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Before ‘Church’: Political, Ethno-Religious, and Theological Implications of the

Collective Designation of Pauline Christ-Followers as Ekkleésiai

In this study I situate socio-historically the adoption of the term ekklésia as a
permanent identity by some groups of early Christ-followers. Given pre-existing usages
of the word ekklesia in Greco-Roman and Jewish circles, I focus on three investigative
priorities: What source(s) lie(s) behind the permanent self-designation of some Christ-
followers as an ekklésia? What theological need(s) did that collective identity meet?
What political and ethno-religious ideological end(s) did the appropriation of ekklésia as
a sub-group identity serve?

In addressing these questions, particularly in relation to Paul’s use of the word
ekklesia, 1 contribute to at least three areas of ekklésia research. First, I build upon and
develop the preliminary observation by Runesson, Binder, and Olsson (2008) that
ekklesia can refer either to a gathering of Jews or to the self-designation of a Jewish
community, i.e., that ekklésia should be understood as one among several terms referring
to what is translated into English as “synagogue.” This problematizes, from an
institutional perspective, suggestions common in scholarship that Paul was “parting
ways” with Judaism(s), ‘Jewishness,” or Jewish organizational forms. Second, given both
that non-Jewish Christ-followers could not be designated using the ethno-religious term
“Israel” and that ekklésia is a Jewish synagogue term, Paul’s designation of his multi-
ethnic communities as ekklésiai allowed gentiles qua gentiles to share with Torah

observant Jews qua Jews in God’s salvation history with Israel. Ekklésia, thus, does not
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indicate an inherently supersessionist identity for communities designated by this term.
Third, Paul’s adoption of a political identity (civic ekklesia) for his communities need not
imply his promotion of counter-imperial civic ideology. Greek literary (e.g., Plutarch)
and inscriptional evidence suggests that if an Imperial period non-civic group (e.g.,
voluntary association) self-designated as an ekklésia, it could have been perceived as a

positive, rather than as an anti-Roman, participant in society.
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Introduction
1. EkKlesia as Christ-follower Sub-Group Identity

Before “church,” there was ekklésia.! Before the ekklésia of first-generation
Christ-followers, there was the ekklésia of Israel in the Septuagint (LXX). Before all
Jewish uses of the word ekklésia, there was the civic ekklesia of classical Athens.

The use of ekklésia terminology by some early Christ-followers was distinctive in
at least one respect from Jewish and Greek sources.” Some sub-groups of Christ-
followers, which were trans-locally connected, adopted ekklésia as a permanent collective
identity. Greek sources do not use ekkléesia as a permanent group designation. Ekklésia
occurrences in Greek literary and epigraphic sources refer either to the public gathering
of the citizenry (démos) of a polis or to a temporary collective identity assumed by the

démos during the course of that public gathering.3 The semantic range of ekklésia in

" The Greek word often translated “church” in modern versions is ekklésia. Its meaning in the
ancient world was simply “assembly.” As such, I will generally avoid using the anachronistic term
“church” throughout this study and either transliterate the Greek word (ekklesia) or translate “ekklesia” as
“assembly” or “meeting.”

* T use the term “Christ-followers” in technical fashion for members of the Jesus movement during
the first century CE. I will use the term “Christian” only in reference to Late Antique Christ-followers. I
use the term “Christ-follower” rather than “Christ-believer” because it represents not just beliefs, but also
practice. Regarding the need to avoid anachronistic designations, see Paul Trebilco, Self-designations and
Group Identity in the New Testament (Cambridge: Cambridge University Press, 2012), 3; Steve Mason,
“Jews, Judaeans, Judaizing, Judaism: Problems of Categorization in Ancient History,” JSJ 38 (2007): 457—
512, esp. 482-88; and Anders Runesson, “Paul and ‘Jewish Christianity’: Terminological and Conceptual
Issues” (paper presented at the annual SBL conference, Atlanta, GA, 22 November 2010), idem, “Inventing
Christian Identity: Paul, Ignatius, and Theodotius I,” in Exploring Early Christian Identity (WUNT 226; ed.
B. Holmberg; Tiibingen: Mohr Siebeck, 2008), 59-92.

? Mogens Hermann Hansen notes that scholarly consensus defines a Greek polis as “a community
of citizens rather than a territory ruled by a government” (“City-Ethnics as Evidence for Polis Identity,” in
More Studies in the Ancient Greek Polis [HE 108; ed. M. H. Hansen and K. Raaflaub; Stuttgart: Franz
Steiner Verlag, 1996], 169-196, esp. 169 and 192). P. J. Rhodes and David M. Lewis note the challenges
inherent in trying to identify whether the enacting community of a decree (i.e., £d0ev tft...) is a polis. He
says that a community could be a polis, or “a smaller unit within a polis or a larger unit containing poleis,
or some other kind of body. A démos may be the body of citizens of a polis, or of a federation of poleis, or
it may be smaller unit within a polis...A dependent community may call itself a kome or a chorion; it may
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Jewish sources, while including the concept of a public gathering, also refers to a
permanent group identity. In the LXX that permanent group identity is a supra-local one:
the ethno-religious nation of Israel. Only in three of Philo’s works does the possibility
surface that the term ekklésia might refer to a regional group identity, that is, to a local
group of Jews in Egypt. Philo gives no indication, however, that this local ekklésia was
trans-locally connected with other Jewish ekklésiai outside of Egypt. Given Greek and
Jewish usages of the word ekklésia, three questions naturally arise. Together, these three
questions encapsulate my investigative priorities in this study: What source(s) lie(s)
behind the permanent self-designation of some Christ-followers as an ekklesia? What
theological need(s) did that collective identity meet? What political and ethno-religious
ideological end(s) did the appropriation of ekklésia as a sub-group identity serve?

The term ekklésia is not the only group designation adopted by first-generation
Christ-followers. Acts and 1 Peter speak of Christianoi (Acts 11:26; 26:28; 1 Pet 4:16),
Acts and the Pauline epistles mention hoi hagioi (e.g., Acts 9:13; Romans 15:25, 26, 31),
the author of 3 John writes of hoi philoi (vv. 6 and 10), and Acts alone records that some

were called followers of “the Way” (Acts 9:2; 24:14).* The one identity-signifying term

call itself a demos or a koinon or it may even call itself a polis” (The Decrees of the Greek States [Oxford:
Clarendon Press, 1997], 102).

* Commenting on Acts 9:13, Richard I. Pervo implies that the group designation by which
(Hebrew) Jewish Christ-followers in Jerusalem self-identify is the term hoi hagioi (Acts: A Commentary
[Hermeneia; Minneapolis: Fortress Press, 2009], 248). Richard Bauckham makes that implication explicit:
“there is good reason to suppose that it [hoi hagioi] goes back to the early Jerusalem church” (“James and
the Jerusalem Community,” in Jewish Believers in Jesus: The Early Centuries [ed. O. Skarsaune and R.
Hvalvik; Peabody, MS: Hendrickson, 2007], 55-95, esp. 57). Trebilco gives greater specificity to
Bauckham’s claim: “the use of o1 ayiot as a self-designation originated with Aramaic-speaking Jewish
Christians in Jerusalem at a very early point” (Self-designations and Group Identity in the New Testament
[Cambridge: Cambridge University Press, 2012], 134). Trebilco explains his rationale: “In any case it is
clear he [the author of Acts] does not seem to introduce ot dytot as a self-designation for purposes of
variety; that he only uses it four times [Acts 9:13, 32, 41; 26:10] and then only in connection with
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which came to dominate by the end of the first century CE, however, was the designation
ekkléesia. The question remains as to why this terminological development took place and
what hermeneutical developments were at play in the process.

My investigation of ekklésia usage among early Christ-followers in Part IIT will
focus extensively upon ekklésia occurrences within the Pauline tradition. The reason for
this approach is simple. Out of the 114 references to the word ekklésia within the New
Testament writings,” Paul’s undisputed writings predominate with 44.° The book of Acts
1s second at 23 occurrences, while the deutero-Pauline letters account for another 18.
Thus, Paul, together with later writers who claim some affiliation with him, account for
85 of the ekklésia references in the New Testament.

There are at least four areas of ekklésia research which still bear further
investigation, particularly as they apply to Paul’s usage of the term. The first is a
methodological lacuna. Most studies which interpret ekklésia usage among early Christ-
followers privilege literary sources, such as Greek writers, Jewish literature of the Second

Temple period, and early Christ-follower sources. Some studies include Greek epigraphic

Jerusalem, Lydda and Joppa, and so with a very limited geographical range, argues against this... which
suggests that he is using a Palestinian source here (either oral or written), which spoke of Christians at
Jerusalem, Lydda and Joppa as o1 dy1ot...[The term] ‘the saints” was originally connected with the earliest
Jerusalem church...I also note here that in these four uses, Luke does not include Gentile Christians among
‘the saints’” (Self-designations, 117).

3 The word ekklésia occurs 114 times in the writings of the New Testament (BDAG). Occurrences
are found in Matthew (3x), Acts (23x), Romans (5x), 1 Corinthians (22x), 2 Corinthians (9x), Galatians
(3x), Ephesians (9x), Philippians (2x), Colossians (4x), 1 Thessalonians (2x), 2 Thessalonians (2x), 1
Timothy (3x), Philemon (1x), Hebrews (2x), James (1x), 3 John (3x), and Revelation (20x).

® The seven undisputed letters of Paul, listed in canonical (not compositional) order are: Romans,
1 and 2 Corinthians, Galatians, Philippians, 1 Thessalonians, and Philemon. The 44 Pauline usages of
ekklesia are found in: Romans (5x; 16:1, 4, 5, 16, 23); 1 Corinthians (22x; 1:2; 4:17; 6:4; 7:17; 10:32;
11:16, 18, 22; 12:28; 14:4, 5, 12, 19, 23, 28, (vv. 33b, 34, 35; disputed authorship); 15:9; 16:1, 19 [2x]); 2
Corinthians (9x; 1:1; 8:1, 18, 19, 23, 24; 11:8, 28; 12:13); Galatians (3x; 1:2, 13, 22); Philippians (2x; 3:6;
4:15); 1 Thessalonians (2x; 1:1; 2:14); Philemon (1x; Phlm 2).

" Ekklésia occurs in Ephesians (9x; 1:22, 3:10, 21; 5:23, 24, 25, 27, 29, 32), Colossians (4x; 1:18,
24; 4:15, 16), 2 Thessalonians (2x; 1:1, 4), and 1Timothy (3x; 3:5, 15; 5:16).
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sources, but none exhaustively so.® This is problematic not least since approximately
2100 mentions of the word ekklésia are extant in the Greek inscriptional record. It is only
with the rise of electronic resources that it has become possible fully to mine this
treasure-trove of information relative to ekklésia usage in extant epigraphical sources.

A second area of research involves a desideratum identified already in 1999 by
Donald Binder. Binder includes Christ-follower ekklésiai within his discussion of “what
we might imprecisely label ‘sectarian synagogues,’ those synagogues belonging to the
Essenes, the Theraputae, and the Samaritans.”” He writes that “the emergence and
development of the Christian ekklésia, [however], deserves an examination beyond what
can be given in this study.”10 Anders Runesson, Donald Binder and Birger Olsson take an
important step in this direction within their synagogue sourcebook. They include the
word ekklésia as one among many synagogue terms used within Jewish sources, but can
do little more than provide a cursory analysis of each occurrence.'' In Part II (Ekklésia in
Jewish Sources) I build extensively upon their observations. I provide analysis of Jewish
sources within which the word ekklésia is used for a gathering of Jews and for the self-

designation of a Jewish community. I will examine seven Jewish sources which use the

¥ Epigraphy means “a writing upon” and has reference to any process (e.g., etching, inscribing,
writing with ink) by which words are ‘permanently’ placed upon a material (e.g., stone, wood, papyrus,
pottery). Inscriptions are a sub-set of epigraphy. When it comes to sourcing epigraphic examples
electronically, unless otherwise noted, I have accessed them from the website of the Packard Humanities
Institute (http://epigraphy.packhum.org/inscriptions/main; accessed beginning May 22, 2010). The same
decree is not infrequently found replicated in multiple inscriptions with different titles. As such, when I
state that the word ekklésia occurs “x” amount of times, I do not mean to say that there are “x” amount of
extant ekkleésia references within the inscriptional record, but only that the word ekklésia is listed at least
“x” amount of times in the database of inscriptions of the Packard Humanities Institute (as of 2013).

® Donald Binder, Into the Temple Courts: The Place of the Synagogues in the Second Temple
Period (Atlanta: SBL, 1999), 24.

10 Binder, Into the Temple Courts, 24.

""" Anders Runesson, Donald Binder, and Birger Olsson, The Ancient Synagogue from its Origins

to 200 C.E.: A Source Book (AJEC 72; Leiden: Brill, 2008), esp. 159-63, 328.



Ph.D. Thesis — R. J. Korner; McMaster University — Religious Studies.

word ekklésia (the LXX, Ben Sira, Judith, 1 Maccabees, Josephus, Philo, and the apostle
Paul). Of these seven, the combined witness of four (Ben Sira, Josephus, Philo, and Paul)
suggests that ekklésia was actual group terminology adopted by some Jews in Judea and
in Egypt. Within these Jewish sources, the word ekklésia can be said to denote both semi-
public voluntary associations'” and public assemblies within which are addressed a broad
range of issues relevant to all members of a regional community.'® Its appropriation by

intra muros groups within pluriform Second Temple Judaism,'* and its subsequent

LT3

'2 Anders Runesson helpfully clarifies the three social levels on which ‘religion’ “played out™ in
antiquity: “a. Public level (civic/state/empire concerns); b. Semi-Public level/Association level (voluntary
groups/cults and their concerns); c. Private level (domestic, familial concerns)” (“Was there a Christian
Mission before the 4th Century? Problematizing Common Ideas about Early Christianity and the
Beginnings of Modern Mission,” in The Making of Christianity: Conflicts, Contacts, and Constructions
[ConBNT 47; ed. M. Zetterholm and S. Byrskog; Winona Lake: Eisenbrauns, 2012], 205-47, esp. 213).
Semi-public/association synagogues are for members and sympathizers only (Anders Runesson, The
Origins of the Synagogue: A Socio-Historical Study [ConBNT 37; Stockholm: Almqvist & Wiksell
International, 2001], 213-32). One could call these a Jewish form of Greco-Roman voluntary associations
known as thiasoi or collegia (Runesson, Origins of the Synagogue, 354, 480). Two examples of association
synagogues in the land of Israel are Philo’s reference to the Essenes (Prob. 80-83), and the community
associated with the 1* century CE synagogue in Jerusalem mentioned in the Theodotus inscription (CIJ I
1404; see John S. Kloppenborg, “Dating Theodotus (CIJ 11 1404),” JJS [51.2]: 243-80). An example of an
association synagogue which is based in Jerusalem but comprised of diasporic Jews is found in Acts’
mention of the “synagogue of the Freedmen” (Acts 6:9). See further in Anders Runesson, “Rethinking
Early Jewish—Christian Relations: Matthean Community History as Pharisaic Intragroup Conflict,” JBL
127/1 (2008): 95-132, esp. 112; idem, “Behind the Gospel of Matthew: Radical Pharisees in Post-War
Galilee?” CurTM 37:6 (December 2010): 460—-471, esp. 463.

" In his survey of 1" century CE sources, Lee Levine notes that the public synagdgé building was
used for “the entire gamut of [public] activities connected with any Jewish community...[such] as a
courtroom, school, hostel, a place for political meetings, social gatherings, housing charity funds, a setting
for manumissions, meals (sacred or otherwise), and, of course, a number of religious-liturgical functions
[such as public Torah reading, rituals, festival observance]” (The Ancient Synagogue: The First Thousand
Years [2d ed.; New Haven: Yale University Press, 2005], 29). See also Richard A. Horsley (“Synagogues
in Galilee and the Gospels,” in Evolution of the Synagogue: Problems and Progress [ed. H. C. Kee and L.
H. Colick; Harrisburg, PA: Trinity Press, 1999], 46—69) and Runesson (“Behind the Gospel of Matthew,”
463).

'* When I speak of “Judaism,” I follow the definition of “common Judaism” offered by E. P.
Sanders. Sanders defines “common Judaism [as being] that of the ordinary priest and the ordinary people...
Common is defined as what is agreed among the parties, and agreed among the populace as a whole”
(Judaism: Practice and Belief—Early Roman Period (63 BCE to 66 CE) [Philadelphia: TPI, 1992], 11-12).
More specifically, “common Judaism” is the convergence of four beliefs among 1* century CE Jews:
“belief that their God was the only true God, that he had chosen them and had given them his law, and that
they were required to obey it” and that “the temple was the visible, functioning symbol of God’s presence
with his people and it was also the basic rallying point of Jewish loyalties” (Judaism, 241).
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adoption by Pauline Christ-followers, becomes another factor by which to problematize
scholarly suggestions that Paul was “parting ways” with the loudaioi (J ews)," that is,
with Judaism(s), ‘Jewishness,” or Jewish organizational forms.'®

A third lacuna within ekklésia research is an investigation into how Paul’s
designation of his communities as ekklesiai solved a key ethno-religious conundrum.
Since non-Jewish Christ-followers could not be called “Israel,” Paul’s communities
required another inherently Jewish group identity which could integrate gentiles qua
gentiles into theological continuity with God’s salvation history for covenantal Israel.'” T
will assess five ways in which Paul’s incorporation of gentiles into the new dyadic
identity ekkleésia reinforces their theological continuity with ethno-religious Israel. The
first two are by lexical association (the ekklésia of Israel as well as Jewish synagogue
associations and public assemblies named ekklésia). The other three are by literary
depiction. Paul theologically transforms his ekklésiai into three examples of Jewish

sacred space: the temple of God, the body of the Jewish Christos, and a sacred Jewish

synagogue wherein occurs metaphorical manumission from sin. To my knowledge, there

15 Throughout this study, I will use the term “Jewish” rather than “Judean,” in contradistinction to
Steve Mason’s approach. Mason asserts that Ioudaikdg is better translated as “Judean” rather than the
traditional “Jewish” (“Jews, Judeans, Judaizing, Judaism,” 457-512). For a judicious critique of Mason’s
position, particularly as it relates to (1) Mason’s “terminological distinction between ancient contexts...and
the late antique and modern situation,” and (2) “the name of the place associated with Jew,” see Runesson
“Inventing Christian Identity,” 64-70.

' For suggestions that the ways parted by the end of the 1™ century CE, see the essays in Jews and
Christians: The Parting of the Ways A.D. 70 to 135 (ed. J. D. G. Dunn; Grand Rapids: Eerdmans, 1999).
For opinions that Christ-followers and Jews continued to exhibit social interaction in their dealings with
one another even into the Late Antique period, see the collection of essays in The Ways that Never Parted.:
Jews and Christians in Late Antiquity and the Early Middle Ages (ed. A. Becker and A. Yoshiko Reed;
Tiibingen/Minneapolis: Mohr Siebeck/Fortress, 2003/2007). See also, Stephen Spence (The Parting of the
Ways: The Roman Church as a Case Study [ISACR 5; Leuven/Dudley, MA: Peeters, 2004]).

7 By “gentiles qua gentiles” I mean that gentiles could become fully constituted followers of the
Jewish Christos without being required to become Jewish proselytes and/or or take up any one, or all, of
the Jewish covenantal identity markers such as circumcision, dietary restrictions, and festival observances.
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has not yet been a study which integrates all five of these ethno-religious and theological
depictions of Paul’s ekklésiai when assessing questions relative to the “the parting of the
ways” between ‘Christians’ and Jews. I will suggest that the combined witness of Paul’s
five portrayals links his ekklésiai with, rather than separates them from, pluriform Second
Temple Judaism. This possibility favours viewing Paul as being non-supersessionist
rather than supersessionist relative to other forms of Judaism.'® In its essence, the term

19 or “fulfillment

“supersessionism,” otherwise known as “replacement theology
theology,” holds that the “promises and covenants that were made with the nation of
Israel...now allegedly belong to another group that is not national Israel.”* Such a

theological claim has socio-cultural ramifications, specifically with respect to the

continuation of Jewish ethnic identity within the ekklésiai of Pauline Christ-followers.*!

'8 Leonhard Rost is an early 20™ century proponent of supersessionism. He claims that early
Christ-followers were supersessionist in their adoption of ekklésia because it expressed their conviction that
they were the new Israel, the true people of God (Die Vorstufen von Kirche und Synagoge im Alten
Testament [BWANT 4, Folge Heft 24; Stuttgart: Kohlhammer, 1938], 154). Some supersessionist scholars
differ from Rost in that they still see continuity in salvation history between the ‘Church’ and historic
Israel, such that Torah observance and faith in Christ are compatible (J. D. G. Dunn, The Theology of the
Apostle Paul [Grand Rapids: Eerdmans, 1998], 508; N. T. Wright, The Climax of the Covenant: Christ and
the Law in Pauline Theology [Edinburgh: T&T Clark, 1991], 237; Terrance L. Donaldson, Paul and the
Gentiles: Remapping the Apostle’s Convictional World [Minneapolis: Fortress, 1997], 306).

" Bruce K. Waltke ascribes to a “replacement theology” in which “national Israel and its law have
been permanently replaced by the church and the New Covenant” (“Kingdom Promises as Spiritual,” in
Continuity and Discontinuity: Perspectives on the Relationship between the Old and New Testaments [ed.
J. S. Feinberg; Westchester, IL: Crossway, 1988], 263—87, esp. 274). See also Hans K.

LaRondelle, The Israel of God in Prophecy, Principles of Prophetic Interpretation (Berrien Springs, MI:
Andrews University Press, 1983), 101.

2 Michael Vlach, Has the Church Replaced Israel? (Nashville: Broadman and Holman, 2010), 10.

! While lauding Paul’s challenge to Jews on how they could “ethically construct a particular
identity...without falling into ethnocentrism or racism of one kind or another,” Daniel Boyarin identifies
what he considers to be some negative implications of Paul’s apparent alternative: “Paul’s universalism
seems to conduce to coercive politico-cultural systems that engage in more or less violent projects of the
absorption of cultural specificities into the dominant one” (A Radical Jew: Paul and the Politics of Identity
[Berkeley, CA: University of California Press, 1994], 228-29). More specifically, Boyarin asserts that “the
negative evaluation of genealogy as a ground for identity can be traced to Paul, the fountainhead, as I am
claiming, of western universalism. In his authentic passion to find a place for the gentiles in the Torah’s
scheme of things...Paul had (almost against his will) sown the seeds for a Christian discourse that would
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A fourth window of opportunity in ekklésia research relates to the third player in
the identity construction game—Roman Imperial ideology.22 The matrix of Jewish and
‘Christian’ contexts is incomplete by itself as a paradigm for understanding group
identity formation among sub-groups of Christ-followers. As William Campbell
emphasizes, and Mikael Tellbe clearly demonstrates, there are three, rather than two,
micro-identities which Paul, in particular, needed to nest under one macro-identity for his
diasporic, multi-ethnic communities.® This leads some scholars to presume, however,
that Paul’s adoption both of a political identity (ekklésia)** and of political terminology
(e.g., kyrios, soter) reflects counter-imperial ideology.25 Such a political assumption bears

reassessment in light of an emerging consensus among ancient historians on politics in

completely deprive Jewish ethnic, cultural specificity of any positive value and indeed turn it into a ‘curse’
in the eyes of the gentile Christians” (Ibid, 229).

> William S. Campbell explores the reality of what it meant for Paul’s mission to grow within a
tripartite context: “Christians,” Jews, and Roman civic authorities. Campbell approvingly cites Tellbe’s
study of how tripartite interactions account for the differing self-understanding and identity of the
“Christian” communities in Thessalonica, Rome, and Philippi. Paul’s theology cannot not be reduced to
simply a Jewish-“Christian” dialogue. Imperial ideology is an equal partner in his “theologizing” (Paul and
the Creation of Christian Identity [London: T&T Clark, 2006], 69; cf. Mikael Tellbe, Paul Between
Synagogue and State: Christians, Jews and Civic Authorities in 1 Thessalonians, Romans, and Philippians
[Stockholm: Almqvist & Wiksell International, 2001]).

# The three micro-identities with which Paul had to deal are: (1) a Jewish Christ-follower who,
through his ethnically Judean heritage is a part of historic Israel and its covenantal status with God, but who
through faith in the Jewish Christ, has become a part of the new covenant available to historic Israel; (2) a
gentile Christ-follower who, given his ethnically gentile heritage is excluded from historical Israel and its
covenantal status with God, but who through faith in the Jewish Christ, has become part of the new
covenant that is available to historic Israel; and (3) both the Jewish and the gentile Christ-follower who
together live within Greco-Roman society, one which is permeated with Roman imperial ideology

2 Richard A. Horsley comments that “it is clear that the [Pauline Christ-follower] movement
thought of itself in political terms as an ekklésia...an ‘assembly’ alternative to the established city-
assembly” (First Corinthians [ANTC; Nashville, TN: Abingdon Press, 1998], 14).

* See, for example, John Dominic Crossan and Jonathan L. Reed (In Search of Paul: How Jesus’
Apostle Opposed Rome’s Empire with God’s Kingdom [New York: HarperSanFrancisco, 2005]), Brigette
Kahl (Galatians Re-Imagined: Reading with the Eyes of the Vanquished [PCC; Minneapolis: Fortress
Press, 2010]), and Richard A. Horsley (“Paul’s Assembly in Corinth: An Alternative Society,” in Paul and
Politics: Ekklesia, Israel, Imperium, Interpretation: Essays in Honour of Krister Stendahl [Harrisburg, PA:
Trinity Press International, 2000], 371-95; idem, “1 Corinthians: A Case Study of Paul’s Assembly,” in
Christianity at Corinth: The Quest for the Pauline Church [ed. E. Adams and D. G. Horrell; Louisville and
London: Westminster John Knox Press, 2004], 227-240).
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the Greek East during the Imperial period (27 BCE-284 CE).”® The exponential rise in
euergetism, otherwise known as benefaction,”’” during the 1* century CE is testimony to
the development of a political culture,” which informally enfranchised the political
influence of a middle stratum (e.g., voluntary associations) in Imperial Greek cities.”? The
existence of such a political culture in the Greek East, particularly in Asia Minor, forms
the basis from which I suggest that an Imperial period non-civic group (e.g., voluntary

association),”” which self-designates as an ekklésia could have been perceived as a

% See, for example, Onno van Nijf’s summary (“Political Culture in the Greek City after the
Classical Age: Introduction and Preview,” in Political Culture in the Greek City after the Classical Age
[ed. O. van Nijf and R. Alston, with the assistance of C. G. Williamson; Leuven: Peeters, 2011], 1-26).

*7 For an extensive list of epigraphic references to Imperial period benefactions, see Arjan
Zuiderhoek, The Politics of Munificence in the Roman Empire: Citizens, Elites and Benefactors in Asia
Minor (GCRW; Cambridge: Cambridge University Press, 2009), 160—-66. Examples of euergetism include
fund distributions, festival sponsorships, and the construction of public buildings (e.g., agoras, theatres,
odeia, baths/gymnasia, stoas, temples).

*¥ For example, Onno van Nijf, The Civic World of Professional Associations in the Roman East
(DMAHA XVII; Amsterdam: J. C. Gieben, 1997); idem, “Public Space and the Political Culture of Roman
Termessos,” in Political Culture in the Greek City after the Classical Age (ed. O. van Nijf and R. Alston,
with the assistance of C. G. Williamson; Leuven: Peeters, 2011), 215-242; Arjan Zuiderhoek, “On the
Political Sociology of the Imperial Greek City,” GRBS 48 (2008): 417-445; idem, Politics of Munificence
(2009). See Part 111, §2.2.6. (Paul’s Ekklgsia: Socio-Ethnic D€mokratia and Counter-Oligarchic Civic
Ideology?).

* I follow Onno van Nijf’s definition of “Imperial Greek city” as a city (polis) in the Greek East
during the first three centuries CE, that is, between the reigns of Augustus and Diocletian (“Politics,
Culture and Identities: Towards a Political History of the Imperial Greek City,” keynote address presented
Oct. 22 at Urban Dreams and Realities: An Interdisciplinary Conference on the City in Ancient Cultures
[Oct. 21-22, University of Alberta, Edmonton, AB], 1).

T use the word “non-civic” as an umbrella term both for unofficial groups, such as voluntary
associations, and for official groups such as ‘boards’ in charge of administering temples or other similar
institutions, and age-based ‘organizations’ connected with the gymnasia (e.g., epheboi, gerousia). Philip
defines “associations” as “social groupings in antiquity that shared certain characteristics in common and
that were often recognized as analogous groups by people and by governmental institutions. Associations
were small, unofficial (“private”) groups, usually consisting of about ten to fifty 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” (Dynamics of Identity in the World of the Early Christians: Associations, Judeans, and Cultural
Minorities [New York/London: T&T Clark, 2009], 26). See a more extensive yet concise definition of
“associations” in David Instone-Brewer and Philip A. Harland, “Jewish Associations in Roman Palestine:
Evidence from the Mishnah,” JGRJCh 5 (2008): 200-21, esp. 202, 203. John S. Kloppenborg provides a
select list of 50 voluntary associations with details given for each as to the type of association (e.g.,
oregeones, thiasotai) and the size of its membership (“Membership Practices in Pauline Christ Groups,”
EC 4, no. 2 [2013], 183-215, esp. 209-214).
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positive, rather than as a counter-imperial, participant in society. The widespread
“ekklesia discourse” evident among Second Sophistic writers such as Plutarch, Dio
Chrysostom, and Theon increases this possibility.3 "n Part I, T will explore this political
culture with a view to applying my findings within Part III, where I explore the political

implications of early Christ-followers self-designating collectively as ekklésiai.

3! For example, Giovanni Salmeri, “Dio, Rome, and the Civic Life of Asia Minor,” in Dio
Chrysostom: Politics, Letters, and Philosophy (ed. S. Swain; Oxford: Oxford University Press, 2000), 53—
92; idem, “Reconstructing the Political Life and Culture of the Greek Cities of the Roman Empire,” in
Political Culture in the Greek City after the Classical Age (ed. O. van Nijf and R. Alston, with the
assistance of C. G. Williamson; Leuven: Peeters, 2011), 197-214; Anna Criscinda Miller, “Ekklesia: 1
Corinthians in the Context of Ancient Democratic Discourse,” (PhD diss., Harvard University, July 7,
2008). See Part II1, §2.2.6. (Paul’s Ekkl&sia: Socio-Ethnic Démokratia and Counter-Oligarchic Civic
Ideology?).
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2. Christ-follower EKKlesiai: Three Investigative Questions

The four lacunae within ekklésia research, which I have identified, give rise to
three investigative questions that will direct the balance of this study. First, which non-
civic group in antiquity was the first to self-designate as an ekklésia? Second, did Greco-
Roman outsiders perceive the adoption of a permanent ekklésia identity by early Christ-
followers as being reflective of counter-imperial or of pro-demokratia, ideology? Third,
was the self-designation of early Christ-followers as ekklésiai a supersessionist move or
did it, conversely, identify those self-same Christ-followers with a Jewish heritage, and
perhaps even, as intra muros communities of pluriform Second Temple Judaism? Each of
these three questions has been answered in many different ways by previous scholarship.

A review of the status quaestionis for each follows below.

2.1. EKKlésia as Group Identity: Who Was First?
The combined witness of John Kloppenborg, Richard Ascough, and Philip

Harland initially painted a picture of four Greco-Roman voluntary associations which
adopted ekklésia as a permanent group identity (IGLAM 1381-82; IDelos 1519; Samos
119; OGIS 488).* In due course, Kloppenborg and Harland reversed some of their initial
findings. They now acknowledge that only two of those five inscriptions were inscribed
by voluntary associations (Tyrian merchants, IDelos 1519; a gymnastic association,

Samos 119), and that none use ekklésia as a collective identity, only as a name for the

%2 John S. Kloppenborg, “Edwin Hatch, Churches, and Collegia,” in Origins and Method: Towards
a New Understanding of Judaism and Christianity (ed. B. H. Maclean; Sheffield: JSOT Press, 1993), 212—
38, esp. 231; Richard Ascough, “Matthew and Community Formation,” in The Gospel of Matthew in
Current Studies (ed. D. E. Aune; Grand Rapids: Eerdmans, 2001), 97-126, esp. 113; Philip Harland,
Associations, Synagogues, and Congregations: Claiming a Place in Ancient Mediterranean Society
(Minneapolis: Fortress, 2003), 106 and 182; idem, Dynamics of Identity, 44.

11
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assembly of each inscription’s sponsoring community. My research will add one more
such inscriptional example of a non-civic group naming their assembly an ekklésia: the
syngeneia (“family clan”) of Pelekos (Sinuri 73/8; 4™ cent. BCE).

At least one Jewish source, though, does appear to use ekklésia as a collective
identity for a semi-public association—Philo. Runesson, Binder, and Olsson identify
three ekklésia references in Philo, which, if contemporaneous with his time, suggest that
up to two Jewish non-civic associations in Egypt may have self-designated collectively as
an ekklesia (Virt. 108, Deus 111), and one Jewish voluntary association, with a different
group identity (hieros syllogos), called their publicly accessible assembly an ekklesia
(Spec. 1.324-325). My research will provide further substantiation of their initial
assessments. In so doing, I will argue that Jewish groups in Philo’s Alexandria are the
first extant examples of communities using ekklésia as a permanent group identity.

If Jews in Alexandria were the first, then a corollary question arises: which sub-
group in the Jesus movement was the first to self-designate collectively as an ekklesia?
The recent arguments of Paul Trebilco and George H. van Kooten encapsulate the
interpretive options. Trebilco makes two claims. First, he forwards pre-Pauline
Hellenistic Jewish Christ-followers in Judea as being the first sub-group in the Jesus

movement to self-designate collectively as ekklésiai 33 Second, he postulates that their

3 Paul Trebilco, “Why Did the Early Christians Call Themselves ] ékkAnoia?” NTS 57 (2011):
440-460. In this, Trebilco (Ibid, 440, 442-444) follows on from Andries du Toit who states that “the
£kkAnoia title originated within Greek-speaking early Christian circles in Jerusalem, spreading from there
to Antioch” (“Paulus Oecumenicus: Interculturality in the Shaping of Paul’s Theology,” NTS 55 [2009]:
121-143, esp. 133). See also, Lucien Cerfaux, The Church in the Theology of St. Paul (New York: Herder
and Herder/London: Nelson, 1959), 95-117; Peter Stuhlmacher, Gottes Gerechtigkeit bei Paulus
(FRLANT 87; Gottingen: Vandenhoeck and Ruprecht, 1965), 211 n. 2; W. G. Kiimmel, Kirchenbegriff und
Geschichtsbewusstsein in der Urgemeinde und bei Jesus (2d ed.; Gottingen: Vandenhoeck & Ruprecht,

12
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inspiration for doing so derived from how the LXX used the word ekklésia. Van Kooten
differs with Trebilco on two fronts.** First, he forwards Paul as being the initial Christ-
follower to appropriate ekklésia as a group designaltion.3 > Second, he states that Paul’s
primary inspiration for doing so was the prevalence, and continued political relevance, of
civic ekklesiai throughout the Greek East of the Roman empire.3 % With this assertion van
Kooten locates himself within the trajectory of other political interpreters of Paul’s
ekklesiai like Dieter Georgi, Karl Donfried, and Richard Horsley, to name a few.”’

There is substantive evidence for each of the above viewpoints, making any
claims of a definitive answer problematic. I will suggest, though, that there is room for
another interpretive approach. I too will forward Paul as being the first Christ-follower to
adopt ekklesia as a permanent group designation. I will argue, however, that neither the

ancient ekklésia of the LXX nor the contemporary ekklésiai of Greco-Roman poleis were

1968) 16—-19; W. Schenk, “Die dltesten Selbstverstdndnisse christlicher Gruppen im ersten Jahrhundert,”
ANRWII 2/2: 1357-1467; J. Roloff, Die Kirche im Neuen Testament (GNT 10; Géttingen: Vandenhoeck &
Ruprecht, 1993), 82-83; idem, “éxkAnoia, ag, 1,” EDNT 1.410-415, esp. 411-12; Rost, Die Vorstufen, 154.
Rost argues that Jesus was the first to designate his followers collectively as an ekklésia.

34 George H. Van Kooten, ‘“’ExkArnoia 1o 0g00: The ‘Church of God” and the Civic Assemblies
(éxxAnoian) of the Greek Cities in the Roman Empire. A Response to Paul Trebilco and Richard A.
Horsley,” NTS 58/4 (Oct. 2012): 522-48.

¥ “ExkAnoia o0 000,” 536.

%% Van Kooten states that the “Graeco-Roman political meaning [of ekklésia] in the sense of ‘civic
assembly’ was decisive in its adoption by Paul, and that Paul wishes to portray his community as an
alternative organization existing alongside the civic assemblies” (‘’EkkAnoia to0 0e00,” 522; cf. also 532—
35). Other scholars who assert the preeminence of Greek backgrounds by which to explain New Testament
appropriations of ekklésia as a group designation include Erik Peterson (Die Kirche [Miinchen: Beck,
1929], 14-15, and nn. 18-19), Jirgen Becker (Paul, Apostle to the Gentiles [Louisville: Westminster John
Knox, 1993], 427). See also Wayne O. McCready, who assesses the socio-religious value for Paul’s gentile
mission of the Greco-Roman backgrounds to the word ekklésia (“Ekklésia and Voluntary Associations,” in
Voluntary Associations in the Graeco-Roman World [ed. J. S. Kloppenborg and S. G. Wilson; London and
New York: Routledge, 1996], 59-73).

*7 Dieter Georgi, Theocracy in Paul’s Praxis and Theology (trans. David E. Green; Minneapolis:
Fortress Press, 1991); Karl Donfried, Paul, Thessalonica, and Early Christianity (Grand Rapids: Eerdmans,
2002); Richard A. Horsley, ed., Paul and Empire: Religion and Power in Roman Imperial Society
(Harrisburg, PA: Trinity Press International/New York & London: Continuum, 1997).
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sufficient precedents for solving Paul’s key ethno-religious conundrum for his multi-
ethnic group identity construction project. His ideological agenda would have been
particularly reinforced if examples existed of contemporary ekklésia referents with

Jewish roots.

2.2. EKKlésia as Political Identity: Counter-Imperial Ideology?

Numerous political interpreters of Paul explore how his political terminology,
including the term ekklésia, intersects with Roman Imperial ideology. Opinions diverge,
though, when it comes to determining if Paul’s use of terms and concepts from a Greco-
Roman political milieu reflect a pro-imperial,®® a neutral-imperial,®® or a counter-imperial
message.* Horsley is a leading voice in the polyphonic chorus of scholars who explore
how Paul negotiated the demands of imperial ideology upon his theocratic
communities.*' Four aspects of Paul’s ostensibly counter-imperial ideology are generally
forwarded: the Gospel of Imperial salvation,** patronage and power,* an alternative

Gospel,* and the assemblies (ekklésiai) of an alternative international society.*

* Bruno Blumenfeld claims that “Paul upholds political sovereignty and reaffirms the authority of
the state while making it fully compatible with faith” (The Political Paul: Justice, Democracy and
Kingship in a Hellenistic Framework [JSNTSup 210; London and New York: Sheffield Academic Press,
2001/London: T. & T. Clark, 2003/2004], 283-84, see also 391).

¥ Seyoon Kim asserts that Paul uses political language simply as a lingua franca through which
more effectively to communicate the message about Jesus the Christos (Christ and Caesar: The Gospel and
the Roman Empire in the Writings of Paul and Luke [Grand Rapids: Eerdmans, 2008]).

* Counter-imperial interpreters of Paul’s acknowledged writings include: Robert Jewett
(Romans); Richard Horsley (1 Corinthians); Davina Lopez, Brigitte Kahl (Galatians); Peter Oakes
(Philippians); and Karl Donfried (1 Thessalonians).

4 Other examples of Richard Horsley’s edited works include Paul and Politics: Ekklesia, Israel,
Imperium, Interpretation: Essays in Honour of Krister Stendahl (Harrisburg, PA: Trinity Press
International, 2000), and In the Shadow of Empire: Reclaiming the Bible as a History of Faithful
Resistance (Louisville: Westminster John Knox, 2008).

*> The Gospel of imperial salvation was disseminated through the emperor cult which came into
existence during the reign of Augustus (27 BCE-14 CE). The imperial cult was more prevalent in the
Greek East, dominated public space through dedicated buildings and statues, and, through its integration of
traditional Greek religion, created a pervasive presence of imperial munificence and salvation.
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Horsley sees the rhetorical target of Paul’s ekklésiai as being the Roman imperium
in all of its political and religious expressions. He claims that Paul’s rhetoric in the
Corinthian correspondence de-constructs the three-legs of imperial ideology: the
patronage system, the imperial cult, and the rhetoric of peace and concord (pax romana).
Paul is said to achieve this deconstruction by constructing his Corinthian Christ-followers
into an alternative socio-political community. The Corinthian ekklésia is said to be
organized by egalitarian principles, rather than along the lines of the Roman patronage
system.46 Horsley identifies at least five social functions within Pauline ekklésiai which
he claims challenge Imperial authority: (1) a trans-local network of missionally-united,
household-based ekkléesiai; (2) communal affairs that are adjudicated autonomously of
local authorities (e.g., lawsuits); (3) isolation from “fundamental forms of social relations
in the dominant society” (e.g., abstinence from eating food offered to idols); (4) the
embodiment of radically different economic relations (avoidance of patronage); and (5)
the initiation of an economic practice that was “unprecedented and probably unique in

antiquity” (the collection for poor Christ-followers in Jerusalem).*’

* Patronage and power were both a means of social control and social cohesion. Patronage
involved reciprocal exchanges of goods and services, with mutual-aid societies known as collegia (or
thiasoi) being the focus of such reciprocity.

* If one assumes that Paul’s terminological and definitional parallels with Roman imperial
ideology are intentional (e.g., euangelion, sotéria), then the possibility arises that Paul’s gospel includes
counter-imperial elements. Some elements include Paul’s apparent disdain for Roman imperial “peace and
security” (1 Thessalonians), his proclamation of impending doom for “every rural ruler and every authority
in power” (1 Corinthians) such that “this [republican imperial] world is passing away.”

* Paul’s ekkiésiai in Asia Minor and Greece, which self-presented in many ways as Greco-Roman
voluntary associations, incorporated alternative social patterns than those associated with the hierarchical
social stratification that was intrinsic to Imperial period Roman society.

* Horsley, “1 Corinthians,” 251. See also Richard Horsley, “Building an Alternative Society:
Introduction,” in Paul and Empire: Religion and Power in Roman Imperial Society (ed. R. Horsley;
Harrisburg: Trinity Press International, 1997), 206—14, 213; idem, First Corinthians, 163—65.

4 Horsley, “Building an Alternative Society,” 206—14; idem, First Corinthians, 36.

15



Ph.D. Thesis — R. J. Korner; McMaster University — Religious Studies.

Donfried reinforces Horsley’s counter-imperial claims with evidence from 1 and 2
Thessalonians.*® One of his arguments is of particular note. Donfried contends that an
anomalous phrase in Paul’s adscriptio displays counter-imperial rhetoric: “to the ekklésia
thessalonikeon in God the Father and the Lord Jesus Christ.”* Paul’s use of the “city-
ethnic” (nomen gentilicium) thessalonikeon is atypical in his undisputed writings.
Donfried tries to explain Paul’s intent in this by pointing to numismatic evidence from
Thessalonica. The word thessalonikeon, but not ekklesia, occurs with some regularity as a
legend on late Hellenistic and early Roman period Thessalonican coins. The obverse side
displays the heads of Julius Caesar, Augustus, and Gaius along with the legends Theos,
Kaisar Sebastos, and Gaios Sebastos Huios, respectively.so

From this numismatic evidence Donfried draws the conclusion that “the apostle is
clearly distinguishing and separating two types of assemblies in Thessalonica, each
comprising different groups of people with substantially different allegiances and

551

loyalties.””" He identifies Paul’s phrase “tei ekklésia(i) thessalonikeon” (1 Thess 1:1) as

being “primary among these...language and thought-patterns that these former pagans

32 Donfried claims

were familiar with and which still surround them and encircle them.
that Paul’s mimicry of the Thessalonican “city-ethnic” implies that he views his Christ-

followers as the true ekklésia of Thessalonica, a patently counter-imperial statement.

4 Donfried, Paul, Thessalonica, and Early Christianity (2002).

* The Greek text of 1 Thess 1:1 (cf. 2 Thess 1:1) reads, tij ékkAnoia Oscoalovikéwy v 06
natpl Kail kupiw Inood Xplotd.

* Donfried, Paul, Thessalonica, 140-41.

31 Donfried, Paul, Thessalonica, 143.

52 Donfried, Paul, Thessalonica, 143.
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Leif Vaage takes a different tack. He focuses not upon counter-imperial
intentionality but upon the inevitability of a clash between the Roman imperium and the
empire-wide association of Christ-follower ekklésiai.”® This socio-political clash
develops, in his mind, not because Christ-followers intentionally sought to usurp Roman
political structures and authority. Rather, it develops because Christ-followers used
political terms and concepts, like ekklésia, which germinated into political aspirations
that eventually grew to fruition in Constantine’s ‘Christian’ empire. Vaage believes that
“Christianity’s cultural destiny was, in fact, decisively shaped by the fact that so much of
its core religious vocabulary is expressly political and so frankly imperial.” 4

Georgi focuses his rhetorical analysis of Paul’s “ekklésia ideology” upon its
intersection with municipal politics rather than with the imperium. He views Paul’s
assemblies as being “in competition with the local political assembly of the [city’s]

9955

citizenry”" in that they form an “alternative social utopia” which reflects three “central

ideals of Hellenistic society”: “its libertarian and democratic universalism, its socially
egalitarian pluralism, and its urban basis.”® In this, Georgi views the Pauline ekklesiai as

reflecting a civic ideology which is directed against oligarchic rule and hierarchical

society rather than against the Roman empire itself.

> Leif E. Vaage, “Why Christianity Succeeded (in) the Roman Empire,” in Religious Rivalries in
the Early Roman Empire and the Rise of Christianity (SCJ 18; ed. L. E. Vaage; Waterloo, ON: Wilfred
Laurier Press, 2006), 253-78.

> Vaage, “Why Christianity Succeeded,” 255.

> Georgi, Theocracy, 31, 51, 57.

36 Georgi, Theocracy, 51. See also, Karl P. Donfried, “The Imperial Cults of Thessalonica and
Political Conflict in 1 Thessalonians,” in Paul and Empire: Religion and Power in Roman Imperial Society
(ed. R. A. Horsley; Harrisburg, PA: TPI/New York & London: Continuum, 1997), 215-23.
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Van Kooten follows the lead of Georgi in also labeling the Christ-follower
ekklésia as an alternative society. His distinctive contribution lies in his claim that the
alternative society of Christ-follower ekklésiai paralleled three levels of political
organization: municipal/regional,”’ provincial,”® and empire-wide.”® Van Kooten does not
follow Horsley, however, in claiming that counter-imperial ideology lies behind any
attempts by Pauline ekklesiai to become politically organized.

My focus in this study is not upon Paul’s political ideology in general. Rather, it
is upon Paul’s adoption of one particular political identity for his communities—the
Greek democratic institution par excellence, the ekklésia. My interpretive assessment of
Paul’s “ekklésia ideology” mirrors Georgi’s more neutral-imperial, counter-polis
approach, but adds a more positive political spin (pro-démokratia) and a distinctively
Jewish element (ekklésia as Jewish sacred space). My postulate is that Paul presents his
ekklesiai as sacred, multi-ethnic Jewish synagogue communities, which inculcate Greek
socio-democratic ideals, and whose alternative civic ideology implicitly critiques the

oligarchic privilege and socio-economic stratification within Imperial Greek cities.

>7 In each city wherein Christ-followers reside, van Kooten claims that Paul creates an antithesis
between his ekklesia and the civic ekklésia (1 Cor 1:2; 11:6; 2 Cor 1:1; Rom 16:1; 1 Thess 1:1; 2:1).

*% Van Kooten, “’ExkAnoia tod 0g00,” 536. Van Kooten sees a provincial level of organization in
the phrases “the ekklésiai of Galatia” (1 Cor 16:1; Gal 1:2), “the ekklésiai of Asia” (1 Cor 16:19), “the
ekklésiai of Macedonia” (2 Cor 8:1), and “the ekklésiai of Judea” (Gal 1:22; cf. 1 Thess 2:14).

> Van Kooten states that there appears to be a “universal, even global notion of éxkAnofar,
[which] was unparalleled in the Greek world and the Roman empire” (‘’EkkAnoia to0 000,” 537). He
specifically cites Rom 16:4 in this regard and claims that it indicates “an alternative, non-ethnic, global
community, which takes the form of a collective of assemblies from the nations...the political overtones [of
which] cannot be missed” (Ibid, 537).
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My postulate intersects with previous scholarship in the following fashion: Paul’s
ekklesia ideology reflects civic ideology (Gillihan)® for the creation of an alternative
society (Georgi),61 that is not counter-imperial (contra Horsley),62 nor a trans-local
parallel political organization (contra van Kooten),” but rather a trans-local Jewish
voluntary association (Runesson)® that is socially accessible to Greco-Romans
(McCready),” and which could have been viewed as a pro-‘democratic,” counter-
oligarchic participant in the ubiquitous “ekklésia discourse” (Salmeri, Miller) of the
newly developing political culture of 1* century CE Greco-Roman society, particularly in
Asia Minor (Worrle, Mitchell, Sherk, van Nijf, Zuiderhoek).66 In sum, self-designating as
ekklesiai gave Paul’s multi-ethnic communities the potential to present both as intra
muros Jewish synagogue communities and as Greco-Roman voluntary associations, with

a civic ideology that is both pro-démokratia and counter-oligarchic.

2.3. EKKklésia as Ethno-Religious Identity: Supersessionist Ideology?

Paul’s Jewish heritage brings to the fore the need to consider ethno-religious
optics when assessing Paul’s rationale for adopting a permanent ekklésia identity for his
multi-ethnic, diasporic communities. My analysis of ekklésia occurrences in Jewish

sources (Part II) provides answers to my third investigative question, which, when

%0 See Part I11, §2.2.1. Paul’s Ekkl&sia: Alternative Civic Ideology? Yonder Moynihan Gillihan,
Civic Ideology, Organization, and Law in the Rule Scrolls: A Comparative Study of the Covenanters’ Sect
and Contemporary Voluntary Associations in Political Context (STDJ 97; Leiden: Brill, 2012), 75-78.

o' See Part III, §2.2.1. Paul’s Ekkl&sia: Alternative Civic Ideology?

62 See Part III, §2.2.2. Paul’s Ekkl&sia: Counter-Imperial Ideology?

% See Part III, §2.2.3. Paul’s Ekkl€sia: A Trans-local Parallel Political Organization?

6% See Part III, §2.2.4. Paul’s EKkl€sia: A Trans-local Jewish Voluntary Association?

55 See Part III, §2.2.5. Paul’s Ekkl€sia: A Trans-local Greco-Roman Voluntary Association?

% See Part III, §2.2.6. Paul’s Ekkl€sia: Socio-Ethnic Démokratia and Counter-Oligarchic Civic
Ideology?
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restated, reads: “Did Jews and gentiles within Pauline ekklésiai self-perceive as having
superseded ethno-religious Israel in God’s salvation history?”

Christopher Zoccali cogently summarizes the various positions taken by
scholarship relative to the relationship between the ‘Church’ and Israel.®” The first
position is supersessionist: the ‘Church’ has superseded Israel in God’s salvation
history.68 There are two interpretive options. First, is the view championed by Ernst
Kiasemann which sees discontinuity between the ‘Church’ and historic Israel.”” Thus,
Torah observance and faith in Jesus as Messiah are incompatible. Second, J. D. G. Dunn
and N. T. Wright spearhead the view that there is continuity in salvation history between
the ‘Church’ and historic Israel.” Thus, Torah observance and faith in Christ are
compatible for Jews who have become Christ-followers.

There is also a post-supersessionist position: the ‘Church’ does not displace or
replace historic Israel, but rather is emplaced within Israel. This position is taken by

)71

scholars of the so-called “Radical Perspective on Paul,”"" also known as “Beyond the

New Perspective on Paul” (BNP)." They argue that Israel and the ‘Church,’ that is, the

%7 Christopher Zoccali, Whom God Has Called: The Relationship of Church and Israel in Pauline
Interpretation, 1920 to the Present (Salem, OR: Wipf and Stock, 2010).

68 Rost, Die Vorstufen, 154.

69 Zoccali, Whom God Has Called, 23ff. See, for example, Kdsemann’s work Leib und Leib
Christi (Tubingen: Mohr-Siebeck, 1933).

70 Dunn, Theology, 508; Wright, Climax, 237; Donaldson, Paul, 306.

! Kathy Ehrensperger, That We May Be Mutually Encouraged: Feminism and the New
Perspective in Pauline Studies (London: T&T Clark, 2004), 39; Magnus Zetterholm, Approaches to Paul:
A Student’s Guide to Recent Scholarship (Minneapolis: Fortress, 2009), 127-63; Pamela Eisenbaum, Paul
Was Not a Christian: The Real Message of a Misunderstood Apostle (New York: HarperOne, 2009), 216.

7 For a discussion of the similarities and differences between scholars in the New Perspective and
Beyond the New Perspective (BNP) ‘camps,’ along with a carefully nuanced comparative analysis of
different views within the BNP ‘camp,’ see J. Brian Tucker, Remain in Your Calling: Paul and the
Continuation of Social Identities in 1 Corinthians (Eugene, OR: Pickwick Publications, 2011), 7-10. BNP
scholars include, but are not limited to, William S. Campbell, Kathy Ehrensperger, Anders Runesson,
Magnus Zetterholm, Mark Nanos, David Rudolph, Pamela Eisenbaum, John Gager, Stanley Kent Stowers,
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universal, multi-ethnic community of Christ-followers, are distinct yet covenantally
related socio-religious entities.”® As such, so the argument goes, by faith in the Jewish
Christ, gentiles qua gentiles share with Torah observant Jews qua Jews in God’s salvation
history with historic Israel.”* As William Campbell succinctly states, “The church and
Israel [are] related but separate entities which should not be dissolved or merged in such

a way that the sub-group identity of the one is lost or unrecognized.”75

Lloyd Gaston, Krister Stendahl, Markus Barth, Markus Bockmuehl, and J. Brian Tucker (Tucker, Remain
in Your Calling, 8).

3 David Rudolph argues for the inclusion of a Messianic Jewish perspective in Christian theology
(“Messianic Jews and Christian Theology: Restoring an Historical Voice to the Contemporary Discussion,”
Pro Ecclesia XIV/1 [2005]: 58—84). Rudolph envisions a five-fold post-supersessionist perspective which
Messianic Jews would bring to Christian theology: “(1) God’s covenant fidelity to the Jewish people, (2)
that Jesus was Israel’s Messiah and participated in the unique identity of the God of Israel, (3) that the
besorah (gospel) was for Jews and Gentiles, (4) that Jesus-believing Gentiles were full members of God’s
people without becoming Jews, and (5) that Jesus-believing Jews should continue to live as Jews in keeping
with Israel’s calling to be a distinct and enduring nation” (http://mjstudies.squarespace.com/about-post-
supersessionist/; accessed 1.29.2012).

™ Zoccali states that Nanos and Campbell appear to presume that “while the church existed for
Paul under the umbrella of Israel, in as much as it consists of Jewish and gentile Christ followers it can
equally be seen as a larger entity encompassing both Israel and the nations” (Whom God Has Called, 135).
See Mark Nanos (“Challenging the Limits that Continue to Define on Paul’s Perspective on Jews and
Judaism,” in Reading Israel in Romans: Legitimacy and Plausibility of Divergent Interpretations [ed. C.
Grenholm and D. Patte; Harrisburg, PA: Trinity, 2000], 212-24, esp. 221) and Campbell (Paul, 138). For a
volume which extensively explores the inter-relationship between 1* century CE Jewish Christ-followers
and a Jewish heritage, see Jewish Believers in Jesus: The Early Centuries (ed. O. Skarsaune and R.
Hvalvik; Peabody, MS: Hendrickson, 2007), esp. 3—418.

™ Campbell, Paul, 101. Campbell notes that one cannot merely distinguish Israel from the Church
in the conviction that God’s purposes for historical Israel are not yet fully realized (Paul, 99). One must
rather establish to what degree Israel and the (predominantly gentile) Church are mutually distinct entities
in Paul’s theology. The question is whether Paul envisions one inclusive or two parallel covenants.
Campbell, Nanos, Dunn, Wright, and Donaldson all agree that there is only one covenant for both Jews and
gentiles and that trust in God’s act in Christ is the ultimate basis for covenant membership. Gaston and
Harink see trust in God’s act in Christ as being a necessary prerequisite only for gentiles. Lloyd Gaston
proposes a two covenant view, one through Sinai for Jews, one through Christ for gentiles (Paul and Torah
[Vancouver: UBC Press, 1987], 33-34, 143-44). Douglas Harink, while agreeing with Gaston’s claim of
discontinuity relative to the Christ event, focuses upon Paul’s apocalyptic theology wherein there exists a
sharp antithesis between the old world and the new creation that was inaugurated by the Christ event (Paul
Among the Postliberals: Pauline Theology Beyond Christendom and Modernity [Grand Rapids: Brazos,
2003], 68-72, 80-81, 168ff). Zoccali identifies five primary interpretive approaches to the key exegetical
battleground of Romans 9-11, particularly in relation to the phrase “And so all Israel will be saved” (Rom
11:26): (1) “eschatological miracle”; (2) ecclesiological; (3) Roman mission; (4) two-covenant; (5) total
national elect (Whom God has Called, 91-102).
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Campbell argues that Pauline Christ-followers would not have seen themselves as
some sort of new, a-cultural, universal association which is disconnected from its Jewish
roots, but rather as Jews and other ethnicities who, while ethnically diverse, are united
under the transforming influence of Christ, and who express that diverse unity within
their individual cultures.”® Campbell contends, therefore, that Paul is a non-sectarian,
Jewish reformist who sought to establish groups that were theologically united with, yet
socially distinct from, the greater synagogue community, but who still accepted Jewish
ethno-religious identity markers in their worship of the Jewish Christos.”’

In a parallel vein, Denise Buell claims that Paul’s views do not contain the
supersessionist seeds of some 2nd century CE Christ-followers who conceived of
themselves as a “third race.” These later Christ-followers downplayed the importance of
ethnic and racial identity, and in some cases even erased it. Buell bases her argument
upon a conversionist paradigm which rests “on Christian collective self-definition in

ethical/racial terms.””®

While Buell moves in the right direction, her conclusions would
have been strengthened, specifically in relation to the Roman and Corinthian

communities, had she assessed early Christ-followers’ collective self-definition along

socio-religious (i.e., sub-group identities), rather than only along ethnic/racial, lines.

76 For an assessment of Campbell’s argument, see Ralph J. Korner, on-line review of William S.
Campbell, Paul and the Creation of Christian Identity, Bryn Mawr Classical Review (2009.07.42).

77 Campbell, Paul, 66. Campbell makes this point very clear in his analysis of Paul’s discussion on
the weak and the strong in Romans 14:1-15:13. Campbell states that Paul “feels obliged to make it clear
that accommodation to those living a Jewish way of life, far from being in conflict with his gospel, is
demanded by it, if the conviction of fellow Christ-followers so requires” (“The Addressees of Paul’s Letter
to the Romans: Assemblies of God in House Churches and Synagogues?” in Between Gospel and Election:
Explorations in the Interpretation of Romans 9—11 [ed. F. Wilk and J. R. Wagner, with the assistance of F.
Schleritt; Tiibingen: Mohr Siebeck, 2010], 171-95, esp. 188).

"8 Denise Buell, Why This New Race? Ethnic Reasoning in Early Christianity (New York:
Columbia University Press, 2005), 164.
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3. Methodological Considerations: Identity, Social History, Epigraphy

3.1. Identity Precedes Theology

Although personal identity can be described from social, religious, ethnic,
political, and economic perspectives,79 it is not complete without an assessment of the
group identities which impinge upon an individual. This is true not least since “ancient
Mediterranean cultures focused on the collective rather than on individuals.”*® Bruce
Malina even goes so far as to categorize the Mediterranean personality type as “dyadic”

or “collectivistic.”®!

Thus, in no small measure, group identity is constitutive of, though
not solely determinative for, personal identity formation.*

A focus on group identity construction is, therefore, particularly important for
understanding the ideology behind a variety of theological constructs in the New
Testament. Campbell emphatically reinforces that fact when he states that “identity
precedes theology and that in fact theological constructions emerge to solve the problem

of identity rather than create it

When applied practically to Paul’s letters, for
example, this truism suggests that Paul’s metaphorical appropriation of Jewish sacred

space imagery for the communities of Christ-followers he addresses in Rome and Corinth

” For example, ethno-religious terminology used in scholarship for individual Christ-followers
begins with base descriptors such as “Jews,” “Christians,” “Judeans,” “Christ-believers,” and “Christ-
followers,” to which are added ethnicity modifiers (“Jewish,” “non-Jewish”/“Gentile”) and/or theological
modifiers (“non-messianic Jews,” “messianic Jewish”). Social identities include slave, freedperson,
paterfamilias, and wife. Socio-political identities include Greek, Roman, “barbarian,” Jew.

%*Mikael Tellbe, “The Prototypical Christ-Believer: Early Christian Identity Formation in
Ephesus,” in Exploring Early Christian Identity (WUNT 226; ed. B. Holmberg; Tiibingen: Mohr Siebeck,
2008), 115-138, esp. 120.

8! Bruce Malina, The New Testament World: Insights from Cultural Anthropology (Louisville:
Westminster John Knox Press, 2001), 62.

%2 Tellbe claims that “‘Social identity’ is thus the outcome of a process whereby an individual
models his or her thoughts, feelings and actions on the thoughts, feelings and actions attributed to
significant group members and then incorporates these into a mental image” (“The Prototypical Christ-
Believer,” 120).

83 Campbell, Paul, 52 (author’s emphasis).
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(temple of God, body of the Jewish Christos) is not theology for its own sake, but rather
is a theological means to the end of resolving socio-religious divisions. In other words,
Paul uses a theology of sacred space, to which both Jerusalem and Pauline loyal Christ-
followers can adhere (e.g., fictive temple imagery: 1 Pet 2:5 and 1 Cor 3:16, 17), as a
basis from which rhetorically to engender cooperation and harmony between
differentiated sub-groups of Christ-followers in Rome and in Corinth (“I belong to
Paul...Cephas”; 1 Cor 1:12). These apostolically differentiated sub-groups may even

hold to different sub-group identities (hoi hagioi and ekklésia, respectively).84

3.2. Social History and Epigraphy

A comprehensive analysis of ekklésia occurrences within New Testament texts
requires at least three sociological approaches:* social description (“what does the

artefact mean‘?”),86 social history (“how does the text inform us of the socio-cultural

8 For example, in the book of Romans Paul addresses his comments to the klétoi hagioi (1:7).
Robert Jewett claims that “when the term ‘saints’ is used as a description of specific Christian groups in
contrast to all Christians, it refers to Jewish Christians, loyal to or associated with Jerusalem” (Romans: A
Commentary [Hermeneia; Minneapolis: Augsburg/Fortress, 2007], 114). Jewett cites other examples in
Romans 15:25, 26, 31; 1 Cor 16:1 (Ibid, 114; see also Horst Balz, “ayioig ktA.,” EDNT 1.17). Some
scholars come close to Jewett’s suggestion when they say that the phrase kAntoig dyioig is “almost titular”
(C. E. B. Cranfield, Romans [2 vols.; ICC; London/New York: T&T Clark, 1979/2006 reprint], 1.69). See
also, Ulrich Wilckens (Der Brief an die Romer [3 vols.; EKKNT VI; Ostfildern/Einsiedeln/Neukirchen-
Vluyn: Patmos/Benziger/ Neukirchener, 1982—-1997], 1.68 n. 39). For a detailed discussion of the term hoi
hagioi and its use as a group identity by early Christ-followers loyal to, or associated with, Jerusalem, see
Trebilco, Self-designations, 104—37. Paul does not speak of an ekklésia in his Roman epistle until the final
chapter wherein he requests that greetings be sent by the addressees of his Roman epistle to the ekklésia
which meets in the home of Aquila and Priscilla (16:3-5).

% See the concise comparison of the terms “social description,” “social history,” and “sociology of
knowledge” in David Rhoades, “Social Criticism: Crossing Boundaries,” in Mark and Method: New
Approaches in Biblical Studies (ed. J. C. Anderson and S. D. Moore; Minneapolis: Fortress Press, 2008),
145-180.

8 “Social description” incorporates all the information we have from antiquity such as literature,
archeology, art, numismatic evidence, and inscriptions. Scholars organize this data for the purpose of
describing every aspect of the social environment (e.g., occupations, economics, villages and cities, laws,
social classes, patron-client relations, gender roles). Once organized, social description enhances our

EEINT3
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context of the narrative’s timeframe?”),*’ and sociology of knowledge (“how does the
text inform us of the community behind its writing?”).*® My socio-historical methodology
affirms the principle of variegated ‘Christianities,” which together exhibit apostolic
(Matthean, J ohannine,89 Pauline, Petrine), regional (Asia Minor, Greece, Judea, Rome,
Syria), and epochal (pre-70 CE, post-70 CE) variations, and whose attestation is found in
textual, archaeological, and/or inscriptional artefacts.”® The importance of supplementing

literary artifacts’' with material evidence is emphasized by Harland.’” He makes the point

understanding of the daily cultures and customs in specific geographical locations in the ancient world (see
Rhoades, “Social Criticism,” 145-180).

%7 Philip Harland uses the phrase “social history” to mean at least three things: (1) “the actual
social and religious life of persons and groups (from various levels of society) living within a particular
region”’; (2) being “concerned with social relations and, more specifically, with issues regarding the
relationship between groups and surrounding sociocultural institutions and values...[which includes] issues
concerning interactions between groups (associations, synagogues, or assemblies) and others within the
structures of society, including the elites”; and (3) using “methods and insights from the social sciences
[such as] sociological studies of social networks...anthropological insights [regarding] the meaning of
rituals...social-scientific studies of acculturation and assimilation among minority cultural groups”
(Associations, 14-15).

% For usage of “sociology of knowledge” as a way of understanding the community behind a
piece of literature, see the work of Anthony Saldarini on the Matthean community (Matthew’s Christian-
Jewish Community [Chicago: The University of Chicago Press, 1994]), and Raymond Brown’s diachronic
analysis of the Johannine community (An Introduction to the Gospel of John [ed. F. J. Moloney; New
Haven, CT: Yale University Press, 2007], esp. 62—-84). Rhoades succinctly summarizes the interrelationship
between “social description” and “sociology of knowledge.” He notes that while social description focuses
on the material realities of a society, sociology of knowledge deals with how that society organizes and
interprets those realities. Sociology of knowledge makes us aware of the relativity of cultures and
challenges the idea that cultures are fixed. Each society interprets, organizes, and experiences life in its own
way and has a set of common values and customary ways in which people interact. Together these social
factors make up a given culture’s “common knowledge.” Since people are born into their cultural
paradigm, they seldom question the “common knowledge” (“Social Criticism,” 145-180).

% T use the term “Johannine™ here for the sake of expediency in referring to the authors of the
Johannine epistles and to the book of Revelation, not necessarily implying thereby that both sets of literary
works are written by the same “John.”

% For example, Bengt Holmberg emphasizes the need for integrating social historical backdrops
when reading the Pauline corpus. He calls for a recognition of the fact that Paul’s ethical and theological
pronouncements need to be situated within the context of “social factors like stratum-specific behaviour
patterns operative in the everyday life of these Christians” (“The Methods of Historical Reconstruction in
the Scholarly ‘Recovery’ of Corinthian Christianity,” in Christianity at Corinth: The Quest for the Pauline
Church [ed. E. Adams and D. Horrell; Louisville, KY: Westminster John Knox Press, 2004], 161).

%! Unless otherwise noted, text copied from Greek literary works is taken from the Perseus website
(http://www.perseus.tufts.edu/hopper/; accessed beginning November 2010).
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that only archaeological evidence allows for the emergence of a “grass roots level”
perspective on non-elite life within Greco-Roman society, a perspective which is too
easily masked by literary texts that are the product of social elites.” This literary tendenz
towards ideological representation is evident both in Greek” and Roman authors.”
Epigraphic evidence, when available, is less susceptible, although not immune, to
ideological self-presentations. This fact undergirds my choice to focus upon epigraphic
occurrences of the word ekklesia to a degree much greater than has previous scholarship.

In so doing, however, I affirm four limitations noted by Robert Sinclair relative to

conclusions one can draw from inscriptional evidence.”® First, public inscriptions only

%2 Harland emphasizes the need to add local archeological and epigraphic materials as evidence for
associations in the world of early Christ groups and Judean gatherings (Dynamics of Identity, 2).

93 Harland, Dynamics of Identity, 2, 3.

% One Greek literary example is Aristotle’s corpus, wherein, while writing about the boulé and
ekklesia of 4™ century Athens, he substitutes original 5™ century terminology. Susanne Carlsson cogently
compares the historical value of literary sources and epigraphic sources (Hellenistic Democracies:
Freedom, Independence and Political Procedure in Some East Greek City-States [HE 206; Stuttgart: Franz
Steiner Verlag, 2010], 17-18): “In contrast to ancient literary sources which are often written many years
after the course of events they describe and which are known only from medieval manuscripts, inscriptions
are original texts and thus constitute not only sources, but also archaeological artefacts.”

% One Roman example is official documents of the Julio-Claudian era which portray a rather
negative view of voluntary associations as being subversive social entities which were in need of control.
The inscriptional record, however, predominantly paints a positive picture of the involvement of voluntary
associations in Greco-Roman societal life. See the studies by Jean-Pierre Waltzing (Etude historique sur les
corporations professionnelles chez les Romains depuis les origines jusqu’a la chute de I’empire d’Occident
[Mémoires couronnés et autres mémoires publiée par I’ Académie Royale des Sciences, des Lettres et des
Beaux-Arts de Belgique 50; 4 vols.; Brussels: Hayez, 1895-1900]); Francesco M. De Robertis (Storia delle
corporazioni e del regime associativo nel mondo romano [Bari: Adriatica, 1938/repr., 1971]); and G. E. M.
de Ste. Croix, The Class Struggle in the Ancient Greek World (Ithaca: Cornell University Press, 1981). For
descriptions of inscriptional content from associations in the Hellenistic and Imperial periods, see Harland
(Associations, esp. 1-112), John S. Kloppenborg and Richard Ascough, eds. (Attica, Central Greece,
Macedonia, Thrace. Vol. 1 of Greco-Roman Associations: Texts, Translations, and Commentary [BZNW
181; Berlin and New York: Walter de Gruyter, 2011]), and Richard Ascough, Philip Harland, and John
Kloppenborg, eds. (Associations in the Greco-Roman World: a Sourcebook [Berlin/Waco: de
Gruyter/Baylor University Press, 2012]).

% Robert K. Sinclair, Democracy and Participation in Athens (Cambridge: Cambridge University
Press, 1988), 86.
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represent the “tip of the epigraphic iceberg,” so to spealk.97 Second, a statistical analysis
of only extant stone or bronze inscriptions neglects a much larger body of epigraphic
evidence, which is either lost to posterity, given the happenstance nature of
archaeological discoveries, or permanently lost through decay and destruction.” Third,
since stone stelae are not infrequently of a fragmentary or eroded nature, a historian
cannot prima facie assume that the epigraphist has correctly reconstructed the text.”’
Fourth, variations in terminology and decree formulae may still reflect a similar

s 100
provenance and compositional date.

°7 Public display was reserved for more important decisions such as alliances with foreign states.
An exponentially greater number of inscriptions were archived, and, thus, ultimately lost to posterity. As
such, any socio-historical conclusions reached relative to public inscriptions will of necessity reflect only a
limited cross-section of that polis® actual socio-political reality. Aeschines (3.187) mentions that all
Athenian pséphismata tou demou are filed in the Metroon by an overseer known simply as the “public
servant” (dnpociog) (see also, Dem. 19.130; Paus. 1.3.5). In ancient Athens, the Old Metroon initially
functioned as “the record office and repository of the laws” (Photias, Souda, Agora III no. 487). However,
between the years 410/9 and 405/4, following the completion of the new Bouleterion, the records of the
boulée were moved and organized into a centralized public archive within the old Bouleterion, which now
became known as the new Metroon. See the discussion by T. Leslie Shear, Jr. (“Bouleterion, Metroon, and
the Archives at Athens,” Studies in the Ancient Greek Polis [HE 95; ed. M. H. Hansen and K. Raaflaub;
Stuttgart: Franz Steiner Verlag, 1995], 157-90, esp. 173-89).

% Civic decrees were engraved and written not only on stone and bronze, but also on less durable
materials, such as wooden tablets and papyrus. Their increased susceptibility to decay over time means a
treasure trove of insights into ancient socio-political life has been forever lost. The clearest statement that
copies of decrees were written on wooden tablets is found in /G r , 165 ADD, lines 611 (430-420 BCE?).

% Carlsson notes that there are two divergent approaches taken by schools of thought involved in
editing inscriptions. The one school does “small restorations of occasional letters without any need of
defence” and the other follows the “‘Principle of Extreme Freedom’ where attention is focused not on the
exact wording but on what one thought was the original substance” (Hellenistic Democracies, 19). Carlsson
stresses that there is a need for the historical interpreter to distinguish between what has been restored by an
epigraphist and what can actually be read on the original stone. This confirmatory process, though, is time-
consuming and is the purview of only highly qualified linguists.

11 offer two sets of examples not noted by Sinclair. The first set involves the use of two different
morphemes within the same inscription for the same case of definite article (e.g., T and td1) and its
accompanying noun (e.g., ékkAnoia and ékkAnoial, respectively): (1) IG XIISuppl 139 (167? BCE;
Aegean Islands, Lesbos, Nesos, and Tenedos, Tonia — Miletos); £v td ékkAnoia and €v a1 ékkAnoiat; (2)
IMT NoerdITroas 4 (2™ cent. BCE; Asia Minor, Troas, Lampsakos [Lapseki]); &v tf] ékAnoia and &v tijt
de<v>[tépy TGV €xkAno1®dv]; and (3) IMilet 1 3, 146 A (209/208 BCE; Asia Minor, Ionia, Ephesos, Notion,
Klaros); eig T mpdtnv ékkAnoiay and €l te T PovAnVv kai thv ékkAnoiav. The second set involves
different morphemes of the same definite article occurring in different inscriptions linked by similar
timeframes and regions: (1) 2" half of the 1* cent. BCE: émi t&v ékkAnoilalv (FD III 1:463; central Greece,
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The import of epigraphic evidence on the meaning of the word ekklésia in New
Testament writings remains, to a large extent, untapped. In order more effectively to
address this lacuna in ekklésia research, I have created a searchable database of the extant
inscriptional occurrences of the word ekklesia,'" along with the concomitant political and
religious terminology that accompanies each ekklésia reference.'”> Whenever I use the
transliterated lexeme ekklésia in reference to epigraphic evidence, the resultant data
reflects the collated evidence from five Greek lexemes (ékkAnoia, ékAnoia, EkkAnoin,
ekkAeola, and éykAnoia), and their morphological variations. There are approximately
2100 inscriptional mentions of the word ekklésia dating from the 5™ century BCE to the
11" century CE,'®” which can be reorganized by region, city, date, syntactical locutions
(e.g., adjectives, verbs), and a number of other investigative categories, within my
epigraphic database.'® In Part I, which deals with ekklésia usage in Greek and Roman
sources, I identify a number of correlations between ekklésia occurrences in the

epigraphic record not yet noted by scholarship.

Phokis, Delphi) and émi thv ékAnoiav (SEG 55:608; Thessalia, Pelasgiotis— Larisa); (2) 2" half of the 1*
cent. CE: émi] [tav ék]kAnoiav (BCH 52 (1928) 174[2]; central Greece, Phokis, Delphi); and €i¢ thv
gmoboav ékkAnoiav (IG 112 1028; Attica, Athens).

1% My spreadsheet is largely based upon an electronic search of morphologically tagged
inscriptions stored in the website sponsored by the Packard Humanities Institute (hereafter PHI).
(http://epigraphy.packhum.org/inscriptions/main; accessed beginning Nov. 2010).

%2 Enactment formulas are one type of political and legislative terminology related to the
institution of demokratia which can be electronically searched. There are three types of enactment
formulae: bouleutic (€50&gv Tt PovAfit); probouleutic (80 Tt PouvAfjt kal tdrt Srjpwt or £50&ev Tt
PouAfit kai Tt ékkAnoian); ecclesiastica/non-probouleutic (£30&e Srjpwt or €80&ev ti1 EkkAnoian).

195 A already noted, any one inscription may be known by different titles and, as such, its content
may appear more than once in PHI. Thus, any statistics I cite relative to the number of ekklésia occurrences
in the inscriptional record reflect the number of times the word ekklésia occurs in the database of PHI and
other sources not incorporated by PHI. Thus, the statement “2100 inscriptional mentions of the word
ekklesia from the 5" cent. BCE to the 11™ cent. CE” indicates merely the number of times ekklésia occurs
within the database of PHI, not necessarily the number of times the word ekklésia actually occurs across
differentiated inscriptions in the extant epigraphic record.

1% See Appendix #4 for definitions of the 39 searchable categories in my database.
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Part I: Ekklesia in Greek and Roman Sources
1. Introduction
My primary focus here in Part I is upon examining the way in which the word
ekklésia is used in Greek and Roman sources dated from the 5™ century BCE up to, and

including, the 2™ century CE.'®

My purpose in this is three-fold. First, I will assess
whether a non-civic group, which self-designated collectively as an ekklésia, could have
been perceived by Roman authorities as being politically seditious. Such an assumption
gains purchase if civic ekklésiai in the Greek East still retained sufficient democratic
power (démokratia) to have been perceived as a political threat by Rome.

A second political assumption requiring attention is the view of some scholars
that Greek civic ekklésiai were ‘secular’ institutions; they did not mix politics with
religion. This leads some to conclude that, since Jewish synagogues mixed religion and
politics, any Jewish writer (e.g., Josephus) who calls a Jewish assembly an ekklésia is not
using authentic Jewish terminology but rather is viewing it through Greek eyes.

Third, I will reinforce the research of John Kloppenborg and Philip Harland that
no example exists of a Greco-Roman non-civic group (e.g., a voluntary association) using
ekkléesia as a permanent group designation. I accomplish this through an investigation of

all extant references to the word ekklésia within the Greek inscriptional record (5™

century BCE to 35 CE).'%

19 There are at least 1858 ekklésia mentions in the inscriptional record which are dated from the
5" cent. BCE up to and including the 2™ cent. CE.

1% There are at least 1780 ekklésia mentions in the inscriptional record which are dated from the
5" cent. BCE up to 35 CE.
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2. EKkKlesiai in the Imperial Period: The Politics of Oligarchy, Hierarchy, and
Democracy

My first investigative focus in Part I can be re-stated as a question: How might a
non-civic group, which adopted civic terminology, specifically the word ekklésia, have
been perceived, socially, by Greco-Roman outsiders and, politically, by Roman
authorities? Two taxonomical issues require clarification before one can answer this
question. First, three civic institutions require definition and, second, the three key

political players in Imperial period poleis require identification.

2.1. Civic Terminology

An Imperial period polis in the Greek East had three primary institutional bodies

107 108

for political decision-making: the council (boulé), ™' the people (demos), " and the

7 Imperial period boulai were not infrequently of similar size to their classical Athenian
ancestor—500 councilors (bouleutai)—and often mimicked the Athenian political year. In classical Athens,
50 bouleutai were drawn from each of the ten phylai (“tribes”) of Attica. Each phylé presided over the
affairs of the Athenian city-state for a 35 (or 39 day) period called a prytaneia. During each prytaneia, the
presiding tribe designated 50 bouleutai to act as prytaneis. These 50 prytaneis gave oversight to the other
450 members of the boulé, and thus over each ekklésia held during their prytaneia. Although the Athenian
démos was sovereign, its boulé was the chief power broker among the official political institutions of the
state, including the magistrates (archontes) (cf. Arist. Pol. 1322b12-18). See further in Robert K. Sinclair
(Democracy and Participation in Athens [Cambridge: Cambridge University Press, 1988], 105, 229) and in
Mogens Hermann Hansen (The Athenian Assembly in the Age of Demosthenes [Oxford: Basil Blackwell,
19871, 220). Aristotle lists some of the officials who were subordinate to the boulé in the age of
Demosthenes (Ath. Pol. 54:3-5): “They also appoint by lot the officer called Clerk for the Presidency
(ypapuatéa Tov Kata mputaveiav), who is responsible for documents, is keeper of the decrees that are
passed and supervises the transcription of all other documents, and who attends the sittings of the Council.
Formerly this officer was elected by show of hands...but now it has been made an office elected by lot. [4]
They also elect by lot another officer to superintend the laws (¢ml Tovg vououvg), who attends the sittings of
the Council, and he also has copies made of all the laws. [5] The People also elect by show of hands a clerk
(ypappatéa) to read documents to the Assembly and to the Council; he has no duties except as reader.”

1% The word démos refers generally to “the whole mass of clans assembled under one rule,
whether it was conceived in terms of the country or its inhabitants” (Gustave Glotz, The Greek City and Its
Institutions [New York: Barnes and Noble, 1929/1969], 9). The démos constituted an ekklésia when it
assembled together as the body of the full citizenry in Athens for the purpose of conducting civic business.
The full citizenry, or demos, was comprised only of males (Sinclair, Democracy, 15). Rhodes nuances
Glotz’s definition in his note that dfjpog could also refer to the “deme,” of which there were 139 following
Cleisthenes’ political reforms. However, whenever the term 3fjpog occurs within an enactment formula
(e.g., &dofe druwr) that was motioned and approved before an ékkAnoia (ekklésia), dfjpog never has
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assembly (ekklesia)."” Beginning with the Classical period, members of the boulé
(bouleutai) had administrative oversight of civic, foreign and regional affairs. They
reported their recommendations during an ekklésia by bringing forward resolutions

(probouleumata) for ratification or revision by the demos.'"°

Each probouleuma was
placed on the agenda (programma or prographé) of the ekklesia.

The ekklésia represents a different political category than either the boulé or the
démos. An ekklésia is a juridically defined event during which members of the démos
assemble in a particular time and location to carry out specific governmental functions.

Usually the two terms are clearly differentiated.''' Not infrequently, though, the referent

for the term ekklesia is left ambiguous, such that it can refer either to the public assembly

reference to a geographically regional deme, but always to the “whole mass of clans,” that is, to the body of
the full citizenry in Athens (P. J. Rhodes, “Epigraphical Evidence: Laws and Decrees,” in Sources for the
Ancient Greek City-State. Symposium August 24-27, 1994, Acts of the Copenhagen Polis Centre, vol. 2
[HEM 72; ed. M. H. Hansen; Copenhagen: Munksgaard, 1995], 91-112, esp. 93).

19 Although not a political institution, per se, there was one more important governing institution
in classical Athens, and in other democratic poleis. It was the dikastéria or popular courts. In classical
Athens, each dikastérion consisted of several hundred jurors (dikastées) each of whom was chosen by lot
from a pool of 6000 jurors. Private actions had a jury of 201 or 401 dikastai, while most public actions
were heard by 501 dikastai. The popular courts of ancient Athens heard civil and criminal cases and
“examined the magistrates, passed judgement in political trials and sometimes reviewed the decrees of the
people and the laws (nomoi) of the nomothetai to see if they were unconstitutional. The people’s court met
between 150 and 200 times a year” (Hansen, Athenian Assembly, 211).

"9p_ J. Rhodes and David M. Lewis note that “proposers of probouleumatic decrees had to be
members of the council” (The Decrees of the Greek States [Oxford: Clarendon Press, 1997], 28). A
comment by Aeschines (389-314 BCE) problematizes that view with respect to Athenian democracy in the
mid-4™ century. Although no inscriptional corroboration survives, Aeschines (II. Ctes. 125-27) suggests
that a citizen who was not a member of the boulé could influence the enactment of a decree. In order to do
80, a citizen who was not a councilor (bouletes) would need first to find a sponsoring bouletes. The
amenable bouletés would put forward that citizen’s motion as a probouleuma to the boulé. The other option
would be for the sponsoring bouleteés to present the non-member and his proposal before the gathered
ekkleésia in an open probouleuma.

" Three inscriptional examples of a differentiation in meaning between boulé as “council,” démos
as “people,” and ekklésia as “meeting” are: (1) IG XII,1 3 (Rhodes, 1* cent. BCE or CE): [¢80ev Tén
dldpwt év t@ ék<k>Anoiq év TdL Aptapitiot unvi'; (2) Bosch, Quellen Ankara 184, 144 (Ankyra/Ankara,
N. Galatia, n.d.): [... @uAn €vdtn Te]pd BovAaia dvéotnoev ¢k TOV £autiig ebvoiag Evekev dvayopevBévta
v €kAnoia U6 te PovAfig kai drjpov. puAapx(obvtog) Netkngdpov Ale&avdpolvl; and (3) Bosch, Quellen
Ankara 265, 202 (Ankyra/Ankara, N. Galatia, n.d.): teiun[0¢]va év ékAnoioig on[6] [PlovAfic ke drjuov
avdpi[dlot ke GAAa1g TE1paic.
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"2 The terms

or to the démos for the duration of its gathering in that public assembly.
boulé and démos, on the other hand, only refer to continuously existing groups of human
beings.'"® Interaction between boulai and démoi within ekklésiai is described in both
literary and epigraphic sources dated from the 5™ century BCE into the Imperial period.
Literary sources include, but are not limited to,114 Plato (429-347 BCE),115 Xenophon (c.

430-355 BC),"' and Plutarch (c. 46-120 CE).'"’ Epigraphic sources span the centuries

(5™ cent. BCE to the early 3™ cent. CE),'"® and hail from geographically diverse regions

12 Of the over 1896 inscriptional ekklésia references (5th cent. BCE to 3" cent. CE), at least 507
are ambiguous enough to be read as identifying either a public assembly (ekklésia) or the demos while they
are gathered together in assembly. Their occurrence by region is as follows: Aegean Islands (25x; late Sth
cent. BCE-100 BCE); Asia Minor (177x; 332 BCE-160 CE); Attica (159x; 403 BCE-40 BCE); central
Greece (83x; 341 BCE-117 CE); North Shore of the Black Sea (15x; 275 BCE-210 CE); Northern Greece
(23x; 400 BCE-1CE); Peloponnesos (13x; 303 BCE-130 BCE); Scythia Minor (7x; 230 BCE-100 CE);
and Thrace (5x; 300 BCE-200 BCE).

' In many locales in Peloponnesos and in the northwest of Greece, the body of citizens fictively
called themselves “the polis” (“city”). For example, an enactment decree made by the politai of
Orchomenus in Arcadia reads, “resolved by the polis” (ISE 53, SEG 33:317) and “resolved by the boulé
and the polis” (SEG 33:391) (Rhodes, “Epigraphical Evidence,” 95).

"4 Greek writers who reference an ekklésia are: Aeschines, Andocides, Appian, Apollodorus,
Aristophanes, Aristotle, Athenaeus, Demades, Demosthenes, Diodorus, Dinarchus, Diogenes Laertius,
Euripides, Herodotus, Hyperides, Isaeus, Isocrates, Lucian, Lycurgus, Lysias, Pausanias, Plato, Plutarch,
Polybius, Pseude-Xenophon, Strabo, Theophrastus, Thucydides, and Xenophon. The number of their
combined references to a civic ekklésia totals at least 1063 (See Appendix #6).

115 Plato writes about a civic ekklésia 13 times. For example, Laws book 8, section 850b: kai
moteln neioev PouAny kai EkkAnoiav, § tiva dvaPolrv thg é€oikfioewg (“and if he believes that he can
persuade the Council and Assembly to grant his request”) (Plato. Platonis Opera [ed. John Burnet; Oxford
University Press, 1903]).

"% Xenophon mentions a civic ekklésia 20 times. For example, Hellenica book 6, chapter 5: [33]
Grovovteg d¢ tadta ol ABnvaiot...ekkAnciav énoinoav katd ddyua BouAdg. (“When the Athenians heard
of all these things...by resolution of the Senate they called a meeting of the Assembly”) (Xenophon.
Xenophontis opera omnia, vol. 2 [2d ed.; Oxford: Clarendon Press, 1921/repr. 1971]).

"7 Plutarch speaks of a civic ekklésia 142 times. One wonders, though, whether his descriptions of
the classical ekklesia more reflect praxis within ekklésiai of his day. For example, Plutarch claims to be
authoritative even in his description of Solon’s reforms (Solon 16.3: ...kai Tov ZéAwva Tfi¢ moAtteiog
d10pBwtrv kal vopodétny dnédeilav, o ta pév, T § ovxi, Tdvta & duaAd¢ émitpéPpavreg, dpxdc,
gkkAnoiag, dikaotrpia, PovAdg. ([3] “They also appointed Solon to reform the constitution and make new
laws, laying no restrictions whatever upon him, but putting everything into his hands, magistracies,
assemblies, courts-of-law, and councils™) (Plutarch. Plutarch’s Lives. [trans. Bernadotte Perrin;
Cambridge, MA: Harvard University Press/ London: William Heinemann Ltd., 1914]).

"8 For inscriptional references to the civic ekklésia during, and surrounding, the 1* century CE,
see Appendices #1-3.
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119 120

such as the Aegean Islands (e.g., Delos), "~ central Greece (e.g., Delphi), ” and Asia

Minor (e.g., Pisidia'*' and Caria'*?).

Since the words ekklésia and demos are often used interchangeably, enactment
decrees which mention either term, but not the boulé, imply an autonomous exercise of
political authority by the people. This type of decree is called a non-probouleutic, or
ecclesiastical decree (e.g., edoxen toi de’moi).123 There are three potential non-

probouleutic decrees from the 1% or 2" centuries CE which use the word ekklésia.'**

"9 For example, IDelos 1502 (Delos, 148/7 BCE) reads, 5860t tei [fovAei Todg Aaxdv]tag
npoédpouc £ig [trv émoboav ékkAnciav] xpnuaticat nepi [todtwv.

120 For example, FD III 4:47 (Delphi, 98 CE) reads, 8gd¢. Toxa &yadd. dpxovrog v AeAqoic T.
dAaoviov ZwkAdpov, unvog 'Evdvomortpotniov {, €v mpookArity ékkAnoia, dGypa PovAfic kal drjpov.

2! For example, Mon. Ant. 23.1914.259,172 (Pisidia, Sagalassos, 4"/3™ cent. BCE) reads, 1} BovAr|
kol 6 Sfjuog T(itov) AfAtov AbpnAtavov Tudéa tov kai AAEEavSpov, dpxiepéa TV ZePact@v, VIOV POVAT,
VIOV gkkAnoiag, Lidv TOAewE, IASTaTPLY.

122 For example, BCH 1972, 435-36 (Caria, found at Aphrodisias, 2"%/1* cent. BCE) reads,
ded6x[0an T PovAfit kai Td1 duwt,] kKVpwOEVTOg ToGde ToD Yn[piouatog ... steplalvdoal 8¢ adTov Kal
¢v tij1 €kA[nolio BaArod otle]pdvr.

123 For detailed definitions of bouleutic, probouleutic, and non-probouleutic/ecclesiastical decrees
see Roger Alain De Laix, Probouleusis at Athens: A Study in Political Decision-Making (Berkeley:
University of California Press, 1973), 195-98 and Sinclair, Democracy, 94, 229. A non-probouleutic decree
implies that the decision reached in the ekklésia did not derive from a probouleuma of the boulé. Examples
from the Greek East wherein the people (démos) on their own are stated to have made a decision include:
IPrusaOlymp 1006-1011 (all 1* or 2™ cent. CE); ISmyrna 676 (117-138? CE); TAM V.2 1264
(Hierocaesarea, 257CE); ISelge 31 (late 1%/early 2" cent. CE), 32 (Imperial); IKourion 87 (113/4 CE); and
IGLSyrie 1 167 (Nicopolis, Imperial; cf. Arjan Zuiderhoek, “On the Political Sociology of the Imperial
Greek City,” GRBS 48 [2008]: 417445, esp. 419 n. 3).

'** There are no 1" cent. BCE inscriptions within which the word ekklésia occurs either in an
enactment formula (£30&ev tf] €xkkAnoia) or in a motion formula (8ed6x0at tfj ékkAnoiq; “Let it be resolved
by the ekklésia”). There are three occurrences within 1* and 2™ cent. CE inscriptions, but their fragmentary
nature precludes any definitive readings. Only one hails from Asia Minor proper: SEG VII 2 (Parthia,
Susiana, Seleucia on the Eulaeus [Susa]; 21 CE/ Parthian year 268, Audnaeus 17). It is a letter from
Artaban 111, king of Parthia, to Seleucia approving the election of a city treasurer. It reads, paciAgvév[tog
TeAevkov, £Touc] GA' kal p', un[voc- - - 1, év ZeAevk[eion 8¢ T mpdg tdd1] EvAaiwt A[@ov- - -, émi]
Aupwvilov. £80&e tijt ékkAnoiar. See its discussion by Robert K. Sherk (“The Eponymous Officials of
Greek Cities IV. The Register Part III: Thrace, Black Sea Area, Asia Minor (continued),” ZPE 93 [1992]:
223-272). The other two are from Kos and Arsa (Scythia Minor): Iscr. di Cos EV 75bis (Cos and Calyma,
Kos — Kos, 1* or 2™ cents. CE; [— — &80]&e t[a1 ékkAnoiai(?) — —]); IScM III 34, (Thrace and the Lower
Danube, Scythia Minor, Kallatis [Mangalia] — Arsa; 50-100 CE; [£]d0€¢ t& dpxi[epaltikd [éx(x)Anoia]).
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There are more, though, which use the word démos.'* This implies that more than three
examples of popular assemblies exercising political autonomy existed in the early
Imperial period. A full analysis of the data, however, is beyond the scope of this thesis:
early Christ-followers self-designated as ekklésia; they did not self-identify as démos.
The confluence of the three civic terms (boule, demos, ekklesia) within one
inscription indicates a population centre called a polis (“city—stalte”).126 Onno van Nijf
uses the term “Imperial Greek city” to indicate a polis in the Greek East during the first
three centuries CE, that is, from the reign of Augustus up to, and including, Diocletian
(27 BCE-284 CE).'”” The governance model of Imperial Greek poleis continued to use
all three Classical-era political institutions (boulé, demos, ekklesia), yet, as a rule, without

the concomitant demokratia that empowered their Classical ancestors.' 2

125 An example of a non-probouleutic/ecclesiastical decree from Asia Minor in which only the
démos is mentioned comes from Cyzicus (Syll3 798 = IGR IV 145; Mysia, 37 CE). Therein, the démos
commissioned the archontes to draft and propose a decree, which was then discussed and passed at a later
meeting (Rhodes and Lewis, Decrees of the Greek States, 416). An example from the 2™ century CE has
the demos electing the city’s treasurers (tamiai) (ISmyrna 771; ¢. 117-138 CE). Of note is one non-
probouleutic/ecclesiastical decree which uses both terms ekklésia and démos but not synonymously (IG
XII,1 3, Rhodes, 1* century [BCE or CE]; [#60&ev Tén 8]duwt &v t@ éx<k>Anoiq év @1 Aptauitiot unvis).

126 Rhodes notes that only inscriptions of a polis mention both a boulé and a démos in the
enactment formula (e.g., £50¢ tjt fovAfit kai té drjuwt). This is because only a (larger) polis has a boulé
and, along with it, a legislative procedure called probouleusis. By contrast, some smaller cities (e.g., in
Arcadia) do not appear to have had a boulé (“Epigraphical Evidence,” 94). The enactment formula is but
one of five standardized elements within enactment decrees: the enactment formula (£80ev tt...;
“resolved by...”), the proposer of the motion (“X” ginev; “*X’ proposed”), the motivation clause
(éne1d)...; “since...”), the motion formula (8e36x0a1...; “Let it be resolved...”), and the substance (the
action to be taken) (Rhodes and Lewis, Decrees of the Greek States, 551-52). See also the detailed
discussion of decrees by B. H. McLean, An Introduction to Greek Epigraphy of the Hellenistic and Roman
Periods from Alexander the Great down to the Reign of Constantine (323 B.C.—A.D. 337) (Ann Arbor: The
University of Michigan Press, 2002), 215-27.

2" The start of Octavian/Augustus’ reign can be placed either in 31 BCE, after his defeat of Mark
Antony and Cleopatra at the Battle of Actium, or in 27 BCE when Octavian officially became Augustus by
award of the Senate. Diocletian reigned from 284 BCE until 305 BCE.

'2¥ Onno van Nijf also notes at least five distinctive architectural features of an Imperial Greek
city: (1) a theatre; (2) an odeion; (3) a gymnasium; (4) monumental stoas on the agora; and (5) a large
collonaded street, which van Nijf calls, somewhat tongue in cheek, “the ultimate fashion statement of the
era” (“Public Space and the Political Culture of Roman Termessos,” in Political Culture in the Greek City
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2.2. Political Players in Imperial Greek Cities

Arjan Zuiderhoek identifies three public, and often competing, dimensions to
civic politics in Imperial Greek cities: “The sources point to a strong element of oligarchy
as well as to a continuing tradition of popular politics, against a background of a growing
social and political hierarchisation.”'* Van Nijf adds a fourth: “political culture.”"*"
Political culture is the social expression of the underlying mentality and practices that
inform political practice. It is particularly evident in inscriptions of Asia Minor poleis."'

The first dimension of Imperial period political life in the Greek East was civic
governance by oligarchs. Oligarchs represent the top of the social hierarchy. They also

came to predominate in the boulé where council membership was restricted to property

holders who passed the census qualification.'*” Aelius Aristides (mid-2" cent. CE) calls

after the Classical Age [ed. O. van Nijf and R. Alston, with the assistance of C. G. Williamson; Leuven:
Peeters, 2011], 215-242, esp. 217).

129 7uiderhoek, “Political Sociology,” 418.

% Onno van Nijf defines “political culture” as “a ‘menu of approaches’ developed in political
science, but adopted also by historians involving both the ideals and the operating norms of a political
system. Political culture includes subjective attitudes and sentiments as well as objective symbols and
creeds that together govern political behaviour and give structure and order to the political process”
(“Political Culture in the Greek City after the Classical Age: Introduction and Preview,” in Political
Culture in the Greek City after the Classical Age [ed. O. van Nijf and R. Alston, with the assistance of C.
G. Williamson; Leuven: Peeters, 2011], 1-26, esp. 5). See also Stephen Mitchell (“Festivals, Games, and
Civic Life in Roman Asia Minor,” JRS 80 [1990]: 183-193) and H. W. Pleket (‘“Political Culture and
Political Practice in the Cities of Asia Minor in the Roman Empire,” in Politische Theorie und Praxis im
Altertum [ed. W. Schuller; Darmstadt: Wissenschaftliche Buchgesellschaft, 1998], 204-216). They argue
that politics permeated cultural forms and religious life.

B! For example, van Nijf, “Public Space,” 215-242.

"2 Mogens Hermann Hansen notes that while participation in the ekklésia was usually open to all
citizens, “the holding of (major) offices only was restricted to [natural born citizens] who passed the census
qualification” (“The Hellenic Polis,” in A Comparative Study of Thirty City-State Cultures: An
Investigation, vol. 21 [ed. M. H. Hansen; Copenhagen: Special-Trykkeriet Viborg a-s, 2000], 141-88, esp.
166). See also, A. H. M. Jones, The Greek City from Alexander to Justinian (Oxford: Clarendon Press,
1971), 180; A. N. Sherwin-White, The Letters of Pliny (Oxford: Oxford University Press, 1966), 720 (on
Ep. 10.110.2); C. P. Jones, The Roman World of Dio Chrysostom (Cambridge, MS/London: Harvard
University Press, 1978), 96; Friedemann Quass, Die Honoratiorenschicht in den Stddten des griechischen
Ostens (UPSEHRZ; Stuttgart: Franz Steiner, 1993), 343, 383; Pleket, “Political Culture,” 206; Tonnes
Bekker-Nielsen, Urban Life and Local Politics in Roman Bithynia: The Small World of Dion Chrysostomos
(Aarhus: Aarhus University Press, 2008), 174.
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oligarchs “the most important and powerful” people (megistoi kai dynatotatoi) from
across the Empire.133 New councilors technically could no longer come from the zeugetai
or thetées census classes, as in Athens of old,134 but only from respectable elite families.'®
In reality, the fact that urban elites were “heavily stratified internally” brings Zuiderhoek
to state that there were “lower echelons of the bouleutic order...[consisting of] a group of
well-to-do non-elite citizens from whom these new councilors could be recruited.”'*
Where popular elections still existed, such as for magisteries, it was the bouleutic ordo

which drew up the list of potential candidates."”’

Zuiderhoek states that oligarchization
developed to such a degree that councilors sat for life and they and their families

“increasingly came to have a corporate identity as a ruling class, and began to refer to

135 Aelius Aristides emphasizes the high status of these provincials associated with Rome: “Many
in each city are citizens of yours no less than of their fellow natives...There is no need of garrisons holding
acropolises, but the most important and powerful in each place guard their countries for you” (Or. 26.64).

13 Solon founded democratic rule in Athens (late 590’s BCE). He divided the citizenry into four
census classes: pentakosiomedimnoi (producers of at least 500 ‘bushels’ or medimnoi, of grain per year),
hippeis (knights or cavalrymen—300 and more medimnoi per year), zeugitai (hoplites—200 and more
medimnoi per year), and theétes (labourers—under 200 medimnoi per year) (Sinclair, Democracy, 2). For a
nuanced analysis of the socio-economic dynamics associated with each census class in classical Athenian
society, see Jeffrey A. Writers, Oligarchy (Cambridge: Cambridge University Press, 2011), 78-85. Writers
sub-divides “hoplites” into two categories (“lower hoplites,” “upper hoplites”), and names the top 1,200
richest Athenians “Trierarch-Oligarchs.” He sub-divides this category into the “Lower 900 Trierarch-
Oligarchs,” the “290 of the ‘“Three Hundred’” and the “Top 10 Trierarch-Oligarchs” (Oligarchy, 79-83).

"3 Pliny Ep. 10.79 (Bithynia and Pontus). For council membership in other poleis in the Greek
East, see Quass (Die Honoratiorenschicht, 384-94) and Stephen Mitchell (Anatolia I [Oxford: Oxford
University Press, 1993], 88—-89 [Galatia]).

1% Arjan Zuiderhoek, “Oligarchs and Benefactors: Elite Demography and Euergetism in the Greek
East of the Roman Empire,” in Political Culture in the Greek City after the Classical Age (ed. O. van Nijf
and R. Alston, with the assistance of C. G. Williamson; Leuven: Peeters, 2011), 185-196, esp. 190-91.
Zuiderhoek argues that it was “conditions of high mortality” which gave rise to this strategy for keeping
“the ordo at a fixed numerical strength” (Ibid, 191). He names some of the urban non-elites who were
candidates for the lower echelons of the bouleutic order: “rich craftsmen, traders, manufacturers, owners of
medium sized estates, perhaps even professional men such as doctors, teachers, and rhetoricians” (e.g., a
gymnastic trainer [paidotribes] in Smyrna [ISmyrna 246]; a shipowner [naukleros] councilor in
Nikomedeia [TAM 1V.1.304]) (Ibid, 191).

137 Pleket, “Political Culture,” 206. With respect to the boulé in Prusa (early 2" cent. CE), Bekker-
Nielsen notes that “the social standing of its members and the fact that the council united almost all the
powerful and wealthy men of the city meant that in addition to its probouleutic function, it was often the
real locus of decision-making” (Urban Life, 67).
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themselves collectively as the fovAgvutikov Tdyua, the bouleutic order (or ordo
decurionum).”"*® In Bithynia, at the very least, these socio-political elites even received
constitutional recognition under Roman leges provinciae.'”

Rome ‘deputized’ the oligarchic elites as rulers of each polis on its behalf. This
indirect approach is evident in an inscription from Oinoanda (Oenoanda) in Lycia (Asia
Minor). It describes the organization of a festival processional during Hadrian’s reign
(SEG 38:1462; 124-125/126 CE).140 The involvement of Roman elites amounted only to
the granting of official approval and to being given assurances that neither civic nor state
revenues would be required for the successful implementation of the new quadrennial
sacred crown festival. The local démos took full control of festival planning and of
enacting all arrangements. Mitchell notes that “few imperial documents more clearly
indicate the division of responsibility between a city and the central authorities.”' "'

The Romans not only indirectly supported these Greek models of civic
governance within existing poleis, they also built new Imperial Greek cities. This does

not necessarily mean, though, that the Romans encouraged démokratia itself. Rather, the

boulai, ekklésiai, and magistrates of new poleis were heavily weighted towards oligarchy.

P8 E. g, CIG 4411a, b, 4412b; RECAM 11 195; SEG 33:1123; See Quass (Die
Honoratiorenschicht, 388 n. 170) and Pleket (“Political Culture,” 205-206).

139 Zuiderhoek, “Political Sociology,” 429. For example, see especially Pliny the Younger’s
summary of the lex Pompeia of 65 BCE for Bithynia and Pontus (Ep. 10.79).

140 Ar 117 lines, SEG 38:1462 is by far the longest record of the establishment of a quadrennial, or,
in Greek terminology, a penteteric agonistic (“sacred crown”) festival. This particular festival was endowed
by one of Oinoanda’s eminent citizens, C. Iulius Demosthenes, with the approval of emperor Hadrian. See
Richard Worrle (Stadt und Fest in kaiserzeitlichen Kleinasien. Studien zu einer agonisticschen Stiftung aus
Oinoanda [BAG 39; Miinchen: C. H. Beck, 1988], 4-17), Mitchell (“Festivals,” 183-193), Guy MacLean
Rogers (“Demosthenes of Oenoanda and Models of Euergetism,” JRS 81 [1991]: 91-100), Onno van Nijf
(The Civic World of Professional Associations in the Roman East [ DMAHA XVII; Amsterdam: J. C.
Gieben, 1997], 131-46, 191-206), and Arjan Zuiderhoek (“The Ambiguity of Munificence,” Historia 56
[2007]: 196-213, esp. 205-206).

! Mitchell, “Festivals,” 188.
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This type of scenario unfolded in Egypt during Hadrian’s rule with his construction of a

Greek polis known as Antinoopolis or Antinog€ (130 CE).'#?

Robert Sherk notes that,
although privilege was extended to citizens, there is no indication that non-elite citizens
enjoyed a greater degree of political influence than elsewhere in Egypt.143

As arule, oligarchs slowly increased their stranglehold on the formal, and even
more importantly, on the informal reins of power as the Imperial period progressed. One
strategy was particularly effective in broadening their regional standing and deepening
their Imperial influence. Judith Perkins notes that oligarchs from across the Greek East

created informal trans-local alliances between their poleis based upon educational,

cultural, and political commonalities.'** She observes that “the elite proclaimed their

"2 For a full bibliography and discussion of items such as the city’s foundation, excavations,
citizenship, and institutions, see M. Zahrnt, “Antinoopolis in Agypten: Die hadrianische Griindung und ihre
Privilegien in der neueren Forschung,” in Aufstieg und Niedergang der romischen Welt 2.10.1 (ed. H.
Temporini; Berlin/New York: Walter de Gruyter, 1988), 669-706.

'3 Sherk writes that Hadrian “organized [Antinoopolis] as a typical Greek city and granted its
citizens special privileges, freeing them from the obligation to perform the liturgies in the other cities. It
had magistrates, boule and demos. The eponymous official was almost certainly a prytanis” (“Eponymous
Officials,” 267). Bell identifies other privileges allotted to the citizens of Antinoopolis, each of whom
considered themself a “New Greek.” Examples include the granting of citizenship to children from the
marriage of an Antinoite male and an Egyptian woman, exemption from tax on sales of real property and
slaves, and exemption from the poll tax (and thus eligibility for service in the legions), allotments of land,
and, not least by 151 CE, the right of Imperial support for children of Antinoite citizens, if registered within
the first 30 days of birth (H. I. Bell, “Antinoopolis: A Hadrianic Foundation in Egypt,” JRS 30.2 [1940],
133-47, esp. 142-43). Sherk (“Eponymous Officials,” 267 n. 124, 266 n. 129) cites the work of A. K.
Bowman that the prytany system of classical Athens is replicated in Antinoopolis, but with a twist. Rather
than having ten tribally based prytaneiai, which each year assumed leadership only for a 36 (or 39) day
period, the boulée of Antinoopolis used a ten-year cycle of ten phylai. One of the names of the phyai is
preserved for posterity. It is 'ABnvdic (Orelli, No. 4705). During the year of a particular phylé’s leadership
its prytaneia provided a board or college of prytanikoi (A. K. Bowman, The Town Councils of Roman
Egypt [ASP; Toronto: A. M. Hakkert, 1971], 1-19).

14 Judith Perkins states that “across the territories of the Greek east, the Greek elite shared
educational and cultural interests that allowed them to cement their solidarity and to constitute a group
identity of pepaideumenoi, the educated, of persons from divergent locales and different ethnicities. These
educated persons also acquired, it seems, a system of allegiances and attitudes that constituted them not
only as the educated, but also as an empire-wide power elite, a ruling ‘class,” positioned to administer
empire” (Roman Imperial Identities in the Early Christian Era [RMCS; New York: Routledge, 2009], 23—
24).
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superiority through their paideia and their civic benefactions, [a strategy which]
...naturalizes and legitimates political and economic dominance.”"* On the flip side, the
wide use of benefaction by elites implicitly affirms the high degree of political influence
still held by the main beneficiary of that oligarchic munificence—the démos.

Formal alliances also developed. A. D. Macro identifies the most prestigious in
Asia Minor as being “the koinon of Asia.”'** He anachronistically describes it as an
exclusively religious organization which oversaw the provincial imperial cult situated in
Pergamon.'*” An imperial cult, however, was more than a religious institution; it was
inherently political."**
Oligarchs were not the only ones who formed trans-local alliances. Two non-civic

associations appear also to have done so. Yonder Moynihan Gillihan, following on from

Diskin Clay, claims that Epicurean associations tended toward this straltegy.149 Gillihan

145 Perkins, Roman Imperial Identities, 25.

146 The seven poleis of the koinon of Asia were Sardis, Cyzicus, Philadelphia, Laodicea, Lycum,
Miletos, and Tralleis (A. D. Macro, “The Cities of Asia Minor under the Roman Imperium,” in Aufstieg
und Niedergang der romischen Welt. 2, Principat. Bd. 7 [Politische Geschichte; ed. H. Temporini and W.
Haase; Berlin: Walter de Gruyter, 1980], 658-97, esp. 671).

"7 Macro, “The Cities of Asia Minor,” 674-75. See also, Harland, Associations, 121-25. Simon
Price notes that prior to Domitian’s time, only three provincial imperial cults had ever existed in Roman
Asia (Pergamon, 29 BCE; Smyrna, 23 CE; Miletos, c. 40 CE), with one of those being discontinued after
the death of Gaius (Miletos). Ephesos dedicated a cult to the Sebastoi (i.e., Titus, Vespasian, and Domitian)
in the late first century CE (Rituals and Power: The Roman Imperial Cult in Asia Minor [Cambridge:
Cambridge University Press, 1984], 249—74 [“Catalogue of Imperial Temples and Shrines in Asia
Minor’]). See also Steven J. Friesen, Twice Neokoros: Ephesus, Asia and the Cult of the Flavian Imperial
Family (Leiden: Brill, 1993), 27-28. Pergamon was one of the seven poleis where Revelation’s addressees
lived (Rev 2:12-17). Three other poleis in the koinon of Asia also contained a community to which the
book of Revelation is addressed (Sardis, Philadelphia, Laodicea; Rev 3:1-22).

8 Even if the regular functions of the koinon dealt only with the imperial cult, there was a
significant political dimension inherent in its cultic responsibilities. A key political element involved
making representations to the emperor. This included determining which poleis were included, whose
officials were authorized, and what sorts of honours were given.

14 Epicureans enacted their fictive commonwealth of world citizens through the establishment of
trans-local networks of local groups, which Yonder Moynihan Gillihan, not unproblematically, claims
“formed alternative commonwealths whose territory and towns mirrored, even rivaled, those of empires”
(Civic Ideology, Organization, and Law in the Rule Scrolls: A Comparative Study of the Covenanters’ Sect
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suggests that the “Epicureans’ sense of membership in an alternative commonwealth was
surely reinforced by the existence of oikoi spread throughout the Mediterranean world,
counterparts to the poleis and territories of state order.”"*" Gillihan does have a point, but
needs more evidence by which to make that point. It is true that the writings of Diogenes
of Oenoanda confirm that a network of Epicurean communities, as originally envisioned
by Epicurus, did exist into the mid-2" century CE. Clay states that Diogenes “provides us
with all the information we possess concerning the lost Epicurean community of

Oenoanda,”151

as well as of a number of “Epicureans active in Rhodes and in mainland
Greece.”">? Cla claims, however, that trans-local connections between these individual
y

Epicureans implies trans-locally connected Epicurean communities which interacted

through personal visits and epistolary correspondence.'>® For Gillihan to base a

and Contemporary Voluntary Associations in Political Context [STDIJ 97; Leiden: Brill, 2012], 95).
Gillihan bases his comments on the work of Diskin Clay, Paradosis and Survival: Three Chapters in the
History of Epicurean Philosophy (Ann Arbor: University of Michigan, 1992), 232-55 (Civic Ideology,
100).

150 Gillihan, Civic Ideology, 101. Gillihan claims that “schools in different cities attempted to
implement the same teachings and practices” and that such a trans-local praxis “seems to have been
Epicurus’ own design” (Ibid, 100). He cites examples of Epicurus founding three schools during his
lifetime (c. 341-270 BCE), one each in Mytilene, Lampsacus, and Athens. By the 2™ century BCE, schools
were established in Laodicea, Cos, and Rhodes. In the 1* century BCE, Cicero complained that Epicureans
had “occupied” Italy (Tusc. 4.6-7) (Ibid, 101).

151 Clay, Paradosis, 247.

12 Clay, Paradosis, 245. Before Diogenes’ inscription came to light in Oenoanda, he “was
completely unknown” (Ibid, 245). Only one Epicurean listed by Diogenes of Oenoanda was previously
known (L. Hedius Rufus Lollianus Avitus, 144 CE). The others listed are Antipater (of Athens),
Theodoridas of Lindos (Rhodes) and Menneas, Carus, Dionysius, and Niceratus of the polis of Rhodes.
Clay postulates that formal trans-local connections stand behind these names particularly since “in
addressing Antipater, Diogenes calls Theodoridas ‘our companion’...and in addressing Menneas, he speaks
of ‘our’ Dionysius” (Ibid, 245).

153 Gillihan notes that “in his letter to Antipater, Diogenes writes of travels to Rhodes, Athens,
Chalcis, and Thebes, and about Epicurean friends (philoi) in those places” (Civic Ideology, 101). Clay notes
that at least two letters survive from Diogenes’ epistolary corpus: “a letter to Dionysius of Rhodes (NF 58)
who was already known (fr. 51 Chilton), and a long letter Diogenes addressed to his associates in Rhodes
concerning an Epicurean by the name of Niceratus™ (Paradosis, 241). Diogenes speaks of the decision of
the Epicureans in Rhodes to send Niceratus “to us” (pros hémas). Clay, while acknowledging that “we”
might be a euphemism for “me,” suggests that “it is likely that his use of the first person plural reflects
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conclusion upon Clay’s inference places into question Gillihan’s view that Epicurean
communities formed “counterparts to the poleis and territories of state order.” If a trans-
local network of communities did exist, though, then the Epicureans mirror another non-
civic association which clearly employed a trans-local strategy: Christ-followers in

154

Roman Asia, who were aligned with the apostle Paul (e.g. the ekklésiai of Asia) ~" and

with the prophet John mentioned in Revelation (the seven ekklésiai of Asia).'”

A second political ‘player’ in Imperial Greek cities grew out of the ideological
shift away from isonomia (“equality of political rights”) towards hierarchical politics.
Van Nijf calls this socio-political phenomenon “ordo-making”: “Public ceremonies in the
Greek East reinforced a hierarchical conception of society within which identity was
derived from membership of a status group constructed along the lines of a Roman
5157

ordo.”">® This resulted in the honestiores being “decidedly less ordinary than others.

This hierarchic restructuring, far from muting the voice and diminishing the influence of

Epicurus’ own practice of writing letters first to an individual and then to a group of friends associated with
the individual...Such was the practice of St. Paul” (Ibid, 242). Clay cites the work of Adolf Harnack on
“the importance of letters in the mission and expansion of Christianity” (Die Mission und Ausbreitung des
Christentums in den ersten drei Jahrhunderten 1 [Leipzig: J. C. Hinrichs, 1924], 382-86) (Paradosis, 242
n. 38).

131 Cor 16:19. See George van Kooten for his view that Paul “seems to hint at a conscious
paralleling of the Roman provinces which points to an alternative structure of the Roman empire”
(“’EkkAnocia to0 0€00: The ‘Church of God’ and the Civic Assemblies (ékkAnoiat) of the Greek Cities in
the Roman Empire. A Response to Paul Trebilco and Richard A. Horsley,” NTS 58/4 [Oct. 2012]: 52248,
esp. 542). He sees this provincial level of organization as being implicit in Paul’s phrases “the ekklésiai of
Galatia” (1 Cor 16:1; Gal 1:2), “the ekklésiai of Asia” (1 Cor 16:19), “the ekklésiai of Macedonia” (2 Cor
8:1), and “the ekklesiai of Judea” (Gal 1:22; cf. 1 Thess 2:14) (Ibid, 536).

13 Rev 1:4.

1% Van Nijf, Civic World, 245. Van Nijf states that beginning with the late Hellenistic period a
number of wealthy and powerful elite families in the Greek East “re-invented themselves as a separate
status group, as an (ideally) hereditary ordo of honoratiores claiming to be the repositories in the
community of genos, aréte and chremata (pedigree, virtue, and money)” (Civic World, 134; see also 163,
187, 217).

157 Zuiderhoek, “Political Sociology,” 429. The honestiores consisted of Roman senators, knights,
and municipal decurions from the provinces, as well as military veterans.
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the demos, actually served to contribute to the political vitality of the popular assembly
by enfranchising what Scheidel calls a “substantial ‘middle.””"®

One type of non-elite, non-civic group with a “middle” status appears to have
thrived particularly well within the hierarchization of polis life: professional associations
or collegia.159 Collegia developed intrinsic ties with the bouleutic elite through their
networks of euergetism and patronage, their participation in hierarchically arranged

festival processions,160 their privileged seating in theatres,'®" and their receipt of cash

handouts in public distributions that were proportionally larger per capita than those

138 perkins, citing Scheidel, notes that, since only 1 per cent of the population of the Roman
empire could be considered honestiores, “it is perfectly possible to reconcile the dominance of a
disproportionately affluent elite with the presence of a substantial ‘middle’” (Perkins, Roman Imperial
Identities, 5).

139 Zuiderhoek uses the phrase “politically vocal middling stratum” in reference to “urban-based
manufacturers and traders (whether of the local, regional, or interregional variety)—in short, precisely the
people we would expect to find in the urban professional collegia, and to whom the Romans referred as the
plebs media” (‘“Political Sociology,” 437). See also John S. Kloppenborg (“Collegia and Thiasoi: Issues in
Function, Taxonomy and Membership,” in Voluntary Associations in the Graeco-Roman World [ed. ]J. S.
Kloppenborg and S. G. Wilson; London and New York: Routledge, 1996], 16-30), van Nijf (Civic World
[1997]), Philip Harland (Dynamics of Identity in the World of the Early Christians: Associations, Judeans,
and Cultural Minorities [New York/London: T&T Clark, 2009]), and A. Gutsfeld and D. A. Koch, eds.
(Vereine, Synagogen und Gemeinden im kaiserzeitlichen Kleinasien [Tiibingen: Mohr Siebeck, 2006]).

1% The replication of polis hierarchy in festivals and processions is most clearly seen in the
festival foundation established by C. Iulius Demosthenes at Oenoanda (Oinoanda) in Lycia in 124/5 CE
(SEG 38:1462, see further in n. 140). The replication of polis hierarchy is also evident in Ephesos (104
CE). Gaius Vibius Salutaris donated over 30 silver figures which were carried in a bi-weekly procession by
almost 300 persons for display, not honorific worship, to the theater (103/104 CE; IEph 27 A-G). Elizabeth
Gebhard notes that the figurines, each about a meter tall, included nine of the goddess Artemis, and others
of Trajan along with personifications of the Roman senate, the Roman people, the Ephesian boule,
gerousia, ephebes, démos, and of the six civic tribes (“The Theater and the City,” in Roman Theater and
Society: E. Togo Salmon Papers I [ed. W. Slater; Ann Arbor: University of Michigan Press, 1996], 113-28,
esp. 121-23). See also Guy MacLean Rogers, “The Assembly of Imperial Ephesos,” ZPE 94 (1992): 224~
29. For an analysis of the continuing importance of debate in the 2" cent. CE ekkiésia, see Rogers,
“Demosthenes of Oenoanda,” 91-100.

1! Seat inscriptions reinscribe the Imperial practice of hierarchical organization by marking places
for citizens according to rank and position. Gebhard lists theaters from across the Greek East in which seat
inscriptions are found: “at the Theater of Dionysus at Athens, Delphi, Megalopolis, Heraclea, Lyncestis,
Miletus, Termessus, and Aphrodisias” (“The Theater and the City,” 113). These date primarily to the
Imperial period. While seats nearest the front were given to the bouleutai (councilors), non-elite civic
associations of various types, particularly the urban professional collegia, also had reserved seating. See
also D. B. Small, “Social Correlations to the Greek Cavea in the Roman Period,” in Roman Architecture in
the Greek World (ed. S. Macready and F. H. Thompson; London: Society of Antiquaries of London, 1987),
85-93; and Onno van Nijf, Civic World, 216-40.
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received by the politai or plebei .'%2 The elitist connections of some associations in Roman

Asia extended beyond the equestrian class and into the senatorial order itself.'®

The third public player in Imperial period politics was the popular assembly, or in
other words, the démos when gathered together en ekklesia. During the Imperial period
most of the inscriptional decrees enacted by the démos through the ekklésia relate

. . . 164
primarily to euergetism. 6

This predominance of honorific decrees does not, though,
necessitate the corollary conclusion that the ekklésia only filled a ceremonial role.'® On
the contrary, Zuiderhoek argues that,
the organisation of benefactions usually meant that decisions had to be made
which touched on many and widely different areas of civic life—for instance,

public construction, festive and religious life, public finance, civic administration,
relations with Roman governors and/or emperors, and so on.'®

2.3. Political Authority of the Popular Assembly in the Imperial Period

Aside from the political influence which the démos exerted in the process of
honouring benefactors, there are other indicators of the political vibrancy and influence

of Imperial period ekklésiai. Merely citing the fact of their existence is not one of those

192 JGR TII 800-802.

163 Harland, Associations, 151. Examples of associational connections within the equestrian class
include the purple-dyers at Hierapolis honouring a procurator (epitropos) who is an assistant to the
proconsul of provincial Asia (IHierapJ 42 = IGR IV 816) and the physicians at Ephesos (IEph 719, early
2" cent. CE). Senatorial connections surface in the joint honouring of Augustus’ grandson Gaius by the
people of Assos (northwest Pergamon) and the association of Roman businessmen (/Assos 13; 1 BCE—4
CE).

1% See Appendices #2 (Ekkl&sia in First Century CE Inscriptions) and #3 (Ekklésia in Second
Century CE Inscriptions).

19 Zuiderhoek notes that “provincial elites in the Greek East were certainly not powerful enough
to force assemblies into submission and have them merely applaud and rubber-stamp pre-arranged
decisions” (“Political Sociology,” 422).

1 7Zuiderhoek, “Political Sociology,” 422.
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. . 167
indicators.

Rather, one must establish the degree to which those ekklésiai were
democratically relevant.'®® When assessing their formal power, one must broaden the
search criteria, at the very least, to include inscriptional references to democratic ‘code-
words’ (démokratia, autonomia, eleutheria), democratic functions'® (e.g., voting by lot,
accountability of public officials), and democratic forms (boulé, ekklésia, démos).

Sviatoslav Dmitriev (2005),170 Volker Grieb (2008) and Susan Carlsson (2010) all
studied epigraphic evidence from Asia Minor during the Hellenistic and Roman

periods.'”! They each contend that, even though generally the démos continued to be

consulted by ruling authorities, démokratia ceased to be a viable political system in Asia

"7 Of the approximately 2100 inscriptional mentions of the lexemes ékkAnoia, ékAnoia, ékkAnoin,
¢xkAeoia and éykAnoia (5™ cent. BCE-11" cent. CE), 52 are datable with certainty to the Imperial period
(27 BCE-284 CE). Imperial period inscriptions, however, only use the lexemes ¢kkAnoia and ékAnoia.
Organized by century, the number of ekklésia occurrences are: 1% cent. BCE (3 [4]x); 1% cent. CE (22
[21]x); 2™ cent. CE (15x); 3" cent. CE (12x).

For example, although the classical Athenian practice of holding the “ordinary assembly”
(éxkkAnoia kupia) is still evident in at least two 1* century CE poleis (Epidauria, Peloponnesos [Peek,
Asklepieion 35(2) = 1G IV2,1 84]; Pontus, Paphlagonia [St. Pont. III 141]), one cannot assume thereby that
the éxkAnoia kupla of the Imperial period exercised similar functions to its namesake in classical Athens.

19 Herodotus (Histories; 431-425 BCE) lists three essential features that distinguish classical
Athenian démokratia from monarchial rule. Herodotus focused on: (1) the use of the lot to select officials;
(2) the accountability of officials to the demos; (3) the decision-making power (kratos) of the popular
assembly (ekklésia) (Hist. 3.80.6, cf. 82.4, cf. 6.43.3; Arist. Pol. 1279b21-2). See Raphael Sealey (Essays
in Greek Politics [New York: Manyland Books, 1967], 272-77) and Martin Ostwald (Nomos and the
Beginnings of the Athenian Democracy [Oxford: Clarendon Press 1969], 107-13, 178-79).

% Sviatoslav Dmitriev states that “even though the political activity of the people’s assemblies
became extinct, the people retained, albeit formally, the final say in administrative and political
matters. .. At the same time, the people remained an important social force whose attitudes had to be taken
into consideration by the members of the local élite, and Roman authorities still treated Asian cities as
communities by addressing letters to their ‘council and the people’” (City Government in Hellenistic and
Roman Asia Minor [Oxford: Oxford University Press 2005], 330).

' Susanne Carlsson focuses on epigraphic occurrences of the words démokratia, eleutheria, and
autonomia (Hellenistic Democracies: Freedom, Independence and Political Procedure in Some East Greek
City-States [HE 206; Stuttgart: Franz Steiner Verlag, 2010]). Volker Grieb, on the other hand, looks for the
survival of those three elements in historical events that demonstrate the active participation of the demos
(“demokratischen Praxis”) and the pursuit of independent foreign policy initiatives (‘“‘aussenpolitischen’)
(Hellenistische Demokratie: Politische Organisation und Struktur in freien griechischen Poleis nach
Alexander dem Grossen [HE 199; Stuttgart: Franz Steiner, 2008]). Unfortunately, although Carlsson’s work
was published after that of Grieb, she does not interact with his work, much of which would have provided
her with supportive evidence.
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Minor, especially in the coastal cities, sometime between c. 150 BCE and the time of
direct Roman rule in 129 BCE. With respect to Athens, Philippe Gauthier argues that
Athenian citizens continued to be involved politically, even in democratic ways, up to the

172 Christian

dawn of the basse époque hellénistique which he situates c. 150 BCE.
Habicht concurs but extends the time of active political life in Athens to the late
Hellenistic period (c. 150-30 BCE).'” Thus, in relation to formal indicators, démokratia
seems to have deteriorated to a large degree in Imperial Greek cities.

There are at least four other factors, however, which appear to problematize any
assumptions of extensive democratic malaise. Three derive from epigraphic evidence and
the fourth from literary sources. First, the Athenian ekklésia continued to inscribe decrees

beyond 30 BCE, even well into the 31 century CE."™ Second, inscriptional evidence

attests to the democratic praxis of the four jurisdictional responsibilities of the classical

'2 Philippe Gauthier specifically studied Athenian civic honorary decrees (Les cités grecques et
leur beinfaiteurs [Athens & Paris, 1985]; idem, “Les cités héllenistiques,” in The Ancient Greek City-State
[HfM 67; CPCActs 1; ed. M. H. Hansen; Copenhagen: Munksgaard, 1993], 211-31).

'3 Christian Habicht, “Ist ein ‘Honorationemregime’ das Kennzeichen der Stadt im spiteren
Hellenismus?” in Stadtbild und Biirgerbild im Hellenismus (BAG 47; ed. M. Worrle and P. Zanker;
Miinchen: C. H. Beck, 1995), 87-92.

' The latest extant Athenian decree formalized during an ekklésia kyria dates to 20/19 BCE
(Clinton, Sacred Officials 50,D14/SEG 30:93; ékkAnoia kupia €v Td1 BedTpwr TOV TPpodpwv enePpilev
Mnvé@iAoc). See also Agora 16 335/IG* 1051+1058 (30—22/21 BCE). For a detailed analysis of Agora 16
335/1G* 1051+1058, see Benjamin D. Merritt, “Greek Inscriptions,” Hesperia 36, no. 1 (1967): 57-100,
esp. 66—68. Merritt notes that the content of /G* 1051 reflects “dealings with the klerouchs in Lemnos” and
recounts the Athenian decision to send four emissaries with the text of a decree to Lemnos, one of whom
was a herald (xfip6&) of the boulé and démos (Ibid, 68, 67, respectively). Decrees of Athenian ekkiésiai,
though not of ekklésiai kyriai, are extant into the late Imperial period (up to 230 CE). Examples include:
SEG 15:108 (124 CE; £av 8¢ T®v €k to0 mhofov ti¢ unvior, éndvaykeg O oTpatnydg tf £€1i¢ Nuépa PovAnv
aBporodtw, el §’ UIEP TOVG MEVTAKOVTA AUPOPELS €11 TO UeUnVLUEVOV, EkkAnoiav:); Hesperia 2 (1933)
165, 10 (179-180 CE; an honorific decree for the Roman emperor; 0pB&¢ d¢ Enorjoate kai Emote[— c.6 —
Je cdomep &1 wad €ig tac éxkA[noiag — 1), and SEG 30:82/SEG 21:506/SEG 33:137/IG II* 1064 (c. 230 CE;
[elokaAeio]Oat 8¢ abTov kal eig T Ofatpov did TV TpuTdvewv del £nl Tpoedpia kal kKovwvig eV kal
[omov][d@V TGV &V Te TTou]naic ndoaig kol EkkAnoiaig yetvouévwy avtév).
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Athenian démos within civic ekklésiai.'”” This fact is most prevalent in inscriptions from
Asia Minor. Van Nijf forwards o century CE Termessos as one particularly illustrative

176 In terms of formal

example. He claims Termessos “was technically still a democracy.
democratic institutions, van Nijf notes that Termessos had a regular assembly (ennomos
ekklésia) in which probouleutic recommendations of the boulé were considered by

upwards of 4500 citizens.!”’

Van Nijf could have strengthened his case for the democratic
vitality of Termessos even further by noting, firstly, that, in comparison to other Imperial
Greek poleis in Asia Minor, Termessos is the only one which convened an ennomos
ekklesia,"® and, secondly, that its declaration of an ecclesiastical/non-probouleutic decree
implies a high degree of political autonomy for the demos of this ennomos ekkiésia.'”
The democratic kratos of the démos of Termessos is further reinforced in its

exercise of formal jurisdictional responsibilities. The assembly debated issues included in

the traditional agenda of the classical Athenian ekklésia kyria."® Van Nijf cites examples

'3 Glotz lists the four jurisdictional responsibilities of the classical Athenian démos as being
legislation, oversight both of executive power and foreign policy, and political control of judicial power
(Greek City, 162). Three of the four jurisdictional realms enacted within the context of civic ekklésiai
during the 1* century CE include: (1) legislative functions such as the pronouncement of imperial favours
to political regions (/G VII 2713, Akraiphia) and of honorific decrees (Bosch, Quellen Ankara 76,72,
Ankyra [Ankara]; IScM 111 31, Kallatis [Mangalia]); (2) executive functions such as the decision to
purchase olive oil (/G XII,1 3, Rhodes); and (3) judicial functions such as the manumission of slaves (FD
111 6:31, FD 111 6:27, BCH 108 [1984] 366,4 [all from Delphi]). See Appendix #2 for all 1* century CE
inscriptional attestations of the word ekklesia.

17 Van Nijf, “Public Space,” 234.

"7 Van Nijf bases his estimate on the fact that the theatre in which the démos met in assembly
contained seating for c. 4500 people (“Public Space,” 234).

'8 There is only one other extant mention of an ennomos ekklésia in Asia Minor (and the only
plural reference anywhere in the inscriptional record). It comes from Mysia but it pre-dates the Imperial
period (IGR 4.292, 75-50 BCE; cf. MDAI(A) 32 [1907]: 243, 244). It reads, in part, £én[1]00s1v 8¢ a0TOV Kol
oV AMfavwtov &v te taig fovAaic kai taig ékkAnoiog taic évvouolic], [tav] mapatuvyxdvnr.

' See n. 123 for an explanation of the term “ecclesiastical/non-probouleutic decree.” TAM III 4
reads, in part, unvog Zwtnpiov dekdtn Y év tfi évvouw EkAnoia €50 T dpwt tpofodiwv yvounr.

' The principal ekklésia (i.e., ékkAnoia kupia) of classical Athens had an all-embracing program
which included: votes of confidence (émixeipotovia; epicheirotonia) with respect to the magistrates

46



Ph.D. Thesis — R. J. Korner; McMaster University — Religious Studies.

such as “the appointment of magistrates, financial affairs, civic subdivisions (including

the introduction of new phylai), construction works (roads and cisterns), food-supply, and

55181

the organization of games and festivals.”® Termessos even involved itself in foreign

policy initiatives by providing auxiliary troops and sending embassies to Rome.

A third indicator of widespread kratos for the démos during the Imperial period is
the burgeoning political culture in Asia Minor. Van Nijf states that the post-Classical
polis “lost little of its political and cultural significance in worlds dominated by

95182

Hellenistic kings and Roman emperors.” °~ Van Nijf identifies three non-institutional

aspects of vibrant political culture: festivals, monuments of lealdership,183 and emotive

184

communities.  The unspoken underlying goal of political culture appears to have been

the avoidance of intra-polis conflict through preservation of the status quo.

(archontes); discussion of military preparedness and of issues related to food security, consideration of
accusations of high treason (gloayyeAiat; eisangeliai), reports of confiscated property and of determinations
made with respect to disputed inheritance claims (Glotz, Greek City, 85; Cf. Ath. Pol. 43.4-6).

'8! Van Nijf, “Public Space,” 234.

82 Onno van Nijf, Richard Alston, and Christina Williamson, “Introduction: The Greek City and
Its Religions after the Classical Age,” in Cults, Creeds and Identities in the Greek City after the Classical
Age (GRHSGCCA 3; ed. R. Alston, O. M. van Nijf, and C. G. Williamson; Leuven: Peeters, forthcoming),
1-20, esp. 3. They claim further that “the essays in van Nijf and Alston (2011) repeatedly stress...and
Alston and van Nijf (2008) showed, the post-Classical period retained vibrant and complex political
cultures, the institution of the polis spread over a far greater region than in the Classical period, and the
economic complexity and the abilities and strategies of the poleis to manage and provide for their resident
communities were, if anything, enhanced...It is evident that the polis did much more than just persist—it
flourished” (Ibid, 3). The two cited works are: Onno M. van Nijf and Richard Alston, eds., Political
Culture in the Greek City after the Classical Age (GRHSGCCA 2; Leuven: Peeters, 2011); and Richard
Alston and Onno M. van Nijf, eds., Feeding the Ancient Greek City (GRHSGCCA 1; Leuven: Peeters,
2008).

'3 For van Nijf’s discussion of festivals and monuments of leadership in political culture see: (1)
Civic World, 131-148 (festivals) and Civic World, 73—130 (honorific inscriptions); (2) “Political Culture,”
11-14; and (3) “Public Space,” 217-23 (monumental politics).

'8 Van Nijf observes that “when a writer of the Second Sophistic wanted to get to the essence of a
community he would naturally focus on the emotional climate in which social and political transactions
took place” (“Politics, Culture and Identities,” 11 [author’s emphasis]).
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Euergetism, or benefaction, was a key strategy in maintaining status quo and
undergirds two of van Nijf’s three elements of political culture (monumentalism and
festivals). Acts of munificence served both internal and external political functions during
the Imperial period.'® Internally, euergetism allowed the lines of political influence
between the oligarchic elite and the démos to flow in both directions.'®® Zuiderhoek terms

euergetism “‘the politics of redistribution.”"®’

The demos distributed power and prestige to
the oligarchs in exchange for the distribution of material and social ‘wealth’ from the

oligarchs. Zuiderhoek notes that public rituals associated with euergetism,

did much to ease possible tensions arising from this political configuration by creating a
dynamic exchange of gifts for honours which allowed the elite to present itself as a
virtuous, benevolent upper class, while simultaneously allowing the demos [sic] to affirm
(and thereby legitimate) or reject this image through the public allocation of honours.'®®

Externally, “the politics of redistribution,” as enacted by the oligarchic elite,
served to prevent outside interference in civic affairs. The prospect of Roman
intervention was a real one,'® especially given the fact that, as Zuiderhoek notes, power

sharing between the oligarchic elites and the popular assembly “seems often to have been

'8 See Zuiderhoek for his study of how high mortality rates and short lifespans affected the
demography of social elites. He hypothesizes that public euergetism served an important private function
for elites in memorializing their family lineage (“Oligarchs and Benefactors,” 185-196).

'8 Van Nijf argues that the public use of honorific language implicitly pressures the honorand to
live up to the public impression created of him or her. In this way, the démos, through individuals and/or
collectives such as voluntary associations, plays an active role in the process of political identity
construction even without having been formally granted any official political office or even role. The
practice of monumentalism exponentially increased in the Greek East during the Imperial period (van Nijf,
Civic World, 73-130; “Public Space,” 217-23).

187 Zuiderhoek, “Political Sociology,” 435.

'8 Zuiderhoek, “Political Sociology,” 444. See Zuiderhoek for charts on the frequency with which
different types of benefaction were given (e.g., types of buildings, categories of benefaction-types) (The
Politics of Munificence in the Roman Empire: Citizens, Elites and Benefactors in Asia Minor [GCRW;
Cambridge: Cambridge University Press, 2009], 76-80).

'8 Plutarch, Mor. 814F-815A. Fear of Roman intervention is explicitly cited as the reason for
dismissing an ‘illegal’ ekklésia that was hastily assembled in Ephesos (Acts 19:23-41, esp. vv. 39-41).
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an uneasy one.”"”" This ongoing need for the negotiation of power resulted in civic
disturbances that are widely attested throughout the Greek East during the first two

- 191
centuries CE."

Giovanni Salmeri provides details of many of the conflicts in Roman
Asia Minor between the elite dominated boulé and the demos."** Somehow conflict had
to be mediated in order to avoid direct Roman intervention in the local affairs of poleis.
The rise in the frequency and generosity of public and semi-public benefaction, or
euergetism, appears to have mitigated the development of undue conflict.

Zuiderhoek states that this three-way tug of war involving imperial authorities,
civic elites, and popular assemblies “helps to explain the remarkable proliferation of
euergetism we see in the eastern provinces during the first two centuries.”'” By
appeasing the expressed and perceived demands of the popular assembly, euergetism

facilitated civic harmony. Zuiderhoek even goes so far as to claim that,

to a large measure, the well-being and stable functioning of the Empire depended on the

vitality of its cities...[hence] euergetism’s contribution to civic socio-political stability

may well have been one of the keys to the survival and flourishing of the Roman imperial
. : . 194

system as a whole during the first two centuries AD.

10 Zuiderhoek, “Political Sociology,” 442. He sees the genesis of this uneasy relationship in the
fact that there was “the cohabitation of oligarchisation, hierarchisation, and a continuing measure of active
popular politics (fuelled quite possibly by a politically vocal middling stratum within the demos)” (Ibid,
442).

9! Zuiderhoek cites examples of civic unrest, though not of revolt, throughout the Greek East
during the Imperial period: (Sardis) Philostr. Letters of Apollonius 56; (Aspendos) Philostr. V.Apoll. 1.15;
(Smyrna) Philostr. V.Soph. 1.25; (Rhodes) Aelius Aristides, Oration to the Rhodians: Concerning Concord
(Or. 24); (Tarsus) Dio Chrys. Or. 34.16-20; (Nicaea) Or. 39; (Prusa) Or. 46, 47.19, 48.9 (“Political
Sociology,” 442 n. 61). See also Giovanni Salmeri who provides an extensive summary of the many
conflicts in Roman Asia Minor between the elite dominated boulé and the demos (“Dio, Rome, and the
Civic Life of Asia Minor,” in Dio Chrysostom: Politics, Letters, and Philosophy [ed. S. Swain; Oxford:
Oxford University Press, 2000], 53-92, esp. 73—-86).

%2 Salmeri provides an extensive summary of the many conflicts in Roman Asia Minor between
the elite dominated boulé and the démos (“Dio, Rome, and the Civic Life,” 73-86).

193 Zuiderhoek, “Political Sociology,” 435.

194 Zuiderhoek, Politics of Munificence, 5.
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Literary sources provide a fourth countervailing factor for claims of democratic

malaise in Imperial Greek cities. A vibrant “ekklésia discourse” surfaces in the 1* century

195

CE literary works of Plutarch, Dio Chrysostom, and Theon. ™ Within the writings of

Plutarch and Dio, Anna Crescinda Miller defines their “ekklésia discourse” as including

topoi familiar from classical literature, such as idealization of an empowered citizen body
and the speech of the assembly...were applied not only to historical assemblies of the
past, or theoretical assemblies of the imagination, but also to the assemblies that were

. . .. . 196
meeting in Greek cities of the first century.

Ruth Webb defines the purpose of Theon’s progymnasmata as being the preparation of
97

the student for rhetorical repartee within the real world as a citizen in the ekklésia."

Participation within an ekklésia, however, required more than simply political acumen.

1% See John Ma (“Public Speech and Community in the Euboicus,” in Dio Chrysostom: Politics,
Letters, and Philosophy [ed. S. Swain; New York: Oxford University Press, 2000], 108-24); Ruth Webb
(“The Progymnasmata as Practice,” in Education in Greek and Roman Antiquity [ed. Yun Lee Too;
Boston: Brill, 2001], 289-316, esp. 289-92); Anna Criscinda Miller (“Ekklesia: 1 Corinthians in the
Context of Ancient Democratic Discourse” [PhD diss., Harvard University, 2008], 4-5); and Giovanni
Salmeri (“Dio, Rome, and the Civic Life,” 53-92; idem, “Reconstructing the Political Life and Culture of
the Greek Cities of the Roman Empire,” in Political Culture in the Greek City after the Classical Age [ed.
O. van Nijf and R. Alston, with the assistance of C. G. Williamson; Leuven: Peeters, 2011], 197-214).
Salmeri notes four key differences and five substantive similarities between Imperial period and classical
Athenian ekklésiai (“Reconstructing,” 206). See Christina Kokkinia on “ekklésia discourse” in Aelius
Aristides (early 2" cent. CE) (“The Governor’s Boot and the City’s Politicians. Greek Communities and
Rome’s Representatives under the Empire,” in Herrschaftsstrukturen und Herrschaftspraxis: Konzepte,
Prinzipien und Strategien der Administration im romischen Kaiserreich: Akten der Tagung an der
Universitdt Ziirich, 18.-20.10.2004 [ed. A. Kolb; Berlin: Akademie Verlag, 2006], 181-90). Plutarch (c.
46-120 CE) was born in Chaeronea (Boeotia) in central Greece. Dio Chrysostom (c. 40—c. 115) is also
known as Dion of Prusa or Dio Cocceianus. He was born in Prusa, a town in Bithynia. Aelius Theon was
from Alexandria and probably lived during the mid to late 1% century CE. Miller contends that he wrote the
progymnasmata before 95 CE, that is, the point at which Quintilian cites Theon on statis theory
(“Ekklesia,” 30 n. 35). She cites the argument of George Alexander Kennedy (Progymnasmata: Greek
Textbooks of Prose Composition and Rhetoric, Writings from the Greco-Roman World; V. 10 [Atlanta:
Society of Biblical Literature, 2003], 1). Miller does not, however, consider the perspective of Malcolm
Heath who claims that arguments for an early date for Theon’s Progymnasmata are inherently weak,
especially given the fact not only of its popularity in late antiquity, but also that it was translated into
Armenian (“Theon and the History of the Progymnasmata,” GRBS 43/2 [2002]: 129-160).

" Miller, “Ekklésia,” 4-5.

T Webb, “Progymnasmata,” 289-92. Topoi raised in the classical Athenian ekklésia are also
given priority as progymnasmata students spoke in their imagined ekklésia (e.g., the danger of tyrants,
tyrannicide as a heroic act, provision of justice and equality for the poor over against the oppression of the
rich; cf. Dem. 21.124-127; also Thuc. 2.37).
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Religious ritual was also germane to polis politics in the Greek East during the Imperial

period.

2.4. Religion and Imperial Period EKkKlésiai
Onno Van Nijf, Richard Alston, and Christina Williamson note that “it is quite

clear that religion [e.g., patron polis gods] continued to play an important role in the way
that cities represented their identity both to their own inhabitants and to the outside
world.”"® This religious representation is prevalent throughout the inscriptional record.
Religious terminology within enactment decrees abounds from the time of classical
Athens until the end of the Imperial period.'” Inscriptional examples of religious
terminology include the offering of sacrifices (thysias), addresses to the gods (theoi), lists
of religious professionals (hiereis), and the public display of enactment decrees set up

within Greek temples (e.g., Zeus, Pythian Apollo, Artemis, and Serapis/Asklepios).””

198 Van Nijf, Alston, and Williamson, “Introduction: The Greek City,” 5. The integral union of
polis and religion is evident in the multiplicity of temples, shrines, festivals, banquets, and religious rituals
that reinforced polis hierarchies, and the regulation and administration of (public) religion by the polis. On
the concept of “religion” as a false category, see Brent Nongbri, Before Religion: A History of a Modern
Concept (New Haven, CT: Yale University Press, 2013). On the integral union of politics and religion, see
the extensive discussion by Susan Guettel Cole (“Civic Cult and Civic Identity,” in Sources for the Ancient
Greek City-State. Symposium August 24-27, 1994. Acts of the Copenhagen Polis Centre 2 [HfM 72; ed. M.
H. Hansen; Copenhagen: Munksgaard, 1995], 292-325) and a response by Walter Burkert (“Greek Poleis
and Civic Cults: Some Further Thoughts,” in Studies in the Ancient Greek Polis [HE 95; ed. M. H. Hansen
and K. Raaflaub; Stuttgart: Franz Steiner Verlag, 1995], 201-210). On the intermingling of religion and
politics specifically within the ‘political culture’ of Imperial period Asia Minor, see Onno van Nijf,
“Political Games,” in L’organisation des spectacles dans le monde Romain: huit exposés suivis de
discussions (Entretiens sur I’ Antiquité classique LVIII; ed. K. M. Coleman, J. Nelis-Clemént, P. Ducrey;
Geneva: Fondation Hardt, 2012), 47-95, esp. 61, 63, 64, 71-76; van Nijf, Alston, and Williamson,
“Introduction: The Greek City,” 4-10 (section entitled, ‘Polis religion’ and the post-Classical polis).

1 Of the more than 2100 inscriptional mentions of the word ekklésia (5™ cent. BCE to 11" cent.
CE), at least 675 contain religious terminology. Of those 675, 600 are dated from the 5" cent. BCE to the
2" cent. CE.

2% Examples of religious phraseology which occurs within late Hellenistic and Imperial period
inscriptions that mention an éxkAnoia (and related lexemes such as ékAnoia) include: (1) 1* cent BCE,
Athens (IG 112 1030): toig 6g0ig £v T0ig iepoig Unép Te T0T Sruov kai maidwv kai yuvaik®[v]; (2) 1% cent.
CE, Epidauros in Peloponnesos (IG IV2, 1 84): te tfj1 ’ABrjvnowv 4mod téhv dpxaiwv kal tpotwv avdp®v,
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While religious rituals were part and parcel of the political activity of ekklésiai
in the Imperial period, the flip side was also true, both of political officers and of
institutions. In Philadelphia, following the great earthquake of 17 CE, one of its
magistrates is designated a priest of emperor Germanicus in honour of Rome’s five year
remittal of tribute.”’' Some institutional ekkiésiai in central Greece became part and
parcel of socio-religious ceremonies, specifically those through which slaves were

202
d.

manumitte The formal ratification of a slave’s manumission normally was tied to a

sacred institution such as a temple, with occasional ratification in a civic ekklesia. 93 This

iepéwv kal ieper@v tfi¢ Tpoowvipov th¢ ToA[e]wg B0l kai iepopavtik@y; €v 'Emdavpwt Tht iepdt £v T@t
tepével Tod AckAnmiod; (3) 2™ cent CE, Oinoanda in Lycia (124—125/26 CE; SEG 38:1462): dpy1gpelg
UEY10TOG dnuapxikiG; dpxiepéws TV ZePact@v; 1" Buoia tlod naltpwov AndAAwvog; kai tovg tatpioug
Beovg evoePeiag €v T ¢ [efaot]fi Tod Asiov unvog kai cuv mounevovta toig &AAoig dpxovot;
TPOTOUTIEVCOVGL TAG oePAOTIKAG elkGVaG Kal TV [toT] tatpov UGV Beod AnéAAwvOG Kal TOV
n[podInAoduevov iepdv fowudyv; 6 iepedg tod Adg fodv.

21 Colin Hemer cites numismatic evidence in this regard (Nos. 51, 52, of Caligula) (The Letters to
the Seven Churches of Asia in Their Local Setting [Grand Rapids: Eerdmans, 1986/1989], 157). The
religious commitment of a Philadelphian magistrate to the emperor is politically reinforced in their self-
styled designation as @iAékaioap (BMC Lydia, Ixxxv; coin no. 54) and @iAénatpig (BMC Lydia, 1xxxv; cf.
also the much later CIG 3422.4) (Ibid, 157 n. 18).

%02 There are fifteen mentions of an ekklésia within Greek manumission inscriptions. These date
between the 2™ century BCE and the 1% century CE. The breakdown of poleis by region is as follows:
Phokis (Delphi, 6x; Elate[i]a, 6x; Tithora, 1x), Boeotia (Phastinos, 1x), and W. Locris (Phaestinus, 1x).
Eleven inscriptions date to the 2™ cent. BCE, three to the 1% cent. CE, with one being undatable. The three
1" cent. CE inscriptions all hail from Delphi, as does the one that is undatable. Of the ten 2™ cent. BCE
inscriptions, two are from Delphi (See Appendix #5: Ekkl&sia Occurrences in Manumission Inscriptions of
Central Greece). The use of an ekklésia to legitimate a slave’s manumitted status finds metaphorical
parallel in Paul’s depiction of ekklésia members as manumitted slaves (Romans, 1 Corinthians). In Part III,
I expound further upon Paul’s manumission theology, particularly as it intersects with Jewish manumission
protocol among synagogue communities on the north shore of the Black Sea during the time of the
Bosporan Kingdom (14" cents. CE).

*3 Elizabeth Leigh Gibson notes that over 1300 manumission inscriptions from central Greece
have been recovered. These span four centuries and recount release ceremonies at the temple of the Pythian
Apollo (The Jewish Manumission Inscriptions of the Bosporus Kingdom: Release in the Prayer House
[TSAJ 75; Tubingen: Mohr-Siebeck, 1999], 37). Under priestly oversight, a slave’s (doulos) status was
changed (e.g., aphéeké eleutheron; “‘set free”) into that of a “freedperson” (apeleutheros). The official
redemption payment (timas) (whether figurative or literal) is not infrequently made to a god in a temple,
most often to the Pythian Apollo in the temple at Delphi (e.g., FD III 6:31 [Delphi, 1-20 CE]; see
Appendix #5 for the Greek text). Greek manumission is not emancipation, though, since not infrequently
the “freedperson” (apeleutheros) was still enjoined through a paramone clause to “remain with” his/her
previous owner until that owner died (e.g., parameinato, FD 111 6:31, ca. 20CE; napapevétw 8¢ Tpu[elépa
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public setting allows the demos to become a witness, thereby ensuring that common

knowledge of the new status of the recently manumitted slaves was disseminated.***
The interpenetration of religion into politics also flowed in the other direction. In
some Hellenistic-era inscriptions from Asia Minor, religious figures became polis

officers.”®

In one instance the chief priest is given the political office of eponymous
archon, that is, the chief magistrate of the polis. Sherk cites one example from the 2™

century BCE polis of Laodicea-by-the-Lycus (Phrygia) in which “it [is] probable that a

Nikwvi tdvta tov Td¢ {wic avt<od> Xpévov Totodoa to émitacoéuevov dvevk[A]itwe). There are 302
manumissions inscriptions from central Greece that include a paramoneé style clause (tapapovi;
TUPAUEVETW; TAPAHELVATW; Tapap<e>ivacav). Six from the region of Phokis (Delphi) include both the
word ekklésia and a paramone style clause: FD III 6:31 (Delphi, 1-20 CE), FD III 6:27 (Delphi, 1-20 CE),
1G IX,1 193 (Tithora, beginning of the 2" cent. BCE), IG IX,1 126 (Elateia, 2™ cent. BCE), IG1X,123:712
(Locris, W.; Phaestinus, mid-2" cent. BCE), and FD III 2:120 (Delphi, n.d.). Gibson clarifies that “service
for the life of the former owner was the most common paramoné obligation, but a variety of other
arrangements were possible. These include providing service for a limited number of years (SGDI 1742),
maintaining a grave site (SGDI 1775, 1796, 1801, 1807), providing replacement slaves (SGDI 1717),
learning a trade (SGDI 1899 and 1904), serving a designated party after the original owner’s death (SGDI
1742, 1747, and 1884), and agreeing to live in a specific town (SGDI 1774 and 1801)” (Jewish
Manumission Inscriptions, 40 n. 26).

% For the concept of “common knowledge” within Imperial Greek cities and the role of public
spectacles for the spread of religio-political knowledge, see Onno van Nijf’s discussion of the “game
theory” of Michael Suk—Young Chwe (Rational Ritual: Culture, Coordination, and Common Knowledge
[Princeton: Princeton University Press, 2001]) (“Political Games,” 61-70, 73—75). Public manumission
ceremonies, which include the witness of the démos en ekklesia, are particularly fitting contexts within
which to spread common knowledge for the ultimate benefit of the newly manumitted slaves. Van Nijf
notes that “for collective action, it is important that people know that other people agree with them, for only
then are they inclined to take a common course of action. Accordingly, in this view, political legitimacy
depends on general agreement between the rulers and the ruled, on common knowledge that everyone will
take the written and unwritten rules of the political game seriously...A public ritual is first and foremost an
occasion where all the members of a community are required to be present in one place and jointly to learn
the cultural information contained in the spectacle” (“Political Games,” 63).

205 For example, Diodorus Siculus describes Pessinous in Asia Minor as being, in essence, a
“priest-state” for Cybele (Maria Grazia Lancellotti, Attis, Between Myth and History: King, Priest, and God
[RGRW 149; Leiden: Brill, 2002], 71-72). See also Angelo Verlinde, The Sanctuary Site at Pessinus. The
Genesis, Development and Taphonomy of a Roman Temple in Central Asia Minor in Light of its Phrygian-
Hellenistic Predecessors and Byzantine Afterlife (MOA 7; Leuven/Walpole, MA: Peeters, 2014). For
inscriptional evidence see, Johan Strubbe, The Inscriptions of Pessinous (IGSK 66; Bonn: Rudolf Habelt,
2005).

53



Ph.D. Thesis — R. J. Korner; McMaster University — Religious Studies.

priest was eponymous” (MAMA VI 10).%% This ideology even continued into the early
decades of the 1% century BCE (MAMA VI 18).%"

These two inscriptions take the concept of priest as archon one exponential step
further, however: they equate the priest/archon with the very polis itself. Sherk comments
that “the eponymous priesthood is that of a iepeUg T [TOAewg, i.e. a personification of
the city itself.”*”® Thus, not only is a priest in that region of Phrygia considered the chief
polis official but he is even regarded as the embodiment of the polis itself. This
sacralization of a polis is also mirrored elsewhere, to a lesser degree, in at least seven

inscriptional occurrences of the phrase ekklésiai (hiera ekklésia).209

206 Sherk, “Eponymous Officials,” 224. Laodicea consisted of a large population of Jews, whose
descendants had been transplanted there from Babylon by Antiochus III, the Great (2™ cent. BCE). The
enduring significance of the Laodicean Jewish community even into the 1* century CE is seen in Cicero’s
comment that, as part of their annual contribution, they had tried to send nine kilograms of gold to the
Temple in Jerusalem, all of which was confiscated by the Romans (Pro Flacco 28-68).

7 Sherk, “Eponymous Officials,” 224.

% Sherk, “Eponymous Officials,” 224.

% There are at least seven extant inscriptions within which a polis attributes a sacral dimension to
its civic ekklésia (“hiera ekklesia’). Four are dated to the Hellenistic era and three to the Imperial period.
The Hellenistic-era examples are: (1) IMT Adram Kolpos 715 (Andros, Lamyra, Mysia, Asia Minor, 106
BCE): 8ed6x0at A1 iepdt ékkAnoiat; and (2) IMT Adram Kolpos 716 (Taylieli, Mysia, 168—160/59 BCE):
8¢8ox0at Tt igpdt éxrAn[oiar; (3) IG XIL5 722+[1] (Andros, Cyclades, Aegean Islands, 2"/1* cent.
BCE): 8800 it igpdt éxkAnoiot. The sentence 8é8oxBar tijt iepdt ékkAnoiat can be translated as, “let it
be resolved by the sacred assembly”; (4) IEph 1570 (2" cent. BCE[?]): [ —] [ie]pd ékAnoia [—] &v t6) émi
nputdve[wg. There are two decrees from Imperial-period Ephesos which attribute a sacral dimension to a
civic ekklesia: (1) IEph 2902 (found at Ephesos, Imperial period; honorary inscription for kosmeteira [no
name]): [—]epa koouri[telp— @iAo]relwg: 00 teiufig Evexa — év T ie]pd éxAnoia [—] EPneicavto [—
npoyév]wv Aertovp[y&dv, Tob uev ténmov — t]od 8¢ natpog [—laias[—]; and (2) IEph 959 (found at
Ephesos, Imperial period; thanksgiving [to Artemis] by neopoios [no name], husband of Pomp[eia]
Aphroeisias): ypvooopriglav]rog £tn £€xkov[ta,] veonoroag a[0]0aipetog katd of|v dpethy, kKabwg
nepiéx[et] & Omopviuatla] tfg iepag ékkAnoilag,] oVv kai tfj cuvfie pov Movr(nia) A@podeto[i]ddt kai
101G tékvol[¢] pov Povgeivn kai Povgeive kai t@ cuvyevel. The seventh inscriptional example of a hiera
ekklesia is also dated to late Imperial period Asia Minor, but no city is identifiable: IDid 305 (a propheétes
inscription for [no name], agonathetés of Megala Didymeia Kommodeia and [Pythia] Panionia): ta0tag
tag [—] [— ie]pd? éxxAnolia —] [— tfj matplidr éx T[@V 18iwv?]. The sacralization of polis and ekklésia in
Imperial period poleis is metaphorically paralleled by seven 1* century CE Christ-follower communities in
Roman Asia, one community of which was located in Ephesos. The seven ekklésiai of Christ-followers, to
whom the book of Revelation is addressed, are symbolically depicted as together forming one sacred polis,
the Jewish temple-polis called the New Jerusalem (Rev 1:4; 21:9, 10). I will explore Revelation’s
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2.5. Summary: EkKklésiai in the 1" Century CE

Given the foregoing, to what degree, then, did civic ekklésiai possess kratos in the
1* century CE, particularly in Asia Minor? Generally, the enactment of intra-polis
politics within civic ekklésiai was not overshadowed by direct interference from Rome.
In many respects, Rome co-opted the existing oligarchs in service of Roman rule.
Euergetism became the primary strategy that oligarchs employed to avoid popular
discontent, and, thus, Roman intervention. These socio-political elites, though, are but
one of four key dimensions in the civic politics of the Greek East during the Imperial
period. The other three are a socio-political hierarchy, a political culture, and the popular
assembly (ekklésia).

The hierarchal restructuring of the Greek East did not mute the voice of the
popular assembly. Rather, somewhat counter-intuitively, it contributed to the political
vitality of the popular assembly by enfranchising professional associations or collegia.
Honorific monumentalism became the professional associations’ contribution to the
“politics of redistribution,” and, thus, to their ability to influence the bouleutic elite.

The popular assembly also frequently used honorific decrees to influence
oligarchs. Their laudatory content served rhetorically to pressure the oligarchic honorand
to live up to those expectations. At least one popular assembly in the Greek East wielded
direct political influence: the ennomos ekklésia of Termessos exercised jurisdictional

responsibilities continuous with those assumed by the classical Athenian ekklésia.

sacralization of people and polis in detail in my examination of ekklésia uses within early Christ-follower
literature (see Part III, §3.4. Ekkl&sia in Apocalyptic Literature: Revelation). On Paul and the sacralization
of his ekkleésiai, see Part I11, §2.3. Ekkl€sia as Ethno-Religious Identity: Supersessionist Ideology?
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Given the apparently laissez-faire attitude of Roman authorities with respect to
democratic governance at the level of the local polis, the primary ideological target of the
popular assembly can not have been Rome but rather its ‘deputies,’ the oligarchic elites.
The existence of a political culture in Asia Minor meant that a vibrant “ekklesia
discourse” only served to further the pax Romana, rather than to threaten it. As long as
order was maintained, Rome was not overly particular about how a polis self-governed.

Rome’s promotion, and even construction of, Imperial Greek cities, along with
their concomitant democratic apparatii, coupled with its lack of interference in vibrant
displays of democratic life in Imperial Greek cities, brings at least one conclusion to the
fore. As a rule, it would seem t