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SAPERE

The increasing globalization of the ancient world in Hellenistic and Roman
times resulted in exchanges across linguistic and cultural boundaries which
gave rise to a wealth of literature on philosophical, ethical, and religious ques-
tions, the relevance of which continues to be rediscovered time and again. The
SAPERE series (Scripta Antiquitatis Posterioris ad Ethicam REligionemque
pertinentia, “Writings of Later Antiquity on Ethical and Religious Issues”), es-
tablished in 2001, pursues the task of making such Greek and Latin - as well
as Hebrew, Aramaic, Syriac, Coptic, and Arabic - texts accessible through an
innovative combination of critical edition, translation, and interdisciplinary
commentary in essay form.

The name SAPERE deliberately draws on the various connotations of the
Latin verb. In addition to the intellectual dimension (which Kant under-
scored when he made sapere aude, ‘Have the courage to use your own reason’,
the motto of the Enlightenment), the sensory dimension of “tasting” is also
given its due: Source texts are prepared for scholarly discourse across various
disciplines (philosophy and religious studies, philology and theology, his-
tory and archaeology, medicine and music ...), while at the same time intro-
ducing readers - who may be encountering them for the first time through
SAPERE - to the “flavor” of these ancient texts.

SAPERE views the careful interdisciplinary analysis of the texts through es-
says from various scholarly perspectives as a contribution to the preservation
of cultural heritage and seeks to highlight the ancient authors as interlocutors
in contemporary debates.






Preface

In mid-December 2024, an unusual report appeared in leading German
media outlets. Der Spiegel (11.12.24) announced that archaeologists had un-
covered what is now considered the earliest Christian testimony north of the
Alps. The find was an amulet, unearthed in 2018 during excavations near
Frankfurt am Main. Discovered in the grave of a man aged between 35 and
45, the amulet contained a rolled-up inscription on a strip of silver foil. Yet it
was only six years later that scholars were able to decipher the text.

The inscription began with an invocation to Titus and included a quotation
from Philippians 2:10. On the basis of the archaeological context, the amulet
has been dated to the third century ap. This makes it the earliest known ev-
idence for the presence of Christianity north of the Alps in so early a period.
The inscription thus represents a significant contribution to scholarship on
the early spread of Christianity.

Since the foundation of the series Early Christianity in Asia Minor (ECAM)
by Cilliers Breytenbach, the importance of inscriptions for the study of early
Christianity has been increasingly recognised. This approach was sub-
sequently extended with the establishment of Early Christianity in Greece
(ECG). Both series re-examine the history of early Christianity at a regional
level, paying particular attention to inscriptions that have hitherto received
little or no scholarly notice.

When Rainer Hirsch-Luipold invited us to contribute to the SAPERE
series, drawing on our work on early Christian inscriptions and the database
Inscriptiones Christianae Graecae (ICG!), it was immediately clear that a
volume could not be based on the analysis of a single text alone. We therefore
decided to involve the entire team that had contributed to the monograph
series based on ICG, i.e. ECAM and ECG. Each team member selected in-
scriptions of particular interest. Together with Stephen Mitchell, we chose
from this pool the inscriptions included in the present volume, and discuss-
ed with him and Klaus Hallof both the plan for the individual essays and the
overarching concept of the book.

Contributors from different academic disciplines delivered their essays in
time to be discussed at a workshop held on 29-30 April 2024 at the Berlin-
Brandenburgische Akademie der Wissenschaften. All contributions benefited

!https://icg.uni-kiel.de
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X Preface

greatly from detailed group discussion and the editorial feedback of SAPERE.
We are grateful to all who participated, either in person or digitally, and
especially to Klaus Hallof (IG) and Rainer Hirsch-Luipold (SAPERE) for
their hospitality.

We owe particular thanks to the church historian Andreas Merkt, the
epigraphist Sylvain Destephen, the classicist Heinz-Giinther Nesselrath, and
the ancient historian Hartmut Leppin, who responded to the wish expressed
at the workshop and agreed to reflect on the significance of this florilegium
of early Christian inscriptions from the perspectives of their respective dis-
ciplines.

We are also indebted to Kristin Schlegel (Kiel), who meticulously
adapted the manuscript to conform as far as possible with SAPERE’s formal
requirements for abbreviations, notes and bibliography, and to Travis Niles
(Bern), who refined the English of Summa’s contributions and translated the
essays by Leppin and Merkt. We further thank Julius Furthmiiller (Tiibingen)
for keeping us in line with SAPERE’s formal standards.

The publication of this book was supported by a grant from the Deutsche
Forschungsgemeinschaft (project 518257140).

Yet the person whose work, advice, steady support, and tireless involvement
were essential in establishing ICG, ECAM, ECG, and ultimately this volume,
was absent from the workshop. On 30 January 2024, Stephen Mitchell passed
away. With deep sorrow and immense gratitude, we dedicate these essays to
the memory of our dear friend.

June 2026 Cilliers Breytenbach
Christiane Zimmermann
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Introduction

Cilliers Breytenbach and Christiane Zimmermann

L. Introducing Inscriptions by Christians

To this day, depictions of the history of early Christianity have been shaped
by writings from the New Testament and other texts, such as documents
from the so-called Church Fathers (especially Eusebius) or the acts of the
ecumenical councils etc. Scholars reconstruct the spread and institutional
development of Christianity based on these sources. Well-known examples
include the reconstruction of the missionary journeys of the Apostle Paul
through Asia Minor and Greece, as described in the so-called Acts of the
Apostles. However, one crucial source for later developments remains largely
neglected in these depictions: inscriptions originating from Christians. From
the end of the second century on, the study of such inscriptions proves es-
sential for portraying the history of early Christianity and for understand-
ing Christian literary texts.! Inscriptions provide insights into the particular
regional characteristics of early Christian communities, their leadership
hierarchies, building activities, and also theological ideas. They highlight
the diversity characterizing early Christian communities, which arose with-
in specific regional and cultural conditions. Some of these inscriptions, such
as the so-called Abercius inscription,? are well-known and have undergone
thorough research. However, many others are gradually gaining recognition
for their significance in illustrating the history of early Christianity.’?

! Cf. BREYTENBACH 2026. For inscriptions that help to illustrate the texts of the New
Testament or the persons named in them, see C. BREYTENBACH, “Das entstehende Chris-
tentum und griechische Epigraphik”, in: S. ALKIER/ M. RYDRYCK (eds.), Neutestamentliche
Wissenschaft heute: Zur Enzyklopddischen Selbstverstindlichung einer theologischen Dis-
ziplin (Paderborn 2026), part IIIL.

2 Cf. MiTcHELL 2023b, 87-99; ICG 1597; BLANK 2023.

3 Cf. MITCHELL 1993; BREYTENBACH / ZIMMERMANN 2018; HUTTNER 2013; HUTTNER
2025; MiTCHELL 2023b; BREYTENBACH / TZAVELLA 2023; OGEREAU 2023; PILHOFER
2018. These volumes trace what became of some of the churches already mentioned in
the New Testament and which churches were added when and where (cf. the overview in
BREYTENBACH 2026). In the meantime, the first thematic studies on individual topics that
can be illuminated on the basis of the inscriptions are also available. These include, for ex-
ample, the early Christian use of the Bible, especially the Psalms and the Book of Isaiah
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This volume neither introduces Greek epigraphy in general nor delves
into all inscriptions that can be regarded as of Christian origin.* It focuses
on selected Greek inscriptions from Asia Minor and Greece that were put up
by Christians, to which we refer short hand as “Christian inscriptions”> The
volume also does not aim to discuss well-known and frequently mentioned
inscriptions. Instead, it presents a selection of particularly interesting Chris-
tian inscriptions from the second to the sixth centuries, showcasing both
the individuality and diversity of these texts and their messages. Before they
are presented in section B., a few preliminary remarks about understanding
(Christian) inscriptions as historical sources are necessary.

2. Basic Characteristics of Inscriptions, their
Edition, and Presentation in this Volume

What distinguishes inscriptions as historical sources? Inscriptions consist of
carvings in stone made at a specific time and placed in a definite location.
They primarily served as immovable memorials for a limited audience. Since
many inscriptions can be dated and localized, they are important sources for
local history.

We can categorize inscriptions, although these categories often have a
fluid character. Epigraphy typically distinguishes between decrees, honor-
ary inscriptions, dedicatory inscriptions, building inscriptions, and funerary
inscriptions. We should differentiate graffiti and dipinti from inscriptions:
while inscriptions were carved in stone or highlighted in colour in a mosaic,
graffiti were scratched into an object, and dipinti were painted with colour
or ink on a (wall) surface.

We cannot interpret the text of an inscription without considering its
material context. The carriers of the inscriptions typically consist of basalt,
limestone, sandstone, or marble. It is crucial to know where, on what, and in
what local context an inscription was found. Does it come from a building
or a cemetery? Was it part of a tomb? Each contribution to the selected
(BREYTENBACH 2023), Christian asceticism (ZIMMERMANN C. 2015a) the role of women
in early Christianity (ZIMMERMANN C. 2015b, ead. 2014), and Christian imprecations
(Z1MMERMANN C. 2021 and 2026).

4 Cf. KLAFFENBACH 1966; WOODHEAD 1967; ROBERT 1970; McLEAN 2002; on Chris-
tian epigraphy, cf. KAUFMANN 1917; GrossI-GoNDI 1920; Guarbucct, Epigrafia Greca
1V; BOFFoO, Iscrizioni Bibbia.

> With a few exceptions (e.g. ICG 1882, 3226, 3273, 3302, 4196, 4379), the Christian in-
scriptions of Asia Minor (up to the Amanus Mountains in the east) and Greece are Greek.
For the Greek inscriptions of Rome and Italy, see FELLE 2018. The extensive (Latin) in-

scriptions of the West and the multilingual inscriptions of Syrio-Palestine and Egypt de-
serve separate treatment.
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inscriptions in this volume addresses this question at the beginning by pro-
viding an image (if available) and a description of the monument. These es-
sential details, along with the monument’s history of discovery, are typically
thoroughly covered in the first publication of an inscription; in the present
contributions, we summarize these aspects briefly with references to previous
literature. The overwhelming majority of inscriptions attributed to Christians
are funeral inscriptions and should be interpreted accordingly.®

The texts of the inscriptions originally appear in majuscule script, usually in
scriptio continua, meaning without separation of words. In the contributions
of this volume, we present them in an edited, readable version (i.e., accord-
ing to the proposed epigraphic reading, considering upper/lower case, word
spacing, and diacritical marks such as accents and punctuation). We preserve
the original line division of the inscription, numbering every fifth line on the
side in Arabic numerals, e.g., (5), (10), etc.

Over time, stones carrying the inscriptions often suffered damage or
breakage, and many inscriptions survive only in fragments. A significant
part of an epigrapher’s work involves reconstructing missing parts of an in-
scription to render the text readable and understandable.” To make the stone’s
condition and the epigrapher’s work visible in the edition, we use a system of
brackets and diacritical marks. This system was adopted from papyrologists
at the Orientalist Congress in Leiden in September 1931 and has become
binding for epigraphy since 1932, with only minor adjustments over time. Ac-
cording to this system the signals mean the following:

[]: Addition of missing letters by the editor

[...]:  Number of missing letters (in this case: three)

[- - -]: An indeterminate number of missing letters

(ap):  Resolution of abbreviations in the inscription by the editor; often used for the
so-called nomina sacra

<oP>: Addition of letters omitted by the stonemason, corrected by the editor

{of}:  Deletion of evidently incorrect letters in the inscription by the editor

ap: Ambiguous letter fragments that can be read with some certainty
[[ap]]: Erasure of letters by the stonemason
a[@ Letters overwritten by the stonemason, where traces of the earlier script

remain legible

vvac.: Blankspots on the stone (v = one letter, vv = two letters, vac. or vacat = several
letters)

|: Line break

/: End of a metric unit.

6 On the context of funerary inscriptions, see ARDELEANU/ CUBAS Diaz 2023; CUBAS
Diaz 2021, 127-138. o -
7 Holy names have been abbreviated since the 2" century: ®F = 6(£6)g, XX = X(pio6)s,
I1B = ni(peafPitepo)s, etc.
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3. Identifying Inscriptions as Christian

No corpus of ancient Greek Christian inscriptions exists. This results from
the fact that epigraphic corpus undertakings (IG, TAM, ETAM, IK, RECAM,
etc.) tend to cover smaller geographical and topographical areas where
Christian inscriptions also appear but usually in small numbers.® To create
a genuine corpus of Christian inscriptions, larger units and cross-regional
collections would be necessary. In the last century, two approaches emerged
to address this: The Recueil des Inscriptions Grecques Chrétiennes, planned by
the French Académie des Inscriptions et Belles-Lettres since 1905, resulted in
only one volume for Egypt and one for Asia Minor.” The Corpus of Greek-
Christian Inscriptions of Hellas led to a partial Volume I and a Volume X for
Crete.'® For some Balkan countries, collections of their Christian inscriptions
exist and Macedonia within its ancient borders received exemplary attention
from Denis Feissel.!' However, for wide parts of the ancient world, scholars
must rely on regional corpora and journal articles. Nevertheless, the In-
scriptiones Graecae (IG), contrary to an agreement made in 1902 between the
relevant commissions of the Prussian Academy, have consistently included
Christian inscriptions in volumes published since 1999.12 This reflects a new
understanding of Late Antiquity as a coexistence of “pagan” and “Christian”
cultures that should not be artificially separated in the study of epigraphic
sources from any period.

Scholars typically collect inscriptions found in a particular region along
with all other inscriptions from that area in regional corpora,’® usually
categorizing them based on the categories mentioned in section 2 and
arranging them chronologically within these categories.

Epigraphy has the unique characteristic among the disciplines of ancient
studies that the influx of new material remains constant. Each year, scholars
discover or edit up to a thousand new Greek inscriptions. Two annual pub-
lications compile these new finds. The Supplementum epigraphicum Graecum
(SEG) publishes new texts in full, with brief commentary, about five years

8 Just two examples: The island of Kos has only about 35 Christian inscriptions out of
3933; the Boeotian city of Tanagra has 12 Christian inscriptions out of 2032.

° Egypt: LChr. Egypte; Asia Minor: L.Chr. Asie Mineure (covering Caria, Lycia, Pam-
phylia, Lydia, and part of the Aegean islands).

10 For Isthmia and Corinth: LChr. Peloponnes (only the first sections were published);
for Crete: LChr. Crete.

' For Bulgaria: L.Chr. Bulgarien; BESEVLIEV 1979; for Romania: L.Chr. Romania; for
Macedonia: L.Chr. Macédoine.

12 For two places, Athens and Corinth, the number was so large that separate fascicles
were published: IG II/111%5; IG TV? 3.

B Cf. e.g. IG, IK, RECAM, TAM.
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after their initial publication.!* The Bulletin épigraphique (in the Revue des
études grecques) reports more quickly but only summarizes newly edited in-
scriptions from the previous year. Until 2016, it featured its own section on
Christian and Byzantine inscriptions, for which Feissel was responsible. His
profound readings and insightful comments, crucial for understanding new
texts, have been reprinted separately for the years 1987-2004.1°

Occasionally, Christian inscriptions appear in their own sections within
regional corpora. The most important inscriptions for studying early Chris-
tian history from these regional corpora'®, as well as from individual pub-
lications, now exist in a digital database: Inscriptiones Christianae Graecae
(ICG).Y” Due to the significance of Asia Minor and Greece for the early spread
of Christianity, the Greek inscriptions by and for Christians from these two
regions were included in the ICG first. All inscriptions discussed in this
volume are digitally accessible via the ICG database.'®

But which criteria can help identify inscriptions as of Christian origin?

The answer to this question is less straightforward than expected, as early
Christians had no specific reason to identify themselves explicitly as “Chris-
tians” on sepulchral or building inscriptions or to mention Jesus Christ.!”
The worship of one or more deities did not form part of the information
typically provided about the deceased in funerary inscriptions; far more
significant was mentioning family relationships and, if applicable, listing
of the virtues of the deceased. More indications from the end of the second
century AD onwards do allow scholars to identify inscriptions as Christian.
This trend increases in the third and fourth centuries Ap, and from the fifth
century onwards, most people in the core areas of the Roman Empire were
Christian anyway. Scholars thus consider the majority of inscriptions from
this time likely to be created by Christians. For studying the spread of early
Christianity from the second/third to the sixth centuries AD, certain criteria
are important for identifying monuments that were erected by and for Chris-
tians. The following criteria can help identify inscriptions:?°

1. Sometimes, names on a tomb inscription signal a Christian individu-
al or family - for instance, when the name of the deceased or their relatives

14 Continuously published since vol. 26 (reporting year 1976). The volumes are accessible
as a database (https://scholarlyeditions.brill.com/sego/).

15 FE1sSEL 2006; see also FEISSEL 1989.

16 For further details, see BREYTENBACH 2023.

17 https://icg.uni-kiel.de. For earlier collections, see BREYTENBACH / OGEREAU 2017.

18 Even if the ICG database is very helpful for quick consultation, it does not replace the
underlying editions of the inscriptions, which contain illustrations, basic information about
the place of discovery, dating and the editorial history of the texts. These are noted in ICG.

19 Cf. also LEPPIN 2024.

20 Cf. the more detailed account in BREYTENBACH / ZIMMERMANN 2018, 8-13.
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comes from biblical tradition (such as Peter, Mary, or John). Later, other
names became common primarily among Christians, like Thecla, Anastasia/
os, Kyriake/os, Anenkletos, Aphthonia/os, and Sophronia/os. Christians did
not name their children Jesus or Jesus Christ. However, the occurrence of
these names in reference to the Lord clearly indicates a Christian monument,
though it appears relatively rarely. In some cases, an inscription also uses a
nomen sacrum, a sacred abbreviation. For example, an acclamation from
Athens (ICG 1917) begins with the nomen sacrum: IC (Iesous) and adds XC
(Christos Soter — “Christ the Savior”).?!

2. Inscriptions with crosses provide strong evidence of Christian origin.
Crosses could be carved above or below the text, beside or even between
the letters??, or placed within a decorative arrangement, such as in a circle.
The inscription itself can begin or end with a cross or be arranged around a
cross.?® A cross can also appear in an arch, symbolizing the door to the altar,
with the cross representing the crucified Christ.>* On an Attic epitaph, cross-
es even flank a swastika.”® Crosses often appear later, having been added to
an inscription.”® The crosses vary in form: Greek (+ ), Latin (t ), Maltese
(*K), and so on. Some are circled (D), flanked by doves or stars or adorned
with ivy leaves (hederae €).2” A unique cross with splayed feet appears on
limestone blocks near Lystra.?

3. Other Christian symbols include staurograms (1), Christograms (£),
and the letters Alpha and Omega (A Q).° These often appear alone or in
combination with crosses or Christograms. Crosses and staurograms serve
as the most frequent markers of a Christian inscription.

4. Specific Christian terminology remains rare. Although the term “Chris-
tians” (Xplotiovo() was already used in the first century Ap as an external
description for Christians in Antioch (Acts 11:26), it only appears on Chris-
tian gravestones from the fourth century Ap onwards, but even then only

21 Cf. note 7.

2 [CG 121, 2165, 2176,1918,1919, 2094. Some of the earliest Christian funerary inscriptions
from Cyprus (2"-3 c. AD) include the name of the deceased followed by the usual pagan
funerary expression xpnoté/7 xoipe with X carved in shape of a cross or written xploé.
However, in most cases these elements cannot prove the Christian faith of the deceased, s.
SumMa 2019, 231-232 for further references.

2 ICG 1912, 1933, 1990, 1993, 2172a.

24 ICG 1880.

2 ICG 2048.

26 JCG 84, 113, 1132.

27 ICG 2174, 2239, 2173, 1935, 1988.

BICG 829, see B.l. BREYTENBACH, “The Resurrected Jesus, Jonah, and the Big Fish”,
51-53.

2 ICG 304, 534, 1900, 1904, 1910, 1924, 1966, 2028, 2029, 2047, 2217.
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very rarely.*® Earlier exceptions come from inscriptions “from Christians
for Christians” (Xptotiavol Xpiotiavoig) in the Upper Tembris Valley in
Phrygia.*! By the fourth century, Christians frequently identified themselves
as motol (the faithful).>? In Late Antiquity, inscriptions also referred to
individuals as “slave of Christ” (§odhog/n Xpiotol) or “slave of the Lord”
(xvpiov) or “slave of God” (BeoD).*

5. Besides crosses and specific terms, other indications mark an inscription
as Christian: some monuments explicitly mention that the deceased belonged
to a church or specific Christian group.** Biblical quotes, allusions, and Chris-
tian titles such as bishop, presbyter, deacon, reader, or monk also identify a
monument as Christian.*

6.In the Greek East, Christian inscriptions rarely depict animals or
human figures.*® However, some animals - such as lambs, fish, peacocks,
and doves® - may point to a Christian origin, especially when paired with
other signs for Christian origin.

7. Certain terms, like komtriptov (place of rest), mot / motds (faithful),
avamavopou (to rest), and specific formulas, often suggest Christian in-
scriptions. For example, the “Eumeneian formula” €otan a0t pog tOv Bedv
(“he will be accountable to God”) or the formula dwaoet Adyov Be®, which
warns tomb violators of divine judgment®, strongly suggest Christian origins.

8. Christian provenance becomes even more probable when the in-
scription’s original location is a church, a Christian cemetery, or another
place used by believers.

4. Dating Christian Inscriptions

Dating inscriptions presents a notorious challenge. Since few Christian
monuments carry explicit dates, and even fewer of those dates can be de-
finitively linked to a specific year, epigraphers must rely on other methods

0 ICG 922, 973, 974, 1142, 1225, 1284, 1289, 1477, 2079, 2121, 4917.

31 Cf. MITCHELL 2023b, 211-264, 340.

2 ICG 116-122, 211, 286, 371, 848, 1501, 2079.

3 ICG 322, 476, 531, 736, 762, 872, 1087.

3 ICG 115, 327, 619, 1271.

3 See below 5.5.

36 Depictions of people can be found in ICG 171, 1086, 1087, 1224, 1362, 1365, 4503; see
also the personification in B.8. SumMa, “The Epigraphic Dossier of the Complex of ‘Eus-
tolios™, 151.

7 0n the dove as a metaphor, see also B.6. HUTTNER, “Grabinschrift der Palladion”,
128-131.

38 Cf. MrtcHELL 2023b, 110-5; on these formulae and other variants, see also
BREYTENBACH / ZIMMERMANN 2018, 518-28.
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to estimate an inscription’s age. The commonly held view that crosses only
appeared as Christian symbols after Emperor Constantine’s time is con-
tradicted by the identification of staurograms () from the late second and
crosses dating back to the third century.® The following points can help in
dating inscriptions:

1. Prominent, datable figures like emperors and governors rarely appear in
Christian inscriptions. However, after the Constitutio Antoniniana in AD 212
of Caracalla (211-217), who was adopted by Marcus Aurelius, the vast majority
of new Roman citizens received the Aurelius gentilicium (family name).
The presence of the family name “Aurelius” in inscriptions (e.g., ICG 748)
suggests a date from the third century onward. The absence of this name (e.g.,
ICG 747, 774) might indicate that the inscription is even older.** The Flavius
gentilicium became common starting in the fourth century, likely due to the
first “Christian” emperor, C. Flavius Valerius Constantinus (306-337). Those
who entered public service had the right to use the family name “Flavius.”

2. Inscriptions that focus solely on the family relationships of the deceased
tend to be older than those that mention Christian church membership or
titles like bishop, deacon, or monk.

3. Certain key words or formulas can be linked to specific time periods.
For instance, the closing formula pvijpns xdpwv (“for the sake of memory”)
often suggests a date before Ap 212. In some regions, such as Corinth, the term
xotpntiplov (“sleeping place”) for tombs became significantly more common
after the fifth century Ap.

4. Groups of stylistically similar tombstones allow more confident dating
than isolated pieces. For example, Mitchell demonstrated that certain in-
scriptions could be grouped based on their exterior or semantic similar-
ities.*! Once a single text from such a group is dated, other inscriptions from
the group can be similarly placed. This principle also applies to groups of in-
scriptions using certain phrases, such as those threatening tomb violators (see
5.4). Mitchell used the so-called “Eumeneian formula,” already widespread
among Christians before the mid-third century, as a dating criterion.*?

5. The origin, style, and decoration of the inscription’s carrier stone can
assist in dating inscriptions. If a monument from a specific masonry can be
dated, other similar pieces from the same workshop likely come from the

3% Cf. BREYTENBACH / ZIMMERMANN 2018, 15-8, ICG 747, 748, 829, 1551; see also SPIER
2007, 30-2, pl. 18-20; RoTH 2021.

40 Cf. MITCHELL 2023b, 184.

41 MrTcHELL 2023Db, 16.

42 Cf. MitcHELL 2023b, 112-5, 126-130, 134, 143, 176; for further formulae see
BREYTENBACH / ZIMMERMANN 2018, 14, 18, 20-3, 118, 149, 160, 194, 227-8, 246, 254-5,
262-3, 283, 514-528.
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same period, for instance, the so-called “doorstones” from Temenothyrae in
Phrygia.*’ A group of funerary inscriptions from southern Lycaonia that im-
itate the facade of a house, all come from the same stylistic period and can
be placed in the third century.** A catalogue for dating early Byzantine in-
scriptions based on formulas and symbols is available in Wallner’s work.*®

6. Dating late antique Christian tomb inscriptions from Greece poses
additional difficulties. These texts are brief and minimally decorated. Even
the development of graphic variations in letters like A, E, H, ©, O, %, and Q
in Attic and Corinthian inscriptions fails to provide reliable dates. It seems
nearly impossible to establish “rules” for dating inscriptions based solely on
letter types.* Observations about letter forms must be complemented by
theological and ecclesiastical developments. Even then, the dating of Chris-
tian inscriptions from Athens, Attica, and Corinth remains uncertain.

7. Building inscriptions and inscriptions in churches align with the dates
of their respective buildings. Standard archaeological methods for dating ex-
cavation layers apply here.*’

8. Dating by the year of the indiction is relatively common, but unfor-
tunately, it’s a blunt tool. The indiction (indictio, meaning “announcement,”
Greek ivdwtiwv or émwvépnolg, meaning “imposition”) refers to an im-
perial edict that regularly ordered the recalculation of taxes. Since the year
AD 313, this happened every 15 years. These 15 years were counted before
starting again with year I of the new tax period. Emperor Justinian (527-565)
even mandated the use of the indiction for all official datings. However, the
indiction cycles themselves were not numbered consecutively. As a result, the
seemingly precise designation “Year 9 of the indiction” actually corresponds
to multiple years. For the fourth century, for instance, it could indicate the
years 321, 336, 351, 366, 381, or 398; for the fifth century, the years 411, 426,
441, 456, 471, or 486, and so on. This method doesn’t provide much clarity in
most inscriptions unless accompanied by additional dating details.

43 Cf. MrTcHELL 2023b, 180-8 on ICG 1371-1375, 1288.

4 ICG 749, 755, 758-760; RAMSAY 1906.

5 .Mus. Yozgat, 61-5.

46 SIRONEN 2020. Nevertheless, Sironen makes some observations on letter types that
could allow the inscriptions from Athens and Corinth to be dated before or after the fifth
century.

47 Cf. HAENSCH 2019.
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5. The Contribution of Inscriptions in Depicting
the Local Histories of Early Christianities

In this collection, we present only a few particularly noteworthy examples of
Christian inscriptions. To understand their specific features better, we need
to provide some general remarks about the “ordinary” nature of Christian
inscriptions, which can vary significantly depending on the region.*® These
inscriptions offer a range of information, particularly regarding early Chris-
tian communities. The earliest inscriptions available for analysis are typically
used to illustrate these aspects.

In most cases, Christian inscriptions are funerary inscriptions. These
usually provide very little information - typically just the name of the de-
ceased, sometimes alongside their spouse. In certain regions, it was customary
to identify individuals more precisely by including the name of their father.
Occasionally, the individuals who commissioned the monument or other
surviving relatives are also mentioned. From these epitaphs, scholars can
gather details about naming traditions and family structures. In later periods,
occupations and professional titles appear in inscriptions, revealing more
about the social status of the deceased and their families. Occasionally, in-
scriptions mention specific roles the deceased or their family members held
within the Christian community, such as reader, deacon (male or female),
presbyter, or bishop. Christian virgins and ascetics also receive mention.
These details help us understand the diverse organizational structures within
early Christian communities.

In Asia Minor, it was common to highlight the virtues and specific accom-
plishments of the deceased on tombstones, following the principle de mortuis
nihil nisi bene (“speak nothing but good of the dead”). The virtues named on
these stones align with the general behavioural ideals of the time, although
explicit mentions of charity reflect a specifically Christian virtue. Some in-
scriptions metaphorically or explicitly refer to persecution or martyrdom.
Christian buildings, preserved from the fourth century onward, provide fur-
ther insights. Building inscriptions from this period reveal the names of
patrons and renovators of churches or other Christian structures, like alms-
houses,* although dedicatory inscriptions remain rare.>

8 In this section, we draw on previously published work by BREYTENBACH / ZIMMER-
MANN 2018; MITCHELL 2023b; BREYTENBACH / TZAVELLA 2023.

4 Cf. PILHOFER 2018, 144, 247-250.

%0 Dedications (dedicationes) document the offerings made to the gods as an act of piety,
often in connection with petitions or thanksgiving. Ex-votos (donaria) or votive offerings
are dedications made in fulfilment of a vow; cf. McLEAN 2002; HAENSCH 2019.
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Opverall, Christian inscriptions document a lengthy process of religious
transformation. They show how individuals from communities rooted in
the religious and mythical traditions of Hellenism and the Roman Empire
fundamentally altered their naming practices, their approach to death and the
afterlife, and their relationships with one another and local deities, integrating
biblical and Christian values. In the following sections, we will explore some
of the aspects that Christian inscriptions can reveal in greater detail.>!

5.1 Names

Parents in antiquity, like today, used names to assign a certain identity to
their children. A name could continue a family tradition, carry a meaning
significant for the child’s future, or honour a figure from mythology or his-
tory. Sons frequently inherited their father’s or grandfather’s names, while
daughters often received their mother’s or grandmother’s names. In ancient
inscriptions, adhering to the patriarchal system, the father’s name usually
followed on the child’s name,*® especially in sepulchral inscriptions. The
tradition of name-giving, visible in tombstones, reveals much about the
origins of the families commemorated there. By analysing the names, scholars
can estimate the social standing or educational background of early Chris-
tian families and track when they began to use distinctively Christian names,
linking their children to biblical or Christian figures.

The linguistic origin of a name is also significant, as it tells us whether
it was indigenous (especially in Asia Minor), Greek, Latin, biblical, or dis-
tinctly Christian.>® With the help of the Lexicon of Greek Personal Names
(LGPN) and studies of Roman and indigenous names, patterns emerge that
help identify cultural preferences in specific regions.> Furthermore, gender-
related trends also become clear: in Lycaonia, for example, daughters were

°1 The statements about women, the reception of the Bible and the inclusion of Homeric
motifs in Christian inscriptions are discussed in detail elsewhere: see ZIMMERMANN C.
2015; BREYTENBACH 2023; ZIMMERMANN C. 2019; C. BREYTENBACH, “Ammia, Virgin
for Jesus Christ: A Note on ICG 1689d”, in: K. MARCAR et al. (eds.), Early Christian Com-
munities of Asia Minor and the Greek East: Essays in Honour of Paul Trebilco (Leiden 2026)
307-325; C. BREYTENBACH, “Early Christian Transformation of Burial Space: Stephen
Mitchell’s Christians of Phrygia within Context”, forthcoming in: L. VANDEPUT et al. (eds.),
Content and Context (Ankara: [2027]).

52 Cf. ICG 957, 668.

5% Such differences are already noticeable when reading the New Testament. While the
names of the persons mentioned in the Gospels reflect the onomastic landscape of the time
in Palestine quite accurately (cf. ILAN 2002-2011), or most of Paul’s co-workers have Roman
names (cf. JuDGE 2005), Apphia (Phlm 2), for example, stands out because of her Anatolian
name and Damaris (Acts 17:34) because of her Peloponnesian name.

> Cf. CORSTEN 2016.
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much more likely to have indigenous names, while sons often bore Greek or
Roman names, placing them in the tradition of Greek or Roman influence
in Asia Minor. Many names had religious connotations (e.g., Athenodora,
Athenaios, Diogenia, Diogenes, Olympiodoros), but names of Greek heroes
or rulers, especially Alexander, were also popular.®®

Individuals who bore a family name (gentilicium)> before or after their
first name followed Roman naming conventions (e.g., ICG 16, 47, 153, 247,
325, 404). Roman citizens often added a cognomen after their praenomen
and gentilicium (e.g., Marcus Iulius Eugenius, ICG 371), leading to a blend of
Roman and Greek names. These tria nomina marked the person as part of the
upper class, including Christians like Marcus Iulius Eugenius’s wife, Flavia
Iulia Flaviane, and Aelius Calpurnius Aphthonius from Laodicea Combusta
(ICG 182), or the various Septimii and Pomponii from Tyriaeum (ICG 159,
167) and Laodicea (ICG 1521).

The analysis of names occurring in Greek epitaphs put up by Christians
region by region, indicate the social classes in which Christianity took root. In
Lycaonia, for example, it spread among both indigenous families and Roman
or Italian settlers in rural areas.”” In the Roman colony of Lystra (mentioned
in Acts 14:6-19), the Christian names found on monuments reflect the general
population of the region, which included many descendants of the original
Roman colonists. Christianity took hold among the rural population, where
Augustus’s veterans had intermarried with locals.® In contrast, in Iconium
(Acts 14:1-5), Christianity had a stronger base among the Hellenized urban
population, as indicated by the predominance of Greek names in both sexes.>
The presence of the gentilicium Aelius in Iconium, for example, suggests
that some Christians descended from families granted Roman citizenship
under Emperor Hadrian (P. Aelius Hadrianus 117-138).%° North of Iconium,
in Laodicea and Gdanmaa, many Christians bore the family name Aelius,?!
indicating that they likely descended from officials and freedmen who over-
saw imperial estates under Hadrian. Athenodoros, a “house servant of God,”
and his wife, Aelia Eutrape, likely lived on such an estate near Laodicea
in the late second century (ICG 363). In Greece, particularly in Attica and
Macedonia, Christian inscriptions tend to bear traditional Athenian or

55 For evidence, see BREYTENBACH / ZIMMERMANN 2018, 419-423; BREYTENBACH /
TzAvELLA 2023, 249-257; OGEREAU 2023, 207-8.

0 E.g., Aelius/Aelia; Aurelius/Aurelia; Flavius/Flavia; Iulius/Iulia. Cf. BREYTENBACH /
ZIMMERMANN 2018, 424-431.

57 ICG 755, 760, 787.

38 Cf. BREYTENBACH / ZIMMERMANN 2018, 188-9.

%% Cf. BREYTENBACH / ZIMMERMANN 2018, 164-5 and ICG 313, 319, 321, 323, 475, 1329.

%0 JCG 319, 321, 475, 1329.

61 ICG 153,173, 247, 527.
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Macedonian names, with relatively few Roman names. This suggests that
Christianity took root primarily among the local populations.

While Christianity in the late second and third centuries thus followed
local onomastic traditions,®* four fundamental trends can be recognised from
the fourth century onwards, taking into account local variations: Firstly, the
frequency of names derived from proper names of pagan gods decreased.
However, the use of names with the element theos (“god”) (e.g. Theodora/os
and Theodosia/os) increased, especially in Greece, and new formations can
be recognised in this respect (Theodoule/os, Theodote/os and Theoktiste/
0s).% Secondly, with the exception of the name Jesus, the use of biblical
names, including the names of apostles and martyrs, increased. Thirdly,
especially in Greece, names that express virtues (Agathos, Agape, Anegkletos,
Pistos) were given; some of these were used only in Christian contexts (Aph-
thonia/os; Agapomenos, Akakios). Finally, there are names that designate
central Christian beliefs (Anastasia/os, Elpidia/os, Martyria/os, Kyriake/
0s).%

There is no epigraphic evidence that a new Christian name was given at the
time of baptism. It is also worth noting that the names Paul and Thekla are
documented very frequently in Lycaonia, i.e. in the area of Paul’s so-called
first and second missionary journeys and the locations of the so-called Acts of
Thekla. In Athens and the Peloponnese, for example, there is a certain prefer-
ence for the name of the apostle Andrew, whose veneration was later concen-
trated particularly in Patras on the Peloponnese.

In some cases, additional information about a person’s ethnic background
or place of origin accompanies their name, particularly for migrants or Chris-
tians who died far from home.® A look at the toponyms and ethnonyms that
were added to the name on burial inscriptions in Lycaonia and Phrygia, for
example, reveals that many Christians had migrated from other parts of the
empire, more so than in places like Athens, Attica, and Macedonia, likely due
to greater migration into and within Asia Minor.

%2 Cf. DESTEPHEN 2019.

63 For evidence, see BREYTENBACH / ZIMMERMANN 2018, 408-10; BREYTENBACH /
TzAvELLA 2023, 257; OGEREAU 2023, 206-7.

¢ For evidence see BREYTENBACH / ZIMMERMANN 2028, 411-3; BREYTENBACH /
TzAVELLA 2023, 257-9, MITCHELL 2023b, 262-3.

65 E.g. ICG 82, 151, 173, 354, 500, 502, 522, 550, 1524, 1943, 1948, 1971, 2058, 2059, 2094,
2198; a particular example is Roubes, ICG 1031 s. B.3. MITCHELL, “The Lawyer, the Preach-
er, and a Guardian Angel”, 83-4.
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5.2 Family Structures, Virtues, and Christian Ideals of Conduct

The genre of funerary inscriptions reveals more about specific family
structures than literary texts of the time. These structures typically mirror
those of pagan families but sometimes offer insights into the particularities
of distinctively Christian families. Depending on the region, differences
between urban and rural Christian family life can be observed.*®® Not all in-
scriptions mention the deceased’s family members - some include only the
name of the deceased, such as ICG 2973 from Corinth, which reads: “The
illustrious Gratus found rest on the seventh day before the Ides of Augustus,”
or ICG 2564, also from Corinth: “The tomb belongs to Maurikios, the furrier.”
However, many tombstones depict married couples, reflecting the common
responsibility for mutual burial within conjugal families. In some regions,
however, interesting insights can also be gained into the broader composition
of Christian families, with the so-called nuclear family (mother-father-child)
dominating.’” Extended family structures can be inferred, with mentions of
grandparents, in-laws, adopted children, or nieces and nephews.® These for-
mations resemble pagan family structures.

One notable feature in Phrygia is the frequent mention of unmarried aunts
in Christian family inscriptions. For example, Aurelius Alexandros, the son of
the deacon Timosios, erected a tomb for his wife and his two aunts, Valentille
and Antonia (ICG 258).%° This correlates with the rise of ascetic lifestyles in
the region, which emphasized celibacy (see 5.6).7° Christian families took
care of unmarried or widowed aunts. Christian behaviour and life choices
can therefore also be seen in the inscriptions.

Both pagan and Christian funerary inscriptions initially reflect conven-
tional patterns, i.e. certain social conditions of the time. In accordance with
the patriarchal social structure, male family members are generally named
before female ones; many more men are mentioned than women. Above
all, however, the inscriptions provide a clear indication of the fundamental
awareness of the importance of the family as a central way of life. This also
applies even if the deceased members of Christian families belonged to the
clergy or were ascetics who had decided to separate themselves from the
family and everyday life to a certain extent. They too were not buried by

% On rural living spaces, see THONEMANN 2022. For some observations on Christian
women in the village, see ZIMMERMANN C. 2024.

67 See SALLER / SHAW 1984; HUBNER 2011, 82-3.

% Cf. on these phenomena BREYTENBACH / ZIMMERMANN 2018, 434-440.

% BREYTENBACH / ZIMMERMANN 2018, 437; see also ICG 167,199, 439, 589, 591 and 752.

70 Further information in BREYTENBACH / ZIMMERMANN 2018, 724-787.
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the congregation, but by their families.”* It is only from the fifth century Ap
onwards that more inscriptions are found in which the Christian community
as familia dei appears to replace the biological family and the terms “brother”
and “sister” refer not to the biological family but to the metaphorical kin-
ship relationships in this new family. For example, an inscription from near
Laodicea Combusta (ICG 422.1-3) reads: “Aurelia Calpurnia, sister, and Pola,
sister, and Mouna, sister, in memory.”’? “Brothers” and “sisters” are now the
brothers and sisters in faith. Here too, the inscriptions reflect specific new
Christian developments.

In keeping with the motto de mortuis nihil nisi bene, the funerary in-
scriptions almost exclusively feature conventional positive attributes of the
deceased, blurring reality and ideal. Here, too, there are few differences
between pagan and Christian families, but also between men and women.
The character traits described are subject to the conventions of the time.
Efficiency, virtue and blamelessness, but also prudence (decency), wisdom
and kindness of the deceased are emphasised. Men are characterised above
all by their moral and intellectual qualities, but also by their social functions
and wealth. Women are particularly characterised by prudence, but also
by wisdom or specifically feminine qualities such as beauty or motherly
care. In addition, the labour of the deceased is emphasised, even if it is not
always clear what the specific work consisted of. While men are primarily
recognised for their importance to their city and beyond, women’s sphere of
significance is almost exclusively the family.”* It was also women who ensured
that the Christian message was passed on within the family - if they did not
sometimes even pass it on beyond the family as deacons or in other parish
functions.

Specific Christian “virtues” can hardly be found in the inscriptions.
However, “inner” beauty seems to have become increasingly important in
Christianity’ and faith and piety are also emphasised.” The fulfilment of the

71 See 5.5. However, this does not rule out the possibility that Christian groups also
occasionally commemorated their deceased leaders. For example, the community of the
“Sakkophoroi” (sack bearers) commemorated their leaders Eugenios and Severus in the
4th century, see ICG 372, B.5. ZIMMERMANN, “Zwei Inschriften - eine Person?”, 111-6. A
tombstone from Philomelion (ICG 619) erected by Besoulas, “the deacon of the catholic
and apostolic holy church of God under the most holy bishop Gregoreios”, also shows a
strong identification with the church as the place of Besoulas’ affiliation; family members
do not appear here.

72 However, the Christian origin of this inscription cannot be clearly determined. See
BREYTENBACH / ZIMMERMANN 2018, 460 and note 463.

73 See also in detail ZIMMERMANN C. 2015.

74 See B.6. HUTTNER, “Grabinschrift der Palladion”, 124-6.

75 Cf. also 5.4 below.
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commandment to love one’s neighbour is reflected in the praise of Christian
benefactors. Women also played a role in this. For example, an inscription
from Lycaonia praises a woman who had fed the poor (ICG 81 from Gdanmaa
“... Aurelia None, who is still exalted, diligent nourisher of the poor, blameless
and wise”). The alms-house of Konon is inscribed in Korykos.”® The poor
sections of the population included widowed women with their children,
whose living situation was generally precarious. 1 Tim 5:3-16 already tells
of the increase in widowed women in the Christian communities, who ap-
parently found financial support there. The ascetic communities were also
particularly active in this respect.”” Some of the early Christian inscriptions,
such as the one mentioned above (ICG 81; see ICG 1498 t00), tell us about
wealthy Christians who were involved in caring for the poor with private
funds in addition to providing for the community.”®

In Christian families, as reflected in funerary inscriptions, only subtle
differences emerge compared to non-Christian families. These include the
prominence of individuals who held Christian offices (see 5.5), who brought
their families respect, much as pagan officials did. Additionally, inscriptions
sometimes mention celibate or ascetic family members (see 5.6), reflecting
Christian life choices. Furthermore, inscriptions honour family members’
engagement in charitable work, distinguishing Christian families.

5.3 Occupation and Social Status

Starting from the fourth century AD, occupation appears regularly also in
Christian tomb inscriptions in specific regions. Like names, professions
provide valuable insights into the social standing of the deceased and their
families. Sometimes, the iconography of the tombstones also gives clues about
the professions of the deceased and their wealth. For example, depictions of
animals and agricultural tools suggest an involvement in farming.

Here, too, the region of Lycaonia offers an interesting field of research: in
the fourth century, Christians worked as leaders of house slaves on the estates
in Claneus (ICG 563). Christian Tpéotkot are mentioned in Tyriaeum, Ha-
drianopolis and Claneus; they were probably estate managers (ICG 166, 473).
Even if we can only attribute a handful of Lycaonian Christians to a particular
estate, the majority were engaged in rural labour.

Tombstones from the region frequently display symbols that indicate
farming, such as tools for tending vineyards, harvesting olives, or raising

76 PILHOFER 2018, 247-250.

77 Cf. for example ICG 52 (Cathars) or 762 (Encratics). For ascetic communities, see 5.6
below.

78 Cf. also PILHOFER 2018, 144.
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livestock. These were tasks typically carried out by men. Several monuments,
especially those featuring a distaff or spindle, show that Christian women, like
their pagan counterparts, worked with wool - washing, carding, and spin-
ning it. While these images reflect local traditions more than individual pro-
fessions, they suggest that spinning, weaving, and agricultural work such as
growing fruit, pruning vines, harvesting olives and caring for livestock were
common occupations among Christians in the region.”

In the cities, Christian artisans also appear in inscriptions. For instance, a
Lycaonian Christian named Paul worked as a simple craftsman (ICG 820),
and three Christians served as carpenters in Perta (ICG 1530). A Christian
gravedigger is mentioned (ICG 298), along with a mantle maker in Iconium
(ICG 321) and a shoemaker near Mistea (ICG 839). The diversity of trades
necessary for church construction is evident from inscriptions like that of
Marcus Iulius Eugenius from Laodicea (ICG 371)*, suggesting that Christians
held various skilled positions.

In addition to these manual trades, inscriptions also document Christian
teachers (ICG 654), rhetoricians (ICG 305), and physicians (ICG 269, 853). A
notable case in Gdanmaa reveals that a woman served as an official physician
(ICG 76).

In Phrygia, Apamea functioned as an important transportation hub, and
several Christian inscriptions refer to merchants and individuals involved in
transportation, like Eutropios from Bruzus (ICG 1445). Other occupations
include butchers (ICG 980, 1268), shoemakers (ICG 972), and Christian
veterans. Between AD 260 and 310, two Christian veterans from Hocalar,
south of Acmoneia, retired to a rural life (Aurelius Gaius and Aurelius Me-
nophilus, ICG 998). One of them, the beneficarius Aurelius Zotikos, es-
tablished the oldest known Christian church in Phrygia, fifteen kilometres
north of Hocalar, dating to the late third century.®!

Christians from the elite also appear in the records. In the late second or
early third century, Quintus, the son of Heraklios, served as a prominent
local leader near Iconium (ICG 474). His role likely included financial

7 On some gravestones decorating the graves of married couples, the spindle and dis-
taff are complemented by a branch hook and/or a shovel (ICG 209). On the graves of men,
the pruning hook and shovel are typical symbols that symbolise forestry or agriculture
(ICG 527, 642, 807, 812, 815). Oxen pulling a plough on the tombstone of Aurelius Scapon
indicate that he tilled the land (ICG 208). Other Christians were active in the transport
business (ICG 1379, 1445).

80 See B.5. ZIMMERMANN, “Zwei Inschriften - eine Person?”. Two inscriptions from
the fourth century mention Christian aurarii who worked with or sold gold in Laodicea
(ICG 387, 388). Various carpenters (ICG 642), shoemakers (ICG 839, 1530) and stonemasons
(ICG 759, 820, 851, 1519) are mentioned.

81 MiTcHELL 2023b, 191.
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administration, as suggested by other sources from Roman Egypt. In Laodicea
Combusta, Christians lived within a community influenced by the rural aris-
tocracy, large Roman estates and military presence, Greek traditions and
wealth, and also by people migrating from other parts of Lycaonia or Asia
Minor.®

There is clear evidence that cities were of strategic importance for the roads
and thus for the provincial structures. On the Trans-Anatolian Road (koine
hodos), for example, Laodicea controlled the passage from west to east and the
gateway to the south, which led via Iconium.® It is therefore not surprising
that members of the ruling class can also be found among the Christians of
Laodicea. For example, Marcus Iulius Eugenius, born into a wealthy Chris-
tian family, married Flavia Iulia Flaviane, the daughter of a senator, and be-
came a high-ranking provincial official in Pisidia.** Other Lycaonian Chris-
tians with notable social status included members of families that traced their
Roman citizenship to Hadrian’s era, such as Aelius Calpurnius Aphthonius
from Laodicea (ICG 182) and Aelius Proclus from Iconium (ICG 325). Later
on, more Christians participated in the Roman state administration. After the
persecutions under Diocletian (AD 284-305) and Galerius (ap 293-311) and
the death of Licinius in AD 324, the participation of the Christians of Lycaonia
in the structures of the empire became the order of the day.3

In Phrygia, Christians like Abercius (Avircius Marcellus), whose monu-
ment dates to the second half of the second century®, enjoyed high social
status as reflected in the style of his monument (ICG 1597). Another Chris-
tian, Aurelius Alexandros, served in the council of Eukarpia in Ap 255/256
(ICG 1448), while Eutropios from Bruzus, described as a wise and dis-
tinguished man that came from a “senatorial background”, was wealthy

82 Cf. BREYTENBACH / ZIMMERMANN 2018, 243-4.

8 From the fourth century onwards, several Christians served in various combat units.
The lanciarii are most strongly represented in and around Laodicea Combusta; a unit was
probably stationed there around Ap 400. It is noteworthy that the inscriptions attesting to
members of the military all come from towns strategically located on important transport
routes (in particular Laodicea Combusta, Iconium, Laranda, Zazadin Hani, Madensehri,
Sidamaria and Ustiinler). This could be due to coincidence, but there is no such evidence
from the more rural villages in the region.

84 Cf. BREYTENBACH / ZIMMERMANN 2018, 574-9.

85 They were associated with the emperor and shared the designations given to the
ruling class. Common designations such as 6 xaBw/ociwpévog (devotissimus), hapmpéTotog
(clarissimus) or yevvaiétatog (nobilissimus) document that Christians in Lycaonia shared
recognition and loyalty to the Roman Empire from the fourth century onwards.

8 He is mentioned in the preface to a treatise against the Montanists, which comes from
Hierapolis and is quoted by Euseb (Hist. eccl. 5.16.3). He is probably identical with ABépxiog,
whose tombstone was found south-southwest of the modern city of Sandikly, in the large and
fertile agricultural plain of Eukarpia, near Hierapolis (ICG 1597). See note 99.
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and well-educated. The text on the bomos, which his wife Kyrilla erected
in his memory in the first half of the third century, alludes to Ps 119:20.26
(ICG 1445). Another beautifully decorated gravestone from the upper Tem-
bris valley emphasises the social status and education of the deceased.’”
Other gravestones from Eumeneia indicate that the deceased were influential
members of bourgeois society.3® In the small towns of the upper Tembris
Valley, some wealthy farmers became magistrates and community leaders.®

In comparison to Asia Minor, Christians in Macedonia and Attica occupied
fewer high-status positions in the administration or the military. In Athens,
Christians had little influence over the city’s philosophical schools, which
continued to shape its social and economic life until the fifth century. Most
Christians attested epigraphically there belonged to the artisan class.”
Christianity only gained more public significance when from Theodosius
(379-395) onwards, Christian prefects were appointed in Illyricum, Chris-
tian proconsuls began to govern Achaea, and the respective bishops gained
more and more influence over the local administration.”*

5.4 Preservation and Transformation of Traditions

The Christianization process did not lead to the abrupt abandonment of
pagan traditions and conventions. Evidence of this can be seen in name-
giving practices, the retention or incorporation of mythological traditions,’
and the continued use of formulaic and poetic language in epitaphs, which
remained popular among both Christian and pagans, especially in Asia
Minor.”* The genre of epigrams dates back to the eighth century Bc and
consists of small poems that can convey various themes, including me-
morials for the deceased.”® Using bound language - typically hexameters
or elegiac distiches - those who commissioned inscriptions expressed their
social status, education, and respect for traditional values. Evidence of this

87 ICG 1267.13-16: “With his clever mind he built the monument, he inscribed the stele
in memory of himself and erected it together with his wife Nonne.”

8 Members of the city council (ICG 1029 and 1057), city gerousia (ICG 1050 and 1025) or
one of the city’s phyles (ICG 1035, 1050, 1055 and 1066).

89 Cf. ICG 1265, 1270, 1977 and MiTcHELL 2023b, 329.

9% Cf. BREYTENBACH / TZAVELLA 2023, 296-7.

91 Cf. BREYTENBACH / TZAVELLA 2023, 71-4, 143-9.

92 See also B.8. SumMma, “The Epigraphic Dossier of the Complex of ‘Eustolios™; in con-
trast, see B.12. HALLOF, “Maria auf Ikaria”.

% Cf. on the following THONEMANN 2014; BREYTENBACH / ZIMMERMANN 2018,
480-514; ZIMMERMANN C. 2019. An impressive collection is offered by MERKELBACH /
STAUBER 1998-2004 Vol. I-V (Steinepigramme)

4 On the history of Greek epigrams, see BECKBY 1965, 1.12-67; ECKER 1990.
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higher education is present among Christian patrons in Lycaonia: numerous
epigrams name Christian officials, who often hailed from the social elite of
Christian communities (see also 5.5). The authors of these poems, not limited
to urban centres, often came from rural areas® and were familiar with Greek
poetry, particularly the epics of Homer, applying those motifs and semantics
to Christian texts. Educated Christians, such as Gregory of Nazianzus, wrote
their own poems, which served as models for epigrams in other parts of
Asia Minor.”® Bishop Amphilochius of Iconium, Gregory’s cousin, wrote
a didactic poem on ideal Christian conduct in iambic form,” and other
bishops also composed Christian-influenced poems, some of which appeared
on inscriptions.”® A well-known and early example is the funerary epigram
composed by Bishop Abercius of Hierapolis from the late second century Ap
(ICG 1597) mentioned above.” Other inscribed poems, often simpler and
less skilfully crafted, indicate varying levels of poetic ability. In some areas,
village schoolmasters likely took on the task of composing tomb inscriptions
in verse.!%

Believers in Christ participated in traditional educational programs, which
included readings of Greek classics. Ideally, their inscriptions would eliminate
references to pagan deities and integrate Christian content. Many expressions
found in pagan epigrams were also adopted by early Christians, preserving
their values in a new religious context. Christian tomb epigrams gradually be-
came infused with Christian elements. For instance, the following epigram
(ICG 92.1-10) features a solitary reference to the deceased’s Christian identity,
while the rest could just as easily apply to a pagan individual'®!:

Here lies a man of great name, he was renowned,

his name Sisinios, a famous man, an excellent man.

O God, distribute gifts of grace from heaven among men.

Officials and the council honoured (him) by praising him

with sweet words. He distinguished himself through all kinds of wisdom ...

%> THONEMANN 2014.

% For example, ICG 372 from Laodicea Combusta in Lycaonia (see B.5. ZIMMERMANN,
“Zwei Inschriften — eine Person?”, 111-6) shows strong semantic parallels to Gregory’s
epigrams: ZIMMERMANN C. 2019; MITCHELL 2024 has recently shown that two in-
scriptions from Amorium in Phrygia (ICG 1692 and 1806) may also be by the same author
as ICG 372. See also B.7. SummA B 7, “The Mosaic Inscription of Bishop Spyridon in
Tremithus/Tremithousa”.

%7 Iambi ad Seleucum. Seleucus was the nephew of Amphilochios.

%8 Cf. also Bas. Ad iuv.

% See p.3 with note 2. For a reconstruction of the entire text, see MITCHELL 2023b,
87-110.

100 Cf. THONEMANN 2014, for this region in Lycaonia characterised by villages.

101 See ZIMMERMANN C. 2019, 132-3.
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Some epigrams, like the one discussed in this volume for Eugenios and
Severus'®? or that of Gaius!?®, demonstrate high poetic quality or specific text
knowledge (see also ICG 4055).1%* However, many other Christian epigrams
reveal limitations in the author’s grammatical, semantic, and metric skills
(see, for example, the inscription from Tavium discussed in this volume!%).
Nevertheless, these texts provide insights into the education and language
skills of “ordinary” Christians, which remain untraceable in other ancient
Christian texts, such as those by the so-called Church Fathers. This evidence
clearly demonstrates that inscriptions open a window into aspects of early
Christianity otherwise inaccessible. The genre of sepulchral poetry reveals
the deep roots of early Christians in their pagan backgrounds, from which
many values and ideas could carry over into the new religious context.!%
However, gradually, Christians moved away from mentioning of pagan deities
found in earlier epigrams, replacing them with theological concepts such
as resurrection or names and titles of God and Christ, while also devel-
oping unique Christian terms that increasingly coloured the epigrams. For
example, in addition to the attribute “faithful” (mot6c),'%” we see attrib-
utes like “gentle” (mpaog), “mighty,” and “steadfast” (kpotepds) — the latter
referring to the persecutions faced by Christians.!%® Exclusively Christians
identified themselves as “chosen by God” (¢éxAextd¢ T0D O200).!% Members
of specific ascetic groups even referred to themselves as &yiog (holy).!'? Non-
metric inscriptions from the Church of the Seven Sleepers in Ephesus further
document other new Christian semantics.!!!

In addition to specific Christian terms, quotes from and allusions to biblical
texts frequently appear in both poetic and prose inscriptions. This reflects
an awareness of a distinct Christian text tradition and its authority. For ex-
ample, references to the Psalms and the Book of Isaiah appear commonly in
Lycaonia, with allusions to Pauline phrases also found.'!?

12 JCG 372, see B.5. ZIMMERMANN, “Zwei Inschriften — eine Person?”, 111-6.

103 JCG 1031 - see B.3. M1TcHELL, “The Lawyer, the Preacher, and a Guardian Angel”,
77-88.

104 See B.9. CHRISTIAN, “Das ‘Testament’ des Philomenes”.

105 See B.6. HUTTNER. “Grabinschrift der Palladion”.

106 See B.9. CHRISTIAN, “Das ‘Testament’ des Philomenes”.

107 ICG 101, 116-122, 350, 396, 498.

108 ICG 480, 481, 603 and ICG 28, 55, 103, 762; cf. also BREYTENBACH / ZIMMERMANN
2018, 497-9.

19 JCG 603; cf. also BREYTENBACH / ZIMMERMANN 2018, 499.

10 Cf. ICG 1031.3., see B.3. MiTcHELL, “The Lawyer, the Preacher, and a Guardian
Angel”.

111 See also B.2. TREBILCO, “Epitaphs from the Cemetery of the Seven Sleepers”.

112 Cf. BREYTENBACH / ZIMMERMANN 2018, 677-692 BREYTENBACH 2023.
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A similar preservation and transformation of existing phenomena can be
observed in inscriptions that appear to contradict Christian values at first
glance. Like their pagan neighbours, Christians included warnings against
potential grave robbers in their tomb inscriptions, often threatening pun-
ishment'® or divine retribution, sometimes in the form of a curse. Such
formulas aimed primarily to prevent unauthorized burials in a grave, but they
could also deter grave robbery. In pagan contexts, these warnings might state,
“[... whoever wr]ongs [this stele], may he bury his children before their time”
(MAMAXI 232) or “may he leave his children orphans [and his wife a widow]”
(MAMA VII 443), or invoke the wrath of a god, such as the underworld god
Men, against the violator (e.g., “whoever wrongs this [tomb], may he find
Men of the underworld angered”; STRUBBE, Arai epitymbioi no.339-342,
344-345). Although Christian texts repeatedly discourage cursing,'* cursing
is specifically used as an apotropaic means to protect of the grave.

In Galatians, the apostle Paul already used curse formulas to keep trouble-
makers away from his churches in Galatia (Gal 1:8-9) and thus protect the
church as a place of God from harm. In 1 Corinthians, Paul finally banishes
anyone “who does not love the Lord” (1Cor 16:22) from the church. The
power of the ban or curse is based on the idea that God hears this curse and
punishes the cursed person or potential offender immediately after the offence
has been committed.!!® The early Christians, for whom the protection of
graves was just as important as pagan families, adapted familiar pagan curses
by implementing Christian semantics. For example, they echoed phrases
from Paul (Rom 14:12), such as the threat that a wrongdoer would “give an ac-
count before God” (ICG 2583.5-6) or “before Jesus Christ” (see ICG 240.5-7)
or even before the Trinity (ICG 619.9-14: “If someone intends to lay hands on
this monument, they will have to give an account before the Father, the Son,
and the Holy Spirit”). Philomenes from Tanagra threatens a potential grave
robber with “merciless destruction” and a post-mortem “unforgiving pun-
ishment ... under the immortal King” (ICG 4055.38-40)"7. An encounter
with the “uplifted arm” of God could also be threatening (ICG 1521.5-11: “If
anyone inters another after my descendants or lays a wicked hand on this
memorial, he shall have to reckon with the outstretched arm and the coming
judgement”) or worse still, the fate of Judas (ICG 3358: “The one who opens

115

13 Cf. ICG 924, 966, 990, 1142, 1368, 1459, 1600 and HARTER-UiBoPUU / WIEDERGUT
2014.

114 71 MMERMANN C. 2021, 364-5.

115 Cf. BREYTENBACH / ZIMMERMANN 2018, 514-533; ZIMMERMANN C. 2021; MITCHELL
2023a.

116 ZIMMERMANN C. 2021, 363.

17 See B.9. CHRISTIAN, “Das ‘Testament’ des Philomenes”.
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[the grave] will be subject to anathema: maranatha! He will receive the lot
of the betrayer Judas, and will be counted among those who proclaimed:
‘take him, crucify him!”; see also ICG 3401). The last curse references Judas’s
death following his betrayal of Jesus (Matt 27:5; Acts 1:18) and quotes the
cry for crucifixion from John 19:15.18 This last formula indicates familiarity
with the events surrounding Judas and the crucifixion, revealing increasing
anti-Judaic tendencies within early Christianity, which often blamed the Jews
for Jesus’s death. The diversity of Christian formulas against grave robbers
demonstrates efforts to protect graves from unauthorized access, whether by
increasing the number of divine figures invoked or amplifying the severity
of the anticipated punishment. Notably, these inscriptions do not mention
the expectation of resurrection, which might also have motivated the need
for grave protection. Such threats against grave robbers touch upon magical
notions, which also emerge in miracle stories and in inscriptions on Chris-
tian amulets, aiming to produce apotropaic effects.!’® Although the writings
of Gregory of Nazianzus preserve a corpus of 86 epigrams with grave robber
threats,'?® the actual prevalence of such practices in early Christian society
emerges solely through the analysis of Christian inscriptions.

Another aspect of the transformation of existing phenomena in Christian
contexts appears in inscriptions, indicating that city rivalries persisted into
the Christian era.!*! The status of local Christian saints became a new object
of competition.

5.5 The Clergy

Christian inscriptions provide particularly valuable insights into the devel-
opment of ecclesiastical offices and structures. Attendance lists from early
synods reveal numerous bishops in Asia Minor and Greece beginning in the
fourth century ap. However, Christian inscriptions significantly expand our
knowledge of bishops and other church officials.'?> Tomb inscriptions allow
us to learn more about early clerics, including their ecclesiastical careers, and
the organization of local congregations. One inscription from the late sixth
century documents the career of a presbyter named Daniel, who served first
as a reader, then as a deacon, and finally as a presbyter (ICG 3389).!% In-
scriptions also reveal the roles of women in church offices. Women could hold

118 Cf. ICG 1943, 2103 and BREYTENBACH / TZAVELLA 2023, 322-3, 351-2.

119 Cf. FRENSCHKOWSKI 2016.

120 PG 38.100-130.

121 See B.14. HARRISON. “The Protocols of Honour at Ephesus”.

122 On the clergy in late antique Asia Minor, see HUBNER 2005.

123 See B.13. OGEREAU, “The Clerical Career of the Presbyter Daniel at Philippi”.
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the office of deaconess or canoness. However, inscriptions do not support
strict rules regarding celibacy for church members, as early church orders
might suggest. Clergy members were for example initially buried by their
spouses or family members, but starting in the fifth and sixth centuries (and
in some areas even earlier), inscriptions show that as members of the Chris-
tian family, clergy members — both male and female - buried one another.
Sometimes as brotherhoods, but also within monastic communities.'** The
following sections explore some aspects related to different Christian offices
as gleaned from inscriptions.!®

5.5.1 Bishops

Early Christian writings indicate the necessity of leadership structures in the
first communities, leading to the appointment of “overseers” (¢mioxotot),
which is what the term “bishop” means.!?® The earliest documented bishops
appear in inscriptions from the late second or early third century AD in Asia
Minor, specifically in Isauropolis, southeast of Lystra,'?” an area of Paul’s
missionary work (Acts 14). The indigenous names of these bishops (Indakos,
ICG 794; Mammas, ICG 812; Sisamoas, ICG 813) and those of their relatives
demonstrate that these bishops originated from local rural populations.
The inscriptions express the respect that the community had for these holy,
eloquent, virtuous, and just bishops, although one must also account for
the use of stereotypical attributes (see 5.2 and 5.4). While the previously
mentioned bishops had individual graves and were likely not (or no longer)
married, other tombstones suggest that even into the fourth century, some
were married men.!?® Epigraphic evidence confirms that some bishops came
from larger towns and oversaw their surrounding territories. By the early
third century, the bishop of Iconium played a supra-regional role. Bishops
from Phrygia also appear in inscriptions even before participating in councils
(Nicaea AD 325; Serdica AD 343).1%°

5.5.2 Presbyters

The Acts of the Apostles, written at the end of the first century, recount that
Barnabas and Paul introduced the foundational organizational structure for

124 See ICG 86, 292, 297, 586, 762.

125 Tn addition to the offices listed here, there were others such as canonesses, subdeacons
or archdeacons, chorepiscopi, etc.

126 Cf. for example 1 Tim 3:1-7.

127 A bishop is not documented for Lystra until Ap 381 (Constantinople), a presbyter Dio-
phantos epigraphically in the 6" century ap (ICG 742).

128 ICG 58, 137, 371. Some of these later bishops have Greek or Latin names, with biblical
names appearing later in Derbe (Michael, ICG 659) and Athens (Clematius, ICG 2038).

129 ICG 1371-1372.
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congregational leadership with presbyters in Lystra, Iconium, and Antioch
(in Pisidia) (Acts 14:21-23). Although the epigraphic evidence for presbyters
in Antioch and Lystra emerges later, one inscription that documents a pres-
byter named “Paul” buried southeast of Lystra, likely dates back to the late
second or early third century (ICG 759). The indigenous name of Paul’s son,
Koulas, along with that of his wife, Nanas, indicates that this Paul came from
a local community and that his presumably Christian parents named him
after the apostle. The third century saw an increase in evidence for pres-
byters in Lycaonia, with both indigenous'*® and Greek'*! names emerging.
Balabius (ICG 222) and ... xenus Iulianus (ICG 245) likely represent the
earliest presbyters at Laodicea Combusta. Balabius had an indigenous name
and married Iulia Anatole, merging into the sphere of Roman influence. For
the fourth century, Christian presbyters are documented in almost every
town in Lycaonia, e.g., Tas, Aurelius Sophronis, and Auxianon (ICG 213,
242,273).132

In Phrygia, one of the earliest inscriptions even names a presbyteress,
Ammion (ICG 1372), although her precise function remains unclear.!** Male
presbyters appear in this region by the mid- third century.'**

In Greece, evidence for presbyters also emerges in inscriptions from the
third century.!** The only known presbyter from around Athens comes from
the fifth century; this presbyter, Andreas, son of John, belonged to at least the
third generation of believers (ICG 2136).

Were presbyters, as the term suggests, older men? The eleventh canon of
the synod of Neo Caesarea (315-319) stipulated that a presbyter should not
be ordained before the age of 30, and records from the fourth century con-
firm that not all presbyters were older men (ICG 236, 584). Early Christians
believed that God authorized the role of presbyters. For instance, Pateras of
Kana was “presbyter by the authority of the Father and the Son” (ICG 136),
while Menneas from Iconium, son of Lucius, was a presbyter “by the grace of
God” (ICG 329), and Zeudas served as presbyter “in Christ Jesus” (ICG 1504).

130 Sadas (ICG 816), Azios (ICG 910), Doumetaos (ICG 292), Attas (ICG 289). Cf.
BREYTENBACH / ZIMMERMANN 2018, 606-7.

131 Euagrios (ICG 281), Auxanon (ICG 279).

132 BREYTENBACH / ZIMMERMANN 2018, 605-618.

133 MiTcHELL 2023b, 182-3 and 540.

134 [CG 1577, 1612.

135 Cf. for example ICG 3131 (Thessalonica), ICG 3075, 3076 (Beroea), ICG 3254
(Philippi). These include a presbyter and physician (ICG 3258), as well as a protopresbyter
(ICG 3259), both called ‘Paul’, and Daniel, who as the successor to Bisaltios presided over
the presbyters (ICG 3389, cf. 4140). Presbyter Andrew was buried in the atrium of the basil-
ica in Dium (unpublished; see OGEREAU 2023, 268) and presbyter Peter (ICG 4147) from
Pharicopolis served the church for 40 years.
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While believers elected presbyters, who were later appointed by the bishop,
the community viewed them as chosen by God as worthy individuals (see
ICG 23). The ordination of presbyters constituted an official act, accompanied
by prayer.

Were presbyters married? The family relationships of the presbyters were
consistent with prevailing family norms. Grave inscriptions spanning the late
second to the mid-fifth/sixth centuries repeatedly confirm that presbyters
were married. However, some remained unmarried,!*® while others were
eunuchs or Encratites (ICG 375, 439; see also 5.6). Later inscriptions show
presbyters buried together in a single grave®” or interred by other clergy
members.!*

Presbyters generally hailed from the leading social classes within local pop-
ulations, though this structure manifested differently in rural versus urban
settings. In some cases, members of a single family,'* even from several
generations,'*’ were presbyters. Children noted their father’s role as pres-
byter, indicating the family’s social prestige.!*! The involvement of pres-
byters’ daughters and wives in burial arrangements further signifies their
elite background.' The social status of presbyters often correlated with their
families’, evident in the varying quality of tombstones and inscriptions - from
opulently decorated marble slabs!** to simple sandstone markers, and from
metric poems reminiscent of Homeric style!** to straightforward phrases. In
any case, mentioning the presbyter’s role elevated the family’s standing with-
in the community.

Although presbyters were elected by local Christian communities and ap-
pointed by bishops, fulfilling roles in local congregations, they identified as
officials of the wider church,'** and some acted as itinerant preachers.!*® Be-
sides their liturgical duties, presbyters participated in caring for the elderly,
widows, and the poor,'*” as well as mediating disputes within the con-
gregation.!*® They also helped to erect grave stones.!*
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Until the third century AD, the term “priest” (iepevg) remained avoided
in early Christianity, due to its association with Jewish and pagan cults. As
laws against pagan cults emerged, Christians increasingly adopted the term
“priest” into their own ecclesiastical vocabulary, replacing titles like bishop or
presbyter (see, for example, “priest of the Trinity,” ICG 498).1%

5.5.3 Deacons and Deaconesses

In Lycaonia and the surrounding regions, numerous inscriptions reference
deacons (diéxwv or didkovog) and deaconesses (d1dxovog or Sloakdvioow).
The number of female church officials in this context is particularly
noteworthy. In Phrygia, however, deacons appear in inscriptions only from
the fourth century onwards.'!

The earliest deacons in Lycaonia probably appear as early as the end of
the second century, but certainly at the beginning of the third century ap.'>?
Throughout the third century, the number of inscriptions mentioning dea-
cons increased, not only in major cities!*® but also in villages. They remained
documented well into the fifth century. Some deacons appear to have been
unmarried or died as widowers.!** Others were married, had children, and
received burial from their wives, children, or other family members.!>> While
deacons were encouraged to remain unmarried following ordination, syn-
ods in the fourth century accepted the marriage of deacons who had already
taken office while married. However, the church forbade a second marriage,
as already indicated in 1 Tim 3:12.

In the families of deacons, a concentration of church offices often appears.
Six out of fifty deacons from Lycaonia had parents or siblings who were also
deacons,"® or fathers and brothers who served as presbyters.!>’

What roles did the deacons fulfil? One inscription from Iconium (ICG 286)
refers to a “serving deacon” (8idxovog Artouvpy[dg]), likely indicating his re-
sponsibilities during the Eucharist. He would have played a significant role
in distributing communion to the Christian congregation. Another verse in-
scription from an Encratic group in Dineksaray, dedicated to siblings Nes-
tor and Mammeis (ICG 762), mentions the involvement of Deacon Nestor
in charitable work; he also served as a teacher and judge within the group.

150 BREYTENBACH / ZIMMERMANN 2018, 618-621.
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While only male presbyters and bishops appear in the inscriptions from
Lycaonia, we know that deaconesses existed alongside a few women serving
as canonesses.'*® These positions were thus accessible to women. Inscriptions
reveal that from the end of the second to the fifth century, Lycaonia had rela-
tively many deaconesses.'> These inscriptions indicate that the deaconesses
came from thoroughly Christian families. Often there were other church
officials in their families'® or they exhibited typical Christian names. Some
inscriptions praise the exemplary lives of deaconesses,'! though they often
lack details about their specific roles and activities compared to male deacons.
The inscriptions indicate that deaconesses, while subordinate to male clergy,
probably served as authorities in their own right, particularly concerning the
female members of Christian congregations. It is therefore not surprising that
mainly women from the Christian upper class were appointed to this office.!*?

Unlike many other Christian women, deaconesses less frequently bore
indigenous names. At least seven to nine deaconesses in Lycaonia had Latin
names or relatives with Latin names.'®® The local standing of deaconesses
often appears considerable, as seen in a church in Aezanoi, Phrygia, es-
tablished in Ap 518 to honour the most blessed deaconess Epiphania
(ICG 1312). In Stobi an inscription mentions that a deaconess named Ma-
trone funded a mosaic floor.'*

Despite increasing pressure from church authorities for deaconesses to
lead celibate lives, many deaconesses in northern Lycaonia, like their male
counterparts, were married or widowed!®® and had children.!®® This suggests
that the regulations set forth by church orders were not uniformly enforced.
However, just as with deacons, some deaconesses were never married.'¢”

5.5.4 Readers

Readers (&vayvwotal) appear as Christian officials from the second century
onward,'®® playing a significant role in disseminating scriptural knowledge
among early Christians. This office likely developed from the Jewish 111
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(hazzan) or vmnpétng, whose responsibilities included teaching reading
skills. Appointed by the bishop, Christian readers belonged to the clergy
and were tasked with reading texts from the Old Testament, the Gospels and
Paul’s letters during worship services, as well as serving as secretaries and
messengers. Like the subdeacons, deaconesses and psalmists, they were seen
as assistants to the deacons and ranked below the subdeacons, followed by the
psalmists, virgins, widows and lay people. Two inscriptions from the fourth
century AD give an indication of the young age of the readers: two sons who
worked as readers were buried by their fathers (ICG 80, 561). Furthermore,
none of the readers known from Lycaonia were buried by a wife, although
they were permitted to marry once. In Athens and Attica, with one exception,
there is also no evidence for married readers.'®

From the third or fourth century onwards, more than thirty Christian
readers from Asia Minor are known, six of them through inscriptions from
Lycaonia. All but one are attested in the northern part of Lycaonia, and
five of them also came from well-Christianised families and communities
with larger numbers of clergy, which indicates the strong development and
growing structure of Christian communities in this region.!”° In Phrygia, on
the other hand, there is no evidence of readers yet.

The fact that reading and the teaching of Christian content were particularly
important for Athenian Christianity is not only shown by the fact that many
more readers are documented here than, e.g. in Lycaonia. On the contrary,
the number of readers documented in Athens and Attica clearly exceeds that
of all other offices.!”! It is also noteworthy that the readers predominantly
had typical Greek names. In the Greek-speaking area, Christianity had not
initially developed its own school system and reverted to elementary classical
education. The high proportion of Greek names among the readers is there-
fore not surprising.

5.6 Asceticism and Other Christian Ways of Life

Christian inscriptions often reflect the influence of asceticism within early
Christian communities. Ascetic practices aimed to achieve a higher spiritual
state and often involved renouncing worldly pleasures, leading to a different
lifestyle compared to mainstream society. Many inscriptions from this era
reference individuals who adopted ascetic practices, emphasizing their com-
mitment to faith and virtue.

169 But cf. ICG 2133 from Athens on a married reader.
170 ICG 80, 86, 177,193, 561, 902.
171 JCG 1851b, 1927, 1949, 2017, 2082, 2092, 2096, 2133, 2173b, 2193, 4082.
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Inscriptions reveal that some Christians embraced celibacy, choosing a
lifestyle focused on spiritual rather than familial obligations. This ascetic
ideal resonated particularly with the emerging Christian identity, which often
stressed the value of spiritual purity and devotion over material concerns.

For example, inscriptions mention figures such as hermits and monks
who withdrew from society to lead lives of prayer and contemplation. These
individuals, often referred to in their inscriptions, serve as examples of the
ascetic ideal. The inscriptions commemorate their dedication and the com-
munal recognition of their spiritual contributions, showcasing the respect
and veneration that ascetics received within early Christian communities.

In contrast, while many early Christians pursued ascetic ideals, the in-
scriptions also reveal a complex relationship between asceticism and com-
munity life. Some ascetics chose to live within communities that balanced
communal living with individual spiritual practices. In these settings, as-
cetics often took on roles that benefited the community, such as teaching or
serving the poor.

Overall, the presence of ascetic figures in inscriptions illustrates the di-
versity of early Christian life, where various approaches to faith coexisted,
allowing for both individual expression and communal solidarity.

Some inscriptions reveal how Christian teachings influenced the lives of
believers. Evidence occasionally shows wealthy Christians who dedicated
themselves to caring for the poor, such as Aurelia None and Glykere from the
Lycaonian Gdanmaa (ICG 81 and 1498).7> They are described as “nurturers
of the poor.” This individual care complements the support provided by
church communities and ascetic groups to the weakest members of society.
An inscription from Laodicea Pontica highlights this commitment: “God has
welcomed their souls ... remembering the piety they exhibited in accordance
with proper conduct. For filling the poor with good things and honouring
friends ...” (ICG 4731).173

Traces of specific ascetic groups appear even before the rise of monastic
communities.!”* While literary sources mostly document these groups, in-
scriptions from Lycaonia, especially from the third to fourth centuries aD,
indicate various male and female Christians who leaned toward a strongly
ascetic lifestyle and formed different groups. This trend reflects a broader
Christian tendency in the early centuries, observable throughout Asia Minor

172 Cf. 5.2 above and BREYTENBACH / ZIMMERMANN 2018, 540-6.

173 See also B.4. OEHLER, “Himmlischer Lohn fiir tugendhaftes Leben”. Cf. also ICG 76
for the official physician Auguste.

174 Cf. on the following BREYTENBACH / ZIMMERMANN 2018, 724-787; ZIMMERMANN
C. 2015.
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and beyond, rooted in certain statements from early Christian writings.!”
Highlights of a “virgin” lifestyle on inscriptions do not necessarily indicate
a consciously chosen Christian asceticism, but this possibility certainly ex-
ists.'”® However, Lycaonia has records of group names that mirror ascetic
principles as a fundamental attitude. The number of these ascetic inscriptions
from Lycaonia is relatively high, with 27 examples, which is significant for
both Asia Minor and the documented existence of radical ascetic groups,'”’
thus making them historically relevant.

The correspondence between Basil the Great and Amphilochius, a
bishop from Iconium, documents discussions regarding the treatment of
these groups. The apparent large number of ascetics in Lycaonia and the or-
ganization of groups seemed so threatening that representatives of the so-
called “orthodox” church felt compelled to intervene in the fourth century
AD.!”® The emergence of radical ascetic groups posed a particular challenge
for the “orthodox” church, prompting Amphilochius to offer sharp criticisms
and interventions with key figures in the “orthodox” church and at the im-
perial court. The Lycaonian inscriptions make these ascetics individually ac-
cessible within the jurisdiction of Bishop Amphilochius.

Ascetics primarily aimed to put their understanding of Christian life
into practice, which they believed brought them closer to the Kingdom of
God. They expressed this understanding through their group designations:
while the “Apotactites” saw themselves as “separated,” the “Encratics”
lived in a particularly “abstinent” manner, and the “Saccophoroi™”?
phasized demonstrating this outwardly through their worn clothing. The
“Cathari,” also called “Novatians,” considered themselves particularly “pure.”
The Cathari/Novatians referred to themselves in inscriptions as their own
“church”, indicating their size and differentiating themselves through spe-
cific language from the “orthodox” or “catholic and apostolic” church. This
may suggest that the groups of Encratics, Saccophoroi, and Apotactites
functioned as subgroups of the dominant Cathari/Novatians in the third and
fourth centuries.!® This interpretation aligns with insights from ancient lit-
erary sources and is further supported by iconographic similarities between
Encratics and Cathari inscriptions.!8! However, the inscriptions do not

em-
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explicitly express mutual dependence. Unlike the Encratics, Saccophoroi,
and Apotactites, the Novatians repeatedly managed to achieve a special status
regarding their evaluation by the “orthodox” church, likely due to their group
size and particular relationships.

The reasons behind the particularly high number of ascetic groups doc-
umented by inscriptions in Lycaonia remain unresolved. Notably, many
women in these groups could assume responsible roles. For example, a tomb-
stone from Lycaonia praises the work of a Christian named Nestor, described
as “the strong helper of moderately wealthy widows,” along with his sister
Mammeis, who apparently oversaw the financial administration of this as-
cetic group.'® A concrete model of Lycaonian asceticism among women
likely exists in the figure of Thekla from Iconium. According to the Acts of
Thecla (Acta Pauli Thecl.), preserved in the Acts of Paul, Thecla decided to
live an ascetic life after hearing Paul preach and became a Christian preach-
er herself. The significance of Thecla for Lycaonia primarily shows through
the frequent naming of daughters after Thecla by local Christians in in-
scriptions. '8

Based on the early Christian textual traditions likely influencing them, as-
cetics sought a life pleasing to Christ, which in some ways anticipated the
future Kingdom of God. This mindset likely received reinforcement from
local traditions and external teachings. Inscriptions make many more of
these ascetics individually identifiable than do literary or archaeological'®*
traditions alone.

The emergence of monastic groups is also evident in inscriptions. In
Greece, scholars can identify monastic communities in places like Athens
and Megara based on inscriptions, although these date only from the sixth
century AD.!%

5.7 Theology

Christian funerary inscriptions occasionally reflect faith-related statements,
though they appear relatively rarely and late compared to the overall number.
Grave inscriptions do not serve theological reflection, but they relate directly
to death and provide insights into how individuals understood it.

182 JCG 762.5 On the function of the oikovépog Mammelis, see BREYTENBACH / ZIMMER-
MANN 2018, 542.

183 Cf. for example ICG 29, 66, 85, 94, 147, 246, 255, 296; see in detail BREYTENBACH /
ZIMMERMANN 2018, 117-125. On Thekla as a “role model” in Lycaonia, see BREYTENBACH /
ZIMMERMANN 2018, 447-8.

184 Cf. also SARADI 2006, 330 and 372.

185 BREYTENBACH / TZAVELLA 2023, 305-6.
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Many bereaved expressed their sorrow over the death of a wife and moth-
er, a husband and father, parents, or children within their respective in-
scriptions.'® The traditional notion of “Hades,” also present in New Tes-
tament writings, remains recognizable; it describes a sunless and joyless
realm'¥” that robs loved ones from the living!®® and holds them in the earth.'®
Trust in “God, who trampled on Hades,” who “shattered its power and cast
it into Tartarus,”'*® and who separates the living from the dead during the
(final) judgment'! allows for a re-evaluation of burial and the grave. The
state of death now appears as “sleeping” (xoipdopon), and the grave is referred
to as a “sleeping place” (xopntrplov). The believers laid to rest in sleep are
not left alone; they already enjoy divine protection. They rest in peace,'? in
the bosom of Abraham.'® Believers pray for God’s assistance'®* and affirm
His protection.!? The grave is prepared for the time until resurrection,'® and
the departed inhabit it until then,' as they believe in the resurrection of the
body.'*® An inscription from the fourth century from Ancyra states: “My name
is Sophokleia, slave of the living God. Here I sleep until the resurrection”
(ICG 3709). Theodoulos from North Galatia had the following inscribed on
his gravestone: “I pray to you, God, that you raise me up and place me among
your chosen ones!” (ICG 2367). Believers identify themselves as those who
have died “in the Saviour Christ” and who also rest under His protection.'®

Inscriptions do not offer uniform answers regarding when and in what
form the resurrection occurs. By the third century ap, the originally Pauline
expectation of the dead being awakened with the sound of trumpets and
judged by God “on the day of the Lord” (1 Thess 4:16; 1 Cor 15:52) has been
passed on,?® and his idea that those who had fallen asleep would receive
heavenly glory in the future (Rom 8:17) was presumed. Thus, it can be stated
that two deceased priests had already “acquired heavenly glory.”*** In Phrygia
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and Athens, the widespread idea - also found in pagan thought - that the
soul leaves the body at death and ascends to God appears.?*? The grave trans-
forms into an “eternal house,”?* and peacocks on tombstones symbolize the
(already attained?) paradise.?%*

Central theological statements emerge from the initially scarce and later
more frequent references to God and Christ. Common designations for
God or Christ appear, in later times with phrases related to Trinitarian con-
cepts.2% Christ often appears as the Saviour (owt#|p), while God frequently
represents a ruling figure, possibly to refer to the grave as a direct domain of
God’s power.? This particularly manifests in formulas designed to ward off
potential grave robbers, which call upon God as “Almighty.”2%7

Crucial theological ideas also become evident iconographically in symbols.
The depiction of God and Christ as the beginning and endpoint of human
existence finds iconographic expression in the repeated appearance of the
Alpha and Omega signs on gravestones.?*® The perception of the decisive act
of salvation in the crucifixion as the event that redeems humanity is marked
by various cross symbols and Christograms and staurograms (¢ and )
found on numerous gravestones.?”” In Lycaonia and Phrygia, evidence also
suggests the continuation of the belief in angels adopted from Judaism into
Christianity.?!?

Christians articulate their relationship with God and Christ (“slave of God,”
“slave of Christ”), while also fundamentally identifying as “believers.”?!! Al-
though the texts rarely elaborate on the contents of faith, they repeatedly
reflect on the deceased’s past and present personal relationship with God.
Christians increasingly give their children names that express their close-
ness to God (Theodoulos; Timotheos). Officeholders frequently receive de-
scriptions as “chosen by God”*2 to emphasize their divinely granted author-
ity even in death. However, ordinary believers also see themselves and their
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lives as dependent on God: grace, wisdom, as well as health and wealth come
from God.?"* The timing of death can also trace back to God’s decision.?!*

In formulaic prayers for help from God or the Lord (“God, help!”/“Lord,
help!”)?13, as well as in the aforementioned formulas (see 5.4), trust in God’s
helping and punishing power becomes evident in the present?'® and also after
death. The desire for the demonstration of divine justice appears on many in-
scriptions, not only Christian ones.?'” Locations for such prayers are therefore
not limited to epitaphs. Prayers also appear as simple dedications on various
church components. Various prayers, including those directed at the Chris-
tian God, have been scratched onto the prison in Corinth.2!® The hope for
divine judgment appears especially in formulas.?'?

Trust in God’s helping power is also evident in numerous vows, which also
begin formulaically with “for the vow” (Umgp evyf|g/ ex voto).>?® The monu-
ments served as tokens of the vow or as visible signs requesting prayer for
the person.?!

Many faith statements in the inscriptions align with the general theological
development observed in the Nicaean tradition,??? but they also reflect the
very individual relationship of the believers and hint at the life situations in
which they particularly needed God’s help and hope.

5.8 Persecution

A strong literary tradition recounts the persecutions faced by some Chris-
tians, as seen in the letters of Ignatius, the martyrdom of Polycarp, and
Eusebius.?”* However, epigraphic evidence for martyrs remains relatively
rare, as the perseverance of some persecuted individuals is often expressed
metaphorically. Inscriptions frequently employ athletic metaphors,?** remi-
niscent of Paul’s use of them in his letters (c.f. 1 Cor 9:24-26). Persecution is
understood as a competition, with success rewarded with crowns and prizes.
Demetrios thus referred to his son Rufus as an unforgettable victor (¢.(€)BAtog
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ICG 817). Bishop Marcus Iulius Eugenius states more clearly on his epitaph:
“I stood firm against a multitude of tortures” (ICG 371.7).%% The inscriptions
do not always clarify whether the persecutions directly led to death or merely
constituted a life episode. Gennadios from Kongoussos might have caused
his death by disregarding an imperial letter urging Christians to renounce
their faith (ICG 604). Some believers are explicitly called martyrs.2?® Others
received the honorary title of martyr, as in the case of Paul from Isauropo-
lis.?#” Later, “martyria” arose over the graves of martyrs.??® The notion that
martyrs laughed at their sufferings in the eschaton (ICG 4711) is particularly
noteworthy.??

5.9 Churches, Liturgy, and Rituals

Archaeological remnants of Christian church buildings do not predate the
fourth century. Inscriptions on church buildings (cf. the exceptional in-
scription ICG 371) and from churches can help locate church buildings that
are no longer archaeologically verifiable. Additionally, inscriptions from
churches provide information about prayers and Bible verses that were
significant for early Christians.

From the literary documents we know that in the imperial and high im-
perial eras the Christians gathered in private houses,?*® but there is little
epigraphical or archaeological evidence to identify the remains of such
houses.?*! The presence of a late third century reader (&voyvi)otng) and an
early fourth century bishop (émioxomog) in two mosaic donor inscriptions
of a domus in Messene on the western Peloponnese and the mosaic floor
of a house in Megiddo in Palestine might be the first evidence.?*> Other
important meeting places of the Christians were the graves of martyrs; Chris-
tians regularly remembered the deceased there. Mausoleums for Christian

225 See B.5. ZIMMERMANN. “Zwei Inschriften — eine Person?”.

226 ICG 1128, 142, 319, 475, 660, 1963, 2157.
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the 4t century.
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martyrs were later expanded into churches, as epigraphic evidence from
Hierapolis, Iconium, Laodicea Combusta and Madensehri suggests.*> The
Quadratus basilica in Corinth could also have been built on the site of a
martyr’s shrine. The Octagon at Kenchreae, the eastern harbour of Corinth,
is possibly a memorial to a local important Christian leader too.?**

The evidence for church buildings in Anatolia in the Constantinian
period is extremely limited.?*> However, inscriptions provide some clues.
Inscriptions from Phrygia e.g. refer to a church erected around Ap 300 and
to others built before ap 320.¢ The inscription by Bishop Marcus Iulius
Eugenius describes the church he had built in Laodicea Combusta in detail
on his epitaph around ap 340 (ICG 371).%7 Unfortunately, there is no archae-
ological evidence of this church. There are significantly more remains of
early churches in Greece than in modern-day Tiirkiye. Here too, inscriptions
provide further information. The mosaic inscription of bishop Spyridon
and the mosaic epigraphs concerning Eustolios reveal much about Christian
building on Cyprus.*® In northern Greece an opulent mosaic inscription
tells that by the middle of the fourth century, Christianity moved with the
basilica of Paul into the city centre of Philippi.?** In Athens, no epigraphical
evidence dovetails with the monumental expressions of the new religion,
which archaeologists date from the mid-fifth century on.?** In minor urban
centres of Attica, Eleusis, Porto Raphti, and Lavrion, however, extant epitaphs
indicate Christian buildings.?*! The earliest churches at Corinth are prob-
ably the structures around the Quadratus, Kraneion, and Lechaeum basil-
icas from the second half of the fifth century. Inscriptions on graves in and
around churches open up the possibility of exploring churches and burial
grounds in their context. Stones from destroyed church buildings show that
inscriptions were also placed in the church interior, giving a certain interpre-
tation to a part of the building. An inscription on a lintel in Kesmez in eastern
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Nicomedia see Lact. De mort. pers.12.2-3. On an early-Byzantine bishops palace in Parnas-
sos, Cappadocia, see ARSLAN / NIEWOHNER/ YEGIN 2023.

236 See MITCHELL 2023b, 191-2 on ICG 4511 (Dioclea); 261 on ICG 1158, 1161, 1163-1164
and 1196; and 261 with note 551 on ICG 1202 and 4526.

237 Cf. B.5. ZIMMERMANN. “Zwei Inschriften — eine Person?”.

238 See B.7. SumMA, “The Mosaic Inscription of Bishop Spyridon in Tremithus/
Tremithousa”; B.8. SuMMa, “The Epigraphic Dossier of the Complex of ‘Eustolios™.

239 See OGEREAU 2023, 105-111 on ICG 3247.

240 However, see BREYTENBACH / TZAVELLA 2023, 179 on ICG 1871 and the Tetraconch.

241 See BREYTENBACH / TZAVELLA 2023, 187 and 270 on ICG 1846, 1848, 1853 and 2219 in
Eleusis; 279-282 on ICG 1851 in Porto Raphti; and 173 on ICG 2114 in Lavrion.
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Lycaonia e. g. was probably fixed above the entrance to the narthex of a fifth c.
church. It quotes Ps 117:20 in its Greek version from the Septuagint: “This is
the gate of the Lord; righteous ones shall enter in it”. The citation defines the
church metaphorically as the space where God dwells.?*?> There are also short
individual prayers carved into the stones of church buildings.?*

Inscriptions provide little information about liturgy and church rituals.
Nevertheless, there are occasionally illustrations that could indicate a pos-
sible reference to the Eucharist.>*® If we combine the statements from the
early church orders with epitaphs for Christian office-holders, we can at
least hypothesise about the liturgical processes in the services of the local
congregations. The same applies to Christian rituals such as baptism. In-
formation about the baptismal rite can be found in the early church orders.
From this information we can roughly deduce how the baptism might have
taken place at the time the church was built. Inscriptions on baptismal fonts
show in addition how the early Christians interpreted baptism theologically
beyond the bestowal of the spirit. On a baptismal basin from a church in
Pisidian Antioch Ps 28:3 is quoted in its Greek version. The verse from the
Psalm indicates that the baptismal water has a life-saving effect, since “the
voice of the Lord is upon the water.”*4

Inscriptions also give us clues about Christian rituals outside the church
buildings. Christian brotherhoods buried persons beyond their members.?*
Inscription ICG 4055 from the fifth century?*® shows that there were certain
rites for dealing with the deceased: On Fridays, bread and wine were to be
brought to the grave in Tanagra for the deceased, and lights were lit at night.
The latter rite was adopted from the Greco-Roman cults and was controver-
sial among church leaders.?* Finds from Corinth indicate that lamps may
also have been used in contexts other than burial. In addition to crosses and
Christograms, these oil lamps sometimes also feature short inscriptions with
invocations of God, Christ or angels.?*

244

242 BREYTENBACH / ZIMMERMANN 2018, 688.

243 Cf. 5.7.

244 See HORNUNG 2024.

245 Cf. the chalice on ICG 143, 647, and 755.

246 [CG 1322a. BREYTENBACH / ZIMMERMANN 2018, 691.

247 See MITCHELL 2023a.

248 See B.9. CHRISTIAN, “Das ‘Testament’ des Philomenes”.

249 See B.9. CHRISTIAN, “Das ‘Testament’ des Philomenes”, 165-6.

0 ICG 2971, 3006, 3579, 3580. Various Christian lamps are also preserved from the
Octagon at Kenchreae, possibly used during mourning rites: RIFE 2021, 23-184, 77.
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5.10 Conclusion

Christian inscriptions serve as invaluable sources for understanding the
social, cultural, and religious dynamics of early Christian communities. They
reflect a rich tapestry of individual identities, familial structures, and com-
munal relationships, illustrating how early Christians navigated their faith
within the broader context of the Roman Empire.

These inscriptions reveal the processes of transformation and adaptation
that characterized early Christianity, showcasing the interplay between
traditional pagan practices and emerging Christian values. Through their
inscriptions, early Christians articulated their beliefs, commemorated their
loved ones, and solidified their communal identities.

The ongoing study of Christian inscriptions continues to enrich our under-
standing of the early church, offering insights into the lives of individuals and
communities that shaped the development of Christianity. As scholars un-
cover and interpret these texts, they shed light on the diverse experiences of
faith, the complexities of social structures, and the enduring impact of early
Christian thought.

Inscriptions from churches or from Christian material objects such as
baptismal basins or lamps help to understand the theological interpretation
that Christians gave to them.

6. A Short Description of the Essays in this Volume

The following section (B.) presents a selection of essays on particularly
interesting Christian inscriptions from the second to the sixth centuries. Ex-
cept for the last inscription, the provenance of which remains uncertain, all
inscriptions come from Asia Minor or Greece. The essays appear in chrono-
logical order according to the approximate dates of the monuments. Each
essay begins with a photo or drawing, the Greek text, and a translation of the
inscription, along with a brief description of the treated monument(s).

Literature that are quoted several times and in several essays are cited in
the general bibliography.

In “The Resurrected Jesus, Jonah, and the Big Fish,” Cilliers Breytenbach
examines the so-called Jonah inscription from the late second or early third
century, discovered on the northern slopes of the Taurus Mountains south of
Konya (Iconium) in Lycaonia. A person named [--]sta erected a large marble
block for Mithios and Paulus, his uncles, for memorial purposes. Below the
decoration, it reads: “Huge fish and Jonah.” Above Jonah and the fish, a large
human-like cross with a wreath signifies the resurrected Son of Man. The
well-known narrative of Jonah and the huge fish, along with its reception in
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Matt 12:39-40, applies the motif to the burial and resurrection of the Son of
Man, forming the iconographic backdrop against which the inscription and
the monument should be understood. This combination of the Jonah cycle
and the resurrected Crucified on the gravestone illustrates that just as Jonah
and Christ were in a transitory state, so too are the interred Mithios and Paul,
waiting for the crucified and resurrected Christ to return and resurrect them.

Paul Trebilco presents “Epitaphs from the Cemetery of the Seven Sleepers”
at Ephesus. Originally excavated between 1926 and 1929, the Cemetery of the
Seven Sleepers underwent re-examination in 2011 by Norbert Zimmermann.
This led to Zimmermann re-dating 13 epitaphs found in the cemetery to the
second quarter of the third century, making them the earliest Christian in-
scriptions from Ephesus. These epitaphs, which utilize three different formu-
las, demonstrate a degree of experimentation by the writers in seeking new
Christian formulas. They also draw on the New Testament, clearly express-
ing Christian hope. Furthermore, these epitaphs indicate that the Christian
community of the time did not prioritize rank and status, reflecting a certain
level of social equality.

On January 14", 2024, the late Stephen Mitchell completed the final edits
on his essay “The Lawyer, the Preacher, and a Guardian Angel: A Tale from
Eumeneia in Phrygia.” This contribution discusses two poetic inscriptions
from the late third and early fourth centuries, which originate from the same
cemetery and are closely related. The longer inscription serves as the epitaph
for Gaius, a lawyer, while the second grave monument introduces neighbours
and clients of Gaius. Both inscriptions mention an unrelated figure named
Roubes (Ruben, the historic name of the founder of one of the twelve tribes
of Israel). These gravestones testify to Roubes’ standing as a Christian leader,
likely a highly educated immigrant from the Near East, and illustrate the be-
lief in angels. This belief finds confirmation in many texts both within and
beyond Phrygia and can trace its roots back to the Pauline Letter to the Colos-
sians. “The author of the Letter to the Colossians, as explained by Theodoret
and confirmed by the reaction of the Orthodox Church at the Council of
Laodicea, indicates that the concept of personalized angels — spiritual beings
that extend the lives of the deceased and perpetuate their protective and sup-
portive presence among the living - formed part of early Christian heritage
from the Jews. No example of this belief is more eloquent than the angel of
Roubes, a Christian holy man bearing the name of the founding father of
one of the twelve tribes of Israel, who migrated later in life to become both a
protector and inspiration for the burgeoning Christian community of mid-
third-century Phrygia.”

In “Himmlischer Lohn fiir tugendhaftes Leben. Das Gedenken an Re-
gulus und seine Tochter Olympion und Aquilina,” Markus Ohler discusses



Introduction 43

the funerary inscription for Regulus and his two daughters Olympion and
Aquilina from the third /fourth century. This epitaph from Pontus is unique
in linking the reception of the deceased’s souls by God with piety and
virtuous behaviour. Charity for the poor appears first, followed by honour-
able behaviour toward friends, family protection, and hospitality - three
other virtues highly esteemed in both non-Christian and Christian societies.
Thus, the monument combines universally accepted values with a specifically
Christian attitude.

Christiane Zimmermann examines two funerary inscriptions erected in
the fourth century in Laodicea Combusta in Asia Minor: “Zwei Inschriften —
eine Person? Ein Bischof und ein ‘Sacktrager’”. Each commemorates a
bishop named Eugenios. While Marcus Iulius Eugenius constructed a bio-
graphical monument for himself that recalls his significant deeds as a bishop
in a detailed epitaph, the second inscription is dedicated to a Eugenios,
who led the ascetic community known as the Sakkophoroi (sack bearers).
His predecessor Severus is also mentioned. The epigram shows remarkable
parallels with the poetry of Gregory of Nazianzus. Are the two bishops named
Eugenios the same person? This article presents the two inscriptions and ex-
plores this question.

Ulrich Huttner’s essay “Grabinschrift der Palladion. Eine Jungfrau auf dem
Weg in den Himmel”, illustrates how the monumental epitaph honours the
young deceased Palladion, drawing partly on conventional Greek epigram-
matic formulas and partly on Christian ideas. Linguistically, the text, attrib-
uted to the deceased’s parents, relies on poetic models rooted in Homeric epic
poetry. Here, too, remarkable parallels emerge with the poetry of Gregory
of Nazianzus. Although the inscription is unique for the site of Tavium,
it connects with several other longer funerary inscriptions from Anatolia
(Lycaonia, Phrygia, Pontus) that document literary educational standards in
early Christian communities. These represent important stages in a process
of religious acculturation.

Daniela Summa presents two significant pieces of evidence from the
early Christian period from the island of Cyprus. The first, “The Mosaic
Inscription of Bishop Spyridon in Tremithus/Tremithousa”, is a fourth to
fifth-century building inscription on a mosaic embedded in the pavement
of St Spyridon Church in Thrimitus/Thremitousa, commissioned either by
the illustrious Bishop Spyridon or a later bishop of the same name. In an
awkward iambic composition, Spyridon informs visitors that he sponsored
the mosaic adorning the burial site of the holy bishops. This inscription may
represent the oldest evidence of the Cypriot cult of local bishops, a strong
phenomenon in Cyprus associated with achieving and reinforcing the in-
dependence of the Cypriot Church from the Patriarchate of Antioch.
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In the second case, “The Epigraphic Dossier of the Complex of ‘Eustolios’,”
a series of fifth-century mosaic epigraphs excavated in a large complex on the
acropolis of Kourion also falls into the category of building inscriptions, tes-
tifying that a prominent local named Eustolios financed the reconstruction
of a civic bath complex at his expense. In this series of five texts, infused with
classical paideia, Eustolios’ Christian faith and that of the building are in-
disputably declared. In the most striking inscription of the series, Eustolios
compares himself to the past pagan god Phoebus, presenting himself as his
successor in the role of protector of his city.

Timo Christian’s article “Das ‘Testament’ des Philomenes” examines a
Christian epigram from the mid-fifth century, discovered in Tanagra, Boeotia.
This inscribed poem stands out not only for its length of 40 hexameters and
literary pretensions but also for its references to local Christian practices that
straddle Greco-Roman survivals and adherence to ecclesiastical regulations.
Philomenes, the owner of a burial ground whose exact location remains
unknown, urges future owners to care for the burial site and the deceased,
a request familiar from Greco-Roman tradition with numerous parallels.
However, most instructions, such as the request to bring bread and wine to
the church on behalf of the deceased, clearly express Christian sentiment.
Some of these instructions trace back to official regulations from bishops or
councils, while others originate solely from this poem, possibly reflecting
individual or local peculiarities. The epigram thus provides important and
unique insights into local Christian practices and beliefs, as well as the
church’s influence in curtailing traditional elements. Regarding the poem’s
literary qualities, it draws on not only Homeric works (as expected) but also
Hesiod and, surprisingly, the epic poem Posthomerica by Quintus of Smyrna,
a detail deserving further investigation.

In his contribution “Bischof Firminianus und der reparierte Aquadukt des
Sokrates,” Philipp Pilhofer examines the inscription of Bishop Firminianus of
Zenonopolis from AD 488, which illuminates various aspects of Christian life
in late antiquity. First, the activity of Bishop Firminianus as a builder, repre-
sented by an inscription for the public, demonstrates that ancient Greek euer-
getism continued in Christian times. Naming the aqueduct after a (probably
local) saint underscores the importance of saints in the self-representation
of local communities and the role of bishops in promoting the veneration of
saints. As the aqueduct feeds an external well, it becomes evident that saints
could influence basic aspects of daily life, such as the general water supply.
The mere mention of the city of Zenonopolis suggests that the birthplace of
Emperor Zenon - a village in the Isaurian mountains - gained status as a city.

In “Puzzeln fiir Heilige. Ein christlicher Steckkalender aus Sikyon,” Klaus
Hallof reconstructs eleven extant pieces of a Christian calendar from the
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fifth century and fills in the missing parts as far as possible. The result is fas-
cinating. On a rectangular slab of fine white marble, all 365 days of the Roman
calendar were inscribed in twelve columns using a beautiful Greek script. Be-
hind almost every day appears the name of a saint or martyr — probably total-
ling up to three hundred names. The puzzle included coloured plugs that fit
into small holes drilled in front of each day number. The saints were martyrs
from the well-known great persecutions of Christians in the third and fourth
centuries AD, who were evidently known and commemorated on their spe-
cific days as indicated by the colours of the plugs, in the region of Sikyon and
beyond. The overall picture holds great significance and surpasses all known
contemporary early Christian martyrologies.

In a second contribution, “Maria auf Ikaria. Ein christliches Pseudo-Orakel
auf dem Weg durch die Agiis”, Klaus Hallof contextualizes a fake Christian
pseudo-oracle inscribed on a marble slab from the island of Tkaria. It purports
to be an oracle of the Greek god Apollo, predicting the appearance of Mary,
the mother of God. The literary tradition indicates that the oracle belongs to
the Beocopio, or “wisdom of God,” which aimed to prove that the wisdom
of the one God had already revealed itself to pagans before Christ’s birth.
Oracles emerged where the transformation of ancient temples into Christian
worship places was manifest and warranted historical interpretation. This
transformation likely occurred with the ancient temple of Artemis Tauropolis
on Ikaria, which was converted into a large basilica dedicated to the Virgin
Mary in early Christian times, as foretold by the oracle.

Julien Ogereau presents in “The Clerical Career of the Presbyter Daniel
at Philippi” a notable inscription (from the 4 to 5™ centuries) commem-
orating the clerical career of Presbyter Daniel, a native of Constantinople, at
Philippi in eastern Macedonia. Discovered in a cemeterial church or chapel
located in the eastern necropolis of Philippi, near the extra muros basilica,
the exceptional funerary mosaic (2.86 x2.04 m) recounts Daniel’s progres-
sion through the ecclesiastical ranks of lector, deacon, and presbyter under
the supervision of three (previously unknown) bishops, namely Iakobos,
Demetrios, and Bisaltios. The epitaph concludes with a heartfelt mention of
Daniel’s wife Aspilia.

In the essay “The Protocols of Honor at Ephesus: Justinian and Bishop
Hypatios”, James R. Harrison compares two Ephesian inscriptions from the
early sixth century to understand the operation of ecclesiastical honour pro-
tocols in late antique Ephesus. The first inscription (ICG 4646) likely served
as a letter from Emperor Justinian. It consists of several large fragments
that were originally situated at the Church of St. Mary but later relocated.
After discussing maximalist and minimalist restorations of the inscription,
Harrison examines the ecclesial status assigned to the apostle of Ephesus,



46 Cilliers Breytenbach and Christiane Zimmermann

John, compared to the martyr of Smyrna, Polycarp. This representation serves
(ironically) as a telling example of the early Christian cultural capitulation
to the hierarchical values of seating precedence for the Ephesian elites, ex-
pressed in competitive intercity ecclesial rivalry (SEG 34.1688a-d; LEphesos
6.2086a-b). The second inscription, traditionally regarded as a letter from
Bishop Hypatios (ICG 4652 [1* half of 6% c. AD]), is perhaps more accurately
understood as an ecclesiastical ruling or edict concerning the free burial of
the poor, regardless of their beliefs. This socially revolutionary policy aimed
to overcome the dishonour associated with unburied poor individuals and
was justified by Hypatios’ interpretation of two biblical texts (Mark 15:43-46;
Phil 2:5-8). The article explores Hypatios’ skilful theological and exegetical
rhetoric as he extends free burial to all, delving into the depths of the social
humiliation of the crucified Christ and its relevance for radical social re-
ordering in Ephesus.

Georgios Deligiannakis and Philipp Pilhofer conclude the volume humor-
ously with “Heavenly Laughter in a Funerary Poem.” This late antique funer-
ary epigram likely originates from Egypt, thus falling outside the regional
framework of this collection, which consists of inscriptions from Asia Minor
and Greece. The presence of the verbs yeAdw/yeAdw and peididw/pediéw
in reference to Christian martyrs and Jesus makes this text exceptional. It
appears that neither a smiling Christ nor laughing martyrs appear elsewhere
in Christian epigraphy. Moreover, this represents the only instance in Chris-
tian literature where both Christ and the martyrs are specifically described
as laughing or smiling upon meeting, likely in heaven. By re-examining this
text and placing it in its historical context, the essay highlights the significance
of this epigraphical document regarding our understanding of eschatological
laughter within the broader context of the Graeco-Roman world and late
antique Christianity.

In line with the tradition of SAPERE, the editors invited experts from four
different academic traditions to respond to the collection of texts in B. in es-
says in section C.

Andreas Merkt, writing as a church historian, argues in “Plurality and
Transformation: The Epigram Selection in the Light of Two Paradigms for
Conceptualizing the ‘Early Church’ and ‘Ancient Christianity” that the in-
scriptions collected in this volume confirm two key paradigms of modern
church history: plurality and transformation. The inscriptions reveal the
significant diversity in early Christian beliefs, practices, roles, and cus-
toms. Despite this diversity, they also highlight shared elements across
regions, allowing early Christianity to be described as “one, albeit pluralistic,
phenomenon”. Furthermore, Merkt challenges the idea of a sharp divide
between Christian and pagan antiquity. Instead, he sees mutual influence
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and a dynamic process of transformation between the two, with each con-
stantly reshaping the other.

Hartmut Leppin made a major contribution to the history of pre-Con-
stantine Christianity. Turning to the importance of inscriptions (“Christian
Inscriptions from an Ancient Historical Perspective”), he demonstrates how
understanding ancient “epigraphic habits” and expectations is essential for
identifying specific Christian developments. However, he also discusses the
challenge posed by the non-representative nature of inscriptions, which com-
plicates generalisations about Christianity’s growth and characteristics. In-
scriptions, however, offer unique insights compared to literary sources. They
capture local and regional nuances and highlight contributions from other-
wise overlooked groups, such as slaves, women, and members of so-called
heresies. Inscriptions enrich the history of Christianity, revealing it as an in-
tegral part of general history.

Sylvain Destephen, who published extensively on inscriptions relating to
early Christianity, explores in his essay “Inscribing in Early and Late Antique
Christianity” the connections between inscriptions and other known devel-
opments in church history. Central Asia Minor, alongside Smyrna, provides
the earliest Christian tomb inscriptions. In this region, Christians appear
to have faced less persecution than in places like Smyrna or Ephesus. They
made their faith visible on tombstones while continuing elite pagan con-
ventions, such as epigrams, and adding faith-based elements. Under Con-
stantine, Christianity’s public presence expanded, seen in church buildings
and increasingly evident ecclesiastical structures on inscriptions. These texts
reveal the roles of bishops, local martyrs, and saints.

Classical philologist Heinz-Giinther Nesselrath highlights the importance
of precise philological analysis in interpreting inscriptions (“Observations on
the Language and Literary Style of Some Significant Christian Inscriptions”).
Late Antique inscriptions reflect the distinction between written and spoken
language, with written forms requiring education unavailable to all. The in-
scriptions in this volume, both prose and metric, show orthographic “errors”
that often reveal influences of spoken language. These insights shed light on
the linguistic and social contexts of the period.
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1. The Resurrected Jesus, Jonah, and the Big Fish

Cilliers Breytenbach

Fig.1: ICG 829 Cukurcavak, Lycaonia, Asia Minor, early 3rd c. AD
(photo: Cilliers Breytenbach)

[--]oTa avéatnoev MiBiov k& TTadAov tovg Belovg avtod

Wiiopng xdpv.
kfTog k& Ivag.

...-sta put up (the memorial) for Mithios and Paul, his uncles
in memory.
Mighty fish and Jonah.
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According to the Konya Archeological Museum, the rectangular block from high
quality white limestone (0.95 x 1.49 x 0.55) now in the archaeological museum (inv.
1986.1), was found at Cukurkavak, 10 km south of Apa at the Carsamba River. Dresken-
Weiland first published a photo of the block with the inscription centred on the
entablature (line one on the upper fascia, line two on the single upper moulding) and
line three on the ledge below.! Two lateral pilasters support the entablature, framing a
picture field with a wreath in the centre. Within the wreath there is an anthropomor-
phic figure in the form of a cross: splayed “feet”, a “head” above the cross bar, and a
curved connecting line between the lateral ends of the cross, which looks like a gar-
ment. On each side of the vertical cross bar, a fish looks downward to the “feet” of the
figure. Left and right of the top of the wreath an angle can be seen, underneath each
one a swastika. Below the wreath on the left side there is a big river fish that swallows
or spews out a figure in a tunic.

On palaeographic grounds and because of the formula dvéatnoev ... pvrpng xépw,
Feissel suggested the third to fourth centuries as date.? In the light of contemporaneous
blocks (albeit with different decoration, see in ICG 758-759, 749) with similar crosses
(ICG 747,748, 753-755) from the area around Lystra and earlier Christian sarcophagi
from Konya (ICG 319, 321, 1329) the early third century is likely.

The monument found at Cukurkavak, 10 km south of Apa, where the road
from ancient Lystra probably crossed the Carsamba River in Lycaonia (cen-
tral Asia Minor),® conveys its actual message not through the inscription only,
but also through its unique iconographic representation of a large fish and an
even larger cross, which almost completely dominate the front of the stone.
A person with the probably indigenous name [--|sta erected for memory’s
sake a huge rectangular block to mark the grave of a man with the unique
name Mithios and of another man called Paul. They were --sta’s uncles. A
large wreath fills the picture field below the first two lines. Below the wreath,
a figure clad in a tunic is half-swallowed or regurgitated by a big fish. The
inscription ends with an ecphrasis, identifying the fish and the man being
swallowed or regurgitated: “mighty fish and Jonah.™

The wreath around a huge cross could be merely decorative, but it could
also signify victory. The figure-like cross within the garland is similar to
crosses with splayed feet from nearby Cesme and Akoren close to Lystra
(ICG 747,748,753, 754, see also 755; see Fig. 1-5 below). Crosses with splayed
feet are a distinctive and unusual feature of the gravestones of this region

!]. DRESKEN-WEILAND, “Ein frithchristliches Jonas-Relief in Konya”, in: Festschrift fiir
Bernard Andreae. (Rome 1995) 405-412. Republished by B.H. McLEAN, Greek and Latin
Inscriptions in the Konya Archaeological Museum (London 2002) 74-75, no. 212 with an
English translation.

2D. Fe1sSEL, Chroniques d’épigraphie Byzantine. 1987-2004 (Paris 2004) 125.

3 See map 5 in BREYTENBACH / ZIMMERMANN 2018, 167.

* xfjtog designates a huge fish. The following interpretation re-uses and revises the text
in BREYTENBACH / ZIMMERMANN 2018, 183-7.
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and best explained as being an early local iconographic tradition which did
not develop beyond this region. Because of the lack of the Aurelian family
name on some and the use of it on other monuments with the same localised
iconography, all these monuments, including the Jonah monument, can be
dated around ap 212.

However, the crosses from Cesme and Akoren are schematic one-stroke
tigures on plain tabulae ansatae; the cross artistically carved out of the Jonah
monument is more figure-like than these representations, who also display
fish. Whilst the splayed foot of the cross of the Jonah monument fits the local
pattern, the fish on it are looking down and not upwards and the round head-
like top of the cross is remarkably different.

The ecphrasis “mighty fish and Jonah” told the ancient onlookers and tells
the modern interpreter that the widely used motif of Jonah and the whale
forms the iconographic backdrop of the monument. In early Judaism, the
narrative of Jonah rescued by the fish was an example illustrating God’s abil-
ity to save from a perilous situation, similar to Daniel’s surviving the lions’
den and the three young men rescued from the fire. As 3 Macc 6:8 puts it:
“When Jonah was washed away in the belly of the big fish raised in the depths,
you watched over him, O Father, and restored him to all his relations un-
scathed.” According to Josephus, the word is that Jonah “was swallowed down
by a large fish and after three days and as many nights, he was cast out upon
the Black Sea shore, alive and with unmutilated body.” (Josephus, AJ 9.213).
The Christian author of the text of the inscription, however, most probably
obtained the motif via Matt 12:39-40. The First Evangelist compares Jonah
in the belly of the big fish to the Son of Man who will be in the heart of the
earth for three days, applying the motif to the burial and resurrection of the
Son of Man: “For as Jonah was three days and three nights in the belly of the
whale, so will the Son of Man be three days and three nights in the heart of
the earth” (Matt 12:40). The context clearly presupposes the early Christian
kerygma of Christ’s resurrection after three days (1 Cor 15:3-4). This is quite
different from Luke 11:29b, where the sign of Jonah is for the men of Nineveh.
Matthew’s take on the text from the sayings source Q echoes through the
works of early Christian authors like Justin (Dial. 107), Tertullian (Resurr.
58.8-10), Irenaeus (Adv. haer. 5.31.1), and Const. Apost. 5.7.12. They express the
belief that like Jonah, whose body was not digested by the sea monster, the
believer will, by the power of God, come out of the grave unscathed. The so-
called third epistle to the Corinthians from the third century clearly applies
the Jonah episode to the resurrection of the believers: “You know how Jonah
the son of Amathius, when he would not preach to them of Nineveh, was
swallowed by a big fish; and after three days and three nights God heard the
prayer of Jonah out of the lowest Hades, and no part of him was consumed,
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not even a hair or an eyelash.” (3 Cor 3:29-32 = P.Bodm. 10.40). From the late
first century to the third and fourth centuries, the core of the Jonah narrative,
his deliverance from drowning by the fish and his being spewed out alive after
three days, was clearly used to illustrate the burial and resurrection of Christ
and to confirm Christian hope in the resurrection of the body (see Ireneaus,
Adpv. haer. 5.5.2). When the fish or sea monster swallowed Jonah, not only
was he rescued from drowning, he also for three days entered into an inter-
mediate state like Jesus. He played an exemplary role: “As our Master, there-
fore, did not at once depart, taking flight [to heaven], but awaited the time of
His resurrection prescribed by the Father, which had been also shown forth
through Jonas, and rising again after three days was taken up [to heaven]; so
ought we also to await the time of our resurrection prescribed by God and
foretold by the prophets, and so, rising, be taken up, as many as the Lord
shall account worthy of this [privilege].” (Ireneaus, Adv. haer. 5.5.2. Trans.
ANF 1.560-1).

There are several examples of the Christian reception of the Jonah narrative
among the Christian catacombs in Rome and beyond.> The story of Jonah
and the big fish or sea monster was also a popular motif on early Christian
sarcophagi and gems.® Two examples from the early third century catacombs
will suffice: The crypt of Luciana and the arch of the entrance of the family
tomb in the catacombs of Priscilla in Rome are decorated with Jonah and the
sea monster.’

Let us return to the Jonah monument, which expresses Christian hope in
an afterlife. The use of the Jonah cycle on the gravestone from Cukurkavak
shows us that Mithios and Paul are like the Son of Man, Jesus Christ: the earth
in which the two uncles were buried is compared to the belly of the big fish.
They are considered to be in a transitory state, awaiting the return of the cru-
cified Christ to resurrect the buried dead. God will resurrect those, who have
believed in Christ Jesus, just as Christ himself was resurrected.

Being in the same picture field, the big fish and Jonah directly under the
wreath and the figure-like cross have to be interpreted together within the
frame of the Christian understanding of the Jonah narrative. The nexus
between Jonah and the fish, the tombstone and the resurrection, impels us
to direct our attention from the Jonah motif as backdrop to the cross in the
wreath at the centre of the stone. The fish is to the left of the wreath, the
figure rather being spawn out directly under the feet of the cross than being

5 See the references in BREYTENBACH / ZIMMERMANN 2018, 186.

©SeeJ. SPIER, Late Antique and Early Christian Gems (Wiesbaden 2007) 66-8, pl. 49-51.

7 L. WiLPERT, Die Malereien der Katakomben Roms. Tafelband (Rome 1903) pl.26.2
and 109.2-3.
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swallowed. The round head and the feet of the cross clearly increase the pos-
sibility of viewing it as an anthropomorphic cross,® a figure standing with out-
stretched arms as if giving a blessing. The drape below the outstretched arms
enhances this interpretation. From Matthew’s Gospel, we know that the risen
Lord blessed the women (Matt 28:9) and that the eleven disciples (28:19-20),
like the fish on the tombstone, knelt at his feet. Literary evidence regarding
early Christianity in southern Lycaonia is scant, but literary traditions from
elsewhere record several instances where the risen or returning Christ is
depicted as a cross (Apoc. Petri. 1.6; Ev. Petri. 39-42; Orac. Sib. 5.256-257; Ep.
Apos. 16). As the Oracula Sibyllina puts it, “He will stretch out his hands and
measure the entire world” (8.302). Even though Mithios and Paul were buried
just as Jonah was swallowed by the huge fish, they will be resurrected as the
Crucified rose from the grave. The message of Christianity that Christ died
and was risen for everyone, including the non-Jews, caused a redefinition of
sepulchral space. In the light of Christian tradition, graves became xotpntvpla
(dormitories), transitory resting places between life and paradise.

In Lycaonia the religious traditions of ancient Israel, interpreted in the
light of the Christian gospel proclaimed there by Paul, were used to redefine
burial and sepulchral space. This is however, not the only example of the early
Interpretatio Christiana of the Greek Old Testament in the early third century.
In the light of the lack of a strong Jewish community in Apamea in Phrygia,
Stephen Mitchell recently attributed the depiction of Noah’s Ark on the re-
verse of six municipal coins from Apamea to the strong Christian community.
The coins are dated between ADp 193 and 253. From the end of the second to the
middle of the third century, believers succeeded in integrating the narrative
from Gen 7-8 into the city’s mythology. “It was Christians not Jews who were
a driving force for cultural and religious change at Apamea.” Analogous to the
case of the Jonah monument, early Christian literary tradition substantiates
this thesis. As is well known, the author of Epistle of Peter takes up the Noah
narrative and calls the salvation of the eight persons through the water an
antitype for baptism (1 Pet 3:20). Referring to Isaiah 54:8-9 in his Dialogue
with Trypho, Justin wrote that “the mystery of the salvation of mankind has
taken place through the cleansing flood.” For him, the eight people in the ark
are “a symbol of the eighth day, on which our Christ appeared as risen from
the dead.” (Dial. 138.1). This use of the Noah narrative in the light of 1 Pet 3:20
is a clear analogy to the reception of the narrative of Jonah and the great fish
by means of the word of Jonah and the Son of Man from Matt 12:39-40 on the

8 Justin explicitly notes the similarity between a cross and the upright human figure
(Ap.55.4).
9 MITCHELL, 2023b, 122.
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Jonah and Son of Man monument from Lycaonia. The iconographic reception
of Noah’s Ark and Jonah and the big fish on the coins and the monument can
serve as two clear examples of the early Interpretatio Christiana of the Greek
Old Testament in the late second and third centuries in Lycaonia and Phrygia.
They are among the first examples of the pictorial reception of the Greek Old
Testament in the light of the Christ event.!?

Apart from illustrating how the belief of emerging Christianity in the
resurrection was expressed by pointing to a narrative from their Greek Bible,
more can be gleaned from this monument. Like the two tombstones of white
marble from Akéren (ICG 758-759) and another stone from Cesme (749),
this even larger, professionally decorated tombstone provides evidence that
some of the Christians north and south of the Carsamba, had considerable
financial means and belonged to the elite among the inhabitants of the region.

10 For later examples see BREYTENBACH 2023, 303-27.






2. Epitaphs from the Cemetery of the Seven Sleepers

Paul Trebilco

This study will discuss thirteen epitaphs from the earliest phase of the
Cemetery of the Seven Sleepers in Ephesus. They are to be dated to the
second quarter of the third century Ap and so are the earliest Christian in-
scriptions from Ephesus. They attest to experimentation in seeking to find
new and “Christian” forms of epitaphs, and also give us some information
about the life of Christians in Ephesus at this time.

One inscription is fragmentary, but the remaining twelve inscriptions can
be categorised in three groups. The thirteen epitaphs are the following.!

1. The Epitaphs

The first epitaph (ICG 4744) is fragmentary and reads:

PAL 4

0 50 cm

Fig. 6: ICG 4744 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 31d ¢ AD
(L.Ephesos 7.2.4203, drawing: OeAW-OeAI/N. Zimmermann)

ANe]&avdpag “Alexandra”

! The images of the inscriptions are reproduced with the permission of the Osterrei-
chisches Archéologisches Institut (Austrian Archaeological Institute), to whom I am very
grateful.

2I.Ephesos 7.2.4203; ZIMMERMANN N. 2011, 395, no.1l; MILTNER in PRASCHNIKER /
MILTNER/ GERSTINGER 1937, 201 no. 3.
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L1 First Group: The yoipe-formula

Five inscriptions are of a very simple form, which consists of yaipe (“fare-
well”) followed by the name of the deceased.® These read:

L.la
XA
L ['AH
0 \\"_‘—“—‘/ 30cm
—

Fig.7: ICG 4745 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3¢ c. Ap
(L.Ephesos 7.2.4213, drawing: OeAW-OeAI/N. Zimmermann)

xai[pe] “Farewell
I'Any[6pe  Glegorios™.

L1b

| XAl PE 1QYST
KAIMos%EIN

Fig. 8: ICG 4746 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3¢ AD
(I.Ephesos 7.2.4215, drawing: OeAW-OeAI/N. Zimmermann)

xoipe Tobote “Farewell Tustus
kol Mooyetv and Moschi(o)n”.

3 L.Ephesos 7.2.4210, 4213, 4215-7; ZIMMERMANN N. 2011, 395-7, nos. 2-6; ZIMMERMANN
N. 2014a, 655; MILTNER in PRASCHNIKER / MILTNER / GERSTINGER 1937, 203-4, nos. 13,

15, 16, 17, 10.
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l.1.c

Fig. 9: ICG 4747 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 31d ¢ AD
(L.Ephesos 7.2.4216, drawing: OeAW-OeAI/N. Zimmermann)

L.1-3 xaipe ITavtepo “Farewell Pantima;
yoipe EOxtrjpwv  Farewell Euktemon;
yoipe Eppii Farewell Hermes”.
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Fig. 10: ICG 4748 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3™ c. Ap
(L.Ephesos 7.2.4217.2, drawing: OeAW-OeAI/N. Zimmermann)

xoi[pe] “Farewell

[Nukneodpe k[ai -]  Nikephoros and ...."”.

1.1.e ICG 4749 [no photo/drawing] (I.Ephesos 7.2.4210):
xaipe | [KJouxthhovt) | [xa]t| [Tplogipn “Farewell Kaikilliane and Trophime”.
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1.2 Second Group: The yaipe ... €v Oe@ -formula

There are five other inscriptions in which the simple greeting formula xoipe
has been extended by the addition of v Be@.* They read:

1.2.a

XA/ N

= frreAl :Z-;FEATQEEEQH

4 .
e+

N

0 50 cm

Fig. 11: ICG 4750 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3 c. Ap
(L.Ephesos 7.2.4201, drawing: OeAW-OeAI/N. Zimmermann)

xai[pe év Oe®] “Farewell in God
Tw[évv]n xai Ztpotoveikn  Ioannes and Stratonike”.

4 I.Ephesos 7.2.4201-2, 4204-5, 4223; ZIMMERMANN N. 2011, 397-8, nos. 7-11; ZIMMER-
MANN N. 2014a, 655; MILTNER in PRASCHNIKER / MILTNER / GERSTINGER 1937, 201-4,
nos.1, 2, 4, 5, 23. There may be two others in this group, found elsewhere in the complex;
see ZIMMERMANN N. 2011, 399 note 120.
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1.2.b

T

XAl [PE
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0 50 cm

Fig.12: ICG 4751 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 31d ¢, AD
(I.Ephesos 7.2.4202, drawing: OeAW-OeAI/N. Zimmermann)

xaipe “Farewell
"AvBovoa Anthousa
&v Be@ in God”.

1.2.c

Fig.13: ICG 4752 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3. AD
(I. Ephesos 7.2.4204, drawing: OeAW-OeAI/N. Zimmermann)

[x]aipe [Avpn]- “Farewell Aure-
[Al]o ITAo[vTEl]- lia Plautei-
[vn] &v [Be@®] ne in God”™.

63
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1.2.d

' XAIPE

. ZTPATONEIKH
KAIAIONYTIEN®EO.

V4

Fig.14: ICG 4753 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3¢ AD
(I.Ephesos 7.2.4205, drawing: OeAW-OeAI/N. Zimmermann)

I_ e

0 50 cm

xoipe “Farewell
Stpatoveikn Stratonike
kot Atoviot év Be  and Dionysios in God”.

1.2.e

A A PE,
EPANATER ENGED. |

PR, il

0 50 em 100 em

Fig. 15: ICG 4754 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3 c. Ap
(L.Ephesos 7.2.4223, drawing: OeAW-OeAI/N. Zimmermann)

Xoipe “Farewell
‘Epavate év 0e®  Eranatos in God”.
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1.3 Third Group: The uvno67j 6 Oedg-formula

There are two examples of the third group of inscriptions:*

1.3.a

MNH /%, Te1H
©4,CECT

E4YTYXOY L

EY TY XANHZ

OAY/APTNHE me
!

0 50 em

Fig.16: ICG 4755 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3 c. AD
(LEphesos 7.2.4219, drawing: OeAW-OeAI/N. Zimmermann)

pvnobi “May God

6 Beog remember
Edtiy0vus, Eutyches,

Evtuyiaviie, Eutychiane,
Abpvng Domna”.

5 LEphesos 7.2.4219-20; ZIMMERMANN N. 2011, 399-400, nos.12-13; ZIMMERMANN N.
2014a, 656; MILTNER in PRASCHNIKER / MILTNER / GERSTINGER 1937, 201-4, no. 19, 20.
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13.b

MN#H 'O H
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Fig.17: ICG 4756 Ephesus, Ionia, Asia Minor, ca. the second quarter of the 3 c. AD
(L.Ephesos 7.2.4220, drawing: OeAW-OeAI/N. Zimmermann)

pvno6i “May God
0 Beog remember
Téyou Tagos
kol ‘Eppiévng and Hermione
kot Akokiov and Akakios

k(al) Aptepwvidog  and Artemonis”.

The inscriptions were originally discovered in what has been called the Cave of the
Seven Sleepers by Miltner in 1926-1929.° Zimmermann has reconsidered the in-
scriptions. Five are still in situ; others were stored at the Depot for Ephesian in-
scriptions of the Osterreichisches Archiologisches Institut. The inscriptions were
found in graves in the Church Complex of the Cemetery, in the grotto chamber of the
Cemetery, in rubble in parts of the Crypt Complex or the Church Complex, or were
carved into the rock in the back wall of niches in the Apsidal Hall of the Cemetery. One
inscription (L.Le above, ICG 4749) was in white letters on a blue painting, in situ in
the lunette field of the upper arcosol in the niche V of the burial hall of the Cemetery.
Letter height of the inscriptions varied from 3.3-5 cm. The preserved stones varied
considerably in size. The smallest was 19 cm high and 13 cm wide and the largest was
63 cm high and 128 cm wide. The thickness of the stones varied from 2-5 cm. Details
of the find site of each inscription and of the actual stones is given in ICG.”

2. Dating
The Cemetery of the Seven Sleepers where these epitaphs were found is a
burial complex located on the eastern slope of Panayirdag in Ephesus, out-

side the city of Ephesus. It was originally excavated by Miltner in 1926-1929

6 See MILTNER in PRASCHNIKER / MILTNER / GERSTINGER 1937, 91-2.
7 Details in ZIMMERMANN N. 2011, 393-400.
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and dated by him to the mid-fifth century® Zimmermann has now shown
that the first phase of the Cemetery, which includes these 13 inscriptions, is
to be dated to the second quarter of the third century, making this the earliest
known archaeological evidence for Christians in Ephesus.’

The Legend of the Seven Sleepers, which is set around 446'° in the time of
Theodosius IT (402-450), concerns seven youths who fall asleep in the Deci-
an persecution of 250, but wake up in Theodosius’ time.!* I will comment on
the significance of the redating of the inscriptions in relation to the Legend
further below.

The Cemetery Complex was built by digging into the rock and by using
stone and bricks to create burial chambers and buildings.'> The Cemetery
Complex consisted of a “Crypt Complex” and an upper building which has
been called the “Church Complex”. In all there were around 250 graves in the
Cemetery, some of which were collective graves.'?

In 2011, Zimmermann re-examined the dating of the whole complex.!
This was because Ladstitter had argued that the wall paintings and mosaics
of Terrace House 2 in Ephesus had been destroyed by an earthquake in the
third quarter of the third century Ap, and hence that these wall paintings and

8 See MILTNER in PRASCHNIKER / MILTNER / GERSTINGER 1937, 91-2. Since the 1970s,
the complex has been dated to the time of Theodosius 1 (379-395 AD); see W. JoBsT, “Zur
Bestattungskirche der Sieben Schlifer in Ephesos”, JOAI 50 (1972-75) Beiblatt [171-180]
178-180 (last quarter of the 4™ century); C. Foss, Ephesus After Antiquity: A Late Antique,
Byzantine and Turkish City (Cambridge 1979) 85; R.PILLINGER, “Die christlichen
Denkmiler von Ephesos. Eine Bestandsaufnahme als Riick- und Vorschau”, MiChA 2 (1996)
[39-70] 50.

° See ZIMMERMANN N. 2019, 265; P. TALLOEN, “Asia Minor”, in: D.K. PETTEGREW /
W.R. CARAHER/ T.W. Davis (eds.), The Oxford Handbook of Early Christian Archaeology
(Oxford 2019) [495-513] 497-8.

10 Date from ZIMMERMANN N. 2011, 365.

! The earliest version of the Legend that is associated with Ephesus is found in the
work of the Syrian bishop, Jacob of Serugh (ca. 450-521), perhaps written around 500 Ap.
Date from Y. P1aTNITSKY, “The Cult of “The Seven Sleepers of Ephesos’ in Byzantine and
Postbyzantine Painting”, in: H. FRIESINGER / F. KRINZINGER (eds.), 100 Jahre Osterrei-
chische Forschungen in Ephesos. Akten des Symposions Wien 1995 (Wien 1999) [361-366]
361. The other early source is Gregory of Tours, in De Gloria martyrum 94 written around
590 aD; date in P.W. VAN DER HORST, “Pious Long-Sleepers in Greek, Jewish, and Christian
Antiquity,” in: Studies in Ancient Judaism and Early Christianity (Leiden 2014) [248-266]
263. The actual association of the Legend of the Seven Sleepers with this Ephesian Cemetery
is first reported in sixth century literary sources.

12771MMERMANN N. 2011, 367.

13 7ZIMMERMANN N. 2019, 259.

14 Gee ZIMMERMANN N. 2011, 365-407; see also ZIMMERMANN N. 2019, 257-271;
N. ZIMMERMANN, “Die wieder erwachten Sieben Schlifer in Ephesos. Zu einem neu
entdeckten Bild im Sieben-Schlafer-Zometerium”, in: S. bE BLaauw / E. ENss / P. LIN-
SCHEID (eds.), Contextus: Festschrift fiir Sabine Schrenk (Munster 2020) [244-256] 247-8.
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mosaics are to be dated before this, rather than to a much later period as was
originally thought.!® In light of this, Zimmermann re-examined the dating of
the whole Cemetery.!® He argued that the mosaics in the Cemetery are very
similar to those in Terrace House 2, which led to dating the mosaics in the
Cemetery to the third century.!” The closest parallel to the paintings in the
Cemetery is also found in the second quarter of the third century in Terrace
House 2.8 Further, there are no Christian symbols in the mosaics or the early
wall paintings in the Cemetery, which would be very unusual for the mid-fifth
century,’” but entirely understandable if the complex was built in the mid-
third century. Thus we can date the original construction of the Cemetery
Complex to the mid-third century, probably to the second quarter of that
century, given the occurrence of the name Aurelia in one of the epitaphs.?’

3. The Inscriptions

Miltner had found 34 grave inscriptions in the whole complex.?! Some are
clearly from the fifth-sixth century. However, Zimmermann has identified a
group of inscriptions that are distinguishable from the others because of their
uniform traditional letter forms and the formulae they use.?? They are written
in Greek majuscules: “which are still free of all characteristics typical of late
antiquity such as irregular or untidy execution. In addition, the inscriptions
still consistently use the capital letters (E, Q and X) for Epsilon, Omega and
Sigma, as is characteristic of imperial inscriptions, and not the lower case
letters (e, w, ¢) as was common from the fourth century onwards”.** Hence,
on the basis of letter form, they are most likely to be dated to the third

1> See ZIMMERMANN N. 2011, 366. On the redating of Terrace House 2 see S.LAD-
STATTER, “Die Chronologie des Hanghauses 27, in: F. KRINZINGER (ed.), Das Hanghaus 2
in Ephesos. Studien zu Baugeschichte und Chronologie (Wien 2002) 9-40.

16 ZIMMERMANN N. 2011, 372-380 also noted problems with the original dating; see
also R. PILLINGER, “Kleiner Fithrer durch das Sieben Schlafer-Coemeterium in Ephesos”,
MiChA7 (2001) [26-34] 28.

17 See ZIMMERMANN N. 2011, 384; see also V. SCHEIBELREITER-GAIL, Die Mosaiken
Westkleinasiens. Tessellate des 2. Jahrhunderts v. Chr. bis Anfang des 7. Jahrhunderts n. Chr.
(Wien 2011) 113. P. NIEWOHNER, “Church Building in Anatolia During the Reign of Con-
stantine and His Dynasty”, in: BRANDT / CASTIGLIA 2016, [295-308] 295 accepts the third
century date.

18 7IMMERMANN N. 2011, 392; see also ZIMMERMANN N. 2014b, 731.

19 7ZIMMERMANN N. 2011, 373.

20 See ZIMMERMANN N. 2014b, 731; see also N. ZIMMERMANN / S. LADSTATTER, Wall
Painting in Ephesos from the Hellenistic to the Byzantine Period (Istanbul 2011) 203.

21 See MILTNER in PRASCHNIKER / MILTNER / GERSTINGER 1937, 201-5.

22 ZIMMERMANN N. 2011, 393; ZIMMERMANN N. 2014a, 655.

23 ZIMMERMANN N. 2011, 393-5; see also ZIMMERMANN N. 2014a, 655.
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century.* They make up around a third of the inscriptions found at the site
and can also be identified as coming from the earliest building phase of the
Cemetery. Their third century dating does not depend on arguments relating
to the letter form and formula of the inscriptions alone, since, as noted above,
the evidence from mosaics and paintings also argues for a date from the
second quarter of the third century. That these inscriptions date to this time
makes them the earliest known Christian inscriptions from Ephesus and the
city’s only pre-Constantinian Christian inscriptions.*

Zimmermann identifies the 13 inscriptions given above as belonging to this
group of third century inscriptions.?

3.1 First Group: The yoipe-formula (ICG 4745-4749)

As noted above, five inscriptions are of a very simple form, which consists
of yaipe (“farewell”) followed by the name of the deceased. This wording of
yoipe with the person’s name is common on epitaphs,” and Zimmermann
describes it as a “traditional form”.?®

3.2 Second Group: The yoipe ... &v Oe@-formula (ICG 4750-4754)

In five other inscriptions the simple greeting formula yoipe has been ex-
tended by the addition of é&v Oed, so that the deceased is now said to be “¢v
Be@”. Although it might be possible to see these as Jewish inscriptions, or even
as addressed to one pagan god, in the context of the whole complex, where a
Church is later added, these are clearly Christian inscriptions.?

What do we make of this formula, which is found five times? Zimmermann
writes: “In comparison to the first group with the traditional form, it is no-
ticeable that now through the addition of év 6e@® the former greeting, which
could be understood by the visitor or by a chance passer-by as a last farewell
and served the commemoration of the deceased, now changes its meaning

24 7ZIMMERMANN N. 2011, 395; ZIMMERMANN N. 2014a, 655-6.

%5 See ZIMMERMANN N. 2016, 752. As MITCHELL 2017, 279 note 38 notes: “pre-
Constantinian Christian inscriptions are very rare in western Asia Minor”; see also
MITCHELL 1993, 38. MITCHELL 2017, 279 note 38, citing Zimmermann’s 2011 article, accepts
that these inscriptions from the Cemetery of the Seven Sleepers are indeed third-century
Christian inscriptions. SEG 61.912 reports on ZIMMERMANN N. 2011, including giving the
third century date. Similarly, SEG 64.1036 reports on ZIMMERMANN N. 2014a, giving the
third century date.

26 See ZIMMERMANN N. 2011, 395-400. Twelve are given above.

27 See McLEAN 2002, 269, with examples from elsewhere.

28 ZIMMERMANN N. 2011, 400.

29 See ZIMMERMANN N. 2011, 399 and note 121; see also ZIMMERMANN N. 2016, 752.
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and becomes a prayer for the salvation of the buried ones. ... In this con-
text, the xoipe takes on a different colouring, which could probably best be
rendered in the sense of the Latin gaudete”,*® or “rejoice”.

This formula has not been found elsewhere in Asia Minor.>! It may have
a Biblical origin and go back to Phil 4:4: “Xaipete év xuplw TdvtoTe: TAALY
£p, yaipete”, or yoipete £v kupiw in particular.®? The theme of eschatological
hope, found in Phil 4:4-7, is also inherent in the tomb inscriptions.** Clearly,
we cannot know if Phil 4:4 is behind this formula, but it is certainly possible.
Other Biblical passages could also have inspired the formula, since é&v 6e@ as
a phrase is found in John 3:21; Rom 2:17; 1 Thess 1:1; 2 Thess 1:1 and Jude 1.3
In these inscriptions, with the small addition of év 6e®, a quite new meaning
has been developed from what had been a traditional formula.*®

3.3 Third Group: The pvno07 ¢ Oeés-formula (ICG 4755-4756)

The two inscriptions with the pvno6ij 6 8eds-formula are inscribed directly
into the rock face of the backwalls of grave niches on the north side of the
apsidal hall of the Crypt Complex. Although pvno81) is used in inscriptions
like these two by pagans, Jews and Christians,* these two inscriptions address
one God and, given that a Christian Church is later built at the Cemetery,
seem to be clearly Christian.*” Rather than having the greeting-formula yoipe
in some form, this is a prayer or invocation addressed directly to God, and
can be translated “May God remember [the deceased]”.?®

Similar (but not identical) wording is found in Luke 23:42,%° when one
of the criminals who is on a cross alongside Jesus says: “kai € eyev- Inood,
pviioBnti pov étav EAOB eic v Pacireiav cou (Then he said, Tesus,
remember me when you come into your kingdom.”)”. This is answered by
Jesus: “Truly I tell you, today you will be with me in Paradise” (Luke 23:43),

30 ZIMMERMANN N. 2011, 399.

31 ZIMMERMANN N. 2019, 264.

32 See ZIMMERMANN N. 2014a, 656, where he writes that “Diese Assoziation ist zumin-
dest denkbar”. In ZIMMERMANN N. 2011, 399 he writes that “Es ist moglich ... ”.

33 See ZIMMERMANN N. 2014a, 656.

3% Note also that 1John 4:15 has “¢v 1@ 6e@®” and the Johannine Epistles regularly have
éx 10D Oe0d.

35 ZIMMERMANN N. 2011, 399; see also ZIMMERMANN N. 2014a, 656.

3 See A. REHM, “MNHEOH”, Phil 94 (1941) [1-30] 16. REHM 1941, 1-30 gives a full dis-
cussion of the use of pvno647] in inscriptions.

37 See ZIMMERMANN N. 2011, 400; ZIMMERMANN N. 2014a, 656.

38 ZIMMERMANN N. 2011, 399.

3 See ZIMMERMANN N. 2011, 400. The actual wording of pvno67j 6 Bedg in the epitaphs
seems more suited to an epitaph than the grammatical form of Luke 23:42, but the epitaphs
clearly seem to be inspired by the passage in Luke.
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and so it is an appropriate passage, with its connotations of (present) es-
chatological hope, to refer to in the context of a tomb.*° The request the crim-
inal made of Jesus as he was dying was found in a wide range of Christian
epitaphs in late antiquity up to the Byzantine period.* Zimmermann suggests
these two inscriptions probably provide the oldest instances of this formula
anywhere.*2

These two inscriptions, which as we have noted were inscribed directly into
the rock face, were found under plaster and paint, which had formerly con-
cealed them. Since they had been covered over in this way, the inscriptions
were probably repeated on a grave cover or in front of the grave, as the dec-
oration of the area progressed. This suggests that the bodies buried in these
graves had been interred before the paintings were completed, and so these
inscriptions are again confirmed as very early inscriptions in the Cemetery.*

4. Experimenting to Find New Formulae

It is interesting that these grave inscriptions can be classified into these three
groups. The traditional form, xoipe with the name of the deceased, is ex-
tended with &v 6e®, and the different form pvnoBf 6 Bedg is also found.**
Recall too that these are the earliest Christian inscriptions in Ephesus, and
that third century inscriptions in Asia Minor are rare, and only found else-
where in reasonably circumscribed areas, with pre-Constantinian Chris-
tian inscriptions in Asia Minor only being found in Phrygia and in areas of
Lycaonia.45 Of course, these areas are not proximate to Ionia.

40See ZIMMERMANN N. 2011, 400. There are other possibilities with regard to Bib-
lical allusions. For example, Exod 2:24 reads: “kat éuvjaBn 6 0eog tfjg dtabrjxng odtod”.
However, Luke 23:42 seems the most likely source for the formula.

4 ZIMMERMANN N. 2011, 400.

42 ZIMMERMANN N. 2011, 400; ZIMMERMANN N. 2019, 264.

43 ZIMMERMANN N. 2011, 400.

44 7ZIMMERMANN N. 2011, 401. Note that Zimmermann thinks what can be seen as the
most complex formula — pvno67] 6 Bedg - is the earliest, but they could well have been devel-
oped within a short time period. MCLEAN 2002, 262-266 points to the strong regional vari-
ations in grave formula.

45 For a discussion of Phrygian Christian inscriptions, the earliest of which are to be
dated between ca. 180-200 AD, with many dated in the third century, see MITCHELL 2023b,
84-329; on the inscriptions from ca. 180-200 see 326. For a discussion of Lycaonian Chris-
tian inscriptions, some from the third century, see BREYTENBACH / ZIMMERMANN 2018,
800-806 and the references to earlier sections in the book given there. On third century
Christian inscriptions see also S. DESTEPHEN, “La christianisation de ’Asie Mineure jusqu’a
Constantin: le témoignage de I’épigraphie”, in: H. INGLEBERT/S. DESTEPHEN/B. DUMEZIL
(eds.), Le probléme de la christianisation du monde antique (Paris 2010) [159-194] 163;
McLEeAN 2002, 279-283.
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Against this background, it is significant that in these mid-third century
Christian inscriptions in Ephesus we find three different formulae being used
in a small group of inscriptions (although undoubtedly there were many more
inscriptions originally in the complex). This suggested to Zimmermann that
those who wrote these inscriptions were:

struggling here for a new way of expression, which has not yet found a fixed or stand-
ardised form, which again fits well with the early dating. The impression arises that
these inscriptions reflect a first search for a Christian form for grave inscriptions,
whereby the traditional form appears side by side with new, so to speak experimental
attempts.*®

Accordingly, these inscriptions testify to several important points. We see
that the authors are almost certainly drawing on the New Testament (we have
suggested Phil 4:4 or Phil 4:4-7 and Luke 23:42-43) when they seek for suit-
able language and expressions for these epitaphs. This is the place to which
they turn. Secondly, as Zimmermann notes, they are experimenting, and
make two attempts to develop a new formula. In the highly formulaic world
of epitaphs, they do not just settle on one form. Thirdly, they also extend a
standard formula, in a clearly Christian direction, by adding £&v 6e® to yaipe.
Starting from the familiar and common, they add a Christian dimension.
Fourthly, their belief in resurrection, and the certainty of their hope, is clear
in the expressions chosen.

We can ask why Christians in Ephesus began experimenting with the form
of epitaphs, moving beyond traditional conventions, at this point in time?
I have noted that the inscriptions can be dated to the second quarter of the
third century, and so some connection with the Decian persecution of 250 is
entirely possible. The Legend of the Seven Sleepers, which is associated with
this Cemetery in literary sources from the sixth century, but is known from
an earlier period, focuses on seven people who were victims of the Decian
persecution in 250, but then woke up to a largely Christian city after a long
sleep around 446, in the time of Theodosius II. We can ask, where did the
legend come from? We now know that the cemetery housed third century
Christian burials which are by far the earliest known Christian burials in
Ephesus. The legend is thus in harmony with the material evidence, in that
the earliest graves are indeed dated to the right period for the Legend. We can
suggest that the Christian community in Ephesus may well have associated

46 ZIMMERMANN N. 2011, 401; see also ZIMMERMANN N. 2014a, 656. These inscriptions
can also probably be regarded as examples of “in-group language”, since their full meaning
would only really be understandable to insiders. On “in-group language” in early Christian
inscriptions see A.E. FELLE, “Examples of ‘In-Group’ Epigraphic Language: The Very First
Inscriptions by Christians”, Journal of Epigraphic Studies 3 (2020) 131-147.
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these third century epitaphs, and the people they memorialise, with the
Decian persecution. Some of them may have been considered to be Decian
martyrs.*” Further, it may well have been the case that the Decian persecution
was the impetus for the experimentation that led to these different groups of
inscriptions. The persecution meant that some members of the community
had been martyred, and the community now wished to honour and memori-
alise them in a new way that had not been done previously. This would ex-
plain the phenomenon that the inscriptions reveal.

In addition, as noted above, these epitaphs come from the earliest building
phase of the Cemetery Complex. Perhaps the complex was constructed pre-
cisely for the burial of these people; their deaths (perhaps in the persecution)
may have been the impetus for both the construction of this Cemetery Com-
plex, and for the experimentation that led to these new epitaphs.

5. Other Insights from these Epitaphs

All the names given in these inscriptions are single names, with the usual
Roman system of the tria or duo nomina not being found.*® Zimmermann
notes that the same is the case with the earliest Christian inscriptions in
Rome,* and suggests that this again indicates the Christian provenance of
these inscriptions in Ephesus.*® He writes:

The renunciation of the biographical and social location associated with the Tria- or
Duonomina has been recognized in research as a characteristic of the early Christian
grave inscriptions in Rome, which deliberately unites the deceased, not as people of
rank and standing, but as people who are differentiated from one another only by their
individual names, in the hope of resurrection.’!

We can tentatively suggest that this points to a certain amount of “social level-
ling” and to a disregard of rank and status, although if there were no elite
members of the community, then this “levelling” would be across a smaller
range than if there had been elite members. But it would be highly unusual
for all these people to have only one name, and so the use of only one name in

47 The whole design of the Cemetery Complex seems to indicate that these graves are in
a quite special position and ZIMMERMANN N. 2011, 403 suggests that they may well have
been the graves of martyrs.

48 ZIMMERMANN N. 2011, 401. There is one exception - Aurelia Plauteine in ICG 4752,
no. 9 above.

¥ Cilliers Breytenbach notes in personal communication that this is not the case in
Lycaonia and Phrygia, which is very interesting in itself.

50 ZIMMERMANN N. 2011, 401.

51 ZIMMERMANN N. 2011, 401, with further references in note 130.
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these epitaphs is very significant. We can suggest that this practice grows out
of their Christian faith and is an important corollary of it. Mitchell helpfully
comments about the Christian use of a single name:

Late Roman attitudes to status were certainly influenced by Christian ideas, including
the view that all men were equal before god. Being human was a great leveler. There
was no room in this ideology for the elaborately graded social hierarchy of traditional
Roman thought. This approach finds expression in late Roman epitaphs, which ceased
to distinguish individuals by rank or title or even patronymic, but simply call them by
a single (Christian) name and refer to them as slaves of God.>?

It is very revealing to find this phenomenon of single names in Ephesus in
these third century inscriptions.

6. Conclusions

Based on the evidence provided by mosaics and paintings we can be con-
fident that the complex that has become known as the Cemetery of the
Seven Sleepers dates back to the second quarter of the third century Ap. A
group of 13 inscriptions from the Cemetery are also to be dated to the third
century (from the second quarter of that century or a little later) and are the
earliest known Christian inscriptions in Ephesus. These inscriptions point to
a degree of experimentation in seeking to find new and “Christian” forms. In
this experimentation, the writers of the inscriptions looked to the New Tes-
tament; they also clearly expressed their belief in resurrection. That individu-
als are only given one name in these earliest epitaphs suggests that the com-
munity was not concerned for rank and status, and that this social levelling
grew out of and expressed their Christian faith.

52S. MITCHELL, A History of the Later Roman Empire, AD 284-641. 2™ ed. (Chichester
2015) 199. Note Leppin’s view that (generally earlier) epitaphs often show a desire to express
the status of the buried person and their family; see H. LEPPIN, “Frithchristliche Graber und
soziale Anerkennung”, ZThK 121 (2024) 19-47.



3. The Lawyer, the Preacher, and a Guardian Angel:
A Tale from Eumeneia in Phrygia

Stephen Mitchell t

The two inscriptions discussed in this contribution were found in the
adjacent villages of Emircik and Haydan in the upper Maeander valley in
central Turkey. This region, which spanned the territories of the Phrygian
cities of Eumeneia and Apamea, has yielded the greatest frequency of pre-
Constantinian Christian funerary inscriptions from anywhere in the Roman
world. The third and early fourth century funerary monuments from
Eumeneian territory are usually rectangular altars with well-cut Greek texts
on the front face, which named the dedicator and the intended occupants
of the tomb, indicated their relationships to one another, and in some cases
added further information about their profession or their social and political
status, e.g. that they were members of the city council or held clerical office.
Out of a total of sixty-eight, forty-six of these inscriptions are identifiable as
Christian, nineteen as pagan, while three are too uncertain to be assigned ac-
cording to a religious category.! No certain or probable Jewish inscriptions
have been recorded at Eumeneia. Some of the texts described the occupants’
moral qualities, and most of them ended with a sentence designed to pro-
tect the grave from interference. This could take the form of the threat of a
monetary fine payable to the local or the imperial treasury, one of the pagan
curses, which were widely used in second and third-century Phrygia, or the
so-called Eumeneian formula, £oton a0 t® mpog TOV BebV, in one of its variant
forms, which warned that anyone interfering with the grave would have to
reckon with God.? In two cases where a monetary fine was combined with
the Christian formula, the latter was explicitly stated to be a more potent
deterrent than the fine.® Nine of the inscriptions are exactly dated: two pagan

159 previously published 3¢ or early 4 century inscriptions from Eumeneia were listed
by P. Thonemann in an appendix to MAMA XI, as P 136-95, alongside nine new texts, of
which MAMAXI 36-42 and 44 are Christian, and 43 is pagan.

21 do not accept the arguments of P. TREBILCO, “The Christian and Jewish Eumeneian
Formula”, Mediterraneo Antico 5 (2002) 63-97, that the formula was probably widely used
by Jews as well as Christians, and that many supposed Christian texts may well be Jewish;
see MITCHELL 2023b, 110-5, and M1TCHELL 2023a, 315-8.

3 ICG 1029 and 1036.
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examples respectively to 229/30 and 231/2,* and seven Christian texts from
246 (ICG 1364), 248/9 (ICG 1048), 253/4,257/8 (ICG 1038), 260/1 (ICG 1064),
263/4 (ICG 1060) and probably 282/3 Ap (ICG 1063). These figures show that
Christian numbers rose sharply in the second and third quarters of the third
century. If the undated examples were distributed in a similar chronological
pattern, it seems that Christians (or at least the class of Christians who were
commemorated by burial inscriptions) probably outnumbered pagans in the
middle of the third century by a ratio of at least two to one.

There is a similar picture at Apamea, where at least nineteen texts with
Christian formulas protecting the burial have been recorded. Most of the
occupants and dedicators of the graves had the praenomen Aurelius or
Aurelia, indicating that their families had acquired Roman citizenship after
212, and several are precisely dated according to the Sullan era, with dated
examples from 249/50, 253/4 and 258/9 ap.’

These abundant mid-third century Christian funerary texts from south-
west Phrygia provide the context for a detailed analysis of two Eumeneian
inscriptions which offer unusual insights into the Christian community. The
longer of these, the epitaph of Gaius, a lawyer, (ICG 1031) was first recorded
in 1883 by two pioneering epigraphical explorers of inner Asia Minor, Pierre
Paris and W. M. Ramsay.® Modern editions of the text depend principally on
copies made in 1924, when it was still in the village of Emircik,” and in 1976,
when it had been removed to the antiquities depot at Denizli.! The most
notable analysis in print, based on the copy made in 1924 by Buckler, Calder
and Cox, is by Louis Robert. Robert decisively endorsed their judgement that
the inscription was Christian, refuting the suggestions based on earlier copies,
that it might be the work of a philosophically inclined pagan or represent an
assimilation of Greek philosophical thoughts with Jewish ideas.” The second
grave monument, which was first published by Robert, introduces another
local family, likely neighbours and clients of the lawyer Gaius (ICG 1028).1°
Both inscriptions name an unrelated third party to the burial who strongly
influenced both families, identified as Roubes (Ruben), the historic name

4 MAMAXI P 139 and 144.

S ICG 964, 981, 980. ICG 960, which contains a different Christian formula, dates to
247/8.

6 P. Paris, “Inscriptions d’Euménie”, BCH 8 (1884) 239-40; RamsAy, Phrygia 1.2, 386
no.232.

7 BuCKLER/ CALDER/ COx 1926, 61-4 no.183.

8 SHEPPARD 1979, 169-80. Sheppard’s text is reproduced in Steinepigramme 11116/06/01,
and RitTI 2008, 248-51 no. 157.

® ROBERT 1960, 414-29, summarizing earlier views. U. Huttner lists further bibliography
in the entry for ICG 1031.

10 ROBERT 1960, 429-35; SHEPPARD 1979, 175-6; R1TTI 2008, 240-3 no. 153; further lit-
erature at ICG 1028.
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of the founder of one of the twelve tribes of Israel, an important clue that he
was not a local man but an immigrant from the Near East. The two monu-
ments, recovered from neighbouring Turkish villages, must have stood close
to one another in the same cemetery, and are now preserved in the important
epigraphic collection at Pamukkale Museum, the most important regional
collection of material from the upper Maeander valley.

The epitaph of Gaius (ICG 1031) was carved on a substantial rectangular
bomos 1.17 metres high and 43 centimetres wide. On the shaft below the
pediment there is a bulky garland and a tabula ansata, cut in high relief.
Similar features are also found on a group of funerary altars, set up for Chris-
tian clients, and copied in villages on the territory of ancient Dionysopolis,
Eumeneia’s western neighbour, which date respectively to 253-4, 255-6,
258-9, and 273-4." The Gaius epitaph was almost certainly produced in the
same workshop as these texts, and can reasonably be placed in the decade

e o= S - -~ .‘.-z s DT
Fig.18: ICG 1031 Eumeneia, Phrygia, Asia Minor, mid-3" c. AD (photo: AnSt 29 (1979) 178,
pl. XXII [a]; Courtesy of the British Institute of Archaeology at Ankara)

1 ICG 1069, 1070, 1071 and 1072.
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250-60, exactly the period to which most of the dated texts from Apamea

and Eumeneia belong.'?

Three of the four sides of the altar carry verse inscriptions, which were

composed by Gaius himself.

A [ovvépoaowy oepvoiow] 15 maoL yop el Adng kol Té-
o6 ympog duat toit([o] hog 0Ty ioov. /
T'éiiog g dyrog, wg aylal]- E0TLV TIG PEYOG WV £V KTT-
B0g mporéyw. (leaf) paatv- 00 Théov 0UTog, /

5  Lwog éwv todTov TOp- TOVTO PETPOV Yalng Tpog
Bov tig Etevgev ovT); / 20  tagov éxdéxetar./
Movaaug aoxnOeis, oTEVOETE, TNV YUYV
T'diog mparypatikég, / evppaivete Tavtote, Qvn[toi],/
[1]0” aAéxw @uAin Tatin ¢ 1100g PloTog, kol pétpov

10 téxeotv te ToONTOIG, / ¢oti Lofjs./
Sppa oV &idiov Tod- 25  tadta, @ihot. peta TadTa Tl
Tov €[x]war dépov,/ yap TAEoV; OUKETL TaD T /
abv Poupi] peydrolo oTHAAY ToDTO AOAET KoL Al-
O[eo]b Xp(1otod) Bepamovr. (leaf) Bog, ob yap éyw./

B [oV]k &oxov mholToV TOAVV C  OYpau pev évha kol
eig Biov, 00 OV Y phipat, / Tpdg Aldov 6301/
ypappaot & oxnOny éxtmo- 4ve6deutol & elotv
véoog petplolg:/ &g pdog tpiBor-/

5 €€ Gv tolot [p]ihoow &t [p]- 5 ol d1 dixouot mavtot’

KeOV (g dUVais pot,/ ei¢ a[vé]otaowv/
aToVdT|V jv glyov ot [mplode[ievi]ovon(?), To[D]-
xopLgdpevos./ 0 duva[péwv] Beds
To0TO YOp 7V POl TEPTIVOV [---mmmme ]

10 émopxelv €l ¢ Expnle,/ 10 [---mmmmmmeee- ]

g GAAwY 6APog TEpYtv
Gyet kpadin./

pndeig & év TAoUTW TUPW-
Oeic yadpa [p]poveitw,/

[---] &[véoTa]oig (?)

A1 rest. Buckler; A 14: the second siglum could be XP or XY; C 7: restored by Buckler
and Calder; [t]68” ¢[kppdl]ovol would be an alternative; C 8 uya[péwv], Sheppard.
C 12 and 14, Buckler and Calder.

The first line, half of a hexameter verse, is missing and must have been inscribed
on the damaged pediment. Below it, carefully spaced and centred above a garland, is
the surviving part of the elegiac couplet that began the text: [oOvépaotv cepvoiow]™
| ioéympog uat toiit[o] | [diog g &ylog wg drya|00g Tporéyw. Gaius proclaimed his

12 Ramsay, Phrygia 1.2, 388 suggested an earlier date under Caracalla or Severus Al-
exander; ROBERT 1960, 415 simply assigned it to the third century.

13 This brilliant but conjectural restoration in BUCKLER / CALDER / Cox 1926, 61-4
no. 183 was probably by Buckler and has been unanimously accepted.
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name in its literal form, I'diog and then declared its equivalence the adjectives éytog
and &yaBdc whose letters had the same numerical value, 284 (A=1;T=3;1=10; O =
70; X =200; ® = 9). Gaius surely knew that the Christian name for God, 8edg, also gave
the same total (® = 9; E = 5; O = 70; X = 200). The riddle of an isopsephism, playing
on a word’s numerical value, was a distinctive trait among early Christians and Jews
in the Greek-speaking world.!* Gaius advertised his piety by this device, but also indi-
cated a temperament marked by a penchant for teasing word and number games."
ITpohéyw, the verb chosen to conclude this initial presentation, has a formal ring ap-
propriate to a proclamation, and probably matched his public persona as a lawyer.!° It
also concluded the first section of the inscription, end-stopped by a leaf punctuation
mark and separated from the next section of the epitaph by a garland.

Gaius declared himself to be a tparypoticds, a lawyer or attorney,'” but named
his proudest skill, as a writer of verses, before his profession.!® This pride was
not misplaced, since the verses are technically almost flawless. On the front
and the right-hand side of the stone were two poems in elegiac distichs (the
first ending with an hexameter).!® On the left-hand side of the stone there was
another fourteen-line poem, consisting of seven almost impeccable iambic
trimeters. The carving of the poem is as scrupulous as the versification.
Each verse forms two lines of carved text, and the stone-cutter, working to
the poet’s instructions, has placed an indent before the second half of each
verse. There are no stone-cutting or spelling errors. Syllabic division at the
line ends is reduced to a minimum and done with equal care: é¢xmo|véoag,
émnplxeov, Tupw|Bels, kti|poory, Al|Bog. The final inscription on the left
side of the stone was in iambic trimeters. There were originally seven lines of
verse making fourteen lines of carved text, although only the first four verses
survive intact. Again, the second half of each verse was indented, and only
once was a word divided between two inscribed lines.? It is worth laying out
the text in verse form:

14 P. PERDRIZET, “Isopsephia”, REG 17 (1904) 350-60. The first Christian text identified
in Asia Minor, a grafﬁto cut in 179 on the column of a basement stoa in Smyrna, contains
an isopsephism; see R. BAGNALL, “Christianity in the Smyrna Graffiti”, EC 9 (2018) 215-8;
R. BAGNALL, et al. Graffiti from the Basilica in the Agora at Smyrna (New York 2016) 40.

I5R. AsT/J. Lougovaya, “The Art of Isopsephism in the Greco-Roman World”, in:
A. JOrRDENS (ed.), Agyptische Magie und ihre Umwelt (Wiesbaden 2015) 82-98.

16 See LS s.v.1L. 2 (of proclamations).

17 RoBERT 1960, 415-6: “homme de loi et d’affaires”; 416 notes 1-2 for parallels and ex-
planations.

18 T{g not 115, introducing a rhetorical question, as seen by A. WILHELM, “Griechische
Grabinschriften aus Kleinasien”, SPAW.PH 27 (1932) 810-1; compare ROBERT 1960, 421.

19 At the end of the sixth couplet of poem B ¢o7i {ofs is scanned with a short syllable
before zeta.

20 Line 4: tod|to duva[péwv] Odbs.
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[oUvépaowy oepvolow] iodympog duat Todt[o]
T'iog wg &ytog, wg ay[a]Bog Tporéyw.

{wog éwv TolTtov TOpPov Tic ETeviev EovT@;
Movoaug doxnBeic, Tdiog Tporypotikos,

[1]8° aAdxw @uhin Totin tékeaiv te TobnTOlS,
dppo. OV Gidlov TodTov E[y]wat 8épov,

avv Poupi] peydroto ®[e0]d Xp(iotol) Bepdmovrt.

[00]k Eoxov TAoDTOV TTOALY €ig Blov, 00 TTOAD X pfjpat,
ypappaot & noxnony ékmovéoag petpiols:

£€ v tolol [@]ihotow émrj[plreov tg dUvapis pot,
omovdiv v elyov Taot xapildpevos.

TOUTO yap 1)V POt TePTIVOV Emopketv &l Tis Expr e,
wg GA WY 6ABog TEpYiv Gryel kpodiy).

pndeis & v mAoltw Tupwbelg yadpa [¢]poveitw,
ot yap eic Adng kot TéNog aTiv (oov.

£ TV TIG péyos GOV &V kTHpaoty: o0 TAéoV 00TOG:
TOOTO PETPOV YOG TIPOS TAPOV EkdEXETOL.

omeVdeTe, TNV Yuyxiv eb@paivete TdvTOTE, QVvn[TOl],
g 118Vg PloTog, kal pétpov éati Lof|s.

oo, QiAoL. peta TadTa T yop TAL0v; OVKETL TODTO:
oA TodTo Aahel kol AlBog, 00 yop Y.

Bopar pEv EvBa kol Tpog Atdov 630t

aveg6devTol & elolv &6 pdog TpiPor

ol 81 dikaol TavToT €ig G[va]oTaoty

[mplode[kvi]ovat (?), To[d]to Suva[péwv] Bedg

- ] motpu[évar]
o[---——-—— -~ ] a[véotalowg (2)
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Equal in numbers to two solemn words,

I, Gaius, declare this, as a holy and as a virtuous man.

Who, while still alive, made this tomb for himself?

Trained in the arts of the Muses, Gaius the lawyer made it,
also for his beloved wife Tatia, and his adored children,

so that they might have this eternal home,

accompanied by Roubes, the servant of the great God Christ.
I did not have much wealth for my life, or many possessions,
but I received a perfect training in writing verse.

From this, as far as in my power, I met the needs of my friends,
graciously bestowing my talent for the benefit of all of them.
For, just as wealth stirs joy in the hearts of others,

it was my joy to help anyone who was in need.

Let no one, blinded in his wealth, think haughty thoughts,
for all must enter Hades and their end is equal.

One man is great in his possessions - he does not have more.
The same measure of land receives him for burial.

Make haste, mortals, gladden your soul always,

as life is sweet and there is a measure to life.

That’s it, friends. What is there after that? These things are no more.

The monument and the stone say these things, not I.
Here are the gates and the roads to Hades,

the paths cannot be trodden back to the light.

And yet the righteous every time until the resurrection
announce (?) this, ‘This is the God of Hosts’

... Shepherd
... resurrection (?)

81
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It would be hard to identify a Greek inscription from Asia Minor which has
been composed and designed with more attention to detail.! The text on the
front face contains the essential information about the persons to be buried
in the tomb, which was built by Gaius for himself, his wife Tatia, rendered
in the Ionic poetic form Tati, and their children. The latter are not named,
very likely because Gaius did not consider his family to be complete when he
wrote the epitaph. There might be more sons and daughters to follow, or elder
children might leave the household to get married, and would be buried else-
where. Not only he himself, but also his wife and children were alive when
the tomb was constructed as their eternal dwelling place (tov éidiov 86pov).
Then comes the isolated hexameter with the information which shows that
this burial was not merely exceptional but extraordinary, since it was designed
also for Roubes, servant of the great God Christ: ovv Pouff] peydroto @(£0)
Xp(1otod) Bepdmovri. The line break comes after peydhoto, the weak caesura
of the hexameter. The first word of the next line employs the convention,
which was already by Ap 200 used in New Testament manuscripts, of using
the abbreviated nomen sacrum, @Y for ©EOY, which is placed with delib-
erate blank spacing on either side. The next symbol, also followed by a delib-
erate blank, has been damaged. Buckler and Calder established the reading
of ®Y and noted that the traces of XP, “the usual monogram”, on the stone
were clear, although the outlines were blurred.?? Sheppard’s published pho-
tograph shows @Y, with ypsilon above theta, but the following monogram
is indistinct. Philipp Pilhofer, who examined the stone in 2023, judges the
reading XP to be relatively probable.?* XP for Xpiotdg is found in three other
third-century inscriptions from the region: the epitaph of the Eumeneian
bishop Glykon Xp(iotod) émniokomog,?* the imprecation £otat a0T® TPOG
tov Xp(1ot6v) that concludes the epitaph of Aur. Menophilos, an Eumeneian
counsellor,”® and the gravestone at Apamea of the shoemaker Aurelius Valens,
the community’s bishop, which begins with the prominent line ZQ. EIT A

21 See G. AGosrTl, “Eisthesis, divisione dei versi, percezione dei cola negli epigrammi
epigrafici in eta tardoantica”, Segno e testo 8 (2010) 67-98 (FE1ssEL, BE 2013, 499).

22 BuCKLER/ CALDER / COX 1926, 63 (ROBERT 1960, 422 note 1): “@z01 is represented
by its monogram, the two upper strokes of the ypsilon being distinct on the squeeze;
immediately after it stood the usual monogram of Xpiotod, the lines of which are blurred
but still recognizable”.

2 SHEPPARD 1979, pl. XXII a) and b). Despite Sheppard’s remark that the traces are not
reconcilable with the usual monogram of a rho superimposed on a chi, Philipp Pilhofer’s
observation, supporting Buckler, tips the balance in favour of Xp(1oto?), against X(ptoto)d,
which I preferred in my discussion in MITCHELL 2023b, 166.

2 ICG 1049: Adp. Mwkwv[dng] | Ebpevedg Xp(1otod) éniokomog, not Xp(toTiavds), as
in the editio princeps by BuCKLER/ CALDER/ Cox 1926, 70 no. 200.

B ICG1062.
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XP X XPEI best resolved to read {@(v) emn(iokomog) 8(odhog) Xp(iotol)
X(proTiavol) Xpet(otiovoic).?6 Gaius’s skill as a versifier and the care with
which the inscription has been carved leave no room for doubt that Xpiatod,
which fits sense and metre perfectly, must be understood at this point in this
scrupulously prepared inscription. Burial, normally confined to close family
members, was thereby extended to an unrelated outsider. Robert observed
that this is the natural interpretation of the text, but did not note that Roubes
in fact has a more significant role to play. Since Gaius commissioned and set
up the tomb when his own family members were still alive, it was the death
of Roubes that led him to compose the epitaph.?

Who was Roubes? In the Old Testament ‘Poufrv was the eldest of the sons
of Jacob and thus founding father of the first of the twelve Tribes of Israel.?®
The name is attested in the Hellenistic and Roman periods in the Greek
forms Poufng, PouvPrv, Pwpn and PwPnA at Joppa and Jerusalem, and in
Syrian Antioch.? Semitic names of Hebrew origin were exceptionally rare in
pre-Constantinian Greek inscriptions from Asia Minor, although during late
antiquity Hebrew names in indeclinable forms (ZapoviA, Tax®p, and others)
occur with some frequency in Greek-Jewish epitaphs, thanks to the growing
influence of the Greek Bible, both Old and New Testament, among Chris-
tians and Jews.*® All the names that occur in the twenty-five funerary texts
belonging to 'Tovdoiot at Hierapolis (Pamukkale), are Graeco-Roman, and
this was evidently the norm for the Jewish settlements established by Antio-
chus IIT in Lydia and Phrygia at the end of the third century Bc.*! Occasional
exceptions to the pattern, such as a verse inscription from Phrygian Apollonia
which names a woman from Antioch called Debbora, married to a man

26 JCG 972. See also Xp(1010)s Tn(cod)s in a late-third-century epitaph by the ‘poet of
Cesmeli Sebil’, ICG 1497, THONEMANN 2014, 191-232 at 210.

27 ROBERT 1960, 435: “il ne semble pas qu'on puisse interpreter autrement I’épitaphe de
Gaius quen admittant que Roubes partageait ce tombeau, tout au moins que Roubés était
enterré tout pres de 1a”, with note 4, “a vrai dire il me semble que 'interprétation stricte est
la plus naturelle.”

28 Gen 35:22, 37:21-22; etc.

29 ROBERT 1960, 422-3.

30 M. H. WiLLIAMS, “Semitic Name Use by Jews in Roman Asia Minor”, in: ead., Jews in
a Graeco-Roman Environment (Stuttgart 2013) 363-88.

31 See E. MIRANDA, “Le iscrizioni giudaiche di Hierapolis di Frigia”, EpAn 31 (1999)
109-56. Against the normal pattern, she suggests reading the Hebrew name Ioudas in EpAn
1999, 114 no.1 = SEG 49.1814, but Txeaiov 1ol Tovdaiov ®éwvog is a better restoration than
‘Ixeatov Tob [kol] Tovda Tob Oéwvog in SEG 49.1814. She also suggested that the last element
in the nomenclature of M. Avp. ANéEavdpog Oedpihog emkATy Apélog, was a Greek
rendering of the Semitic (H)afila, but W. AMELING, IJO II (Tiibingen 2004) 206, followed
by LGPN Vc 79 s.v. Apéhiog, indicates its derivation from the Greek ageArc, ‘straightfor-
ward’ (of character).
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from Pamphylian Sillyum, clearly identified immigrants to Asia Minor, in
this case from northern Syria.>? I have argued elsewhere that other supposed
Hebrew names occurring in third-century Asia Minor, including Ma6tog/
MaBog,” HAwv, and A@tAAo in Phrygia, were indigenous regional forms, with
no Jewish or Christian associations.*® The only name of Hebrew origin that
was current among indigenous Asia Minor Christians was Moptdpr, which
occurs on a number of modest Christian epitaphs from Lycaonia and east
Phrygia.>* Robert’s suggestion that Roubes might originally have been a Jew
from one of the neighbouring cities of Phrygia, who had converted to Chris-
tianity, is untenable;** he must be an immigrant from Palestine or from some
other part of the Semitic Levant.

Gaius presents himself as a sympathetic and engaging figure. His literary
skills were far above the level reached by most writers of verse epitaphs
away from the metropolitan centers of government and learning, and he also
composed on behalf of his friends. The very capable funerary inscription
for Gellia, a woman of Smyrna married to a man of Eumeneia, partly in
Doric dialect and carved on an altar that appears to have been made in the
same workshop as Gaius’s own epitaph, was perhaps his work.*® Robert
points out that he could have been the author of the short poem that con-
cluded another Eumeneian Christian burial.*” If so, he relied on his learning
as well as his talent, as these verses replicate two of the ethical sententiae of
Menander, Gnomai 283 and 291, which harmonized well with the popular
moral philosophy also found in his own epitaph.>® He composed with met-
rical precision and care for the meaning which he wished to convey. He did
not rely on Homer for epic colour, exotic vocabulary and an air of learning
which could disguise technical deficiencies,*® but the seven elegiac couplets
on the right-hand side of the gravestone relayed an ethical message conveyed
in everyday, largely prosaic language and directly addressed to his friends. He

32 MAMA IV 102; SEG 30.1507 and 1903; M1TCHELL 1993, 8-9 note 60.

33 §. MITCHELL, “Names and religious categories among the Jews of Asia Minor from the
3 to the 6t centuries CE”, ARelG 26 (2024) 31-49.

3% JCG 154 (Laodicea Catacecaumene), ICG 593 (Axylon), ICG 784 (Cargsamba valley),
ICG 1528 (Perta). See LGPN Vc 266 s.v. Moptdpy and Mapiopn.

35 ROBERT 1960, 423: “Il me parait que nous avons ici un contacte entre des chrétiens
d’Euméneia et une de ces communautés juives florissantes en Phrygie. Roubés pouvait étre
un converti venu de la synagogue.”

3 JCG 1033. Note the use of 6@pa in this poem as well as in his own epitaph to intro-
duce a final clause.

37 ROBERT 1960, 426 note 2 and 427 note 2.

3 ICG 1056; RAMSAY, Phrygia 1.2, 514-7; for the ethical sentiments see ROBERT 1960,
425-7.

3 As does the very different work of the poets of the Axylon, analysed by THONEMANN
2014, 191-225.
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was not wealthy in cash or possessions, but a poet, a skill he could share with
them, and being helpful to his friends gave him the satisfaction that others
might derive from possessing riches. No one should be led astray to haughty
ideas by their wealth, for death comes alike to everyone. A man, however
rich, occupies a grave no larger than anyone else. Mortals everywhere should
take delight in their lives, for that is the extent of their existence. That is life,
and there is nothing to follow it. These sentiments are his own, but reflected
mainstream ethical ideas in his community.*’ Very similar thoughts were put
to the priest Pionius, on the eve of his martyrdom at Smyrna in 250, as he an-
swered the well-meaning entreaties of friends, not to sacrifice his life but to
save himself for better things: ““Be persuaded by us, Pionius, because we love
you, and you deserve to live for many reasons, because of your character and
goodness. It is good to live and see the light of day, and many other things.” He
replied to them, “I too say that it is good to live, but we yearn for that greater
thing, that is also the light, but the true light. And these things are indeed all
good, but we are not fleeing from them as though longing for death or hating
the works of God, but esteem them less because of the pre-eminence of these
other great matters that bear upon us.”*! The final couplet stating that it was
the stone and the stele that speaks, not the man himself, fits the context of a
gravestone addressed to future readers, and was not a way of disowning these
sentiments in favour of a more austere Christian message.*? The iambic poem
on the other face of the stone provides the religious perspective of a Chris-
tian. The road to Hades allows only one direction of traffic, but the righteous,
until the time of their resurrection, declare the power of the God of hosts. The
sense is incomplete, but the language referring to resurrection fits precisely
with the repeated allusions in other inscriptions from Eumeneia and else-
where in third-century Asia Minor to God’s final judgement.*

Gaius’ sentiments were down to earth and reflected every day, educated
wisdom, although they are raised from banality by their context, but his self-
presentation was far from that. His claim to holiness and goodness was not

40 Compare ICG 1571 (MITCHELL 2023b, 132-3), which might be another composition
by Gaius.

4 M. Pion. 5.3-5: Tle{oBntL v, TIidvie, 1L oe proDpev kol St ToAAY d&Log &l (v,
1i0oug Te Evexa kol Emiekelog KoAGV E0TL TO (v kal TO Q@G ToUTO PAETELY, KOl GANO TIVEL
mAglova. (4) ‘O 8¢ mpog avtovs Kaym Aéyw 8Tt kahdv £aTL TO Lijv, GAN ExelvO KPEIGOOV
o Mpeis émmoBolpey- kol T P, GAN’ Ekelvo T dAnBwév. (5) Kol Tobtor pev ovv dmavta
KaAG- kol oy 0 BavatidvTeg 1) poodvteg T Epya Tod Beol @elyopev, G ETépwy
peydAwv UTEPPOAT] TOUTWYV KOTAPPOVODPEY EVESPEVOVTWV T)BG.

42 ROBERT 1960, 425-7; compare RAMSAY, Phrygia 1.2, 517 with similar observations on
the compatibility of conventional ethical thinking about the pleasures of life with Chris-
tian doctrine.

43 Examples at MrTcHELL 2023b, 154-5.
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simply conventional. The adjective ayaBdg does not call for detailed com-
ment as it need not imply more than the uprightness, respectability and
virtuousness that was expected of all men and women of standing, but it was
not usual for ordinary Christians to apply the grand word éytog to themselves.
The term is applied to saints, and to the church itself. In the sixth century,
Montanist gravestones used the adjective to characterise notably devout per-
sons,* and a Montanist apostle, seemingly a missionary, described his role
as ‘calling (men) to sainthood’ (kaléoag eic Thv ayloaUvrv).* Aydtng is not
one of the attributes assigned to either men or women among the abundant
third and fourth-century Christian epitaphs of Lycaonia,* but a lengthy
fourth-century verse inscription from the Upper Tembris valley set up by
a Novatian Christian family describes the pious daughter Ammia as éy{o.*’
Gaius proclaimed his own faith and piety in an unusually emphatic form.
This piety was clearly connected to that of his Christian companion.
While Gaius himself was a well-grounded and cultivated professional lawyer,
Roubes, we should assume, was his inspirational role model. How had they
met and what, apart from religion, had brought them together? To become a
recognised lawyer Gaius required lengthy legal training, and the only place
in the eastern provinces where this was available in the third century was at
the Roman colony of Berytus (Beirut) in Syria.*® Gaius would have spent
several years there as a young man, not only obtaining a legal training but
learning Latin, the language of his profession. This location would have pro-
vided him with opportunities to meet a charismatic Christian teacher in a He-
brew or Jewish environment, and we can at least hypothetically reconstruct
some of the circumstances. Gaius’s epitaph was set up around 260 at the time
of his mentor’s death. Roubes’ evident authority and influence presumably
owed something to the wisdom of age, and we might put his birth around
190. Gaius, who was still living with the rest of his family, was probably at
least twenty years his junior. There were many Christians in Eumeneia by
210, as there were in the neighbouring cities of Hierapolis, where Claudius
Apollinarius, its bishop, had designated the burial place of Philip the apostle
as a place of cult between 170 and 180, and Apamea, which began to mint

4 So the sixth century gravestone from Sebaste (ICG 1363): [T] &vtadBa xitou | [0] &ytog
IToawAivos | [xt]iotng k& kowwvos | [Exw]v thv xdptv | [@(e0)D] &t e | [6 éyliog Tpdeipog
| péptug. (Here lies St Paulinus, founder and Koinonos; he has the grace of God. 85 years. -
St Trophimos, martyr). See MITCHELL 2023b, 410-2.

45 S. MITCHELL, “An Apostle to Ankara from the New Jerusalem: Montanists and Jews
in Late Roman Asia Minor”, SCI 24 (2005) 207-23; L. Ancyra 2.411.

46 BREYTENBACH / ZIMMERMANN 2018, 441-7.

7 ICG 1689.

48 F. MILLAR, “The Greek East and Roman Law: the dossier of M. Cn. Licinius Rufinus”,
JRS 89 (1999) 90-108 = MILLAR 2004, 435-64, esp. 459-64.
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coins depicting the Old Testament story of Noah and the Flood before 200.
The statistics indicate that Christians were almost certainly in a majority at
Eumeneia by 250. The talented intellectual Gaius, born between 210 and 220,
is likely to have been an early adopter of the new religion, perhaps already
born into a Christian family or a convert before he left Phrygia for his legal
studies in Berytus. There he met and fell under the spell of Roubes, the Chris-
tian teacher. Roubes, in turn, was surely attracted to his clever, youthful dis-
ciple, who could bring a report of the rapidly growing Christian communities
in southern Phrygia. I assume that he was persuaded by Gaius, after he had
completed his legal studies in the 230s or 240s, to accompany him on the
return journey to Asia Minor, continue his preaching, and spend his later
years as Gaius’s house-guest and as an admired role model and inspiration
for Eumeneia’s Christians.

This reconstruction of the intersecting lives of Gaius and Roubes is of
course an imaginative fiction, but it is consistent with the information that
can be gleaned from the inscription, and can be supported by a close con-
temporary parallel. Exactly at the same period in the second quarter of the
third century another talented young man from Asia Minor made a similar
journey for the same purpose and with similar results. Theodorus, one of
two brothers from an east Anatolian land-owning family based in Pontus,
later to become the first bishop of the provincial metropolis Neocaesarea,
gave a detailed and circumstantial account of his own Christian education
in a speech of thanks addressed to his inspirational teacher, Origen. He de-
scribed how after the death of his father, when he was fourteen, he came
under Christian influence and began to consider conversion. His moth-
er ensured that he took lessons in Greek rhetoric, and providentially, also
began to receive instruction in Latin and the elements of Roman law. Fur-
ther study could either be pursued in Rome itself or at Berytus in Syria, and
by coincidence at the critical time a message reached Neocaesareia from the
Roman governor resident at Caesarea in Palestine, asking for Theodorus’s
brother-in-law to join his administrative staff as a legal advisor (vopixdg).
Theodorus’ sister soon afterwards received a pass to use the imperial trans-
port system and follow her husband, and her brother was assigned to escort
her. This coincidence led him to choose Berytus, where he began his own
taxing legal studies.* The new location and his nascent interest in Chris-
tianity brought him into contact with the most important theologian of the

4 H. CrouzeL (ed.), Grégoire le thaumaturge. Remerciement a Origéne suivi de la letter
d’Origéne a Grégoire (SC 148, 1969) V 48-72. See S. MITCHELL, “The Life and Lives of
Gregory Thaumaturgus”, in J. W. DRiJVERS /]. W. WATT (eds.), Portraits of Spiritual Author-
ity. Religious power in early Christianity, Byzantium and the Christian Orient (Leiden 1999),
[99-138] 99-108; MILLAR 2004, 461-4.



88 Stephen Mitchell

third century, Origen, who had been obliged to leave his native Alexandria
and move to Caesarea around 234, where he lived and taught students until
his death around 253/4. We can estimate that Origen was born around 185,
and Theodorus soon after 210. The latter studied for eight years at Berytus,
interspersed with attendance at the Christian circle around Origen, begin-
ning in the 230s, before he returned to Pontus where he answered the call
to become Neocaesarea’s first bishop. By now he had adopted a new name,
Gregorius, ‘awakened’ or ‘re-awakened’, and he was known in subsequent
cult and legend as Gregory the Wonder-worker.>

Gregory expressed his debt to Origen in a Panegyric of his teacher. Gaius
as a young man had also travelled to Berytus to acquire his legal training,
and I conjecture that he met and attended the preaching and teaching of
the otherwise unknown Roubes. The two men returned to Phrygia, where
Roubes joined Gaius’s household. If a date around 260 of the inscription set
up by Gaius, is approximately correct, Roubes and Origen, as well as Gaius
and Theodorus / Gregory would have been almost exact contemporaries.
Although the latter pair were attached to different Christian mentors, it is
hard to imagine that they did not encounter one another in Palestine. It is
a matter of speculation whether any close friendship would have emerged
from the acquaintance, but there is room for considerable doubt. Gregory,
who took a bishop’s office and issued the first body of attested canon law to
regulate the conduct of Christians in Pontus when they were threatened and
compromised by intercourse with Gothic barbarian raiders, seems to have
been an altogether different character from the genial ‘man of the world’
Gaius, popular and at ease among the conservative and prosperous farmers
and traders of Eumeneia, who he impressed with his easy mastery of worldly
poetry. According to the extensive, although largely fictitious Life of Gregory
Thaumaturgus by Gregory of Nyssa, Theodorus/Gregorius faced the greater
challenge, and had to convert many of his Pontic fellow countrymen to the
new religion. Gaius slipped comfortably back into a south Phrygian com-
munity that had largely already been converted.

The second inscription (ICG 1028, see p.90-1) which illuminates both
community relations and the influence of the charismatic Roubes marked
the grave (p@wov) of Aur. Zotikos Lykidas, found at the village of Haydan
near Eumeneia.® This was a smaller altar-shaped monument (72 x 38 x 35;
irregular letters) with a text on the front and right side of the shaft.

After the death of Roubes, the owner of another grave used a variation of
the Eumeneian formula to call upon his angel to provide protection for the

S0 R. LANE FoX, Pagans and Christians (London 1985) 479-507.
SLICG 1028.
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tomb that he built. The tomb’s maker, Aurelius Zotikos Lykidas,*? had been
involved in a dispute with his brother and called God to witness the righteous-
ness of his cause: Commenting on the adverb vw8pég Robert plausibly infers
that Amianos was the elder brother but had negligently, perhaps even ob-
structively refused to undertake the responsibility of providing for the burial
of their two unmarried sisters. Robert conjectured that these Christian sisters
might have been consecrated virgins, but one would expect such holiness,
amounting to an unusual and special status, to have been mentioned, and
we can say no more than that they were young women who had outlived
their parents but predeceased their brothers.”® Robert also suggested pagan
and New Testament religious parallels for the metaphorical usage of call-
ing God to witness the action of Lykidas, but the language used to describe
the production of a witness, pdptupo tov Beov didw, and the use of the verb
évténhopol, which denoted the issue of a formal notice or instructions, were
also appropriate to contemporary legal procedures. A fraternal argument that
was worthy of mention on a funerary text, is unlikely to have been a trivial
matter, and the dispute seems to have gone to arbitration. In this case, we can
make a shrewd guess that Gaius the lawyer had been involved in the adjudi-
cation.

52 Zotikos was the commonest male name at Eumeneia both among pagans and Chris-
tians. Aur. Zotikos Lykidas was thus distinguished from Aur. Zotikos son of Zotikos
(ICG127), Aur. Zotikos son of Praxias (ICG 1029), and Aur. Zotikos (ICG 1125) at Eumeneia,
from Ael. Pancharios also known as Zotikos (ICG 981) and Aur. Zotikos (ICG 1125) at
Apamea and many other from further afield in Phrygia.

53 ROBERT 1960, 432.
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Fig.19: ICG 1028 Eumeneia, Phrygia, Asia Minor, mid-3rd c. AD
(photo: AnSt 29 (1979) 177, pl. XXI [b]; Courtesy of the British Institute
of Archaeology at Ankara)
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After the dispute had been resolved in his favour, Lykidas completed the
tomb and appealed for protection to the angel of Gaius’s mentor Roubes.
This is an indisputable reference to Roubes, the servant of the great God
Christ, and it can hardly be doubted that the two gravestones on which he was
mentioned stood in the same cemetery. They testify to the standing of Roubes
as a Christian leader, and to the belief in angels, which is attested by many
texts in and beyond Phrygia,** and can be traced back at least to the time
of Paul’s mission. The key texts which clarify practices in southern Phrygia
are the obscure injunction against angel worship in the Pauline Letter to the
Colossians, addressed to the people of the Lycos valley:

pndeig vpas xatoPpaPevétw OEAwY Let no one pass judgement against you
&v Tamewvo@poaivy kot Opnokeiq tdv  with a show of humility and angel wor-
ayyElwy, O E6poakev EpPotedwy, eiki] ship, ‘pacing around’ what he has witness-
@uTLo0UpEVOG UTIO TOD voOg Tfig oapkog  ed, wilfully puffed up by his high opinion
a0 TOD, Kol 0V KPATWV TNV KEPAANV. of things of the flesh, and not having his

thoughts under control.®

The allusion to angel worshippers is obscure and the description of their
conduct is hard to translate, but historically the most relevant and important
observation is that of the fifth century commentary of Theodoret, who ex-
plained that Paul was contesting the authority of champions of the Jewish law,
who were still influential in the fourth and fifth centuries:

ol T® Vépw GuvryopodvTeg Kol ToUg Those who advocate the (Jewish) law also
ayyéhovg aéPewv avtoig eionyodvTo, instructed them to worship angels, stating
S TovTwv Aéyovteg 8ed6aBat TOV that the law is given to them by these. This
v6pov. Epetve 88 ToUTo TGOOG £V TH ailment has for a long time been present in

Opuyia kol ITiodia péypt ToAAOD. 00 Phrygia and Pisidia, and on this account
&1 xGpwv kot ouverBoboo oUvodog év  a synod met at Laodicea in Phrygia and
Aoodwkeia i) Ppuyiog vopw kekwAivke has forbidden by a law the practice of ad-

T0 TOlg Gyyéholg TIpoaevyeaBat- kol dressing prayers to angels. Until now it is
péxpt 88 Tob vV ebkTrpia ToD dyiov possible to see places of worship dedicat-
Muyonh o’ éxeivolg kol Toig 6pépolg  ed to St Michael among them and their
éxelvawv EoTtv iSelv neighbours.>

The Council of Laodicea, which met at an uncertain date between c. 340
and 380, contained several canons designed to prevent Christians from

5t See MITCHELL 1993, 46 and index s.v. angels; N. BELAYCHE, “Angeloi in Religious
Practices of the Roman Imperial East”, Hen. 32 (2010) 45-65; R. H. CLINE, Ancient Angels.
Conceptualizing Angeloi in the Roman Empire (Leiden 2011); and the comprehensive discus-
sion of HORSLEY/ LUXFORD 2016, 141-83, a study not confined to pagan examples.

%> Col 2:18.

% Theodoret., Comm. in ep. ad Col. 2.18 (PG 82, 613). See further MITCHELL 2023b,
524-5.
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perpetuating Jewish practices and fraternizing with Jewish worshippers.®’
Canon 35 explicitly anathematized the practice invoked on the grave monu-
ment of Lykidas:

e’ ITepl ToD pr| Aatpedety ayyélolg. 35. Interdict concerning the worship of
‘Ot 00 det XploTiavovg éykatahmely  angels. That Christians should not forsake
v 86Eav Tob Beol kol v éxkkAnoiav  the glory of God and his Church, and call
avToD Kal ayyéAoug ovopdlewy kal angels by name, and gather assemblies,
oUVAEel TToLED, dtep dmnyépevtar. BT which is forbidden. If anyone is found out
Tig ovv eVpebein Tavy i) kexpuppévyy  spending time in this form of concealed

eidwAohatpeiq axordlwy, E0Tw idol worship, let him be anathema, because
avaBepa, 6Tt EyKaTEMTEY TOV KUPLOV he has forsaken our Lord Jesus Christ, the
@V Inoodv Xplotov Tov viov Tod son of God, and proceeded in the worship
Beod kol eidwhoratpein TpoaTiAOev of idols.

The second prohibition has not been satisfactorily explained, but it surely
refers to the practice attested by the Lykidas tombstone, invoking an angel
which bore the name of a deceased person, a spirit that lived on and retained
spiritual power after a person’s death. The nearest explicit parallels for this
belief are the collection of about seventy funerary steles recorded on the is-
land of Thera, dating to the third or fourth centuries, usually inscribed with
the simple formula é&yyeAog followed by a name in the genitive. The religious
associations of the Thera angels have been disputed, but there are decisive
indications that these were Christian burials, although they may have been
influenced by Jewish notions and practices.’® An angel also plays the role of
protecting the tomb on an inscription from another Cycladic island, Melos,
painted on the wall of a catacomb, probably around the middle of the fourth
century, for a single religious household consisting of three priests, a deacon,
two dedicated virgins and the women’s mother:

kol £ yépL TO Brjkiov TolTo, évopkilw  Since this tomb is groaning, I adjure you by

VPGS TOV MOE EPeTTATA AVYENOV T the angel that stands guard here, let no one
Tig moTe ToApT| £vOade Tiva kotabéoBe.  dare to place anyone else here. Jesus Christ
‘Inood Xpetate foriBet T ypdyovtt assist the writer and the whole household.>
Torvoukl

7 U. HUTTNER, Early Christianity in the Lycus Valley (Leiden 2013) 291-301.

58 The alternatives are discussed by Cline, and by Horsley and Luxford. H. Grégoire
argued that the Thera angels were Christian; M. Guarducci that they were gnostic:
G. KIOURTZIAN, Recueil des inscriptions grecques chrétiennes des Cyclades, de la fin du Ille
au VIIe siécle apres J.C. (Paris 2000) 247-82 classifies them as Christian, supporting the
judgement of FEISSEL 1977, 209-14.

% ICG 4832. The devout household for whom this tomb was reserved resembles and
might have been nearly contemporary with the family-based monastic community created
by the elder Macrina, sister of Basil of Caesarea and Gregory of Nyssa, in Pontus. FEISSEL
1977, 212-4 comments on the resemblance of the Melos and Eumeneia examples, and has
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In their recent discussion Horsley and Luxford cautiously but surely rightly
infer that “we may not be far from the idea that the angel is the soul of the
deceased™. It would be arbitrary to think of a direct connection between
the Melos and the Eumeneia texts. Rather, the idea of a guardian angel being
invoked to protect the grave had certainly arisen independently in two dis-
tinct, devout communities, which drew on shared ideas about the nature and
role of angels.!

The author of the Letter to the Colossians, as expounded by Theodoret
and confirmed in the reaction of the Orthodox Church at the Council of
Laodicea, indicates that the concept of personalised angels, spiritual beings
that extended the lives of the deceased and could perpetuate their protective
and supportive presence among the living, was part of the early Christian
heritage from the Jews. No example of this belief is more eloquent than the
angel of a Christian holy man, Roubes, bearing the name of the founding
father of one of the twelve tribes of Israel, who had migrated in the later years
of his life to be both a protector and inspiration to the burgeoning Christian
community of mid third-century Phrygia. Not only Roubes and his Chris-
tian followers in Eumeneia, but also Origen and his Pontic follower Gregory
had a fully developed concept of angels in their theological understanding.
In the Panegyric of Origen, Gregory articulated his belief both that Christ,
the Word of God, could be addressed as the peyding Povii|s &yyeog, the
‘Angel of Great Council’, and that he himself had been guided in spiritual
matters since his youth by a personal angel.®> Origen dealt extensively with
angels in his writings, distinguishing grades in a notional angelic hierarchy
which ranged from personal angels, like that of Gregory, to Christ himself,
who as the Angel of Great Council, who revealed the entirety of God’s mes-
sage to all mankind, and appears to have served in Gregory’s understanding
as the messenger who guided truly wise Christians, such as Origen himself.%?

also argued for the “role tutélaire des anges” at Thera. But if so, they must simply have been
protecting their own graves, and it is better here to adopt Horsley and Luxford’s view that
they were simply the souls of the dead, without emphasizing their tutelary function.

%0 HorsLEY/ LUXFORD 2016, 160-9.

! HorsLEY/ LUXFORD 2016, 160-9 hypothesize that the belief and practice was brought
from Thera to Eumeneia. There is no other indication of such a connection, and the angels
at Thera do not, according to their own analysis, play the role of protectors of other per-
sons’ graves.

62 Greg. Thaum. Pan. In Orig. 4 (ed. H. CROUZEL, Grégoire le thaumaturge. Remerciement
a Origene suivi de la letter d’Origéne a Grégoire [Paris 1969]).

% The theological basis and textual evidence for this crude summary is inevitably com-
plex. J.W. TrRiGG, “The Angel of Great Counsel: Christ and the Angelic Hierarchy in
Origen’s Theology”, JThS 42 (1991) 35-51.
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Gaius provided no explicit account of what Roubes had done to inspire his
own morality or pious actions except by describing him as a servant of the
great God Christ.** Gregory, however, wrote a remarkable and lengthy fare-
well speech of thanks to Origen before he left to become bishop in his Pontic
homeland, in an elaborate sophistic style, following all the prescriptions of
Greek rhetoric. This provides by far the most detailed account of Origen
as a teacher, and presented the relationship between master and pupil with
eloquent metaphors, Biblical analogies, most notably the love that grew
between David and Jonathan, and the depth of passion that was inspired by
Origen’s instruction.

olog 00V Tig aTvOnp evoxryog péory tfj  And thus, like some spark lighting upon
YUxi) NpeV GviTTeTd Te kol €exaieto  our inmost soul, love was kindled and

6 Te TPOG TOV ATAVTWY VO KAAAOUG burst into flame within us — a love at once
GppPYTOV ETAKTIKWTATOV AVTOV to the Holy Word, the most lovely object of
Abyov TOV lEpOV TOV EPATULTATOV all, who attracts all irresistibly toward Him-
Kol 6 TTpOG TOV Bvdpa T6VOE TOV self by His unutterable beauty, and to this
avtol @ihov Kal TIpoT]yopov Epwe: ¢ man, His friend and advocate. And being
PAMOTO TETPWUEVOG ATIAVTWY TRV most mightily affected by this love, I was
dokoUVTWV NIV TIpoarikely Tpaypdtwy  persuaded to give up all those matters or
7] paOnpdtwy TV Te GAAWY Kol objects of study which seemed to be most
ATV TOV KAADY pov vouwv dpelely  suitable for us, and even my fine Roman
¢melfpnv- ToTpidog Te kal oikeiwv laws themselves, and my fatherland and
@V Te TapSVTWY EvtodBo kol olg friends, both those who were present with

amednprioopey- Ev 8¢ pot pihovfivkal  me then, and those from whom I had
ayamdpevov prhocopia kol 6 Tavtyg  parted. For me there was only one dear
kaBnyepwv 6 Belog GvOpwmos. and desirable object, philosophy, and that

master of philosophy, this inspired man.®®

It would be extraordinary if we were able to match this eloquence with similar
expressions of homage from Gaius to Roubes in verse rather than Gregory’s
prose address, but we know at least that the feeling between the two men
was so strong that Roubes accompanied his pupil to settle in distant Phrygia.

 Meydhoto O[eo]t Xp(totod) Bepdmovti. This seems to be a poetic equivalent of the
Beob dobhog, which was already used to denote pious Christians in the third and early
fourth centuries, and became widespread in later centuries. For an interesting example from
around 300, see M. ALKAN/J. NOLLE, “Heliodoros, or the fate of a Christian Councilman
of Perinthos during the Great Persecution”, Gephyra 14 (2017) 115-28, which refers to the
local Christian community at Bithynian Cius collectively as So0Aoug Tod @09, and to the
dead Heliodorus as having served God as a slave, 8edovA®abe t@ Oed.

% Greg. Thaum. Pan. In Orig. 6; translation adapted from Ante-Nicene Fathers. Vol. 6
(1886); on Origen’s teaching style, see J. W. TRIGG, “Marvelous oikonomia: Reflections
on Origen’s Understanding of Divine and Human Pedagogy in the Address Ascribed to
Gregory Thaumaturgus”, JECS 9 (2001) 27-52, and F. CELI1A, “Studying the Scriptures at
the School of Caesarea: the testimony of Gregory of Neocaesarea’s oratio panegyrica”, in:
B. BITTON-ASHKELONY et al. (eds.), Origeniana Duodecima (Leuven 2019) 285-295.


https://www.newadvent.org/cathen/14153a.htm
https://www.newadvent.org/cathen/09397a.htm
https://www.newadvent.org/cathen/09397a.htm
https://www.newadvent.org/cathen/09397a.htm
https://www.newadvent.org/cathen/12025c.htm
https://www.newadvent.org/cathen/12025c.htm
https://www.amazon.de/s/ref=dp_byline_sr_book_1?ie=UTF8&field-author=B.+Bitton-ashkelony&text=B.+Bitton-ashkelony&sort=relevancerank&search-alias=books-de-intl-us
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Das Gedenken an Regulus und seine T6chter
Olympion und Aquilina
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Fig.20: ICG 4731 Laodikeia Pontika, Paphlagonien, Kleinasien,
spétes 3. - frithes 4. Jh. n. Chr. (Zeichnung: Studia Pontica I1I 20)
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Den mit aller Weisheit und
Tugend geschmiickten

Mann Regulus, zusammen

mit zwei Kindern,

hat die Erde hier umfangen.

Die Namen aber der

Kinder (sind) Olympion und
Aquilina.

Deren Seelen hat Gott, der
Erzeuger,

selbst aufgenommen,

eingedenk der Frommigkeit, die sie
anstandsgemaf {ibten.

Dafiir, dass sie die Armen erfiillten
mit guten Dingen, die Freunde
ehrten und mit viel und
unvergleichlicher Zuneigung die
Familie

schiitzten und allen Sterblichen
bereitwillig Gastfreundschaft
gewihrten(?). Des vermissten und
unvergleichlichen Gatten zugleich
mit den siiflesten Kindern
gedenke ich, die ungliickliche
Aquillia.

Des verehrten Vaters

zugleich mit den stiflesten
Geschwistern gedenken wir (?)...
... und Aquilinus ...

Des in allem geschitzten

und aufrechten Freundes

gedenke ich, Iulianus.

1 Was mit én60n ooy, wortlich ,,sie sehnten sich, genau gemeint ist, bleibt unklar, wenn-
gleich der Sinn der Aussage offensichtlich ist. Eine Verbindung von e0&evio. und mo62w(?)
findet sich in ICG 1267 (oberes Tembristal, 300-450 n.Chr.).
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Die Inschrift, herausgegeben von H. Grégoire, stammt aus der Gegend um das
pontische Laodikeia (heute Ladik, ca. 70 km stidlich von Amisos [Samsun]), einem
Teil der Phazimonitis um Neoklaudiopolis in der Landschaft Paphlagonien. Die Stadt
ist lediglich als Miinzpragestitte unter Mithradates VI. (gest. 63 v.Chr.) bekannt, war
also nicht sehr bedeutend. Der urspriingliche Kontext sowie der gegenwirtige Auf-
enthaltsort sind unbekannt, die Mafle des Kalksteins, der einen Spitzgiebel trug, be-
tragen 2,13 m (H6he) und 0,69 m (Breite). Die Inschrift kann mit den Herausgebern
der Studia Pontica in das spite 3. oder frithe 4. Jahrhundert n.Chr. datiert werden.?
Insgesamt sind aus Pontus nur wenige christliche Inschriften tiberliefert.?

Der Text der Grabinschrift ist in Pseudo-Hexametern verfasst, hat also einen
literarischen Anspruch und ist nicht formelhaft gestaltet. In dem Epitaph wird
dreier Personen gedacht: Regulus (griech. Rheglos) sowie seiner Tochter
Olympi(o)n und Aquilina. Errichtet wurde die Inschrift von der Witwe
Aquillia, einem Aquilinus und einem Freund namens Iulianus. Ob Regulus
und seine beiden Kinder zeitnah verstarben oder anldsslich des Todes von
einem der drei eine neue Inschrift erstellt wurde, muss unbestimmt bleiben.
Uber die soziale Stellung ldsst sich immerhin annehmen, dass es sich um eine
nicht unvermégende und durchaus gebildete Familie handelte. Sie konnte es
sich leisten, das Grab mit einem relativ grof3en Epitaph zu versehen, dessen
Text zugleich personlich sowie in Aufnahme klassischer Formulierungen ge-
staltet wurde.

Uber die drei Personen wird Einiges fiir die Nachwelt festgehalten, wobei
zu beachten ist: Ein Epitaph sagt nicht nur etwas iiber die Verstorbenen und
deren Taten aus, sondern auch tber die Hinterbliebenen und deren Werte.
Sie sind offentliche Zeugnisse iiber das, was die Ersteller:innen der Inschrift
fir wichtig und bedeutsam hielten. Dies konnte religios ausgerichtet sein,
die Trauer artikulieren oder die Stellung und das lobenswerte Leben des/
der Verstorbenen beschreiben, oftmals — wie im vorliegenden Fall - in einer
Mischung von mehreren Elementen. Im Blick auf christliche Inschriften ist
zudem wichtig, dass eine eindeutige Kennzeichnung als Christ oder mittels
christlicher Symbole eher selten vorkam (auch hier nicht), da die Grab-
inschrift die gesamte Umgebungsgesellschaft, Christen wie Nicht-Christen,
im Blick hatte.

Der Paterfamilias Regulus zeichnete sich laut der Inschrift durch Weisheit
und Tugend aus. Beides sind Zuschreibungen, die in christlichen wie nicht-

2 Studia Pontica III. Recueil des inscriptions grecques et latines du Pont et I'Arménie
(ed. J.G.C. ANDERSON, F. CumoNT, H. GREGOIRE) Fascicule I (Bruxelles 1910) Nr.20.
Vgl. BELKE 2017, 65. DRESKEN-WEILAND 2012, 241-243 favorisiert aufgrund der erwihnten
Armenfiirsorge eher das 4./5. Jahrhundert n. Chr,, sieche dazu aber unten.

3 Vgl. BELKE 2017, 64f.
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christlichen Inschriften sehr hdufig vorkommen, um die verstorbene Person
zu ehren.* Weisheit und Tugend sind der Schmuck des Regulus.’

Die beiden Tochter und ihr Vater sind ,von der Erde umfangen®® Die
Trauer der Witwe am Ende des Epitaphs wird sowohl durch die blumige Be-
schreibung des Ehemanns und der Kinder artikuliert wie durch ihre Selbst-
darstellung als ,bemitleidenswert® (¢Aeetvi]). Zum Abschluss wird schlieSlich
noch einmal die Trauer eines Freundes namens Iulianus, wohl von Regulus,
erkennbar, was der zuvor angesprochenen Ehre fiir die Freunde entspricht.

In der Grabinschrift fiir Regulus, Olympion und Aquilina ist besonders
wichtig, dass Gott, der Erzeuger, ihre Seelen aufgenommen hat (6£0g yevétng
Yu[x]ag avtog avteddPet[o]).” Auffallig ist hier zunéchst, dass von Bedg die
Rede ist, ohne dass klar wiirde, welcher Gott genauerhin gemeint sein kénn-
te.® Das deutet bereits auf eine christliche — oder auch jiidische — Herkunft
der Inschrift hin. Gott wird zudem als ,Erzeuger” (yevétrng) bezeichnet. In
Inschriften wird das Wort manchmal verwendet, um Vater oder Mutter an-
zugeben®, in der biblischen Uberlieferung wird es u.a. auf Zeugung durch
Gott bezogen (z.B.in Dtn 32,18; Ps 2,7). Bei Philo von Alexandrien findet sich
der Gedanke 6fter: Es wird als Geheimwissen bezeichnet, dass der ungezeug-
te Gott auch der Erzeuger von allem ist (6 ayévntog Beog kol Ta cVpmavTa
yevvav; Cher. 43£.).1% In 1Joh 5,1 wird tiber diejenigen, die glauben, dass
Jesus der Christus ist, gesagt, dass sie aus Gott gezeugt sind (¢x toU Beod
yeyévvnrar) und den lieben, der sie gezeugt hat (tov yevvrjoavta; vgl. auch
2,29; 4,7). Die Aussage findet sich schliefilich auch in anderen christlichen
Inschriften des 3./4.Jh.!!, ihre Verwendung in unserer Inschrift nimmt diese
Uberzeugung also auf.

4Vgl. zur Weisheit etwa ICG 89 (Laodikeia Katakekaumene, 5.-6.Jh. n.Chr.); 372
(Laodikeia Katakekaumene, 350-380 n.Chr.); 762 (in der Nahe von Lystra, 200-350
n.Chr.), zur Tugend u.a. ICG 1269 und 1270 (Oberes Tembristal, 200-400 n. Chr.).

> Vgl. Studia Pontica 111 32: Tipiis xexoo[pnév]ov méong (Therma von Phazimonites,
o. Dat.).

Vgl. z.B. ICG 137 (Kanna, 300-500 n. Chr.); 894 (Isaura Nova, 200-250 n. Chr.); 4462
(Apamea, 200-300 n.Chr.).

7 Vgl. dazu die Formulierung receptus ad Deum auf dem Prosenes-Sarkophag (CIL VI
8498, Rom, 217 n.Chr.). Mit der Vorsilbe évt- wird angedeutet, dass die Aufnahme der
Seelen Antwort auf ihr Verhalten ist.

8 Die meisten christlichen Inschriften aus Kleinasien verweisen auf Gott, nicht auf
Christus.

°Z.B. IG X 3,3 195 (Kallatis, 4. Jh. n. Chr.); IG XI1,4,4 3913 (Patmos, 3.Jh. n.Chr.); SEG
36,1099 (Sardis, 5.-6. Jh. n. Chr.); vgl. auch Joh 9,1.

10Vgl. auch Phil. Al. All. 3.219 (Gott erzeugt Gliick in der Seele der Menschen; vgl. Somn.
1.173); Post. 135 (Tugendhaftigkeit wird von Gott gezeugt). Auch Epiktet formuliert dhnlich,
wenn er Gott dankt, ,der du mich gezeugt hast“ (6 pe o¥ éyévvnoag; Diss. 4.10.16).

11 ICG 1159 (Oberes Tembristal, 200-350 n. Chr.): 6 tévtwv yev[£]g; vgl. auch ICG 1689
(Oberes Tembristal, 275-400 n. Chr.).
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Dies gilt auch fiir die Aussage, wonach Gott die Seelen der Verstorbenen
aufgenommen hat. Der Glaube, dass mit dem Tod die Seele wieder zu den
Gottern zuriickkehrt, findet sich zwar auch in paganen Inschriften,'? in
unserem Epitaph wird dies aber als eine Rettungstat verstanden. Sie wurde
mit dem Verhalten der Verstorbenen begriindet (&v8” @v): Gott gedachte
namlich ihrer evoéPeia, ihrer ,Gottesfurcht® bzw. ,,Frommigkeit®. Dies ist seit
jeher eine der wichtigsten Tugenden der griechischen Welt,'? in frithchrist-
lichen Texten begegnet sie ab dem frithen 2. Jh.! Die evoéfera ist keine aus-
schlieSlich spirituelle Angelegenheit, sondern zugleich ein tugendhaftes Ver-
halten, das sich schlicht und einfach gehort.!

In vier Handlungsfeldern taten sich der Vater und die beiden T6chter in
einer Weise hervor, die ihnen die Aufnahme Gottes sicherte:

An erster Stelle wird die Fiirsorge fiir die Armen genannt. Sie war fiir
die frithchristliche Bewegung ein wesentlicher Identitatsfaktor und ist ein
weiteres deutliches Kennzeichen fiir den christlichen Charakter der In-
schrift. Von mtwyo( ist ausschliefilich in christlichen Inschriften die Rede.
Die Versorgung der ckonomisch Schwichsten gehorte in der griechisch-
romischen Welt nicht zu den Anspriichen an ein ehrenhaftes Verhalten, in der
judisch-christlichen Tradition hatte sie hingegen hohe Bedeutung. So spielt
die Formulierung évéminoav ayo®®v in unserer Inschrift wahrscheinlich
auf Lk 1,53 an: Dort wird Gott gelobt als derjenige, der die ,Hungernden
mit Giitern fiillte“ (mew@vtag évéminoev ayabdv, vgl. Spr 12,14) und die
Besitzenden leer wegschickte. Auch in der Didache, einer frithchristlichen
Gemeindeordnung vom Ende des 1.Jh. n.Chr., wird die Versorgung von
Armen gefordert: Wenn kein Prophet zu versorgen ist, sollen Teile des wirt-
schaftlichen Ertrags ,den Armen gegeben“ werden (86te Toig ttwy0is; Did.
13.3). Entsprechendes findet sich in Lukasevangelium und Apostelgeschichte

12 Vgl. IG XIV 2241 (Sabini, 1.-2.Jh. n. Chr.): ,doch sein unsterbliches Herz fuhr auf zu
den Seligen, denn die Seele ist ewig” (0 & &8dvat[ov] ég poxdpwv avépo[vale kéap: Yuxm
yop dell<w>[c]); christlich(?) in ICG 402 (Laodikeia Katakekaumene, 200-225 n.Chr.):
»Die Seele aber ging zum Land der Frommen.“ (yuy1 8& @xeto &g evaePv xwprv); sicher
christlich in ICG 2031 (Athen, 4./5. Jh. n. Chr.): ,in den Ather flog die Seele und ist mit denen
zusammen, mit denen sie vorher zusammen war® (eig aibépa /Yy Siémty kot cOvesTwy,
olg 0 p{v). Vgl. dazu u.a. auch BREYTENBACH / TZAVELLA 2023, 329-332.

13 BREYTENBACH / ZIMMERMANN 2018, 808: ,Religious dispositions attributed to
Christians such as ,piety (e0oéBeia) were usually the same as in pagan families.” In Laodi-
keia Pontika wird die evoéPeia eines Verstorbenen auch in einer weiteren Inschrift gelobt
(Studia Pontica 111 21; kaiserzeitlich).

14 Zentral ist der Begriff v.a. in den Pastoralbriefen (1 Tim 2,2 u. v. m.) und im 2. Petrus-
brief (1,3 u.6.).

15 Die Formulierung xaté k6opov findet sich bereits bei Homer (z.B. II. 10.472) in der
Bedeutung ,der Ordnung, dem Anstand u. den guten Sitten gemaf}*; anders iibersetzt
DRESKEN-WEILAND 2012, 242: ,in der Welt®.
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(z.B. Lk 14,3; 18,22; Apg 2,45), in den Pastoralbriefen (1Tim 3,3.8; 6,17), im
Jakobusbrief (Jak 2,5-9.15f.) oder im Brief des Polykarp an die Philipper (6,1).
Auch wenn die Versorgung von Armen haufig auf die Gemeinde und ihre
Funktiondre iibertragen wurde (so schon 1Tim 3,3.8; Apg 4,35) bis hin zu
Armenanstalten'®, spielte die individuelle Freigiebigkeit eine wichtige Rolle,
gerade auch fiir die Selbstdarstellung.!” Auch in Inschriften wird sie erwahnt,
so etwa in einer Grabinschrift aus der Ndhe von Lystra (200-250 n.Chr.): In
ihr wird tiber einen verstorbenen Presbyter berichtet, er hitte als ,,Beistand
fiir Witwen, Waisen und Arme* gewirkt (xnp&v opeav®[v ... todat]topwv
apwydes; ICG 791).18 Fiir unsere Inschrift ist hervorzuheben, dass es nicht nur
der Vater Regulus war, der sich durch Wohltitigkeit auszeichnete, sondern
auch die beiden Tochter. Dass auch Frauen Arme versorgten, war im 3./4. Jh.
nicht ungew6hnlich.'

Die anderen drei Verhaltensweisen, auch hier wieder auf den Vater und
die beiden Tochter bezogen, sind hingegen nicht typisch christlich, sondern
gehoren in den weiten Bereich griechisch-romischer Ethik: Ehrung der
Freunde, Zuneigung zu den Verwandten und Gastfreundschaft.?® Sie sind
alle von zwischenmenschlicher Art, wihrend Eigenschaften wie Schonheit,
wie sie z.B. bei Frauen héufig genannt werden?!, nicht erwahnt werden. Es
geht um das ethische Handeln, aus dem sich die postmortale Existenz der
Seele bei Gott begriindet.

Gastfreundschaft spielte allerdings auch in christlichen Texten eine wichtige
Rolle.?? In Mt 10,11-14 wird jenen, die Verkiindigern des nahen Himmel-
reichs Gastfreundschaft gewdhren, bleibender Friede zugesagt. Schon Paulus

16 Basileios von Ankyra, Ep. syn. 150.3, hilt fest, dass fiir die Versorgung der Armen jene
besser geeignet sind, die deren Bediirfnisse kennen; vgl. insgesamt zu den mtwyotpopeio
und &evodoyeio. BROWN 2002, 33-44; MULLER 2009.

17 Vgl. BROWN 2002, 74-112.

18 Vgl. BREYTENBACH / ZIMMERMANN 2018, 535-547; vgl. auch ICG 52 (Laodikeia
Katakekaumene, 4./5. Jh. n. Chr.): tévnow {@v 0dpoog; 81 (Gdanmaa/Ekdaumaua, 3./4. Jh.
n. Chr.): pBwyx®v Bpéebn; 1355 (Kotiaeion, 200-350 n. Chr.): Tov Ttwyovg @iAéovta; 1498
(Gdanmaa/Ekdaumaua, 200-350 n. Chr.): mtwy@v Bpénteipov.

19 In ICG 81 und 1498 werden jeweils Frauen als Erndhrerinnen der Armen gepriesen.

20 Vgl. ZIMMERMANN K. 2017, 497.

21 Vgl. z.B. ICG 1033 (2./3.]Jh. n.Chr., Fulvia, Eumeneia): Darin formuliert Flavios
Pollion iiber seine Frau Claudia Gellia (Z.5-13: ,Du allein aber tibertrafst an Schonheit
die ruhmreichen Geschlechter der Frauen. Dir aber gab Weisheit Gott, der im Himmel als
Konig regiert, auf dass du in Liebe zu deinem Ehemann unsterblichen (Ruhm) erringst; du
vereinst mit Schonheit Weisheit und Tugendhaftigkeit (in Vollendung).“ (¢AA& o podva
| koM oo{o}iva Tpo|pépeaxres elxAé|a POMA}a yuvouk@v:| Sdxe 8¢ oot cogilny Bedg
obpov® évpalahetwv] |, dppa teov pLhéovoa Tdolwv khéog] | Bpbitov E€eic: | kipvaué[vn
kG |[Aew copiny dpetiv te e[ helov(?)]).

22 Vgl. dazu sowie zur griechisch-rémischen Hochschétzung von Gastfreundschaft Hirt-
BRUNNER/ GORCE/ WEHR 1972.
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hatte dazu aufgefordert, die pilo&evia zu pflegen (R6m 12,13), die er auch
selbst in Anspruch nahm. In Hebr 13,2 wird die Aufnahme von Fremden
damit motiviert, dass auf diese Weise bereits Engel beherbergt wurden.?
Die Schwierigkeiten, die sich aus der Gastfreundschaft manchmal ergaben,
werden in 1Petr 4,9 daran erkennbar, dass sie ,ohne Murren® geschehen
soll und fithren in der Didache zu konkreten Regeln fiir die Aufnahme von
Wanderlehrern (Did. 11-13). Ausdriicklich zur Gastfreundschaft fordert der 1.
Clemensbrief wiederholt auf (u.a. in 10.7; 11.1; 12.1 und 3; vgl. Hermas, mand.
8.1.10; sim. 9.27.2). Dionysios v. Korinth lobte die Gastfreundschaft des r6-
mischen Bischofs (Eus. Caes. HE 4.23.10) und Aristides fiihrte sie als Tugend
aller Christen an (fr. 15.7): ,Wenn sie einen Fremden erblicken, fithren sie ihn
unter ihr Dach und freuen sich tiber ihn wie tiber einen wirklichen Bruder.“**
Inschriften wie diese zum Gedenken an Regulus, Olympion und Aquilina
sind einerseits darauf ausgerichtet, die personliche Beziehung zu den Ver-
storbenen zu artikulieren, und zwar sowohl fiir die Familie als auch fiir eine
lokale Offentlichkeit. Indem aber andererseits vor allem Tugenden der Ver-
storbenen hervorgehoben werden, die auch in der Umgebungsgesellschaft
als wichtig angesehen werden, wollen die Verfasser und Verfasserinnen zwei
Ziele erreichen: Auf diese Weise konnen sie zum einen als Noch-Lebende
zeigen, dass sie ehrenhafte Vorfahren und Verwandte haben und an deren
Ehrstatus partizipieren. Zum anderen legen sie der Offentlichkeit dar, was
sie selbst als ehrenhaftes Verhalten verstehen. Dabei wird in der vorliegenden
Inschrift die spezifisch christliche Armenfiirsorge kombiniert mit Tugenden,
die seit Jahrhunderten als erstrebenswert galten und auch im Christentum
hoch angesehen waren. Der Umstand, dass die Versorgung von Mittellosen
besonders hervorgehoben wird, lasst aber erkennen, dass dies in der Umge-
bungsgesellschaft, die offenbar teilweise christlich geprégt war, als besonders
lobenswert galt. Zugleich ist aber wichtig, dass die Tugenden, die Regulus
und seine Tochter insgesamt an den Tag gelegt hatten, in christlichen wie
nicht-christlichen Kreisen als erstrebenswert angesehen wurden.?

% Man denke dazu neben Gen 18 auch an die Legende von Philemon und Baukis in
Ovids Metamorphosen (8.611-724).

24 Auch die Aberkiosinschrift (ICG 1597; Hierapolis, 175-200 n.Chr.) verweist indirekt
auf die Gastfreundschaft; vgl. auch ICG 60 (Gdanmaa /Ekdaumaua, 200-350 n.Chr.);
ICG 1267 (Oberes Tembristal, 300-450 n. Chr.); ICG 4100 (Plataia, 4./5.Jh. n.Chr.).

% Vgl. dazu LEPPIN 2024, 19-23, 29.






5. Zwei Inschriften - eine Person?
Ein Bischof und ein ,Sacktrager®

Christiane Zimmermann

1. Marcus Iulius Eugenius: Opfer von
Verfolgung, Bischof und Kirchenerbauer

Fig. 21: ICG 371 Laodicea Combusta, Lykaonien, Kleinasien,
ca. 340 n. Chr. (Photo: MAMA1170)

Die auf einem Marmorsarkophag eingemeifSelte Inschrift war bei ihrer Erstaufnahme
durch W.M. Calder in den Jahren 1908 bzw. 1909 fast komplett,! wenngleich in zwei
Teile gebrochen, der Text ist dadurch fast vollstandig gesichert.? Der Text ist teilwei-
se tiber den Rand des Inschriftenfelds hinausgeschrieben, einige Zeilen befinden sich
unter dem Inschriftenfeld. Der Sarkophag (Héhe 132 cm; Breite 263 cm; Tiefe 126 cm
[oben], 138 cm [unten]) bildete moglicherweise den Teil eines Grabmonuments. Ein
Teil der 1908 aufgenommenen Inschrift befand sich im Jahr 2012 auf einem 6ffentlich
zuginglichen Areal in der Mitte des heutigen Ladik/Halic1 (antikes Laodicea Com-
busta).

!'W.M. CALDER, ,A Journey round the Proseilemmene®, Klio 10 (1910) [232-242]
233-234.

2 S. ebd. 233; CALDER 1920 und MAMA 1170; M. GuarpUCcl, Epigrafia greca IV (Rom
1978) 394-398.
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Z.4: lies atpatevodapevog; Z.18: lies Emrypapijvol
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Marcus Iulius Eugenius, Sohn des Kyrillos Keler, des Ratsherrn aus
Kouéssos:
Ich leistete Dienst in der Statthalterabteilung von Pisidien
und heiratete die Tochter des Senators Caius Nestorianus,
Flavia Tulia Flaviane. Wiirdevoll leistete ich meinen Dienst,
als in der Zwischenzeit der Befehl wahrend der Regierung des
Maximinus eintraf,
dass die Christen opfern miissten und sich nicht entfernen diirften
vom
Dienst: Da hielt ich einer Unmenge von Foltern stand
unter dem Statthalter Diogenes und bemiihte mich, mich zu entfernen
vom Dienst, und bewahrte den Glauben der Christen
und fiir kurze Zeit hielt ich mich in der Stadt der Laodicener auf
und wurde durch den Ratschluss des allmachtigen Gottes als Bischof
eingesetzt und verwaltete 25 volle Jahre das Bischofsamt
mit grofSer Wiirde, und das gesamte Kirchengebdude
errichtete ich neu von den Grundmauern an und auch seine gesamte
Ausstattung, das heif3t die Sdulenreihen, den auf vier Seiten von Saulen
eingerahmten Hof und
die Malereien und Mosaiken und das Wasserbecken und das Eingangs-
tor, und mit allen
Arbeiten in Stein und tiberhaupt mit allem habe ich (den Bau) versehen,
und als ich dabei war, der Menschen Leben zu verlassen,
errichtete ich mir selbst die Grabanlage und den Sarkophag, auf dem
ich das oben Geschriebene einschreiben lief3,
zur Zierde der Kirche und meines Geschlechts.
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L1 Gattung und christliche Merkmale der Inschrift

Bei der im Folgenden vorgestellten Inschrift handelt es sich um eine christ-
liche Sarkophaginschrift.® Sie enthélt mehrere Hinweise auf das christliche
Bekenntnis des Verstorbenen: Er wurde aufgrund seines Glaubens ver-
folgt, wurde Bischof und erbaute eine Kirche. In ihrer ausfiihrlichen und
vielfaltigen Darstellung unterscheidet sich diese Inschrift deutlich von den
zahllosen Grabinschriften der Region, die haufig nicht mehr als den Namen
des Verstorbenen enthielten, in aller Regel nach der Form ,hier liegt ...“.* Hier
dagegen liegt uns eine Art Kurzbiographie des Verstorbenen vor, die eine
genauere Betrachtung verdient.

1.2 Marcus Iulius Eugenius: Mitglied der lokalen Elite in Laodicea Combusta

In biographischer Abfolge erzédhlt der Verstorbene Marcus Iulius Eugenius
selbst von seiner Herkunft aus gehobenem Hause, seiner Tatigkeit fiir
den Statthalter in Pisidien, seiner Verfolgung aufgrund seines christlichen
Glaubens und seiner Karriere als Bischof in Laodicea Combusta, wohin er
nach der Vertreibung kam. Seine besondere Leistung in seiner Bischofszeit
war die (Wieder)-Errichtung eines Kirchengebéudes, das in grofler Detail-
genauigkeit beschrieben wird. Mit seinem Grabmal setzt Marcus Iulius
Eugenius der Kirche, aber auch seiner Familie, sowie vor allem sich selbst
ein Denkmal. Aufgrund der Angabe der Verfolgung unter Maximinus (Daia)
und der Zeitangabe seines Bischofsamtes ldsst sich diese Inschrift auf ca. 340
n. Chr. datieren. Damit ist sie eine der wenigen datierbaren christlichen In-
schriften aus der Region Lykaonien in Zentralkleinasien.

Der Inhalt der Inschrift lasst sich in zwei Teile gliedern: Im ersten be-
richtet Marcus Iulius Eugenius von seiner Herkunft und seiner politischen
Karriere in Pisidien, im zweiten von seiner klerikalen Karriere in Laodicea.
Marcus Iulius Eugenius war der Sohn eines Decurios (fovAevutrig) und mit
der Tochter eines Senators® verheiratet. Seiner Familie war das romische
Biirgerrecht verliehen worden (daher sein Gentilizname Iulius), sein dritter
(griechischer) Name, Eugenius, bedeutet ,von guter Herkunft“. Der Vater des
Marcus Iulius Eugenius verfiigte offenbar iiber geniigend Finanzmittel, um

3 Die folgende Darstellung basiert auf BREYTENBACH / ZIMMERMANN 2018, 574-589.
Vgl. auch S. DESTEPHEN, Prosopographie chrétienne du Bas-Empire I1I: Prosopographie du
Diocese d’Asie (325-641) (Paris 2004) 281-283, mit weiterer Literatur.

4 W. WISCHMEYER, ,M. Iulius Eugenius. Eine Fallstudie zum Thema ,Christen und
Gesellschaft im 3. und 4. Jahrhundert**, ZNW 81 (1990) [225-246] 230-231, zahlt weitere
Besonderheiten auf.

% Vgl. dazu auch WIsCHMEYER 1992, 59.
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das Amt des Decurios iibertragen zu bekommen,® vermutlich gehorte ihm ein
Landgut in der Gegend von Laodicea.” Die Eheschlieflung mit der Tochter
eines Senators diirfte den familidren Erwartungen entsprochen und die fi-
nanzielle Situation des Eugenius noch gestérkt haben. Flavia Iulia Flaviana
trug ebenfalls das Gentiliz der Iulier, vermutlich war sie ebenfalls im Grab
bestattet, wird allerdings nicht weiter erwéhnt.

In der Regierungszeit des Maximinus Daia (305-313 n. Chr.) war Eugenius
in der Verwaltung des Statthalters von Pisidien titig. Dies zeigt, dass es auch
fiir Christen in dieser Zeit méglich war, hohere Amter zu bekleiden. Als Maxi-
minus Daia den Befehl erteilte, dass auch die Christen zum paganen Opfer
verpflichtet waren und den Dienst nicht quittieren durften,® verlieff Marcus
Iulius Eugenius seinen Posten dennoch unter Missachtung der kaiserlichen
Vorschriften. Die Inschrift erwdhnt Verfolgung und Leid, Marcus Iulius
Eugenius entkommt jedoch nach Laodicea, vermutlich seine Heimatstadt.

In der Gemeinde von Laodicea gelangte Marcus Iulius Eugenius offenbar
sehr schnell zu Ansehen angesichts seiner christlichen Uberzeugung und
seiner in der Verfolgung bewiesenen Standhaftigkeit. Vermutlich auch auf
Grund seiner Herkunft und seiner Erfahrung in der Verwaltung und vielleicht
auch dank seiner Selbstdarstellung wurde Marcus Iulius Eugenius nach sehr
kurzer Zeit Bischof und blieb fiir 25 Jahre im Amt. Die Formulierung, dies
sei dem Ratschluss des ,allméichtigen Gottes” zu verdanken (Z.11), lasst
sich als theologische Autorisierungsstrategie des Bischofs verstehen, der
sein Bischofsamt damit auf den Willen Gottes zuriickfithrt. Da sich die Ver-
folgungen unter Maximinus Daia auf die Jahre 311-313 n. Chr. datieren lassen
und Marcus Iulius Eugenius 25 Jahre im Amt war, lasst sich sein Tod und da-
mit auch die Inschrift ziemlich genau auf ca. 340 n. Chr. datieren.

Der zweite Teil der Inschrift gilt der Hauptleistung des Marcus Iulius
Eugenius, der (Wieder-)Errichtung des Kirchengebaudes in Laodicea,’ die

© Es ist allerdings nicht sicher entscheidbar, ob sich der Titel fovAevtr|g in der Inschrift
auf Kyrillos Keler oder auf Marcus Iulius Eugenius bezieht.

7 Zur wachsenden Anzahl romischer Landgiiter in dieser Zeit s. WISCHMEYER 1992, 57.

8 Euseb. Hist. eccl. 8.14.9 berichtet von der wachsenden Zahl paganer Priester und
Hohepriester unter Maximinus Daia. Vgl. dazu A. FiLippINI, ,Fossili e contraddizioni dell’
,era constantiniana‘: i dignitari del culto imperiale nella Tarda Antichita e il loro ruolo nelle
,riforme religiose® di Massimino Daia e Giuliano®, in: A. KoL /M. ViTaLE (Hg.), Kaiserkult
in den Provinzen des romischen Reiches. Organisation, Kommunikation und Reprisentation
(Berlin 2016) 409-475.

% Das in der Ubersetzung mit “neu errichten” wiedergegebene Verb évoucoSopéw kann
sich auf eine Ersterrichtung beziehen, das Prifix dv- macht es jedoch wahrscheinlich, dass
es um eine Wiedererrichtung einer Kirche geht, die méglicherweise wihrend der Christen-
verfolgungen zerstort wurde. Im Jahr 303 n. Chr. hatte Diokletian den Befehl gegeben, alle
Kirchengebdude zu zerstéren. S. dazu S. MITCHELL, ,Maximinus and the Christians in A. D.
312: A New Latin Inscription®, JRS 78 (1988) [105-124] 111.
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er vermutlich aus eigenen finanziellen Mitteln bestritt. Die von Eugenius er-
richtete Kirche besafl Sdulenreihen, einen von Sdulen gerahmten Hof, war mit
Gemailden und Mosaiken sowie Steinarbeiten dekoriert. Zum Gebaude ge-
horte ein Atrium, ein Wasserbecken'® und ein Eingangstor. Die differenzierte
Beschreibung zeigt, dass Marcus Iulius Eugenius diese Ausstattung fiir aufler-
gewohnlich und der besonderen Erwahnung wert hielt. Die in der Inschrift
gegebene Beschreibung des Kirchengebaudes ist insofern besonders wichtig,
als aus Lykaonien kein vor 340 n.Chr. errichtetes Kirchengebdude erhalten
ist.!! Vergleichbar mit dem von Marcus Iulius Eugenius finanzierten Kirchen-
gebdude in Laodicea Combusta ist jedoch moglicherweise die im Jahr 2011
entdeckte Kirche in Laodicea am Lykos, die in der Zeit Konstantins errichtet
wurde.!?

Die Darstellung des Marcus Iulius Eugenius gilt in allererster Linie der
Hervorhebung seiner eigenen Leistungen. Damit dhnelt die Inschrift stark
der Selbstdarstellung paganer Wohltater der Zeit, die 6ffentliche Gebaude
errichten lielen und diese Wohltaten auf ihren Grabinschriften ebenfalls
deutlich hervorhoben. Einige wenige weitere christliche Inschriften aus der
Region gehen in eine dhnliche Richtung.!® Sie zeigen uns, dass besonders
Christen und Christinnen, die der Oberschicht angehdrten, sich in ihnen
vertrauter Weise um Anerkennung und Ansehen innerhalb ihrer sozialen
Schicht bemiithten und deutlich machten, dass sie sich, auch wenn ihr In-
teresse verstiarkt den christlichen Glaubensgeschwistern galt, in nichts von
ihrer Herkunftsschicht unterschieden. Von der selbstbewussten Prasentation
bischoflicher Bauaktivitaten legt auch die Inschrift des Bischofs Firminia-
nus von Zenonopolis Zeugnis ab, der seiner Kirche ein Aquadukt stiftete.'*
In anderer Weise vergleichbar ist die beriihmte Inschrift des Bischofs Ab-
erkios aus Hierapolis in der phrygischen Pentapolis aus dem 2. Jh. n. Chr., in
der dieser von seinen Reisen im Auftrag Jesu Christi erzahlt. Auch Aberkios

10 Zum Wasserbecken vgl. auch die Inschrift des Bischofs Firminianus von Zenono-
polis, s. B.10. PILHOFER, ,,Bischof Firminianus und der reparierte Aquidukt des Sokrates®.
Zur Diskussion um die Funktion des Beckens in der Kirche des Marcus Iulius Eugenius
vgl. BREYTENBACH / ZIMMERMANN 2018, 580-581.

11 Zum archdologisch hochst schmalen Befund von Kirchengebauden in ganz Ana-
tolien in Konstantinischer Zeit s. NIEWOHNER 2016; R. HAENSCH, ,,Der Kirchenbau in
der Dioecesis Asiana. Ein Vergleich mit dem Kirchenbau in den Patriarchaten Antiocheia
und Jerusalem und dem in Italien®, in: AMELING 2017, 331-392. MiTCHELL 2023b erwihnt
eine Kirche aus Zentral-Phrygien, die ins Ende des 3. Jh. datieren konnte (191f.) sowie eine
weitere aus dem oberen Tembris-Tal aus dem frithen 4. Jh. (261f.); vgl. auch ebd. 347-354.

128, C. S1msEK, Church of Laodikeia: Christianity in the Lykos Valley (Denizli 2015);
NIEWOHNER 2016, 299.

13 Vgl. etwa ICG 182 und 762.

14Vgl. dazu B.10. PILHOFER, ,Bischof Firminianus und der reparierte Aquadukt des
Sokrates®. Zu weiteren bischoflichen Bauaktivititen vgl. WISCHMEYER 1992, 60-61.
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entwickelt auf der Inschrift eine Art Biographie, die allerdings seine Ver-
kiindigungsarbeit und seine Aufnahme in den verschiedensten christlichen
Gemeinden in den Blick nimmt, die er anhand der gemeinsam gefeierten
Eucharistie darstellt.!®

2. Eugenios, der ,Sacktrager”

Bemerkenswerterweise ist aus Laodicea Combusta eine weitere Inschrift er-
halten, ein Epigramm, das ebenfalls von einem Eugenios spricht. Man hat
verschiedentlich angenommen, es konne sich bei Marcus Iulius Eugenius und
diesem Eugenios um dieselbe Person handeln.'® Beide Inschriften stammten
dann von einem (groferen) Grabmonument.

Fig.22: ICG 372 aus Laodicea Combusta, Lykaonien, Kleinasien, ca. 370 n. Chr.
(Photo: ©British Institute at Ankara-PH15976)

15Vgl. dazu A. BLANK, Die Grabinschrift des Aberkios. Ein Kommentar (Regensburg
2023). Vgl. auch ICG 1597. Fiir einen Uberblick zu den Bischéfen im Osten des Reiches an-
hand der Inschriften s. D. FEISSEL, ,Leveque, titres et fonctions d’apres les inscriptions
grecques jusqu'au VII siecle®, Actes du XIe congreés international d’ archéologie chretienne
(Rom 1989) 801-828.

16 MrTcHELL 1993, 102-103. NIEWOHNER 2016, 296.
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Z.7-8: Fiir die beiden fragmentarischen Zeilen existieren verschiedene Ergdnzungs-
vorschlage. Wilhelm!” ergénzt [o0Otot] kol {dovTeg Eailg o Mpatowy Etev§ov] / [ohTolg]
aoxnTov pvij[po 168° aévaov] - ,,Diese machten zu jhren Lebzeiten mit ihren eigenen
Handen fiir sich dieses sorgfiltig hergestellte ewige Denkmal .

17WILHELM 1932, 834-847.
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Der Weisheit Christi Lehrer, den weisen Mann,

des himmlischen Vaters ruhmvollen Preistréger,

den Severus, den All-Uberblicker der Stidte, den Anfiihrer

des sacktragenden Volkes!® birgt dieses Grabmal, und die
5 Uberreste des gottesfiirchtigen Eugenios, den er zuriicklief§

als wiirdigen Lenker der geistigen Herde

... und zu Lebzeiten mit ihren ...

... sorgfaltig hergestelltes Denkmal ...

Die Inschrift wurde 1911 von W. Ramsay in Ladik (antikes Laodicea Combusta)
gefunden und fotografiert, sodann von Calder publiziert.!” Sie befindet sich heute im
Archaologischen Museum in Konya.?’ Nach Calder konnte der Text noch mindestens
10 weitere Zeilen umfasst haben,?! dies ist allerdings unsicher.?? Die Zeilen sind in das
Inschriftenfeld eines Kalksteinblocks (Hohe 45 cm; Breite 125 cm; Dicke 30 cm) ein-
gemeifSelt, wobei die ersten beiden Zeilen — dem Versmaf folgend - iiber den Rand
des Inschriftenfelds hinausgeschrieben sind. Die Buchstaben sind klar und deutlich
geschrieben. Verschiedene Ligaturen.

18 Mit dieser Ubersetzung weiche ich von der in BREYTENBACH / ZIMMERMANN 2018,
249-250 Fn. 887 vorgelegten ab und folge dem Verstiandnis von CALDER 1920, und anderen,
die den Genitiv [A]aod caxko@bpou von 1)yntijpa abhingig lesen.

19 CALDER 1920, 47-50; MAMA 1171. Vgl. auch Steinepigramme 111 14/06/04.

20 B. MCLEAN, Greek and Latin Inscriptions in the Konya Archaeological Museum (2002)
76-77 Nr. 296.

2 MAMATI171.

22 WILHELM 1932, 847.
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2.1 Christliche Merkmale der Inschrift

Auch diese Inschrift ist eine Grabinschrift, allerdings fiir zwei Mianner, Se-
verus und Eugenios.” Auch hier ist den Lesern und Leserinnen sofort deutlich,
dass es sich um eine christliche Inschrift handelt (,Weisheit Christi). Severus
und Eugenios wurden gemeinsam bestattet. Sie scheinen ebenfalls christ-
liche Fithrungspersonlichkeiten gewesen zu sein, die aufeinander folgten.
Severus, der zundchst genannt wird und dessen christliche Weisheit ein-
gangs betont wird, kénnte wie auch Marcus Iulius Eugenius ein Bischof
gewesen sein, allerdings ist das griechische Wort (maveniokomog) hier nicht
eindeutig. Es bedeutet wortlich ,allesiiberblickend und wurde in der bib-
lischen Tradition u.a. fiir Gott verwendet.** Die Verbindung der Lexeme
TOVETOKOTOG, ToLpVY] sowie Tvevpotiky] in der Inschrift ldsst jedoch auch
an eine Anlehnung des in Apg 20,28 Formulierten denken. Dort ermahnt der
lukanische Paulus die Altesten der Gemeinde in Ephesus in einer durch die
Situation der personlichen Bedrohung gefirbten Rede: ,,So habt nun acht auf
euch selbst und auf die ganze Herde (mo{pviov), in der euch der Heilige Geist
(rveUpa) eingesetzt hat zu Aufsehern (¢niokotot), zu weiden die Gemeinde
Gottes, die er durch sein eigenes Blut erworben hat®. Méglicherweise war
auch Severus Opfer von Verfolgungen, zumindest wird er ,ruhmvoller Preis-
trager” genannt, was darauf metaphorisch anspielen kénnte.?

Der ,gottesfiirchtige” Eugenios wird als Severus’ Nachfolger bezeichnet, als
swiirdiger Lenker der geistigen Herde“. Mit ,Lenker” (fjvioxoc) wird eine sonst
ebenfalls fiir Gott verwendete Metapher auf Eugenios appliziert.”® Anderer-

23 Zur Diskussion der Inschrift vgl. u.a. H. GREGOIRE, ,Epigraphie chrétienne®, Byz.
1 (1924) 695-716; FRANCHI DE CAVALIERI 1928, 127-133; WILHELM 1932, 834-847;
G. BLOND, , L hérésie encratite vers la fin du 4e siecle”, RSR 32 (1944) 157-210; MITCHELL
1993, 102-103; S. HUBNER, Der Klerus in der Gesellschaft des spdtantiken Kleinasiens (Stutt-
gart 2005) 194-196; FiLippinNt 2017, 422-424, 454-455; BREYTENBACH / ZIMMERMANN
2018, 504-505, 582-589, 745-747.

2 Vgl. Orac. Sib. 1152 und 5.352; Gr. Naz. Carm. dogm. 11.35.1 (PG 37, 517); ZIMMER-
MANN C. 2019, 139 Anm. 106. Vgl. auch die Verwendung des Verbs émoxémntopau fiir Gott
in Lk 1,68 und 78; 7,16; Apg15,14. Eine vergleichbare Metapher findet sich auch in der
Vita des Bischofs Aberkios, die z.T. auf der oben erwiahnten Aberkios-Inschrift aus Hiera-
polis (ICG 1597) erhalten ist. Aberkios wird dort als ,Schiiler des heiligen/reinen Hirten®
bezeichnet, ,der die Schatherden weidet ... und der grofie Augen hat, die iiberallhin bli-
cken® (s. S. Abercii vita, ed. Th. N1sseN [Leipzig 1912] 53-54 cap. 77). Allerdings findet
sich ein vergleichbares Attribut, tavdepkr|g, auch fiir pagane Gotter auf Inschriften der ro-
mischen Zeit, s. etwa die Beschreibung des Gottes Aether auf einer Inschrift aus Oinoanda
(s. R. MERKELBACH / ]. STAUBER, ,Die Orakel des Apollon von Klaros®, EpAn 27 [1996]
[1-54] 41 Nr.25) oder die Beschreibung der Isis auf einer Inschrift aus Kios (I.Kios 21).

% Vgl. dazu 1 Petr 5,2-4; 1 Kor 9,24-27.

26 Vgl. Euseb. Praep. Evang. 11.7; Gr. Naz. Anth. Pal. 8.143.
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seits ist die der Formulierung nahestehende Bezeichnung der Bischéfe als
»Hirten“ in dieser Zeit ebenfalls bereits etabliert.””

Severus und Eugenios waren also ebenfalls christliche Fiithrungspersonlich-
keiten, vermutlich also Bischéfe. Besonders auffalligist neben der Bezeichnung
ihrer Gemeinde als ,geistige Herde“ deren Bezeichnung als ,sacktragendes
Volk® (haog cokkopdpog). Bei dieser Gruppe der Sakkophoroi, die auch li-
terarisch belegt ist,”® handelte es sich um eine christliche asketische Gemein-
schaft, die ihre Bediirfnislosigkeit oder auch ihre Bufibereitschaft offenbar
durch sehr einfache Kleidung auch nach auflen hin demonstrierte.?* Mog-
licherweise war sie mit einer weiteren, grofieren Asketengruppe verbunden,
den sog. Novatianern. Neben diesen beiden Gruppen sind aus Lykaonien
durch Inschriften noch weitere Asketengruppen bekannt wie etwa die En-
krat(it)en® und die Apotaktiten, die sich in ihren asketischen Praktiken zum
Teil unterschieden, zum Teil jedoch auch dhnelten.*! Severus und Eugenios
waren also offenbar Fiihrer einer asketischen Gruppe in Laodicea Combusta.

2.2 Gattung und sprachliche Qualitit der Inschrift

Das hier vorliegende Grabgedicht, das Severus und Eugenios gemeinsam
ehrt, besteht aus fiinf elegischen Distichen.*> Nur das kurze Epsilon in Se-
verus’ Namen fallt aus dem metrischen Rahmen. Die Wortwahl dieser In-
schrift ist auffallig. Sie weist neben tiblichen Homerismen bemerkenswerte
semantische Parallelen zu Gedichten Gregors von Nazianz auf.?* Zwei weitere
Bischofsinschriften aus dem benachbarten Phrygien scheinen vom selben

¥ Vgl. PGL s.v. owrjv; Greg. Naz. Carm. dogm. 2.1.12.81 (PG 37, 1172); 2.1.23.23 (PG
37,1284).

28 Bas. Ep. 199.47; Epiphan. Panar. proem. 1.5.6.

2 Vgl. dazu BREYTENBACH / ZIMMERMANN 2018, 745-747.

30 Zur Differenzierung von Enkraten und Enkratiten vgl. BREYTENBACH / ZIMMER-
MANN 2018, 739.

31Vgl. dazu BREYTENBACH / ZIMMERMANN 2018, 724-770. Vgl. auch Firippint 2017,
421-425.

32 Griechische Grabgedichte aus Kleinasien sind gesammelt bei R. MERKELBACH /
J. STAUBER (Hg.), Steinepigramme aus dem griechischen Osten (SGO) Bd.3: Der ,Ferne
Osten® und das Landesinnere bis zum Tauros (Miinchen / Leipzig 2001). In Lykaonien
gibt es auch unter den christlichen Grabinschriften eine bemerkenswerte Anzahl von
Grabgedichten, s. BREYTENBACH / ZIMMERMANN 2018, 480-514.

33 Vgl. dazu ZIMMERMANN C. 2019, 139-141. Neben den dort aufgefiihrten Parallelen
ist die Entwicklung einer eigenen poetischen Amter-Semantik bemerkenswert. S. dazu
BREYTENBACH / ZIMMERMANN 2018, 500-502. Vgl. dazu nun auch J.P. SANCHEZ-
HERNANDEZ, ,A xoopfitwp in Cappadocia. A note on Anthologia Palatina 8.149°
Mnemosyne 78 [2025]) 1101-1108, der hinter dem in der Anthologia Palatina 8.149 von
Gregor in Aufnahme einer homerischen Formel gepriesenen xooprjtwp Aaod einen jungen
Presbyter erkennt.
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Dichter zu stammen,* was die Frage aufwirft, wie man sich den Kontext
derartiger ,Bischofsdichtung” genauer vorzustellen hat. Gregor von Nazianz
schrieb nach seinem Riicktritt als Bischof von Konstantinopel (381 n.Chr.)
eine in Jamben gefasste Kritik an s. E. schlechten, da dem Weltlichen zu sehr
zugeneigten Bischofen.* Dieser Kritik ist jedoch zugleich auch das nach
Gregor anzustrebende Bischofsideal zu entnehmen. Weisheit und Gottes-
furcht sowie das wiirdig ausgefiihrte Hirtenamt des Severus und des Eugenios
entsprechen diesen Vorstellungen®® und wurden vom Dichter des Epigramms
-moglicherweise in Kenntnis der Dichtungen und Einstellungen Gregors —
entsprechend gepriesen.

3. Zwei Inschriften — eine Person?

Wenn Marcus Iulius Eugenius und der hier genannte Eugenios ein und diesel-
be Person gewesen sein sollten,”” liele sich die Geschichte des Marcus Iulius
Eugenius weiterschreiben: Marcus Iulius Eugenius wére dann nicht Mitglied
der sog. ,orthodoxen“ Kirche gewesen, sondern Bischof einer Asketengruppe.
Verwunderlich ist nur, dass er selbst auf seiner eigenen Inschrift davon nichts
erwdhnt, und auch andere Griinde lassen die Identitt der beiden Eugenioi
nicht unbedingt wahrscheinlich erscheinen. So wird etwa auf der Severus —
Eugenios - Inschrift keine Frau des Eugenios erwéhnt. Auch auf das Kirchen-
gebaude wird kein Bezug genommen. Daher ist eher anzunehmen, dass die
beiden Eugenioi unterschiedliche Personen waren?s:

Marcus Iulius Eugenius aus der lokalen Elite Lykaoniens war Anfang
des 4.Jh. n.Chr. Bischof von Laodicea Combusta und errichtete eine ein-
drucksvolle Kirche, die er im Detail auf seiner Inschrift beschreibt. Die In-
schrift zeigt, dass Marcus Iulius Eugenius auch in seinem Bischofsamt den
Erwartungen seiner sozialen Schicht treu geblieben ist. Er stellt das Amt als
Konsequenz seiner vorausgehenden Erfahrungen dar und unterstreicht seine
finanzielle Wohltdtigkeit, die im Kirchenbau erkennbar wird.

34 JCG 1692 und 1806. S. MITCHELL, ,,Bishops at Amorium and Laodicea Catacecaumene
in the fourth century: three funerary epigrams and a font®, in: J. ALIQUOT/S. DESTEPHEN/
A.LanN1apo/ C. SaLiou (Hg.), Mélanges Denis Feissel (Paris 2024) 383-404.

% Vgl. B. MEIER, Gregor von Nazianz, Uber die Bischdife (carmen 2,1,12). Einleitung, Text,
Ubersetzung, Kommentar (Paderborn/Miinchen 1989). Vgl. bereits die 2. Rede Gregors, die
dieser in seiner Zeit als Priester in Konstantinopel verfasst hatte, or. 2.8.

3 Vgl. dazu u.a. Greg. Naz. or. 2.95-99.117. Zum Hirten-Amt vgl. ebd. 9. Vgl. auch
G. CoLpANT, Poems on bishops by Gregory of Nazianzus and Ephrem the Syrian (Berlin
2025).

37 Vgl. dazu grundlegend die Diskussion bei CALDER 1920.

3 Vgl. dazu bereits FRANCHI DE’ CAVALIERT 1928, 133-141. S. auch FiLippint 2017.
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Eugenios, der ,Sacktriger®, lebte vermutlich etwas spéter und war offenbar
als Nachfolger des Severus geistlich verantwortlich fiir mehrere dieser ,,Sack-
trager®, die in einer asketischen Gemeinschaft in und um Laodicea lebten.*
Da die Gruppe der ,Sacktrdger®, vermutlich auch aufgrund der Intervention
des orthodoxen Bischofs Amphilochius aus dem nahegelegenen Iconium im
Jahr 420 n.Chr. verboten wurde,*’ datiert diese Inschrift vermutlich in die
2. Halfte des 4.Jh. n. Chr. Die Andeutung, dass Severus Verfolgungen erlitt,
muss nicht mit allgemeinen Christenverfolgungen wie der unter Maximinus
Daia in Zusammenhang stehen, sondern kénnte auch durch die Ablehnung
dieser asketischen Gruppe durch die sog. ,orthodoxe® Kirche begriindet sein.
Wie nah das Zusammenleben in derartigen Gemeinschaften bereits mon-
chischen Lebensweisen war, zeigt sich neben der asketischen Lebensform
auch darin, dass Eugenios, der ,Sacktriger” seine Grabstatte nicht mit seiner
Frau, sondern mit einem anderen Kleriker teilte, wie es in Lyakonien in dieser
Zeit mehrfach belegt ist.*!

4. Schlussbetrachtung

Die beiden Inschriften fithren nur einen kleinen Ausschnitt der Vielfalt christ-
licher Lebensformen, die aus dem 4. Jh. bekannt sind, vor Augen. Beide In-
schriften stammen aus derselben kleinasiatischen Stadt, Laodicea Combusta,
und erweisen sich gerade in der Zusammenschau als besonders auskunfts-
stark. Sie zeigen, dass sich dem Christentum Mitglieder aller sozialer
Schichten anschlossen. Zudem spiegeln sie die unterschiedliche Rolle wider,
die der christliche Glaube in der Lebenspraxis einzelner Christen spielte.

Zum einen sehen wir einen erfolgreichen Beamten aus der Oberschicht
(Marcus Iulius Eugenius), dessen Qualifikationen ihn nach dem Ende seiner
ersten Karriere beim Statthalter in Pisidien ins Bischofsamt bringen, in dem
er sich - ganz nach Art paganer Wohltiter — als Kirchen(wieder)erbauer
hervortut. Seine Berufung ins Bischofsamt begriindet er mit dem Ratschluss
Gottes; letztlich macht die Inschrift jedoch deutlich, dass Eugenius sie auch
auf seine eigenen hervorragenden Qualifikationen zuriickzufithrt. Seine
Leistung sieht er in der Wiedererrichtung einer Kirche, deren reiche Aus-
stattung er explizit hervorhebt.

39 Zu den Asketengruppen s. P. THONEMANN, ,Amphilochius of Iconium and Lycaonian
Asceticism®, JRS 101 (2011) 185-205; BREYTENBACH / ZIMMERMANN 2018, 724-787;
vgl. auch M1TcHELL 2023b, 544-560.

40 Zu Amphilochius von Iconium s. BREYTENBACH / ZIMMERMANN 2018, 772-782.

4 Vgl. etwa ICG 123 und 292.
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Die zweite Inschrift fithrt uns die Anerkennung zweier Gemeindeleiter
einer Asketengruppe, Severus und Eugenios, vor Augen. Neben einer an
traditionelle Konventionen angelehnten Selbstdarstellung eines Angehdrigen
der Oberschicht, die auf wohltitige Leistung abhebt, stehen hier zwei ver-
storbene Fithrungspersonlichkeiten einer Gruppe, die sich bewusst der Ar-
mut verschrieb. Die Qualitit des Grabgedichts fiir Severus und Eugenios
zeigt jedoch, dass die beiden Verstorbenen fiir wiirdig befunden wurden
(oder sich selbst fiir wiirdig hielten), mit poetischen Versen hohen Anspruchs
geehrt zu werden, die Worte verwenden, die aus biblischen Texten fiir Gott
und Christus vertraut waren und der Dichtung des Gregor von Nazianz nahe-
stehen. Im Blick dieses Gedichts stehen entsprechend nicht die materialen
Leistungen der Verstorbenen, sondern deren Qualititen als christliche Lehrer
und geistige Fithrer der asketischen Gruppe. Die Tatsache einer gemein-
samen Bestattung der beiden Kleriker verweist zugleich auf die Umsetzung
des geschwisterlichen Lebensideals des Christentums auch im Tod.



6. Grabinschrift der Palladion.
Eine Jungfrau auf dem Weg in den Himmel

Ulrich Huttner

Fig. 23: ICG 4730 Tavium, Galatien, Kleinasien,
4./5.Th. n.Chr.! (Photo: Christian Wallner)

I Christian Wallner danke ich fiir weiterfithrende Hinweise, fiir die Erlaubnis, die In-
schrift abzubilden, sowie fiir weitere Unterstiitzung. Fir Korrekturen danke ich tiberdies
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Ep1TION: WALLNER 2017. Vgl. AE 2017, Nr. 1532; BE 2018, Nr. 449; SEG 67,987.

Erklarung der Klammern:

Die spitzen Klammern deuten auf Verschreibungen auf dem Stein hin: Z. 8: A statt A;
7.10: H fehlt. Z.11: T statt I; Z.12: A statt A; Z.18: A statt A. Geschweifte Klammer in
7..13: Statt &xovotv steht irrtiimlich ebyovowv; Z.17: PAdvoutol fiir PAdovtot.

Weitere orthographische Besonderheiten: Z. 4: pedpotdtng fiir padpotdryg.

den Herausgebern und Koautoren, v.a. C. Breytenbach, T. Christian, K. Hallof, R. Hirsch-
Luipold und C. Zimmermann, sowie M. Klein.
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Wie kénnte man wohl, Palladion, liebes Kind, deine Tugend in Worten
beschreiben? In dir glanzte die Jungfraulichkeit,

die (dich) in wohlgeordneter Schénheit umfasste.

Gold wurde von deiner strahlenden

Gestalt verdunkelt; die Gestalt wiederum wurde von deiner Gesittung 5
tbertroffen. Daher war die schicksalhafte Missgunst,

die dich raubte, unheilig. Dein Alter indes

entsprach den Blumen des Friihlings.

In Reinheit durchflogst du auf den Fliigeln der Taube diese Welt

und gelangtest zum unsterblichen Gott, 10
der den Himmel bewohnt; viele Schmerzen hinterlief3est

du dem lieben Vater und der besorgten Mutter,

die sich unaufhérlich nach der wunderschonen Tochter

sehnen. Dieses Mal errichteten dir

dein Vater und die Mutter, die Herrin, 15
zum Gedenken fiir die Menschen, um es auch in Zukunft

anzublicken. Die Flavier

Asklepiades und Basilisa fiir die

liebste Tochter Palladion,

zum Gedenken. 20

Die Inschrift ziert eine grofle (knapp 80 cm lange) Marmorplatte, die heute im
Museum der Provinzhauptstadt Yozgat (6stlich des antiken Tavium) aufbewahrt wird
und 2017 von dem 6sterreichischen Althistoriker und Epigraphiker Christian Wallner
mustergiiltig ediert wurde. Die folgenden Beobachtungen und Kommentare zu der In-
schrift verdanken dieser Edition viel.

Der Text fligt sich akkurat in die vom Steinmetz vorgeritzten Zeilen und ist durch-
setzt von einigen vignettenartigen Bildern. Die Verteilung des Textes auf die zur Ver-
fiigung stehende Flache bereitete dem Steinmetz Schwierigkeiten, teils sind die Buch-
staben, auch durch Ligaturen, eng zusammengedringt, teils weit auseinandergezogen.
Stellenweise haben sich orthographische Fehler eingeschlichen. Der Grofteil des Textes
ist — auch in Anlehnung an homerische Muster — metrisch rhythmisiert, ohne dass
sich ein konsequentes Versmafl erkennen liefle. Derartige Epigrammimitationen sind
im spatantiken Kleinasien, und zwar gerade in Inneranatolien (Phrygien, Lykaonien,
Galatien), keine Seltenheit.?

2 Vgl. THONEMANN 2014 mit seiner ansprechenden Theorie, ,Dorfschullehrer” (,village
schoolmasters®, 192) seien die Autoren der Texte gewesen; auch WALLNER 2017, 32 mit
Anm.7; BREYTENBACH / ZIMMERMANN 2018, 484; ZIMMERMANN C. 2019, 133.
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1. Der sozialhistorische Kontext: eine wohlhabende Familie

Das Epitaph fiir Palladion zdhlt wegen seiner eindringlichen Jenseits-
metaphorik zu den instruktivsten Neufunden unter den frithchristlichen
Grabinschriften Kleinasiens. Tavium, gut 200 km 6&stlich von Ankara
gelegen, war einer der Bischofssitze der Provinz Galatia (bzw. Galatia I),
als Asklepiades und Basilisa viel zu frith ihre Tochter verloren.? Die Stadst ist
zwar reich an spatantiken bzw. frithbyzantinischen Grabinschriften,* keiner
der Texte ist aber so ausfiithrlich und anspruchsvoll formuliert wie der fiir
Palladion.

Die letzten vier Zeilen der Inschrift fallen aus dem metrischen Muster
heraus, in konventioneller Diktion informieren sie iiber Grabherren und
Bestattete, um mit der wihrend der Kaiserzeit weithin gebrduchlichen
Formel pvipng xdpwv (,zum Gedenken®) abzuschlieflen. Signifikant ist das
Gentiliz der Familie: Vater und Mutter werden als Flavier gekennzeichnet,
tragen also einen Namen, der - abgeleitet vom Gentiliz des konstantinischen
Kaiserhauses — vom fortgeschrittenen 4. bis zum 6. Jh. gerade in Kleinasien
typisch war fiir tiberregional vernetzte Eliten, insbesondere fiir Funktions-
triger (auch Militdrs) in kaiserlichen Diensten.’ Im stadtischen Kontext von
Tavium zahlten Asklepiades und Basilisa zweifellos zur Oberschicht. Dem
entsprechen die Bildungstraditionen, die in den vielen literarischen - oft
homerischen - Anklingen des Grabgedichts zum Tragen kommen.

3 Zur geographischen Situation vgl. WALLNER, LMus. Yozgat, 10-13; WALLNER 2022,
257-260. Zur administrativen Situation und zur Teilung der Provinz Galatia Ende des 4.
Jhs. S. MITCHELL, Anatolia. Land, men, and gods in Asia Minor, vol. 2: The rise of the church
(Oxford 1993) 160.

* Vgl. WALLNER, I.Mus. Yozgat, 60-86; auch WALLNER 2019; F. YILMAzZ, ,New Christian
epitaphs from Yozgat®, Philia 5 (2019) 149-165; WALLNER 2020; WALLNER 2022, 261-264.

> Allgemein A. M6csy, ,,Der Name Flavius als Rangbezeichnung in der Spétantike®, in:
Akte des IV. Internationalen Kongresses fiir griechische und lateinische Epigraphik, Wien 17.-
22.9.1962 (Wien 1964) 257-263; ].G. KEENAN, ,,The names Flavius and Aurelius as status
designations in later Roman Egypt®, ZPE 11 (1973) [33-63] 37-40; A. CAMERON, ,,Flavius: a
nicety of protocol®, Latomus 47 (1988) 26-33; dazu S. MITCHELL, ,,Ethnicity, acculturation
and empire in Roman and late Roman Asia Minor®, in: S. MiTcHELL/G. GREATREX (Hg.),
Ethnicity and culture in late antiquity (London 2000) [117-150] 137. Vergleichbare Be-
obachtungen in anderen Regionen bestitigen die historische Einordnung des Flavier-
Gentilizes: Z.B. J.G. KEENAN, ,The names Flavius and Aurelius as status designations in
later Roman Egypt“, ZPE 13 (1974) [283-304] 301f.; G. VERGONE, Le epigrafi lapidarie
del Museo Paleocristiano di Monastero (Aquileia) (Trieste 2007) 70 (mit weiterfithrender
Literatur). - Zwei weitere Beispiele aus der Region: WALLNER, L. Mus. Yozgat, 46 f. Nr.115;
C. WALLNER, ,Inschriften aus Sarikaya (Basilika Therma/Kappadokien), Philia 9 (2023)
[185-197] 189-191 Nr. 3. Generell zum Namenssystem: A. BREYTENBACH / ZIMMERMANN
sIntroduction® 5.1.
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Der Vater tragt einen theophoren Namen, der sich, auch in der Spat-
antike, groler Beliebtheit erfreute.® Seltener ist der Name seiner Gattin,
Basilis(s)a, abgeleitet vom griechischen Konigstitel.” Mittlerweile (2019)
publizierte Wallner den Grabstein eines Presbyters aus Tavium, der den
Namen Basil(e)i(o)s tragt (5./6.Jh.).8 Hier deuten sich also lokaltypische
Namenstraditionen an. In Lykaonien lasst sich zeigen, dass der Name Basilissa
im christlichen Milieu des 4./5. Jhs. auflerordentlichen Zuspruch genoss;’
eine Frau dieses Namens findet sich auch unter den Adressaten des Gregor
von Nazianz.!?

Der Name der Tochter, Palladion, mag in Anatolien sehr selten sein;!!
indes ist er weniger exzeptionell, als es zunédchst den Anschein hat: Die
maskuline Form (Palladios) kommt in manchen Regionen Kleinasiens
durchaus hin und wieder vor;'2 wichtiger aber sind die zahlreichen Namens-
trager, die im Umfeld des Kaisers Amter und Funktionen bekleiden.'> Im
Namen der Palladion spiegelt sich also dhnlich wie im Flaviergentiliz ein
elitdrer Anspruch der Familie. Ob sich die Eltern der in der Gottin Pallas
Athene wurzelnden Namenstradition tatséchlich bewusst waren, wie Wallner

¢ Zur Popularitit des Namens Asklepiades in Galatien LGPN'V C, 68; auch A. CO$KUN,
»Histoire par les noms in ancient Galatia“ in: R. PARKER (Hg.), Personal names in ancient
Anatolia (Oxford 2013) [79-106] 89. Zu von Asklepios abgeleiteten Namen unter den
frithen Christen in Lykaonien und Phrygien BREYTENBACH / ZIMMERMANN 2018, 420 mit
Anm. 198.

7Vgl. LGPN'V C, 86.

8 WALLNER 2019, 143f. Nr. 6. Der Name Basilissa vielleicht auch auf dem Grabstein
(ICG 2523).

9 BREYTENBACH / ZIMMERMANN 2018, 414.

10 Greg. Naz. Ep. 244. Vgl. auch AG 8.154 (Epigramm des Greg. Naz. auf Georgios, den
Bruder einer Frau namens Basilissa).

' WALLNER 2017, 40 nennt die beiden Belege aus LGPN V (A, 353 und B, 338). Aller-
dings beachte man etwaige Variationsmoglichkeiten. Greg. Naz. nannte etwa seine Schwes-
ter sowohl Gorgonia (z.B. or. 8.6) als auch Gorgonion (AG 8.101-103). Méglicherweise ldsst
sich die Form ,,Gorgonion“ mit den Erfordernissen des Versmafles begriinden. Bas. Ep. 137
berichtet von einer Verwandten namens Palladia. Auch dieser Namen ist allerdings selten.
Vgl. z.B. LGPN'V C, 342 (zwei Belege).

12 BREYTENBACH / ZIMMERMANN 2018, 136 mit Anm. 65. Palladios von Helenopolis
stammte aus Galatien (Hist. Laus. 35.5).

13Vgl. etwa den Index in R. vON HAEHLING, Die Religionszugehdorigkeit der hohen Amts-
triger des Romischen Reiches seit Constantins I. Alleinherrschaft bis zum Ende der Theodosia-
nischen Dynastie (Bonn 1978) 656 (mit sechs Belegen).
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voraussetzt,' sei dahingestellt. Dem Wortsinn nach handelt es sich um ein
Diminutivum, im Sinne von ,kleine Pallas“.!®

2. Schonheit und Tugend

Weder die Gestaltung noch der Text des Grabsteins geben eindeutige In-
dizien, um Asklepiades, Basilisa und Palladion einem christlichen Bekennt-
nis zuzuordnen: Es fehlen eindeutige Symbole (z.B. Christogramm oder
Kreuz) ebenso wie ein klarer Hinweis auf Jesus Christus. Gott im Himmel
wird zwar als definitives Ziel der Palladion benannt, aber er wird nicht weiter
spezifiziert. Handelt es sich also tatsdchlich um den Christengott? Umso
wichtiger ist es, durch inhaltliche Analyse des Epigramms die Begriffs-,
Werte- und Vorstellungswelt des Textes zu erschlieflen und damit die ein-
schlagigen christlichen Traditionen zu vergleichen. Das Ergebnis sei vorweg-
genommen: Es handelt sich tatsdchlich um eine christliche Inschrift.

Dass einleitend die apetri der Palladion akzentuiert wird, entspricht
alter Epigrammtradition: Die dpett] der Verstorbenen zdhlt zum Standard-
repertoire der zustdndigen Dichter: Mochte sie sich zundchst auf ménn-
liche Qualitaten beziehen, etwa die Tapferkeit im Krieg,' zierte sie mit der
Zeit auch das Andenken von Frauen.!” Auch fiir die Spitzenstellung — ,,deine
apetn ganz am Beginn des Epigramms - gibt es frithe Vorbilder unter den
Grabgedichten.'®

" Demgemaf3 tibersetzt WALLNER 2017, 31 ITaAAGSt @idov Tékog mit ,der Pallas liebes
Kind®“ Der Kasus von ITaAAGdt kann jedoch nicht als Dativ, sondern muss als Vokativ
gedeutet werden (vgl. etwa I. KajANTO, Onomastic studies in the early Christian inscriptions
of Rome and Carthage [Helsinki 1963] 42f. und 46f.). Vgl. den lateinischen Vokativ von
»Palladius“: IG Espafia Portugal Nr.350: Pall[a]di vivas ... (Mosaikinschrift dstlich von
Porto, 5.Jh.); Greg. Tor. Hist. 8.2 (... conversus ad Palladium rex ait: ,Nec tibi, o Palladi
episcope, nimium sunt gratiae referendae ...). - Auch AE 2017, Nr.1532 deutet ITaAAGSL als
Vokativ.

15 Vgl. die Erklarungen von F. BECHTEL, Die Attischen Frauennamen, nach ihrem Systeme
dargestellt (Gottingen 1902) 79 f. zur analogen Namensform Athenion. Bechtel verweist hier
auch auf Lucr. 4.1161, wo Palladium als Kosename belegt ist. Zu den weiblichen Diminutiv-
namen vgl. auch O. MAssoN, ,Quelques noms grecs récents en -pdtiog (type Kinpdtiog)®,
Arctos 21 (1987) [73-77] 731.

16 Vgl. die Beispiele in CLAIRMONT, Gravestone and Epigram, 52 mit Anm. 94; dazu all-
gemein E. SCHWARTZ, Ethik der Griechen (Stuttgart 1951) 19-25.

7Vgl. C.C. TsAGALIS, Inscribing sorrow. Fourth-century Attic funerary epigrams (Berlin/
New York 2008) 93f,, 144f. Als Beispiel das Epigramm fiir Phanagora aus Athen (4. Jh.
v.Chr.): IG I1/111% 5450. Dazu der Kommentar von PIRCHER 1979, 25.

18 IG I1/111* 11659 = CLAIRMONT, Gravestone and Epigram, 126 Nr. 49 (4. Jh. v.Chr.): 2fjg

GPETTIG PVNMETLL ... .



6. Grabinschrift der Palladion 125

Unbeschreiblich sei die dpety| der Palladion, und dennoch lésst sie sich
konkretisieren, und damit erhilt das Epigramm einen ersten Anstof§ in
Richtung einer christlichen Wertewelt. Denn wesentliche Komponente der
apet] ist Palladions mapBevin, ihre Jungfraulichkeit. Die Jungfraulichkeit
mache letztlich die - innere — Schonheit der Palladion aus, ihr Strahlen
sei uniibersehbar. Hier formuliert der Dichter den Kontrast zwischen in-
nerer und auflerer Schonheit bzw. zwischen innerer und dufferer Qualitat
der Palladion: Ihre Gestalt (popr}) iiberstrahlt das blitzende Gold," aber die
Gestalt Palladions wird ihrerseits ibertroffen von ihrer Gesittung (tpémot),
und damit ist gerade ihre Jungfraulichkeit gemeint.

Auch mit der Gegeniiberstellung von innen und auflen greift der Dichter
einen alten epigrammatischen Topos auf:?° Die substanzielle Schonheit der
tpémot bildet den Wesenskern, die akzidentielle Schonheit der Gestalt ist
zwar zu loben, sei aber jener untergeordnet. Letztlich macht sich hier noch
das aristokratische Ideal bemerkbar, dass einem schonen Kérper eine edle
Gesinnung entspreche,?! iberh6ht durch die vor allem im philosophischen
Diskurs begriindete Verlagerung personlicher Qualitdten in das Umfeld von
Ethos, Willen und Intellekt.?? Zugleich spielt der Text mit metaphorisch be-
griindeten Analogien: dem Glanz des Goldes, dem Glanz der Gestalt und dem
Glanz der Jungfraulichkeit - auch hier finden sich literarische Traditionen in
der Epigrammdichtung.?

Die christliche Dichtung verlor durchaus anerkennenswerte Worte tiber
die korperliche Schoénheit junger Frauen,” so etwa Gregor von Nazianz
in einem Epigramm auf die verstorbene Livia.>> Als allerdings 356/7 seine
Schwester Gorgonia verstarb, stellte er in seiner Grabrede von vorneherein

19 Zur Wirdigung der Schonheit bzw. dufleren Gestalt (popet]) von Frauen in
griechischen Grabepigrammen vgl. PIRCHER 1979, 46-49.

20 Vgl. CLAIRMONT, Gravestone and Epigram, 521.

21 Vgl. W. JAEGER, Paideia. Die Formung des griechischen Menschen (1973, Ndr. Berlin/
New York 1989) 23-37. Biindig formuliert im Elogium fiir L. Cornelius Scipio Barbatus (CIL
I27; ILS 1; 3. Jh. v.Chr.): forma virtutei parisuma (,die Gestalt der Tapferkeit/ Tugend ganz
dhnlich®). Dazu die Uberlegungen von P. Kruscuwirz, Carmina Saturnia epigraphica.
Einleitung, Text und Kommentar zu den saturnischen Versinschriften (Stuttgart 2002) 48-57
(auch zu etwaigen griechischen Mustern).

22 Vgl. A. DIHLE, Die Vorstellung vom Willen in der Antike (Gottingen 1985) 31-78.

2 Vgl. T. CHRISTIAN, Gebildete Steine. Zur Rezeption literarischer Techniken in den Vers-
inschriften seit dem Hellenismus (Gottingen / Bristol 2015) 290-292.

24 Vgl. etwa ICG 103 (4.Jh.?) mit dem Kommentar von THONEMANN 2014, 199.

%5 AG 8.119.31.:

Niv 8¢ oe poip’ Edapacoey adpLov, elTETL KAAY,

eloéTi kovpdiols avOeat hapmopévny.

»Jetzt bezwang dich das Geschick vor der Zeit, noch immer schén,

noch immer glanzend in jugendlicher Bliite.
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klar, dass es ihm bei der Wiirdigung der Toten in erster Linie um ihre see-
lischen Qualititen, konkret um ihre ,Gesittung” (tpémog) gehe.?

3. Jungfraulichkeit und Reinheit

Eine Kernqualitit der Palladion besteht, wie gesagt, in ihrer Jungfraulich-
keit (mapBOevin)), mag diese auch daher rithren, dass sie zu jung fiir eine Hei-
rat gewesen war.”’ Der Jungfriulichkeit verdankte Palladion ihre Reinheit,
die im Epigramm durch das Adjektiv &ypovtog (,un-befleckt®) Ausdruck
findet. Im nahen Lykaonien fanden sich zahlreiche christliche Inschriften,
in denen die sexuelle Enthaltsamkeit weiblicher Gemeindeangehoriger
gewiirdigt wurde.?® Inzwischen wurde aus Tavium ein spétantiker Grab-
stein bekannt, der die verstorbene Theodora als ,reine Jungfrau (tap8évog
ayvr) wiirdigt.?® Jungfriauliche Reinheit zahlt spatestens mit der Verbreitung
radikaler Askesekonzepte im 2.Jh. zu den erstrebenswertesten Zielen junger
Christinnen.*® Immer wieder und in unterschiedlichen Nuancen, etwa in
der Theklavita, bei Methodius von Olympos oder bei Basileios von Ancyra,
wurde der enge Zusammenhang zwischen der Jungfraulichkeit der Person ei-
nerseits und der auf diese Weise garantierten Gottesnéhe, der Auferstehung
nach dem Tod oder generell der Unsterblichkeit andrerseits akzentuiert.*!
Gregor von Nyssa widmete der Thematik einen ausfiihrlichen Traktat, in
dem er auch die Himmelfahrt der Seele thematisiert, und zwar auf den
Taubenfliigeln des Geistes.>?

26 Greg. Naz. or. 8.7. Pragnant 8.10: ,Indes kannte sie (Gorgonia) zahlreiche und viel-
faltige Versionen duflerlichen Frauenschmucks, keinen aber hielt sie fiir wertvoller als ihre
Gesittung und den in ihr geborgenen Glanz.“ — AAA& moAhovg pev 1(del kal Tavtoiovg
YUVoUK®Y kGopovg ToUS EEwbev, TiudTEPOY 88 0V8Eva ToD éauTiig TPOTIOV Kol THig Evov
ATOKELPUEVNG AAPTPOTHTOG.

27 Man wird bei Frauen in Kleinasien mit einem Heiratsalter von etwa 15-18 Jahren
rechnen. Weiterfithrend P. THONEMANN, The lives of ancient villages. Rural society in
Roman Anatolia (Cambridge 2022) 161-166.

28 Vgl. ZiIMMERMANN C. 2018, 125-131; auch BREYTENBACH / ZIMMERMANN 2018,
766-770.

29 WALLNER 2020, 186-188 Nr. 1.29.

30Vgl. P. BROWN, The body and society. Men, women, and sexual renunciation in early
Christianity (New York 22008) 3-209; D. WEISSER, Quis maritus salvetur? Untersuchungen
zur Radikalisierung des Jungfraulichkeitsideals im 4. Jahrhundert (Berlin / Boston 2016);
erginzend WECKWERTH 2022, 239-289. Auch G. KIOURTZIAN, Recueil des inscriptions
grecques chrétiennes des Cyclades. De la fin du IIIF au VI siécle aprés J.-C. (Paris 2000) 91 im
Kommentar zu einer Grabinschrift aus Melos (Nr. 24), die zwei tapBevevoacou verzeichnet.

31 Weiterfithrend VAN Epk 1972, 212-214, 220-227. Vgl. auch Athenag. Leg. 33 (freund-
licher Hinweis C. Breytenbach).

32Vgl. zu De virginitate die Edition von J. P. CAVARNOS, in: W. JAEGER/ ]. P. CAVARNOS /
V.W. CALLAHAN (Hg.), Gregorii Nysseni Opera VIII 1 (Leiden *1986) 215-343. Kap.11
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Nach einer Erklarung verlangt die Formulierung in der Grabinschrift aus
Tavium: Denn der Dichter bedient sich nicht gdngiger und im biblischen
Wortschatz dicht dokumentierter Vokabeln wie éyiog oder &yvég,* um
Palladion zu wiirdigen, sondern er charakterisiert sie als &yxpavtog. — Ein
vermutlich aus Klaros stammender Orakeltext der hohen Kaiserzeit, der sich
in Ephesos erhalten hat, bezeichnet die ephesische Artemis als Top8évog,
als ayvr] und als dypovtog und steckt damit ein Wortfeld ab, das sich auf
die Christin Palladion tibertragen liefle.** Wichtiger aber sind christliche
Muster.>® Denn es zeigt sich, dass gerade die kappadokischen Kirchen-
viter, moglicherweise in Orientierung an neuplatonischem Wortgebrauch,
eine grofle Vorliebe fiir die Vokabel &ypoavtog an den Tag legen.*® In einer
Predigt iiber die Jungfréaulichkeit, die Basileios zugeschrieben wird, macht
der Kleriker gleich eingangs darauf aufmerksam, dass die éypavtog mapBevia
ein hoheres Gut sei als jede noch so ehrwiirdige Ehe.?” Seiner Enttduschung
iiber eine Christin, die sich von der sexuellen Entsagung verabschiedete,
gibt Basileios in einem Brief Ausdruck, in dem er beklagt, sie sei aus dem
>unbefleckten Brautgemach (&ypovtov ... vopugpdva) des wahren Konigs ent-
flohen“?® Zugleich avanciert die Vokabel zum Attribut der Jungfrau Maria.

(ebd. 294) zur Himmelfahrt der Seele (... 10 1@ i€l T7|g KaTOMTAONG TEPITTEPES EQVTOV
opodaal, .../ ... sich der Gestalt der fliegenden Taube angleichen ...“). Weiterfithrend
zu dem Werk R. STAATS, ,Basilius als lebende Monchsregel in Gregors von Nyssa ,De
virginitate’, VC 39 (1985) 228-255 (244 f. zur Himmelfahrt der Seele); auch Van Eyjk 1972,
230-234; S. LEUENBERGER-WENGER, Ethik und christliche Identitdit bei Gregor von Nyssa
(Tiibingen 2008) 324-334.

3% Weiterfithrend zu dieser Terminologie WECKWERTH 2022, 4 £, 18 f. Vgl. auch B.3. M1t-
CHELL, ,The Lawyer, the Preacher, and a Guardian Angel“.

34 Steinepigramme 1 03/02/01; vgl. auch C. OESTERHELD, Goéttliche Botschaften fiir
zweifelnde Menschen. Pragmatik und Orientierungsleistung der Apollon-Orakel von Klaros
und Didyma in hellenistisch-romischer Zeit (Géttingen 2008) 572 Nr. 11.

35 In frihchristlichen Epitaphien findet sich der Terminus selten, etwa Steinepigramme
II 08/08/13 (Hadrianoi am Olympos), wo der bestattete Lektor und Psalmensanger als
aypavto[g] bezeichnet wird.

3¢ Wichtig hier die Bestandsaufnahme von C. HAMMANN, Katharsis in Kaiserzeit und
Spdtantike. Vorstellungen von Reinigung und Reinheit in Medizin, platonischer Philosophie
und christlicher Theologie des 2. bis 4. Jahrhunderts n. Chr. (Gottingen 2020) 852, der sich
allerdings auf Gregor von Nyssa beschrinkt (dazu 824, 833 zu Porphyrios und Iamblich).
WALLNER 2017, 36 weist auf Ps.-Bas. Hom. Virg. 4.2 hin. Zu Greg. Naz. ergab die Recherche
in TLG etwa 10 Belege; zu Basileios etwa 15.

37 Ps.-Bas. Hom. Virg. 1.4: Kahov yap O oepvog ypos, og amd Beol dppoldpevos
kpelooov 8¢ 1) dypovtog mapbevia ... (,Die ehrwiirdige Ehe ist etwas Schones, da sie ja von
Gott eingerichtet wurde. Besser aber ist die unbefleckte Jungfriulichkeit ...“). Editionstext in
D. AMAND / M. C. MoONS, ,Une curieuse homélie grecque inédite sur la virginité adressée
aux peres de famille“, Revue Bénédictine 63 (1953) [18-69, 211-238] 35, 37. Dies., 234-238,
halten es fiir wahrscheinlich, dass der Predigttext vor der Zeit des Basileios entstand.

38 Bas. Ep. 46: ... kol TOV p&v &xpovtov 1ol aAnBwvod faoihéng amodpaoo vupemva ... .
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In einem langen Gedicht zum Lob der Jungfraulichkeit weist Gregor von
Nazianz der Mutter Jesu folgende Attribute zu: ayvy|, map@evixy|, Gdetog,
Beoudr|s, dypavtos (,rein, jungfraulich, frei, gottesfiirchtig, unbefleckt®).?

Es ist schwer zu sagen, wie verbreitet der Marienkult war, als Palladion
in Tavium zu Grabe getragen wurde. Wichtige Impulse erhielt er erst im
5. und 6.Jh.,** moglicherweise lange nach Palladions Tod. Immerhin sind
gerade im frith- und mittelbyzantinischen Galatien, auch in Tavium, eine
Reihe von Belegen zu registrieren.*! In der Regierung Iustinians wurde ganz
Ankyra unter den Schutz der Theotokos gestellt, wie eine Architravinschrift
bezeugt.*? Vermutlich in nachiustinianische Zeit gehort eine Inschrift aus
der Region westlich von Ikonion, die einen Kirchenbau fiir die Gottesmutter
belegt: Diese wird im Text explizit als Tovéypovtog (,ganzlich unbefleckt®)
bezeichnet.* Trotz der chronologischen Unsicherheiten, die eine Rekon-
struktion ideengeschichtlicher Abhingigkeiten schwierig machen, spricht
viel dafiir, dass die Familie der Palladion in der Mutter Jesu ein Vorbild jung-
fraulicher Lebensweise erkannte.

4. Auf Taubenfliigeln: die Begegnung
mit Gott - literarische Muster

Die reine Jungfrau Palladion schwingt sich auf den ,Fliigeln der Taube®
(TeMadog mtepois) empor, durchfliegt die Welt und gelangt so zu Gott im
Himmel. Zum einen macht sich hier die im neuplatonischen und frithchrist-
lichen Denken verbreitete Vorstellung bemerkbar, dass die Reinheit des
Menschen diesem die Begegnung mit Gott erlaube.* Zum anderen deutet
sich die Dichotomie zwischen Korper und Seele an, wie sie in vielen Grab-
epigrammen ausformuliert wird, auch in christlichen: Der Korper bleibe auf

%9 Greg. Naz. Carm. mor. 1 Vers 197 f. (PG 37, 537).

40 Weiterfithrend C. TIERSCH, ,Von der Vielfalt zur Einfachheit. Zur Entstehung des
Marienkults in Constantinopel Anfang des 5. Jahrhunderts n. Chr. als Transformation re-
ligioser Alltagsfrommigkeit, in: P. Excu / E. FABER (Hg.), Religioser Alltag in der Spdt-
antike (Stuttgart 2013) 97-116; M. MEIER, ,The ,Justinianic Plague’ - an ,Inconsequential
Pandemic’? A Reply®, Medizinhistorisches Journal 55 (2020) [172-199] 187f.; S. Mitchells
Kommentar zu LAncyra 323. B.12. HALLOF, ,Maria auf Ikaria“

41 NOWAKOWSKI, Saints 498-525 (GAL/01/04; 02/04; 04/03; 05/03).

2 Vgl. ICG 3981: [+ H m6]Ng + | [thg Aylag] Ocotdrov + | [+ Ayk]upa. + (Erganzungen
von S. MITCHELL, L Ancyra 323).

3 W.M. RamsaY / G.L. BeLr, The Thousand and One Churches (Philadelphia 22008)
531: 00706 O VaOG ... TH|§ TAVURVITOV KE TTavaypdvTtov ... @e[o]téxov ... (,Das ist die Kirche
der allseits gefeierten und génzlich unbefleckten Gottesmutter®). Vgl. auch Nowakowsk,
Saints 207 Anm. L.

4 Weiterfithrend WECKWERTH 2022, 182-190. Vgl. 0. S. zu Greg. Nyss. De virg. 11.
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der Erde zuriick, und die Seele fliege in den Himmel.* Gregor von Nazianz
greift diese Dichotomie in einem der Epigramme auf, die er zu Ehren seiner
verstorbenen Mutter Nonne verfasste.*® Allerdings ist zu beachten, dass im
Zusammenhang mit dem Taubenflug vom Kérper der Palladion nicht explizit
die Rede ist. Es wird also nicht gesagt, dass jener Flug erst nach dem Tod des
Midchens anzusetzen ist. Dadurch er6ffnen sich weitere Interpretations-
spielraume.

Im frithen Christentum entwickelte sich, ankniipfend an einschlagige
Bibelstellen, vor allem an die Botenrolle der Taube in Noahs Sintflut sowie
an den Vergleich des Heiligen Geistes mit einer Taube bei der Taufe Jesu,*’
eine weit verbreitete Symbolik, die in schematischen Abbildungen auf
Grabmonumenten ihren Niederschlag findet.*® Allerdings ist es nicht ein-
fach, jene Symbolik im konkreten Fall zu spezifizieren, also festzulegen, ob
die (Abbildung der) Taube fiir den Heiligen Geist, die Seele, die Kirche oder
den christlichen Frieden steht. In den friihchristlichen Grabinschriften Roms
werden besonders friedfertige Frauen zuweilen als ,Tauben® (palumbae)
bezeichnet.* Palladion wird ihrerseits zur Taube, um kraft ihrer Schwingen

45 Zahlreiche Beispiele in LATTIMORE 1942, 28-43 u. 304-306 (christlich); dazu
L. PERES, Griechische Grabinschriften und neutestamentliche Eschatologie (Ttibingen 2003)
81-88; M. OBRYK, Unsterblichkeitsglaube in den griechischen Versinschriften (Berlin 2012)
157-174; A. WYPUSTEK, Images of eternal beauty in funerary verse inscriptions of the Helle-
nistic and Greco-Roman periods (Leiden / Boston 2013) 29-155; zu den christlichen In-
schriften vgl. CARLETTI 2008, 223; A. MERKT in: J. DRESKEN-WEILAND / A. ANGERS-
TORFER / A. MERKT, Himmel, Paradies, Schalom. Tod und Jenseits in antiken christlichen
und jiidischen Grabinschriften (Regensburg 2012) 54f.; C. BREYTENBACH / E. TZAVELLA,
Early Christianity in Athens, Attica, and adjacent areas: from Paul to Justinian I (Ist-6th cent.
AD) (Leiden/Boston 2023) 329-332. In philosophischer Tradition H. MOLLER/ G. STAAB,
»Dion - Ein pergamenischer Politiker im Himmel®, Chiron 47 (2017) [339-365] 361-364.

4 AG 8.33:

Yoyt pev repdecaa Tpog ovpavov filube Novvrg,

owpod’ dp’ £k vod Mdaptuot topBépedo.

»Im Flug gelangte die Seele der Nonne zum Himmel,

ihren Korper setzten wir bei den Mirtyrern vor der Kirche bei.

17 Gen 8,11; Mt 3,16; Mk 1,10; Lk 3,22; Joh 1,32. Der biblische Begriff fiir die ,Taube* ist
meplotepd. ITéNeta ist homerisch. Weiterfithrend zu den beiden Bezeichnungen W.G. Ar-
NOTT, Birds in the ancient world from A to Z (London /New York 2007) 170£., 177-179.

48 Vgl. J. DRESKEN-WEILAND, Bild, Grab und Wort. Untersuchungen zu Jenseitsvor-
stellungen von Christen des 3. und 4. Jahrhunderts (Regensburg 2010) 33-36; P. EMBERGER,
sTaube“, RAC 31 (2022) [952-976] 973-975. Vgl. auch M. Guarbucct, Epigrafia Greca IV
(Rom 1978) 307: Taube als Friedenssymbol auf frithchristlichen Gribern; P. Cox MILLER,
In the eye of the animal. Zoological imagination in ancient Christianity (Philadelphia 2018)
33-38 (u.a. zum spirituellen ,,Flug® zu Gott).

4 Vgl. zu ICUR TV 9558 CARLETTI 2008, 174. Die Standardformulierung lautet palumba
sine felle (,Taube ohne Galle/ Gehissigkeit®).
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zu Gott zu gelangen, und moglicherweise lehnt sich die poetische Metapher
konkret an literarische Vorgaben der kappadokischen Kirchenviter an:
Manchmal packte Gregor von Nazianz der Uberdruss, die Nichtigkeit des
Lebens machte ihm zu schaffen, Fluchtgedanken und Sehnsucht nach Askese
begleiteten ihn. In solchen Situationen bot ihm die Dichtung ein Ventil:

Ich wiinschte eine Taube mit langen Fliigeln zu sein, oder eine Schwalbe,

um dem Leben der Sterblichen zu entfliehen, oder um eine einsame Gegend

zu bewohnen zusammen mit wilden Tieren (denn die sind

zuverldssiger als Menschen), und mein tégliches Leben zu fithren

ohne Trauer, ohne Schmerz, ohne Sorge. Allein das mochte ich den wilden Tieren

voraushaben, die kluge sich zum Himmel aufschwingende Kenntnis von der
Gottlichkeit,

so dass ich in einem friedlichen Leben das Licht auf immer gewinne. ...

Gregor wirft hier nicht einen Blick ins Jenseits, sondern malt sich einen Sehn-
suchtsort aus, an dem er ein ruhiges Leben und die Nihe Gottes genieflen
darf. Dieser Ort ist so entlegen, dass er ihn nur mit Hilfe von Vogelfliigeln
erreichen kann. Das Fortbewegungsmittel (Fligel), die Richtung (von der
Erde zum Himmel) und das Ziel (Gott) sind dieselben wie im Epigramm der
Palladion, wenn auch das Szenario im Detail mit Unterschieden aufwartet.
Eine Abhingigkeit der Inschrift von Tavium von der Dichtung Gregors kann
selbstverstdndlich nicht postuliert werden, die Rezeptionswege sind viel zu
unsicher.®! Dennoch verdichten sich die Indizien, dass sich im Umfeld der
kappadokischen Bischofe eine literarische Aura herausbildete, der sich gerade
die Eliten wie Flavius Asklepiades kaum entziehen konnten.®? Tavium ge-

30 Greg. Naz. Carm. de se ipso 32 (PG 37, 1300-1305), hier nur die ersten 7 Verse. Neu-
edition mit niitzlichem Kommentar in C. SIMELIDIS, Selected poems of Gregory of Nazi-
anzus, 1.2.17; I1.1.10, 19, 32: a critical edition with introduction and commentary (Gottingen
2009) 113-115, 218-246.

“HOehov g Téhela TovUTTEPOG NE XEAO WDV

Eupevat, g ke poyouu ppotav Plov, 1} Twv’ Epnpov

vauetdely Brjpeaaty opéatiog (ol yop Eaat

ToTOTEPOL PEPOTIWV) Kol YpdTiov Blov Enkery

vimevO7}, vijrowoy, axndéa- v 168° dbnpov

potvov Exew, BeétnTog idpLy véov, odpavopoitny,

06 ke YaAvdwvTL Biw pdog aiev ayelpw.

Vgl. zu diesen Versen analoge Gedanken in Ps 54,7-8 LXX (ebenfalls mit dem Wunsch
nach Taubenfliigeln; allerdings geht es um die Flucht aus konkreter Gefahr), zitiert von
Aug. Ep. 95.3.

51 Kopien der Schriften Gregors kursierten wihrend des 5. Jhs. nachweislich in Syrien
und beim Konzil von Chalkedon. Weiterfithrend A. TUILIER/G. BADY/]. BERNARDI (Hg.),
Saint Grégoire de Nazianze. (Euvres poétiques I 1: Poémes personnels II, 1, 1-11 (Paris 2004)
LXXVIII-LXXXI.

52 Vergleichbare Rezeptionsmechanismen deutet ZIMMERMANN C. 2019, 141-143 fiir
Lykaonien an, wo allerdings Amphilochius von Ikonion als Zwischeninstanz eine wichtige
Rolle gespielt haben diirfte.
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horte zwar zur galatischen Provinz, Kappadokien lag indes vor der Haustiir,*
und der Weg nach Caesarea war nicht weit (heute knapp 200 km).

5. Die Trauer der Eltern

Palladion mag den Weg zu Gott gefunden haben, dennoch ist die Trauer der
Eltern geradezu grenzenlos. Der Schmerz von Asklepiades und Basilisa tiber
den Verlust ihrer viel zu frith verstorbenen Tochter entspricht zum einen
antiker Konvention, widerspricht aber zugleich der unverbriichlichen Hoff-
nung der Christen auf ein Jenseits bei Gott. Dieses Dilemma begleitet das
frithe Christentum auf Schritt und Tritt.>* Palladions Epitaph durchsetzen
Formeln der Trauer, wie sie in der Epigrammtradition gang und gébe sind: Es
sei der pB6vog, der Palladion aus dem Leben gerissen habe;> das Madchen
sei blittengleich im Frithling ihres Lebens dahingegangen;* den armen Eltern
habe sie nichts weiter hinterlassen als Kummer und Leid.”” Dass diese dann
ein Grabmal zur ewigen Erinnerung an die Verstorbene setzen, entspricht
selbstverstandlich ebenfalls traditionellem Gedankengut.*®

6. Vignetten im Text

Die graphische Gestaltung des Inschriftenfeldes wurde bereits erwéhnt. Die
Blattchen, die hie und da als Wort- oder Satztrenner zu finden sind, erinnern
an sog. ,Hederae“ (,,Efeu”), wie sie in der lateinischen Inschriftenkultur der
Kaiserzeit und Spatantike oft auftauchen.” An zwei Stellen wird allerdings

> Vgl. zum galatisch-kappadokischen Grenzgebiet nahe Tavium S. METIVIER, La
Cappadoce (IVe-VI¢ siécle). Une histoire provinciale de I’'Empire romain d’Orient (Paris
2005) 60-62.

> Vgl. A. HOrFMANN / U. HUTTNER/ T. NAUMANN / H.-U. WEIDEMANN, ,Trauer®, RAC
32 (2024) 891-916.

55 Vgl. IG 11% 12403 (kaiserzeitlich):

0 pB6vog ex PLototo Tlavabriviov fjpracey Gpvw ...

»Die Missgunst riss jahlings Panathenion aus dem Leben ...

% Dazu LATTIMORE 1942, 195-198. Vgl. etwa CIL V 1666 (Aquileia) tiber ein Madchen,
das e flore iuventae (,aus der Bliite der Jugend“) fortgerissen worden sei.

57 Vgl. z.B. Steinepigramme 1110/04/01 (aus Abonuteichos, ca. 3.Jh.), iiber die jung ver-
storbene Demarete: ... pntplt £pi] Amodoa ddxpua kol k1dea Avypd ... (... meiner Mutter
hinterlief§ ich Trénen und trauriges Leid ...“). Weiterfithrend zu dieser und @hnlichen
Wendungen in griechischen Grabepigrammen PIRCHER 1979, 55 u. 57f. Anm. 25.

8 Vgl. LATTIMORE 1942, 243-246.

¥ Vgl. 1. CALABI LIMENTANI, Epigrafia latina (Milano *1991) 131; F. GRoss1 GONDI,
Trattato di epigrafia cristiana latina e greca del mondo Romano occidentale (Rom 1920,
Ndr. 1968) 47.
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die Monotonie der ,Hederae“ unterbrochen, namlich in Z.7 (zwischen
@B6vog und “Qpr)), wo ein stilisierter Palmzweig, und in Z.17 (am Ende des
metrischen Textes, vor ®Adoviot), wo ein nicht weniger stilisierter Vogel ein-
gezeichnet ist. Derart symbolbeladene Abbildungen sind in frithchristlichen
Inschriften keine Seltenheit:®® Palmzweige mogen die — im Martyriumsdis-
kurs besonders prisente — Sieges- und Uberwindungsidee symbolisieren.
Dass der Vogel im Falle der Palladion als Taube zu identifizieren ist, die ihr
den Weg zu Gott eroffnet, liegt nahe.®! So ist es der Jungfrau ein Leichtes,
ihren Bestimmungsort im Himmel zu erreichen.

% Davon iiberzeugt eine Durchsicht bebilderter Handbiicher. Z.B. C. M. KAUFMANN,
Handbuch altchristlicher Epigraphik (Freiburg 1917); CARLETTI 2008.
61 So auch WALLNER 2017, 39.



7. The Mosaic Inscription of Bishop
Spyridon in Tremithus/Tremithousa'

Daniela Summa

Fig. 24: ICG 4732, Tremithus/Tremithousa, Cyprus, 4"-5" ¢. Ap
(photo: D. MICHAELIDES, Cypriot Mosaics, Nicosia *1992)

! This is an augmented version of D. SumMa, “The Christian Epigraphy of Cyprus: A
Preliminary Study”, in: S. MiTCHELL / P. PILHOFER, Early Christianity in Asia Minor and
Cyprus (Leiden/Boston 2019) [226-251] 234-6. I am grateful to Christiane Zimmermann,
Cilliers Breytenbach, Timo Christian, Klaus Hallof, Ulrich Huttner and Philipp Pilhofer for
helpful advice and to Travis R. Niles for improving the English text.
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Ynoi[dt ypa]mti) TokiAy Tou v xpdav
TOTOV Koopf|oaL ay{wy EMoKOTIWY
Koptawpiov yepatv pocétaev ayades hedera
pviipns Zeupidwv petaiywv aylog

ioog opoiw duvap TvevpoTk]. +

With an inscribed and multicoloured mosaic

to adorn this place of the holy bishops

the virtuous hands of (mosaicist) Karterios instructed
Sp(h)yridon, sharing saintly memory,

equal to his peer in spiritual power.?

Editorial notes: V.1 the letters in brackets have been restored in the mosaic after its
discovery; xpdov- “color” or less likely metaphoric “skin, surface” (of the floor). V.2
témov “place”, meaning the whole church or the burial place within the church. Under-
stand te instead of tau (V.1), Kaptepiov, dyaboig (V.3), and petéxwv (V. 4).

2 The exegesis of the text is much discussed. Here, we propose our interpretation. The
translation above follows the layout of the original text. Our reading is: “Sp(h)yridon,
sharing saintly memory, equal to his peer in spiritual power, instructed the virtuous hands
of (mosaicist) Karterios, to adorn this place of the holy bishops with an inscribed and multi-
coloured mosaic.”
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The mosaic inscription was uncovered within the polychrome floor mosaic of the
early Christian basilica under the Church of Agios Spyridon in the mid 1960s during
excavations conducted by A. Papageorghiou for the Department of Antiquities of
Cyprus. The inscription made of white tesserae in a black tabula ansata (h. 0,60.1.2,31.
Lett. h. 0,09) is reportedly still in situ; however, it has been inaccessible since 1974 be-
cause the site is located in a buffer zone; i.e., the zone administered by the United
Nations that follows the line dividing the island in two political entities.

As what is perhaps the oldest evidence of the Cypriot cult of local bishops, a
strong phenomenon in Cyprus connected to the achievement and reinforce-
ment of the independence of the Cypriot Church from the Patriarchate of
Antioch, this inscription® bears great significance for the history of the early
Cypriot Church.

The commission for the text, composed in an awkward iambic meter,
together with the multicoloured floor mosaic of the basilica dedicated to
the holy bishops, was given to an artist named Karterios by a bishop named
Sp(h)yridon. As in the case of Eustolios’ dossier in the next chapter, this doc-
ument belongs to the genre of building inscriptions.

The mosaic has been dated by the first editor Papageorghiou to the late
fourth century on the basis of the identification of Sp(h)yridon with the
famous fourth century bishop St Spyridon, who participated in the First
Ecumenical Council of Nicaea (325). However, according to the onomastic
tradition of the city, he could have been an homonymous bishop who later
became bishop of Tremithus.? We tend to the latter interpretation on ac-
count of the expressions icog opoiw duvapt Tvevpotiki] (“equal to his peer
in spiritual power”) and éytot énioxomot (“holy bishops”). The latter most
likely refer to the defunct titular bishops of the episcopal see of Tremithus
buried there starting with the first St Spyridon.® Furthermore, with the words

3 Selected editions and studies: A. PAPAGEORGHIOU, “"Epevuva. &ig 1oV vaov tod Aylov
Emupidwvog év Tpepetovod”, Kvmpiaxal Zmovdal 30 (1966) [17-33] 24-8 pl. VIII 1-2;
S. PELEKANIDIS / P. ATZAKA, ZUVTOypoL TV TOAOLOXPLOTIOVIKGY YNPWTOV Samédmwv
6 EAAGSog: Nnowwtiki] EAAds (Thessaloniki 1974) 142-143 no. 135 pl. 126 p; MICHAELIDES
21992, 72 fig. 38; O. MassoN,“Kypriaka, XIX”, BCH 119 (1995) [405-413] 411-3 fig. 3; IG XV
2, 374 with previous bibliography. See M. DONDERER, Die Mosaizisten der Antike und ihre
wirtschaftliche und soziale Stellung: Eine Quellenstudie (Erlangen 1989) 66 no. A 19 pl.15,2;
D. Nicoraou, “H kvumplaxy] emtypagixi] katd tov 40-70 p.X awdvae’, in: MICHAELIDES
2013 [245-272] 260-1 fig. 26; L. Musso,“The Northern Face of Cyprus: The Mosaics in
Their Relation to Eastern Mediterranean Production”, in: L. SUMMERER / H. KaBA (eds.),
The Northern Face of Cyprus: New Studies in Cypriot Archaeology and Art History (Istanbul
2016) [81-115] 86-7 pl.12; EFTHYMIADIS 2018, 108-110 fig. 4; DELIGIANNAKIS 2018, 344-5;
G. DELIGIANNAKIS, A Cultural History of Late Roman Cyprus (Nicosia 2022) 124-8.

1 As D. PaLLAS, Les monuments paléochrétiens en Gréce de 1959 a 1973 (Vatican City
1977) 287-8 has already suggested, followed by FEISSEL / MASsON, BE 1994, 614.

5 See below, note 15.
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aylot émtiokotol, the mosaic seems to offer early evidence for the cult of local
bishops, which makes it one of the most significant evidences for the history
of Christianity in Cyprus.® The Cypriot patriotic practice of venerating local
bishops,” such as Spyridon, patron of the Basilica of Tremithus, Barnabas,
the patron of the island, or the fourth century bishop of Salamis/Konstan-
tia, Epiphanius, was one of the most effective arguments that the Cypriot
Church used since the fifth century in order to achieve and consolidate its
claim to autocephaly. In fact, as it is well known, the Cypriot Church was the
first in the orbis Christianus to become independent from the see of Antioch
at the Council of Ephesus (431), and maintained this status by promoting
local cults, hagiographies and discoveries of holy relics.® Of the last, the most
successful and widely renowned among scholars is the discovery of the relics
of the apostle Barnabas in the late fifth century by Bishop Anthemios, which
proved the apostolic origin of the Cypriot Church to Antioch.’

Concerning the bishop Spyridon, we detect from the fifth century onwards
a flourishing of hagiograhical notices devoted to him from the ecclesiastic his-
torians Rufinus, Sokrates, Sozomenos, and Gelasios,'* who depict his iden-
tity as a shepherd and a performer of miracles, bishop of Tremithus as of
325 and prominent participant in the council of Nicaea (325) and Serdica

 Most recently EFTHYMIADIS 2018, 109-10; DELIGIANNAKIS 2018, 345, with further
bibliography.

7 See Rapp 2014, 31.

8 Concerning the early history of the Cypriot Church, see A. H. M. JoNEs, The Later
Roman Empire, 284-602: A Social Economic and Administrative Survey, 3 vols. (Oxford
1964) 1.376-377, 2.873; V. VON FALKENHAUSEN, “Bishops and Monks in the Hagiography
of Cyprus”, in N. PATTERSON SEVEENKO / C.F. Moss (eds.), Medieval Cyprus: Studies
in Art, Architecture, and History in Memory of Doula Mouriki (Princeton 1999) 21-33;
M. KANTIREA, “Gouverneurs, évéques et notables de Chypre au Bas—Empire”, in: S. BE-
NoisT/C. HoET-VAN CAUWENBERGHE (eds.), La vie des autres: Histoire, prosopographie,
biographie dans ’Empire romain (Villeneuve-d’Ascq 2013) [113-127] 123-4; Rapp 2014;
DELIGIANNAKIS 2018, 344-5. The crucial role of Cyprus and its Church in the eastern Med-
iterranean has been highlighted by G. BoweRrsock, The International Role of Late Antique
Cyprus (Nicosia 2000); G. DELIGIANNAKIS, “The Last Pagans of Cyprus: Prolegomena
to a History of Transition from Polytheism to Christianity”, in: HORSTER / N1coLAOU /
RoGGE 2018, 23-44.

°On the invention see Rapp 2014, 33; J. P. HUFFMAN, “The Donation of Zeno: St
Barnabas and the Origins of the Cypriot Archbishop’s Regalia Privileges”, JEH 66 (2015)
235-260.

10 Rufinus, HE 10.5; Sokrates, HE 1.12.1-7; Sozomenos, HE 1.11.1-11; Gelasios, HE
2.10.1-11.7, all collected by VAN DEN VEN 1953, 34*-41*.

1 Sokrates, HE 1.12.1 (= Suda 0 976 s.v. Znupidwv); Sozomenos, HE 1.11.1; see DELEHAYE
1907, 239-241. The earliest attestation of Spyridon’s life comes from Athanasios, Apol. Sec.
50.2, (around y. 348), who informs us that he was bishop of Tremithus between 325 and 346,
see VAN DEN VEN 13*-14%, 115*.
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(343).12 In the seventh c. D, the cult of Spyridon was well established as one
of the earliest and most successful cults of saints of the Cypriot Church, as a
further Life of Spyridon composed by Theodoros, the bishop of Paphos, con-
firms.!* Namely, in an addition to chapter 20,!* Theodoros reports that on
the December 14 of the year AD 655, Spyridon’s birthday, the Cypriot bishops
and other eminent guests convened in the church of Agios Spyridon in
Thremithus, which was also the saint’s burial place,!” to celebrate the feast day
of St Spyridon and to hear him reading his newly composed Life of Spyridon
publicly. Theodoros reported also that when narrating a miracle perform-
ed by Spyridon, namely that merely the prayer of the saint caused an idol in
Alexandria to collapse, some of the listeners became sceptical, because that
specific miracle was not included in an ancient and authoritative biography
of Spyridon that had been composed in iambic verses. The audience first be-
came convinced of the authenticity of the miracle when their attention was
drawn to a painting of that very scene on a wall in the church.!® The Suda,
a Byzantine Lexicon, records the existence of this ancient biography and
mentions as the earliest biography of Spyridon an iambic poem attributed
to his disciple Triphyllios, bishop of Ledra.l” The poem is preserved in
scanty fragments, in which Paul Maas was able to detect ‘neglected” iambic
trimeters, which appear already to have the physiognomy of the Byzantine do-
decane syllable.!® The awkward iambic meter of the mosaic inscription could

12 Sokrates, HE 1.8.12; Suda o 976. His name is in the conciliar lists of Nicaea; see
H. GeLzer / H. HILGENFELD / O. CuNTZ, Patrum Nicaenorum nomina. Latine Graece
Coptice Syriace Arabice Armeniace. Adiecta est tabula geographica (Leipzig 1898; Neudruck
mit Nachwort von Christoph Markschies. Stuttgart/ Leipzig 1995) 71. For this reference, I
am grateful to Ulrich Huttner and Philipp Pilhofer. Spyridon’s presence at the Council of
Serdica is reported by Athanasios, Apol. Sec. 50.2.

13 Edited by VAN DEN VEN 1953, 1-103. Cf. DELEHAYE 1907, 239-241; Rapp 2014,
405-7, recently Y.R. Kim, “Cypriot Autocephaly, Reconsidered”, in: L. NASRALLAH /
A. Lunjenpijk / C. BAKIRTZIS 2020, [153-167] 156-7; S. EFTHYMIADIS, “The cult of Saints
in Late Antique Cyprus and the Apostolicity of its Churches”, in: NASRALLAH / LUJENDIJK/
BAKIRTZIS 2020 [211-223] 213 and 221; M. SOLOMIDOU—-IERONYMIDOU/G. PHILOTHEOU
“The Representation and Memory of Saints Paul, Barnabas, Epiphanios, and Others on Wall
Paintings of Byzantine and Medieval Cyprus”, in: NASRALLAH / LUDJENDIJK / BAKIRTZIS
2020 [225-235] 231, according to whom Saint Spyridon, along with Epiphanios, is depicted
in almost every church of Cyprus. Recently, a full edition, with Spanish translation, of a lost
Life of Spyridon composed by Leontios of Neapolis and dating to the 7% c. has been pro-
vided by CAVALLERO et al. 2014.

14VAN DEN VEN 1953, 81* 110*-111*.

15 As Theodoros writes, VAN DEN VEN 1953, 88 1.14-89 1. 4.

16 VAN DEN VEN 1953, 76*-77*.

17 Suda 1 1032; see VAN DEN VEN 1953, 44* Theodoros does not believe that the iambic
biography was composed by Triphyllios, VAN DEN VEN 1953, 77 1.12-78 1. 15.

18 On this text, see VAN DEN VEN 1953, 44*-55%; regarding the text and results of Maas’s
examination, see 115*-120* In the same Basilica of St Spyridon, a 7 c. inscription composed
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be an attempt to establish a link with the quite contemporary (or supposedly
contemporary) iambic biography. Whether or not the characteristics of the
mosaic insinuate that it is more ancient than it actually is, it would be prefer-
able to date the inscription to the fifth rather than to the fourth century. In
conclusion, according not only to the previously refereed opinions, but also
to our own, the mosaic of the episcopal Basilica was commissioned to the
mosaicist Karterios by a bishop of Tremithus traditionally named after his fa-
mous predecessor, St Spyridon.'® The inscription highlights bishop Spyridon
as a benefactor of his community and documents the veneration of the saintly
bishops of Cyprus in one of the earliest preserved evidences.

in dodecasyllabic meter has been found (IGXV 2, 375 = ICG 4742), called by P. Maas, “Der
byzantinische Zwolfsilber”, Byz. Zeitsch. 12 (1903) 278-323 “byzantinischer jambischer
Trimeter”. On this meter, see the recent study A. RHOBY, “Vom jambischen Trimeter zum
byzantinischen Zwolfsilber: Beobachtung zur Metrik des spatantiken und byzantinischen
Epigramms”, WSt 124 (2011) 117-142; CAVALLERO et al. 2014, 21-3.

19 Also in the case of Epiphanios, see EFTHYMIADES 2018, 110.



8. The Epigraphic Dossier of the Complex of ‘Eustolios’

Daniela Summa

The dossier of ‘Eustolios’ offers an eminent piece of evidence for the co-
existence of Classical tradition and Early Christianity within a civic con-
text. In the most popular inscription of the series, the public benefactor Eus-
tolios presents himself as being comparable to the former pagan god Phoebus
(Apollo) in the duty of protector of his city.

The series of mosaic inscriptions was unearthed in a large complex known
as ‘House’ or ‘Annex of Eustolios’ (after the name of its donor, see inscription
no. 2) during excavations conducted in the years 1934-1935 and 1948-1950 by
the archaeologists of Pennsylvania University on the acropolis of the ancient
city of Kourion, located on the southwestern coast of Cyprus.! The com-
plex, built on the foundations of an earlier building, presents the architec-
tural shape of a richly decorated peristyle Roman villa, consisting of more
than 30 rooms with annexed thermal baths in the upper level of the area. In
the best-preserved parts of the complex five mosaic inscriptions are still vis-
ible in more or less fragmentary conditions.? As will become clear below, the
epigraphic evidence is related to the function of the building and of the re-
spective inscribed spaces, which include the entrance, reception halls, and
bathhouse. The mosaic inscriptions support the assumption that the com-
plex was used at this time as a public bath establishment and meeting place.

1 On the excavations see ]J.-F. DANIEL, “The Palace”, UMB 7,2 (1938) 4-10; idem,
“Kourion. Past Achievements and Future Plans”, UMB 13,3 (1948) 7-15; D.]J. FALEs,
“Kourion — The Amusement Area”, UMB 14,4 (1950) 27-35; G. Mc—FADDEN, “Archae-
ological News: Cyprus, 1950-1951” AJA 56,2 (1952) [128-131] 128-9; CHRISTOU 2007,
19-22; The inscriptions found in the ‘house of Eustolios’ have been fully published by
MITEORD 1971 in his corpus of the inscriptions of Kourion: L.Kourion 201-205.

2 A sixth mosaic inscription (I.Kourion 206 [ICG 4738]), disintegrated soon after the ex-
cavation, was transmitted in too fragmentary a state for attempting an interpretation (- - - I
| - - -IE | - ~-OEOC | - -O-EK | - -CM)), unless the word @6 lies hidden at 1. 3.
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Fig. 25: Map of the Complex ‘of Eustolios’ after M1TFORD, LKourion, plan 4 (Courtesy of

the Department of Antiquities of Cyprus). The inscribed mosaics are indicated in the map

with the letters A-F (= corresponding to LKourion 201-206, ICG 4733-4738, Kourion,
Cyprus, early 5 c. AD).
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1. Complex of Eustolios: Vestibule Leading to the
Forecourt to a Central Peristyle. In situ.

For copyright reasons, this image cannot be re-
produced in the digital edition. It is included
in the print edition.

Fig. 26: L. Kourion 201 [ICG 4733] (photo: D. Summa, 2023;
Courtesy of the Department of Antiquities of Cyprus)

eloa[ye] Enter

e’ dyad[®] to the good fortune
eVTUYAG with good luck

0 olkw. to the house.

Editorial notes: Text made of black tesserae within a gray red and brown colored
wreath, fragmentary at the right side and below, diam. 0,505. Letters h. 0,05-0,08 (Cw).
Underlined letters were visible after excavation and have now been lost.

Selected editions and studies: MITFORD, LKourion 201 with ph.; PELEKANI-
DIS / ATZAKA 1974, 143-4 no.136 with ph. pl.128B; CHRISTOU 2007, 26 With ph. See
MAVROGIANNIS 2016—2017, 234~7; NASRALLAH 2020, 7.

In the vestibule, a first mosaic inscription welcomes the visitor into the
complex with two classical, almost synonymic expressions, ¢’ aya6® and
eVTUY®S, that are only apparently redundant: the first wish is meant for the
wellbeing of the visitor “enter to your good fortune”, the second for the well-
being of the house. Since the next inscription (I.Kourion 204 [ICG 4736],
see 2.) refers to the whole city of Kourion, the interpretation of the com-
plex as a public building has been reasonably considered the most probable.
Consequently, we understand here the last word oikog as “public house”.
Furthermore, several inscribed fragments of public documents in honour
of functionaries and distinguished citizens of the second—third c. Ap have
been uncovered in the topsoil and filling of several rooms and baths of the
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complex,® which presumably originate from a previous civic complex, as
also the adjacency of the Eustolios complex to the ancient theatre of the city
suggests. Neither the text based on the traditional welcome-formula of the
pagan buildings nor the geometric decoration pictured on the floor mosaic
around the inscription evince Christian faith at the entrance of the house.?
In fact, the only preserved Cypriot texts with a similar form are two non-
Christian inscriptions, the first from the city of Amathus (2™ c. AD),’ the
second from the nearby sanctuary of Apollo Hylates, patron of Kourion.
The latter is a stele modestly inscribed in a late phase of the sanctuary (3™
c. AD) and located at its entrance with welcoming, blessing, and farewell in-
scriptions.® Since it survived in the sanctuary almost completely intact the
stele could have still been visible to the Kourion inhabitants at the time of
Eustolios, especially considering that the commissioner of the complex ac-
knowledges the local Apollo in the following inscription.

3 The inscriptions I.Kourion 99,100, 101, 102, 103, 118, 146, 174, 200.

* Mosaics welcoming the visitor with inscribed Psalms or Biblical quotations in religious
buildings are well documented in early Christian Cyprus similarly as in the neighbouring
Syria. From the vicinity, see in the Episcopal Basilica of Kourion at the south of the cen-
tral entrance Ef§acBou (sc. -g) xal améd[ote]/ Kupiw 1@ O(g)d M[pwv]/ (“Vow and pay
unto the Lord our God”, Ps 75:12 LXX). ®wv1] dyahdoeos k[ol ow]/tnplag v axnves (sc.
-aiig) Swkaliwv] (“The voice of rejoicing and salvation is in the tabernacles of the righteous”,
Ps 117:15 LXX) + Eiprjvn 1] lowd[og] (sc. -gio-) / [oo]v, & PAémo[v Aprjv] (“Come in peace,
beholder, Amen”, 1 Kgdms 16:4) (I. Nicoraou, “The Inscriptions”, in: MEGAW 2007
[367-399] 385-6 with translations). In the so called Basilica B of Akrotiri—Katalymata ton
Plakoton close to the main entrance was found a floor mosaic with Introitus Psalm 117:20
AV 1) TOAY ToU xvplov, Sikeot (sc. -atot) eioehevoovte (sc. -at) €v avty) (“This (is the)
gate of the Lord, into which the righteous shall enter”, E. PrRocopr10U, “New Evidence of the
Early Byzantine Ecclesiastical Architecture of Cyprus”, in: M. HORSTER / D. N1coLaou /
S. RoGGE (eds.), Church Building in Cyprus (Fourth to Seventh Centuries): A Mirror of
Intercultural Contacts in the Eastern Mediterranean (Miinster 2018) [73-98] 88-89 with
figg. 12-13 = ICG 4740). The latter quotation is also pictured on tombs in Yeroskipou, see
D. MICHAELIDES, “Ayioi Pente at Yeroskipou. A New Early Christian Site in Cyprus”,
Musiva et Septilia1(2004) 185-198; idem, “The Significance of the Basilica at Agioi Pente of
Yeroskipou”, in: C. A. STEWART / T. W. Davis/A. WEYL CARR (eds.), Cyprus and the Bal-
ance of Empires: Art and Archaeology from Justinian I to the Coeur de Lion (Boston 2014)
[1-16] 6-14 (= ICG 4741). Cf. FE1sSEL, BE 2008, 92 and 2009, 649.

> MITFORD 1950, 72 no. 40 with fig. 42, elooye petd vylog, e00GM el (sc. ko) edTiyI<o>
(x&(v) ebtuyia? J. and L. RoBERT, BE 1951, 236); I. Amathonte 1193, in print. Although the
text is problematic, the well-wishing meaning is clear: “enter to good health, with flour-
ishing and good luck”.

¢ Decorated as well with a wreath and with a miniature of the temple in relief (I.Kourion
112). On the front is the inscription welcoming into the sanctuary (kaA®g €pyn), on the
lateral side the blessing of Apollo ([eihe]wg Opetv [ AT]dAAwv), on the backside, visible when
exiting, the farewell (xahdg Umdyeg).
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2. Central Part of the East Hall, which shall have
Functioned as Reception Space. In situ.

For copyright reasons, this image cannot be re-
produced in the digital edition. It is included
in the print edition.

Fig. 27: LKourion 204 [ICG 4736] (photo: D. Summa, 2023;
Courtesy of the Department of Antiquities of Cyprus)

[Kovptéag] t0 map[oiBe &v OAP]w TavTi TéhovTog
[viv &v 8Ur) i8] wv €x Tod0g EvaToA0G =
[00 MaTping xw]png EmeArioato, GAN dpo kol TH|g
[EpvnoBr @uAi]wg AovTpa yaploodpevos:
5 [fp avtog dm] dileto Kovprov, g ote Poifog,
[yainv 8¢] Bpuy[inlv Ofjxev dmnvepinv.

Having seen that the citizens of Kourion, who were once considerably
wealthy,
suffered now in abject misery, promptly Eustolios
did not forget his homeland, but remembered it with love, presenting
the baths to the city.
5 Heindeed was taking care of Kourion, as once Phoebus (Apollo) did,
and restored calm in the earthquake-stricken land.”

7 SOREN/JAMES 1988, 20 and similarly CHRISTOU 2007 — based on Mitford’s text — trans-
late as follows: “Eustolios, having seen that the Kourians, although previously very wealthy,
were in abject misery, did not forget the city of his ancestors, but first having presented the
baths to our city, he was then taking care of Kourion as once did Phoebus (Apollo) and built
this cool refuge from the wind”, interpretating thus that the baths were constructed some
years before the rest of the complex. Mitford’s supplements are given also by MAVROGIAN-
NIs 2016-2017, 248, who reports in note the divergent supplements proposed by Boskos
and Peek. Nasrallah follows Boskos’s supplements in the text, however printing Mitford’s
translation.
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Editorial notes: Text made with black tesserae in a white rectangle, fragmentary at the
left side, h. c. 0,478, 1.1,615. Letters h. 0,053-0,07 (Cw). The reconstruction of the text
is much discussed. We give here exempli gratia the supplements proposed principally
by Peek and report the different suggestions in the apparatus as follows: 1 [APw]t
Boskos; 2 £v 80t Boskos; 8 (= 8eia) Peek; [Suatrivous €a18]av Mitford; 3 matépwv
x®]png Mitf., Boskos; 4 [fjpetépag more]wg Mitf.; 5 [ahTog &7 téTE] Boskos, [avTog
&1 ot £]8{{eto Mitf.; 6 [fjpyeTo, xai] Yyuyprv Mitf., too long; [¢moiet ko] Christou.

Textual commentary: V.2 the meaning of ék 1080 is problematic and mostly not
included in the translations: it has been interpreted by Mitford “abroad, out of the
country”; we suggest rather “promptly, expeditiously” (see Latin expedite), less prob-
ably “closely, from close up”. V.5 8{(eto, interpreted by all scholars necessarily as
“took care”, nevertheless remains puzzling, since the verb means “seek for, seek after,
desire”. V. 6 ppuyinv “thunderous” or “overfloated”, both possible meanings referring
to the earthquake and tsunami that caused the substantial destruction of the coastal
city of Kourion.

Although the text can be completed only by conjecture,® there are, fortunately,
some key words in the preserved part, which allow us to reconstruct the
general sense. A prominent man named Eustolios sponsored the construction,
or more probably the reconstruction,’ of the bathing establishment and of the
annexed complex and donated them to the city of Kourion, which had fallen
into poverty no doubt after several earthquakes that were devastating for the
island, of which the last one documented occurred around 360/370.!° With
this and presumably further benefactions suggested by the preterit 8iCeto
(“was taking care”), Eustolios is shown to have undertook great efforts for his
city, as the pagan god Apollo once did. We understand in this context the local
Apollo Hylates, patron of the city of Kourion, whose sanctuary was located
just 3.5 km northwest from the Acropolis and from the complex of ‘Eustolios’.
The text is imbued with classical paideia by the use of the metron (three
elegiac distichs), the poetic vocabulary (3{{npo, méhopat, Poifos, Homeric
patina,'! no augment in preterit forms) and the mythological reference. Al-
though displaying classical culture as a status symbol of the élites, and also

8 Selected editions and studies: M1TFORD, I.Kourion 204 with ph.; PELEKANIDIS /
ATZAKA 1974, 143-4 no.136 with ph. pl.1288; W. PEEK, “Metrische Mosaik-Inschrift aus
Kurion”, ZPE 23 (1976) 97-8. See MITFORD 1950, 47 no.1; Boskos 1997, 2.126-7 (E52)
with ph.; NicoLaou 2001, 13-7 with ph.; HAUBEN 2004, 274-281; CHRISTOU 2007, 30;
MAVROGIANNIS 2016-2017, 238-254; SumMa 2019, 241-2 with ﬁg. 9.9; NASRALLAH 2020,
9-10; DELIGIANNAKIS 2022, 42—4.

® On a possibly earlier bathhouse, see I.Kourion 100 and discussion by MAVROGIANNIS
2016-2017, 235.

10 SOREN 1987; SOREN / JAMES 1988; PAPAGEORGIOU 1993, 27-31; J. Davis, “Earthquakes
and the Crises of Faith: Social Transformation in Late Antique Cyprus”, BurH 46 (2010)
5-16 with a useful bibliographic overview.

1 On ‘Homeric language’ in late antique epigrams, see G. AGOsTI, “Les langues de I’épi-
gramme épigraphique grecque: regard sur 'identité culturelle chrétienne dans ’Antiquité
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used by more or less literate Christians, was not at all exceptional in Early
Christian times,'? the peculiarity of the epigram consists in the phrase “as
Phoebus once did”. Establishing a comparison between the past deeds of
Apollo and the present deeds of Eustolios, the benefactor aims to immortalize
his name in the mosaic as successor of the extinct pagan god in the function
of protector of the city.!® Far from a refusal of the memory of Apollo, it proves
that the pagan tutelary God belongs to the collective memory of the Kourians,
mythology thus remaining a part of the tradition of the city. Since no traces of
conflict nor violent tones toward the old religion are perceived, this epigram
is considered one of the most relevant pieces of evidence documenting a tol-
erant or even peaceful atmosphere in early Christian Cyprus.'*
Furthermore, the epigram provides confirmation that the sanctuary of
Apollo Hylates was no longer in use at that time. Indeed, the last repair
works in the pavement of the sanctuary point to a final construction phase
in the first half of the fourth c. Ap,!> before the catastrophic earthquakes of
the second half of the same century that destroyed the city. For this further
reason, it seems reasonable to date the completion of the Eustolios complex
rather to the beginning of the fifth century® than to the late fourth century.

tardive”, in: E. SANTIN/ L. FoscHIA (eds.), L’épigramme dans tous ses états: épigraphiques,
littéraires, historiques (Lyon 2016) 276-295.

12See A. KALDELLIS, Hellenism in Byzantium. The Transformations of Greek Identity
and the Reception of the Classical Tradition (Cambridge 2008); concerning epigrams see
G. AcosTi, “Cultura greca negli epigrammi epigrafici di eta tardoantica”, Incontri tries-
tini di filologia classica 6 (2006-2007) 3-18 esp. 4-5 on building inscriptions. On mosaics:
“Nei ricchi pavimenti musivi del IV, V e VI secolo, ad esempio, la scelta di temi mitologici
e letterari non &, come troppo spesso ancora si ripete, un indizio di opposizione al cris-
tianesimo, o comunque di revival del paganesimo letterario: essa testimonia invece la
volonta dei committenti di far sfoggio della propria cultura, cio¢ di dimostrare di appartenere
all’élite dell’impero”; G. Agosrl, “Literariness and Levels of Style in Epigraphical Poetry of
Late Antiquity”, Ramus 37 (2008) 191-213; AGosTI 2020, 217-231.

13 G. DELIGIANNAKIS, “Christian Attitudes towards Pagan Statuary: The Case of Anas-
tasios of Rhodes”, Byz. 78 (2008) [142-158] 149-150 and 2022, 42 provides as a close parallel
an early Christian epigram from Rhodes, where the notable Anastasios is proclaimed
“oixioty|g” (founder) of the Rhodians and “New Heracles” (ICG 4743); see the discussion
about his document in G. Agosrt1, “Paideia classica e Fede religiosa”, Cahiers du Centre
Glotz 21 (2010) 344-5.

14On the possibly peaceful coexistence of pagans and Christians, see A. PAPAGEOR-
GHI0U / N. BaKIRTZIS, “Hagiographic Narratives and Archaeological Realities: Revisiting
the Beginnings of Christianity in Cyprus”, in: NASRALLAH / LUDENDIJK / BAKIRTZIS 2020,
55-74, with previous bibliography; MICHAELIDES 2020, 100; DELIGIANNAKIS 2022, 45.

15 SOREN 1987, 42-3, 52; SOREN / JAMES 1988, 37, 167.

16 Thus MICHAELIDES 1992, 81; HAUBEN 2004; MAVROGIANNIS 2016—2017; DELIGIAN-
NAKIS 2022, 42.
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3. Southern Part of the East Hall. In situ.

Fig. 28: 1.Kourion 202 [ICG 4734] (photo: D. Summa, 2023;
Courtesy of the Department of Antiquities of Cyprus)

avti MBwv peydiwy, avTtl aTtepeoio a1 pov
xohkod te EavBolo kal avtod avt’ addpavtog
<0>18e d6pot {hoavTto ToAIAALITA oTjpota XploTod.

Instead of great stones, instead of solid iron
and gleaming bronze and even adamant
this house encloses the much-venerated signs of Christ.

Editorial notes: Text made of brown tesserae within a rectangle of white tesserae,
h. 0,355-0,358, 1.2,02. Letters h. 0,075 (Cw). V.3 EIAE in mosaic; €8¢ itacistic form
instead of 0{dg; moAIAATO (= hom. TOAUAAIGTOG), a Callimachean word, occurs often
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in Nonnus (see AGOSTI 2020, 225) and in a quite contemporary poem from Syria
(IGLS 11297 = Steinepigramme 20/21/01 [addendum in Steinepigramme V, p.14], new
edition in FEISSEL 2002, 201-220). For the term in early Christian writers, see also
NASRALLAH 2020, 13-14.

The only fully-preserved inscription'” is also a metrical composition of three
dactylic hexameters in Homeric vocabulary and style (gen. in -oto, no aug-
ment). Already in the Homeric epics, stone and iron were used as a metaphor
of stability and strength of body and soul, such as in II. 4.510, where Apollo
encourages the Trojans against the Argives: “Do not retire from the Argives!
Their skin is neither stone nor iron” (00 oL AiBog xpws 0082 6idnpog); in Od.
19.494, the faithful wet-nurse of Odysseus, Eurykleia, speaks after recognizing
him: “T will be like hard stone and iron” (w 8 &g &te Ti¢ aTeper) Albog 1ie
aidnpog); meanwhile, bronze occurs as appropriate material for ornaments
or parts of buildings and durable arms (1. 3.292, 4.540, Od. 4.72, 5.244 et al.).
In a sort of klimax construction (bronze is more resistant to corrosion than
iron), the strongest material of all is named last; adamant, that is, steel. The
selection of the materials stone, iron, bronze, and steel, which does not in-
clude delicate gold, silver or ivory, by undoubtedly presupposing a former
great wealth of Kourion,'® as already remembered in epigram LKourion 204
(ICG 4736, see 2.), seems first of all intended to highlight the fortitude and
sustainability of those magnificent pagan buildings in Kourion, including
their content, furniture, and arms, which now lay in ruins next to or even at
the same place of the Eustolios complex prior to its construction.

The term “house” occurs again here with the poetic §6pot. However, one
cannot exclude in this part of the complex the other meaning of d6pot,
“room, hall”, in the sense of a gathering hall for people (e.g. Homer, Od.
8.57, 22.204). As previously mentioned, the final words o7jpota Xpiotod
could refer — among other Christian symbols such as cruciform elements

17 Selected editions and studies: MITFORD 1950, 47 no.1; MITFORD, I.Kourion 202 with
ph.; Guarpucct 1978, with fig. 122; PELEKANIDIS / ATZAKA 1974, 143-4 no.136 with ph.
pl. 128y; CHRrIsTOU 2007, 27 with ph. See MICHAELIDES *1992, 85 with fig. 46. NicoLAOU
2001, 13-7 with ph.; HauBEN 2004, 274-281; MAVROGIANNIS 2016—2017, 233-254; NAS-
RALLAH 2020, 12—4; DELIGIANNAKIS 2022, 42.

18 Thus MAVROGIANNTS 2016-2017, 245-6; reasonably, DELIGIANNAKIS 2022, 42 sees
here a “contrast between materiality and spirituality”. A useful example mentioning the
precious materials of a wealthy hall can be found in Homer, Od. 4.72-74, in which Tele-
machos is a guest in the house of Menelaos and admires the great wealth of his hall full
of shining bronze, gold, amber, silver, and ivory, in his eyes equal only to the courtyard
of Zeus (... ppdleo, Neatopidr), 10 épd rexoplopéve Qup@,/xaAkod Te oTePOTY KaTd
Swpota NyrevTa/xpuood T NAEKTPOL Te kol GpyUpou NS EAEpavTog. Znvog Tov Tolide
v ’Ohvpmiov €vd0Bev avdy] ...; “... Son of Nestor, dear to this heart of mine, you see the
flashing of bronze throughout these echoing halls, and the flashing of gold, of electrum, of
silver, and of ivory? Of such sort must be the court of Olympian Zeus within ...”).
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that were presumably part of the furnishing — to the animals represented in
the floor mosaic above the inscription, fishes and specific species of birds. In
fact, similar or even identical birds, such as the pigeon, dove, partridge, and
pheasant, are pictured on mosaics in the supposedly contemporary Epis-
copal Basilica located on the northwest of the Eustolios complex.' This text
is an indisputable declaration of Christian faith, highlighted by the rhetorical
figure of the antithesis, which opposes the materiality of the pagan buildings
and their belongings to the spirituality of Christian life. The explicit mention
of Christ makes evident that Christian religion dominated at that time un-
contested, thus giving a further confirmation of the belonging of the complex
to an established period of Early Christianity in Cyprus.?’

4. Southern Part of the East Hall Stretching to Cliff. In situ.

For copyright reasons, this image cannot be re-
produced in the digital edition. It is included
in the print edition.

Fig. 29: I.Kourion 203 [ICG 4735] (photo: D. Summa, 2023;
Courtesy of the Department of Antiquities of Cyprus)

19 Mentioned above in note 4 and below p.153. MICHAELIDES 1992, 82-3, recognized the
guinea hen in the Eustolios Annex, which is also represented in the closeby early Christian
Basilica; see also MEGAw 2007, 240-1, and most recently MICHAELIDES 2020, 103-4, with
previous bibliography. The latter identified the workshop that produced Eustolios floor
mosaics with high probability as the same who realized the mosaics of the basilica of Agia
Trias at Gialousa.

20 On the now superseded discussion whether the mosaics of the complex mirror the
transition from Paganism to Christianity in late antique Cyprus, see HAUBEN 2004, 271-281;
MAVROGIANNIS 2016-2017, 241-2; DELIGIANNAKIS 2022, 42 with former bibliography.
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For copyright reasons, this image cannot be re-
produced in the digital edition. It is included
in the print edition.

Fig.30: Overview of the space with the inscriptions at the cliff. Bottom, left: I.Kourion 204
[ICG 4736], see 2.; top, right: I.Kourion 202 [ICG 4734], see 3., and LKourion 203 [ICG 4735],
see 4. (photo: D. Summa, 2023; Courtesy of the Department of Antiquities of Cyprus)

£E€8p1v Bahapdv te Buid[dea TodTo]v [a8]elpal
Adwg <E>wppocivn Te KoL — — — — — KOpPEOUTLY

The sisters Reverence, Moderation and - — - foster
the exedra and the fragrant thalamos.

Editorial notes:*! Text made of brown tesserae within a rectangle with white tesserae,
fragmentary in the middle, h. 0,23, 1.1,935. Letters h. 0,08-0,082 (Cw). Underlined
letters were visible after excavation but have now been lost. V.2 beg. AIAw[w— in
mosaic; in the lacuna first Evoepin, successively Ebvopin suppl. Mitford, SOREN /
JaMEs 1988, 21; Evoefin Christou, Nasrallah, Michaelides.

The personification of three virtues Aidwg (“Reverence”), Zwpoaivn
(“Moderation”), and a third lost in the lacuna look after this space, which
includes a thalamos, namely the inner part of the house generally con-
sisting of the women’s apartment, and a semi-circular seating hall (exedra)
located on the cliff with panoramic view over the sea. Here as well, we ob-
serve the influence of classical paideia: the metrical text is composed of two
hexameters in epic style, language, and mythological references. The two
preserved virtues Aidwg and Zw@pocvvr are well-known traditional virtues

2 Selected editions and studies: MITFORD, I.Kourion 203 with ph.; Guarpuccr 1978,
420-1with fig. 123. See MITFORD 1950, 47 no. 1; PELEKANIDIS / ATZAKA 1974, 143-4 no. 136;
Nicoraou 2001, 13-7 with ph.; CHrIsTOU 2007, 30; MICHAELIDES 2020, 103.
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and not exclusively Christian. The third name lost in the lacuna has been
supplemented as EOvopin (“Obedience to the Laws”) or Eboefin (“Piety”),
of whom the latter would be more suitable in this presumably female con-
text.”? The adjective Buwdea in connection with a space may have sounded
familiar to literate Cypriots, since it distinguishes the renowned sanctuary
of Aphrodite Paphia fragrant of incense and myrrh (Od. 8.362-366; Homeric
Hympn 5.58-66).% On account of the expression “fragrant thalamos”, related
primarily to women, it is generally and, in our view, correctly assumed that
this wing was the space reserved for women. In fact, differently than the
inscription LKourion 202 (ICG 4734, see 3.) characterized by the strong,
almost martial character of the recorded materials, this text mentioning the
sweet-smelling inner hall and the sister virtues is undoubtedly filled with
feminine elements. Furthermore, the virtue Zw@pooivn occurs in early
Christian epigrams, especially concerning women.** Likewise, the verb
kopéw “to take care, foster”, is used not exclusively but frequently for women
as agents (for ex. Homer, Od. 11.250, 17.319, 24.212).

22 So CHRISTOU 2007, 30; NASRALLAH 2020, 11-2; MICHAELIDES 2020.

% M. R1sTORTO / S. REYES, “Reflecting upon Cyprus as a Sacred Place in Homeric
Hymn 67, in: K. CARVOUNIS / A. GAVRIELATOS / G. KARLA / A. PAPATHOMAS, Cyprus in
Texts from Graeco-Roman Antiquity (Leiden /Boston 2023) [67-87] 70-1. The formu-
la ‘fragrant thalamos’ occurs also referring to Helen in Homer, Od. 4.121; to Metaneira in
Hymn. ad Dem. 244, 288.

24 See examples in C. ZIMMERMANN, “Christian Verse Inscriptions”, in: BREYTENBACH /
ZIMMERMANN 2018 [480-513] 493.
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5. North Room: Baths, Frigidarium. In situ.

Fig. 31: Baths on the upper level with the mosaic inscription LKourion 205 [ICG 4737]
(photo: D. Summa, 2023; Courtesy of the Department of Antiquities of Cyprus)

Fig. 32: LKourion 205 [ICG 4737] (photo: Th. Galanopoulos, 2015;
Courtesy of the Department of Antiquities of Cyprus)

Kriowg Foundation

Editorial notes:?* Inscription made of black tesserae within circular white space, diam.
0,92. Letters h. 0,037-0,06 (C).

% Selected editions and studies: M1TFORD, LKourion 205 with ph.; PELEKANIDIS /
ATZAKA 1974, 143-4 no.136 with ph. pl.129; A.H.S. MEGAw, “Excavations at the Epis-
copal Basilica of Kourion in Cyprus in 1974 and 1975: A Preliminary Report”, DOP 30 (1976)
345-371,13-4 with ph. pl. VII 9; MICHAELIDES *1992, 86 with fig. 47. See D. MICHAELIDES,
“A Catalogue of the Hellenistic, Roman and Early Christian Mosaics of Cyprus with
Representations of Human Figures”, RDAC 1987 [239-252] 241 no. E 2; MAVROGIANNIS
2016-2017, 233-254; SuMMA 2019, 242-3 c. ph. 9.10; NASRALLAH 2020, 8-9.
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In the central part of the frigidarium dominates an unusual personification
of KTIZIZ,* the power of Foundation represented as a black-haired woman
holding a metal rod in her hand, which measures 29.3 cm, approximatively
the length of a Roman foot. This is the only preserved human figure of
the complex, although it is possible that the three personified virtues of in-
scription LKourion 203 (ICG 4735, see 4.) were pictured as well in a lost
mosaic.”” The word xtioig - not differently than xti{w, xtiotng built on the
same stem - has the double meaning of “Creation” and “Foundation/Power
of Foundation”, in this last case referring to sponsors of constructions. The
latter meaning is highlighted here by the metal rod in the hand of Ktisis, al-
though it is possible that the Christian commissioner intended to maintain
the semantic ambivalence of the term.* Not differently than Kourion, other
Cypriot cities as well suffered heavily because of the devastating earthquakes
of the fourth century and were restored or fully reconstructed from the foun-
dations thank to the benefaction of wealthy individuals mostly belonging
to the ecclesiastic milieu. Those prominent people, who financed public
works in Late Antiquity, were often honoured with the title of xtiotng or
¢prhoxtiotng (“founder”, “fond of building”). The greatest documented bene-
factor in Cyprus, a notable named Eustorgi(o)s, was acclaimed in the in-
scriptions @uAoxtiotyng and raiser of all the island for having sponsored ex-
tensive constructions at least in Paphos and Salamis.?® The personification
of Ktisis is here an eloquent sign that Eustolios belonged to the category of
ktiotor/grhokTioTal.

In conclusion, we know from the epigraphic and archaeologic evidence
that presumably around the beginning of the fifth century, the benefactor
Eustolios occasioned the reconstruction of a large complex with a bathhouse
on the acropolis of his hometown Kourion, which had fallen into misery after
the devastating earthquakes of the 360-370s that destroyed both the Agora
and the Sanctuary of Apollo Hylates. Christian piety, classical culture, and

26 Unique in Cyprus, occurs in the Near East, see MICHAELIDES 1992, 86. On the similar-
ities with the mosaic production of the Syro-Palestinian coast and especially Antioch, see
MICHAELIDES 2020, 94-6, on Eustolios 102 with further bibliography. For personifications
of abstract concepts, cf. MICHAELIDES 2020, 102-3.

%7 Thus MiCHAELIDES 2020, 103. Figural decorations are extremely rare in early Christian
mosaics of Cyprus. A further exception is the Chrysopolitissa in Paphos; see MICHAELIDES
2020, 99-100.

2 Both options are in the translation of CHRISTOU 2007, 31 “The founding spirit or
Creation”; NASRALLAH 2020, 8 “foundation or creation”; MICHAELIDES 2020, 102 “Building
power or creation”.

2 Evidence for the late antique ®\oxtioTrng is collected by C. BEGass, “@ihoxtiotng.
Ein Beitrag zum spétantiken Euergetismus”, Chiron 44 (2014) 165-189, who does not,
however, include Cyprus in this survey; see Summa 2019, 232-241, on Eustorgios 238-241.
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great wealth are the characteristics emerging from the inscriptions about
the identity of the otherwise unknown Eustolios. A further feature remains
speculative: because the clergymen in early Christian Cyprus had replaced
the notables in power and sponsoring, it is tempting to think that the bene-
factor Eustolios could have been connected to the church milieu.*® It is in
fact remarkable that in the little and partially rebuilt city of Kourion, during
the first half of the fifth c. Ap as well a huge Basilica for the first bishops of
Kourion was constructed over earlier buildings on the western part of the
acropolis, which is considered the third largest in Cyprus after those of Pa-
phos and Salamis. According to the excavators, the Episcopal Basilica was
completed, if not totally built, on the initiative of bishop Zeno, who was
among the illustrious participants to the Council of Ephesus (431), where the
Cypriot bishops achieved independence from Antioch for the first time.*!
In the additional light of the similarities between the mosaic decoration of
the complex and of the Episcopal Basilica (note 19), we cannot exclude the
possibility that the civic complex of Eustolios was a parallel or quite con-
temporary re-building project of the civic area of Kourion related through
Eustolios to the initiative of the Christian Church of Kourion.*?

3 In this direction MAVROGIANNIS 2016-2017, who wonders if the Complex of Eus-
tolios was a property of the Church and if Eustolios played a role in the disputes about
the independence of the Church of Cyprus pp.234-5, 249-250. On the power of the
clergymen in late antique Cyprus see M. KANTIREA, “Gouverneurs, évéques et notables de
Chypre au Bas—Empire”, in: S. BENo1sT / C. HOET-VAN CAUWENBERGHE (eds.), La vie
des autres: Histoire, prosopographie, biographie dans ’Empire romain (Villeneuve-d’Ascq
2013) [113-127] 120-1.

31 After suggestion of PALLAS 1977, 281; CHRISTOU 2007, 34; MEGAW 2007 p. XXIIL. On
the independence of the Cypriot Church, see essential bibliography at at p. 136 and note 8.

32 As well a larger aqueduct for the city of Kourion was built in the 5" century,
PAPAGEORGIOU 1993, 33.
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Fig. 33: ICG 4055, Tanagra, Bootien, Griechenland, Mitte des 5. Jh. n. Chr. (Photo: Klaus
Hallof; Umzeichung: Jaime Curbera)

Aufbewahrungsort: Schimatdri Museum (inv. MX 2326 = MX 2464). Stele aus grauem
Marmor mit dreieckigem Giebel und abgeschlagenen Akroteren. Héhe 1,46 m, Breite
ca. 60 cm, Dicke 18 cm. Hohe der Buchstaben ca. 1,2-1,6 cm. Die Oberflache ist von
Rissen durchzogen, von denen einige schon bei der Beschriftung vorhanden waren,
da die Inschrift sie ausspart.
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Philomenes trdgt auch den kiinftigen Menschen Folgendes auf:

Wenn spiter irgendjemand Herr des Grundstiicks wird, von meiner Familie
weit entfernt, so tut er recht darin, zuerst den grofSen Gott in Hymnen zu
preisen, dann (5) zum hochheiligen Bezirk der allbeherrschenden Trinitét
am sechsten Tag die von Gott Christus geliebten Gaben zu bringen, fiir die
verstorbenen Briuder und Schwestern, Kinder und Eltern, Ehemanner, Ehe-
frauen und Angehorigen, zwolf scheibenférmige Brote und lieblichen Wein,
Sonnenstrahlen oder Schneeflocken gleich. Das muss er (10) bereitwillig
ausfuhren und, was den Toten willkommen ist, vollziehen. Er soll auf die
nahegelegenen Gréber der Toten achten, dass nicht ihre weiflen Knochen
darunter elend sind, wenn die Entschlafenen von Winterregen durchnisst
werden. (15) Davor soll er sich fiirchten und, ahnend das grofie Unheil,
ihre Héuser fest und unversehrt bewahren. Er soll ihnen zuliebe nachts ein
Licht bringen, denn das ist die Ehrengabe der Toten. Den Armen soll er,
aus dem vorhandenen Vorrat schopfend, sogleich genug geben; denn es ist
rechtens, auch ihnen (zu helfen). (20) Um die hochbelaubten Baume soll er
sich kiitmmern und darauf achten, dass nicht die Zeit das Gebdude im Lauf
der Jahre in beschwerlichen Wintern, wenn der Wind schlimm pfeift und
der Tropfen unbemerkt das Haus angreift, elend vernichte aufgrund seiner
eigenen Versaumnisse!

(25) Das (alles) soll er fromm vollbringen, und er soll gottesfiirchtig leben.
Denn ein kluger und verniinftiger Mann erreicht viel Edles durch An-
strengung, und sein Ruhm wird niemals untergehen.
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28 vmepomAeinot = UmepomAinot, 32 vopelvoug = vopivaug, 33 avemnpf] = avinpii,
34 tétuxTe = TETUKTOUL, 37 KUVOUG = KUVEG, ddoovTe = ddoovTtal, 38 loeT(an) = eloet(an),
39 tiowe = Tloele.
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Wenn aber jetzt oder spiter ein Herr im Ubermut sein Denken auf Ab-
wege fiihrt und leer daherredet, (30) und dies(e Anordnungen) vorsétzlich
in seinem Unverstand missachtet, dann mége sein Leben nicht fest sein,
moge er Schmerz auf Schmerz erleiden; und ihn wird, durch vernichtende
Schlachten und Kummer in seinem Herzen aufgerieben, der Tag der Skla-
verei verschleppen unter schmerzvollem Zwang — und alles andere (soll er
erleiden), was den Menschen noch bereitet ist durch das Los der Schick-
salsgottheit. (35) Nicht soll er unter die Erde kommen, der nicht das Recht
der Toten kennt, und ringsum soll er zum Bettler werden, begierig, sich zu
sattigen an Speise und Trank, und Hunde werden alles (an ihm) fressen,
Knochen und Fleisch, und er wird eine gnadenlose Vernichtung erleiden.
Und mége er nach einem schmiéhlichen Tod eine erbarmungslose Strafe
bifSen, (40) er selbst und sein Geschlecht, unter dem unsterblichen Konig.
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1. Einleitung

In der Néhe der Stadt Tanagra in Bootien stehen bis heute Reste eines mittel-
alterlichen Turms, dessen Mauerwerk teils aus wiederverwendeten antiken
Steinen errichtet wurde. Einen dieser Steine, auf dem Reste einer Inschrift
erkennbar waren, lief§ der Archiologe Nikolaos Platon herausnehmen und
ins nahegelegene Museum von Schimatdri bringen. Zum Vorschein kam
damals, im Herbst des Jahres 1936, ein in jeder Hinsicht ungewohnlicher
Text: ein christliches Epigramm, bestehend aus vierzig Hexametern im
homerisch-epischen Stil, mit detaillierten Instruktionen zur Grabpflege und
zum Totengedenken.! Die Bedeutung der Inschrift fiir die Geschichte des
Frithchristentums wurde bald erkannt,? der Text mehrfach kommentiert;
dennoch ist das Epigramm eher unbekannt geblieben. Dabei verdient es nicht
nur als Quelle fiir frithchristliche Praktiken zwischen paganer Tradition und
christlicher Neuerung, sondern auch als literarisches Dokument besondere
Beachtung.?

2. Schreibweise, Layout und Datierung der Inschrift

Der Text besteht aus vier Abschnitten, die auch visuell voneinander getrennt
sind. Der erste, einleitende Vers steht auf dem Giebel und ist vom Haupttext
durch eine Zierleiste (Kymation) abgesetzt. Die restlichen Abschnitte werden
durch Paragraphoi markiert, die sich in Form kurzer Querstriche zwischen
den Zeilen bzw. Versen 24/5 und 27/8 befinden. Die Paragraphoi gliedern den
langen Haupttext und erleichtern so die Lektiire; man findet sie haufiger in
Dichtungen auf Papyri als auf Stein.

Bisweilen werden Worter durch Zeichen abgekiirzt: regelméafiig findet
sich K fiir x(ai), gelegentlich wird die Endung -ou durch § abgekiirzt (z.B.
Vers 12 6péacB(ar) = OPAACGS). Solche Abkiirzungen sind zwar auch in
Inschriften nicht selten, aber die hier verwendeten Typen sind eher aus li-
terarischen Papyri bekannt, ebenso wie der Gebrauch des Apostrophs in
Vers 25 (TAY'T’). All dies spricht dafiir, dass der Auftraggeber seiner Inschrift

! Siehe PLATON 1937 (editio princeps). Weitere Editionen und Kommentare: CALDER
1948; R.L.P. MILBURN, ,,An Early Christian Epitaph from Tanagra®, JThS 1 (1950) 176-186;
MusuriLLo 1950; GUARDUCCI, Epigrafia greca IV, 339-344; IG VII2 3, 1991.

2Vgl. CALDER 1948, 9: ,Mr. Platon’s discovery, apart from its high interest in other
respects, will take rank with the epitaphs of Avircius and of Pectorius among major in-
scriptional sources for the early history of the Eucharist®.

3 Fiir weitere inhaltliche Detailfragen (auf die ich hier aus Platzgriinden nicht eingehen
kann) s. die in Anm. 1 genannten Publikationen.
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bewusst das Aussehen eines Buchepigramms gegeben hat, um so seinen li-
terarischen Anspruch auch optisch kundzutun.

Das Layout der Inschrift und die Buchstabenformen datieren das Epi-
gramm an den Anfang, eher noch in die Mitte des 5.Jh. n.Chr. Wie
archdologische Funde zeigen, war Tanagra in den Jahren 400-600 n.Chr.
ein bedeutendes regionales Zentrum, gepragt von Bevolkerungswachstum
und 6konomischer Aktivitat. Bereits im 4., vor allem aber im 5. und 6. Jahr-
hundert erhielt die Stadt zudem mehrere christliche Gebaude (Basiliken und
vielleicht ein Baptisterium).* Das ambitionierte Epigramm fiigt sich gut in
diese Entwicklung ein.

3. Orthographie und Metrik

Die Inschrift weist zahlreiche orthographische Besonderheiten auf, die auf
den Wandel der Aussprache der Vokale zuriickzufithren sind:> € und ou wech-
seln ab, da beide nun als kurzes, offenes E gesprochen werden; ebenso et
und 1, die beide als I gesprochen werden. Ebenfalls verloren gegangen war
der Unterschied in der Aussprache langer und kurzer Vokale, was hiufig
zu prosodischen Fehlern fithrte, da die antike Metrik auf dem Unterschied
langer und kurzer Silben aufgebaut war. Unser Epigramm zeigt gelegentlich
Fehler bei den Dichrona a, , und v, also den Vokalen, die einst sowohl kurz
als auch lang gesprochen werden konnten. So wird das erste Iota in axtiow
(Vers 10) kurz gemessen, obwohl es sich - wie der Zirkumflex zeigt — hier um
einen urspriinglich langen Vokal handelt.

An anderer Stelle entspricht die abweichende Orthographie der Metrik:
tétuxte (Vers 34) steht fiir tétuktal, doch der Verfasser misst die letzte Silbe
kurz und macht dies vielleicht durch Schreibweise mit dem (traditionell)
kurzen Vokal ¢ deutlich. Das Gedicht illustriert somit die Schwierigkeiten,
ein traditionelles Versmafd einzuhalten, dessen Regeln der zeitgendssischen
Sprache nicht mehr entsprechen — was dem Verfasser dieser Inschrift dennoch
vergleichsweise gut gelungen ist.

4Vgl. A.K. Vionis, ,Understanding Settlements in Byzantine Greece. New Data and
Approaches for Boeotia, Sixth to Thirteenth Century“, DOP 71 (2017) [127-174] 135f;
M. MIKEDAKI, Tabula Imperii Romani. ] 34 — Athens. Boeotia (Athen 2019) 87-89.

>Vgl. G. HorrROCKS, Greek. A History of the Language and Its Speakers (Chichester
22010) 160-163.
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4. Epische Sprache und Formen

Griechische Dichtung, und besonders hexametrische Dichtung, bedient
sich traditionell der Kunstsprache der homerischen Epen. So finden sich
in unserem Epigramm typische Formen wie der Genetiv Singular auf -oto
(BioToto, xapdroro), der Dativ Plural auf -egot (pepémeaat, vipadeaorv) und
der #olische Infinitiv auf -pevou (toAedpevor).

Der Verfasser des Epigramms beherrscht die Dichtersprache gut, wenn
auch nicht vollig souverdn. So gebraucht er das Verb moAedw in Vers 20 in
uniiblicher Bedeutung, und in Vers 11 wird das Adjektiv dmoB0piog, das bei
Homer ,abscheulich® oder ,verhasst” bedeutet, offenbar im gegenteiligen
Sinn (,angenehm®, ,willkommen®) verwendet.®

5. Inhaltsuibersicht

Worum geht es in diesem Text? Philomenes, der aktuelle oder kiirzlich ver-

storbene Eigentiimer (&va&) des ,,Grundstiicks” — gemeint ist der Grabbezirk

eines Familiengrabes -, erteilt Instruktionen fiir den Fall, dass der Grabbezirk

einmal auf jemanden {ibergehen wird, der nicht zu seiner Familie gehort

(Verse 2-24, zweiter Abschnitt). Solange der Bezirk in der Hand der Familie

bleibt, ist eine solche Ermahnung unnétig; doch ein externer Eigentiimer

weifd weder, was genau zu tun ist, noch hat er einen Anreiz, dies fiir fremde

Personen zu tun.” Philomenes leitet ihn daher zundchst genau an. Er soll:

a) Gott in Hymnen preisen

b) freitags fiir die verstorbenen Familienmitglieder Brot und Wein zur Kirche
bringen

¢) die Graber des Grabbezirks instand halten und die Toten vor Nasse
schiitzen

d)nachts Lichter an die Griber bringen

e) Almosen an die Armen verteilen

f) die Baume des Grabbezirks pflegen

® Manche Interpreten sehen dagegen einen Bezug auf Bupiopo ,Raucherwerk” und
denken an Weihrauchopfer fiir die Toten.

7Mit der Beschrankung auf Mitglieder der extended family in dieser Inschrift kon-
trastiert z.B. die christliche Bestattungspraxis im stidlichen Phrygien des 3.Jh., wo auch
Nicht-Verwandten Plitze in Grabanlagen gewéhrt wurden (S. MITCHELL, ,,Burials, Bro-
therhoods, and Christian Communities in Asia Minor“, EC 14 (2023) [311-339] 325-327).
Andererseits wurden auch Grabbezirke mit Fokus auf das Familiengedenken in der christ-
lichen Spitantike weiterhin errichtet: S. ARDELEANU/]J.C. CuBas Diaz, ,Reconsidering
Late Antique Funerary Habits. Trends, Debates and Perspectives®, in: ARDELEANU/ CUBAS
Dfaz 2023 [1-64] 31 (mit Lit.).
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g)ein (nicht néher spezifiziertes) Gebaude vor den Unbilden des Wetters
schiitzen.

Solche Anordnungen fiir das Totengedenken und die postume Grabpflege
sind uns vor allem aus den ,Grabstiftungen® bekannt, einer Gruppe von
meist inschriftlich iiberlieferten Prosatexten, in denen ein Stifter andere Per-
sonen mit Ertrdgen aus einem Grundstiick begiinstigt unter der Bedingung,
dass sie mit einem Teil dieser Ertrége fiir das (meist auf ebendiesem Grund-
stiick liegende) Grab des Stifters sorgen.® Bisweilen erfolgt die Stiftung zu
Lebzeiten, oft aber auch testamentarisch. Von den zahlreichen Vergleichs-
texten seien hier nur zwei erwdhnt: Zum einen die pagane Stiftung eines
Titus Flavius Praxias aus Akmonia, der im Jahre 84/85 n.Chr. verfiigt hat,
dass aus den Ertrdgen seiner Stiftung fiir zwolf Denare Rosen zum Grab
gebracht werden sollen (d.h. das alljghrliche Totengedenkfest der Rosalia
gefeiert werden soll);? auflerdem sollen die Begiinstigten darauf achten, dass
weder das Grab noch die es umgebenden Pflanzungen und Gebdude be-
schidigt oder veraulert werden (IGR IV 661, Z.6-8, 8-12).1° Zum anderen
ein auf Papyrus erhaltener Brief von ca. 567 n.Chr., in dem erwéhnt wird,
dass eine christliche Witwe einem Kloster Landereien geschenkt hat, damit
die Monche fiir jhr Seelenheil und das ihrer Familie Opfergaben darbringen
und ein Liebesmahl abhalten (P.cair.masp. 1.67003, Z.23f.).!!

Trotz der inhaltlichen Gemeinsamkeiten sticht doch ins Auge, dass
Philomenes keine Ertrdge nennt, aus denen der kiinftige dvag die Auf-
wendungen bestreiten soll — daher steht ,Testament® im Titel dieses Beitrags
in Anfithrungszeichen. Um die Motivation des kiinftigen éva§ dennoch an-
zuspornen, stellt er ihm allgemein Gliick und Ruhm fiir frommes Handeln
in Aussicht (Verse 25-27, dritter Abschnitt). Vor allem aber stofit er einen
schrecklichen Katalog von Verwiinschungen aus, sollte sich der éva& nicht
an die Bestimmungen halten. Dann soll er erleiden (Verse 28-40, vierter Ab-
schnitt):

a) ein unsicheres Leben und viele Schmerzen
b) Krieg, Sklaverei und alle anderen Ubel, die Menschen widerfahren
c) kein Begribnis

8 Zu den Grabstiftungen s. B. LAuM, Stiftungen in der griechischen und romischen Anti-
ke. Ein Beitrag zur antiken Kulturgeschichte (Leipzig 1914); E. CHAMPLIN, Final Judgements.
Duty and Emotion in Roman Wills, 200 B.C. - A.D. 250 (Berkeley 1991) 163-168.
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d)das Umbherziehen als Bettler
e) Hunde sollen seinen Leichnam fressen
f) unbarmherzige Bestrafung beim jiingsten Gericht.

Wie Christiane Zimmermann und Cilliers Breytenbach in der Einleitung
zu diesem Band herausgestellt haben (s. A. 5.4), waren Grabfliiche auch in
christlichen Inschriften durchaus verbreitet, wenn auch Philomenes’ Fliiche
von den sonst iiblichen Formeln stirker abweichen. Bemerkenswert ist, dass
der Gvag nach dem Talionsprinzip oft gerade den Schaden erleiden soll, den
er selbst anderen durch Missachtung der Bestimmungen zugefiigt hat: Da er
z.B. die ,Héuser” (d.h. die Grabkammern) nicht ,fest” erhalten hat (¢pmeda
dwpat’ Exewv, Vers 16), soll sein eigenes Leben nicht ,fest® sein (pn Piog
gumedog g, Vers 31). Und da er den Toten die Gaben von Brot und Wein
und den Armen die Almosen verweigert hat, soll er selbst als Bettler nach
Speise und Trank verlangen. Nach einem Tod ohne Begrébnis erwartet ihn
schliefilich ewige Verdammnis ,,unter dem unsterblichen Kénig®, d. h. am Tag
des Jiingsten Gerichts; mit diesem Verweis auf das ,Ende der Zeiten“ endet
passenderweise auch das Gedicht. Dann folgen mit drei Staurogrammen und
drei Efeublittern noch tiibliche epigraphische Zeichen, von denen letztere
auch auf paganen Inschriften sehr haufig begegnen. Eine symbolische Aus-
sage mag in diesem Fall dennoch intendiert sein: Da sich jeweils ein Efeublatt
zu einem Staurogramm zu strecken scheint, und Efeu als immergriine Pflanze
fiir das ewige Leben stehen kann, kénnte so angedeutet werden, dass dieses
durch den Kreuzestod Jesu ermdglicht wird. Diese Deutung wird dadurch
unterstiitzt, dass das mittlere Staurogramm unmittelbar beim Wort ,un-
sterblich® (&Bavdtov) steht.

6. Standort und Anlage des Grabbezirks

Die Stele war wohl einst im oder am Grabbezirk des Philomenes aufgestellt,
die Buchstaben wahrscheinlich farbig hinterlegt, um die Lesbarkeit der Bot-
schaft zu erhohen. Der Leser, der damals vor dem Stein stand, konnte die
erwihnten Ortlichkeiten, Gebaude und Strukturen ohne Schwierigkeiten in
seiner Umgebung identifizieren — er musste sich nur umsehen. Fiir uns, die
wir den Aufstellungskontext nicht kennen, wirft die Inschrift dagegen Fragen
auf:

Wo befand sich der Grabbezirk? Die Baume, die sich aufler den Gribern
auf ihm befinden (Vers 20), lassen auf einen Grabgarten schlieflen, der wohl
von einer Einfassungsmauer begrenzt wurde. Lag er an einer der Ausfall-
strafen Tanagras, oder gehorte er zu einem Landgut? Befand er sich in
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der Néhe einer Kirche, aufSerhalb oder innerhalb der Stadtmauern? In Ab-
wesenheit archdologischer Belege kann hieriiber nur die Inschrift selbst Aus-
kunft geben. Diese spricht von einem ,hochheiligen Bezirk“ (tépevog {aBeov,
Vers 5), womit ein Grundstiick mit Kirche oder das Kirchengebdude selbst
gemeint sein kann. Es ist z. B. denkbar, dass diese Kirche und der Grabbezirk
zu einer Nekropole gehorten, doch lésst sich dies dem Epigramm nicht ex-
plizit entnehmen.!?

Schwierig ist auch die Feststellung dessen, was sich aufler Grabern und
Bdumen noch im Grabbezirk befand. Bei den in Vers 16 erwédhnten ,Hausern®
(dwpata) diirfte es sich nur um ein Synonym fiir die Graber handeln. Das
Gebiude (péhabpov Vers 21) wiederum, das vor Wind und Wetter geschiitzt
werden soll, kann kaum ein Mausoleum sein, das die genannten Gréber
enthielt, da deren Schutz bereits gefordert wurde und eine nochmalige
Nennung tiberfliissig wire (PLATON 1937, 664).!* Ob es sich um die in Vers 5
genannte Kirche oder ein weiteres Bauwerk im Grabbezirk handelt, ist unklar.

7. Frithchristliche Brauche und das Fortleben
der griechisch-romischen Traditionen

Besonderes Interesse verdient die Inschrift, weil Philomenes’ Instruktionen
Hinweise auf christliche Brauche geben, die offenbar in der ersten Hilfte des
5.Jahrhunderts in Tanagra ausgeiibt wurden. Wir erfahren somit etwas tiber
die gelebte Praxis vor Ort, die aus literarischen Quellen oft nicht erschlossen
werden kann.'* Wie Christen vor Ort traditionelle Brauche weiterhin pflegten,
diese aber gegebenenfalls unter dem Eindruck christlicher Lehren und Vor-
stellungen anpassten, lasst sich an drei Beispielen zeigen:

7.1 Lichter am Grab

So wird dem kiinftigen &vo§ aufgetragen, Lichter (Ollampen oder Kerzen)
an den Grébern aufzustellen. Diese Praxis war in der griechisch-romischen
Welt tiblich und ist gerade in Inschriften der romischen Kaiserzeit haufiger

12 Zur Topographie von christlichen Grabern und Gréberfeldern in Attika s. C. BREYTEN-
BACH/E. TzAVELLA, Early Christianity in Athens, Attica, and Adjacent Areas. From Paul to
Justinian I (1st-6th cent. AD) (Leiden 2022) 199-205, z. B. 200 zu extramuralen Kirchen auf
pagan-christlichen Griberfeldern bei Athen; doch auch andere Moglichkeiten sind denkbar.

13 Nicht auszuschliefSen ist aber, dass sich im Grabbezirk ein Mausoleum und zugleich
weitere Graber sub divo befanden (vgl. eine Grabanlage in Viminacium (Moesia): J. VALEVA,
,Architecture and Decoration of Late Antique Tombs in the Diocese of Thracia and Eastern
Ilyricum®, in: ARDELEANU / CUBAS DiAz 2023 [325-363] 343 f. und Abb. 10).

4G oben: A. BREYTENBACH / ZIMMERMANN, ,, Introduction® 5.
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bezeugt. Die Toten in ihren dunklen Grébern bediirfen des Lichts, das zudem
bose Geister fernhalt; als Symbol des Lebens soll es dem Toten eine Art
Weiterexistenz ermdoglichen.!® Das Anziinden von Kerzen insbesondere bei
Tageslicht wurde von einigen christlichen Autoren teils als heidnisch ge-
brandmarkt, teils verteidigt.!® Schliellich verbietet zu Beginn des 4.Jh. das
Konzil von Elvira, wihrend des Tages (per diem) Kerzen an den Grabstitten
zu entziinden (canon 34). Die frithere Forschung hat diese Angaben damit
in Verbindung gebracht, dass in unserem Epigramm die Aufstellung von
Lichtern in der Nacht (xata vixto, Vers 17) gefordert wird, und darin eine
Riicksichtnahme auf christliche Kritik gesehen; doch ist es fraglich, ob die
Beschliisse von Elvira in Tanagra Einfluss hatten oder tiberhaupt bekannt
waren. Hieronymus betont in seiner Entgegnung auf Vigilantius, dass ,wir
Kerzen nicht bei hellem Licht entziinden®; vermutlich war das Aufstellen von
Grablichtern bei Nacht géngige Praxis, die von den tanagrdischen Christen
nicht als ,pagan® empfunden wurde.

7.2 Speise und Trank fiir die Toten

Eine besonders ausfithrliche Bestimmung liegt in den Versen 4-11 vor: Jeden
Freitag!” sollen zw6lf runde Brote und Wein in die Kirche gebracht und dort
der Trinitat offeriert werden, zugunsten der verstorbenen Familienmitglieder.
Diese Praxis setzt den griechisch-romischen Brauch des Totenmahls fort:!8
Zu bestimmten Tagen traf sich die Familie des Verstorbenen am Grab und
veranstaltete ein Picknick zu seinem Gedenken. Auch der Tote erhielt seinen

15 F. CuMONT, ,,Cierges et lampes sur les tombeaux®, in: (0. Hg.), Miscellanea Giovanni
Mercati V (Vatikanstadt 1946) 41-47.

16 Z.B. von Vigilantius (zitiert von Hier. C. Vig. 4 [CCSL 79C]): ,Wir sehen, wie unter
dem Vorwand der Religion nahezu der Brauch der Heiden in die Kirchen eingefiihrt wurde:
wihrend die Sonne noch scheint, Massen an Kerzen anzuziinden® [prope ritum gentilium
videmus sub praetextu religionis introductum in ecclesiis, sole adhuc fulgente, moles cereorum
accendi]. Hieronymus verteidigt im Anschluss das Anziinden von Kerzen bei Tageslicht als
Ausdruck der Freude (C. Vig. 7, 241.).

7Im Osten des Romischen Reichs setzte sich mit der Verbreitung des Christentums
die von den Juden iibernommene Gewohnheit durch, die Wochentage nicht nach den
Planetengéttern (dies Lunae, dies Martis etc.) zu nennen, sondern durchzuzéhlen. Der Frei-
tag als sechster Tag wurde auch ,Vorbereitung® (napaokevy]) genannt, wie er im modernen
Griechisch heute noch heif3t.

18 Fiir Details s. z. B. W. SPICKERMANN, ,,(Kultur)geschichte des Todes in Griechenland
und Rom: Bestattungsriten, Totengedenken, Trauerrituale®, in: M. HAFNER / R. POROD
(Hg.), Uber Trauer und den richtigen Umgang mit ihr. Lukian, De luctu (Tiibingen 2022)
135-148; S. SCHRUMPF, Bestattung und Bestattungswesen im Romischen Reich. Ablauf, soziale
Dimension und 6konomische Bedeutung der Totenfiirsorge im Lateinischen Westen (Bonn
2006) 100-116; MACMULLEN 2009; R. MACMULLEN, ,,The End of Ancestor Worship. Affect
and Class®, Historia 63 (2014) 487-513.
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Anteil, z.B. in dem man Wein iiber seinem Grab ausschiittete oder in eine
Rohre goss, die fiir ebendiesen Zweck angelegt war und die Fliissigkeit zum
Haupt des Toten leitete.!”” Die Stimmung dieser Gelage war fréhlich und
ausgelassen; man feierte oft bis in die Nacht, sang und tanzte. Die frithen
Christen haben diesen Brauch auch an den Martyrergrabern praktiziert,
was vielerorts archdologisch nachgewiesen ist, z.B. durch Tische iiber den
Grébern, durch gemauerte Klinen oder Reste von Koch- und Essgeschirr.?
Befanden sich die Graber in der Kirche, versammelte man sich dort; Grabes-
kirchen waren gewissermaflen ,riesige Speisesile“.?!

Manchem Bischof war diese Praxis ein Dorn im Auge: zu offensichtlich war
die Kontinuitdt zu Riten, die sie als pagan betrachteten, und das ungeziigelte
Benehmen schien ihnen unmoralisch.?? ,Ich weif3%, sagt Augustinus, ,dass
es viele gibt, die, wenn sie in gréfiter Genusssucht tiber den Toten trinken,
(weniger deren, vielmehr) ihr eigenes Begribnis begehen - da sie doch die
Speisen fiir Leichname bereitstellen — und ihre Gefrafligkeit und Trunk-
sucht der Gottesverehrung zuschreiben!“?* Im Jahr 407 wurde den Bischéfen
im Westen erlaubt, Totenméahler oder Ahnenverehrung an den Grabstitten
zu unterbinden.?* Das Abhalten von Liebesméhlern in der Kirche wurde
auf Konzilen eingeschrankt oder verboten — man zielte damit auch auf die
Mihler fiir die Toten und Mértyrer.?®

Doch war der Brauch zu verbreitet und eingewurzelt, sodass statt Ver-
boten auch nur Mafligung empfohlen wurde. Man kénne die Glaubigen,
sagte wieder Augustinus, ,von dieser Hasslichkeit und Schandlichkeit leichter
abbringen, wenn (...) die Opfergaben fiir die Seelen der Entschlafenen, von
denen man glauben muss, dass sie wirklich etwas bewirken, direkt {iber

19 So bedauert der Steinmetz Habinnas, eine Figur in Petrons Cena Trimalchionis, dass
er bei einem Totenmahl die Hilfte des Weins iiber die Gebeine ausgiefen musste (Sat. 65,11:
coacti sumus dimidias potiones supra ossucula eius effundere).

20 N. ZIMMERMANN, ,Mahl VI (Rdume und Bilder), RAC 23 (2010) 1111-1113.

21 MACMULLEN 2009, 83 (gigantic dining rooms).

22 Belege in REBILLARD 2009, 226f; R.M. JENSEN, ,Dining with the Dead: From
the Mensa to the Altar in Christian Late Antiquity®, in: L. BRINK / D. GREEN (Hg.),
Commemorating the Dead. Texts and Artifacts in Context. Studies of Roman, Jewish, and
Christian Burials (Berlin 2008) [107-143] 122f.

2 De mor. 1.75 (CSEL 90, p. 80): Noui multos esse qui cum luxuriosissime super mortuos
bibant et epulas cadaueribus exhibentes super sepultos seipsos sepeliant et uoracitates
ebrietatesque suas deputent religioni. Ahnlich Tert. Test. an. 4.

24 Cod. Theod. 16.10.19.3: Non liceat omnino in honorem sacrilegi ritus funestioribus locis
exercere convivia vel quicquam sollemnitatis agitare. Episcopis quoque locorum haec ipsa
prohibendi ecclesiasticae manus tribuimus facultatem.

% Das Volk soll, soweit moglich, von Méhlern in der Kirche abgehalten werden® (canon
29 des Breviarium Hipponense, CCSL 149 ed. MUNIER, p. 41); bereits canon 28 des Konzils
von Laodikeia (zwischen 340 und 380 n. Chr.) und canon 29 des Konzils von Karthago (387)
hatten Liebesmiéhler in der Kirche verboten.
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den Grabmilern wenigstens nicht aufwendig sind, und sie allen, die darum
bitten, ohne Arroganz und bereitwillig gegeben, nicht verkauft werden. Wenn
aber jemand aus religioser Empfindung Geld darbringen méchte, soll er es
sogleich fiir die Armen verwenden. So wird es nicht den Anschein haben,
dass sie das Andenken an ihre Verwandten vernachldssigen — was einen nicht
geringen Herzschmerz verursachen kann - und man wird nur das in der
Kirche feiern, was fromm und ehrenhaft gefeiert wird.“?

Augustinus gestattet somit Totenméhler am Grab, solange sie mafivoll
zelebriert werden und die Bediirftigen daran beteiligt werden. In der Kirche
sollen sie nicht stattfinden; dort werden lediglich eucharistische Gedachtnis-
feiern begangen. Den Bischéfen wire es lieber gewesen, wenn sich ihre Herde
mit diesen Gedenkfeiern begniigt hétte; doch die Totenmihler wurden auch
im 4. und 5. Jahrhundert weiterhin abgehalten, und noch im 7. Jahrhundert
gibt es Hinweise auf diese Praxis.?’

Wieder handelt es sich allerdings um eine Diskussion, die primar im Westen
gefithrt wurde; es fehlen Zeugnisse dafiir, dass im 6stlichen Teil des Reichs in
dhnlicher Weise gegen die Totenmahler polemisiert oder vorgegangen wurde.
Doch selbst wenn es in Tanagra keine Bedenken gegen die refrigeria gegeben
hat, zeigen Philomenes’ ausfiihrliche Bestimmungen eine christliche Uber-
formung der Tradition. Dass als Gaben nur Brot und Wein genannt werden,
findet in Grabstiftungen romischer Zeit eine Parallele, in denen bisweilen
nur von panis et vinum die Rede ist, die zum Totengedenken gestellt werden
sollen. Jedoch werden Brote und Wein hier nicht den Toten, sondern der
Trinitét offeriert. Sie ist das indirekte Objekt zu ,er soll bringen® (xopily),
wiahrend die Toten nur in einer adverbialen Bestimmung erscheinen: die
Gaben werden ,,zu ihren Gunsten® bzw. ,,in ihrem Interesse” (évti + Gen.)
dargebracht. Und insofern Brot und Wein als die ,von Gott Christus geliebten
Gaben® bezeichnet werden, wird ein eucharistischer Bezug hergestellt.

Die poetische Umschreibung des Ortes, an den die Gaben gebracht werden
sollen, als ,hochheiliger Bezirkldsst eine genaue Lokalisierung der Mahlfeier
nicht zu: wihrend ,Bezirk® eher fiir den Grabbezirk spricht, deutet das At-
tribut ,hochheilig“ eher auf eine Kirche. Platon war der Meinung, dass es sich
um eine eucharistische Gedenkfeier in der Kirche handelte; ihm folgte die

26 Ep. 22.1.6 mihi uidetur facilius illis dissuaderi posse istam foeditatem ac turpitudinem, si
(...) oblationes pro spiritibus dormientium, quas uere aliquid adiuuare credendum est, super
ipsas memorias non sint sumptuosae, atque omnibus petentibus sine typho et cum alacritate
praebeantur neque uendantur; sed si quis pro religione aliquid pecuniae offerre uoluerit, in
praesenti pauperibus eroget. Ita nec deserere uidebuntur memorias suorum, quod potest gi-
gnere non leuem cordis dolorem, et id celebrabitur in ecclesia quod pie honesteque celebratur.

27 E. REBILLARD, Care of the Dead in Late Antiquity (Ithaca 2009) 152; R.J.A. WILSON,
»Funerary Feasting in Early Byzantine Sicily: New Evidence from Kaukana®, AJA 115 (2011)
263-302.
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Mehrheit der Interpreten.?® In diesem Fall wurden die Opfergaben gestiftet
und in der Messe die Namen der Stifter und derjenigen, fiir welche die Gaben
gegeben wurden (d. h. die verstorbenen Verwandten), vorgelesen.?’ Was von
der Feier tibrigblieb, wurde den Armen gegeben.*® Guarducci geht dagegen
von einem Liebesmahl am Grab aus, evtl. mit eucharistischen Elementen.?!
Chalkia nimmt wiederum an, dass Brot und Wein als Opfergaben fiir die
Toten in die Kirche (bzw. ins Atrium der Kirche) gebracht wurden, um
dort gesegnet und anschlieflend verzehrt zu werden, in einem Mahl ohne
eucharistische Elemente.??

Wiahrend der Brauch, Kerzen am Grab aufzustellen, offenbar von den
Christen in Tanagra einfach weiter praktiziert wurde, wurde das traditionelle
Totenmahl an christliche Riten und Vorstellungen angepasst — obwohl
manches unklar bleibt. Sonst nicht belegt ist die wochentliche Wiederkehr
dieser Gedenkfeiern oder die Zwolfzahl der Brote, und auch der Freitags-
termin begegnet nur hier. Waren dies individuelle Préferenzen, ein lokaler
Brauch oder eine Praxis, die auch andernorts ausgeiibt, aber nicht schriftlich
festgehalten wurde?

7.3 Schutz der Grdber vor Ndsse

Eine weitere, sonst nicht belegte Anordnung besagt, dass die Gréber vor
Nisse geschiitzt werden sollen, damit die Knochen nicht elend sind. Ub-
lich sind Bestimmungen, dass die Totenruhe nicht gestort werden soll und
vor allem, dass kein weiterer Leichnam im Grab bestattet werden darf. Auch
hatte bereits Titus Flavius Praxias in seiner Stiftung den Erhalt der Graber
gefordert. Der Schutz der Knochen verweist auf die Vorstellung, dass die Ge-
beine der Toten noch eine Art von Leben haben und daher Wohltaten, aber
auch Misshandlungen empfinden kdnnen. So wird die christliche Grabstitte
als ,Schlafstétte” (xowuntrplov) bezeichnet, in der die Gebeine bis zur Auf-
erstehung ausruhen. Dass hier eine Kontinuitét traditioneller Vorstellungen
vorliegt, ist z.B. an den Trankopfern iiber dem Grab zu erkennen. Fiir die

28 PLaTON 1937, 660f.

2 Belege in REBILLARD 2009, 228f. Rebillard erwdgt im Anschluss, ob es auch
eucharistische Totengedenkfeiern am Grab gab, hilt die Belege aber fiir unklar (,The ev-
idence is not very convincing, and the most we can say is that the practice was not of great
concern®).

30 Vgl. MUSURILLO 1950, 569. Die Almosenpraxis wird im Gedicht als eigener Punkt
genannt, jedoch erst an spiterer Stelle, als ob es sich um eine unabhéngige Bestimmung
handelt.

31 Guarpucct, Epigrafia greca 1V, 342.

32 E. CHALKIA, Le mense paleocristiane. Tipologia e funzioni delle mense secondarie nel
culto paleocristiano (Vatikanstadt 1991) 125-127.
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Christen ist die Sorge fiir den Leichnam vielleicht noch wichtiger, da sie
an die Auferstehung im Fleische glauben. So bittet auf einem Grabstein aus
Como die Tote darum, dass ihr Grabmal unversehrt bleiben solle, ,damit ich
ohne Hindernis ins Leben zuriickkehren kann, wenn derjenige kommt, der
richten wird die Lebenden und die Toten“*. Dem Schutz der Knochen vor
Nisse liegt wohl derselbe Zweck zugrunde.

8. Literarische Vorbilder

Das Epigramm ist auch aufgrund seiner literarischen Gestaltung beachtens-
wert. Einige auftéllige Punkte seien hier genannt:

Der Verfasser hat sich zunichst der Epen Homers bedient. Vor allem die
Ilias (in geringerem Maf3e die Odyssee) war den Verfassern und den Lesern
von Versinschriften aus dem Schulunterricht gut bekannt; Verwendung
homerischer Wendungen und Ausdriicke lag daher nahe, und Homer war
der Autor, der in Inschriften am héufigsten zitiert wird. Beliebt war z. B. der
Halbvers ,das ist die Ehrengabe der Toten® (to yap yépag éatt Bavéviwy,
Vers 16), der in Grabinschriften immer wieder begegnet.** Gelehrter ist
die Verwendung eines ungewohnlichen Substantivs fiir ,Bettler (déxtng,
Vers 36), das bei Homer nur einmal vorkommt. Solche Hapaxlegomena
waren in jhrer Bedeutung oft umstritten, und der Verfasser zeigt hier, dass
er das Wort richtig verwenden kann. Aus unserer Sicht misslungen scheint
dagegen die Verwendung des homerischen Hapaxlegomenon amo8dpiog in
Vers 10, das hier kontrdr zur homerischen Bedeutung gebraucht wird. Ob sich
unser Epigrammdichter hier vertan hat, oder ob er einer abweichenden Er-
kldrung des Wortes folgt, die uns nicht erhalten ist, muss offenbleiben. Eine
geschickte und sicherlich intendierte Andeutung verbirgt sich dagegen im Ge-
brauch der Wendung ,in seinem Unverstand® (opetépaiorv atacBaiowoy,
Vers 30). Diese Formulierung begegnet bei Homer zweimal an Stellen, an
denen jemand gegen gottliche Gebote verstof3t und danach zu Tode kommt.
Indem sie in unserem Gedicht dem &vo§ zugeschrieben wird, der die Be-
stimmungen missachtet, deutet sich darin schon der gewaltsame Tod an, den
er deshalb erleiden wird. Der Verfasser rechnet damit, dass ein gebildeter
Leser diese Anspielung erkennt.

33 CIL V 5415: ut possim sine impedimento in vita redire cum venerit qui iudicaturus est
vivos et mortuos.

3 Fur Beispiele aus Kleinasien s. G. STAAB, Gebrochener Glanz. Klassische Tradition
und Alltagswelt im Spiegel neuer und alter Grabepigramme des griechischen Ostens (Berlin
2018) 68-70.
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Dabei hat er sich nicht nur auf Homer beschrinkt, sondern auch Werke
anderer Autoren miteinbezogen. Besonders tiberraschend ist die Verwendung
des kaiserzeitlichen Epikers Quintus von Smyrna, der ein Epos Posthomerica
verfasst hat, das die Ereignisse zwischen dem Ende der Ilias und dem Be-
ginn der Odyssee erzahlt. Quintusrezeption ist bisher nur von wenigen anti-
ken Autoren bekannt, und in Inschriften wird er sonst nur sporadisch be-
nutzt. Der Verfasser unseres Epigramms hat ihn dagegen ausgiebig rezipiert,
wie an drei Beispielen illustriert werden soll: So stammt Vers 15 ,,davor soll
er sich fiirchten und, ahnend das grofie Unheil® (t@v mépt Setpaiverv x(at)
0oobpevov péyo mijpo) beinahe wortlich aus den Posthomerica (14.280
ToD TépL delpaivovoa kol 6aTopEVY] péyo Tijpe). Das Versende ,in seinem
Herzen aufgerieben” (teipépevov xijp, Vers 32) ist sonst nur bei Quintus be-
legt (Posthom. 7174). Und das Adjektiv ,schlimmténend (Suonyris) wird von
Homer nur in Bezug auf Krieg und Tod gebraucht; unser Epigrammdichter
bezieht es auf den Wind (Svonyéog v’ &vépoto, Vers 22), wie aufler ihm
sonst nur Quintus von Smyrna (Posthom. 10.70 ¢ avépoto duoryéog; 14.482
"Avepot ... duamyées).?

Dass unser Verfasser Quintus’ Werk offenbar so gut kannte, ist an sich
schon erstaunlich, zumal man wohl davon ausgehen muss, dass auch die
Leser der Inschrift diese Quintuszitate und -anspielungen erkennen sollten.
Doch warum benutzt er gerade Quintus? Vielleicht wollte er einfach seine
umfassende Bildung zur Schau stellen, die sich nicht in Kenntnis des ,,Schul-
autors” Homer erschopfte. Oder war Quintus auch als Verfasser christlicher
Dichtung in Erscheinung getreten und daher fiir einen christlichen Dichter
als Vorbild besonders naheliegend ?*¢ Nicht auszuschlief3en ist ferner, dass die
Parallelen auf ein gemeinsames, heute verlorenes Vorbild zurtickgehen.’” In
jedem Fall wirft das Epigramm ein faszinierendes Schlaglicht auf literarische
Bildung im spétantiken Bootien.

Wenn wir bedenken, dass der Hexameter nicht nur das Versmaf} des anti-
ken Epos, sondern auch des Lehrgedichts war, gerét noch ein weiterer Autor

35 Fiir eine detaillierte Behandlung dieses Aspekts s. T. CHRISTIAN, ,Zur Rezeption der
Posthomerica des Quintus von Smyrna in einer Versinschrift aus Tanagra (IG VII* 3,1991 =
ICG 4055), ZPE 233 (2025) 65-78.

36 Der Verfasser der christlichen Visio Dorothei bezieht sich auf einen ,,Dichter Quintus®
(Kéwrtog momtic), womit vermutlich Quintus von Smyrna gemeint ist; zwar sind beide
kaum dieselbe Person, aber Dorotheos diirfte ein Sohn oder Nachfolger des Quintus sein.
Dass Quintus selbst christlich gedichtet hat, folgt daraus natiirlich nicht. Vgl. M. Baum-
BACH/S. BAR, ,,An Introduction to Quintus Smyrnaeus’ Posthomerica®, in: M. BAUMBACH
etal. (Hg.), Quintus Smyrnaeus. Transforming Homer in Second Sophistic Epic (Berlin 2007)
[1-26] 4-7.

37 Allerdings spricht m.E. vieles fiir eine direkte Benutzung der Posthomerica durch
unseren Epigrammatiker.
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als mogliches Vorbild in den Blick: Die zahlreichen detaillierten Anweisungen
im ersten Teil des Gedichts, welche neben ethisch richtigem Verhalten z.B.
auch die Pflege der Baume betreffen, erinnern an Hesiods Lehrgedicht ,Wer-
ke und Tage” (pyo kol fjpépa, lat. opera et dies), in dem Hesiod seinem
Bruder Perses Ratschldge zu Ethik und Landwirtschaft erteilt, und dabei u.a.
auf die Beschwernisse der Witterung eingeht. Es ist jedoch bezeichnend, dass
die deutlichsten Anklédnge an Hesiod nicht direkt aus seinem Werk entlehnt,
sondern wiederum den Posthomerica entnommen wurden! So erinnert die
Aussage, dass einem klugen Mann ,aus Miithsal“ (éx xapdroto) viel Gutes ent-
steht, worauf Ruhm (xAéog) folgt, zwar an gnomische Auflerungen Hesiods,
z.B. dass ,,die Gétter vor den Erfolg den Schweif3 gesetzt haben® (Op. 289 tjg
& apetiis Ophta Beol mpomdpoBev EBnkav), oder dass ,auf (durch Arbeit
erworbenen) Reichtum Erfolg und Ruhm folgt“ (Op. 313 mholtw & dpetr) kal
k0d0g 61N del). Die Formulierung kniipft aber deutlich an eine Gnome des
Quintus an: ,,Spét wird uns aus Miihsal grofier Ruhm erwachsen® (Posthom.
12.290 Oz & ap’ éx xopdrolo péya khéog Eooetat fpiv). Quintus bezieht
sich auf Hesiod, und der Verfasser unseres Epigramms {ibernimmt diesen
Bezug von ihm.

Dennoch wire zu erwégen, ob der Verfasser nicht auch auf das urspriing-
liche Vorbild Hesiod verweisen wollte: Hesiod galt in der gesamten Antike
als Autoritdt auf dem Gebiet der Ethik und der Landwirtschaft; ein Rekurs
auf diesen Dichter verliehe Philomenes’ Bestimmungen besonderes Gewicht.
Und schliefllich konnte die Rezeption des Dichters aus dem bdotischen As-
kra in einer Inschrift aus Tanagra Ausdruck eines gewissen Lokalpatriotismus
sein.

9. Schluss

Ein solch anspruchsvolles Gedicht konne, so die Meinung mancher Inter-
preten, nur vom Bischof von Tanagra selbst verfasst sein. Dieser sei daher
nicht nur fiir den Grabbezirk, sondern auch fiir den Erhalt der in Vers 5 ge-
nannten Bischofskirche zustédndig. Jedoch waren nicht alle Bischofe gebildet,
und es gibt im Gedicht keine Hinweise darauf, dass Philomenes Bischof war
oder tiberhaupt dem Klerus angehdrte; eher gehorte er wohl zur Gruppe der
reichen und gebildeten Laien, fiir die traditionelle Bildung und christliches
Bekenntnis keinen Widerspruch bildeten. Das deutlichste Beispiel hierfiir ist
der Dichter Nonnos aus Panopolis, der Mitte des 5. Jh. sowohl eine Paraphrase
des Johannesevangeliums als auch die Dionysiaka, ein mythologisches Epos
iber Dionysos, verfasste. Man sollte daher im Miteinander von ,paganer®
Form und christlichem Inhalt im Epigramm weder einen Gegensatz noch
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einen Synkretismus erkennen. Philomenes présentiert sich in seinem
~Testament® als Christ, der sich zu Gott Christus und der Trinitdt bekennt
und der zugleich - in den Anweisungen fiir das Andenken an seine Familie
und den Erhalt ihrer Graber sowie im Katalog der Verwiinschungen gegen
den, der seine Wiinsche missachtet — Praktiken pflegt und Vorstellungen
hegt, die einigen christlichen Autoren seiner Zeit pagan erscheinen mochten,
ohne dass sie ihm selbst so vorgekommen wiren. Aus unserer heutigen Per-
spektive zeigt sich dagegen, wie Traditionen weitergefithrt oder christlich
adaptiert werden und so in einem neuen Umfeld tiberdauern - wie die anti-
ken Steine, verbaut im mittelalterlichen Turm von Tanagra.’®

38 Fiir wichtige Hinweise und Denkanstofle danke ich den Teilnehmern an Kolloquien
in Berlin und Erlangen; mein besonderer Dank gilt Charlotte Kockert.






10. Bischof Firminianus und der
reparierte Aquadukt des Sokrates!

Philipp Pilhofer

Fig.34: ICG 4708, Zenonopolis, Isaurien, Kleinasien, 488 n.Chr.
(Photo: Nationalmuseum Warschau [Inv.-Nr. 198825])

!Ich bin Stephen Mitchell (+) und Patrick Hommel (Weiflenfels), die diese Inschrift
ausfithrlich mit mir diskutiert haben, zu herzlichem Dank verpflichtet. Zudem danke ich
Turgut Saner (Istanbul) fiir die grofiziigigen Einblicke in seine Forschungsarbeit, Pawel
Nowakowski fiir die Einladung nach Warschau sowie nicht zuletzt Aleksandra Sulikowska-
Belczowska vom Nationalmuseum Warschau, die mir die Druckerlaubnis fiir die Photo-
graphie erteilt hat.
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TUPOG GpparyT] aVTO SLopUAdTTEGHaL Tl TTOAAOTG

10 + kol pnrloTtolg xpoévolg. +
fpydoato 8¢ AvEavov V8paywyos Ilpupvnooeis.

Relevante Lesarten: 4. Lies Uateiov. 5. Lies £ppevaev. 6. Lies 0dpelw - alle bisherigen
Editionen lasen das hapax legomenon é£w0dpw; das eigenstindige Iota ist aber klar
erkennbar und die rechte Haste des folgenden Omega ist an der Bruchkante aus-
reichend sicher sichtbar.? 7. Lies ®efpovopiw sowie eliyeabe. 8. Lies toic mpeaPeiog.
9. Lies avta. 10. Lies AvEdvwv.

2 Diese neue Lesung fithrt dazu, dass der Eintrag in E. Trarp (Hg.), Lexikon zur
byzantinischen Grizitit, besonders des 9.~12. Jahrhunderts. 2 Binde in 3 Teilbdnden (Wien
1994-2017) 547 s.v. ££udpov, 16 ersatzlos gestrichen werden kann.
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Firminianus®, unser frommster Bischof dieser

glinzenden Stadt der Zenonopoliten,* hat

den gesamten Aquéddukt des Heiligen

Miartyrers Sokrates vollstindig wiedererrichtet nach dem Konsulat des

clarissimus®

Flavius Longinus® im elften Jahr der Indiktion. Und es stromte

erstmalig im Monat Februar [das Wasser]” in dem Atrium® mit dem duf8eren
Prachtbrunnen’

desselben Siegbekrinzten (= Sokrates).!? Betet nun dafiir,

3 Der Name des Bischofs ist offensichtlich lateinischer Herkunft und wird daher hier
latinisiert wiedergegeben. In der Zeit der Inschrift, dem spéten 5. Jahrhundert, ist es aber
durchaus plausibel, dass der Namenstriager weder romischer oder allgemein westlicher
Herkunft war, und zugleich fraglich, ob er tiberhaupt Latein konnte.

4 Es kann als gesichert gelten, dass hier das isaurische Zenonopolis gemeint ist (und
nicht das lydische oder das dgyptische). Dafiir spricht einerseits die Herkunft der Marmor-
platte aus der Region Konya und andererseits ist, wie schon Louis Robert bemerkte,
das isaurische Bistum Zenonopolis das einzige dieses Namens, dessen Bischof in den li-
terarischen Quellen zuverldssig nachweisbar ist.

® Das griechische Aapmpdtatog bezeichnet hier einen Ehrentitel, der daher anders als
das ebAaPéotatog in Z.1 nicht ins Deutsche iibersetzt wird: Der Inhaber gehorte zu den
viri clarissimi. Zu weiterfithrenden Infomationen s. R. W. MATHISEN, ,Imperial Honorifics
and Senatorial Status in Late Roman Legal Documents,” in: R. W. MATHISEN (Hg.), Law,
Society, and Authority in Late Antiquity (Oxford 2001) 179-207.

¢ Fiir diesen Namen gilt das in Anm. 3 festgestellte in noch hoherem Mafle: Gerade
Longinus ist ein im isaurischen Gebirge hochst verbreiteter Name; maoglicherweise ist
Longinus sogar mit einem indigenen Namen homophon (vgl. PILHOFER 2018, 178 f. mit
Anm. 400 und 407).

7 Nach LSJ, 1568, s.v. péw A, ,with dat. of that which flows.”

8 Ein tetpdotoov kann nach LSJ s.v. eine Halle mit vier Sdulenreihen bezeichnen (die
es im isaurischen Gebirge aber nicht gegeben haben diirfte ...) oder, nach dem LBG, einen
auf vier Seiten von Saulengalerien eingerahmten Hof (Peristylanlage / Atrium).

®Zum Bedeutungsspektrum des in Kleinasien nicht seltenen Wortes 08peiov
vgl. KERSCHBAUM 2021, 69-72. Sie weist zwar darauf hin, ,dass 08peiov nicht synonym zu
einem vupgoiov verwendet werden darf®, bietet dann aber Beispiele, in denen genau das
der Fall ist; etwa in Side, wo das Wort ein ,,400 m? fassende[s] Becken“ samt einer ,,dreisto-
ckigen Fassadenstruktur® bezeichnet (71, Anm. 104; Quellen sind I.Side, Nr. TEp. 1 und 4 =
BEAN - MITFORD, Rough Cilicia II, Nr.19 und 21).

10 Das Martyrium wird als Agon gedacht, der Martyrer also als (von Gott) bekranzter
Sieger; dazu s. schon die Blumenkohl-Ohren des Pionios (M. Pion. 22.3 mit R. MERKEL-
BACH, ,,Die ruhmvollen Blumenkohl-Ohren des Pionios von Smyrna“, ZPE 76 (1989) 17).
Der christliche Bezug auf Gott wird deutlich verbalisiert in ICG 372, Z.1f.: Tov ... odpaviov
T'evétov kVdipov abropépov (vgl. B.5. ZIMMERMANN, ,,Zwei Inschriften — eine Person?®,
111-116). Vergleichbares Vokabular ist in hagiographischen Martyrertexten gangig, aber auch
in christlichen Inschriften, vgl. ICG 539, 817, 2381 und, in weiblicher Form, 4283.



178 Philipp Pilhofer

ihr Nutzniefer,!* dass das [alles] durch die Fiirsprache!? des heiligen
Miartyrers unversehrt bleibe fiir viele

+ und lange Jahre. +

[Die Arbeiten] durchgefiihrt hat Auxanon aus Prymnessos,'® der Aquadukt-
Baumeister.!

Bislang existieren mindestens vier eigenstandige Lesungen der Inschrift (Delehaye,
Wiegand, Kubinska, Lajtar) und zahlreiche weitere Abdrucke, Ubersetzungen und
Besprechungen.'® Der Inschriftentréger ist eine 3 cm dicke weifle Marmorplatte, die
heute aus drei Fragmenten zusammengesetzt ist und 55,5 cm in der Breite und 40 cm
in der Hohe misst.!® Die Inschrift ist auf einer tabula ansata angebracht, in (fiir diese
spéte Zeit und abgelegene Ortschaft) sehr gleichmifiigen Buchstaben und auf vor-
gezogenen Linien. Fiir eine ausfiithrliche Zusammenstellung der Literatur sowie eine
Diskussion vieler Parallelstellen zum Vokabular hat Adam Lajtar gesorgt.!”

Der Stein befindet sich seit 1947 im Magazin des Nationalmuseums Warschau (Inv.-
Nr.198825). Wiegand hatte ihn 1909 auf dem Basar in Konstantinopel gesehen und
abgeklatscht, er soll ,aus dem isaurischen Zenonopolis“ iiber Konya nach fstanbul

1 Fiir das Bedeutungsspektrum von édmoloin bzw. dméAovoig vgl. EAJTAR/ TWARDECKI
in I.Mus. Varsovie, S. 98f.

12 Eine enge Parallele bietet die Inschrift I. Anemurium Mosaic, S. 61-66, Nr.11, Z.1f.:
mpeaPioig TV ay(iw)v dmooTéAwv / EveduvaudOn .... Eine literarische Parallele steht am
Ende von Eusebs Jesajakommentar (GCS Eusebius IX [ed. ZIEGLER], 411, LA zu Z.7); zu
dieser und weiteren Parallelen vgl. Russell in I. Anemurium Mosaic S. 62 mit Anm. 159 sowie
natiirlich PGL s.v. tpeofeia. Laut NOWAKOWSKI, Saints, 547 ist die vorliegende Inschrift
die dlteste sicher datierbare inschriftliche Anrufung von Heiligen als Interzessoren.

13 Unweit von Prymnessos in Phrygien befanden sich die kaiserlichen Marmor-
Steinbriiche von Dokimeion. Mdéglicherweise fiithrte dies dazu, dass derlei Bauhandwerk
es in der Region zu besonderer Bliite gebracht hat. Zu Prymnessos generell s. K. BELKE/
N. MERsICH, Phrygien und Pisidien. Mit 161 Abbildungen auf Tafeln, einer Abbildung im Text
und zwei Karten. TIB 7 (Wien 1990) 364f.; zu den Steinbriichen und von dort belieferten
Bauwerken vgl. P. NIEWOHNER, ,Phrygian Marble and Stonemasonry as Markers of Re-
gional Distinctiveness in Late Antiquity®, in: P. THONEMANN (Hg.), Roman Phrygia.
Culture and Society (Cambridge 2013) 215-248 (mit Literaturhinweisen).

14 Anders als in ICG 1946 aus Athen (5./6.]h.), wo zwischen einem ¥8payovyds und
einem GpyITEKTWV TOV VOATWY unterschieden wird, ist im vorliegenden Fall davon aus-
zugehen, dass Auxanon ein das gesamte Bauwerk umfassendes Amt innehatte.

15 Die Erstedition aufgrund eines Abklatsches bot H. DELEHAYE, ,L'aqueduc de S. Socrate
a Zénonopolis®, AnBoll 30 (1911) 316-320, Wiegand hatte die Inschrift schon 1909 entdeckt
(WIEGAND 1911, Nr.7); eine ausfiihrliche Edition samt Kommentar bietet J. KUBINSKaA,
,L’évéque Firminianos de Zénonopolis et son aqueduc, EfCI LXII (1994) 169-175 (= SEG
44,1222). Maf3geblich ist die letzte Edition I.Mus Varsovie, S. 95-99 (= Nr.28) (ed. EAJTAR/
TwaRDECKI 2003). Eine nicht ganz korrekte deutsche Ubersetzung bietet bereits SCHULTZE
1926, 261f.

16 Zur Riickseite ist nichts bekannt. Moglich ist, dass die Platte zum (neuzeitlichen)
Transport und Verkauf aus einem grofleren Block herausgeschnitten wurde.

17 . Mus Varsovie, S.95-99. Bei Lajtar noch nicht erwahnt wird Nowakowskl, Saints,
S.544-547,1SA/02/01 (sowie Eintrag E01040 in der CSLA-Datenbank: http://csla.history.
ox.ac.uk/ [zuletzt besucht am 26. 4. 2023]).
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gekommen sein (WIEGAND 1911, 296£.). Ab 1911 war er Teil der bemerkenswerten
Sammlung des Lyceum Hosianum im ostpreuflischen Braunsberg (heute Braniewo).'®

Die Inschrift gibt drei Hinweise zur Datierung: Das elfte Jahr der Indiktion (Z.5),"
das Postkonsulat des Flavius Longinus (Z.4f.)* und den Monat Februar (Z.7). Flavius
Longinus war nach seiner Gefangenschaft bei Illous im Jahr 486 consul und dann noch
einmal im Jahr 490; zumindest in Papyri wird in den Jahren dazwischen durchgehend
auf sein Postkonsulat verwiesen.?! Das elfte Jahr einer Indiktion féllt in den in Frage
kommenden Jahrzehnten auf 472/73, 487/88 und 502/3. In Kombination mit dem
Postkonsulat bleibt als einzige Option das Indiktionsjahr vom 1. September 487 bis 31.
August 488.22 Das erste Wasser diirfte also im Februar 488 geflossen sein.

Diese Inschrift wurde vor allem aus zwei Griinden fiir den vorliegenden
Band ausgewihlt. Einerseits ldsst sich hier die zunehmende Etablierung
des spatantiken Christentums in einer hochst entlegenen Region zeigen,
die mit der Transformation kultureller Praktiken wie etwa des griechischen
Euergetismus einhergeht. Andererseits verweist der bischéflich betriebene
Ausbau eines Martyrerschreins auf die wichtige Rolle lokaler Heiliger fiir die
ortliche christliche Identitdtsbildung, die aber eben nicht vollig separat ge-
schieht, sondern eingebettet ist in die bestehende Umwelt. Daneben lasst sich
hier epigraphisches Handwerkszeug gut zeigen, wie etwa eine monatsgenaue
Datierung durch die Kombination unterschiedlicher Kriterien.

8 In Braunsberg hatte das Stiick die Inventarnummer 1127 (s. den dortigen Katalog:
W. WEIBBRODT, ,Griechische und lateinische Inschriften in der antik-archéologischen
Sammlung der Koniglichen Akademie zu Braunsberg®, in: Verzeichnis der Vorlesungen an
der Koniglichen Akademie zu Braunsberg im Sommersemester 1913 [ Braunsberg 1913] 15f,,
Nr.13). Zur Sammlungsgeschichte s. B. FAENSEN, ,,Das ,Antik-Archdologische Kabinett am
,Lyceum Hosianum® in Braunsberg (Braniewo). Aus der Geschichte der Altertumssamm-
lung und des Lehrstuhls fiir Klassische Philologie einer Katholischen Hochschule im Erm-
land®, Pegasus 2 (2000) 61-87.

19 Die Indiktionen sind Steuerperioden, die mit dem 1. September 312 zu zahlen be-
ginnen. Eine Indiktion besteht aus 15 Steuerjahren, sodass die Zahlung nach 15 immer neu
anfangt: Eine feste Datierung ist also nur in Kombination mit anderen Eigenschaften einer
Inschrift moglich.

20 Bei Flavius Longinus diirfte es sich um den Bruder des Kaisers Zenon handeln, der
(wie fast alle Isaurier) in der Geschichtsschreibung einen sehr schlechten Ruf hat: avértog
kal Popis kai axéraotog v (Theophanes Homologetes, Chron. 5983, ed. DE BOOR). Zu
diesem Longinus s. BEGAss 2018, 181f,, Nr.139 und J. R. MARTINDALE, The Prosopography
of the Later Roman Empire. Volume II. A.D. 395-527 (Cambridge 1980) 689f, s. n. ,FL.
Longinus 6%

21 Zu Quellenangaben vgl. BAGNALL et al. 1987, 507-513. Generell zum Postkonsulat in
der Spitantike s. BAGNALL et al. 1987, 77-84. In den Zeitraum 484-488 fillt der Aufstand
von Verina und Illous (s. die letzte Seite des Beitrags).

22 Eine Tabelle der Indiktionsjahre bietet z. B. BAGNALL et al. 1987, 95; explizit bezogen
auf diese Inschrift dort S. 686.
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1. Wasserleitungen und Christentum

Planung, Bau und die kontinuierliche Wartung von Wasserleitungen war ein
teurer und hochkomplexer Prozess mit zahlreichen beteiligten Personen.?
Das Zusammenkommen von hohen Kosten, meist geringer Sichtbarkeit (die
wenigsten Wasserleitungen verliefen auf den beriihmten Aquiaduktbriicken)
und wenig werbewirksamer Lage (z.T. weit) auferhalb der Stadte machte
die Investitionen fiir Euergeten eher unattraktiv, weshalb sogar oft zu einer
Mischfinanzierung gegriffen wurde.?* Trotzdem wurden gerade in der Spit-
antike Stifter im Bereich der Wasserversorgung durchaus grof3ziigig geehrt.?®

Die Beteiligung von Bischéfen am Bau von Wasserleitungen ist in der Spat-
antike in Kleinasien dennoch oft zu beobachten. Eine besonders spannende
Parallele bietet die Grabinschrift des Bischofs Marcus Iulius Eugenius im
lykaonisch-pisidischen Laodikeia Katakekaumene (1. Halfte 4. Jh.). Bedeut-
sam ist die Parallele deshalb, weil Eugenius in fast identischem Vokabular
(tetpdoToov, UOpelov) noch ausfithrlicher darlegt, was alles zu seiner Kirche
gehorte.? Noch 566/67 wurde der Aquidukt von Olba im Lamostal mit
Beteiligung des ortlichen Bischofs repariert, die Datierung erfolgt tiber die
Erwidhnung des 15. Indiktions-Jahres und des Kaisers Justin II., in dessen
Regierungszeit nur ein 15. Indiktions-Jahr fiel.?” Ein ebenfalls im Wasser-
leitungsbau tatiger Bischof ist Theodor von Pompeiopolis im 5./6.Jh.,
der seinen Namen auf verschiedenen Bleirohren hinterlief.?® Es kann

2 Vgl. KERSCHBAUM 2021, 79-93,100-103.

24 Zu den zogerlichen Euergeten jetzt zusammenfassend KErsCHBAUM 2021, 278-281;
zur Mischfinanzierung 298-304. In der Kalykadnos-Region sind dennoch viele Aquadukte
aus nicht-staatlicher Hand finanziert worden. Neben dem vorliegenden Beispiel trifft dies
vermutlich auf Olba zu, wo die entsprechende Inschrift direkt an der Aqudduktbriicke
untergebracht werden konnte, gut sichtbar von der querenden Strafle aus (HEBERDEY —
WILHELM, Kilikien, Nr.169). Auf staatliche Finanzierung (zumindest einer Reparatur)
deutet die Inschrift am , Konon-Aquéadukt® bei Elaiussa Sebaste (H. HUNGER, ,Die Bau-
inschrift am Aquadukt von Elaiussa-Sebaste. Eine Rekapitulation, Tyche 1 [1986] 132-137).

%> Zum Lob der Wasserversorgung in der Spitantike allgemein sowie insbesondere von
deren Donatoren vgl. C. MAREK, ,Der Dank der Stadt an einen comes in Amisos unter
Theodosius IL.“, Chiron 30 (2000) [367-388] 374-379.

2 JCG 371, Z.141.: oto®v Te kol T[eT]paotéwy xal {wypapi@d[v] kol kevtiioewy k&
08peiov kol mpomirov (Ubersetzung ICG: ,[im Zusammenhang mit] den Hallen, dem
auf vier Seiten von Sdulengalerien eingerahmten Hof, den Malereien und Mosaiken, dem
Brunnen und der Vorhalle®). Eugenius ist auflerdem ein instruktives Beispiel, das ver-
deutlicht, wie weit ein christlicher Wiirdentréger in die Gesellschaft des 3./4. Jahrhunderts
eingebunden sein konnte: W. WISCHMEYER, ,,M. Iulius Eugenius. Eine Fallstudie zum
Thema ,Christen und Gesellschaft im 3. und 4. Jahrhundert*, ZNW 81 (1990) 225-246. Zur
Inschrift insgesamt s. den Beitrag B.5. ZIMMERMANN, ,, Zwei Inschriften — eine Person?“

27 ICG 4709. Die Lesung ist allerdings etwas unsicher.

2 JCG 4710. Hier wird die 4. Indiktion genannt, mangels weiterer Kriterien kann die In-
schrift aber nur grob datiert werden.
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also festgehalten werden, dass Bau, Wiedererrichtung und Reparatur von
Wasserleitungen in der Spatantike nicht selten auch von Bischofen iiber-
nommen wurden und Firminianus von Zenonopolis sich insofern in bester
Gesellschaft befindet.”’

In der vorliegenden Inschrift kommt zusétzlich der Aspekt der For-
derung eines lokalen Martyrers hinzu. Dass Bischofe sich fiir die ortlichen
Mirtyrerkulte einsetzten, gerade auch im baulichen Bereich, ist vielfaltig be-
legt.?® Auf diese Weise bot sich die gern ergriffene Gelegenheit, sich in bestem
Licht erscheinen zu lassen und zugleich der Gemeinde ein leuchtendes Vor-
bild in Erinnerung zu rufen. Auch nach Heiligen benannte Aquédukte sind
in Kleinasien daher keine Seltenheit. Prokop erwihnt, dass unter Justinian
ein Aquadukt fiir die Stadt Trapezunt gebaut wurde, der als Aquadukt des
(lokal bekannten) Martyrers Eugenios bezeichnet wurde.*! Die inschriftlich
belegte Leitung des Theodot in Ankyra wird ebenfalls mit einem Martyrer in
Verbindung gebracht.?> Besonders eindrucksvoll ist der Aquadukt des Hei-
ligen Konon, von dem zwischen seinem Beginn am Lamos und dem Ende in
Korykos sieben Aquidduktbriicken erhalten sind.*®

Eine besondere Parallele ist Ayatekla: Das alte Heiligtum der Thekla bei
Seleukeia am Kalykadnos hat in der Spétantike Ziige einer Stadt angenommen.
Es ist von einem eigenen Aquéadukt versorgt worden, der sicherlich sehr viel
grofler war als der des Sokrates.** Dass allerdings der Aquadukt in Ayatekla
auch nach ihr benannt war, ist zwar hochst plausibel, aber nicht belegt.

¥ Auf eindrucksvolle Belege aus Zypern hat mich dankenswerterweise Daniela Summa
(Berlin) hingewiesen: Hier sind insgesamt zehn Inschriften von den Aquaduktbriicken nach
Konstantia / Salamis erhalten. Sie belegen den Bau der Leitung in den Jahren von 619 bis 631
u.a. durch die Erzbischéfe Plutarch und Arkadios; vgl. dazu J.-P. SopINT, ,Les inscriptions
del'aqueduc de Kythrea a Salamine de Chypre, in: A.E. Latou (Hg.), EY ¥ YXIA. Mélanges
offerts a Héléne Ahrweiler (Paris 1998) 619-638 (dort sind acht Inschriften besprochen,
weitere zwei konnte Summa hinzufiigen).

30'S. DESTEPHEN, ,Martyrs locaux et cultes civiques en Asie Mineure®, in: J.-P. CAILLET /
S. DEsTEPHEN/ B. DuMEzIL/ H. INGLEBERT (Hg.), Des dieux civiques aux saints patrons
(IV*-VIF siécle) (Paris 2015) [59-116] 67-76.

31 Proc. Caes. De aed. 3.7 erwahnt die Wasserleitung; darauf hat schon SCHULTZE 1926,
262 verwiesen. Zum Martyrer s. BHG 608-613.

32 Die Wasserleitung wird in der Inschrift ICG 3986 (Z.6) erwdhnt, der Bezug zum
Mirtyrer Theodot (BHG 1782) wird im Kommentar zu LAncyra II, Nr. 334 hergestellt: s.
S.84.

3% Dazu s. PILHOFER 2018, 243-245 (mit Abbildungen).

3% Zur gesamten Sttte vgl. P. PILHOFER, ,,,A Very Pleasant Spot to Walk and Spend Time.
Thecla’s Cave at Seleucia®“, EC 14,3 (2023) 267-290. Zum Aquadukt s. HILD/ HELLENKEMPER
1990, 442; eine Abbildung des vor hundert Jahren noch eindrucksvollen Zustandes bietet
MAMA 111, Abbildung 30 auf Tafel 11.
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2. Der bauliche Kontext

In der Literatur wird einhellig davon ausgegangen, dass der bauliche Kontext
der Firminianus-Inschrift eine Kirche wire, in deren sdulenganggesaumten
Atrium sich ein Brunnen befande. Da aber auch véllig profane Aquadukte
Heiligen-Namen tragen konnten und die Inschrift selbst nicht von einer
Kirche berichtet, ist es ebenso gut denkbar, dass mit tetpdotoov eine Peristyl-
anlage bezeichnet wird, die z.B. zur Residenz des Bischofs Firminianus ge-
hort haben konnte®® Angesichts der Inszenierung des Bischofs als 6ffent-
licher Wohltiter sowie der engen Parallele der genannten Eugenius-Inschrift
(die explizit eine Kirche nennt)* ist es dennoch wahrscheinlicher, dass das
Atrium einer Kirche gemeint ist.

Sowohl mit der neuen Lesung in Z. 6, t® ££w 08piw, als auch mit der alten
Lesung 1) é£w08pw besteht die Frage, wie sich der Brunnen zum Atrium ver-
hélt: Liegt er aufSerhalb [der Kirche] im Atrium oder aber auffen am Atrium?
Da die Inschrift formuliert, dass das Wasser im Atrium stromte, ist wohl eher
von ersterem auszugehen. Im spatantik-frithbyzantinischen Kirchenbau ist
ein solcher Hof - auch mit einem Brunnen! - durchaus gangig.?”

3. Der Martyrer Sokrates

Der genannte siegreiche Martyrer, Sokrates, ist aller Wahrscheinlichkeit eine
lokale Grofe.®® Es gibt zwar eine ganze Reihe von Mértyrern mit dem Namen
Sokrates, deren Identifikationen mit dem Sokrates der Inschrift mal mehr,
mal weniger Plausibilitdt beanspruchen kénnen; eine einleuchtende Ver-
bindung besteht aber hochstens zu einem von diesen.

Mirtyrer des Namens Sokrates aus Kleinasien sind nur als Teil von
Martyrergruppen bekannt. Zumindest in Frage kdmen der Sokrates, wohl
aus dem Pontos, der in Ankyra hingerichtet wurde (BHG 1780), sowie der

35 Ich danke Jon Cubas Diaz (Géttingen/Rostock) fiir diesen telefonischen Hinweis (30.
April 2023).

36 ICG 371, Z.13f.: maoov v éxhnoiov dvowodo[ploas (Ubersetzung ICG: ,ich er-
richtete das gesamte Kirchengebdude neu®).

37Vgl. auch Vita et Miracula Theclae 2.12.24-26 (ed DAGRON) "E86xouv 88 &v Tij Tl
exxknmag ocv)w] xaBe0dew Tf) kol THY QUEAY kol T éT avTfi PAVlov B8wp Exolor Kol
'rnv TAGTavov e’ f kol 1o 8wp pel (Ubersetzung B. SCHRODER, ,Text und Ubersetzung®,
in: B. KoLLMANN/ B. SCHRODER (Hg.), Vita et miracula sanctae Theclae (Freiburg 2021)
[75-353] 239: ,,Es erschien mir aber, als schliefe ich in dem Vorhof der Kirche, in dem sich
die Brunnenschale mit dem sich darin ergieflenden Wasser befindet sowie die Platane, zu
deren Fuf8en das Wasser flief3t.“).

3 Es gab nicht nur Mértyrer mit dem Namen Sokrates, sondern z.B. auch Platon von
Ankyra (BHG 1550). Der Name Platon tritt in der Spitantike in und um Ankyra gehauft auf.
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Soldatenmartyrer Sokrates, der mit Theodor, dessen Mutter Philippa sowie
dem Soldaten Dionysius in Perge das Martyrium durchlitten haben soll
(BHG 1747).

Eher nicht in Frage kommen Mértyrer dieses Namens, die in grofSerer Ent-
fernung belegt sind. Im Martyrologium Hieronymianum wird bspw. ein Hei-
liger Sokrates in Britannien erwéhnt sowie einer in Mauretanien.*® Hinzu
kommt ein Sokrates in Tiberiopolis, das meistens mit Strumica im heutigen
Nordmazedonien identifiziert wird (BHG 1199). Allerdings konnte dabei, wie
anscheinend noch nicht bemerkt wurde, auch eine Verwechselung mit dem
pisidischen Tiberiopolis (= Pappa) vorliegen, das geographisch und kulturell
schon sehr nah an Zenonopolis gelegen wire.

Bei diesen Debatten ist allerdings immer wieder darauf hinzuweisen, dass
es fiir die antiken Martyrerverehrer sehr héufig offenkundig unproblematisch
war, diese Identitdtsfrage offen zu lassen oder zumindest nicht bis ins letzte
Detail zu klaren.*

39 S. NOWAKOWSKI, Saints, 546.
40 Auf einen anderen Martyrer bezogen habe ich diese Problematik bereits diskutiert:
PILHOFER 2018, 230f.
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4. Zenonopolis im Rauhen Kilikien

Fig. 35: Die heutige Situation: 1 Zenonopolis; 2 Nekropole; 3 Kirche; 4 Festung
(Photo: Vorlage Turgut Saner 29.08.2008; Graphik: Birgit Pilhofer)

Das isaurische Zenonopolis liegt auf etwa 1700 m Hohe im Gebiet zwischen
den beiden Armen des Kalykadnos im Tal des Kiiciiksu in der Nahe des
heutigen Ortes Biiyiikkarapinar.*! Die Lage ist etwas abseits des Verkehrs-
weges von Anemourion {iber Eirenopolis und Germanikopolis nach Isaura;
diese Region im Herzen des Tauros hat Hochgebirgscharakter.

Diese Inschrift ist der erste Beleg fiir das isaurische Zenonopolis. Es ist
davon auszugehen, dass es sich um den Geburtsort des Kaisers Zenon (Re-
gierungszeit 474-475 und 476-491), Rousoumblada, handelt. Rousoum-
blada diirfte zuvor ein vollig unbedeutendes und unbekanntes Gebirgsdorf
gewesen sein, das nun, als sein berithmtester Spross an die Macht kam, zur
Stadt erhoben wurde.*? Faktisch ,an der Macht” war Zenon schon vor seiner

1 Unweit davon wiederum liegt der Ort Elmayurdu (,Apfel-Wohnstétte®), der frither
den alten griechischen Namen bewahrte: iznebol. Zu den antiken Verkehrswegen dort
vgl. PILHOFER 2018, 22-25.

2 Die Grofle eines Ortes spielt dafiir keine Rolle, enge Parallelen sind z.B. Euchaita
(C. ManGo / I. SEVGENKO, ,Three Inscriptions of the Reigns of Anastasius I and
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Regierungszeit, da er ab Januar 474 bereits Mitkaiser seines eigenen min-
derjahrigen Sohnes, des Kaisers Leon II. (18. Januar bis 17. November 474),
war.® Als sich im Januar 475 der Usurpator Basiliskos gegen Zenon erhob,
floh dieser in seine isaurische Heimat iiber Olba nach Sbide und verschanzte
sich dort in den Bergen, ganz in der Nahe seines Herkunftsortes.** Die bei
Zenonopolis archiologisch greifbaren Uberreste von Befestigungsanlagen
(,4“ auf der Abbildung Fig. 35) konnten dabei auch eine Rolle gespielt haben,
sie werden aber in den Quellen nicht erwahnt.*® Erst im August 476 kehr-
te Zenon als Kaiser nach Konstantinopel zuriick. Wenn die Erhebung von
Zenonopolis zur Stadt nicht ohnehin schon geschehen war, so hitte es nach
476 mit der (vermutlich) erwiesenen Loyalitdt einen weiteren Grund ge-
geben.

Ganz allgemein ging mit der Stadtgriindung die Einrichtung eines Bistums
einher. Dies war eine alte Praxis, die unter Zenon zudem zu geltendem (staat-
lichen) Recht wurde.*® Der erste bekannte Bischof dieses Bistums ist nur in
dieser Inschrift belegt: Firminianus. Die Liste der Bischéfe setzt sich bis weit
in byzantinische Zeit hinein fort, die Vertreter der Stadt auf den grofSen Kon-
zilien sind namentlich bekannt.?’

Archiologischerseits ist tiber den Ort nicht viel bekannt (s. Fig. 35).*® In
den schonen alten Héusern von Biiyiikkarapinar sind allerorten Spolien ver-
baut, in der Nihe befinden sich Uberreste einer Nekropole; in den Plantagen
dazwischen sollen sich nach értlicher Uberlieferung - so horte es Turgut
Saner* - vor nicht allzu langer Zeit die Uberreste einer alten Stadt befunden

Constantine V., ByZ 65 (1972) [379-393] 379-382) oder Germia (P. NIEWOHNER /
G. DikiLitag/E. ERkUL/S. GIESE/]. GORECKI/W. PRoCHASKA/D. Sar1/H. STOUMPEL/
A.VARDAR/A. WALDNER/A. V. WALSER/ H. WoITH, ,Bronze Age hoyiiks, Iron Age Hill-
top Forts, Roman Poleis and Byzantine Pilgrimage in Germia and its Vicinity.’Connectivity’
and a lack of ’definite places’ on the central Anatolian high plateau®, AnSt 63 (2013) 97-136).

#1n diese Zeit fallt hochstwahrscheinlich die Griindung des isaurischen Leontopolis:
P. PILHOFER, ,Leontopolis: Kaiserstadt ohne Bischof ? Lokalisierung und Geschichte einer
isaurischen Martyrer-Kultstitte®, ZAC 25,3 (2021) [479-506] 482-484.

# Theophanes Homologetes, Chron. 5967 (ed. DE BOOR).

45 Vorsichtig duflern sich in dieser Hinsicht auch SANER/ BAYULGEN 2019, 124 1.

46 Codex Iustinianus I 3,35 (s. vorher schon Kanon 17 des Konzils von Chalkedon).

47 Fiir die einzelnen Nachweise vgl. HILD / HELLENKEMPER 1990, 463.

48 Vgl. BEAN - MITFORD, Rough Cilicia 1I, 211f. Insbesondere zu den Grabern s.
O. DoGANAY, Ermenek ve yakin ¢evresindeki antik yerlesim birimleri. Cografya — Tarih —
Kalintilar (Konya 2005) 162-167 (mit je zwei Abbildungen auf den Tafeln [, Levha“] 123-126)
und Y. ER SCARBOROUGH, The Funerary Monuments of Rough Cilicia and Isauria (Oxford
2017) 57. Hild und Hellenkemper waren im Gebiet zwischen den Kalykadnosarmen nicht
selbst vor Ort, daher sind ihre Angaben zur Lage der Orte und zur Fundsituation in dieser
Region mit Vorsicht zu genieflen (wie ich aus eigener Erfahrung weifl); aber die historischen
Quellen sowie die Forschungsliteratur zu Zenonopolis haben sie vorbildlich gesammelt:
HiLp/HELLENKEMPER 1990, 463 f.

4 Ich danke fiir die freundliche Mitteilung per eMail am 28. 4. 2023.
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haben. Oberhalb, auf etwa 1800 m, befinden sich Reste einer Kirche.”® Von
dieser hoch iiber dem Ort gelegenen, knapp 20 m langen dreischiffigen
Basilika steht nur noch ein steinerner Bogen. Die erhaltenen Architek-
turteile werden von Saner und Gézde Demir mit denjenigen von Alahan
und Ayatekla verglichen. Saner und Demir identifizieren diese Kirche mit
derjenigen des Heiligen Sokrates. Diese Zuordnung ldsst sich zwar nicht
beweisen, hat aber angesichts der wirklich sehr prominenten und das gesamte
Tal iberblickenden Lage des Gebaudes einiges fiir sich. Wenn man nicht von
einem wirklich grofien Aquadukt ausgehen mochte, wire die Wasserleitung
dann von Festungsberg herab verlaufen (also von dem Gebiet um ,4" zu ,,3“
in Fig. 35).

Wiederum oberhalb der Kirche sind auf ca. 1900 m Hohe Reste einer
kleinen Befestigungsanlage, die allerdings sehr schwer zu datieren sind, do-
kumentiert worden.”® Laut der freundlichen Auskunft von Osman Doganay
(Aksaray) hat das Museum Karaman 2022 Grabungen vor Ort begonnen -
damit scheint die von Delehaye vor gut 100 Jahren gedufierte Hoffnung auf
eine Grabung in Erfiillung zu gehen.

5. Die Inschrift in ihrem historischen Kontext

Neben der Erhebung von Zenonopolis zur Stadt sind verschiedene Ereignis-
se anzufiithren, die zum Hintergrund der Inschrift gehdren. Zenon hatte im
Jahr 484 durch Enteignungen seiner Gegner in Konstantinopel gewonnene
Mittel an die isaurischen Stadte geschenkt, zusdtzlich veranlasste er jahrliche
Zahlungen von 1400 Goldpfund in die Region.> Zwar ist der Zusammen-
hang mit den Zahlungen nur eine Vermutung, archdologisch gesichert ist
aber, dass sich in der gesamten Region in dieser Zeit ein Bauboom voll-
zog, der von Kirchen bis zu Zivilbauten reichte.®® Auch héufig angefiihrt
wird zudem Zenons Sieg 488 als Grund der Anbringung der Inschrift im
selben Jahr: Zenons Truppen beendeten eine weitere Usurpation, wihrend
der sich diesmal seine Herausforderer (v.a. seine Schwiegermutter Verina

%0 Ausfiihrlichere Informationen bieten T. SANER/ G. DEMIR, ,Braniewo yaziti ve
Zenonopolis kalintilar1®, in: K. Durak/N. NecrpoGLu/ T. Uyar (Hg.), Tiirkiye’de bizans
calismalar1 yeni arastirmalar, farkh egilimler (Istanbul 2021) 301-315 auf Grundlage von
zwei Surveys 2008 und 2009. Sie berichten auch von einer Raubgrabung im Jahre 2008, die,
so wird man vermuten miissen, durch den Survey 2008 motiviert war.

1 SANER/BAYULGEN 2019.

52 Die Enteigungen: loannes Antiochenos, Fr. 306.3-5 (ed. ROBERTO) (Swpeitan Tais
Toavpwv moAeorv); die Zahlungen: Fr. 308.38f. (ed. RoBERTO) (v xai yiAlag xpuaiov
AMTpag).

53 PILHOFER 2018, 190-198.
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und der Isaurer Illous) aus Antiocheia am Orontes nach Isaurien zuriick-
gezogen hatten, allerdings etwas weiter im Norden in Papirion.”* Da das
Wasser laut der Inschrift schon im Februar 488 floss, diirfte zumindest der
abschliefSende Sieg zu spat gekommen sein, als dass er mit dem Aquédukt zu
tun haben kdnnte.

Mit diesen historischen Kontexten im Hinterkopf sei der Blick abschlieflend
auf die Marmorplatte selbst gelenkt: Hervorzuheben ist das erlesene Be-
schreibmaterial. Es gibt zwar noch kein Corpus der kilikisch-isaurischen In-
schriften, aber es diirften nicht viele Inschriften aus der Spatantike erhalten
sein, deren Tréager vergleichbar wertvoll ist.>

Betrachtet man diese Lage nun insgesamt, ist es sehr erstaunlich, dass die
Inschrift lediglich davon berichtet, der Bauherr Bischof Firminianus habe
eine Wasserleitung wiedererrichtet: Gab es im Gebirgsdorf Rousoumblada
bereits vorher Wasserleitungen? Und wenn nun das Dorf zur Stadt erhoben
wurde — was liblicherweise mit grofieren Bauprojekten einherging — und
insgesamt viel Geld in die Region investiert wird, dann wird lediglich eine
solche alte dorfliche Wasserleitung renoviert? Betont wird in jedem Fall die
Vollstandigkeit des Baus,* éneoxedaoev £§ OAokA]pov TO Hhov VSparydyLov
(Z.21.: ,den gesamten Aquéadukt vollstindig wiederhergestellt“);*” aber laut
dem Text der Inschrift geht es eben nur um eine Wasserleitung, den Brunnen
konnte man ggf. noch hinzurechnen, das Atrium aber schon nicht mehr.

6. Zusammenfassende Interpretation

Zusammenfassend sei die folgende These gewagt, die die erzielten Einsichten
miteinander in Einklang zu bringen versucht: Zenon wird seinen Geburts-
ort recht frith, wahrscheinlich gleich zu Beginn seiner Amtszeit, zur Stadt er-
hoben haben. Damit einher ging ein Bauprogramm, zu dem die Errichtung
einer Kirche fiir den 6rtlichen Mértyrer Sokrates an prominentem Platz ge-
horte. Die Kirche war im sdaulenganggesdumten Atrium mit einem Brunnen
ausgestattet, der wiederum von einer eigenen Wasserleitung versorgt wurde.

5t Zu diesen Zusammenhéngen s. BEGAss 2018, 298-300.

5 In den spatantiken Vita et Mircula Theclae wird von einer goldenen Mosaikinschrift
berichtet (2.10.3-8 ed. DAGRON), die allerdings nicht erhalten ist.

% Die bereits erwihnte Eugenius-Inschrift (ICG 371; s.o. Anm.26) betont ebenso die
Vollstindigkeit des Werkes, allerdings sind dort ausdriicklich das Gebdude und die Aus-
stattung gemeint.

57 Victor Schultze ist in seiner Ubersetzung optimistischer, er schreibt von einer Neuer-
richtung (SCHULTZE 1926, 261f.). Das Verb ¢mioxevdlw bezeichnet in Bauinschriften sehr
zuverldssig Renovierungen; ggf. aber nicht immer (ein solcher Fall konnte LStratonikeia
Nr. 310, Z. 43-45, sein).
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Wahrscheinlich in den ersten Jahren der Usurpation der Verina und des Illous
(484-488), moglicherweise auf ihrem Zug von Antiocheia nach Papirion, ist
die Geburtsstadt des verhassten Kaisers iiberfallen worden, dabei wurde zu-
mindest die Wasserleitung zerstort. Sehr bald jedoch sind die Aufstdndischen
in der Festung Papirion eingeschlossen gewesen. Der findige Bischof Fir-
minianus kann also weit vor 488 — dem Verrat des Festungsinhabers Indakos
und dem folgenden Sieg Zenons — mit der Reparatur des Aquadukts be-
gonnen haben. Sollte diese These zutreffen, erhielte der fromme Wunsch im
dritten Satz der Inschrift einen ganz anderen Nachdruck: ,Betet nun dafiir,
ihr Nutzniefler, dass das [alles] durch die Fiirsprache des heiligen Martyrers
unversehrt bleibe fiir viele und lange Jahre.“ - exeaBe obv ol dmoladovteg
omwg tois tpeaPelong Tod aryiov pdpTupog appayi avTo drapuidttecBol £l
TIOANOTS Kol pnKkioTolg xpévoLls.
Auf dass also die Leitung diesmal ldnger halte als nur wenige Jahre!



11. Puzzeln fiir Heilige. Ein christlicher
Steckkalender aus Sikyon
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Fig.36: ICG 2884, Sikyon, Peloponnes, Griechenland, 5.Jh. n. Chr.
(Rekonstruktion: Klaus Hallof)

Das vollstindige Puzzle wiirde in keinem Handbuch der christlichen Epi-
graphik und in keinem der alteren Kirchengeschichte fehlen: eine etwa 70
x 140 cm grofie, rechteckige Platte aus feinem weiflen Marmor, auf der in
zwolf Kolumnen alle 365 Tage des romischen Kalenders in einer schonen
griechischen Schrift des 5.Jahrhunderts n.Chr. verzeichnet sind: die be-
sonderen Tage (die Kalenden, Iden und Nonen) mit Siglen, und die Tage da-
zwischen mit griechischen Zahlenbuchstaben. Hinter fast jedem Tag steht
der Name eines Heiligen oder Mértyrers — insgesamt wohl bis zu dreihundert
Namen. Zum Puzzle gehorte ein Satz farbiger Stecker, die in die kleinen Lo-
cher passen, die vor jeder Tageszahl gebohrt sind. Das Gesamtbild wire von
auflerordentlicher Bedeutung und iibertrife alle bekannten frithchristlichen
zeitgendssischen Martyrologien.!

! Hier ist insbesondere der Papyrus Oxyrhynchus 1357 (datiert 535/6 n. Chr.) zu nennen,
der einen liturgisch-topographischen Kalender fiir die Monate Oktober bis Marz enthalt;
vgl. A. PAPACONSTANTINOU, , La liturgie stationnale a Oxyrhynchos dans la premiére moitié
du Ve siecle. Réédition et commentaire de POxy XI 1357, REByz 54 (1996) 135-159.
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Es wurden aber bisher nur elf wohl wichtige und iiberraschende, aber eben
nur kleine Teile gefunden. Immerhin haben sie sukzessive ein Gesamtbild
entstehen lassen, von dessen Werden im Folgenden die Rede ist.

1. Antike Steckkalender

Eins der Worte, die man auf dem Gymnasium im Griechischunterricht in
der Regel nicht lernt oder gleich wieder vergisst, ist eines der ,kleinen ver-
ba auf - mapomniyvup. Es bedeutet: ,daneben stecken, beistecken®. Fiir
den Epigraphiker ist es allerdings eine Pflichtvokabel. Denn vom Verb abge-
leitet ist der antike Terminus fiir Steckkalender: Pardpegma (mapdmnypa),>
und solche Parapégmata sind epigraphisch vor allem aus spathellenistischer
und romischer Kaiserzeit iiberliefert. Insbesondere die Funde von zwei Pa-
rapegmata-Inschriften aus Milet® im Jahre 1903 haben die ganze verworrene
literarische Uberlieferung zu den mapamijypata iiberhaupt erst verstindlich
gemacht. Auflerlich erkennt man einen Steckkalender an den zahlreichen
Bohrléchern, die man am Rand oder iiber einem meist in Kolumnen an-
geordneten Text sieht. In diese Locher konnte man kleine Stifte stecken.

Urspriinglich dienten solche Parapegmata zur Ausgleichung unterschied-
licher Kalendarien, von denen eines dem Text, ein anderes den zur Zdh-
lung der Tage benutzten Steckern zugrunde lag: etwa ein astronomisch-
meteorologischer Grundtext mit Angaben zu Stern- und Wetterphdnomenen,
und eine Serie von Steckern, die etwa den Sonnenkalender, verschiedene Feste,
die Amtsperiode eines Magistrats usw. markierten. In jiingerer Zeit und einige
Kalenderreformen spiter dienten die Stecker allerdings nur noch zur Kennt-
lichmachung des laufenden Tages. Rehm bezeichnet dies als ,,uneigentliches
Parapegma®, von denen er 16 antike Beispiele vornehmlich aus der Kaiserzeit
auffiithrt. Dabei handelt es sich vornehmlich um Monats- oder Wochentags-
Parapegmata. Einen vollstindigen derartigen Jahreskalender auf Stein kennt
Rehm nicht, und er meinte auch, einen solchen ,,immerwahrenden Kalender®
kaum erwarten zu diirfen, zumal fiir die spatantike Zeit. Hier sollte er sich
irren. Wobei gesagt werden muss, dass die Widerlegung dieser Annahme von
ganz unerwarteter Seite und auf iberraschende Weise erfolgte: durch einen
christlichen Steckkalender aus Sikyon.

2 Grundlegend hierzu sind die Arbeit von A. REHM, Parapegmastudien (Miinchen 1941),
und sein Artikel ,,Parapegma®“, RE XVIII 2 (1949) 1295-1366.

3 Jetzt Berliner Antikensammlung, Inv. Milet 84 und 456; H. D1eLs und A. REHM, ,,Pa-
rapegmenfragmente aus Milet®, SPAW (1904) 92-111. Neu behandelt von I. BULTRIGHINT,
in: R. FARBER/R. GauTscHy (Hg.), Zeit in den Kulturen des Altertums. Antike Chronologie
im Spiegel der Quellen (Ko6ln 2020) 405-418.
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2. Fund- und Editionsgeschichte

Die ersten der seiner Annahme widersprechenden Belege hitte Rehm sogar
kennen kénnen, wenn die Erstedition durch den griechischen Archdologen
A. Philadelpheus im Jahre 1926 von vier Fragmenten (a-d) einer griechischen
Inschrift aus der antiken Stadt Sikyon das Richtige nicht vollig verfehlt hatte.*
Denn der Ausgraber spricht in seinem Bericht im Archaiologikon Deltion von
vier Stiicken einer ,byzantinischen Inschrift mit verschiedenen Namen von
Weihenden®. Nicht besser erging es einem fiinften Stiick (g), das mehr als
sechzig Jahre spéter nur in einem Foto publiziert wurde (es galt als verloren,
konnte aber 2022 wiedergefunden werden) und in dem man einen ,Katalog
von Namen, romischen und kleinasiatischen,” erkannte.’

Als im Jahre 2012 Sebastian Prignitz fiir das Corpus der Inschriften der
Argolis das Museum in Sikyon besuchen und die dort vorhandenen anti-
ken Inschriften aufnehmen konnte, fand er nicht nur die vier Fragmente von
1926, sondern auch noch zwei neue (Fr. e und f), und konnte sogar zwei von
ihnen (Fr. a + b) zusammenfiigen. Von allen Inschriften hat er Abklatsche
und Fotos angefertigt. Mit deren Hilfe konnte ich die Stiicke endlich als das
bestimmen, was sie sind: Fragmente eines frithchristlichen Steckkalenders.
Die erstmals versuchte Rekonstruktion,® die auch der Edition im Corpus der
christlichen Inschriften von Korinth und Umgebung’ zugrundeliegt (IG IV?
3, 1825; danach ICG 2884), zeigt, dass die Fragmente sehr disparat verteilt
sind und keine ,cluster bilden. Eine solche Verteilung 1afit, wie ich damals
2016 schrieb, auf weitere Funde hoffen.

Die Hoffnung sollte sich unerwartet bereits sechs Jahre spiter erfiillen. Im
Jahre 2022 stief} Konstantinos Bilias bei der Aufnahme von archiologischen
Artefakten im Depot des Museums von Sikyon auf drei weitere Fragmente
(h-j), die er bereits zwei Jahre spéter mit ausfithrlichem Kommentar ediert
hat.®

* A. PHILADELPHEUS, Avookopol Zikuvog, ADelt 10 (1926) [46-50] 48 Nr. 4-7 erwahnt
die vier Fragmente a—d und bildet Frr. a und b im Foto ab.

5 K. KRYSTALLI-VOTSI, Avaokagt Zikvivos, PAAH 1987 (1991) [66-68] 68 mit Foto Taf.
56; besprochen von D. FEIssEL, BE 1993, 753 (danach SEG 41,271).

6K.HaLLo¥F, ,Ein christlicher Steckkalender aus Sikyon, EC 7 (2016) 237-246.
Vgl. D. FEISSEL, BE 2016, 582.

7IG 1V?: IG, Vol. 1V: Inscriptiones Argolidis, ed. altera. Fasc. 3: Inscriptiones Corinthiae
saeculorum IV. V. V1. (ed. E. SIRONEN) (Berlin 2016).

8 BiL1As 2024.
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3. Der zugrundeliegende Kalender

Die zehn Fragmente® stammen von einer nur 2,5 cm dicken Platte aus
sehr feinem weiffem Marmor. Sie zeigen die erwédhnten Locher mit beige-
schrieben Tagesangaben und Namen von Heiligen im Genetiv (s.u.). Zu-
grunde liegt, daran besteht keinerlei Zweifel, der romische Kalender.!* Die
besonderen Tage, die Kalenden, Iden und Nonen, sind in abgekiirzter Form
mit griechischen Siglen bezeichnet, fiir ante (diem) steht griechisch mpé,
und die Tageszahlen werden durch griechische Zahlenbuchstaben wieder-
gegeben, die durch dariibergesetzte Striche als solche gekennzeichnet sind.

Jeder Monat hatte eine eigene Kolumne. Dass der Monatsname dariiber-
stand, ist anzunehmen, aber (noch) nicht zu beweisen. Die einzelnen Tage
stehen jeweils auf gleicher Hohe. Es ergibt sich also ein gleichméfliges Raster,
und das hat auch der Schreiber ausgenutzt und sich die Marmorplatte durch
ein Gitter aus diinn eingeritzten Hilfslinien gegliedert: jeweils ein senkrechter
Strich zwischen den Monatskolumnen, und ein waagerechter fiir jeden Tag.
Die Buchstaben stehen auf diesen waagerechten Strichen; bei einigen (P, Y,
®) reichen die verlangerten Hasten unter diese Linie. Vor jedem Tag gibt es
ein Steckerloch.

So unbedenklich man der Rekonstruktion des Kalenders also zwdlf
Kolumnen fiir die zwdlf Monate zugrunde legen kann, so unsicher muss
bleiben: mit welchem Monat das Kalendarium begann;!! ob beim Februar
auf das Schaltjahr Riicksicht genommen wurde;'? ob die zw6lf Monate ne-
beneinander angeordnet waren; und ob sie auf einer einzigen Platte ge-
schrieben waren oder, weniger wahrscheinlich, auf zwei oder drei kleineren.

Der Aufbau war mit grofler Wahrscheinlichkeit der folgende: oben standen
fir alle Monate die Kalenden; dann wurde herabgezihlt: 3 Tage bzw. (fiir
Mirz, Mai, Juli, Oktober) 5 Tage bis zu den Nonen; von den Nonen fiir
alle Monate jeweils 7 Tage bis zu den Iden; und dann 18 bzw. 17 Tage bis
zu dem Tag vor den Kalenden (prid. Kal., hier mit a’ = 1 bezeichnet). Die
einzelnen Monate haben so 30 bzw. 31 Tage. Da die Kolumnen nicht angeg-
lichen wurden, sondern alle Tageszeilen vielmehr jeweils die gleiche Hohe

®Zu der Kalenderplatte gehort ferner noch ein kleines unbeschriftetes Fragment; s.
Birias 2024, Fig. 11.

10Im Folgenden verwendete Abkiirzungen: a.d. = ante diem; prid. = pridie; Kal. =
Kalendas; Id. = Idus; Non. = Nonas.

11 Philipp Pilhofer weist darauf hin, dass Heiligenkalender, so auch das Synaxarion von
Konstantinopel, tiblicherweise mit dem September beginnen.

2 Im romischen Kalender wurde in Schaltjahren nach dem 24. Februar ein Tag ein-
geschoben: a.d. VI Kal. Mart. = 24 Febr. - a.d. bis VI Kal. Mart. = 25 Febr. - a.d. V Kal. Mart.
=26 Febr. - Fragment j, wenn richtig bestimmt, wiirde zeigen, dass im Kalender von Sikyon
kein Schalttag vorgesehen war.
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haben, ergibt sich unten ein ,flatternder” Rand. Das ist fiir die Zuordnung
der einzelnen Fragmente nicht ohne Bedeutung.

4. Der Inschrifttrager

Die Inschrift hat Zeilenritzlinien im Abstand von 1,9 cm; die Kolumne mit 30
Zeilen fiir 30 Tage wire dann 57 cm hoch; hinzu kommt am Schluss jeweils
ein kleiner freier Raum (vacat), am Anfang wahrscheinlich der Monats-
name, was auf eine Hohe von mindestens 70 cm fiihrt. Die horizontalen Ab-
stinde der Steckerlocher sind dagegen nicht ganz einheitlich. Sie schwanken
zwischen 10,5 und 11,5 cm. Bei 12 Kolumnen (fiir die 12 Monate) ergibt das
mindestens 1,4 m. Die Platte war demnach mit etwa 0,7 x 1,4 m mittelgrof3
und dabei nur 2,5 cm dick; sie konnte also nicht alleine stehen, sondern
war in eine Wand eingelassen. Einen Rahmen darf man sich vielleicht hin-
zudenken.

5. Die Namen

Den Schliissel zum Verstdndnis der Namen bietet das jiingst wiedergefundene
Fragment g, wo Z.7 der Name KoSpdtog zu lesen ist. Dem Hlg. Quadratus ist
eine Basilika am nordlichen Rand des spat-antiken Korinth geweiht. Dieser
erlitt den Martyrertod am 10. Mérz zusammen mit seinen fiinf Gefdhrten
Anectus, Paulus, Dionysius, Cyprianus und Crescens. Genau diese beiden In-
formationen, den Tag des Martyriums und die Zahl der Gefahrten, zeigt der
scheinbar kryptische Eintrag: 6 - Quadratus 5, der bedeutet: 6. Tag (vor den
Iden des Mirz) - (Tag) des Quadratus (und seiner) 5 (Gefahrten).

Es ergibt sich daraus, dass hinter dem Steckerloch und der Zahl (Tages-
angabe) ein Heiligenname im Genetiv steht (Tag des ...), und damit, dass es
sich um einen Heiligenkalender handelt. Unter anderem solche Kalender
bildeten das chronologische Geriist fiir die mittelalterliche Kompilation von
Synaxaria, Kurzviten von Heiligen, vergleichbar den Martyrologia der West-
kirche. Solche Synaxaria hat es sehr viele gegeben, das wichtigste und ein-
flussreichste wurde fiir die Kirche von Konstantinopel, offenbar im Auftrag
Kaiser Konstantins VII. (905-959), zusammengestellt. Seiner Edition'* des
Synaxarion ecclesiae Constantinopolitanae aus dem Jahre 1909 hat Hippoly-
te Delehaye in groffem Umfang auch andere Uberlieferungen (synaxaria

13 Synaxarium Ecclesiae Constantinopolitanae, e codice Sirmondiano nunc Berolinensi
adiectis synaxariis selectis (Brissel 1902).
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selecta) beigegeben, die zeigen, wie unterschiedlich im Jahr die Gedenktage
der jeweiligen Heiligen in den einzelnen Regionen fielen.

Zur Bestimmung der Gedenktage fiir die Heiligen in den Fragmenten
aus Sikyon, zur Bestimmung des Platzes dieser Fragmente im romischen
Kalender, war es methodisch geboten, die Informationen zu den einzelnen
Heiligen aus den verschiedenen Synaxaria heranzuziehen. Merkwiirdiger
Weise ergab sich dabei nur selten eine vollige Ubereinstimmung bei Tag
und Heiligennamen; Quadratus am 10. [Mérz] ist eher die Ausnahme. Und
am iiberraschendsten: zwei Heilige finden sich im Synaxarion von Kon-
stantinopel iberhaupt nicht.

6. Die einzelnen Fragmente

Fragment g (etwa 17 x 16 cm):

[O] ¢  Topdiov

[O] ¢  Kodpdrou e @)
[O] €  wvacat

[O] &  TIhoviov

[O] ¥  Bwtw[p--]

[O] o«  wvacat

Das im Jahre 2022 wiedergefundene Fragment enthilt eine Kolumne mit den
heruntergezahlten Tagen 7-1; von der rechts anschlieffenden Kolumne ist nur
ein Steckerloch erhalten.

Wie oben bemerkt, bietet das Fragment den Schliissel zum Verstdndnis
der gesamten Inschrift mit dem Namen des Quadratus und der Zahl 5 (fiir
die fiinf Gefdhrten). Nach dem Synaxarion'* erlitt er den Martyrertod am 10.
Marz, das ist ante diem VI. Idus Martii, und genau diese Zahl ¢’ steht neben
dem Namen.

Bestitigt wird der Monat (Mirz) durch den folgenden Eintrag ITioviov.
Der Hl. Pionios erlitt sein Martyrium in Smyrna am 11. Mérz," der Kalender
gibt einen Tag spiter.

Die Gedenktage der beiden anderen Heiligen sind dagegen nicht fiir den
Mirz tiberliefert: Gordios, in Kaisareia hingerichtet, wird am 3. oder 4. Januar

1 Synax. p.523, 13; erhalten ist der monumentale marmorne Tirbalken der Basilika
mit der Inschrift der [Gyt]e Kodpare, pviob[nt] 1@ dovAov colv], ,Heiliger Quadratus,
gedenke deines Dieners® aus dem 5./6. Jh. (ICG 2787).

15 Synax. p. 529, 11.
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geehrt,'® und das Martyrium sowohl des Victor'” als auch das des Victorinus
wird in der korinthischen Kirche gegenwértig am 31. Januar begangen. Nun
hat tatsachlich fiir Victor eines der im Jahre 2022 neu gefundenen Fragmente
(h) den Gedenktag am 31. Tag eines Monats erbracht (mit grofler Wahr-
scheinlichkeit ist es der 31. Mérz), weswegen hier im Fr. g vielleicht eher
Biktw[pivou] zu ergdnzen ist. Das Datum (13. Mérz) passt allerdings in
keinem Fall zur Uberlieferung.
Es ergibt sich fiir Fragment g:

MARrz APRIL
a.d. VI Id. Mart. 9.Mérz  Gordios
a.d. VIId. Mart.  10. Mérz Quadratus und a.d. IV Id. Apr. 10. April

5 Gefahrten
a.d.VId. Mart.  11.Marz kein Name
a.d. IVId. Mart. 12. Méarz Pionios
a.d. Il Id. Mart. 13.Miérz Victo- — (Victor oder
Victorinus)
prid. Id. Mart. 14. Marz  kein Name

Fragment d (8,5 x 11,5 cm):

___________ O ————cee
O o Avdpéov amo(otéhov) O - - - - - - - -
vacat O ————————

Fragment d stammt vom unteren Teil der Kalenderplatte. Es zeigt die Reste
von zwei Kolumnen. Die linke ist um eine Stelle kiirzer als die rechte. Von
dieser sieht man zwar nur noch drei Steckerlocher, aber die Anordnung be-
weist, dass dieser folgende Monat einen Tag langer war und 31 Tage hatte.

Zu lesen ist der Name Andreas und die Abkiirzung AIT mit dariiber-
gestelltem O. Damit ist dieser Andreas als der anéotolog erwiesen, und
ihm gehort der letzte Tag eines der vier Monate zu je 30 Tagen (April,
Juni, September, November), und in der Tat: sein Gedenktag ist der 30.
November.® Damit steht nun auch fiir die rechte Kolumne der Monat fest,
die Tage vom 29.-31. Dezember, und man muss sehr bedauern, dass der Bruch
des Steines uns die dazugehdrigen Eintrége genommen hat.

Es ergibt sich fiir Fragment d:

16 Synax. p. 367, 2.
17 Synax. p. 435, 22 gibt den 13. Mérz.
18 Synax. p. 265, 12.
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NOVEMBER DEZEMBER
a.d. IVId. Apr.  29.Dez.
prid. Kal. Decemb. 30. Nov. Apostel Andreas a.d. III Kal. Ian. 30.Dez.
vacat prid. Kal. Ian. 31 Dez.

Fragment £ (10,5 x 11,5 cm):

O ¢ wvacat @)
O ¢ TAgpog @)
O ¢ Avtwvivou O
O &  Aavpevtiov @)

Fr. f bietet zwei Monate; von dem zweiten nur noch die Reste von vier
Lochern fiir die Stifte. In der linken Kolumne stehen in der Reihenfolge:
Afra, Antoninus und Laurentius. Letzterer passt mit dem Datum seines
Martyriums, dem 10. August, wie es im Synaxarion verzeichnet ist,' und
unter dem Vortag, dem 9. August, ist auch der Tod des Antoninus in Alexan-
dria genannt.? Dagegen fehlt die Heilige Afra, die als Mértyrerin von Augs-
burg eine der groflen Heiligen der Westkirche war; immerhin erscheint sie
unter dem 7. August im sog. Martyrologium Hieronymianum,* wéihrend der
Kalender von Sikyon sie unter dem 8. August nennt.
Es ergibt sich fiir Fragment f:

AuGuST SEPTEMBER
a.d. VIIId. Aug. 7. Aug. kein Name a.d. VIIId. Sept. 7. Sept.
a.d. VIId. Aug.  8.Aug. Afra a.d. VIId. Sept. 8. Sept.
a.d. VId. Aug. 9. Aug. Antoninus a.d. V1d. Sept. 9. Sept.
a.d. IVId. Aug. 10.Aug. Laurentius a.d. IVId. Sept.  10. Sept.

Fragment e (7 x 9,5 cm):

[O Ka]A(avdoig) vacat
[O mp(0) &'] Nw(varv) Applovod I- - — -
[O Yy Oleodoaciog

19 Synax. p. 881, 8.

20 Synax. p. 881, 6.

2L H. DELEHAYE, Commentarius perpetuus in Martyrologium Hieronymianum (Brissel
1931) 259.
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Fr. e, auf dem die Datumszahlen links weggebrochen sind, zeigt Reste der
Sigle fiir Nonae (N mit dariibergesetztem w); davor den Rest der Sigle fiir
Kalendae (KAA®), deren Ergénzung auch dadurch gesichert ist, dass der
Name Affianos um eine Stelle nach rechts verschoben ist. Das Fragment
stammt demnach vom Anfang einer Kolumne, und folgerichtig gehort zu
Affianos - eine Nebenform zu Amphianos - der 4. Tag (oder in den Monaten
Mirz, Mai, Juli und Oktober der 6. Tag) vor den Nonen, a.d. IV Non., das ist
der 2. Tag des Monats; und in der Tat: Applavég aus Caesarea erlitt am 2.
April in Palastina den Tod,?? und am folgenden 3. April im Jahre 307 wurde
in Caesarea die Martyrerin Theodosia aus Tyrus hingerichtet.”

Amphianus wird am 2. April nicht allein geehrt: das Gedenken gilt tév
aylwv év Xplot@ paptipwv Apgplovod kal Aideoiov T@v adTtadéApwy, also
ihm und seinem leiblichen Bruder Aidesios. K. Bilias weist sehr {iberzeugend
darauf hin, das die bisher nicht interpretierte Haste nach Agpglavod zu k[ai
Aideaiov] oder k[ai adeApoi] gehdren konnte.*

Damit ergibt sich fiir Fragment e:

APRIL
Kal. Apr. L. April  kein Name
a.d. IV Non. Apr. 2. April  Amphianos u[nd Aidesios?]
a.d. IIT Non. Apr. 3. April ~ Theodosia

[O¢ --—------ ] O yY----—---

[O & ----Javod o o vacat

[O v Almpntlpi]ov O Na(voug) M- - - -

O o Avtina O mp(0) [ "18(@v) - — - — - - ]
O Nu(vaug) Xprnotopdp[ov Ol ——cc---- ]

O mp(0) 0 "18(@v) vacat
O ¢ CEmpdyov
O ¢ Thukeplog

Das bislang grofite erhaltene Stiick des Steckkalenders hat Sebastian Prignitz
durch Anpassung zweier Fragmente ab gewonnen. Es iiberliefert die
griechischen Abkiirzungen fiir die rémischen Nonae (wie in Fr. e) und die
Idus (1A%). Demnach gehért es in die Mitte zweier Monate, und die Differenz

2 Synax. p.579, 13.
2 Synax. p.584, 46.
24 BiLias 2024, 70.
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von zwei Zeilen bei der Anordnung der Nonae in der linken im Vergleich
zur rechten Spalte macht klar, dass der linke Monat der Mérz, Mai, Juli
oder Oktober sein mufi, der rechte dann entsprechend der April, Juni, Au-
gust oder November. Mit Blick auf die Namen spricht vieles fiir das Monats-
paar Mai/Juni, da vier der Namen — Demetrios, Christophoros, Epimachos,
Glykeria - im Synaxarion in dieser Reihenfolge unter dem Mai genannt sind,
wenn auch zu verschiedenen Tagen: Demetrios und vier Gefahrten am 6.
Mai® (an diesem Platz steht im Kalendarium Antipas; Antipas wiederum ist
dem Synaxarion unbekannt bis auf einen gleichnamigen Bischof von Per-
gamon unter dem 11. oder 12. April?®®); weiter Christophoros am 9. Mai?” und
der romische Martyrer Epimachos am 10. Mai?® (also mit zwei bzw. einem
Tag Abweichung zum Kalendarium); Glykerias Gedenktag ist entweder
der 12. oder der 13. Mai.?? Fiir den 4. Mai sind zwei Namen von Martyrer-
bischofen (iepopdptupeg) Uberliefert, die passen wiirden: [ZiAB]avod und
[OABL]ovo.*®

Die rechte Spalte enthilt in Resten den 3.-7. Tag des folgenden Monats.
Eine vage Vermutung zu den Nonen, wo von dem Namen des Heiligen nur ein
My erhalten ist: das Synaxarion verzeichnet unter dem 5. Juni das Gedenken
an den Tod des Marcianus und seiner neun Geféhrten in Agypten,* aller-
dings fiir die Tage vom 4.-6. Juni noch zahlreiche weitere Mértyrer, deren
Namen mit M beginnen.

Damit ergibt sich fiir Fragment e:

Mar JunNt
a.d.V Non.Maii 3.Mai - -—--— a.d. III Non. Iun. 3. Jun.
a.d. IV Non. Maii 4.Mai [Olbi/Silvlanus prid. Non. Iun. 4. Jun.
a.d. III Non. Maii 5.Mai Demetrios Non. Iun. 5. Jun. M---
prid. Non. Maii 6. Mai Antipas a.d. VIII Id. Iun. 6.Jun.
Non. Maii 7.Mai Christophorus a.d. VII Id. [un. 7. ]Jun.

a.d. VIII Id. Maii 8. Mai kein Name
a.d. VI Id. Maii  9.Mai Epimachos
a.d. VIId. Maii  10. Mai Glykeria

% Synax. p. 662, 8.

26 Synax. p. 595, 33 und p. 597, 46.

7 Synax. p. 667, 25.

28 Synax. p. 673, 53.

¥ Synax. p. 676, 47 und p. 679, 7.

30 Synax. p. 657,19 und p. 657, 32.

31 Synax. p.732, 1, also: M[apxiovod 6'].
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Fragment h (12 x 17 cm):

[O ¢] Tpupév[ng]

[O] & Matpwvng 0O & ——-----
[O] & ©OcodwprjTov Oy Bap-----
[O] vy Axaxiov O o Aifodcdpov]
[O] o Bixtopog vacat

vacat

Das grofiere der im Jahre 2022 gefundenen Fragmente bietet zwei Kolumnen
und stammt von deren Ende; denn unten ist jeweils freier Raum, und danach
steht links ein Monat zu 31 und rechts ein Monat zu 30 Tagen fest. In Frage
kommen Mérz/April, Mai/Juni und August/September. Oktober/November
scheidet aus, weil Fr. a bereits den Schluss des Novembers bildet. Die Ent-
scheidung fiir Mérz/April wird durch die Abfolge Matrona, Theodoretos
und Akakios gegeben, deren Gedenktage in den Mirz fallen, wenn auch
wiederum nicht exakt auf die Tage des Kalendariums.

Fiir die bekannte Hlg. Matrona in Thessaloniki tiberliefert das Synaxarion
von Konstantinopel den 27. Mérz, mehrere andere den 28. Mirz (das wire
genau der Tag des Kalenders von Sikyon).>? Fiir Theodoretos und Akakios
stehen jeweils mehrere Kandidaten und damit mehrere Gedenktage zur
Auswahl. Akakios diirfte wohl der Bischof von Antiochia sein, der unter
Kaiser Decius (249-251) sein Martyrium erlitt; Gedenktag ist der 31. Mérz.
Gelegentlich wird er mit dem gleichnamigen Bischof von Melitene vermischt,
Teilnehmer am Konzil von Ephesus im Jahre 431, fiir den neben dem 17.
April in anderen Synaxaria auch der 27, 29., 30. und 31. Mérz angegeben
wird.>* Schlieflich der Fall des Theodoretos: Fiir den 28. Méarz tiberliefert
eine Pariser Handschrift den Namen @zodwptjtov émoxénov Koppov.** Es
handelt sich demnach um den bekannten Bischof von Kyrrhos und Kirchen-
historiker (gestorben um 460), dessen theologische Schriften spater auf dem
Zweiten Konzil von Konstantinopel im Jahre 553 verdammt worden sind. Das
ergibe einen willkommenen terminus ante quem fiir die Inschrift — wenn es
sich wirklich um diesen Theodoretos handelt und nicht um einen anderen.
Doch daran bestehen Zweifel. Denn die Kanonisierung der beiden Bischofe
aus dem mittleren 5.Jh. gehort sicher erst in spatere Zeit, als die Inschrift
schon geschrieben war.

32 Synax. p. 563, 2, und p. 565, 34. Vgl. BiLias 2024, 265.
3 Synax. p.564, 22, p. 568, 52, p. 572, 53, p. 576, 16. BiL1As 2024, 266.
3% Synax. p. 568, 36.
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Mit dem Monat Mirz ist allerdings fiir die {ibrigen genannten Heiligen
nichts gewonnen: weder fiir Thryphaina (Martyrerin von Kyzikos; Ge-
denktage gewohnlich 31. Januar oder 11./12. April)* noch fiir Viktor, iiber
den bereits oben zu Fr. g gehandelt wurde.

Fiir die rechte Kolumne ist nun der Monat April zu priifen, also die Tage
vom 28. bis zum 30. April. An diesem letzten Tag des Monats ist vom Namen
des Heiligen nur AI- - erhalten, und das Synaxarion gibt genau fiir diesen
Tag die Verehrung Ato8wpov xoi ‘Podomiavod an, eine durchaus mogliche
Erginzung.’® Der Name davor bietet grofite Probleme: erhalten ist BAP-,
und danach ist der Stein schrig weggebrochen, so dass von jedem anderen
Buchstaben aufler A, A und A irgendwelche Spuren zu sehen sein miissten.
Aber keiner der eher seltenen Namen wie Bopdiog, Bapddaviog, Bapddtng,
Baphoadp kommt mit seinem Gedenktag auf den 29. April.

Damit ergibt sich fiir Fragment h:

MARrz APRIL
a.d. VI Kal. Apr. 27. Mirz Tryphaina
a.d. VKal Apr. 28. Mirz Matrone a.d. IV Kal. Mai. 28. April - - - -
a.d. IV Kal. Apr. 29. Marz Theodoretos a.d. IIT Kal. Mai. 29. April Bar- -
a.d. IIT Kal. Apr. 30. Marz Akakios prid. Kal. Mai. ~ 30. April Di[o-
prid. Kal. Apr.  31. Mdrz Victor doros]

Fragment i (5,5 x 13,5 cm):

O vy vacat?
O o Ovépou
vacat

Das kleinere der beiden 2022 gefundenen Fragmente gehort an den Schlufy
einer Monatskolumne. Die Ziffer bestimmt den Tag als pridie Kalendas, als
Monatsletzten. Fiir den Heiligen mit dem rémischen Namen Varus, Soldat
in Agypten und dort zum Christen bekehrt, sind der 19. und der 25. Oktober
als Gedenktage bezeugt,”” und mit Annahme einer Verschiebung um sechs
Tage mag es berechtigt sein, das Fragment dem Monat Oktober zuzuweisen.

3 Synax. p. 436, 5, p. 597, 48, p. 598, 16.
36 Synax. p. 641, 56. BILIAS 2024, 264 erganzt beide Namen.
37 Synax. p.149, 19, und p. 161, 47.
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Damit ergibt sich fiir Fragment i:

OKTOBER
a.d. III Kal. Nov. 30.0Okt. - —----
prid. Kal. Nov. 31. Okt. Varus.
vacat

Fragment j (7 x 10 cm):

OV ——--- ] O § ------
[O 6 Baplira O ¢ ———----
[O7n ---]vacat O & -------
———————— (0] & ~------

Das kleinste der neuen Fragmente von 2022 enthalt in der rechten Kolumne
die Zahlen von 7 bis 4, gehort also entweder vor die Iden oder die Kalenden;
im Falle eines 3ltigigen Monats also zum 9.-12. oder zum 26.-29. Tag; bei
den 30tdgigen Monaten bzw. beim Februar verschiebt sich das entsprechend
um einen bzw. um drei Tage nach vorn. Die linke Kolumne zeigt unten eine
Tagesspalte ohne Namen und am Tag davor die Reste von drei Buchstaben:
—pAa oder —yha oder —@ha;® sie bilden den Schlufl eines mannlichen Ei-
gennamens auf —Aag. Bilias ergdnzt hier sehr ansprechend Baf]oia. Des
Hlg. Babylas wurde in der Ostkirche u.a. am 24. Januar gedacht.*® Die Uber-
lieferung kennt zwei Heilige namens Babylas, einen Bischof von Antiochia,
der mit seinen S6hnen, bzw. einen Lehrer, der in Sizilien zusammen mit seinen
Schiilern Timotheos und Agapios getotet wurde.** Nach dem Synaxarion von
Konstantinopel ist beider Gedenktag allerdings der 4. September.*!

Wenn der 24. Januar zutrifft (a.d. IX Kal. Febr.), entspricht ihm in der
rechten Kolumne der 24. Februar; und in der Tat steht dort richtig das
Zahlzeichen ¢ fiir den 6. Tag vor den Kalenden (a.d. VI Kal. Mart.). Die
Zahlen 7-4 bezeichnen also den 23.-26. Februar.

38 Diese drei Buchstaben weisen eine verlangerte Haste auf und reichen unter die ein-
geritzte Zeilenlinie.

% Synax. p. 420, 42.

10 Die Erganzung des Namens [BafB]0Aa mit seinen sechs Buchstaben ist vielleicht zu
kurz. Darf man vielleicht [pafnt®v Bop iAo erwigen?

4 Synax. p.11, 9-25, wo die pvijpn Bapila und étépov BapvAa beschrieben sind.
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Damit ergibt sich fiir Fragment j:

JANUAR FEBRUAR
a.d. VII Kal. Mart. 23.Febr. - - -
a.d. IX Kal. Febr.  24.Jan. Babylas a.d. VI Kal. Mart. 24.Febr. - - -
a.dVIII Kal. Febr. 25.Jan. kein Name a.d.V Kal. Mart. 25.Febr. — — -
-——— a.d. IV Kal. Mart. 26.Febr. — - -

Fragment ¢ (7,5 x 6,5 cm):

o & ------ ]
@) y I-----
O o Ko----
O "18(oic) vacat

[O] mp(0) )’ [Kai(avdiv) - — -]

Von Fr. ¢ sind nur die Datumszahlen und ein Heiliger namens Ko- - er-
halten; an den Iden selbst war offenbar keiner genannt. Der folgende 18. Tag
vor den Kalenden fillt in den Monaten Februar, April, Juni, September und
November auf den 14., im Januar, August und Dezember auf den 15. Eine
Anpassung zu einem der erhaltenen Fragmente hat sich nicht finden lassen.

7. Das Calendarium Sanctorum ecclesiae Sicyoniae

Die Bestimmung der Heiligen und ihrer Gedenktage hat fiir die zehn er-
haltenen Fragmente (mit Ausnahme von Fr. ¢) folgende Daten ergeben:

Fr.j 24.-25. Januar und 23.-26. Februar
Fr.g 9.-14. Marz

Fr.h  27.-31. Mirz und 28.-30. April

Fr.e 1.-3. April

Frr.ab 4.-10. Mai und 3.-6. Juni.

Fr.f  7.-10.August [und 7.-10. September]
Fr.i 30.-31. Oktober

Fr.d  30.November [und 29.-31. Dezember]

Das sind 40 mehr oder weniger vollstandig erhaltene Tage von insgesamt 365,
also nur etwas tiber 10 %, aber geniigend, um die exzeptionelle Bedeutung
des Kalenders von Sikyon zu erkennen. Von den Namen sind 22 vollstindig,
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4 teilweise, 7 tiberhaupt nicht erhalten; 7 Tage haben keinen Namensein-
trag.?

Das Kalendarium ist wohl in einem Zug niedergeschrieben worden;
jedenfalls ist den erhaltenen Fragmenten kein deutliches Anzeichen fiir eine
sukzessive Beschriftung oder fiir Nachtrége von anderer Hand zu entnehmen.
Die Heiligen selbst sind meist, soweit bekannt, Martyrer aus den bekannten
grofSen Christenverfolgungen des 3. und 4.Jh. n.Chr. Nach den Buch-
stabenformen muss der Kalender in das 5.Jh. geh6ren® - ein gutes Jahr-
hundert war also Zeit fiir die Kanonisierung, die Aufstellung eines Heiligen-
registers, die Auffiillung des gesamten Jahres mit regional und tiberregional
bekannten und anerkannten Martyrern. Wegen Andreas darf man auch die
Nennung der anderen Apostel vermuten. Unklar ist, ob neben den Heiligen
auch feste Daten aus dem Leben Jesu wie zum Beispiel die Geburt (25. Dez.)*
aufgeschrieben worden sind.

Der urspriingliche Anbringungsort der Steintafel ist unbekannt. Der Fund-
ort der Fragmente — nahe eines paganen Tempels, wo sich auch Reste eines
Mosaikfufibodens und ein Block mit einem eingemeiflelten Kreuz fanden —
deutet darauf hin, dass dieses Gebdude schon in frither Zeit in eine christ-
liche Kirche umgewandelt worden war.** Auftraggeber, Anlass und Intention
des Kalendariums konnten in einer Stifterinschrift oder in einer Uberschrift
gestanden haben, von der nichts erhalten ist. Wegen der Nennung des Qua-
dratus und wegen der zahlreichen Abweichungen (bei Namen und bei
Daten) von den mittelalterlichen Synaxaria der byzantinischen Ostkirche
handelt es sich bei den Fragmenten aus Sikyon um eine sehr frithe lokale
Variante. Bemerkenswert ist, dass eine scharfe Trennung zwischen Ost- und
Westkirche noch nicht erfolgt ist. Afra, die Martyrerin von Augsburg, oder
Epimachos und Laurentius als Martyrer von Rom sind natiirlich starker, im
Falle der Afra sogar fast ausnahmslos mit der Westkirche verbunden.

Vielleicht wurde nicht ohne Bedacht die Form eines Steckkalenders gewahlt
und in einen christlichen Kontext transferiert. Fiir einen immerwahrenden
Kalender hitte die datumsmaflige Zusammenstellung der Memorientage
geniigt. Ein Parapegma aber kann mehr. Darf man bei dem Kalendarium von
Sikyon vermuten, dass die Stecker zusétzlich durch Farben oder Beischriften

42 Der Kalender war also noch nicht vollstandig ausgefiillt. Sieben Leerstellen bei 40 er-
haltenen Eintragen wiirden bei 365 Tagen auf etwa 60 bis 65 fehlende Namen fithren; was
wiederum bedeutet, dass 300 Namen ihren Platz im Kalender hatten.

3 Eine Identifizierung mit Zeitgenossen des 5. Jh., wie im Falle von Akakios und Theo-
doretos theoretisch maglich, ist daher von vornherein wenig wahrscheinlich.

4 Synax. p.343, 6 listet fiir den 25. Dezember keinen Heiligen auf, sondern nur 1o péyo
puotijptov der Christgeburt.

45 BIL1AS 2024, 277-278 mit Fundplan Fig. 10.
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die beweglichen christlichen Feste: Ostern, Pfingsten usw., angezeigt haben?
Das wire in der Tat eine bemerkenswertre interpretatio Christiana des
Prinzips der Parapegmata, wie es vor etwas mehr als einhundert Jahren
durch den Fund der beiden oben erwidhnten Steine aus Milet erstmals ge-
klart werden konnte.

Fig.36a: ICG 2884 Fragment h, Sikyon, Peloponnes, Griechenland, 5. Jh. n. Chr.
(Photo: K. Bilias; BBAW, Archiv der Inscriptiones Graecae)
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Fig. 37: ICG 4828, Ikaria, Ag&iis, Griechenland, 5.-6. Jh. n. Chr. (Photo: A.P. Matthaiou;
BBAW, Archiv der Inscriptiones Graecae; Zeichnung: Klaus Hallof )
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TPOPNTEVOVTOG — — — — ATOA[A- — — —]¢ Twdg" Tivog Eo—
Te 360G 00T0g T WdALY TiV[- - - - - - €]aTe; xpNopog Ed6—

On- £yo <&>& mubpedo,6oa pev Tpog &[petnv k]l kKGopo<V> Ddpwpev
ToTtE, TPLoéva pévov Vpéd[ovta Oed]v, ob Adyog
5  a[B]erto<g> &v ddai] Ev[kvog] £oe, damep yap
[Tu]pupdpo(v) t6€o(v) péafov di]adpapi] kéo-
[poly dravta, oypioag T[poad]éL 86pov 16 moTpi:
[

avti|s Eote 86pog- Mapio 8¢ Totv]opo adTis.

Orthographisches: w ~ o: £y0 statt £y, 6omep = WoTep, Dpwpev = Gpwpev, TuOpEVO
= muBpedw, 86pov = dwpov, T6 = 1@, {oypioug = Lwyprioag; & ~ au: Eote = EoTay
L~ 1, et T = 1), GpBertog = dpbirog, TpoodfL = Tpoadtet, Toite = Togite, dtadpapi] =
Swadpoapel. — Eine weitere Textvariante steckt vielleicht in Z. 3, wo k6opouv uiberliefert
ist, was Matthaiou nach dem Text der christlichen Autoren (s.u.) emendiert (&[pet?v
xaJikbéopo<v>), Feissel dagegen mit anderer Erganzung (&[peth]v kéopov) beibehilt.
Unterstrichen sind die Buchstaben auf dem heute verlorenen, nur durch alte Ab-
klatsche und Abschriften bekannten linken Teils der Platte.
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Als Apollon - - eine Weissagung machte — — — (auf die Frage): ,Wessen wird

dieses Haus sein und wiederum - — — wird es sein?“, wurde (ihnen) das
Orakel

gegeben: ,Ich aber sage voraus - alles was der Tugend und dem Schmuck
ziemt,

das tut! - den dreieinigen einzigen Gott in der Hohe, dessen unverfilschtes

Wort in einer reinen (Jungfrau) schwanger sein wird; (das) wird wie

ein feuriger Pfeil mitten durch die ganze Welt

laufen und, sie unterwerfend, zum Geschenk darbringen dem Vater.

Thr wird das Haus sein. [hr Name aber ist: Maria.“
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1. Entdeckungsgeschichte

Im Jahre 1895 bereiste der bayerische Gymnasiallehrer Ludwig Biirchner
(1858-1927) im Auftrag der Preussischen Akademie der Wissenschaften die
Dodekanes, um auf den Inseln Samos, Leros, Patmos und Ikaria die anti-
ken Inschriften aufzunehmen. Sein Notizbuch, mit gewissen bajuwarischem
Humor als ,Duodez-Skizzenbuch® bezeichnet, enthélt unter dem Datum
Okt(ober) 1895 und der Nummer 149 die Zeichnung einer spétantiken In-
schrift im Besitz des Aristoteles Pamphiles, Einwohner im kleinen Dorf Agios
Kirykos auf der Insel Ikaria. Die Abschrift ist ziemlich ungeniigend, aber
eins hat Biirchner fiir die Nachwelt getan: er hat einen Papierabdruck, einen
Abklatsch angefertigt, und der ist jetzt das einzige Zeugnis und steht loco
originalis. Denn die Platte mit der linken Hélfte der Inschrift ist, nachdem
der Miinchener Epigraphiker Albert Rehm (1871-1949) sie im Jahre 1924
nochmals untersucht hat, verlorengegangen.

Dafiir haben die griechischen Epigraphiker Angelos P. Matthaiou und
Georgios K. Papadopoulos, als sie einhundert Jahre spater im Auftrag der
nunmehr Berlin-Brandenburgischen Akademie der Wissenschaften in den
Jahren 1995 bis 2002 mehrfach auf der Suche nach Inschriften die Insel Ikaria
aufsuchten, im Museum von Kampos' die damals noch unedierte rechte
Hilfte gefunden. Sie erkannten aufSerdem richtig, dass beide Stiicke so mit-
einander verbunden werden konnen, dass zwischen ihnen jeweils nur 4-7
Buchstaben fehlen.? Diese gliickliche Verbindung hat es schliefSlich Denis
Feissel (Paris) erlaubt, die Inschrift als ein aus der literarischen Uberlieferung
bekanntes Orakel zu identifizieren. Damit war es mdéglich, den Text auch
dort wiederzugewinnen, wo die Buchstaben durch Verwitterung mehrdeutig
geworden oder nahezu ganz verloschen sind. Die Erstedition im Corpus? hat,
wie man sieht, eine mehr als hundertjahrige Geschichte.

! In der Nihe des antiken Ortes Oine (Oinoé).

2 Bei dieser Gelegenheit stellte sich heraus, dass auch Biirchner bei einem spéteren Be-
such der Insel im Jahre 1900 die rechte Hilfte gesehen und abgeschrieben hat. Nur hat er
diesmal keinen Abklatsch genommen, der die Zusammenfiigung der beiden Fragmente er-
laubt hitte.

3 IG XII 6,2,1265 mit Foto des rechten Teils Tab. LVIII (SEG 53,904; vgl. D. FE1sseL, BE
2004, 520). Paralleledition durch MaTTHATIOU und PaPADOPOULOS, Entypagés Teapiog
(Athen 2003) 61-65 mit Foto. — Die Inschrift wurde erneut behandelt von DELIGIANNAKIS
2015 (dazu D. Fe1sseL, BE 2016, 590).
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2. Die literarische Uberlieferung

Was auf diese Weise gewonnen wurde, ist ein veritables Fake. Es gibt sich als
ein Orakel des griechischen Gottes Apollon, das das Erscheinen der Gottes-
mutter Maria prophezeit. Diese abgefahrene Geschichte wurde offenbar
gern geglaubt, mehrfach kolportiert, erweitert und verschieden verortet. Sie
steht in einer Sammlung von Beispielen, die beweisen sollten, dass schon
vor Christi Geburt die Weisheit des einen Gottes sich den Heiden geoffen-
bart habe und dass vor allem in Orakelspriichen Elemente des christlichen
Glaubens zu finden seien, wenn man nur richtig sucht. Derartige Samm-
lungen nannten sich Oeocopiat, ,Gottesweisheiten“* Sie sind uns nur in
Exzerpten iuberliefert, das umfangreichste in einer Tiibinger Handschrift.’
Dankenswerter Weise gibt der Exzerpist ziemlich genau an, was die Absicht
seiner Vorlage war, ndmlich zu zeigen, dass auch die Weisheit der Griechen
keine andere Herkunft hat als die unsterbliche gottliche Weisheit, und zu
beweisen, dass Beohoyion (Orakelspriiche) mit der Heiligen Schrift durchaus
ibereinstimmen. Die Vorlage nennt zudem den Kaiser Zenon (474-491) und
erwartet das Weltende im 500. Jahr nach der Menschwerdung Christi, was sie
auf das Ende des 5.Jh. datiert. Das Exzerpt wiederum ist ein spateres Produkt
wohl des beginnenden 7. Jhs.

Unser Orakel steht am Ende der Sammlung (§§ 53-54). Ublicherweise
sollte es in Hexametern gefasst sein, wie die meisten antiken Orakel und ent-
sprechend auch die anderen Orakel der Theosophia Tubingensis. Dieses ist
es nicht. Eingeleitet wird es durch einen Text, der es chronologisch und geo-
graphisch verortet:

(53) In der Zeit des Kaisers Leon (457-474) sollte der alte Gotzentempel der Stadt
Kyzikos durch die Biirger zu einem Gebetshaus unserer hochberiihmten Herrin und
Gottesmutter umgestaltet werden. Dabei wurde an der Seite des Tempels ein Orakel
gefunden, das auf einem grofien Stein eigemeifSelt war. Dasselbe wurde auch in Athen
gefunden, am linken Teil des Tempels zum Tor hin, genau dem anderen gleich. Als
die Biirger Apollon wie folgt befragt hatten: ,Weissage uns, Prophet, Titan, Phoibos
Apollon, wessen wird das Haus hier sein?“ beschied dieser folgendes:

(54) ,Was der Tugend und dem Schmuck ziemt, das tut. Ich aber verkiinde den
dreieinen Gott in der Hohe, dessen unverfélschtes Wort in einer reinen Jungfrau
schwanger wird; das wird wie ein feuriger Pfeil mitten durch die ganze Welt laufen
und, sie unterwerfend, sie dem Vater zum Geschenk darbringen. Ihr wird das Haus
hier sein, ihr Name aber ist: Maria.”

In dieser Fassung gibt es bereits eine Athener und eine Kyzikener Tradition

der Weissagung, die der Verfasser recht plakativ durch die Annahme zweier

4K. v. Fritz, ,Theosophia“, REV A 2 (1934) 2248-2253.
> Aus dem Jahre 1580. Vgl. ERBSE 1941; ders., Theosophia Tybingensis (Leipzig 1996).
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identischer Exemplare der Inschrift vereinigt hat. Es fehlt der mythologische
Kontext, wie ihn spitere Autoren beibringen.

Etwa siebzig Jahre frither hatte bereits Theodoret, Bischof von Ankara (ge-
storben nach 438), von der Geschichte Gebrauch gemacht. In einer Predigt
tiber die heilige Gottesmutter Maria und die heilige Christgeburt,® die in
einer Pariser Handschrift des 10. Jhs. erhalten ist (cod. Paris graec. 1171, fol.
96-107), sucht er nachzuweisen, dass von der géttlichen Mutterschaft Marias
schon bei den Propheten, bei heidnischen Orakeln und bei Vergil die Rede
war. ,Beachte, mein Lieber,“ schreibt er (§14), ,dass auch in Griechenland
und beim Barbaren die Wahrheit unseres Glaubens vorhergesagt ward zum
Verderb aller, die ihn verachten. Man sagt, dass einst, als eine schwere Pest
Griechenland heimsuchte und das Land verdarb, die Einwohner mit reichen
Gebeten und Opfern ihre falschen Gotter zu besdnftigen suchten.” Als das
erfolglos blieb, habe man ,den nicht unweisen Entschluss® gefasst, sich an
den &yvwotog Bedg, den ,unbekannten Gott“ zu wenden’. ,Was haben sie
also gemacht? Sie haben sich an den Gott gewandt, den sie zuvor vergebens
mit Opfern geehrt hatten, um ein Orakel {iber die Errichtung eines Altars
fiir den Unbekannten Gott zu erhalten. So sind sie, die Athener, immer be-
gierig, etwas Neues zu sagen oder zu horen. Der Altar ist der in der Apos-
telgeschichte genannte. Die Frage lautete wie folgt: Weissage uns, Prophet,
Titan, Phoibos Apollon, wessen wird das Haus hier sein?‘ Der aber, durch
eine geheime Macht dazu getrieben, vermochte nicht zu schweigen, und hat
in seinem Orakel treulich das wiedergegeben, was er von den Propheten der
Wahrheit gehort hatte, namlich das Folgende: [es folgt das Orakel, wie oben].
Das aber, das steht bei den Athenern eingeschlagen auf Marmortafeln zu
unvergesslicher Erinnerung.“ Und damit geht die Predigt von den Athenern
weiter zu Vergil, dem ,Lehrer der Romer®.

Wie leicht zu erkennen, wird in der Predigt das Orakel mit der berithmten
Pesterzdhlung bei Thukydides einerseits, der ebenso bekannten Rede des
Apostels Paulus auf dem Areopag (Apg17,23) andererseits ziemlich ruppig
zusammengekloppelt. Das wire die Athener Tradition der Geschichte,® und
die bekommt eine noch weitere Verbreitung in einer Sammlung betitelt:
TPOPYTEIOL TOWV ETTA GOPRY, ,Prophetien der Sieben Weisen®, wo sie einem
dieser sagenhaften Philosophen der Antike in den Mund gelegt wird.’ In

¢ M. JUGIE, ,Homélies Mariales Byzantines. Textes grecs éditée et traduits en Latin®, in:
PO 19 (Paris 1926) 318-335 (nur die lateinische Ubersetzung in PG 77, 1418-1432).

7Vgl.]. BORSTINGHAUS, ,Unbekannte Gotter*, in: P. PILHOFER, Die friihen Christen und
ihre Welt. Greifswalder Aufsitze 1996-2001 (Ttibingen 2002) 23-43.

8 Vgl. C. MANGO, ,The Conversion of the Parthenon into a Church: The Tiibingen Theo-
sophy*, DCAH 18 (1995) 201-203.

9 ERBSE 1941, 61-102; der rekonstruierte Text 213 f.
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einer dlteren Fassung geht die erste Frage an Apollon und dieser antwortet.
In einer wiederum erweiterten Fassung, die unter anderem in einer dem Bi-
schof Athanasius von Alexandria (gest. 373) zugeschriebenen Abhandlung
tiber den Athener Tempel'? erhalten ist, wird dieser Apollon selbst zu einem
~gottbewegten Weisen®, der in Athen einen Tempel mit Altar fiir den ,,Unbe-
kannten Gott“ griindet und dann von den Sieben die bekannte Frage vor-
gelegt bekommt, ,Prophezeie uns doch, was ist und wessen ist dieses Gebdude
da vor dir?"“ Es folgt die bekannte Antwort, und daran schlieflen sich die
dezidiert christlichen Interpretationen der iibrigen Weisen an.!? Man sieht das
Bemiihen, méglichst viele Motive aus den verschiedenen Rahmengeschichten
miteinander zu verkniipfen, auch unter Inkaufnahme recht diirftiger oder gar
unlogischer Uberginge.

Im Zusammenhang mit der kyzikenischen Tradition des Orakels stellt die
Weltchronik (Chronographia) des Johannes Malalas (6. Jh.) eine erstaunliche
historische Dimension her, indem er es, fiir einen Chronisten in der Tat sehr
verlockend, mit einem Ereignis der Vorgeschichte (der Argonautenfahrt) und
einem solchen der Zeitgeschichte verkniipft:!?

Zu dieser Zeit ... lebten auch Herakles und die Argonauten, ... die bei der Fahrt durch
den Hellespont von Kyzikos, dem Konig des Hellespont, mit Krieg {iberzogen wurden.
Es kam zu einer Seeschlacht, in der sie den Konig Kyzikos toteten. Und als sie nachts
(aus dem Hellespont) hinausgesegelt waren, eroberten sie Kyzikos, die wichtigste Stadt
des hellespontischen Gebietes. Von den Einwohnern und den fithrenden Mannern
der Stadt unterrichtet, dass es Kyzikos selbst war, den sie getdtet hatten, erfasste sie
hochster Schmerz, weil er eigentlich mit ihnen verwandt war und sein Geschlecht
aus ihrer Gegend stammte. Sie baten um Vergebung fiir diese doppelte Unkenntnis,
und um ihre Schuld zu siihnen, griindeten sie nach ihrem Sieg einen Tempel in der
Stadt Kyzikos. Die Argonauten gingen also zu dem Orakel an den Pythischen Quellen,
vollzogen die Opfer und befragten Apollon mit den Worten: ,Weissage uns, Prophet,
Titan, Phoibos Apollon, wessen wird das Haus hier sein, und was wird es sein?“ Und
von der Pythia wurde ihnen das folgende Orakel gegeben: [hier folgt der bekann-
te Text]. Und die Heroen schrieben das Orakel auf einen Stein bzw. auf Marmor mit
ehernen Buchstaben, setzten diesen in den oberen Rahmen der Tiir des Tempels ein
und nannten diesen das Haus der Géttermutter Rhea. Dieses Gebdude wurde nach
sehr langer Zeit, unter Kaiser Zeno, eine Kirche der heiligen Gottesmutter Maria.

10 ps.-Athanasius, Comm. templ. Ath. (PG 28, 1427A-1432A unter spuria); vgl. ERBSE
1941, 65.

1 1{c ¢ot1 Tivog Te £l peta ot d6pog ovTog.

127.B. bemerken Thukydides bzw. Menander: ,Scheue Gott und erkenne (ihn). Suche
nicht, wer (er) ist und wie er ist. Ob er ist, ob er nicht ist, als Seienden scheue und erkenne
ihn. Es frevelt, wer Gott mit dem Verstand begreifen will.

13 To. Mal. Chron. 6.77-78 (PG 97, 157C-160A).
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Und dieselbe Geschichte gibt es in kiirzerer Fassung des Orakels und mit
etwas anderen Akzenten in einem dem Geschichtsschreiber Johannes von
Antiochia (7.]Jh.) zugeschriebenen Fragment:!*

In derselben Zeit, in der der Flotenbldser Marsyas lebte, geschahen auch die Taten von
Tason und den Argonauten, die in Kyzikos anlandeten und nach ihrer gastlichen Auf-
nahme aus Unkenntnis handgemein wurden mit dem Konig Kyzikos und ihn t6teten.
Voller Trauer erbauten sie einen Tempel zu seinem Gedichtnis, und von da aus gingen
sie zu den sogenannten Pythischen Quellen, opferten und befragten Apollon, wessen
das Heiligtum sein soll, das sie dort errichtet hatten. Und es ward ihnen ein Orakel
folgenden Inhalts zuteil: ,Eine reine Jungfrau wird schwanger werden. Der aus ihr her-
vorgeht, wird die ganze Welt unterwerfen und dem Vater zum Geschenk darbringen.
Thr wird dieser Tempel sein. Ihr Name aber ist: Maria.’ Die Argonauten aber glaubten,
dass von Rhea die Rede war, und nannten ihn (Tempel) der Rhea. Dieses Gebdude
wurde unter Kaiser Zeno zur Kirche unserer Herrin und Gottesmutter Maria.

Hinter diesen einzelnen und miteinander kombinierten Einkleidungen,
denen man noch ein spiteres Zitat des Orakels bei dem Geschichtsschreiber
des 11. Jhs. Georgios Kedrenos hinzufiigen konnte,'® ist das Orakel selbst
(sieht man von der Verkiirzung bei Johannes von Antiochia ab) relativ ein-
heitlich tiberliefert:

Frage:

TPoPTTEVTOV NPV TipopTta, Titay Doipe’Amorlov, Tivog av £l 6 pog 0UTOG;
Varianten: Titav ®oife ~ Poife Titav || tivog &v ein ~ ti Eotan <1)> tivog Eatou d.
00TO0g

Antwort:

600 P&V TPOG GPETIV KO KOOPOV GPWPEY, TIOLELTE" £Y® YOp EPETPREDW TPIG
Evo DYpédovta Oedv, o0 Abyog Gebitog &v adael kbpr Eykupog Eotal,
Gomep T6EoV m)p(popov pécov dradpapmv amovto Koapoq {wyprioag, ITatpl

TPOTGEel Swpov ovtog EoTau Sopog Mocploc o Tovvopoc 0TS,
Varianten: éyo yop ~ &y® 8¢ || epetpedw Tpic ~ EpeTpém Tpev ~ EmeBvedw Tpig ||
adoel ~ adad] || Eyxvog ~ Eykupog

3. Das Orakel auf Stein

Seit der Veréffentlichung des Corpus der Inschriften von Samos und Ikaria
im Jahre 2003 ist klar, dass es tatsachlich auch eine epigraphische Tradition

1 To. Ant. Fr.15 (FGrHist 4 p.548), ein Exzerpt in cod. Paris. gr. 1630. Neue Fragment-
sammlungen von S. MARIEV, loannis Antiocheni fragmenta quae supersunt (Berlin / New
York 2008); und U. RoBERTO, loannis Antiocheni fragmenta ex Historia Chronica (Berlin
2005).

15PG 121, 244A.
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dieses Orakels gegeben hat. Das kommt scheinbar nicht iiberraschend, da
die Authentizitit der Wahrsagung ja teilweise dezidiert mit einer Inschrift
begriindet wurde, die man hat sehen kénnen. Aber spitestens mit dem Hin-
weis des Malalas, dass dies ein Original aus der Zeit der Argonauten sei, ver-
rét sich die Falschung. Und trotzdem hat es der Text auf Stein geschaftt. Dass
es sich dabei um nichts Archaisches handelt, sondern um ein zeitgendssisches
Produkt (nach den Buchstabenformen aus dem 5. oder 6. Jh. n. Chr.), war zu
erwarten. Uberraschend ist vor allem der Fundort der Inschrift: nicht Athen
und auch nicht Kyzikos, sondern die kleine Insel Ikaria'® westlich von Samos,
die weder ein geschichtlicher noch ein archdologischer Hotspot ist. Auch die
epigraphische Ausbeute ist mit ca. 70 Texten aus einem Jahrtausend recht
mager. Aber auffallend ist die grofle Zahl von ungewdhnlich formulierten
christlichen Inschriften aus der Umgebung der Kirche der Heiligen Irini im
heutigen Dorf Kambos, die im 9./10.Jh. auf den Fundamenten einer friih-
christlichen Basilika erbaut wurde (IG X1I 6,2,1263-1272). Die meisten sind
auf16-18 cm dicken Platten aus weifem Marmor geschrieben; das Orakel auf
einer etwas diinneren Platte (7,5 cm stark), die zusitzlich auf der Oberseite
eine weitere zweizeilige Inschrift aufweist.!”

Die Aufgabe, den Text des Orakels nach den Handschriften mit den
Resten der Inschrift in Ubereinstimmung zu bringen, erweist sich freilich
als doch nicht so glatt durchfithrbar wie gedacht. Selbst wenn man die der
zeitgenossischen Orthographie geschuldeten Formen (s.o0.) als unerheblich
beiseiteldsst, bleiben drei groflere Differenzen:

1. Nicht nur stehen die Worte éyw 8¢ muBpedw an der falschen Stelle,
sondern wurde das seltene Wort £petpedw (von: épetpn, die [von den
Gottern] ausgesandte Mahnung, Weisung) durch das noch seltenere TuBpedw
(von: muBpnv, Grund, Boden; etwa ,,als letzten Grund sehen®) ersetzt.

2.Die Rahmengeschichte wird zu einem Halbsatz verkiirzt (tpogntevovtog
... AT6AAwvog als Apollon der Verkiinder von Orakeln war®), der aber, weil
ohne Parallele, nicht sicher erginzt werden kann.'®

3. Die Frage selbst ist zweigliedrig geworden. An tivog €otar d6pog
ovtog, ,wessen ist dieses Haus hier®, wird mit #§ mdAw, ,oder wiederum,

16 Tkaria-Literatur: J. MELAS, ToTopia 76 vijoov Txapicg, 2 Bde. (1955-1957); A.]. PaPA-
LAS, Ancient Icaria (Wauconda 1992) (SEG 42,779). Die historischen Zeugnisse sind IG XII
6,2, pp.572f., 5781., 601-604 gesammelt; die Inschriften IG XII 6,1217-1292.

7 Der Anfang dieser Inschrift miisste auf der Oberseite des heute verlorenen linken
Fragments gestanden haben. Davon berichten aber Biirchner und Rehm nichts. Mog-
licherweise war die obere Kante zu stark bestoflen gewesen, oder der Stein war vermauert.

8 Vielleicht etwas wie: tpogntedovtog [Poifov] A6 Awvog mpdlg Tvag, »als Phoebus
Apollon eine Weissagung machte gewissen (Leuten auf die Frage),” usw.
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oder umgekehrt* eine zweite Frage angeschlossen,'® die durch den Bruch des
Steines zerstort ist.

In dieser entmantelten Form wurde das Orakel universell dort einsetzbar,
wo die Umwandlung eines antiken Tempels zu einem christlichen Gottes-
haus manifest und einer historischen Deutung wiirdig war. Dies ist offenbar
der Fall bei dem alten Tempel der Artemis Tauropolis auf Ikaria gewesen, der
in frithchristlicher Zeit zu einer groflen, der Gottesmutter Maria geweihten
Basilika umgebaut wurde, auf deren Triimmer man spiter die mittelalterliche
Kirche der Agia Irini errichtete, die voller Spolien steckt.?

Auf Ikaria freilich erwartete das Orakel, wie bereits bemerkt, noch eine
Erweiterung. Die Platten mit dem Text miissen so aufgestellt gewesen sein,
dass auch die schmale Oberseite sichtbar war. Auf diese schrieb man ungeféhr
zeitgleich eine zweizeilige Inschrift, von der nur der Schluss auf der rechten
Platte erhalten ist.

———————— Ol KOl oL TOV ApYavyeAOV Kol T- —
———————— ayobn) fpov Pactiic kot déomotya.

Auch hier ist Maria prisent, Z.2 in Anlehnung an Formeln der Marienver-
ehrung als ,unsere gute Konigin und Herrscherin® gepriesen. Die Anrufung
Z.1,— - — und bei dem Erzengel und - - ist dagegen singular.

19 Bei Malalas wird als zweite Frage &i t{ 82 £otat; ,,oder was wird [das Haus] sein?“ ge-
stellt. Das passt aber nicht zu dem, was die Inschrift Z. 2 hat: tiv[- - - - £]gte. Vielleicht ist
wegen TdAwv an eine einfache Wiederholung zu denken: } v tiv[og o0tog €] gte.

20Vgl. das Foto bei DELIGIANNAKIS 2015, 265 Abb. 2.
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Julien Ogereau

Fig. 38: ICG 3389, Philippi, Macedonia, Greece, 5"-6"" c. Ap (photo: P. ASIMAKOPOULOU-
ATZAKA, ZVvtayue twv Hadawypiotioavicay ynedwtdy darédwy tms EAAdSog, vol. 3,
Maoxedovia-Opdxn, Pt. 2, Ta yneidwtd Saneda tns Maxedoviag kot g Opdxns (extég
Ocooarovixng) (Thessaloniki 2017) 286-8 (no. I, 1.34), pl. 171)
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+ Kwvotavtivov tod Boaothé-

WG 1] TOMG EPE NVEYKATO : TTIG ATETEW-

Yato &v tf] PuAinmov : Tod Tév Ma-

KESDVWY : 7)C 7] TPOKAONUEVY TIaV K-

pLKToG ExAna(fo) kol Tl TOTG ATOGTOALKOTS
deap(01g) &v X(pltoT)® kawywpévn : v Tolg KOA-
To1g : delopévr pe @ + : 81d e Biwv Soypdtwv
KOl TTATPIK@Y QUTHG CUYKPOTOEWV

OpoTAS Kol VONTMG YV oing dve-

Bpéyato : dv : Taxwpog pev : 6 doidnpog

£V UVAPOULG © TT] TV aVayvwo TV -

TG XWPQ p& evkaTétaley : + : Anpr)tpLog O&
0 010 Blov owppovog O(ed)v kat Paotiéag : Oe-
PATEVTOS - £V T TOV SLOKOVWV GUA-

AOYW ETovijyaryey : + : 6 O& ToUTWY : Ot-
48006 : Kal TOV DOy YEMKDV TTOPaALY-
yehpdtwy - BEBarog pUAaE : Biodhtiog

+ 0 £k O(£0)D - SoBelg Npelv TowNV : THjg Te TTALTP(-
806 : kol Tfig TOAew[g Oep] pog TpooTdTyg

Kol knOepwv : €v [Tf] TV TplecPutépwy
xoBédpa idpvloato : 6']v Gvopa 8¢ pot

AoviqA : 66 : T6[de kahov afj]pa L@V : hedera
EauT® xateok[evaoa] kol Tf) Euf) yvnola
aupPio - kol ev X(ploT)® adehgi] hedera
Aomihia - T1) oepvotaty + hedera

1See A. Chaniotis’s restoration in SEG 67.405. C. Bakirtzis (in ASIMAKOPOULOU-
ATzAKA’s edition) proposes idpu[odpevov] but, as P. PAscHIDIS (BE 2019, no. 285) rightly
points out, an active verb would be preferable (cf. &ve||Bpéyaro 11. 9-10, evkatétatev 1.12,
and emavrjyayev . 15).
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The city of Emperor Constantine

brought me forth (and) sent me away

to the (city) of Philip, (the king) of the Macedonians,
whose presiding church is renowned everywhere

and proud of her apostolic bonds in Christ.

Receiving me in her bosom,

she brought (me) up nobly through divine ordinances
and her ancestral support in a visible and intellectual way.
The notoriously remembered Iakobos

appointed me among the lectores (“readers”),

while Demetrios, who was prudent throughout his life
in serving God and emperors,

led me into the assembly of deacons.

And their successor and firm guardian

of evangelical precepts, Bisaltios,

our God-given shepherd and fervent(?) patron

and protector of our fatherland and city

(seated me?) in the chair of presbyters.

My name is Daniel, who

prepared this (fine?) tomb in my lifetime for myself and my lawful
wife and sister in Christ,

the reverent Aspilia.

Place of discovery: found in a cemeterial church or chapel located in the eastern
necropolis of Philippi, in the village of Krinides, some twenty meters southeast of the
extra muros basilica.? Now displayed at the archaeological museum of Philippi.

Description: mid- to late fifth-century, or early sixth-century,® colourful funerary
mosaic inscription laid over the burial chamber of a presbyter named Daniel (and of
his reverent wife Aspilia). The inscription measures 2.86 m long by 2.04 m and features
black letters over a white background enclosed between two Greek crosses at the be-
ginning and the end.* At the bottom, two birds stand on either side of what looks like
a vase containing a large round fruit.

2 On the archaeological context, see ASIMAKOPOULOU-ATZAKA 2017, 113-4, 286 (note
1409), 288; P. PILHOFER, Philippi, vol.I: Die erste christliche Gemeinde Europas (Tiibingen
1995) 26. The exact floor plan of the basilica cannot be determined based on the available
archaeological data. Only the marble-floored presbyterium and the eastern part could be
excavated, as the western part lies underneath a modern road and a public square.

3 ASIMAKOPOULOU-ATZAKA (2017, 288) dates the building to the mid- or to the second
half of 5 c. Ap, and the mosaic to the mid-6'" c. ap. If the Demetrios mentioned 1.12 is
indeed the same bishop as that known by Procopius in the early 530s AD (see below), then
Daniel would have officiated in the first half of the sixth century.

4 ASIMAKOPOULOU-ATZAKA 2017, 287 (with note 1411).
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This inscription is exceptional in several respects and is rich in information
about the history of the Philippian church in late antiquity.” Firstly, it is ex-
tremely well preserved, and thus mostly intelligible, except between lines 19
and 23 where a few missing letters leave a slight ambiguity over a few words
(i.e., [Oep]pds 1.19, and idpy[- —]v L. 21). Secondly, it is the second Christian
funerary mosaic of this kind discovered at Philippi,° and one of the most
imposing Christian funerary monuments ever unearthed in the region.’”

Thirdly, it provides a detailed record of the deceased’s cursus clericalis
(“clerical career”) in the church of Philippi, which, in the sixth century, still
took pride in its “apostolic ties in Christ” (ékAroia £ml 101G ATOOTOAKOLS |
deapois év Xplot@® kavywpévy, 1.5-6). Thereby, it offers some unusual
insight into clerics’ progression through the various ranks of the ecclesiastical
hierarchy under the supervision of the bishops.

Fourthly, it gives us additional evidence about the structure and com-
position of the church at Philippi. Besides the presbyter Daniel himself,
it names at least two bishops that were hitherto unknown, thereby sup-
plementing the list of already identified bishops,® and testifies to the pres-
ence of several (conterminous) readers (ywpa T@v avoyvwot@v, 1. 11-12)

° Editions: ASIMAKOPOULOU-ATZAKA 2017, 286-8 (no. I, 1.34), with pls. 170-1 (text by
C. Bakirtzis); SEG 67.405. Cf. BE 2019, no. 285; OGEREAU 2024, 124-5.

¢ Another funerary mosaic for either a bishop or a presbyter named Andrew was found
in the nave of a basilica located 300 metres south of the basilica extra muros, in the east-
ern necropolis. See ICG 3290 (4"-5" c. AD): AvSpéav &g véxuv od|tog ExeL Tdp|og &AL
| [PakimTew kilvod éxeppoo|ivny 008E xp|évog dtvart|{atiar mdvta yop ||'0 eEetéhece
¢|magio pootidlog apyis Tepm|dpevos Beapolig: di [E]T” evoepil|ng Tolvexey | g pv
£tevge | kol EhaPev ov|paviwv yap &Eilog Ny oxnrt|[?pév Eyyvubi va|ietderv. “This tomb
contains the deceased Andrew, whose prudence time cannot conceal. For he has fulfilled
everything (in a manner) worthy of (his) authority as a mystagogue, always delighting in the
divine ordinances piously. Therefore, he who created him also took (him), for he was wor-
thy of dwelling near the heavenly scepters.” The allusion to Andrew’s “mystagogical author-
ity” (piomidog apyfs, 11.11-12) and to his pious execution of all his duties (tepmépevog
Beapoic: i [¢]m evoePing, 11.12-15) suggests that he was a prominent cleric, possibly a
bishop, who was in charge of initiating young catechumens and/or performing sacraments.
Cf. C. PENNAS, “Early Christian Burials at Philippi”, ByzF 21 (1995) 223-7 (pl. XL.19);
ASIMAKOPOULOU-ATZAKA 2017, 110-3, 283-6 (no.I, 1.33), with pls. 156-166; OGEREAU
2024, 124-5.

7By comparison, the funerary mosaic of the above-mentioned Andrew (ICG 3290;
4th_5t% ¢ Ap; cf. note 6) measures 1.80 x 0.80 m, the marble slab of the tribune Andrew that
was placed over tomb A in the basilica extra muros measures 2.00 x 1.09 m (ICG 3268; 5the,
AD), and the marble plate of the presbyters Faustinus and Donatos found over tomb B in the
basilica extra muros measures 1.40 x 1.13 m (ICG 3256; mid-4'" c. Ap). See also the bilingual
epitaph for the lector (“reader”) Euphrosynos buried in an episcopal(?) residence in the for-
tified settlement (quadriburgium) discovered at Louloudies Kitros, which is made of two
plates measuring, respectively, 1.04 x 0.76 m (A) and 1.08 x 0.75 m (B) (ICG 3696; 5" c. AD).

8 The best attempt at reconstructing a chronology of the bishops of Philippi remains
that of LEMERLE (1945, 268-80), who improved the list given by S. VAILHE in “Les évéques
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and of an assembly of deacons (cUAA0Yy0G TV Stakdvwy, 11. 14-15). While this
is hardly surprising given the size of the local Christian community with its
seven or eight churches (at least)’ — and indeed all of these offices are attested
epigraphically at Philippi and throughout Macedonia!® - it is particularly un-
usual to have all four mentioned in a single epitaph.

Originating from the “city of Emperor Constantine” (Kwvotavtivov tod
Paothé|we 1) oA, 11.1-2), that is Constantinople, the young(?) Daniel was
sent to that of “Philip, (the king) of the Macedonians” (&v tfj ®iAinmov:
10D T@V Ma|kedwvwy, 1l.3-4), that is Philippi, which is here no longer ac-
knowledged as a Roman colony founded in 42 BC (and reinstated as an
Augustan colony in 30 Bc), but commemorated as a Greek city founded by
king Philip IT of Macedon, Alexander the Great’s father.!! The age at which
Daniel was commissioned to serve the Philippians is not given, but one sus-
pects he might have been fairly young since, he explains in the following lines,
the church “received him in her bosom” (k6A|moig : de&apévn pe, 1. 6-7) and
“brought him up through the divine ordinances” (81d te Biwv Soypdtwv ...
ave||Bpéyaro, 11.7-10). What is further noteworthy here is the claim that
Daniel was educated nobly or genuinely (yvnoiwg, I. 9) through the church’s
“patriarchal (or ancestral) support” (31 ... TOTPIK@DY QVTT|G TUYKPOTHTEWY,
1.8), which evokes the teachings of the Church Fathers, in “a visible and
intellectual way” (0patig kol vontdg, 1.9). In other words, the Philippian
church took care both of his physical needs and sustenance (6patdg) and
developed his intellectual faculties (vont@g), so that he may become one of
her ministers.

As a result of his spiritual training and theological education, Daniel
was appointed among the readers (1§} @V dvoyvwot@v ad|tiig xPdpa pé

de Philippes”, Echos d’Orient 3.5 (1900) 262-72. See also F. PApAzoGLOU, Les villes de
Macédoine a I’époque romaine (Athens 1988) 413.

? For overviews of the Christian monuments of Philippi, see K. HATTERSLEY-SMITH,
Byzantine Public Architecture between the Fourth and Early Eleventh Centuries AD, with
special Reference to the Towns of Byzantine Macedonia (Thessaloniki 1996) 67-87; ].-P. So-
DINI, “Larchitecture religieuse de Philippes, entre Rome, Thessalonique et Constantinople”,
CRAI 158.4 (2014) 1509-41; M. SEVE, “De la naissance a la mort d’une ville: Philippes en
Macédoine (IVe siecle av. J.-C.-VIle siécle ap. J.-C.)”, Histoire urbaine 1 (2000) 197-202.

10 For examples of lectores (“readers”) from Philippi, see ICG 3246 (5"-6" c. AD), 3263
(5"-6™ c. D). For presbyters, see ICG 3254 (AD 379), 3256 (mid-4'" c. AD), 3257 (45t c.
AD), 3258 (4%-5" c. AD), 3259 (45t c. AD), 3260 (4™-5% c. AD). Only one or two bishops
are attested at Philippi: the famous Porphyrios who dedicated the basilica of Paul (ICG 3247;
mid-4" c. Ap), and possibly the above-mentioned Andrew (ICG 3290; cf. note 6). No other
deacon is known from Philippi apart from the two deaconesses Posidonia (ICG 3262; 45t
c. ap) and Agathe (ICG 3381; 5% c. AD).

11 On the significance of this commemorative shift, see C. BRELAZ, “The Authority of
Paul’s Memory and Early Christian Identity at Philippi”, in: C. BREYTENBACH/]. M. OGE-
REAU (eds.), Identity and Authority in Emerging Christianities (Leiden 2018) 262-3.
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gviortétagey, 11.11-12), one of the lowest clerical ranks, by a revered bishop
named James (Iakobos). Climbing the ecclesiastical ladder, he was then pro-
moted (after an undetermined period of time) to the rank of deacon, having
skipped, it seems, the level of sub-deacon, an office that is attested through-
out Macedonia and in an unpublished inscription from Philippi.!? This
time, he was appointed by Demetrios, a bishop who was renowned for being
prudent in his service to God and emperors during his entire life (6 Sw piov
od@povog O(ed)v xai Pacthéog : Be|panedoong, 11.13-14), and who might
be the same Demetrios who was sent by Justinian I on an embassy to Rome
with Bishop Hypatios from Ephesus around Ap 533.1 Finally, James and
Demetrios’s successor (8tadoyog, 1.15), Bishop Bisaltios, established Daniel
in the chair of the presbyters (&v [tf] 1@V pleaPutépwv || kaB€Spa, 11.20-21).

One will note here how the characterization of each bishop increases
in length as the epitaph progresses, with that of Bisaltios running over
six lines. A firm guardian of the precepts of the gospel (tdv edoyyehkiv
Topary|yedpdtwy - PEPatog @udag, 11.16-17), Bisaltios shepherded his com-
munity as a God-given pastor (6 éx ©(0)D - doOelg fpelv Torury, 1.18). Yet,
as became common of bishops in late antiquity, he also assumed a prominent
civic role and was effectively considered as the fervent(?) patron and pro-
tector of the city and of the fatherland of the Philippians (t7j¢ te Tatpi{|dog :
kol T1j Téhew(g Oep]pog TpooTdtrg || Kol kN depdv, 11.18-20).

Daniel’s epitaph concludes with a thoughtful word for the person who
shared his tomb, namely, his lawful wife Aspilia who is presented here as his
reverent sister in Christ (tfj éuf] yvnoia | ouppie - xol &v X(plot)® adehei ||
AoTiMa - T1] oepvotdry, 1. 23-25).1 Overall, the mosaic stands out from other
Christian funerary monuments from the region, surpassing them in size and
majesty, which suggests that Daniel came from a prominent or wealthy Con-
stantinopolitan family. Apart from the above-mentioned Bishop(?) Andrew,
whose funerary mosaic is more modest,'> no other bishop, nor any other
presbyter, seems to have been commemorated with such grand display (as far
as the Philippian evidence goes). Yet, this is not to say that bishops were not
honoured at their just measure at Philippi - the epigraphic evidence simply
has not survived. The prominent place James, Demetrios, and Bisaltios take
between lines 10 and 21 demonstrates quite the contrary.

12 See, e.g., ICG 3160 (6 c. D), 3161 (576" c. AD), 3622 (51-6" c. aD), 3637 (576" c.
AD), 3650 (5™ c. AD), 3693 (46" c. AD).

B3 Proc. Caes., De bell. 3.5. Cf. LEMERLE 1945, 271; A. MENTZO0S, “O en{okomog Anprtplog
Ko 1) 0tkodopiky] Tov dpactnplétrTa otoug Piinmovs”, Egnatia 1 (1989) 195-204.

14 The name Aomihie, which derives from the adjective domhog (“stainless, without
blemish”), is little attested but (fittingly) born by two other Christian virgins in Macedonia.
See ICG 3027 (5"-6™ ¢c. Ap) and 3029-3030 (5%-6™ c. D).

15 Remarkably, this may well be the only epitaph for a bishop at Philippi.



14. The Protocols of Honour at Ephesus:
Justinian and Bishop Hypatios

James R. Harrison

In the highly competitive and honour-driven society of Graeco-Roman
antiquity, it should be no surprise that the early church inevitably became
entangled in contests for honorific precedence. Ecclesial rivalry in Asia Minor
overrode the Pauline injunctions to honour people ahead of oneself (Rom
12:9b) and to prioritise the honouring of the weak in the Body of Christ over
the strong (1 Cor 12:22-24.26b). In our study of two sixth-century AD in-
scriptions from Ephesus, it will be argued that ICG 4646 (L.Ephesos 1a.45), the
most recent editorial revision being Nowakowski, Saints, ASI/08/09, does
not textually bear the interpretative weight claimed for the restored text by
its original editors. By contrast, ICG 4652 (I.Ephesos 7.2.4135; NOWAKOWSKI,
Saints, ASI/08/07) marks a striking new social innovation in antiquity. Both
texts underscore the ironic outworking of honour and dishonour among
the Ephesian churches in late antiquity as they struggled to integrate the
social inversion demanded by the gospel of Christ crucified (1 Cor 1:26-28;
2 Cor 6:8a: “through honour and dishonour”; 13:4a; Phil 2:5-8; cf. Mark
9:34-35; 10:41-45 et par.; John 13:1-17) and its consequences for living in a
status and honour-obsessed culture.
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1. The Emperor Justinian and Inter-city
Ecclesiastical Rivalries over Honour

A RAITOCAY TTiCE
ATATTHT ONAY TONMASH 11,
ACONOMACOHNAI KATTPwToNMEN
ANAKAIOHNAICT €PNOIC eKEIOENTE
OYC EKEINAC ¢ WNACAIWNHMIN KAl

5
NOEONAYT] kAlAN Kl\.lHFHToN €0
[BPONTHC\( oc€l WCEKAHOH wC
prr\NoN erroMeNocAA YPANO
e MATwNANA(bAlPNwNY
TOCOYTONAETOMENE®OG | 10
kAlTrP CTHNAIMANTEK
YKYP WCMHTEPATONM®S
#Jll:lczrc OAONEINAI
N ocC X
Y TTAP o s

Qe <TYMS
ﬁ‘ﬁr_/ye/l\\\ KAIYTTOKEKAI
. MAPTYPOCTT ONYKAPTT ¢
NeEcXHKoToc OYIrAPeTEp

OYAETHC lePw EYNHC? 5
Q CTO)\WNTG KAIMAS

10

Fig.39: ICG 4646, 6 c. Ap, Church of Mary in Ephesus?(drawing: J. KeIL, “Johannes von
Ephesos und Polykarpos von Smyrna”, in: M. ABRAHAMIC / V. HOFFILLER (eds.), Strena

Buliciana: Commentationes gratulatoriae. Francisco Bulie (Zagreb 1924) 369-370)
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This large Ephesian inscription (6" c. Ap) is possibly an imperial letter and (arguably)
was originally located in the Church of St Mary.! The inscription consists of several
fragments of two large pieces of blue marble penetrated with white veins, each of which
is translated below. Two fragments of Letter B were found by Josef Keil in 1904 and
1907 in the vicinity of the Church of St Mary (i.e. the narthex and the atrium), where-
as ten fragments of Letter A were found in 1911 at the Ephesian harbour thermal baths
(north side) and were reassembled by Rudolf Heberdey. See NowaKkowsKkI, Saints,
345-46. In addition to the two large fragments above (Letters A and B), three small
non-conjoining fragments have also been discovered, which are not included in our
rendering of the Greek text above because of their unintelligibility arising from their
broken state. For the Greek of I1I/1-3, see NOWAKOWSKI, Saints, 346. Given the un-
likelihood of a letter in praise of St John being located at the public baths, the original
site of the two letters was most probably in the Church of St Mary. Undoubtedly, the
marble slab of Letter A had been relocated from its original location to the harbour
baths for a construction project later in Byzantine (?) times. Dimensions of inscription,
Letter A: height, 45 cm; width, 65 cm; thickness, 6-4.5 cm. Letter B: height, 33.5 cm;
width, 58 cm; thickness, 3.3-5.75 cm. Current location of inscription: Kunsthistor-
isches Museum, Vienna.

! L.Ephesos 1a 45/1CG 4646 (6™ c. ap: Church of St Mary in Ephesus). Al-14 and B1-8,
above, are translated by E. Rizos / P. NowakowskI (http://csla.history.ox.ac.uk/record.
php?recid=E00708). B9-11 is translated by J.R. HARRISON, lines 9-11 being having been
omitted in the English translation of E. R1zos /P. NowakowskI. For editions, see KEIL
1924; GREGOIRE 1924; SEG 4.517 (ed. W. CRONERT); LEphesos la.45 (ed. H. WANKEL);
M. AMELOTTI / L. MIGLIARDI ZINGALE, Le costituzioni giustinianee nei papiri e nelle
epigrafi (Milan 1985) 125-7, no. 15; NowakowskI 2018, 345-50, ASI/08/09.
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[--]

and that he was deemed worthy of such [- - -]

and he was called the most beloved disciple

[above all others], and firstly,

he was to repose on the chest [of the Lord], and thence

[he received] those words, through which

[he gave] to us his divine and indescribable theo-

logy, and for this reason he was justly called the Son of Thunder,
because he spoke [nothing] of human provenance, but from Heaven
did he reveal for [us] the most occult of teachings.

Such was the greatness of [- - -]

that God, addressing his holy
and [forever Virgin (?)] real mother,

[- - - the most holy] Apostle was [her son (?) - - -]
mother being present [- - -]
of the holy Apostle [- - -]

(-]

[- - - of the great martyr (?) - - -]
to be inclined (?)

[- - -] of the most holy martyr Polycarp who had

[such privilege]; and he did not receive any [teachings]
on holiness and priesthood other than [from]
the Apostles and Disciples [of God (?)].
And he himself would not approve that if the citizens of Smyrna

would have attempted to [- - -] for your apostolic [sanctuary — — -]
[- - -] to encompass [- - -]
— — -] from whom also [- - -]

(
[- = -] to have number[ed]? [- - -]
[...]
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J. Keil has conjectured that the inscription represents a letter in which a
positional dispute between Ephesus, the city of St John, and Smyrna, the city
of Polycarp, is commented upon in a letter by the emperor Justinian (527-65
AD).2 What the precise contours of the ecclesiastical dispute were cannot be
definitively determined from the epigraphic evidence: but, as we shall see, it
has been argued that it involves a claim to superior ecclesial status on the part
of the churches at Smyrna over against those at Ephesus. But, notably, in Jus-
tinian’s reply (or that of his proconsul), the “diplomatic” honour given to each
ecclesiastical figure is delicately balanced so that no unintentional offence is
given to either city as far as the highly respected status of John and Polycarp.
Notwithstanding, the superiority and precedence of the apostle John - and
therefore of Ephesus - is clearly indicated. Indeed, the rebuilding of Ephe-
sus had gathered pace under the reign of Theodosius I, with the result that

by the end of the fifth-century, Ephesus would boast a major basilica over the tomb
of John, the cemetery-church complex later associated with the Seven Sleepers, a
Church of Mary, where the bishop’s seat was located, and the martyrium of Timothy,
mentioned in the Acts Tim and located above the city on Mt. Pion.?

Letter A was found in the vicinity of the Church of St Mary. Given the Johan-
nine content of the letter, one would have perhaps expected it to have been
found in the Basilica of St John. But its Marian location would have been an
honorific coup for the Church of St Mary and indirectly points to the rivalry,
noted by Foss,* between the Church of St Mary and the Basilica of John at
Ephesus.

However, before we touch on New Testament intertextual echoes found
in Letter A of our inscription, a brief comparison of Nowakowski’s new res-
toration (Saints, ASI/08/09) with aspects of Hermann Wankel’s previous
reading of L Ephesos 1a.45 is warranted here. I. Ephesos 1a.45 renders the Greek
of Part A 4-10 as follows:

... KO TIPOTOV PEV
4 [toig tod B(g0)D] dvoxMBijvar otépvolg, ExelBév Te
[oxelv Tag appri]Toug éxeivag pwvag, U dv fpiv kol
6 [@rvag T6 te] EvBeov avTod kot avexdijynTov Beo—

2D. FeissteL has demonstrated uncertainty over the Justinian authorship of the text in
several publications from 1995-2010, initially suggesting as author another emperor entirely
or a bishop, but returning recently to an acknowledgement of the likelihood of an imperi-
al letter (most probably Justinian). For FEISSEL’s arguments and various publications, see
NowaKowsKI 2018, 349.

3 C.W. CoNCANNON, “In the Great City of the Ephesians: Contestations over Apos-
tolic Memory and Ecclesial Power in the Acts of Timothy”, JECS 24.3 (2016) [419-46] 445.

4 Foss 1979, 92 note 95.
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[Abyog e k]at PpovTiig viog eikdTwg ExA O g
8 [ovdev avB]pdmvov pBeyyduevos, GAN €5 ovpavoi
[Mtv T pluotiatata v Soypdtwy dvapaivwy
10 [te kol AmoKoAVTTTWY"]

... and (he) first

4 reclined at the bosom of God, from whence

he received those unutterable words, through which
6 having shown to us his divine and ineffable (nature)

he was suitably called “theologian” and “son of thunder”
8 he utters nothing human, but from heaven

makes known and reveals to us the mysteries of

10  his teachings.

Nowakowski has made several significant restorations to Wankel’s edition in
lines A.4-10, ensuring a leaner Greek text overall, but not without an element
of overreach in one instance:

- Inline 4 John reclines on the chest of “the Lord” (K(vpio)v]), as opposed
to the bosom “of God” (6(e0)1), sharpening the reference Christologically;

- In line 5 the phrase [tag apprj]tous éxeivog is reduced to Toug éxeivog
@wvag, eliminating the nuance of inexpressible revelation;

- In lines 6-7 Beo[Abyog] is replaced by Beo[Aoyilav]: but the change, al-
though viable in terms of letter spaces, is questionable. Nowakowski opts
for the less likely “theology”, as opposed to the ubiquitous “theologian” em-
ployed in the Ephesian inscriptions as a descriptor for the apostle John;

- In line 10 the implication of apocalyptic revelation in the restoration
[amokaAdTTwV] is rejected as speculative, given the presence of c. 14 letters
in the lacuna.

What is especially apparent in Letter A, though not unexpectedly, are the
intertextual echoes of the New Testament portrait of John the apostle.” He
is the one nicknamed by Christ, along with his brother James, the “son of
thunder” (A.7: Ppovti|g viog; cf. Mark 3:17); he is identified as the “beloved
disciple” in church tradition (A.2: ayomntov adtov padntiy; cf. Irenae-
us, Her. 3.1.1; Eusebius, Eccl. Hist. 3.31; 5.24; 6.25.9), though in the Gospel
of John he is a shadowy and anonymous figure who is not explicitly named
(John 13:21-30; 18:15-18; 19:26-27; 21:7.20); he reclined at the breast of Christ
at the Last Supper (A.4: toig K(vpio)v] dvaxiiBfjvar atépvoig; John 13:23);

5 For the definition of “intertextual echoes” in ancient texts and their methodological
discernment, whether they be from the Old Testament or New Testament (as proposed in
this instance), see R. B. HAYES, Echoes of Scripture in the Gospels (Waco 2014); id., Echoes
of Scripture in the Letters of Paul (New Haven 1989).
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and, from the cross, he entrusted Mary into the care of John, or, as the case
may be, the anonymous beloved disciple (A.11-15; cf. John 19:26-27). At a
subtler level of allusion to the Gospel of John, the apostle John, like Jesus, is
also from heaven (A.8: £§ oVpoavoi; cf. John 3:13b [0 éx ToD 0Opavod katafdg
0 viog Tob avBpwmou: “the one who descended from heaven, the Son of
Man”], 27, 3la, ¢ [0 €k ToD oVpovod: “the one from heaven”]), in contrast to
John the Baptist and Polycarp who come from the earth (3:31b: cf. B.4-6).
Other intertextual echoes are less direct in terms of the Johannine lit-
erature but are still appropriate for the context in which they were originally
used and are now relocated. The “mystery” which John expounds (A.9:
[to pluotikpTata) is regularly referred to in Paul’s letter to the Ephesians
(puothplov: 1:9; 3:3, 4, 95 5:32; 6:19). The “unutterable words” in LEphesos
la.45 (A.5: [tag appri]toug éxeivag pwvdg) not only recall the unutterable
revelation that the apostle Paul received in his ascent to the third Heaven
(2 Cor 12:4: appnro pripoto [“inexpressible words”]), but, more importantly
for our context, it “is a commonplace of the secret rites of the mystery cults”,
a resonance that is appropriate for John the apocalyptic seer of Revelation in
an imperial context (Rev 11:15, 19; cf. 1:10, 12, 15 etc.).® Last, the reference to
John as a theologos in ICG 4646 (“theologian”), while not an intertextual echo
of the New Testament, is nevertheless used of John elsewhere in Ephesian
votive prayers (ICG 4654, 4564, 4565, 4582), as well as for the official who
wrote the paeans in the imperial cult (I.Ephesos 2.242, 472, 3.661, 5.1935). In
sum, the plethora of intertextual echoes of the New Testament in ICG 4646
establish the apostolicity of John who, extraordinarily, is accorded a quasi-
divine status as far as his revelation from God (“he utters nothing human,”
“his divine and ineffable [nature]”). Moreover, as Nowakowski correctly notes
regarding A.10-15, “John is also presented as the new son of Mary, the true
mother (xvpiwg priTnp) of Jesus, i.e. in a way a substitute of Jesus.”” Thus the
superiority of John in Letter A is clearly established over Polycarp in Letter B.
In Letter B, we face serious difficulties regarding the legitimacy of the first
editors’ reconstruction of the original Greek text, and, consequently, with its
interpretation. The editors (KEIL, note. | above; GREGOIRE 1924; SEG 4.517
[W. Cronert]) adopt a maximalist restoration of the document. They filled
out interpretatively the gaps (lacunae) in the epigraphic text, indicated by
the brackets in the translation of Rizos and Nowakowski above, with what

©See A. BRENT, “John as Theologos: The Imperial Mysteries and the Apocalypse”, JSNT
75 (1999) [87-102] 88-9.

7 NOWAKOWSKI 2018, 350. The last lines of B.7-8, Nowakowski speculates (ibid., 350),
“refer to some unjustified perturbations in the ecclesiastic hierarchy.” Note that Nowakows-
ki’s restoration in line 8 to “apostolic [sanctuary - - -]” (&mooTohkd® tep[évet (?)]) replaces
the LEphesos 1a.45 restoration of “apostolic Timothy” [... (dmootohk® Tet[poBéw - ).
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they thought the original text might have said. However, it must be strongly
emphasised that there is no warrant in the original Greek document for their
insertions. P.R. Coleman-Norton translates the text thus from SEG 4.517,
cited in Greek and English translation below, basing his text upon the original
rendering of Keil and Grégoire. The italics in the English translation indicate
the insertions of Keil and Grégoire in the lacunae of the text:

B.
——w.... ovpo - — | - — wpew kol VTToKeKAL[ LEvou Gpyewv Gte
Tfjg Tob a]yotowt(dtov) pdptupog ITolvkdpto(v Emoxol|mi|g TO

5 mpové]uov oynrdTog-ov yap Etep[og ToOTw TiE|pt TH|S 6016]-

170G 008 TS lepw(0)0vng &[v aphhn|Oeln, dAN]a
T@V ATooTOAWV Te Kol pab[NThV xupLw|Tépav SGE]ov 008 aTog
amodégorto, E[pupvaiol Te, | el Tiveg T]@ ko Vpbs dmooTto-
k@ Ter[pobéw avtiv | teppar]hew emyetpoiey, [ovdapig

10 av yvdpny ouykatabeivto]-2€ 0l kol ad[T0g kEPaNog yevé-
oBau xol &v | dpyemordmorg] apBund[fivan 6 Tpvpvainv
Bpévog | 7wl - - -] KATI - -

... when Most Holy martyr Polycarp held the privilege of the episcopate,
no other man could contend with this one in holiness or priesthood
(“sanctity”). But he himself would not have accepted the exceptional
glory both of the apostles and of the disciples, and if anyone should
attempt to invest your apostolic Timothy with it, the Smyrneans never
would have assented to the proposition. Wherefore the Smyrneans’ See has
been deemed worthy both to be autocephalous and to be counted among
the archbishops ...3

On the basis of these expansions of the lacunae, Keil and Grégoire argue
that the document represents a new episode in the long quarrel concerning
precedence between Smyrna and Ephesus.’ This rivalry had been already

8 P.R. COLEMAN-NORTON, Roman State and Christian Church: A Collection of Legal
Documents to A.D. 535 A.D., Volume 3 (London 1966) 1054 § 577.

9 Such inter—city rivalries were well known in antiquity and continued well into the
Christian period, involving heated disputes over status, precedence, and neokoroi. One such
case was the rivalry between Tarsus and Seleucia ad Calycadnum. In the work of Anony-
mous of Seleucia, traditional inter-city rivalries are “Christianised”. After describing the
beauty and power of Seleucia (VMTh 1.27.28-39), the work concedes that the patron of Tar-
sus, the apostle Paul, is greater than Seleucia’s Thecla (VMTh 1.27.40-49). Note the telling
conclusion: “In only one point she [Seleukeia] is inferior in this close competition and has
to bow down a little and let her [Tarsus] take first place: This is the home and city of the
great Paul (tob peydiov ITavAov), without whom we would not have the holy Virgin (tnv
aylov apBévov).” For discussion, see P. PILHOFER, Das friihe Christentum im kilikisch-
isaurischen Bergland: die Christen der Kalykadnos-Region in den ersten fiinf Jahrhunderten
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noted by Dio Chrysostom (Or. 34) in the late first century AD. It had again
erupted in the reign of Antoninus Pius (140-144 Ap). Then Antoninus ex-
cused the Smyrneans for forgetting the titles of Ephesus (“First and Great-
est Metropolis of Asia”) in an official letter to the city, but the emperor
insisted that the Smyrneans must register appropriate epistolary honour to
the Ephesians, provided that the Ephesians use the prescribed formulae for
Smyrna in their own letters to the Smyrneans.!® If the original editors are
correct, Letter B, written by Justinian or the proconsul of Asia, represents the
imperial decision to reject the Smyrnean claim (or perhaps the petition made)
to the higher rank of Metropolis of Asia, a claim which had been vaunted in
the epigraphy of Ephesus from the time of Hadrian onwards (“First and great-
est metropolis of Asia, and twice neokoros of (the) city of the Ephesians” [IG
1123297]; cf. thrice neokoros and metropolis, Caracalla, I.Ephesos 2.297, 300;
3.647, 6.2054; 7.1.3001)."' Smyrna wanted its own bishop appointed as head
of the Metropolis. The Fourth General Council of Chalcedon in Ap 451,
however, made the bishop of Smyrna independent of the Metropolis of Ephe-
sus (P.R. Coleman-Norton translation: “deemed worthy both to be auto-
cephalous and to be counted among the archbishops”), but the resolution still
fell far short of their expectations.!? This was not merely an imperial com-
promise, as Grégoire rightly notes, because the Smyrneans still had to wait
until the ninth century AD to achieve the prestigious rank of Metropolis.'®

However, when the inscription was re-edited by Hermann Wankel in
LEphesos 1a.45 in 1979, the additions of Keil, Grégoire, and SEG 4.517 to the
lacunae had all been removed, reflecting only what was certain in terms of
the Greek and secure as far as its restorations. If we take seriously what is vis-
ible on the stone and only what is only viably restored in Letter B, as opposed
to interpretative insertions that went beyond the lapidary evidence, then our
understanding of the document becomes much more minimalist. Therefore
Nowakowski’s translation of the inscription (Saints, ASI/08/09), the most
recent edition, is rendered above.

(Berlin/Boston 2018) 216-7, including the Greek text and German translation (217 note 66).
I am indebted to Professor Philipp Pilhofer for this reference.

10 1 Ephesos 51489 (cf. 5.1489A). Writing to the Ephesians, Antoninus says: “I approved
the way the Pergamenes in their epistle to you employed the titles which I permitted your
city to use, I think that the Smyrneans have omitted them accidentally in the decree con-
cerning the joint sacrifice and that in the future they will comply willingly, if, that is, you too
appear in your letters to them to be mentioning their city in the manner that is becoming
and has been decided.”

1 See B. BURRELL, Neokoroi: Greek Cities and Roman Emperors (Leiden 2004) [59-85]
66-75.

12 GREGOIRE 1924, 715; Foss 1979, 6.

13 GREGOIRE 1924, 715.
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The exalted status assigned the Apostle John in Letter A, therefore, stands
in sharp contrast to the minimalist portrait of Polycarp in Letter B. Poly-
carp, to be sure, is lauded as the most holy martyr (B.4), but he is sub-
ordinate to the Apostles and disciples, signified by Polycarp’s acceptance of
their teachings on holiness and priesthood (B.5-7). In sum, John the Apostle
of Ephesus is exalted over Polycarp of Smyrna, the latter being “expected to
revere his teacher.”* Thus the current subordinate status of Smyrna remains
in relation to Ephesus. Other than these basic contrasts, we can say little else
in the absence of any further textual evidence on the stone itself. Keil and
Grégoire could still be correct, of course. But without decisive external ev-
idence for their restorations — normally acquired from parallel texts found at
other sites of the city or in other Eastern Mediterranean cities where the ex-
pansions of the text were available — we cannot endorse the suggestions Keil
and Grégoire as “proven.” Instead, we must be satisfied with the boundaries
of our ignorance, realising the danger of what Ernst Badian has memorably
called the “history of square brackets.”"*

14 NowakowskI 2018, 350.

5 E. BADIAN, “History from Square Brackets”, ZPE 79 (1989) 59-70. By this graphic
phrase, Badian was underscoring the danger of building major historical arguments on
speculative restorations of the Greek text for which there is no evidence due to the broken-
ness of the original text. We must recognise as well that many inscriptions have been relo-
cated from their original site to a new location (e.g. used in a building elsewhere). There-
fore, reconstructing the original epigraphic context can be difficult or, indeed, impossible.
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2. Bishop Hypatios and the Burial of the Poor
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Fig. 40: ICG 4652, 1" half of 6 c. oD (photo: J. KeiL/E. Re1scH/F. KNoLL,
Forschungen in Ephesos, vol. 4/1: Die Marienkirche in Ephesos (Wien 1932) no. 35)
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+

+ tois kata v Eeoinv moTolg Ymdtiog

0 €éNdyrotog év Kuplw yalperv. maoov

VTIEP NUDV EKOVTIWG VTTOPEVOG ATPETTWG
kévwotry Inoolc XptoTtog 6 Beog npdv “eta-
melvwaey E[ajutdv,” g prowv 6 Belog dmdo-
ToAog, “Gxpt Bavdatov,” [B]avdtov ¢ aTtawpod,
Kol PETO TOV {woTotov o) ToD GToupov Kail
Bavatov, wg 1) TV edoryyeAiny Ve yel-

Tou Tapddoots, VTEp ApdTov Prhavlpw-
Telog YUPIVOG Kol BTOPOG ATTOPLTITELTOL

kol Tpog ToD TwoTp kndeveTa Kol &v TG pvn)-
peiw t@ éxelvou TiBetou puéypt TovToL KOITAL
TévTo v Tolg Taevoig OpolwBelg “ywplg
apoptiag.” €l Tig 00V EmpeAnoein v ooiov
To Ty Bepameloy Te kol TNV £TL TOTG
TPOOVATIAVTAPEVOLG T| LDV AOEAPOTS, YL-
VWOoKETW TaUTO TEPL TOV KUplov Toldv: kal
YOp Kal 1] AytwTdTy Hpdv éxkAnalia T4 Ta-
varylog evd6Eou Beotdrov kol detmap-

Bévou <> Maplag kol Tiig Tipiog adTdV Ekpopag
TPOEVONTEY Kol TOUG €l TODTO SLKOVOU-
pévoug evoryelg Oexavos Kol TOG EVAOL-
Beotdtog kavovikag TapopvBelov Exev

£K TV EQUTTG OLETUTIWTEY TIPAYUATWY,

g pndevi teptineOijvar pidapyvplog Tov-
doiki|g TpOPaoLy: kal €l TIg Ao ToD VIV
UTEP EKKOMLOTS TL AGBotL Ttapd Tivog {Aafol}
{ma} 1} 8@ T T@V Exkopulovtwy {mept}

1] TEPLPPOVT|OOL TTiG OVTAOV Tipiog EKKo-
HOT|S 1] ToLoTTS Tt yeYovog pobawv pi
Tpocayyelly, TpdTOV PEV loTw TNV Toww-
v GoéPelay ig adTo TO TOD KUpiov TDpO
TOAWT|00G, ETIELTA KO TGOV KOL TTALTGY

TOV OYLWTATWY IOV EKKANCLRDV

aANOTPLOG EaTan F.
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To the faithful in Ephesus from Hypatios

the least in the Lord greetings.

For us willingly Jesus Christ, our God,

having endured with indifference kenosis
“humbled himself”, as the divine apostle says,
“until death”, death by crucifixion,

and after his life-giving crucifixion

and death, as the tradition of the gospels

shows, out of unutterable kindness

naked and unburied he was rejected

but he was tended by Joseph and placed in

his tomb being as far as this

like us wretches in all things “apart

from sin.” If anyone were to attend to this holy
service and honour on

our deceased brothers, let him

know that he does these things with regard to the Lord.
For our most holy church of the all-holy,
honoured god-begetting and ever-virgin

Mary has provided for their honoured burial,

and has arranged that the pure

dekanoi who serve in this and the most

pious kanonikai should have compensation

from its revenue,

so that a pretext of Jewish covetousness

may remain to no one. And if anyone from now on
for the sake of burial should take anything from anyone
or give (anything) to anyone of those who bury,

or should he despise their honoured burial

or having learned that some such thing occurred he should not
notify (the matter), first let him know that he has
dared such impiety against the body of the Lord;
then to us and to all

our most holy churches

he will be a stranger.
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The pastoral “letter” above from bishop Hypatios to his Ephesian community was dis-
covered in the narthex of the episcopal church of the virgin Mary.!® This inscription,
inscribed on a blue marble plaque and broken into 14 small fragments, is nevertheless
perfectly preserved. It belongs to a dossier of inscriptions that touch on legal and pas-
toral issues involving the churches of the virgin Mary and St John. Dimensions of in-
scription: height, 2.19 cm; width, 0.94 cm; thickness, 0.045 cmy; letter height: 0.035 cm.
Current location of inscription: Kunsthistorisches Museum, Vienna.

In the letter above, bishop Hypatios pastorally employs two biblical texts
(Phil 2:5-8; Mark 15:43-46 [et par.: Matt 27:57; Luke 23:50-56; John 19:38]),
dealing with the death and burial of Christ, to establish the importance of
free burial, especially for the poor.!” The letter not only gives us consid-
erable insight into the theological teaching of the Ephesian church and its
exegetical handing of the New Testament Scriptures in a pastoral context,
but also it highlights the rhetorical skill with which Hypatios constructed
his arguments. Furthermore, as will be noted later, the socially transfor-
mative nature of the text is striking. The church provided the burial of the
poor irrespective of the fact that, due to their total destitution or margin-
al impoverishment, they did not belong to the professional associations, in
which the fees-membership contributed to the payment of burial costs for
members. Notably, in this regard, Tertullian tells us that the Carthaginian
church collected dues from their congregation to pay in advance for the buri-
al costs for the poor (Tertullian, Apol. 39.5-6).

The depth of theology aired need not be extensively commented on.
Hypatios enunciates a kenotic theology of Christ’s incarnation and cru-
ciform self-abandonment for others and combines this with an ecclesiology
of the holiness of the Ephesian church, whose identity is defined by the God-
begetting and holy virgin Mary. From this theological base, he establishes the

16 Editions: R. HEBERDEY, “Vorldufiger Bericht {iber die Grabungen in Ephesus 1904,”
JOAI 8 (1905) Beiblatt, coll. 61-80; KL/ RE1sch / KNOLL 1932 no. 35; LEphesos 7.2.4135;
Nowakowskr 2018, ASI/08/07.

7 The sixth-century bishop of Ephesus, Hypatios (d. 536 AD), was an advisor of Jus-
tinian 1 from AD 531-536. He played an important ecclesial role in c. AD 531 by persuading
the heretical Monophysite leaders to accept the Christological formula of the Council of
Chalcedon (AD 451) at a meeting called in Constantinople, as well as by providing doctrinal
advice to Pope John II in AD 533-534 and at the Council of Constantinople in 536. Pre-
viously, in the 530’s, Hypatios “had presided over his see at the time when the construction
of the Basilica of St John was begun”, a building project perhaps instigated by Hypatios’
personal persuasion of the emperor (Foss 1979, 41). Hypatios’ work, Various Questions, is
highly fragmentary, but its extant remnants include his defence of ecclesiastical icons. For
a translation of the latter text and its discussion, see P.]. ALEXANDER, “Hypatios of Ephe-
sus: A Note on Image Worship in the Sixth Century”, HTR 45 (1952) 177-84; D. S. GERoO,
“Hypatios of Ephesus on the Cult of Images”, in: J. NEUSNER (ed.), Christianity, Judaism,
and Other Greco-Roman Cults: Studies for Morton Smith at Sixty, vol.2 (Leiden 1975)
208-16.
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consequences for ecclesial praxis, through the dekanoi and kanonikai setting
up a ministry for the provision of honoured burial for the deceased.

Who, then, are the dekanoi and kanonikai? Nowaxowsk1 (Saints, ASI/
08/07) translates each phrase in lines 22-23 as respectively “the charitable
brotherhood members” (tolg evayeis dexkovoig) and “the most pious
religious women” (tog ebAoPeotdrag kavovikdg: cf. Montanari, The Brill
Dictionary of Ancient Greek, 2015, s.v. kavoviky], “nuns”). In the understand-
ing of NowakowskI (Saints, ASI/08/07, 342), these members of “two bodies
of lay people served in burials,” one the charitable brotherhood mentioned
above, the other “probably religious/non-monastic virgins or the so-called
widows.” Both groups, as Nowakowsk1 (Saints, ASI/08/07, 342) argues,
“were institutionally attached to the Ephesian church of Mary receiving a
regular salary from it”, with the result that they were not to be paid for their
services. We know that in fifth and sixth century Aphrodisias the clerical
position of dekanos referred to a funeral director who organised the funeral
procession and supervised the appropriate personnel to administer it. An
Aphrodisian Christian inscription (5"-6% c. ap) highlights the clerical
position of the dekanoi, but there is no mention of the role of the kanonikai:

+ [témog?] [Burial place?]

Tpipwvog of Tryphon,

apydexd— head funeral director.'®
vou .

However, as Sarah E. Bond observes, in the case of Ephesus

Hypatius warns that those who overcharge for funerals will be fined, in effect com-
menting on the corruption in Constantinople and Ephesus. As a powerful diplomat
and religious figure in the East, Hypatius was following Justinian and his predeces-
sors in attempting to rid the funeral trade of corruption. It appears that Ephesus, like

18 C. ROUECHE, Aphrodisias in Late Antiquity, no. 188,11.1-4, cited in S. E. BoND, Criers,
Impresarios, and Sextons: Disreputable Occupations in the Roman World (Chapel Hill 2011)
183. For non-ecclesial apyidéxavot, see (a) SEG 16.813, 814 (Arabia: neither inscription is
Christian); (b) LLykaonien 236, MAMA 8.46 (Lycaonia): each inscription is from Lycaonia,
but neither has Christian identifiers; (c) in a list of Jews belonging to “the decany of the
students of the law”, note “Samuel archid(ekanos? (= ‘president of the decania’) proselyte”
(Aphrodisias: SEG 36.970). Importantly, BOND (2011, 175-6) writes: “There is strong ev-
idence that many churches in the East - like the church in Rome - had already begun
to co-opt pallbearers and funeral directors for use in providing burials for clergy, and
perhaps congregants.” So, in terms of the dexavdg in the Greek East, see the tomb of “the
most blessed grave-digger (tw paxapiwt(dtw) dexavi) Georgios” (accompanied by one %,
ICG 2647). Additionally, see ICG 2783 (Corinth, accompanied by two #); ICG 4638 (Selym-
bria in Thrace, accompanied by a single +); ICG 4640 (Korykos in Cilicia and Isauria, ac-
companied by a single cross #).



14. The Protocols of Honour at Ephesus: Justinian and Bishop Hypatios 237

Constantinople, gave a dispensation to the dekanoi and kanonikai within the city in
order that they provide burials.!

We might speculate, therefore, that the kanonikai specialised pastorally in
areas of mortuary practice necessitating the unique skills of females: e.g. the
deaths of female religious personnel; the deaths of young single and married
women or widows; the unexpected deaths of young children or babies; minis-
tering to families where the sole remaining male member has died (e.g. the
death of a husband to a recently married bride), etc.?

However, while there were precedents for the Ephesian mortuary
practices at Constantinople, there is no hint elsewhere of the type of theo-
logical reflection evinced by Hypatios on this occasion. Although our text
lacks several of the tell-tale indications of an ancient epistle (other than the
salutation), more reflecting an ecclesiastical ruling or edict,?! we must not
exclude the possibility that the text may be a summary of a homiletic ex-
hortation to Ephesian ecclesiastical leaders. In this regard, what needs to
be better appreciated is the rhetorical construction of Hypatios’ arguments.
First, in Hypatios” exploration of the self-humiliation of Christ’s death on a
cross, repeated twice for rhetorical emphasis, the bishop underscores that
Christ’s death was made “willingly” (¢xovoiwg: Mark 10:45; John 10:17-18;
2 Cor 5:18-19; 8:9; Gal 2:20; Eph 5:2; Heb 10:10) and, equally as important, it
was an expression of unutterable piAavBpwmio (“kindness”). On this occasion
Hypatios does not choose the standard word for Christ’s “love” (&ydmn), but
rather, somewhat unexpectedly, the word @ihavBpwio (also, “benevolence”,
“love for mankind”) is chosen, only employed once in the New Testament for
God’s soteriological love of mankind (Titus 3:4: 1| ptAavBpwmia [“the love of
men”]; cf. “kindly”, pihavBpwmwe: Acts 27:3; “not the usual kindness”, o0 ™)v
Tuxoboav @uiavBpwiov: Acts 28:2). The word pihavBpwmia, described by
Philo as “that noble virtue” (Spec. Laws 1.221), had become the standard des-
ignation for the benefactions of the Hellenistic kings. In its Ephesian context,
the word was used for the benefactions (pAavBpwnwyv) offered as incentives
in the war against Mithridates in AD 87/86 (LEphesos 1a. 8 1. 41: “all are honour-
ed and share the same benefactions”); (b) was employed by the proconsul

19 On the funerary precedents in Constantinople for what Hypatios proposes at Ephe-
sus, see BoND 2011, 173-8.

20 On kavovixi, see the tomb of “Pancharia the very small religious woman” (ICG 3262,
Philippi, accompanied by five #); “Aure(lia) Pola the religious woman, having conducted
herself well in the most holy church of God” (ICG 243, Laodicea Combusta in Lycaonia);
“tomb of (the) religious women” (IGLS 3.2.1130, Syrian Antioch, accompanied by five ).
Last, regarding the Lord’s holy monastery at Bostra (Arabia), there is mention of a religious
woman there (IGLS 3.1.9283, accompanied by a single ).

21T am indebted to Dr Julien Ogereau for this observation.
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Paullus Fabius Persicus in AD 44 for the “first and universally acceptable
favours” of Claudius (mdow 10{otog prravBpwmois: LEphesos1a.18 11.15-16);
(c) described the kindness ([&vt]vepPpArtw [t1] prhavBpwmia]) of the Roman
proconsul and propraetor in publicly recognising in Ap 104 the bequest of the
Ephesian benefactor, Vibius Salutaris, to the city (I.Ephesos 1a.27 11.78-79:
“with kindness not to be undone”); (d) denoted the honours and kindness-
es (tewpiwv e kol @AavBpwt[wv]) rendered by the gerousia of Ephesus to
the house of Germanicus Caesar (JOAI 62 [1993] 115, Nr. 5: “concerning both
your (acts) of honour and kindness”).?? From the outset of his letter, then,
the bishop has depicted the death of Christ as a voluntary benefaction on be-
half of mankind and an expression of God’s soteriological love, with a view
to preparing his audience for his subsequent exhortation of them to provide
funerals voluntarily as a benefit for those for whom Christ has died.
Second, the graphic realism with which Hypatios depicted the physical
death of Christ enables his auditors to have compassion for those who have
died in poverty. The crucified Christ, rejected by humankind, was naked, dis-
honoured, and unburied until Joseph of Arimathea intervened and provided
him a tomb. Moreover, his entire life was one of enduring his vicissitudes with
“indifference” (dtpémtws). In choosing this rare word, Hypatios is not saying
that Christ endured by adopting a Stoic indifference to his sufferings. Rather
atpémrog, as the LS] indicates,? refers to the fact that Christ had acquired an
indifference to ill-repute (Plutarch, Alc. 13). In other words, Christ’s entire life
was one of rejection, of being deemed as dishonourable by humanity, and, in
response, he met this contempt with the steely resolve of his love for the lost.
The experience of Christ while he was alive and at his death poses the ques-
tion about how the dishonoured and unburied deceased should be treated,
especially if they belonged to the poor and destitute at the base of the social
pyramid. The language of “honour”, used twice by Hypatios, jumps out from
the text — they should be given an honoured burial gratis. To fail in this regard
is to demonstrate impiety towards the Body of Christ, Hypatios concludes,
and the impious perpetrators of such a dishonour should be excluded from
the church as a stranger. The language of aoépeta (“impiety”) in the imperi-
al Ephesian inscriptions is just as harsh, though it is confined to those who
might desecrate idols.** Moreover, the exclusion from Ephesian civic life, by

22 For further discussion of the Graeco-Roman and Jewish context of gpihavBpwmio in
Titus 3:4, see C. SP1CQ, Saint Paul: Les épitres pastorales (Paris 1947) 275-6; B. WiTH-
ERINGTON III, Letters and Homilies for Hellenized Christians. Volume 1: A Socio-Rhetorical
Commentary on Titus, I-2 Timothy and 1-3 John (Downers Grove 2006) 156-8.

B LS, dtpéntog, ov. The meaning, “without hesitation”, for dtpéntwg does not fit the
context in the letter of Hypatios.

24 [.Ephesos1a.271.217 (aD 104): “... the one who does any of these things, let him be liable
for sacrilege and impiety (doepela).”
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means of an imprecation of a curse against the miscreant charged with sac-
rilege and impiety,? was just as swift.

The social force of the Ephesian honouring of the poor in antiquity is pro-
found when one remembers that the very existence of the poor was erased
from the historical record as a “non-event” at death. At Rome, Martial tells us,
city-dwellers would have frequently seen the vespillones (“corpse-bearers”)
carrying the body of an anonymous pauper “like a thousand that the pauper’s
pyre receives” (Martial, Epigr. 8.75). The poor suffered what Pliny the Younger
called “the injustice of oblivion” (Ep. 3.5.4). The situation would have been no
different at Ephesus. In this inscription we see an important and innovative
social policy towards the poor launched by the Ephesian church, irrespective
of whether the poor were members of an Ephesian association and therefore,
as members, could reasonably expect burial as part of their membership fees.
Free burial in the Ephesian Body of Christ, however, was not just for paying
“insiders.” Notwithstanding the pioneering social innovation of the Church
of Mary, Hypatios, as an Ephesian believer, still shared the ethnic prejudices
of his age. This is seen in his rhetorical resort to the racial stereotype of “Jew-
ish covetousness”,?® overlooking in the process Paul’s radical “Magna Carta”
for God’s new society which reconciled Jew and Gentile in unity (Gal 3:28;
Eph 2:11-22).

3. Conclusion

The pious preference in ecclesial status assigned to the apostle of Ephesus,
John, over against the martyr of Smyrna, Polycarp, represents (ironically)
a telling example of the early Christian cultural carry-over of the honour-
driven hierarchical values of seating precedence for the Ephesian elites (SEG
34.1688a-d; LEphesos 6.2086a-b), expressed in this instance by competitive
intercity rivalry. By contrast, bishop Hypatios” extension of free burial to all
and sundry understood much better the humiliation of the crucified Christ
and its relevance for a radical social reordering at Ephesus.

%5 L.Ephesos 1a.26 11.22-23 (time of Commodus): the gerousia “voted that he should be
liable to (the charge of ) impiety and sacrilege (doefeia).”

26 On Jews as lovers of money, see Scriptores Historiae Augustae 29 Firmus, Saturninus,
Proclus, Bonosus, 9.6-7: “Their only god is money, and this the Christians, the Jews and,
in fact, all nations adore.” On anti-Semitism in antiquity, see J. G. GAGER, The Origins of
Anti-Semitism: Attitudes towards Judaism in Pagan and Christian Antiquity (Oxford / New
York 1985); P. SCHAFER, Judeophobia: Attitudes towards the Jews in the Ancient World (Cam-
bridge, Mass./London 1977).
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Fig. 41: ICG 4711 - The late antique epigram, probably from Egypt, late 5% c. ap
(Archiologische Studiensammlung der Universitit Greifswald Inv. 506;
photo: Heinrich Schliemann-Institut, Universitit Rostock)

! This article is the summary of DELIGIANNAKIS / PILHOFER 2025. Many aspects are dis-
cussed in detail there, giving a comprehensive bibliography. Yet the reader should note nn.
34 and 43 as they add comparative epigraphical evidence that was not mentioned in the
previous publication.
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Fig.42: ICG 4711 - The incised cross on the other side of the stone (Archéologische
Studiensammlung der Universitat Greifswald Inv. 506; photo: Heinrich Schliemann-
Institut, Universitat Rostock)
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The stone came to Greifswald about 1900; it was purchased by the German philologist
Wilhelm Weifibrodt.? This object was the only Greek inscription available at the Uni-
versity of Greifswald, where it was used by the Austrian Josef Keil to instruct young
epigraphers how to create paper squeezes.” When the Institut fiir Altertumskunde in
Greifswald was closed in 2006, its archaeological collection was loaned to the Heinrich
Schliemann-Institut of the University of Rostock, where it is kept to this day.

The stone is made of yellowish limestone, its dimensions are H 44.5 cm, W 40 cm, D
5.5 cm; letters: H 0.012-0.007 m. On the one side, it shows an engraved, symmetrical,
cross with slightly concave arms within a circle and a laurel wreath. It shows remains
of red paint. On the other side, it bears an inscription in two columns. A red painted
vertical groove separates the two inscribed columns and corresponds to the central
axis of the cross, which is engraved on the other side of the slab. The first column of
the inscribed text consists of 23 partly preserved lines of a funerary poem in dactylic
hexameters with one hexameter per line. Only some initial letters are preserved from
the last 12 rows of the second column (not given here). The material of the stone
combined with the information about the acquisition by Wei8brodt lead Keil to the
conclusion that the stone most probably originated in Egypt. The inscription has been
dated - based on content, language, style and letter form - to the fifth century by Keil,
De Martino and Agosti.* Probably the stone functioned as part of a funerary monu-
ment that cannot have been part of the liturgical furnishings of a church.

2 Archdologische Studiensammlung der Universitdt Greifswald Inv.Gr 506. For Weif-
brodt and Braunsberg cf. B.10. PILHOFER, “Bischof Firminianus und der reparierte
Aquédukt des Sokrates”, 179.

3 KeIL 1961, 131.

4 KEIL 1961, 132; DE MARTINO 1997, 415; AGosTI 2013, 245.
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(Column A)

| Jpove[h—-—-—- - — - - — = ]
[ceenen UTod]pnotiipa tavuvy[iotov Paciifjog]
[Epypoaow 00]d étéeaot yepoud[v — - — -]
[coeen... Jving apideixetov 6[- — -]

[coients Joopiny, cupppadpova kalt - - -]
| ép]ot moBéovTt phaitatov aigv [Etaipov],

[otdpoato]g amhoking GAAGTPLOY, & ETtryail pet]
[padpig] pediéwv ayabog Oedg — ei kot axed[wv],
[Aumn]pfig oTtovayiis amomadopat, wg éStddy[Onv].
['Qg yap] vodpnatijpes dellworo Oeoio
[OABS]pevol yeAbwvTes Tt {hovat BovdvTeg

[xol yoe]p@v kopdtwy avtdbia ddpo AoxGvTeS
[1101 kdK] kePalag aTEQPEVOUS POPEOVTES ETOIPOVG
[tV poylepdv MBovto évwy, Taioovto 8 diyng

[ehvog pledibwvto Oeol Beov vidv 1ddvTeg:
[Bupod 8 5] abyrievtog emeyyehdwvTes dviy
[Avmn pf] ka]ta yoiov €l xpbvov aiva Ttabdvteg
[x@pov &v’ ov]pdviov Ttavaxi|potov EAAay0V £0X0G:
(&g oV kopw]v EmL Patov axrjpoTov 1 pTaces e0x0G:

oV pnv yop t]éBvnrag, 6T Emheo TOTOG OTTAWY
T1is Aylag T]pradog {wapréog olog eTixO1g
dobhog Ewv dxp]nTog dvnvapuevog xBovog Epya
kal Totolg £8(8alEag amnvéa daipova @evyewy.

[
[
[
[

Editorial notes:' 1.20 [ov pnv yap t]€6vnxag Keil: [0 yap mw t]é6vnkoag Valerio
(cf. Od. 1196 = XI 461) [in AcosTI 2013]; 1.21 [t7]g Ayioag T]piadog Keil: [&ypdvtov
T]puidog vel [ti]s iepijs T]pradog; Agosti [2013] (cf. Greg. Naz. PA 8.82.2): [oepvotdtng
T]piadog.

! Editions and translations: Ke1r 1961, 130-2, pl. 69; DE MARTINO 1997, 413-23 (Italian
translation; commentary); AGosTt1 2013, 242-3 (Italian translation); DELIGIANNAKIS /
PILHOFER 2025 (text and English translation).
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My beloved? ...
... a servant of the most-high sovereign, mature
in works rather than years ...
... illustrious ...
... wisdom, adviser ...
... and [helper] to me. I constantly miss my dearest companion,
a man alien to the sin of the body, at whom
the good God joyfully smiles and rejoices. — Even if I mourn,
I cease my painful lament, as I was taught.
[For] the servants of the immortal God,
laughing in their distress, live on after they die.
Having received gifts of value equal to their lamentable pains
and wearing crowns prepared for their heads,
they have already forgotten their grievous afflictions and have satisfied
their thirst
having seen God the son of God smiling kindly.
With a proud soul despising their
[grievous] pain, although they had suffered horribly on earth
for a while, they have obtained immaculate glory in Heaven.
[You, too, in the same way], having suffered for a while, achieved
immaculate glory.
[In fact,] you are not dead, having been a faithful follower
of the Holy Trinity who gives life. Such a tireless
servant you proved to be, having rejected the works of the earth
[of this world]
and having taught the faithful to flee the cruel Devil.
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1. Why this Inscription?

Concepts about the meaning oflife and the afterlife, first expressed in classical
antiquity and early Christianity, have remained with us to this day. A Jesus
Christ welcoming the beloved ones in heaven is certainly one of them. The
stories of the early Christian martyrs who laughed at death and their ex-
ecutioners have inspired later stories celebrating the self-denial and sacrifice
of medieval saints, national martyrs and fighters for freedom, for democracy,
for a more just world. Those who admired and were inspired by their heroism
often imagined them as fearless and serene, sometimes even smiling, and
maintaining their courage in the face of their executioners. The presence of
the verbs yehdw/yehéw (‘laugh’) and pedidw/pedidw (‘smile’) pertaining
to the Christian martyrs and Jesus makes this late antique funerary epigram
here exceptional: neither a smiling Christ nor laughing martyrs are attested
elsewhere in Christian epigraphy. Moreover, it is the only instance in Chris-
tian literature in which both Christ and the martyrs are described specifically
as laughing or smiling when they meet, probably in heaven.

2. Interpreting the Inscription’s Text

The text makes clear that the deceased, whose name was probably mentioned
in the lost section of the inscription, was young and a devout Christian. The
narrator’s faith in Christian teachings, evidenced in 1.9, and his belief that
the virtuous life of the deceased ensures him equal status with the privileged
position of Christian martyrs in Heaven are the main consoling devices of
the poem. Based only on what the text says, despite the extensive compar-
ison of the deceased’s lot with that of the martyrs, he could not have died a
martyr.” There is ample parallel epigraphical material to show that imitating
the lives of the martyrs and that of Christ was thought to be enough to lead
to communion with Christ and the saints in Heaven without the need for
martyrdom. According to Christian teaching, martyrs, prophets, saints, and
ascetics ascend to Heaven and meet Christ there immediately after death.®
However, this belief in the martyr’s direct access to Heaven came to be ex-
tended to other believers too, who had led an exceptionally virtuous life.
Some lay people too were often described in epitaphs as having received a

> Also KEe1L 1961, 132.

¢ This belief is based on Rev 6:9-11 and 20:4, which is then elaborated on by Tert. Mart.
2.4; Cypr. Carth. Ep. 31.3; Dion. Al in Eus. Caes. HE 6.42.5. Cf. A. STUIBER, Refrigerium
Interim. Die Vorstellung vom Zwischenzustand und die friihchristliche Grabeskunst (Bonn
1957) 74-81.
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martyr’s crown as a reward and enjoying a privileged afterlife in the company
of God.”

Keil, de Martino and others accept that the voice of the epigram should
be the father of the deceased.® However, apart from its strong consolatory
tone and the young age of the departed, we cannot find any compelling ev-
idence in the epigram itself for this view. The words cupppddpwv (‘adviser’)
in line 5 and perhaps [¢taipov] (‘companion’) in line 6 point to a bond
of close companionship between the two men. From a number of phrases
at the beginning and the end of the poem (“soldier of the Holy Trinity”;
“having rejected the works of the earth [of this world]”; and, especially, the
paradigmatic tone of the phrase “and having taught the faithful to flee the
cruel Devil”) one can infer that the deceased was not merely a virtuous and
celibate Christian, but possibly a member of the clergy.

The first section of the text, which is not very well preserved, concludes with
the ‘speaker’s’ statement that he finds it difficult to contain his emotions but
that Christian teaching eases the pain of loss and death: the dead will follow
the fate of the martyrs in securing a place in Heaven. Yet, the significance of
this inscription lies mainly in the presence of the verbs yeAdw/yehéw and
pedidw/pedéw, which occur no less than four times in the text (1. 8, 11, 15
and 16).” The smile God bestows on the dead man in 1. 8 is associated with
chastity. The eulogy of the deceased is then structured through a series of
antitheses describing the state of the martyrs before and after death: even in
their distress they laugh, though dead they live on, though tortured they wear
victory wreaths.!® They mock their earthly sufferings and enjoy eternal glory
in Heaven. Their thirst is quenched in Heaven once they see Christ smiling
at them. God smiles again at the martyrs in 1. 15, while they laugh in 1. 11 and
laugh at their earthly suffering in 1. 16.

7 P. GEMEINHARDT, “Eschatological Motifs and Patterns of Thought in Christian Ha-
giography”, in: H. MARLOW et al. (eds.), Eschatology in Antiquity. Forms and Functions
(Abingdon / New York 2021) 491-7; cf. Hieronymus, Ep. 108.31 (for Paula). In epigraphy:
DRESKEN-WEILAND 2012, 103-5, 150-3, 214-6; 1. KajanTO, “The Hereafter in Ancient
Christian Epigraphy and Poetry”, Arctos 12 (1978) [27-53] 31-2, 37, 48, 53; PA VII, 613; PA
VII, 673; SEG 53.962 (Crete).

8 KeIL 1961, 131-2; DE MARTINO 1997, 420; SEG 47.2148; DRESKEN-WEILAND 2007, 297.

°® While there’s a nuanced variety of words in Greek (esp. yehdw vs. peididw), in Latin
subrideo means smiling, but often also rideo is used to imply that.

10 Christian martyrdom is often seen as an agon: The martyrs as (godly) garlanded
winners. Cf. ICG 372, 1. 1f.: Tov ... ovpaviov Tevétov k03 pov aBropdpov. See also ICG 539,
817, 2381 and, regarding a female martyr, 4283.



248 Georgios Deligiannakis and Philipp Pilhofer

3. The Element of Laughter in a Funerary
Context: Polytheistic and Christian

In its conceptions of the afterlife the Graeco-Roman world is characterized by
pluralism. Having said that, the traditional understanding of the afterlife in
Greek and Roman antiquity is that of a miserable existence in Hades. Hades
is described as a dark abode, where laughter has no place. Hades himself is
called apeidntog (‘unsmiling’) and daxpuyapr|s (‘delighting in tears’).!* Less
frequently, on tombstones, one encounters total denial of any form of ex-
istence after death, expressed in nihilistic, solemn or even humorous ways.'?

The other major belief about the afterlife among polytheists is that after
death souls leave the body and, on account of their virtues, achievements,
youth, or prior initiation into the mysteries, live an eternal blissful existence
in variously described domains, among the gods, the blessed, the heroes,
or other initiates (i.e. the Elysian Fields, the Isles of the Blessed, Mount
Olympus, or among the stars). These VIP lounges are described as pleasant,
but normally lack any clear reference to laughter.

As regards premortal, earthly laughter, in a significant number of funerary
inscriptions there is a perception of death as the end of laughter and joy,
hence the frequent exhortations to the living to enjoy life while it lasts. For
example, on the tombstone of the agonothetes Capella in Prusias in Bithynia,
we read the following:

Play and laugh as long as you live, for when you come here, there is nothing to see but
night and silence. Here, there is no hum of the itinerant porter (or teacher), no one sees
anyone here jumping about, and while Daphnos holds my body as an eternal abode,
my good soul has entered the heavens.!

The separation between the dead body and a surviving immaterial entity
appears frequently in metrical inscriptions and continues — with the appro-
priate adaptations — in Christian contexts as well.'* The same applies to the
concept of the soul’s ascent after death to a blissful heavenly domain and the
idea of death as sleep.

The social and eschatological movement that was Christianity nonetheless
reduced the multiplicity of ideas about the afterlife associated with the pagan
world, introducing others that were less diverse and contradictory and more

nIG Napoli 1195, 1.2, 5; L Mylasa 278*5, 11. 9-10; IG XIL,6 2, 740, 1. 11 (Samos); PA 7, 439;
PA7,58-9. For more examples, including Christian ones, see HALLIWELL 2008, 370 note 89.

12 A. WYPUSTEK, “Laughing in the Face of Death: a Survey of Unconventional Hellenis-
tic and Greek-Roman Funerary Verse-Inscriptions”, Klio 103.1 (2021) 160-87.

13 .Prusias 72, 11.9-13; Steinepigramme 11 09/08/04 (3' c. AD).

14 MERKT 2012, 53-5. DRESKEN-WEILAND 2012, 102-5.
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rigorously dogmatic, moralistic and soteriological.'> The authoritative and
paradigmatic force of the Scriptures as interpreted by the Church Fathers —
i.e. the antigelastic attitude they claimed that Jesus took — cemented the
Christian attitudes toward laughter and the meaning of worldly life as a
whole and, apparently, loomed large in the performative language of Chris-
tian funerary inscriptions:!¢ Jesus said to his disciples (Luke 6:21.25) “Blessed
are you who weep now, for you shall laugh.” and “Woe to you who laugh now,
for you shall mourn and weep”, referring to the Second Coming, when the
faithful would face the Lord (Matt 17:2; Rev 22:4; 1 Cor 13:12). Addressing the
Christian community of Corinth, Paul (1 Cor. 15:29.32) is also clear: “Other-
wise, what do people mean by being baptized on behalf of the dead? If the
dead are not raised at all, why are people baptized on their behalf? [...] What
do I gain if, humanly speaking, I fought with beasts at Ephesus? If the dead
are not raised, ‘Let us eat and drink, for tomorrow we die’” For Basil, as for
most Church Fathers, Jesus never laughed. Basil therefore notes: “Since our
master condemns those who laugh in this life, it is patent that for the believer
there is never a right time for laughter.”’” John Chrysostom admonishes his
congregation in similar words:

Yet hear how he dismisses all kinds of jesting. Now is a time of war and
fighting, of watch and guard, of arming and arraying ourselves. The time of
laughter can have no place here (008éva téTOV €vTadBa 6 ToD YéAwTOg &V
g€xotkatpog); for that is of the world. Hear what Christ says: “The world shall
rejoice, but you shall be sorrowful’ (John 16:20). Christ was crucified for your
ills, and do you laugh? He was buffeted and endured such great sufferings
because of your calamity and the tempest that had overtaken you; and you
indulge yourself ? And how will you not then rather provoke Him?'® And “let
us mourn, my beloved, let us mourn now, so that we may really laugh, so that
we may truly rejoice in the time of pure joy.”** Having said that, Christian
authors see the smile much more positively.°

As aresult of the general disapprobation of laughter and of the pagan views
of life after death by the early Church, the notion of carpe diem, the theme
of laughter, and a pessimistic view of the afterlife no longer have a place on
Christian tombstones.

15 MERKT 2012, 20-5.

16 HALLIWELL 2008, 471-519; BACONSKY 1996.

17 Basil. Ascet. magn. 31 (PG 31.1104).

18 In Ep. Eph. 17 (PG 62.119).

19 [n Ep. Hebr. 15.4 (PG 63.123-4).

20 Basil. Ascet. magn. 17. Cf. Sir. 21:20 (‘a fool raises his voice in laughter, but a shrewd man
will barely and quietly smile’); Clem. Al. Paed. 2.5; To. Chr. In Ep. Hebr. 15.4 (PG 63.122).
See HALLIWELL 2008, 483-519. For the desert fathers’ attitude towards laughter cf. BACON-
SKY 1996, 125-80.
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Since a hedonistic approach to earthly life is generally condemned, eulogies
of the happy life the deceased had lived are muted lest they make the deceased
appear immoral and sinful in the eyes of the Christian community. In the
very few cases in which references to the good life appear in epitaphs of first-
generation Christians, they are tempered by soteriological expectations of
salvation for the righteous.?' Similarly, the idea of death as the definitive end
of existence ceases to find a place in funerary inscriptions, being contrary
to the basic doctrines of the Christian faith. Moreover, mourning and pes-
simism about the afterlife are moderated thanks to eschatological hope.?? Joy
shifts from earth to heaven, from the ephemeral embodied present to the
incorporeal eternal future.

That said, this attitude, especially outside of ecclesiastical circles, should
not be seen as mirroring late antique society as a whole: literary evidence and
material culture bear witness to traditional attitudes vis-a-vis the hedonis-
tic life and worldly delights that remained impervious to the new Christian
moral standards.?® As regards the corpus of Christian funerary epigraphy,
however, belief in a blissful afterlife in communion with God and/or the
saints as the reward for an exemplary life, or simply as something to hope for,
becomes the most common feature.?*

4. The Smiling Martyrs

In our inscription the deceased is clearly identified with the Christian martyrs,
who laugh at their extreme sufferings. These laughing martyrs echo nu-
merous accounts in martyrs’ (and apostles’) acta and passiones in which, un-
like Jesus, the martyr smiles in joy before death or during torture as s/he feels
close to the end of their earthly torments, from which they feel detached,?
and anticipates their imminent admission into the company of God and those
who live with Him in Paradise. In contrast to the prescribed antigelastic con-
duct of the worldly and ascetic-minded Christian, the martyr’s smile serves as

21 B9. CHRISTIAN, “Das ‘Testament’ des Philomenes”.

22 Cf.]. QUASTEN, Musik und Gesang in den Kulten der heidnischen Antike und christlichen
Friihzeit (Miinster 1973) 218-231.

2 PA VII, 603 (Julianus, prefect of Egypt); VII 602 (Agathias); X 87 (Palladas). John
Chrysostom’s need repeatedly to caution his audiences against laughter and other worldly
pleasures evinces that those admonitions fell largely flat, as even he himself admits.

24 MERKT 2012, 50; DRESKEN-WEILAND 2007, 289, 294, 297. Also, PA V11, 613.

% For that matter, see S. CoBB, Divine Deliverance. Pain and Painlessness in Early Chris-
tian Martyr Texts (Oakland 2017).
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an ideal of prodigious Christian faith and is filled with strong eschatological
symbolism. We cite below a few examples of such texts.?®

In the Acts of the apostle Andrew (late 2" c.) we are told that Andrew was
smiling (petdiwv) while hanging on a cross. One of the bystanders asks him:
““Why do you smile (T{ peidids), Andrew, servant of God? Your laughter (6
véAws gov) makes us mourn and weep, because we are being deprived of
you.” He answered him: ‘Should I not laugh (OV p1| yeAdow), my child?”
Andrew then gives a speech explaining his laughter, addressing the whole
crowd: ““What benefit is there for you who gain yourselves external goods
but do not gain your very selves? [...] Flee from everything merely temporal.
Even now speed away with me. [...] I am leaving to prepare routes there for
those who align themselves with me and are equipped with a pure faith and
love for him”.%

In the Martyrdom of Karpos, Papylos and Agathonike (late 2"¢/early 3™
c.) we read that, while Karpos was being nailed down to be burnt in the am-
phitheatre of Pergamum, he appeared to be smiling (npooepeidiocev). The
bystanders were amazed and asked him “What’s made you laugh (T{ éotwv
oTL £yéhacog;)?” And Karpos said to them: “I saw the glory of the Lord and
I rejoiced and moreover I am now freed from you and have no share of your
sins.

In the Passion of Perpetua and Felicitas (3"/4" c.) we read: “The day of
their victory dawned, and they marched from the prison to the amphitheater,
joyously (hilares), as if going to heaven, their faces radiant (vultu decori); and
if by chance they trembled, it was from joy and not from fear.”?® - “The joy
of the martyrdom, their hope in the promises, their love for Christ, and the
Spirit of the Father” comforted the martyrs of Lyon (late 2"¢ c.) and made
them advance towards death “joyously, with majesty and great beauty min-
gled on their countenances”, as if taking part in a wedding feast, leaving be-
hind only “joy, peace, harmony and love” to their loved ones.?’

This theme could be extended to dialogues with an opponent, basically
illustrating who has the last laugh. The Martyrdom of Pionios and his
Companions (late 3 ¢.) is a case in point. The apologia of Pionios and his
companions takes place before the assembled crowd in the Roman forum of

26 The sources are abundant: In the hagiographical writings available on TLG there
are nearly 500 instances of pewdidw or derivatives thereof. On the smile of the martyr in
martyrologies in general, see LANFRANCHI 2022.

27 Acts Andr. 55-58 (CChr.SA 6, 519,6-7 ; 523,1-2 ; 525,21-22 ; 527,3-4 ed. PRIEUR; trans-
lation D. R. MACDONALD, The Acts of Andrew and The Acts of Andrew and Matthias in the
City of the Cannibals [Atlanta/ Georgia 1990] 417-425).

8 Pass. Perp. Fel. 18.1 (translation HEFFERNAN 2012, 119 1. 5-6, 133).

2 Fr. ep. mart. Lugdun. 1.34-35 and 2.7 (TU 172 62, 1.14-18 and 76, 1. 11 ed. SEELIGER/
WISCHMEYER; translation MUSURILLO, 73 and 85).
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Smyrna on the day of the Jewish Passover. At the exhortation of the priest of
the imperial cult to renounce his faith Pionios will begin his apologia, the text
tells us, with a joyful face. Further on, when Polemon the imperial priest asks
Pionios to sacrifice, Pionios says: “Would that I were able to persuade you
to become Christians”. The others around Polemon burst into loud laughter
(péya avayerdoovteg) and said: “You have not such power that we should
be burnt alive.” “It is far worse”, Pionios answered them, “to burn after death.”
The Christian Sabina, who was also present, smiles (peduworg) at Pionios’s
words and the priest and his people said to her: “Are you laughing?” And she
said: “If God so wills, I do. You see, we are Christians. Those who believe in
Christ will laugh unhesitatingly in everlasting joy (IeAgg; 7 8¢ einev- Edv
0 Be0g B€AY, val- xproTiovol yép Eopev- 6ool yop eig XploTov moTedovaty
4SO TAKTWG YeAGToUaL &v xapd idiw),” echoing Christ’s words in Luke.*

Being sardonic or joking was also part of the martyr’s performative
repertoire, if this served catechetical purposes. In the final hour of their
martyrdom when their flesh was being burned on a pyre, a smiling Saint
Lawrence in Rome and three martyrs in Phrygia - Makedonios, Theodoulos,
and Tatianos — would give more or less the same answer to their torturer:
“You have roasted one part; turn over the other and eat™!.

One can thus argue that the martyrs’ laughter, as well as the series of anti-
theses in the Rostock text regarding the martyrs’ posthumous lot go back to
numerous martyrological accounts. These texts were pivotal in forming the
Christian identity, notions of the ideal behaviour of community members,
perceptions of the afterlife, and Christian art. In these texts and our in-
scription, the martyrs’ smile in the face of death or during torture expresses
joy, as they know they are approaching the end of their earthly toil and be-
cause they are certain that they will soon meet their Lord in Paradise.®? It
also denotes moral superiority over, and defiance of, their torturers and the
passions of the body. The use of the verb éneyyeAdw (laugh at, exalt over)

30 M. Pion. 7.3-5 (TU 172 144, 1.26-146. 1.4 ed. SEELIGER / WISCHMEYER; translation
MUSURILLO, 145-7).

31 Ambr. De off. 1.41.207; Prud. Perist. 11.401-8. For a more elaborated dialogue between
Decius and Laurence see Passio Polochronii 27-28: Laurence answers “smiling and was con-
soled” (FC 96,2 326 1.13-16 ed. SEELIGER / WISCHMEYER: “ridens confortabatur”); trans-
lation M. LAPIDGE, The Roman Martyrs. Introduction, Translations, and Commentary (Ox-
ford 2018) 341-3. Socr. Const. HE 3.15.6. On martyrs’ jokes, see LANFRANCHI 2022, 89-91.

32 W. AMELING, “Das Jenseits der Martyrer” in: id. (ed.), Topographie des Jenseits.
Studien zur Geschichte des Todes in Kaiserzeit und Spdtantike (Stuttgart 2011) [69-81] 74.
Cf. M. HINTERBERGER, “Messages of the Soul: Tears, Smiles, Laughter and Emotions
Expressed by them in Byzantine Literature”, in: M. ALEX10U / D. CAIRNs (eds.), Greek
Laughter and Tears. Antiquity and After (Edinburgh 2017) [125-45] 143-4, on saints dying
with a smile on their lips.
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in 1.16 of the Rostock poem precisely manifests the martyrs’ superiority
over the travails of the carnal existence.® Just as here, in a Christian epitaph
from Vienne in Gaul the word ridens is used to express the contempt of the
deceased Celsa for adversity in life: “[Celsa] repudiated worldly things and
subjected her flesh to the cross, and fearing prosperity, she always laughed
at adversity (semper aduersa ridens).” Celsa’s epitaph is exactly dated to the
year 518.34

5. Jesus’s Smile

In the Rostock inscription, God/Jesus is presented as smiling in lines 8 and 15.
The aversion to laughter among Christian authorities was primarily founded
on the observation that Jesus never appeared laughing or smiling in the
Gospels, as well as on His beatitude in Luke’s version, as mentioned above.
While the Gospels deal with Jesus’s life on earth, the smile associated with
him here surely occurs in heaven. However, even though this appears to be
entirely consistent with the eternal rejoicing enjoyed in Paradise, this motif
is uncommon in Christian texts. That being said, a smiling Jesus does appear
in a few apocryphal apostolic romances and apocalypses.

Jesus appears to laugh in a group of fourth-century apocryphal texts,
mainly from Nag Hammadi in Upper Egypt.*® Jesus laughs ironically at his
disciples, who do not understand the true meaning of his teaching: in the
Apocalypse of Peter (late 2/early 3 c.), Peter recounts an apocalyptic vision
in which, while the docetic Christ is arrested and crucified, the true Saviour,
“glad and laughing”, watches the crucifixion scene from above and reveals
himself to him.* The Second Treatise of the Great Seth (late 2"/early 3% c.)
presents a variation on the same episode: Simon of Cyrene takes the place
of Jesus on the cross, here again Jesus, sitting in heaven and watching the
scene, laughs haughtily at the ignorance of his disciples.’” In these texts, Jesus’

3% The verb éneyyehdw does not seem to appear in the late antique hagiographica, at least
not applied to the martyrs (TLG).

3t F. DESCOMBES, Recueil des inscriptions chrétiennes de la Gaule antérieures a la Renais-
sance carolingienne. XV Viennoise du Nord (Paris 1985), 351-6, no. 82,1.5-9

35 On the laughter-motif in these texts: G.G. STRoUMSA, “Christ’s Laughter: Docetic
Origins Reconsidered” in: id. (ed.), The Crucible of Religion in Late Antiquity. Selected Es-
says (Tibingen 2021) 91-108 (revised version of “Christ’s Laughter: Docetic Origins Recon-
sidered” in: JECS 12 (2004) 267-288).

36 Apoc. Petri, NHC VI1,3: 8111, 17; 82.6; 83.1-4. Cf. Apoc. Io., CG, 11, 13.19; 22.11; 26.25.

37 Treat. Seth, NHC V11,2, 55,30-56,19. Also Iren. Adv. haer. 1.24.4; Epiphan. Panar. 24.3
(as the Gnostic Basilides’ doctrine). Gospel of Judas 21, 24, 31, 42 (ed. KASSER/MEYER/
WURST).
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laughter is derisive and echoes the way that laughter often functions in the
Old Testament where the god JHWH is also shown laughing.*® Setting aside
these cases where Jesus laughs in derision or happiness, what appears to be
more relevant to His smile in our example is a series of apocryphal accounts
of Christ’s epiphanies to his apostles.

One of John’s sermons to the brethren in the apocryphal Acts of John (late
2d/early 3% ¢.) is relevant to our subject here: “Let him [Jesus] rejoice along
with us, because we behave well; let him be glad because we live in purity. Let
him be refreshed because our behaviour is sober. Let him be unconcerned
because we are temperate, let him be pleased because we live in fellowship,
let him laugh because we show self-control, and let him be delighted be-
cause we love him!”*® The juxtaposition here of chastity with Jesus’s smile is
striking, as it could be seen roughly to correspond to the first lines of the Ro-
stock poem. In the same text, a beautiful celestial youth appearing in a vision,
and identified with Christ, greets John with a smile and commands him to
resurrect the Christian Drusiana.*

In the context of the imminent death of one of His servants, a vision of
a smiling Christ proclaiming a blessed afterlife can be found in the vita of
St Ambrose of Milan by Paulinus of Milan (written ca. 422). There we read
that: “In the same place in which he [Ambrose] was lying, as we have learned
from a report of St. Bassianus, bishop of the church at Lodi, for he himself
had heard it from St. Ambrose, when he was praying with this St. Bassianus,
he observed that the Lord Jesus had approached him and was smiling upon
him. And not many days later he was taken away from us.™!

Though not a standard feature of his epiphanies, in the above examples
Jesus’s smile is revealed as a friendly, encouraging, and reassuring gesture.
Similarly, in pagan epic poetry a smile often expresses affable kindness, which,
whenever gods meet mortals, is combined with a sense of superiority.*?

Paradise, a place of joy, is often associated with dancing, and sometimes
even with dancing saints.** A few descriptions of the martyrs arriving in
Paradise and their first contact with God suggest that the kind of smiling

38 On laughing in the Old Testament cf. HALLIWELL 2008, 479, 517, note 110.

% Act. 10.107.9 (CChr.SA 1, 297,9 ed. JuNoD / KAESTLI) has the main phrase as “yeAdTw
[pewdidtw] cwppovouvtwy Upumv” (translation based on J. K. ELL1oTT/J. KEITH (eds.), The
Apocryphal New Testament: A Collection of Apocryphal Christian Literature in an English
Translation (Oxford 1993) p.335, par. 107.

40 Act. Io. 73.3 (CChr.SA 1, 267,3 ed. JuNnoD / KAESTLI).

1 Translation J.A. Lacy, “Life of St. Ambrose by Paulinus”, in: R.J. DEFERRARI (ed.),
Early Christian Biographies (Washington, D.C. 2001) [25-66] 61 (47).

42 For more examples and discussion, see HALLIWELL 2008, 53, 55.

3 For example in the grave epigram for Attia, the philosopher, from Nikaia (ICG 4651
= Steinepigramme 11 09/05/15, line 5 to 9): K¢ ot/ kal Tapddeioog Exet Yuyiiv/ e dytog
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attested here can be understood in the framework of Christ’s welcoming
newcomers to Paradise. A vision from the passio of the martyrs Marian and
James suffices: the future martyr Marian, after being tortured, experiences a
vision that brings him to a tribunal in the heavenly court where the martyr
Cyprian welcomes him with a smile (arrisit) and asks him to sit with him.*
The cordial welcome to Heaven and meeting with God he experienced is de-
scribed in a vision attributed to Perpetua in her third -century passio: “And
I saw an enormous garden and a white-haired man sitting in the middle of it
dressed in shepherd’s clothes, a big man, milking sheep. And standing around
were many thousands dressed in white. And he raised his head, looked at
me, and said: “You are welcome here, child.” And he called me, and from the
cheese that he had milked he gave me as it were a mouthful.™ In another
vision from the same text, Saturus and Perpetua gave God the kiss of peace,
and He stroked their faces with his hand as if welcoming them.*

Jesus’s smile should be interpreted as affectionate and reassuring, as some-
times reported of the smiles of the pagan gods. It may also underline Jesus’s
major quality as a loving Father-God.

6. Conclusions

While the Rostock poem displays many eschatological ideas that can be
found in other related texts (e.g. Christian mourning, the lot of the martyrs
and the reward for the truly faithful, a description of Paradise), it contains
as part of its genre some original and idiosyncratic elements. It declares that
the deceased is equal in virtue to the crowned and laughing martyrs and
along with them is finally able to see the face of God, who meets him with
a welcoming smile. The deceased too laughs contemptuously at his earthly
sufferings and, in his capacity as one of the blessed, he meets Jesus in Paradise.
The theme of smiling martyrs is attested several times in martyrological acta.
By contrast, the motif of God/Jesus smiling that appears twice in the text,
does not stem from any standard textual tradition. A smiling Jesus appears
in a few apocryphal apostolic narratives and in visionary literature; in most
cases, the smile is meant as a friendly and reassuring gesture.”” Jesus’s smile
can be here associated with the moment of his friendly encounter with the

voig/kal xopog évBa/ ayiwv avv dyadlopévolot/ [t]pogritaig (“Thus, paradise receives
also your soul and holy mind (?), a place where the saints dance with exulting prophets”).
4 Musurillo Acts, 203.6.
5 Pass. Perp. Fel. 4.9 (107,1.10-12 ed. HEFFERNAN 2012; translation 127).
16 Pass. Perp. Fel. 12.5 (115,1.3-5 ed. HEFFERNAN 2012; translation 131).
47 In Ep. Hebr.15.4 (PG 63.122).
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newly admitted martyrs in Paradise. Therefore, on one level, Jesus’s smile can
be understood as an amicable, welcoming nod to his elect upon their arrival
and, on another, as a visual manifestation of His spiritual happiness and as a
metonymy of Paradise’s eternal joy. Believing that the beloved departed was
enjoying all the pleasures of Paradise, including seeing Christ face to face
smiling at him, would no doubt have offered solace to the living. Perhaps, one
might suppose, the poet even sought to put a bitter smile on the faces of the
passer-by, who shared the basic beliefs about the Christian afterlife and knew
the stories of the martyrs and the saints.
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Plurality and Transformation

The Epigram Selection in the Light of Two Paradigms for
Conceptualizing the “Early Church” and “Ancient Christianity”

Andreas Merkt

Because the judicious commentaries on the individual inscriptions and the
excellent introduction have already largely demonstrated the heuristic value
of the individual epigrams, I would like to examine the inscriptions in their
entirety from two perspectives in order to avoid redundancy. My aim is to
confront this anthology, in the form of a sparsely footnoted essay, with two
paradigms that currently dominate the view of the early church and ancient
Christianity.

Firstly, this involves the plurality paradigm, which has dominated scholarly
discourse in the USA regarding ancient Christianity since the English trans-
lation of the second edition of Walter Bauer’s Rechtgliubigkeit und Ketzerei
im frithen Christentum (Orthodoxy and Heresy in Earliest Christianity) in
1971 and, since the 1990s, has increasingly influenced the European discourse
on ancient Christianity, culminating in the talk of many “Christianities”.!
Secondly, I draw on the transformation paradigm that was developed in
the Berlin collaborative research centre “Transformations of Antiquity”
(2006-2017).2

1. Plurality - Is it Still Responsible to Speak of
“Ancient Christianity” or the “Early Church”?

The titles of recent textbooks as well as the names of some professorships tes-
tify to the fact that, within the major Christian churches, the view of church
history has changed fundamentally. Whereas in the past the term “church his-
tory” — sometimes also referred to as “history of the church and its dogma”

L Cf. C. MARKSCHIES, Kaiserzeitliche christliche Theologie und ihre Institutionen:
Prolegomena zu einer Geschichte der antiken christlichen Theologie (Tibingen 2007)
[337-383] 339-369.

2 BOHME et al. 2011.
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among Protestants — was common and unquestioned, today most colleagues
prefer to speak of the “history of Christianity”.

In fact, ever since the introduction of the discipline, people have been
arguing about what exactly its object of study should be.* To name just two
examples that are as well-known as they are extreme: The Lutheran church
historian (and later systematic theologian) Gerhard Ebeling defined it as the
“history of the interpretation of Holy Scripture™. However, he was just as
heavily criticized for this definition as his Catholic colleague Hubert Jedin,
who defined the discipline’s object of study as the “growth in space and time
of the church founded by Christ”.”

Victor Conzemius contrasted such dogmatically and denominationally
determined views of the object of study with the demand for a de-theologization
(Enttheologisierung). Like individual theologians of the Enlightenment long
before him, he called in 1975 for a “non-theological” church history, and
indeed in the interest of theology, as only a non-theologically determined
church history could provide truly theologically inspiring results.® To be sure,
only a few years later, Elisabeth Ann Clark was able to describe, at least for the
USA, the current status and perspective of historical theology in the words:
“less theology, more history™”.

This de-theologisation was accompanied by a redefinition of the object
of study. Albrecht Beutel postulated in 1997 that the object should no longer
be the church (whatever is meant by this) or the traditional denominations,
but rather every (historical) “claim to Christianness” (“Inanspruchnahme
des Christlichen”)8. This definition, which emphasizes the diversity and

3 W. KiNziG / V. LEPPIN / G. WARTENBERG (ed.), Historiographie und Theologie:
Kirchen- und Theologiegeschichte im Spannungsfeld von geschichtswissenschaftlicher Me-
thode und theologischem Anspruch (Leipzig 2004); B.JasPerT (ed.), Kirchengeschichte
als Wissenschaft (Minster 2012); K. FirscHEN / W. KiNz1G / A. KoHLE / V. LEPPIN (ed.),
Kirchengeschichte und Religionswissenschaft: Methoden und Fallstudien (Leipzig 2018)
49-91; C. KaMPMANN et al. (ed.), Kirchengeschichte: Historisches Spezialgebiet und/oder
theologische Disziplin (Leipzig 2020).

* G. EBELING, Kirchengeschichte als Geschichte der Auslegung der Heiligen Schrift (Tiibin-
gen 1947).

° H. JepiN, “Einleitung in die Kirchengeschichte”, in: idem (ed.), Handbuch der Kirchen-
geschichte: Von der Urgemeinde zur friihchristlichen Grofskirche (Freiburg/Basel/ Vienna
1999) (reprint of the special edition of 1985) [1-55] 2.

V. Conzemius, “Kirchengeschichte als ,nichttheologische® Disziplin: Thesen zu einer
wissenschaftstheoretischen Standortbestimmung”, TThQ 166 (1975) 187-197.

7E.A. CLARK, Women in the Early Church, 2nd e, (Wilmington 1987) 16.

8 A. BEUTEL, “Vom Nutzen und Nachteil der Kirchengeschichte: Begriff und Funktion
einer theologischen Kerndisziplin”, ZThK 94 (1997) [84-110] 88, reprinted in: idem, Protes-
tantische Konkretionen: Studien zur Kirchengeschichte (Ttibingen 1998) 1-27. Cf. M. WRIEDT,
“Einheit in der Vielfalt: Die weltweite Inanspruchnahme des Christlichen als Gegenstand
der theologisch verantworteten Geschichtsschreibung”, ET-Studies 6 (2015) 197-213.
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heterogeneity of Christianity, has been widely accepted and is also used as
the basis for more recent textbooks.’

For pragmatic reasons, the multifaceted claims to Christianness are
usually subsumed under the unifying term “Christianity,” despite the fact
that the plurality of the phenomena designated by this term has largely been
recognized. However, as Cilliers Breytenbach and Christiane Zimmermann
emphasize in the introduction, it is precisely this diversity that inscriptions
are able to illustrate better than the majority of surviving literary texts. The
diversity of Roman imperial and late antique Christianity illustrated by the
epigrams presented in this volume is evident in several respects.

L1 Plurality
1.1.1 Regional Diversity

The spatial dimension of this diversity is particularly striking. It concerns
iconographic and linguistic forms of expression, but also rites and customs.

As Cilliers Breytenbach points out, the depiction of a cross with two feet
found on the gravestone from Cukurcavak in Lycaonia is typical of gravestones
from the area around Lystra and Konya (B.1).1° This form of depicting the
cross is not found elsewhere. And even in this region, this distinctive motif
disappears after the third century. This example thus also demonstrates the
need to differentiate not only regionally but also chronologically when de-
scribing ancient Christianity.

The inscriptions in the village of Ag. Kirikos on the island of Ikaria west of
Samos stand out, as Klaus Hallof notes, due to their unusual wording (B.12).
The will of Philomenes attests to the special custom of a regular offering on
a Friday for the city of Tanagra (B.9). And the invocation of a personal angel
by Aurelius Zotikos Lykidas in Eumeneia confirms, as Stephen Mitchell em-
phasizes in his commentary, what other sources, especially the Synod of
Laodicea and Theodoret, also suggest: since the time of the Letter to the
Colossians, the Christians in Phrygia and Pisidia not only had a reputation
for being particularly fond of invoking angels, but they apparently actually
did so (B.3). However, the fragment of the pseudo-oracle from the Aegean is-
land of Tkaria, which Klaus Hallof quotes at the end of his commentary, shows
that angels, in this case an archangel, were also a natural part of religious life

 HEYDEN / SALLMANN 2023, 11, 15, 23. GEMEINHARDT 2022, 2; W.-D. HAUSCHILD /
H. DRECOLL, Lehrbuch der Kirchen- und Dogmengeschichte, Bd.1: Alte Kirche und Mittel-
alter, 5" ed. (Giitersloh 2016) 115f.

10 The numbers in brackets refer to the 15 sections of the central 2°4 part of this book.
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in other regions, albeit not as excessively and probably rarely as personalized
as in western Central Anatolia (B.12).

Using the parapegma from Sikyon, Klaus Hallof demonstrates that not even
the calendar of saints was uniform across all regions in the fifth century, namely
at a time that was characterized by centralist attempts at homogenization: his
comparative research has brought to light “only rare similarities in the names
of days and saints” (B.11). In particular, the veneration of local saints played
an important role in the “identity formation” of local churches, as Philipp
Pilhofer emphasizes with regard to the aqueduct in Zenonopolis named after
the holy martyr Socrates (B.10).

The reference to “apostolic bonds”, which the presbyter Daniel claims for
Philippi, demonstrates the special function that the tracing back of a local
church tradition to one or more apostles had, as Julien Ogereau rightly points
out (B.13). The assertion of apostolic origins served not only to strengthen
local church identity, but also to legitimize ecclesiastical independence. In
fact, the insistence on regional peculiarities sometimes went hand in hand
with a striving for independence. Daniela Summa refers to the efforts of the
church of Cyprus to break away from Antioch, in which Barnabas and an
autograph of the Gospel of Matthew played a central role (B.7 and 8). Be-
hind the two Justinian inscriptions, too, there probably lies the desire for
autarky of a local church, in this case Smyrna vis-a-vis Ephesus. However,
James R. Harrison rightly argues against Keil and Grégoire that the two letters
cited in the inscriptions emphasize the subordination of Smyrna through the
argument of apostolicity: Ephesus can trace itself back to an apostle, precisely
one as eminent as John, while Smyrna can only boast one apostolic disciple,
namely Polycarp (B.14).

1.1.2 Diversity in Religious Doctrine and Practice

The aforementioned example of the regional cult of angels, which was clas-
sified as heretical by the bishops at the Synod of Laodicea, points to a further
dimension of the plurality of ancient Christianity: alongside the doctrines
and practices approved by the church superiors, there existed a multitude of
alternative, sometimes complementary, sometimes rival ideas and forms of
expression.

The depiction of a human-shaped cross (or, if you like, a cross-shaped
human being) presented by Cilliers Breytenbach (B.1) must have caused
some Christians to frown even at the time the tombstone was created around
AD 200. In fact, it never became part of the standard repertoire of ecclesiastical
iconography, as we find it mainly on church walls and in sarcophagus reliefs.
Breytenbach hints at the reason for this when he associates this image with
several scenes in extra-canonical writings. In fact, the motif is reminiscent of
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parabiblical depictions of a cross acting as a person. In particular, the circular
framing, which is reminiscent of a globe, could also evoke the image of the
cosmic Christ stretching his arms to the ends of the earth. Influential authors
such as Irenaeus, Hippolytus and Origen ascribed such ideas and writings to
“heretical” groups as early as the time of the tombstone’s creation.

The criticism of parabiblical literature labelled as “apocryphal” was occa-
sionally combined with the struggle against paraclerical authorities. The in-
scriptions presented by Stephen Mitchell seem to ascribe such a status to
the mysterious Roubes (B.3). Holy men also played a central role in as-
cetic movements and communities, such as Eugenius, who appears in the
second inscription presented by Christiane Zimmermann as the leader of
the saccophores (B.5). Some of these communities represented socially
revolutionary ideas on poverty and slavery, as can also be found in the extra-
canonical acts of the apostles that were popular among them. For these groups
in particular, these and other inscriptions from the vicinity of Ladik com-
plement what Basil of Caesarea, Amphilochius of Iconium, and Epiphanius of
Salamis report about them and what can be inferred from those extracanon-
ical acts of the apostles.!!

In view of the random nature of the tradition and the perspectival nature
of the sources, it is of course possible that some special customs that are at-
tributed to certain regions in the sources (such as the worship of angels) or
are attested exclusively for one region (such as the offering of gifts on Fridays)
were also practiced elsewhere. At any rate, these cases also illustrate the
plurality of the lived religion of ancient Christians.

1.1.3 Diversity of Christian Lifestyles and Offices

Finally, this selection of inscriptions also sheds light on the diversity of Chris-
tian lifestyles and offices.

The prominent position of a bishop could be emphasized by the design of
his tomb, as in the case of Cyprus (B.7), or that of the tomb and inscription of
Bishop Eugenius (B.5). A loyal presbyter like Daniel regarded his bishop as a
“guardian of the preaching of the gospel”, as a “shepherd appointed by God”
and as a “leader and protector of the fatherland and the city” (B.13). On the
one hand, he mentions the traditional dual function of the bishop: the pas-
toral office and the guardian or supervisory office. On the other hand, the
latter designation reflects the assumption of political functions by the bishop.
For from the Constantinian period onwards, bishops not only took care of

1n addition to Calder’s publications from the 1920s, see also the inscriptions in
P. THONEMANN, “Amphilochius of Iconium and Lycaonian Asceticism”, JRS 101 (2011)
185-205; FrLippiNTt 2015, 139-185.
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the construction, furnishing, and renovation of churches, as in the case of
the aforementioned Eugenius (B.5), but also extended their involvement to
“secular” buildings, as Bishop Firminianus had done for the aqueduct in Ze-
nonopolis (B.10).

With Daniel, the epigraphic florilegium of this volume also presents a
presbyter (B.13). He looks back on a customary career in ministry. For him,
serving as a lector was his entry into the clerical career and the diaconate was
the preliminary stage to the presbyterate. Like the aforementioned Bishop
Eugenius (B.5), Daniel was married — as were most presbyters of the time.
He mentions his pious wife Aspilia. Not only did he live with her in a lawful
marriage, but she was also, as he emphasizes, a “sister in Christ”. He does not
mention children. The fact that he took care of his own burial place suggests
that the marriage remained childless. Did this couple perhaps live a sexu-
ally abstinent life? And do we have here a testimony to what was called “ab-
stinent celibacy,” as distinguished from “unmarried celibacy”? Did the couple
decide from their ordination onwards to abstain from sexual intercourse?
And does this also apply to Bishop Eugenius, married to a senator’s daughter,
who neither mentions children in his inscription nor provides for the burial
of his wife in the same grave (B.5)? Such questions must, of course, remain
unanswered and thus belong to the realm of speculation. Nonetheless, the
inscriptions of a presbyter and a bishop who were married but apparently
lived childless lives point to the plurality of not only Christian, but especially
clerical lifestyles.

The second inscription annotated by Christiane Zimmermann, on the
other hand, presents us with a couple of a different kind (B.5). Here, two
unmarried men were buried in the same grave. Are Severus and Eugenius
simply predecessor and successor as leaders of the ascetic community of the
saccophores? But if succession alone was the reason for the common buri-
al place, why were they not joined by other successors? ICG 123 and 292 also
refer to tombs in which exactly two clerics, not more, were buried. Does the
formulation that Severus left Eugenius behind (xatéAwpev) possibly suggest
more? Did the two, like the other clerics buried in pairs, perhaps form a
special cohabitation? The cohabitation of two men is already attested for the
Egyptian monastic cells of the fourth century. A formal ceremony was also
developed for such a marriage-like living arrangement, a ceremony through
which the pair of brothers received the church’s blessing — a rite which, as
Claudia Rapp has shown, remained controversial in Byzantium.'?

12 C. RaPP, Brother-Making in Late Antiquity and Byzantium: Monks, Laymen, and
Christian Ritual (Oxford 2014); J. BoswWELL, Same-Sex Unions in Pre-Modern Europe (New
York 1994).
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Be that as it may: at the very least, the inscription also provides evidence of a
special office for the ascetic community of saccophores. Is the tavenioxomog,
as Filippini suspects, a “‘supervisore generale’, che probabilmente coordinava
le varie cellule del movimento™? that is, a supra-regional supervisory office,
a kind of abbot-general based in Laodikeia Katakekaumene?

In any case, this inscription, like that of the Virgin Palladion (B.6), fits in
with the multitude of evidence that, taken as a whole, shows that asceticism
was not just one of many Christian ways of life. Rather, it shaped the late
antique world to such an extent that one has often and rightly referred to an
“ascetic revolution™*,

In addition to the clerical figures and offices mentioned, the anthology also
presents several “laymen”, and thus not only the extraordinary case of the
high-ranking politician Eugenius, who was tortured under Maximinus Daia
and later ordained a bishop (B.5). Other laymen also set religious accents
with their gravestones: Aquilia, together with her friend Julianus, sees her
husband and two daughters with God, for they were always pious, generous
to the poor, and also hospitable (B.4). And Philomenes gives instructions on
how future owners of his property should honour the dead and the Trinity
through memorial services, caring for the poor, and taking care of graves
(B.9). These cases also remind us of a limit to the representativeness of late
antique inscriptions: only wealthy citizens were at all in a position to finance
expressive monuments, just as only educated people were inclined to provide
them with inscriptions based on classical models.

Finally, semi-clerical functions also appear in the inscription of Hypatios
of Ephesus: mortuary workers in church service, and religious women who
also assumed funeral functions (B.14).

1.2 Consensus and Coherence

This collection thus appears to be suitable for further contributing to the
liquefaction and dynamization of our image of ancient Christianity — and
thus to the deconstruction of the object of a classical history of the church
or of Christianity. Beutel’s definition of the object of church history initially
seems to correspond to this tendency. This is because the various “claims
to Christianness” prove to be so diverse that they cannot be reduced to a
common denominator apart from the reference to Christ, meaning that the
word Christian is ultimately semantically emptied. This is why church his-
torians, especially in the German-speaking world, such as Katharina Heyden

13 FrLippINT 2015, 141.
14 Cf. MERKT 2024, 545-572, with the references in notes 67-101 on pp. 782-4.
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and Martin Sallmann, emphasize that Albrecht Beutel’s definition certainly
takes into account the “normative claims of Christian traditions”.!®

Peter Gemeinhardt attempts to capture what is implied here by the word
“traditions” by using the term institution, understood in a broad sense that
differs from the concept of organization. Beginning with Beutel’s definition,
but going beyond it, he focuses on the “history of the institutionalization of
Christianity”.!® This brings the “permanence in change” (and probably also
the coherence in diversity) into view.!”

In fact, the plurality paradigm, in its legitimate concern to overcome the
simplifications of the past, runs the risk of overplaying the considerable syn-
chronic and diachronic similarities that unite the majority of historical claims
to Christianness despite all their diversity. Even in the second half of the
second century, these commonalities were not hidden from an outside ob-
server such as the critic of Christianity Celsus. As much as he criticized the
disunity of Christians, he nevertheless recognized a “great church”, a wide-
spread majority church that differed from the smaller, often regionally limited
conventicles.!® The self-portrayal of contemporary authors of the great church
corresponds to this external image. Irenaeus, for example, emphasizes the
almost global spread and doctrinal agreement of the church to which he him-
self belongs and explains the worldwide coherence of this church through the
constancy of the traditional authorities, the Holy Scriptures and the office of
bishop.

Despite their diversity and individuality, these inscriptions also bear wit-
ness to overarching commonalities.

1.2.1 Offices

The offices of bishop, presbyter, and deacon found there are not a regional or
temporary peculiarity, but rather characterized church organization every-
where since the late second century. This applies not only to the larger church,
but also to institutionalized movements such as Montanism or peripheral
churches such as the Novatians, Donatists, and Melitians, or the new religion
of the light of the Persian Mani. Furthermore, the mention of the ecclesiastical
burial services of the dekanoi and kanonikai in the inscription of Hypatios is
part of a series of sources which, from the late second century onwards testify
at first sporadically, then from the late fourth century onwards increasingly

15 HEYDEN / SALLMANN 2023, 22.
16 GEMEINHARDT 2022, 2.
171bid. 3 and 63.

18 Orig. C. Cels. 5,59-61.
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and finally under Justinian on a broad front, to the efforts to place the entire
burial system in the hands of the church.!

1.2.2 The Apostolicity Argument

Similarly, since the second century, the apostolicity argument — namely the
attribution of a church’s foundation to one or more apostles — played a cen-
tral role everywhere in legitimizing the respective local church, as attested
by Daniel for the church of Philippi (B.13) and the Justinian inscriptions for
Ephesus and Smyrna (B.14). Some deviant groups also sometimes referred
to — often ‘secret’ — apostolic traditions. And ascetic movements in Asia Minor,
including perhaps the saccophores, also attempted to legitimize themselves
with the help of the apostles: by calling themselves “Apostolic,” they claimed
that they were making the true apostolic way of life a reality.°

From the fourth century onwards, apostle literature together with the
emerging veneration of the saints, as attested by the parapegma, gained in
the greater church an importance that stabilized existing structures. This
distinguishes it from the majority of early parabiblical literature. With motifs
such as the speaking cross and the cosmic Christ, which are echoed in the
human-shaped cross (B.1), parabiblical literature generally aimed to counter-
act the established narratives about Jesus and the apostles that eventually
became the New Testament. These parabiblical writings were intended to
have a subversive effect on the “great church” that was still developing at the
time and they were understood as such by their advocates. In contrast, from
the Constantinian period onwards, new parabiblical and hagiographical lit-
erature mostly supported the established churches, often with an interest in
their regional demarcation with autocephalous claims. The commentaries
on the inscriptions from Ephesus and Cyprus rightly point to such cases of
the support or rejection of the autocephalous claim on the basis of the apos-
tolicity argument.*!

1.2.3 Formulas and Images

As the inscriptions in the Seven Sleepers Catacomb testify, the Christians of
the “great church” developed a distinct and also supra-regionally uniform

19 Cf. A. MERKT, Rund um den Tod: Wie der Tod christlich wurde (Regensburg 2025).

20 Cod. Theod. 16,5,7; Epiph. Panar. 61,1. D. WEISSER, Quis maritus salvetur? (Berlin/
New York 2016) 198-200 lit.

2L Cf. P.C. DiLLEY, “The Invention of Christian Tradition”, GRBS 50 (2010) 586-615;
T. N1ckLAs, “Neutestamentlicher Kanon, christliche Apokryphen und antik-christliche
‘Erinnerungskulturen’”, in: idem, The Canon and Beyond. Collected Essays on the History
and Hermeneutics of Biblical and Parabiblical Traditions (Tibingen 2024) 297-318.
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language early on, which included biblically inspired formulas such as “in
God” or “in Christ” (B.2).

The same applies to iconography, which develops characteristic standard
motifs such as the devouring of the prophet Jonah by the sea monster, a devel-
opment that admittedly was still in its infancy at the time when Cukurvak’s
image of Jonah, atypical by later standards, was created (B.1).

1.2.4 Beliefs

The supra-regional consensus also affected numerous beliefs. Everywhere, for
example, martyrs were ascribed special significance for the fate of ordinary
believers. They were regarded as a model for the fact that those who were
faithful to the life-giving Trinity, as the inscription from the Greifswald
collection states, would not be dead but would live, would not suffer but
would experience the fulfilment of their wishes (B.15). The fact that the dead
enjoy the fellowship of the martyrs is a standard idea that can be found every-
where and was also reflected in the liturgy.

Inscriptions and literature also attest to the widespread belief in an inter-
mediate state, often associated with the Jonah motif, as Cilliers Breytenbach
rightly points out (B.1): between death and resurrection, the soul is in a state
of waiting, ideally in God’s presence, as Aquillia imagines for her husband
and daughters (B.4), and is also in the company of saints and angels until it
is reunited with its body at the end, ideally for final bliss. The opposite case is
hardly ever the subject of funerary inscriptions, but if so, it is at most in the
form of a curse, as in the Testament of Philomenes, which promises merciless
destruction and pitiless punishment to the desecrator of the grave (B.9).%

1.3 Individuality, Plurality and Normativity

As Timo Christian makes clear, Philomenes in particular offers a vivid ex-
ample of how a late antique Christian sought to reconcile his individual
religiosity and regional customs with ecclesiastical norms: he shows his con-
cern for belonging to the church when he emphasizes that although the
offerings should be made on Friday, which was not a church-wide custom,
they should be made in the highly sacred precinct of the Trinity; that al-
though the meal was apparently only held for family members, something
should also be given to the poor and one should also care for neighbouring
graves; that although a fire should be lit at the graves, which was controver-
sial, this should at least only be done at night, as conceded by the church
authorities (B.9).

22 MERKT 2012, 13-70.
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Individuality and regionality as well as the resulting plurality were there-
fore not fundamentally opposed to the orientation towards church norms
and the endeavour for uniformity. The majority of claims to Christian-
ness exhibit far-reaching similarities that justify speaking of ancient Chris-
tianity as a single, albeit plural, phenomenon. And this applies not only
to the often normative theological, pastoral, and canonical literature, but
also to the epigraphy, which is generally more representative of the range of
Christianity. What’s more, comparable forms of organization and institutions
across regions, as also documented in inscriptions, even make it seem legiti-
mate to continue to apply the term “church” to certain collective and or-
ganized claims to Christianness.

2. Allelopoietic Transformation: On the Relationship
between “Antiquity” and “Christianity”

If the plurality paradigm primarily aims to deconstruct the unifying concepts
of “ancient Christianity” and “early church” along with the homogenization
and essentialization they imply, the keyword “transformation” is primarily
directed against a monodirectional understanding of late antique cultural
change, as is usually evoked by terms such as reception, absorption or
adoption, but also by terms like influence and impact. In this understanding,
which one tries to overcome, early Christianity and antiquity are generally
understood as homogeneous blocks whose collision fundamentally changed
either one or the other.

The term “Christianization of the Roman world” has often been used to
focus one-sidedly on the transformation of antiquity under the influence
of the Christian religion. This one-sidedness is shared by such opposing
interpretations as Edward Gibbon’s decadence model and the triumphalist
depiction of traditional Catholic church historiography. Harnack’s concept
of Hellenization is also based on a monodirectional understanding of the
cultural change of the imperial period, albeit in the opposite direction: it is
about the transformation of Christianity through the “Greek spirit” (Harnack,
Lehrbuch I, 20).2

% In view of the deficits of various concepts of Hellenization, Christoph Markschies has
proposed a new conception using the transformation paradigm, which focuses primarily
on the transformation of the education system: C. MARKSCHIES, Hellenisierung des
Christentums: Sinn und Unsinn einer historischen Deutungskategorie (Leipzig 2012) esp.
117-123, also GEMEINHARDT 2022, 110, who criticizes the narrow focus on Alexandrian
educational institutions and relates the concept of Hellenization to education in general and
the entire and diverse development of a “scientific” theology.
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In contrast to such traditional monodirectional concepts, the notion of
allelopoietic transformation emphasizes both the constructed nature of con-
cepts such as antiquity and Christianity as well as the reciprocity of events. Al-
fred Loisy had to illustrate the absurdity of Harnack’s program of historically
determining the pure essence of Christianity by way of the image of an onion,
in the peeling of which one removes layer after layer without ever reaching an
unhistorical core. It is now an academic truism that unhistorical Christianity,
a pure gospel, or the church do not exist. These are concepts, not realities.

The same applies to “antiquity”. Already Novalis stated, “One is very much
mistaken if one believes that antiquity exists.” “Only now is antiquity be-
ginning to emerge. It arises under the eyes and the soul of the artist. The
remnants of antiquity are only the specific stimuli for the formation of
antiquity”.>* Hartmut Bohme, taking up Novalis’ insight, speaks of allelopoi-
esis: Transformations generate “dynamics of cultural production by which
that which precedes the transformation, what it reflexively refers to, and
what is generated and specified only in the course of the transformation is
always also changed”?. Or, as Lutz Bergemann puts it: In the “act of appro-
priation — of transformation -, not only is the receiving culture modified, but
in particular the culture of reference is also constructed”.?

The inscriptions collected in this volume bear witness to such allelopoietic
dynamics, in which and through which “antiquity” and “Christianity” are
actually created in the first place, so that these two dimensions emerge anew
in a variety of ways in changing relationships.

2.1 From God to Prophet: A Pagan Deity as the Bearer of Revelation

The oracle of Apollo is a prime example of how the Christian adoption and
absorption of an element of ancient culture constructs it in a new way (B.12).
Superficially, the point here is to legitimize the transformation of a temple
into a church through an authority of the ancient cultic world.

At the same time, however, the god Apollo, the god of light and purity, the
arts and prophecy;, is transformed into a “prophet” of the virgin birth. A word
is chosen for his actions that echoes the name with which he was invoked

2 NOVALIS, Frg. iiber Goethe (1798/99) quoted in H. BOHME, “Einladung zur Transfor-
mation”, in: BOHME et al. 2011 [7-38] 12f. (spelling updated).

% 1bid. 7. Cf. C. MARKSCHIES, “Antiquity and Christianity or: The Unavoidability of
False Questions”, in: D. BRAKKE / A.-C. JacoBSEN / J. ULRICH (ed.), Beyond Reception:
Mutual Influences between Antique Religion, Judaism, and Early Christianity (Frankfurt
am Main 2006) 17-34.

26 L. BERGEMANN, “Transformation: Ein Konzept zur Erforschung kulturellen Wandels”,
in: BOHME et al. 2011, 39.
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in the cult, IT¥60¢. At the same time, he introduces his proclamation in a
Christ-like manner with an “But I". By applying the biblical designation of
prophet to him, the traditional Hellenic culture with its oracular system is
given a quality of revelation that is equivalent to that of the Old Testament.
Guy Stroumsa has, not wrongly, chosen the image of the double helix for
this double legitimization from Jewish tradition and Hellenic culture: the her-
itage that characterizes ancient Christianity resides in two intertwined strands
connected by bridges: the tradition of Israel and the culture of Greece.” Just
as the tradition of Israel was recreated in the form of its Christian reception
as the “Old Testament”, antiquity was also recreated via ancient Christianity.
Among other things, it was given a new dignity as a bearer of revelation.

2.2 Artistic Language

The adoption of ancient cultural material is also evident in formal terms.
This selection of epigrams contains several examples of Homeric language.
In his commentary on the Testament of Philomenes, Timo Christian rightly
emphasizes that traditional education and Christian confession are evidently
not contradictory here (B.9).

The same applies to the inscription of the saccophore leader Eugenius,
written in elegiac distichs, which, in Christiane Zimmermann’s words, can
be seen as evidence of a “poetic semantics of office” (B.5, note 33). It can be
seen that the Christian epigraphers and poets dealt even more freely with the
already quite free genre of the epigram than their non-Christian colleagues.?®

2.3 Asceticism

In praise of the virgin Palladion, not only is Greek artistic language used,
but the terms dpetr}, mapBevin, and dypavtog also address a theme that

%7 G.G. STROUMSA, Barbarian Philosophy: The Religious Revolution of Early Christianity
(Tiibingen 1999) 27-43.

28 On this aspect of Christian freedom in general, see: T. FUHRER, “Hypertexts and
Auxiliary Texts: New Genres in Late Antiquity?”, in: T.D. PAPANGHELIS/S.]. HARRISON /
S. FRaNGouULIDIS (ed.), Generic Interfaces in Latin Literature: Encounters, Interactions and
Transformations (Berlin / Boston 2013) [79-91] 80. Specifically on inscriptions: M. Crt-
RONT, “What is an Epigram? Defining a Genre”, in: C. HENRIKSEN (ed.), A Companion to
Ancient Epigram (Hoboken 2019) 21-42; L. MORGAN, “The Meters of Epigram: Elegy and
Its Rivals”, in: ibid. 127-144; see also: K. POLLMANN, The Baptized Muse: Early Christian
Poetry as Cultural Authority (Oxford 2017); eadem, “Establishing Authority in Christian
Poetry of Latin Late Antiquity”, Hermes 141 (2013) 310-330. Specifically on inscriptions:
T. CHRISTIAN, Gebildete Steine: Zur Rezeption literarischer Techniken in den Versinschriften
seit dem Hellenismus (Gottingen / Bristol 2015) 290-2.
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illustrates particularly well the complexity of the allelopoietic transformation
that characterizes the cultural change of the imperial period: asceticism.
Ulrich Huttner refers above all to Christian models. In fact, these concepts
fit into a Christian tradition of the ideal of virginity that had already existed
for centuries in Palladion’s time. However, the oracular text that Huttner
mentions, which ascribes these qualities to the goddess Artemis, also appears
interesting. If this text really dates from the high imperial period, the question
arises as to whether it was not only the image of Artemis that influenced the
image of the Virgin Mary, but also, conversely, whether the rising veneration
of the Virgin Mary left its mark on the image of Artemis.

While there were also virgins in the pre-Christian world and virginity
was propagated primarily as an ideal for (still) unmarried women, and in
this respect the Christian call for sexual abstinence alone did not represent
a cultural break, the saccophores are part of a development that must be
regarded as an innovation in the ancient world.

While asceticism remained an elitist ideal largely restricted to educat-
ed individuals and was generally practiced by individuals rather than com-
munities among the Pythagoreans, Platonists, Stoics, and Cynics, from the
fourth century onwards an ascetic mass movement emerged that was sup-
ported by people from all walks of life. The ascetic lifestyle, which had pre-
viously been mainly supported by individuals, was now institutionalized in
communities with clear structures whose leaders increasingly exerted in-
fluence on politics and society.

If you want to categorize this phenomenon, the old simplifications fall
short. It cannot simply be dismissed as part of the Hellenization of Chris-
tianity, even though Platonic or Gnostic ideas certainly emerge here, even
though people sometimes had difficulty associating Jesus in particular with
the ideal of virginity and even though the Greek novel in the form of extra-
canonical acts of the apostles became the medium of virginity propaganda.
For Christian asceticism, as the protagonists of the ascetic revolution show,
finds points of reference in the Gospels and the letters of the Apostle Paul.?®

On the other hand, the ascetic revolution cannot be understood simply as
an aspect of the Christianization of the ancient world, for it fits into broad-
er trends of concern for the self and social revolution with which it is inter-
twined in many ways. In other words, here again we encounter the phenome-
non of allelopoietic transformation.

2 MERKT 2024, 545-573, with references in notes 67-104 on pp. 782-4.
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2.4 Poverty and Honour: A New Social Model?

Despite all the hardships they entailed, the ascetic movements evidently
offered more than just attractive ways of life. They could also be understood
as the realization of an alternative model of society, as the inscription by
Bishop Hypatios of Ephesus suggests. In his commentary, James R. Harrison
emphasizes the “Christian cultural carry-over of the honour-driven hierar-
chical values” of ancient society and points to their theological justification
in the humiliation of the crucified Christ, as provided by Hypatios in his in-
scription (B.14).

Peter Brown long ago pointed out the social consequences of the idea of
God’s self-humiliation in Jesus. People from opposite ends of the social spec-
trum suddenly saw themselves bound together into one body by mysterious
bonds.*

This is exactly what Hypatios argues: burial is “a sacred service and an
honour” for which no money should be charged. To prevent anyone from
trying to make a profit from this, the church offers the service of men (deka-
noi) and women (kanonikai) free of charge and pays them for it. As Harrison
mentions, this practice of financing the burial of the poor out of the church
coffers has been attested since the late second century.

This also transformed the classic system of euergetism: There, the focus
was on the honour of the benefactor. The deeds of kindness were therefore
primarily aimed at fellow citizens, who in turn had to honour the benefactor.
Christian euergetism was now about honouring the poor and needy. This
could sometimes be done by high-ranking members of urban society not only
by making donations or inviting people to banquets, but also by anonymously
going to the church’s relief organizations, hidden in hoods, to personally care
for the elderly, sick, and other people in need.

The will of Philomenes provides an indication of the Christianized form
of euergetism: future owners of the burial plot are obliged to give alms to
the poor (B.9). Aquillia’s inscription for her husband and two daughters also
emphasizes the care of the poor. Among the merits with which she justifies
her confidence in a blessed afterlife, she lists, in the first place, caring for the
poor. This is, as Markus Ohler rightly points out, “typically Christian”, while
the other behaviours, such as honouring friends and showing affection for
family and hospitality, correspond to the demands of classical Graeco-Roman

30 P. BROWN, Poverty and Leadership in the Later Roman Empire (Hanover [NH]/
London 2002) 97.



274 Andreas Merkt

ethics (B.4). Indeed, with the poor, Christians have introduced a new social
category of ethical relevance.’!

But even in this case, it would be one-sided to speak only of the Chris-
tianization of a widespread practice. For Christians, too, are likely to have
had not only their otherworldly salvation in mind, but also their earthly
reputation, especially when they expressed themselves in inscriptions.*?
We can assume this for the commitment of Bishop Firminianus of Zenon-
opolis to the water supply, in which Philipp Pilhofer rightly recognizes a
transformation of the cultural practice of Greek euergetism (B.10). And this
even applies to the funerary inscription that uses verses of elegiac distichs
to express the memory of a senior ascetic who throughout his life dressed in
“sacks” - namely, simple clothing — and probably proclaimed the indifference
to all worldly honours. The ascetic who renounced honours is honoured with
the classic reputational marker of a poetic epitaph (B.5).

The ideal of the anonymity of good deeds and the renunciation of honour,
as demanded by Jesus, the Epistle of James, or the Syrian Didascalia, came into
tension with a social reality in which bishops assumed political responsibility
and an ascetic leader received the designation mavemniokomog, which was an
honorary title of the goddess Isis. The transformation of the concepts of pov-
erty and honour and the social realities associated with them also unfolded
their dynamics “allelopoietically”.

The epigram selection in this volume thus also proves the appropriateness
of the transformation paradigm for the cultural change of the imperial period.
“Antiquity” and “Christianity” were created again and again in an infinitely
diverse manner and in manifold interactions. And they still are today.>

31 MERKT 2024, 444-6, with references in notes 110-117 on p.775, especially H. RHEE
(ed.), Wealth and Poverty in Early Christianity (Minneapolis 2017).

32 Probably already in pre-Constantinian times: H. LEPPIN, “Frithchristliche Graber und
soziale Anerkennung”, ZThK 131 (2024) 19-47.

3 Travis Niles is gratefully acknowledged for translating the original German essay into
English.



Christian Inscriptions from the
Perspective of Ancient History*

Hartmut Leppin

1. Introduction

Combinatorial source analysis is a key challenge for any ancient historian.
While modern historians are often faced with the task of selecting the appro-
priate corpus from an unmanageable wealth of sources and in consequence
have to limit themselves to one genre, such as documents, in ancient his-
tory one typically has to deal with a small number of sources that come from
very different genres and whose statements have to be combined. Literary
sources are usually prevalent. However, these mainly convey the perspective
of certain elites and are filtered by the manuscript tradition: Someone, for
reasons we often do not know, decided to copy them, which was a costly and
laborious undertaking. Within the Christian tradition, social factors played
a lesser role, but the idea that a text was heretical could lead to it not being
handed down. The result is a very one-sided picture.

Knowledge of inscriptions, on the other hand, is usually the result of
chance. In some regions they have simply been left standing, in some places
they have been reused as stones for a new building, and in others, they are dis-
covered by chance or during excavations. This alone increases the likelihood
that they will open up new perspectives for researchers, especially on what
ancient people did not consider worthy of being passed down because it no
longer seemed interesting or threatening, because it seemed self-evident or
insignificant. As a result, inscriptions reflect a broad spectrum of areas of life
and often refer to social practices that are not attested elsewhere.

At first glance, inscriptions give the impression of immediacy. Ancient
people seem to speak to us through them. They provide information about
their age, their activities, their family relationships, their thoughts, in an un-
disguised form, it seems. But this first impression is deceptive. The creation
of an inscription was also time-consuming and costly: The text had to be
designed, the material procured, and the craftsman, be it a stonemason or

* I would like to thank Ben Bohne and Alina Hock for helpful suggestions.
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a mosaicist, had to be commissioned. Anyone who decided to erect an in-
scription did so because they wanted to convey something to their environ-
ment and their posterity. It is crucial for a historically appropriate interpre-
tation of inscriptions to take into account the respective historical, social,
religious, or social contexts and the corresponding social practices; there are
often no explicit statements about this in the sources, so that they must be
inferred from comparison with other inscriptions. This is because practices
involve routinized ways of acting that were oriented towards the expectations
of contemporaries and from which deviations were possible, but which
require a special interpretation.! Unlike literary sources, inscriptions are
often serial sources, but seriality is also a methodological challenge.

The epigraphic practices or, the epigraphic habit,” is part of the cultural
context and is of interest in itself. Certain epigraphic practices, in particular
the use of inscriptions that were not bound to buildings, or the practice of
carving resolutions of popular assemblies or careers and honours in stone,
played a prominent role among the Greeks and Romans in an intercultural
comparison and were adopted in the provinces, albeit in a very uneven
manner.’ Depending on the genre, the practices are in turn linked to other
practices, such as the representation of elites. Thus, inscriptions are on the
one hand the result of practices, on the other hand they speak of practices and
thus provide an insight into areas that are often hidden in literary sources.*

Anyone who commissioned an inscription was engaging in a form of social
representation. He or she wanted something to become and remain visible, at
least within the framework in which the inscription could achieve visibility.
He or she showed the intended audience how they wanted to be seen. The
view of the potential audience is therefore an essential context for an appro-
priate interpretation of the inscriptions. This was of course very different in
a public place than in a private context. The intended audience does not nec-
essarily depend on the type of inscription: Funerary inscriptions could be
placed just as easily on the arterial road of a city for all to see as in a private

! For some thoughts on praxeology A. REckwiTz, “Toward a Theory of Social Practices.
A Development in Culturalist Theorizing”, European Journal of Social Theory 5(2) (2002)
243-263.

2 Fundamental to the term: R. MACMULLEN, “The Epigraphic Habit in the Roman
Empire”, The American Journal of Philology 103(3) (1982) 233-246. For a modern discus-
sion: R.R. BENEFIEL/ C. M. KEESLING, Inscriptions and the epigraphic habit: the Epigraphic
Cultures of Greece, Rome, and Beyond (Leiden 2024).

3).P. BopEL, Epigraphic Evidence: Ancient History from Inscriptions, Approaching the
Ancient World (London 2001).

4 This article deals solely with stone inscriptions, in keeping with the selection in this
volume. However, inscriptions could also be placed on perishable materials such as wood
or on metal.
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burial area that was only accessible to relatives. It can also be informative to
investigate whether there were other inscriptions, works of art, or buildings
nearby that could add something to the interpretation of the inscriptions. The
analysis of the situation of the find is therefore of considerable importance -
insofar as it is possible, as thorough excavation reports are not available for
all inscriptions.

The message of an inscription is co-determined by its bearer: Inscription
and monument are inseparable. The inscription can be linked to a pictorial
representation, a relief, or a statue, and must be interpreted in its context.
Even if statues belonging to the monument have since disappeared, it is
important to realize that they were originally there. Monuments also in-
clude certain symbols: Many Christian inscriptions can only be identified as
such by the symbols employed, such as some inscriptions on the Cemetery
of the Seven Sleepers in Ephesus (B.2). The inscription for Mithios and
Paul from Lycaonia (B.1) also demonstrates the importance of a sculptural
representation: There, the text is short. It names the deceased, who were un-
cles of the patron whose name has only been preserved in fragments, and
it briefly mentions the motif of the mighty fish and Jonah. However, an an-
thropomorphic figure in the shape of a cross with fish and a depiction of the
mighty fish devouring Jonah are clearly recognizable in a wreath. Together
with the text, the sculptural representation thus also conveys a biblical inter-
pretation, as the story of Jonah was related to the resurrection of Jesus.

Modern editions of inscriptions, including the present volume, take into
account the close connection between inscription and monument by doc-
umenting it in the description and with photographs; older editions, on the
other hand, focus solely on the texts and thus convey a one-sided impres-
sion of the inscription as a whole. References to the monument are then
often found in the editors’ explanatory notes, which are indispensable for
the scholarly treatment of inscriptions, even if they are sometimes written in
Latin and are therefore linguistically difficult to access.

2. Genres of Inscriptions and their Christianization

Christians appropriated certain areas of the epigraphic habit without
fundamentally changing it. It has therefore been rightly emphasized that,
strictly speaking, we cannot speak of a Christian epigraphy, but only of the
epigraphs of Christians.” [ would go as far as saying epigraphy of Christians
rather than Christian epigraphy.

5> Thus, C. CARLETTI, “Origin of Christians’ Epigraphy: An Integration between Different



278 Hartmut Leppin

The different genres of inscriptions were appropriated by Christians
to varying degrees; this development alone is of historical interest and an
important expression of Christianization processes.® For if you follow it, you
can see the areas in which Christians achieved visibility. The Constantinian
period marked an important turning point, as Christian inscriptions began
to spread into public spaces, albeit only gradually.

There were also so-called formulas for the text of the inscriptions, certain
rules according to which they were formulated; these were created by con-
vention and were changeable. A grave inscription usually included the name
of the deceased, often with information on parents, origin, profession, or age
at death. In addition, there was usually the name of the surviving relatives who
had placed the inscription, and often the reason why this person had done so,
or a reference to the nature of the close relationship with the deceased. The
exact date of death appears relatively often in Christian grave inscriptions.”
Because of its repetitive nature, the formulas are particularly informative for
practices of remembrance.

As the present volume reflects, funerary inscriptions are prevalent among
the ancient inscriptions, both Christian ones and those that cannot be
identified as Christian.® However, if one decided to present oneselfas a Chris-
tian in death, it was a great challenge to find formulations that were suitable
for Christian inscriptions. This can be seen, for example, in the relatively early
inscriptions (2" quarter of the 3" century, according to a recent dating) from
the Cemetery of the Seven Sleepers in Ephesus (B.2). Here, those who wrote
the inscription experimented with different formulations.

Although there was an early spatial concentration of Christian graves (B.2),
specifically Christian cemeteries only emerged gradually,” with the result that
Christian inscriptions could be found alongside non-Christian ones, even in

Sources”, in: A. DESTRO / M. PESCE (eds.), Texts, Practices, and Groups. Multidisciplinary
approaches to the history of Jesus’ followers in the first two centuries; First Annual Meeting
of Bertinoro (2-5 October 2014) (Turnhout 2017) [695-716] 697, 715 despite the title of his
contribution.

¢ S. DESTEPHEN, “La christianisation de ’Asie Mineure jusqu’a Constantin: le témoignage
de I’épigraphie”, in: H. INGLEBERT/ B. BEAUJARD (eds.), Le probléme de la christianisation
du monde antique (Paris 2010) 159-194.

7 See, for example, for Corinth and the surrounding area K. HaLLOF, “Ein christlicher
Steckkalender aus Sikyon (IG IV2 3,1825)”, EC 7 (2) (2016) [237-246] 237.

8] avoid the use of words such as pagan or gentile. For it is by no means certain that texts
that cannot be attributed to Christians did not originate from Christians. Strictly speaking,
in the following I should always speak of “identifiable as Christian” and “not identifiable as
Christian”, which I avoid so that the text does not become too unwieldy.

° E. REBILLARD, Transformations of Religious Practices in Late Antiquity (Farnham 2013);
see also V. FloccHI Nicora1r/H. VoN HESBERG/S. RisTow, “Katakombe (Hypogaeum)”,
RAC 20 (2004) 342-422.
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late antiquity.'® The “socialization” of inscriptions is emerging as an ancient
historical research topic for the future.!* This also raises questions about the
extent to which people separated themselves from one another for religious
reasons, but also about where burials were possible at all.

It would be an anachronistic misunderstanding to assume that funerary in-
scriptions had to be determined by ideas about religion and the afterlife.!? In-
scriptions that are classified as non-Christian in this article are those that are
not characterized by Christian symbols or language. They may well originate
from Christians who did not attach any importance to being recognizable as
Christians in the grave, or did not dare to do so.

Christian inscriptions were also part of practices of social representation:
the size of a grave or the place where it was placed allowed conclusions to be
drawn to a certain extent about the wealth and reputation of the family of
the buried. An inscription listing public functions attested to the importance
of the buried person. This is precisely why long lists of offices held, the so-
called cursiis honorum (in the singular cursus honorum), were found on many
Roman gravestones. In late antiquity, inscriptions that presented the deceased
to the public can also be found in funerary contexts, such as a funerary in-
scription on a mosaic from Philippi that traces the career path of the priest
Daniel, who was first a lector and then a deacon (B.13). Whereas the classical
cursus inscriptions primarily mention the emperors as those who promoted
a career, here it was bishops who promoted the clergyman and whose qual-
ities the buried man praises. The fact that self-confident representation takes
precedence here over practices of humility is again revealing of the conscious-
ness of Christian elites.

A large number of inscriptions dedicated to ancient gods have survived
from antiquity. Christians did not adopt this custom.'* However, inscriptions
in churches could take on the corresponding functions.

In many public places in the ancient world, inscriptions were found
that recorded the decisions of public committees, honours, but also the
achievements of builders and made them visible from afar. These had an

107, RUPKE, “Geteilte und umstrittene Geschichten: Der Chronograph von 354 und die
Katakomben der Via Latina”, in: H. LEPPIN (ed.), Antike Mythologie in christlichen Kon-
texten der Spdtantike (Berlin 2015) 221-238.

1'U. EHMIG, Vergesellschaftete Schriften: Beitrige zum Internationalen Workshop der
Arbeitsgruppe 11 am SFB 933 (Wiesbaden 2019).

121, gpPIN 2024, 19-47.

13'W. SPICKERMANN, “Das Ende der Weiheinschriftenkultur in den beiden Germanien”,
in: L. CLEMENS / H. MERTEN / C. SCHAFER (eds.), Friihchristliche Grabinschriften im
Westen des Romischen Reiches: Beitrdge zur Internationalen Konferenz “Friihchristliche
Grabinschriften im Westen des Romischen Reiches”, Trier, June 13-15, 2013 (Trier 2015) 75-86.
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informational value (for which an archive would have sufficed), but also
signalled a claim to power. When Christian inscriptions took up more pub-
lic space, this was not initially associated with the deliberate destruction of
non-Christian inscriptions, so that ancient observers saw Christian and non-
Christian inscriptions side by side. Unlike the decision-making bodies of
ancient cities, ecclesiastical institutions rarely carved their decisions in stone.
It is a rare case that, just as letters from ancient rulers who made certain regu-
lations were immortalized on stone, a letter from Hypatios of Ephesus, which
made free burials possible through the support of ecclesiastical officials, was
also recorded epigraphically (B.14). The text shows the reality of caring for
the poor in late antique churches, but also contains an anti-Jewish twist. This
makes the bishop’s attitude widely visible.

Honorary and architectural inscriptions in particular were essential for the
representation of social elites, right up to the emperor. Here, too, the location
of an inscription is highly significant, as the visibility of an inscription depend-
ed on it. The erection of architectural and honorific inscriptions shows that
Christians had arrived among the elites and were following the forms of
representation that were widespread there, and as with the indication of care-
er on funerary inscriptions, the question arises as to how this is compatible
with ideals of humility.

Inscriptions could also be used for completely different purposes, for ex-
ample as calendars. An example from Sikyon (B.11) shows how attempts
were made to link Christian dates with a traditional calendar so that the new
Christian rhythmising of time could be understood and experienced. This
was another way in which Christianity gained visibility in the public sphere.

Most of the inscriptions were written in prose, but there are also epigrams,
which often offer special interpretative opportunities due to their (relative)
length and wealth of allusions. Inscriptions in the form of poems are some-
times found on tombs, sometimes in honorary epigraphs, but also in other
genres. The decision for or against a poetic form of language therefore did not
depend on the genre of the inscription, but on other factors.

This tradition was continued by Christians: in line with tradition, some
Christian stone epigrams contain mythological references, but these are not
to be seen as indications of a connection to paganism.!* A fitting example is
one of several inscriptions by Eustolios of Kourion, who does not shy away
from classical references and compares himself to Phoibos (B.8). Even an as-
cetic could be honoured with verses, as in the case of Eugenios (B.5).

14 See A. BREYTENBACH / ZIMMERMANN, “Introduction”, 5.4.



Christian Inscriptions from the Perspective of Ancient History 281

The inscriptions that seem to speak directly to us thus represent certain
cultural codes. At the same time, they reflect a broad spectrum of practices
and can thus be used as sources for a wide variety of questions, which can
only be adequately pursued if one is aware of the respective epigraphic habit.

3. Perspectives from Ancient History: The Contribution
of Inscriptions and Methodological Pitfalls

Sources do not speak for themselves, but rather begin to speak through
the questions we ask of them. Some of the questions for which inscriptions
seem to have particular potential will be outlined below." In doing so, I will
primarily address the methodological problems of their evaluation.

Despite the importance of the inscriptions and their apparent directness,
they are texts whose authors were aware of certain expectations of their
surroundings and reacted to them, although these expectations are rarely
made explicit by the sources'® and must be inferred primarily from the in-
scriptions themselves. In many cases, it remains unclear who was responsible
for the text of an inscription. In the case of a funerary inscription, did the
buried person take care of the text during his lifetime, as is attested for Marcus
Tulius Eugenius of Laodicea (B.5) and Daniel of Philippi (B.13)? Or were they
the ones who set the inscriptions? Or did they use professional help?

It is also fundamentally important to trace the spread of the practice as
such. It represents an essential element of the Hellenization and Romaniza-
tion of the Mediterranean world, which intertwined in the Roman imperial
period, as the Romans liked to use Greek as a language of communication.!”
Those who set up funerary inscriptions in the manner of the Greeks and
Romans, for example, adopted a practice that was central to the cultures of
the latter. Significantly, there are no funerary inscriptions in the areas of Ger-
mania or Britain that were not under Roman rule.

It should come as no surprise that Christians also appropriated the
epigraphic habit, seeing that they were part of the culture and familiar with
inscriptions through their socialization. It was also not mandatory for them

15 See also A. BREYTENBACH / ZIMMERMANN, “Introduction”, 5.

16 Cf. after all P. KruscHwITZ, “Epigraphy: the Art of Being Nosy? Some Thoughts on
Plutarch, De curiositate 11 (=Moralia 520d-f) and Related Texts”, Chiron 52 (2022) 181-199.
It is precisely in his criticism that Plutarch presupposes that inscriptions were studied
carefully in their time.

7 Both terms are much discussed; I understand them as cluster concepts that can
encompass a variety of practices and dispositions. This also means that the adoption of a
practice does not necessarily have to be accompanied by a change in mentality.
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to identify themselves as Christians; perhaps they simply continued what
had been handed down in the family. However, when Christians identify
themselves as Christians, this no longer fits in the first decades of Chris-
tian history, a time of the expectation of the imminent return of Christ, be-
cause the inscriptions signified the decision for a medium of permanence.
This may be one reason among others, which I will come to later, why no
explicitly Christian inscriptions are reliably attested before the end of the
second century.

Even if the growing number of inscriptions is an indication of Chris-
tianization processes, it is difficult to draw direct conclusions about the
spread of Christianity from the spread of Christian inscriptions, especially
ex negativo. Of course, the presence of Christian inscriptions testifies to the
presence of Christians. But at best, only cautious conclusions can be drawn
about their numerical proportion. As mentioned, the decision to place an in-
scription, and a Christian one at that, could be based on many factors: family
or cultural practices could play a role, as could a desire for recognition or
social pressure. However, in view of the threat to Christians from pogroms
and persecution, there were good reasons not to make their proximity to
Christianity visible. Therefore, the absence of inscriptions in a given area
does not mean that there lived no Christians.

Setting an inscription was also associated with the decision to use a
particular language. For the Christians, the obvious choice was Greek, which
was initially their most important language of communication. From the late
second century, Latin was added, followed by Syriac, a standardized variant
of Aramaic in Edessa, and Coptic in Egypt. Hebrew, which played a certain
role among Jews, was not used by Christians on their inscriptions. The use
of certain languages is an indication of their cultural prestige — the prestige
of Syriac and Coptic increased in late antiquity; both languages were in-
creasingly becoming literary languages, as the sources also prove. However,
the choice of language does not provide information about which language
those for whom or by whom an inscription was made used in their everyday
lives — the diversity of languages in Asia Minor was probably greater than sug-
gested by the almost exclusively Graecophone epigraphic evidence, whether
Christian or non-Christian. This is supported by isolated references in the lit-
erary sources, not least in the account of the miracle of Pentecost in the Acts
of the Apostles (2:9-11).

Caution should also be exercised when attempting, based on the quality of
the language, to draw conclusions about the expressive ability of those who
made an inscription. Incorrect or clumsy inscriptions show that the people
concerned did not have access to the practices of high culture. However, the
use of a poetic language does not mean that one of the people responsible for
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setting the inscription had mastered this level of language. Such verses could
also be commissioned. However, they demonstrate a claim to education that
is remarkable among Christians and is very densely documented in literary
sources.'®

A language based on classical education by no means indicates a pagan
orientation, as the dossier of Eustolios shows. For here, Homeric phrases
speak of an explicitly Christian architectural structure (B.8). The complexity
of the relationship to classical traditions is shown by the epic verses of the
epitaph of Philomenes, who was laid to rest far away from his family (B.9).
This inscription, which certainly recommends a God-fearing life, also stands
in the tradition of non-Christian inscriptions in terms of content, in that
the buried person commands those who come after him to protect his buri-
al place. If the new owner disobeys the orders, he is threatened with severe
punishment. Many contemporaneous Christians would not have regarded
such grave curses as Christian, but the tomb of Philomenes is not an isolated
case. A light burning at the tomb at night was also reminiscent of traditional
practices, but for many Christians like Philomenes and those around him, it
was compatible with a commitment to Christianity. Furthermore, he told the
future owner of the land to offer bread and wine in a church for his relatives.
These gifts are reminiscent of non-Christian funeral banquets, but are also
part of the Eucharist and should not be brought to the grave by Philomenes’
friends in the faith. This also shows that inscriptions help us to see a broad
spectrum of what could be considered Christian and that the distinction
between Christian and pagan had to be constantly renegotiated among con-
temporaries, whereas preconceived modern notions do not do justice to the
phenomenon’s complexity.

The extent to which ancient patterns of competition lived on can be seen,
for example, in the rivalry for supremacy within the church, which is reminis-
cent of the rivalry between cities (B.14). The unusual example of Aurelius
Zotikos Lykidas, who is not afraid to continue a dispute with his brother on
the gravestone and at least indirectly refer to the Christian God, leads us into
the conflicts of everyday life (B.2). Here, too, it would be anachronistic to
measure him against allegedly timeless Christian norms.

If verse inscriptions in particular provide evidence of cultural similar-
ities between Christians and those they characterized as pagans, a given
classical tradition could also be used polemically, in the sense of an aggres-
sive opposition. A striking example of this is a forged oracle of Apollo that

18 From the wealth of literature: P. GEMEINHARDT (ed.), Was ist Bildung in der Vor-
moderne? (Tiibingen 2019).
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refers to the Virgin Mary (B.12). It is part of a rich literary tradition of pseudo-
inscriptions that is only rarely visible in actual inscriptions.

Especially in comparison to literary sources, inscriptions are highly
significant for registering local and regional characteristics. These can be
linguistic peculiarities, peculiarities of onomastics, but also specific official
titles, in both political and ecclesiastical areas. The practices of inscription
setting can differ locally, and the role of women can become visible in dif-
ferent ways. All of this was subject to historical change. Over time, especially
since the time of Constantine the Great, names that can be identified as
Christian increasingly appeared.!® In many cases, regional characteristics can
be recognized particularly well if archaeological evidence is also consulted.
In this way, the cross with splayed feet (B.1) can be assigned to the region of
Lystra. Literary sources, on the other hand, are often more oriented towards
supra-regional cultural expectations, but not so much so in Christianity,
where the vitae of saints in particular can have more local references. Papyri,
the vast majority of which were found in Egypt, frequently provide further
information on regional specifica, especially from Egypt.

A wider circle of people set inscriptions than is tangible in literary sources.
Even slaves appear in this role, and women are more visible epigraphically,
even as office holders.?® Inscriptions thus make voices audible that would
otherwise be silenced. The extent to which the content of such inscriptions
differed from those of the hegemonic groups remains an important research
topic.

Many literary sources, including vitae of saints, contrast Christians and
pagans in a polarizing way. Personal, trusting contacts between Christians
and non-Christians can be documented by inscriptions, for example when
an inscription names a Christian but also offers content that is difficult to
reconcile with Christian teachings. This is shown by the unusual connection
between Roubes (Ruben), who is identified as a Christian, and the lawyer
Gaius, who is not assigned to any religion (B.3).*! In a world in which the
texts of Christian elites, as they have come down to us, often focused more
on demarcation, such observations are remarkable. Christians were also able
to work with ambiguities, some of which only become apparent with a pre-
cise knowledge of the literary tradition.

9 T. CorsTEN, “Die Rolle der Onomastik fiir die Erforschung des frithen Christentums:
Ein einfithrender Uberblick”, in: T. CORSTEN / M. OHLER / J. VERHEYDEN (eds.), Epi-
graphik und Neues Testament (Ttibingen 2016) 45-59.

20 For example ZIMMERMANN C. 2015b, 445-487.

21 My own interpretation of the inscription differs from that presented in the volume
and tends more strongly to emphasize the ideological differences between the interred, see
LEPPIN 2024, 38-41.



Christian Inscriptions from the Perspective of Ancient History 285

Christian inscriptions often provide vivid information about beliefs and
hopes for the afterlife. The inscription for Palladion, for example, speaks
with intense images of her flight to God (B.6). A funerary poem from Egypt
emphasizes Christian cheerfulness in God, which is particularly evident in
death and is even expressed in laughter, which some Christian authorities
disapproved of (B.15).

Several inscriptions also reveal Christian ideas in other ways that go
beyond the brief confession to Christianity. When Hypatios makes his
arrangements for the burial of the poor, he is not stingy with biblical allusions
(B.14). Particular attention should be paid to views that are not found in the
surviving theological texts, or only marginally or even solely as the subject
of polemic, and which reflect minority positions. For example, there was
a group of Christians who rejected the consumption of wine, and this is
mainly documented in inscriptions.”? One could also invoke angels through
inscriptions, a practice that was later forbidden (B.3). The ascetic group of
saccophores, who were possibly associated with the Novatians, is in turn vis-
ible in inscriptions because a Eugenios from Laodicea, in all probability not
the bishop of the same name, played a leading role among them (B.5).

At first glance, it would make sense to try to extract the mental worlds of
Christian individuals from the inscriptions. Since they are often written in
the first person, the gesture is that of ego-documents, but these are not ego-
documents that, like diaries, claim to express a distinct individuality. In-
scriptions have a public character, they typically follow established practices
and seek to meet expectations, to the extent that people who do not belong to
the elite in particular adopt their values, at least in their appearance.?®

The inscriptions should therefore be interpreted as reactions to ex-
pectations rather than as sources for individual attitudes. Thus, the fact that
the values communicated in the inscriptions often appear stereotypical is
particularly revealing for the analysis of collective values. The funerary in-
scription for Regulus and his daughters Olympion and Aquilina, for ex-
ample, shows how values could be formulated in such a way that they were
acceptable for Christians and non-Christians; of course, Christians lived in
a religiously mixed world with shared values such as wisdom and caring for
friends and family. Or to take another example, the Greek word for piety
(eusébeia), which always included virtuous behaviour, also had positive con-
notations for Christians. Caring for the socially disadvantaged, as mentioned

22 MAMAVII 96 = SEG VI 345 = ICG 240; cf. G.A. M. RouwHORST, “Oblation 11", RAC
26 (2015) [47-74] 54.

% Fundamental G. ALEOLDY, Die Rolle des Einzelnen in der Gesellschaft des Romischen
Kaiserreiches: Erwartungen und Wertmaf$stabe (Heidelberg 1980).
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here, was also appropriate for non-Christians, but played a special role for
Christians and did not refer to poorer citizens, but to the poor in a general
sense. The woman and mother also appear here as donors alongside two men
(B.4). Christian and non-Christian values could also intertwine. The fact that
Palladion’s virginity was praised might have been foreign to non-Christians,
but they could easily understand the praise of her external and, above all,
internal beauty (B.6). Once again, we see that the point of the matter is not
usually radical changes to the value system, but rather an expansion of what
could be considered praiseworthy.

Christian elites, who naturally play a major role in the literary sources,
also become more visible through inscriptions. Particularly in the case of in-
scription genres that were especially associated with the social representation
of elites, namely honorific and architectural inscriptions, the question of the
relationship to established genres arises. How did Christians deal with the
expectations of forms of social representation? Honorary inscriptions were
extremely important in non-Christian antiquity - they also occur in late
antiquity, especially for governors.?* Achievements of the bishops, the new
Christian elite, which in late antiquity became ever more closely associated
with the old elites, could take up a great deal of space without being directly
praised with an honorific inscription, as in the case of Daniel of Philippi, who
served several bishops as a lower cleric (B.13).

One revealing case of social representation is Marcus Iulius Eugenius, who
commissioned a magnificent inscription for his building (B.5). He does not
fail to mention that he came from the local elites and had married a senator’s
daughter - class consciousness was evidently compatible with professing
the faith. Eugenius’ inscription vividly illustrates the contrasts experienced
by Christians in the early fourth century: from service to the emperor to
persecution to a long-standing leadership position in local society. However,
this did not change their orientation toward the traditional values of the
elite. The bishop openly admits that the inscription on his sarcophagus is
also about fame.

Christian inscriptions on buildings were common and Christian references
in them were very prominent, including references to Christian calendars.
Of course, Christian emperors and empresses continued to play a major role
as donors of buildings. However, new additions were bishops®® such as the

24 M. HORSTER, “Ehrungen spétantiker Statthalter”, Antiquité Tardive 6 (1) (1998) 37-59;
much material at: http://laststatues.classics.ox.ac.uk/.

25 Fundamental is the work of R. HAENSCH, “Bescheidenheit ist eine Zier: Der Gebrauch
der Demutsformel ,§00Mo¢ 0200 in den Kirchenbauinschriften der spatantiken Patriarchate
Antiochia und Jerusalem”, in: A.B. KunN (ed.), Social status and prestige in the Graeco-
Roman world (Stuttgart 2015) 315-339.
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aforementioned Eugenius, who gives a detailed description in a funerary in-
scription and thus provides valuable information about what was involved in
building a church (B.5). The Cypriot bishop Spyridon founded a basilica for
holy bishops in Tremithus and attests to this with an inscription that appears
on a mosaic and also mentions the mosaic’s artist. This was also about the
importance of Cyprus as an episcopal see that claimed independence from
Antioch (B.7).

In the tradition of euergetism, Christians were not only concerned with
specifically Christian buildings, but also with baths whose use was view-
ed disapprovingly by other Christians. This is the case, for example, with
Eustolios of Kourion on Cyprus, who presents himself as an euergetes in
the classical manner (B.8). The assumption of traditional functions as an
euergetes is also evident in the case of the bishop of the remote Isaurian town
of Zenonopolis Firminianus, who boasts of having repaired an aqueduct.
Remarkably, this had previously been named after a martyr. Such euergetic
practices by bishops are also attested elsewhere. They demonstrate the in-
creasing importance of bishops as key figures in ancient cities. They replaced
traditional elites who were no longer able or willing to shoulder the burden
of euergetism.

One difficult question is the extent to which confessional affiliation is ex-
pressed in inscriptions. Some isolated examples can be found, particularly
from the sixth century, but more often, the wording is perhaps too general for
assigning the church building to a particular confession.?

The presence of Christian inscriptions, especially from the pre-Con-
stantinian period, also sheds light on the density of state control in the Roman
Empire — another important question in ancient history. It is unlikely that
followers of a religion that was not constantly persecuted, but which was
nonetheless constantly exposed to the risk of persecution, immortalized their
faith on stone, but this did indeed take place. The fact that early Chris-
tian funerary inscriptions appear in remote rural regions such as Phrygia is
certainly no coincidence, as control by imperial elites was less intense here.
It would be revealing if Christian inscriptions were found that had been de-
liberately destroyed.

26 See for example C. BEGAss, “Der christologische Streit im Spiegel der Inschriften”,
J.ALiQuort / S. DESTEPHEN / A. LaN1apo / C. SaLiou (ed.), Mélanges Denis Feissel
(Paris 2024) 49-66; W. KHOURY / B. RiBA, “Peut-on discerner des modeles reliés a des
communautés ecclésiales ou linguistiques en Syrie du Nord? (IVe--Xe siecles)”, in:
F. BRIQUEL-CHATONNET (ed.), Les églises en monde syriaque (Paris 2013) 107-130.
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4. Blind Spots

As T have tried to make clear, the analysis of inscriptions broadens per-
spectives and allows deeper insights to be gained in different areas of ancient
historical research. New finds, which are often treated as sensations, are part
of what makes epigraphy a popular subject,”” but often do truly broaden the
horizon. Epigraphy thus conveys an impression of the Christian diversity that
was possible, but also makes it easier to determine the role of Christians in
ancient society and to see the history of Christianity as part of a more general
history. However, blind spots remain, as already indicated in the discussion
of the methodological problems of analysing inscriptions.

The fact that knowledge of the inscriptions is due to the coincidence
of tradition does not mean that the inscriptions that are known are a
representative selection, as certain places have left behind hardly any in-
scriptions due to natural disasters such as earthquakes, severe destruction
in wars, but also because new structures were built on top of them. Thus, in
relation to the size and importance of the city, Constantinople is poor in in-
scriptions. By contrast, landscapes such as Phrygia that were less prominent
in antiquity and less disturbed by later developments offer a great deal of
material.

Even if inscriptions, especially the masses of surviving funerary in-
scriptions, appear to be serial sources, they do not provide a representative
picture of ancient society, however important the socio-historical data they
provide may be. I have already mentioned that the absence of inscriptions
does not mean that there were no Christians in the places in question. The
fear of persecution alone may have prevented Christians from placing in-
scriptions, but the desire not to appear vain, which was often articulated
among early Christians, may also have stood in the way of this. The less well-
off people, who could not afford a stone inscription, were excluded from the
practice of inscribing anyway. Even the more affluent could decide against
commissioning an inscription for a variety of reasons. Not all wealthy people
necessarily documented themselves epigraphically. After all, it was not just
a question of economic circumstances, but at least as much one of cultural
practices.

The practices that accompanied the setting of an inscription are largely
unknown. Was this associated with a ritual? Graves were regularly visited
by Christians and non-Christians, and then certain religious acts took place
during such a visit. What role did the inscriptions play? Who could read

7 See, for example, the discovery of an early Latin Christian inscription published in
2024 http://archaeologisches-museum-frankfurt.de/index.php/de/.
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them? Were they read aloud? There are at best only isolated references to all
these things, such that we can only make assumptions about the integration
of the inscriptions into everyday life and religious rituals.

Despite all the limitations: Ancient history and the history of Christianity
have moved closer together in recent times, not least due to their shared
interest in epigraphic sources. Interdisciplinary cooperation has proven its
worth in the ECAM series, for example. However, it would make sense if the
history of Christianity and general history were still more closely integrated.
Christians did not only live as Christians in the ancient cities, but also em-
braced many other roles. Even if authors such as Tertullian wished otherwise,
there were many social contexts in which Christians did not place their Chris-
tianity in the foreground. In late antiquity, life was much more permeated by
Christianity, but here too it is important to define the changing boundaries
of the religious field more precisely. Compared to literary sources, which are
usually driven by a religious agenda and perpetuate distinctions widely used
in the classical historiographical tradition, inscriptions have the advantage
that they refer to social practices that only partially appear in literature, but
which had a high visibility in everyday life, that they make broader groups
visible, and refer to practices and thoughts that have been lost in the tradition.
However, they can only be made to speak through a combinatorial interpre-
tation, primarily with literary and archaeological sources.






Inscribing in Early and Late Antique Christianity

Sylvain Destephen

1. Introduction

Despite its Jewish origins and Hebrew and Aramaic roots, Christianity devel-
oped in a deeply Hellenized environment. Following Alexander’s conquest,
the entire eastern Mediterranean had become an area where Greek was the
lingua franca for intellectual, administrative and commercial purpose. As a
result, the new religion was disseminated in Greek and the texts that made
up the New Testament were written down in this language. It might be con-
sidered, perhaps somewhat provocatively, that Christianity was the last
religion of the Hellenic world, since its language, vocabulary and concepts
were largely borrowed from Greek culture. The spread of Christianity was
encouraged not only by the linguistic and cultural unity of the Near East but
also by the political unity of the Mediterranean under Rome rule. The birth
of Christianity coincided with the Augustan Principate, and the security pro-
vided by the Romans on roads and seas facilitated the expansion of the new
religion. It should also be noted that the model of the city, disseminated by
the Greeks and encouraged by the Romans, propelled the epigraphic habit,
particularly among the upper class.

Inscribing texts on steles and monuments was a common cultural practice,
particularly in the urban context where Christianity took root and devel-
oped.! As the ancient city was a political, social and religious community, in-
habitants were bound by collective practices that maintained cohesion and
integrated new members, in particular by performing collective acts of cult.
Ancient religion was conceived within a communitarian framework, whether
in a domestic, local, professional or civic environment. Everyone was free to
practice the religion of their choice as long as it did not contradict the civic
cults. Despite their great diversity, traditional religions were ritualistic and

VE. ARENS, Asia Menor en tiempos de Pablo, Lucas y Juan. Aspectos sociales y eco-
némicos para la comprension del Nuevo Testamento (Cérdoba 1995); E.J. SCHNABEL, Ur-
christliche Mission (Wuppertal 2002) 1011-1024, 1043-1076 and 1146-1193 (in Asia Minor);
W.A. MEEKS, The First Urban Christians: The Social World of the Apostle Paul, 27 ed, (New
Haven 2003) 55-73.
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often hereditary, without being mutually exclusive. These characteristics con-
flicted with Christianity, which had no familial or ethnic dimensions and
affirmed an uncompromising monotheism. Due to its singular character,
Christianity could be considered a sectarian and anti-social religion by
Roman authorities and municipal elites as well.?

However, Christians celebrated harmless religious ceremonies, as Pliny
the Younger, governor of Bithynia-Pontus around 112, confirmed in a famous
letter to Emperor Trajan.* Nonetheless, refusing to take part in civic worship
or imperial cult could legally be interpreted as social hostility and political
opposition. For these reasons, Christianity had no public dimension until
Emperor Constantine granted it legal recognition. It is hardly surprising that
Christianity did not take any monumental dimension until the fourth and
fifth centuries.* Prior to this period, Christian worship took place in private
homes where rooms were devoted to worship, as it can be seen in the domus
ecclesiae of Dura Europos in Syria and Meggido in Palestine, both dating from
the third century.® Pre-Constantinian Christianity’s modesty to express itself
in monuments does not mean that the new religion was absent from the pub-
lic space of cities, but caution had to be taken, as it becomes clear from the
graffiti drawn in the basement of the basilica at Smyrna in Asia Minor. Dating
from the second century, making them the earliest epigraphic evidence of
Christianity, they consisted of elliptical or isophephic formulae that could be
understood only by Christians.®

In Smyrna, as in the whole Roman East, Christianity took the character-
istics of its urban, civic and Greek-speaking environment. Despite the denials
of its adversaries, followers of the new religion retained the customs of the

2]. Rives, “The Persecution of Christians and Ideas of Community in the Roman
Empire”, in: G.A. CEccon1/C. GABRIELLI (eds.), Politiche religiose nel mondo antico e
tardoantico. Poteri e indirizzi, forme del controllo, idee e prassi di tolleranza (Bari 2011)
199-216.

3 Plin. Min. Ep.10.96. Cf. T. MAYER-MALY, “Der rechtgeschichtliche Gehalt der ‘Christen-
briefe’ von Plinius und Trajan”, SDHI 22 (1956) 311-328; D. Fisuwick, “Pliny and the
Christians. The Rites ad imaginem principis”, AJAH 9 (1984) 123-130; . CORKE-WEBSTER,
“Trouble in Pontus: The Pliny-Trajan Correspondence on the Christians Reconsidered”,
TAPA 147 (2017) 371-411.

4 L.M. WHItE, The Social Origins of Christian Architecture, 2 vols (Valley Forge
1990-1997); G.F. SNYDER, Ante pacem. Archaeological Evidence of Church Life before Con-
stantine, 2" ed. (Macon 2003); E. Apams, The Earliest Christian Meeting Places: Almost
Exclusively Houses? (London 2013).

> M. PEPPARD, The World’s Oldest Church, Bible, Art and Ritual at Dura-Europos, Syria
(Yale/London 2016); Y. TEPPER/ L. D1 SEGN1, A Christian Prayer Hall of the Third Century
CE at Kefar Othnay (Legio): Excavations at the Megiddo Prison 2005 (Jerusalem 2006);
R. ROUKEMA, “Une église ancienne a Meguiddo”, RHPR 86 (2006) 389-395.

®R.S. BAGNALL et al., Graffiti from the Basilica in the Agora of Smyrna (New York 2016)
45-7.
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Greek city, particularly when it came to engraving texts commemorating the
dead and expressing their beliefs. Before and after Constantine, even though
the production of inscriptions declined after the third century, epigraphic
expressions of Christianity took the form of epitaphs written for and by
individuals who affirmed their religious affiliation, first cautiously, then more
confidently.” With the exception of Egyptian papyri, inscriptions are the
oldest and most widespread documents attesting to the expansion of Chris-
tianity in Antiquity. This is a proof of the social conformism among Chris-
tians. Although funerary epigraphy represented the bulk of Christian and
pagan inscriptions, other forms of inscriptions developed once Christianity
was legalized by Constantine. The institutionalization and structuration of
Christian communities led to a proliferation of inscriptions in public spaces
mentioning members of the ecclesiastical hierarchy. However, the more
monumental and visible testimonies provided by clerics should not obscure
the fact that the majority of Christian inscriptions were made for lay people
expressing their faith in Jesus and the Resurrection.

2. Funerary Inscriptions

Graffiti of the basilica of Smyrna were discreet and encrypted because
Smyrna was one of the greatest cities of western Asia Minor, where social
and religious structures made evangelization difficult and dangerous. One
should not forget that the oldest account of a Christian martyr outside the
New Testament is the execution of bishop Polycarp of Smyrna, and this
event coincided with the graffiti in the basilica of Smyrna.® The greater the
influence of traditional cults, the more discreet Christians were and they
avoided displaying their faith, which could provoke aggressive reactions.
On the other hand, in inner Asia Minor, some members of the local elite
adopted Christianity in the second and third centuries, and they indicated it
on funerary inscriptions without any restraint.’ Unsurprisingly, it was in cen-
tral Anatolia, where Christianity was more present and better tolerated, that
most of the Christian epitaphs dating from before Constantine can be found.

7S.MrtcHELL, “The Christian Epigraphy of Asia Minor in Late Antiquity”, in:
K. BoLLE/C. MacHADO / C. WITSCHEL (eds.), The Epigraphic Cultures of Late Antiquity
(Stuttgart 2017) 271-286.

8 O. ZWIERLEIN, Die Urfassungen der Martyria Polycarpi et Pionii und das Corpus Poly-
carpianum, 2 vols (Berlin 2014).

9 S. DESTEPHEN, “Civic Participation and Christianity in Asia Minor: the Epigraphic Ev-
idence”, in : N. BELAYCHE/A.-V. PONT (eds.), Participations civiques des juifs et des chrétiens
dans I’Orient romain (I°-IV® siecles) (Geneva 2022) 141-172.
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Evidence is concentrated in Lycaonia and Phrygia, where evangelization
was early and conversion easy.!* In these regions, inscriptions prove that the
Christians were fully integrated into their environment, even though they
remained cautious. For instance, some epitaphs have a discreetly Christian
iconography, symbolized by a fish associated with a cross, as in the case of a
remarkable second-century inscription found in Lycaonia.!! Conversely, in
the case of Ephesus, the strong influence of paganism probably explains why
members of the local community chose anonymity or isolation, as in the case
of the redated epitaphs in the Cave of the Seven Sleepers.!2

In the Anatolian region of Phrygia, where epigraphic production reached
its peak in the second and third centuries, early Christian inscriptions are
even more numerous than in Lycaonia.® Epitaphs, also written in Greek,
attest to the numerical growth and social advancement of converts to Chris-
tianity. While its opponents considered it to be a religion of ignoramuses,
women and slaves, epitaphs of Phrygia show that Christianity gained
adherents in all categories, even if there was a slight tendency for Christians
towards epigraphic uniformization.!* For example, a Christian lawyer of
Phrygian Eumeneia, who was particularly gifted at versification, is known by
his epitaph.’® The existence of funerary inscriptions made by and for Chris-
tians proves that they belonged to the middle or upper classes of Graeco-
Roman society, since the vast majority of individuals could not afford a tomb-
stone. Using epitaphs to indicate their religion was also unique to Christians,
since the funerary inscriptions of followers of traditional cults did not have
any particular religious aspect.'® Consequently, while using an inscription to
commemorate the dead is ordinary, mentioning one’s religion was quite un-
usual, and almost exclusively Christian.

On the other hand, the choice to use poetic language in a funerary con-
text demonstrated a personal or family attachment to an elitist culture. The

10C. BREYTENBACH / C. ZIMMERMANN, Early Christianity in Lycaonia and Adjacent
Areas: From Paul to Amphilochius of Iconium (Leiden 2018); S. MiTCHELL, The Christians
of Phrygia from Rome to the Turkish Conquest (Leiden 2023).

1 B.1. BREYTENBACH, “The resurrected Jesus, Jonah, and the big fish”.

12 B.2. TREBILCO, “Epitaphs from the Cemetery of the Seven Sleepers”. Cf. N. ZIMMER-
MANN, “Das Sieben-Schlifer-Zometerium in Ephesos: Neue Forschungen zu Baugeschichte
und Ausstattung eines ungewdhnlichen Bestattungskomplexes”, JOAI 80 (2011) 365-407.

13 N. CarLEss UNwIN, “The Epigraphic Curve in Phrygia and its Borderland”, in:
K. Nawotka (ed.), Epigraphic Culture in the Eastern Mediterranean in Antiquity (London/
New York 2021) 144-165.

14 B.2. TREBILCO, “Epitaphs from the Cemetery of the Seven Sleepers”.

15 B.3. MITCHELL, “The Lawyer, the Preacher, and a Guardian Angel”.

16 S, MiTcHELL, “Epigraphic Display and the Emergence of Christian Identity in the
Epigraphy of Rural Asia Minor”, in: W. Eck/P. FUNKE (eds.), Oﬁ‘entlichkeit, Monument,
Text (Berlin/Boston 2014) 275-297.
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iconographic and textual self-representation of Christians after death could
express a desire for social distinction despite adherence to egalitarian beliefs
in the afterlife.”” Epigrams inscribed on funerary monuments attested to a
powerful link with classical literary models, particularly the Iliad. This as-
sociation between poetry and epitaphs was long-established in the Greek
world.!8 Itis not necessary to assume that the deceased or his family themselves
always composed the versified text that made their tombstone eloquent and
elegant. Just like sculptors, minters and stone-cutters, there were itinerant
poets in Asia Minor who hired out their services and composed honorary
or funerary epigrams of varying degrees of beauty. These mercenary ver-
sifiers did not hesitate to make slight alterations to their text to adapt it to the
demands of their clients, inserting details directly linked to the personality or
position of the deceased.!” Unsurprisingly, Homeric language was also used
early on by Christians to commemorate their dead with particular distinction.

The use of versification may seem astonishingly coquettish and mundane,
contradicting Christian values. Nevertheless, social and funerary customs
were so powerful that they ignored religious differences. The importance of
poetic language in Greek and Latin epigraphy became even more pronounced
in Late Antiquity. The legalization of Christianity by the Roman authorities in
the fourth century came at a time when funerary epigrams were in vogue as a
symbol of belonging to an educated elite firmly devoted to the paideia.”® Al-
though the monumental corpus of epigrams edited by Reinhold Merkelbach
and Josef Stauber indicates a concentration of versified inscriptions in the
main urban centres of Asia Minor, mainly in Asia and Bithynia,*' even in
isolated regions such as Paphlagonia, the fashion for metrical epitaphs had
spread among local notables, including Christians. One family, for example,

7 H. LeppiIN, “Frithchristliche Graber und soziale Anerkennung”, ZThK 121 (2024) 19-47.

18 U. ECKER, Grabmal und Epigramm. Studien zur friihgriechischen Sepulkraldichtung
(Stuttgart 1990).

9P THONEMANN, “Poets of the Axylon”, Chiron 44 (2014) 191-225; C.ZIMMER-
MANN, “Faith and Verse: Gregory of Nazianzus and Early Christian Village Poetry”, in:
S. MitcHELL/P. PILHOFER (eds.), Early Christianity in Asia Minor and Cyprus: From the
Margins to the Mainstream (Leiden/Boston 2019) 126-147.

20 G. Acosti, “Saxa loquuntur? Epigrammi epigrafici e diffusione della paideia
nell’Oriente tardoantico”, AnTard 18 (2010) 163-180; G. AcosTti, “Greek Metrical In-
scriptions, Classical Paideia and Identity in Late Antiquity”, in: M.-P. pE Hoz/J.L. GARcCiA
ALONSO / L.A. GuiICHARD ROMERO (eds.), Greek Paideia and Local Tradition in the
Graeco-Roman East (Leuven / Paris/ Bristol 2020) 217-231.

21 R. MERKELBACH/J. STAUBER, Steinepigramme aus dem griechischen Osten, 1. Die West-
kiiste Kleinasiens von Knidos bis Ilion, 2. Die Nordkiiste Kleinasiens (Marmarameer und
Pontos), 3. Der “Ferne Osten” und das Landesinnere bis zum Taurus, 4. Die Siidkiiste Klein-
asiens, Syrien und Palaestina (Stuttgart/ Leipzig 1998-2002).
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took care to use pseudo-hexameters to commemorate a father and his two
daughters while emphasizing their deep piety towards God.*

Versified inscriptions materialized and displayed Christians’ adherence to
Greek literature, and this cultural inclination was not seen as contradictory
to their faith. On the contrary, Homeric poetry enjoyed a sort of second
youth even in remote regions of Galatia, where a couple belonging to the
ruling class expressed grief at the untimely death of their daughter.”® The
exaltation of the virginity of the young deceased was also an expression of
the new value placed on a life consecrated to God, considered superior to
marriage and motherhood. In the metrical epitaphs of late antique Christians,
literary tradition, social hierarchy and religious beliefs found a harmonious
combination. Classical tradition was reformulated to express a new message
that heralded the triumph of Christianity.>*

3. Ecclesiastical Inscriptions

The hierarchical structure of Christian communities seems to have appeared
very early as Jesus entrusted the mission of propagating the religion to the
apostles and the role of instructor and overseer was given by the apostles to
their own disciples. From the middle of the second century onwards, bishops’
rule over their own communities became or was intended to become ex-
clusive, and the affirmation of a ‘monarchical’ episcopate was evident across
the Roman world: episcopal authority began to be ascertained in a more ex-
clusive manner.*® At the same time, bishops began to meet in assemblies,
called synods in the East or councils in the West, to take joint decisions on
matters of faith and discipline. The authority of each bishop depended on his
grasp over his own community. The collective power of episcopal assemblies
rested not only on apostolic succession, which legitimized the participants,
but also on the concertation and concentration of individual authority.
However, the structure of the first Christian communities does not seem to
have been based on a strong hierarchy, as it can be assumed from Pliny the
Younger’s letter to Trajan, which mentioned neither a bishop nor a priest, just

2B 4. OHLER, “Himmlischer Lohn fiir tugendhaftes Leben”.

23 B.6. HUTTNER, “Grabinschrift der Palladion”.

2 G. AGosTt, “Metrical Inscriptions in Late Antiquity: What Difference Did Christianity
Make?”, in: F. HApjITTOFI/A. LEFTERATOU (eds.), The Genres of Late Antique Christian
Poetry: Between Modulations and Transpositions (Berlin/ Boston 2020) 39-58.

% A. HanDL, “Viktor 1. (189%-1997) von Rom und die Entstehung des ‘monarchischen’
Episkopats in Rom”, SacEr 55 (2016) 7-56.
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two women who probably acted as deaconesses.?® The bishop’s figure began
to emerge in early Christian inscriptions from the third century in central
Asia Minor, particularly in Phrygia.?” Apart from bishops, few other members
of the ecclesiastical hierarchy are mentioned in these inscriptions, apart from
some priests. Clearly, the structure of many Christian communities must still
have been rudimentary, with a limited number of clerics, before the official
recognition of Christianity by the Roman authorities with the so-called Edict
of Milan promulgated in 313.

The legalization of the new religion allowed its members to organize
themselves in broad daylight, while at the same time clerics received judicial
and tax privileges. Added to this were the generous donations lavished by the
imperial power to some major episcopal sees. Christianity became official
at the same time as it was institutionalized and monumentalized. Benefiting
from imperial recognition, Christian communities very soon made their
presence conspicuous in the urban context of cities, as many architectural
complexes reveal. The private houses previously used as places of worship
were replaced by larger, visible religious buildings. In the city of Laodicea
Combusta, in the Anatolian province of Pisidia, the local bishop, a con-
temporary to the emperor Constantine, mentioned on his epitaph the ex-
tensive construction and embellishment work carried out on the cathedral.
Unfortunately, the remains of it have not been found yet. Despite his autobio-
graphical concern to recall his distinguished social origins and career within
the provincial administration, the bishop wanted above all to show his role
as a builder.?® This bishop was both exceptional and exemplary, as epigraphic
evidence of church construction is rare during Constantine’s reign, but it does
attest to the ability of bishops to gather resources from their communities to
launch ambitious building projects.?’

26 Plin. Min. Ep.10.96.8: Quo magis necessarium credidi ex duabus ancillis, quae ministrae
dicebantur, quid esset ueri, et per tormenta quaerere. Nihil aliud inueni quam superstitionem
prauam et immodicam. (“This made me decide it was all the more necessary to extract the
truth by torture from two slave-women, whom they call deaconesses. I found nothing but a
degenerate sort of cult carried to extravagant lengths”, trans. RADICE).

%7 E.g. W.H. BUCKLER / W.M. CALDER/ C.W.M. Cox, “Asia Minor, 1924. III. Monu-
ments from Central Phrygia”, JRS 16 (1926) [53-94], 58, no. 177, fig. 9; ibid., 734, no. 200,
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scriptiones Bureschianae (Greifswald 1902) 31, no.55; E. GiBsoN, “Montanist Epitaphs at
Usak”, GRBS 16 (1975) 435-6, no. 2, pl. 4.
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wichtiges Zeugnis zum frithen Kirchenbau in Kleinasien”, JAC 48-49 (2005-2006) 67-76.

2 R. HAENSCH, “Le financement de la construction des églises pendant ’Antiquité
tardive et I’évergétisme antique”, AnTard 14 (2006) 47-58; R. HAENsCH, “Der Kirchen-
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Antiocheia und Jerusalem und dem in Italien”, in: W. AMELING (ed.), Die Christianisierung
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Thanks to the decisive support provided by emperors, bishops became
prominent figures in late antique cities.*® The progressive conversion of
almost the entire population of the Roman world strengthened the position
of bishops in their relations to municipal notables. At city level, the bishop
was now the only person capable of launching major architectural pro-
grams. Episcopal involvement in public spaces extended beyond the religious
buildings that had gradually Christianized the appearance of cities. Without
replacing the municipal authorities, bishops intervened in the upkeep of his
city’s monumental heritage. A remarkable example of this comes from an in-
scription from Zenonopolis in Isauria at the end of the fifth century. In this
isolated, mountainous region, which had long been subject to rampant bandi-
try, the bishop of this modest town decided to restore the aqueduct. The in-
scription not only celebrated and commemorated the bishop’s benevolent
action towards his community, but also indicated that the municipal aqueduct
now bore the name of a saint.*! The memory of the saints served to legitimize
the Christian community itself and strengthen bishops” authority. Bishops
also encouraged the cult of the saints by directing the piety and generosity of
brethren towards their cathedral. However, there were dissident groups, la-
belled heretics by civil and religious authorities, who retained epigraphic vis-
ibility until the end of the fourth century, as in the case of the city of Laodicea
Combusta, before repression silenced them and made them invisible.??

Imperial power backed only the Church labelled as orthodox and sys-
tematized its organization throughout the Roman world. However, the stand-
ardization of the Church was tempered by the local traditions that constituted
a sacred history. The diffusion of the cult of martyrs was encouraged by epis-
copal authorities insofar as it sanctified their own communities and increased
their authority. However, a bishop’s choice to encourage piety towards local
saints did not contradict his desire to increase the sanctity of his episcopal
see by acquiring relics of saints from other places. Despite his concern to pro-
mote his bishopric in the 360-370s, bishop Basil of Caesarea in Cappadocia

Kleinasiens in der Spdtantike (Bonn 2017) 331-392; R. HAENScH, “Zwei unterschied-
liche epigraphische Praktiken: Kirchenbauinschriften in Italien und im Nahen Osten”, in:
K. BoLLE/C. MacHADO/ C. WITSCHEL (eds.), The Epigraphic Cultures of Late Antiquity
(Stuttgart 2017) 535-554.

30R. HAENscH, “Die Rolle der Bischéfe im 4. Jahrhundert: Neue Anforderungen und
neue Antworten”, Chiron 37 (2007) 153-181.

31 B.10. PILHOFER, “Bischof Firminianus und der reparierte Aquiadukt des Sokrates”.

32 B.5. ZIMMERMANN, “Zwei Inschriften — eine Person?”. Cf. W.M. CALDER, “The
Epigraphy of the Anatolian Heresies”, in: W.H. BUCKLER / W.M. CALDER (eds.),
Anatolian Studies Presented to Sir William Mitchell Ramsay (Manchester 1923) 59-91;
A.R.R. SHEPPARD, “Jews, Christians and Heretics in Acmonia and Eumeneia”, AnSt 29
(1979) 169-180.
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considered the martyrs to be citizens of the world since they were venerated
by all Christians.*® Clearly, the cult of martyrs had both a topical and a uni-
versal dimension: every local church had to have relics placed under its altar,
and the veneration of the martyrs was shared by all Christians. Some saints
enjoyed extraordinary success in Late Antiquity, to the point where they lost
any local dimension, even though they may have retained a particular favour
in their region of origin, such as Menas in Egypt, Demetrius in Thessalonica,
Thecla in Isauria and John the Evangelist in Ephesus.*

The case of John is interesting for two reasons: first, his status of apostle
and evangelist radically distinguished him from ordinary martyrs; second,
his tomb had been preserved in Ephesus and had become such an important
place of pilgrimage in Late Antiquity that in the sixth century the emperor
Justinian had a magnificent basilica built on the site of his tomb. Besides the
emperor’s particular devotion to John, his status as tutelary saint of the Chris-
tian community of Ephesus was used by a bishop of Ephesus contemporary
to Justinian to assert its pre-eminence over neighbouring episcopal sees.*
The preservation of a fragmentary letter from Justinian addressed to Ephe-
sus and inscribed by decision of the bishop reveals a use of the holy memory
and apostolic foundation to promote his own community. The bishop man-
aged to convince the emperor to support the pre-eminence of Ephesus against
the claims of the bishopric of Smyrna, whose foundation dated back to the
martyr Polycarp, a disciple of John.*® The epigraphic display of the imperi-
al letter was meant to prove the anteriority and superiority of Ephesus over
Smyrna. It should be pointed out that if the bishop of Ephesus took advantage
of Justinian’s devotion to John to defend the prerogatives of his see, there
were actually other places of worship dedicated to other saints in his own
city. The two general councils held in Ephesus in 431 and 451 met in a vast
basilica dedicated to the Virgin Mary, which was the nerve centre of the

33 Bas., Homilia in SS. In mart. Sebast. 2 (PG 31, 509B).

3% A.M. OrseLLI, “Tradizioni di culto di san Giovanni apostolo tra Efeso, Costantinopoli
e Ravenna’”, in: L. PADOVESE (ed.), Atti dell’VIII Simposio di Efeso su s. Giovanni Apos-
tolo (Rome 2001) 187-200; J.-M. SPIESER, “Le culte de saint Démétrius a Thessalonique”,
in: J.-P. CAILLET et al. (eds.), Des dieux civiques aux saints patrons (Paris 2015) 275-291;
P. PILHOFER, Das frithe Christentum im kilikisch-isaurischen Bergland. Die Christen der
Kalykadnos-Region in den ersten fiinf Jahrhunderten (Berlin / Boston 2018) 205-229;
E. HAUSTEIN-BARTSCH, “Vom jugendlichen Martyrer zum alteren Kriegerheiligen — der
heilige Menas von Agypten”, in: L. BEREzZHNAYA (ed.), Die Militarisierung der Heiligen in
Vormoderne und Moderne (Berlin 2020) 59-82.

35 B.14. HARRISON, “The Protocols of Honour at Ephesus: Justinian and Bishop
Hypatios”. Cf. S. DESTEPHEN, “La chute d’Hypatios, archevéque d’Ephese (519-540/541)”,
Revue des études byzantines 67 (2009) 131-149.

36 I.Ephesos 1a.45.
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Christian community in Ephesus before Justinian built a new basilica ded-
icated to John.””

The prominence of the apostle John was therefore late and somewhat
instrumental. In fact, the bishop of Ephesus was concerned to have an in-
scription made mainly to commemorate and preserve the emperor’s response,
which was favourable to his city and unfavourable to Smyrna. Apart from the
case of Ephesus, epigraphic evidence of the cult of the saints is widespread
throughout Asia Minor, proof of a clear success, even if these inscriptions
represent only a small part of the totality of the saints venerated in this region
during Late Antiquity.*® For example, Christian literary sources from Late
Antiquity and the Middle Ages attest to the presence in Ephesus of a whole
series of places of worship dedicated to other saints, including some martyrs
and bishops, who are not known from any inscriptions.* The veneration of
local bishops was obviously the result of a desire on the part of their succes-
sors to sanctify their predecessors in order to legitimize the authority of their
successors. Attestation of the cult of holy bishops also demonstrated the early
control exercised by the bishops over the establishment and closure of the
sacred canopy of Ephesus and, more broadly, of any city.

The cult of the holy bishops was even more important in Cyprus.*® Since
the first council of Ephesus in 431, the Church of the island had enjoyed the
privilege of autocephaly vis-a-vis the patriarchate of Antioch, whose incum-
bent was then in conflict with the bishops Cyril of Alexandria and Mem-
non of Ephesus, who dominated the council. This juridical autonomy of the
Church, granted in special circumstances, was threatened some fifty years
later by a patriarch of Antioch, who received the support from the emperor in
Constantinople. In this time of uncertainty, the relics of Barnabas, who sup-
posedly evangelized the island, were discovered. According to a hagiographic
text, the miraculous discovery of Barnabas” body, with the Gospel of Mat-
thew placed on his chest and written by his own hand, offered the Church of
Cyprus the opportunity to prove an apostolic origin as old and venerable as

7 N.D. Karyprs, “The Development of the Church of St Mary at Ephesos from late
Antiquity to the Dark Ages”, AnSt 69 (2019) 175-194. Cf. R. HARREITHER, “Die Synoden
von Ephesos”, MCA 8 (2002) 78-94.

38 NOWAKOWSKI, Saints.

3 Eus. Caes., HE 3.31.3, 5.24.2-3; ACO 1 1.5.14, 1.19-21; Synaxarium ecclesiae Constant-
inopolitanae, ed. DELEHAYE, col. 664, 1.18-29. Cf. T. GEORGES, “Die ephesischen Christen
in nachneutestamentlicher Zeit. Erwdgungen zur christentumsgeschichtlichen Bedeutung
der Stadt Ephesos und ihrer Darstellung bei Euseb von Césarea”, in: Id. (ed.), Ephesos. Die
antike Metropole im Spannungsfeld von Religion und Bildung (Tiibingen 2017) 321-336.

10 G. DELIGIANNAKIS, “From Aphrodite(s) to Saintly Bishops in Late Antique Cyprus”,
in: C. BREYTENBACH /]. OGEREAU (eds.), Authority and Identity in Emerging Christianity
(Leiden 2018) 326-346.
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that of the Church of Antioch, in order to nullify the claims of the patriarch
over the island. To convince the emperor of the validity of his arguments, the
metropolitan bishop of Cyprus presented the relics of Barnabas and gave the
copy of the Gospel found in his tomb. The emperor ordered a basilica to be
built on the site of Barnabas’ tomb.*! The defence of the autocephaly of the
Church of Cyprus also took on an epigraphic dimension, as revealed by a
versified inscription from Tremithus displayed in honour of the holy bishop
Spyridon on the mosaic floor of the cathedral by a homonymous successor.*?

While the top of the ecclesiastical hierarchy ‘epigraphically’ occupied
public spaces and places of worship, intermediate and lower clerics were
mainly attested by funerary inscriptions. Metrical epitaphs were apparently
more popular with the upper levels of the Church, as it was the case in Asia
Minor and adjacent regions of the Aegean Sea. Funerary inscriptions reveal
that clerics, unlike bishops, were most often mentioned in a family context.
Some did not hesitate to mention their social and cultural heritage and their
profession as craftsmen or merchants, although this kind of information
tended to diminish after the fourth century.** Possibly at the beginning of the
following century, a priest from Philippi in Macedonia, who originated from
a wealthy family in Constantinople, recounted on the mosaic pavement of
a funerary chapel the various phases of his ecclesiastical career under three
successive bishops.** It has to be said that this type of funerary inscription is
quite exceptional for its biographical richness and almost autobiographical
character. During the fifth and sixth centuries, while the Church had become
a pervasive institution throughout the Mediterranean, epigraphic evidence
of the clergy had become more formal and simpler, although it was still very
present in late antique necropolises.*®

4. Lay People Inscriptions

Although clerics are over-represented among Christian inscriptions, the pre-
dominance of funerary inscriptions and the simplification of the texts in-
scribed on tombstones are characteristics that clerics shared with lay people.

41 Al. Mon. Laud. Barnab. (ed. VAN DEUN). Cf. E. CRONNIER, Les inventions de reliques
dans PEmpire romain d’Orient (IV*-VI s.) (Turnhout 2015) 104-114.

12 B.7. SumMA, “The Mosaic Inscription of Bishop Spyridon in Tremithus”.

3 W. Eck, “Handelstatigkeit christlicher Kleriker in der Spatantike”, MHA 4 (1980)
127-137; HUBNER 2005, 245-258.

4 B.13.]. OGEREAU, “The Clerical Career of the Presbyter Daniel at Philippi”.

5 For the necropolises of Korykos and Korasion in Cilicia, see HUBNER 2005, 96-105,
and more broadly J. C. CuBas Diaz, Das Sepulkralwesen im Rauen Kilikien am Ende der
Antike. Funerdrarchdologie und Grabepigraphik einer spitantiken Landschaft (Bonn 2021).
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Christian epitaphs were original in that they alluded, discreetly or obviously,
to the religion of the dead and the living as well. Although in the western part
of the Roman Empire many pagan funerary inscriptions were dedicated to
the divinities of the underworld by the traditional and widespread formula
dis manibus sacrum, in the Greek-speaking part of it, the equivalent formula,
Beoig katayBoviowg, was much rarer. Consequently, in the Roman East, most
pagan epitaphs never indicated the religion of the deceased. The will to assert
a religious identity was characteristic of Christians from the time of their very
conversion, and this difference appeared on the earliest Christian epitaphs.

The funerary landscape of Late Antiquity was considerably simplified
compared to the Early Roman Empire, although some epitaphs continu-
ed to be characterized by particular ornaments, poetic language and bib-
lical quotations. The quality of the sculptural decoration is an indication of
funerary expenditure, but the beautiful early Christian stelae figuring doors
or porticoes found in Phrygia and Lycaonia disappeared after the fourth
century.*® The plain decoration and poor language of a great many epitaphs
resulted from the standardization of both the religious beliefs and funerary
practices of Christians. However, this form of epigraphic levelling was not
complete among believers, especially the laity. The attachment to classical
education and Homeric language survived longer within the imperial aris-
tocracy and local nobility than among the ecclesiastical hierarchy. Clearly,
clerics were ubiquitous in public space and participated not only in the con-
struction of places of worship but also in public buildings and infrastructures,
as in the case of the aqueduct of Zenonopolis renovated by a local bishop.*’
Consequently, traditional euergetism, which had a private origin and civic
dimension, began to decline in the face of the rise of Christian euergetism,
which had a religious and ecclesiastical nature.

Yet, a form of Christian euergetism performed by lay people existed
throughout the fourth century until the beginning of the following century.
Members of the local notability financed constructions, restoration work
and charitable acts from their personal fortune. Traditional euergetism and
Christian euergetism were normally distinguished by motivations and des-
tinations: while the first was fueled by aristocratic competition and extolled

46 T. LOCHMANN, Studien zur kaiserzeitlichen Grab- und Votivreliefs aus Phrygien
(Basel 2003); U. KeLP, “Grave Monuments and Local Identities in Roman Phrygia”, in:
P. THONEMANN (ed.), Roman Phrygia: Culture and Society (Cambridge 2013) 70-94. Cf.
S. DESTEPHEN, “The Funerary Epigraphic Landscape of Late Antique Asia Minor”, in:
S. ARDELEANU/J. CuBAs Diaz (eds.), Funerary Landscapes of the Late Antique oecumene.
Contextualizing Epigraphic and Archaeological Evidence of Mortuary Practices (Heidelberg
2023) 233-247.

47 B.10. PILHOFER, “Bischof Firminianus und der reparierte Aquadukt des Sokrates”.
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members of a civic community, the second displayed charity and helped
modest people. Traditional euergetism was ostentatious as the rich wanted
to justify their social pre-eminence by giving a part of their wealth, while
Christian euergetism manifested personal piety in search of individual
redemption.*®

Limits between both euergetisms sometimes tended to blur when rich
Christians wanted not only to help the weakest, but to make it publicly
known. Local notability had public baths rebuilt, as for example in Ephe-
sus at the end of the fourth century probably, or in Kourion, on the island of
Cyprus, at the beginning of the fifth century. In the first case, the benefac-
tress was rewarded with a statue and an epigram was inscribed on the base
beginning with a cross and praising two traditional qualities of a classical
euergete, rhotipio (love of glory and prodigality) and peyodoyuyio (mag-
nificence and magnanimity).* In the second case, the Christian notable re-
stored, rather than built, a thermal complex and an annex that he offered to
his city badly hit by an earthquake at the end of the fourth century. A series of
epigrams on mosaics showed all the users of these baths the literate culture,
personal piety and munificence of the euergete, halfway between ostentatious
generosity and pious charity.*

The quest for distinction, even in a Christian Empire, was characteristic
of the wealthy and educated elite. The long funerary epigram composed
for and probably by a leading citizen of Tanagra, in Thessaly, expressed in
forty Homeric hexameters the deceased’s attachment to classical culture, per-
sonal piety, and concern for certain funeral rites and charitable actions. The
epitaph also expressed a strong fear of seeing his tomb violated or reused.!
To ward off this threat, the epigram ends with an astonishing list of curses.
There was traditionally a mention of a fine to be paid to the city treasury
by anyone who had usurped a tomb and some epitaphs mentioned that a
copy of the deceased’s will had been deposited in the municipal archives to

8 P. VEYNE, Le pain et le cirque. Sociologie historique d’un pluralisme politique (Paris
1995) 57; R. KLEIN, Zum Verhdltnis von Staat und Kirche in der Spdtantike. Studien zu po-
litischen, sozialen und wirtschaftlichen Fragen (Tiibingen 2008) 50 and 78.

4 L.Ephesos 2.453. Cf. S. BuscH, Versus balnearum. Die antike Dichtung iiber Béider und
Baden im rémischen Reich (Munich 1999) 185-7; G.M. RoGERs, “The Constructions of
Women at Ephesos”, ZPE 90 (1992) 222-223; J. PICKETT, “Temples, Churches, Cisterns and
Pipes: Water in Late Antique Ephesus,” in: G. WIPLINGER (ed.), De aquaeductu atque aqua
urbium Lyciae Pamphyliae Pisidiae: The Legacy of Sextus Julius Frontinus (Leuven/ Paris/
Bristol 2016) 299 and 302; M. ZYTKA, A Cultural History of Bathing in Late Antiquity and
Early Byzantium (London /New York 2019) 24.

%0 B.8. SumMa, “The Epigraphic Dossier of the Complex ‘of Eustolios’™.

51 B.9. CHRISTIAN, “Das “Testament’ des Philomenes”.
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confirm his possession of the tomb.>* From the fourth century onwards, the
reference to municipal institutions disappeared in favor of formulas of curses
uttered against the desecrator whose body deserved to receive no burial and
to be devoured by dogs. The absence of burial was a terrible threat that was
waved against his worst enemies and it should be noted that the curses uttered
against the usurper of the tomb did not possess any Christian dimension.
The devouring of the corpse by dogs seemed more terrible than eternal pun-
ishment. Despite the ritual prescriptions provided at the beginning, this
epitaph showed the prevalence of ancestral fears.

However, there is no doubt about the religious affiliation of the deceased.
The persistence of a social behavior inherited from paganism was precisely
what the ecclesiastical authorities targeted and tried to eradicate through
a ceaseless effort of preaching and instruction. Controlled by the bishops,
clerics formed a body of collective control over lay people. The degree of
standardization of religious beliefs and practices was consequently higher
on the side of the clergy than the laity, as is apparent from the earlier formu-
laic nature of the epitaphs of the clergy compared to the epitaphs of the laity.
In the middle of the fifth century, epitaphs of individuals could still reveal
a divergent interpretation of the orthodox version. A versified funerary in-
scription of Egyptian origin evoked Jesus and martyrs smiling or laughing
at earthly death, and asserted that mere mortals ascended to heaven like
authentic martyrs.>

To convince individuals of the truth of Christianity and affirm its triumph,
ecclesiastical authorities multiplied places of worship and marked spaces with
symbols of the new religion. The cross became omnipresent in the space in-
habited by the living and the dead as well, and spread over the walls of pub-
lic and private buildings.”* Through words and images, persuasion and con-
straint, clerics led the laity towards salvation by Christianizing their daily
life and environment. Inscriptions participated in this display of Christianity
to the point of reorganizing the topography of urban centers according to
places of worship. Christian basilicas became buildings that polarized the

52 STRUBBE, Arai epitymbioi ; T. RrT1, “Iura sepulcrorum a Hierapolis di Frigia nel quad-
ro dell’epigrafia sepolcrale microasiatica. Iscrizione edite e inedite”, in: Libitina e dintorni.
Libitina e i luci sepolcrali, le leges libitinariae campane, iura sepulcrorum: vecchie e nuove
iscrizioni (Rome 2004) 539-548; K. HARTER-UiBopruu, “Tote soll man ruhen lassen ...
Verbote und Strafen zur Sicherung von Grébern am Beispiel der Inschriften von Ephesos”,
in: J. FIscHER (ed.), Der Beitrag Kleinasiens zur Kultur- und Geistesgeschichte der griechisch-
romischen Antike (Vienna 2014) 157-180.

53 B.15. DELIGIANNAKIS / PILHOFER, “Heavenly Laughter in a Funerary Poem”.

% S. DESTEPHEN, “The Process of ‘Byzantinization” in Late Antique Epigraphy”, in:
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formations (London/New York 2020) 23-4.
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attention of inhabitants and attracted crowds of believers. The conversion
of the Roman world, omnipresent in space, became total with the Chris-
tianization of time. Liturgical celebrations and martyrs’ festivals, performed
by clerics, now rhythmed life of the lay people. An exceptional example of the
construction of Christian time is provided by a fragmentary calendar dated
to the fifth century and discovered in Sicyon, on the Gulf of Corinth.> It
mentions the martyrs celebrated each day by the Christian community. Some
saints had a regional or local dimension, but their juxtaposition showed that
Christians were united by faith and protected by holy figures. The present
was now Christianized, the future now seemed reassuring and even the past
was reworked by the production of false oracles announcing the coming of
the Virgin.>

5. Conclusion

Christianity rapidly adopted an epigraphic expression because it appeared
in a Greek-speaking environment that had a long tradition of inscribing
texts on stones. Yet, it is important to note that Christians were careful to in-
scribe texts only in areas where inhabitants had adopted this cultural and
social practice. Unlike Egypt, where epigraphic practice was limited during
the Roman era and Christian inscriptions were few, in Asia Minor the pro-
duction of inscriptions was very important and the evidence of Christianity
is both numerous and early. However, the geographical distribution of Chris-
tian inscriptions before Constantine is not a reflection of the spread of Chris-
tianity. Large and old Christian communities could have a discreet or hidden
expression due to a heavy, even hostile pagan context. In contrast, in central
Anatolia, where part of the local elites had converted as early as the second
and third centuries, one finds more early Christian inscriptions than in any
part of the Greek-speaking world. Following the pattern of pagan epigraphy,
Christian inscriptions were overwhelmingly epitaphs, and this imbalance in
inscribed documents continued throughout Late Antiquity, even after Con-
stantine’s conversion to Christianity.

A new epigraphic habit, starting with the legalization of Christianity,
appeared with the irruption of the Church in the public space. This religious
affirmation, promoted by the State, took the form of construction of uncount-
able Christian basilicas and a display of ecclesiastical authorities. Already
attested on early Christian inscriptions, clerics, in particular bishops, were

55 B.1l. HALLOF, “Puzzeln fiir Heilige”.
56 B.12. HALLOF, “Maria auf Ikaria”.
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even more present on the inscriptions of the post-Constantinian period. Mo-
bilizing personal fortune and resources of their community, they intervened
in a personal or collective capacity to build, embellish or enlarge places of
worship. Their action aimed above all to convert, educate and guide the laity
by showing inscribed texts that Christianized space as well as time. The in-
scriptions of ecclesiastical authorities were omnipresent, even if most of them
have now disappeared forever, because they symbolized the complete con-
version of Greek civilization to Christianity. Christian inscriptions, whether
private or public, materialized the historical turning point when the Roman
Empire converted to Christianity. The Christianization of Greek epigraphy
reflected as much the absorption of Greek culture by Christians as its re-
interpretation to express values of the new religion before the epigraphic
production began to dwindle and decline after the second half of the sixth
century.



Observations on the Language and Literary Style
of Some Significant Christian Inscriptions

Heinz-Giinther Nesselrath

Although the inscriptions discussed in this volume were primarily chosen
for the considerable interest of their content, they are also remarkable and
revealing documents for the development of the Greek language in Roman
Imperial and Late Antique times and for the educational standards and the
rhetorical and poetical skills of their authors, as the following pages hope to
show.

L. Introductory Remarks on the Development of
the Greek Language during Later Antiquity

Since late Hellenistic times, an interesting divergence took shape in the devel-
opment of Greek language and literary culture. On the one hand, literary
culture (predominantly represented by Greek Rhetoric) more and more
looked back five to six hundred years to the great Athenian orators of the fifth
and fourth centuries Bc; leading intellectuals like Dionysius of Halicarnassus
advocated modelling one’s speeches after Lysias, Demosthenes and others,
and this “classicistic turn” was then strengthened and underpinned by what
might be called an “Atticistic turn”, i.e. an effort to write in an Attic dialect
as close to that of the fifth and fourth centuries Bc as possible. On the other
hand, in sounds and pronunciation the Greek language moved more and
more away from its status in the so-called “classical times™' vowels that
originally were long lost their quantity so that omega now sounded like
omicron and eta like iota. Already in Hellenistic times, epsilon-iota had be-
come indistinguishable from iota (and the same happened to upsilon and
omicron-iota), and alpha-iota from epsilon. Greek thus moved into a state
of “diglossia”, in which written language — especially texts dominated by
the above-mentioned trends of Classicism and Atticism - and spoken word

! See the outline of these developments in R. BROWNING, “Von der Koine zu den An-
fangen des modernen Griechisch,” in: H.-G. NESSELRATH (ed.), Einleitung in die griechische
Philologie, Stuttgart/Leipzig 1997, [156-168] 157-162.
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became two rather different things. Writing texts in the “correct” way, which
was conservative and oriented towards the “classical” past, depended on an
education that was not available in equal measure in all places and milieus,
and even people who had had a thorough education were not immune to
influences by contemporary spoken language. All this is reflected in the in-
scriptions discussed in this volume, as the following survey will show.

2. A Look at the Prose Texts in this Collection
(ICG 829;1028; 371; 4708; 3389; 4646; 4652)?

The prose inscriptions in this collection exhibit the just-mentioned ortho-
graphic “mistakes” (caused by the influence of spoken language) in varying
degrees. In the very short text of ICG 829 [see B.1 above] (produced in second
century AD Lycaonia) we have two times k£ instead of xai and an obvious
orthographical mistake (pvriopng instead of pvrjpng). The somewhat longer
text of ICG 1028 [B.3] (from mid third-century Ap Phrygia), too, presents
several instances of the spelling € instead of ou (1.13 évtéAhope instead of
-pot, 116 teBfjve instead of tebijva, 1.18-19 £ote instead of €oton), while
8idw in 1. 4 is a late secondary form of didwl, attested by the grammarian
Herodianus (2™ century Ap) and frequently found in various versions of the
Alexander Romance.

The spelling x£ is also found (besides the correct kai!) two times in the
considerably longer text of ICG 371 [B.5] (written in Lycaonia about 340 AD),
a detailed account of Marcus Iulius Eugenius, a Christian dignitary who had
to endure some trying times during the persecution instigated by the emperor
Maximinus in the early fourth century before becoming a bishop and builder
of a new church as well as of his own funerary monument. There are also
several more “deviant” spellings, which reflect the phonological development
of the later Greek language: seven times we find confusion of et and t (1.2
T6EL, 1. 4 e pliag, 1. 6 Xp[eliotiovoig, 1. 9 Xpewotiaviv, 1.10 Swotpeiyag
and oA, 1.13 émutepiag); the most glaring case of spelling according to pro-
nunciation and not according to traditional writing is émyp<a>¢@ive instead
of émypaepiivar in 1.18. Stylistically, the whole text about the life and career of
Eugenius consists of one long sentence elaborately structured by a series of
participles (1. 2 otpatevo(d]pevos - 1. 3 yipalc] - 1. 4 otpatevodpevov’ - 1.7
vmopeivag — 1. 8 omovddoog - 1. 9 puAdoowv - 1.10 dwatpeiyog - 1.12 xato-
otaf[el]g - 1. 13 diot[x]rjoag — 1.14 dvowodo[p]ioas - 1. 17 kataokevd[oog

2 See B.1.3.5.10.13.14 in this volume.
3 This has to be corrected to atpatevadpevos, as B.5. ZIMMERMANN, “Zwei Inschriften -
eine Person?”, 106 correctly remarks.
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Aewp6pe]vog te) and a concluding finite verb (1.18 émoinoa), after which a
relative clause concludes the whole structure (1.18-19).

About 150 years later, Firminianus, another bishop (of Zenonopolis in
Isauria), is commemorated (in ICG 4708 [B.10], which can be dated to 488
AD) for his rebuilding of an aqueduct that had probably been destroyed in
the course of an internal conflict.* Here, too, we repeatedly find an iota where
epsilon-iota would be the “correct” spelling (1. 4 Umortiorv instead of -efav, 1. 6
08piw instead of -elw); moreover, we find a confusion of omega and omicron
in L. 11, and we find an epsilon where alpha-iota would be “correct” (1.8 t&g
mipeapies instead of taig mpeaPeious). The most serious case, however, is the
“reverse confusion” of e/ at in 1. 7, where a correct elyec0e has been replaced
by elyeaBau, thus suggesting an infinitive instead of an imperative. Possibly
this misplaced infinitive was also influential in the placement of another
wrong infinitive (StapuidttecBot) in 1. 9 where a secondary clause starting
with 6mwg should have got a predicate in the subjunctive (StagpuidtTnTon) or
future indicative (StapuiayOvjoetat), if the rules of “classical” grammar had
been obeyed. Thus, whoever wrote this text committed quite a few clear vio-
lations of this grammar, due to influences of spoken language.

Julien Ogereau [B.13] presents a more or less contemporary or slightly
later funerary inscription from Philippi in Thessalia (ICG 3389), in which
the speaker is the deceased himself, who - after looking back on his origins
(in Constantinople) and his ecclesiastical career (in Philippi) - tells us that
he erected this funerary monument (while still living) both for himself and
his wife. The text is very carefully constructed. Both at the beginning and at
the end we have a short primary clause: the beginning one informs about the
speaker’s birthplace, the concluding one® gives his name, after which a relative
clause tells us about the erection of the monument. In between we have a
“network” of “interlocking” relative clauses (the first of which depends on
Kwvotavtivov ... 1] oA in 1.1-2), and this “network” reaches its climax in
the enumeration (starting with @v in 1. 10) of the three clerics who promoted
the speaker’s ecclesiastical career. Each of them receives a honorific character-
ization which gets longer in each case: Iakobos (1. 10-11) gets four words (in
eight syllables), Demetrios (l.13-14) gets eight words (in 19 syllables), and

4 See B.10. PILHOFER, “Bischof Firminianus und der reparierte Aquadukt des Sokrates”,
1871.

5 Because of a lacuna in 1. 21, there is some uncertainty how this second primary clause
began: OGEREAU, (B.13. “The Clerical Career of the Presbyter Daniel at Philippi”, 216),
following Chaniotis, reads 6]v évopa 8¢ pot, but I find the 6]v puzzling (it is also not trans-
lated). The sentence might either simply start with dvopo 8¢ pot (which, however, would
leave the ]v unaccounted for), or we might supplement £ott]v 6vopa 8¢ pot (the space for
€oti]v might be found, if we read the word before as idpu[oe(v) instead of idpv[oato).
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Bisaltios even gets two extended characterizations (l.15-17 and 18-20), the
first containing ten words (in 25 syllables), the second sixteen words (in 29
syllables). These characterizations, then, neatly exhibit the rhetorical device
of “increasing terms” (“wachsende Glieder”), also known as the fourth of “Be-
haghel’s Laws”.6 Still, for all the artfulness displayed in this text, it also shows
some “deviant” features because of the influence of contemporary spoken
language: a confusion of omikron and omega (1. 3-4: Maxedohvwy instead of
-6vwv), of iota and epsilon-iota (1.7 Blwv instead of Oeiwv; 1. 18 pelv instead
of Nyiv), and of eta and iota (1. 10 &oidnpog instead of -pog). The most curious
feature is that the author several times confuses the prepositions €ig and év,
writing v for €ig in 1. 3, 6 and 14. This phenomenon is found in no other of
the inscriptions of this volume; it may actually be a kind of “hypercorrection”,
because the preposition év was to disappear from the later Greek language,’
and thus in another way demonstrates the efforts the author of this text made
to demonstrate his command of “high” Greek.

James R. Harrison [B.14] presents prose fragments from inscriptions of
the time of the Emperor Justinian (ICG 4646 and 4652; middle sixth century
AD) found in Ephesus and representing some of the latest texts discussed in
this volume. ICG 4646 is generally thought to come from a letter written by
the emperor himself or one of his highest officials;® therefore we may expect
that its Greek conforms to the highest literary standards - and indeed none
of the “mistakes” or confusions present in the prose texts discussed so far
in this section are found here. ICG 4652, written by (or by the order of) the
Ephesian bishop Hypatios at about the same time, confirms to a similarly
high standard, showing only once a confusion of iota with epsilon-iota (.23
mapapvBeiay instead of tapapvBiav). There are, however, two more features
worthy of comment: in 1. 14 we find an active form (¢mpenoein) of the verb
emperéopar, which “normally” has only mediopassive forms;? in 1. 27-31, we
have alternating optative and subjunctive forms within a conditional clause

N

(el 115 ... AGPot ... 1] @ ... TepLPpoOVHoOL ... 1] ... p1) TTpooaryyelAn'®). The

© For Behaghel’s “Gesetz der wachsenden Glieder” see, e. g., K.-H. BEsT, “Otto Behaghel
(1854-1936)”, Glottometrics 14 (2007) [80-86] 82.

7 See CHRISTIDIS 2007, 628; HorRrROCKS 2010, 285.

8 See B.14. HARRISON, “The Protocols of Honour at Ephesus: Justinian and Bishop
Hypatios”, 223 and 226.

9 Active forms of émpeléopar seem to be a late phenomenon which is apparently not
attested before Roman Imperial times: for émpeAfjoat (aor. Inf. Act.) cf. Phryn. Praep. soph.
Fr.358 ed. DE BORRIES, for émpeAetv Iulian. Laus Const. 2 (or. 3) 34 p. 121c, for émpelodvtt
Ephr. Syr. Sermo paraen. 28 1.18 ed. PHRANTZOLES, for émpelodvrtag Ps.-Io. Chrys. De
paen. PG 60 p.703.36.

10 HorrOCKS 2010,103 notes an “overlap” between subjunctive and optative forms already
in Menander (Epitr. 867-869); HorrOCKS 2010, 138 and 141 also notes the consciously kept
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just-mentioned émipeAnoei in 1. 14 is an optative form as well; so the author
of this text very consciously demonstrates his attachment to “classical” high
style.

3. Texts in “Classical Meters” (ICG 1031,
372, 4736; 4734; 4735; 4055; 4711)!!

A number of texts in this collection also cultivate “classical” meters to show
their command of traditional paideia. ICG 1031 [B.3] is a noteworthy example
of the mid-third century Ap, a funeral epitaph written by a lawyer with the
name Gaius in the Phrygian town Eumeneia and consisting of three parts: a
poem of four and a half elegiac distichs; a second poem of seven elegiac dis-
tichs (all of them complete this time); and a poem of seven iambic trimeters
(of which, unfortunately, only the first four, can be read in full, while of
the last three only a few single words remain). Stephen Mitchell has rightly
praised the “technically almost flawless” verses,!? and there is indeed only
little to criticize: in the first poem, in 1. 8, the third syllable of the name T'diog
must be reckoned as a short one (to fit into the metre), but the sequence of
three consonants (I'diog 1p-) makes this difficult.!® In the second poem, in
1.24 (end of the sixth distich), -Ti before {ofjg is measured as a short syllable,
but in all known instances of similar cases (e.g. Hom. Il. 12.240) the zeta acts
as metrical lengthener."* Mitchell has correctly characterized the language
Gaius used: “He did not rely on Homer for epic colour, exotic vocabulary and
an air of learning”, but composed “in everyday, largely prosaic language”.!®

employment of the optative by deliberately atticizing writers to show that they are still in
command of all features of classical language.

!! See B.3.5.8.9.15 in this volume.

12 B.3. MrTcHELL, “The Lawyer, the Preacher, and a Guardian Angel”, 79.

13 The placement of personal names within verses often causes difficulties (as we will
also see in the case of ICG 372, 1.3 [B.5], and ICG 4055, 1.1[B.9], see below 312 and 315). On
this subject in general see R. KassiL, “Quod versu dicere non est”, in: id., Kleine Schriften
(Berlin / New York 1991) 131-7; in note 3 on p. 131, Kassel draws attention to the paper of
E.D. ALLEN, “On Greek Versification in Inscriptions”, Papers of the American School of
Classical Studies at Athens 4 (1885-1886) [35-203] 38 and 75-8.

14 This mistake is also pointed out by MiTCHELL, B.3. “The Lawyer, the Preacher, and a
Guardian Angel”, 79 n.19.

15B.3. MITcHELL, “The Lawyer, the Preacher, and a Guardian Angel”, 84. It may be
noted that in 1.10 of the first poem (ICG 1031) the form tékeouv is found primarily in trag-
ic, not epic poets, and that in 1. 13-14 of the second poem (ICG 1028) the phrase év Thovtw
Tuwbeic has a biblical ring to it (commenting on a passage of the Septuagint, HORROCKS
2010, 108 remarks that “a particular feature of the ordinary Koine ... is the widespread use
of ¢v [en] + dative as a semantically ‘empty’ means of strengthening the flagging dative”).
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It is, perhaps, equally noteworthy that in all three of Gaius’ poems (as far as
they have been preserved) not a single spelling mistake (of the varieties which
were noted above in the prose inscriptions and will also be noted below in
other verse inscriptions) can be found.'® All in all, these texts are altogether
remarkable for their content and the author’s care in rebus linguisticis.\”

ICG 372 [B.5], an inscription of about Ap 370 found in Lycaonian Laodicea
Combusta, exhibits three elegiac distichs (and the rests or traces of two more).
The language of this funerary epigram honouring two bishops, Severus and
his successor Eugenius, has already been thoroughly explored by Christiane
Zimmermann;!8 she has pointed out many linguistic and stylistic connections
with the poetry of Gregory of Nazianzus. Though she has called this text “one
of the finest epigrams from Lycaonia”,' I may be permitted to point out also
a few less felicitous features. Zimmermann?® herself has recognized that the
author put up with a metrical mistake when he placed the name of the honor-
and Severus at the beginning of 1. 3: Severus’s short first syllable thus stands in
a place where in classical metrics only a long syllable is allowed. Secondly, the
spelling xatéhnyev (instead of “correct” -Aenyev) reflects the common con-
fusion between epsilon-iota and iota which we have already encountered in
the prose texts discussed above. And, thirdly, the phrase wotpvi|s ... fjvioxov
(“charioteer of the flock”) in 1. 6 is a rather curious mixture of two different
semantic fields.?! Thus, the author of this epigram exhibits poetic qualities,
but also limitations.

Regarding the three short poetic texts presented by ICG 4736; 4734 and
4735 [B.8], which belong to the “Complex of Eustolios” created in Cypriote
Kourion at the beginning of the fifth century ap, Daniela Summa has fit-
tingly stressed the “coexistence of Classical tradition and Early Christianity

16 This carefulness, too, was already noted by MrTcHELL, B.3. “The Lawyer, the Preacher,
and a Guardian Angel”, 79: “There are no stone-cutting or spelling errors.”

17 There is one passage in the second poem (ICG 1028) in which I would advocate a dif-
ferent understanding from that of Mitchell: he translates the fifth distich (1. 17-20) with “One
man is great in his possessions — he does not have more. The same measure of land receives
him for burial”, regarding o0 MAéov 00T0¢-/ TahTO pPETPOV Yaing TPoOg ThPov ExdEyeTal as
two distinct sentences. I would rather take them together (replacing the colon by a comma)
and translate: “this man does not receive more, but only the same measure of earth for his
burial.” For the thought that every human being gets the same space allotted to him (or her)
after death, cf. Luc. Char. 24 and Nec. 17.

18 See ZIMMERMANN C. 2019, 139-140 and B.5. ZIMMERMANN, “Zwei Inschriften — eine
Person?”, 115f.

19 7ZIMMERMANN C. 2019, 139.

20 B.5. ZIMMERMANN, “Zwei Inschriften — eine Person?”, 115.

21 There seems to be only one other poetic passage in which these two words are connect-
ed: in Dion. 27.195-196, Nonnos talks of the moipvat/ ... Tupavyéog fvioxijos (“flocks ...
of the fiery bright charioteer”), but here Helios is called “charioteer”, because he actually
drives his sun-chariot across the heaven, and not because he is the shepherd of his flocks.
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within a civic context”? interestingly, all three (admittedly short) texts are
free from the misspellings (caused by the phonological development of the
Greek language) that we encountered in some of the inscriptions discussed
above. In ICG 4736 (three elegiac distichs commemorating the rebuilding of
the bathing complex by Eustolios) the “Homeric patina” is perhaps less in
evidence than some other features, which reflect more recent developments:
in 1.1, we find the participle méAovtag, which seems to have been used only
by late poets;?* in 1. 3, the aorist émeAvjoaro (instead of emehdBeto, which does
not fit into epic verse) occurs once in Quintus Smyrnaeus and three times in
Nonnos - and nowhere else;* in 1. 4, yapiooduevog is apparently found no-
where in literary poetry;* 8iCeto (L.5) is found first in the Hellenistic poet
Bion and then rather frequently in Imperial Greek epics (Quintus, Nonnos,
Gregory of Nazianzus, Orphic Argonautica, Colluthus). The picture in the
three hexameters of ICG 4734 is similar: in 1. 3, {boovTo is found in Hesiod
(Op. 345) and Quintus of Smyrna (4.188), and the adjective ToAOAMTOG is first
attested in Callimachus®” and other Hellenistic poetry?® as well as Imperial
Greek poetry.? Finally, the two hexameters of ICG 4735 (preserved only with
substantial lacunae) add no surprises in their poetic language.*

Possibly the most ambitious poetic text written in traditional hexameters
that is presented in this collection is ICG 4055 [B.9], called the “testament” of
Philomenes, consisting of forty hexameters written and inscribed on a stone
in Boeotian Tanagra around the middle of the fifth century Ap. This text ex-
hibits two very remarkable - but also in a way contradictory - features: on
the one hand it displays an impressively wide knowledge of the Greek epic

22 B.8. SuMMA, “The Epigraphic Dossier of the Complex of ‘Eustolios™, 139.

2 Thus B.8. SumMa, “The Epigraphic Dossier of the Complex of ‘Eustolios’™, 144.
Certainly, a phrase like 10 TépoiBe(v) is already found in Homer, but later poets use it
much more frequently, and the one who tops all others is Quintus of Smyrna (20 references
out of a total 0of 107 in the electronic TLG).

24 See Eudoc. Mart. 2.401, and several instances in Romanus Melodus.

%51t should be added that the closely related form émedjoao is found two times in
Gregory of Nazianzus and once also in Quintus.

26 The electronic TLG lists two instances (one each for yopioodpevog and -n) in epigrams
found in the collection of CougNY (Epigrammatum Anthologia vol.3, Epigr. Dedic. 260.4
[p.40] and Epigr. Sepulcr. 622.6 [p.193]). The oldest attested form of the stem yapioo- is
yapiooaoBat in Hymn. Hom. Apoll. 321; the form éyapiooarto is found in Callim. (Del. 246)
and the Anthologia Palatina (9.240.5,799.3).

27 Callim. Apoll. 80; Del. 360.

28 Euphor. Fr. SH 428 col. 1,12.

2 Man. Apotel. 6.741; Nonn. Par. lo. 3.148,16.97; Pampr. Fr. 3.156 (ed. HEITSCH); Orph.
Hymn. 4.12; Eudoc. Mart. 2.462.

3% The combination of 8¢ apog and Buddys (in 1.1) is found in Hom. (Od. 4.121), the
Homeric Hymn to Demeter (244, 288), Ap. Rhod. (Argo. 3.839) and the Orph. Argon. (793);
and the verbal form xopéovow (1.2) can be found in epic poetry from Homer to Nonnos.
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tradition from Homer until its own times. Timo Christian®! has already drawn
attention to the fact that the author is not only very well-versed in Homeric
language, but also in the language of more recent authors. There is in fact a
number of poetic words and expressions that appear only in post-Homeric
epic poetry.*? Christian has moreover pointed out the surprising fact that a
number of words and expressions used in the inscription are reminiscent of
the Posthomerica by the epic poet Quintus of Smyrna (who probably lived
and worked in the latter third or earlier fourth century ap).>* Christian*
rightly asks whether this evidence is enough to prove that the author of this
inscription was necessarily influenced by Quintus, and he answers correctly
that it is not. In any case, however, this evidence shows that our author was
very familiar with much more poems of the epic tradition than just Homer.
On the other side, however, it is also remarkable that for all his vast
knowledge of the Greek literary tradition this author makes a number of
spelling mistakes which in turn have led him to commit metrical errors as
well: Christian®® has already pointed out such errors in 1. 10 (where the second
syllable of dxtiotv is required to be short but is actually a long one) and 34
(where the form tétuxtat is spelled tétukte and the short epsilon is really
needed, because this word would otherwise not fit in the metre3®), but these

31 B.9. CHRISTIAN, “Das “Testament’ des Philomenes”, 170-2.

32 Examples: in 1. 7 we read yevetijpwv — forms of yevett|p are first found in Hellenistic
epic poetry (CA Epic. Alex. Adesp. 3.10 [ed. POowELL]) and then become very frequent in
Greek Imperial epics (Christian authors like Gregory of Nazianzus, Eudocia and Nonnos
included; interestingly — in light of what will be said in the following sentences — Quintus of
Smyrna does not use yeveti|p). The participle yeydg (1. 8: yeywtwv) is first used in Greek
Tragedy (mainly in Eur., e.g. Med. 490: maidwv yey®twv), but then also in Imperial Greek
epic poetry (Man. Apotel. 6.705; Quintus e. g. 1.502 and four more times). The phrase p£6v
Aopdv (here in 1.9) first appears in Apollonius of Rhodes (two times), then Oppianus
(Cyn.), and also the Orphic Argonautica, Gregory of Nazianzus and Nonnos use it (each
once); but its most frequent user is Quintus of Smyrna (four times). Forms of yexdg/
yexddes (here 1.13: yexddeooewv) seem to be first attested in Imperial Greek epic poetry
(Oracula Sibyllina, Quintus of Smyrna, Gregory of Nazianzus; for the phrase xetpepiouat
xotelpopévm(v) Yexddeooew created by our author, Quintus 10.418 provides a remarkable
analogy: VOpnAfjot kotelpSpevar Apadeoot). In 1. 21, the word Avkdfovoet must be under-
stood as Avkdfoot — this form is attested not before Gregory of Nazianzus (who has the
expression £TepyopEVoOLaWY ... AukdBoot three times); its use in a sepulchral epigram (Epi-
grammatum Anthologia vol. 3 no. 505.1 [ed. CouGNY]) is probably later.

33 There are even some more reminiscences of Quintus in the text than Christian (B.9.
“Das ‘Testament’ des Philomenes”, 171) has mentioned: Christian cites evidence from lines
15, 22 and 32; the phrase av(e)mpfj O™ avayxn (1.33) is also found nowhere else but in
Quintus (1434, 12.230), and for the phrases pé6uv Aapov (1.9), Sovhov Apap (1.33) and
Saipovog aion (1.34) Quintus is not the first user, but definitely the most frequent one.

34 B.9. CHRISTIAN, “Das ‘Testament” des Philomenes”, 171.

35 B.9. CHRISTIAN, “Das ‘Testament’ des Philomenes”, 161.

3 Interestingly, the form tétuxtat actually appears in the very position (within the verse)
in which tétvxte appears in our inscription not only in Homer (1I. 15.207), but also in later



Observations on the Language and Literary Style 315

are not the only metrical mistakes in this text. Already the first syllable of
the very first word of . 1 (the name ®tJAopévng), which is naturally short, is
placed here in the position of a required longum.*” The next case is found in
1. 5: here, the dative case of Tpidg is “wrongly” spelled Tpiddet (instead of -8t),
thus suggesting that the third syllable is long (which it actually needs to be),
which “naturally” it is not.>® And in 1. 39, the spelling tiote (instead of tioete)
suggests that the second syllable is short (and a short syllable would indeed
be needed here), but it is actually long and thus would not correctly fit in
here. So we have five cases of metrical error in this text, and in three of them
“deviant” spelling is used to “cover up” these mistakes; in six further cases®
such “deviant” spelling does not cause metrical irregularities. It is in fact
noteworthy that no other text with traditional metrics in this collection con-
tains so many spelling deviations caused by the phonological development
of the Greek language as this one — could one possible reason for this be
that Tanagra was (probably for most of its existence during Antiquity) an
educational backwater? That, however, would make it all the more surprising
that the author knew so much about preceding Greek epic poetry.

A similar command of the preceding epic tradition is shown by ICG 4711
[B.15], the second longest poem in traditional verse in this collection, a
funerary poem consisting of 23 hexameters written (and inscribed on stone)
probably in Egypt in the fifth century Ap, in which the author commemorates
a deceased close associate (son? friend?). Unlike ICG 4055 [B.9], the spell-
ing of the text is almost faultless,® and no metrical errors can be detected.*!

epics (Theodotus Judaeus SH 761.4, Opp. Anaz. Hal. 1.419, 784, Man. Apotel. 3.212, Quint.
6.475, 7.285,10.132, Anth. Pal. 6.353.1) - but in all these cases the third syllable (-tow, which
is metrically long) is shortened by a following vowel. Possibly the author of our inscription
knew of some of these cases (three of them are found in Quintus!) and therefore took it for
granted that the syllable was “naturally” short.

37 This is another case where the insertion of a name into a hexameter caused difficulties
(for other cases see above, p. 311 with note 13): the name “Philomenes” starts with three
short syllables in a row, something which effectively prevents it from being “correctly” put
into a hexameter.

38 Tpiadel is another case of three short syllables in a row that cannot be made to fit into
a hexameter.

3 All have already been noted by Christian, B.9. “Das ‘Testament’ des Philomenes”, 158:
1.28 vmepomeino (for -inan), 1. 32 vopeivaug (for -piv-), 1. 33 avewmpi] (for avi-), 1. 37 xivoug
(for -e¢) and 8doovte (-tan) and 1. 38 {oetau (for elo-).

10 The single (slight) exception is &mhaxing in 1.7, which is probably meant to mean
apmiaking, a word that is first found in Theognis, Pindar and Attic Tragedy and from
Hellenistic times onwards also incorporated in hexameter poetry (Callimachus, Rhianus,
Apollonius of Rhodes, Triphiodorus); it is very frequently used by Gregory of Nazianzus
and in Nonnos’ Paraphrasis.

41 The proposed restoration of the beginning of 1. 16 ([Bupod 8" ¢€] adyrievtog) produces
a faulty hexameter, which is one syllable too long. In the edition of this text in SEG 24.1243
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Regarding the style of this text, it is probably no coincidence that a con-
siderable number of the words used in this text are found in the poetry of
Gregory of Nazianzus and — even more — in Nonnos.*?

4. Texts in “Post-Classical” (?) Verse
(ICG 4731; 4730; 4828; 4732)*

The final section of this contribution will discuss four texts which may -
from a point of view that looks at linguistic and poetic developments beyond
Antiquity (and into Byzantine times) — be the most interesting ones in this
collection, because they exhibit what might be called “post-classical” verse.
In ICG 4731 [B.4], a funerary commemoration of a father and his daughters
by their relatives, which was written in Paphlagonian Laodicea Pontica
in the late third or early fourth century ap, we find what has been called
“pseudo-hexameters”,** i.e. phrases and word-groups that look like parts
of hexameters. The text starts with the words tov mdong cogping, which —
especially with their non-Attic endings — sound like the first half of a Homeric
hexameter until the penthemimeral caesura, and the next words (xai apetiig

we find [Bupod ¢§] avyrievtog, which eliminates this problem, if Bupod and €€ are read in
synizesis (i. e. as two, and not three, long syllables). Still, it may be that the right supplement
for the lacuna has not yet been found.

2 L.5: oupppadpwv is found in Homer, Callimachus, Apollonius Rhodius, Naumachius
(Imperial age), Triphiodorus and (three times) in Gregory of Nazianzus. L. 8: forms of
pewdéwy appear in Homer (two times), Theocritus, Apollonius Rhodius, Dionysius
Periegetes, Oppian Cyneg., Quintus (two times), Colluthus (two times), but most frequently
in Nonnos (seven times in Dion.). L. 10: éei{wog is frequently found in the poetry of
Gregory of Nazianzus and in Nonnos (both Dion. and Par. Io.); vmodpnothp (also 1.10,
but it may already have been used in 1. 2) is attested once in Homer (Od. 15.330), but then
rather frequently in Late Antique Greek epic poetry (Triphiodorus, Gregory of Nazianzus,
Eudocia, Colluthus), especially in Nonnos (14 times, both Dion. and Par. Io.). L. 16: abynetg
is first found in Hellenistic poetry (Simmias, Rhianus), then in Roman Imperial epics (Opp.
Anaz. Hal.), but its most frequent user is (again) Nonnos (18 times, both Dion. and Par.
Io.); regarding the same line, forms similar to éneyyehéwvteg are found once in Oppian’s
Halieutica (2.303) and eight (!) times in Nonnos’ Dionysiaca, but nowhere else. L. 18:
mavakrpotog — the earliest attestation of which seems to be in the Corpus Hermeticum -
is found (in poetry) only in Synesius and Nonnos’ Paraphrasis; in the same line, £0y0g
is frequent already in Homer, then found in Quintus, Eudocia and Nonnos, but in this
position at the end of the verse it first (?) turns up in Oppian’s Halieutica (5.618) and then
in several poems by Gregory of Nazianzus (Carm. dogm. PG 37 p. 404.12, Carm. mor. PG 37
p.744.10, Carm. al. PG 37 p.1515.7). L. 21: {wopxiic is used by the Oracula Sibyllina, Gregory
of Nazianzus and Nonnos (both Dion. and Par. Io.).

3 See B.4.6.12.7 in this volume.

* Thus B.4. OEHLER, “Himmlischer Lohn fiir tugendhaftes Leben”, 99.



Observations on the Language and Literary Style 317

kexoopnpuévov® Gvdpa) might be thought to complete this verse, but this
would only be possible, if -koop- could be counted as a short syllable, which,
alas, it cannot. In the next lines, we get more word-groups which sound like
parts of a hexameter.® As in some texts discussed before, there are also a
few deviant spellings*” reflecting phonological developments of the Greek
language.

In the somewhat later ICG 4730 [B.6], a funerary inscription for a young
girl set up by her parents in Galatian Tavium in the fourth or fifth century
AD, more deviant spellings are found: simple iota for epsilon-iota,* but also
epsilon-iota for simple iota,* epsilon for alpha-iota.>® In some instances, a
consonant is written only once, when it should have been written twice,*
and there are a few other misspellings as well.> Apart from that, the metre
and the poetic style - if we may call it that — of this text are quite intriguing. It
looks (at least at first sight) as if the author tried to come as near to traditional
hexameters as was possible for him. The first verse (lines 1-2) would in fact
be an hexameter, if the word group @ilov Tékog was omitted.>® The second
verse (lines 2-3) can be read as an hexameter until (and including) Siéhopumev
(i.e. until the so-called bucolic diaeresis). If we correct the spelling mis-
takes in verse three (1. 4-5), we actually get a decent hexameter (with a pen-
themimeral caesura and bucolic diaeresis): Xpvoog paidpotdtng éapévvuto

5 The construction of xexoopnpévov with genitive case (instead of dative) is curious —
was this meant to be a poeticism?

46 For the phrase yat’ apgexdhvye cf. Orac. Sib. 1.82 (yoin 8¢ pwv appexdivyev), Anth.
Pal. 7.373.2 (appexdivye x6vig). Already Homer (I1. 5.68) has Bdvotog 8¢ puv appexdivye
(cf.12.116: mpboBev yap pv poipa SuohVupog appekdAvey, 16.350: Bavdtou 8¢ pélov
vEpog appexdAvyev). L. 6: for ovvépoarta cf. Hom. I1. 17.260 (ovvéport’), for texéwv Hom.
I1. 3.301; 1. 7-8: the words 'OMipmi<o>v AxvAiva t[e] superficially sound like the end of a
hexameter (however, the name AxvAive. would not fit in, because its first syllable would
need to be long and the third short, which - as the circumflex accent indicates - is not the
case); 1.10: evoePing is first attested in Empedokles Fr. 3.10 DK, then also in Orac. Sib. 4.152,
8.486. There are more words with “Tonic” endings as would be required in a hexameter (like
the just-mentioned evoefing in 1. 10, cuvyeveiny in 1. 15 and @iho&eviny in 1. 16-17); for néot
Bpotoigin 1.16 cf. Hom. Od. 15.255 and Hymn. Hom. Ven. 32.

47 See in 1.18 moBw6v (instead of -et-); in 1.10 pupvypévog instead of (pepv-) may simply
be an orthographical mistake.

B L. 3 xdM\ (for -ev), 1.10 Emyopév<n> (for &mery-).

1117 idéoBau (for i8-), 1. 19 xdpewv (for -prv).

1. gedpotdtng (for ¢at-), already noted by HUTTNER, B.6. “Grabinschrift der
Palladion”, 120.

SLL. 4 &¢Bévuto should have been written £opévvuto; in 1. 11 read T6AN (instead of 6X),
in 1. 16-17 read éocopévoiorv (instead of £gop-).

2 HUTTNER B.6. “Grabinschrift der Palladion”, 120 has already noted that in 1.13 &{u}
yovov must be corrected to £xovouv; for misspelt e{pévuto see the preceding note.

53 The phrase @ilov téxog itself is frequently found in Homeric and later (also Christian)
hexameter (in Quintus, Gregory of Nazianzus, Eudocia).
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ofig vo popefs. The next verse (lines 5-6) is one dactyl short, but apart
from that sounds quite hexameter-like. Verse 5 (lines 6-7) also reads like an
hexameter until the hephthemimeres caesura (Ovy 6a10g St TabTa TUXOV).
Verse 6 (lines 7-8) could be transformed into a hexameter by just making one
slight correction.> The next verse (lines 9-10), however, is hopeless - here the
author obviously preferred content to metrically correct diction. The latter
two thirds of verse 8 (lines 10-11) read like the last four metres of a hexameter
(mpog Beov apPpotov®, 8¢ TéAov o<i>kel). In verse nine (lines 11-12) we
would have to omit the first word (m6A(A)’) and then read the ending -eo. of
dhyea as one short syllable® to get yet another hexameter.”” In the next verse
(lines 13-14), however, we are as far away from a hexameter as in verse eight.
Again, the latter two thirds of verse eleven (lines 14-15) sound like a.® In
verse twelve (lines 16-17) - the last verse of the poem proper (there follows
only the subscriptio naming the parents of the deceased girls as the dedicators
of this monument) — we would have to correct three single letters to get a
hexameter.”” Looking back on this remarkable text, the question arises: was
its author just incapable of producing “correct” hexameter verses, or was this
never his real intention? It is difficult to tell, but it should at least not be ruled
out that he (or she) did not care so much for traditional verse but intended
to produce something new.

It may be questionable whether one should regard ICG 4828 [B.12] - an
inscription of the fifth or sixth century Ap from the island of Icaria recording
a prophecy allegedly by the god Apollo that foretold that the temple where
this inscription was found would one day be transformed into a church for

> Reading iké\ avBeorv: ‘Qpn 8 adt’ év ool ikéN [instead of eikéhn] GvBeaw elapivoioty
(i€ is already used by Homer).

>3 The phrase 8eov dpppotov is found in Homeric and later hexameter (Quintus, Oracula
Sibyllina).

%6 This would be a bit out of the ordinary but not totally inconceivable: see the ending of
Hom. I1. 24.7 (18’ 6méo0 ToAITevoe oUv adT@ kol Tadev dhyea), where -go is in fact treat-
ed as one syllable.

7 We would then get: GAyea Amoboa Tatpl Te Pi<A>w kot pntépt kedvi]. The phrase
motpl p{Aw is quite frequent in Homeric verse; for its combination with pntépt kedvi] cf.
Hom. Od. 10.8 (otpt pidw ol pntépt kedvi)).

58 The form £6£pecBo is not Homeric, but found in Oppian (Hal. 5.564) and Anth. Pal.
7.333.4 (a funerary epigram). For the concluding word-group matyjp te Te0¢ kol TGTVIOL
prTnp compare Hom. I1. 6.413, 429 et al. (matnp kot métvia prjtnp also appears two times
in Gregory of Nazianzus) and 6.471 (Tatvjp te @iAog kal TéTVIO prjTNp).

% Read &vBpamotot instead of avBpdimolow, éocopévolow instead of Eoopévoloy and
i0é00at instead of eidéaBoau: pvijp’ Epev avBpwmolot kot éocoopévolaty idéaBaut. Interestingly,
the phrase xai éocopévoioty idéaBou is found only in Quintus of Smyrna (11.98; but cf.
Ap. Rhod. Argo. 1.1062: ofjpo kol oyryévolow idécBal, and 2.842: ofjpo & Emeott ol
oyry6voro idéaBou).
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the virgin Mary - as a poetic text at all. As Klaus Hallof* has remarked
Apollonian oracles are usually in hexameter verse, but such verses are barely,
if at all, detectable in this inscription.®! The inscription also contains a lot
of spelling mistakes (proportionally more than any other inscription in this
volume): omicron replaces omega four times (in 1. 3, 5 and 7), epsilon replaces
alpha-iota three times (in 1. 2 and 5), simple iota is replaced by epsilon-iota (in
1.5), epsilon-iota once by iota (in 1. 7)%? and once by eta (1. 6); and eta is once
replaced by iota. With so many spelling confusions present, one may well
wonder in what relation exactly this text stands to the other versions of this
oracle that Hallof has discussed.®® The spelling confusions in this inscription
are in fact so numerous that it is hardly conceivable that it was based on a
written text; it seems more probable that it was somehow derived from an
oral version of the story that somehow happened to come to Icaria.

I reserve the last part of this discussion for ICG 4732 [B.7], a mosaic in-
scription found in Cypriote Tremithus/ Tremithousa and belonging to the
fourth or fifth century Ap. It consists of five verses which Daniela Summa has
characterized as “awkward iambic meter”.** A closer look reveals that line 1
may be regarded - if we look at the “traditional” quantities of the syllables —
as a correct iambic trimeter,% and with a lot of good will we may assume that
an iambic trimeter was aimed at in line 3 as well;*® but the other three lines
cannot (even with a yet greater degree of good will) be interpreted as this
kind of verse: in line 4, a trimeter would be one syllable too short, and the

0 B.12 HALLOF, “Maria auf Ikaria”, 209.

61 The last line could be read as a hexameter (with some irregularities), if the ample
supplement can be accepted: [avTiig €aTe d6pog- Mapia ¢ tohv]opa avtiig. In the word
£07e, the supplement assumes a confusion of o and &, and only with this confusion an
hexameter (though a rather inelegant one) could be restored at all. In other lines, fragments
of hexameters can be made out: k6opo<v> @pwpev (read 6p-) in 1. 3, Yypédlovto Oed]v in
1.4, Aéyog ag[B]erto<g> in L. 4-5, xéa[poly Gmavta in L. 6-7.

%2 In roite, 1. 4 the epsilon-iota of moiette is simply omitted.

63 B.12 HALLOF, “Maria auf Ikaria”, 209-12. The version of the Tiibingen Theosophy
(§53-4) is located at Cyzicus and chronologically situated in the times of the emperor
Leo L. (457-474 aD). The version of John Malalas (about 491-578 aD), picked up by John
of Antioch (probably 7 century Ap), places the story of the oracle in the mythical times
of the Argonauts; two versions of Ps.-Athanasius, Comm. templ. Ath., connect it with the
Seven Sages of Classical Greece, but the curious list of names given for these men (Titon/-
an, Bias, Solon, Ch(e)ilon, Thucydides [!], Menander [!], Plato [!]) makes it probable that
this text is rather late, too.

4 B.7. SuMMa, “The Mosaic Inscription of Bishop Spyridon in Tremithus/Tremithousa”,
138.

% The first word should be written with a circumflex accent on its second syllable
(YN idr), because in a hexameter of Hipponax (Fr. 128.3 West) this syllable is clearly long.

% This, however, works only, if we accept the alpha-iota in the second syllable of the
name Kaptatpiov and not restore Kaptepiov; we would also have to accept the first syllable
in the word ayafég (= -aic) as long (which is rather irregular).
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extant eleven syllables are in a sequence that effectively precludes iambic
rhythm. More interesting is the case of lines 2 and 5: here we have twelve
syllables each that are not arranged in a correct “iambic” order (if we look at
the “old” quantities of these syllables), but might be taken as a kind of fore-
runner of the later Byzantine dodecasyllabic verse, as it was first described
by Paul Maas in 1903;%” this dodecasyllabus is mainly characterized by always
having twelve syllables and by a “Binnenschluss” (internal stop marked by a
word-end) after either the fifth or the seventh syllable. Both these character-
istics are found in lines 1 (which could also still be regarded as a “traditional
iambic trimeter”, see above), 2 and 5, but not in lines 3 and 4 (due to some
corruption or mistake?). Some years ago Andreas Rhoby has shown that
some late antique inscriptions already in the fifth or sixth centuries AD ex-
hibit the characteristics of the dodecasyllabic verse while openly disregarding
the ancient requirements for quantities of syllables within iambic metre.5®
ICG 4732 is a text that at least in the majority of its verses shows the same
characteristics.

5. Concluding Remarks

As was already intimated at the beginning of this contribution, the in-
scriptions brought together in this volume exhibit a wide range of varying
linguistic, stylistic and metrical competences; it makes in fact quite a dif-
ference if a text originates in a big urban centre (or even the capital itself,
as is the case of ICG 4646 and 4652 [B.14]) or in small and remote places
like the island of Icaria (as in ICG 4828 [B.12]) - on the other hand there is
also the astonishing case of a poem showing great familiarity with the whole
tradition of epic verse-writing from Homer to Late Antiquity, but originating
in a backwater like Boeotian Tanagra. More interesting, however, may be
the consideration that sometimes in those backwaters a development of new
forms of verses is attested (as in ICG 4732 [B.7]) that later becomes domi-
nant in Byzantium.

7 MAas 1903.

% A. RHOBY, “Vom jambischen Trimeter zum byzantinischen Zwdlfsilber: Beobachtung
zur Metrik des spitantiken und byzantinischen Epigramms”, Wiener Studien 124 (2011)
[117-142] 138. Rhoby calls this phenomenon “Prosodielosigkeit” (already Maas 1903, 284
note 1 called such verses “prosodielos”).
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81
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749
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754
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784
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829
894
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1028
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1070
1071
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Printed Edition

Steinepigramme 111 14/06/05
Steinepigramme 111 14/02/99
Steinepigramme 111 14/02/12
The Journal of Hellenic Studies 18 (1898) 119 no. 64
MAMAT234

Steinepigramme 111 14/10/01
MAMAVII 98

MAMAVIL79

IL.Mus. Konya 183

I.Mus. Konya 181

MAMAT170

MAMATI171

Steinepigramme 111 14/06/10
MAMA VIII 238
MAMAVII 580

MAMAVIII 63

MAMAVIII 64

MAMAVIII 65

MAMAVIII 88

MAMAVIII 89

MAMA VIII 90

IL.Mus. Konya 214
Steinepigramme 111 14/12/01
MAMA VIIT 127

MAMAVIIT 121

MAMAVIII 168

IL.Mus. Konya 212

H. SwoBopa/]J. KeIL/F. KNoLL, Denkmidler aus Lykaonien (1935) 98 no. 281
MAMAVI 234
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I.Phrygie Drew-Bear, 75-8 no. 8
RAMSAY, Phrygia 1.2, 514 no. 353-354
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MAMATV 354
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MAMATV 356

MAMAT1V 357



338 Concordance of Inscriptions
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2031 IG 11/111%5.13446

2381 Steinepigramme 11115/02/10

2523 LNorth Galatia 527

2647 IG 1V?3.1441/ Corinth VIII 3.556
2783 IG 1V?3.1540

2787 IGIV?3.1267

2884 IG IV?3.1825 (frg. a—g) + EC 15 (2024) 259-279 (frg. h—j)
3027 L.Chr. Macédoine 20; I.Kato Maked. 11 306
3029 LChr. Macédoine 22

3030 L.Chr. Macédoine 22bis; I.Kato Maked. 11 307
3160 L.Chr. Macédoine 140; IG X 2,1X790
3161 L.Chr. Macédoine 141; IG X 2,1*365
3246 LChr. Macédoine 225

3247 LChr. Macédoine 226

3254 LChr. Macédoine 233

3256 LChr. Macédoine 235

3257 LChr. Macédoine 236

3258 LChr. Macédoine 237

3259 LChr. Macédoine 238

3260 LChr. Macédoine 239

3262 LChr. Macédoine 241

3263 LChr. Macédoine 242

3268 LChr. Macédoine 247

3290 LPhilippi? 125; SEG 34.669; 36.629
3381 LPhilippi® 115

3389 BE 2019 no. 285; SEG 67.405

3622 LBeroia 425; SEG 35.732

3637 LBeroia 426; SEG 48.774

3650 SEG 48.724

3693 IGX2,1s.1514

3696 SEG 49.728

3981 LAncyrall 323

3986 LAncyrall 334

4055 IG VII? 3.1991

4100 SEG 38.405

4283 I.Chr. Bulgarien 225

4462 Steinepigramme 111 16/104/10
4564 LEphesos 7.2.4314

4565 LEphesos 7.2.4315a, b
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4582 LEphesos 7.2.4304c

4638 DumMoNT-HOMOLLE, Mélanges 372, 62b (32)

4640 MAMAIII 397

4646 LEphesos 1a.45; NOWAKOWSKI, Saints ASI/08/09

4651 Steinepigramme 11 09/05/15

4652 LEphesos 7.4135; NOWAKOWSKI, Saints ASI/08/07

4654 LEphesos 4.1297

4708 I.Mus. Varsovie, 95-99

4709 MAMATII 106a

4710 LCilicie 25

4711 SEG 24.1243

4730 SEG 67987

4731 Studia Pontica 111 20

4732 IGXV 2.374

4733 L.Kourion 201

4734 L.Kourion 202

4735 LKourion 203

4736 I.Kourion 204

4737 I.Kourion 205

4738 I.Kourion 206

4740 E. Procoriovu, “New Evidence of the Early Byzantine Ecclesiastical Architecture
of Cyprus”, in: HORSTER/ N1coLAOU / ROGGE 2018, 88-89 with figg. 12-13

4741 I.Paphos 277

4742 IGXV 2.375

4743 SEG 58.822

4744 LEphesos 7.2.4203

4745 LEphesos 7.2.4213

4746 LEphesos 7.2.4215

4747 LEphesos 7.2.4216

4748 LEphesos 7.2.4217.2

4749 LEphesos 7.2.4210

4750 LEphesos 7.2.4201

4751 LEphesos 7.2.4202

4752 LEphesos 7.2.4204

4753 LEphesos 7.2.4205

4754 LEphesos 7.2.4223

4755 LEphesos 7.2.4219

4756 LEphesos 7.2.4220

4828 IGXII 6.2.1265

4832 IGXII 3.1238
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Gen 7-8 56

Deut 32:18 100

Ps 2:7 100

Jonah 53-4, 56-7
3 Macc 6:8 53

New Testament

Matt 10:11-14 103
Matt 12:39-40 53
Luke 1:53 101
Luke 23:42-43 70-1
Rom 12:13 103
Phil 4:4-7 70
Col 2:18 92
1 Tim 3:3.8 102
Heb 13:2 103
1 Pet 3:20 56
1 Pet 4:9 103
1 John 5:1 100

Other Christian Literature

Acta et Martyrium Andreae

Basilius Caesariensis

Ep. 46

249
127

Homilia in SS. In mart. Sebast. 2

298-9

Pseudo-Basilius Caesariensis

Hom. Virg. 1.4; 4.2

Clemens Romanus
1 Clem. 10.7; 11.1;

12.1and 3

Didache 11-13; 13.3

127

103

103

Epistula Tertia ad Corinthios

3:29-30

Eusebius Caesariensis

HE 3.31
4.23.10
5.24
5.24.2-3
6.25.9

Flavius Josephus
AJ9.213

Gregorius Nazianzenus

De virginitate

53-4

227,300
103
227
300
227

53

116, 123, 125-6,
129-30
126-7

55-8, 251
Acta Ioannis 107.9 254
Acta Pauli et Theclae 34,182
Alexander Monachus
Laud. Barnab. 301
Apocalypsis Petri 253
Augustinus Hipponensis
De mor. 1.75 167
Ep.22.1.6 167-8

Carm. de se ipso 32 130

Carm. mor. 1.197f. 128
or.8.7; 8.10 125-6
(= Anthologia Graeca)
Gregorius Nyssenus

V. Greg. Thaum. 88
Gregorius Thaumaturgus

Pan. in Orig. 6 95
Hieronymus

C.Vig. 4 166
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Ioannes Chrysostomus 249-50

Irenaeus Lugdunensis
Adpv. haer. 5.5.2 54

Tustinus Martyr
Dial. 138.1 56

Martyrium Perpetuae et Felicitatis
251

Martyrium Pionii presbyteri et sodalium

85,252
Origenes
C. Cels. 5.59-61 266
Tertullianus
Apol. 39.5-6 235

Theodoretus Cyrrhensis
Comm. in ep. ad Col. 2.18

92
Theodorus Paphensis
Vita Spyridonis 137
Canones

Concilium Laodicense, Canon 35
93

Other Greek and Latin Works

Aelius Aristides
Fr. 15.7 103

Anthologia Graeca 8.33
8.119.3f.

Dio Chrysostomus
Or.34

Hesiodus

Op.

Homerus

11.3.292, 4.510, 4.540
Od. 4.72-74, 5.244,
8.57, 8.362-366, 11.250,
17.319, 19.494, 22.204,
24.212

Hymni homerici
5.58-66

Martial
Epigr. 8.75

Menander
Gnomai 283; 291

Oracula Sibyllina 8.302

Philo Alexandrinus
Cher. 431.
Spec. 1.221

Plinius minor
Ep.3.5.4
Ep. 10.96

Quintus Smyrnaeus
Posthom.

129
125

230

172

147
147-50

150

239

84

56

100
237

239
292

171-2,313-4
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Afterlife 97-101, 119-22, 128-30,
246-50, 248-50, 285

Ambrose 254

Amphilochius of Iconium 22, 33,117,
263

Angel 88,92-4,261-2, 285

Antiquity 269-70

Antisemitism 24, 239, 280

Apamea 19, 56, 76

Apollo 139, 142-5, 152, 207, 270-1

Apostolicity 228, 262, 267, 299-300

Asceticism 16, 18, 31-4, 115, 126, 130,
263-5,267,271-4

Atticism 307

Basil of Ancyra 126-7

Basil of Caesarea 33, 249, 263, 298

Beliefs 34-7, 268, 285

Bishops 25, 26, 88, 108-10, 114-7,
122,130, 135-8, 153, 167-8, 172,
177, 180-2, 185, 198-9, 218, 220,
226, 230, 262, 263-4, 274, 286-7,
296-301, 304

Blind spots 288-9, 305

Body/Soul 36, 128-9, 248, 268

Burial 232-9,280

Calendar 189-204, 262, 305

Catacombs 54, 93

Cemetery 155-9, 162-5, 278

Cemetery of the Seven Sleepers 59, 66-7,
74

Christianisation 21, 269, 272, 277-8,
306

Church building/basilica 38-40,
108-10, 153, 165, 182, 187, 214,
222-3,226, 235, 239, 287, 292, 304-5

Classical tradition 139, 283, 296, 312

Classicism 307

Clergy 25-31, 36, 109, 263-7, 279, 284,
304

Constantinople 219

Cross 8, (9-10), 52-3, 54-6, 242-3, 26,
261, 262-3,277,304

Cross, anthropomorphic 52-3, 54-6,
262-3,277

Curse 9, 24-5,75, 82, 88-9, 159, 1634,
239,283, 303-4

Cyprus 133-8, 139-50, 300-1, 312-3

Deacon 25,29-30, 217, 219, 220, 297
Deaconess 296-7

Dekanoi 236, 266

Devil 244-5

Dove 9, 121, 128-30, 132, 147

Education 19, 21-2, 29, 31, 86, 87, 88, 95,
172,219, 269, 271, 283, 302, 308

Egypt 243, 253, 264, 282, 284

Elite 286, 303

Ephesus 59-69, 71-4, 66-7, 72, 74, 114,
136, 153, 199, 221, 226, 229-30, 231,
236, 239, 262, 267, 294, 299-300

Epigraphic habit 276-82, 291, 305

Eschatology 34-7, 70, 248, 250, 251,
255

Euergetism 18, 139, 144-5, 152, 162,
179,273, 287, 297, 302-3

Eumeneia 20, 75-8, 86-8, 311

Faith (- beliefs) 31-2,36-7, 41, 74, 86,
108, 117, 142, 148, 209, 246, 250-1, 286,
287,293, 296, 305

Family 10, 12-8, 28, 99-103, 122, 162-3,
166, 268, 282, 301

Feast of the Dead 166-9

Firminianus (bishop of Zenonopolis)
181-2, 185, 309

Fish 52-7,277

Formulae 9, 10, 24, 25, 37, 52, 60-73,
75-6, 93, 122, 131, 164, 214, 267-8, 278,
292,302, 304

Funeral rites 155-60, 162-3

Genres of inscriptions 277-81, 293-306
Gregory of Nazianzus 115-6, 3124, 316
Gregory Thaumatourgos 88, 94-5

Grief 131
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Hades 34-5, 53, 81, 85, 248

Heaven 35, (121, 128-30), 228, 241-5,
246-7, 248, 253-5

Hebrew 83-4, 282

Hedonism 250

Hexameter (- poetry) 313-9

Holy (- saints) 23, 81, 94, 127, 134-6, 225,
229, 231, 234, 245, 247,263, 300, 305,
189-204

Homer 144, 147-50, 162, 170-1, 271, 295,
302, 314,

Honour 221-31,273-4

Hospitality 103, 273

Hypatios 232-40, 273, 310

Iconium 14, 19-20, 27, 29, 33-34, 52

Iconography (- cross) 164, 302

Ikaria 205-8,212-4

Individuality 268-9

Inscriptions

- Building inscriptions 11, 12, 135,
175-82

- Classification as ‘Christian” 6-9

- Dating 9-11, 66-8, 179-80

- Ecclesiastical inscriptions 296-301

- Funerary inscriptions 293-5 and passim

- Verse inscriptions 21-2, 28,78, 79,
82,84,99, 111, 116, 124-5, 131, (135),
137-8, 144, 147, 149, 160-2, 170-1, 209,
243,247,248, 254, 271, (274), 280, 296,
301, 303, 311-5, 316-20

Jesus Christ 146-7, 238, 244-7, 253-6, 304

Jew/Jewish 24, 30, 56, 69, 75, 83-4, 86,
92-4, 239, 282

John 223, 226-8, 231, 235, 239, 299-300

Jonah 53-7,268, 277

Joy (- laughter) 81, 249, 250, 251-2, 254,
256

Justinian 222-6,299-300

Kanonikai 236-7, 266
Koimeterion (sleeping place/tomb) 169
Kourion 139, 141-4, 147, 151, 152-3, 303

Language 271, 282-3, 291, 302, 307-20

Laodicea Combusta 105, 111,312

Laodicea Pontica 97

Late Antiquity 6, 83, 220, 279, 286, 289,
295, 299, 300, 302, 305

Laughter 246, 247, 248-9, 251-2, 2534,
255,285

Index of Persons and Subjects (selection)

Lector (- reader)

Light 85, 165-6, 283

Liturgy 38-40

Longinus (brother of Zenon) 177,179
Lycaonia 51-2, 56-7

Lystra 8, 14, 27, 52, 102, 261, 284

Marcus Iulius Eugenius (bishop) 13-4, 20,
107-11, 117, 286, 308

Martyrs 37-8, 73,132, 167,177,179,
181-3, 189, 193, 194-200, 203, 246-7,
250-253, 254-5, 268, 293, 298, 299,
305

Mary (holy virgin) 228, 234, 235, 272

Maximinus Daia 108, 109, 117, 265

Metrical errors 312,314

Metrics (- inscriptions - verse in-
scriptions)

Military 21

Montanism 86

Mosaic 38, 39, 67-8, 134, 135-6, 138, 139,
140, 141-2, 147-8, 151, 152, 153, 217,
218,219, 279, 287, 301

Mourning 131, 249-50

Nag Hammadi 253
Names 13-5, 311
Noah’s Ark 56-7, 87, 129
Nomen sacrum 8, 82
Nonnos 172, 313-4, 316

Occupations 18-21
Oppianus 314, 316, 318
Origen 87-8,94-5

Paideia (- education) 144, 149, 295, 311

Paradise 36, 70, 250, 252-6

Parapegma (- calendar) 190, 203-4

Persecution 20, 37-8, 67, 72-3, 108, 109,
117,203, 265, 282, 287, 288, 305, 308

Philanthropy 237-8

Philippi 215-20, 301, 309

Piety 86, 101, 150, 152, 285, 296, 298, 303

Plurality 261-5, 268-9

Polycarp of Smyrna 226, 228, 231, 239,
299

Poverty 18, 101-2, 144, 232-9, 263, 273-4

Presbyter 25, 26-8, 29, 215-20, 263-4

Purity 32, 126-8,

Quadratus 193
Quintus of Smyrna 171-2, 313-4
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Reader 25, 30-1, 217, 218-9, 264

Resurrection 34-7,51-7, 72, 74, 85, 170,
277,293

Rivalry (ecclesial) 221, 226, 229, 239, 283

Roubes 77, 82-8, 92, 94-5, 284

Saints 182-3, 189-90, 193-204, 223,
226-8, 231, 235, 239, 252, 262, 298-301

Self-Presentation 276-80, 286-7, 279

Sikyon 189-91

Smile (- laughter) 247,249, 250-1, 252,
253-5, 304

Smyrna 226-31

St Sokrates 182-3

Son of Man 53, 54, 56

Soul 36, 94, 100-2, 128-9, 248, 268

Spyridon (bishop of) 135-8, 301

Tanagra 155-73

Tavium 119

Theodoros of Paphos (bishop) 137
Theology 34-7
Tremithus/Tremithousa 135, 136
Trinity 157, 244-5

Values/virtues 17-8, 149, 285-6
Virginity 125-8, 225, 265, 270-2, 286, 296

Women 16-8, 19, 30, 31-4, 97-103,
119-32, 150, 264, 284, 206-7

Zenonopolis 175-9, 183, 184-6, 298
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