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CHAPTER 1
INTRODUCTION

Thesis statement
This STL thesis will examine how the Martyrdom of Polycarp (Mart. Pol.) uses motifs of
the Roman spectacula to present Polycarp’s death as an imitation of the passion narrative and the
martyr as the representation of Christ. In the process, the thesis will discuss how spectacle
motifs are used to emphasize and construct parallels to the gospels, interpret Polycarp’s death

and construct a theology of martyrdom.

Overview of the study

The thesis is divided into three chapters: an introduction, an analysis of gospel parallels
and spectacula motifs in Mart. Pol., and a conclusion.

The introduction provides an overview of the project, along with necessary background
information. It offers general information on what is known about persecution of Christians
before the edicts of Decius in the mid-third century. Christian approaches to martyrdom from the
late first and early second centuries are also discussed, in order to locate Mart. Pol. within a
larger context of Christian views on the topic. Textual issues related to Mart. Pol. (debates over
the integrity of the text and various redaction theories, proposals for the date of Polycarp’s
martyrdom and the composition of Mart. Pol.) are also covered.

The second chapter examines how gospel parallels and the motifs of the Roman
spectacula in Mart. Pol. are used in order to present Polycarp’s martyrdom as a fatal charade of
Christ’s passion. It is divided into two main sections. The first section provides a detailed

analysis of the text’s use of gospel parallels and allusions, classifying various ways in which the
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gospel narrative is evoked by the author(s) and how these are employed to present Polycarp’s
death as a “martyrdom according to the gospel” (t0 katd t0 €dbayyéAov poptoprov; Mart. Pol.
1.1; cf. 19.1). When the narrative techniques seen in Mart. Pol.’s use of the passion narratives
are compared to those of the fatal charades, striking similarities become evident. The next
section analyzes Mart. Pol.’s use of motifs of the spectacula. Particularly close attention is given
to the ways in which the author(s) incorporate(s) events associated with the martyrdom into the
context of the spectaculum that would not typically have occurred in that context. The most
obvious instances are the fact that both Polycarp’s trial and the disposal of his body take place in
the stadium and occur during the spectaculum. There is also a peculiar chronological elision
between the execution of Germanicus (Mart. Pol. 3) and Polycarp’s entrance into the stadium
(Mart. Pol. 9.1) implying that Germanicus and Polycarp are executed during the same
spectaculum.! Thus, the authorities’ pursuit of Polycarp, the bishop’s flight, his betrayal,
prophetic vision, and arrest are all narrated as though they also occurred during the spectaculum.
This effort to portray all of the events related to Polycarp’s martyrdom as part of a spectaculum is
analyzed in light of the ancient understanding of the arena as a place where truth and reality are
enacted and displayed. Attention is also given to the ways in which Mart. Pol. adapts the arena
motifs, in the process inverting expected power dynamics and radically revising the values of the
larger culture.”

The study concludes with an analysis of the interplay between the use of gospel parallels
and the motifs of the spectacula in constructing Polycarp’s death as a fatal charade of the

Passion. Possible reasons for why second-century Christians might have chosen to use the model

1. Whether the spectaculum is suspended for the time it takes to seek out and arrest
Polycarp (clearly a span of several days, if not weeks) or it simply continues throughout this
time is not clear.

2. This inversion and revision is often accomplished by means of employing the very
spectacula motifs that would normally reinforce and maintain the values and powers structures
of Roman society.
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of the spectacula in developing an understanding of martyrdom will be discussed. I will also
look ahead briefly to the later development of these motifs in Acta Martyrum and possible
interactions between such dramatic reenactment and representation and developing Christian

liturgical traditions.’

Pre-Decian persecution of Christians and early martyrdom narratives

While the possibility of persecution formed a significant element in the imagination and
writings of early Christian communities, the actual experience of persecution and martyrdom was
far more limited. There is no evidence for wide-spread, imperially sponsored persecution of
Christians before those under Decius in the mid-third century.* Even in that case, there is no
evidence that Decius’ edict was specifically aimed at Christians. Rather, Rives suggests its aim
was to promote traditional cults by requiring that all inhabitants of the empire honor the gods
through sacrifice.’ It was the Christian refusal to participate in such sacrificial cults that led to
their executions. Of course, Christians experienced persecution and violence prior to the mid-
third century. Rather that persecution consisted of scattered, localized instances of violence

against Christians. Some of them were initiated by local Roman or provincial officials, while

3. The thesis also includes appendices containing tables of gospel parallels and
allusions, allusions to other biblical texts, and spectacula motifs, along with some brief
analysis.

4. G. E. M. de Ste. Croix, “Why Were the Early Christians Persecuted?” Past and
Present, no. 26 (1963 1963): 6-9; Timothy David Barnes, “Legislation Against the Christians,”
The Journal of Roman Studies 58 (1968): 32-50; A. N. Sherwin-White, “The Early
Persecutions and Roman Law Again,” Journal of Theological Studies 3 (1952): 199-213.
Sherwin-White notes some of the limitations the Roman justice system would have imposed on
even these localized persecutions, particularly the stipulation that capital cases could only be
tried by the provincial governor (in most cases, the proconsul). Hence, any prosecution of
Christians required access to the governor, which Sherwin-White suggests may be one of the
reasons why most of the early martyrdoms occur in large provincial capitals (e.g. Smyrna,
Lyons, Carthage, Antioch, Pergamum).

5. James B. Rives, “The Decree of Decius and the Religion of Empire,” Journal of
Roman Studies 89 (1999): 151-54.
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others began as acts of mob violence, resulting in the intervention of magistrates and local
authorities. In the majority of cases, Christian communities were too small and insignificant to
come to the attention of the Roman authorities. It was only when the Christians’ religious
exclusivism and stubborn clinging to their own beliefs were perceived as a threat by local
populations or Roman governors that Christians faced systematic persecution.

When Christians were executed by the Roman authorities, this posed a significant
challenge for followers of Jesus. This was particularly true when the sentence received was not
the elite punishment of damnatio ad gladium (simple beheading), but the more degrading
punishments of damnatio ad bestias (being thrown to the beasts), crematio (burning alive), or
other aggravated executions in the arena. The public humiliation through displays of suffering
involved in these sentences was essential to the punishment. The condemned were expected to
display terror and pain before the Roman populace, thus enacting subjugation to Rome and the

triumph of Roman authority.” Christian communities who witnessed the execution of fellow

6. Sherwin-White, “The Early Persecutions and Roman Law Again”. Sherwin-White
suggests that the legal basis for the persecution of Christians before Decius’ edict was initially
the association of Christianity with the crimes of flagitia and scelera, resulting in the treatment
of Christians as members of a forbidden cult (similar to the Druids). Over time, as Roman
magistrates became more familiar with Christian practices the crimes with which Christianity
was associated shifted from flagitia to cohaerens scelus and contumacia, which were viewed as
equally worthy of punishment by execution. The association of Christianity with contumacia
explains the consistent attempts by Roman officials to attempt to get Christians to recant and
their willingness to release those who did so. While the association of Christianity with these
crimes would have led Roman magistrates to view the cult as harmful to Roman society, there
was no particular law against Christianity and governors could choose whether to apply their
extra ordinem powers in order to condemn those accused of Christianity. Those who had
doubts about how to proceed could write to the emperor, as Pliny did. The Princeps’ rescript
then became law in that province and might be invoked later to influence others to follow the
same course, although the rescript was not binding on later governors unless it was include in
the mandata issued to them (the sporadic nature of the persecutions would imply that this was
not generally the case). The result was a complete absence of any consistent Roman response
to Christianity, even in a particular location. Cf. Hugh Last, “The Study of the ‘Persecutions’,”
The Journal of Roman Studies 27 (1937): 80-92.

7. Artistic representations of aggravated executions in the arena are relatively common,
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Christians sought to understand these humiliating deaths in light of the death of Jesus and the
promises contained in the scriptures. They also drew on the very imagery, motifs, and cultural
symbols used to construct the problematic understanding that they sought to overcome: the
spectacula of the Roman arena. Instead of the terrified and humiliated noxii subjected to the
justice of Roman authority, the Christian narratives reverse the cultural expectations, so that it is
the damnati who display the great Roman virtues of courage, self-control, and contempt for
death. While the Roman magistrate nominally retains power over the proceedings, it is really the
martyrs who are in control.® Instead of being passive victims, the martyrs are engaged in a
cosmic battle, by means of which Satan is defeated. In this dy®v, in which the Christian martyrs
triumph over suffering and death itself through heroic endurance and courage.

This inversion is accomplished by a radical redefinition of the meaning of victory. Rather
than seeking release, the martyr’s goal is an unwavering confession of Christianity evidenced by
steadfast endurance of suffering and death. While the heart of martyrdom is the verbal

confession of Christ during the trial, the martyrs’ subsequent behavior in facing death confirms

in which damnati are typically portrayed as helpless, bound, nude or nearly nude, in the control
of handlers or the grip of beasts. Mosaics showing damnati being exposed to big cats often
show them tied to stakes on wheeled carts with long handles, allowing handlers to safely
maneuver the victims toward the predators. Other handlers with whips to incite the animals are
shown alongside. In other cases, unarmed and naked prisoners are shown being forced toward
animals on foot by arena personnel. Damnati are also shown at the moment of the beast’s
attack, sometimes including graphic depictions of the cat clinging to its victim with its claws
while biting down for the kill. In contrast to the helpless and bloody damnati, gladiators are
shown as proud, glamorously armored and armed, and usually bloodless. Shelby Brown,
“Death as Decoration: Scenes from the Arena on Roman Domestic Mosaics,” in Pornography
and Representation in Greece and Rome, ed. Amy Richlin (New York: Oxford University
Press, 1992), 194-96; Donald G. Kyle, Spectacles of Death in Ancient Rome (London:
Routledge, 1998), 92.

8. Of course, it is God who is ultimately in control of all that occurs. The authority of
the martyr derives from conformity with God’s will. Some narratives are more explicit in
pointing to God’s control over events than others, but even those that speak most explicitly
about God’s authority still portray the martyr exercising a remarkable degree of control over the
course of events.
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the truth of their witness. The martyrs not only proclaimed their identity as Christians, but
enacted it by imitating Christ’s self-offering death. The authors of the early martyr stories found
a model for this kind of reenactment in the “fatal charades” of the Roman arena.” Coleman has
shown how fatal charades could employ iconographic props or specific narrative elements in
order to identify the mythological narrative being enacted, rather than having to duplicate in
detail every aspect of story. For example, dressing the damnatus in a lion skin and providing him
with a club would be sufficient for the spectators to identify him as Heracles. Presenting a
spectacle in which a woman was mounted by a bull would have been enough to bring to mind the
story of Pasiphae.!® These reenactments often involved ironic twists, in which deviations from
the familiar narrative were used to add excitement and suspense to the event. Naumachiae
(staged naval battles) appear to have been literally re-fought, rather than having a predetermined
winner, since the outcome did not always correspond to the original historical event.!! Some
naumachiae do not seem to have had any historical precedent and involved purely hypothetical

clashes between famous navies.'? In addition to the presentation of spectacula in which the

9. Coleman coined the term “fatal charades” to refer to the reenactment of mythological
narratives and historical events by damnati in the context of spectacula. They served to make
the executions more entertaining for the audience, through the addition of narrative, and
enhanced the prestige and power of the sponsor (typically the emperor or a member of the
imperial family), by demonstrating his power to make myth real and to bring to life events of
the distant past. Kathleen M. Coleman, “Fatal Charades: Roman Executions Staged as
Mythological Enactments,” Journal of Roman Studies 80 (1990): 44—73; Kathleen M. Coleman,
“Launching Into History: Aquatic Displays in the Early Empire,” Journal of Roman Studies 83
(1993): 48-74.

10. Kathleen M. Coleman, “Fatal Charades,” 60—-61, 64—65. Lucillius describes what
was most likely a fatal charade presented at a spectaculum under Nero and Martial refers to one
involving Pasiphae (Lucillius, Anth. Pal. 11.184; Martial, Liber Spect. 6).

11. E.g. Dio 55.10.7, which implies that it was by chance that the “Athenians”
triumphed in the naumachia held under Augustus in 2 BCE.

12. Naumachiae reenacting historical battles included Augustus’ “Salamis” with an
Athenian victory (historical) and Titus’ staging of the Athenian attack on Syracuse, which
ended in an Athenian victory (contrary to the historical outcome). Examples of pseudo-
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excitement derived from an unpredictable outcome, some fatal charades added unexpected twists
to mythological narratives, surprising the spectators and further humiliating the damnati in their
assumed personae. For example, Martial describes a fatal charade in which Orpheus performs
among the peaks of Rhodope, bewitching rocks, woods, and animals to approach him.
However, this idyllic scene concludes with Orpheus being mauled by an “unappreciative bear.”!
While fatal charades are unlikely to have been the common form of execution in the

arena, the comment in / Clement that some women had been martyred in the guise of the

Danaids and Dircae implies that at least some Christians were killed in mythological

reenactments.'* Tacitus’ description of Nero’s execution of Christians suggests that this was also

historical naumachiae include Claudius’ staging of a battle between the Sicilians and Rhodians
and Caesar’s battle between Tyrians and Egyptians. Kathleen M. Coleman, “Launching Into
History,” 69.

13. Martial, Spect. 24:

Quidquid in Orpheo Rhodope spectasse theatro

dicitur, exhibuit, Caesar, herena tibi.
repserunt scopuli mirandaque silua cucurrit,

quale fuisse nemus creditur Hesperidum.
adfuit inmixtum pecori genus omne ferarum

et supra uatem multa pependit auis,
ipse sed ingrato iacuit laceratus ab urso.

haec tantum res est facta wop’ ioropiov.

(“Whatever Rhodope is said to have seen in one of Orpheus’ stage-performances,
Caesar, the amphitheater has displayed to you. Cliffs crawled and a wood ran forwards, a
wonder to behold; the grove of the Hesperides is supposed to have been just like that. Every
kind of wild beast was there, mixed with domestic animals, and above the minstrel there
balanced many a bird; but he fell, torn apart by an unappreciative bear. This was the only thing
that happened contrary to the story.”) Text and translation from Kathleen M. Coleman, ed. and
trans., M. Valerii Martialis Liber Spectaculorum (New York: Oxford University Press,

2006), 174. The irony lies not only in the bear’s failure to appreciate Orpheus’ music, but also
in the fact that it is a bear who tears Orpheus to pieces, rather than the Thracian women as in
the traditional myth. Kathleen M. Coleman, “Fatal Charades,” 62—63; Kathleen M. Coleman,
Liber Spectaculorum, 174-81.

14. 1 Clement 6.2: dud (fjdog dwyBeicon yuvaikeg Aavaideg kol Alpkat, aikicporto
dewva kal avoota mabodoat, £nt TOV TG Tiotemg BEPatov dpopov Katvineav kot ELapov yépag
vevvaiov ai acOevelc 1@ copatt. (“Women were persecuted as Danaids and Dircae and
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a fatal charade, although Tacitus does not mention the obvious association with the story of
Actaeon.!® Even if Christians were only very rarely executed as part of a fatal charade,
Tertullian’s comments on these reenactments in his Apologeticum and Ad Nationes make it clear
that such events were well known.!¢ Reenactments of this sort are also described by Suetonius,
Tacitus and Dio, and in other literary works.!” Hence, it seems reasonable to assume that the
authors of the acta martyrum would have associated such reenactments with executions during
spectacula, even if they had never personally witnessed one.

The imagery and motifs of the spectacula, particularly the fatal charades, provided two
primary tools to Christians seeking to interpret the executions of their fellow believers. First, the
narrative techniques of the fatal charades provided a model for portraying martyrdom as a
reenactment of Christ’s death even when the actual circumstances were very different.'® Second,

while the damnati were meant to die painful and humiliating deaths, the spectacula were also the

suffered terrifying and profane torments because of jealousy. But they confidently completed
the race of faith, and though weak in body, they received a noble reward.”) Bart D. Ehrman,
The Apostolic Fathers, Loeb Classical Library (Cambridge, MA: Harvard University Press,
2003), 1.44-47. The passage is in the context of an account of the suffering and deaths of Peter
and Paul, suggesting that these women may have also been executed under Nero. The reference
to Danaids and Dircae has puzzled later scholars unfamiliar with fatal charades, resulting in the
suggestion of several emendations of the text in order to eliminate it. The most popular of these
is veavideg moudiokan, resulting in a reading of “persecuted as women, maidens, and slave
girls.” However, the manuscripts overwhelmingly support the Aavoideg kai Aipkon reading.

15. Tacitus, Ann. 15.44.4. Kathleen M. Coleman, “Fatal Charades,” 64. The location
for these executions was Nero’s gardens rather than the Circus Maximus (as would have been
more common for a damnatio ad bestias), but Tacitus presents this event as having functionally
been a spectaculum, even if it did not necessarily have all of the formal characteristics.

16. Tertullian, Apol. 15.4-6; Ad Nat. 1.10.46-47.

17. E.g. Suetonius, Nero 12.2; Claud. 21.6; Tacitus, Ann. 12.56.1; Dio 61.33.3;
Apuleius, Metamorphoses 10.23, 29, 34.

18. E.g. the martyr was not crucified.
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context for the display of gladiators, venatores, and bestiarii,' figures whose roles were far more
ambiguous. Unlike those who suffered various kinds of aggravated execution in the arena,
gladiators, venatores, and bestiarii were trained professionals who fought in the arena armed and
had a reasonable chance of survival.?’ Gladiators were socially despised. Legal rulings
consistently denied them the rights of citizenship, barring them from full participation in
religious ritual and civic life. However, they were also associated with glory, discipline, valor,
and eroticism. Gladiators and the munera in which they fought were used as examples of
military virtues, while the fighters were honored for their willingness to face death with

courage.?! In fact, the paradox of the gladiator’s status served to amplify the belief that the

19. Venatores were professional hunters and animal handlers, frequently imported from
Africa, who hunted with spears, arrows and other weapons that could be shot from a distance
and hunting dogs. Bestiarii usually fought animals at close range with spears and knives (the
term bestiarius originally referred to an individual condemned to fight the beasts with a knife or
spear who had very little chance of surviving the encounter). As more bestiarii were given
specialized training and obtained the same privileges as gladiators, they increasingly came to be
equated with venatores. While under the Empire these men were still condemned criminals,
they were sent to the Ludus Matutinus to receive special training in order to be able to give
skillful, entertaining performances and (unlike those condemned to forms of aggravated
execution) they had some possibility of survival Kyle, Spectacles of Death, 79—-80.

20. Survival rates of elite gladiators seem to have been relatively high, with perhaps
only 20 percent of fights resulting in the death of one of the combatants during the first century
CE (although by the third century, the death rate had increased to 50 percent, perhaps because
crowds desired to see more deaths and because Augustus’ ban on munera sine missione had
been revoked). Inscriptions of the records of individual gladiators indicate that bouts often
ended in a tie and experienced gladiators might be spared even when they had lost (particularly
when an experienced gladiator was defeated by a rookie, as spectators respected champion
fighters) Kyle, Spectacles of Death, 86. Economic factors also favored a gladiator’s survival, as
munerarii who rented gladiators (as opposed to buying them outright) usually had to pay a
penalty equal to fifty times the rental cost for each gladiator killed. David S. Potter,
“Spectacle,” in A Companion to the Roman Empire, ed. David S. Potter, Blackwell
Companions to the Ancient World (Malden, MA: Blackwell, 2006), 391.

21. Kyle, Spectacles of Death, 3—4, 80—84; Alison Futrell, Blood in the Arena: The
Spectacle of Roman Power (Austin: University of Texas Press, 1997), 50-51. Cicero uses
gladiators as examples of skilled artisans and military exemplars for citizens (e.g. Phil. 2.29.74;
cf. Seneca, Helv. 17.1) but also describes them as desperate and savage (aut perditi homines aut
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munera helped to promote Roman virtus, since Roman citizens who observed slaves and
criminals fighting and dying with such courage would naturally be inspired to even greater feats
of valor. The authors of acta martyrum use the positive image of the arena as a locus for the
display of and instruction in virtue, portraying the martyrs as superior examples of manliness,
courage, and endurance.

Yet, in utilizing the motifs of the fatal charades and of the gladiator, venator, and
bestiarius as exemplars of Roman virtus, Christians also transformed them profoundly. The
literary depiction of such a fatal charade in the acta martyrum not only reversed the expected
power dynamics, transforming the condemned roxii into heroic examples of manliness,
endurance, and courage, but also radically altered expectations of the very nature of heroic glory
and the meaning of triumph.??> The martyr manifested the reality of Christ’s crucifixion and
glorification to the Christian “audience” by demonstrating the power of Christ’s indwelling
presence to allow individuals to endure suffering with heroic virfus and the glorification of the

martyr/Christ manifested precisely in suffering and death.?

Textual issues related to Mart. Pol.

There has been extensive debate among scholars as to whether the extant text of Mart.

barbari; Tusc. 2.41; cf. Ps. Quint. Decl. Maj. 9.21). Tertullian exploits this paradox in his
condemnation of the Romans for their fickle, confused and inconsistent attitude toward
gladiators and gladiatorial combat (De spect. 22). However, it is this very inconsistency that
provides the means for Christian authors (including Tertullian) to transform Christian damnati
into exemplars of Roman virtues of courage, endurance, and contempt for death.

22. Cobb demonstrates the ways in which the acta martyrum consistently present
martyrs as more masculine than their Roman persecutors. In the process, the authors of the
martyr narratives present Christians as more virtuous, possessing greater self-control, and
retaining more personal agency than the Roman officials (reversing expected dynamics of
power and authority). L. Stephanie Cobb, Dying to Be Men: Gender and Language in Early
Christian Martyr Texts, Gender, Theory, and Religion (New York: Columbia University Press,
2008).

23. Judith Perkins, The Suffering Self: Pain and Narrative Representation in the Early
Christian Era (New York: Routledge, 1995), 15-40, 104-23.
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Pol. is what it claims to be: a letter from the Christian community in Smyrna to the Christian
community in Philomelium. The debate has centered around two primary questions. First, to
what degree has the text of Mart. Pol. preserved in the manuscripts been redacted since its
original composition? Second, what is the date of Polycarp’s martyrdom and when was Mart.

Pol. composed?

Questions regarding the integrity of the text and possible redaction

In order to demonstrate that Mart. Pol. was constructed as a literary fatal charade, rather
than this being an accident of later additions to and revisions of the text, it is necessary to be
reasonably confident that the bulk of the gospel parallels belong to the second-century
narrative.”* Concerns regarding the integrity of the text of Mart. Pol. first arose because of
differences between the text in the manuscripts and the version given by Eusebius.?> Other
elements of Mart. Pol. have also been questioned as inconsistent with a second century date, in
particular the inclusion of the Holy Spirit in the doxology at the conclusion of Polycarp’s prayer
in Mart. Pol. 14.3 and the indications of an emerging cult in Mart. Pol. 17.2-18.3. Some aspects
of the scholarly debate are crucial for this study, as a number of the passages whose second
century date has been questioned include attempts to emphasize parallels between Polycarp’s

death and the passion narratives.?

24. Of course, if these elements are the product of later redaction of the text, they may
still have been added with the intent of presenting Polycarp’s martyrdom as a fatal charade.
The question then is when were these aspects interpolated into the narrative, as this would
indicate whether the redactor is adapting the text so it conforms with an established model or
using the spectacula to construct a particular theological understanding of martyrdom.

25. In addition, the manuscripts themselves include two different versions of chapter 22
of Mart. Pol., which provides a summary of the transmission of the text. However, as this is
less critical to the current study, the issues regarding this final chapter of the text will not be
treated in detail.

26. Eusebius’ account of Polycarp’s martyrdom (Hist. eccl. 4.15) does not contain
several of the most distinctive and explicit parallels. The elements omitted by Eusebius include
the statement that Polycarp’s martyrdom is xata to evayyéhov (Mart. Pol. 1.1), the comparison
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The classical formulation of the argument in favor of redaction was advanced by von
Campenhausen in 1963. He proposed four main layers in the text:

1 The original letter from the church in Smyrna to the church in Philomelium, written
within a year or two of Polycarp’s death in the third quarter of the second century.

2 An anti-rigorist, probably anti-Montanist, revision of the letter in the third century.

3 Various interpolations emphasizing the miracles, mainly before Eusebius, although a
few (e.g. the dove in Mart. Pol. 16.1) after Eusebius.

4 A post-Eusebian redaction of the letter by the “Evangelion-Redaktor” in the fourth
century, based on (2), which added the parallels to the passion narrative in order to
demonstrate that Polycarp’s death was a perfect “martyrdom according to the gospel” and
which sought to portray it as reenacting the passion even in small details.?’
These interpolations caused the loss of some of the original narrative, particularly the accounts of
the other martyrs in Mart. Pol. 2.

While this has remained the primary proposal for redactional layers in the text,
Conzelmann argued that Mart. Pol. is more thoroughly rewritten than von Campenhausen
suggested. He hypothesizes that the original text was the story about the twelve martyrs, with
Polycarp as the final climax. This original account was reworked in order to focus almost
exclusively on Polycarp, who serves as the model-martyr “according to the gospel” -- revisions
made in response to new persecutions. Indications of “disturbance” in the text are also found in

Mart. Pol. 8.3-9.1, the miracles, and the passage on the veneration of the martyrs, all of which he

argues must have been introduced secondarily to the text.2*Both theories are based on the

of the slave who betrayed Polycarp to Judas and the comment that Polycarp was betrayed by a
member of his own household (Mart. Pol. 6.2), the fact that the police chief’s name was Herod
(Mart. Pol. 6.2), and the statement that his pursuers came after him “as against a robber (¢ &t
Anotyv)” (Mart. Pol. 7.1).

27. The Evangelion-Redaktor is also responsible for the addition of Mart. Pol. 21 and
22.2-3. Hans F. von Campenhausen, “Bearbeitungen und Iterpolationen des
Polykarpmartyriums,” in Aus der Friihzeit des Christentums; Studien zur Kirchengeschichte des
ersten und zweiten Jahrhunderts, Hans F. von Campenhausen (Tiibingen: Mohr-Siebeck,

1963), 291-92.

28. Hans Conzelmann, Bemerkungen zum Martyrium Polykarps, Nachrichten der
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assumption that the “original” text of Mart. Pol. was a straightforward, eye-witness account
without any embellishment or theological interpretation. Hence, the miracles and gospel
parallels present in both the received text of Mart. Pol. and in Eusebius’ version must be pre-
Eusebian interpolations.?’ There is also a general assumption that the identification of Quintus as
a Phrygian, in connection with his having voluntarily put himself forward, must imply a
connection with Montanism. Given that Montanism does not appear in Asia Minor before the
early 170s, if Mart. Pol. 4 contains a polemic against adherents of the New Prophesy, either the
text as a whole must be dated to the last quarter of the second century or Mart. Pol. 4 must be an
interpolation. Scholars who assume that the text of Mart. Pol. is heavily redacted tend to
privilege the version preserved by Eusebius over that in the manuscripts.

The classic defense of the authenticity of the text was advanced by Lightfoot in the late
19th century. It centered on the argument that comparisons with the gospels (particularly the
passion narratives) were common in martyr accounts. Those in Mart. Pol. were too artificial and
awkward to be the intentional constructions of a redactor.>® Lightfoot also argued that
miraculous elements are found in other second century martyr acts that are considered authentic
(e.g. Mart. Lugd.) and that the chronological data found in Mart. Pol. 21 are in agreement with

contemporary sources referring to the persons mentioned (Statius Quadratus, Philip of Tralles).*!

Akademie der Wissenschaften in Gottingen, Philologisch-Historische Klasse (Gottingen:
Vandenhoeck, 1978).

29. This assumption is not always made explicit by either von Campenhausen or
Conzelmann in their discussion of the text. However, it is implied by their universal rejection
of such parallels as potentially “original” elements, even when they are also included by
Eusebius and the only reason for their having been identified as interpolations is the fact that
they do not fit the model of a plain, factual account.

30. Joseph Barber Lightfoot, The Apostolic Fathers. a Revised Text with Introductions,
Notes, Dissertations, and Translations, 2nd ed. (New York: MacMillan and Co., 1889), 1.605—
26.

31. Other scholars insisted that the chronological data in Mart. Pol. 21 is less consistent
than Lightfoot had suggested, although without challenging the basic integrity of the text. E.g.
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A number of Lightfoot’s arguments are problematic. In particular, his assumption that it
is the artificiality and awkwardness of the gospel parallels that are an indication of their
originality. However, his observation that miraculous elements and gospel parallels are present
in other second century martyr accounts has been utilized by a number of scholars who have
argued for the basic integrity of the received text of Mart. Pol.

Barnard and Dehandschutter challenge von Campenhausen’s uncritical trust in Eusebius
as a source.’? Barnard notes that von Campenhausen’s argument is based on the evidence from
Eusebius, but his interpolation theory claims at least one pre-Eusebian redactional layer.> He

also notes that the theme of imitation is present in other early Christian martyr accounts.>*

H. Gregoire and P. Orgels, “La veritable date du martyre de S. Polycarpe et le Corpus
Polycarpianum,” Analecta Bollandiana 69 (1951): 15-18.

32. Particularly, von Campenhausen’s failure to note that Eusebius himself indicates
that much of what he presents is a paraphrase of the text of Mart. Pol.

33. Particularly the third century anti-rigorist revision, as the substance of Mart. Pol. 4
is included by Eusebius. While Eusebius does not specifically state that Quintus persuaded
others to come forward or that this was against the teaching of the gospel, he still presents it as
a cautionary tale against excessive enthusiasm. Eusebius’ account does not indicate any playing
down of the fact that Quintus was a Phrygian, despite possible questions about condemning a
recent arrival from Phrygia in letter addressed to Philomelium (which is in Phrygia). Barnard
also notes that the extremes of rejecting martyrdom and having an unreasonable enthusiasm for
it appear to be ongoing issues throughout the first several centuries and many Christian authors
speak against both extremes. One would expect (assuming that the entire incident was not
added by a later redactor) the Smyrnaecan community to comment against the kind of
enthusiasm displayed by Quintus, given that it led to his apostasy, even if it was not connected
with an organized movement such as the New Prophesy. Leslie W. Barnard, “In Defense of
Pseudo-Pionius’ Account of Polycarp’s Martyrdom,” in Kyriakon: Festschrift Johannes
Quasten, ed. P. Granfield (Miinster: Aschendorff, 1970), 197-99.

34. With respect to the gospel parallels, Barnard points out that the majority are also
found in Eusebius’ account (most exceptions are explainable by the fact that Eusebius is
paraphrasing Mart. Pol. 1-7). While Eusebius leaves out the first reference to “a martyrdom
according to the gospel,” the reference to being an imitator of the Lord in Mart. Pol. 17 is
retained. Hence, even the text found in Eusebius emphasizes that Polycarp imitates Christ
through his death. Barnard also reiterates Lightfoot’s argument that the gospel parallels
(especially those not contained in Eusebius) are too awkward and poorly constructed to be the
work of a later redactor with the freedom to rework the text as he/she wished. Barnard, “In
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Dehandschutter follows Barnard’s argument, adding comments on Eusebius’ potential redaction
of the text. He claims that Eusebius’ epitomizing of portions of Mart. Pol. dropped the gospel
parallels and made chronological additions.’® The received text of Mart. Pol. not only narrates
the events of Polycarp’s death but also interprets them to highlight the attitude of the hero,
Polycarp. Hence, Mart. Pol. illustrates what a “martyrdom according to the gospel” ought to be.
Dehandschutter argues that it was von Campenhausen’s presumption that Mart. Pol. was initially
a “pure” story of a historical event without any interpretation that led to the need to see
redactional layers in the text. Barnard strengthens his case with an overview of the development
of the literary form of Mart. Pol., stressing that it is a real letter written by a Smyrnean Christian
(probably Evaristus, Mart. Pol. 20.2) on behalf of the church. The author can be assumed to be
relying on Marcion (Mart. Pol. 20.1) for a narrative of the facts.*

A number of scholars have challenged claims by van Campenhausen and others that
indications of cultic veneration of Polycarp rule out a second century date for the text. Saxer

notes that the cultic veneration of martyrs did not develop in the same way in all places in the

Defense of Pseudo-Pionius’ Account of Polycarp’s Martyrdom,” 194-96, 199.

35. Eusebius is quite explicit that he is paraphrasing his source for Mart. Pol. 1-7 (Hist.
eccl. 4.15.4-14). While Eusebius’ quotations of his sources are generally held to be accurate, it
is not impossible that he has made minor edits in order to increase the readability of the text or
to conform more closely to the intent of his history. Grant notes that Eusebius does not simply
report the information in his sources, but rather interprets and edits them. Robert McQueen
Grant, “Eusebius and the Martyrs of Gaul,” in Martyrs de Lyon (177) (Paris: Editions du Centre
National de la Recherche Scientifique, 1978), 129-35; cf. Robert McQueen Grant, Eusebius as
Church Historian (Oxford: Clarendon Press, 1980).

36. Boudewijn Dehandschutter, “The Martyrium Polycarpi: A Century of Research,”
Aufstieg und Niedergang der Romischen Welt 2, no. 27.1 (1993): 495-96; cf. Boudewijn
Dehandschutter, “The Martyrdom of Polycarp and the Outbreak of Montanism,” in
Polycarpiana: Studies on Martyrdom and Persecution in Early Christianity, ed. Johan
Leemans (Louven: Peeters, 2007), 121-30; Boudewijn Dehandschutter, “The New Testament
and the Martyrdom of Polycarp,” in Trajectories Through the New Testament and the Apostolic
Fathers, eds Andrew F. Gregory and Christopher M. Tuckett (New York: Oxford University
Press, 2005), 395-405.
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Roman Empire so that it is quite likely that at any given time distinctions in practice existed in
various places.’” Rordorf examines what can be learned about the practices of veneration from
Mart. Pol. 18. His conclusions suggest continuity between the memorial celebration envisioned
by this passage and Roman memorials for the dead, as well as the language of the
commemoration of the dead in 2 Macc 7:20. One may observe a continuity between the imagery
of Polycarp’s prayer in Mart. Pol. 14.2 and the prayers of the Christians gathered to
commemorate his martyrdom as envisioned by Mart. Pol. 18.3.3% In addition, Dehandschutter
notes that the references to the veneration of Polycarp in Mart. Pol. 17.2-18.3 do not presume a
developed cult. They simply point to the desire to establish one. There was still a need to justify
any potential veneration of the saint by clearly distinguishing between the martyr and Christ.
Dehandschutter argues that one would expect a greater degree of comfort with the principle of
venerating a martyr in a text composed to promote an established cult.*

Robinson noted that the form of the doxology at the end of Polycarp’s prayer (Mart. Pol.
14.3) is a strong indication against a second century date. However, rather than concluding that
the doxology may have been redacted or “updated” at some later date, he concluded that Mart.

Pol. as a whole must have been written sometime in the third century.*’ In response, Tyrer

37. Victor Saxer, “L’authenticité du ‘Martyre de Polycarpe’: bilan de 25 ans de
critque,” Mélanges de I’Ecole Frangaise de Rome. Antiquité 94, no. 2 (1982): 196-99.

38. Willy Rordorf, “Aux origines du culte des martyrs,” in Liturgie, Foi et Vie Des
Premiers Chrétiens: Etudes Patristiques (Paris: Beauchesne, 1986), 367-73 Interestingly,
Rordorf proposes that one of the reasons for writing Mart. Pol. was to provide a narrative to be
read during the celebration of Polycarp’s dies natalis.

39. Boudewijn Dehandschutter, “The Martyrium Polycarpi: A Century of Research,” in
Polycarpiana: Studies on Martyrdom and Persecution in Early Christianity, ed. Johan
Leemans (Louven: Peeters, 2007), 61.

40. J. Armitage Robinson, “The ‘Apostolic Anaphora’ and the Prayer of St Polycarp,”
Journal of Theological Studies 21 (1920): 97-105 Cf.J. Armitage Robinson, “Liturgical
Echoes in Polycarp’s Prayer,” Expositor 9 (5th series) (1899): 63—72; J. Armitage Robinson,
“The Doxology in the Prayer of St Polycarp,” Journal of Theological Studies 24 (1923): 141—
46 (in which Robinson acknowledges Tyrer’s position, although continues to question a second
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pointed to a parallel in Justin Martyr (/ Apol. 65), as evidence that a second century date was not
impossible.*!

In general, scholars who have argued for the textual integrity of Mart. Pol. have not
assumed that the “original” version of the text was an eye-witness account devoid of miracles or
theological interpretation. They have also been less trusting of Eusebius, particularly in the early
chapters of Mart. Pol. where Eusebius claims to be paraphrasing. However, these scholars also
assume that the received text contains a factual discussion of what actually happened, even
arguing that the prayer in Mart. Pol. 14 contains the actual words spoken by Polycarp before his
death.*?

I would agree with those scholars who argue for the basic integrity of the text of Mart.
Pol. If the letter was composed sometime before the first anniversary of Polycarp’s martyrdom, a
gathering of his “family” (i.e. the church) at his tomb for a memorial meal on the day of his death
would be a natural development of Roman traditions.*’ The tendency to portray the deaths of

martyrs as imitating Christ’s death is widespread and documented at an early date.** And the

century date).

41.J. W. Tyrer, “The Prayer of St Polycarp and Its Concluding Doxology,” Journal of
Theological Studies 23 (1922): 390-92; cf. Barnard, “In Defense of Pseudo-Pionius’ Account
of Polycarp’s Martyrdom,” 199-203. Barnard also notes the presence of several elements in
Polycarp’s prayer which are consistent with what is known of the substance of early Christian
eucharistic prayers. For further discussion of Mart. Pol. 14 and its possible relationship to early
eucharistic prayers, see chapter 6.

42. E.g. Barnard, “In Defense of Pseudo-Pionius’ Account of Polycarp’s
Martyrdom,” 203.

43. The deceased’s relatives were expected to gather at the tomb for a memorial meal on
the day of the funeral, the ninth day after the funeral, on the deceased’s birthday, and on the
festivals of the dead (mostly in the spring and summer). Maureen Carroll, Spirits of the Dead:
Roman Funerary Commemoration in Western Europe, Oxford Studies in Ancient Documents
(New York: Oxford University Press, 2006), 4. The Christian tradition of interpreting the dies
natalis as the day of death is mentioned by Tertullian (De cor. 3.3).

44. 1t is present even as early as the account of Stephen’s martyrdom in Acts 6:8-7:60,
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tendency to treat miracles as the product of later redaction are predicated on a decision about
genre, namely, that the “original” text was a purely factual narrative of the events surrounding
Polycarp’s death, as opposed to a hagiographical account designed to interpret this event and to
emphasize the martyr’s sanctity.

On the other hand, there is no clear evidence that Mart. Pol. was not edited and adapted
over time to suit various liturgical and hagiographical needs. Non-canonical texts, especially
liturgical texts (and Mart. Pol. certainly was used liturgically, even if it was not composed for
that purpose), have notoriously unstable textual histories. There are a few places where the text
itself suggests possible interpolations, particularly the awkward statement that police chief was
named Herod (Mart. Pol. 6.2) and the grammatically awkward statement that both a dove and a

vast flow of blood came out when Polycarp was stabbed (Mart. Pol. 16.1).*> Barnard’s proposal

although this example is rarely mentioned in discussions of this question.

45. Except for the fact that Eusebius does not include the dove and does mention the
great quantity of blood, there is no grammatical reason to choose the dove as the interpolation
instead of the blood and its extinguishing of the fire (either works perfectly well with the
singular €é£fA0¢ev, but the inclusion of both the nominative or accusative nepiotepd and the
genitive aipoatog is very awkward). The dove in many ways makes more narrative sense than
the blood, since it removes the difficulty of how Polycarp was stabbed with a dagger while still
being in the fire. The crowd’s amazement would then be attributed to Polycarp’s having
survived the flames, rather than to the excessive flow of blood when his is stabbed (the source
of the crowd’s wonder is not made explicit in the text). While the absence of the dove in
Eusebius’ account is primarily responsible for the decision of the majority of scholars to
identify it as the interpolation rather than the blood, the underlying assumption that the
“original” text was mainly a “factual” account (a view held by many scholars on both sides of
the debate over Mart. Pol.’s textual integrity) most likely contributes to this choice. The dove
seems clearly non-factual, while the immense flow of blood could potentially contain some
grain of truth. The narrative problem caused by the blood’s extinguishing the fire tends to go
unnoticed. In addition to the narrative difficulties presented by the blood flowing out and
extinguishing the fire, there are clear theological motivations for the interpolation of the blood
into the text of Mart. Pol. (e.g. it demonstrates the reality of Polycarp’s salvation in
extinguishing the eternal fires, cf. Mart. Pol. 11.2, and it represents the fact that Polycarp’s
death extinguishes the fires of persecution in Smyrna, cf. Mart. Pol. 1.1). Scholars have
struggled to identify reasons for the interpolation of the dove in the fourth century, but it does
reflect the imagery of the apotheosis of the emperor (beginning with the death of Augustus), in
which an eagle soars up from the funeral pyre. The substitution of a dove for the traditional
eagle is a logical Christian adaptation. While Eusebius’ testimony is sufficient to indicate that
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that aspects of Polycarp’s martyrdom that suggested allusions to or parallels of Christ’s death
were emphasized is consistent with what is seen in other martyr acts. While Barnard uses this
theory to claim that the gospel parallels Mart. Pol. are not the work of a redactor, it is equally
possible that some of the parallels were further elaborated on and interpreted by later editors.*
Conzelmann’s proposal that more extensive accounts of the other martyrs have been lost due to
interpolations emphasizing Polycarp is plausible, although far from proven.*’

Both sides of the debate are highly speculative. The only places where there is clear
evidence of interpolation are in Mart. Pol. 16.1 (either the dove or the blood extinguishing the
fire) and 22 (where there are distinct manuscript traditions and the passage is explicitly identified

in the text itself as an addition). To this might be added the explicit allusions to the passion

the dove is still the more likely interpolation, on the basis of the received text itself, the great
quantity of blood and its accompanying extinguishing of the flames should perhaps the more
likely candidate.

46. E.g. the awkward emphasis given to stating that the police chief’s name was Herod
in Mart. Pol. 6.2, which could have initially been a simple statement of his name (the police
chief is identified as being named Herod in Eusebius as well, although without comment and
further on in the narrative, Hist. eccl. 4.15.15), and the explicit identification of the slave who
betrayed Polycarp with Judas (Mart. Pol. 6.2).

47. Certainly adaption of the text for liturgical use might result in the emphasis of a
single individual, particularly as Polycarp clearly did not die on the same day as the other
martyrs. However, the identification of Polycarp as the twelfth martyr does not claim that all
twelve were killed as part of the sequence of events described in Mart. Pol. (although clearly
some others, including Germanicus, were killed at that time). Mart. Pol. 19.1 simply states that
Polycarp was the twelfth martyr, including those from Philadelphia, to be executed in Smyrna
(0¢ ovV 101G Ao DrAaderpiog dwdékatog &v Zpvpvn paptupnoag). This could as easily mean
that many of these had been killed during another period of local persecution. Rordorf suggests
that Polycarp was singled out as the focus of veneration (and in the report of the martyrdoms)
because of the miracles associated with his death. Rordorf, “Aux origines du culte des
martyrs,” 335-36. It is also likely that Polycarp’s status as bishop would have led the
community to focus on his martyrdom to a greater extent. The current text of Mart. Pol. does
emphasize events that were seen as extraordinary or which would aid in training and
encouraging others who might potentially face persecution in the future. Hence, Germanicus is
singled out as an exemplar of particular valor and Quintus as a cautionary tale (Mart. Pol. 3.1;
4).
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narrative in Mart. Pol. 6.2 (especially the awkward naming of Herod)*® and the chronological
statements in Mart. Pol. 21 (along with its liturgical conclusion), as Eusebius’ dating of
Polycarp’s martyrdom does not agree with the information given here.** The later addition of the
Holy Spirit to the doxology at the conclusion of Polycarp’s prayer (Mart. Pol. 14.3) is also
possible, as the wording is different in Eusebius and the manuscript traditions show other
indications of editing (perhaps to bring the doxology into line with current liturgical practice).>
Mart. Pol. 4, with its condemnation of Quintus, may be a later anti-Montanist addition, but there
is nothing in what is presented here to suggest association with adherents to the New Prophesy
and enthusiasm for martyrdom was hardly exclusive to the Montanist movement.>! The praise
for the behavior of Germanicus indicates that the criticism of Quintus more likely relates to his

apostasy, as well as his endangerment of others in encouraging them to put themselves forward,

than to any particular condemnation of Montanism. With the possible exception of the dove,

48. Although it should be noted that awkwardness does not necessarily imply that the
text has been redacted and Eusebius is clearly paraphrasing at this point.

49. Eusebius places Polycarp’s martyrdom during the reign of Marcus Aurelius, while
the chronological data in Mart. Pol. 21 more likely implies a date in the mid-late 150s (155/156
is generally suggested) under Antoninus Pius (for a more detailed discussion of the dating of
Polycarp’s martyrdom see the section on dating below). The phrase “as against a robber (¢ £mi
Anotv)” in Mart. Pol. 7.1 may also be an interpolation, as it is not included in Eusebius
(although as he is clearly paraphrasing his source at this point, it is extremely difficult to tell).

50. Eusebius, Hist. eccl. 14.15.35: 8’ oD cot cOV adt@ &v mvevportt dyim; Mart. Pol.
14.3 (g): peb’ ov coi oV AT Kol Tvevpatt ayim; (m, L): 61" ov coi cuV aT® Kol TVEHLOTL
ayim. See chapter 6 for a more extensive discussion of this passage.

51. Dehandschutter, “The Martyrdom of Polycarp and the Outbreak of
Montanism,” 126-27. One of the primary reasons for identifying Quintus as a Montanist has
been the fact that he was from Phrygia. However, it is important to note that the letter itself is
addressed to the church in Philomelium, which is in Phrygia, and there is nothing in the text
that suggests any condemnation of the Christians there (as one might expect if Mart. Pol. was
intended as an anti-Montanist polemic directed primarily at Montanists from Phrygia).
Dehandschutter (along with others) has cautioned that not all Phrygians were Montanists.
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none of these possible interpolations can be dated with any certainty.>?

Therefore, I will treat the extant text as a unified whole. As noted by Barnard, most of
the gospel parallels that have been identified in the text are also present in Eusebius. The
majority of the arena motifs discussed below are also present in Eusebius, as are the narrative
difficulties that suggest an intentional narrative focus on the arena context. While it is quite
possible that Polycarp’s prayer was edited in order to bring it into line with later liturgical
practice, it seems unlikely that its images and themes have been changed substantially.
Alterations are more likely to be minor tinkering, such as the possible addition of the Holy Spirit
to the doxology in Mart. Pol. 14.3 or changes in the wording of the doxology.>® As it is
impossible to tell in most cases what changes may have been made and when any editing would
have taken place, one should treat the text as a whole, while keeping in mind the possibility of

such rewording.

Dating of Polycarp’s martyrdom and Mart. Pol.

As Mart. Pol. 18.3 implies that the letter to the church in Philomelium was written before
the first anniversary of Polycarp’s death, the question of the date of Mart. Pol. is intimately
connected to the date of Polycarp’s martyrdom. One of the difficulties is that the chronological
data provided by Eusebius indicates a date during the reign of Marcus Aurelius (Hist. eccl.

4.14.10-15.1; Chronicon), while the chronological date in Mart. Pol. 21 would seem to imply a

52. As mentioned above, their absence in Eusebius is not necessarily an indication of a
date in the fourth century or later. The dove is the only case that appears in a portion of the text
that Eusebius seems to be quoting. The use of ¢v in Eusebius’ version of the doxology at the
end of Polycarp’s prayer has been seen by Tyrer as potentially more archaic than the kai in
Mart. Pol. and the equality of the glorification of the Spirit implied by the use of kai might
indicate later fourth century concerns, but it is difficult to be certain. Tyrer, “The Prayer of St
Polycarp and Its Concluding Doxology,” 391.

53. The liturgical blessing at the end of Mart. Pol. 21 may also be a later interpolation
(as is perhaps the entire chapter). Concluding blessings or prayers of this type may have been
incorporated into the text as a product of its use in the liturgy.
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date about a decade earlier under Antoninus Pius. Those who follow Eusebius (particularly the
Chronicon, which places Polycarp’s death in the seventh year of Marcus Aurelius’ reign)
generally date Polycarp’s martyrdom to the year 167 CE. The chronological data in Mart. Pol.
21, on the other hand, would tend to suggest a date in the mid-150s (usually 155 or 156), based
on Aelius Aristides mention of the proconsul Statius Quadratus.>* Grégoire suggested instead a
date of 177, based on his interpretation of Mart. Pol. 4 as an anti-Montanist polemic. Hence, it
must have been composed after the rise of Montanism, which is dated around 170. Thus,

Grégoire concludes, Eusebius correctly dates Polycarp’s martyrdom to the seventeenth year of

54. A Statius Quadratus held the consulship in 142 and he is most likely the same
individual mentioned by Aelius Aristides as having been proconsul in 153/4, although this date
is far from certain and it could as easily have been 154/5 (as Aristides himself states that his
memory is uncertain). The difficulty is that there are no known examples of someone from this
period holding a senior proconsulate only twelve years after his consulate year. There are a few
attestations of a thirteen year period between the two offices and fourteen seems to be the usual
minimum (with fifteen and sixteen years being more common). Hence, the Quadratus
mentioned by Aristides may not in fact be the same person identified as having been consul in
142. In 155 the second of Xanithikos fell on a Sabbath, which led to the preference for that
date. Timothy David Barnes, “A Note on Polycarp,” Journal of Theological Studies 18
(1967): 434, 436; Timothy David Barnes, “Pre-Decian Acta Martyrum,” Journal of Theological
Studies 19 (1968): 512—14; Dehandschutter, “Martyrium Polycarpi,” 56—57. Cf. Ronald Syme,
review of I Fasti Consolari dell’ Impero Romano dal 30 Av anti Christo al 613 Dopo Christo,
The Journal of Roman Studies 43 (1953): 159. It is, however, best to keep in mind that the
reference to Polycarp’s having died on a “great Sabbath” may be a theological rather than a
chronological assertion and does not inherently imply that his martyrdom occurred on a
Saturday, let alone any particular feast (the Sabbath following Passover, Purim, the Roman
feast of Terminalia, and the later Christian practice of referring to Sunday as the “great
Sabbath” have all been suggested). Lawrence A. Hoffman, “The Jewish Lectionary, the Great
Sabbath, and the Lenten Calendar: Liturgical Links Between Christians and Jews in the First
Three Christian Centuries,” in Time and Community, J. Neil Alexander (Washington, DC:
Pastoral Press, 1990), 15—18; for various theories on the identity of the Great Sabbath see
Michael W. Holmes, “The Martyrdom of Polycarp and the New Testament Passion
Narratives,” in Trajectories Through the New Testament and the Apostolic Fathers, ed. Andrew
Gregory and Christopher Tuckett (Oxford: Oxford University Press, 2005), 413; Willy Rordorf,
“Zum Problem des ‘grossen Sabbats’ im Polykarp- und Pioniusmartyrium,” in Pietas:
Festschrift fiir Bernhard Kotting, ed. Ernst Dassmann and Karl Suso Frank (Miinster:
Aschendorffsche Verlagsbuchhandlung, 1980), 245—49; Rordorf, “Aux origines du culte des
martyrs,” 316; P. Brind’amour, “La date du martyre de saint Polycarpe (le 23 février 167),”
Analecta Bollandiana 98 (1980): 456-62.
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Marcus Aurelius (a lapsus calami brought the seventh year into the text of the Chronicon).”
However, as Dehandschutter has pointed out, there are sound reasons for concluding that Mart.
Pol. was composed before the last quarter of the second century.>
While the vast majority of scholars date Mart. Pol. to the mid-late second century, a few
have argued for a significantly later dating. Ronchey argued that Mart. Pol. could not have been
written prior to the third century, due to a number of factors that she believed to be inconsistent

with a second century date.’” Robinson, as noted above, also proposes a third century date, based

55. Gregoire and Orgels, “La veritable date du martyre de S. Polycarpe.”

56. Mart. Pol. is also referred to by the Acts of Carpus, the Greek recension of which
was most likely written during the reign of Marcus Aurelius, although this is still debated (Den
Boeft and Bremmer date it to the reign of Septimius Severus, cf. Jan den Boeft and Jan N.
Bremmer, “Notiunculae Martyrologicae I1,” Vigiliae Christianae 36, no. 4 [1982]: 384-85).
Mart. Lugd. has some correspondences with Mart. Pol. which are best explained by the
dependence of the former on the latter. As Mart. Lugd. is generally dated to 177, this would
indicate a date earlier than this for Mart. Pol. In addition, the Apocryphon of James (NHC 1,2),
which is usually dated to the end of the second century, contains the words ... you will find
that your life is one single day and your sufferings one single hour” (4p. Jas. 5.25) in a vision
James receives predicting his death. This is similar to the sentiment expressed in Mart. Pol. 2.3
and may suggest that Ap. Jas. knew Mart. Pol. This would also point to a mid-second century
date. Dehandschutter, “Martyrium Polycarpi,” 60—61; text of Ap. Jas. is from James McConkey
Robinson, The Nag Hammadi Library in English, edition no. 3rd completely rev. (New York:
HarperSanFrancisco, 1990), 32. Telfer (along with a number of other scholars) rejects
Grégoire’s argument that Mart. Pol. 4 is necessarily an anti-Montanist polemic, hence
eliminating the primary reason for assuming a late second-century date. William Telfer, “Date
of the Martyrdom of Polycarp,” Journal of Theological Studies 3 (1952): 79—-83; cf.
Dehandschutter, “The Martyrdom of Polycarp and the Outbreak of Montanism,” 126-27.

57. Silvia Ronchey, Indagine sul Martirio di San Policarpo: Critica Storica e fortuna
agiografica di un caso giudiziario in Asia Minore (Rome: Ist storico italiano per il Medio Evo,
1990). These include the veneration of the martyr, the conception of the dies natalis, the
parallels with the passion narratives, the literary form as an encyclical letter to the Christians in
Philomelium, the polemic against Montanism in Mart. Pol. 4 (which she identified as a
response to the approach of Quintillianism in the third century), and the attitude toward the
Roman authorities (which she believed would only have been possible in the context of a long
period of peace, such as that following the edict of toleration of Gallienus in 260-261 and
lasting until the time of Aurelianus and Probus in 275).
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on the form of the doxology at the end of Polycarp’s prayer (Mart. Pol. 14.3). Although willing
to accept a date for Polycarp’s martyrdom in the mid-second century, Moss argues that Mart. Pol.
was not written before the mid-third century and the Decian persecution.”® While I do not find
her arguments for a late dating of the text convincing, I would agree with Moss that there has
been an overemphasis on Mart. Pol. as a “genre-creating text” and a tendency to assume that all
later martyr acts conform to its theology of martyrdom. As she herself points out martyrdom
narratives are very diverse and, particularly in this early period, individual communities shape
these stories based on their own needs and theological approaches.

For the purposes of this study, it is sufficient to conclude that Mart. Pol. was written
sometime in the mid-second century CE. Most scholars favor a date either in the mid-late 150s

CE or the 160s CE for Polycarp’s martyrdom and the initial version of the text (although, as

58. J. Armitage Robinson, “The ‘Apostolic Anaphora’ and the Prayer of St Polycarp”
Cf. J. Armitage Robinson, “Liturgical Echoes in Polycarp’s Prayer”; J. Armitage Robinson,
“The Doxology in the Prayer of St Polycarp”.

59. Candida R. Moss, The Other Christs: Imitating Jesus in Ancient Christian
Ideologies of Martyrdom (New York: Oxford University Press, 2010), 196-97. In addition to
elements that have led others to question the dating (e.g. miraculous elements and a concern
with the veneration of saints), she sees identifies three other factors as inconsistent with a
second century date. First, an extensive number of quotations from the canonical New
Testament, including Revelation and Hebrews, and the almost complete exclusion of witnesses
to non-canonical texts. Second, a sophisticated understanding of martyrdom and an awareness
of the potential pitfalls arising from a misunderstanding of the martyr’s imitation of Christ.
Third, the lack of any literary influence of Mart. Pol. before the second half of the third century
and the Decian Passio Pionii and Passio Fructuosi, something she suggests would be extremely
unlikely if Mart. Pol. had actually been sent as a circular letter to all Christian communities as
the prologue claims. While Moss raises some reasonable concerns, I do not find her argument
especially persuasive. While Mart. Pol. does contain a few possible brief quotations of New
Testament texts, its use of scriptural quotations is far less extensive than Mart. Lugd., whose
second century dating Moss does not question (Moss, The Other Christs, 189). The
understanding of martyrdom presented in Mart. Pol., with its focus on imitation of Christ’s
passion, does not seem to me to be a radical departure from that seen in Ignatius’ letters or in
the account of Stephen’s death in Acts. And the concern for distinguishing the status of the
martyr from that of Christ seems as likely to be the result of initial attempts to work out this
relationship than as a sign of a relatively well-developed tradition.
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discussed in the previous section, some scholars conclude that portions of Mart. Pol. were

composed considerably later).5

60. For concise and clear summaries of the scholarly discussion of the dating of Mart.
Pol. see Ehrman, The Apostolic Fathers, 361-62; Gary A. Bisbee, Pre-Decian Acts of Martyrs
and Commentarii, in Harvard Dissertations in Religion ; No. 22 (Philadelphia: Fortress Press,
1988), 119-21.



CHAPTER 2
ANALYSIS OF MARTYRDOM OF POLYCARP

SPECTACLE IMAGERY AND THE MARTYR AS THE REPRESENTATION OF CHRIST
THROUGH NARRATIVE PARALLELS

Introduction

The Martyrdom of Polycarp (Mart. Pol.) consists of a letter sent by the church in Smyrna
to the church of Philomelium, in Phrygia, with the intent of its being passed on to other
communities.! The letter focuses on the death of Smyrna’s elderly bishop, Polycarp, whose death
is characterized as being 10 katd t0 evayyélov (“according to the gospel,” Mart. Pol. 1.1). As
part of the context for Polycarp’s martyrdom, the text also honors a number of other Christians.
Their heroic steadfastness in the face of torture and death so enraged the populace that they
called for Polycarp’s arrest and execution. In addition, it incorporates a cautionary tale of an
individual who put himself forward as a potential martyr, but later recanted his faith out of fear.
After these preliminary examples, a detailed account is given of Polycarp’s initial flight (at the

urging of his flock, rather than out of any personal desire to save himself), the betrayal by a

1. The opening salutation of Mart. Pol. announces the assumption that the letter will
have a wider readership than just Christians in Philomelium, Mart. Pol. pr.: 'H éxkincio 10D
Beod 1| mapokodoa Zpvpvav i EkkAncio tod Beod Tf) Tapotkovon &v Prhouniin kol Tdoog
TOig KOTO TAVTO TOTOV THig Ayiog Kol kawoAlkiic ékkinoiog mapowkiong (“The church of God
who dwells in Smyrna to the church of God who dwells in Philomelium and to all those of the
holy and catholic church dwelling throughout every place”). The use of the letter form,
including this proclamation of a universal readership, may also be an effort to echo a set
formula. A similarly universal salutation is used by Paul in 1 Cor 1:2: “to those who are
sanctified in Christ Jesus, called to be saints, with all those who in every place call on the name
of our Lord Jesus Christ, both their Lord and ours” (fjytaopévorg év Xpiot@d 'Incod, kAntoig
ayioig, ouV mACLY TO1g EMKAAOVLEVOLS TO Ovop ToD Kupiov MudY Incod Xpiotod &v movti
TON®, QVTOV Kol MUDV-).
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household slave (under torture), and Polycarp’s vision of a burning pillow, which convinces the
saint that his martyrdom is ordained by God. Following an account of Polycarp’s arrest, trial,
and execution, the letter closes with a description of the disposal of the martyr’s remains and an
expressed expectation of an ongoing celebration of “the birthday of his martyrdom” (1] To®
poptupiov avtod Nuépa yevébBhoc; Mart. Pol. 18.3) at the tomb. To encourage other Christian
communities to commemorate that martyr’s death, the letter takes care to specify the date of
Polycarp’s execution.?

The narrative elements (arrest, trial, execution, disposal of the body, and plans for cultic
commemoration) of Mart. Pol. exhibit the characteristic traits of texts that have come to be
called acta martyrum (martyr acts).> While the term péptvg in Christian texts increasingly
comes to mean an individual who dies for his/her faith, the original meaning “witness” results in
narratives which frequently devote more attention to the trials than the executions. The trial was

the context in which the potential martyrs accomplished their most essential task: the confession

2. A number of scholars view this as a later addition to the text (e.g. Campenhausen,
“Bearbeitungen und Iterpolationen des Polykarpmartyriums,” 291-92). For a discussion of this
and other possible redactions of Mart. Pol., see the section on textual issues in the previous
chapter.

3. While Bremmer states that it is possible to speak of a “genre” of Acta martyrum, he
notes that these texts in fact belong to a wide variety of genres (letters, diaries, novelistic
accounts, sermons, etc.). Attempts to characterize various types of acta martyrum by literary
form have not been particularly successful, in part because the underlying motive has been to
establish whether a given text is “genuine” (i.e. whether the events described are “historical”).
Another difficulty in characterizing these texts is their tendency to fluidly combine multiple
genres within a given narrative (e.g. a diary and an account of a vision, written by two of the
martyrs, linked with an apparently eye witness account of the martyrs’ deaths, all encompassed
within an almost homiletic frame, as in the case of Passio Perp.). For an insightful discussion
of the various problems and underlying motivations in attempts to characterize acta martyrum,
see Boudewijn Dehandschutter, “Hagiographie et histoire: a propos des actes et passions des
martyrs,” in Martyrium in Multidisciplinary Perspective, ed. Mathijs Lamberigts and Peter van
Deun (Louvain: Peeters, 1995), 295-301. On the fluidity of the genres of acta martyrum see
Jan N. Bremmer, “Perpetua and Her Diary: Authenticity, Family and Visions,” in Mdrtyrer und
Mdrtyrerakten, ed. Walter Ameling (Stuttgart: Steiner, 2002), 78—80.
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of faith.* This confession was often embodied in the increasingly ritualized declaration of
Christian identity, Christianus sum (or in Greek, Xpiotiovog gipr).” In addition to preserving and
sharing with other Christian communities accounts of heroic faith and endurance, acta martyrum
provide models for how others are to respond to persecution.® Emphasis is placed on the
communal function of the martyrs in these texts, particularly the ways in which their example
encourages and inspires others.’

Polycarp, bishop of Smyrna, was executed in the stadium sometime in the third quarter of

4. The importance of this confession of faith in situations of persecution is apparent in
the weight given to it in Luke 21:12-19.

5. All of the acta martyrum for which there is a general agreement among scholars for a
pre-Decian authorship have at least some of martyrs make this declaration prior to death (e.g.
Mart. Pol. 10.1; Mart. Lugd. 1.19-20; Passio Scill. 9-10, 13; Passio Perp. 6.4; cf. indirect
declarations Mart. Lugd. 1.10, 26, 50). Hence, this declaration has already taken on a kind of
ritualized significance in identifying the martyr with Christ and with a universal Christian
identity. Daniel Boyarin, Dying for God: Martyrdom and the Making of Christianity and
Judaism, in Figurae: Reading Medieval Culture (Stanford: Stanford University Press,

1999), 95, 108-09, 114-22; Judith M. Lieu, Image and Reality: The Jews in the World of the
Christians in the Second Century (Edinburgh: T & T Clark, 1996), 82—-83; cf. Bremmer,
“Perpetua and Her Diary,” 90.

6. Mart. Pol., Polycarp, Phil., and Ignatius, Pol. all indicate that there was an emerging
view of martyrdom as a complex sacrificial liturgy, for which one trained in order to be able to
perform well. Reading and listening to the acta martyrum, with their explicit models of how
one ought to “perform” martyrdom, was one of the mechanisms by which one trained for
martyrdom. Robin Darling Young, In Procession Before the World: Martyrdom as Public
Liturgy in Early Christianity, in The Pere Marquette Lecture in Theology, 2001 (Milwaukee,
WI: Marquette University Press, 2001), 24.

7. E.g. the great courage and endurance of Germanicus, who rather than listening to the
proconsul’s attempts to renounce his faith, forcefully drags the wild beast onto himself, is said
to have encouraged the other Christians allowing them to defeat the torments of the devil (Mart.
Pol. 3.1). Even examples of negative behavior tend to focus on the way the individual’s
behavior effects others. E.g. the condemnation of Quintus’ behavior is due not only to his
having endangered his own soul in recanting (and the negative example this offered), but also to
his having endangered others through encouraging them to come forward as well (despite the
fact that the reader is not told whether they also chose to recant, Mart. Pol. 4).
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the second century.® His death is described as being “a martyrdom according to the gospel” (1o
Kot TO g0yyEMoV paptoplov, Mart. Pol. 1.1) with the extant account clearly emphasizing a
number of parallels between Polycarp’s death and that of Christ.” There has been extensive
debate over how to interpret what the author(s) of Mart. Pol. meant by “a martyrdom according
to the gospel.” In the late nineteenth century, Lightfoot commented on the awkwardness and

artificiality of the gospel parallels in this text.!

Holmes argues that rather than seeing the gospel
parallels as the interpretive key to the entire narrative, they should be examined individually for
how they function in each particular passage. He concludes that their overall effect is to
emphasize the importance of God’s ultimate rule over the events.!! Dehandschutter sees the
meaning of “according to the gospel” as rooted in discipleship and obedience rather than in strict

imitation.'? All of these interpretations struggle over how to interpret the presence of obvious

gospel parallels, which emphasize the correspondences between Polycarp’s death and that of

8. For a discussion of the date of Polycarp’s martyrdom, see the discussion of the date of
Mart. Pol. in the previous chapter.

9. The most explicit examples are Mart. Pol. 1.2; 6.1-2; 7.1; and 8.1. The extensive use
of gospel parallels in Mart. Pol. has long been acknowledged by scholars. For an overview of
this discussion see Dehandschutter, “Martyrium Polycarpi,” [check pages]. For a more
complete listing of the gospel parallels in Mart. Pol., along with analysis of these parallels, see
the table in Appendix A [on gospel parallels]. For a further discussion of these parallels, see
the section on gospel parallels in this chapter.

10. Lightfoot, The Apostolic Fathers. a Revised Text with Introductions, Notes,
Dissertations, and Translations, 1.609-26. Lightfoot saw this awkwardness and artificiality as
an indication of the authenticity of Mart. Pol. For a discussion of issues related to the integrity
and authenticity of the text, please see the section on textual issues below.

11. Holmes, “The Martyrdom of Polycarp and the New Testament Passion
Narratives,” 421-26. A more detailed discussion of Holmes’ analysis is found in the section on
gospel parallels below.

12. Dehandschutter, “The Martyrdom of Polycarp and the Outbreak of
Montanism,” 128.



31
Christ in a narrative which does not create a literal reenactment of Jesus’ death. Instead, these
parallels serve to emphasize and draw attention to more general correspondences between the
stories of Polycarp’s and Jesus’ deaths.

The fact that Mart. Pol. situates the martyrdom during a Roman spectaculum has received
far less scholarly attention than the gospel parallels. There have been some attempts to sort out
the legal basis for Polycarp’s trial, given that the text places it within the context of the arena.'?
A few studies have commented generally on the ways in which the spectacle context would have
effected the understanding of martyrdom.'* However, no studies have examined the complex
and artful use of the context of the spectaculum in Mart. Pol. The text shows significant
familiarity with the vocabulary and procedures of the Roman arena, as well as with the social and
cultural understanding of spectacula. However, there are a number of instances in which Mart.
Pol. deviates from what one would expect in the description of an execution in the arena. The
narrative of Mart. Pol. shifts events that occurred in other contexts (e.g. Polycarp’s trial and the
cremation of his body) into the arena, making them part of the spectaculum. In addition, by
implying that Polycarp’s execution took place during the same spectaculum as the martyrdoms in
the early chapters, the games having been apparently suspended by the calls for the bishop’s
arrest, the events of his flight and arrest are also subtly incorporated into the spectacle context.
Hence, Mart. Pol. constructs the narrative of Polycarp’s martyrdom as part of a single large

spectaculum.

13. E.g. Bisbee, Pre-Decian Acts of Martyrs and Commentarii, 121-22; Leonard L.
Thompson, “The Martyrdom of Polycarp: Death in the Roman Games,” Journal of Religion 82,
no. 1 (2002): 35-36. For a more detailed discussion of these questions, see the section on arena
parallels below.

14. Kyle, Spectacles of Death, 242—55; Young, In Procession Before the World,
Thompson, “The Martyrdom of Polycarp”; Elizabeth A. Castelli, Martyrdom and Memory:
Early Christian Culture Making (New York: Columbia University Press, 2004); Cobb, Dying
to Be Men; Moss, The Other Christs.
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If the gospel parallels are read within this spectaculum context, the correspondence
between the narrative techniques of the fatal charades and the ways in which the passion
narratives are employed in Mart. Pol. becomes clear. In the fatal charades, there was no attempt
to have every detail of the arena presentation correspond to the mythic or historical narrative
being enacted. Instead, significant details of the mythic narrative or characteristic props were
used in order to provide the spectators with enough information to recognize the story being
reenacted.’> A number of fatal charades seem to have intentionally included significant
deviations from the expected narrative, as these surprising and unexpected twists made the
enactments more entertaining.'® Thus, the gospel parallels in Mart. Pol. function to create a kind
of literary fatal charade in which significant narrative details are emphasized in order to stress the
parallels with the passion, without any need to present Polycarp’s martyrdom as a literal
reenactment of Christ’s death. Just as the fatal charades imaged mythological and historical
events for Roman arena spectators, Mart. Pol. presents Polycarp’s death as a representation of

the passion, an imaging of the gospel narrative.

“A martyrdom according to the gospel”: Imitation of the passion narrative in Mart. Pol.
Mart. Pol. in its current form contains numerous allusions and narrative parallels to the
gospel passion accounts. That Polycarp’s death is intended to be seen as imitating or being
modeled on Christ’s death is clear from several passages stating that this is a “martyrdom
according to the gospel (t0 katd t0 edayyéAov paptopov)” (Mart. Pol. 1.1; cf. 19.1). However,
despite these explicit statements, very few if any of the allusions point to the text of any of the

gospels. Nor does Mart. Pol. present Polycarp’s martyrdom as a straightforward, linear imitation

15. As discussed in the previous chapter, only a very few key elements might be
necessary for the audience to recognize whom the damnatus(a) was “playing.” For example, a
lion skin and a club would be sufficient to identify Hercules. Kathleen M. Coleman, “Fatal
Charades,” 60—61. For an introduction to the fatal charades, see the previous chapter.

16. E.g. Orpheus’ being mauled by a bear (Martial, Liber Spect. 21).
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of the passion narratives. In fact, even in the few places where Mart. Pol. explicitly identifies a
parallel with Jesus’ death, the actual correspondence between the two stories is quite loose.'’
Instead of using the passion narrative(s)'® as a kind of “movie script” for Polycarp’s death, Mart.
Pol. draws attention to general correspondences between the stories of Polycarp’s and Jesus’
deaths. This accumulation of narrative allusions and parallels serves to regularly remind the
audience that Polycarp’s death corresponds with Christ’s, particularly as they have already been
told that these parallels are present by the claim that Polycarp’s is a “martyrdom according to the
gospel.”

The technique is strikingly similar to that employed by fatal charades, where there also
was no attempt to have every detail of the arena presentation correspond to the narrative being
reenacted. Instead, key details of the mythic narrative or characteristic props were used in order
to provide the spectators with sufficient information to recognize the story being reenacted. A
lion skin and a club were perfectly sufficient to identify the damnatus as Hercules or a lyre and a

number of animals to indicate Orpheus.!” An exact correspondence with the common version of

17. E.g. Mart. Pol. 6.2, where the police chief’s being named Herod is explicitly
identified as a parallel to the passion narrative, although this Herod plays a very different role in
Polycarp’s death than Herod does in that of Jesus (cf. Luke 23:7-12).

18. It is not possible to be certain whether the author of Mart. Pol. was aware of or used
more than one gospel or passion narrative due to the lack of explicit references to particular
gospel texts. However, there are some hints that he/she may have known Luke’s passion (e.g.
the claim that Herod had a prominent role in Jesus’ execution) and some allusions correspond
more closely to particular gospel texts (e.g. Mart. Pol. 6.1-2 is verbally closest to Matt 10:36).
The use of “great Sabbath” (Mart. Pol. 8.1) would suggest that the author knew John (e.g. John
19:31).

19. Kathleen M. Coleman, “Fatal Charades,” 62—63; Potter, “Spectacle,” 401. This
would have been particularly true in a cultural milieu where most people would have identified
images of deities by their iconographic attributes and emperors were aligned with gods by being
portrayed (e.g. on coins) with divine attributes, much as images of Christian saints are
identified by their typical iconographic attributes (e.g. Peter with his keys, Paul with a sword, or
Andrew with his distinctive cross).



34

the myth was not necessarily desirable, as it was the surprising and unexpected twists given to at
least some of these fatal charades that made them entertaining.?°

Hence, Mart. Pol. functions as a kind of literary fatal charade in which critical narrative
details are emphasized in order to stress parallels with the gospels, without any attempt to present
Polycarp’s death as a literal reenactment of the death of Christ. All passages of Mart. Pol. which
could be seen as narrative parallels or as alluding to the gospels in some way are given in the
table in Appendix A. The various passages are categorized as belonging to one of the following
types: declared narrative parallels, undeclared narrative parallels, narrative allusions, textual
quotations, and textual or verbal allusions. Declared narrative parallels are those instances in
which the text explicitly refers to the gospel narrative or to Christ (e.g. Mart. Pol. 1.2), whereas
undeclared narrative parallels include a narrative event that corresponds with a similar event in
the gospels but without any explicit comparison in the text (e.g. Mart. Pol. 13.2). Narrative
allusions are differentiated from narrative parallels in that the text recalls or seems to reference a
narrative element from the gospels, rather than following the same sequence of events (e.g. Mart.
Pol. 15.1). A textual quotation is, as one would suppose, a direct word for word quotation of the
gospel text (e.g. Mart. Pol. 7.1a).2! A textual or verbal allusion is an instance in which a
particular word or phrase is used in a way which corresponds to a similar usage of the word or
phrase in the gospel text, without being a direct quotation (e.g. Mart. Pol. 14.2). The following

table gives an example of each type of gospel parallel/allusion.

Mart. Pol. text Gospel text and/or analysis Type
Mart. Pol. 1.2: mepiépevey yap, tva | Matt 26:45: tote Epyetan mpog tovg | Declared
napadodi), ®g Kai 6 kKbplog, tva poontag Kot AEyet anTolc, narrative
ppnrod kol uelc avtod yevoueba | Kabebdete [10] Aourov kail parallel
(“For he [i.e. Polycarp] waited, in avamabece: 100V HyyiKev 1 dpa

20. E.g. Orpheus’ being mauled by a bear (Martial, Liber Spect. 21).

21. Textual quotations will be categorized as being either possible or probable
depending on the level of certainty that a given passage is intended to be a direct quotation of
the gospel text (based on the length and specificity of the potential quotation).
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order that he might be betrayed, as Kot 0 Viog T0D AvOpOTOV

also the Lord did, in order that we TopadidoTol €1G XETPOG ALAPTOAGDV.
might also be imitators of him.”) (“Then he came to the disciples and
said to them, ‘Are you still sleeping
and taking your rest? See, the hour
is at hand, and the Son of Man is
betrayed into the hands of

sinners.”

Cf. Matt 26:2; Mark 14:41; Luke

24:7.
Mart. Pol. 13.2: d1e 8¢ 1| mupKaic The reference to Polycarp’s Possible
NTododn, arobépevog EaVTd difficulty in removing his shoes undeclared
TavTo Ta iATio Kot AvGog TV may be an allusion to John the narrative
Covny énepdrto kol DTOAVE Baptist’s statement that he was not | parallel (the
E0VTOV, Un TPOTEPOV TODTO TOLDV worthy to undo Jesus’ sandals, slight narrative
Ol T0 del EKaoTOV TMV TOTHV although the language is awkwardness of
omovdaletv, d6Tic Téylov TOD significantly different.”> However, | this comment in
YPpOTOG avtod dymrtan (“And when | the mention of baptism by fire in the text would
the pyre was prepared, laying aside | conjunction with this saying of seem to imply
all of his clothes and loosening his | John the Baptist in Matt and Luke that this is an
belt, he also attempted to remove may stren}gthen the potential intentional
his shoes, he had not previously allusion.” allusion to the
done this as each of the faithful was gospels, despite
always eager to do it, [to see] who Mark 1:7: xai éknpovcocev Aéyov, the verbal
would grasp his skin most "Epyetar 0 ioyppotepog pov omicm | disparities)
quickly”) LoV, 0L OVK &l TKaVOG KOYOG

Aboai TOV iavto TV HTOOMNUATOV

a0ToD.

(“He proclaimed, ‘The one who is
more powerful than I is coming

22. The reference to sandals (bmodnpata, or the strap of the sandal, ipdvta tdv
vrodnpdtmv, in Mark and John) is explicit in all four gospels, while it is only implied by the
verb vmoAb® in Mart. Pol. Matt does not refer to the removal/undoing of the sandals at all, but
to carrying or holding them (Baotdoar).

23. The baptismal fire in both cases has a purifying function, destroying the chaff while
preserving the separated wheat (Matt 3:12: o0 10 nthov &v 1] xetpi ovTod Kai Srakadapiel v
dAwva avTod Kol cLVAEEL TOV GTToV aDToD €ig TV AmoON KNV, TO 6€ GYLPOV KATAKODGEL TVPL
acPéotw. [“His winnowing fork is in his hand, and he will clear his threshing floor and will
gather his wheat into the granary; but the chaff he will burn with unquenchable fire.”] // Luke
3:17). The fire on which Polycarp is burned is described as having a similarly purifying
function, refining the martyr without causing harm (Mart. Pol. 15.2). The theological link
between baptism and martyrdom may also strengthen the link between Mart. Pol. and the
gospel passages, despite the disparities in language. All four gospels refer to the special
baptism Jesus will perform either immediately prior or following the comment about Jesus’
sandals.
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after me; I am not worthy to stoop
down and untie the thong of his
sandals.”)

Cf. Matt 3:11; Luke 3:16; John
1:27.

Mart. Pol. 15.1: peyéng 6¢
exhapydone royog, Badpa
gldopiev, oig 10tV €000 ot kai
gnpnonuev gig To avoryyeiiat toig
Aowmoic ta yevopeva. (“And when
a great flame blazed forth, we saw a
marvel, which was given [to us] to
see, we who also have been
preserved to report the events to
those remaining [Or: to our
descendants].”)

Possible reference to similar claim
in John’s passion narrative that the
eyewitness was present and
testified to what he had seen for a
providential purpose (John 19:35:
Kol 0 EOPOKMOG LEUAPTOPNKEV, Kol
aAnOwr avtod £otv 1| paptopia,
Kol £KETVOG 010ev OTL AANOR Adyet,
tva Kol bueic motev[onte. [“He
who saw this has testified so that
you also may believe. His
testimony is true, and he knows that
he tells the truth.”])**

Possible
narrative
allusion -
Although the
sense of the two
passages is
significantly
different.

Mart. Pol. 7.1a: "Exovteg odv 10
nondaplov, i TapackeLt] Tepl
deimvov dpav EERABOV dtwyuital
Kol inelS HeTd T®V cvvnBV
avToig OMA@V @G £l ANGTIV
tpéxovtes. (“Then taking the
young slave, on the day of
preparation around the dinner hour,
the mounted police and horsemen
went out with their customary
weapons as though running down a
robber.”)

The phrase o¢ éni Anotv occurs in
the synoptics in the account of
Jesus’ arrest (Matt 26:55 = Mark
14:48 = Luke 22:52: ¢ émi
Aoty EENAate Hetd poyopdV
kai EAwv; [“Have you come out
with swords and clubs as if [ were a
bandit?”’]). However, in the
synoptic gospels, the phrase is
spoken by Jesus (as part of a
question addressed to the crowd),
whereas in Mart. Pol., it is used by
the narrator to describe the
behavior of those seeking Jesus.
The verb used by the gospels is
different from that used in Mart.
Pol. (although Mart. Pol. uses
e&eépyopon elsewhere in the
sentence, Tp&yw is used in the
“against a robber” phrase) and the
weapons are specified in the
gospels, while they are only
referred to as those which are
“customary” in Mart. Pol.

Possible textual
quotation (®g
émi Anotnv is an
uncommon
phrase,
suggesting that
Mart. Pol. is
quoting the
synoptic
narrative®®) or
textual
allusion®¢

24. Barnard, “In Defense of Pseudo-Pionius’ Account of Polycarp’s Martyrdom,” 194—

95.

25. Cf. Holmes, “The Martyrdom of Polycarp and the New Testament Passion
Narratives,” 401; Edouard Massaux, The Influence of the Gospel of Saint Matthew on Christian
Literature Before Saint Irenaeus, English ed., edited and with an introduction and addenda by
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Mart. Pol. 14.2: g0loy® og, 0Tl
NEIOGAg pe g NUEPOS Kol DPOC
Ta0TNG, TOD AAPETV pe HEPog &v
aplOu® TGV HopTOP®V &V TR
notpi® 10D Xp1o1od GOV E&ig
avaotacty (ofic aimviov yuyfig te
Kol 6OUOTOg £V ApOapoia
nvevpatog ayiov: (“I bless you,
because you have deemed me
worthy of this day and hour, that |
may receive a share in the number
of the witnesses [Or: martyrs] in
the cup of your Christ into
resurrection of eternal life of both
soul and body in immortality of
Holy Spirit”)

(1) “Cup of your Christ” is a
possible allusion to Matt 20:22-23:
amokpieic ¢ 6 'Incodg eimev, Ovk
otdate ti oitelobe. dOvaoOe mEY TO
TOTNPLOV O £Y® HEAA® TVELV;
Aéyovov avTd, Avvapeda. Aéyet
avtoig, TO pev motnpldv pov
niecbe, 10 0¢ kabical £k de&LdV
Hov Kot £§ ebeVOU®Y 00K E0TIV
ELOV [todTo] doDvat, GAN 01g
Nroipactot VO TOH TATPOG LOV.
(“But Jesus answered, ‘You do not
know what you are asking. Are you
able to drink the cup that [ am
about to drink?’ They said to him,
‘We are able.” He said to them,
“You will indeed drink my cup, but
to sit at my right hand and at my
left, this is not mine to grant, but it
is for those for whom it has been
prepared by my Father.””) // Mark
10:38-39.

(2) Cup may also possibly be an
allusion to Christ’s prayer in the
garden that the cup be taken from
him:

Matt 26:39: kol TpoeAbov pKpov
gmecev EM TPOCOTOV QO TOD
TPoceV OUEVOG Kol Aéywv, TTdtep
pov, €i duvatdv EoTv, TapeABUT®
4 £Hod TO TOTNPLOV TODTO* TANV
ovy ™G £Y® BEA® AAN G o0.
(“And going a little farther, he
threw himself on the ground and
prayed, ‘My Father, if it is possible,
let this cup pass from me; yet not

(1, 2) Possible
textual allusion
- (1) seems to
be somewhat
more likely than
(2).27 Although
both use the
concept of
“cup” to refer to
suffering and
death, the
context of Matt
20:22-23 //
Mark 10:38-39
is closer to that
of Polycarp in
that it involves
a desired
imitation of
Jesus’ death.

(3) Possible
textual allusion
- John does not
mention a “day”
(Muépa), which
may argue
against this
being an
allusion.
However, both
Mart. Pol. and
John use dpa in
a similar way,
which makes
the allusion

Arthur J. Bellinzoni, trans. Norman J. Belval and Suzanne Hecht, New Gospel Studies (Leuven:

Peeters, 1990), 46-47.

26. While this is the closest thing to a verbal quotation in Mart. Pol., a three word
phrase (even a somewhat atypical one) is hardly conclusive evidence of an intentional
quotation. Hence, in the analysis that follows, it is generally treated as a textual allusion instead

of a quotation.

27. Trip sees this as a clear reference to Matt 20:22-23 // Mark 10:39-39, with a less
direct allusion to the prayer at Gethsemane. David Tripp, “The Prayer of St Polycarp and the

Development of Anaphoral Prayer,” Ephemerides Liturgicae 104 (1990): 101.
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what I want but what you want.””) more likely.?
// Mark 14:36 // Luke 22:42

(3) Reference to “hour” as a way of
referring to the time of one’s death
may be an allusion to its use in
John (John 12:27: Nov 1 youyn pov
tetdpaxtal, kol ti einw; [Matep,
o®GOV pE €K ThG OPag TOVTNG;
GAAQ S0 Tobto NABOV €ig TV Bpav
tavtnyv. [“Now my soul is troubled.
And what should I say—*Father,
save me from this hour?’ No, it is
for this reason that I have come to
this hour.”] Cf. John 2:4; 7:30;
8:20; 12:23; 13:1; 17:1)

The data in the table in Appendix A indicates just how few of the potential parallels are
explicitly labeled as such in the text. There are only three passages classed as declared narrative
parallels: Mart. Pol. 1.2 (Polycarp’s waiting to be betrayed); 6.1-2 (Polycarp’s betrayal by a
member of his own household); and 6.2 (the police chief being named Herod). In addition, there
are three passages which explicitly state that Polycarp’s martyrdom as a whole is “according to

the gospels” (Mart. Pol. 1.1;19.1; 22.1).% This is in contrast to seventeen reasonably likely

28. Massaux, Influence of the Gospel of Saint Matthew, 2.49.

29. Of these three, Mart. Pol. 1.1 and 19.1 are essentially parallel statements, although
the wording is slightly different. Mart. Pol. 22.1 makes the more general claim that those to
whom the letter is being addressed conduct themselves katd 10 gvayyéhov, as did Polycarp.
Hence, this last passage implies that the meaning of “according to the gospel” here must be
more general than a simplistic, literal narrative correspondence. However, since it is likely that
22.1 is part of the postscript added along with the “genealogy” of the text (as it is not present in
m or L), it is unclear whether this much broader meaning was also intended in 1.1 and 19.1.
Dehandschutter has argued that xaté t0 edayyélov should not be taken as indicating any
formal imitation of the gospel narratives, but rather as behaving in a way that is obedient to
God’s will. Dehandschutter, “Martyrium Polycarpi,” 73—74; Dehandschutter, “The Martyrdom
of Polycarp and the Outbreak of Montanism,” 128. Holmes similarly argues against
understanding the phrase as indicating a simplistic, “movie script” imitation of the gospel
narrative. Instead, he proposes that it implies the presence of three elements: the martyrdom
must be in obedience to God, it must manifest concern and love for others (hence the praise of
Germanicus, whose enthusiasm strengthens and encourages those suffering with him, and the
condemnation of Quintus, whose enthusiasm puts others in danger, Mart. Pol. 3-4), and it
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undeclared narrative parallels (Mart. Pol. 5.2; 7.1a; 7.1b; 8.1; 8.2-3; 9.3; 10.2; 11.1; 12.1; 12.2;
12.3; 13.1; 13.2; 16.1; 16.2; 17.2; 18.1). While there are no explicit quotations of biblical texts
in Mart. Pol.,*° there are a few cases in which there seems to be an allusion to the text of the
gospels (Mart. Pol. 6.2, to Matt 10:36; Mart. Pol. 7.1a, to Matt 26:55 = Mark 14:48 = Luke
22:52; Mart. Pol. 8.1, to John 19:31; Mart. Pol. 14.2, “cup” to Matt 20:22-23 // Mark 10:38-39
or Matt 26:39 // Mark 14:36 // Luke 22:42, ”day” to John 2:4; 7:30; 8:20; 12:23, 27; 13:1; 17:1;
cf. Mart. Pol. 7.2, to Acts 21:14).

Clearly, the current text of Mart. Pol. does not present Polycarp’s martyrdom as a simple,
literal reenactment of Jesus’ death. Still less does Mart. Pol. follow one particular gospel’s
passion narrative. In fact, in the vast majority of cases it is not even possible to tell whether the
allusion is to a written text or to oral traditions of the passion.>! Holmes suggests that rather than

seeing the gospel parallels as an interpretive key for the text as a whole, each one should be

involves steadfast endurance (bmopévw/Omopovr)). Holmes does acknowledge that Mart. Pol.
includes allusions and parallels to Jesus’ passion, but he sees these as a feature of the narrative
genre. In the context of Mart. Pol., these gospel allusions mostly serve to establish the
character of Polycarp as a charismatic and prophetic bishop and the embodiment of the heroic
and/or athletic virtues and characteristics idealized by Greco-Roman culture. Holmes, “The
Martyrdom of Polycarp and the New Testament Passion Narratives,” 419-23.

30. There are two possible exceptions to this claim: Mart. Pol. 7.1 (g énl Anoty =
Matt 26:55 = Mark 14:48 = Luke 22:52) and Mart. Pol. 9.1 (ioyve... kai dvdpiCov = Josh 1:6, 7,
9, 18; cf. Deut 31:6-7, 23; Dan 10:19; 1 Chr 22:13). However, in both cases the phrases are too
short to be certain a quotation was intended. The lack of quotations may be a function of the
date of Mart. Pol., as the author may be relying mainly on oral traditions (particularly for the
passion narrative). It may also be a function of the author’s limited access to written biblical
texts or simply a product of the literary choices of the writer.

31. The one exception to this may be Mart. Pol. 7.1a, although even in this case the
correspondence is only the three word phrase mg éni Anotv. The relative rarity of this phrase
in other Greek literature implies that Mart. Pol. is taking it from a written text of the gospels
(although as all three synoptic gospels contain the same phrase, it is not possible to tell which
one), but it is hardly absolutely conclusive. Holmes, “The Martyrdom of Polycarp and the New
Testament Passion Narratives,” 411; Massaux, Influence of the Gospel of Saint Matthew, 46—
47.
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examined individually for how it is functioning in a particular passage.’> He concludes that the
cumulative effect of seemingly unrelated gospel parallels in the narrative of Mart. Pol. is to
establish the theme of God’s rule over the events, in which Polycarp similarly maintains control
through his participation in God’s will (similar to Jesus in John’s gospel). For example:

* In 7.1, Polycarp’s pursuers are able to capture him because he chooses to stop running,

even though he could have avoided them.

* In 7.2, Polycarp sets a table for his newly arrived “guests,” fulfilling the role of

gracious host and establishing himself as their social superior.

* In 8.1, they depart for town only after Polycarp has finished praying and decides to

leave (i.e. Polycarp and not his captors determines the timing of the events).

* In 8.2-3, Polycarp manifests self-control and dignity, while Herod and Nicetes (the

representatives of Imperial power) embarrass themselves by exhibiting their passions in

their questioning and failure to persuade Polycarp, and in their own lack of self-control.

* In 9.2-12.1, at the “trial” in the arena, it is the proconsul who behaves in a “womanish”

manner by threatening, pleading and insisting. Polycarp demonstrates his own self-

mastery and philosophical detachment, effectively controlling the outcome and direction

of the hearing by his own steadfastness. It is Polycarp who delivers the closest thing to a

verdict, by bringing the hearing to a close with his bold declaration of Xpiotiavog eipu.

* In 13.2-15.1, it is Polycarp who calmly undresses himself before the stake; who

instructs his executioners in proper procedure (insisting that he be bound rather than

nailed); and who compels them to wait to light the fire until he has finished praying.
According to Holmes, all of this stresses the fact that it is Polycarp, and ultimately God, who is
directing the events. This overarching divine control mocks Rome’s belief in its own power and

establishes a subversive counter narrative. In the context of the story, all of Rome’s powerful

32. Holmes, “The Martyrdom of Polycarp and the New Testament Passion
Narratives,” 421-22.
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agents--the dwwyuirai, Herod, the proconsul--are directed by the will of the elderly bishop, who is
himself perfectly obedient to the will of God. The cumulative effect of these seemingly
otherwise unconnected narrative details is to create a parallel with John 19:11 and its insistence
that earthly rulers have no power besides that given them by God.*

While I agree in general with Holmes’ analysis, the fatal charades make it clear that it is
not necessary (or even particularly common) to have a direct, literal correspondence between the
arena presentation and the narrative being evoked. The essential thing is to provide either
sufficient narrative correspondence or key details from the myth for the audience to recognize the
story that is being recalled. For example, it is not necessary for there to be a literal retelling of
every detail of the myth of Pasiphae for the audience to recognize that the condemned has been
placed in that role. All that is necessary is for the woman to be penetrated by a bull. Neither the
elaborate wooden heifer nor the woman’s survival (let alone her resulting pregnancy with the
minotaur) are necessary for the audience to recognize the mythic representation.>* Hence, in the
case of Polycarp’s martyrdom, it is only necessary to ensure that sufficient details that evoke the
narrative of Jesus’ passion are highlighted in order for the audience to recognize the that
Polycarp represents Jesus in his death.>> These gospel parallels are essential in that they provide
the narrative key the audience needs to be able to see the reality of the drama unfolding. Mart.
Pol. is using the gospel allusions to point to the meaning of Polycarp’s martyrdom and the

identity of the martyr, as well as to the sacramental role of Polycarp’s death.

33. Holmes, “The Martyrdom of Polycarp and the New Testament Passion
Narratives,” 425-26.

34, Kathleen M. Coleman, “Fatal Charades,” 60—66.

35. In saying that Polycarp represents Jesus, I mean that Polycarp images Christ for the
Christian community in the same way that the damnata represents/images Pasiphae for the
Roman audience in her death. By dying as a martyr, Polycarp demonstrates the reality of Jesus
death (including the saving power and glory of God that is manifested in Christ’s passion) and
makes that reality visible and present for the community (i.e. the Christian audience of Mart.
Pol. who have the necessary understanding to see the “myth” being reenacted).

2
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Arena parallels

Polycarp dies in the context of a Roman spectaculum according to Mart. Pol. which uses
the arena context in sophisticated ways.>® The public, spectacular nature of Polycarp’s
martyrdom is emphasized by placing the trial and cremation of the body in the context of the
arena, two events that would normally have taken place in other contexts.?” Mart. Pol. also uses
the complex dynamic present in spectacula between the sponsors, the spectators, and the arena
participants in order to emphasize Polycarp’s heroism and dignity, primarily by reversing the
expected behavior of these three groups of actors. In Mart. Pol. this reversal of expected roles is
usually employed to emphasize the personal control and freedom of Polycarp and the other
martyrs, contrary to the expectations of a Roman audience, who would expect the events to be
directed by the sponsor of the spectaculum and, on occasion, the spectators, not by the damnati in
the arena.

On the most basic level, Mart. Pol. shows a familiarity with the technical vocabulary of
the arena (e.g. Mart. Pol. 2.4: oi gig 10 Onpla katakpOéviec = damnati ad bestias; Mart. Pol.

3.1: Onpropdyopon = the activity of a bestiarius; Mart. Pol. 12.2: xvvnyéowo = venatio; Mart.

36. A table of passages of Mart. Pol. containing spectacula motifs, along with a brief
analysis, is given in Appendix B.

37. It is possible, of course, that Polycarp’s trial and the cremation of his body did
historically take place in the stadium at Smyrna. Several scholars have attempted to offer
historical explanations for holding Polycarp’s trial in the stadium rather than before the tribunal
(which would be the usual procedure). Bisbee suggests that the trial described in Mart. Pol. is a
“mock trial” held to satisfy the mob and an earlier trial would have taken place pro tribunalis.
Bisbee, Pre-Decian Acts of Martyrs and Commentarii, 121-22. Thompson argues that by the
second century the governor or proconsul had considerable latitude in how criminal cases were
handled in his province. Hence, the proconsul was perfectly at liberty to choose to conduct
Polycarp’s trial wherever he wished. The technical term for conducting trials according to such
atypical procedures was cognitio extra ordinem or cognitio extaordinaria (see Digest 48.19.13).
Thompson, “The Martyrdom of Polycarp,” 35-36. 1 do not know of any scholars who have
commented on Mart. Pol.’s placement of the final cremation of the body in the stadium, an
event which would have been even more unusual than holding a trial there. There are,
however, enough other issues with the chronology of events as narrated in Mart. Pol. to suggest
that they have been intentionally located there by the author(s) of the text.
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Pol. 16.1: xopgéxtmp = confector;*® Mart. Pol. 17.1: ctépovog = crown, Bpofeiov = a prize in
the games, often a wand or baton). Some of these terms are simply used descriptively in the
course of the narrative in the same contexts in which they might appear in non-Christian texts.*’
However, Mart. Pol. also uses the specialized vocabulary of spectacula in ways that reverse the
Roman cultural expectations, to create an alternative view of the games. From this reversed
perspective, the skilled bestiarius is the one who encourages the wild animal with whom he is
fighting to kill him and the best prizes go to the executed damnati.*°

The text also demonstrates familiarity with the procedures of spectacula. For example,
Philip the Asiarch’s response that it was not possible to expose Polycarp to a lion because the
venatio has been concluded is consistent with various limits placed on the use of wild animals
(Mart. Pol. 12.2). Fierce animals (such as lions) could only be used in spectacula with imperial
permission and there were restrictions on the number of animals that could be used and the

duration of the venatio.*! The portrayal of Germanicus, who in his eagerness to escape from the

38. Often appears as confector ferarum as a general synonym for bestiarius (e.g.
Suetonius, Aug. 43.2; Nero 12.1).

39. E.g. Mart. Pol. 2.4: dpoimg 8¢ kai ot €i¢ Ta Onpla katakpBEvteg DTEPEVAY OEVOG
KoAdoelg (“And similarly, those condemned to the beasts submitted to terrible punishments™);
Mart. Pol. 12.2: 6 8¢ éon, pnjetvon ££0v adtd, Emoudn) memhnpoket to kovnyéoto. (“But he said
that it was not permitted for him to do so, since he had already concluded the venatio.”); Mart.
Pol. 16.1: éxélevoav mpooerBovTa adT@® KoppékTopa Tapafdoat Epidtov (“they ordered an
executioner going up to stick a dagger in him”).

40. E.g. Mart. Pol. 3.1: 0¢ xai émonpumg £éBnplopdymoev. Boviopévov yap tod
aBpvmdrov meibev adTOV Kol AEyovtog, TV NAKiov adTod KATOKTEIPAL, £0VTH EMECTAGATO TO
Onpiov mpocPracdpevoc, Tayov Tod ddikov kai avopov Biov adTdv draiiayijvol BOLAOUEVOG.
(“he also fought the beasts with skill. For when the proconsul wished to persuade him and said
to have pity on his age, he dragged the beast on himself by force, wishing to be delivered
quickly from their unrighteous and unlawful life.”); Mart. Pol. 17.1: 1dav 16 1€ péyebog avtod
TG LapTupiag Kol TV an’ apyfig avemiAnmtov molteiav, £GTEQAVOUEVOV TE TOV THG Apbapaciog
otépavov kol Bpafeiov avavtippntov drevnveypévov (“having seen the greatness of his [i.e.
Polycarp’s] witness [Or: martyrdom] and the blameless way of life from the beginning, both
having been crowned with the crown of immortality and obtained an incontestable prize”).

41. Potter, “Spectacle,” 398; Louis Robert, Les Gladiateurs dans [’Orient Grec
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unrighteousness of this world drags the beast onto himself; is consistent with some of the artistic
representations of spectacula (Mart. Pol. 3.1). These sometimes portray animals in the process
of leaping onto their intended victims or clinging to their bodies in the moment of attack. While
damnati ad bestias are more typically portrayed as helpless in visual depictions (e.g. tied to a
stake, bound or constrained by arena personnel), they are occasionally shown with their hands
free (although usually in defensive postures), so there would be the potential of victims
purposefully pulling beasts onto themselves.*?

The importance of spectator acclamations is also stressed, particularly spectators’ ability
to influence the course of events by shouting out their wishes. Such acclamations, which might
include demands for political or legal action, were one of the primary ways by which the
populace interacted with Roman officials (including the emperor).* It is acclamations from the
crowd, apparently an emotional response to the courageous performance of Germanicus and the
other martyrs, which results in Polycarp’s being arrested.

&k 100tV 0DV TV TO TATB0G, Bavpdoay THY yevodTta Tod Beoehodg kol Heocefodg

vévoug TV Xmpiotov@v, Emefonocev: aipe tovg abéovg: (nteicbw IToAdkapmoc.

(“Because of this, the whole multitude, amazed by the nobility of the god-loving and god-
fearing race of the Christians, called out, ‘Away with the atheists! Let Polycarp be

(Amsterdam: Hakkert, 1971), 274.

42. The expected response of damnati (as represented in visual and literary depictions)
is helplessness and fear, not impassivity and courage combined with an active seeking of death.
Kyle, Spectacles of Death, 53—54, 92; Brown, “Death as Decoration,” 194.

43. David S. Potter, “Performance, Power, and Justice in the High Empire,” in Roman
Theatre and Society, ed. William J. Slater (Ann Arbor: University of Michigan Press,
1996), 132—41; Fergus Millar, The Emperor in the Roman World (31 BC-AD 337) (Ithaca,
N.Y.: Cornell University Press, 1992), 368—75. Many of these acclamations involved requests
for gladiators to be spared or freedom to be granted to damnati (e.g. Suetonius, 7ib. 47.1;
Claud. 21.5; Dio 57.2.6; Aulus Gellius, Noctes Atticae 5.14; Aelian, De nat. anim. 7.48).
However, the spectacula were also the primary context for expressing popular discontent, as
when the people complained to Augustus over the scarcity and high price of wine and
demanded a promised cash-distribution (Suetonius, Aug. 42.1-2). These acclamations could
also include demands for the execution of individuals, especially prominent officials (e.g.
Suetonius, Cal. 30.2; Galba 15.2; Plutarch, Galba 17.5; Tacitus, Hist. .72-3 [cf. 3.74-5]), a
clear parallel to the call for Polycarp’s execution in Mart. Pol. 3.2.
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sought!””) (Mart. Pol. 3.2)

The spectators’ acclamations are also critical in determining the form of Polycarp’s execution, as
the crowd first asks the Asiarch to send out a lion against Polycarp and then, when this is denied,
they call out for him to be burned alive.

tadta Aéyovieg Enefoav Kol npdTmv TOv Actdpynv ®ikmrov, iva énapfi @ [olvkdpmo

Aéovta. O 0¢ €on, U1 €lval £E0V DT, TSN TEMANPOKEL TO KOVNYESLO. TOTE £00&EV

a0Toig opobupadov EmPoiical, dote Tov [ToAvkapmov (HVTa KOTOKODOL.

(“Saying these things, they began calling out and asking the Asiarch Philip that he might

let loose a lion against Polycarp. But he said that it was not permitted for him to do so,

since he had already concluded the venatio. Then it was established by them to call out

with one accord that Polycarp was to be burned alive.”) (Mart. Pol. 12.2-3)

This general familiarity with spectacula (seen in the use of specialized vocabulary, awareness of
limits on the use of wild animals, and the importance of spectator acclamations) implies that
significant deviations from what one would expect in an account of an execution in the arena are
not due to carelessness or lack of knowledge, but are intended to communicate truths about
Polycarp’s identity or the nature of his martyrdom.

Even the brief accounts of the martyrs whose behavior leads to Polycarp’s being sought
show carefully constructed divergences and reversals of what would be expected in a description
of a spectaculum in order to emphasize the heroism and virtue of the martyrs. The torments
endured are described with a wealth of visual detail, emphasizing the inhumanity of the torturers,
which exceeds the toleration of the audience.

10 YAp YEVVOIOV DTMV Kol DTOHOVNTIKOV Kol PIA0OEGTOTOV Tig 0K GV Bovpdoeiey; ot

paotiEv pev katafavoivteg, hote PEYPL TOV £0® EAEPDV Kol APTNPLDY TNV THG GOPKOg

oikovopiov BewpeicOat, VTEPEWVAY, DG Kl TOVG TEPLEGTAOTAG EAEETV Kal 0OVpecOar:

(“For who would not be amazed by their nobility and endurance and love of the master?

On the one hand, they submitted to being torn by whips, until the very organization of

their flesh was revealed down to the veins and arteries, until even the bystanders felt pity

and wailed.”) (Mart. Pol. 2.2)

There are documented instances in which the organizers of spectacula fail to judge correctly how

audiences will react, sometimes with devastating consequences.** However, Mart. Pol. does not

44. One of the most famous examples is the unexpected sympathy for the elephants
displayed by Pompey during the inaugural ceremonies of his theater in 55 BCE. The various
accounts of the event do not agree on the cause of the spectators’ sympathy, but they do agree
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use the sympathetic reaction of the spectators to focus on the inhumanity of the martyrs’
tormentors or to provide an apologetic for better treatment of Christians, but to stress the
courage, impassivity and self-control of the martyrs themselves. While the bystanders wail,
overcome by their emotions, the martyrs achieve such nobility that they are able to endure their
tortures without so much as a whimper.

TOVG O¢ Kol €ig TocodTOV YevvaldTnTog EABETY, MoTE pNte YpO&o Phte oTeva&ot Tva
AOTAV, EMOEIKVOIEVOLG dmacty Uiy, 0Tt Ekaivn Tf] Opa Pacovilopevol THig capKog
amednpovv oi paptupeg 100 Xplotod, LAALOV OE, OTL TOPESTAS O KUPLOG MUUAEL ADTOTS.
Kol TpocEyovTeg Tf) T0D Xp1oTod YAPITL TOV KOGUIKDY KOTEPPOVOLY Bachvmv, S0 fidg
Opag T aioviov (omnv E€ayopalopevor. kai TO Thp NV a0TOig Yuypov T0 TV
ATovOpOTOV PacOVIGTOV: TPO OPOAAUGV YOp ETYOV ELYETV TO 0iMVIOV KOl UNOETOTE
pPBevviuevov, kai toig tfig kapdiag 0QOaALOTG AvEPAETOV TO TNPOVHEVE TOTG DTTOMEIVAGTY
ayadd, & o0Te 0VG fiKovoev oVTe 0PHUALOG €1dev 0VTE £T Kopdiav avOpdTov aveRN,
gkelvolg 0¢ vmedeikvuto VIO Tob KVpiov, olmep PUNKETL GvOpwmot, GAL™ oM dyyelol noav.
(““On the other hand, they came to such nobility, so that none of them either grumbled or
moaned, exhibiting to all of us that in that hour, while under torture, the martyrs of Christ
had traveled away from the flesh, or rather, that the Lord was standing by consorting with
them. And clinging to the grace of Christ they disdained the tortures of the world,
purchasing by one hour eternal life. And the fire of their inhuman torturers was cold to
them, for they held before their eyes that they fled the eternal and never extinguished
[fire], and with the eyes of their hearts they looked up to the good things preserved for
those who submitted, [the things] which neither ear has heard nor eye has seen nor has it
come into the heart of human beings, but it has been revealed by the Lord to those who
are no longer humans, but already angels.”) (Mart. Pol. 2.2-3)

The result is a complete reversal of the normative roles of spectacula, in which the participants in
the arena are meant to display uncontrolled emotions (e.g. fear, humiliation, rage), while the

spectators in the cavea ideally maintain their human dignity and self-control.** Such a lack of

that the result was to focus attention on the elephants and to create a certain amount of bad
feeling toward Pompey (Cicero, fam. 7.1.3; Pliny, Nat. Hist. 8.21; Dio 39.2-5). Mary Beard,
The Roman Triumph (Cambridge, MA: Belknap, 2007), 28-29; Kathleen M. Coleman, “Fatal
Charades,” 58.

45. Of course, one of the most significant dangers of the spectacula is precisely the
tendency to lose control of one’s emotions in the face of such violence and excitement. It is
this potential loss of emotional composure that prompts nearly all ancient critiques of Roman
spectacles (e.g. Seneca, Epist. 7.3; Plutarch, Moralia 802D, 821F-823F; Aulus Gellius, Noctes
Atticae 17.12; Philostratus, Soph. 1.25.9; Horace, Epist. 1.18.19; Sat. 2.6.44; Epictetus,
Enchiridion 33.2; Augustine, Confessions 6.8.13; cf. Plato, Republic 439E-440A). Kyle,
Spectacles of Death, 3—4, 91; Thomas E. J. Wiedemann, Emperors and Gladiators (New York:
Routledge, 1992), 140-43.
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pathos is occasionally mentioned among the martial virtues displayed by gladiators, but is
extremely atypical of literary descriptions of damnati.*® In addition, the anéOeia displayed by the
martyrs as described in this passage does not exactly conform with Stoic ideals. The comment
on the martyrs being away from the flesh is qualified (or perhaps even completely revised) as
instead being the result of Christ’s presence conversing with them (Mart. Pol. 2.2). They are
able to despise earthly torments not so much through an act of intellect and will, but through their
abiding personal relationship with the Lord. And it is not through reason that they can endure
steadfast in their confession, but because they have already been given a foretaste of the angelic
vision by God (Mart. Pol. 2.3).

One significant divergence from what would be typical of a spectaculum is Mart. Pol.’s
locating all events from Polycarp’s trial up to collecting the martyr’s cremated remains for burial
in the context of the arena. Trials would normally have been held before the tribunal, either in
the proconsul’s residence or in a civic building (such as a basilica) or other civic space (e.g. a
forum). After being condemned, individuals might be held for a significant period of time
(sometimes as much as a year) before being executed, particularly if they were sentenced to
damnatio ad bestias or crematio as executions of these types required the damnati to be
displayed in a spectaculum.*’ Instead, Polycarp is brought directly to the stadium and is tried
there, apparently in the middle of an ongoing spectaculum, after which he is immediately
executed. Similarly, following execution in the arena, bodies would typically be removed to

another location, not cremated in the arena.*®

46. Stoic sources regularly praise gladiators for their willingness to die with integrity,
their courage and fortitude, and their desire for glory: e.g. Seneca, Dial. 2.16.2, Ep. 30.8, Helv.
17.1; Cicero, Phil. 3.14.35, Tusc. 2.17.40-41. Cf. Kyle, Spectacles of Death, 47-50.

47. Kyle, Spectacles of Death, 92-93.

48. Cremation was an elite form of disposal of bodies in the Roman world, hence not a
means of disposal typical for the corpses of noxii. There is a more extensive discussion on the
disposal of arena corpses and the atypical cremation of Polycarp’s body later in this section.
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By locating the trial and the disposal of the saint’s body in the arena, Mart. Pol.
incorporates aspects of Polycarp’s martyrdom that would not normally be part of the arena
spectacle into this public, ritualized context. The arena was charged with complex and symbolic
meanings which many scholars have seen as intimately entwined with the construction of Roman
identity and the manifestation of imperial authority.*’ By locating Polycarp’s trial in the stadium
and by making it part of a spectaculum, Mart. Pol. is able to employ the symbolic aspects of the
arena in order to reveal Polycarp’s identity to the Christian audience. In this intensely public
encounter before the assembled spectators in the stadium, who are there in order to see and
participate in a manifestation of Roman power, it is Polycarp and not the Roman proconsul who
manifests the virtues of courage and self-control. Polycarp is portrayed as directing the course
and pacing of the trial, dismissing the crowd as “atheists” who are unworthy to hear an account
of Christian belief.>

npocayfévio oDV adTov Avnpdta 6 dvOdTTaTog, &l avtog in MoAdkaproc. Tod 88
opoloyodvrog, Eneidev apveicOar Aéyov: aidécnti cov v Hiiav, Kol £tepa To0TOIG
axolovba, wv £€00g aTolg Aéyetv: OHOGOV TV KOioapOg TOYNV, LETAVON GOV, EITOV: O1PE
T0VG B¢ovg. O O¢ TTohbkapmog EuPPOel T® TpocOn® €ig TavTa TOV OYAoV TOV &V TG
otodim avopmv E0vav EuPréyac kai émceicog avTois TV Xelpa, 6TEVAEAS TE Kol
avaPréyog €ig TOV 00pavOV eV a1pe TOVS ABEOLG.

(“Then, when he was brought forward, the proconsul asked if he was Polycarp. And
when he had agreed, the proconsul began to persuade him saying, ‘Have compassion for
your age,” and other such related things, which they are accustomed to say: ‘Swear by the
fortune of Caesar, repent and say, “away with the atheists.”” But Polycarp looking with a
stern face at the whole crowd of lawless Gentiles in the stadium and shaking his hand at
them, groaning and looking up to heaven he said, ‘Away with the atheists.””’) (Mart. Pol.
9.2)

gon O avOvToTog: mEiGoV TOV dfjuov. 6 8¢ IloAvkopmog einev: 6 pév kai Adyov HEimKa-
ded1daypeda yap apyaig kol é&ovaiong Vo Tod Be0d TETAYUEVOLS TIUNV KATA TO TPOCTKOV
Vv W) PAdrTovcay NUEG dmovépey: €ketvoug o0& ody 1yoduat a&iovg Tod dmoloysicOot
aOTOTC.

49. E.g. John C. Edmondson, “Dynamic Arenas: Gladiatorial Presentations in the City
of Rome and the Construction of Roman Society During the Early Empire,” in Roman Theatre
and Society, ed. William J. Slater (Ann Arbor: University of Michigan Press, 1996), 77-78;
Potter, “Spectacle,” 388—89; Futrell, Blood in the Arena, 49, 212.

50. In the process Polycarp also effectively manipulates the crowd into ensuring that he
receives the desired guilty verdict by intentionally aggravating them.
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(“The proconsul said, ‘Persuade the people.” But Polycarp said, ‘I consider you worthy of

an account, for we are taught to impart honor to rulers and authorities appointed by God

in so far as it does not harm us, but I do not think those people are worthy of my

defending myself to them.””’) (Mart. Pol. 10.2)
And it is Polycarp, not the proconsul, who decides when to conclude the trial.

0 8¢ TToAMOkopmog eimey... AL Tt Bpadivelg; épe, O PovAeL.

(1“1]?31; Polycarp said... ‘But what are you waiting for? Bring what you wish.””) (Mart. Pol.
This display of the impotence of Roman authority continues after Polycarp is condemned, as he,
rather than the Roman officials, determines that he will be bound and not nailed to the stake and
then makes them wait until he has finished praying before lighting the fire (Mart. Pol. 13.3-
15.1).5! Throughout the narrative, it is Polycarp’s authority, virtue, power, and dignity that is on
display and performed in the arena, while the Roman officials and the spectators are merely
instruments.

A similar bending of the expected sequence of events, but on a much smaller scale, is also
seen in the description of Germanicus’ heroic encounter with the beasts (Mart. Pol. 3).
According to the usual procedures, the trial would occur in an entirely different setting from the
spectaculum in which the execution would be carried out and might be separated from it by
several months (as prisoners were held over until the next games were given). Once an

individual was given a sentence of damnatio ad bestias, there was usually no opportunity for

reprieve.’> However, in this case, the proconsul continues to urge Germanicus to recant not just

51. As was previously discussed, Holmes sees this series of events as the portrayal of
God’s ultimate authority over all things and Polycarp’s ability to maintain control through his
obedience to God’s will. Holmes, “The Martyrdom of Polycarp and the New Testament
Passion Narratives,” 225-26. While I agree with Holmes’ assessment of the theological
meaning of these narrative elements, their performance in the context of the locus in which
Roman power is displayed necessarily infuses them with a political as well as a spiritual
meaning.

52. While stories do exist of damnati being rescued by the beasts sent out against them,
such incidents are consistently presented as miraculous tales, not as common occurrences.
Kyle, Spectacles of Death, 93, 119n128. Crowds are known to have occasionally demanded
that damnati were granted a reprieve, but such instances are extremely rare. Kyle, Spectacles of
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after he has been led into the arena, but after the wild animal had been released against him
(otherwise he would not have been able to pull the animal onto himself as a direct response to the
proconsul’s request).>®> While this does not necessarily imply that there was not a separate trial in
which Germanicus was condemned, by including the proconsul’s ongoing questioning the author
brings certain aspects of Germanicus’ trial into the context of the arena, allowing the martyr to
literally perform his confession in his spectacular embrace of death.

By placing the trial within the context of the spectaculum, Mart. Pol. emphasizes the
public, performative nature of the trial. The trial can be seen as the core of the majority of
Christian martyr acts, since it is the context in which the martyrs formally witness by confessing
their faith. The majority of trials in the Roman Empire were public events and Potter has shown
that crowds appear to have had significant influence over the questioning, judgment and
sentencing by magistrates at public trials. The spectators’ desire for revenge or sympathy with
the victim could radically effect the outcome of the legal proceedings.>* Hence, it was not
necessary for Mart. Pol. to place Polycarp’s trial in the context of a spectaculum in order to
portray it as a public event. However, by integrating the trial into the context of the arena Mart.
Pol. is able to further emphasize the presence of spectators and to portray Polycarp’s confession

as a witnessing before the whole world.” In addition, the proconsul treats the crowd of

Death, 84-85; Potter, “Spectacle,” 385.

53. Mart. Pol. 3.1: BovAopévov yap 1o dBpumdtov neifev adtov kai AEyovtog, Thv
NAkiov avTod KAToKTEIpaL, £aVTH Enecmiicato TO Onplov TpocPracdpevos, Téylov 10D ddikov
Kot avopov Biov avtd@v droiiayijvor BovAdpuevos. (“For when the proconsul wished to
persuade him and said to have pity on his age, he dragged the beast on himself by force,
wishing to be delivered quickly from their unrighteous and unlawful life.”)

54. Potter, “Performance, Power, and Justice in the High Empire,” 150-52 It is exactly
this aspect of public trials that Mart. Pol. 9.2 shows Polycarp using to antagonize the crowd
when he aims his cry of “Away with the atheists” at them.

55. Lieu argues that the appearance of the Jews as significant actors in the narrative
following the announcement of Polycarp’s three-fold confession is a way of emphasizing the
universality of the audience of his witness, as well as to fulfill the prophesy spoken by Jesus in
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spectators in the stadium as the functional jury of Polycarp’s trial by inviting Polycarp to defend
himself to them directly and by allowing them to pass sentence against him (Mart. Pol. 10.1-2;
12.2-3).5° The arena context also introduces a competitive or combative element into the trial
itself, stressing the contest of wills between Polycarp and the proconsul, which is ultimately a
contest between Polycarp and the devil.”” This combative element is introduced by the heavenly
acclamation which greets Polycarp on his entrance into the arena, in which God seems to take on
the role of the trainer (/anista) encouraging Polycarp before the games begin.

T® 6¢ IMolvkapme eiciovTt €ig 10 6TAdI0V PV £ 0VpavoD Eyéveto- loyve, Ilodbkopme,

Kol avdpilov. Kol TOV PEV EimOVTA OVOEIG EIOEV, TNV JE POVIV TAV NHETEPOV OL TAPOVTEG

fikovoav. Kol AoV tpocaydEvioc avtod, B0pvog NV péyos dkovsdvtwy, ott
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(“But on entering the stadium a voice came to Polycarp from heaven, ‘Be strong,

Polycarp, and be courageous /Or: be manly].” And no one saw the one who had spoken,

but those of our people who were present heard the voice. Finally, when he was brought

forward, there was a great clamor among those who heard that Polycarp had been
apprehended.”) (Mart. Pol. 9.1)%

Matt 10:17-18. Judith Lieu, “Accusations of Jewish Persecution in Early Christian Sources,
with Particular Reference to Justin Martyr and the Martyrdom of Polycarp,” in Tolerance and
Intolerance in Early Judaism and Christianity, ed. Graham N. Stanton and Guy C. Stroumsa
(Cambridge: Cambridge University Press, 1998), 286—87. For a further discussion of this
question, see the analysis of Mart. Pol. 12.2 in Appendix A.

56. This explicitly civic function of the assembled people and perhaps even their official
function as a popular assembly is implied by the use of the term 6fjog in Mart. Pol. 10.2: &pn
0 avBvmatog: meloov tov ofjnov. (“The proconsul said, ‘Persuade the people.””). Elsewhere in
the text they are referred to as mepieotdteg (2.2), t0 mAf00g (3.2; 12.2), 6xAog (9.2; 13.1; 16.1),
ot vopot (16.1, although it is not clear whether this is the spectators as a whole or just the
Roman officials).

57. This is not to imply that the proconsul represents Satan in Mart. Pol. Martyr acts
are remarkably careful to differentiate between Roman officials and the cosmic enemy who is
the real opponent of the Christian martyrs. Martyrs often show a certain sympathy for or
indifference toward the magistrates conducting their trials, while identifying Satan or the devil
as their true persecutor and enemy. While the devil occasionally acts through their human
torturers (e.g. Mart. Pol. 3.1), the primary struggle is the martyrs’ internal battle against their
passions and the cosmic struggle of Christ against Satan.

58. Cf. Tertullian, Ad martyras 3: Bonum agonem subituri estis in quo agonothetes
Deus vivus est, xystarches Spiritus Sanctus. (“You are going to undergo a good contest, in



52
The trial that follows contains elements of a rhetorical contest, in which Polycarp regularly twists
the meaning of the proconsul’s words in replying to his questions.
0 6€ Al Tpog avTOV: Topi 68 MoMom damovndfival, el TV Onpiwv KataPPovelg, £ov umn
petavonomng. o 6¢ [ToAvkapmog eimev: wHp AmeILelg TO TPOG HPOAV KOLOUEVOV Kol PET
OAlyov ofevvopevov: ayvoeig yap To Tfig peAlovong kpicewms kol aimviov KOAUCEMG TOTG
aocePéot tnpoduevov mHp. GAAL T Bpaddvels; @épe, O PovAEL
(“And again [he said] to him, ‘I will cause you to be consumed by fire, if you despise the
beasts, unless you repent.” But Polycarp said, “You threaten fire that burns for an hour
and is quenched after a short time, for you are ignorant of the fire of the coming judgment
and eternal retribution that is kept for the ungodly. But what are you waiting for? Bring
what you wish.””) (Mart. Pol. 11.2)*°
It is a contest that Polycarp clearly wins, through his steadfastness in professing Christ, and he,
rather than the proconsul, receives the prize he desires.
The importance of the confessional aspect of the martyr’s trial makes it easy to see why
Mart. Pol. might seek to place it before the crowd in the stadium. The reasons for locating the
cremation of Polycarp’s body in the arena are less obvious. While there is little specific
information regarding the disposal of arena corpses, especially in the provinces (for which we
have fewer detailed descriptions of spectacula), what sources we do have suggest that the bodies

of noxii were dragged from the arena and disposed of elsewhere (generally after having their

throats cut to ensure they are dead).®® It seems highly unlikely that either the pagan Nicetas or

which the living God is the umpire, the Holy Spirit the trainer.””) Tertullian is drawing more on
the imagery of the athletic contest than that of the Roman spectacula, but the concept is similar.
Cf. Nicole Kelley, “Philosophy as Training for Death: Reading the Ancient Christian Martyr
Acts as Spiritual Exercises,” Church History 75, no. 4 (2006): 726—27; Thompson, “The
Martyrdom of Polycarp,” 42.

59. Cf. Mart. Pol. 9.2, in which Polycarp obeys the proconsul’s command to curse the
atheists, but directs it at the non-Christian spectators rather than the Christians; Mart. Pol. 10.1-
2, in which Polycarp offers to give a speech defending Christianity to the proconsul, but not to
the crowd, and in the process honors the “rulers and authorities” just as the proconsul had
requested in asking him to swear by the Fortune of Caesar; Mart. Pol. 11.1, in which Polycarp
gives a philosophical response to the proconsul’s simple threat.

60. Kyle argues convincingly that at least the majority of damnati killed in the arena in
Rome were dumped into the Tiber, but the data is less clear outside of Rome. Eusebius
indicates that water disposal may have been common in Caesarea, perhaps because of its
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the Jews would have been particularly concerned about whether the Christians chose to abandon
Jesus to worship Polycarp instead.®! And if the primary purpose of cremating Polycarp’s body
was to prevent the Christians from venerating or worshipping the martyr, it is surprising that
more effort was not made to prevent them from collecting the cremated remains.®

Even if it was common practice in Smyrna to dispose of arena corpses by burning in the
second century CE, it seems extremely unlikely that this lengthy, messy, and non-spectacular
process would have been carried out in the middle of the stadium, apparently as part of the
ongoing spectaculum.®® There is also the practical question of the need for large quantities of
wood for the cremation, assuming that all of the previously gathered firewood had been used in

the attempted crematio.®* Rather than attempting to resolve all of the practical issues regarding

location near the sea. Burning seems to have been a particularly unusual method for disposing
of bodies of arena victims, as it was expensive, time consuming, and required specialized skills.
Kyle, Spectacles of Death, 16971, 214-24, 251-52. Smyrna’s location would presumably
have made disposal by water a convenient option as well.

61. It is more likely that these concerns are placed in Nicetas’ mouth in order to provide
a context for the justification of Polycarp’s veneration (Mart. Pol. 17.2-3).

62. While the centurion guards the body during the cremation, there is no indication that
any effort was made to keep the Christians from claiming the remains afterwards (Mart. Pol.
18.1-3).

63. The narrative sequence is a bit awkward at this point in the text, as it is unclear
whether Nicetas’ petition to deny the release of Polycarp’s body was made while populace was
still gathered in the stadium or at some later point. The presence of the Jews (who are
presumably those from amongst the spectators) would indicate that this took place before the
crowd dispersed, particularly as the fire referred to here must be the one extinguished by
Polycarp’s blood (Mart. Pol. 17.2). Yet, the need for the centurion to place Polycarp’s body in
the middle of the stadium in order to burn it (Mart. Pol. 18.1) would imply that it had
previously been removed to some other location.

64. All of which must have either been consumed or would have been ruined in the
process of the fire’s being extinguished by Polycarp’s blood (Mart. Pol. 16.1). Even if extra
wood was available, the complete consumption of a human body by fire requires a very high
temperature flame. Funeral pyres were usually stuffed with papyrus in order to achieve the
necessary high temperatures, but even with the specialized skills of Roman funeral directors
accidents are recorded (e.g. Plutarch, 7i. Gracch. 13.5; Pliny, Nat. Hist. 7.53). Kyle, Spectacles
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this claim, it is perhaps more useful to explore why it may have seemed important to incorporate
the final disposal of the body into the context of the spectaculum. The narrative of the final
disposal of the saint’s remains is concerned with the ongoing veneration of the martyr and the
ability for the Christian community in Smyrna to “have a share in his holy flesh (kowmvijcat t@®
ayio avtod copkim)” (Mart. Pol. 17.1). By narrating the events surrounding the contest over the
body, its cremation, and the Christians’ careful collecting of the bones as part of the larger
contest between Polycarp and the display of Roman power, the final defeat of imperial power and
triumph of Christ in the person of the saint is made evident. Nicetas participated with Herod in
the arrest of Polycarp and the initial interrogation on the way to Smyrna, hence he is associated
with the exercise of power and authority that brought about the martyr’s death. And, as in the
case of Polycarp’s arrest, trial, and execution, Nicetas initially seems to have succeeded by
preventing the Christians from claiming the body for burial. However, despite his apparent
triumph, Nicetas’ attempt ultimately fails, as the Christians are not prevented from gathering
Polycarp’s cremated remains and are in fact able to “have a share in his holy flesh” through the
ongoing veneration of the martyr (Mart. Pol. 18.2-3). There may even be a way in which the
saint’s remains, bestowed upon the Christian community at the end of the contest, serve as the
church’s otépavog and Bpafeiov, prizes won because of its steadfastness, just as Polycarp could
claim the fruits of his victory.

By locating all of the events associated with Polycarp’s martyrdom from his trial through
to the cremation and collection of his remains in the stadium and, thus, incorporating them into
the spectaculum, Mart. Pol. emphasizes the performative and representational nature of his
death. The arena, as much as the stage, was a place where myths and historical events were
reenacted and displayed for the audience. Unlike performances on the stage, however, which
were often viewed with suspicion and derision by Roman authors because they displayed mere

fictions, the representations in the arena were real. The battles reenacted in the naumachia were

of Death, 169-71. On the use of papyrus in funeral pyres, Martial, Epig. 8.44.14; 10.97.1.
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really fought, with real ships, real danger, and actual casualties. Venationes involved real wild
animals, amongst scenery meant to evoke actual wild landscapes. Gladiatorial battles were
fought with real weapons and the gladiators were truly fighting for their lives, not merely putting
on mock displays of skill. And in the fatal charades damnati actualized mythic narratives,
making real through their actual deaths such stories as the immolation of Hercules, the union of
Pasiphae and the bull, and the death of Dirce.%> Yet, despite the focus on the reality of what was
represented in the fatal charades, ancient descriptions suggest that it was not necessary to include
every detail or to conform precisely to a traditional form of the mythic narrative nor was it
required to have elaborate costumes and staging. As discussed above, all the audience needed to
be able to see the reality of myth unfolding on the sands before them were enough narrative clues
and/or distinctive props or costumes to identify the mythic story being reenacted. On a basic
level, a group of female prisoners could become Danaids simply by being sent into the arena
carrying jugs.%® In fact, divergence from the expected version of a myth seems to have been
common when the condemned was placed in the role of a character who would not have
traditionally been the victim (e.g. Orpheus or Daedalus). In these cases, the story was generally
given an ironic twist, humiliating the victims in their dramatic personae, as well as resulting in
physical suffering and/or death.®’

Both the tendency to view the arena as the setting in which mythic reenactments are made
real and the fact that it was not necessary for these representations to conform precisely to

traditional forms of the story, as long as there were sufficient clues for the audience to identify

65. This tendency to emphasize the reality of arena spectacles has been noted by a
number of scholars. For example, see Kathleen M. Coleman, “Fatal Charades,” 67-68, 73;
Kathleen M. Coleman, “Launching Into History,” 71-73; Kathleen M. Coleman, Liber
Spectaculorum, 82—84; Magnus Wistrand, Entertainment and Violence in Ancient Rome: The
Attitudes of Roman Writers of the First Century A.D. (Goteburg: Acta Universitatis
Gothoburgensis, 1992), 20-21, 69.

66. Kathleen M. Coleman, ‘“Fatal Charades,” 61, 65-66.

67. Kathleen M. Coleman, “Fatal Charades,” 67.
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the myth being portrayed, have interesting implications for the analysis of Mart. Pol. A number
of less prominent aspects that would not normally have occurred in the arena, such as Polycarp’s
removing his clothes prior to being bound to the stake (Mart. Pol. 13.2), are brought into the
context of the spectaculum, thus taking on an added significance due to this performative
environment.®® While it was standard procedure for damnati to be stripped prior to execution,
this was normally done before they were led into the arena. However, since Polycarp is tried in
the stadium and then immediately executed, the removal of his clothing becomes part of the
spectacle. This also means that any potential allusions to Christ’s passion are amplified because
they are narrated as taking place in a context in which representation and reenactment are made
real. Hence, what might otherwise be dismissed as the inclusion of a practical detail (e.g. the
removal of Polycarp’s clothing) must be given greater weight as a potential allusion to the
passion narrative because it occurs in the context of the spectaculum. The presence of often
significant narrative disparities between Polycarp’s martyrdom and the passion accounts in the
gospels should not be taken automatically as an indication that Mart. Pol. does not portray
Polycarp’s death as an imitation of Christ’s. And if Polycarp’s martyrdom is narrated as a
reenactment of Jesus’ death, in the context of the arena such a reenactment should be understood
as making Christ’s passion real for the audience of the spectacle (in this case, the audience of the
text as much as, if not more than, the spectators in the stadium).

There are also a number of smaller narrative divergences that are more difficult to
interpret and that might indicate an attempt to stretch the context of the spectaculum to include as
much of the narrative of Mart. Pol. as possible. Assuming that the other martyrs discussed in
Mart. Pol. 2-3 are executed during a spectaculum (which is strongly suggested by the fact that at

least a few of them are sentenced to damnatio ad bestias), these games would have had a to be

68. These elements are generally shifted into the arena context as a result of the
inclusion of the trial and cremation there.
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extraordinarily lengthy for them to still be in progress at the time of Polycarp’s arrest.®’
However, if the spectaculum during which Germanicus and the others were executed had
concluded prior to Polycarp’s arrest and trial, why was there such a vast crowd gathered in the
stadium when Polycarp was brought in? Is it simply that news traveled ahead to Smyrna that
Polycarp has been arrested?’? But in that case, why hold the trial in the stadium if the proconsul
and the populace were not gathered there already for the games? Would it not have been easier
to hold the trial at or near the proconsul’s residence?’!

Several other aspects of the narrative seem a bit strained. First, it seems rather unlikely

that the spectators would leave their seats in order to go and gather wood for the pyre (Mart. Pol.

13.1). Even if Polycarp’s execution took place during the games, except for a few elite

69. While the great imperial spectacula in Rome occasionally lasted for weeks or very
rarely even months (as in the case of the spectacles sponsored by Titus to celebrate the
inauguration of the Flavian amphitheater), advertisements for local games preserved at Pompeii
and inscriptions commemorating spectacula from other parts of the empire indicate that the
majority of provincial spectacles lasted for at most a couple of days. The longest spectaculum
advertised at Pompeii lasted for five days, but the majority are for only a single day or perhaps
two. Mary Beard, The Fires of Vesuvius: Pompeii Lost and Found (Cambridge, Mass.: Belknap
Press of Harvard University Press, 2008), 264—65. A calendar from Ostia that describes
Trajan’s monumental shows, lasting 123 days, held to celebrate his conquest of Dacia indicates
that this multi-day spectaculum was not held in one continuous stretch, but broken into smaller
segments (blocks of twelve to thirteen days for the preliminary games in 107 and 108 CE, with
the main show of 117 days held in small segments between June 108 and November 109).
Keith Hopkins and Mary Beard, The Colosseum, Wonders of the World (London: Profile
Books, 2005), 51. While it is possible that there may have been a “gap” of several days in the
middle of a two or three day spectaculum, this seems highly unlikely, particularly as this kind of
spacing out of shorter spectacula is not seen in the advertisements from Pompeii.

70. The account of the riot of the silversmiths in Acts 19: 23-41 indicates that crowds
might gather in such locations in response to a crisis. Hence, it is quite possible that the crowd
gathered for Polycarp’s trial and execution may have also been a spontaneous gathering.

71. It is possible of course that the trial may have been held in the stadium in order to
accommodate the large number of spectators. However, the crowd’s demand that Polycarp be
exposed to a lion and Philip the Asiarch’s response that this was not possible because the
venatio had already been concluded (Mart. Pol. 12.2) implies that the spectaculum was still in
progress (otherwise the crowd would have been aware that it was necessary to hold Polycarp
until the next spectaculum or to execute him by some other means).
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individuals (such as magistrates), there was no reserved seating. Hence, one would hardly expect
the majority of the crowd to relinquish their seats in order to gather firewood. Not to mention the
time it would take for large numbers of people to get in and out of the stadium.”® Stadia adapted
for spectacula had significant barriers designed to prevent animals from attacking spectators or
the accidental injury of audience members by battling gladiators, which also would have
prevented the crowd from easily accessing the arena in order to assist in constructing the pyre. In
addition, the chronology given in Mart. Pol. 15-16 is unclear. The usual procedure would have
been to remove the victims from the arena after the sentence had been carried out, after which
their throats would have been slit in order to ensure they were dead.”> There do seem to have
been instances where the crowd insisted on being able to see the final death blow (e.g. Passio
Perp. 21.7), but there is no indication that this was the case in Mart. Pol. Regardless, unless the
fire had died down significantly, it would have been difficult for the confector to stab Polycarp
with a dagger without removing him from the fire or extinguishing the flames. That neither
occurred seems to be implied by the “miracle” of the fire being extinguished by Polycarp’s

blood.”

72. Stadia did not usually have vomitoria or other architectural elements that allowed
for efficient traffic flow into and out of the seating areas. Even in the great monumental stadia
with permanent stone seating, like that at Aphrodisias, the seats were constructed on earthen
banks around the track. For a description of the stadium at Aphrodisias, see Katherine
Elizabeth Welch, “The Stadium at Aphrodisias,” American Journal of Archaeology 102, no. 3
(1998): 547-69.

73. This seems to have often taken place outside the arena in the spoliarium. The use of
the spoliarium for this purpose is clear both from comments made by Seneca (Ep. 93.12) and in
SHA Comm. 18.3, 5; 19.1, 3. Kyle, Spectacles of Death, 158-59.

74. The “miracle” of the fire being extinguished by Polycarp’s blood clearly has strong
symbolic meaning for Mart. Pol.’s Christian audience and should perhaps be read less as a
historical event and more as an indication of the meaning of his death. Read symbolically, it
represents Polycarp’s victory over the devil, whose eternal flames the martyr has escaped (Mart.
Pol. 11.2), and perhaps also the end of the persecution in Smyrna, which is brought about by
Polycarp’s execution (Mart. Pol. 1.1). The extinguishing of the fire could also be seen as the
fulfillment of prophesy, especially given the declaration which follows claiming that all of
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TEPAG YOOV 106VTEG 01 dvopot pr| dSuvapevov avtod TO o®dpa Vo ToD TVPOS damavnOfval,
gxélevoav TpocerfovTa anT® Kopeéktopa mapafdcat E1pidlov. Kai ToHTO TocaVTOG,
eEfADey meprotepa kal mATi0oc aipatog, Wote KatacPéoal TO THp Kol Bovpdoot Tavto Tov
OYAoV, €1 TOGOOTI TIC SPOPA HETAED TAV TE AMICTOV Kol TOV EKAEKTAV"
(““At last then, the lawless ones seeing that his body could not be consumed by the fire,
they ordered an executioner going up to stick a dagger in him. And when he had done
this, a dove and a great quantity of blood came out, so that the fire was quenched and the
whole crowd marveled that there could be so great a difference between the unbelievers
and the elect”) (Mart. Pol. 16.1)
Yet, if the fire had died down enough to make it possible for the confector to stab Polycarp
easily, there would be no justification for the crowd’s astonishment.” Also, at some point the
body must have been moved, since it is brought back into the middle of the stadium to be
cremated (Mart. Pol. 18.1), even though there is no indication in the narrative that this was the

casc.

Conclusions
Having examined in detail the use of spectacle motifs and gospel parallels in Mart. Pol. it
is possible to draw a number of conclusions. First, the author has a basic knowledge of the
customs and typical vocabulary of the spectacula. Hence, any deviations from the expected
sequence of events or locations of various elements are almost certainly intentional, rather than
resulting from ignorance. Second, the narrative of Mart. Pol. contains both departures from the
expected chronology of a provincial spectaculum and shifts of events from their usual location

into the arena.”® These alterations of the expected chronology and location of events are usually

Polycarp’s statements have been or will be fulfilled (Mart. Pol. 16.2, the prophesy being
Polycarp’s statement to the proconsul in 11.2).

75. In its current form Mart. Pol. implies that the crowd was astonished by the vast flow
of blood. However, it is equally likely that they would have been amazed by Polycarp’s ability
to withstand the fire for so long. What immediately follows (Mart. Pol. 16.2) suggests that the
crowd’s amazement was tied to the extinguishing of the fire in order to draw attention to
Polycarp’s new redeemed state and his elevated status as a martyr and prophet.

76. E.g. chronological departures: the apparent extension of the spectaculum over
several days in order to allow time for Polycarp’s arrest, the implied pause to allow the
spectators to gather wood for Polycarp’s pyre; location shifts: Polycarp’s trial (from the tribune
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made in order to incorporate all of the events related to Polycarp’s martyrdom into the context of
the arena. Hence, these events take on aspects of the meanings and ideology of the spectacula
and should be read through this lens. Third, the expected power and authority of the Roman
officials is consistently transferred to the martyrs, who are portrayed as being entirely in control
of the events as they unfold. It is the Christian damnati, rather than the Roman magistrates and
spectators, who demonstrate the Roman virtues of courage and self-control. Rather than
experiencing the humiliation and loss of dignity which would normally be associated with
executions in the arena, the martyrs are portrayed as noble, dignified, and unafraid. Fourth, there
are no indications that the author(s) sought to portray Polycarp’s death as a literal, “movie script-
like” reenactment of the passion narrative. Instead, attention is drawn to narrative elements that
allude to similar elements in the stories of Christ’s death or imply similarities between Jesus and
Polycarp. This is very similar to the use of key narrative details and characteristic props in the

fatal charades.

in the forum or the proconsul’s residence), the cremation of the martyr’s body (from near the
site of the tomb or some other suitable location outside the city).



CHAPTER 3
CONCLUSIONS

A literary “fatal charade”

Polycarp was executed in the arena, in the context of a spectaculum. Hence, those who
witnessed his death would naturally interpret it through the lens of the spectacula. This is
certainly true of the author(s) of Mart. Pol. who sought to record and interpret the event for the
larger Christian community. By reading the gospel parallels within the context of the
spectaculum, the use of the narrative techniques of the fatal charades becomes clear. Just as the
fatal charades employ characteristic props and narrative elements without attempting to develop a
linear, “movie-script” reenactment of the mythological narrative, Mart. Pol. uses gospel parallels
to construct a literary fatal charade. Significant narrative details are emphasized in order to stress
the parallels with the passion, without presenting Polycarp’s martyrdom as a literal reenactment
of Christ’s death. Instead, the parallels point to Polycarp’s identity as a representation of Christ.
Just as the fatal charades imaged mythological and historical events for Roman arena spectators,
Mart. Pol. presents Polycarp’s death as a representation of the passion, an image of the gospel
narrative.

By incorporating all of the events related to Polycarp’s martyrdom into the context of the
arena, the ancient audience’s interpretation of them would have been shaped by the cultural
meanings and ideologies of the spectacula. The various narrative parallels and allusions to the
passion narratives serve to present the text as a literary fatal charade. By locating events that
would not normally have taken place in the arena (such as the trial and disposal of the corpse)
within the context of the spectaculum, these events take on new meanings. The entire narrative,
from the call for Polycarp’s arrest to the gathering of his bodily remains, becomes a

“performance” in the arena, the place where reality is enacted and made manifest. In addition, by
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embedding all of the critical aspects of the events surrounding Polycarp’s death in the
spectaculum, Mart. Pol. emphasizes the parallels with the passion narrative, which also includes
a trial and the disposal (in this case entombment) of the body. Hence, while the cremation of
Polycarp‘s body does not itself contain any specific narrative parallels to the gospels, it does
function as a structural parallel to the passion narrative.! By locating this event in the arena, its
identity as part of the fatal charade is made manifest.

At the same time, Mart. Pol. uses the cultural understanding of the spectacula to subvert
Roman expectations regarding executions in the arena. The emphasis on Polycarp’s dignity and
authority reverses the audience’s perception of the damnatus “playing” the leading role in the
charade. A significant purpose of the fatal charades was to increase the humiliation and suffering
of the damnati and to emphasize the power and authority of Rome. However, Mart. Pol. portrays
the Christian damnati not as humiliated and dishonored, but as meriting ever greater dignity and
honor through their reenactment of Christ’s death. Polycarp and his fellow martyrs are victorious
by means of the performance of their confessions of Christianity.? And it is God, in union with
Christ, who is ultimately in control of the unfolding spectacle.

The overall result is that Polycarp’s martyrdom is presented as a representation of the
death of Christ performed before the Christian “audience” of the text. Just as the fatal charades
in the Roman arena were designed to make mythological and historical events real and present
for the spectators and to proclaim the power of the emperor who sponsored the event, Polycarp’s
reenactment of the passion makes the saving acts of Christ real and concrete for the Christian
audience and proclaims the power and authority of God. Polycarp becomes “sacrament” of the

crucified Christ (at least as presented in Mart. Pol.), by becoming a corporeal representation of

1. The explicit statement that the martyrs are “disciples and imitators of the Lord”
(Mart. Pol. 17.3: poabntag koi pipuntag tod kvpiov) immediately prior to Polycarp’s cremation
may be a way of drawing attention to the structural parallel with the passion.

2. Germanicus’ death is perhaps the most obvious example of a performed confession
(Mart. Pol. 3.1).
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the passion and a concrete manifestation of the saving promises of God. Hence, the ongoing
veneration of Polycarp, through the community’s having a share in his holy flesh (Mart. Pol.
17.1) and reading the narrative of his martyrdom,® becomes a means of sharing in this
“sacrament.” Through experiencing the reality of Christ’s triumph over death in Polycarp’s

martyrdom, others are strengthened and prepared to undergo similar contests (Mart. Pol. 18.3).

Questions for future study

The complex interaction between the spectaculum context of Polycarp’s martyrdom and
the use of gospel parallels seen in Mart. Pol. raises a number of questions. Do other early acta
martyrum employ a similar use of the motifs of the spectacula and/or also present martyrdom as
a fatal charade of the passion? If so, are these motifs seen only in acta martyrum that narrate
deaths in the arena or are they also seen in accounts of simple beheading? If they are only found
in stories of martyrs executed during spectacula, this may provide clues to the origin of this
understanding of martyrdom. Examining later acta martyrum from the third and fourth centuries
could provide further insights in the development of this model, particularly if stories of those
executed outside of the arena come to be presented as fatal charades.

Mart. Pol.’s presentation of Polycarp’s death as a reenactment of the passion narrative
raises questions regarding how the literary fatal charade might be interacting with liturgical
celebrations. This is particularly true for those liturgical celebrations that are increasingly
coming to be understood as representations or reenactments of the passion during the first three

centuries, particularly baptism and eucharist.* The theological link between baptism and

3. Rordorf proposes that Mart. Pol. may have been composed at least partially for the
purpose of being read during the anniversary celebration of Polycarp’s dies natalis. Rordorf,
“Aux origines du culte des martyrs,” 368—72. That Mart. Pol. would have been read during the
commemoration of Polycarp’s martyrdom is certainly plausible. However, it is also possible
that the memorial involved a less formal recollection and narration of these events.

4. A theological connection between Christ’s death and the celebrations of baptism and
eucharist is already clear in the Pauline epistles (e.g. Rom 6:3-11; 1 Cor 10:16; 11:23-29; Col
2:12). It is the understanding of these sacraments as representations of the passion that makes
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martyrdom is well known. Tertullian speaks of martyrdom as a second baptism in blood, capable
of cleansing post-baptismal sin and able to serve in place of water baptism.’ Cyprian speaks of

martyrdom as a baptism that is richer in grace and more sublime in power than that of water.® As
early as the beginning of the second century, Ignatius seems to link baptism and martyrdom when

he speaks of “living water” calling within for him to come to the Father.” The close association

the eucharistic and baptismal imagery of the acta martyrum so effective.

5. Tertullian, De baptismo 16: Est quidem nobis etiam secundum lavacrum, unum et
ipsum, sanguinis scilicet, de quo dominos Habeo, inquit, baptismo tingui, cum iam tinctus
fuisset. venerat enim per aquam et sanguinem, sicut loannes scripsit, ut aqua tingueretur
sanguine glorificaretur. proinde nos faceret aqua vocatos sanguine electos hos duos baptismos
de vulnere percussi lateris emisit, quia qui in sanguinem eius crederent aqua lavarentur, qui
aqua lavissent et sanguine oporterent. hic est baptismus qui lavacrum et non acceptum
repraesentat et perditum reddit. (“Indeed, we also have a second washing, it too a single one,
namely that of blood, about which the Lord said, ‘I have a baptism with which I will be bathed,
when he had already been bathed. For he had come through water and blood, just as John
wrote, so as to be bathed with water and to be glorified with blood. Likewise, that he might
make our calling by water and our election by blood, he sent these two baptisms from the
wound of his pierced side, because those who believed in his blood are washed in water, those
who washed in water also ought [to be washed] in blood. This is the baptism which both stands
in place of [Or: represents] the washing that was not received and restores that which was
lost.”) It is striking that Tertullian speaks of martyrdom as serving as representing
(repraesentare) baptism, as though it is was its ability to image the sacrament that produces its
efficacy. Given the explicit connection to Christ’s death, one wonders if in fact it is the ability
of both martyrdom and baptism to “represent” the passion that gives both the ability to effect
salvation.

6. Cyprian, Epist. 73.22.2: Sciant igitur... catecuminos illos primo integram fidem et
ecclesiae ueritatem tenere et ad debellandum diabolum de diuinis castris cum plena et sincera
dei patris et Christi et spiritus sancti cognitione procedere, deinde nec priuari baptismi
sacramento, utpote qui baptizentur gloriosissimo et maximo sanguinis baptismo (“Know,
therefore, first that catechumens who hold the pure faith and the truth of the Church and march
forward from the divine camp to vanquish the devil with full and sincere knowledge of God the
Father and Christ and the Holy Spirit, then that they are not deprived of the sacrament of
baptism, since they are baptized with the most glorious and greatest baptism of blood”).

7. Ignatius, Rom. 7.2: 0 £uO¢ £pmg £0TAOP®TAL, KOl OVK EGTLV €V EUOL TOP PIAOVAOV"
VOwp 8¢ {AV kol AaAoDVv &v Epol, EcmBEv pot Aéyov: debpo pog Tov matépa. (“My passion has
been crucified and there is no burning love within me for material things; instead there is living
water, which also is speaking in me, saying to me from within: ‘Come to the Father.’”)
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of baptism and martyrdom is likely to have effected both the development of the baptismal rite
and how stories of martyrdom were told.

While less explicit than the link with baptism, martyrdom also came to be associated with
the eucharist. Rather than being a “second eucharist,” however, the link between the two was
instead due to common sacrificial themes and an understanding of the eucharist as Christ’s self-
offering for the community. In a similar way, martyrs also offered themselves for the
community, giving their very lives in order to make Christ manifest for others. These sacrificial
themes are apparent in the parallels that have been noted between Polycarp’s prayer in the arena
and the eucharistic anaphora (Mart. Pol. 14).8 Polycarp is also described as a sacrificial offering,
further emphasizing the eucharistic associations of Polycarp’s prayer.’ Similar associations
between the martyr and the eucharistic offering are seen in other Christian texts. For example,
Ignatius longs to be transformed into the eucharistic bread and to become a sacrifice through his
martyrdom.'® Cyprian speaks of the eucharistic celebration as a preparation for martyrdom,

training Christians to offer themselves in imitation of Christ.!! This understanding of the martyr

Translation from Ehrman, The Apostolic Fathers, 1.279.

8. J. Armitage Robinson, “Liturgical Echoes in Polycarp’s Prayer”; J. Armitage
Robinson, “The ‘Apostolic Anaphora’ and the Prayer of St Polycarp”; Tyrer, “The Prayer of St
Polycarp and Its Concluding Doxology”; Tripp, “Prayer of St Polycarp.”

9. Mart. Pol. 14.1: 6 8¢ dmiow TAg YXETpOg oG0S Kol Tpocsdedeic, Momep KPLOg
EMIONUOG €K PEYOAOL TOVIOL €IC TPOCSPOPAV, OAOKADTMUA OEKTOV TG Be@d NTOLACUEVOY,
(“And having placed his hands behind him and having been tied, just as a remarkable ram from
a great flock for an offering, prepared as a burnt offering acceptable to God”).

10. Ignatius, Rom. 4.1-2: &@eté pe Onpiov eivor Bopdv, St” GV Evectiv O£od EmiTuysiv.
ot110¢ gt Beod kai 01’ 036vTEV Onpiwv dAnBopat, tva kaBapog dptog eVpedd 10D Xp1oTod...
Mrtavevoate TOV XploTtov Enep £Rod, tva did TV 0pydvev TouTemv 00D Bucia upedd. (“Allow
me to be bread for the wild beasts; through them I am able to attain to God. I am the wheat of
God and am ground by the teeth of the wild beasts, that I may be found to be the pure bread of
Christ... Petition Christ on my behalf, that I may be found a sacrifice through these instruments
of God.”) Translation from Ehrman, The Apostolic Fathers, 1.275.

11. Cyprian, Epist. 63.15: Sic ergo incipit et a passione Christi in persecutionibus
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as embodying the eucharistic sacrifice seems to be related to the presentation of martyrdom as a
reenactment of Jesus’ death, in which the martyr represents or images Christ. Hence, the
martyr’s role is similar to that of eucharist: making the crucified Christ present to the
community. Given this complex symbolic interaction between martyrdom and the eucharist, is
there some interaction between the use of the motifs of the spectacula in these texts and the
development of the eucharistic liturgy?'?> The celebration of the eucharist was increasingly
understood as a reenactment of the passion between the first and the fourth centuries. Is there
some interplay between the conception of martyrdom as a fatal charade and the increasing

tendency to see the eucharist as a dramatic reenactment?

Transformation and joy

Modern readers of these texts are often startled by the martyrs’ consistent expression of

fraternitas retardari, dum in oblationibus discit de sanguine eius et cruore confundi. Porro
autem dominus in euangelio dicit: qui confusus me fuerit, confundetur eum filius hominis. Et
apostolus quoque loquitur dicens: si hominibus placerem, Christi seruus non essem.
Quomodo autem possumus propter Christum sanguinem fundere, qui sanguinem Christi
erubescimus bibere? (“So therefore, the brotherhood begins to be held back even from the
passion of Christ in persecution, while in oblations they learn to be disturbed [Or:
disconcerted] by his [i.e. Christ’s] blood and bloodshed. Moreover, the Lord says in the gospel,
‘The one who will be disturbed [Or: disconcerted] on account of me, of him will the Son of
Man be disturbed [Or: disconcerted].” And the apostle also speaks saying, ‘If [ was approved
by people, I would not be a servant /Or: slave] of Christ.” In what manner then can we shed
blood on account of Christ, we who blush to drink Christ’s blood?”’) Cf. John D. Laurance,
Priest as Type of Christ: The Leader of the Eucharist in Salvation History According to
Cyprian of Carthage (New York: P. Lang, 1984), 185-88.

12. There is evidence that the acta martyrum were read in the context of eucharistic
celebrations held to commemorate the martyrs by the end of the fourth century (at least in North
Africa), as the Council of Carthage (397 CE) explicitly permitted the reading of acta martyrum
as part of the celebration of the anniversaries of the martyrs. It is likely that this practice was
well established prior to the council’s declaration. Bremmer, “Perpetua and Her Diary,” 80.
Rordorf suggests that one of the reasons for Mart. Pol.’s composition may have been in
preparation for its being read (or at least portions of it) in the context of the celebration of the
anniversary of Polycarp’s death. Rordorf, “Aux origines du culte des martyrs,” 368—72.
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joy. However, the martyrs’ joy is not the result of a love for suffering for its own sake or a
rejection of the material world through a love for death. Rather, it is a product of the need to
transform the meaning of their death from a Roman narrative of the execution of a justly
condemned criminal to the Christian one of a heroic martyrdom. The martyr’s joy is a concrete
expression of courage and fearlessness in the face of death, as well as of enduring confidence in
God’s promises. By performing this fatal charade, the martyrs are not humiliated, but exalted.
The might of Rome is subjected to the power of God, in the very context designed to proclaim
Rome’s authority. The martyrs’ joy also displays the sacramental and communal nature of
martyrdom by acknowledging their privilege to image Christ for the community and to make
concrete the saving mystery of the cross. Their fatal charade continues the work of the
incarnation by making Christ manifest in becoming “imitators of the Lord” (puntag tod xvpiov;
Mart. Pol. 17.3). Through their witness, the martyrs draw others to follow them in living
“according to the gospel of Christ” (kata 10 gvayyéiiov Xpiotod) and imitating their martyrdom
(Mart. Pol. 19.1).

When the Christians in Smyrna responded to the church in Philomelium’s request for an
account of their bishop’s execution, they interpreted Polycarp’s death through the lens of the
spectacula and the model of the gospels. The result is a literary fatal charade, Christ’s
crucifixion made real and manifest in their midst. Just as the myth of Pasiphae must be believed
because it is seen, reading Mart. Pol. will lead others to imitate the one who

Ot THG VITOUOVIIC KATAYOVIGAUEVOS TOV AAKOV GpyovTo Kol oVTmG TOV TiS debapaciog

OTEQOVOV ATOAUP®V, GVV TOIG ATOGTOAOLS Kol TAGV dtkaiolg dyadldpevog doEAlet TOV

BeoV kai matépa Kol EDA0YET TOV KOplov MUV Incodv Xpiotdv, TOV cwTiipa TGV Yoxdv

NUGV Kol Kufepvnny TOV COUATOV NUGV Kol TOEVE THG KOTA TV 0iKOVIEVNV

KaBoAkfig EkkAnoiog.

(“Through endurance having prevailed against the unjust ruler and thus received the

crown of immortality, rejoicing with the apostles and all the righteous he magnifies God

the Father and he blesses our Lord Jesus Christ, the savior of our souls and pilot of our
bodies and shepherd of the universal church throughout the world.”) (Mart. Pol. 19.2)
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Supplementary Material

Appendix A:

APPENDICES

Gospel parallels and allusions

Table of passages of Mart. Pol. containing gospel parallels or allusions, the

corresponding gospel texts, and a categorization of the gospel reference (with a brief analysis):

Mart. Pol. text

Gospel text

parallel type

Mart. Pol. 1.2: mepiépevey yap, tva
mopadodi, g kol 6 Koplog, tva
ol kot el antod yevoueda
(“For he [i.e. Polycarp] waited, in
order that he might be betrayed, as
also the Lord did, in order that we
might also be imitators of him.”)!

Matthew 26:2: Oidate 611 peta 600
NUEPOS TO TAGYO YiveTat, Kol O viog
100 avBpdmov Topadidotar €ig TO
oTavpmofvat.

(“’You know that after two days the
Passover is coming, and the Son of
Man will be handed over to be
crucified.”)?

Matthew 26:45: 161 EpyeTon mpog
TOVG pnafntag Kol Aéyel avTolg,
KaBebhdete [10] Aowmov kol
avamovecse- 1000 fyyikev 1 dpa Kol O
v10g T0D AvBpmdTOoL TapadidoTal Eig
YEIPOC AUAPTOADV.

(“Then he came to the disciples and
said to them, ‘Are you still sleeping
and taking your rest? See, the hour is
at hand, and the Son of Man is
betrayed into the hands of sinners.””)

Cf. Mark 14:41.

Luke 24:7: Aé&ywv T0V VIOV TOD
avBpamov 0Tt deT Tapadobijvar gig
YEIPOG AVOPAOTOV AUAPTOADY Kol

Declared
narrative parallel

1. Text of Mart. Pol. is from Ehrman, The Apostolic Fathers, 1.366—400. Translations

are my own, unless otherwise indicated.

2. Translations of biblical passages are taken from the NRSV unless otherwise noted.
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otavpodivar kol Tf tpitn fuépa
avaoTivaL.

(“saying that the Son of Man must be
handed over to sinners, and be
crucified, and on the third day rise
again”)

Mart. Pol. 5.1: xoi dre&iijhOev &ic
aypidlov oV HOKPAY ATEXOV A0 TG
TOAE®G Kol SIETPIPeV pet’ OAiymv,
vOKTO KOl fUEPOY OVOEV ETEPOV TOLDV
1| TPOGEVYOUEVOG TTEPL TAVTMV KOl TGV
KOTO TV OIKOVUEVTV EKKAN GOV, OTtEP
NV cvndeg avtd. (“And he went out
to a small country house not far from
the city and he waited with a few
others, night and day doing nothing
other than praying on behalf of all
people and the churches throughout
the world, just as was customary for
him.”)

Possible parallel to Jesus’ going out to
the garden of Gethsemane prior to his
arrest (cf. Matt 26:36-46; Mark 14:32-
42; Luke 22:39-46; John 18:1).
However, the language is significantly
different (Matt and Mark refer to the
place as a ywpiov; John calls it a
kfimoc; Luke only says that they went
out to the Mount of Olives, &i¢ 10 dpog
v Ehau®dv). The content of
Polycarp’s intercessory prayer is
significantly different from the
struggle and anguish of Jesus’ prayer
in the synoptics (John does not
mention Jesus praying at Gethsemane
at all). Only John gives any indication
of the location of the garden with
respect to the city (mépav 100 Kedpmv
10D YeWdppov), although in order to
know that it was “not far from the
city” one would have to know the
relative locations of Jerusalem and the
Kedron Valley. Polycarp moves on to
a second country house before his
arrest (Mart. Pol. 6.1), further
decreasing the parallel.

Possible, but
unlikely,
narrative allusion

Mart. Pol. 5.2: xol mtpocgvyouevog &v
ontaciq yéyovev Tpo POV NUEPDHV
100 GLAANEOTvoL aDTOV, Kai €108V TO
TPOCKEPAANLOV ADTOD DTTO TUPOG
KOTOKOIOUEVOV" KOi GTPOQELG elmey
TPOG TOVG GLV VTG O€l pe (@dvTa
kowdfjvat. (“And while praying three
days before he was seized, he had a
vision and he saw his pillow being
burned up by fire. And turning to
those with him, he said, ‘It is
necessary for me to be burned alive.’”)

Narrative parallel to Jesus’ passion
predictions.

Matthew 20:19: kai Tapad®covcty
avTOV 101G £0veaty &ig 10 éumaifon Kol
LOOTIYDGOL Kol GTOp@GL, Kol Th
Tpitn NuéEpa EyepOnoeton.

(“Then they will hand him over to the
Gentiles to be mocked and flogged and
crucified; and on the third day he will
be raised.”)

Matthew 26:2

Otdate 611 peTA dVO HUEPAG TO TAGKA
yivetat, Kol 6 viog Tod avOpdmov
TopodidoTol £ig TO oTaVPMOBT VL.
(“You know that after two days the
Passover is coming, and the Son of
Man will be handed over to be
crucified.”)

Undeclared
narrative parallel;
no clear
linguistic
parallels; the
temporal
indication (Mart.
Pol. 5.2: ©po
TPV NUEPDV;
Matt 26:2: petd
dvo NUEPAG TO
nhoya) is given
by the narrator in
Mart. Pol. and by
Jesus in Matt
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Cf. Luke 24:7.

Matt 16:21; Mark 8:31; Luke 9:22 all
use 0€l in relation to the passion
prediction, but do not give a means of
death.

Mart. Pol. 6.1-2: xoi ur ebpovteg
ovveldPovto moaddpia d00, GV TO
gtepov PfacavilOpevov OUOAOYNGEY.
NV yap xai advvarov Aabsiv antov,
énel kol ol Tpod1d6VTEG ADTOV OiKeTOL
VTTPYOV. ... 0l OE TPOSOVTEC AOTOV TNV
avtod T0D Tovda VTOGYOIEY TIH®PTAY.
(“And not finding [him] they seized
two young slaves, one of whom,
having been tortured, confessed. For
it was impossible for him to escape
notice, since even those handing him
over were members of his household.
... and those who handed him over
might undergo the punishment of
Judas himself.”)

(1) Judas is referred to as &ic T®V
dmdeka (Matt 26:14; Mark 14:10, 43;
Luke 22:47), 6vta €k 0D ap1Opod tdv
dmdexa (Luke 22:3), €ic &k @V
dmdeka (John 6:71), £i¢ [£k] @V
pofntadv avtod (John 12:4), hence he
could be considered an oikelog of
Jesus. However, the confession of a
young slave under torture could only
be considered to be loosely equivalent
to Judas’ intentional and uncoerced
betrayal of Jesus (especially given the
expectation in the ancient world that
slaves would confess under torture).
The narrative allusion is only made
clear by the explicit comparison of oi
nwpodovteg and Judas in the following
sentence, which claims that those who
betrayed Polycarp would suffer Judas’
punishment. However, as the fate of
the slave is not mentioned in Mart.
Pol., it is not possible to tell which
version of Judas’ fate is meant (Matt
27:3-10; Acts 1:18-19; or some other
tradition).

(2) Another possibility would be to see
“émel Kol ol TPod1doVTEG ADTOV OiKeTOL
vrijpyxov” as the fulfillment of Jesus’
prophesy in Matt 10:36, “kai &xBpoi
100 avBpdmov ol oiktokol avtod. [and
one’s foes will be members of one’s
own household]” (Cf. Mic 7:6: 3101
viog atipalel matépa, Buydnp
EMOVACTNCETOL ETTL TV UNTEPA OOTHG,
vOpen émt TV mevlepav avtiig, xBpol
avOpoOg mavteg o1 Gvdpeg ol &V TM 0Tk
avtod. [“for the son treats the father
with contempt, the daughter rises up
against her mother, the daughter-in-
law against her mother-in-law; your
enemies are members of your own
household’])

(1) Declared
narrative parallel

(2) Possible
secondary textual
allusion (The use
of oikeiol by
Mart. Pol. rather
than Matt’s
oiklakoi does not
negate the
possibility of this
being a textual
allusion,
especially as
oikelot is by far
the more
common term.
The even greater
textual difference
between the LXX
version of Mic
7:6 and Matt
10:36, despite the
fact that it seems
quite likely that
Matt is
referencing Mic
here, would
imply that the
concept was
more important
than the
particular
phrasing. The
same thing is
clearly true in the
case of Mart.
Pol. 6.2,
especially as the
primary allusion
is to Judas.)
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Mart. Pol. 6.2: xoi 6 gipfvapyog, 6
KEKANPOUEVOS TO ADTO Gvoua,
"Hpodng émreyopevoc, Eomevdey gig
70 0TAd0V aDTOV elcayayely, tva
EKETVOG LEV TOV 1010V KATpOV
amoption, XploTod KOWmVOG
vevopevog... (“And the police chief,
who was assigned the same name,
being named Herod, was eager to lead
him [i.e. Polycarp] into the stadium, so
that he might complete his own
destiny, becoming a partner with
Christ...”)

Only in Luke is Herod implicated in
Jesus’ death. In addition to Pilate’s
sending Jesus to Herod for
interrogation after his arrest (Luke
23:6-12), some of the Pharisees come
to Jesus to warn him that Herod
wishes to kill him, although Jesus
makes it clear that he must die in
Jerusalem and not under Herod’s
power (Luke 13:31-33: "Ev a0tfj Tj
®pa TpooHAOav Tiveg Dapicaion
Aéyovteg avtd, “EEelOe kai mopgvov
évtebfev, 6t ‘Hpdong Béher o
dmokteivaon. Kol elmev avToic,
[Mopevbévteg eimate T AAOTEKL TAOTN,
1800 &xBdALm darpdvia kol 1oElS
ATOTEL® onuepov kol avdplov kol T
Tpitn TEAEODUOL. TTANV Ol e
oNUepPOV Kal adplov Kai T EYouévn
mopebeabat, OTL 00K EvOEyETAL
TPoENTNV dmorécot EEm
"Tepovcainu. [“At that very hour some
Pharisees came and said to him, ‘Get
away from here, for Herod wants to
kill you.” He said to them, ‘Go and
tell that fox for me, “Listen, I am
casting out demons and performing
cures today and tomorrow, and on the
third day I finish my work. Yet today,
tomorrow, and the next day I must be
on my way, because it is impossible
for a prophet to be killed away from
Jerusalem.”””]).

In Mark, the Herodians are among
those who conspire to bring about
Jesus’ death and occasionally debate
with him (Mark 3:6; 12:13).

Declared
narrative parallel
(without
corresponding in
details with the
canonical
narratives)

Mart. Pol. 7.1a: "Exovtec obv 10
Toddplov, T TapackeLii Tepl deimvov
opav EERABOV StwyuTton Kol inmelg
HETA T@V cLVABOV aDTOTg OTAMY (OG
émi inotijv tpéyovtes. (“Then taking
the young slave, on the day of
preparation around the dinner hour,
the mounted police and horsemen
went out with their customary
weapons as though running down a
robber.”)

(1) In all the canonical gospels, Jesus
dies on the day of preparation (cf.
Matt 27:62; Mark 15:42; Luke 23:54;
John 19:14, 31, 42), rather than being
arrested on that day.

(2) The betrayer comes with those
seeking Polycarp, just as Judas
accompanies the crowd that seeks
Jesus (Matt 26:47; Mark 14:43; Luke
22:47; John 18:3), although the
mounted police and horsemen bring
the young slave with them, whereas
Judas is actively leading the crowd to
Jesus.

(1) Possible
undeclared
narrative parallel
(although with
significant
disparities)

(2) Undeclared
narrative parallel

(3) Direct verbal
allusion (o¢ émi
AnoTnyv is an
uncommon
phrase,
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(3) The phrase mg énl Anotnv occurs
in the synoptics in the account of
Jesus’ arrest (Matt 26:55 = Mark
14:48 = Luke 22:52: ¢ émi Anotijv
eENABate peta poyopdv kot ELA®V;
[“Have you come out with swords and
clubs as if I were a bandit?”’]).
However, in the synoptic gospels, the
phrase is spoken by Jesus (as part of a
question addressed to the crowd),
whereas in Mart. Pol., it is used by the
narrator to describe the behavior of
those seeking Jesus. The verb used by
the gospels is different from that used
in Mart. Pol. (although Mart. Pol. uses
e&Epyopon elsewhere in the sentence,
Tpéxw is used in the “against a robber”
phrase) and the weapons are specified
in the gospels, while they are only
referred to as those which are
“customary” in Mart. Pol.

suggesting that
Mart. Pol. is
quoting the
synoptic
narrative®)

Mart. Pol. 7.1b: kdaxeiBev 6& noLVATO
elg Etepov ympiov aneAbelv, GAL’ ovK
NnPovAndn eim@v- 0 BEANUO TOD B0D
vevéoBw. (“And he could have
departed from there to another place,
but he did not wish it, saying, ‘May
God’s will be done.””)

Possible parallels include:

(1) Christ’s prayer of submission to
God’s will in the garden

Matt 26:39: Tldtep pov, €i duvatdv
gotwv, Tapelddto an’ £uod 1o
TOTHPLOV TOVTO" ANV 00Y OC EYD
0EA AL OG 60

(“My Father, if it is possible, let this
cup pass from me; yet not what I want
but what you want.”)

Matt 26:42: Tldtep pov, €i o0 dOvaTo
T0DTO TAPEAOETY £V W) aDTO T,
vevnOnT® TO BEANUG Gov

(“My Father, if this cannot pass unless
I drink it, your will be done.”)

Cf. Mark 14:36; Luke 22:42

(2) Invocation of the Father’s will in
the Lord’s Prayer (Matt 6:10: ¢A8étw
N Paciieia cov- yevnOnTm 10 BEANUA
ooV, MG &V oLpavd Kol &ml YR [“Your
kingdom come. Your will be done, on
earth as it is in heaven.”]).

(3) Paul’s companion’s response to
Paul’s insisting on going to Jerusalem,

(1) Possible
undeclared
narrative parallel
- the language
does not
correspond in any
of the canonical
versions, but
there is a general
narrative
correspondence
(in that Jesus
could also have
fled); statement
is addressed by
Polycarp to his
companions,
rather than a
prayer directed to
God

(2) The second
person language
of the Lord’s
prayer can easily
be shifted to the

3. Cf. Holmes, “The Martyrdom of Polycarp and the New Testament Passion

Narratives,” 401; Massaux, Influence of the Gospel of Saint Matthew, 46—47.
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despite Agabus’ prophesy that he
would be arrested if he went there:
Acts 21:14: pn me@ouévou ¢ avTod
novydcapev gindvteg, Tod kupiov O
0 yvéshm.

(“Since he would not be persuaded,
we remained silent except to say, ‘The
Lord’s will be done.’”)

third person in
the context of
narrative (e.g.
Clement of
Alexandria,
Stromata
4.8.66.1; Origen,
De oratione 26).

(3) Possible
verbal allusion
and undeclared
narrative parallel
- context in Mart.
Pol. is quite close
to that in Acts;
references to “the
will of God” far
outnumber those
to “the will of the
Lord,” hence the
shift from to®
Kvpiov to 10D
Beod might be
inadvertent; use
of the aorist
vevéoOw rather
than the present
ywécho is
unlikely to be
significant,
particularly as
Chrysostom uses
the aorist when
quoting Acts
21:14
(Chrysostom, /n
Acta apostolorum
45.1,3 [PG
60.315, 317]);*
narrative
difference in that
this statement is
made by
Polycarp to
justify himself to
his companions,
rather than a

4. Holmes, “The Martyrdom of Polycarp and the New Testament Passion

Narratives,” 411-12.
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declaration of
acceptance by his
companions, as
in Acts.

Mart. Pol. 7.2-8.1: é&Enthoarto 6¢
a0TOVG, va OOV aDT® dPOV TPOG TO
npocebEachot Adedg. TOV O
Emutpeydvtov, otabeic Tpoonvéato
TANPNG OV THG XdprTog Tod Be0D
oVTMG, MG &Ml dVO Wpag U dvvacHar
oclwnfjoot Kol EkmAnTrectal Tovg
aK00OVTOC, TOAAOVG TE PUETAVOETY £ML
@ EAnAvBévan €ni torobtov Beompent
npecsPotny. "Emel 0¢ mote katémavoegy
TNV TPOGEVYNV, LVILOVEDGOG
AmAvVTOV Kol TV TOTOTE
oLUPEPANKOTOV QOTH, KPOV TE Kol
peydrmv, Evoocmv te kai adoEwmv, Kol
TAOTG TG KOTA TNV OIKOLUEVTV
kaBoiikiic éxkAnoiag... (“And he
begged them that they might grant him
an hour to pray undisturbed. And
when they permitted it, standing he
prayed, being so full of the grace of
God as to be unable to be silent for
two hours and those who heard him
were astounded, and many repented
having come out for such a prophetic
old man. And when he finished the
prayer, having remembered everyone
who had met with him at any time,
both small and great, both those of
high esteem and those of low esteem,
and the whole universal church
throughout the world...”)

(1) Saxer (following Camelot) sees
Polycarp’s extended prayer before his
arrest as a parallel to Jesus’ prayer in
Gethsemane prior to his arrest in the
synoptics (Matt 26:36-46; Mark
14:32-42; Luke 22:39-46, in John
there is no mention of Jesus praying in
Gethsemane).” However, Polycarp’s
intercessory prayer in Mart. Pol. does
not contain any of the struggle of
Jesus’ prayer in the garden.
Polycarp’s request for an hour to pray
might be an allusion to Jesus’ rebuke
of the disciples for being unable to
keep watch with him for an hour (Matt
26:40; Mark 14:37). However,
Polycarp uses the indeterminate “an
hour” (®pav) rather than the more
specific “one hour” (piav dGpav) in
Matt and Mark (and Polycarp actually
prays for two hours, not one).

(2) A closer parallel, at least in terms
of the content of the prayer and
perhaps also the setting, would be
Jesus’ extended prayer at the Last
Supper in John (17:1-26), which is
also primarily intercessory.

Polycarp’s prayer is also delivered in
the context of a meal, albeit not one in
which he himself shares (Mart. Pol.
7.2), and this meal could easily be

(1) Possible, but
unlikely,
narrative allusion

(2) Possible
narrative allusion

It seems more
likely that this is
part of the
general cultural
understanding of
what it means to
be a good bishop
(attention to
hospitality, care
and diligence in
praying for his
flock, etc.) than
any attempt to
allude to the
passion
narrative.®

5. Victor Saxer, “The Influence of the Bible in Early Christian Martyrology,” in The
Bible in Greek Christian Antiquity, ed. and trans. Paul M. Blowers (Notre Dame, IN: University

of Notre Dame Press, 1997), 356.

6. Holmes notes that by offering his future captors hospitality by providing them with
food and drink, Polycarp fulfills the role of a good host, establishing himself as their social
superior and shaming his persecutors (who come to regret having come after such a “godly old
man,” Mart. Pol. 7.3). Holmes suggests that if there is any gospel parallel here, it would be the
centurion’s declaration of Jesus as the son of God following the crucifixion (Matt 27:54 // Mark
15:39 // Luke 23:47). However, in the narrative of Mart. Pol., its primary role is to characterize
Polycarp as fulfilling the ideals of Greco-Roman culture. Holmes, “The Martyrdom of
Polycarp and the New Testament Passion Narratives,” 424-25.
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seen as a fulfillment of Jesus’
statement that “The one who ate my
bread has lifted his heal against me.”
(John 13:18: ‘O Tpa@xy®v pov T0v
dptov Enfipev & EUE TV TTEPVOV
av10D.), particularly as the young
slave who betrayed Polycarp would
almost certainly have been present (cf.
Mart. Pol. 7.1).

Mart. Pol. 8.1: ... Tfic ®pag EABoboNG
10D é€1évar, Hve kabicavteg anTov
fyayov gig v mOAY, 6vtog capfdatov
peydrov. (... when the hour came to
depart, having seated him on a donkey
they led him into the city, it being a

great Sabbath.”)

(1) Triumphal entry into Jerusalem:
Matt 21:7: fiyayov tv évov kol Tov
TOLOV Kol EmEOMKAV T ADTAV TO
ipdrio, Kol Enexdfioey Endvm avT®dV.
(“they brought the donkey and the
colt, and put their cloaks on them, and
he sat on them”)

John 12:14-15: gbpav d¢ 6 'Incodg
ovaplov €kabioev €T aTo, Kabmg
goTv yeypappévov, Mi eofod,
Buydtnp Ziov-1d0v 6 Paciiedg cov
gpyetor, kabnuevog émt TdAov dvov.
(“Jesus found a young donkey and sat
on it; as it is written: ‘Do not be
afraid, daughter of Zion. Look, your
king is coming, sitting on a donkey’s
colt!””)

The triumphal entry in Mark and Luke
does not include a donkey, but only a
foal (ndiov) (Mark 11:2-10; Luke
19:30-40).

(2) John refers to the Sabbath
following Jesus’ death as a “great day”
(John 19:31: Av yap peyéin f quépo
éxetvov 10b cafPdrov [“for that
Sabbath was a great day”]”). Hence,
John seems to be referring to the
Sabbath during Passover as the “great
Sabbath” or, perhaps, that it was a
“great Sabbath” because the first day
of the feast fell on a Sabbath. John
also uses the term “great day” to refer
to the last day of Sukkot (John 7:37:
"Ev 8¢ 1fj éoydn Nuépa T peydin tiig
¢optiic [“On the last day of the
festival, the great day”]). Hoffman
has suggested that John has

(1) Possible
undeclared
narrative parallel
(although the
donkey could just
be a practical
means of
transportation)

(2) Probable
textual/narrative
allusion to John
19:31 (the use of
the term “great
Sabbath” is very
unusual before
the 4th century
(John, Mart. Pol.,
and Mart.
Pionius), but the
narrative
chronology
doesn’t match
that of John
(where the “great
Sabbath” follows
Jesus’ death))

7. The translation here is my own.
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transformed the Jewish term “great
Sabbath” into a theological rather than
a strictly calendrical designation, a use
of the term that was followed by Mart.
Pol. (as a calendrical reference to the
Passover is unlikely, given that the
date of Polycarp’s martyrdom is
February 23; Mart. Pol. 21: pnaptopel
0¢ 6 paxdprog IMoldkapmog unvog
HavOikod devtépq ioTapEVOD, TPO
EnTa Kadavodv Maptiov, capfdtm
peydio [“But the blessed Polycarp
bore witness [Or: was martyred] on
the second day of the beginning of the
month of Xanthikos, February 23, on a
great Sabbath]).%

Mart. Pol. 8.2-3: kol danvto a0Td 6
eipnvapyog Hpmong kol 6 Totnp
a0tod Nikftng, ot Kol petafévreg
avTOV &Ml TNV Kapodyav Enelfov
mopokadelopevol kai Aéyovteg: Tl yap
Kakov €0ty ginetv: Koplog Kaioap,
kol EmBvoot Kol Td To0To1g AkdAovba
kol dtomlechar; 6 08 T PEV TPAOTA
0VK ATEKPivaTo aDTOTC, EMUEVOVIOV
O& auT®V £QN° 0L PEAA® TOLETV, O

(1) Interrogation of Polycarp by Herod
corresponds with Jesus’ interrogation
by Herod in Luke (23:6-12). Jesus
refuses to answer Herod, just as
Polycarp does at first (Luke 23:9:
EMNPOTO O ADTOV €V AOYOLS 1KAVOTG,
a0TOG 0& 00OEV amekpivato avtd [“He
questioned him at some length, but
Jesus gave him no answer.]). The
“fearful words” (dewva prjpoza)

(1) Possible
undeclared
narrative parallel

(2) Possible, but
unlikely,
narrative parallel

GLUPOVAEVETE [OL. Ol O€ ATOTVYOVTES
10D TEIGOL AOTOV SV PHUaTa EAEYOV
Kol PHETA GTOVOTIC Kabpovy avTdV, OC
KOTIOVTA ATo Tiig Kapohyog Amochpal

spoken to Polycarp could be seen as a
parallel to the contempt and mocking
meted out to Jesus by Herod and his
soldiers (Luke 23:11: &EovBevicag o6&

10 avtikviov. (“And the police
chief Herod and his father Nicetas met

avTov [kal] 6 Hpddng obvv toig
oTPATELHOCY AOTOD Kol EUTai&og

8. Hoffman, “The Jewish Lectionary, the Great Sabbath, and the Lenten Calendar,” 15—
18. Hoffman assumes that the great Sabbath was already celebrated by Jews on the Sabbath
before Passover in the second century. Yuval notes that Jewish literature before the year 1000
does not mention the term (except for a few possible references censuring the term as linked to
apostasy to Christianity; e.g. Pesikta d’Rav Kahana, end of “this month shall be fore you™) and
concludes that the Jewish celebration of Shabbat Hagadol grew out of later developments of
the Passover festival in order to create a counter-narrative to the Christian “Great Week” in the
middle ages. Yuval also notes that John uses the term “great day” in clearly messianic contexts
and that Sukkot is linked to messianic expectation in Zech 14. Yuval concludes that “great
day” was a term used for any festival day, which John layers with messianic meaning (although
he points out that it is not known whether John is drawing on a larger messianic tradition here
and applying it to Jesus or developing the idea on his own). Israel J. Yuval, “Passover in the
Middle Ages,” in Passover and Easter: Origen and History to Modern Times, ed. Paul F.
Bradshaw and Lawrence A. Hoffman (Notre Dame, IN: University of Notre Dame Press,
1999), 128—-40.
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him [i.e. Polycarp], and transferring
him to the carriage, they began to
persuade him, sitting beside him and
saying, ‘Why is it bad to say, “Caesar
is Lord” and to offer incense and such
analogous things and to save
yourself?’” At first he did not answer
them, but when they persisted he said,
‘I am not going to do what you advise
me.” And having failed to persuade
him, they began saying fearful words
and they put him down with such haste
as to scrape his shin coming down
from the carriage.”)

nepParav EoBfTo Aapumpay
avénepyev avtov @ [Thdto [“Even
Herod with his soldiers treated him
with contempt and mocked him; then
he put an elegant robe on him, and
sent him back to Pilate.”]). Following
his questioning by Herod, Polycarp is
sent on to his trial by the proconsul, as
Jesus was sent back to Pilate for
formal trial. The questioning of
Polycarp by Herod mirrors his actual
trial before the proconsul, just as
Jesus’ encounter with Herod mirrors
the trial before Pilate. It is also likely
that Herod, as the gipfjvopyog, was a
local official, whereas the proconsul
would have been sent from Rome. In
a similar way, Herod, as the
TeETPAPYNG, Was a local official,
whereas Pilate was the governor
appointed and sent from Rome.’

(2) Mention of Herod’s father Nicetas
may be meant to recall the questioning
of Jesus by Annas, the father-in-law of
Caiaphas (John 18:13-24). However,
Annas and Caiaphas are not present
together in John, nor is it clear that
Nicetas had previously held the office
of police chief, as Annas had been
high priest (Annas is referred to as
apyepevg four times in this passage).

Mart. Pol. 9.1: T® &¢ [loAvkdpmem
glo1ovT €ig 10 0TAd0V POVN €&
ovpavod &yéveto- ioyve, [oAdkapme,
Kol avopifov. kol TOV pEV eimdvTa
0Vdelc £1dev, TNV 88 PNV TV
NUETEP®V Ol TOPOVTEG HKOVGAV.
(“But on entering the stadium a voice
came to Polycarp from heaven, ‘Be
strong, Polycarp, and be courageous

Possible parallel to the voice from
heaven at a moment of crisis in Jesus’
life (John 12:28: mdtep, 66E0c6V Gov
70 dvopo. TABev oDV oV £k TOD
ovpavod, Kai £€d0&aca Kol Taiy
do&aow. [“Father, glorify your name.”
Then a voice came from heaven, ‘I
have glorified it, and I will glorify it
again.””]).!® The voice in John

Possible
undeclared
narrative parallel

(See table of
other biblical
parallels in
Appendix C for a
discussion of a

9. While only Luke includes an encounter between Herod and Jesus, all of the gospels

contain at least two trials of Jesus -- one before the Sanhedrin and one before Pilate (Matt
26:57-69; Mark 14:53-65; Luke 22:54, 63-71; John 18:13-14, 19-24), with the additional trial
before Herod in Luke (Luke 23:8-16). The interrogation of Polycarp by Herod and his father in
the carriage provides a similar double trial.

10. Barnard, “In Defense of Pseudo-Pionius’ Account of Polycarp’s Martyrdom,” 194—
95.
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[Or: be manly].” And no one saw the
one who had spoken, but those of our
people who were present heard the
voice.”

similarly offers encouragement and
reassurance and there are similar
indications of distinctions between
those who could and could not hear it
clearly.

textual allusion
to Josh 1:6, 7, 9,
18.)

Mart. Pol. 9.3: &ykeuévov 8¢ Tod
avBvmdrov kai Aéyovtog: OUoGOoV, Kol
AmoAd® og, Ao1OpNCOoV TOV XP1oTdHV,
gomn o [lohbkapmog: dydofkovta Kol
€€ €t dovAED® AVTH, KOl OVOEV LE
noéiknoev. kol tdg dOVaL
BAaconuijcol Tov factiéa pLov Tov
ocmooavta pe; (“But since the
proconsul was insistent and said,
‘Swear and I will release you, curse
Christ,” Polycarp said, ‘I have served
him [i.e. Christ] for eighty-six years
and he has done nothing wrong to me.
And how can I blaspheme my king
who saved me?°”)

Contrast between Christ and Caesar is
similar to that in John and Luke:

John 18:33-37: EicfjA0ev ovv méAv
€ig 10 mpartwprov 6 [MAdtog kai
Epdvnoev 1oV Incodv kai lmev avtd,
2V €1 6 Boothedg tdv Tovdainv;
anekpidn 'Incode, ’Amo ceavTOd GV
tod10 Aéyerc fi Aot elmdv cot mepi
éuod; dmekpifn 6 [Mhdtog, MATL &yd
"Tovdaiog eip; 10 £€Bvog TO GOV Kai ol
ApYEPETC TAPESOKAY GE EpOl Tl
émoinoag; dmekpifn ‘Incodg, 'H
Bactdeio 1) Eur 0Ok E0TLV €K TOD
KOGHOL TOLTOV" €l €K TOD KOGUOV
toOToL 7V 1 PBactreia 1 &uf, o
vanpétar ol Epol ywvifovro [dv], iva
un mapadodd toig Tovdaiolg vov d& N
Bacideio 1) Eur 0Ok EoTiv €vieDOev.
gimev ovv avtd 6 [Tikditoc, OvKODV
Bactrevg el 60; dmexpidn 6 'Incode,
20 Aéyelg Ot factredg sipt. £y €ig
TODTO YeyEvvnuon Kol €ig T00Tto
Enoba gig Tov kOGHOV, Tva
HopTUpNo®m i dAndeia- mig 6 AV éx
TG AnOeiog dKovEL LoV THG POVTS.
(“Then Pilate entered the headquarters
again, summoned Jesus, and asked
him, ‘Are you the King of the Jews?’
Jesus answered, ‘Do you ask this on
your own, or did others tell you about
me?’ Pilate replied, ‘I am not a Jew,
am I? Your own nation and the chief
priests have handed you over to me.
What have you done?’ Jesus
answered, ‘My kingdom is not from
this world. If my kingdom were from
this world, my followers would be
fighting to keep me from being handed
over to the Jews. But as it is, my
kingdom is not from here.’ Pilate
asked him, ‘So you are a king?’ Jesus
answered, ‘You say that [ am a king.

Possible
undeclared
narrative parallel
- Although it
seems more
likely that the
reference to
Christ as king
(Bootreng) is
simply standard
Christian
language and the
contrast between
Christ and Caesar
is inherent to
Polycarp’s own
situation.!' The
themes may be
drawn from the
passion
narratives, but
there is no
indication of any
intentional
allusion to them.

11. Clement refers to God as king (Baciietg) (I Clement 61.2), as does Justin Martyr
(e.g. Dial. Tryph. 34.2; 36-37; 38.3-5; 135.1; 137.2).
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For this I was born, and for this I came
into the world, to testify to the truth.
Everyone who belongs to the truth
listens to my voice.’”)

Cf. John 19:12-15

Luke 23:2-3: fip&avto o0& katnyopeiv
avtod Aéyovteg, Tobtov edpapev
daoTpépovta TO £0vog udV Kol
koAvovta eopovg Kaiocapt didovar kai
Aéyovta €00Tov XploTov Paciiéa
glvor. 6 8¢ IIlditog NPOTNGEV ADTOV
Aeymv, TV €1 0 Pactdedg Tdv
Tovdaimv; 6 0¢ dmokpdeic adTd £,
X0 Aéyels.

(“They began to accuse him, saying,
‘We found this man perverting our
nation, forbidding us to pay taxes to
the emperor, and saying that he
himself is the Messiah, a king.” Then
Pilate asked him, ‘Are you the king of
the Jews?’ He answered, ‘You say

299

SO.

Mart. Pol. 10.2: €pn 6 dvBomoTog:
meIcov TOV Ofjpov. 6 o6& [oAvkapmog
glmev: o6& pév kai Adyov nEiokoa-
dedddyueda yop apyoic kai EEovoiong
V7O 10D 00D TETUYUEVOLG TIUTV KATA
10 Tpociikov TV W PAATTOLGOV TUAS
amovéuey: €keivoug 6€ ovy 1yoDHOL
a&iovg 100 dmoloyeichon avToTg.
(“The proconsul said, ‘Persuade the
people.” But Polycarp said, ‘I
consider you worthy of an account, for

John 19:11: d&nexpidn [adtd] ‘Incode,
Ovk elyec EEovoiay kat £uod
o0depiav €1 pr fv dedopévov cot
Gvbev- 010 T0DTO 0 TOPUSOLG UE GOt
peilova apaptiov Exet.

(“Jesus answered him, “You would
have no power over me unless it had
been given you from above; therefore
the one who handed me over to you is
guilty of a greater sin.””)

Possible
undeclared
narrative parallel
(wording is
closer to that of
Rom 13:1 and 1
Pet 2:13, but the
context is closer
to that of John)

[see table of

we are taught to impart honor to rulers | (Cf. Rom 13:1 and 1 Pet 2:13 other biblical
and authorities appointed by God in so | discussed in chart of other biblical parallels in

far as it does not harm us, but [ do not | parallels in Appendix C.) Appendix C]
think those people are worthy of my

defending myself to them.””)

Mart. Pol. 11.1: O 8¢ avB0Omatog John 19:10 Aéyet obv 00td 6 ITkditog, | Possible

glmev: Onpia &yw, ToOTOIG GFE "Epoi 00 A&l ok 01dag 8Tt undeclared
mopofard, av un petovonone. (“But | égovoiav Exm dnoAboai og kai narrative parallel
the proconsul said, ‘I have beasts, | ¢€ovaiav &y otavpdoai og; (although this is

will throw you to them, unless you
repent.””)

(“Pilate therefore said to him, ‘Do you
refuse to speak to me? Do you not
know that I have power to release you,
and power to crucify you?’”)

also just a natural
question to ask in
the course of the
proceedings)'?

12. It is interesting that the narrative order in Mart. Pol. 9.3-11.1 (comparison between




80

Mart. Pol. 12.1: Tabta 6¢ kol Etepa
migiova Aéymv Bdpoovg Kol yapdc
gvemiumiato, Kol T0 TPOG®MTOV aTOD
YOPLTOG EMANPOVTA DSTE OO POVOV U
oLUTEGETV TapayBEvTa VIO TV
Aeyouévmv Tpog adTOV, AALA
TOVVAVTIOV TOV AVOVLTOTOV EKOTTVOL...
(“And saying these and many other
things, he was filled with courage and
joy, and his face was full of grace, so
that not only did he not fall down from
being troubled by the things said to
him, but on the contrary the proconsul
was confounded...”)

Proconsul is confounded at Polycarp’s
lack of fear and his ability to face
potential execution with courage and
joy, just as Pilate is amazed that Jesus
does not attempt to defend himself:

Matt 27:14: xoi 00K dmekpifn adTd
TPOG 0VOE &V pTjua, dhote Boopalew
TOV NYEUOVA Alay.

(“But he gave him no answer, not even
to a single charge, so that the governor
was greatly amazed.”)

Mark 15:5: 06 6¢ 'Incodg ovKETL 00OEV
amekpidn, dote Bovpalew Tov
[T\dtov.

(“But Jesus made no further reply, so
that Pilate was amazed.”)

(Cf. John 19:8-10)

Possible
undeclared
narrative parallel
- although the
verb in Mart.
Pol. (¢&lom) is
different from
that used by both
Matt and Mark
(Bowpslm)'

Mart. Pol. 12.2: to0t0ov AgyBEvTog
V7O 10D KNPLKOG, dmav 1O TAT00g
E0vav te kol ‘lovdainv Tdv TV
Zpodpvay KoTotKoOVTOV AKOTOCYETD
Ooud Kol peydAn eovij Enefoa- ovtog
gotv 0 Tiig doePeiog d16GcKAAOG, O
ToTP TOV XPLoTiavdy, 6 TdV
NUeETEP®V Be®dV KaBupETNG, O TOALOVG
d1ddoKwVv ur Bvev undé TpocskuveY
107¢ 0e01g. (“When this had been said
by the herald, the entire multitude of
both Gentiles and Jews who lived in
Smyrna cried out in an uncontrollable
rage and a loud voice, ‘This is the
teacher of impiety, the father of the
Christians, the overthrower of our
gods, the one who teaches many not to
sacrifice or worship the gods.””)

The cry of the spectators in the
stadium following the herald’s
announcement may contain an echo of
the cry of the crowd accusing Jesus at
his trial before Pilate in Luke

(Luke 23:2: fip&avto d¢ xotnyopelv
avtod Aéyovteg, Tobtov edpapev
dtaoTpépovta TO £0vog udV Kol
koAvovta eopovg Kaiocapt didovar kai
Aéyovta €0Tov XploTov Paciiéa
etvor. [“They began to accuse him,
saying, ‘We found this man perverting
our nation, forbidding us to pay taxes
to the emperor, and saying that he
himself is the Messiah, a king.””’]).

Lieu notes that the Jews are only
mentioned following the formal

Possible
undeclared
narrative parallel
(although the
parallels with
Acts are more
compelling)

Christ and Caesar, obedience to authorities appointed by God, and threat of execution on the
part of the Roman official) is precisely the reverse of the sequence in John 19:10-15. The
inclusion of these three narrative elements in order (even though the order is reversed) increases
the probability that Polycarp’s trial in Mart. Pol. is intentionally alluding to Jesus’ trial, even
though the parallels are relatively weak individually.

13. John does not actually state that Pilate was amazed. It is simply implied by his
question to Jesus (John 19:10: 0¥k oidog 611 é€ovciav &ym dmoddooi oe kai EEovciay Exm
otavpdoai og; [“Do you not know that I have the power to release you and the power to crucify

you?”]).
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announcement of Polycarp’s
confession by the herald (Mart. Pol.
12.1-2). She sees their presence as a
manifestation of a theological desire to
have a universal audience for
Polycarp’s witnessing to the gospel.
Polycarp’s martyrdom then serves to
fulfill Jesus’ prophesy (Matt 10:17-18:
TPOCEYETE O GO TOV AVOpOTOV-
TOPOdDGOLGLY YOp VUAG €ig GUVESPLLL
Kol €V T0lg CUVOY®YOIS VTV
LOOTIYOCOVOY VUGG kol &l
Nyepodvog o€ kol Pactiels dybnoeode
gvekev €U0 €1g LOPTLPLOV ADTOTG Kol
101G €0veowv. [“Beware of them, for
they will hand you over to councils
and flog you in their synagogues; and
you will be dragged before governors
and kings because of me, as a
testimony to them and the Gentiles.”]
Cf. Eusebius, Hist. eccl. 5.16.12).14

(See also discussion of parallels with
Acts in table of other biblical parallels
in Appendix C.)

Mart. Pol. 12.3: 1t61e £00&gv a0TOTG
opoBupadov EmpPorioal, doTE TOV
[MoAvkaprov {dvTa Katakabool. £5gt
Yap TO Tiig Pavepwbeiong éml 10D
TPOCKEPUANIOL OTTAGIOG
TANpwbijval, 0te 10V 0HTO KAOUEVOV
TPOGEVYOLEVOG EIMEV EMGTPAPEIG TOIC
oLV OOTG TGTOTG TPOSPNTIKDG: OET
pe {dvto kataxkavbijvat. (“Then it
was established by them to call out
with one accord that Polycarp was to

(1) It is the crowd that demands
Polycarp’s sentence (in effect
sentencing him themselves), just as the
crowd calls for Jesus’ crucifixion
(Matt 27:15-26; Mark 15:6-15; Luke
23:18-25; John 19:1-16). Just as
Polycarp is not explicitly sentenced by
the proconsul, so Pilate does not
explicitly sentence Jesus, rather in
both cases they concede to the crowd’s

(1) Possible
undeclared
narrative parallel
- the explicit
inclusion of the
Jews (along with
the Gentiles)
among those who
call out for
Polycarp to be

14. This tendency to portray universality through the phrase “both Jews and Greeks” is
also seen in Acts (e.g. Acts 19:10, 17; cf. 14:1, 5) and in Hegesippus’ account of the martyrdom
of James in Eusebius (Hist. eccl. 2.23.11: wdcot oi puloi peta kai t@v E0vav; 2.23.18: paptug
oVtog GANONC Tovdaiolg te kai “EAAnGy yeyévnton 11 Incodg 6 Xpiotdg otiv). Cyprian and
Tertullian also use the pairing of Jews and Greeks to express universality (e.g. Cyprian, De
bono pat. 21; Epist. 59.2; Tertullian, Apol. 7.3; Scorp. 10.9). Lieu argues that the tendency of
the Jews to emerge from and then again merge into an amorphous crowd of the unrighteous
demonstrates the tension in early Christian writings between the Christian self-understanding of
themselves as a “third race” differentiated from both Jews and Gentiles and a more dualistic
image of the righteous and the unrighteous. Hence, the appearance of the Jews in the Mart.

Pol. is a demonstration of Christian self-identity and self-understanding, growing out of
Christian apologetics. Judith Lieu, “Accusations of Jewish Persecution,” 286—87.
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be burned alive. For it was necessary
that the vision that had been revealed
about the pillow be fulfilled, when
having seen it burning while praying,
turned towards the faithful with him,
he said prophetically, ‘It is necessary
that I be burned alive.’”)

demand.?

(2) Statement that Polycarp’s death is
the fulfillment of prophesy parallels
the emphasis of the fulfillment of
prophesy in the passion narratives
(e.g. Matt 26:53-54, 56; Mark 14:49;
Luke 24:5-9, 13-27, 44-49; John 18:7-
9,32; 19:23-24, 28, 36-37; cf. Matt
27:18-19, Pilate’s wife’s dream about
Jesus; Luke 23:28-31, Jesus’ prophesy
of coming catastrophe).

(3) Recalling of the prediction of
Polycarp’s death (Mart. Pol. 5.2)
parallels the recollection of Jesus’
passion predictions in John

(John 18:32: tva 6 Adyog T0D 'Incod
TAnpoodf Ov elnev onuaivov Toim
Bavaty fperlev darnobvioxew [“This
was to fulfill what Jesus had said
when he indicated the kind of death he
was to die.”’]). Luke includes a post-
resurrection reminder of the passion
predictions, but without any reference
to the means of death (Luke 24:5-9).
Matt has the Pharisees and chief
priests inform Pilate of Jesus’
predictions of his death and
resurrection, to justify setting a guard
on the tomb in case Jesus’ disciples
come to steal the body in order to
pretend that Jesus rose from the dead
(Matt 27:62-66). Of these, Mart. Pol.
12.3 is closest in context and content
to John.

burned (Mart.
Pol. 12.2)
emphasizes the
narrative parallel,
although the
importance of
acclamations by
spectators in the
arena may be the
predominant
reason for the
crowd’s
determining the
sentence (see
table of arena
motifs in
Appendix B)

(2) Possible
undeclared
narrative parallel
- although
indicating God’s
sovereignty and
providence
through the
fulfillment of
prophesy was
part of a common
Christian world-
view and, hence,
not necessarily
an allusion to the
passion
narratives
(particularly as
the focus in the
gospels is
primarily on the
fulfillment of
scripture and not
visionary
revelations)

15. Pilate tells Jesus that he has the power to crucify him in John (John 19:10), but there
is no explicit record of the sentence beyond his handing Jesus over for crucifixion (John 19:16;
cf. Matt 27:26; Mark 15:15). Luke states explicitly that Pilate conceded to what the crowd
demanded, but still emphasizes that he is granting the wishes of the crowd (Luke 23:24: «ai
[TAdtog eméxpivev yevésBo 10 aitnua avt®dv: [“So Pilate gave his verdict that their demand

should be granted.”]).
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(3) Possible
undeclared
narrative parallel
(with John 18:32)

Mart. Pol. 13.1: ... 1@V OyAev
TOPOYPTIHO CLVOYOVTOV EK TE TOV
épyaotnpiov kol Baraveiov Ebia kol
epOyova, paiota Tovdaimv
Tpobvume, ag £00g aTOTC, €ig TadTA
vrovpyodviov. (“the crowds
forthwith gathering together timber
and dry sticks from the workplaces
and baths, the Jews assisting
especially eagerly in these things, as
was customary for them.”)

The particular mention of the Jews in
conjunction with Polycarp’s death
may be intended to parallel the role of
the Jews in Jesus’ death. It is
possible, of course, that the gathering
of wood for the execution of damnati
was customary for the Jews in
Smyrna. However, it seems highly
unlikely that Jews would be engaged
in such activities on a Sabbath (let
alone a “great Sabbath,” assuming that
the reference is to a calendrical
festival and not a purely theological
category).'®

Possible
undeclared
narrative parallel

Mart. Pol. 13.2: Ote 8¢ 1| TupKaid
nrododn, drobéuevog Eavtd navta
Ta ipdTio Kol Avoag Ty {ovny
EMEPATO KOl DTOADEY EQVTOV, L)
TPOTEPOV TODTO TOLDV 010 TO diel
£KOOTOV TV TOT®Y 6ToVdALEY,
00TIC TAYIOV TOD YPOTOG ADTOD Gy TolL
(“And when the pyre was prepared,
laying aside all of his clothes and
loosening his belt, he also attempted to
remove his shoes, he had not
previously done this as each of the
faithful was always eager to do it, [to
see] who would grasp his skin most
quickly”)

(1) Polycarp’s removal of his clothing
parallels the removal of Jesus’
clothing prior to his crucifixion
(although the gospels do not mention
the removal of his clothing, just its
disposal implying that it had been
removed):

Matt 27:35: otavpodoavteg 6¢ adTOV
dlepepioavto Ta ipdTIo AHTOD
Baiiovteg KATpOV,

(“And when they had crucified him,
they divided his clothes among
themselves by casting lots;”)

Cf. Mark 15:24 // Luke 23:34 //
John 19:23-24

(2) The reference to Polycarp’s
difficulty in removing his shoes may
be an allusion to John the Baptist’s
statement that he was not worthy to
undo Jesus’ sandals, although the

(1) Possible
undeclared
narrative parallel
- although given
the lack of any
specific
references
linking the two
narratives (e.g.
casting lots for
Polycarp’s
clothing), it is
more likely that it
was just common
practice for
people to be
executed naked

(2) Possible
undeclared
narrative parallel
(the slight
narrative

16. Gibson notes that gathering firewood on the Sabbath is one of the few activities
specifically banned by the Torah (Ex 35:3; Num 15:32-36). Elizabeth Leigh Gibson, “The Jews
and Christians in the Martyrdom of Polycarp: Entangled or Parted Ways?” in The Ways That
Never Parted, ed. Adam H. Becker and Annette Yoshiko Reed (Tiibingen: Mohr Siebeck,

2003), 151-52.
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language is significantly different.!”

However, the mention of baptism by
fire in conjunction with this saying of
John the Baptist in Matt and Luke may
strengthen the potential allusion.'®

Matt 3:11: 06 d¢ omic® pov EpyoOUEVOG
ioyvpodTEPOG HOD £0TIV, 0V 0K £ipi
ikavOg T vITodnpata factdoat:

(“but one who is more powerful than I
is coming after me; I am not worthy to
carry his sandals”)

Mark 1:7: xol ékfpvccev Aéymv,
"Epyeton 6 ioyvpdtEPOC oL OTiowm
1OV, 0 0VK gl ikavog Khyag Aboat
TOV ipdvta T@V DTOONUATOV aDTOD.
(“He proclaimed, ‘The one who is
more powerful than I is coming after
me; [ am not worthy to stoop down
and untie the thong of his sandals.””’)

Cf. Luke 3:16 // John 1:27

awkwardness of
this comment in
the text would
seem to imply
that this is an
intentional
allusion to the
gospels, despite
the verbal
disparities)

Mart. Pol. 14.2: gdhoy® og, 611
N&loodg pe Thg Nuépag Kol dpag
TA0TNG, TOD AaPETV 1e HEPOG EV
aplOud TAV PapTOPOV £V TG TOTNPIM
100 Xp1o1od 60V €ig dvactacty (g
aiviov Yyoyfic Te Kol cOHTOC &V

(1) “Cup of your Christ” is a possible
allusion to Matt 20:22-23 (dmokpiBeic
8¢ 0 'Incodg einev, Ovk oidate Ti
aitelobe. SOvache melv TO moTNPLOV O
EYD LEAA® TTIVELV; AEYOLOIV ODTR,
Avvapeba. Aéyer avtoig, TO pev

(1, 2) Possible
textual allusion -
(1) seems to be
somewhat more
likely than (2)."
Although both

17. The reference to sandals (bmodnpata, or the strap of the sandal, ipdvta @V
vrodnpdtmv, in Mark and John) is explicit in all four gospels, while it is only implied by the

verb vmoAb® in Mart. Pol. Matt does not refer to the removal/undoing of the sandals at all, but
to carrying or holding them (Baotdoar).

18. The baptismal fire in both cases has a purifying function, destroying the chaff while
preserving the separated wheat (Matt 3:12: o0 10 nthov &v 1] xetpi odTod Kai Srakadapiel v
dAwva avTod Kol GLVAEEL TOV GTToV aOToD €ig TV AmoON KNV, TO 6€ GYLPOV KATAKODGEL TVPL
acPéotw. [“His winnowing fork is in his hand, and he will clear his threshing floor and will
gather his wheat into the granary; but the chaff he will burn with unquenchable fire.”] // Luke
3:17). The fire on which Polycarp is burned is described as having a similarly purifying
function (Mart. Pol. 15.2). The theological link between baptism and martyrdom may also
strengthen the link between Mart. Pol. and the gospel passages, despite the disparities in
language. All four gospels refer to the special baptism Jesus will perform either immediately
prior or following the comment about Jesus’ sandals.

19. Trip sees this as a clear reference to Matt 20:22-23 // Mark 10:39-39, with a less
direct allusion to the prayer at Gethsemane. Tripp, “Prayer of St Polycarp,” 101.
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apBapoia Tvevpatog ayiov- (“I bless
you, because you have deemed me
worthy of this day and hour, that I may
receive a share in the number of the
witnesses [Or: martyrs] in the cup of
your Christ into resurrection of eternal
life of both soul and body in
immortality of Holy Spirit”)

TOTNPLOV KoL iesbe, 10 0¢ kabicat £k
de&1dv pov kol €& eDOVOU®Y 00K
gotv £uov [todto] Sodvar, GAL oig
Nroipaoctol Vo Tod TaTPdS pov. [“But
Jesus answered, ‘You do not know
what you are asking. Are you able to
drink the cup that [ am about to
drink?’ They said to him, ‘We are
able.” He said to them, “You will
indeed drink my cup, but to sit at my
right hand and at my left, this is not
mine to grant, but it is for those for
whom it has been prepared by my
Father.””’] // Mark 10:38-39).

(2) Cup may also possibly be an
allusion to Christ’s prayer in the
garden that the cup be taken from him:
Matt 26:39: «ai tpoghBdv pikpov
gneoev £M TPOCHOTOV AHTOD
TPOCELYOUEVOG Kal Aéywv, TTdtep pov,
€1l Suvatov EoTy, ToPeAOdT® AT LoD
TO TOTNPLOV TODTO" TATV 0VY OOG £YD
0EAm AL G oV.

(“And going a little farther, he threw
himself on the ground and prayed,
‘My Father, if it is possible, let this
cup pass from me; yet not what I want
but what you want.””)

Cf. Mark 14:36 // Luke 22:42

(3) Reference to “hour” as a way of
referring to the time of one’s death
may be an allusion to its use in John
(John 12:27: NOv 1 yoyn pov
tetdpaxtal, Kol Ti €inw; [atep, cdodv
ue éx Tiig Mdpoc TanTng; AL S1d TOUTO
NAOov &ic Ty Hpav Tavty. [“Now my
soul is troubled. And what should I
say—Father, save me from this
hour’? No, it is for this reason that I
have come to this hour.”] Cf. John
2:4; 7:30; 8:20; 12:23; 13:1; 17:1)

use the concept
of “cup” to refer
to suffering and
death, the context
of Matt 20:22-23
// Mark 10:38-39
is closer to that
of Polycarp in
that it involves a
desired imitation
of Jesus’ death.

(3) Possible
textual allusion -
John does not
mention a “day”
(fuépa), which
may argue
against this being
an allusion.
However, both
Mart. Pol. and
John use ®pa in a
similar way,
which makes the
allusion more
likely.2°

Mart. Pol. 15.1: peyding o0&
gxhapydaong ehoyog, Badua idoueyv,
oig idetv €500 of kai &tnphOnuev &ig
10 AvayyetAot TOTG AOITOTC TA
vevopeva. (“And when a great flame

Possible reference to similar claim in
John’s passion narrative that the
eyewitness was present and testified to
what he had seen for a providential
purpose (John 19:35: kol 6 Eéopakmg

Possible
undeclared
narrative allusion
- Although the
sense of the two

20. Massaux, Influence of the Gospel of Saint Matthew, 2.49.
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blazed forth, we saw a marvel, which
was given [to us] to see, we who also
have been preserved to report the
events to those remaining [Or: to our
descendants].”)

HepapTOPNKEY, Kol aAnOv adTtoD
gotv 1 poptopio, koi Ekeivog o1dev
OTL AANOR Aéyel, Tva kal DUETg
motev[onte. [“He who saw this has
testified so that you also may believe.
His testimony is true, and he knows
that he tells the truth.”])*!

passages is
significantly
different.

Mart. Pol. 16.1: mépag yodv 1d6vteg ol
GvopOoL 1] SUVAUEVOV 0TOD TO GMUA
V7O 10D TVPOG damavnbijval,
éxélevoav TpoceABovVTa aDT®
KoppékTopa Topafdoat E1pidlov. kol
10070 Moo avtoc, ENADey mepioTepd
kol TAf00g aipatog, Mote KatacBEoal
10 TTOp Kol Boavpdoot Tavta TOV OYAoV,
el TocanTn TIC dopopd peTald TV TE
amiotov Kol T@v ékkektdv: (“At last
then, the lawless ones seeing that his
body could not be consumed by the
fire, they ordered an executioner going
up to stick a dagger in him. And when
he had done this, a dove and a great
quantity of blood came out, so that the
fire was quenched and the whole
crowd marveled that there could be so
great a difference between the
unbelievers and the elect”)

(1) Polycarp’s being stabbed with a
dagger has been seen as an allusion to
the piercing of Jesus’ side with a lance
(John 19:34: &AL €l T@V GTPOTIOTAV
AOYYN aTod TNV TAELPAVY EVuey, Kol
EERMDEY €00V aipo kod HSwp.
[“Instead, one of the soldiers pierced
his side with a spear, and at once
blood and water came out.”]).
However, there are a number of
significant disparities between Mart.
Pol. and John: Polycarp’s stabbing
leads to his death, whereas Jesus is
pierced after death; the weapon is
different, as is the vocabulary used in
the two passages generally; only blood
(and perhaps a dove) emerges from
Polycarp’s wound, whereas blood and
water flow from Christ’s side
(although it is possible that the
extinguishing of the fire by Polycarp’s
blood is meant to invoke the idea of
water); the location of Polycarp’s
wound is not specified, although
standard arena practice would suggest
that he was stabbed in the throat and
not the side.?

(1 & 2) Possible
undeclared
narrative
parallels,
although (2)
provides the
closer parallel.
However, there
are also
significant
difficulties in
both cases,
particularly the
omission of any
mention of water
in Mart. Pol.
Arena victims
were typically
stabbed or had
their throats cut
in order to ensure
they were dead
(see discussion of
arena motifs
below), although
this does not
negate the
possibility that an

21. Barnard, “In Defense of Pseudo-Pionius’ Account of Polycarp’s Martyrdom,” 194—

95.

22. The dove is almost universally assumed to be a later interpolation into the text,
primarily because it is missing in Eusebius. Dehandschutter, “Martyrium Polycarpi,” 49. The
text itself also gives indications of a possible interpolation, although it is not possible to
determine from the text alone whether the dove or the blood has been added. The absence of
the dove from Eusebius’ text may imply that the dove is the more likely interpolation.
However, there are far more theological reasons for the addition of the blood than for the dove.
And it is quite possible that Eusebius may have removed the dove if his source contained both
elements in order to correct the grammatical difficulties, particularly because of the theological
resonances of the blood. For a more detailed discussion of the textual issues in this passage,
see the section of textual issues related to Mart. Pol. above.
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(2) Another possible parallel is an
addition to the text of Matt 27:49 in a
non-insignificant group of manuscript
witnesses (X B C L (I') 34 miniscule
MSS, vg™* mae). The text is similar,
but not identical, to John 19:34:
oAlog dg AaPov Aoyynv eVuEEV aUTOL
NV TAgvpay, Kot EENABeV VO®P Kot
oipo [“Instead, one of the soldiers
pierced his side with a spear, and at
once blood and water came out.”].
The placement of the addition is such
that the piercing of Jesus’ side occurs
before death (rather than after, as in
John) and seems in some way to be the
precipitating event in causing his
death. This makes it much closer
narratively to the stabbing in Mart.
Pol. 16.1.3

allusion to the
passion narrative
was also
intended.

Mart. Pol. 16.2: wav yap pijpa, O
apfiKev £k T0D GTOUATOG ADTOD, Kol
ételelmdn kol teheiwOnoetan. (“For
every word, which came forth from his
mouth, both was fulfilled and will be
fulfilled.”)

(1) Jesus’ identity as a prophet is also
emphasized during the course of his
passion (e.g. Luke 23:28-31; 24:5-9,
44-49; John 21:18-19; cf. Luke 24:25-
27; John 21:22-24, which seems to be
an attempt to forestall doubts as to the
accuracy of Jesus’ prophesies).?*

(1) Possible
undeclared
narrative parallel
- although it
seems more
likely that this is
simply meant to
emphasize
Polycarp’s
holiness and
perhaps also his
ability to discern
God’s will.

Mart. Pol. 17.2: vréPaiev yobv
Niwrftnv 1ov T00 ‘Hpmddoov matépa,
AOEAPOV O "AAKNG, EVIVYETV T
apyovti, dote ur 6odvot adTod TO
o®duo- Un, eNotv, AeEVTEC TOV
gatavpopévov TodTov dpémvtal
oéPfecBor kal TadTo VTOPAAAOVTOV
Kai Evioyvoviov Tdv lovdainv, 0 Kol

(1) There is a possible allusion here to
Matt 27:62-66, where the chief priests
and Pharisees petition Pilate for
permission to guard the tomb in case
Jesus’ disciples come to steal the body
and tell people that he has risen from
the dead. The fact that it is the Jews
who keep watch to make sure that the

(1) Possible
undeclared
narrative parallel
- Perhaps
strengthened by
the fact that the
narrative order is
a bit peculiar.

23. Holmes argues that this text is either an early interpolation to Matt or part of the

original text. Holmes, “The Martyrdom of Polycarp and the New Testament Passion
Narratives,” 416—-17.

24. The combination of this statement with the image of the dove and blood emerging
from Polycarp’s wound may also be an allusion to 1 John 5:6-8, in which the Spirit, water and
blood present a unified witness testifying to the truth. The difficulty is, of course, that the water
is missing, since only the Spirit (i.e. the dove) and the blood are made manifest in his death.
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ETAPNOOV, LEAAOVTOV NUDY EK TOD
TLPOG AVTOV AUUPAVELY, AYVOODVTEG,
0T1 0VTE TOV XPIOTOV TOTE KUTOMITETY
duvnooueda, Tov HrEP TiiC TOD TAVTOG
KOGHOL T®V cOLoUEVOV GOTNPLOG
mofovTa, AUOUOV DTTEP AUOPTOADY,
ovte €tepov Tva, 6EPecOan. (“At any
rate, he [i.e. the Evil One] provoked
Nicetas, the father of Herod and
brother of Alce, to petition the
magistrate not to hand over his body,
‘Lest,” he said, ‘leaving the crucified
one they begin to worship this one.’
The Jews also provoked and
confirmed these things, they even kept
guard when we were going to take him
from the fire, not recognizing that
neither would we ever be able to
forsake Christ, the one who suffered
on behalf of the salvation of the entire
world of those who are being saved,
blameless on behalf of sinners, nor are
we able to worship any other.”)

Christians do not remove Polycarp’s
body from the fire would seem to
strengthen the parallel. Nicetas’
suggestion that they might abandon
the crucified one and worship
Polycarp instead might be an allusion
to the accusation of deception in Matt
27:64. Matt’s vocabulary is
significantly different from that used
in Mart. Pol. here.

(2) Lieu argues that a desire to imitate
the passion narrative is not entirely
responsible for the inclusion of the
Jews in Mart. Pol. However, she does
note that it may contribute to the

linking of Herod and the Jews in Mart.

Pol. 17.2 and may be partially a
function of the presence of such
themes of imitation in the text as a
whole.?

Are they
watching to
ensure that the
Christians do not
remove
Polycarp’s body
from the pyre
extinguished by
his blood (from
which he seems
to already have
been removed in
the next
paragraph, since
he has to be
brought back into
the middle of the
arena to be
burned again)?

(2) Possible
undeclared
narrative allusion
- This is more of
a general link
between the use
of passion
traditions and the
presence of the
Jews in the
narrative. Lieu’s
sense that
imitation of the
passion is not
entirely
responsible for
references to the
Jews but might
contribute to
references to
Jews in particular
contexts seems
reasonable.

Mart. Pol. 17.3: todt0oV pEV yap viov
6vta ToD 00D TPOGKLVOTDEY, TOVG O
UApTUPOG MG LobNTag Kol puntag Tod
Kupiov ayomduev a&img Evexo evvoiag
avumepPANTOUL TiiG €ig TOV 1d10V
Boactréa kai S18GoKaAOV: M@V YEVOLTO

While the focus here is on the
Christians’ imitation of the martyrs,
the explicit reference to their being
“imitators of the Lord” recalls the
statement at the beginning of Mart.
Pol. that Polycarp’s martyrdom is

Declared
narrative parallel
(of Polycarp’s
life/martyrdom to
Jesus’
life/passion)

25. Judith Lieu, “Accusations of Jewish Persecution,” 288.
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Kot UG KovwovoLg Te Kol
ocvoppodntag yevéaOai. (“For we
worship this one, being Son of God,
but we love the martyrs as disciples
and imitators of the Lord, worthy
because of their unsurpassable acts of
affection for their own king and
teacher. May it happen that we also
become both partners and fellow
disciples among them.”)

kata To evayyéiov (1.1).

Mart. Pol. 18.1: "I8av odv O
Kevrupiov v 1@V Tovdaiov
yevopévnv prioveikiov, Oeig avtov v
péc®, g €00c avTolg, EKOVCEV.
(“Then the centurion, seeing the
contentiousness being caused by the
Jews, placing it [i.e. Polycarp’s body]
in the middle, he burned it as was
customary for them.”)

(1) The sudden appearance of the
centurion in association with the
events following Polycarp’s death
suggests the possibility of a parallel
with the centurion who witnesses
Jesus’ death in the synoptics (although
there is no hint of a similar
acknowledgement of Polycarp’s
holiness or innocence on the part of
this centurion):

Matt 27:54: "O 6¢ éxatovTopyog Kai ol
HeT abTOD TNPOTVTEC TOV Incodv
100VTEC TOV GEIGUOV KOl TO YEVOUEVQ
EpoPnOnoav ceodpa, AEYOVTEG,
"AMn0dc 00d vidc 7V ovTOC.

(“Now when the centurion and those
with him, who were keeping watch
over Jesus, saw the earthquake and
what took place, they were terrified
and said, ‘Truly this man was God’s
Son!’”)

Cf. Mark 15:39; Luke 23:47.

(2) There is perhaps a closer parallel
in Mark when the centurion appears
again to confirm to Pilate that Jesus
has already died, in response to Joseph
of Arimathea’s request to obtain
Jesus’ body:

Mark 15:44: 6 6¢ ITihdtog é0abpacev
el 1N 1€6vnKev Kol TPOGKOAEGAUEVOC
TOV KEVTLPIOVO EXNPOTNCEV QOTOV €l
méAon améBavey-

(“Then Pilate wondered if he were
already dead; and summoning the
centurion, he asked him whether he
had been dead for some time.”)

Mark’s gospel is also the only one to

(1) Possible
undeclared
narrative parallel
- although the
lack of any
confession of
Polycarp’s
holiness or
innocence by the
centurion makes
the allusion
rather unlikely.

(2) Possible
undeclared
narrative parallel
- The use of the
unusual
kevrupiov and a
shared link
between the
centurion and the
disposal of the
bodies makes this
parallel more
likely than the
previous one.
However, the
narrative parallel
is still not
terribly close and
specific
references to
Mark are so
unusual in this
period that it
seems unlikely.
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use this term for centurion (centurio
transliterated into Greek, rather than
much more common translation
éxotovtapyog used by Matt and
Luke).26

Mart. Pol. 19.1: Towdta td Katd TOV
paxdprov IToddkapmov, 0¢ GOV TOTg
4o Orvaderpiog SmOEKNTOG &V
Zuidpvn poptupfoas, HOVOS VIO
TOVI®V HVNUOVEDETAL, (OOTE Kol DO
TV E0vAV &v Tavtl TOT® AaAeicOar:
00 UOVOV S104GKOAOG YEVOUEVOG
émionpog, GALL koi péptog EEoxog, o0
T0 HopTOPLOV TAVTEG EMBLODOoV
pipetoBot Katd 1o evayyéAtlov Xpiotod
yvevopevov. (“Such are the things
concerning the blessed Polycarp, who
along with those from Philadelphia
was the twelfth martyred [Or: bearing
witness] in Smyrna, he alone is
remembered by all, so as to be talked
about even by the Gentiles in every
place, not only being a remarkable
teacher, but also an outstanding
martyr, whose martyrdom, occurring
according to the gospel of Christ, all
desire to imitate.”)

Polycarp is the preeminent martyr
among the twelve martyrs of Smyrna
because his martyrdom is xotd T0
evayyéhov Xpiotod. By taking place
according to the gospel, his martyrdom
is worthy of being imitated and
remembered by others. Martyrdom
(and Polycarp’s martyrdom in
particular) is linked here with the
mission and preaching of the apostles,
through the statement that Polycarp
was one of twelve, the fact that the
events of his death are remembered by
all and spoken of by the Gentiles in
every place (e.g. Matt 24:14; 28:19;
Mark 13:10; Luke 2:32; 24:37), and
the fact that Polycarp is now
“rejoicing with the apostles” (Mart.
Pol. 19.2: ohv 101G Am0GTONOLG. ..
ayaAldpevog). Polycarp’s position as
a bishop may have strengthened this
association with the apostles.

The implication is that just as
Polycarp imitates Christ through his
death, so others should desire to
imitate Polycarp (and in fact do so).
In the process, Christ is remembered,
through remembering Polycarp, and
the gospel (in the form of Polycarp’s
death) is spoken of even by the
Gentiles (010 T®V £0vdpv).?’

Declared
narrative parallel
(for Mart. Pol. as
a whole, referring
back to Mart.

Pol. 1.1)

26. A simple search in the 7LG provides only a single instance of the use of the
transliterated form in a non-Christian author (Polybius, Historiae 6.24.6), and only 17
occurrences in pre-4th century texts (including Mart. Pol. and the two in Mark). By contrast,
there are 52 occurrences of forms of £ékatdévtapyog in Dio alone.

27. There seems to be a tension here between the desire to portray Polycarp’s death as a
kind of imitative preaching, which depends to some degree on his death being imitated by
others, and the desire to single out Polycarp as uniquely worthy of veneration and honor. This
is seen particularly in the claim that Polycarp alone is remembered by all (uévog vmod mTavtmv

pvnuoveveTo).
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Mart. Pol. 22.1: &épp@dcBat dudg
e0yopeda, adedpoi, oToryodvTag T@
KaTd TO g0ayYEALOV AOY® 'Incod
Xpiotod, ued’ ob d6&a 1@ Oed Kol
motpl Kol dyio mvedpatt €nil cwtpig
T TOV aylov EKAEKTAV, KobBmg
EULOPTOPNGEY O LOKAPLOG
[ToAdkapmoc, ov YEvorto &v Tf
Baciieiq 'Incod Xpiotod mpog ta ixvn
evpedijvon Huac. (“We wish you
farewell, brothers and sisters, being in
line with [Or: corresponding to] the
word of Jesus Christ according to the
gospel, with whom be glory to God,
both Father and Holy Spirit [Or: God,
and Father, and Holy Spirit] for the
salvation of the holy elect, just as the
blessed Polycarp was martyred [Or:
bore witness]. May it happen that we
are found in his [i.e. Polycarp’s]
footsteps in the kingdom of Jesus
Christ.”)

This continues the theme of imitation,
indicating both that Polycarp’s
martyrdom corresponds to the word of
Jesus Christ, as well as being
according to the gospel. The
implication is that the Christian life
generally is also a following in the
footsteps of Polycarp in his imitation
of Christ through his martyrdom.

General declared
narrative parallel

Appendix B: Spectacula motifs

Table of passages of Mart. Pol. containing motifs and/or vocabulary related to the Roman

spectacula, along with a brief analysis:

Mart. Pol. passage

Parallels to spectacula

Distinctions from typical
spectacula motifs

Mart. Pol. 2.2-4: 10 yap
yevvaiov odT@V Kol
VTOUOVNTIKOV Kol
(PIA0OEGTOTOV TiG OVK AV
Bovpdoeiev; ol paoTIEV PEV
kata&avOévteg, MOTE PEYPL TOV
€0 QLAY Kal ApTNPIBV TNV
TG SOpKOG oikovouioy
Oewpeichar, vrEpEVAY, OC Kol
TOVG TTEPLEGTATOG EAEETV KOl
000pecbar: Tolg 6¢ Kal €ig
TO0GOUTOV YEVVAOTNTOC EAOETY,
wote pnte ypo&on unte

(1) Very visual image of
torture (displaying the inner
structure of the martyrs’
bodies) (Mart. Pol. 2.2).

(2) Torments go too far and
produce an undesired (from the
point of view of the Roman
authorities) reaction in the
spectators (Mart. Pol. 2.2).
Attention to spectator reactions
is consistent with non-Christian
discussions of spectacula.

(1) The lack of pathos
displayed by the martyrs
unusual for damnati, although
does show up in some of the
martial ideals of gladiators
(Mart Pol. 2.2). What is
presented here is also not
exactly Stoic (e.g. comment on
the martyrs being away from
the flesh is qualified, or
perhaps even completely
revised, to instead be the result
of Christ’s presence consorting
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oTevaaL TIVA 0TV,
EMOEKVVUEVOVG ATOCY TV,
ot €kaiv Tt Opa
Bacoavilopevol Tiig copkog
amednNUovV oi pdptupeg ToD
Xpiotod, parrov o, 0Tt
TOPESTMG O KOPLOG MUAEL
a0TOTC. Kol TPocEyovTeG Ti| TOD
Xp1otod 1ipiTL TGV KOGUIKDY
KATEPPOVOLV Pacdvmv, did
ag dpog v aidviov {onv
gEayopalopevol. kai To Tp AV
a0TOTG YuYPOV TO TV
ArovOpOTOV PacovioTO®V: TPO
OPOUALGY Yap OV PUYETY TO
aioviov kai undénote
oPevvbpevov, Kal ToT¢ Tiig
kapdiog 0pOoApolg dvEPrenov
TA TNPOVUEVA TOTC DITOUEIVOCY
&yadd, o obte odg fkovsev
obte 0@OaANOG £18ev obte T
kapdiov avOpmmov avéPn,
éxelvolg 6¢ vedeiKvVLTO VIO
10D Kvpiov, oimep UNKETL
avBpwmot, GAA’ 1o dyyeiot
noav. opoimg 82 kai ot &ig T
Onpla KatakplBévteg DmEpevay
OEWAG KOAUOELG, KNPVKOG PEV
VTOGTPO®VVOUEVOL KOl AALOIG
mowilov facdvav idéag
KoAapilopevol, tva, &l
duvnBein, o TG EmUdVoL
KOAGGE®MG €ig ApVNOV AOTOVG
tpéyn. (“For who would not
be amazed by their nobility and
endurance and love of the
master? On the one hand, they
submitted to being torn by
whips, until the very
organization of their flesh was
revealed down to the veins and
arteries, until even the
bystanders felt pity and wailed.
On the other hand, they came to
such nobility, so that none of
them either grumbled or
moaned, exhibiting to all of us
that in that hour, while under
torture, the martyrs of Christ
had traveled away from the
flesh, or rather, that the Lord
was standing by consorting
with them. And clinging to the

(3) Sharp contrast between the
uncontrolled display of emotion
by the spectators and the
controlled and dignified
reactions of the martyrs (Mart.
Pol. 2.2).

(4) Martyrs presented as
spectators of an eternal
spectaculum, watching the
eternal and unquenchable fire,
which makes their present
sufferings something to be
despised (Mart. Pol. 2.3).
Their spectaculum includes not
only the suffering of damnati,
but also the vision of the gifts
of Christ’s grace, which are
beyond the grasp of those still
in this world.

(5) Use of technical language
for those condemned to the
beasts (o1 &i¢ Ta Onpia
KkatokpOévtec = damnati ad
bestias).

with them).

(2) O1hodéomotov added to a
set of virtues associated with
the arena (Mart. Pol. 2.2).

(3) Torments of this world
endured for the sake of gaining
eternal life in the next, rather
than for honor, glory, etc. as
one would expect in Greco-
Roman texts (Mart. Pol. 2.3).

(4) Odd account of
punishments: lying on shells
would not be expected in
association with damnatio ad
bestias.
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grace of Christ they disdained
the tortures of the world,
purchasing by one hour eternal
life. And the fire of their
inhuman torturers was cold to
them, for they held before their
eyes that they fled the eternal
and never extinguished [fire],
and with the eyes of their hearts
they looked up to the good
things preserved for those who
submitted, [the things] which
neither ear has heard nor eye
has seen nor has it come into
the heart of human beings, but
it has been revealed by the
Lord to those who are no
longer humans, but already
angels. And similarly, those
condemned to the beasts
submitted to terrible
punishments, being laid out on
shells and being buffeted with
other various kinds of tortures,
so that, if possible, he might
turn them toward denial
through continuous
punishment.”)

Mart. Pol. 3.1: 6 yop
yevvouotatog eppovikog
EMEPPDOVVVEV OOTOV TNV
detkiav o1 TG &V 0OTR
VTOUOVIG: O¢ Kal EMONU®G
édnpropdynoev. Boviopévov
yap t0D avBvmdrov meibetv
avTOV Kol AEyovTog, TNV
NAiov avTod KOTOKTEIpAL,
Eaut@ éneondooato to Onpiov
TPOcPLaGAUEVOC, TAYIOV TOD
aoikov kai avopov fiov avtdv
amoAAayijvol BovAdpEVOG,.
(“For the most noble
Germanicus strengthened their
cowardice through his
endurance; he also fought the
beasts with skill. For when the
proconsul wished to persuade
him and said to have pity on his
age, he dragged the beast on
himself by force, wishing to be
delivered quickly from their
unrighteous and unlawful

(1) Uses the technical term for
arena spectacles involving
bestiarii in Greek

(Bnpropdyopan).

(2) Emphasis is on
Germanicus’ strength and
endurance and the ways in
which his display of courage
and skill effects similar virtues
in those who observe him (in
this case, his companions).

(3) The imagery being evoked
here is consistent with some
representations of arena
spectacles, in which the
animals are shown in the
process of leaping on their
intended victims, on top of
them, or clinging to their

bodies in the moment of attack.

However, in visual depictions
of damnatio ad bestias, the

(1) Germanicus’ skill as a
bestiarius is demonstrated
ironically through his losing the
fight with the beast (i.e. his
strength and courage in seeking
death), rather than his defeat of
the animal as would be
expected by a Roman audience.

(2) The trial and the
spectaculum seem to be oddly
compressed in the text, as the
lion has already been released
into the arena against
Germanicus while the
proconsul is urging him to
recant. This would not be
normal procedure, where the
trial would occur in an entirely
different context from the
spectaculum in which the
execution would be carried out
and might be separated from it
by several months (as prisoners
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life.”)

damnati are nearly always
portrayed as being helpless
(e.g. tied to a stake, bound or
constrained by arena
personnel). Some are portrayed
with their hands free (although
typically in defensive postures),
so there would be the potential
for the victim to purposefully
pull the beast onto himself.?®

were held over until the next
games were given). Once an
individual was given a sentence
of damnatio ad bestias, there
was not usually any opportunity
for reprieve.?’

(3) The expected response of
damnati (as represented in
visual and narrative depictions)
is helplessness and fear, not
impassivity and actively
seeking death.*°

Mart. Pol. 3.2: & to0TOUL OV
wiv 10 TAf00g, Bavpdoay v
yevvootnta tod Beo@ilotc kol
BeocePoidg yévoug TV
Xpiotiov@dv, Enefoncev: aipe
ToVGg aBéovg {nreicbw
MoAvkaprog. (“Because of
this, the whole multitude,
amazed by the nobility of the
god-loving and god-fearing
race of the Christians, called
out, ‘Away with the atheists!
Let Polycarp be sought!’”)

(1) Attention is paid to the
response of the crowd, both
their amazement at the nobility
and honor of the martyrs and
their demand for the death of
Polycarp.

(2) Acclamations are a
documented means by which
spectators interacted with
Roman officials. These could
include demands for political or
legal action, as is the case
here.’!

(1) The crowd seeks the death
of the leader of the Christian
community, immediately after
the text claims they were
amazed by the nobility, piety,
and devotion of these same
Christians. Hence, there is a
certain defiance of logic here.
Perhaps it was frustration at
being given gladiator-like
endurance and impassivity,
when they were expecting the
terror, suffering, and
submission that were
apparently characteristic of
executions.

Mart. Pol. 8.2-3: xal dmfvta
avT® O gipnvapyoc Hpmong
Kai 6 mwatnp avtod Nikinng, ol
Kol HETOOEVTEC aOTOV &ML TNV
KkapoOyav Exelfov

mapokafelopevol kot AEyovTeg:

T{ YOp KOKOV EGTLV €INETV:
Koprog Kaicap, kai émbdoot

Serves as a kind of micro-scale
trial/arena contest, complete
with questioning by a Roman
official (the police chief
Herod), an audience (Nicetas),
confession by Polycarp, and
endurance of abuse (the
“fearful words,” scraping of

The abuse leveled against
Polycarp in this incident is
trivially minor. The “fearful
words” spoken to Polycarp by
Herod and Nicetas may have
consisted of threats regarding
potential sentences (just as the
proconsul threatens Polycarp

28. Kyle, Spectacles of Death, 53—-54.

29. While stories do exist of damnati being rescued by the beasts sent out against them,

such incidents are consistently presented as miraculous tales, not as common occurrences.
Kyle, Spectacles of Death, 93, 119n128. Crowds are known to have very occasionally
demanded that damnati be granted a reprieve, but such instances are extremely rare. Kyle,
Spectacles of Death, 84-85; Potter, “Spectacle,” 385.

30. Kyle, Spectacles of Death, 92; Brown, “Death as Decoration,” 194.

31. Potter, “Performance, Power, and Justice in the High Empire,” 132—41.
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Kol Td ToVTOo1g AkOAoVOa Kol
dtwomlecbar;, O 8¢ Ta pev
TPATO OVK ATEKPIVOTO QTOTG,
EMUEVOVTOV O TGV €PN° 0D
UEAL® TTOLETY, O CLUPOVAELETE
pot. oi 8¢ amotuyOVTEG TOD
mEGOL OOTOV HEVA PriaTol
gLeyov Kol LETO GTTOVOTG

KO povv adTOV, AOC KATIOVTA
47O TG KOPOLYOS AmoGDPOL TO
avtiviov. (“And the police
chief Herod and his father
Nicetas met him [i.e. Polycarp],
and transferring him to the
carriage, they began to
persuade him, sitting beside
him and saying, ‘Why is it bad
to say, “Caesar is Lord” and to
offer incense and such
analogous things and to save
yourself?” At first he did not
answer them, but when they
persisted he said, ‘I am not
going to do what you advise
me.” And having failed to
persuade him, they began
saying fearful words and they
put him down with such haste
as to scrape his shin coming
down from the carriage.”)

Polycarp’s shin). Polycarp
responds with dignity and does
not acknowledge that he has
been hurt.

with damnatio ad bestias and
crematio, Mart. Pol. 11).

Mart. Pol. 8.3: ... dydpevog gig
10 0TAd10v, BopOov
TNAKOOTOV GVTOG £V T®
otadie, Mg undE akovshijvar
Tva dovacBai. (“... being led
into the stadium, there was
such a great clamor in the
stadium, that it was not
possible to hear anything.”)

(1) Crowd of spectators
emphasized from the
beginning, although their
desires and opinions are not yet
clear (instead simply an
amorphous wall of sound).

(2) The use of stadia for Roman
spectacula was standard
practice in the eastern part of
the empire, especially in places
that did not possess an
amphitheater.*?

(1) The correspondence of
these events with what is
known of historical spectacles
is not clear. E.g. why are the
people already gathered in the
stadium? Is it just that word
has traveled ahead to Smyrna
that Polycarp has been
arrested? Are they still there
for the spectaculum during
which the earlier set of martyrs
were executed? If so, unless
the sequence of events leading
to Polycarp’s arrest took only a
day or two, these would be
extraordinarily long games.

32. Katherine Elizabeth Welch, “Greek Stadia and Roman Spectacles: Asia, Athens,
and the Tomb of Herodes Atticus,” Journal of Roman Archaeology 11 (1998): 122-25.
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Mart. Pol. 9.1: T® &¢
IoAvkapnw eicrovtt €ic 10
oTAdV VN €€ 0VpaVOD
&yéveto- ioyve, IloAbkapme,
kai avopifov. Kol TOV pEv
eimovto ovdeig £1dev, THv 8¢
QOVIV TOV NUETEPOV Ol
TOPOVTIEG NKOLGAV. Kol AOUTOV
nwpocayfévtog antod, B0pvog
NV péyog AKovsavtmv, 8Tt
[MoAvkapmog cuveiAnmtat.
(“But on entering the stadium a
voice came to Polycarp from
heaven, ‘Be strong, Polycarp,
and be courageous [Or: be
manly].” And no one saw the
one who had spoken, but those
of our people who were present
heard the voice. Finally, when
he was brought forward, there
was a great clamor among those
who heard that Polycarp had
been apprehended.”)

(1) God seems to be taking on
the role of the trainer (lanista)
encouraging Polycarp before
the games begin.

(2) The non-Christian
spectators are making too much
noise (Mart. Pol. 8.3;9.1) for
them to be able to hear the
heavenly voice addressing
Polycarp. They have allowed
themselves to succumb to
excessive emotional
involvement in the
spectaculum, whereas the
Christian audience (who can
hear the voice) have maintained
proper control over their
emotions.*?

An alternative spectaculum is
being established overlaying
that put on by the Roman
authorities, with its own
distinct audience, the
Christians, who are able to see
(or hear, in this case) a true
reality invisible to the rest of
the spectators, who are simply
crying out.

Mart. Pol. 9.2: mpocoybévia
oDV aDTOV GvnpdTa O
avBvmatog, el adTOG €in
[MoAvkapmog. T0D 68
oOunoloyodvrog, Emelfev
apveloBol Aéyov: aidécOnti
ooV TV NAkiav, Kol Etepa
100101G AKOAOVOO, BV E00C
aOTOTg Aéyev: OLOGOV TNV
Koicapog TOYNV, LETAVOTGOV,
glmov: aipe Todg Gbéovc. O 8¢
[MoAvkapmog EPPP1OeT Td
TPOCHOTW €1g mhvta TOV dyAov
TOV €V T 0TS AVOU®Y
E0vav EuPAéyac kal Eémoeicog
avTOTG TNV YETPa, oTEVAENS TE
Kol avaPAréyoag gic TOV ovpavov
glmev: aipe Tovg GOEovc.
(“Then, when he was brought
forward, the proconsul asked if
he was Polycarp. And when he
had agreed, the proconsul

(1) Spectators could play a
significant role in determining
the course of events in the
arena. Polycarp appears to be
attempting to intentionally
aggravate the crowd so they
will demand his
condemnation.>

(2) By holding the trial in the
arena, the spectators have
become the jury.

(1) Typically arena participants
would attempt to use the
influence of the spectators in
their favor. Polycarp has
reversed the understanding of
what constitutes a positive
outcome - redefining this as
condemnation rather than
release.

(2) In the context of the
narrative, the trial has become
part of the spectaculum, being
held in the arena. The events
described do not seem to fit
within the normal chronology
of the games, which seem to
have been put on hold in order
to accommodate the
interrogation of Polycarp
(followed by his execution).

33. Potter, “Spectacle,” 386.

34. Potter, “Spectacle,” 402; Futrell, Blood in the Arena, 49; Kyle, Spectacles of

Death, 270.
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began to persuade him saying,
‘Have compassion for your
age,” and other such related
things, which they are
accustomed to say: ‘Swear by
the fortune of Caesar, repent
and say, “away with the
atheists.”” But Polycarp
looking with a stern face at the
whole crowd of lawless
Gentiles in the stadium and
shaking his hand at them,
groaning and looking up to
heaven he said, ‘Away with the
atheists.””)

Mart. Pol. 10.1-2: émuévovtog
0& Tl avTod Kol Aéyovtog
OLOCOV TNV KaiGapog TOYNY,
amekpivato: el kevodoteig, iva
OLOC® TNV Kaicapog TOYNV, ™G
oL AEYELC, TPOCTOLET OE AYVOETV
e, Tig gip, pHetd Tappnoiog
drove: XploTiovog eipt. €l o€
0élelc TOv 100 XpiloTioviopod
HoBetv Adyov, dOG HEpay Kol
drovoov. £€on 6 avBomatog:
TEIGOV TOV OUOV. O OE
[MoAbkapmog elnev: & pév Kai
Aoyov Néiloko: 6ed1dayueda
Yap apyais kol é£ovaioig vIo
10D 00D TETAYUEVOILG TYUNV
KOTO TO TPOGT|KOV TNV 1)
BAdmTOovGOV NUAG GTOVEUELY®
éxelvoug 8¢ ovy Nyoduan a&iovg
10D dmoAoyeioHot avToic.
(“But when he [i.e. the
proconsul] again persisted and
said, ‘Swear by the fortune of
Caesar,’ he [i.e. Polycarp]
answered, ‘If you are so vain-
glorious that [you think] I
might swear by the fortune of
Caesar, as you say, but you
pretend not to recognize me,
who I am, listen with boldness:
I 'am a Christian. But if you
wish to learn an account of
Christianity, assign a day and
listen.” The proconsul said,
‘Persuade the people.” But
Polycarp said, ‘I consider you
worthy of an account, for we

(1) Continues to show the
importance of the crowd in
directing the course of events in
the arena. In this case, the
proconsul is fairly explicitly
treating the assembled
spectators as the jury of the
trial by inviting Polycarp to
defend himself to them directly.
The use of the term dfjpog
(elsewhere in the text they are
referred to as mepleotdTEG
(2.2), 10 mAfiBocg (3.2; 12.2),
OyAog (9.2; 13.1; 16.1), oi
dvopot (16.1, although it is not
clear whether this is the
spectators as a whole or just the
Roman officials)) suggests the
political role of the people and
perhaps even their official
function as a popular assembly.
By giving Polycarp an
opportunity to give a defense to
the people, the proconsul was
giving him the option of
diffusing his earlier incitement
of the crowd (Mart. Pol. 9.2).

(2) Acts 19:33 suggests that
such public defenses might be
made in contexts of public
protests (such as the crowd’s
having demanded Polycarp’s
arrest and trial or the near riot
caused by the silversmiths in
Ephesus).

(1) Polycarp’s unwillingness to
provide a defense of
Christianity to the crowd is
consistent with his earlier
incitement of the crowd by
denouncing them as atheists
(Mart. Pol. 9.2).
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are taught to impart honor to
rulers and authorities appointed
by God in so far as it does not
harm us, but I do not think
those people are worthy that 1
defend myself to them.””)

Mart. Pol. 11.1-12.2: 0 8¢
avOvmaTog elnev: Onpia &y,
TOVTOLG GE TAPAPUAD, ECLV N
petavonong. o o¢ gimev: kdAet,
apetdfetog yap NUIv 1 4no TdV
KPETTOVOV €Tl T YXEIp®
petdvolo: KaAOv O
petatifecBon amo TV YoAETOV
émi Ta dikoto. O 0& TAAY TPOg
avTOV: TUPl o€ TONOW®
damavnOijval, €l Tdv Onpiov
KOTAQPPOVETG, EAV U
petavonong. o o6& [MoAvkapmog
glmev: TP AmELElg TO TPOg
®Opav KalOUEVOV Kol PeT’
OAlyov oBevviopevov: Aayvoeig
Yap TO TG HEAAOVOTG KpioEmG
Kol oioviov KoAdoemg Tolg
aoeBéot tnpoduevoy THp. GAAN
i Bpadivelg; @épe, O BodAeL.
TabTo O¢ Kol Etepa TAElova
Aéyov Bapoovg Kol yapdc
gvemiumiato, Koi 10 TpOcmTOV
a0TOD YAPLTOG EMANPODTA HOTE
00 UOVOV L] COUTEGETV
Tapayfévto VIO TOV AeyouEVeV
TPOG AOTOV, GALA TOOLVOVTIOV
TOV avBvTaToV EKOTival,
TEUYOL TE TOV E0VTOD KNPLKA
&v pEc® tod otadiov knpdEot
tpic: TToAdkapmog
MOUOAOYNOEV EQVTOV
Xp1oTiovov etvat. ToDTov
AeyBévtog VIO ToD KNPLKOG,
amov 10 mAfi0oc E0vdV TE Kal
Tovdaiwv TV TV Zpopvav
KOTOIKOOVIMV OKOTOCYETM
Boud kol peydin eovij Emefoa-
001G 0TIV O Thg doePeiag
d1040KAAOG, O TATP TOV

(1) If the tpic is taken as part of
the announcement rather than
an indication of the number of
times the announcement was
made in Mart. Pol. 12.1, this
would be consistent with Pliny,
Ep. 96.3: Confitentes iterum ac
tertio interrogaui supplicium
minatus: perseuerantes duci
iussi (“those confessing again I
questioned also for a third time
having threatened punishment:
those persisting I commanded
to be led away.”). While
Polycarp only explicitly
proclaims himself to be a
Christian once (using the
formulaic Xpiotiavog gipr), the
proconsul has three times
invited Polycarp to participate
in pagan ritual by swearing by
the emperor’s genius and
Polycarp has three times
refused to do so - constituting a
three fold confession, even

without the explicit statement.>

(1) The proconsul is reduced to
issuing threats, while Polycarp
maintains his composure and
does not display fear or alarm
(remaining able to provide
reasoned, almost philosophical
responses). Whereas the
expected response would be for
the individual about to be
condemned to react with fear,
while the elite Roman official
maintains a dignified calm.

35. Jan den Boeft and Jan N. Bremmer, “Notiunculae Martyrologicae III: Some
Observations on the Martyria of Polycarp and Pionius,” Vigiliae Christianae 39, no. 2

(1985): 111-13.
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Xplotioavdv, 0 TV NUETEPOV
Be@®v KabBopétng, 6 ToAAovg
d1ddoKwv ur Bvey unde
TPOoKLVETY Toig Oeolc. (“But
the proconsul said, ‘I have
beasts, I will throw you to
them, unless you repent.” But
he [i.e. Polycarp] said, ‘Call
[them], for repentance from
better to inferior things is
impossible for us, but to change
from cruel to righteous things is
good.” And again [he said] to
him, ‘I will cause you to be
consumed by fire, if you
despise the beasts, unless you
repent.” But Polycarp said,
“You threaten fire that burns
for an hour and is quenched
after a short time, for you are
ignorant of the fire of the
coming judgment and eternal
retribution that is kept for the
ungodly. But what are you
waiting for? Bring what you
wish.’

“And saying these and many
other things, he was filled with
courage and joy, and his face
was full of grace, so that not
only did he not fall down from
being troubled by the things
said to him, but on the contrary
the proconsul was confounded,
and he sent his own herald into
the middle of the stadium to
proclaim three times, ‘Polycarp
has confessed himself to be a
Christian.” When this had been
said by the herald, the entire
multitude of both Gentiles and
Jews who lived in Smyrna cried
out in an uncontrollable rage
and a loud voice, ‘This is the
teacher of impiety, the father of
the Christians, the overthrower
of our gods, the one who
teaches many not to sacrifice or
worship the gods.””)
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Mart. Pol. 12.2-3: tadta
Aéyovieg EmePO®V Kol NpOTOV
oV "Aciapynv Oilmnov, tva
émaf @ [HoAvkdpro Aéovta.
0 8¢ Epm, un etvon EEOV avTd,
EMELON TEMANPAOKEL TAL
Kovnyéota. TOTE E60EEV ODTOTG
opoBupadov EmpPorioal, dGote
tov [MoAdkapmov {dvTa
kataxodoat. (“Saying these
things, they began calling out
and asking the Asiarch Philip
that he might let loose a lion
against Polycarp. But he said
that it was not permitted for
him to do so, since he had
already concluded the venatio.
Then it was established by
them to call out with one
accord that Polycarp was to be
burned alive.”)

(1) Fierce animals (such as
lions) could only be used in
spectacula with imperial
permission and there were
restrictions on the number of
animals that could be used and
the duration of the venatio.>

(2) Exotic animals (such as
lions) were difficult and
expensive to acquire, transport,
and maintain. Hence, it is also
possible that all of the lions had
already been killed in the
course of the venatio and he did
not have any animals available.

(3) Damnatio ad bestias and
crematio seem to have been the
most common forms of
execution in the context of
spectacula. Hence, if animals
were not available, crematio
would be a natural second
choice.

(1) As previously mentioned,
chronology of Polycarp’s trial
and execution with respect to
the spectaculum in which it is
recorded as having occurred is
rather awkward. Germanicus
and some of the other martyrs
mentioned at the beginning of
the account (Mart. Pol. 2.4,
3.1) were executed ad bestias,
presumably during the mid-day
break following the venatio as
was common by the end of the
first century. Given that only
special imperial spectacula
lasted more than a few days and
Mart. Pol. (at least in its
current form) implies that it
took at least two days for
Polycarp to be arrested and
returned to the city, it would
seem unlikely that the
spectaculum would still be in
progress.

(2) Given that Polycarp seems
to have been of fairly high
social rank, a sentence of either
damnatio ad bestias or
crematio would have been
atypical.®’ Elite free-born
individuals were generally
entitled to being executed by
simple beheading, often with
the option of exile instead.*®

Mart. Pol. 13.1: ... 1@V OyAev
TOPOYPTILO SLVAYOVTOV EK TE
TV EpyacTnpiov Kol
Boraveiov LA kal epOyava,
paAioto Tovdaimv Tpoboumc,
¢ €00¢ aTOTC, €ig TODTA
vrovpyodviov. (“the crowds
forthwith gathering together

Firewood and timber would
have been needed in order to
carry out a sentence of
crematio.

It seems highly unlikely that
those gathered for the
spectaculum during which
Polycarp would be executed
would have left their seats in
the stadium in order to gather
wood for the execution. In a
normal arena execution, the

36. Potter, “Spectacle,” 398; Robert, Les Gladiateurs dans [’Orient Grec, 274.

37. Thompson, “The Martyrdom of Polycarp,” 38.

38. This would generally have been the case even for provincial elites who were not

necessarily Roman citizens.
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timber and dry sticks from the
workplaces and baths, the Jews
assisting especially eagerly in
these things, as was customary
for them.”)

wood, along with the stake and
other items, would have already
been prepared before the event
started.

Mart. Pol. 13.2: dte 8¢ 1y
TLPKOIA HTOacon,
amoBépevog EavT® TavTo TA
ipdtio Kol Avoag v {ovny
EMEPATO KOl DTOADEWY EQVTOV
(“And when the pyre was
prepared, laying aside all of his
clothes and loosening his belt,
he also attempted to remove his
shoes”)

Damnati were typically
executed naked or nearly
naked, particularly damnati ad
bestias.®

Damnati would usually have
been led into the arena already
naked, rather than undressing
during the show. Polycarp’s
undressing becomes part of the
spectacle as a function of the
trial’s having been shifted into
the stadium to become part of
the spectaculum.

Mart. Pol. 13.3-14.1: €00émg
0OV a0t TePteTifeTo TA TPOG
TIV TUPAV TPLOCUEVD OPYOVAL.
UEALOVTOV O aDT®OV Kol
npoonhodv, elnev: BQETE e
oUT®G O Yap 00VG LTOUETVOL
10 TOp dMOEL KOl YOPIC TTig
VUETEPOG EK TOV AWV
aopaleiag doKvATOV Empeivat
Tfi Tupd. oi 3¢ 00 KadnAwoav
HEV, TPOGEIN GOV OE OOTOV.
(“Immediately the tools
appropriate for the fire were
put around him. But when they
were going to nail him also, he
said, ‘Leave me thus; for the
one who allowed me to endure
the fire will allow me to stay in
the fire undisturbed even
without your security from the
nails.” And so they did not nail
him, but they bound him.”)

(1) Tertullian claims that
Christians were known as
“belonging to brushwood”
(sarmenticii) and “half-axle-
men” (semaxios) “because
having been bound to a stake
[the size] of half an axle we
were set on fire surrounded
with brushwood” (Tertullian,
Apol. 50.3: quia ad stipitem
dimidii axis revincti
sarmentorum ambitu
exurimur).** While
Tertullian’s Carthage was a
long way from Smyrna, it
suggests that the usual practice
in crematio would be to attach
the victim to a stake of some
sort and to pile the wood
around the base.*!

(2) Presumably the nails would

(1) It is possible that the lack of
nails might have increased the
suspense for the audience of
the spectaculum, adding to the
excitement of the execution
itself the possibility that
Polycarp might attempt to get
free (although any escape from
the flames would have been at
most temporary). However,
given that audiences of
executions were expecting the
damnati to be humiliated,
desperate, and defeated,
Polycarp’s display of courage
and endurance may have been
somewhat disappointing to the
audience.

(2) Other sources do not
consistently mention the use of
nails in conjunction with

39. Kyle, Spectacles of Death, 53—54. 1t is likely that those condemned to crematio
were also executed naked, although there are fewer extant artistic depictions of crematio than
there are of damnatio ad bestias, so it is not as clear what the common practice was.

40. Latin text is from Tertullian, Tertullian: Apology, De Spectaculis, trans. T. R.
Glover, Loeb Classical Library (New York: G. P. Putnam’s sons, 1931), 222.

41. Death by crematio was also accomplished by means of the tunica molesta, an
inflammable garment, or by smearing the body with pitch or tar before setting it alight. Kyle,
Spectacles of Death, 170. However, neither of these more elaborate methods seem to have

been used in Polycarp’s case.
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have been used to ensure that
the body remained positioned
in the fire, even after any ropes
would have been burned away.
Nailing Polycarp to the stake
may also have been seen as
adding further torture to his
execution (although in that case
it seems unlikely that they
would have so easily yielded to
Polycarp’s request to refrain
from nailing him).

crematio. Hence, the primary
purpose for Polycarp’s
statement was probably to
emphasize the endurance and
courage bestowed on him by
Christ because of his
confession.*?

Mart. Pol. 16.1: mépag yodv
100vTeC o1 dvopot ur dvvapevov
a0TOD TO oMU VIO TOD TLPOG
damavnOijvar, EkéAevoay
mpoceLBovTIa AT
KOHPEKTOPO Tapafdcat
&pidlov. kal tobTo
momoavtoc, EEABey meplotepa
kol TAf00g aipatog, Mote
KatacPéoat TO Top Kol
Bovpdoot Tavia Tov dyhov, g
OG0T TIG d1opopd LeTAED
TOV 1€ AMoTOV Kol TV
éxhekt®v- (“At last then, the
lawless ones seeing that his
body could not be consumed by
the fire, they ordered an
executioner going up to stick a
dagger in him. And when he
had done this, a dove and a
great quantity of blood came
out, so that the fire was
quenched and the whole crowd
marveled that there could be so
great a difference between the
unbelievers and the elect”)

(1) It was standard procedure
for damnati to be stabbed or to
have their throats cut after their
sentences had been carried out
(both to make certain in the
case of those already dead and
to finish off those who were
not).$

(2) The term used for
executioner (KOUPEKTMP) 1S
taken from the Latin, confector
(= aslayer), and is used by
Suetonius for arena participants
(Aug. 43; Nero 12).

(1) The chronology seems a bit
odd here, as the statement that
Polycarp’s blood extinguished
the fire implies that it was still
burning (with Polycarp bound
in its midst) when he is stabbed
by the executioner. In order to
stab Polycarp with a dagger, the
executioner would have to have
been practically in the fire with
him, which seems highly
unlikely (unless the fire had
already burned down

significantly**).

(2) It is difficult to determine
what would have prompted the
crowd’s amazement. Mart.
Pol. (in its current form) seems
to link it to the vast quantity of
blood expelled from Polycarp’s
body and the extinguishing of
the flames, but it is unclear why
this would lead the crowd to
marvel at the difference
between unbelievers and the
elect.* It is more likely that
the crowd’s amazement would
arise from the whole series of
events which had transpired
(the “miraculous” arched
flame, the sweet smells, and
Polycarp’s having survived the

pyre) Ao

42. After all, Polycarp probably would have been unconscious from shock or smoke
inhalation by the time the ropes binding him were burned through. In addition, the wood would
most likely have been piled up against Polycarp’s body, making it extremely difficult for him
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Mart. Pol. 17.1-2: 6 6¢
avtilniog kai faokovog
TovNnpog, 0 AVTIKEILEVOG T
YEVEL TOV dKaimV, 00OV TO TE
uéyebog antod Tiig popTupiog
Kol TV A’ apyfic dvemiAnmrov
TOMTEIOY, E0TEQUVOUEVOV TE
TOV Tiig AeBapoiog oTéPavov
kai Bpapeiov dvavtippntov
ATEVVEYLEVOV, ETETNOELOEY,
MG UNOE TO COUATIOV ADTOD

(1) Uses the usual technical
terms for the awarding of prizes
in the games (e.g. oT€QOVOG,
Bpafeiov).

(2) It was not unusual for the
bodies of damnati not to be
released to family or friends or
even to be denied burial.*’

(1) The claim that they were
denied Polycarp’s body
matches what would seem to be
normal procedures regarding
the corpses of damnati.
However, it does not match
with the fact that no attempt
seems to have been made to
prevent the Christians from
collecting and removing
Polycarp’s remains after his

even to attempt escape.

43. This seems to have often taken place outside of the arena in the spoliarium. The use
of the spoliarium for this purpose is clear both from comments made by Seneca (Ep. 93.12) and
in SHA Comm. 18.3, 5; 19.1, 3. Kyle, Spectacles of Death, 158-59.

44. In which case it would seem unlikely that the crowd would be amazed by Polycarp’s
blood having extinguished the fire, although Polycarp’s having survived the fire for so long

would have been quite a marvel.

45. Certainly for the Christian audience the extinguishing of the fire by Polycarp’s blood
would have had a clear theological significance, effectively proclaiming the martyr’s eternal
salvation (especially in conjunction with Polycarp’s statement in Mart. Pol. 11.2). The
indications that Polycarp’s martyrdom ended the current persecution in Smyrna (Mart. Pol. 1.1;
19.1-2) would lend added significance to the symbolism of Polycarp’s blood extinguishing the
fire. However, these aspects are unlikely to be a source of amazement for the predominantly
non-Christian crowd. What immediately follows (Mart. Pol. 16.2) suggests that the reason
given for the crowd’s amazement is meant to draw attention to Polycarp’s new redeemed state
and his elevated status as a martyr and prophet.

46. The dove would certainly have caused the crowd to marvel, but there is a general
consensus that this is a later addition to the text (the grammar of the passage strongly suggests
an emendation here - the verb is in the singular with two subjects - and Eusebius makes no
mention of the dove in his version). Dehandschutter, “Martyrium Polycarpi,” 51-55.
Presumably the crowd was able to perceive all the miraculous events (with the exception of the
voice from heaven, which only the Christian witnesses could hear) associated with Polycarp’s

death.

47. Kyle, Spectacles of Death, 17, 19, 267-69. Kyle has shown that the treatment of the
corpses of those who died in the arena was related to the status and symbolic meaning of the
victim. Elite gladiators could expect to have their bodies released to family members or to
undertakers paid by the gladiator’s burial society, whereas those accused of crimes such as
maiestas could expect not only denial of burial, but also post-mortem corpse abuse. The denial
of burial to damnati executed in the arena seems to have been at best an occasional occurrence.
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VO’ MUOV ANebijval, kairep
TOAA®V €mbBupodvtv T00TO
Toljoot Kol Kowvaovijoal T¢
ayim adtod copkie. dméfarev
yobv Nkt tov 100 "Hpddov
TaTéEPQ, AOEAPOV 08 "AAKTG,
EVTUYETV T® ApyovTi, MOTE N
dobvor avtod 10 odpa (“But
the jealous and slanderous
malicious one, the adversary of
the race of the righteous,
having seen the greatness of his
[i.e. Polycarp’s] witness [Or:
martyrdom) and his blameless
way of life from the beginning,
both having been crowned with
the crown of immortality and
obtained an incontestable prize,
made it his business that his
body might not be received by
us, even though many were
longing to do this and to have a
share in [Or: to commune
with; or: to have fellowship
with] his holy flesh. At all
events, he provoked Nicetas,
the father of Herod and brother
of Alce, to petition the
magistrate not to hand over his
body.”)

body was burned in the arena
(Mart. Pol. 18.1-2). (See
further discussion of Mart. Pol.
18.1-2 below.)

Mart. Pol. 18.1: i8cv obv 6
Kevrupiov Ty 1@V Tovdaiov
yevopévnv erhoveikiav, Oeig
avTOV &V HEc®, ¢ £00g aDTOTC,
gxovoev. (“Then the centurion,
seeing the contentiousness
being caused by the Jews,
placing it [i.e. Polycarp’s body]
in the middle, he burned it as
was customary for them.”)

(1) As is clear here, even if one
were to discount Polycarp’s
miraculous survival of the fire,
the bodies of those who were
executed by crematio were
rarely, if ever, entirely
consumed by the flames. Even
packing firewood around a
body tied to a stake, using the
tunica molesta, or coating the
body with some inflammable
material (e.g. pitch) would not
cause the body to be reduced to
ash, although it would certainly
create sufficient heat and
smoke to result in the
individual’s death. The
complete consumption of a
human body by fire requires a
very high temperature flame
and even with the specialized
skills of Roman funeral

(1) Cremation was a rather elite
means of disposal for corpses
in the Roman world, requiring
significant resources and some
degree of specialized skill.
According to standard
procedures the fragments of
bone and other remains not
consumed by the fire would
have been interred in a
columbarium or other tomb. In
this case, however, the primary
goal may have been to prevent
the Christian community from
obtaining and burying the body
(although the fact that no effort
is made to prevent the
Christians from collecting the
remains following the
cremation contradicts the
portrayal of this as a form of
desecration of the corpse).
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directors instances are recorded
in which the body failed to be
consumed by the pyre.*8

(2) It is quite likely that the
centurion, as a Roman official
and an agent of the proconsul,
would have responded as
described in a situation where a
local conflict seemed to be
brewing, honoring the request
of Nicetas (who as the father of
the chief of police must have
been a fairly high status
individual), supported by the
Jewish community, to burn the
body rather than handing it
over to the Christian
community. However, it is also
possible that the disposal of
arena victims through
cremation was customary (as
Mart. Pol. also claims) and
both Nicetas’ objection and the
hostility of the Jews are added
in order to make a theological
claim (for the possibility that
the contentiousness of the Jews
was added as an allusion to the
passion narrative, see table on
gospel parallels in Appendix
A).49

(2) Even if burning the bodies
of those killed in the arena was
the usual custom in Smyrna, it
seems unlikely that the disposal
of the corpse would have been
part of the spectacle itself,
carried out in the middle of the
stadium. Descriptions from
non-Christian texts (and some
Christian ones) suggest that it
was usual to drag the corpse
from the arena, continuing the
humiliation of the damnati
even after death. It is possible
that concerns about Christian
attempts to steal the body might
have prompted the officials to
immediately dispose of
Polycarp’s remains in the
stadium. However, the
deliberate placing of the corpse
in the middle of the arena
suggests that the final disposal
of the body has been
deliberately made part of the
spectaculum (at least in the
case of Mart. Pol.’s
narrative).>

(3) The participation of a
centurion in the disposal of
Polycarp’s body seems rather
unusual, especially as the

48. Kyle, Spectacles of Death, 169-71. Kyle notes that even in the case of funeral
pyres, which were stuffed with papyrus to be able to achieve the necessary high temperatures,
accidents are recorded (e.g. Plutarch, 7i. Gracch. 13.5; Pliny, Nat. Hist. 7.186). On the use of
papyrus in funeral pyres, Martial, Epig. 8.44.14; 10.97.1.

49. Gibson argues that Mart. Pol. 17.2-3 are an interpolation and in the original text the
“conflict” was over an attempt by “the Jews” to obtain Polycarp’s remains for themselves.
Gibson, “Jews and Christians in the Martyrdom of Polycarp,” 152-58. While an intriguing
idea, there are a number of leaps in the argument that seem somewhat problematic, including
Gibson’s justification for why the Jews in the text (more probably Torah observant Christians)
would have sought Polycarp’s body.



106

presence of military personnel
has not previously been
mentioned. However, it is
possible that a centurion would
have taken over the proconsul’s
role in presiding over the
spectaculum, especially as the
main events were essentially
over (Polycarp was dead and
the spectaculum must have
already been unusually
extended in order to
accommodate his execution).

Appendix C: Allusions to other biblical texts

Table of passages of Mart. Pol. containing allusions or quotations of biblical texts other

than the gospels, the referenced biblical text, and a brief analysis:>!

Mart. Pol. text

Biblical allusion/parallel,
alternative identity
understanding, etc.

Discussion/evaluation

Mart. Pol. 9.1: 1@ o¢
[MoAvkapne eicrovtt €ig 10
oTAdV VN €€ 0VpaVOD
gyéveto- ioyve, [loAbkapme,
Kol avépifov. xai tov pev
eimovto ovdeig e1dev, THv 8¢
QOVIV TOV NUETEPOV Ol
mopovieg frovosav. (“But on
entering the stadium a voice
came to Polycarp from heaven,
‘Be strong, Polycarp, and be
courageous [Or: be manly].’
And no one saw the one who
had spoken, but those of our
people who were present heard
the voice.”)

Josh 1:9: {60V évtétaipal oot
ioyve kal avopilov, un
detldong unode ofnodig, 0t
UETA 60D KOP1og O BedC Gov €ig
TAVTOL, 0D £0V TOPELT.

(“T hereby command you: Be
strong and courageous; do not
be frightened or dismayed, for
the Lord your God is with you
wherever you go.”)

Dan 10:19: «ai einé pot
"AvOpwmog EAeevog €1, un
@ofoD, Dylave: avopifov kai
ioyve. Kol &v 1® Aadfjoat avTOv
pet’ £pod ioyvoa ko eina
Aodncdtm 6 KOp1og pov, OtL
évioyvot Le.

The heavenly voice in Mart.
Pol. 9.1 echoes the commands
given to Joshua (by God or
Moses, in God’s name,
commanding him to enter the
Land), Solomon (by David,
commanding him to build the
Temple), and Daniel (by his
angelic guide, prior to offering
further revelations) in the LXX.
In all cases, those addressed are
called on to engage in tasks that
will reveal God’s care and
concern for Israel and God’s
control over history. Joshua’s
entrance into the Land is also
characterized by miracles and
Daniel is being strengthened

51. For parallels and allusions to the gospels, please see Appendix A above.
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(“He said, ‘Do not fear, greatly
beloved, you are safe. Be
strong and courageous!” When
he spoke to me, I was
strengthened and said, ‘Let my
lord speak, for you have
strengthened me.””)

Cf. Deut 31:6-7, 23; Josh 1:6,
7,18; 1 Chr 22:13.

specifically to obtain further
revelations from God (and
ultimately to pass them on to
others). The implication is that
Polycarp’s martyrdom will
similarly reveal God’s power
and display God’s care for his
people. This is fulfilled in the
miracles associated with
Polycarp’s death (Mart. Pol.
15-16.1), the fact that events
unfold as prophesied (Mart.
Pol. 5.2; 12.3), and the fact that
the persecution ceases with his
martyrdom (Mart. Pol. 1.1).

Mart. Pol. 10.1-2: émuévovtog
0& Tl avTod Kol Aéyovtog
OLOcOV TNV KaiGapog TOYNY,
amekpivato: el kevodoteig, iva
OLOC® TNV Kaicapog TOYNV, ™G
oL AEYELC, TPOCTOLET OE AYVOETV
e, Tig gip, pHetd Tappnoiog
drove: Xplotiovog sipt. €l 8¢
0éle1c TOv 100 XploTioviopod
HoBeiv Adyov, d0G HUEpay Kol
drovoov. £€on 6 avBomatog:
TEIGOV TOV OfUOV. O OE
[MoAdkaprmog einev: & pév Kai
Aoyov Héiloko: 6ed1dayueda
Yap apyais kol é£ovaioig vo
10D 00D TETAYUEVOILG TNV
K0T TO TPOGT|KOV TNV 1)
BAdmTovGOV NUAG GTOVEUELY®
éxelvoug 8¢ ovy Nyoduan a&iovg
10D dmoAoyeioHot avTolc.
(“But when he [i.e. the
proconsul] again persisted and
said, ‘Swear by the fortune of
Caesar,’ he [i.e. Polycarp]
answered, ‘If you are so vain-
glorious that [you think] I
might swear by the fortune of
Caesar, as you say, but you
pretend not to recognize me,
who I am, listen with boldness:
I 'am a Christian. But if you
wish to learn an account of
Christianity, assign a day and
listen.” The proconsul said,
‘Persuade the people.” But
Polycarp said, ‘I consider you
worthy of an account, for we

(1) There are some narrative
parallels with the story of the
uproar in Ephesus caused by
Paul’s preaching there (Acts
19:21-41), where the term
ofpog is also used (Acts 19:33:
0 0¢ "AMEEaVOpOg KaTOoEICOG
TV y€lpa N0erev dmoroyeichan
@ ONU. [“And Alexander
motioned for silence and tried
to make a defense before the
people.”]; cf. Acts 19:30). Like
the trial of Polycarp, this is a
spontaneous popular gathering
at a place where spectacula
would have been held (although
in Acts it is a theater rather
than a stadium), characterized
by popular acclamations and
trial-like elements (although in
Acts the people do not allow
Alexander to make his
defense).

(2) Polycarp’s response to the
proconsul’s request that he
attempt to persuade the people
has been seen as an allusion to
the commands in Rom 13:1 and
1 Pet 2:13-14 to render
obedience and respect to rulers
and authorities.

Rom 13:1: Tlaco yoym
¢€ovaoiong DmepeyovoUIg
VIOTa6GEG0m. 00 Yap EoTv
¢€ovoia gl un Vo Beod, ai o¢

(1) More likely that the two
narratives employ similar
spectacle motifs than that Mart.
Pol. is making any direct
allusion to the Acts narrative.

(2) An awareness of the content
of Rom 13:1 and 1 Pet 2:13-14
does seem to underlie
Polycarp’s remark. However,
the wording of Mart. Pol. is
significantly different from
either of the proposed parallels
(particularly from 1 Pet 2:13-
14; Rom 13:1 at least shares
some common vocabulary with
Mart. Pol.).
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are taught to impart honor to
rulers and authorities appointed
by God in so far as it does not
harm us, but I do not think
those people are worthy of a
defense to them.’”)

oboon V1o Ogod TETOYUEVOL
glotv:

(“Let every person be subject to
the governing authorities; for
there is no authority except
from God, and those authorities
that exist have been instituted
by God.”)

1 Pet 2:13-14: “Ymotdynte
ndon avOpomivy Kticel d10 TOV
KOplov, €ite POCIAET OOG
VIEPEYOVTL, EITE NYEUOSV OOG
S aTOD TEUTOUEVOLG €1
£KOIKN OV KOKOTOI®V ETOVOV
0¢ ayabomoi®dv-

(“For the Lord’s sake accept
the authority of every human
institution, whether of the
emperor as supreme, or of
governors, as sent by him to
punish those who do wrong and
to praise those who do right.”)

Mart. Pol. 12.2: 100100
AeyBévtog VIO ToD KNPLKOG,
amov 10 mAfi0oc EBvdV TE Kal
Tovdaimv TV TV Zpopvay
KOTOIKOOVIMV OKOTOOYETM
Boud kol peydin eovij Emefoa-
001G 0TIV O Thg doePeiag
d1340KAAOG, O TATIP TOV
Xplotioavdv, 0 TV NUETEPOV
Be@®v KabBopétng, 6 ToAhovg
dddoKkwv ur Bvey unde
TPOoKLVETY Toig Oeolc. (“When
this had been said by the
herald, the entire multitude of
both Gentiles and Jews who
lived in Smyrna cried out in an
uncontrollable rage and a loud
voice, ‘This is the teacher of
impiety, the father of the
Christians, the overthrower of
our gods, the one who teaches
many not to sacrifice or
worship the gods.””)

The acclamation made by the
spectators in the stadium has
parallels with the accusation
leveled against Stephen (Acts
6:13-14: Zotnodv te papTopog
yevdeig Aéyovtag, ‘O avBpwmog
00TOG 00 TADETOL AUAGY
pNUOTO KOt TOD TOTOV TOD
ayiov [tovtov] kol 10D vopoL:
AKNKOOUEV YOp 0OTOD AEYOVTOG
611’ Incodg 6 Nalmpaiog o0Tog
KOTOADGEL TOV TOMOV T0DTOV
Kol aAAGEEL Ta £0n G
apEdwkey MUV Mobofic.
[“They set up false witnesses
who said, ‘This man never
stops saying things against this
holy place and the law; for we
have heard him say that this
Jesus of Nazareth will destroy
this place and will change the
customs that Moses handed on
to us.””’]) and the accusation of
the Ephesian silversmiths
against Paul (Acts 19:25-27:
oV¢ cuvabpoicag kol Tovg mepl
0 TOWD T EPYHTOG ELTEY,
"Avdpeg, émiotache dti €k
Ta0TNG TG Epyaciag 1) evmopia

The parallel with the accusation
of the Ephesian silversmiths is
closer in the sense that the
context involves a direct attack
on pagan deities and people’s
refusal (or potential refusal) to
worship the gods because of the
influence of a Christian
teacher.

The accusation of Stephen in
Acts emphasizes the
awkwardness of Mart. Pol.’s
inclusion of the Jews among
the spectators who cried out
against Polycarp. The
accusation that Polycarp was
teaching people not to sacrifice
or worship the gods makes
sense when spoken by pagans,
but one would expect an
accusation of perverting the
Law from Jews (who could also
be accused of failure to
worship the gods).




109

NUiv éotv Kol Oewpeite kol
axovete 6TL 0V povov Epécov
AL oYEdOV hong ThGg 'Aciog
6 Toblog ovtog meicog
UETEGTNOEV TKAVOV AoV
Aéymv 0T 00K gioiv Beol ol d1a
YEPDV YIVOUEVOL. 0D HOVOV OE
TODTO KIVOLVEDEL UV TO PHEPOG
glg ameleyuov EAOeTV aALA Kol
T0 Tiig peydang Bedg Aptépdog
iepov gig ovbev hoyiobijva,
péALew te kol kabapeichot Tiic
UEYOAELOTNTOG AOTTG TV OAN N
"Acia kai 1) oikovpévn
oéPetor.’? [“These he gathered
together, with the workers of
the same trade, and said, ‘Men,
you know that we get our
wealth from this business. You
also see and hear that not only
in Ephesus but in almost the
whole of Asia this Paul has
persuaded and drawn away a
considerable number of people
by saying that gods made with
hands are not gods. And there
is danger not only that this
trade of ours may come into
disrepute but also that the
temple of the great goddess
Artemis will be scorned, and
she will be deprived of her
majesty that brought all Asia
and the world to worship
her.””]). In both cases the issue
is a perceived attack against the
established religious
institutions.

52. Some manuscripts of Mart. Pol. (m, L) and the testimony of Eusebius have 'Aciog
instead of dogfeiag (which is the reading of all the Greek manuscripts except m). The
acclamation that Polycarp was the teacher of Asia may allude to the silversmiths’ accusation
that Paul has persuaded a multitude of people throughout nearly all of Asia to cease
worshipping the gods.
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