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INTRODUCTION

The received opinion on the Imperial Cult of perhaps a majority of
Roman historians was well summed up in the work of Kurt Latte,
who claimed that the importance of this Cult had been greatly over-
estimated. Emperor Worship played a minor role, on his view, and
was not really a religious phenomenon at all. “Der Kaiserkult blieb . . .
die Anerkennung des romischen Weltreichs, in seiner gegenwirtigen
Form, eine konventionelle Geiste.”' The Imperial Cult, as Etienne
quoted Latte as saying, was “une invention des péres de I'Eglise.”

Certainly this view has also predominated in many discussions of
why the Early Church suffered persecution. Sherwin-White agreed
with De Ste Croix in this respect at least, when he claimed that
“emperor worship is a factor of no independent importance in the
persecution of Christians.” It was refusal to worship the gods in gen-
eral that was the prime reason for persecution.? If Latte’s view were
correct, the study of the Imperial Cult in relation to the develop-
ment of Early Church Order would be the study of social reality as
the early Christians had constructed it. But that construction of social
reality would have been disowned by the pagans themselves.

But Latte’s summary defence of the early consensus of Roman
historians has recently sustained a highly significant challenge. Writers
such as Fears,* Fishwick,” and Price® have emphasised the increas-
ing centrality of the Imperial Cult to Roman religion, particularly

' K. Latte, Romische Religionsgeschichte, in H4 5,4 (1967) and (1976), p. 326.
The most recent example is found in B.W. Jones, The Emperor Domitian, (London:
Routledge 1992).

? Quoted in G. Alféldy, Subject and Ruler, Subjects and Methods: an Attempt
at a Conclusion, in A. Small (Ed.), Subject and Ruler: The Cult of the Ruling
Power in Classical Antiquity, in JRA: Suppl. Series, 17 (1996), p. 254.

* ANN. Sherwin-White, The early persecutions and Roman Law again, in J7hS
3,2 (1952), p. 210 cf. G.E.M. De Ste. Croix, Why were the early Christians per-
secuted? in Past and Present, 26 (1963), p. 10.

* J.R., Fears, The Cult of Virtues and Roman Imperial Ideology, in ANRW 2,17,2
(1981), pp. 827-948. J.R. Fears, The Theology of Victory at Rome, in ANRW
2,17,2 (1981), pp. 736-826.

> D. Fishwick, The Imperial Cult in the Latin West: Studies in the Ruler Cult
of the Western Province of the Roman Empire, I,1-2, II,1-2, in EPRO 108 (1987).

¢ S.R.F. Price, Rituals and Power: The Roman Imperial Cult in Asia Minor (Cambridge:
U.P. 1984).



XX INTRODUCTION

through its ability to synthesise itself with traditional pagan cults in
various subtle ways. Indeed, Géza Alfoldy well summarised the sig-
nificance of Fishwick’s work, reinforced by the papers of the Alberta
Symposium celebrating the latter’s sixty-fifth birthday, and edited by
Alastair Small, as having this broader and synthesising significance
as the means of celebrating imperial unity in a way that was reli-
gious and even sacramental.’

I believe, therefore, that, in the light of the reassessment of the
Imperial Cult as a religious phenomenon, it is possible to reassess
also its influence on the development of ministerial Order in the
Early Church. My argument (Chapter 2), influenced to some extent
by the work of Liebeschuetz? is that the Imperial Cult as founded
under Augustus was basically a reorganisation of the Republican Cult
whose elected magistrates, through the college of augurs, had the
constitutional as well as religious responsibility of obtaining the pax
deorum. The chaos of the late Republic, as evidenced by Livy, Lucan,
Suetonius, and Dio had a metaphysical as well as a humanly polit-
ical basis. Furthermore their historiography represented a generally
received opinion.

The Republican Cult, in failing to achieve the pax deorum, repre-
sented a cultic failure that was the perceived religious counterpart
of the political failure of the Republican Constitution. Thus Augustus
executed a religious reformation in which his Imperial Cult could
be understood as producing an extraordinary pax deorum of millen-
nial proportions and endurance.’ I document in Chapter 1 how this
pagan and imperial construction of social reality was reinforced.
Certain features of the early martyrologies establish that the real rea-
son for the persecutions was a cultic reason. Christianity was a super-
stitio threatening the pax deorum obtained through the Imperial Cult.

In Chapters 36 I examine the writings of Luke-Acts, Clement of
Rome, the Apocalypse, and Ignatius of Antioch. In each case I argue

’ Alfsldy (1996), pp. 255-256.
lg‘;g]).H.W.G. Liebeschuetz, Continuity and Change in Roman Religion (Oxford: Clarendon
* I rely here on the insightful general treatment by e.g., P. Zanker, The Power of
Images in the Age of Augustus, trans. A. Shapiro (Ann Arbor: University of Michigan
Press 1990), or studies of the Ara Pacis such as that of R. Bertolotti de Angelis,
Materiale dell’Ara Pacis presso il Museo Nazionale Romano, DAIRM 90 (1985),
[I)g l2(32]—234, or E. Bianchi, Ara Pacis Augustae (Rome: Fratelli Palombi 1994), pp.



INTRODUCTION xx1

that we have a nascent Church Order, developing pari passu with
that of the Imperial Cult, in which the converted heirs of the Augustan
religious reformation show that their Christian Cult, with its officers
and rites, are able to achieve the true pax dei. In consequence,
Christian social constructions of reality are fashioned in interaction
with their pagan and imperial counterparts. In Chapters 7-8 we
trace the emergence of Pagan Monotheism and Christian Monar-
chianism as they emerge in the second century, and are reflected in
Imperial and Church Order under the Severans and Elagabalus on
the one hand, and Callistus on the other.

My discussion is informed throughout by a sociological model in
which the interaction between these two developing social phenom-
ena, the Pagan and the Christian Cultus, can be fruitfully studied
and explained. The development of Early Christian Church Order
is understood as the development of a contra-culture (Chapter 1). A
group, deprived of status and significance by the wider culture, sets
up its own contra-culture that mirrors and reverses the values of the
former, granting the status and significance to its members that the
former has denied them."

My thesis is intended to show finally how the Church of Cyprian
faced the Empire of Decius Trajan and Valerian as two rival cultic
organisations which had behind both of them two centuries of inter-
active development.

I wish to acknowledge financial support both from the British
Academy for the completion of chapters 1-6, and from the Leverhulme
Trust for chapters 7-8. The generous assistance of both bodies have
enabled me to continue my research in early Christian history with
the resources of the Libraries of Cambridge University and of Rome.

My most grateful thanks must go to Professore Manlio Simonetti,
of La Sapienza and of the Lateran University. At the British School
in Rome I have enjoyed friendship and discussion with numerous
scholars, in particular with the Director, Professor Andrew Wallace-
Hadrill. I have greatly benefited from the much valued support of
the Augustinianum in Rome, in particular that of their Vice Praeses,
Dr Robert Dodaro, and from the kindess and hospitality of Dr
George Lawless and many others there.

'""S. Leventman (Ed.), Counterculture and Social Transformation: Essays on Negativistic
Themes in Sociological Theory (Illinois: Thomas 1982).
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CHAPTER ONE

CHRISTIAN AND PAGAN CULTUS BY
THE THIRD CENTURY

Contra-cultural theory and Cyprianic Order

The victory of early Christianity and its success in annihilating its
pagan rival both as a political and intellectual force is the victory
of a state within a state, an imperium in imperio, which both challenged
the State itself, and sought finally and unsuccessfully to replace it
totally. The ambiguous success of the later Church in seeking the
latter objective needs in any case careful qualification. In later times
neither Gregory VII nor Innocent III were to succeed finally in
either disengaging the Church from lay control, or in subjecting lay
political authority entirely to ecclesiastical authority.

The essential features of later Catholic Church Order emerged,
in a clear and unambiguous form, in the Letters of Ignatius of An-
tioch, the scholarly consensus for whose dates I accept as the first
decade of the second century.! Here a single bishop, together with
a circle of presbyters and a number of deacons, emerged as the litur-
gical and organisational mark of the true Church. Those essential fea-
tures, with certain modifications and additions that did not affect their
fundamental form, were to find expression in the theology of Catholic
Order of Irenaeus, Pseudo-Hippolytus, and finally Cyprian. Irenaeus
might add that the bishop in liturgical act and in governing the com-
munity has to show his place in an unbroken succession (Sradoxn)
of teachers extending back to the apostles.? Pseudo-Hippolytus might
add that the succession of teachers also “shares in the high priest-
hood (netéxovteg dpyrepateiag).”® Finally Cyprian was to add a cath-
olic to an apostolic criterion of validity: other bishops had to give

! For a discussion of this question and relevant bibliography, see A. Brent, The
Relations between Ignatius of Antioch and the Didascalia Apostolorum, in SecCent 8,3
(1991), pp. 129-156.

? Irenaeus, Adv. Haer., 111, 3,3 cf. E. Molland, Irenaeus of Lugdunum and the
Apostolic Tradition, in JEH 1,1 (1950), pp. 12-28; Idem. Le développement de I'idée
de succession apostolique, in RewHPhR 34 (1954), pp. 1-29.

* Pseudo-Hippolytus, EL I proem. 6 cf. Ap. Trad. 3.
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an almost universal acknowledgment to a given episcopal succession.
But the normative structure of liturgy and Order of a given Christian
community was to remain essentially as Ignatius of Antioch had
described it.

Cyprian’s final qualification of the edifice constructed by Ignatius
and embellished by Irenaeus was that for a bishop to be valid he
must not simply be both in the place of God the Father and in the
apostolic succession but in communion with all other father-bishops.
In order to be in communion with the Catholic Church one has to be
in communion with a bishop who is in communion with other bishops.
The final link as it were in the interlocking bonds of mutual recog-
nition and communion between the bishops is the See of Rome that
thus provides a focus of unity. The Catholic Church thus became an
alternative imperium, presided over by bishops in communion with each
other, which now stands in stark contrast to pagan Imperial Order.
Church Order is a kind of reversed mirror image of Imperial Order.

Part A. Cyprianic HierarcHY AND DEecius Trajan

In Cyprian’s edifice we have the clearest example of Church Order
arraigned against Imperial Order. Both the institution of the emperor
as Pontifex Maximus of his own cult, and that of the bishop as the
sacerdos and ruler of the Christian cult, had undergone, in the first
two centuries, extensive development. But now the finally developed
edifice of Church Order was to confront an Imperial Order that had
itself undergone extensive development. Since Caracalla’s citizen-
ship law of A.D. 212, the Constitutio Antonimiana, the Severan policy
of integrating the diverse cultures into a single whole had found its
theological representation in the iconography of the Imperial Cult.
Caracalla appears on coins as the Lord of the world and as the
reflection of the divine light of the sun, permeating all things and
creating universal order. The emperor and his consort were to pos-
sess the religious function of effecting sacramentally the unity of the
empire of which the citizenship law was the hope.*

Over against and reflecting a reverse image of Imperial Order

* Abd el Mohsen el Khachab, 6 KapdxaAiog koopokpdtwp, in JEgArch 47 (1961),
pp. 119-133. For further discussion and bibliography, see A. Brent, Hippolytus and
the Roman Church in the Third Century: Communities in Tension before the Emer-
gence of a Monarch-Bishop, in Suppl. VCh 31 (Leiden: EJ. Brill 1995), pp. 83-84.
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stood the now developed, Cyprianic hierarchy. The bishop as high
priest now expressed in his intercommunion with other bishops the
unity of the Church just as the cult of Decius Trajan, formed in the
Severan ideology of the previous generation, expressed sacramentally
the unity of the Empire. To be in communion with Christ you have
to be in communion with a bishop who presides over a geographi-
cal territory called a diocese. In order to be in communion with
other Christians outside your diocese, your bishop has to be in com-
munion with their bishop and so on. But the way in which Cyprian
expresses himself is significant:

Thus the church of the Lord (sic et ecclesia domini) directs its rays of
light spread through the whole world (luce perfusa per orbem totum radios
suos pormgit). However the light is one (unum tamen lumen est) which is
shed everywhere (quod ubique dyffunditur), nor is the unity of its physical
form divided from it (nec unitas corporis separatur) . . .

De Catholicae Ecclesiae Unitate 5

Cyprian’s justification of ecclesia una est is that each bishop in the
apostolic succession will mutually recognise the faith and life of the
other. But behind the plurality is the one and indivisible unity which
each expresses. That unity is described almost in Plotinian terms, as
in Enneads VI, 9,9, of the archetypal light (unum tamen lumen est) that
characterises the indivisible and therefore ultimate One. It was “eter-
nal (&idw)”. For Plotinus the &pyn of all things, “of life ({ofic). ..
mind (vod) and being (6vtog) . . . remains as such (@cadTog pével), not
being divided into them (00 pepepiopévn eig adtd), but remaining
whole (&AL’ 6An pévovoa).”

Moreover, the imagery and underlying Neo-Platonic philosophy
of these sentiments bear striking resemblance to the iconography of
the Imperial Cult. Pagan thinkers at this time were also looking for
a universal religion based upon the cult of So/ Invictus, the Uncon-
quered Sun, of which all other deities would be but aspects and
reflections. Associated with the Imperial Cult, the cult of Sol Invictus
would imply a theology of imperial unity. That theology was sus-
tained by Neo-Platonism, as represented by Plotinus. His archetypal
light giving unity and therefore reality to lesser existence without
thereby being diminished was symptomatic of a social construction
of reality in which an imperial autocrat and his predecessors and
successors gave unity to a diverse empire at the centre of which they
stood. Through the Imperial Cult worship was sought of past emper-
ors as a visible expression of imperial authority.
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The act of offering incense at the altars of the Imperial Cult as
a sacrament of imperial unity would mirror Cyprian’s theology of
the unity of the Church. Participation in the Imperial Cult, super-
intended by the Emperor as Pontifex Maximus, would lead to incor-
poration into the body of the Empire through the unifying light of
6 Kaxdxorhog koopokpdrtop. Participation in the Christian Cult, super-
intended by bishops in an intercommunion focused on the bishop
of Rome, would lead to incorporation into the Church as the Body
of Christ.> Both represented alternative social constructions of real-
ity in which inclusion in the one necessarily lead to exclusion from
the other, with corresponding strategies of legitimation nihilating rival
claims.

But the parallelism between the Imperial Cult and the Christian
Cult had existed in embryo before the developments of Cyprian’s
time, as some early martyrologies make plain.

ParT B. CHRrisTIAN AND IMPERIAL CULT:
ParaLLELS BEFORE CYPRIAN

The parallelism between participation in the Christian Cult and the
Imperial Cult, and the mutual exclusivity of each, though thrown
into stark relief by Cyprian, had already been previously clearly
drawn in the Acts of the Scillitan Martyrs (A.D. 180). Speratus begins
by denying wrongdoing and accepting persecution “because we hon-
our our emperor (propter quod imperatorem nostrum observamus).”® But he
continues in more specific terms when he asserts: “I do not recog-
nise the empire of this age (Ego imperium huius seculi non cognosco) . . .
I recognise my master, the king of kings and emperor of all nations
(cognosco dominum meum, regem regum et imperatorem omnium gentium).”’
Furthermore, the Acts make it quite clear that it was as much for
the religious participation in Christian rites as for the bare belief in

> Cyprian Ep. 59,14, speaking against Felicissimus and the lax party, says of them
that: ... audent et ad Petri cathedram adque ad ecclesiam principalem unde uni-
tas sacerdotalis exorta .est a schismaticis et profanis litteras ferre...” See also De
Unit. 4; Ep. 43,5; 55,8; 59,7; 73,7; 75,16.

% J. Armitage Robinson (Ed.), Passio Scilitanorum, in The Passion of Perpetua, in
Texts and Studies: Contributions to Biblical and Patristic Literature, No. 2 (Cambridge: U.P.
1891), pp. 112, 8. The Greek version reads, pp. 113, 10: 1® 6e® fpdv xoi Bocihel
SovAebopey.

7 Armitage Robinson (1891), p. 112, 18-22.
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a different emperor that the Christians were on trial. The decree
which Saturnus the proconsul recites condemning Speratus and his
group is that “they confessed that they had lived according to the
Christian rite (ritu Christiano se vivere confessos).”

Furthermore, the ritus Christianus is juxtaposed with “the opportu-
nity offered (oblata sibi facultate) of returning to the custom of the
Romans (ad Romanorum morem redeundi).”® As Saturninus had previ-
ously asserted: “We are religious (Et nos religiost sumus), and our reli-
gion is simple (et simplex est religio nostra), and we swear by the genius
of our Lord Emperor (et uramus per genium domini nostri imperatonis) . . .”°
Religio in Latin of course has a far greater cultic sense than its Eng-
lish equivalent which can mean adherence to a bare set of beliefs.
Furthermore Saturninus promise: indulgentia domini nostri imperatoris, if
he and his group will take the oath, has a cultic resonance in the
corresponding Greek version of the Acts. In the case of the latter,
potestis indulgentiam domin nostri imperatoris promereri (“you can merit the
pardon of our Lord Emperor”) is rendered in the Greek version:
£dvvashe mopd 10D Mipdv adtokpdropog cuyxmphicens dEimbivar.

Zuyyxwpelv is used in the sense of “pardon” specifically in the con-
text of the remission of sins as a nessary requirement of being “in
communion” in the record of strife between the community of the au-
thor of El IX, 7,1-3 and that of Zephyrinus and Callistus at Rome
in AD. 215."° In Cyprian’s writings indulgentia is associated with
paenitentia and thus the means of obtaining absolution and restored
communion. He claims that a heretic cannot have the power to bap-
tise since he cannot have the ndulgentia divina. Furthermore indulgen-
tia or pardon is the result that follows the penitence of the lapsed
and thus marks their restoration to communion.'' Its sense therefore
approaches that of cvyywpnowg used in the sense of forgiveness par-
ticularly through absolution that takes place through baptism.'?

We see therefore, from the Acts of the Scillitan Martyrs, that in the
late second century, well before the development of Cyprianic ide-
ology, not only was there a parallelism between the kingdom of
Christ and Caesar, but a parallelism between the participation in

S Jbid. p. 116, 2-3.

9 Jbid. p. 112, 9-11.

' For a discussion of this passage, see Brent (1995), pp. 424-425.

" Cyprian, Sent. Episc. 19; Ep. 30, 6.

'* Chrysostom, Hom. in Iohan. 27,1: 814 tov Pontiopoatog OAGKANpov 1@V GuapTy-
patwv v ovyxapnow édwpnoato. Cf. Epiphanius, Haer., 68,2.



6 CHAPTER ONE

the cult of Christ and in that of Caesar. Both have their ndulgentia/
ovyxdpnolg by which members who have cut themselves off can be
ritually restored, whether by swearing by Caesar’s genius in the case
of the one, or, in the case of the other, by confession and repen-
tance that re-establishes the grace of baptism and therefore union
in the Body of Christ.

Furthermore, the specific charge of participation in a cultic rite
(ritus Christianus), as the antithesis to the imperial, rather than alle-
giance to a bare belief, is also witnessed by other martyrologies. It
is true that we find in the an emphasis on swearing to the gemius of
Caesar (Passio Polycarpii, 8, 2; 9, 2; 10, 1) in recantation of a belief.
The crowds cry “Away with the atheists. Search for Polycarp,” a
charge which the confessor turns back on the crowd themselves
(9, 2-3). A similar emphasis can be observed in the Acta S. Fustini,
where non-participation in the Imperial Cult is a question of preferred
doctrines. But in the account of the martyrs of Lyons and Vienne
(A.D. 177), preserved in Eusebius (H.E. V, 1,3-63), the emphasis is
cultic with no opportunity offered to swear by the gemus of Caesar
to someone who had already confessed rather than denied all asso-
ciation with the Christian cult.

In this case too, some of those who denied that they were Christians
were not released but also suffered, not on the charge of Christianity
in itself, but “as murderers (&g dv8pogdvor) and polluted persons (xoi
mpot),” (H.E. V, 1,33) quite contrary to procedures apparently estab-
lished in the correspondence between Trajan and Pliny. Clearly here
it was a question of the proconsul being concerned with “crimes
associated with the name (flagitia cohaerentia nomini),” and not the
“name” itself,'”® and with a population out of control who were riot-
ing about such alleged Christian crimes.

Now it is expressly recorded that charges were made of “Thyestian
feasts and Oedipodean intercourse,” which further inflamed the mob
(H.E. V, 1,14). What inflamed the mob on this occasion at least was
therefore the belief that here was a cult that was a superstitio and not
a proper religion. As Frend has pointed out, charges of cannibal-
ism, murder, and incest were not isolated slurs but related to images
of prava religio whose exemplar is to be found in Livy’s account of
the Bacchanalian riot of 186 B.C. and in which such excesses were

" Pliny Ep. X, 96,2.
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recorded as having occurred.'* The revulsion of the mob was a reac-
tion to Christianity viewed as an exitiabilis superstitio, as Tacitus (Ann.
XV, 44,4) was to view it, and therefore to Christianity as a cultic
practice.

It is therefore to be emphasised that one strand in the parallelism
between Church and Empire was a cultic strand. It was not simply
that Christians claimed an allegiance to another but spiritual king-
dom, and that the Empire misconstrued this as disloyalty. Rather
they also participated in a cult that was, like the Bacchanalian cult
described by Spurius Postumius Albinus, the consul of 189 B.C., vio-
lating the divine law. Such violations upset the pax deorum and were
marked by prodigies requiring acts of augury in order to set right
a natural order upset by the practices of a prava religio. We shall
argue that part of the parallelism between Imperial and Christian
Cults was the issue of the pax deorum. Augustus as augur had extra-
ordinarily succeeded in securing this ritual and metaphysical pax in
the wake of the failure Republican magistrates. The superior Christian
pax dei was secured by Christ and perpetrated through the cultic acts
of the Christian community and its ministers according the Luke-Acts
(Chapter 3), Clement Corinthians (Chapter 4), and Ignatius of Antioch
(Chapter 6). The Christian cult was thus the rival means for obtain-
ing the cultic objectives of the Imperial Cult, and represented a
denial of the claims of the latter to have achieved such objectives
(Chapter 2).

Cyprian’s ideological response to Decius’ universal decree did not
create the cultic parallelism but rather was the outcome of a long
line of development. My thesis will seek to examine the by Cyprian’s
time longstanding parallel relations between the Early Church and
the Imperial Cult, which prima facie had quite different objectives,
and which historically appeared about the same time and in conflict
with one another. There are two possibilities regarding the form that
such a relation could have taken, namely reaction or interaction. Let
me begin by giving my grounds for rejecting a purely reactive thesis.

* Livy 39, 8-19 cf. W.C.H. Frend, Martyrdom and Persecution in the Early Church,
(Oxford: Blackwell 1965), pp. 109-112. The point was made originally by R.M.
Grant, Pliny and the Christians, in HTAR 41 (1948), p. 273 cf. S. Benko, Pagan
Criticisms of Christianity, ANRW (1980) II, 23,2, pp. 1066-1072 and R.L. Wilken,
The Christians as the Roman saw them, (New Haven and London: Yale U.P. 1984),
pp. 25-30.
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ParT C. CuurcH ORDER As Aroroci: THE ReEacTivE THEsIs

It is possible to present an account of the development of Church
Order as a reactive apologetic to external mis-representation about
the true character of the Christian cult. Thus Luke-Acts, Clement,
Justin, Tatian, Athenagoras, and Tertullian defended Christianity
from the moral charges brought against it. These writers, so it is
argued, sought to establish the foundations for a legal argument for
the recognition of the Christian cultus as a so called religio kcita,
though the validity of the concept in Roman Law has been ques-
tioned. Surely, therefore, an apologetic aim has influenced the devel-
opment of Church Order? If the characteristic of a religio ilicita is
that it is no true religio but a degenerate superstitio and, on the exam-
ple of the Bacchanalian riot, a threat to public order, morality, and
the civil peace, then any charismatic appearances must be played
down or superseded by an ordered ministry.

Thus in the community exhibited by the Didache the ministry of
wandering apostles must be discounted, and prophets replaced by
duly elected énicxonor and Sidxovor. At Corinth when Clement writes
in A.D. 95 any sign of disorder must be reduced, any outbreak of
frenzied disputes about Order and succession must be put down.
Clement exhorts the Corinthian community to exbibit publically an
authority structure consisting of an ordered dwdoxn of npeosPurepor-
éniokonot. Clearly one of his purposes was to suggest obliquely how
his Christian community might find an acceptance within the author-
ity structure of the Roman empire. The priest of Dionysus had done
as much far more directly when he presented to the Alexandrine
magistrate the certificate stating who were his immediate two pre-
decessors in administering the Dionysiac cult.'”” Within such a per-
spective, the relationship between Christian and pagan cult is clearly
interactive, however reluctant the group in question may have been
to admit such influence expressly. (Chapter 3.)

The Church reacts to pagan society by simply rebutting its accu-
sations of cannibalism, incest, and charismania. That it reacts also
to the pagan cultus is considered purely co-incidental, as if the rela-
tionship between that cultus and Roman society was purely contin-

63” E. Bammel, Sukzessionsprinzip im Urchristentum, in StEphAug 31 (1990), pp.
~72.
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gent. You could be a moral citizen, and therefore a good and loyal
member of the society of the Roman Empire and not participate in
that cultus. The evolution of Church Order was therefore equally
reactive—an attempt to set all things in order so as to be recog-
nised as one of the religious options in a multicultural empire. As
such the Church simply wished to leave the pagan cultus alone whilst
no-doubt converting its wayward members to the true faith. It cer-
tainly could not interact with it so as to incorporate any of its con-
cerns into its own structure.

There are a however number of problems with such a perspec-
tive stated in these terms:

1. It fails to account for the phenomenon of stages in the develop-
ment of Church Order reflected in the development of the Imperial
Cult and vice versa. This was clearly the case with Christian, Cyprianic
Order in comparison with Decian Imperial Order, and it is clearly
relevant to ask how true it was also for stages in development before
Cyprian.

2. It assumes that the responses of those who write the justification
for Church Order—and thus in conceptualisation and reconceptu-
alisation actually shape it—are in fact similar responses as those of
the apologists who are ostensibly claiming legal recognition from the
Roman state.

3. It undervalues the way in which the Apologists themselves, whilst
appearing as suppliants for legal recognition, actually attack in their
works the values of Roman society and the pagan cultus itself that
underpins those values. The apologists are not simply reacting to
Roman society but criticising and indeed undermining it, whilst being
prepared to use pagan religious concepts radically reorientated for
their own Christian ends.

4. It fails to grasp how integral was that expression of Roman reli-
gion which was the Imperial Cult to the Roman conception of soci-
ety. The cultus itself under the Severans and finally under Decius
became the sacrament that constituted that society, and which forged
so many disparate cultures into one social whole. Such a develop-
ment reflected the unity and purpose first of a Stoic and then later
of a Neo-Platonic universe. We shall trace the embryonically sacra-
mental character from the inception of that cult with Augustus, and
emphasise how important his us augurium as Pontifex Maximus was to
a society influenced by the widespread belief that its existing cultus
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had failed in augurium and haruspicium to secure the pax deorum in the
events of the civil war (Chapter 2). We shall observe the fully fledged
development of what was initially embryonic with Augustus into the
kind of pagan monotheism that paralleled Christian Monarchianism
in the course of the second century (Chapter 7), and which were
reflected both in Imperial and in Church Order under Elagabalus
and Callistus (Chapter 8). Imperial religious functions were not there-
fore simply an accidental appendage that could have been different
and left unaltered a Roman society that could simply tolerate Chris-
tianity if presented with a successful apologia.

At all events, the charge of superstitio rather than religio did not
survive the age of Septimius Severus. The charge of incest and can-
nibalism and threats to social or cosmic order were almost unheard
in the persecutions of Decius Trajan, Valerian, and Diocletian. Yet
the Church was persecuted despite two developments that perhaps
ought to have lead to a reorientation of church-state relations. Firstly,
the apologists rebutted the grosser slurs on the Christian name, and,
secondly, the success of a hierarchically governed, Church margin-
alized the Montanists whose charismatic excesses could have other-
wise suggested a Bacchanalian threat to public order.

We shall therefore argue that the relations between Church and
State were interactive rather than reactive, and necessarily involved in-
teraction with the religious and cultic face of a single politico-religious
unity. In that interaction, neither party simply reacted to the other.
Each tried to take over and refashion the conditions and their justi-
fication of each other’s social and political existence.

My quest is therefore for a sociological model in contra-cultural
theory that will enable discrete relations to be teased out and exam-
ined. The study of both institutions has been bedevilled by the
assumption by historians until fairly recently, encouraged by Eusebius,
that the form into which both institutions developed finally around
251, under Cyprian of Carthage on the one hand, and Decius Trajan
on the other, had been what they were from the very first. There
was no development of either institution therefore to examine, and
so no possibility of their development interacting with one another.
But given that both institutions developed to some extent pari passu
from the age of and Tiberius onwards, let us examine a sociologi-
cal model that will enable the interaction between both to be studied
as they developed alongside each other.
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Part D. IMPERIAL AND CHRISTIAN ORDER:
CoNTRA-CULTURAL RELATIONS

During the 1950s Cohen and his associates outlined a theory of how,
within the context of a wider culture, a subculture is formed from its
interaction with the wider culture. We shall argue that such an inter-
action is reflected in the relations between Church and State in the
early centuries. When the Church became an imperium in imperio,
it had formed a counter-culture that had absorbed elements from its
host culture. A subculture, in terms of what Durkheim described as
a post-industrial society functioning on the principle of organic sol-
idarity, could live at peace with wider society. It could exist, like the
division of labour, as part of a multiculturalism in which society
hangs together by its very diversity contributing to the unity of the
whole.'® But sometimes the sub-culture becomes a contra-culture,
and at this point Cohen and his associates were to go beyond
Durkheim’s original simplicity."

Delinquency, for example, was not simply regarded as the reac-
tion of the individual to a wider society that rejected that individ-
ual, deprived him of rights, and created in him a feeling of alienation
or anomie. Rather delinquency was a positive solution in which delin-
quents created a contra-culture in terms of which they could achieve
the status and power that wider society had denied them. The contra-
culture accordingly changed the scale of values of the culture with
which it interacted, reformulating and reconstructing its authority
relations and the rationale for the status awarded to authority figures.
Thus a contra-culture was not produced by a reaction to the gen-
eral culture that simply accepted the definitions of that culture regard-
ing its status and role. More positively the contra-culture was produced
by an interaction that redefined the demands of the host culture,
accepting some of them and reformulating others.

Thus, in the case of teenage gangs, status was awarded to those

'® For a discussion of Durkheimian sociology and its implications for secular
and religious multiculturalism, see A. Brent, Cultural Episcopacy and Ecumenism,
Representative Ministry in Church History from the Age of Ignatius of Antioch to
the Reformation, with special reference to contemporary ecumenism, in Studies in
Christian Mission 6, (Leiden: EJ. Brill 1992), chapters 1-2 and 6.

'"" AK. Cohen, Delinquent Boys: The Culture of the Gang, (London: Routledge and
Kegan Paul 1955) and Sociological Research in Delinquent Subcultures, in American
Journal of Orthopsychology, 27,4 (1957), pp. 781-788.
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who had “heart”, who would risk their lives in acts considered by
wider society as foolhardy. To be cynically unfaithful in human rela-
tionships etc. reversed accepted norms of the value of trust. Such a
phenomenon was described as inverse polarity. Criminal activity did
not conform to the utilitarian values of wider society, since there
was little material advantage in “borrowing” cars for “laughs,” and
this marks the non-utilitarian characteristic of a contra-culture. Malice,
in the case of delinquents manifested in gratuitous violence, was in
evidence against non-group members. A short run hedonism charac-
terised behaviour in which unplanned anti-social acts spontaneously
took place. Furthermore, the group was characterised by a group
autonomy that resisted any constraint except that which arises infor-
mally from group members. Yet, in Cohen’s words, “it is not the
individual delinquent but the gang that is autonomous.”'®

Hargreaves applied the same kind of sociological analysis to a sec-
ondary school organised in terms of streams rather than sets. He
detected in the four streams of a secondary modern school four dis-
tinct subcultures that went from the “A” stream where group norms
and values were those of the official society, whereas streams “B”,
“C”, and “D” showed variations on the theme of contra-cultures
inverting those norms and values, and exhibiting versions of non-
utilitarianism, inverse polarity, malice, hedonism, and group autonomy. Malice
is shown in the deep hostility between A and D stream boys, and
in the stereotypes thus created. Inverse polarity is manifested in the
way in which esteemed members of a C or D stream are those who
do not perform academically, do not undertake voluntary tasks for
teachers, etc. “Messing” is done by cultural isolates in the A stream,
whose members frown on it as purposeless destructiveness. Yet those
who do not join in such activities in the C and D streams are the
cultural isolates who do not admire the aimlessness and uselessness
of such behaviour (non utilitarian). Group punishments such as deten-
tions reinforce group autonomy. There is a deferral of gratification
in A stream boys as opposed to the hedonism of “having fun” of
streams G and D."

'® AK. Cohen and J.F. Short, Research in Delinquent Subcultures, in Journal of
Social Issues, 14,3 (1958), pp. 20-37, discussed by D.M. Downes, The Delinquent
Solution, (London: Routledge 1966), pp. 22-30, 202-208.

" D.H. Hargreaves, Soctal Relations in a Secondary School, (London: Routledge and
Kegan Paul 1967), pp. 164-176 ff.
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Whether in Cohen’s teenage gangs, or in the C and D streams
of Hargreaves secondary school, it is to be emphasised, as we have
said, that the phenomena are not to be regarded as individual reac-
tions of alienation to a wider culture that places them low in its
hierarchy and their personal values low in its own scale. Rather the
formation of a contra-culture is a positive interaction that creates a
positive solution to the problem of social alienation. A society within
a society, framing alternative values, and an alternative status sys-
tem, is created in which the individual can gain the status and
significance that wider society denies him.

In 1982 an attempt was made to apply contra cultural theory to
theories regarding the sociological significance of poverty and wealth.?
Part of that attempt lead Walter to attempt an analysis of the medieval
Church’s attitude to poverty in the context of such a theory.?’ We
may follow Walter’s suggestive remarks and use the analytic con-
cepts that we have distilled from contra-cultural theory generally to
express the development of monastic movements, lead by Cluny in
the 9th century.

The mendicant Dominicans made poverty and dependency on
others the positive mark of status and so exhibited inverse polarity.
The development of rules of life for the community as a whole, and
their removal from episcopal control with direct access to the Papal
court, marked the creation of group autonomy. There was no indi-
vidual freedom as such, since either the formal or informal norms
of the groups would produce conformity, or indeed the individual
could be charged by external ecclesiastical authority. But the group
as a whole had achieved an inviolate status.

The Franciscans in addition to the inverse polarity that made
poverty rather than wealth the mark of status and divine approval
also engaged devotionally in a kind of spiritual hedonism of imme-
diate gratification. To be lost in the love of God exhibited by a nat-
ural universe filled with benignly human attributes was considered
preferable to the life of career advancement by rational and calculated
plan. Thus the contra cultural value of non-utilitarianism against the
utilitarianism of wider society is seen in evidence. In the developments

2 S. Leventman (Ed.), Counterculture and Social Transformation: Essays on Negativistic
Themes in Sociological Theory, (Illinois: Thomas 1982).

2 E. Victor Walter, From Counterculture to Subculture: an Episode in the History
of Poverty, in Leventman (1982), pp. 75--86.
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marked by the radical or Spiritual Franciscans, suppressed by John
XXII in the fourteenth century, non-utilitarianism is manifested in
the claim that the renunciation of any property is necessary to sal-
vation. Here a contra-culture is seen reinforcing its inversal of the
values of wider society.

Certainly Cyprian’s Church exercised group autonomy in reject-
ing the constraints to worship the Emperor. Furthermore, the discipline
that one did not sacrifice incense under sanction of excommunica-
tion arose informally from group members. It was that informality
that produced the variety of approaches to non-conformity that was
the cause of Cyprian’s dilemma. The lbellatici clearly had one view
of readmission to communion, those who sought &bell pacis from the
confessors another, and the Novatians yet a third.?? Cyprian clearly
had to make formal constraints that had arisen informally, in the
manner of contra-cultural groups.

Indeed other regular features of a contra-culture can be seen in
the martyrological texts themselves, to which I have already made
reference. Inverse polarity is seen in that what the host culture regards
as executed criminals are described, in the case of the Scillitan
Martyrs, by the contra-culture as “crowned (coronat) and “reigning
(regnunt)” as a consequence of their martyrdom.” The day of their
ignominious death is, for Perpetua and her companions, the day of
their victory (dies victoriae).?*

Non-utilitarianism is clearly seen in the questions of magistrates
as to the use or point of not swearing or sacrificing to the Emperor’s
genius, as when Perpetua’s father appeals to her to avoid the fam-
ily’s social disgrace, and to care for the needs of her baby son.?
The Eirenarch Herod, and Nicetes his father, ask Polycarp: “What
harm is there in saying ‘Caesar is Lord,” and sacrificing, and the
rest of it, and so saving yourself 7’2 Malice is shown, in references
in Acta Justini 1, to “the wretched defenders of idolatry and their
impious decrees.” We find a short-term hedonism in Blandina’s affir-

mation that brings her “refreshment (dvéAnyig) and rest (dvénovoig).”
(HE. V, 1,19

2 Cyprian, De Laps. 28; Ep. 30, 3; 65, 13 and 17.

8 Passio Scillitanorum 18,1 (Armitage Robinson (1891), pp. 86,16).

** Passio S. Perpetuae 13-14 (Armitage Robinson (1891), p. 116).

» Ibid. 3,1 (Armitage Robinson (1891), pp. 62/63, 2-64/65).

* Pionius, Passio Polycarpi, 8,2 (J.B. Lightfoot, The Apostolic Fathers, London:
MacMillan 1891).
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Thus we find contra-cultural features in early Christian descrip-
tions of the clash between the Christian community as a cultic com-
munity, and the Roman Empire seeking sacramental unity through
its own cultic act of sacrificing incense to the genius of Caesar. But
what of ministerial, sacerdotal Order itself in both Imperial and
Christian Cult?

I propose in the following chapters to now apply contra cultural
analysis systematically to the phenomenon of the interaction between
Church and State during the first two centuries specifically in terms
of the offices of those who superintended their two parallel cults.
My thesis will be that the development of Church Order can be
understood as the creation of a contra-culture in which the values
of the dominant culture are reversed, and members of that contra-
culture achieve a status denied to them by wider society. It is in
response to the demands of such a process that the suppression of
the charismatic takes place, and a stable and organised society is
created in Clement Corinthians and the Didache (Chapter 4). Ignatius
as the martyr bishop and his procession from Antioch in Syria to
Rome can be understood as marking the interface between the Pagan
and the Christian Cult. His office and sacrifice can be seen to be
the creation of a reversal of images derived from the Imperial Cult
(Chapter 5).

Features of Cohen’s definition of a contra-culture will moreover
be seen also in Luke-Acts, Ignatius and the Apocalypse. We find an
inverse polarity in the Apocalypse where by means of a reversal of
values the apparatus and liturgy of the Imperial Cult is applied to
the heavenly worship of the true God. Then there will be the exam-
ple of Ignatius the bishop who both leads the Christian cultic pro-
cession to Rome and then becomes a sacrifice on the altar of the
Imperial Cult which seems almost thereby appropriated and Chris-
tianised. Here we shall see an inversion of cultic elements and a
burning (hedonistic?) desire for martyrdom the glory of which well-
meaning Roman Christians may try to deprive him who do not
grasp the full significance of the inverse polarity valued by their
contra-culture (Rom. 1-2). We shall furthermore argue that the sac-
erdotal imagery of the Imperial Cult is influencing iconography of
ecclesial Order both in Ignatius and in the Apocalypse, with the former
producing inverse polar images of the latter. Luke-Acts too (Chapter 3)
will be shown to mirror Augustan history, with the pax Christi pro-
duced by the Christian, apostolic cult as the contra-cultural parallel
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to the pax deorum produced by Augustus’ augural act and witnessed
on his monument, the Ara Pacis (Chapter 2).

But a contra-culture needs the model of the wider society with
which it is interacting in order to determine what values need to be
reconstructed, what system of privilege and honour needs to be
reversed. Here we shall find Domitian and the further development
of the Imperial Cult providing the historical matrix that determines
the character of what develops in Church Order at this particular
period. We have argued here a similar relationship for the age of
Cyprian with contemporary developments in the Imperial Cult. Such
a process we shall argue to be in evidence not only in Clement of
Rome, but in his near contemporaries in Luke-Acts, the Apocalypse, and
the Ignatian Letters (Chapters 3, 5 and 6). We shall finally discuss
how a Monarchian theology of the Trinity mirrors the Monarchian
philosophical basis for the Imperial Cult under the Severans, and is
reflected in developments both in Imperial and Church Order under
Elagabalus and Callistus (Chapters 7-8).

From our analysis of the ideology of the communities presupposed
by these developments, we shall derive a framework for understanding
the subsequent Cyprianic developments with their own reflections of
imperial Order and Imperial Cult.



CHAPTER TWO
THE FOUNDATIONS OF THE IMPERIAL CULT

The religious character of the Augustan Revolution

The Augustan revolution was as much religious as it was political.
Divination and the rites of the augur were constitutional as well as
religious necessities in a society in which both religion and politics
were intertwined. The Imperial Cult represents therefore both a con-
stitutional revolution and a religious reformation. The cult carried
associations with the legendary kings of Rome that left its mark on
the Republican constitution. The transformation of Republic to Prin-
cipate required therefore a transformation of the cult in which the
final exercise of the s augurium was in the hands of the henceforth
imperial and hereditary Pontifex Maximus. The history of the civil
wars, beginning with Marius and Sulla, and ending with Actium had
moreover impressed on Roman minds the need to achieve through
the cultus the pax deorum.

In the next three chapters we shall examine first and early sec-
ond century works, namely Luke-Acts, Clement, Corinthians, the Apocalypse,
and the epistles of Ignatius of Antioch. We shall argue that these
writers express varieties of Christian, contra-cultural constructions mir-
roring the Roman Empire with its central cultic expression in the
Imperial Cult which was, with its new association with Fortuna Redux,
to make wider eschatological claims. Preliminary to our discussion
in these future chapters we shall examine here, in section A, the
growth of the concept of the Imperial Cult from its republican roots
to its unique association with Augustus. In section B we shall exam-
ine the inception of that cult at the ludi saeculares of 13 B.C., and
the beginnings of its wider reception, particularly in Asia Minor but
also in the Latin West.

Within the literature of the first century B.C., Cicero’s De Natura
Deorum bears witness to a Stoic justification for the practices of both
augur and haruspex. In early and mid first century A.D. we shall find,
particularly in the case of Lucan, but with reference to Livy too, a
historiography that reads the event of the lost and restored order of
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nature and society in terms of a Stoic, hyloholistic theology of for-
tuna, fatum and Adyog. We shall show how the Augustan constitu-
tional and cultic developments reflected such Stoic assumptions.
Augustus’ control of the Imperial Cult, secured through his office of
Pontifex Maximus, had as its objective the obtaining of the pax deorum.
The explanation and justification of such an objective was a philo-
sophical theology informed by Stoicism.

We shall follow the development of the Stoic theology underpin-
ning Augustus’ specific cultic claim to control the ius augurium, along-
side other features of the Augustan ideology. In particular, we shall
examine how the concepts of pax, fortuna, and salus were linked with
expectations of a returning golden age. The further synthesis also
took place when the birth of both Julius Caesar and that of Octa-
vian/Augustus as his heir was also linked with fortuna redux. Both as
a result came to be personally and individually described in what in
the Judaeo-Christian tradition would be “Messianic” terms. In mak-
ing such a claim I acknowledge the influence of the distinguished
art historian John Elsner, who has recently approached the study of
the Ara Pacis emphasised an alternative model of art to naturalism
that takes account of the nature and importance of viewing in the
understanding of images.'

In the cross current of multicultural concepts in the early Roman
Empire, such an artefact needs to be interpreted in the light of a
reconstruction of the probable dialogue between the viewer and art
object in which the understanding of the object is “permanently
incomplete and yet always temporarily fulfilled by the viewer’s own
participation in the sacrificial rite.” As Elsner claims: “viewers cre-
atively constructed numerous meanings which might deconstruct,
undermine, or conflict with one another. A Jewish view, for instance,
or a Pythagorean one might have been very different from that of

" J. Elsner, Cult and Sculpture: Sacrifice in the Ara Pacis Augustae, in jJRomS
81 (1991), pp. 50-61. Strong support has been given to the pursuit of such an art-
historical methodology by one distinguished Roman historian, Andrew Wallace-
Hadrill, in his review article (Rome’s Cultural Revolution, in jRomS 79 (1989), pp.
157-164) of P. Zanker, The Power of Images in the Age of Augustus, trans. A. Shapiro,
(Ann Arbor: University of Michigan Press 1990). As Wallace-Hadrill claims: “. .. it
is necessary for anyone who wished to discuss Augustus to take the art-historical
material seriously. This makes it the more lamentable that the study of Roman art
history has so tenuous a hold in British universities” (p. 164). See also K. Galinsky,
Venus, Polysemy, and the Ara Pacis Augustae, in AmjArch 96,3 (1992), pp. 457-475.
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a Roman priest.”” What I will be seeking in the following discus-
sion 1s an exploration of some intersections of such various and mult-
cultural dialogues with the iconography of the Imperial Cult as
exemplified also in firstly Pagan and then early Christian documents.
Such intersections will be sufficiently large in number, I believe, to con-
stitute a claim for some degree of normativeness of the picture that
I will develop.

ParT A. REPUBLICAN ANTECEDENTS OF THE IMPERIAL CuLT

The practice of worshipping deified emperors, whether alive or dead,
was not part of Republican religious or political practice before
Augustus. But even in Republican times the principle was acknowledged
that it was the responsibility of public officials to seek the will of the
gods in divination. To make this possible, political figures were elected
to the office of pontifex, and their college was headed by a Pontifex
Maximus. It is clear from Cicero’s treatise the De Natura Deorum that
taking the auspicia was a political as well as a religious requirement.
In this treatise, we have a dialogue between Gaius Velleius and
Quintus Lucius Balbus, who represent respectively the Epicureans
and the Stoics, but who are otherwise unknown except for their
names,® and Gaius Cotta, the Academician in whose house the dia-
logue is set (1,6). Cotta indeed should have found the discussion par-
ticularly relevant, since, as Balbus is quick to point out, he has been
elected pontifex, and has a solemn religious duty to the state cult.
The Middle Academy claimed that at most probability, but never
certainty was possible about the phenomenal world. In opposition
to such a view, Balbus proposes by means of Stoicism to justify philo-
sophically the religious rites and practices in which the wavering
Cotta has to participate, although the latter has some doubts about
their final validity.*

? Elsner (1991), p. 52.

3 In Cicero, De Orat. 3,78 Velleius is mentioned as a friend of L. Licinius Crassus,
and also the two Balbi.

* De Nat. Deor. 2,2: “Est enim et philosophi et pontificis et Cottae de dis immor-
talibus habere non errantem et vagam ut Academici sed ut nostri stabilem certam-
que sententiam.”
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2A 1. The political and constitutional significance of divination

As Balbus is quick to point out, Cotta’s participation in divination
and augury were not a matter of private conscience separate from his
civic duty as a magistrate. In his second consulate Tiberius Gracchus
proceeded with the election of his successors even though the orig-
inal returning officer had dropped dead. He had to admit on reflection
that he had proceeded irregularly because the tent in which he had
conducted the augury which validated his course of action was in
Scipio’s park outside the city boundary. He had attended a meet-
ing of the Senate from this tent and had forgotten to take the aus-
picia on his return. In consequence, as a result of a formal reference
by the college of Augurs, the Senate caused the resignation of the
elected consuls Figulus and Scipio.’

One observes here that divination was more than a kind of super-
stition to be practiced before major battles or a kind of prayer for
success in a critical situation. Rather it was an integral aspect of the
ordinary, constitutional process. In this respect one supposes that the
rules of propriety in respect of divination at key moments in the poli-
tical process were not formally unlike the rules of propriety in con-
sulting modern opinion pollsters.

A Prime Minister, having consulted the polls, and having found
that they predicted an election victory, might still lose. But he would
stand a far better chance of remaining leader of his party and, if
the party was a major one in the new parliament, Leader of the
Opposition, because he had done so. A Prime Minister, who called
a General Election with every computation of current of electoral
opinion against him and lost, would undoubtedly experience aston-
ished disbelief at his sheer recklessness and lack of judgment.

But neither the former Prime Minister nor his critics would neces-
sarily understand the theories of mathematical probability, the techniques
of sampling and the underlying theory of sociological classification
and stratification which justified the use of such polls. Different experts
are indeed at variance about the precise justification of such second
order theories. But despite such lack of consensus on an overall the-
ory, and indeed independently of it, there arises a general norma-
tive expectation that such advice shall be taken in such a form.

* Ibid. 2,4, see also Cicero, De Divinat., 2,74.
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Such was clearly the case with the institution of the college of
pontiffs and augurs. They were regarded as having a regulatory role
upon the political institutions of Rome.® It was not simply a ques-
tion of the diinatio augurum, of their powers of foretelling the future,
but of the disciplina, or discipline that they exercised over magistrates.
This disciplina was supported by a ws augurum, a political prerogative
exercised by the augurs as of right. Cicero is therefore able to con-
clude of this ws that: “even though it was originally constituted as
a result of the good reputation that divination had (etsi divinationis
opinione principio constitutum sif), however afterwards it has been pre-
served and retained by reason of the public benefit (famen postea rer
publicae causa conservatum ac retentum).” (De Divinatione 2,75.)

Furthermore Cicero was to express the view in his dialogue De
Legibus through the character of Marcus that the us augurium was of
the highest political significance and linked with auctoritas:

The greatest and most significant right in the state (maximum autem et
praestantissimum in re publica) is the right of augurs (tus est augurum) which
is linked to political authority (cum_auctoritate coniunctum) . For what
right is greater (quid enim maius est) if we examine legal nght (st de ture
quaerimus), than to be able to adjourn (dimittere) committees and coun-
cils (comitiatus et concilia) based on the highest constitutional or personal
power (a summis imperits et summis potestatibus), or their decisions (insti-
tuta), or to rescind them if they have already been made (vel habita
rescindere).
Cicero, De Legibus, 2,31

This, as we shall see, was a constitutional point not lost upon Augustus
(Res Gestae c. 7) in assuming the s augurium (2A 4.1.5). However we
should beware of thinking that it was merely a useful political device
not treated seriously by himself or his educated contemporaries. When
Atticus suggests that the auspicia might have been invented to be of
merely political use, Marcus replies:

I think that the art of divination which the Greeks call pavtiki really
exists (divinationem, quam Graeci povuxiv appellant, esse sentio) and part of
this which concerns birds and other signs (et huius hanc ipsam partem,
quae est in avibus ceterisque signis), is part of our discipline (quod disciplinae
nostrae). For if we concede that the gods exist, and the universe is ruled

% W. Warde Fowler, The Religious Experience of the Roman People from the Earliest Times
to the Age of Augustus, (London: MacMillan 1911), pp. 270-313; J.H.W.G. Liebeschuetz,
Continuity and Change in Roman Religion, (Oxford: Clarendon 1979), pp. 7-29; J. Linderski,
The Augural Law, in ANRW (1986) 11,16,3, pp. 2147-2312.
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by their will, that they are mindful of the human race, and that they
have power to give indications of the future, then I do not see any

reason for denying divination.
De Legibus 2,32

We shall now see, in the context of the later republic, how such a
metaphysical position was given philosophical justification.

2A 2. Stoic justifications for the validity of cultic acts

In De Natura Deorum Cicero was to go on to represent Balbus as
arguing a Stoic justification of why divination worked, and of why
it possessed the political function that it did. The universe was per-
vaded and all things held together by a fiery breath that was rea-
son (Adyog) and God. “The world for that reason was God and every
power of the world was contained within the divine nature.”” The
divinity of the world must be assigned also to the stars that exhibit
a like rational order.® Thus in the words of Cleanthes, in such a
material monism without the dualism of matter and Spirit: “All are
but part of one stupendous whole, whose Nature body is and God
the soul.”

Because, therefore, the ultimate constituent of matter was refined
fire, both spiritual and rational, therefore the movement of the world
was by providence (mpévoia). But pronoia was not to be personified
as a particular deity and thus ridiculed by the Epicurean Velleius
as “an old hag of a fortune teller.”!® It is rather a function of the
fyepovikov or ruling principle which any non-homogeneous entity,
that is to say an entity made of parts, must possess in order to be
held together. In animals or in plants it is the source of motions of
the appetites, located in the roots, in human beings it is intelligence,

7 De Nat. Deor. 2,30: “Quodcirca sapientem esse mundum necesse est, naturamque
eam quae res omnes conplexa teneat perfectione rationis excellere, eoque deum esse
mundum omnemque vim mundi natura divina contineri.”

8 Ibid. 2,39: “Atque hac mundi divinitate perspecta tribuenda est sideribus eadem
divinitas, quae ex mobilissima purissimaque aetheris parte gignuntur neque ulla
praeterea sunt admixta natura totaque sunt calida atque perlucida, ut ea quoque
rectissime et animantia esse et sentire atque intellegere dicantur.”

° A. Pope, Essay on Man, I p. 267 quoted in F. Copleston, A History of Philosophy,
Vol. 1: Greece and Rome, in Bellarmine Series IX (London: Burns Oates 1961), p. 388.

' De Nat. Deor. 2,73: “Velut a te ipso hesterno die dictum est anum fatidicam
npdvoav a Stoicis induci, id est providentiam; quod eo errore dixisti quia existumas
ab iis providentiam fingi quasi quandam deam singularem quae mundum omnem
gubernet et regat.”
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but in the universe as a whole it must be reason (ratio = Adyog) which
rules the whole."" From such a position it is but a short remove to
argue that since the order of nature can be read by the discerning
eye in the stars, so can the future be read by those who understand
that rational order and who can therefore rationally submit to the
decree of fate found mapped out there. If fate can be read via such
rational order or Adyog in the stars, then it can also be discerned in
the entrails of sheep when rightly cut up and observed.'? Thus Cicero
was to remark that the Stoic doctrine of determinism or fate, be-
cause it was based upon the endowment of nature with mind, was
consistent with “oracles and everything else which is connected with
divination.”"®

Thus the role played by augury and divination in the Roman con-
stitutional scheme was legitimated in terms of a Stoic cosmology.
Physics was studied in Graeco-Roman philosophical schools in order
to achieve neither a disinterested understanding of nature nor a tech-
nology with which to control it. Rather physics, like metaphysics,
was used to service theories of ethics. There was a need to know
the nature of the universe in order to discover how ethically the
behaviour of human beings could fit within it. The Epicurean dis-
covered that death, in the light of an atomic theory of the universe,
was dissolution and that there was no fear of eternal punishment,
and this as such was the purely ethical value of Greek atomism.
Lucretius notoriously, at the end of his great work, produced sev-
eral quite conflicting explanations of the behaviour of a certain spring
without coming to any conclusion about which of them was the

"' Ibid. 2,29: “Natura est igitur quae contineat mundum omnem eumque tuea-
tur, et ea quidem non sine sensu atque ratione; omnem enim naturam necesse est
quae non solitaria sit neque simplex sed cum alio iuncta atque conexa habere
aliquem in se principatum, ut in homine mentem, in belua quiddam simile mentis
unde oriantur adpetitus ... Principatum autem id dico quod Graeci flyepovikév
vocant, quo nihil in quoque genere nec potest nec debet esse praestantius . ..”

"2 De Divinat. 1,11: “duo sunt enim divinandi genera, quorum alterum artis est,
alterum naturae. Quae est autern gens aut quae civitas, quae non aut extispicum
aut monstra aut fulgora interpretantium aut augurum aut astrologorum aut sortium
(ea enim fere artis sunt) aut somniorum aut vaticinationum (haec enim duo natu-
ralia putantur) praedictione moveatur? quarum quidem rerum eventa magis arbi-
tror quam causas quaeri oportere. est enim vis et natura quaedam, quae tum
observatis longo tempore significationibus, tum aliquo instinctu inflatuque divino
futura praenuntiat.”

'* De Fato 15,33: “Quodcirca si Stoicis qui omnia fato fieri dicunt consentaneum
est huiusmodi oracula ceteraque quae ad divinationem pertinent comprobare . ..”
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“true” explanation."* So long as any explanation in terms of the atomic
theory fitted, then the universe was made safe for Epicurean ethics.
Likewise the Stoic cosmology justified Stoic ethics. To live according
to nature was to live according to the rational will of the world-soul,
and to submit to the decree of that rational will was to act rationally
and therefore freely.

But we have seen that there could be a political and even constitu-
tional dimension to Stoic ethics in this respect. Divination became
the way of reading the will of the world soul, whether in the stars
or on the lining of a sheep’s stomach, and how the future according
to what was read there would be determined by the operation of
right reason. Indeed political philosophy, in any age, as the ethical
justification of forms of human government, has not unfairly been
regarded as a branch of ethics. In modern times the fact-value dis-
tinction in ethics has lead to the distinction between political science
as the clinical study of the machinery of government, and political
philosophy as the justification of the form of government by which
human beings “ought to be governed,” given any number of radi-
cally different, possible governmental machines.

Thus with Stoicism as a justification of divination as a feature of
a political constitution we find cosmology employed as a means of
explaining how people ought to live, not simply as individuals but
as a society. Roman magistrates needed the resources of divination
in order to perceive the divine, rational order of the world and to
deduce the future from its present rational operations (pronoia). They
need this, not simply so that they as individuals can “live according
to nature,” but so that they can align society with nature’s inex-
orably rational will, and so that society can freely and rationally
accept what is its destiny to be and to achieve.

2A 3. Augury and divination: Imperial Cult as sacrament

In this respect Stoicism offered a kind of sacramental theology when
applied to divination. Berger and Luckmann pointed to the way in
which religion orders social reality. Experts arise in the construction
of universes of social reality, whose social function is to harmonise
myths and produce a picture of the natural and supernatural world
into which human social relations, including political arrangements,

" De Rer. Nat. 6, 848-905.
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can be anchored. Thus the social order is both harmonised and sta-
bilised, and immunised against chaotic change and disorder. Human
societies thus appear to become as unchangeable and given as the
natural or supernatural order in a process that is obviously an illu-
sion."” We can see the social function of colleges of augurs in such
a light.'®

But such universes of discourse, produced by such experts, do not
come into existence suddenly and perfectly, but have their own history
of development. According to a Stoic universe of discourse, divination
sought to incarnate the supernatural order into present political plans
and proposals in order to give them value and enable them to reflect
the divine purpose (pronoia). The augurs, who read the future and
the divine will in such events as the flight of birds and the course
of thunderstorms, were a distinct college in Cicero’s time. The harus-
pices, who consulted the entrails of victims, only became a college in
the time of Claudius and contributed further to such a project licensed
by Stoicism.!” At the close of the dialogue, in the course of the first
century before Christ, Cicero conceded grudgingly his belief that
Balbus’ Stoicism “seemed to be more approximated to the appear-
ance of the truth.”'® There were clearly as yet still powerful Epicurean
and Academic alternatives that would deny legitimation to such
politico-cultic acts as divination, and so deprive the order of Roman
society of such a comprehensive and totalising legitimation.

Nor indeed was yet the worship of the Emperor part of the sacra-
mental bond which reinforced and renewed right reason (6p80g Adyog)
and law (vopog), and made the citizen subject to the necessity of
the rational pronoia of Fate. We shall observe a tendency, begun by
Augustus, to connect the sacramental political acts of divination with
the Emperor through reorganisation of the college of augurs and

15 P. Berger and T. Luckmann, The Social Construction of Reality, (London: Penguin
1967), pp. 130-133 ff., and P. Berger, The Social Reality of Religion, (London: Penguin
1973), pp. 30-35 ff.

16 J. Bayet, Histoire politique et psychologique de la religion romaine, (Paris: Payot 1957),
pp. 58-59: “Les haruspices interprétaient d’aprés I’état du flux sanguin, la couleur,
la conformation de telle ou telle partie du foie (pars familiaris, ‘de chez nous’; pars
hostilis, ‘du dehors’; ou neutre). Les exta pouvaient ainsi donner des indications sur
I'ordre, le désordre, le chaos de I'universe. Mais ils pouvaient, pour 'immédiat, con-
seiller ou déconseiller une action.”

'” Liebeschuetz (1979), p. 22.

' De Nat. Deor. 3,95: “... mihi Balbi ad veritatis similitudinem videretur esse
propensior.”
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pontiffs over which he was to preside as Ponfifex Maximus. But it was
to take three and four centuries until Decius Trajan, and finally Julian,
for the cult to be focused on a single sacerdotal act in which all cit-
izens must legally participate. It was only then that finally and un-
ambiguously this central act of worship both symbolised imperial
unity and effected what it symbolised throughout the world which
Rome ruled.

But initially most of the ingredients that were to develop into the
later, fully-fledged cultus were there. We can see reflections of the
sacramentality of the acts of him who exercised the ws augurium, and
what was believed to be at stake in those acts, reflected in the his-
toriography of two writers who described historical events in the
Republic and late Republic at the time of the transition to the
Principate or shortly afterwards.

2A 4. Lwy and Lucan: Augury as political sacrament

Titus Livius (59 B.C.—17 A.D.), born in the year of Julius Caesar’s
first consulship, commenced writing his history in 27 B.C., five years
after Octavian’s victory at Actium (31 B.C.). In 4b Urbe Condita 4,20,7
he records a conversation with Augustus in which the latter had
recalled an inscription on a linen breastplate that he had read in
the temple of Jupiter Feretrius. Here “Augustus Caesar” is described
as “the founder or restorer of all the temples (templorum omnium con-
ditorem aut restitutorem).”"®

Livy, like Lucan, appears to have had republican sympathies that
were shown in the way in which he describes almost lovingly the
old republican constitutional forms. No doubt he believed in Augustus’
interpretation of his acts, not as revolutionary, but as res publicae resti-
tutae. Thus Livy was never party to any political movement to restore
those forms. It may be that he was satisfied by the way in which
Augustus notoriously cloaked his military autocracy by using such
republican titles as princeps (senatus), or his prerogatives in terms of
the republican imperium proconsulare, or tribunicia potestas. But one won-
ders whether a man of his intelligence could ever have been per-
suaded by the kind of political strategist who assures us that he has
abolished neither the office of Monarch, Prime Minister, nor Leader
of the Opposition, since he carries all three offices in his one person.

 Livy 4, 20,7.
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There must, one feels, have been something more, which con-
vinced him that the past age, by some fateful necessity, had gone
forever. That conviction I am going to suggest was a religious con-
viction about the need for the pax deorum in a society which had lost
it. The emperor Augustus, as Pontifex Maximus, controlling the uus
augurium, alone could restore that peace and stability. It was indeed
a fateful necessity that Livy, though not Lucan, might have consid-
ered to have existed not in reality but only in the minds of the
superstitious masses. But it was a social reality that Livy found irre-
sistible and unable to be countered.

A similar theme we shall trace also in the case of Marcus Annaeus
Lucanus (39-65 A.D.), who was involved in failed conspiracy to take
Nero’s life,”® in consequence of which he committed suicide along
with his co-conspirators, his uncles Seneca and Gallio. We shall see
in his case particular Stoic doctrines underpinning his belief in the
need for a cult of augury to secure the pax deorum which was also
linked with a single dominus. Lucan himself had been appointed
both quaestor and augur. Since Lucan conspired to replace Nero with
another princeps, his aim was not to restore the republic. In his case
too, therefore, we witness the phenomenon of someone hostile to an
emperor, and indeed hostile to the memory of Julius Caesar, never-
theless accepting the end of republican government as such. Here
too we shall argue that the Imperial Cult, as the means of achiev-
ing the pax deorum, was critical in Lucan’s historiography, and was
seen as a reality reflected in the natural order of things and not sim-
ply as a purely social product.

We shall see however that both works are problematic in view of
the fact that we cannot be sure how they ended. The tenth book
of Lucan’s Pharsalia was left unfinished, and the closing books (46—142)
of Livy’s Ab Urbe Condita have also been lost, though we do have
fragments that survive. Book 45 ends abruptly in 167 B.C. The
remaining lost books, used by Dio Cassius as his principle source,
continued until the Principate of Augustus and the death of Drusus
in 9 B.C. We will need therefore to try to reconstruct how Livy
would have completed his basic themes from the way in which he
began them.

We shall begin with two passages which exemplify from the earlier

% Martial, Epigr. 7, 21 and 23; Statius Silvae VII, 31-32.
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books of Livy how in fact he would have regarded Augustus in the
later books had they survived. We shall then examine the specific
relationship between augury and the pax deorum and the perceived
popular weight that this had in the late Republic, as exemplified in
Livy, supported as we shall see by Suetonius and Cassius Dio.

2A 4.1. Ly, augury and the pax deorum

On several occasions Livy makes it clear that a magistrate is respon-
sible through the cultus for obtaining the pax deorum. The pax required
might be upon man-made disasters such as war or civil war, but it
might also be upon the destructive chaos of nature itself. In 464-463
B.C. Livy recorded the ravages of disease in Rome that followed
defeat in battle at the hands of the Aequi and other losses (3,7,6).
The disease also was a case of divine displeasure, of the deum ira.?'
The Senate orders individual prayers (3,7,7). The way in which the
disease passes is described as follows:

... little by little, either because the peace of the gods had been ob-
tained by request (pace deum impetrata) or because the more difficult
time of year had passed, bodies deadened by diseases began to recover
their health.?

It is at first sight curious that Livy is sceptical about the obtaining
the pax deum impetrata by individual private prayer, in place of the
deum ira marked by the plague. Livy introduces here a small note of
scepticism since he admits a purely natural alternative. But Livy’s
personal scepticism on this and other occasions should not blind us
to the fact that he describes the significance for the general popu-
lation of what he personally finds superstitious.?

Generally, however, the pax deorum is obtained through the specific
instrument of official cult by means of a pontifex exercising the wus

2 3,6,5: “... urbem Romam subita deum ira morbo populari.”

2 3,8,1: “inde paulatim seu pace deum impetrata seu graviore tempore anni iam
circumacto defuncta morbis corpora salubriora esse incipere.”

# 1,31, 6-8: Tullus “who previously had thought it less for kings to devote their
minds to sacred rites (sacris dedere animum), suddenly became subject to all kinds of
great and depraved superstitions (magnis parvisque superstitionibus), and filled the pop-
ulace with religious scruples (religionibus).” At the end of the Punic War, in 204 B.C.
we read, 29,14,2: “the situation had filled minds with superstitious fears (supersti-
tionum), and they were inclined to believe portents (ad credenda prodigia).” Cf. also 1
pr. 7. For a discussion of Livy’a approach to religion and for bibliography, see P.G.
Whalsh, Livy: His Historical Aims and Methods, 2nd Ed. (Bristol: Classical Press 1989),
chapt. 3.
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augurium. The pax deorum is normally associated with official augury
and not private prayer.?* In 208 B.C., in the course of the eleventh
year of the First Punic War, the consuls were preoccupied with “a
number of reported portents ( prodigiis aliquot nuntiatis)” for which “they
did not succeed in any straightforward expiation (non facile litabant).”
(27,23,1)

The Temples of Fortuna and Mars at Capua had, along with
many tombs, been struck by lightening, and mice had gnawed the
gold in Jupiter’s temple at Cumae. A swarm of bees had settled at
Casinum’s forum, at Caere a vulture had flown into the temple of
Jupiter, and Volsinii’s lake was stained with blood (27,23,2—4). Each
of such omens were characteristic of the natural signs in terms of
which augurs read the future. Yet it was clearly the duty of the con-
suls to obtain in the face of these omens the pax deorum marked by
their reversal:

On account of these prodigies (horum prodigiorum causa) for one whole
day (diem unum) supplication was made (supplicatio fuif). For several days
(per dies aliquof) full-grown victims were slaughtered but without suc-
cessful expiation (hostiae maiores sine litatione caesae), with the invited peace
of the gods asked for so long but not secured (diugue non impetrata pax
deum). On the heads of the consuls (in capita consulum) terrible conse-
quences revolved even though the republic itself was unharmed (re pub-
lica incolumi exitiabilis prodigiorum eventus vertit).

27,234

It was thus of political as well as of cultic importance that the vis-
ible pax deorum was secured in response to what augury had first
established. The consuls were clearly as responsible in 208 B.C. for
obtaining the pax deorum as Sulpicius Severus, the military tribune
had been in 389 B.C. when the Fabii were massacred at Cremara
and the rout at Alia occurred. Rome was destroyed because “on the
day after the Ides of July (postridie Idus Quintiles) he had not made
an acceptable sacrifice (non ltasset)” and two days later had exposed
the army to the enemy “without securing the peace of the gods (neque
inventa pace deum).” (6,1,12)

It is important, in view of the later significance of augury for the
Imperial Cult, to point out that augury per se was not accepted but
only that which conformed to Roman tradition. In 430 B.C., in

# Warde Fowler (1911), pp. 300-301 ff.; Bayet (1957), pp. 59—60; Liebeschuetz
(1979), pp. 56-65.
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response to a plague that had broken out in succession to a drought,
strange sacrificial rites were introduced into homes in order to secure
the pax deorum. There was seen “in every street and shrine (in omnibus
vicis sacellisque) foreign and uncustomary rites of propitiation (peregrina
atque insolita piacula) for seeking the peace of the gods (pacis deum
exposcendae).” (4,30,10) Accordingly the aediles were to see “that none
but Roman gods (non nisi Roman: di) should be worshipped, nor in
any other way than the ancestral (neu quo alio more quam patrio cole-
rentur).” (4,30,11)

We find furthermore this principle again emphasised in the course
of the war against Hannibal (213 B.C.). Here it was not simply a
case of sacrifices more patrio per se but indeed a case of prophecy and
ritual such as might be associated with augury. There was a “crowd
of women who were failing to follow the customs of the fathers in
their sacrifices (nec sacrificantum . .. deos patrio more).” (25,1,7) It was
prophets (vates) as well as petty priests (sacrificuls) who were involved
(25,1,8), so that the augur's art was clearly in view. The religious
movement was put down violently by the praetor Marcus Aemilius

(25,1,11). His edict stated:

... whoever has prophetic books or prayers (quicunque libros vaticinos pre-
cationesve) or a written ritual for sacrifice (aut artem sacrificandi conscriptam
haberet), he should bring all those books and letters to him (eos libros
omnis litterasque ad se) before 1st April (ante kal. Apriles deferret), in order
that no one in a public or sacred place (neu quis in publico sacrove loco)
should sacrifice by means of a new or foreign rite (novo aut externo ritu
sacrificaret).
25,1,12

Clearly therefore the divination of the future (vates), and the ritual
intended to secure the pax deorum against prophecies of their ira, were
both under the political control of the magistrates, who also were
to maintain strictly their traditional Roman character.

Thus Livy describes, albeit with sceptical references to the grounds
for believing the superstitio, the relationship between the cult aimed
at averting the #a and producing the pax deorum impetrata, and the
political responsibility of magistrates.?® This responsibility is more-

» Admittedly he reserves Tacitus’ description of early Christianity as prava religio
for the Bacchalian cult that produced the riot (29,16,6) from which the state reli-
gion had delivered the masses (29,16,7). But in 1,31,8 the tradition (fraduni) is
recorded that the “sacrifice was begun and conducted improperly (non rite initum aut
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over specifically pontifical in that it extends to the minutiae of sacrifices
that must be performed more patrio. As the example of Aemilius shows,
such sacrificial practices implied the knowledge and even control of
the future. It extends moreover from the political to the natural order
in that the popular mind associated natural disasters with political
events, despite Livy’s personal scepticism. Thus far we can learn
from the full portion of Livy’s work that survives down to 167 B.C.
where it breaks off.

But can we glean any further information relevant for our inquiry
from the fragments of the remainder of his work that has not survived?

Lucan, as we shall shortly see, despite Livy’s personal scepticism,
agrees with him that prodigies and other signs of the ira deorum
increased dramatically during the course of the civil war from the
death of Caesar onwards. For Lucan the existing cult was generally
regarded as being unable, without reformation, to achieve the pax
deorum. Did Livy’s original text therefore contain evidence that Augustus,
as Pontifex Maximus and superintendent of the cult of augury, was
popularly seen to bring the solution to the specifically religious prob-
lem of achieving the pax deorum, in a society otherwise unstable and
in a state of inevitable collapse? The Augustan propaganda machine
developed and fostered that popular feeling in order to provide polit-
ical legitimation for the Principate.

Of the existing surviving narrative of Livy, books 11-20 are also
lost, as well as the ending from 167 B.C. onwards, from books
46-142. We possess various Oxyrhynchus fragments alone with sum-
maries from other sources of Books 37-142. These therefore over-
lap what survives (37-45) and what is lost (46—142), and which end
in 9 B.C. We also have the work known under the name of fulius
Obsequens, which is a book of prodigies at Rome that begins 190
B.C. and ends in 11 B.C.

We will therefore ask the speculative question as to how in gen-
eral terms Livy would have ended his history in 11 B.C. and with
what cultic concomitants he would have described the peace of
Augustus from Actium in 31 B.C. onwards. We can look firstly at
how Augustus is described in the few references in Books 1 and 4,

curatum id sacrificium) with the result that, because of his “faulty conduct of the rite”
(prava religione), Jupiter struck him with a thunderbolt. Here quite clearly prava reli-
gio refers to improper as opposed to quite proper ceremonial activity and not to
bare religious belief.
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and how on the basis of this Livy could have described him in his
final Book 142. We can try to gauge the cultic concomitants to
Octavian’s victory from those accompanying other victories and
defeats throughout Livy’s history. Julius Obsequens will help us here,
since one of his sources was Livy’s later books that have not sur-
vived. We are able from this work to view the kinds of prodigies
recorded from 167 B.C. onwards, in comparison with what preceded.

We shall first see how Livy prefigures Augustus mysteriously in
his early chapters, and how he associates his figure with the augur’s
office.

2A  4.2. Augustus’ Early prefiguration: 8,6,9 and 5,23,4—11

In 340 B.C. Torquatus the consul persuaded the senate to war with
the Latins after the death of Annius who had spurned Roman Jupiter.
In the field of battle:

There in the stillness of the night both consuls are said to have been
visited by the same apparition (visa species) of a man of greater than
human stature (viri maioris quam pro humano habitu) and more august
(augustiorisque) who declared that the commander of one side and the
army of the other must be offered to the Manes and Mother Earth
(Deis Manibus Matrique Terrae deberr).

8,6,9-10

The advice given by this vir augustior was clearly cultic and augural.
They responded with the decision that “victims must be slain to
avert the wrath of heaven (averruncandae deum irae victimas caedi).” The
“entrails corresponded to what had been seen in the dream (extis
eadem quae in somnio visa fuerant portenderentur).” (8,6,11) The prevision
of Augustus associates him therefore with the cult of augury.

We may note several other such passages that prefigure Augustus
in the early chapters of Livy. Hercules is described as formamgque viri
aliquantum ampliorem augustioremque humana. To the god that bears this
human form is made the promise that he should have the aram max-
imam dedicated by the “greatest nation on earth.” (1,7,9)* Livy would

% See also Livy praef. 7; 5,41,8; 8,9,10. The reference to Augustus is denied both
in these passages and those cited in my text by Walsh (1989), pp. 15-16 support-
ing H. Erkell, Augustus, Felicitas Fortuna, (Géteborg 1952), p. 19, but see L. Ross
Taylor, The Divinity of the Roman Emperor, in American Philological Association,
Philological Monographs, 1 (Connecticut 1931), pp. 164-165 who points out that in
Livy 1,7 Hercules and Romulus in attaining Divinity are prototypes of Augustus



THE FOUNDATIONS OF THE IMPERIAL CULT 33

have seen the fulfilment of this prefigurement in the dedication of
the Ara Pacis to Augustus (Augustae) on his return from Spain and
Gaul in 9 B.C., which was the very date on which Augustus con-
ducted his own lustrum of the city. Thus we can see the dialogue
between Livy and the Ara conceptually integrated with his percep-
tions and idealizations of Augustus and his divine purpose. It should
be further pointed out that Livy is quite fond of discrete allusions
to Augustus’ later cult. For example, he cites the case of the irrev-
erence of Marcus Furius Camillus, who subdued the Veii in 396
B.C., and describes him as maximus imperator omnium. At his adventus
the crowds thronged in unusual numbers, though not quite with the
cuncta ex Italia ad comitia mea confluente multitudine that met to elect
Augustus as Pontifex Maximus in Res Gestae c. 10.

Furthermore Furius rode into the city on a chariot drawn by white
horses in impersonation of Jupiter and the Sun God (Apollo; 5,23,4—11).
The latter, as we shall later see, was the dress of Octavian when he
commemorated Actium in 28 B.C. Thus this was the form of dress
that a Marcus Furius Camillus could only have worn with irrever-
ence, but which the Augustus of superhuman proportions (visa species
virt maioris quam pro humano habitu augustiorisque) could now wear as
befitting his status nearing divinity (8,6,12).7

2A  4.2.1. Augustus: 1,19,1-3, 28,2,2 and the lost ending
We can see moreover a clear parallel between the legendary role of
Numa and the historical role of Augustus, in relation to augury and
the pax deorum.

Numa is proposed as king (716 B.C.). He insists that the gods be

consulted as follows:

Being summoned, he commanded that just as Romulus had obeyed
the augural omens in founding his city (augurato urbe condenda) and assum-
ing regal power (regnum adeptus est), so too in his own case the gods
should be consulted. Accordingly an augur, who thereafter, as a mark

just as in Horace Odes II1,14,1; 1V,5,35; Ep. II,1,5. Both are called augustus, and
“in several passages in the early books Livy uses the word augustus in contrast to
humanus in what would seem to be a conscious effort to call to mind the emperor’s
position.” See also L. Ross Taylor, Livy and the Name Augustus, in ClassRev 32
(1918), pp. 158-161.

# B.O. Foster in the Loeb edition remarks that he was probably mistaken about
popular resentment since the suggestion of Jupiter in dress and chariot was cus-
tomary. But this misses the point that Livy is making regarding Augustus and his
successors by pretending that Furius’ behaviour was so unusual.
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of honour, was made a priest of state in permanent charge of that
function ( publicum id perpetuumque sacerdotium fuit), conducted him to the
citadel . . .

1,18,6

The augur took his ltuus, the crooked staff, marking out the right
and left sides of the heavens, and pointed to where the gods should
send signs, which accordingly they did (1,18, 7-10). Livy therefore
connected special acts of augury with Numa’s second founding of
Rome after Romulus. This fact on its own might not appear significant,
but Livy then immediately associates the event with Augustus’ estab-
lishment of the principate:

When he was thus empowered with kingship (quz regno ita potitus), he
prepared to found the new city afresh (urbem novam . . . de integro condere
parat), that had been founded on force and armed mlght (conditam vi
et armis), upon law, and statutes, and morals (iure eam legibusque ac moribus)

. He thought it necessary that his warlike people should be softened
by the disuse of arms, and built the temple of Janus at the bottom of
the Argilentum, as an index of peace and war . .. Twice since Numa’s
reign it has been closed: once in the consulship of Titus Manlius, after
the conclusion of the First Punic War; the second time, which the
gods permitted our own generation to witness, was after the battle of
Actium, when the emperor Caesar Augustus had brought about peace
on land and sea...

1,19,1-3

Thus there is a parallelism between Numa and Augustus, who also
sought to replace power based vi ¢t armis with an authority that was
founded iure eam legibusque ac moribus. Furthermore, the inauguration
of peace was associated with the Temple of Janus. Would not Livy’s
lost ending have exploited further this parallel?

Augustus himself gives direct confirmation that this is the case in
the Res Gestae. He records that on his return from his successes in
Spain and Gaul:

The altar of the peace of Augustus (aram Pacis Augustae/Bopov Eipivng
ZePootiic) the Senate, in thanks for my return (pro reditu meo/bnep tiig
épufic énavédov) ordered to be consecrated in the Campus Martius, in
which it ordered that magistrates and priests and Vestal Virgins should
make an annual sacrifice.

The temple of Janus on the Quirinal, which our ancestors wished
to remain shut, when peace (pax) had been secured by victories through-
out the whole Roman empire, by land and by sea, had been remem-
bered to have been closed only twice from the foundation of the city
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(a condita urbe) before I was born, this the Senate decreed should be
closed three times while I was princeps.
Res Gestae 12-13

This passage therefore clearly connects the annual sacrifices at the
Ara Pacis with augury and the pax deorum, and also with the Temple
of Janus. The Res Gestae may only survive in one of its several repro-
ductions as the monument from Ankyra. But the original of that
inscription, by its own admission, was on two bronze pillars set up
at Rome,”® presumably in relation to the monumental complex of
Solarium and Mausoleum of which the Ara originally formed part.?

The remains of the Ara Pacis, dedicated in 9 B.C., were identified
originally by F. von Duhn in 1879, under the Palazzo Fiano on the
west side of the Via Flaminia, and accordingly reconstructed (Plate 1).*°
On the southern side of the altar Augustus and Agrippa (at that
time his designated successor), are both depicted wearing veils that
are the symbols of priestly office: priests wore veils for sacrifice.
Around Augustus stand the pontifices and augures, with flamines in their
helmet-like leather head covering, the galerus, with the point or apex
at the top. The cultic emphasis on the pax deorum is quite transpar-
ent. The Pontifex Maximus is Augustus himself, who, assisted by his
heir Agrippa, is to perform the rite himself that is to secure that
metaphysical pax.*'

In the iconography of the Ara Pacis, Augustus at first sight may

% Res Gest. praef.: “...incisarum in duabus aheneis pillis, quae sunt Romae posi-
tae, exemplar subiectum.”

» E. Bianchi, Ara Pacis Augustae, (Rome: Fratelli Palombi 1994), pp. 7-8. The
accuracy of the reconstruction has been questioned by N. Hannestad, in Tradition
in Late Antique Sculpture. Conservation-Modernisation-Production, in Acta Jutlandica
69,2, Humanities Series 69, (Aarhus: University Press 1994) who argues that con-
tinuous reworking has removed any original Augustan content to the friezes. But
see in reply A. Claridge, Late-antique reworking of the Ara Pacis and other impe-
rial sculpture? in JRA 10 (1997), pp. 447-453.

% E. Peterson, Ara Pacis Augustae, in Sonderschrifien des Osterreichischen Archiologischen
Instituts in Wien, Bd II, (Wien: Alfred Holder 1902), pp. 138-139; E. La Rocca, Ara
Pacis Augustae in occasione del restauro della fronte orientale, (Roma: “L’Erma” di Bretschneider
1983); G. Koeppel, Die historischen Reliefs der romischen Kaiserzeit, V, Ara Pacis
Augustae, in Bfb, 187 (1987), p. 102; D. Fishwick, The Imperial Cult in the Latin
West: Studies in the Ruler Cult of the Western Province of the Roman Empire,
in EPRO 108 (1987) 1,1, p. 98 discusses the precise dating of the completion after
its original “constitution” in 13 B.C. See also ibid. pp. 203-206.

3! Bianchi (1994) pp. 13-16; D. Castriota, The Ara Pacis Augustae and the Imagery
of Abundance in Later Greek and Early Roman Imperial Art, (Princeton: U.P. 1995), pp.
124-144.
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appear to be Pontifex Maximus and augur simply priest at an altar of
an augurium of extraordinary dimension that produces the golden age
over which Tellus, and Pax preside, in which the earth yields its abun-
dance (Plate 2). It might be thought therefore that augury, the pax
deorum, and the aetas aurea form one distinct aspect of the religious
significance of Augustus quite different from that of his deification
as Roman emperor. The two strands are often considered to be quite
separate. My argument here will be that nevetheless in the ideology
of the Imperial Cult both strands were in fact conflated, at least in
many instances of “the reciprocal relation of art-object and viewer,
viewer and art-object that creates a ‘dialogue’ out of which mean-
ing is born.”*

Firstly, as Fears pointed out,®® abstract qualities and virutes such
as Pax and Concordia were personified in the form of gods and god-
desses. The Ara Pacis was therefore not simply the means of secur-
ing pax through augurium but also the means of worshipping the
goddess Pax herself. But note the addition of the adjective that points
to the divinity of the Emperor himself (Augustus/ZeBaoctoc). The full
title of the altar is the Ara Pacis Augustae or the Bopdg Eipivng Zefaotiig.
Both the sacerdotal and augurial strand is thus in process of conflation
with that which asserts the emperor’s divinity. The divine essence of
Pax loses its independence and is made part of the divine essence
of the Emperor whose name is Augustus.

Secondly the distinction between the priest of a cult and the divin-
ity worshipped was not always strictly maintained. Augustus may
appear depicted on the Ara Pacis as a priest veiled for sacrifice. But
Tiberius was so depicted in the Temple at Smyrna erected in his
honour as a priest of the cult of whose worship he was the object.
As Price points out, “the gods often held their own eponymous priest-
hoods, and are often shown making sacrificial offerings,” presumably
to themselves.®*

We must note therefore the centrality of the cult to the Augustan
settlement, and to the personal role of both Augustus himself and
his successors in the sacral acts or auguria of that cult. Pax Augusta is
an abstraction, personalised as a divinity, but related when used as

%2 Elsner (1991) p. 52, and footnote 1 and related text.

% J.R. Fears, The Cult of Virtues, in ANRW 2,17,2 (1981), pp. 827-948.

% S.R.F. Price, Rituals and Power: The Roman Imperial Cult in Asia Minor, (Cambridge:
U.P. 1984), p. 185.
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a qualifying adjective to the emperor’s own divinity. There would
therefore seem to be a connection between the Res Gestae, Livy’s con-
cerns with prodigies and the cultic means for dealing with these
through augurium, and developing concepts of the emperor’s own
divinity. The remark that the temple of Janus had only been closed
twice a(b) condita urbe in Res Gestae 13 recalls, after all, the title of
Livy’s own work. Furthermore, it will be impossible to separate the
augural and priestly themes of the Ara with those of the process of
divinisation of the emperor himself. We do well therefore to ask
whether such a role was not present in the lost ending of Livy.
Numa’s authority, moreover, as Livy describes it, was clearly related
to the official cult of augury, to the publicum id perpetuumque sacerdotium.
We may well ask whether it is not possible that Livy ended his his-
tory by drawing similar features in the case of Augustus, particularly
to his securing the pax deorum after centuries of civil strife and divine
portents. Certainly in the second reference to Augustus we find
prefigured his claimed, universal reign of peace. Regarding Spain,
he records that in 206 B.C. it was only partly conquered and continues:

Accordingly the first of the provinces entered by the Romans (ltague
ergo prima Romanis inita provinciarum), at least those of the mainland (quae
quidem continentis sini), are the last to be conquered in our own age by
the leadership and good fortune of Augustus Caesar (postrema omnium
nostra demum aetate ductu auspicioque Augusti Caesaris perdomita est).
28,12,12

We can parallel the importance of the victory in Spain with the ide-
ology of Augustus’ nascent Imperial Cult. The annual sacrifices of
thanksgiving at the Ara Pacis were, according to Res Gestae c. 12, for
his return (pro reditu/onép tig épufig énovodov) ex Hispania Galliaque. The
. sacerdotal rather than imperial role, witnessed as we have seen in
the south panel of the Ara, would also support this conclusion.

Livy’s lost ending cries out for the feature that other sources by
themselves would be sufficient to establish. Roman political theology
connected Augustus’ ius augurium with his office of Pontifex Maximus,
and also with his historical role as achieving the pax deorum where
others had failed. Before therefore we look at Livy’s treatment of
prodigies, let us record two writers who connect Augustus’ office spe-
cifically with this augural function. In both Suetonius and Dio Cassius
we have later references to the original significance of Augustus’ title
and role in connection with the ius augurium.



38 CHAPTER TWO

2A  4.2.2. Suetonius Augustus 7

Suetonius, writing in the reign of Hadrian (A.D. 120), clearly regards
the divine title of Augustus, taken by Octavian, as closely connected
with his augural function. This may reflect the extension of the
Imperial Cult under Domitian that we shall describe and evaluate
in a later chapter. But the iconography of the Ara Pacis had reflected
such a function, as we shall argue further (2B 1). Suetonius may
have used Livy as a source, and we may therefore here too catch
the tenor and tendency of Livy’s lost ending.

Suetonius records that Octavian took Caesar’s name under his
great uncle’s will, and that of Augustus, on the advice of Munatius
Plancus. Rather than call himself Romulus as founder of the city,
he chose the name Augustus. The reason that Suetonius gives con-
nects that title with the ws augurium:

He preferred to be called Augustus (dugustus potius vocaretur), not only
with a new but more significant surname (non tantum novo sed etiam
ampliore cognomine), but also because religious places which are conse-

3.9

crated by an “augur’s” ritual (quod loca quoque religiosa et in quibus augu-
rato quid consecratur) are called “august” (augusta dicantur), either from the
increase or from the movement and feeding of birds (ab auctu vel ab
avium gestu gustuve) just as Ennius informs us when he writes (sicut etiam
Ennius docet scribens):

Afterwards Rome had been founded by an august augury

(Augusto augurio postquam incluta condita Roma est).

Suetonius, Augustus, 7

Thus Suetonius regarded the title Augustus as meaning and implying
someone associated with the office of augur and the practice of augurium.

We shall now, from a different perspective, see how Dio Cassius
also makes this connection.

2A  4.2.3. Dio Cassius 37,24,1 and (Epitome) 51,20,4

Dio wrote his work, of which a large part survives only in the form
of an Epitome (51-77), during the reign of Alexander Severus and
ended it at his own second consulship in 229 A.D. It seems clear
that until the end of the Second Punic War Dio has an alternative
source to Livy. But from then onwards, there is a clear dependence
on the latter as is shown by the overlap with the books that survive
for the period until 167 B.C. when Livy’s account breaks off. Dio
explicity refers to Livy, Sallust, and Arian as his sources.®

% 67,12,4; 40,63,4; 69,51,1.
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Millar has described Dio’s account of the reign of Augustus as
“the most complete and satisfactory one that we have.”*® The ques-
tion of Dio’s sources is a complex one. There is a dispute regard-
ing whether 53,17-19 marks the transition from Livy’s lost ending
and the beginning of the lost history of Aufidius Bassus, or whether
to the contrary the break with Livy comes at Book 54. But since
the passages on which I will rely are before either putative point of
departure, this dispute need not detain us here.”

In view of what we have argued to be the role of the prodigia in
Livy as an index of the breakdown of Republican constitutional
order, we may be confident that Dio, at least in his explanation of
the meaning of Augustus’ name, is following Livy. Stoic natural the-
ology as a theology of the augurium is specifically reflected in both
accounts. Dio does not however follow Suetonius, another of his
sources,® in his derivation of the name of “Augustus.” Mentioning
Octavian’s desire to be called Romulus, repressed in favour of this
title, Xiphilinus’ Epitome claims that the title refers to “what is more
than human (rAeiév T A xord dvBpdnovg),” and to how precious and
sacred objects are described (rdvto yop t0 EvTipdtoTa Kol T 1EPOTATAL
atyovota tpocsoyopevetar). Furthermore, it is the equivalent of Sebastos
(ZePaotdg) in Greek, which comes from the verb “to revere (cePdl-
eoBon).” (53,16,8) Thus this title does not immediately suggest any
connection with the name of “augur” as it did in Suetonius.

Yet Dio (Xiphilinus) makes the connection in another way, and
one that relates his account to the underlying theology of Lucan’s
Pharsalia, if not Livy’s. Dio records a short respite from war during
the events of the First Triumvirate in 63 B.C. It is at this point that
he refers to the augurium salutis, the sacred ritual for securing salva-
tion or safety, for the celebration of which these events call. He
claims: “. .. they even held the so called augurium salutis, after a very
long interval. For this of course is a kind of augury.”® He explains
that permission was sought whether they could ask for prosperity,

% F. Millar, A Study of Cassius Dio, (Oxford: Clarendon 1964), p. 83.

" In favour of the former, see M.A. Levi, Dopo Azio: appunti sulle fonti augus-
tee: Dione Cassio, in Athen. 15 (1937), p. 3; in favour of the latter see F.A. Marx,
Die Quellen der Germanenkriege bei Tacitus und Dio, KZio 29 (1936), p. 94. See
also Millar (1964) pp. 8387 fI.

% Millar (1964) pp. 85-87.

3937,24,1: dote kol 10 oidvicpo 10 g Lyeiog dvopacpuévov did mavy ToALOD
nowjcal. Tobto 8¢ 8N pavieiog T1g 1pdnog éoti.
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and that this special augural rite would only be offered on a day in
which there was a complete military cessation (37,24,2). Thus dur-
ing civil war it was impossible to celebrate this rite. Their attempt
nevertheless on this occasion is thus described:

Nevertheless it was in some way possible at that time for the divina-
tion to be held (1o oidviopa éxeivo momBiivon), but it was impure (o0
pévrot keBapdv éyévero). For certain birds flew from the unlucky quar-
ter, and for this reason they repeated the augury (dvepoviedoavto).
Other unlucky omens too occurred.

Dio 37,25,1

Amongst these were thunderbolts from a clear blue sky, earthquakes,
and ghosts (e{8wA& e moALoy60L avBpdnwv épavtdctn).

Dio therefore records the firm belief that due to civil war, the
means for securing by augury the pax deorum were not effective.
Whenever they were tried, they proved to be counterproductive:
augury at that time only resulted in further supernatural disturbances.
But when his Epitomist, Xiphilinus deals with his account of Augustus,
and the opening of the doors of the temple of Janus, which as we
have seen Livy most certainly described, he is able to show how
Augustus has achieved the pax deorum and performed the augurium
salutis with favourable outcome. Of all the honours that Caesar
(Augustus) received, this was the most significant:

Nevertheless the action which pleased him more than all the decrees
was the closing by the senate of the gates of the temple of Janus,
implying that all their wars had entirely ceased, and the taking of the
augurium salutis (td oldviopo tfig vyetag), which had at this time fallen
into disuse for the reasons that I have noted.

Dio (Xiphilinus) 51,20,4

Xiphilinus has already explained that Caesar (Augustus) by now con-
trolled the state cult, and although he does not use the title Pontifex
Maximus, which by his time was an ecclesiastical title, he neverthe-
less tells us that Augustus could “choose as many priests as he wished
and appoint them in office (iepéag . . . Sooug Gv del 0eAficer mpoarpeichon
npockatesthoavto).” (51,20,3) Thus for Dio there is a direct con-
nection between Augustus’ role in history, the Imperial Cult, and
the cultic means of achieving the pax deorum through augury that
appears to reflect what he found in Livy as the primary source for
this part of his work.

We shall shortly see that the pax deorum, that fails in the civil war
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together with the augury whose function it is to secure it, is a theme
too of Lucan’s Pharsalia. But let us briefly now see whether Livy shows
any indication of subscribing to such a theology of history as well.

2A  4.2.4. Ly and Augustus: portents and auspicia

In 4,20,7, of which we have already made mention, Livy credits
Augustus with rebuilding the temples as the conditor et restitutor omnium
templorum. In Res Gestae c. 19 and 21 he boasts, amongst other things,
of erecting the temples of Apollo in the Palatine, of Divus Julius in
the Circus Flaminius, and at the Capitol of Fuppiter Triumphans and
Juppiter Tonans. He also restored sacred ornaments to the shrines of
“all the provinces of Asia.” (c. 24) It must be admitted in Livy’s case
that the nature and type of prodigies are similar throughout his work,
and no difference in this respect appears in Julius Obsequens as events
draw nearer to the death of Caesar in 44 B.C. But the sheer vol-
ume of these prodigies, occurring now every one year or two, shows
a dramatic increase on his earlier books. The century before the
civil war was one in which the ira deorum increased, requiring stronger
and diviner means of securing their more lasting pax.

Prodigies from time to time throughout Livy’s history are recorded
with such features as lightening striking temples, showers of earth or
stones, a mule producing a colt, a twelve year old hermaphrodite
executed by order of the haruspices, a rain of blood, a new island in
the sea, a mule with three feet, Juno’s image shedding tears, turn-
ing heads of images of the gods during an earthquake, absence of
vultures over corpses, blood trickling from land, wool growing from
trees, water dripping from a statue, a kite dropping a weasel in the
Senate, a meteor seen in the sky, and a boy born with four hands
and feet, etc.?

The cultic means of dealing with such prodigia so as to restore the
pax deorum are from time to time recorded in answer to such prodi-
gia. But, from the beginning until 176 B.C., the records of divina-
tion are records of continually successful conduct of the ritual whether
it records favour or hostility for a proposed course of action. For
example, in 340 B.C. Decius and Manlius the consuls offer sacrifice
and the haruspices are present to inform them of whether the gods
have been propitious:

#1,20,7; 4,21,5; 5,14,4; 5,15,1; 24,10,13; 27,37,6-8; 41,16,6, etc.
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The haruspex is reported to have indicated to Decius that the head of
the liver (caput iocineris) had been cut on the friendly side (a familiar:
parte caesum): otherwise the victim had been accepted by the gods (alio-
qui acceptam dis hostiam esse); Manlius had succeeding in gaining propi-
tiation (Manlium egregie litasse).

8,9,1

But from 215 B.C., although some auspicia are still successful, exam-
ples are introduced in which the auspicium fails or encounters great
difficulty. In 215 B.C. in the war against Hannibal, Fabius did not

venture to lead his armies across the river Volturnus:

... he was concerned at first (occupatus primo) that he should repeat the
auspicia (auspiciis repetendis); then with portents (dein prodigiis) which were
reported one after another (quae alia super alia nuntiabantur) and while
he was making expiation (expiantique) the haruspices continually replied
that it was by no means easy to gain propitiation (ea haud facile litari
haruspices respondebant).

23,36,9-10

The cult itself was beginning to fail to achieve the pax deorum that
was the object of expiare and litari, and to fail because the cultic rit-
ual itself was unsuccessful.

In 212 B.C,, in the midst of the Punic War, the consul Tiberius
Gracchus experienced a more serious failure of the apparatus of
haruspicium:

As Gracchus was sacrificing (sacrificanti) before he left Lucania, an
unfavourable portent (triste prodigium) occurred. When sacrifice had been
accomplished (sacrificio perpetrato), two snakes glided stealthily up to the
entrails (ad exta) and set about devouring the liver (adedere iocur). When
for that reason the sacrifice was repeated (sacrificium instauraretur) on the
advice of the haruspices (haruspicum monitu), and the entrails were pre-
served with greater care (infentius exta reservarentur), they relate that a
second and third time the snakes slithered forward, and, having tasted
the liver (libatoque iocinere) escaped unharmed. Though the haruspices had
forewarned that the portent applied to the general (ad imperatorem id
pertinere prodigium) and that he should beware of the hidden plans of
men, still the impending fate could not be averted by any foresight
(nulla tamen providentia fatum imminens moveri potuit).
25,16,1-4

Thus for Livy the cultic means for securing success show contamination
and failure at a critical moment in Rome’s history, at the pivotal
moment for that history and its subsequent development that was
the war with Carthage. This passage is of interest for the further
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reason that Livy reveals that, beyond his scepticism about the myths
of the gods, there lies a Stoic conviction of the natural order and
the way in which Nature loses its harmony.*

Livy continues with some examples of favourable uses of the cult.
In 209 B.C. the auspicia are unfavourable in that they give warning,
but still there is not failure of the ritual itself. Thus Fabius is pre-
served through augury from Hannibal’s trickery.* Similarly in 27,26,14
Marcellus simply ignored the fostia caesa ocur sine capite and 1s defeated,
without any failure of the cult itself. In the Macedonian war in 200
B.C. the Consuls’ ritual (rem diwinam nite peractam) finds approval by
the haruspices when they pronounce the exta to be lacta. They even
on this occasion claim that the entrails “portend extension of the
borders, victory and triumph ( prolationem finium victoriamque et triumphum
portendr).” (31,5,7) Similar scenes are witnessed in 191 B.C. as well
as in 172 B.C.*®® But it remains possible that, given an event such
as the civil war from 44 B.C. onwards, and the decades that lead
up to it, Livy should have recorded the failures of the augurium and
haruspicium, aimed at securing the pax deorum that had emerged in
the earlier crisis of the Punic War. In that case a far stronger expi-
ation and cleansing of the city would be required, in the form of
an Augustan Imperial Cult that would have the support of fortuna,
Jfatum, and providentia that Tiberius Gracchus had lacked in 212 B.C.

As I have already mentioned, from 171 B.C. onwards our only
source that will enable us to study Livy’s use of prodigia is Julius
Obsequens.** Here we find some evidence of an intensification both of
prodigia and the incapability of the Republican cult to deal with them
without reformation. In 176 B.C. the liver of an animal, sacrificed
by the consul, melted away (fulius Obsequens 9 cf. Livy 41,14,7). The
Consul Postumius in 152 B.C. found no head on the liver of a large
number of sacrificial animals whilst sacrificing before departure for
battle (17). In the same year, all magistrates and priests resigned

* Walsh (1989), pp. 54-61.

# 27,16,15: “Fabio auspicanti, priusquam egrederetur ab Tarento, aves semel
atque iterum non addixerunt. Hostia quoque caesa consulenti deos haruspex caven-
dum a fraude hostili et ab insidiis praedixit.”

#36,1,3: “ea omnia sacrificia laeta fuerunt, primisque hostiis perlitatum est, et
ita haruspices responderunt, eo bello terminos populi Romani propagari....” Cf.
also 42,20, 2-4.

# The numbers cited are from the edition by A.C. Schlesinger and R.M. Geer,
in vol. 14 of Livy in the Loeb Classical Library (London/Massachusetts: Heinemann/
Harvard 1967).
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when haruspices prophesied that they would all die following a whirl-
wind that destroyed a gilded statue in front of the temple of Jupiter
(18). While the auspices were being taken, in 137 B.C., the chickens
escaped and fled (24).

At Julius Caesar’s sacrifice as dictator (44 B.C.), the exta were
discovered to be devoid of a heart (exta sine corde). (67) But Gaius
Octavius, as he entered Rome to be enrolled in the gens fulia, appeared
surrounded by a rainbow-like arc. A comet appeared as he sacrificed
at the temple of his divine mother, Venus. A howling of dogs was
heard by night before the house of the Pontifex Maximus, amongst
many other portents (68). But at this point, in 42 B.C., Julius Obsequens
breaks from the lurid details only to recount, not in the usual year
or two afterwards, but in 17 and 11 B.C. some small details con-
cerning an earthquake and the swarm of bees around Drusus.

Where Fulius Obsequens fails, Dio from his source enables us to con-
tinue Livy’s story. In 47,40,1-5 he lists the portents of 42 B.C. in
lurid details, but then goes on to point to cultic irregularity when
he records that the pragfectus urbanus celebrated the festival of Jupiter
Latiaris that was neither his prerogative, nor was it ordinarily observed
at that time.

We see therefore that the scene was set for the religious refor-
mation of the Imperial Cult. The granting to Augustus of the ius
augurium could have prefigured in Livy’s final book.” When we now
turn to Lucan’s treatment of the events of the civil war, we are on
firmer ground. Here, less speculatively, it can be established that
Lucan clearly conceived the supernatural character of the pax Augusta,
which he saw as the achievement of the pax deorum through the ius
augurium of the Imperial Cult. Furthermore, that concept of pax is
underpinned by a Stoic metaphysic of fatum and fortuna, and by the
concept of a rational, metaphysical order that unites the rational
action of nature with the rites of the haruspicium performed to divine
the future and indeed in some sense to control it. It is therefore to
Lucan’s treatment of such themes that we now turn.

2A 4.3, Lucan’s Stoic theology and haruspicium
Livy was undoubtedly sceptical about the myths and legends of the
gods and their cult, although his grasp of Stoic concepts of fatum

® Res Ges. 7,2: pontifex maximus, augur, XV virum sacris faciundis, VII virum
epulonum, frater arvalis, sodalis Titius, fetialis fui.
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and fortuna was slight. We saw in connection with Tiberius Gracchus
in 212 B.C. that Livy was prepared to set fatum and fortuna against
the operations of augurium and haruspicium, and to argue that the for-
mer had vanquished the powers of the latter. Lucan will not agree
to such a possibility.

Lucan does not introduce into his epic poetry, quite contrary to
convention, the intervention of gods and goddesses. These he rather
replaces with the Stoic conception of fatum and fortuna underpinned
by the Stoic monism of nature or @voig as the matter whose ulti-
mate character is Adyog and which is therefore reasonable, divine
and endowed with purpose. But though he will dismiss an anthro-
pomorphism that conceals the true nature of the divine Whole and
its operation, he will not dismiss also the cult of augurium and harus-
pictum, and so set this against fatum and fortuna as Livy had done.

The reason is to be found in the Stoicism of his uncle, Seneca,
with whom he was to be involved in a conspiracy against Nero that
would cost both of them their lives. Seneca replies to the question
of the way in which things such as auspicia reveal future events with-
out being deliberately sent to do so by some anthropomorphically
conceived divine agency in the following way:

You make God too lazy and the administrator of something trivial, if
he is the disposer of dreams to some people but exta to others. The
latter nonetheless are conducted under the resources of the divine (ista
nihilominus divina ope geruntur), even if the wings of birds are not directly
guided by a god (st non a deo pennae avium reguntur), nor the entrails of
cattle shaped by their very axe (nec pecudum viscera sub ipsa securi for-
mantur). The scroll of fate is unwound on a different, rational princi-
ple (alia ratione fatorum series explicatur), which issues everywhere indications
of the future (indicia venturi ubique praemittens), some of which are pro-
pitious to us (ex quibus quaedam nobis familiaria) and others unknown
(quaedam ignota sunt). Whatever has happened is a sign of some future
event (Quicquid fit, alicuius rei_futurae signum est). Chance events and ran-
dom occurrences without Adyog ( fortuita et sine ratione vaga) do not allow
divination (divinationem non recipiunt); in whatever subject matter there is
order (cutus res ordo est), there is also the possibility of prediction (etiam
praedictio est).
Seneca Quaestiones Naturales 2,32,4

The wings of birds are not directed by the god (non a deo pennae avium
reguntur), but divine resources are still involved (diina ope geruntur).
That divinity is the immanent ratio or Adyog of the world and because
the world consists of an orderly series of events, the future is predictable
(cutus res ordo est, etiam praedictio est) and can be read in present objects
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such as exta or flights of birds. Divination therefore becomes a ratio-
nal possibility. Seneca has clearly forged a necessary link between
ordo (in contrast to fortuita et sine ratione vaga), ratio (Aoyog), fatum and
divinatio. He has also demythologised his theology in the process. We
shall now see this perspective reflected in Lucan’s historiography.

2A 4.3.1. Lucan’s Pharsalia and the pax deorum

Lucan in Pharsalia, 1, 522-605 describes the natural turmoil of the
civil war but also emphasises its supernatural counterpart. The chaos
of society was mirrored in a chaos in nature. The images of the
Lares in homes began to sweat (57), and wild beasts left the woods
by night and made their lairs in the city (559-560). Monstrous births
took place (562-563). The ancient, Sybilline prophecies, foreboding
ill (diraque per populum Cumanae carmina vatis), were repeated again
(volgantur). (564-565) A Fury with a flaming pine tree held down-
wards with hissing hair and of gigantic size stalked the city (572-574).
The ghosts of Sulla and of Marius, themselves the former destroy-
ers of the civil peace, were seen to walk again amid these super-
natural disorders:

. e medio visi consurgere Campo
Tristia Sullani cecinere oracula manes,
Tollentemque caput gelidas Anienis ad undas
Agricolae Marium fracto fugere sepulchro.
Lucan, Pharsalia, 1, 580—583.%

A cultic note is sounded in the passage by the use of the term tristia.
Trnistis, as we have seen in connection with Livy’s account of Tiberius
Gracchus in 212 B.C., often contrasts with laeta as an adjectival
description of an unfavourable as opposed to favourable consulta-
tion of the exta.¥” The inhabitants of Ariminum, when they see
Caesar’s legions having crossed the Rubicon, cry over their “city
walls damned because of their unlucky site (o tristi damnata loco),” and
sigh for “deep peace and tranquility (pax alta . . . tranquilla quies).” (1,
248-250)

Arruns the old Etruscan haruspex is now summoned (7uscos de more
vetusto/ acciri vates), of whom it is said:

% . ..From the centre of the Campus Martius was seen to rise,

The shade of Sulla prophesying inauspicious things,

And rearing his head beside Anio’s cool streams,

Marius burst from his sepulchre and put the farmer to flight.
7 Livy, 25,16,3~4, quoted above p. 48; 27,26,14.
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... Quorum qui maximus aevo
Arruns incoluit desertae moenia Lucae,
Fulminis edoctus motus venasque calentes
Fibrarum et monitus errantis in aere pinnae.
1, 585-588.4

He orders the burning of the monsters “which nature, at variance
with herself, had brought forth (discors protulerat natura).” (589-590)
Clearly the ratio or Adyog that follows a progression of ordo was not
now present in Nature which has lost its pax.

The pontiffs, who alone clearly have the authority (pontifices, sacri
quibus est permissa potestas), including the “Flamen sporting around his
pointed cap on his exulted head (tollens apicem generoso vertice flamen),”
(604) perform the ceremony of purification that he recommends
around the pomerium, or city boundary (591-595), just as Livy had
frequently described a similar practice following prodigia tristia.*® But
according to Lucan, who may have had some support in Livy’s lost
closing books, they are unsuccessful. For Arruns is finally to fail to
achieve the pax deorum.

He tries expiation over the remains of the fallen thunderbolts
(606-610). Having performed of all these rites, he tries to perform
a sacrifice. The bull’s neck, when subjected to a blow of the knife,
produced a terrible venom instead of red blood (diffusum rutilo dirum
pro sanguine virus). (609-615) He is mortified ( palluit attonitus), and con-
sults the entrails to see there, not the peace, but the anger of the
gods (iram superum raptis quaesivit in extis). (617) Quite apart from the
sickly and deformed organs, a second lobe is growing upon one lobe
of the liver (617-629).

Thus Arruns, maximus aevo of all the Etruscans, fails to secure the
pax deorum but only their ira, even though he is edoctus in the science
of the haruspex. Furthermore, the pax rather than the #a is marked
by the observation of a chaotic natural order of things. The ghosts
of Sulla and of Marius had walked again, women had given birth

% ... one of whom of greatest age,

Arruns dwelt in the deserted site of Lica,
Learned in thunderbolt’s clash and in the warm entrails,
And in danger heralded aloft the air by each winged bird that
wanders there . ..
# E.g. Livy 39,22,5: “Hostiis maioribus consules procurarunt urbemque lus-
traverunt”; 45,16,6: “Et aliorum prodigiorum causa . . . sacrificatum est et urbs lus-
trata.” Fulius Obsequ. 12: “Urbe lustrata pax domi forisque fuit.”
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to monstrous children, and Arruns’ conclusion from his observation
of the strange and monstrous exta was that the infernal gods had
entered the body of the slaughtered bull (caesique in pectora taur: inferni
venere det). (633-634) Clearly the obtaining of the pax deorum required
the correction of discors natura.

2A  4.3.2. Lucan’s explanation of the ira deorum

Nigidius Figulus now makes clear what is at stake (638-672). The
universe may be forever governed by no law (nulla cum lege per aevum/
mundus, et incerto discurrunt sidera motu), or by a fate from now on hos-
tile to Rome and humanity (aut, st _fata movent, urbi generique paratur/
humano matura lues).” (641-645) The person of the Emperor himself
may not yet be, before Decius Trajan, regarded generally, even by
the Greek city-states that sought to establish his cult, as the sacra-
mental bond that established political and natural order throughout
an empire that sought to encompass the world. But it is significant
that Lucan regards the problem of securing political order at Rome
as a concomitant of righting through its official cult—through the
pontifices, sacri quibus est permissa potestas—an upset and chaotic natural
order (discors natura), which has consequences therefore for the human
race (urbi generique . . . humano).

According to Lucan (Figulus), a political solution would go hand
in hand with a religious and cultic solution. The political chaos of
the civil war of some seventy years before Octavian was thus but a
reflection of the mysterious cosmic chaos which was the ira deorum.
Both needed to be righted, and by a difficult, mysterious process,
the pax deorum obtained. That pax will only come with a dominus (cum
domino pax ista venit). (670) Rome’s freedom (ciwili tantum iam libera bello)
(672) is but a reflection of cosmic disorder: it is but the civil war as
a reflection of constellations straying from their courses (cur signa mea-
tus/ deseruere suos mundoque obscura feruntur?). (664)

In setting the scene for his epic poem on the civil war Lucan has
therefore effectively ruled out the kind of role for the gods which
they were given by Vergil in imitation of Homer.*® The gods play

" S.H. Braund, Lucan: Civil War: Translated with Introduction and Notes, (Oxford:
Clarendon 1992), pp. xxii—xxiii; F.M. Ahl, Lucan: An Introduction, (Ithaca and London:
Cornell 1976) remarks perceptively, p. 283: “The role of the gods in traditional
epic is superseded by a kind of Stoic hylozoism; the Olympians yield to the work-
ings of natural phenomena. For between man and nature there is still a bond that
no longer exists between man and the gods.”
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no direct part in the action: they do not intervene to give succour
or encouragement to the heroes in the tale. They are replaced by
the Stoic concepts of fortuna, fatum, or fata. Thus the centrality of the
cult of augury at the opening of the work is of great significance in
describing the ultimate meaning of the historical events. The pax deo-
rum and the ira deorum, reflected in the natural as well as in the civil
order, play a significant role in determining the ultimate character
of Roman political life. Thus Lucan’s Stoicism demythologises his
account, but leaves it nevertheless with a ¢bo1g which is ultimately
endued with Adyog, but with an 6p8dg Adyog fractured by the mys-
terious supernatural forces at work within both nature and human
society.

Thus Lucan produced a theology explicitly in Stoic terms that
justified both the emperor as Pontifex Maximus and procurer of the
pax deorum. His success was moreover ironical in view of his clear
mistrust of Nero’s ambitions,” and his clear regrets at the loss of
republican liberty.> But his doctrine of fate, justified in terms of
Stoicism, with its clear implications for the legitimacy of augury and
divination, seems to have made what had come to pass necessary
and inescapable. His conspiracy, after all, was not aimed at the
restoration of the republic, but simply the removal of the tyrant Nero
in favour of another princeps.

Lucan ends his clearly unfinished work in the year 4847 B.C. This
is unfortunate for our purpose since we do not know on what note
he was to conclude his epic. Some counterpart seems required to
the 2ra deorum described so vividly in such lurid hues. By what suc-
cessful means, as the counterpart to Arruns’ failure, was the final
pax deorum to be secured? Surely by means of something like the
augurium salutis that Dio (Xiphilinus) had claimed that Augustus suc-
cessfuly celebrated where older, Republican magistrates, had failed?
Where and when was enacted the successful cleansing of the pomerium,
and the sacrifice of a bull which went normally with this ceremony?

' Lucan, Pharsalia 1, 265-330 ff.

2 In view of this I find too strong J.C. Bramble, Lucan, in EJ. Kenney and
W.V. Clausen (eds.), The Cambridge History of Classical Literature, Vol. 2: Latin Literature,
(Cambridge: U.P. 1982), pp. 543-545: “there is nothing in the poem to warrant
the hypothesis of a growing discontent with Caesarism,” quoted in Braund (1992),
p. xvi. It is however true that Nero would have identified himself with Pompey as
opposed to Caesar in view of his great-great grandfather Lucius Domitius Ahenobarbus,
Pompey’s general who is described most favourably in Pharsalia 2, 478-525, see
Braund (1992), p. xv.
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In what form, according to Lucan, was Tacitus’ message of pax et
princeps finally represented in the aftermath of 44 B.C.? By what cul-
tic means otherwise could natura discors be restored to its natural
order? By the census and suovetaurilia of 9 B.C. commemorated on
the side of Augustus’ Ara Pacis (Plate 6), to which we have seen Livy
points in 1,19, 1-3 and 28,12,12 (2A 4.2.1, see also 2B 1)?**

We shall never know for certain because Lucan was forced to
commit suicide after a failed attempt on Nero’s life, along with his
uncles Seneca and Gallio. It is however impossible that for him per-
sonally the answers were all tragic, and that nature had forever lost
its benign order. He did after all imply in Book 1 that the sequel
in Book 10 would have been that nature was set right. Fate would
provide in civil society a reflection of nature at harmony with itself
in which pax was accompanied by a dominus (1, 670). The work may
have been intended to end with the death of Cato, or that of Caesar,
or the battle of Philippi or that of Actium. From my argument it
will be clear why I would support the return of Augustus from Spain
and the dedication of the Ara Pacis in 9 B.C. as its logical conclu-
sion: the theological assumptions of its Stoic determinism required
the fully recovered pax deorum that the Ara clearly celebrated and
secured.” It is impossible, furthermore, given the history of the hered-
itary, imperial pontifices maximi from Augustus onwards that he would
not have seen that pax in terms of an Imperial Cult that exercised
the republican political functions of the ius augurium now adopted
and reformed by the Principate.

Let us now see how Augustus claimed the role of Pontifex Maximus
and both the philosophical and cultic requirements for the pax deorum.

2A 5. Augustus, the pax deorum, and the ius augurium

We have established a clear connection between the ius augurium and
the pax deorum. We have shown the rational justification of that con-

% For the argument that the Ara depicted a suovetaurilia, see C.A. Ralegh Radford,
Some Recent Discoveries in Rome and Italy, in JRomS 29 (1939), pp. 45-56, see
also 3B 1 and Plate 6.

* R.T. Bruére, The Scope of Lucan’s Historical Epic, in CIPl 45 (1950), pp.
217-235, is the principle supporter of this point of view, for references and a
discussion of which see Ahl (1976), pp. 308-314 ff. In opposing this view Ahl (pp.
310-311), misrepresents the role of Nigidus Fibulus’ “cum domino pax ista venit”
as in some way advocating freedom against a dominus, which I have argued was
quite contrary to Lucan’s Stoic determinism.
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nection in terms of Stoic metaphysics regarding eipappévn or fatum
or fortuna, and ratio or 6pBdg Adyog in Stoic theology. Moreover we
have established a strong sense in the literature of the Augustan age
that the civil war had constituted a supernatural disturbance in the
order of nature as well as society unparalleled in Rome’s history.
Such a disturbance required an equally unparalleled setting right
through the medium of the imperial augurium. We have seen such a
theological diagnosis of constitutional failure in Lucan and Livy, and
in writers such as Seneca or Dio.”

The traditional cult, no more than the traditional constitution, had
established either religious or civil peace. Augustus was required to
perform an act of augury which would be sufficiently powerful, as
the existing cult was not, to cope with this disorientation of the nat-
ural order of things, and thus to provide the sacramental means of
setting both nature and society right. As we have seen, Augustus
made possible according to Dio the celebration of the augurium salutis,
and his name for Suetonius was synonymous with one who possessed
the tus augurium (Augustus = augur, augurium).”®

In Res Gestae c. 4,2 Augustus claims that his “successful military
achievements, by land and by sea, directly or through legates (res a
me aut per legatos meos . . . terra marique prospere gestas),” are under “my
favourable omens (auspicis meis),” accordingly translated aiciowg oiwvoig
in the Greek inscription of the Res Gestae whose original position was
on two bronze columns associated with the Ara Pacis from the reign
of Tiberius onwards. There had been mention in c. 3 of the oath
sworn to him personally (sub sacramento meo) by “three thousand Roman
citizens.” The Ara Pacis is not yet the altar on which his divinity is
directly worshipped, with the peace of the emperor supplicated with
incense accompanied by an oath of imperial loyalty as it was to
become in the reign of Decius Trajan (A.D. 251). It is as yet the
immortal gods who are to be thanked for his victory, by decree of
the Senate (ex senatus consulto), and not his divine personage itself. But
we have argued that the appropriation of the divine and personal-
ized Pax by the qualification Pax Augusta shows the discrete assimi-
lation of Pax to the emperor’s own divinity.

% For nature responding to the chaos and order of civil society see Lucan, Phar-

salia, 4, 49-130, especially e.g. 121-126, where “...parvo Fortuna viri contenta
pavore, plena redit...” and “. .. servatoque loco rerum discessit ab astris umor, et
ima petit...”

% Ross Taylor (1931), pp. 158-159.
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In c. 7,3 we read: Pontifex Maximus, augur, XV virum sacris faciundss,
VII virum epulonum, frater arvalis, sodalis Titius, fetialis fur. Thus as part
of the process that linked divination with the peace of the Gods,
Augustus was to reorganise the four major colleges ( fetiales, Sali,
Sodales Titi, and the fratres Arvales). The ability of these colleges through
augury to affect the political process was radically reduced. After 44
B.C. there was only one case of the temporary blocking of an elec-
tion, and two consultations of the Sibylline books.”” Their mark of
submission to him as newly hereditary Pontifex Maximus was to make
sacrifices annually at the Ara Pacis and on imperial anniversaries at
the Ara Numunis Augusti on the Capitol and in the Temple of Mars
Ultor.® The achievement by society of the pax deorum was from now
on to be through the office of the princeps.”

That his office as Pontifex Maximus, though de wre for life, was now
to be de facto hereditary is implied in c. 10:

I refused the office of Pontifex Maximus when the people offered me
that priesthood (populo id sacerdotium deferente mihi) which my father had
held, so that I should not replace my still-living colleague. After some
years, when he [Lepidus] who had occupied this priesthood (quod sac-
erdotium) at the outbreak of the civil war had died, I accepted it, dur-
ing the consulship of P. Sulpicius and C. Valgo [12 B.C.], from all
Italy when such a multitude had gathered together for my comitia as
never before was reported at Rome.

Clearly it was not an office from which Augustus would admit, fol-
lowing his self-serving example, that a person could be deposed by
popular constitutional means. It was not an ordinary but an extra-
ordinary gathering that had conveyed the title on him. In assuming
the position of Pontifex Maximus he had united the Roman Religion
organically in his person.®

From earliest times, the ius divinum was exercised by the college
of pontiffs and augurs. Indeed, before the development of republi-

> Warde Fowler (1911), pp. 435-437; Liebeschuetz (1979), p. 63.

% Ross Taylor (1931), p. 199 and pp. 222-223.
% Ibid. p. 65.
° Bayet (1957), p. 179: “Lépide mort, August fut plébiscit¢ Grand Pontife. Et
soudain il affirma des droits exorbitants sur la fonction. Non seulement il ne descen-
dit pas au Forum occuper la demeure officielle de sa charge, prés de la Regia; mais
il nationalisa pour y suppléer une partie de sa demeure du Palatin; y consacra
officiellement une statue et un autel de Vesta; unit le culte de la déesse a celui de
ses Pénates.”

o

2
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can government, the president of that college seems to have been
the king, and the leges regiae were about the ritual and moral means
of achieving the pax deorum, before the publication of the Twelve
Tables.®" The king, originally, advised by the two augurs who with
him constituted a college, possessed this right to take the auspices
(habere auspicia).* The ius divinum that had passed to the Pontifex Maximus
with the advent of republican government was now to pass again to
a hereditary ruler,® even though Augustus might cloak his monar-
chical principles under the republican forms of princeps, tribunicia potes-
tas, imperium proconsulare etc.®* His very title of a reconstructed imperator
in preference to rex further emphasised the continuity of autocracy
legitimised in republican forms. But as Liebeschuetz pointed out, the
imperator had the responsibility of taking the auspicia with the result
that the lifelong and hereditary Pontifex Maximus was now the reli-
gious equivalent of the now lifelong and hereditary imperator. If polit-
ical power was to be for life, then clearly religious power with which
it was inextricably associated must be so too. The result was thus
the further concentration of both secular and spiritual power in the
hands of a single person.®®

From his assumption of the final control of the ius diwinum as Pon-
tifex Maximus certain eschatological and even—to transpose a Judaeo-
Christian concept into a pagan context—“messianic” consequences
thereby followed. The reorganisation of the cult in terms of the extra-
ordinary pax of an extraordinary princeps was the solution to the

5 Warde Fowler (1911), pp. 272-273.

2 Ibid. pp. 301-301.

% Bayet (1957), p. 101: “... ce Grand Pontife ne put prendre compétance
religieuse “royale”, a cote du Rex Sacrorum, qu’aprés la fin de la monarchie: a lui
alors appartinrent la haute main sur le foyer public, voisin de la Regia; sur le cal-
endrier et les fétes; le choix des Vestales, du Flamen Dialis; 1a discipline sacerdotale;
la surveillance des religions familiales et du culte des morts. ... Pourvu du droit
d’auspice et de commandement (auspicium et imperium), il dominait I’ensemble de la
religion . . .”; E. Pais, Le relazioni fra i sacerdozi e le magistrature civili nella
Republica romana, in Ricerche sulla storia e sul diritto publico di Roma, I, (Rome 1915),
pp. 273-335: “Con Augusto si chiude il ciclo dei rapporti dei sacerdoti de fronte
ai magistati curuli ... Con Augusto si ritorno allo stesso periodo regio, quando I'au-
torita sacra, il comando militare e la giurisdizione civile si trovavano riunite nella
unica persona del rex.” (Quoted Bayet 1971), p. 276 footnote 2.

8 Res Gest. 6,2; 10,1 cf. R. Syme, The Roman Revolution, (Oxford: U.P. 1960), pp.
313-336 fI.

% Liebeschuetz (1979), p. 10: “The constitutional authority which entitled a
Roman magistrate to give orders, the imperium, had a religious counterpart, the
auspicium, which entitled its holder to receive divine communications on behalf of
the community by taking the auspices.”
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theological problem of how to secure an extraordinary pax deorum
from quite extraordinary dissolution of the natural order: the chaos of
nature mirrored the political chaos, to which the prodigia that marked
the failure of the republican auguria and haruspicium bore witness. Thus
Augustus was duly authorised to use the sacramental means of augurium
to continue the incorporation of political society into a nature whose
order, in terms of 6pBdg Adyog, had been extraordinarily restored. It
was a golden age of pax and forfuna that was accordingly now com-
ing about. We shall now trace some literary examples of how this
new construction of social reality was accomplished.

2A 6. Augustus’ Messianism and the pax deorum

In Res Gestae c. 11 we read of the altar of Fortuna Redux, consecrated
by the senate before the temple of Honor and Virtus at the Capenan
Gate, in thanksgiving for Augustus’ safe return (pro reditu meo). Im-
mediately following, in c. 12, we also find that Augustus describes
the pax that he brings in the context of a returning age of peace,
plenty and happiness. That context can be read already in the early
work of Vergil. In Eclogues 4 we read of a new age, associated with
the ancient kingdom of Saturn, in which the Virgin Astraea or Justice
is to return, having been the last of the gods to leave the earth.
The “last age (ultima aetas)” foretold by the Sibylline books (Cumaei
carminis) had come, which was the age of the race of iron ( ferrea).
Now with the birth of the boy-child (nascenti puero), the golden age
returns to the earth (aefas aurea mundo), and with it the kingdom of
Saturn and Astraea goddess of Justice (iam redit et Virgo, redeunt Satumina
regna). Thus the aetas aurea is associated with a divine child born of
a Virgin. The puer is addressed as: “dear offspring of the gods (cara
deum suboles), great source of growth from Juppiter (magnum incre-
mentum lovis).” (I 49) Although we may describe this ode as “mes-
sianic,” it is important to remember that the golden age that is here
in view is not one that exists eternally as the goal of history, but is
rather a returning golden age (Eclogues 4, . 4—10).% “The great series

* AJ. Boyle, The Eclogues of Virgil: Translated with Introduction, Notes, and Latin Text,
(Melbourne: Hawthorn Press 1976), pp. 111-112 mentions that, according to the
Sibylline oracles, there were to be ten ages with the last ruled by Apollo. The Great
Year (magnus ordo) is an astrological reference to the completion of a vast period of
time completed when the planets occupied the positions they had held at the begin-
ning of the world. See Hesiod, Works and Days, and cf. Plato Repub. 415A~C. See
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of the centuries is born anew (magnus ab integro saeculorum nascitur
ordo).” (I. 5)

In Dan. 2,33-45 the eternal kingdom comes after the iron age, as
the final goal of history. But, in the Stoicism represented by Zeno
and Poseidonius, history is cyclic and has no final goal. Livy was
influenced by Polybius,®” who had written a history of Rome up until
146 B.C., the underlying historiography of which represented such
a Stoic philosophy of historical development. As Aristotle (Pol. 6,7)
had said, each good form of government had its pathological coun-
terpart in which monarchy became tyranny, aristocracy became oli-
garchy, timocracy became plutocracy, and democracy became mob
rule. The best form of government existed as a mean between two
extremes, as quite frequently ethical virtues were a mean between
two vices. Such was Aristotle’s preferred molireio in which stability
was achieved through the mixed constitution.®®

Polybius had taken this Aristotelian schema and produced from it
a theory of historical development and change. Monarchy (povapyio),
which appears to represent the amoral exercise of power by one per-
son in a state of nature which first generates (yevvaron) kingship
(Booireia),*® but then takes the degenerated form (petaforrodong 8¢
Ta0TNG €lg T0 cVUPLR kakd) of tyranny (tvpavvig). This in turn gen-
erated (@0eton) aristocracy (dpiotokporio) which declined (tadng. . .
éxtponeiong) into oligarchy (OAvyapyio) which generated democracy
(dnpokportio) which declined into mob-rule (dxAoxporio) which pro-
duced in turn kingship once again.”

The cyclic process of change, like the Stoic eipopuévn, could not
be reversed. But it could be delayed so as to produce lengthy periods
of stable and enduring forms of government. Livy had spoken of a
historical decline in morals which over the centuries had produced
personal ruin and the destruction of all things (1 pragf 9 and 12). A

also R.G.M. Nisbet, Virgil’s Fourth Eclogue: Easterners and Westerners, in BICS
25 (1978), pp. 59-78.

% H. Trankle, Livius und Polybios, (Basle/Stuttgart: Schwabe 1977); TJ. Luce, Livy:
The Compostion of his History, (Princeton: U.P.); L. Bessone, La tradizione liviana, in
Contributi didattici di storia antica, 3, (Bologna: Patron 1977); E. Lefévre and E. Olshausen,
Livius: Werk und Rezeption: Festschrift fiir Erich Burck zum 80. Geburtstag, (Miinchen: Beck
1983).

% Polybius, Historiae, 6,4,5-10; 6,57,9.

% Jbid. 6,4, 7: “The first (Rpcdtn pév odv) is monarchy which exists naturally and
unformed (dxotaoKeDOG KOt PUOIKDG GuvicTaTol povapyic).”

™ Ibid. 6,9, 10-14.
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significant means for achieving such a relative stability was Augustus’
augural office and acts, central as we have argued that these were
to the Imperial Cult. Indeed, such a cult was a sacramental neces-
sity given the instability promised by a cyclic view of history: spir-
itual power was exercised over the course of history by the Pontifex
Maximus who controlled the cultic means of securing and protract-
ing the pax deorum. Certainly Vergil in the Fourth Eclogue has tran-
scended such a cyclic view which it otherwise presupposes. We are
far closer in these lines, as Nisbet has pointed out, to the Judaeo
Christian idea that: “when a new creation is complete there is no
second deterioration.””!

But Vergil here associates the aetas aurea, whose turn in the cycle
of Fortuna has come round, uniquely with the birth of a boy-child
(nascenti puero; [. 8). That birth is associated with the return of the
Virgin Astrea (Virgo) and the kingdom of Saturn, and the “descent
of a new offspring from highest heaven (nova progenies caelo demattitur
alto; . 5-6).” The child:

will receive the gift of the life of the gods and will see gods,

ile deum vitam accipiet divosque videbit,

mixed with heroes and himself by them will be seen,

permixtos heroas et ipse videbitur illis,

and will rule the globe that he sets at peace by his paternal virtues
bacatumque reget patriis virtutibus orbem.

[ 15-17

There follows a natural order that arises devoid of serpents and their
poison, where goats produce milk in abundance and there need be
no fear of lions. The earth untilled abounds with fruit (. 18-25).
But the past repeats itself in the future, and there is a second Tiphys,
a second voyage of Argo, and a second Achilles sent to Troy
(I. 26-36). But when the child becomes an adult, trade by sea will
cease because every land will be self-sufficient in abundance. Yoke
and oxen, and pruning hook, shall be cast aside. Lambs will pro-
duce wool of different colours (/. 37-45). Such is the picture of the
aetas aurea ushered in with the birth of the child. The pax deorum
accomplished by the child has now extended to all the globe, and
extends beyond the restored moral order of human society to the
natural order itself (pacatumque reget patrivs virtutibus orbem).

"' Nisbet (1978), p. 61.
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It is interesting to inquire whom Vergil intended the child to be.
Asinius Pollio, the consul who in 40 B.C. negotiated the treaty of
Brundisium uniting Anthony and Octavian,.is mentioned in the text
(. 12). But clearly the identification with his new-born child would
have been highly embarrassing if not actually dangerous for Pollio
in view of the masters whom he clearly served. Either, as has most
plausibly been suggested, Vergil refers to the expected child of Octa-
vian and Scribonia, or the child is simply an ideal bucolic image.”
But according to what has been described by Nisbet as the ‘eastern’
interpretation of the Eclogue, Vergil does not necessarily need to
have any particular birth in mind. There were a whole variety of
eastern religious expectations and connotations, from the Alexandrian
festival of Helios where the initiated proclaimed the increase of light
following a Virgin birth, through Horus born of Isis, to Jewish
Messianism (/5. 7,14). The image of the divine child is part and par-
cel of the description of a millennial future.’

The identity of the puer is however for our purposes irrelevant. By
the time that Vergil had written the Georgics (29 B.C.), he had become
friend of Maecenas and member of his circle around Octavian.” In
Georgics 1, 24—42, he clearly reflects, two years after Actium, the
ambiguity intentionally cultivated by the Imperial Cult regarding
Caesar’s divinity. Not yet divine, Vergil nevertheless ponders on:

tuque adeo, quem mox quae sint habitura deorum
conctlia, incertum est, urbisne invisere, Caesar,
terrarumque velis curam te maximus orbis
auctorem frugum tempestatumque potentem
accipiet, cingens materna tempora myrto,

2 C. Bailey, Religion in Virgil, (Oxford: Clarendon 1935), p. 192, saw it purely in
terms of the expected heir of Octavian. Boyle (1976), p. 113 lists other possibilities
as (i) the hoped-for child of Anthony and Octavia (sister of Octavian), (ii) Asinius
Gallus, Pollio’s baby, (iii) Aion Hellenistic god of time and renewal, (iv) Marcellus,
Octavia’s son by a previous marriage.

™ W. Berg, Early Virgll, (London: Athlone Press 1974), pp. 167-172 presents the
solution that puer is an ideal image throughout the Eclogues for his bucholic heroes,
his shepherd poets who must have child-like souls. Daphnis has this title in Eclogues
5,54, cf. 4,11 where he is “adornment of the world and adornment of the age.” The
wwvenis in Eclogue 1 and the puer iwvenis and Daphnis are deified heroes. Vergil’s rela-
tion to Pollio was literary and not political, and he was honouring him with allu-
sions to his poetry (pp. 158-162).

" Nisbet (1978), p. 62.

7> Bailey (1935), pp. 187-196.
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an deus immensi venias maris ac tua nautae
numina sola colant, tibi serviat ultima Thule . . .
I 24-307

Clearly here the puer whose birth was responsible for the pax deorum
shown in the natural order in which earth yielded its bounty and
who would rule the globe in Eclogue 4,17 (reget patrits virtutibus orbem)
has become Octavian. In Georgics 1,27 it is Octavian who, when
accepted by the gods into their number, will prove to be both the
“increaser of the crops (auctorem frugum)” and “the master of the sea-
sons (lempestatumque potentem)’, and welcomed as such by the “great
world (maximus orbis).” (I. 26) But apparently the gods have not yet
decided to admit Octavian to their ranks. Later Vergil chastises the
gods on Octavian’s behalf for their envy of him (/. 502-503), and
entreats them: “Prevent not this young man (iuvenem) from aiding an
age upturned (everso . . . succurrere saeculo).” (I. 500—501) The puer has
become a tuvenis, like Daphnis in the Eclogues.”

When Vergil writes the Aeneid (29—19 B.C.), Augustus duly emerges
as bringer of the golden age and at least destined for divinity. Trojan
Caesar shall descend from Julius “who shall limit his empire with
the ocean, and his fame with the stars.” (1,287) When Venus his
mother welcomes him to heaven, then “the harsh ages shall soften
when wars have ceased (aspera tum positis mitescent saecula bellis).” (1,291)
Thus in the famous lines Vergil can sing the prophecy of the Sibyl
heard in the underworld:

Hic vir, hic est, tibi quem promutti saepius audis,
Augustus Caesar, divi genus, aurea condet
saecula qui rursus Latio regnata per arva
Saturno quondam. . . .
6,791-794"

% “And You O Caesar, what the councils of the gods will decide for you ere
long, only in this is uncertain, whether you choose to look to the care of the city
and of [all] lands, and the mighty world welcome you as the augmentor of their
crops and the potentate of the seasons, wreathing your brow with your divine
mother’s myrtle, or whether you come as god of the vast sea and sailors worship
your divinity alone, to you farthest Thule will submit...”

7 See note 49 above. See also Georg. 3, 13-44; 4,560. See also Horace Epode 16;
Ovid, Metamorph., 15, 867-870. Cf. Ross Taylor (1931), pp. 175-180.

’® “This is the man, this is he whom you have often heared promised, Augustus
Caesar, son of God, who shall found the golden age once more over the fields
where Saturn once reigned . ..”



THE FOUNDATIONS OF THE IMPERIAL CULT 59

The golden age has come round again in the cycle of forfuna or
elpappuévn, and a specific person is to bring it—Augustus the vir and
neither the puer nor the wvenis. The golden age as at the first, and
the kingdom which Saturn rules, have returned in the unending
cycle. We here see the miraculous achievent of the pax deorum through
the imperial, augurial rites. The pax that he has thus executed sub-
dues nature as well as societies, and has stabilised and made rela-
tively permanent the return of the golden age.

It was necessary for Augustus to control the apparatus of prophecy
along with augurium and haruspicium. In Res Gestae 7,3 Augustus had
listed his membership of the quindecim virum sacris faciundis whose
responsibility it was to consult the Sibylline books. His membership
amounted to control of that body. As Suetonius points out (Augustus
31, 1-2), on the death of Lepidus he assumed this office, and col-
lected anonymous oracles including some parts of the Sibylline oracles
of which he clearly intended to provide his own approved version.
He burned more than two thousand books of oracles in general cir-
culation, but also removed some of the books of the Sibylline ora-
cles themselves. The definition of the saecula aurea, and the conditions
for its existence and continuance were securely under his control.

Vergil had lived to see neither the deification nor the inaugura-
tion of the saecula aurea, which took place in 17 B.C. one year after
his death, as we shall now briefly discuss.

ParT B. THE INAUGURATION AND RECEPTION OF
THE IMPERIAL CuLT

A Sibylline oracle was produced which prophesied the celebration
of the ludi saeculares in order to inaugurate the new age (17 B.C.).
This was one positive fruit from Augustus’ membership of the quin-
decimviri sacris _faciundis before his assumption of the position of Pontifex
Maximus on Lepidus’ death (13 B.C.). Horace composed the Carmen
Saeculare for this occasion, in which special honour was given to
Apollo and Diana, the patron gods of Augustus on the Palatine hill.

There was a local temple of Apollo in the vicinity of the field of
Actium on which Octavian won the critical battle in 31 B.C. As one
of the acts of commemoration, this temple was extended, and coins
were struck in Asia Minor showing Octavian wearing a laurel crown
fashioned like that of Apollo. But in Rome itself the temple of Apollo
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was dedicated next to Octavian’s home on the Palatine (9th October,
28 B.C.), on the doors of which displayed the form of Apollo Vindex.
In the library adjoining the temple were to be found a statue of
Octavian, habitu ac statu Apollonis (Suetonius, Aug. 29,3).”° As we have
seen, this was the form of dress which a Marcus Furius Camillus
could only have worn with irreverence (Livy 5,23,4-11), but which
the Augustus, of superhuman proportions (visa species vire matoris quam
pro humano habitu augustiorisque), could now wear as befitting his status
nearing divinity (8,6,12).

Thus the first point of a long line of development was established
that was to lead to the Emperor being regarded as Apollo, Sol Invictus,
of a universal imperial and pagan religion. Apollo was the god who,
according to Propertius, had established by his command to Octavian
a new world order as mundi servator.®® It was Apollo who had presided
at Actium.®' We should however note that dedication of the Forum
Iulium and the temple of Duwus Julius in 29 B.C. emphasised the con-
nection with Vergil’s filius dei, genus deorum and thus bound eschato-
logy and cult securely together. The carmen saeculare invoked Apollo
and not Jupiter Capitolinus.®? Let us see how the Ara Pacis proved
to be an icon of this development.

2B 1. The Ara Pacis and the pax deorum

The Ara Pacis, dedicated in 9 B.C., gave prominence to Augustus
and Agrippa as veiled sacerdotes about to preside over the sacrifice as
part of the augurium pacis that provided the pax deorum. This was the
event that we have argued was anticipated by both Livy (1,19,1-3;
28,12,12) and by Lucan as the outcome to the latter’s unfinished
epic of the Civil War (2A 4.2.1 and 4.3.1). The iconography of the
Ara associated these cultic acts with the beginning of the saeculum
aureum. On the left panel of the eastern side we find a depiction of
Tellus (Plate 2), whose loins abound with the increase of the earth
promised as in Vergil, Eclogues, 4, 18-25. In the Carmen Saeculare,
composed for the Ludi Saeculares of 17 B.C., Horace had taken up
this theme and sung:

’ Fishwick (1987), 1,1 pp. 81-82.

% Propertius 4,6,37.

# See also Vergil, den. 8,704-705: “Actius haec cernens arcum intedebat Apollo
desuper . . .”

" Fishwick (1987) 1,1 p. 88.



THE FOUNDATIONS OF THE IMPERIAL CULT 61

Fertilis frugum pecorisque Tellus
spicea donet Cererem corona
nutriant fetus et aquae salubres,
et Tovis Aurae . . .
Carmen Saeculare, 29—33.%

Oxen and sheep accompany 7ellus in the panel while two nymphs,
one with a swan and the other a dragon, the Aurae Velificantes, sym-
bolise air and water respectively (Plates 3 and 4). Moreover, the
internal decorations of the enclosing wall continue this theme of the
saeculum aureum. The upper strip of this decoration “is punctuated by
twelve luxuriant garlands, made up of different kinds of fruit—grapes,
figs, apples, pears, olives, plums, pine cones, pomegranates—and even
spontaneous vegetation—oak, ivy laurel, and poppies.”® Thus the
saeculum aureum is the unmistakable and intentional point of the icono-
graphy of the augurium pacis. Around the head of Tellus’ child clus-
ter the produce of suberabundant nature (Plate 5).

In 13 B.C,, on Lepidus’ death Augustus became Pontifex Maximus.
It was at this point that he handed over the official residence of the
Pontifex Maximus in the forum to the Vestal Virgins, and turned his
own house into the Temple of Vesta. Here, illuminated by a fire
that was ever burning, worship was offered to Vesta and the Penates
of Augustus.®® It is important to note how, with the removal of his
own house and its household gods from the private to the public
domain, Augustus had given the common practice of ancestor wor-
ship a new and public focus. Oaths were now to be sworn by his
divine Genwus. It was the swearing by the Genius of the emperor that
was the essential feature of that cultus opposed by early Christianity.

2B 2. Lares and Penates: From Manes fo Genius

In 30 B.C. the senate had passed a decree that a libation be poured
to Octavian’s Genius at every banquet, both public and private (Dio
51,19,7). Thus the cult of the Genius of Octavian found its way into

8 Fertile in crops and cattle shall Mother Earth,
crown Ceres with her garland of woven corn,
may they increase the produce those healthy rains,

and Jove’s gentle winds.

% G. Sauron, Le Message symbolique des rinceaux de I’Ara Pacis Augustae, in
CRAI 126 (1982), pp. 81-101; Zanker (1990), pp. 172-183; Galinsky (1992), pp.
458-468; Bianchi (1994), p. 25.

% Ross Taylor (1931), pp. 177-179.
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private houses, since libations had become a regular feature of the
Roman dinner.®* Now in 12 B.C., when he had become Pontifex
Maximus, the emperor’s Genius was made part of the official oath of
the state.®” Altars were dedicated to the Lares August: (Plate 10).

One critical feature of Republican, Roman religion, which should
not be overlooked, was the household cults to ancestral gens, and to
the Lares and Penates, the so-called gods of hearth and home. The
hearth of the house was sacred, festooned with flowers at each phase
of the lunar month, at Kalendae, Nonae and Idus. There burned the
fire that was considered sacred. Here each day the paterfamilias offered
a portion of food, assigned to the sacrificial flames, for the Geni of
the departed of the family, who were the semi-divine Lares et Penates.®®

Though doubts have been expressed about the precise historical
origin of the cult, Ovid (Fasti 3,55,57) portrays the developed form
of the cult of the goddess Larentia as a festival of the dead.*® The
private ceremonies for the Lares that Ovid describes seem to be
ancient. It must be remembered that originally the D: Manes were
shadowy and only vaguely personal beings, made fully personal only
by the development of a concept of personal immortality in the first
century B.C. Clearly the departed cannot be venerated as individ-
ual personalities before the development of the idea of personal
immortality has taken place. Although therefore it might be true
that: “Generally however, where the souls are thought to be present
one made a sacrifice to them,” this could only be possible when
such souls were conceived as distinct and distinguishable personal
entities, that is to say when the concept of personal immortality had
achieved a clear articulation.

& Jbid. pp. 151-152.

8 F. Bomer, Der Eid beim Genius des Kaisers, in Athen. 44 (1966), pp. 77-133.

8 Bayet (1957), p. 65: “La grande féte du Genius est 4 I'anniversaire de nais-
sance du paterfamilias. Mais originallement le Genius est bien autre: principe de
féconité génétique, comme Il'indique son nom, et assurant par P'individu auquel il
est attaché la perpétuité des générations.”

8 E. Samter, Familienfeste der Griechen und Romer, (Berlin: Reimer 1901), pp. 115-117
where he concludes: “Da nun das Fest Larenta, die Larentalien, ein Totenfest ist,
so ist aus seiner Bedeutung ein Schluss auf den gleichartigen Charakter des Larenkultes
erlaubt.” Wissowa (1890) had argued against the derivation of the cult from the
worship of the souls of the departed. p. 119.

% Jbid. p. 121: “Uberall aber, wo die Seelen anwesend gedacht werden, opfert
man ihnen. Darum werden die Seelen der Ahnen von den Rémer ausser am Grab
und im Hause auch am Kreuzweg verehrt.” See also E. Jobbé-Duval, Les Morts mal-
Jaisants: “Larvae, Lemures” d’aprés le droit et les croyances populaires des Romains, (Paris:
Recueil Sirey 1924), pp. 2-6.
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The change from the D: Manes as a generalised collectivity of the
departed to a designation of a personal surviving soul is marked well
in examples taken from the excavations under St. Peter’s of the
pagan tombs that stood originally on the Vatican hillside. An individ-
ual name following this general designation shows the conservatism
of funerary epitaphs in evoking a world view that has been transcended.
Cicero’s description of the dream of Scipio Africanus (De Republica
6,10) in which he is alive and with the immortals in the milky way,
or the individual souls described in Aeneas’ visit to the underworld
in Vergil, Aeneid, 6, is a whole conceptual world away from epitaphs
such as sit sibi terra levis (“may the earth rest light upon you”) and
the amorphous union with the earth goddess expressed in such lines
as: cinis sum cinis terra est terra dea est ergo ego mortua non sum (“I am ash,
ash is earth, earth is divine, therefore I am not dead”).® The rep-
resentations of such inhabitants of the Vatican mausolea as Marcius
Hermes or Marcia Thrasonis, or the imagery of the isles of the
blessed or the Bacchic menagerie where the individual would repose
in eternal blessedness, all revealed a culture which, from the late
first century B.C., had become obsessed with personal immortality.*?

This change to a conviction of personal immortality undoubtedly
served to give sharper definition to the genii of hearth and home, the
Lares and Penates, who were no longer the generalised spirits of the
dead but could be regarded as distinctly surviving individuals. It was
this individualism that Augustus could now deploy in making the
emperor worship of the eastern cults consistent with Roman religious
tradition. In 7 B.C. he set up the Lares Compitiales, the “Lares at the
crossroads” where he set the image of his own Genius amongst the
statues.”” We have preserved an altar on which ministri of a compi-
tum are depicted holding statuettes of the Lares and Genius Augusti
(Plate 11).

We may now see how, in the unfolding logic of the Imperial Cult,
deified individual qualities could now form a coherent connection
between the new public cult of the Augustan Lares and the saeculum
aureum.

' CIL 6,4, 29609 and 9, 3184 discussed in J. Toynbee and J. Ward Perkins, The
Shrine of St. Peter and the Vatican Excavations, (London: Longmans Green 1956), pp.
109-116.

9 [bid., pp. 73-93.

% Ross Taylor (1931), pp. 184-186; Fishwick (1987) 1,1 pp. 84-85.
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2B 3. The cultic detfication of virtues

The sharpening of individuality of the Lares, their transformation
from the Di Manes (the “Ghost Gods”) into distinct, personalised geni,
enabled a new public cult of the emperor’s individual qualities to
be formed. Such qualities as Concordia, Pax, Fortuna, or Salus in turn
connected well with the messianic qualities of these virtues as char-
acterising the saeculum aureum. Let us sketch briefly our justification
for such an assertion.

Cults of virtues were established in Republican times. We find for
example the temple of Concordia, built in 216 B.C., vowed by the
praetor L. Manlius for deliverance from sedition, of Salus and Victoria
after the Samnite Wars, and of Fors Fortuna built by Sp. Carvilius
after his campaign at Cominium and in Etruria.** As such the deifi-
cation of such virtues in early Roman religion was of a piece with
similar practices in the Hellenistic East. Here we find cults of Nikn,
Eipfvn, MTiotig, EVcéPera, Edvopia, PrlavBpanio, ®iloctopyia, and
Awkonooovn.?

The cult of Genius Publicus moreover was to form a bridge between
the private and home-based libations and the geni of departed ances-
tors, and public personifications of Afjpog in the Greek city states.®
Now the divine essence worshipped was not that of shadowy, indi-
vidual spirits in process of development into full personalities by the
late Republic. Rather it was the collective personality of the social
group. Furthermore the cult of the goddess Roma as a personification
of Rome itself was clearly linked with such an objectification of the
collective personality.

At first such deified virtues were seen as the god or goddess that
accompanied the republican general. But from the time of Sulla
onwards the Hellenistic tendency was not simply to see the deified
virtues as accompanying, but indeed as being incarnate in, the ruler
himself. Sulla adopted the title of Felix for himself after his victories
in 82 B.C.. From that time he wrote his name as L. Cornelius Sulla
Felix. Likewise his associate, Q, Caecilius Metellus Pius, used the
title of Pius in his name.”” Cicero, in Pro Lege Manilia (6 B.C.), dis-

 Livy 22,37,5; 22,33,7; 10,46,14. See also Fears (1981), pp. 834-835.

% Xenophon, Cyrep., 1,1,3; 8,1,21-2,28; 8,6,23; 8,4,6-8; 8,5,1-16. Cf. Fears (1981),
pp. 849-850.

% Jbid. pp. 851-852.

" Ibid, p. 877.
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tinguished between virtutes populi Romani and virtutes imperatoris when
he claimed that the gift of Fortuna along with Pompey’s other super-
human attributes (haec divina atque incredibilis virtus imperatoris),*® could
only be theirs by accepting Pompey himself as their incarnation. As
he says:

... since you are able to put in charge of the war a commander (impe-
ratorem) in whom is a remarkable knowledge (in quo sit eximia scientia) of
war, exceptional virtue (singularis virtus), brilliant authority (clarissima auc-
toritas), exceptional fortune (egregia fortuna), why are you hesitating, O
Romans, from using this great benefit which is offered and granted

you by the immortal gods, in order to preserve and increase the
Republic?
Pro Lege Manilia, 16.°

Thus Virtus and Auctoritas could also be said not simply to be cum eo
but rather in quo sit. Salus was also to appear on coins in prayer for
Pompey’s personal recovery in 50 B.C.'®

Res Gestae 12 records the erection of an altar not simply to Pax
but to Pax Augusta. The iconography of the altar’s relief shows “the
epiphany of Pax, Felicitas, Concordia and Pietas in the person of Augustus
and his restoration of the Roman and universal order.”'®" His achieve-
ment of the extraordinary pax deorum, required by the extraordinary
convulsion of nature as well of society that was the civil war, was
therefore through the existence of these divine entities exclusively in
himself alone. Tiberius was to provide the final consummation of
this development in 10 A.D. when he rededicated the temple of
Concordia specifically as that of Concordia Augusta. Such adjectival
qualifications such as funo Sospita or Janus Quirinus defined “the sphere,
functional or temporal, in which the deity has manifested her char-
acteristic power.”'2 From Tiberius onwards we find examples of the
continued qualification of each individual deity in the cult of virtues
that shows their gradual assimilation by the godhead of the Imperial

% Cicero, Pro Leg. Manil., 13.

9 Jbid. p. 882: ... the Virtues work their beneficent influence upon the Roman
People through the person of the charismatic saviour; these Virtues are embodied
in his person, and thus upon his safety depends the welfare of the commonwealth.”
For a full discussion, see J.R. Fears, The Theology of Victory at Rome, in ANRW
2,17,2 (1981), pp. 797-800.

19 Jbid. pp. 882-883.

' Ibid. p. 885.

192 Jbid. p. 886.
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Cult. Such virtues had thereby ceased to be separate divinities, but
now became as it were part of the collective personality of the divine
emperor.

Thus the golden age prophesied in Vergil and inaugurated, with
its characteristics such as Fortuna, Providentia, Salus, Concordia, Pax,
Victoria etc., can be located as flowing from the divinity of the emperor.
The cult of Roma herself, originating in the Hellenistic East, could
now be assimilated in the West to the Imperial Cult itself. The per-
sonality of individual emperors could now be identified with the cor-
porate personality of the Roman Empire.'® Augustus and his successors
are thus made the sacramental sign by virtue of which the golden
age has returned, and by which its continuance is guaranteed. But
such a state of peace and felicity does not simply require the pres-
ence of the emperor, but also his performance of cultic, sacramen-
tal and augural acts.

The central concept of the emperor as Gemus Publicus enables him
to act as both priest and god of his own cult and to sacrifice as it
were to himself. As we have seen, the saeculum aureum is inaugurated
by an augurium pacis which no one else had been able to perform.
Indeed others than Lucan’s Figulus had tried and failed. Sulla, at
the commencement of the extraordinary metaphysical disturbance
that was the civil war, was shown on his coins simply as a media-
tior through whom Felicitas and Concordia operated. As with Metellus
Pius before him, the jug and the ltuus, those symbols of the ius
augurium, are also shown.'® Thus Sulla produces such virtuous social
conditions by an augural act that is in one sense sacramental. We
find a similar iconography in connection with Pompey’s coinage.'®®

Finally, Augustus was to combine messianic and augural themes
within his own person. From 19 B.C. we find such examples as por-
trayals of Capricorn with a cornucopia of plenty together with, in
some issues, the augur's lituus. On the Gemma Augustea at Vienna there
is commemorated the scene in 12 AD. when Tiberius threw him-
self at Augustus’ feet, on return from Germany, whilst the former
was presiding over the ceremonies (Plate 13).!% Roma appears along-

'8 R. Mellor, The Goddess Roma, in ANRW 2,17,2 (1981), pp. 984-998 ff.

! * Fears (1981), p. 791 and Plate IV,22; pp. 880-881 and Plate III,17.

' Ibid. p. 803 and Plate VI,34.

'% Suetonius, Tiberius, 20: “Ac prius quam in Capitolinium flecteret, descendit e
curru seque praesidenti patri ad genua summisit.” Cf. Mellor (1981), pp. 1012-1013
and Plate I and Ross Taylor (1931), pp. 226-227.

S o
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side representations of Victoria, Otkumene, and Tellus. Alongside Roma
sits Augustus with the cornucopic sign of Capricorn over his head, and
in his right hand is the lituus. Fortuna is depicted crowning him. The
divine augur has issued in the golden age as he sits already amongst
the gods and looks down on lesser mortals.'” Nowhere is more clearly
to be seen the sacramental character of the Imperial Cult which through
its ritual maintains the extraordinary pax deorum. On the altar of the
Lares Augustus is depicted as augur with ltuus (Plate 7).

Let us now see how the Imperial Cult was received in Asia Minor
as well as Palestine and Syria. Here we can examine the material
fabric of the cult whose iconography and the religious message that
it bore was to set the scene in which early Christianity developed.
It was in the context of Asia Minor that, in particular, Luke-Acts,
Clement Corinthians, the Apocalypse, and the Ignatian Letters were all
to be written.

2B 4. The reception of the Imperial Cult in the East

The reception of the Imperial Cult in Asia Minor confirms an embry-
onic systematic theology of the Imperial Cult that we have outlined
in which the Stoic Adyog determines all things by IIpovowa, or by
Fatum or Fortuna.'® Such was the ultimate philosophical or meta-
physical justification which was left when all demythologising imagery
of any personal deity had been excised, as Lucan had wished to
excise it. But we have seen how that metaphysic serviced an escha-
tology, cyclic in character, in which the age of iron and bronze could
return to gold once more. We have also seen also how the ideo-
logy of the divine emperor made that golden age dependent both
on the emperor’s person, in that he incarnated its qualities of salus,
Jortuna, pax, etc., and on the cultic rites of the auspicium. Through an

197 Fears (1981), p. 810: “The icononography of the Gemma itself boldly proclaims
this intimate connection of Capricorn and triumph, marking the feclicitas and vir-
tus of Augustus, which have brought about the restoration of the golden age for
mankind. . .. Flanked by Roma and crowned by Fortuna, the emperor holds in his
right hand the lituus, the medium through which the will of the gods is manifest
in his person and the emblem of those auspices by which Tiberius has triumphed.”

198 T say “a systematic theology” rather than “the” because I take Elsner’s point
((1991), p. 52) that reactions to imperial worship in general were never complete
“and yet always temporarily fulfilled by the viewers own participation” in not only
the sacrificial rite but also in the general developing and incomplete theological dis-
course that gave meaning to that rite. We have here the phenomenon of polysemy
to which Galinsky (1992) pointed.
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extraordinary act of augury he had thus been able to restore a golden
age of order to both nature and political society that had previously
collapsed into evil and irrational chaos.

The celebration of this Pax Augusta on the Ara that thus bore his
divine name was associated not simply with a limited, Republican
augurium salutis but with Augustus’ return from Spain and Gaul (pro
reditu meo/Onep thg éufig énavodov; Res Gest. 11) bearing a universal
peace that was now (16-13 B.C.) inseparable from his own person
as the Pax Augustea. First the Ara Fortunae Reducis/Bwpog Toyng Zotnpiov)
was erected at the Porta Capena (19 B.C.), after successful cam-
paigns in Sicily, Greece, Asia, and Syria, with annual sacrifices. Then
followed in 13 B.C. the consecration of the Ara Pacis itself in the
Campus Martius (Res Gest. 12), followed by its dedication in 9 B.C.
at the conclusion of a lustrum and a suovetaurilia, the implications of
which we discuss in our next chapter (3B 1).

The response of the province of Asia expressed in the decrees and
letter of its proconsul in 9 B.C. mirrors a systematic theology, justified
in terms of Stoic metaphysics. Here we find the ancient augural
quest for the pax deorum united with dreams of a golden age of plenty
and peace, and with a single bringer of that age. The date itself
shows the inauguration of the Imperial Cult there was co-terminus
with the consecration of the Ara Pacis in the Campus Martius itself.
The saeculum aureum that now begins for the cities of Asia Minor
needs a new Calendar that begins with the birthday of Augustus.
The document, copies of which we have from Priene, Apamea,
Eumenia, and Dorylaeum, reads as follows:

... from previous gods we have received favour (mapd tév npdrepov
nopetAQapey . . . 1dv Bedv edpevig kad) . . . whether the birthday of the
most divine Caesar is more pleasant or more beneficial (nétepov hdeiwv
i dpehpmtépo éotiv 7 100 Berotdrov Kaicapog yevéBiiog huépa) which we
would justly consider to be a day equal to the beginning of all things
(v 1§ 1@V névtwv dpxfi tonv dikaing &v eivon broddBowuey) . . .'%

Lines 1-6.

At this point there is note of hesitancy in the text about the real
character of this new épyfi. The proconsul of Asia seems to hesitate

' V. Ehrenberg and A.M. Jones, Documents Illustrating the Reigns of Augustus and
Tiberius, (Oxford: Clarendon 1955), no. 98, cf. also OGIS 458; SEG 4,490. R.K.
Sherk (Ed. and Trans.), Rome and the Greek East to the Death of Augustus, in
Translated Documents of Greece and Rome, 4, E. Badian and R. Sherk (Eds.) (Cambridge:
U.P. 1984), no. 101 pp. 124-127.
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lest he be overwhelmed by the force of his own rhetoric. Is the dpyh
one in which the natural world is set right from its previous meta-
physical collapse, or is it merely a question of the beginning of a
new political order? He thus continues:

If not [the beginning of all things] in nature, at least in the order of
the useful, (el pn fi pVoeL, 1@ ve xpnoipw) for even if there is nothing in
a fallen condition (gf ye 008&v obxi droneintov) and changed into an
unfortunate condition (xoi €ig dtvyes petaPePnkog oxfipa) that he has
not set right (dvadpBwoev), he has given to the whole world a different
appearance (Etépov te £dokev mavi 1@ kdopw dyiv), which would [as a
world] have gladly welcomed its destruction ({81510 év de&opéve Bopdv)
had not for the common good fortune Caesar been born (ei pn 10
KooV mavtov evtoxnpua éneyevvitn Koicop).

Lines 6-9.

Despite therefore a certain reluctance about full commitment to the
metaphysics of the saeculum aureum, the themes of the deified quali-
ties of Tuxn (eig aTLyEG TO KOOV TavTwv evTuXNue) are still found asso-
ciated with the beginning of a new political order in which matters
have been “set right (dvapBuoev).”

If we turn from the letter of the proconsul to the Ist Decree of
the Koinon of Asia, also in 9 B.C., we also find evidence that Stoic
metaphysics gives intellectual justification to the connections between
Fortuna, augury and the saeculum aureum. The reason Augustus’ birth-
day begins the new Calendar is that:

The Providence that has divinely ordered our life (h Osiwg dratdaoca
70v Biov Npdv npdvora), has brought us regard and honour (orovdnv
eloeveykapévn xai grthotipiav) and arranged our life with perfect good-
ness (t0 teAndtatov 1@ Pie dexdopnoev dyoBSév) when it brought to us
Augustus (éveykopévn tov Zefaotov), whom Providence has filled with
virtue for the benefit of mankind (Sv eig edepyesiav dvBpdnwv énhipwoey
apetiic) and granted both to us and to those after us as our saviour
(Bomep Mpelv xod toig ned’ Huag cwtiipa yapioapévn) who has made war
to cease and ordered the world with peace (tov nadoavta pév norepov,
xooufoovta 8¢ lpfivnyv).
Lines 32-37.

Thus we have Stoic Ipévoio combined both with the reign of peace
and the personal mediator of that peace (ZeBaotov ... xoouncovia
8¢ eipnvnv).'!"! The dpetai are no longer individual deities but divine

""" This theme is also found in an inscription from Athens in 1 A.D., see ibid.
no. 128 p. 95 (IGRR 4,180; CIG 3642) where Tlpovoua is identified with Julia Augusta.
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characteristics with which Tpévowa has filled Augustus (6v . . . érAnpwocev
apetfig). The divinity Salus or Zetnpia does not simply accompany
Augustus, but is identified with the person of him who is catip, as
he is also in other similar inscriptions.''? As the passage continues,
Caesar is associated with an émeaveio (Enpaveig), éAnig and edayyéAio
which surpass all other hopes and promises made. Thus we find con-
cepts held both by the Imperial Cult and by the writers of the New
Testament (. 37-40).'"

A similar inscription from Halicarnassus at this time substitutes
for the idea of Ipovoio the even stronger Stoic concept of “the eter-
nal and undying nature of the universe (f aidviog koi d8évorog 10D
navtog evoig).”!'* In the words that follow, the Emperor is linked as
pater patriae with the homeland of the Goddess Roma (matépa pev tiig
£av1od matpidog Bedg Papng), as well as identified with “the Father
Zeus (Ala 8¢ natpdov) and saviour of our common human race (xot
ctfipo 100 kowod 1@v dvBpdnwv yévoug).” (I 6-7) Furthermore, the
virtues are once again associated with the divine mediation of the
saeculum aurewm through Augustus when it is claimed that “. .. cities
(mo)ew) . . . flourish (dvBodowv) with Good Government (Edvopiq),
Concord (‘Opovoiq), and Prosperity (kal Evemnpiq), and the flower
and harvest of all good (&xpn e xai @opd mavtdg éotv dyafod).” Dio
Cassius might well inform us that, “when the senate and people once
more contributed money for statues of Augustus, he would set up
no statue of himself, but instead set up statues (eikovog) of Salus
Publica ("Yyeiog Anpooiog), Concordia (‘Opovoiag), and Pax (Eipfvng).”
(54,33) These divine qualities according to this inscription were already
in a state of near identification with his divine, augural powers in
bringing in the saeculum aureum.

From the West, from Narbo in Gaul, A.D. 12-13, we have corro-
boration of the augural theme that we have emphasised in connec-
tion with the Imperial Cult. A votum perpetuum is made to the Numen
of Augustus. An altar was erected in the forum of the city at which
sacrifice was to be made for the number of years after the 9th Kal.
October, (23rd September), on which day, his birthday: “The blessed

'"2 Cf. the decrees Myra in Lycia IGRR 3,721 (= Ehrenberg and Jones (1955)
no. 88): TiBépiov Kaicapa Beov Zefactov Bedv Zefactdv vidv avtokpdtopa Yiig kot
Bohdoong, tov edepyév kol cwTipa 100 cUVIAVTOC KGOV, Mupéwv & Sfipoc.

''* Ehrenberg and Jones (1955) no. 98 lines 35-41.

'"* Ehrenberg and Jones (1955) no. 98a [ 3; IBM 4,1, no. 894, line 1.
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Fortune of the age made him ruler of the world (saeculi Felicitas eum
orbi terrarum rectorem edidif).” Not only then, but on Idus Fanuar. (7th
January), the day on which he first assumed the fasces, incense and
wine are to be offered because: “on that day first he entered upon
(auspicatus est) the empire of the world (imperium orbis terrarum).”'">

If we return once again to the East, we find at Gytheion in Lacao-
nia an inscription and a letter regarding the extension of the cult to
include Tiberius. Augustus is called here “god the son of the god
Caesar (Beod Kaicopog 0eod viod), Saviour who brings liberty (Zwtfipog
"EAevBepiov).”! Julia Augusta is equated with Tdyn, and Germanicus
with Nikn. These examples could be extended. We have produced
therefore sufficient examples for the moment to establish our case
for various, different strands in the conceptual discourses that were
coalescing to form theologies of imperial worship. The discourse of
augury and priesthood were being juxtaposed with messianic themes.
Moreover the Stoic theology of divination and Fortuna was also mak-
ing its own contribution to part of the iconography of the cult of
emperor worship in cities both of the Eastern and Western Empire.

Let us draw some preliminary observations for the rise of early
Christianity from what has preceded.

2B 5. Implications of the Imperial Cult for early Christianity

We saw in the decree of the Koinon of Asia an example of the ide-
ology of the Imperial Cult in Asia Minor that was to prefigure in
the Apocalypse, and which was part of the scene in which both Luke-
Acts and the letters of Ignatius of Antioch made their appearance.
The Koinon that speaks for all Asia Minor reflects the theology of
the cult that I have described in this chapter. We find a pax deorum
achieved by an extraordinary act of augury that issued in no tem-
porary eipfivn but the peace of the golden age. We find Stoic con-
cepts of Ipdvowo and of g¥o1g intellectually justifying both the augurium
and the coming of that age. We find concepts of compia through
a cotip expressed in that cult. Later (3D 3.2) we shall discuss fur-
ther inscriptions such as one from Sardis in which a new addition

''> Ehrenberg and Jones (1955) no. 100 A, lines 20-27 = ILS 112 = IGRR 4,1756,
I; Fishwick (1991) 2,1 p. 482.

'8 See also a papyrus fragment on an association for an imperial cult #id. no.
118 p. 93 and an inscription (A.D. 1) from Tentyrae, Egypt (OGIS 659) where
"EAevBéprog is also found, ibid. no. 116, p. 93.
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to the cult is accompanied by the “good news” of its proclamation.
“The city is evangelised (eboryyehioBn 7 nohic)” and “prayers for salva-
tion (xotevyds . . . Unep Tig cwmpiag)” are offered “by sacred heralds
(B10x tepoxnpixav).”!"

At other places in Asia Minor such as Halicarnassus, and Gytheum,
we found too such titles proclaimed in the inscriptions and in the
prayers of the cult as cwtfp, eipfivn, ékevBéprog, vikn, viog 10D Beod,
gAnic, Vyiewa, oudvola, mpdvola, émeavela, evayyého etc. The cul-
tural and religious terrain in which early Christianity developed was
thus saturated by such concepts deeply embedded in the material
and iconographic fabric of Graeco-Roman civilisation. Nor did this
simply apply to Christian writings emanating from Asia Minor itself.
Herod the Great had erected in Caesarea itself (20-19 B.C.) a tem-
ple in which stood a colossal statue of Augustus constructed on the
model of the Olympian Zeus and a further statue to Roma, on that
of Hera at Argos.'"® Caesarea Philippi was to be the scene of the
confession of Peter regarding Jesus not only as the Christ, but as the
Son of the Living God (Mk. 8, 27-30).

It will be our objective now to attempt to assess, by looking at
late first and second century Christian writings, the effect of this
Imperial Cult in terms of how early Christians shaped their com-
munity and its structures in reaction (whether conscious or not) to
the background of the Imperial Cult.

""" Ehrenberg and Jones no. 99 = I Sardis 7,1,8, [ 12-14; Price (1984), p. 66
and p. 259 cat. no. 56.

| """ Josephus, Bell. Jud. 1, 414 cf. Antiqu. 15,339; Fishwick (1987) 1,1 p. 129 and
47.



CHAPTER THREE

IMPERIAL IDEOLOGY AND THE ORIGINS OF
CHURCH ORDER

Reformed fudaism in Luke-Acts and the Christian pax dei

In this chapter and the next two, we shall deal with the develop-
ments in the life of the early Church which mirrored the the Imperial
Cult as it developed in the social and political context of pagan
Rome. We shall deal in this chapter exclusively with Luke-Acts, for
which we accept a date after Nero, but before Domitian, of about
85 A.D." We shall, in Chapter 4, consider the community of Clement
at Rome and their relations with the Imperial Cult both intellectu-
ally and practically, in comparison with the circle of in Asia Minor
in Domitian’s time, to which Luke-Acts was addressed. In Clement’s
Corinthians the demands for order are self-consciously constructed after
Roman models and express the very concerns with natural and social
chaos that the Stoic metaphysic of the Imperial Cult had sought to
address. We shall then (Chapter 5) consider what we will argue to
be the Domitianic text of the Apocalypse, and its quite different ap-
proach to the Imperial Cult. The Apocalypse mirrors Domitian’s changes
in the Imperial Cult, and, in a manner different from Luke-Acts, for-
mulates a distinctive contra culture that reverses the images and val-
ues that define the concept of power in the host culture.

In Chapter 6 we shall find reflected in Ignatius of Antioch, par-
ticularly in his Romans and Ephesians, the martyrological aspect of a
contra culture. Ignatius described the ministerial representatives who
joined him from various Churches as a cultic procession. The pro-
cession has the features of a Christian Eucharist, as its members lead
Ignatius across Asia Minor to the arena at Rome. Thus we shall be
able to complete our argument that the Order of the Imperial Cult
finds a form and an iconography reflected in the Order of the

' For a defence of this dating, see P.F. Esler, Community and Gospel in Luke-
Acts: The social and political motivations of Lucan theology, in SNTMS 57 (1987),
pp. 27-30.
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Christian Cult as it emerges in the early second century. That
reflection was destined to continue and to develop into a new form
in the confrontation between Cyprian and his fellow-bishops, and
the Roman Empire of Decius Trajan.

But let us turn first of all in this chapter to the reformulation of
early Christian eschatology in Luke-Acts. We shall argue that the pur-
pose of that reformulation was to enable the author to define the
Order and worship of the Christian cultus analogously with that of
the Imperial.

We shall endevour to answer two critical questions:

1. Why did Luke reshape Christian eschatology so that he could defer
the expectation of the day of judgement to an indefinite future? (Lk.
21,24d; Acts 1,7)

2. Why, furthermore, did Luke, clearly a deutero-Paulinist in the gen-
eration after the death of his community’s founding apostle, stress that
Christianity was the fulfilment of Judaism in a way that was even more
sympathetic to the latter than even Paul’s final position (in contrast to
Galatians) in Romans 9-12?

The traditional answer to 2. has been that Luke’s two-volume work
was intended to be an ecumenical document, reconciling differences
between Paul’s churches and the original Jerusalem community. We
could respond by pointing out that Paul never really attacked Judaism
in the way this view presupposes, but in fact stressed its continuity
in terms of fulfilment. But then we must ask why Luke should stress
that continuity when writing for a gentile audience.The traditional
answer has always been suspect in terms of historical method since
it implies that late first century communities developed according to
the logic of his Christian community’s own internal discourse that
was only minimally related historically and culturally to the devel-
oping wider, pagan culture.? Luke is supposed to be solely concerned
with healing internal divisions within the community in order to
make the community stronger and more self-secure.

More recent literature has, moreover, acknowledged the problem

? The most recent statement of this case, with bibliography, is J. Jervell, Luke and
the People of God: A new Look at Luke-Acts, (Minneapolis: Augsburg 1972), pp. 153-183,
criticised in R. Maddox, The Purpose of Luke-Acts, in FRANT 126 (1982), chap-
ter 3. For an earlier and provisional treatment of the themes of this chapter, see
A. Brent, Luke-Acts and the Imperial Cult in Asia Minor, in J7ThS 48,2 (1997), pp.
111-138.
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that Israel is recognised in Luke-Acts in a way that surpasses even
Paul as the necessary precursor to Christianity.® Lk. 1-2 locates the
origins of Christianity in the circle of such priests and prophets of
the Jerusalem Temple as Zachariah and Anna. Would even the Paul
of Romans 9—11 have begun a Gospel addressed to gentile Christians
in the words of Lk. 1,5 (éyévero . . . iepele Tig dvopatt Zayopiag)? Cer-
tainly, in order to explain such features in Luke as a deutero-Paulinist,
Houlden postulated the existence of “pre-Marcionite Marcionites” as
influencing the quite un-Pauline significance of the Temple in Luke-
Acts.* T reject as pure hypothesis such an undocumented movement
within the early Church. I propose instead to produce documented
evidence from the literature and background of the Imperial Cult
to support my claim that the fulfilment of the object of republican
religion by Augustus was the real counterfoil to Luke’s picture of
Christianity as the fulfilment of the cult of the Temple of Judaism.

The traditional answer to 1 is that the delay of the Parousia caused
Luke to reshape primitive eschatology so as to provide a space for
the Church in normal history.> But a phenomenon such as Montanism
or millenarianist groups demonstrate that the delay of the Parousia
did not of itself necessarily produce such a perceived need for a
space for the church in normal history.

Esler’s recent study of the immediate historical and social back-
ground to Luke-Acts has focused on the need to replace the thesis of
Luke-Acts as apologia, founded on the dubious legal notion of the quest
for status as a religio licita, with a thesis about legitimation.® Focusing

3 V. Fusco, Luke-Acts and the Future of Israel, in NT 38,1 (1996), pp. 1-17.
J.L. Houlden, The Purpose of Luke, in JSNT 21 (1984), pp. 53-65 criticised Maddox
(1982) for his attempts to modify what he saw as the extreme view of the centrality
of Judaeism represented by such writers as Jervell (1972) and G.D. Kilpatrick, The
Gentiles and the Strata of Luke, in Verborum Veritas, (Ed.) O. Bécher and K. Haaker
(Wuppertal: 1970).

* Houlden (1984), p. 62. See also J. Jervell, Retrospect and Prospect in Luke-
Acts Interpretation, in SBL.SPS 30 (1991), p. 384. For further bibliography, see
F. Bovon, Etudes lucaniennes. Rétrospective et prospective, in RThPh 125 (1993), pp.
125--129, who poses two questions: “Le premier. . . . La Loi mosaique est-elle encore
valide pour Luc?. ... Le second dirige le regard vers la position sociale de Luc.”

> H. Conzelmann, The Theology of St. Luke, translated by G. Buswell (London:
Faber 1961), pp. 202-206.

® The existence of a formal legal status of a religio licita was originally proposed
by Harnack and Wendt. For references and further support for this point of view
see Conzelmann (1961), pp. 137-144. This view has been questioned recently by
Maddox (1982), pp. 91-93 and Esler (1987), pp. 211-214.
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on Luke's gospel in the present chapter, I wish to argue that the legi-
timation thesis is only partially true and possibly misleading. Legiti-
mation in sociological discourse normally refers to the way in which
one group, in its own self-interests, justifies its privileged position in
power relations to another. I wish to emphasise here that the particular
theology of Luke is a political theology in terms of which Theophilus
and his group did not simply justify their position to others but to
themselves.

The immediate historical and social context in which Theophilus
and his circle found themselves was one in which the values of
Imperial Order were reflected in the developing Imperial Cult in
Asia Minor, whose origins and development we have traced in
Chapter 2. That continuing development reinforced, under Domitian
in the last quarter of the first century, the ideology of a religious
reformation that had accompanied a political revolution under Augustus
from 31 B.C. onwards.” That religious reformation emphasised the
religious role of the emperor as the fulfilment of the Republican cult
(as opposed to its abrogation), originally conducted by elected mag-
istrates who also held its priesthoods. Christianity, as commended by
Luke to Theophilus’ circle, was Judaism fulfilled.® But Luke envisaged
that fulfilment, to use Bovon’s phrase, as ‘une contrepartie religieuse’
specifically to the religious claims implied by Augustus’ constitutional
reforms: it was not simply a general parallel with Imperial univer-
salism, as Bovon originally thought.’

I will argue that Theophilus’ circle inherited the values of an impe-
rial order and peace that bore the form of Stoic metaphysics in
which nature and society were one. Its members accepted the im-
perial values, deified as Virtues, of Victoria, Pax, Concordia, Salus etc.,

7 For developments of the Imperial Cult in Asia Minor specifically in the eighties
such as cults to Domitian at Ephesus and Laodicaea, see S.R.F. Price, Rituals and
Power: The Roman Imperial Cult in Asia Minor (Cambridge: U.P. 1984), pp. 140, 183-185,
197-198, 255.

8 F. Bovon, Isriel, die Kirche und die Vélker im lukanischen Doppelwerk, ThLi{
108 (1983), col. 404: “Die Entwicklung des Kaiserkultes wire eine weitere, wir-
kungsvollere Losung, der bunten Vielfalt der unterworfenen Vélker eine ideologi-
sche Einheit zu verleihen ... Wie verhilt sich die christliche vocatio gentium zu
dieser Eingliederung der Vélker in die rémischen Strukturen?”

® Bovon (1993), p. 128: “La défense et lillustration de l'universalisme au long
de toute ceuvre de Luc représent, a mes yeux, une contrepartie religieuse des ambi-
tions impériales romaines.”
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since they had been conditioned socially to take seriously the claim
that an originally imperfect republican religious cultus had been
reformed and perfected by the Augustus as princeps. The use of the
methodology of narrative criticism in New Testament studies will
help us here since we will seek to reconstruct the ideal reader for
the text that Luke has reshaped in terms of the images of the impe-
rial ideology.'"® We shall argue that Luke has reformulated early
Christian eschatology, initially in chapters 1-3, in a way that reflects
the impress of the ideology of the saeculum aureum in the Imperial
Cult. Furthermore, we shall witness throughout his work conceptual
reflections of pax, concordia and providentia that bear witness to a con-
cern with the theological implications of Augustan settlement. In con-
sequence of such social conditioning, Theophilus and his circle shrank
with horror at the prospect of a return to civil chaos marked by the
events that lead to Actium (31 B.C.), and which they saw as the
culmination of a century of increasingly devastating civil wars. Under
the influence of such a historiography of decline, they experienced
their metaphysical terror associated with the ira as opposed to the
pax deorum.

Luke’s solution was to encourage them to see Christianity, as the
fulfilment of Judaism (2) which paralleled Augustus’ fulfilment of that
to which the religious practices of Republican magistrates had aspired,
namely the divine pax in both nature and society. The Order of the
Christian community, constituted by an apostolate whose kowavia
continued the teaching and healing ministry of Jesus along with the
breaking of bread (Acts 2,42), was the true means of producing the
pax dei, in contrast to Augustus’ pax deorum (the émi yfig/év obpav®
elphvn; Lk 2,24; 19,38). Here we find, in the context of imperial
order, a refashioned Christian version of the Augustan saeculum aureum.
Consequently Lk 1-3 reshaped primitive Christian eschatology by
removing themes of tribulation, chaos, and of the future role of the
Son of Man in judgment, so as to produce, for Theophilus’ circle,
a Christian, present counterpart to the imperial peace, and the cul-
tic means for securing this (1).

1 See e.g. M.C. de Boer, Narrative Criticism, Historical Criticism, and the Gospel
of John, in FSNT 47 (1992), pp. 35-48 and the criticisms of S. Motyer, A Method
in Fourth Gospel Studies: A Way out of the Impasse, in JSNT 66 (1997), pp. 27-44.



78 CHAPTER THREE
ParT A. Luke-Acts: TrRaDITIONAL EsCHATOLOGY TRANSFORMED

The uniqueness of the eschatology of Luke-Acts cannot be overesti-
mated. I will argue that this uniqueness is highly influenced by
Augustus’ saeculum aureum secured through the reformed Imperial Cult
that was perceived, following our discussion in Chapter 2, to be
alone able to secure the pax deorum (2B). But first let us establish that
uniqueness in its own right by comparing Lukan eschatology with
that of Matthew and Mark, before we offer any particular account of
the influences that produced it.

3A 1. Mark and the primitive kerygma

There is very little attempt on the part of either Matthew or Mark
to relate their story to secular history. Mark notoriously begins his
gospel with the ministry of John the Baptist, like those primitive
Christian sermons exemplified in the mouths of some of the twelve
apostles, the deacon Stephen, and Paul in Acts. There is no birth
story and the gospel begins as it were from nowhere. But Mark’s
purpose is to do more than reproduce the primitive kerugma in ex-
panded form."

In comparison with its total length, a large section of Mark is taken
up with the Apocalypse of Mk. 13. Earlier, before the scene of the Trans-
figuration, Jesus had declared that there were some standing there
who would not taste of death until they had seen the kingdom of God
come in power (Mk. 9,1). Originally the Transfiguration might have
counted as the realisation of that declaration. But for Mark the com-
ing of that kingdom is to be when the events of his Apocalypse are ful-
filled, namely when the armies of Titus surround Jerusalem in A.D. 65
at the time when he writes from Rome. Jerusalem was not yet
destroyed but the news reached the Roman community that it was
about to be, and then the “abomination of the desolation” would
be set up in the Temple as the day of the Lord set in blood and
fire. After describing the shaking of the powers of nature in earthquake
and famine, the expansion of error, and persecution and betrayal,
Mk. 13,14 continues:

"' J. Schniewind, Zur Synoptiker Exegese, in ThR 2 (1930), pp. 129-189 and
C.H. Dodd, Tke Apostolic Preaching and its Developments, (London: MacMillan 1956),
pp. 16-32 ff., cf. H. Koester, Ancient Christian Gospels, Their History and Development,
(London: SCM 1990), pp. 2629 ff.
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But when you shall see the Abomination of the desolation (6 BdéAvyua
1fi¢ épnuwoewg) [Dan. 9,27; 12,4; 10] standing where it ought not
(€onkota Grov o el), let the reader grasp the meaning, then let those
in Judaea flee to the hills... For in those days shall be the tribula-
tion (BAiyic) such as not come about from the beginning which God
created until now [ Joel 2,2].

Thus the Roman community, having experienced Nero’s persecu-
tion in Rome (13,9-13), heared the news from Jerusalem of the grad-
ual crushing of the revolt by Titus. The author informs them that
Nero is about to fulfil the mysterious sacrilege prophesied by Daniel,
the 10 BdéAvyua tig épnudoews. It is the immediate consequence of
this imminent and strange act that the last events of the world’s his-
tory are to occur (13,20-28)."

Far from Mark’s gospel therefore, as the theory of the interpreter
of St. Peter suggests, being written for a generation to come who would
otherwise lack Peter’s teaching now that he had been martyred, the
author expected no future history for which to write."* His commu-
nity was the community of the End time, with no need for a continu-
ing authority structure with a continuing tradition handed down. For
him there was to be no future history of this world, and therefore
there was little need to write the events of Jesus’ ministry, death and
resurrection as dated events in a history that would continue. His
written account was a reassurance to the Roman community that
they had little longer to wait, and the eschatological events justify-
ing their faith would soon take place.

We shall now see that Matthew deals with the problem of the delay
of the parousia, which had not immediately followed the destruction
of Jerusalem, quite differently from the way that Luke-Acts was to
propose.

2 S.G.F. Brandon, Jesus and the Zealots: A Study of the Political Factor in Primitive
Christianity, (Manchester: U.P. 1961), pp. 387-391 dates Mark post 71 A.D. on the
grounds that account of the rending of the veil in Mk. 15, 38 reflects the writer’s
experience of the triumphal procession of Vespasian at Rome in which the purple
temple-curtains were included in the spoils and were afterwards deposited with
copies of the Torah in the imperial palace, see Josephus, Bell. jud. 6, 387-391 and
7,162. But even if this were the case, the historical closeness of the Roman com-
munity to the events of which they as yet had no certain account could still result
in what had happened nourishing the imminent apocalyptic expectations to which
Mark bears witness.

'* Papias apud Eusebius H.E. II1,39,15 is clearly legendary and based upon the
priority of Matthew as an apostolic authority.
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3A 2. Matthew’s heightened apocalypticism: a hope frustrated

Matthew was written at a similar time to that of Luke-Acts, but with a
considerably different purpose. Redaction criticism has shown reflected
in the various pericopes conflicting traditions bearing the marks of
transmission through rival groups in a divided Christian community.
Egalitarian, clericalist, and charismatic groups vie with one another,
and Maithew’s solution is presented in the person of a bridge-builder
and reconciler, whether actual or ideal, who will bring the groups
together.' But the shadow of the End Time still hovers over the
author’s perspective. The Twelve Apostles are sent forth, and Jesus
assures them that, though they will experience persecution, they will
be beaten in synagogues and lead before synagogue courts and handed
over to gentile magistrates for punishment, nevertheless:

Go not into the way of the pagans, and do not enter a city of the
Samaritans; but go rather to the lost sheep of the house of Israel. ..
You shall not have completed the cities of Israel until the Son of Man
shall come."

But the author of Matthew knew at the time of his writing, in the
late eighties in Antioch in Syria, that Jerusalem had been destroyed.
The use of that gospel by early writers associated with Syria and
Antioch clearly determines this as his place of origin. The citations
of this gospel by Ignatius of Antioch (circa 107 A.D.),' and partic-
ularly the appearance of single bishops in his writing where Matthew’s
clericalist faction has only presbyters and teachers, reveal the mid-
eighties as the most likely date. Ignatius’ single bishops have at the
later time seemingly absorbed the charismatic functions of one of
the opposing groups.'’

But though Jerusalem has been destroyed, this does not lead him
to tone down or limit the scope of the Markan apocalypse. Mk. 13,
with its 37 verses has been expanded into two chapters, Mat. 24-25,

" R.E. Brown and J.-P. Meier, Antioch and Rome: New Testament Cradles of Catholic
Christianity, (New York: Paulist Press 1983), pp. 57-72 cf. A. Brent, Pseudonymity
and Charisma in the Ministry of the Early Church, in Aug. 27,3 (1987), pp. 369-374.

' Mat. 10,1-23.

' Ignatius, Ephes. 14,2 (Mat. 12,33); Smym. 1,1 (Mat. 3,15); 6,1 (Mat. 19,12); Polycarp
2,2 (Mat. 10,16).

"7 C. Trevett, Prophecy and Anti-Episcopal Activity: A Third Error Combatted
by Ignatius? in JEH 34 (1983), pp. 165 171, for qualifications of which see, Brent
(1987), pp. 347 -376.
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with 51 and 46 verses respectively. The chapters owe their expan-
sion to parables of the Last Judgement, such as the Days of Noah
(24,37-42), the Lazy Servant (24,43-51), Wise and Foolish Virgins
(25,1-13), the Talents (25,14-30), and the Sheep and the Goats
(25,31-46). But where Mk. 13,14, in its reference to the 10 BdéAvypa
Mg EpNUAcERG E0TNKOTO. 6mov oV del, refers to what stands in its tem-
ple before the imminent destruction of Jerusalem, Mat, 24,15 simply
transfers the prophecy to what will stand “in an holy place (év t6ne
ayile)” unspecified. The Markan apocalypse is still to be fulfilled immi-
nently even though, since the Jerusalem temple already now been
destroyed, the particular place where its fulfilment is to begin can
no longer be specified.

But for the author of Luke-Acts, this conception of the End time
found in one of his early Christian sources, Mark, cannot and will
not be any longer sustained.'®

3A 3. Luke’s transformation of the apocalyptic tradition

Whilst not abrogating the original apocalyptic description of the com-
ing of the End, Luke dissociates this description from the destruction
of Jerusalem. All references to the shadowy and mysterious BééAvypa
Mg épnuacewg are omitted. In Lk 21,2024 we read:

When you shall see Jerusalem encircled by armed camps, then know
that its desolation (h épfipwoig adtiic) has drawn nigh . .. and Jerusalem
shall be trodden down by the pagans until the times of the pagans
(xaupol éBvadv) are fulfilled.

Only after the unspecified and protracted xotpoi éBvadv will the heav-
enly powers be shaken and the signs seen (21,25-27). The épfpwoig
of Jerusalem is taken out of salvation history and placed securely in
secular history in which the church is to have a mission and organ-
isation that endures in secular time.

The particularly Lucan account and doctrine of the Ascension also
implies this. Jesus is lifted up into heaven from whence in the
unspecifiable future he will one day return. (Aets 1,9.) For forty days

'® D.E. Nineham, The Gospel of St. Mark, (London: A. and C. Black 1968), p. 354
footnote: “St. Luke’s version is not a verbatim reproduction of the original but an
attempt, alternative to St. Mark’s, to deal with a well-known prophecy of profana-
tion which had not been fulfilled with reference to the temple.” Cf. G.B. Caird,
St. Luke, (Harmondsworth: Penguin 1963), pp. 231-232.
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before, one question that is highlighted is the question about the
occurrence of the apocalyptic events, but Jesus will give no answer,
let alone any assurance of their immediacy, but rather points to a
continuing temporal mission in which the church can expand from
Jerusalem to Samaria and indeed to the uttermost parts of the earth
(1,6-8). Present and future time no longer coalesce imperceptibly
into one as the End remorselessly floods into the present, as in early
Christian eschatology. The apostles are not to stand gazing into
heaven (1,9-11), as if for the imminent return of Jesus, but are to
repair the organisation of an indefinetly continuing community by
replacing Judas with Matthias in order to bring the number of the
apostles back up to twelve (1,15-26).

Thus, according to Conzelmann’s original thesis, the author of
Luke-Acts has removed the present from any immediate contact with
the eschaton. He has thus created a space for the existence of a com-
munity which will function in secular history with an ecclesiastical
Order that will preserve its identity and continuity. But let us now
examine how the Church Order for which the author now makes
provision was shaped against the background of the imperial recon-
struction of secular history by his pagan contemporaries, and which
it in consequence reflected.

Part B. Luke-Acts IN THE CONTEXT OF IMPERIAL HISTORY

Luke introduces his birth narrative with a chronological note linking
Christ’s birth with Augustan history in his story of the census (2,1-3).
In 3,1 the ministry of Jesus is recorded as beginning “in the fifteenth
year of Tiberius Caesar,” hence 30 A.D., with Pontius Pilate named
as the “governor” (fyepovevovtog) of Judaea, Herod as tetrarch of
Galilee, Philip of Ituraea, and Lysanias of Abilene. The action of
Claudius in expelling the Jews from Rome is recorded, in explana-
tion of the presence of Aquila and Priscilla (4cts 18,2). Gallio is men-
tioned as “pro-consul (dvBvmértov) of Achaea” (18,12), with whom
we have already met as Lucan’s uncle who committed suicide with
him on the failure of their conspiracy to take Nero’s life (2A 4). We
also meet with Porcius Festus, succeeding Felix as governor (fyyeudv).

(Acts 23,25-27; 24,27)"

" We know further what transpired regarding Festus and his succession by Cestius
Florus from Josephus, Antigu. 20, 197 203; B.ell. Jud. 2,166.
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But we do well to ask whether this interaction with secular his-
tory is purely chronographic, or whether there is some further pur-
pose reflected in the choice of at least some of these dates and figures.
Such a purpose, moreover, may reflect in some way the concerns
reflected in the imagery of the Imperial Cult as we have outlined
in our second chapter.

3B 1. The Augustan census of Lk. 2,1-2

It is easy to dismiss this passage for historical reasons for which no
doubt it ought to be dismissed. For this author, unlike Matthew, Mary
did not originally live with Joseph in Bethlehem, only to move to
Nazareth from the house in which Jesus was born due to the malig-
nancy of Herod and Archelaus (Mat. 2,1; 11; 13; 22-23). Instead
the author of Luke-Acts envisages Joseph and Mary living in Nazareth,
and, in order to explain the fulfilment of Micah 5,2, invokes the
Augustan census. It is quite impossible that there was any census
involving each person within the Empire returning to their birth-
place. There were however provincial censuses.”

That each Roman citizen throughout the world had to enrol for
sacrifice at the altar of the Imperial Cult was to await the later gen-
eral citizenship law of Caracalla in 212 A.D., which made the Decian
persecution (251 A.D.) possible as we shall see. But that at this time
“the whole world should be enrolled (&roypdeecBor nasav thy oikov-
pévny)” in consequence of a “decree (8oyna)” of Augustus is prob-
lematic apart from the additional problem of migration to one’s place
of birth. A more local census under Cyrenius as governor of Syria
would seem more credible. Certainly we have recorded in Josephus
a census conducted with great opposition by this governor in A.D.
6 or 7.2 But why should this local census (ot 1) droypagn) be asso-
ciated with some general world-wide edict of Augustus by the author
of Luke-Acts? A careful examination of the motivation for his exag-
geration will expose his discrete purpose.

The author of Luke-Acts clearly wished to associate the birth of
Jesus with Augustus, the mention of whose name in connection with

% P.A. Brunt, Roman Imperial Themes, (Oxford: Clarendon 1990), pp. 329-331.

2 Josephus Antigu. 20,102. For a discussion of the relation between this census
and Lk 2,1-3 see E. Schiirer, G. Vermes, and F. Millar, The History of the Jewish
People in the Age of Jesus Christ (175 B.C.~A.D. 135), (Edinburgh: T. & T. Clark 1973),
p. 381 and pp. 416-427. See also J.M. Creed, The Gospel According to St. Luke,
(London: MacMillan 1930), pp. 28 -31.
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the this particular account of the birth of the true Messiah is evocative
of many of the themes of the Imperial Cult to which we drew atten-
tion in our second chapter.?? We have seen how, particularly in the
Asia Minor of the Proconsular decree of 9 B.C., Augustus’ birthday
was celebrated as the beginning of the saeculum aureum (fy 100 Ber0td-
tov Kaioapog yevéBiiog huépa v ) 1@v ndvtov dpxfi fonv . . .). (2B 4)
Asia Minor was of course the scene of much of the second half of
Luke-Acts.
Regarding the role of census taking, Augustus states:

In my sixth consulate [28 B.C.] I conducted a census [censum populi]
of the people with my colleague Marcus Agrippa. I held a lustrum after
an interval of forty-two years. At this lustrum, 4,063,000 Roman citizens
were registered (censa sunt capita). 1 performed a second lustrum in the
consulship of Gaius Censorinus and Gaius Asinius [8 B.C.] acting
alone, by virtue of consular imperium. At this lustrum 4,233,0000 Roman
citizens were registered. I held a third lustrum, by virtue of a consular
impertum, with my son, Tiberius Caesar, as my colleague, in the con-
sulship of Sextus Pompeius and Sextus Appuleius [A.D. 14]. At this
lustrum 4,937,000 Roman citizens were registered.
Res Gestae 8,2

It is important, however, to emphasise that, as the word lustrum sug-
gests, there was a religious dimension to such acts. The lustrum was
properly the completion of the census, as is seen in Livy’s account
of Servius, one of the legendary founders of the Roman constitution
(634 B.C.). The lustrum here refers to the “purification” of the citizen
body after its numbers had been determined (censu perfecto), and the
capacity of each person in the rank now allotted them to contribute
to the cost of the war against the Vei. The ceremony (suovetaurilia)
was performed in the Campus Martius where a pig, sheep, and bull
were sacrificed (Livy 1,44,2). It was this ceremony that was depicted
in relief on the Ara Pacis (2A 4.2.1 and 2B | and Plate 6).

We have argued in our second chapter that, in his reconstruction
of the cult within the reconstruction of the constitution, Augustus

2 For Luke’s use of secular chronography to such a parallel between Jesus’ king-
dom and that of Augustus, see C. Talbert, Literary Patterns, Theological Themes,
and the Genre of Luke-Acts, in SBLMS 20 (1974), pp. 44-45; R.E. Brown, The
Birth of the Messiah, (Garden City NY, Doubleday 1977), pp. 241-243. These reflections
are also taken up in his account of Luke-Acts as apologia pro imperio to a Christian
group by P.W. Walasky, “And so We Came to Rome”: The Political Perspective
of St. Luke, in SNTSMS 49 (1983), pp. 25-28. See also K. Wengst, Pax Romana and
the Peace of Jesus Christ, trans. J. Bowden, (London: SCM 1987), pp. 89-105.
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presupposed a kind of systematic theology in which the different cul-
tic functions of the state were brought under his control as Pontifex
Maximus and thus head of the Imperial Cult. We argued that the
saeculum aureum could only return and be guaranteed long endurance
by a particular act of augurium, which he uniquely performed and
which Dio mentioned as the augurium pacis (2A 5). The pax deorum
proved constantly elusive to the Republican cult, even though, fol-
lowing various outbreaks of the strangest prodigies, ritual attempts
had been made to obtain it (2A 4.1).

We may now add that a lustrum of the city was performed fol-
lowing many of these outbreaks in order to set the metaphysical
order right again and to produce the required pax that was to be
the achievement of Augustus alone. We have countless examples of
this in Livy.”® We have argued that implicit in Livy is the notion
that such examples became increasingly more frequent as the polit-
ical breakdown of the Republic was reflected in the increasingly
chaotic supernatural order. Arruns moreover required the purification
of the city limits, its sacred boundary the pomerium, but to no avail
when he saw what the haruspicia indicated (Lucan Pharsalia 1, 593-595).
(2A 4.2)

It would be easy of course to secularise the process of the census
and cut it off from its religious roots so as to make a lustrum after
portent quite different from a lustrum after a census.?* The roots of
both is in the apotropaeic function of the cult, as the suovetaurilia
clearly indicated.” The reformed cult in which Augustus as Pontifex
Maximus achieved the pax deorum, now almost equivalent to the saecu-
lum aureum, requires a census.

Though the lustrum is related originally to the imperium proconsulare
and not to the office of Pontifex or augur, they are in process of asso-
ciation through the appropriation of these offices, once held by
different republican magistrates, by the same emperor. The evidence
for this process of association is the iconography of the Ara Pacis
itself. The suovetaurilia in the Campus Martius (Livy 1,44,2) provided
the scene around Servilius, one of the traditional founders of the

# Livy 39,22, 4-5; 42,20; Julius Obsequ. 13; 44; 46; 49; 52; 63.

# This point is well made by Berve, Lustrum, in PWK 13, 1-2 cols. 2040-2059,
see e.g. 2041: “Man wird durchaus an eine ‘sakral-profane’ Einheit als Wurzel zu
denken haben, die auch der realistische Charakter der romischen Religion und die

Heiligkeit des Staatsrechtes geradezu fordert . ..”
» [bid. cols. 2043-2046.
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constitution of old Republican Rome. Within the enclosure around
the altar, we find the Dedicatio of 9 B.C. the iconography of which,
as Radlegh Radford argued, took the form of a suovetaurilia.”® Clearly
this ceremony follows the second lustrum recorded in Res Gestae 8,2
in the consulship of Gaius Censorinus and Gaius Asinius (8 B.C.).
Thus the Ara Pacis, in Augustus’ respublicae restitutae, has depicted on its
frescoes the new suovetaurilia of the new Servius celebrated once more
in the Campus Martius where the Ara originally stood (Plate 6).

But new connections are made with the Ara’s iconography, which
clearly relates the saeculum aureum to the pax of nature as well as of
society, and that deified peace was mediated through Augustus as
the Pax Augustea. Thus previous disparate images are being combined
in the developing and legitimating discourse of the Imperial Cult.
Using the iconography of the Ara Pacis as a commentary on the Res
Gestae at this point, we can therefore demonstrate that Augustus’s
second lustrum was followed by a suovetaurilia celebrated as a critical
turning point in Rome’s history with a truly Livian significance.
Indeed, as Buchner has shown, we cannot divorce the purpose of
the construction of the Ara from the Horologtum nor indeed from the
whole comples in the Campus Martius which included the Mausoleum
and the Ustrinum of Augustus.?’

Elsner makes no reference to Ralegh Radford’s identification of
the suovetaurilia on the Ara Pacis.”® But in any case, I would accept
his general thesis that the significance of such an artefact does not
rest on the received “naturalism” in art-historical interpretation which
entails that, because art imitates nature, then each figure must refer
to a specific historical situation. I have referred to the origins of the

* C.A. Ralegh Radford, Some recent discoveries in Rome and Italy, in j7RomS
29 (1939), p. 49: “The reconstructed upper frieze on the two sides of the enclosure
is a historical record of the procession on the occasion of the solemn Consecratio
in 13 B.C., a ceremony in which the Flamines, magistrates, senators, and members
of the imperial family took part. Within, the frieze around the altar records the
Dedicatio in 9 B.C. and the ritual laid down for periodic sacrifices. Only a small
part of this frieze survives, but sufficient to show that the scene represented is the
Suovetaurilia.” See also P. Zanker, The Power of Images in the Age of Augustus, (trans.
A. Shapiro), (Ann Arbor: U. of Michigan 1990), pp. 72-73 and fig. 57; p. 144
fig. 116.

2 E. Buchner, Die Sonnenuhr des Augustus: Nachdruck aus RM 1976 und 1980 und
Nachtrag iiber die Ausgrabung 1980/1981, (Mainz am Rhein: Philip von Zabern 1982),
pp. 345-348.

# J. Elsner, Cult and Sculpture: Sacrifice in the Ara Pacis Augustae, in JRomS
81 (1991), pp. 50 61.
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iconography, accepting that such an approach is not so much wrong
as limited. The Livian themes of lustrum and suovetaurilia were to
become part of the general and open-ended conceptual organisation
of images, only loosely related to any one individual. They entered
and formed part of a collective and ongoing social response in which
the perception of any one individual contributed to but was not
exhaustive of the whole. “A Jewish view, for instance, or a Pythagorean
one might have been very different from that of a Roman priest . . .
The sacrificial process. .. of which the Ara Pacis was the setting,
was permanently incomplete and yet always temporarily fulfilled by
the viewer’s own participation in the sacrificial rite.”? I propose see-
ing the discourse in which Luke-Acts operates as embodying a subset
of general and open-ended imperial images, not every one of which
will be consistent with every member of the general set. We can add
the name of the Christian Theophilus and the third Evangelist to
different kinds of persons, like Elsner’s Jewish sage or Pythagorean
philosopher, whose reactions to the developing iconography of the
Imperial Cult in Asia Minor, in parallel with that of Rome, were
similiarly open-ended.

We can now begin to see why the author of Luke-Acts wished to
give a local census of Quirinus such a universal, world-wide per-
spective, quite apart from the added, migratory feature which could
bring ordinary residents of Nazareth to Bethlehem. He has taken a
memory or record of the census of Quirinus in 6-7 A.D. and applied
this to the birth of Christ, even though there was clearly no chrono-
logical connexion between this event and the reign of Herod the
Great, nor indeed with the suovetaurilia at Rome in 9 B.C. that had
followed the lustrum of 8 B.C. Taking a narrative-critical approach,
we may say that he needed to parallel for his readers in Theophilus’
circle the birth of Jesus with the founder of the Imperial Cult, and
thus to compare the religious claims made by the former with his
claims for the latter.

Luke needed a census in Judaea—even though this only occurred
in 6-7 A.D.—in order to parallel the lustrum at Rome in 8-9 B.C.
His desire to lead his readers to associate the imagery evoked by
chronologically unrelated events has lead him to confuse his chron-
ology. In this parallel, Luke was strangely prophetic, and showed a
sensitivity to what the Imperial Cult implied and into what it was

® Ibid. p. 52.
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to develop finally, under Decius Trajan (A.D. 251). According to
this later conception, the Imperial Cult required a census of all those
Caracalla had made citizens (A.D. 212) in order that their partici-
pation in the Imperial Cult could thus be secured with the object
of securing once again the pax deorum. A 86ypo. was therefore required
that anoypdoecfor ndcav thv oikovpévny, even though in Caracalla’s
or in Decius’ case the place of residence and not a journey to the
place of birth to be enrolled was to prove sufficient.

Let us now pursue this possibility further, and see how the author
of Luke-Acts presupposes, in contrast to his earlier and traditional
apocalyptic archetypes, an eschatology closer to the pre-occupations
of the vision of Vergil’s Fourth Eclogue and the role that it came
to play in the Imperial Cult (2A 6).

3B 2. Cultic background of the altar of incense in Lk. 1,5-2,52

The scene that surrounds Christ’s birth, according to the author, is
a cultic one. The narrative opens with an angelic visitation by an
altar of incense. In fact the verb Bvpuiacon occurs once and the noun
Ovpiopo twice within two sentences which read:

It happened while [Zachariah] was exercising his priesthood (év 1®
iepatevew) in the daily order (tfi 1a&er tiig épnpepiag) before the Lord,
he was chosen by lot to offer incense (¥Aoyxe t0d Qupmdoor) according
to the custom of priestly officiants, when he entered the temple of the
Lord, while all the multitude of the people were praying outside at
the hour of incense (¥£o tfi ®pg 100 Bupidpatog). And the angel of the
Lord appeared standing on the right hand side of the altar of incense
(t0® Buoractpiov 10b Bupidpatog).

Luke 1,8-11

As we shall see when we discuss the Apocalypse, incense was a char-
acteristic feature of the Imperial Cult and is clearly reflected in the
imagery there. Here we should note that the practice of offering
incense was part of the Old Testament cultus, and that the author
refers primarily to one particular practice from that cultus which he
has selected for a particular purpose. Aaron burns incense on the
altar before the Tabernacle veil every morning and there is no cultic
arrangement by hours (Exodus 30,1, and 7). In 1 Chronicles 13,1011,
however, we read of the priests and levites who, in their daily divi-
sions (enuepiong), burn incense to the Lord early in the day.*

* For their 24 divisions sce 1 Chron. 23,16; 28,13 and Joscphus Antiqu. 12, 265.
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But it is interesting also to note that the Jewish cultic act of offering
of incense with which Luke-Acts chooses to begin the announce-
ment of the forerunner of the Messiah was .also characteristic of the
Imperial Cult. The inscription from Gytheum regarding the decree
of Tiberius refers to three images (elkovog) of divine Augustus Caesar
(Be0d ZePactod), Julia, and Tiberius Augustus, displayed on three suc-
cessive days. It then continues:

... let a table (tpanelo) be set up by him in middle of the theatre
and let an incense charger (or altar) (Bupotfiplov) be placed upon it
(¢mxeicBw) and let the councillors and all ranks together offer sacrifice
(¢mBvétwoav) before the players (dxpoduota) enter for the safety (tfig
v hyepdvov catpiag) of the rulers.’!

We have, moreover, a bronze statuette from Lugdunum depicting a
priest of the Imperial Cult holding an incense box in his left hand
and with his right depositing a few grains on an altar (Plate 15). A
statuette conveys the image of a characteristic pose of the office of
the person depicted.* The image of an act of censing for a priest
of the Imperial Cult is as characteristic as that of the depiction of
a medieval priest performing manual acts at Mass with the Host in
his hands.

Augustus is depicted on one cult statue wearing a Roman toga
but veiled as a priest with a patera (p1éAn) in his right hand, which
was used to hold incense as well as wine or other cereal offerings.®
However, there are clear associations between the ¢iaAn and incense
in early Christian images as Apoc. 5,8 makes clear. There are clear
references to incense associated with the Impenal Cult at Gytheum
in A.D. 15 and at Pergamon circa A.D. 138.* The burning of incense
and libations was already common in the Hellenistic ruler cult in
Ptolemaic Egypt before its adaptation to emperor worship.*® There
is arguably, therefore, a clear association between the Imperial Cult,
the practice of general ruler-worship from which it was derived, and

# S.R.F. Price, Rituals and Power. The Roman Imperial Cult in Asia Minor, (Cambridge:
U.P. 1984), p. 208.

2 D. Fishwick, The Imperial Cult in the Latin West: Studies in the Ruler Cult
of the Western Province of the Roman Empire, in EPRO 108 (1991) 1,1, p. 133
footnote 246 and Plate 19, and 2,1 p. 504 and pp. 565-566.

* Price (1984), p. 185 and Plate 1 b.

* SEG 11,922-933 (Gytheum); Ehrenberg and Jones (1955) no. 102 (a); IGRR 4,
353 b 20 attests the use of incense on Trajan’s altar at Pergamon.

# Fishwick (1991) 2,1 p. 513.
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the offering of incense and wine in the pagan religious cultural her-
itage of Theophilus and his circle (Plate 14).%

The author of Luke-Acts therefore has selected from the Jewish cult
a particular act that evokes particular comparison by gentile read-
ers in Asia Minor and in Syria, and even by Jewish readers in
Caesarea Philippi where the Herodian temple of Sebaste stood, with
the Imperial Cult. It is arguable that the Imperial Cult represents
the real, pagan backcloth for his seemingly Jewish backcloth, if Luke
is written after A.D. 70 when the Jewish Temple rites have been
abolished. Indeed, the Jewish backcloth would have had no value
for Luke as a deutero-Paulinist unless Jewish imagery could be re-
serviced as a contra-cultural response to pagan ritual. It is with the
Hellenistic, pagan incense-ritual with which his readers would be
familiar. Yet in the open-ended, developing conceptual discourse of
participants in the cult, new Judaeo Christian concepts are now
devised and assimilated with pagan ones. Elsner’s formulation of art-
historical interpretation has clearly general relevance. We have seen
however that the Ara Pacis of Augustus (2B 1) had expressed icono-
graphically the message of a Messianic golden age well reflected in
the literary works of his court poets (2A 6). We shall now see how
that golden age is now reflected by the author of Luke-Acts and the
reformed Jewish cult that he sets in contrast with the reformed
Roman cult of a divine and augural emperor.

3B 3. Eschatological promise and the reformed Jewish Cult

We have already outlined the way in which the author has broken
with traditional apocalyptic descriptions, not so much denying them
but simply insulating the present from their effect by placing them
in a far and indefinite future. The kind of golden age eschatology
with which he replaces this apocalyptic imagery is being fulfilled in
the present by the birth and ministry of Jesus the Messiah. But it
should be noted that the announcement of that golden age is made,
not through John the Baptist alone even without his apocalypse of
blood and fire. The forerunner is given a supernatural birth even
though of a different kind to that of Jesus.

* Such also was the position argued in M. Nilsson, GGR* 2, p. 337.
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Both are announced in the context of the temple cult and its priest
(Zachariah) and female prophetess. Female prophetesses were not
usually associated with the Jewish Cult, unlike the Sibyl in the Roman
cult. The announcement of the golden age is through the medium
of cultic hymns (Magnificat, Nunc Dimittis, etc.), like the Carmen Saeculare
of Horace. The announcement of John’s birth that makes Zachariah
dumb took place in the temple at the altar of incense (Lk. 1,5-25).
His aged wife Elizabeth, miraculously with child given her age, may
leave the temple precinct to visit Mary in Nazareth in Galilee, and
there she may hear from Mary’s lips the Magnificat (1,26-56). He
may recover his voice at the birth of John and sing his hymn of
thanksgiving (1,57-80).

But the scene will return, after the Angels’ Song, to the Shepherd
and the birth of Christ (2,1-21) once more to the Temple, where Mary
and Joseph take the Christ child in order to offer the sacrifices for
purification and there Symeon will sing the Nunc Dimittis (2,22—35).
Anna pursues her widowhood in the temple from which she never
departs, and where she fasts and prays, like the Sibyl, telling what
has occurred to all who await redemption in Jerusalem (néowv toig
npocdeyouévors Atpgowv ‘lepovoarnyu; 2,36-39). Finally the special
material of Luke-Acts ends at this point with the young Christ in the
Temple astounding the teachers in the Temple (1,41-52).

But given that it is a reformed cult of Judaism from which arises
the hope of the golden age, in what terms is such an age expressed,
which, like Augustus’ augurium pacis, the cult will through its central
figure usher in (2B 1)? We shall now see the close connections
between the imagery of the various cultic hymns and that of the
Imperial Cult.

3B 3.1. eipnvn, cotp and the pax deorum in Luke-Acts

We have already drawn attention to the way in which such virtues
as Eipfivn-Pax, ‘Oudvoro—Concordia are not merely independent deities
but are associated, as they had been from Sulla’s time, with the per-
sonality of the imperator (2B 3). It was necessary therefore now to
have the Augustan presence in order to secure the saeculum aureum
in which these virtues would be realised. Similar themes are now
reflected in the special time that has come round, the éviavtov Kvpiov
dextov which, in the author’s own special additions to Mark and Q,
is what Jesus begins his ministry by “heralding (xnpb&o).” (Lk. 4,18)
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This passage by itself parallels the Imperial Cult without there
appearing at first sight to exist any necessary connection between
such a contingent and parallel theme. The reference is to the free-
ing (Mtpwoig) of the land every 50th year, the year of Jubilee (Lev.
25,10). The parallel in the Imperial Cult is with a Stoic return of
the golden age after the disintegration into iron, after which the
cycle of history makes its full turn to the saeculum aureum with Fortuna
Redux. We have examined how the metaphysics of such a notion was
incorporated into the fundamental assumptions of the Imperial Cult
(2A 6). But like Augustus, and unlike Old Testament forshadowings,
the évioavtov Kupilov dektov and the consequent Adtpwoig is made
dependent for its fulfilment on a unique person, Jesus. Thus the
appearance of contingency in the parallelism is mistaken. There is
a direct connection between the use of Old Testament promise and
the matrix of the ideology of the Imperial Cult which shapes the
envisaged fulfilment of that promise.

Totmpie was another of these virtuous conditions associated with
the extraordinary pax deorum which Augustus as augur was to achieve.
Zachariah prophesies on the birth of John his son the fulfilment of
promised Adtpwoig in that God has “raised up the horn of salvation
for us (compiag fpiv; Lk 1,69).” Here again cotmpia has an Old
Testament background where such phrases as “salvation from our
enemies (cotnpiav €€ &Bpav; 1,71)” are derived from 2 Sam. 22,3,
and Ps 17,18-19 in the process of his construction of a hymn (L.
1,71-72). In preparing the way for the Lord John is “to give know-
ledge of salvation (t0d dobvar yvdov cetnpiag) to his people (1@ Aad
avtod) in the forgiveness of their sins (dv doéoel duopnidv; 1,77).”
Here also the Old Testament background reveals a fulfilled Judaism
which parallels the imperial ideology but shows no necessary con-
nection with it.

But when we turn to Luke’s association of the divine plan (rpbyvoog,
BouvAn) with themes of cwmpia and cwthp, we find more than a
merely contingent parallelism but rather a more positive connection.
Squires has emphasised the at least partial roots of Luke’s concept
of providence in the linguistic usage of npévowa in Hellenistic uni-
versal histories such as Diodorus Siculus and Dionysius of Halicar-
nassus.”’” But there is a more direct connection in the association of

% J.T. Squires, The Plan of God in Luke-Acts, in SNTS monograph series 76
(Cambridge: 1993), pp. 15-17; 38-46; 103-108.
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npovole with cwtip in the ideology of the Imperial Cult. It is this
association in the template of imperial ideology that arguably deter-
mines Luke's association of such Old Testament themes as he con-
structs these around Jesus as cwtnp.

We have already noted from the Koinon of Asia’s decree in 9 B.C.
the description of Augustus as the one “Providence (I[Ipévoiwn) granted
to us as our saviour (omep fipely kol Toig ped’ Huag cwthpo xopioapévn)
who has made war to cease and ordered the world with peace (tov
nodoavTa pEv TOAEpov, koopnoovio d¢ eipivny).”*® We have examples
too from Sardis between 5-2 B.C., and Gytheion in Laconia in
Tiberius’ reign (2B 4). We may note further examples in the case
of Antiochus IV and Julius Caesar.*

The passage continues:

through the compassion of our God,

in which the dawn (dvatolf)) from on high has visited us,

to appear to those seated in darkness and in the shadow of death,

to guide (katevBvon) our feet into the way of peace (eig 680v eipfvng).
Luke 1,78-79

The feeling of gloom and despondency, of darkness and the shadow
of death, is not to be attributed to an expression of the feeling of
Israel under enemy occupation. Were that the focus of these sentiments,
they would not have been included in this highly crafted literary text
addressed to Theophilus, a Roman of some rank, as is shown by
his being addressed as “Your Excellency (kpdtiote @edgire),”*® about
whom we shall have some more to say later (3C 2). The theme is
not of revolutionary chaos or natural convulsion but of a golden age

% Ehrenberg and Jones (1955), pp. 82-83 no. 98 (b) lines 34-36 and 1B 4.

% See also M.P. Nilsson, Geschichte der griechischen Religion in H4 5,2,2 (1974),
pp. 371-372 for examples in the case of Caesar and Antiochus IV. Cf. Fishwick
(1987) 1,1 pp. 11-12, 27, 48, 50.

* Lk 1,3. L. Alexander, The Preface to Luke’s Gospel. Literary convention and
social context in Luke 1.1-4 and Acts 1.1, in SNTS monograph series 78 (1993),
p. 133: “. .. kpdtiotog was applied properly to people of equestrian rank. But it is
now accepted tht it is found with wider application ... and so its use does not
prove that Theophilus was a Roman official.” But Luke uses this word only in one
other place, Acts 23,25, where Claudias Lysias addresses his letter: 1@ xpaticte
nyepdvit Pidiki. Clearly Luke understands this term as that of a high ranking official,
and therefore in a sense consistant with OGIS 614, 4-5 (governor of Arabia); 629,168
(Corbulo); 667,4 (prefect of Egypt); Josephus, Antigu. 20,12 (governor of Syria). See
also R.L. Fox, Pagans and Christians, (Harmondsworth: Penguin 1986), pp. 430-431.
On Theophilus as a real person and not a pseudonym for a “typical” Christian,
sce Alexander (1995), pp. 188-190 ff.
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of guided order (xotev@dvar) in the path of peace (eig 680v eipfivng).
There are no concessions here to the traditional eschatological themes,
derived from Mk. 13 and found in Lk 21,7-28. The drolidtpacig
of 21,28, set in the context of the “signs in the sun and moon. ..
distress of nations in perplexity at the roaring of the sea and the
waves men fainting with fear and with foreboding of what is com-
ing on the world; for the powers of the heavens will be shaken”
(25-26), is clearly different from the context of the Adtpwoig of 1,68
which is set in the context of &geoig and eipfivn (1,77-79). As an
expression of a people oppressed seeking freedom from the Roman
yoke, it would have been far more approprate for the author of
Luke-Acts to have retained the apocalyptic framework of Mark, as
Matthew does (3A 1-2).

The sense of npdvoia too in the “destiny (i mpévora) which fulfils
the prayers of all”* is reflected in the homily attributed to Peter in
Acts 2,23 where Jesus’ betrayal by Judas and the Crucifixion is “by
the predetermined counsel (1§ @piouévn BovAfl) and foreknowledge
(npoyvaoer) of God.” In the Proconsul of Asia’s letter, it is fitting that
Caesar’s birthday should mark the entry of magistrates into office,
since this “signifies (dnAovoty) of the rank thus marked out (obtwg
i 16Eemg npotetunwpévng) that it is according to a divine wish (katd
twvo Beiov BodAnow).”*? Jesus according to Acts 2,22 is “a man depicted
(dmodederyuévov) by God to you by miracles and wonders and signs.”
His entry into office, as it were, through the resurrection is here
viewed as part of the divine plan or purpose.

As we saw from the letter of the proconsul of Asia in 9 B.C. (2B 4),
Augustus “had set right (dvédpBwcev)” by the “good fortune (ebtoynua)”
of his birth (yevéBAiog huépa) a world whose collapsed form has been
transformed into a fortunate condition (gig ebtuyég petoPePnrog oxfpa).*
That “setting right” was associated conceptually with the Augustus’
augural act in producing an extraordinary pax deorum (2A 5). In Lk.
1,79 there is a similar “setting right” in connection with elpfivn or
pax in the description of John as “guiding (katevBdvon) our feet into
the way of peace (eig 680v eipfivng).” When she is healed, the crip-
pled woman is described as “being set right (or stood upright =
avepddBn),” uniquely in the New Testament, in Lk. 13,13.

*' Ehrenberg and Jones (1955) 98a. line 6 and IBM 4,1, no. 894.
*2 Ibid. no. 98 (a) line 15.
* Ibid. no. 98 (a) line 6 and 1B 4.
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Furthermore those “seated in darkness and in the shadow of death”
in Lk. 1,79 are members of the world described in the proconsul of
Asia’s letter as one that “would have gladly welcomed its destruc-
tion (id1ota &v de€apéve Bopav).”** The birth of Augustus had been
the “beginning of the good life of nature and of society (apxnv t0d
Biov xai tiig Cwiig), which is the end and limit of feeling regret (tod
petapédecBor).”* Likewise in the angels’ song to the shepherds, peace
(elpvn) 1s announced “upon earth amongst men with whom God is
well pleased (év avBpdmnorg evdoxiag; Lk 2,14).”* Finally Symeon in
the MNunc Dimattis links his departure “in peace (év eipnivn)” with “thy
salvation (10 cwthp1ov cov; 2,29-30).”

But the presence of salvation, peace, and the saeculum aureum was
associated, according to Vergil’s Fourth Eclogue, with the birth of a
child who (I. 15), possessed the “life of the gods (deum vitam).” By the
time he wrote Aeneid 6, 791-794, Vergil associated the divine person-
age with Augustus Caesar, genus divorum, qui condet saecula aurea (2A 6).
Augustus moreover was quite literally filius dei since he was not only
Caesar’ son but also of the gens Fulia whose divine ancestor had been
Venus. It would be quite wrong to underrate the strong religious
impression made by such expressions and attributes on the way in
which the Emperor was regarded in Asia Minor in the late first cen-
tury.*” Let us now examine the Lukan parallels with such imperial
titles. Once again we shall note that it is the imperial ideology that
controls his selection of Old Testament themes and provides the pat-
tern into which he fits them.

3B 3.2. Virgin Birth and Jesus as Son of God (Lk. 2,26-35)

The author of Luke-Acts did not invent the story of the Virgin Birth.
A variant of that same tradition is found in Mat. 1,18-25. On the
generally accepted, four document hypothesis, Luke did not know

* Ibid. line 8.
5 Ibid. line 10-11.

% See also Nilsson (1974), p. 371.

* Thus I find quite facile B.W. Jones, The Emperor Domitian, (London: Routledge
1992), pp. 108-109 where he regards Domitian’s divine appellation as: “all but
incredible . . . terms used by flatterers such as Martial, Statius, Juventius Celsus (or
Pliny) to secure a favour from an autocrat hardly constitute proof that they were
instructed or required to use them...” I have followed here the general thesis of
Price (1984) and Fishwick (1987) that it is wrong to secularize Roman politics and
to marginalize the religious dimension in this way. See also K. Scott, The Imperial
Cult under the Flavians (New York: Arno 1975), pp. 102-103 and footnote 7 above.

-
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Matthew’s special material, or vice versa. But there are significant
differences.

Firstly, in Lk. 1,32, what Mary is to conceive is to be called “Son
of the Highest (vidg v8ictov),” and therefore Son of God already by
conception. Moreover this title is linked with not only the “throne
of David his Father” and rule “over the house of Jacob forever,”
but also with an everlasting kingdom, since: “of his kingdom (tfig
BaciAeiog avtod) there shall be no end (ovx £oton téhog; 1,32-33).”
But in Mat. 1,18-25 this connection is not made.

Jesus is referred to simply as “king of the Jews” in the question
of the Magi (2,1-2). The adoration of the Magi foreshadows the
homage of the Gentiles to be given to Israel’s Messiah. Mary is to
have a child and “what is begotten (yevwn0év) is of the Holy Spirit
(éx mvevpatog éotwv ayiov; 1,20).” His name Jesus implies that “he
shall save (ocdoel) his people from their sins.” (1,21) Matthew here
uses the verb cdoet rather than the Augustan title cothp which, as
we have seen, is used by the author of Luke-Acts (3B 3.1). The child
is born in Bethlehem (the city of David) (2,5-6). In Matthew what is
yevwnOiv éx mvedpatog . . . &yiov is not connected therefore with the
title vidg 10D Be0d. The child “begotten of the Holy Spirit” is a mir-
acle that indicates Mary’s purity, so that Joseph shall not “put her
away,” (1,20) and simply fulfils a Messianic prophecy (Is. 7,14) about
a virgin and a child called Emmanuel (1,22-23). Yidg 100 8e0d is not
therefore connected in Matthew with the mode of Christ’s virginal
birth nor therefore with the golden age as both in Augustan litera-
ture and in Luke-Acts. Jesus is called “Son of God” in Mat. 2,15, but,
as with the divine voice at his baptism first in Mat. 3,17 as in Mk.
1,11, the title has the sense of adoption rather than birth, in allu-
sion to the adoption of Israel in Hos. 11,1 or the king as Israel’s
representative in Ps. 2,7. Thus in Matthew no conclusion is drawn
from the Virgin Birth to Jesus’ divine status other than that of
Messiah in fulfilment of Is. 7,14.%

The adoption of the Augustan equation genus divorum (= filius dei =
saeculum aureum) is, therefore, by the author of Luke-Acts alone. Mary
asks how this can be since she has not carnal knowledge of a man

4". For a further discussion and full bibliography, see J. Nolland, No Son-of-God
Christology in Matthew 1.18-25, in JSNT 62 (1996), pp. 3-12.
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(Lk. 1,34) and therefore invites Gabriel’s rather clinical and techni-
cal explanation. He replies: '

The Holy Spirit (nvedpa &yov) shall come upon you (Aeboetan éni o),
and the power of the Highest (xai d0vapig byictov) shall overshadow
you (¢émokidoer oou); therefore that holy thing which is born (810 kai
16 yevvapevov &yiov) shall be called a son of God (kAnBfcetan vidg Beod).
Luke 1,35

Clearly the author of Luke-Acts, just like the Augustan poets, wishes
to show how the figure at the centre of his Christian cult is quite
literally divine by procreation, and in no analogical or allegorical
sense. In E¢l. 4,6, the mother of the child to be born was a Virgo, and
her seed the “dear offspring of the gods (cara deum suboles)” (I. 49) so
that 10 yevvouevov clearly parallels suboles.

Our comparison of Mathaean and Lukan accounts of the Virgin
Birth show that not every selection and development of Old Testament
proof texts will yield the sense in which Luke uses his divine titles.
Luke affirms the use of Old Testament concepts of cwmpio in support
of his title of cwtfp because he can thereby construct a parallelism
with the imperial ideology, just as he does when he interprets Old
Testament prophecies of the Virgin Birth as a divine procreation.

But it is not the case that the author will take on the categories
of the Imperial Cult without radical reinterpretation. It is not a pagan
cultus with which we are presented but a reformed Jewish one in
which Jesus’ Messiahship stands realised. Contra-cultures to some
extent produce mirror images of their host culture: they reverse the
categories and values of what they reflect. And this is what is clearly
happening here. Luke is holding up to Theophilus and his circle
inverse mirror images of their pagan culture that reverse the cate-
gories and values of what those images reflect.

It has often been pointed out that the language of L. 1,35 almost
self-consciously rules out any humanly conceived activity of God on
Mary’s womb, such as when Anchises fathered by the seduction of
Venus Aeneas and thereby the gens Julia (Vergil Aemid 1, 617-620).
The divine activity in the miraculous birth is described in highly
abstract terms. The anthropomorphism of “shall come upon you
(éAedoeran éni 6€)” is all but obliterated by making the subject of this
verb “holy spirit (nvebua dyrov).” The equivalent expression in different
terms, in the second stanza of a Hebrew poem, likewise makes it
clear that nvebpo aywov is the depersonalised “power of the Highest
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(8vapig byiotov)” and its action is devoid of directly physical con-
tact (“shall overshadow you (émoxidoer cor)”).*

It is strictly therefore through this depersonalised process that the
“holy thing which is born (810 xai 10 yevvapevov Gyrov) shall be called
a son of God (kAnOnceran viog Beod; Lk 1,35).” Yet as we have
pointed out, there was no such connection between the title son of
God and divine progeny in the tradition which preceded Luke, and
no justification from his Old Testament material. His theology of
the Virgin Birth is the result of the impress of the template of impe-
rial ideology upon that material. Mk. 15,39 places that title in the
mouth of the centurion where the author uses it as a double-entendre:
his readers knew what the title really meant, without any concession
such as Luke makes to a pagan theology of divine procreation. The
author of Luke-Acts is therefore creating a metaphysical sense in which
Jesus can be seen as a divine progeny in self-conscious reflection on
the position of Augustus in the Imperial Cult. He refashions the con-
cepts of that cult and the community at the centre of which it stood
in order to present his own contra-cultural image that identifies his
own counter group.

But we shall now examine a third strand in the cultic hymns, and
aetiological stories associated with it, in terms of the contra-cultural
response of the community of Luke-Acts to Augustan concept of Victoria,
its messianic associations, and its divinisation from an abstract term
into a personal one.

3B 3.3. Victoria and the Magnificat (Lk. 1,46-55)

We saw how in the republican cult Victoria was turned into one of
the divine personalities of the emperor. We observed moreover the
iconographic expression of this process in the inscriptions on the
gemma Augustea where Roma appears alongside representations of
Victoria, Otkumene, and Tellus. Alongside Roma sits Augustus with the
cornucopic sign of Capricorn over his head, and in his right hand
is the lituus. Fortuna is depicted crowning him (2B 3 and Plate 13).
Thus Victoria and Salus were qualities achieved through the sacerdo-
tal qualities of the figure of Augustus, genus divorum, standing as pre-
siding priest of a cult which sacramentally could secure the saeculum
aureum.

* V. Taylor, The Historical Evidence for the Virgin Birth, (Oxford: Clarendon 1920);
Brown (1977), pp. 314-316.
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There is no necessary connection, in a logical sense, between the
concepts of Victoria and Salus in battle, a golden age, a human figure
of divine and supernatural parentage, and a series of sacred acts
centred upon a cult. In terms of traditional Christian theology post
Chalcedon, Mary’s virginity and the manner of her conception has
significance for the theology of incarnation. But there is as a back-
ground to the original account in Luke none of the latter theologi-
cal and philosophical concerns of Chalcedon. Without such a context,
there is no necessary connection between the Annunciation and the
contents of the Magnificat. That hymn, from the centre of the Christian
cultus, considered as Judaism reformed, does not have Mary medi-
tating on and glorying in the two natures made one in what she
conceives.

Rather she interprets the significance of the genus dez, the vidg 10D
0eod which she bears, in terms of a military victory. Though for-
mally speaking the actual term Victoria (Nixn) is not explicity used,
other terms indicative of such a divine abstraction are. Mary’s
tancivwoig has been ended by God who is 6 dvvatdg, and who has
“shown (érmoinoev) the might (xpdrog) of his arm (év Bpayiovi adtod)”
and “scattered the proud (Sieoxdépmicev vreppavovg; Lk. 1,48-51).”
“He has cast down (xo@eilev) the mighty (Svvdotag) from their
thrones (&nod Bpdvev; 52).” Previously the promised birth of Mary’s
child has been associated with the Opdvoc and PaciAeio of David
which, like the ideal imperium Romanum, will have no end (Lk. 1,32-33).
Furthermore, Zachariah’s thanksgiving for the birth of John the
Baptist sets the themes of cotpia, AMdtpwoig, and Ggeoigin the mil-
itaristic context of the képog cwtnpiog which gives deliverance ¢§
&xBpav (1, 69-70; 73). Though not specifically named, the kind of
emotional investment in the deified Victoria was not absent from the
worship of Mary’s child by Theophilus and his circle.

We can, following partially a narrative-critical approach, construct
the ideal reader from such passages and find that our construc-
tion is informed by the cultural and historical template which orders
the theme of Victoria (Nixn) in the Imperial Cult. Such a template
makes intelligible how Theophilus and his circle would regard the
record of the events of a supernatural birth and a divine Child which
ushers in a reign of Pax or eipivn as alternative images to those of
the Imperial Cult (Plate 5). That cult, from 9 B.C. onwards, trans-
figured the landscape of religious architecture and culture in the Asia
Minor of the provenance of the Lukan writings, as well as at Caesarea
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Philippi in Palestine itself.** Some traditional, Jewish prophetic elements
might contribute to that picture, such as the vision of the Golden
Age in Is. 2,1-4, or 11,1-11 where nature is at peace, part of which
involves a young child leading wild animals without danger. But in
the latter case there is no a messianic child born supernaturally who
is the sacramental sign of that saeculum aureum.

Elijah is mentioned in the latest recension of Malachi but there
the scene is of judgement and purification, and not of peace and
security. Lk. 1,15-17 applies the description of Elijah (Mal. 3,22-23)
to John, but without the addition of threatened judgement (uf ¥ABw
xoi mota&w Ty yiv Gpdnv). The original description of the messenger
is one of terror (Mal. 3,2-6). Thus the description here of the future
ministry of John the Baptist blends with the eipfivn of a Judaeo-
Christian saeculum aureum without themes of judgement associated with
John elsewhere (Mat. 3,7-12; Mk. 1,6-8). Lk. 3,7-15 modifies the
judgemental picture of John, even though he retains the “wrath to
come,” (7) by the addition of more peaceful features. John, shorn of
Elijah’s dress and diet, exhorts the giving of food and clothing to
those in need. Tax-collectors are not to exact more than their al-
lotted amount. Roman soldiers are to be content with their wages
(10-14). The Lukan Golden Age has no such elements of judge-
ment, but has instead a supernaturally born Divine Child, and themes
of Victoria and Pax. Indeed, judgement and purification would have
been as alien to the background to Luke’s own material in chapters
1-3 as the fasces securesque would have been to the lictors pointedly
depicted without them on Augustus’ Ara Pacis (2B1). Thus the tem-
plate which relates such disparate themes into a logically interrelated
whole is that of the Imperial Cult whose foundation is a sacramen-
tal, augural act initiating and perpetuating the saeculum aureum.

But it would be wrong to understand the development of Lukan
imagery as simply cloning in Christian terms that of the Imperial
Cult with which the environment both of political culture and archi-
tecture was clearly saturated. The writer of Luke-Acts, we are argu-
ing, should not be understood as producing a picture of an alternative

* Caesarea Philippi is not given in Lk 9,18-20 as the location of Peter’s con-
fession of Jesus’ Messiahship. Luke wishes to correct a seditious misreading of Mk.
8,27-33. The pax Christi is the Christian counterpart to the pax Augusta which points
to the proper fulfilment of its true aspirations rather than denying them completely.
See Brent Kinman, Jesus’ Entry into Jerusalem in the Context of Lukan Theology
and the Politics of His Day, in AGFU 27 (Lciden: Brill 1995), pp. 89-90.
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society with which to replace the present. This is a charge that we
might lay rather at the author of the Apocalypse, as we shall see. A
contra-culture is not an alternative culture, as we must now—and
in a Lukan context—explain.

Part C. LukaN IMAGEs oF CoNTRA-CULTURE

A creation of a contra-culture is a symbiotic strategy leading to social
integration rather than anomze. A contra-culture is not a mirror image
of the culture that it reflects, with different persons replacing the
authority figures with the authority structures that they inhabit and
their web of relationships left unaltered. In that respect a contra-
culture is not a revolutionary alternative (Chapter 1, pp. 11-14 ff.).
Cohen’s juvenile gangs, for example, were not challenging the status
quo but creating a solution which enabled them to live symbiotically
within it. Their reversal of society’s values was part of the creation
of a social reality which gave them status that broader society denied
them, and thus in one way protected that society from revolution-
ary destruction. The consequence of the delinquent solution as such
was not a revolutionary solution.

Similarly Luke-Acts represents a contra-cultural solution which is
social integrative, overcoming as it does the psychological state of
anomie in the inhabitants of that contra-culture and thus reducing
pressures towards actual and disruptive anomia within the host culture
in which it is found. That the themes of Victoria and Pax are not to
be interpreted in a politically revolutionary way is made quite clear
by Luke’s radical adjustment, unique amongst the synoptic evange-
lists, of the apocalyptic message of John the Baptist when the latter
- is recorded as exhorting the giving of food and clothing to those in
need. Tax-collectors are not to exact more than their allotted amount.
Roman soldiers are to be content with their wages (Lk. 3,10-14).

But let us now examine how the theoretical perspective of contra-
culture informs both parts of Luke-Acts. We begin briefly with the
Lukan eschatology (3C 1) and follow with a more extended treat-
ment in Acts (3C 2).

3C 1. The imperial banquet (Lk. 1,52-53; 3,1)

Pax and Victoria in the context of the reformed Judaistic cult, and its
promised golden age ushered in by a Son of God born of a Virgin,
were not exact mirror images of the Imperial Cult which they thus
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reflected in the form of their preferred distortions. The reformed, -
Judaeo-Christian cult provided a solution for the hungry and meek
who were satisfied with good things with the rich sent away empty
(Lk. 1,52-53). The Virgin’s child, who is the sign of the saeculum
aureum of Adtpwoig, eipivn and cowtpio, is born in a manger (Lk.
1,11), like the hungry and the oppressed. Luke’s scene is thus his
contra-cultural creation of a scheme of significance in which the dis-
possessed and marginalised are given their own, new construction of
reality that assigns them dignity and status withheld by “normal”
society. As such Luke was inviting Theophilus and his circle to accept
also the egalitarian demands of the Jesus Movement, possibly over-
looked by Paul®

The “judgement” which might be seen in Lk. 1,52-53, where the
mighty are thrown down and the humble and meek exalted, fits far
more closely with parallels in the Augustan revolution than with Old
Testament themes of judgement. But the beneficiaries in Mary’s song
of Zompio and Adtpwoig have no counterpart in the social revolu-
tion marked by the advent of the Imperial Cult and its celebration
of Nwkfi. In the latter it was not the humble and meek, but leading
freedmen and members of the Ordo Equester who benefited from the
Augustan revolution.

As Zanker points out, these groups previously without social sta-
tus could now achieve social recognition through the religious respon-
sibilities of priesthoods. The sacrificial procession depicted on the Ara
Pacis displays the newly constituted, leading aristocracy.*? For example,
the equestrians were made priests of the cult of the Lupercalia. Moreover,
leading freedmen (liberti) gained religious functions and correspond-
ing social status through the cultic shrines of their various guilds
and as magistri in the cults of the Compitalia which were the 265 vici
or city-districts created by Augustus in 7 B.C., and for which we
have commemorative altars (Plate 8). Even worthy slaves could par-
ticipate as ministri at these shrines who thereby achieved the status
of public office and could record their new status by their partici-
pation in processions on imperial feast days. The Altar of the Lares
shows probably Augustus handing over two statuettes of the Lares

*" G. Theissen, Sociology of Early Palestinian Christianity, trans. J. Bowden, (Philadelphia:
Fortress 1982), pp. 7-30.
% Zanker (1990), p. 123.
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to the munistri of a compitum (Plate 9). The latter wear slaves’ dress.*

The reference to banqueting in Lk 1, 52-53 is significant in view
of our location of the Lucan eschatology and its mythology in the
imagery of the Imperial Cult. Civic banquets, like civic games, were
linked to cultic celebrations of imperial birthdays in the lectionary
that Fishwick posits and attempts to reconstruct.* Part of the largesse
required of the prestigious priests of the Imperial Cult was the pro-
vision of lavish civic banquets. These too, like those who held the
priesthoods at Rome, were using such offices as a means of upward
social mobility from the increasingly wealthy groups of freedmen and
tradesmen. Luke has a vision of an even more radical revolution as
a counterpart to that of Augustus. In the case of the latter, the pre-
viously mighty are thrown from their seats by an increasingly pow-
erful, mercantile and trading class newly admitted to power. Augustus
is depicted on one altar as presenting a statue of Minerva to the
magistri of a guild of woodworkers (Plate 12). For the former it is the
poor and humble that benefitted from the changed status brought
about by the reversal of power.

A decree of the provincial council of Asia, a copy of which is pre-
served in an inscription from Hypaepa, records the choir of Asia
holding a banquet after hymns and sacrifices in honour of Tiberius’
birthday.”® In the games which preceded such banquets, with the
procession of imperial images from a Sebasteion to the games them-
selves, the rich would have places of honour around the presiding
governor, with the emperor’s chair occupied by his image if he was
not there in person.®® The newly emerging ranks and degrees of
political authority represented and reinforced social integration within
the new imperial order. But the order that was celebrated here was
a new social order. The payment for the cult and associated games,
and the priesthood awarded for such a benefaction, formed part of
a social phenomenon of upward mobility. Augustus’ revolution, unlike
Luke's, had not proposed to “exalt the humble and meek.” But, as
my references to Zanker have shown, that revolution had certainly
raised seats of honour for a social class that had not possessed them

o

3 Zanker (1990), p. 131 and p. 133 fig. 109.
* Fishwick (1991) 2,1 pp. 482-501.
% Jbid. p. 586, citing IGRR 4, 1608c. See also 3C 3.2.
® Ibid. p. 575 cf. F. Millar, The Emperor in the Roman World, (London: Duckworth
1977), p. 36 and p. 365; J. Gagé, Apollon Romain, in BEFAR 182, (1955), pp. 257-296;
Martial Ep. 3.

o
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before, but which could rise socially through its benefactions to a
new cult celebrating a political revolution. To that extent Luke’s escha-
tology reflected the Augustan settlement.

Before Decius Trajan (A.D. 251) participation was voluntary and
without any legal compulsion to participate. But social pressure, as
Tertullian’s later De Corona was to indicate, could have the same
practical conclusions of drawing hostile attention to non-participants
and the drawing up of charges of scelera or of contumacia against them.”
Furthermore, Pliny’s remarks show that, as a social event, the cult
would not simply have made Theophilus as a provincial aristocrat
and his associates feel constrained, but also members of the general
populace who did not participate in the wearing of festal garlands
or the general adulations and horseplay of a public holiday.

Thus Christianity as the reformed cult of Judaism changes the
order of prestige as the divine Child born of the Virgin issues in
the new age. The eschatological banquet is to exult to its positions
of honour the tanewvot and the newvdvtec. These themes moreover
can be found outside the birth stories in the specifically Lukan mate-
rial that interleaves the Gospel tradition as he takes it over. The
beginning of the ebayyéhov with John the Baptist, as in Mark and
the early Christian homiletic preserved in the speeches of Peter etc.
in Acts, is marked by the Chronology of imperial history. In L. 3,1
that beginning is given “in the fifteenth year (év €te1 8¢ nevrexondexdre)
of the consulship (tfig hyepoviog) of Tiberius Caesar,” but there are
mentioned also the offices of both Pilate (proconsul of Judaea), Herod
(tetrarch of Galilee, Iturea and Trachontis), Lysanias (tetrarch of
Abilene).

Then, in the specifically Lucan account of the Rejection at Nazareth
(Lk. 4,16-30), we see the divine Child now grown, who has already
appeared at the centre of the old Temple cult. There he astonished
the teachers of that cult with his understanding of the Law (Lk.

7 A.N. Sherwin-White, The early persecutions and Roman Law again, in JThS
3,2 (1952), p. 210 with which at least in this respect agrees G.E.M. De Ste. Croix,
Why were the early Christians persecuted? in Past and Present, 26 (1963), p. 10 where
he says: “In fact emperor worship is a factor of no independent importance in the
persecution of Christians.” See also A.N. Sherwin-White, Why were the early
Christians persecuted”—An Amendment, in Past and Present, 27 (1964), pp. 23-27;
G.E.M. De Ste. Croix, Why were the early Christians persecuted>—A Rejoinder,
in Past and Present, 27 (1964), pp. 28-33; F. Millar, The Imperial Cult and the
Persecutions, in Culte des Souverains dans I’Empire Romain, in Entrentiens 19 (1972),
pp. 143-175.
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2,46-48). Now he announces (4,19) in the synagogue the “year of
the Lord’s favour (éviavtov xvpiov dektov).” Thus the Lukan saecu-
lum aureum, begun with the divine Child, now is continued by the
Man. Using the words of Is. 61,1-2 combined with 58,6, he is able
to define the éviontodv kvpiov dextdév as one in which there would be
“preaching the good-news to the poor (ebayyelicacBor nrwyois), . . .
proclaiming release to the prisoners (knpb&ou aiypaddrorg Geeowv) and
seeing-again to the blind (kai toeloig avaBAreywy), ... to set at lib-
erty those who are oppressed (drooteihan teBpavopévoug év doéoer).”

That we are dealing with Lucan special material here thus enables
us to forge links with the eschatology of Lk. 1-2, and hence with
the imagery of the Imperial Cult and its saeculum aureum. The Koinon
of Asia had, on the motion of the high-priest Apollonius son of
Menophilos from Aizanoi, in an inscription to which we have already
frequently referred, claimed that Ipovowe “had granted them and
their successors a saviour (tolg ped’ huog cwtiipa xopioapévn)” in
Augustus “who had made war to cease (tov maboavto pév nOAEpov)
and had adorned peace (koopfcovta 8¢ eipfivnv).” These sentiments
we saw reflected in Lk 1,55,71,77,79; 2,11,14,29. But the decree of
the Koinon had also stated that “Caesar, on his appearance (émpaveig
d¢) had exceeded the hopes of all those who had received glad tid-
ings before us... (tag éAnidag t®v npohaPoviav [edoyyéla maviov
bmep]é0nkev).”*® The restoration of the text can be justified with ref-
erence to at least two further inscriptions, one from the Peloponnese
referring to a priest sacrificing (Bbcoavta) in view of “good news
(edavyé[Ma]),” concerning the imperial family (brép oikov Tavtog T[]
ZePa-[o10]), and another from Samos in the time of Augustus refer-
ring to a festival (hpuépav eda|[vyélov]) celebrating good news from
Rome.”

When the good news of the granting of permission for an Imperial
Cult is brought to a city such as Sardis, the city is described as
“evangelised.”®® When Luke says ebdayyelicacOor nrwyoig in the con-
text of his contra-cultural eschatology, we may locate his “good news”
in such a context. But for him the ebavyéha are not for the benefit
of the new wealthy leaders of the city states of Asia Minor or of

8 Ehrenberg and Jones (1955) 98 (= OGIS 458), [. 37-38, cf 2B 4.

* Both are cited in Horsley New Documents 111, p. 13. The Peloponnese inscrip-
tion is reconstructed in L. Moretti, ArcCl 5 (1953), pp. 255-259, and the Samian
in /IGRR 4, 1708.

% JIGRR 4, 1756 1. 14: edovyeAioBn i oA See also 3D 3.2.
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Syria, whose position was being redefined by the Augustan revolution,
but for the poor. Priesthoods of the Imperial Cult itself had been
an important vehicle for individuals to increase their personal status
amongst the freeborn urban elite of those cities. A rising individual
could use such priesthoods to publicize their new rank marked by
the possession of the mpoedpion at the events that were part of the
celebrations of the Imperial Cult in the theatres and amphitheatres.®!
But we must remember that Luke-Acts is a two volumed work, and
its separation by the position of the Fourth Gospel in the usual order
of New Testament contents has perhaps served to obscure this fact. We
must now address the essential continuity of the themes that Luke
impressed upon his traditional material as they are found in Acts.

3C 2. Images of contra-culture in Acts

The reintroduction of Theophilus as the Roman of rank to whom
the two volumed work is addressed has been the focus of attention
for hypotheses regarding the apologetic character of Luke-Acts. Though
the first volume gives no great indication of the apologetic interests
of the author, it might nevertheless be argued that Acts more than
compensates.

The foundation of the apologetic thesis is undoubtedly the way in
which wise Roman magistrates are represented as always under-
standing that any civil unrest is never the fault of Christian mis-
sionaries but is due to the factitiousness of unwanton Jewish opposition.
Without such a foundation, it is difficult to lay too much stress on
the rank of Theophilus, since the words of Lk. 1,3-4 suggests that
this particular xpatiotog has already received catechetical instruction
(va émyvédg mepi v xortnyfifng Adyov Ty doedAeiav). This would hardly
therefore suggest a pagan magistrate needing to be convinced of the
harmlessness of Christianity in order to give it the protection of being
declared a religio licita.®*

Let us for the moment consider such an apologetic interpretation.

3C  2.1. The interpretation of Acts as apologia
In Acts 18,4-17 the famous events take place at Corinth where Jewish
opposition and blasphemy ends Paul’s normal practice of persuading

o Zanker (1990), pp. 129-131; pp. 319 -328.
%2 See footnote 6.
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by public argument Jews and Hellenists every Sabbath in the syna-
gogue (v. 4). Paul transfers his preaching to the house of Titus Justus
which “bordered on the synagogue (cuvvopopodoo tfi cuvoywyi;
v. 7).” Crispus the dapyiovvdywyog is converted with his household
and they are baptised (v. 8). But after six months “the Jews cause
an uproar against Paul (xotenéotnoav opoBupadov 19 Moadre), and
bring him to court (fiyoyov avtov €nt 10 Piipe).” The presiding pro-
consul of Achaia is Gallio (TaAMiwvog 8¢ avBurdtov dvtog Tiig "Axailag;
0. 12).

Gallio, in the scene which follows, rejects the charges of illegal-
ity, and claims that they are purely “disputes about a discussion
regarding names ({ntipota éotv nept Adyov ko 6vopdtwv) and your
particular law (xoi vopov 10d ko8’ bpag).” In consequence, he refuses
to act as judge (kpithg €y®d Tovt@v od BodAopor eivan; ». 15). In final
exasperation he expels them from the immediate area where he
sits in judgement, while nearby and within his view Sosthenes the
apyovvédyawyog is beaten, whilst Gallio looks on with indifference
(v. 16-17).

The scene described here in detail exemplifies a theme now well
developed in summary throughout Acts. In 17, 5-9 the Jews are held
responsible for “stirring up the rabble (oxAomoroavteg) and causing
uproar in the city (88opOBovv thv mé6Awv)” of Thessalonica, with the
result that the city magistrates (roAtépyon) fined Jason and others in
Paul’s absence, but nevertheless released them. In 14,2 the Jews of
Iconium are held responsible for “corrupting the hearts of the gen-
tiles (éxdxwoav tag yoxdg t@v éBvav).” At Antioch (13,50) “the Jews
incite (ropwtpuvov) pious women of noble rank (cefopévog yovaikog
tag evoynpovag) and the leading citizens (tobg mpdtovg THg TOAEWS)
and aroused a persecution (émfyelpav Srwypov) against Paul and
Barnabas . . .” At Lystra it is “Jews from Iconium and Antioch” who
persuade the crowds, that had hitherto treated them as almost divine,
to stone them (14,19).

The seemingly hidden, apologetic message is that any civil unrest
attributed to Christianity was in fact due to Jewish agitation, and
that Gallio had demonstrated the attitude of the wise magistrate.
Such a message seemed reinforced by the closing chapters of Acts.
Here it is expressly claimed that Felix was favourably impressed by
Paul (v. 24-25) in the face of accusations by Tertullus at the insti-
gation of Ananias the high priest of disturbing the peace and insti-
gating otaoceig (24,1-9). Felix therefore could have given no credence
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to these charges and only wished for a bribe in order to release him
(v. 26).

Paul makes his famous appeal to Caesar before Porcius Festus,
Felix’s successor and thus preempts any further judicial proceedings
at his hands (25,1-11). Agrippa too hears him, and both gentile gov-
ernor and Jewish king conceded that had he not made his appeal,
he could have been released (26,30). But there are a number of
problems with regarding Acts as a straightforward apology, however
much there may been clearly peripheral apologetic concerns implied
in that work.%

3C  2.2. Modifications of the apologetic thesis
The probable date of Luke-Acts, demanded by most source critical
approaches regarding the compilation of the Gospels, is A.D. 75-85.
The use by Luke of Mark’s gospel, itself datable around A.D. 65,
requires Luke to be writing after the persecution of Nero in which
Paul died. Why is there no record of Paul’s trial and execution before
Nero? The apologetic thesis in some of its forms has lead in con-
sequence to the demand that Acts must have been written before
that event, and therefore before A.D. 65. In other forms it has
required the hypothesis that the trial and execution of Paul had to
be deliberately suppressed, otherwise the apologetic force of what the
author wrote would be lost. If furthermore, as Jackson and Lake sug-
gested, Paul was acquitted simply because of a time lapse of two years,
then such a verdict of not-proven rather than of innocence would
not have helped his case.®* But either of these argumentative moves
clearly face insuperable difficulties, the first because of the impossi-
bility of the early date in the light of cogent, source-critical, hypothe-
ses, and the second because simply ignoring Paul’s martyrdom would
not deprive it of its force against a primary apologetic case.
Theophilus could not fail to have known of the fate of Paul at

% For a full discussion of the apologetic motive and its limitations, together with

a summary of literature, see Esler (1987), ch. 8, with whose conclusion I am clearly
in substantial agreement, namely that Luke-Acts is concerned with constructing a
legitimation for a community.

% FJ. Foakes Jackson and K. Lake, The Beginnings of Christianity, Part 1: The Acts
of the Apostles, (London: MacMillan 1933) 1, 4 pp. 348-350. For bibliography and
a discussion of the various solutions to this problem see Walaskay (1983), pp. 18-22,
who concludes with Cullmann from Clement, Cor. 5 that the author was embar-
rassed because the charges against Paul arose from within the Church.
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the court of Caesar Nero, and indeed the stress throughout Acts on
Paul’s Roman citizenship would have emphasised the need to make
due inquiries should he have been uncertain of what had actually
transpired. But Theophilus, and the instructed Christian circle that
he represented, would have been fully aware of the possibility of
being brought before the magistrate themselves, should there have
been any question of their sacrificing as part of the Imperial Cult,
or even, as was more likely at their time, from charges resulting
from suspicions about the true motives for their non-participation
(3C 1). The purpose of Luke-Acts was to strengthen and reassure this
inner-Church group of their association with the humble and meek,
and to convince them that they were honoured and valued in terms
of the contra-culture, against which there was no justification for
such imperial hostility. They well knew of the charges on which Paul
was condemned but of which they would have experienced unease
at being reminded. They knew such charges but wished for quiet-
ness about them in view of their own difficult position, just as Luke
well knew the ideology of the Imperial Cult, mirrored in his escha-
tology with its Virgin and divine Child, but chose to make only
oblique references to that ideology (3B 3.2).

3C  2.3. Acts and the existence of the Imperial Cult

We read of events at Ephesus, one of the centres of the Imperial
Cult along with Smyrna and Tralles, where the officials, the Asiarchs,
have been regarded as both leaders of the Koinon of Greek city
states throughout Asia and also high-priests of the Imperial Cult.®
This conclusion has been challenged recently on the grounds that
there is epigraphic evidence for several Asiarchs in Ephesus and
Tralles at one time which would not be consistent with the equiv-
alence of this office with that of é&pyiepevg 1fic "Aciog.®® But notwith-

% Although they were originally simply high priests of the cult of the goddess
Roma, they became high priests of the imperial cult when her cult was assimilated
to that of the emperors, see L. Ross Taylor, The Asiarchs, in FJ. Foakes Jackson
and K. Lake, The Beginnings of Christianity, Part 1: The Acts of the Apostles, (London:
MacMillan 1933), vol. V, pp. 256-262; G.R.H. Horsley, The New Testament and
the Ephesian Inscriptions, in NT 34 (1992), pp. 134--141; Horsley, New Documents
IV, pp. 46-55. See also SEG 36, 1518; 42, 1029; 1097.

% Strabo, XIV, 1,42, cf. SEG 38, 1973 which cites this inaccurately as 2,42, and
which summarises R.A. Kearsley, The Asiarchs, in The Book of Acts in Its Graeco-
Roman Setting, (Ed. WJ. Gill and C. Gempf), in The Book of Acs in lts First Century
Setting, Vol. 2 (Michigan and Carlisle: Eerdmans/Paternoster 1994), pp. 263 376.
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standing whether or not these offices were the same, there was at
the time of writing an apyepevg of the Imperial Cult. Luke avoids
direct mention of such an official of the cult that would have been
a present reality by A.D. 75-85 to both the author and Theophilus
to whom his work was addressed.®” Both would be keen to avoid open
conflict with that cult, just as they were anxious to be worshippers
in the new, reformed Jewish cult whose eschatology fulfilled all its
aspirations regarding cotnpia, eipfivn, mpoévola etc.

The avoidance of such a clash was possible, at least before the
Domitianic developments of that cult, which, we shall argue later,
can be soundly documented from the literary evidence. Indeed it is
arguable that there was a certain novelty in Pliny’s act of inviting
Christians to sacrifice, ture ac vino, before the Emperor’s image (imag-
imi tuae) as a test of whether they were truly criminals (Pliny, Ep. X,
96,5). The risk of being charged by the state at this time was not
from non-participation in the cult which had no organised enforce-
ment at this time as a deliberate test of loyalty to the state, as it
was to become in the time of Decius. Rather the risk came from
the charge of otdoig.®

It should be remembered that Tacitus, in his account of Nero’s
persecution, shows that this was the main claim. Prior to their cruel
deaths in Nero’s circus, there had been a trial in which Christian:
are described as made defendants (re), and as being examined in a
judicial context where “by their evidence (indicio) a large multitude
of them were convicted (convicti) not so much for the charge of incen-
diarism (in crimine incendi) but of hatred of the human race (odio humani
generis).”® In Suetonius Claudius 25,4 we read that the Jews were
expelled from Rome because “they were always causing uproar at
the instigation of Chrestus (impulsore Chresto assidue tumultuantis).” In
Suetonius Nero 16,2 we read: “Christians were afflicted with pun-
ishment (afflicti suppliciis Christiani), a class of men of a new and malev-
olent superstition (genus hominum superstitionis novae ac maleficae). In each
of these cases there is no issue of being unwilling to participate in
the Imperial Cult. Rather the crime (flagitium) warranting (supplicia)
is one of a superstitio malefica. Thus Suetonius repeats Tacitus’ charge

% SEG 43, 746. The title dpyiepedg tig 'Aciag is first attested from Miletus
(A.D. 40).

% See Chapter | footnote 14.

% Tacitus, Annal. XV,44,3 and 5, cf. Wilken (1984), pp. 48-50.



IMPERIAL IDEOLOGY AND THE ORIGINS OF CHURCH ORDER 111

(XV,44,4) of exitiabilis superstitio. It has often been pointed out that
superstitio, in terms of a degenerate form of religion, exemplified in
Dionysiac mania, was a threat to public order as recorded by Livy
in terms of the Bacchanalian riot. Thus superstitio, otaowg, tumulare,
and flagitia were conceptually linked.

Primarily, therefore, the potential conflict between Church and
State was over the perceived threat of the former as a threat to pub-
lic order because it was a superstitio. But again it must be stressed
that, although the focus may not yet have been directly the scene
before the altar of incense of the Imperial Cult, the set of assump-
tions behind that cult were not far from the scene. Though essen-
tially the judicial focus may have been on the otdoiwg caused by a
superstitio, nevertheless there was always the further question as to
what it was about a particular superstitio that lead to otdowc.’® The
latter, as we have seen, was clearly linked to the pax deorum that it
was the purpose of the Imperial Cult to secure, following a century
of Republican constitutional disintegration (2A 4.1-2).

De Ste Croix was therefore quite mistaken in describing the Imperial
Cult as having “almost no independent importance in the persecution
of the Christians.””" The pax deorum no longer had a relationship of
contingency (if that is what is meant by “independent”) to the Imperial
Cult, any more than the cult of divine virtues had a contingent rela-
tionship with the worship of the emperor’s person, for the reasons
established by Fears’ analysis of the development of the former cult
from the ascendancy of Sulla through Julius Caesar to Augustus
(2B 3). Pliny’s order (Ep. X, 96,5) that accused Christians deos adpellerent
et imagini tuae . .. ture et vino supplicarent no longer referred unam-
biguously to different entities that could be contingently separated.”

" L.F. Janssen, “Superstitio” and the Persecution of the Christians, in VCh 33,2
(1979), pp. 131-159, explores fully the conceptual relationship between concepts of
humanitas and the nomen Romanum that must always survive (superstes), and what were
perceived to be Druidical and Gallic denials of such a Roman and imperial real-
ity, which bear striking similarites with charges of odium generis humanae, superstitio
prava, flagitium, etc. associated with bearing the nomen Christianum. Such religions or
rather superstitiones were clear denials of both imperial Order and Roman citizen-
ship. See also R.L. Wilken, The Christians as the Romans saw them, (New Haven and
London: Yale U.P. 1984), pp. 41-44.

"' De Ste Croix (1963), p. 10, my italics.

2 In the light of Fears’ discussion, the inadequacy is exposed of the statement
in De Ste Croix (1963), p. 10: “It is true that among our records of martyrdoms
emperor-worship does crop up occasionally; but far more often it is a matter of
sacrificing to the gods . . . And when the cult act involved does concern the emperor,
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Furthermore, the enthusiasm of the worshippers in the Dionysiac
rites indicated that they were possessed by spiritual ecstasy. But in
the Christian superstitio was it not that the worshipper owed alle-
giance to another king? Certainly the Hegesippan fragment that
describes the descendants of Jesus avowing a purely spiritual king-
dom when summoned before Domitian reflects in legend the fact
that some such connection was drawn at this time (Eusebius, H.E.
I11,20,3-4). We find continued in Acts reflections of the ideology of
the Imperial Cult that we documented in Luke (3C 1).

In the light of our first chapter, it is important to realise that the
notion of political otdoig like €ipfivn had a metaphysical context, par-
ticularly in Stoicism. The century of civil strife was regarded as a
metaphysical disturbance reflected in the natural order and requir-
ing an extra-ordinary augurium salutis in order to secure the pax deo-
rum (2A 4.1.3; 2A 5-6). The concerns of the Imperial Cult and its
participants were related therefore to otdoig and its sacramental
removal. The Christian community represented by Theophilus needed
for their legitimation not simply an apologetic account which assured
them that they were not threatening by their worship both the order
of nature and the order of society bound together by the Stoic holis-
tic and pneumatic metaphysic. They needed rather a more positive
assurance regarding the “discourses of their catechesis.” (Lk. 1,4) They
needed to have their convictions strengthened by an articulate account
which showed, as we have argued regarding the first three chapters
of Luke, a reformed Jewish cult which fulfilled all the messianic
promise of the Augustan cult, and secured society’s true eipfivn and
octnpia, in which Jew and Greek, high and low, rich and poor were
included equally.

We shall now show that the specific charges as they are given
against Paul both reflect and continue this perspective with which
Luke began and which Acts thus continues.

3C  2.3.1. Tertullus’ case against Paul; Acts 24,1-9

Firstly we should note the character of the conceptual discourse in
which Tertullus makes his charge. We should moreover treat that
discourse seriously and not simply dismiss his speech as a mere

it is usually an oath by his Genius (or in the East by his TOxn) or a sacrifice to
the gods on his behalf.” For the essential fluidity of terminology witnessed in the
use of diwus, deus and Oedg, see S.R.F. Price, Gods and Emperors: The Greek
Language of thc Roman Imperial Cult, in 7HS 104 (1984), pp. 79-95.
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rhetorical flourish. It does not make sense to regard the words of
v. 2-3 as simply a captatio benevolentiae. This was not, after all, a speech
that anyone actually gave verbatim. Rather it was a summary of
charges that Luke sought to rebut. He deals with these charges by
his use of the literary devices of expressing them in speeches on the
lips of the main protagonists. For Luke these words are intended to
reveal the character of the opposition as more than merely users of
polished rhetorical devices. In these words he shows unreformed
Judaism in alliance with an Imperial Cult both of which could achieve
neither of their objectives without a Christian transformation. Tertullus
thus addresses the Emperor’s representative:

Since we enjoy great peace owing to you (roAAfig eipfivng TuyxGvoveg
d1& o0d), and since by your Providence restorations are being carried
out (xai SropBwpdrev yivopévay . . . Sid tfig ofig npovoiag) for this nation,
in every way and in every place we welcome it, your Excellency Felix,
with all thankfulness.

Thus the very concepts eipfivn, npdvora, and 816pBwpa, associated with
the Imperial Cult in the decrees of the Koinon of Asia, set the context
to the accusations against Paul. Augustus “had set right (dvadpBocev)”
political and even natural disorder, just as Festus is credited with
SopBdpoara. Mpévora, one of the personified abstractions associated
with the person of deified emperors (2B 3), had produced a cwtip,
who had arranged a world of eipiivn (3B 3.1 and footnote 23).

From Luke’s contra-cultural perspective a saviour had come, if
not exactly through mpovown, at least through “the predetermined
counsel (tfj ®piouévn PovAf) and foreknowledge (mpoyvaoet) of God.”
(Acts 2, 23) John, in preparation for this cotip, engaged in his own
316pBwpc in that his mission was 100 xatevBdvar Todg n6Sag Hudv eig
0dov eipnvng (L. 1,79). Furthermore eipiivn was a political peace set
in the eschatological context of the Divine Child that brings the age
of fulfilment (L. 1,14).

But it is not simply the ideology of the Imperial Cult that the
author seeks to refashion with his new discourse in which the gbayyéAov
of his new and reformed cult legitimates the position of Theophilus
and his group. The express charge is that the new religion upsets
the order of npdvora, eipfivn and 816pBwpa by fomenting otdoig within
Judaism. Paul is “a mover of unrest (xwvodvta otdoeic) amongst all
the Jews throughout the inhabited world (raowv 1olg "lovdaiorg toig
Kot v oikovuévny), and the leader of the faction of the Nazarenes
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(rpwtootatyv e Thg 1@V Nalwpaiov aipéceng).” “He has tried to defile
the sanctuary of the Temple (10 tepov éneipaocev Befnidoar; v. 5-6)”
according to the false allegation that he had taken the gentile
Trophimus of Ephesus there (21, 28-29).

For Luke it is not therefore only the Imperial Cult that the Gospel
surpasses while satisfying its basic human aspirations for peace and
order. Lk. 1 also portrayed an older Judaism being replaced by a
reformed and renewed cult, beginning with Gabriel’s appearance at
an altar of incense (v. 9). Let us pursue that theme now as it evolves
in opposition to Jewish charges.

3C  2.3.2. Felix, Agrippa and the pax dei (Acts 22-23)

The author has already established that an unreformed Judaism could
not secure the pax dei, and Tertullus’ charges are to support this the-
sis. The proceedings against Paul begin before the Sanhedrin (Acts
22,30-23,10). Here the pax dei of the Divine Child and the promised
new age remained unsecured by Judaism. When Paul claims the sup-
port of Pharisaism for the doctrine of the resurrection of the body
the result is division (éoxicBn 10 nAiifog) and otdoig (2yéveto otdorg/
noAAfig 8¢ yivopévng otdoemg; v. 7 and 10). Here, contrary to the
apologetic thesis, the author admits otdoig as a result of Paul’s words.
But the otd0o1g is a consequence of an unreformed religion such as
the Judaism that Paul opposed, just as otacig was the product of
the unreformed Republic before Augustus.

Such a theme moreover has been constantly reiterated through-
out Luke-Acts. Judaism unreformed cannot secure the pax dei, and
cannot achieve the eschatological order in nature and in society and
so fulfil the aspiration of those who sought the pax deorum through
the Imperial Cult. Eipfivn is characteristically used by Luke, often in
reformulation of his traditional material, in connection with the sta-
bility of the political as well as the natural world. In addition to Lk.
1,79; 2,14,29 already discussed, we have some parallels with the few
references in other gospels,’* but some significant additions of the
author’s own.

™ Whether this was because that body had the authority to impose the death
penalty without the consent of the civil power, or whether it met as a council of
advice for Claudius Lysias remains unclear, see HJ. Cadbury, Roman Law and the
Trial of Paul, in FJ. Foakes Jackson, The Beginnings of Christianity, Part 1: The Acts of
the Apostles, (London: MacMillan 1933), vol. V, pp. 297-338, especially pp. 302-305.

™ eipfivn occurs once only in Mk. 5,34 (= Lk. 7,50; 8,48), and four times in Jn.
14,27, 16,33, and 20,19,21,26 (= Lk. 24,36). In all of these instances, the reference
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In parabolic additions in Lk 11,21 the armed strong man’s posses-
sions are consequently held év eipfivn. In 14,32 the king sends an
embassy and €pwtd ta npog eipnvnv. The latter phrase is then used
in 19,42 in order to describe why the unreformed Jewish cult had
failed. “Jesus drew near to the city [Jerusalem] and wept over her
(Exhavoev én’ avtv) saying “Would that even you had known in this
day (ei &yvag €v i} pépa TodTn Kol ov) the things that make for peace
(o mpog eipivnv).” The immediately preceding context makes it clear
that this phrase refers to the specifically Lucan eipfivn announced by
the angels to the shepherds and proclaimed by Symeon as the coun-
terpart to Augustus’ saeculum aureum that had achieved the pax deo-
rum through the Divine Child of Vergil’s shepherds (2A 6). Luke alters
the position of Jesus’ lament in his Marcan source so that we hear
his words only after those of the crowd of disciples (rAfifog tdv
pofntdv) at the Triumphal Entry. The latter’s words themselves Luke
has refashioned. Their proclamation directly parallels what the angels’
song at Bethlehem had promised (Lk. 19,37-38). In v. 38 we read:

Blessed is the king (Booihedc) who comes in the name of the Lord,
peace in heaven (év o0pav® eipfivn) and glory in the highest (xoi 36
v byiorowg).

Eipfivn év ovpov® thus parallels the eipfivn ént yiig of Lk 2,14.

In none of the other Gospel parallels is the insertion into the pilgrim
Ps. 118 that of an unqualified Baciieve. Indeed, Mat. 21,9 reads in
its place 1@ vi® Aowid, and Mk. 11,10 speaks of a kingdom but no king
(h épxopévn Paocireio t0d motpog Hudv Aavid).”” Only Fn. 12,13 ap-
proaches the Lucan usage with the qualified 6 BaoiAevg 100 TopanA. The
author’s monarch has no nationality, but he stands like the Divine Child
of Lk. 1-2 at the centre of a reformed cult bringing the pax dei just
as the figure of Augustus had stood on the on the Gemma securing
with his augur’s wand the pax deorum. (2B 3, 3B 3.1 and Plate 13).

is to the psychological calm produced through Jesus’ spiritual presence. In Mat.
10,13 it is used in the sense of righteous indignation which can be given or withheld
to the advantage or disadvantage of those who receive the mission of the Twelve.
Only in Mat. 10,34 (= Lk. 12,51) is it used in the sense of social disturbance.

> Walaskay ((1983), p. 9) rightly criticises Conzelmann’s characterization of the
Lucan alterations as non-political, in order to favour his interpretation of Luke-Acts
as apologia pro ecclesia ad imperium. Cf. Conzelmann (1961), p. 139. For other exam-
ples inconsistent with a political apology before a Roman magistrate, see Lk. 6,15
and Acts 1,13; Lk. 22,35-38; 19,38 and Acts 1,6 all discussed in Walaskay (1983),
pp. 16-18.
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The goal of the Triumphal Entry was indeed the Last Supper,
for which its events have prepared the way. The author now chooses
to introduce here the theme of the authority structure of the reformed
Jewish cult that Jesus is creating through his death.

3C 2.3.2.1. The Last Supper and the reformed Jewish cultus
The Twelve are entrusted with the kingdom in the following words:

And I entrust to you (k&y®d SrotiBepon buiv) even as my Father has
entrusted to me (xoBdg 8180e16 por) a kingdom (Bosiheiav) in order that
you may eat and drink with me in my kingdom (év tfi Pociheiq pov)
and sit upon thrones judging the twelve tribes of Israel (xai xabficecBe
éni Bpdvov 10 dddeka guAdg kpivovteg 100 Topand).

Luke 22,28-30

The final words are traditional (QQ) and found in Mat. 19,28 in a
different context. Here the promise to sit on twelve thrones judging
the twelve tribes is not associated with the PaciAeio but the moAry-
yeveoia, and there is no reference to the Messianic banquet. Thus
Luke wishes to associate these words with the Order and organisa-
tion of the reformed community, and with the central cultic meal
that replaces original Judaism. But this gospel suggests in turn a con-
tra-cultural counterpart to the sacrificial gathering at the Imperial
Cult, with its celebration of the social hierarchy of the imperial city
state, and the Christian saeculum aureum foreshadowed in chapters
1-2, in which the hungry would be fed and the rich sent away
empty. Whether one accepts the textual tradition which omits Lk.
22,19b—20 or that which retains it, there remains nevertheless a fore-
taste of the eschatological banquet. The breaking of bread by the
community of the Twelve (Acts 2,46) partially fulfils that eschatology.
The dispute about greatness occurs immediately before the promise
of the twelve thrones to the Twelve (L. 22,24—-27). Here once again
there is a significant recasting of the tradition by the author in pur-
suance of his special theme. The parallel passages, both Mat. 20,20-28
and Mk. 10,35-45, are addressed in the former case to the specific
claim of the mother of the sons of Zebedee, and in the latter to
James and John themselves. In Lk 22,24 the dispute is a general
one about “which of them should be greatest.” Thus Matthew and
Mark’s specific question of a position for two individuals in an assumed
hierarchical authority structure (Mat. 20,23; Mk. 10,40 = oig hroipaoc-
to) is transformed by Luke into the quite general question of the
kind of structure of authority itself in the community and its cult.
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The Gpyovreg 1@v éBvav and the peydAor are described in Mat. 20,25
and Mk. 10,42 in identical terms. But in Lk 22,25 Luke readapts
these words diplomatically for Theophilus. He does not refer to a
single PooiAevg and thus does not single out the Emperor too bla-
tantly. Rather the expression ot Bocileig t@v éBvav cushions the blaten-
ness of such a direct reference by the obliqueness of a general plural.
The readaptation of kateEovoalovow to ¢€ovoralovteg enables Luke
then to add edepyéron xododvton.’® Edepyétng was the characteristic
term for the benefactor of a Greek city-state in Asia Minor, and the
term was particularly used of someone who endowed a temple and
cult to the Emperor. Once again we see the contra-cultural images
in the reformed cult of Judaism with its reverse reflections of social
structure and order. That order was represented and celebrated in
the assigned seating places for the banquet ensuing from cultic sacri-
fice. It is in such a context that Luke chooses to locate the reversal
of role-values, in which the greater in age (6 peiwv) must become
as the younger (0 vewtepog) and the (consular) ruler (6 nyoduevog) as
the one who serves at table (6 dwaxovav; Lk 22,26-27). Unlike in
Mat. 20,2627 and Mk. 10,43-44, there is no hint that you can be-
come great and a leader in the community by first becoming humble.
Jesus asserts rather that to be great at the Messianic/Imperial banquet
would be to recline (dvokeipevog), yet he is not great because he
himself does not recline but is amongst them as one who serves (éy®
€ év uéo @V el dg 0 draxovav; Lk 22,27).

That reformed cult can now be shown to exhibit the pax dei as a
counterpart to the pax deorum.

3C 2.3.2.2. The pax dei and the early community in Acts

The Twelve, as the foundation of the reformed cult, are attended
by those who “continued with one accord (rpooxoaptepodvreg dpobv-
padov) in the temple (év 1@ iep@d), breaking bread at home . ..” (Acts
2,46). This takes place in the community of equals promised by Mary
(Acts 2,44-45; 4,32-37 cf. Lk. 1,52-53) in contrast to the dynasts of
the city states of Asia Minor whose imperial sacrificial banquets cel-
ebrated rank and power. It is in the Portico of Solomon that the
“signs and wonders (onpeio xoi tépota)”’ take place “through the
hands of the apostles (S t@v xelpdv 1@dv drootoAwv)” where “they

™ Walaskay (1983), p. 36 regards the removal of xota from the Marcan xato-
xupievoty and kate€ovordlovoy as a modification of the severity of these expressions.
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were all of one accord (6poBvpadév; Acts 5,12).” The reformed cult
thus continues its presence, as with Anna and Zechariah, in the shell
of the old: it demonstrates its unity and lack of 6tdoigin its opoBu-
padov, a word that is here repeated a second time in the context of
the old Temple.

The promise “to set right our feet in the way of peace (xorevBdvor
Tovg tddag elg 680V THig eipnvng)” is thus continued. But so also is the
theme that the pax dei, as the counterpart to the pax deorum, is marked
by absence of strife and unity (6poBvpadév) in the reformed cult that
emerges out of Judaism. Augustus’ cult had similary emerged out of
Republican religion that possessed cults of individual Virtues, but
which were now collectively associated with the corporate personal-
ity of the emperor. The cult of Virtues, like Christianity as reformed
Judaism, was marked by Concordia (‘Opovowa), Disciplina, Simplicitas
(Goeddtng cf. Acts 2,46 see also 2,42, etc).

It is as the representative of the reformed cultus that began with
Anna and Zechariah that Paul appears before both Festus and Herod
Agrippa at the conclusion of Acts. Before the former he rebuts the
charge of Tertullus that the reformed cultus cannot satisfy the con-
tra-cultural requirements of achieving what the Imperial Cult set out
to achieve in terms of the pax dei (2A 2.1). But the main people
addressed in his speech in the presence of Porcius Festus who has
by this time replaced Felix (Acts 24,27) are the latter. Agrippa and
Bernice appear here as the representatives of unreformed Judaism
(25,13-26-32).

As Campenhausen has pointed out, Paul stands here as the sur-
viving apostolic witness, the original Twelve now having vanished
from the scene. Indeed, the Twelve always were shadowy figures in
Acts: they function as literary constructs that support the distinctive
Lucan theology that overlays earlier material.”” The Paul that now
stands alone insists to Agrippa that he represents the reformed cul-
tus of Anna and Zechariah:

" An earlier tradition of the church of Jerusalem and their eschatological expec-
tations significance may nevertheless have been present in the material that the
author uses. See H. von Campenhausen, Der Urchristliche Apostelbegriff, in St7%
Vol. | Fasc. I-1I (1947), pp. 96-130; 133-144. Idem. Kirchliches Amt und geistliche
Vollmacht, in BeitrHistTh 14 (1963), chapter 2; W. Schmithals, Das Kirchliche
Apostelamt. Eine Historische Untersuchung, in FRLANT 61, (1961). Acts is really
not the acts of the Twelve Apostles, but of Peter, James, John, and Paul.
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And now for the hope of the promise (én’ éAnidt tfig eig ToVg matépag
nudv énoyyediog) made by God to our fathers I stand condemned (xpivé-
pevog), to which our Twelve Tribes (10 dwdexdpuiov Hudv) hope to
attain worshipping in intense expectation (év €kteveiq) day and night,
concerning which hope I am under indictment (éykadodpor) by the
Jews, O king.

Acts 26,6-7

Thus the scenes in the closing chapters of Acts conclude what the
opening chapters of Luke began. John the Baptist, son of the priest
Zachariah faithfully serving at the altar of incense, was destined to
grolpdoot kupie Aaov kateckevaouévov (Lk. 1,17). The conception of
Jesus was the action of God (uvnoBiivon éléovg) in fulfilment of his
promise to the fathers (kaBog éAdAncev mpodg todg matépog Nudv), the
very promises (én’ éArnidi tfig eig tovg matépog Nudv Enayyeliog) for
which Paul here was on trial. Regarding John, Zachariah speaks of
nofioon ¥Aeog petd 1@V matépov kol pvnobivor drabnkng dyiog adtod
(1,72-73). We have seen how the Twelve, who continue the reformed
cultus in the Temple in Acts, by providing the pax der which unre-
formed Judaism could not provide, would sit on twelve thrones judg-
ing the twelve Tribes of Israel (3C 2.3.2.1). Paul here affirms that
he is the representative of 10 dwdexdulov nudv, which is the mark
of the ordered, reformed cult which Jesus inaugurated at the first
Eucharist.

We thus see that the author’s legitimation of the community of
Theophilus and his circle has been on at least two fronts.”® He gives
assurance to that community that it is not a Bacchanalian superstitio,
and that indeed in Christ the end of oyxioua and otédoic has come
since, in Peter’s words to Cornelius, divisions between Jew and Gentile
have been dissolved by the word “which preaches peace (edoryye-
Mopevog eipnvny) through Jesus Christ.” (Acets 10,36) On the con-
trary, otdolg and oxiopa were the characteristic of unreformed
Judaism that opposed its reformation in Christ. To this end the
author was prepared to leave in the background any further way in
which the reformed cult could clash with the Imperial Cult over
emperor worship, even though the social reality of the latter was

8 A third front would be that constituted by the followers of John the baptist,
who, the author assures us, accepted the eschatology of the Christian saeculum aureum

shorn of traditional apocalyptic, and whose followers readily went over to the com-
munity of Jesus (dcts 18,25; 19,1 -4).
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present throughout Asia Minor, as it would have been obliquely in
the trial and martyrdom of Paul at Rome before Nero.

But an important question for our account now emerges. If both
before the Sanhedrin, before Felix, and before Agrippa and Festus
the Imperial Cult was the backcloth to what Luke-Acts proclaims both
about paganism and the Judaism which Christianity reformed, why
is there such a silence about the Imperial Cult itself in the cities of
Asia Minor that Paul visits, and in particular at Ephesus?

3C  2.3.2.3. Paul in Ephesus (4cts 19,21-40)
Nowhere was the silence more deafening than at Ephesus where, in
Acts 19,21-40, there is recorded a disturbance (v. 23: tépoyog) that
almost leads an indictment for otdoig (v. 40: xivduvebopev éyxaieicBon
otaoeng). The riot of the silversmiths over the attack on their trade
in connection with the cult of Artemis is described in high relief.
Though the Imperial Cult experienced under Domitian a consider-
able development specifically in Ephesus, as we shall see (5A 2), never-
theless it was already established there in more than rudimentary
form in Paul’s time. There was a Sebasteion or cult room, a vdog,
within the tepévog of the Artemisium,”® a temple of Augustus within
the city itself dating from 27 B.C.,* and an earlier temple of Roma
and Julius Caesar.®' The Sebasteion was the work of P. Vedius Pollio
under private instructions from Augustus to incorporate his cult into
Greek temples under guise of financial and legal reorganisation.®
Clearly Ephesus had been at the very centre of the developments
which first associated the Emperor with an existing cult whether of
Roma, the Virtues, or of Artemis, and then by slow degrees syn-
thesised the worship of one with the other.

Certainly Acts 19,35 knows of the distinguished title of “temple-
keeper (vewxopog)” held by the city, although it focuses on being
Vewkopog Thg peyaAng "Aptémdos. Yet where assimilation with emperor

™ IBM 522 = ILS 97 and CIL 3, 7118. For further bibliography see Price (1984),
p. 254 and 134 footnote 7.

%I Eph. 111,902 = SEG 26,1243; 1. Eph. 404 = SEG 39, 1210. See also Price
(1984), p. 254.

* Dio Cassius, 51, 20,6: Kaicop 8¢ év 100t td 1€ dAha sxpnpauQu Kol Tepévn
0 1€ ‘Poun xoi 1) narpt 10 Katoapl, np(oa o0tov TovAov 6 ovopacou;, év 1 E(pscco
xoi év Nikaig yeveo@m ecpnm-:v avTan yap to1€ Ol noketg v 1:1’] "Aciq kol év e ‘tf]
BiBuvig npoersttpnvro Kal T00ToVG pEv 1016 ‘Pwpaiorg tou; nop’ OVTOIG EMOLKOVOL TIUGY
npocew&e TOIQ 8¢ &m Eévoug, Eanag oQag emvca?»ecag, £00TH TIVEL, TOTG pEv 'Aciavolg

év Mepydpe, toig 8¢ BiBuvoig év Nikoundeiq, tepevicon énétpeye.
8 SEG 40, 1001.
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worship had proceeded as at Ephesus, there would be “a union of
neocorates.”® Although evidence for this title specifically for a city
with an imperial temple is clearer in the time of Domitian, Hadrian,
and Caracalla, those developments were founded on earlier assimi-
lation.?* The Asiarchs have been identified contentiously with priests
of the Imperial Cult, and certain of these officials are described in
Acts 19,31 as Paul’s friends (tivég 82 t@v "Acrapyxdv, dvieg adTtd @ilor).
And this was in a principle city, after Pergamon, of the Koinon of
Asia which had issued the decree of 9 B.C. to which we have made
frequent reference,® and which possessed shrines of the Imperial Cult
there under Claudius and Nero.8

On the apologetic thesis, the omission of such references would
be to defend Christianity before the magistrate. The defence, how-
ever, would be, as it is presented in Acts, to say the least, poorly
constructed. Rather, we have argued, the apologetic motif should be
subsumed under and made subsidiary to Luke’s general purpose in
legitimating the social construction of reality of Theophilus and his
Christian group. There need not be any final clash between the
Roman empire and the faith that they avow. If not until under
Domitian, then at least until Pliny’s correspondence, sacrificing in
the Imperial Cult was no litmus test for Christian loyalty to the
empire. The earlier question was rather whether adherence to
Christianity lead to the Bacchanalian supersitio that lead to otdoig
and thus upset the pax deorum. It could therefore be supposed that
Christians were absent from imperial festivals in consequence of such
a malign intention.

Luke-Acts has shown that, to the contrary, Theophilus’ faith leads
to the true eipfivn, the pax dei, with cemplio, vikn and a saeculum
aureum promised to the Jewish Fathers and fulfilled in a reformed
cult in which a new age has dawned through a Divine Child born of
divine parentage by means of a human Virgin. At one point Festus
might accuse Paul of behaving like a Bacchic maenad, when he says:
“You are raving, Paul (naivy, [TodAe), your many words have turned
your mind to a frenzy (t& moAAd o€ ypappota €ig paviov nepripenet).”
But Paul is recorded as replying, in the full context of the discourse

# Foakes Jackson and Lake (1933) 1,4, p. 250.

8 Tbid. 1,5 pp. 244-256; Price (1984), pp. 65-66; pp. 72-73; Fishwick (1987),
1,1 p. 22.

% 1B 4 and 2C 1.

8 Ross Taylor (1933), p. 257.
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of legitimation constructed by the author: “I am not raving (o0
paivopat) . . . but I speak the words of truth and of self-discipline
(6AA& 6AnBeiog kol cw@pocivng pripata dmoBéyyopon; Acts 26,24).”

Theophilus and his contemporaries had been brought up in a
pagan background, outlined in our first chapter, of a civil war requir-
ing an extraordinary act of augurium, in order to set right a disor-
dered nature as the metaphysical counterpart of a disordered empire
(2A 5). These keenly felt, religious aspirations, were witnessed by the
ideology of the Imperial Cult found in Vergil, Horace, Ovid, and
Lucan, amongst others, and by the inscriptions such as that of the
Koinon of Asia. Such religious aspirations could now find their sat-
isfaction in the new, reformed Judaeo-Christian cult, with its contra-
cultural reversal of imperial power and privilege. Luke will therefore
not allow his purpose to be destroyed by suggesting a head on col-
lision between Christ and Caesar in which the one must nihilate the
other. Rather than being nihilated, imperialist religious aspirations
must be better satisfied and fulfilled by the ebayyéliov toig nTwyolg
(Lk. 4,18).

But although the possibility of ultimate conflict between the reli-
gious needs of the empire and those of Christianity is placed in the
background, the possibility of that clash is nevertheless still tactfully
represented, as we shall now see.

3C  2.3.3. Implied references to the Imperial Cult

We shall now examine a number of passages in which the Imperial
Cult and its ramifications are implied, even though the author has,
for the reasons that we have given, suppressed any overt references.

3C 2.3.3.1. The death of Herod Agrippa (Acts 12,21-22)

In Caesarea the temple of TOxn or Fortuna had become assimilated
with the genius of Caesar, by the process of gradual imperial deification
that we have described.®” The scene takes place “on a Calendar date
(vaxtfi huépg).” Here we have, arguably, the festival of the dies natalis

% Eusebius, Mart. Pal. 11,30; Josephus, Antiqu. 16,136, cf. K. Lake, The Chronology
of Acts, in Foakes Jackson and Lake (1933) 1,5 pp. 450-452 cf. L. Levine, Caesarea
under Roman Rule, in §7L4 7 (1975), pp. 27-29. See also A. Raban, The Harbours
of Caesarea Maritima: Results of the Caesarea Ancient Harbour Excavation Project,
1980-1985, in BAR International Series (1989) 491, pp. 51-53; Idem. Koucépero i mpdg
ZeBaot®d Apévi: two harbours for two entities? in Caesarea Papers, Straton’s Tower,
Herod’s Harbour, and Roman and Byzantine Caesarea, (Michigan: Ann Arbor
1992), in JRA Suppl. Ser. 5 (1989), pp. 68-74; E. Krentz, Caesarea and early
Christianity, in JRA, Suppl. 5 (1989), pp. 261-265.
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of Augustus at Caesarea, or if not his Quinquennalia commemorating
his defeat of Anthony in the month of August that bears his name.

The scene is therefore, from the outset, surrounded by repressed
images of the Imperial Cult. Herod appears like a divine monarch
of the Greek city states of Asia Minor and Egypt “clothed in royal
raiment (évdvoduevog éoBfita Bacilikiv), and, having taken his judi-
cial seat (kaBicag éni 100 PAnatog), he made a speech (¢dnunyoper) to
them.” The dfjpog retorts that they hear “the voice of God and not
of a man,” and in consequence Herod is eaten with worms because
“he did not give glory to God.”

As Eusebius (H.E. 11,10,3), following Josephus (Ant. 19,343-351)
well knows, Herod’s activity on this occasion was his celebration of
“spectacles in honour of Caesar (cvvetéher 8 éviodBa Bewpiag eig v
Katoapog tynv).” Furthermore, Herod “knew that the festival was
for the latter’s safety (bnép tfig ékeivov cwtnpiog £optiv Tiva TodTNV
émotduevoc) and at it were assembled (xai map’ adthv HiBpoisto) a
multitude of those in office and of high rank in the province (t@v
xord Ty émapyiav év télel kai npoPefnkdtwv eig d&iov nAffog).” Clearly
the games (Bewpiog), associated with the emperor’s safety (cwtnpiag),
at which the events of Acts 12,21-22 took place, are held at Caesarea
where a temple of his cult was to be found. Those games there-
fore imply a celebration in connection with that cult. There is thus
implicit in this example a warning to the circle of Theophilus that
the worship of divine rulers is quite foreign to the Judaeo-Christian
traditions. A similar example against what is regarded as a typical
pagan (as opposed to a Jewish) tendency is given at Lystra: Paul and
Barnabas are identified with Hermes and Zeus, and the priest of
Zeus expresses willingness to offer them sacrifice. They vehemently
object with the traditional monotheistic Jewish argument in rebuttal
(Acts 14,11-18).

Thus Theophilus and his circle are tacitly warned that though
there need be no conflict between their religious convictions and the
Imperial Cult, such a conflict might arise. In their reformed Jewish
cult they had received the true means for obtaining the pax de: both
for themselves and for the empire, and with pax the true saeculum
aureum initiated by the Divine Child who was the only true filius dei.
Whether the otdoig was in society or reflected metaphysically in the
world of nature, the true eipivn and vikn was through Bethlehem
and finally the Triumphal Entry and the blood of the cross. But
though they might avoid the appellatio that called on all members of
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a particular Asiatic city state to worship on one or several of the
many birthdays celebrating the divination of Augustus and his heirs—
and with full confidence (dogalrewn, Lk 1,4) that they were obtain-
ing the pax dei by better means—, nevertheless there was a danger
that the cult might develop further. Pliny, if not Domitian, was to
show how it could become a full-blown loyalty test and lead inevitably
to a clash of allegiance.

That the author was aware of such a possibility is shown in the
next passage that we shall consider.

3C 2.3.3.2. Acts 17,7 and 18,13
Having charged the Jews at Thessalonica with a 86pvBog, the author
recounts how Jason and others are hauled before the politarchs for
having given house-space to “those who have placed in a state of
agitation (avactotocovteg) the civilised world (thv oikovpévny).” (Acts
17,6) This was the self-same oikovuévn or Roman Empire that receives
the d6yna regarding the census in Lk. 2,1, which we argued would
have been associated, in terms of a Graeco-Roman religious con-
text, with the ritual lustrum of the city boundaries over the reforms
of which Augustus took control (Res Gestae 8,2) in becoming Pontifex
Maximus (3A 1.1). Luke has assimilated—and in so doing distorted—
an event which, if historical, was a census that pertained to Syria,
with an event involving the oikovpévn in which Augustus himself was
immediately involved and with it by implication his cult.® Furthermore,
this self-same oikovpévn is recorded as worshipping along with all
Asia, Artemis of Ephesus, but in a context in which the universal
character of that worship was becoming increasing guaranteed by the
association of the Emperor with the cult of this goddess (4cts 19,27).
In this context therefore we can read the accusation of Jason, and
Paul and his companions to whom the latter had given shelter:

All these are acting contrary to the decrees of Caesar (obtor mévteg
anévavt t@v doypdtev Kaioapog npdocovot), saying that there is a
different emperor, Jesus (Baciiéa £tepov Aéyovieg eivan 'Incodv).

Acts 17,7

This passage clearly cannot be used to support the view that Luke-
Acts 1s addressed as an apology to a Roman magistrate. The politarchs
simply do not judge the accuracy of the accusation at all, nor hear

% See footnotes 20 and 21 above.
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any formal reply. They simply dismiss Jason, and the brotherhood
then sends Paul and Silas away by night to Beroea (v. 8-9).

We saw that the author has already made clear Jesus’ claim to
kingship, and that claim would have been readily accepted by
Theophilus and his circle. In that respect they clashed with the ends
of the state. But Luke can reassure them that the clash is with the
perceived cultic and religious means to achieving the state’s religious
ends, and not the ends themselves. Thus discretely opting out of the
Imperial Cult does not conflict fundamentally with the social, religious,
and political ends of such a society. Theophilus and his circle could
not of course avow allegiance to imperial authority only in a non-
religious, secular sense: their universe of discourse did not make the
distinction between the secular and the sacred.* The object of par-
ticipating in the Imperial Cult and using the special act of augury
was to secure the pax deorum, the saeculum aureum and the divine Child
leading to the fulfilment of promises of cotpia etc., and these were
proper religious ends. But the true fulfilment of those ends was
through the true counterparts to their means found in the reformed
Jewish cult.

Discretely, therefore, and in the language of tangential reference,
the Imperial Cult is present as a potential source of clash with
Theophilus’ circle which may nevertheless still be avoided. Christianity
itself, as expressed in Luke, will never upset the pax deorum and never
therefore require imperial intervention at the cultic level in order to
set the world right. They might simply avoid conflict as the politarchs
at Thessalonica had done.

But although in the sunlight of his Christian-imperial eschatology
Luke might convey feelings of great optimism to Theophilus and his
circle, he nevertheless encapsulates his concern about other aspects
of their legal position in the passages that we shall now examine.

3C 2.3.3.3. Legal Obligation and Custom: Acts 16,2021

Having argued that Luke-Acts is a reconstruction both of Graeco-
Roman and Jewish social reality so as to legitimate Christianity in
the Roman Empire, we are now in a position to read the message
of this further text through the eyes of Theophilus and his circle, to

% That the clarity and validity of the modern distinction between the secular
and the religious are only apparent can be seen if one tries to apply the distinc-
tion in the specific areas of abortion, denominational education, euthanasia etc.



126 CHAPTER THREE

whom the Imperial Cult, whether in Rome or Asia Minor, would
have clearly been of religious significance.

We need to consider what message Theophilus would have derived
from the incident at Philippi in which Paul and Silas are brought
before the a&pyovtec/otpatnyoi. The slave owners of the exorcised
maid charge that:

These men are causing disturbance to our city (obtot ot &vBpwnot
éktapaocovoy udv thy ndAw), and as Jews (lovdaiol brdpyovreg kai)
are proclaiming customs (katayyéllovew £Bn) which it is unlawful for
us to accept or practice being Romans (& o0k £€gotiv Huiv nopadéxecBon
003¢ motelv Popaiolg odowv).

Acts 16,20-21

Paul and Silas, after a miraculous freeing from their prison bonds,
are finally released by officials who are embarrassed that they have
publicly beaten uncondemned Roman citizens. This fact however
does not of itself acquit them from the main charge. Whether they
were Jews who were Roman citizens or not, and whether they had
caught the magistrates off-guard on another matter, the central charge
nevertheless remained.

That central charge was that though Jews might be exempt from
Graeco-Roman religious customs, Gentiles were not, particularly those
with Roman citizenship throughout the Greek city states of Asia
Minor. And this leads us directly to the means by which Jews could
avoid the requirement, whether purely social or legal, to take part
in the Imperial Cult, and thus to refrain from appearing in proces-
sional white, following the supplicatio, with myrtle wreathes on their
heads and myrtle branches in their hands. The grounds of the social
acceptability of non-participation, later with Decius Trajan to become
the legal acceptability, was ancestral custom. In the specific words
of the charge against Paul:

This man persistently persuades people (dvomneiBer ohtog 100G vBpdmovg)
contrary to the law (ropd tOv vépov) to worship God. (6éBecBan tov Bebv).
Acts 18,13

Theophilus, kpariotog, and his circle, living in Asia Minor in the
eighties of the first century, would have found this argument of great
significance for their personal circumstances (3B 3.1). Standing at
the forefront of the successors to the Greek city states in communi-
ties such as Ephesus, Pergamon, Antioch in Pisidia, etc., they well
knew that there was no legal compulsion on them to participate in
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the Imperial Cult. Yet the Hellenistic culture that had formed their
perspectives on the world was one to which that cultus was critical.
The Augustan revolution had produced the pax deorum, and re-
ordered the cosmic and metaphysical dislocation of the natural order
witnessed in a century of civil wars with which countless prodigious
natural disasters were associated (2A 4). There was a strongly felt
moral and patriotic compulsion to continue what had been cele-
brated in the decrees of the Koinon of Asia and elsewhere (2B 4).
But they had been catechetized and received into the post-Pauline
communities in Asia Minor, and were now Christians.

How could their new faith enable their reintegration into the com-
munity from which it had alienated them? How could this perceived,
social-psychological need for the celebration of social order after
bloody social strife, fulfilled in the Imperial Cultus that had secured
the pax deorum, now experience new fulfilment by the new religion?
One way would be to identify their religion as a valid form of
Judaism, and thus the social acceptability of non-participation be
understood and acknowledged by their society. But historically Paul
had suggested, at least to the Galatians, a radical disjunction between
the Law and Christ on whose cross the commandments had been
destroyed (Gal. 3,10—14). The radical character of this disjunction
had been considerably softened in Rom. 9—11.%° But here the Gentile
mission was still emphasised as distinct from the Jewish, with the lat-
ter to experience purely eschatological fulfilment, despite the metaphor
of the grafting of the wild olive onto the original stem (Rom. 11,17-24).

The deutero-Paulinist author of Luke-Acts offers a reconstruction
of the theology of the historical Paul. The Christian cultus into which
Theophilus has been catechetized is the Jewish cultus, but a reformed
Jewish cultus (3B 1-3). If the non-participation of unreformed Israel
is socially acceptable, a fortiori a reformed Israel should be, which is
the true fulfilment of patriarchal promised from time immemorial.
But the reformed cult has gone far beyond the social acceptability
of a merely passive non-participation. Luke-Acts offers a positive rea-
son for non-participation, namely that the purpose of the Imperial
Cult, namely the pax deorum and the sacramental means for the con-
tinuance of the saeculum aureum is far better achieved through the
eipfvn of Bethlehem (3B 3.1-3) and the Triumphal Entry (3C 3.2.1),

% Brown and Meier (1983) chapt. 2.
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and the vixn and cwtmpia that follow from the birth of Child from
the Virgin, and his death and resurrection.

Such an ideology thus opened the prospect for Theophilus and
his group to overcome their alienation and positively, through the
creation of a contra-culture, to reintegrate themselves into the social
fabric of their societies by means of a new religion that would achieve
the perceived objective of those societies. As such, the ideology was
doomed to fail and the attempt prove to be in vain. But the Lucan
writing remain an enduring testimony to such a failed attempt.

According to Fox and others Theophilus may have witnessed the
trial and also perhaps the execution of St. Paul.®® They could have
comforted themselves in the light of the imagery of Luke-Acts that
even a less tyrannical emperor than Nero would not have been
justified in executing Paul for otdoig and for teaching non-ancestral
religious customs. The pax that Sebastos had claimed through his
reformed cult, Christ had achieved through his. This comforting re-
assurance had anchored the questioned legitimacy of the reformed
Christian in the unambiguous legitimacy of the Jewish cult. But the
re-assurance was now to collapse with the final exclusion of any rep-
resentative of Christianity on the roll of Jewish names that had paid
the tax for the destroyed Temple at Aelia directly into the treasury
as required by law.

Vespasian had imposed the fiscus ludaicus on every Jew of at least
20 years of age. What they had previously paid to the Temple at
Jerusalem destroyed in the crushed revolt was now paid into the
imperial treasury.”? According to Suetonius, this tax applied to all
Jews observing their ancestral . Domitian now encouraged denun-
ciations of those who lived as Jews without making open professions
as well as those who concealed their Jewish origin. Keresztes argues
convincingly that the former class indicated gentiles who were con-
sidered to be converts to Judaism to whom the infamous physical
inspection for circumcision would not necessarily apply. The oeBépevor
often stopped far short of conversion to full Judaism.** It was the

% R.L. Fox, Pagans and Christians in the Mediterranean World from the second century to
the conversion of Constantine, (Harmondsworth: Penguin 1986), pp. 430-432 ff.

92 Josephus, Bell. jud. 1,152.

 Dio Cassius 65,7,2; Suetonius, Domit. 12,2 cf. P. Keresztes, The Jews, the
Christians, and the Emperor Domitian, in VCh 27 (1973), pp. 1-28 to which I am
heavily indebted for my comments here.

" Keresztes (1973), p. 5 quoting G. La Piana, Foreign Groups in Rome during
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scandal of these denunciations that Nerva ended and which forms
the significance of the inscription FISCI IVDAICI CALVMNIA SVBLATA
s.c.® It should be remembered that prosecutions under Roman crim-
inal law depended heavily on such informers in the absence of a
regular police-force.

Dio Cassius 68, 1,2 refers to the senatus consultum under Nerva that
prohibited accusations for following “a Jewish way of life (Tovoikog
Biog).” But with this was clearly bracketed also accusation of dcéBeic.
Impiety towards the Emperor and the gods is not normally to be
associated with tax evasion, but clearly it had been in some cases.
These, as Keresztes argues, could not have been Jews by race who
were entitled to practice their ancestral religion without participa-
tion in any pagan cult including the Imperial Cult. They must have
therefore have been gentiles leading a 'Tovdakog Biog.

Dio Cassius 67, 14,1-2 mentions the famous Domitianic case of
Flavius Clemens and Flavia Domitilla who were accused of ¢0gdtng
because they had strayed into t& t@v Tovdaiwv fifn: in consequence
Flavius was executed and Flavia banished to Pandateria. Included
with them as victims of Domitian’s terror were many others who
are described as “turning away to Jewish customs (§g o t@dv Tovdaimv
1ibn é€oxéAhovteg).” It was conversion that Domitian was therefore
attacking.

We need not here re-open the hoary debate on the specific question
as to whether Flavius and Flavia were Christians rather than Jews.
Theophilus and his group in Asia Minor were Christians, but in a
society in which they would be readily identified phenomenologically
with leading a ’lovdouxog Biog. Under Domitian Gentiles converting
to such a life were clearly considered socially deviant, with the result
that initial claims that they should be punished for non-payment of
the fiscus Fudaicus was then followed by charges of doéPeio and of
being &0eo1. Indeed it could well be argued that, as good deutero-
Paulinists, such uncircumcised ceBépevor were unlisted on the rolls
of Jewish synagogues and unrecognised by those following the bira-
choth haminim. Thus they could not have paid the fiscus Fudaicus even
though they had wished to do so. Yet now, accused under Domitian’s

the First Centuries of the Empire, in HThR 20 (1927), pp. 275-390 and G.F. Moore,

Judaism in the First Centuries of the Christian Era, (Harvard: U.P. 1927), p. 5. More

recently see SEG 39, 1840-1841; 40, 41, 918; 1840; 42, 726; 1226; 1813; 43, 1298.
* Keresztes (1973), p. 6.
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policy for not having paid the tax whilst they followed a "lovdauikog
Biog, they were in a cleft stick. The fact of their conversion could
be held against them and the charge of dcéBera accordingly follow.

Thus the scene at Ephesus in Acts 16,20—21 finds reflection in
these Domitianic events as Theophilus and his circle experienced
them. The oefouevor of Asia Minor were Roman citizens who, despite
their contra-cultural ideology, were regarded as having no legal right
to the Lukan reformed Judaism that encapsulated their imperialist
aspirations to be good citizens as well as good Christians. In the last
analysis Luke will admit that he leaves unanswered what the legacy
of Paul was to do for them in their own day as it had in the days
of the Ephesian magicians. As a Jew Paul had persuaded them to
become ceBbpevor, “contrary to the law to worship God (rapd tov
vopov céPecBar tov Bedv),” and thus to accept “#0n unpermitted to
Romans (6. obx &Eeotiv Huiv napadéxesbot . . . ‘Popaiolg ovow).” In
Domitian’s time it was thus also un-permitted #0n that lead to charges
of acéPera for a temple tax which was not only unpaid but for which
names had been absent from synagogal registers that would have
otherwise have implied obligation to make such payment.

Let us now summarise the point to which this chapter has lead us.

ParT D. CHURCH ORDER AND IMPERIAL SoCIETY

We have thus argued that Luke-Acts represents ideology but not in
the sense of the apology of an individual or group to a hostile Roman
magistrate. We agree thus far with Esler that this work represents
in-house legitimation and not apology.®

But the general concept of legitimation is to be sharpened specific-
ally in terms of a sociological theory of contra-culture. The group
legitimates itself by constructing an alternative frame of reference
with a related alternative scale of values that justified both its sig-
nificance and indeed its very existence. But that reconstruction is
parasitic nevertheless on the social construction of reality of the host
culture, which provides the raw material out of which to construct
the reversal of images. Those images we have seen to be the com-
plex of ideas of augury, of census and of lustrum, of pax deorum, of

% Esler (1987), pp. 220-223.
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saeculum aureum, of victoria and concordia which cluster around the devel-
oping ideology of the Imperial Cult. '

The particular alternative Christian construction of reality could
sustain its plausibility to a maximum extent only during the period
immediately preceding the accession of the emperor Domitian. The
parallel to the reformed, pagan Imperial Cult, achieving the pax deo-
rum where its republican predecessor had failed, was Christianity as
reformed Judaism, fulfilling the promises of the Divine Child and
the saeculum aureum promised to the Jewish patriarchs. Domitian was
to emphasise through the Imperial Cult the responsibility of the Jews
to pay the Temple Tax as the socially acceptable proxy for partici-
pation in the cult. But the Jews themselves at this time through the
biracoth haminim were finally to exclude even Jewish Christianity, prac-
ticed by the survivors of the tradition of James the Lord’s brother,
from constituting a valid form of Judaism.

Thus from now on any adherent of any other form of Judaism
than what Theophilus’ group would regard as unreformed Judaism
would stand exposed by their non-participation in the Imperial Cult.
It would not be so easy to avoid inviting the question as to whether
their refusal to participate in the sacramental means for obtaining
the pax deorum implied upsetting that pax through otdoig fomented
by other scelera such as magic and witchcraft. "AcéPelo was the charge
that followed from the fact that they had followed, by their own
contra-cultural claim, a reformed ’lovdoukog Bilog that was the reversed
image of Augustus’ reform of the republican magisterial auguria to
produce the pax deorum. They had no right to depart from ancestral
€, so that they must be punished for this as much as non-payment
of the fiscus Judaicus. The contra-cultural ideology had failed in its
initial, Lucan form to reintegrate the contra-culture within the host
culture.

It is however important to note that part of the contra-cultural
construction that reveals itself as more than legitimation is to be seen
in the formation of an ideology of Church Order. Luke founds the
church on the Twelve apostles, who continue with Jesus in his tri-
als, to whom he entrusts the kingdom delivered by his Father, and
who are appointed to eat at his table in his kingdom and to sit “on
thrones judging the twelve tribes of Israel.” (Lk. 22,30) Although this
saying is found also in Matthew (19,28) and comes therefore from Q,
Luke makes the promise applicable to the Twelve alone in the specific
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context of the Last Supper (3C 2.3.2.1).9 The reapplication of the
saying to the kingdom, not given to all disciples, but “willed” or “given
as the right of inheritance to (xdy® SratiBepon buiv kaBog 8180et6 por
o matip pov Pacideiav)” the Twelve alone is therefore indicative of
Luke’s own construction of the authority structure of the community.
Let us examine briefly his reconstruction of authority in the Christian
community.

3D 1. The introduction of the apostolic college

Luke’s sources are indicative of an awareness that the Twelve did
not constitute an exclusive, authority group in the earliest commu-
nities, nor were they alone allowed the title of “apostle.” Acts 13,1-3
describes the ministers at Antioch as “prophets and teachers . .. who
lay hands on Barnabas and Saul.” Apparently in consequence of
their being thus “sent out” as travelling missionaries, they are both
called andotodror in Acts 14,4 and 14. Perhaps, alternatively they are
called such because in 11,28-30, when the prophet Agabus proph-
esied a famine, the brethren at Antioch send relief (dmooteilavteg)
“for the brethren in Judaea... to the elders through the hand of
Barnabas and Saul.” (v. 30) Such a concept of apostolicity is sup-
ported in Didache 11,3-6 where the travelling missionary is associ-
ated closely with the prophetic office held additionally. Furthermore,
in 1 Cor. 15,6 and 7 the resurrection appearance “to James and all
the apostles” is quite different from, and several stages later (Peter/the
Twelve/five hundred brothers/James) than, the appearance to the
Twelve.*

Thus Acts 1,15-26 is clearly Luke’s own reconstruction, when it
makes the Twelve and the fact of their being eyewitnesses uniquely

7 Mat. 19, 23-30 places this statement in the context of the Rich Young Man
(16-21) and is a promise not only to Peter but to all who follow Jesus (ot éxoAovf-
cavtég pot) “in the rebirth” (év tf modiyyeveoiq).

% Cf. also Rom. 16,7 where Andronicus and Junia are described as ériompot toig
anootdrog, and in 2 Cor. 8,23 (4dehgoi hudv andotolor ékkAncidv) and 11,5 and
13 and 12,11. In the latter case the bmepAiov dmdotolor appears to refer not to
those who have passed the test as witnesses to the resurrection, but to the charis-
matic and prophetic test of perfoming t& onpeia 100 drootérov. Furthermore in
Mat. 10,2; Mk. 3,14; 6,30; Lk. 6,13; 9,10; 11,49 the reference is to those who trav-
elled either with Jesus or who were sent out by him as missionaries, and not as
witnesses to a resurrection that had not as yet occurred. See also Campenhausen
(1947), pp. 96-130; K. Lake, The Twelve and the Apostles, in Foakes Jackson and
Lake (1933) 1,5 pp. 37-59.
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central to the authority structure of the community, (». 22) conjoin-
ing incidentally with them the “Lord’s Brothers” (v. 14). The addi-
tion of Matthias in replacement of Judas is also clearly the author’s
own construction. In Acts 12,2 James the apostle is martyred by
Herod Agrippa, but the apostolic body does not meet again in order
to replace the deceased office-bearer.

However, the author’s purpose in constructing a putative Order
for the primitive Church is clearly not that of later Hegessipus or
Irenaeus, or of the Clementine Homilies.”* The apostles do not ini-
tiate an episcopal succession list. They do however ordain the seven
deacons but only according to the Western text of Acts 6,1-6. The
ms. tradition otherwise implies that the community itself ordains with
apostolic approval.'® Both Paul and Barnabas (Acts 14,21), whilst
travelling through Lystra, Iconium, and Antioch in Pisidia, “ordain
presbyters in every church (xeipotoviicavteg 8¢ awtolc kat’ ékkAnoiov
npecPutépovg),” by virtue presumably of the apostolicity of the trav-
elling missionary and not the apostolicity of the eyewitness to the
resurrection.

Yet there is no clearly articulated theory of ministerial Order sys-
tematically imposed upon the text since there are mentioned elders
(Aets 11,30), but not apostles (nor deacons), over the church in
Jerusalem who receive the relief-gift as a result of Agabus’ proph-
esying, but of whose ordination, unlike that of the deacons, we have
no mention. Furthermore, presbyters are regularly associated with
the apostles throughout Acts, but no account of the origin of their
office, unlike that of apostles and deacons, is ever given.'” Yet the
supposed ordinations of presbyters by Paul and Barnabas, and the
summoning of the Ephesian presbyters by Paul himself in 4cts 20,17,

~was clearly important to the author as an apostolic function. In
v. 28 Paul addresses these same presbyters as énioxomot, though, as
in Clement Romans 44,1-5, there is a plurality of such ministers and
the terms are evidently interchangeable.

% A. Brent, Diogenes Laertius and the Apostolic Succession, in JEH 44,3 (1993),
pp- 375-386; Idem. Hippolytus and the Roman Church in the Third Century:
Communities in Tension before the Emergence of a Monarch-Bishop, in SupplVCh
31 (Leiden: EJ. Brill 1995), pp. 476-501.

190 Aets 6,6 oVg EoTnoov Evomiov Tdv dnoctolmv, kol nposevEduevor énédnkav
avtoig tag xeipagc. The subject of €otnoav is clearly the Hellenists themselves who
lay hands on the seven like the prophets and teachers of Antioch on Barnabas and
Saul (Acts 13,3). Foakes Jackson and Lake (1933) 1,4 p. 65, and 1,5 note 11 p. 137.

Y Acts 15, 2,4,6,22-23; 16,4.
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There is no primary historical evidence for the existence of a pres-
byterate in the original Pauline communities. Thus the existence of
the institution here is a clear contrivance of the deutero-Paulinist
author which he nevertheless shares with the pseudonymous Pastoral
Epistles written contemporaneously with him.'”? The connection of
the Pauline congregation through ordination of office-bearers is in-
tended to emphasise the unity of the reformed cult of Judaism, which
begins in Jerusalem and proceeds to Samaria and then to Rome
with each movement leading back to Jerusalem itself.

Paul ordains presbyters just as Peter and the original apostles had
ordained the deacons (Acts 6,1-6) even though there the account is
also constructed, and the deacons were originally the self-standing
office bearers of a culturally separate congregation.'® The ministries
of Peter and Paul must be seen to be not only symmetrical with
each other but organisationally related through the Council of
Jerusalem in Acts 15,1-35. The latter event has been notoriously
impossible to reconcile satisfactorily with the primary source of Gal.
1-2. Furthermore, even the prophets and teachers of Antioch can-
not be allowed to come into existence independently, but must be
shown to have migrated there originally, with Agabus, from Jerusalem
(Acts 11,27). Peter must report back to the apostles in Jerusalem all
that has happened in his missionary activity (dets 11,1).

If the author’s purpose is clearly not to legitimate later, catholic

192 Philip. 1, 2 mentions énickonor and diakovor as office-holders. The deutero-
Pauline 1 Tim. 5,17 distinguishes npecBitepor from elder men by the fact that they
are npoeotdteg and therefore unambiguously officer-holders, and Tit. 1,5 contains
an injunction to ordain them in a phrase reminiscent of Acts 14,21 (Tva . . . xataoThoNg
(xerpotoviicavteg 8¢ avtoic) kotd moAy (kat’ ékkAnociav) npecPutépoug). Adkovor are
otherwise mentioned in 1 Tim. 3,8 and 12, although a certain ambivalence is main-
tained by the fact that “Timothy” himself is called a didxovog in 4, 6. énickonot
are mentioned in the generic singular in 1 Tim. 3,2 and Tit. 1,7 but no-where as
unambiguously distinct from the npecPotepor. In the Pastorals, as in Luke-Acts, we
would seem therefore to be in a time contemporary with Clement of Rome and
therefore around 95 A.D. To that extent I would be prepared to accept the assess-
ment of S. New, The Name, Baptism, and the Laying on of Hands, in Foakes
Jackson and Lake (1933) 1,5 Note 11 pp. 137-138 that here were laid the foun-
dations of later catholic practice. I cannot therefore accept either Campenhausen
(1969), pp. 156-165 fI. that would date the Pastorals later on the grounds that they
presuppose single-bishops, nor R. Brown, Priest and Bishop: Biblical Reflections, (New
York: Paulist Press 1970), pp. 67-70 fl. who was prepared to defend the existence
of a presbyterate in the original Pauline communities.

19 "H J. Cadbury, The Hellenists, in Foakes Jackson and Lake (1933) 1,5 Note 7
pp. 59-74.
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Church order through his not always neatly constructed edifice, what
role does that construction play? We are now, in the light of our
account so far, in a position to give a fresh answer to an old problem.

3D 2. The centrality of the Temple to reformed Judaism

It is necessary firstly, and perhaps least controversially, to portray
Christianity as a reformed Jewish cult. The world-wide cult of Judaism
was united around the Temple, and a practical expression of that
unity was in the fiscus Judaicus. Likewise Luke’s reformed cultus must
be located and centred on the Jerusalem Temple, where the disciples
gather with the apostles for worship whilst continuing at home in
the apostles’ doctrine, in synagogal prayer, and in the breaking of
bread that continues the Last Supper. Here missionaries return for
direction and re-assurance, and the expansion of the Church takes
place around this hub, as I have described. Here is sent a collec-
tion for poor-relief. The author’s reconstruction of early Christian, his-
tory in this regard was no doubt considerably assisted by a historical
collection, resonant of submission to an authority ambivalently inter-
preted on both sides, described in 2 Cor. 8-10. In Gal. 2,6 and 10
Paul agreed to remember the poor, which he professes eagerness
always to do. Thus Paul may have regarded the collection purely
as poor-relief and Christian charity, but James the Lord’s brother,
and Peter and John, presiding over the Jerusalem Church, may
have interpreted it as a grudging acknowledgment of the authority
of the original community. In their eyes the “pillars” of the Church as
the New Israel had the same right to support as had the Temple of
the OId Israel.

But we are now able, in the light of our argument, to go further
in our interpretation of the construction of Church Order in Luke-
Acts. We have further argued that the portrayal of Christianity as a
reformed Judaism is a conscious reflection of Augustus’ reformation
of the old, pagan cultus in the direction of a construction of impe-
rial unity on the foundations of the Imperial Cult (3B 1-3). We can
now note Augustus’ reformation of the college of the Fratres Arvales,
and similarities with Acts 1,12-26.

3D 3. Fratres Arvales: apostolic college as contra culture

The reformed cult of Judaism had been founded on the Twelve apos-
tles whose judgement of the twelve tribes of Israel was self-consciously
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associated with the foundations of the cult at the Last Supper (3C
2.3.2.1). Thus kingdom and cult was associated—just as the pax de:
or eipivn were associated—with the King at the Triumphal Entry
(3C 2.3.2) and with the Virgin and Child in the angels’ song at
Bethlehem (3B 3.1). That pax and concordia was extended through
the cult—through the apostles doctrine, breaking of bread, and
prayers—as through the ministry of Paul (3C 2.3.2.2-3C 2.3.2.3).
The contra-cultural image of the imperial banquet associated with
that cult was reflected in both the Magnificat and in Luke’s recasting
of the words on True Greatness at the Last Supper (3C 1 and 3C
2.3.2.1).

The apostolic foundation of the Christian cultus is therefore to be
seen reflecting contra-cultural images with reference to the college
of the Fratres Arvales. These were originally a republican college of
great antiquity who celebrated spring sacrifices. The college was an
important part of Augustus’ reformation of Roman Religion. Further-
more their ceremonial arrangements, like the Calendar of festivals
of the Imperial Cult, clearly influenced celebrations in the provinces
where they were known.'™ The inscriptions from which the Acta have
been reconstructed were found in 1570 in the Vigna Vignoli, and
preserved in the Vatican, though the seven or nine statues of emper-
ors on whose bases they were originally inscribed have perished.
According to legend, Acca Laurentia, Romulus’ nurse, lost one of
her twelve sons at birth, and so substituted him and made him her
son (Gellius, N.A. VII, 8,7). They wore white fillets and crowns of
corn ears (Pliny, HN. XVIII, 2,6). As a college, they were always,
like the apostles, twelve in number. Augustus joined their number
(Res Gestae 4,7) in accordance with the legend and in accordance also
with his claim to be the new Romulus presiding over the second
founding of Rome.'®

1% See Fishwick (1987) 2,1 pp. 482-485 and PWK (1899), Bd. 2, col. 1471:
“...man sieht deutlich, dass dem Kaiser Augustus bei seiner Reorganisation des
Collegiums die Wiederbelebung des halbsvergessenen Dienstes der Dea nur ein
Mittel zum Zwecke, und die sacrale Verherrlichung des Kaiserhauses durch die mit
besonderem Ansehen bekleidete Priesterschaft die Hauptsache war.”

19 Macrobius, Sat. Conw. 111, 5,7. See also J.B. Carter, Arval Brothers, in Engyclopaedia
of Religion and Ethics, (Ed.) J. Hastings, J.A. Selbie, and L.H. Gray, (Edinburgh:
T. and T. Clark 1909), vol. II pp. 9 f.; J. Scheid, Les Fréres Arvales. Recrutement
et origine sociale sous les empereurs Jullo-claudlens, in Bibliothéque de L’Ecole des Hautes
Etudes: Section des Sciences Religieuses, 77 (Paris: Presses Universitaires de France: 1975),
pp. 343-351; M. Nacinovich, Carmen Arvale, 1 11 Testo, (Rome: Bardi 1933); Idem.
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The Fratres Arvales became closely connected with the Imperial
Cult, offering vota for the imperial household: they made sacrifices
on imperial birthdays, and on the occasion of accessions to the
throne. Any vacancy in the number of twelve was filled by the col-
lege itself, just like the twelve apostles, though in the latter case we
have already noted the incongruity of the replacement of Matthias
with the failure to replace James (Acts 1,24-26 cf. 12,1-5). In CIL
6, 2080 line 22 ff. we have recorded the election of Publius Manlius
Carbo “in the place of Q. Bittius Proculus” in consequence of the
emperor Hadrian’s letter casting his vote for his collega. Thus we find
paralleled Matthias, chosen Aofeiv tov ton0v 1ig draxoviag TodTng Kol
anootoAfig (Acts 1,25). The parallel is, I submit, not accidental in the
light of what I have established to be the context of the theology of
Luke-Acts in imperial ideology.

Part E. IN ConcLusion: THEoPHILUs aND His CIrRcCLE

Theophilus and his circle were not in a relationship of open conflict
with the Imperial Cult, as was the writer of the Apocalypse. Standing
at the forefront of the successors to the Greek city states in com-
munities such as Ephesus, Pergamon, Antioch in Pisidia, etc., they
well knew that there was as yet no legal compulsion on them to
participate in the Imperial Cult. Before Decius Trajan (A.D. 251)
such participation was voluntary in the sense that there lacked any
legal compulsion to participate. But social pressure, as Tertullian’s
later De Corona was to indicate, could have the same practical con-
clusions of drawing hostile attention to non-participants and the draw-
ing up of charges of scelera or of contumacia against them.'®

Yet the Graeco-Roman religious culture that had formed their
perspectives on the world was one to which that cultus was becom-
ing increasingly critical. The Augustan revolution had produced the
pax deorum, and reordered the cosmic and metaphysical dislocation
of the natural order witnessed in a century of civil wars with which
countless prodigious natural disasters were associated. There was a
strongly felt moral and patriotic compulsion to continue what had

Carmen Arvale, 2 1 Fonemi e le Forme, con un excursus ed indici, (Rome: Bardi
1934).

196" Sherwin White (1952), pp. 210-211 cf. De Ste Croix (1963), pp. 18-21 and
Sherwin White (1964), pp. 24-26.
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been celebrated in the decrees of the Koinon of Asia and elsewhere.
But they had been catechetized and received into the post-Pauline
communities in Asia Minor, and were now Christians.

How could their new faith enable their reintegration into the impe-
rial order from which they now felt alienated? How could this per-
ceived, social-psychological need for the celebration of social order
after bloody social strife, fulfilled in the Imperial Cultus that had
secured the pax deorum, now experience new fulfilment by the new
religion? The way the writer chose was to deconstruct early Christian
eschatology to remove all judgement and tribulation, so as to assim-
ilate Christian eschatology to that of Augustus’ saeculum aureum. Thus
we have answered the first question with which we began and ex-
plained the reason for Luke’s recasting of early Christian eschatology.

In answer to the second question concerning Luke’s modification
of Paulinism, we have seen that the saeculum aureum was initiated
through an act of augury, Augustus’ special augurium pacis which had
succeeded in achieving the pax deorum where republican religion had
failed. The answer to the second question was to be found in the
Christian counterpart to Augustus’ Cult, which could alone achieve
the refashioned Christian saeculum aureum. The author now had to
identify the religion into which Theophilus has been catechetized as
a reformed Jewish cult. He was thus prepared to deconstruct Paul’s
radical disjunction between the Law and Christ (Gal. 3,10—14), even
in the softened form in Rom. 9-11.'" Luke now offered a positive
reason for non-participation, namely, the purpose of the Imperial
Cult: the pax deorum and the sacramental means for the continuance
of the saeculum aureum is far better achieved through the eipfivn of
Bethlehem, the Triumphal Entry, and the vixf and cotnpia that fol-
low from the birth of Child from the Virgin, and his death and res-
urrection. Thus Theophilus can know “the security (tv dodieiav)
regarding the discourses of his catechesis (nepi Gv katnyng Adyav).”
(Lk. 1,4)

Such an ideology thus opened the prospect for Theophilus and
his group to overcome their alienation and to reintegrate themselves
into the social fabric of their societies by means of a new religion
that would achieve the perceived objective of those societies. But as
an ideology for integrating Christianity into the imperial ideal it was

"7 Brown and Meier (1983) chapt. 2.
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to prove abortive at this point in time, though later to be partially
realized in the time of Eusebius and Prudentius.'®

There is therefore a clear connection between how Luke-Acts con-
structs Church Order and the creation of a contra-culture reflecting
the Imperial Cult. We shall establish the continued connection of
ecclesiastical and imperial order as in progress of time developments
in the latter find developmental counterparts in the former. We will
find in Clement of Rome a parallel with Luke-Acts in the transfor-
mation of traditional apocalyptic under similar imperial-ideological
influences. Such a parallel will prove all the more remarkable in that
there is no evidence of direct influence of the one work on the other.
We shall see that the Domitianic changes in the Imperial Cult are
reflected in how Ignatius of Antioch, following certain themes from
the Apocalypse, constructs his theology of the threefold Order. We
shall see later in connection with Cyprian changes in the ideology
of Church Order that reflect the earlier changes by the Severans to
the ideology of imperial power.

Thus we are brought to the subject matter of our next Chapter,
and the immediate social and political context of Clement’s, Corinthians,
the Apocalypse, and the letters of Ignatius of Antioch.

1% Bovon (1983) col. 404: “Fiir Lukas wire die Weltdimension der Mission und
dadurch der Kirche ein religioses Gegenstiick zum politischen Universalismus Roms.
Lukas wire dann ein Vorlidufer von Euseb und Prudenz.”



CHAPTER FOUR
CLEMENT OF ROME AND DOMITIAN’S EMPIRE

The fulfilment of the imperial peace in Clement’s community

Clement’s Corinthians has been convincingly dated as contemporary
with Domitian’s reign (A.D. 81-96), and more specifically between
A.D. 94 and 97 during which the “sudden and repeated misfortunes
(tdig aigvidiovg kol émaArnAovg yevopévog ipiv oupgopdc) and calami-
ties (xoi meputwoerg)” occurred that had delayed the sending of the
letter (Cor. 1,1).! Christian writers from Hegesippus and Melito of
Sardis onwards claimed that Domitian persecuted Christianity, so
that it would be reasonable to conclude that Clement’s words here
refer to that reign and such a persecution.? Furthermore, as Irenaeus
(Adv. Haer. V, 30,3) connects the Apocalypse with the reign of Domitian,
it would follow that this work is a reaction to that persecution. As
that persecution can also be seen as part of the plan of Domitian, as
the new Augustus, to reconstruct the Imperial Cult, the developing
theology of these two chronologically contemporary works can be
related to the developing theology of the Imperial Cult.

Since however it has been denied that Domitian persecuted Chris-
tianity and particularly influenced the Imperial Cult itself, we will
begin by discussing the question of Domitian’s persecution (section
A) as a background to an analysis of the contra-cultural ideology of
Order as it appears in Clement’s Corinthians (section B). We shall
reserve for Chapter 5 our further discussion of Domitian’s reform
of the cult and the reflection of that reform in the Apocalypse. In Chap-

' L.W. Barnard, Clement of Rome and the Persecution of Domitian, in NT§ 10
(1963-64), pp. 251-260; Idem. St. Clement of Rome and the Persecution of Domitian,
in Studies in the Apostolic Fathers and their Background, (Oxford: Blackwell 1966), pp.
5-18. See also P. Keresztes, The Jews, the Christians, and the Emperor Domitian,
in VChr 27 (1973), pp. 1-28.

? Hegesippus (Eusebius H.E. 111,20); Melito of Sardis, Apology (Eusebius H.E.
IV,26); Tertullian, Apol. 5; De Pall. 2; Lactantius, De Mort. Pers. 3; Eusebius, Chronicon.
II, p. 160; Jerome, Ep. 108,7; Chronicon Ann. Abr. 2112, Domit.16; Theodoret, Graec.
Affect. Cur. 9; Joannes Malalas, Chronograph. 10 etc.
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ter 6 we shall argue that the subsequent development of Church
Order a generation later in Ignatius of Antioch was historically in-
fluenced by both Domitian’s cultic reforms and by the Apocabypse itself.

PArRT A. DoMmITIAN AND THE WRITING OF CLEMENT’S CORINTHIANS

Attempts to deny Domitian’s persecution—that would break the links
between both Clement’s Corinthians and the Apocalypse, and the cul-
tic reforms upon which my argument relies—rest upon three pre-
misses, namely:

1. The absence of any mention in pagan sources that Domitian per-
secuted the Christians,

2. The ambiguity of archaeological evidence for Eusebius’ indentification
of Flavius Clemens, Flavia Domitilla, and Acilius Glabrio as Christian
and not Jewish martyrs, and

3. The absence of pagan evidence for persecution under Domitian and
thus for martyrdom of Christians with these names.

Let us now, in our first section, examine each of these assumptions
in turn.

4A 1. Pagan evidence: Dio Cassius 67, 14,1-3

Suetonius (Domitian. 15,17) and Quintillian (/nst. Orat. 4, proem.) had
mentioned the names of Flavia Domitilla, Flavius Clemens, and
Acilius Glabrio, but not the charges against them. However, Dio Cassius
(LXVII, 14, 1-2) claims that Flavius Clemens the consul (bratebovia),
and his wife the emperor’s kinswoman (cvyyevij) Flavia Domitilla were
charged both with &0eétng and with “turning away to Jewish cus-
toms (ég ta t@v Tovdaiwv 1i0n éEokéAllovteg).” In consequence Flavius
was executed and Domitilla was exiled to Pandateria. Acilius Glabrio,
who had held consular office along with the young Trajan (tov peta
10D Tpaiavod &p€avia), was also condemned. But Dio also mentions
(14,3) that this was more than a trial of the individuals mentioned
and that on the same charges “many... others (&AAoti... moAdot)
were condemned (xotedikdofnoav), some who died (koi ot pév dnéBavov)
and others who were deprived of their property (ot 8¢ t@v YoV ovG1@V
¢otepifnoav).” There was therefore a quite general movement against
10 1@V Tovdaimv #0n.
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We appear prima facie to have a conflict therefore between Dio on
the one hand and Eusebius on the other, who claims on the author-
ity of Brettius that Flavius and Domitilla were Christians (Chronicon
I ann. Abr. 2110 Domt. 14 and H.E. III,18). That Dio fails to de-
scribe them as Christians is arguably unremarkable since he never
mentions Christianity throughout his work even though he must have
known of its existence. Tacitus and Pliny before him had clearly
known of the existence of Christianity. Dio’s second consulship was
in A.D. 229, in the reign of Severus Alexander, whose mother Julia
Mamaea had sought from Origen an account of the Christian faith
(Eusebius H.E. VI, 21, 3-4). Moreover, if SHA, Sev. Alex. 29, 2-3 is
to be relied on, Alexander’s lararium possessed a statue of Christ. As
we have already argued, Theophilus and his circle in Asia Minor
conceived Christianity itself to be a reformed Judaism, with the result
that, viewed externally, Christianity may have appeared to Dio as a

form of Judaism so that no distinction needed to be made between
them (3C 2.3.3.3).

4A 2. Cimiterium Domitillae and Eusebius’ claim

The discovery of certain artefacts associated with the names of Flavius
Clemens and Acilius Glabrio, that initially appeared to corroborate
their Christianity, has bedevilled this discussion. It may be that De
Rossi was originally mistaken because the Christian part of the cimi-
terium Domutillae and of Acilius Glabrio may be late second-century
and the product of their descendants’ conversion to a Christianity in
which their ancestors had not believed.® But, having failed to prove
too much, it is a contrary error to hold that too little is proved.
Even if Dio has recorded accurately the Jewish character of their
belief and has been able to distinguish that from Christianity proper,
the case does not hinge on these individuals alone. We have seen that
“many others” were also deprived, and it would be reckless to allow
too much to rest on Dio’s ability to distinguish Judaism from Chris-
tianity when writing during a period free from a general policy of
persecution such as in Severus Alexander’s reign. Both Tertullian
(Apol. 5) and Melito (Eusebius H.E. 4,26) mention Domitian as a

* J.B. Lightfoot, The Apostolic Fathers, (London: MacMillan 1885), 1,1 pp. 35-39
and 82 cf. B.W. Jones, The Emperor Domitian, (London: Routledge 1992), p. 115. See
also Barnard (1964-5), p. 260 and (1966), p. 15 and W.C.H. Frend, Martyrdom and
Persecution in the Early Church, (Oxford: Blackwells 1965), pp. 212-217.
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second Nero, without any reference to Flavius Clemens and Flavia
Domitilla.

It is further quite false to claim that there is no pagan evidence
for a persecution of Christianity under Domitian.

4A 3. Evidence from Pliny Ep. X, 96,1

Pliny states in his letter to Trajan: “I have never been present at
judicial examinations of Christians (cognitionibus de Christianis interfur
numquam),” (Ep. X, 96,1) which could indicate that such examinations
had been held though not in recent memory. Furthermore he records
of those examined that (a) “they had ceased to be Christians two or
more years previously, and some of them twenty years ago (rnon nemo
ante vigint1),” and (b) apostates were prepared to make “offerings of
wine and incense (ture ac vino)” to Trajan’s imperial statue.

The significance of non nemo ante viginti (a) points, in A.D. 112-113,
to Domitian’s reign in A.D. 93 and to a persecution under pressure
of which such apostasies took place. Pliny may himself have devised
the loyalty test mentioned in (b). But if it were an already established
practice, it would point to former times when Christians had been
persecuted, and in which they had been subject to cognitio.* Clement’s
letter itself, it must be emphasised, though a Christian source, is itself
good evidence for a Domitianic persecution. His account does not
rest upon any particular characterisation of the religious beliefs of a
Flavius, a Domitilla, or an Acilius, sanctified by later hagiographic
fable, whom he never mentions. But he does compare Peter and Paul,
and those who suffer martyrdom with them, as “those who contended
in the days nearest to us (tobg #yyiota yevopévoug dOAntég), the noble
examples of our own generation (tfig yevedg U@V 1o yevvoia Vodely-
pota)” (Cor. 5,1) with his contemporary situation in which he claims
that “we are in the same arena (oxappott) and the same contest (Gydv)
weighs upon us.” (Cor. 7,1) Clearly the expressions &yyioto and Tiig
yeveog udv imply a time recent and yet distinct. With no martyrological
axe to grind, Clement therefore bears witness to the contention of
both Melito and Tertullian that Domitian was the second Nero.

But the requirement of our argument to place the aipvidiovg kai
énaAANAoVG . . . cupgopdg (Cor. 1,1) in the context of persecution by
Domitian is nevertheless not a requirement to regard that persecution

* Keresztes (1973), pp. 20-21 cf. Jones (1993), pp. 114-115.
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as following from a general decree. That Eusebius insisted in seeing
such a persecution as general was a product of his historiography
that had no concept of development so that the Church of the first
century had to be identical with that of the fourth. In consequence,
since persecutions since Decius Trajan (251) were seen by Eusebius
to have been general, so must persecutions have been so before.

We have argued that persecution resulted not from general impe-
rial decrees but from the social isolation that resulted initially from
non-participation in the Imperial Cult, and from suspicion leading
to accusation of superstitio (3C 2.3). This was the real context in which
the aipvidiovg kol énaAAnAovg . . . cvpgopag were experienced, as was
the situation in Asia Minor faced by Theophilus and his circle.
Domitian instigated certain changes in the Imperial Cult itself so
that he emerges in the literature as a new Augustus worshipped as
a dominus et deus praesens. The Apocalypse too we shall argue is one
group’s highly illuminating reaction to those changes, but a reaction
quite different either to Theophilus’ group in Luke-Acts or to Clement’s
reflected in Corinthians. Jones and Schowalter have denied most recently
a Domitianic date.’ A discussion of the Imperial Cult under Domitian,
and the Apocalypse as evidence for a Domitianic persecution, must,
however, await our treatment of the Apocalypse in Chapter 5.

Let us now turn to Clement’s Corinthians. We shall trace here evi-
dence for the development of a Church Order that parallels the
development of the Imperial Cult with which it contains several
analogies.

Part B. CLEMENT: CHURCH ORDER AND IMPERIAL PEACE

The Twelve, as founders of the apostolic college that orders the
reformed Jewish cultus achieving the true pax dei, did not in Luke-
Acts provide any means of appointing bishops as their collegial suc-
cessors. However, Clement in Corinthians, writing some ten years later
in the reign of Domitian, was to supply this lack. Like Luke-Acts,
Clement’s Corinthians is concerned, not simply with restoration of
proper church Order at Corinth, but with the general concern of the
legitimation of the Christian cultus. His stress on the Order of the

% See footnote 3 above.
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Christian community reflects the imperial, metaphysical background
of the fear of otdoig as reflecting an upsetting of the pax deorum.
Zraoig is avoorog. The Corinthian community, previous to such otdog,
had conducted themselves, not with the doéBewo that Clement’s pagan
fellow-citizens would have associated with failure to conform socially
if not legally with the festivities of the Imperial Cult, but with a
evoéPero that was both cdgpov and émewng (Clement, Cor. 1,1-2).
Let us now analyse in detail how the theme of imperial peace finds
expression in Clement’s social construction of ecclesial reality that
will reveal some interesting parallels with what we have observed in
our treatment of Luke-Acts.

4B 1. Metaphysics of ecclesial peace: society reflects nature

We have seen what shuddering horror the prospect of upsetting the
pax deorum caused in Rome’s collective memory, shaped and fostered
by historians and poets such as Livy, Vergil, and Lucan after a cen-
tury of social upheaval and civil strife, which was the foundation of
Augustus’ augurium salutis inaugurating the Imperial Cult (2A 5-6).
So too for Clement “all insurrection (r&oco otdolg) and all division
(xoi mawv oyiopa) is to be abominated by you (BdeAvktov dpiv).” (2,6)
BdeAlvktdg is an expression evocative of sacrilegious defilement that
destroys the efficacious operation of cultic ritual, as in the BdéAvypo
é¢pnuooceng (Mk. 13, 14). The order of the community is to reflect
the order of creation that is characterised by the pax dei. In 20,1-3
we read:

The heavens (ot obpavoi) though agitated by his governance (tfj Sioixioet
a0100 cakevdpevor) are subject to him in peace (év eipfivy drotdoocov-
a1 o01®) . . . Sun and moon (Adg te kel oeivn) and choirs of stars
(&otépav 1€ xopoi) according to his decree (kata v Sotayhv adtod)
encircle in harmony free from all deviation (év opovoig dixo ndong napex-
Baoewg éEelicoovor) their appointed bounds (tovg énttetorypévoug odtolg
OpLopog).

The metaphysical peace (eipivn) of the natural order is represented
therefore by a Swtoyn that is specifically reflected in imperial soci-
ety. As Clement says later:

Let us march (ctpotevodpede) therefore, men and brothers, with all
eagerness (uetd naong éxteveiag) in his (God’s) blameless orders (év toig
apdporg npootdypootv): let us take cognisance (katovonowpev) of those
who enlist as soldiers (tobg otpatevopévoug) under our [temporal] rulers



146 CHAPTER FOUR

(toig youpévorg), how orderly (edtdxtag), how yieldingly (eixtix@g), how
submissively (brotetaypéveg) they execute (émtedobowv) what they have
been commanded (ta diotaccopeva). All are not eparchs (rapyor) or
chiliarchs (qiAiapyor) or centurions (éxatdéviapyotr) or pentacontarchs
(mevinkovtapyot) or people like that: but each in his own rank (év 1@
8l taypan) perform what is ordered by the Emperor and his rulers
(16 émtacoopeva bro 1od Paciiémg kal T@V yovpévaw) . . . Let us take as
an example our body: the head without the feet is nothing, so neither
the feet without the head: the least members of our body are neces-
sary and useful for the whole body: but all members conspire (GAAd
névta ovvrvel) and employ one subjection (kai brotayfi i xpfiton) for
the preservation of the whole body (eig 10 cdlecBar Shov 10 cdpa).
Corinthians 37

We have already indicated how a Stoic hylomorphism justified this
parallelism between nature and society, and how, through a justification
of divination, it was to give a rational justification for the religion
of the Imperial Cult that secured the pax deorum. We see therefore
in Clement a clear reflection of such themes in his examination of
the Order of the Christian community and the disturbance of that
Order in the events that had lead to the deposition of the énioxomnor-
npecPitepor (2A 4-5).

A general philosophy of imperial Order had lead through the cul-
tus to a definite understanding of the sacramental role of emperor
as high-priest of the Imperial Cult and the deity venerated by that
cult sometimes in his lifetime but usually post mortem. Clement derives
from this general, pagan philosophical background a parallel theory
of Church Order. In consequence he was to produce a theory of
the Christian cult and its ministers themselves. Let us now turn to
this dimension of his claims for a valid and efficacious Church Order.

4B 1.1. Order is secured through cultic authority

Clement understands the Old Testament cultus as type, and Church
Order as antitype, in such terms as té&i, tayno, vrotoyn, edro&io
and npootaypa etc. which are concepts derived from the order of
the imperial army and Roman society. But nature reflects society,
and vice-versa. The descriptions émtetoypévor dpiopoti, drorkniorg, and
opovoig diya ndong napexPdocwg of the natural order find their reflec-
tions in such terms of political relations as Swatoyfy and év eipfivn
vrotdooesBon. As Clement now continues:

... We ought to do all things in order (ndvta td&er noieiv opeilopev)
that the master has commanded to celebrate (6oo 6 deondtng émitedeiv
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ékelevoev) at the appointed times (katd kopovg tetayuévoug). He ordered
the offerings and liturgies (tdg e npoogopdg xai Aertovpyiag) to be cele-
brated carefully and not rashly or with disorder (émpeliddg énitedeicBon
kol 00K €ikf] 1} ardktag) but at the appointed times and seasons (@piopévorlg
kaipoig koi dparg): and where and through whom he wished them to
be celebrated (émteleioBon), he himself stipulated (Gpioev) by his supreme
will (tf} breptarte avtod PovAnoey) in order that all things might take place
holily (0cimg) in his good pleasure (év eddoknoer), and be well-pleasing
to his will (ednpdodexta. ... 1@ BeAuat). They then who make their
offerings (tag npoogopdg) at the appointed seasons (toig npootetorypévorg
koupoig) are well-pleasing and blessed (ebnpdodextol e kai paxapion), for
in following the decrees (toig vopipoig) of the master, they do not miss
the mark. For to the high-priest (1& yap &pxepel) are given his own lit-
urgies (8o Aertovpyion dedopévan eloiv), and to the priests (tolg iepedov)
an individual place is assigned (i3wog 0 ténog npootétoxtar), and for the
levites (Aevitong) their own ministries (it Swakovion) are laid down
(¢nixewran). The lay-man (6 Mkdg &vBpwnog) is bound by lay instruc-
tions (toig Aaixolg npootdypacty dédetan).

Coninthians 40

On the basis of this Old Testament type, Clement now proceeds to
the antitype in the Christian ministry. But his exegesis continues to
be saturated with the Stoic metaphysics of a rational, divine, natural
order that is incarnated in any proper, valid political order. Each of
them is to make their Eucharist “in his own rank (év 1@ idie tdyporty),”
a secondary reflection of which might be in the Roman army but
the primary one is in nature. No-one is to be found “moving aside
(ropexPaivov) from the appointed rule of his liturgy (tov dpiopévov
fig Agrtovpyiag adtod kavdva),” just as in the providential order of
nature sun, moon and stars move g&v opovoiq dixa ndong napexPacewg
and xotd thv drataynv within émitetaypévoug opiopoig (41,1 cf. 20,3).

It must however be emphasised that it is important for Clement
that Church Order is cultic Order, whether prefigured in the impe-
rial order, in nature, or in O.7. typology. Not only can valid offerings
be made only in Jerusalem at the altar there, but part of that validity
is “the inspection of what is offered (uwpooxonnBtv 10 npoceepdpevov)
through the high-priest (31 100 dpyrepéwg) and the previously stated
ministers (kal t@dv npoetpnuévav Aertovpydv).” To do anything contrary
to God’s will in such cultic matters involves the threat of xivéuvog
and Oavatog (41, 3-4).

In this light we have been correct to translate Aeitovpyioas “liturgy”
in a cultic sense, as opposed to that of “ministry of state.” However,
we have been at pains to emphasise that in the Graeco-Roman world
there was no final distinction between the two. Cicero (De Nat. Deor.
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2,4) made it quite clear to Cotta that consuls had been deposed
from their office, their Aeitovpyia, for not performing the auspicia
correctly. Natural and political disorders and their otdoig formed a
conceptual continuum with cultic disorder and the shuddering horror
of sacrilege. And we have argued that the political transformation
from republic to empire involved the Imperial Cult as the sacra-
mental expression of this nexus of ideas.

It is in such a cultic context that we should now interpret Clement’s
famous account of the apostolic appointment of érickonol and Sidxovor.

4B 1.2. The apostolic succession as the foundation of the cult
Indeed, although Clement seems not to know Luke-Acts, such an inter-
pretation will not seem strange in view of the clearly cultic founda-
tions that we claimed for the latter in the author’s construction of
Christianity as reformed Judaism. The twelve tribal apostles, as reg-
ulators of the cult (doctrine, breaking of bread, prayers), mirrored
the Twelve Arval Brethren and their role in the Imperial Cult (3D).
Yet both Clement and the author of Luke-Acts are reflecting the gen-
eral social construction of imperial reality of which they are pro-
ducing their distinctive reversed, contra-cultural reflections.
Clement gives us no succession list such as Hegesippus was later
to compose and Irenaeus to follow.® His emphasis once again is on
order reflected in O.T. typology. The apostles came from Christ, and
Christ from God so that each were gbtéxtog éx OeAfipatog Oeod. The
énioxonol and Sudxovor were appointed by the apostles as their first
fruits (amapyac) after they had examined them through the Spirit
(dokwdoavteg 1@ nvedpatt). Thus Is. 60,17, on a loose reading, was
fulfilled (42, 4-5). Clement later continues this theme:

Our apostles knew through our Lord Jesus Christ that there would be
strife over the name of the bishop’s office (éni 100 dvopoartog Tiig €ntokoniic).
For this reason, having obtained perfect foreknowledge, they ordained
(xatéomnoav) the previously mentioned, and meanwhile made them per-
manent in order that, if they should fall asleep, other duly examined
men (§tepor dedoxipacpévor Gvdpeg) should succeed to their liturgy
(Br0déEwvtan . . . v Aertovpyiav adtdv). Those therefore ordained by
them (tobg odv katactaBéviag bn’ éxeivov) or afterwards by other ap-
proved men (fi peta&d Ve & Etépov EAhoyipwv dvdpdv), with the consent
of the whole Church, and who have performed their liturgy blame-

% Eusebius H.E. V,6; 1V,22, 1--3; Irenaeus Adv. Haer. 111,3, 3.
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lessly (Aevtovpyfoavteg apéuntag) . .. these we consider not justly (o0
Sikaing) to have been expelled from their liturgy (droBdAlecBon thg
Aerrovpyiag). For it will be no small sin for us if we expel from the
episcopate (tfig émokonfg anofdAwpev) those who blamelessly and holily
have offered the gifts (tobg apéuntag kal d6cing npoceveykdvtog t& Sdpa).
Blessed are the presbyters who have gone before . . .: for they have no
fear that anyone should remove them from their appointed place (énod
100 i8pupévou adtoig témov).
Corinthians 44

It would clearly be a mistake to regard the phrase €tepor dedoxi-
pacpuévor Gvdpeg who “succeed (Sradé€wvrar)” as a reference to the
later succession lists. I have argued elsewhere that these later lists
are related to the ideology of the philosophical school, and to the
concept found there of dwadoyoi prhocdépwv. Clement’s apostolic suc-
cessors succeed to the apostles’ liturgical function (Siadé€wvron . . . thv
Aertovpylav ovtdv) and we have shown generally, no less than in this
passage, Aeitovpyia is used in a cultic sense. Clement describes these
men as 1oU¢ GUEURTOG Kol 0G1mG mpooeveykdviog o ddpa, with clear
reference to the cultic character of their collective office as presbyters
exercising émioxonn. But we need not return to the succession lists
of Maccabaean high-priests, applicable to an alleged Caliphate of
James the Lord’s brother and his successors at Jerusalem and derived
historically from that source, in order to locate the model underly-
ing Clement’s claim.” I have also given grounds elsewhere for reject-
ing Ehrdhardt’s thesis on this subject.?

Bammel has, I believe, opened the way for understanding Clement’s
language cultically, but with reference primarily to the Roman legal
provisions for suppressing cults that provoke otdoig and therefore
threaten the pax deorum. On the basis of a papyrus fragment dis-
covered originally by Schubart, he claims that the principle under-
lying the latter succession lists and reflected in this passage is found
in a certificate in which a priest had to declare an ordered succes-
sion of three predecessors who had maintained both the ritual and

7 A. Brent, Cultural Episcopacy and Ecumenism, Representative Ministry in
Church History from the Age of Ignatius of Antioch to the Reformation, with spe-
cial reference to contemporary ecumenism, in Studies in Christian Mission 6, (Leiden:
EJ. Brill 1992), pp. 132-137.

8 A. Brent, Diogenes Laertius and the Apostolic Succession, in JEH 44,3 (1993),
pp. 372-380; Idem. Hippolytus and the Roman Church in the Third Century: Com-
munities in Tension before the Emergence of a Monarch-Bishop, in Suppl. VChr 31
(Leiden: EJ. Brill 1995), pp. 475-501.
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the 1epog Adyog of the cult.® The priest in question was of the cult
of Dionysus, and clearly the certificate was required under a law of
Ptolemy Philopator IV. The cult itself was significant for it was not
a native Egyptian cult, though Philopator adhered to it himself.
Bammel therefore claims that the principle of certification had appli-
cation to priests of foreign cults who were treated as strange by their
native and familiar counterparts.

A second inscription'® evidences the generality of the principle. At
Delos the Egyptian cult of Sarapis was clearly considered equally
strange and foreign. Though worship took place, a building for wor-
ship, a Serapion, could not be erected for at least two generations. In
the inscription, three priests are named, grandfather, father, and son.
In the face of suspicion of disorder, the existence of an ordered,
continuous succession had to be established. Bammel sees the same
concern for three generations also reflected in the later, Hegesippus-
Irenaeus list, with the recording of Clement tpit® tonw®, Xystus £xtog
and finally Eleutheros vdv dwdexdt ténw . . . dnd 1@v dnootérov.'! It
is in such a light that we should presumably therefore understand
Clement’s reference in 61,2 to the authors of the otdoig as those
who “bring judgement against themselves (paAlov d¢ eavtdv koTdyv-
oo gépovorv) rather than against the harmony that has been well
and justly handed down to us (fj tfig nopadedopnévng Huiv kodde kol
dikaiog opogoviag).”

Bammel now is able to connect the eastern practice with western
by pointing to the resemblance between these examples of foreign,
even Dionysiac cults, and the famous account of the Bacchanalian
Riot in Livy 39,8, 1-19. Following this precedent, Caesar forbad col-
legia praeter antiquitus constituta, and Augustus his heir opposed all cults
constituted praceter antiqua et legitima.'> Thus the principle was estab-
lished, regardless of whether formally such a certificate was required
in the West, that cultic legitimacy could be established through the
establishment of such a hierocratic succession. The eastern model
would have suggested an apologetic defence given such Roman
predilections regardless of whether or not such a document was
legally demanded.

* E. Bammel, Sukzessionsprinzip im Urchristentum, in StEphdug 31 (1990), pp.
63-65.

LG 11, 4, 1299,

"' Bammel (1990), p. 70.

' Ibid. p. 66.
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In consequence Bammel will claim for Clement the apologetic sta-
tus that others have claimed for Luke-Acts, and which we have argued
to the contrary requires some modification. Let us now examine the
critical passage for such an apologetic interpretation.

4B 1.2.2. Clement Cor. 60,4-61,3: the prayer for imperial pax

The strife within the Christian community at Corinth regarding the
deposition of the blameless presbyter-bishops was not, in the light of
such a policy of certification of new cults, of purely internal con-
cern. The situation would have unwelcome external repercussions if
it became too public and exposed the community to prosecution as
a kind of Bacchanalian cult. This passage has therefore been seen
as reassuring the authorities of Christian loyalty to the empire by
suggesting the parallel of privileged Jewish status to that of the
Christian cult. Christians, like Jews, could, so the encoded message
runs, show their loyalty by praying for the emperor without partic-
ipating in the Imperial Cult.

But, unlike later apologies or even Luke-Acts, there is here not even
the initial, prima facie, appearance of an address to the pagan, Roman
authorities. The epistle addresses the Christian community at Corinth
itself () éxxAnoiq 100 Beod tfj maporkovon KépvBov). Furthermore an
even partial address to such an audience seems in this instance
counter-productive to the making of an apologetic case since it draws
to the attention of the authorities behaviour that would falsify claims
that the cult is innocuous. Consequently the following passage, which
prays for the emperor, sounds to modern ears quite inconsistent with
an address for calm within the Christian community itself:

Grant (86¢) concord and peace to us (6pdvoiav xai eipfivnv fulv) and
to all who dwell upon the earth (xai naow 1ol xartokoDoWV THY YRV). . . .
becoming submissive (bankdovg yivopévoug) to your omnipotent and gra-
cious name (1@ TOVTOKPATOPL KOI TOVAPETY OvOopaTL cov), as well as to
our rulers and leaders (toig te Gpxovotv kai fiyovpévorg fudv) upon earth
(émi thg ¥AG). You, O Lord, (690, déomota) have given to them the author-
ity of the empire (Edwxog thv €€ovsiav tfig Baciheiog avtolc) through
your glorious and unfathomable might (3ia tod peyadonperodg xoi
avexduyitov kpdroug), to the end that (gig t0) we, knowing (yivdoxovtog
nuag) the glory and honour given to them by you (thv nd cod avdtolg
Sedopévnv d6Eav xai Tipflv), may be subject to them (bmotdoocesBon
avtoic), making no opposition to your will (undév évavtiovpévoug 1d
Belfipati cov); grant to them O Lord (oig 86¢) health (byiewav), peace
(elpfivnv), concord (budvorav), and stability (ebotdBeiav), to the end that
they may administer (gig t0 iérewv adtodg) the government given them
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by you (tiv br0 60D dedopévny avtoig fiyepoviav) untiringly (drpockdnac).
For you (o¥ yap), O heavenly Master (8éonota énovpavie), king of the
ages (Baowled tdv aidvav), grant to the sons of men (3idwg toig violg
1év avBpanwv) glory (86&ov) and honour (kai tipfv) and authority (kod
¢Eovoiav) over the things that exist on earth (t@v éni 1fig yfig Urapydviov);
direct thou O Lord (69, KOp1e, Sie08uvov) their counsel (thv BovAty odtédv)
according to what is good and pleasing in your sight (xotd t6 KaAdv
kol e0Gpectov Evamidy oov), that administering (Snwg Siénovieg) in peace
and civility piously (v eipfvn kol npadtnt edoePdc) the authority given
them by you (tiiv bnd cov avtols Sedopévnv ¢€ovoiav), they may obtain
your mercy (TAed 6oV TUYXGVOOLY).

Corinthians 60,4-61,2

The apologetic thesis would require us to interpret these words as
a sudden change of tack in order to appeal to a quite different audi-
ence. But it is important to observe the absolute coherence of the
passage with Clement’s theme so far, that leaves us without warrant
for interpreting his words as such a change. This prayer for the
Roman Empire is only part of a longer prayer with which, from
59,3 onwards, the author seeks to conclude and summarise his hope
for an end to the otéoig within the Church at Corinth. That prayer
begins with an exhortation to the worshipper who, amongst other
things, is called to hope on (éAnilew érni) God “... who scrutinised
human works (. . . tov énénmv dvBpanivev épyonv).” In IGRR 4,309 we
have the description: “Emperor Caesar ([Avtoxpdt]op[o K]aicopa),
the son of God ([0]eod viov Bedv), Sebastos (ZeBacto[v]), who scruti-
nises land and sea ([rdong] yi[g x]ai 8[a]Adoong [€]n[6n]t[nv]).”"
The civil and imperial dimension is but part of the cosmic dimension.
The God who is invoked has made manifest, not the otdoic but the
obotaocig through the creation that he has energised (S1& t@v évep-
yovpévav)." Thus the Christian theologian addresses God in terms
of the same Stoic theology that he had earlier employed in chap-
ters 20 and 32. Clement may hesitate as yet to call Christ Adyog and
to identify him with the Adyog évdidfetoc and the Adyog mpogopikdc.
But the idea of manifesting the structure of creation (cbotoow ...
g€paveponoinoag) is clearly an alternative expression for the same set
of concepts. For the Stoics it was the breath of God, the fiery Adyog
permeating all things that was the ground for fatalistic determinism.

" A. Deissmann, Light from the Ancient East, trans. L.R.M. Strachan, (London:
Hodder and Stoughton 1927), pp. 342 fI.

" Clement Cor. 60,1: ob thv dévaov 10D kéoHOV GVOTACLY S1& T@V évepyovpévav
£paveponoincoc.
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Clement, true to such a background, has spoken of God’s “breath
(rvon) in us. .. and when he wills he withdraws it.”"

Metaphysics in antiquity never serviced a disinterested pursuit of
knowledge of the natural world for its own sake, as it has perhaps
for us since the seventeenth century, though the sociology of knowl-
edge has qualified even that assumption. Rather metaphysics serv-
iced ethics, and with Stoicism, as we have seen, political philosophy.
We have already seen how Stoicism gave rational justification to
augury, and thus legitmised the republican political conventions that
required such a religious practice (2A 2). We have also argued that
Augustus’ reorganisation of the religious cultus served the political
end of imperial unity but also the felt religious need for the pax deo-
rum (2A 3). The republican cult of abstract virtues came to express
representations of a socially constructed, collective personality of the
emperor at the centre of the Imperial Cult.

We see in Clement’s prayer, along with its Stoic metaphysics in
which the natural order is reflected in social order, the very deified
abstract qualities that the emperor’s cultic acts were to secure as
guarantee of the pax deorum. In 61, 1 we read of health (byiew),
peace (eipfivn), concord (opdvora), stability (edotaBei), which were
the virtues of the Augustan saeculum aureum and the product of his
augurium salutis (2A 5 and 2B 3). These are to be given “to our rulers
and leaders (toig 1€ Gpxovoiv kai fiyovpévorg nudv)” as well as “to all
who dwell upon the earth (xai ndov 10ig karotkobow v yiv).” (60,4)

It would be wrong, however, to interpret such lines as an apol-
ogy for the Corinthian community to Roman magistrates dressed up
in terms that they would find palatable.

4B 2. Clement’s concept of Order: legitimation not apologetic

Clement has admitted the charge of otdcig within the Corinthian
community that would immediately destroy any such apologetic case.
Rather his words represent the use of a reformulated imperialist ide-
ology that orders social relations within the community. The Roman
magistrate would find little assurance that such virtues as opovolo or
elpivn were bestowed upon Rome’s rulers by a God whom they

15 Jbid. 21,9: épevvnTig Y&p éoTiv vvordv kai évBupnicev- o f) Tvol abTod év v
éotiv, ki Stav OéAn, dvelel adtv. Cf. 21,2: Aéyer yop mov [Prov. 20,27]- nvedpo
Kvpiov Abyvog €pevvav t& Tapieio THS yooTpdg.
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found alien, rather than by the dead and deified Augustus, and his
dead and deified successors. He would certainly not be impressed
that the prayers and acts of the Christian cult that was to secure
these qualities and this authority for the empire were through a
Pontifex Maximus or apyiepeds who was other than the emperor.'

We saw in Luke-Acts that early Christian apocalyptic had under-
gone radical reformulation in the light of the Augustan imperialist
ideology. Such a reformulation was to be understood as legitimation
rather than apology. Clement’s group at Rome, like Theophilus’ in
Asia Minor, believed in the need for supernatural activity to assuage
a disturbed nature reflected in a disturbed society. That belief, as
we have shown, was reinforced by the experience of a century of
late-Republican civil wars as constructed in the historiography of
such writers as Livy, Tacitus, and Lucan. The thought of the shat-
tering of the pax deorum elicited fears of xivdvvog and &Béuitog opyn
that were the antithesis of oudévown and elpivn (14,2; 53,2; 59,1).
Kivduvog in 41,34 is treated in the context of violation of ritual.
Violation of the divine decrees regarding how the High Priest is to
examine the sacrifice in the divinely appointed place is deserving of
death (ot odv mapd 10 koBfjkov ThHg BovANnceme adTod TotodvTég T1 Bdvar-
Tov mpdotipov Exovow). It is not therefore primarily the fear of the
danger of intervention by the secular authorities that is here in point
rather than the holy fear of otdoiwg as a sacrilege in terms of the
metaphysical order of nature reflected in civil society. Clement, like
the author of Luke-Acts, was not satisfying the perceived needs of the
external, pagan authorities, but the perceived needs of himself and
his group in a Graeco-Roman cultural context being transformed by
a Christian perspective.

Bammel was therefore wrong to claim that Clement’s motive was
primarily apologetic, and that to make a legal claim for recognition
was not to make a theological claim. Clement’s claim was not that
of Hegesippus or Irenaeus in their articulations of the later episco-
pal succession lists. But it was theological in that the requirement of
Roman law was a theological requirement not to take part in cul-
tic activity that would upset the pax deorum and therefore the order
of both nature and civil society. Clement and his group, just as in
the case of Theophilus to whom Luke wrote, was an articulator of

) ' Jbid. 61,3: ... ool éEopoloyovueBa S1d 10D dpylepéng Kol TPOGTETOV TAV YOYWY
U@V’ Incod Xpiotod . . .
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a legal argument with the metaphysical basis for which his hearers
had every sympathy. Both Clement and Theophilus shared the cul-
tural and philosophic background of imperial society and were both
as anxious as each other about the metaphysical catastrophe that
had been the civil wars of the republic, and which the Imperial Cult
was believed to have averted. They disagreed with the assumptions
of their cultural background only in so far as in Christianity they
believed they had found the true means of averting the ira dei.

Christian doctrine and Church Order as they had received it were
in consequence transformed in the matrix of their imperialist phil-
osophical and cultural, religious heritage. But with the encultural-
ization of the gospel, it is ever and inescapably so. Clement and
Theophilus were not insulated from the social construction of impe-
rial reality by which their consciousness had been formed and devel-
oped. In consequence, they are not to be accused of the apologetic
manipulation of an imperialist ideology about whose foundations
they had no real convictions.

It is fascinating to observe parallels with Luke-Acts in Clement
Corinthians, which we will now examine, where there are no direct
quotations and no direct borrowing.

4B 2.1. Parallels between Luke-Acts and Clement Corinthians

Both see the apostles as the foundations of the Christian cult, though
both account for this cultic significance differently. Luke-Acts, we have
argued (3D), sees the Twelve by analogy with the Arval college in
its Augustan transformation, whereas Clement regards it as a mat-
ter of the requirements of an orderly succession as in the case of
official acceptance of a Dionysiac cult. Both will reconstruct the impe-
rialist ideology in a contra-cultural fashion with a transparent rever-
sion of values.

Clement quotes (in 59,3) 1 Sam. 2,7 and Is. 10,33 where God is
addressed as tOv molobvTo TOMEVOLG £lg VoG Kal Tovg LYNAOLG TomEL-
vobdvta, tov nAovtilovia kot nrwyilovta, just as in the Magnificat (Lk.
1,52-53) we read: . .. Vywoev Tomevoug . . . kai TAovtodvTag eEanéoteiley
xevovg. Furthermore in Lk 4,18 the éviavtov xvpiov 8extov, which
we argued to be the contra-cultural counterpart to the inauguration
of Augustus’ saeculum aureum, commenced with, the glad tidings for
the poor (ebayyelicaoBat ntwyoic) by contrast with the imperial birth-
day-banquets of the city states of Asia Minor.

Luke-Acts had reconstructed traditional apocalyptic with the ideology
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of the Augustan saeculum aureum so that themes of cataclysmic apoc-
alyptic judgement were absent and replaced by a reign of peace and
fulfilment longed for hopes (3A 1-3). Clement in his prayer (60,3)
asks:

that we may be supported (gig 10 okenacBfivon ipdg) by the strength of
your mighty hand (tfj xept oov tfi kparong) and delivered (ki pvoBivon)
from all sin (Gnd ndong duaptiog) by your high-stretched arm (@ Bpayiovi
oov 1@ bynA®): and that you deliver us (koi pdoor fuéc) from those who
hate us unjustly (&nd 1@V poodvTov Hudg 6dikng).

Like the xpdtog év Bpoayiovi avtod of Lk 1,51, or the compia ... ék
XELPOG TAVTOV TOV pioovvtmv Npag of Lk. 1,71, these expressions occur
in the context of what has produced the Augustan saeculum aureum
of compia, opovowa and eipivn (61,1). Clement in 61,2 then prays
for direction of the counsel of the imperial rulers (60, KOpie, S1e08uvvov
v BovAflv a0Tdv) just as in the Lucan contra-cultural saeculum aureum
Zachariah’s prayer was 100 xatevBdvan 1o nddag Hudv eig 680v eipivng
(Lk. 1,79).7

As in Luke-Acts traditional apocalyptic is overlaid by the peace and
security of a golden age long promised, so too in Clement the escha-
ton does not break into the present in any disruptive way that would
destroy the pax dei or deorum. This point can be well established in
his general eschatological references, and to the resurrection of the
body (23-27), as we shall now see.

4B 2.2. Apocalyptic cataclysm replaced by imperial peace

Clement exhorts the community to order (21-22), and places this
desire for order in an eschatological context. The Lord will come
suddenly to his temple as expected, and not delay, in accordance
with Is. 13,22 and Mal. 3,1 (23,5). But Clement has a sense of the
delay of the parousia, and so, like pseudonymous 2 Pet. 3,4, quoted
from possibly Eldad and Modad, also feels the force of the criticism
of those who claim: “these things we have heard (tadta fixoboapev)
even from our fathers’ time (xai éni 1@v natépwv Nudv) and behold,
we have kept watch (kai 1800 yeynpdkaypev), and none of these things
has happened to us (xai 008&v fipiv 100tV cuvPEéPnkev).”'® Clement’s
reply firstly is to appeal to the well-used apocalyptic image of a plant

"7 Cf. also Ps. 40,3 quoted in 60,2: xotedBov 1& Sroffipoto Hudv év do16TTL KO
Sikooouvi.

" CL 2 Pet. 2,4 mod éonv 1) énayyehio Thg napovsiog ovTod; G’ fig ot maTépeg
gxonBnoav, ndvta obtwg Srapéver an’ dpyfig thg Kticems.
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bearing fruit quickly but in due season.'” But he now extends the
image so as to exclude any notion of apocalyptic cataclysm or dis-
order from his account of the resurrection of the body.

Beginning with the association of Christ’s resurrection as the Pauline
anopyn with the tree growing to fruition, he can now make the res-
urrection of the body almost into an event of orderly natural fulfiment.
As he now continues:

Let us observe, brothers, ({8wpev, dyanntoi) that the resurrection takes
place in due season (thv katd kapdv yvouévnv dvdotactv). Day and
night reveal the resurrection to us. The night goes to sleep, the day
arises. The day departs, night comes on.

Corinthians 24,2

There then follows the famous chapter on the Phoenix (25). The
Egyptian priests can measure accurately its five-hundred year life
cycle. These natural events reveal the ability of the creator to bring
about gradually and orderly, as part of the natural order of things,
the resurrection of the body. Thus Clement’s use of Eldad and Modad
does not lead him, as it does the author of 2 Pet. 3,10, to claim that
the universe will be dissolved in a sudden cataclysm. For him the
resurrection on the Last Day remains part of a universe of Stoic
opovoua, and its doctrinal reflection in the community will lead not to
cataclysmic strife but to the eipnvn of the Christian, contra-cultural
pax dei as opposed to the imperial pax deorum.

Clement therefore has his own distinctive variation on the Lukan
theme of the supersession of apocalypticism by a refashioned and
Christianized imperialist ideology. It will be interesting to ask the
precise character of the group opposed by Clement who seem to
have affirmed such an apocalypticism.

4B 3. The character of the group responsible for the otaocg

The question remains a tantalising one of what particular set of doc-
trines might have reinforced those in the Corinthian community who
had apparently urged the deposition of the “blameless” presbyter-
bishops. Would there be any justification in seeing them as the kind
of group represented by the Didache in which any with the gift of a
prophet could preside and teach, although by the time of writing of
that document the abuses of such a Church Order were becoming

" Cor. 23,4-5 cf. Mk. 13,28 31; Mat. 24,32 35; Lk 21,29 -33.
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apparent” Such a group, as Dud. 9,4 makes clear, would see their
prophetic gifts in an apocalyptic context. The Eucharistic prayer is
set in the context of the apocalyptic gathering together of the elect
(Mk. 13,27). Like the later Montanists, the spirit-filled community
would purport to be egalitarian, and without an ordered hierarchy,
as it waited under the shadow of the eschaton.

Some indications that this was the case can be seen in the imme-
diate context of Clement’s introduction of the resurrection of the
body. We find that this future hope has become the outcome of an
orderly and harmonious, Stoic Nature rather than as an apocalyp-
tic cataclysm that upset the normal course of nature. A common
apocalyptic theme was the breakdown of normal family relationships,
in which the cataclysm of nature was reflected in the breakdown of
social order. In Mk. 13,12 we read that: “Brother shall deliver brother
to death, and father child, and children shall rise up against parents
and murder them.” But immediately prior to Clement’s discussion
of the resurrection of the body we read:

Let us reverence those who rule us (tobg tponyoupévoug Hudv aidecBdpev),
let us honour our elders (tovg npecPfutépouvg Nudv Tipnowuey), let us dis-
cipline our young men (t0bg véoug noudevdcwuev) with the discipline of
the fear of God (thv maudeiav 100 6Pov t0b Beod), let us direct our
women towards that which is good (tag yuvaikag Hudv éni 1o dyoBov
S10pBwodpeba) . . . let them show their love, not in factitious prefer-
ences but equally in holiness to those who fear God (thv &ydnnv adtdv,
Ul kotd mpookAiceig GAAL ndc1v toig poPovpévorg tov Bedv doimg Tonv
napexétooay) . . .
Corinthians 21, 6-7

Those who were behaving in this way did not of course see their
behaviour in such a light. For them the equality of charismatic spir-
itual endowment ended submission on grounds of sex and age. The
inspired woman would feel love for the prophetic, spirit-filled per-
son, and would incline towards them in their youth against the aged
presbyter-bishops. The younger, taught by the Spirit, would seek to
instruct the elder. And their justification would no doubt be the
impending apocalyptic cataclysm and the outpouring of the Spirit
on all flesh prior to the eschaton. Clement therefore denies this com-
mon apocalyptic motif in consequence of his reconstructed Stoic
metaphysics.

Such behaviour in Clement’s Christianised Stoic and Roman eyes
was clearly otdo1g. Such charismatic abandonment was reminiscent
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of the Bacchanalian riot: it showed that otaoig is “foolish (uoraic)”
(63,1), but the kind of foolishness that leads to demented rage.
“Jealousy (£iAog)” has connotations of “enthusiasm”, which Clement
directly associates with “envy (986voc)” (3,2). Clearly this is the psy-
chological state in which Clement characterises his opponents. They
are the “senseless (ot &ppoveg)” against “those of right mind (ppévipor)”
(3,3), who lack such Stoic virtues of “self control (éykporteia)” “mod-
esty (cwgpoovvn),” “patience (bmopovn)” or “forbearance (¢mekeio)”
(62,2; see also 64; 56,1). Their (charismatic) speech is an example
of proud and overbearing recklessness (a00&8ea).? The personali-
ties of their leaders, who are described as “unstable (rporetii)” and
“reckless (000adn),” have lead to “such a pitch of madness (eig
toc0vtov anovoiog)”. Thus they are ritually contaminated with popd
kol dvdcrog otdorg.”?!

In a passage evocative of the Bacchic Maenads rending asunder
the body of Kreon, Clement says:

Why do we tear (iva i Siéhkopev) and rip apart (kai Swaondpev) Christ’s
members (t& péAn 100 Xpiotod), and create rebellion (koi otacidlopev)
against our own Body (npog 10 o@po 10 idrov) and reach such a pitch
of delirium (xai eig tocadmy dndvorav épxdueBa) that we forget (dote
émAaBéoBon Npag) that we are members of one another (611 péhn éopév
GAAA@Y).

Coninthians 46,7

Against such anovora Clement has to remind members of the charis-
matic otdoig that they do not possess the Spirit alone but “we have
(éxopev) . .. one Spirit of grace (gv nvebpa tfig yapitog) poured out
upon us (10 ékxvBev éo’ fiudc).” (46,6) Furthermore the apostles and
their ordained, episcopal successors also had the “fullness of the Holy
Spirit (ueta tAnpogopiag nvedpatog ayiov),” (42,3) and the former
examined the latter regarding their spiritual gifts before their ordi-
nation (doxyacovteg 1@ nvedpott). (42,4)

It is important to grasp that, in the light of our discussion, the
concept of Church Order with the aid of which Clement seeks to
put down the charismatic and apocalyptic otdoig, represents a sec-
ularisation of the Christian tradition as Clement had received it.
Secularisation may, in Weber’s terms, be irreligious. But in terms of

2 Cor. 57,2: dnoBéuevor hv dAaldéva kel brepeavov Tig YAdoong Ludv abBddeto.
M Ibid. 1,10 ... popdg kel Gvooiov oTdoeng: fiv OAlyo tpdcwno nponeti kol avBddn
VRdpyovTo £ig T0600TOV amovoiag éEékavoav. Cf. also 46,7.
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the background to these late first century events at Corinth, the sec-
ularist invasion in this case was that of a religious saeculum. Clement
has refashioned the Stoic, metaphysical justification of imperial order
in terms of the pax deorum into the pax Christi. The Christian com-
munity is to be a mirror image of imperial order, albeit with many
images reversed or transformed, as is characteristic of a process of
contra-cultural creation.

"ABéurtog 0pyn and LRAog are opposed to the imperial ideals of
elpivn and opovora (63,2-3), secured sacramentally by Augustus’ cul-
tic augurium salutis that ushered in Vergil’s saeculum aureum (2A 5).
Those concepts, now transformed into the pax Christi, provide us with
the contra-cultural legitimation of a group excluded from the wider
community but which now creates its own values and status-hierar-
chy by analogy with its host culture. Those who inhabit the social
construction of reality thus created will see that they can conceive
their status as possessing a moudeia (“education”, “discipline”) by anal-
ogy with that of Roman civilisation (62,3 and 56). Zeno’s ethical
ideal, developed by Cleanthes, had been that {fiv xat’ dpetiv was
the equivalent of tfj gvoeL ouoloyoupevmg Cnv which in turn was
equivalent to xat’ 6pBov Adyov Liv.?

That ethical ideal, realised in imperial order and given religious
expression in the Imperial Cult, was clearly contrary to the apoca-
lyptic vision of cataclysmic judgement descending on the social order
with its cataclysmic counterpart in the natural order. The egalitar-
ian charismata of the end-time were reminiscent of the Bacchanalian
riot as a symptom of the metaphysical catastrophe that marked the
history of the final century of the constitution of the later Roman
Republic. Such events were not portents of salus but of disaster, of
what Clement calls: {fiAog, ¢0Svoc, &pig, otdoic, Siwyude, dxatactadia,
nohepog, and aiypoAwocio (2,6), and which Roman historiography
characterised as the condition of things before Augustus’ augurium
pacis, before, in the words of the proconsular decrees of Asia (9 B.C.),
the ebtoynuo of Augustus’ birth that “had set right the scheme of
things that had passed into calamity (eig arvxeg perafePnxog oxipo
avdpBwoev).” (2B 4) Clement’s Christian reconstruction of the impe-
rialist social reality of his intellectual background could never see

2 J. von Arnim (Ed.), Stoicorum veterum fragment, (Leipzig: Teubner 1902-1903), 1,
179. Cf. J.M. Rist, Stoic Philosophy, (Cambridge: U.P. 1969), pp. 2-3.
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disorder and chaos as a sign of the coming of Christ’s kingdom.

The Stoic social ethic in the context of the imperial pax deorum
became an ethic of imperial citizenship. To “live” in a moral sense
became to “act as a citizen (rohtedeoBan).” It is precisely this concept
that Clement now uses in a Christianised sense in order to reject
the apocalypticism of his charismatic opponents. The Corinthians,
before the otdoic, or so he claims, were “adorned with a sacred life
(oePaopie moliteia kexoounpévor).”?® (2,8) This, he pointedly asserts
against his opponents, was because “there had been a full outpour-
ing of the Holy Spirit upon all (rAfpng nvedpotog dyiov Exyvoig €ni
navtoag £yivero).” (2,2) He accuses them, in consequence of their
otdoig, of “not conducting themselves (und¢ mohiredecBot) according
to what is becoming to Christ (xatd 10 xoBfixov 1@ Xprotd).” (3,4) To
xoffikov was a technical term in Stoic ethics for “an appropriate
action.”” Those who have persecuted the righteous, as have those
who have deposed the presbyter-bishops, are called évopor, avécior
and nopavopor (45,3), because their behaviour offends the norms of
Christian citizenship by analogy with the ideal of imperial civil and
cultic moral unity.

Let us now in conclusion summarise the significance of our dis-
cussion of Clement for our general argument that the development
of Church Order follows the development of the Imperial Cult and
its underlying ideology through a dynamic social interaction char-
acterised in terms of sociological theory of contra-culture.

Part C. CLEMENT’S CONSTRUCTION OF CONTRA-CULTURE

We have traced not a merely incidental but a fundamental parallel
between Clement’s Corinthians, and the community of Theophilus
addressed in Luke-Acts. The fundamental perspectives of both represent
a refashioning of early Christian eschatology. Clement has refashioned
the metaphysics of social order derived from the conceptual web that
embraced the Imperial Cult as the sacramental means of obtaining
the pax deorum. We saw however that this fundamental parallel, with
incidental ones besides, was based upon no direct relationship such
as would be evidenced by direct quotations of one by the other. But

% Cor. 2,8 cf. 51,2: ol petd oPov kot &ydnng molitevdpevor . . .
» Rist (1969), pp. 98-99.
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how are these parallels to be explained if there is no direct relation-
ship? The tertium quid is the imperialist ideology focused on the
emperor cult and the contra-cultural response both in Theophilus’
community and that of Clement, both of whom thus exemplify a
general sociological phenomenon.

The general phenomenon of contra-culture involves the recon-
struction of social reality by an alienated sub-culture that seeks to
legitimate its position with reference to the value system of the dom-
inant culture. The sub-culture refashions for its own group the value
system of the dominant culture so as to create a frame of reference
in terms of which its members can achieve the status that the value
system of the dominant culture denies them. The dominant culture
remains unimpressed, and does not itself therefore enter into the
social construction of reality thus created. The creation of a contra-
culture therefore cannot function apologetically so as to gain recog-
nition and status for the sub-culture from the dominant culture. But
the dominant culture is nevertheless preserved by the creation of the
contra-culture. The latter serves the end of re-integrating discordant
elements within the social whole in a form that, though discordant,
is nevertheless innocuous in that it cannot radically damage the exist-
ing social structure; its relation with that structure becomes one of
symbiosis.

Hence, as we discussed in Chapter 1, criminal activity such as
juvenile delinquency can be regarded as contra-culture in this sense.
Activity that might otherwise be revolutionary is rendered margin-
ally harmful to the social fabric when stolen vehicles driven at high-
speed become constructed as showing the moral quality of “heart”,
giving prestige to the person who so acts by a contra-cultural value
system that has thus reversed the social norms of “caution” and
“safety,” the avoidance of “recklessness,” the “respect” for other peo-
ple’s property etc. So too Clement’s reconstruction of pagan social
reality, as that of the author of Luke-Acts, can be read in such a social-
theoretical context. The cwtnpia and eipivn of Christ come not
through apocalyptic cataclysm in which nature is uprooted and order
within the community abolished. These objectives are achieved through
the order and harmony breathed by God into nature being realised
in the order of the community, and through the preservation of
tdypa in which one member subjects themselves to another through
a noudeia that is also a Lmotoym.

Thus members of Clement’s group, as we saw was the case with
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that of Theophilus, made legitimate in their own eyes their position
in relation to the dominant culture. That position for them thus
became endowed with the status and dignity that the dominant cul-
ture denied them. They claimed to satisfy by means of the pax Christi
the political and religious yearnings of those who participated in the
pax of Augustus, and the cultic expression of that peace in emperor
worship. In doing so they believed that they had done their duty by
their fellow, pagan citizens. But the final peace with those citizens
themselves could only come about, not by the construction of ad
hominem apologetic, but by the creation of a transforming synthesis
between Christian and imperial theology in which both sides found
their religious and political convictions adequately fulfilled. Church
Order would need still more to transform imperialist Order, but in
turn to be transformed itself by that encounter, as the centuries
moved towards Constantine and Julian.

In contrast to expressions that we will argue that the Apocalypse
reveals to have been characteristic of the Imperial Cult, Clement’s
prayer for the rulers of the empire attributes to the God and Father of
Christ alone such epithets as 6 pdvog dbvarog, deondtng, and Pacidevg
to whom alone he attributes the final 86&n, peyolwotvn, and xpd-
10¢ (61,2-3). In our next chapter we shall find these expressions in
the Apocalypse set in the context of a quite different conception of
the Roman empire and the relationship of a Christian community
with it. To a discussion of the Apocalypse we shall now turn.



CHAPTER FIVE
THE APOCALYPSE AND DOMITIAN’S ICONOGRAPHY

The Lamb’s victory in sacrifice and the festal community

We argued in the last chapter (4A) the general historical reliability
of the Christian tradition of Domitian as a second Nero in perse-
cuting Christianity. Dio Cassius Hist. 67,14 was hardly contrary evi-
dence since by the phrase t& t@v 'lovdaiwv #fn this author probably
had no intention of identifying Judaism as distinct from Christian-
ity (4A 1). Indeed he would not have registered any distinguishable
difference between either faith at a superficial, phenomenological
level. Furthermore, the claim that Domitian was a persecutor did
not rest upon the Christianity of Flavius Clemens and Flavia Domitilla
alone (4A 2 and 4A 3).

But in one respect the Eusebian tradition had been deceptive in
that it presupposed a general edict of persecution impossible before
A.D. 251. Our hypothesis was that non-participation in the Imperial
Cult, whilst not in itself illegal, exposed the non-participant to other
accusations of practicing a superstitio the purpose of which was to
cause social disorder through creating metaphysical disorder that dis-
rupted the cosmic harmony of the pax deorum (3C 2.3). But if this
were the case, then it would be particular changes in the Imperial
Cult itself that would cause persecution, since non-participation would
attract particular notice.

Let us now consider those changes, and how they are reflected in
the iconography of the Apocalypse.

ParTt A. Domitian’s CuLT AND THE DATE OF THE APOCALYPSE

The Apocalypse presupposes the reality of a particular and dangerous
confrontation between Domitian and the Church. If no such novel
and particularly vicious confrontation occurred in that reign, then
this would be evidence against a Domitianic date for the Apocalypse,
and hence its association with the situations presupposed in turn by
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Clement Corinthians and reflected in the immediately succeeding gen-
eration of Ignatius of Antioch. Let us begin, therefore, with a considera-
tion of the date of the Apocalypse, and the confirmation of that date
in critical changes that occurred in the ceremonial and iconography
of the Imperial Cult under Domitian that also find reflections there.

SA 1. The date of the Apocalypse

Rejecting the testimony of Irenaeus (Adversus Haer. V, 30,3; Eusebius
H.E. 111,18), Jones argues for a date in Nero’s reign. His grounds
are his belief in the greater probability that the description in Apoc.
17, 9-11 refers to that reign. The beast with seven heads is clearly
the Roman empire since they correspond to the seven hills on which
the harlot sits. But they are also seven kings (v. 9). “Five have fallen,
one still is, and the other has not yet come . ..” (v. 10). Jones con-
siders that all other solutions simply “avoid the obvious choice” that
Augustus is the first and therefore Nero must be the fifth.!

But I would suggest that the choice is only “obvious” to someone
who is in a position to know the specific details of the history of the
Principate. The author of the Apocalypse, which was a semi-literate
work, was hardly such a person. In his situation in Asia Minor, he
would get his information from non-literary artefacts like temples of
the Imperial Cult such as those at Ephesus, Smyrna, or at Pergamon,
and from prominent and striking statues and numismatic iconogra-
phy of particular emperors to be found there. He took over such a
kaleidoscope of non-literary imagery and refashioned his fragmen-
tary images into new patterns. Though those patterns bear the influ-
ence of his Judaeo-Christian background, they also retain the impress
of their original pagan matrix. There are five indications of a date
- in Domitian’s reign in the text of the Apocalypse itself, from which
we can conclude that the Seer’s imagery was drawn from the specific
background provided by his reign.

SA 1.1. Domitian’s edict on the vineyards

Apoc. 6,6 (“a choimix of wheat for a denarius (xoivi§ citov dnvopiov),
and three choinikes of barley for a denarius (xai tpeig xoivikeg xp1@dv
dnvapiov), and do not damage the olive and the vine (xai 10 &laiiov
Kol 1OV oivov pf &dukhiong)”) appears quite clearly to refer to Domitian’s

' B.W. Jones, The Emperor Domitian, (London: Routledge 1992), p. 116.
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unimplemented edict forbidding further planting of vines in Italy,
and the reduction of acerage for vinyards in the provinces, if feasi-
ble, by one half.? It seems to have been a response to famine aimed
at encouraging the growing of corn.® The instruction 10 #larov xai
0v oivov ph &ducfiong seems therefore to be directed at a situation
where famine prices for wheat were threatening olive and vine-grow-
ing.* On the foundations of this clear indication of a Domitianic
date for the Apocalypse it is then possible to point to other Domitianic
allusions found generally in the Apocalypse as well as in the letters to
the seven churches.

5A 1.2, Domitian and Domitia: the divine child: Apoc. 12,1-6
Domitia’s child was born in 73 and died in 83. Domitia was described
after this event as mother of gods on coins depicting her as Ceres,
Demeter, and Cybele. It is interesting to compare the iconography
surrounding this event with Apoc. 12,1-6.°> Here, essentially, there is
a heavenly sign (xoi onueiov péyo debn év 1@ ovpov@d). There is “a
woman clothed with the sun (yovn nepiBePAnuévn tov ilwov) and the
moon under her feet (xoif) ceAfqvn rokdtw @V moddv ovtig) and
upon her head a crown of twelve stars (koi éni tfig xepaAfig avthig
otépavog aotépav dddeka).” (12,1) She is pursued by the seven-headed
dragon, whose tail sweeps away one third of the stars, and who
intends to devour her child, destined to rule the nations (2—4). Then
“she brought forth a male child (xoi &texev viov Gpoev), destined to
shepherd all the nations with a rod of iron (0¢ péAAer mowaiverv navto
o £0vn év paPde o1dnpd). And the child was snatched away to God
(ko fprdobn 10 tékvov adthig mpog Tov Bedv) and to his throne (kai npdg
0v Bpbvov avtod.).”

In a coin of A.D. 92, after her restoration to favour, Domitia is
depicted draped and veiled, and seated on a throne extending her
hand to touch a small boy. He holds in his left hand the sceptre of

? Suetonius, Dom. 7,2; Philostratus, Vit. Apoll. 6,42; Vit. Soph. 1,21. See also
P. Southern, Domitian, Tragic Tyrant, (London and New York: Routledge 1997),
p. 38.

% Suetonius, Dom. 7,2; Statius, Silvae IV, 3,11-12.

* CJ. Hemer, The Letters to the Seven Churches of Asia in their Local Setting,
in JSNT.S 11 (1986), p. 4, pp. 158-159 and p. 175.

> E. Stauffer, Christ and the Caesars: Historical Sketches, (London: S.C.M. 1955),
pp. 150-153, which however suffered greatly in argumentative force because of the
author’s refusal to document with detailed citation the claims that he made. I have
sought to remedy this lack where I follow Stauffer in the following account.
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world dominion whilst blessing the world with his right. The inscrip-
tion reads: DIVI CAESAR[IS] MATRI (Plate 21). The obverse side
of the coin depicts Domitia draped with her hair tied up at the back
and raised in a dome at the front with elaborate coils (Plate 20).°
Domitia’s child thus shows, with his sceptre and globe, close corre-
spondence with 0g péAler moypaiverv mavra T EBvn év PéPde c1dnpd.

Furthermore the child has died and become one with the impe-
rial family in deification, just like the child of the Apoc. 12,5: xai
fprdobn to tékvov adtiic npdg oV Bedv. A further earlier, gold coin of
A.D. 83 bears the inscription: DIVUS CAESAR IMP DOMITIANI
F[ILIUS]. Here the naked infant, diwus Caesar is depicted as baby
Jupiter seated on a globe with seven stars around him (Plate 23).
The obverse of the coin is inscribed DOMITIA AVGVSTA IMP[ERA-
TORIS] DOMIT[IANI] (Plate 22).” Thus in the image of Apoc. 12,1
we find the infant’s circle or crown of seven stars interchanged with
those of the woman who has éni tfig xepafig adtiig 6Tépovog dotépwv
dddexa.

The theme of the seven stars as an attribute of divinity appears
also in the letter to Ephesus (2,1: 163¢e Aéyer 6 xpat@v 100G Entd dotépog
év 1§} deliq avtod). Martial’s poem describes the prince as moving
through the air and playing with the seven stars, which indicate the
seven planets.® The theme of a divinised emperor being sent to the
stars is typical of the Flavian dynasty, as we can see from Martial
(Epig. 9, 101,22 and 14, 124) or Juvenal (Sat. XIII, 46-49).°

Regarding the association of the woman with the sun and the
moon in Apoc. 12,1, we have the image of Aeternitas, standing hold-
ing the heads of the sun and the moon in her hands, as a special
mark of Flavian coinage, with the inscription AETERNITATI
AVGVST. S.C. (Plate 25)."° Silus Atticus describes Domitian when
finally divinised giving forth rays near his son." Again Statius (Silvae

® BMC 2, p. 413 no. 501 and plate 82,8.

7 BMC 2, p. 311 no. 62 and plate 61,6. Cf. 63-65 plates 61,7-9.

8 Also Domitian’s restoration of coin showing the head of Divus Augustus radi-
ate to the left with a star above, and the incription: DIVVS AVGVSTVS PATER
with Victoria on the reverse side. BMC 2, p. 414 no. 504 and 505 plate 82,8. See
also II p. 8 no. 47 pl. 1,15 bust of sol radiate Vespasian cf. BMC 1, p. 100 nos
611 ff. and p. 142 no. 155, plate 26,3 and 5.

? Scott (1975) p. 71.

' BMC 2, p. 364 no. 303, plate 71,6; p. 372 no. 346 plate 73,4 (Plate 24); 374,
no. 353, cf. K. Scott, The Imperial Cult under the Flavians, (New York: Arno 1975), p. 95.

"' Silvius Statius, Punica 3,629: “siderei iuxta radiabunt tempora nati.”
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4,1, 3-4) describes him on his entry to his seventeenth consulship
(A.D. 91) as: “And he is rising (atque oritur) with the new sun (cum
sole novo), with the lofty stars (cum grandibus astris), himself shining more
brightly (clarius ipse nitens) and more greatly than the morning star (et
maior Eoo).” The “morning star (tov dotépa 0V Tpwivov) in Apoc. 2,28;
22,16 becomes a description of Christ or Christ’s gift.

5A 1.3. The topography of Ephesus

In Apoc. 2,7 the contra-cultural analogue of the sacred téuevog of the
temple of Artemis at Ephesus is the mapddeicog 100 Beod. The cross
that is the tree of life (ddow adT® Qayelv €x tod EbAov tiig Lwiig) con-
stitutes the contra-eikon of the tree-shrine depicting the birth of
Artemis.'? From long antiquity that téuevog had been a place where
criminals had sought and obtained asylum. There is evidence that
Domitian extended this area and thus compounded the abuse to
which two letters of Apollonius of Tyanna, allegedly contemporary
with this reign, attest (65 and 66). Such extensions would have reac-
tivated public alarm at the scandal of the criminal refugees in the
area and given pertinence to this reference, since Augustus had tried
to limit the area and therefore the abuse.'® Thus the case for a Domi-
tianic date is strengthened. Furthermore we have already described
the “union of necorates” in Asia formed from the assimilation of
Ephesus as vewxdpog thig peydAng "Aptéudog (Acts 19,35) with the
Imperial Cult from Domitian’s time onwards (2C 2.3.2.3).

SA 1.4, Jewish-Christian relations

Hemer found the second firm Domitianic references in the allusions
to the “synagogue of Satan” both in Smyrna (4poc. 2,9) and in
Philadelphia (3,9). Around A.D. 90 the Beracoth ha minim were inserted
into the Eighteen Benedictions. In consequence it was no longer pos-
sible for Jewish Christians to use their ancestry as a means of remov-
ing the social opprobrium for their non-participation in the Imperial
Cult. Thus there would have been as legal consequences the charges
of superstitio or contumacia. Ignatius (Philad. 6,1) implies that even uncir-

"2 Hemer (1986), pp. 42-47.

13 Ibid. pp. 48-50 where Hemer quotes Strabo XIV, 1,23; Tactius, Annal. 111,60-63;
Suetonius, 7. 37 in connection with earlier problems. For evidence for the Domitianic
extensions he relies on the reconstruction in Syll*, 989, BMInscr 520.
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cumcised Gentile Christians tried this escape route with the result
that {ovdaiopdv was heard nopd dxpofictov.

This judaized form of Christianity in Asia Minor may have been
highly similar to the conception of the reformed cult of Judaism that
formed the legitimation of the uncircumcised Theophilus and his
circle (3B). But such groups in the Seer’s eyes were clearly a cuvoryoryn
100 Zotavd. They claimed to be Jews (éx t@v Aeyovtav Tovdaiovg elvor
gawtovg) but they were not so (ko ovk eiciv dAAG yeddovtar).'* Moreover
the bitterness of the language reflects persecution that Jews could
easily activate against their now excommunicated co-fraternity for
whom there was now no cultic proxy. We have seen that the issue
of Judaism and the responsibility to pay the temple tax as a proxy
for participation in the Imperial Cult was particularly critical at the
time of Domitian (3C 2.3.3.3).

Given therefore the Domitianic background of the Apocalypse, we
must now ask what specific features of the Imperial Cult under
Domitian could have inspired such strong polemic from the Seer as
Apoc. 17,1-6 where the “Whore of Babylon drunk with the blood of
the saints and with the blood of the martyrs of Jesus” is described
in such a lurid hue. More is clearly here implied than simply an
increase in cultic building works such as the extension of the tépevog
of Diana at Ephesus associated with an imperial temple. To the
question of Domitian’s reconceptualisation and reorganisation of the
cult we now turn.

5A 2. The Imperial Cult under Domitian

The clear documentary evidence for a change in the cultic position
of the emperor at the time of Domitian confirms this hypothesis.
Gaius’ assumption of divine honours in his lifetime had been con-
demned at Rome, though of course there had never been any prob-
lem in the East about the theological justification for ruler worship.
Nevertheless Suetonius (Domit. 13,1-2) informs us that “when he dic-
tated a formal letter under the name of his procurators he began:
“Your Lord and God (dominus et deus) orders this to be done. In con-
sequence it became the custom that he should be addressed in no
other way whether in writing or in speech.” In the same passage he
records that Domitian, when taking back his wife after their divorce,

" Apoc. 2,9 and 3,9, cf. Hemer (1986), pp. 4, 8-10, 66-67, 163, 175-176.
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boasted that she had been summoned back to “the divine couch (i
pulvinar).”"

Let us firstly consider literary evidence for Domitian’s divine titles,
and then evidence for a change in the ritual and by implication
underlying theology of the cult.

SA  2.1. Domitian’s divine titles: dominus, praesens deus, tonans
Though Statius appears not to use dominus as a divine title, Martial
clearly does. He quotes an edict regulating seating in the theatre
that begins edictum domini deique nostri (Epig. 5,5). Regarding the emperor’s
breastplate, he writes in addressing it that it is domini lorica, and that
“you are happy in your lot ( felix sorte tua) whose destiny is to clothe
the sacred breast (sacrum cui tangere pectus) and to feel the glow of the
heart of our God (et nostri mente calere dei).” (7,2,2 and 5-6) Martial
particularly mentions him as the deus who erected the shrine of Jupiter
Capitolinus (13,74), who receives libations, and who grants the prayers
of his worshippers (6,87).'6

It would, I believe, be quite wrong to dismiss Martial’s words as
of little significance, as mere flattery. Statius too speaks of Domitian
in such terms as the forma dei praesens, or the proximus ille deus (Statius,
Silvae 1, 1,62; V, 2,70). Nor is the evidence for such a title in court
poets alone. Dio Chrysostom (Or. 45,1) records that Domitian was
called x0prog kai Bedg by all Greeks and barbarians but that he him-
self did not “flatter in this way (xoi tadto ob Bwredwv).” This implies
that even at Rome and not only in the East were some prepared
to behave in this fashion.

The title dominus in association with deus was a blatant abrogation
of the ideology of the principate that no doubt offended the sena-
torial class who had other reasons as well for resenting Domitian’s
terror. Pliny certainly in Panegyricus 2,2-3 contrasts Trajan’s rule with
that of Domitian:

Allow therefore to make their exit and go their way (Quare abeant ac
recedant) those expressions which fear expressed (voces illae quas metus
exprimebat). We do not have to speak as before, for we do not have to
suffer the things we suffered before. Public addresses regarding the
emperor shall not be the same (nec eadem de principe palam quae prius

1> Scott (1975), pp. 102-103.
16 See also Martial Epig. 5,5; 7,5,1-6; 34,8-9; 8,2,6-7; 82,1-5; 9,28,7-8; 66,3—4.
These and other passages are discussed in Scott (1975), pp. 104-109.
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praedicemus) since what we used to say before in secret is now also
different (neque enim eadem secreto quae prius loguimur). The change of the
times is revealed in our speeches (discernatur orationibus nostris diwersitas
temporum) . . . On no occasion (nusquam) should we flatter him as a god,
nowhere as a divine presence (ut deo, nusquam ut numini blandiamur); for
we are speaking not of a tyrant but of a citizen, not of a master but
of a father (non enim de tyranno sed de cive, non de domino sed de parente).

Here then we find related the ideas of worship of an emperor dur-
ing his lifetime (as opposed to posthumously), and the idea of being
a dominus and fyrannus rather than princeps or first civis, with Domitian
by contrast with Trajan having been responsible for both.

As it has become something of a commonplace that there was no
theological significance to such descriptions that were but expressions
of flatterers, we must now consider evidence to the contrary.

5A  2.2. Theological significance of Domitian’s changes

The existence of such a theological justification constitutes cogent
evidence against those who dismiss with scepticism the claim that
Domitian believed himself to be divine and accepted divine honours.
As part of the ideological apparatus that made the autocracy that
was the principate acceptable was the refusal of monarchical titles
such as dominus or rex. Augustus veiled his autocracy behind quite
empty republican forms. But in reality he and his successors knew
they possessed monarchical power. Likewise Augustus was circum-
spect in accepting cult from the Eastern Greek city states. But as
we have seen (2B 2), the Lares Compitales, amongst whom Augustus
was depicted, belied any notion that his refusal of present divinity
was straightforward. Furthermore, the association of various cults of
divinised abstract qualities or virtues with the collective person of
the emperor also was indicative of a certain insincerity in rejecting
divine titles (2B 3).

Indications therefore that Domitian only earlier in his reign refused
the title of dominus, but changed his mind later must be interpreted
with caution.!” Indeed, it may be asked why if, as is universally
admitted, emperors were insincere about refusing political titles that

17 Scott (1975), pp. 102-103 proposed such a thesis in order to take seriously
Domitian’s allegedly later claim apparently belied by his earlier one. But Scott
admits that Statius Silvae I, 6,83-84 on which his thesis rests is undated and can
only therefore be dated earlier ex Aypothesi.
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identified them with autocratic power, they should be regarded as
perfectly sincere in rejecting worship until they were dead. There
was as studious an ambiguity about religious titles as there was
about political ones. The ideology of the principate was designed to
make impossible an either-or challenge to its claims of either the form
“are you divine or human” or of “are you a dominus or a princeps?”'®
We have witnessed the assimilation of the cult of Virtues to the
Imperial Cult as forming a kind of collective personality worn by
the deceased emperors as embodying the well-being of the Roman
empire. Even in late republican times what were originally divine
qualities of the Roman people became associated with specific per-
sons such as Pompey or Sulla, and were conceived as only granted
through the mediation of these rulers (2B 3). Such theological devel-
opments enabled a synthetic solution to the logical problem of how
Augustus and his successors, as Pontifex Maximus of the Imperial Cult,
could also be the object of its worship (2A 5).

It is therefore questionable to endeavour to down-play the role of
the Imperial Cult in Church-state relations on the grounds that the
main charge against the early Christians was that they refused to
worship the gods of the state rather than the emperor, that the
emperor was merely divus as opposed to deus, and that swearing by
the genius of Caesar was somehow to be a softer alternative as a
mark of loyalty to the state as opposed to full participation in its
polytheism." Such would imply that the description of the living
emperor as diwus, and of the act of incense-sacrifice to his eixav,
belonged to a separate, political discourse from that of religious wor-
ship of the gods. But both kinds of discourse exhibited a growing
confluence and interdependence between themselves, particularly in
the case of the assimilation of the cult of Virtues with the emperor’s

'® Thus I find quite facile Jones (1993), pp. 108-109 where he describes the claim
that Domitian was so addressed as “all but incredible. The best that an emperor
could expect after death was to be declared a divus and never a deus. .. a living
one had to do with even less. .. terms used by flatterers such as Martial, Statius,
Juventius, Celsus (or Pliny) to secure a favour from an autocrat hardly constitute
proof that they were instructed or required to use them... Domitian was both
intelligent and committed to the traditional religion. He obviously knew that he
was not a God, and whilst he did not ask or demand to be addressed as one, he
did not actively discourage the few flatterers who did.”

' G.E.M. De Ste. Croix , Why were the early Christians persecuted? in Past and
Present, 26 (1963), p. 10; S.R.F. Price, Rituals and Power: The Roman Imperial Cult in
Asia Minor, (Cambridge: U.P. 1984), pp. 221-222.
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corporate personality. We shall argue that certain traditional sacer-
dotal functions adopted by Domitian assume a new significance
against these developments in the conceptual backcloth of the Imperial
Cult at the centre of which was the title dominus et deus.

Domitian made a serious claim for himself as a living, reigning
emperor to be deus and not simply diwus. Pliny’s insistence of a particu-
lar emphasis by Domitian on his status as a deus praesens is indicative
of an emphasis on the Imperial Cult centred on a living reigning em-
peror that was, apart from Gaius, almost unique to that reign. Cer-
tainly both Martial and Statius move beyond the traditional comparison
of the emperor with Jupiter to claiming identity between the two.

SA  2.2.1. jovian ideology and Domitian’s changes in the cult
Virgil Aeneid 1,257-296 and 6,791-807 had described Augustus as
chosen by Jupiter for Rome’s imperium sine fine and the saeculum aureum.
Horace’s description of Augustus as soler delapsus ex caelo nevertheless
preserves the distinction between the elect emperor and the supreme
god himself (Odes 1, 2,29-30; 41-52). Ode 3,5 describes Augustus like
Domitian as soon to be a praesens divus on earth in tandem with caelo
tonantem . . . Jovem who therefore by contrast reigns in heaven. Never-
theless there is even in such a close comparison no real equivalence.
Similarly Ovid, in Metamorphoses 15,858—870, contrasts the heavenly
Jupiter with the terra sub Augusto, with both described as pater et rec-
tor. But even in Tristia 5, 2,47-48, where Augustus is equated with
Jupiter, there is nevertheless the qualification of Jupiter on earth.”
But in the case of Domitian there is clearly a failure to preserve
the nicety of this distinction which Pliny (Panegyr. 80) is to reassert
in the case of Trajan. Martial (Epig. 4, 8,12; 9, 86,7-8) equates
Domitian with Jupiter. In Statius Silvae. IV, 3,128-129 Domitian
stands as Jupiter’s vicegerent on earth. But that Domitian chose
apparently to celebrate uniquely this status iconographically on coins
that depict him as Jupiter holding a thunderbolt and crowned by
victory suggests that Martial’s equations went beyond flattery and
represented a critical development in imperial ideology.?' Praeses,”

* Fears (1977), pp. 123-129.

2 BMC 2 p. 77 no. 381 cf. Fears (1977), pp. 134-135.

2 Martial, Epig. 5, 3,3 (praeses mundi); 7,4 (praeses Romae); 6, 2,5; 8, 80,5; 9, 18,1
(te praeside); Statius, Silo. 1, 2,175 (praeses Ausonius); 111, 3,183~ 184 (numina magni prae-
sidis); 5, 2,176 (magnus praeses).
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pater®™ and parens,”* used generally of gods, are applied to Domitian
as the Ausonian Jupiter, as also is the theme of Fuppiter tonans.”

Given therefore that such new conclusions were being drawn from
the ideological premisses of the Imperial Cult on the part of court
poets such as Martial and Statius, and subjected to critical comments
by Pliny and Suetonius, we must now ask what evidence there is for
such tentative developments being represented in the ritual of the
Imperial Cult itself, and thus with what the writer of the Apocalypse
was to find himself in direct conflict.

S5A  2.2.2. Domitian’s changes in ritual

In A.D. 69 Domitian raised at Rome a shrine to luppiter Conservator
and also restored the temple of luppiter Capitolinus. Pliny’s words to
Trajan help us to assess the significance of that shrine:

With like reverence (simili reverentia), Caesar, you allow thanksgiving for
your benevolence to be rendered, not in the presence of your genius
(non apud genium tuum), but in the presence of the godhead of Jupiter
the best and greatest (sed apud numen lovis optimi maximi pateris) . .. Yet
previously vast herds of sacrificial victims (ante quidem ingentes hostiarum
greges), stopped for the most part on the way to the Capitoline (per
Capitolinum iter magna sui parte velut intercepti) and were compelled to turn
from the road (devertere via cogebantur) since the fearful image of the most
cruel of tyrants (cum saevissimi domini atrocissima ¢ffigies) would be offered
worship with as much the blood of sacrifices (tanto victimarum cruore cole-
retur) as of human blood that he was accustomed to shed (quantum ipse
humani sanguinis profundebas).
Panegyricus 52,6-7

Pliny clearly implies a confusion between the genius of Domitian and
the numen of Jupiter that he claims that Trajan had clarified. As a
result, there had been sacrifices at Domitian’s statue, mentioned in
Statius Silvae 1,1, and set up in A.D. 89 at the west end of the
forum.

# Martial, Epig. 9, 8,6 (Ausonius pater); Statius, Sib. 1, 4,95 (Latiae pater inclitus
urbis); 111, 4,48 ( pater inclitus orbis); IV, 8,20 (Ausoniae pater augustissimus urbis); V, 1,167
(pater).

# Statius, Sil. 1, 2,178 (parens Latius); IV, 3,108 (Romanus parens); IV, 1,17 (mag-
nus parens mundi); 2,14-15 (regnator terrarum orbisque subacti magnus parens); VII, 7,5 (sum-
mus mundi rector et parens orbis); 1X, 6,1 (parens orbis).

» Martial, Epig. 6, 10,9 ([Minerva] nostri. . . conscia virgo tonantis); 7, 56 (nos-
tro. .. tonante); 14, 1,2 (decent nostrum pillea sumpta Ilovem); 9, 18,7-8 (lovis imber). For
a fuller discussion of these passages (including footnotes 36-38) see Scott (1975), pp.
133-140.
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Indeed, as Bomer pointed out, it is with Domitian that we find
inscriptional evidence for the oath by the “genius of Caesar” that,
in its continuance under Trajan, belies Pliny’s hopes that such ven-
eration has ended. Under Augustus the formula for an oath from
Paphlagonia was to Zebg, I'fi “HAwog, Beol ndvteg xoi naoot kol odtog
0 Zefootdc. In Caligula’s time we find from Aritium in Spain and
Assos in Troas both Latin and Greek versions of an oath in the
name of divus Augustus et ceteri omnes di immortales/Zebvg Zotp, Bedg
Koicap Zefootdg koi i ndrprog dyvh MapBévoc. But with Domitian we
find per lovem et divom Augustum et divom Claudium et divom Vespasianum
Augustum et dwom Titum Augustum et Geniwum imperatoris Domutiani Augusti
deosque Penates.”® Here we appear to witness a transcendence of a mere
contingent association of divine beings by means of a coalescing of
Domitian’s personal genius with the collective genius of members of
the Imperial Cult and the numen both of Jupiter and the de: Penates.

It is in connection with Jupiter Capitolinus that we have some
indication of ritual developments in the imperial ideology that these
inscriptions illuminate. Suetonius recounts the scene accompanying
the institution of quinquennial contests for this cult, consisting of music,
horse-riding, and gymnastics:

He presided at the contest (certamini praesedit) in half-boots (crepidatus)
clothed in a Grecian toga of purple (amictus toga Graecanica), sporting
on his head (capite gestans) a golden crown with an image of Jupiter,
Juno and Minerva (coronam auream cum ¢ffigie lovis ac lTunonis Minervaeque),
assisted by a priest of Jupiter (adsidentibus Diali sacerdote) and the col-
lege of the Flaviales (et collegio Flavialium) similarly dressed (pari habitu),
except that his image was also on their crowns (nisi quod illorum coronis
inerat et ipsius imago).
Domatian 4,4

We see in the corona aurea with its ¢ffigies a claim to represent espe-
cially and sacramentally Jupiter, Juno, and Minerva on the part of
the high priest of the Capitoline games. It may be said therefore
that propitiation is per lovem et Iunonem et Minervam, as well as per
genium Domitiani with whom and through whom, as it were, Domitian,
dominus et deus, is propitious. Such archieratic coronae were customary
in the East. But I submit that the introduction of the emperor’s

% CIL 2,172 and 1963 cf. F. Bomer, Der Eid beim Genius des Kaisers, in Athen
44 (1966), pp. 123-124.
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image onto the coronae of other priests implies a new stage of devel-
opment of the collectivist imperialist ideology. The accompanying
collegium Flavialium were pari habitu with Domitian, but the addition
of his image to their coronae singled him out (nisi quod ilorum coronis
inerat et tpsius imago) and awarded him a new status. Suetonius was
sufficiently impressed with the novelty of this event as to give it spe-
cial emphasis.

In order to reinforce the notion that the sacrificial acts of other
pontifices are both subject and dependent on his own, and that he is
the equal source of the propitiation effected by their acts, they wear
on their crowns both Domitian’s image and the image of these deities
as well with whom Domitian is thus declared to be equal. Thus such
a collective comprehension of the deified Caesars in the person of
the Genius of Domitian that we saw in the changes in the oath under
Domitian is also reflected in the imagery of the corona aurea.”” It must
be emphasised that we are dealing here with no idiosyncrasy of
Domitian in connection with the cult of Jupiter Capitolinus at Rome
alone. Even in the West, as Tertullian bears witness (De Idol. 18,1),
along with pagan, African and Dacian inscriptions (CIL 3,1433 and
8,17896), provincial priests of the Imperial Cult wore the corona aurea
bearing the image of the emperor. In the East it had been common
in Hellenistic ruler cults, for example, in the case of the priestess of
Laodicea, as we learn from an edict of Antiochus III (204 B.C.)
where a golden crown bearing the likeness of the queen was worn.?
We have fragments of crowns themselves, and representations on
coins which reveal a number of depictions of emperors.?® There is
therefore arguably under Domitian to be detected a theology of rep-
resentation that postulated the equation of the genius of Caesar with
the numen of divinity.

At all events in the East, in the province of Asia Minor, ruler
worship progressed with its ordinary normality. At Ephesus Domitian
erected a temple in the centre of a large precinct set on one side
of the main square. On the adjacent side of that square stood a

7 A. Alfoldi, Die Monarchische Reprasentation im rimischen Kaiserreiche, (Darmstadt:
Wissenschafliche Buchgesellschaft 1970), p. 74 and footnote 1, where he criticizes
Mommsen’s “Auffassung von der Belanglosigkeit des Kaiserkultes im Staatsrecht der
frilheren Kaiserzeit.”

% D. Fishwick, The Imperial Cult in the Latin West: Studies in the Ruler Cult of
the Western Province of the Roman Empire, in EPRO 108 (1991), 2,1 pp. 477-478.

® Ibid. p. 477 and Plate LXXXV b and LXXXVI a and b.
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double temple of Roma and Julius Caesar, and at its centre a tem-
ple of Augustus. Along that adjacent side ran also the ot0d BaciAikh
dedicated to Artemis, Augustus and Tiberius.*

The erection of a temple to Domitian here reflected therefore both
a reinforcement of the Imperial Cult through this emperor who is
thus associated with both Augustus and Artemis. Domitian’s statue
is constructed in particularly large proportions.®' Indeed we can read
in these architectural developments the development of the Imperial
Cult itself, first with the association of the abstraction of Roma with
Julius Caesar and thus its further personification in the collective
personality of the emperor. We see also an integration of the tradi-
tion worship of Artemis with the patriotic and imperial emotions
associated with the Imperial Cult.

Given therefore clear examples of changes in the ideology of the
Imperial Cult accomplished under Domitian, let us examine the way
in which those changes are reflected in the Apocalypse.

Part B. THE DomiTianic BACKCLOTH TO THE APOCALYPSE

We discussed earlier the imagery derived specifically from the Imperial
Cult in connection with the Domitianic dating of the Apocalypse, in
particular both the figure of Domitia, and specific features of how
Domitian was represented in the Imperial Cult (5A 1). Our discus-
sion here will be in two parts. We will summarise (5B 1) basically
the position of Ramsay and Hemer, which we generally accept, on
the reflections of the Imperial Cult specifically in the letters to the
Churches (4poc. 2,9-3,22). We will then show (5B 2) that similar
themes continue in the text of the Apocalypse outside the letters to
the seven churches, from chapter 4 onwards, particularly in the songs
of the elders and living creatures. Here the heavenly cultus around
the throne of God and of the Lamb reflects images of the Imperial
Cult in a way that complements similar imagery in the letters to the
seven churches.

* Price (1984), p. 139 fig. 3 and 140.
" Ibid. p. 187.
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5B 1. Letters to the Seven Churches of Asia

It is from Ramsay and Hemer’s analysis of the letters that my thesis
regarding the applicability of the sociological concept of contra-culture
to the development of Order in early Christian communities finds
its strongest support. Indeed, it will be my argument that their the-
sis should be extended to cover the themes of the Apocalypse itself
outside of the letters. There is a strong parallel between the partic-
ular pagan cultus that existed in the local setting of the letters in
the context of particular cities, and the eschatological promises that
are made to the believer that resists that cultus. Hemer’s account
will therefore be shown to support the notion that those communi-
ties were forming a contra-culture in which the status denied by
their rejection of the host-culture assumes the proportions of a highly
organised complex of reversed images.

Let us now, therefore list the features of the local setting of the
letters, and the contra-cultural order at the phenomenological level
of social reality, to which they give rise.

5B 1.1. Apoc. 2,6 napddeisog and the Edhov tig Lofig

The overcomer (@ vik@vty) is to eat (poyeiv) of the tree of life (éx
100 &ohov tiig {wfig) which is in the paradise of God (0 éotwv év 1®
napadeioe 100 Beod).

These expressions are characteristic of Gen. 2,9 and derived literature.
However in that passage the more usual term 8évdpov is used. &ohov
can have that sense, though in the New Testament it is the cross
of Christ to which the term usually refers (4ets 5,30; 10,39; 13,29;
Gal. 3,13; 1 Pet. 2,24). Moreover this expression for the cross is also
to be found elsewhere in the Apocalypse apart from this letter: the
cross as the tree of life is to be found bearing healing and salvific
fruit (22,2; 14; 19).

Undoubtedly both of these terms have an Old Testament and
early Christian background but their meanings are totally unrelated
to each other. Why should the gibbet of the cross be likened to the
tree in paradise? Hemer’s argument is that it is the particular local
geographical and architectural environment at Ephesus that brings
these two distinct images into their present relationship.

The Temple of Artemis and its cultus at Ephesus grew out of
what was originally a tree shrine, as can be established by the lit-
erary allusions of Callimachus and Periegetes, and the excavations
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of Hogarth.* We have already seen how the tépevog or garden-like
enclosure, in which the tree of Artemis stood, constituted an asylum
refuge for criminals. This description seems to have made reference
to the scandalous state of affairs addressed there by Domitian (5A 1).
But this did not prevent an erection of a temple to Domitian there
and, more particularly, the association on coins of the cult of Domitian
with that of Artemis. Some coins depict an imperial temple on either
side of the Artemesion, with depictions of naked statues of emperors
resting on their sceptres.® Here therefore the cross as the tree of
life in the paradise of God is contrasted with the tree-shrine of
Artemis to which criminals flee for life and safety. But that cultus
is undergoing a process of association with the Imperial Cult in the
developing iconography.

In the New Jerusalem there is no part for “the sacrilegious (toig
£Bdedvyuévorg): the murderers (povedorv), the harlots (rdpvoig), the
magicians (poppdxorg), and the idolaters (eidwAordtpong; Apoc. 21,7-8)”
are excluded, just as Apollonius of Tyana (Ep. 65) had “blamed (ueunzot
3¢) those who dwelt with the goddess (cOvowkot 1fj 0e®) . . . from where
(A ok av) thief (6 kAénng), robber (te kail Anotmg), slave dealer (avdpa-
nodiotg), and every kind of (xoi ndg €l t1¢) law breaker and temple-
robber (&dtkog 7 iepdovAog) issued forth (v opuduevog adtébev).” The
Judaic and early Christian use of these terms provide therefore the raw
materials for the construction of the imagery, but the matrix which
draws them into their new relations is to be found in the pagan cul-
tic background, and moreover a pagan cultic background that is in-
creasingly synthesised with the Imperial Cult. Ephesus was to boast
that it was “twice neokoros” when the provincial temple of Domitian
acquired an official with this prestigious title for which there was
competition equal to that of obtaining permission for the cult itself:3*

5B 1.2. Apoc. 2,10-11 otépavog tiig Lwiig
We have already made reference to the description of the magistrate-
priests of Smyrna as otepavnedpor.* Furthermore, we have suggested

2 Hemer (1986), pp. 44-47.

* Price (1984), p. 183 and Plate 3 C.

* Price (1984), pp. 64-65 footnote 47. See also SJ. Friesen, Twice Neokoros:
Ephesus, Asia and the Cult of the Flavian Imperial Family, in Religions in the Graeco-
Roman World, 116 (1993).

% Hemer (1986), pp. 72-74 ff. does not support such an interpretation which he
found represented in, for example, W.M. Ramsay, Art in Hastings Dictionary of the
Bible, IV 555.
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that it was under Domitian that the signification of the iconography
of that cultus was more sharply defined with the intention of inte-
grating further disparate elements of the pagan cultus into a general
web at the centre of which was the emperor and his worship. We
saw that the archieratic arrangements for the Capitoline games and
the coronae was an important example of such integrating developments
(5A 2.2.2). There was moreover at Smyrna a temple of the Imperial
Cult that had been dedicated to Tiberius, Livia and the Senate, and
in which a cult-statue depicts Tiberius in a toga and veiled for
sacrifice. In his hand he holds a patera over the altar.*® We shall
argue in the next section the association of this symbolism and the
angels with their gudAon (Apoc. 5,8; 15,7; 16,1-17; 17,1; and 21,9).

5B 1.3. Apoc. 2,13;17: Bpbvog 10D Zatavd, pévva kekpouuévov,
viipog Aevkh

Pergamon had a position of pre-eminence in the Imperial Cult
although its precise status in comparison with that of Ephesus has
proven difficult to determine. Tiberius defended himself before the
Senate for allowing his cult in Pergamon on the grounds that Augustus
had allowed there a Temple to himself and Roma.*” Furthermore,
there is evidence of an assimilation of the Imperial Cult with that
of Asklepius, portrayed with a serpent evocative of the Satanic in
the eyes of the Seer (4poc. 20,2: 6 8g1g 6 dpxaiog, &G €otv AdBolog).®®
In an inscription from Cos, Asklepius is described as the Pergameus
deus and cwtp.®

5B 1.3.1. Bpdvog 10 Zatavd

We have a Julio-Claudian inscription from Pergamon which hon-
ours Demetrios Milatus.*® This text is highly instructive for the way
in which images and ritual of Asclepius and of the Imperial Cult

* Price (1984), p. 185 and Tacitus, Annal. XV,55-56.

7 Tacitus Annal. IV,37: “... Hispania ulterior missis ad senatum legatis oravit,
ut exemplo Asiae delubrum Tiberio matrique eius exstrueret . .. Caesar . .. respon-
dendum ratus iis... huiusce modi orationem coepit: ... Asiae civitatibus nuper
idem istud petentibus non sim adversatus ... cum divus Augustus sibi atque urbi
Romae templum apud Pergamum sisti non prohibuisset.”; cf. Dio Cassius 51,20,7.

% C. Habicht, Altertiimer von Pergamon, VIII, 3: Die Inschriften des Asklepieions,
(Berlin: De Gruyter 1969), no. 71: "AckAnmd Zotfipt kot Yyig tov de&rovpevov
dpaxovta; Taf. 32, 160b.

* IGRR 4, 1053 and Martial, Epig. 9,16; Philostratus, Vit. Apol. 4,34; Statius,
Silvae 111, 4,23-24 cf. Hemer (1986), pp. 85-86.

" Habicht (1969) no. 36.
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were not only in spatial approximation but in a high state of syn-
thesis. Demetrios is “high priest for life of the Pietas Augustorum (iepé[o]
hig T@v Z[e-] [Bao]tdv Evo([e]Beiag dia Bi[ov]), who has founded a fes-
tival of Sebasto: Saviours within the temple of the Saviour Asclepios
([x]oBevpévia maviyvpry é[v] [1®] 10D Zwt[fip]og 'AckAnr[i0d] [te]péver
Zefootav Zot[n-] [pw]v).”*" The cult of the emperor and the cult of
Asklepios are not simply associated spatially within the same tem-
ple. The same divine titles (cwtp and cwtiipeg) are applied to both
of them. The reference to the Bpdvog 100 Zatava fits well therefore
with the context of the pre-eminence of the Imperial Cult in Pergamon.
The choir of Asia was commanded to gather at Pergamon to per-
form on the birthday of “Sebastos Tiberius Caesar god” and to per-
form sacrifices.*

Furthermore, the reference (Apoc. 2,13) to “Antipas my faithful
martyr (CAvTinag 0 péptug pov 0 motog pov) who was slain among you
(0g amextdvn mop *bpiv) where Satan dwells (6rov 6 Zatavag kotoket)”
is indicative of persecution specifically in connection with that cult.
The contrast between Christ’s coming and his promise: “I will make
war with them with the sword of my mouth” suggests a contra-
cultural parallel with the ius gladii of the pro-consul of Asia.* As one
of the leading centres of the Imperial Cult in Asia Minor, Pergamon
would have been the most likely place where non-participation in
the cult would have exposed Christians to the Dionysiac charges,
and where offence to the ideology of the Commune of Asia could
be most sensitively felt.

In this pagan, cultic context the “teaching of Balaam” (2,14) can
now be considered, which, it is claimed, involves the eating of idol-
atrous food (poyelv eidwAdButa) and committing fornication (mopvedoo).
The latter charge is characteristic of Old Testament polemic against
idolatry but the former is a distinctive characteristic of New Testament
gentile or mixed Christian communities, as Acts 15,20 and 1 Cor. 8,1-6
makes clear.

Note however how at Pergamon collegia and their festivities were
related to the Imperial Cult. It is in comparison with such festivities
that both the pavva kekpoppévov and the yijgog Aevkn are, I will argue,
to be understood.

" Ibid. p. 81 taf. 13, lines 4-9.
2 IGRR 4, 1608c and Pricce (1984), p. 105.
* Hemer (1986), pp. 82-84.
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5B 1.3.2. pdvva xexpoppévov

Hemer was right, I believe, to see in the pavvo xexpoppévov the Manna
in the wilderness a portion of which was preserved in the Ark of
the Covenant and either hidden on earth in Sinai until the Messianic
kingdom when Jeremiah redivwus would place them in the new Temple
(2 Macc. 2,4—7 cf. Heb. 9,4 and Rabbi Yoma 52b), or concealed in
heaven by an angel (2 Baruch 6,7-10). Thus according to the latter
view the “food of angels” (Ps. 78,25) would be the food of the saints
in the Messianic kingdom (2 Baruch 29,8; Sybilline Oracles 7,148-149).*
But such Jewish parallels do not preclude, as we have argued, ref-
erences to the Imperial Cult as the template in which such Jewish
imagery was refashioned.

There is in addition in this passage a parallel between the meals
of the mystery cults with which sacrifices were associated, and the
Imperial Cult: the “hidden manna” of the Old Testament and Rab-
binic and Jewish apocalyptic (the Messianic Banquet) is becoming
associated with the banquet of the imperial mysteries. We shall be
considering shortly, in greater detail, epigraphical evidence for the
imperial mysteries (/IGRR 4,353) in which oivog, &ptog, and némavov
(or sacred cake) are mentioned (c. 4-7) in the list of practical require-
ments for such rites. The author focuses on the Eucharist as the true
mystery, the fulfilment of the “Manna in the wilderness” (fn. 6,48-50),
but seeks to construct such imagery once again in the matrix of the
developing imperial ideology. Those who in faith refuse the oivog,
aptog, and mémovov of the imperial mysteries will have a place at
the marriage supper of the Lamb (4poc. 19,9). We are seeing once
again the construction of a contra cultural edifice from the building
bricks of Jewish tradition. The related image of the white stone
(wfipog Aevkny) is however derived from a pagan background.

5B 1.3.3. yijpog Aevkm

One partial reference here must undoubtedly be, as Hemer argues,
to the pebble cast by jurors into an urn in order to vote for acquittal,
or perhaps more accurately with voting procedures to reach any
decision.* There is therefore arguably here an eschatological reference
to those persecuted and condemned in pagan courts, or indeed under
general decrees passed by the Koinon of Asia and under which they

*‘_‘ Hemer (1986), p. 95.
¥ Ovid, Metam. 15,41-411; Plutarch, Alcib. 22,2 and Moral. p. 186F; Aeschyles,
Eumen. 737-756 and Hemer (1986), p. 97.
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suffered. Those addressed will be acquitted finally by Christ at his
coming, or given a place in his kingdom denied by their present rulers.

But wyfipog can also, I believe, have the meaning of tessera as a
certificate of admission to and the custom of hospitality between
members of pagan mystery cults. It is important to bear in mind
that an inscribed yfigog can have the meaning of certificate of admis-
sion. But here if it is to have this sense we must also explain why if
the yfpoc Aevkn is a certificate of admission, it has to have written
on it the person’s name which strangely only the bearer knows (4poc.
2,17: émi thv yhigov dvopa kouvov yeypoppévov 6 ovdeic oidev el ph 6
AopBavaov).

We have an inscription recording the articles of association of the
cvomua or cvvédplov of the mpesPitepor or yepovoio that adminis-
tered the gymnasium at Pergamon in the time of Hadrian.*® A priv-
ilege of membership was a reducted entrance fee for their sons.”
The entrance fee is called an eionAvoiov which implies a tessera or
yiigog issued for the fee.

In an inscription relating to the imperial mysteries at Pergamon,
we find that the conductor of the choir is to charge an entry fee
for the imperial sacrifices and mystery play.*® Further corroboration
of an elonAdoiov in connection with Dionysiac mysteries at Smyrna,
at the temple of Dionysus Brisaeus, is to be found in CIG 3173
(= IGRR 4, 1393), dated A.D. 80 in Domitian’s reign. In line 15 a
list of persons are introduced as: ot nerAnpwkoteg 1o ionAvoia. Amongst
the names listed are Artemidorus and Apollonius both of whom are
called matpopdote. On side b of the column we find a letter of
Marcus Aurelius written (A.D. 158): cvvéde t@dv nepi tov Bpeicéa
Aévvoov yaipew.” In IGRR 4, 1400 (= CIG 3176 b) line 9-10 we
have a letter of Antoninus Pius cuv6de tdv év Tpdpvy texveltdv kol
pvotdv xoaipew. Thus the eionAvoiov specifically in connection with
entry into the liturgy of a mystery celebration also implies a tessera

or yfgoc.

* H. Hepding, Die Arbeiten zu Pergamon, 1904—1905, in Ath. Mitt. 32 (1907),
pPp- 2934-296, no. 18. See also M.N. Tod, Notes on some inscriptions from Asia
Minor, in CR 29,1 (1915), pp. 1-2.

Y7 buoimg 8¢ eioépyesBon 100¢ VioLg 1@V petexdVTOVY, doxipacBéviag pév kai odTolg,
d186vtog 8t eionAivoiov.

% IGRR 4, 353 d line 14: ‘lonlvoiov mopéEer O xataotabeig buveddg eig Buoiog
100 ZeBaotoo kal tfig ‘Pdung

* IGRR 4, 1399 (= CIG 3176 a) line 5-6.
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But how are we to explain why on this entry ticket is not a price
but a dvopa kavév understood only by its bearer? We possess a num-
ber of inscriptions in which yfigog means &pBpdg and is used in a
magical or mystery context involving secret wisdom. There is clearly
an association between a counter as the physical representation of
a number, and a ticket bearing an entrance price. But magical inscrip-
tions show us how it is possible that a yfigog on which a number is
written can be regarded as a cryptogram for a person’s name. One
graffito from Pompei commemorates a loved one known to the writer
alone but in which the deceased is simply represented by a num-
ber.”® In another graffito “Amerimnos ('Apépwuvog) has remembered
Harmonia (uviicBn ‘Appovioag) his own (dear) lady (tfig eidiog xvpiag),
for her benefit (én’ dyo0®), the number of whose beautiful name
is 45 (fig 6 dp1Buog pe’ 10d kahod dvopatog).”! Clearly “Obtainable
(Apépwavog)” and “Compliance (‘Appovio)” are real names the alle-
gorical character of which the graffitist seeks to veil in numerical
mystery.

That however such graffitti are more than lovers’ games is shown
by the evidence of two epitaphs, where the name of the deceased
is given as a numerical cryptogram. One epitaph is from Pherae in
Thessaly in the second or third century. In IG 5,1 1368 we read:
“If you seek my number (Zntdv pov v yiigov), o wayfarer (mop-
0d¢ita), you will know who I am who lies here (yvaoon tov xeipevov
évBade pe), I lie here (xeipon 8°) in the earth which nourished me (év
yain tfi e dvaBpeyapévn), (number) 1354 (ATNA).” Here knowledge
is clearly associated with solution to a mystery. Finally we have a
second-century, epitaph from Bithynia on a plinth in the form of an
altar supporting a sarcophagus. To unravel the name requires the
wayfarer to be a companion of the Muses and a partaker of wis-
dom (yveotdg éon Movooug kai coging pétoxog).>

We thus have evidence for payments (ionAbowa) for entrance into
mystery rites associated both with Dionysus and with sacrifices for

0 CIL 4 suppl. II (1909) no. 4861 (Pompei): @1Ad fig &p1Bpog epe’. (“I am in love
with her whose number is 545”). See also 432 (1982) 1142; L. Robert, Bulletin
Epigraphique 5 (1964) no. 618; 9 (1979) no. 556; F. Dornseifl,, Das Alphabet in
Mystik und Magie, in ZTOIXEIA VII (Leipzig and Berlin: Teubner 1922), p. 112.

' CIL 4 suppl. II no. 4839. See also G. Manganaro, Graffiti e iscrizioni funer-
arie della Sicilia Orientale, in Helikon 2 (1962), pp. 485-501.

2 W. Peek, Griechische Vers-Inschriften, Bd. 1: Grab-Epigramme, (Berlin: Akademie
Verlag 1955) no. 1324.
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the Imperial Cult. We have evidence for numbers as cryptograms
for names associated with the search for cogia in magical rites. We
can therefore reasonably hypothesise that the Apoc. 2,17: éni thv yiigov
dvopo. kouvov yeypoapupévov 0 oddeig 0idev i un O AapPdvav is a refer-
ence by analogy to admission to mysteries at Pergamon requiring
an entrance yfigog for payment of an eionAvoov on which the
bearer’s name was in the form of a numerical cryptogram. IGRR
4,353 d line 14, as we have seen, records an eionAvoiov specifically
related to the Imperial Mysteries.”®> We have an inscription from
Hadrian’s time in which a meal of bread and wine accompanied
with incense and the wearing of garlands (otépavot) are associated
with the emperor as their saviour and founder. We shall consider
this inscription in further detail in connection with the Seer’s gen-
eral vision in the rest of the Apocalypse (5B 3.2-2).

The selection of such a cultic interpretation of yfgog seems to
link this term to admission to Imperial Cultic meals implied by the
references to goyeiv eidwAdBvto and the Bpdvog t0d Zatava. Just as
the contra-cultural counterpart to the former is the eschatological
uévva kexpoppévov whose foretaste is the Eucharist, so too the yfigog
Aevxm is the fessera of admission to the Christian cultic meal, namely
baptism. It is not without relevance to our interpretation here that
Tertullian was later to use contesseratio hospitalitatis between apostolic
churches in this sense.>* Nor should we rule out a significance for
the Church of the author’s present in these words on the grounds
that their promise is eschatological. We shall argue later that the
eschatological order of the heavenly Church is a reflection of the
Order of the writer’s own community with its liturgical imagery pro-
jected into the realm of the heavenly now entering the earthly in
eschatological fulfilment.

Thus the cultic parallelism is also determined by the promise to
the overcomers of “a new name (Gvopo xouvov) written upon the
pebble (éri v yiigov. . . . yeypauuévov) which no-one knows except he
who receives it (6 008¢eig 0idev ei ph 6 AapBdvamv).” Imagery of Church
membership and sacraments is clearly being refashioned in the direc-
tion of a pagan cultic fellowship with its mysteries and secret initi-
ation rites. Thus it is such pagan rites that remain primary within

% See footnote 48.
 Tertullian, De Praesc. Haer. 20, 7-9 cf. Brent (1995), pp. 505-507 fI.
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the nevertheless Christian contra-cultural iconography developed by
means of such contrary reflections. The cultic character of those con-
trary reflections thus determine the pagan cultic interpretation of the
original primary data against other possible alternatives.”

5B 1.4. Apoc. 2,20,26-28: Jezebel and the dotip npwivog

The figure of “Jezebel” at Thyateira is clearly an Old Testament
cryptogram that conceals the original and contemporary person whose
original identity is thereby lost. But her teaching is clearly a variant
of what was also being taught in Pergamon. ®oyeiv idwAdButo (Apoc.
2,14 cf. 2,20) is once more the actual expression of spiritual fornica-
tion (mopvedoat). Hence the spirit of Old Testament idolatry is seen
to find expression in teachers in both cities advocating participation
in meals of pagan mystery cults, with which, as we shall shortly see,
the Imperial Cult was to achieve a new association (5B 2.2).

The reference to the morning star (dotfp npwivdg) is to the planet
Venus, seen as a symbol of authority from Babylonian times. But there
is, I believe, also a reference to the claims of Augustus’ to be filius
deorum due to the mythical initiation of the gens Fulia by Venus. Further-
more, we have Augustan coins, restored by Titus, in which over the
head of Augustus radiate there is depicted a star (Plates 16 and 18).%
In view of the clear emergence of pagan and imperial iconography
both in the letters, and, as I will show, in the remainder of the
Apocalypse itself, 1 cannot follow Hemer’s hesitancy in this regard.”
We have already shown that the allusion to Ps. 2,7-9 (4poc. 2,26-27)
and Num. 24,17 (Apoc. 2,28) do not invalidate their interpretation in
a pagan cultic context. The Old Testament imagery is used to recon-
struct the pagan cults so as to produce a system of Christian counter-
images.

5B 1.5. Apoc. 3,4-5 wdria Aevké and 1 BiPhrog thig {wfig

Sardis under Augustus had been amongst the first cities of Asia
Minor to be granted a cult and temple. The city was to dedicate a
statue on the coming of age of Gaius Caesar in that temple.”® It is
here, moreover, that we have allusions to the Domitianic changes

w

5

Hemer (1986), pp. 96104 discusses also gladiatorial and magical associations.
BMC 2, pp. 282-283 nos. 266, 267, and 271 and plate 54,3.

” Hemer (1986), pp. 125-126.

" Price (1984), p. 66.
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in the fiscus judaicus (3C 2.3.3.3). If Christians were unprepared to
put their names on synagogue rolls and thus join what in Smyrna
was described as the “synagogue of Satan,” (4poc. 2,9) or if rather
they were excommunicated in terms of the Biracoth ha Minim, then
their names could be said to be “blotted out” of the register that
gave them protection. The suspicions aroused by non-participation
in the Imperial Cult without the exemption thus afforded would lead
to the accusation that they were involved in Dionysiac rites that
threatened both the social and metaphysical pax.

It is precisely this situation that is reflected in the reversed image
of the returning Christ who promises to the overcomer in Sardis
that: “I will not blot out (00 un é€aleiyw) his name (10 Svopa adT09)
from the book of life (éx tfig BiPAov tfig {ofic).” (4poc. 3,5) The clear
pattern that is therefore emerging from an analysis of the social con-
text of the letters is the clash with the Imperial Cult. We should
clearly read in such a context the immediately preceding promise to
the overcomer that: “he will be clothed (repiBoieiton) in white gar-
ments (v iporiog Aevkoig),” thus reflecting the wearing of white that
was traditional for participants in all pagan processions.

We have already drawn attention to the evidence of the Lex Nar-
bonensis according to which the participants wore festal white fol-
lowing the supplicatio with myrtle wreathes on their heads and myrtle
branches in their hands.” We have moreover several Eastern exam-
ples of this practice. We have a description of an adventus ceremony
in connection with the cult of Attalus III (138-133 B.C.) at Pergamon
(OGIS 332). The stephanophoroi of the twelve deities, as they meet him
on his arrival, are to wear their garlands ([ote]povngopiicon; /. 27-29).
The priests are to offer incense (émBupdviog MPovartov; [ 29) as
Attalus is met in procession by the people “garlanded and in white
raiment (év é08[f]ow Afounpaic éotepavouévoug . . .]; L 37-38).7¢°

As a contra image of the Imperial Cult, the overcomers here are
described as clothed in white in an association that gives them the
status of participant in the Christian cultus denied to them in their
isolation and alienation within their present culture.

% CIL 12,6038, see also 2B 4 and 3C 2.3.3.3.
% See also Syll* 695,35; 1157,35; Herodian 11,2,9 (of Pertinax in): ot otpotidtot . . .
Zefaoctov npooeinov. . . . dpudoavieg kal Bvcavieg, SapvneopodvTeg . . .
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5B 1.6. Apoc. 3,12: 10 dvopa . . .tfig mOAewg 10D Be0d pov

Strabo XII, 8,18 described Philadelphia as full of earthquakes (ceiopdv
nApng), and Hemer claims in consequence that the earthquake of
A.D. 17 affected the collective psychology of the inhabitants of that
city. Certainly Philadelphia appears amongst the cities of Asia which
expressed their gratitude to Tiberius for the aid that he gave fol-
lowing this disaster.®’ Such gratitude took the form of assuming the
imperial cognomen and honouring Germanicus with a posthumous cult.
Coins of Philadelphia show the name of the city changed to Neo-
caesarea, with a magistrate and priest of the Imperial Cult venerat-
ing Germanicus.®? After Claudius, the city reverted to its original
name, but under Vespasian it used the epithet Flavia to honour the
imperial house.®®

Domitian’s edict (A.D. 92) required acreage for vinyards to be
reduced, arguably to alleviate famine by encouraging more corn to
be grown. Hemer perceptively associates this edict with the situation
in Philadelphia.®* We have already argued the relationship between
this edict and Apoc. 6,6 as establishing a Domitianic date for the
Apocalypse (5A 1). To a city such as Philadelphia, whose principal
deity was Dionysius, god of the vintage festival, such an edict was
arguably an affront. Thus Hemer is able to see in the promise to
the overcomers a reflection of the disillusionment of a loyal city
whose faithfulness has been mocked by a cynical emperor.

Those who have not denied Christ’s name (v. 8) will “hold fast
(xpazey) to what you have (0 £xeig).” They will be shaken neither by
physical nor by moral earthquake neither such as that afforded by
Domitian’s decree nor his new claims for his own cult, but will be
made “a pillar (61dAov) in the temple of my God (év 1 va®).”
(v. 12) The “new name (10 voud pov 10 xovov)” will not be “Neo-
caesarea” but “the name of my God (16 §vopo 100 Be0d pov) and of
the city of my God (ko tfig téAewg 10D Beod pov), of the new Jerusalem
(tfig xauviig 'lepovoaripu).” (v. 12) Once again, therefore, we see a
parallelism between the religio-political structures of the present and

8 CIL 10, 1624: Hierocaesarea cf. Tacitus, Annal., II, 47,34 and Hemer (1986),
p. 156.

%2 Catalogue of Coins in the Bnitish Museum, Lydia, Philadelphia no. 55 (Caligula), no.
36 (Claudius) and Hemer (1986), p. 157.

% Jbid. nos. 51-52 (Caligula).

% Hemer (1986), pp. 158-160.



THE APOCALYPSE AND DOMITIAN’S ICONOGRAPHY 189

the images of the persecuted community in hope of eschatological
vindication.

5B 1.7. Apoc. 3,21: xoBicon pet’ €pod év 1@ Opdve pov
Particular references here to our concerns with the Imperial Cult
are sparse, even though Hemer detected and reinforced early dis-
cussions of the relationship between what is recorded by ancient writ-
ers and inscriptions regarding Laodicea and this letter.®> The wealth
and self-sufficiency of the city meant that it was in a position to
decline to ask for imperial aid following the earthquake already men-
tioned (5A 3.1.6). However, the promise here to the overcomers is
“to sit with me on my throne (keBicon per’ €pod év 1d Bpdve pov)
even as I have been victorious (bg xdy® éviknoa) and sit with my
father on his throne (kai éxdBic0 petd 100 natpdg pov év 16 Bpdve pov;
v. 21).7

There was however an imperial temple erected in honour of
Domitian at Laodicea in commemoration of his often fictitious, mil-
itary, victories. The depiction of the temple on coins represents
Domitian in armour with a spear and with the inscription: émwveixiog.%
Furthermore, as Hemer notes, Ramsay restored an inscription from
Laodicea in which a freedman of the emperor, Tiberius Claudius
Tryphon, dedicates a triple gate and towers: “to Jupiter (A[ti]) the
greatest Saviour (peyio[tw] Z[w]tfipt) and emperor Domitian (xoi
Avtoxpatopt [Aopitiov®]), Caesar Augustus (Koaioapt Zefaotd), pon-
tifex maximus (&pyrepel peyiote).”” We have shown the clear empha-
sis in the other letters on a contra-cultural representation of Christian
eschatology in terms of the Imperial Cult. It is interesting to ask,
therefore, whether the address of the Lord Christ (“Behold I stand
at the door and knock” v. 20), however allusory, is not a parallel
with the gate bearing the emperor’s name and by whose will peo-
ple come in and come out. The supper is clearly eschatological (Apoc.
3,20 cf. 19,9 and 17) but a foretaste is the Eucharist of the present
which has already in previous letters been paralleled with the cultic
festivities of the guilds at Pergamon (5B 1.3) and Thyateira (5B 1.4).

Let us now examine how the images of contra-cultural parallelism

% Hemer (1986) chap. 9.

% BMC Phrygia p. 307 nos. 181-182, 185; p. 308 no. 188; Price (1984), p. 183
and p. 264 Cat. 87.

% CIG 3949 = IGRR 4,847 = MAMA 6,2 = EpAnat 26 (1996), pp. 31-40 cf.
Hemer (1986), p. 195.
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continue outside the seven letters and into the main body of the text
of the Apocalypse itself.

5B 2. Contra images of Imperial Cult in Apoc. 4-19

In the last section (A 3.1) we showed how the general hopes of the
community were expressed in terms that reveal the construction of
a contra-culture. However, what we have so far established refers to
the theological perspective of the community and not to the particular
kind of Church Order that also developed. There are vexed ques-
tions regarding what kind of Church Order is presupposed both by
the letters and the main body of the text, whether the angels of the
churches were fully heavenly beings or indeed their earthly bishops,
whether the twenty-four elders refer to a presbyterate that presided
over these churches etc. Such questions will be better left until we
consider such issues in connection with the Church Order that was
to pertain in Asia Minor some ten years later, and in many of the
same cities addressed by the Apocalypse, when we consider the letters
of Ignatius of Antioch (6A 1).

For the moment we shall confine our attention to the way in
which, in the text of the Apocalypse, as it now unravels from chap-
ter 4 onwards, the action of the church in heaven becoming and
enlisting the church on earth, is characterised by images of the
Imperial Cult transformed through the construction of a contra-
cultural reality. The imagery of the Seer’s vision is undoubtedly com-
posite, with images derived from a number of sources both Jewish,
early Christian, and pagan. Those images have doubtlessly been
refashioned, in fantastic proportions, into a bizarre vision which has
been very successful in concealing its true historical and cultural
roots. Nevertheless we shall argue that, despite the bewildering com-
position of variegated imagery, the contours of the Imperial Cult
and its transformation into the cult of the Church militant and tri-
umphant have left their unmistakable impress.

The concept of the Imperial Cult embraced the total iconogra-
phy of the Augustan revolution, both architectural, religious and
social. Zanker has described graphically the way in which Augustus’
public architectural projects that so transformed the physical appear-
ance of Rome represented a movement of Hellenistic art and cul-
ture from the private villa of the Republican aristocrat to the public
space of the forum and city where that culture could experience a
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distinctive Romanization.®® Price has described how, in the soil of
Asia Minor already well fertilised for the growth of the Imperial Cult
from an existing tradition of ruler cults, civic space was invaded by
architectural expressions of the new, religio-political ideology. Pergamon
well exemplifies the inclusion of gymnasia in the organised proces-
sion of the cult where we find imperial rooms with bases for cult
statues of the deified emperors which stood side by side with the
gods Hermes and Heracles now associated with their cult.®®

The cultic celebration, taking place on fixed days such as imper-
ial birthdays annually or in four-yearly festivals, incorporated games
and theatrical performances. Sometimes, however, a special event
such as the arrival of the emperor would create a sacred day.”” But
the Imperial Cult was extended so as to assimilate traditional festi-
vals by means of the iconographic association of imperial statues
with local gods. “Hpa at Samos, for example, became “Hpa Zefaocti.”!

Theatres were included in the cult by the location there of impe-
rial statues, and visited in the course of its processional route, as at
Gytheum where the statues of Augustus, Livia and Tiberius faced
an incense burner where the ritual for commencing competitions
took place.”? The community took part also: private householders
erected their own small altars on which they sacrificed as the pro-
cession passed. We have already drawn attention to how exposed
the Christian community would be even though there was as yet no
general policy of enforced emperor worship (3C 2.3.3.3). The pro-
cession of the cult, however, whilst including and embracing these
local shrines, gymnasia and theatres, had a central point of refer-
ence in major civic centres such as the council house at Ephesus
which contained an imperial altar.”

Sanctuaries such as the temple of Asclepius at Pergamon housed
the local festival of the Saviour Sebastoi, and were also embraced by
a visit of the procession.

In the procession itself, and the associated ritual, images of the

€ P. Zanker, The Power of Images in the Age of Augustus, trans. A. Shapiro, (Ann
Arbor: University of Michigan Press 1990), chapters 1 and 3; cf. Price (1984) chap-
ter 6.
® Price (1984) p. 144.
O Ibid. p. 105.
' Ibid. p. 103.
2 Ibid. 109 and p. 188.
™ Ibid. p. 112 footnote 74.
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imperial household played a pivotal role. Images of the imperial fam-
ily were included with busts of Artemis for carrying from the lat-
ter’s temple from where they were kept to the theatre. They had
special bases there on which they could be set up. There sacrifices
took place at meetings of the assembly and festivals such as the
Sebasta, the Soteria, and the four-yearly Great Ephesia.”*

At Athens it was the council of elders which was responsible for
making these special images quite distinct from the permanently
standing statues. Old and damaged images were the responsibility of
the council of elders at Ephesus.” Furthermore youths at Athens and
Tanagra served as officials called sebastophoroi.” Furthermore, imperial
mysteries were celebrated with a special official, the ceBactopdvng.”

It was Stauffer who, with considerable insight, posited the con-
nection between such features of the Imperial Cult and the scenes
of the Apocalypse.’® The scene which follows the seven letters, filled
themselves with allusions to the Imperial Cult as we have shown fol-
lowing Hemer and Ramsay, is a scene resplendent with imagery
from the games, the choral festivities, the horse races, the imperial
mysteries associated with the carrying of the eixéveg, the presbyters
of the cities organising and funding the Imperial Cult many of whom
had cultic functions through the offices they held in the sacred col-
leges superintending the imperial mysteries, etc. The contra-culture
will of course reverse the images of the host culture, in process of
taking on its values and refashioning them.

Let us now see in detail how the themes of eixéveg in the impe-
rial mysteries, the burning of incense, the pouring of libations, the
festival that combined hymnody with gymnasia, games and theatre,
are reflected in the vision of the Apocalypse.

™ Jbid. p. 104.

I Eph. 11, 23.

’® Price (1984), p. 189.
7 H.W. Pleket, An aspect of the imperial cult: imperial mysteries, in HThR 58,4
(1965), p. 337 mentions the Bithynian inscription (Ath. Mitt. 24 (1899)) in which
18V puotnpiov iepopdving and oePoctopdving are used as equivalents. Another
Asian example, from Dorylaeum in Phrygia (IGRR 4,522 (= OGIS 479)), would be
an Hadrianic inscription erected by Asklepiades son of Stratonikos Oeoig Zefaotoig
xai Oeoic Zefootoig kai ‘Opovoiq Zefootii koi Oed ‘Poup. His title is cefoctopdy-
™G S1d Piov kal iepedc.

™ See footnote 5.

~
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5B 2.1. The angels and gpralon: Apoc. 16: festival

To the festive crowd at Ephesus the appearance of the high priest
opening a new series of games by throwing down a mappa or pur-
ple signal-cloth, or emptying a sacrificial bowl, was a festive scene
of rejoicing.” But to the Seer it is an angel who poured out his
“libation bowl of the wrath of God (p1dAnv 100 Bouod 10d Beod) . . .
upon those who have the mark of the beast (¢rl tobg dvBpdnovg Todg
Exovtag 10 xGpoyua 100 Bnpiov) and who worship his image (ki Todg
npookvuvobvtag i elkovi adtod).” (Apoc. 16,2) Thus the seven angels
with their seven gidAon commence the games that are the final con-
test (dywv) between Babylon and the Church, and it is in that arena
that Armageddon and the tribulation woes of traditional apocalyp-
tic are to take place (16, 3-21).

If incense as well as the sacrifice of a bull was characteristic of
the Imperial Cult, so to was the symbolism of the emperor, veiled
as a priest for sacrifice, pouring a drink offering from a patera (p1éAn).
The temple at Smyrna showed Tiberius with his head veiled.®*® Fur-
thermore this should not be seen as suggesting a distinction between
a human-priest emperor and full worship of the gods since, as Price
points out, gods are often depicted as priests of their own epony-
mous cults.®’ The vision of the angels with their @idAon may well
also have been informed by such pagan and imperial imagery, such
as that of the priestess at Pompeii with stole and patera (Plate 14).
Instead of the emperor bringing blessing and salvation by means of
his libation, these angels bring the wrath and judgement of God
upon those who worship his eikav in the cult.

5B 2.2. mpecPitepor and eixéveg: theatre and mysteries

We have already drawn attention to the significance of mystery col-
legia in connection with the letter to Pergamon (5B 1.3). It is now
time for us to assess in greater detail the links between epigraphic
evidence for such collegia and the role of the npesBitepor, their choirs
and their otépavot, around the heavenly sacrificial altar of the Lamb.

™ Stauffer (1955), p. 186.

8 BMC Ionia p. 268 nos. 266-268 and Price cat. 45 and Plate 1b miscited as
3b in Price (1984), p. 185.

8 Price (1984), p. 185: “But the gods often held their own eponymous priest-
hoods and are often shown making sacrificial offerings . ..” cites (footnotes 76 and
77.) L. Robert, Sur des inscriptions d’ Ephése, 6. Lettres impériales a Ephése, RPhil
41,3 (1967), pp. 44-64; also RPhil (1959), pp. 200-204; cf. Dio 59, 28,5 on Gaius.
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IGRR 4, 353 is a large stone altar taken from the temple of Roma
and Augustus in Pergamon and inscribed on four sides. At the front
is a dedication (lines a. 4-5a) to Hadrian “saviour and founder
(cothpt kai [kti]ot).” But those who make the dedication are an
existing choir of the Imperial Cult, the “hymn-singers (buvedot) of
divine Augustus (Beod Zefaotod) and of the goddess Roma (kai Oedg
‘Pooung).” (a. L 5b) Thirty five names stood there originally though
two have been erased (a. L. 17-18). It was certain of the high-ranking
members of this select group, of the family of A. Castricius Paulus,
who dedicated the altar from their private means (a. . 30-31: av
[Bévtav] t[0]v Pwpov ék 1@v idiev Kaotpikiov).

One of his family whose name survives in the mutilated lines 31-
32 is Capito whose office is that of BeoAdéyog. This was a title that
Christian tradition was to award to the Seer of the Apocalypse.t? But
originally it was the title of a functionary in the Imperial Cult and
associated with the imperial pvotipie in which he pronounced the
eulogy upon the emperor and perhaps took part in choreography in
which he played the emperor’s role in the drama of the cult.®® The
Seer nevertheless acted in a fashion reminiscent of such a cult when
he described the eulogistic hymns of the presbyters to God and to
the Lamb, as we shall shortly see (5B 3).

Provision is now made for the celebration of the dead Augustus’
birthday on the first day of the month that bears his name (b. L 5:
unvog Kaicapog Zefaoti, yevesio Zefactod). But the context for the
celebration is the imperial mysteries to which allusion is now made

8 SEG 4,517 = I Eph. la, 45 A, 1-8, translated in P.R. Coleman-Norton, Roman
State and Christian Church, (London: S.P.C.K. 1966), III, no. 577; J. Schmid, Studien
zur Geschichte des griechischen Apocalypse-Textes, 1. Der Apocalypse-Kommentar
des Andreas von Kaisareia, in Miinchener Theologische Studien, (Miinchen: Karl Zink
1955), p. 7; 1. Eph. VII,2 4133,9; I Eph. VIL,2 4311(a): Graffito on the farthest
west of the two pillars the Church of St. John in Ephesus: (9p6Bq npocéABe ndAnv
100 Be0Abyov); VIL,2 4314: Another pillar on the North row has a petition in prayer
(Beordye) VIL,2 4318 (a): Running well in North Corridor of the nave of St. John
of Ephesus, graffito on marble cladding (x(0pi)e k(bpr)e &yme Beoldye, BoBnoov 10d
8ovAo sov M'edpynov); Eph. IV, 1279: Byzantian prayer inscribed on wall tile in white
marble (K(bpye 'Hood X[piott xoi Todvvn(g)] 6 Beohdyog [pHoate hudg and d-]).

8 Pleket (1965), pp. 337-338; see also 1. Eph. 1a, 22, 1-8; 1. Eph. Ia, 27,292-297;
L. Eph. 111 645,3-7: [1]0 npoceiré[ct]atov 1[fi] &yrwtdn [0]ed 'Apténid cuvédpiov
[t]ov buveddv [k]ai Beoddywv [k]oi Oeopwddv. See also I Eph. Ia 47,73 (M. KoiA(iog)
‘HM6Swpog Beoddyoc); IV,1023,4 (A.D. 104) Titus Flavius Dionysius Sabinus 8goAdyog;
VIL1 3074 (Beordyoq); 1. Eph. VIL1 3015,2.
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in the inscription on the right hand side of the altar. Indeed the
birthday is but one of five festivals that are to be commemorated.
The second is the festival of new year presents (dies strenarum = lst
January), the third is the Rosalia (podiondg) (24th May) for the com-
memoration of the departed and the fourth is for the mysteries of
the 25th June (unvog Awov ¥ pvotpiog), and the fifth for Livia’s
birthday (21st September; b. /. 3-11). Associated with each festival
is the annual provision (6oo @ €viavtd mopéxet The apxic) by the
choir’s president or “conductor (6 ebxoopog).” (b. [ 2)

The conductor is to provide (ropé€er ¢ 6 ebxoopog) both for Augustus’
birthday (tfj tod Zefaotod évpnive yevesie) and for the rest of the birth-
days of the dead and deified emperors (kai Taig Aonaic yevesiowg t@v
avtokpatépwv) and they shall crown with garlands the hymn-singers
and the mysteries (ote@dvoug Toig DUVESOIG Kol TOiG HVOTNPIOLG CTEPAV-
wow) in the choir hall (¢v 19 dpuvedei). . .

b. L 12-19

The conductor is furthermore to provide bread and wine for these
mysteries, along with “sacrificial cake (moravov), incense (Aifavov)
and lamps (kai Avyvoug) for Augustus (t® Zefoaot®).” When we turn
to the inscriptions on the back of the altar we find the context of
these articles 1@ Zefaot®. Here the priest (0 iepetc) appointed for the
year has, in addition to bread and wine, to provide a covering
(otpdowv) for the images of the Augusti (eig eixovog 1@V Zefootdv).”
(c. L. 4-7) The cantor is to make similar provision of wine and a
covering. We then learn that “those who are co-opted as hymn-
singers from other cities shall give 50 denaria (c. /. 10-11: dwoovow
3¢ ol kaBiotapevor é€mtikol buvedol . . . nvapia’ v') for the images of
the Augusti (eig eixdvag tdv Zefactdv).” (c. L 10-11)

Clearly the Adyvol, the otpdoig, the oivog, the &ptog, the Aifovog
and the nomavov together with the Yuvor of the dpvwdot all have ref-
erence to mystery-rites involving the eixéveg of the dead and deified
emperors (t@v Zefootdv). The inscription on the left side of the altar,
whilst specifying the financial contributions towards these articles nec-
essary for the performance of the rite for guild officials such as the
secretary (0 ypoupoteog), also mentions (d. [ 10) that these are for
the mysteries (pvotpiow) on the 23rd June which was the first day
of the month of Kaicap (unvog Adov ZePootfi). Furthermore, as the
inscription on the right side has already reminded us, the souls of
departed members are also included in the incense rite, and the
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archon is to provide the cost for a dead member which he can
recoup from the person who replaces him.?*

We can now begin to draw a number of parallels with the text
of the Apocalypse itself.

5B 2.2.1. Apoc. 13-14: eixdv 10d Bnpiov

IGRR 4,353 c. [. 10-11 and c. /. 4-7 mentioned the imperial mys-
teries with eixéveg and Adxvoi, as we have seen, in the context of
the imperial mysteries, with a 8goAdyog to both compose and inter-
pret the ritual of the mystery play. The figure that the Seer observes
“in the midst of the lamps (év péce t@v Avxvidv)” has, like the image
of Augustus, a human form (potov vidv avBpdnov).” (4poc. 1,12-13)
The lamps that celebrate and illuminate in their cult are the seven
churches (4poc. 1,20). The writer behaves like the cefooctoedving who
uncovers the eikdv, or like the BeoAdyog who unravells the imperial
mysteries: he is to write 10 pvotpilov v éntd dotépav and of the
entd Avyviag (1,20). Christ is not called the eixav 10D Oeod as in other
early Christian literature (Col. 1,15) since the horror of the eixav 100
fnpiov proved too resistant to contra-cultural transformation. The
division between believers and non-believers remains characterised
in this respect in negative terms. The latter are those who worship
the beast and his image (4poc. 14,9,15-16, 19-20), and the former
those who do not (4poc. 13,15; 20,4). But the description of the
churches who through their cultus illuminate the Son of Man and
their situation is swathed in the enigmatic language of the myster-
ies, as we saw particularly to be in point with regard to Pergamon
(5B 1.3).

In this light Price is surely correct to interpret the scene of the
image of the beast coming to life (4poc. 13,14—15) in the context of
the ritual associated with the imperial eixéveg.®> Here in the ani-
mated drama of the ritual is the description of the priestly magician
of whom it could be said: “and there was granted to him (koi £566m
a01®) to give a spirit (Sodvou mvedpa) to the image of the beast (tfy
elkdvi 10d Bnpiov) in order that the image of the beast could speak
(tvoe ko Aodion 1 eixdv 10D Bnpiov) and should cause to be slain all
those who would not worship the image (xoi moinoy va 8cot éav i

" b. 1 20: 10ig 8¢ dvanavopévorg eig Aifavov mpoxpficer o &pyav Snvépio te’,
anqkmyf:tm nopd Tod eig OV tdmOV odTod EldrovTog,
% Price (1984), pp. 156-158.
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npookLVAcwOV Tfj £ikdvi 10D Bnpiov droktavBdow).” (Apoc. 13,15) This
would have arguably been very much how the panegyrics of the cult
arranged by the BeoAdéyog, and the drama performed by its cefoctopdv-
g, would have appeared to the Seer.

The souls of the departed were represented in the Imperial Cult
along with those of the dead and deified emperors, and this feature
of those mysteries is represented in the Apocalypse too.

5B 2.2.2. Apoc. 6 and 8: 1ag yuxog 1OV E6Qoyuévav
As we noted in connection with the mysteries (pvotnpioi) for the
first of the month of Loos, namely 23rd June (unvog A@ov Zefaoti),
incense was offered both to the departed members of the guild
(b. L 20: toig 8¢ dvanavouévorg eig Aifavov) as well as for the dead
and deified emperors.

In the Apocalypse, likewise, incense is associated with the heavenly
altar, and for the souls which lie under it. In 6,9 and 11, at the
opening of the fifth seal, we find:

. under the altar (broxdtw 100 Buosracpiov) the souls of those who
have been slain (tég yoydg 1dv écgayuévov) for the Word of God (814
T0v Adyov 10D Beod) . . . to each of whom was given (8860n adtolg éxdote)
a white robe (otoAf) Aevxn), and they were told (kai éppébn avtoic) to
repose for a short time (iva avoravcovton £t xpévov pikpdv) until their
fellow servants should find their fulfilment (§wg nAnpwBdociv kol oi
ovvdovior adtddv) along with their brethren (kai ot ddelgoi adtdv) who
were about to be slaughtered like themselves (ot példovteg dmoxtévvesBon

@G xoi oTot).
The theme of the souls of the faithful departed is of course famil-
iar from the Wisdom literature (Wis. 3,1-9). But the direct associa-
tion with their cultus in their association with an altar is not made.
Although Charles was committed to deriving the vision almost wholly
from Jewish sources, his quotation from 1 Enock 6,11 will not sup-
port such a claim here since there is no reference to the repose of
their souls. In Apoc. 6,11, to the contrary, the identical term for the
repose of departed members of the college of the imperial choir is
used for Christian martyrs (Apoc. 6,11 dvoravoovton cf. IGRR 353 b.
. 20: dvamavopévorg eig AiPavov). Incense (AiPovog) too follows the
opening of the seals in 8,3—4 where “the angel stood at the altar
(¢0160n éni 100 Bvoraompiov) with a golden incense-charger (¥yov
MPavotov xpvoodv)” and where he proceeds to offer the incense
(@vudpota), not in propitiation to the divinized souls of the departed,
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but as prayers of the whole people of God which includes them (xoi
GvéPn 6 xamvog @V Bupiopdrev taig tpocevyaic T@V drylwv).

The contra-cultural imagination may choose the Jewish terms Bvot-
aocmpiov and Bupiapo for the heavenly cult, since a cult in that loca-
tion could not conceivably be described in pagan terms of Bopog
(IGRR 4,353 a. l. 31: év[oBévtav] t[0]v Bopodv) or MBavaerds. But the
concern for souls of departed members in terms of the dvonavopévor
reveals that the contra-image of the Imperial Cult is responsible for
the redescription of the heavenly scene in such sanitised Jewish terms.

Furthermore, departed members of the college of the Christian
cult are described as to¢ yuxog 1@V dopoypévav S tov Adyov 1o Oeod.
We have pointed out already that one of the offices of the Pergamon
imperial college was that of BeoAéyog (IGRR 4,353 a. L. 31: [Koni]twvog
Oeoldyov). Furthermore, although the author of the Apocalypse does
not use this term of himself, Beoldyog became the classic description
of his office as it was clearly perceived by his near contemporaries.
We have already mentioned the role of the office of the Bgoldyog in
writing the discourse or Aéyog of the cultic drama in which the impe-
rial eixéveg were involved. The Adyog of the Christian cult, for which
the martyrs were slaughtered, is arguably here juxtaposed with that
of the Imperial Cult. Certainly, as we have already indicated, the
letters to the churches have the quality of the utterance of a myst-
agogue surrounded by the Avyvio and revealing the mysteries of the
figure dpotov vidov &vBpdnov in their midst in terms of such veiled
imagery as white stones and hidden manna (5B 1.3).

IGRR 4,353 also mentioned a 35 member choir of the Imperial
Cult, the “hymn-singers (buvdoi) of divine Augustus (0eod Zefactod)
and of the goddess Roma (kai 0edg ‘Podpng).” (a. L. 5b). We turn now
to parallels with such buvedoiin the songs of the npesPitepor around
the heavenly altar in the Apocalypse.

5B 2.2.3. Apoc. 4,4; 7,14: angels, buvedoi and mpecPitepor

We shall discuss further the question of any correspondence between
the npeoPitepor around the heavenly altar in the Apocalypse and
Church Order of the Seer’s community when we deal with the
Ignatian correspondence (6A 1.1.1). But for the moment we shall
consider the scenes around the heavenly altar as reflections of the
Imperial Cult, and the prayers said by the presbyters, the angels,
the “great crowd” or the hymn sung and the 144,000 as reflections
of what was said by npéoPeig or npesPitepor or sung by buvedoi at
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imperial celebrations, whether in connection or not with imperial
mysteries. ’

Pleket concluded that, as part of the mysteries at Pergamon, a
oePooctopavng exposing “the imperial image under glaring lamp-
light,”® would have been accompanied at least on occasions by
bpvedoi and Beoléyor singing the divine emperors’ praises. Though
there is no reference to a ocefactopaving in IGRR 4,353, we find
allusions to such a cultic role elsewhere (IGRR 4,522 (= OGIS 479);
643).2” There are also other allusions to buvedoi of the Imperial Cult
at Pergamon, for example Asia (Hypaepa).®®

It is to be emphasised that the buv@ddg is appointed for a sacrificial
function (6 xatactaBeig buveddg eig Buoiag 10d Zefootod) and that his
hymn (ropoBopiov) is connected with an altar.®* The hymn in the
Apocalypse to which we can draw a parallel with the Imperial Cult,
sung by the 144,000 (14,2-3), alludes to such imperial mystery rites
in a musical context:

. . . the voice which I heared (i ewvn fiv fixovoa) was as of harpists play-
ing on their harps (bg xiBapeddv x1Bopiléviev év toig xibBdpaig adTdV),
and they sang a new song (xai &Sovov g GdMv kouvnv) before the throne
and before the four animals and elders (évédmiov 10D Bpdvou xai évdmiov
10V 1e006pv {dwv kol t@v ntpecsPitepwv) and no-one was able to learn
the song (xoi ovdeig éd0vato pobeiv thy @dMv) except the 144,000.

Prior to this hymn, we have three prayers said (Aéyovtag):

(i) The first is by the twenty four elders mpecPitepor, the precise
number of which indicates their collegial character (4,10),

(ii) the second (7,9) by “a great crowd (6yAog moAdg). .. from every
nation and tribes (¢k Tavtog £Bvoug kol @UAGV.) . . . standing before the
throne and before the Lamb (éotdteg vamov 10 Opdvov kol évdmiov
100 apviov),” and

(i) the third (7,11) by angels who “stood in the circle of the throne
and of the elders and of the four living animals (gictikeicav kOkA®

% Pleket (1965), pp. 345-346.

8 See also footnote 90.

% JGRR 4,1608 (Claudius): a. L 10: oi buvwdoi dvéBnkav xatd to yevéue[vov]
ynoopa év Mepydpe vrd g tepag [ovvo]dov éyypdyavieg Soa dixara [xai
[PA6v]Bpwnd éotiv avtoig dedopé[va b’ adtod] and b. L 5... [tfi iep]& dpveddv
[ovvédw xaipew] . . .

8 IGRR 4,353 d. L 14-15 cf. c. L 10; Tacitus Hist. 2,55: “At Romae. ... pop-
ulus cum lauru et floribus Galbae imagines circa templa tulit.” See also Pleket
(1965), p. 341; Alfoldi (1970), pp. 71-72 ff.
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100 Opdvou kal v npesPutépav kol t@v tecodpwv {wwv).” The first
three prayers however do not appear to allude to the imperial mys-
teries as such, since they are open, cultic prayers. But undoubtedly
the prayers of the presbyters, the great crowd, and the angels enjoy
the same cultic context as the hymn of the 144,000.

As Alfoldi pointed out, from Republican times acclamations for
great men from the crowds often took a rhythmic form. According to
Suetonius, the crowds “greeted Augustus returning from the province
not only with every prayer for his blessing ( faustis omnibus) but with
rhythmic songs (modulatis carminibus).®® At the games accompanying
the Imperial Cult we have descriptions of the crowds chanting as
“so many thousands of men (tosodton pvprédeg dvBpdnav) . . . even
as some choir accurately taught (Gomep Tig akpitBidg xopog dedrdary-
uévog).”®" These are the concrete events reflected in the rhythmic
chants of the elders and the angels, or the sung hymn of the 144,000.

The scenic background both of the prayers and of this hymn to
which we have made reference is therefore undoubtedly cultic. The
0pbvog before which the presbyters pray in adoration is the same as
that of the lamb before whom the great standing crowd say their
prayer (Eotdteg évdmiov 100 Bpdvov kai évdmiov 10D dpviov). In Apoc.
8,3 it is clear that the golden altar stands before this throne (10
Bucractiplov 10 xpvoodv 10 évaniov 100 Bpovod). The Lamb is not
found on the altar but on the throne, yet nevertheless he stands as
once slain but now alive and therefore standing and later sharing
God’s throne.”? The blood of the Lamb still decorates those for whom
he died and who in turn have laid down their lives (6,14).

Furthermore, in the dress of the 6yAog moAd¢, and what they carry,
we find a very close parallel with the Imperial Cult. In 7,9 we find
them “clothed in white robes (repiBePfAnuévoug otorag Aevkag) and
palm branches in their hands (kai goivikeg év toic xepoiv avtdv).” We
read in the decree of Tiberius’ reign from Gytheion (Laconia) that
“there was to be a procession (mounfiv otelAétm €x 10D 1epod 109
"AcxkAnmiod kol thig ‘Yyetog) with the ephebes and the young and the
other citizens processing (ropnevdviwov tdv 1€ épnPwv kai véwv kol 1dv

% Suetonius, Aug. 57,2: “Revertentem ex provincia non solum faustis ominibus
sed et modulatis carminibus prosequebantur.”

“ Dio 78,20,1 cf. Alfsldi (1970), pp. 79-88.

2 Apoc. 5,6: dpviov Eotnkdg dg éopaypévov cf. 7,9: Eotdteg vamiov 100 Bpdvou kai
évamiov 10d apviov; 22,1 and 3.
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aAlwv modertdv), wreathed with crowns of laurel (éoteppévov ddovng
otepavoig), and clothed in white (koi Aevkd dunexopévav).”® Further-
more, Herodian (VIII, 7,2) informs us that, on the accession of
Maximus in A.D. 235, the Italian cities “sent embassies (npecPeiog
éneunov)” whose members “were clothed in white (Aevyeipovodvreg)
carrying laurel branches (dagvneopor)” with “images (&ydApota)” and
“golden crowns (otépavol xpvood).” Moreover the army joined the
procession “in peaceful appearance (év eipnvik® oyfpaty), carrying
laurel branches (dogvnedpog).”%*

At the temple of the emperors (Kawsapiov) the scene is of the
unbloody sacrifice of thure et vinum and of a bull sacrificed by the
Ephors “for the salvation of our rulers and gods (bngp thg t@v yeudveov
xai Bedv cwtpiog) and the eternal continuance of their rule (ko
aidiov tfig yepoviog adtdv drapoviic).”® In Apoc. 7,14 the sacrifice at
the heavenly altar is of the Lamb in whose blood the &xAog moAig
have “washed their robes (EmAvvav tag otoldg) and whitened them
(xoi éAevkavov adTag €v 1@ oipoatt tod apviov).” Furthermore, imme-
diately previously (7,10), their hymn is also of | cwmpia but directed
“to our God (1@ 0ed Hudv) who sits on the throne (1® xoBnuéve érni
19 Opéve) and to the Lamb (xoi 1@ dpviw).”

The first prayer (4,11) is said by the twenty four presbyters who
wear otépavot upon their heads and who are also clothed in white
garments (4,4). Both officials called npecButépor and the wearing of
garlands (otépavol) in seats of honour (mpoedpior) were features of
the Imperial Cult in many of the city states of Asia Minor. We shall
now see the significance of these features from the pagan cultic back-
ground in Asia minor.

5B. 2.2.4. Apoc. 4,4 npeoPitepor kaBnpévor and mpoedpion

The npeoPirepor kaBnuévor have their counterpart in the Imperial
Cult. There 1s no distinct office of npecPitepor clearly distinguishable
in the Imperial Cult. The npeopitepor of the Seer’s vision clearly are
Jewish or Chrnstian Elders playing their part in the liturgy of the
synagogue or church. But, as we have argued, such Jewish-Christian

9 SEG 11, 922, I. 25 ff. = Ehrenberg and Jones 102 a.

% Fishwick (1987) 2,1 p. 478; Weinstock (1971), p. 207 and 397. Cf. Dio Cassius
63,4,2.

9 Ibid. [. 28-29: Grav 8¢ énmi 10 Karsdpnov 1) mounh nopayévntal, Oétwcav ot Epopot
tadpov brgp Thig TV Nyepdvov kal Bedv cwtpiag ko didiov Tiig fiyepovioag adtdv dra-
poviig . . .
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concepts, as in the case of the Jewish terms Bvoiaompiov and Bupiapa,
in place of the pagan Bopdg and ABavwtdg, are there because they
are intentionally placed there by the contra-cultural imagination.
Corresponding to the Jewish or Christian npecpitepor were those
officials who occupied seats of honour in the cult. A npoedpio was
a front seat, given as a privilege to office holders such as priests and
ambassadors (npéofeig), who occupied such seats. M. Gavius Squilla,
the “lifelong priest of Victoria Augusta (ieped S0 Piov ZePoothic Neikng),”
was “honoured ... with first seats (teteunpévov ... npoedpiong)” by
the city-states of Pamphylia, Lycia and Asia (IGRR 4,778 [ 1 and
15 (Attalea)). At Narbo, the mpoedpia (subsellio primo spectandi) was
specifically given to the priest (flamen) of the Imperial Cult.®

We shall pursue further these lexical connections when we consider
the Ignatian correspondence, and where the themes of npoxafnuévog
are ecclesiastically further developed from xaBnuévog etc. and the
concomitant imagery that we are finding here. For the moment, let
us note that, when the Council at Attalea recorded its honour paid
to Dionysius son of Glykon, one of his existing honours was that he
“enjoyed the office also of first seat (ueteyovra xai tiig npoedpiog; IGRR
4,1167 [ 4).” Teos specifically awarded to certain ambassadors to
Rome both a npoedpio and a yxpvoodg otépavoc.” We turn now to
the character of the otegdavor of Apoc. 4,4.

5B  2.2.5. otégavor xpvooi, npesPitepor and orepovnedpot
Ztégavor were awarded to athletes and others as a mark of high hon-
our, and so would prefigure in the games associated with imperial
processions and birthdays. Priests of the Imperial Cult, past or pre-
sent, would also wear such crowns, as indeed Domitian did when
presiding over the Capitoline games (5A 2.2.2). Thus the title ote-
avneopog is associated with the Imperial Cult.

The Sacred Gerousia (iep& yepovoia) at Ephesus enjoyed sacerdo-
tal functions in relation to the cult of Artemis implicit in the adjec-
tive iepd. In consequence, it became closely associated with the
Imperial Cult when the latter became assimilated with the former.

% Lex Narbonensis, CIL 12,6038: [de honoribus eius qui flamen erit] restored
line 5: [inter decuriones s]enatoresve subsellio primo spectan[di ludos publicos eius
provinciae ius esto).

7 IGRR 4,1558 I. 27-30 (Teos) = OGIS 2,567: . . . £é5okev 1fi BovAfi . . . énouv[éoon
10]vg mpoyeypanpévoug dvdpog kai kokeicBou eig npo[edpiov xat'] éviavtdv Atovusinv
0 ay[@vi] g alv {@owv, xoi [oTepovodo]Bot xpuod CTEPAVE . . .
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As Oliver said, “The word npecfotepor is all over Asia synonymous
with yepovesia.”¥® Furthermore the yepovoia is described as gilocéBoc-
106, and at Hyettus the local institution described itself as 1 iepa yep-
ovoia 100 Zatfipog "AckAnmiod.”

Here indeed, unusually and exceptionally, the title of a functionary
called a mpeoPitepog did appear in conjunction with the Imperial
Cult. Amongst such npeofotepor would have been those honoured
with a otépavog and in consequence described as otepavnedpor.'®
We have an Asian inscription (Lampsacus) in honour of Augustus’
wife Livia, in which the Gerousia order the erection of her statue with
steps dedicated to “Julia Sebasta Hestia (‘lovAiav Zefaothv ‘Eotiav),
the new Demeter (véav Afuntpoa).” Part of the expense is “for the
honouring with wreaths (brép tfig €lg ToUGg oTEQAVOLG EVOEPeiag) of the
priest of the Sebastoi (10D iepéwg 1dv Zefootdv).”'® In an inscription
from Cyzicus (c. A.D. 37) the citizen body is instructed, when wel-
coming certain royal visitors, to greet them petd t@v apyoviav kot
10V 61epavnedpwv, in the context of the Imperial Cult.'®

There is also in IGRR 4, 353 b. 1. 15-16, as we saw (5B 2.2), the

conductor (6 xotactabeig buvedoc) who provided on imperial birth-

% J.H. Oliver, The Sacred Gerusia, in Ameriacn Excavations in the Athenian Agora,
Hesp. Suppl. 6 (1941), pp. 26 and 41, contrary to Tod (1915), pp. 2-3, who said:
“Examples from Asia Minor are rare, partly perhaps because of the use of the term
npeoPutepog in connection with the gymnasia and with many of the guilds and
societies of the Graeco-Roman world, and above all in the terminology of the
Christian Church made it less suitable for the purpose of distinguishing a father
from his son who bore the name.” Nevertheless he cites two inscriptons from Adada
in Pisidia referring to Bidvawp 'Avtidxov npecPitepog who is also dpyrepeds tdv
Zefaoctav (p. 3).

% Oliver (1941), p. 39.

10 1.G. 12,2,58 = OGIS 456 = IGRR 4,39 (Mitylene 11 B.C.) a. L 10: 109 apy-
1epéwg kol 10V GTEPAVNPOPOL.

100 CIG 3642 = IGRR 4,180.

"2 IGRR 4,145 refers to the civic reception for kings restored by Caligula after
their deposition by Tiberius. The decree is however (10 8¢ yngopa givan) about
religious devotion to the Emperor (nepi T ‘evoefeiog tiig eig 10v Zefaotov) and the
honour for the kings (xai tfig &ig ToUg Paciréag tewdc; L 25). The monarchs were
to be welcomed in a procession around the temples. ... at their arrival (bnd 8& thv
elcodov avtdv) the priests and priestesses (ToUg pév iepels koi TG iepeiag), having
opened the shrines (avoi€avtag to tepévn) and adorned the images (xai npockoopno-
avrag 10 Edava 1@v Oedv), are to pray for the eternal continuance of Gaius Caesar
(e¥€aoBan pév vrép thg Fatyov Kaicapog aimviov Swapoviic) and for their safety (xoi
fig Tovtev cwtpiag). All the Cyzicenes are to show their good-feeling for them
(Kuluikmvovg 8¢ mavtog évdeikvopévoug v eig avtobg ebvowav), and to meet and
greet them with the archons and stephanegphoroi . . . (brovticavtog peTd T@V dpxoVTmV
Kol 1@V otegovnedpav dondoacBai . . .). (I 19-24).
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days crowns for the buvedoi (cTegdvoug Toig Luvedoig kai Tolg puoTpiog
otepdvaowy). Whether the npesBitepor of Apoc. 4,411 are to be viewed
as singing as opposed to mpéoPeig making prayerful panegyric is a
mute point, and perhaps the Seer did not always carefully distin-
guish the images of various figures of the Imperial Cult transformed
contra-culturally into the heavenly scene. The npecfotepor as buvedol
would clearly have worn such crowns. But that the crowns are golden
implies further and perhaps other images than that of the choir.

The npeoPitepor in Apoc. 4 are moreover crowned with golden
crowns (ote@dvoug xpvoodg). The fact that their garlands are of gold
is significant because the general gathering of white-robed citizens
wore ordinary garlands. From the decree of Gytheum we see that
the general population “were wreathed with crowns of laurel (éotep-
pévav déevng otepdvorg).”'® The crowns worn by the otepavnedpor
were therefore special crowns. Benefactors were awarded them such
as Perigenes of Alexandria, son of Leontiskus who “for his piety
(evoéPerav)” towards Ptolemy IV and Arsinoe, was “to be garlanded
with a golden crown (ctepovdcot xpvod otepave).”'® As we saw in
the last paragraph, sometimes a otepavngdpog could be a priest,
though whilst sacrificing the priest specifically of the Imperial Cult
would wear the corona aurea with its effigies (see also 5A 2.2.2). Poly-
cleides was a stephanephorus (crepovneopodvrog IoAvkAeidov) “on account
of his erecting an image of Artemis Leucophryene (bnip tfig xaB13p0-
oeng 100 Eodvov Thg "Aptémdog tiig Aevkogpuviig).” He in consequence
joins the priestesses and other otepavneopor in both processing and
sacrificing.'®®

In the first prayer (4poc. 4,11), the npecPirepor “cast their crowns
(Bohodory todg oTEPdVOUG avtdv) before the throne (vdmiov tod Bpovod).”
This directly parallels the Imperial Cult in that it was a customary
practice to present the divine ruler with a gold crown, and to wor-
ship before his empty chair. In Dio Cassius 59,24, 3—4 the senators
in a body did obeisance in the Capitol to the chair of Gaius.'®

' Ehrenberg and Jones (1955) 102,25 = SEG 11,922-923.

1% OGIS 2,730.

195 Syll* 695 L 33-34: toig 8¢ nivopévog tepeiag tiig "Aptépidog, uetd otepavnedpov
MoAvkAeidny kai 1og oTE@aVNEdPOVG €V 1) K’ Eavtodg Eviavtd Buciay xai mopnhv
ovvtelelv. See also IGRR 4,1304 [ 5; 1349 [ 16; 1558 L 27-31.

'% D.G. Aune, The Influence of the Roman Imperial Court Ceremonial on the
Apocalypse of John, in Papers of the Chicago Society for Biblical Research, 28 (1983),
pp- 13-14 cites also Dio Cassius 45,6,5; 53,30,61. Cf. L. Ross Taylor, The Divinity
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Maximinus in A.D. 235 is met by delegations (npecPeiag) of promi-
nent citizens dressed in white and wearing laurel wreaths, who brought
with them statues of their gods and golden crowns (Herodian VIII,7,2).!"”
The latter practice too is supported from epigraphic evidence. From
Mytilene (c. 27 B.C.) a golden crown was to be sent to Augustus
and Octavia and presented by the ambassadors (npéoerc).'®

In Apoc. 4,10 the npesPotepor pray prayers which are almost iden-
tical in content with those of the great crowd and the angels. Let
us look at the content of these prayers in comparison with the wor-
shipful panegyrics, particularly of the mpéoPeig, in connection with
the Imperial Cult. We are as ignorant of the words of the hymns
of the buvedoi and Beoldyor, whether in the mysteries or in open
cultic celebration as we are of the words of the song of the 144,000.
As Aune pointed out, this would also be true of the spoken prayers
of the officials of the Imperial Cult.'®

But the words of such official prayers would no doubt be reflected
in what was set to music. Whether the prayers of the npesPotepor
were spoken or sung, we find in them reflections of the language of
the Imperial Cult. This language may indicate that we have here in
the prayers of the Christian npeoputepor models of what was origi-
nally sung by the pagan choirs. We now turn to the contents of
these prayers that we believe we can associate more directly and
exactly with the language of the Imperial Cult than the attempted
reconstructions of Aune.'!

5B 3. Imperial ideology in Apoc. 4,10 and 7,10

Each of the three prayers is addressed before the throne (évamiov
100 Opdvov), like those of the Senators at the Capitol in the reign of
Gaius, to his vacant chair, whether by presbyters, angels, or the great
crowd.""" There are common concepts repeated. These are: 86&a,
gdyoprotio, Tipn, and ddvapg, (4,11) to which the angels and “every

of the Roman Emperor, in American Philological Association, Philological Monographs, 1
(1931), (Connecticut 1931), p. 87 note 15 and D,J. Weinstock, Divus Julius, (Oxford:
Clarendon 1971), p. 283.

17" Aune (1983) p. 12.

198 JGRR 4,39 b. [ 30-31: repoBiivon 8¢ xai ctépavov dnd xpvodv dioydinv ov
xol vadobfivar Lo 1@V TpecPéwv.

' Aune (1983), pp. 15-20.

""" Aune (1983), pp. 17 ff.

""" See footnotes 98 and 99.
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creature” adds edloyia, kpatog and nAovrog (5,13), to which 7,10-12
adds i{oy0¢, cogia and cotpia. We can now trace most of these con-
cepts, with the exception of cogia, in the inscriptions.

5B 3.1. 86&a, evyaprotia, kpdtog

In the Mytilenian decree (c. 27 B.C.), to which reference has already
been made, thanksgiving (ebyapiotia) is given for the benefits bestowed
by the imperial family in the mutilated beginning (b. L 6: .. ebepyecidv
vopio|. . . edxa]protiav). The inscription continues:

[Such benefits] are to be concluded from a natural generosity because
it is never possible for the more humbling experiences in fate or in
nature to be applied to those who have achieved heaven’s glory (86
and the superiority of the gods and their strength (xpdtog).''?

In [ 24 and 34 we read that the ambassadors (npécPeig) who, as we
have seen, are to present the otépavog xpvoode, are “to praise (ebyopt-
otfioat)” the imperial family.

Similarly, in IGRR 4,145 [ 5 (Cyzicus), honouring Caligula for
the restoration of certain kings in Asia, the decree is for him “for
the praise of such a god (eig edyaprotiav mAikodtov Beod).”

We find the theme of xpdtog too in the Ephesian graffito: “Rome,
queen of all, (‘Popa h ropPacidein) your strength will never perish
(10 6oV kpdrog obmot’ dAeiton).”!!3

5B 3.2, cotnpia

It is at first sight quite incongruous that a prayer should be offered
(Apoc. 7,10) to the Judaeo-Christian God offering him salvation or
safety (compia). Yet in the context of the god-Emperor such a para-
dox is appropriate. From Adraae in Arabia we have two inscriptions
in A.D. 262-3 commemorating walls and gates “on behalf of the
salvation and victory of our Lord (brép cwmpiog k& vikng 10D kvpiov
Nu@v)” the former of which preserves the words “Emperor Gallienus
Sebastos (adtoxpdropog FaAdinvod Zef.)”!!*

"2 IGRR 4,39 (Mytilene) b. L 6-11: émAoyicacBon 8¢ tfi[c] oikeiog peyadogpocivig
01[1] toig ovpaviov tete[v]xdo1 86[Eng ko Bedv brepoxhv kol kpdtog Exovoiy ovdénote
Sbvaron ovvebrowbiivon o ko tff Toxf Tamewvdtepa kai 1) [pdoer.

"I Eph. 11, 599.

"* IGRR 3,1287 [ 4 and 1288 [ 5.
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5B 3.3. dbvouic and ioyig

There is not a great deal of evidence for §Ovapig in the inscriptions
for the Imperial Cult, and none that I can find for ioy0g perhaps
because, at all events, it is synonymous with kpazog.

If we go for an earlier description of the Hellenistic ruler-cult
before Augustus, there is the decree from Priene in honour of
Lysimachus in 306 B.C. (OGIS 12). Here there are all the trappings
of the later Imperial Cult that we have observed. The people are
to erect a bronze statue (othoet 8¢ 0 dfjnog 10 PaciAéwg dyokpo xohkodv;
[. 15). The npeoPevror are to crown him with a golden crown (ote-
QaVOGOVOLY 0TOV 6TEPAv® xpuod; L 14). They are furthermore to
rejoice together with the king (cuvnoBhcovion 1@ Paciiel) that he
himself is strong (611 00106 t€ Epparrar) and his power (ko 1) dOvayg) . . .
(L. 10).

For the time of the Imperial Cult itself, we have an Egyptian
inscription in which Tiberius Julius Alexander is the author of a
decree addressing various complaints and petitions to Galba in 68
A.D. (OGIS 669). He writes of necessity (npoéypayo dvaykaing) “con-
cerning each particular thing sought (repi éxdotov 1@v émintovpévov),
many of which I can judge and do (8o £€goti pot kpeiverv kai noielv)
but others which are too great and require the power of the emperor
(t& 8¢ peilova kai dedpeva Tiig Tod abrokpdrtopog duvauews. . . . (L. 8-9)).”

5B  3.4. nhoYtog

Neither nlodtog nor evAoyio are directly attested in the inscriptions
with particular reference to the Imperial Cult. However, cognate
terms are found on coinage associated with the iconography of the
Imperial Cult. Fortuna is found as the deified personification along
with Abundantia, Annona, Felicitas, or Moneta expressing the wealth
(rhodtog) associated with the imperial divinities.

Regarding nAobtoc, we have a number of coins from Domitian’s
tenth consulate (A.D. 84) bearing the radiate head of the emperor
with Annona on the reverse, seated and holding corn ears, in one
case with a small figure and a ship in the distance, inscribed ANNONA
AVG[VSTA].'"® As we noted with the cult of virtues (2B 3), here a
deified abstraction is being associated with the collective personality

" BMC 2, p. 360 no. *, see also p. 365 no. 304 plate 71,5, and p. 373 no. 347
plate 73,6.
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of the Emperor by means of the qualifying and appropriating addi-
tion of augusta. Likewise with Moneta, the goddess personifying the
Mint, Domitian’s coins show her draped and holding scales and a
cornucopia with inscription MONETA AVGVST[A].!'¢

Similarly in coins from Titus’s reign (A.D. 81-82) Felicitas is inscribed
as FELICIT[AS] AVGVSTTI[A], depicted holding cornucopiae.''” There
are also examples of inscriptions of the form: FELICITAS PVBLICA
S.C., in which Felicitas holds cadeus and cornucopiae and thus is a sym-
bol of mAodrog.!'®

Part C. In ConcLusioN: ArocaLypSE AND THE IMPERIAL CuULT

We have thus surveyed the imagery and background of the Apocalypse,
and located this firmly in the context of the Imperial Cult in Asia
Minor in Domitian’s reign. We have argued in terms of contra-cul-
tural theory that the imagery of the Apocalypse is to be understood
as a Judaeo-Christian reconstruction of the values of pagan culture
in which the impress of that culture is re-expressed in a reversed
form. The picture of Christ and the Son of Man in the midst of
the lamp stands of the seven churches, the language of the BgoAdyog
of the mysteries there used, the golden laureate presbyters around
the heavenly throne of incense, the white robbed throng of martyrs,
the language of the hymns sung or prayers said around the heav-
enly altar, the imagery of mother and child, of angels with vials etc
all reflected the imagery of that cult.

Furthermore the reflection was a reverse reflection. The contra-
culture takes on the values of the host culture in a reversed trans-
formation. It creates its own frame of reference that is a kind of
mirror image of the host culture, with which those who inhabit its
reconstruction of social reality find the status and self-esteem that
the host culture denies them. The ¢dAot of plenty represented on
the imperial coinage as disposed by Abundantia, Annona, Felicitas, Fortuna,
or by Domitia as the mother of a divine child have become trans-
formed in the vision of the Seer into the gidAot of God’s wrath. The
sacrifices on the altar become, not the bulls, but the martyrs who

"' BMC 2, p. 367 no. 314 (A.D. 85), p. 375, and p. 378 no. 365 plate 74,8.
"7 BMC 2, p. 255 no. 156, see also p. 280.
" BMC 2, p. 212 no. 856 plate 41,9.
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have washed their festal robes white in the blood of the Lamb.
Domitia and her child become Mary and Jesus, pursued by Satan.
The feasts and banquets of the imperial festival, and of the imper-
ial mysteries, become the marriage supper of the Lamb.

But given that the church in heaven is reflected in the church on
earth, what if anything does the picture of the former in the Apocalypse
tell us about the state of Church Order at this time? Can we see
in the presbyters of the Apocalypse or the angels of the Churches any
reflection of a contemporary Church Order? I am going now to sug-
gest that there is a resolution to this ancient problem in the letters
of Ignatius of Antioch that reflect in various and discrete ways the
imagery of the Apocalypse which reappear in what is unquestionably
a description of how he regards the iconography of the Church gath-
ered for worship on earth. It is to the Ignatian developments that
we now turn.



CHAPTER SIX

IGNATIUS OF ANTIOCH AND THE
MARTYR’S PROCESSION

Imperial ambassadors, representation, and confrontation

There are, contrary to Koester, sufficient connections between the
Ignatian correspondence and the Apocalypse to suggest a relationship
between the particular churches of Asia addressed in both works.'
It would therefore be wrong to suppose that within those cities there
were separate charismatic groups to which the latter were addressed,
and separate episcopal groups to which the former were addressed,
with no relation to each other. The churches in Ephesus, Pergamon,
and Philadelphia, addressed by the Seer, were the same groups some
fifteen to twenty years later addressed by Ignatius, and not rival
groups within the same city with no connection with each other.

In consequence, it will be possible for me to argue in the first
half of this chapter (6A) that we can use the Ignatian correspon-
dence to understand how the heavenly angels and presbyters of the
Apocalypse became Ignatius’ real-live bishops and presbyters some
fifteen years later, if indeed these officers were not yet present in
the churches addressed by the Seer. These heavenly beings reflected
features of the Imperial Cult and its ritual. Subsequently, when they
become grounded in an earthly institution at the Ignatian, further
stage of development some fifteen years latter, they will also reflect
some features of the pagan institutions of which they are the contra-
cultural models. We shall show moreover a typology of representa-
tion in Ignatius’ description of the threefold Order which reflects the
theology of representation implied in Domitian’s changes, as high
priest of the Capitoline games in the iconography of the coronae. Such
a typology we shall see to both include and to go beyond the epis-
copal representation of angelic corporate personalities of communi-
ties in the Apocalypse.

" H. Koester, TNQMAI AIA®OPOI: The Origin and Nature of Diversification in
the History of Early Christianity, in J.M. Robinson and H. Koester, Trajectories
through Early Christianity, (Philadelphia: Fortress Press 1971), pp. 114-157.
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Furthermore, we shall show (6B) that Ignatius’ understanding of
his martyrdom is in the context of an imperial cultic procession, with
the roles of the Christian clerics who accompany him described by
ambassadorial titles. These titles will be shown to have equivalents
in inscriptions of the provisions made by the city states of Asia Minor
to appoint various officers for the proclamation and celebration of
the Imperial Cult.?

ParT A. IoNaTIAN TYPOLOGY AND DoMITIAN’S ICONOGRAPHY

The classical, threefold Order of later Christendom appears for the
first time unambiguously in the letters of Ignatius of Antioch, who
writes in the reign of Trajan around A.D. 109.® The question of the
relationship between Ignatius and the Apocalypse 1s an interesting one.
Several of the destinations of Ignatius’ letters (Ephesus, Smyrna, Phila-
delphia) are identical with the destination of the letters addressed to
them by the Seer in A.D. 95. If that relationship can be established,
it is an interesting question what kind of Church Order existed in
these churches at the time of the Seer, and how it developed by the
time of Ignatius.

Koester argued that different Christian groups may be addressed
even within the same cities by Ignatius and the Seer.* But alterna-
tively there may have been communities which had achieved, com-
mendably in Ignatius’ opinion, the threefold Order, and others which
lacked this Order (Thyateira, Laodicaea, Pergamon, and Sardis) and
therefore did not warrant an episcopal letter. The absence of letters
to these important centres, let alone to Tarsus or Antioch in Pisidia,
does not therefore necessarily support the claims of the opponents

? For an earlier version, see A. Brent, Ignatius of Antioch and the Imperial Cult,
in VCh 52,1 (1998), pp. 30-58.

3 The Lightfoot-Zahn consensus on the genuineness of the Middle Recension has
recently been assailed by, amongst others, R. Joly, Le Dossier d’Ignace d’Antioche,
(Université Libre de Bruxelles: Faculté de Philosophie et Lettres: LXIX 1978);
J. Rius-Camps, The Four Letters of Ignatius the Martyr, (Rome: Pontificium Institutum
Orientalium Studiorum 1980). Their grounds are unsatisfactory see, e.g. W. Schoedel,
Are the Letters of Ignatius of Antioch Authentic? in RelStRev 6 (1980), pp. 261-297;
C.P. Hammond Bammel, in J7AS 33 (1982), pp. 62-97; A. Brent, The Ignatian
Epistles and the Threefold Ecclesiastical Order, in JRH 17,1 (1992), pp. 18-32;
Idem. The Relations between Ignatius of Antioch and the Didascalia Apostolorum, in
SecCent 8,3 (1991), pp. 129-156. For fuller bibliograhy see also Brent (1991).

* See footnote 1 above.
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of the Middle Recension. That none of these were apparently suffi-
ciently interested in the martyr’s highway on which Ignatius travelled
to Rome to send clerical visitors, if indeed they had clerics to send,
is fully consistent with the lack of a universal threefold Order at this
time. Bishop Ignatius did not recognise such centres as containing
truly Christian groups.

Despite the apparent difference between the charismatic cultural
ambience of the Apocalypse and the ecclesiastical Order of Ignatius,
there are nevertheless some intriguing links between the two works.
These links will suggest that the three churches to which both the
Seer and Ignatius address letters (Pergamon, Ephesus and Philadelphia)
were the same communities, historically continuous and not sepa-
rated from each other. Brown and Meier claimed that the charis-
matic groups in Antioch in Syria, identified in St. Matthew by their
redaction criticism of that gospel, were part of the history of Ignatius’
own community, and from which his episcopal Church Order had
developed (3A 2).°

Trevett certainly saw a supersession of charismatic persons in the
silence of the bishop of Philadelphia (Philad. 1,1).° T myself, further-
more, argued that charisma was not necessarily antithetical to epis-
copal Order, as is often assumed from twentieth century charismatic
experience.” If charisma and episcopal Order do not necessarily
require different communities for their operation in the case of
Antioch in Syria, then the same can be equally true for Ephesus,
Philadelphia, and Smyrna. John the Seer does not necessarily there-
fore address different groups in the same cities to those later to be
addressed by Ignatius.

Let us therefore examine the links in imagery used by the Seer
and Ignatius in order to establish the historical continuity between
at least some churches addressed by the Seer and by Ignatius of
Antioch.

> R.E. Brown and J.-P. Meier, Antioch and Rome: New Testament Cradles of Catholic
Christianity, (New York: Paulist Press 1983), chapters 3—4.

% C. Trevett, Prophecy and Anti-Episcopal Activity: A Third Error Combatted
by Ignatius? in JEH 34 (1983), pp. 165-171, cf. H. Chadwick, The Silence of
Bishops in Ignatius, in HTRR 43 (1950), pp. 16972 and L.F. Pizzolato, Silenzio
(Qi(e)l vescovo e parola degli eretici in Ignazio d’Antiocheia, in Aevum 44 (1970), pp.

5-218.

7 A. Brent, Pseudonymity and Charisma in the Ministry of the Early Church, in
Aug 27,3 (1987), pp. 347-376.
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6A 1. Common Imagery in Ignatius and the Apocalypse

A community such as that at Ephesus (Ignatius, Eph. 9,1) can be
described as “temple stones (AiBot vood) made ready in anticipation
for God the Father’s building (rpontowoacuévor eig oikodopniv Beod
natpog).” In Apoc. 21,14 and 19 the New Jerusalem has walls with
foundations bearing the names of the twelve apostles, and which are
“adorned with every precious stone (ot OgpéAior 10D teiyovg tiig néAewg
navti Ml Tipie xexoounpévor).”

The cross is represented as a tree bearing the fruit of immortal-
ity in both works. In Trallians 11,1-2 the heretics are not “the plant-
ing of the Father (guteio notpdg); for if they were, they would have
appeared as branches of the cross (xA&doti 1od otowpod) and their
fruit immortal (6 xaprdg avt@v &eBaptog).” In Apoc. 22,2 we read of
the “tree of life (§bAov {wfig) producing twelve fruits... and the
leaves of the tree (t& @OAAx 10D EOAov) are for the healing of the
nations (eig Oepanciov 1@v Bvav).” EOAov generally in early Christian
literature means the Cross, and to the overcomer it is granted “to
eat of the tree/cross of life (poyeiv ék 100 EHAov tfig Lofic) which is in
the garden of God (8 éotwv év napadeiow 100 0e00).” (Apoc. 2,7)

But there are two further kinds of link that connect the Apocalypse
with Ignatius in a far more comprehensive and fundamental way.
These links furthermore connect Ignatius not only with the Apocalypse
but with what we have seen the latter work to reflect of the liturgy

and theology of the Imperial Cult (5B 1.1).

6A 1.1. Heavenly Church and corresponding earthly typology

The first set of links can be seen in the tendency of both works to
see reflections of a transcendent and heavenly Church Order enter-
ing the world of the present Church. The second set shows a sim-
ilarity between the way in which angelic beings represent the corporate
personalities of distinct churches in the Apocalypse, and the way in
which, in Ignatius, the same corporate personality of the individual
community is represented mystically by the bishop, and other cler-
ical personages that are part of the threefold hierarchy.

6A 1.1.1. Ignatius and Apocalypse: The heavenly liturgy

There is a general acceptance of some reflection, albeit general and
ill-formed, of early Christian worship in the description of the heav-
enly worship of the Apocalypse. The presbyteral circle, in which the
four living creatures participate around the throne of God and the
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Lamb, is evocative of scenes in the liturgy of the Apostolic Tradition
in which the bishop who presides sits surrounded by a circle of seated
presbyters with standing deacons giving liturgical instructions to the
people, and receiving the latter’s gifts of bread and wine for con-
secration and eventual communion.? To disentangle the imagery of
the contemporary Church reflected in the heavenly Church is difficult,
given the way in which we have seen that the imagery of the pagan
Imperial Cultus with its altar, vials, incense, and white robbed wor-
shipers i1s blended with any such putative ecclesiastical imagery.
However, we have some control over a correct reading of the Apocalypse
in the context of the kind of social environment in which it was
written, given the identity of communities addressed by both writ-
ers (6A 1). We have already argued a similarity of general imagery
that reveals far more in common than simply in some cases an iden-
tity of cities of Asia Minor in the Church that is addressed.
Prigent argued that the twenty four elders of Apoc. 4-5, seated
crowned and upon thrones around the throne of God and the Lamb,
represented Old Testament Elders and their liturgical refrain was
originally part of a Jewish liturgy.’ But granted this original locus of
the imagery of these passages, the natural transition into Christian
usage was hardly directly into the literature of the Apocalypse. The
most natural, immediate locus before appearance in the vision of the
Seer would have been wvia a Christian liturgy shaped by what we
have argued to be its pagan, cultic background.”® Such a liturgy,
conceptualized originally in Jewish terms, would, we have argued,
been refashioned in process of contra-cultural reformulation, in its
Christian context, as a specific response to the Imperial Cult.
Within a generation after the vision of the Seer, Ignatius was to
bear witness to the presence of an Order of presbyters in the churches
of Ephesus, Smyrna, and Philadelphia. He therefore claims that those
churches possessed an Order, however nascent and controverted,
similar to that of his own Antioch in Syria. Contemporary redac-
tion criticism of the gospel of that Church, Matthew, reveals pres-
byters within that community living in tension with more charismatic,
prophetic groups.'" Furthermore, Hermas bears witness in mid-second

% Pseudo Hippolytus, Ap. Trad. 4; Didasc. Apost. 11, 57, 4-5.

® P. Prigent, Apocalypse et Liturgie, in CTh 52 (1964), pp. 48-55, p. 68.

' Such was the argument of J.P. Audet, La Didaché: Instructions des Apétres, (Paris:
Libraire Lecoffre 1958), p. 377 cf. Prigent (1964), p. 50.

"' Brown and J.P. Meier (1982) chapters 3 and 4.
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century Rome to a prophetic Seer addressing a church that clearly
acknowledged his charisma whilst acknowledging presbyters whose
office was that of npotoxaBedpitor occupying mpetoxoBedpion.'? It
would be a mistake, therefore, to agree with Satake that the Church
Order of the Apocalypse had no office holders apart from prophets,
as if this work could stand apart from its place in known, late first-
century contexts. Trevett has moreover emphasised charismatic and
prophetic elements subsumed under Ignatius’ episcopal behaviour,
which reveals different elements in tension rather than the presence
of a prophetic order precluding a presbyteral one."

Satake concludes that the presbyters in the Apocalypse can only be
heavenly beings on account of their crowns and their heavenly
glorification.'* But it is by no means incongruous that a description
of a heavenly reflection in an earthly liturgy should crown and glo-
rify those who preside at that liturgy. Furthermore Satake’s treat-
ment ignores the variety of earthly images synthesised by the Seer
into the heavenly scenes. -

The seated presbyters are associated with the slain lamb who sits
in the midst of them at an altar of sacrifice. It would have been
priests who presided at a sacrifice and not presbyters had the O.T.
symbolism been preserved here in an uncontaminated form. Instead
that symbolism has undergone radical reformulation. In the case of
the living creatures, as in that of the slain lamb, pagan elements
join the synthesis. The images here are taken from the bucranium
of Augustan art, and the living creatures that often adorn sacrifi-
cial scenes in Augustan cultic frescoes.” The elders (4poc. 5,8) each
possess a harp (¥xovteg ¥xactog x1Bdpav) and incense bowls (xoi
@rédog xpuodg yepovoog Bupiapdrov). Though incense was used by
priests and not by elders in the Temple, here the accompanying
x10épo and an actual sacrificial victim places the scene outside an

"2 Hermas Vis. III, 9,7: vdv obv Dpiv Aéyo Toic mponyovpévorlg Tiig ékkAnoiag koi
10ig npwrtoxoBedpitang . . . cf. Vis. II, 4,3: . . . petd 1@v npecPutépwv 1@V npoicTapévey.
See also Man. 11,12 where it is a yevdonpogntng who is 0 kaBnpévog éni v xob-
£8pav. See also Brent (1995), pp. 431-454 ff. .

13 See footnotes 6 and 7.

'* A. Satake, Die Gemeindeordnung in der Johannesapokalypse, in WMANT 21
(1966), pp. 147-150 ff.: “Auch die dritte Deutung, dass sich im Handeln der 24
Altesten das des irdischen Presbyteriums widerspiegelt, ist meiner Ansicht nach
unhaltbar, und zwar vor allem deswegen, weil die vier Wesen, die neben ihnen
auftreten, auf keinen Fall in der irdischen Gemeinde eine Entsprechung haben.”

'» See also Zanker (1990), p. 115 fig. 93 and p. 117 fig. 95.
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uncontaminated Jewish context of the “hour of incense.” (3B 2) The
presbyters “fall before the Lamb (énecav évamiov 10d dpviov).” Fur-
thermore, we argued that the very character of the hymns of praise
associated with the presbyters clearly reflect the cult of Virtues now
an integral part of the ideology of the Imperial Cult (2B 3). They
represent Christian, ministerial office holders proclaiming a reversal
of pagan cultic expressions in the direction of the Christian and not
the imperial God.

Certainly Ignatius’ descriptions of the liturgical scene in the churches
to whom he writes bear many idealised and visionary features rem-
iniscent of the heavenly scenes in the Apocalypse. There we met with
angels and presbyters praying with incense around the heavenly altar
and singing their hymns. He says to the Ephesians:

Therefore it is right for you to run together with the mind of the
bishop, which indeed you do; for your worthily esteemed presbytery,
worthy of God, is attuned to the bishop (o¥twg cvviippootan 1@ Eniokdnew),
like strings to a harp (&g xopdai ki8dpa); therefore in your concord and
harmonious love (81 tobto év 1) dpovoig U@V ko GVHEDVE dydmn) Jesus
Christ is sung ('Incodg Xprotdg @detar). And each of you should become
part of that choir (ot xat’ &v8po 8¢ xopdg yivesbe), that being in har-
monious concord (iva coupwvor dvteg €v dpovoig), receiving God’s vari-
ation in unity (xp@due 0eod AaPévieg, v evoty), you may sing with one
voice through Jesus Christ to the father (&dnte év pwvii ma i ‘Incod
Xp1o10d 1 motpi) . . .
Ephesians 4, 1-2

The xopog, like that at the imperial festivals reflected in the Apocalypse
(5B 3) extols that divinized quality of imperial unity that is 6udvoua,
and which we saw was a feature of the doxology of Clement Cor.
60—61 (4B 1.2.2). An altar (Buvcidotnpiov) moreover prefigures in
such liturgical scenes (Ephes. 5,2; Mag. 7,2; Philad. 4).

But how, more specifically, do both Ignatius and the Apocalypse
reflect what we know of the actual arrangement of early Christian
worship?

Pseudo-Hippolytus’ Apostolic Tradition, if that indeed was originally
the title of the Egyptian Church Order, was a community product involv-
ing more than one individual and more than one confluent corporate
tradition.'® Ap. Trad. 4 makes it clear that the presbyterate concele-

'S A, Brent, Hippolytus and the Roman Church in the Third Century: Communities
in Tension before the Emergence of a Monarch-Bishop, in Suppl. VCh. 31 (Leiden:
EJ. Brill 1995), pp. 192-197; pp. 458-462 ff.
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brate with the bishop in so far as when a presbyter “places his hands
over the offering (imponens manuam tuam super oblationem (mpoc@opd))”
he is joined in words and presumably act by the presbyters (cum
praesbyteris dicat gratias agens). The actual liturgical position of the pres-
byterate only becomes clearer in subsequent developments of this
Church Order where the position in the liturgy of the presbyterate
is spelled out as the half-circle of seats forming a horse-shoe on each
side of the centrally seated bishop (Apost. Const. (= Didasc. Apost.) 11,
57, 4-5).

That such a seating arrangement was current well before the turn
of the third century is made clear by Ignatius in his letters. Ignatius
envisages the Magnesians (13,1), whose Church he had never visited,
as being in union with both the “teachings of the Lord and of the
apostles (36ypaocv 100 Kvpiov xai t@v dnootérdwv)” and with the life
of the triune God (év vi® kai motpi ki €v mvedpaty). As the sign of
that unity, Ignatius can address them as gathering, “with your bishop,
worthy of honour, (uetd 100 d&onpenestdrov éniokdmov dudv), with
the gloriously woven, spiritual crown of your presbyterate (xoi a&ion-
AdKov TVELHOTLKOD GTEPEVOL 10D TpesPutepiov budv), and with the
deacons according to God (koi t@v kot Oedv Sroaxévav).” Here the
a&rémhokog Tvevpatikog otépavog clearly refers to the liturgical pres-
byteral horseshoe around the seated bishop. Indeed, I have argued
elsewhere that npoxaBnuévog is to be understood in its primary sense
of “sitting prominently” in the liturgical assembly which is the primary
focus of the presidency of the threefold Order in unity rather than
of the bishop alone."” But we have also seen that the seated npeopitepor
of the Apocalypse have also otépavor, and that this imagery of their
authority was connected with that of the Imperial Cult (5B 2.2.5).

We ask, therefore, in conclusion, whether the counterpart to the
scene around the altar in heaven is not the church on earth, presided
over by a circle of presbyters surrounding a throne occupied by a
presiding bishop? The heavenly throne is described as “the throne
of God and of the Lamb (Bp6vog 10D Beod kai 10D dpviov).” (Apoc. 22,1
and 3). “The Lamb” is described as “in the midst of the throne
(&pviov 10 dva péoov 10D Bpbdvov).” (7,17) At first sight this appears a
very odd image. Does the royal figure hold the Lamb on his lap or
does the latter sit by his side? I have asked previously whether, in

'" Brent (1989), pp. 311-316; Idem, Cultural Episcopacy and Ecumenism, in Studies
in Christian Mission 6, (Leiden: EJ. Brill 1992), pp. 84-85 and footnotes.
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the light of what we read in Ignatius, the reference is not to a pre-
siding bishop or presbyter in the Seer’s own church offering the
“pure sacrifice of the gentiles.”'

Certainly, according to Ignatius, the bishop is “pre-eminent (nrpoxa-
Onuévog)”'? as a type of (elg Tomov natpdg), or according to some tex-
tual readings, in the place (eig tonov) of God the Father.?® Here the
throne in the midst of the presbyters is actually occupied by an eccle-
siastical minister on earth. But whether or not there is, in the Seer’s
time, an actual bishop on an actual episcopal throne amid actual
presbyters, his heavenly vision has certainly influenced and effected
the earthly form of Ignatian episcopacy.?

At this point we may turn to Ignatius’ theology of representation
and its earlier reflection in the Apocalypse.

6A 1.1.2. Typology of representation

Ignatius’ descriotion of the liturgical assembly (éxxAnoia) is highly
idealised and visionary. As I have argued in greater detail elsewhere,
as a transit prisoner Ignatius had little contact with, or knowledge
of, the actual churches to whom he wrote.”? In place of any such
empirical experience, he gives rather a mystical vision prompted by
the persons of the clerical visitors in whom he sees mystically the
corporate qualities of their communities. Thus idealised, personal
qualities of an almost Christian perfection are praised as he imag-
ines the members of the communities gathered with their clerics in
an idealised Eucharist. Expressions such as év dxwvfto nioter, év
opovoiq Beod etc. abound.?

Thus both the Apocalypse and Ignatius are united in a view of the
community as having a corporate personality. Clearly the angels of
the Churches are the corporate personalities of their various com-
munities. They can in consequence be addressed by the Seer in the

'® Brent (1987), p. 361. For early images of the Eucharist in such terms see Did.,
14,3 and Justin Martyr, Dial. 41. See also G. Dix, The Shape of the Liturgy, (London:
Dacre 1947), p. 28 and p. 134.

o ' For my defence of this translation, see Brent, Cultural Episcopacy (1992), pp.
4-85.

2 Magnes. 6,1; Tral. 3,1.

' For my view of Ignatius as influenced by a vision of the heavenly Church sim-
ilar to the Seer’s, and imposing that vision on the nascent Order of the Churches
that he had never visited but describes in an idealized, visionary form, see Brent
(1992), Ignatian Epistles, pp. 18-32.

*2 Brent (1992), Ignatian Epistles, pp. 19-27.

» Tral. 11,1; Magnes. 6,1; Smyr. 1,1; 7,2; Ephes. 1,3; 2,1, see Brent (1992) Ignatian
Epistles, p. 20.
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singular and described as having the distinctive features of those
communities.”* Likewise Ignatius claims that, in the clerical repre-
sentatives of the churches from whom he receives visitors, he is
beholding the corporate character of their communities.

In Polybius, the bishop of Tralles, Ignatius claims to see, not the
latter’s individual personality, but the community’s. With bishop
Onesimus he has such “converse of mind (cvvAfeia)” that he was
able to see their corporate personality, their roAvnAiOeia (Ephes. 1,3
and 5,1), in him as also in the case of bishop Polybius of Tralles.
Ignatius claims that their bishop has revealed to him “your un-
wavering and blameless mind (Gpopov diavorav kai ddidxpirov) . . . so
that I saw your whole gathered multitude in him (@ote pe 10 név
nAifog év adtd Bewpficon).” (Tral. 1,1) Thus Polybius becomes “an
example of your love (¢€epnAapiov tiig dydmng bpav).” (3,2) In Damas,
bishop of Magnesia, likewise he claims to have seen “your whole
multitude (10 nav nAifog; Magnes. 6,1).” In the case of Onesimus,
bishop of Ephesus, he claims to have seen their mroAvrAi0ewa.? TA7iB0og
is the usual word for the gathered church in Ignatius.?®

The fact that angels such as Michael, in Dan. 10, 10-21 and 12,1,
are mystical representatives of nations is often held to refute the
notion that the angels of the churches in Apoc. 2-3 are in fact human
figures and stand for church officials. Ignatius makes it quite clear
that human bishops can nevertheless, like angels, stand for the cor-
porate personalities of the communities which they oversee.?” Whether
the angels of the churches should be equated with human officials
such as bishops, or left as mysterious heavenly beings personifying
earthly communities, is a question that I will here leave open.?® The

* Apoc. 2,1; 2,8; 2,12; 2,18; 3,1; 3,7; 3,14.

% Ephes. 1,3; Brent (1990), pp. 268-269; Brent (1991), pp. 151-153; Brent (1992),
Cultural Episcopacy, pp. 85-87.

% Smyr. 8,2; Tral. 8,2 (¥vBeov nAfiBog) cf. W. Schoedel, Ignatius of Antioch: A Com-
mentary, (Philadelphia: Fortress Press 1985), p. 112.

7 Too little attention has been given in the discussion to this point made orig-
inally by J. Colson, ’Eveque dans les Communautés Primitives, (Paris: Les Editions du
Cerf 1951), p. 97: “Et il écrit aux Tralliens & propos de Polybe, leur évéque: “C’est
votre Eglise tout entiére que je contemple en sa personne.” Tel est, selon saint
Ignace et dans la ligne de I’Apocalypse, le role de I’évéque, sa place dans I’Eglise.”

% 1 follow Colson (1952) in Brent (1987), pp. 356-361 against Hemer (1986),
pp. 32-34. For the case in favour of angel- bishops see A. Lemaire, Les Ministéres
aux origines de PEglise: Naissance de la triple hiérarchie: évéques, presbyters, diacres, (Paris: Les
Edmons du Cerf 1971), pp. 118-122 and M. Thurian, L’Organisation du ministére
dans I'Eglise Primitive selon Saint Ignace d’Antioche, in VC 21 (1967), pp. 165-71.
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point that I have made is that there is a theological continuity
between what the Seer says about the character of cultic representa-
tion around A.D. 91 and what Ignatius says around A.D. 112. This
point will hold even if a purely heavenly construction in the case of
the former comes only to be grounded in the Church Order in space
and time in the case of the latter.

But Ignatius has injected a new theological concept when he begins
to speak of the images of the seated presbyters, found in the Apocalypse
as contra cultural expressions of the officials of the Imperial Cult,
such as the npéoPeig with their panegyrics, as npoxofnpévor eig Tomov.
Let us now trace this new concept in Ignatius of Antioch, which we
shall argue to be further related to the Imperial Cult and to have
grown out of the pagan symbolism of the cultural background that
he also shared with the Seer, but beyond whom he now goes.

6A 2. Ignatian typology and the Imperial Cult

In claiming that the antitypes of Father, Son, and Spirit-filled apos-
tolic council are represented by the tomov of bishop, deacons, and
presbyters, Ignatius appears at first sight to run contrary to the rep-
resentative imagery that he shared with the Apocalypse and which we
discussed in the last section (6A 1.1.2). If the threefold typology rep-
resents these divine persons in the Eucharistic assembly, how at the
same time can they be regarded as embodying the collective per-
sonalities of their communities, as did the angels of the Churches in
the Apocalypse, or Polybius, bishop of Ephesus or Damas, bishop of
Tralles in the Ignatian correspondence?

I have argued that Ignatius does resolve this dichotomy and with
considerable sophistication.” The clerical icons do not as it were
incarnate the heavenly Church directly from the transcendent world
beyond space and time, but rather from the saving acts that began
in history but continue in the Christian community. The clerical
icons represent a community in process of redemption, and the sav-
ing acts of Father, Son, and Spirit at work in such a community.
Such saving acts, experienced by the community and embodied in
the Eucharistic liturgy and in the clerical roles played, display Christ’s

For the case against, see E. Dassmann, Zur Entstehung des Monepiskopats, in 76AC
17 (1974), pp. 75-76 and Satake (1966), pp. 150-155 fI.

* A. Brent, History and Eschatological Mysticism in Ignatius of Antioch, in ETAL
64,4 (1989), pp. 309-329; Brent (1992), Cultural Episcopacy, pp. 8081, 87-88.
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victory to the demonic powers who are thereby shaken: “For when-
ever you assemble frequently (Gtav yap mokvadg éni 10 o010 yiveohe),
the powers of Satan are destroyed (xoBaipodvion ai dvvéperg 10
Zoravd), and his destruction is dissolved (xoi Adetan 6 SAeBpog ardtod)
by the harmony of your faith (év tfj dpovoiq dpdv tfig nictewg).”*

Ignatius therefore expresses the view that the threefold Order is
to be understood as representing, in a sacramental sense, the heav-
enly Church, which is incarnated in the present community and rep-
resented by the clerical icons of that community. The typology of
Magnes. 13,1 is followed by a command to obedience “to the bishop
and to each other (brotaynte 1@ émokdéne xai aAAnAoig), as Jesus
Christ to the Father (d¢ 'Incodg Xpiotog 1@ notpi), and the apostles
to Christ and to the Father (xai ot dndotorot 1@ Xp1otd xoi 1@ natpti),
in order that there may be both a physical and a spiritual union
(va. Evaoig f) capkixh 1€ kol Tvevpotikn).” (13,2)

Thus to speak of the incarnation of a heavenly Church Order in
the present is well warranted by the expression &vwoig R copxiki te
xai nvevpotikn, even though I have argued elsewhere the qualifying
thesis that what was now timeless began in time in the Upper Room
and at the Resurrection. The commingling of flesh and spirit did
not simply begin or begin afresh at every Eucharist, but was con-
tinuous with the commingling (kpoBévteg 1fi capxi adTod kol Td aipory)
that took place when the risen Christ “came to those around Peter”
and “he said to them: take, handle me... and immediately they
touched him . . .”*" There is therefore an historical continuity between
the past and the present in so far as the timeless, entering time in
the present moment, has continuously done so at every Eucharist
from the Church’s historical beginning.

Each tono¢ in the threefold Order makes concrete or incarnates
in the Eucharistic action what it represents, namely the Father (bishop),
the Son (deacons) and the spirit-filled apostolic council (the presbyters).*
In Mag. 13,1: “The bishop stands out (rpoxaBnuévov tod énioxdnov)”
in this drama “as a type of God (eig tomov Beod) and the presbyters
(xoi t@v mpeoPutépwv) as a type of the apostolic council (geig tomov
ovvedpiov t@v drootéAwv) and the deacons (kai t@v dokdvev). . . . as

%0 Ephes. 13,1 cf. Smyr. 6,1.

3U Smyr. 3,2 cf. Brent (1989), pp. 316-320.

% Brent (1989), pp. 309-329; Idem. (1990), pp. 262-266, Idem. (1991), pp. 139-143,
and Idem. (1992), Cultural Episcopacy, pp. 80-92.
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entrusted with the ministry of Jesus Christ (remiotevpévev drokoviov
'Incod Xpiotod).” But these realities are not static but dynamic.

The three Orders each portray in their particular acts the par-
ticular role that is played in their Eucharistic re-enactment of the
drama of redemption. In the Upper Room, according to jn. 20,19-22,
there is the Spirit-filled council of he apostles, and so too these are
found represented by the presbyterate. As the seated Father sends
the Son, so too the bishops sends the deacons to communicate the
people or to receive from them their offering for the bishop to con-
secrate, or to give them liturgical directions.

There is a liturgical procession or yopnoig between the three
Orders like the procession within the godhead. Magnes. 7,1-2 goes
on to connect the ecclesiastical typology with that of the godhead.
The deacons and presbyters proceed from the bishop and return to
him just like the diaconal Son proceeds from the Father (rpoeA86vta)
and returns to him (ywpficavta). Furthermore the presbyterate rep-
resents the cuvédpiov 1dv dmootodwv (Magnes. 6,1), who in the Johannine
Tradition (fn. 20,22), receive the inbreathing of the Spirit and who
reveal the Son who came forth from and returned to the Father.
The focus therefore in Ignatius of the theology of iconographical
representation (tomot) is in the clerical functions in the Eucharistic
liturgy.

It should be noted that Tral. 3,1-3 and related passages (Ephes.
5,1 and Magnes. 13,1) require an understanding of typology in the
sense of clerical persons standing eig Tornov, without the related pas-
sages using the term tOmog as such. It is for this reason that I would
reject the amendment térog for tomog in Magnes. 6,1-2, and accept
the latter as the original reading following Syriac, Arabic and Arme-
nian texts. Certainly 77al. 3,1 has this reading uncontestably in ms.
supported by Ap. Const. 2,26. I have demonstrated elsewhere the
failure of the Didascalia Apostolorum, the predecessor of the latter text,
to understand Ignatian typology.”® This lack of understanding itself
would, I submit, explain corrupted readings, often leading to an
omission of the term, in some Greek mss.3* At all events, a reading
for Mag. 6,1-2 in terms of a bishop being described as npoxofnpévog
elg témov 10D Beod would appear bizarre as it would seem to imply

* Brent (1991), pp. 134-145.
* Lightfoot (1885), pp. 156157 and pp. 118-120, cf. Schoedel (1985), pp.
112-115 and pp. 141-142.
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a physical “place” for God in the architecture of the Eucharistic
Assembly. '

Thus Ignatius may be regarded as having, with considerable the-
ological sophistication, synthesised the fundamental contradiction
between representation by clerical icons of the corporate personal-
ity of the community, and representation by the same icons of the
divine acts of persons of the godhead. But his ability to synthesise
should not conceal from us the fact that his use of human per-
sons to be tonot of divine beings constitutes a radical development
of the typology of Order from that which he has inherited from
the kind of cultural background represented by the Seer. We will
now suggest that the origin of this concept was not Jewish, but
pagan, and associated with what we have established to be the ideo-
logy of the Imperial Cult. The use by Ignatius of this new, non-
Johannine imagery will therefore represent a new influx of imperial
cultic imagery in addition to that used already by the Seer against
his pagan backcloth.

Let us therefore now turn in greater detail to the specific epi-
graphical evidence for the meaning both of tdrog and npoxaBnuévog
in Ignatius’ pagan religious background, in order that we may estab-
lish conclusive evidential links between these terms and what we will
understand as the human, episcopal eixéveg and ppnpota of his
Christian &yov pvotikde (6B 2).

6A 2.1. tdnog as statue, and as eixov

It must be emphasized that the word tornog usually means a “small
statue” or a “relief.” At Ephesus we have this word used of the up-
right figure (tbrov 8pBiov) of Antoninus set into the recess of a wall.®
We have also the statue at Rome of Marcian, proconsul of Achaia,
described in the inscription that it bears as a t0nog.’*® We have fur-
ther epigraphic evidence which reveals some interesting cognate terms.
Whereas regularly tomog is used to describe, in the sixth century,
statues commemorating charioteers in the Hippodrome,*” the term

5 I Eph. 11, 286 (= CIG 2967): todtov Ov eicopdqg, tomov §pBiov "Aviaveivov
AwpdBeog Mrelén Bhkato xpuntduevov. . . .

% (Moretti) IGUR 1,67 (= SEG 31, 1703). Mapxioavod otirer Torog "EAAGSog
avBurdroro.

7 R. Aubreton and F. Buffiére, Anthologie Grecque: Deuxiéme Partie: Anthologie de
Planude, Tom. XIII, (CUFr: Association Guillaume Budé: Paris 1980) nos 350: 8: oov
8¢t tonov téxvn EEeoe, Mopeipie. (“and, Porphyry, an artist’s skill has polished your
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gikdv is also used as its synonym in the case of one Constantine.®
We see therefore that there is a clear, linguistic connection between
the ideas of tomog and eikdv, which bear comparison with the sense
in which Ignatius uses both terms.

In the Judaeo-Christian tradition at this time, unlike the later devel-
opment of picture-icons in the Eastern Church that hailed Ignatius
as one of the founding fathers of its tradition, actual inanimate and
physical images were prohibited. It was therefore human figures in
the liturgy that were called upon to be the counterparts (tdmot) of
divine beings, as the parallels in the Christian cult of the eixoveg t@v
Tefactdv in IGRR 4, 353 c. [ 4-7. As we will see later (6B 2.2)
from Apuleius, priests in the pagan cultus “carried before them” or
“displayed” (proferebant) the divine images (deum insignes exuvias; Metam.
11,10). Their counterparts in Ignatius’ mystery play had no physical
objects that they could hold in front of them in this way. As purely
spiritual iconic representatives, they could nevertheless be described
as “seated forward as an effigy of” or “prominent as an effigy of,”
as the phrase mpoxaBnpévog eig tomov implies here.

Let us now consider the epigraphical use of npoxofnpévog that is
thus clearly associated with torog in Ignatius, and its connection with
divine beings.

6A  2.2. Beol Zefoctol mpokofnuévor, as énickomot and pdpropeg

I find the tendency to translate mpoxaBnpévog as “preside” mistaken,
partly on the grounds that a tomog is displayed and does not preside,
whereas it is the person who bears the tonog that presides.* But the
translation of this terms as “preside” is plainly wrong, I believe,
because it makes npoxaBilw (rpoxd@nuon) and its variants the equiv-

statue.”); 361, 1-2: obroc, éyepo1Béntpe, Te0g TOTOG, OV ToU Eyeiper Eopog, KahAidna,
otepavev. (“You who exited the spectators, this is your statue, which your host of
distinguished crowns raised, O Kalliopas.”)
8 Ibid. 367,5: eicén pév dovt moAg note Kovotavtive
eixdva yohkeinv Bouodv Expive yépag:
Qg 8¢ BGvev, noBéovoa pilov TOmov dvBeto toVdE,
Sopo. kal éocopévorg pviicTiv £xol koapdTov.
(“Whilst Constantine was yet living, the city once judged Constantine worthy of the
mean honour of a bronze statue ... But when he died, she dedicated this effigy in
her grief for her dear one, in order that future generations might possess a memo-
rial of his labours.”) See also 351, 5-6.
* For a more detailed analysis with further primary textual exemplifications see
Brent (1991), p. 151 and note 40, and Brent (1992), Cultural Episcopacy, pp. 84-85
and note 31.
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alent of mpototnpt and its variants. The latter is the normal term for
“preside” found in the inscriptions.”’ The rarity of npoxafnuévog can
be illustrated by the one sole entry in SEG, where this term is used
of cities rather than individuals. Here npoxoBelopévog can either refer
to the presidency of a city such as Tarsus over—or, as I would pre-
fer, its pre-eminence in—Cilicia.*' Indeed Ignatius reveals his knowl-
edge of the normal use of this term in connection with a city when
he too uses it of the Church of Rome “who is pre-eminent (fjtig xoi
npokdBntoan) in the place of the district of the Romans (év 1éne yopiov
‘Popaiov) . .. pre-eminent in Christian charity (rpoxa®nuévn tfig
dydmng).” (Rom. insc.)

But the other subject of npoxaBnpévog is not a city but a god or
goddess, who can be called érickomog.

We have an inscription from Pergamon in A.D. 129 (Syil3 695,
l. 50—54) which refers to “presenting the best sacrifice (ropacto[0fj]von
3¢ xai Bvoiov ®[¢ kaA]riotnv) to Demeter and Kore (tfi t¢ [Af]untpr
xal 17 Kép[f), the goddesses who are pre-eminent over our city (toig
n]poxabnpévarg [Be]aig tfig néAewg Hu[@v), as well as to Roma and to
all the other gods and goddesses (oOpo]iwg 3¢ kai tfi ['Pop]n xoi toig
&AAor[g Beol]g naor kol méoarg).” In such a pagan context, I would
suggest that the description of Ignatius the énioxomnog, as one who is
described as npoxaBnuévog eig tonov Beod, can be identified as a quite
precise and intended parallel. The bishop “presides over” or rather
“Is pre-eminent in” the Church, just as the statues of Roma and the
other gods and goddesses did in the city-states of Asia, but not as
a god himself but rather as the Christian version of a tdnog 0eod.

In this connection too it is not without relevance that we have an

¥ See e.g. SEG 35, 826,9-10 which is a dedication to a priestess (yevopeva te
16 Adpotpog kot Koppag iépero 1dv te 1epdv ko [AdG kai] 0oiwg npoéota); likewise
113,4 (rnp)oictdrwcav) describes those who preside over the Eleusinian rites of
Demeter and Kore. This therefore is the usual term for presidency over the rites
of a cult, Pagan or Christian (see Justin Martyr, 4pol. 1, 98 (rpoeotag); cf. Brent
(1991), pp. 129-156). npokabnuévog is used in a somewhat different sense, as cited
in footnote 41. For general uses of mpoiotnut and its derivatives see e.g. SEG 27,
758,3; 33, 694,4; and 34, 94; cf. Brent (1991), pp. 129-156.

H SEG 29, 1527 (Severus Alexander) (= OGIS 578): Tépoog. ... n npotn k[oi
peyiotn) kai kaAliot pntponorig) t@v Yy énapyeiwv npokabelopévn Kihikiog. From
Pergamon from an inscription in honour of Septimius Severus we have (= (Moretti)
IGUR 1, 33): Kawodpro 1) p[ntpd]norg K[thikiag Ioavpi][ag Avka]o[viag nploka-
Oel[opévn. . .. Cf (Moretti) IGUR 1,78 and 80. Note furthermore that the normal
word for “preside” is used when this sense is required as in SEG 35, 1106:...1
n]poestdon Thg ndAews Hudv Bedg "Apte[ig . . .
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inscription from Acmonia in Domitian’s reign (A.D. 85). It reads as
the will of Titus Praxias providing honours for his memory. Here he
makes “overseers and witnesses (émi[o]xd[nov]g kot paprupag) [of his
intentions] the divine Augusti (Beodg Z[eB]actolc) and the ancestral
gods (xai Be[ovg matpiov[c]; IGRR 4,661 [ 22-23). Ignatius is an over-
seer (éniokomog) who is not himself divine but a tonog of the Father
who is moreover a witness (udptvg), in the Christian sense of one
who is to lay down his life, as a pntig of divine suffering.

The three Orders are tonot or eikoveg that represent a community
in process of redemption, and the saving acts of Father, Son, and
Spirit at work in such a community. We shall now examine how
their function in Ignatius’ Christian cult explicity mirrors both Domi-
tian’s reform of the Imperial Cult in ritual, and its religious objec-
tive in securing the pax deorum.

6A 2.3. Domitian’s corona aurea and Ignatian tomot

We have argued previously (5A 2.2.2) that Suetonius’ account of
how Domitian refashioned the iconography of the the coronae aureae,
worn by priests and himself as high priest presiding over the Capitoline
games, implied a pagan theology of representation. Domitian intro-
duced a new, pagan iconographic theology into the general wearing
of sacerdotal crowns inscribed with divine images. He wore a spe-
cially designed corona aurea in connection with his alterations in the
ritual of the cult of Jupiter Capitolinus which had implications for
the ideology of emperor worship, in which he claimed to be both
dominus et deus. The corona aurea that he wore at the institution of
quinquennial contests for this cult was impressed with “an image of
Jupiter, Juno and Minerva (coronam auream cum effigie lovis ac Iunonis
Minervaeque).” However, the priest of Jupiter and the college of Flaviales
assisting him in the ceremonial also wore (pari habitu) crowns with
images of these three deities, but included, in addition, Domitian’s
own image (nist quod illorum coronis inerat et ipsius imago).*?

We see in the corona aurea with its ¢ffigies or imago a sacramental rep-
resentation of Jupiter, Juno, and Minerva on the part of the Pontifex
Maximus. These deities are made sacramentally present by the cultic
acts of Domitian as Pontifex Maximus, just as the Father, Son, and spirit-
filled, apostolic circle or crown (nvevpatikdg otépavog) are made sacra-

* Suetonius, Domit. 4.
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mentally present by the tOnov (imago, ¢ffigies) of bishops, presbyters,
and deacons (Magn. 13,1). The bishop represents God the Father,
with whom the spirit-filled apostles are united in the presbyters and
the Son in the deacons. Likewise Domitian, dominus et deus, is made
sacramentally present in all the priests who wear his image on their
crowns, and unite their individual acts into his one cultic act.

We have already referred to the pvotikog dyav at the temples of
Roma and Augustus at Pergamon in which the cefactopaving dis-
played the image of the Emperor as the climax of the mystery play
(5B 2.2). Here the eikav as a statue or tonog (¢ffigies) on a crown can
be said to make the imperial genius or toyn sacramentally present.
Likewise in Ignatius’ picture of the Eucharistic assembly, the saving
figures of Father, Spirit filled Apostles, and Son are made sacra-
mentally present by the liturgical drama enacted by bishop, pres-
byters and deacons, of which they are the tonor. We have moreover
in Herodian V, 5,6-7 an account of the acclamation of the Senate
and their act of sacrifice before Elagabalus (A.D. 218), in which the
emperor’s gikodv is associated with the torog 10D émywpiov Oeod:

Wishing the Senate and the Roman People to become used to the
sight of his appearance (BovAduevog év €Ber yevéoBan tfig 10D oxfpatog
Syewg), and a test be made whilst he was absent (dmévtog te ahT0D
nelpav dobfivan) as to how they would accept the sight of his appear-
ance (rd¢ gépovot Thv dyiv 10V oxhpatos), having had painted a great,
full-sized representation of himself (eixévo peylomyv ypayag movtog Eavtod),
in which he appeared reaching forward and performing sacrifice (olog
TPoidv Te kol iepovpydv €paiveto), and having placed in the picture the
form of the god of the country (ropooctioag te év 1§i ypogfi OV TOROV
10 éniywpiov Beod) with whom of course he was depicted as obtain-
ing good omens (§ &M xaAAepdv éyéypanto), and having sent it to Rome,
he ordered the image to be hung up in the exact centre of the sen-
ate house and in the highest spot (éxélevoev év 10 pecoutdre g cvykAntov
one dynrotdt te thy elxdva dvarebijvar), over the head of the statue
of Victory (bngp xepaAfig tod dydApotog tiig Nikng), so that when they
assembled in council (wg cuvidvteg é¢ 10 Bovdevtipiov) they each would
burn incense (MBovotév e Bupdorv €xactog) and pour libations of wine
(xoi oivoug omévdovat).

Here clearly the eixév of the emperor is associated with the tbmog
of the Beod¢ émyywpiog which it mediates from the centre of the Senate
gathered for its business as the centre of its unity, just as Ignatius’
bishop stands at the centre of the Eucharistic assembly as the tOmog
notpog.



228 CHAPTER SIX

At this point the iconography of ecclesial Order merges into both
the iconography of martyrdom and of a cultic procession. Let us
now examine the particular character of Ignatius’ martyr procession
as a cultic procession by analogy with the Imperial Cult. We shall
examine too, in association with the latter, the ambassadorial titles
given to various clerics who accompany Ignatius’ procession in order
to establish their equivalents with those officials appointed by the
city states of Asia in order to secure inauguration and celebration
of a new Imperial Cult.

ParT B. THE MARTYR ProCEssioN AND CULTIC AMBASSADORS

Schoedel described clearly the “staged” character of the journey of
Ignatius from his native Antioch in Syria to prospective martyrdom
at Rome. The martyrdom is proclaimed beforehand to the Roman
Christians by Crocus the deacon and others from Ephesus, “who
preceded me from Syria to Rome to the glory of God (Rom. 10,1-2).”
Furthermore, Ignatius collects individuals who join his procession as
representatives of the churches of the various cities (Ephesus, Magnesia,
and Tralles), who come to him in Smyrna since the route selected
by his guards has allowed him previously only to visit Philadelphia.

Not only did some of these representatives stay with his entourage
and precede him to Rome (Rom. 10,2), but some were elected to
congratulate the Church of Antioch on its peace (Philad. 10,1; Smyr.
11,2-3; Pol. 8,1). The representative character of those who come
from their Churches to join his procession is emphasised in Tral.
12,1 where he can say: “I greet you from Smyrna, together with
the Churches of God who are present with me (Gpo taig copnapovcag
pot €ékkAncioig tod 0e0d).” Thus their Churches are considered very
much to be present in those sent to accompany him. Through their
representatives,” Churches “which did not lie on my way (ai pn

* Ignatius claims to see the corporate personality of the Churches which he has
never visited as mysteriously represented in clerical persons. With bishop Onesimus
he has “converse of mind (cuvife1a)” so that he was able to see their corporate
personality, their noAvnAnOeia (Ephes. 1,3 and 5,1) as also in the case of bishop
Polybius (T7al. 1,1) or bishop Damas (Mag. 6,1: &ote pe 10 nav nAffog év odtd
eEO)pﬁO’al). See further A. Brent, The Relations between Ignatius of Antioch and
the Didascalia Apostolorum, in SecCent 8,3 (1991), pp. 151-153; Brent (1992), Cultural
Episcopacy, pp. 85-88.
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npookovoai pot) according to the flesh (tn 68 1fj xotd odpxa) lead
the way before me city by city (xata mélwv pe mpofiyov; Rom. 9,3;
Philad. 10,2).”

But how did both Ignatius himself, and the Churches which co-
operated in this “stage management” of the martyr’s procession, view
the purpose of the journey? In what social context are we to place
the “theatre” thus staged” We need to go beyond Schoedel’s indi-
vidualistic and psychologistic interpretation expressed in such words
as “gaining recognition and support,” and “to bring to expression
their deepest hopes and fears and to channel them effectively.”*

Ignatius describes his appearance in Rome in language that clearly
implies that his act confronts Roman power with a superior, spiritual
alternative. Ignatius claims (Rom. 2,2) that: “God judged the bishop
of Syria to be found at the sun’s setting (eig d0owv) having sent him
from the (sun’s) rising (a6 avortoAiig).” Schoedel comments that: “there
is a sense of movement in the bishop’s mental geography strikingly
different from the defenders of Roman power who speak simply of
Rome ruling from the rising to the setting sun.”* Certainly Rom. 6,
1 represents a self-conscious reversal of imperial values on the part
of a bishop who is contrasting his individual purpose with that of
the Roman Emperor.* But Schoedel resists any interpretation of
Ignatius’ act as part of a contrived martyrological cult. The self-
sacrificing bishop from the east is apparently simply a heroic figure
proclaiming the triumph of Christian grace over the Emperor’s nat-
ural power.

In what follows I will argue that Ignatius’ procession to martyr-
dom reflects the Christian counterpart in the arena to the imperial
procession that ends with sacrifice on a pagan, imperial altar. His
_ Christian entourage are the counterparts of the pagan officials and
priests. I will interpret the images with which he expresses his under-
standing of what is taking place in the light of the social and reli-
gious context in the city states of Asia Minor, in particular their
adherence to and development of the Imperial Cult. We do well to

* Schoedel (1985), p. 12.

# Ibid. pp. 170-171.

* Rom. 6,1: “The furthest ends of the world profit me nothing (008év pe dperioe
10 téporta Tod kdopov) nor do the kingdoms of this age (008¢ ai Pasideion tod aidvog
t00tov): it is better for me to die (kaAdv pot dmoBoveiv) for the sake of Jesus Christ
(316 "Incodv Xpiotdv) than to reign over earth’s furthest ends (i Pacidedev t@v
nepaTov g YRG).”
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ask whether Ignatius and his martyrdom are not set over against
that cult, in the way in which he regards his journey to Rome as
a procession securing those deified qualities of Victoria and Pax.*’ 1
will argue:

1. Ignatius sees his personal sacrifice (his dvtiyvyov on the Bvciac-
thpov étoypov) at Rome as centred in a cultic procession, and the
comparison between his highway to victory and that of Rome’s power
is a cultic comparison with the developing Imperial Cult.

2. The cult is a mystery cult that parallels the imperial mysteries,
in which those who participate in the martyrological drama are
pntoi and ovppbotar. His picture of the xdpog gathered for the
Eucharist, and his language about its members and their actions
(xprotogdpot, vooedpot, dyrogdpot), mirrors what epigraphical evidence
will inform us regarding the mysteries associated with the Imperial
Cult (tepagopor, Bopopdpor).

3. Ignatius’ particular title, “Theophorus (Beopbpoc)” and therefore
“bearer of God” is to be understood in comparison with the bearer
of the imperial image (eixwv) in the ritual of the Imperial Cult
(cePactogdpog, Beoldyog (ceBactordyog) Beopdving (cefactopdving)).
Certainly tonog is used equivalently to eixdv as a “statue” or as a
“relief” in several insciptions, as we have seen (6A 2.1). Also related
with this title was the use of tornog in the description of the bishop’s
office as mpoxaBnpévog eig Tonov matpdg (6A 2). This description also
mirrored the theology implied by Domitian’s changes in the icono-
graphy on the priestly coronae worn as part of the ritual associated
with the Capitoline games (6A 2.3). We shall now be able to locate
the particular focus of this set of images specifically in the proces-
sion associated with the Imperial Cult and in some instances involv-
ing imperial mysteries.

¥ Certainly Schoedel (1985) Introduction pp. 11-12, and p. 213 saw Ignatius’
view of his martyrdom in such terms (“All this makes sense if we recall how care-
fully planned Ignatius’ whole journey appears to have been for calling out support
from the churches on his route and how intimately such support figures in the
bishop’s reflections on the significance of his mission as a man set on unity”).
Schoedel however left ill-defined the particular social and religious context which
would give meaning to Ignatius’ conceptualization of the various roles of those
involved in his procession.
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6B 1. The &vtiyvyov at the Bucroctipilov Etotpov

As they greet Ignatius in chains at Smyrna through Onesimus their
bishop and representative who meets him there, the Ephesians are
described as “being imitators of God, inflamed by the blood of God
(Ephes. 1,1).” But these words cannot in this context be interpreted
simply as an indication of their general piety.* He claims that their
piety is focused upon his coming martyrdom. They are “inflamed
by the blood of God (dvalwrupficavieg év aipatt 0eod)” because they
were praying that he should attain his goal of fighting with the wild
beasts.

The spectacle of “the blood of God” reflected in the pipnoig of
the martyr-bishop is thus the cause of their anxious haste to come
to see him (iotopfican éomovddcoare). It is therefore the martyr bishop,
becoming the eixmv or tomog of the suffering God, to which they are
drawn in a cult in which they will re-enact or “imitate (ppuntoi évteg
100 Oe0d)” the saving event.*

It is to be emphasised therefore that such piunocigis clearly cul-
tic. In the arrival of the bishop from the East at the arena of the
emperor of the West we have the climax of the cultic procession
which began in Antioch and gathered its members from the churches
of Asia Minor to whom Ignatius wrote. As Perler pointed out, Ignatius
used the rare word dvtiyvyov as equivalent to the Pauline iAaotiprov
or atoning sacrifice.”® Such was his sacrificial role in the cultic pro-
cession in which he invited members of the Ephesian Church to
join. “I am your atoning sacrifice (&vtiyvyov bpdv €yw), and of those
whom you sent to Smyrna for the honour of God (kei bv énépyate
elg Oeob Tipnyv eig Tpvpvav).” (Ephes. 21,1 cf. Smyr. 10,2; Pol. 2,3)

In this way Ignatius’ sufferings become a kind of extension of his
action as bishop in the Eucharist, as his words “I am God’s wheat”

“® Cf. Schoedel (1985), pp. 41-42.

¥ This point was established at length by H.W. Bartsch, Gnostisches Gut und
Gemeindetradition bei Ignatius von Antiochien, in Sammiung wissenschafilicher Mono-
graphien, 2,44 (Giitersloh: Evangelischer Verlag 1940), pp. 78-98, and only partially
modified in K. Bommes, Weizen Gottes, Untersuchungen zur Theologie des
Martyriums bei Ignatius von Antiochien, in Theoph 27 (K6ln und Bonn: Hanstein
1976), pp. 92-107. See also W.M. Swartley, The Imitatio Christi in the Ignatian
Letters, in VCh 27 (1973), pp. 81-103 and Th. Preiss, La mystique de I'imitation
de Christ et de l'unité chez Ignace d’Antioch, in RHPhR 18 (1938), pp. 197-241.

% O. Perler, Das vierte Makkabzerbuch, Ignatius von Antiochien, und die éltesten
Martyrerberichte, in RwAC 9 (1949), pp. 47 ff. of W.H.C. Frend, Martyrdom and
Persecution in the Early Church, (Oxford: Blackwell 1965), pp. 199 ff.
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(Rom. 4,1) indicate.”’ The Bvciooctipov of the arena is an extension
of the Buoioothplov that prefigures in Ignatius’ liturgical scenes (Ephes.
5,2; Magnes. 7,2; Philad. 4). Indeed, Ignatius anticipates his experience
in the arena as a kind of Eucharist in which instead of the pagan
crowds there will be the Roman Christians as participants in a cult
in which he himself is sacrificed on an altar that is ready (Bvcrootfiprov
growov). (Rom. 2,2) His words are “to be poured out as a libation
to God (100 omovdicBiivon Be®),” which may reflect Paul’s words in
Eph. 5,1-2.>* But Ignatius is not simply commenting on Scripture in
a social vacuum. The Bvciootiprov €toyov has clear associations with
the Imperial Cult and its offerings of thus et vinum, as a sacrificial
term for which onovdioBfivan is also appropriate.®

In place of the church gathered for the Eucharist, as pio 66p§ . . .
gv motfpiov elg Evacty 10 aipatog adtod - &v Busrastipov . . . (Philad.
4), there is therefore the martyr pouring out his blood and giving
his body, which he prays may be found pure bread, as God’s wheat
(Rom. 2,2; 4,1). In Rom. 8,3 he asks the Roman Christians to behave
like the pagan spectators who express to the arena officials their wish
for death rather than life for a person for whom the moment to be
selected or otherwise has come. “If I should suffer (¢av nédBw), you
had expressed your wish [for it] (h@ehfcare), if I should be rejected
(8av dnodoxipacBd), you had expressed your hatred (¢picficare).”

The church’s prayer in the arena is not therefore that bread and
wine become Christ’s body and blood, but that in Ignatius’ body

' For a discussion on the relationship between Eucharist and martyrdom see,
G.P. Wetter, Altchristliche Liturgien: Das christliche Mysterium: Studien zur Ge-
schichte des Abendmahles, in FRLANT 13 (1921), pp. 117-119, 136-137; Bartsch
(1940), pp. 102-106 ff., cf. Bommes (1976), pp. 61-63, 89-93. See also H. Schlier,
Religionsgeschichtliche Untersuchungen zu den Ignatiusbriefen, in BGNW 8 (1929),
pp. 152-169.

2 Cf. Schoedel (1985), pp. 29-31 and p. 42.

% For the use of incense on Trajan’s altar at Pergamon, see SEG 11, 922-933
(Gytheum); V. Ehrenberg and A.H.M. Jones, Documents lllustrating the Reigns of Augustus
and Tiberius, (Oxford: Clarendon 1955) no. 102 (a); IGRR 4, 353 b 20. See also
S.R.F. Price, Rituals and Power. The Roman Imperial Cult in Asia Minor, (Cambridge:
U.P. 1984), p. 208. In the Hellenistic ruler cult in Ptolemaic Egypt the burning of
incense and libations as opposed to animal sacrifices was already common before
its adaptation to emperor worship, see D. Fishwick, The Imperial Cult in the Latin
West: Studies in the Ruler Cult of the Western Province of the Roman Empire,
in EPRO 108 (1991), 2,1, p. 513.

** The force of the two aorists (AB@eAoate, éuiofoate) is best brought out as a
once for all expression (by the crowds in the arena) of the action of the verb and
translated accordingly.
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those realities may be displayed. He exhorts them regarding the wild
beasts in the arena: “Intercede to the Lord for me (Mtavebvoate tov
xuplov brep £uod) that through these instruments (ivo Sid 1@v dpydvav
t00tov) I might be found God’s sacrifice (Be0d Buoia ebpebd).” (Rom.
4,2) His vision of the Roman community has no bishop, priest, or
deacon at this point, as had his visions of the communities to which
he addresses his other letters,® but only the Roman officials and
their functions in the amphitheatre. What the Roman Christians can
do is to “coax” the wild beasts to devour him quickly and not try
to keep them away (Rom. 4,2).

Given therefore that the victorious journey of the bishop of Syria
from the East confronting the emperor of the West is a confronta-
tion between rival cults, can we now in the light of the inscriptions
of the Imperial Cult delineate further the character of Ignatius reverse
images? What, according to Ignatius, are the features of the Christian
liturgical community that mirror those of pagan emperor worship?

6B 2. The xopdq and the &ywv pvotikdg

The Roman community is regarded as a yopdg gathered around a
pagan Bvoiootiprov €ropov. The mystery-drama in which the bishop
is a 10nog is now an arena scene in which he is a pwuntig of the
suffering god (t0d néBovg 10D Beod pov). (Rom. 6,3) Ignatius invites the
Roman Christians, gathered in his imagination in the arena, that:

. in love becoming a choir (iva év dydnn xopog yevéuevor), you may
sing to the Father in Jesus Christ (¢onte 1@ natpi év Incod Xpiotd) that
God has deemed the bishop of Syria worthy to be found at the sun’s
setting, having despatched him from the sun’s rising.

Rom. 2,2

They are to sing as a choir at the sacrifice (xopog yevouevor), as he
envisaged the Ephesians (4,1-2) formed like a choir at Eucharist (6A
1.1.1), or as the Seer described the “great multitude” (4poc. 7,9) or
the 144,000 (14,2-3).

Ignatius thus also saw his communities gathered for the Sunday
Eucharist or his own martyrological Eucharist as singing the victory in
martyrdom of the Christian bishop rising from the East and triumphing

5 For the visionary character of his description of communities that he has not
visited at their Eucharistic worship see A. Brent, The Ignatian Epistles and the
Threefold Ecclesiastical Order, in JRH 17,1 (1992), pp. 18-32.
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in the arena over the Emperor. In this respect they paralleled the
way in which the choir at Pergamon sung the emperor’s praises. Just
as we saw was the case (5B 2.2-2.2.3) with the imperial Ogoléyor or
buvedoi of Pergamon or of Hypaepa (koBupvodvteg tov Zefactov oikov)
in the Imperial Cult (/GRR 4, 353, b. [ 12-19), there is the yopog
of the Christian cult. That xopdg extols that divinized quality of impe-
rial unity that is opévow (Ephes. 4,2), and which was also a feature
of the doxology of Clement Cor. 60—61. Ignatius’ martyrological cult
was also to celebrate the peace experienced by the Church of Antioch
in Syria. Thus opévoia, like the pax deorum, was a particular objective
of the Imperial Cult which was achieved by Ignatius’ Christian
Cult. The hymn singers were moreover garlanded (/IGRR 4, 353, b.
[. 18-19: ote@dvovg o1l LUVESOIG Kol TOlG LLOTNPLOLS OTEPAVWOLY) just
as Ignatius’ presbyterate are described as a “spiritual crown (Magnes.
13,1: &&onAoxov Tvevpotikod oteQavov).”

Moreover, we followed (5B 2.2.3) Pleket’s account of the role of the
oePoactopaving in exposing the eixéveg.”® There were also other allu-
sions to buvedot of the Imperial Cult at Pergamon, for example Asia
(Hypaepa).”” In order to locate further the function of these eixdveg
in the ritual of the cult, we need to refer to SEG 6,59 (= IGRR 3,
209), which is the “decree of the international association of the
craftsmen of Dionysus (yNgiopo t@dv amo Tig oikovpévng mept Tov Atovucov
teyvettwv)” (I 1-5) from Ankyra. The occassion is the incorporation
of the cult of the emperor Hadrian into that of Dionysus and Hadrian’s
name is added to the association’s title as the “new Dionysus” (xoi
Avtoxpdropa Tpaiavov "Adprovov Zefoaotov Kaioapa véov Aibvucov). Here
we find that it is the honoured benefaction of Ulpius Aelius Pompeianus
to “exhibit the mystery-spectacle (&ywvoBetficon Tov dydva toV puotikdv).”

Pompeianus summoned (tog &yoviotag dvekaAéoato) the contestants
“already on their highway with anxious speed (1@ e tdxet tfig omovdfig
0devovtag),” and “he provided (énfipxeoev) for every part in the mys-
tery (mavti péper tod pvotmpiov).” Ignatius too found the Ephesians
anxious for the spectacle of his martyrdom (1,5: iotopfican éomovda-
cote), just as he regards all of them through their representatives as

% Pleket (1965) pp. 345-346, where he compares IGRR 4, 353, c. [ 4-7 with
IGRR 4, 522 = OGIS 479; 643. See also my discussion in 5B 2.2.

3 IGRR 4, 1608 (Claudius): a. L 10: ot buvwdoi &véBnkav katd 1o yevope[vov]
yigiopa év Mepydpe vrod tiig tepag [ouvd]dov éyyphyavieg doa dixona [xoi
[pAav]Bpwnd éotiv adtolg dedopé[va Un * odtod]. and b. L 5. . .[tfi iep]d LuvwddV
[ovvde xaipew] . . .
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“companions on the way (cOvodot navteg).” His martyr-cult, in which
he shares with Paul, is a mystery cult in which the Ephesians parti-
cipate as fellow initiates (cuppvotor) who are on an highway (répodog).
(Ephes. 12,2) Let us now explore further the general background of
piunoig in parallel with Ignatius’ use of the term.

6B 2.1. pipnowg in the Isis mysteries and imperial extensions

The word pwntig in Ignatius Rom. 6,3 has a parallel in the mystery
cults of Isis® which were assimilated to those of Dionysus which
were, as Hadrian’s example shows, assimilated in turn to the Imperial
Cult. Here pipntig is used, with its cognates, pipovpevog ta iepa and
pipuApato t@v tote tofnpudtov, in the sense of actor in that participants
acting out their role in the divine drama become mystically identified
and absorbed into the realities which they act.”

Certainly Ignatius sees his role as bishop at one point as a mys-
tagogue. In Tral. 5,2 he claims: “I am able to know (dOvopat voeiv)
the heavenly things (t& émovpéavia), both the angelic locations (xoi
10g tonofeciog tag &yyelkdg) and the ranks of the archons (xoi tég
ovoTaoelg apxoviikag).” In Ephes. 19,1 he speaks of Mary’s virginity,
and Christ’s conception and passion as tpia pvotipw. In Philad. 7,2
he speaks of the Spirit that moves him as: “he exposes hidden things
(to xpomrd éAéyyer).” Like the high-priest of the Imperial Cult, he is
“entrusted (remiotevuévog) with the holy of holies (ta dyro tdv Gyiowv) . . .
with the secrets of God (t& kpuntd 100 Oeod; Philad. 9,1).”

We can now ask what was the character of the ritual performed by
those to whom were assigned the various parts in the dyov pvotikog, and
how they were paralleled in Ignatius’ description of the martyr-cult.

5 Plutarch, De Is. et Osir. 361 D, 27 where Isis is described as “having inter-
mixed with the most holy rites (taig Gniotdrtaig dvopioco teletais), images and
suggestions and representations of her sufferings at that time (gikovag ki brovoiog
Kol pipfpota 1@v tdte nabnpdtov) . . .7 Cf. the mysteries of Attis in Lucian, De Dea
Syria 15: ‘Pén 8¢ téuvovtan ko “Attea pipéovion, and Eleusinian Mysteries, El Lysias
¢. Andoc. 30: The Hierophant says: €3¢ thv otoAfiv pipodpevog 10 tepd émideinvue
101¢ GpvToLg Kol eine T gwvii ta andppnra (cf. Hippolytus EL V, 8,39). For the
equation of Isis with Dionysiac mysteries, see Plutarch, De Is. et Osir. 364 E, 35:
Ot pév odv 6 adtdg €0t Aloviore Tiva paAhov 1 o yryvdokew, @ KAéa.

» For the Platonic justification for this see S. Calderone, Teologia, Politica,
Successione Dinastica e Consecratio in Eta Constantina, in Culte des Souverains, dans
UEmpire Romain, in Entretiens 19 (1972), pp. 236-237 and footnotes; A. Heitmann,
Imitatio Dei. Die ethische Nachahmung Gottes nach der Viterlehre der zwei ersten
Jahrhunderten, in Stdns 10 (1940). See also Wetter (1921), pp. 66-67, pp. 124-125;
Schlier (1929), pp. 135-136, 163-164 fI.; S. Angus, The Mystery Religions: A Study in
the Religious Background of Early Christianity, (New York: Dover 1975), pp. 109-112,
pp.- 132--133, pp. 137-138, pp. 307-308.
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6B 2.2. Image bearers in the Imperial Mysteries

We have already noted the use of eixoveg of the emperor and their
exposure in the drama by the Oeopaving of Dionysus. The latter
became the oeBactopavtng when the two cults began to be assimi-
lated as we saw taking place under Hadrian. But other symbolic
objects were deployed in the ritual and persons assigned to carry
them. The general term iepoopog is used of those who carry sacred
objects in a pagan cultus,” but we find this term particularly applied
in the context of the mystery play. Regarding the Isis mysteries,
Plutarch informs us that: “Isis . . . is wise . . ., and discloses the divine
mysteries (Seikvbovoav ta Oeia) to those who truly and justly have
the name of ‘bearers of the sacred vessels’ and ‘wearers of the sacred
robes’ (tolg dAn0dg xai Sikaing iepapdporg kol iepostdhoig mpocoyo-
pevopévors; De Iside et Osiride 352 B, 3).”

But there were also more particular roles assigned in the ritual of the
mysteries, some of which Robert lists as Bopopdpog, x16tapopog, Tp@d-
pog, Aucvapdpog, xovnedpog, BodAopdpog, palhopdpog, and Beopdpoc.’!
We find the latter term becoming cefactoedpoc when for example
the Dionysiac mysteries are assimilated with Hadrian’s Imperial Cult.®?
Kiotagdpog occurs in Syll* 736 (Andania 92 B.C.) where the law for
celebrating the mysteries is inscribed. Here “the sacred virgins (ot
nopBévor ai tepai) as they are selected (xaBdg &v Adywvtor) draw the
chariots (&yovoon 1o dppota) laiden with chests containing the objects
for the sacred mysteries (émikeipevalg] xiotag €xodoag epd pvoTikd;
VI, 1, 30-31).”

Among the objects carried in the ritual of the sacred mysteries,
in addition to the eix@v of the emperor exposed by the ceBactopdv-
g, were small models or pictures of an altar. Apollonius son of
Apollonius is given the title Bwopogopog in Pergamon.®® We find an
explanation of this title in Apuleius’ description of the Isis mysteries:

The foremost high priests (antistites sacrorum proceres) . . . carried before
them the distinctive attributes of the most powerful gods ( potentissimo-

% IG 12, 5, 291. .

' L. Robert, Recherches Epigraphiques, VI Inscriptions d’Athénes, in Opera Min.
Sel. 2 (1969), p. 839 note 6 (= REA 62 (1960), p. 323 note 6). See also Idem. Le
Serpent Glycon d’Abédnouteichos a Athénes et Artémis d’Ephése a Rome, in Opera
Min. Sel. 5 (1989), pp. 747-769 (= CRAI (1981), pp. 519-535).

% L. Robert, Hellenica, II, Inscription Ephébique, in Opera Min. Sel. 2 (1969),
pp. 1277-1278 (= RPhil 13 (1939), pp. 124-125).

% M.P. Nilsson, Zwei Altire aus Pergamon, in Eranos 54 (1956), p. 172; L. Perg. 336.
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rum deum proferebant insignes exuvias) . . . the second ... (secundus) carried
with both hands an altar (manibus ambabus gerebai altaria), that is, “a
source of help,” (id est auxilia) whose special name was derived from
the helping providence of the supreme goddess (quibus nomen dedit pro-
prium deae summatis auxiliaris providentia).

Apuleius, Metamorphoses, 11,10

As Apuleius makes clear, the foremost priests take precedence who
carry insignes exuviae of the gods themselves. Furthermore, what these
priests carry are not merely the portable accompanyments of ritual.
They carry the clothing or attributes (exuviae) of the gods themselves.
They are thus to be distinguished from the second group who carry
the altaria. Thus though the second group in the Isis mystery pro-
cession may be describable as iepagdpor,® the first group may be
described as Beogdpor. Indeed the term occurs generally in the mys-
tery cults.

In the inscription of Agrippinilla found in Torre Nova south of
Rome, we have a list of functionaries of the Dionysiac cult ¢. 150
A.D. Agrippinilla heads the list as priestess and head of the associ-
ation, but two of the functionaries, Gallicanus and Dionysius, are
called Beopdpor.® The Beopdpog inevitably, following the assimilation
of such mysteries with the Imperial Cult, comes to be renamed
oefactogdpog, as in the Ephebic inscription from Athens.%® These
carried the imperial images in the mystery rite. Those divine images
were cared for by the sacristan or {dxopog t@dv Beiwv eixévav,” pro-
visions for which we have already seen to have been made in our
discussion of IGRR 4,353 c. [ 10—11 (5B 2.2). We met there with
a special official, the oeBactopaving, by whom imperial mysteries
were celebrated.

We thus see how in Ignatius’ Martyr Cult, in direct parallel with
the imperial mysteries, those who join the procession either in per-
son or through clerical representatives are assigned roles analogous
to the iepagopor, and the bishop at the centre of the cult is described
as the Beo@dpog who bears a spiritual image, the tOnog of their Father

God.

% Robert Opera Min. Sel. 2 (1969), pp. 12771278 (= RPhil 13 (1939), pp. 124-125).

% M.P. Nilsson, The Dionysiac Mysteries of the Hellenistic and Roman Age, in
Acta Instituti Atheniensis Regni Sueciae, 8,5 (Lund: Gleerup 1957), pp. 46 and 56-57.

 Ath. Mitt. 59 (1935), pp. 77-88; Robert (1939), pp. 123-125. See also Price
(1984), p. 189.

% Pleket (1965), p. 345; cf. Robert Opera Min. Sel. 2 (1969), pp. 832-835 (= REA
62 (1960), pp. 316-319).
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As their fellow-citizens in the city states of Asia Minor, in partic-
ular centres of the Imperial Cult such as Ephesus, Smyrna, or Tralles,
responded to the supplicatio by joining the sacrificial procession, so
figuratively the Christian Ephesians join Ignatius’ martyr-procession.
As Ignatius says:

You are all therefore (o1& 0dv) companions on the way (cbvodot mév-
1eg), God-bearers (Beogdpor) and temple-bearers (xai vaopopor), Christ
bearers (ypiotopdpor), bearers of holy things (aywoeodpor), in every way
adorned with the commandments of Jesus Christ (xotd navto kexoopunuévor
év évtolaic ’Incod Xpiotod).

Ephesians 9,2

Those who come at the summons of the martyr-bishop to join his
procession carry not the eikav of the emperor but, in their conduct-
ing of Ignatius, the tdmog or puntig of the suffering Father-God.
They are analogously the equivalents of the BOgodpor, iepagdpor
(&yroopor), and PBopodpor (vaogdpor) of the traditional cults paral-
leled by the imperial Sacristan of the divine images ({axdpog t@v
Ociwv elkévov). Instead of being clothed év Aapunpaig éobficwv for the
martyr’s sacrifice,® they instead are xatd mévio xekoopnuévor év
évtolaic 'Incod Xpiotod. The letter to the Church of Smyrna more-
over is also addressed: éxxAnoigq 0eod . . . &yr09dpe (Smym. inscr.).

But what of the office of the martyr-bishop at the centre of the
cult at whose representation of the suffering God the Ephesians are
so “inflamed?” (Ephes. 1,1) Ignatius continually emphasises his other
name or title (6 xai Beopdpog) at the beginning of each of the seven
letters. Just as there is in his thought a continuity between the liturgy
of the Eucharist each Sunday, and the prospective scene in the arena
where he is destined to be the Buoiactiprov €towov (Rom. 2,2), so
too I would suggest there is a continuity between Ignatius as Beo@dpog
of the suffering God and the bishop as tOmog 100 natpdg (6A 2).

6B 2.3. Beogbdpog and tdmog in pagan cultic imagery

We saw that the bishop and presbytery, and, by implication or assim-
ilation, the deacons, are described in the Ignatian letters as mnpoxof-
nuévor eig tomov (6A 2). We saw that this new concept in Ignatius of
Antioch grew out of the pagan symbolism of Syria and Asia Minor

% We have from Smyrna a marble tablet from the Museum and Library for the
ruler cult of Attalus III in OGIS 332, 38: év é60[f]ow A[apnpaic éotepavouévous . . .].



IGNATIUS OF ANTIOCH AND THE MARTYR’S PROCESSION 239

(6A 2.2), which was, as we can now see from the example of Hadrian
as véog Atdvuoog, in process of integration with that of the Imperial
cult.®

We can now see that each of the three Orders are indeed as tonot
the counterparts to those in the imperial mysteries who carry (cefa-
otopopog) and display (ceBactopavng) imperial divine images as part
of the dyav pvotikds. Indeed in the Isis mysteries that Plutarch found
indistinguishable from those of Dionysus (in which Hadrian appeared
as véog Aovvoog), the eixoveg and mpnpoato were provided by the
goddess as “teaching for piety (edoePeiog opod didorypar) and consola-
tion (xoi mapopdBiov) for men and women aflicted by the same
sufferings (&vdpdot xai yovai&iv Hrd cvpeopdv éxopévorg opoiwv).”’ In
the same way in Magnes. 6,1 we read Ignatius’ command: “be in
union with the bishop (EvaBnrte 1@ émoxén) and those who are pre-
eminent (kod toig mpokabnuévoig) as the type and teaching of incor-
ruption (gig tonov xoi Sdoytv dpBapoiag).”

Thus Ignatius’ Christian dyov pvotikdg can proceed, including as
we have seen that it does the three Orders, each re-enacting the
drama of redemption, as in jn. 20,19-22, or the liturgical proces-
sion or ywpnoig between the three Orders like the procession within
the godhead (Magnes. 6,1; 7, 1-2 = jn. 20, 22). In the Christian
dymv, human figures were called upon to act as counterparts in the
liturgy to the tomov or eikdveg in imperial cultic processions. The
individual persons in the three Orders are human icons that repre-
sent a community in process of redemption, and the saving acts of
Father, Son, and Spirit at work in such a community. Such saving
acts, experienced by the community and embodied in the Eucharistic
liturgy and in the clerical roles played, display Christ’s victory to the
demonic powers who are thereby shaken. “For whenever you assem-
ble frequently (tav yop mokvadg éni 10 adto yiveole), the powers of
Satan are destroyed (kaBapodvion ai dvvéuerg 1o Zatavd), and his
destruction is dissolved (koi Aderan 6 8AeBpog odtod) by the harmony
of your faith (év tfj dpovoig budv tfig nictewg).””!

We shall now see how such concepts of a restored opdvora effected
through the representation of divine forces are paralleled in the
Imperial Cult.

% Brent (1989), pp. 309-329; Idem. (1992), Cultural Episcopacy, pp. 80-81, 87-88.
" Plutarch, De Is et Osir. 361 D, 27, see also footnote 18.
" Ephes. 13,1 cf. Smyr. 6,1.
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6B 2.4. Ignatius’ procession and opévoro and the pax deorum

As we have seen, Augustus’ cult had, according to the Decree of
the Koinon of Asia initiating the Imperial Cult there in 9 B.C,, set
right a fallen social and political order if not a disturbed natural
order (2B 4). Certainly what Lucan described in his de-mythologised
Stoic account of the Civil War as discors natura (Sromeintov xoi eig
droyeg petaPePnkog oxfipa) needed an act of augury to be set right
(vdpBawoev) (2A 4.2.1-2). We have stressed throughout the origins
of the Imperial Cult in an extra-ordinary act of augury which had
secured the millennial pax of the saeculum aureum (2A 5). How, in the
imperial mysteries, was the supernatural and millennial pax, once
achieved by Augustus, to be continued sacramentally?

In the pax Augusti, we may say in parody of Ignatius’ “destruction
is dissolved (Adeton 6 8AeBpog) . . . in concord (v dpovoig).”’? “Oudvora
(Concordia) was one of the idealized personified Virtues celebrated in
a distinctive cultus, but associated early with Augustus’ own divinity
as Concordia Augusta.” Imperial society with the collective memory of
several generations of destructive civil war, in greeting pax et princeps,
would have concurred that “nothing is better than peace (0vdév éotiv
apewov eipivng), in which all war of earthly and heavenly things is
abolished (&v f) ndg noAepog katapyeitar énovpaviov kol éniyeiov).”
(Ephes. 13) As we have seen, civil discord of “earthly things (émiyeiov)”
went hand in hand with a discors natura supernaturally understood
(movpaviev). Furthermore, we found the themes of opévoia sung by
the cultic xopdg in Ephes. 4,1-2 (6A 1.1.1).

Thus in Ignatius the Christian cult, through its cultic act, brings
to an end the §AeBpog of the cosmic powers and their destruction.
That cultic act exhibited Christ’s victory and peace to the daemonic
powers through its human icons or torot, and through the aywopdpor
who attended them. Such was the cosmic effect of their frequently
assembling as an éxxAncio (Ephes. 13,1: Stav yop mukvig éni 10 od1d
YiveoBe). Thus the Christian Cult parallels in its acts and purpose
that of Augustus, whose augural act secured the pax deorum.

72 Ephes. 13,2 cf. 4, 1-2; Magnes. 15: Eppwcbe év opovoiq Beod, kextnuévor adidxpt-
oV vedua, &g éotiv Incodg Xpiotds. In Magnes. 6,2 dponBerav Beod is achieved by
being united with the bishop in the threefold Order (evafnte 1 énioxény kai 10ig
npokoBnuévorc . . .). See also Tral. 12,2; Philad. inscr. and 11.

”* J.R. Fears, The Cult of Virtues and Roman Imperial Ideology, in ANRW 2,17,2
(1981), p. 886: “The cult epithet Augusta, attached to Pax, Justitia, Concordia, and
Providentia, expressed the quintessence of the personalization of the cult of Virtues
at Rome.” See also idem. pp. 889-892.
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Ignatius’ use of human persons to be tomol of divine beings thus
constitutes a radical development of the typology of Church Order,
but it is nevertheless a kind of reverse reflection of the typology of
the Imperial Cult. But ambassadors are mentioned in connection
with the Imperial Cult and the pax and concordia thus achieved, and
to these and their Ignatian parallels we now turn.

6B 3. The role of the npeoPeia in the martyr-procession

It is important for us to begin by noting the connection between
the carrying of sacred tdnor and embassies from various cities to
Rome. Ignatius’ role as the martyr bishop is linked in his con-
sciousness, as we have shown (6B 2.3), with the pagan concept of a
Beopdpog in a pagan mystery rite. Likewise his role as mpoxanpévog
elg Tomov motpdg is linked with the prominent or pre-eminent statu-
ary of pagan tonot of the gods in their cities (6A 2.2). But such tomot
played a role, not only in pagan mysteries examples of which came
to be associated with the Imperial Cult, but also in ambassadorial
processions.

Robert points to the way in which small statues (iepdpoto or
&yaApdtio) were carried by individuals and groups such as mer-
chants in their clothing.”* Furthermore, he notes that these small idols
were described in Josephus as tomot, with reference to Rachel’s idols
in Gen. 31, 31-35.” Furthermore, the purpose of such ornaments
was not simply general individual devotion or arotpornn. There were
“éléments d’un laraire portatif” in groups that carried images of
their common, protecting gods. The Alexandrine Acts of the Pagan
Martyrs describe two embassies, Alexandrian and Jewish, the former
of which has as their spokesman Hermaiscus, who argued their
respective cases before the tribunal of Trajan.”® Regarding the Alex-
andrians, it is recorded that they were: €kactor Bactélovieg tovg idiovg
Beo¥¢ (I 17-18). Furthermore Paoctélewv is a technical term mean-
ing “to carry in a procession.” “The bust of Sarapis (Zapanidog npo-
topn) which the ambassadors were carrying (v éBactaov ot npéoPeic)

™ Robert Opera Min. Sel. 5 (1989), pp. 751-755 (= CRAI (1981), pp. 517-521).

7 Josephus, Antiquit., 1,9,10 (= 322): ‘Poxhla muvBavouévn katatiBnot tobg tomovg
elg v camv tiig Pepodong adThv Kounlov.

% Robert, Opera Min. Sel. 5 (1989), pp. 764-765 (= CRAI (1981), pp. 530-531);
H.A. Musurillo, The Acts of the Pagan Martyrs, Acta Alexandrinorum, (New York: Arno
Press 1979), 8, pp. 44—48.
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suddenly began sweating (aividiov (dpwoev),” and the miracle caused
consternation ([ 51-55).

We have furthermore the epigraphical remains of a letter of
Caracalla to Ephesus (A.D. 200—-205). In one part of the inscription
separate from the main body of the letter we have Caracalla’s com-
ments on the members of the embassy who have presented their
city’s congratulations to the emperor on his victory over the Parthians.
When he says: [0 8¢ n]poenpéoBevev © ndtprog budv Bedg "Aptepg, he
means that “your ancestral goddess Artemis heads the embassy”
because her image is literally carried at the embassy’s head. To par-
allel Ignatian usage, we may say that, in the ambassadorial proces-
sion, the tomog tfig Lpwv Be0d "Aptéudog is “pre-eminent (mpoxoBnuévog),”
just as in Ignatius’ martyr procession, as in his Christian cult, the
bishop is npoxoBnuévog eig 1omov Beod budv. Just as in the Acts of the
Pagan Martyrs the tonog of Serapis caused wonder at Rome by the
miracle that it produced, so too Ignatius, who bears the torog of
the suffering God, will in the arena confront Rome’s power as the
bishop from the East confronts the Emperor from the West.””

But the concept of npeoPeio is related to Ignatius’ imperial back-
ground in other and more general ways than the bearing of images
alone. The election of deacons as ambassadors in Philadelphians and
Smyrnaeans was related to the situation in Ignatius’ Church of Antioch
in Syria. Undoubtedly, and at very least, such elections of delega-
tions from the leaders of communities was a general feature of the
formal relations between the city states in Asia Minor, and can be
understood by analogy with such civic relations.”® But what was the
purpose of this embassy and what sense can be made of it against
such a contemporary background?

I believe Schoedel to be correct in identifying a divided Christian
community at Antioch which has found peace, rather than a Church
persecuted externally.”” We may note from the example of Clement
Cor. that such an external threat may follow, not in terms of a gen-
eral persecution, but from the civil consequences of internal divisions
for a community divided by internal strife and the need for the
authorities to intervene. But there is still a problem regarding the
purpose and meaning of the election and sending of these clerical

77 See also footnotes 46—49.
™ Thus Schoedel (1985), p. 213.
™ Schoedel (1985), pp. 10-12, 248-251.



IGNATIUS OF ANTIOCH AND THE MARTYR’S PROCESSION 243

ambassadors even on the view that strife had given way to peace
within a divided Christian community. '

Why should Ignatius have considered it necessary to send repre-
sentatives whose office he conceived in terms of ambassadors in order
to rejoice with them in the gathered Eucharistic assembly? Ambassadors
were usually sent to confer some benefit or mark of regard, in par-
ticular upon the emperor in connection with his cult. Ignatius con-
siders the imperial virtues of opdvoia and eipfivn as essential features
of any Christian community that by its very nature will be marked
by the threefold hierarchy.®* These were also the divine qualities
associated with Augustus’ act of augury and continued sacramentally
in his cult, as we have shown.

I propose, therefore, that we should understand references to a
clerical npeoPeia in the Ignatian letters in the light of the mpéoPeig
associated with the inscriptions of the Imperial Cult.

We have the decree of the People (8finog) and Council (yepovoio)
of Sardis honouring Menogenes son of Isidore. He was to become
priest of Roma and Augustus shortly after his selection as an ambas-
sador on an embassy to Augustus, to seek approval for the conse-
cration of a day commemorating his grandson Gaius’ assumption of
the toga praetextata. Here the usual provisions for an imperial cultic
celebration are prescribed.

...all in resplendent clothes shall wear crowns (év Aopurnpoig écbBiiciv
otepavneopelv anovtog), and the strategor each year shall present sacrifices
to the gods (B[v]oiog te noproTdvan Toig Beoig Tovg Kat” Eviavtdv oTpOTYOLG)
and make prayers through the sacred heralds for his safety (ki xatevyog
notelofon St 1@v iepoxnpidxwv vrép tfig cwmpiag adtod), and they shall
set up and consecrate his statue in the shrine of his father (cuvkoBiepdoai
1€ Gyalpo adTod 1@ 10D matpdG Evidpuoviog vad) . . . and an embassy be
sent on these matters to go to Rome (rpecPiiov te bnep tovT@V oTETAON
v dgi&opévny eig ‘Podunv) and to congratulate him and Augustus (koi
cuvvyopnoopévny adTd te kai 1@ Ze [Blaot®) . .. and there were chosen
as ambassadors (koi hpéBnoav npéoPerg) Iollas son of Metrodorus and
Menogenes son of Isidore . . .
IGRR 4, 1756 1, [ 10-23

Following the cultic provisions, npéoPeig are therefore duly appointed,
whose function is to take the provisions for the extension of the

8 edragio for the possession of which Onesimus, bishop of Ephesus, praises his
congregation (Ephes. 6,2); cf. Clement Cor. 37,2; 40,1.
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Imperial Cult to Rome for the approval of those whom the cult
honours. “Emperor Caesar son of God, Augustus, high priest...”
replies in approval (/IGRR 4,1756 II).®

The npéoPeig function therefore as proclaimers of the cult, who
convey its benefits to their fellow-citizens. A similar idea surrounds
Ignatius’ cultic procession which proclaims as a counter-culture aris-
ing from the East the reverse image of the Imperial Cult of the West
as it arrives at the latter’s arena of sacrifice. This is why he will also
change the names of civic officials to give them a Christian mean-
ing, as when he calls a npeoPitng a BeonpecPitng, or a Huepodpduog
a Beodpdpog.

Furthermore there is epigraphical evidence of npéoBeig who accom-
panied the emperor. These Ogonpesfiton should therefore return and
accompany the martyr-bishop from the East, as the counterpart to
the emperor and his cult in the West. IIpeoPevtai clearly accompany
Julius Caesar as general ($yll* 761 A, [ 2-5), where Callistus of
Knidos (48/47 B.C.) is described as “coming to Greece (yevopevog éni
iic ‘EAMGS0G) in the company of the imperator (u[etd 10 avtokp]dropog)
and in the company of his ambassadors (xoi petd t@v éxeivov npeo-
Bevtdwv).

We can see how the communities who support Ignatius’ proces-
sion enlarge it by sending their own mpeofeia to join it. To the
Philadelphians he says:

... since according to your prayer (éneidf) xotd THv TPOGEVXTV DUAV) . . .
it has been announced (&nnyyéAn pot) to me that the Church in Antioch
in Syria is at peace (elpnvevew thy éxxkAnociav thy év 'Avtiogeiq tiig Zupiag),
it is fitting for you (rpénov éotiv bpuiv) as a church of God (g ékkAnociq
0eod) to elect a deacon to conduct God’s embassy there (xeipotoviicon
Sraxovov eig 10 npecPedoan éxel Beod npecPeiav), in order to rejoice with
them when assembled (eig 10 cvyyapfivon adtolg éni 10 adTd Yevopevoig)
and to glorify the name (xai §o&doon 10 Svopa) . . .
Philad. 10,1

Though Ignatius mentions that it is a deacon who acts as a npecfidng
(mpecPedoor) here, he goes on to assert that such an office can be
also exercised by bishops and presbyters.®?

' Ehrenberg and Jones (1954) no. 99 (= IGRR 4, 1756 = 1. Sardis 7,1,8, [. 12-14);
Price (1984), p. 66 and p. 259 cat. no. 56.

% Philad. 10, 2: dg kol ol #yyioto éxkAnoion Enepyoy énokdnoug, ai 8t npesPutépoug
kot Sraxdvouc.
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Thus the ékkAnoio Oeod in Philadelphia sent an elected deacon
as an ambassador and no doubt welcomed him on his return and
received his report (dmonpeoPeia). Like the embassy (mpesBeiav) of
Menogenes, that would travel to Rome and greet Gaius and Augustus
(v apr&opévny eig ‘Papnv kal cuyyopnoopévny adtd t€ kol 1@ Zefoctd),
so too this deacon as ambassador is to greet the gathered Church
in Antioch (gig 10 ovyxopfivar ovtoig éni 10 avt0 yevopevoig). This dea-
con however will not proclaim the cult of Augustus and sacrifices
for Gaius’ birthday, but rather the progress of the martyr’s proces-
sion. They are “to glorify the name (xai do&doar 10 dvopa)” of Christ
which is associated with both Ignatius’ martyrdom and the peace of
Christ’s sacrifice of which that martyrdom is an image or tomog.

Ignatius informs those who are “inflamed by the blood of God
(avalwnvpnoavteg év aipatt Oeod).” that it is “for the common name
(VO 10V KOoVOD Ovopatog)” that he goes bound (8edepévov) to the arena
(Bnpropaxficar). “To suffer reproach for the name (6veidilecOon)” is
a common martyrological sentiment (1 Pet. 4,14). But here it is quali-
fied by the adjective xowvdg and indicates that what he does is shared
in common with all those churches through which his procession
passes and which respond to his apellatio.

Kowév was, after all, the name of the “Commonwealth of Asia”
(Kowov tfig ’Aciag) that organised a provincial Imperial Cult and
elected an archiereus/ asiarch. Menogenes is approved because he “acted
also as an ambassador (npeofedoag 1€ kai) to Caesar Augustus (rpdg
10v Zefactov Kaioapa) on behalf of the Koinon of Asia (brép 1€ 100
xowvod tdv ‘EAMivav).”8 Just as the object of that cult was the pax
deorum, so too Ignatius’ cultic procession is involved with securing
the pax Christi, and its ambassadors are concerned with that end.
What “has been announced (drnyyéAn pot) to me,” just as the glad
tidings were announced (edoyyelioBn) at Sardis of Gaius’ celebra-
tion,* was that the Church in Antioch in Syria is at peace (eipnvedew
v ékkAnciav thyv év "Avtioxeiq tfig Zvpiog). Furthermore, that peace
was in accordance with the congregation’s prayer (xotd v npocevxnv
U@V), just as the prayers (xatevydc) through the sacred heralds (Six
10V tepoknpdxwv) at Sardis were for Gaius’ safety (bnep tfig cwtpiag
ovTov).

% IGRR 4, 1756, X L 104.
8 See footnote 84.



246 CHAPTER SIX

Smyr. 11,2 contains similar sentiments regarding the appointment
of an ambassador to Philad. 10,1. The person that “your church is
to appoint for the honour of God (eig Tiufiv Beod yepotoviicon thv
éxxAnciav bpdv)” is here called “God’s ambassador (Beonpesfitnyv),”
a combined expression indicative of some office in view. “To rejoice
with (ovyxopfivar)” the church of Antioch at peace (611 elpnvedovov)
is also the purpose of the Smyrnaean Oeonpespitng as it had been
of the Philadelphian diaconal npecfeia. But this passage adds two
features important for our discussion.

The first is that the character of that peace is defined. It is clearly
a peace between members of a body politic. “Being at peace (eipnve-
vovow)” means that “they have recovered their proper size (anéAofov
10 {810v péyeBog), and their proper corporateness (10 {81ov copateiov)
has been restored (dmexorestdBn adtoig).” These lines emphasize once
again how important to the community is what brings peace.

The second is that it is his martyr’s bonds that produce the prayer
of the Christian cult that achieves this restoration of corporateness.
It is the martyr in chains (deopd) whose avtiyvyxov (Smyr. 10,2; Pol.
2; 6) is being prepared for the ready altar at Rome, and who is the
victim occupying the central place in the procession that mediates
through their prayer the peace of the Antiochene community. The
prayer realising that end is to be accompanied by the appointment
of a godly ambassador to complete it by an embassy that will go
there to proclaim it:

Your prayer went out (fy nposevyh bpdv éxfiABev) to the church of Antdoch
in Syria (éni v ékxAnoiav v év "Avtioxeiq tfig Zupiag), from whence
bound with divinely glorious chains I salute all (86ev 8edenévog Beo-
TPenecTdToLg decpoig ndvtag dondlopad) . . . so then, that your work may
be completed both on earth and in heaven (ivo odv téAetov Dudv yévnton 10
€pyov ko éni yiig kel év odpav®) . . . appoint a godly ambassador . . etc.

The reference here to éni yiig xoi év 00pav@® reinforces the cosmic and
cultic context of Ignatius’ martyr-procession.

In his letter to Polycarp, bishop of Smyrna, Ignatius requests the
election (xewpotoviicon) “of someone (twva). . . . who can be called ‘God’s
runner’ (6g Suviiceton Beodpdpog kaeicBor).” In order to appoint a
Be0dpdpog, Polycarp is instructed “to summon a god-pleasing coun-
cil (cupPodriov dyoyelv Beonpenéotatov).”® (Pol. 7,2) It seems that

% In IGRR 4, 1756 11 [ 32-33 Menogenes “completed (étéAece) his embassy in
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Ignatius here is providing in the function of 8eodpdpog, a Christian
version of the fpepodpdpog.®® This term refers to a very fast runner
or courier, who because of imperial business was allowed to use the
cursus publicus (§popog dnpodciog).t’” Ignatius’ companions were allowed
to use the cursus publicus in his case as they were accompanying an
official party with a prisoner in chains. It is therefore a further cor-
roboration of Ignatius’ triumphalism that he reassigns those who
accompany him in the role of a condemned criminal’s friends to the
category of the official entourage of the bishop from the East ris-
ing, like the sun, against the Emperor from the West.

In Philad. 2,2 this term appears again, with reference to false teach-
ers who have tried to take the Beo8pdpor captives (todg Beodpdpovg:
aiyporotilovow), no doubt in a figurative sense, and so impede the
progress of the martyr-procession.®® They are “many plausible wolves
(moAot yap Abkor aEromotor),”® guided “by evil pleasure (Wdovij xaxf).”
Clearly “these will have no place in your unity (GAL’ év tfj EvotnTL

a most well pleasing way (thv npeofav ednpenéotata) worthily of the city (d&lwg
g noAewg).”

8 Zahn’s view (Ignatius p. 286 note 3), contradicted in Schoedel (1985), p. 278,
would seem to be correct in view of the civic background in the city-states of Asia
Minor that I have sketched here for both Ignatius and the Apocalypse. 1 cannot see
why the use of Oeo8pdpot in Philad. 2,2 should deny that view since here the term
is not used, as Schoedel says, “to Christians in general,” but to members of the
Ignatian cultic procession which the particular churches to which he writes have
undertaken both in spirit and through representatives to join.

8 For fiuepodpopog see SEG 42, 1745 = Syl 303 and Pausanius VI, 16,5 (Menacles
of Elis. . .. huepodpdpog of Alexander son of Philip). See also Livy 31,24: hemero-
dromos vocant Graeci ingens die uno cursu emetientes spatium. For their connec-
tion with the cursus publicus in imperial times, see H. Stephan, Das Verkehrsleben
im Alterthum, in Historisches Taschenbuch (Ed. F. von Raumer) 9,4 (Leipzig: Brockhaus
1868), p. 93: “Der cursus publicus war nicht fiir jedermann benutzbar; es bestand
kein regelmissiger, fortlaufender Postengang mit vorher festgesetzten Abgangs-,
Ankunfts- und Beforderungszeiten; vielmehr fand die Beforderung nur statt, wenn
gerade Depeschen oder Reisenden vorkamen...” See also H.G. Pflaum, Essai sur
Le Cursus Publicus sous le haut-empire Romain, in Extrait des mémoires présentés par
divers savants @ L’Académie des Inscriptions et Belles-Lettres 14, (Paris: Imprimerie Nationale
1940), pp. 22-61.

8 Cf. Cicero’s complaint against Piso’s administration of Macedonia as governor
and his accusations the the latter had allowed obsessio militaris viae, (In Pison. 40): See
also Pflaum (1940), p. 32: “La militaris via ... dont il s’agit est La Via Egnatia,
qui traverse de bout en bout la province de Pison. Cette route n’est pas seulement
infestée par les invasions enemies, elle est marquée par des camps thraces...”

% Note the use of the ager publicus by fraudulent persons mentioned in Justinian
(Modestinus), Dig., XLVIII, 10,27,2: “Qul se pro milite gessit vel illicitis insignibus
usus est vel falso diplomate vias commeavit, pro admissi qualitate gravissime punien-
dus est.” See also Pflaum (1940), p. 125.
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budv ovy E&ovotv témov),” that is the unity of nascent episcopal Order
being reinforced by the procession of the martyr-bishop of Antioch
and effecting peace in his home Church. Indeed they are like high-
way robbers attacking the bishop whose legitimacy is vindicated in
his martyr sacrifice as tonog of the suffering God.

Part C. OrDER IN CLEMENT, IGNATIUS AND THE APOCALYPSE

In this and our last two chapters (4-6) we have examined three early
Christian writers: Clement of Rome, the Seer of the Apocalypse, and
Ignatius. Having established their background in Domitian’s reign,
we have compared their developing views of ecclesiastical Order over
against the developments in the Imperial Cult in his reign. Clement’s
Christian background in Rome was clearly unrelated to that of
Ignatius and the Apocalypse in Asia Minor. The Church Order of
Clement, Corinthians was clearly not that of Ignatius’ Syria, when the
former envisaged a church governed by a plurality of érickomoi-
npecPitepor as successors of the apostles, whereas the latter by a sin-
gle bishop as a representation of God the Father. We saw, however,
that, despite great dissimilarities, there were clear connections between
the Apocalypse and Ignatius. We explained those dissimilarities in terms
of a rapid historical development that separated the communities of
Asia Minor in A.D. 85-95 from those which emerged in 107-118.

Despite the lack of connection between Clement on the one hand,
and Ignatius and the Apocalypse on the other, we detected the Imperial
Cult as background to all three writers. In Clement we found reflections
of the ideology of that Cult, and to our picture we were able to add
the iconography of the Apocalypse, and theology of Ignatius. In Clement’s
doxology the values of imperial unity found expression, and the ends
desired through that unity (eipfivn, opdvora, dyiera) were requested
from the Christian God (4B 1.2.2).

Clement’s view of the 61do1g of his community as dvdoiog revealed
the fears, deep seated in his Imperial Culture, of an upsetting of cul-
tic order that would lead to xivduvog for the social and political
order (4B 3). As such he was reflecting the perspective of the late
Republic and early Empire both exemplified by and formed in the
program of the Res Gestae. The perceived extraordinary and porten-
tous collapse of both the natural and metaphysical order required
an extraordinary act of augury, the augurium salutis celebrated by
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Augustus when he initiated his reformed, Imperial Cult (2A 5-6).
Clement assured both himself and his circle that the Christian cul-
tus, with its Order in terms of Apostolic Succession (4B 1.1-4B 1.2),
could banish more truly and therefore effectively than the Imperial
Cult both the political and metaphysical disorder that every good
Roman citizen, whether in Italy or in Asia Minor, feared (4B 2.2
and 4B 3).

We saw regarding the Apocalypse that general relations between the
Letters to the Churches and the Imperial Cult had been well estab-
lished by Ramsay and Hemer (5B 1). We then documented further
links between the Letters and the main text of the Apocalypse (5B 2).
Inscriptional and numismatic evidence illuminated the cultic scene
around the heavenly altar in which clear reflections of the Imperial
Cult were revealed. Specific examples of such reflections were the
vuvedoi and mpecPitepor, the eikdveg and the imperial mysteries, the
npoedpian as places of honour for notable spectators and the con-
comitants of sacrifice such as @udAar and white robbed worshippers,
otepavnedpor and otépavor xpuoot, etc. (5B 2.1-2.2.5). We saw in the
praises of the prayers and the hymns of the Apocalypse typical themes
(80&a, edyaprotio, kpatog, cwtnpic, dovaug, ioxs, TAobtog and edbloyio)
of ambassadorial panegyrics in connection with the Imperial Cult
(5B 3.1-3.3).

Having established the general background to the Apocalypse in the
experience of the Imperial Cult in Asia Minor, we then returned to
our specific thesis of the relationship between Church Order and
the Imperial Cult as a contra-cultural relationship. We argued that
there was a historical relationship between the communities of Asia
Minor addressed by the Seer, and those to whom Ignatius of Antioch
was to write some 10—15 years later (6A 1). In the light of that rela-
tionship we were able to use Ignatius’ claims about Church Order
in his contemporary situation to illuminate the historical situation as
witnessed by the Apocalypse out of which those claims had developed.
We saw that one typology of representation found in Ignatius was
also shared by him with the Seer. The angels of the churches embod-
ied the corporate personalities of the communities that they repre-
sented as did the Ignatian clerics (6A 1.1.2). We saw also that the
heavenly liturgy of the Apocalypse was replicated in both the Hippolytan
horseshoe of the presbyterate seated liturgically around the bishop’s
throne, and in Ignatius’ description of the presbyteral nvevporixog
otépavog at the Eucharist (6A 1.1).
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In so far as those cultic scenes, whether of a heavenly or earthly
Church Order, were reflections of the Imperial Cult, they were con-
tra-cultural reflections (6A 1.1.2). In another kind of Ignatian typo-
logy of Order, that of the threefold, clerical tono1, we gave epigraphic
and literary evidence from the iconography of the cult that estab-
lished here also a contra-cultural relationship (6A 2.1-2.2). We estab-
lished Ignatius’ conception of his martyrdom in terms of an imperial
cultic procession (6B) in which as bishop he served as tonog, as the
bearer of the divine image and expositor of the Christian mysteries
(ceBactopdving/Beopdpog) in which diaconal npéoPeig played a par-
allel role to that of their pagan counterpart in the inscriptions of the
Imperial Cult (6B 2.2). In this parallel the imperial games played
the role of the cult of those gathered for the Eucharist at Rome
around the Buciactiplov ooy (6B 1).

Thus we have established a relationship between the development
of Order both at Rome with Clement, or in Asia Minor with the
Seer and Ignatius, which supports our contra-cultural thesis. The
Christian group in each case, marginalised and denied status by the
wider culture in view of its non-conformity with the state religion,
constructs a counter culture which constitutes a system of reversed
values and status, thus awarding its members significance and esteem
denied to them by the wider culture. The construction of a Christian
contra-culture, with its Order and Ministry, was a creative act pro-
viding a solution to a social predicament.

We shall now see how the process continues in the literature of
the Church Order and Apostolic Succession in the late second and
early third century as witnessed in Hegesippus and Irenaeus, and in
Pseudo Hippolytus and the Clementines. We shall trace as the gov-
erning principle a Neo-Platonic metaphysics of social order that
severely modified if not replaced the earlier Stoic conception, and
the negation by that metaphysics of anarchic, Gnostic individualism.



CHAPTER SEVEN
PAGAN AND CHRISTIAN MONARCHIANISM

Severan Unwversalism, the Imperial Cult,
and Christian Apologists

The close of the second century and the beginning of the third was
to see the final development of an ideology of imperial unity based
upon a religious syncretism and expressed in the iconography applied
to the emperor’s person. The Constitutio Antoniniana, drawn up by
Caracalla, gave citizenship generally throughout the Empire to all
inhabitants of towns and villages beyond the cities.! The motive for
the policy cannot simply have been the extension of taxation? or an
attack upon the senatorial aristocracy.® One inscription makes it clear
that the primary motivation was religious, and that it was an exten-
sion of the Imperial Cult.* The emperor and his consort were to
possess the religious function of effecting sacramentally the unity of
the empire for which the extension of citizenship contained the hope.
Caracalla appears on coins as the Lord of the world and the reflection
of the divine light of the sun, permeating all things and creating uni-
versal order.

In this respect we shall see, in Chapter 8, that what Elagabalus

! Justinian Ulpian, Djg. 1,5,17: “Idem (sc. Ulpianus) libro vicensimo secundo ad
edictum. In orbe Romano qui sunt ex constitutione imperatoris Antonini cives
Romani effecti sunt.” Cf. S.N. Miller, Caracalla, in CAH xii, pp. 45-47.

2 F. Millar, The date of the Constitutio Antoniana, in JEgArch 48 (1962), pp. 124-131.

* Cf. M. Rostovtzefl, Social and Economic History of the Roman Empire, (Oxford:
Clarendon 1957), pp. 418-428.

* A.H.M. Jones, Another Interpretation of the Constitutio Antoniana, in JRomS,
26,2 (1936), pp. 223-225; J. Stroux, Die Constitutio Antoniana, in Pkl 88 (42)
(1933), pp. 272-295, inscription cited p. 294: toryapodv vopilw obtw pe [yalompenidg
xoi Oeocef]dg SOvachor 1 peyaderdtnt adTdV 10 ikovov motely &l T0oaKIGG pVPiovg
dodiig dav drewcéABwoy eig Tovg Epodg avBpdnovg [ouvBiovtag) eig té iepd T@V Bedv
ovveloevéykow, cited also in W.C.H. Frend, Martyrdom and Persecution in the Early
Church, (Oxford: Blackwell 1965), p. 338. See also F. Ghedini, Giulia Domna tra
Oriente ed Occidente: Le fonti archeologiche, in La Fenice, Collana di Scienze dell’
Antichita 5, (Roma: «L’Erma» di Bretschneider 1984), pp. 57-90, 122-160.

* See also A. Brent, Hippolytus and the Roman Church in the Third Century:
Communities in Tension before the Emergence of a Monarch-Bishop, in Suppl. VCh
31 (Leiden: EJ. Brill 1995), pp. 84-85.
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attempted with such disastrous effects was an overtly dogmatic vari-
ant on a general theme rather than a radical variation. The Sun
God of Emesa was to be finally integrated into the iconography of
the Imperial Cult, as the later development of the cult of Sol Invictus
under Aurelian (270—275) was continued too by his successor Probus
(276-282), whose coins exult his person as soli invicto comitr.® But pre-
viously, from Marcus Aurelius onwards, we shall find a general assim-
ilation of certain oriental cults with the imperial iconography in order
to service an ideology of imperial unity. The Severan policy of incor-
porating all cultures within the one empire found religious expres-
sion in the Imperial Cult, and the syncretistic association with it of
such universalistic cults as Isis and Sarapis, of Mithras, and of the
Unconquered Sun.

In support of the imperial ideal was an important religious phi-
losophy of a Platonism that was to develop into the Neo-Platonism
of Plotinus, that stressed against Gnostic individualism the unity of
Man, the Cosmos, and society, and the derived being of each from
an ultimate principle of unity that was the highest good. The iden-
tification of such deities with the Sun was reinforced by a Neoplatonic
understanding of the ultimate principle of reality in the One reflected
in diverse appearances. The corresponding political expression of that
cosmic unity was in the emperor’s person and that of his consort.
Thus the iconography of power and authority was duly assimilated
to a religious iconography evocative of such underlying philosophi-
cal assumptions. It is with the development of such syncretistic themes
in the practice of the Imperial Cult that we shall be concerned in
Part A, which will lead us, in Part B, to consider the underlying
pagan, philosophical ontology.

We shall trace the correspondence between the political sense of
uovapyia and the ontological significance of this term. Gnosticism
was refuted by later Neo-Platonism by means of an ontology which
reduced the cosmic chaos of Gnosticism to an order generated by
an ultimate and final good first principle. There was a counterpart to
this ontological refutation in political ideology according to which the
chaos of individual kingdoms was reduced to a single united empire.

In the context of a sociology of knowledge, we shall argue that

® RIC 5,2, p. 108 no. 829 and W.C.H. Frend, The Rise of Christianity, (London:
Darton, Longman and Todd 1984), p. 440.
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there was a relationship between the cultural perspective in which
the philosophy of Plotinus was to flourish, and the imperial ideal
that found expression in the Severan dynasty. Here we will identify
a religious syncretism that was able to associate universalizable cults
of the empire with the Imperial Cult. Thus Egypt and Syria with
Asia Minor of the East, and Rome of the West, were united in the
expression of a common imperial unity of all cultures and religions.
We shall pursue a parallelism between such pagan social develop-
ments and the development of Christian orthodoxy and Order in
Part C.

The writers and writings that we have discussed (Luke, Apocalypse,
Clement, and Ignatius) between the late first and early second cen-
tury and the age of Cyprian exhibited two sets of changes in both
the conceptions of Church Order and Imperial Order that clearly
ran parallel with each other. Those changes were to develop further
between the end of the second century and the first fifty years of
the third. In the case of Church Order, we will find the develop-
ment of ontological ideas about the triune Godhead, paralleling polit-
ical ideas of apostolic succession and episcopal Order, as guaranteeing
the validity and ultimate unity of the Church. In the case of Imperial
Order, povopyia, or the ontological idea that all power within the
universe is derived from a single ultimate source or origin, will be
essential to the political povapyio of the imperial ideal. Both sets of
ideas are related, we shall argue, in the context of the sociology of
knowledge.” The development of a sociology of knowledge by such
writers as Berger and Luckmann® have strengthened and confirmed,
in a variety of areas, the insights of Peterson, which we will seek to
develop.® Within a sociology of knowledge paradigm, the essential
philosophical principle of the monarchia or ultimate single first principle
from which all reality must be derived is, despite the objections of

7 T would not deny in employing a sociology of knowledge any ultimate claims
to truth that theological discourse might additionally make. This was a distinction
well made by P. Berger, The Social Reality of Religion, (London: Penguin 1973),
Appendix 2. I would therefore support E. Osborn, The Beginning of Christian Philosophy,
(Cambridge: U.P. 1981), chapter 2 in seeing a tension between Neo-Platonism and
Christian revelation which both used and redefined this philosophy.

8 P. Berger and T. Luckmann, The Social Construction of Reality, (London: Penguin
1967), and Berger (1973).

® E. Peterson, Der Monotheismus als politisches Problem. Ein Betrag zur Geschichte der
politischen Theologie im Imperium Romanum, (Leipzig: 1935) = Theologische Traktate, (Miinchen
1951).



254 CHAPTER SEVEN

Schindler and others, related to the political claims of monarchical,
imperial rule.'

We shall argue that both pseudo-Hippolytus and the Clementines
are influenced also by a metaphysics of unity that regards what is
real and true as derived from some ultimate historical origin. Neo-
platonism represented such a metaphysics to which Ammonius Saccas
and Plotinus gave expression, and was quite distinct from the Stoic
monism that preceded it. It was this metaphysic that also increas-
ingly underlay such expressions of imperial unity that are found in
the Severan iconography and the writers of the circle of Julia Domna.
Here we find once again a reflection of imperial order in ecclesias-
tical order such as we witnessed in Ignatius, and in the Stoicism of
Clement Corinthians. We shall consider the correspondence between
pagan political ideology and the development of Church Order.

In C we shall consider the developing Monarchianism of the
Apologists regarding the Godhead, and their denial of the concept
of povopylo to paganism, and hence to the political monarchy that
such an ontological concept was intended to legitimate.

The final focus of this development will be the controversy between
Callistus and the author of the Elenchos, which will be my next and
final chapter (Chapter 8). There I will draw upon the valuable insights
of Dal Covolo."" The events of A.D. 217 were to witness the accu-
sation against Callistus both of Monarchianism in the Trinity and
the transgression of ecclesiastical boundaries in his attempt to con-
struct a monarchical episcopacy. The development in ontology was
indeed parallel with developments in political ideology and reflected
them. Thus the contra-culture that is developing Christian Order
continues as it began to reflect the images of the pagan culture on
which it is parasitic.

Let us begin, therefore, by considering how, in the course of the
second century, Egypt and Syria were to make their contribution to
the iconography and the theology of the Imperial Cult, as Asia Minor
and the Greek city states had made theirs in the first century.

' A. Schindler (Ed.), Monotheismus als politisches Problem? Eric Peterson und die Kritik
der politischen Theologie, (Giitersloh: Gerd Mohn 1978).

'" E. Dal Covolo, I Severi e il cristianesimo: Ricerche sull’ambiente storico-isti-
tuzionale delle origini cristiane tra il secondo e il terzo secolo, in Biblioteca di Scienze
Religiose, 87 (Libreria Atheno Salesiano: Rome 1989).
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PART A. ANTECEDENTS OF THE SEVERAN REFORMATION

Eastern ideas of monarchy were to prevail in consequence of the
gradual development of the imperial ideology throughout the second
century. Their formal adoption in the West under Diocletian replaced
the continuing sham republican forms and imagery that until his
reign masked a military despotism. But what was to triumph with
Aurelian, Diocletian, and Constantine, the latter of whom at one
point found the cult of Sol Invictus attractive,'?> had a long gestation
in the developing syncretism of the second century. The develop-
ment of those political ideas was accompanied by the kind of philo-
sophical picture of a monarchical cosmos that also had a long gestation
before Plotinus, as we shall see in Part B.

The development in the second century of an iconography of
adopted Eastern deities such as Isis and Sol Invictus expressed the
syncretism that was justified by such a new version of Aristotle’s phi-
losophy read through Platonist eyes. But we can go further. It was
not simply a general, personal interest in such Eastern religions, as
we might infer from Apuleius, Metamorphoses, or Plutarch, De Iside et
Osiride. Such developments were organised in terms of the icono-
graphy of the Imperial Cult that incorporated the products of such
syncretism, and its philosophic justification, into its own structure
and rationale.

Let us now look at the epigraphical evidence for the appropria-
tion by the Emperor and his family of such developing themes both
in religious practice and the philosophy of religion that gave them
rational justification.

7A 1. The recognition of Eastern cults before the Severans

The ontological unity, transmitted through hierarchical gradation, to
which Plotinus was to give expression, was paralleled by those cults
such as Isis, Mithras, or Dea Caelestis that united the pantheon around
a single divinity increasingly identified with Sol Invictus. The analogy
of the sun, so useful to Plotinus in expounding the communication
of reality from the One to the many, proved also useful theologi-
cally in pointing to that with which the supreme deity was to be

2. A.H.M. Jones, Constantine and the Conversion of Europe, (Harmondsworth: Penguin
1972), pp. 96-99.
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identified and from which the subordinate relations of other deities
introduced into the pantheon could be duly drawn.

Let us now examine how, before the radical development that was
the Severan Reformation, these universalistic Eastern cults came to
commend themselves to the iconography of the Imperial Cult.

7A 1.1. Isis and Sarapis

Isis was originally an Egyptian deity, but, like the Syrian Dea Caelestis,
Cybele, or the Persian Mithras was, as Takacs points out, integrated
into an existing Graeco-Roman model derived from the basic struc-
ture of the Eleusinian and Dionysiac mysteries. They were to receive
an interpretatio Romana, and Plutarch at least was to show how a dev-
eloping Neoplatonism provided the framework of that interpretatio."
But let us see first of all how an Isis theology established the parallel-
ism that we are to claim with Neoplatonic ontology and the political
ideology of imperial unity.

The claims made by her worshippers for Isis within the pantheon
of divinities are truly imperial. In her hymn, inscribed in the Iseum
in Cyrene (103 B.C.) on a marble tablet, she reveals herself as “Isis
only ruler of the age (tbpavvog Eioig ai@dvog pévn) . . . who holds the
sceptre (oxfintp’ €xovoa).” She continues: “All call me Goddess most
High (kaAodor 8% pe névreg byiomy Bedv), the greatest of all gods who
are in heaven (mévtwv peyiomv t@v év ovpav® Bedv).”'* In a first cen-
tury hymn from Egypt she is addressed as “Queen of the Gods,
endowed with wealth (rAovtodétt Bacileo Oedv), Lady Thermouthis
(‘Epnodbr &vasca), Mistress of the world (ravtoxpdrepia), Good Fortune
(Toxn 'AyoBn), Isis of great name (ueyoldvope ?IO'l) Most High god-
dess (Anoi byiotn), discoverer of all life (Cwfig ebpétpra mdong).”"® The
inscription continues:

All kinds of works were your care (navioiov épyov éuéAncé cor), so that
you grant to men life and good order (8gp’ dvadoing dvBpdroicr Biov
1€ kol ebvopinv e Grnaoct), and have discovered and made known the
laws (ki Beopobg katéderi&og) in order that righteousness might endure
(v’ eddikin Tig Undpym) . . . For your sake (cob 1 xdpwv) the celestial sphere
and the whole earth are brought together (cuvéstny’ 6 néhog xai yoia
anooa), and the rushing winds and the sun with its sweet rays (xoi

" S.A. Takacs, Isis and Sarapis in the Roman world, in EPRO 124 (1995), p. 2.
" SEG 9,1, 192 [ 4-8.
" SEG 8,1, 548 [ 1-4.
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nvolol avépwv kol fiAtog 6 YAukveeyyg), by your power (ofi Suvduer) all
the rivers of the Nile run full (Neilov notapoi aAnpodvion dravteg) . . '

Isis now embraces other deities whose names are recorded as equiv-
alent to her own. Both Plutarch and Pseudo-Hippolytus were to
claim that Plato learned his philosophy from Egyptian priests, so that
the true origin of that philosophy was Egyptian, even though, as we
shall see, both Diogenes Laertius and Philostratus, within the circle
of Julia Domna, were to claim a different origin or apyh. We see
in this and other inscriptions the claim that all religion has its ulti-
mately real historical origin in Egypt and Isis worship, of which all
other religions are but less perfect reflections or even corruptions.
The name of Isis is “greatly honoured by all (toAvtipntov napa néov),”
whether by Greek or by Barbarians, but each use their own expres-
sions (pwvoiot idiag). The Syrians call her Astarte or Artemis, the
Greeks Hera, Aphrodite, Hestia, Rhea and Demeter. The Egyptians
call her Thermouthis."” “Great Isis ("ot peyiom)” clearly merits her
title “many named (roAvdvope).”'®

Her powers, indeed the powers of the individual goddesses that
she unites in her person, are not simply over the natural but also
over the social order. “Great Isis” also is “she who delivers from
war both cities and citizens (éx moAéuov popévn te TOAELS TAvVTOG TE
noAitog), themselves and their wives and possessions and dear children
(odToVG Kal dAdYovg Kl kTpato kol eila tékva).”!® Similarly we have
from the Augustan age an aretologia of Isis from Cumae, inscribed
on a stele, which lists the universality of Isis, and her rule over
nature, society, and individual life, in some fifty six éyo or éy® eim
claims, beginning Eicig éyd el i topavvog ndong xdpog, and which
include the giving of laws? and her presence in the rays of the sun.?'

We must therefore now look at how such a cult came first to be
viewed with suspicion at Rome, and then to be accepted into the
pantheon.

16 SEG 8,1, 548 L 4-10.

7 SEG 8,1, 548 [ 14-24.

'8 SEG 8,1, 548 [ 26 cf. also 549 L 1.

9 SEG 8,1, 548 [ 27-28.

201G 12 suppl. p. 98: 14A = EG 4 p. 138: 4 éyd vépovg avBpdnorg é0éunv xoi
évopoBétnoa & ovBeig SOvatar petabeivar and p. 139: 52 éyd eip © Bespopdpog
xoAovpuévn.

N 1G. 12 suppl. p. 98: 14A = EG 4 p. 139: 44 éyo év toic 1od hAiov adyods eipi.
45 éyd moapedpevo Tfi 100 HAiov nopeiq.



258 CHAPTER SEVEN

7A  1.1.1. The reception of Isis as political iwconography

In late Republican times, Isiac religious symbols began to penetrate
into the private space of the villas of the wealthy senatorial aristoc-
racy. From the time of the Social War, during the 80s B.C., vari-
ous coins were minted showing Isiac symbols.”? But in 58, 53 and
48 B.C. senatorial action was taken against the cult.?? Tiberius’ reign
marked the repression of the cult of Isis.* But nevertheless we find
an inscription from Egypt (A.D. 23) in which Julia Sebaste is described
as véo "lowg (/GRR 1, 1150). Here clearly the Greek East that orig-
inally petitioned Augustus to be allowed to offer him a divine cult
continues a policy which the Emperor himself as yet only partially
accepts. But from Caligula’s time the policy of aversion towards the
cult of Isis had been considerably softened. Caligula appears to have
either refurbished an existing Temple or commenced the building
of a new one.

The Vespasian myth recorded the healing of a blind and lame
man sent by Osiris to Vespasian as the incarnation of Horus, to
whom Isis had given birth.”> Here we are observing a slow assimi-
lation of the eastern cult of Isis and Osiris into the imperial ideo-
logy, in which to be div: filius does not involve identification with the
progeny of Venus alone. The devotees of Isis, into whose mysteries
neither Caligula nor Vespasian were ever formally admitted, could
readily assure the Emperor that Isis was moAvdvupog and that iden-
tification with the son of one goddess did not preclude identification
with the son of another.

Furthermore, such an assimilation could also be justified within
the perspective of the Imperial Cult and its fundamental assump-
tions.

7A 1.1.2. The reception of Isis and the pax deorum

On the one hand one can regard Isiac rites as a prava religio, not
conducted more Romano, and non patrio sed externo nitu. As such those
rites bear the marks of a superstitio such as Tacitus held Christianity
to be (3C 2.3). Thus one could regard the worship of Isis and Osiris
as a threat to the pax deorum that the Principate was to claim, through

2 Takacs (1995), pp. 33-40.

» For a thorough discussion of these actions and their precise historical location,
with an analysis of the sources, see Takacs (1995), pp. 56-70.

** Josephus, Antiqu., 18, 66-80; Takacs (1995), pp. 82-86.

» Tacitus, Hist. 4,81; Suetonius Titus 5,3 and Takéacs (1995), pp. 96-98.
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its reform of republican religion, to have secured. This had been
previously the position of the Senate regarding Isis in 58, 53 and
48 B.C., as was to be the position of Tiberius. But on the other
hand, and within the same set of assumptions, it can equally be
argued that the suppression of less extreme religious groups such as
Isiacs will itself upset the pax deorum. The extension of the pax Romana
to Egypt and Syria through imperial rule requires also the exten-
sion of the pax deorum to the gods who rule such places.

The incorporation of kings into the empire as subjects and clients
thus requires as its counterpart the incorporation of such deities as
Isis into the Roman pantheon. The process was both gradual and
dynamic, and no doubt assisted by such an emperor as Vespasian
who considered that the peace that he personally had secured out
of the revolutionary chaos was a peace in which Isis had played a
critical and supportive role. As Takacs, to whose perceptive account
I am here indebted, put it:

. the Roman ability and readiness to accept and integrate foreign
ideas and cults was linked with the all-encompassing notion of the pax
deorum. Roman control of geographical areas entailed acceptance of
the area’s deities. Since inclusiveness marked Roman paganism, the
Roman pantheon contained indigenous as well as foreign deities. They
could co-exist or fuse. The belief in the pax deorum and the resulting
pax hominum encouraged this inclusiveness or openness.?

Domitian rebuilt Caligula’s temple on the Campus Martius.”’ In com-
memoration of this restoration, Domitian had erected an Obelisk,
which stands today in the Piazza Navona, with a picture of himself
being crowned by Isis. As Takacs points out, the iconography was
significant in that it reversed the tradition that Augustus had followed.
According to that tradition, the ruler, whether Pharaoh or Emperor,
stood before Osiris and Isis and gave them gifts.?® Here therefore
we have an adoption by Domitian of the Isiac iconography, and its
significance for the worship of the ruler cult, for reasons that arise
from the logic and developing legitimation of Roman imperial power.

% Takacs (1995), p. 107.

2 RM. Kirill, Roman Paganism under the Antonines and Severans, in ANRW
2,16,1, (1978), p. 33 following Suetonius, Domit., 1,2: “... Isiaci celatus habitu
interque sacrificulos variae superstitionis . . .,” mentions that Domitian dressed as an
Isiac. Takacs (1995), pp. 99-100 disputes Suetonius account as “nothing more than
a clever fiction.”

% Takacs (1995), p. 100.
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Previously, in the example of Vespasian, the adoption of these Egyptian
rites had been for personal reasons alone, namely personal gratitude
for Isis’ deliverance. Now they had become for Domitian part of the
general logic of the cult for securing the general pax deorum in polit-
ical matters.

It was with Hadrian that the acceptance originally refused by
Tiberius was finally given to Sarapis and Isis.

7A  1.1.3. Isis and the official iconography of imperial divinity

The implications were accepted with their associated political ideo-
logy that Tiberius, in his anxiety to preserve the appearances of
Republican forms, had originally denied. It was not simply that
Hadrian also honoured Sarapis, consort of Isis, with a Sarapeum in
his Villa. Coin types now appear towards the end of Hadrian’s reign
(A.D. 132-134) with Isis imposed on the star Sothis.? We have
“Adventus” types from Alexandria in which Sarapis appears with
modius on his head, and Isis with lotus on her head standing on
the right. On the left stand Hadrian and Sabina facing them. Sarapis
and Hadrian clasp their right hands over an altar, whilst Isis holds
up a sistrum in her right hand, with Sabina holding an uncertain
object.* The Imperial Cult was thus appropriating the iconography
of a universal religion, of Isis moAvdvopog, with a direct relevance
to an ideology that saw divine power directly incarnated in the per-
son of earthly rulers. Hadrian and Sabina were tonou of Sarapis and
Isis just as the emperor Elagabalus in his eikav (A.D. 218) was to
be associated with the tOmog 100 ényywpiov Beod (Herodian V, 5,6-7),
and Ignatius’ bishop had been tbmog natpés.

This typology of a universal imperialism expressed in terms of a
universal cult was to be continued in the next reign. We have a
coin from the mint of Rome late in the reign of Antoninus Pius,
inscribed DIVA FAUSTINA, on the reverse side of which Isis is
seated on a dog holding a sistrum.®' Likewise with Marcus Aurelius,
we find two coins of his empress Faustina II where on the reverse
of coins depicting her bust duly draped and inscribed FAUSTINA
AUGUSTA, we find Isis with a lotus on her head, holding a sistrum
with peacock and lion at her feet, or alternatively with a veil floating

?9 RIC 2, p. 444 no. 826 and Takacs (1995), p. 106.
" BMC 3, pp. 339 and 489, cf. p. 485 for Isis alone.
* BMC 4, p. 255.
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above her head and with a ship with mast and sail spread.?? Fur-
thermore coins whose reverse space show both Faustina and Isis
together make the identification of Faustina II with Isis more secure.
There is no evidence that Antoninus and Marcus and their consorts
accepted Initiation into the Isis mysteries as Hadrian had into the
Dionysiac. We have here rather an example of an interpretatio Romana
applied to the iconography of the Imperial Cult.*®

The appropriation of this iconography was suggested by the general
cultural background, and not initiated by an intentional policy of
univeral imperialism backed by a supporting philosophical ontology.
Commodus did not continue his predecessors’ iconography on his
coinage as such, but rather reverted to such legends as SERAPIDI
CONSERVATORI.* There is clearly no identification here with the
deity whose general protection is invoked. A similar account can also
be given of the introduction of the cult of Cybele, at first experi-
encing initial hostility, but destined finally to be incorporated into
the Roman pantheon. Cybele too was identified with the emperor
through his consort well before the age of the Severans when Dea
Caelestis and Artagatis became finally part of the imperial pantheon.
To the pre-Severan period we can also assign recognition of Mithras
by the Imperial Cult under the title of Sol Invictus.

7A 1.2, Cybele and Magna Mater

As early as 204 B.C. the rites of Cybele and Attis had been intro-
duced into Rome with the foundation of the temple on the Palatine
to Magna Mater. But the cult was confined to this temple alone, since
at that time orgiastic rites were not considered part of normative
Roman religion. However, even at that time there was an ambigu-
ity about such a religious policy. The bringing of a copy of Cybele’s
image (G@idpvpa) in response to a Sibylline oracle was part of an
ideological strategy marking and legitimising the extension of Roman
power and influence in the Greek East.”

2 BMC 4, p. 545 n. 1006 (= H. Cohen, Description Historique des Monnaies, (Paris:
Rollin and Feuardent 1884), nos C. 298, C. 299 and C. 304).

%% Takacs (1995), p. 112.

% Ibid. (1995), p. 113.

% Strabo 12, 567 (= EPRO 50 (1987) 1,55): émgoavég &' érnoinoav ‘Popoior to
iepdv, dpidpupa vBévde tiig Beod petanepydpevor katd tovg Thg Z1POAANG xpnopols,
xoBdnep xai 10D "AckAnmiod 10d év 'Emdadpw. See also E.S. Gruen, Studies in Greek
Culture and Roman Policy, in Cincinnati Classical Studies, VII (Leiden: E J. Brill 1990),
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From the beginning, therefore, we witness Eastern deities being
accepted but within the ideological framework of an interpretatio romana.
As with Isis, there was an imagery in Cybele’s cult that well-suited
Magna Mater in the role of a universal goddess from which all deity
and thus all power and order could be derived, and, as it were,
waiting for the emergence of an age that required such a system-
atic legitimation of its imperialism. Diodorus Siculus (3,57,3) describes
her as Queen (Bacileia) and eldest daughter of Uranus who becomes
peyéAn pnmp and pfp Bedv (3,59,8).

Certainly these titles can be seen extensively in inscriptions, as the
indices to Vermaseren EPRO 50 I-IV (1978-1987) will show. To
take some examples, we find, dating from the Roman period at
Pergamon, a dedication to Phila, daughter of Menander, who is
“priestess (thv épewav) of the Mother the Queen (tfig Mntpog tfig
BaociAetog).”* In Pessinus in Galatia, in the second half of the sec-
ond century, we have a reference to Cybele as pfimp Oedv.’” More
relevantly for our purpose we find mention of someone who is “life-
long priest (81 Biov iepéa) of the Mother of the Gods (Mntpdg Bedv)
in an inscription to be dated either A.D. 70 or in the second half
of the second century. The priest mentioned is also “six times high-
priest of the August: in the Koinon of the Galatian Sebasteno (1dv te
ZePootdv EEGkig apylepéa 10D kovod Zefactnvadv Fodatdv),”*® and
oePoactopaving of the imperial temple (tod vaod). The same is true
for Tiberius Claudius Attius who, at the end of the first century A.D.,
1s addressed as dig dpylepéa 1dv ZePoctdv 10D KovoD TV Moadotdv Kol
oefoctopdvinv.’

p. 10 who argues that the sending for the image of Magna Mater is a direct paral-
lel with the obtaining of the Sibylline Books from the Delphic Oracle and their
translation into Latin by Q. Fabius Pictor in 216 after the defeat of Hannibal at
Cannae. “This sequence of adoptions and adaptations of Greek rituals, divinities,
and oracular authority supplies the proper setting for the acquisition of the Magna
Mater. It is not incidental that both the Sibylline Books and Pythian Apollo at
Delphi play a role in empowering Roman officials to fetch her from Asia and insti-
tute her cult at home. The event had its precedents and its parallels. It belongs to
a growing series of thrusts by the Roman political and religious elite to expand and
exploit connections with the cultural world of the Greek East.”

% EPRO 50 (1987) I, 352; cf. also 353-355. See also EPRO (1977) III, 244
(= CIL 6, 512) (A.D. 390 Rome): “Matri deum magnae Idaeae et Attidi meno-
tyranno dis magnis.” III, 476 (A.D. 241 Formiae): “sacerdos Matris Magnae Idaeae
taurobolium.”

7 EPRO 50 (1987) 1, 57, L 6.

%8 EPRO 50 (1987) 1, 59, I 5-9.

* EPRO 50 (1987) I, 60 /. 4-7.
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The last named person bears the gentilicium of the emperor Claudius
who had placed the cult under the control of the quindecimviri and
officially sanctioned admissions of more Roman citizens into the ranks
of its priests.* Clearly being a priest of the Imperial Cult did not
exclude one being a priest of Cybele as well.

But in the reign of Hadrian, Cybele assumes a sure place in the
iconography of divine imperial power.

TA  1.2.1. Imperial adoption of Cybele’s iconography
We find for the first time six examples on the coinage itself of Cybele
towered and seated (sometimes on a throne), holding a patera and
resting her arm on a drum with a lion at her feet (Plate 28). The
first five have HADRIANVS AVGVSTVS in the legend but the
sixth has SABINA AVGVSTA under her image that has a double
diadem. (Plate 26).*' In the following reign, we find an almost par-
allel process with that of Isis. Faustina I, addressed in the legend on
her coins as AVGVSTA, also has on the obverse Cybele towered
and draped, seated on a throne with two lions at her side (Plate 29).
The legend reads MATRI DEVM SALVTARI SC.* For Faustina
II, we have on the obverse of a coin her own portrait, draped with
her hair elaborately waved and knotted, with the legend FAVSTINA
AVGVSTA (Plate 30). On the reverse we find Cybele towered and
draped, with a lion at her right side and with the legend MATRI
MAGNAE (Plate 31).*® Lucius Verus, adopted brother of Marcus
Aurelius, has a coin bearing his head on the obverse, with the reverse
showing Cybele with the legend MATRI [MAGNAE] SC.* His wife
Lucilla also has similar coins.* Finally Commodus has coins that, as
in the case of Isis, seem to retreat from final identification of the
goddess with the imperial person and reverts to MATRI DEV CON-
SERV AVG. or MATRI DEVM CONSERV AVG (Plate 32).*
We see, therefore, that, in the case of two universalistic cults, that

© Krill (1978), p. 31.

# BMC 3, p. 382 no. t; p. 385 no. 1059; p. 386 no. 1060 (Plate 72,6), p. 396
no. 1095 (Plate 75,7).

2 BMC 4, pp. 232-233 nos 1436-1440 (Plate 34,4).

% BMC 4, p. 515 no. 836. See also p. 402 no. 132 and p. 403 no. 134; p. 534
nos 932-934 (Plate 73,11); p. 542 no. 989 (Plate 74,9). For puellae of Faustina I see
p- 245 §.

* BMC 4, p. 610 no. *.

¥ BMC 4, p. 571 no. *; p. 577 no. *

% BMC 4, p. 755 no. 354 and p. 834 no. 680 (Plate 109,15).
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of Isis and Sarapis, and of Cybele, the syncretism of both with one
another is effected through the association of both with the div: Augusti.
But neither Isis nor Cybele were destined to achieve their universal
hegemony in their own name within which others might then be
included. Neither Isis nor Cybele were to prove the force that effected
the final syncretism into a pagan universal religion. It was a third
force in the form of the cult of Sol Invictus that was to be finally
victorious.

7A  1.3. The cult of Sol Invictus

The third syncretising force was the worship of Sol Invictus, which
was eventually to succeed in producing, under Aurelian, the syncre-
tism that the Severans, as we shall see, were to search for so inten-
tionally and systematically. We witness the gradual appearance of
this god which Halsberghe has identified, from the time of Hadrian,
specifically with Sol Invictus Elagab which Elagabalus was to endea-
vour to impose upon the empire in A.D. 218.¥ Whether at the ear-
lier stages of its appearance it should be regarded as arising out of
Mithraism, or whether it was identified with the Syrian Elagab from
its first appearance, is not our concern here. Suffice it to say that it
was this ingredient in a dynamic, syncretistic process that was to
prevail, incorporating the aspects of Isis and Cybele along with the
other deities of the Graeco-Roman pantheon with which they had
been identified. But unlike Isis, Sarapis, and Cybele, no attempt
before the Severans was made to express iconographically universal
divine political power in terms of Sol/ Invictus. Rather Hadrian, from
A.D. 129 onwards, after his victories in the East, “ceased to have
himself portrayed with an aureole, which he now assigned exclu-
sively to the sun god.”* Halsberghe hypothesises that it was Hadrian’s
deference to the new cult from Syria that lead to his attribution to
it of the iconography of the ancient Roman cult of Sol. It was this
deference that lead to his dissociation of numismatic iconography
from his own person. P. Aelius Amandus (A.D. 158) presents us with
the earliest evidence when he dedicates his small marble altar Soli
Invicto Deo.*® But in this, as in a number of other inscriptions until
the reign of Commodus, Sol Invictus was not associated with the

7 G. Halsberghe, The Cult of Sol Invictus, in EPRO (1972).
W Jbid. (1972), p. 46.
¥ CIL 6, 715.
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emperor’s person or with that of his consort, as Sarapis, Isis, and
Cybele had been.” It is only Commodus, before Septimius Severus,
who makes nvictus a component of the imperial title, and who had
the sun god portrayed upon his coins.”

With the Severans, we witness a major shift in perspective in the
construction of a syncretic universalism, intentionally propagated as
an ideology of imperial power and supported by a philosophical
ontology.

TA 2. The Severan Reformation

We can mark such a conceptual shift by references to an anachro-
nistic interpretation in the second century, represented by Dio Cassius
who interpreted the Isiac rites in a way that would have appeared
alien in the past period of time that he attempts to describe. His
anachronistic error gives us a positive indication that a conceptual
shift has taken place in his own time. Dio can only interpret past
events in terms of a present that clearly is quite different from the
past that he seeks but fails accurately to describe.

Dio Cassius claimed that ill-omens followed the decree of the
Senate in 53 B.C. that caused the destruction of privately built tem-
ples of Isis and Sarapis. No doubt the Senate at the time had seen
such omens as indicative of natura discors reflected in the social dis-
order, and that the pax deorum required the removal of these foreign
gods from within the pomerium. Similarly such portents occurred in
48 B.C. following the murder of Pompey in Egypt. But, as Takacs
points out, “for Dio these actions were dreadful portents; in his world
Isis and Sarapis had not only a place in the Roman pantheon but
were closely linked with the imperial couple.” Dio began his career
with his nomination by Pertinax for the praetorship (A.D. 193). He
was finally to take up this appointment under Septimius Severus in
whose reign his literary activity commenced. He thus marks a con-
ceptual shift that we can associate with the imperial ideology as it
developed within that reign. Similarly Suetonius, earlier than Dio
(A.D. 119), holding office under Hadrian, makes Domitian into an

% For a full list and discussion of the epigraphic evidence, see Halsberghe (1972),
pp. 45—49.

' Halsberghe (1972), p. 49 and footnote 2.

2 Dio Cassius 40,47 and 42,26 and Takacs (1995), p. 67.
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initiate into the Isiac cult whereas, as we have noted, he simply
made use of Egyptian iconography.”® He is not as positive about that
cult as is Dio, but clearly can regard imperial association with it as
possible, as was the case with the numismatic evidence that we gave
regarding the iconographic identification of Hadrian with Sarapis
and Sabina with Isis.

But given the conceptual shift, how is this to be characterised? I
will argue that the integrative force of the cult of Sol/ Invictus, in pro-
ducing a universal solar monotheism embracing all other deities,
enabled also divine power to be focused on the emperor’s person in
which a multicultural empire was to find its unity.

7A  2.1. Unity in dwersity as a comprehensive imperial ideal

The attempt of Elagabalus to focus too exclusively on the rites and
cultus of his own, Syrian sun god was a fundamentalist aberration
from a general Severan policy that remained intact and was to grad-
ually develop into its final triumph under Aurelian.

Severus Alexander, successor to Elagabalus, may have demolished
the latter’s attempt to found a universal monotheism in a specifically
Syrian cultural form. The fire of Vesta and the great stone of Magna
Mater (Cybele) were returned from the temple of the Sun to their
original locations, as was also his image (tomog) to Emesa. But nev-
ertheless, as the legend if not fact of the lararium makes clear:

there soon emerged under Alexander a renewed attempt towards tol-
erance of all cults combined under different aspects of a universal reli-
gion. Under the strong influence of Neo-Pythagorean and Neo-Platonic
concepts, individual cults came to be regarded as expressions of a truth
proper to all religions. Each was but a different version of a single
Supreme God.**

But though Kirill is undoubtedly correct in this assertion, I shall argue
that he was quite wrong to see the development of So/ Invictus as an
alternative to the Imperial Cult as the centre and focus of imperial
unity.”® The numismatic iconography, inter alia, will make clear that
the Imperial Cult was as capable of absorbing So/ Invictus into its

*3 Suetonius, Domit. 1,4 and Takacs (1995), p. 99.

* Krill (1978), p. 41. See also J. Ferguson, The Religions of the Roman Empire,
(London: Thames and Hudson 1970), pp. 47-56, pp. 211-233.

% Ibid. p. 44: “In the third century, the attempts to identify a single Sun god
divinity amid the circle of so many other gods is seen as a new unifying imperial
goal which emperor deification could no longer achieve.”
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iconography and ideology as it had been in the case of Isis, Sarapis,
and Cybele. :

Let us therefore first of all examine the evidence for a distinctive
Severan reformation in the iconography and political theology of the
Imperial Cult. Then, secondly, we shall be in a position to consider
the underlying philosophical perspective that had also developed and
that legitimated the reformation.

7A  2.1.1. The recasting of icons by the Severans
Images of Septimius Severus previously had appeared with those of
Julia Domna his wife and aunt of Julia Mamaea on the arch at
Leptis Magna (erected 203), where they represent Sarapis and Isis.
The portrait types follow artistic depictions of the cult statue of
Sarapis at the Alexandrian Sarapeum. McCann has pointed out that
there is here a “single, powerful image of the syncretistic Jupiter-
Sarapis” in which the claim to deification “had never before been
so comprehensively and boldly stated ... Jupiter, the ruler of the
upper world, and Sarapis the god of the lower world . .. are fused
in the image of the cosmocrator which appears on his coinage.”®
But although the Isis iconography is applied to Julia Domna, as
we saw above, there is no application of the Sarapis iconography in
isolation to Septimius Severus or his successors on the coinage itself.
Rather the imagery of Sarapis as the sun god as counterpart to Isis
his consort as moon goddess has been absorbed by a new develop-
mental stage in the syncretism. The themes of koopokpatwp com-
bined with So/ Invictus now incorporate into a universal monotheism
other deities who are but aspects of the One. Sol/ Invictus can have
no consort as Sarapis had done, since Sol Invictus syncretises both
Isis and Sarapis, Zeus and Hera, and the rest of the pantheon into
the new solar monotheism. We find a cult legend that clearly equates
Zeus both with Sarapis and with Sol, and which recounts Awdg ‘HAtov
peyddov Zapdmdog dpetn.’’ Certainly Julia Domna was the daughter
of Bassianus, who was sacerdos amplissimus Dei Soli Invicti Elagabali.®®
The cult of Sol Invictus, as Halsberghe pointed out in his seminal
study, had a prior history in the developing syncretism of the early

% A.M. McCann, The Serapis-Severus Portrait Type IX, in The Portraits of Septimius
Severus, in MAAR 30 (1968), pp. 155-168, quoted in Takacs (1995), pp. 115-116.

7 M. Totti, Ausgewihlte Texte der Isis- und Sarapis- Religion, (Ziirich: Olms 1985),
13,22.

% Halsberghe (1972), pp. 49-51.
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third century. A coin of Commodus portrayed the sun god with radi-
ant crown in a scene that includes part of the signs of the Zodiac
(Sagittarius, Capricorn, and two others).”® The presence of these signs
is indicative that we have here, not simply a continuity of solar
themes found in earlier coinage, associated with the older Roman
sun god, but with Sol/ Invictus Elagabal. Geta was portrayed on coins
as the Sun and as son of Caesar as Sun.

We have from Rome (A.D. 200-202) a coin of Geta, the reverse
of which describes his relation with his father in the words Sever:
invicti Aug(usts), pui fil(i) (“the dutiful son of the unconquered Augustus”).
The bust of Geta himself is not simply normally radiate but shows
the crown of the sun.®' As Alf6ldi pointed out, this image was more
than mere repetition of that of Commodus. Geta is not depicted
with the normal luminous crown of an emperor, which is fastened
to the neck by means of a net. Rather he wears the circle of rays
of the sun-god and raises his right hand in blessing, not as So/ but
as offspring of S0l.** Thus the divine power, both political and onto-
logical, flows from Septimius as So/, to his son whom he crowns and
through whom his blessing can flow. We are thus seeing a funda-
mental shift of perspective towards an oriental theory both of divin-
ity and of its associated monarchy.

Caracalla is portrayed as Sarapis®® on coins in which he is asso-
ciated with Sol Invictus and which indicate that he is to be regarded
as koopokpdrop.® Furthermore, he has left a statue that portrays him

% H. Cohen, Description Historique des Monnaies, (Paris: Rollin and Feuardent 1884),
Vol. III, p. 236 no. 70 and Halsberghe (1972), p. 49.

% RIC 2 p. 267 no. 326 (Trajan, A.D. 114-117), bust of sol radiate; p. 360 nos
166 and 167 (Hadrian, A.D. 125), showing sol radiate in a quadriga.

' RIC 4,1 p. 317 no. 21 [Plate XIV,5] (Obv.): P. SEPT. GETA CAES. PONT.
(Bust, draped cuirassed, head bear, r., (Rev.): SEVER. INVICTI AVG. PII. FIL.
(Bust with sun-crown, left, half-length, draped, cuirassed, with aegis, right hand
raised).

%2 A. Alfoldi, Die Monarchische Reprisentation im romischen Kaiserreiche, (Darmstadt:
Wissenschaftliche Buchgesellschaft 1970), pp. 225-226: “Geta ist der erste, der auf
einer staatlichen Miinzpragung als Sol ausgestattet abgebildet wurde: nicht mit der
normalen kaiserlichen Strahlenkrone, die durch eine Masche am Nacken befestigt
ist, sondern mit dem Strahlenreif des Sonnengottes . . . ist er gekront und hebt seine
rechte Hand segnend empor, eigentlich nicht als Sol sondern als Sprossling des
Sonnenkénigs.”

% For Serapis see RIC 4,1 p. 256 no. 290 (Caracalla, A.D. 217) Serapis stand-
ing front, head left, raising right hand and holding sceptre, and also p. 256 no.
291 (a)—(c) . For sol alone, p. 256 no. 293 (a)—(f); no. 294 (a)—(c) Sol radiate mount-
ing quadriga, left [see Plate XII,20].

* F. Cumont and L. Canet, Mithra ou Serapis KOIMOKPATQP, in CRAIBL,
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as a Pharaoh.®® In his visit to Alexandria in A.D. 215 he both
sacrificed to Sarapis and paid tribute to Alexander the Great. But
the syncretistic context in which these two events took place is indi-
cated by:

(1) the Sarapeum which he also built on the Quirinal with dimen-
sions and location that indicated a parallelism with the temple of
Jupiter Capitolinus,*® and,

(i) the association of Sarapis on coins both with Helios and with
Graeco-Roman divinities such as Zeus, Asclepius, Poseidon, and
Dionysus.*’

We have a coin from the reign of Domitian with the legend HAIOC
CAPATIIC and other examples inscribed on stone and on amulets.
We find dedications to Zevg “HMog péyoc Zdpamic.®® But it is with
Caracalla, as Abd el Mohsen el Khachab correctly points out, that
a quite new identification with the Imperial Cult takes place as part
of the iconography of imperial unity. Certainly xoopoxpdtwp occurs
first in this reign. The origin of the term was undoubtedly in Mithra-
ism, but here the reference was to a plural of xoopoxpdtopeg, seven
in number who controlled the seven planets. In consequence “HAwog
became the xoopokpdrwp par excellence and supreme. But the inscrip-
tion discovered in the baths of Caracalla and published in 1912,
reads in its restored form: eig Zebg Zdpamic “HAog koopokpdrmp dveixn-
106.% Thus we have a witness to a syncretism that has absorbed not
only Mithraism, but both Zeus and Sarapis into the universalism of
Sol Invictus that embraces all divinities. Moreover the identification
of this divinity with Caracalla is of uttermost important for the devel-
opment of the iconography of imperial power begun by Septimius
Severus and realised by Caracalla.

We find moreover, as with his father, no attempt to invoke Isis
specifically as the consort of Sarapis and to identify king and queen

(1919), pp. 313-328 cited in Frend (1965), p. 327 and p. 344; Abd el Mohsen el
Khachab, 6 Kapdkahdog koopokpdtwp, in J7EgArch, 47 (1961), pp. 119-133; SHA
Caracalla, 9,10; BMC 5, cxxxiii and CAH xii 356-357; See also J. Réville, La réli-
gion a Rome sous les Sévéres, (Paris: Leroux 1886), pp. 30-35, 210—283.

% Abd el Mohsen el Khachab (1961), p. 125.

% Takacs (1995), p. 117.

% Abd el Mohsen el Khachab (1961), p. 127.

% Cumont and Canet (1919), pp. 316-317.

% Cumont (1919), pp. 313-316.
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as the incarnation of these deities specifically. Rather Julia Domna,
Caracalla’s mother, derives her significance from Caracalla as koopo-
kp&rtop: she thus becomes identifiable with “HAog dveixntog, and
therefore with Sarapis. We have in the Alexandrian Museum an
inscription that links the title of Julia Domna as mater castrorum with
Caracalla’s newly combined titles. Julia is f) pRtnp t@v av[ikAteV]
otpatonédov.”

The iconographic shift with its implied theology was to find sup-
port in contemporary philosophy of religion. The origins of that phi-
losophy, which was to develop into fully fledged Neoplatonism with
Plotinus, were undoubtedly within the imperial establishment itself.
Julia Domna was to prove to be the major influence in providing
for the construction of a philosophy of nature and of history that
would legitimate the ideology of the divine emperor in its specifically
Severan form.

TA  2.1.2. A philosophy justifying the religious synthesis

What also characterised the conceptual shift that it would be no
exaggeration to describe as the Severan Reformation was a self-con-
scious quest for a philosophy of religion that would legitimate that
revolution. Several denarii depict Julia Domna, wife of Septimius
Severus, as 1| g1Aocogog. She appears draped with hair raised and
coiled at the back, and with the legend IVLIA AVGVSTA. Isis
prefigures on the obverse, with Horus at her breast and with the
legend SAECVLI FELICITAS S.C. (Plate 33).”

In the literary sources Julia emerges as concerned with a philo-
sophical circle that she gathered around her, whilst she herself
remained actively engaged in the affairs of state. Dio records that,
when Plautianus became hostile, “she began to study philosophy on
account of this (i pév adth erAocoeeiv dia tadt’ fip€ato) and to con-
sort with sophists (kai cogiotaic cuvnuépevev).”’? She was in charge
of Septimius’ correspondence and this lead to her holding receptions

 H. Gauthier, Le Livre des Rois d’Egypte, (Paris: Institut Frangais d’Archéologie
Orientale 1917), V p. 204 no. 26: . . .tdv xoopokpdropa M(dpxov) Av(fAov) Zeovfipov
"Avtovivov TMopBikov Méyiotov Bpetavvikdv Méyiotov Teppavidv Méyiotov Edtuyi
EboeBii Zefactov 10v rhoodpamy kai ‘lovhiov Adpvav Zefoactiv thv puntépa tdv
av[ikftev] otpotonédwv kai Oedv Zeov[fipov] H noéAG.

" RIC 4,1 p. 170 no. 577 (Plate 9,9); p. 178 no. 645 (Plate 9,18); p. 209 no.
865. See also Takacs (1995), p. 116. See also BMC 5, pp. 166-167, nos 75, 76,
77 (Plate 28,18), nos 78-82.

2 Dio Cassius 76,7.
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for prominent men, “but she still rather conducted philosophical dis-
cussion with them (GAL’ 7 pév xai petd 100tV £t paAdov éprhlocdeet).””
Certainly her role in these discussions was not a passive one. Philostratus
describes how he is instructed, as a member of the circle around
her (petéxovti 8¢ pot 100 mepi adTHV KOKAOV), to correct (petoypdyon)
the documents of memoirs (tag déAtovg 1@v Lropvnudtev) of the life
of Apollonius of Tyanna.’* It is with an evaluation of the cultural
and philosophical life of the Severan age, in which Julia Domna and
indeed her niece Julia Mamaea after her had such interest, and its
contribution to the imperial ideology, with which we must now be
concerned.

ParT B. Pacan ONTOLOGIES: GNOSTICISM AND NNEOPLATONISM

We must now retrace our steps from the early second century until
the third in order to unravel the revolution in philosophical specu-
lation that paralleled the Severan revolution in the iconography and
theology of the emperor’s divinity. We saw in Chapter 2 the rela-
tionship between Stoic ontology and political order as reflected in
the Imperial Cult. Stoicism legitimated augury (2A 2), and Augustus’
augural act had produced the pax deorum which older, Republican
religion had failed to secure (2A 3). Imperial order, as Lucan had
expressed it, was but the restoration of 6p8dg Adyog from a natura
discors (2A 4). Gnosticism developed some of its central themes in
opposition to Stoicism, and some of those themes were negated by
Neoplatonism. It is to the analysis of these developments that we
now turn.

7B 1. Stoic monism, Platonic dualism, and Gnosticism

A sociology of knowledge of any system of ideas examines how such
systems shape, reflect and maintain social order. We need not here
enter into the complex philosophical discussion of whether all real-
ity is socially constructed in a way that precludes any transcenden-
tal (in the sense of cross cultural) logic governing claims to truth. At
very least, we can maintain that social order reflects epistemological

™ Ibid. 78,3.
* Philostratus, Vita Apollon., 3.
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order without also maintaining that social order totally conditions epis-
temological order.

The social construction of reality that was created and maintained
by a Stoic world view ordered the ideology of imperial society in
the first and second centuries. Nature and society were one in a Stoic
monism in which the Adyog év8i1d0etoc permeated all things which it
bound together into a rational and harmonious whole. Ultimate real-
ity was not to be found beyond nature or society in some form of
Platonic dualism. Ultimate reality, giving purpose and design to the
universe, was to be found indissolubly bound up with matter in the
Stoic pantheism. Thus the metaphysical counterpart of the imperial
ideal found expression in Stoic monism. A cosmopolitan empire
embraced all lesser societies in a rational imperial order that gave
them unity and purpose. The individual had no free destiny of his
own, but Fata could determine all things according to the providentia,
eipoppévn, or mpévora of the Adyog évidBetog. Thus the freedom of
the individual was denied by the rational purpose of the whole, and
individual purpose dissolved into the purpose of the universe as a
whole. The consuls or the emperor, performing their political func-
tions on the one hand, would reduce to order a turbulent populace,
and performing their religious ones on the other would through the
auspicia set right a disturbed nature by securing through the state’s
religious rites the pax deorum.

Such a collectivist view of human significance and destiny had
however been challenged from Augustus’ time onwards, as we shall
now see, by an intense interest in personal immortality. Such an
interest itself represented the resistance of the individual against being
assigned an identity that only had meaning as part of a collectivist
whole. There is a possible sociological explanation of this interest in
the Principate itself. In a post-Republican age in which all political
alternatives to military autocracy had been ruled out by the per-
ceived necessity of Tacitus’ pax et princeps, the minds of individuals
sought refuge in the inner life. The quest for human significance
was in the form of the quest for personal salvation. We turn there-
fore firstly to a consideration of some representative expressions of
the quest for personal salvation that initially challenged the collec-
tivist imperial idea but which in Plotinus were finally to be recon-
ciled with it.
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7B 1.1. Indwidual immortality and the Gnostic quest

The belief in personal and individual immortality is perhaps the most
unambiguous social indicator of the existence of a belief in individ-
ual freedom, and, indeed, the ultimate significance of the individual
against the social group. The individual soul, according to both
Cleanthes and Chrysippus, survived death, but it would not survive
the éxnbpworg or universal conflagration.” All matter, which is, accord-
ing to the Stoic monism, simply a modification of the refined pneu-
matic substance of the ultimate divine being, would return to its
divine source and therefore cease to exist even in limited indepen-
dence.”® Personal immortality was therefore relative.

It is interesting to note that Stoicism’s subordination of personal
immortality to the unity of the cosmic whole reflected what we can
deduce about faith in personal immortality at the time of the late
republic and early empire from epigraphic and other evidence. We
can see in the iconography of the Vatican Mausolea expressions of
a religious response to the denial of religious individualism.

7B 1.2, Individual immortality: the art of the Vatican Mausolea

As Toynbee and Perkins pointed out in.their monumental study of
the iconography of the excavated Vatican mausolea, the traditional
funerary inscription, Dis Manibus, reflected an earlier view, shared
also by the early Greek mystery religions, that the soul shed at death
its personal characteristics to become reabsorbed into the half-divine
(Di), half human, amorphous shades (Manes).”’

But from about the middle of the first century B.C. we find clear
definition given to the individual soul after death, as in Cicero’s
Somnium Scipionis, where Africanus, dwelling amongst the blessed dead
in the Milky Way, “revealed himself to me (se ostendit mihi) in that
shape (ea forma) better known to me from his portrait than from his
person (ex tmagine eius quam ex ipso erat notior).”’® Along with Vergil’s
description of the underworld in Aeneid 6, this unconditioned view
of personal immortality replaced that expressed in CIL 6, 4, 29609
(cinis sum, cinis terra est, terra dea est, ergo mortua non sum), which was

» Diogenes Laertius, Succ. 7, 1156-157.

% Plutarch, De Comm. Notit. 36,5.

7 J. Toynbee, and J. Ward Perkins, The Shrine of St. Peter and the Vatican Excavations,
(London: Longmans Green 1956), pp. 109-117.

8 Cicero, De Rep. 6,10 quoted Toynbee and Ward Perkins (1956), p. 110.
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far closer to amorphous survival with no clearly defined personhood
amongst the Di Manes.

Toynbee and Ward Perkins were then able to interpret such images
from the myths of Dionysius or of Neptune, represented in the dec-
orations on sarcophagi or in frescoes on tombs themselves, as expres-
sions of the hope of unqualified personal immortality. The depiction
of Marcius Hermes or Marcia Felicitas is of the essential self that
survives death. The presence of Hermes on the Persephone Mosaic
shows that the myth has become allegorised as the soul’s journey to
the underworld and its rebirth to eternal life.” Hermes is depicted
holding the wand that reveals him to be psychopomos: he raises souls
in Hades from their slumber.

The development of Gnostic mythology also reflects this process
of the individualisation of the amorphous world soul, to which indi-
vidual souls do not simply return in order to obliterate their indi-
viduality, but rather to realize it more fully.

7B 1.3. Ghnosticism as a rejection of political collectivism
In Gnosticism the universal world soul of Stoicism is fragmented and
becomes embodied and imprisoned in individuals. Furthermore, the
process by which this comes about is not one of the divine order of
a created world in which ép0o¢ Adyoc finds its embodiment. Creation
is a disaster. It i1s Sophia cast out of the Pleroma who creates
Ialdabaoth or the Demiurge, and who holds the souls of the pneu-
matikor in bondage to the irrational and prevents their ascension to
the unity of the Pleroma.®

Interpreted within a sociology of knowledge perspective, Gnostic
metaphysics denies the goodness or rationality of the imperial ideal
and opposes the subordination of the individual to the imperial whole.
Souls are impregnated into matter by Sophia where they are impris-
oned by the Demiurge whose belief that he is the sole creator of a
rational and good order is illusion and therefore error. Metaphysical
stance was translated into social organisation in that the pneumatiko
experienced ecstasy so that at least some Gnostic assemblies were
charismatic and prophetic.®’ It was as we argued against an early

™ Toynbee and Ward Perkins (1956), pp. 114-117.

% See e.g. Hypostasis of the Archons, II, 95-97, in Nag Hammad: Library in English,
(Ed.) J.M. Robinson, (Leiden: Brill 1988), p. 168.

8 G. Filoramo, A History of Gnosticism. (Oxford: Blackwell 1990), chapter 11.
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charismatic group that Clement of Rome addressed his contra-cultural
construction of Church Order as a Christianised version of imper-
ial Order (4B 3).

We shall now see how the late second century developments in
Hellenistic philosophy represent changes in the understanding of the
political structure of the pagan empire. We shall then be in a posi-
tion, in Part C, to trace how such changes in understanding were
not without effect in shaping the continuing development of Church
Order, as the latter interacted in terms of contra-cultural response
to the changes in the surrounding pagan cultural ambience.

7B 2. Plotinus, the One: imperial umty as Sol Invictus

The need for Roman society to address this alternative construction
of social reality that threatened to nihilate its conception of the good-
ness and rationality of the imperial ideal, clearly predated the rise
of Neoplatonism, at least in its final development by Plotinus (A.D.
204-270). Indeed both Ammonius Saccas, Plotinus’ teacher,® Clement
of Alexandria, Irenaeus, and Pseudo-Hippolytus all reflected a com-
mon intellectual strategy of reducing the chaos of aeonic conflict and
strife by means of a metaphysical order that was the counterpart to
the social order that they supported whether in Church or in State.®
Plotinus was to represent the final nihilation of a plurality of origi-
nators (&pyovteg) as the creator of the material world when he insists
on only three origins (&pxai) or first principles, namely the One,

Mind, and Soul:

It is unnecessary to go in search for different origins (¢’ £tépag dpxog
iévan) but rather to have established this One, and then after the One
(10 “Ev), Thought (NoYv), which the One conceived first by thinking
(uet’ adTO KO 10 voodv mpdtwg), then after Thought, Soul (elta Wuxhv
petd Nodv), for this is the order of Nature (et yap ta€ig kotd OoW).
No more than these nor fewer are to be found in the intelligible world
(év 1@ vonTd).

Enneads 11, 9,1,13-16

8 Porphyry, Vit. Pltin., 3,13-16.

# A. Brent, Hippolytus and the Roman Church in the Third Century: Communities
in Tension before the Emergence of a Monarch-Bishop, in Suppl. VCh. 31 (Leiden:
EJ. Brill 1995), pp. 492-501; Idem. The Circle of Julia Domna and Christian
Heresiology, StEphAug 50 (1995), pp. 237-248.
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But these apyai are linked in an unbroken chain of being. Their
divergence is due only to the secondary character of Nobg and Yuyn
as part of a chain of being, derivative from the ultimate One as its
first beginning. Their “generation” does not result in their possess-
ing different natures.

We may thus regard the rise of Plotinian Neo-Platonism as a
symptom rather than a cause of a fundamental shift in intellectual
perspective in terms of which society as well as the cosmos was now
to be understood. That perspective was influenced by Gnosticism in
the sense of a reactive influence. Gnosticism had fed off the rise of
individualism that fragmented the world-soul of Stoicism and thus
deprived that philosohpy of its ability to create a social reality that
legitimated the political unity of the imperial ideal. The quest for
personal immortality itself could be read as the individual seeking
refuge in the inner life and its hopes and possibilities when all social
and political alternatives were closed by a seemingly “inevitable” mil-
itary autocracy to which there were no real constitutional alterna-
tives. Neoplatonism, in its emphasis on an inner experience that lead
the individual to unity with the origin or &pyn of all Order, politi-
cal or cosmic, thus sought to restore a reconstructed imperial ideal.

We have seen that the iconographical expression of the political
ideology of dii Augusti developed under the Severans into a syn-
cretistic religious universalism expressed in terms of Sol Invictus that
embraced Isis and Sarapis and their legitimations of political power
through their incarnation in Egyptian kings and queens. Caracalla
as xoopuokpatmp was a representation of So/ Invictus to whom Jupiter-
Sarapis had given the globe of the world as a symbol of Aeternitas.®
There were good Platonic reasons, which Neoplatonism was to
develop, for using the Sun as an icon of the ultimate principle of
reality. As a symbol of universalism the worship of the Sun could
incorporate into a single syncretistic pantheon the attributes and
virtues of the major deities of the Empire both East and West, just
as the sun’s light unites the disparate objects of the phenomenal
world into an intelligible whole. Plotinus developed the Aristotelian
theme of the first unmoved mover that is the highest Good:

The sun too is a model (xoi napdderypo 6 H{Arog) since it is like a cen-
tre in relation to the light (omep xoi kévtpov Gv mpodg 10 @dg) it comes

% Abd el Mohsen el Khachab (1961), pp. 128-129.
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from and it depends on it (Gvnptnuévov npog avtdv); for the light is
everywhere with it and is not cut off from it (movtoyxod yodv pet’ adtod
xoi 00k dmotétuntar); even if you want to cut it off on one side (x&v
anotepelv é0edfong éni Bdtepa), the light remains with the sun (npdg tov
fiMov éoti 10 eig). And how is everything else directed towards it (&
8¢ GAAa mavta mpodg adTd tdg;)? Soulless things are directed towards soul
(A 10 pnev ayoya mpog woxnv) and soul to the Good through the intel-
lect (yoxh 8¢ npog adTO S vod).
Enneads 1,7,1,25-2,1-3.%

We find the social reality of the imperial ideal here reflected in onto-
logy, in which the imperial centre moves the whole which depends
on it for its unity and purpose. The development of concepts of
political order, philosophical theology, and religious syncretism are
thus proceeding pari-passu. But Plotinus was not without his second
and early third century antecedents, some of whom we will now
examine.

7B 3. Plotinus’ predecessors: Apuleius and Plutarch

Plotinus was the product of a cultural milieu obsessed with the con-
struction of order in any sphere, history, nature, society or philoso-
phy, in terms of reality and goodness granted by a process of derivation
from an ultimate origin. We shall examine specifically the Platonising
of Aristotle’s first unmoved Mover in Apuleius’ De Mundo, written
around A.D. 140, and Plutarch’s Platonic justification for the Isis
myth (circ. A.D. 104). In the former we shall note specifically an
assimilation of ontological structure with political structure. Here was
not simply the seed-bed from which the Neoplatonism of Plotinus
was to grow, but also the justification for the religious syncretism
united into a solar monotheism of which imperial power was the
political expression.

7B 3.1. Plotinus’ predecessors: povapyio and the De Mundo

Peterson followed Jaeger in stressing the origins of the term povapyio
in Aristotle’s Metaphysics 14. Clearly épyn means both “rule” and “first
principle,” and thus unites political philosophy with ontology. Peterson’s
further example of the relationship between ontology and political
ideology came from the pseudepigraphic Aristotelian text De Mundo.®

8 See also 11,3,18: éwg &v fi fiAiog, TévTo & &n” AdTOd GdTaL
8 Peterson (1935), pp. 16-17.
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This text is of great significance for understanding the intellectual
background in which, as in Plotinus, Aristotle’s unmoved mover has
been synthesised with the Neoplatonic One. Indeed, this pseudepi-
graphic work has arguably Apuleius as its true author, and thus its
date would be about A.D. 140, Apuleius having been born around
A.D. 125.% In chapter 6 the author asks how God as the unmoved
first principle can move the world. He begins with the good Platonic
principle that the individual nature of anything is not self-sufficient
(00depio 8¢ @Oo1g bt KB’ EvTAY EoTv adTdpxmg) and is deprived of
the means of its own preservation (¢pnuwBeico tfig &k TovTOL GLIN-
piag). God is therefore “the Preserver of all things that really exist
(Zwthp pev yap 6viog andviwv éotl) and the Begetter of all things
throughout the world in whatever way they are composed (xai yevétwp
1V dnwodinote katd 16vSe 1OV KdopOV cuvtehovpévav 6 Bede; De Mundo
6,20-22).”

But how is God to be understood as moving the world if matter
is eternal? God, as Aristotle had argued, could not act upon the
world as an efficient cause. The author therefore assures us that God
“does not endure weariness like a living thing that works by its own
labour and toil (00 pnv abTovpYod kol émmdvou {Pov kGpatov Lropévav).”
God rather “uses an unfailing potency (GAA& duvdper xpdpevog dtpitw)
through which he becomes master of even those things which seem
far from him (8¢ fig kai 1@v nOppm Soxodvtwv eivon nepryivetar; 6, 397b
23-24).”

But how is the operation of such a power or potency to be under-
stood? Apuleius has already began to answer such a question by
means of a political analogy as his mind conceives the operation in
terms of mastery (tdv ndppw Sokovvtov eivar mepryiveton). God occu-
pies “the highest and first seat (thv pév odv dvotdto kai npdtny Edpov
a0t Eloxev) and, as Most High, is enthroned on the highest sum-
mit of all heaven (Vototdg 1€ . . . dxpotdrn Kopvefi 100 cOumavTog EyKoa-
B18pvpévog odpavod).” According to Plato, the inability of matter
to reflect or participate in the Forms led to its ambiguity and to
its inability to be known. But Apuleius will now liken the distance
between objects and God as the cause of a weakness and incom-

¥ For a discussion and full bibliography, see A. Marchetta, L’Autenticita Apuleiana
del De Mundo, (Rome: Japadre Editore L’Aquila 1991) cf. G. Reale and A.P. Bos,
Il trattato sul Cosmo per Alessandro attribuito ad Aristotele, in Temi metafisici e
problemi del pensicro, in Set 42 (1995), pp. 29-57.
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prehensibility that is accompanied by confusion, which also has the
sense of political disorder. He continues:

Therefore the earth and the things on earth seem (810 yfi kai té éni yfg
owkev), in their great distance from the sustaining help that comes from
God (év dnoctdoe nAeiom Mg €k Beod Svia peleing), to be weak and
incoherent (6o0evii kai dxatdAAnAa elvon) and filled with great distur-
bance (kai moAAfig peotd tapoyfic). Nevertheless (o0 pfiv dAA&), to the
extent that the divine by its nature penetrates the whole (xa@’ oov éni
nov SuxveioBan népuke 10 Oelov), it happens in consequence that the
spaces we ourselves occupy and those above us (xai éni to hpdg Opoing
ovpPoiver 16 te ngp MUGG) to a greater or lesser exent participate in his
sustaining help to the degree that are nearer or farther from God
(katee 1O Eyyiov T Kol moppdTepm Beod pEAov Te kai fittov deeAeiag peta-
AopPavovra).
De Mundo 6, 397b 30-35

Apuleius, for Plato’s reasons, cannot allow that God can work directly
(adtovpyelv) on earthly things when these are “neither beautiful
(xaAov) nor well-formed (eboxnuov).” God’s power “is seated in heaven
(M év obpav® dOvopig idpvpévn), and is even to those things that are
in greatest separation from it (xai toig TAgiotov dgestnkoéow) . . . the
cause of the preservation of them all (GOpracwv aitiog yiveton sompiog;
6, 398a 1-4).”

But clearly Apuleius now has a problem. If God’s power cannot
“penetrate and flow through (tfixovoa kai portdoa)” what is neither
xaAdv nor eboynuov, how can the pio dpyn preserve the whole? It is
here, as Peterson pointed out, that the metaphysical problem becomes
identical with a political problem. How does, for example, the Great
King of Persia govern an empire? His rules and commands are
unseen and unheard directly, and he himself is concealed within his
lofty palace. It is through a hierarchy of officials that his unseen will
penetrates. Peterson contrasted this picture with that of Aristotle for
whom, in Metaphysics 12, the question whether there are many or
one first principle is still a real one, just as for him the political
question as to whether the political world should be one of a collec-
tion of autonomous apyai in the form of autonomous city states, or
whether these belonged in the one Empire of Philip and Alexander.?

8 Peterson (1935), p. 19: “Fiir Aristoteles ist der kosmische Monarch der im
Konflikt der Gewalten (&pxai) als der Eine trotzig und plastisch Hervortretende,
bei dem Autor der Schrift von der Welt tritt der Monarch dagegen grade nicht
hervor, sondern er bleibt verborgen in den Gemichern seines Palastes, er bleibt
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The sharpest analogy used by Apuleius is of the sentinels with
light-signals:

So great is the order, (tocodtog 8¢ Aiv & kéopog) and most of all of the
signal lights (xai pdhioto 1@v epuktepdv) which are set alight in suc-
cession (xotd Sradoydg mupoevdviav) by each other (GAAGA0LG) from the
borders of the empire (éx nepdtwv tig dpxiic) to Susa and Ecbatana,
(néxpr Zovowv kai ‘ExPatavev) so that the Great King gets to know the
same day every new occurence in Asia (@dote tov Pacidéa yiyvdokew
adBnpepdv mava o év Tf Acig kavovpyodpeva).

De Mundo 6, 398a 31-35

God does not have need of others and so in this respect Apuleius
admits that his analogy breaks down. But like a Monarch causing
his commands to be obeyed, his power executed his will because the
being who is pure act can realise the potency of all things in accord-
ance with his design:

It is of greater awe and more fitting in dignity (cepvotepov 8¢ xoi
npenndéotepov odtov pév) that God should have his throne in the high-
est place (¢mi thg dvetdtm xdpog i8pdoban), but that his power, pene-
trating throughout the whole universe (thv 8¢ dOvopv i 10D cVpmaVTOG
x6opov difxovoav), should move the sun and moon (i{Awov te kivelv kol
oeMjvnv) and rotate the whole heaven (xai tov ndvto 00pavov nepldyewv),
and become the cause of preservation for the things on earth (aitidv
1e yiveoBou 10ig éni 1fig Yiig cwmpiag). God has no need of intervention
and aid which comes from others (008&v yap émteyviioewg 8el kol Vrnpeciog
thig mop’ Etépwv) as with those who rule us require many hands (onep
101G map’ fipiv dpyovot thg molvyeipiag) because of their weakness (dio
v doBévelav), but this is the most divine property (¢AAd t0Vt0 AV 10
Beiétotov), to realise all kinds of Forms with ease and with simple
movement (t0 HETQ PROTMOVNG Kol AMATG KIVGE®G TtavTodamiG GroTeAELV
18éag) . . .
De Mundo 6, 398b 6-14

We see, therefore, in the mid-second century, a clear reflection in
Apuleius’ De Mundo of an Aristotelian cosmology that produces a
theology that is highly anthropomorphic. The result of the anthro-
pomorphism is to make Aristotle service a political philosophy that

ungesehen und verhiillt wie der Spieler des Marionettentheaters. Sichtbar ist nur
die Macht (80vopig), die in der Welt wirksam ist, doch die Gewalt, die dahinter-
steht, ist unsichtbar. Diese eben angedeuteten Verschiedenheiten sind nicht nur
darum lehrreich, weil sie Ausdruck einer anderen Zeit und einer anderen politi-
schen Situation sind, sondern weil sie zugleich zeigen, dass die letzte Formulierung
der Einheit eines metaphysischen Weltbildes von der Entscheidung fiir eine der poli-
tischen Einheits-Méglichkeiten immer mit- und vorbestimmt ist.”
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celebrates an eastern imperial ideal. That ideal involves povopyia
Justified in terms of an ultimate principle in nature that gives coher-
ence, movement, and finally, when suitably -Platonised, reality to the
Whole. Apuleius finds himself making such Platonising comments
when he envisages, as a result of the signal given by the unseen Ruler
and Progenitor, all nature “revealing one thousand Forms (pvpiog
id¢ag avagaivovod) and again concealing them (te xoi ndAv dmoxpOn-
tovoo) from the one first principle (éx piag dpyfic).”® Such a Platonis-
ing we find in Plotinus where Plato’s ultimately real One in which
the Forms are found has become identified with Aristotle’s first prin-
ciple. Clearly the cultural background in which Plotinus and Neo-
Platonism flourished was one that looked for an epistemological
justification of imperial unity.

We shall take Plutarch’s treatment of the Isis myth as our second
example of Hellenistic philosophy legitimating religious universalism.

7B 3.2. Plutarch’s Platonism in De Iside et Osiride

There are no analogies between a Platonic ontology in the cosmos
and divine rulers on earth in this treatise. Indeed Plutarch was a
great sceptic regarding ruler-worship in his Life of Demetrius.*® Most
significantly, in his Romulus, he denied the literal truth of Romulus’
assumption into heaven. However, he was prepared to conceive
that virtue could make the emperor divine so that the good ruler,
as the Living Logos (8pyuxog Adyoc), would incarnate vopog on earth.
As he says:

For God punishes (vepesd ydp 6 8edg) those who imitate (toig dmopt-
povpévolg) thunders (Bpovtag) and lightning bolts (ke kepavvodg) and
rays of the sun (xoi dxtivoPoliog), but he is pleased with those who are
zealous for his virtue and make themselves like the good and humane
(tovg 8¢ v dpetiiv {nhodviog ad1od koi mpdg 0 kaAdV kai erAdvOpwrov
dpoporodviag Eavtovg Hdduevog).

Ad principem ineruditum 781 A, 3

“The ruler is the image of God who orders the world (&pxwv & eikav
Be0d 10D mdvto koopodviog),” but only because “law is the function of

8 De Mundo, 6, 399a 30-35: dtav odv O TAvVT@V NyeudV Te KOl YevéTmp, GOPOITOg
Av GAA@ ARV Aoyiop®, onuAvy mdon evoel peta&d ovpavod Te kai yiig pepopévn,
Kiwveltan nooo évdedexmg &v xOkAoig kai tépaoty i1diowg, moté pev deavilopévn, mote
8¢ pouvopévn, pupiog idéag dvagaivovsd e kai tdAy drokpvntovcn £k mdG apxic.

% Plutarch, Demetrius, 10,2-4; 11,1; 12,1; and 13,1-2 cf. G. Chesnut, The Ruler
and the Logos, in ANRW 11,16,2, pp. 1321-1324.
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the ruler (vépog 8’ &pyovtog épyov),” and in turn “justice is the end of
law (8ixm . . . vopov téhog éoti).”®' But in giving a cosmic significance
to Isis and Osiris in terms of a Platonic ontology he was unwittingly
participating in the movement that, some ninety years later, was to
lead to the place of Isis and Osiris in Severan universalism. His modi-
fication of the theology of ruler-worship was not to be successful.

Plutarch identifies Osiris with Sarapis as the consort of Isis. He
reads their names “both as belonging to one God and to one power
(Gnoo 8’ Evog Beod kol pidg duvépeng).””? Plutarch however firmly held
that both Osiris and Isis had been originally purely mortal rulers,
albeit heroic ones, whom legend had exalted after their deaths. Yet
he will attribute significance to the Isis myth and cult as an allegory
of Platonist philosophical truth.

The end of the religion of Isis is “the knowledge of the first and
sovereign and intelligible god (i 109 np@tov ko xvpiov kai vontod
yvdoig) which the goddess (Isis) beseeches us to seek since he exists
beside her and associates with her (6v 7 8edg nopaxalel {nteiv nap’
adtfi xai pet’ adtiig dvia xoi ovvovta).” Her shrine, the Iseion, by its
very name, “promises both knowledge and understanding of what
exists (émayyéAMeton kol yv@dowv kol €1dnov 100 6vtog)” since it is the
shrine of “those who know the real (eicopévav 16 &v).”%

The creation and constitution of the world for Plutarch is a mix-
ture of opposing forces (neperypévn yop 1 1098e 100 kdopoV YéveoLs Kol
ovotaoig £€ évavtinv). For proper Platonic reasons however, all pow-
ers are not equal, but final control is with the better (od phv icocBevav
Sduvdpewv, dALa Thg Behtiovog 10 kpdrtog éotiv). The bad (thv eodAny
Suvapw) “is always fighting against the better (xoi npog thv Bedtiova
ael duopayodoav).” There is however a principle of order, both in
the soul and in Nature when in harmony, and this is Intelligence
(vodg) and Reason (Adyog) as the Ruler (fyyepdv) and Sovereign (xvpiog)
of all that is Good (tdv épictov mévtwv). That principle of univer-
sal Order Plutarch identifies with Osiris as the soul of the world.
The order of the world is therefore “the efflux of Osiris (dmoppon)
and his reflected image (xai eixdv).”%

" Ad princip. inerudit. 780 E, 3.

92 De Is. et Osir. 376 A, 61.

% Ibid. 352 A, 2.

* Ibid. 371 A, 49: év uév odv 1§ yoxfi vodg kol Adyog 6 1@V &pictev mévtwy hyepdy
xoi kVpilog "Octpig €otiy, év 8¢ i) kol mvedpatt kol Vet koi ovpavd ket dotporg T
Tetaypévov kol kaBeotnkdg kol Lyaivov dpoug kol kpdoeot kai nepiddorg ‘Ociprdog
amoppot) kai eikdv Eupovopév.
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If Osiris is vodg in yoxn, from where has the body of the world
come? Following the myth, we could say that it comes from Horus
who is the offspring of Osiris and Isis, although often Plutarch speaks
as if this could be Osiris himself.®> Typhon frequently dismembers
the body of Osiris, though his soul, and therefore the soul of the
world, remains indestructible. It is Isis who puts the dismembered
body back together again. Plutarch allegorises as follows:

Isis is in fact the female power of nature (i yop *loig éott pév 10 Tfig
¢ooeng Bfilv) and is receptive of every form of generation (ki Sextixdv
anaong yevéoewc), in accord with what she is called by Plato the gen-
tle nurse and the all-receptive (ko0 T18vn ki mavdexhg Hrd 100 MAdTwvOQ),
and by most people she has been called countless names (br0 3¢ t@v
oM@V puprdvopog kékAnton), since, because of the force of Reason,
she turns herself into this thing or that and is receptive of all manner
of shapes and forms (81& 16 ndoag Hnd 10D Adyou Tpemopévn popedg déxecBon
xod 18€a).
De Iside et Osinde 372 E, 53
The world here, seen under the aspect of Isis, receives the Forms
from vod¢ or Adyog that is Lord Osiris.

At another point, in a method that proceeds by a variety of analo-
gies and not by a hermeneutic that is systematic theology, Isis is
seen as the means by which the vodg or Adyog is restored to a world
that has become dismembered and chaotic. It is Horus, their mutual
offspring, on whom she impressed the eternal forms of things as he
represents in the allegory matter that cannot maintain its eternity.
As Plutarch says in explanation of Isis wandering to collect and
reassemble the dismembered body of Osiris:

... for that which really is and is perceptible and good (0 yap dv kai
vontov kol dyoBov) is far stronger than destruction and change (¢Bopag
xoi petoforfig kpeittov éotv). The images from it with which the sen-
sible and corporeal is impressed (8¢ 8’ &n’ atod 10 aicBnmv kol cwpatikdy
eikdvag éxpdrreton), and the relations, forms and likenesses which this

% In 373 A, 54 we are informed that the world or Horus ovk ai810g 008’ dnabig
o0’ debaprog, GAL’ deryeviyg v but also that, in 374 E, 57, pvBoioyodor thv
"Ocip1dog wuyhv aidiov eivan kai dgBoprov, 10 8¢ odpo ToAAdKIG Sroomd Kol dpovilety
tov Tvewva . . . Horus would therefore be from a Platonic point of view, a far bet-
ter representative of the world of matter bearing the Forms but dismembered by
Typhon. But Plutarch could not change too arbitrarily the myth in favour of his
philosophical theology, and was exploring analogies rather than engaging in sys-
tematic theology. See also C. Panagopoulos, Vocabulaire et mentalit¢ dans les
Moralia de Plutarque, in Dialogues d’histoire ancienne 3 (= Annales Littéraires de I"Unwersité
de Besangon, 1977), pp. 197-235.
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takes upon itself (xoi Adyovg xai €idn xai opordtntoag dvakapPaver), like
impressions of seals in wax (xoBdmnep év knp® cepayideg), are not per-
manent and lasting (o0x dei Sropévovov), but disorder and disturbance
overtakes them (dAA& xortadopPdver 8¢ droaxtov adthg Kol TapoyDSeC),
being driven hither from the upper reaches (évtadBa tiig &ve xdpag
anehnhapévov) and fighting against Horus (xoi poyopevov npdg tov *Qpov),
whom Isis brings forth as the image, perceived by the senses, of the
perceptible world (6v’ Ioig elxdévo 10D vontod xdopov aichntov dvra yevv).
De Iside et Osinde 373 A-B, 54

The details of the mythology whose imagery Plutarch wishes to fol-
low does not exactly license the philosophical account that he wishes
to derive from it by means of allegory. Perhaps we might follow
Plutarch’s Platonic logic to its proper conclusion, as we shall argue
Neoplatonism did, with some modification to the mythology. Horus,
whom Isis brings forth from their union, is the image not so much
of the perceptible world, but rather the eixav aiobntdg of which she,
as the mother of Horus, is the eixov vontdg. Isis now becomes truly
an eixav of Osiris-Sarapis, “of the sovereign and intelligible first prin-
ciple (t0d mp@tov kol KVpiov kai vontod).”

Clearly Plutarch was developing an ontology that reflected a view
of social order to which his resistance to the absolutism of a divine
emperor was otherwise opposed. But the quest for a social order
controlled and legitimated by a first principle from which all power,
goodness, and order were ultimately derived, and represented by
Osiris, is clearly reflected in his speculation. Resistance to that order
was of a power, personified as Typhon, which was “the bad that is
always fighting against the better (thv @odAny ... npog thv PeAtiova
ael dvopayodoav).”

Certainly Isis behaves, in the preceding quotation, like the nature
that we saw in Apuleius’ De Mundo,*® “revealing one thousand Forms
(wopiag idéog dvagaivovsn) and again concealing them (te xoi médAv
&noxpintovon).” Osiris clearly represents the Ruler and Progenitor
of All (6 ndvtwv hyeudv 1 xai yevétwp) who actualises in nature the
variety of potential Forms from the one first principle (éx piég dpyfic).
Half-real matter for a Platonist is always intractable in terms of the
Forms, but Plutarch’s language has a far closer fit than Plato’s to the
social world of Roman imperialism. Osiris as first principle and Isis
as the eikav vontikdg are far more active and directive in maintain-

% Apuleius De Mundo 6, 399 a 30-35 (7B 3.1).
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ing order, like Aristotle’s first principle, than Plato originally conceived
his transcendent world to be. Thus Plutarch’s reflections interconnect
with a religious and philosophical culture out of which Neoplatonism
was to develop, and which was to represent also the philosophical
basis for the Severan iconography of divine imperial order.

But how was the development of both Church Order, and the
Christian theology that was likewise to reflect social order now to
proceed? We shall see that the counter-culture developed here too
as the reversed image of the pagan culture that it confronted.

Part C. SociaL ORDER AND THE
DocTrRINE OF THE TRINITY

Plutarch had claimed the wise men or cogoi of the history of Greek
philosophy as witnesses to the religion of Isis, and its justifying onto-
logy. “The most wise men of the Greeks bear witness (noptvpodov
8¢ xoi 1dv ‘EAARvov ot cogwtatol), Solon, Thales, Plato, Eudoxus,
Pythagoras (Z6Awv GaAfig MAdtwv Ebdo&og Mubaydpag) . . . who came
to Egypt and consorted with their priests (elg Aiyvntov dgikopevor kai
ovyyevopevol 10lg iepedorv).”” There was more to this claim than
simply an appeal to the authority of the past in order to substanti-
ate a religious claim.

The world of the late second century, of Irenaeus and the Hippolytan
school no less than Hellenistic historiographers such as Diogenes
Laertius or Philostratus in his Vita Apollonii, was concerned even
before Plotinus came to Rome (c. 244 A.D.) with the quest for a
single historical apyn for the true philosophy or the true religion.
Plotinus and even Ammonius Saccas can thus be seen as products
of the quest for a single apxh ordering not only the cosmos, but
human history and human society. The most valid philosophy or
religion will not simply be the most ancient, but the one from which
all other philosophies or religions are derived whether as logical
developments or as logical corruptions.

Both Diogenes Laertius and Philostratus were to deny Plutarch’s
claim for Egypt as providing in Isis worship, or rather in the onto-
logy of which it was an allegory, the ultimate historical dpxfh of phi-
losophy as the criterion of its truth. For Diogenes philosophy had

7 Ibid. 354 E 10.
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to be a wholly Greek phenomenon and the cogoi quite independent
of such non-Greek influence. For Apollonius the Egyptians were to
be quite unworthy and the true dpyn was to be found in the Indian
gymnosophists. We shall show a similar concern for the dpyn of the
Christian community and its theology in expressions of the theory
of the apostolic succession that characterised the later second and
early third century (7C 1).

We shall seek (7C 2) to place the theological development of the
Trinity, as finally derived from a povapyla or first principle, in the
contra-cultural context of the growth of a pagan, Neoplatonic onto-
logy that restored cosmic order in the face of the chaos of a Gnostic
world view. The growth of Christian theology, we shall argue, no
less reflected the social order of the Christian community as had the
growth of a theological justification of imperial order.

7C 1. Irenaeus and Pseudo-Hippolytus: S radoyoi dnoctolwv

Irenaeus produced his episcopal succession list for Rome, and argued,
from this one example, that all valid churches had valid doctrine
that ultimately was derived from the apostle or apostles that initi-
ated the succession. All heresy was derived from the doctrine of
Simon Magus and his successors.”® These had Swdoyai or successiones
in teaching office that, despite apparent variety and conflict, made
them dependent upon and derived from this common origin. It was
insufficient to simply attribute their origin to distinct Hellenistic philo-
sophical schools, though this was more historically accurate. A sin-
gle origin that was not apostolic was essential for the intellectual
credibility of an argument in the context of a culture obsessed with
social, cultural, political and ontological unity.

Pseudo-Hippolytus and his group within that collection of groups
that formed the Roman éxkAncia of the late second and early third
century pursued an argument formally similar to that of Irenaeus.%
But Pseudo-Hippolytus perfected the more embryonic Neo-Platonic

% Irenaeus, Adv. Haer., 1,23, 1-2; 11, Pragf 1: “... et progenitoris ipsorum doc-
trinam, Simonis Magi Samaritani, et omnium eorum, qui successerunt ei, manifes-
tavimus . . . omnes a Simone haeretici initia sumentes . . . et differentias ipsorum et
doctrinas et successiones adnotavimus...” III, Pragf: “Agressi sumus autem nos,
arguentes eos a Simone, patre omnium haereticorum, et doctrinas et successiones
manifestare . . .”

* Brent (1995), Hippolytus, chapters 6-7.
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argument of the latter that justified or refuted ideas in terms of trac-
ing their ultimate historical origin. Contrary to Irenaeus, the heretical
schools do not go back to Greek philosophy, as Simon Magus applied
it to Christianity, but to the Greek philosophers themselves, whose
ultimate origin is in the snake worship of the Naasenes.

Plato erred when, according to Timaeus 22 b 4, he derived Solon’s
teaching from an Egyptian priest. He did not inquire further for the
true &pyn which he would have found to be the serpent-worship
characterising all pagan religion. Furthermore the Hippolytan school,
in its chronographic concerns shared by Julius Africanus and des-
tined to be continued by Eusebius, reflected the quest for an ulti-
mate origin by means of which the teaching of Moses and Abraham
could be shown to be older than either Greek philosophy or pagan
religion and thus more real. This was the conclusion that the par-
allel lists of Olympiads, Roman Consuls, Patriarchs etc. were intended
to establish.'®

As such, the concerns of Christian writers such as Irenaeus and
those of the Hippolytan school reflected a historiography that they
held in common with such imperial writers as Philostratus or even
Diogenes Laertius, who formed part of the circle of Julia Domna,
to whom the former dedicated the Vita Apollonii shortly after her
death (A.D. 217). Philostratus is determined to show that the ult-
mate origin of philosophy is not in Egyptian religion but in the
Indian gymnosophists. Laertius will deny such an extraneous origin,
and will argue instead that philosophy was a purely Greek phe-
nomenon whose origin was in the golden age when the twelve wise
men lived.'"!

7C 1.1. Duogenes Laertius and philosophical origins

Laertius uses the concept of Swadoxf to demonstrate the cultural
purity of Hellenistic philosophy, as does Pseudo-Hippolytus regard-
ing purity of orthodox doctrine handed down by those who share
in the teaching and hierocratic Siadoxi of bishops. In order to demon-
strate the validity of conflicting schools of Greek philosophy, Laertius
has to come to terms with the existence of basically four Swdoxai,

10 A, Brent, Diogenes Laertius and the Apostolic Succession, in JEH 44,3 (1993),
pp. 367-371; idem. (1995), Historiography, p. 343; idem. (1995), Hippolytus, pp. 262-265;
493-495.

' Brent (1995), Historiography, pp. 238-240.
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Platonism, Stoicism, Aristotelianism, and Epicureanism. No Latin
exponent of these writers such as Seneca, Cicero, or Lucretius are
mentioned or summarised. The four diadoxai effectively come to an
end in the mid-second century B.C. Hellenistic philosophy from that
time until Diogenes’ own is treated by him as a finished product
that can be taught and admired in all its uncontaminated Hellenic
purity. But in the intellectual culture that was to nurture a nascent
Neo-Platonism, such diversity as four diadoyai, with no account of
their essential unity from which they could be historically or logically
derived, was highly unsatisfactory. And so Laertius was to make an
already highly artificial and schematised account even more so.'®

He reduced the four diadoxai to two apyai that began them, and
these two were respectively the work of Thales and Pherekydes. But
then he uses the literary device of epistolary pseudonymity to unify
the various seven, eleven or twelve wise men, inhabiting the Urzeit
of Greek civilisation and representing the combined wisdom of the
cogoi of which the @iAdcogor are clearly the gidoi. Thales writes to
Pherekydes and uvice versa.'”® Pherekydes on his death-bed writes to
Thales that he is sending his writing for the latter to publish it “pro-
vided that you together with the other wise men approve of it (b
8¢ fiv dokipmong oy toig GAAoIG 6ogoic) and not otherwise (Succ. 1,122).”
There is thus suggested a common agreement between Thales and
Pherekydes about their work to which all the cogol consent as an
expression of the one true philosophy. Thus the pseudonymous lit-
erary device suggests that the two dpyoi are in agreement, and that
agreement has its ultimate historical origin in the unity established
by the exchange of letters between all the cogoi in the Urzeit of
Hellenistic civilisation.'* :

We thus see amongst the immediate precursors to Plotinus the
development of a firm ontological presupposition that amongst the
diversity of phenomena reality must be, contrary to Stoicism, not an
immanent but a transcendental One. This general assumption, whilst
not articulated in terms of the precise metaphysics of Neo-Platonism
before Plotinus, was nevertheless reflected in the historiography of
ideas at the end of the second century.

"2 Brent (1993), pp. 372-375; Brent (1995), Historiography, pp. 240-243.
193 Suce. 1, 43-44 and 122.
"% Brent (1993), pp. 240-243; Brent (1995), Historiography, pp. 372-376.
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7C  1.2. Hustoriography within the circle of Julia Domna

We saw (7A 2.3) that Julia Domna, as f ¢piAécogog, founded a philo-
sophic circle that produced an ideology that justified the Severan
Reformation. Such an ideology was propagated by the iconography
of Sol Invictus and xoopoxpdrwp, in which a universal religious syn-
cretism could justify the goal of imperial unity embracing the diverse
cultures of the empire.

We now see that her school was interested not simply in a cos-
mic povapyio but a historical povapyio too. Diogenes Laertius and
Philostratus, on the pagan side, the former a member of the circle
of Julia Domna almost as certainly as the latter, produce different
answers to their common quest for the true philosophy as the his-
torically original philosophy from which all others are derivative
reflections. Their differences are not about the method of deter-
mining what is of ultimate value but simply and substantively what
is the particular origin of ultimate philosophy undiluted by dimin-
ishing reflection and derivation.'®

Diogenes answered that philosophy derives from the cogoi of the
golden age of Hellenistic culture, whose testimony was of one pheno-
menon vouchsafed by their epistolary exchanges and agreements.
Philostratus has, also from within in the circle of Julia Domna, replied
that the true philosophy was from the Indian gymnosophists and
not from the Egyptian priest to whom Plato attributes his philoso-
phy in the Timaeus. Pseudo-Hippolytus, who addressed one work on
the Resurrection to Julia Mamaea and another to a certain Severina,
may also have been, like the Christian writer and architect of the
Pantheon, Julius Africanus, a Christian member of that circle.'*

Pseudo-Hippolytus too is aware that Plato in Tumaeus derives his
philosophy from an Egyptian priest which in turn he has now derived
from the universal pagan religion, reflected in every pagan cult, the
snake worship of the Naasenes.'” The true test for validity of doctrine
is its ultimate derivation from the apostles through an uncorrupted
succession of teachers. In this respect Pseudo-Hippolytus is closer to
Diogenes Laertius than to Philostratus. Both agree on a golden age
of uncontaminated truth by twelve cogoi or twelve apostles, before

19 Brent (1995), Historiography, pp. 237-248.

1% M. Sordi, Il Cristianesimo e Roma, in Stria di Roma XIX, Istituto di Studi
Romani, (Bologna: Cappelli 1965), p. 240.

17 Plato, Timaeus, 19 E 8-22 B 4 and Brent (1995) Hippolytus, pp. 262-265.
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extraneous and foreign accretions had set up their counter claims in
the form of either Hellenistic religion (for Laertius) or heresy (for
Pseudo-Hippolytus). Such a quest to locate the true faith in an ult-
mate historical origin also, I have argued elsewhere, lay behind the
epistle of Peter to Clement and Clement to James in the Clementine
Homilies. The purpose of their exchange of letters is formally simi-
lar to that of Thales and Pherekydes in Diogenes Laertius. The
Petrine and Jacobean traditions are shown by this use of the device
of pseudonymity to constitute a common origin or dpyf.'®

A Monarchian historiography as well as a Monarchian ontology
were both present in the cultural soil from which Neoplatonism was
to grow and flourish. Historiography and ontology both contributed
fundamentally to the legitimation of a process of religious syncretism
that was seeking to order the chaos of cultural diversity by means
of the religious cult of a divine emperor. A coherent syncretism could
be achieved by charting the origin of the diversity of cultures in an
ultimate source or épxfi from which that diversity was derived. This
was the historical Monarchianism justifying Severan universalism.
Here we have found a direct relationship between the political icono-
graphy of the emperor’s person and the later Neoplatonist ontology.

But on the Christian side, the doctrine of the Trinity, and the
quest for an expression of the unity of the Godhead in terms of
povopyio against Gnosticism, accompanied the development of Church
Order that was to result in a monarch-bishop. To the details of this
case we must now turn.

7C 2. Monarchian theology, Gnosticism and Imperial Order

We emphasised the growth of Middle Platonism and Neoplatonism
as a response to the dismemberment of Stoic holistic hylomorphism
by Gnostic dualism. Just as the former was the ontological reflection
of imperial unity, so the latter, in its emphasis on the disorder of
creation and the individual character of redemption, was, in its por-
trayal of cosmic chaos, the ontological reflection of the denial of the
imperialist social construction of reality.

The growth of the threefold Order, originally with Ignatius a typo-
logy but, in the second and early third century to develop into a
hierarchy with a monarch bishop at its apex, likewise was a denial

"% Brent (1993 . 377-380; Brent (1995), Hippolytus, pp. 492-500.
pp ppolytus, pp
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of Gnostic individualism. It is not without significance that the exam-
ple of a Gnostic liturgy that we have is indeed a charismatic liturgy.'®
We have argued that Clement directed his view of Church Order
against such a charismatic community (4B 3).

Furthermore, the claimed orthodoxy that created against Gnosticism
a system ruled by monarch bishops was itself Monarchian in theo-
logy. Although Ignatius did not believe in monarch bishops as such,
his nascent Trinitarianism does exhibit tendencies suggestive of the
later Monarchians. We have, furthermore, argued that his view of
the significance of the procession of the martyr bishop does show
ecclesiastical order as a reversed, contra-cultural reflection of impe-
rial order in the Imperial Cult (6A 2). The admittedly fourth cen-
tury Apostolic Constitutions, celebrating the bishop as sole ruler, also
claimed a subordinationism in the Godhead that required one source
and origin for its first principle, in other words a dynamic form of
povapyio.''® Between the claims of Ignatius and the Apostolic Constitutions
we have Callistus’ revolution in ecclesiastical order that we shall
argue mirrors that of the contemporary Severan emperor, Elagabalus
in imperial order (Chapter 8).

Let us for the moment begin by examining Irenaeus’ attack on
the plurality of creators, and its implication for a universe of order
that is essentially good. Here we shall find a parallel development
to the pagan precursors of Plotinus, in which a plurality of powers,
whether in nature or in society, is seen for the sake of order to be
reducible to the one. Plotinus, as we have already seen, was to argue
this case against the fundamental Gnostic ontology in Enneads 1I,
9,1,13-16 (7B 2).

7C  2.1. Irenaeus and the xoopoxpdropeg

It was, as we saw, the image of Caracalla as xoopokpatwp, through
whom shone the divinity of So/ Invictus, which, in philosophical terms,
was now identified as vodg or Adyog, the ultimate and first principle
of order which was the One and the Good. But in asserting the

1% K. Koschorke, Die Polemik der Gnostiker gegen das kirchliche Christentum,
in Nag Hammadi Studies XII, (Brill: Leiden 1978), pp. 67-71; idem., Eine neugefun-
dene gnostische Gemeindeordnung, in ThK 76 (1979), pp. 30-60.

110 F.X. Funk, Die Apostolischen Konstitutionen: Eine litterarhistorische Untersuchung, (Minerva
GmbH., Frankfurt/Main 1970) (Rottenberg 1891); G. Strecker, Das Judenchristentum
in den Pseudoclementinen, in TU 70 (1958 and 1981), cf. Brent (1995), Hippolytus,
pp. 461-462 ff.
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image of the mavtokpdtwp in these terms, the imperial ideology was
negating Gnosticism in which, as Irenaeus in his Christian response
makes plain, there were a plurality of mavtokpdaropeg responsible for
the created order of evil darkness, chaos, and enslavement.

The author of the pseudo Pauline letter to the Ephesians had re-
ferred to such a Gnostic mythology when he spoke about the Christian
struggle “against dominions (Tpog y&p &pxdg), against authorities (mpog
g éEovoiag), against the cosmic rulers of this darkness (mpog Tobg
Koopoxpdropag tod oxdtovg Tovtov).”!!! Clement of Alexandria attrib-
uted such a sentiment also to Plato when he said: [MAdtov év 1@
£Bdopw thig MoArteiag thv évtadBo huépav voktepviv kékAnkev dud Tovg
KOGROKPETOPOG Olpat T0D GkdTovg TovTov.!'? Irenaeus witnesses the
Valentinian conception of the Demiurge as one such xoopoxpdatwp
who believes that he alone is the creator: “I am God and beside
me there is no other ("Eym @edg, nAfyv €uod ovdeic)” as in I[saiah 45,5
and 46,9. The Demiurge creates the IMavtoxpdtop (.. .Aéyovot tov
3¢ Koopoxpdtopa kticpo 1o Anpiovpyod).

One may note that the Valentinians made the xoopokpdropeg into
a single power, as did the iconography of Caracalla. But the Valentinian
xoopoxpdtwp has his origin as one of the spirits of evil (t& nvevpatike
tfig movnpiag) from the sorrow (éx tfig Admng) that causes the cosmic
catastrophe that is the creation of the world. His substance is the
same “spiritual substance of evil (thv rvevpotikhv Tfig Tovnpiag Vmo-
otacw)” as the daemons, and is identified by Irenaeus with the devil
(tov SréPolov . . . dv xai Koopoxpdropo kadodor).!'* Furthermore, he is
the inherent spirit of evil in the material world (tov 3¢ Koopoxpdtopo.
év 1@ xaf’ Huog xdéopuw).'* Cerdo, likewise, in succession to Marcion,
called the lesser god xoopoxpdrwp.'”® Caracalla’s iconography has
cleansed the power of the xoopoxpdtwp, flowing throughout the
world as the Sun, from all associations of grief and evil, and of

""" Eph. 6,12. I am indebted for many of these references and their discussion to
Cumont and Canet (1919), pp. 234-235.

"2 Strom. 5,14.

'S Irenaeus, Adv. Haer. 1,5,4 (= Frag. graec. 1, 536-543): 'Ey®d ©edg, mAniv éuod
00deig, éx 8¢ Tiig Abnng T& TvevpaTikd THG Tovnpiog di1ddcKkovot yeyovévar- 8Bev kai
0V S1éBoAov Thv yéveov éoynkévar, Ov kai Koopokpdrtopa kadodot, koi té Soupdvie
Kol TaGOV Ty TvevpaTikiy The Tovnpiag dndcTtacty. . . . Aéyovot tov 8¢ Koopokpdtopo
kticpa 10d Anpiovpyod.

" 1,54 (= Frag. graec. 1,549).

15 1,27,2.
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uncontrolled subordination. The power of the emperor as Sol Invictus
is a benign and good ordering of the imperial whole.

Later Neoplatonism was to order the seven planets, called the
koopokpatopes, within the monarchy of So/ Invictus as Plotinus had, in
Enneads 11, 9,1,13—-16, reduced all other powers to the status of deri-
vative being of the One. Pursuing the same project with the same
ontological purpose, Proclus will later admit the seven cosmocrators
as the seven planets into his Neoplatonist scheme. “The planets are
called ‘cosmocrators’ (o1 yop koAobpevol TAdvnteg xoopoxpatopes)” but
they are no longer rebellious aeons fragmenting the pleroma through
their ignorance. Rather, “each of the cosmocrators (€kact0g 1@V x0G-
pokpoatopwv), being a monad (povag @v), is arranged together as part
of a common assembly (t® tAh0er cuvtetayuévn).”!'®

The arrangement is the work of King Helios. As Proclus says:

The king of all visible things (6 pév yap t@v opatdv ndviov Bacilevg
[fAog]), imitating the creative powers through rays of the light (ki
106 dpiovpykdg Suvaperg St Tdv 100 PoTOE GkTivev dmopipodpevog), is
accompanied as his bodyguard by the cosmocrators (bnd néviwv Sopo-
QopeiTal Tdv Koopokpotdpwv).'t’

And behind King Helios stands the Demiurge from whom his pow-
ers in imitating noumenal order are derived and subordinate. It is
quite clear that Helios is considered one of the cosmocrators, but
the supreme one, since “for the sake of the genesis of this (phe-
nomenal) world (évexa tiig Tovtov Yevésewg), he begat (aroyevvg) both
sun (kaifiAov) and the other cosmocratores (xal oG EAAOVG KOGUOKPAL-
topag).”’!'® Thus clearly the xoopokpdtopeg are assigned by the demiurge
their subordinate role in the operation of the whole, through a due
gradation. The Demiurge as King Helios is the noumenal Sun, and
- supreme cosmocrator. The phenomenal sun reflects the noumenal
Sun through which the other cosmocrators mediate movement and
being to the phenomenal world. The Demiurge is one (6 dnpovpyos . . .
&v €ic) but he endows with assimilative power (thv dgopoiwtichy
Sdovap évtifeic) the new creators with him (toig petr” avtov véorg
dnuovpyoic). These are therefore but the means of reflecting power

"6 E. Diehl, (Ed.), Procli Diadochi, In Platonis Timaeum Commentaria, (Teubner: Leipzig
1903/ Amsterdam: Hakkert 1965), III p. 58, 8 and 18.

"7 W. Kroll, (Ed.), Procli Diadochi, In Platonis Rem Publicam Commentarii I (Teubner:
Leipzig 1899/Amsterdam: Hakkert 1965), pp. 220, 25-28.

""" Proclus, Comm. in Platonis Timaeum III, pp. 95, 31-33.
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derived from him. He commands them to imitate his own power
(uipeioBon Th Eavtod dvvopv) with regard to their own creative activ-
ity (repi thv adtov yéveowv). “Hence (adt60ev) he appoints the cosmo-
crators as guards (Tobg koopOKpPATOPOG GOAMKOG V@ioTnol) over the
intervals of time (t@v dp1Budv 10D xpdvov) and as the guard of night
and day (xai Thv @OAoka voktog kol fpépac).”!' The Demiurge being
one, he injects the assimilative power similarly into those new demi-
urges with him, when he commands them to imitate his own power.
Thus the cosmocrators (ol koopokpdropeg) are those who are moved
(tpenopevor) by the noumenal Demiurge who is “exceedingly King
Helios (Siopepovtmg 6 Bacideds “HAog).”'?® As Proclus says:

. it is also clear (@ xoi 8filov), that indeed time is not, since it has
numerical property, the sole participant in movement (g &po 6 xpbvog
ovk £otiv 0 petexdpevog pévov kol apiBpog dv tig kviicews), even though
the cosmocrators maintain the order appropriate to it (tpog adtov Té&wv
ol koopokpdropeg), but the unseen God and eternal in essence (GAAd
Bedg dpaving kel xat’ odoiav aidviog) is the source of power (évepydv)
for all their movements (nepi nacog tag xivioelg) and the entire rota-
tion of the universe (koi Thv SAnv 10D kéopov nepiodov), and he uses as
his own individual means these gods themselves (6pydvoig 8¢ xpduevog
0 pepkatépoig pétpoig Eoavtod todrorg 1oig Beoic).'?!

Thus the disordered universe of both polytheism and Gnosticism
is finally ordered, and its analogical monarchical political power
legitimated.

Both Plotinus and his pagan predecessors can clearly be regarded
as sharing a common cause with Irenaeus in reducing the disordered
world of Gnosticism to a single first principle from which other divine
entities could proceed by ordered emanation or procession. For
Plotinus and his predecessors the process of emanation was one by
which an essentially good ultimately reality shared its being with the
cosmic order without thereby experiencing diminution. For Plotinus
no more than the One (10 “Ev), the thought (Nod¢) that proceeds
from the thinking One, and Soul (Yvy#) are to be found in the intel-
ligible world (¢v 1§ vont®). Among the three there was a direct gra-
dation of being, a subordination of lower to higher until finally
phenomenal nature could become the phenomenal napdderypo of
the noumenal or vontév.

"9 Ibid, p. 2,10.
" Jbid, p. 227,28.
2 bid, p. 40,2.
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For Irenaeus and some of his predecessors there was a Godhead
made of two or three persons, who were joined together with the
common title of Kopiog. Against the Gnostics he asserts at one point
that Scripture knows only two divine beings assigned this name:

Neither the Lord (otte odv 6 Kbpiog) nor the Holy Spirit (oiite nvedua
dywov), nor apostles (olte drdéotodor) would have ever expressed with
accurate theology that he was not God (1dv 00k Gvta Bedv kvping £Be0Ad-
moév note) unless he was not truly God (ei ph iv &AnBax 8edg), nor would
they have used the term ‘Lord’ for someone (o%te ékvproAékTnody Tva)
on grounds of his own personal nature (¢€ idiov npoodnov) unless he
was the God and Father of all that exercised sovreignty (GAL’ 7 tov
xupievovta néviav Oedv matépa) and his Son who received the sover-
eignty from the Father of all creation (xai tov viov adT0d OV THv KVpLEiOV
AoBévia mapd 10D matpdg ad1od mdong Thg KTicews) . . . Since therefore
the Father is truly Lord (6GAn8dg odv Kbpiov 8vtog 10d natpdg), and the
Son is truly Lord (xai 100 viod &AnBdg 8vtog Kupiov), the Holy Spirit
naturally indicated them by the title of ‘Lord.” (eixétwg t0 nvedpa 10
Gylov 1§ 10D Kvupiov npoonyopig éofiunvev adtoig).
Irenaeus, Adv. Haer., 6,1.

Thus Irenaeus reduces the gnostic pleroma to a Godhead of two
persons to which he will add elsewhere the Holy Spirit as a third.'?
If it should be argued that a Godhead of two or three persons will
replicate the chaos of gnostic creation, clearly here Irenaeus claims
a unity of purpose in a divine plan, elsewhere described by him as
oixovopio. But note how this unity is conceived in terms of a polit-
ical analogy. Father and Son have created all that there is as a well-
ordered and good creation, and not chaotic and evil as was the
creation that was the outcome of the battle of the aeons over Sophia’s
expulsion. The Son is united in purpose with the Father. His sov-
ereignty and therefore divine title (x0piog), shared with the Father
(1ov xvpredovia naviav Beov matépa), is by delegation (thv xvpeiav
AoBévia mopd 100 matpds). Irenaeus’ ontology, like that of Plotinus,
is reflecting imperial order against Gnostic data&ic.
Elsewhere Irenaeus will follow jn. 14, 10—11 and assert:

Through the Son who is in the Father (51 10d viod odv 10d dvtog év
16 natpi), and who has in himself the Father (kai £xovtog év éavt® 1oV
notépa), he who is God is manifested (6 dv épavepdfn Bedg), with the

2 Ady. Haer. 111, 24,2; IV, 7,4, and 34,3 in which no clear distinction is drawn
between the Christ as Verbum and Sapientia, and the Holy Spirit as Sapientia, cf.
Brent (1995), Hippolytus, pp. 215-218.
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Father witnessing to the Son (100 natpdg poptupnoavtog 1@ vid), and the
Son proclaiming the Father (xoi 10D viod xotayyeilavtog tov notépa).
Irenaeus, Adv. Haer., 111, 6,2,48

But without the theology of persons in the Godhead (npécena) which
Tertullian and Hippolytus were to develop,'”® such an account of
the unity of the Godhead seems far closer to the Monarchianism
that both of them opposed, as Simonetti points out.'** In Ochagavia’s
telling phrase, for Irenaeus the Filius was visibile patris.'®

Let us therefore examine further the thesis that a Monarchian
ontology was reflected in the order of the Christian community that
accepted such a theology, with particular reference to some of Irenaeus’
predecessors.

7C  2.2. Ignatius of Antioch: nascent Monarchianism

We have already argued a contra-cultural parallelism between Ignatius’
conception of the bishop’s office, and his confrontation with the
imperial power focused upon the Imperial Cult itself (6A 2).' We
shall now see that in Ignatian theology we possess a nascent Monar-
chianism in the Godhead that also flows over into his conception of
Church Order. However, we do well to emphasise that the Monar-
chianism is a nascent one.

Dassmann, using the insights he had gained from what today
would be described as Peterson’s sociology of knowledge, originally
connected Ignatius of Antioch’s modalistic tendencies with his argu-
ment for an episcopal monarchy.'” I have argued elsewhere against
the view that Ignatius envisaged a monarch bishop as later emerged
in Rome, and in the Syria of the Didascalia. Ignatius’ concept of the
threefold Order I have argued earlier to be far more influenced by
typological analogies shared with pagan worship between divinities
and their sacral representatives rather than on any direct relation-
ship between a developed doctrine of the Trinity and subordination
within ecclesial Order (6A 2).

' Tertullian, Ady. Prax., 7 and 9 and Hippolytus, CN. 14, 2-3. For my com-
ments on these passages see Brent (1995), Hippolytus, pp. 252-258 and pp. 530-535.

' M. Simonetti, Il problema dell’'unita di Dio da Giustino a Ireneo, in RSLR
22,2 (1986), pp. 229-237.

'% J. Ochavgavia, Visibile Patris Filius, A Study of Irenaeus’ Teaching on Reve-
lation and Tradition, in OrChrA 171 (1964), chapter 3.

'% See also A. Brent, Ignatius of Antioch and the Imperial Cult, in VCh 52,1
(1997), pp. 30-58.

"7 E. Dassmann, Zur Entstehung des Monepiskopats, in 76AC 17 (1974), p. 74.
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I have argued in detail elsewhere that Church Order for Ignatius
is not monarchical, as a comparison with the Didascalia’ Apostolorum
will show. His threefold Order is a three-fold typology rather than
a three-fold hierarchy.'” The Laity are instructed to submit, for the
sake of reflecting the divine oixovopia or plan of salvation, to Bishops,
Presbyters, and Deacons. But neither the Presbyters nor Deacons
receive instructions to submit to the Bishop, but are regarded as nat-
urally doing so, in the symphonic chorus that they form together
(6B 2). The Order of the Church is a result of the liturgical incar-
nation, in the life of the community, of the words and actions of all
three Orders, and their re-enactment of the way in which the Father
Bishop, sends the diaconal Son, in the context of the Presbyteral
spirit-filled council of the Apostles.

Yet undoubtedly Ignatius has tendencies towards a Monarchian
version of the Trinity that is not consistent with his more Trinitarian
view of Order. It was the former that was both to develop and to
prevail in the anti-Gnostic writers of the second century. Furthermore,
I shall argue that when Trinitarian Monarchianism developed in its
final form, it provided a contra-cultural reflection of divine imper-
ial order, and its consistent reflection in the social construction of
reality by the Christian contra-culture produced monarch-bishops,
united by mutual inter-communion and recognition. The episco-
patus . .. una, centred on the See of Rome, was thus to form the
contra-cultural counterpart to the person of the emperor as source
of imperial order.

Ignatius of Antioch had spoken of “Jesus Christ who proceeded
from the one Father (tov d¢’ &vog notpog npoeABovta) and who returned
to him who was one (ko ig éva 8vta kai yopfiicavra).”'? It was clearly
such themes that were to develop further in the cultural matrix of
the second and early third century from which, as we have argued,
Neoplatonism was to arise. Here there is clearly Order in terms of

'% A. Brent, Cultural Episcopacy and Ecumenism, Representative Ministry in
Church History from the Age of Ignatius of Antioch to the Reformation, with spe-
cial reference to contemporary ecumenism, in Studies in Christian Mission 6, (Leiden:
EJ. Brill 1992), pp. 67-73; Idem. History and Eschatological Mysticism in Ignatius
of Antioch, in EThL 65,4 (1989), pp. 316-320; Idem. The Relations between Ignatius
of Antioch and the Didascalia Apostolorum, in Second Century, 8,3 (1991), pp. 130-134;
Idem. Ecumenical Relations and Cultural Episcopates, in AThR 72,3 (1990), pp.
266-269.

12 Ignatius, Magnes., 7,2. Cf. also Magnes. 1,2: ... évoow ebyopat . .. 'Incod kai
notpds.
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derivation from an ultimate origin that we have witnessed also in
the metaphysics and iconography of imperial order.

The Church in Ignatius is portrayed as deriving its ordered life
from the order of the Godhead. The risen Christ was “united with
the Father in Spirit (nvevpoatikdg ivepévog 1@ notpi)” as he appeared
to “those around Peter in the flesh (b¢ oapkikdc).” The group that
founds historically the Church “immediately touched him (xai e060¢
a010b fiyavto) and believed (ki énictevoav), since they had become
mingled (kpaBévteg) with his flesh and spirit (tfi copxi odt0d xai 1@
nveopaty).”* Ignatius now describes a procession in the structure of
the community that mirrors the ontology of the Godhead.

Ignatius’ language, in Rom. 6,1, as we have seen (6B), reflects the
imperial ideal, and to the Imperial Cult his own martyrological pro-
cession represents his contra-cultural counterpart. Furthermore, as
counter image of the imperial ideal we read:

For Jesus Christ (xai yap 'Incodg Xpiotdg), our indivisible life (10 &8i1dxpt-
tov fudv Cfiv), is the mind of the Father (t0d matpdg f yvéun), even as
the bishops who are found at the earth’s ends (dg xai oi énickonor, ot
xotd o néporo OproBévrec) are in the mind of Jesus Christ (2v 'Incod
Xpiotod yvdun eioiv).

Ignatius, Ephes., 3,1.

Ecclesiastical authority thus comes from the indivisible life (10 d81éxpt-
tov fipav (fv) of the ultimate One Father from whom Christ Jesus
came and to whom he returned. Such authority is therefore derived
from divine, unifying power that gives them their authority in the
community, just as Neoplatonist political theology was to claim for
Caracalla the xoopoxpdtwp and his successors.

Just as the Lord did nothing without the Father due to their union
(Wvepévogdv), nor without the apostles who shared that union as we
saw with “those around Peter,” so the community is to do nothing
without the bishop who represents the Father, nor the presbyters
who represent the apostles.”! The unity of the Godhead must be
reflected in the unity of the community. Social structure reflects onto-
logical structure. Thus:

"% Ignatius, Smyr., 2-3.

13V Jbid. Magnes. 7,1: Gomep ovv 0 kOPLOg Gvev T0D TaTPOG 0VSEV Enoinoev, Hvmpévog
Vv, ol1e 81’ EavToD obite ik TdV AnocTéAwV - 0Vt PNdE LuEic Gvev 0D EmicKkdTOL KO
10V npecPutépov undév npdoocerte.
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Be subject to the bishop and each other (bmotdynte 1@ émoxdne xoi
aAANAowg), as Jesus Christ to the Father according to the flesh (dg
"Incobg Xpiotog @ matpi kot odpka), and the apostles to Jesus Christ,
and to the Father and Spirit (koi ol dndotoror 1@ Xprotd xai 1® motpi
kol wvedpaty), in order that there may be a unity of flesh and Spirit
(iva éveroig T CapKiK Te Kol TVELRATIKR).

Magnes. 13,1

Ignatius sees in the person of the bishop an expression of divine
order that is ebta&io:

It is clear that it is necessary to look upon the bishop as the Lord
himself (tov odv énickonov dfidov &1t dg adTOV TOV KOpLov Sel nposPAénety).
Onesimus himself praises strongly your good order in God (o0t0g pév
0bv "Oviicipog brepemouvel Ly Thy év Bed evtatiov).

Ephes. 6,2

The good order of society thus reflects the ontology of the Godhead.

Furthermore, the ontology that legitimates social order must, in
order to justify its assumptions, reject the divided and chaotic view
of creation propounded by Gnosticism, with an early version of which
Ignatius clearly deals. The star of Bethlehem “was manifested to the
aeons (épavepmbn toig aidov)” and “all magic and every bond of
evil disappeared (naoo poyeio kot nag deopog neavilero; Ephes. 19,3).”
The escape from a world of war, division, and passion is union with
the threefold typology that mediates the unity of the Godhead for
“where there is division and wrath (oD 8¢ pepiopdc dotv xoi 6pyn),
God does not abide (Bedg 00 xatowel.). The Lord forgives all that
repent (T&Gv ovV peTavoodotv Gpier 6 kOpiog) if they turn in repentance
to the unity of God and the council of the bishop (¢av petavonowoiv
elg evomnta Beod xai cuvédpiov 100 émokdnov; Philad. 8,1).”

We have seen how, in Ephesians 13, the pax deorum that underlies
the imperial peace is realised instead for Ignatius v tfj opovoiq dudv
i tiotews. “Nothing is better than peace (00dév éotiv duewvov eipRvng),
in which all war of earthly and heavenly things is abolished (év f
TG TOAEpOG KoTapyeitan Emovpavinv kai ényeiwv).” (6B 2.4) We now
see how specifically that order is created for Ignatius through the
procession of Son from the Father that continues in the threefold
typology of Bishop, Presbyters and Deacons. We have noted, more-
over, how that procession from the One Father that returns to the
One Father (7C 2.2) is indicative of a general intellectual culture.
The unity of nature, history, or society is derived from an ultimate
reality in relation to which they are but modes or gradations of the
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real, good, and One. It was a yearning that we have argued Plotinus
was to satisfy in a finished ontological system that found its prior
expression in pagan and imperial as well as Christian reflections on
the structure of reality and its reflection in social order.

A consequence for Ignatian doctrine was that the unity of God
needed to be emphasised, with gradations allowed through the per-
sons of the Trinity that lead in turn to their legitimating expression
in Church Order. Ignatius often speaks as though Father and Son
were but graded manifestations of a single reality. Jesus Christ, the
“one physician (eig iotpdg)” is yevvntdg and, pace the Nicene Creed,
also d&yévvntog.'? As we have considered in another context (6B 1),
Ignatius speaks of the Ephesians as davafonvpiioavteg év aifpott Beod
(Ephes. 1,1). In Rom. 6 he wishes to be a puntig “of the suffering
of my God (100 néBovg 10d Be0d pov).”'*® The author of the Longer
Recension, who may have been himself an Arian, corrected the for-
mer, though not the latter of these expressions in a subordination-
ist direction.'**

We see, therefore, a Monarchian tendency in Ignatius, not wholly
reconcilable with his justification of ecclesiastical Order, but which
many of his successors developed in such a direction. Let us now
turn our attention to three other second century writers who tell us,
before Callistus, nothing directly about Order but clearly participate
in an intellectual culture that seeks an ultimate ontological origin in
its metaphysical quest.

7C  2.3. Monarchianism: Athenagoras, Justin and Tatian

As Simonetti has pointed out, there was a strongly Monarchian strand
in the Christian apologists of the second century.'® Aeon specula-
tion of Gnostics such as Valentinus and Basilides was strongly rejected.
The emphasis on the unity of God is often attributed to the Judaic

32 Ephes. 7,1, cf. J.B. Lightfoot, The Apostolic Fathers. Part I S. Clement of Rome,
2, II: S. Ignatius. S. Polycarp, (London: MacMillan 1889), pp. 90-94.

% See also Rom. 3,3: dydmnv 'Incod Xp1otod 100 Beod pov cf. Simonetti (1986),
pp. 202-203.

'* Pseudo Ignatius, Rom. 6 retains the phrase, but in Rom. 3 it is omitted alto-
gether. In Ephes. there are extensive alterations, see Ephes. 1: avolwnvpiooavteg év
atpott Xpiotod and 7: iatpodg 8¢ hudv éott 6 pdvog aAnBivog Bede, 6 dyévvnrog kol
ampdoitog, 6 tdv SAwv KOprog, 100 8¢ povoyevodg mathp kol yevviiTop. EXOUEV 10TpOV
;2‘1 tov Kdprov fudv Bedv 'Incodv 10v Xprotdv, 1ov npd aidvav LoV povoyevii kal

Yov.

% Simonetti (1986), pp. 446-447.
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background of Monarchian groups. On the one hand, dynamic
Monarchians considered Jesus a mere man endowed with extra-
ordinary powers at his baptism, and were characterised later by
Epiphanius as Ebionites. On the other, modalistic Monarchianism
turned the persons of the Trinity into phases or modes of the divine.

However much the Judaic background may have emphasised the
unity of God, that unity, even within Judaism, came to be expressed,
in the works of Philo and others, in terms of Hellenistic philoso-
phy."*® By the middle of the second century the embryonic doctrine
of the Trinity begin to assume modalistic features in other writers
in addition to Irenaeus.

7C  2.3.1. povapyio and the Godhead in Justin and Tatian

Tatian (A.D. 165), echoing Justin,'”’ expresses the relation of the
Logos to the first principle, which he calls in the following passage
both dpyn and 6 npidrog movtdc:

By his mere will the Logos sprang forth BeAfpott 8¢ tfig anhdmrog adtod
nponnd& Adyog) and the Logos, not proceeding in vain (6 8¢ Adyog o0
xatd kevod yopfioog), he became the firstborn work of the Father (£pyov
npwtoToKov 10D matpdg yivetor). The latter we know as the first princi-
ple of the world (tobtov iopev 100 kdopov thv dpxfv), and he came into
being by partition (yéyove 8¢ xotd pepiopdv) and not by section (00 xat’
dnoxonfv). For that which is cut off as a section (10 y&p dmotunBev) is
separated from its origin (10D npdtov TavTdG keydpiotat), but what is
divided into parts (10 8¢ pepiobév), requiring distinction for the sake of
a plan of arrangement (oixovopiag xépwv tyv dwaipeoiv mpochafov), is
not bereft of the origin from which it came (00x évded tov 80ev eiAnn-
TOlL TENOINKEV).
Tatian, Oratio ad Graecos, 5,7-10.

In this passage, as I have argued elsewhere, Tatian is far closer to
the Monarchianism of the later Callistus, to whom Hippolytus in the
Contra Noetum was to make the conciliatory gesture of denying that
the Adyog &oaprog was Télerog vidg before he (it) became Adyog Evoapkog
through incarnation in the Virgin.'"® In Tatian the Adyogis a cre-
ation (£pyov mpwtotoxov), albeit inseparable from its creator (o xot’

13 Philo, De spec. legib 1, 13-31 and Peterson (1935), pp. 23-24 and pp. 107--108.
137 Justin Martyr, Dial., 61,2 where ov xat’ drotopunv dg éhattwbivon tov év
Auiv Adyov parallels closely this passage. See M. Marcovich (Ed.), Tatiani, Oratio
ad Graecos, in PTS 43, (1995), p. 1.
% E.g. CN. 4,8 and 15,7. For other references and a full discussion, see Brent
(1995), Hippolytus, pp. 210--240.
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anoxonnv) like a burning torch that creates a second one by contact.
It is the image of the burning torch that Tatian, like Justin before
him,'* now employs:

For even as many fires are lighted from one torch (donep yap anod pidg
8g80¢ Gvanteton pév mupd moAha), but the light of the first torch is not
diminished because it has been lit from many torches, (tfig 8¢ npdng
8g80¢ S v EEayv T@v moAAdV dgddv ovk EhattodTon TO @dG), so also
the Logos proceeding from the power of the Father (o%tw xai 6 Adyog
npoeABov ék thig 100 matpdg Suvduews), does not deprive the one who
gave him birth of rational speech (o0x &loyov nenoinke Tov yeyevvnkota).

Tatian, Oratio ad Graecos, 5, 11-15.

Notwithstanding the parallel with Justin, we have seen that Apuleius
also, in De Mundo 6, 398a 31-35, made use of the image of the
transmission of light signals to explain the transmission of the divine
power that directs the universe €x uég apyfic. In the previous pas-
sage too there is a similar preoccupation with cosmic unity in terms
of derivation from the one first principle. The Logos proceeds from
the Father as 10V xoopov v dpyhv without being cut off from tod
TPATOV TOVTOG.

But Tatian shared a quest for a unified cosmos with the follow-
ers of Isis, and indeed with Marcus Aurelius who, as we have seen,
identified Faustina with the religious iconography of a unified nature
expressed in a unified imperial order (7A 1.1.3). The Isis hymn from
Andros spoke of “the sign of your monarchy, O Queen (capuo teds,
déomowa, povapyeiong),”'* and Tatian sought such a unified order
which he found in the Judaeo-Christian tradition. In the perplexity
that lead to his conversion, he read the Old Testament Scriptures,
though they appeared “barbaric.” He claims:

I was persuaded by these (xal pot newoBfivan Todtong cuvépn) because of
(016 1€) . . . the easily intelligible account of the creation of the world
(tfig 10D mavtdg mocewg T evkatainrtov), the foreknowledge of the future
(ko T@v peAAéviav 10 npoyvectikdy), . . . and the monarchical doctrine
of the universe (koi t@v SAwv O povopyikov).

Tatian, Oratio ad Graecos, 29, 11-15.

1% Justin Martyr, Dialogus, 61,2: xai omolov émi mupdg OpdueV GALO Yvdpevoy, odk
£latrovpévou éxeivou €€ ob 1) Gvowig yéyovey.

" W. Peek, Der Isishymnus von Andros und verwandte Texte, (Berlin: Weidmann 1930),
p- 15,6 (= Totti (1985) no. 2, 6), cf. Peterson (1935), p. 21 and p. 105.
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Indeed, Tatian disregards the strong, pagan currents that were con-
tributing to such a pagan doctrine both in the political ideology of
imperial power, and in the developing, justifying metaphysic that
Apuleius and Plutarch exhibit. Tatian proceeds to attack pagan cul-
ture for failing to exercise the principle of founding the religious
order of the cosmos on a single first principle from which all is
derived (povopyia). As he says:

You Greeks are the sort of people (towdtoi Tvég éote xai bueig, @
“EAAnveg) whose words are fluent, (prpoact pév otepvrot) whose ideas
are bizarre (yvapnv 8’ &ovteg dAAdkotov). You practice the rule of the
many rather than of one (koi thv ToAvkopavinv paAdov fitep thv povapyiov
éEnoxnoote), and are used to following the daemons as if they were
strong (xaBdnep ioyvpoig vopilovieg doparis toig daipoot kotokoAovBeiv).
Tatian, Oratio ad Graecos, 14,1-3

In adopting a polytheistic framework he argues therefore that the
Graeco-Roman world is, inconsistently with the imperial ideal, attack-
ing the povapyio. His claim hardly did justice to the work of Apuleius
and Plutarch, let alone those who constructed the iconography of
the imperial coinage and presided over the development of the
Imperial Cult.

7C  2.3.2. Political structure and the Trimity in Athenagoras

Tatian does not explore the relationship of ontological povopyia to
political povapyia, as opposed being simply parasitic upon the broader
culture in which the two concepts were intertwined. Athenagoras
conversely does not use the word povapyic, but we find the concept
of derived authority from a single apyn clearly drawn in ontology by
analogy with political structure.

Athenagoras begins by addressing the emperors Marcus Aurelius
and Commodus (A.D. 176-180) as “philosophers.”'*! But in the
course of his address he attacks the worship of images (eikoveg) on
the ground that the names of those who sculpted them and thus
brought them into existence are known. “If they are gods (i Totvuv
Beot), why were they not so from the beginning (ti odx Aoav €& dpxfic)?
Why are they more recent than their makers (ti 8¢ eicwv vemtepor 1@v
nenoinkotov)?”’!*2 He then uses an argument to Marcus Aurelius and

"' M. Marcovich (Ed.), Athenagoras, Legatio pro Christianis, in PTS 31, (1990), insc.
12 Athenagoras, Legatio, 17, 34-35. See also E. Osborn, The Emergence of Christian
Theology, (Cambridge: U.P. 1995), pp. 125-129; pp. 174-178.
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his son Commodus in which he uses an analogy between the grades
of imperial power and relations between Father and Son:

May you find it possible to examine by your own efforts also the heav-
enly kingdom (£xoite 8 v abTol o’ Eovtav kai v émovpdviov Baciieiov
¢Eetalew); for as all things have been subjected to you, a father and
a son (&g yop LUiv TaTpl KAl VIR TGvto kexeipwtat), who have received
your kingdom from above (GvwBev thv Baociheiav eilndowv), for “the
king’s life is in God’s hands («BaciAéwg yop yuxh év xepi Beod»),” as
the prophetic spirit says (¢noi 10 TpognTikov nvedpa), so all things are
subordinated to the one God and the Word that issues from him whom
we consider his inseparable Son (oVtwg évi 1@ 0ed kol 1@ mop’ adTOD
A6Y®, VId VOoupéve GpEPIoTE, TAVTH DIOTETAKTOL).

Legatio 18,10-14

Hence it is the inseparable Son proceeding from the true and ulti-
mate apyn that guarantees both cosmic and political order which
paganism, with its variety of myths in chaotic discorder, cannot. He
goes through a number of pagan myths'*® of which he gives a Platonic
critique, and on the following principle:

Each of the beings endowed with divinity by them (Exootov yap t@v
1eBeoloymuévev), must be perishable on the grounds that it has a begin-
ing (g v dpxnv éxov, xoi Baptov Séov eiva). For if they, not existing,
have come into existence (et yop yeyovaoiv ovk 6vteg), as those who the-
ologize about them say (&g ot mepi avtdv Beoloyodvieg Aéyovowv), they
do not exist (ovk eiotv). For either something does not begin its exist-
ence () yop dyévntév 1), and is eternal (xai #oTiv &idiov), or it come
into existence (fi yevntév), and is perishable (xai @Boptdv éotiv).
Athenagoras, Legatio, 19,1.

Athenagoras therefore is able to present an apologetic tour de force.
He can suggest that the true metaphysics of order, reflected in the
derived power of Commodus from his father, Marcus Aurelius, can-
not find support in the theologoumena of paganism. The divine unity
of imperial society reflects rather the relationship between Father
and Son in the Christian Godhead. It was a Platonising solution that
Plotinus was later to find persuasive, though with a different and
pagan account of the unity of the cosmos and its derivation from
the One.

Our conclusion must be that iconographic expression of universal

"% Chronos, Zeus, Hera, Rhea, Osiris, and Isis all come under his censure in

chapters 20--23.
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power from one universal source or origin, such as we have seen
with Marcus Aurelius and Faustina II (7A 1.1.3) in connection with
the Sarapis-Isis motif on their coins, has failed to impress Athenagoras.
He clearly does not share the convictions of Plutarch or Apuleius
on the povapyia of Isis, and the universality of the one goddess with
many names. But the ontology of the Christian Godhead with which
he replaces such a quest for a theology of imperial unity equally can
service an imperialist political ideology. The spirit of the author of
Luke-Acts, and his message to Theophilus and his circle clearly con-
tinues in the second century.

Certainly Athenagoras’ language of derivation is to find echoes in
later Neoplatonism. He does not distinguish a Trinity of persons,
and in the following passage mvebpo is not distinguished from Adyog,
voig, or cogio. Each is descriptive of the nature of the Son:

For as we say, God, the Son his Logos and Holy Spirit (&g yép Oedv
Qopev, kai V1OV OV Adyov adtod, koi nvedpa dyov) are united in power
(Evovpevo pév xortd dOvoprv) but distinguished in rank (Sroupodpevo d¢
xatd t16&w) as the Father, the Son, and the Spirit (eig 1ov notépa, 1OV
vidv, 10 nvedpa) since the Son of the Father is mind, Logos, wisdom,
and the Spirit is effluence of God, as light from fire (611 vodg, Adyog,
G0l 6 Vidg 10D moTPOG Ko Amdppora 10D Beod (g g Gnd TVPdg, TO Tvedpa).
Legatio 24,2.

Once again, the analogy of derivation, of light from the fire, is rem-
iniscent of the political analogy of the Aristotelian order of the cos-
mos as Apuleius expressed this, in a Platonic form, in De Mundo 6,
398a 31-35, and indeed used also by Tatian (7C 2.3.1). It is significant
however that not merely the concept of 1é&g but also that of drdppora,
both found in this passage, are used in a political context.'**

In the Hermetic fragment entitled Kopn Kéopov, Isis begins her
sacred discourse. The earth entreats her that to maintain order and
goodness amongst the elements it contains: “if not yourself (kav ov
oeavtdv) . . . a certain sacred effluence of yourself (cavtod Tiva tepav
andpporav).”'* We learn then that Hermes is to come as “another

" For a useful summary of references to uses of andppoio and cognates, see
J- Amann, Die Zeusrede des Ailios Aristeides, in TBA 12 (1931), p. 75 and Peterson
(1935), pp. 23-25; 110-111.

' AD. Nock and A]J. Festugiére, Corpus Hermeticum IV: Fragments extraits
de Stobée, IV, in Collection des Universités de France, Association Guillaume Budé, (Paris:
Société d’Edition «Les Belles Lettres» 1954), Fragment XXIII (= Stobaeus, I, 41,
44), 62, 19-20.
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effluence from my nature (€tépa yop €v Duiv tT1g Hidn Thig éufig andppora
gvoemg) who shall also be the holy examiner of all that is done (og
3 xai 8o10¢ Eotan @V TpotTopévev Endmng) . . e

But the dndoppora does not end with Hermes alone. When Horus
asks his mother by whom the terrestrial sphere is to be ordered, Isis
replies by “the one who becomes emperor from time to time (0 kata
kaipov yevopevog Baciiede.).” She continues:

For, my child, the gods give birth to emperors (yevvdot yap, & téxvov,
Baoiheig) who are worthy of their earthly progeny (ot Oeoi énagiovg tfig
émyeiov yoviic). And rulers are emanations of the emperor (kai elowv ot
apyovteg 1o Pacitéwg andppoion), and the ruler amongst whom is near-
est to him (®v 6 udAAov éxeivey mAnoiov) is also more royal than the
others (obtog ki v dAAwv Bocidikdtepog). For the sun, as it is nearer
to God (6 uév yap firiog, kB Eyndv éott 100 Beod), is greater and more
powerful than the moon (tfig cedfvng émpeilov kol SuvopuikdTepog) . . .
Corpus Hermeticum, Fragment 24,1-2

Thus we find the divine order of what is elsewhere described as Isis’
povapyio pervades through existence to divine monarchy in the earthly
political sphere. The emperor here, like Caracalla as xoopoxpdtop,
is the source from which all other divine political power emanates
to the &pyovtec. A view of the world as orderly emanation derived
from a Platonised Aristotelianism once again presupposes a refuta-
tion of a Gnosticism that made the aeonic &pyovteg 100 koopod the
source of cosmic disorder and imperfection.

Athenagoras finally describes the Holy Spirit, whom he identifies
with the Son who is vodg, cogia, and Adyog, as we have seen, in
the following terms:

The same Holy Spirit that empowers (Kai‘rm Kol 010 1O Evepyodv) those
who proclaim prophetically (‘rotg empmvoool npoq)nnm)g) we say Is the
effluence of God (&yov nveduo drdpporav eivai gapev 100 Beod) which
flows forth from him (&roppéov) and returns (xai énavogepdpevov) like
the rays of the sun (&g dxtiva hAiov). Who then would not be amazed
(tic obv ovk Gv dmopfoan) if he heard of men called atheists (dxodoog
&Béovg kohovuévoug) who bring forward God the Father, God the Son
and the Holy Spirit (tobg éyovrag Oedv matépa kot vidv Bedv kol Tvedpa
dywv), and who proclaim both their power in their unity (ewvivtog
adTdv ko Ty év 1f) Evdoer Sovopurv) and their diversity in rank (ki thy
0} 1a&er Saipecv).
Athenagoras, Legatio 10,4-5.

" Corp. Herm., Frag. XXIII (= Stobaeus, I, 41, 44), 62, 19 21.
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Certainly Athenagoras’ language here can be paralleled in pagan
Monarchianism as it sought to explain all divinity as derived from
a single apyn. Aelius Aristides, his pagan contemporary, speaks of
Zeus as the apyn and the divinity of the other gods as derivation
(dmoppony).'*” Thus though Athenagoras does not use the term povopyic,
he is nevertheless involved in the same conceptual world as Tatian
and, as we shall see, Theophilus, who clearly did. Political power
and derived authority is clearly seen by analogy with the rays of the
sun, just as in the Corpus Hermeticum and in the coinage of Caracalla.
"Andppoia as a term for emanation or derivation in nature is applied
to the pagan political structure in explication of the concept of an
empire of unity in diversity.

Clearly therefore Athenagoras’ analogy between the derivation of
authority by emanation or effluence within the Godhead and the
derivative relationship between his son Commodus and the emperor
Marcus Aurelius was sustained by both the pagan religious back-
ground and the supportive Platonism that gave that background its
intellectual credibility. There was also a pagan povopyla in accord-
ance with which divine political power overflowed from the one
Emperor and through the one Empire, just as in nature all was sub-
ordinate to the pio &pyn.

Let us finally look at the concept of povopyla as it frequently
appears in Theophilus, who might well have been employing the
concept of povapyia in an argument similar to that of Athenagoras
who strongly implies the term even though he does not use it.

7C  2.3.3. Theophilus and the pagan quest for the povopyio

We have seen how Tatian used the term povapyio against pagans
on the grounds that in their polytheism they were denying a con-
cept, both ontological and imperial, to which they were otherwise
committed. Theophilus will now challenge the ability of pagan reli-
gion to be able to use philosophy to produce its required ontologi-
cal povapyio.

7 Aelius Aristides, Eig Ata 7,9: Zeug npon-:pov autog £QVTOV eE, £0vT0D enon-
noev Kol ovdEv upoce&:nen £1épov Elg 10 elvon, a)t)» av10 Tovvavtiov navta elvou an’
ékeivou fip&aro. kal odk 0Tt Xpovov elneiv- 0085 yop xpovog Av T ndTE, ST un&: &Alo

undév - dnpiovpyod yap Epyov o0dév ot npecPitepov. obtw &M dpxh pév andvtev Zevg
1€ Ko éx Adg mévta; 7,15: dote kol Bewv doa 9DAa droppofv Thg Atdg 10D TAVTOV
natpdg duvdpewg Exaocta Exer. (= B. Keil, Aelii Aristidis Smyrnaei, opera quae supersunt
omnia, (Berlin: Weidmann 1897), II, pp. 339-347).
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Justin Martyr had claimed that the basic philosophical agenda in
the second century consisted in inquiries ({ntoeig) about the ulti-
mate first principle (repi povopyiag) and about the divine foreknowledge
(mpovoiag).'*® Certainly Theophilus (A.D. 180) is concerned with the
povapyio as such. But though he is committed to the basic quest for
the pia apyn, both religious and philosophical, which he shares with
his pagan contemporaries, he nevertheless denies their particular solu-
tion to the quest, common in the late second century, to both Pagan
and Christian.

It is in the light of his failure to fulfil the second century agenda
of discovering an ultimate first principle that Plato, according to
Theophilus, is to be judged. By denying the creation of matter that
exists therefore eternally alongside an uncreated God, Plato presents
an account that fails to demonstrate the povapyio:

But if God is uncreated (i 8¢ 6 Bedg dyévnrog) and matter is uncreated
(kot VAN &yévnrog), then, according to the Platonists God is not the
Maker of the Universe (ovx 11 6 Bedg momtiig 1®v SAmv éotiv Kotd Todg
MAotwvikodg), and, as far as they are concerned, the unique sover-
eignty of God is not demonstrated (008¢ pfiv povapyio Beod deixvuton,
doov 10 kat’ adTovg).

Theophilus, Ad Autolycum, 2,4—6.

It was not however simply the secondary, philosophy of religion that
had failed but the primary religious discourses themselves. He labours
to demonstrate the contradictions of the poets, since “nevertheless
they introduce a multitude of gods (nAf\v kai tAnBvv Bedv eichyoryov)
or else spoke of one single ultimate origin (f xai povapyiav einov).”!*

But why should the first cause of the universe be clear to pagan
poets without divine revelation such as the prophets possessed as
they were moved by the prophetic spirit? Theophilus’ explanation is
that sometimes the poets, shaking off the daemon possession that
persuaded them otherwise, “made statements (einov) in agreement
with those of the prophets (&xéAovBa: 10lg Tpoghtatg) in order to bear
witness to themselves (&g elg paptdplov Eawtoic) and all men (te xoi
ndowv avBpanorg) concerning the monarchia of God (mepi te Be0d povorp-
xiag) . . 710

Theophilus does not bring out any explicit political analogies with

"8 Justin Dial. 1,3: 1 y&p; ovx ot @rAdéco@ot Tept Bedy OV Gmovta moodvtan Adyov,
éxelvog Eleye, kol mept povapyiog abTolg kai mpovoiog ai {nthoeig yivovon exdotote;
1} 0l tod10 Epyov toTi Prhocogiag, éEetdlev mept 10D Beiov.

"9 Theophilus of Antioch, Ad Autolyc., 2,8,6.

" Ad Autolyc., 2,8.
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the ontology of povapyio. But we have seen that Tatian does so,
whilst sharing the general perspective of the search for the one ulti-
mate origin. That quest, we have emphasised, in the Weltanschauung
of the second and early third century, was not simply to do with
physical nature but with human society and history as well. Between
Tatian and Theophilus, and clearly sharing their common ontolog-
ical perspective, came Athenagoras, who whilst not using povopyio
explicitly, is well aware of the political analogy drawn from the onto-
logy of the ultimate cause or first principle.”” I have argued that
their common apologetic project cannot be divorced from their syncre-
tistic, pagan religious and philosophical backgrounds. The analogies
of light, the sun’s rays, of emanation and derivation, are exemplified
both by general religious philosophy and by the specific iconogra-
phy and claims of the Imperial Cult.

Neither Justin, nor Tatian, nor Athenagoras, nor Theophilus, de-
scribe in any detail the organisation of their communities. Theophilus,
writing in the late second century, was one of the episcopal succes-
sors of Ignatius of Antioch. However, there is no discussion of Church
Order and its relation to a wider theology of the Godhead, as was
the case in Ignatius of Antioch. We have been able to study their
views on the Christian Godhead and its monarchical order as a
reflection both of pagan ontology and of imperial order. We have
not however been able to examine how imperial order, and specifically
imperial order expressed in the Imperial Cult, was also expressed in
Church Order, as we were able to do in the case of Ignatius.

But concurrent with the Severan reformation, particularly in the
form into which Elagabalus was to try unsuccessfully to press it, we
witness also an attempted revolution in Church Order in which
Callistus was involved as prime mover. We witness also a Monarchian
theology in Church Order propounded by the advocate of a monarch-
bishop over all the house-churches of the fractionalised Roman com-
munity. We are, come these events, in a better position to study the
relationship between a Monarchian theology and a Monarchian
Church Order, and its contra-cultural relationship with an imperial
order that has developed in a formally similar way.

It is to a consideration of this relationship that we now turn for
our final and concluding chapter.

'3 J. Badewien, Die Apologeten und Tertullian, in Schindler (1978), pp. 32-33,
fails to grasp the relation of all three Apologists to a conceptual backcloth that they
clearly shared.



CHAPTER EIGHT

THE EMERGENCE OF IMPERIAL AND
CATHOLIC ORDER

Elagabalus and Callistus:
A Monarchian Episcopate for an Imperial Monarchy

In A.D. 218, following the assassination of Caracalla the year before,
Varius Avitus Bassianus as emperor assumed the title of Marcus
Aurelius Antoninus. He took the additional title of Elagabalus, the
name of his favoured deity, and attempted to introduce into Rome
the cult of Sol Invictus Elagabal, that is to say the cult of Sol Invictus
in its specifically Syrian form, as the universal religion of the Empire.
That attempt, characterised by the imposition of the specific ritual
and priestly dress of the form of a cult that was alien to Roman
culture, failed for that reason. It is important however to emphasise
that it was not a failure of the process of syncretism itself, however
much this might be suggested by the damnatio memoriae of Elagabalus
himself, but the failure of a kind of fundamentalism in its own way
inimical to such a syncretism.

Parallel with these events, we have, described in Pseudo-Hippolytus,
Refutatio, IX, 6-13,2, an attempted religious reformation of the Roman
community by Callistus, in which we have a movement towards
monarchical episcopate accompanied by an advocacy of povopyio
in the godhead. Callistus appeared to Tertullian as behaving like a
pagan Pontifex Maximus in trying to become episcopus episcoporum.! In
doing so he, as putative bishop of Rome, was but making similar
claims to those of the emperor Elagabalus, as Pontifex Maximus of a
syncretism that found its final expression in the Baal of Emesa as
Sol Invictus. As a Monarchian theologian, he was looking for the ulti-
mate principle in the godhead from which all lesser beings or persons
were derived, just as Elagabalus could find that principle in So/ Invictus.
Both emperor and putative pope were reflecting, in their own way,

' A. Brent, Hippolytus and the Roman Church in the Third Century: Communities
in Tension before the Emergence of a Monarch-Bishop, in Suppl. VCh. 31 (1995),
pp. 511-512.
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ideals of imperial unity in the societies over which they claimed to
have the right to rule absolutely. We must now examine the rela-
tionship between these parallel events in the light of my thesis that
the dynamic and parallel development of Imperial and Christian
Order be understood dialectically and interactively in terms of a socio-
logical theory of counter-culture.

Let us begin with Elagabalus and his place in the development of
the Imperial Cult.

Part A. ELAcABALUS AND UNIVERSAL MONOTHEISM

We have seen in the case of Isis and Sarapis, and of the image of
Sol Invictus with which that worship had been associated and whose
iconography Septimius and Caracalla had also employed, a clear con-
fluence and absorption of a polytheism into an ordered monotheism
(7A 2.1-2.2). The worship of Cybele too had reflected similarly the
divine imperial power (7A 1.2). Elagabalus, whose religious practices
cannot be considered normative, did himself join the ranks of that
priesthood, was castrated and infibulated, and placed the statue of
Magna Mater in his own favoured sanctuary of the Baal of Emesa.?
But Antoninus Pius before him had introduced the taurobolium into
her cult that was performed expressly pro salute imperatoris as well as
on occasions pro salute totius domus divinae.* We have already witnessed,
even before the Severans, examples of the assimilation of cults for-
merly sanitised into the immediate circle of cults offered on behalf
of the emperor (7A 1.2-1.2.1).

We witnessed a syncretistic process on the part of the early Imperial
Cult in which other hitherto independent deities were assimilated
with the worship of the emperor and related to this in a new way.
One example of that process was to describe the various deified
Virtues by the addition of variants of augustus, so that the divine
Virtues became part of the collective personality of the emperor
(2B 3). Another example was the reception of an emperor such as
Hadrian into the cult of Dionysus so that he becomes a véog Atovvoiog
(6B 2), but more than simply an ordinary initiate. But what is new

? Herodian, V, 5,1-VI, 1,3; Dio Cassius, 78, 31,2-79, 21,2; SHA, Heliogab.; cf.
G.H. Halsberghe, The Cult of Sol Invictus, in EPRO 23 (1972), pp. 62-78.
4 CIL 8,8203.
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in the second century is clearly both the adoption of universal eastern
deities and their cults, and their association with the imperial image
in order to express imperial unity more comprehensively.

In support of Elagabalus’ reforms, there had been a recognition
of the Syrian Artagatis, a goddess associated with a number of Syrian
Baals such as Hadad. Furthermore there was also Mithraism, whose
synthesis with the cult of Sol Invictus should not, as Halsberghe has
argued, blind us to the separate existence of this cult with claims to
one pedigree in traditional Roman religion.* The ambiguity also con-
tinued when the emperor was both high priest and object of high-
priestly action of cult offered by and to the same person. Thus the
events of the reign of Elagabalus were to witness, not a defeat, but
a setback to the development of the solar monotheism towards which
the Imperial Cult was moving, in combination with other major reli-
gious movements with which it had associated itself.

Although a marriage to a Vestal Virgin lead to great outrage in
a Roman cultural context in which there was clearly no compre-
hension of such Eastern and Syrian justifications, his third marriage
did not. His marriage to Annia Faustina was marked by the trans-
lation of the image of the goddess Dea Caelestis from Carthage and
North Africa in order to enter his Elagabalium, and become part of
the cult of So/ Invictus. However, a temple to that cult had existed
on the Palatine since 204 B.C., with some of the constraints con-
nected with its worship having been removed by Claudius. Elagabalus
clearly had tried too hard to expedite a process of syncretism that
was already progressing, albeit without the accompaniment of child
sacrifices and castrated priests.’

There was clearly a widespread use of syncretistic iconography to
reinforce imperial ideology. Septimius and Caracalla had used a vari-
ety of images from various cults duly syncretised. Elagabalus’ mistake
had been paradoxically to deny that syncretism in practice through
the imposition of the ritual of his one, favoured cult, and by subor-
dinating other deities to his own rather than acknowledging that all
were, as it were, consubstantial and co-eternal with each other. In
this respect his mistake may have been theological as well as politi-
cal. He simply had not realised that the Baal of Emesa was simply

* Varro, De Re Rustica, 1,1,5; Dionysios of Halicarnassus, Antiqgu. Rom., 11,50,3;
Tacitus, Annal. XV,41,1; 74,1 and Halsberghe (1972), chap. 2.
° Halsberge (1972), pp. 84-88.
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one more image or aspect of the one light beyond them all, just as
dead and deified emperors stood for the collective and not individual
imperial virtues. The conspiracy that swept him away in A.D. 222,
launched by Julia Mamaea his aunt and her son Severus Alexander,
his cousin, was not to halt the syncretistic development that was to
lead to a solar monotheism reflected in a universal monarchy.®
Our thesis has been that the authority structure of Christian com-
munities that were to form the Great Church developed, as contra-
cultures develop, in dialectical relationship to the authority structure
of the wider culture in which they arise. We must now ask how the
developments in the Imperial Cult witnessed in Elagabalus’ pagan
empire found their reflection in the Christan Roman Community
of Callistus and his anonymous opponent, the author of the Elenchos.

ParT B. CaLLisTUs, MONARCH BisHOPS AND MONARCHIANISM

We have already emphasised how the process of theological reflection
within early Christian communities at the end of the second cen-
tury paralleled such pagan developments (7C). A similar, parallel
process of syncretism reflected in Church Order was also proceed-
ing. I have already mentioned the Clementine Homilies, in which
Jacobean and Petrine traditions flow together into a unity expressed
cryptogramically in the pseudonymous letters with which this work
begins (7C 1). But with the documents in which Callistus prefigures,
we are in a position to evaluate specifically developments in the
authority structure of the Christian community that directly parallel
the Elagabalan reformation.

8B 1. Callistus’ revolution in Church Order

Callistus, as I have argued in detail elsewhere, was not a Pope in
the later sense but presided over a group of house churches with
loose bonds of intercommunion between the presiding érioxomog-
npecPotepog of each individual community.” The presbyters, like their
counterparts in the Jewish synagogue, did meet formally for discus-
sions, a heated example of which is found in El IX, 12,15-16.2

% Ibid. Chapter 5.
7 Brent (1995), pp. 388-457.
8 Ibid. pp. 424-431.
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They did have at their head a chairman-secretary, who, as Lampe
also argued,’ supervised the distribution of letters from external
Churches amongst the house-churches, and who was responsible for
writing replies where necessary on behalf of all the groups. Clement
of Rome had been such a figure, and, if not identical with him, also
the Clement of Hermas Vis. II, 4,2-3, who had such a function
entrusted to him (émitétpantar) as his ministry.'

The purpose of Callistus’ reformation was to reduce the semi-
autonomous congregations to a monarchical whole with himself as
monarch-bishop at the centre. His method in executing the revolu-
tion was to exercise a policy of leniency in matters of discipline.
Callistus was prepared to admit to his house-church those who had
been excommunicated for various sins from other house-churches in
Rome. Those house-churches had always, as Ignatius’ Romans, insc.
(tfi éxxAnoiq . . . fitig kal npoxdBntat év tond xwpiov ‘Popaiwv), or for
that matter Paut’s Romans 16, make clear, regarded themselves together
not as separate churches but constituting the one church of Rome.
A mark of this unity was intercommunion marked by the exchange
of the fermentum between themselves.

A group such as the Quartodecimans had been excommunicated,
and the means was presumably that the other congregations ceased
to exchange the fermentum with them.'" Marcion and Valentinus had
left, with their followers, of their own accord.” It is against such a
backcloth that we must understand Callistus’ strategy. His offence,
in the eyes of the author of the Elenchos, was not that Callistus was
an anti-Pope erected against his own lawful papacy. This author
never claims to possess himself what Callistus had only thought,
according to him, that he now possessed as the object of his ambi-
tions and the reforms which he initiated.'® Callistus had rather bro-
ken the disciplinary convention of not communicating with those
whom another presiding presbyter of another house-church has excom-

® P. Lampe, Die stadtréomischen Christen in den ersten beiden Jahrhunderten,
in WUNT 2,18 (1989), cf. Brent (1995), pp. 388-412.

' Hermas Vis. 11, 4,2-3 and Lampe (1989), pp. 335-337 cf. A. Brent, Pseudonymity
and Charisma in the Ministry of the Early Church, in Aug 27,3 (1987), pp. 347-376
which appeared at the same time as the first edition of his book. See also Brent
(1995), pp. 410-434.

"' Eusebius, H.E. V, 24,15 and Brent (1995), pp. 412-415.

"> Brent (1995), pp. 418-421; Lampe (1989), pp. 331-332.

"OEL 1X, 12,15: vopiGov tetuynkévar ob éfnpato without here specifying tov tiig
émokonfig Opévov as in IX, 11,1. See also Brent (1995), p. 419 and p. 427.
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municated. It was this convention that clearly constituted the “cus-
tomary boundary (6pog)” that Callistus was overstepping.'*

8B 1.1. The charges against Callistus

The once or twice widowed clergy that Callistus allowed to remarry
twice or three times had previously clearly communicated with the
house-group of the author of El. Callistus clearly asserted they suffered
no impediment such as that imposed by what was to become the
New Testament demand that a bishop or deacon be “husband of
one wife (udg yovoukdg évdpa).”'® Unions between patrician ladies
and household slaves or freedmen were allowed by him. Somewhat
casuistically, Pseudo-Hippolytus claims that this lead to the commit-
ting of mortal sin after baptism.

The mortal sins of adultery and murder were, he claims, encour-
aged. “Adultery (noxeiar)” he apparently claims is committed by a
widowed clergyman when he remarries, or is indeed an apt descrip-
tion of “fornication (mopveia)” when committed contrary to Roman
law with a slave.'® Murder (goveia) results from abortions which
some patrician women sought in view of capital legal sanctions
following the conception of a child from such a union.'” Callistus
was also apparently to be held responsible for Elkasite second bap-
tism in that he had created the climate in which mortal sins could
be absolved after baptism, and thus even second baptism itself be
justified.'®

Callistus’ strategy of relaxing discipline proved a very successful
one. It achieved his main objective of centralising ecclesiastical power
on himself and his successors, such as his predecessors, including
Clement, had never wielded in their secretary general’s office over
other house-churches. It is of course paradoxical that the loosening
of discipline should have had this end but, vis a vis the other
énioxomor-npesPitepot, it undoubtedly did. Callistus was making no
threats. His were simply acts of forgiveness and reconciliation. Like
Tertullian’s adversary, whom we believe was in fact Callistus him-
self, he could quote often Romans 14,14, and add that “the sons of

" EL IX, 12,20-21 and 25, cf. Brent (1995), pp. 417-418; pp. 432-436.
> Ibid. 12,21-22 and 1 Tim. 3,2, cf. Brent (1995), p. 518.
S Ibid. 12,2425 cf. Brent (1995), pp. 520-523.

'” Ulpian, Dg., 1, 9,8, cf Brent (1995), p. 521, particularly references in footnote
101.

% ElL IX, 12,6 and 13, 1-4.
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God ought to be compassionate and peacemakers, giving in return
just as Christ has given to us, not judging that we be not judged.”"
Faced with a growing community composed of excommunicants from
other house-churches who now flooded into the school of Callistus,
what could the other énickonoir-npesPitepor possibly do?

They could refuse to exchange the fermentum as an act of excom-
munication, thus placing themselves in the wrong and making them-
selves righteous minorities. Or they could simply acquiesce in the
new situation. If they took the latter course however, their author-
ity was considerably diminished since they were handing over to
Callistus the right to determine the discipline of the community and
the conditions of communion. If they took the former course, in an
increasingly minority position, they would also suffer diminution of
authority if Callistus’ group continued to grow. And if indeed he
happened also to be, like Clement in Hermas Vis. II, 4,2-3, the par-
ticular érnickomog-npecPitepog with the entrusted ministry of writing
to external churches in the name of the Roman Church as a whole,
then his growing central authority would also be, by default, rein-
forced by this position as he would be, in the eyes of external
churches, the best known clerical figure.

Such then were the events of the ecclesiastical reformation taking
place contemporaneously with the reformation of the Imperial Cult
by Elagabalus and its political repercussions. But there are two ques-
tions related to our overall concerns that we now need to ask.

1. What broader justification did Callistus give for his policy of
reform, and how does this further illuminate how he saw the pur-
pose of his reformation?

2. How did those reforms and their rationale reflect the reforms of
Elagabalus and their purpose?

I shall now argue that the answers to both these questions are inter-
related. We can only expose Callistus’ true purpose by reading this
off against the broader cultural and political events of his time, par-
ticular those represented by Elagabalus, which gives his acts purpose
and motive.

" Terwllian, De Pudic., 2,2 where, together with Rom. 14,14 (= EL IX, 12,22),
are quoted Mat. 7,1 and Lk. 6,37; cf. Brent (1995), pp. 517-525.
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8B 1.1.1. Callistus’ broader justification

We are dependent primarily on Callistus’ opponent, the author of
the Elenchos, whom, as we have seen, uses extreme casuistry to pro-
duce a biased account of his claims. But we can also, I believe, use
Tertullian who both in the Adversus Praxeam, and in his attack on the
“edict” of the episcopus episcoporum and pontifex maximus, is in fact attack-
ing Callistus. The main grounds against such an identification were
always that an early third century pope could not issue universal
edicts so that Tertullian’s attack had to be upon a purely local bishop.
But, as I have argued in detail elsewhere, my identification does not
depend on Callistus having functioned as a pope in the later sense.
A factionalised community at Rome in tension between its various
house churches, and raising such questions as absolution for mortal
sin after baptism and clerical remarriage, could not fail to draw it-
self to the attention of a similar church in North Africa divided by
a Montanism that had not yet broken completely from the great
Church.? Tertullian himself does mention the contesseratio hospitalitatis
brought by a Christian travelling from one Christian community to
another such as frequently occurred between Rome and North Africa.
The conditions of absolution as of ordination would impact upon
such signs of intercommunion present at this early period.?!

Let us look therefore at what Callistus was claiming. He was claim-
ing that the Church would be a mixed congregation such as the ark
of Noah in which clean and unclean animals were combined together.
Another proof-text for his policy was the Parable of the Wheat and
the Tares.”? From the author of ElL’s more puritanical position,
Callistus can be made to say that the clean and unclean should exist
both together in the Church. But no doubt Callistus would have
had another reason. His was a policy of comprehending a wide diver-
sity of views and positions within a common unity. In that respect
he reflected the general Severan political policy that we have outlined,

# See D. Rankin, Tertullian and the Church, (Cambridge: U.P. 1995), pp. 35-36 f.
for a cogent restatement of the argument that in De Anima, 9,4 Tertullian is describ-
ing a Montanist prophetess having private visions during the normal, catholic
Eucharist and only rehearsing these when the Montanist group within the catholic
congregation meets afterwards by itself. Cf. U. Neymeyr, Die christlichen Lehrer
im zweiten Jahrhundert: Ihr Lehrtitigkeit, ihr Selbstverstidndnis, und ihre Geschichte,
in Suppl. VCh 4 (1989), pp. 129-131. See also Brent (1995), pp. 538-539.

3 Tertullian, De Praesc. Haer. 20,7-9 cf. Brent (1995), pp. 505-509.

2 El IX, 12,22-23.
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if not the more radical and forced imposition of that policy repre-
sented by his contemporary emperor Elagabalus.

8B 1.1.2. Callistus and Elagabalus’ reformation

We have argued that contemporary imperial policy was reflected in
an ontology of povapyia. Callistus defended a Christian form of
Monarchianism that we have seen to be present in the apologists,
and employed by them in conscious awareness of the relationship
between politics and ontology. Consequently they could imply that,
if a justification of ontological povapylo was incoherent, then so
would be the principle of political povapyia. Callistus argued, accord-
ing to his opponent:

Of that he says the Son himself is also the Father (611 8¢ xai tov adtdv
V10V elvan Aéyet kol matépa), no one is ignorant (o0deig dyvoel). For he
speaks as follows (Aéyer yap obtwg): when then the Father has not been
born (8te pév odv pn yeyévnto 6 matfip), he is justly called “Father” (dwaieg
natp npoonydpevto). But when he is pleased to experience birth from
the virgin (8te 8¢ nd8bknoe yéveowv éx napBévov bpopeivan), the Father,
being begotten (yevwnBeig 6 nathp), becomes himself Son of himself, and
not of someone different (vidg éyéveto adtdg Eowtod, ody etépov). Thus
he thinks (o¥twg yobv Sokel) he has established the monarchia (novopyiov
ovviotav), asserting that Father and Son subsist as one and the same
being (&v xai 10 a010 PaoKwV Drdpyew motépa kai vidv), becoming not
different the one from the other (ywéuevov ody €tepov €€ Etépov), but
the same from himself (GAL adtov €€ Eavtod).

Elenchos 1X, 10, 10-11.

We see here what was no doubt Callistus’ own expression of his aim,
namely povopyiav cvvictav. It is impossible that such an expression
could be or ought to be dissociated from the conceptual web that,
by the end of the second century, formed the backcloth to the dis-
cussion of cosmic and social order, Pagan or Christian, imperial or
apologist. Such a term came already value-laden, and we have seen
how Tatian can accuse the Greeks of denying povapyio in an impe-
rial and political sense because their polytheism cannot support their
ontological case for a single origin (7C 2.3.1). We have seen how
for Athenagoras the earthly kingdom of father Marcus Aurelius and
his son Commodus is a reflection of the heavenly kingdom of Father
and Son (7C 2.3.2). In establishing the povapyio against the alleged
ditheism of the author of El and his group, Callistus was following
the pattern set by writers such as Tatian against polytheism.?

2L IX, 12,15-16.
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There are, however, several points to be made in demonstration
of the more than accidental relationship between Callistus’ refor-
mation and that of Elagabalus. We see in the following examples
clear reflections of the latter in the former.

8B 1.3.1. Pontifex Maximus and episcopus episcoporum

When Tertullian attacks Callistus in these terms, he is clearly com-
paring the latter’s activity and claims with those of the reigning
Roman Emperor. Pontifex Maximus is clearly a pagan title for the
Emperor as High Priest of the Roman Pantheon in which the Imperial
Cult was increasingly emerging as central. The bishop of Rome was
not as yet given this title. Furthermore, Tertullian mentions an edict
of this bishop which clearly the bishop of Rome would not be able
to deliver in Carthage. It will not do, however, on this account to
substitute a shadowy Agrippinus as local bishop of Carthage in order
to fill this role. Tertullian wishes to represent at all costs the Roman
bishop as behaving like the contemporary emperor, and so he uses
highly metaphorical language in which Callistus is represented as if
he were an emperor doing such things.?*

We emphasised in connection with the theology of Ignatius of
Antioch the essentially pagan background of his regarding bishops,
priests, and deacons as eixéveg of the saving mystery of the incar-
nate godhead (6A 2.1). In this respect he reflected the position in
the East where “priests and priestesses personified the deity whom
they served.”” It is in such a context that Halsberghe locates the
marriage of Elagabalus with the Vestal Virgin Aquilia Severa. She
represented Vesta as he represented Elagabal.

The palladium of Minerva-Athena, taken out of the temple of the
former, was transported to Elagabalium on the Palatine. Vesta’s shrine
contained no image of herself. Thus the marriage of priest and priest-
ess was in fact regarded by him as a theogamy. Their children would
be the representatives of combined divinities, and So/ Invictus would
thus exhibit the divine essence also of Vesta-Minerva. “I did this
(todt’ énoinoa) in order that, of course (iva 6 xoi) godlike children
(Oeonpeneic naideg) might be born from me the high-priest and from
this high-priestess (£x te £uod 100 dpyepéag x T TodTNG THG ApxLEpEiog
yevvavrar).”? His justification for this act to the Senate was that “a

# Tertullian, De Pudic. 1,1-2 cf. Brent (1995), pp. 504--505.
» Halsberghe (1972), p. 90.
* Dio (Xiphilinus) 80, 9,3.
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marriage of a priest and a priestess was a thing of reverence (cepdo-
pov eivot Ydpov iepéag te kai iepeing).””” Thus Elagabalus justified his
marriage to the Vestal Virgin Aquilia Severa as a theogamy that
united through their sacred and divine offspring the combined divini-
ties of Sol Invictus and Vesta-Minerva. A line of divine priests incar-
nating the essences of the male and female divinities into a unity or
povopylo would thus result. In that justification, the claim for both
to be apylepevg and apylepeioc now combined was clearly present.

Such a controversy is mirrored too in the dispute between Callistus
and the author of El Callistus is claiming the ultimate right to
absolve over presbyters of the other house groups. And for the first
time in the history of the apostolic ministry images of apyiepoteio
now become important. I have argued elsewhere that the notion that
James’ authority was sacerdotal, and that the episcopal succession
lists were modelled on those of Jewish High Priests is misconceived.?
But in the literature of the Hippolytan community, in particular,
that composite work published under the title of the Apostolic Tradition,
Aaronic and sacerdotal images of the bishop’s office begin to fuse
with Mosaic images that had characterised that office as essential
one of a teaching succession. That fusion is one of the consequences
of the Callistan reformation.”

Certainly the author of El insists on a plurality of successors to
the apostles. As he says, referring to himself as one amongst others
in the Roman community by use of the collective “we”:

We have become their successors (bv hueig SiéSoxot Tuyxdvovieg), and
we participate in the same grace of both high priesthood and teach-
ing, (tfig te adthg xGprtog netéyovieg dpyiepateiog te kai Sidaokaliag), and,
being reckoned as guardians of the Church (xai.gpovpoi tfig ékkAnciog
Agloyiopévor), we neither let our eye slumber (o0x d¢Boiufig vuota-
Copev), nor do we keep silence about orthodox discourse (008t Adyov
0pBov crondpev). . . .
Elenchos 1, prooem. 6

In the confluent currents of imagery, Mosaic and Aaronic, Callistus
is claiming that at the head of the tradition must stand not simply
a single Moses who could have been Christ, but a sacerdotal rep-

¥’ Herodian V,6,2.

* A. Brent, Diogenes Laertius and the Apostolic Succession, in JEH 44,3 (1993),
pp. 367-389; Brent (1995), pp. 477-481.

® Ap. Trad. 3 and 7 cf. Brent (1995), pp. 471--492.
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resentative of Moses (Christ), who, like an Ignatian bishop or indeed
like Elagabalus stood as an icon of the divine being that he repre-
sented. But according to Pseudo-Hippolytus, all the presiding énickomnot-
npecPitepot could be said not simply to participate in the priesthood
but in the high priesthood (tfig te adtiig xapitog petéyovteg dpyiep-
atelog te kol Ndaokolriag). Callistus could not simply make himself
the supreme teacher by claiming that such an office needed to be
consecrated in the person of a single dpyiepeig.

But Elagabalus was clearly claiming the indivisibility of the apyx-
wepateio. The povapyio required the amdpporo from a single apyn,
Sol Invictus. To secure a single hierocratic iconography, children must
be produced (Beonpeneic naideg) who were icons of Sol Invictus incor-
porating Vesta-Minerva. Callistus likewise is concerned with povopyio
in which one source of power within the godhead corresponds to
one source of authority over the fractionalized Roman community.
He will secure this, as had Caracalla, by pointing to the dapyepateio
as flowing through him as his high-priest, as opposed to existing as
an abstract principle in which all could generally and without gra-
dation participate. For him, as for Ignatius, there could be only one
High Priest and therefore, when the sacerdotal is imposed upon the
Mosaic, one leader emerges over the mpecBitepor from whose spirit
their authority was derived.*

The title episcopus episcoporum, which goes with the title Pontifex
Maximus, reflects clearly Tertullian’s criticism of what was happen-
ing specifically within the changing pattern of authority within the
Roman Church. But that such a title can be seen to be part of the
common Pagan and Christian program of the early third century,
in which the real character of historical movements and ideas could
be established with reference to their ultimate historical origin, can
be seen from its use in the Clementine literature. Here James in
called episcopus episcoporum in the pseudonymous letter of Peter to
him.*' But, as we have argued, in Diogenes’ historiography, the two
successions are fused into one by means of a fictional epistolary
exchange. A fictional exchange of letters is also the literary device
which the Clementines share with Diogenes Laertios. The exchange
of letters express the validity, whether of Christianity or of Greek

% Brent (1995), p. 473.
3 Petr. ad lac. insc. cf. Brent (1995), pp. 512-513.
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philosophy, by reference to an ultimate historical dpyn, an Urzet in
which the exchange took place and such a unity arose (7C 1.1).
Once more we find ourselves at the centre of discourse about ulti-
mate origins that is clearly controlling both Christian and Pagan
ontology and the corresponding ideology of both Imperial and
Christian Order.

Callistus therefore appeared to Tertullian as behaving like a pagan
Pontifex Maximus in trying to become episcopus episcoporum. In so doing
he, as putative bishop of Rome, was but making similar claims to
those of the emperor Elagabalus, as Pontifex Maximus, of a syncretism
that found its final expression in the Baal of Emesa as So/ Invictus.*
As a Monarchian theologian, Callistus was looking for the ultimate
principle in the godhead from which all lesser beings or persons were
derived just as Elagabalus could find that principle in the cult of So/
Invictus. Both emperor and putative pope were reflecting, in their
own way, ideals of imperial unity in the societies over which they
claimed to have the right to rule absolutely.

Let us now turn to the second way in which Callistus is seen to
be associated with the events of his time, and to reflect imperial pol-
icy in his ecclesiastical policy.

8B 1.1.2.3. Social values of Callistus and Pseudo-Hippolytus

The highly contrived piece of casuistry by means of which the author
of El. convicts Callistus of absolving the mortal sin of murder reads
as follows:

For he even allowed women (kai yap xoi yovan€iv énétpeyev), if they
should be without husbands (i &vavSpot elev) and they burned due to
their youthful age for a man (xoi fHAwkiq ye 1€ eig Gvdpa éxkaiovto), they
[being] of noble rank (ai év d&iq), if they were unwilling to degrade
their rank (el thv avt@v d&iav fiv un Bodrowvto kaBoupeiv) through legal
marriage (81& 100 vopipwg younBfivon), to take someone whom they
should choose as a bed partner (Exew éva, ov av aipiowvral, clykortov),
whether household slave or free (eite oixétnv eite élevBepov), to treat
this person (kai tobtov kpivew) as in place of a husband (dvti dvdpdc)
even though she was not married by law (thv un vépe yeyounuévny). In
consequence (£vBev) women who were so called believers began to try
(Mip&avto Emyerpelv ai motal Aeydpuevar) even to bind themselves round
with medicines against conception (dtokiolg gappdrors koi 1@ nepideo-

* For the use of these terms in the cult of So/ Invictus, and their association with

the Emperor, see Halsberghe (1972), p. 77.
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peioBor) in order to abort what they had conceived (mpog 10 té GUA-
AopBavépeva katafdArew) because they were unwilling either to have
a child from a slave (81& 10 pfite éx SovAov BodAecBon £xev téxvov) or
from a social inferior (unte €€ edtedodg), because of their noble and
superior birth (§ua thv adtdv edyéverav kai népoykov ovoiav).

Elenchos 1X, 12,24-25

As Preysing pointed out, the author here reveals a clash of social
values between Callistus’ group and his own. His critique assumes
a senatorial and patrician perspective on Callistus’ activity.* For the
leader of one group of what is an illegal sect to accuse the other of
not following pagan law on matrimony seems bizarre, but that is
precisely to what the criticism amounts: Callistus had sanctioned a
union involving a woman Thv pf} vope yeyaunuévny, that is to say
pagan marriage law. No doubt, as Déllinger pointed out, Callistus
would have replied that there were no distinctions after baptism
between “male and female, bond nor free.”?*

The writer clearly attributes the quest for atoxio gappoka to the
proper repugnance of “ladies of noble rank (a1 év a&i)” not to dilute
their “noble and superior birth (thv adtov edyévelov kai brépoykov
ovoiav)” with progeny “from someone socially inferior (¢ evtehodg).”
Undoubtedly this represents the patrician repugnance that he feels
and which he attributes to the ladies in question. But for them child-
birth in this situation was not necessary a question of repugnance
towards offspring from a partner who was ebteAfig, which means lit-
erally “of depleted value”, nor indeed a desire to avoid degrading
their rank (thv... &&lav ... xaBoipelv). Rather the quest for abor-
tions, and hence the goveia of their unborn children, was because
they as women of senatorial rank lived under the threat of capital
punishment for cohabitation with a slave (oikétng).* Certainly mar-
riage with a freedman was illegal, as the author claims.*

% K. von Preysing, Der Leserkreis der Philosophoumena Hippolyts, in ZKTh 38
(1914), pp. 421-445.

* Gal. 3,28 cf. 1. von Deollinger, Hippolytus und Kallistus, oder Die romische Kirche in
der ersten Hilfie des dritten Jahrhunderts, (Regensburg: Joseph Manz 1853), p. 254.

% In Justinian, Dig. I, 9,8, Ulpian, the contemporary of the author of EL, states
that a matrona was subject to the death penalty for sexual relations with slaves.

% Justinian, Dig. XXIII, 2,42: “Modestinus, Bk 1 De ritu nuptiarum: Si senatoris
filia neptis proneptis libertino vel qui artem ludicram exercuit cuiusue pater materue
id fecerit nupserit, nuptiae non erunt,” which clearly denies the validity of the mar-
riage of ai év aiq (= senatoris filia) to an éheVBepog (= libertinus) or even a free edterfig
(vel qui artem ludicram).
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Certainly Elagabalus would have no claim to share the value-
system of Roman patrician society. Indeed, the Severan dynasty itself
was founded on the perfidy of the murder of Pertinax, whose name
Septimius Severus born with ostentatious pride as his own, by Didius
Julianus who lead a senatorial reaction that clearly failed (A.D. 193).
Julianus’ credentials with the Senate were high due to his having
been prosecuted several times during the reign of Commodus.”” But
the notion that, with appropriate theological justification, senatorial
ladies should marry their slaves or freedmen, despite patrician hos-
tility, would not have appeared as scandalous as before, in the social
environment of the imposition of So/ Invictus Elagab as the final form
and definition of the Imperial Cult. Certainly such marriages would
not be more scandalous than the action of the Emperor as Pontifex
Masximus of the Imperial Cult of Sol Invictus marrying a Vestal Virgin
also with a new and radical theological justification.

Certainly the senaculum mulierum, established by Elagabalus, men-
tioned in an otherwise dubious source but confirmed by excavations,
was indicative of a social policy in which social roles and status were
becoming fluid.®® The writer of the SHA mentions, moreover, the
predecessor of this senaculum being held on certain festivals (sollem-
nibus . . . diebus). Its prior function was to provide kinswomen of the
emperors who had married husbands who were not nobilitati with
“ornaments of consular marriage (consularis coniugii ornamenta).” The
purpose was that “they should not lose their consular rank (ne inno-
bilitatae remanerent)” in consequence of such marriages. The author of
El. would clearly have upheld this previous function in his desire
that ol év é&ie did not degrade their rank (tiv &&iov koBarpeiv). But
clearly new rules, the purpose of which it is difficult to discern, were
now being developed. Upholders of traditional senatorial values might
well criticise Elagabalus for transgressing established norms (Spot) of
Roman, pagan society, just as we have seen the author of ElL to
have done in the case of Callistus and Christian society.

We must now consider a third piece of evidence for how, in the
minds of contemporary observers, the events of Callistus’ career par-
alleled those of Elagabalus.

" A. Birley, Septimius Severus, the African Emperor, (London: Eyre and Spottiswoode
1971), p. 154.

% SHA, Elagab., 4,3 cf. A. Pasqui, Regione VI. Antico edificio riconsciuto per la
sede del senaculum mulierum, in NScavAnt, Ann. 311, 5,11 (1914), pp. 141-146.
See also Halsberghe (1972), p. 70.
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8B 1.1.2.4. Callistus’ martyrdom and the fall of Elagabalus

Both the martyrdom of Callistus and the violent end of Elagabalus
took place in the same year (A.D. 222). There is no need to see
Elagabalus as a definite supporter of Christianity, on the shallow
basis of the SHA, and on the very dubious notion that his consort
and former Vestal Virgin, Aquilia Severa, was in fact the Severina
to which one work on the Statue of the Hippolytan community was
dedicated.®® Most of the references to dedications point to Julia
Mamaea and her circle, in the next reign, that of her son Severus
Alexander, after Elagabalus’ downfall in which she was directly instru-
mental. Certainly the Hippolytan community addressed Julia Mamaea
with respect.” But it was otherwise with the reforms of Elagabalus,
and with what Callistus partially against the background of those
reforms proposed for the Christian community.

That a later martyrology will describe the events of the latter’s
death in similar terms to those of Elagabalus show that the general
impression on the minds of contemporaries and later was that the
two figures were in some way associated. It is my argument that the
sociological thesis that I have pursued and invoked throughout this
monograph can explain the association without any conscious and
intentional links on the part of the individuals participating in the
action. Christian communities form contra-cultures to the pagan host
culture, in part imitating both its social and its ontological con-
struction of reality. But in part they also reconstruct the host cul-
ture, so that their dependence on that culture is concealed but none
the less necessary.

There was, according to Allard, a historical core to the late Acta
Martyrii Sancti Callisti.*' There is at all events clearly a relationship
~ between the descriptions of the manner of their deaths, suggesting
a clear folk memory that these were the products of similar histo-
rical events at a similar moment which were in some way related to

% SHA, Elagab., 3,4 cf. M. Sordi, Il Cristianesimo e Roma, in Storia di Roma
XIX, Istituto di Studi Romani, (Bologna: Cappelli 1965), p. 238

“ For the identification of this with a work mentioned in Theodoret, and in
Anastasius Sinaitica, see Brent (1995), pp. 84-85 and p. 331. For Julia Mamaea’s
role in the downful of Elagabalus, see Halsberghe (1972), pp. 101-103.

' P. Allard, Histoire des Persécutions pendant la premiére moitié du troisiéme siécle (Septime
Sévere, Maximin, Déce), d’aprés les documents archéologiques, (Paris: LeCoffre 1886), pp.
188-190 cf. H. Dal Covolo, I Severi e il cristianesimo: Ricerche sull’ambiente
storico-istituzionale delle origini cristiane tra il secondo e il terzo secolo, in Biblioteca
di Scienze Religiose, 87 (Libreria Atheneo Salesiano: Rome 1989), p. 16 and pp. 64-65.
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each other. Callistus is martyred by being “thrown through the win-
dow of a house (per fenestram domus praecipitari) and with a stone tied
to his neck (ligatoque ad collum eius saxo), submerged in a well (in puteum
demergi), and rubbish piled upon him (ef in eo rudera cumulari).”**

After Elagabalus is slain by the praetorian guard on Alexander
and Mamaea’s instruction, his mutilated body is dragged through
the streets.*® This, one source informs us, is:

in order that the soldiers might throw it into the sewer (ut id in cloa-
cam (= cloaca maxima) milites mitterent). But when the cloaca by chance
failed to take it (sed cum non cepisset cloaca fortuito), they attached a weight
that it should not float (adnexo pondere ne fluitaret), and threw it into the
Tiber from the Aurelian bridge (per pontem Aemilium . . . in Tiberim abiec-
tum est), so that it could never be buried (ne umquam sepeliri posset). His
body had also been dragged around the Circus (tractum est cadaver eius
etiam per Circi spatia) before thrown into the Tiber (priusquam in Tiberim
praecipitaretur).
SHA, Elagabalus, 17, 1-3.

The idea that the cloaca maxima could not take his body seems strange,
but clearly required the second stage of throwing the body into the
Tiber direct. The Epitomist to Cassius Dio claims that the body was
thrown directly into the Tiber (&g tov motapov évefAndn), but men-
tions the unsuccessful attempt to escape by hiding in a chest (éueAlev
éc TOAAov €uPAnDeig éxdpavan).** It is Herodian, however, who gives
us the simplest and most likely original account, namely that, after
Elagabalus and Soaemias were drawn and mutilated: “he was thrown
into the sewers (& tovg Oxetovg aneppipn) which run down into the
river Tiber (tobg €g tov OVBpiv motapdv péoviag).”*

In attempting to reconstruct the true relationship between the
accounts of the martyrdom of Callistus and the assassination of
Elagabalus, we can be certain only of equivalences or near equiva-
lences in both descriptions. Both Callistus and Elagabalus are “thrown
(praecipitari/ praecipitaretur/ dneppieBn)” into a well or sewer (in puteum/

2 Acta S. Callisti Papae Martyris Romae, 8, in Migne P.L. 10, col. 120.

* SHA, Elagab., 17, 1-3: “Post hoc in eum impetus factus est atque in latrina
ad quam confugerat occisus. tractatus deinde per publicum; addita iniuria cadav-
eri est...” cf. Dio Cassius LXXX, 20,2: xoi af te kepadai dnexénnoav, kai o
copata yopvebévio o pév mp@dtov i ndong tig noAewg éodpn . . and Herodian V,
8,9: 14 3¢ cdpata 10D 1€ 'Avieviov kot ThHg Zoopidog napédocav clpev Te Kai
évuBpilewv 1oig PovAopévorg: Gmep ént moAdb it mhong thg TOAewg GUPEVTX . . .

* Dio Cassius, 80, 20,2.

% Herodian, V, 8,9.
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in cloacam/ g 100G Oyetovg) which in Callistus case, given the region
of the city, is clearly the sewers or cloaca maxima as it is in Elagabalus’
case. A weight was attached to Elagabalus’ body (adnexo pondere) just
as a stone was tied to Callistus’ neck (ligatoque ad collum eius saxo).

We could emphasise the historicity of this “core” in the marty-
rology, as we have seen that Dal Covolo proposes, following Sordi
and Allard.* If we did so, we could consider that it was the known
relationship of Callistus and his policies, as favouring or enjoying
favour of the regime, that lead to his death in the same revolu-
tionary turmoil that saw the end of Elagabalus with whom he had
been associated in the popular imagination. But there is no need to
go thus far, particularly since the policies and behaviour of Elagabalus
as recorded would have been equally repugnant to Callistus as to
the author of El The latter does not accuse the former of sympa-
thising with child sacrifices countenanced by Elagabalus,*’ even though
he might try to make him indirectly responsible for the murder of
the unborn due to his marriage policy.

Our account in terms of contra-cultural theory does not however
require such a meeting of the minds of individual participants in the
events to account for such association. It is enough that in the minds
of those who passed on the account of Callistus’ martyrdom there
was a consciousness that his end was similar to that of Elagabalus,
and so for them there was some association between the two events.
My application of contra-cultural social theory to the development
of Church Order shows how the events could be interpreted socio-
logically. The structure of the Christian Roman community in terms
of a collection of house-churches, loosely related to one another, was
undergoing dynamic change through their interaction with wider
society. The Order of the Christian Community, as we have argued,
mirrored contra-culturally the order of the Imperial Cult, reversing
some of its imagery and values, in order to give that community
status and legitimation in the eyes of its members that wider society
denied them.

The social construction of reality develops in terms of a contra-
culture in marginal groups deprived of status and legitimation by
their host culture. It is therefore inevitable that, when radical change

* See footnote 41 above.
7 Dio Cassius 80, 11, where Sardanapalus is recorded as sacrificing boys to
Elagabalus.
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occurs in the structure of the host culture, that change, however
temporary, is a reversal of an evolving goal. In consequence, the
contra-culture that is related dialectically with the host culture will
find itself subject to the same revolutionary forces endeavouring to
change the host culture. This has clearly happened in the case of
Callistus. No doubt he and his followers would not have identified
themselves with the host culture, yet, in order to make their case
against it plausible with a legitimation of their existence to them-
selves as well as to others, they needed the backcloth of both onto-
logy and political ideology derived from the host culture on which
they were parasitic. But having pursued and constructed such a legit-
imation, that legitimation was bound to fail in the eyes of those seek-
ing to change radically the direction of the host-culture. Thus Callistus
fell, or appeared in the eyes of his contemporaries to fall, for simi-
lar reasons and in a similar way to Elagabalus.

The author of ElL and his group, who sought to construct their
legitimacy in a different way regarding the host culture, would not
have lamented Callistus’ fate. As I have already pointed out, those
whose thinking was clearly at home in the circle of Julia Domna
(7C 1.2) did not shrink from dedicating works of theological philo-
sophy to Julia Mamaea, mother of Severus Alexander, who lead the
revolution.

Part C. IN CONCLUSION:
THE Lecacy For Decius anpD CyPRIAN

There was no concerted persecution of the Christian Church before
the fall of the Severan dynasty and the accession of Maximus who,
according to Eusebius, persecuted the leaders of the Church who
had befriended the former regime.* Callistus died, as we have seen,
as the result of a perceived association with imperial policies that
were overthrown by revolution within the Severan dynasty itself, and
in the general chaos that swept Elagabalus away. The general per-
secution, when it came, was that of Decius Trajan in A.D. 251, with
which we began our discussion in Chapter 1.

But as Frend has cogently argued, the political structures in which
that persecution occurred, and the legitimation of those structures

" Eusebius, H.E. VI, 28,1 2, cf Brent (1995), p. 81; p. 291; pp. 378--379.
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were the creation of the Severan dynasty.*® These religious and polit-
ical objectives Elagabalus shared. He simply failed in the means to
secure them because of a religious fundamentalism that identified his
own local Baal of Emesa with Sol Invictus, and thus obscured the
syncretism of a gradualist policy. Caracalla’s citizenship law in A.D.
212, and his interpretation of his sacred role as Emperor as the
source of divine power as koopokpdrmp through which the unifying
archetypal light flowed, made possible the Decian persecution. If the
majority of the population throughout the Roman Empire were
inscribed on rolls of citizens, the administrative machinery was in
place to secure their act of sacrificing incense at their local altar of
the Imperial Cult. If the Imperial Cult was now the means of sym-
bolising imperial unity, and indeed effecting what it symbolised by
the participation of all citizens, then the logic of what was in effect
the sacrament of imperial unity clearly required that participation to
be legally enforced.

Over against that cult, as we saw also in Chapter 1, Cyprian
placed his view of the Christian episcopatus, in which every local
bishop stood for the whole, like the sun’s rays emanating from a
common source and giving unity and light to the natural order.
Their mutual recognition and intercommunion constituted the unity
of the Body of Christ. At the centre of the nexus of intercommu-
nion stood the bishop of Rome. The successors of Callistus truly
were a converse reflection of the divine Emperor as Pontifex Maximus,
and mediating a unifying ontological reality just as finally Caracalla
and Elagabalus had claimed. Thus Episcopal Order reflected Imperial
Order, not as a derivation or expression of it, but as its reverse
image in an opposing counter-culture. True Christians were not to
participate in the sacrament of imperial unity but in the sacrament
of the Body of Christ.

This monograph has demonstrated that Cyprian’s theology of
Order was not simply an ad hoc reaction to Imperial power as man-
ifested in the Decian persecution. Cyprian finished an edifice of
Church Order that developed, pari passu, with Imperial Order, as
the priesthood of the Christian Cult had developed, par passu, with
the Imperial Cult, whether in St. Luke or St. Clement, the Seer

¥ W.C.H. Frend, Martyrdom and Persecution in the Early Church, (Oxford: Blackwell
1965), p. 312; idem. The Rise of Christianity, (London: Darton, Longman and Todd
1986), p. 440. See also Dal Covolo (1989), pp. 54-55.
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of the Apocalypse or St. Ignatius, or indeed in St. Irenaeus or St.
Hippolytus.

The dynamic of the development and its dialectic has also been
at least partly explained by a sociological model of counter-culture.
But I am aware that the emergence of Church Order supported by
a Monarchian theology of the godhead that arose as a contra-cultural
reaction was an heretical and not an orthodox theology. And, to the
extent that modern forms of episcopacy, of the kind that I have
attacked in a previous work, reflect such a Monarchian basis, they
clearly reflect, in both theology and practice, heretical roots.*

The emerging orthodox doctrine of the Trinity as three persons,
each consubstantial and co-eternal, cannot fit into the mould of a
such a socially and culturally conditioned development. In conse-
quence there may here be the possibility of an argument for the tran-
scendent grounds of divine revelation breaking into, but not absorbed
by, its surrounding culture.

But that must be another argument and another story.

" A. Brent, Ecumenical Relations and Cultural Episcopates, in ATRR 72,3 (1990),
Pp. 255-279; Idem. Cultural Episcopacy and Ecumenism, Representative Ministry
in Church History from the Age of Ignatius of Antioch to the Reformation, with

special reference to contemporary ecumenism, in Studies in Christian Mission 6, (Leiden:
EJ. Brill 1992).
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