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INTRODUCTION

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

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

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

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

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

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

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

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

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



XX INTRODUCTION

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

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

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

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

’ Alfsldy (1996), pp. 255-256.
lg‘;g]).H.W.G. Liebeschuetz, Continuity and Change in Roman Religion (Oxford: Clarendon
* I rely here on the insightful general treatment by e.g., P. Zanker, The Power of
Images in the Age of Augustus, trans. A. Shapiro (Ann Arbor: University of Michigan
Press 1990), or studies of the Ara Pacis such as that of R. Bertolotti de Angelis,
Materiale dell’Ara Pacis presso il Museo Nazionale Romano, DAIRM 90 (1985),
[I)g l2(32]—234, or E. Bianchi, Ara Pacis Augustae (Rome: Fratelli Palombi 1994), pp.
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that we have a nascent Church Order, developing pari passu with
that of the Imperial Cult, in which the converted heirs of the Augustan
religious reformation show that their Christian Cult, with its officers
and rites, are able to achieve the true pax dei. In consequence,
Christian social constructions of reality are fashioned in interaction
with their pagan and imperial counterparts. In Chapters 7-8 we
trace the emergence of Pagan Monotheism and Christian Monar-
chianism as they emerge in the second century, and are reflected in
Imperial and Church Order under the Severans and Elagabalus on
the one hand, and Callistus on the other.

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

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

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

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

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

CHRISTIAN AND PAGAN CULTUS BY
THE THIRD CENTURY

Contra-cultural theory and Cyprianic Order

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

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

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

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

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

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

Part A. Cyprianic HierarcHY AND DEecius Trajan

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

Over against and reflecting a reverse image of Imperial Order

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

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

De Catholicae Ecclesiae Unitate 5

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

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

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

ParT B. CHRrisTIAN AND IMPERIAL CULT:
ParaLLELS BEFORE CYPRIAN

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

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

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

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

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

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

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

S Jbid. p. 116, 2-3.

9 Jbid. p. 112, 9-11.

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

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

'* Chrysostom, Hom. in Iohan. 27,1: 814 tov Pontiopoatog OAGKANpov 1@V GuapTy-
patwv v ovyxapnow édwpnoato. Cf. Epiphanius, Haer., 68,2.
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the cult of Christ and in that of Caesar. Both have their ndulgentia/
ovyxdpnolg by which members who have cut themselves off can be
ritually restored, whether by swearing by Caesar’s genius in the case
of the one, or, in the case of the other, by confession and repen-
tance that re-establishes the grace of baptism and therefore union
in the Body of Christ.

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

4. It fails to grasp how integral was that expression of Roman reli-
gion which was the Imperial Cult to the Roman conception of soci-
ety. The cultus itself under the Severans and finally under Decius
became the sacrament that constituted that society, and which forged
so many disparate cultures into one social whole. Such a develop-
ment reflected the unity and purpose first of a Stoic and then later
of a Neo-Platonic universe. We shall trace the embryonically sacra-
mental character from the inception of that cult with Augustus, and
emphasise how important his us augurium as Pontifex Maximus was to
a society influenced by the widespread belief that its existing cultus



10 CHAPTER ONE

had failed in augurium and haruspicium to secure the pax deorum in the
events of the civil war (Chapter 2). We shall observe the fully fledged
development of what was initially embryonic with Augustus into the
kind of pagan monotheism that paralleled Christian Monarchianism
in the course of the second century (Chapter 7), and which were
reflected both in Imperial and in Church Order under Elagabalus
and Callistus (Chapter 8). Imperial religious functions were not there-
fore simply an accidental appendage that could have been different
and left unaltered a Roman society that could simply tolerate Chris-
tianity if presented with a successful apologia.

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

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

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

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

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

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

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

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

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

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

" D.H. Hargreaves, Soctal Relations in a Secondary School, (London: Routledge and
Kegan Paul 1967), pp. 164-176 ff.



CHRISTIAN AND PAGAN CULTUS BY THE THIRD CENTURY 13

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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



CHAPTER TWO
THE FOUNDATIONS OF THE IMPERIAL CULT

The religious character of the Augustan Revolution

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

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

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

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

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

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

ParT A. REPUBLICAN ANTECEDENTS OF THE IMPERIAL CuLT

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

? Elsner (1991), p. 52.

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

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

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

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

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

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

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

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

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

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

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

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

reason for denying divination.
De Legibus 2,32

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

'” Liebeschuetz (1979), p. 22.

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

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

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

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

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

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

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

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

We shall begin with two passages which exemplify from the earlier

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

2A 4.1. Ly, augury and the pax deorum

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

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

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

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

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

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

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

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

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

27,234

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

8,6,9-10

The advice given by this vir augustior was clearly cultic and augural.
They responded with the decision that “victims must be slain to
avert the wrath of heaven (averruncandae deum irae victimas caedi).” The
“entrails correspond