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Introduction

Drawing on insights from the social sciences, this study suggests that we can be er
understand certain dynamics of identity among groups of Judeans (Jews) and Chris-
tians by looking at archeological evidence for other contemporary associations and
cultural minority groups. Ancient Judean and Christian answers to the question Who
are we? come into sharper focus through close a ention to the cultural environments
and real-life se ings of associations in the cities of the Roman Empire. Despite the
peculiarities of both Judean gatherings and Christian congregations, there were signi -
cant overlaps in how associations of various kinds communicated their identities and
in how members of such groups expressed notions of belonging internally.

Recent studies are shedding light on aspects of identity in the world of the early
Christians.* And yet there is a tendency to neglect archeological evidence regarding
real-life groups at the local level, groups that might provide a new vantage point to
early Christianity. For instance, Judith Lieus important contributions to the study of
early Christian identity are particularly notable.? In her latest work, Christian Identity in
the Jewish and Graeco-Roman World ( ), Lieu investigates the emergence of Chris-
tian identity in literature of the ' rst two centuries, drawing on concepts from the social
sciences along the way. e strength of this work lies in its comparative approach,
investigating various identity issues among Judeans, Christians, and both Greeks and
Romans. us, for instance, Lieu shows how similar ethnographic discourses were at
work in Roman perspectiveson foreign peoples (e.g., Tacitus on the Germansand on
the Judeans), in Judean de nitions of the gentiles, and in some early Christian proc-
esses of self-de nition in relation to the other. * Like Denise Kimber Buell (),
Lieu also helpfully notes the importance of discourses of ethnicity in the construction
of Christian identity, to which | return below.*

However, Lieusa empt to cover so much ground and her concentration on liter-
ary sources to the exclusion of archeology did not permit a focus on identity within
small groups and associations in Greco-Roman se ings. is lack of a ention to group

. See, for instance, Lieu ; Buell
. See Lieu and

. Lieu , .

. Lieu , . Cf. Lieu ,
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identity and local groups as a comparative framework is, in part, a result of Lieus stress
on what she sees asamore universal, translocal identity shared by Christians that,
she implies, is a unique trait of the Christians.> So despite her aim of comparison, she
tends to focus on what is distinctive or unique about Christian identity, o en to the
exclusion of areas of overlap in identity formation and negotiation within groups in
the Greco-Roman world.® In the introduction, she explicitly sets aside voluntary
associations  (collegia, 1) as somehow too local to be of any use in assessing
dynamics of identity among early Christian groups, which are presumed to be primar-
ily translocal. ” An abundance of archeological and inscriptional evidence for group
identity in the Greco-Roman world thereby gets le aside as somehow irrelevant.

Other scholars do see the value in comparisons that look to local archeological and
epigraphic materials, including evidence for associations in the world of early Christian
groups and Judean gatherings. Yet the topic of identity formation and negotiation with
regard to associations is only beginning to be addressed. Associations in the Greco-
Roman world rst drew the a ention of numerous scholars in the late nineteenth
century, such as Jean-Pierre Waltzing ( ), Erich Ziebarth (), and Franz
Poland (), who focussed primarily on things such as the types of groups, group
terminology, internal organization, and legal issues. As | discuss at length elsewhere,
there were some initiala empts® "by scholars such as Edwin Hatch ( [ Dand
Georg Heinrici (, )" "to compare such groups with Christian congregations.?
Yet many were hesitant to engage in such comparisons due, in large part, to ideological
or theological assumptions concerning the supposed uniqueness and incomparability
of early Christianity.’

As interests turned to social history since the s, there has been renewed
a ention to studying such associations within the disciplines of Greek and Roman
studies.  ere are many recent works, including those by Frank M. Ausb el (),
Ulrich Fellmeth (), Halsey L. Royden (), Onno M. van Nijf (), Imogen
Di mann-Sch ne(  ),Brigi eLeGuen( ), Holger Schwarzer (), Carola
Zimmermann (), Ulrike Egelhaaf-Gaiser and Alfred Sch fer,eds. (), Sophia
Aneziri (), Jinyu Liu ( ), Jonathan Sco Perry ( ), and Stefan Sommer
( ), to name a few.

is resurgence in interest was also re#ected in the study of diaspora Judean gath-

erings and Christian congregations.  ere are now a signi cant number of works that
compare associations with either Judean or Christian groups in the Roman period,

. Lieu o

. Lieu , . Attimes, this focus on distinctiveness seems to re#ect an idealizing approach
to early Christians, as when Lieu speaks of mutual support or love (agap )as an inalienable ele-
ment in the shared symbols that shaped early Christian identity (Lieu .

. Lieu , . On problems with such local vs. translocal contrasts, see Ascough  a.

. See Kloppenborg  ; Harland a. For other subsequenta empts at comparison before
the resurgence since , see, for instance, Besnier ; Gilmour : Reicke : Guterman
(on synagogues and the collegia); Judge

. Seel. Z. Smith ; Kloppenborg
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including those by Robert Wilken ( ), S. C. Barton and G. H. R. Horsley
( ), Hans-Josef Klauck ( ), Moshe Weinfeld (), John S. Kloppenborg
(), John S. Kloppenborg and Stephen Wilson, eds. (), omas Schmeller
(), Peter Richardson (), Albert Baumgarten (), Paul R. Trebilco (),
Anders Runesson (), Richard S. Ascough (b, ), Eva Ebel ( ), and my
own previous works listed in the bibliography, especially Associations, Synagogues, and
Congregations ( a).

Such comparative studies are se ing the stage for focussed explorations of spe-
ci c aspects of association life, including issues relating to identity and belonging in
the context of small groups. Explorations of this sort will provide new perspectives
on both Judean gatherings and Christian congregations. e present study of iden-
tity in the world of the early Christians contributes towards this scholarly enterprise.
I focusa ention on the question of how associations and ethnic groups in the ancient
Mediterranean provide a new angle of vision on questions of identity formation and
negotiation among Judean gatherings and Christian congregations in the rst three
centuries. Archeological evidence and inscriptions provide a window into dynamics
of identity within group se ings in antiquity. Insights from the social sciences o er a
constructive framework for making some sense of these materials.

Social-Historical Study of Group Life
in the Greco-Roman World

is study is social-historical in at least two senses of the word. On the one hand, |
am interested in the everyday life se ings of average people in antiquity, in down-to-
earth social interactions and cultural practices at the local level. Social history in this
sense originally emerged as history from below in the discipline of history beginning
primarily in the post World War 11 period, especially since the .10 History from
below or social history is history from the perspective of those whoare o enle out
of traditional approaches to political and intellectual history. It givesa ention to those
who did not necessarily hold positions of in#uence or power, or who were not neces-
sarily educated enough to write things down themselves (e.g., the lower social strata of
societies, and women).

Intime, thisinterestin social history began to play arole in other disciplinesinclud-
ing classical studies and New Testament studies. Works by Ramsay MacMullen (),
G.E.M.deSte.Croix ( ),and G@za Alf Idy () illustrate the budding interest in
social history of the Greek and Roman periods, for instance. Among the earlier cases
of social-historical approaches to the early Christians are in#uential contributions by

. See Burke [ 1 . Among the earlier and more in#uential social historians
were those of the French Annales school, including Fernand Braudel ( ) and, later, Marxist
historians such as Eric Hobsbawm ( ), E.P. ompson (), and Christopher Hill

C . )
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scholars such as Gerd  eissen ( [ 1 ). John G. Gager (), Abraham
Malherbe ( [ 1.JohnH.Ellio ( [ DD, Wayne A. Meeks (), and
Richard Horsley ().

In the case of small group life in the ancient world, archeological and inscriptional
evidence is particularly important in approaching social history. s is because this
evidence frequently o ers glimpses into everyday social and cultural interactions that
are notasvisible in literary sources. Literary sources were produced by a small segment
of the population, the educated elites (although there was a range of statuses among
this segment). Usually literacy levels are estimated to be approximately — percent of
the population for antiquity and for the period before the invention of the printing
pressin .} Nonetheless, one can approach literary evidence in careful ways to shed
light on social and cultural practices among the population generally, keeping in mind
the speci ¢ perspectives of the ancient authors in question.

On the other hand, this study is social-historical in the sense that it employs the
social sciences. e social sciences in question are sociology (the study of social groups
and structures), anthropology (the study of humans and human culture), and social
psychology (the study of individual human behaviour in social group contexts). e
social sciences came to play a role in social-historical studies in history quite early, as
Peter Burkes survey of (repr. ) onHistory and Social ~ eory illustrates. Eventu-
ally such approaches began to be employed in the study of early Christianity and the
New Testament, initially by scholars such as those | mentioned above in connection with
social-historical studies and those belonging to the Context Group (formedin ).

Before outlining the social-scienti ¢ concepts that inform this volume, it is
important to say a few words about how one goes about using social sciences in his-
torical study.  ere is now a broad consensus among scholars of early Christianity, for
instance, that the social sciences can and should be employed to shed new light on early
Christianity. However, as Dale Martin () also notes, this consensus is marked by
a spectrum of opinion on how to approach the enterprise, as recent debates between
Philip Esler and David Horrell also illustrate.?? While some tend to emphasize the sci-
enti ¢ nature of the enterprise and focus their a ention on developing, applying, and
testing models, others are less focussed on models and take what they would call a
more interpretive approach to their use of the social sciences.

On the one hand, the Context Group has been particularly instrumental in
developing social-scienti ¢ approaches to early Christianity. Scholars such as Philip
Esler, Bruce Malina, John H. Ellio , and others associated with that group take what
they would consider a scienti ¢, model-based approach to their research.’* ey cor-
rectly emphasize the value of employing explicit models or theories from the social
sciences, since this approach helps the scholar to avoid the negative e ect of implicit
assumptionswhen our models of social interactions remain unrecognized or unstated.**

. Onthe Roman era, see Harris and Beard , for instance.

. See, for example, Horrell , , : Esler a, b. Cf. Martin
. See esp. Ellio for a summary of this approach.

. See Ellio



Introduction

Ellio de nesamodelasan abstract representation of the relationships among social
phenomena used to conceptualize, analyze, and interpret pa erns of social relations,
and to compare and contrast one system of social relations with another. > Such mod-
els are considered to serve as heuristic devices in raising questions that help to explain
the signi cance of social and cultural data re#ected in the New Testament. It is particu-
larly common for scholars such as Malina and Jerome Neyrey, for instance, to draw on
models from recent studies of modern Mediterranean cultures, such as those associ-
ated with honour-shame societies, and to adapt them in ways that shed light on the
ancient Mediterranean.'

Beyond participants in the Context Group, other scholars such as Gerd  eis-
sen( ), Wayne Meeks (), Margaret McDonald (), John M. G. Bar-
clay ( ), and David Horrell (Horrell , , ) have engaged in historical
studies of Christian origins or ancient Judean culture that employ the social sciences
in various ways. Some of these scholars take a more interpretive approach to the use
of the social sciences and tend to speak of themselves as social historians rather than
social scientists. Some tend towards a piecemeal approach to the use of sociological
theory, including Meeks. Others, such as Horrell, speak in terms of using social theory
to develop a theoretical framework for the analysis of ancient materials, and such
scholars focus less on models speci cally.t’

Building on contributions from both of these scholarly areas, | approach the social
sciences as heuristic devices, as things that help the social historian develop questions
and nd or notice things that might otherwise remain obscure. | tend to draw on social-
scienti c insights to develop a research framework for analysis, and | am less focused
than some other scholars on testing models speci cally. In this respect, I consider
myself more a social historian than a social scientist.  roughout this interdisciplinary
study, | explain and adapt social-scienti ¢ concepts and theories in order to further our
understanding of speci ¢ historical cases in the ancient context.

Key Concepts and Insights from the Social Sciences

is study is informed by insights from two overlapping areas of social-scienti c inves-
tigation: identity theory, on the one hand, and studies of ethnic groups and migra-
tion theory, on the other. For both of these areas of research, there is a high degree of
interdisciplinarity involving sociology, anthropology, and social psychology. Let me
begin by brie#y introducing these two areas and by de ning key theoretical concepts
for this study along the way. It isimportant to stress that the concepts that | de ne here
in the introduction are scholarly outsider (etic) terms that help us to make sense of
social relations and cultural interactions in the ancient world. Most of the time these

. Ellio ,
. SeeMalina , or subsequent editions of that work.
. Horrell , , €sp. p.
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concepts would not be used by the ancient subjects we are studying. O en, however,
scholars take into consideration insider, or emic, perspectives or conceptions as part
of their de nition of an etic category, as we will see with both identity and ethnic
group.

Identity Theory

Broadly speaking, there are two main ways in which the concept of identity isusedin
this study, corresponding to variant, though related and overlapping, uses in the social
sciences, each with di erent purposes.’®  ere is the collective use of the term identity
and the more individual-focused use of the term. In both uses, however, identity is
seen as socially constructed by the subjects under investigation and as malleable, not
as primordial, engrained, or static.

First, there is the collective view of identity that is most common in ethnic and
migration studies. Roughly speaking, this view of identity best corresponds to our sub-
jects answering the question Who are we? as well as What distinguishes us from other
groups in this society? and Where do we draw the lines (or boundaries) between our
group and others? is tradition within sociology and anthropology, which under-
lies much of my discussion in the following chapters, employs the concept of identity
and especially ethnic identity in a collective way to refer to group-members common
sense of belonging together in a particular ethnic or cultural minority group.

In the wake of the work of anthropologist Fredrik Barth (), ethnic identity
iso enused to refer to a particular groups shared sense of belonging together because
of certain experiences and notions of connection deriving from group-members per-
ceptions of common cultural heritage and common geographical and/or ancestral ori-
gins (emic perspectives are incorporated into an etic category).’® As Jonathan M. Hall
emphasizes in his discussion of ethnicity in the archaic and classical Greek periods,

ctive kinship is 0 en central to the de nition of ethnicity, alongside the historical
subjects notions of acommon history and a shared homeland.?
e imagined connections and the categories used by participants to classify
themselves or others in ethnic terms may, and o en do, change over time (despite
the common perceptions of some actors that such things are in-born, primordial, or
static). Nonetheless, if a given ethnic group is to continue, what is maintained is the
continued interest on the part of its members in maintaining the boundaries which
are considered to separate members of the ethnic group ( us ) from others ( them ).%
It is important to emphasize that ethnicity or ethnic identity, in this view, is ascriptive
and subjective rather than primordial and objective. What ma ers is how the partici-

. Cf. Howard ; Stets and Burke

. On ethnic identity see, for instance, Barth ; Romanucci-Ross and de Vos ~ , ; de
\os ; Verkuyten

. Hall ,

. Goudriaan , . deVos
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pants categorize themselves and how they adopt a perspective that sees their belong-
ing together as engrained.

ere is a sense in which this collective concept of identity will be most appropri-
ate in the present study.  ere are at least a couple of reasons why thisis so. e frag-
mentary nature of ancient evidence means that we lack su cient data on individual
roles or individual self-conceptions, but we do catch glimpses of group life and interac-
tions. Furthermore, recent studies by scholars such as Malina and others draw a en-
tion to the primarily collective character of ancient Greco-Roman societies and the
dyadic or group-oriented nature of ancient personalities.??  is contrasts somewhat
to the more individualistic tendencies of modern, Western societies and personality
development in those societies. So a collective concept of identity is particularly  ing
in studying the world of the early Christians.

Recent works have usefully employed such concepts of ethnicity in studying
groups in the ancient context, including Halls ( ) important studies of the
emergence of Hellenicity; Philip F. Eslers () discussion of tensions between eth-
nic groups within the Christian congregations at Rome; and Barclays () study of
Josephuss expression of Judean identity in terms of common descent, history, terri-
tory, language, sacred texts, and temple. In the following section, | return to de ning
related concepts including ethnic group and cultural minority group, but for now
we need to consider some other social-scienti ¢ theories of identity.

e second main way in which the concept of identity can be employed relates
to sociological and, especially, social psychological theories of identity. Here the term
relates primarily to the individual s self-concept as it pertains to positions or roles within
social groupings.  is nonetheless has implications for group identity as a whole.
Roughly speaking, this view of identity best corresponds to our subjects answering
questions such as Who am | in this particular situation and how does this relate to who
I am in other social groups? and How is my own self-conception based on, ora ected
by, my belonging in this particular group? e focus here, one could say, is on the
interaction of individuals and the group in the construction and negotiation of identi-
tiesandina ecting social behaviours.

ere are at least two schools of research that employ identity in this second way.

e most important for this study is what is known as social identity theory. 2 e
social descriptor in social identity refers to the part of ones self-conception that is
based on, and in#uenced by, membership in a group, be that an ethnic group or some
other cultural or social group.?* Social identity theorists who follow the lead of the
social psychologist Henri Tajfel () tend to use the term social identity to refer
to an individuals knowledge that he/she belongs to certain social groups together
with some emotional and value signi cance to him/her of the group membership. %

. Malina

. For social identity theory see, for instance, Tajfel ; Tajfel, ed. ; Tajfel and Turner
; Abrams and Hogg ; Verkuyten ,

. See Tajfel ,

. Tajfel as cited by Abrams and Hogg
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Social identity theorists in line with Tajfel also pay a ention to interactions between
di erent groups as they a ect social identity. So issues concerning outsiders catego-
rizations of a particular group or its members, including stereotypes, are important
here. Esler (@, ) is among the scholars that have fruitfully employed social
identity theory to shed light on dynamics of group con#ict re#tected in Pauls le ersto
the Galatians and to the Romans.

Another variant of the second main approach to identity is represented by soci-
ologists such as Sheldon Stryker and Peter J. Burke, who speak of their own approach
as identity theory (to be distinguished from Tajfelian social identity theory ). is
symbolic interactionist tradition in sociological social psychology stresses the interplay
of self and social structure, paying special a ention to individual role relationships
and identity variability, motivation, and di erentiation. 2’ In this view, the core of an
identity is the categorization of the self as an occupant of a role and incorporating into
the self the meanings and expectations associated with the role and its performance. 2

Identities are the meanings that individuals hold for themselves® *what it means to
be who they are, as Burke states.® is approach is focussed on the individual self,
on identities housed in the individual, and on how these manifest themselves in social
relations or social structures. Stryker and Burke s approach is most suited to conditions
where the individual behaviours of subjects can be carefully analyzed, which is not the
case in studying people in antiquity. | will nonetheless occasionally draw on insights
from their theoriesand ndings.

Both this interactionist approach to identity and other studies of ethnic iden-
tity speci cally give a ention to the multiple nature of identities among individuals,
something that will be important to keep in mind when we turn to multiplea liations
among associations in chapters and . Burke is interested in questions of how mul-
tiple identities relate to each other, how they are switched on or o , and, when they are
on, how the person manages to maintain congruence between perceptions and stan-
dards for each identity. * For Burke here, identities are housed in the individual and
activated within certain situations. He notes three di erent conditions, the second of
which is relevant to the discussion in chapters and : () persons may have multiple
role identities within a single group, ( ) persons may have similar role identities in
more than one group, ( ) persons may have di erent role identities within intersecting
groups.3t

It is important to note that studies of ethnicities and migration make similar
observations concerning the situational character of social and ethnic identities.*
How one identi es oneself in terms of social, ethnic, and other identities may shi

. See Stryker and Burke ; Stets and Burke

. Stetsand Burke

. Stets and Burke ,

. Burke )

. Burke ,

. Burke , .

. See Kaufert : Howard , : Waters ; Verkuyten ,
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from one situation to another, and there is potential for a blending of identities, or
hybridity. Rina Benmayor, a historian of migration, stresses that the personal testi-
mony of immigrants speaks to how im/migrant subjects constantly build, reinvent,
synthesize, or even collage identities from multiple sources and resources, 0 en lacing
them with deep ambivalence. 3 Membership in, or a liation with, multiple groups
plays a role in these options for identi cation. Joseph M. Kaufert notes that studies
of multiple ethnic loyalties have stressed that individuals and groups have an array of
alternate identities from which to choose. ey will adopt™ "or be perceived by others
asmaintaining” "di erent ethnic identitiesindi erent situations. * Kaufert also notes
the potential for dissonance between con#icting identitiesindi erent situations.*

e collective and individual perspectives on identity outlined above do share in
common certain features, including a recognition of the dynamism, malleability, and
multiplicity of identities, as well as the situational nature and development of identi-
ties as understood and expressed in particular places and times. In other words, the
answers to the questions Who are we? or Who am | in relation to this group or situa-
tion? varied and changed over time despite elements of stability.*® Identities of groups
or individuals are negotiated and renegotiated, expressed and reexpressed; they are
not static.

Several recent social-scienti ¢ studies usefully combine insights from the per-
spectives outlined above to help explain dynamics of identity in terms of two main,
interdependent factors: internal de nitions within the group and external de n-
itions (or external categorizations ) by contemporary outsiders.  is corresponds to
ascribed (internal) and a ributed (external) identi cations.  ese two factors frame
the discussion of identity throughout the chapters in this book, with some chapters
concentrating more on the former or on the la er, and others dealing with both of
these formative identity factors simultaneously.

Let me brie#ty explain internal and external de nitions here, and then I will expand
this explanation in subsequent chapters with case studies of Judeans, Christians, and
others in the Greco-Roman world. Richard Jenkins (), for instance, who builds
on the work of both Barth () and Tajfel ( ), explains how social and ethnic
identities are constructed and recon gured in relation to both internal de nitions and
external categorizations.®” Internally, members of a group express their identities and
formulate what they consider to be the basis of their belonging together as a group,
engaging in self-de nitions and in the construction of boundaries between insiders
and outsiders.

Externally, outsiders categorize and label a particular group or members of a
group. isexternal process of categorization can range from a high level of consensus

. Benmayor

. Kaufert

. Kaufert

. Onthe primordial vs. circumstantial debate about ethnicity, which cannot be fully addressed
here, see Sco ; Verkuyten ,

. Cf. Tajfel
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withinternal modes of de nition (aswhen an outsider s categories overlap signi cantly
with internal modes of self-de nition) to con#ictual categorizations (as when out-
siders categorize or label members of another group in terms of negative stereotypes).

e relational nature of identity formulations and the shi ing boundaries between a
group and others means that even these negative categorizations or stereotypes of out-
siders come to play a role in identity constructions through the process of internaliza-
tion. Internalization involves the categorized person or group reacting in some way to
external categorizations, as | explainin chapters and . ese interdependent internal
de nitions and external categorizations occupy the chapters in this volume.

Ethnic Studies and Migration Theory

Closely related to studies of identity, particularly ethnic identity, are social-scienti ¢
studies of ethnic groups, minority groups, and migration, including processes of assim-
ilation or acculturation. Ethnic and migration studies have developed into somewhat
of a subdiscipline within the social sciences, as re#ected in journals such as e Jour-
nal of Ethnic and Migration Studies, Ethnic and Racial Studies, and Diaspora: A Journal
of Transnational Studies.® | have already touched on the ascriptive (rather than pri-
mordial) nature of ethnicity as it is understood in the wake of Barths () anthro-
pological study of ethnic boundaries. Although precise de nitions vary within the
social-scienti c literature, there is a commonly shared use of the term ethnic group

to describe a group that is perceived by members and, secondarily, by outsiders in par-
ticular ways. As Jimy M. Sanderss survey of the literature points out, there are two
common denominators in the social constructions of members and of outsiders that
form the basis of many scholarly de nitions of ethnic group® "the cultural and the
geographical:

e rstofthese elements is usually viewed as a social construction involving
insiders and outsiders mutually acknowledging group di erences in cultural
beliefs and practices. Insiders and outsiders do not necessarily agree over the
details of the acknowledged cultural division. ... e second basic element
used to de ne an ethnic group pertains to geographical origins, and therefore
social origins, that are foreign to the host society. While this element usu-
ally has an objective basis, it is also partly subjective. e native-born genera-
tions of an ethnic group sometimes continue to be identi ed by outsiders,
and in-group members may self-identify, in terms of their foreign origin. e
ways in which insiders and outsiders go about characterizing a group, and
thereby positioning it and its members in the larger society, are responsive

. For an overview of this subdiscipline, see Bre ell and Holli eld , Banton , and
Vertovec
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to the social and historical context within which intergroup interactions take
place.*

So an ethnic group is a group that sees itself as sharing certain distinctive cultural
characteristics that are associated with a particular geographical origin or homeland. As
mentioned earlier, this distinctiveness is usually described by participants in terms of a
shared history and ancestry (regardless of whether or not this is objectively the case).

e ethnic group is characterized by ctive kinship and participants o en interpret
these notions of kinship as primordial or inborn. e existence of an ethnic group is
maintained through what Barth and others call ethnic boundaries between the group
and other groups within society. Ethnic identities are dependent on the everyday inter-
actions among members of the group and between members and other groups.  ese
interactions result in the formulation of notions of us and them.

e quotation from Sanders also indicates the primary importance of the category
ethnic group in studying migration and in studying what I also call immigrant groups
or immigrantassociations. e majority of ethnic group studies in the social sciences
are focussed on immigrants in a host society or a diaspora, as well as the relation of
such groups to the homeland.*

Although related to the concept of ethnic group, it is important to clarify another
concept that | employ in a particular way in this study: cultural minority group or

cultural minorities. * is concept is more generic than the speci c category ethnic

group. | use the term cultural minority group to describe a group that is, numerically,
in the minority in a particular context and which has certain cultural customs that are
o0 en highlighted as distinctive by both its members and by those outside the group,
especially by the cultural majority in a particular locale or region. So it is possible
to have a cultural minority group that is not an immigrant or ethnic group that shares
notions of ancestral kinship (e.g., certain Christian groups in the  rst two centuries, as
I explain below). Still most migrant ethnic groups that se le elsewhere and representa
minority position in terms of certain key cultural practices (e.g., Judeans in the Greek
cities of Asia Minor) would also be cultural minority groups.

My use of minority in this terminology is in line with that of the British soci-
ologist Michael Banton, for whom a minority is a category consisting of less than
half the number of some named population. * Philip Gleasons () history of the
concept minority shows how Banton is here avoiding popular, political, and certain
sociological de nitions (e.g., avoiding Louis Wirths de nition).  ese other de ni-
tions tend to problematically emphasize experiences of discrimination or prejudice
as the main criterion in de ning minority (even to the point of calling a group that

. Sanders .

. Cf. Verkuyten , .

. Onthe concept of diaspora as it has been developed in this area, see Brubaker

. On problems with de nitions of minority, see Meyers and, more importantly, Glea-
son . Cf. Layton-Henry

. Banton as cited by Gleason . See Banton : Banton ,
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is statistically in the majority a minority based on social discrimination).* Although
groups to whom I apply the term did, at certain times and places, experience discrimi-
nation, I do not consider victimization integral to my use of the descriptor minority
in cultural minority group.

isisalsoagood place to brie#y state what  mean by culture, whichisaconcept
that is closely bound up in discussions of ethnicity and identity. William H. Sewells
() helpful survey of debates concerning the use of the concept of culture within
anthropology argues that, despite certain anthropologists observations concerning its
problems and ambiguities, we should carefully re ne de nitions of the concept. e
concept of culture continues to be useful not only in anthropology but also in social
history, Sewells own area. Sewell shows how two di erent approaches to de ning cul-
ture can be seen as complementary in certain respects: culture-as-system-of-symbols,
on the one hand, and culture-as-practice, on the other.

Cli ord Geertzs in#uential explanation of culture sees it as a coherent system
of inherited conceptions expressed in symbolic forms by means of which men [sic]
communicate, perpetuate, and develop their knowledge about and a itudes towards
life. s Both cultural anthropologists and cultural sociologists tend to use the term cul-
ture to refer to processes of human meaning-making embodied in symbols, values, and
practices that are shared and passed on by a particular group.“® Yet Sewell appropriately
notes that such de nitions of culture as a coherent system tend towards synchronic
analysis (at a particular time), rather than diachronic analysis (through time): His-
torians are generally uncomfortable with synchronic concepts. As they took up the
study of culture, they subtly*® "but usually without comment* "altered the concept by
stressing the contradictoriness and malleability of cultural meanings and by seeking
out the mechanisms by which meanings were transformed. # is, Sewell points out,
is more in line with some trends among certain anthropologists who emphasize the
performative and changeable character of culture (much like my observations about
the changeability of ethnicity and identity).  ese anthropologists see culture less in
terms of symbols and more in terms of tools that are called upon in particular situa-
tions and with particular aims in mind.

Sewell suggests that both the system and practice approaches may be under-
stood as complementary in certain respects, and | adopt this view:

e employment of a symbol can be expected to accomplish a particular goal
only because the symbols have more or less determinate meanings. . .. Hence
practice implies system. But it is equally true that the system has no existence
apart from the succession of practices that instantiate, reproduce, or® *most
interestingly " "transform it. Hence system implies practice.*®

. Gleason ; cf. Meyers C
. Geertz ,

. Cf. Geertz : Sewell ; Spillman

. Sewell ,

. Sewell ,
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Certain theories and conceptual tools that have been developed in the study of
culture, migration, and ethnicity are useful in understanding interactions between a
given ethnic group or cultural minority group and other groups in surrounding society.
Issues of identity are once again central in such interactions. Benmayor characterizes
migrationas along-termif not life-long process of negotiating identity, di erence, and
the right to fully exist and #ourish in the new context. ... [T]he experience and e ects
of migration are long-term and critical in shaping and reshaping both collective and
individual identities. 4

Anthropologists, sociologists, and social psychologists o en explain such pro-
cesses of negotiation in the place of se lement using theories of acculturation and
assimilation. At the outset | should acknowledge that my own exploration into these
social-scienti ¢ methods was inspired, in part, by two scholars who usefully apply
similar insights in studying ancient Christians and Judeans respectively: David Balch
() shows the value in understanding the household codes in  Peter in terms of
acculturation, and Barclay () engages in an excellent study of assimilation among
diaspora Judeans, particularly though not solely in connection with literary sources.

eories of assimilation and acculturation deal with processes that take place
when two groups come into contact with each other, with resulting changes in the
boundaries and cultural ways of either or both groups. In chapters and , | expound
a particular framework for assessing such processes among Syrian and Judean immi-
grant or ethnic groups based on the works of Milton Yinger, Martin N. Marger, John
W. Berry, and others.  ere | explain three main clusters of concepts relating to ( ) cul-
tural assimilation, or acculturation; () structural assimilation, which has both formal
and informal dimensions; ( ) and dissimilation (di erentiation) or cultural mainte-
nance.® Processes of assimilation and dissimilation take place at both the individual
and group levels, resulting in the renegotiation of boundaries between a given cultural
minority group or its members and other groups within their contexts. So issues of
group identities and boundaries are bound up in this area of analysis.

Concepts relating to dissimilation or cultural maintenance are particularly impor-
tant to emphasize since these re#ect a turn away from older models of assimilation in
sociology. Certain older models, which are not the basis of the present study, tend to
assume the ultimate disintegration of ethnic or cultural minority group boundaries
and, with them, the vanishing of distinctive cultural practices in relation to the major-
ity culture. Closely related is the tendency to view acculturation as a one-way process
rather than a cultural exchange.

Similar methodological problems are also noted in recent studies of the concept
of Romanization (a speci ¢ approach to acculturation in the Roman era) speci -
cally. As Jane Webster () stresses in her survey of the literature on the concept
of Romanization, we need a more sophisticated approach to cultural exchanges in
antiquity that does not assume adoption of Roman practices as the principal mode of

. Benmayor and Skotnes .
. Berry ;Yinger  ; Marger ; Berry
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acculturation in the provinces. Instead, acculturation was a process of blending, and
Webster suggests that the concept of Creolization ® "developed in connection with
Early Modern processes of cultural exchanges in the interaction of European peoples
and Native American, African, and African Caribbean societies® "be er captures this
blending element. Although | agree with the problems that Webster identi es, | none-
theless consider the concepts of assimilation and acculturation appropriate so long as
we recognize the complexities of cultural exchanges which do indeed o en involve
blending and two-way interchanges. Such an approach that recognizes the multidi-
mensional processes involved in cultural exchanges and the resulting blending factor

ts well with the multiple and situational character of identities and ethnicities as |
explained those concepts earlier.

Judeans and Christians as Ethnic Groups
or Cultural Minority Groups

e applicability of the modern scholarly (etic) category ethnic group to gatherings
of Judeans and to other immigrant groups in the ancient context may be somewhat
uncontroversial. As peoples with shared notions regarding common ways of life and
geographical and genealogical origins, migrant groups of Judeans, Phoenicians, and
others naturally t under this rubric. Both ancient observers and Judeans conceived
of Judeans speci cally in terms of what a modern social scientist would consider an
ethnic group.

Inthis connection, it is important to note where | stand in current scholarly debate
regarding the most appropriate way to translate theterm$ % & ! (loudaioi). eterm
is traditionally rendered Jews but rendered Judeans throughout my study when
referring to subjects in the Hellenistic and Roman eras, up to at least the third century

. | agree with recent scholarly contributions by Esler (), Mason (), and
Barclay ( ), who argue that Judeans is the most accurate and most appropriate
way to translate thisterm inthe rstcenturiess® eancient use of the term Judeans
involves geographic, ethnic, and cultural associations with the region of Judea (tribal
Judah) proper or with a broader conception of Judea (e.g., Strabo Geogr. . . ; Pliny
Nat. Hist. . ;Josephus War . ), encompassing Galilee and other areas historically
associated with the Israelites or with the temple-state of Jerusalem in the wake of Has-
monean expansion in the late second century %2

. Mason ( , ) convincingly challenges the views of Schwartz () and Shaye
J.D.Cohen ( ), who argued for a supposed shi  from ethnic meanings to religious
meanings of loudaioi in the Babylonian (Schwartz) and Hasmonean (Cohen) periods respectively.
Now also see Ellio

is general use of the term Judeans does not preclude instances when ancient persons
or authors use more speci ¢ geographic or ethnic identi cations, such as identi cations based on a
particular district (e.g., Galilean) or city/village (e.g., Jerusalemite [IJO Il . ]; Nazarene). When
detailing peoples gathered in Jerusalem for a festival, for instance, Josephus himself distinguishes
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Adopting this geographic, ethnic, and cultural understanding of the term helps to
avoid misunderstandings among modern lay readers and some modern scholars who
may tend to separate religion from its ethnic or cultural matrix. Along with this, what
has traditionally been called Judaism, with implications of a religious category, is bet-
ter described using terms such as Judean cultural ways, or Judean customs, or Judean
approaches to honouring their God. Rather than repeating the convincing arguments
of Mason and others, | instead clarify aspects of this debate at key points in subsequent
chapters.  ereisasense in which this study, as a whole, is an argument for approach-
ing Judeans in the diaspora primarily as one among many immigrant and ethnic groups
in the Greco-Roman world (rather thanasa religious group more speci cally).

Judean groups were immigrant groups se led in a diaspora where certain aspects
of their way of life put them in a minority position in particular cultural and social
respects. Most important among these cultural practices and worldviews was the
Judean tendency to honour only the God of their homeland. Unlike some other immi-
grantethnic groups in the Greek cities, this entailed Judean nonrecognition of the gods
of others, and nonparticipation in honouring, or sacri cing to, those gods in social con-
texts (what is traditionally called their monotheism ). At times, this became a source
of tensions with other groups and led certain people to label Judeans atheists, haters
of human kind, and other more extreme charges which I explain in chapter . Certain
ancient observers also noticed other customs of the Judeans which these observers
considered peculiar, including the Judeans abstinence from pork, their Sabbath day of
rest, their practice of circumcision, and their avoidance of images.*® Although second-
ary to the outstanding practice of honouring only the Judean God, these peculiarities,
too, suggest ancient perceptions of Judeans that twith a scholarly use of the category
cultural minority group. In this sense, diaspora Judean gatherings are both ethnic
groups and cultural minority groups as | employ these etic concepts in this study.

Despite the applicability of ethnic group and cultural minority group to Judeans,
it is important to make some clari cations here, which will be spelled out more fully
in subsequent chapters. e cultural landscape of the Roman Empire was signi cantly
diverse, and this diversity involved local or regional customs and peculiarities, includ-
ing those of other ethnic, immigrant, or minority groups. As well, there were local cul-
tural variations and di erences not only from one region or people to another, but
even from one Greek city to the next in the same region (see Strabos descriptions of
local customs and practices in his Geography, for instance). Within this context, those
who honoured the Judean God were not the only group of people to engage in activi-
ties that could, at times, be viewed as distinctive, peculiar, strange, or superstitious
by an elite author, as Plutarchs and Senecas treatises on superstition illustrate.

Galileans and Idumeans from Judeans; here he is thinking of the more speci ¢ meaning of inhabit-
ants of Judea proper (Ant. . ).
. See the discussion in Sch fer
. Plutarch On Superstition. Senecas treatise is preserved only in Augustines City of God: Civ.
(cf. Tertullian Apol. ). Both Plutarch and Seneca include discussion of the superstitious
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Seneca critiques castration practices among devotees of the Syrian goddess and Sab-
bath observance among devotees of the Judean God. Interestingly enough, Senecas
complaint about the la er is not that the customs of this accursed race (as he calls
them) are universally rejected or viewed as strange superstitions by the majority, but
that these practices among a minority are now received throughout all the world (a
claim that needs to be taken with a grain of salt).® Notwithstanding certain Roman
upper-class authors perspectives, the existence of such a range of local customs among
various peoples would also mean that such variety was in some sense normal and expected
among contemporaries, only some of whom would happen to be more or less familiar
with the customs of the Judeans speci cally.>

Furthermore, the list of Judean customs mentioned above that some pinpointed
as distinctively Judean or as strange should not lead us to ignore the many other ways
in which Judeans were indistinguishable from their neighbours in the diaspora. Shaye
J.D. Cohen () makes this point clearly: in respect to signi cant factors for iden-
tity, including looks, clothing, speech, names, or occupations, Judeans were indistin-
guishable from many Greeks, Romans, and others.

e applicability of the categories ethnic group and cultural minority group to

early Christians deserves further a ention here. | would argue that, in some cases,
ethnic group is applicable to Christian groups, or groups of Jesus-followers. Yet, in
general, the scholarly, etic concept of cultural minority group is more appropriate in
describing a signi cant number of ancient Christian groups in the rst two centuries
in many locales.

Ethnic group would most obviously be appropriate in reference to groups of
Jesus-followers that consisted primarily of Judeans, such as some groups that were
labelled Ebionites by certain Christian authors.®” Itisimportant to remember that the
earliest Jesus movements began within the Judean cultural sphere, and certain groups
continued to re#ect that origin more than others. In the primordial understanding of
ethnicity asinborn (based on shared blood) and unchanging, which is a popular usage
not adopted in this study, most other Christian groups whose membership consisted
mainly of gentiles (non-Judeans) from various ethnic groups could not be described
as an ethnic group at all.

However, from the perspective of modern social-scienti ¢ de nitions, which see
ethnicity in more #exible and ascriptive terms, some other Christian groups may well
be understood within the context of ethnic identities. As | show in chapter , ancient

customs of those who follow the Syrian goddess, for instance (Seneca in Civ. . ; Plutarch Superst.
D). Plutarch, like Seneca, pinpoints the peculiarity of the Judeans Sabbath observance (Plutarch
Superst.  C).

. Trans. W. M. Green (LCL) as cited by Stern
. Ageneral lack of knowledge about Judean ways is shown, for instance, in Josephus s assump-
tion that some among his educated audience of Greeks and Romans in Flavian Rome will be ignorant
of Judean abstention from work on the seventh day (War . ), the very issue about which Seneca
happens to know and complain (cf. Mason ;)
. On such Judean followers of Jesus, see the studies in Skarsaune and Hvalvik
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Greek and Roman observers sometimes categorized early Christian groups drawing
on stereotypes that were associated with foreign peoples and ethnic groups. e per-
spectives of insiders are particularly important here since the modern concept of eth-
nicidentity isde ned interms of the participants perceptions of belonging together as
a people with a shared origin, ctive kinship, and a particular way of life. Certain early
Christian authors (who were not themselves originally from Judea) describe Christian
groups in terms of ethnicity, depicting the early Christians as a people or nation com-
parable to other ethnic groups, as recent studies by Buell () and Aaron P. Johnson
( ) show so well.

An early example of such discourses of ethnicity is Peter, which is appropriately

described asadiasporale er. Although some scholars suggest that Peter s language of

foreigners, exiles, and dispersion may refer to the actual immigrant status of these
Christians, many other scholars suggest it is likely that such concepts are used meta-
phorically to express early Christian identities in a particular way.® Here my working
hypothesisis the la er. In this case, Peter describes the identities of his addressees in
the provinces of Asia Minor in terms of them being foreigners (**+ < ) and exiles
in the diaspora ( + ! >@ \ ! * +M). e author of Peter draws heavily on
Judean ethnic identities to express the self-understanding of these non-Judean (gen-
tile) followers of Jesus: But you are a chosen race (_“{ \), a royal priesthood, a holy
nation (| { \),apeople ( }\) for Gods possession. ... Once you were no people but
nowyou are Godspeople ( Pet : ). eauthoralsoexpresses group identity in
terms of kinship, callingthema brotherhood ( Pet : ;cf. : ). Here, then,aChris-
tian de nesgroups of non-Judean Jesus-followers (cf. Pet : ) interms of ethnicity,
particularly drawing on discourses of Judean ethnicity. ey are described as though
they are immigrant or ethnic groups, and he hopes his hearers will adopt a similar way
of thinking about their memberships in these groups (cf. Diogn. . ).

Johnson cites many similar examples of early Christian authors de ning Chris-
tians in terms of ethnicity. Among the more important ones is a passage in one of the
earliest Christian apologies (defensive writings) by Aristides of Athens (early second
century). ere Aristides speaks of Christians as kin (_*{ \) and a nation or people
(] {\) comparable to other peoples:

For it is clear to us that there are three races (gen ) of humans in this world.
ese are the worshippers of those whom you call gods, the Jews [ Judeans]
and the Christians. And again, those who worship many gods are divided
into three races: the Chaldaeans, the Greeks and the Egyptians. For these
have become the founders and teachers of the veneration and worship of the
many-named gods to the other nations (ethnesin; Aristides, Apol. . ).

. See, for instance, Feldmeier .John H. Ellio ( [ 1 , €Sp. pp. )is
among those that hold to a literal understanding of the terms.

. Trans. RSV, with adaptations.

. Trans. Johnson
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Elsewhere Aristides claims common ancestry for Christians and traces their geneal-
ogy from Christ (Apol. ; cf. Justin Dial. . ). It is also noteworthy that an early
Christian author such as Aristides would group together and closely ally Judeans and
Christians as peoples who do not worship many gods (monolatrists or monotheists)
in contradistinction from those peoples that did (polytheists). A minority cultural
position is contrasted to the majority position. Johnson, who also fully explores such
ethnic argumentation in a writing by Eusebius, concludes that

[e]thnic (or national) identity played a fundamental role in the ways in which
Christians argued and articulated their faith. When Christian apologists went
about the task of defending themselves within this conceptual framework,
the others with whom they engaged were all seen as the representatives of
distinct peoples, nations, or ethnicities.  ese apologists, therefore, de ned
Christianity as the way of life of a particular people whose strong roots in
the distant past were superior to the other peoples from whom they marked
themselves o .5

So there are good reasons to consider certain early Christians within the context of
ethnic identities and rivalries in antiquity, at least in the case of those that did adopt
such discourses of identity construction.

Cultural minority group is another closely related, though broader, concept
which may be even more applicable to many Christian congregations in the rst two
centuries. My use of the term is less technical than it is descriptive, and | employ it
in a way that is meant to draw a ention to the fact that Christian congregations were
not the only minority groups in the Greco-Roman world, something that | underline
in subsequent chapters. In the case of groups of Jesus-followers in most locales in the

rst two centuries, these groups were in the minority with respect to their rejection of
sacri cing to the Greek or Roman gods. Quite 0 en this cultural choice was noticed
and highlighted by outsiders and insiders, who sometimes recognized that these prac-
tices derived in some way from Judean customs (with some exceptions, such as cer-
tain gnostic Christian groups or Marcionite groups). As Michele Murray ( )
documents so well, there is also considerable evidence of the continuing involvement
of certain gentile Jesus-followers in the activities of diaspora synagogues, including
a ending synagogue and celebrating Judean festivals.52 e adoption of honouring the
Judean God (and his messiah) and the rejection of recognizing and sacri cing to the
gods of surrounding peoples in the majority culture was a highlighted feature of the
cultural practices of many Christian congregations, both in terms of internal self-def-

inition (e.g., ess : ; Pet : )andinterms of external categorizations (e.g.,
. Johnson , o
. Cf.Dunn , - Writers such as Justin, Origen, Aphrahat, and Chrysostom had to warn

Christians forthrightly on the subject. e Councils of Antioch () and Laodicea () explicitly
prohibited Christians from practicing their religion with Jews, in particular from celebrating their
festivals with them.
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atheists, asin Mart. Poly. . ; . ). is highlighted feature sometimes played a role
in social harassment or persecution of members of these minority groups, as I discuss
in chapter %

In using this more general descriptive term in reference to Christian groups, |
am quite self-consciously avoiding a more speci ¢ and common etic categorization
of Christian groups using the sociological concept of the sect. In Associations, Syna-
gogues, and Congregations (  a), | have explained what | see as some key problems in
the wholesale application of sect typologies to early Christian groups, and | do return
to some of these issues in subsequent chapters. e purpose in my calling many Chris-
tian congregations cultural minority groups is not to make the same mistake in lump-
ing all Christian groups together as though they were the same in contradistinction to
other groups in that societal context. Rather, this terminology helps us to recognize
that certain Christian congregations, like some other ethnic or cultural minorities in
speci ¢ locales, were in the minority with respect to certain highlighted cultural prac-
tices. It is also important to stress that, despite this shared minority position based
on rejection of the gods of others, there were nonetheless considerable di erences
from one Christian congregation to the next with respect to various other cultural and
other factors. s internal diversity among Christian congregations despite a shared
minority position in other respects will become clear as we proceed. Furthermore,
circumstances would change over time and di er from one locale to another, and as
Christianity became more prominent in particular locales into the third and fourth
centuries, the descriptor cultural minority would no longer be appropriate.

Soin certain ways both Judean gatherings and Christian congregations can be stud-
ied as instances of cultural minority groups in cities of the Roman Empire whose per-
ceived distinctiveness arose " "to varying degrees® "from Judean cultural connections
(e.g., honouring the Judean God and drawing on similar Judean scriptural traditions
associated with that God).%* e degree to which these distinctive cultural practices
were highlighted, or overlooked in favour of shared cultural ways, would depend on
the situation and on the particular people involved, both insiders and outsiders.

is cultural minority position makes it particularly appropriate to employ mod-
ern social-scienti ¢ tools for assessing acculturation and assimilation in studying both
Judean gatherings and Christian congregations, even though many of the la er were
not ethnic or immigrant groups. In other words, as with Judeans who were also minor-
ity groups, we can address Christian congregations in terms of members enculturation
into the minority group, on the one hand, and acculturation or dissimilation in rela-
tion to aspects of majority cultures, on the other. Members of Christian congregations
would be enculturated to varying degrees into the ways of the minority group.  ese
members, or the group as a whole, would assimilate or dissimilate in relation to certain
aspects of life in the cities of the Roman Empire. e more precise balance of each of
these two factors would di er from one Christian group or individual to the next.

. See Harland a,
. Cf. Stowers
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Overview of This Study

Now that we have some sense of my social-historical approach and my theoretical
framework, let me brie#y outline the progression of this study. In important respects,
both diaspora Judeans and followers of Jesus shared much in common with other
associations when it comes to dynamics of identity and belonging. Part introduces
associations and explains how both Judean gatherings and Christian congregations
were 0 en viewed as associations, both by insiders (e.g., Philo and Josephus) and by
outsiders (e.g., Roman authorities, Lucian, and Celsus; ch. ). Followers of Jesus, such
as Ignatius of Antioch, further illustrate how Christians themselves could express their
identities in terms drawn from local cultural life, including the world of associations
(ch. ). Here external categorizations by outsiders and internal self-de nitions by
insiders overlap in processes of identity formation and negotiation.

In part , | explore internal de nitions of identity with a focus on familial lan-
guage of belonging among members in certain groups. Quite well known is the early
Christian use of sibling language ( brothers ) to express and strengthen bonds within
congregations. Contrary to assumptions within scholarship, however, this practice
was not uniquely Christian, and epigraphic and papyrological evidence shows that

brother language was also used within some other groups and associations (ch. ).
Furthermore, parental language, such as mother of the synagogue or father of the
association, was another important way in which members within Judean gatherings
and other associations expressed social hierarchies and identi ed with other members
ofthegroup (ch. ). eJudean use of such parental terminology mirrors similar prac-
tices within Greek cities in the Roman Empire, pointing to one instance of accultura-
tion to the practices of civic communities generally and associations speci cally.

Inpart , I'turnto evidence for ethnically based associations of immigrants, includ-
ing Judeans. Placing Judean gatherings within the framework of other, less-studied,
immigrant associations and cultural minority groups provides new perspectives on
dynamics of identity maintenance and acculturation. e case of associations formed
by Phoenicians or Syrians abroad illustrates the value of comparing immigrant popu-
lations and ethnic groups within this milieu (ch. ). A regionally focussed study of
Judeans at Hierapolis in Asia Minor then o ers further insights into the complexity of
interactions between cultural minorities and other groups within cities in the Roman
Empire, including processes of assimilation and cultural maintenance (ch. ).

Finally, in part | turn to evidence for tensions and competition in intergroup
relations. | show how rivalries and external categorizations play a role in the forma-
tion, negotiation, and expression of identities. Cohabitation and cooperation among
various groups in the ancient city did not preclude rivalries among associations, such
as those in cities addressed by Johns Apocalypse (ch. ). In Sardis and Smyrna, for
instance, associations of various kinds could express their identities in ways that coun-
tered other groups. Such groups were, in some respects, competitors for the allegiances
of members. Evidence for certain individuals memberships in multiple associations
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draws further a ention to the plural nature of identities in the ancient context, as well
as the potential for links among groups through certain individuals social networks.

In the case of Greek and Roman perspectives on foreigners or cultural minority
groups, such as Judeans and followers of Jesus, ethnic rivalries and processes of iden-
tity formation could take place, in part, through stereotypes of the alien other and
the portrait of the anti-association (ch. ). Charges of human sacri ce, cannibalism,
and incest which were laid against certain Christian groups and other cultural minori-
ties are be er understood within this ethnographic framework. Sometimes cultural
minorities themselves engaged in analogous characterizations of the majority culture
(or of associations in the majority culture). Furthermore, similar techniques were also
used in rivalries between di erent cultural minority groups, such as the rivalries that
took place among various Christian groups (orthodox groups vs. heretical groups).

ese ethnographic discourses were, in themselves, part of ongoing processes of inter-
nal self-de nition and external categorization in relation to the other on the part ofa
given cultural group, whether in the majority or in the minority.

Moreover, depending on the perceiver and the moment of perception, Judean
gatherings and Christian congregations could be viewed as either typical associations
or foreign anti-associations. Givinga ention to both sides of this dynamic, this study
places Judeans and their close relatives, the followers of Jesus, within the framework of
identity formation, negotiation, and communication in the Greco-Roman world.
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Associations and Group Identity among
Judeans and Christians

Introduction

In this chapter, | argue that certain social dimensions of group life among Judean (Jew-
ish) gatherings and Christian congregations, including issues of identity, are be er under-
stood when we place these groups within the framework of uno cial associations in the
Greco-Roman world. Despite their position as cultural minority groups, synagogues and
congregations should not be studied in isolation from analogous social structures of that
world. is is something that certain scholars are increasingly recognizing, especially since
the s.t Still, in categorizing many Judean gatherings and Christian congregations as
associations, | am going against the grain of a more common scholarly categorization in
social-historical studies of Christian origins.

It has become standard™ " one might even say orthodox™ "within scholarship on early
Christianity to categorize virtually all congregations of Jesus-followers, and sometimes
Judean gatherings as well, as sects in terms drawn from modern sociological studies,
particularly studies by Bryan R. Wilson.? In some cases, scholars who categorize these
groups as sects are hesitant about the value of comparing synagogues and congregations
with contemporary associations, stressing supposed di erences between the groups pre-
cisely concerning the relationship between the group and society.* e emphasis in such
sectarian categorizationsis 0 en placed on the negative or ambivalent social relations that
existed between the sect and surrounding society. Discourses of separation and distinction
predominate.*

ere may be bene ts to viewing some minority groups or associations through the
lenses of sociological typologies of sects in order to provide insights into certain types of
social and intergroup relations. However, we should not assume that all Judean gatherings

. On the history of scholarship, see the introduction and, more extensively, Harland a,

. Wilson , , , .See Harland (a4, ) for further discussion of prob-
lems in the application of Wilsons typology to early Christianity.

. E.g., Meeks , . Cf. Schmeller ; McCready
. E.g., Ellio [ 1 :Meeks .
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or Christian congregations are best categorized and understood within a typology of

sects. As | began to show in Associations, Synagogues, and Congregations, such wholesale
categorizations tend to obscure a range of evidence, and this includes the sort of evidence
for integration and common modes of identity construction, negotiation, and communica-
tion that | explore throughout the present study.

Alongside this overall statement regarding where Judeans and Christians ton asocial
map of the ancient Mediterranean, | drawa ention to important implications for identities
in this chapter. In particular, | begin to outline the importance of both external categoriza-
tions and internal de nitions of identity. In this case, there are many instances when both
outsiders and insiders identi ed Judean gatherings and Christian congregations in terms
drawn from association life. So my scholarly choice to categorize these groups as associa-
tions is based, to a signi cant degree, on how many people in the ancient context, includ-
ing some Judeans and Christians, viewed such groups. | begin by de ning associations
and outlining some common social sources of association membership before turning to
ancient external and internal de nitions of Judean gatherings and Christian congregations
as associations.

What Are Associations?

Basic Definition

Let me begin by clarifying what | mean by associations and how this relates to the con-
cept of voluntary associations as it is used in the social sciences.  en I will move on to
social networks that contributed to their memberships. I use the term associations to
describe social groupings in antiquity that shared certain characteristics in common and
that were 0 en recognized as analogous groups by people and by governmental institu-
tions. Associations were small, uno cial ( private ) groups, usually consisting of about ten
to y members (but sometimes with larger memberships into the hundreds), that met
together on a regular basis to socialize with one another and to honour both earthly and
divine benefactors, which entailed a variety of internal and external activities.

With regard to external relations, these groups engaged in ongoing connections with
those outside the group, particularly with wealthier members of society who could assume
the role of benefactors (donors) or leaders of the group in question. In return these bene-
factors received honours from the association, a system of benefaction that I explain more
fully in chapter . Sometimes associations could also return the favour by supporting par-
ticular members of the elite in their political goals or honour-pursuing competition with
others.® Associations could on occasion interact with civic and imperial institutions or
functionariesaswell. e level and frequency of involvement in such contacts varied from
one group to the next.°

. See, for example, Philos discussion of Isodoros and associations in Alexandria (Flacc.
). Cf. Cicero, In Piso. : Pro Sestio ; Dom. ; Quintus Cicero, Pet. . . On collegia and
elections at Pompeii, see Tanzer and Franklin
. On external relations of associations, see Harland a,
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Internally, associations participated in a range of activities, including honouring the
gods through rituals, including sacri ce and the accompanying meal. e importance of
the meal in connection with the gatherings and festivals of such groups draws a ention to
the fact that what we as moderns might distinguish as religious (sacri cing to the gods)
and social (meals) were intimately tied together in antiquity, as Stanley Stowerss study of
sacri ce also stresses.” All associations were in some sense religious, and it is problematic
to speak of particular groups as religious associations simply because their patron deities
happen to be mentioned in their title. Associations served other functions for their mem-
bership internally, including burial-related activities, which I discuss in chapter .2

Avariety of corporate termsfora gathering or grouping, some of which were shared
within broader civic or imperial institutional contexts, were used to identify such informal
groups. In the Greek-speaking areas that are the focus of this study, some common gen-
eral group designations include < {}{ (pronounced koinon and translated association
in this study), ~{ \ (synodos, synod ), \ (thiasos, society ), %{ +' { (syne-
drion, sanhedrin ), [+ { \ (eranos, festal-gathering ), %{ +_ (synergasia, guild ),

%@ !  (symbiotai, companions ), & ! (hetairoi, associates ),@ ! (mystai, initi-
ates ), W{ _ _ (synag g, synagogue ),and * &+ (Speira, company ). erewerealso
group titles characteristic of certain cultural regions, suchas @ \ (doumos), which was
characteristic of Phrygia and Lydia (in central Asia Minor); < & (klin ), dining-couch,
which was used of both a banquet and of an association in Egypt; and %{ \ (syn-
theis), which was used for those placed together in Macedonia.® In Latin-speaking areas
(especially in Italy and the West), one of the most well-a ested terms for an association was
collegium, which is why many scholars have adopted the practice of using the plural of that
term, collegia, as a designation for associations generally.

Other associations developed a more speci c title that incorporated the patron deity
of the group, including names such as the Dionysiasts (in honour of the god Dionysos), the
Isiasts (in honour of Isis), and the Aphrodisiasts (in honour of Aphrodite). Still, an array
of other group designations, some of which we will soon encounter, shows that there was
no standard approach to group titles, and the same thing can be said about variations in
internal leadership titles.

My de nition of associations here seeks to distinguish these rather informal (or pri-
vate ) groups from o cial institutions of the cities and provinces, fromo cial boards
in charge of administering temples or other similar institutions, and from age-based orga-
nizations connected with the gymnasia (e.g., ephebes, elders), for instance. I should men-
tion, however, that the evidence is sometimes ambiguous, and it is not always easy to clearly
identify whether a particular group is a board of cultic functionaries within a god s temple
rather than a less formal group of devotees of a god. A further complication is that associa-
tions frequently designated themselves using corporate terminology shared within broader

. Cf. Stowers

. Oninternal activities, see Harland a, .

. Forthe rstterm,see TAMYV | , a, .Forthesecond, see POxy , ,
, : Youtie : NewDocs | ; Philo Flacc. .Forthethird,seeSEG (  ),no. ;IG

X. ., ,allfrom essalonica.
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civic and imperial contexts (e.g., koinon, synedrion, speira), which sometimes makes a group
sound more o cial or public than it actual was.

Voluntary Associations in the Social Sciences

erearecertaina nities between my de nition here and the quite broad concept of vol-
untary associations as it is used in sociology and anthropology, and yet some distinctions
are important to note.* In the social sciences, the concept of voluntary associations o en
encompasses a large spectrum of groups, referring to secondary organisations that exist
between the primary links of kinship and the equally non-voluntary arrangements of ter-
tiary institutions like the state. 1* As Jose C. Moya goes on to note, de ned in this broad
way, the term has been used in reference to a spectrum of groups that have proliferated in
the modern period, from local choirs or bowling leagues to neighbourhood associations,
immigrant groups, and more international organizations, such as Amnesty International.

According to Maria Krysan and William dAntonio, modern voluntary associations
are independent of control from sources outside themselves, people were free to join or
leave, and members established their own objectives and goals and the means to achieve
them. 2 is intersects with ancient groups under evaluation here in the sense that they
were generally not controlled by outside organizations and they did indeed establish and
pursue their own goals. Yet quite o en these goals (e.g., honouring earthly and divine
benefactors) were relatively limited in comparison with those of some modern voluntary
associations, such as politically focussed groups such as Amnesty International. When the
same sociologists go on to explain the commonly perceived functions of modern voluntary
associations, they are describing something quite di erent from the groups we are looking
at in antiquity: associations serve an important governing role at the local level and per-
form tasks as varied as community decision-making, emergency relief, fund-raising, public
information campaigns, and professional licensing. *

Furthermore, it is important to heavily qualify the voluntary nature of the groups
under examination in this study. Although there is some truth in the statement that, for
many associations in antiquity, people might join or leave of their own volition, there were
certain factors at work in limiting the voluntary nature of membership in associations of
particular types, as I soon discuss in connection with social networks and the composition
of associations. So our de nition of associations here in this volume is more limited and
speci ¢, though at times it overlaps with or is encompassed within such social-scienti c
de nitions dealing with associations in modern societies.

One further observation about modern studies of voluntary associations is in order
before surveying social sources of ancient associations. Much of the literature on voluntary
associations in modern, developed and developing countries (e.g., North America, Africa,

. Social-scienti ¢ studies of voluntary associations include Mishnun ;Li le ; Geertz
;Anderson ; Kerri ; omsonand Armer  ; Krysan and dAntonio ; Moya
. Moya ,

. Krysan and d Antonio ,
. Krysan and d Antonio ,
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Indonesia) is devoted to the question of the primary functions of such groups in relation to
surrounding society. In particular, as Randall . omson and Michael Armer () clarify,
scholarly debates have centred on whether voluntary associations primarily serve integra-
tion or mobilization functions in relation to society.

On the one hand are studies that emphasize the role of voluntary associations in the
integration or adjustment of individuals and communities within broader society, serving
as adaptive mechanisms. 2 In part, this integrative focus was a result of another assump-
tion within the social sciences in earlier generations: namely, the notion that urban se ings
are alienating environments characterized by relative deprivation and social dislocation,
especially for immigrants.’> As | discuss in chapter , such assumptions still impact studies
of social life in the ancient world, including the study of immigrants.  omson and Armer
critique this view, which involves problematic assumptions and oversimpli cations regard-
ing city life that are not consistent with a range of ndings in other more recent social-
scienti ¢ studies. is view also tends to assume that the formation of associations was
primarily a means to compensate for a lack of meaningful ties, or for feelings of rootlessness
in the urban milieu.*® On the other hand are social-scienti ¢ studies that show that instead
of integration, voluntary associations reinforce the cultural distinctiveness of various eth-
nic and minority groups and serve to mobilize individuals to e ect change in the host
society.

Despite clear di erences between the ancient and modern contexts, omson and
Armer s argument here is particularly noteworthy in connection with my own ndings
in subsequent chapters regarding associations in the ancient context, particularly ethnic
groups or cultural minority groups.  omson and Armer point to the multifunctional and
dynamic capabilities of voluntary associations and the various types of groups and types
of societal contexts. ey argue that voluntary associations can serve both adjustment
and mobilization functions; which is most important depends in part on the interaction
between the type of organization and the dominant urban culture. * I continue to address
the role of associations in cultural adaptation and identity maintenance in subsequent
chapters.

Social Networks and the Membership of Associations

Now that we have some sense of what is meant by the term association, | turn to our ancient
sources for these groups and to the question of what types of associations existed, which
will also #esh out my earlier de nition. Sometimes there are literary sources that shed
light on such groups. Still, evidence for most groups is primarily archeological, including

. E.g., Mishnun cLi le : Geertz ; Anderson ; Kerri
. See, for instance, Wirth |, for the traditional view of urban life. On problems with theo-
ries of relative deprivation, see Gurney and Tierney ; Wallis ; Beckford , ; Ber-
quist
. See omson and Armer
omson and Armer ,
omson and Armer
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Figure . Banqueting hall of the cowherds at Pergamon (second cent. )

epigraphy (inscriptions). To some extent, this is why associations have only recently begun
to draw the a ention of disciplines such as New Testament studies and classical studies
that, traditionally at least, privilege literary evidence.

Some of the meeting places of associations have been discovered and excavated, 0 er-
ing a window into aspects of the internal life of such groups, including their ritual lives.

us, for instance, the meeting places of associations devoted to the god Dionysos have

been excavated at Athens and at Pergamon, and numerous buildings have been found on
the Greek island of Delos and at Ostia near Rome.* Figure shows a photo of a second-
century banqueting hall of a group that honoured the god Dionysos at Pergamon, call-
ing themselves the cowherds (%< !) in reference to some of the mythology of this
god.zo

By far the most extensive source of materials on association life comes from monu-
ments and inscriptions.?  ese inscriptions include honorary plaques or monuments for
benefactors, dedications to gods, internal regulations or statutes, membership lists, and
grave stones that were commissioned by associations or their members. Pictured in gure
isa photograph of amonument dedicated to Zeus Most High (Hypsistos) and the village.
Below the inscription, it depicts the gods (Zeus, Artemis, and Apollo) along with the asso-

. See Hermansen ; Schwarzer ; Tr mper and ; Harland a,
; Ascough , .
. On these cowherds, see the following inscriptions: SEG (), no. (found in the
meeting place); IPergamon ; Conze and Schuchhardt , ,Nho. .On the building, see

Radt and Radt ,
. On the value of inscriptions for history, see Millar : Oliver : Bodel
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Figure . Monument depicting three gods

(Zeus, Artemis, and Apollo), an associa-

tion, and entertainment, om Panormos

near Kyzikos, now in the British Museum
(GIBMIV. )

ciation gathered for a meal as several other gures provide entertainment (GIBM IV. ).
Although limited in what they tell us, such material remains nonetheless provide important
information regarding social and cultural life among many segments of the population,
rather than only the literary elites.

e inscriptional evidence a ests to an array of associations, and it is important to
explain the groups that are found, building on my previous work in this area. Previous
typologies of associations, such as the in#uential, multivolume work of Jean-Pierre Waltz-
ing ( ), tended to approach categorization with issues of primary purpose inmind,
resulting in a threefold typology of () occupational, ( ) cultic, and ( ) burial associations.
Besides the now generally recognized embeddedness of religion within social life in antig-
uity, such that all associations were cultic associations, this typology is also problematic
in that it implies that occupational associations were not interested in honouring the gods
or in the burial of members, for example. Instead, groups of various kinds served a variety
of purposes for their members, not just one. So, building on a suggestion by John S. Klop-
penborg (), | have proposed a typology of associations that entails a ention to the
composition of membership and the role of social network connections in the formation
and growth of groups.?

. See Harland a,
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Social scientists have long recognised the signi cance of social networks® "intricate
webs of connection that exist within a social structure® *for understanding and explain-
ing the workings of society, including the formation of social movements and groups. e
term social network refers to the webs of ties and interactions among actors (individuals,
groups, communities) within a social structure.

Since the mid s social scientists have come to use the concept of social networks
as an analytical tool for studying speci ¢ phenomena within society in relational terms.?
Several sociologists have employed this tool in the study of modern social and religious
groups, and have stressed the importance of preexisting social ties within networks for
the dissemination or expansion of groups of various kinds (e.g., new religious movements,
sects, and churches). For instance, in studies of the Korean-based Uni cation Church of
the Reverend Sun Myung Moon and of recruitment to Pentecostal churches it was found
that, more o en than not, prior social contacts or interpersonal connections between
members of a religious group and a nonmember preceded entrance of new members into a
group.2* Subsequent sociological studies, including those by Rodney Stark and William S.
Bainbridge, con rm the vital importance of linkages through social networks not only asa
precondition of joining, but also as a continuing factor in explaining the social workings of
a given group.?® In light of the importance of social networks for group membership, it is
worth considering what webs of social linkages were at work in the ancient context.?s

Several social networks, at times overlapping, framed social relations in the Greco-
Roman world and played a role in the formation and growth in membership of particular
associations.” Although such networks were overlapping, there are cases when certain
groups drew membership primarily from one or another of these ve important areas.

ere were associations that drew membership primarily from social connections associ-
ated with () the household; ( ) the neighbourhood; ( ) the workplace; ( ) the sanctu-
ary or temple; and ( ) common geographical origins or a shared sense of ethnic identity.
Groups could, of course, draw membership from several of these overlapping networks,
buto enacertain set of connections seems more prevalent.

First, the ties of the family and household could play a fundamental role ina liations
and in the membership of associations. Family networks encompassed a far greater set of
relations in the ancient context than in modern Western societies. Household relationships
seem to account entirely for the membership and existence of groups like the initiates of
Dionysos headed by Pompeia Agrippinilla in Torre Nova, Italy (IGUR ; ca. ).

e whole range of social strata found in the ancient household or familia belonged to this
group, including free, freed, and servile dependents alongside members of the imperial

. See, for instance, Mitchell , : Boissevain ; Wellman ; Wasserman and Faust

. Lo#and and Stark ; Gerlach and Hine

. Cf. Stark and Bainbridge , : Welch ; Cavendish, Welch and Leege

. For other studies that analyze social networks in the ancient context, see White, ed.,
Chow ,and Remus

e following discussion builds on Harland a, . For arecent discussion of growth

in association memberships, see Ascough

. Cf.LSAM ,withdiscussion in Bartonand Horsley ~ (household-based group in Phila-
delphia in Asia).
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elites such as Agrippinilla herself, who was married to the in#uential M. Gavius Squilla
Gallicanus (a senator and consul who became proconsul of Roman Asia in )2

A second important web of connections was found in the neighbourhood where one
lived and worked.  ere are several examples of ongoing associations in Asia Minor and
elsewhere who drew primarily on these local links and whose identity was expressed in
terms of the neighbourhood or district in question.® Persons living or working in a par-
ticular area were more likely to re#ect similar social brackets of society, yet such neighbor-
hood associations could include a mixture in terms of occupation (e.g., IPergamon ) or
gender.

ird, social networks related to occupation could in many ways be a determining
factoringroupa liations. Daily social contacts in the workshops and marketplaces could
0 en develop into an occupational association or guild of a more permanent type. We
know of a wide range of such associations that identi ed themselves primarily in terms of
their shared occupation, including groups of producers and dealers of foods (e.g., bakers,
shers), clothing manufacturers (e.g., leather cu ers, linen workers, purple-dyers), build-
ers (e.g., carpenters, masons), other artisans (e.g., po ers, copper-, silver-, or goldsmiths),
merchants, shippers, bankers, physicians, philosophers, athletes, theatrical performers, and
soldiers (e.g., associations devoted to Mithras). | would suggest that membership in such
occupationally based associations was less than voluntary in the sense that there would
be considerable social pressure to join with fellow-workers. Failure to join might result in
some degree of alienation, with economic repercussions. At the same time, Russell Meiggs
does note evidence for multiple memberships in guilds at Ostia, which also shows that
engagement in a particular occupation was not necessarily a requirement for membership
in a guild based on that occupation.®

Although there are clear exceptions, membership in occupational associations was
predominantly male and in many cases the social makeup of a guild was rather homoge-
neous in social-economic terms. Nevertheless, there are guilds that re#ect a wider spec-
trum of social-economic levels, such as the shers and shmongers at Ephesos (IEph
=NewDocs V; s ). isgroup, together with their families, contributed towards the
building and dedication of the shery toll-o ce, and they set up a monument that is pic-
tured in gure . e one hundred (or so) contributors included Roman citizens (about
forty-three to forty-four members) and a mixture of persons of free or freed (about thirty-
six to forty-one) and servile status (about two to ten). e donors are listed in order of the
size of donation ranging from the Roman citizen who could a ord to provide four marble
columns to those who could a ord to give ve denaria or less.

Fourth, social contacts arising from regular a endance at a particular temple or sanc-
tuary could become the basis for an ongoing association. Harold Remuss () study of
social networks at Asklepioss healing sanctuary at Pergamon, as re#ected in the works of
Aelius Aristides, demonstrates well the complicated webs of connection that formed in
such a se ing. ese connections could also be translated into associations such as the

. SeeVogliano  ; Scheid
. See, for instance, IEph | IGR IV (Apameia, Phrygia); IPergamon ,
; 1ISmyrna
. Meiggs ,
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Figure . Monument setup by shermenand sh-
mongers at Ephesos, now in the Sel uk Archaeo-
logical Museum (IEph ;s )

therapeutists ( + ” % )a ested at this sanctuary at Pergamon. Some, though not all,
groups of initiates in the mysteries, including some discussed in the next chapter, may have
formed from sanctuary-related networks.
A himportant set of social links were those established among immigrants or in
connection with common geographical origins, ethnicity, or cultural minority positions.
is type of ancient association may also be understood in relation to social-scienti c con-
cepts of ethnic groups and cultural minorities, which I de ned in the introduction.®  ere
were various associations of immigrants from Rome and Alexandrians who had rese led
in cities in other provinces, for instance (e.g., IPerinthos ;IGR1 ). Inchapter |1
devotesigni canta ention to Syrians or Phoenicians who migrated elsewhere and formed
associations. Gatherings of Judeans, which occupy us considerably in this study, need to be
placed alongside these other ethnically based associations. While this type of association
may be formed in connection with shared ethnic identity or minority cultural practices,

. For social network studies of ethnic groups in the modern context, see Sanders
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these associations could also come to include participants or members from other ethnic
groups.

Some Judean associations happen to illustrate the interplay of the ve overlapping
webs of networks that | have outlined above. Secondary to links associated with ethnic
identi cation, several other subsets of social connections could be operative in the forma-
tion and membership of particular immigrant or minority groups. At Rome, three Judean
associations derive their names from the neighbourhood where they lived (Calcaresians,
Campesians, and Siburesians) and two appear to be founded by Judeans who shared in
common previous se lement in Greek cities elsewhere ( Tripolitans and the synagogue
of Elaia ).* Both neighbourhood and occupational networks played a role in the organiza-
tion of the Judean population at Alexandria as well, and Shaye J. D. Cohen discusses several
other locales where we know of neighbourhoods being speci cally identi ed as Judean.®*

e interplay of various social networks also means that it was possible for those who
did not initially share the minority cultural position or ethnic identity of a particular group
to become involved in some way within such minority groups, potentially becoming ongo-
ing participants or members. Non-Judeans (gentiles) joining Judean associations is a case
in point. Yet further on I discuss similar interactions between Syrian groups and outsiders
who could a end meetings and join in honouring the deities of the ethnic group.  isalso
has implications for Christian associations as cultural minority groups of a Judean variety,
associations that nonetheless came to incorporate members with varying ethnic identities.
So multiple networks, corresponding to a plurality of identities, could be at work in the
formation of certain associations.

ese same social networks seem to have played a role in the formation and growth of
Christian associations. A pa ern of recruitment and communal gathering in Pauls le ers
and in Acts suggests the importance of family-based networks: again and again an entire
family of dependents was baptized along with the head of the household and the home
was used as a meeting place.®  ough Acts may exaggerate the point, social connections
related to ethnicity served as an avenue for the spread of Christianity, as Judean networks
in the diaspora coincided with the movement of gures such as Paul. Occupational net-
works, too, were important for early Christianity.* Richard S. Ascough ( ) shows that
the Christian group at  essalonica in the mid- rst century may be considered a profes-
sional guild of hand-workers, for instance (cf. ess :; : ). Although we should
not take at face value Celsuss characterization of the Christian movement as a whole as
predominantly lower class, there is truth in his observation, about a century a er Paul, that
a achments through workshops of wool-workers, shoemakers, and clothing-cleaners
continued as a source of newcomers to some Christian groups (Origen C. Cels. . ).

. For the former, see IEurJud , , , (Calcaresians = Lime-burners district);
, (Campesians); , , , , , (Siburesians). Forthe la er, IEurjud
(Elaia);  (Tripolitans). Also see Leon [ 1 ; Richardson
. Cf.PhiloFlacc. ;CPJIII , ;Kasher , : Cohen ,
JActs @ @ ; :;cf. Cor : ;Phlm ;Rom : :Col : .
. Cf. Hock ; Humphries , on the importance of trade networks in the dissemination

of Christian and other groups in Italy.
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Group Designations and ldentity:
Judean and Christian Groups as Associations

What we as social historians look for and notice in studying such groups is not necessarily
what an ancient Greek, Roman, Egyptian, Syrian, or Judean would notice. For instance,
even the typology of associations based on social network connections outlined above in
some respects represents the outsider (etic) perspective of a scholar, not necessarily the
insider (emic) perspective of the subjects we are studying. And when we call an early Chris-
tian congregation a cultural minority group or a Judean gathering an ethnic group, we
are once again using etic categories, not concepts that were used by our historical subjects.
Such scholarly constructs assist us in understanding and explaining social phenomena in
our terms.

Nonetheless, there is considerable evidence that people in the ancient world*® *both
outsiders and members of the groups in question®"did indeed notice the analogous
nature of associations of various kinds, even if they would not develop a typology based
on social networks such as the one outlined above. is adds a further dimension to our
own categories and comparisons. Such evidence of comparisons in the ancient world is
particularly valuable for approaching issues of group identity since it involves cases where
the two main sources of identity construction and negotiation are at work, where ancient
external categorizations and internal de nitions of the group intersect or overlap consider-
ably. Ancient observers, on the one hand, and both Judeans and followers of Jesus, on the
other, sometimes used common social and cultural categories drawn from association life
to describe group identities.  is was done alongside other more speci ¢ or distinctive
terms of identi cation that are not our focus in this chapter, and which varied from one
association to the next.

Let me illustrate these common categories and group designations here before going
on to detail one speci c case of internal self-de nition from the le ers of Ignatius of Anti-
och in the following chapter. Here the focus is on outlining common group designations.
I am by no means making any Herculean a empt to discuss the myriad self-identi cations
or external categorizations (some of them strongly negative, as we will see in chapter )
that were used in reference to Judeans or Christians. | begin with designations of Judean
groups generally.  en I move on to groups of Jesus-followers, groups that shared in com-
mon some degree of connection with certain Judean cultural ways and the Judean God.
In each case | begin with external categorizations by contemporaries before considering
internal self-designations that overlap with common association terminology.

On the Judean side, both Philo of Alexandria (early rst century) and Josephus of
Jerusalem (late rst century, born in ) supply us with information regarding both
external and internal de nitions and corporate designations for groups of Judeans in the
diaspora. As Judean authors writing to Greek-speaking audiences in the Roman period,
Josephuss and Philos own characterizations of Judean groups are already informed by
Greek or Roman categorizations, | would suggest.*” So, in certain ways, they may re#ect

. Note, for instance, Josephuss characterization of educated Judean groups in the homeland
as philosophies, using Greek philosophical debates about the soul and about Fate as his focal points
(Ant. . War . ).
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what some social scientists call the internalization of external categorizations. Internaliza-
tion, as I mentioned in the introduction and discuss further in chapter |, involves members
of a particular group adopting, adapting, or reacting to outsiders labels or de nitions of
them.

Josephus presents numerous o  cial statements by civic and imperial institutions that
reftect the perspectives of outsiders to some degree, including Roman imperial authori-
ties (Ant. . and . ). Although these o cial documents may already be
a ected by, or revised in accordance with, Josephus s own apologetic (defensive) purposes,
they nonetheless provide some insights into common external categorizations by Greek
civic authorities or Roman imperial institutions.

Josephus shows that a Judean group might be considered a society (thiasos). s
term has a long history dating back to subgroups within the phratries in the Athenian
sphere as early as the  h century  ; by the rst century , it was among the more
common self-designations adopted by associations and it was used almost exclusively for
associations.® It was 0 en used as a general catch-all category for associations generally,
as a comment by Philo (cited below) also shows.*® Josephus preserves a le er ostensibly
from Julius Caesar to the civic institutions of the Greek city (polis) of Parion in Asia Minor,
located just west of Kyzikos on the map (Ant. . ). Init, Julius Caesar refers to Judean
emissaries from the Greek island of Delos who claimed that others in the cities had been
preventing them from practicing their ancestral customs and sacred practices.  ele er
then mentions and applies to the Parion situation previous actions by Caesar which speci-

ed that, although societies were forbidden to assemble in the city of Rome, societies
formed by Judeans speci cally were provided an exception in response to speci ¢ diplo-
matic contacts with imperial authorities.

It is important to at least note here that associations of various kinds, including the
Dionysiac initiates at Smyrna whom 1 discuss in chapter , engaged in such diplomacy
with civic or imperial authorities, which resulted in similar recognitions or privileges.®’ So
we should not always assume that the Judeans were a special case among associations in
regard to such diplomatic relations, despite the participants claims that they were special.
As Tessa Rajak has clearly established, there was no Roman charter for the Jews, and the
problematic scholarly idea that Judeans were a specially recognized legal religion (religio
licita) with such a charter is unfounded in ancient evidence.*

Another document presented by Josephus has a Roman o cial, Lucius Antonius
(about ), responding positively to the request of Judean ambassadors from Sardis
in Asia Minor regarding their synod (synodos). e term synod, which has the basic
meaning of a coming together, was used in a variety of contexts for an assembly of people
and had a signi cant range of meanings, so the passage from Josephus involving the use of

society (thiasos), discussed above, is stronger evidence of an association context than this

. For discussion of the early use of the term, see Costello ; Ferguson and Nock
. See Flacc.
. See Rajak : Harland a,

. Rajak ; cf. Millar
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instance of synod. *2 Nonetheless, synod is among the most used Greek self-designations
for associations speci cally in the Roman period, and it is likely that its use in the passage
in Josephus re#ects the milieu of associations.

ese Judeans at Sardis had apparently argued that from the earliest times they have
had a synod of their own in accordance with their ancestral laws and a place of their own
(Josephus Ant. . )® e Romano cial responded by rea rming this claim and, in
this case, it seems that civic institutions of Sardis likewise acknowledged the claim (Ant.

). Here it is di cult to sort out whether this language of synod was the term

used by ambassadors of the Judean group themselves (internal de nition) or by Roman
0 cials (external de nition), or by both. Whatever the case may be, it seems that the group
is being described using common group-designations that were used by associations in the
same context.

It is worth noting some evidence that may provide insight into similar uses of this
designation, synod, in self-de nitions among Judean groups. One inscription from
Nysa, located east of Ephesos, apparently con rms the internal use of this corporate term
by Judeans themselves (cf. CPJ 1 ). In it, a man named Menandros had established a
place for the people and thesynod ( ! !< %{ 1) which are gathered around
Dositheos son of  eogenes. “ Here the somewhat culturally distinctive Judean usage of

people ( \),asalsoa estedat Smyrnaand Hierapolis® " likely re#tecting notions of the
people of God as in the Septuagint® "is coupled with the standard use of synod for the
group.® If Margaret H. Williams s recent interpretation of a fragmentary papyrus from late
Ptolemaic Egypt ( rst cent. ) is correct, then we have another case involving a guild
of Judean embalmers ({ ! VAR ) that designated itself a synod and
metin a prayer house (’+ % ) for its meetings (the term %{ _ _ s used for its
meeting ).% Other Judean groups who did not necessarily adopt synod asa main group
designation nonetheless could use the term in reference to a regular meeting of the group,
as with the corporate body of Judeans in Berenice in Cyrenaica, to which | return below.#’

Further evidence of both external and internal de nitions comes from Philo. In these
cases, too, synod is a common designation which is linked closely with the more distinc-
tive society (thiasos) and with imperial actions in relation to such associations. Philo was
himself among the ve Judean ambassadors to Emperor Gaius (in or ) in con-
nection with ethnic con#icts in Alexandria.* Philo records the essence of his speech in

. Josephus himself uses the term synod twenty- ve times but it does not have any stable,
technical sense in his writings (I am grateful to Steve Mason for his suggestions in this area).

. Trans. Marcus (LCL).

. Ol =DFS) =Robert ¢, (rstcent. ,accordingto Ameling ,in JO).

.o 1 (Smyrna), (Hierapolis). Also see the discussion in Noy, Panayatov, and
Bloedhorn , , regarding the phrase farewell to the people at Larissain  essaly (1JO |
Ach , ; probably third or fourth cent. ). On the connection with the people of God,

see Robert c, .

. Williams b, .Fortherepeated reference to thesynod, seelines , ,and .Forthe
fragmentary mentions of the embalming occupation, see lines  and . On various names for burial
related occupations in Egypt, see Youtie , .

. Reynolds ,no. (line )andno. (line ).Cf. Rajak [ 1

. On these confficts see Barclay , :Sch fer , .
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a writing titled the Embassy to Gaius.  ere he appeals to the positive actions of Gaiuss
great-grandfather, Augustus himself, as a precedent for Gaius to follow in siding with the
Judeans of Alexandria over against the Greeks. In support of his position, Philo cites two
documents re#ecting positive diplomatic relations between Romans and Judeans which
once again reveal external categorizations.
e second document involves a le er by Gaius Norbanus Flaccus, the proconsul of
Asia, to the civic magistrates of Ephesos (dating ca. either or ). % Philo sug-
gests that this re#ects the perspective of Augustus as well (cf. Josephus Ant. ., ). In
this case, Philo rst quotes portions of the le er before paraphrasing its essence in this way:
Augustus did not think that the form generally adopted about synods should be applied to
do away with the gatherings of the Judeans to which they resort for collection of the rst-
fruits and their other pious activities (Leg.Gai. ).®AsTorrey Seland () pointsout,
elsewhere Philo employs the term synod as one among several synonyms for a general
concept of associations, a general concept which he identi es using the term societies :
In the city there are societies ( 1) with a large membership ... Synods and dining
couches ( { !< <& ) arethe particular names given to them by the people of the
country (Flacc. ).
e rstdocument cited by Philo is Augustuss le er to the governors of the provinces
of Asia (likely the provinces of Asia Minor are in mind). Here Philo paraphrases the let-
ter and suggests that Augustus proclaimed that Judeans alone be permi ed by them [the

governors] to assemble in synagogues (- %{ _ ! %{‘+ ). esesynods, he said,
were not based on drunkenness and carousing to promote conspiracy . . . but were schools
of temperance and justice (Leg. Gai. ).

Here the point is that Judean gatherings are called not only synagogues but, once
again, synods, and Philo himself compares the groups to the advantage of Judean associa-
tions.  is suggests the importance of synods and the associations generally for internal
Judean self-de nition, despite the occasions on which authors like Philo engaged in moral
critique of the associations of others, to which I return in chapter . Diaspora Judeans like
Philo sometimes considered associations as the framework within which to de ne them-
selves, it seems, at least in addressing Greek or Roman audiences. Not surprisingly, in light
of the rivalries that existed among associations, there were claims of superior status for the
Judean associations nonetheless, both in Josephus and in Philo.

is picture of Judean gatherings viewed as associations is con rmed by internal des-
ignations in the inscriptions, which may also re#ect nonelite Judean perspectives on group
identity. | have already noted Judean use of the self-designation synod in inscriptions.
Other instances suggest further that Judean groups could view and present themselves
as associations. e evidence that has survived does not suggest consistent, empire-wide
practices regarding self-designations among Judeans abroad in the rst centuries of the
common era, and various terms were employed. Synagogue, one of the many Greek
terms for a gathering together, was among the more commonly used terms for a Judean
gathering, especially in the city of Rome, for instance.’! As early as the rst century |

. See Millar . (who prefers ) and Rajak ,
. Trans. Colson (LCL).
. Eg,IRomud , , , , ., ., ., ,
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the term synagogue could also be used as a designation for the building in which such
a Judean gathering took place.5? Ultimately synagogue came to be the Judean standard
in subsequent centuries, and we now regularly use it when speaking of ancient diaspora
Judeans or of both ancient and modern Jewish meeting places (buildings) today. Yet it was
not the only term used and it was not speci ¢ to Judean cultural contexts in the Hellenistic
and Roman periods.%®
e term synagogue and its cognates were used by other associations in various
locales, pointing to shared means of group identi cation.  us, for instance, a group of
male and female society members devoted to the god Zeus in Apamea (east of Kyzikos)
in Bithynia set up an honorary monument for a priestess of Mother Cybele and Apollo in
the synagogue of Zeus (IApamBith ; likely ). Across the Marmara Sea (Propontis)
from Apamea, at Perinthos (Herakleia) in  racia, there were at least two occupational
groups in the rst or second centuries that adopted this designation: one a synagogue of
barbers that included a synagogue leader ( + ! %{*_ _ \) at its head and the other a
synagogue of oar-dealers. % Numerous associations called synods or societies at Tanais,
Panticipaion, and elsewhere in the Bosporan region (north of the Black Sea), had a similar
functionary (called simply a %{ _ _}\), who was likely in charge of arranging the sac-
ri cial feasts. s functionary isa ested as early as the second century  , and there is
no evidence to support a Judean connection with these groups, as | discuss more fully in
chapter %
ere is considerable evidence for non-Judean synagogues or synagogue leaders
from the province of Macedonia as well. Synagogue leaders are found within a collegium at
Acanthus, within an association ( %{ \) devoted to Poseidon at Beroia, within a group of
worshippers ( + <% ) devoted to Zeus Most High at Pydna, and within an association
(% \)at essalonicadevoted tothe god Herakles.* From Egypt there is evidence of a
synagogue of fellow-farmers in the Ptolemaic era, as well as a military group of horsemen
headed by a synagogue leader.5” So, clearly, designating ones group a synagogue was a
relatively common practice in some areas, a practice that also happened to be adopted by
some Judean gatherings, ultimately becoming the prominent term.
Many other group titles were used by Judeans themselves and some likewise overlap
with those adopted by other associations. When we compare Judean self-designations to

. SeeJohn S. Kloppenborgs ( ) discussion of the  eodotus inscription (C1J ) from
Jerusalem, which most likely dates before (contra Howard Clark Kee ).

e most common term for meeting places of Judeans in Hellenistic Egypt, on the other
hand,was prayerhouse (’+ % >)(eg.,lEglud , , , , , .+, ). ltseemsthat this
usage was particular to Judeans (see the notes by Horbury and Noy inlEglud and ).

. IGR I ; IPerinthos , on which see Robert , ( rst or second cent. ). Cf.

IGLSkythiaI

. SeeUstinova ( v ). who convincingly challenges Levinskayas ()
conjecture of Judean inffuence. Cf. Ascough .

. CIG f (second century); SEG  ( ),no.  ;NewDocs| ( ); IGX.
( ).CLSEG ( ),no. ( / )alsofrom essalonica. Forassociationsin Macedo-
nia, see Ascough

. SB ; IFayum 1 ( ). Cf. IAlexandriak (ca. ); SB , ;
Brashear ,
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those of other ethnic groups speci cally, there are at least two crossovers beyond those
noted for associations generally. We lack evidence for a standard terminology adopted by
associations based on common geographic origin, but the term for se lement or those
se led ( < I { \)isamongthebe era estedones. iswasa favourite identi ca-
tion used by associations of se lers from the city of Rome, especially those se led in Asia
Minor,anditisa ested in connection with Tyrians who migrated to Puteoli in Italy.®® So it
is not surprisingto nd at least one second-century Judean group, which I discuss in chap-
ter , adopting local cultural practice by identifying itself as the se lement of the Judeans
who are se led in Hierapolis (JO1l ).

Another term used by associations of immigrants, as well as Judean groups, was bor-
rowed from civic and military contexts. Politeuma (” %@ ) or corporate body was
sometimes used as a term for a civic body of those in charge, either the ruling class or
the citizenry, at least at Cyrene in Cyrenaica and on the Aegean island of Chios.® It was
also used for se lements of immigrants or, especially in the Hellenistic period, for military
colonies based on ethnic identity. e papyri recently published by James M. Cowey and
Klaus Maresch () provide a Judean example of the sort of ethnic-based military se le-
ments established under Ptolemaic rule in Egypt, in this case at Herakleopolis (ca.

).%°  ere were also groups of soldiers from Kaunos, Termessos, and Pinaria at Sidon
who designated themselves a corporate body, for instance.® Furthermore, as Constan-
tine Zuckerman (/) and Gert L deritz () show, the term was used of regular
associations including corporate bodies of Phrygians at Alexandria and of devotees of
the goddess Sachypsis in the Fayum in Egypt.®2 | would suggest that this is the associational
framework in which to understand the group of Judeans at Berenice in Cyrenaica in the

rstcentury  who employed somewhat interchangeably the designations the corporate
body of Judeans in Berenice and the synagogue of Judeans in Berenice. ®® isis not the
place to rehearse studies by Zuckerman (= / )and L deritz( ) except to say that
they have clearly disassembled an unfounded scholarly theory espoused by Mary Small-
wood and others. is problematic view (as espoused by Smallwood) asserts that poli-
teuma was a recognized, formally constituted corporation of aliens enjoying the right of
domicile in a foreign city and forming a separate, semiautonomous civic body, a city within

. IGR IV , , i MAMAVI  (ca. ), ;0GIS =CIG
(Tyrian merchants at Puteoli). Cf. CIG
. SeeL deritz , ; cf. Ascough , , regarding Paul s use of the term in Phi-

lippians :

. I'am indebted to Giovanni Bazzana, who pointed me to the recently published Herakleo-
polis materials.

. For other corporate bodies of foreign soldiers in Egypt, see SB V ( ); IFayum 11

(from Philadelphia; ); PTebtunis  ( ); IFayum  (thirdto rstcent. );SBIII

( ; from Xois, near Alexandria). Cf. OGIS  ( ), involving lonians on Cyprus.

. Macridy = Mendel ,vol. , nos. (politeumata at Sidon); 1Alexandriak
(Phrygians).

. Reynolds ,nos. , , .Foratranslation and discussion of no. ,see Harland

a, .Ido not agree with L deritzs ( ) conjecture, based on the voting proce-

dures in the inscriptions, that the usage at Berenice is an anomaly in relation to the usual usage of
corporate body for an association.
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the city. . . . It had to be o cially authorized by the local ruler or civic body, presumably
byawri en charter. % Instead, in many cases (particularly in the Roman imperial era) the
term politeumais asynonym for synod and related terms for an association, nota public
institution as held in the scholarly tradition.%

So smaller gatherings of Judean groups in the diaspora could be viewed as synods,
societies, and synagogues, and their members could communicate their own internal iden-
ti cations drawing on the model of the association. It is not surprising, therefore, to nda
similar situation in the case of Jesus-followers, who, at least in some cases, could be viewed
by outsiders as obscure groups with Judean cultural connections (e.g., Tacitus Ann. . ).
Several Greek and Roman literary sources show that the world of associations 0 en came
to mind when outsiders encountered the li le-known groups of Jesus-followers. Robert
Wilken ( ) and, more recently, Richard S. Ascough () have surveyed at some
length the models that were at work in how Greek and Roman outsiders viewed groups
of Jesus-followers, including the synagogue, the philosophical school, the mysteries, and
the association. Here we want to focus on cases when the association informed external or
internal de nitions of Christian identity.

One of the earliest Roman descriptions of Jesus-followers is Pliny the Younger s cor-
respondence with the emperor Trajan. In about , Pliny was appointed governor (leg-
ate) of the province of Bithynia and Pontus in northern Asia Minor. Pliny s appointment
was special, as there were numerous perceived administrative and other problems in the
cities of the province, and Pliny was sent to clean things up. As part of his ongoing activi-
ties, this Roman governor sometimes wrote le ers both to report on his successes and to
request advice from the emperor or from other elite friends.

One of these le ers involves followers of Jesus and reveals how a member of the
Roman elite might view such people. It is important to note that Pliny was familiar with
the associational tendencies of populations in Asia Minor, as he refers to associations in
two other le ers involving groups at Nikomedia and at Amisos (Pliny Ep. . , ).
Because of Pliny s special appointment to correct problems speci c to this province at this
time, most of these references involve Pliny s hesitancy about such groups, and it seems
that he had passed at least one edict limiting associational activities in some way, perhaps
forbidding night-time meetings.

When Pliny writes to the emperor concerning those labeled Christians (Christiani)
that had been brought before him, perhaps at Amisos or Amastris, he speaks disparagingly
about them.®® He dismisses them as an upper-class Roman author would dismiss many
other forms of cultural activity among the lower classes, namely, as a superstition "~ a
debased and excessive superstition (superstitionem pravam et immodicam).  However, at

. Smallwood , ,alsocited by L deritz ,

. Cf. Rajak [ 1 ; Barclay ,ono,

. OnPliny, the Christians, and trials see, for example, de Ste. Cr0|x and ; Sherwin-
White , ; Wilken , . On the label Christian and its eventual adoption by the
followers of Jesus, see Horrell . However, | do not agree with elements of his interpretation of

Peter with regard to the nature of persecution, and | am not as convinced that the label emerged in
legal contexts.
. See Tacitus Annals . , who also speaks of following Christ as a superstition, and
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the same time he describes their gatherings in terms familiar from the activities of associa-
tions among the population:

they also declared that the sum total of their guilt or error amounted to no more
than this: they had met regularly before dawn ona xed day to chant verses alter-
nately amongst themselves in honour of Christ as if to a god, and also to bind
themselves by oath, not for any criminal purpose, but to abstain from the , rob-
bery, and adultery, to commit no breach of trust and not to deny a deposit when
called upon to restore it. A er this ceremony it had been their custom to disperse
and reassemble later to take food of an ordinary, harmless kind. (Ep. . . )®

Also important is Pliny s reference to an edict that he had passed regarding restrictions
on meetings of associations (hetaeriae, sometimes a synonym for collegia), where he spe-
ci cally notes that the devotees of Christ had obeyed his edict.® Some of Christ-devotees
still met together regularly, it seems, but now certain meetings (likely those held at night)
were avoided. is suggests that both this Roman o cial and the Christians themselves
understood these groups to fall under the rubric of associations (Ep. . . ). So here
there are indications not only of external categorizations but also of internal self-de ni-
tions (or internalization of external categories) among these followers of Jesus in northern
Asia Minor.

Subsequent external categorizations of Christian groups that likewise see such groups
as associations are found in the writings of Lucian of Samosata and of Celsus (both in the
second century ). In the midst of his ridiculing satire on the (once) Christian Peregri-
nus, Lucian refers to Peregrinuss time in Palestine among Christian priests and scribes.
Lucian ridicules the Christians ready acceptance of this man and characterizes Peregri-
nuss authority among them by calling him: prophet, leader of the society, and leader of
the synagogue (’+ > \< !+ \< % _ _ \[sic]) (Peregrinus ). Although
writing considerably later (in the early fourth century), the Christian historian Eusebius
reveals that the term society could be used by insiders, as when he speaks of Christian
congregationsas oursociety (HE .. ).Luciansdescription of the Christians also draws
on the analogy of associations devoted to the mysteries: he labels the movement an ini-
tiation rite ( >) in referring back to the man who was cruci ed in Palestine because
he introduced this new initiation rite into the world (Peregrinus ).” In the next chapter,
we will see that analogies drawn from associations that engaged in mysteries were also
important for internal Christian self-de nition in some cases, at least for Ignatius and the
congregations he addressed in Asia Minor.

In a manner similar to Lucian, the critic Celsus characterizes followers of Jesus as

see the discussion of Caecilius (in Minucius Felix) in chapter  of this volume. Cf. Beard, North, and
Price , .
. Trans. Radice (LCL). For comparable moral expectations of association members,
compare the association devoted to Zeus and Agdistis in Philadelphia in Asia Minor (see Barton and
Horsley ).

. On the question of legal actions (or lack thereof) in relation to associations, see Arnaouto-
glou and Harland a, .

. Trans. Harmon (LCL).
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members of a society ( ! I; Celsus as cited in Origen C. Cels. . ). Sometimes Cel-
suss critique of the Christians re#ects the same sort of general upper-class disdain for the
activities of the lower strata that we saw in Pliny.  is is the case when Celsus characterizes
members of such groups as a bunch of wool-workers, cobblers, laundry workers, and the
most illiterate and bucolic yokels (C. Cels. . ). Yet he also speci cally complains about
something that has to do with (Judean) cultural practices of these groups, rather than their
social level: the Christians strange avoidance of se ing up altars, images and temples.
Celsus interprets these strange avoidancesasa sure token of an obscure and secret fellow-
ship ( { \'< 7+ %< { V(. ;cf .).So aswith Judean groups, Greek
and Roman spectators readily categorized Christian groups® "however strange they may
have otherwise seemed because of certain minority cultural practices® "using concepts
that re#fect association life in that milieu.

Unlike the internal epigraphic evidence for Judean groups generally, archeological evi-
dence for early Jesus-followers that is distinguishable from other materials only becomes
recognizable in the late second century .72 So our ability to compare the self-designations
of associations with those of Christian groups is somewhat limited by a lack of correspond-
ing types of material evidence. Among the archeological evidence that has been found, it
is worth mentioning one building inscription from Barata, near Lystra in Lycaonia (north
of Lamos, at the top of the label Cilicia on the map in this volume), with the Christian
chi-rho symbol that does refer to the collegium (in transliterated Greek) with no further
clari cation (third century or earlier).”

For the rst two centuries, we have to rely on speci ¢ Christian literary sources that
re#tect identi cation practices in only some groups of Jesus-followers (from the perspec-
tive of those who claimed authority over them). Among the self-designations in the lit-
erature, the most common term within Pauline circles was assembly, or congregation
(<< , 0 en anachronistically translated church ). is term is drawn from civic life
in the Greek East, where a particular gathering or assembly of the civic institution of the
people (@ \), namely, the citizen body, was frequently called an assembly ( << ).
Paulss (or other Jesus-followers ) adaptation of this term from its origins in reference to an
occasional assembly or meeting to an ongoing title for a group re#ects a common process
that can be seen with many other associations and their titles, including the groups that
came to use a general designation for aspeci ¢ gathering together (synag- root words) of
people as an ongoing title for the group.

e use of assembly (<< ) speci cally is not widely a ested as a title or self-
designation among other associations in the inscriptions that have survived and been
found. Two inscriptions from Aspendos in Pamphylia (just inland from the Gulf of Anta-
lya about half way between Tlos and Lamos on the map) may involve an association that
was called an assembly (IGLAM ).” Although the term does not seem to have
become a widespread group self-designation, there is clear evidence that certain associa-

. Trans.Chadwick ,  (Greek text from TLG).

. See Snyder [ 1

. Laminger-Pascher ,no.

. See Poland . IGLAM , Which were rst noted by Heinrici , .lam

indebted to Kloppenborg ( , ), who also brie#y discusses these inscriptions.
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tionsdid use itin reference toaspeci ¢ assembly or meeting, asin the case of the synod
of Tyrian merchants on Delos, which | discuss in chapter . In subsequent chapters, |
return to some other cases where Christian groups and other associations share common
terminology in processes of internal self-de nition, particularly sibling terminology and
other ctive familial language used to express belonging among members.

Itis not entirely clear what key self-designations or titles were used by the followers of
Jesus re#tected in the epistles of John, which likely involve groups in western Asia Minor.”
Only the author of  John happens to employ Pauls favourite, the assembly ( John : |

, ), but there is some other suggestive language used within these le ers that happens
to intersect with internal association terminology in Asia Minor. In particular, the elder
who authored thissame le er to Gaius closes the le er with the following: e friends (

) send you their greetings. Greet the friends there, each by name ( John ). ecol-
lective reference to the friends using the article rather than a possessive (e.g., my friends
or your friends ) here in both cases suggests the possibility that the members of each
group, the group to which the elder belonged and the group to which Gaius belonged,
might term themselves, corporately, the friends ( . efriends ( 1) was
not merely a common means of expressing positive connections with others within asso-
ciations in Asia Minor and elsewhere. It was sometimes used as the main title for the group
itself.”” We will return to some examples of association members addressing one another
as friends inchapter .

Conclusion

In this chapter we have de ned and outlined a variety of uno cial groups that can be
discussed together as associations. We have found that ancient observers would group
together many of the gatherings considered under the rubric of associations by a modern
scholar (cf. Philo Flacc. ). I have suggested that we can make be er sense of these groups
not by categorizing them based on supposed primary purposes, which were varied, but by
thinking in terms of overlapping social networks that formed the bases of these groups,
sometimes with one set of connections predominating for a particular group.

In looking at both external categorizations and internal de nitions, which are at the
centre of social-scienti ¢ explanations of identity, we have found common ground among
ancient observers and group members alike. Both could de ne Judean gatherings and
Christian congregations in terms drawn from association life generally.  is is despite the

. IDelos  ,lines =CIG = Foucart , ,no. . Similarly, a gymnastic orga-
nization (the ! @‘{ !) on Samos refers to its meeting as an << . See McCabe , no.
(accessible viah p://epigraphy.packhum.org/); Poland ,

. See Raymond E. Brown and

efriends : IGLAM  (Kotiaion, Aezanatis valley); llasos  ; IMagnMai ; IDidyma

(a Dionysiac group); IMylasa ;TAMV  (Sai ai; ); ISmyma  ; MAMAIT
, (Korykos); SEG (), no. (Amastris, Pontus); IPrusaOlymp  ( rst cent. );
IAsMinLyk I~ (Xanthos, Lycia). Cf. IG Il. (Athens; second cent.  ); IG 11l , ,

(Athens;ca. s ;ephebes); IGUR (Rome).
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fact that, in other respects, these groups could be viewed as peculiar because of certain
cultural practices arising from Judean ways, such as a devotion to the Judean God to the
exclusion of the gods of other peoples. is also suggests that these Christian associations
can be viewed by a scholar as cultural minority groups alongside Judean gatherings, as |
explained in the introduction.

e shared language of identity and the comparison of associations with both Judean
gatherings and Christian congregations are not surprising. A er all, these groups were, like
the local devotees of Zeus or Dionysos or the guild of purple-dyers, groups that assem-
bled regularly to socialize, share communal meals, and honour both their earthly and their
divine benefactors. From an outsider s perspective, this general similarity might help to
make sense of what was in other respects quite strange: minority groups whose cultural
ways of life included an insistence that only their god and no one elses was deserving of
their recognition or honour. From the perspective of these cultural minorities, describing
oneself in terms drawn from the world of associations might simultaneously establish a
sense of place within local society while also forming a basis from which to assert distinc-
tiveness or preeminence for the group or its God.  is twofold process of cultural adapta-
tion and identity maintenance occupies us in subsequent chapters.
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Local Cultural Life and
Christian ldentity

“Fellow-Initiates” and “Christ-Bearers”

Introduction

An individual member s place within a group and that groups identity in relation to sur-
rounding society is an ongoing, shi ing process of negotiation as we are beginning to see.
In the case of minority groups, such as associations of Jesus-followers, processes of nego-
tiation entail both di erentiating and assimilating forces. On the one hand, the self-under-
standing of a member or the group as a whole can be expressed in terms of distinction
from common cultural categories in the majority culture. We are the precious few holy
ones, and outsiders are the vast sea of the wicked who engage in morally abhorrent or
perverted activities, for instance (e.g., Pet : ;Philo Vit. Cont. ; Leg. Gai. ).

Onthe other hand, that majority culture can supply a primary means by which identity
isexpressed. Speci ¢ concepts and categories from the majority culture or local manifesta-
tions of that culture can be central to the expression of identities in a minority group. Both
of these forces are 0 en at work at the same time. e processes of internal self-de nition
and external social categorization can, at times, overlap signi cantly, as | demonstrated in
chapter .

ere are clear instances when followers of Jesus in the Roman era express their iden-
tities in terms that draw on widely shared cultural categories, including categories drawn
from association life. Simultaneously, these Christians could reinterpret such categories in
a way that made claims regarding distinctive identity or the superiority of the group. e
le ers of Ignatius of Antioch, which re#ect group life in two central hubs of early Christi-
anity" "western Asia Minor and Syrian Antioch™ "provide a case in point.

Ignatius draws quite heavily on categories from the culture of the Greco-Roman cit-
ies in order to build up the identity of the Christian groups, expressing their identities in
terms drawn from local social and cultural life in Asia Minor. He uses several analogies and
metaphorsin hisle ersto speak of the identity of congregations in Roman Asia. Followers
of Jesus at Ephesos, for instance, are likened to a choral group in a temple, a uned to the
bishop as stringsto alyre (Eph. ;cf. Phid. . ). eyare fellow-initiates ( %@@ ') of
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Paul that shareinthe mysteries (Eph. . ; .;cf.Magn. .;Trall. . ). Together they take
part in a procession in honour of their patron deity, bearing images and sacred objects as
groups( { ") of God-bearers ( + Nand Christ-bearers ( +! + I;Eph. . ;
cf. Smyrn. inscript.). e Ephesians were by no means the only ones to hear these charac-
terizations, however, as the le ers of Ignatius soon circulated more widely to other groups
in Asia and elsewhere (cf. Polycarp, Phil. . ).

Over a century ago, J. B. Lightfoot devoted a ention to Ignatiuss vivid appeal to the
local experiences of an Ephesian audience, particularly regarding the Christ-bearer meta-
phor and local evidence for processions.! In doing so, Lightfoot was drawing on then recent
archeological discoveries by John Turtle Wood published in (repr. ). Yetthereis
far more archeological evidence now available, evidence that provides further insight into
such expressions of identity.

Other scholars have since given some a ention to these metaphors, but o en in a
cursory way and rarely, if ever, with reference to local cultural life asa ested in archeologi-
cal evidence from Roman Asia. William R. Schoedels commentary rightly understands
the Christ-bearers in terms of a Greek religious procession, noting that bearers of sacred
things can be found within this milieu (citing Plutarch, Moralia B, where theimage isalso
used metaphorically). Schoedel also notes the importance of the background of the mys-
teries for understanding Ignatiuss use of fellow-initiates. 2 Yet Schoedel and other scholars
donotgivea ention to artefactual remains that can illuminate what, concretely, these pas-
sages would spark in the imaginations of Ignatius and the addressees of his le ers.

Here I explore the cultural images Ignatius evokes, particularly with reference to asso-
ciations of initiates and processions. is illuminates how authors such as Ignatius could
express Christian identity in terms familiar from local social and cultural life, particularly
association life. Speci cally, examine epigraphic evidence from Ephesos, Smyrna, Magne-
sia (southeast of Ephesos), Tralles (east of Magnesia), and other cities that sheds light on
what Ignatius may have had in mind. Perhaps more importantly, I explore what the listen-
ers or readers of Ignatius in these cities of Roman Asia in the early second century would
likely think of when Ignatius used these analogies to speak of their identities.

Fellow-Initiates and Their Mysteries

Ignatius designates the Christian assembly at Ephesosas fellow-initiates of Paul engaging
intheirown mysteries (@% >+!). especi cdesignation fellow-initiates ( %@@ !)
iscommonforuno cial associations engaging in mysteries throughout Asia Minor, includ-
ing those cities addressed by Ignatius, and initiates (@ ) is even more widespread.®
Ignatius sustains this analogy in several of his le ers, including those to the Magnesians
and Trallians, and continues to speak of the revelation of mysteries of Jesus Christ, which

. Lightfoot . , .

. Schoedel , , , . H. Paulsens ( ) reworking of Bauer s com-
mentary adds li le on this.

. For fellow-initiates see ISmyrna ; IStratonikeia ; [ApamBith  ; IPrusiasHyp

; CCCAl  (Pessinos, Galatia).
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suggests this is a fairly consistent way of expressing identity. e mysteries he identi es

center on the (virgin) birth, death and resurrection of Jesus, as well as the celebration of

these in the Lord s Supper, which was administered by the deacons of the mysteries (Eph.
;Magn. . ;Trall. ).

Alongside the staple ritual of sacri ce, mysteries (@% >+, +!, >) were
among the most respected ways of honouring the gods in the Roman era.* e term could
encompass a variety of practices, including sacri ce, communal meals, reenactment of the
myths of the gods, sacred processions, singing of hymns, and, of course, the revelation of
holy things.  ere was an expectation that aspects of these practices were secretive, to be
fully experienced only by the initiated. In some cases, those who followed the prescribed
steps towards initiation, witnessing the mysteries of a given deity, joined together in an
ongoing association of initiates. In Asia Minor, it is most common to hear of mysteries in
connection with Dionysos, Demeter, the Great Mother (Cybele), and Isis, but there were
mysteries for other deities as well. In fact, the notion of separate mystery religions (hence
the old scholarly term) is problematic in that one could encounter mysteries as rituals in
honour of deities within various contexts, from o cial civic and imperial cults to uno -
cial guilds and associations. It is the la er, more uno cial associations that best illuminate
Ignatius s descriptions of Christians as initiates with their own mysteries.

Despite secretive dimensions of their rituals, associations of initiates were by no means
shy in making their presence known within their hometowns. Ignatius and the followers
of Jesus he addressed would have encountered public statements (inscriptions and visual
representations on monuments) by such groups or by individual initiates. On a monument
from Magnesia on the Maeander River (a locale addressed by Ignatius), an initiate of Dio-
nysos publicizes the importance of Dionysiac associations in that community (IMagnMai

; mid-second cent. ). e initiates republication of an ancient oracle claims that
a divine manifestation of Dionysos, followed by consultation of the oracle of Apollo at
Delphi, resulted in the foundation of Dionysiac societies ( ) before there were any
temples there. Implied is that the very foundation and continued well-being of the Magne-
sian community depended on such initiates and their deity. Secretive though the mysteries
were, the presence of associations of initiates was, to say the least, public knowledge in
Roman Asia Minor.
ere were many such associations of initiates in the cities addressed by Ignatius,
including Magnesia, Philadelphia, Tralles, Smyrna, and Ephesos.®  ere were several such
associations in Smyrna, for instance, where Ignatius spent some time and from which he
wrote his le ers to congregations at Ephesos (Eph. . ), Magnesia (Magn. . ), and, prob-
ably, Tralles (Trall. .).Particularlywella ested in monuments from Smyrna are the initi-
ates of Dionysos Breseus, a synod that was active at least from rst to the third century.®
A decade or so a er Ignatius, these initiates of the great Dionysos Breseus, preeminent

. On the mysteries, see Burkert and the works cited by him. On comparison and the

mysteries see Jonathan Z. Smith ; Gasparro  ; and Harland a, .

. Cf.IMagnMai ,  (Dionysos; early mid second cent. ); ILydiakKP I  (Philadelphia;
Dionysos Kathegemon; second cent.  ); ITralles ,  (Isis and Sarapis; second cent. ),

. ISmyrna (ca. /ca. ), (ca ),  (latesecondcent. ),  ( rst

cent. ), (ca ), (ca. ); cf.ISmyrna (Dionysiac-Orphic cult regulation).
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Figure . Relief of Demeter
om Koz esme in north-
western Asia Minor, now in
the Istanbul Archaeological

Museum (fourth century

)

before the city (polis) publicized their honours for Emperor Hadrian, Olympios, saviour
and founder (ISmyrna ). Another synod of initiates at Smyrna devoted to Demeter
could make similar claims of preeminence in the city round about the time of Ignatius,
and | return to the implied rivalries in chapter .7 We know li le about another group of
fellow-initiates, Ignatiuss exact term, mentioned on an epitaph for a deceased member
(ISmyrmna ).

Inscriptions from Ephesos provide glimpses into various such groups of initiates in
the rst two centuries, some of which would have been relatively well known in that city
and likely familiar to the Christians who heard or read Ignatiuss le er. Particularly note-
worthy were the initiates of Demeter and those of Dionysos. See gure for an image of
the goddess Demeter seated on a throne, from northwestern Asia Minor. e worship of
Demeter had a long history in Ephesos speci cally (Herodotus Hist. . ). An association
devoted to this deityis rsta ested in inscriptions by the time of Tiberius, when the group
honoured several priests and priestesses who were important benefactors of the city and
the association (IEph ; ).

tis from a monument dating to the time of Domitian that we learn more of this group

. I1Smyrna , (@l rst secondcent. ).
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Figure . Statue of Dionysos, now in the
Sel uk Archaeological Museum

of initiates of Demeter led by priestesses (IEph ). Among the regular celebra-
tions of these initiates was a special yearly celebration that included mysteries and sacri-
ces performed with great purity and lawful customs in honour of both Fruit-Bearing
(Karpophoros) Demeter and the august or revered ones, the emperors as gods. It is
worth noting that honours for the emperors, 0 en alongside the gods, were a common
feature within the lives of associations in Asia Minor.?
e Ephesian initiates of Dionysos are well a ested in the epigraphical record as well,
with one monument involving honours for the emperor Hadrian (IEph  ; cf. IEph |
, , ). An Ephesian statue of Dionysos, the god of the vine, is pictured in gure
. Some time in the mid-second century the Dionysiac initiates joined with the initiates of
Demeter to become one association, a combination of mysteriesa ested elsewhere as well
(IEph ). e Christ-bearing fellow-initiates at Ephesos had their holy-object-bearing
counterparts in many of these same groups of initiates of Dionysos, Demeter, and others,
which brings us to processions and bearers of sacred things.

. Cf.1Eph , : NewDocs 1V
. See Harland and
. Cf.IGIX. , from Larisa, Macedonia.
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Processions and Bearers of Sacred Things

Ignatiuss characterization of the Christian group at Ephesos clearly evokes images from
the world of processions when he speaks of them as fellow-travellers, God-bearers, tem-
ple-bearers, Christ-bearers and holy-object-bearers adorned in every respect with the
commandments of Jesus Christ ( { !~ { \ +1< { + 1+ + 1
o+l T o< e {{ &S +1 ;Eph. . ). Alsoallud-
ing to processions is his brief but perhaps no less signi  cant summary of the Smyrnaeans
identity as, among other things, the holy-object-bearing congregationthatis most ing
forits God (<< N < 1 +j;Smyrn.inscr.) 12
Ignatius was not the rst to draw on the analogy of processions to express (metaphori-
cally) devotion to the gods, or to the Judean God speci cally. Both Epictetus and Plutarch
(Greco-Roman philosophers) speak metaphorically of bearing god, or sacred objects,
within the soul as an analogy for  ing worship (Plutarch Isis and Osiris  B). In seeking
to correct someones behavior, Epictetus (in Arrians presentation) argues:

You are bearing god about with you, you poor wretch, and know it not¢ Do you
suppose | am speaking of some external god, made of silver or gold? It is within
yourself that you bear him, and do not perceive that you are de ling him with
impure thoughts and Ithy actions. Yet in the presence of even an image of god
you would not dare to do anything of the things you are now doing. (Epictetus
Discourses . . s

Perhaps culturally closer to Ignatiuss metaphor is Philos use of holy-object-bearing
imagery. In connection with Gaiuss a empt to violate Judean law by pu ing a statue in
Jerusalem, Philo emphasizes the Judeans eagerness to maintain their customs and laws:

Holding that the laws are oracles vouchsafed by God and having been trained in this doc-
trine from their earliest years, they bear in their souls the images of the commandments
(Leg. Gai. ).** e parallel with Ignatiuss idea of bearing the commandments of Christ
is notable. Elsewhere, Philo speaks of the way in which humanity is made in the image
of God, pointing out that it is in respect to the mind that humankind is created in the
likeness of God: the mind is in a fashion a god to him who carries and enshrines it as
an object of reverence (Op. Mund. ). Furthermore, the analogy (including the term

Christ-bearer ) was to persist within Christian circles longa er Ignatius.®®

. Ignatiuss use of the term adorned (< @- root words) here also draws on the terminol-
ogy of processions in connection with bearing sacred objects or wearing sacred garments and other
decorative paraphernalia (esp. ornament and to adorn ; cf. Xenophon of Ephesos An Ephesian
Tale . ).

. In connection with Ignatiuss epistolary inscriptions, it is worth mentlonlng his repeated
emphasns on hisown name, eophorosor God-bearer. Cf. Lightfoot -
. Trans. Oldfather (LCL).

. Trans. Colson (LCL), with adaptations.

e processional metaphor of Christ-bearing and God-bearing continues in the church
fathers (see Clement of Alexandria Exhortation to the Greeks ; EusebiusHE . ,on Christ-bearing
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Figure . Relief depicting a procession of a maenad and two satyrs, om Villa Quintilliana near
Rome, now in the British Museum (ca. )

Turning to the more important local cultural context of Ignatius s imagery, the proces-
sion (* @”>) was central to festivals in honour of many gods and goddesses in a variety
of se ings in the Greco-Roman world, both o cial (civic and imperial cults) and uno -
cial (associations).®  ereliefin gure shows a procession involving a maenad (frenzied
female follower of Dionysos) and two satyrs (malea endants of the god). Processional rit-
uals in either se ing visually communicated the virtues, power, and e cacy of the deity in
question, remapping sacred space and ensuring the continued favorable actions of the god
or goddess (i.e., benefactions) in relation to the community.  ese rituals expressed con-
cretely the identity of the god and of the community. Sacred objects, implements, images,
and statues of various kinds were essential components in this visual communication for
both observers and participants.  ose who participated in the procession by proudly car-
rying the holy objects, even the gods themselves, provided a praiseworthy service to deity
and community.

ere were appropriate titles for the participants or functionaries who bore objects
sacred to particular deities. Several of these correspond directly to Ignatiuss list: god-
bearers,  sacred-object-bearers,  basket-bearers,  altar-bearers,  wand-bearers,

martyrs ; Lightfoot , . . etitle Christ-bearer isa ested in papyri (see Bell ,
, , ,onthe Christ-bearing Paphnutius).
ere are few studies of processions in the Roman era speci cally, but see Nilsson
: Burkert , ; Price , ; Rogers ,
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symbol-bearers, sign-bearers, sacred-stone-bearers, and phallus-bearers, to name a
fewa ested in inscriptions.t’

One second-century literary description of such rituals that re#ects Ignatiuss region
of origin, Syria, will serve to illustrate the importance of processions and the carrying of
holy objects. In e Syrian Goddess, Lucian of Samosata describes the rituals and festivals
associated with the sanctuary of Atargatis ( Hera in Lucians terms), the mother goddess
at Syrian Hierapolis (Bambyke).!® Here processions and bearers of holy things played
an important role in honorary activities for Atargatis and two other male deities, likely El
and Baal (Zeus and Apollo). Twice yearly, worshippers participated in carrying water from
the sea up to the sanctuary in commemoration of a legendary #ood which, it is said, ended
as a result of a great chasm*™ "a sizable drain® "sent by the gods at the site of the sanctu-
ary (Syr. D. ). It is on this occasion that a special golden image (} { {) or sign
( @' {[sic]) a xed with symbols associated with Atargatis and the other Syrian gods
made its journey, carried by temple functionaries, down to the sea to fetch the water (Syr.
D. ).Archeological materials (coins from Syrian Hierapolis and Carrhae and a relief from
Dura) help to visualize the sign or standard in question, which would consist of a sha ,
the divine symbol or the gure of the deity at the top, symbols or images of deitiesa ached
tothesha (resembling Roman military standards), as M. Rostovtze explains.’® Groups
of sign-bearers area ested in connection with associations and mysteries in Asia Minor
and elsewhere, as | discuss below.

Lucian points out that the deities of the sanctuary could be quite vocal about when
and where the holy things were to be carried. When an oracular response was forthcoming
from Baal (Apollo) at Syrian Hierapolis, once again bearers of holy things came to play a
role at the god s initiative: Whenever he wishes to deliver an oracle, he rst moves on his
throne, and the priests immediately li him up. If they do not li him, he begins to sweat
and moves still more. When they put him on their shoulders and carry him, he leads them
in every direction as he spins around and leaps from one place to another (Syr.D. ).
If the god moves his carriers forward, the answer to the oracle isa rmative, if backward,
negative. During festivals called descents to the lake (apparently distinguished from the
former #ood-related festival), both Atargatis and EI made the journey in procession, being
carried down to the lake, but Hera [Atargatis] goes rst, for the sake of the sh, for fear
Zeus [El] seesthem rst. For if this happens, they say that all the sh perish. He does come
to have alook, but she stands in front of him, holds him o , and with many entreaties sends
himaway (Syr.D. ).

Ignatius s characterization of Jesus-followers at Ephesos as fellow-processionists bear-
ing sacred objects alludes to aspects of cultural life that would be familiar not only in Syria
but also in the cities of western Asia Minor. Processions involving statues and other sacred

+L 0+ B RHL K < HLOo0 ML W L4

< M LW}y ML o@e!' +1L 1 WL £+ 1 SeePleket , , especially, p.
n.

. Onthe reliability of this account, see Jones . I consult the Greek text of Harmon

(LCL).

. Rostovtze ., and plates V-VI. Cf. Pleket , .Rostovze ( )andH. Sey-
rig( ) show that Semea was not a Syrian deity as originally suggested.

. Trans. A ridge and Oden . Greek text cited from Harmon (LCL).
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Figure . Statue of Artemis of Ephesos,
now in the Sel uk Archaeological Museum

objects were an important component in the civic festivals that honoured Ephesoss o -
cial patron deity, Artemis Ephesia, who is pictured in gure .2 ere were several boards
of functionaries connected with the Artemis sanctuary that were responsible for carrying
sacred objects of various kinds in processions, including ornament-bearers (< @ }+ )
and gold-bearers ( +%  }+ !).2 In his second-century novel An Ephesian Tale, Xeno-
phon of Ephesos begins his story with a description of just such a procession in honour of
Artemis, speaking of the great crowd of Ephesians and visitors alike who witnessed the
procession le past led by well-adorned young girls and youths (ephebes),  rst the sacred
objects, the torches, the baskets, and the incense (. )2 e procession culminated ina
sacri cial ceremony in the sanctuary of the goddess.

Particularly noteworthy in connection with Ignatiuss epistle to the Ephesians, how-
ever, is that a wealthy Ephesian benefactor, C. Vibius Salutaris, upon his death in :

. Cf. Strabo, Geography
. See Picard , .Cf.1Eph ,line
. Trans. Anderson , .Cf. e Martyrdom of Saint Timothy (Keil ).
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pumped a substantial amount of new funds into multiple processions in honour of Artemis,
Ephesian mythological and historical gures, and (not surprisingly) Salutaris himself (IEph
).% Few inhabitants of Ephesos at the time would have been ignorant of this important
foundation, as Salutaris no doubt intended. It established frequent processions, perhaps
on average about once every two weeks.® Guy MacLean Rogers notes that the throng of
participants, bearing conspicious silver and gold statues through the narrow streets of
Ephesos, must have impeded, if not altogether halted, tra ¢ within the city at procession
time.

e most prominent participants were the youths (ephebes) who carried gold and sil-
ver images or statues of Artemis, of the lonian and Hellenistic founders, and of the Roman
imperial family in the processions through the city. Statues of the emperors, alongside other
gods, were an important component in a similar foundation (by C. Julius Demosthenes)
for processions at Oenoanda (in Lycia), a function carried out by the Sebastoi-bearers,
those who carried images of the emperors as gods.?

Also among the bene ciaries and participants of the Ephesian foundation were the
hymn-singers of Artemis as well as the elders organization and boards connected with the
Artemis sanctuary, including the gold-bearers of Artemis. 2 e gold-bearers of Artemis
formed a sanhedrin which consisted of members drawn from both the priests of the tem-
ple and the athletic guild of sacred victors. % Such guilds of sacred victors from the world
toured Asia Minor, competing in international contests and leaving behind monumental
evidence of their victories.*® Although the appellation gold-bearer isa ested elsewhere
as merely a civic honorary title,® it is clear that, in the case of this Ephesian group, liter-
ally carrying sacred golden objects in processions was among the key services this group
provided. In the time of Hadrian, for instance, they are described as the priests and sacred
victors who carry the golden ornament of the great goddess Artemis (IEph ~ ).32  ese
gold-bearers were, quite literally, god-bearers.

Another informative inscription from the village of Almoura, in the territory of Ephe-
s0s (justinland in the Cayster valley), involves the dedication of sacred objects to be carried

. On this inscription, see Rogers

. SeeRogers ( , ) for the procession schedule.
. Rogers ,
. W rrle , , =SEG ( ),no. , C (time of Hadrian). Cf. Robert ,

. Allen Brents recent study of Ignatius of Antioch and the Imperial Cult (Brent ,
) rightly identi es the importance of processions in Ignatius s thought world, but the study is
methodologically #awed in its tendency to suggest allusions to imperial cults throughout Ignatiuss
le erswhere no explicitidenti cation is possible. See Harland a,
ere was an association at Ephesos called the gold-bearing icon-bearers (IEph ). e
priests in Magnesias civic cult may also have been known as gold-bearing priests of Artemis Leuko-
phryene, as O. Kern suggests (see IMagnMai ).

. Cf.Rogers ;IEph . . v » ., ., (secondcent. )
( )-

. Cf. AphrodSpect , (=1Eph ), ;IDidyma , , ;TAMV  ( vya-
tira). On athletic associations see Pleket , .

. Cf0Tralles , , ,

. See Robert ,



Local Cultural Life and Christian Identity

in processions for the mysteries of the goddess Demeter and the god Men respectively.*
Init, P. Aelius Menekrates dedicates income from the shops he owns to purchase a basket
set in silver for use during the procession as part of Demeter s mysteries. Other inscrip-
tions from Ephesos mention a female functionary called a basket-bearer (< H\)
whose responsibility it would be to lead in carrying the basket containing the sacred objects
in processions like this one at Almoura (see IEph , , ). In Almoura men were
also participants in the procession alongside the priestesses and other women.
e same benefactor, Menekrates, also donated a silver sign or standard ( @
[sic]) " "a term we have already encountered in Lucian® "to be carried in processions pre-
ceding the mysteries and sacred banquet for the god Men, who presided over the village as
patron.  ere were corresponding functionaries, called symbol-bearers, in a cult devoted
to Men and Artemis Anaetis in a village near Philadelphia (in Lydia).® ere was also an
association called the sign-bearers of Apollo Archegetes at Phrygian Hierapolis which,
like many other local associations, was responsible for the upkeep of benefactors graves.
_~—feir name suggests that they carried a standard with symbols of Hierapolis s patron deity
in their own rituals and, perhaps, also in a yearly civic celebration (IHierapJ ; second
cent. )% erewasalso asign-bearer alongside narthex-bearers, a lamp-bearer and bas-
ket-bearers in an association of Dionysiac initiates at Cillae in  racia (IGBulg ; third
cent. ).

Other inscriptions from Asia Minor a est to bearers of sacred things, some of them
in connection withuno cial associations and groups that celebrated mysteries. ~ ese pro-
vide an important interpretive framework for Ignatius s description of the uno  cial Chris-
tian congregation of Christ-bearing fellow-initiates. I turn rst to associations devoted to
Isis, then to those linked with Dionysos and the Great Mother.

Plutarchs reference (Moralia  B) to the sacred-object-bearers ( + }+ !) among
initiates in the mysteries of Isis® "a favourite literary citation among scholars who deal with
Ignatiuss analogy®”" "has less-noted counterparts in inscriptions from various locales.
Among these are the two sacred-object-bearers who set up statues at Pergamon in hon-
our of Sarapis, Isis, Anubis, and other deities in the rst century (IPergamon = SIRIS

).® Itis in asimilar milieu of Isis worship at Athens that we encounter the synonymous
(but less common) holy-object-bearer ( _! }+ \), the precise term that Ignatius uses
of the Christians (IG Il =SIRIS ;ca. ).

Apuleius of Madauras story of the mysteries of Isis in Cenchreae in Greece describes
in detail a sacred procession involving women, musicians, boys, initiates, and priests bearing
sacred objects of various kinds (among them a lamp, sacri cial pot, golden palm tree, golden
vessel in the shape of a womans breast, winnowing basket, and wine jar) (Met., book ).

. Pleket , ,no. =Lane L ,ho.  (mid-second century).

. Pleket , . Cf. Oster , .

. Herrmann , ,no. . For discussion see Lane o . Cf. TAM IV
(Nikomedia).

. SeePleket

. E.g., Schoedel ,

. CL.SIRIS ( ebes), (Chaeronea thirdcent. ), ( essalonica, secondcent. ),

(Samos). ereisalsoan altar-bearer a ested in connection with Isis at Pergamon (SIRIS )

anda re-bearer atEpidaurus (SIRIS ). Cf. Dunand
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He also mentions the order of pastophoroi (° + 1), which are a ested in Greek and
Latin inscriptions as well.*  ese were, most likely, shrine-bearers who carried miniature
temples in processions,* which provides a close analogy for Ignatiuss temple-bearers. e
bearing of miniature, sacred shrines or temples was not limited to the worship of Isis, as
Herodotuss and Didorus Siculuss description of certain Egyptian cults suggests.*! It seems
reasonable to imagine the presence of similar bearers of sacred objects among groups of
devotees of Isis and Sarapis in Roman Asia, such as the initiateswho area ested at Trallesin
the early second century (ITralles =SIRIS ;time of Hadrian) and, perhaps, the guild
of workers in the shery toll-o ce at Ephesos which possessed an altar and statue of Isis,
probably their patron deity (IEph ; time of Antoninus Pius). Earlier cistophoric coins
(second rstcent. ) from Tralles, Ephesos, and other locales in Asia Minor depict the
basket that was carried in such mystic processions in honour of Isis. #?

Evidence for such bearers in processions and mysteries is forthcoming from Diony-
siac groups, which were widespread in Asia Minor.*® Several inscriptions from Ephesos
mention the title and role of thrysus-bearer, or wand-bearer ( %+  }+ \), in celebra-
tions for Dionysos (IEph , ). e Asian-in#uenced association of initiates at
Torre Nova, Italy (ca. ), under the direction of their priestess (Pompeia Agrippini-
Ila), included various such functionaries among its members including winnowing-bas-
ket-bearers, basket-bearers, re-bearers, phallus-bearer, and god-bearers (IGUR I

).4  ese were titles and functions of fundamental importance to the mythology and
mysteries of the god in question. As M. P. Nilsson notes, the liknon Iled with fruitamong
which a phallus rises, 0 en covered with a cloth, is the characteristic symbol of the Bacchic
mysteries of the Roman age. ** Elsewhere in Asia Minor, near  yatira, we hear of an asso-
ciation that called itself the narthex-bearing company. e narthex plant was among the
favourite choices for wands in Dionysiac mysteries (TAMYV | ).

Sacred associations devoted to the Great Mother of Anatolia, Cybele, existed through-
out Lydia, Phrygia, and the Roman world generally, including regions such as Moesia and

racia. In Romanized versions of such groups, reed-bearers and tree-bearers played a
keyrole, thela ercarrying the decorated pine trees in processions that commemorated the
death of A is during the March festival.*¢

Visual depictions on monuments from northwestern Asia Minor help to bring such
processions by associations to life. A monument from Kyzikos pictures a procession in

. SIRIS  (Rome, second or third cent. ), (Tomi, Moesia Inferior, third cent. ).

. Cf. Vidman .
. Cf. Diodorus Siculus . ; Herodotus . . If V. Chapots claim that there was a board of
temple-bearers at Ephesos is correct, then there is a clear local parallel for Ignatiuss use of the
term; but Chapot does not cite any speci ¢ inscriptions (Chapot [ 1 ;cf. Picard
).
. See Dunand , :H bl , esp. plate XI1, no. b; Magie ,
. See Nilsson
. Cf. Vogliano ; Nilsson ; IGBulg (Asian-inf#tuenced initiates
in  racia).
. Nilsson ,
. On tree-bearers in the Danubian provinces, see Tacheva-Hitova , (no. from

Novae), (no.  from Tomi), (no.  from Serdica),
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honour of the Great Mother (CCCA1  ; rstcent. ). e relief depicts Cybele ina
quite typical manner, seated on a throne with lions on either side. Below her is shown a
procession of eight devotees approaching an altar with upraised hands in adoration of the
goddess. e procession would culminate in a sacri cial scene similar to that depicted in
another relief from Triglia (near Apamea on the Propontis) set up by the members of the
synagogue of Zeus in honour of Stratonike, the priestess of Mother Cybele and Apollo
(lApamBith ,with photo=CCCAIl ; or, more likely, ). erelief pictures
Stratonike, along with a boy guiding the sacri cial victim (a sheep) and a girl playing the
Phrygian double #ute. ey proceed towards the altar with upraised hands in adoration of
Cybele and Apollo. Beneath this processional sacri cial scene are pictured the members
of the association reclining for a banquet as they eat souvlaki and listen to #ute players.*’
Evidently, processions, along with related functionaries and rituals, were an integral part
of activities in many associations, which brings us back to the uno cial congregations
addressed by Ignatius.

Conclusion

e case of Ignatius illustrates how certain educated, early Christian authors could draw on
familiar concepts and categories from local cultural life, including association life, in order
to de ne and express the identities of congregations. In particular, Ignatius drew on con-
cepts and imagery from the life of local associations devoted to mysteries, characterizing
the congregations as groups of fellow-initiates with their own, special mysteries. Along-
side this characterization are other analogies drawn from practices in the mysteries and
from processions that o en involved groups and organizations of various types, including
associations.

I would suggest that the e ect of such internal self-de nitions would be, in part, to
provide a sense of place for these Christians within local cultural life despite the other ways
in which such minority groups stood apart from others. Ignatius was a relatively educated,
literate author, but it seems that his ways of expressing Christian identities nonetheless
came to in#uence others within these congregations. In the next two chapters, | turn to the
internal language of belonging that was used among average members within associations,
beginning with ctive brother language.

. See the photo of GIBM IV. in chapter , as well as the discussion of such depictions of
association meetings in Harland a, ; Mitropoulou ,
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“Brothers” in Associations
and Congregations

Introduction

Social identity theorists emphasize the role of both internal de nitions and external cate-
gorizations in dynamics of group identity construction and reformulation.  ereisasense
in which internal de nitions are primary in the construction of identities. In these two
chapters I further explore instances of these internal group processes in the ancient context
by looking at the use of ctive family language within associations and cultural minority
groups, including associations of Christians and of Judeans (Jews).

Identity formation and negotiation take place primarily through social interaction, in
this case interaction among members in a particular group. Many social identity theorists
stress the importance of language not only in the communication of identities but also
in the construction and negotiation of identities, both in terms of internal self-de nition
and external categorizations.! Identities are created or re-created through verbal or nonver-
bal communication. In surveying the social-scienti c literature on how identity is done,
Judith A. Howard stresses how people actively produce identity through their talk. 2 Dis-
courses of belonging that took place among members within associations, including cul-
tural minority groups, are therefore an excellent place to start in understanding dynamics
of group identity.

| argue that Judean and Christian practices of employing family language re#ect
common modes of formulating and communicating identity or belonging within certain
groups in the ancient Mediterranean.  ese usages suggest ways in which these cultural
minority groups mirrored the majority culture in signi cant ways relating to processes of
self-de nition and interactions among individual members of a group.

Early Christian congregations, like other associations, could express their identities
in a variety of ways, and this included the use of family language to express belonging
within the group in certain cases. e language of familial relation, particularly the term

brothers ( ), isprominent in Pauls le ersand subsequently continues with some

. See Howard ,
. Howard ,
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importance in segments of early Christianity.® For example, Pauls rstle er to the Chris-
tiansat  essalonica, which seeks to comfort Christians faced with a¥ictions, is densely
packed with references to the brothers.  David G. Horrell notes that brothers / sisters
isused over  times in Pauls authentic le ers, and Horrell argues that the prominence
of this kinship description would seem to imply that Paul both assumes and promotes the
relationship between himself and his addressees, and among the addressees themselves,
as one between equal siblings, who share a sense of a ection, mutual responsibility, and
solidarity. 5 e author of Peter calls on followers of Jesus in Asia Minor to love the
brotherhood ( \; Pet : ;cf :).Ignatius of Antioch (who knows and uses
Pauls le ers) re#ects continued use of brother language within Christian congregations in
Roman Asia and in Syria, yet he also applies the term brothers to outsiders as well.®

Many scholars pursue the meaning of this gurative sibling language within Chris-
tianity, especially its Pauline forms, including R. Banks, Wayne A. Meeks, K. Sch fer, K.
O. Sandnes, J. H. Hellerman, David G. Horrell, and Trevor J. Burke, in recent years.” With
the exception of useful studies by Peter Arzt-Grabner and Reidar Aasgaard, very few go
beyond this internal Christian usage to focus on other Greco-Roman uses of the sibling
metaphor. In particular, we lack studies that su ciently explore epigraphic and papyro-
logical evidence for ctive kinship within small-group se ings or associations in the Greek-
speaking, eastern Mediterranean.®

One reason for this neglect is that, although many scholars rightly point to the impor-
tance of Pauls use of ctive kinship for understanding group identity, this is sometimes
explained by scholars in terms of sectarianism in a sociological sense. In particular, Bryan
R. Wilsons sociological sect typology has been extremely in#uential in social-historical
studies of early Christianity.* So much so that the categorization of early Christian groups
as sects has become standard practice, as | noted in chapter . s chapter further high-
lights problems in how these groups have been categorized as sects and builds on my
substantial critique of those approaches in my earlier work.1°

To provide an inf#uential example of how sibling language is approached, Meeks is
among those who correctly emphasize the community-reinforcing impact of the term

brothers as used in Pauline circles. Yet Meeks goes further to argue that Pauls use of
brothers is indicative of how members are taught to conceive of only two classes of

humanity: the sect and the outsiders. ** e use ofa ective language within Pauline circles

. Eg, ess i oty iy, , Ma cor GActs ooy s Petonog o
Jas :; :; :; John :
. See €SS I iy otyotit,
. Horrell ,
. Applied to insiders: Poly. . ;Smyrn. .; .;Eph. .;Rom. ..Applied to outsiders: Eph.
.. Brothers occursin his le ersto Tralles and to Magnesia.
. Banks [ 1 Meeks , : Sch fer ; Sandnes : Horrell : Burke
. For earlier studies, see especially Schelkle
. Arzt-Grabner , ; Aasgaard , esp. chs.

. See, for instance, Wilson , ,
. See Harland a,
. Meeks ,  (also see pp. ); cf. Lane Fox , ; Sandnes ; Ellio ,
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was an important component in the break with the past and integration into the new
community. 2 Most Christian groups strongly set themselves apart from society and the
common use of family language is one further indicator of their status as sects, from this
perspective.

An important assumption behind this argument for a sectarian understanding of c-
tive family language is that such usage is, in some sense, unique (or at least peculiar) to
early Christians and, to a lesser extent, their close cultural relatives, Judeans.®® In this view,
such modes of address were not signi cant within small-group se ings, organizations, or
cults in the Greco-Roman world. It is common among some scholars, such as Meeks and
Hellerman, both to assert the rarity of ctive family language within associations or clubs
and to discount evidence of such usage that does exist in these se ings as lacking any real
implications for a sense of belonging or communal identity.* Although Meeks admits that

ctive sibling terminology was not unknown in pagan clubs and cult associations, for
instance, he does not further explore the evidence and he dismisses some cases he is aware
of as insigni cant and primarily indicative of Roman in#uence. *°

Meeks, like Robin Lane Fox, Walter Burkert, and others, stresses the di erences
between associations, on the one hand, and both Christian congregations and Judean
gatherings, on the other, and the familial language issue is one component in this con-
trast.!® Implied or stated is the idea that, in contrast to Christian groups, most associations
(including groups of initiates in the mysteries) lacked a developed sense of communal
identity (they were mere clubs ). In some ways, early Christian groups are taken as ideal
or true communities with a ective bonds among members.

ere is no such consensus concerning  ctive kinship terms among scholars of Greco-
Roman religions, epigraphy, and associations speci cally. Beginning with Erich Ziebarth
in the late nineteenth century, several scholars brie#y note occurrences of sibling language
within associations. Yet these scholars are generally divided on whether the practice was
relatively common or infrequent in the Greek East.'” Several, such as Franz B mer, Franz
Poland, and others who depend on them, argue that the practice of using familial terms
for fellow-members ( brothers ) was relatively unknown in Greek associations.*® Further-
more, B mer suggests that the cases where itisa ested in Greek inscriptions are results of

. Meeks ,

. Both Franz B mer and Meeks emphasize the distinctiveness of Christian usage while also
suggesting Judean in#uence (B mer [ ], ;Meeks , ).Cf Lieu ,

. Cf.Meeks , n. ;Burkert , ;LaneFox , ; Schmeller
McCready , ; Hellerman , .

. Meeks , .CEBmer( [ 1. ), who considers ctive brother-language
un-Greek.

. Lane Fox L ; Burkert ,

. Ziebarth | ; Waltzing - n. (on the West primarily); Poland

; Nock , ;SanNicolo . n. ;Schelkle , ;B mer [
1 : Fraser o nn. ; Burkert . n. ; Kloppenborg b,
; van Nijf , ; Ustinova , ; Harland a, ; Ascough , .

. Poland suggests that the only clear case of ctive brothers in associations involves the

adopted brothers at Tanais (Poland , ). Other potential cases are dismissed as Christian

or as involving real siblings.
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Roman or western in#uence, and therefore lacking signi cance for understanding associa-
tion life in the Greek East.t®
On the other hand, studies by A. D. Nock, Mariano San Nicolo, K. H. Schelkle, P. M.
Fraser, and G. H. R. Horsley suggest that, despite the partial nature of our evidence, famil-
ial terminology may have been more common within cults and associations in the Greek
East (and elsewhere) than o en assumed.?® Apparently no one has assembled and fully
discussed the range of epigraphic evidence, and considerable evidence has come to light
recently. Presenting and discussing the Greek inscriptional and papyrological evidence for
ctive familial address here may help to clarify this issue in a more satisfactory manner.
Here | use some intriguing rst-century archeological evidence from Pauls home-
province, Cilicia, as an entry-way into the language of belonging within uno cial associa-
tions and guilds, particularly ctive kinship language and the sibling solidarity metaphor.
e aim is to draw a ention to familial expressions of identity within associations and
cults of various kinds with special a ention to the Greek-speaking, eastern part of the
empire. | argue that there is no reason to minimize the signi cance of familial expressions
of belonging within non-Christian, Greco-Roman contexts in the Greek East while doing
the contrary in the case of Christianity. In both cases we are witnessing processes whereby
connections among members of a group could be formed, expressed, and solidi ed, cre-
ating or maintaining a sense of communal identity.  is way of pu ing it may show that
I am not concerned with oversimpli ed issues of borrowing and genealogical cultural
connections, nor with the unanswerable question of whether Paul derived his usage solely
from Judean (e.g., synagogues) or from Hellenistic (e.g., associations) contexts, contexts
which were less compartmentalized than o en assumed, as we are learning. Instead, | am
concerned with exploring shared ways of expressing identity and belonging in small group
se ings.

e nature of archeology and epigraphy limits the degree to which we should expect
to be able to witness or evaluate such relational expressions, which are more suited to per-
sonal address (e.g., personal le ers or face-to-face encounters as sometimes described in
narrative or historical sources). Nonetheless, there are clear indications that some Greeks
and Romans, like some Judeans and some followers of Jesus in the  rst centuries, did express
a sense of belonging in an association, guild, or organization by identifying their fellows
as brothers (or,lesso ena ested, sisters ). e Greek evidence spans the eastern part
of the empire, including Asia Minor, Greece, Macedonia, the Danube, the Bosporan king-
dom, and Egypt. Furthermore, the evidence dates to the centuries both before and a er
Paul, further suggesting that we should not so lightly dismiss its continuing signi cance
within certain social se ings.

. B mer [ 1 ; cf. Poland , (cf. pp. ). B mer and Poland

inffuence other scholars: e.g.,van Nijf ~, n. ;Meeks , ,n. (cf. Kloppenborg b,
; Ascough , ho).

. Nock goesso far as to argue that the cult-association is primarily afamily (Nock

cf. Bartonand Horsley ~ , ; Ascough , ). See San Nicolo . n. . In NewDocs

V  (onp. ), Horsley critiques N. Turners dismissal of the use of brother within associations,
citing several instances of its use.
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Cautions on the Nature of Sources

Meeks and others who follow him suggest that brother language was rare in Greco-Roman
associations or cults and relatively common within Christian groups. Yet it seems that
these scholars have not taken into account a key di erence in the genre of our sources
for early Christian groups as opposed to associations. We have personal le ers pertaining
to early Christian groups (re#tecting personal interactions), but rarely have any literary or
epistolary evidence for the internal life of other associations. Instead, we have monuments,
including honorary inscriptions and epitaphs on graves.
is hasimportant implications regarding the assessment of thingssuch as  ctive fam-
ily language and its relative frequency or importance in Christian, Judean, or other Greco-
Roman se ings. For in inscriptions (with their formal restrictions) there would be few
occasions incidentally to make reference to the day-to-day language of belonging that was
used in real-life se ings (beyond the title of the group, for instance). e Judean epigraphic
evidence is instructive on this point, for although we know that  ctive sibling language was
used by some Judeans in the Hellenistic and Roman periods (as re#ected in the literature),
so far we lack inscriptions that a est to the use of brothers among members of diaspora
synagogues.?* More importantly, although we nd ctive uses of brothers / sisters in
the mouths of educated Christian authors early on, such as Paul, most epigraphic a esta-
tions of the use of brothers considerably postdate our earliest inscriptional evidence for
Christianity (which begins about ). Although brother is commonly used in the
literature, the earliest Christian epitaphs that have been found do not use ctive sibling
language at all, as far as | can see.?
So the probability remains that even if particular associations did use such ctive sib-
ling language on a regular basis in real-life se ings to indicate a sense of belonging, this

. Eg, Macc : , ; Macc :; Macc : , ; :;JosephusWar .  and, of course,
the Dead Sea Scrolls (cf. Aasgaard , ; Horrell , ). See the indices of ClJ and O
I-111, for instance. Meeks readily dismisses inscriptional evidence for brother language that does exist
because of its supposed infrequency, asserting that [m]ost likely . . . the early Christians took their
usage from the Jews (Meeks , ). Yet Meeks does not cite any epigraphic cases of the Judean
usage (for the rst two centuries), and what he does not mention is that we lack such evidence at this
point (notwithstanding the few references to brotherly/sisterly love [ ! * 11, only some of
which are likely gurative). ereisan inconsistency in Meekss approach.

. So far as | am aware, there are no clear cases of ctive sibling language in Christian inscrip-
tions and epitaphs from the Greek East and Asia Minor before Constantine, including the Christian
for Christians inscriptions of Phrygia, for instance (Gibson ; cf. Snyder [ 1 ).

ere are anumber of instances of brother(s)/sister(s) or beloved brother(s) asforms of address
in papyri that are quite securely Christian, particularly those dating to the third, fourth,and h
centuries, e.g., NewDocs IV and Snyder [ 1 ), m, @, (2),

(CC).One of the di culties here is that the scholarly assumption that pagans did not tend
to use such terms of familial address has been a criterion for identifying le ers as Christian based on
the presence of brother language. See the discussion of PRyl 1V further below, for instance, which
isnow clearly established as pagan, but still wrongly categorized as Christian by Snyder [ 1

(Y) and others.
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would rarely be expressed on a monument. Relative rarity of expression in inscriptions
should not be confused with rarity of practice. What this does mean is that we should pay
special a ention to the available Greco-Roman materials, rather than ignoring or dismiss-
ing them based on issues of presumed infrequency or insigni cance.

Asia Minor, Greece, the Danube, and the Bosporan Region

References to brother(s) or sister(s) ( \,- / > - ) in Greek inscriptions
are, of course, not uncommon (especially in epitaphs), but we have the di  culty of assess-
ing when such references are to ctive rather than real siblings.  ankfully, there are
occasions when we can be con dent in recognizing the gurative use of sibling language,
including a clear case from rst-century Cilicia, likely Pauls home province.

A series of tombs discovered carved into the mountain rock in the vicinity of Lamos
in central Rough Cilicia (southwest of Tarsus) pertains to collective burial sites of associa-
tions dating to the period before Vespasian.2? e majority of these common memorials
make no mention of a title for the group or of terminology that members would use in
referring to one another. In most of these shared tombs there is simply a list of members

names with no further identi cation (IKilikiaBM Il , , , ), or a statement of
the leader s name followed by the list of those withhim ( @ f ;IKilikiaBM 1 ;
IKilikiaBM 1l ). Certainly there are clear signs of belonging in all of these cases in the

sense that these individuals consciously joined together, as one inscription puts it, and
they were concerned to ensure that only their members and no one else was to be buried
there (IKilikiaBM | ).

So although there are several associations at this locale, only one of them incidentally
provides a glimpse into the terminology of belonging which could be used among mem-
bers, in this case ctive brother language. e inscription in question (IKilikiaBM Il )
from Lamos reads as follows:

column a = lines

Rhodon son of Kydimasas, Selgian, and those with him: Pyramos son of Pyramos, Sel-
gian, Mindyberas son of Arestes, Selgian, Aetomeros Manis, Lylous son of Menos, Selgian,
Ketomaneis son of Kibrios, Zezis son of Oubramis, Kendeis son of Zenonis, Aigylis son
of Oubramis, Dinneon son of Pigemis, Selgian.  isis our common memorial and it is not
lawful for anyone to bury another body here. But if anyone buries another here let him pay
a pair of oxen and three mina (= drachmai) to Zeus, three mina and a pair of oxen to
Apollo, and three mina to the people (@ \). But if anyone should go up and wish to sell
his common ownership (< i{ { ),itisnotlawful...

. Bean and Mitford , , NoS. JIKilikiaBM | IKilikiaBM I,
cf. IKilikiaBM I1 for Lamos generally. e tombs are dated to the time of Vespasian (
) or earlier based on the fact that they use drachmai rather than denaria, which suggests that
they date to the period before Vespasian joined Rough Cilicia with the Cilician plain (see notes to
IKilikiaBM 11 ).
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column b = lines

For it is not lawful to sell from abroad (or, possibly: sell outside the group), but let him
take from the common treasury  staters and let him depart. But if some brother wants
to sell, let the other brothers ( ) purchase it. But if the brothers so wish, then
let them receive the coins mentioned above and let them depart from the association
(< { [sicD).

But whenever someone dies, and has no one to carry out the funeral .. .

(see the Greek text of column b = lines in the note) %

e membership in the association consists of ten men under the leadership of
Rhodon from Selge, and four other members are likewise immigrants from that city
(polis) in Pamphylia. We know from several other tombs in the vicinity (near the modern
sites of Adanda and Direvli) that Selgian immigrants were particularly prominent in the
profession of masonry.® e Rhodon in question may be identi ed with the artisan who
carved another tomb in the area (IKilikiaBM Il ) and who was responsible for some
sculptural work at nearby Selinos (IKilikiaBM Il ). It may well be that the members of
this association shared this profession, though this is not expressly the case. It may also
be that most or all of the members (beyond the Selgians) were immigrants to the area,
forming an association along the lines of the sort of immigrant associations I discuss in
chapter .

What interests us most here is the incidental reference to terminology of belonging
used among members of the group. In outlining rules concerning members share in the
tomb and the question of selling this share, the group had decided to emphasize the need
to ensure that portions within the tomb remained among members of the group. ey con-
sistently refer to such fellow-members as brothers. % In the event that one of the broth-
ers wished to go up, perhaps to his hometown (Selge may be in mind), then he must
not sell from abroad, or outside of the current membership. Instead, the departing mem-
ber should receive his payment back or the other brothers may purchase the portion.

e nal stipulation (before the gap) is unclear but seems to suggest that if a number of
the members decide to leave (returning to their hometowns, perhaps), then they too may
receive their payments back.

ere are other cases from Asia Minor involving fellow-members of an association or
cultic organization who likewise employ brother terminology. A number of inscriptions
pertaining to functionaries in cults at several locales, many of which also refer to victory
({ < ), appear to use the term brother as a designation for a priest. At Halicarnassos (on
the western coast of Asia Minor, opposite the island of Cos) there are two, perhaps three,
monuments on which priests ( + &\) in a temple are referred to as brother priests ( + &\

A {’ Los\WAp {1\ < §< +\H&{ < 7+ 8
{ Y g\ o\§ > | 7”7 §IV _+ { §« +! oo @fis o K
8 0 et e { {<H0 1 {< <+ [ H{l< <{ (i)
fllLssgn {< @fi % {{< "(columnb=lines ).
. CfIKilikiaBM I ; IKilikiaBM I, , .
. Also see van Nijf , , Who recognizes that this is an example of ctive sibling lan-
guage despite his view that such practice was rare.
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).2" A similar dedication for victory involving subordinate temple functionaries has
been found at nearby Mylasa, in which two men are called good, brother under-priests
< {38 { 7 1+% {;IMylasa ).Further north and east in the province of Asia,
at Synaos in the Aezanatis valley (northeast of Sardis), a recently discovered epitaph of
the second century involves an individual functionary consecrated to the god (@ + \)
who isreferredtoas brother hieros (MAMAX  ;c¢f.SEG [ ],no. ).Although
we know very li le about these functionaries, a pa ern of usage is becoming clear which
extends beyond just one locale. It would be di cult to explain these cases away as refer-
ences to real brothers who happened to be fellow-priests, as Poland seems aware.® e
term brother could be used of fellow-functionaries as a term of belonging in the se ing of
sanctuaries, as was also the case in Egypt as | discuss below.

Other evidence is forthcoming from Asia Minor, the Aegean, and Greece, this time
involving uno cial associations. A monument dedicated to God Most High ( eos
Hypsistos) at Sinope in Pontus, which need not be considered Judean in any way, refers
to the group as the vowing brothers ( f @ {").% Although less than certain,
it is quite possible that the four named men on a grave (—+1 {) from the vicinity of lasos
(north of Halicarnassos) who refer to themselves as the brotherly-loving and unwavering
male shippers of Phileros ( {#!'‘+ N 18 * { {+{{%>*{ " {> D
may not literally be brothers, but rather members of a guild under the leadership of Phi-
leros.® It is worth noting that there are comparable, gurative uses of brotherly love or
familial a ection (! 1) in connection with fellow-members of an association at
Latium (Italy) devoted to Hygeia (IG XIV &, p. [addenda]) and among members
of Judean groups in Egypt, Rome, and, possibly, Syria.3! Quite well known are Pauls and
Peters use of brotherly / sisterly love (! ) terminology of the relationship

. IGLAM  aand b; Newton and Pullan - ,no. c;cf Beanand Cook
,no. ;lAsMinLykl . eseand other victory inscriptions which have been found at Halikar-
nassos, Mylasa, Didyma, and Kos are sometimes etched (almost as gra  ti) onto preexisting monu-
ments (cf. IMylasa ). Unfounded is the suggestion of G. Cousin and Ch. Diehl (followed
uncritically by F. H. Marshall in the notes to GIBM IV~ and ) that all of the victory inscrip-
tions, especially those that mention brothers, are Christian epitaphs or remembrances referring to
victory through martyrdom (Cousin and Diehl , ,no. ).SeelKos and , Where
E. L. Hicksand W. R. Paton () reject the previous view and more reasonably suggest that these
inscriptions refer to victory in competitions (cf. IKos and IMylasa , which involve ephebes).
It is worth mentioning the possibility that some of these are dedications by priests within guilds of
athletes or performers, where priest wasacommon title for a cultic functionary (see the discussion
of athletic guilds further below).

. Poland prefers to dismiss these apparent cases of pagan brother priests by categoriz-
ing the inscriptions as Christian, citing no evidence in support (Poland . Nn.---); heis likely
depending on the problematic suggestion of Cousin and Diehl (see previous note). Secondarily, he
suggests that if they are pagan, then these are real brothers.

. Doublet , ,ho. ; cf. Ustinova , . Itis unsatisfactory to reject this case
with a claim that this is Judean syncretism (and therefore not Greek), as does B mer [ 1

. Poland mentions this case but suggests that these are probably real brothers (Poland , )

. Cousin and Deschamps , ,no. .Ontheuseof ! * I,- lamong blood relatives
see NewDocs Il - and Il ; MAMAVIII | line ;IBithynialll (= IKlaudiupolis ), and .

. Forlikely gurative Judean uses, see IEglud  (near Heliopolis; rstcent.  or rstcent.



“Brothers” in Associations and Congregations

among members of congregations, as when Paul exhorts followers of Jesus at Rome to
demonstrate heart-felta ections toward one another with brotherly love (!
A E> NN + D(Rom : )=

In connection with such means of expressing ties with fellow members of a group,
it is important to point out another clear case from Asia Minor in which similar terms of
familial closeness are used among members of an association, even though brother lan-
guage happens not to be evident. In an epitaph from Tlos in Lycia, the members of a soci-
ety ( \) honour a deceased member, se ing up the grave stone on account of their

heart-felta ection ( ! +_ ) for the deceased society-member.®® With regard to the
root for love ora ection (! -), in chapter | discussed the fact that the term dear ones
or friends ( ) was a common means of expressing positive connections with oth-

ers within associations, particularly in Asia Minor. And we will soon encounter instances
where brothers and friends are used almost interchangeably as terms of belonging
within associations in Egypt.
ere are other incidental references from around the Aegean thata est to the use of
ctive sibling language within associations. In discussing the associations of late Hellenis-
tic Rhodes, P. M. Fraser draws a ention to two cases where sibling language is likely used
of fellow-members of immigrant or ethnic associations.®* e clearer of the two involves
a funerary dedication for a man and a woman who are also termed heroized siblings
( {—+ {). As Fraser points out, this is a clear case where the basic meaning of
blood siblings is not possible. He argues that although the meaning of spouse as in
Egyptian papyri remains a possibility, it seems more plausible to regard both parties, male
and female, who are foreigners, as brothers in the sense of fellow members of a koinon
[association]. ®
In a similar vein, Onno van Nijf, who in other respects downplays the frequency of
brother-language, nonetheless discusses a third-century inscription from  essalonica
in Macedonia.  is involves a collective tomb of an association with individually allo ed
niches: For Tyche. I have made this niche in commemoration of my own partner out of
jointe orts. If one of my brothers dares to open this niche, he shall pay ... (IGX. . ).
Interestingly enough, as van Nijf argues, here one sees  ctive sibling language of belonging
alongside a concern to preserve this particular niche from further use by the very same fel-
low-members of the association. Brotherhood apparently failed to prevent some brethren
from reopening niches to add the remains of another deceased person, or even to remove
the remains of the lawful occupant. %
ere are also some surviving instances from Greece and elsewhere in which those of

), IEurdud Il (Rome), and IJO 111 Syr ~ (with David Noy s notes; cf. Macc : ). Cf. IEgdud
,IEurjud Il (Rome; third-fourth cent. ) (either literal or ctive). Also see Pet : .

. Cf. ess :; Pet: and : ;Heb :; Pet:.

. AN || T 1] § 1 + \{<[{1(TAMII ).On the meaning of
! +_ (a ection or heartfelt love, as Horsley puts it in one case), see Robert

and, more extensively, Horsley in NewDocs Il Il ,and IV (cf.Rom : ).Horsley had not yet
encountered this case, it seems.

. Fraser R nn. . Cf. NewDocs 11

. Fraser ,

. VanNijf ,  (withtrans).



Dynamics of Identity in the World of the Early Christians

acommon occupation or common civic position, sometimes members of an ongoing guild
or organization, address one another as brother ina gurative sense. A third-century
decree from Chalcis in Euboia (Greece) involves an important civic board ( %{* +! {) and
the people (@ \). In response to a temple-wardens (Aurelius Hermodoross) generous
benefactions to the sanctuary, Amyntas and Ulpius Pamphilos propose that Hermodoross
descendants be honoured with continuous possession of this temple-wardenship (likely of
Tyche). e inscription happens to preserve the statement of the clerk of the board who
seeks a vote on whether the members of the board agree to grant these honours accord-
ing to all of your intentions and the proposal of the broth