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PUBLISHERS’ PREFACE

Brown Judaic Studies has been publishing scholarly
books in all areas of Judaic studies for forty years. Our
books, many of which contain groundbreaking scholarship, were
typically printed in small runs and are not easily accessible
outside of major research libraries. We are delighted that
with the support of a grant from the National Endowment for
the Humanities/Andrew W. Mellon Foundation Humanities Open
Book Program, we are now able to make available, in digital,
open-access, format, fifty titles from our backlist.

Bernadette Brooten’s study, Women Leaders in the An-
cient Synagogue (1982), was a landmark in the study of gen-
der in antiquity, bringing attention for the first time to
the role that women played in ancient synagogues by focusing
primarily on epigraphical evidence. Her book allowed us to
see old evidence in a fresh way, revealing a long history of
scholarly biases.

This edition incorporates a new preface. The original
text is unchanged.

Michael L. Satlow
Managing Editor
January, 2020






INTRODUCTION TO THE DIGITAL EDITION

In Women Leaders in the Ancient Synagogue, I argued
against a then-prevailing view. On the basis of nineteen
inscriptions, I challenged certain ideas about women whose
relatives honored them with such titles as head of the syn-
agogue, leader, elder, mother of the synagogue, and woman
of priestly class/priestess or who claimed those titles for
themselves, such as in donative inscriptions.! According to
the consensus at that time, these titles did not imply that
Coelia Paterna, Gaudentia, Rufina and the other women refer-
enced in the inscriptions carried out any functions at all.
Scholars claimed that they bore these titles because their
husbands did; that these and comparable titles designated
functions when men bore them, but were honorific when women
bore them; or, in the case of mothers and fathers of the
synagogue, that the titles were honorific for both women and
men. In addition, I presented inscriptions honoring women
who donated portions of synagogues, or in the case of one
non-Jewish woman, an entire synagogue. I identified 43 dona-
tive inscriptions involving women, of which 23 commemorate
women who donated, 15 commemorate a husband and wife donat-
ing together, and five commemorate a donation on behalf of a
woman. Finally, I argued that, while there is medieval evi-
dence for a strict separation between women and men in the
synagogue during religious events, there is no such evi-
dence for any required, permanent separation in the Roman
period. Lest one imagine that Jewish women did not attend
synagogue services at all, ancient sources present women in
various communities doing just that.

In the intervening 38 years, five or six new inscrip-
tions have come to light in which women bear titles, bring-
ing the total number of inscriptions wherein women bear
titles to 24 or 25. I present these new inscriptions here in
roughly chronological order.

! In addition to the two articles on Yael mpootéing cited below, see: Berna-
dette J. Brooten, “Female Leadership in the Ancient Synagogue,” in From Dura
to Sepphoris: Studies in Jewish Art and Society in Late Antiquity, ed. Lee I.
Levine and Zeev Weiss. Journal of Roman Archaeology Supplementary series 40
(2000) 215-223.
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1. Sambathion, archén, Byblos

IJO IIT Syr 30. Epitaph. Byblos, Syria (perhaps mid-
to late-4%" C. cg?) . Reinterpreted by Daniel Stéckl Ben Ezra.
“A Jewish ‘Archontesse’: Remarks on an Epitaph from Byblos.”
Zeitschrift filir Papyrologie und Epigraphik 169 (2009) 287-
93. Incised into a stone found on a house wall. No longer
extant. Drawing by Ernst Renan. Stokl Ben Ezra transcribes
and translates as follows:

n1lnt nmat [ 1
] ner [ 2
11]'vano [2v 3
nljiw n'11>2[ R 4
]2 van 1°'n[ 5

May the pity of YH[WH],
my God, be

[on] Sambathifon],
[ar]chontesse. Yeal[r]
416, Mars 30.

In contrast to Noy and Bloedhorn in IJO, who take
Sambathion as the name of a male archon, Sappabiwv, Stokl Ben
Ezra reads it as the feminine Soupf&biov. The waw can render
both omega and omicron into Hebrew, but the feminine agrees
with the feminine ending of [ar]chdénit, which I would sim-

’

ply translate as “archon,” rather than “archontesse,” which
is archaic. If one were to translate it as “female archon,”
then all masculine examples of archon should be translated
as “male archon.” Noy and Bloedhorn argue that [ar]chdénit
represents the Greek stem archont-, rather than a Hebrew

or Aramaic feminine, which Stokl Ben Ezra rightly views as
problematic, since -it is the normal female Hebrew ending.
Stokl Ben Ezra notes that “archontesses” are occasionally
attested among the many male ones in non-Jewish societies,
especially on the Aegean islands.® While archons are gener-
ally assumed to be leaders of some sort within the state,
precise functions that they may have had within a synagogue

? The dating depends on which system of dating the inscription utilizes. Noy
and Bloedhorn in IJO III Syr 30 construe the date, “year 316, 30 March” to be
possibly 385-86 ce. Daniel Stdkl Ben Ezra, “/ Archontesse,’’’289, suggests 96
ce, 353 ce, 484 ce, or 616 cE.

3 Stékl Ben Ezra, “Jewish ‘Archontesse,’” 291.
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are less clear.® Stdkl Ben Ezra concludes that “Sambathion
was most likely a woman and not a man and that she bore the
title archon,” arguing that while one cannot know for certain
whether the title was honorific or indicated a function that
she fulfilled, “we should seriously consider the latter prob-
ability.”®

2. Eulogia, Elder, Malta

JIWE I 163 Epitaph. Rabat, Malta (4®-5* C.). Graf-
fiti. 113 cm across, side of arcoslium. Letters colored with
red ochre. Ross S. Kraemer, “A Jewish Inscription from Malta
and the Question of Women Elders in the Diaspora Jewish
Communities,” Harvard Theological Review 78 (1985) 431-38.
First published by Antonio Ferua, “Antichita Cristiana; le
catacomb di Malta,” La civilta cattolica (1949) 505-15.

Inscription on p. 513.

[eveeermmeceeseesssmssenesmne .l

YeEPOUSLAPXNG QLAEVTIOAL [0C]

kol Evdoyla mpeofuthpoa 1) aitol¥ oUuRLoc.
[male name, plus perhaps one title and
“and”; or plus perhaps name of father]

gerusiarch, lover of the commandments,

and his wife Eulogia, elder.

That the husband bears the title gerusiarch, while
the wife is styled as elder demonstrates that Eulogia did
not bear the title because her husband did. Perhaps as
gerusiarch, he headed a council of elders, while she was
an elder, but, in the absence of knowledge of the struc-
tures of the various synagogues in Rome, we cannot know

for certain.

3. Sara, elder (or: the elder Sara), Sebastopolis

IJO ITI 161. Epitaph. Sebastopolis, Pontus and Bithy-
nia, Asia Minor (4 C. or later). First edited by B. Le
Guen-Pollet/B. Rémy (eds.), Pontica I, St. Etienne 1991,
119, No. 2 (SEG 41, 1138). Rectangular marble plaque; a
menorah with a three-footed base appears below the inscrip-
tion (.41 m. by .31 m. by .09 m; letters 2.5-4 cm.).

¢ See Stokl Ben Ezra, “Jewish ‘Archontesse,’” 290-291, for references within
the New Testament (likely much earlier than the inscription) and within early
rabbinic literature (some may be contemporaneous with the inscription). A
thorough analysis of the Jewish epigraphic evidence is needed.

5 Stékl Ben Ezra, “Jewish ‘Archontesse,’” 293.
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&vOa KoTdKLTE
S&po mpeoBUT-
[L]lg: elpéve.

Here lies
Sara, the eld-
[e]r. Peace.

The term elder, npeoPUt[L]g, could refer to Sara’s age
or it could be a title equivalent to mpecButépa. This is one of
just three Jewish inscriptions from Sebastopolis, all dated to
the 4* C. or later. IJO II 160 commemorates Lampetis, &pxwv.

4. Yael, prostatés, Aphrodisias

IJO II 14. Donative Inscription naming “Yael prostatés/
with her son Iosua” (lines 9-10). Aphrodisias, Caria, Asia
Minor (perhaps late 4%-early 6" C.) Marble block (2.8 m. by
.46-4.25 m. [Side A] and .45-.43 m [Side B]; tapers in at the
top). Face A is 27 lines long, and Face B is 61 lines long.

In 1990 and 1991 respectively, I argued that TIael is
most likely a female name, like that of the Yael who killed
Sisera in the Book of Judges (4:17, 18, 21, 22; 5:6, 24) and
whom Josephus, Pseudo-Philo, the Apostolic Constitutions (in
what may be Jewish prayers incorporated into a Christian
work), and early rabbinic sources mention multiple times.®
The inscription’s first editors argued that, while it could
be a female name, because the other donors on the inscrip-
tion were all men, Iael was more likely a male name. Their
evidence consists of textual variants in the Septuagint’s
translation of the names of "m'x%? (in Ezra 10:26, 43=Septu-
agint 2 Esdras 10:26, 43), namely: IainA, ArLeitnA, Ieeini,
and IoanA. Walter Ameling follows Reynolds and Tannenbaum in
reading IanA as a male name, but does not take account of the
multiplicity of Septuagintal translations for Hebrew names
in 2 Esdras 10, most of which were probably never given to
actual baby boys in Greek-speaking Jewish communities.’ Using

° Bernadette J. Brooten, “Iael Illpoot&tng¢ in the Jewish Donative Inscription
from Aphrodisias,” in: The Future of Early Christianity: Essays in Honor of
Helmut Koester, ed. Birger A. Pearson (Minneapolis: Fortress, 1991) 149-62;
Brooten, “The Gender of IanA in the Jewish Inscription from Aphrodisias,” in
Of Scribes and Scrolls: Studies on the Hebrew Bible, Intertestamental Judaism,
and Christian Origins: Presented to John Strugnell on the Occasion of his Six-
tieth Birthday, ed. Harold W. Attridge, John J. Collins, and Thomas H. Tobin
(Lanham, MD: The College Theology Society University Press of America, 1990)
163-73; as well as the bibliography cited in IJO II 14.

7 For a detailed discussion, see Brooten, “Gender,” 168-70.
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rare Greek variants as evidence for the existence of Iael as
a male name, rather than looking to the widely known female
Tael of the Book of Judges is methodologically questionable.

Gerard Mussies argues that while the name Iael could
be either feminine or masculine, npoot&tng can only be mas-
culine. He states that, as an actor word ending in -1ng,
npoot&tng must be mpoot&ti¢ in the feminine.® Epaotrg, the
grammatically masculine form of active lover to which there is
also a feminine equivalent, does, however, occur for women.’
Throughout history, some important terms and images of lead-
ership have been bestowed upon women in their masculine form,
ranging from Hatshepsut (1507-1458 &ce), depicted in the form
of a male statue, through to Mary Donaldson (1983-1984) and
Fiona Woolf (2013-2014), called “Lord Mayor of London.”*°

Prostatés could denote a high-level administrator, a
patron, a presiding officer, or, more generally a leader.!!

Yael donates here together with her son, Iosua (also
a well-known biblical name: Joshua), illustrating the signif-
icance of family in service to the Jewish community, includ-
ing the service involved in leadership.

5. Head of Synagogue, Name Missing, Gore, Nevsehir, Cappadocia

IJO II 255. Gore, Nevsehir, Cappadocia, Asia Minor.
First published by G. Mavridis, in: The Scientific, Literary,
and Technical Illustrated Almanac of 1913, especially for
Anatolian Greeks, published by the Papa Georgios Association

® Gerard Mussies, “Jewish Personal Names in Some Non-Literary Sources,” in
Studies in Jewish Epigraphy, ed. Jan Willem van Henten and Pieter Willem van
der Horst (Leiden: Brill, 1994) 261-269, shows that &pxLouvédywyog applied to
Rufina (IJO II 143) is morphologically not comparable to npooté&tng, which I had
posited.

° Ptolemy, Tetrabiblos 4.5; §189; and Hephaistion of Thebes, Apotelesmatika
2.21 §25; see Bernadette J. Brooten, Love Between Women: Early Christian
Responses to Female Homoeroticism (Chicago: University of Chicago Press) 127,
139, where, however, I argue that this term may serve to masculinize tribades.

* In the form “Lady Lord Mayor of London” and not “Lady Mayor of London,”
because “Lord Mayor” is the official title.

' Margaret H. Williams, “The Structure of Roman Jewry Reconsidered: Were the
Synagogue of Ancient Rome Entirely Homogeneous?”, Jews in a Graeco-Roman Envi-
ronment (WUNT 312; Tubingen, Mohr Siebeck, 2013), chap. 7, 132-35, 125-39;

and “The Structure of Roman Jewry Re-Considered: Were the Synagogues of
Ancient Rome Entirely Homogeneous?” Zeitschrift fiir Papyrologie und Epigraphik
104 (1994) 135-35, 129-41, suggests that the Roman Jewish examples of this
term (JIWE II 170 [374-4*" C.?] and 373 [3"9-4%" C.?]) could be variants to
apxlouvdywyog. For further examples reaching back into the Hellenistic period,
see Carsten ClauBen, Versammlung, Gemeinde, Synagoge: Das hellenistisch-jii-
dische Umfeld der frithchristlichen Gemeinden (SUNT 27; Gottingen: Vandenhoeck
& Ruprecht, 2002) 282; and Aryeh Kasher, The Jews in Hellenistic and Roman
Egypt: The Struggle for Equal Rights (Tibingen: Mohr [Siebeck], 1985) 111-114.
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of the Inhabitants of Nevsehir, 1913 (in Karamanli). Tran-
scription; inscription now lost; not yet been published in
the contemporary scholarly mode.

[ -1
[.. T]fi¢ Toudé<o>g N[ .. 1 &pxti-

ouvaywyloog. &v -

polvn 1) xGpeolg avTic.

[ o]

[.. o]f the Jewish woman, head of

the synagogue (archisynagdgisa). In p-
eace her sleep.

I had originally construed the nu as the first letter
of vAmia, translating as “i[nfant] head of the synagogue,”
but Walter Ameling, who disagrees, may be right.®

In a separate class, because the title may have nothing to
do with the synagogue or a temple:

6. Megiste, Woman of Priestly Class/Priestess, Jerusalem

CII/P 297. Burial inscription on limestone ossu-
ary, Qidron Valley, Cave 2. Chamber B, Ossuary 18 (1°° C. &ce
1%t~C. ce; height 41 cm, width 82 cm, depth 32 cm). Roughly
inscribed above each of two medallions. First pulished by
Tal Ilan.?®®

MeyioT-
nc lepiong.

Belonging to Megist-
e, woman of priestly class/priestess.

As the reader will see in chapter five, I present three
possible options for understanding inscriptions in which women
bear the title hiereia/hierisa: (1) it could be simply the
Greek equivalent of Hebrew kohenet; Aramaic kahantta’; (2) it
could mean “priest” in the cultic sense of the term; or (3) it
could denote a synagogue function. (Any Jewish priestess was
either born into a priestly family or had married into one.)

I left the question fully open, but Ilan has written that I

2 IJ0 II 255.

¥ Tal Ilan, “New Ossuary Inscriptions from Jerusalem,” Scripta Classica
Israelica 11 (1991-92) 157-59, 149-59 ; CII/P I,1 247, p. 321, similarly mis-
represents me.
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“equat[ed] the title priestess with a religious function,”**
and that, “She claimed that these women [the three called
hiereia or hierisal], as Diaspora Jews living in peripheral
communities, functioned as priestesses.” On the contrary, I
proposed three interpretations and left the question open.
Furthermore, I did not suggest that “the Temple of Onias [in
Egypt] was sectarian,” but rather that the Onias and other
temples outside of Jerusalem suggest pluralism and that Marin
might even have served in one of the temples “considered by
Onias to be heterodox.”'® The Megiste inscription does not
“undermine Brooten’s theory equating the title priestess with

’

a religious function,” because (1) I suggested, rather than
equated, and (2) because an inscription from Jerusalem does

not undermine an inscription from Egypt.!®

Theoretical and Methodological Questions

In Women Leaders in the Ancient Synagogue, 1 posed
mainly epistemological questions. How do we know what we
think we know? As analyzed in the pages below, the leading
scholars of ancient synagogues and of ancient Jewish epig-
raphy who preceded me were certain that women did not have
any functions within any of the Roman period synagogues
of the ancient Mediterranean. I challenged that view.
Having written before the systematic analysis of gender
within Mediterranean Judaism or among its neighbors in this
period, and on the basis of preconceived notions, my prede-
cessors simply declared that women did not carry out lead-
ership functions.

Women Leaders in the Ancient Synagogue caused many
to question what we know and how we know it. Why could not
women, likely from influential, prosperous families, have
participated in making decisions within their synagogues,

* Ilan, “Ossuary Inscriptions,” 159; see also Margaret Williams, “The Contri-

bution of Jewish Inscriptions to the Study of Judaism,” in Cambridge History
of Judaism, vol. 3: The Early Roman Period, ed. William Horbury, W. D. Davies,
and John Sturdy (Cambridge: Cambridge University Press, 1999) 80, 75-93.

** Ilan, “Ossuary Inscriptions,” 159; see below, p. 89.

' See JIGRE 84, at which William Horbury and David Noy, who generally accu-
rately present my views, suggest that only Marin or Marion could theoretically
have served as a priestess, and that at the Leontopolis Temple (of Onias),
ignoring my proposal that she might have served at a temple not approved by
Onias. David Noy, however, writes of Marin or Marion “Brooten’s alternative
explanation that she could have had a function in the temple is just conceiv-
able,” although he prefers “of priestly descent.” (“The Jewish Communities of
Leontopolis and Venosa,” in Studies in Jewish Epigraphy, ed. Jan Willem van
Henten and Pieter Willem van der Horst (Leiden: Brill, 1994) 167, 162-182).
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likely together with other family members? If the titles in
these inscriptions appear in the same or the feminine form
of titles borne by men, why should scholars read the male
titles as functional and the female as honorific?

If a scholar is set on the notion that Jewish women
played only a peripheral role in synagogues of the Roman
period, and that they either sat in a separate women’s sec-—
tion, likely a gallery, or did not attend synagogue ser-
vices at all, then any number of inscriptions pointing to
hitherto overlooked possibilities for women will not per-
suade. Today, however, far fewer today hold that view.
Scholars ranging from Géza G. Xeravits; Karen Stern; Susan-
nah Heschel; Ross Shepard Kraemer; Paul R. Trebilco; Pieter
W. van der Horst; and Daniel Boyarin; to Ute E. Eisen, who
has written on female office-holders within early Chris-
tianity; and Aisha Geissinger, who has written on female
exegetes within Islam; as well as others who adopt my the-
sis that a small number of Jewish women carried out syna-
gogue functions and have often incorporated it into their
work.!” Others have, sometimes tentatively or with construc-

7 7Z. Battinou, publication ed., Corpus Inscriptionum Judaicarum Graeciae:
Corpus of Jewish and Hebrew Inscriptions from Mainland and Island Greece
(later 4" ¢. s.c.g.-15" century) (Athens: The Jewish Museum of Greece, 2018
92-95, No. 32 (entry by Anastasia Loudaru); Géza G. Xeravits, “Temple and
Synagogue in Late Antiquity,” in Various Aspects of Worship in Deuterocanon-
ical and Cognate Literature, ed. Géza Xeravits, Jbézsef Zsengellér, Ibolya
Balla (Berlin: De Gruyter, 2017) 348-349, 341-363; Karen B. Stern, “Harnessing
the Sacred: Hidden Writing and ‘Private’ Spaces in Levantine Synagogues,” in
Inscriptions in the Private Sphere in the Greco-Roman World, ed. Rebecca Bene-
fiel and Peter Keegan (Leiden: Brill, 2016) 222, 213-247; Hannah Safrai, “Women
and the Ancient Synagogue,” in Daughters of the King: Women and the Synagogue,
ed. Susan Grossman and Rivka Haut (New York: Jewish Publication Society, 2010)
41-42; 39-49; Susannah Heschel, “The Impact of Feminist Theory on Jewish
Studies,” in Modern Judaism and Historical Consciousness: Identities, Encoun-
ters, Perspectives, ed. Andreas Gotzmann and Christian Wiese (Leiden: Brill,
2007) 530, 529-548; B. Nystrom, “Women, Priests and Jewish Inscriptions of
Crete,” Ariadné 8 (1996) 95-100; Ross Shepard Kraemer, Her Share of the Bless-
ings: Women’s Religions among Pagans, Jews, and Christians in the Greco-Roman
World (New York: Oxford University Press, 1992) 106-7; 118-23, 192; Paul R.
Trebilco, Jewish Communities in Asia Minor (Cambridge: Cambridge University
Press, 1991) 104-126; P(ieter) W. van der Horst, Ancient Jewish Epitaphs: An
Introductory Survey of a Millennium of Jewish Funerary Epigraphy (300 Bce—=700
ce) (Kampen: Kok Pharos, 1991) 105-109; Daniel Boyarin, “Reading Androcentrism
Against the Grain: Women, Sex, and Torah-Study,” Poetics Today 12 (1991) 49,
29-53; Ross S. Kraemer, ed., Maenads, Martyrs, Matrons, Monastics: A Source-
book on Women’s Religions in the Greco-Roman World (Philadelphia: Fortress,
1988) 218-20, Nos. 84-92; Barbara Geller Nathanson, “Review: Women Leaders in
the Ancient Synagogue,” Journal of Biblical Literature 104 (1985) 369-371; F.
Garcia Martinez, “Review: Women Leaders in the Ancient Synagogue,” Journal for
the Study of Judaism in the Persian, Hellenistic, and Roman Period 14 (1983)
55-56; and Paul Elbert, “Review: Women Leaders in the Ancient Synagogue,” The
Journal of Theological Studies N.S. 35 (1984) 503-504. Ute E(va) Eisen, Women
Officeholders in Early Christianity: Epigraphical and Literary Studies, trans.
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tive criticism, accepted my analysis of all of the titles,

7”18 Peter Richardson and Valerie

except for “priestess.
Heuchan, however, argue that Marin, herisa, in the Leontop-
olis inscription discussed below may well have carried out
a cultic role in the Jewish Temple in Leontopolis.!’ Further
scholars have adopted my research results in large part
or suggested that women may possibly have served in these
functions.?°

While Women Leaders in the Ancient Synagogue has
gained widespread acceptance, Sara Parks, in a 2019 arti-
cle, “/'The Brooten Phenomenon’: Moving Women from the Mar-

’

gins in Second-Temple and New Testament Scholarship,” points
out that my book and other research on women and gender have
yet to be adequately incorporated into scholarship as a
whole, because research on women and gender is still viewed
as specialized and not essential for a full picture. Parks
particularly challenges male scholars: “women’s scholarship
and scholarship on women should not be construed as optional
‘identity politics.’ Rather they must be accepted as essen-
tial to so-called ‘regular’ scholarship. Without them, our

21

scholarship is incomplete, or even incorrect. She cites

Lee Levine as an example of a scholar who discusses Women

Linda M. Maloney (Collegeville, MN: Liturgical, 2000 [German original, 1996)
iii, and passim; Aisha Geissinger, “Portrayal of the hajj as a Context for
Women’s Exegesis: Textual Evidence in al-Bukhari’s (d. 870) ‘al-Sahih’,” in
Ideas, Images, and Methods of Portrayal: Insights into Classical Arabic Liter-
ature and Islam, ed. Sebastian Gunther (Leiden: Brill, 2005) 168, 153-177. For
further references to early reviews and discussions of the book, see Brooten,
“Female Leadership,” 64.

' E.g., Tal Ilan, “Inscriptions,” 157-159; and Carol Meyers, “Review: Women
Leaders in the Ancient Synagogue,” Bulletin of the School of Oriental and
African Studies 46 (1982) 542-543.

* See below, 73-74. Peter Richardson and Valerie Heuchan, “Jewish Voluntary
Associations in Egypt and the Roles of Women,” in Voluntary Associations in
the Graeco-Roman World, ed. John S. Kloppenborg and Stephen G. Wilson (New
York: Routledge, 1996) 226-39, 226-51. They base themselves on: Exod 38:8;

1 Sam 2:22; Targum to Judges 5:24 (all on women performing Israelite cultic
functions); t. Menahot 11.II.1 (on the Onias Temple’s [=Leontopolis Temple]
high priest wearing women’s clothing, which may be a spoof on priestesses in
that temple wearing women’s clothing), and on the more egalitarian gender
relations in Egypt and the presence of cultic priestesses, which raises the
possibility of assimilation.

2 E.g., Judith Romney Wegner, “Review: Women Leaders in the Ancient Syna-
gogue,” The Journal of Religion 68 (1988) 327-329; and A. T. Kraabel, “Review:
Women Leaders in the Ancient Synagogue,” Catholic Biblical Quarterly 46 (1984)
341-342.

?! Sara Parks, “/The Brooten Phenomenon’: Moving Women from the Margins in

Second-Temple and New Testament Scholarship,” The Bible and Critical Theory 15
(2019) 60, 46-64.



Women Leaders in the Ancient Synagogue

Leaders, but then does not incorporate my research in the
rest of his work.?

Levine, who holds that synagogue titles held by men
denoted leadership positions, concludes: (1) that women
attended synagogue service, on the basis of ancient sources
for their having done so; (2) that they most likely sat
together with men because no ancient source states other-
wise; (3) that they may or may not have had a liturgical
function--a Toseftan passage on women reading from the Torah
is difficult to interpret; (4) that they donated to syna-
gogues, to which inscriptions attest; and (5) that they may
have participated in synagogue leadership, although I “did
not succeed in providing convincing proof that such official
positions were indeed open to women.”??

Levine is epistemologically quite self-aware, except
for the last point. Proving anything for the ancient world
is exceedingly rare and an unreasonable expectation. To his
credit, Levine does not argue that female title bearers
obtained their titles from their husbands, nor does he sim-
ply claim that the female titles were honorific, but rather
looks especially to the surrounding cultures for evidence
of female religious and civic roles, observing as I also
did that these cultures and the Jewish titles used in them
varied greatly from region to region. Levine observes the
concentration of parallel evidence for women in the reli-
gions of Asia Minor, including Christianity, on which basis
he argues that Jewish communities there may have, in part,
adapted to their surroundings in that region.

Ultimately, however, Levine seems to believe that,
in his separate chapters on “Leadership” and “Priests,” he
has demonstrated what specific male officeholders did and what
role male priests likely had in the synagogue. He is judi-
cious in those chapters, weighing evidence and arguing for
his construal of it, but he does not and cannot prove his
interpretations, for we cannot know with certainty what any
synagogue officer of any gender did. If female title bear-
ers were incorporated into the chapter on “Leadership” and
female priests/women of priestly class into the “Priests”
chapter, then the reader would recognize that, while schol-
ars cannot prove anything, they can thoughtfully argue that

?? Lee I. Levine, The Ancient Synagogue: The First Thousand Years (New Haven,
CN: Yale University Press, 2000) 482-483, inter alia.

?* Levine, Synagogue, 482.
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female title bearers may well have participated in decision
making and carried out other leadership functions.?*

Ross Shepard Kraemer, who agrees that female title
bearers had functions, although she questions the distinction
between honorific and functional, argues that I and others have
insufficiently theorized leadership.?® Decision making is cen-
tral to my understanding of leadership, which would include
working with others, such as one’s family in this highly fami-
ly-based society, in arriving at decisions. A larger question,
however, deserves robust discussion among researchers, namely
whether administrative decisions about a synagogue complex,
decisions about the liturgy, or decisions about Jewish legal
matters, among other types of decisions that a synagogue offi-
cial might make, are the most important indicator of leader-
ship. Some commentators cited here seem at pains to establish
that whatever functions female title bearers carried out, they
did not carry out the most important ones.?®

Kraemer further argues that I did not recognize
the extent to which these inscriptions come largely from
the fourth, fifth, and sixth centuries and that I did not
account sufficiently for regional differences.?” I noted the
geographic specificity of inscriptions with specific titles
applied to women: the inscriptions for three female heads
of the synagogue are from Asia Minor, and one is from
Crete; and the inscriptions for female elders cluster in
Venosa (Venusia), Southern Italy. I would love to know more
about the Jewish communities in each region and how spe-
cific histories relate to the specific women, but no one has
yvet found the sources to answer that question. Subsequent
to 1982, scholars have attempted to date these inscriptions
more accurately, yielding later dates for some, although
the dating of ancient inscriptions is rarely certain.
Kraemer, who is currently completing a book on Diaspora
Jews in late antiquity, points out the precarious situation

24

Levine, Synagogue, “Leadership,” 387-428; “Women,” 482, 471-490; “Priests,”
491-500.

25 Ross Shepard Kraemer, Unreliable Witnesses: Religion, Gender, and History
in the Greco-Roman Mediterranean (New York: Oxford University Press, 2011
237.

® E.g., Walter Ameling, IJO II 1, pp. 39-40.

?7 Ross Shepard Kraemer, “Jewish Women Synagogue Officers in the Ancient Med-
iterranean: Some Further Considerations” (Unpublished Manuscript). I thank
Kraemer for generously making this manuscript available to me. See also Kraem-
er’s judicious analysis of then recent studies on synagogue officeholders in
Witnesses, 232-246.
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of Jewish communities under the Christian Roman Empire,
especially as Christian Roman law increasingly removed pre-
viously held rights and placed legal disadvantages on Jews.
Kraemer plausibly suggests that women sometimes take on
roles usually filled by men in situations of great stress to
a specific community and that we should, in any case, look
at fourth and fifth century diasporic Jewish life circum-
stance of distress when interpreting inscriptions from that
time period.

Women Leaders and my three follow-up articles have
also elicited other critiques. Everyone agrees that women
donated to synagogues, and a few see donation as their main
synagogue function and as the main cause of their titles.
Tessa Rajak writes of my books and articles, “Brooten vastly
overestimates the amount of administrative activity that
would have surrounded an ancient institution, and her pic-
ture of dedicated female rabbis of progressive persuasion
concerned with everything from liturgy to repairs, intro-
duces an anachronistic note.”?® I, however, have not pre-
sented Jewish female officeholders as progressive, nor as
rabbis, and Rajak does not cite any page to back up her
claim. As for the activities of synagogue officials, I pro-
pose only what ancient sources mention.

Tessa Rajak and David Noy argue that both male and
female heads of the synagogue participated in the patron-
age system in which communities honored donors with honorific
titles.?® Prior to publication of Women Leaders, most schol-
ars held that both “father of the synagogue” and “mother of
the synagogue” were honorific titles. Samuel Krauss wrote: “A
genuine office could not have been associated with the dis-
tinction [of father/mother of the synagogue] for the simple
reason that it was also bestowed upon women.”>°

The presence of female heads of the synagogue has
long influenced whether or not scholars view such persons as
having authority, contributing to the liturgy and/or teach-
ing, or as bearers of an honorific title. Most scholars who

28 Tessa Rajak, “The Jewish Community and Its Boundaries,” in The Jews among
Pagans and Christians in the Roman Empire, ed. Judith Lieu, John North, and
Tessa Rajak (Routledge: London, 1992) 23, 9-28.

2% Tessa Rajak and David Noy, “Archisynagogoi: Office, Title and Social Status
in the Greco-Jewish Synagogue,” The Journal of Roman Studies 83 (1993) 87-88,
75-93

%% Samuel Krauss, Synagogale Altertimer (Berlin: Benjamin Harz, 1922) 166. See
below 64.
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do not see the female heads of synagogue as carrying out any
functions argue that:

1. The titles of men signify a function, but the wom-
en’s do not; or

2. The titles of both female and male heads of syn-
agogue are honorific and signify neither adminis-
trative, nor liturgical or teaching functions.

The inscriptions in which women bear a different
title than their husband and the absence of husbands in most
of the inscriptions have apparently persuaded nearly all
interpreters; today almost no one argues that women bore
their titles because their husbands did. The honorific inter-
pretation has nevertheless become a default position among
some scholars, understood to be proven and evidence-based,
in contrast to viewing the titles as including functions.
“That these women used their wealth to adorn the synagogue
is clear, but that their titles (and these include hierisa),
were anything other than honorific has yet to be proved,”

31 James Burtchaell writes that

writes Margaret Williamson.
seeing Jewish women as functioning officers goes against
mishnaic culture, not recognizing that that these largely
Diasporan female title bearers were not under rabbinic con-
trol.’? William Horbury argues that all titles were honors
given to men and women for their benefactions and that they
designated “governmental, rather than liturgical” functions,
but that women were unlikely to have participated in the
decision making of a synagogue council.?®® His assessment that
synagogues in this period probably separated women from men
correlates with his views on women’s lack of decision-mak-
ing capacity. Walter Ameling holds that female heads of the

’

synagogue are “less upsetting than often thought,” because

3l Margaret Williams, “The Contribution of Jewish Inscriptions to the Study of
Judaism,” in The Cambridge History of Judaism, vol. 3 The Early Roman Period,
ed. William Horbury, W. D. Davies, and John Sturdy (Cambridge: Cambridge Uni-
versity Press, 1999) 79-80, 75-93.

32 James Tunstead Burtchaell, From Synagogue to Church: Public Services and
Offices in the Earliest Christian Communities (Cambridge: Cambridge Univer-
sity Press, 1992) 245, 244-246, argues that the feminine titles of office refer
to women whose husband’s title bestows dignity upon them. Burtchaell notes

the occurrence of episcop[i]a as the wife of an episcopus in Canon 14 of the
Council of Tours (567). Eisen, Women Officeholders, 200, however, observes that
Burtchaell, 316-318, erroneously refers to the wife of a bishop being called
an episcopa in Gregory of Tours, noting that the Council of Tours provides the
single known Latin example of this usage.

* William Horbury, “Women in the Synagogue,” 399, 358-401.
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male and female heads of the synagogue had no liturgical
functions and did not need to be learned, but were rather
often wealthy people who donated to and worked to improve
the organization.®® Tessa Rajak and David Noy argue that
“head of the synagogue” was mainly an honorific title for all
holders.? They view the non-Jewish literary sources indi-
cating functions of heads of synagogues as not useful owing
to their biases or lack of knowledge of the internal work-
ings of the synagogue.®® Taking as the only admissible evi-
dence inscriptions concerning Roman civic office and heads of
the synagogue, which rarely mention functions, contributes
to the thesis that “head of the synagogue” was an honorific
title.?¥

Those above who see all the titles as honorific and
mainly deriving from beneficence need to explain who led
in the absence of functioning synagogue officers. Should
we imagine that an entire congregation jointly organized
each liturgy; read from the scriptures with no one to call
them forth; as a group decided how to renovate their syna-
gogue; and as a leaderless group raised funding, taught the
members, gave advice or judgment on Jewish legal matters,
decided on which biblical translation to use and acquired
it, etc.? We have no evidence that Jewish communities
throughout the ancient Mediterranean were leaderless com-
munities. To be sure, however, many congregations may well
have been small and less in need of official roles and desig-
nated leaders.

Beyond this, the relationship between benefaction
and synagogue titles is far from clear. Among the inscrip-

% 1JO IT 1, pp. 39-40: “weniger aufregend als oft gedacht” (40).
3 Tessa Rajak and David Noy, “Archisynagogoi,” 75-93.

% Rajak and Noy, “Archisynagogoi,” 78-81. Today, in line with Levine, I would
account more for Christian biases in these sources than I do below, 27-33.

37 See also Carrie Elaine Duncan, “The Rhetoric of Participation: Gender and
Representation in Ancient Synagogues” (Ph.D. dissertation, Duke University,
2012); see also Carrie Duncan, “Inscribing Authority: Female Title Bearers in
Jewish Inscriptions,” Religions 3 (2012) 37-49. Duncan argues that one cannot
know anything about what female title bearers did, if they had any functions
at all, but rather only that they were benefactors to the Jewish community
whose titles related to their benefactions. Duncan claims that my and others’
understanding of female officeholders includes their exertion of power through
control, which is based on a “modern, andro-normative understanding of power
as control” (“Rhetoric,” 214) but she has not identified a specific example of
this in this book or in my articles. Duncan helpfully stresses that women
worked within their family structures, which is surely true, although we actu-
ally know very little about the female office holders’ families.
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tions discussed above and below, just two are donative.?®®
Why would one assume that all of the remaining twenty-two

or -three women are donors? I state below that some of the
female office holders may also have been donors and that
wealth can accompany access to offices.? The appendix below
of female donors who bear no titles and who far outnumber
female office holders demonstrates, however, the problem in
assuming an inextricable link between donations and female
titles.® The synagogue of Apamea, with its nineteen donative
inscriptions, of which nine are by women and others by women
together with one or more family members can illustrate
this. None of these female donors bear titles.

Deciding which are the best comparable materials for
synagogue titles is complicated. The decision determines
one’s interpretation. Rajak and Noy give priority to Greek
honorific titles and not to, for example, contemporaneous
titles of church leadership.® Riet van Bremen’s research on
the limits of female participation in Roman civic and reli-
gious life has provided needed caution, even as some schol-
ars use her work to argue that Jewish women had no functions
at all.*” Whether to compare synagogue titles with civic
titles, those of volunteer associations, those of church
leadership, or something else depends on one’s assessment as
to whether synagogues mainly represent the Jewish community
vis-a-vis Roman society, are mainly volunteer associations,
or are mainly for religious worship. I see elements of all
of these and therefore choose to compare on more than one
axis. Riet van Bremen and Rajak and Noy have shown limits
and demonstrated the functions of beneficence, and I do not
posit an egalitarian form of Judaism in the Roman period.
One example can, however, suffice to show the value of Chris-
tian inscriptions of female presbyters, bishops, etc., and
debates over the leadership of women. In 494, Pope Gela-
sius complains of a Christian practice in southern Italy and
Sicily of women taking on ritual roles, serving as presby-

% 1JO II 14, 25.

* pp. 141-44.

0 pPp. 157-65.

‘' Rajak and Noy, “Archisynagogoi,” 84-86.

‘> Riet van Bremen, The Limits of Participation: Women and Civic Life in the
Greek East in the Hellenistic and Roman Periods (Amsterdam: Gieben, 1996).
Carrie Duncan presents the civic titles as interpreted by van Bremen as a com-
parison more plausible than the titles “bishop,” elder,” etc. as analyzed by
Eisen. (Duncan, “Representations,” 259-263).
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a3

ters at the “sacred altars. Eisen presents two inscrip-

tions commemorating female Christian presbyters in southern

4 In Venosa

Italy and Sicily in the fourth-fifth centuries.
in southern Italy from just this time, three female elders,
a Jewish “fatheress” and a “mother” are commemorated in
inscriptions.*® Perhaps Christian and Jewish communities in
this region in the 4'"-5% C. encouraged and recognized women
through titles associated with service to the church and the
synagogue respectively, maybe even influencing each other.

The genres of sources declared relevant also heavily
determines one’s interpretation. As Levine correctly notes,
restricting oneself to epigraphic materials, as do Rajak and
Noy, can result in viewing the title “head of the synagogue”
as based on benefaction and honorific.?® In this book, I draw
upon the full range of sources.?

Finally, the historiographical question: Why has the
contention that all titles were mainly honorific arisen fol-
lowing publication of this book. Is it, in part, a response
to my interpretation? Previously, scholars decided that
fathers of the synagogue, in the presence of mothers of the
synagogue, bore their title as an honorific. Given that it
has become largely untenable to hold that women acquired

4 Gelasius I, Epistle 14.26: Nihilomus impatienter audivimus, tantum div-
inarum rerum subisse despectum, ut feminae sacris altaribus ministrare fer-
menter, cunctaque non nisi virorum famulatui deputata sexum, cuili non competun,
exhibere. “Nevertheless, we have heard to our annoyance that divine affairs
have come to such a low state that women are encouraged to officiate at the
sacred altars, and to take part in all matters imputed to the offices of the
male sex, to which they do not belong.” (Latin: Epistulae Romanorum pontificum
genuinae, ed. Andrea Thiel, vol. 1 [Braunsberg/ Braniewo, Poland: Hildesheim,
1867-1868; reprint: New York: Olms, 1974] 376-377; English: Mary Ann Rossi,
“Priesthood, Precedent, and Prejudice: On Recovering the Women Priests of
Early Christianity: Containing a Translation from the Italian of ‘Notes on
the Female Priesthood in Antiquity,” by Giorgio Otranto,” Journal of Feminist
Studies in Religion 7 [1991] 81).

“ Ute E. Eisen, Women Officeholders in Early Christianity: Epigraphical and
Literary Studies, transl. Linda Maloney (Collegeville, MN: Liturgical Press,
2000; German original: Go6ttingen: Vandenhoeck & Ruprecht, 1996) 128-131:
Sicilian grave inscription for presbyter Kale (4™-5" C.; L’Année Epigraphique
1975, no. 454); and Calabrian grave inscription for presbyter Leta (4"-5" C.;
CIL X 8079).

“ JIWE I 59; CIL IX 6226 (perhaps 5" C.; see below, pp. 42-43); JIWE 62; CIL
IX 6230 (perhaps 5" C.; see below, p. 43);

¢ Levine, Synagogue, 390-402; Rajak and Noy, “Archisynagogoi,” 75-93.

‘7 Today, however, I would add discussion of “head of the synagogue” as a
non-Jewish title and would also take account of Roman civic and religious
titles in the same regions as the Jewish titles. On the former, see the review
in G. H. R. Horsley, New Documents Illustrating Early Christianity, vol. 4
(Macquarie University: The Ancient History Documentary Research Centre, 1987
219-220, 214-220.
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their titles from their husbands, might the presence of
female title bearers have motivated, at least in part, some
scholars to declare all titles honorific?

In closing, if I were to write this book today, I
would more thoroughly historicize by interweaving discussion
of an institution widespread within the Roman Empire and
often necessary for obtaining the resources for benefaction,
namely slavery. Women in the Roman Empire could hold prop-
erty, including human property, in their own names. The very
first inscription that I discuss below was commissioned by
Rufina, a slave-holder, but I did no more than mention that
fact.®® An analysis of female donors as potential slave-hold-
ers would have further located these women within the con-
texts of their economies and their surrounding cultures.
Slaveholding reminds us yet again how different were ancient
synagogues from contemporary ones and demonstrates the wvalue
of thoroughly understanding the world in which they existed.

Concordance of Corpus Inscriptionum Iudaicarum (used for
principal inscriptions discussed in this volume) with Newer
Editions

Abbreviations:

CIT Corpus Inscriptionum Iudaicarum. Ed. Jean-Baptiste
Frey, 2 vols. Rome: Pontificio Istituto di Archeologia
Cristiana, 1936-1952; reprint of vol. 1 with a Prole-
gomenon by Baruch Lifshitz, New York: Ktav, 1975.

CIJG Corpus Inscriptionum Judaicarum Graeciae. Ed. Zanet
Battinou. Athens: The Jewish Museum of Greece, 2018.

CII/P Corpus Inscriptionum Iudaeae/Palestinae. Ed. Hannah M.
Cotton, et al., Vol. I, Part 1. Berlin: De Gruyter,
2010.

IJ0 Inscriptiones Judaicae Orientis. Ed. David Noy, Alex-
ander Panayatov, and Hanswell Bloedhorn, vol. 1; Wal-
ter Ameling, vol. 2; David Noy and Hanswulf Bloedhorn,
vol. 3. Texts and Studies in Ancient Judaism 99, 101,
102; Tibingen: Mohr Siebeck, 2004).

“ 1JO II 43; CII 741. See below, 5-12. Ross S. Kraemer argues that the tomb
was not for Rufina’s enslaved laborers raised in her household and for her
freedpeople, but instead those of others, perhaps other members of her syna-
gogue. (Ross S. Kraemer, “Rufina Refined: A Woman archisynagégos from Smyrna Yet
Again,” in Worship, Women, and War: Essays in Honor of Susan Niditch [Brown
Judaic Studies 357; Providence, RI: Brown Judaic Studies, 2015] 287-299.
Kraemer observes that the “her” usually assumed in 1. 4 is in fact missing.
Kraemer does not, however, argue that Rufina was not a slave-holder.
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JIGRE Jewish Inscriptions of Graeco-Roman Egypt. Ed. William

JIWE

CII
CII
CII
CII
CII
CII
CII
CII
CII
CII
CII
CII
CII
CII
CII
CII
CII

Horbury and David Noy. Cambridge: Cambridge University
Press, 1992.

Jewish Inscriptions of Western Europe. Ed. David Noy,
2 vols. Cambridge: Cambridge University Press, 1993-
1995.

315 JIWE IT 11
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INTRODUCTION

It is my thesis that women served as leaders in a number
of synagogues during the Roman and Byzantine periods. The
evidence for this consists of nineteen Greek and Latin inscrip-
tions in which women bear the titles "head of the synagogue,”
"leader," "elder," "mother of the synagogque" and "priestess."
These inscriptions range in date from 27 B.C.E. to perhaps the
sixth century C.E. and in provenance from Italy to Asia Minor,
Egypt and Palestine. While new discoveries make this a growing
corpus of material, a number of the inscriptions have been known
to scholars for some time. The purpose of this dissertation,
therefore, is not to present a hitherto unknown body of evidence,
but rather to suggest a new interpretation of known material.

According to previous scholarly consensus, Jewish women
did not assume positions of leadership in the ancient synagogue.
Scholars have therefore interpreted the titles borne by women in
these inscriptions as honorific., Samuel Krauss, for example,
made the gender of the office holder a criterion for the func-
tionality of the title: "The office of archon does not occur for
women, and this is the best proof that we must regard archons as
genuine, practicing officials of the gerousia or synagogue, in a
way that one certainly could not have taken them from the ranks
of the women."1 This tradition of interpreting the titles borne
by Jewish women as honorific has continued until the present
day,z although in recent years several scholars have begun to
question it, among them A. Thomas Kraabel, Dorothy Irvin and
Shaye Cohen.3 Jeanne and Louis Robert also seem to view the
titles as functional.4 In order to decide if the titles were
functional or honorific it is necessary to examine each title and
each inscription,
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THE INSCRIPTIONAL EVIDENCE






CHAPTER I
WOMEN AS HEADS OF SYNAGOGUES

A. The Inscriptional Evidence for Women
as Heads of Svnagogues

In three Greek inscriptions women bear the title
archisynagdgos/archisynagdgissa. The formation is a rather
curious one. Whereas, for example, archiereus, archigrammateus,
archikybern®&t&s consist of archi- plus the name of the office,
archisynagdgos/archisynagdgissa comes from arch~ plus an element
formed from the institution over which the officer stands, in
this case gynag®g&. Architriklinos (from triclinijum--a dining
room with three couches), meaning "head waiter," would be a
parallel, Although the title also occurs occasionally in
paganism,1 it is most often Jewish, and it is probable that the
pagan examples represent a borrowing from Judaism, rather than
vice versa.

Smyrna, Ionia

Cll 741: IGR IV 1452. Marble plaque (36 x 26 x 2 cm); horizontal
lines beneath each row of letters (probably 2nd C.).

‘Pougetva ‘Iovbala dpyi-

CUVAYWYOS HATEOKEVO~

oev td évodpLov tolg &mne-

revdéporg nal 9pduaciv

undevde &iou éEovolav &-

xovtog Sdyor TLvd., el 8¢ TLg TOA-
whoew, &doer 1P lepwrdre Ta-

pele (&nvdpia) Gp wal td E9ver thv "Iou-
Salwv (Snvdpra) &. Tadtng tfic éniypaofic
16 &vtilypagov dnoxeltal

elg 1o dpoxelov.

(== - E - L N -}

L.4: read 9péupooiv.
L.5: read &iAov.

Rufina, a Jewess, head of the synagogue,

built this tomb for her freed slaves and the
slaves raised in her house. No one else has

the right to bury anyone (here)., If someone
should dare to do, he or she will pay 1500
denars to the sacred treasury and 1000 denars to
the Jewish people. A copy of this inscription
has been placed in the (public) archives.
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The history of the interpretation of the title archi-
sypnagdgos in this inscription can serve as an exemplification of
the way in which scholars have dealt with all of the following
inscriptions. Salomon Reinach, who first published the
inscription, solves the dilemma of a woman archisynagligos in a
novel way.z He first reviews how Emil Schlrer deals with the
problem of mothers of the synagogue, namely by declaring both
mothers and fathers of the synagogue to be honorary office
holders.3 What can be done now that a woman head of the
synagogue has been discovered, he asks, for this goes against
Schirer's establishment of the title archisynagdgos as
functional. Reinach solves the crass contradiction between
genuine function and woman by positing two stages in the
development of the title., Since we know that at the early stage
heads of the synagogue had a genuine function, we cannot, he
reasons, depart from the accepted understanding. Later, however,
archisynagddgos became a purely honorific title, one which passed
from father to son.4 It took on a sense which was "more vague
and more general," analogous to the title father or mother of the
synagogue., Thus it is in the category of head of the synagogue
honoris cauysa that Rufina is to be seen.

M. Weinberg's solution to the dilemma is that Rufina was
the wife of an archisynaglgos, "for women have never held an
office in a Jewish community, and certainly not a synagogue
office."® FEmil Schirer's is simple: "Rufina herself bears the
title dpxiovvdywyog, which in the case of a woman is, of course,
just a title.'6 Jean Juster, after describing how difficult it
was to fill the office of archisynaglgos, what authority and
knowledge were required, notes in closing that "the title of
archisynag®gos could also be accorded honorifically, even to
women and children.“7 Samuel Krauss adopts the wife solution:
"Concerning the women, it can certainly not mean that they were
bestowed with the dignity of a head of the synagogue, for the
synagogue did not allow women such honors; it is rather the wives
of heads of the synagogue who are meant."8 Salo Wittmayer Baron
writes, "The aforementioned woman archisynagogus of Smyrna, if
not merely the wife of an official, was very likely a lady whom
the congregation wished to honor, but to whom it could hardly
have entrusted the actual charge of an office.“9 Jean-Baptiste
Frey. querying whether the title could be honorific or whether
Rufina was simply the wife of a head of the synagogue, notes, "It
seems difficult to admit that she actually exercised the

functions of a head of the synagogue."10
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It does seem difficult for these scholars to admit that a
woman could have exercised an official function in the ancient
synagogue. Are there any who can imagine it? The epigraphist
Louis Robert is a notable exception in the history of the
interpretation of this inscription. In the context of discussing
a Jewish woman who bears the title arch®gissa, which will be
discussed below, Robert notes, "In Jewish communities women bore
titles,"” and lists the Rufina inscription and others.ll Robert
does not make any further attempts to define the titles or to
discuss the functions associated with them, but he does see all
of these examples as part of the same phenomenon and not as
something exceptional. More recently, A. Thomas Kraabel, Dorothy
Irvin and Shaye Cohen have also suggested that the title archi-
synagdgos in this inscription denotes an actual function.l2

Are the arguments of those who consider the title honorific
convincing? As to the view that Rufina was merely the wife of an
archisynagdgos, it is striking that in the legal matter at hand,
namely that of guaranteeing a burial place for her freed slaves
and the exposed infants raised in her household, she acts in her
own name, Thus we do not even know whether she was married or
not. The suggestion that the title archisynagdgos was honorific
in the later period will be discussed below. The primary
argument, however, is that a woman, gQua woman, could not have
held such a post. This will be discussed after all of the
evidence has been surveyed.

Excursus: What is an Honorific Title?

In order to ascertain whether the titles discussed in this
thesis were or were not honorific titles, the meaning of the term
"honorific title” must first be clarified, The sense in which
this term has been used by scholars dealing with the Jewish
inscriptions in question is that a title which normally desig-
nates a function (e.g., archisynagBgog) is here merely meant to
honor a person. In the case of pater/mater synagogae, one
decided that the title itself implies no function, but is per se
an honorific title.

This is by no means the way in which "honorific title" is
normally used. For example, Friedrich Preisigke devotes a
section to Ehrentitel in his dictionary of the papyri.13 The
honorific titles listed fall into two categories: adjectives,
often in the superlative (e.g., gclarissimus, lamprotatos), and
nouns, often corresponding to a titular adjective (e.g., specta-
bilitas, lamprot®s). A man of senatorial rank, for example,
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could bear the title wir clarissimus (abbreviated c.v.}'* his
wife being clarissima femina (abbreviated g.f.).l> While the
title does not necessarily pass on to the children, there are
examples of clarissimus iuvenis (_Q_.,j..)16 for a young man, and
clarissima puella (w-)” and clarissimus puer (M.)m for a
young girl and boy respectively. Thus, a "distinguished"”
(clarissimus/a) person was not simply any distinguished person,
but rather a person of senatorial rank. The senatorial rank
certainly implied certain duties and functions, but these were
not expressed with this title, and g¢larissimus/a can properly be
termed an "“honorific title,"™ Quite unlike the title archi-
synagddos, clarissimus/a never denoted an official function; it
was per se honorific. Note also that while a wife does receive
the title of her husband, it is not the case that his title was
functional while hers was purely honorific. The titles of both
were honorific. Finally, while the wife did receive the title
¢larissima femina through her husband, she apparently could
continue to bear it even if no longer married to the yir
¢larissimus, but to another not of senatorial rank.19 This, then
is the standard use of "honorific title," and it will become
clear that our case has little to do with it,

what of the wife of a religious functionary receiving his
title? Could this not be seen as an honorific title? For
example, the wife of a flamen dialis is called flaminiga,zo but
this was not simply a title, for a flaminica had certain cultic
functions and appeared at her husband's side wearing official
cultic garb. Like her husband, the flaminica wore priestly garb;
on her head she wore the red veil, the flammeum, and a purple
scarf, the rica, to which was attached the pomegranate branch,
the arbor felix. Her mantle was also purple in color and her
tunic was made of wool. She wore shoes made of the leather of an
animal which had been slaughtered, but not of an animal which had
died a natural death. Like her husband, she was not allowed to
touch a corpse, nor did she have to swear oaths., Further, the
flaminica had the duty to offer sacrifice.21 According to
Plutarch, she was the priestess of Juno,22 but this may be
incorrect information on Plutarch's part. Certain flaminicae
were assigned to the cult of deceased women of the imperial
family.23 Thus it is clear that having attained a title through
marriage did not necessarily imply that no duties accompanied
that title or that it was not an official one.

The example of the flaminica is not meant to be a parallel
to the Jewish materials. Indeed, the flaminicae and flamines
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bear little resemblance to the Jewish functionaries, and most of
the Jewish materials are later, The point of this example is not
to compare the two groups, but rather to call into question the
widespread and otherwise unsubstantiated notion that if a wife
bore the title of her husband, then this meant that her title was
purely honorific. Therefore, even if one were to conclude that
the Jewish women bearing titles were in fact simply the wives of
synagogue officials, this would not in itself prove that they had
no function,

Before speaking of the honorific nature of these women's
titles, one must first establish that honorific titles even
existed in the ancient synagogue. The assumption is that titles
normally functional were honorific when bestowed upon women,
which is similar to suggesting the existence of a church with
functioning male bishops and honorary female bishops. There is
no internal reason to assume that any of the titles of synagogue
organization were honorific.

One often cites the child office~holders as a parallel to
the women (e.g., CII 120: garch®n n®pios; 402: mellarchdn),
thereby overlooking that a grown woman has little in common with
a two year old boy. Rather than attesting to the existence of
honorific titles, such inscriptions can be seen either as
evidence for the hereditary nature of some offices in certain
synagogues or for the role of family ties in the selection
process. Judging by the word, a mellarch®n became a functioning
archdn upon reaching adulthood.24 Such a case in no way paral-
lels adult women bearing titles.

Is it nevertheless possible, and even probable, that the
women title-bearers received the titles on account of their
husbands? A major difficulty with this hypothesis is that in all
of the inscriptions in which women bear titles, husbands are
mentioned only twice (CII 166, 619d). Even if it were to have
been the case that the women in these two inscriptions acquired
their titles on account of their husbands, which is not a
necessary consequence (why should two Jewish leaders not be
married to each other?), it does not follow that no functions
were attached to the title. Nor does it follow that all of the
other women acquired their titles in this way. The Jewish
women's titles have been compared to German women being addressed
as "Frau Dr." when their husbands hold a doct:orate,z5 but even
this custom does not prove the honorific nature of the titles.
Many German women are called "Frau Dr." because they have written
a doctoral dissertation., Further, if it had been a common custom
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for Jewish women to assume the titles of their husbands, why does
this not find expression in the inscriptions? Numerous inscrip-
tions mention male title—bearers and their wives, but with the
two exceptions noted above, the wives are not honored with titles
(C1r 22, 216, 247, 265, 333, 391, 416, 457, 511, 532, 553, 681,
733b, 739, 770, 788, 949, 1145, 1531, etc,) and the situation is
the same with the daughters of male title-bearers (CII 102, 106,
147, 172, 291, 510, 535, 537, 568, 610, 645, 1202, etc.).

In sum, we do not have evidence that the custom of wives
taking on their husbands' titles even existed in ancient Judaism,
but even if it did exist, and even if one or two of our
inscriptions were to reflect that custom, this would not prove
that the wives in question had no functions attached to their
titles, nor would it prove that all Jewish women acquired their
titles in this way. Further, there is no indication in the
ancient sources that any of the titles of synagogue leadership
were honorific at any period. )

From the Rufina inscription it is clear that Rufina was a
wealthy woman who possessed the funds to build a special tomb for
her freed slaves and thremmata (= Latin alumni), i.e., those
children who had been exposed as infants by their parents and
taken by her to be raised either as slaves or as adoptive
children, Since this is a tomb for the freed slaves, to whom
Rufina would have been a patron, and not for other members of her
family, it is likely that the thremmata mentioned here were
slaves and not adoptive children. This grave, the persons to be
buried in it, the marble plaque with its official legalistic
language, and the high fine to be imposed all point to the wealth
and influence of this woman. We know nothing about her marital
status, but it is noteworthy that no husband is mentioned; she
has drawn up the deed in her own name,

This type of inscription, that is, a document stating for
whom a particular tomb is meant, forbidding others to bury anyone
in it and imposing a fine, usually to be paid to a public
institution, is quite typical for Jewish,z6 as well as for
non—Jewish?7 inscriptions from Asia Minor., The "sacred treasury"
(bierdtaton tameion) is most likely the imperial treasury, the
gagznm_agxn;inm.28 The fines insure that Jewish and Roman
officials maintain their interest in protecting the tomb.
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What do we know about the Jewish community in which Rufina
was active? There are only two other Jewish inscriptions from
Smyrna which mention office holders, CII 739 is a donative
inscription made by one Irenopoios, who was an elder and father
of the tribe, and the son of an elder;29 CII 740 is a further
donative inscription, probably from the same synagogue.30
Another inscription not included in the CII names a Roman
citizen, Lucius Lollius Justus, who was a scribe of the Jewish
community in Smyrna.31 Further inscriptions from Smyrna include
a magical amulet (CII 743),32 and a 45~line inscription from the
time of Hadrian (117-138), listing donations to the city, one
line of which refers to former Judeans who had donated 10,000
drachmas.33 Of the titles in these inscriptions, elder and
scribe are fairly common elsewhere, and father of the tribe seems
to be analogous to father of the synagogue. That both father and
son bear the title elder in CII 739 could mean that in Smyrna
titles could pass from father to son, whether automatically or
not is another question.

The picture of Rufina the Jewess which emerges from this
and related inscriptions is that of a wealthy, independent woman
looking after her business affairs according to the customs of
the time. Her Roman name and her wealth could indicate that she
was a member of a leading family of Smyrna. There is no indica-
tion that she was married. She bore the title archisynag®fgos,
which, if her name had been Rufinus, would have entitled her to
being listed in modern secondary literature as a leader of the
Jewish community in ancient Smyrna.

Kastelli RKissamou, Crete

£;1~1319.34 White marble sepulchral plague (45 x 30 x 2.8 cm;
height of letters: 1.5-3.0 cm; distance between lines:
0.5-1.5cm; 4th/5th C.).

Togpla loptuvi-
2 a, npeoButépa
Ut doxLouvvayd~
4 yuvooa Kioduouv &v-
da. Mviun &uxéag
6 Lgc tdva. “Audv.

L. 3: read wal.
L. 5: read &Sunatag.
L. 6: read elc aldva.

Sophia of Gortyn, elder and head of the synagogue of Kisamos
(lies) here. The memory of the righteous one for ever,
Amen,
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A. C. Bandy dated the inscription to the first or second
century. Jeanne and Louis Robert, however, are of the opinion
that it is from the fourth or fifth century.35 Given the script,
especially the rounded sigma and the nearly cursive gQmega and mu,
the later date seems much more plausible.

Unlike the Rufina inscription, this one gives us no hints
as to the background of Sophia. Here, again, no husband is
mentioned, so one cannot assume that she was married.

This is the only Jewish inscription from Kastelli Kissamou
and one of only three from Crete. The other two Cretan
inscriptions do not supply us with any information which could
help us to reconstruct the organizational structure of Cretan
synagogues.36

It is noteworthy that Sophia of Gortyn was both elder and
head of the synagogue. She bears the feminine forms of both
titles (presbhytera and archisynag®gissa). In Greek, both h&
archisynag®gos as in the previous inscription, and h& archi-
synagdgissa are possible.37 The title will be discussed below in
the context of other women elders.

As this inscription was first published in 1963, the older
authors cited in connection with Rufina did not express their
opinion as to the meaning of archisypagBgissa. A. C. Bandy,
however, did carry forward the tradition by suggesting that, "The
term npeocPutépa implies that the deceased either was the wife of
a npeofltepog or she received this as an honorary title, since it
was often bestowed on women. The word dpxiLovvaydyiooe implies
either that her husband was, in addition, an &pxiLouvdywyog or
that she received this as a second honorary title, since this
also was given to women.'38 Jeanne and Louis Robert do not
suggest such a thing. Rather they compare the title with other
Jewish womeg;s titles: arch®gissa, hierisa, archisynagBgos, and
presbytera.

Anyone reading the inscription can see that there is no
internal reason for believing that Sophia of Gortyn received the
titles through her husband. If her husband was the source of her
titles, why is she not called Sophia, the wife of X? The image
of Sophia of Gortyn emerging from the inscription, albeit in much
more vague outlines than that of Rufina, is of a very important
figure in the Jewish community of Kisamos. She was not only an
elder, but also head of the synagogue. There is no evidence that
she was married.
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Myndos, Caria

cr 756.40

marble (ca. 1 m x 21 cm x 19 cm); deccrative grooves on the

Donative inscription on chancel screen post of white

inscription side, forming a sort of "i"; topped by a multi-tiered
pedestal (at least 4th/5th C.).

[*And €]lewnéuntng
2 [&plxiouv(ayoyou) ut tol uvi-
o0 abtfig EboeBlou.

L. 2: read wal.

[From Th]eopempte, head of
the synagogue, and her son Eusebios.

Charles Diehl, whom Theodore Reinach consulted as to the
date of the inscription, was inclined towards a sixth-century
dating, which Reinach accepted.41 The main reason for the late
dating is the use of the siglum ¥ for ov, which in the rounded
form of our inscription points to a late date. The rounded gigma
and epsilon would further substantiate a later dating, but a
century or two earlier than the sixth century would also be
possible.

The inscription is carved into the top of a white marble’
quadrangular post. Reinach was not certain whether the inscrip-
tion was a funerary or donative inscription. Noticing the groove
on the left side of the post, he suggested that it might be for a
tenon leading into a lattice-work, which would in turn lead to
another post like this one, this being a donative inscription for
the structute.42 Recently discovered parallels confirm that this
is close to correct. Our post is most likely the support for a
synagogue chancel screen, such as those found in Tell Rebov43
Khirbet Susiya44

and
in Israel. Zeev Yeivin's inscription no. 19
from Khirbet Susiya is a chancel screen post with a donative
inscription in exactly the same place as the Theopempte inscrip-
tion, that is, at the top of the quadrangular portion of the
post. The screens, which fitted in between two posts, were flat
marble slabs decorated with geometric, floral, and/or Jewish
motifs, some of them also containing an inscription.

This arrangement of post, screen, post, screen was placed
as a divider at the front of a basilica separating what in
Christian churches would be the altar from the nave. 1In this
way, the apse could be set off from the rest of the prayer hall.
What we should imagine, then, is a chancel screen post which
would have been placed at the front of the synagogue prayer hall.
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The inscription names the head of the synagogue, Theopempte, and
her son, Eusebios, as donors of the post, and perhaps also of the
screen which would have fitted into it.

Of Theopempte, one can at least say that she possessed
sufficient funds to make this donation together with her son,
whose age we do not know. Again, no husband is mentioned, but
the presence of the son indicates that she was or had been
married. Her son bears no title, which shows that if his father
had a title, it did not automatically pass on to the son.

Since this is the only known Jewish inscription from
Myndos,‘s we can say nothing about the organization of the Jewish
community there,

The scholarly opinion as to what archisynagBgos could mean
here is quite the same as for Rufina. Théodore Reinach, the
brother of Salomon Reinach, who had published the Rufina inscrip-
tion eighteen years earlier, adopted his brother's theory that
the title archisynag®ges in this period had come to have a
"purely honorific sense.'46 The Theopempte inscription, to the
extent that it was known, was also meant in the evaluations
listed above for the Rufina inscription. The interpretation of
one scholar should, however, be especially noted. Erwin
Goodenough translates the inscription in a peculiar way:

« « « of Theopemptes, archisyna?ogus,
and of his (sic) son Eusebius.4

How Goodenough could translate "of Theopemptes,” when the
genitive form is already [Thle®pempt®s, and especially how he
could translate aut®s as "his" is not easy to comprehend, but
then this is not the first time in the history of scholarship
that a woman has been transformed into a man.

Theopempte, then, was a donor to the synagogue which
recognized her as a head of the synagogue. She was the mother of
a son., Judging by the inscription, the funds for the donation
were either hers, if the son was still a child, or hers and her
son's, if he was an adult. The donation, the formulation of the
inscription and the title betray not a hint of dependency. The
figure which emerges is an independent, at least moderately
well-to-do, leader of the synagogue in Myndos--a woman.

In order to ascertain the exact functions of these women
synagogue heads, a survey of the literary and inscriptional
evidence for their male counterparts is necessary.
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B. The Meaning of "Head of the Synagogue”
1. Literary References to the Title

In comparison with other titles of synagogue office, we
have at our disposal considerable literary evidence for the title
head of the synagogue. The sources, Jewish, Christian and pagan,
include references to both Palestinian and Diaspora synagogues.

For the first century, some of the best evidence is found
in the New Testament. Mark 5:22,35,36,38 and the parallel Luke
8:49 mention an archisynagdgos, Jairos by name, whose daughter is
healed by Jesus. Interesting for our question is the parallel to
Mark 5:22, Luke 8:41, where instead of archisynag®gos, Luke
writes archdn t®s syvnagdg&s. That Luke considers the two to be
synonymous is shown by his use of archisynag®gos in 8:49. 1In
Matt 9:18,23 we read neither arch®n t®s synagl8g&s nor archisyna-
gbgos but rather simply arch®n. Does this mean that all three
titles are synonymous?

Mention should be made here of a textual variant to Acts
14:2 found in the Western text (D, partially supported by syrh®™d
and cop367). Instead of, "The unbelieving Jews stirred up and
poisoned the minds of the Gentiles against the brothers" (i.e.,
Paul and Barnabas) the Western text has, "The heads of the
synagogue of the Jews and the archons of the synagogue (syrhmg
omits "of the synagogue," which would give the general meaning of
"rulers,” possibly identifying them as the rulers of Iconium)
stirred up for themselves persecution against the :ighteous.'49
Important here is the distinction between "heads of the syna-
gogue”™ and "archons of the synagogue." One should keep in mind,
however, that this is a later textual variant, which cannot be
used as first-century evidence of this éistinction.so Further,
this textual addition was made by a Christian, who may have had
very little knowledge of a Jewish distinction between heads of
the synagogue and archons, which would leave us to explain the
seeming identification of head of the synagogue, archon of the
synagogue and archon found in a synoptic comparison of the Jairos
story, as well as within Luke himself (Lk 8:41 vs. 8:49). One
could assume that either the identification found in the Jairos
story or the distinction made in the Acts textual variant
reflects actual Jewish practice or one could assume that the
authors in question were not particularly familiar with Jewish
synagogue organization and used the titles loosely. This could
well be the case with Luke and the author of the textual addition
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to Acts 14:2, It is difficult, however, to assume that Matthew,
who was writing for Jewish-Christians, would have been unfamiliar
with the organizational structure of the synagogue.51 Perhaps
the problem can only be solved by assuming that titular practice
varied as to geography and time. At any rate, since two Italian
inscriptions (CII 265 from Rome: Stafulus, arch®n and archi-
synagfgoss CII 553 from Capua: Alfius Juda, arch®n, archisyna-
9592&)52 give further attestation of a distinction between the
two offices, it is probably safe to assume they were usually
distinct,

A second question raised by the Jairos passage is whether
there was more than one synagogue head in each synagogue (Mark
5:22: "one of the heads of the synagogue, Jairos by name"), but
the meaning could simply be that Jairos was one of the class of
heads of the synagogue rather than that several synagogue heads
served in one synagogue.

Luke 13:10-17 is more instructive as to one of the func-
tions of head of the synagogue. When Jesus healed a woman at the
synagogue on the sabbath, the head of the synagogue, "indignant
because Jesus had healed on the sabbath, said to the people,
'There are six days in which work ought to be done; come on those
days and be healed, and not on the sabbath day'"™ (Luke 13:14).
From this passage it would seem that the head of the synagogue
was responsible for keeping the congregation faithful to the
Torah,

The Acts of the Apostles attests to the office of head of
the synagogue in first-century Diaspora Judaism. When Paul and
Barnabas come to Antioch of Pisidia and attend the synagogue
service on the sabbath, the heads of the synagogue invite them to
give a word of exhortation to the people immediately following
the reading of the law and the prophets (Acts 13:15), The plural
"heads of the synagogue" is not insignificant here, for the only
reasonable interpretation is that this synagogue possessed not
just one head of the synagogque, but several, Further, their
inviting Paul and Barnabas to give the sermon indicates a
leadership role in the planning and organizing of the service, as
well as the role of representative of the congregation vis-3-vis
the visitors from abroad.

In Acts 18:1-17, which describes Paul's missionary activity
in Corinth, we also find more than one head of the synagogue
(Acts 18:8: Crispus, who had become a believer in Jesus; Acts
18:17: Sosthenes, who had not)53 in a single community, although
from the passage it is not clear that they served in the same



Heads of Synagogues 17

synagogue, It seems probable that Sosthenes, who in Acts 18:17
is said to have been beaten by the crowd before the judgment seat
of Gallio, is the leader of the group of Jews who had attacked
Paul and dragged him before the proconsul Gallio with the
complaint that Paul was "persuading people to worship God
contrary to the law"™ (Acts 18:13), 1If Sosthenes was indeed the
leader of this delegation, this would point to a function of
leadership similar to the one we saw in Luke 13:10-17, where the
head of the synagogue warned against transgressing the Torah by
breaking the sabbath, Sosthenes' involvement indicates a sense
of responsibility for keeping his people faithful to the law, as
interpreted by him, as well as a representative role over against
the Roman proconsul.

As for rabbinic sources on the first century, one must
consider a Mishnaic passage, Yoma 7:1 (parallels: m. Sota
7:7,8). The context is the reading from the Torah on Yom Kippur
(in m. Sota the septennial Sukkot reading of the Torah):

D032 WRIA? 130331 770 BD PBI3 ND3IOA TN
L7771 17197 33033 130i1% , 7307 13013 D030 @R
LTIV BNIRY P3pRY TPV YITa 100

The sexton of the synagogue takes the Torah scroll and gives
it to the head of the synagogue (or: of the assembly), and
the head of the synagogue gives it to the adjutant high
priest, and the adjutant high priest gives it to the high
priest. The high priest stands and receives and reads it
standing,

Due to the etymological similarity between r’>3% hakké-
pneset and archisynag®gos, the identification between the two is
likely. Since it is unclear what would be the purpose of a
synagogue on the temple mount, and since Josephusss and the
Mishnaic tractate Middot do not mention such a synagogue in their
descriptions of the temple, Frowald Hﬁttenmeistet56 and others go
against the older interpretation by doubting that such a syna-
gogue existed, Sydney Hoenig translates r’3% hakkéneset as "head
of the assembly” and hazzdn as "overseer of the assembly."” He
believes that they were "Pharisaic leaders of the Anshé Maamad
who were stationed in the Temple as the lay participants
alongside the Sadducean officiants."s7 If such were to be the
case, this would be a rather different meaning of head of the
synagogue than is attested elsewhere, i.e., the synagogue head as
leader of an individual synagogue. An alternative proposal which
would not presuppose the existence of a synagogue on the temple



18 Women Leaders in the Synagogue

mount, would be that the hazzan and the r>3% hakk&neset mentioned
here were synagogue functionaries in one of the many synagogues
of Jerusalem and were selected for the special honor of passing
the Torah scroll to the high priest in the Yom Kippur (and
Sukkot) services. The number of persons in the chain of passing
certainly seems more than absolutely necessary and must therefore
have something to do with honor. According to this inter-
pretation, the hazzan and the > %s hakké&neset would be the two
representatives of synagogue officials (or of the laity, as
Hoenig suggests) in the festival service.

The only r20s b&t hakkéneset known to us by name from
rabbinic literature is Shagbion (SGBIWN, variant Shavion, JZBIWN),
who was r’8s bet hakk&neset (note the alternative form of the
title)°® in Akhziv in the time of Rabban Gamliel (II), i.e., in
the second half of the first centuty.59

The later rabbinic evidence is no less scattered than the
material discussed thus far. One is once again reminded of how
much the rabbinic authorities differed from their Christian
neighbors, the latter producing numerous and complex church
orders, while the former displayed little interest in defining
the duties of the respective synagogque officers. After the
Mishnaic passages discussed above, the earliest rabbinic evidence
is found in f£. Meg. 4.21 (Zuck, 227): "The head of the synagogue
should not read (from the scripture) until others have told him
that there is no one."60 Could this imply that the head of the
synagogue was responsible for asking others to read, but did not
read himself (or herself)?61 This would fit in well with Acts
13:15, where the heads of the synagogue ask Paul and Barnabas to
preach (rather than preaching themselves).

In b. Pesalh 49b (top) a list has been put together for the
young man seeking a wife. It forms a sort of catalogue of highly
respected positions in Judaism:

T owhw v PO DIR MODY DYIYY 71337 13N
DON TYRYD N3 B¥n BY .DON TYDYD ha RN
I OYVITI DD OBXD OBV LNMTT YT na RwY
nYY D35 YWRT N3 B¥D B? ,NIY03D YWRY D RwY
PTX YR2Y D3 BY¥D B?  L7PTY YR33 nhaowwY
SYPIRIT DY DA BwY B?Y LDIPI3YTD YIRn na oRwY
170133 2YY LYW 1aYmIw3Y L Ypw jaw Y 3en
LUARA3 VD DY 25W MR ynIy ®I

Our rabbis taught: Let a man always sell all he has and
marry the daughter of a scholar. If ne does not find the
daughter of a scholar, let him marry the daughter of [one of]
the great men of the generation. If he does not f£ind the
daughter of [one of] the great men of the generation, let him
marry the daughter of a head of synagogues. If he does not
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find the daughter of a head of synagogues, let him marry the
daughter of a charity treasurer. If he does not find the
daughter of a charity treasurer, let him marry the daughter
of an elementary school teacher, but let him not marry the
daughter of an ‘am ha-aretz because they are detestable and
their wives are vermin, and of their daughters it is said,
"Cursed be he that lieth with any manner of beast" (Deut
27:21) .62

This passage shows which positions the rabbis considered to be
the highest; head of the synagogue is listed third, after scholar
and great men of the generation (probably a title of civic
leadership) and before charity treasurer and children's teacher.
This view is from a particular perspective, and it is therefore
easy to understand why scholar would rank highest. One must be
cautious about using this list as an objective presentation of
how all Jews would have ranked professions and offices. Given
this particular perspective, slot number three in the list may
well imply that the head of the synagogue was normally a person
of some learning. The whole thrust of the advice given here is
not to marry the daughter of an 'am ha-aretz, i.e., the contrast
is between ignorance of the law and knowledge of it, This
confirms the image of the head of the synagogue which has been
emerging from the literary passages referred to thus far.

A further sign of the honor in which the rabbis held the
head of the synagogue is the directive in a baraitha to drink a
glass of wine in honor of the head of the synagogue at a funeral
ceremony (y. Ber. 6a.28-29).63

Several fourth-century laws preserved in the Theodosian
Code further attest that the head of the synagogue was one of the
main synagogue officials. (Cod. Theod. 16.8.4 reads:

Idem A. hiereis et archisynagogis et patribus synago-
garum et ceteris, qui in eodem loco deserviunt. Hiereos et
archisynagogos et patres synagogarum et ceteros, qui syna-
gogis deserviunt, ab omni corporali munere liberos esse
praecipimus. Dat. kal. dec. Constant(ino)p(oli) Basso et
Ablavio conss.

The same Augustus to the priests, heads of the
synagogues, fathers of the synagogues, and all others who
serve in the said place.

We command that priests, heads of the synagogues,
fathers of the synagogues, and all others who serve the
synagogues shall be free from every compulsory public service
of a corporal nature.

Given on the kalends of December at Constantinople in
the year of the consulship of Bassus and Ablavius (December
1, 331; 330).65
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The legal assumption is that since these officials are
already fulfilling a munus, they should be liberated from the
public mnng;amgggggxalig.sﬁ Cod, Theod. 16.8.13 from the year 397
reaffirms certain privileges for synagogue heads and other Jewish
officials, among which are the exemption from the forced public
service of decurions and the right to live according to their own
laws.

Idem AA, Caesario p(raefecto) p(raetori)o. Iudaei sint
obstricti caerimoniis suis: nos interea in conservandis eorum
privilegiis veteres imitemur, quorum sanctionibus definitum
est, ut privilegia his, qui inlustrium patriarcharum dicioni
subiecti sunt, archisynagogis patriarchisque ac presbyteris
ceterisque, qui in eius religionis sacramento versantur, nutu
nostri numinis perseverent ea, quae venerandae Christianae
legis primis clericis sanctimonia deferuntur. Id enim et divi
principes Constantinus et Constantius, Valentinianus et Valens
divino arbitrio decreverunt. Sint igitur etiam a curialibus
muneribus alieni pareantque legibus suis. Dat, kal. ivl,
Caesario et Attico conss,

The same Augustuses to Caesarius, Praetorian Prefect.
Jews shall be bound by their own ritual., Meanwhile. in
preserving their privileges, We shall imitate the ancients by
whose sanctions it has been determined that privileges shall
be preserved for those who are subject to the rule of the
Illustrious Patriarchs, for the heads of the synagogues, the
patriarchs, and the elders, and all the rest who are occupied
in the ceremonial of that religion, namely those privileges
according to the consent of Our Imperial Divinity, which by
virtue of their holy office are conferred on the chief clergy
of the venerable Christian religion. The foregoing, indeed,
was decreed by the divine imperial authority of the sainted
Emperors Constantine and Constantius, Valentinian and Valens,
Such Jews shall therefore be exempt from the compulsory public
services of decurions and shall obey their own laws.

Given on tne kalends of July in the year of the consul-
ship of Caesarius and Atticus (July 1, 397).68

While these two laws do not give us actual details of any of
the concrete functions of synagogue heads, Cod. Theod. 16.8,14
from the year 399, under the emperor Honorius, does:

Idem AA. Messalae p{raefecto) p(raetori)o. Super-
stitionis indignae est, ut archisynagogi sive presbyteri
Iudaeorum vel quos ipsi apostolos vocant, qui ad exigendum
aurum adque argentum a patriarcha certo tempore diriguntur, a
singulis synagogis exacta summam adque susceptam ad eundem
reportent., Qua de re omne, quidquid considerata temporis
ratione confidimus esse collectum, fideliter ad nostrum
dirigatur aerarium: de cetero autem nihil praedicto
decernimus esse mittendum. Noverint igitur popuii Iudaeorum
removisse nos depraedationis huiusmodi functionem. Quod si
qui ab illo depopulatore Iudaeorum ad hoc officium exactionis
fuerint directi, iudicibus offerantur, ita ut tamguam in legum
nostrarum violatores sententia proferatur, Dat. iii id,
april, Med(iolano) Theodoro v. d. cons,
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The same Augustuses to Messala, Praetorian Prefect. It
is characteristic of an unworthy superstition that the heads
of the synagogues or the elders of the Jews or those whom they
themselves call apostles, who are dispatched by the patriarch
at a certain time to collect gold and silver, should bring
back to the patriarch the sum which has been exacted and
collected from each of the synagogues. Wherefore, everything
that We are confident has been collected, taking into
consideration the period of time, shall be faithfully
dispatched to Our treasury. For the future, moreover, We
decree that nothing shall be sent to the aforesaid patriarch.
The people of the Jews shall know, therefore, that We have
abolished the practice of such depredation. But if any
persons should be sent on such a mission of collection by that
despoiler of the Jews, they shall be brought before the
judges, in order that a sentence may be pronounced against
them as violators of Our laws.

Given on the third day before the ides of April at Milan
in the year of the consulship of the Most Noble Theodorus
(April 11, 399).70

The practice presupposed here is a continuation of the ancient
practice of each male Jew annually contributing a half-shekel to
support the temple in Jerusalem. After the destruction of the
temple, a similar practice grew in its stead, with the money going
to support the patriarch in Palestine., From this description, one
could assume that the synagogue heads and presbyters collect money
in their individual synagogqgues and then turn it over to the
apostles who have been sent by the patriarch to collect the money
and to bring it back to him. One could also interpret the passage
to mean that some of the money was brought directly by synagogue
heads and elders, while some of it was brought by the apostles
sent out for this purpose.71

The value of these three laws is that they give an
outsider's view, i.e., that of the lawgiver, of the internal
leadership structure of the synagogue. In the eye of the law-
giver, the head of the synagogue was one of the main, if not the
main, synagogue functionaries,

Several patristic sources make reference to synagogue heads.
In Dialogue with Trypho 137, Justin Martyr (died ca. 165) delivers

the following exhortation to Jews:

suvpeduevor odv uh Aoidopfite énl tdvV vidv Tol Seol, unéé
oaproalorg meLdduevor Sibaoudrorg tdOV Baociiféa 1ol ‘Iopo-
hA éntouaynté note, dnola gsédcuouonv ol dpxiouvvdywyor
Oudv, petd THv nooceuxﬁv.7

Do not agree to abuse the Son of God, nor follow the Pharisees
as teachers in jesting at the King of Israel, as your
synagogue heads teach you, according to the prayer.
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While the polemical nature of this passage must serve as a warning
not to accept it at face value, the image of head of the synagogue
as spiritual and intellectual leader in no way contradicts what we
have seen up to this point; it rather confirms it.

Epiphanius of Salamis (ca. 315-403), in his discussion of
the Jewish~Christian Ebionites, writes:

Avayundalouvol 6¢, nal nap' fHrwulav ényaullovor Tobg
véoug, EE énvtponfic 6f%ev tdv nap' adtolg Sidaoudiwv.
Npeofutépoue vdp odror Exouvor nal &pxiouvaydyoug.
Tuvaywyhv &¢ oltoL warolo. thv edutdv éuminolav, xal
obxl éumAnoclav, 1 XpLotd 6& 6vduati udvov cepvivoviar.

Their young men, having attained the marriageable age, are
given to marriage under coercion, on account of a decision of
their teachers, for they have elders and synagogue heads, and
they call their church a synagogue and not a church and honor
Christ in name only.73

It seems that the Jewish~Christians described here maintained the
traditional synagogue organizational structure. While we do not
know to what extent Epiphanius actually had direct contact with
Jewish~-Christians, there seems no reason to doubt that Jewish-
Christians would have maintained Jewish organizational structures,
If this bit of information is not a reflection of the fourth
century, then it may have come down to Epiphanius from his sources
and reflect an earlier period. What is interesting here is that
synagogue heads and elders are classified as teachers.

Palladius, in his DRialogue on the Life of John Chrysostom,
probably written around 408 in Syene in Egypt, states that the
("corrupt and falsely named") patriarch of the Jews changes
yearly, as do the synagogue heads, in order to gain wealth, for
the buying and selling of the priesthood is a Jewish (and
Egyptian) custom.74 The context of this statement is a discussion
of six bishops who were accused of having attained their office by
the payment of money, whereby the Christian rejection of the
practice is contrasted with the Jewish tolerance of it. Given
this polemical purpose, one should be more sceptical of taking
this remark at face value than is Jean Juster, who notes, "This
text proves that the archisynagogue was nominated for a term.“75
Palladius himself does not state that he is personally familiar
with this Jewish practice, but rather employs the vaque intro-
ductory formula "it is said" (phasi).

Several further Christian sources do not seem reliable
enough to warrant a detailed discussion. The Ag;g_gi_zilg;g,76
which mentions heads of the synagogue throughout, seems to have
drawn upon a sort of catalogue of known Jewish titles (synagogue
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heads, Levites, elders, priests, high priests) and combined them
at random to create scenes in which Jewish leaders debated and
deliberated in council meetings. Further, the passages in
Ambrose77 and Jerome78 cited by Juster to support his theory that
synagogue heads had to have a knowledge of medicine, do not seem
particularly convincing to me.

Pagan authors were also familiar with the title. 1In Flavius
Vopiscus' Life of Saturninus 8, Scriptores Historiae Augustae
3.398-399 is preserved a letter from the emperor Hadrian (117-138)
to his brother-in-law Servianus, Among the various negative
comments about Egypt we read:

Illic qui Serapem colunt Christiani sunt, et devoti sunt
Serapi qui se Christi episcopos dicunt., Nemo illic archi-~
synagogus Iudaeorum, nemo Samarites, nemo Christianorum
presbyter non mathematicus, non haruspex, non aliptes.

Those who worship Serapis are in fact Christians, and those
who call themselves bishops of Christ are, in fact, devotees
of Serapis. There is no head of the Jewish synagogue, no
Samaritan, no Christian elder, who is not an astrologer, a
soothsayer, or an anointer.

Of interest here is the parallelization between Christian bishop,
Christian elder and Jewish synagogue head.so This is a further
attestation that the title was well known.

The emperor Alexander Severus (222-235) was called the
"Syrian agghisxnagggnﬁ'el by his opponents, most likely because he
was friendly to the Jewish people. This simply serves to under-
score that "head of tne synagogue" was the official Jewish title
most widely known in the ancient world.

2. Inscriptional References to the Title

Well over thirty Greek and Latin inscriptions making mention
ot synagogue heads are known to modern scholarship.82 Of these,
three make reference to women synagogue heads. The geographical
spread is large: Italy,83Greece,84 Macedonia,85 Moesia,86 Asia
Minor,87 Cyprus,88 Syria,89 Palestine,go and Afzica.91 The
chronological span is also considerable. ranging from before the
destruction of the Second Temple in 70 C.E.92 until well into the
Byzantine period.

What can we learn from these inscriptions about the function
of the synagogue head? Taking note of tne fact that a number of
synagogue heads are mentioned as donating portions of the syna-
gogue or of restoring the synagogue,93 it is tempting to conclude
that the head of the synagogue was in charge of maintaining the



24 Women Leaders in the Synagogue

physical plant of the synagogue. Unfortunately, this argument
falls in the face of the fact that bearers of other titles, as
well as bearers of no titles, are also listed as donors in numerous
inscriptions. Furthermore, the very nature of epigraphical
material is such that we must expect building activity to be
mentioned fairly frequently. One memorialized donations in
inscriptions. Bookkeeping, organizing the religious service,
administering the guest house and ritual bath, exhorting the
congregation to follow the commandments or any of the other
functions which must have been performed by synagogue officials
did not merit public inscriptions. Mention of these is more
likely to occur in literature, if at all.

If the inscriptions cannot help us to define accurately the
functions of the head of the synagogue, they can nevertheless
provide us with useful information. For example, on the basis of
inscriptional evidence, one must conclude that the head of the
synagogue was distinct from the archon. 1In CII 26594 and 553,
one person holds both titles, indicating that they cannot be
synonymous., Further, CII 76696 lists a head of the synagogue-
for~-life, a head of the synagogue and an archon, as if these were
different offices.,

Of special interest is the Theodotos inscription (CII 1404;
Lifshitz, Dopateurs, no. 79)97 which was found on Mount Ophel in
Jerusalem and dates from before the destruction of the temple:

95

6leldbotog Obetthvou, lepebg ual
2 &lplxtovvdywyog, vidg dpxrouviayd]-
vylolu, vlwvde dpxiouvvial ydyov, ¢uo-
4 8dunoce thv ocuvaywyhv elg &vldyviw-
olvv] véuou wal elg [8]iudax[flv é&vroidv, wual
6 t(dlv Eevdva, wall t&] Sduato unal & xon-
oltldpra tdv 064twv elg natdivua tol=
8 ¢ [xlpiZovolv and =tfic E€lving, fiv é9ecue-
Allwloav ol natépec [aldtob nal ol mnpe-
10 o(Blétepor nal Ziuwviiléng.

Theodotos, son of Vettenos, priest and head of the synagogue,
son of a head of the synagogue, grandson of a head of the
synagogue, built the synagogue for the reading of the law and
the teaching of the commandments, and the hostel and the side
rooms and the water facilities, as lodging for those from
abroad who need (it). His fathers and the elders and
Simonides founded it (i.e., the synagogue).

From this we get a vivid picture of the types of activities
occurring in a synagogue complex. In addition to the reading of
scripture and the study of the commandments, we read of a gquest
house for visitors from abroad, which was probably especially
necessary in Jerusalem, as well as water facilities, most likely
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for ritual purposes. Each of these items required administration,
and while the active participation of the congregation must be
presupposed, it is nevertheless reasonable to assume that
synagogue officers had a special responsibility in the adminis-
tration of all these aspects of synagogue life. The officers
mentioned in this inscription are synagogue heads and elders.
This does not mean that this congregation had no other officers,
but it does imply a sort of council which formed the founding
body.?®

It is tempting to conclude from the fact that Theodotos'
father and grandfather were also synagogue heads that the office
was hereditary. CII 587,99 which speaks of the child synagogue
head Kallistos, who died at the age of three years and three
months, would serve to strengthen this hypothesis, as would CII
584,100
Joseph, head of tne synagogue. It may be that the office was

which speaks of Joseph, head of the synagogue, son of

hereditary in the cases mentioned, but if we assume that it was
nereditary everywhere, then there is no way of explaining the
phrase "head-for-life of the synagogue" (ho dia biou archi-
Synagagos) , which occurs in c1r 7441%1 ana 766,1%% for that
implies that not every head of the synagogue was one for life.
Also of importance is Lifshitz, Dopateurs no. 85104 which,
according to Lifshitz's reconstruction, mentions a person who had

103

been head of tne synagogque five times, which obviously implies
temporary terms of office, If most synagogue heads served for a
term only, then they must have been elected or appointed, for a
title bestowed by inheritance would surely be for life. A further
factor which makes it unlikely that the title archisynaglgos was
generally an inherited one is that the title which the son bore
was not always that of his father. In CII 504, for example, the
son is a gerusiarch, while the father is an azshisxnﬁgisﬂﬁ-los
Here the office of archisynagfgos could not have been hereditary.
At most one could imagine that we are dealing with the custom of
honoring the son of an office-bearer by appointing or electing him
to an office, be it that of his father or another.106

Part of the general difficulty in evaluating these hints
that the office may have been hereditary, as well as the literary
evidence for the patriarch's having appointed the synagogue heads
annually, which was discussed above, is the temptation to take
one piece of evidence as applying to all places and for the
entire period in question. Rather than taking the Theodotos
inscription (CII 1404) and the two inscriptions from Venosa
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(CITI 584 and 587) as proof that the office of synagogue head was
hereditary, it seems more reasonable to assume that these
indicate the special honor in which the son of a synagogue head
was held, this honor being expressed in his being (automati-
cally?) appointed or elected to an office, sometimes the same as
his father and sometimes not. This reverence could even extend
to infants (e.g., CII 587); the boy received the title of the
office he would £ill when he came of age.

crr 681,297 7661%8 ana 8041%% provide us with a further
warning not to assume that the only way to attain the title of
synagogue head was by inheritance. In each of these inscriptions
the son is a head of the synagogue, and the father bears no
title. Thus we see that, although the modern scholar would like
very much to have a clear answer as to how a synagogue head was
selected, there is no one solution which fits all the literary
and epigraphical evidence. It is best to assume that there was
no unified practice in this regard. Probably some were appointed
by a council or an individual, some were elected, and some
inherited the office. Some persons seem to have been synagogue
heads for life and others for a period of time.

One inscription deserves special mention because of the
constellation of office holders it presents to us. CII 803
(Lifshitz, Donateurs 38)110 is dated to the year 391 and was
found, along with many other mosaic inscriptions, in the floor of
a synagogue ruin in Apamea in Syria. It reads:

"Enl tdv tiptetdtov dpxiouvvalyd] -
2 ywv EboeBlou mal Neuéou wnal @iLvéou
wal 6cobupov yvepouvoidpyxou wkal TV
4 TipLotdtwv npeoButépwv Elcaniou
nal Zaoliov ual Aoundv, ‘IAdoiog, dpxiouvd-
6 ywyo¢ ‘Aviioxfwv, énoincev thv {codov 1ol
ynolov nd(dag) pv', &touvg yY' EbSvéou ['. Edroyla ndov.

L. 4: read TiLuLoTdTwV.
L. 6: read eloobov.

At the time of the most illustrious heads of the synagogue
Eusebios, Nemios and Phineos, and under the gerusiarch
Theodoros, and the most illustrious elders Eisakios and
Saulos and the others, Ilasios, head of the synagogue of the
Antiochenes, made the entrance of the mosaic, 150 feet, in
the year 703, in the seventh month of Audyneos. Blessing on
all,

Three offices are mentioned: head of the synagogue, gerusiarch
and elder. If the order of offices implies order of importance,
then head of the synagogue was the highest office in this

synagogue. The fact that Eusebios, Nemios and Phineos were all
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serving as heads of the synagogue in the year 391 is an important
piece of evidence for the debate as to whether more than one
archisynaglgog could serve simultaneously,111 Probably Theodoros
the gerusiarch presided over the council of the elders,112 who
seem to be too numerous to mention.

How Ilasios fits into this picture is unclear. His title,
archisyvpnagl®gos of the Antiochenes, surely cannot imply that he
was the sole synagogue head in Antioch, as Jean-Baptiste Frey
imagines.ll3
considerable Jewish population, there must certainly have been
many synagogue heads.114 Perhaps Ilasios served as synagogue
head for a group of people from Antioch who had moved to Apamea
and become part of the community there.

In such a large city as Antioch, which had a

3. Reconstruction of the Office of
Head of the Synagogue

The reader with a sensitivity for chronology, geography,
genre and religious tradition will doubtlessly be overwhelmed by
the variety of material cited, and cited side by side, as if
Moesia were Jerusalem and the first century were the fifth., This
colorful mixture of quotations of the friends and enemies of the
ancient synagogue heads should at the very least remind us of how
little we know of the office they held., The dream of every
historian of religion is to trace a development, to differen-
tiate, to set the late fourth-century Apamean synagogue head in
sharp relief against the first-~century Roman one., It is not for
lack of desire that this will not be done., It is for lack of
evidence.

If there is not enough evidence to trace a development,
there is alsc not so little evidence as to evoke general despair
of knowing anything. The evidence clearly permits us to say, for
example, that “"head of the synagogue" was one of the best, if not
the best, known titles of synagogue office. One could call
Alexander Severus the "Syrian grchisypagogus” and the meaning was
clear. I would propose the following reconstruction of what
seems to have been the leading office in the ancient synagoque.

Was there more than one synagogue
head in each synagogue?

The evidence (Mark 5:22; Acts 13:15; CII 766, 803; possibly
Acts 18:8,17) suggests that more than one synagogue head could
serve in a synagogue at a time. No ancient source limits the

number to one.115
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synagogue selected?

There seems to have been more than one method of selection.
The two inscriptions mentioning synagogue heads who were sons of
synagogue heads (CII 584, 1404) and the one mentioning an infant
head of the synagogue (CII 587) suggest that the office was
hereditary. The two inscriptions mentioning a head-for-life of
the synagogue (CII 766, 744), as well as the one which possibly
speaks of a person having been head of the synagogue five times
(Lifshitz, Donateurs no. 85), suggest that not all held the
office for life and that some were selected in a way other than
by inheritance. Although election is not mentioned in connection
with synagogue heads, it should not be excluded as a possibility.
If there is a kernel of truth to the note in Palladius (DRialogue
on the Life of St. John Chrysostom 15) about the patriarch's
appointing synagogue heads, then this could be seen in connection
with Cod. Theod., 16.8.15 with its mention of "persons whom the
patriarchs have placed in authority over others.™ This would
mean that among those officials whom the patriarch appointed were
included some heads of the synagogue.

head of the synagogue?

If the synagogue was for "the reading of the law and the
teaching of the commandments” (CII 1404), then it is logical to
assume that the synagogue head was responsible in a special way
for seeing that this was done. Our sources confirm this. Given
the thrust of the baraitha in b, Pegsal 49b, it seems that the
head of the synagogue was a person learned in the law., It
follows that a major function of the head of the synagogue was
the exhortation and spiritual direction of the congregation
(Lk 13:10-17; possibly Acts 18:12-17), which included teaching
(Justin Martyr, Dialogue with Trypho 137; Epiphanius, Panarion
30.18.2), It was the synagogue heads who invited members of the
congregation to preach (Acts 13:15); apparently they did not
themselves read from scripture unless no one else was able
(t. Meg. 4.21). M. Yoma 7:1 and m. Sota 7:7-8 report on a
special liturgical function accorded to one synagogue (or
assembly?) head during a holiday service. The synagogue heads,
together with the elders, collected money from their congrega-
tions to be sent to the patriarch (Cod. Theod. 16.8.14,17).
While responsibility for erecting new synagogues and restoring
old ones was not limited to the head of tne synagogue, synagogue
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heads were among those who felt especially responsible for the
building and restoration of synagogues, drawing upon their own
funds when necessary (CII 722, 744, 756, 766, 803, 804, 1404,

It is possible that synagoque heads were often members
of leading families who were financially able to perform this
service,

Using the analogy of Diaspora Jewish leaders today, the
ancient Diaspora head of the synagogue was probably both a leader
for the congregation and representative of the congregation
vis-a-vis non-Jewish neighbors and Roman authorities. (Possibly
Acts 18:12-17 is to be seen in this light.) As in tne Jewish
Diaspora today, the civic and religious functions were probably
seldom sharply distinguished.

’ } lati hip 1 }
Wﬁw

The head of the synagogue seems to have been the leading
functionary in the ancient synagogue. In inscriptions, wherever
synagogue heads are mentioned, they are mentioned first in the
list (CII 766, 803). 1In the Theodosian Code the order varies
(cf. Cod, Theod. 16.8.4,13,14). In m., Yoma 7:1 and m. Sota 7:7-8
the head of the synagogue occurs before the sexton and after the
high priest and the adjutant high priest; in other words, here
too, the head of the synagogque is the first of the synagogue
officials named, (if the reference is to a gynagogue official).
In the baraitha in b, Pesalh. 49b the head of the synagogue does
not occur first in the list, but rather after scholar and great
ones of the generation and before charity treasurer and teacher
of children, but then this is not a list of synagogue officials.

That the head of the synagogue was the main synagogue
functionary is further supported by the fact that the title is
the one chosen by Alexander Severus's enemies to mock his
friendship with the Jews and is the one used in Hadrian's letter
to Servianus to single out the typical Jewish official for
mockery.

It seems that in most cases archisynagdgos must be dis-
tinguished from arch®n (CII 265, 553, 766; the Western text of
Acts 14:2). The identification between the two implicit in the
synoptic comparison of the Jairos story (Matt 9:18,23; Mark
5:22,35,36,38; Luke 8:41,49) could be a loose use of terminology,
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a reflection of a time or place in which tne two terms were
interchangeable, or a mistake.

4, The Role of Women Synagogue Heads

Given the evidence for women heads of the synagogue. and
using the proposed reconstruction of the office of synagogue head
as a base, what can one say about the role these women might have
had? Or did they even have a role? Perhaps the title was purely
honorific after all?

The two arguments adduced in favor of the title's being
honorific are:

1. The women received the title from their husbands
(M. Weinberg, S. Krauss, S. W. Baron, J.~B. Frey,
A. C. Bandy);
2. In the later period the title was honorific for both
women and men (S. Reinach. Th. Reinach);
3. In the case of women, the title must be honorific
(E. Schurer,117 J. Juster),
Erwin Goodenough's translation, which makes Theopempte a man,
will not be discussed here.

Concerning the wife thesis, one searches in vain for the
husbands in question. In the three inscriptions with women
synagogue heads, no husbands are mentioned, Further, Rufina and
Theopempte give the impression of a certain autonomy {control of
one's own funds, household and business affairs); if they were
married, the marriage seems to have allowed for a certain inde~-
pendence on the part of the women. The fact that Theopempte's
son Eusebios does not bear a title shows that, if his father had
one, he did not inherit it., This, of course, does not preclude
the possibility that Theopempte could have received the title
from her husband, but it does call into question the connection
between women's titles and children's titles made by modern
scholars, the implication being that the former are the wives of,
the latter the sons of, synagoque officials, Finally, in the
three inscriptions where wives of synagogue heads are named (CII
265, 553, 744), they do not in fact bear the title of their
husbands. In other words, there is no case where both husband
and wife are called synagogue heads. Where women are called
synagogue heads, we have no evidence that they were even married
at the time of the inscription.

No less questionable is the thesis of the brothers Reinach
that in tne later period the title was honorific for both women
and men, From the survey of the evidence for synagogue heads it



Heads of Synagogues 31

is evident that no ancient sources allude to this possibility.
Indeed, as discussed above, we cannot assume that such honorific
titles even existed in the ancient synagogue. Further, it is
rather unclear what is meant by "late.," Since Salomon Reinach
dates the Rufina inscription to not before the third century, one
wonders how he would deal, for example, with the fourth-century
references in the Theodosian Code to heads of the synagogue
(16.8.4 [331]; 16.8.13 [397]; 16.8.14 [399]) or with CII 803 from
Apamea in Syria dated to 391 and mentioning synagogue heads.
These can certainly not be said to be honorific titles, and yet
they probably post-date the Rufina inscription. One has the
suspicion that the theory of the later development into an
honorific title was created expressly for the purpose of
interpreting the Rufina inscription and then came in quite handy
for the Theopempte inscription when it was discovered some years
later. 1In any case, there is no support for this theory in the
literary and inscriptional evidence surveyed,

As for the argument that the titles must be honorific by
virtue of the femininity of the holders, it is difficult to
discuss this in a few sentences., In a sense it is much more
honest than the two theories just presented, for the author
states his basic assumption clearly and without embellishment.

It forces the discussion to where it should be, namely at the
question of whether it is inconceivable that a woman was a leader
in the ancient synagogue. We are in possession of three ancient
inscriptions in which women bear the title head of the synagogque.
It is our task to interpret these in the context of other ancient
references to women officers of the synagogue. If the presup-
position is that a woman was not capable of fulfilling the office
of synagogue head or that the ancient synagogue considered all
women, Qua women, incapable or unfit, then one must produce a
plausible explanation for the existence of these three inscrip-
tions. They themselves call into question certain presupposi-
tions about the history of Jewish women.

It is true that there are certain indications that women's
lives were restricted in a number of ways in ancient Judaism, but
a word of caution is in order here. Modern scholarship does not
possess the Jewish literature which would be the proper companion
to our inscriptions, namely Graeco-Jewish literature from the
early Byzantine period from Asia Minor or Crete or even any
Graeco-Jewish literature from this period or even any Jewish
literature from Asia Minor or Crete,
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Rather than trying to fit these inscriptions into our
pre-conceived notions of what women were (and are) and of what
Judaism was, would it not be more reasonable to take these
inscriptions as a challenge to our pre-conceptions, as traces of
a Judaism of which we know very little? It is, of course, not
sufficient simply to make counter-assertions to the statement
that archisynagdgos was a purely honorific title when borne by
women. It is necessary to produce a counter-reconstruction which
is more convincing than the view that these women did nothing.

I propose the following reconstruction. Women synagogue
heads, like their male counterparts, were active in administra-
tion and exhortation. They may have worked especially with
women, although we should not assume that they worked only with
women, Perhaps they looked after the financial affairs of the
synagogue, administering it as Rufina administered her large
household; perhaps they exhorted their congregations, reminding
them to keep the sabbath as had the synagogue head in Luke 13:14
before them, We must assume that they had a knowledge of the
Torah in order to be able to teach and exhort others in it.

Rufina, Sophia and Theopempte could have worked in a team
of two or three synagogue heads, for we have seen that the number
was not necessarily restricted to one. Or perhaps they served
alone. A community like Myndos could well have selected
Theopempte, a woman who had donated to the synagogue, possibly a
widow at this time, as its sole archisynaglgos. And perhaps the
Jewish congregation in Smyrna considered itself fortunate to have
such an able administrator as Rufina as its sole synagogue head.
Whether they served alone or with others we cannot say; either is
possible.

How did these women come to this high office? Rufina, for
example, was wealthy. Perhaps she came from a leading and
learned Jewish family, and the congregation honored her with this
office much as they would have honored her brother. Or possibly
she was the daughter of a leading Roman family, as the name
suggests, and the congregation wished to honor a high-born
newcomer to Judaism with a responsibility worthy of her descent.
Theopempte also had certain funds at her disposal. Had she shown
such an active interest in seeing the new synagogue built that
the congregation rewarded her with this office? Sophia of
Gortyn, both elder and head of the synagogue, must have been very
actively involved in the affairs of the synagogue. Was it her
long years of work that convinced even the most skeptical that a
woman was capable of filling that office? Family ties, long
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years of active involvement, largesse--these have often played a
role in attaining various offices and seem as likely in the case
of women as of men. Whether they were appointed or elected we do
not know.

The final key to the interpretation of these three
inscriptions, as well as of those which follow, lies in accepting
this reconstruction as historically plausible, or in refuting it
as historically impossible.






CHAPTER II

WOMAN AS LEADER

A. ZIhe Inscriptional Evidence
for a Woman as Leader

One of the more recent additions to our knowledge of women
leaders in ancient Judaism is the Peristeria inscription, first
published in 1937, from the area of Thebes in Phthiotis in
Thessaly.

Thebes in Phthiotis (Thessaly)
Qll_ﬁﬁﬁb.l A kioniskos (also called gcolumella: a small column,

flat on top and without a capital, used as a gravestonez) with the
symbol of the seven-branched menorah.

Mvfiua
2 neproteplag

Ll. 3-4: read &pxnyioong (genitive of dpxrfiyiooa).

Tomb of Peristeria, leader.

G. Sotirou, who discovered the inscription, took peristeria to be
a common noun (cf. peristera, "pigeon," "dove"), and Arch®gisis to
be the name of the deceased. Louis Robert4 suggested the
interpretation given above, on the basis that a common noun
peristeria is inexplicable here. Robert explains the proper name
Peristeria as one of the Greek personal names formed from the
names of animals, comparing it to Peristera (from ng;is;g;a).s

The title arch®gissa he explains as the feminine equivalent of the
term a;ghgggss which occurs on a Jewish gold medallion now at the
Jewish Museum in London.

CII 731g.
‘Yntp ebxfic "I-
2 anwB boxiyol
niLvveva,

L. 2: read &pxnyoO.

In accordance with a vow of Jacob, president, the setter of
pearls,

35
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Robert points out that although garch®ggos is not attested elsewhere
as a Jewish title, the Latin principalis, which occurs in an
inscription from Moesia, could be a parallel:

CII 681.

Ioses arcisna

2 et principales
filius Maximini

4 Pannoni sibi et
Qyriae coiugi

6 sui vivo suo me-
moria dedica-—

vit.

L. 1: read arcisynagogus (4pxtouvvdywyog).
L. 2: read principalis.

L. 5: read ggn;ng;

Ll. 6-7: read suae vivo se memoriam.’

Ioses, head of the synagogue and leader, son of Maximinus
Pannonus, dedicated this monument, while still alive, for his
wife and himself.

Thus, Robert considers the title arch®gissa to be the female
equivalent of arch®gos, which occurs only once in the Jewish
inscriptions, but has its Latin equivalent in principalis. Robert
is in no way disturbed by an ancient Jewish woman bearing an
official title; on the contrary, he refers to other Jewish women
bearing titles in inscriptions.

Robert's suggestion that Peristeria is a proper noun and
arch&gissa a title is convincing. In order to interpret
arch®gissa in the context of ancient Judaism, a study of possible
meanings is required. Since arch®gissa is, to my knowledge, a
hapax legomenon, the search for its meaning must concentrate on
arch®gos (m. and £.), the word from which it was derived.

The only other Jewish inscription found on this site, CII
696a, a stele with a seven~branched menorah, a lulav and a dove,
does not provide further information about the organizational
structure of the congregation:

Mvijua Zaou-
2 A wal tfig adtol
yoauetfic ’Avvag.

The tomb of Saul and his wife Anna,

B. ] in Ancient Li
and Inscriptions

Arch®gos appears both as an adjective, meaning "beginning,
"originating,™ "primary,"” "leading," "chief," and as a noun,
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meaning "founder" (as of a family), "ancestral heroine," "prince,”
"chief,” "first cause,” "originator” or "originating power."8 An
arch®gog could be a deity, and thus Plato reports that the
Egyptians said that Neith was the founder of Sais in Egypt, while
the Greeks said it was Athena,9 and the daughters of Ascopus
(salamis, Aegina, Thebe, Sinope, etc.) were considered to be the
ancestral heroines of cities.10 Arch®gos could also be the human
ancestor of a tribe or family.11 The word can also mean "leader,"”
and it is in this sense that Eusebius calls his opponent Marcellus
"leader of the godless heretics,"12 and an inscription from Dijon,
France refers to a man named Chyndonax as arch®gog of the priests
(CIG 6798).

In the LXX, arch®gos translates a number of Hebrew words,
but most often r’%§, in the sense of military, political or clan
leader (Exod 6:14; Num 13:3; 14:4; 25:4; Deut 33:21; Judg 9:44;

1 Chr 5:24; 8:28; 12:21; Neh 7:70-71; 11:16-17; Lam 2:10).
Arch®gos as a translation of gasgin, "chief," "ruler" (Judg 11:6,
11; Isa 3:6,7) and Sar, "prince," "official," "governor" (Judg
5:15; 1 Chr 26:26; Neh 2:9; Isa 30:4) is also relatively frequent.
Josephus uses arch®gos five times, three times in the sense
"originator,” "author" (of crimes: Ant. 7.9.3§207; of trouble:
Ant. 20.6.35136; of legal violations: Ag. Ap. 1.270), and twice in
the sense of "ancestor," "founder of our race" (Ag. Ap. 1.71,130).
Philo uses grch®gos in the meaning "leader," "chief" (Leg. alleg.
3.175 [Num 14:4; Hebrew: r?04]; De somn. 1.89 [Num 25:4; Hebrew:
>%% ha‘am]); much more common in Philonic usage is the related
arch®getds, which refers to Adam as the founder of the human race
(De opific. 79,136,142), Seth, "the head of our race" (De poster.
42), God, as the originator of the universe (De ebriet. 42), the
twelve sons of Jacob (De fuga 73), etc.

In the NT Christ is the arch®dos, i.e., originator of life
(Acts 3:15), of salvation (Heb 2:10), and of faith (Heb 12:2), as
well as arch®gos kai sBt®r, i.e., leader and savior (Acts 5:31).

This survey has yielded three basic meanings of arch®gos:

1. ancestral hero or heroine, founder;
2. originator;
3. leader, chief.

C. The Meaning of arch®gissa/arch®gos
o Jewist ioti

For the two arch®gissa/arch®gos inscriptions (CII 696b,
731g), the second meaning cannot apply, for one must be the
originator of something, and in neither inscription is there a
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genitive to indicate that something. The third meaning, "leader,”
"chief” is a plausible one, although it is not possible to define
it more accurately in relation to other Jewish offices. If, as
Robert has suggested,l3 arch®gos is the equivalent of principalis
(CII 681), then arch®gog is not a substitute for grchisynaglgos,
because the Ioses of CII 681 bears both titles: arcisina(gogus) et
principal{ils. However, since Jewish titles differed from
locality to locality, arch&gissa/arch®gos may in fact have been
the equivalent of archisynaglgigsa/archisynaglgos in Peristeria's
(CII 696b) or in Jacob's (CII 73lg) community. Since there is no
further indication either in the inscriptions themselves or in
Jewish literature, one cannot decide definitively whether
arch®gissa/arch®gos means leader of the Jewish civic community or
of the worship congregation, but this distinction would apply only
in areas where these two were not the same. Perhaps the Jewish
community in Thebes in Phthiotis was so small that this distinc-
tion is irrelevant.

Given the background of the term arch®gos, however, another
meaning also presents itself. We have seen that arch®gos in the
sense of "ancestor,"” "founder" was widespread among both Jews and
non~Jews, whereby the reference was nearly always to an ancestral
figure or to a deity. Could it be that arch®gissa/arch®gos meant
"founder of the Jewish community®” in a particular city? One must
admit that this would be a somewhat new meaning for this term, a
further development of the meaning "ancestral founder" of a city,
a clan, a race, but in a time in which Judaism was still a mis-
sionary religion, it is possible that the founder of a community
could have been a revered figure, and by this title, have been
compared to the ancestral founders of cities, families, etc. 1In
the writings of the Jewish-~Christian Paul, one finds traces of the
reverence in which he, as the founder of a Christian community or
as the one who had baptized a particular individual, was held or
expected to be held (e.g., 1 Thess 2:9-12; 4:1-2; Phlm 10).14

While the idea that a woman might have founded a Jewish
community might seem absurd at first glance, seen in the light of
ancient Jewish proselytism, it is not implausible. Scholars have
recognized for some time that women proselytes are mentioned
relatively frequently in ancient sources.ls If numbers of women
were converting to Judaism, it is not impossible to imagine that
one woman could have been the first in her community to convert
and could have been active in persuading others to do so as well.
Proselytizing activity by women, if it indeed existed, would have
been similar to the work of such Jewish-Christian women as
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Priscilla and Junia, both of whom seem to have been active
missionaries. Priscilla,l6 who together with her husband Aquila
had a house church (Rom 16:5; 1 Cor 16:19), was a teacher in the
early church (Acts 18:26~-notice the synagogue context) and an
important co-worker of Paul (Acts 18:2-3,18; Rom 16:3-5; 1 Cor
16:19; see also 2 Tim 4:19). The Jewish-Christian woman Junia
(Rom 16:7) bore the title apggzglgs,l7 which implied active
missionary work. (See esp. 1 Cor 9.)18 Another important
parallel, although non-Jewish, would be Thekla, probably the most
well known of early Christian women missionaries,

If arch®&gissa were to have meant "founder," then we would
have to imagine the same type of leadership in Peristeria that we
encounter in Priscilla or Junia. Thekla would be a parallel case
as to proselytizing activity, although she is described as being
more counter-cultural than a Jewish arch®gissa may have been.

In sum, while it is impossible to ascertain more accurately
what functions the title arch®gissa/arch®gos implied, other
passages in which the term occurs indicate that "leader" is an
accurate translation, "“"Founder," which emerged as a second
possible meaning is an intriguing possibility which must remain
uncertain,






CHAPTER III
WOMEN AS ELDERS

A. The ] C 1 Evid
for Women ag Elders

Six ancient Greek inscriptions have been found in which
women bear the title "elder" (presbytera/presbyter®sa =
presbyterissa). In addition to these, there exists one Greek
inscription in which a woman is called PRESBYTNS (sic), most
likely presbytis.

Kastelli Kissamou, Crete

Qll_l}lg.l White marble sepulchral plaque (45 x 30 x 2.8 cm;

height of letters: 1.5-3 cm; distance between lines: .5-1.5 cm;
4th/5th C,).

Zogla optuvi-
2 a, npecButépa
ut dpxiovvayd-
4 yiooa Kioduouv &v-
Q0. MvAun 6iréag
6 (¢ tava. "Aufiv.

L. 3: read uqi.’
L. 5: read 6uralag.
L. 6: read elg alava.

Sophia of Gortyn, elder and head of the synagogue of Kisamos
(lies) here. The memory of the righteous one for ever. Amen.

This inscription was discussed above in the context of heads
of the synagogue.2 Important for the interpretation of the title
presbytera is its parallelization with archisyvnag®aissa, which
makes it unlikely that presbytera is simply a term meant to dis-
tinguish Sophia the elder from a Sophia the younger.

Bizye, Thrace

CII 692.3 Grey marble stele (width: .23 m; broken off below the

lettering; height of letters: 2,5 cm.; no earlier than 4th/5th
C.); above the inscription a seven branched menorah and an ethrog.

Ethrog Menorah
Mufi(u-) oL

2 a ‘PeBenalicg]
Tfig npeo-

41
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4 Butépag T~
fic MEWLUNU-
6 évng.

L. 1: ligature between M, N, and H.

L. 3: ligature between H and C.

L. 5: ligature between H and M.

Ll. 5-6: read uexovunuévng (The v for oL is one reason
for the late dating.)

Tomb of Rebeka, the elder, who has fallen asleep.

Whereas the original editors of the inscription, R. M.
Dawkins and F. W. Hasluck, see a connection between presbytera
here and archisypagligos in the Rufina inscription from Smyrna
(CI1 741), Jean-Baptiste Frey argues that "elder™ here either
simply distinguishes this Rebeka from another, younger Rebeka or
that it designates the wife of an elder, that is, of a member of
the local geznnaig.4 Samuel Krauss also suggests that the title
"elder" when applied to women could mean that the woman was the
wife of an elder.5 Jean Juster believes that "elder"™ when
applied to women was probably a "simple title™ accorded to women
who were "pious and venerated in the community."6 We have seen
this kind of arqumentation in the context of the other titles
borne by women. It is therefore not necessary to quote further
secondary authors on this point; the line of argumentation is
nearly always the same.

This is the only Jewish inscription from Bizye, so one can
say nothing about the Jewish community there or its form of
organization. As the inscription itself gives no further infor-
mation about Rebeka, nothing of her background or status can be
known.

Venosa, Apulia

Three Greek inscriptions found in a Jewish catacomb in
Venosa (ancient Venusia) in Apulia, which is in southern Italy,
mention women elders. They probably date from the third to the
sixth centuries,

CII 581: CIL IX 6226 .

Tdeog
2 BEpwViKE~
vig npeoBLTé~
4 peEC €T QLALQ
"IwoeTLG.
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Ll. 3-4: read: mnpeocPutépac.
L. 4: €T @uAia = Latin et filia (should be et filiae).

8

Tomb of Beronikene, elder and daughter of Ioses.

Note that Beronikene's father bears no title and that she
is described as the daughter of her father rather than as the
wife of a given man.

QLI_iﬁQL_QIL~Ix~§23Q9. Painted in red letters on the stucco

covering of the wall of the grave.

Thopwg

2 Mavviveg npeo-
BiTépeg TLYATED Aov-

4 yuvi natépig tvydviv
PoO0TLVL NATEPLE

6 ét{w]lv An'.

1: read Tdoog.
L. 2: read Mavvivng.
Ll. 2-3: read npeoButépac Suydine.
Ll. 3-4: Aovyuvi = Latin Longini (gen. of Longinpus).
L. : read éyydviov.

Tomb of Mannine,10 elder, daughter of Longinus, father,
granddaughter of Faustinus, father, (aged) 38 years.

Mannine was 38 years old at her death; she is the only
woman elder whose age we know. The title pat®&r, borne by the
father and the grandfather, is known from other Venosan
inscriptions (CII 599, 611 twice, 612, 613 twice, 619c, 6196).11
The constellation of Mannine, presbytera, Longinus, pat®r, and
Faustinus, pat®r, makes it unlikely that Mannine's title simply
means "aged woman® (which would also be precluded by her age at
death) or is meant to distinguish her from a younger Mannine.
Perhaps Mannine's appointment or election was not unrelated to
her family background. The inscription shows, however, that her
father's title had not passed down automatically to her, for her
title is not the same as her father's.

Qll_ﬁﬂli_ﬂlL_IX”§2ﬂ2.12 Painted in red letters on the stucco
covering of the wall of the grave.

Tdgpog Ga~
2 OOTLVEG TMPEC-
Bitepeg. MW
Ll. 1-3: read ®aocot.vng npeoButépac.

Tomb of Faustina. Peace,
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This name, sometimes spelled slightly differently, is quite
common at Venosa (CII 569, 578, 590, 591, 593, 598, 599, 600,
601, 611 three times, 612, 613 twice, 619d4), and a good number of
these persons are title-bearers (CII 590, 599, 600, 611 twice,
612, 613 twice, 619d). Perhaps Faustina's title was not unre-
lated to her family background.

It is striking that three of the five extant presbytera
inscriptions are from Venosa. CII 606 (Alexsanra, pateressa) and
CII 6194 (Faustina, m&t&r), which are discussed below, are also
from Venosa, giving a total of five women title-bearers from one
town. Although the total number of Venosan inscriptions is
considerable (CII 569-619; 619a-619e), and although the number
five is certainly not high enough to speak of "equal access" for
women and men, the concentration of these five inscriptions in
one catacomb is striking enough to suggest that the Venosan
community may have had a tradition of granting women official
functions,

The masculine presbyteros occurs only once at Venosa (CII
595).13 The inscription is a strange mixture of Hebrew and Greek
written in Hebrew characters, and the elder in question bears the
Latin name Secundinus. The elder's wife, Materina, bears no
title.

Oea, Tripolitania

555_21112111,ngL~12Q1.14 Inscription on a loculus in a Jewish
catacomb; text lined up in three columns, above which is a
menorah and a lulav and between which are two palm branches
(4th/5th C. C.E., possibly later).

I II III
Menorah Lulav
El = .
Mviiu~- ° Malavlaia o dvanauvong
2 n tfic ot 2 npeoBeté- 5 2 & B uetd B
Maxapia |4 pnoa E€Inoe ~iN dolwv n 1 T® Siu~
o 4 eavtov T A7 4 do.
I, 1. 3: read Moxaplag (or: uaxaplag).
11, 1. 1: read Mafauvlaiag.
II, 11. 2-3: read npecButépLoocag.
II, 1. 4: read éviavtolg (?);
III, 1. 1: read &vdnovoig.
III, 11. 2-4: read & ©edg uetd tdv dolwv ual uetd

BV SLnaldv.

Tomb of Makaria (or: the blessed) Mazauzala, elder. She

lived [. . .] years. Rest., God is with the holy and the
righteous ones.
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This inscription was found in Libya in a Jewish catacomb
which was destroyed during World War II, The primary difficulty
of interpretation is found in II, 1. 4, the meaning of which must
remain uncertain; the connection between II, 1. 4 and III, 1. 1
is also rather unclear. Mazauzala is probably a Libyan name.15
This need not imply that the woman was a convert, for Jews in
antiquity bore a wide variety of names. The title g;gspg;g;gaals
is similar in form to archisynag®gissa in CII 731c.17 Three
other inscriptions are known from the same catacomb, but they add
little to our knowledge of the Jewish community there.18

Rome

QII,AQQ.lg Marble plaque, broken in two pieces. Letters

engraved and painted in red. Found in the Monteverde catacomb
(1st C. B.C,E. - 3rd C. C.E.)

EvO(d)&e
2 utroL Ia-
pa Obpa m~-
4 peoBit(L)¢

Menorah

L. 1
L. 2
L. 3
Ll. 3

H text has ENGAAE.

: read neiltal. 20

: Mfiller suggests OOpoa.

-4: text has TPELBYTNE, probably npeoBdtig (f.)
but could also be npeoBdtng (m. or f.).

Here lies Sara Ura, elder {or aged woman).

The male presbys can be used much like nngsnx;gzgs,ZI and
perhaps the female form used here also means more than simply
"aged woman," A possible parallel could be the Christian order
of presbytides, which was forbidden by the Council of Laodicea.22

These six, possibly seven, inscriptions form the evidence
for Jewish women elders. The geographical spread is greater than
for women heads or mothers of the synagogue, with one inscrip-
tion from Crete, one from Thrace, one from the province of
Tripolitania in North Africa, one from Rome, and three from
southern Italy. The inscriptions themselves teach us little
about the women themselves and nothing about the title
presbytera/presbyteressa (or presbytis). The only age given (38
for Mannine) would seem to preclude the meaning "aged woman."

The parallelization of presbytera and archisvnagBgissa in CII
731c is further support for presbytera being an official title.
The inscriptions themselves give no indication that these women
were the wives of elders, for no husbands are mentioned.
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1f the title presbytera/presbyteressa implied a function,

what could that function have been? As with the other titles, an
analysis of the functions of male elders can shed light on the
duties and rights of female elders.

B. The Meaning of "Elder®
1. Literary References to the Title

Of the various titles occurring in ancient inscriptions,
"elder" is one of the most difficult to define precisely, for in
the course of its long history the title took on rather different
meanings.23 "Elder™ could denote a political function, as in the
"elders of Israel"™ (Num 11:16-30; 2 Sam 3:17; 5:3; 17:4, etc.).
It sometimes included judicial functions, as in the "elders of
the city” (Deut 19:12; 21:2-9,19-20; 22:15-21; 25:7~9). Philo
(In_Flacc. 74,76,80; Leg. ad Gaium 229) and Josephus (J.W. 7.10.1
§412) speak of the gerousia of Alexandria, a body which would
have had representative political (and religious?) functions; it
is not certain, however, that the members of this gerousia were
called RLﬁﬁbX&ﬁ;ﬁi.ZG The New Testament regularly refers to
members of a group in the Sanhedrin as "elders" (Matt 16:21; Mark
8:31; 11:27; Luke 9:22, etc.). According to a saying in the
Talmud, "elder means nothing other than scholar™ (b, Qidd. 32b).
The Theodosian Code (16.8.2,13,14) speaks of "elders” as if they
were synagogue officials. A further complication arises from the
possibility that presbyteroi is equal in meaning to such terms as
ﬁgnigxggzs or mgigxgs.ze It is this spectrum of meanings and
possible synonyms which makes it very difficult to utilize
ancient literature to help define the title presbytera/presby-
Lterog as it occurs in our inscriptions, For the following, those
parallels are preferred which are closest chronologically,
geographically and linguistically to the presbytera/presbvteressa
inscriptions. The following passages do not all necessarily
refer only to male elders; women could be included in some of
them,

The oldest presbyteros inscription is CII 1404 (the
Theodotos inscription27), a pre-70 Palestinian inscription
written in Greek. We have seen that the geographical range of
the title was considerable, and that the chronological extension
was well into the Byzantine era. Thus, New Testament references
would be quite appropriate as parallels. Luke 7:3-5 is of
special interest, for it could well be a close parallel to the
Theodotos inscription:
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‘Axovicac 6&¢ mnepl Tod “Incod anéoteiiev mpdg adtodv
npeocButépoug TEHV “Ioudalwv Epwtdv abtdv Snwg EASGV Siacdon
tdv SoOiov adtol. ol &% mapayevduevor npdg tOV “Inocolv
nopendiovv abtdv onoudalwg Aéyovieg 8ti &Evog éotiv @
napéEn tolto- &yand ydp td £3vog Hudv wxal THV cuvaywyhv
abtde uoddbuncev Huiv.

When he (the centurion) heard of Jesus, he sent to him elders
of the Jews, asking him to come and heal his slave. And when
they came to Jesus, they besought him earnestly, saying, "He
is worthy to have you do this for him, for he loves our
nation, and he built us our synagogue."

As in the Theodotos inscription, "elders" occurs in the plural.
The elders' reference to the centurion's having built the
synagogue, as well as the fact that the centurion chose them to
go to speak to Jesus, makes it likely that the centurion
considered the elders to be the official representatives of the
Jewish community and that his negotiations for the building of
the synagogue had been with them. A significant difference, of
course, is that these elders, being in the provincial town of
Capharnaum (Luke 7:1), could well have served as tne Jewish
elders of the city, while the elders who founded the synagogue of
Theodotos could hardly have been tne elders of the city of
Jerusalem.

The New Testament references to Christian elders are
striking in that they occur especially, although not exclusively,
in a Jewish~Christian context (Acts 11:30; 15:2,4,6,22-23; 16:4;
21:18; Jas 5:14; etc.). These elders usually appear in the
plural as a decision-making body of the church. Apparently
Jewish~Christians continued to organize themselves on a presby-
teral constitution for some time, for Epiphanius (died 403) says
that the Ebionites had teachers whom they called presbyteroi and
archisynagogoi and who made such decisions as whom the young men
would marry (Ranarion 30.18.2).28 The many other New Testament
references to elders, especially to elders as members of the
Sanhedrin, are not likely to be useful parallels to our in-
scriptions.

Another major source of information on Jewish elders is the
Theodosian and Justinian Codes, for the term presbyterus occurs
several times in texts found therein.29 A law from the
Theodosian Code (16.8.2), from November 29. 330, reads:

Idem A, ad Ablavium p(raefectum) p(raetori)o., Qui
devotione tota synagogis Iudaeorum patriarchis vel
presbyteris se dederunt et in memorata secta degentes legi
ipsi praesident, inmunes ab omnibus tam personalibus quam
civilibus muneribus perseverent, ita ut illi, qui iam
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forsitan decuriones sunt, nequaguam ad prosecutiones aliquas
destinentur, cum oporteat istiusmodi homines a locis in
quibus sunt nulla conpelli ratione discedere, Hi autem, qui
minime curiales sunt, perpetua decurionatus immunitate
potiantur, Dat. iii kal. decemb. Constant(ino)p(oli)
Gallicano et Symmacho conss.

The same Augustus to Ablavius, Praetorian Prefect. If
any persons with complete devotion should dedicate themselves
to the synagogues of the Jews as patriarchs and elders and
should live in the aforementioned sect and preside over the
administration of their law, they shall continue to be exempt
from all compulsory public services that are incumbent on
persons, as well as those that are due to the municipalities,
Likewise, such persons who are now perchance decurions shall
not be assigned to any duties as official escorts, since such
people shall not be compelled for any reason to depart from
those places in which they are., Moreover, such persons who
are not decurions shall enjoy perpetual exemption from the
decurionate,

Given on the third day before the kalends of December
at Constantinople in tne year of the consulship of Gallicanus
and Symmachus (November 29, 330).31

Like Cod., Theod. 16.8.4 (December 1, 331)>2 this law
exempts certain Jewish officials from compulsory public services
and from the burdensome decutionate.33 Whereas Cod. Theod.
16.8.4 frees "priests, heads of the synagogues, fathers of the
synagogues and all others who serve tne synagogques"” from
compulsory public service, our law speaks of "patriarchs and
elders.” Tne two laws together form, with the exception of
"patriarchs,™ a list of several of the more common titles of
synagogue leadership. This law states that the patriarchs and
the elders "preside over the administration of their law,"™ thus
informing us of at least one function of tne elders. The
"administration of their law" could be a continuation of certain
decision-making functions assigned to elders in the bible (on
blood redemption: Deut 19:11-13; expiation for an unknown
murderer's crime: Deut 21:2-9; the stubborn and rebellious son:
Deut 21:18-21; defamation of a virgin: Deut 22:13-21; levirate:
Deut 25:5-10).

Coda, Theod. 16.8.13 (July 1, 397) reads:

Idem AA, Caesario p(raefecto) p(raetori)o, Iudaei sint
obstricti caerimoniis suis: nos interea in conservandis
eorum privilegiis veteres imitemur, quorum sanctionibus
definitum est, ut privilegia his, qui inlustrium
patriarcharum dicioni subiecti sunt, archisynagogis
patriarchisque ac presbyteris ceterisque, gqui in eius
religionis sacramento versantur, nutu nostri numinis
perseverent ea, quae venerandae Christianae legis primis
clericis sanctimonia deferuntur. Id enim et divi principes
Constantinus et Constantius, Valentinianus et Valens divino
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arbitrio decreverunt. Sint igitur etiam a curialibus
muneribus alieni pareantque legibus suis., Dat. kal. iul.
Caesario et Attico conss.

The same Augustuses to Caesarius, Praetorian Prefect.
Jews shall be bound by their own ritual., Meanwhile, in
preserving their privileges, We shall imitate the ancients by
whose sanctions it has been determined that privileges shall
be preserved for those who are subject to the rule of the
Illustrious Patriarchs, for the heads of the synagogues, the
patriarchs, and the elders, and all the rest who are occupied
in the ceremonial of that religion, namely those privileges
according to the consent of Our Imperial Divinity, which by
virtue of their holy office are conferred on the chief clergy
of the venerable Christian religion. The foregoing, indeed,
was decreed by the divine imperial authority of the sainted
Emperors Constantine and Constantius, Valentinian and Valens.
Such Jews shall therefore be exempt from the compulsory
public services of decurions and shall obey their own laws.

Given on the kalends of July in the year of the
consulship of Caesarius and Atticus.3

Of importance for our question is the parallelization of
Christian clerics with "those who are subject to the Illustrious
Patriarchs, . . . the heads of tne synagogues, the patriarchs,
and the elders." As in Cod. Theod. 16.8.2, the concern here is
clearly with official synagogue functionaries, and not with
bearers of honorific titles. The context further makes clear
that the functions are specifically religious ones, both through
the comparison with Christian clerics, and by the phrase "all the
rest who are occupied in the ceremonial of that religion.,”

Coda, Theod. 16.8.14, given on April 11, 399, discussed
above in the context of heads of the synagogue,36 says that it is
customary "that heads of the synagogue or the elders of the Jews
or those whom they themselves call apostles, who are dispatched
by the patriarch at a certain time to collect gold and silver,
should bring back to the patriarch the sum which has been exacted
and collected from each of the synagogues"™ (ut archisynagogi sive
presbyteri Iudaeorum vel quos ipsi apostolos vocant, qui ad
exigendum aurum adque argentum a patriarcha certo tempore
diriguntur, a singulis synagogis exactam summam adque susceptam
ad eundem reportent), and continues by saying that this custom is
now abolished. This text gives us one of the official functions
of elders in this period; given this function, it is not un-
reasonable to posit that elders normally had some responsibility
for the finances in tne synagogue, This text makes clear that
money was collected through the synagogues, and not, indepen-
dently of them, from the Jewish community at large. This
particular constellation, heads of the synagogues and elde:s,37
reminds one of Epiphanius's reference to the Jewish-Christian
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elders (presbyteroi) and heads of the synagogue (archisynagdgoi)
a roughly contemporary attestation of the same synagogal
organization,

These three fourth-century laws are especially valuable due
to the specificity of the information they give. All three place
the elders in the context of religious activities: 16.8.2:
"preside over the administration of their law;" 16.8,13: ~, . .
and the elders, and for all the rest who are occupied in the
ceremonial of that religion;” 16.8.14: ", ., . the elders of the
Jews . , , should bring back to the patriarch the sum which has
been exacted and collected from each of the synagogues.®™ This
does not exclude the possibility that elders also had civic,
representative functions, but in the eyes of the Roman lawgiver,
it seems that the religious ones were considered primary.

Two further laws should be briefly considered in this
context. Cod. Iust. 1.9.15, dates from the year 418 and reads:

8i qua inter Christianos et Iudaeos sit contentio, non a
senioribus_Iudaeorum, sed ab ordinariis iudicibus
dirimatur,

When any dispute arises between Christians and Jews, it shall
not be decided by the elders of the Jews, but by the ordinary
judges.3?

The Latin geniores here is most likely the equivalent of the
Greek presbyteroi of our inscriptions and of the three laws just
cited. This text is a further attestation to the judicial
functions of Jewish elders.

Corpus Iuris Civilis, Novellae 146.1, from the year 553,
forbids pericope masters, elders and teachers (archipherekitai
- « « presbyteroi . . . didaskaloi) to hinder the reading of the
Greek bible in the synagogue by means of excommunications
(ana&hgmaxiﬁmgi).4° This is a further attestation of the
synagogal, religious functions of the elders.

In rabbinic literature there are a number of references to
elders (z&g&nim), although it is not certain that the rabbinical
authorities meant the same thing with z&g®pim as our inscriptions
meant with presbyteroi. B. Qidd. 32b, in a baraitha (i.e.,
Tannaitic, that is, pre-220), defines elder: "an elder is
nothing other than a scholar™ (DON1 8?8 1PT 7‘&}.41 According to
a saying attributed to R. Jose the Galilean (b. Qidd. 32b), who
flourished around 110, "an elder is one who has acquired wisdom"
(ion apw YD KY8 1PT 1°8), which is a play on the letters of ipr:
anon m3p (). This definition complements what we have
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learned from the Greek and Latin texts discussed thus far. The
references to judicial activity (Cod. Theod. 16.8.2; Cod. Iust.
1.9.15), although these texts are much later, fit in well with
the definition of elder as scholar.

The Manual of Discipline from Qumran makes reference to a
special seating place for elders (1QS 6:8-9): "The priests
should sit first, and the elders second and then all of the rest
of the people; each should sit in his proper place® (12w» B30
137002 WY 13w 0pa ?ID AswY DhYawa pY3prim HJW?")‘?).éZ The
Tosefta also speaks of elders having a special seating place (f.
Meg. 4.21 [Zuck. 227]): "How did the elders sit? With their
faces towards the people and their backs towards the sanctuary."
(1P YB?D DAYTINRY DY YBEYD DD ?2AWUT DWIT 1N TYM) .43 The
difficulty with this text is that it probably does not refer to a
synagogue service, It does, in any case, refer to elders seated
together in a group at a worship gathering., Two possible
non-literary corroborations of a separate seating place for
elders are the semi-circular steps in the apse of tne Sardis
synagogue, for they could have served as seats for the elders,
and an inscription (CII 663; Lifshitz, Dopnateurs no. 101;
probably 4th C.45) from a synagogue in Elche, Spain, for the
inscription could indicate that the archons and elders were to
sit in that portion of the synagogue in which the inscription was
found.46 The geographical and chronological spread represented by
these two literary and two possible archaeological attestations
of a special seating place for Jewish elders during the worship
service or other public gathering make it likely that the

44

practice was more widespread than these few pieces of evidence
would make us think, This is not to imply, however, that "elder"
meant the same in each place. The Qumran elders probably had
rather different functions from the elders mentioned in the
Tosefta passage and from those in the Elche inscription. 1In
spite of these possible differences, two elements are constant
and confirm what other sources have told us: the context is a
religious one and elders are mentioned in the plural, as if they
formed a council.

It is not possible to discuss the many further rabbinic
passages referring to zé&g®nim, but it is also questionable, on
the basis of geography and chronology, whether they are appro-
priate parallels to our inscriptions. For example, according to
certain rabbinic passages, the ordination of elders was limited
to the Holy Land,47 which would mean that all Diaspora inscrip-
tions with the title "elder” refer to unordained elders. It is
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methodologically questionable, however, to take rabbinic state-
ments concerning the Diaspora as objective, unbiased reports of
actual Diaspora practice. Perhaps ordinations in fact occurred
in Rome or in Asia Minor, but were not recognized--or not known--
by the rabbis, which would not necessarily mean that these
ordinations were not recognized in the communities in which they
occurred, Since evidence for the ordination of elders in the
Diaspora is lacking, however, we should probably assume that the
question is irrelevant for our inscriptions (excepting CII 931:
Jaffa; 1277: Jerusalem; 1404: Jerusalem).

2. Inscriptional References to the Title

The title presbyteros occurs in over twenty ancient Jewish
inscriptions. They come from as far west as Elche, Spain (CII
663) and as far east as Dura Europos, Syria (CII 829). The
chronological range is also considerable. The Theodotos
inscription (CII 1404) found in Jerusalem is from the Second
Temple period, and presbyteros inscriptions from later centuries
attest that the title remained in use for some time.

Most of the inscriptions mentioning presbyvteroi tell us
little or nothing about the office.48 Several inscriptions
mention elders as donors.49 Since we have seen donors bearing
each of the titles discussed thus far, as well as no title at
all, it would be incautious to assume that elders were
responsible in a special way for the upkeep of the synagogue.
CII 80350 is the most informative of the donative inscriptions.
The plural "elders" indicates a council of elders, the number of
which is larger than three; only Eisakios and Saulos are
mentioned here by name. Possibly the gerusiarch Theodoros is a
sort of president of the council of elders. The relationship
between the heads of the synagogue and the gerusiarch and the
elders is not clear, but the inscription gives the impression
that these are the three main titles of leadership in the
synagogque in question,

That more than one elder functioned at a time is also clear
from CII 731f,51 an inscription which is difficult to recon-
struct, but which clearly has hoji presbyteroi in the first
legible line. CII 66352 also speaks of elders in the plural.

CII 80053 records the son of an elder, who is himself a
scribe and president of the ancients (hoi palaici). Should one
assume two councils, one of elders and one of ancients? This
seems unlikely. Given the lack of evidence, one cannot come to a
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more exact understanding of the organizational structures of that
community.

In CII 140454 Theodotos' forefathers are listed together
with the elders and Simonides as the founders of his synagogue.
The plural "elders,” as in CII 663, 731f and 803, makes one think
of a council of elders. Simonides, who bears no title at all,
should remind us that synagogue leadership was not (and is not
today) limited to title-bearers. The activities and instal-
lations of the synagogue listed in the inscription ("the reading
of the Law and the teaching of the commandments, the hostel and
the side rooms, and the water facilities, as lodging for those
from abroad who need it") give us an idea of what the elders and
other synagogue leaders had to administer.

In summary, these inscriptions teach us that the title
"elder"” was geographically widespread and known from at least the
first century C.E. onwards. Four inscriptions (CII 663, 731f,
803, 1404) have presbyteroi in the plural, indicating a sort of
council of elders., CII 800, which mentions both a presbyteros
and palaioi, raises the question of the diversity of synagogal
constitutions,

3. Reconstruction of the Office of Elder

The comprehensive survey of the title presbyteros in Jewish
inscriptions and the selective survey of literary references to
Jewish elders has yielded a certain outline, albeit shadowy,
which can help in defining the functions of the elders of our
inscriptions. It is clear, of course, that "elder" implied
different functions in different periods and probably also varied
regionally. The following reconstruction is not meant as an
ahistorical blurring of differences, but should rather be seen as
representing the range of possible functions in the early
centuries of the Common Era.

] id . i1 £
elders rather than single elders.

Four inscriptions refer to elders in the plural (CII 663,
731f, 803, 1404), and a number of New Testament references to
Jewish and Jewish-Christian elders (Luke 7:3-5; Acts 11:30;
15:2,4,6,22-23; 16:4; 21:18; Jas 5:14) presuppose a council of
elders. The evidence for a special seating place for elders
(L. Meg. 4.21 [Zuck. 227]; 1 QS 6:8-9; possibly CII 663 and the
benches in the Sardis synagogue) also points to a council of
eldets.55
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Elders appear often in a specifically
1igi £,

The Roman lawgiver appears to have viewed Jewish elders
primarily as religious functionaries, as a Jewish counterpart to
Christian clerics (Cod. Theod. 16.8.13). 1In addition to
functions relating specifically to the worship service (Corp.
JIur. Civ., Nov. 146.1), the collecting of money in the synagogue
to be sent to the patriarch (Cod., Theod. 16.8.14) must also be
seen as a religious function., Judicial functions (Cod. Theod.
16.8.2; Cod. Iust. 1.9.15) could be viewed as secular activity,
but to the extent that for Jews to live by their own law is a
religious issue, this, too, must be seen as religious. Special
seating arrangements during the worship service (t. Meg. 4.21,
etc,) also point to a religious context for the elders' activi-
ties. The rabbinic definition of an elder as a scholar (b. Qidd.
32b), if this was shared by Greek-speaking Diaspora Jews, is
further support for a religious locus of their activity. Given
the title's background as a political, civic term, it should not
be excluded that elders also had political, representative
functions, but the texts cited show that one could not argue that
they had only civic functions and not religious ones.

Whether the elders of our inscriptions
were ordained or not cannot be known.

_There is no positive evidence that they were, and rabbinic
sources (e.g., Y. Bik. 65d.11-15; b. Sanh. l4a) claim that
ordination was limited to the Holy Land.

4, The Role of Women Elders

It should not be necessary to discuss once again the
question of whether presbytera was an honorific title or not.
The line of argumentation is the same as for the other titles
borne by women. The person fully convinced that women could not
have had official functions in the ancient synagogue is likely to
remain unconvinced by all evidence to the contrary, and will
argue that these women elders were wives of elders or older women
(in spite of Mannine's age of thirty-eight in CII 590 and of the
parallelization of presbytera and archisynag®gissa in CII 731c,
and in spite of the fact that no husbands appear in the inscrip~-
tions) or simply honorific elders. A, E. Harvey, for example,
writing in 1974, notes, ". . . there are several Jewish
tombstones in Italy and Asia Minor bearing the word mpeogBidtepog,
but some of them must be purely honorific (four are in the
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femininel!). . . .‘56 To those willing to accept the possibility
that the six, possibly seven, inscriptions in which women bear
the title "elder" are evidence that ancient Jewish women could
fulfill certain official functions, the following reconstruction
is suggested.

Jewish women elders were most likely members of a council
of elders. This council may have had some oversight of synagogue
finances; until 399 elders annually collected money in the
synagogue to be sent to the patriarchs., We should imagine that
women elders were as involved in these financial matters as their
male counterparts. If the women elders of our inscriptions were
members of synagogues in which the elders sat in the front facing
the people, then we should assume that these women sat among
their colleagues facing the people. Although some may find it
difficult to imagine that women could have been full members of a
judicial council, the existence of the presbytera inscriptions at
least raises this question. Could Jewish women actually have
been scholars? Could they have had some say about the reading of
the bible in the synagoque? Again, the technical terminology of
our inscriptions raises these possibilities. Those maintaining
their impossibility should at least consider how limited our
knowledge of Jewish women in ancient Crete, Thrace, Italy and
Libya actually is.






CHAPTER IV

WOMEN AS MOTHERS OF THE SYNAGOGUE

A. The Evidence for Mothers of the Synagogue
1. The Inscriptional Evidence

There exist two Greek inscriptions in which the title m8tZr
Synagtg€s occurs (reconstructed), one Greek inscription in which
a woman bears the title m&tZr, two Latin inscriptions in which
the title mater synagogae occurs, and one Latin inscription in
which a woman bears the unusual title pateressa. All six of the
inscriptions are from Italy, three being from Rome, two from
Venosa in Apulia and one from Venetia in Brescia. They range in
date from around the second century C.E. until perhaps as late as
the sixth century.

Rome
CII 523 (= CIL VI 29756}).
shofar, a lulav and a seven-branched menorah; known since the
late sixteenth century, but no longer extant. Date unknown. The
manuscripts differ on points of spelling; for the variants see
CII, ad loc. The text of Leon is:

Sarcophagus fragment decorated by a

Beturia Pau-

lla F domi

heterne quos-

tituta que bi-

xit an(nos) LXXXVI meses VI

proselyta an(norum) XVI

nomine Sara mater

synagogarum Campi

et Bolumni

10 en irenae ai cymysis
autis.

W o N

Shofar Lulav Menorah

L. 3: read geternae con-.
L. 4: read guae vi-.
L. 5: read

menses.
Ll. 10-11: read £&v elpivn () wolunoig adrfig.

Veturia Paulla F(?), consigned to her eternal home, who lived
86 years, 6 months, a proselyte of 16 years, named Sara,
mother of the synagogues of Campus and Volumnius., In peace
her sleep.

57
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Veturia Paulla,3 a proselyte to Judaism at the age of

seventy, had taken on the name Sara, most likely as a sign of her
conversion. Campus probably means Campus Martius, a plain of
around six hundred acres on the left bank of the Tiber. CII 884
and 3195 refer to fathers of the synagogue of the Campesians,
which may be the same congtegation,6 These three inscriptions
are the only evidence for the synagogue of the Campesians., While
it would be quite dangerous to generalize on the basis of three
inscriptions, it is striking that of the four title-bearers
mentioned, three bear the title mother/father of the synagogue,
which raises the question whether this might have been a central
title in that congregation. As to the infant archon, which must
indicate archon-to-be, it seems reasonable to assume that the boy
was given his title because of his father's active leadership in
the congregation. (This inscription is thus indirect support for
the view that the title mother/father of the synagogue was
functional, rather than honorific, a point which will be dis~
cussed below,)

Our knowledge of the synagogue of the Volumnesians is based
on four inscriptions (CII 343,7 402,8 417,9 523). Leon locates
it among the Transtiberine group of congregations. CII 343, 402
and 417 were found in the Monteverde catacomb, which according to
Leon, was the earliest of the Roman Jewish catacombs, perhaps
going back to the first century B.C,E. and remaining in use until
at least the end of the third century.lo With the exception of
CII 523, the title mother/father of the synagogue does not occur
in connection with the synagogue of the Volumnesians. The titles
which do occur are archon (arch®n: CII 343), archon~to-be
(mellarch®n: CII 402) and (archon?)-for-life (zabiou = dia biou?:
CII 417).

Veturia Paulla, then, was the mother of two synagogques, one
in which the title mother/father of the synagogue may well have
been a key term of leadership and one in which archon may have
been a major function, Her functioning as mother of two
synagogues is not unparalleled, for CII 50811, also from Rome,
mentions a father of synagogues. There is no difficulty in
imagining that a person could be actively involved in two
synagogues. Note that no husband is mentioned in the inscrip-
tion. If Veturia Paulla did not become Jewish until the age of
70, then, considering the life expectancy of that period, her
husband was most likely already dead when she converted, if
indeed she had been married. In any case, the inscription gives
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us no reason to assume that she received her title through her
husband.

211,425.12 Sarcophagus fragment. Found in the Via Anicia; may

have come from the Monteverde catacomb (lst C, B.C.E. - 3rd C.
13

C.E.) .

["Evd4] 6e unette

2 [Map? “IovA?lia Mapuer-
[Aa wh]ltne ouvva-

4 [yoyfig] Abyouvotn-
[oLwv. M}lvnodij

6 [....E]v elpfivy
[ wolunloig ad-

8 [tfilg.

L. 1: read neltat.

Here lies (Maria? Julia?) Marcella, mother of the synagogue
of the Augustesians. May [. . . .] be remembered (?). In
peace her sleep.

The form of the letters would indicate a second- or
possibly third-century C.E. dating. That Markella was a woman is
indicated by the fragmentary ~ia before Markel- and by the final
sigma for aultZls. "Mother of the synagogue™ is also partially
reconstructed: m&t¥r synalglg&s], but seems to be quite a
plausible reconstruction,.

Six inscriptions bear witness to the Synagogue of the
Augustesians (cII 284,%% 301, 338,16 368,17 416,18 496). The
other titles mentioned are scribe (grammateus) and archon-to-be
(mellarcon = mellarchOn: CII 284), gerusiarch (gerousiarch®s:
CII 301, 368), archon (larlch®n: CII 338), (archon?)-for-life
(zabiou = dia biou ?: CIT 4161%),

The synagogue could have been named for the emperor
Augustus (27 B.C.E. to 14 C.E.), who was in fact friendly toward
the Jews, He may have been a patron of the community.20 If the
synagogue was founded during the reign of Augustus, it would be
one of the oldest in Rome.

As in CII 523, no husband is mentioned in our inscription,
so we should not assume that Marcella received her title because
of her husband. Unfortunately, the brief inscription does not
yield any further information about Marcella's life, age at death
or title.

Qllwlﬁﬁ.zl Marble fragment; more fragmentary today than when

first discovered., Found in the Appia catacomb (lst - 3rd C.
22

C.E.).
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*EvO4se nelte Tiunl[iinia uftne? ouv-]
Menorah , VaYWYAS, @LAGVEPOC [evereerennnnnnn ]
ovvaywyfic tf (6{q olvuBly é&nolnoevl.

L. 1: read ueltaL.

Here lies Simplicia, mother (?) of the synagogue, who loved
her husband. [Husband's name and office] of the synagogue
set up (this stone) to his own wife.

The form of the letters would indicate a second- or
possibly third-century C.E. dating. The [m&t&r syvlnagdgZs is
admittedly conjectural, but the gender of the deceased is
established by the philandros and by the t% idig s{ymbigl.
Further, the title mother of the synagogue, known from elsewhere,
is a plausible reconstruction for the lacuna preceding ~-pagdas,
especially since gynag@g&s occurs in the following line.

In contrast to the two inscriptions just discussed, the
name of the synagogue is lacking here, so that one cannot discuss
comparative materials from the same synagogue, A further
contrast is that a husband is mentioned here, and he seems to
have been an office~holder. He may have borne the title pat®r
Synaglgés or perhaps another title. As the titles of both wife
and husband are missing, it is impossible to say whether they
bore the same title, but since it seems quite possible that she
was a mother of the synagogue and he a father of the synagogue,
then the question of how she attained her title gains added
relevancy,

Venetia, Brescia

CII 639; CIL V 4411.%23 First quoted by Feliciani in 1463.

Date unknown.

24

Coeliae25 Paternae
matri synagogae
Brixianorum.

To Coelia Paterna, mother of the synagogue of the Brescians,

Unfortunately, the only other Jewish inscription from
Brescia (CII 638) reads [. . . .] Xiouvva/ywyo[.], certainly
archisynagdgos, but hardly enough to give us significant
information about the Jewish community in Brescia.
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Venosa, Apulia

In 1853, a Jewish catacomb in Venosa (the ancient Venusia)
was discovered.z6 The inscriptions (CII 569-619; 619a~-619e) are
of two types: dipinti, painted in red on the stucco covering of
the walls, and graffiti, scratched onto the walls, whereby most
of the latter have disappeared. Two of the Venosan inscriptions
are of interest for the question at hand.
Qll_ﬁﬂﬁzmglnwlx_§23l.27 Letters traced by finger into the wet
stucco, later painted in red (3rd - 6th C.).28

Hic requesc-
2 et Alexsanra
pateressa qui v-
4 it anoro plus m{. . . .].

DIvY
Ll., 1-2: read i (1. 1 Lenormant:29
De Rossi:”YAlexsanfa. (Ligature on the r
possibly indicates dr.)
Ll. 3-4: read guae vixit apnorum plus minus.

Here lies Alexsanra, "fatheress" (pateressa), who lived
approximately [. . . ]. Peace!

-~}

The title pateressa is simply the feminine of pater. The
name could be Alexsandra (as the reported ligature may indicate),
but then the present spelling may simply be a variation thereof,
Since a husband is not mentioned, there is no reason to make
assumptions about his possible titles or office; perhaps she was
not married or perhaps she was a widow. Therefore, it would be
rather incautious to agree with Harry Leon when he writes:

There is one example (606) of a pateressa Alexandra (spelled
Alexsanra). It seems more likely that this title was given
to the wife of a pater than that it was an independent title
like that of mater synagogae at Rome and elsewhere.3

While there is certainly a linguistic difference between pater—
essa and mater synagogae, there is nothing in this difference to
indicate that the one is an independent title while the other is
derived from the husband's title. Indeed, one could as easily
have argued the opposite, namely that the pateressa was a genuine
of fice-holder, for her title indicates that she was a female
pater, while the matres synagogae were just that, mothers and not
fathers. Such an argument would be as arbitrary as that given by
Leon. There is in fact no reason to consider pateressa as either
more or less official than mater synagogae, whereby the question
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of whether pateressa implied a synagogue function or a civic one,
must remain open.

CII 619d. Found in the hypogeum (3rd - 6th C.).32

*Q6e uelte
PdavoTeEL VA
witne, yu-
v} AOEa-
viov no-
Ted¢ Hal
ndtopovog

8 tfic ndiewg.

L= B R )

L. l: read uelTat.
Ll. 4-5: Frenkel, Lifshitz: A0Eaviou; Bognetti: Alocav{ou;
J. and L. Robert: Avoaviou.

Here lies Faustina, mother, wife of Auxanios, father and
patron of the city.

CII 619¢c. The epitaph of the husband, Auxanios:

*Q6e uette AGEdveiLog mathp
2 nal ndtpwv thc ndiewg.

Here lies Auxaneios, father and patron of the city.

This inscription again raises the question whether women bearing
the title mother received it through their husbands. Unlike CII
166 (sSimplicia) discussed above, this inscription is not frag-
mentary. It is thus clear that both wife and husband had the
same title, which could indicate that the offices of both
Faustina and Auxanios implied active leadership or it could mean
that Auxanios alone was a leader, while his wife Faustina simply
bore an honorific title. It is possible that Faustina received
her title because of her family connections, but this does not
necessarily imply that it was honorific,

A further question raised by this inscription is the nature
of the title mBt&r/pat®r when it stands alone, without the
additional "of the synagogue." For example, was Auxanios father
of the synagogue and patron of the city or was he also a father
of the city? The question raised by the term pateressa, which
also stands alone, takes on new interest in light of the "of the
city”™ in connection with "patron." A definitive solution is
impossible, but the patrdn t&s pole®s makes a civic function for
the title pat®r/mBtEr seem more likely than a synagogue function.
It is probable that in the Diaspora the line separating synagogue
leadership from civic leadership was rather fluid. The parallel
use of pat®r and patrBn in this inscription, as well as in 619b33
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and 619c, should caution us from making too quick an identifi-
cation between father/mother and patron.

Father/mother is one of the more common titles among the
Jewish Venosan inscriptions., Pat®r/pater occurs nine times
outside of our inscription,34 while m&t&r and pateressa occur one
time each. Of the ten patres mentioned among the Venosan
inscriptions, seven are named Faustinus, and the mother in CII
619d is named Faustina. This may indicate that they were all
from the same family (see especially CII 611 and 613 for the
passing down of names) and that the name Faustinus/a was as
important a factor in attaining this title as any individual
leadership skills a person might possess. In fact, Faustina may
even have been named mother on the basis of the family into which
she was born, most likely the same basis for success as that of
the men named Faustinus in arriving at their office, rather than
the family into which she married.

The twelve occurrences of the title pater/patZr/m@t&r/
pateressa indicate that it played a central role in the Jewish
community at Venosa. Unfortunately, the inscriptions do not give
us any indication of the actual function involved. Leon posits.
"It is not improbable, therefore [because the title was common at
Venosa), that the Venusian pater was a board member."35 This
seems plausible. One would only want to add that it is also not
improbable that Alexsanra, pateressa (CII 606), and Faustina,
mother (CII 619d) were also members of the board.

2, The Literary Evidence

There is one literary reference to Jewish mothers of the
synagogue. It occurs in a Christian anti-Jewish polemic entitled
Wsa:igne_m;ssm_guxnmga.e-” The work is a dialogue
between two matrons, Synagoga and Ecclesia, in which a number of
controversial points are discussed. In the context of a discus-
sion of circumcision in which Church argues that circumcision
cannot be the sign of salvation, because if this were the case,
women, who do not receive circumcision, could not be saved, we
read: ™. . . what will your virgins do, what your widows, what
even your mothers of the synagogue, if you bear witness that the
sign of circumcision has helped the people to eternal life?"
(quid facient virgines tuae, quid facient viduae, quid matres
etiam synagogae).37 The argument is that not only will normal
Jewish women be excluded from eternal life if circumcision is the
sign of eternal life, but that even the most outstanding women of
the Jewish community, the mothers of the synagogue, will be
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excluded. This Christian document thus attests that the title
"mother of the synagogue" was sufficiently widespread to be known
outside of Jewish circles and could be used as in some sense
synonymous with "leading Jewish women." From the rhetorical
standpoint, the title had to be vested with some authority or the
sarcasm implicit in Quid matres etiam synagogae would not have
carried.

The careful work of dating and ascertaining the provenance
of the De Altercatione Ecclesiae et Synagogae remains to be done.
Jean Juster dates it from 438 to 476.38 We would thus have a
fifth-century literary attestation of the title "mother of the
synagogue, " which fits in well with the inscriptional evidence.
Bernhard Blumenkranz suggests that the work may have originated
in Spain or in Gaul, but in any case in an area which had only
recently been assumed into "Romania," because Synagogue claims
that Church was still living like a barbarian at a time when
Synagggue already possessed Roman citizenship and was fighting
wars.

1. The Received Scholarly Opinion

The scholarly consensus is that both "mother of the
synagogue” and "father of the synagogue” were honorific titles,
It is my belief that this view arose because "mother of the
synagogue" inscriptions have been known since the fifteenth (CII
639) and sixteenth (CII 523) centuries. That is, scholars have
been faced for some centuries with the dilemma of women bearing
this title. Rather than admit that the title signified a
function, thereby allowing women into the ranks of synagogue
leadership, they proposed that both fathers and mothers of the
synagogue were honored members, but nothing more. Samuel
Krauss's argumentation is quite specific in this respect: "A
genuine office could not have been associated with the dis-
tinction [of father/mother of the synagogue] for the simple
reason that it was also bestowed upon women."40 The few scholars
who have gone beyond the view of an honorific title have,
unfortunately, produced speculations based on little evidence.
Abraham Berliner, for example, suggested that the pater synagogae
was the parnds (administrator of charities) of the older period,
later called gabba’y. He was to care for the sick and dying and
to make the necessary arrangements for funerals.41 The mater.
synagogae, which is the same as pateressa, was responsible for
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sick and dying women and for providing money to poor brides., Her
office corresponds to the office of parpesessa, which was still
known in seventeenth-century Italy.42 No reason is given for
this identification; since the words have totally different
etymologies, one can certainly not posit a continuity of
terminology. One wonders whether an office dealing with charity
was chosen because this seems appropriate for women, The
parnesessa/parnis suggestion has the double advantage of
maintaining the similarity between pater and mater which the
terms themselves suggest and of assigning to them functions which
need not be construed as implying leadership inappropriate to
women.43

Harry J. Leon, who rejects Berliner's identification of
pater and parnas as ungrounded,44 reports on Berliner's theory
that the mother of the synagoque "cared for women, especially the
sick and dying"45 with considerably greater sympathy, although he
must admit that we have little to go on. 1In the end he
classifies mother and father of the synagogue as honorary
offices.46

Jean-Baptiste Frey, on the basis of CII 533 and the law of
immunity in the Theodosian Code (both to be discussed below) is
forced to conclude that the title must imply an active role in
administration.47
however, sways the interpretation once again in the direction of

The existence of mothers of the synagogue,

charity, and Frey posits that these persons may have had certain
functions which were particularly honorable, such as directing
charitable works and assistance in the community. "This could
have been the special role of the 'mothers' of the community,"” he
adds.48 In the same vein, several scholars imagine that the role
could have been one of patronage.49

Most scholars, however, have concluded that the office was
honorary and are quite specific in citing the existence of
mothers of the synagogue as the reason for this.50

2. Further Literary References to the Title

In trying to arrive at a better understanding of this
title, the lack of literary documentation is a particularly
severe problem. While we possess no synagogue constitutions or
rules of order to help us with any of the titles, some, such as
head of the synagogue, are at least mentioned in several literary
sources, For father/mother of the synagogue, in contrast, there
is a paucity of literary references. The most important of these
is found in the Theodosian Code 16.8.4:
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Idem A. hiereis et archisynagogis et patribus synagogarum
et ceteris, qui in eodem loco deserviunt. Hiereos et
archisynagogos et patres synagogarum et ceteros, qui
synagogis deserviunt, ab omni corporali munere liberos esse
praecipimus. gat. kal. dec., Constant(ino)p(oli) Basso et
Ablavio conss,.>l

The same Augustus to the priests, heads of the syna-
gogues, fathers of the synagogues, and all others who serve
in the said place,

We command that priests, heads of the synagogues, fathers
of the synagogues, and all others who serve the synagogues
shall be free from every compulsory service of a corporal
nature,

Given on the kalends of December at Constantinople in the
year of the consulship of Bassus and Ablavius (December
1,331;330).52

It is unlikely that the holder of an honorific title would be
included in the group of persons to whom jmmuni;assB from
corporal duties (munera corporalia) was granted. In Roman law
certain groups of society were freed from these duties. Among
others, these included high state officials and members of
certain professions. Pagan priests were included to a certain
extent, and in the course of time Christian clergy were also
included. Thus, the context of this law implies that the three
synagogue officials mentioned here are freed from the duties on
the basis of their functional role in the synagogue. The
following phrase, "and all others who serve the synagogues" (gt
ceteros, gqui synagogis deserviunt) strengthens this interpreta-
tion, for it makes it evident that the law wishes to free those
who are actually serving as functionaries, even those whose
actual title is not included. The plethora and non-uniformity of
titles must have been the cause for this additional, rather
inclusive clause. In any case, it seems clear that this law
refers to synagogue functionaries, and one would be hard pressed
to arque that the patres synagogae, who are being freed from very
concrete public duties, are merely distinguished members of the
synagogue who bear an honorific title.

One cannot generalize from this fourth-century law that the
pater synagogae was in all periods an actual functionary rather
than just a distinguished member of the synagogue. However,
presumably the law is simply recognizing organizational struc-
tures which had existed for some time and which continued to
exist after the promulgation of the law.

To my knowledge, this law and the mention of matres
Synagogae in the Altercatio Ecclesiae et Synagogae are the only

explicit literary references to mothers or fathers of the
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synagogue. Several other texts may be of indirect value. 1In
Matt 23:9, for example, Jesus makes reference to "fathers": "And
call no one your father on earth, for you have one father, the
heavenly one."54

This occurs just after the prohibition to call anyone
"rabbi” (vv. 7-8) and just before the injunction to his hearers
not to allow themselves to be called "masters" (kath®BgBtai; v.
10). This certainly looks like an honorific use of the term
pat®r, since one has the choice of using it or not, and it seems
to be a form of address. It may be that in Jesus' time, in
Palestine, the title was just coming into use and was, in fact,
an honorific title, "Rabbi" would be a somewhat parallel case,
for it only came into use gradually (Hillel and Shammai, for
example, do not bear the title}.ss Only after some time did it
come to be conferred through ordination, and only in the modern
period did a rabbi come to be anything like a synagogue
functionary, with duties similar to a minister or a priest.
Perhaps pat&r began as an honorific title, but that seems to have
changed by the fourth century, as the law in the Theodosian Code
indicates, It is also possible, however, that pat&r t8s
SynaglgBs is not the actual successor to the pat®r title about
which Jesus warns, but rather had an independent development.

Also of interest in this context is the Aramaic title
’abba’ (Hebrew: 23b or 23bl), which occurs as an honorific title
in rabbinic sources.SG The title occurs in conjunction with a
proper name, as, for example Abba Sha'ul (m. Menah. 8:3; 11:5;
m. Mid. 2:5; 5:4; m. B.Meg. 4:12; 6:7; m. B.Bat. 2:7,13; m. Sanh.
10:1; etc.), Abba Guria (m. Qidd. 4:14) or Abba Gorion (m. Qidd.
4:14), Although according to a baraitha in b. Ber. 16b one may
call only the three patriarchs (Abraham, Isaac and Jacob)
"father" and the four matriarchs (Sarah, Rebecca, Rachel and
Leah) "mother," the use of these terms was not infrequent.
According to a further baraitha (b. Ber. 16b; y. Nid. 49b.45-47),
one should not call slaves "mother so-and-so" or "father
so-and~so, " but in the house of Rabban Gamliel one did so. Thus,
the honorific use of both "father"™ and "mother" is attested.

Also of interest is the term 2ab bZt din, a title borne by
the head of the Sanhedrin during the Second Temple period. The
2ab b&t din was second in line to the ni£11.57

This very limited literary evidence for the terms
mother/father and mother/father of the synagogue is certainly an
insufficient basis for tracing a development or for ascertaining
the precise functions of the title-bearer. The Aramaic terms for
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"mother" and "father" could be used honorifically as terms of
respect; that such a usage would at least have been understand-
able to a Greek audience is indicated by Matt 23:9. The one
legal reference to fathers of the synagogue occurs in the context
of synagogue officials (Cod. Theod. 16.8.4). The literary
evidence, therefore, limited as it is, forces us to distinguish
between an honorific use of the title, which takes the form of
"mother/father so-and-so,” and an official use thereof, which in

the Theodosian Code takes the form patres synagogarum.

3. Further Inscriptional References
to the Title

If the literary evidence for this title is quite limited,
there is considerable epigraphical evidence. In Rome eight
fathers are mentioned and three mothers. Most are connected with
an individual synagogue. Marcella (CII 496) was the mother of
the synagogue of the Augustesians; Menophilos (CII 53758) was
father of the Carcaresians; Julianus (CII 8859) and Quintus
Claudius Synesios (CII 31960) of the Campesians, Gadias (CII 510,
53561) of the Hebrews; Pancharios (CII 50962) of the synagogue of
Elaea, and Domnus (CII 49463) was father of the synagogue of the
Vernaclians. Veturia Paulla (CII 523) was the mother of the
synagogue of the Campesians and the Volumnesians. In addition to
these references to specific communities, Mniaseas (CII 50864) is
called father of synagogues (pat®r synagdgidn), Assterias (CII
9365) is called father of an unnamed synagogue, and Simplicia
(CII 166) seems to have been the mother of an unnamed synagogue,
according to the plausible reconstruction in the CII.

That the office was one of high honor can be seen in CII
319,66 the epitapn of Irena, wife of Clodius, the brother of
Quintus Claudius Synesius, the father of the synagogue of the
Campesians. A derived honor to say the least! The inscription
shows the pride that even being related to a father of the
synagogue must have evoked. Domnus (CII 494) had already held two
other offices; he was an archon three times and phrontistes
twice. While this does not necessarily imply that father of the
synagogue was a higher office than archon and phrontistes, we
should probably take it to mean that they were at least of equal
stature. Mniaseas (CII 508) was also a mathBiZs soph®n (Hebrew:
talmid hakam), a scholar, although there is not necessarily a
connection between the two. The age at death is indicated in
only two of the inscriptions: Veturia Paulla (CII 523) was
eighty-six when she died, and Pancharios (CII 509) lived to the
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extraordinary age of one hundred ten. While we cannot generalize
from two examples, the advanced age of these two people does
support what one would expect from the title itself, namely that
the office~holder should be an clder, venerable member of the
community.

In the much discussed, late third-century Stobi inscription
(CII 69467), it is Claudius Tiberius Polycharmus, also called
Achyrios, father of the synagogue in Stobi, who, in fulfillment
of a vow, constructed the "buildings for the holy place and the
triclinium and the hall with four rows of columns."™ This he did
with his own funds, without touching the revenues of the sanc-
tuary. While it would be an error to use this inscription as
evidence that one function of the father of the synagogue was to
be in charge of building activity, (indeed, according to this
method nearly all office-holders and many non-office-holders
could be seen to have this function, for it is in the nature of
epigraphical remains that many inscriptions are donative), it is
probably not an accident that this one was wealthy enough to make
this donation. Further, the reference to the communal funds may
be significant. Could it imply that the father of the synagogue
would have access to this money for building purposes?

In addition to the form father/mother of the synagogue, one
also encounters the simple father or mother alcne. It is not
immediately clear if this is a synagogue title, a municipal title
or a civic title (denoting representation of the Jewish people in
a given area). At Venosa in Apulia, for example, the terms pater
(CIT 611 twice, 612, 613 twice®®), patzr (c11 590 twice,®® 599,70
619c, 't 6194’%), pater patersn (CII 619b77), matsr (CII 619d),
and pateressa (CII 606) occur with no genitival addition. Should
we take these as indicating synagogue office? CII 619b, which
mentions Marcellus, "father of fathers" (pat®r paterdn) and
patron of the city, could lead one to think that Marcellus' first
title referred to a religious function (especially in light of
Mithraic parallels to be discussed below), while the second was a
municipal title. Auxanios (CII 619c, 619d) is called father and
patron of the city, so that one could construe "of the city" with
both father (of the city) and patron (of the city).74 CII 613,
which mentions Faustinus pater, grandson of Faustinus pater, son
of Vitus, gerusiarch (ierusiarcontis [gen.]), probably refers to
three synagogue officials, although it is conceivable that the
man and his grandfather held municipal or civic office, while his
father was a synagogue official. My tendency is to think that
father/mother at Venosa refers to synagogue office, but the
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several inscriptions which clearly refer to municipal honors (CII
611, 619b, 619c, 619d) should teach us that the leading families
of the synagogue(s) of Venosa were also leading citizens of
Venosa, thus making a definitive answer to the question
impossible.

An inscription (CII 53 ) from Castel Porziano in Italy
(nearly 10 kilometers to the southeast of Ostia), which probably
dates from the first half of the second century, mentions a
Livius Dionisius, pater (also without synagogae), who, together
with the gerusiarch and an Antonius whose title is broken off,
seem to be the three main leaders of the community, at least
regarding the grant of a small plot of land to the gerusiarch
Gaius Julius Justus for a family tomb. (This interpretation
relies on the generally accepted reconstructed version given in
the CII.) From this inscription we would have to conclude that
the pater had some control over Jewish community property.
Although it may be accidental, the pater is listed before the
gerusiarch and the other official. Again, pater here could also
be a civic title, he being the head of the Jewish community,
while the gerusiarch headed the synagogue (the third title
probably also being a synagogue title).

CII 73976 from Smyrna in Asia Minor mentions a pat®r tou
Stematos (sic) who was also an elder and the son of an elder.
Whatever father of the tribe (or guild?) might mean is unclear.

From Mantineia in Arcadia comes CII 72077 with its mention
of a father of the people-for-life (9a:§x_lagn_dia_higu).78 This
term makes one think of the entire Jewish community rather than
just the synagogue, although at Smyrna these may have been
coterminous.

In summary, the epigraphical data alone are insufficient
for arriving at an exact definition of this title. Especially
problematic is whether to distinguish between mother/father of
the synagogue and mother/father without a genitive. However, we
can see that wherever the titles occur, the context implies that
these people were among the highest functionaries of the syna-
gogue (or community), and that they may well have had control
over the common treasury, probably together with other leaders.
The inscriptions indicate nothing about caring for the sick, the
dying or young unmarried girls. Likewise, there is nothing in
the inscriptions themselves to make us think that the titles were
purely honorific. Further, the only times patronage is mentioned
(Venosa: CII 619b, 619c, 619d--the last two referring to the
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same person), the men are called fathers and patrons of the city,
thus precluding an identification of those two terms.

4. Possible Non-Jewish Parallels

A brief survey of the title in the Graeco~Roman world may
be useful for ascertaining a more exact meaning. However, the
range of uses, being quite broad, yields a somewhat confusing
picture. We find everything from the title of a Roman emperor,
father of his country (pg;gx_ga;ziag)79 to a priestess of Venus
being addressed as mother (mg;g;).ao One also finds mothers and
fathers of various sorts of gquilds (ggllggia)el and of cultic
clubs, especially of oriental cults. While it could be that the
mothers and fathers were patrons of the professional guild582 the
evidence from cultic clubs seems to point to cultic leaders of
some sort.83

For our question, the cultic clubs will yield the most
valuable material for comparison. The most obvious parallel
comes from the cult of Mithras, where pater was the highest of
the seven grades through which a person could pass. It seems
that the lower orders, such as Lions, could have a pater at their
head,84 and that the patres could have a pater over them, who
would be called pater patrum/pat®r paterdn, PP in abbreviated
form.85 One is immediately reminded of the pat®r paterdn from
Venosa (CII 619b) and of CII 607, 610, and 614, where the
abbreviation PP occurs. The Mithraic parallels are a further
confirmation that PP equals pater patrum. While we have no
evidence that Judaism had anything like the seven grades of
Mithraism, the exact concurrence of titles is striking and one
should not exclude Mithraic influence here. Pater patrum, even
when taken out of the Mithraic context of seven grades, could
still signify a high office., Mother and father were also used in
other cults, several inscriptions from which make clear that a
simple identification of mother/father with patrona/us is
inappropriate.86 Thus, the evidence indicates that mothers and
fathers in the professional clubs may have had a different role
from those in the cultic clubs. While the evidence from
Mithraism must be seen in light of the Mithraic ranking system,
which Judaism did not have, it is nevertheless a help for us, for
it indicates the leading role a pater played, as a member of the
highest rank or as a pater over another rank or as pater over the
highest rank, that is as ga;g;_nazznm.87
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Conclusions

There is solid evidence that women bore the title mother of
the synagogue, or variations thereof, in inscriptions that may
represent a span of six centuries. The six inscriptions
discussed are all from Italy. These inscriptions cannot be seen
as freaks of history, nor can they be cavalierly dismissed as
purely honorific titles. Given the fragmentary nature of our
evidence, we should assume that the six women discussed were not
the only women to have borne this title., The fifth-century (?)
anti-Jewish polemic, De Altercatione Ecclesiae et Synagogae,
bears witness that non-Jews were also familiar with this
phenomenon. While we cannot exactly define the function of a
mother/father of the synagogue, all indications are that it had
something to do with the administration of the synagogue. Family
ties seem in certain instances to have played a role in a
person's selection to this office, so we can assume that most
mothers/fathers were members of leading families.



CHAPTER V

WOMEN AS PRIESTS

A. The Inscriptiopal Evidence
for Female Priests

There exist three ancient Jewish inscriptions in which a
woman bears the title hiereia/hierissa. They range in age from
the first century B.C.E. through possibly the fourth century C.E.
and were found in Tell el-Yahudiyyeh in Lower Egypt, in Beth
She'arim in Galilee, and in Rome.,

Tell el-Yahudiyyeh

CII 1514 (SEG 1 [19231 no. 574). Rectangular stele, 45 cm in
height, 22 cm in breadth, with an indented space ruled for the
inscription, but without architectural decoration.

Mapuv
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L. 9: read AuvndBavtog y' Kalooapog.

O Marin, priest, good and a friend to all, causing pain to no
one and friendly to your neighbors, farewell! (She died at
the age of) approximately fifty years, in the third year of
Caesar (Augustus), on the thirteenth day of Payni (= June 7,
28 B.C.E.).

C. C. Edgar, who first published the inscription in 1922, thought
that IERISA was "the name of Marion's father; whether it is an
indeclinable noun or whether this is a genitive in -a I do not
know."l Edgar thus thought that Marion's father's name was
Ierisas or lerisa. This rather strange interpretation of a not
uncommon Greek noun was corrected the following year by Hans
Lietzmann, who recognized it to be hieris(sla, "priestess”
(ELisﬁsgxin).z The name Marin is a form of Marion® and also
occurs in other Greek inscriptions.4

This is one of eighty Jewish inscriptions found in a Jewish
necropolis in Tell e1~Yahudiyyeh.5 Many of the inscriptions are
dated; CII 1466, 1492, 1493, 1498 are also from the time of
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Augustus. The terminology (chr&st®, pasiphile, alypos) and form
of our inscriptions (name followed by adjectives, chaire, approx-
imate age at death, year, day of Egyptian month) are very similar
to the terminology and form of the other Tell el-Yahudiyyeh
inscriptions, both of those from the time of Augustus and of the
others, which range from the second century B.C.E. through the
first century C.E.

As with the other inscriptions in which women bear titles,
modern scholars have been at pains to point out that hierisa here
has no real meaning, e.g., Jean-Baptiste Frey, "This is not to
say that Marin had an actual function as a priestess in the
Jewish community, but rather that she belonged to the descendants
of Aaron, to the priestly family . . . . n6

For the interpretation of hierisa, it is rather significant
that the Marin inscription was found in Tell el-Yahudiyyeh, i.e.,
the ancient Leontopolis in the nome of Heliopolis, for it was in
Leontopolis that Onias IV, the legitimate heir to the Jerusalem
high priesthood, founded a Jewish temple during the reign of
Ptolemy VI Philometor and Cleopatra II (181-146 B,C.E.), when he
saw that he had no chance of attaining the Jerusalem high priest-
hood due to events surrounding the Maccabean revolt:.7 He founded
the temple, probably around 160 B.C.E., by renovating and puri-
fying an Egyptian temple. (On the Onias temple, see Josephus,
J.W. 1.1.1 § 33; 7.10.2-4 §§ 420-436; Ant. 12.9.7 §§ 387-388;
13.3.1-3 §§ 62-73; 13,10.4 §285; 20.10.3 § 236.) Josephus
reports (Apnt. 13.3.3 § 73) that "Onias found some Jews who, like
him, were priests and Levites to minister there" (elpe 6¢ "Oviag
nai “Iouvdaloug tivdg duoloug adtd nal Ltepelg nal Aevitag tolg
éxel 9pnoweboovtag, cf. Ant. 13.3.1 § 63; J.W. 7.10.3-4
§§ 430-434) . The temple of Onias existed, and Jewish priests
served at it, until 73 C.E. or shortly before 73, when the Romans
closed it (Josephus. J.HW. 7.10.2-4 §§ 420-436).

The later rabbis are still familiar with the temple of
Onias, the sacrificial service of which they view with some
ambivalence, but which they are willing to recognize as valid
under certain limited circumstances. (See m, Menah. 13:10;

f. Mepah. 13.12-14 [Zuck. 533]; b. Meg. 10a; b, Menah. 109;

Y. Yoma 43c.64-43d.6; y. Sanh. 19a.9.) One should view the Onias
temple in the context of other Jewish temples outside of
Jerusalem.8 The very existence of these various cultic sites
raises the question of pluralism within the Jewish cult.
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Rome

cIx 315.% Plaque of white marble, 19 cm in height, 35 cm in

width, 3.7 cm in breadth, from the Monteverde catacomb in the Via
Portuensis,

"Evddbe uitE

2 Tavdevtia
ué'. Menorah

léproa &tdv
4 "Ev (phvn B

wolunoitg abd-
6 tfig.

L., 1, read xetltac.
L. 4. read elpfvn.

Here lies Gaudentia, priest, (aged) 24 years. 1In peace be
her sleep!

On the basis of the form of the carved letters, in partic-
ular of the mu, which is nearly cursive, the inscription is
probably from the third or fourth century C.E. The menorah and
the Torah shrine (with open doors revealing five shelves and six
compartments) attest to the Jewishness of the inscription. Torah
shrines also occur on other Jewish inscriptions from the
Monteverde catacomb (cf. CII 327{4th C.}, 343, 401{3rd C.},
460[3rd/4th C.1). Mfiller and Bees suggest that the Torah shrine
may be a special symbol of Gaudentia's priestly ancestry and that
the Roman Jewish community, with its limited knowledge of Hebrew,
may have identified 23r8n (Torah shrine) with Aaron. The
depiction of an 23Jrdn would indicate descendancy from Aaron.
Since, however, this is the only one of the Monteverde inscrip-
tions embellished by a Torah shrine which was dedicated to a
person of priestly class, their suggestion is not convincing.

The Torah shrine, like the other Jewish symbols which ornament
ancient epitaphs, may simply indicate that the deceased was
Jewish,

The name ﬁgnﬁgn;iglo also appears in another inscription
from the Monteverde catacomb in the Via Portuensis, CII 314,
where the bearer of the name is the daughter of a man named
Oklatios. The male (?) form of the name, [Galudentis
(Gaudentios?), occurs in CII 316, which is also from the
Monteverde catacomb.
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Four, possibly five, men bear the title hiereys in inscrip-
tions from the Monteverde catacomb: CII 346, 347 (twice), 375,
355 (?). These will be discussed below.11

As for the meaning of hierisa, modern commentators follow
the pattern we have seen elsewhere. Harry J. Leon writes:

One woman, Gaudentia (315), is styled a hierisa. This is
apparently the equivalent of the Hebrew gohgnet and probably
designates the wife (or daughter) of a hiereus. It could
hardly point to a priestly function for a woman, since no
priestesses are to be found in tne Jewish worship. Father
Frey thought that the title denote a feminine member of
the priestly family of Aaron.

Frey himself writes, "iép.oa, literally 'priestess,' cannot, in
the present case, mean anything other than a member of the

priestly family of Aaron."13

Beth She'arim

€11 1902.14 Painted in red above and to the right of arcosolium
2 of Hall K in Catacomb 1, 38 cm in length and 26 in height, with
the height of the letters varying from 3 to 5 cm.

Zapa Suydtnp

2 Naiprag pi-
TP Lepelag

4 wipa Maplerlng
[Ev]I9g u[etTarL?].

L. 4. read udpag.

Sara, daughter of Naimia, mother of the priest, Lady
Maria, lies here.

The inscription should probably be dated to the fourth century
C.E.15 Schwabe and Lifshitz arque that Sara's corpse had been
brought from abroad, perhaps from Palmyra, for burial in Beth
She'arim.16 The specific evidence for this case, however, namely
nails and chips of wood found in her resting place, is not
particularly convincing. The title kyra, "Lady," is not uncommon
among the Greek inscriptions of Beth She'arim.17 The name of
Sara's father, Naimia, is the equivalent of the Hebrew
Nghgmxﬁh;ig Note that Sara's father is not called a priest.

On the meaning of hiereia, Schwabe and Lifshitz write:

19

Particularly the use of the title i€peia is most
interesting. Sarah, the mother of Miriam the priestess, was
not a priestess herself and neither was her daughter. Miriam
was a gohepnet, i.e., the wife of a ¢cohen. The relatives of
the deceased wanted to indicate in the epitaph that Sarah was
the mother of a gohen's wife. We cannot find a better proof
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of the high social status of the priests in the Jewish
community.

Since Sara's father is not called a priest, it is indeed unlikely
that Sara was the daughter of a priest, and therefore a priest
herself, Why Maria, however, who is called a priest, should not
after all be one, is unclear, The meaning of cohenet (kOhenet)
will be discussed below.21

CII 1085. Frey, on the basis of a communication with Moshe
Schwabe, gives the following transcription:

.. tnotlwg?]

2 wnal Zdpalg Suyatpdg?
Nlavplag %@l ...

4 Moot lag ....122

[Tomb of . . . 1, priest (?), and of Sara,
[daughter of?] Naimia and of Maria . . . .

Schwabe and Lifshitz (Beth She'arim no. 68) state that the
inscription is set above an arcosolium in room III of Hall K in
Catacomb 1, and is 26 cm in length and 10 cm in height, with the
letters being 3 cm high. According to them, line 1 is incised,
and lines 2-4 are painted in red. Their reading is:

Kol Edpa [Suyd-]
2 [tne Nlayuige el [witne?]
Mooh [ac teplgf (ac?]123

And Sara, daughter of Naimia and mother of the priest Maria.

Note that Frey has a line above the first line of Schwabe and
Lifshitz. The difference between the two transcriptions should
be sufficient evidence for tne illegibility of this one in-
scription, A major difficulty with the Schwabe and Lifshitz
transcription and reconstruction is that it is based on the
assumption that two women, both by the name of Sara, both
daughters of men named Naimia, and both mothers of priests named
Maria, were buried at approximately the same time in the same
hall, an assumption which is rather unlikely. Due to the
uncertain reading of this inscription, it will not be considered
as evidence for the title hiereia.

B. Possible I i f hiereia/hieri

There exist several possibilities for interpreting this
term in our inscriptions:
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1. Hiereia/hierissa is simply the
Greek equivalent of kBhenet
(Aramaic:

Kohepet is not a biblical but a rabbinic term. Although
linguistically kBhenet is the feminine of k3h&n (Aramaic:
kah#na’), it is not exactly parallel in meaning to k3h&n. A man
becomes a kGh®n in one way, by birth. XKohen can therefore be
defined as "son of a k&h®&n," who must, of course, be married to a
Jewish woman.24 A woman becomes a kBhenet in two ways, by birth
and by marriage. KOhenet can therefore be defined as "daughter
of a kBh&n" (bat kdhsn) or as "wife of a kBhen" (2efet kdhan).

The priest's daughtex25 had certain priestly rights, such
as the right to eat from the priestly dues, a right which is laid
down in the Bible (Lev 22:12-13):

AT WYRY f1YOh YD 1D 0

$?ORND BY DYWTPT DDYN3 R
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If a priest's daughter is married to an outsider she shall
not eat of the offering of the holy things. But if a
priest's daughter is a widow or divorced, and has no child,
and returns to her father's house, as in her youth, she may
eat of her father's food; yet no outsider shall eat of it.

The presupposition here is that the priest's daughter, while a
child, may eat of the priestly offerings. Unlike her brother,
however, the daughter of a priest can lose her right to eat of
the priestly offerings by marrying a common Israelite; if he
marries a common Israelite, he may continue to eat the priestly
dues, but if she does so, she relinquishes that right. If she
marries a priest, however, she may continue to eat of the
priestly offering, but this right is a derived one, i.e., due to
her priestly husband and not to her own priestly descendance
(also a derivation, of course).

The Holiness Code in Leviticus places the sexual activity
of priests' daughters and wives in the context of the holiness of
the male priests. Lev 21:9 reads:

Y38 DR NI3T? 2nn Y3 10D WYy nay
$AOWN W83 NPYnn R

And the daughter of any priest, if she profanes herself by
playing the harlot, profanes her father; she shall be burned
with fire.
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Thus, the holiness of the priest can be damaged by the sexual
activity of his daughter; his holiness is to be preserved by
executing the daughter whose sexual activity is not within the
bounds of patriarchally-sanctioned marriage.

Similarly, the prospective wife of a priest must reflect
his holiness (Lev 21:7):

INPY RY AWIRD AWINA TEEY I0PY BY 1°°mY 3T w
JINTPRY BT wTRP-Y D

The (priests) shall not marry a harlot or a woman who has
been defiled; neither shall they marry a woman divorced from
her husband; for the priest is holy to his God.

The priest must marry a widow or a virgin to preserve his own
holiness., A prostitute, a rape victim or a divorced woman would
endanger his holiness. Ezekiel warns priests to marry only
Israelite virgins, but allows them priests' widows (Ezek 44:22).
The high priest is allowed to take only "a virgin of his own
people, that he may not profane his children among his people"
(Lev 21:14). The issue in these laws is the holiness of the
priestly semen, which should not be allowed to enter a "vessel"
previously profaned by pre- or extra-marital sexual intercourse,
whether the intercourse had been forced or not, The distinction
between the divorced woman and the priest's widow is not immedi-
ately clear; perhaps the divorced woman was considered more
likely to engage in prostitution or other non-marital sexual
intercourse than a widow, a view common in patriarchal societies.

The questions raised in these biblical laws, namely, the
right to eat of the priestly dues and the profanation of the
priest through his wife or daughter, form the background of much
of the rabbinic discussion on the kShenet. Further marriage
limitations, i.e., limitations on who could become a kBhenet
through marriage, are also spelled out. For example, a hilfigéd
(a childless widow whose brother-in-law refused to marry her
according to the duty of levirate marriage; see Deut 25:5~10) may
be forbidden to a priest (m. Yebam. 2:4; cf. 1:4:26 the School of
Shammai forbids it; the School of Hillel allows it), as may a
woman taken in levirate marriage (m. Yebam. 1l:4: the School of
Shammai allows it; the School of Hillel forbids it). A kShenet
who by accident (through a mix-up) had had intercourse with the
wrong husband was also forbidden to marry a priest (m. Yebam.
3:10) .

Lev 22:13 had already established that the daughter of a
priest could lose her priestliness by marrying a non-priest. The
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Mishnah (Yebam. 7:4-6) lists a number of further causes for which
a bat koh®n can lose her right to eat of the priestly heave-
offering (£&Zr0md) or by which she may not attain it in the first
place. For example, the brother-in-law whose duty it is to marry
the widowed, childless bat k3h&n (m. Yebam. 7:4) is a hindrance
for her; since she is bound to him, she cannot return to her
father's house and eat the heave-offering., As we saw above, if
her brother-in-law refuses to marry her, she becomes a hil{igd and
priests are forbidden to marry her; thus, she also loses the
possibility of regaining the right to eat heave-offering by
marrying a priest,

A central text on the kBhenet is m. Sota 3:7:
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A daughter of an Israelite who is wed to a KkGh®n: her
meal-offering is burned; and a kBhepnet (i.e., a daughter of a
priest) who is wed to a common Israelite: her meal-offering
is eaten.

In what manner does a k3h&n differ from a kBhenet? The
meal-offering of a kBhenet is eaten, and the meal-offering of
a kBh&p is not eaten; a kBhenet may forfeit her priestly
rights, but a kBh&n does not forfeit his priestly rights; a
kBhenet may become defiled because of the dead, but a k3hZn
must not contract defilement because of the dead; a k3h&n may
eat of the most holy sacrifices, but a kBhenet may not eat of
the most holy sacrifices.

This text27 is specifically concerned with pointing out that the

priestliness of a kBhenet implies less than the priestliness of a
kBh#n. Thus, the commandment to burn the meal-offering of a
priest (Lev 6:16, "Every meal-offering of a priest must be a
whole~offering; it is not to be eaten.") is taken to refer to the
son of a priest, but not to the daughter of a priest. The
kBhepet who marries a non-priestly Israelite is to eat the
meal-offering as if she had not been born into the priestly
class. In contrast, the non-priestly Israelite woman who is
married to a priest is considered to be of priestly class, and
her meal-offering is burned.

Similarly, a daughter of a priest may lose her right to eat
the heave-offering (f£&€rdmd) by having sexual intercourse with a
man forbidden to her. Such a sexual connection also implies that
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she may never marry a priest. The son of a priest, however, who
marries a woman forbidden to him, such as a prostitute or a
divorced woman (see Lev 21:7), loses his priestly rights only for
the period during which he is married to her. If he divorces her
or if she dies, he may once again claim his priestly rights.
Thus, while a daughter of a priest can "profane herself"
permanently, a son of a priest cannot. The Babylonian Talmud
(Sota 23b) gives Lev 21:15 ("that he may not profane his seed
among his people") as scriptural proof for the permanency of a
male priest's priestliness: a priest can profane his seed but
not himself, i.e., the children of such a union are not of the
priestly class, but he himself remains a priest (cf. b. Mak. 2a;
M. Bek. 7:7).

Further, a kBhenet, unlike a k@h®n, is allowed to touch a
corpse. The Babylonian Talmud (Sofa 23b) gives Lev 21:1 as
scriptural proof for this distinction between kBh®n and kBhenet:
"Speak to the priests, the sons of Raron {( . . . that none of
them shall defile himself for the dead among his people)," is
taken to mean "the gons of RAaron" and not "the daughters of
Aaron,"

Finally, a k3h&n may eat of the most holy sacrifices, while
a kBhenet is not allowed to do so. The scriptural proof adduced
by the Babylonian Talmud (Sota 23b) is Lev 6:11: "All male
descendants of Aaron may eat ( . . . of the offerings made by
fire . . . )."

M. Sota 3:7 makes clear that at least one rabbinic view was
that the priestliness of a woman was much more fragile and open
to profanation than that of a man. There was no circumstance
under which a man could lose his priestliness; the priestliness
of a woman, however, could be forfeited forever by one act of
sexual intercourse, whether desired or forced. Further, according
to this view, the priestliness of a woman did not imply the same
degree of sanctity as the man's priestliness. Thus, the
prohibition of touching a corpse and the right to eat of the most
holy sacrifices did not apply to the kBhenet. Nevertheless,
there is a recognition that the kOhenet, be she a priest's
daughter or a priest's wife, has the right to eat of the heave-
offering.28
purity requlations, such as that she not eat of it during her
menstrual period (m. Nid. 1:7).

In light of this background, one is rather surprised to
read the following passage (b. Hul. 131b-132a):

Her eating of the heave-offering is surrounded by
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'Ulla used to give the priestly dues to the kBhepet. Rava
raised the following objection to 'Ulla. We have learned:
"The meal-offering of a kBhenet is eaten, and the meal-
offering of a kBhBn is not eaten” (m. Sota 3:7). Now if you
say that k3h&n includes a kBhenet too, is it not written,
"And every meal-offering of a priest must be a whole-
offering; it is not to be eaten” (Lev 6:16)? He replied,
"Master,I borrow your own argument, for in that passage are
expressly mentioned Aaron and his sons.”

The School of R. Ishmael taught: "Unto the kfh®n" (Deut
18:3), but not unto the kBhenet, for we may infer what is not
explicitly stated from what is explicitly stated.

The School of R. Eli'ezer ben Jacob taught: "Unto the kZhen"
(Deut 18:3), and even unto the kBhenet, for we have here a
limitation following a limitation, and the purpose of a
double limitation is to extend the law.

R. Kahana used to eat (the priestly dues) on account of his
wife. R. Papa used to eat them on account of his wife. R.
Yemar used to eat them on account of his wife, R. Idi bar

Avin used to eat them on account of his wife.

Ravina said, Meremar told me 39" ° that the halakha is in
accordance with 'Ulla's view.

The issue here is whether the kDhenet (priest's daughter)
who has married a non-priest is allowed to eat the priestly dues
(Deut 18:3-4). According to the passages discussed thus far, the
answer seems to be a clear no. A priestly woman who has married
a non-priestly man forfeits her priestly rights. Yet this text
reports on a tradition according to which priests' daughters who
had "profaned themselves™ (cf. m. Sota 3:7) were in fact allowed
to continue to eat the priestly dues. Even more surprising is
the tradition that a number of non-priestly rabbis3° ate the
priestly dues on account of their priestly wives, which means
that not only did these women not forfeit their priestly rights
upon marriage to a non-priest, but that they were even able to
pass these rights on to their husbands. Two scriptural arguments
are made for giving priests' daughters the priestly dues even
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if they are married to sons of non-priests. The arguments are
both based on Deut 18:3, which reads:
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And this shall be the priests' due from the people, from
those offering sacrifice, whether it be ox or sheep: they
shall give to the priest the shoulder and the two cheeks and
the stomach.

The arguments are:

1. Deut 18:3 speaks of "priests™ (m.) and "priest™ (m.) as the
recipients of the priestly dues; according to 'Ulla, these terms,
in contrast to the "Aaron and his sons™ of Lev 6:16, which refer
to the meal-offering and is the scriptural basis for burning the
meal-offering of kfhdnim (m.) and letting kBhindt (f.) eat their
meal~-offering (m, S¢ta 3:7), can include women,

2, According to the School of R. Ishmael, the grammatical gender
of "priest™ in Deut 18:3 implies the exclusion of women.

3. According to the School of R. Eli'ezer ben Jacob, the use of
both "priests"™ (m,) and "priest"™ (m,) in Deut 18:3, both of which
exclude women, has the effect that the double exclusion implies
an inclusion.

These two strands of tradition, i.e., that the priestliness
of a kBhenet is lasting and that it is not, must be left to stand
side by side. There is no reason to try to harmonize the two.

It is not possible to discuss all of the passages in which
kBhenet appears, but even the few passages cited show that:

1. The rabbis recognized that a kBhenet had certain rights and
duties; 2., There were divergent views as to how derivative and
fragile a woman's priestliness was, so that whether she could
lose her priestly rights is not univocally answered.31

There would be no difficulty in identifying hiereia/
hierissa as the Greek equivalent of kBhenet. Such an identifi-
cation would in no way imply congregational leadership or a
cultic function, other than the right to eat the priestly
offerings (and possibly the right to pass this right on to their
husbands). It would also imply the respect due to a member of
the priestly caste,

2. Hiereia/hierissa in the Inscriptions Means
"Priest"™ in the Cultic Sense of the Term

Some may find this hard to believe, Female cultic
functionaries do not fit our image of ancient Judaism. To be
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sure, seventy-five and eighty years ago there were those who
argued that women could have held some official position in the
ancient Israelite cult,32 but their view gradually fell out of
scholarly favor.33 This is not the place for a thorough,
critical examination of the question of female priests in ancient
Israel, but it is necessary to survey briefly some of the evi-
dence cited by scholars at the turn of the century, as well as by
several contemporary scholars who have argued that women may at
one time have served as priestesses in ancient Israel, The
relevance of the early material for the later should be clear.
Earlier practices could have lived on for centuries, and biblical
priestesses could have functioned as a model for the post-
biblical period.

Two biblical texts which have been cited as evidence for
priestesses in ancient Israel are Exod 38:8 and 1 Sam 2:22. Exod
38:8 reads:
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And he (Bezalel) made the laver of bronze and its base of
bronze, from the mirrors of the ministering women (hassdb’>3t)
who ministered (gib’>() at the door of the tent of meeting.

The root gb>, in additien to the more usual meaning of "to wage
war," can also mean "to serve in the cult,"” as it does in Num
4:3,23,30; 8:24, where it refers to the cultic service of
Levites.

1 Sam 2:22 reads:
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Now Eli was very old, and he heard all that his sons were
doing in Israel, and how they lay with the women who
ministered (hasgBb’>Bt) at the door of the house of meeting.34

Whether this text refers to ritual, polyandrous sexual activity,
normally called "cultic prostitution” by modern scholars, is
unclear. If so, then we must assume that ritual sexual activity
at a YHWH cultic site (Shiloh) was at least tolerated. An
alternative explanation is that the sexual intercourse between
the sons of Eli and the women ministering at the tent was not
ritual in any way, and that the cultic service of these women
consisted of some other sort of activity.

As might be expected, a number of modern scholars have
suggested that the "women who ministered at the door of the tent



Priests 85

of meeting" in Exod 38:8 and 1 Sam 2:22 were actually house-
keepers. S. R. Driver speaks of "the performance of menial
duties by the women."35 A. Eberharter speculates that the women
may have been the wives and daughters of the priests, who would
seem to have a special calling "to perform those tasks at the
temple which required feminine diligence and sense of aesthet-
ics."36 Hans Wilhelm Hertzberg writes: "The women mentioned
here (and in Exod 38:8) have the responsibility for seeing to it
that the entrance, which is especially important for what goes on
at the sanctuary, is kept clean."37

These two texts, both of which refer to the pre-Jerusalem
temple period, must be treated very cautiously. Rather than
calling them evidence, I would prefer simply to say that they
raise questions. The problem of over-interpretation actually
lies not in suggesting that these women may have been cultic
functionaries, but rather in knowing that they must have per-
formed those menial duties which the modern commentators assign
to their wives, daughters and housemaids.

It has been suggested that several biblical figures were
possibly priestesses. Zipporah, for example, daughter of a
Midianite priest and wife of Moses (Exod 2:16, 21), performed the
ritual of circumcision on her son in order to avert the destruc-
tiveness of the Lord (Exod 4:24-26)., F. M. Cross suggests that
she was "apparently a priestess in her own right.“38 One must
note, however, that circumcising is not usually considered to be
a priestly activity, although it may have been in that period.

Benjamin Mazar suggests that Jael, the wife of Heber the
Kenite, in whose tent Sisera sought refuge (Judg 4:17-20), could
have functioned as a priestess at the sacred precincts related to
the terebinth of Elon-bezaanannim:

It may be concluded that Sisera fled from the battle to the
tent of Jael not only to seek the peace which reigned between
Jabin the king of Hazor and the family of Heber the Kenite,
but also because of the special exalted position of Jael, and
because her dwelling place, Elon Bezaannaim, was recognized
as a sanctified spot and a place of refuge where protection
was given even to an enemy. As for Sisera's murder at a
sanctified spot, in violation of all rules of hospitality, it
may be explained only as the fulfillment of a divine command
by a charismatic woman; thus: "Blessed above women shall the
wife of Heber be, blessed shall she be above women in the
tent" (Judg 5:24) .39

Mazar's conclusion is based on the background of the family of

Heber the Kenite, on the religious significance of terebinths,‘o

as well as on the verse in the Song of Deborah, "In the days of



86 Women Leaders in the Synagogue

Shamgar, son of Anath, in the days of Jael, caravans ceased and
travelers kept to the byways®™ (Judg 5:6). This parallelization
of Shamgar and Jael led the medieval Jewish commentator Rashi to
note, "'In the days of Shamgar the son of Anath, in the days of
Jael' indicates that even Jael was a judge in Israel in her days"
(77503 YRS D8 esw Yy Axw Tovn) .4l

Judg 5:24 reads, "Blessed above women be Jael, the wife of
Heber the Kenite, of the women in the tent most blessed”™ (7130
$030 PAR2 DOYW3ID VY3IPA AN hws Yy ohwin ). It is worth noting
that Targum Jonathan translates this verse as follows:
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Let the blessed one of goodly women, Jael the wife of Heber,
be blessed; her perfection is as one of the women who
minister in the houses of learning. Blessed is shel

The root Em& means "to minister," "to officiate,"” "to wait upon.”
In Hebrew it is used of the high priest and the common priests in
reference to their Yom Kippur functions in the temple (e.g.,

M. Yoma 7:5; y. Yoma 44b.40-42), to the high priest's exercising
the office of high priest (e.g., bh. Yoma 47a), to the functions
of the segan, i.e., the adjutant high priest (e.g., y. Yoma
4la.3-4), and to other administrative functions (e.g., y. Sota
24a.24-25), In the targums, 5m§ is also used to mean priestly
activity. For example, for 1 Sam 1:3, "the two sons of Eli,
Hophni, and Phineas, were priests of the Lord™ (3&n "7y “11 3w
Y2 DY3IND  onibpl), Targum Jonathan reads, "the two sons of
Eli, Hophni and Phineas, ministered before the Lord (“7V 31 1"
Y1Y DIP Yhundn onam ’JBH).43 Seen against the background of
the use of Zm§ to refer to priestly activity, the "women who
minister (dimZam#in) in the houses of learning”™ of Targum
Jonathan gains added interest, whereby the "houses of learning”
remains an enigma. Doubtlessly some scholars will want to see
the ministry of these women as consisting of sweeping the floor
and rearranging the mats after the pupils and their learned
teachers had finished the day's lesson, but such an interpre-
tation would seem to be biased by a particular view of women.
Could they have been teachers in the houses of learning?

In summary, Jael's family background, the fact that she is
mentioned together with Shamgar (Judg 5:6) and the fact that
Sisera sought refuge in her tent (Judg 4:17-21; 5:25-27) point to
the possibility that Jael was a charismatic and perhaps even a
priestly figure, Targum Jonathan's use of Am# could indicate
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that even in later periods the remembrance of Jael as a priestly
figure was still alive, although what ministering in the houses
of learning could have meant is unclear.

The figure of Miriam should also be mentioned here.
Miriam, who is called a "prophet” (nébi’8), is said to have led
the Israelite women in religious dancing and singing (Exod
15:20-21). Num 12 reports on a struggle for spiritual influence
and authority which pitted herself and Aaron against Moses. The
prophet Micah also seems to view Miriam as a prophet: "I sent
before you Moses, Aaron, and Miriam" (Mic 6:4). These and
further biblical references to Miriam (Num 20:1; 26:59; Deut
24:9; 1 Chr 5:29) are in need of a systematic study in order to
ascertain what the exact nature of Miriam's cultic role may have
been, whereby cultic does not necessarily imply priestly.
Further, one must answer the difficult questions of dating, and
thereby of original historical context (and of historicity), of
the Miriam texts, before it is possible to describe adequately
the development of the Miriam tradition.44

One later chapter of the Miriam tradition deserves at least
brief mention. Philo of Alexandria reports on a group of women
called the Therapeutrides (De vita contempl. 2), who devoted
their lives to the study of scripture (De vita contempl. 28).
These celibate women (De vita contempl. 68) lived in a type of
dual monastery together with their male colleagues, the Thera-
peutai. Philo emphasizes that they flourished in his time
(20 B,C.E,--after 40 C.E.) in many countries, including non-
Greek ones (also in Palestine?), but that they were especially
numerous in the area of Alexandria (De vita contempl. 21).
According to Philo, the Therapeutrides and Therapeutai closed
their sabbath meal by singing together (De vita contempl. 87-88):
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wal éinibdog ueilov €pyov Av, évdouoirdviég te &Gvbpeg
duol ual yuvvaineg, elg vevduevor xopdc, tolg edyxapLo-
tnptoug Guvoug elg tdv cwtfipa Sedv fidov, €Edpoxovtog
Tolg utv &vdpdoL Mwucewg tol mpoohtou, talg 8¢ yuvatEl
Maprap Thg npoehtidog. Tolty udiiora &newxoviodelg &
v fepancutdv nal depancvipldwv, uéieoiv dvihxoig wal
dvtredvorg npde Bapbv fixov TV &vbpdv & yuvarudv SEbLG
dvanipvduevog, évapudviov cvupwviov dnoteret ual
povolkhv Svrtwg.

This wonderful sight and experience (cf. Exod 14:26-29~~-the
crossing of the Red Sea), an act transcending word and
thought and hope, so filled with ecstasy both men and women
that forming a single choir they sang hymns of thanksgiving
to God their saviour, the men led by the prophet Moses and
the women by the prophet Miriam. It is on this model above
all that the choir of Therapeutai and Therapeutrides, note in
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response to note and voice to voice, the treble of the women
blending with the bass of the men, create an harmonious
concert, music in the truest sense,

Thus, the ceremonial singing of the Therapeutrides and Thera-
peutai took as its model the singing of the Song of the Sea in
Exod 15, in which the women were led by their prophet, Miriam,
and the men by their prophet, Moses., From this text it is clear
that the Miriam tradition played a role in the cultic life of the
community.45

This very cursory survey of evidence for women in ancient
Israel having performed religious functions that may have been
priestly cannot replace the intensive philological and historical
work required to answer the question whether there were in fact
women priests in ancient Israel. The passages cited show,
however, that the question is not as absurd as it seems at first
sight. 1In spite of the overwhelmingly masculine nature of the
ancient Israelite priesthood, there are scraps of scattered
evidence which could indicate a more varied historical reality
than we are accustomed to imagine, The Israelite priesthood,
like other institutions in ancient Israel and in the Jewish
Diaspora, was not monolithic. The above texts, as well as the
three inscriptions in question, are themselves hints of a
diversity in the institution of the priesthood.

In the narrow sense of priesthood, i.e,, fulfilling cultic
functions at a sacred site, Marin from Leontopolis in the
Heliopolitan nome is the only one of the three women named in the
inscriptions who could have been a temple functionary, for she is
the only one to have lived in a city and in a time in which a
Jewish temple existed, Cultic or priestly functions could have
included singing psalms, providing musical accompaniment,
performing priestly blessings, examining the priestly offerings
and animals and performing sacrifices. While it may seem strange
to some that a temple founded by the Jerusalem high priestly
family, the Oniads, could ever have allowed the cultic service of
women, we must remind ourselves how little we actually know of
the temple of Onias, which did, after all, endure for nearly two
and a half centuries, Could it be that practices such as allow~
ing women to exercise cultic functions were among the reasons for
the rabbis' hesitancy to recognize the sacrifices offered there
as valid? Could it be that the Jews of Leontopolis, living in a
country in which there were female priests,46 had come, over the
course of time, to accept as natural the cultic participation of
Jewish women who claimed to be descendants of Aaron (or the
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successors to Miriam?)? Our knowledge of the Jewish temple at
Leontopolis is too meager to be able to give a definitive answer
to these questions.

In addition to the temple of Onias, Josephus mentions other
Jewish temples in Egypt. He quotes Onias IV as writing in a
letter to Ptolemy VI Philometor and Cleopatra II (Ant. 13.3.1
§ 66):

... nal mielotoug edpbv napd o6 nadfinov £xovrag lepd
wal 68L& tolto &lovoug &ArAiorg, & umal Alyuntioig
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. « . and I found that most of them have temples, contrary to
what is proper, and that for this reason they are ill-
disposed toward one another, as is also the case with the
Egyptians because of the multitude of their temples and their
varying opinions about the forms of worship . . .

Agatharchides of Cnidus (2nd C. B.C.E.) also speaks of Jewish
temples in the plural (hig;a),47 as do Tacitus (lst C. C.E.; --
templa)®® and Tertullian (2nd - 3rd C. C.E.; templa).?® wWhether
hiera/templa in Agatharchides, Tacitus and Tertullian (and
Josephus) means "temples" in the narrower sense of the term or
simply "places of worship" is not absclutely certain.so Perhaps
these terms were simply the equivalent of proseuchai, which was
the usual term for synagogue in Egypt and also occurred else-
where.51 On the other hand, the resistance to the possibility
that hiera/templa meant "temples” in one or more of these texts
probably has its origin in the belief that the existence of the
Jerusalem temple excluded the possibility of other genuinely
Jewish temples, that is, that the centralization of the cult was
absolutely effective, a view which has little basis in the
evidence.52

Perhaps Marin served in one of these other Jewish hiera
which Onias considered to be heterodox, Or perhaps she served in
Onias's temple itself. According to the Josephus passage, the
Jewish communities who supported these temples disagreed with
each other concerning the proper form of worship. Could the
temple service of women have been one of the points of the
dispute, much as today Reform, Reconstructionist, Conservative
and Orthodox Jews are in disagreement as to whether women should
be called up to read the Torah or should be ordained rabbis?

We cannot know precisely how Marin and her relatives and
community understood the title hierisa. The existence of the
Marin inscription should at least serve as a warning to any
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scholar who would categorically deny that a woman may have
functioned as a priest in a Jewish temple in Leontopolis. The
mention in several ancient authors of Jewish "temples" should
remind us just how little we know about Jewish worship in this
period.

3. Hiereia/hierissa could denote
a synagogue function
To some, synagogue function may seem as incredible an
interpretation as cultic function. 1Is it not the case that the
destruction of the Jerusalem temple in 70 C.E. and the closing of
the Jewish temple in Leontopolis in or shortly before 73 C.E. saw
the end of priestly cultic service? Ancient sources show that
the situation is not that simple. We know that priests continued
to give the priestly blessing even after the destruction of the
temple. (This practice has continued until our own day.)53 The
priestly blessing in the synagogue is a continuation of the
priests' blessing of the people in the temple, a practice which
is based on Num 6:22-27., Whether the priestly blessing in the
synagogue was practiced already during the time of the Second
Temple is not clear. There is evidence that the practice of
having a priest be the first to read from the Torah during the
synagogue service is an ancient one. M. Git. 5:8 reads:
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These are the things which they ordained because of peace: a
priest is the first to read (from the Torah) and after him a
Levite, and after him a common Israelite, for the sake of
peace.

Philo of Alexandria also attests to the priests being preferred

as readers (Hypothetica 7.13):
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And indeed they do always assemble and sit together, most of
them in silence except when it is the practice to add
something to signify approval of what is read. But some
priest who is present or one of the elders reads the holy
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laws to them and expounds them point by point till about the
late afternoon, when they depart having gained both expert
knowledge of the holy laws and considerable advance in piety.

According to this description of a sabbath service at the time of
Philo, which is presumably a reflection of Alexandrian practice,
a priest or elder reads a scriptural passage and then delivers a
sermon on it. 1In this passage, Philo is referring to general
Jewish practice and not to one of the Jewish sects. The practice
presupposed here is different from the rabbinic ideal expressed
in m._Git. 5:8. According to Philo, one person reads the entire
passage, whereas m. Git. 5:8 ordains that more than one person
should read. Philo does not state that the priest has preference
over the elder, but the priest is mentioned first. Perhaps a
priest, if present, was given preference, and otherwise one of the
elders read and preached.

In addition to the ancient evidence for these two priestly
practices in the synagogue, i.e., the priestly blessing and the
preference for priestly readers, the Theodosian Code containsg a
rather surprising reference to priests as synagogue function-
aries. The word "priest™ (in the plural: hiereis, used as a
foreign word in the Latin text) occurs only once in reference to
Jews in the Theodosian Code (16.8.4, given on December 1, 331):

Idem A. hiereis et archisynagogis et patribus synagogarum et
ceteris, qui in eodem loco deserviunt, Hiereos et archi-
synagogos et patres synagogarum et ceteros, qui synagogis
deserviunt, ab omni corporali munere liberos esse
praecipimus,

The same Augustus to the priests, heads of the synagogues,
fathers of the synagogues, and all those who serve in the
said place., We command that priests, heads of the syna-
gogues, fathers of the synagogues, and all others who serve
the synagogues sha%% be free from every compulsory service of
a corporal nature,

This law has been discussed above in the context of mothers/
fathers of the synagogues56 and of heads of the synagogue.57
Important for the present context is the inclusion of hiereis
among others who serve in the synagogue, including heads of the
synagogues and fathers of the synagogue. There are two possible
explanations for the Roman lawgiver's having included hiereis in
this law:
1. Christians, in writing the law, used the general
Christian and pagan term for official religious functionary,
not realizing that Jewish priests were not synagogue
functionaries.
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2. The authors of the law were well-informed of the inner
workings of the synagogue, and this law is therefore an
attestation of the Jewish priest's having been a synagogue
functionary in this period.
In support of the first possibility, the increasing use of
hiereus for Christian office-~holders should be mentioned. 1In a
period in which Christians had come to use the specifically
cultic title hiereus to refer to deacons, presbyters and
bishops,58 hiereus could have taken on the general meaning of
"religious functionary." Thus, hiereis may reflect Christian,
and not Jewish, usage. A modern parallel would be the use of
"Islamic priest™ to describe a mullah, which reflects the
religious background of Western journalists, rather than Islamic
usage. The position of hiereis, i.e., first in the list, could
support this interpretation: the authors first employ the term
which they consider to be the general term for "religious func-
tionary," and then proceed to the specific titles of synagogue
office known to them.

In support of the second explanation, one must note that
the Christian authors had a deep enough knowledge of synagogue
organization to employ two terms not in use in the Christian
church: archisynagogi and patres synagogarum, although archi-
synaglgos would have been known to them from the New Testament.
Further, the imperial court writers would certainly not have had
an interest in liberating more persons than necessary from the
corporal duties. Their interest would rather have been to limit
the liberation to those persons who were clearly synagogue
functionaries.

It is difficult to decide which is the better explanation,
particularly in the light of the fact that the term hiereis, as
applied to Jews, occurs only once in the Theodosian Code.
Although the second explanation is probably more convincing, it
seems more prudent simply to let the two explanations both stand
as good possibilities,

Evidence for special recognition of priests in non-temple
worship services can be found at Qumran, where priests, together
with the elders or the Levites and the elders, are commanded to
sit in front (1 QS 6:8; 1QM 13:1). One must note, however, that
the people of Qumran probably viewed their worship service as a
substitute temple service, while it is not clear that synagogue
congregants did. PFurther, according to the Manual of Discipline,
there are to be three priests in the Council of the Community
(1 QS 8:1). The Damascus Document ordains that of the ten judges

59
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of the community, four must be from the tribe of Levi and Aaron
(cp 10:4-5),80

This scattered evidence for priests having roles in the
synagogue or worship service as synagogue functionaries should
not be misunderstood as evidence for priests as synagogue
functionaries, but Philo, from the period before the destruction
of the temple; the rabbinic references to the priestly blessing
and the first Torah reader’s being a priest, which can be dated
back to at least the redaction of the Mishnah in the early third
century; and the fourth-century Theodosian Code reference to
Jewish priests in the context of synagogue officials (which may
not be reliable, however) do show that several streams within
Judaism seem to have given priests certain rights and roles
within the non-temple worship service.61

Does any of this mean that Jewish women of priestly caste
had special roles in the worship service? This is by no means
immediately obvious. Our starting point was the three hiereia/
hierissa inscriptions. If male priests could, by virtue of their
priesthood, exercise certain roles in the non~temple worship
service, is it possible that female priests could likewise have
performed certain functions in the worship service? There are
certain hindrances to an acceptance of this proposition, For
example, the male, i.e., exclusive, language of Num 6:23 ("Say to
Aaron and his sons"; 1Y32-%RY 1IWIRTYR N27; LXX:  Adincov Acpwv
nal tofg vlolg adtol), was probably understood by all later
exegetes to mean that men--but not women--of priestly caste are
to recite the priestly blessing. The rabbis usually take
exclusive biblical language to mean that women are in fact
excluded.62 This tradition of interpretation should be taken
much more seriously by those of today who argue that "sons"
really includes "daughters” and "man" really includes "woman.”
Against the background of the exclusion of women where the bible
uses male terminology, it is surprising to find a rabbinic
example of the exact opposite: taking the biblical "son"™ (bZn)
in Deut 25:5 to mean "son or daughter." The context is the woman
whose husband dies without a son and whose brother-in-law is
therefore required to marry her in order "that his (i.e., the
dead husband's) name not be blotted out of Israel" (Deut 25:6).
The rabbis ruled that if the deceased husband had a daughter,
then the brother-in-law was not required to marry the woman
(b. B. Bat. 10%9a). Perhaps this inclusive tradition is an old
one, for the LXX has gperma for b&n, and to paidion for habb#kér
(Deut 25:5-6). In sum, it is likely that most streams of Judaism
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would have taken Num 6:23 ("sons of Aaron") to mean that only
male priests should recite the priestly blessing, but the
extension of "sons®™ to include "daughters" would not be a total
anomaly in the history of Jewish exegesis.

Is it possible that priestly women could have been pre-
ferred readers of the Torah? Again, to most scholars of Judaism,
this proposition sounds absurd, largely because of the general
view that women were not allowed to read the Torah in the ancient
synagogue at all. Can ancient sources shed any light on this
question? An important passage is t£., Meg. 4.11 (Zuck. 226):
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Everyone can be counted in the minyan of the seven (who read
the Torah in the worship service), even a woman, even a
minor, but one does not bring a woman up to read to the
congregation,

The Babylonian Talmud (Meg. 23a) has:
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Our rabbis taught: Everyone can be counted in the minyan of
the seven, even a minor, even a woman; but the sages said: A
woman does not read from the Torah due to the honor of the
congregation.

It is clear that these texts forbid women from reading the Torah
to the congregation. The enigma is that if they are clearly
forbidden to read, why are women included in the quorum of the
seven in the first place? Minors, who are also included, are in
fact allowed to read (see m. Meg. 4:6), a practice which later
receded with the rise of the bar-mitzvah., Why are women included
here at all? Ismar Elbogen suggests that women were originally
allowed to read, but that by the Tannaitic period, they were
already excluded.64 This would mean that the rabbinic inclusion
of women in the quorum of the seven attests to a more ancient
tradition, later suppressed, according to which women were
allowed to read from the Torah in public.

Why the Babylonian Talmud gives the "honor of the congre-
gation" as a reason for not allowing women to read is unclear. A
possible parallel case could be a woman, a slave or a minor
reading the Egyptian Hallel (Pss 113-118) to a man who is not
able to read or to recite it from memory himself. The Mishnah
ordains that such a man should repeat it after the woman,
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the slave or the minor reading it, but curses be upon him

(m. Sukk. 3:10)!1 The shame of having a member of one of these
groups read to an illiterate, Jewish, adult male was apparently
great in the eyes of the rabbis.65 What m. Sukk. 3:10 does show
is that it was not unknown in the rabbinic period for women to be
capable of reading scripture aloud.

Neither t. Meg. 4.11 nor m. Sukk. 3:10 can be dated more
specifically than to the Tannaitic period, which closed around
the first quarter of the third century. They are not parallel
passages, of course, for t. Meg. refers to women reading the
Torah in public and forbids it, while m. Sukk. 3:10 refers to
women reading the Hallel in private and grudgingly allows it.

The enigma of the inclusion of women in the minyan of the seven
cannot be definitively solved with the few hints available to us
in our sources, but their inclusion does make it impossible to
state that under no circumstances did women publicly read from
the Torah in the ancient synagogue. We must simply admit that we
do not know if women did or did not read.66 If we do not know
what the situation in Palestine and Babylonia was, how much less
do we know of synagogue worship in Egypt or in Rome, where Marin
and Gaudentia worshiped.

In conclusion, although the recitation by priestly women of
the priestly blessing seems unlikely in light of the explicit
"Aaron and his sons" in Num 6:22, it is not impossible that
certain communities could have interpreted this to mean "Aaron
and his children" and have asked both the priestly women and the
priestly men present to bless them. Further, although there is
no s0lid evidence for women having read the Torah publicly in the
synagogue service, it cannot be excluded, particularly for the
Greek-speaking congregations (about which we know next to
nothing), that they did. Therefore, it cannot be excluded that
one or more of the three women of our inscriptions were remem-
bered with the title "priest" because their priestly descent had
entitled them to certain rights and honors in the synagogue
service during their lifetime,

C. References to Male Priests in
I ipti i P -
Before attempting to come to a decision as to the likeli-
hood of the three possible interpretations of hiereia/hierissa, a
brief survey of hiereus in Jewish inscriptions and papyri is
necessary. From Rome there are four hiereus inscriptions, all
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from the Monteverde catacomb, which Leon dates from the first
century B.C.E., through the end of the third century C.E.67

CII 346. Marble plaque.

"Evddde wuite
2 ‘Ioubag+ lepe~
oug.

L. 1: read xetratr.
Ll. 2-3: read {epetg.

Here lies Judas, priest.
CII 347. Marble plaque.

"Evdse

2 uetlvral
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6 nal lepelg
nal &deigol.

Here lie Judas and Joses, archons and priests and brothers.

CII 355. Three marble fragments,

[“Ev9]ldée uite “I[...]
2 [...loc tepedlg ....]
[eeeodnav évi....]
4 [....]unv.08

L. 1. read uxetrat.

Here lies J[....], priest [....].

CII 375. Marble plaque engraved on both sides; broken into six

fragments,

‘EvO48e ueLTE
2 Mapra B tol le-
péug.

L. 1. read uetftar.

Here lies Maria the (wife? daughter?) of the priest.69

It is striking that all of the Roman hiereia/hiereus inscriptions

are from the Monteverde catacomb.70 Unfortunately, no informa-
tion about the actual role of the priest can be gleaned from
these inscriptions. CII 375 is especially important for the
question of whether hiereia/hierissa simply means "wife (or
daughter) of a priest." The Maria here, who is the wife or
daughter of a priest, is not called hiereia or hierissa, but
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rather h% tou hiereds. This does not mean that hiereia/hierissa
in the three inscriptions in question could under no circum-
stances mean "wife (or daughter) of a priest,” but it does show
that there was a way in Greek to express such a relationship
without this title, which a Greek speaker would have understood
as meaning "female cultic functionary.” Perhaps the "of the
priest®™ is to distinguish her from another Maria in the community
or perhaps it was meant to indicate that she was a non-Aaronide
wife of a priest and therefore not a hierissa herself.

There are three occurrences of hiereug at Beth She'arim:
CII 1001 (Schwabe and Lifshitz, Beth She'arim 2. no. 48).

‘Iepéwv.
D30

Of the priests. Priests.
Schwabe and Lifshitz, Beth She'arim 2. no. 180 (part one).

BA
tepeblg]
[*PlaBr ‘Iepdv|uvuog].

The priest, Rabbi Hieronymos.
Schwabe and Lifshitz, Beth She'arim 2. no. 181.

Efouvbag
tepelg.

Judas, priest.

In addition to these, there are two further inscriptions of
relevance:

CII 1002 (Schwabe and Lifshitz, Beth She'arim 2.28).71

Tt papnn
.0 37D Y

This place belongs to priests.
Schwabe and Lifshitz, Beth She'arim 2. no. 148.

Xunv BupLtiLog.
A priest from Beirut.
CII 1001 is carved on the ceiling above arcosolium 1 of Hall I in

Catacomb 1., The "Of the priests. Priests,” must mean that
arcosolium 1 was set aside for the graves of priests. CII 1002
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in Hall I of Catacomb 1 also indicates a separate burial place
for priests; Schwabe and Lifshitz are of the opinion that nigdm
here must mean "arcosolium,” so that this inscription would be a
further attestation of burying people of priestly descent
separately., It is worthy of note that in none of the Greek
inscriptions in arcosolium 1 of CII 1001 does the term "priest”
occur (Schwabe and Lifshitz, Beth She'arim 2. nos. 50-53).
Perhaps the single inscription CII 1001 was viewed as sufficient
emphasis of the priestly ancestry of those buried in that
arcosolium, making the use of hiereus/hiereia on each individual
epitaph unnecessary. This practice of the separate burial of
priestly women and men indicates a strong concern for the
priesthood even in the third and fourth centuries C.E.72

Little can be said about the other inscriptions. 1In
Schwabe and Lifshitz, Beth She'arim 2. no. 148, ch®%n is the
Greek transliteration of k3hen.

At Leontopolis in Heliopolis, the site of CII 1514, the
Marin inscription, no Jewish hiereus inscriptions have been
found. In fact, other than the Roman and Beth She'arim
inscriptions, few Jewish inscriptions with hiereus have been
found at all to date.73 In light of this rather striking
distribution-—-a number of "priest" inscriptions from the
Monteverde catacomb in Rome and from the necropolis at Beth
Shetarim and few elsewhere-—-it is reasonable to assume that
priestly descent was especially emphasized in the communities
which buried their dead on these two sites.’? Whether this
special emphasis on the priesthood alsoc implies that priestly
women and men in these communities had special roles cannot be
said.

The term hiereus also occurs several times in Egyptian
Jewish papyri (CPJ 120, 121, 139 [twice]), but since each
occurrence consists only of a name followed by "priest," they are
of little help to us in identifying any priestly functions.

Conclusions

As unsatisfying as it may be, it must be admitted that it
is impossible to know precisely what hiereia/hierissa in the
three ancient Jewish inscriptions means. Were this term to be
the equivalent of the rabbinic kShenet, no problems of orthodoxy
would present themselves, for kShenet does not signify a cultic
or administrative religious functionary. 1If, on the other hand,
it were to imply certain functions in the synagogue or temple
worship service, the accepted image of ancient Jewish worship
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would have to be altered considerably. In contrast to the
synagogue functionaries discussed thus far, the Jewish priesthood
has biblical roots and was attached to the temple service, both
of which make the question of Jewish male and female priests
highly complex.

For all of these difficulties, it must also be emphasized
that if the three inscriptions had come from another Graeco-Roman
religion, no scholar would have thought of arguing that "priest”
does not really mean "priest." The composers of these inscrip-
tions must have been aware that they were employing a term which
normally implied a cultic function. Further, as the above survey
has shown, it is not as far~fetched to imagine that a woman could
have had a cultic function, for example, at the Jewish temple in
Leontopolis, or that a woman could have had a synagogue function,
such as reading from the Torah, as it might seem at first blush.
Until further evidence is found to support one or the other of
the interpretations, it seems most prudent to keep the various
options open. In light of the evidence surveyed, an absolute
statement such as that of Jean Juster, ". . . women were not
allowed to be priestesses among the Jews,'75 does not seem
prudent.
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CHAPTER VI

DID THE ANCIENT SYNAGOGUE HAVE A
WOMEN'S GALLERY OR SEPARATE

WOMEN'S SECTION?

In a lecture on the Galilean synagogue ruins held on
December 16, 1911 in Berlin, the great Judaica scholar Samuel
Krauss said to his audience:

Now that we are inside the synagogue, let us first of all--as
politeness demands--look for the rows of the seats of our
dear wives, on the supposition that something will be found
which could be viewed as the remains of a "Weiberschul"l in
the synagogue ruins.

Following the demands of politeness, Mr., Krauss did look for, and
did find, the remains of what he called the women's gallery in
the ancient Galilean synagogues.3 The majority of modern Judaica
scholars and archaeologists follow Krauss in both method and
result, i.e., they look for a women's gallery and they find one.4
The significance of the question of the women's gallery for
the question of women as leaders in the synagogue should be
clear. If all ancient synagogues relegated women to a side room,
a balcony or to the back of the prayer hall, perhaps even further
separating them from the men by a lattice work or a translucent
or even opaque curtain, as the contemporary Orthodox synagogue
does, then it is indeed difficult to imagine that the women
discussed in the previous chapter had any official functions in
the synagogue, at least during the religious service. This type
of seating arrangement does not imply "separate but equal.”™ It
is true, of course, that the Jewish service cannot be compared,
for example, with a Roman Catholic mass, where the entire focus
of the service is the altar and what goes on there. Certainly
many Orthodox women feel that they can say their prayers behind a
curtain as well as were they seated together with the men.
Nevertheless, the reading of scripture, the sermon and the
leading of prayers in an Orthodox synagogue all occur in the
men's section. When the Torah scroll is carried around it is a
focus of attention; everyone who has the opportunity to touch it
is overjoyed. Needless to say, that same Torah scroll is not
passed from the hands of the men into the hands of the women, so
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that the women up in the gallery might also have the opportunity
to touch it. No, instead the women peer down to what is
happening below, sometimes leaning over the railing to get a
better look. In some synagogues the women cannot hear the sermon
well from where they are seated, and in most they cannot see
well., If they are behind a curtain, they can only see shadows
and outlines, 1If, by analogy, we use the contemporary Orthodox
seating arrangement as the background against which to interpret
the titles borne by ancient Jewish women, then it is in fact
difficult to come to any other conclusion than that these women
had no official function,

But just how strong is the archaeological and literary
evidence that the ancient synagogue possessed a women's gallery?
Upon what do Krauss and his colleagues base their theory? A
survey of the archaeological and literary evidence for the
women's gallery can answer that question.

A. 1s there Archaeological Evidence for
Homen's Section?

In our century numerous synagogues have been excavated in
Palestine and in the Diaspora. Sometimes the remains are
minimal, such as a single inscription. Other remains are quite
sufficient for drawing up a complete floor plan. In no case has
an actual gallery been found. All of the galleries in all the
architects' reconstructions are reconstructed and not extant. In
order to decide whether these reconstructions are convincing, a
survey of the evidence from the major sites is necessary. We
should remember, however, that monumental remains can only tell
us whether a side room or gallery existed, not whether it was for
women. Theoretically, donative inscriptions could speak of a
women's gallery, room for women or divider between the women's
and men's sections, but none do.

1. Synagogues in Roman and
Byzantine Palestine

With the exception of the Theodotos inscription (CII 1404),5
there exist no undisputed synagogue remains from the Second Temple
period., This is probably due to the fact that the floor plans of
the earliest synagogues differed little from those of normal
houses and cannot be identified by archaeologists as synagogues,
if by "synagogue®™ one means a building whose main function was to
house the worship service.6 The first possible synagogue ruin
from the first century was discovered at Magaﬂa,7 Herod the
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Great's fortress near the Dead Sea. 1In its present state, the
structure can be dated to the period of the Zealot occupation
during the First Jewish Revolt (66-73 C.E.); it is unclear whether
the original Herodian building was also a synagogue before being
remodeled by the Zealots. The building, approximately 10.5 by
12.5 meters in size, is located directly on the casemate wall on
the northwest side of the plateau. The original Herodian building
had an anteroom, and the main room had had five pillars along the
northern, western and southern sides. When the Zealots remodeled,
they removed two of the columns of the western row, and tore down
the wall dividing the anteroom from the main room, placing the two
pillars where the wall had been. They also built a small room
(3.5 x 5.5 m) in the northwestern corner with an entrance from the
main hall and set up a four-tiered row of plastered benches along
the north, west and south walls and a single bench on the eastern
entrance side,

In addition to the structure's clear nature as an assembly
room, the discovery of scripture fragments (Deuteronomy and
Ezekiel) found buried under the floor (as if in a geniza?) added
to the conviction that the building in question was indeed a
synagogue. However, since we know little about the layout of
first-century synagogues, one should not consider the identifi-
cation as a synagogue a closed matter,

Concerning the women's gallery, it is clear that there was
none, and the small room in the corner is clearly unsuitable as a
women's room as it has no separate entrance. All worshipers sat
in the one main room on the benches along the walls.

At Herod the Great's fortress, Bg;gdign,a just southwest of
Bethlehem, a structure very similar to the one at Masada was
found. The room (14 x 10 m), with an entrance in the east, was
remodeled by the Zealots during their occupation (66-70 C.E.).

It had a nave and two side aisles with four (or perhaps six)
columns on each side and a three-tiered row of stone benches
along the sides and back. Due to its clear nature as an assembly
room and because of the similarities to the synagogue at Masada,
it is likely that this too was a synagogue. As at Masada one
searches in vain for a women's gallery.

A further first-century public building which is most
likely a synagogue was found in Gamla,g the Jewish fortress in
the Golan Heights destroyed by the Romans in 67 C.E. One enters
the building through a narthex and proceeds through a vestibule
into the main prayer hall, which, like Masada and Herodion, is
lined with rows of benches. Four rows of columns run parallel to
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the walls. The synagogue is approached in its southeast corner
by stairs coming up the side of the hill.lo An article in the
Bih1igal_Agghagglggiggl,Bgzigxl1 states that these stairs
possibly led to an upper gallery, and a photograph of the
synagogue at Capharnaum, which also has stairs, is printed as a
parallel, Further excavation in the summer of 1979, however,
has revealed that these steps are the continuation of a road
leading up the side of a hill to the synagogue. They should,
therefore, be seen as leading to the synagogue itself rather than
to a gallery.

Migda1l? (Magdala) and Korazim'> (Arabic: Khirbet Karaza;
N.T.: Chorazin) have also been in the discussion of first-
century synagogues, but both must now be excluded.l4

After the first century, synagogue ruins become much more
identifiable and much more varied in their architecture. In a
number of these ruins archaeologists have conjectured the
existence of an upper gallery for women or of a separate room for
them. This is on the basis of evidence ranging from one pillar
base to a number of pillars, entablature and stairs. 1In a number
of other cases no one has claimed that any provision for separa-
tion existed.

Eshtemoa' (Arabic: gg;ﬁamnl)ls in Judea, south of Hebron, is
an example of the latter category. One enters the building (13.3
x 21.3 m) on the east side through a narthex with two pillars and
two columns. In the prayer hall itself it is the Torah niche in
the long northern wall, rather than on one of the narrow walls,
which orients the synagogue towards Jerusalem, Two-tiered stone
benches line the north and south walls. There seem to have been
no columns in the prayer hall itself. Without columns there
could have been no upper gallery, and one can see from the floor
plan that there is no place for a separate room for women. The
synagogue can be dated to the fourth century.

A further case where there seems to be no women's gallery
is the synagogue at Hs&h.&hﬁiﬂn-lﬁ The room in question is
roughly square (7 x 7 m) and part of a larger complex including
the house of a man named Leontius and a court. One entrance was
through the court on the north, and a second entrance was from the
east. The excavators have assumed the existence of a niche in
the south wall (towards Jerusalem). There were benches along the
walls., One can see that all synagogue worshipers sat together in
one room., The date is from the middle of the fifth to the sixth
century.17
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In a further number of cases where remains for a gallery
could conceivably have been found, the archaeological reports
mention none. These are cases where one finds sufficient remains
to expect some evidence for an upper story if one existed. They
include: Beth She'arim (352—53),18 Beth Yeralh (dating ranging
from 4th to 6th C.), % Qatsrin (4th c.),%% Jerasn (4th/5th c.),2!
Isfiya (5th/6th C.),%2 Jericho (6th/7th, possibly 8th,C.),23
Na'aran (6th C.).2% Khirbet Sumag (3rd c.),25 Tell Menora
(6th C.),2% Gaza (6th c.),27 Rehov (4th/7th C.),%8 Ma'oz Hayvinm
{4th/5th C.)‘,29 Hammat Teverya (north of the hot springs—-
3ra/4ath c.).30

There are a number of synagogue ruins, particularly in
Galilee, where excavators have reconstructed a women's gallery on
the basis of various pieces of evidence. Let us now turn to
these.

The synagogue at Capharpnaum on the northern shore of the
Sea of Galilee is one of the best-preserved synagogues found in
Israel. The white limestone structure is a basilica with a nave
and two side aisles, A third row of pillars runs parallel to the
back wall. The structure is oriented towards Jerusalem. Three
doors on the south wall provide access to the nave and two side
aisles respectively. The prayer hall is adjoined by a court with
a colonnade carrying a portico along the northern, southern and
western walls, leaving the central court open. At the outer
northwestern corner of the synagogue proper there is a small
structure made of black basalt (like the rest of the village, but
in contrast to the white limestone of the synagogue itself).

This structure is flanked by stairs leading up and away from the
back., i.e., northern wall of the synagogue.

The first major excavation of the synagogue was undertaken
in 1905 by Heinrich Kohl and Carl Watzinger. According to their
reconstructed model, a women's gallery, which was reached by the
basalt steps at the northwest corner, extended over the two side
aisles and across tne back of the synagogue proper, being
supported by the columns below.31 Their two-story model is
reprinted by Erwin Goodenough,32 Stanislao Loff:eda,33 Zev
Vilnay,34 etc, A printed reconstruction like this tends to
achieve a life of its own; one soon forgets which stones are
actually there and which ones were called into being by the
artist's pen.

This reconstruction assumes that women would have entered
the gallefy by the stairs attached to the black basalt annex at
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the back. The gallery would have had Doric columns of a slightly
narrower width than the Corinthian columns below.35

The reconstruction should be clear and indeed looks plau-
sible. Let us now examine the actual remains of this gallery.
The visitor to the reconstructed synagogue at Capharnaum does not
see a gallery. What is it that would archaeologically force us
to assume the existence of such a thing? It is not the basilica
style that would necessitate one, for indeed most basilicas did
not have galleries.36 Nor do we have the remains of a gallery:
the floor, the railing, the walls behind it, the lintel of the
door leading into it. There do exist several Doric columns of a
diameter slightly less (10 cm less) than that of the columns of
the prayer hall. Further, one finds several fragments of what
could have been the architrave of the upper row of columns and
the first steps of a staircase located at the back of the syna-
gogue, i.e, at the northwest corner next to the basalt structure.
The best evidence for a gallery consists of these steps in the
back, which could possibly lead up to a gallery door. This
theory presupposes a rather narrow, winding, outside staircase
leading up to a rather elegantly decorated gallery. An
alternative interpretation would be that the basalt staircase
served the basalt structure to which it is attached. This is, in
fact, the way the most—recent excavators of the synagogue,
Virgilio Corbo, Stanislao Loffreda, and Augusto Spijkerman,
interpret it. They take the basalt structure (Installation 143)
to be some type of storeroom and surmise that the staircase
leads to an upper level of the storage area.37 This recon-
struction is also based on their observation that too few
fragments of the alleged gallery have been found and that the
winding staircase is too narrow to assume that women used it for
the regular sabbath setvices.38

Just four kilometers north of Capharnaum lie the ruins of
Kﬂnﬂzim.Bg The synagogue measures 16.7 by 22.8 meters and is
divided by two rows of columns into a nave and two side aisles,
with a third row of columns forming a further aisle along the
northern side. A small room which could be entered only from the
inside extended out into a courtyard,which was about five meters
in width. Between the wall of this courtyard and the small room
were found several steps. Nahman Avigad writes, "Apparently,
these were part of a staircase leading to the upper story."o
Other evidence from Korazim for a gallery consists of fragments
of smaller c¢olumns as well as fragments from a frieze, which is



Women's Gallery 109

reconstructed as having run along the upper portion of the walls
of the gallery.%!

The synagogue in an-Nabraten (Hebrew: ngnzﬁ¥§)142 just
north of Safed was surveyed by Kohl and Watzinger in 1905 and
recently excavated under the direction of Eric M. Meyers, James
F. Strange, and Carol L. Meyers. Because the excavations began
in 1980, only preliminary reports are available.43 The exca-
vators surmise that Kohl and Watzinger are relatively accurate in
assessing the dimensions at 16,9 x 11.65 m.44

Two rows of four columns run north-south; one entered
through a single entrance in the southern facade, and there must
also have been one entrance in the north. Eric Meyers notes that
the "presence of smaller column fragments and pedestals suggest a
possible portico on the southern side."45 In 1905 Kohl and
Watzinger found a single base to a column outside of the building
on the south (front) side, the diameter of which is 46 cm, in
contrast to the bases inside which have a diameter of 66.5 cm and
conjectured that the base could be the single remain of a
gallery.46 However, due to the smallness of the building they
concluded that a better guess is that the building had only one
story and that there existed a separate room for women on the
same level on the north side, the northern door being the
entrance to this women's section.47 Erwin Goodenough comments,
"Since quessing is all that can be done, my guess is that women
were left out altogether.'48 Presumably the base of a column
found in 1905, which served as the base not only of a column but
in fact of a whole gallery, was among those fragments found in
the campaign and taken possibly to be part of a portico, which
means that the fragments lay near where they had originally
stood.

The two varying interpretations of these fragments are a
good illustration of the difficulties inherent in tne women's
gallery hypothesis at many sites, Kohl and Watzinger reconstruct
an entire gallery on the basis of one fragment and in tne absence
of a staircase, while the recent excavators suggest a more
plausible interpretation of tne same data. As to Goodenough's
theory that women did not come to the synagogue, one can only ask
on what evidence he bases his view.

One of the best preserved synagogues in Galilee was found
in Bar'am(Arabic: Kafz_BiLLim),49 eleven kilometers northwest of
Safed. The large building (15.2 x 20 m), probably to be dated to
the third century, had a porch on the south side (facing
Jerusalem), which was supported by eight columns. There were
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three front entrances leading into the prayer hall, which was
divided by two longitudinal rows and one transversal row of
columns into a nave surrounded by three side aisles.

Kohl and Watzingers0 assume the existence of a gallery.
Their evidence consists of one base for a column 49 cm in
diameter and the fragments of a pillar with a diameter of 43 and
44 cm, These items being of a lesser diameter than the others
found, Kohl and Watzinger assume that they must have belonged to
an upper gallery. They further suggest that an Ionic capital
found in the house of village priest, a capital having a diameter
of 45 cm, would fit well for an upper gallery. This is a rather
motley collection of evidence, The only common denominator seems
to be the diameter, which is in all three cases less than that of
other columns found inside the prayer hall. It is by no means
clear, however, that these three architectural fragments have
anything to do with a women's gallery or even with each other.
One cannot exclude the possibility that these three fragments
belonged to a gallery, but we have no particular reason for
assuming that the one base, the fragments of a pillar and the
Ionic capital are the sole surviving elements of a gallery, rather
than elements from some other part of the building. What
definitely speaks against the gallery thesis is the lack of even
the trace of a staircase providing access to such a gallery. 1In
their floor plan, Kohl and Watzinger have added a reconstructed
staircase on the outer northwestern corner of the building (as at
51 While such
reconstruction is not an illegitimate endeavor, one should be
aware that there is not a single bit of evidence to support this.
Since Kohl and Watzinger's time, when this corner was as yet
uncleared, the whole synagogue area has been cleared and
partially restored. 1In a visit to the site in June 1978, I was
able to find no traces of a staircase.

It is worthwhile to compare Kohl and Watzinger with two
more recent scholars. For Erwin Goodenough the gallery was no
longer a thesis to be supported by evidence, but a fact to be
cited. He reprints Kohl and Watzinger's floor plan, with its
reconstructed staircase, commenting that the synagogue had
"columns carrying a balcony on the east, north and west sides
and that, "Steps seem to have gone up to the gallery on the north
side of the building as at Capernaum.'53 Nahman Avigad writes,
"The facade undoubtedly was two stories high and terminated in a
Syrian pediment, but no traces of such a pediment have been

Capharnaum), punctuating it with gquestion marks.

n52

found." He further comments, "No remains of the upper story were
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d.'s4 It is unclear whether Avigad discounts the evidence
cited by Kohl and Watzinger or whether he has overlooked it. 1In
any case, he is willing to stick to the theory of an upper story,
even in the face of no evidence at all., Since Avigad's plan has
no reconstructed staizcase,ss there is no way of knowing how he

foun

would provide access to such a second story.

There is one more piece of evidence to be considered. When
the Dutch traveler C. W. M, van de Velde was in the village of
Bar'am in the middle of the last century, an old man told him
about an upper "story with pillars,” which had stood in his
youth, but which had been destroyed by an earthquake.56 This
does make more credible the possibility of a gallery, although
the problems raised above still remain, particularly the lack of
a staircase. However, a "story with pillars®™ could mean anything
from pilasters set high up on the walls to an actual second
story. A further question is how much credence one should give
to such a second-hand report.

In conclusion, while a gallery at Bar'am cannot be ex-
cluded, the burden of proof rests upon the proponents of a
gallery. The meager evidence cited to date is simply not suffi-
cient to suppose the existence of such a gallery.

One of the most fascinating of the ancient synagogues is
the one excavated at xhixbg;“shgm3157 in Upper Galilee. Built
directly into the hill, it offers the visitor a spectacular view
of the hills of Galilee. The entrance from the top of the hill
is by steps leading down into the prayer hall, and, the building
being of the broadhouse type, one would turn upon entering to
face the long wall with the beam in order to be oriented towards
Jerusalem. The building is about 11 by 15 meters in size. There
were two building periods, the first in the third century
(Synagogue I), the second in the fourth or fifth century
(Synagogue II)., The first synagoque was probably destroyed in
an earthquake.

The gallery posited by the excavators in the same place for
both Synagogue I and Synagogue II was probably constructed of
wood which rested on bedrock at the western side of the syna-
gogue.58 It is posited that those entering the gallery either
turned to the left into the gallery at the top of the stairs
leading down to the main prayer hall or, more likely, entered by
a separate door in the north wall (in Synagogue II).59 The
hypothesis is that the gallery was meant for women and that a
back entrance to the gallery would insure a total separation of
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the sexes, The evidence for such a door is a trace of a cutting
in the bedrock into which the threshold would have fit.%?

In comparison with other synagogue ruins, Khirbet Shema'
lends itself to the reconstruction of a gallery reasonably well.
At least one can say that a space exists which could plausibly be
a gallery; in the other ruins that space must first be created.
Nevertheless, here, as with the other posited galleries, one must
carefully distinguish between what actually exists and what must
be reconstructed. The evidence for the gallery consists of the
bedrock upon which it may have rested and a slight indentation in
the bedrock which may have been meant to receive the threshold
for a door leading into the gallery. What is not extant is any
of tne gallery itself. In light of this lack, the excavators
suggest that it may have been made of wood,61 and that some of
the smaller pieces found in the main prayer hall may have be~-
longed to the gallety.62 Nor have remains of the actual western
wall been found. At the northwestern corner, one finds only
bedrock, making the exact line of the wall and of a northern door
a matter of reconstruction.63

Thus, Khirbet Shema' does bear evidence for a space of some
sort upon bedrock, but the actual gallery, wall and door must be
entirely reconstructed. Even if one were to accept the existence
of a wooden gallery, rather than assuming an area for storage or
some other purpose, there is no archaeological reason for as-
suming that it must be for women. Maybe a gallery existed for no
other reason than that the builders wanted to make the best use
of the space available to them and decided that a gallery was the
best way to utilize the bedrock.64 What is clear from this is
that while the analogy of other synagogues could be used to posit
the existence of a gallery at Khirbet Shema', Khirbet Shema‘
itself, due to the particular problems raised by its building
site, cannot be used as an analogy for other synagogues.

Just one kilometer to the north of Khirbet Shema', also on
a hill, were found the ruins of the synagogue of Mﬁi:gn,ss
probably dating from the second half of the third century. The
building, cut out of the rock on the northeastern side of the
hill, is about 27 by 13.5 meters in size, Very little of the
building has survived. Kohl and Watzinger66 were the first to
posit the existence of an upper gallery, and later archaeologists
have not called this into question. The evidence for such a
gallery consists of the base of a corner column, the diameter of
which is somewhat less (47 cm) than that of other columns which
were found (60-69 cm). Even Kohl and Watzinger recognize that
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this is rather meager evidence upon which to reconstruct an
entire gallery, and they concede that the fragment in question
may have belonged to a narthex, as in Bar'am, although no traces
of such a narthex remain, making such a suggestion fairly specu-
lative, What is significant about this suggestion, however, is
that it shows that a column, base or capital of lesser diameter
than others found on a given site could have come from several
parts of the synagoque, with narthex, aedicula and forecourt
being alternative suggestions to gallery.67

Just outside of Gush Halav (Arabic: al;gish),Ga a Maronite
village not far from the Lebanese border, are found the ruins of
a synagogue, the first phase of which dates from ca. 250-306.
The building was last used as a synagogue in around the middle of
the sixth century. The prayer hall of the synagogue measured
13.75 by 10.6-11.0 meters. Two rows of columns divided the room
into a nave and two side aisles. According to Kohl and
Watzinger, three columns against the back wall formed a further
row of columns. In their view, it was by these three columns
which the hypothetical women's gallery would have been supported.
The evidence given by Kohl and Watzinger for such a gallery
consists of two Ionic capitals, 39 and 42 cm in diameter
respectively, a drum of a column 41 cm in diameter and a small
ashlar with a carved rosette which would form part of a wall
frieze, the supposition being that the frieze ran along the back
wall of the galle!:y.ﬁ9

In 1977-78 Gush Halav was re-excavated under the direction
of Eric M. Meyers, and further side rooms were discovered, the
function of which is unclear., The excavators note that espe-
cially "the function of the area to the north between the outer
and inner wall has been difficult to determine.“70 They suggest
that there was a gallery across the north end of the building.
*This gallery would have been entered either from outside the
basilica or possibly from within by wooden stairs, although there
are no traces of such an entrance."7l

As further evidence for such a gallery they note, "The
debris underneath the architectural dump of the final phase of
the synagogue (VIIIb) was virtually sterile, suggesting a kind of
raised gallery area above it.‘72 They do not suggest that this
hypothetical raised area was for women. Note that although the
recent excavators call this hypothetical raised structure a
gallery, they envisage something quite different than Kohl and
Watzinger had imagined. The putative raised area is simply a
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raised platform in tne main prayer hall rather than an upper
story gallery.

The synagogue found in Axhgl73 in Galilee, six kilometers
northwest of Tiberias, measures 18.2 by 18.65 meters and is
separated into a nave and two side aisles by two rows of columns,
a third row of columns extending along the northern side. The
synagogue probably dates from the end of the third or the
beginning of the fourth century. The evidence for a women's
gallery consists of the base of a column with a molded side and
bottom as if it were meant to be placed on top of another row of
columns.74 The diameter of the column fitting this base would be
41 cm; one shaft of this diameter, as well as one other base
without the molded side and bottom portion, but of the same size,
were also found., On the basis of these three pieces of evidence,
Kohl and Watzinger conclude:

It is therefore certain that there was a two-story structure
also in Arbel, a structure with a gallery on three sides
above the ambulatory formed by the columns; the entrance to
the gallery was probably directly from tne slope which juts
into the south wall.

What of this entrance? Are any traces of it extant? Kohl and
Watzinger show on tneir plan a small room, noting that the
entrance to the gallery was probably above it.76 In other words,
no trace of a staircase has been found. As for the column base
in question, the form does indeed make one think that it was
placed above something else, and the theory of a second row of
columns is a quite attractive one, although why only one of these
was found on the site, while quite a number of other columns are
still there, is a question whicn remains unanswered. If we
nevertheless assume a second row of columns and do not assume a
stone staircase which later disappeared or a wooden staircase
(the latter should by no means be excluded), there remains the
possibility of a pseudo-gallery, i.e., of a second row of columns
above the first, creating the look of a gallery, a device which
would not be unprecedented in ancient architecture. A number of
dressed stones with engaged columns were also found on the site
of the Arbel synagogue, which Kohl and Watzinger suggest ran
along the northern wall behind the gallery. This reconstruction
would fit in with either a genuine or a pseudo-gallery.

Samuel Krauss is of the opinion that the women did not sit
in a gallery at Arbel, but rather on the tiered stone benches
found at the sides, which he calls "terraces." Krauss writes:
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Now if our assumption concerning the purpose of this loft
[i.e. the terrace] is correct, then one cannot really speak
of a separation of the sexes in the ancient synagogues of
Galilee, and we would therefore have to concede that all of
the Reform congregations which build their synagogues with
only a loft for the_women on the two long sides of the
building are right.77

His words, spoken in 1911, make clear what has been at stake
here. For a Jewish scholar to admit that there may not have been
a women's gallery in the ancient synagogue would be to raise the
question as to just how much a necessary part of the Jewish
tradition the women's gallery really is. Krauss was confronted
with the Reform congregations of his day, for whom the equality
of the sexes was an important issue and who had bequn to do away
with the strict separation between the sexes in the worship
service. Krauss perceived the absence of a women's gallery at
the ancient synagogue of Arbel as a threat to the practice of
having women sit in a gallery or closed-off women's section in
the Orthodox synagogues of his day.

The ancient synagogue in umm_ﬁl;LAmad78 in Galilee, a few
kilometers due west of Arbel, dates to the turn of the fourth
century. The prayer hall is 22.55 by 14.06 meters in size. Two
rows of columns divide it into a nave and two side aisles, with a
third row of columns running along the back wall. On the basis
of several columns of lesser diameter than the others, Kohl and
Watzinger suggest that there may have been a gallery,79 although
they do not press this hypothesis because the diameter of all the
columns is quite variable. No stairs have been found at Umm
al-'Amad,

In Hammat Teverya (Tiberias; Arabic: Iimiy.a).ao on the
shore of the Sea of Galilee, just south of the hot springs, were
found the layered ruins of several buildings dating from the
third through the eighth centuries. The earliest recognizable
synagogue, dating from the second half of the third century, is
13 by 14 meters in size and is divided by three rows of columns
into a nave and three side aisles. Moshe Dothan suggests that
the side aisle to the extreme left may have been a women's
section, adding, "nevertheless, there was no trace of wall or
other division between this aisle and the remainder of the hall,
though there may have been some temporary partition (such as a
curtain) between the columns."81 After the second synagogue was
destroyed at the end of the third or the beginning of the fourth
century, the "Severus Synagogue,” also measuring 13 by 14 meters,
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was built. Here, too, one assumes that the side aisle to the
extreme left may have been for women.82

When this synagogue was destroyed in the fifth century a
synagogue in the form of a basilica was built. One entered
through a narthex into the main prayer hall, which had an apse at
the southwest side and was divided by columns into a nave and two
side aisles, with a third row of columns running along the
northwest side. The hypothesis is that these columns bore a
women's gallery which would have extended over the side aisles
and along the back aisle. No evidence is listed for this
hypothesis.83

In Jammat Gader (Arabic: gl;ﬂgmma),84 7.5 kilometers to the
southeast of the Sea of Galilee, a synagogue was found which
measures around 13 by 14 meters and probably dates from the first
half of the fifth century. Erwin Goodenough believes that a
small room on the east side with a bench running along its east
85 Eliezer Sukenik, who takes this
small room to be a schoolroom, imagines that there was a women's
gallery. Sukenik writes:

wall was meant for women,

The remains of the synagogue are practically confined to the
foundation. Consequently no data are available for a resto-
ration of the superstructure. It may, however, confidently
be inferred that the basilica was provided with a gallery for
women worshippers, from the massive pillars at the north-east
and north-west corners of the colonnade, features which are
shared by our synagogue with those of Chorazin, Capernaum and
some other sites.8

Since there exist no material remains from the gallery, it is
difficult to understand why it may "confidently be inferred" that
one existed. Sukenik is working on an analogy with other syna-
gogues where he believes that the women's gallery is archaeo-
logically certain. As this survey of the evidence shows, the
gallery is far from being archaeologically certain at the other
sites,

The ruins of a synagogue, probably dating from the third
century, were found in umm_gl;gana;ixa7 in the Golan Heights, 19
kilometers to the northeast of Hammat Gader. The building is 14
by 19 meters in size and is divided into a nave and two side
aisles by two rows of columns, with a third row running along the
back (west) wall. Kohl and Watzinger conjecture that a gallery
ran along the north, west and south sides.88 No trace of a
staircase has been found. As evidence for the hypothetical
gallery, Kohl and Watzinger cite a fragment of the base of a half
column (found in front of the building) which would fit with the
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fragment of a shaft of a half column. The fragments could have
decorated the wall of the gallery. Kohl and Watzinger further
note that there are two types of capitals and suggest that the
one type could have been for the lower story and the other for
the gallery. Goodenough, in citing Kohl and Watzinger's
reconstructed gallery, is faced with the dilemma of where to
place the Torah shrine., Although the main entrance is in the
east and Jerusalem to the south, Goodenough writes, "The Torah
shrine with its Shekinah could not have stood anywhere but in the
east, for it is inconceivable that women would have been allowed
to stand or pass above it“Bg (i.e., in the gallery). Presumably
Goodenough is in some way identifying women with impurity and
implying that the men would not tolerate this impurity above the
sacred Shekina, but the meaning of his thought is rather unclear
here,

Mention should be made here of gd:nikka,gc which is located
on the eastern side of the Jordan river, four kilometers north of
where it enters the Sea of Galilee. The building, 15.3 by 11.9
meters in size and divided into a nave and two side aisles by two
rows of columns, probably dates from the third century. Even
Kohl and Watzinger admit that there is not enough clear evidence
to reconstruct a gallery.gl They note the existence of one base,
one shaft and one capital, as well as a double quarter column
from a corner. No trace of a staircase has been found. It is
unclear why this evidence, i.e., several fragments of columns and
no stairs, should be insufficient at ad-Dikka, while at most of
the other sites where Kohl and Watzinger reconstruct a gallery
there is not a bit more evidence to support such a hypothesis.

In spite of their caution in the text, Kohl and Watzinger
nevertheless show a gallery in their reconstruction sketch of the
synagogue.92

The synagogue in Bg;hﬂalpna,93 famous for its beautiful and
well—-preserved mosaic, is situated 7.5 kilometers northwest of
Beth She'an and can be dated at the latest to the end of the
fifth century. The basilica is 10.75 by 12.4 meters in size and
is divided into a nave and two side aisles by two rows of
pillars. One entered the prayer hall through a narthex. Sukenik
believes that the entrance to a gallery extending over the two
side aisles and the narthex was through a small side room to the
west of the prayer hall., No traces of the gallery or of the
reconstructed stairs in this small room remain.94 Asher Hiram

suggests that this small room may have been a schoolroam.95
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The ruins of a third- or fourth-century synagogue were
found in Caﬂsaxﬂamuazixima.ga It was 9 by 18 meters in size and
is of the broadhouse type. Michael Avi-Yonah believes that the
synagogue possibly had a gallery.97 The evidence consists of the
fact that the columns and capitals found were of two sizes, 50
and 25 cm respectively; the reports include no mention of stairs,
The synagogue was destroyed in the middle of the fourth century
and a new one built in its place in the middle of the fifth., No
mention is made of this synagogue having had a gallery.

In LGzﬁediga on the western side of the Dead Sea were
found the remains of a synagogue around 12 by 15 meters in size,
consisting of a nave and side aisles on the east and west sides,
with a further aisle at the south end with stepped benches. A
narthex ran along the western side. A number of smaller rooms
surround the prayer hall; two of these can be entered from the
prayer hall itself, The others are accessible only from the
outside., In one of these outer rooms, traces of stairs were
found which could have led to a gallery.99 Further, an Aramaic
donative inscription, found in the western side aisle, speaks of
"the great (?) steps," which Dan Barag takes as possibly
referring to the steps leading to the gallery.loo Benjamin
Mazar, on the other hand, translates "the upper (?) step."lo1
Thus, there is not a consensus as to what this inscription refers
to. The inscription itself is clearly later than the other
mosaic inscriptions, which are from the late Byzantine period,
so that whatever step or steps the inscription refers to must be
a later addition to the synagogue, The synagogue itself is a
Byzantine-period reconstruction of an early third-century
synagogue and was probably in use until around 530.103

The synagogue ruins in Khixbg;.ﬁuaixalO4 in Judea, thirteen
kilometers south of Hebron, probably date from the fourth or
fifth century. The building, 9 by 16 meters in size, is of the
broadhouse type. One entered the prayer hall through a courtyard
and then a narthex. Extending along the south side of the prayer
hall are two rooms, which could be entered through the narthex,
the second room also from an outside door. At the southern end
of the narthex are the remains of several steps. which have been
taken as leading to a gallery,los which was a later addition and
would have extended over these two side rooms and possibly tne
narthex, It is also possible, however, that these steps led to
an area above the courtyard. In the small southwestern room, a
stairs was later installed when the room was used for storage,

102
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In addition to the monumental remains, one inscription has
been adduced as evidence for a synagogue gallery. The inscrip-
tion,l06 written in Aramaic with the last two words in Greek, was
found in Dabbura in the Golan Heights., Partially reconstructed,
it reads, according to Dan Urman:

IR PYT TIINY T3V A3[0] ... 173 2TYeR
[PO]YZITIKOEZ EKT[IZEN ...i0DY] 1¥DY nbo

Elfazar the son of . . . made the columns above
the arches and beams . . . Rusticus built (it).,107

Tne inscription, probably dating from the third century,
consists of two lines carved in three fragments of a basalt
architrave, the total length of which is 110 cm. Urman writes
concerning "the columns above the arches and beams”:

These seem to be columns standing on top of a construction of
arches and beams or pilasters. In a synagogue such columns
could onl% be in the upper gallery, that is, the women's
gallery.108

We have seen from the survey thus far that there is no archaeo-
logical reason to assume the existence of a yomen's gallery and
that the evidence for any kind of a gallery at all is surpris-
ingly meager. Nevertheless, one could take this inscription as
inagependent evidence for a gallery.

The inscription is not unambiguous, however, and before we
simply accept it as evidence for a gallery, the vocabulary must
be carefully examined, It is not "gallery” which is mentioned,
but "columns." These "columns" could indeed be the columns of a
gallery, but they could also be demi~columns built into the wall
or the columns of a pseudo-gallery, i.e., a row of columns placed
on the architrave for decoration and giving the appearance of a
gallery. There is, however, one architectural difficulty with
the gallery or pseudo-gallery reconstruction. If these fragments
are a portion of the architrave on which the columns rested,
which it is reasonable to assume, the donative inscription
usually being fairly close to the object donated, where are the
arches? The Palestinian synagogues have usually been recon-
structed as being trabeated rather than arcuated, and this
architrave itself would fit in with the reconstruction, Further,
the word kippattd can mean "arches" and pagglimayya] can mean
"beams, " but kipp4 can also mean "arched doorway"lo9 and passim
(Hebrew and Aramaic) can, and usually does, mean "door post."llo
An alternative suggestion would be that these fragments do not
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come from an architrave at all, but from a lintel,lll and that

the paggimayy8 are door jambs and the kippatt§ are rounded arches
of the type found above the central door in Bar'am. What, then,
would the columns be? Perhaps they are tall columns of the type
found in Bar'am in the porch. This would be a rather loose
interpretation of d& °al min, however, so that this interpreta-
tion, like that of Urman, does not solve all of the architectural
problems., It must be concluded that this inscription is possible
evidence for a gallery.

What can we conclude from this survey? First, it is clear
that a number of Palestinian synagogues had no gallery. These
include the three first-century synagogques, Masada, Gamla and
Herodion--if these are indeed synagogues—-as well as Beth She'an,
Eshtemoa', and probably also the other synagogues where archae-
ologists have not even thought of reconstructing a gallery. As
for those synagogues where archaeologists have reconstructed a
gallery, we have seen that the evidence ranges from literally no
evidence at Beth Alpha, Hammat Teverya (south of the hot springs,
basilica synagogue) and Hammat Gader to the base of one corner
column at Meiron, the base of one column (and possibly some
additional fragments) at an-Nabraten and one base, one shaft and
one capital at ad-Dikka to several steps, fragments of smaller
columns and fragments of a frieze at Korazim and steps, several
Doric columns and several fragments of an architrave, as well as
a number of demi-columns, at Capharnaum.

Archaeological reconstruction must be based on analogy and
on material evidence from the site in question. In my view, most
excavators of the Palestinian synagogues have taken for granted
that there exists solid evidence at gther synagogues for a
(women's) gallery, and have therefore maximalistically inter-
preted the minimal evidence at their own sites. One searches in
vain for the archaeologically well-founded example of a synagogue
with a gallery, Capharnaum has long served as the prime example
of a synagogue with a gallery, but, as we have seen, the most
recent excavators are of the opinion that they do not have
sufficient archaeological evidence to assume the existence of a
gallery.

The most serious barrier to the reconstruction of a gallery
seems to me to be the lack of staircases. It is simply unreal-
istic to suppose that campers would have selectively removed all
traces of a staircase while leaving behind courses of ashlars,
numerous pillars and entire mosaic or flagstone floors. Con-
versely, the best candidates for having had galleries are those
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synagogues where traces of staircases have been found. A
staircase is at least solid evidence that people ascended to
something. However, even here caution is advised. Gamla is a
good example of the need for caution. The first reaction at
finding the steps outside the Gamla synagogue was that they led
to a gallery. Further excavation showed that the steps formed
the culmination of a road leading up to the synagogue. Of the
Palestinian synagogues there are five with traces of a staircase:
Gamla, Capharnaum, 'En-Gedi, Khirbet Susiya and Korazim. Gamla
must be excluded for the reasons just mentioned. As for the
others, the possibility must be taken very seriously that these
steps led to a gallery. However, one must also note that in none
of these cases is it clear that the steps in question actually
led to a gallery. At Capharnaum the most recent excavators
believe that the steps led to a storage room., At 'En-Gedi the
steps are situated in front and to the side of the narthex among
a number of rooms surrounding the synagogue proper. The steps
could have led to a gallery, but they could just as easily have
led to the roof or second story of one of the adjoining
structures. The reconstruction of a gallery at Khirbet Susiya
seems fairly plausible on the basis of the steps, which are
located in the narthex and must therefore lead to something above
either the prayer hall or the courtyard. The difficulty at
Rhirbet Susiya, however, is that no other finds indicating a
gallery have been found. Further, one must remember that there
are also steps in the second small room to the south of the
prayer hall which apparently led to a storage room; these should
remind us of the variety of things to which steps can lead.
Korazim has both steps and some fragments which could have come
from a gallery, and therefore a reconstructed gallery does not
seem implausible, although here again the steps could have led to
the roof or second story of the storage room on the northwest
corner of the building or to another installation. In spite of
all these difficulties one can say that a reasonable case can be
made for the existence of a gallery at Capharnaum, 'En-Gedi,
Khirbet Susiya and Korazim.

Khirbet Shema'is a special case and must be treated sepa-
rately. Here stairs are not necessary, due to the synagogue's
being built into the side of the hill. As with the four
synagogues just mentioned, here, too, it is not implausible that a
gallery existed. However, one should not lose sight of the fact
that nothing remains of the gallery itself except the bedrock on
which it may have rested and a trace in the stone which could
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have been for a door. The several small pieces of architecture
found among the ruins could just as easily belong elsewhere as in
the gallery.

As for the other synagogues discussed where archaeologists
have reconstructed a gallery, one must say that the evidence is
entirely insufficient to support such a hypothesis.112 The
fragments of columns and capitals which have been assigned to the
galleries of the various sites, if all taken together, would
hardly be enough for one single gallery. Why should campers and
builders in search of reusable materials have carefully selected
columns, capitals, bases and architraves just from the gallery,
leaving behina considerably more of the first story? No syna-
gogue has been found where more of the gallery was extant than of
the first story, and yet if left to chance this situation should
certainly occur. 1In addition to the lack of stones from all of
these hypothetical galleries, we are confronted with the lack of
stairs leading up to them. Now, one could begin reconstructing
wooden galleries with wooden staircases, but this seems highly
speculative, and the lack of stairs and columns must be taken as
a very serious hindrance to the reconstruction of a gallery.

Further, it is not at all clear that these fragments of
architecture had to come from a gallery. Perhaps the smaller
columns, capitals and bases belonged to other installations, such
as an gedicula or a porch. The diameter of columns often varied
considerably within a single synagoguell3 and it is purely a
matter of definition to assign one column to the lower story and
another to the gallery. The diameter of the columns in one
portion of the synagogue can also vary from that of another
portion, as, for example, between the main prayer hall and the
courtyard at Capharnaum. For these reasons, the architectural
fragments in question can no longer simply be treated as clearly
having come from a gallery.

In summary, then, there are at least five synagogues (if
the three first-century structures are synagogues) which clearly
had no gallery, and there are five synagogues where a gallery
could plausibly be reconstructed, although the evidence is by no
means conclusive. In addition to these, there are a considerable
number of synagogues wnere no one has reconstructed a gallery, as
well as over a dozen where some archaeologists have reconstructed
a gallery, but where a closer examination shows that the evidence
is insufficient for supporting such a hypothesis. 1In other
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words, the vast majority of the ancient synagogues in Israel do
not seem to have possessed a gallery.

Brief mention of side rooms for women must also be made
here. The reader will notice that most of the synagogues whose
floor plans are included here do not have a side room. Several,
however, do, and it has been suggested that they served as
women's sections. The general rule seems to have been that if
one did not reconstruct a gallery, one took such a room to be a
schoolroom or other type of room. A good example of this is
Hammat Gader, where Asher Hiramu4 and Erwin Goodenoughlls
suggest that the side room with the bench along one wall could
have been the women's section, while Eliezer Sukenik,l16 who
assumes the existence of a gallery, takes it to be a schoolroom.
Hammat Teverya (south of the hot springs) is a further example.
In the Severus Synagogue, where a gallery is not assumed, one has
taken the aisle to the extreme east to be a women's section,117
whereas in the later basilica synagogue built on the same spot a
gallery is assumed and the side room to the west of the prayer
hall is considered a scboolzoom.lle One cannot exclude the pos-
sibility that the side rooms found in some Palestinian synagogues
did serve as women's sections, but there is no archaeological or,
as we shall see, literary reason to do so, The real analogy has
been the use of a separate room as a women's section in modern
synagogues. This is an anachronistic analogy and therefore
methodologically questionable.

2. Synagogues in the Diaspora in the
Roman and Byzantine Periods

A number of synagogue remains have also been found in the
Jewish Diaspora. A brief survey of the evidence for a women's
gallery or women's section will complete the collection of
Palestinian evidence considered thus far,

The most ancient synagogue (lst C, B,C.E.)~-if it is indeed
a synagogue--found to date is the synagogue on the island of
nglgallgin the Southern Aegean. The building consists of three
oblong rooms side by side., The wall separating Room A from Room
B is later than the structure itself and is pierced by three
doors. Benches lining the northern and western walls of Room A
are broken by a highly decorated stone chair. In Room B benches
run along the western wall and part of the southern one. It has
been suggested, presumably because of the stone chair, that Room
A served the men and that Room B was for the women.lzo
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Erwin Goodenough, however, who is very interested in establishing
the mystery nature of ancient synagogue worship, writes:

Those who have discussed the synagogue as such have thought
that the two rooms were respectively for men and women, but
this I should doubt. As in the early structure at Dura, I
should think the women stood in the outer chambers of C, or
did not attend at all, but not that benches were provided for
them in Room B. The inner chamber, A, seems to me to be the
adyton which in Capernaum, for example, lay behind the
screen,

This discussion demonstrates the arbitrariness of assigning
a particular room to the women. While some scholars would
relegate the women to Room B, where they could at least sit and
hear, though not see very much, Goodenough sends them off to Room
C, where they could neither see nor hear, nor even have a bench to
sit upon. There is no archaeological reason for any of these
room assignments; they are, rather, the result of the presup-
position that there must have been a separation of the sexes in
the ancient synagogue, Room B could as easily have been a
classroom as a women's section and Room C could have served as a
hostel or some other purpose.

On the island of Aggina,l just across from Piraeus, which
is in Attica, were found the remains of a synagogue which the
excavator Belle Mazur dates to the fourth century,123 while
noting that the foundations of an older building, possibly also a
synagogue, lie under the present structure., Due to abutting
houses, the entire complex could not be excavated. What was
excavated is a single hall exactly enclosing a mosaic floor which
measures 13.5 by 7.6 meters. An apse on the east side extends
beyond the mosaic. On the level of the older building and
running parallel to its northern wall were found two chambers.
Mazur suggests that the younger synagoque made use of these older
chambers as women's quarters or as levitical chambers.124 One
must note that it is not even clear that these older rooms had
anything to do with the prayer hall at all.

The largest ancient synagogue found to date is the basilica
synagogue in 53;§L§125 in Asia Minor. (The main hall alone is 54
by 18 meters in size.) The building went through a number of
building stages, with the present interior of the structure
dating from the fourth century,126 although some portions of it
are older., One entered through an atrium with a colonnaded
portico and proceeded into the prayer hall; an internal apse was
situated at the west end and the famous "eagle table”™ in the
nave. There were two rows of piers, one along the northern and
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one along the southern wall. In his 1963 report, David Gordon
Mitten notes, "It is still uncertain whether these features were
bases for roof-supports or for piers on which galleries, similar
to those familar from synagogues in Phlestine, rested.‘127
Andrew R, Seager also shows a second story for the main prayer
hall in his 1968 reconstruction of the Sardis synagogue.128 By
1972, however, probably after more careful study of the matter,
Seager writes, "Two rows of piers within the hall may have
supported side galleries as well as the roof, but no cogent
evidence for galleries has been found."129 This development is
worth noting. At first one assumed a gallery on the basis of the
supposed Galilean parallels, but further study revealed that the
site itself produced no cogent evidence for such an assumption.

The German excavators Theodor Wiegand and Bans Schrader
discovered the ruins of what they took to be a house church in
1895-1898 in Exigng13o in Ionia. Subsequently discovered Jewish
symbols in the building are evidence that the building, which
measures 10 x 14 meters, was actually a synagogue.131 One
entered through a small forecourt into the prayer hall, which, as
stylobates attest, was divided into a nave and two side aisles.

A stone bench ran along the northern wall, and a small square
niche in the eastern wall probably served as a Torah niche. No
suggestion has been made of a women's gallery or women's section,
and there is nothing in the ruins to indicate such a thing.

In Milg;gﬁl32 in western Asia Minor are the remains of a
building which could be a synagogue, although no Jewish evidence
has been found. I believe that there is insufficient evidence to
identify this as a synagogue, but cite it here to illustrate the
way in which A. von Gerkan deals with the issue of the women's
gallery. The date of the building is uncertain, but a late,
i.e., Byzantine, date seems likely. Located in a complex of
buildings, the room in question is oblong (18.5 by 11.6 m) and is
divided into a nave and two side aisles by two rows of columns.
One proceeded from a forecourt with a peristyle through one of
three doors (at an earlier stage) into the large room; at the
present stage the two outer doors are blocked by two piers.
Gerkan is of the opinion that the columns must have borne a
gallery because they are so close together; he does not suggest
that this would have been a women's gallery, nor does he mention

any fragments that might have belonged to it or stairs leading to
<. 133
it.

4

Recent excavations in ﬁ§9n113 in Macedonia (Yugoslavia)

have brought to light the remains of two synagogues underneath
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Christian basilica ruins. The older synagogue (possible 1lst C.
C.E.), which measures ca. 7.9 x 13.3 meters, contains donative
inscriptions mentioning the name Polycharmos, thus tying it in
with the dedicatory inscription mentioning Claudius Tiberius
Polycharmos found on a column in the atrium of the basilica.
This latter inscription (CII 694)135 speaks of "upper chambers"”
(hyperga) of which the donor and his descendants were to maintain
disposal, perhaps for living purposes. In other words, far from
being a women's gallery, these "upper chambers" were for the
private use of the donor. A women's section or women's gallery
has not been suggested for the younger synagogue.

The ancient synagogue excavated in Qsiia;136 the port of
ancient Rome, dates from the fourth century. The prayer hall,
which measures 24.9 by 12.5 meters, is part of a complex of rooms
including one with an oven for baking., One approached through an
area with a mosaic floor, then proceeded through an inner gateway
with four columns and finally entered the innermost section, an
oblong room with a bema at the western end and an gedicula, or
Torah shrine, at the southeastern end. Two fallen marble columns
were found in the main prayer hall. The excavators have not
suggested the existence of a gallery or separate women's section.
Beneath this synagoque were found the remains of a first-century
C.E. building, which may also have been a synagogue. Here, too,
the excavators do not assume the existence of a separate section
for women,

The third-century synagogue found in nn;a_En;gpg5137 has
been one of the most spectacular synagogue discoveries to date,
due to the excellent condition of the building and especially of
the frescoes decorating its walls. The main prayer hall,
measuring 13.65 by 7.8 meters, is located in a complex. No one
has suggested the existence of a gallery, which would be im-
possible given the architecture. A separate women's room has,
however, been suggested. Beneath the third-century synagogue
were found the remains of an earlier synagogue, and in this
earlier synagogue, Room 7, a small room to the east of the prayer
hall has been taken to be a possible women's section.138 Erwin
Goodenough, however, sees this as impossible due to the wear on
the threshold between Room 7 and the main prayer hall, Room 2.
Goodenough writes:

First, the well-worn threshold of the little door that joined
Room 7 with Room 2 indicates a frequency of going back and
forth unthinkable if the room was used for women, but quite
intelligible if processions from one room to the other were a
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regular part of the ritual. A glance at the plans of
oriental synagogues strengthens this feeling. Kohl and
Watzinger give a number of such plans, from which it is at
once clear that if women were accommodated in the synagogues
at all, they did not stroll in with the men and sit in full
view of them., Rather they had a separate entrance from the
outside to a room entirely screened off from the room where
the men worshiped. The heavy wear of the sill shows that
Room 7 in the_early synagogue could not thus have been
blocked off,139

The oriental synagogques referred to by Goodenough, several floor
plans of which are given by Kohl and Watzinget,140 are none other
than modern oriental synagogues. With this it becomes clear that
the true analogy for the women's section and the starting point
for the search thereof is the contemporary Orthodox synagogue.
Given the absolutely strict separation implied by the modern
concept of the women's section, Goodenough seems to me quite
right in insisting that a worn threshold could not have served as
the barrier between women and men. Presumably, Goodenough
assumes that, in the absence of a women's section, women did not
go to the synagogue at all.

The later synagogue did not have this separate room, for
the whole area was taken up by the forecourt. Carl Kraeling
therefore suggests that the women prayed with the men in the main
prayer hall, but that they sat on the south side of the room.
Kraeling writes:

What we know about the nature of the wall decorations in this
area, and what we can infer from the existence of the smaller
door, makes it clear that the benches in question were those
normally used by the women and that here the raised footrests
were omitted lest modesty and propriety be offended. Along
the south wall in the benches used by the women two addi-
tional provisions were made to safequard modesty and simulta-
neously to provide easier access, One was a rectangular
recess in the lower bench where it abutted on the reveal
floor of the smaller door, the other a rectangular platform
set into the_southwest corner of the chamber floor below the
lower bench.

By the "nature of the wall decorations,™ Kraeling means that the
west wall bears the fresco with Elijah raising the widow's son.
He suggests that this scene is especially appropriate vis-a-vis
the women's entrance.142
While it must be emphasized again that Kraeling is doing
what archaeologists should do, namely reconstructing, one must
nevertheless note how shaky the evidence is upon which he builds
his theory. The fact that a woman appears in a certain fresco

can hardly be taken as evidence that it was women who sat beneath
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it, and there are many reasons why one door is smaller than
another. The special features of the benches (steps, etc.) could
be taken as safeguards for feminine modesty, but they could also
mean no more than that a different person built the benches on
that side of the room, adding some features (steps) and omitting
others (footrests). In spite of all this, Kraeling's suggestion
that the women sat together on one side of the room in the later
synagogue at Dura fits in better with the archaeological evidence
than other possible suggestions, such as a gallery or a women's
room. It may well be that if there was any separation of the
sexes at Dura, then it was of the informal type proposed here.

In any case, the later synagogue at Dura did not have a women's
gallery or a separate room for women.143 Most likely, neither
did the eariier synagogque.

In 1883 a Captain Ernest de Proudhomme who was stationed at
Hammam Lif (Naro),144 not far from Tunis in North Africa, per-
formed an amateur excavation of a synagogue mosaic and of the
building complex in which it was located. What seems to have
been the main prayer hall can be approached from two directions,
with many small rooms on either side of the approach ways. In
the prayer hall was a magnificent mosaic (much of it now lost)
with a large inscription in the middle:

Sancta sinagoga Naron pro sa-
lutem suam ancilla tua Iulia-
na p(ateressa?) de suo proprium teselavit. Menorahl45

L. 1: read sanctam sypnagogam.

Your servant Juliana, "fatheress"(?), paved with mosaic, from
her own funds, the holy synagogue of Naro for her salvation.

A woman donated the entire mosaic for the prayer hall; given the
high costs of mosaics, this must have been a very substantial
donation., Does it seem reasonable that the wealthy woman who
donated the mosaic should also have had the right to tread upon
it? Not so to Erwin Goodenough, who writes:

She herself could presumably not have attended the services
in this sapcta synagoga; but as with all daughters in Israel,
her hage was in the maintenance of Jewish worship and
life.146

Goodenough places the women worshipers in the room to the left of
the prayer hall, for it has a separate entrance and no access to
the prayer hall at all; indeed, one could neither see nor hear

anything from this room. Goodenough notes, "This room might have
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been used for a guest hostel, but seems to me more likely, from
its total isolation, to have been designed for the women.“147

Methodologically it is important to keep open the pos-
sibility that the ancient Jewish men in Hammam Lif were of the
mentality described by Goodenough, that they desired to isolate
totally the women in a room from which they could not see into
the prayer hall nor hear the Torah being read or the sermon being
given. It is also important not to exclude the possibility that
the ancient Jewish women in Hammam Lif accepted this, that the
benefactor Juliana did not take offense at never being allowed to
pray in the room in which lay the mosaic she had donated. All of
this is possible, but where is the literary or archaeological
evidence for it? There being no Jewish literary sources from
Hamman Lif, we are dependent on the monumental remains. Archaeo-
logically, there is no reason to assume that the room in question
is a women's section rather than a hostel, a meeting room or a
schoolroom,

This survey has shown that there is no Diaspora synagogue
in which a strong archaeological case can be made for a women's
gallery or a separate women's section, At Priene and Ostia a
gallery or room for the women has not even been suggested. 1In
the later synagogue at Dura there is also no separate room or
gallery for women. Although there was some speculation in the
earlier phases of excavation as to whether the Sardis synagogue
might have had a gallery, it has now been recognized that there
is "no cogent evidence" for such a gallery. The Stobi in-
scription does speak of "upper chambers" but these were not for
women but rather for the use of the donor, Claudius Tiberius
Polycharmos, and of his heirs. At Aegina, the earlier synagogue
at Dura, Hammam Lif and Delos, a side room (or rooms) has been
suggested as a possible women's section. At Aegina it is not
even clear that the rooms suggested had any connection with the
synagogue. At Dura the worn threshold between the hypothetical
women's room and the main prayer hall speaks against the use of
Room 7 as a strictly separate women's section. At Hammam Lif
there are many side rooms, and we do not know the exact use of
any of them, There is no archaeological reason for assigning any
one of them to women., At Delos we have seen that, while Plassart
supposed that the division between Rooms A and B represents the
division between the men and the women, Goodenough assigns the
women to Room C and makes Room A into an inner chamber for the
men, Room B being the men's outer chamber. It is time to
recognize that we can only guess at the function of the many
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adjoining side rooms in tne Diaspora synagogues. It is arbitrary
to assign one or the other to women,

B. Is there Literary Evidence for a
Homen's Section?

No scholar is of the opinion that ancient Jewish literature
attests to a general regulation that the sexes be separate in
synagogue worship. All admit that this regulation cannot be
found in ancient Jewish sources, Eliezer Sukenik, for example,
writes:

The ancient literature nowhere mentions a specific regulation
to tne effect that men and women must be kept separate at
public worship; still less is it prescribed that_the women's
section shall be built in the form of a gallery.l

In spite of this consensus, scholars have argued that even with-
out a regulation, it was in fact the case that the sexes were
kept separate in the synagogue worship. What is the literary
evidence for a factual separation?

In the Second Temple there existed a women's forecourt
(iszxn:,hannaﬁlmz_sxn&ikﬁnixiﬁ).149 which contrasted with the
forecourt of Israel. This meant that women were normally only
allowed into the women's forecourt, but not beyond that:lso only
the men were allowed into tne inner forecourt of Israel. What is
often overlooked, however, is that the women's forecourt was not
reserved for women, It was the large outer court where both sexes
mingled together freely. It was not an area where women could
pray quietly by themselves, undisturbed by men, for the men had
to pass through this area in order to enter the forecourt of
Israel, Therefore it can hardly be taken as an example of the
separation of the sexes. "Women's" here does not mean reserved
for women, but rather restrictively that women could not pass
beyond this outer court, Thus, the men had a court reserved for
them, but tne women did not. This is a totally different model
from the one presupposed by those archaeologists who reconstruct
a women's gallery with a separate entrance in the Galilean
synagogues,

Once a year, however, an actual separation of the sexes was
ordained. This was during the water-drawing celebration on the
night following the first day of the Feast of Tabernacles.

B. Sukk. 51b~52a reads:
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"At the conclusion of the first festival day, etc." (m._Sukk.
5:2) . What was the Great Enactment? -~ R, El'azar replied, As
that of which we have learned. Originally [the walls of the
women's forecourt] were smooth, but [later the court] was
surrounded by a gallery, and it was enacted that the women
should sit above and the men below,

Our Rabbis have taught, Originally the women used to
sit within [the women's forecourt] while the men were
without, but as this caused levity, it was instituted that
the women should sit without and the men within., As this,
however, still led to levity, it was instituted that the
women should sit above and the men below,

But how could they do so? 1Is it not written, "All this
[do I give you] in writing as the Lord has made me wise by
his hand upon me"? (1 Chr 28:19)-- Rav answered, They found a
scriptural verse and expounded it: "And the land shall mourn,
every family apart; the family of the house of David apart,
and their wives apart™ (Zech 12:12). 1Is it not, they said,
an a fortiori argument? 1If in the future when they will be
engaged in mourning and the evil inclination will have no
power over them, the Torah nevertheless says, "men separately
and women separately,” how much more so now when they are
engaged in rejoicing and the evil inclination has sway over
them.

The text describes a temporary (wooden) gallery which was erected
for the annual all-night celebration of tne water-drawing cere-
mony on Sukkot. It would have surrounded the women's forecourt,
so that the men were on the floor of tne women's forecourt of the
temple and the women in a gallery surrounding it. R. El'azar's
words are a nearly exact quotation of m. Mid. 2:5.152 They are
followed by a baraitha (i.e., Tannaitic saying), and the two
sayings serve to explain each other, that is, the reader is meant
to take the g#z(ztérd’ (Greek: exfstra) as the architectural
concretization of the women sitting above. The gemara raises the
question as to how this innovation in the temple architecture
could be allowed, quoting 1 Chr 28:19 as proof that the (First)
Temple should not be changed. The third century Babylonian Amora

Rav answers that Zech 12:12 can serve as a proof text for the
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validity of this innovation. The explanation is that the text
refers to a future period of mourning and requires a separation
of the sexes even when mourning, that is, when one would not
expect the evil inclination to arouse their sexual desires. How
much more is it necessary to separate the sexes when they are
engaged in celebrating this special festival--a time when one
would expect sexual desire to arise.

Here we have the precise model that scholars have assumed
for the synagogues. Is this not sufficient evidence for assuming
a similar arrangement in the synagogue? Aside from the fact that
a rather uneven development is described here, a development
based on anything but a stable notion of how the sexes should be
arranged, it is of special note that the Babylonian Talmud brings
this gallery into connection with a special holiday, i.e., a
night when many people would be present and dancing and wine
would be an integral part of the festival. One can hardly draw
generalizations from this special arrangement--not for the
regular temple service and even less for synagogue worship.

A further possible reference is found in y, Sukk. 55b.14-23
according to which the famous Diplostoon (Hebrew: dippé&lé
2ist&ba’; Greek: ﬂiglg_a;g§)154 in Alexandria was destroyed by
the Emperor Trajan. After he had killed the men, Trajan offered
the women mercy if they would surrender, to which the women
answered, "Do to those above (°jild3y&’) as you have done to those
below (2arcsyé’)." This seems to be a very clear case of the
separation of the sexes. What is often overlooked, however, is
that the parallels in Lam. Rab. 1:45 (on 1:16) and 4.22 (on
4.19)155 have the terms reversed: "Do to those below (i.e., the
women) as you have done to those above."™ Sukenik dismisses this

153

reversal:

Right or wrong, the Palestinian narrator cannot
conceive of the Community Centre in Alexandria otherwise than
with a gallery, and that reserved for the women.

Accordingly it would seem that the reading of the
parallels in the ordinary edition of Lgmgn;a;;gnaJhnmm, 58b
and 68d, where the terms are reversed, is due to a misappre-
hension. In Buber's edition, p.83, they are simply replaced
by 'men' and ‘women.'

It is even possible that in Palestinian Aramaic the
male and female halves of any congregation were designated
colloquially as 8" Y78, literally 'those of the ground
(floor)' and H1%vy, 'those of the upper (floor)'
respectively.156

At the historical level, it is not clear that this account
is based on historical fact, Sukenik and those who follow him,
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however, are less interested in the early second-century
Alexandrian Diplostoon than in the third- and fourth-century
Palestinian synagogques, But if this is tne case, then how can
one so rapidly dismiss the parallels, where "those above™ and
"those below" are reversed, making the women "those below”"? If
the interest is in ancient Israel rather than Alexandria, then
this discrepancy must be taken very seriously. Further, it is
not even clear that °‘ilfyé> and 2ar“iyé’ are spatial terms at
all, Marcus Jastrow, for example, takes them to mean "inferior"
(i.e., the women) and "superior” (i.e., the men) respectively,
and lists y,. Sukk. 55b as an "incorrect version"1157 A further
possibility is that the image behind this haggadah is that of a
castle or a fortress, where the men fought up above and only when
they were killed did the Roman soldiers reach the women below.158
In light of the ambiguity of the terminology and the lack of
agreement in the sources, this passage and its parallels cannot
be taken as evidence either for a gallery in the Alexandrian
Diplostoon or for galleries in ancient synagogues in Israel.

A further passage of interest is found in Philo of
Alexandria. In describing the life of the Therapeutrides and
Therapeutai, Philo writes (De vita contempl. 32-33; cf, also 69):

76 &6¢ wolLvdv 1tolto ceuvelov, eig & talg &R&SuaLg ouv-~
épxovtatr, Suniolg éotL nebiBorog, & uév eig &vspdva,
6 &t elg yuvarnwvitiy drnowpidelgs ual vdp nal yuvalxeg
£E €8o0ug ouvvaxpodvtal toOv abtdv CfArov wal thv abthv
npoalpeolv €yovoat. & 6& uetafd TéHV olmwv Tolxog td
uév £E &6dgovug énl tpelc A téoocapag nhxeirg elg o &vw
ocuvgrodduntar dwpaunlov Tednov, Td & &xpi Téyoug &v-
ayeirov axaveg avelrair, dvolv &vena, tol te ThHV mMeén-
oucav aldd tfi yuvairelq ovoer Siatnpeiodalr wal 1ol
™v avtiingiy €xewv ebpapfl nadelouédvag &v ennude, un-
8evdg THV Tol Siaieyouédvou owvhv éunodifovrog.

This common sanctuary in which they meet every seventh day is
a double enclosure, one portion set apart for the use of the
men, the other for the women., For women too regularly make
part of the audience with the same ardour and the same sense
of their calling, The wall between the two chambers rises up
from the ground to three or four cubits built in the form of
a breast work, while the space above is left open. This
arrangement serves two purposes; the modesty becoming to the
female sex is preserved, while the women sitting within
ear-shot can easily follow what is said since there is
nothing to obstruct the voice of the speaker.

Should we take this as a first-century example of a sepa-
ration of the sexes? Yes, by all means, but that gives us no
license to generalize that all or even most first-century Jews
followed the example of the Therapeutai and Therapeutrides, The
group which Philo is describing is a sect, a sect which follows
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such unusual life customs as celibacy and the pursuit of the
purely contemplative life, as the context of this passage clearly
demonstrates. Scholars would not think of using this sect as
proof that celibacy or the contemplative life were widespread in
Judaism. Why should one view their separation of the sexes
during worship in a different way? It may well be that their
celibacy and the desire to preserve it were what gave rise to
this custom. Further, the divider described does not fit in with
any synagogue remains known to us. One cannot use a room divider
of about 4.5 to 6 meters in height as proof for a women's gallery
or separate room for women, Finally, the very tenor of Philo's
description of this group of people suggests that he was telling
his readers something they did not already know. Whether written
for Jewish or for non-Jewish readers, the report on this exotic
sect is an introduction to customs not widely practiced. Philo's
detailed description arouses the impression that we have before
us a rare custom rather than one so widespread that describing it
is unnecessary.159

A further text worth noting here reflects a fourth-century
Babylonian practice (b. Qidd. 8la [mid.]): 160 yvpy3 mvv7 vvam
LB?3Y9 BOWT BBPO 1738 DY JN3P YT KIN "Abaye placed jugs around
(them); Rava placed reed around (them). Avin stated, The sorest
spot of the year is the festival season." The context of this
passage is a discussion of women and men mixing with each other.
The jugs and reed were two means of separating the men from the
women, i.e., they could be placed on the floor forming a sort of
boundary between the two groups. Rashi says that the jugs were
pottery shards and that these or reeds were placed in rows be-
tween men and women at such gatherings as a sermon or a wedding.
The statement, "The sorest spot of the year is the festival
season," is a reference to the type of frivolity discussed above
in the context of the water-drawing ceremony.

Note that this text makes no reference to the synagogque.
If Rashi is right, the gatherings were not necessarily synagogue
services, but rather large public gatherings of various sorts.
Given all the discussion by archaeologists of permanent archi-
tectural features designed to separate women from men, it is
especially noteworthy how temporary a jug or reed divider looks
to us., This text, therefore, rather than providing support for
the thesis of a women's gallery or section in the ancient
synagogue, lends credence to the thesis that the separation of
the sexes was occasionally practiced at certain large public
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gatherings and was facilitated by means of temporary dividers, as
for example, reed or jug dividers.

This survey of the literary evidence adduced by scholars in
support of a women's gallery or women's section has shown that
none of this evidence is convincing. The women's forecourt in
the temple was not just for women. The gallery erected in the
women's forecourt was just for women but was rarely used. The
story concerning Trajan and the women is ambiguous in its
terminology and contradictory in its versions. The separation
practiced by the Therapeutrides and the Therapeutai cannot be
used as evidence for general Jewish practice. The passage
concerning the separation of women from men by means of jugs or
reeds is not related to the synagogue and actually underscores
the temporary nature of the divider. There is, therefore, no
convincing literary support for the existence of a women's
gallery or women's section,

C. Further Considerations

In order to set the study of the synagogues in its proper
context, it is necessary to compare them briefly with churches
and temples. As to Christian practice, there was some variety
and a certain development. The vast majority of the Byzantine
churches in Palestine do not seem to have had a gallety.161
Outside of Palestine some churches seem to have had one (e.g.,
the Church of St.John Studios in Constantinople [463},162
the Church of the Acheiropoeitos in Salonika [470],163 the
Umm—-es-Surab in the Hauran, Syria {4891,164 and the Hagia Sophia
in Constantinople [5371165), while others seem not to have (e.g.,
St. Apollinare Nuovo in Ravenna [490},166 Maria Maggiore in Rome
[432—440]167). Galleries in churches, of course, could serve a
number of purposes, and should therefore not be identified as
"women's galleties."lse There is, however, some evidence that
some Christian communities did institute a separation of the
sexes., 9 These varied in form and sometimes applied only to the
1aity.170 There is no reason to assume that this practice was
ancient or universal or that the earliest Christians adopted it
from the Jews. 171 The evidence points to its being an
independent Christian development which occurred in an uneven and
regionally varied way.

It is impossible to give any kind of a survey of temples
here, and it also does not seem necessary since ancient
synagogues do not bear a great deal of resemblance to ancient
Graeco-Roman temples. One type is worth mentioning, however, and
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that is the temple with a staircase. Robert Amy made a very
thorough survey of temples with staircases, especially of those
in Syria, Lebanon and Trans-Jordan.l72 What is significant for
our question is that staircases do not disappear in the course of
time. Where they are present in the ruins, they have as good a
chance of surviving raids by builders in search of material as do
columns, piers, or courses of ashlar stones. This fact should be
particularly significant for those archaeologists who would
reconstruct galleries in Palestinian synagogues even when no
staircase is to be found.

If the evidence points so heavily against the reconstruc-
tion of a gallery and against the assumption that women and men
were strictly separated in the ancient synagogue, why is the
opposite the prevailing view? The most likely reason is that
modern scholars are still using the contemporary Orthodox syna-
gogue as their tertium comparationis rather than allowing for the
possibility that in antiquity certain customs were different from
today's customs. Further, archaeologists have looked to certain
Galilean synagogques for their point of departure, assuming that
the reconstructed women's gallery was based on firm evidence,

Has no one called all of this into gquestion? As a matter
of fact, five prominent scholars, over a period of the last
eighty—-one years, have offered their reasons for calling into
gquestion tne existence of a separate gallery or women's section
in the ancient synagogue,

The first was Leopold Léw, who pointed out that the
Talmud makes no mention of it, and that a number of stories make
mention of women participating in the synagogue services. He
also discusses a number of the passages dealt with above and
comes to the conclusion that there was no women's section in the
ancient synagogue.

L8w was followed by Ismar Elbogen, who referred to
several of the same texts and concluded that women and men
probably sat separately, but that the rows for women and for men
were side by side. Elbogen does assume, however, that the
galleries in the Galilean synagogues were probably for women,
although he adds that this is not certain,

Richard Krautheimer175 also believed that the ancient syna-
gogue did not have a strict separation of the sexes, suggesting
that this probably came in gradually.

Asher Hiraml76 argued on various grounds that the ancient
synagogue in Israel did not have a gallery, whether for women or
not., As a technical argument, Hiram points out that the
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Palestinian synagogues were built of ashlar stones with no cement
of any sort and that such buildings could not have supported the
lateral pressure which would have been exerted by a gallery. As
an archaeological argument against the gallery, Hiram cites the
ancient coins which bear the images of synagogues, noting that no
gallery is visible on them. He further proposes the economic
argument that a gallery is rather expensive and the architectural
argument that a gallery would have been aesthetically unpleasing.
If there was a gallery, Hiram concludes, then it must have been
over the transverse aisle and have functioned as a classroom. If
there was a pseudo-gallery, it could have been used for storage
purposes. By rejecting the theory of the gallery, Hiram does not
totally exclude the possibility that tne women sat in a side
room, as he believes they did at Hammat Gader.

Finally, and in the greatest depth, Shmuel Safrai177 has
called the existence of the women's gallery into question. Safrai
accepts the existence of galleries, but argues that these were
not for women and that, in fact, no reference to a general
separation of the sexes in synagogue worship can be found in
ancient Jewish literature. Safrai also discusses a significant
number of texts which show that women went to the synagogue and
participated in the services.

It is time that scholars of Judaica and arcnaeologists take
these arguments seriously.

Conclusions

The archaeological survey has demonstrated that the ancient
synagogue ruins in Palestine yield little evidence for galleries.
The ancient Diaspora synagogues yield none, While there are side
rooms, especially in Diaspora synagogues, there is no archaeo-
logical reason to assume that these were for women. It should be
stated here that it is not my thesis that one can prove that all
ancient synagogues were built without galleries. Rather, it is
my thesis that at nearly all sites the evidence is totally insuf-
ficient to reconstruct a gallery. Even if these galleries
were for women, the architectural and cultural picture emerging
would still be vastly different from the one current in modern
scholarship. As for the side rooms, it is not my thesis that one
can prove that these were not for women, but rather that all
evidence is lacking to support the hypothesis that they were for
women, Even if the one or the other were a women's section, the
cultural picture emerging would still be vastly different from
the one current in modern scholarship.
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Ancient Jewish literature yields no hint of a strict
separation of the sexes in the synagogue. Thus, even if a
gallery were to have existed in a particular synagogue, this
would not prove that it was a women's gallery. By the same
token, ancient literature should caution us from identifying
unidentified side rooms as women's sections.

The parallel of Christian churches shows that they do not
give us reason to reconstruct a gallery in the ancient synagogues
in Israel. The development of the arrangement of the sexes was
uneven and regionally influenced. Earliest Christianity does not
seem to have had a separation of the sexes.

Ancient pagan temples with stairs show that stairs do not
disappear more quickly than other architectural elements.

This has not been the first attempt to call the existence
of the women's gallery and the women's section in the ancient
synagogue into question. Rather than simply relying on the
consensus of scholarship, it is time to rethink the prevailing
view, to produce evidence where it exists and to alter one's
hypothesis where it does not. It is therefore inappropriate to
reject the possibility of women leaders in the ancient synagogue
on the grounds that women were not even admitted into the main
prayer hall.



CHAPTER VII

FURTHER BACKGROUND ISSUES RELATING TO WOMEN

LEADERS IN THE ANCIENT SYNAGOGUE

A. ' . . :
K9m5n~5—2ﬁ1%1913?;199*1n~5¥33395u3

The lack of an adequate understanding of women's partici-
pation in the life of the ancient synagogue has hindered research
on the Jewish inscriptions in which women bear titles. Even the
following, very cursory survey of several salient points should
shed light on the context from which they arose. The basis for
all other participation is attendance at the synagogue services.
Women's attendance at synagogue worship services is taken for
granted in the ancient sources.l The New Testament gives several
of the earliest attestations of this, 1In Luke 13:10-17, Jesus
heals a woman who had been bent over for eighteen years. Accord-
ing to the evangelist, the framework of the miracle is a sabbath
service: "Now he was teaching in one of the synagogues on the
sabbath" (Luke 13:10).

The Acts of the Apostles also attest to women's presence at
worship services., When Paul and Silas traveled to Philippi, they
followed their usual custom of searching out the local synagogue
(Acts 16:12b-14):

"Huev 6& &v tadin T ndier Siatpl{Bovieg Auépag TLVvdg.
1 te Huépq tivV caBBdtwv £EMASouev EEw Tfig mOAng napd
notaudv ob &voullouev npoocevxnv elvar, xal nadlcavreg
gdarolbuev talg ovverdodoairg yuvalElv. wal Tig yuvh
6dvéuati Auvdlia, nopeupedtwiig NAewg Ouatelpwv ceBouévn
tdv 9edv, fxovev, Ag & wlprog &ihvoiEev ThHV kapdiav
npootxetlv tolg Aaiovuévorg Ond 1ol Nadiou.

We remained in this city for some days; and on the sabbath
day we went outside the gate to the riverside, where we
supposed there was a synagogue (proseuch®); and we sat down
and spoke to the women who had come together. One who heard
us was a woman named Lydia, from the city of Thyatira, a
seller of purple goods, who was a worshiper of God. The Lord
opened her heart to give heed to what was said by Paul.

There is a general tendency among scholars to assume that it is
not an actual synagogue service which is meant, but rather some
sort of outdoor prayer meeting. The reasons for the hesitancy to
translate proseuch® as "synagogue” are: 1) the "we supposed”
(hou enomizomen) of v. 13; 2) the use of proseuch® instead of

139
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synagdgé, which is the usual term in Acts (Acts 6:9; 9:2; etc.);
and 3)the fact that the congregants are women.z As to the first
reason, it does not seem unusual that the missionaries would not
know the site of the synagogue in a strange town, Secondly, the
term proseuch® perhaps goes back to the sources of the author of
Acts (the same term occurs immediately following in 16:16) or is
perhaps a simple variant in the author's usage. It is in any
case well-attested as meaning "synagogue,‘3 I believe that the
real reason for the hesitancy is that the only congregants
mentioned are women., One can see that this is a circular
argument: on the assumption that women did not attend or only
rarely attended synagogque services, a text which speaks of women
attending services is taken as not referring to genuine synagogue
worship. None of the three reasons is convincing, and this text
is therefore a further attestation of women's presence at Jewish
worship services, Another example is found in Acts 17:4, in
which "not a few of the leading women" were persuaded by Paul's
sermon in the synagogue of Thessalonica. Finally, Acts 18:26,
"He [Apollos] began to speak boldly in the synagogque; but when
Priscilla and Aquila heard him, they took him and expounded to
him the way of God more accurately,” is an example of a Jewish
woman not only attending the service, but also teaching in a
synagogue context.

Rabbinic sources also speak of women participating in
synagogue services. B, “Abod, Zar. 38a-38b reads: 4

DY3913 DTAIY DR3IY 1D Y33 Y IR R
no35i1 DYan IR YNODa Dhan ¥ahw Ty oY am
Ldowpean vy

[An Israelite] woman may set a pot on a stove and let a
gentile woman then come and stir it pending her return from
the bathhouse or the synagogue, and she need take no notice
of it.

This saying is a baraitha (i.e., Tannaitic). Just preceding
these words, the text speaks of a male Israelite leaving a
gentile man to watch his meat while he is in the synagogue or
house of learning. Thus it is assumed that just as men
ordinarily go to synagogue, so too do women ordinmarily go to
synagogue, A further relevant text is y. Ber. 94.6-8 (cf.
b. Sota 38a):

271%00an 1 DY LYED DR OIYRBWAII DYIND Yoy Yy

TITRaW DAYNRY DYITTAW OAYNHY 11B¥aw 1NN
LABAY DYWIN (D8 AN 131V YRY L3NVDIW DAYNNY?
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In a town where all are priests they raise up their hands [to
give the blessing]. Whom do they bless? Their brothers in
the north, in the south, in the east and in the west. And
who answers, "Amen," after them? The women and the children,

Again, the women's presence in the service is simply pre-
supposed.4 Note that this text presupposes that only male
priests give the priestly blessing. A story told of a woman who
used to go each week to hear R, Me'ir (ca. 150) preach would be
one more example of the way in which also the rabbinic sources
take women's attendance at worship services to be an ordinary
phenomenon (y, Sota 16d4.38-52; Lev, Rab. 9.9; cf. Deut. Rab.
5.15). Another story about a woman's regular attendance at syna-
gogue services is also relevant here (b, Sota 22a):

,INI239W3 BOWY3ID Y3 YBIAT 13078 BT

L7IMYY YINT TRTTL Y2 AY¥NY BYNR ORI ORBYIY VD
LI a3Ywa nb3oit nYa 8Y yna L7 R

L @Y nIyhob 0w 8YY 130 LY O0nB

A certain widow had a synagogue in her neighborhood; yet she
used to come daily to the school of R, Johanan and pray
there. He said to her, "My daughter, is there not a
synagogue in your neighborhood?" She answered him, "Rabbi,
but have I not the reward for the steps!"

The issue here is not that the woman goes to the synagogue
regularly, but rather that she walks quite a distance to attend
services in a synagogue far from her home and merits reward for
her extra steps. That she attends is not cause for surprise.
The background of these sources is that, according to Tannaitic
halakhah, women are obliged to pray (m. Ber. 3:3); prayer in the
synagogue is one of the ways of fulfilling that obligation.

In the light of such sources, one can say with certainty
that Jewish women attended synagogue services in the period of
the Second Temple and of the Mishnah and the Talmud. It is
difficult to understand how Goodenough could write with reference
to the Juliana who had donated the mosaic in the synagogue at
Naro in North Africa:

She herself could presumably not have attended the services
in this gancta synagoga; but as with all daughters in Israel,
her hope was in the maintenance of Jewish worship and life.

B. Homen as Donors to and of Synagogues

Anyone familiar with the workings of private institutions
is acutely aware of the connection between the ability to give
money and the capability of wielding influence. The boards of
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trustees of the private institutions of this country provide
ample attestation of this phenomenon. 1In the ancient world,
philanthropy and power were also intimately connected with each
other, perhaps even more so than today, whereby it is not always
clear whether philanthropy was the prerequisite to holding office
or vice versa, In an article entitled "Feminism in the Corpus
Inscriptionum Latinarum,” S. L. Mohler writes:

It follows as a natural corollary to the importance of games
and epula in the life of the ancient communities that social
leadership was determined to a considerable extent by the
ability of individuals to supply the demand for these forms
of entertainment,

After outlining the concrete relationship between certain
official titles held by women and philanthropy, Mohler notes:

Having once received this formal recognition as public
functionaries--which meant as much or as little as election
to a magistracy--, these women were in a position to enter
upon the prescribed career of philanthropy.

Without simplistically transferring the situation of the
non-Jewish world onto Judaism, it does seem reasonable to ask
whether there might have been a relationship between donations to
and of synagogues and influence in the Jewish community. This is
not to ask whether synagogue functionaries attained their titles
through engaging in donative activity or whether maintaining the
synagogue building was one of their functions. Throughout the
discussion of the various titles, we have seen that while persons
who bear titles often appear in donative inscriptions, so too do
those who bear none. The purpose of pointing out the women in
Jewish donative inscriptions is not, therefore, to suggest that
all of these held leadership positions or were synagogue func-
tionaries. The point, rather, is to view the women title-bearers
against the backdrop of women donors, that is, to consider the
implications of the existence of women donors for the interpre-
tation of the nineteen inscriptions in question.

For an overview of women donating alone and together with
their husbands, as well as of others donating on behalf of women,
see the forty~three inscriptions given in the appendix. The most
important aspect of this corpus is not any one detail, but rather
the very fact of the existence of such inscriptions. They belie
the current, often unstated, view of Jewish women in antiquity as
very much in the background, as not in any way involved in the
public sphere, but rather as absolutely restricted to domestic



Background Issues 143

activities., They show that at least some women controlled their
own property and possessed sufficient sums of money to be able to
donate from it. One might ask whether the system of guardianship
would not have been a severe restriction on women's control of
their property, as the approval of the guardian (tutor, kyrios)
was necessary before disposing of one's property. Guardians are
not mentioned in the donative inscriptions, probably because
donative inscriptions are not legal documents. If the guardian's
approval was necessary, which, especially with the smaller
donations, may not have been the case, all of these women
succeeded in obtaining it, Since the system of guardianship had
broken down considerably by the late Roman period,8 the question
may even be irrelevant for most of the inscriptions.

One synagogue where women were particularly active as
donors was that in Apamea in Syria, which contained a mosaic
floor with nineteen dedicatory inscriptions (Lifshitz, Donateurs
nos. 38-56; Inscr, Syrie 1319-1337; CII 803-818), One of the
inscriptions is dated to 391 (Lifshitz, Dopateurs no. 38; CII
8039). Of the nineteen inscriptions, nine were ordered by women
(Appendix nos. 7-15), and another five were ordered by a man (or
men) and a woman (or women) together, in two cases with their
children (Appendix nos, 30-34). Two further inscriptions contain
donations- on behalf of women (Appendix nos. 39-40). There are
only three inscriptions (Lifshitz, Donateurs nos. 38, 47, 49;
Inscr, Syrie 1319, 1328, 1330; CII 803, 812, 814) which mention
only male donors (in contrast to nine which mention only women),
although one of these (Lifshitz, Dopateurs no. 38) refers not to
one, but rather to several male donors. A caveat concerning the
relationship between being a donor and holding an official
position is in order here. 1In spite of the preponderance of
women donors, the only office-holders mentioned by name are
men.10 Thus, the case of Apamea does not demonstrate that where
women donate money, they receive official titles, It simply
shows that they were active members of the synagogue and in
control of a certain amount of money.

An inscription which shows a closer connection between
donative activity and official honor is the Tation inscription
from Phocaea, Ionia (Appendix no. 3; perhaps 3rd C.).11 Tation
donated an entire synagoque and was honored with a golden crown
and prohedria, that is, the right to sit in front in the seat of
honor. Perhaps this refers to the type of special chair or
throne found in the synagogues at Delos, 'En-Gedi and Korazim,
One is reminded also of Jesus' indictment of the scribes and

12
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Pharisees who "sit on the seat of Moses"™ and who “love the best
seats (pro8tokathedriai) in the synagogues®™ (Matt 23:2, 6). The
brohedria granted to Tation does not fit in with the hypothesis
of a women's gallery. One could imagine that this inscription is
unambivalent with respect to the honor bestowed upon a woman.

Not so to Salomon Reinach, who writes:

The inscription of Phocaea shows us that this distinction
[i.e., prohedria] was accorded not only to the wealthy and
the learned, but that the community conferred it, by special
decision, even upon women.

It would seem that a woman who donates an entire building is, by
definition, wealthy, and how Mr. Reinach can know that Tation was
not a learned person is unclear to this author.

Another woman who donated an entire synagogue was Julia
Severa (Appendix no, 6; probably lst C.), probably a non-Jewish
woman14 who was a high priestess, agldnothetis and eponymous
magistrate (MAMA VI 153, 263, 265).15 Her name continued to be
associated with the synagogue for some time, for the extant
inscription does not commemorate the erection of the building,
but rather its repair at a later date.

The one woman title-bearer who was also a donor is
Theopempte (Appendix no. 4), head of the synagogue. The con-
tribution of her and her son Eusebios was a chancel screen post,
possibly also the chancel screen attached to it.

In summary, the references to women in Jewish donative
inscriptions do not prove that women were synagogue functionaries
in antiquity, but they do show that some women controlled
considerable sums of money and were active in supporting the
synagogue. This is an important piece of information when
considering the question of whether women could have been members
of boards of elders or whether mothers of the synagogue might
have served on governing boards. One of the functions of such
boards might have been to make budgetary decisions. Those in
society who are appointed or elected to make budgetary decisions
are often those who possess property or money themselves. These
inscriptions show that some women in antiquity controlled money
and would, therefore, have been good candidates for board
membership.

C. HWomen as Proselytes to Judaism
Scholars have recognized for some time that women prose~
lytes are mentioned relatively frequently in ancient sources.
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Josephus, in speaking of the Jewish War, writes that the men of
Damascus wanted to carry out a massacre against the Jews of
Damascus, and that "their only fear was of their own wives, who,
with few exceptions, had all become converts to the Jewish
religion (mAfv &Alywv Unnyuévag tff “Iovdalufi Spnouelq), and so
their efforts were mainly directed to keeping the secret from
them" (J.W. 2.20.2 § 560). Because this report seems exag-
gerated to modern scholars, they often assume that these women,
or at least the majority of them, had not become full Jews, but
rather "God-fearers.“16 It is not at all clear why this should
be the case. Josephus further reports that the Jewish merchant
Ananias converted King Izates of Adiabene in the following way
(Ant. 20.2.3., §§ 34-35):

...pdg tdg yuvaluag elordv 100 Baociiteg
¢85 8aounev adthg toOHV dedv oéBelv, ég
‘Ioubalotg ndtpLov Aiv, wal &% &u' adidv
elg yvdouv dounduevog Tt "ICdty umbueivov
dpolwe ouVaVETELOEV.. .

. « o [Ananias] visited the king's wives and taught them to
worship God after the manner of the Jewish tradition., It was
through their agency that he was brought to the notice of
Izates, whom he similarly won over with the co-operation of
the women ., . .

Izates' mother, Helena, independently of her son, also converted
to Judaism, Helena was well-known for her help to the people of
Jerusalem in a time of famine and was buried in Jerusalem.17 The
Mishnah (m. Yoma 3:10) mentions Helena's gifts to the Jerusalem
temple, and the Babylonian Talmud says that she was very careful
to observe all of the commandments (b. Sukk. 2b)., Josephus also
reports on a Roman woman of high rank, Fulvia by name, who had
become a Jewish proselyte and was tricked by three Jewish men
into giving them purple and gold, which they promised to deliver
to the temple in Jerusalem, but which they actually kept for
themselves (Ant. 18.3.5 §§ 81-84). 1In contrast to all of these
references to female proselytes, Josephus mentions only one male
proselyte in the Diaspora, Izates.

Some have argued that Poppaea Sabina, the wife of Nero, was
perhaps a proselyte or at least favorably inclined to Judaism
(Josephus, Ant. 20.8.11 § 195) but this is rather uncertain.18

The ancient Jewish inscriptions also support the theory
that it was especially women who were attracted to Judaism. Of
the seven or eight inscriptions from Italy which mention Jewish
proselytes, five refer to women (CII 21, 202, 222, 462, 523), and
only two or three to men (CII 68, 256, possibly 576). As for the
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"God-fearers,” Kuhn and Stegemanle count four inscriptions
referring to women (CII 285, 524, 529, 642), and three referring
to men (CII 5, 500, 642). According to their use of the term
"God~-fearer," CII 683a and 73le should be added to the list; the
first refers to a man and the second to a woman. A. Thomas
Kraabel, however, has recently called into question the existence
of a clearly defined group of persons called by the technical
term "God-fearers,'zo and therefore caution is called for in the
use of these materials.,

Rabbinic literature also makes mention of female proselytes
(e.g., m. Ketub. 4:3; b, Ber. 8b; b, Ro¥, Ha%. 17b; b. B. Qam.
109b; b. Hor. 13a; b. Yebam. 46a, 78a, 84b; b, Ketub. 37a; Ger.
2.1, 4). In fact, as the following law from the Theodosian Code
makes clear, women continued to become proselytes to Judaism even
well into the Christian era (Cod, Theod. 16.8.6; August 13, 339):

Imp. Constantius A. ad Evagrium.

(Post alia:) Quod ad mulieres pertinet, quas Iudaei in
turpitudinis suae duxere consortium in gynaeceo nostro ante
versatas, placet easdem restitui gynaeceo idque in reliquum
observari, ne Christianas mulieres suis iungant flagitiis
vel, si hoc fecerint, capitali periculo su?fugentur.

Dat. id. aug., Constantio A. ii cons,

Emperor Constantius Augustus to Evagrius.

(After other matters.) 1In so far as pertains to the
women who were formerly employed in Our imperial weaving
establishment and who have been led by the Jews into the
association of their turpitude, it is Our pleasure that they
shall be restored to the weaving establishment. It shall be
observed that Jews shall not hereafter unite Christian women
to their villainy; if they should do so, however, they shall
be subject to the peril of capital punishment.

Given on the ides of August 13 the year of the second
consulship of Constantius Augustus. 2

The only explanation for this law is that large numbers of
Christian women had converted to Judaism. Had there only been
isolated instances, such a law would be inexplicable. Placing
Jewish missionary activity among Christian women under the death
penalty must certainly have placed a damper on such activity;
that the Roman lawgiver considered such a penalty necessary must
indicate that the Jewish mission to women had been enjoying
considerable success,

John Chrysostom attests, not to the conversion of women to
Judaism, but to Christian women attending the Jewish New Year
service in the Antioch of his time, as well as other synagogue
services. Not surprisingly, Chrysostom condemns this practice
with the sharpest of words, emphasizing that a Christian man is
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the head of his wife and that he should keep his wife and his
slave at home, not allowing them to go to the synagogue or the
theater (Adv. Jud. 2.4-6; 4.3).23

All of this evidence for women being attracted by and
converting to Judaism sheds a new light, not only on ancient
Judaism in general, but also on the question of the make~up of
new communities of the Diaspora. If large numbers of women in
the ancient world converted to Judaism, then it could have been
the case that in some communities women formed the majority.
Further, if large numbers of women became proselytes, then why
should we imagine that men were the only proselytizers? 1In the
imperial weaving establishment, for example, one could visualize
women workers, Jewish by birth or by conversion, discussing
religious questions with their fellow weavers, inviting them to
religious services or festivals and finally arranging for their
conversion.

Further, women's attraction to Judaism may have had some-
thing to do with the nature of the Judaism to which they were
attracted. 1Is it possible that these forms of Judaism were less
restrictive regarding women than some of its forms known to us
through history? This does not mean that women could not or have
not converted to religions oppressive of women, which is simply a
fact in the history of religions, If Judaism was especially
appealing to women in the Roman world, however, scholarship must
face the question why this was so and re-evaluate our under-
standing of ancient Judaism accordingly. The attractiveness of
Judaism to women cannot be explained as a result of the presence
of Jewish women title-bearers, but it is plausible to imagine
that active, leading Jewish women were influential in attracting
non-Jewish women to join tne Jewish community. One clear point
of connection between proselytes and women title-bearers is CII
523, in which Veturia Paulla, who had converted to Judaism
sixteen years before her death, is called the mother of two
synagogues. It is not surprising that a convert, wno would have
been an especially active member of the synagogue, should also
have been involved in the leadership of it.






CONCLUSION

The view that the titles in question were honorific is
based less on evidence from the inscriptions themselves or from
other ancient sources than on current presuppositions concerning
the nature of ancient Judaism. Seen in the larger context of
women's participation in the life of the ancient synagogue, there
is no reason not to take the titles as functional, nor to assume
that women heads or elders of synagogues had radically different
functions than men heads or elders of synagogues. Of the
functions outlined for each title, there are none which women
could not have carried out. If women donated money, and even
large sums of it, surely they were capable of collecting and
administering synagogue funds. ©Nor is it impossible to imagine
Jewish women sitting on councils of elders or teaching or
arranging for the religious service. Even women carrying out
judicial functions is not impossible in a tradition which reveres
one of its women prophets (Deborah) as a judge. This is not to
say that the women of these inscriptions might not have been
exceptions, Indeed, they probably were. It is an exception
today for women to hold positions of religious leadership. The
point is not whether these women were exceptions or not, nor even
whether they faced opposition or not--today's women rabbis,
ministers and priests certainly do--but whether their titles were
merely titles or whether they implied actual functions, just as
for the men. It is my view that they were functional, and that
if the women bearing these titles had been members of another
Graeco-Roman religion, scholars would not have doubted that the
women were actual functionaries. This collection of inscriptions
should challenge historians of religion to question the pre-
vailing view of Judaism in the Graeco~Roman period as a religion
all forms of which a priori excluded women from leadership roles.

Further steps in research would be to consider these Jewish
women leaders in the larger context of the history of religions,
comparing their functions with those of women leaders in other
communities and religions, such as the Isis, Demeter or Dionysus
religions. It would also be especially useful to study possible
connections between Judaism and Jewish Christianity. For
example, it is striking that several early Christian women
leaders were Jewish: the apostle Junia (Rom 16:7), the teacher
and missionary Prisca (Acts 18:2, 18, 26; Rom 16:3-4; 1 Cor
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16:19; 2 Tim 4:19; note that in Acts 18:26 she teaches in a
synagogue context), and possibly the Mariam of Rom 16:6, "who
labored much for you" (on kopial8 as a term of leadership, see

1 Cor 16:16; 1 Thess 5:12). The inscriptional evidence for
Jewish women leaders means that one cannot declare it to be a
departure from Judaism that early Christian women held leadership
positions. A further context in which to study this material
would be the political titles borne by women in this period, in
particular in Asia Minor, since some of the Jewish titles may
have had civic and political overtones. Another area in great
need of research is the social and economic aspects of Jewish
women's lives in this period., If we had a clearer picture of
women's daily lives, it would be much easier to visualize how
Jewish women leaders fit into the larger context of Jewish
women's history. A historian wishing to add to the picture of
which the present study is a small portion might look at other
periods of Jewish history, in particular, the Persian, Hellen-
istic and medieval periods, to see if similar evidence from those
periods exists, raising the question of a continuum of Jewish
women leaders,

Historians of Judaism, in particular rabbinics scholars,
might consider taking this evidence into account when assessing
statements concerning women in Jewish literary sources., Non-
literary materials should be a challenge, and not a simple
complement, to the view of reality emerging from literature.
Literature composed by men is the product of men's minds and not
a simple mirror image of reality. As we begin to evaluate all of
the sources for Jewish women's history in the period in question,
including inscriptions and papyri, a much more differentiated
picture will emerge. It will then be impossible to mistake male
Jewish attitudes towards women for Jewish women's history. Jacob
Neusner has already made an important contribution to this
endeavor with his five-volume work, A _History of the Mishnaic Law
of Women (Leiden: Brill, 1980), in which he attempts a systemic
analysis of the mishnaic division on women. That is, Neusner
sees clearly that what the male rabbis said about women does not
necessarily reflect who women were, what they did or what they
thought, Rather it reflects who the men making these statements
were, Therefore, one must view their words in the context of
their system of thought. Only subsequent to this can one
evaluate how relevant for women's history a given passage might
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be, that is, if it contains accurate historical data about women
or not. Perhaps this greater sensitivity to the nature of the
historical documents and a heightened awareness of the
perspectives they represent can bring us one step closer to
understanding the reality of women's past.”*

*Just as this study was being prepared for publication,
Prof. Dr. Martin Hengel kindly informed me of the existence of an
unpublished Jewish inscription from Aphrodisias in Caria in which
a woman by the name of Jael is called prostat®s ("presiding
officer," "patron," "guardian"). Her son Josua, who is called an
archdn, is also mentioned. The long inscription is reported to
date from the third or fourth century and to be concerned with
charitable activities. It is to be published soon by Miss Joyce
Reynolds of Newnham College, University of Cambridge and others
in Revue des études grecques and may well be an important piece
of evidence for the further discussion of Jewish women's
leadership. An analysis of the title prostat®s in the inscrip-
tion could also shed light on the work of the early Christian
prostatis, Phoebe, mentioned by Paul in Rom 16:1-2.
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synagogue {(lst C. B.C.E.).

APPENDIX

WOMEN AS

DONORS IN THE ANCIENT SYNAGOGUE

A. Women as Donors of Synagogues or to Synagogues

GREECE
Delos
These two inscriptions from Delos are from what is most likely a

One of the reasons for assuming that

it was a synagogue is the use of the term "most high God" in the
inscriptions.

1.

Lifshitz, Donateurs no.

AawSiun Gedt

‘Yylotwr owdel-

oa talg Le' abio-
4 O Sapaniarg

5; CII 728.

Laodike to the most high God,
having been saved by him with
the medical treatments, in ful-
fillment of a vow.

eOxiv.
Lifshitz, Donateurs no, 7; CII 730.
‘Yylo- To the most high (God), Marcia,
T €0~ in fulfillment of a vow.
Xhv M-
4 apuia.
IONIA
Phocaea

Lifshitz, Donateurs no. 13; CII 738, Perhaps 3rd C.

Tdtiov Etpdtwvog 1ol ‘Ev=-
nédwvog tOV oluov ual Tdv
neplBoiov tol Onaldpov
HOTAOKEV~
4 doaoa &n td[v (8] Llwv
txaploato tlolg "IoludaloLg.
‘H ouvvayweyh &[telunloev tdv

Tation, daughter (or wife) of
Straton, son of E(m)pedon,
having erected the assembly
hall and the enclosure of the
open courtyard with her own
funds, gave them as a gift

to the Jews. The synagogue of

" Iovdal- the Jews honored Tation, daugh-
wv Tdtrov I[Tpdtlwvog TOO ter (or wife) of Straton, son
*Evné- of E(m)pedon, with a golden
8 Bwvog Xpuod oTEEdVE crown and the privilege of sit-
nal mpoedplq. ting in the seat of honor.
CARIA
Myndos

Lifshitz, Donateurs no. 29; CII 756. Chancel screen post. After

4th/5th C.
["And @]lewnéuning

[dolxLovv (aydyov) ué¢ tol uvi-

o0 abtfic EboeBlou.

From Theompempte, head of the
synagogue, and her son Euse-
bios.

CARIA
Tralles

Lifshitz, Donateurs no. 30; CIG 2924. Probably 3rd C.

KanetwiiLva
B 4EiLolroy (wtdtn) nal
deocefB (eotdtn) (n)odoa~-

I, Capitolina, the most revered
and pious one, having made the

entire dais, made the revetment
157
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4 oo td ndu BdSpolv] of the stairs, in fulfillment
touodtAwoa T[dv] of a vow for myself and (my)
(&) vaBaondv Onlitpl children and (my) grandchil-
ebxfic tavtfic [nal?] dren. Blessings.

8 neblwv te nal &y-
yévwv. Ebloyla.

PHRYGIA
Akmonia

6. Lifshitz, Donateurs no. 33; CII 766; MAMA VI, 264. Prcbably
1st C.

Tév natacnevaodévta oluov Ond
"IovAiag Zeounpage IT(omiAirog) Tuppdviog Kia-
dog, & 6ud Blouv &dpyxiouvdywyog ual

4 AouxriLog Aouriov &pxLouvvdywyog
wal Homiiiog Zwtiunde dpxwv Eneoc-
uebacav €xw te TV (6lwv wal tdv ouv-
natadeuévov ral &ypadav tolg tol-

8 xoug xal thv bpophv nal é&noinoav
Thv v dupldwv dopdreirav ual Tdv
Autdy ndvta wbouov, olotivag wal
# ouvvayweyh €rtelunoev Sniy &nLxpd-

12 op 8ud thv évdpetov abtdv &[L]49[e]l~
owv nal thv npedg thv cvvaywydv ebvoldv
te ual onouvdiv.

The building was erected by Julia Severa; P(ublius) Tyrronios
Klados, the head-for-life of the synagogue, and Lucius, son
of Lucius, head of the synagogue, and Publius Zotikos,
archon, restored it with their own funds and with the money
which had been deposited, and they donated the murals for the
walls and the ceiling, and they reinforced the windows and
made all the rest of the ornamentation, and the synagogue
honored them with a.gilded shield on account of their virtu-
ous behavior, solicitude and zeal for the synagogue.

SYRIA

Apamea
Inscriptions 7-15 are from the mosaic floor of a synagogue; they
date from ca. 391; cf. nos. 30-34, 39 and 40 below.

7. Lifshitz, Donateurs no. 41; Inscr. Syrie 1322; CII 806.

" ALeE&VE00 Alexandra made 100 feet, in

e0Eapévn L~ fulfillment of a vow, for the

p cwtnptag ndv~- salvation of all (her) rela-
4 tev thv el&lwv tives.

tnolnoev nd(Sag) p'.

8. Lifshitz, Donateurs no. 42; Inscr. Syrie 1323; CII 807.

" AuBpoola ebEa~ Ambrosia made 50 feet, in

uévn Ontp cw- fulfillment of a vow, for the

npltag ndv- salvation of all (her) rela-
4 tov THY (6lwv tives.

tnolnoev nd(dag) v'.

9. Lifshitz, Donateurs no. 43; Inscr. Syrie 1324; CII 808.

soufvivia Domnina made 100 feet, in

e0Eanévn fulfillment of a vow, for the

Ongp cwtn- salvation of all (her) rela-
4 plag ndvtwv tives.

v L6lwv

¢nolnoev nd(dag) p'.



10.

11.

12.

13.

14.

15.

16.

Appendix

Lifshitz, Donateurs no.

EOmL8lg
eGEauévn
Unép cwin-
4 plag ndviwv
v L &lwv
¢[nolinoev nd(bag) p'.

Lifshitz,

Aroyevig
eOEauévn
LnEp owtn=-
4 plag ndviwv
v (&lwv
¢noinoev nd(sag) p'.

Donateurs no.

Lifshitz, Donateurs no.

Zanpikiila
eOEauévn
Ontp olwltn=-
4 plag ndivtlwv
v (Slwv
énoinoev nd(dag) pv'.

Lifshitz,

KoAwvig €0~
Eapévn On-
¢p ocwtnplag
4 abtfic nat THV
Téxvev albtfig
¢nolnoev nd(dag) oe'.

Donateurs no.

159

44; Inscr. Syrie 1325; CII 809.

Eupithis made 100 feet, in
fulfillment of a vow, for the
salvation of all (her) rela-
tives.

45; Inscr. Syrie 1326; CII 810.

Diogenis made 100 feet, in
fulfillment of a vow, for the
salvation of all (her) rela-
tives.

46; Inscr. Syrie 1327; CII 81l.

Saprikia made 150 feet, in
fulfillment of a vow, for the
salvation of all (her) rela-
tives.

51; Inscr., Syrie 1332; CII 816.

Colonis made 75 feet, in
fulfillment of a vow, for the
salvation of herself and her
children.

54; Inscr. Syrie 1335.

... for the
salvation of herself and her
children (?) and (her) grand-
children.

So and so made

Lifshitz, Donateurs no.
[... Ungp ocwtnol-]
ag¢ albtfic wal Tdv
[ténvev adific?]
wal t@v éyoviwv énolnoev...
Lifshitz, Donateurs no. 55; Inscr. Syrie 1336.

EOnLdig eVEapuévn
inép ocwtnplag alb-
tfig nal 1ol &vdpdg
4 ual @V Ténvoev
wal navtdg 1ol oluou
adtfic tov ténov E&noinocev,

Eupithis made this place, in
fulfillment of a vow, for the
salvation of herself and (her)

‘husband and (her) children and

all of her household.

PALESTINE
Ashkalon

Lifshitz, Donateurs no.

70; Hittenmeister

24-25, no. 2;

CII 964. Three marble fragments. 604.

©(edg) B(onder)+ nupd Aouva "IoulAiiavou? wal wulp(d) Mdpu (v)
Névvou ebxap [Lotoloat]
npooceépwuev. Kiplog. . .E€ylydviv ‘Elwniouv [ebyaprotév]
1 8(e)d nlal) 1 ay[le téng npooiveyula Onép cwtep(lag)-
KOp (og¢) Kou[uodog mnpootiv-]
[wall Cortv. &toug SY'.

God help. We, lady Domna, the daughter (or wife) of Julianos
(?) and lady* Marin (?), the daughter '(or wife)* of Nonnos,
donate in thanksgiving. I, lord (or lady) so and so, the

eyna Untp ocwtep(lag)
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grandchild of Helikios, donate in thanksgiving to God and
to this holy place, for my salvation. I, lord (or lady)
Kom,.. donate for my salvation and my life. In the year
709 (604).

*Lifshitz and others read: ...P MAPI NONNY as, "lord Mari(n),
son of Nonnou; u0]plog) Mdot (v) Névvou.
PALESTINE
Huldah

17. Lifshitz, Donateurs no. 8lb; Hiittenmeister 177-178, no. 2.
Mosaic. Probably late 5th C.

EOTUXGG Blessings to Eustochios (or
EGotoxly Eustochion, f.) and Hesychion
wal ‘Houxle (£.)* and Evagrios, the

4 wal Eolayplep founders.
Tolg utio~
TEC.

*Lifshitz and others read Eustochios (m.) and Hesychios (m.).

PALESTINE
Isfiyah

18. Hilttenmeister 183-184, no. 2. Mosaic. Mid-5th/early 6th C.

{...1 vanaT oanps] e penl aortay [L..]
.[... NDDY MIAY] YN ANPDD 30°Y POIDT Ip YD A DT 2
Jle. 1 20007 ey 3B 10T any vt [L..]

... and blessed be Halifo, the wife of Rabbi ....

Let every one who promised and gave his (or her)

donation be of good memory. Blessed be that one ....

Be of good memory. Be of good memory Josiah who gave ....

PALESTINE
Na'aran
19. Hiittenmeister 324, no. 2. Mosaic. 6th C.
iRkt May Rivga, the wife of Pinhas,
P39 an? 2 be of good memory.
mny
.03

20. Hiuttenmeister 325, no. 3. Mosaic. 6th C.

B0 Y37 N2 RPN an? a7
IRy L [hIe]l Dy 1Y TOa DpInnsT 2

May Halipho, daughter of Rabbi Saphra, who has gained
much merit in this holy place, be of good memory. Amen.

PALESTINE
Hammat Gader (al-Hamma)

21. Huttenmeister 157-158, no. 3; CII 858. Mosaic. Probably
early 5th C. *See p. 165.

e eeee. 7T321>T PY3VR AOPY DYBIRYY DYP 2BY (V) DT>
LY 30T AR5y
TIY2TI> .DIPW L<APD L1>DB LIDK LAPDYI AND<3 10> RvY Jvn 2
<IN ST an?
NYSY YD L<NW>Y3IOT JIPY? INT OIN <[V ]T> AYPINIR
L<PPY3 0503 1
TOOTIBATS BYYY 3B? (DT DIV (< [P0] LI1>nE LIp8 4
.10 (DY) W
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May lord Leontis and lady Qaliniq, who have donated ...

for the honor of the synagogue, be of good memory. May the
King of the universe give his blessing on their work. Amen.
Amen. Selah. Peace. And may the woman Anatolia, who donated
one denar for the honor of the synagogue, be of good memory.
May the King of the universe give his blessing on her work.
Amen. Amen. Selah. Peace. May the people of the city, who
donated one trimissis, be of good memory.

AFRICA
Hammam Lif

22. Goodenough 3. fig. 894; cf. 2.91-100. Mosaic.

Sancta sinagoga Naron pro sa- Your servant, Juliana,
lutem suam ancilla tua Iulia- P (?), paved with mosaic,
na £ de suo proprium teselavit. from her own funds, the
Menorah holy synagogue of Naro for
her salvation.

CYRENAICA
Berenice

23. Lifshitz, Donateurs no. 100. Twenty-line dedicatory inscrip-
tion (16 men; 2 women). 55 C.E.

Column 2, lines 8~12:

8 Eloidédpa Isidora, daughter (or wife) of
epanwvog (6p.) €'. Serapon, 5 drachmas. Zosime,

10 Zwolun Tep—- daughter (or wife) of Ter-
noitw (6p.) €. polius, 5 drachmas.

Cf. also above, no. 21.

B. Women Donating Together with Their Husbands

IONIA
Teos

24, Lifshitz, Donateurs no. 16; CII 744. 3rd C.

IT{omAtog) “Pout(itAiog) “Iwong & &Eioroydtatog & &ud Blou
&pxLoUVa-

ywlyog]l obv Biowvviq Anud tf cuvBle aldtol é&x Scueilwv &x
v ([&lwv].

The most excellent P(ublius) Rut(ilius) Ioses, head-for-
life of the synagogue, together with his wife Bisinnia Demo,
(rebuilt this edifice) from the foundations, with their own
funds.

LYDIA
Sardis

25. Lifshitz, Donateurs no. 19. Mosaic.

Abp(niiog) ‘OAlu- I, Aur(elios) Olympios, from the
nLog, QUAfig tribe of the Leontioi, together
Aeovtiwv with (my) wife and children,

4 petd Tfic fulfilled a vow.

oupBiov ut
T&v nedlwv
ebxAv été-
Aeoca.
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26. Lifshitz, Donateurs no. 20. Four marble slabs.

[eeeen..]c netd tfic cvuBlou pou ‘Pnyetvng nal TV TéMvev
ulou

(ca 7 11.2)

[e....88lona &n TOHV Swpedv ToO mnavioupdtopag ©(co)T ThHV

ouoVTAwoLY mdoav vac.

[to0 ofuolu xal thv Twypagliav.

[So and so] with my wife Regina and my children ...
I gave, from the gifts of the omnipotent God, the entire
marble revetment (...?) of the hall and the painting.

27. Lifshitz, Donateurs no. 22.

['O 8elva BlouA(euthg) [So and so,] member of the
xpvoo [xdog] council, goldsmith, with my
[uetd tfilg ovvBelov EO- wife, Eu..., gave.

[... &8]Jona.

LYDIA
Philadelphia of Lydia

28, Lifshitz, Donateurs no. 28; CII 754. 3rd C.

[T]f &yiotldTn] To the most holy synagogue of
[c]luvaywyf) the Hebrews, I, Eustathios,
v “EBpalwv the pious one, have dedicated,
4 EOotdSiog together with my bride
4 9eooePiic (sister-in-law?), Athanasia,
Ongp uviag the purification basin, in
100 &&eArgpol memory of my brother Hermo-
8 ‘Epuogliou philos.
ToV paokad-
Anv &véon-~

wa Sua tff vou-
12 @u pou "Ada-
vaoiq.

CARIA
Hyllarima

29. Lifshitz, Donateurs no. 32. 3rd C.

‘Ynégp Uylag NO[...] IAI
BaotAtwg(...]
Abp (nAirog) EdoavBdtiog npeoBitepog ual Abp(niia) “Emnituv-
x (&v)ovoa Untp Tfic Latdv cwtnplag wal naldwv adtdv ual
4 KI®II[...] OY
T dyiLwtdty ovvaywyfl td npal... and tdv (&{wv xpnuldrwv.
Al...]1.

For the health ... of the king ... Aurelius Eusanbatios,
elder, and Aurelia Epitynchanousa, for their own salvation
and that of their children and ... to the most holy syna-
gogue the ... from their own funds.

SYRIA

Apamea
Inscriptions 30-34 are from the mosaic floor of a synagogue; 31-
34 date from ca. 391; cf. nos. 7-15 above and nos. 39-40 below.

30. Lifshitz, Donateurs no. 40; Inscr. Syrie 1321; CII 805. March
9, 391. Note that the reference to a wife is reconstructed,
but relatively certain in view of the parallels.



31.

32.

33.

34.

35.

36.

Appendix 163

‘Eni Neuwita 4Clava
wal told Sidrovog
EYneddn N npdodeoug
4 [to0] vaob &toug yy'
adotpou 8'.
[.....]ov ebEduevog dua
[ouvBly nall téuveg
¢ [noinoclev.

Lifshitz, Donateurs no. 48;

Bavudorg &uo ‘Houxle

ouvBlg nal téuvorg

wal EbGotadliq nevdepd<c>
4 énoilnoev nddag p'.

Lifshitz,

ADElTw td €1n
OV @LAASEA~
owv EboeBlov

4 u¢ BntoupiLov obv
Teg YuveElv ad-
TOV.

Donateurs no.

Lifshitz,

‘I€prog &uo Obpavin
yuvenl e0Eduevog
¢nolnoev nd({dag) p'.

Donateurs no.

Lifshitz,

8cddwpog Gua
‘Houxile ouvBie
e0Eduevog &n-

4 olnoav nddag Ae'.

Donateurs no.

Under Nemias, hazzan and deacon,
the porch (addition?) of the
sanctuary was paved with mosaic,
in the year 703, on the ninth
day of the month of Dystros
(March 9, 391). ... so and so,
in fulfillment of a vow, to-
gether with (his) wife and
children, made (this).

Inscr. Syrie 1329; CII 813.

Thaumasis, together with
Hesychion, (his) wife, and
children and Eustathia, (his)
mother-in~law, made 100 feet.

50; Inscr. Syrie 1331; CII 815.

Lengthened be the years of
Eusebios and Veturius, who
love their brothers, together
with their wives.

52; Inscr. Syrie 1333; CII 817.

Hierios, together with (his)
wife Ourania, in fulfillment
of a vow, made 100 feet.

53; Inscr. Syrie 1334; CII 818.

Theodoros, together with
Hesychion, (his) wife, in
fulfillment of a vow, made
35 feet.

SYRIA
Emesa (Homs)

Lifshitz, Donateurs no. 57; Inscr. Syrie 2205. Mosaic in a
basilica which was possibly a synagogue. Possibly 5th C.

E086ELog dua ouvBle ual

Eudoxios, together with (his)

TéUvoLg wife and children, in fulfill-
[eb] Eduevog Edhiewoev ment of a vow, paved 200 feet
nd (Sag) with mosaic.
Sirau (oolo)vg.
PALESTINE
Hammat Gader (al-Hamma)
Hittenmeister 154-155, no. 1. Synagogue Mosaic. Probably

early 5th C. *See p. 165.

<apy Mo >

1<79PY DYPEIT DP >
D<BEIYD DIYPY 7IRIIL>
<73 DI ONIPY AInn>

D<TIYPY 13NN DYBID DYVIPI> 5

1<ITY32Y 11330 703 3ane
<Ny Yha YTh MmO nT>
1€ AW nn a5 711307 >
fi<nona Ny vy Jhn Lant>

L<ITPD LIDR LIBR L1IAYRYa> 10

May lord Hoplis and lady Proton
and lord Sallustis, his son-in-
law, and comes Phruros, his
son, and lord Photis, his son-
in-law, and lord Hanina, his
son, these and their sons,
whose gifts are present in
every place, who have given
here five denars, be of good
memory. May the King of the
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universe give his blessing on
their work. Amen. Amen. Selah.

PALESTINE
Between Jaffa and Gaza

37. Huttenmeister 135-137, no. 5; Lifshitz, Donateurs no. 72;
CII 966. Fragment of a marble plaque. Byzantine period.

Yntp cwtnellag "Iaxw(fou) Aalop-
2 og wal ...] oiwva ebyxaptoto(0)v-
teg TP e €énl]l Tol adylov tTémov &vevé-
4 woev td utlolua (?) thAg mavxig obv
T naynéAiryp anld Seperl (wv) -+ ni{nvdg) Maptiouv Lv(SiutLdvog).

For the salvation of Iakobos, Lazaros and ...sina, in
gratefulness to God in (this) holy place (i.e., synagogue),
renovated the construction of the conch together with the
chancel screen from the foundations. In the month of March,
Indiction ....

AFRICA
Hammam Lif

38. Goodenough 3. fig. 895; cf. 2.90. CIL VIII 12457b. Mosaic.

Asterius, filius Rus- Asterius, son of the head of
tici arcosinagogi, {(et) the synagogue, Rusticus, (and)
Margarita Riddei par- Margarita, (daughter) of

tem portici tesselavit. Riddeus, paved with mosaic

(this) part of the portico.

C. Donations on Behalf of Women

SYRIA

Apamea
From the mosaic floor of a synagogue; 39~40 date from ca. 391;
cf. nos. 7-15, 30-34 above.

39. Lifshitz, Donateurs no. 39; CII 804. Wayne A. Meeks and Robert
L. Wilken, Jews and Christians in Antioch in the First Four
Centuries of the Common Era (SBL Sources for Biblical Study
13; Missoula, Mont.: Scholars Press, 1978) 54, no. 2.

"IAdorog Eloaxiou &pxiouvdywyog “AvtLoxé-
wv, OnéEp cwtnpltag dwtiov cvpBlov nal TEuvev
wal bnép ocwinplag Elotadiag nevdepdg
4 nat Untp uviag Elocamliov wal ‘Edeclov ual ‘Houxi-
ou mpoydvwv, Enolnoev THV YhowoLv
tfic Loddou. Eiprivn nal €ieog éni ndv
td fyraouévov Ludv nAfidog.

Ilasios, son of Eisakios, head of the synagogue of the
Antiochenes, for the salvation of Photion his wife and
his children, and for the salvation of Eustathia his
mother~in-law, and in memory of Eisakios and Edesios
and Hesychios,his ancestors, donated the mosaic entry-
way. Peace and mercy on all your holy people.

40. Lifshitz, Donateurs no. 56; Inscr. Syrie 1337.

Gavudoirg Név[vou Ontp owl- Thaumasis, son of Nonnos, for
wnplag ‘Houx!( [ou cuvBlou] the salvation of his wife
abtol eOEdufevog ...1. Hesychion, in fulfillment of a

VOW. ..
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PALESTINE
Caesarea
41, Lifshitz, Donateurs no. 67. Marble column. 4th/5th C.
Ipo (opopd) Bcwddpo (v) Donation of Theodoros, son of
vlob “OAdumnov Olympos, for the salvation of
Lntp owteplag his daughter Matrona.
4 Matpdvag
Juyatpdg.
PALESTINE
Ashkalon
42, Lifshitz, Donateurs no. 71; CII 965. Hiittenmeister 26, no. 3.
(Reading according to Hiittenmeister.)
Ongp cwtnplag Meva- For the salvation of Menamos
po (v) n(al) Ma(t)pwvag (=Menahem) and Matrona, his
{(o)nBlov ab- wife, and Samoulos (=Samuel)
100 u{al) Zapodiou viol their son.
4 abtdv
EGYPT
Alexandria
43. Lifshitz, Donateurs no. 91; CII 1438. Base of a column.

Probably Byzantine period.

[Ynlép owtnplag uupdc ‘Pouvag Suyarpde [tol ual-
waptotdtou ‘Evioiliou Bopouy Bapaxio. D17

For the salvation of lady Roua, daughter of the most
blessed Entolios, Borouch, son of Barachias (dedicated
this column?). Peace.

*The Hammat Gader inscriptions (nos. 21 and 36) are much more
fragmentary today than when discovered by Sukenik. To indicate

this,

the following sigla are used (following Hittenmeister):
[ 1 = lacuna at the time of discovery;

. = partially legible letter at the time of discovery;
< » = lacuna today;

it

partially legible letter today.
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CII 741; IGR IV 1452, Fram REJ 7 (1883) 161 (Salamon Reinach).
See discussion on pp. 5-7; 10-11.

I 3IVId



PIATE II

Plate removed due to copyright

CII 73lc. Fram Hesperia 32 (1963) pl. 64, no. 1
(A. C. Bandy; Courtesy of the American School of
Classical Studies at Athens). See discussion on
pp. 11-12; 41.



PLATE ITI

Plate removed due to copyright

CII 756. Fram Goodenough 3. fig. 883. See
discussion on pp. 13-14.



PLATE IV

CII 692. Fram R.M. Dawkins and F.\. Hasluck,
The Annual of the British School at Athens XII,
session 1905-06, 179, no. 5. See discussion
on pp. 41-42.



Plate removed due to copyright

SEG 27 (1977) no. 1201.

Fram Quaderni di Archeologia della Libia

9 (1977) 115, fig. 4 (Pietro Romanelli). See discussion on pp. 44-45.

A JIVId



CIT 166.

Plate removed due to copyright

Fram CII., See discussion on p. 59.

IA HIN'Id



PILATE VII

Plate removed due to copyright

CIT 496. Fram CII. See discussion on pp. 59-60.



CII 315.

Plate removed due to copyright

Fram CII. See discussion on pp. 75-76.

I1IA HIVId



Plate removed due to copyright

CITI 1007. Fram Mazar, Beth She'arim pl. XV, no. 5.
on pp. 76=77.

See discussion

XTI dIvId



X dIvid

GEOGRAPHICAL AND CHRONOLOGICAL CHART OF INSCRIPTIONS MENTIONING WOMEN WHO BEAR TITLES

DATE B.C.E. C.E.
UNKNOWN 200 100 0 100 200 300 400 500 600

AFRICA

Naro 12 1 (4th/5th C)
Tripolitania

ASIA

Caria 1 (4th/5th C.)
1 (3d4/4th C.)
Ionia 1 (24 C.)

CRETE 1 (4th/5th C.)

EGYPT 1 (27 B.C.E.)

GREECE
Thessaly 1

ITALY
Apulia ot o 5 (3d-6th C,)====m=m————- >
Brescia 1 e e 2 (1st C, B.,C.,E.~-3d C. C.E,) ===~ >
1 (3d4/4th C,)
Rome 1 1 (24/34 C.)

PALESTINE
Galilee 1 (4th C.)

THRACE 1 (4th/5th C.)



MASADA,

Plate removed due to copyright

From Levine, Synagogues Revealed 25.

IX AIVId



HERODICN.,

Plate removed due to copyright

Fram Levine, Synagogues Revealed 28 (B).

IIX dJIV1d



GAMLA.

Plate removed due to copyright

Fram BAR 5:1 (1979) 16.

IITX HIVId



ESHTEMOA' .

Plate removed due to copyright

From EAE 2.386.

ATX dIV1d



BETH SHE'AN,

Plate removed due to copyright

From EAE 1.226.

AX dIVId



CAPHARNAUM.
to the south.

Fram Kohl and Watzinger pl. IV.

Reconstruction

with a view

INX HINId



CAPHARNAUM. Fram Kohl and Watzinger

pl. V.

Reconstruction model.

IIAX HILVId



CAPHARNAUM. From Kohl and Watzinger pl. VI.
reconstructed back entrance.

Model showing

ITIAX HJINId



Plate removed due to copyright

From Levine, Synagogues Revealed 53.

XIX JIVId



PLATE XX

Plate removed due to copyright

KORAZIM. From Goodenough 3. fig. 484.



Plate removed due to copyright

AN-NABRATEN. From IEJ 31:1-2 (1981) 109, fig. 1 (E[ric] M. Meyers,
J[ames] F. Strange, and Carol L. Meyers).

IXX HIVId



BAR'AM.

Fram Kohl and Watzinger pl. XIII.

View of

the

facade.

IIXX dIvid



PLATE XXIII

- XII‘

1

Fram Kohl and Watzinger p

AM.

BAR



ATXX HINId

Plate removed due to copyright

KHIRBET SHEMA'. Fram BASOR 221 (1976) 98. (Courtesy of Eric M. Meyers,
John F. Thampson, and the American Schools of Oriental Research).



Plate removed due to copyright

MEIRON. From BASOR 221 (1976) 98. (Courtesy of Eric M. Meyers,
John F, Thampson, and the American Schools of Oriental Research).

AXX dIVId



Plate removed due to copyright

GUSH HALAV. Fram Levine, Synagoques Revealed 76.

IAXX HIVId



ARBEL.

Fram Kohl and Watzinger pl. IX.

Reconstruction

of the interior.

ITAXX HIVId



PLATE XXVIII

ARBEL. Fram Kohl and Watzinger pl. VIII.



PLATE XXIX

UMM AL-'AMAD. Fram Kohl and Watzinger pl. X.



PLATE XXX

Plate removed due to copyright

HAMMAT TEVERYA. Fram Levine, Synagogues Revealed
65.



PLATE XXXI

Plate removed due to copyright

EAMMAT TEVERYA. From Levine, Synagogues Revealed
68.



HAMMAT GADER.

Plate removed due to copyright

From EAE 2.472.

ITXXX HIVId



PLATE XXXIII

UMM AL~QANATIR. Fram Kohl and Watzinger pl. XVII.



UMM AL~QANATIR.

Fram

Kohl and Watzinger

ATXXX dIV1d



PIATE XXXV

AD-DIKKA. Fram Kohl and Watzinger pl. XVI.



AD-DIKKA. From Kohl and Watzinger 124.

IAXXX JIVId



PIATE XXXVII

Plate removed due to copyright

BETH ALPHA. From Goodenough 3. fig. 631.



Plate removed due to copyright

BETH ALPHA. From Goodenough 3. fig. 641.

ITIAXXX 3LVId



PLATE XXXIX

Plate removed due to copyright

'EN-GEDI. Fram Levine, Synagogues Revealed 117.



Plate removed due to copyright

KHIRBET SUSIYA. Fram EAE 4.1126.

X HIV1d



Plate removed due to copyright

DABBURA INSCRIPTION.

Fram IEJ 22 (1972) pl. 4 (Dan Urman).

ITX dIVid



DEIOS.

Plate removed due to copyright

Fram Goodenough 3. fig. 875.

ITIX JIVId



AEGINA.

Plate removed due to copyright

Fram Goodenough 3. fig, 881,

IITIX AIvid



PLATE XLIV

Plate removed due to copyright

SARDIS. From AJA 76 (1972) 429, ill. 2 (Andrew
R. Seager). With the permission of the editors
and the author.



PRIENE.

Plate removed due to copyright

From Goodenough 3. fig. 879.

NTIX HINId



MILETUS.

Plate removed due to copyright

Fram Goodenough 3. fig. 880.

INTX 3INId



PLATE XTLVII

Plate removed due to copyright

STOBI. Fram Archaeology 30 (1977) 152 (Dean L. Moe).



STOBI.

Plate removed due to copyright

Fram Archaeology 30 (1977) 154-155 (Dean L. loe).

ITIANIX HIN1d



Plate removed due to copyright

OSTIA. Fram Archaeology 16 (1963) 194 (Maria Floriani Squarciapino).

XITX dIvid



PLATE L

Plate removed due to copyright

DURA EUROPOS. Fram Goodenough 3. fig. 593.



PLATE LI

Plate removed due to copyright

DURA EUROPOS. Fram Goodenough 3. fig. 594.



PLATE LIT

Plate removed due to copyright

HAWMAM LIF. Fram Goodenough 3. fig. 886.



Plate removed due to copyright

HAMMAM LIF. From Goodenough 3. fig. 894 (Bardo Museum).

ITIT 3IvVid
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(Pages 1-7)

Notes to the Introduction

lxrauss, Altertlmer 149.

2A recent example would be Emil Schlrer, History 2.435-436.
The editors simply add to the footnotes the newly discovered
incriptions in which women bear titles, without calling into
question Schirer's view that they were honorific.

A(1f) Thomas Kraabel, Judaism in Western Asia Minor under

{(Th.D. dissertation, BHarvard University,
1968) 43-50; Dorothy Irvin, "The M1n1stry of Women in the Early
Church: The Archaeological Evidence," Ihg_pnkg_ﬂ;x;n;;x_ﬂghggl
Review 45 (1980) 76-86, esp. 76~79; Shaye Cohen, "Women in the
Synagogues of Antiquity," Conservative Judaism 34:2 (1980) 23-29.

4Lou:.s Robert, Hellenica 1 (1940) 26-27; Jeanne Robert and

Louis Robert, Bulletin épigraphique, Revue des études grecques 77
(1964) no. 413,

Notes to Chapter I

lEusebius Hist. eccl. 7.10.4; CIG 2007f (Olynthos); 2221c
(Chios) IG XII.2(1)288 (Thessalonica); i -
i i i - 19 (1896) 67.

2Salomon Reinach, "Inscription grecque de Smyrne. La Juive
Rufina," REJ 7:14 (1883) 161-166 (facsimile). Reinach's dating
of the inscription as not before the third century is based on
the nearly cursive gmega, the squared gigma and the bar through
the upsilon, all of which point to a late date.

3Schurer, Gemeindeverfassung 29, cited and discussed by
S. Reinach, "Inscription®™ 165.

4see c11 584, 587.
S'Dle Organlsatlon der Judlschen Ortsgemexnden 1n der
talmudischen Zeit,"
des Judentums 41, n.s. 5 (1897) 658-659.
6Schuret, History 2.435.
Juster 1.453.
Krauss, Altertfimer 118.

Baron, Community 1.97.
10

7
8
9

Jean-Baptiste Frey, CII 2.11.

1y ouis Robert, Hellenica 1 (1940) 26-27.
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12A(1f)_Thoma§ Kraabel, Judaism in Western Asia Minor under

i (Th.D, dissertation, Harvard University,
1968) 43, 47; Dorothy Irvin, "The M1n1stry of Women in the Early
Church: The Archaeological Evidence,"
Review 45 (1980) 76-79; Shaye Cohen, "Women in the Synagogues of

Antiquity," Conservative Judaism 34:2 (1980) 25-26.
13

(4 vols., ed. E. Kiesling;
Berlin: By the Heirs, 1925-1944), 3 (1931) 183-203; see also
Otto Hirschfeld, "Die Rangtitel der r®mischen Kaiserzeit," Kleine
Sthgitgn (Berlin: Weldmann, 1913) 646-681; Paul Koch, Die
(Jena: Unlver31ty Press, 1903);
Arthur Stein, "Griechische Rangtitel in der r8mischen
Kaiserzeit," Wiener Studien 34 (1912) 160-170,

14g 4., cIL vI 8420.

15g.q., cIL VI 1334,

16g.4., cIL VI 1421,

17g.q., cIL V 34.

185 4., cIL VI 1334,

195ee cIL XIT 675. Hydria Tertulla g(larissima) £(emina)
was married to Terentius Museus (no title) at the time of her
death.

20500 pw 12 (1909) 2484-2492.

21Macrobius 1.16.30.,

zzﬂuﬁﬁiiignﬁﬁ_BQmﬂniﬁ 86.

23rhe elder Faustina (Scriptores Historiae Augustae,
Antoninus Pius 6.6-7) and Claudia, the daughter of Nero (Tacitus,
Annales 15.23) were accorded this honor. See also Otto
Hirschfeld, "Zur Geschichte des r8mischen Kaiserkultes," in:
Kleine Schriften (Berlin: Weidmann, 1913) 491, Hirschfeld
believes that the flaminica was responsible for the cult of the
empress, her husband being responsible for that of the emperor.

24The case of the thirty-eight-year old mellarcon (CII 457)
is enigmatic. Perhaps it is analogous to "president-elect."

25See, for example, Harry J. Leon, JOR n.s., 44 (1953-1954)
271, n, 9.

26¢rr 752, 757, 770, 773, 7175, 7176, 7178, 779, 788, 791,
799, etc. A number of Phrygian inscriptions impose a curse
rather than a fine: CII 760, 761, 767, 768, 769, etc.

27¢16 3265, 3266, 3281, 3286, 3401, etc.

2835 Reinach, "Inscription” 163-164.

29
CII 739 (Lifshitz, ggng;gu:s no, l4; Smyrna, Ionia;

4th C.): ‘Hpnvonoiwg mp(eoBdtepog) uE mathp roﬁyotéuatog Utmg

ElanwB/ ut adtod np(eoButépou) Untp elxfic tavtod ut thg cuvBlov

pou ut/ 1ol yviolov pou téuveu énoleca thv orpooitv tol elcotinol/

obv Tug oxapvoravkéioug xaiitepyloacs vo(ulouwata) T'. DIV
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"(1), Irenopoios, elder and father of the tribe, son of Jacob,
himself also an elder, in fulfillment of a vow by myself and my
wife and my lawfully begotten child, beautifully made the
pavement of the interior together with the balustrades; seven
coins. Peace,"

30CII 740 (Lifshitz, Donateurs no. 15; Smyrna, Ionia):
'Eyéveto td &pyov onouvddlov/tog Aocl. "The work was done through
the efforts of Dosas."

31According to the reading of Jeanne Robert and Louis
Robert, Hellenica 11-12 (1960) 260-261 (Smyrna, Ionia): AoOLKLOG
AoArrog/ “Iovootog ypauuatebe/ tol &v Zudpvn Aaol/ énoilnoe 1o
¢vodprov/ tavtd nal T véver/ tH (6lp. "Lucius Lollius Justus,
scribe of the community in Smyrna, made this tomb for himself and
his own people."”

32CII 743 (Smyrna, Ionia): ©OwBappaBo/vAioxaccuig/ aBpacag/
wawn ; (reverse side): NaAn/eyexe.

33c11 742 (Smyrna, Ionia; 117-138 C.E.): L. 29: 'Ou motd
‘Touvdator uu(plada) a'. "The former Judeans, 10,000 drachmas."
For this interpretation of Joudaioi, see Kraabel, Judaism 28-32,
Previous to Kraabel, interpreters took the inscription as
referring to former Jews.

34First published by Anastasius C. Bandy, "Early Christian
Inscriptions of Crete,” Hesperia 32 (1963) 227-229, no. 1, pl.
64. See also idem, isti ipti
( i ikai i 10; Athens: Christian
Archaeological Society, 1970) Appendix no. 3. The inscription
was included by Lifshitz in his prolegomenon to the CII, p, 88.

35 L 77

Bulletin épigraphique, Revue des études grecques
(1964) no. 413. Bandy later accepted this dating (Inscriptions
ad loc.).

36cr1 7310 (Elyros): ZavBddig)/ ‘Epoufl uvd/nag xdouv.
"Sanbathis to Hermes for the sake of his memory." CII 731d
(Arcades): ’Iwongog/ ©cobddpou/ ‘Iouvdg T v/l adtol/ (u)velag
¥dotv/v, £tév a'. "Josephus, son of Theodoros, to Juda his son,
for memory, (he lived) one year,"

37cf. ne diakonos (Rom 16:1) and he diakonissa, which came
into use in the later period (e.g., Council of Nicaea, can. 19).

38pandy, "Inscriptions® 227-228.

39%:0bert, no. 413.

40First published by Théodore Reinach, "La pierre de
Myndos," in: REJ 42 (1901) 1-6 (photograph). Reinach suggests
that the lacuna in the first line be filled with apo or para,
p. 4.

417, Reinach, "La pierre" 1.

42'1‘. Reinach, "La pierre” 4,

43D. Bahat, "A Synagogue Chancel-Screen from Tel Rehob,”
IEJ 23 (1973) 181-183, pl. 48.

4éz(eev) Yeivin, "Inscribed Marble Fragments from the
Khirbet SlGsiya Synagogue,™ IEJ 24 (1974) 201-29, pls. 42-44.
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45CII 756a was seen but never copied down and is now lost.

46T. Reinach, "La pierre" 2.

47Goodenough 2. 79.

480n the meaning of "head of the synagogue" see esp.
Schiirer, Gemeindeverfassung 25-28; Berliner 1. 69; William M.
Ramsay, "The Rulers of the Synagoque,"™ The Expositor (April 1895)
272-277; Vogelstein and Rieger 1, 41-43; M, Weinberg, "Die
Organisation der jlidischen Ortsgemeinden in der talmudischen
Zeit," Monatsschrift flr Geschichte und Wissenschaft des
Judentums 41, n.s. 5 (1897) 657-658; The Jewish Encyclopedia (10
vols; ed. Isidore Singer; New York: Funk and Wagnall's,
1901-1906), 2 (1902) s.v. "Archisynagogue;" Schlirer, Hi
2.433-436; Schfirer, Geschichte 3.14-15, 17, 88, 95-96; Juster
1.398, 450-453; Krauss, Altertfimer 116-121; Elbogen, 483-484,
577, n. 2; Str-B 4,145-147; Frey, CII 1. pp. XCVII-XCIX; Baron,

i 1.103, 138; Eng Jud 3. s.v. "Archisynagogos”™;
Applebaum, "Organization™ 492-493.

49. . « QGpyrLouvvdywyor tdv ‘Iouvdalwv nal ol &pyxovreg Ttfig
ovvaywyfic énfyayov adtole Stwyudv xatd tdv Sixalwv. See Bruce
M. Metzger, A Textual Commentary on the Greek New Testament (New
York: United Bible Societies, 1971) 419-420.

50See Ramsay, who argues that this variant shows that the
Bezan Text cannot be pre-70 ("Rulers" 272-277).

Sllt is also possible, of course, that when Matthew wrote
archdn, he did not take it as synonymous with archisvpag®gos. It
could simply be a variant.

52piscussed and quoted below, p. 24; n. 95.

53Emil Schfirer's view (Gemeindeverfassung 27) that

Sosthenes is not Crispus' colleagque, but rather his successor,
is not convincing. We cannot assume that at this early date a
synagogue head who became a Christian had to be replaced.

54 7:8 adds one more link to the chain, namely the
king, who reads instead of the high priest,

557,0. 5.5.1-6 §§ 184-227.

Ssﬂﬁttenmeister 201; for further bibliography see 197-198.

5710R 54 (1963-1964) 119.

581t is possible, particularly in light of Sidney Hoenig's
considerations, that r’>%& hakk&neset and r’%g b&t hakk&neset
are not the same title, that only the latter is the equivalent of

archisynagfgos.

ngg_zgx. 2:13 (Zuck. 28); see HBttenmeister 8.

SO.DTN TR DYANK 17 30RO TY N¥OPY PR Doadn wynh

61p further confirmation that the head of the synagogue was
only to read if necessary is found in b, Git. 60a (top), where R.
Isaac the smith states that after the priest and the Levite the
following are to read: "scholars who are appointed parnasim of
the community, and after them scholars who are qualified to be
appointed parnasim of the community, and after them the sons of
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the scholars, whose fathers had been appointed parnasim of the
community, and after them heads of synagogues and members of the

general public,™ 2y DY037D 1YIINDDT DYNOO YVTIAYO IYRMIP TN

L1387 VY DYDIND DNIINT IYYIRTT DYRON YTRvh IRy L, Ma¥n

TYT Y DYDIND OYIIRD 1NNARY DYRON VTR Y33 T ImRY

LOTR ?DY DIYD3ID WRT TYINRY

62Note that this passage is a baraitha, i.e., from the
Tannaitic period (before ca. 220).

63One should note the parallel in the extra-canonical
tractate Sem. 14 (end), which is very similar to y. Ber 6a.28-29,
as well as b, Ketub. 8b, which instead of no3on wx? has >p37p
Y, "city administrators."” This coincides with a gloss in

. 3.28-29, which interprets head of the synagogue as city
administrator, cf. Str-B 4,1,146-147.

648&. Theodor Mommsen, 2d ed. (2 vols.; Berlin: Weidmann,
1954), 1. 887.

65Tr. Clyde Pharr (Princeton: Princeton University Press,
1952) 467 (with minor changes).

665ee below, pp. 65-66; 91-92, for a slightly more
extensive discussion of this passage. On the legislation
concerning Jews in the Theodosian Code, see Amnon LGdner, "The
Roman Imperial Government and the Jews under Constantine,”
44 (1974-75) 95-143 (Hebrew), English summary, p. V; Klaus Dieter
Reichardt, "Die Judengesetzgebung im Codex Theodosianus," Kairos
20 (1978) 16-39; Robert L. Wilken, "The Jews and Christian
Apologetics after Theodosius I Cunctos Populos,"™ HIR 73 (1980)
451-471, esp. 464-466, Baron sees Cod, Theod. 16.8.2~4 as the
result of a battle fought by the rabbis, in which they persisted
and finally won (Community 1.138). While political activity on
the part of the Jewish leadership should certainly be assumed,
Baron's assumption that the primary Jewish leaders were the
rabbis is questionable.

67Ed. Mommsen 1. 890.

68Tr. Sheila Briggs, drawing partially upon Pharr 468. For
a description of the development of the decurionate from a
vied~for honor in the republican period to what sometimes
amounted to a punishment in the late imperial period, the period
with which we are dealing here, see PW 8 (1901) 2319-2352.

69Ed. Mommsen 1. 890.

70Tt. Pharr 468. For a discussion of this custom, see
Juster 1.385-388. On the various roles of the Jewish patriarch,
see Lee I. Levine, "The Jewish Patriarch (Nasi) in Third Century
Palestine,"™ ANRW 19,2.649-688.

Tlrhis law was rescinded in 404 (Cod. Theod. 16.8.17), thus
allowing the practice to be resumed.

7zEd. Georges Archambault (2 vols. in 1; Paris: Alphonse
Picard et Fils, 1909), 2.292.

73 30.18.2 (PG 41.436A); includea in Klijn and
Reinink 186-187. I am following the reading of Klijn and
Reinink, who have "teachers® (didaskal®n), rather than that of PG
("teachings"; didaskali®p). See also Panarion 30.11.1, in which
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Eplphanius mentions heads of the synagogque, priests, elders and
(Hebrew: hazzanim), which he says should be translated

as diakonoi or hypZretai (BG 41.424B).

"4palladius, Dialogue on the Life of Saint John Chrysostom
15 (RG 47.51 mid.).

7SJuster 1.452, n. 5. Juster’'s theory that the synagogue
heads were appointed by the patriarch, which he bases on
Palladius and on Cod, Theod. 16.8.13 (397 C.E.) and 16.8.15 (404
C.E.), is also not convincing. 1In Cod, Theod. 16.8.13 (quoted
above, p. 20), there is no reason to take "heads of the
synagogues . . ." as an appositive to "those persons who are
subject to the power of the Illustrious Patriarchs;" the more
straightforward sense is that these are two separate groups. 1In
Cod, Theod. 16.8.15, no specific officeholders, such as synagogue
heads, are mentioned. More weighty than these arguments,
however, is the silence of Jewish sources on such a practice.
Silence concerning the patriarch's gnnual appointment of all main
Jewish functionaries can only be compared to a total silence in
Vatican sources about the custom of appointing bishops and
cardinals.

763ennecke-8chneemelcher 1. 449-470,

773&29§ikign_gn_nukg 6.50 (PL 15.1767D; see also 1768C);

quoted and discussed in Juster 1.452, n. 3.

782@i§§lg§ 121.10 (PL 22.1033 bot.); quoted and discussed
in Juster 1.452, n. 3.

79Vopiscus' section of the Historia Augusta is an early
fourth~century work. Whether the letter is genuine or not cannot
be discussed here. Assuming that it is the composition of
Vopiscus, it can be counted as a fourth-century attestation of
the term, which is no less valuable than a second-century
attestation. On this passage, see Dieter Georgi, Di
Paulus im 2, Korintherbrief (Neukirchen-Vluyn: Neukirchener
Verlag, 1964) 117; Krauss Altertfimer 115; Schiirer, Gemeinde-
yerfassung

80That "Samaritan®" is used alone probably just indicates
that the author was not familiar with official Samaritan titles.

81 ampridius, Life of Alexander Severus 28, Scriptores
2.234-235, Since Q;gh;ﬁxnagggns was not
exclusively Jewish, it is possible that the jibe had nothing to
do with Judaism. The title is, however, much more widely
attested as a Jewish title than as a pagan one, and this inter-
pretation therefore seems the most likely.

This number includes several, such as CII 282, 548 and
638 and Schwabe and Lifshitz, Beth She'arim 2. no. 212, in which
a number of the letters of the word "head of the synagogue” are
missing.

83c11 265, 282, 336, 383, 504, 548, 553, 584, 587, 596,
638; Maria Floriani Squarciapino, "Plotius Fortunatus
archisynagogus,” La Rassegna Mensile di Israel 36 (1970) 183-191.

84c11 722 (Lifshitz, Dopateurs no. 1), 73lc.

855EG 27 (1977) no. 267.
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86c11 681.

87c11 7319, 741, 744 (Lifshitz, Dopateurs no. 16), 756
(Lifshitz, Donateurs no. 29), 759, 766 (Lifshitz, Donateurs no.
33; cf. MAMA 6. no, 264 [a better edition of this inscription});
Lifshitz, Donateurs no. 37 (could also be arch®n).

88Lifshitz, Donateurs no. 85.
89¢11 803, 804 (Lifshitz, Donateurs nos. 38, 39).

90c11 991 (Lifshitz, Dopateurs no. 74; for a detailed
discussion of this difficult inscription, see Hfttenmeister
404-407), 1404 (Lifshitz, Dopateurs no. 79), 1414; Lifshitz,
ngng;gugs no. 66; SEG 20 (1964) no. 443; Schwabe and Lifshitz,

2. nos. 164 (quoted below, n. 114), 203, 212. SEG

26 (1976-1977) no. 1687 includes the word Q;gh;gxnggﬁggﬁ as
reconstructed by Moshe Schwabe, but there is no basis for this
reconstruction.

91crL virr, suppl. 1. 12457.

92CII 1404 (Lifshitz, Donateursg no. 79).

93 The inscriptions mentlonln? synagogue heads as builders
are: CII 548 (Porto):
[. « .&n tdv (16lwv wal [. . .1/ 1. . t]bv napd&up[cv} /
[. . .Gpxrovlvaywy®dl. . .1.°" ...[from} (his/her) own funds and
[. . .] the side door [. . . head of the sylnagogue [. . .]."
(Obv;ously this inscription is heavily reconstructed.) CII 722
(Lifshitz, Dopateurs no. 1; Aegina): ©edbwpog 6DXILOUV'
dywy (og) @lpovtioac &tn téooepa/ €n deueAilwv hv o [uvayey (Av)
oluoddunoc. Hpocoéeu(&noav)/ xptoviolt ne' nal & tdv Tol
Je (08) bwpedv xpvoivor po'l. . . .]. "I, Theodoros, head of
the synlagogue], having served as phrontist®s (business manager)
for four years, built the synagogue from the foundation up. 85
gold pieces were contributed, as well as 170 gold pieces from the
gifts to God [. . . .]." CII 744 (Teos, Ionia; 3rd C.): quoted
below Appendix no. 24. CII 756 (Lifshitz, Donateurs no. 29;:
Myndos, Caria: 4th/5th C): Theopempte inscription, quoted above,
p. 13. CII 776 (Lifshitz, Dopateurs no. 33; Akmonia, Phrygia;
end of 1lst C. C.E.): quoted below, Appendix no., 6. Lifshitz,

no, 37 (Side, Pamphylia; 5th C.): ['E]nl Aeovtiov

npeoB (LTépou) ual Tuy(ootdrou)/ [klal gpoviiotol velol ‘IonwB/
doyx (Lovvayayou) ual Tuy(ootdtov) éyéveto A wphvn/ obv 1§ ueoadiy
tvé(wutlove) v', un(vl) T'. "At the time of Leontios, elder,
treasurer and business manager, son of Jacob, head of the
synagogue and treasurer, the fountain was installed in the
courtyard, in the third year of the indiction, in the sixth
month," (Note that arch could also be an abbreviation for
archon,) Lifshitz, Dopateurs no. 66 (Caesarea, Palestine; 6th
C.): Bnlpluirog doxio(vvdywyog)/ wal gpovtiothg/ bog ‘Ioutou,
Enol/noe thv Yngo/deolav tol TpL/MAlvou 1§ (8lg. "Beryllos,
head of the synagogue and business manager, son of Juda (lit.:
Ioutos), made the mosaic of the dining hall (triclinium) with his
own funds." CII 803 (Lifshitz, Donateurs no. 38; Apamea, Syria;
391 C.E.}: quoted below, p. 26. CII 804 (Apamea, Syria; end of
the 4th C.): quoted below, Appendix no. 39. CII 991 (Lifshitz,
Donateurs no. 74; Sepphoris, Palestine; first half of 5th C.):
("Eni) ‘Yelaoiovu oxo(raotiuol) wd(untog) Aau(mpotdrtou)
velol “Aetiou 10/0 ud(untog) Elouvda (&)pxiouvvaydyou Iidoviou
<dpxLovvay/dyou> neprepdoviad TuBepiavo(v) Agpo (u)
dpxLouvay/oyou TOpou Aaunp(otdtou) . (Text of M. Schwabe.) "At
the time of Gelasios, lawyer, most illustrious gomes, son of
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Retios, gomes, and of Juda, head of the synagogue of Sidon

« « «{(?) of S(e)verianus Apher, the most illustrious head of the
synagogue of Tyre."™ This is just one reading of a difficult
inscription, For an extensive discussion, see Hfittenmeister
404-407, CII 1404 (Lifshitz, Dopnateurs no. 79; Jerusalem; before
the destruction of the Second Temple): quoted belcw, p. 24.
Lifshitz, Dopateurs no. 85 (Constantia-Salamine, Cyprus; 3rd C.):
[« . .1/ mevr(duig) dpxt (ouvaydyou)/ viob “Avavia/ lg &pxovt(og)
(reconstructlon of B, Lifshitz)., "[So and so], five times head
of the synagogue, son of Ananias, twice archon,”

94611 265 (Rome: Via Appia): Stafulo arconti/ et
archisynagogo/ honoribus omnibus/ fuctus. Restituta coniux/
benemerenti fecit. ‘Ev elpdvp A wolunolg oou. "To Stafulus,
archon and head of the synagogue, who held all honors.
Restituta, his wife, set up (this stone) in grateful memory. In
peace your sleep,"”

95011 553 (Capua, Italy): Alfius Iuda,/ arcon arcosy/
nagogus g{ui) vi(xit)/ ann(is) LXX mesib(us) VII/ dieb(us) X,
Alfia So/teris, cum g{ua vixit) an(nis)/ XXXXVIII, coiugi /
inconparabil(i)/ benemerenti fecit, "Alfius Juda, archon, head
of the synagogue, who lived 70 years, 7 months, 10 days (lies
here). Alfia Soteris, with whom he lived for 48 years, set up
(this stone) for her incomparable husband in grateful memory."

96CII 766 (Akmonia, Phrygia): quoted below, Appendix no. 6.

97?0: recent bibliography, see Hfittenmeister = 192-194,

98A further member of the founding body was a certain
Simonides, who bears no title at all, a fact which should remind
us that the title-bearing officers were not the only leaders of
the ancient synagogue,

99CII 587 (Venosa, Italy): T&mog KaA/Alotou viniou/
dpxoooivayw/you, €tdv y' [unl/vav y' ‘Ev [ellpé[vn #] wmounloig
abtol]. "Tomb of Rallistos, infant head of the synagogue, (aged)
3 years, 3 months. In peace his sleep."”

100CII 584 (Venosa, Italy): Tdowg/ “Ioone ‘apxnou/vdywywg
vlwg/ ‘Iwong &pyxnov/vayoyou/. {WDDWD} vy v17 (). "Tomb of Joseph,
head of the synagogue, son of Joseph, head of the synagogue.
Peace on his bed."

101011 744 (Teos, Ionia): guoted below, Appendix no. 24.
102011 766 (Akmonia, Phrygia): quoted below, Appendix no.
6.

103CII 416 and 417 (Rome: Via Portuensis): with their
curious mention of za biou, which probably equals dia biou (see
Schiirer, ggmg;ndgzggﬁgaaung 23-24) should also be considered in
this context., CII 416 is quoted below in chap. 4, "Women as
Mothers of the Synagogue,” n. 18, while CII 417 is quoted in the
same chapter, no. 9.

104

105CII 504 (Rome: uncertain provenance): °‘Ev8dée/ uelte
"Iov/Alavog Lepevodpxwv (or: tepede dpxwv) Kar/wapnolwv ul/
d¢ “IovAiavo/v dpxiouvv/aydyou.  "Here lies Julianus, gerusiarch
(or priest, archon) of the Calcaresians, son of Julianus, head of
the synagogue."™ See also CII 991 (Lifshitz, Dopnateurs no. 74)

Quoted above, n. 93,
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and Lifshitz, Dopnateurs nos. 37, 85, all three of which are
quoted above in n., 93,

loeother inscriptions where father and son both bear a
title, but not the same one: CII 88, 145, 146, 613, 800.

107¢11 681 (Sofia, Moesia): quoted below, p. 36.

108CII 766 (Akmonia, Phrygia): quoted below, Appendix
no, 6.

109CII 804 (Apamea, Syria): quoted below, Appendix no. 39.

110On this inscription in the context of other inscriptions
relating to Jews in Antxoch see also Wayne A. Meeks and Robert L.
Wilken, d
Centuries of the Common Era (SBL Sources for Biblical Study 13;
Missoula, Mont.: Scholars Press, 1978) 53-57; Meeks and Wilken
also discuss the internal organization of Jews in Antioch, jibid.,
6-9.,

111Jean-Baptiste Frey's suggestion that these synagogue
heads served successively rather than simultaneously (CII, ad
loc.), does not take gpi, "at the time of,"” "under,” seriously.
It is most reasonable to assume that the mosaic was constructed
"under" all of those named.

lleee Meeks and Wilken, 7.

CII, ad loc.

114The case of the gerusiarch of Antioch in a Beth She'arim
inscription is rather different, for that person could have been
the head of an Antiochene gerousjia composed of delegates from
various synagogues. The inscription reads: ‘Adlg/ Aléeoiou/
yepou (o) Ldpxou/ "Aviioxéwg. "Burial chamber of Aidesios, the
gerusiarch of Antioch." (Schwabe and Lifshitz, Beth She'arim 2.
no. 141; Meeks and Wilken, 55). A somewhat parallel inscription
is Schwabe and Lifshitz, Beth She'arim 2. no, 164: “Evdd uite/
EG<o>éBiLe & Aan/npdratog do/xitouvvdywyo/c &v Bnoitdlv]. "Here
lies Eusebi(o)s the most illustrious head of the synagogue of the
people of Beirut." (For &v read tév.)

115 . 74a.18 is interesting in this context: nYan "3
.ND3ISI NYaD noidn "Three (delegates) from the synagogue are
like the synagogue," i.e., have the authority to represent it.
It is the plural which is important here.

116

113

See above, n. 93,

117Schﬂrer 's argument is quite similar to argument two; he
says that in the later period women and children bore the title
archisypaglgos "just as a tztle," but he does not suggest that
the title was honorific for men in the later period (History
2.435; see also Geschichte 3.88).

Notes to Chapter II

1Flrst published by G. Sotirou,

52 (1937) 148; corrected by Louis Robert, Hellenica I (1940)
26-27,
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zFor photographs of kioniskoi, see Alexander Conze, DRie
i (4 vols.; Berlin: Walter de Gruyter,
1911~1922) 4, pls. CCCLXXIX-CCCLXXXVII.

3
4

Sotirou 148,
Robert 25-27.
On Bﬁ;;ﬁtg;g, see Friedrich Bechtel,

Erayennam (G&ttlngen-
Vandenhoeck & Ruprecht, 1902) 88, n. 2 Friedrich Bechtel, Die

E ali
(Halle/s Max Nxemeyer, 1917) 591 Frledrlch Bllabe1,
3 (Berlin: Walter de
Gruyter, 1926) no. 6783 (Zenon Papyri); Louis Robert, Hellenica I
(1940) 26,71.

6On the endlng ~issa, see Edwin Mayser, Q;gmmg;is*gg;
jec (2 vols. in 6 pts.;
Berlin: Walter de Gruyter, 1906~1934) 1 (1931) 54; Eduard
Schwyzer, Griechische Grammatik (4 vols.; Munich: C.H. Beck,
1939-1971), 1.473-475 (includes bibliographical references).

7In late Latin, vivo suo is used for ge vivo; on this see

Veikko V8&ndnen, Introduction au latin vulgaire (Paris: C.
Klinkcksieck, 1963) 179,

BSee L8J 252; Gerhard Delling, "Arch®gog,”™ TWNT 1(1933)
485-486; or TDNT 1 (1964) 487-488; LPGL 236.

plato Timaeus 21E. Arch®getis/arch®getfs is used
synonymously with grch®gosg, e, Ges Artemis Leukophyrene was
archBgetig of Magnesia on the river Maiandros (Asia Minor), see
Wilhelm Dittenberger, Sylloge Inscriptionum Graecarum 1. nos.
256,22, 259.19, 261.18-19; 2. no. 552,18,

loBacchylides 8.50~52 (ed. Richard C., Jebb [Cambridge: At
the University Press, 19053] 306~309),

llAristotle. The Nicomacheap Ethics 8.12.4,

12pusebius De ecclesiastica theologia 2.9 (ed. Erich
Klostermann: GCS 18, Eusebius 4 [1906] 109; 2nd ed., rev.
Gfinther C, Hansen [1872] 109).

13Rohert 25.

14Apparently members of the Corinthian community placed an
emphasis on who had introduced them to Christianity that was far
too great for Paul's liking (1 Cor 1:12-16; 3:4-11).

15Fcr a discussion of women proselytes in ancient Judaism,
see below, pp. 144-147.

160n Priscilla, see esp. Elisabeth Schiissler Fiorenza, USQOR
33(1978) 156-157; idem, Women of Spirit. Female Leadership in
the Jewish and Christian Traditions (ed. Rosemary Radford Ruether
and Eleanor McLaughlin; New York: Simon and Schuster, 1979) 34,

l7See Bernadette J. Brooten, "'Junia . . . Outstanding
among the Apostles’ (Romans 16: 7), i . A.Catheolic
{ed., Leonard Swidler and
Arlene Swidler; New York: Paulist Press, 1977) 141-144. That
Junia was Jewish is indicated by gyngeneis mou (Rom 16:7), which
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can have either the narrower sense of "my relatives," or the
extended sense of "people of my race." Since Paul was Jewish,
either of these meanings would imply that Junia and Andronicus
were likewise Jewish.

18Othet women who were important co-workers of Paul
include: Phoebe (Rom 16:1); Mariam (Rom 16:6); Tryphaina,
Tryphosa and Persis (Rom 16:12); Euodia and Syntyche (Phil
4:2-3); Apphia (Phlm 2); cf. also Chloe (1 Cor 1:11) and Nympha
(Col 4:15). On these women, see esp. Elisabeth Schfissler
Fiorenza, "Women in the Pre-~Pauline and Pauline Churches," USQR
33 (1978) 153-166.

19See The Acts of Paul and Thecla, Hennecke-Schneemelcher
2.353-364. The work ends with the words, "Having enlightened
many with the word of God, she [Thekla] slept a noble sleep.”

Notes to Chapter III

1First published by Anastasius C, Bandy, "Early Christian
Inscriptions of Crete," Hesperia 32 (1963) 227 229, no. 1, pl.
64, See also jdem, T
(Christianikai Epigraphai t®s Hellados 10; Athens: Christian
Archaeological Society, 1970) Appendix no. 3. The inscription
was included by Lifshitz in his prolegomenon to the CII, p. 88.

2pp. 11-12.

3pirst published by R. M. Dawkins and F,. W. Hasluck,
"Inscriptions from Bizye,"
Athens XII, session 1905-1906, 179-180, no. 5 (facsimile).

4c11, ad log.; p. LXXXVI, n. 2.

5Krauss, Altertfimer 144.
6Justez 1.441, n. 8.

7On the Jewish catacomb 1n Venosa, see Otto Hltschfeld, "Le
catacombe degli Ebrei a Venosa '
(1897) 148- 152 G. I. Ascoli,

i i idai (Estratto degli Atti IV
Congresso Internazionale degli Orientalisti tenutosi in Firenze
nel 1878; Turin: Ermanno Loescher, 1880) 39—64; pls. 1-2;
Raffaelo Garruccx, "Cimitero ebraico di Venosa in Puglia,” La

1 (1883) 707-720; Frangois Lenormant, "La
catacombe juive de Venosa," REJ 6 (1883) 200-207; Harry J. Leon,
"The Jews of Venusia," JOR n.s. 44 (1953—1954) 267—284; Gian
Piero Bognetti, "Les inscriptions ]ulves de Venosa et le probléme
des rapports entre les Lombards et 1'Orient,”

1,AsgQﬁm;g,da5_1n§gL1gslgné*g;_ﬂgllga_ngnnzgs (1954) 193 202;
Baruch Lifshitz, "Les Juifs & Venosa," B;vzsgg d; filologia 90,

n.s. 40 (1962) 367-371; Leo Levi, "Le inscrizioni della
'Catacomba nuova' di Venosa," Rassegna mensile di Israel 31
(1965) 358-364., For further literature, see CII, p. 46 of the
Prolegomenon; and pp. 420-422, CIL IX 6226 is the first
publication of CII 581,
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8The transcription of the name is unclear. Frey takes it
to be Beronikenes (CII, ad loc.), while Leon suggests the Latin
Yeronicene ("Jews,™ 278). Lifshitz believes it is "the feminine
form of Berenicianus: Bepwvik(ta)v(fi)c.”™ (CII, Prolegomenon 45).

9First published in CIL IX 6230. Cf. Ascoli 49.

1OLeon suggests Mannina ("Jews"™ 275, n. 20).

113ee below, pp. 62-63.

12First published by Ascoli 53 no. 5.

13CII 595: IIWMIIIDND /IIVTIIIPA0 DIBD /I3aD08/ D PY DIvw
Menorah. Lulav, Ethrog) .HBBIRITIIN JIBK /KIP7WRDD P
Ll. 3-5 (Greek in Hebrew characters) = Tdgog Iexwouvdivou
npecButépou k& Matnpiva(g) &tdv bybSofivta. "Peace upon his bed.
Tomb of Secundinus, elder, and of Materina, (aged) 80 years."

14Fxrst published by Pietro Romanelli, "Una piccola

catacomba giudaica di Tripoli," Quaderni di Archeologia della
Libia 9 (1977) 111-118 (drawing).

1SRomanelli suggests this, noting that Mazauzala is
unattested in both Greek and Latin (Romanelli 114-115).

16Romane11i is of the opinion that the term probably
designates the wife of a presbyteros or is simply an honorific
title applied to an aged and venerated woman (Romanelli 116).

175ee above, pp. 11-12; 41.

18SEG 27 (1977) no. 1200: not totally legible, probably a
Latin text; no. 1202: “Q6e uite ‘Pon{viog)/ TP Zooluou/
NQYT. . . .Y. "Here lies Ropnios, son of Zosimos. . . ."; no.
1203: K MAKAP...ANA/ N."... ", ., ., Makar[ia? ios?] . . . Ana (or
Ana[nias?])."

19F1rst published by Giorgio Schneider Graziosx, "La nuovo
sala giudaica nel Museo Christiano Lateranense,"” Nuovo bulletino
di archeologia cristiana 21 (1915) 31, no. 51.

20yikolaus Miller, Die Inschriften der ildischen Kata-

(ed. Nikos A. Bees, Leipzig:

0. Harrassowitz, 1919) 55, no. 48. Rather than reading this as
Qurisla (Frey, CIT gad loc.), one should probably take it as a
previously unattested name. Leon 325, does not believe it is a
name at all and simply writes gura.

21155 1426.

22Coun011 of Laodicea, can. 11 (PG 137.1356D). See esp.
Roger Gryson, The Ministry of Women in the Early Church; tr. Jean
Laporte and Mary Louise Hall (Collegeville, Minn.: Liturgical,
1976) 53-54.
23On the meaning of "elder," see esp. Schiirer, Gemeinde-
19; idem, History 2.184-185; 427-433; Geschichte
3.89~-91,96; Juster 1.440-447; Hans Lletzmann, “Zur altchrlst—
lichen Verfassungsgeschichte,
liche Theologie 50, n.s. 20 (1914) 97-153, esp. 113-132; K:auss,
Altertfimer 116-117, 147-148,167,246,307,393; Elbogen 39,52,475,
;84; Str-B 4,145; Jean-Baptiste Frey, RSR 21 (1931) 137-139; Hans
ucker, ﬁ;nQ1gn,zgLu1ﬂdAashgn.&ﬁlh&&xgzualtnns_lm_Al:sx;nm



Notes to Chapter III 235
(Pages 46-50)

{Berlin: Schocken, 1936) 173-190; Jean-Baptiste Frey, CII

pp. LXXXVI-LXXXVII; Baron, Community 1.77,99-100,133-135; 3.13,
n. 2; Louis Robert, Revue de philologie 32 (1958) 41-42; Gfinther
Bornkamm, "Presbvs, presbyteros etc.” xunz 6 (1959) 651-683; or
TDNT 6 (1968) 651-680; Enc Jud s.v. "Elder"™; A, E. Harvey,
"Blders," JTS n.s. 25 (1974) 318-332; esp. 320-326; C. H,
Roberts, "Elders: A Note," JTS n.s. 26 (1975) 403-405; Shimon
Applebaum, "Organization™ 491-495,

24On this question, cf. LXX, which usually translates
z&genim with presbyteroi (Num 11:16; 2 Sam 3:17; 5:3; 17:4,15,
etc,), but occasionally translates it with gerousia (Exod
3:16,18; 4:29; 12:21, etc.). For a discussion of presbyteroi and
gerousia in the LXX, cf. Hans Lietzmann, "Verfassungsgeschichte"
123-125,

255ee Cod. Iust. 1.9.15.

265ce Cod. Theod. 16.8.1,23; 16.9.3; CII 611.

27Quoted and discussed above, pp. 24-25.

xﬁ 41 .436A, Included in Kl1ijn and Reinink 186-187, See
also Epiphanius, EQHQLLQR 0.2.6: mott vdp naoaevnav toeu~
vhvovto, 6fi%ev 6ud tdv "ITauwBov tdv &Seipdv Tol nuplov-:
<510> nal td adtédv ouvyypduupata npecfutépoirg kal napdévoig
ypdgouot . "In the past they boasted of virginity because of
James the brother of the Lord. (Therefore) they address their
w:iting§ to elders and virgins,"” (PG 41.408B; Klijn and Reinink
176~-177) .

ngor the following, see Lietzmann, "Verfassungsgeschichte”

130~132. Lietzmann emphasizes the significance of the legal
texts for understanding the term presbyteroi. In addition to the
texts discussed in the following, he cites Cod, Theod. 16.8.1,
where maiores are mentioned, and Cod. Theod. 16.8.8 and 16.8.29

= Cod, Just. 1.9.17), where primates are mentioned. Since it
is not clear, however, that maiores and primates mean the same as
presbyteroi, these texts will not be used here as evidence for
the functions of elders.

30Ed. Theodor Mommsen, 2d ed. (2 vols.; Berlin: Weidmann,
1954), 1.887.

31Tr. Clyde Pharr (Princeton: Princeton University Press,
1952) 467 (with minor changes).

32ouoted and discussed above, pp. 19-21.

33On the decurionate, see PW 8 (1901) 2319-2352; on
immunitas see PW 9 (1916) 1134-1136.

34
35

Ed. Mommsen 1,890.

Tr. Sheila Briggs, drawing partially upon Pharr 468.

368ee above, pp. 20-21.

37The apostles are not functionaries within the synagogue,
but rather delegates from the patriarch to the synagogue.

38p4. Paul Krueger, in: Corpus Iuris Civilis 2, 14th ed.
(Berlin: Weidmann, 1968) 62.
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39Tr. S. P, Scott (17 vols,; Cincinnati: The Central Trust
Company, 1932; teprint ed., New York: AMS Press, 1973), 12.78
{(with a minor variation).

40 i comes from the Aramaic ré%é pirqd’®, which
means "heads of the school™ (e.g., b. Qidd. 31b).

41?0! a discussion of the possibility that elders spoke the
words of excommunication, cf. H., Zucker, Studien 188-189. This
text is, however, not necessarily a definition of the title zig&n
as used in the rabbinic period, It rather defines zigEn as used
in the bible and is an attempt to asert the antiquity of the
"scholar~class" and to claim special prerogatives for themselves,
such as having others rise in their presence (Lev 19:32), which
is the context in b, Qidd.

42See also 1QM 13:1, which speaks of the elders' place in
the messianic battle,

43The terminus ad guem for this passage would be the early
third century.

44The benches were probably installed in stage three of the
building (3rd C,) and remained in use in stage four (4th C.); cf.
Andrew R, Seager, in: AJA 76 (1972) 426, pl. 93, fig. 4; photo
in: BASOR 199 (1970) 50, fig. 41.

45CII 663: [. . .EE e0lxfic (dp)xdvrev ki npa(o)ﬁurépuv
[« « «1¢ ". . . of the archons and the elders . . .
46Rachel Wischnitzer, i
(Philadelphia: The Jewish Publication Society of
America, 1964) 11-13 (plan}, bDon A. Halperin,
(Gainesville: University of
Florlda Press, 1969) 26-28.

E ger Y. Bik. 65d4.11-15; b, Sanh. l4a; on the ordination

question, see H. Zucker, Studien 174-180; Edward Lohse, Die
(GBttingen:

vandenhoeck & Ruprecht, 1951) 28-66; Str-B 2.647-661. The
question of ordination and the Holy Land is related to the power
of the patriarch; on this, cf. y. Sanh. 19a.41-48; Str-B.
2.649-650, Epiphanius's note that an apostle of the patriarch
could remove an elder from office (Panarion 30.11.1, PG 41.424B)
is also apropos here.

4aSee CII 378 (Via Portuensis, Rome; Greek}; 595 (Venosa,
Apulia; Hebrew and Greek in Hebrew characters) quoted above, n.
13; 650c (Tauromenion, Sicily; Greek); 6504 (Tauromenion, Sicily:
Greek); 653b (Philosophiana, Sicily; Greek) 790 and 792 (Corycos,
Cilicia; Greek); 801 (twice; Chrysopolis, Pontus; Greek); 931
(Jaffa, Palestine; Greek); 1277 (Jerusalem; Greek)}.

49See CII 663 (Lifshitz, Dopateurs no, 101; Elche, Spain;
probably 4th C.): guoted above, n, 45; CII 735; Lifshitz,
Donateurs no. 82; Golgoi, Cyprus; probably 4th C.): “Iwon
npeoB (Gtepog) (uetd 1o0)/ viol Tuveolou/ &vevéwoov/ td ndv Epyov/
tfic "EBpatufig. "Jose, elder, together with his son Synesios,
restored the entire structure of the synagogue;" CII 739
{(Lifshitz, Donateurs no. 14; Smyrna, Ionia; 4th C.): quoted
above, chap. 1, n. 29; CII 803 (Lifshitz, Dopateurs no. 38;
Apamea, Syria; 391 C.E.): quoted above, p. 26; CII 829 (Lifshitz,
Donateurs no, 58; Dura Europos, Syria; 244 C.E.): ZIauouni/
El&6cou/ npeoBdtepog/ thv “Iouvdd/wv &utiLoe. "Samuel, son of
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Jaddaiou, elder of the Jews, built (it)."™ For the name
"Jaddaiou", see CII 828a (YDYW); Lifshitz, Donateurs no. 32
(Hyllarzma, Caria; probably 3rd C.): quoted below, Appendix no.
29; Lifshitz, Donateurs no. 37 (Side, Pamphylia, 5th C.): quoted
above, chap. 1, no. 93; Lifshitz, Dopateurs no. 84 (Lapethos,
Cyprus; probably 5th C.): @(edg) B(on8eiL). "Evidiiog/ moecBltep-
o¢ nal/ "Evralpirog vldg "Ioa/an éniuAnv Zivéolpou/ 1o
paxapLotdtov./ T& o& €x TdV Oodv/ ool mpooceépw/uev. un{vdg) e,
{ve(wutiwvog) €'./ K(bpL)e odowv,/ &uiv. "God assists. We,
Entolios, elder, and Enkairios, son of the late Isaak, also
called Sindouros, offer to you from that which is yours, in the
fifth month, the fifth indiction. Lord save. Amen."

5OQuoted and discussed above, pp. 26-27.

51CII 731f (Samos): [. . .xlal ol npeoBdtepor uat. . ./
[tdv] "Iovdalwv tfig natd [Zduov?]/[. . .ovlvaywyfic étliuncav
AP. . . "[. . . alnd the elders and [. . . .] of [the] Jews of
[Samos? . . . sylnagogue honored Ar[. . . .], etc.

52011 663 (Lifshitz, Donateurs no. 101; Elche, Spain):
quoted above, no. 45.

53CII 800 (Arnaut-Keni, Bithynia): 'Ev8d6e/ natdunte/
savBatig/ Uydg epw/vinov npl(eoButépov)/ ypauatebs/ w(al)
alnnot/dtig toOV/ naredv/ fiptvn. "Here lies Sanbatis, son of
Geronteos, elder, scribe and president of the elders. Peace."

54Quoted above, p. 24.

SSH. Zucker, drawing on rabbinic sources, speaks of the
"local elder" ("Ortsfltester”™), assuming that each elder had a
sort of local jurisdiction. While one must allow for variety on
this point, Zucker's interpretation must be viewed with caution,
since he rather loosely 1nterprets other terms as meaning

"elder," such as h3kam and y3zhid, and uncritically places
passages with these terms side by side with passages referring to

, Studien 184-190.

SSA. E. Harvey, "Elders" 325.

Notes to Chapter IV

lThe earliest records of this inscription are given by
Philippe de Winghe (died 1592) in Cod. 17872-3 of the Royal
Library of Brussels, Claude Ménestrier (died 1639) in the Vatican
manuscript Cod, Lat. 10545, fol. 150b, and Alonso Chac6n
(1540-1599), (exact location unknown). For further background
and bibliography see Leon 67-68; CII ad loc.

2The translation is that of Leon 341, with minor
variations. Note that no plausible solution has been suggested
for the f£f. Frey's f£ilia or feliciter are not satisfactory. For
all of the following Roman inscriptions consult Leon 263-346
("Appendix of Inscriptions”). The following translations of
Roman inscriptions are those of Leon, with minor variations.

3The readings for this name vary considerably: Paucla,
Paulina, Paullina. See CII, ad loc.
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4CII 88 (Rome: Via Appia): ‘Evd4(6)e uelTe ‘Avviavog
Goxwv [vAlmiog/ vidg ‘Ioviiavouv natpdlig] ocuvvaywyfic Kaunn/oiwv
altdv n' unvédv B'. “Ev elpivn & nolunoig abtol. "Here lies
Annanios, infant archon, son of Julianus, father of the synagogue
of the Campesians, aged 8 years, 2 months, In peace his sleep."
Note that the infant archon did not receive the same title as his
father.

5CIT 319 (Rome: Via Portuensis): ‘Evd&ise uTte ‘Eivpriva/
napdeviut oduBrog/ Kiwdiov 48elpol/ Kouvtou KAauvdiou/ Zuveoiou
natpdg/ ovvaywyfic Kapnn/ciwv ‘Poung. DIPW "Here lies Eirene,
virgin wife of Clodios, brother of Quintus Claudius Synesios,
father of the synagogue of the Campesians of Rome, Peace."

60n the synagogue of the Campesians, see Leon 144-145; CII
433 may also contain a reference to the Campesians, but only the
Ka- is extant.

7CIT 343 (Rome: Via Portuensis): ‘Ev9&de wite ‘Ilapoc/
&pyxwv dnd ouvvaywy/fig BoAvpvnoiwv/ CThoag €tn Ae'. “Ev {/phvy
f nolunoig/ adtob. wvifa] adtol. "Here lies Hilaros, archon from
the synagogue of the Volumnesians, who lived 35 years. In peace
his sleep. His memory (for a blessing?)."

8CII 402 (Rome: Via Portuensis): 'Ev9dSe welTe TiMou/Aog
TaBeLvog UEA/AdpXwv BoAoupvn/oLwv £tdv B' unvdv L', "Here lies
Siculus Sabinus, archon-to-be of the Volumnesians, aged 2 years,
10 months."

9CII 417 (Rome: Via Portuensis): ‘Ev9dSe nette/ ®raBLog
EGBELVOQ/ CaBlou auvaywyﬁg/ Tév Boivuvn <vw>/cwv. “Ev (phvp/
wolunoic abt (ov). "Here lies Flavius Sabinus, (archon?)-for-life
of the synagogue of the Volumnesians. In peace their sleep.” On
this interpretation of ZaBlou as &pxwv 85L& Blov see Schilrer,
23,

0reon 66, 157-159.

11CII 508 (Rome: uncertain provenance) ‘Evdd4ée uelre
Mvi /aceag padnthg/ coedv umal nathpe/ ovvaywylwv. "Here lies
Mniaseas, disciple of the sages ( = talmid hakdm) and father of
synagogues, "

12F1rst publlshed by Gluseppl Gatti, 'Nuove scopette nella
cittd e nel suburbio,” i
Accademia dej Lincei, anno CCXCVII, series 5 Classe di sczenze
morali, storiche e filologiche 8 (1900) 88. See also iden,
"Notizie di recenti trovamentl di antlchlté,
(1900) 223-225.

13Leon 142.

14CII 284 (Rome: Via Appia Pignatelli): Marcus Cuynt/us
Alexus gra/mmateus ego t/on Auqgusthsio/n mellarcon / eccion
Augu/stesion an(norum) XII. "Marcus Quintus Alexus, scribe of
the Augustesians ( = éu tdv Adyovotnoiwv), archon-to-be of the
Augustesians ( = peilidpyxwv €x TdHV Abyouvotnoiwv), (aged) 12
years."

15CII 301 (Rome: Via Portuensis): "Evddde uilte "Avvig/
vepouvodpxng (sic) ovvayw/yfic "Ayovoreciwv. ‘Ev/ elpfivp A
nolusorg/ adtob. "Here lies Annis, gerusiarch of the synagogue
of the Augustesians, In peace his sleep."
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16c11 338 (Rome: Via Portuensis): ’Ev[3d&e wellte/
Zot [Lude? &plxwv/ Aby[ovotnoiwv]. "Ev etpfhlvln [h nolunoig
abtol] . "Here lies Zot[ikos, ar]chon of the Auglustesians]. In
peace [his sleep]."

17c11 368 (Rome: Via Portuensis): “Evddde uelte/
KUVTLavog YEPou/oLdpxng ocuvayw/yAg Abyootnoiwv/ 8¢ €fnoev €1tn
v&'./ 'Ev Ephivy f wxolunorg abtol. "Here lies Quintianus,
gerusiarch of tne synagogue of the Augustesians, who lived 54
years., In peace his sleep."

18cry 416 (Rome: Via Portuensis): 'Evtdde xelde ®Aa/Bra
"Avtwviva yovh/ AatiBou tod CaBlov/ and tfic ovvaywy/fig TdV
ADYOLOTNO LWV, "Here lies Flavia Antonina, wife of Dativus,
(archon?)-for-life of tne synagogue of tne Augustesians."

19Cf. CII 417, quoted above, n. 9.
20Leon 142,
21

First published by Raffaelo Garrucci,
i (Rome:
Coi tipi della Civiltd cattolica, 1862) 52,

22Leon 66 .

23For references to the manuscripts which quote the
inscription, see CIL V 4411 (ad loc¢.), and for previous editions
of the inscription, see CII 639 (ad loc.).

24Brix. B 4; see CIL V 4411 (ad loc.).

25Frey's Caelia seems to be a simple printing error.
Lifshitz corrects it in his prolegomenon to the 1975 edition, 49.

2690: literature on the Jewish catacomb in Venosa, see
above, chap. 3, n. 7.

27pirst published by G. I. Ascoli, Iscrizioni inedite o mal

note, greche, latine, ebraiche di antichi sepolcri guidaici del
Napolitango (Estratto de911 Atti IV Congresso Internazionale degli
Orientalisti tenutosi in Firenze nel 1878; Turin: Ermanno
Loescher, 1880) 53, no. 6.

28A5coli, Iscrizioni 45, suggests this date for the
catacomb. Leon, JOR n.s. 44 (1953-1954) 284, dates it to the
fourth or perhaps early fifth century, and he also refers to
further attempts to date the catacomb.

298E7 6 (1883) 203.

30Ms. de Rossi 16356, no., 36, as reported by Frey, CII, ad
loc. For further variants, see CIL IX ad loc.

3170R n.s. 44 (1953-1954) 271-272; see also Leon 188. For
a further possible example of the title pateressa, see below, pp.
128-129.

32See W. Frenkel,

Nella patria di Q. QOrazio Flacco, guida
di Venosa (referred to by Lifshitz, CII, Prolegomenon, p. 46, but
unavailable to me); G. P. Bognetti,
(1954) 194; Jeanne Robert and
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Louis Robert, Bulletin Epigraphigue, Revue des études grecques 68

(1955) no., 301; Baruch Lifshitz, Rivista di filologia n.s. 40
(1962) 368,

33CII 619b (Venosa): TQ&e xelte Mdpueilog/ nathp natépwv
nal nd/tpwv tfic nérewg. "Here lies Marcellus, father and patron
of the city.”

34c11 590: quoted and discussed above, p. 43. CII 599:
Tdgog/ @aootivi/ matépig./ 10K/ PRIWY PV DIYR. "Tomb of
Faustinus, father. Peace upon Israel. Amen." CII 611: Hic
ciscued Fausthna/ filia Faust;n(x) pat(eris) annorum/
quattuordeci(m) mhnsurum/ quingue que fuet unica paren/turum quei
dixerunt trhnus ( = 9prvoug)/ duo apostuli et duo rebbites et/
satis grandem dolorem fecet pa/rentebus et lagremas cibita/ti/

.DIPW WH3I M /A30DI1D Yw i(3)awn/ que fuet pronepus Faustini/
pat(ezis) nepus Biti et Aselle/ qui fuerunt maiures cibi/tatis.
"Here lies Faustina, daughter of Faustinus, father, (aged) 14
years, 5 months, who was the only child of her parents, for whom
two apostles and two rabbis said the funeral elegy, and (her
death) brought great sorrow to her parents and tears to the city.
(Funeral) bed of Faustina. May (her) soul rest. Peace! She was
the great-granddaughter of Faustinus, father, (and)
grand-daughter of Vitus and Asella, who were the leading people
of the city." CII 612: Absida ( = 4&dig) ubi/ cesquit Faus/tinus
pater. "Tomb where Faustinus, father, lies."™ CII 613: Hic
palulsad Fausti/nus patler] nepus Fas/tini pat(ri)s filius Viti/
ierusiarcontis /. 7®YY ¥ /Y370wn 7Y DIP2  "Here lies Faustinus,
father, grandson of Fastinus, father, son of Vitus, gerusiarch.
Peace upon his bed. . . (?)."™ CII 619b: See above, n. 33. CII
619c: See above, p. 62.

35193 n.s. 44 (1953-1954) 271.

EL 42,1131-1140, This work is not to be confused with
the twelfth-century work which has gone under the title
c , but which Bernhard Blumenkranz
believes is a Chrzstlan catechism, and not a pseudo-dialogue at
all (
lgﬁlgdglgmg [Paris: Mouton & Co., 1963] 207-208).

BL 42.1134.

38Juster 1.74, n. 1, Bernhard Blumenkranz accepts this
dating (TZ 4 [1948] 126; Altercatio Aecclesie Contra Synagogam
[Strasbourg: Palais de 1'Université, 1954] 27). The work was
incorrectly attributed to Augustine, which explains its present
location in PL 42.

3902 4 (1948) 126; see PL 42.1131.

4OKrauss, Altert@mer 166,

4lperliner 1.69.

4zBerliner 2,2.57.

43Ber1iner‘s description is rather clear in this regard:
"Fr kranke und sterbende Frauen, wie flir die Versorgqung armer
Br8ute sorgte die mater Synagogae (No. 27 [ = CII 523]), die auch
unter dem Titel Pateressa bekannt ist und noch im 16. Jahr-
hundert als Parnesessa (somit Femininum von Parness) ihre Wiirde
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behauptete, Als ehrwlirdige Matrona erschien sie fiberall, wo dem
weiblichen Theil der Gemeinde Hfilfe, Beistand und Trost zu
bringen war" (Berliner 1.69).

441 c0n 186-187.

4sLeon 188, n. 2.
46Leon 194,
47

Frey, CII 1. p. XCVI,

48Frey, CII 1. p. XCVI,

49Juster 1.448-449; Baron, History 2.413, n. 22 (see also
2.186-188, 194); Applebaum, "Organization" 497-498, For further
discussion of this title, see: Schfirer, Gemeindeverfassung
29-30; Vogelstein/Rieger 1.43-44; Schiirer, Geschichte
3.88-89,96; Krauss, Altert@mer 118,156,166~167; Elbogen 484;
George La Piana, "Foreign Groups in Rome in the First Centuries
of the Empire,” HTR 20 (1927) 361; Frey, CII 1. pp. LXXXIV,
XCV-XCVI; Baron, Community 1.96-97,101; Baruch Lifshitz,
Prologemonencn to the 2d ed. of Frey, CII 1.48.

soThe following example is representative rather than
exceptional: "Schon der Umstand, dass eben auch der letztere
Titel [ma;g;_aynagggag} vorkommt, macht es wahrscheinlich, dass
damit nicht ein eigentliches Gemeindeamt bezeichnet wird"
(Schdrer, Geschichte 3.88-89),

Ed. Theodor Mommsen, 24 ed. (2 vols.; Berlin: Weidmann,
1954), 1.887.

52?:. Clyde Pharr (Princeton: Princeton University Press,
1952) 467 (with minor changes).

530n immunitas see PW 9 (1916) 1134-1136.

54See especially Gottlob Schrenk, "Pat&r", TWNT 5(1954)
946~1016; or TDNT 5 (1968) 945-1014.

555ee Str-B 1.916-917; Schfirer, History 2.325-326.

*6See Gustaf Dalman, The Words of Jesus, tr. D. McKay
(Edinburgh; T. & T. Clark, 1902) 338-339; K. Kohler, "Abba,
father, title of spiritual leader and saint," JOR 13 (1901)
567-80; Str-B 1.918-919; Schfirer, History 2.326-327.

57See Encyclopedia Talmudica (ed. Meyer Berlin and Shlomo
Josef Zevin; Jerusalem: Talmudic Encyclopedia, 1969- Y 1(tr.
Isidore Epstein and Harry Friedman; 1969) s.v. 2ab b&t din.

SBCII 537 (Porto, Italy): Kattia ‘Apuiag Suydinp Mnvoel/
Aov nathp ovvaywyfic Tdv/ Kapuapnoiwv. Kaidg Biooa/ca €v 1§
*Touvbaloud &tn Choooa/ teidrovta uwal Ttéooapa petd toG/ ouvuflou.
el&ev &u TdV Ténvev adtfic &yyova. &8e ueltar Kattio/ "ApupLog.
"Cattia Ammias, daughter of Menophilos, father of the synagogue
of the Carcaresians. She lived a good life in Judaism, having
lived 34 years with her husband. From her children she saw
grandchildren, Here lies Cattia Ammias."”

5QCII 88 (Rome: Via Appia): quoted above, n. 4.
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60CII 319 (Rome: Via Portuensis): quoted above, n. 5.

61CII 510 (Rome: probably from the Monteverde catacomb):
06e uetl/te Taiw/ duydtne 'a/dia natpdc/ ocuvvaywyfic/ AlBpéwv.
¢Bkooev A(undBavtag) ua'./ év elpivp A xolun/ocerg adtfic.
"Here lies Salo, daughter of Gadias, father of the synagogue of
the Hebrews. She lived 41 years. In peace her sleep."™ CII 535
(Porto): ‘Evidbe nite/ tuyatépeg 800/ matpdg tdv/ ‘ERpéwv Ta/bia
Toona/pa. év {/phvy. "Here lie two daughters of the father of
the Hebrews, Gadias Toskara. In peace,"

62CII 509 (Rome: uncertain provenance): ‘Ev3d8e ueltatl
nav/xdprog nattp ocuvva/ywyfic "Eralac €td/v Exatwv &éna @uAd/Aaog
oLAévtorog/ narde Buooag. fiv elp/Mvn f xolunoig/ adtol. "Here
lies Pancharios, father of the synagogue of Elaia, (aged) 110
years, lover of his people, lover of the commandments. He lived
well. In peace his sleep.”

63CII 494 (Rome: Region of the Via Portuensis): ‘Ev[9d]é&e
w/et[te Alouvo/gc nlatlfp cuva/yowy [fic Blepvariw/v tple &lpxlwv ut
slg [¢]/poviliothlc. év elpd/vin  wlol/ulnoclig ad/[to]G. "Here
lies Domnus, father of the synagogue of the Vernacl1ans, thrice
archon and twice phrontistes. In peace his sleep.”

64CII 508 (Rome: uncertain provenance): ‘Ev3d&e xelte
Mvi/aceag padnthg/ copdv kal mathp/ cuvvaywylwv. "Here lies
Mniaseas, disciple of the sages and father of synagogues."

65CII 93 (Rome: Via Appia): ["Ev]8dée uite AOOTepLQ/[g]

nathe cvvaywyfic 8ou/log] &uentoc fc. alv (pfivp B/ nolunolg ocou.
"Here lies Assterias. You were father of the synagogue, holy,
irreproachable, In peace your sleep.”

66See above, n, 60.

67cI1 694 (Stobi, Macedonia): quoted below, chap. 6,
n. 135.

685ee above, n. 34.

69Quoted and discussed above, p. 43.

7°See above, n. 34.

Tlge
72

e above, p. 62,
See above, p. 62,

73CII 619b (Venosa): “Q6e uelte Mapueirog/ nathp natépwv
wal nd/tpwv thc ndiewg. "Here lies Marcellus, father of fathers
and patron of the city.”

74Cf. the maiures cibitatis (a woman and a man) in CII 611,
quoted above in n, 34.

75¢11 533 (Castel Porziano; probably from the first half of
the 2nd C. C,E.): [Universitas] Iudeorum/ [in col. Ost.
commor ]antium qui compara/[verunt ex conlat]ione locum C. Iulio
Iusto/ [gerusxarchae ad mJunimentum struendum/ [donavit
rogantiblus Livio Dionisio patre et/ [.s¢.¢.....]ln0 gerusiarche
et Antonio/ [......diabliu anno ipsorum consent, ger /[us.C.
Iulius Iu]lstus gerusiarches fecit sibi/ [et coniugi] suae
1lib.1lib. posterisque eorum/ [in fro]nte p. XVIII in agro p. XVII.
"The community of Jews living in the colony of Ostia, who by
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means of a collection acquired a plot of land for G(aius) Julius
Justus, gerusiarch, so that he might construct a (grave)
monument, gave it to him at the request of Livius Dionysius,
father, and of [...¢ess...}us, gerusiarch, and of Antonius
[archon~for-1ife?], in the year of (their office?), by consent of
the gelrousia. G(aius) Julius Jus}tus, gerusiarch, made (the
monument) for himself [and] his [wife], for his freedmen and
freedwomen and their descendants. [Wildth, 18 feet, length 17
feet,”

7GCII 739 (4th C.): quoted above, chap. 1, n. 29.

77CII 720 (Mantineia, Arcadia): ‘AlGp(niiog) “EAnibug/ nathp
200/ 6ud Blov &dpov/ to(0) npovaol/ 1 ouvvaywyfi. “Aur(elius)
Elpidys, father-for-life of the people, (made) a gift of the
forecourt to the synagogue.®

788ee Rrauss, Altert@mer 243.

Thxs title was bestowed, for example, upon the emperor
Antoninus Pius in the mid~second century by the senate
(Ssliﬂhﬁiﬁ5~HL§£QLL§£_BHSHBLQQ Antoninus Pius 6.6-7).

Elautus, Rudens 1.5.

8lpgg., CIL III 7505; VI 8796, 10234; IX 2687, 5450; XIV
37, 2408,
BZWilhelm Liebenam gosxts this in Zur Geschichte und
(Leipzig: Teubner, 1890)
218 See also* J(ean) P(ierre) Waltzzng,

S . ; s ns (4 vols.;
Louva1n° Charles Peeters, 1895 1900), 1 (1845) 425~449.

83
84

Waltzing, Ktude, 1.446-447; PW 4 (1901) 425.

See M, J, Vermaseren,

monumentorum religionis Mithraicae (2 vols.:; The Hague: Marinus
Nijhoff, 1956~1960), 1. nos. 688, 803; Waltzing, Etude 1.446.

BSVermaseren, Corpus, indices to vols. 1, 2 under "List of
Mithraic Grades"; Waltzing, ftude 1.446-447,

8601L III 882 (Ladislaus Vidmann, Sylloge inscriptiopum
zeligionis Isiacae et Sarapicae [Berlin: De Gruyter, 1969}, no.
698), CIL VI 406,408,413 (the patropnus is distinguished from the
pater): see also CIL III 8147; VI 377; XIV 37,69,707; IG XIV 1084
(Vidmann no. 384).

87Since women were probably not admitted to the cult of
Mithras, the question of pater is an irrelevant one, There is,
however, one case of a woman in Leptis Magna, Africa, who bore
the title lea, a Mithraic grade (Vermaseren 1. no, 115).

By pointing out the similarity between Mithraism and

Judaism with respect to this one title, I do not mean to imply a
structural similarity between the two. Mithraism is a cult,
whereas Judaism in the Roman Diaspora is a community, albeit a
cultic community.
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Notes to Chapter V

lannales du Service des Antiquités de 1'Egvpte 22 (1922)
13, no. 25.

zzum 22 (1923) 284; reprinted in: Hans Lietzmann, Kleine
Schriften, (ed. Kurt Aland; 3 vols.; Untersuchungen zur
Geschichte der altchristlichen Literatur 67,68,74; Berlin:
Akademie — Verlag, 1958-1962), 1,442; see also SEG 1 (1923) no.
574 (also corrects to hierisa).

3See Jeanne Robert and Louis Robert, Bulletin épigraphigque,
61 (1948) no. 259.

4E.g., SEG 17 (1960) 818 (Cyrenaica). The name Marion
occurs in an inscription from the same site, SEG 17 (1960) 819.

5On the excavations in Tell el-Yahudiyyeh, see Edouard
Naville, The Mound of the Jew and the City of Onias. Seventh
Memoir of the Egyptian Exploration Fund (London: Kegan Paul,
Trench, Trubner and Co., 1890); W. M. Flinders Petrie, Hyksos and
Israelite Citieg (London: University College and Bernard
Quaritch, 1906)., For a list of the principal epigraphical
publications on Tell-el-Yahudiyyeh, see CII 2. pp. 380-381, as
well as Jeanne Robert and Louis Robert, Bulletin épigraphigue,
Revue des &tudes grecques 72 (1959) no. 503.

6¢cIT ad loc.

70n the temple of Onias, see Schfirer, Geschichte 3.144-148;
PW 12,2 (1925) 2055-2056; M. Delcor, "Le temple d'Onias en
Egypte,™ RB 75 (1968) 188-203 ("Post-Scriptum" by Roland de Vaux,
204-205) .,

8For a brief survey of these, see Michael Stone, Scrip-

tures, Sects and Visions.

Jewish Revolts (Philadelphia: Fortress, 1980) 77-82. Stone
mentions the temples at Arad, Elephantine, Araq el-Emir and

Leontopolis, as well as the evidence for animal sacrifice at
Qumran and at Sardis.

9First published by Giorgio Schneider Gtazxosz, "La nuovo
sala gludalca nel Museo Cristiano Lateranense," Nuovo bulletino
21 (1915) 31, no. 49; see also Nikolaus
Mliller,
Rom (ed. Nikos A. Bees; Leipzig: O. Harrassowitz, 1919) 43-44,
no. 35 (photograph in CII).

10On this name, see M8ller and Bees, Inschriften 43-44.

11Discussed below, pp. 95-97.
12

13

Leon 193,

CII ad loc.

14pirst published by Moshe Schwabe, Yediot 5 (1937-1938)
91; see also Mazar, Beth She'arim 1.102; pl. 15, no. 5; Schwabe
and Lifshitz, Beth She'arim 2.42-43, no, 66. There is a
contradiction between 1.102, which refers to our inscription as
"a three-line Greek inscription painted in red, with the addition
of a word in Hebrew: 'Shalom,'"” and locates it above and to the
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right of arcosolium 3, and 2.42-43, which locates the five-line
Greek inscription above and to the right of arcosolium 2. An
arcosolium is a grave niche with an arched ceiling.

15gchwabe and Lifshitz, Beth She'arim 2.39-40.

16Schwabe and Lifshitz, Beth She'arim 2.39-40; see also
Mazar, Beth She'arim 1.102.

17gee c1I 1050, 1067, 1088; Schwabe and Lifshitz, Beth
She'arim 2. nos. 151, 165, 191, 219. The use of the nominative
kvra may be due to Aramaic influence, as the Greek loan word
QYR?>, indeclinable in Aramaic, is not unusual in Palestinian
Aramaic inscriptions.

18?0( a discussion of this name, see Schwabe and Lifshitz,
Beth she'arim 2.42.

lgHe was buried next to Sara in arcosolium 1 (CII 1081;
Schwabe and Lifshitz, Beth She'arim 2.42, no. 65). His own
epitaph also does not call him a priest, although perhaps one
should nevertheless not exclude the possibility that he was one.

zoﬂﬁkhwﬁhglﬁzjm 2.43; see also Baruch Lifshitz, RB 74
(1967) 52.

2lpp, 78-83.

22There are certain minor inconsistencies between Frey's
uncial and minuscule transcriptions. Whether this is due to
Schwabe's communication to Frey or to Frey himself, I cannot
judge.

235chwabe and Lifshitz, Beth She'arim 2.43.

24The literature on the ancient Israelite priesthood is
voluminous. For a survey of recent literature and a summary of
the issues of greatest importance in the current discussion, see
Schlirer, History 2.237-308. See also Ens_luQ, s.v. "Priests and
Priesthood;"™ Gottlob Schrenk, "Hiereus," TWNT 3 (1938) 257-265;
or TDNT 3 (1965) 257-265; Juster 1.453-454; and for the nine-
teenth century, see esp. Wolf Wilhelm Baudissin, Die Geschichte
(Leipzig: S. Hirzel, 1889).
Also important here is the rabbinic extension of what can be seen
as priestly purity to the laity. On this see Jacob Neusner, A
i (22 vols., Leiden:
Btlll 1974-1977) and
(6 vols.; Leiden: Brill, 1978-1979).

25On the rights and duties of the kBhenet, see Talmudic
ija (ed. Meyer Berlin and Shlomo Josef Zevin; Jerusalem:

Talmudic Encyclopedia, 1951~ Y, 4 (1952) s.v.

(Hebrew); Encyclopedia Talmudica (ed. Meyer Berlin and Shlomo
Josef Zevin; Jerusalem: Talmudic Encyclopedia, 1969- Y, 3
(tr. David B, Klein; 1978) s.v. >eSet kohen.

26These and the following references represent only a
selection of the rabbinic passages on each question.

27This text, which is unattributed, cannot be dated pre-
cisely. Jacob Neusner believes that the tractate Sofa is the
work of Ushans, i.e., from the period of 140 to 170 (A _History of

the Mishnaic Law of Women [5 vols; Leiden: Brill, 1980], 5.147;
for commentary on this passage, see 4.36-37).
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280n the heave-offering, see Num 18:8,12,24,26; Deut 18:4,
See also Terumot, the tractate on heave-offerings in the Mishnah,
Tosefta and Jerusalem Talmud, On the question of whether
Babylonia was seen as subject to agricultural taxes, see Jacob
Neusner, A History of the Jewg in Babylonia (5 vols.; Leiden:
Brill, 1966-1970), 2 (1966) 260,

29The difficulties in dating this text are related to the
difficulties in dating any Talmud text. It is unclear whlch
'Ulla is referred to here; Mordechai Margolioth (
Talmudic and Geonic Literature [2 vols.; Tel Aviv: "Yavneh,"
19761, 2,716 [Hebrew]) believes that the text is speaking of an
‘Ulla who was a contemporary of Rava (died 352), With the
exception of R. Idi bar Avin (ca. 310), it is impossible to know
precisely which rabbis are referred to as having eaten priestly
dues on account of their wives, as there was more than one rabbi
by the name of Kahana, Papa and Yemar. They were in any case
Babylonian Amoraim. Even if one knew precisely which rabbis were
meant, we have no guarantee of the accuracy of the ascription.
In light of the lack of critical studies of the biographies and
sayings of the rabbis in question, we can only say that the
theories and sayings found in the text are Amoraic.

300ne might ask whether R. Kahana was not in fact a priest,
as his name would indicate. First, it must be noted that having
the name Kahana or Kohen does not necessarily imply priestly
descent, Secondly, the text would make no sense if he were a
priest, for then he would eat the priestly dues on account of
himself and not on account of his wife.

31A text strongly expressing the fragility and derivative
nature of a woman's priestliness is m. Yebam. 9:5-6, which
describes under which circumstances a common Israelite woman who
is the widow of a priest and a priest's daughter who is the widow
of a common Israelite may eat of the priest's due.

32Ismar J. Peritz, "Woman in the Ancient Hebrew Cult," JBL

17 (1898) 111 ~148; Dltlef Nielson, Di i
(Strassbourg: Karl J. Trubner,

1904) 192 Alfred Jeremias, i i

, 4th ed., rev. and enl, (Leipzig: J. C. Hinrichs,
1930) 425 (cf. lst ed. [1904] 271); Theod. Engert,

(Munich: J. J. Lentner, 1905) 11; Max

L8hr, Die Stellung des Weibes zu Jahwe-Religion and -Kult
(Leipzig: J. C. Hinrichs, 1908) 49-54; Frank Moore Cross,

i ic (Cambridge, Mass.,: Harvard
University Press, 1973) 200-201; Benjamin Mazar, "The Sanctuary
of Arad and the Family of Hobab the Renite," JNES 24 (1965)
301-2.

33?0: the position that there were no female priests in
ancient Israel, see esp. A. Eberharter, "Gab es im Yahwekult
Priesterinnen?” (Tlbinger) Theologische Quartalschrift 94 (1912)
183-190. BHis position has remained the majority one.

34Some scholars consider 1 Sam 2:22b to be a later inter-
polation; see the commentaries by Otto Thenius and Max L8hr, 3rd.
ed. (Leipzig: §S. Hirzel, 1898) 17; Henry Preserved Smith
(Edinburgh: T. & T. Clark, 1899) 20; S. R. Driver, 2nd ed.
(Oxford: Clarendon, 1913) 33; and others. The reasons for this
theory are:
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1., The LXX and Qumran do not include 1 Sam 2:22b;

2. 1 Sam 2:22b is linguistically very similar to Exod 38:8 (P):
LTYID PAR NND IR R DRIANT ;TYIN AR ND DIR3NA

3. 1 Sam 2:22b speaks of a "tent of meeting,"” whereas 1 Sam 1:9
presupposes an established building (h&kil). While it is
impossible to discuss this question at any length here, one
should simply note the possibility that the LXX and Qumran could
have censored their Yorlage and that the phrase "women who served
at the door of the tent of meeting” was a standard phrase. If it
was a standard phrase still in use at the time of the writing of
1 Sam 2:22b, this would explain how "tent of meeting” could occur
with reference to Shiloh, which had a building rather than a
tent,

35Driver. Books of Samuel 33.

36a . « » jene Arbeiten am Tempel zu verrichten, welche
weiblichen Fleiss und Runstsinn erheischten . . . " (Eberharter,
"Priesterinnen™ 190).

37"Die hier (und 2. Mose 38,8) genannten Frauen haben die
Rufgabe, den flir das Geschehen am Heiligtum besonders wichtigen
Eingang sauberzuhalten” (Die Samuelbficher [GBttingen:
Vandenhoeck & Ruprecht, 1956] 23).

38
Harvard University Press, 1973) 200,

(Cambridge, Mass.,:

39“The Sanctuary of Arad and the Family of Hobab the
Renite," JNES 24 (1965) 302. Frank Moore Cross concurs with
Mazar: "Mazar is no doubt correct in seeing Heber and his wife
Jael as persisting in their priestly functions at a
related to the terebinth" (Cross, Canaapnite Myth 201).

4°"It should be especially noted that the term terebinth
(1778) appended with a surname always refers to a holy tree; and
it is a recurring theme in the Bible that a Patriarch pitched his
tent by such a tree and sanctified the spot by erecting an altar
or ssebah" (Mazar, "Sanctuary" 301). See Gen 12:6~7; 26:23-25;
etc.

41,,. '
Pardes, 1958) ad loc.

4zAlexander Sperber (ed.), The Bible in Aramaic, vols, 1~

(Leiden: Brill, 1959- ), 2 (1959): ZIhe Former Prophets According
57. On the date of this tarqum, see Samson H.

Levey, "The Date of Targum Jonathan to the Prophets," ¥T 21

(1971) 186-196; Levey suggests as terminus ad quem the Arab
conguest of Babylonla (640-641) .

43gperber, Bible 94.

44The same is also true for the Jael, Zipporah and "women
who minister at the door of the tent of meeting" texts. On the
Miriam traditions, see Elisabeth Schfissler Fiorenza, The
Liberating Word, (ed. Letty M. Russell; Philadelphia:
Westminster, 1976) 49-52.

45Ph110 himself was also very interested in the story of
Miriam leading the Israelite women in song; see De Agricultura
80~83; De vita Mosis 1.180; 2.256,

. Prophets and Writings (Tel Aviv:
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46An excellent survey, of female priests in Graeco-Roman
Egypt is given by Lea Pringmann, Die Frau im ptolemdisch-
(Bonn: Bonner Universit8ts-Buchdruckerei,
1939) 75-86, 123-125, See also her discussion of women in cultic
clubs, 86-90.

47Annd Josephus, Ag. Ap. 1.208.
48gistoriae 5.5.

49De jeiuno 16.6 (Tertulliani Qpera 2, CChr, SL [1954]
1275).

505ee Paul-Eugéne Dion, Science et esprit 29 (1977) 49-55.

SlSee Martin Hengel, "Proseuche und Synagoge. Jlidische
Gemeinde, Gotteshaus und Gottesdienst in der Dlaspora und in
Pall8stina,"”

(ed. Gert Jeremias, Heinz-Wolfgang Kuhn and Hartmut Stegemann;
G8ttingen: Vandenhoeck and Ruprecht, 1971) 157-184.

52See above, n. 8.

530n the priestly ble531ng, see M. Ber. 5:4; m. Meg.
4:5,6,7; m. Sota 7:6; m. Tamid 7:2; b. Rof. Had. 31b.
40a, Y. Ber. 94.2-5; Num., Rab. 11 1 -8 (on Num 6:23-27).

54Ed. Theodor Mommsen 2nd ed. (2 vols.; Berlin: Weidmann,
1954), 1.887,

55Tr. Clyde Pharr (Princeton: Princeton University Press,
1952) 467, with minor changes.

56pp. 65-66.

57pp. 19-21.

58 paL 670.

59ark 5:22,35,36,38; Luke 8:49; 13:14; Acts 13:15;
18:8,17.

60On priestly leadership at Qumran, see John Strugnell, JBL
77 (1958) 110-111.

GISee also
45.7 (Lampridius), who describes how Alexander Severus used to
announce publicly the name of a governor, military officer,
procurator, etc. before appoxntlng him, noting that "Christians
and Jews observed this custom in announ01ng the names of those
who were to be ordained priests” (
sunt), but this may be due to a misapprehension, cf. Juster
1.445, no. 1.

6201r1e passage which illustrates this very well is the
gemara on m. Sota 3:7 (b. Sota 23b), the mishnaic passage
defining the differences between a k3h&n and a kBhenet, as well
as between a man and a woman. The reason given for a number of
these differences is the male language used by scripture. For
example, Lev 21:1 is taken as referring only to sons of priests
and not to daughters of priests, because it says "the sons of
Aaron," but not "the daughters of Aaron."” Another of the many
examples of this phenomenon would be b, Qidd. 29b, in which Deut
11:19 (po>Y33-n8 DOR ohTR?Y) is taken to mean that one is required
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to teach one's sons the Torah, but not one's daughters, a
regulation which has had enormous consequences for Jewish women
for centuries.

630:: b&rabbim, see Tosefta, ed. Lieberman 356, no. 34
(second apparatus).

64Elbogen 170. Elbogen thus takes this text to be a
"defensive" text, that is, one which is required to defend the
innovation of not allowing women to read.

65Krauss, Altertfimer 174, also believes that the issue is
one of male illiteracy.

66For further discussion of this question, see Salo
Wittmayer Baron, A Social and Religious History of the Jews, 2nd
ed., rev. and enl. (vol. 1~ ; New York: Columbia University
Press, 1952~ Y, 2.413, n. 23,

67Leon 66.

6BThis transcription and interpretation follow Leon, rather
than Frey, who according to Leon, misread the letters because
minium had been carelessly applied (Leon 192, n. 3; 316-317).

69CII 379 is carved on the other side of the marble plate,
which causes Leon to suggest that CII 375 is incomplete, perhaps
because the stonecutter had omitted gyne (wife) in 1. 2 (Leon
320-321).

70Leon believes that this may be due to the general con-
servatism of the Monteverde catacomb (Leon 192).

71The transcription given here does not actually follow
either of the ones given by Frey, but rather that in Schwabe and
Lifshitz, Beth She'arim 2.28.

72?0: the dating, see Schwabe and Lifshitz, Beth She'arim
2,29,

73CII 746 (Ephesus; end of 2nd C.): TO upvnuetdv &o/1L
M(aprov) ‘A(u)p(niiou) Mouoo/iou iapeog (=iepéwg). 2Zfi./
Kfidovtalr ol ‘Io/véalol. (Reading according to Louis Robert,
Hellepica 11-12 (1960) 381-384, and not according to Frey.)
"The Tomb of Marcus Aurelius Moussios, priest. May he live! The
Jews mourn."™ CII 785 (Corycos, Cilicia): Zopato9Mun ‘ABa (or
&Ba) Zuvuwvog/ tol uamaplouv eiepéwv. "Funerary urn of Aba (or
father?) Symon, the blessed one (= deceased one) of the priests."
CII 930 (Jaffa): ’Ioa vloG Aalapou/ ltepéog I'INO ("Eyuntlou?)./
Elpdivn./ 71y? "Isa (Isak?), son of Lazaros, priest of Egypt (2?).
Peace! Lazar." CII 1404 (Lifshitz, Dopateurs no. 79;
Jerusalem): the Theodotos inscription, quoted above, p. 24.
Lifshitz, Dopateurs no. 100 (Berenike, Cyrenaica; dated to 77
C.E.): a long dedicatory inscription, 1. 17. Kaptio9éung ‘ApxiLd

lepebg (6p) u'. T"Kartisthenes, son of Archias, priest, 10
(drachmas). Baruch Lifshitz, RB 74 (1967) 50-52 (Caesarea): @dun
Mal[. . .1/ ue "EXéov ne [. . .1/[. . .leua etephlwv]. “"Tomb of

Mal. . .] and of Eleas and of [. . .] the priests.” Also
important are the lists of priestly courses found in Ashkalon
(CIT 962) and Caesarea (Michael Avi-Yonah, IEJ 12 [1962]
137-139), as well as Hebrew and Aramaic occurrences of "priest,"
e.g,, CII 828a, 1197, 1221, 1317, 1411.
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74A number of those buried at Beth She'arim were from
abroad, e.g., the kGh&n from Beirut (Schwabe and Lifschitz, Beth
2. no. 148). Therefore, one should not overemphasize
the interest of the town of Beth She'arim in the priesthood.

75Juater 1.453, n. 8 (" . . . les femmes ne pouvaient pas
étre prétresses chez les Juifs.").

Noteg to Chapter VI

lbiterally "women's synagogue," "Weiberschul"™ denotes a
totally separate prayer room for women in the synagogue, be it a
gallery or a separate room on the same level.

2Dis_galilAisshsn_anagQgﬁnxuingn (Gesellschaft ffr
Pallstina Forschung. 3. Ver8ffentlichung) 15.

35¥nagnggnzninan 15-16; Altertfmer 355-357.

4Kohl and Watzinger 140 and passim; Sukenik, Synagogues
47-48 and passim; Goodenough 1.226 and passim. The two latest,
most complete and extremely useful works on Palestinian
synagogues, Hfttenmeister pp. VIII-IX and passim, and Chiat
passim, report on others having reconstructed a gallery and are
cautious in their evaluations of these reports, but do not call
the existence of such a gallery into question,

5Quoted above, p. 24.

6Marilyn J. Chiat, in a paper given on November 18, 1979 in
New York at the annual meeting of the American Academy of
Religion and the Society of Biblical Literature, questioned the
identification of buildings at Masada, Herodion, Gamla, Migdal
and Korazim (all discussed below) as synagogues. Chiat makes a
good case for questioning the identification of these buildings
as synagogues in the narrow sense, but one must then ask if what
seem in any case to be public meeting halls might not have been
used for worship services, Synagogues are attested literarily
for the 1st C,: Matt 4:23; Mark 1:23; John 6:59; Acts 6:9 and
passim; Josephus, J,W. 2.14.4 § 285; Life 277, 280, 293; Ant.
19.6.3 § 300.

7quae1 Yadin, Masada. Herod's Fortress and the Zealots'
Last Stand, tr. Moshe Pearlman (London: Weidenfeld & Nicolson,
1966; Sphere, 1973) 180-189; EAE 3.809-810 (Yigael Yadin);
HOttenmeister 314-315; Chiat 561-567, 904, 1008, 1021-1022, It
is not possible to quote all of the bibliography for this and
other sites. The reader desiring further bibliography is
referred to Hittenmeister and Chiat for the ancient synagogues in
Israel and to Kraabel, "Synagogue" for the Diaspora synagogues.
Also worthy of special mention are: Rachel Wischnitzer, The
(Philadelph1a~ Jewish
Publication Society, 1964); Hershel Shanks, .
i (New York: Harper and Row,
1979); Levine, Synagogues Revealed. For a survey of various
issues relating to the ancient synagogue, including the
architecture, see Wolfgang Schrage, "Synag8g®," TWNT 7 (1964)
798-839; or TDNT 7 (1971) 798-852. For Masada and the following
sites discussed here, see the plates at the back of this volume,
The plates follow the order of the discussion.
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8Gideon Foerster, Eretz-Israel 11 (1973) 224-228; English
summary, 30%; pl. XLIV, 2; EAE 2.503-505, 509 (Gideon Foerster):
Hlttenmeister 173-174; Chiat 467-471, 899, 1009; Doron Chen,
BASOR 239 (1980) 37-40,

gna 59/60 (1976) 6; Shmaryahu Gutman, Gamla (Department for
the Knowledge of the Land in the Kibbutz Movement, 1977),
(Hebrew); BAR 5:1 (1979) 15-19, cover photograph; Chiat 640-643,
1030-1033; S(hmaryahu) Gutman, "The Synagogue at Gamla," in:
Levine, Synagogues Revealed 30-34; Z. Ma'oz, "The Synagogue of
Gamla and the Typology of Second Temple Synagogues,” in: Levine,
Synagogues Revealed 35-41.

lah photograph of these steps is printed in Gutman, Gamla
27.

1lpar 5:1 (1979) 18-19.

12 57-58 (1976) 8~9; Hfittenmeister 316-318; Chiat
244-247, 887-888.

lasldeon Foerster (citing J. Ory), Eretz-Israel 11 (1973)
227; English summary, 30*; H8ttenmeister 277, 280-~281.

ldFurther excavation has shown that those remains
identified as a synagogue at Migdal are actually part of an urban
villa, thus excluding it from the discussion; see Virgilio Corbo,
"piazza e villa urbana a Magdala," Studii Biblici Franciscani 28
(1978) 232-240, pls., 71-76. As to the supposed synagogue at
Korazim, there are no extant remains and it therefore seems
imprudent to discuss it in the same context as Masada, Herodion
and Gamla.

151, A. Mayer and A. Reifenberg, JOPS 19 (1939) 314-326;
pls. 23-30; Goodenough 1.232-236; 3, figs., 605~616; EAE 2.386-389
(Dan Barag); Hfttenmeister 117-121; Chiat 518-523, 1013-1016;
Z(eev) Yeivin, "The Sygagogue of Eshtemoa," in: Levine,
120-122.

16Nehemiah Tzori, IEJ 16 (1966) 123-134; pls. X-XIII; Dan
Bahat, Qadmoniot 5 (1972) 55~58; pl. IV; EAE 1.226-228 (Nehemiah
Tzori and Dan Bahat); H8ttenmeister 58-67; Chiat 288-292, 889,
985,

171: is also quite possible that the court was actually the
synagogue itself, a synagogue in the form of a basilica; see HA
48/49 (1974) 44, The remains are too sparse to ascertain whether
or not there was a gallery.

18G00denough 1.208-211; 3. figs. 535, 545; Mazar, Beth
She'arim 1.14-20; fig. 3; EAE 1.233-237 (Nahman Avigad and
Benjamin Mazar); Hittenmeister 68-72; Chiat 155-161, 879, 947.

19Goodenough 1.263-264; EAE 1.258 (Ruth Hestrin);
Hittenmeister 72-73; Chiat 713-716, 913,

204a 39 (1971) 8; A 56 (1975) 2-3; EAE 2.460-462 (Dan
Urman); H8ttenmeister 357-358; Chiat 611-614, 1024-1028,

21J. W. Crowfoot, in: Gerasa (ed. Carl H. Kraeling; New
Haven: Yale University Press, 1938) 234-239; pls. XLIII-XLV;
plan I.XXXVI; Goodenough 1.180, 259-260; 3, figs. 450, 656; EAE
2,420, 426, 428 (Shimon Applebaum); H8ttenmeister 126-130; Chiat
739-744, 914, 1036~1038.
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22&. Makhouly and Michael Avi-Yonah, QDAP 3 (1934) 118-131;
pls. XLI-XLIV; Goodenough 1.257-259; 3, figs. 648-654, 658;
Hfittenmeister 181-184; Chiat 377-381, 896, and 992-994.

23p, ¢. Baramki and Michael Avi-Yonah, QDAP 6 (1938) 73-77;
pls. XVIII-XXIII; Goodenough 1.260-262; 3. figs. 655, 657, 659,
666; EAE 2.571, 573 (Gideon Foerster); Hfittenmeister 189-191;
Chiat 579-582, 907, 1022.

24L. H, Vincent, RB 16 (1919) 532-563; L. H. Vincent and
Pierre Benoit, RB 68 (1961) 161-177; pls. III-XXIII; Goodenough
1.253-257; 3., figs. 642-647; Httenmeister 320-334; EAE 3.891-894
(Michael Avi-Yonah); Chiat 583-590, 908, 1023.

25konl and Watzinger 135-137; Goodenough 1.208; 3. figs.
529, 536; Hfittenmeister 419-420; EAE 4.1136 (Michael Avi-Yonah);
Chiat 382-384, 994.

26upattenmeister 435-436; Chiat 293-295, 892, 986.

27Goodenough 1.223; 3. figs. 583-584; EAE 2.410-417 (Asher
Ovadiah); H8ttenmeister 130-137; Chiat 414-419, 898, 999,
1001-1003.

288t tenmeister 369-376; Chiat 300-307, 894, 988-989; Fanny

Vitto, "The Synagogue at Rehob," in: Levine, Synagdogues Revealed
90-94.

29%asilios Tzaferis, Qadmoniot 7 (1974) 111-113;
Httenmeister 307-308; Chiat 296-299, 893, 987; V{(asilios)
Tzaferis, "The Synagogue at Ma'oz Hayim," in: Levine, Synagogues
Revealed 86-89.

BON. Slouschz,

i £ ¢l ish ] .
1,1 (1921) 3-39; Goodenough 1.,214-216; 3.
figs. 561~568; Httenmeister 159-163; EAE 4.1178-1180 (Moshe
Dothan); Chiat 222-227, 884, 965-967.

31Koh1 and Watzinger 26-27, 33, 35; pls. II-V,

32G00denough 3. fig. 452.

33&_115;;,;g,§39h§1n§nm, 2nd ed. (Jerusalem: Franciscan
Printing Press, 1973) fig. 31, Since the text of this booklet
states that there was probably no women's gallery (p. 52), the
use of this reconstruction model is even more noteworthy.

34 , 19th ed. (Jerusalem: "Hamakor"
Press, 1977) 496, Baruch Sapir and Dov Ne-eman also follow the
Kohl and Watzinger model in their booklet, Caperpaum (Tel Aviv,
1967) cover and 57.

35On the gallery see, Kohl and Watzinger 26-27, 33, 35;
frontispiece; pls. IV-VI; Sukenik, Synagoguesg 8; Goodenough
1.182; 3. figs. 452, 457.

365ee below, C. Further Considerations.

37Virgilio Corbo, Stanislao Loffreda, Augqusto Spijkerman,
La sinagoga di Cafarpao, dopo gli scavi del 1969 (Jerusalem:
Franciscan Printing Press, 1970) 56-58; Cafarnao (Pubblicazioni
dello Studium Biblicum Franciscanum 19; Jerusalem: Franciscan
Printing Press, 1972-75) vol., 1: Virgilio Corbo, ici
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della cittd; vol., 2: Stanislao Loffreda, La ceramica; vol. 3:
Augusto Spijkerman, Catalogo della monete della cittd: vol. 4:
E. Testa, I graffiti della casa di S. Pietro; 1 (1975) 145; pls.
66~67, See also the review by James F. Strange of the latter
bocok, where Strange takes the view that the stairs led to a

gallery (BASOR 226 [1977] 71).

38Conversacion with Stanislao Loffreda, Jerusalem, June
1978. For further information on the synagogue at Capharnaum,
see Kohl and Watzinger 4-40, 193-195; pls. I~VI, frontisplece,
Gaudenzmo Orfali,
Sainte (1905-1921) (Paris: Picard, 1922) 9-101; pls. I, III-X;
Goodenough 1.181-192; 3. figs. 451*452, 457-479, 660, 662, 664;
EAE 1.286~290 (Nahman Avigad); Hlittenmeister 260-270; Chiat
200-212, B882.

390on1 and watzinger 41-58; pl. VII; Goodenough 1.193-199;
3. figs. 484-502, 544; EAE 1.299-303 (Zeev Yeivin and Nahman
Avigad); Hfttenmeister 275-281; Chiat 213-221, 883, 960-965.

40paF 1.301.
4lpap 1.302.

42¢oh1 and Watzinger 101-106; pl. XIV; Goodenough 1.203-
204; 3, figs. 504, 523; Hittenmeister 343-346; EAE 3.710-711;
Chiat 94-98, 877, 939-941.

43Eric M, Meyers, "Excavatlons at En-Nabrateln, Upper
Galilee: The 1980 Season,"
Newsletter no. 2 (September 1980) 3-7, 10-11; E{ric} M. Meyers,
J(ames) F, Strange and Carol L.Meyers, "Nabratein, 1980," IEJ 31
(1981) 108-110. One of the more important aspects of the Duke
University excavation is that the latest level of the synagogue
can now be dated to between 650-700 on the basis of twenty-three

coins found beneath the latest floor of the building (Meyers,
"Excavations” 4).

44Meyers, "Excavations” 6.

45Meyers, "Excavations® 6,

46Kohl and Watzinger 104-105; fig. 197,

471(0!11 and Watzinger 106,

4BGoodenough 1.204.

49Koh1 and Watzinger 89-100; pls. XII-XIII; Goodenough
1,201-203; 3, figs. 505, 510-515; Hfittenmeister 31-34; EAE
3.704-707 (Nahman Avigad); Chiat 70-76, 874, 942,

SOKchl and Watzinger 97, 100,

51Kohl and Watzinger pl. XII.

52Goodenough 1.202; see 3. fig. 505.
53Goodenough 1.202.

54par 3.705.
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55EAE 3.707.
56

C. W. M, van de Velde, i
¢ tr. (from the Dutch) K. G8bel
(2 vols.; Leipzig: T. O. Weigel, 1855-1861), 1,134,

57See the very complete and well-done excavation report:
Eric M. Meyers, A. Thomas Kraabel and James F. Strange, Ancient

Synagogue Excavations at Khirbet Shema'. Upper Galilee, Israel
1970-1972 (AASOR 42; Durham, N.C.: Duke University Press, 1976);
Hittenmeister 387-390; EAE 4.1094-1097 (E[(ric] M. Meyers); Chiat
77-85, 875, 931-936.

>8Meyers et al., Khirbet Shema' 56-59, 80-83; see esp.
figs. 3.3, 3.4, 3.10, and 3.14.

59Meyers et al., Khirbet Shema' 80.
60yeyers et al., Khirbet Shema' 58, cf. fig. 3.2.
61Meyers et al., Khirbet Shema' 57.
Meyers et al., Kbirbet Shema' 81.

63In their preliminary reconstruction the excavators
posited that the western wall extended much further to the north
and slanted slightly to the west; see Eric M. Meyers, Thomas
Kraabel and James F. Strange, BA 35:1 (1972) 10, fig., 5. 1In
their final excavation report they alter their earlier recon-
struction, making the gallery considerably smaller in size; see
Meyers et al., Khirbet Shema' 56, n. 25.

64In a letter to me of November 20, 1979, Eric M. Meyers
writes that he is "not inclined to call the gallery a 'women's
gallery.'"

65gohl and Watzinger 80-88; pl. XI; Goodenough 1,200-201;
3, figs, 506, 543; HAttenmeister 311-314; EAE 3.856-860 (Dan
Barag); Chiat 86-93, 876, 937-939.

66

67On the narthex, see the literature on Bar'am cited above
in n. 49; on the aedicula, see the photograph of the synagogue in
Ostia in Maria Floriani Squarclaplno, Archaeology 16 (1963) 196,
and of that in the synagogue in Dura Europos in

- Final Report (vols. 1- ; New Haven: Yale
University Ptess, 1943- ), 8,1: Carl H. Kraeling, The Synagogue
(1956) pl. V; on the forecourt, see the literature for Capharnaum
cited above, notes 33,34,37,38.

62

Kohl and Watzinger 88, figs. 173, 188,

Gsxohl and Watzinger 107-111; pl. XV; Goodenough 1.205; 3.
figs. 519, 522; Hittenmeister 144-146; EAE 4.1135 (Michael
Avi-Yonah); Eric Meyers, Carol Meyers, "Gush Halav (el-Jish),
1978) ," IEJ 28 (1978) 276-279; Eric M. Meyers, James F. Strange,
Carol L. Meyers and Richard S. Hanson, "Preliminary Report on the
1977 and 1978 Seasons at Gush Halav (el-Jish),"™ BASOR 233 (1979)
33-58; Chiat 60-69, 873, 922; Eric M. Meyers, "Excavations at
Ggsg Balav in Upper Galilee,” in: Levine,

75-717.

69 ohl and Watzinger 111, fig. 216.
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70Meyers and Meyers, "Gush Halav" 278,

71Meyers, Strange, Meyers and Hanson, "Report” 46; see
also Meyers and Meyers, "Gush Halav" 277.

7ZMeyers and Meyers, "Gush Halav" 278.

73Kohl and Watzinger 59-70; pls., VIII-IX; Goodenough 1.199;
3. figs. 503, 508; Hfttenmeister 15-17; EAE 4.1133-1134 (Michael
Avi-Yonah); Chiat 240-243, 886, 973-974.

74Kohl and Watzinger 68, fig., 128.

75Koh1 and Watzinger 68.

76Kohl and Watzinger pl. VIII.

77 i 16. On the modern discussion among

Orthodox Jews concerning the separation of the sexes and the
historical arguments for it, see Baruch Litvin (ed.), The

GwW il ay

i i (New York:

Spero Foundation, 1959},
78Kohl and Watzinger 71-79; pl. X; Goodenough 1.199-200; 3.

figs., 507, 509; H8ttenmeister 12-15; EAE 4.1137 (Michael
Avi-Yonah); Chiat 150-154, 878, 945-946; Lee I. Levine,
"Excavations at Horvat ha-'Amudim," in: Levine, Synagogues
Revealed 78-81.

79Koh1 and Watzinger 76-77.

80Goodenough 12,45, 185~186; Moshe Dothan, Qadmoniot 1
(1968) 116-123; HOttenmeister 163-172; EAE 4.1178-1184 (Moshe
Dothan); Chiat 228-234, 885, 968-972; Moshe Dothan, "The
Synagogue at Hammath-Tiberias," in: Levine,
63~-69,

81In: Levine, Synagogues Revealed 65; see also Dothan,
Qadmoniot 119.

8246t tenmeister 166.
83

8451 jezer Sukenik, JPOS 15 (1935) 101-180; Goodenough
1.239-241; 3, figs, 626-630; EAE 2.469-473 (Michael Avi~Yonah);
Hlittenmeister 152-159; Chiat 717-724, 912, 1035.

8

HBttenmeister 166.

5Goodenough 1,239; see also Asher Hiram, Wiener Jahrbuch
19 (1962)-46.

86Sukenik, JPOS 162.

87Kohl and Watzinger 125-134; pl. XVII; Goodenough 1,206~
207; 3, figs. 530-534; HOttenmeister 465-468; EAE 4.1137-1138
(Michael Avi-Yonah); Chiat 688~690, 1035,

88
89

Kohl and Watzinger 133,
Goodenough 1,207,
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90Kohl and Watzinger 112-124; pl, XVI; Goodenough 1.205-
206; 3. figs., 520-521, 524-528; Hfttemmeister 103-~105; EAE
4.1134~1135 (Michael Avi-Yonah); Chiat 636~639, 909; Z. Ma'oz,

in: Levine, Synagogues Revealed 102-103.
91gonl and Watzinger 124; cf. Goodenough 1.205.

92Koh1 and Watzinger 124, fig. 251; reprinted in Goodenough
3. fig. 521 and by Ma'oz, in: Levine: Sypagogues Revealed 102,

93E)iezer Sukenik, The Ancient Synagogue of Beth Alpha. An

University, Jerusalem (Jerusalem: The University Press, 1932);
Goodenough 1,241-253; 3, figs. 631-635, 638-641; EAE 1.187-190
(Nahman Avigad); Hfittenmeister 44-50; Chlat 271~280, 890,
979-980, 982-983,

94sukenik, Beth Alpha 16-17; pl. III; fig. 17.

9Sﬂigngx_lﬁhxhﬂgh,ihnmﬂnnﬁksﬁsghishks 19 (1962) 12,

96yichael Avi-Yonah, IEJ 6 (1956) 260-261; EAE 1.277-279;
Hittenmeister 79-90; Chiat 369-376, 991-992.

971E3 6 (1956) 261.

%8pan Barag and Josef Porat, Qadmoniot 3 (1970) 97-100; HA
41/42 (1972) 36-37; Dan Barag, Joseph Porat, Ehud Netzer,
Qadmoniot 5 (1972) 52-54; pl. 3; EAE 2.378-380, 396, 448 (Dan
Barag); Hfittenmeister 108-114; Chiat 510-517, 900, 1011-1013;
D(an) Barag, Y(osef) Porat and E(hud) Netzer, "The Synagogue at
'En~Gedi," in: Levine, Synagogues Revealed 116~119,

9955 41/42 (1972) 36; Barag, Porat and Netzer, "Synagogue"”
119.

100paE 2.379.

101paypiz 40 (1970-1971) 21; English summary, p. IV.

102Mazar, Tarbiz 20,
103

1Oéshmaryahu Gutman, Zeev Yeivin and Ehud Netzer, i
5 (1972) 47-52; pl. 1; cover; Hfittenmeister 422-432; EAE 4.1124-
1128 (Shmaryahu Gutman, Ehud Netzer and Zeev Yeivin); Chiat
524-530, 902, 1016~1019; S(bmaryahu) Gutman, Z(eev) Yeivin and
E(hud) Netzer, "Excavations in the Synagogque at Horvat Susiya,”
in: Levine, Synagogues Revealed 123-128,

105Gutman, Yeivin and Netzer, Qadmoniot 48, EAE 4.1124-
1125, Levine, Sypagogues Revealed 124; Chiat 525,

106pan yrman, Tarbiz 40 (1970-71) 399-408; English summary,
pp. 1-1I1I; Dan Urman, JEJ 22 (1972) 17-19, no.l; EAE 2.464 (Dan
Urman}; Hfittenmeister 91-95; Joseph Naveh, Qn Mosaic and Stone
(Jerusalem: Ma'tariv, 1978), (Hebrew) 26-27, no. *7; Dan Urman,

in: Levine, Sypagogues Revealed 155.
07131 17, no. 1.

081p7 18.

Barag, Porat and Netzer, "Synagogue™ 119,
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E.g., b. “Erub. 1lb; b. Yoma 1llb.
E.g., b. Menah. 33b, 34a, b, B. Bakt. 12a.

1111 have not seen the stone itself, but only pictures of
it, so this can be taken as nothing more than a suggestion.
However, the length (110 cm) would fit in well with this
hypothesis.,

112At Gush Halav a raised platform does seem to be a
plausible reconstruction, although here again .no traces of an
entrance to it were found.

113In Umm al-'‘Amad, for example, the extant capitals vary
from 43 to 48 cm under the capital and 50 to 56.5 cm at the base;
see Kohl and Watzinger 77. The extant columns vary in diameter
from 40 to 58 cm, there being no clear cut-off point between the
hypothetical gallery and the main story; see RKohl and Watzinger
76. A further example would be the column of the porch at
Bar'am, which is 49 cm in diameter under the capital, narrower
than some, if not all, of the interior columns, which range up to
70 cm in diameter at the base; see Kohl and Watzinger 92-100.

114y ener Jahrbuch £8r Kunstgeschichte 19 (1962) 12.
115
Goodenough 1.239-240,

109
110

163p05 15 (1935) 162-163; 167.

117Moshe Dothan, Qadmoniot 1 (1968) 119; in: Levine,
Synagogues Revealed 65.

118Moshe Dothan, EAE 4.1182; in: Levine, Svpnagogues
Bsxaalgd 69.

1pnare Plassart, in: Mélanges Holleaux. Recueil de

i (Paris: Auguste Picard,
1913) 201-215; pls. V, XII; reprinted in: RB 11 (1914) 523-534
(missing one plan; contains substitute by the editors of RB):
Sukenik, Synagogues 37-40; pl., X; Goodenough 2.71-75; 3, figs.
874-876. For the reasons against this being a synagogue, see
Belle D. Mazur, Studies of Jewry in Greece (vol. 1- ; Athens:
Hestia, 1935- )}, 1.15-24, The most recent extensive study of
the questxon is Phlllppe Bruneau,

e ry—

(Bibliothéque des Ecoles frangaises d'Athénes et de Rome 217;
Paris: E. de Boccard, 1970) 480-493., See also Kraabel,
"Synagogue" 491-494, who accepts Bruneau's identification of the
building as a synagogue.

lzo?lassart, in: Mélanges Holleaux 210; he notes that the
separation of the sexes is certain, even though it is "not
explicitly attested in the ancient sources.”

121Goodenough 2,74,

122Mazur, Studies 25-33; pls. IV-V; Sukenik, Synagogues
44-45; pl, XI; Goodenough 2,75-76; 3, fig. 881,

123yazur, Studies 28-29.

124Mazur, Studies 32, n. 4; cf. Goodenough 2.75.
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ZSBASQB 170 (1963) 38-48; 174 (1964) 30-44; 177 (1965)
17-21; 182 (1966) 34-45; 187 (1967) 9-50, 60-62; 191 (1968)
26-32; 199 (1970) 45-53; 206 (1972) 20-23; 215 (1974) 49,52;
Goodenough 12,191-195; Andrew R. Seager, AJA 76 (1972) 425-435;
pls. 91-94; idem, Qadmoniot 7 (1974) 123-128; idem, in: Levine,
Synagogues Revealed 178-184; Kraabel, "Synagogue® 483-488.

lszeager, AJA 433.

BASOR 170 (1963) 4l1.
BASOR 191 (1968) 24, fig. 24.

127
128

129,7a 426.

13°Theodot Wiegand and Hans Schrader, Priene (Berlin:
Georg Riemer, 1904) 480-481.

131sukenik, Synagogues 42-43; Goodenough 2.77; 3. fig. 882;
Kraabel, "Synagogue™ 489-491.

132A. von Gerkan, "Eine Synagoge in Milet,™ ZNW 20 (1921)
177-181; Sukenik, Synagogues 40-42; Goodenough 2,78; 3, fig. 880;
Kraabel, "Synagogue" 488-489, Goodenough believes that it is "at
best only a possibility™ that this is a synagogue, and Kraabel,
due to lack of Jewish evidence, disputes it entirely.

133Gerkan, "Synagoge" 179.

134Ernst Kitzinger, "A Survey of the Early Christian Town
of Stobi,"™ Dumbarton Oaks Papers 3 (1946) 81-161; Martin Hengel,
"Die Synagogeninschrift von Stobi," ZNW 57 (1956) 145-182; James
Wiseman, Stobi. A Guide to the Excavations (Belgrade: National
Museum of Tito Veles and University of Texas at Austin, 1973);
idem and Djordje Mano-2issi, "Excavations at Stobi, 1970," AJA 75
(1971) 393-411; idem, "Excavations at Stobi, 1971," AJA 76 (1972)
407-424; idem, "Excavations at Stobi, 1972," AJA 77 (1973)
391-403; idem, "Excavations at Stobi, 1973-1974," Journal of

1 (1974) 117-148; idem, "Excavations at Stobi,

1975-1976," Journal of Field Archaeology 3 (1976) 269-302; Dean
L. Moe, "The Cross and the Menorah," Archaeology 30 (1977)
148-157; Kraabel, "Synagogque" 494-497.

135c11 694 (Stobi, Macedonia): ["Etouc TIA?] [KA.]
TiLBepLog MoAL/xapuoc, & nal ‘Axbpi/og, & mathp tfic &v/
£TéBoLg ouvvaywyfic/ 8¢ noAeitevodue/vog ndcav noAelTel /av
watd tOv “Iouvdatl /oudv eOxfic &verev/ tolg utv oluovg 1/ dyle
téne wal td/ Telriervov obv 1H/ teTEaoTdp €x TAV/ oluelwv
xponudtwv/ undtv Siwg napadd/uevog tiv dylwv, ThY/ &
£Eovolav TdV Lne/powv ndvtev ndoav/ wal THv (6)eonotelav/
gxewv Eud tOV KA. TLBept/ov Moldxapuov ual tolg/ <ual tolg>
uinpovduoug/ tobg £uole 6Ld mavtdg/ Blov, 8¢ &v 6 BouvAndii/
TL umairvotouficar mapd t& U/n' éunol Soxdévia, dwoelL TH/
natpldpxn &nvaplwv (u)uvpitd/sag efuroor névre- obtw vdp/
pot ovvéboEev, Thv 6¢ £&ni/onevhv Tfig uepduov TéHV/
bnepdwv Toretod (a) v €ue/ nal uAnpovduouvg/ Eunotc. "(1)
Claudius Tiberius Polycharmos, also named Achyrios, father of the
synagogue at Stobi, who conducted my whole life according to
Judaism, (have), in fulfillment of vow, (erected) the buildings
for the holy place and the triclinium together with the
tetrastoon with my own means without in the least touching the
sacred (funds). Howbeit, the right of disposal of all the upper
chambers and the proprietorship (thereof) shall be vested in me,
Claudius Tiberius Polycharmos, and my heirs for life; and whoso~-
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ever shall seek in any way to alter any of these dispositions of
mine shall pay unto the patriarch 250,000 denarii, For thus have
I resolved, But the repair of the tile-roof of the upper
chambers shall be carried out by me and my heirs.™ (The
translation is according to Sukenik, Synagogues 80, with minor
changes.}

laﬁuaria Floriani Squarciapino, "The Synagogue at Ostia,"®

16 (1963) 194- 203; idem, "La Sinagoga di Ostia,
Secunda campagna di scavo,” Atti del Congresso Internaziomale di
6 (1962 {1965)) 299%-315; Fausto Zevi, "La

Sinagoga di Ostia,” Rassegna mepsile di Israel 38 (1972) 131-145;
Kraabel, "Synagogue" 497-500,

137mne Excavations at Dura-Europos. Final Report (vols.
1- ; New Haven: VYale University Press, 1943- ), vol. 8, pt, 1:
Carl H. Kraeling, The Sypagogue (1956); Goodenough 9~11 (1964} ;
Joseph Gutman ({ed.), The Dura-Europos Synagogue.

4193219721 (Religion and the Arts 1; Missoula, Mont,.: Scholars
Press, 1973); Kraabel, "Synagogue" 481-483.

laaKraeling, Synagogue 31.

139Goodencugh g.31,

140Koh1 and Watzinger pl, XVIII.

Kraeling, Synagogue 16-17.
Kraeling, Synagogue 147, n., 537.

143Kraeling, Synagogue 23, specifically notes, "At Dura the
women shared equally with the men in the use of the Bouse of
Assembly, though they entered by a special doorway and sat on
benches reserved especially for them."

1445 Renan, Revue archdologique ser. 3, 2 (1883) 157-163;
3 (1884) 273-275; pls. VII-XI; Krauss, Altertlmer 266, 309, 341,
347~348, fig. 7; Goodenough 2.89-100; 3. figs. 886-888, 850-892,
894-895, 897-906, 913-~921,

145Photograph, Goodenough 3, fig, 894; see alsoc 2.91.
Samuel Krauss suggests that the P could be pluella) or
plateressa), (Altertlmer 266). The abbreviation is difficult to
decipher, but puella ("girl") seems a rather unlikely title for
the person who has donated the most expensive mosaic of the
synagogue. Rateresga can by no means be taken as a certain
reading, but the abbreviation PP, which seems to be Y
(cf. patBr paterdn; on these terms see above, p. 71) increases
the likelihood that pateressa is the solution of the
abbreviation, On the title pateresgsa, see the discussion of CII
606 above, pp. 61-62, Goodenough does not mention Krauss's
guggestions in his discussions of the inscription,

146

141
142

Goodenough 2.100.

147Goodenough 2.90.

1485ukenik, Synadogues 47.

149 « 5:4; B Mid., 2:5; etc; Josephus, J.H. 5.5.2
§ 199; 5.5.3 § 204, See also Adolf Bfichler, "The Forecourt of
Women and the Brass Gate in the Temple of Jerusalem,” JQR 10
{1898) 678-718,
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150See, however, Shmuel Safrai, "Was There a Women's
Gallery in the Synagogque of Antiquity?" Tarbiz 33 (1963-1964)
329-338, esp. 332 (Hebrew); English summary, p. II, who argues
that women sometimes did enter the forecourt of Israel.

151ce, m. Mid. 2:5; t. Sukk. 4.1 (Zuck. 198); y. Sukk.
55b.30-38.

152 . 2:5 reads: HATIBYIND TIDYPIY 1IIWRD N apm
L173TY0 Y BV OTD 1hnvn DYRIRAY 17VPRTD DRI Dhwinw
"Originally [the walls of the women's forecourt] were smooth, but
[later the court] was surrounded with a gallery so that the women
should look on from above and the men from below, in order that
they should not intermingle."”

1530n this passage, see Safrai, "Gallery" 331,

1545ee t. Sukk. 4.6 (Zuck. 198); y. Sukk. 55a.62-55b.7;
b. Sukk. 51b, Note that the spelling of Diplostoon varies. The
building was probably a synagogue, although the description of it
is a highly extravagant one (e.g., that it held twice the number
of those who left Egypt or 1,200,000). Krauss, Altertfimer 261~
263, believes that it was a market hall, used also for judicial
purposes (on the model of the Roman basilica) and as a prayer
hall.

lssNote that Salomon Buber, Midrash Echa Rabbati
(Hildesheim: Georg Olms, 1967; reprint of the Wllna, 1899
edition) 83, has simply replaced these terms by "men" and
"women”, A. Cohen's translation ([London: Soncino, 1951] 127,
232), does not make this emendation, but rather translates
"inferiors"™ (i.e., women) and "superiors" (i.e., men). See also
the parallel account of the story in the proem to Esth. Rab. (3),
which does not include the passage on the women.

1SGSukenik, Synagogues 48, n. 1,
157

A Dictiopary of the Targumim, the Talmud Babli and
Yerushalmi, and the Midrashic Literature (New York: Pardes,
1950) 125.

1SSSafrai, "Gallery" 333.

159gee safrai, "Gallery" 334.

160Or: “338. Mention should also be made here of the
enigmatic term andrdn, which occurs four times in Josephus (J.W.
2.18.9 § 503; 5.4.4 § 177; Ant. 15.6.7 § 199; 16.6.2 § 164).
Only Apnt. 16.6.2 § 164 describes what may be a synagogue context,
and here the meaning is unclear. Could it be aardn (= Hebrew
23ron?)?

1615ee Asher Ovadiah,
the Holv Land (Bonn: Hanstein, 1970).

162See Richard Krautheimer, i
Architecture (Baltimore: Penguin Books, 1965) 78, pl. 22.

3'6310:autheimc—:r‘, Architecture 74; fig. 25.
164Kxautheimer, Architecture 108; fig. 41.
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Krautheimer, Architecture 153-162; pl., 71.
166Krautheimer, Architecture 138; pls. 60-61,
167Kzautheimer, Architecture 64; pls. 15-16,

168Cf., however, the sixth-century rhetor Choricius of
Gaza, Laudatio Marciani 2 (ed. Boissonade [Paris: Dumont, 1846]
117); ET: R. W. Hamilton, Palestine Exploration Fund, Quarterly
§;§x§mgn; (1930) 190. Choricius describes a church at Gaza with
a women's gallery. The Hagia Sophla in Constantinople (dedicated
in 537) also apparently had a women's gallery, cf. Procopius of
Gaza, Monodia jin Sanctam Sophiam (RG 87.2836A). Evagrius
Scholasticus, Ecclesiastical History 4.31 (ed. J. Bidez and
L. Parmentier [London: Methuen, 1898] 180), notes that the
empress sat there when she attended the church feasts.

169ADQ&&QLIQ_ILQQiLiQR_Qﬁ”HIBEQlXIﬂﬁ 18 (ET: Burton Scott
Easton [Cambridge: The University Press, 1934] 43);
2.57 (ET: R. Hugh Connolly [Oxford: Clarendon, 1929]
119-120); Apostolic Constitutions 2.57 (ET: James Donaldson
[ANF 7; Buffalo, 1886] 421).

170g 3., Testamentum Domini 1.19, 23; cf. also 1.41, 43;
2.4, 8 (ET: James Cooper and Arthur Maclean [Edinburgh: T. & T.
Clark, 1902) 64, 76, 108, 111, 120, 127). Widows, who are here
part of the clergy, sit within the veil and are called "those who
sit in front" (Syriac: deqgadman yatban, ed. Ignatius Ephraem II
Rahmani [Mainz: F. Kirchheim, 1899] 26, etc.). The laity,
however, are divided into two aisles according to sex.

171John Chrysostom's Homila in Matthaeum 73 (PG 58.677; ET:
George Prevost [Cambridge, 1939] 443) is a good example of this.
Chrysostom describes a wooden divider separating the sexes and
then berates his congregation for making such a thing necessary,
saying that the elders had told him that a divider did not exist
in former times and referring to Gal 3:28; Acts 1:13-~14; 16:15
and to such women as Priscilla (Acts 18:2, 18:26; Rom 16:3; 1 Cor
16:19; 2 Tim 4:19) and Persis (Rom 16:12) to prove his point that
the earliest Christians did not have a separation of the sexes.

172Robert Amy, "Temples 4 Escaliers,” Syria 27 (1950)
82-136; pls. I-II.

173gg§§mm§1;g_§gh;;j;gn (vols. 1-5; ed. Immanuel L8w;
Szegedin: Alexander Baba, 1889-1900), 4 (1898) 55-71.

174

165

Elbogen 466-468.
175

i (Berlin: Frankfurter
Verlagsanstalt, 1927) 54.
176“D1e Entw1cklung der antiken Synagogen und altchrist-
lichen Klrchenbauten im Heiligen Lande,”
19 (1962) 7-63, esp. 45-46.

177Safrai, "Gallery" 329-338; English summary, p.II. See
also the response by S. D. Goitein, Tarbiz 33 (1963-1964) 314.
Goitein gives an eleventh-century example. Perhaps this is the
earliest example to be found,
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lon the following sources, see esp. Shmuel Safrai, Tarbiz
32 (1962~1963) 329~339, Bngllsh summary P II idem, in:

] 3 m_Te g {ed, Shmuel
Safral and Menachem stern, vols. 1-; Phllaéelphla. Fortress,
1974y, 1,2 (1976) 919-920,

ZSee Hans Conzelmann, Die Apgstelgeschichte, 2d ed.
(r8bingen: J.C.B. Mohr [Paul Siebeck], 1972) 99%; cf. Ernst

Haenchen, The Acts of the Apostles. A Commentary, tr. {(from the
14th ed.}) B. Noble, G. Shinn, H. Anderson and R, McL. Wilson
{(Philadelphia: Westminster, 1971) 494,

3See Martin Bengel, "Proseuche und Synagoge, Jfidische
Gemeinde, Gottesghaus und Gottesdienst in der Dlaspora und in
Paldstina,” in: Festgchrift Karl George Kuhn.
Glaube (ed. Gert Jeremias, Heinz-Wolfgang Kuhn and Hartmut
Stegemann; GB8ttingen: Vandenhoeck & Ruprecht, 1971} 157-184.

4Another text which simply presupposes women's presence is
the Midrash ha~Gadel on Deut 29:10., It states, "your wives, even
though they do not understand, are to come and listen and receive
their reward.” A further later text, found in the extra-
canonical tractate Soperim 18:6, speaks of the necessity of
reading the translation after every passage from the Torah and
the prophets on the sabbath, for the benefit of the people,
including the women and children, The same passage goes on to
say that people come late to the service on feast days because
the food has to be prepared. If it is the women who prepare the
food, then the coming late must refer at least also to them.

5Goodenough 2.100.
SMohler, The Classical Weekly 25:15 (1832) 114.
Tmohler, Clasgical Weekly 115.

80n guardianship, see Max Kaser,
(Rechtgsgeschichte des Altertums III,3, 1 Hunlch C. H. Beck,
1871) 367~369; Adolf Berger,
(Transactions of the American Philosophxcal Society n.s, 43, pt.
2; Philadelphia: The American Philosophical Society, 1953) 393,
469, 530, 610, 748; see also 577, 621. There is no mention of
the tutela mulierum in the Theodosian Code (312-438).

9Quoted above, p. 26,

1OSee Appendix no. 39 and Lifghitz, Dopateurs no. 38
{quoted above, p, 26}.

118&@ Salomon Reinach, "Une nouvelle synagogue grecgue &
Phocée, " REJ 12({1886) 236-243; H{enri) Leclerq, Manuel
' {2 vols.; Paris: Letouzey et Ané,
1807}, 1,347-349.

leor illustrations of the thrones at Delos, 'En-Gedi and
Korazim respectively, see Goodenough 3. fig. 876 {drawing):;
Levine, Synagogues Revealed 116 (photograph; seat can be seen in
the northern wall of the synagogue, to the right); EAE 1.302
(photograph) and Goodenough 3., fig. 544.

13Reinach, "Synagogue" 240,
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14Tation may also have been non-Jewish, but this is not
certain. A hint in that direction would be the way in which the
term "Jews" is used in the inscription, almost as if she were not
included in that group.

lsOn Julia Severa, see A(lf) Thomas Krgabel, Judaism in

(Th.D.
dissertation, Harvard University, 1968) 71-80.

16E.g., Karl G. Kuhn and Hartmut Stegemann, "wohl zumeist
als 'Gottesffirchtige'"™ (PW Sup 9 [1962] 1263).

1754, 5.2.2 § 55; 5.3.3 § 119; 5.4.2 § 147; Ant. 20.2.3-5
§§ 35-53; 20.4.3 S§ 94-95; 20.5.2 § 101; m. Nazir 3:6; etc.

181n her article, "The Alleged Jewish Tendencies of Poppaea
Sabina,"™ JTS n.s. 10 (1959) 329-335, Mary Smallwood has arqued
that there is no basis for this assumption.

19pwsup 9 (1962) 1266-1267.

20A(lf) T (homas) Kraabel, "The Disappearance of the 'God
Fearers' " Numen 28 (1981) 113-126.

21Ed. Theodor Mommsen, 2nd ed. (2 vols.; Berlin: Weidmann,
1954), 1.888.

22Tr. Clyde Pharr (Princeton: Princeton University Press,
1952) 467.

23pG 48.860-861, 881; tr. Paul W. Harkins,
Chrysostom. i i isti (The Fathers
of the Church 68; Washington, D.C.: The Catholic University of
America Press, 1979) 44-45, 92, Jerome also mentions women who
were attracted to Judaism (In Matt. 23.5 [PL 26.175]).
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Syntyche, 233

Tacitus, 89, 224

Tation, 143-144, 157, 263

Tertullian, 89

Thebe, 37

Thekla, 39, 233

Theodotos, 24-26, 46~47, 52~53,
104, 249

Theopempte, 13-14, 30-32, 144,
157, 229

Trajan, 132, 135

Tryphaina, 233

Tryphosa, 233

‘vlla, 82-83

Urman, Dan, 119-120

Valens, 20, 49

Valentinian, 20, 49

Van de Velde, C.W.M,, 111

Venus, 71

Veronicene, 234

Veturia Paulla, 57-59, 68,
147

Vilnay, Zev, 107

Volumnius, 57

Vopiscus, Flavius, 23

Watzinger, Carl, 107,
109-117, 127

Weinberg, M. 6, 30

Wiegand, Theodor, 125

Yeivin, Zeev, 13

R. Yemar, 82, 246

Zipporah, 85, 247

Index of Place Names

Ad-Dikka, 117, 120, pls.
XXXV-XXXVI

Aegina, 124, 129, pl. XLIII,
229

Africa, Roman Province of, 23,
128-129, 141, 161, 164

Akhziv, 18

Akmonia, Phrygia, 158, 229-231

Alexandria, 46, 87, 90-91, 132,
165

Al-Hamma, See "Hammat Gader"

Al-Jish, See "Gush Halav"

An-Nabraten, 109, 120, pl. XXI

Antioch, 26-27, 146, 231

Antioch of Pisidia, 16

Apamea, Syria, 26-27, 31, 143,
158-159, 162-164, 229, 231,
236

Aphrodisias, Caria, 151

Apulia, 42-44, 57, 61, 69-70,
236, 239-240

Arad, 244

Araqg el-Emir, 244

Arbel, 114-115, pls. XXVII-
XXVIII

Arcades, Crete, 225

Arcadia, 243

Arnaut-Keni, Bithynia, 237

Ashkalon, 159-160, 165, 249

Asia Minor, 10, 23, 31, 54, 70,
124-125, 150, 232

Attica, 124

Babylonia, 95

Bar‘am, 109-111, 120, pls,
XXII-XXIII

Beirut, 231, 250

Berenice, Cyrenaica, 161, 249

Beth Alpha, 117, 120, pls.
XXXVII-XXXVIII

Bethlehem, 105

Beth She'an, 106, 117, 120,
pl. XV

Beth She'arim, 73, 76-77, 97~
98, 107, 231, 250

Beth Yerah, 107

Bithynia, 237

Bizye, Thrace, 41-42

Brescia, 57, 60

Caesarea Maritima, 118, 165,
229, 249

Campus, 57-58

Campus Martius, 58

Capharnaum, 47, 106-108, 110,
116, 120~-122, 124, pls.
XVI-XIX, 254

Capua, 16, 230

Caria, 13-14, 151, 157-158,
162, 229, 237

Castel Porziano, 70, 242

Chios, 223

Chorazin., See "Korazim"

Chrysopolis, Pontus, 236

Cilicia, 236, 249

Constantia-Salamine, Cyprus,
230

Constantinople, 135, 261

Corinth, 16, 232

Corycos, Cilicia, 236, 249

Crete, 11-12, 31, 41, 55, 225

Cyprus, 23, 230, 236-237

Cyrenaica, 161, 244, 249
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Dabbura, 119-120, pl. XLI

Damascus, 145

Dead Sea, 105, 118

Delos, 123-124, 129, 143, 157,
pl. XLII, 262

Dijon, France, 37

bDura Europos, 52, 124, 126-129,
pls. L-LI, 236, 254, 259

Egypt, 22-23, 37, 73-74, 88-90,
95, 98-99, 165, 244, 248

Elaea (Elaia), 68, 242

Elche, Spain, 51-52, 236

Elephantine, 244

Elon-bezaanannim (Elon
Bezaannaim), 85

Elyros, Crete, 225

Emesa, Syria, 163

'En-Gedi, 118, 121, 143,
pl. XXXIX, 262

Ephesus, 249

Eshtemoa', 106, 120, pl. XIV

Es-Samu', See "Eshtemoa'"

Galilee, 73, 107-116

Gamla, 105-106, 120-121,
pl. X111, 250-251

Gaul, 64

Gaza, 107, 164, 261

Golan Heights, 105-106, 116,
119-120

Golgoi, Cyprus, 236

Gteegg, 16, 23, 70, 135, 157,

2

Gush Halav, 113, pl. XXvi, 257

Hammam Lif, Africa, 128-129,
161, 164, pls. LII-LIII

Hammat Gader, 116, 120, 123,
137, 160-161, 163-164,
pl. XXXII

Hammat Teverya, 107, 115-116,
120, 123, pls. XXX-XXXI

Hauran, Syria, 135

Hazor, 85

Hebron, 106, 118

Herodion, 105, 120, pl. XII,
250-251

Homs. See "Emesa”

Huldah, 160

Hyllarima, Caria, 162, 237

Iconium, 15

Ionia, 5-7, 10-11, 125,
143-144, 157, 161, 224-225,
229-230, 236

Isfiya, 107, 160

Israel. See "Palestine/Israel”

Italy, 23, 42-44, 54, 55, 57,
65, 70, 72, 145-146,
229-230, 236, 241-242

Jaffa, 52, 164, 236, 249

Jerash, 107

Jericho, 107

Jerusalem, 18, 24-26, 47, 52,
74, 88, 145, 230, 236,
249

Jordan River, 117

Judea, 106, 118

Kafr Bir'im. See "Bar'am”

Kastelli Kissamou, Crete,
11-12, 41

Khirbet Karaza. See

"Korazim"

Khirbet Shema', 111-112,
121-122, pl. XXIV

Khirbet Sumaq, 107

Khirbet Susiya, 13, 118, 121,
pl. XL

Korazim, 106, 108, 116,
120-121, 143, pl. XX,
250, 262

Lapethos, Cyprus, 237

Lebanon, 136

Leontopolis, Heliopolis,
Egypt, 74, 88-90, 98-99,
244

Libya, 45-45, 55

Lydia, 161-162,

Macedonia, 23, 125-126, 242

Magdala. See "Migdal"

Magnesia, Asia Minor, 232

Mantineia, Arcadia, 70, 243

Ma'oz Hayyim, 107

Masada, 104-105, 120, pl. XI,
250-251

Meiron, 112-113, 120, pl. XXV

Migdal, 106, 250-251

Miletus, 125, pl. XLVI

Moesia, 23, 36, 231

Mount Ophel, Jerusalem, 24-26

Myndos, Caria, 13-14, 32,
157, 229

Na'aran, 107, 160

Naro, Africa, 128-129, 141,
161

Nevoraya. See "An-Nabraten"

Oea, Tripolitania, 44-45

Olynthos Chalkidike, 223

Ostia, 70, 126, 129, pl.
XLIX, 242

Palestine/Israel, 23, 46, 51,
54, 67, 76-77, 87, 95,
104-123, 125, 132-133,
135, 159-160, 163-165,
229, 236, 249-250

Palmyra, 76

Pamphylia, 229, 237

Philadelphia of Lydia, 162

Philippi, 139

Philosophiana, Sicily, 236

Phocaea, Ionia, 143-144, 157

Phrygia, 158, 229-231

Piraeus, 124

Pontus, 236
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Porto, Italy, 229, 241-242

Priene, 125, 129, pl. XLV

Qatsrin, 107

Qumran, 51, 92, 244

Ravenna, 135

Red Sea, 87

Rehov, 107

Rome, 16, 45, 57-60, 68, 73,
75-76, 95-96, 98, 126, 135,
230, 236, 238-239, 241-242

safed, 109

Ssais, Egypt, 37

Salonika. See "Thessalonica”

Samos, 237

Sardis, 51, 53, 124-125, 129,
161-162, pl, XLIV, 244

Sea of Galilee, 107, 115-117

Sepphoris, 229

Shiloh, 84, 247

Sicily, 236

Side, Pamphylia, 229, 237

Sidon, 230

Smyrna, 5-7, 10-11, 32, 42, 70,
223-225, 236

Sofia, Moesia, 231

Spain, 51-52, 64, 236

Stobi, 69, 125-126, 129, pls.
XLVII-XLVIII, 242

Syene, Egypt, 22

Syria, 23, 26, 31, 52, 135-136,
143, 158-159, 162-164, 229,
231, 236

Tabariya. See "Tiberias” and
"Hammat Teverya"

Tauromenion, Sicily, 236

Tell el-Yahudiyyeh, Egypt,
73-74, 244

Tell Menora, 107

Tell Rehov, 13

Teos, Ionia, 161, 229-230

Thebes, Phthiotis, Thessaly,
35-39

Thessalonica, 135, 140, 223

Thessaly, 35-39

Thrace, 41-42, 55

Thyatira, 139

Tiberias, 114-116

Tralles, Caria, 157-158

Trans-Jordan, 136

Tunis, 128-129

Tyre, 230

Umm al-'Amad, 115, pl. XXIX,
257

Umm al-Qanatir, 116, pls.
XXXIII-XXXIV

Venetia, Brescia, 57, 60

Venosa, Apulia, 25-26, 42-44,
57, 61, 69-70, 230, 236,
239-240, 242

Venusia. See "Venosa"

Via Anicia, Rome, 59

Via Appia, Rome, 59, 230,
238, 241-242

Via Appia Pignatelli, Rome,
238

Via Portuensis, Rome, 75-76,
230, 236, 238-239, 242

Index of Foreign Terms

Aramaic

>abba?, 67

>ar<3yé?, 132-133

dé <al min, 119-120
<ilayd>, 132-133
kahantt&’/kah¥n3>, 78-83
kippd, 119-120

pasgim, 119-120

ré%é pirqi’, 236

Greek

aardn, 260

agBnothetis, 144

alypos, 74

anathematismos, 50

andrdn, 260

apostolos, 39

arch®&getis/arch&getés, 37, 232

arch&gissa/arch&gos. See
"Leader"

archiereus, 5

archigrammateus, 5

archikybern&tsés, 5

archipherekit&s, 50, 236

archisynagdgos/archisyna-
gBgissa., See "Head of
the synagogue"

architriklinos, 5

archdn. See "Archon”

archdn n&pios, 9

archdn t&s synagBg¥&s. See
"Archon of the synagogue™

azanitoi, 228

chaired, 74

chrestz, 74

h® diakonissa, 225

diakonos, 225, 228

didaskalia, 228

didaskalos, 50, 228

dipl& stoa, 132

exdstra, 131

gerousia, 1, 42, 46, 231,
235, 243
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gerousiarch&s, See"Gerusiarch”

grammateus, 59

gynaik®nitis, 130

hiereia/hierissa/hiereus. See
"Priest”

hieron, 89

hierdtaton tameion, 10

hyp&retss, 228

hyperton, 126

kath&g&tgs, 67

kioniskos, 35, 232

kopiad, 150

Kyra, 76

kyrios, 143

lamprotatos, 7

lamprot®s, 7

math&t®s sophdn, 68

mellarchdn, 9, 58-59,

m&t&r, 44, 57, 62-63, 69. See
also "Mother/Father of the
synagogue"”

m&t&r synagBg€s, See
"Mother/Father of the
synagogue"”

oura, 234 (cf. 45)

paidion, 93

palaios, 52-53

pasiphilos, 74

pat®&r, 43, 62-63, 69, See also
“"Mother/Father of the
synagogue"

pat&r laou dia biou, 70

pat®r paterdn, 69, 71, 259

pat&r synaglgE&s. See
"Mother/Father of the
synagogue"

pat&r synagdgidn, 68

pate&r tou stematos, 70

patrdn t&s poleds, 62

peristera, 35,

philandros, 60

phrontist&s. See "Business
manager"

presbytera/presbyter®sa/presby-
teros. See "Elder"

presbytis, 41, 45, See also
"Elder"

prohedria, 143-144, 157

proseuch&, 89, 139-140

prostatis, 151

prostatés, 151

prdtokathedria, 144

s8té&r, 37

sperma, 93

synagbg&, 5, 140

syngeneis mou, 232-233

te idia s{ymbip], 60

temenos, 247

thremma, 10

zabiou = dia biou?, 58-59, 230

Hebrew

>3b, 67

>ab b&t din, 67
>3bi, 67

>ardn, 75, 260
bat kBh&n, 78, 80

b&kdr, 93
b&n, 93
cohen, See "kBhenet/kfShen"

cohenet. See "kBhenet/kthzn®

dipp¥lé 1ist&ba’, 132

>eset kBhen, 78-83

cezrat hannasim, 130

gabba’y, 64

g¥zlizt&ra?, 131

hakam, 237

halligd, 79-80

hazzin, 17-18, 228

hékal, 247

kBhenet/kdhen, 76-83, 248,
250

magdm, 98

nasi’, 67

nebi?d, 87

parnd3s, 64-65, 226~227

{parnesessa, 65)

qisin, 37

r>d8, 37

r>3% bet hakk&neset, 18, 226

%4 hi‘am, 37

r>%% hakk&neset, 17-18, 226

Sar, 37

sb?, 84

Em&, 86-87

talmid hakam, 68, 238

térlimd, 80

yahtd, 237

zagen, 50~51, 235-237

Latin

alumna/us, 10

clarissima/us, 7-8, 224

collegium, 71

columella, 35

comes, 163, 229-330

flamen, 8-9

flaminica, 8~9, 224

ierusiarcontis [gen.], 69

immunitas, 66, 235, 241

maior, 46, 235

maiures cibitatis, 240, 242

mater, 65, 71

mater synagogae. See
"Mother/Father of the
synagogue”

mellarcon, 59, 224
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munera corporalia, 20, 47-48,
66, 91

pater, 61, 63, 65, 69-71,243,
See also "Mother/Father of
the synagogue”

pateressa 44, 57, 61-63, 69,
239, 259, See also
"Mother/Father of the
synagogue”

pater patriae, 71

pater patrum, 71

pater synagogae, See
"Mother/Father of the
synagogue”

atrona/us., See "Patron”

PP, 71, 259

primas, 235
principalis, 36, 38
sacrum aerarium, 10
senior, 46, 50

se vivo, 232
spectabilitas, 7
templum, 89
triclinium, 5, 69, 229
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tutela mulierum, 262

tutor,

vivo suo, 232

Syriac

degadman yatban, 261
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3. no. 6783 232

CIG 2007f 223
2221c 223
2924 157-158
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CII 5 146
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22 10
68 145
88 58, 68, 231, 238, 241
93 68, 242
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145 231
146 231
147 10
166 9, 59-60, 62, 68,

pl. VI
172 10
202 145
216 10
222 145
247 10
256 145

CII 265 10, 16, 24, 29-30,
228, 230

282 228
284 59, 238
285 146
291 10
301 59, 238
314 75
315 75-76, pl. VIII
316 75
319 58, 68, 238, 242
327 75
333 10
336 228
338 59, 239
343 58, 75, 238
346 76, 96
347 76, 96
355 76, 96
368 59, 239
375 76, 96, 249
378 236
379 249
383 228
391 10
400 45
401 75
402 9, 58, 238
416 10, 59, 230, 239
417 58, 230, 238-239
433 238
457 10, 224
460 75
462 145
494 68, 242
496 59, 68, pl. VII
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504 25, 228, 230
508 58, 68, 238, 242
509 68, 242
510 10, 68, 242
511 10
523 57-59, 64, 68, 145
147, 240

524 146
529 146
532 10
533 65, 70, 242
535 10, 68, 242
537 10, 68, 241
548 228-229
553 10, 16, 24, 29, 30,
228, 230
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569-619 44, 61
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576 145
578 44
581 42-43, 233
584 25-26, 28, 223,
228, 230

587 25-26, 28, 223,
228, 230

590 43-44, 54, 69, 240
591 44
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595 44, 234, 236
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598 44
599 43-44, 69, 240
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601 44
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610 10, 71
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235, 240, 242
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231, 240
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240
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69-70
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639 60, 64, 239
642 146
645 10
650c 236
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663,

51-53, 236-237
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229, 231
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692 41-42, pl. IV
694 69, 126, 242
696a 36
696b 35-39
720 70, 243
722 29, 228-229
728 157
730 157
731b 225
731lc¢ 11-12, 41, 45, 54,
pl. II, 228

731d 225
731le 146
731f 52-53, 237
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733b 10
735 236
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236, 243
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752 224
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757 224
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767 224
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770 10, 224
773 224
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776 224, 229
778 224
779 224
785 249
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790 236
791 224
792 236
799 224
800 52~53, 231, 237
801 236
803 26"27' 29, 31;
52-53, 143, 229, 236
803-818 143
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Dittenberger, Wilhel@,
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fig. 883 pl. III
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154-155, no. 1 163
183-184, no. 2 160
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XIV 1084 243
IGR IV 1452 5-7, 10-11,
pl. I
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228-229
157

157

157

224-225, 236
225

161, 229

161

162

162

162

157, 229
157-158

162, 237
158, 229
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