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Introduction 

Imagine that it is mid-May in the year 64 CE and that you are a merchant 

traveling through Colonia Laus Julia Corinthiensis, transporting garum from Spain to 

territories in the Eastern half of the Roman Empire. As you approach the town, you 

notice that Corinth is slightly different from many other Roman colonies, which, having 

been settled by former soldiers, tend to be agricultural. This one is a bustling economic 

center, full of Greeks, Egyptians, and numerous other peoples, as well as Romans. Upon 

entering the forum you see that, despite the diverse community here, Corinth is still a 

fairly traditional Roman town; there are the basilicas, porticoes lined with storefronts, and 

a number of temples dedicated to the pantheon of gods. As you stand near the eastern 

end of the forum you also realize that beyond the forum looms a massive structure, likely 

a temple, which dominates your line of sight. As you gaze at this structure, wondering 

what it is, your attention is quickly diverted by the sounds of one of the numerous 

tabernae ... it seems that a bar is somewhere near. 

Re-founded as a Roman colony by Julius Caesar in 44 BCE, the Roman Corinth 

of our imaginary merchant was a cosmopolitan, wealthy city during the early imperial 

years. During the following two centuries, the newly re-founded Roman colony would 

become memorialized as one of the most important Pauline communities and Christian 

strongholds in the Empire. Before Corinth became a predominantly Christian town, 

however, those who lived there adhered to a diverse range of religious practices. As was 

the case in many other Roman cities, the people of Corinth were free to pay tribute to the 

pantheon of Graeco-Roman deities, the gods of the Eastern world, and the Hebrew god. 

The assortment of cult practices in Corinth was permitted by the imperial government at 
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Rome, which did not practice a standard policy regarding personal religious choices. 

Amongst the myriad of religious institutions in Corinth was that of the Imperial Cult, 

dedicated to the emperors of Rome. 

The nature of the religious environment in early Roman Corinth has received a 

significant amount of scholarly attention. 1 Those interested in the success of the Pauline 

community in Corinth often look at the role played by non-Christian religions, including 

that of the Imperial Cult, in the formation of the religious identity of Corinthians. As 

Rives has pointed out, the importance of the Imperial Cult to the civic-religious identities 

of Romans living in the colonies allowed for a significant amount of freedom to develop 

in tetms of the development of individual personal religious beliefs. Rives argues that it 

was this aspect of Roman culture which resulted in such a great amount of religious 

diversity throughout the empire.2 Additionally, Imperial Cult in Corinth has been a 

subject of inquiry for those who study the social composition of the town. Until recently, 

many believed that the Roman colony quickly became integrated into its Greek 

surroundings and lost much of its Roman identity and culture. Archaeological work in 

Corinth, particularly on the forum, has yielded evidence that while Corinth certainly 

developed a diverse ethnic and cultural community, it, nevertheless, did maintain a 

noticeably Roman flavor. Material evidence for continued Imperial Cult ritual has 

1 For a collection of essays which examine Greco- Roman and Christian religion throughout the Roman 
period see D.N. Schowalter and S.J. Friesen (eds.), Urban Religion in Ancient Corinth (Harvard, 2005). 
See also for the image and role of women in the early Pauline community in Corinth D.R. MacDonald, 
"Corinthian Veils and Gnostic Androgynes," in K.L. King (ed.), Images of the Feminine in Gnosticism 
(Philadelphia: Fortress, 1988) pp. 274-292; A. C. Wire, The Corinthian Women Prophets: A Reconstruction 
Through Paul's Rhetoric (Minneapolis: Fortress Press, 1990) pp. 116-158; C. Nuccum, "The Voice of the 
Manuscripts on the Silence of Women: The External Evidence for 1 Cor 14:34-4," NTS 43.2 (1997); R.E. 
DeMaris, "Demeter in Roman Corinth: Local Development in a Mediterranean Religion," Numen 42.2 
( 1995) pp.1 05-117 for the image and role of women in the early Pauline community in Corinth. 
2 J. Rives, Religion and Authority in Roman Carthage from Augustus to Constantine (Oxford: Clarendon 
Press, 1995) pp. 234-249. 
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supported and continues to support this argument. While over sixty five inscriptions 

related to the Imperial Cult, have been found at Corinth have been found- thus attesting 

to its popularity- conspicuously absent so far has been a temple dedicated to the cult.3 

Although this absence has not raised any questions regarding the existence of the cult, it 

is certainly a curiosity which deserves further attention. 

At present, one building in the Corinthian forum has been suggested as the 

possible site for the temple of the Imperial Cult, if one existed. This structure is Temple 

E, the curious building located on a ridge to the west of the forum, the impressive 

structure which caught the attention of our traveling merchant. The massive size and 

higher elevation of the temple make it clear that this was intended to be one of the 

dominant buildings in the forum area. Yet no archeological or literary evidence has been 

uncovered which definitively identifies the building. Current scholarship is divided about 

to whom the temple was dedicated- some argue that it was intended as the temple for 

the Imperial Cult, while others maintain that it was built to honor the Capitoline Triad of 

Jupiter, Juno, and Minerva. The argument for the identification of Temple E as 

associated with the Imperial Cult is largely based on Pausanias' statement "beyond the 

forum is the Temple of Octavia, the sister of Augustus, who was the emperor of the 

Romans after Caesar, the founder of modern Corinth."4 Those in support of this 

identification claim that the building Pausanias references in this passage is Temple E. 

Although many identify Pausanias' so-called Temple of Octavia with Temple E, it is 

agreed that the temple was more likely built to the Imperial family as a whole, rather than 

3 D. Engles, Roman Corinth: an alternative mode/for the classical city (Chicago: The University of 
Chicago Press, 1990) p.l 02. 
4 Pausanias, 2.3.1. "u9pe\r de\ th\n aOgora/n eOstin OOktabi/av nao\v 
aOdelfh=v AuOgou/stou Basile/usantov 9Rwmai/wn meta\ Kai/sara to\n 
oiOkisth\n Kori/nqou th=v nu=n." 
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Octavia alone. It is believed that Pausanias' misnaming of Temple E occurred because 

the temple housed a statue or shrine to Octavia, and as a result either Pausanias or his 

guide understandably but mistakenly identified it as a Temple of Octavia. Those who, 

based on Pausanias' account, identify Temple E as dedicated to the Imperial Cult also 

point to the numismatic and epigraphic finds which document widespread support of the 

Imperial Cult in Corinth, strengthening their case. 

Scholars who reject this argument in favor of identifying the temple as built for 

the Capitoline Triad argue that the Triad's importance in Roman state religion at the time 

of the colony's foundation would have necessitated that the colonists build a temple to 

this cult. While it cannot be denied that the Capitoline Triad played a central role in 

Roman state religion throughout the Republic, the absence of any evidence conclusively 

documenting ritual associated with the cult at Corinth makes it unlikely that the cult held 

the same prominence in Corinth that it did in Rome, if it even existed in the colony. 

Mary Walbank, who supports the identification of Temple E as a temple to the Capitoline 

Triad, proposes that Pausanias mistakenly identified the temple and suggests that the 

colonnade around the temple was built in honor of Octavia, but that the temple itself was 

dedicated to the Capitoline Triad. In support of this theory, Walbank compares Temple E 

and its colonnades to the Porticus of Octavia in Rome, which surrounded two temples, 

one to Jupiter Stator and another to Juno Regina, to show Roman precedent for the 

construction of such a complex in Corinth. Based on the construction of the Porticus of 

Octavia, Walbank is willing to acknowledge that Octavia was a significant enough figure 

to warrant a public building be erected in her honor, however, Walbank does not believe 

that a temple would have been dedicated to her, and she correctly points out that nowhere 
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else has a temple dedicated to Octavia been found. Walbank's argument presents an 

interesting explanation ofPausanias' statement, however, she does not satisfactorily 

account for Pausanias' reference to the structure dedicated to Octavia as a temple, nor 

does she point out that the layout of the Temple E sanctuary closely recalls that of the 

Forum Augustum in Rome. The omission of the latter point is particularly problematic as 

Walbank's argument is based on architectural similarities to a building complex in 

Rome. 5 Further, the argument that the Capitoline Triad was the dedicatee of Temple E, 

fails to, I believe, take into consideration Roman Corinthian society, its politics, and 

empire wide political ideology and practices. This lack of a thorough account of the 

social, political, and religious issues which would have determined to whom Temple E 

was dedicated, is likewise weak point in the scholarship which suggests that Temple E 

was built in honor of the Imperial Cult. Although a definite identification of Temple E is, 

at this time, impossible, by examining the social environment of Roman Corinth, Roman 

politics as well as Octavia' s role in them, and the function of the Imperial and Capitoline 

Cults during the period of Temple E's construction, I hope to show that, the Roman 

Corinthians likely dedicated Temple E to the Imperial Cult. 

My inquiry into the identification of Temple E does not aim to simply uncover the 

dedicatee of the temple, but I hope in the process of investigating the temple and the 

socio-political environment in which it was built, to come to a fuller understanding of the 

construction and display of the identity of the Roman Corinthians. In the first chapter of 

this text, I will review the extant material and literary evidence of Temple E, which point 

to the temple ' s importance in Roman Corinthian society and provide evidence for its 

identification as a temple of the Imperial Cult. Having investigated the ancient evidence 

5 M. Walbank, " Pausanias, Octavia and Temple Eat Corinth ," BSA n. 84 (1989) pp .361-394. 
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of Temple E, I will tum to those who would have produced much of this evidence and 

Temple E itself, the Roman Corinthians, particularly its freedmen colonists, which 

constituted the colony's largest social group. As the colonists of a Caesarian colony, and 

having been granted citizenship by Caesar, these freedmen likely viewed themselves as 

Caesar's clients and Caesar as their patron. Because of this patron-client relationship, the 

colonists would have found it appropriate to honor Caesar, a practice which was likely 

further motivated by the presence of Caesar's own freedmen, some of whom were a part 

of the colony's elite class, in the colony. Chapter three will address the issue of Octavia 

as the dedicatee of Temple E, and in doing so, investigate her role in Roman politics and 

her public image as Antony's wife and Octavian's sister. Although I do not suggest that 

Temple E was originally dedicated to Octavia, her importance and influence would have 

made her a recipient of Imperial Cult honors. The following chapter (four) focuses on the 

political circumstances that led to the birth of the Imperial Cult, touched on previously in 

reference to Octavia, and its expansion under Octavian, as well as his reasons for 

instituting the cult. In this chapter I will concentrate on the Imperial Cult as a form of 

dialogue between the emperor and his subjects, and the way in which the cult developed 

in accordance with the political situation and cultural practices of a given location, in 

order to function as such. The difference between Roman and eastern Mediterranean 

views on emperor worship and the participation of non-Romans, as well as Romans 

abroad in Imperial Cult honors will also be investigated. Building on this more general 

treatment of the Imperial Cult, I will focus on the evidence for Imperial Cult worship at 

Roman Corinth and discuss how Octavian's political position and his status as the divi 

filius of Roman Corinth's founder would have motivated the colonists to actively 
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participate in honoring the imperial family. Here I will also examine what the dedication 

of Temple E to the Imperial Cult can tell us about the construction of a Roman collective 

identity by the Corinthian colonists. Having considered the argument that Temple E was 

a temple of the Imperial Cult, I will , in the fifth chapter, discuss the role of the Capitoline 

Triad in Roman state religion and its centrality to the Roman identity prior to the 

Principate. The Roman government's stipulation that honors to the Capitoline Triad be 

established in colonies, evidences the cult's intended role in the process of creating 

"mini-Romes" by introducing Roman institutions to them. It will become clear that while 

it is a distinct possibility that the government in Rome required the Corinthian colonists 

to carry out honors to the Capitoline Triad, the absence of any evidence from Corinth 

directly showing worship of the Capitoline gods makes it unlikely that the Roman 

Corinthians actually did so. In light of the Augustan image of Jupiter, which will also be 

explained, and the birth of Octavian's imperial ideology, the Roman Corinthian' s 

decision not to participate in the Capitoline cult should be understood as the result of the 

cult ' s declining significance. The waning importance of the Capitoline cult during the 

Augustan period makes it unlikely that Temple E would have been dedicated to the 

Captioline Triad. Because part of my goal is to gain a more detailed understanding of the 

construction of a Roman identity by the Roman Corinthians, throughout the text, I will 

also examine the connections between various aspects of the dedication of Temple E and 

the Roman Corinthian' s formation of their Roman identity. 

The topic of identity has been a popular one of late; scholarship in other historical 

periods, anthropology, and sociology on issues such as colonialism, memory, and identity 

has led historians of the Roman Empire to reconsider accepted definitions and knowledge 
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regarding Romanization, Roman imperialism, and even what being "Roman" was. 6 This 

need for a better, more complex understanding of imperial society has produced an 

intriguing corpus of work which has pointed out that what "Roman" was differed 

throughout the empire, based on a multitude of factors including political circumstance, 

local culture, and the Romans themselves. We have learned that Romanization was not 

simply a process of acculturation imposed by the ruling government and elite, but rather 

was a dialogue between the powerful and subjugated through which power relationships 

were negotiated and identities formed. 7 

In attempting to create a more detailed picture of the Roman Imperial world, 

scholars, influenced by post-colonial trends in academic history, have, understandably, 

largely focused their work on the effects of the Roman Empire on those it subjugated. 

Such studies often investigate the methods of resistance and motive for assimilation of 

the colonized people and analyze how the identity of local groups was transformed in 

response to the Roman rule and culture. As a part of understanding the complexity of the 

6 Edward Said's Orienta/ism (Vintage, 1979) and Culture and Imperialism (New York: Random House, 
1993) discuss the effects of colonialism on the culture and identity of colonized groups, as well as how the 
goal of empire affects the perception of the colonized held by colonizers. In his On Collective Memory 
(Chicago: University of Chicago Press, 1992), Maurice Halbwachs analyses the different types of memory 
an individual and/or group can have and affects memory(ies) has on our construction of history. 
Halbwachs also discusses the role of memory and history in the construction of collective and individual 
identity. Patterns of Culture (New York: Penguin Books, 1943) by Ruth Benedict has been influential in 
providing the groundwork for studies on culture, society, and identity. Benedict ' s work points out that one 
of the earliest and basic human distinctions is between "my own" and the "other" and that this distinction is 
necessary to the process of creating any fonn of identity. She has also shown that what designates a person 
as the "other" are socio-political factors and that identity itself is a cultural construct. Anthony Gidden ' s 
Constitution of Society: outline of the theory of structuration (Cambridge: Polity Press, 1984) is helpful in 
understanding how the individual forms his own of collective and individual identities and how these 
identities relate to and function in society. Giddens further explains that there are always motives for 
constructing certain identities and that societies are at the same time themselves social systems and made 
up of the intersection of many social systems. 
7 The collection of essays found in "Dialogues in Roman Imperialism: Power discourse, and discrepant 
experience in the Roman Empire," (D.J. Mattingly (ed.) JRA Suppl. 23 (1997)) offer insightful analysis on 
various topics related to Roman imperialism. Particularly helpful are D.J. Mattingly, "Dialogues of power 
and experience in the Roman Empire," pp. 7-26; J.C. Barret," Romanization: a critical comment," pp. 51-
66; W.S. Hanson, "Forces of change and methods of control," pp. 67-80; C.R. Whittaker, " Imperialism and 
culture: the Roman initiative," pp. 143-164. 
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Roman Empire, I think it is valuable also to consider Roman colonists. This sub-group of 

Romans presents an interesting element of the Roman identity during the empire. As 

colonists, this group would have desired to establish the institutions of their native culture 

for the purpose of maintaining ties with Rome and showing their allegiance to the ruling 

government. Although the case of the Roman colonists at Corinth is only one of many 

colonial experiences, theirs is one of particular interest, due to the presence of Greek 

culture both in and surrounding Roman Corinth. This environment of cultural 

competition would have influenced both the motives for and the construction of identity 

by the Roman colonists. 

Recent studies which focus on identity have brought to light the complexity of 

identity formation and display. The term "'identity" is a loaded and complicated one 

which necessitates unpacking; an identity is composed of two elements, that of the group 

and that of the individual. The collective identity of a group refers to the integration of 

the individual into the group and expresses how the group defines itself in relation to 

other groups. The methods used by different groups to form a collective identity are 

numerous; however, religion, which often provides distinctive beliefs and practices, has 

functioned to create and reinforce the collective identity of many groups throughout 

history. Individual identity differs from collective identity in that it refers to the 

perception, held by the individual himself, that he belongs to the group. 

Identity has always served to provide us with a link between ourselves and our 

society, which is why both the collective and individual identities are essential to forming 

any identity. 8 Because the basic function of identity is to provide one with a sense of 

8 R. Miles, " Introduction: Constructing Identities in Late Antiquity," R. Miles (ed.) Constructing Identities 
in Late Antiquity (New York: Routledge, 1999) pp. 1-15, p.l. 
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belonging to a particular group, identity requires an "other" group, which is perceived as 

its opposite, against which the group can distinguish itself. That one' s identity is formed 

based on perceived differences, points to how identity is a perception rather than a 

reality,9 and because one ' s perception is determined by his environment, identity itself is 

a social construct. Like all other social constructs, one ' s identity is subject to change if 

social situations require, and in this way identity is always a process and a product which 

is made, consumed and regulated by society. 10 

Throughout history, religion and politics have functioned as two of the most 

common social institutions around which collective identities are formed. Both have 

been used for this purpose because they require practices, beliefs, and symbols by which 

their adherents can distinguish themselves from others. It must be point out that any 

group identity-religious, political, or any other- can incorporate peoples who, besides 

sharing a given group identity, have different, even opposing other identities. Thus, 

while a group may have one over-arching identity, this identity is always made up of 

numerous and at time contradictory, separate, identities. 11 The complexity of collective 

identity and its constitution of myriad personal identities is evidenced by the collective 

"Roman" identity. While identification as a Roman was a political designation which 

defined one ' s citizenship, people throughout the empire could be part of the political 

collective Roman identity, but have other, opposing, identities based on ethnicity, gender, 

class, and, importantly, religion, amongst other socially based classifications. The close 

relationship between religion and politics in ancient Rome, discussed below, fostered the 

9 M. Wintle, Culture and Identity in Europe, (Aldershot: Ave bury, 1996), p. 5. 
10 A. Dashefsky, "And the Search Goes on: The Meaning of Reli gio-Ethnic Identity and Identification," 
Soc. Ana. 33, 4 (1972), pp. 239-245, p. 239; Miles, p. 5. 
11 Miles, p.5. 
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development of a state religion, which strengthened the collective identity formed by the 

political identity by providing the state with a sense of divine support and a set of shared 

symbols and rituals. State rituals such as those associated with the Capitoline Triad or 

Imperial Cult would have been especially important in reinforcing a collective civic 

identity, as this identity incorporated the diversity of personal religions allowed for in a 

polytheistic society. 

Religion played an integral part in the construction of Roman identity long before 

44 BCE. While many groups throughout ancient Italy worshipped common gods, they 

often created localized cults of these gods, focused on particular aspects, which were 

specific to their city, thus defining themselves by a combination of a religious and civic 

identification. For example, many cities throughout Italy worshipped Jupiter, but Jupiter 

Optimus Maxim us was specifically the god of Rome. This link between cities and 

particular gods meant that one' s religious identity could not be separated from his 

political identity, and indeed an individual's civic identity largely dictated his religious 

identity, while participation in the religious rites of one's city reinforced his place in the 

city. 

The symbiotic nature of the relationship between religious and political identities 

in Rome is embodied in its sacra publica, the city's public rites. Livy's historical 

narrative of Rome' s legendary origins records that many of the rites that were a part of 

the sacra publica were brought to Rome in response to political crises, which were 

believed to occur when the pax deorum was disturbed. By introducing new gods and 

rites to Rome, it was hoped that the city could restore the gods' favor, which was 

necessary for the success of the city. According to Livy, worship of Juno Regina, who 
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eventually came to form one third of the Capitoline Triad, was imported from 

neighboring Veii following the Roman defeat of the city in 396 BCE. 12 Rome responded 

in this way again when, in 204 BCE, with the Carthaginian general, Hannibal, 

campaigning in Italy, the Senate ordered the decemviri, who were in charge of overseeing 

foreign cults in Rome, to consult the Sibylline Books in order to learn what lay in store 

for Rome. The decemviri reported that the books prophesized that Rome would be able 

to expel a foreign enemy if it brought the cult of the Magna Mater from Asia to Rome. 

Following the advice of the decemviri, the Senate brought the cult statue of the Magna 

Mater to Rome, decreed a temple for the statue, and established annual sacrifices and 

games to be held in the goddess ' honor. 13 

The introduction of the worship of Juno Regina and Magna Mater to Rome points 

not just to the relationship between politics and religion, but more specifically to the role 

of the Senate in shaping the religious practices of the Roman people. In order for the 

changes made to the sacra publica by the Senate to have been successful, however, it was 

necessary for the people of Rome to accept and participate in them. Thus, for the sacra 

publica to function as an integrative force in forming a collective Roman identity, first 

people had to actively participate in the methods employed to construct this identity. 

Individual motives for wanting to be a part of the Roman collective were many: local 

pride, desire to conform, and the political, legal, and social benefits one gained from 

being part of the ruling group. While we may assume that these incentives led people to 

willingly take part in the rites sanctioned by the state, and it appears that most did, 

evidence exists likewise that individuals did at times break from "normal" collective 

12 Livy, 5.2 1-23. 
13 Livy, 29.10-11 , 14. 
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religious practices. The Bacchanalian Affair erupted in 186 BCE when the Senate 

reacted to reports of secret meetings and nocturnal rituals being performed in connection 

with Bacchus, whose cult was not a part of the sacra publica. In Livy's account of the 

event, the consul Sp. Postumius Albinus, who investigated the claims, gives a speech in 

front of the Senate in which he denounces the Bacchanalian rites, arguing that such 

foreign rituals have the potential to destroy Rome by introducing nontraditional, 

unsanctioned customs to the people. 14 While the words spoken by Albinus are more 

likely Livy's than the consul's, they nevertheless attest to the percieved connection 

between official religion and the safety of the Roman people and state made by the 

Romans. The unusually vehement reaction of the Senate is preserved by the Senatus 

consul tum de Bacchanalibus, which does not strictly ban the rites of Bacchus, but instead 

regulates that male and female gatherings for the purpose of honoring the god not contain 

more than two men, while placing no maximum on the number of women at such 

gatherings. 15 The Senate's decision to limit the number of people who could participate 

in the rites at once, rather than completely banning the cult, points to its fear that the cult 

could, as others had done, create a group identity, and thus result in an undesirable 

collective that was distinct from that of the Roman civic identity. 16 

14 Livy, 39.8-19. 
15 CJL 1.581 ; The text and translation of the Senatus consultum de Bacchanalibus is taken from H. Flower, 
" Rereading the Senatus consultum de Bacchanalibus of 186 BCE: gender roles in the Roman middle 
Republic," Oikistes: studies in constitutions, colonies, and military power in the ancient world, V.B. 
Gonnan et al (eds.) (Leiden: Brill , 2002) pp. 79-98. 
16 The reaction of the Senate to the Bacchanalian Affair and the rites ' perceived threat to traditional Roman 
custom and thus Roman society are discussed in E.S. Gruen, "The Bacchanalian Affair," Studies in Greek 
Culture and Roman Policy (Leiden: Brill , 1990) pp. 34-78 ; R.A. Bauman, "The suppression of the 
Bacchanals: Five Questions," Historia 34.3 ( 1990) pp. 334-348; S.A. Takacs, "Politics and Relgion in the 
Bacchanalian Affair of 186 B.C.E. ," Harvard Studies in Classical Philology I 00 (2000) pp. 301-310. 
Many scholars have made the argument that the Romans believed that Bacchanalian rites threatened 
Roman society because of the untraditional role women played in these rites. See Flower, who makes the 
point that the Bacchanalian rites were reacted against so harshly because of their impact on the masculinity 
of e lite men. 
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The control over religion exercised by the Senate, and the resulting connection 

between Roman religion and the city, meant that throughout the Republic one ' s religious 

practices defined his identity as a Roman. As the Senate's collective power declined and 

Octavian gained increasing amounts of political power during the Triumviral and early 

Imperial periods, the emperor replaced the Senate as the governing body of Roman 

religion. Under Octavian, the relationship between religious identity and socio-political 

power continued to function as a bond which linked Roman religious and civic identity. 

While maintaining the link between these two elements of the Roman identity, Octavian 

further developed them to incorporate new rites- those associated with the Imperial 

Cult. Just as the introduction of a new cult had served the purpose of restoring the pax 

de arum, necessary for the survival of Rome, during the Republican period, the Imperial 

Cult was now presented as essential to maintaining the pax deorum, which helped 

establish the new regime. Through public rites associated with the Imperial Cult, rites 

which were carried out both at the city and regional level, subjects across the empire 

formed a collective identity centered on Rome and the emperor. Although the Roman 

Imperial Cult focused on Rome and Augustus, its ideological and ritual roots in the 

kingdoms of the Hellenistic East allowed it to successfully function in this area of the 

empire, while its employment of Republican traditions made it operate effectively, albeit 

differently, in Rome proper. 

The institution of the Imperial Cult not only incorporated imperial subjects across 

the empire into a collective identity, but did so for the additional purpose of enhancing 

and legitimizing Octavian' s role. It has been pointed out that while military strength, 

economic control , and political alliances with local leaders are important elements in the 
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success of any government, in order for a regime to enjoy continued power, it must be 

based on an ideology which justifies its exercise of power. 17 A successful ideology 

provides a group with the beliefs necessary to legitimize a political situation as well as to 

form a collective identity and thus provide solidarity. 18 The role of religion in serving 

such political needs, evidenced in the construction of Roman civic identity during the 

Republican period, made it inevitable that the ideology which would legitimize 

Octavian' s rule would be likewise based on religion. 

Although the ideology developed by Octavian differed in important respects 

throughout the empire, its fundamental tenet was that Octavian, being the son of a god, 

was divinely sanctioned to rule the empire. It was hinted that Octavian's divine nature 

was inherited from his adopted father, Julius Caesar, who had become a god of the 

Roman state after his death. In order to strengthen his claims to divine ancestry, 

Octavian propagated the connection between the Julian family and the goddess Venus, 

which had existed since the Republican period and had featured prominently in Caesar's 

propaganda program. The emperor also cultivated relationships with other Roman 

deities, particularly Apollo, whose support for Octavian was said to be manifested in his 

success. The idea that Octavian was a divine monarch was readily accepted in the 

Eastern Mediterranean, where ruler cults had functioned to sustain kingships for 

centuries. The situation in Rome, however, was different. Rome had a centuries long 

tradition of distrusting kings and was a city proud of its republican government. Such 

republican sentiment had fostered a culture unaccustomed to elevating political figures to 

the status of a god and no historical figure had ever received a state cult until Caesar. 

17 J.R. Fears, "The Cult of Jupiter and Roman Imperial Ideology," Aufr.;tieg und Niedergang der romischen 
Welt II , 17.1 (1981) pp. 3-141 , p. 7. 
18 Fears, p. 8. 
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During the Republic, the Roman state was based on an ideology that gods, particularly 

the Capitoline Triad, led by Jupiter Optimus Maximus, ensured the preservation and 

success of Rome. As a result of this belief, Romans had developed an identity founded 

on their position as the chosen people of Jupiter, Juno, and Minerva, and not the subjects 

of a single man. In light of Rome's distrust of autocracy and the practice of ruler cult, 

Octavian could not introduce the honors he received as a divine king in the eastern 

empire to Rome. Instead, in Rome, Octavian refrained from explicitly making claims of 

divinity and kingship, referring to his own divinity by propagating his image as a divi 

filius. 

The centrality of his status as the son of a god to Octavian's claim of power 

naturally led to the incorporation of familial themes into his propaganda program. 

During the triumviral period, filial piety was an important component of Octavian' s 

propaganda, and as his war against the Opitmates was presented as his avenging Caesar's 

assassination. As Octavian's rule became more secure and he began to aim at founding a 

hereditary monarchy, the theme of the family shifted in focus from Caesar to Octavian's 

living relatives. Images of Livia, Octavian's wife, Julia, his daughter, and his heirs 

apparent began to be publicly disseminated through coins, public statuary, and reliefs on 

monuments, while buildings were built or refurbished and renamed in their honor. In 

order to enhance the images of the members of the imperial family, many were 

represented with the attributes of particular deities- depictions of Gaius and Lucius 

often paralleled those of Castor and Pollux, alluding to their bravery and strength, while 

Julia was often associated with Aphrodite and fertility. 19 This emphasis on the Domus 

19 C.B. Rose, Dynastic commemoration and imperial portraiture in the Julio-Claudian period, (Cambridge: 
Cambridge University Press, 1997), pp. 13-19. 
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Augusta, including its female members, made these women extremely public figures and 

reflected the importance they had in Roman politics. The public image campaign 

initiated by Octavian sought to present his family as the epitome of traditional Roman 

values- they were pious, respectable, and maintained proper social behavior. Such an 

image of the imperial family served to prove that both Octavian and his successor were 

capable and worthy of ruling Rome. 20 

It is in this political environment, in which the image of the imperial family was 

an important element of Octavian' s propaganda program, that issue of Octavia as the 

recipient of a temple in Corinth should be considered. Further, and equally important to 

the topic, is Octavia' s political presence during the Triumvirate, at which time she was 

the sister of one triumvir and the wife of another, Mark Antony. While I find the 

argument that Pausanias identified Temple E as a Temple of Octavia because it housed a 

statue of Octavia, when in fact the temple was dedicated to the Imperial Cult, more 

persuasive than Walbank's explanation for Pausanias' statement, neither satisfactorily 

explains Pausanias' account nor explains discusses Octavia would be accorded such 

honor by the early Roman Corinthians. Although neither of these issues can, at this time 

be fully clarified, I suggest that the first Temple E was dedicated to the imperial family 

and housed a statue of Octavia, and that it is possibly that by the time it was rebuilt, 

probably following an earthquake in 77 CE, the honors associated with Octavia had 

gained particular significance in Corinth. The reverence shown to Octavia at this point 

could have been so important that she became the primary dedicatee of the second 

temple. Even if, the worship of Octavia was not this developed in 77 CE, it may have 

20 
P. Zanker provides an extensive study of the development of the public image of the imperial family 

through art and architecture and the importance of this image to Octavian 's propaganda program (The 
Power of Im ages in the Age of Augustus (Ann Arbor: The University of Michigan Press, 1990)) 
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been when Pausanias visited Corinth in c. 174 CE, thus at the time ofPausanias' visit, the 

temple could have been mainly associated with Octavia. 

As I hope to show later in the text, Octavia's importance in triumviral politics, her stay in 

Greece during which she received divine honors, as well as the societal composition of 

Roman Corinth, and her image in the Domus Augusta, together, make it plausible that the 

honors paid to Octavia developed a particular significance in Roman Corinth. 

TEMPLE E AND ROMAN IDENTITY 

The introduction ofOctavian's government and its accompanying ideology 

provided the subjects of the empire with another identity through which they could define 

themselves. No longer were they governed by the Senatorial elite, but now by the living 

son of a god, who had been chosen by the gods to rule the empire. Although the Imperial 

Cult operated differently outside Rome then in the city itself, by 29 BCE, Romans in the 

eastern empire were seeking to participate in honors directed at the emperor.21 By 

partaking in practices that showed allegiance to the Imperial Cult, these Romans were 

able to strengthen their Roman identity by publicly demonstrating their support of the 

Roman emperor and their status as citizens of his government. Although the activities 

associated with Imperial Cult worship participated in by Romans and non-Romans 

abroad were extremely similar, both the emperor and his subjects recognized a distinction 

between the offerings of such worship by these two groups. When in 29 BCE the people 

of Asia and Bithynia requested permission to erect temples to Octavian, Octavian gave 

his consent to the non-Romans, but refused to allow the Roman citizens in these 

provinces to do so, instead ordering them to build a temple to Roma and Julius Caesar.22 

2 1 Dio, 5 1.6-8. 
22 Ibid. 
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Thus, while both groups participated in honoring the Imperial family, the way in which 

they did so functioned to distinguish Roman citizens from non-citizens, which would 

have been particularly important abroad where the two groups lived amongst each other, 

and the Roman citizens would have desired to display the elevated status granted to them 

by their citizenship. 

Roman citizens living in the colonies would have had various reasons for 

establishing institutions through which they could create and display their status as 

citizens. Living away from Rome, many would have wished to simply maintain their 

connection with their home city. The central government in Rome, which sought to 

create "mini-Romes" in the colonies for the purpose of spreading Roman government, 

law, and culture, would also have required the colonists to introduce elements of the 

Roman state, including its political and religious institutions, to the colonies. Further, 

many colonists, whose citizenship would have granted them social and political benefits 

that their native neighbors did not enjoy, would have wanted to define themselves as 

Roman citizens, as this citizenship status made the group a colony's elite constituency. 

As we have seen, religion can provide an effective avenue through which a group 

can construct its identity and define itself, and it is for this reason that the identification 

of Temple E at Corinth is important. The two cults to which Temple E could have been 

dedicated- the Capitoline Triad or the Imperial Cult- represent two different 

relationships between Rome and the colonists, and thus present two distinct ways for the 

colonists to articulate their Roman identity. In building a monumental temple, an 

architectural focal point of the city, to the Capitoline Triad, the Roman Corinthians would 

have chosen to identify themselves with the leading deities of the Republican period and 
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thus the power of the empire as it was developed by the Republican government. The 

rituals which would have likely accompanied the erection of a Capitolium would have 

mirrored the ludi Magni, carried out in Rome in association with the Capitoline Triad; by 

instituting these games, the Roman Corinthians established a relationship with the gods 

parallel to that between Rome and the Capitoline gods. Thus if Temple E were dedicated 

to the Capitoline Triad, we may understand that the Corinthian colonists defined 

themselves as citizens of the Roman state as it had existed during the Republic. 

In building Temple E to honor the imperial family, however, the Roman 

Corinthians would have acknowledged Roman rule as embodied in the emperor. While 

Imperial Cult worship was not part of the traditional sacra publica, as the rites connected 

with the Capitoline Triad were, and thus establishing them would have actually 

distinguished a colony from Rome, Roman citizens abroad could have found it more 

beneficial to create a Roman identity by associating themselves with the current regime. 

In dedicating Temple E to the Imperial Cult, the Roman Corinthians would have 

identified themselves as the elite group by connecting themselves with a government 

divinely sanctioned by the gods and led by a man who was himself of divine ancestry. 

As adherents of the Imperial Cult, which was perceived as necessary in maintaining the 

pax deorum, the Roman Corinthians would have also have strengthened their Roman 

identity by fulfilling the rites essential to appeasing the gods and thus securing the 

empire. In choosing to build Temple E to the Imperial Cult, we may understand the 

Roman Corinthians to be constructing their identity based on their status as subjects of a 

divifilius, whose government was willed by the gods, and whose own divinity allowed 

him to rule the empire. 
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Chapter 1: Material and Literary Evidence for Temple E 

INTRODUCTION 

The issue of to whom Temple E was dedicated when initially constructed is one 

which requires a study both of the society which created the temple and the building 

itself. The archaeological remains of the Temple E complex have unfortunately failed to 

provide any explicit evidence for its dedicatee. The remains do, however, offer clues 

important to the issue of dating the temple precinct, which may help inform our 

assessment of the temple's purpose. Evidence from the temple's site indicates that at 

some point in the second half of the first century CE, likely after damage by an 

earthquake in 77 CE, the temple was reconstructed. The overlay from this second temple 

phase has made scholarly attempts to determine a precise date for the original temple 

largely inconclusive.23 Further complicating the issue of the date of the first complex are 

the varying interpretations of the archaeological evidence that does exist. These 

difficulties in precisely dating Temple E and its temenos, has led to suggested dates 

ranging between c25 BCE and 41 CE. 

Possibly the most important-and contested- piece of evidence for the 

identification of Temple E is Pausanias' statement that "beyond the forum is the Temple 

of Octavia, the sister of Augustus, who was the emperor of the Romans after Caesar, the 

founder of modern Corinth."24 This comment has proven to be problematic for two 

reasons: it is the only reference to a Temple of Octavia in the Roman world and it is not 

completely clear which building, among the known structures of Roman Corinth, 

23 Williams dates the second temple to the Domitianic period. CK Williams II , "Excavations at Corinth, 
1989: The Temenos of Temple E," Hesperia, 59 (1990) pp.325-369. 
24 Pausanias, 2.3.1. "u9pe\r de\ th\n aOgora/n eOstin OOktabi/av nao\v 
aOdelfh=v AuOgou/stou Basile/usantov 9Rwmai/wn meta\ Kai/sara to\n 
oiOkisth\n Kori/nqou th=v nu=n. " 
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Pausanias is referencing when he makes this note. The identification of a structure as a 

Temple of Octavia, for which there is no known parallel, and the ambiguity of this 

structure's location, has left some scholars to dispute the identification of Pausanias' 

Temple of Octavia with Temple E, while others have explained the comment as a mistake 

and completely ignored the identification. 

EXTANT REMAINS OF TEMPLE E AND THE SURROUNDING "TEMPLE 
HILL" 

Temple E is located west of the forum on a ridge, standing above the so-called 

"Temple Hill," the site of the smaller temples D, K, G, and the Babbius Monument, 

which makes up the western edge of the forum. 25 Of these smaller structures the first to 

rise was Temple F, built during the early years of Augustus' rule?6 Temple F was a 

tetrastyle temple in the Ionic order, standing elevated from the forum on an 

approximately 2.20 m. high, three-step crepidoma,27 which gave it added height, so that 

from the Forum floor it had the appearance of a standard Roman podium-style temple. 

Blocks of intricately carved crown molding of white marble and fragments of an 

elaborately decorated cornice made of white marble with a reddish tint found at the site 

of Temple F reveal the lavishness of the temple.28 These features made Temple F the 

most ornate of the temples in the area, pointing its prominence in the forum. Based on an 

inscription found at Temple F reading [V]ENERI, the temple has been identified as a 

25 See fi g. 1 for a map of the Corinthian forum . 
26 C.K. Williams III gives this date based on the dating of the building' s foundations. "A re-evaluation of 
temple E and the West end of the forum of Corinth," The Greek renaissance in the Roman Empire: papers 
from the Tenth British Museum Classical Colloquium (London: University of London, 1986) p.l57. 
27 R. Scranton, Corinth I, iii (Princeton: The American School of Classical Studies at Athens, 1951) p. 57 . 
28 Scranton, p. 59, 61. 
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sanctuary of Venus?9 Williams, however, soundly argues that the Roman Corinthians 

likely would not have devoted such great resources to evoke the city's earlier association 

with Aphrodite, whose prostitutes had made the Greek city famous. 30 Rather the temple 

was likely a place of worship for Venus Victrix, Caesar's patron goddess, whom he 

portrayed as the progenitor of both the Julian line and the Roman people as a whole. 31 

Caesar's claim that the Romans were descendants of Venus was founded on the Roman 

myth which credited Aeneas, Venus' son, with the founding of Alba Longa. Caesar 

connected his own family with Venus through Aeneas' son Iulus, from whom the Julian 

family derived their name. A fifth century BCE inscription from Bovillae identifies the 

god Vedovis, who was likely associated with Iulus, as the ancestral god of the Gens Julia, 

and thus points to the family's longstanding association with Venus and her 

decesendents. 32 Caesar's assertion that the Julians were of divine lineage through their 

association with Venus is most public and obvious in his temple to Venus Genetrix, 

located in his forum. Venus' continued importance in the propaganda of Augustus is 

evidenced by the probable placement of her statue in the Temple of Mars Ultor in the 

29 Williams, "Re-evaluation," p. 157. An image of the inscription is given in Scranton, p. 62. However, 
Scranton argues that Temple F was dedicated to Tyche, citing Pausanias' statement that such a temple 
stood in the area (Pausanias, 2.2.8). 
30 Williams, "Re-evaluation," p. 157. 
3 1 Caesar first makes this claim in the public eulogy he gave for his aunt in 62 BCE. Suet. Caes. 6.1: "The 
family of my aunt Julia is descended by her mother from the kings, and on her father's side is connected to 
the immortal gods; for the Marcii Reges, her mother's family name, go back to Ancus Marcius, and the 
Julii, the family of which ours is a branch, to Venus." (Amitae meae Juliae maternum genus ab regibus 
ortum, paternum cum diis inmortalibus coniunctum est. Nam ab A nco Marcia sunt Marcii Reges, quo 
nominefuit mater; a Venere !ulii, cuius gentisfamilia est nostra.) The relationship between the Julii and 
Venus was also highlighted by Augustus, who likely erected a statue of the goddess in his Temple of Mars 
Ultor. Williams agrees that Temple F was dedicated to a Venus, but does not identify her in the form of 
Venus Victrix. He does not specify which Venus may have been honored at Temple F, and assigns the 
temple to Venus in general based on Pausanias' statement that a statue of Aphrodite by Hermogenes of 
Cythera stood in the area (Pausanias, 2.28). See Williams, "Forum Southwest," Hesperia 44 (1975) p. 27. 
32 For the connection between Vedovis and lulus seeS. Weinstock, Divus Julius (Oxford: Clarendon Press, 
1971) p. 6-12. The inscription is shown on pl. 2. For the development and use of Venus as Caesar's 
patroness in his propaganda see Weinstock, esp. pp. 4-18, 80-90. 
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Forum of Augustus. The association between Caesar and Venus would have made the 

construction of a temple to the goddess a logical choice, as through it the colonists were 

able to celebrate both a major deity in their Roman lineage and the man who initiated the 

founding of their colony. 

During the later years of Augustus' rule, TempleD, constructed in the Tuscan 

order, was built on the northern edge of Temple Hill, buttressing the Northwest Stoa.33 

Temple D featured a tetrastyle prostyle porch34 and has been identified as the Temple of 

Tyche based on an inscription reading VICTORIA! SACRUM found at the temple.35 

Following the building of TempleD, the Fountain of Poseidon was erected, which an 

inscription reveals was sponsored by Cn. Babbius Philinus, a freedman of means.36 

Building fragments associated with the structure indicate that in its original form the 

fountain was covered.37 That the fountain was built later than Temples F and Dis shown 

by the fact that it is in its equidistant from both buildings. 38 

Early in the Tiberian period Temple G was erected directly north of Temple F. 

Temple G stood elevated on a flight of steps and was larger than its neighbor to the south. 

Williams identifies Temple Gas being dedicated to Clarion Apollo based on Pausanias' 

statement that a statue of this god stood next to that of Aphrodite, mentioned above. 39 

This identification is strengthened when its neighbor, Temple F is taken into account. 

33 Williams has recently dated Temple D to the late Augustan period based on the building' s foundation in 
relation to the Roman period Northwest Stoa. Temple D's foundations are situated on top of the Northwest 
Stoa' s foundations , indicating that it was built after the stoa. Williams argues that the Arrentine pottery 
found in the bedrock at west end of the Northwest Stoa cannot be dated earlier than the Augustan period, 
and thus the that the stoa is late Augustan. "Re-evaluation," p. 156. 
34 Scranton, p. 9. 
35 A.B. West, Corinth, VIII. ii, the Latin Inscriptions (Cambridge: 1931) n. 11. 
36 West, n. 131. 
37 Williams, "Re-evaluation," pp. 158-159. 
38 Williams, "Re-evaluation," p. 162. 
39 p. 15, no. 15; Williams, "Forum Southwest," p. 28. 
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Apollo had been adopted by Augustus as his progenitor and by constructing a temple to 

Apollo colonists were able to worship the patron god and honor the former emperor in a 

parallel association with Venus and Caesar at Temple F. The placement of these two 

temples next to one another was likely purposeful: combined they created an area 

honoring the imperial family to whom the colonists owed thanks and loyalty for their 

colony. The practice of building temples with thematically-linked dedicatees is 

evidenced in Rome where the Temple of Venus Genetrix in the Forum of Caesar takes on 

additional meaning and importance when viewed in conjunction with the Temple to Mars 

Ultor located in the adjoining Forum of Augustus. 

Following the construction of Temple G, the same Cn. Babbius Philinus dedicated 

a monopteral building of the Corinthian order on the western edge of the Forum.40 This 

so-called Babbius Monument was a circular building of eight columns, standing on a 

rectangular base, and lacking a cella.41 Letters on the architrave-freize and cornice, 

which were used to mark the intended join spots of the building's parts, suggest that the 

building was designed offsite and assembled when the pieces reached Corinth. Williams 

suggests that the quality of the building and the presence these marks point to Athens as 

the city where the monument was designed and its individual parts constructed.42 

Temple K, the last of the structures to be considered here, was built after the Babbius 

Monument was dedicated. Due to the dearth of archeological remains from this temple, 

little is known about its form or purpose. 

Temple E stands west of these temples, set apart within its own complex, on a 

ridge above the rest of the forum. During Temple E's early phase it was separated from 

40 This identification is provided by an inscription naming Babbius as the dedicator (West, n. 132). 
4 1 Scranton, p.l7-21. 
42 Williams, " Re-evaluation," p. 162, no. 14. 
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the temples below it by a road which ran north-south from the Acrocorinth, past the 

Archaic Temple and toward the theater.43 The location of the temple high above the 

forum would have made it a very visible focal point from the east end of the forum where 

most people entered. The prominent site of Temple E and its formal architectural context 

make it "clear that the Romans intended Temple E to be the chief religious center of their 

. ,,44 new c1ty. 

The site identified as Temple E consisted of the temple itself and colonnades 

which ran around the northern, southern and eastern edges of the site. The eastern stoa 

featured a series of shops which functioned as the precinct's eastern boundary as well as 

creating a distinguishing marker between the sanctuary and the temples beneath it.45 

These shops were likely approached by a monumental staircase rising from the western 

end of the forum and functioned as the formal entry into the Temple E complex. The 

south stoa faced north onto the interior of the Temple E precinct, from which the stoa was 

entered. The foundations and column impressions of the north stoa indicate that its 

columns mirrored those of the south stoa and that it was accessed in the same way. 

Unlike the northern, southern, and eastern boundaries, the western "back" wall of the 

temenos was likely adorned with piers or engaged columns.46 

Ten column fragments and impressions from the second phase indicate that the 

later temple was a hexastyle peripteral temple featuring Doric columns at least 1.34 m. in 

diameter. Based on these fragments a column height of approximately 9.34 m. has been 

suggested. This would match the appropriate Vitruvian proportions for a hexastyle Doric 

43 M.E.H. Walbank, "Pausanias, Octavia, and Temple E." BSA 84 (1989) p.361-394. 
44 Walbank, "Pausanias," p.365. 
45 Williams, "Re-evaluation," p.159. 
46 C.K. Williams, "Excavations at Corinth, 1989: The Temenos of Temple E," Hesperia 59. 2 (1990) p. 
325-336. 
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temple of the early Imperial period.47 The foundations beneath the podium of the later 

temple suggest that the earlier temple was likewise a hexastyle peripteral temple in the 

Doric order. If the reconstructed column proportions of the second temple are assumed 

for the first, the original temple would have also conformed to Vitruvian standards.48 The 

employment of Doric columns would have given Temple E a shorter, simpler favade, 

which would not have fit the standard profile of Capitolia, which were often more ornate. 

Unlike the second phase temple, it is unclear whether the earlier Temple E stood on a 

podium.49 The questionable presence of a podium is also a problem in identifying Temple 

E as a Capitolium, as one of the standard features of a temple to the Capitoline Triad was 

that it stood on a podium. 5° In its initial phase the complex measured 90.33 m. by 

approximately 92.10 m., with the temple proper measuring 23.5 m. by 44 m. 51 It should 

be noted that when taken as a singular complex, Temple E, the temenos, and colonnades 

would have resembled the Forum Iulium and Forum Augustum in Rome, dedicated in 29 

BCE and 2 BCE respectively. 52 

47 The Vitruvian proportion for a Doric column in this period was 7:1. (Vitr. 4.8.) 
48 Williams, "Re-evaluation," p.l60. 
49 Walbank, "Pausanias," p. 376. 
50 Barton provides that in order for a temple to be identified as a Capitolium it should have these attributes: 
a) a dedication to the Capitoline Triad, although the admission of Minerva from the group does not 
discount that the inscription refers to a Capitolium, or b) the presence of cult statues conforming to the 
standard position of a seated Jupiter flanked by Juno on his left and Minerva on his right, c) architectural 
design recalling a traditional Roman temple on a high podium approached by steps and a pronaos with 
columns, d) a cella large enough to house three cult statues, and often physically divided into three 
longitudinal divisions, e) a dominating situation in the city so that the temple was obvious. Although these 
are given are common characteristics of Capitolia, it is acknowledged that there are numerous variants in 
the colonies. (G.P. Burton, "Capitoline Temples in Italy and the Provinces," ANRW 11.12.1 ( 1982) pp. 259-
342, specifically pp.260-270); see also Nancy Bookidis, " Religion in Corinth: 146 BCE to 100 CE," Urban 
Religion in Roman Corinth: Interdisciplinary Approaches (Cambridge: 2005) pp. 141-164, p. 157, no. 75. 
According to Vitruvius (l.7.1): "The temple ofthe gods, who are believed to be the protectors ofthe city, 
also those of Jupiter, Juno, and Minerva, should be on some eminence which commands a view of the 
greater part of the city." (aedibus vero sacris, quorum deorum maxime in tutela civitas videtur esse, et l ovi 
et lunoni et Minervae, in excelisissimo loco unde moenium maxima pars conspiciatur areae distribuntur.) 
5 1 Williams, "The Temenos of Temple E", p. 326. 
52 Walbank, " Pausanias," p. 377. 
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DATING OF THE TEMPLE E COMPLEX 

At present, a precise date for the construction of the first phase of the Temple E 

complex has yet to be determined. Archaeological evidence from the site suggests that 

the temple and temenos were built at some point between the Augustan Principate and 

Gaius' reign (c. 31 BCE- 41 CE), but has failed to provide a more specific date. Because 

no building materials from the original temple exist, efforts to date the temple have been 

based on its physical relationship to the surrounding structures and on the building's 

foundations. In an excavation report from the tour of 1989, Williams stated that "the 

most conclusive material that gives a date of construction" for the temenos walls are the 

Augustan period thin-walled cups which filled a southern foundation trench of the 

southern wall. 53 From this evidence it is assumed that the temenos structure was built in 

the middle or later part of Augustus' reign. In this same report, however, Williams points 

out that Temple E and its temenos are on different axes, which fact he interprets as an 

indication of the possibility that the temple was built prior to its enclosure, implying that 

the temple was built during the early or middle part of Augustus' reign. 54 In a later 

article, in which Williams re-evaluates the accepted date of Temple E, he concludes that 

the western portion of the Northwest Stoa, upon which the western temples on Temple 

Hill were built, dates to the late Augustan years at the earliest. 55 The dating for the 

Roman section of the Northwest Stoa thus gives a terminus post quem for Temple F, the 

earliest temple on Temple Hill. In this later article Williams dates Temple F, built prior 

to Temple E, to the late Augustan period and therefore dates the first phase of Temple E 

53 Williams, "The Temenos of Temple E," p. 333 . 
54 Williams, "The Temenos of Temple E," p.325. 
55 Williams bases this Augustan date on the Arretine pottery found in the foundations of the extended 
portion of the stoa (" Re-evaluation," p. l56). 
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to the waning years of the Augustan Principate, or more likely the Tiberi an period, which 

is a shift from the Augustan date he had previously given for the temple. 56 

Further complicating the dating of the Temple E complex are alternate readings of · 

the archeological evidence. The Corinth Computer Project, under the aegis of the 

University of Pennsylvania, presents the chronology of the western terrace temples and 

the Temple E sanctuary as follows: Temple F dates to the early Augustan period, Temple 

D is likely Augustan and definitely after the extension of the Northwest Stoa, and Temple 

E was built after the Fountain of Poseidon, which is attributed to the final years of the 

Augustan Principate. The CCP cites the same earlier archeological reports as Williams 

does, as well as both of Williams' articles in which the variant dates of Temple E are 

given. 57 Because the CCP reaches its conclusions in part from Williams' work, but does 

not provide an explanation for the divergences in conclusions, it does little to clarify the 

date for Temple E's first phase of construction. 58 

Relevant to the dating of this complex is the orientation of Temple E and its 

temenos. The temple complex stands on an axis different from that of the sixth century 

BCE Archaic Temple and fourth century BCE South Stoa, which dictate the orientation 

of the entire forum. The temple precinct is also on a different axis from that of the 

terrace and temples beneath it. Further, the axes of the temple and its temenos differ by 

56 Williams argues that the orientation ofthe Temple E complex, which differs from that of the rest of the 
forum , is explained if the temple and its temenos were built after the major structures in the area. Thus, he 
dates Temple E as later than Temple F ("Re-evaluation," pp. 161-162). It should also be noted that in this 
article Williams argues that Temple E was dedicated to the Imperial Cult, a stance which he claims is 
supported by a Tiberian date for the temple. According to Williams, the success of the imperial 
government by the Tiberian period would have led the Roman Corinthians to dedicate a monumental 
temple to the Imperial Cult. 
57 CCP, http://corinth .sas.upenn .edu/RSfra l.html 
58 In a February 25, 2008 meeting with Professor David Gilman Romano, who leads the Corinth Computer 
Project, Professor Romano informed me that he believes that Temple E was originally constructed in the 
last quarter of the first century BCE. 
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two degrees, suggesting that they were not conceived of and built as a single unit, but 

rather that the temple was constructed before the surrounding walls of the complex. 59 

Williams argues that this incongruity in orientation between Temple E and the other 

buildings in the forum suggests that Temple E was not included in the original layout of 

the forum, but was planned and built after the other significant Roman-era buildings in 

the forum area had been constructed. A later date explains the temple's strange 

orientation; due to the presence of existing structures, the architect of Temple E would 

have had no other choice but to abandon the grid system which determined the layout of 

the rest of the forum in order to construct a prominently located temple, a desired feature 

for an important religious building. 60 

Contra Williams, Walbank argues that Temple E's orientation relates to both the 

Roman grid of the city and the axis determined by the Archaic Temple and that South 

Stoa, which are slightly different from each other. She explains that a building as 

important as Temple E could have been planned to take advantage of both axes. While 

Walbank does not claim that Temple E and its temenos were built at the outset of the 

colony, she does suggest that the construction was anticipated as part of the original 

forum plan. According to Walbank, a simple altar would have sufficed for early colonial 

ritual needs until the colony had the means to construct a building as large as the Temple 

E precinct. Due to the instability and economic hardship Corinth experienced as a result 

of the battles between Antony and Octavian, she dates Temple E's construction to 29 

BCE-14 CE. 61 

59 The initial eastern wall was orientated 13 degrees 12 minuets west of north while the main axis ofthe 
temenos was oriented 76 degrees 48 minutes east of north (Williams, "The Temenos ofTemple E," p.325). 
60 Williams "Re-evaluation," pp.158-160. 
6 1 Walbank, "Pausanias," p. 366. 
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PAUSANIAS AND COINS 

The most concrete evidence for the identification of Temple E as a temple 

dedicated to the Imperial Cult is Pausanias' statement that it was built to honor Octavia.62 

Pausanias gives his account upon entering the forum from Cenchreae, likely through 

either the eastern side of the forum or the South Stoa. 63 Based on this supposed location, 

of the visitor, and the relationship between Temple E and the eastern edge of the forum, it 

would make sense that the temple he describes as u9pe \r de\ th \n aOgora/n is 

Temple E. 64 The vagueness of the Greek, however, has led some to question whether the 

temple Pausanias is referencing is actually Temple E. Freeman and Torelli both interpret 

Pausanias' later comment "beyond the theater is a temple to Zues Kapitolinus"65 as a 

reference to Temple E, and thus identify the site as having been dedicated to Jupiter 

Capitolinus.66 If, however, we assume that Pausanias began on the eastern end of the 

forum and visited the area on a counter-clockwise route, the Temple E complex would 

have blocked his view of any sanctuary beyond the theater. 67 It is of course possible that 

Pausanias was either mistaken or misinformed by his guide, but with no direct evidence 

that this is the case, and the general accuracy of his accounts in general and in Corinth, 

rejecting his statement as false on this chance would be unjustified.68 The description of 

the Temple of Octavia is placed in the context of the monuments on Temple Hill, a 

sensible place to include it if Pausanias were referring to Temple E. 

62 Pausanias, 2.3 .I. 
63 Walbank, "Pausanias," p.367; Williams, "Forum Southwest," p. 25-26. 
64 Pausanias, 2.3.1. 
65 Pausanias, 2.4.5: upe\r de\ Qe / atro/ n eOstin i9ero\v Dio\v Kapetwli/ou 
66 Freeman, SE Corinth 1.2 , Torelli , Pausania: Guida della Grecia 2: Libra II (1989) as quoted in 
Walbank, "Pausanias," p.367. 
67 Walbank, " Pausanias," p.367. 
68 Pausanias ' account is used to identify the some of temples and monuments on Temple Hill, including 
Temples F and G and the Babbius Monument. See section on Temple Hill above and Scranton and 

Williams. 
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Pausanias' discussion of the Temple of Octavia is in itself unusual, as he is 

generally only interested in Greek monuments and the history of Greek cities prior to 

Roman rule. His lack of interest in Roman Greece may be explained by his idealization 

of the Greek past, the myths and antiquity of which he apparently believed gave 

contemporary Greece cultural importance. 69 However, when Pausanias does make 

mention of Roman monuments, they are often relevant to the administrative changes 

made in Greece under Augustus. Corinth also holds an important place in Pausanias' 

recollection of Greek history, as he sees the destruction of Corinth by Mummius as the 

final chapter in the period of Greek independence.70 Pausanias' particular interest in 

Corinth and Augustan period structures likely explains the otherwise seemingly peculiar 

mention of the Temple of Octavia. 

Most scholars believe that when Pausanias mentions the Temple of Octavia he is 

in fact referring to Temple E, but suggest that the temple was dedicated to the Gens Julia, 

not to Octavia, and that it simply housed a statue with features similar to those of 

Octavia. This theory was first proposed by Blumer and Gardner, who date coins bearing 

an image of a hexastyle temple to the Augustan or Tiberian period. The temple on these 

coins feature architraves reading either CAESAR, AUGUSTUS, OR GENT (I or IS) 

IVLJ(AE), and some are shown with a female cult statue inside the temple. Blumer and 

Gardner associate the temple on the coins with the one described by Pausanias as the 

Temple of Octavia. Based on the inscribed architraves shown on these coins, they argue 

69 Jas Elsner approaches Pausanias ' work as a work of literature and reads the text as a constructed 
discourse which conveys Pausanias ' vision of Greece. He does not discount the geographic and 
topographic elements of the text, but points out that Pausanias carefully selects which myths, rituals, and 
hi stories to relate with the end result being a romanticized account of pre-Roman Greek society and the 
sites associated with it ("Structuring 'Greece ' : Pausanias ' s Periegesis as a Literary Construct" Pausanias, 
Travel and Memory in Roman Greece (Oxford, 2001) pp.3-20, particularly pp.18-19.) 
7° C. Habicht, Pausanias' Guide to Ancient Greece (University of California: 1998) pp.l 02, 122. 
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that there was a temple to the Julian gens in Corinth and interpret the female figure 

shown in the temple as a personification of the family. They point out that the figure, a 

woman holding a scepter and patera, is a type usually associated with Livia, but argue 

that it could be a generic image used to represent the family, and thus could have the 

features of Octavia. 71 

Walbank counters this reading of the coins and argues that the female figure 

shown in some of the coins is possibly Livia, or may be Vesta, Salus, Justitia, or Ceres, 

all divinities and divine qualities associated with Livia. She correctly points out that 

coins featuring Livia in the guise of one of these deities were issued in various parts of 

the empire and argues that such an image of Livia should be understood as crafted for 

coin types rather than the representation of an existing statue. Walbank also calls 

attention to the fact that the coins Blumer and Gardner claim bear the inscriptions 

CAESAR or AUGUSTUS are not depicted in their text, and questions their dating. 72 

Four Corinthian coin types which show a hexastyle temple bearing an architrave 

reading GENT JVLJ are known to exist. On the obverse of these are four different 

images: one of a radiate head of Augustus, another of a Tiberi us laureate, a third of Livia, 

and one of the head of a veiled woman. All four coins are marked with the name or 

names of L. Furius Labeo and/or L. Arrius Peregrinus and are thus believed to date to the 

same emission. 73 Because Tiberi us did not allow his mother Livia to be shown on coins 

before her death in 29 CE, all four must be later than this date, and Amandry has assigned 

71 F. lmhoof-Biumer, P. Gardner, Ancient Coins Illustrating Lost Masterpieces of Greek Art (Chicago, 
1964) p. 22, Pit. E, 94 and 95. Roux agrees with this reading of the coins, in Pausanias en Corinthie (Livre 
II: 1-15) (Paris: 1958), p. 113 as does Williams, "Corinth 1982: East ofthe Theater," Hesperia 52 (1983) p. 
45. 
72 Walbank, "Pausanias," p. 368. 
73 See fig. 3-6 (coin with Augustus on the obverse: BMC 522; coin ofTiberius: BMC 51 8; coin with 
unveiled woman: BMC 516).For the coin ofthe veiled woman, K.M. Edwards, Corinth 6, Coins 1896-1929 
(Cambridge: 1931) no. 41. 
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them to either 32/33 CE or 33/34 CE. Another group of coins which depict a hexastyle 

temple with an architrave reading GENT JVLJ from Corinth has also been dated to the 

Tiberi an period. The reverse of these coins shows the same temple, while the obverse 

depicts either Augustus, Tiberius, or Livia/Salus or Livia/Pietas.74 Walbank finds it 

unlikely that Tiberi us would have celebrated a cult specific temple to Octavia alone on a 

coin more than forty years after her death, a strongpoint which she cites in her argument 

against the coins representing the Temple of Octavia. 75 She does not, however, account 

for the fact that while coin types often followed themes and patterns established in Rome, 

provincial emissions were usually controlled by local magistrates and frequently showed 

themes associated with the city of origin. 76 It is quite possible that if Corinth did house a 

temple dedicated to the imperial family, the leaders of the city, who probably financed 

the temple, would have depicted it on the city's coins, as doing so would have served 

both to show allegiance to the emperor and to display their status as Roman elites. The 

dating of the coins to the Tiberi an period, also makes it clear that a temple to the imperial 

family had already been constructed by his reign. From this, we may assume that honors 

were being paid to the imperial family through Imperial Cult ritual during the Augustan 

years, if not earlier. Further, Walbank' s argument only rejects the identification of the 

temple as one to Octavia, which most scholars agree that it is not; it does not address 

whether or not the temple was dedicated to the Gens Julia. 

Citing the failure of the coinage to securely identify the Temple of Octavia and 

calling on her interpretation of the architecture, location, and orientation of Temple E, 

74 See fig. 7 (RPC no. I 151-1161 ). For the identification of the coins see also H. Papageorgiadou-Bani, 
"The Numismatic Iconography of the Roman colonies in Greece: local spirit and the expression of Imperial 
ideology," MELETHEMATA 39, (Athens, 2004), p. 105. 
75 Walbank describes the fout1h obverse image as "often identified as Livia." 368-396 
76 Papageorgiadou-Bani, pp.73-91. 
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Walbank argues that the site did not house a temple to Octavia nor even to the Gens 

Julia. 77 Walbank makes the point that nowhere else in the Roman world does a temple 

dedicated to Octavia, set up by the Romans, exist. She also takes issue with the 

suggestion that the Corinthians would have erected a religious shrine to Octavia, herself 

not a Julian by blood, in their worship of the Julian family. 78 Instead, Walbank suggests 

that the porticoes around Temple E were named in honor of Octavia, but that the temple 

itself was dedicated to the Capitoline Triad. She reconstructs Pausanias' description of 

an OOktabi/av nao\v aOdelfh=v Au0gou/stou79 byarguingthatupon 

entering the forum Pausanias asked his guide what the building "beyond the forum" was 

and his guide, assuming that Pausanias meant the porticoes not the temple within them, 

answered the Temple of Octavia. Walbank proposes that Pausanias describes Temple E 

as a nao \ v because he understood his guide to mean the temple inside the precinct, not 

the space and colonnade surrounding the temple. 80 Walbank cites as a point of 

comparison, the Porticus of Octavia in Rome, constructed c25 BCE, which was part of a 

complex that included independently standing temples of Jupiter Stator and Juno 

Regina. 81 She believes that the Corinthians, following architectural trends in Rome, 

likewise constructed a complex that comprised of a porticus dedicated to Octavia and a 

temple to gods unassociated with her. 82 It should, however, be noted that the layout of 

77 This argument is also based on her understanding ofthe importance of the Capitoline Triad cult in early 
imperial colonies. See section on the Capitoline Triad. 
78 Walbank, "Pausanias," p.371 . 
79 Pausanias, 2.3.1. 
80 Walbank, "Pausanias," pp. 378-379. 
81 The Porticus of Octavia replaced the Porticus Metelli, built in 147 BCE, which also encompassed the 
Temples of Jupiter and Juno (P. Zanker, The Power of images in I he Age of Auguslus, (Ann Arbor: 
University of Michigan, 1988) p. 145). The Porticus Mete IIi was built by Q. Caecilius Metellus 
Macedonius to commemorate his defeat of the Macedonian king Perses (Vel. Pat. 1.2). The Porticus of 
Octavia is discussed in the later section dealing with Octavia. 
82 Walbank, " Pausanias," p.378. 
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the Temple E precinct recalls that of the Forum Iulium and the Forum Augustum more 

closely than that of the Porticus Octaviae. Both the Forum Iulium and Forum Augustum 

housed temples to gods, Venus Genetrix and Mars Ultor respectively, who were 

associated with the imperial family. If the logic employed in Walbank's comparison 

between the Porticus Octaviae and the Temple E complex, which finds a common form 

of honoring Octavia based on architectural models from Rome, is applied to a 

comparison between the Temple E complex and the Imperial Fora, it would suggest that 

the Corinthians did in fact build a complex which contained a temple ideologically 

associated with the rest of the precinct. Based on the architectural and thematic parallels 

between the Temple E precinct and the Imperial Fora, the Temple E complex as a whole 

would have been designed to celebrate the Imperial family. 

CONCLUSION 

The paucity of conclusive archaeological and literary evidence from and for the 

Temple E complex and the varying possible interpretations of what evidence does exist, 

have made dating and the identification of the first building phase complicated. Scholars 

agree that Temple E and its temenos were built between the late Augustan years and 

Gaius' rule, but have been unable to narrow it down to a specific reign. Further, the 

orientation of the precinct leaves it unclear whether the site was reserved for a large 

te1nple when the forum was first planned or whether the sanctuary was decided on later. 

The ambiguity of the temple's material evidence thus tells us little about what cult the 

colonists sought to honor with such a monumental structure. Unfortunately, neither 

inscriptional nor numismatic evidence has been able to clarify the matter more fully. 

Coins seem to indicate that there was a temple to the Gens Julia in Corinth, but do not 

40 



offer any assistance in identifying the temple as one to Octavia. The coins do support, 

however, the position, held by most scholars, that there is reason to believe the existence 

of imperial cult ritual in the colony. Pausanias' comment about a Temple of Octavia 

strengthens this theory, even if he is in fact not talking about Temple E. Although it is 

generally agreed that Pausanias is referring to the Temple E complex, the vague location 

of the building he is discussing and the unparalleled identification he gives the structure 

does give reason for pause. To fill in the gaps left by the unclear nature of the material 

evidence regarding the dating and identification of Temple E and its temenos, we must 

turn to other aspects of the temple. In the following section we shall consider one such 

aspect: the question of who built the temple. 
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Chapter Two: Corinth in the time of Temple E 

INTRODUCTION 
The identification of Temple E as either a Capitolium or as a Temple to the 

Imperial Cult requires an investigation of the people who built and used the temple: those 

Corinthians who lived in the city in the last quarter of the first century BCE. The 

Caesarean refounding of Corinth and its resurgence as an economic center brought 

various peoples from throughout the Mediterranean to the city for trade, resulting in a 

cosmopolitan culture by the mid-first century CE. In this atmosphere Roman 

Corinthians, many of whom were freedmen from wealthy Roman families, made fortunes 

and sought to bring Roman culture to the city for the purpose of enhancing and 

maintaining their newly acquired elite position through identification with the ruling 

government. This attempt to bring a Roman identity to Corinth, however, would have 

been met with the assertions of identity by resident non-Romans as well, creating a city 

with various types of cultural symbols. It was in this environment, characterized 

especially by the desire of Romans to bring Roman institutions to Corinth for the purpose 

of establishing their identity as the dominant, elite group, that Temple E was built and its 

purpose determined. 

CORINTH'S FREEMEN- THE LOCAL ELITE 

Julius Caesar' s decision to colonize the site of the ancient city of Corinth was 

largely based on Corinth' s geographical position, which, since the seventh-century BCE, 

had made it a central port along the Mediterranean sea trade route. Sitting on the isthmus 

that connected the Greek mainland to the Peloponnese, Corinth facilitated trade into and 
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out of a large portion of Greece. Corinth's location between the Saronic and Corinthian 

Gulfs also allowed the city to serve as a port for those who were unwilling to make the 

long and treacherous passage around the Peloponnese to reach the other side of the 

Mediterranean. Merchants who chose to dock at either gulf unloaded their cargo and had 

it transported across the Isthmus on the diolkos, a road built for transporting ships and 

their goods. 83 On the other side, cargo was reloaded onto ships and the merchants could 

continue on their trade routes. This transshipping generated a service industry in the city, 

providing merchants and sailors passing through with lodgings, food, goods, and 

entertainment. The income produced by these businesses, as well as the taxes that 

Corinth exacted from the goods passing through it, allowed Corinth and its businessmen 

to become extremely wealthy. 84 

Unlike other Caesarian Roman colonies, Corinth was not intended as a settlement 

of primarily veterans, who, having served Caesar in his various campaigns, were to be 

rewarded in land. According to Strabo, a large number of Corinthian colonists were 

Romans "of freedmen stock,"85 which points to the economic motivations behind the 

colonization of the ancient site. The aristocratic families who voted for the refounding of 

83 The diolkos was originally built between the late seventh and early sixth centuries BCE. D. Engles, 
Roman Corinth: an alternative model for the classical city (Chicago: The University of Chicago Press, 
1990) p.58. 
84 Strabo comments, "Corinth is called wealthy because of its commerce, since it is located on the Isthmus 
and is master of two harbors, one which leads straight to Asia and the other to Italy ... It was a welcome 
alternative for merchants broth from Italy and Asia to avoid the voyage around Malea and land their 
cargoeshere."oO de\ Ko/rinqoov aOfneio\v me\v le/getai dia\ to\ eOmpr/rion, 
eOpi tw=? Isqmw=f Kei/menov kai\ duei=n lime/nwn wOv ku/riov, w{n o9 
me/n th=v Asi/av o9 de\ Itali/ac eOggu/v eOsti ... sourze unknown 
aOgaphto\n ou}n ekate/roiv h}n toi=v te eOk th=v, Itali/as kai\ eOk th=v 
Asi/av eOmpo/poiv, aOfei=si to\n peri\ Male/av plou=v, katagesqai to\n 
fo/rton autoqi (8.6.20). For a discussion of the service economy in Roman Corinth see Engles, 
pp.S0-60. C.K. Williams II presents the archeological evidence relevant to the economy in Roman Corinth 
and argues contra Engles that the city's wealth was based on exports as well as its service industry. 
" Roman Corinth as a commercial center" JRA Supp. 8- The Carinthia in the Roman Period 1993, pp.31-46. 
85 Strabo, 8.6.23: tou= aOpeleuqerwtikou= geOvous touOv plei Ostouv. 
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Corinth were aware of the city's economic potential. By sending their ex-slaves to the 

city, these families would place contacts there who would then operate for their ex-

masters businesses which resulted from the East-West trade.86 Numismatic and 

epigraphic evidence from the period shows that a significant number of men wealthy and 

powerful enough to commission a coin emission were of the freedmen class. 19% of the 

Corinthian coins from the triumviral through Galban years bear the names of men who, 

based on their nomina, are classified as probably or certainly freedmen. 87 Although 

freedmen in Rome were unable to hold magistracies, this prohibition did not extend to 

Caesar's colonies, where the number of freedmen necessitated that they be allowed to 

hold offices in order for all the positions to be filled. 88 The colonial charter of the 

Caesarian colony at Urso provides that any charges made against a decurion claiming 

that he was unfit for the office were to be investigated, unless the sole reason was that he 

was a freedman. 89 This makes plain the great opportunity that ex-slaves had to acquire 

political power in Caesar's colonies. 

Corinthian coins which bear the names of freedmen show that many of those men 

who became wealthy enough to gain political power were men associated with numerous 

powerful families in Rome. Included in this group were freedmen bearing the nomina 

Iulius and Antonius, likely the freedmen of Julius Caesar, the dictator, and Antony 

86 Williams "Roman Corinth as a commercial center," p. 33 . Roman freedmen often continued to work in 
the service of their former masters after manumission. See S. Treggiari , Roman Freedmen during the late 
Republic (Oxford: Clarendon Press, 1969) pp. 87-106. 
87 A.J. Spawforth, " Roman Corinth: The formation of a colonial elite," in Rizakis, A.D. (ed.), Roman 
Onomastics in the Greek East, Social and Political Aspects, (Athens) p. 169. Corinthian coins bearing 
names of freedmen duovirii include C. Julius ( ---), fig. 8 (RPC I no. 1 1 16); C. Iulius Nicep(horus), fig. 9, 
(RPC I no. 1117); C. Iulius Herac(---), M. Am an dry Le monnay age des duovirs Corinthesis, BCH suppl. 15 
( 1988) nos. 22-26; M . Antonius Orestes, RPC I no. 1122-1123 ; M. Antonius Theophilus, RPC I no. 1129-
1131 ; M. Antonius Hipparchys, RPC I no. 1134-1135 ; Cn. Publicius Regulus, RPC 1 no. 1182-1188 and P. 
Vispanius Agrippa, RPC I 1172-1179. 
88 Treggiari , Roman Freedm en, pp.63-64. 
89 Lex Ursonensis, I 05. 

44 



respectively. Coins from the two earliest duoviral emissions, dating to 44/43 BCE and 

43/42 BCE, are marked by one C. Iulius, whose cognomen is unknown, and C. Iulius 

Nicep(horus), respectively, who were probably freedmen of the colony's founder. 90 A 

later emission, from 1/2 CE, is signed by C. Iulius Herac( ---), who is believed to be have 

been a descendant of the earlier two. 91 The names ofM. Antonius Orestes, whose office 

is dated to 40 BCE, and M. Antonius Theophilus, whose term as a duovir dates to 30 

BCE, are also found on the city's coinage. Spawforth contends that this Theophilus 

should be identified as the man described by Plutarch as Antony's "steward in Corinth."92 

Another freedman bearing Antony's name, M. Antonius Hipparchus, the son of 

Theophilus, signed an emission between 10/9 and 5/4 BCE. Plutarch claims that this 

Hipparchus who "had the most sway with Antony, was the first of the freedmen to 

change over to Caesar [Octavian] and lived in Corinth afterwards."93 It is probable that 

the descendants of these men, who inherited their wealth and power, would have 

identified with and felt an allegiance to the families whom they had served and also 

would have found political benefit in advertising this association. At a time when 

political propriety included participation in rituals associated with the state and the 

Imperial Cult, it is feasible that the freedmen of the imperial family or those connected to 

it would have supported the construction of a building intended for such a function. 

The economic wealth attained by freedmen and the ways in which they employed 

it is best exhibited in Corinth by Cn. Babbius Philinus. In traditional Roman magisterial 

90 Spawforth, "Roman Corinth," p.169. 
91 Spawforth, "Roman Corinth," p.179. 
92 Spawforth, " Roman Corinth," p.l76. Plutarch, Ant. 67.7: Qeo/ filion to \n eOn Kori / vqw / 
dioikhth\n. 
93 Plutarch, Ant.67.7: 9Ippa / rxou ... tou= plei=ston para\ Antiwni /w j dunhqe / ntov, 
prw/ tou de\ pro\v Kai / sara tw=n aOpeleuqe/ rwn metabalome/ nou kai\ 
kataoikh/ savtov u#steron eOn Kori / nqwf. 

45 



fashion, Philinus, possibly one of the original freedman colonists,94 used his money to 

contribute to the architectural image of the city. An inscription from the fountain of 

Poseidon dating to the late Augustan years in the forum informs us that Philinus 

commissioned the refurbishment of this Greek monument.95 During the Tiberian years 

he also constructed another building, cella-free temple on Temple Hill in the Corinthian 

order.96 The Babbius monument was located east of Temples E and K and south of 

Temple D. 

A ROMAN CITY IN GREECE 

The wealth and political status enjoyed by many Roman Corinthians, particularly 

those of the freedmen class, would have motivated them to introduce to the city Roman 

institutions, through which they could both honor Rome and identify themselves as its 

benefactors. This imperative was further encouraged by the central government, which 

sought to establish Roman culture and dominance abroad by fashioning colonies as 

"mini-Romes." In order to ensure that colonies operated within the civic and religious 

framework of Rome itself, colonial governments and religious ritual were modeled on 

those in Rome. The success of this practice was such that Aulus Gellius, writing in the 

middle of the first century CE, can comment that colonies, as offspring of the state, were 

imitations of Rome, and subject to Roman law and institutions.97 

94 West argues that Philinus was a freedman since none of the inscriptions give him a filiation. A.B. West, 
Corinth VJ/1, ii- Latin Inscriptions, 1896-1926 (Cambridge: The American School of Classical Studies at 
Athens, 1931) p.64. 
95 West, no. 131. 
96 For the inscription see J.H. Kent, Corinth, Vl/1, iii- The Inscriptions 1926-1950 (Princeton: The 
American School of Classical Studies at Athens, 1966) no. 259. 
97 Aulus Gel ius, Attic Nights, 111.1 6.13. 

46 



The colonial charter of Urso, like Corinth, a Julian foundation of 44 BCE, 

evidences how the religious structure of the colony replicated that in Rome. This charter 

states that those named by Caesar as pontifices and augures be awarded the same rights 

granted to pontifices and augures in all other colonies and be freed of military service and 

taxes "in the same way as a pontifex is and shall be in Rome."98 It is also stipulated that 

games in honor of the Capitoline Triad as well as games celebrating Venus be held,99 thus 

providing for local versions of the ludi Magni and ludi Venersis held in Rome. The 

establishment of a colony was also marked by rituals involving auspices and the founder 

of the colony plowing a furrow around the colony to mark its boundaries, both of which 

recalled the mythological foundation ofRome. 100 

The practice of creating "mini-Romes" in the colonies required Romans to staff 

the positions of Roman institutions, a task which fell to the elite colonists, as it did to the 

elites in Rome. It was also essential to the process of establishing Roman institutions to 

erect in the colonies the types of civic buildings common in Rome. One of the first 

buildings constructed after the refoundation of Corinth was the Lechaion Basilica, located 

on the northeastern side of the forum, in the last quarter of the first century BCE. The 

Eastern side of the basilica, which faced the Lechaion road, featured a series of shops 

within the eleven column colonnade. The northern part of the basilica, which would have 

been the back of the building as its main entrance faced the forum, may have housed a 

tribunal-like structure. 101 

98 Lex Ursonensis, 64-67. 
99 Lex Ursonensis, 70-71. 
100 M. Beard, Religions of Rome (Cambridge: Cambridge University Press, 1998) v. I p. 329. 
101 See Fig. 1; The Lechaion Basilica is fully discussed in R. Stillwell, Corinth 1, i (Cambridge: 1932) pp. 
193-211. 
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Soon after building the Lechaion Basilica, the Corinthians erected the Julian 

Basilica, located on the eastern end of the forum. The Julian Basilica was originally 

constructed in the first decade of the first century CE and, from its earliest period, statues 

of members of the imperial family were housed in the building. 102 Located on the eastern 

end of the forum, the basilica functioned as an entry into the forum, and brought heavy 

foot traffic through the building. Those entering the forum through the basilica would 

have most certainly noticed the statues of the imperial family housed in it, and would 

have associated them with the business and wealth surrounding them in the basilica itself 

and Corinth in general. Thus, the Julian basilica also functioned as a symbol of Rome's 

dominance and its ability, through the emperor, to bring wealth and power to a city. 

The presence of Roman temples and inscriptions documenting Roman religious 

activity in Corinth evidences widespread participation in Roman ritual, also pointing to 

the Romanization taking place in the city. Included in the thirty-eight religious 

inscriptions from Corinth are dedications to Victoria, Concordia, the Genius of the 

Colony, Jupiter Optimus Maximus, Neptune, and Venus. A small minority of these 

inscriptions are in Greek; these are poorly finished, indicating that Corinthians interested 

in commissioning thesereligious inscriptions did not belong to the elite class. The 

majority of inscriptions, thirty-two of thirty-eight, are composed in Latin on high quality 

marble which, having to be imported, would have been especially expensive in 

Corinth. 103 In addition to dedications to the various gods and personifications of the 

Roman pantheon, the colonists presented numerous offerings to the imperial family, 

102 P. Scotton, Julian Basilica, Corinth Computer Project, http://corinth.sas.upenn.edu/RSfra l.html; S. 
Weinberg, Corinth I, v.- The Southeast Building, The Twin Basilicas, the Mosaic House (Princeton: The 
American School of Classical Studies at Athens, 1960). 
103 Engles, p. I 0 I. 
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including Divus lulius. 104 Significantly, twenty, or 63 percent, of these thirty-two high 

quality Latin inscriptions record honors to the Imperial Cult. 105 

The dominance of inscriptions bearing dedications to the Imperial Cult points to 

the colonists' devotion to this relatively recent religious and political institution. 

Although the establishment of the Imperial Cult was likely part of the overall attempt to 

bring a Roman identity to the colony, this alone does not account for the comparatively 

high number of inscriptions related to this cult, as a stronger focus on other Roman civic 

and religious cults would also have accomplished the same generic goal of 

"Romanization." As discussed above, a considerable number of the men wealthy enough 

to commission coin emissions were freedmen or descendants of freedmen of Julius 

Caesar and Antony. Those freedmen who owed their affluence to Caesar and Antony 

would have found in the celebration of the Imperial Cult an appropriate forum to display 

their reverent affiliation. 

The requirements of the Urso charter and the evidence of Roman religious ritual 

in Corinth highlight the desire of both Roman colonists and the government alike to 

fashion "mini-Romes" abroad. In a city like Corinth, however, where Romans interacted 

with a variety of other cultural groups, this attempt to imbue the city with Roman values 

and a sense of romanitas might have conflicted with the cultures of the non-Roman 

groups in the city, creating a city in which culture was determined by multi-faceted 

relationships between various peoples. 106 The process of bringing Roman social 

104 For a discussion of ritual associated with the Imperial Cult in Corinth see section " Imperial Cult in 
Corinth." 
105 Engles, pp.l 0 l-1 02. 
106 Recent scholarship has pointed out the various errors in traditional perspectives on the establishment of 
romanitas during the Imperial period. It has been shown that what constituted romanitas differed between 
various groups depending on their social, economic, and political circumstances. Further, creating a sense 
of romanitas in a city involved dialogues of power negotiation between the elite Roman group in the city 
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institutions to a colony was largely driven by the desire of colonists to distinguish 

themselves from their subjugated neighbors by identifying with the ruling power. Such 

defining of status and rights was an important element in the process of negotiating 

power relationships, which determined the identity of a city and always included an 

element of resistance from the subjugated group. 107 Because such negotiations for power 

were always asymmetrical- the ruling group having more power than those who 

resisted- a city's identity was often, superficially, that of the more powerful group; 

however, strains of those less powerful groups' identities always existed 

contemporaneously with that of the dominant group. 1 08 

For the various groups involved in such power negotiations, the Roman Empire 

caused different experiences and realities. One's definition of "Roman" depended on his 

position in the continuum between dominance and submission, a status which would have 

been determined by numerous factors including ethnicity, wealth and political position. 

Further, the question of exactly what "Roman" meant was not just a legal one, but a 

social, ethnic, and religious one. 109 Although we speak of the Roman Empire as a single, 

monolithic entity with defined geographical boundaries and a specific time span, in 

reality it was a fluid social construct, consisting of countless experiences and various 

dialogues expressing power relationships. The reification of the Roman Empire which 

exists in academic scholarship is not just the construct of the modern historian, but was 

also present during the Empire. For those Romans who sought to express their political 

and its subjugated population. These issues, as well as the reification of the Roman Empire and use of its 
symbols are discussed in Dialogues in Roman Imperialism, JRA Suppl. 23, ed. D.J. Mattingly, (1997). 
107 D.J. Mattingly, "Dialogues of power and experience in the Roman Empire," JRA Suppl. 23, (1997) p. 
10. 
108 Mattingly, p. 13. 
109 J.C. Barret, "Romanization: a critical comment," JRA Suppl. 23 (1997) pp. 51-66, p. 60. 
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dominance by associating themselves with the central government, the Roman Empire 

served as an entity from which they could carve out an identity. 110 They accomplished 

this by accessing the symbols which represented the Empire and propagating them while 

connecting these symbols to themselves. Such a process was only successful because 

people throughout the Empire were able to place these symbols in a local context and 

therefore interpret their meaning. That the Roman Empire was constructed based on the 

needs of Romans seeking to define their status and imperial subjects experiencing the 

effects of the Empire, points to how what is "Roman" is determined by people placed 

under certain external conditions. 111 The importance of condition and circumstance on 

one's definition of"Roman" point to the malleability of the terms meaning based on local 

needs. Because any definition of Roman was predicated on circumstance, any 

identification as "Roman" or "non-Roman" was never secure and was susceptible to 

change if conditions required it. 112 

The complex process through which romanitas was developed and defined across 

the Empire is evidenced in Corinth where symbols of Roman culture existed alongside 

those of Greek culture. Although the (re )establishment of Greek tradition at Corinth 

likely resulted from attempts of the Greek population to assert its cultural identity, the 

Romans were obviously aware of Corinth's proud history and could have sought to bring 

glory to the Roman city by tapping into its Greek past. 113 By being the source of renewed 

attention to Greek particular well known sites and festivals, the Roman Corinthians 

110 Barret, p. 59. 
111 Barret, p. 61. 
11 2 Barret, p. 63. 
11 3 B.A. Robinson, "Fountains and the Formation of Cultural Identity at Roman Corinth," Urban Religion 
in Roman Corinth: interdisciplinary Approaches (Cambridge: Harvard University Press, 2005) pp. 111-
140, p. 113. 
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showed themselves as powerful enough to revitalize the Greek city and emphasized 

Roman control of the city. Thus, in the Roman-era restoration of a Greek site we can see 

how "Romanizing" a city involved a dialogue of power and identity between Romans and 

the local group as well as how the goal of this process was to bring attention to Roman 

power. As a result of this relationship between the Roman colonists, the native Greek 

population, Roman power, and Greek tradition, some of the earliest public works carried 

out by the Corinthian colonists included the restoration, admittedly with Roman flair, of 

sites that had had cultural importance prior to the city's destruction in 146 BCE. During 

the 20s or 1 Os BCE, the fountain of Peirene, originally built during the Archaic period, 

was refurbished with an ornamental two-storied fayade featuring Ionic half-columns 

standing above repeating arches lined with Doric half-columns. 114 The choice to restore 

this particular site was a calculated one, as the fountain was well known in the ancient 

Mediterranean. Greek myth held that the fountain of Pierene marked the spot where the 

Corinthian Bellerophon tamed Pegasus with the assistance of Athena. As early as the 

seventh century BCE, images of Bellerophon and Pegasus decorated Corinthian pottery, 

and depictions of Pegasos on Corinthian coins became common in the sixth century 

BCE. 115 Pindar's Thirteenth Olympian Ode, composed in 464 BCE, in which the author 

tells how Bellerophon tamed Pegasos with the help of Athena, is the earliest preserved 

narrative of the myth. 116 The enduring renown of the fountain is evidenced by its 

appearances in multiple forms of Roman culture: it is mentioned by Cicero and Plautus 

and Pindar's version of the myth is represented on an early first century CE Pompeian 

11 4 Robinson , p.l21. 
11 5 For artistic images of the Bellerophon and Pegasos myth see J.L. Benson, "Human Figures in Later 
Protocorinthian Vase Painting," Hesperia 64 ( 1995) p. 174; M. L. Schmitt, "Bellerophon and the Chimaera 
in Archaic Greek Art," AJA 70 ( 1966) pp. 341-347. 
11 6 Pindar, 0/. 13.65-67. 
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wall painting in the Casa di Vimius Modestus. 117 In reviving this site of Corinthian 

pride, the Roman elite displayed their piety towards the city's Greek past while also 

demonstrating their control over the site. It should be noted that instead of restoring the 

fountain to reflect its original design, the Romans erected a fa~ade of continuous arches, 

an architectural design popular in Roman building projects of the time. 118 Thus, the 

ancient Greek site received an obvious and public stamp of romanitas. The result of this 

architectural reshaping was the integration of Roman imperial culture and ancient Greek 

tradition, which allowed the Romans to access the city's Greek past to establish and 

h . . 119 promote t e1r c1ty. 

Upon colonizing Corinth, the Romans re-instituted cult worship at the Sanctuary 

of Demeter on Acrocorinth, which had been well-known during the Greek period as a 

place where secret rites associated with Demeter and Kore were performed. 120 Although 

a precise date for the beginning of the Roman use of the sanctuary is unknown, coins 

dating to the Augustan period which reference the site suggest that resumption of use 

occurred soon after the foundation of the colony. 121 Archeological evidence from the site 

indicates that while the Romans used the site for ritual associated with these Greek gods, 

the ritual they performed differed from that used during the Greek period. In the Greek 

period, the sanctuary featured numerous small dining rooms, in which worshippers 

11 7 Cicero, Ad Att. 12.5 , Plautus, Aulularia 557-559. For the painting LJMC, s.v. "Peirene," 7/1:231 , no. 2 
(C . Lanara) and LIMC, s.v. "Pompei ," 9:794-795, fig. 21 , 22 (V. Sampaolo) in Robinson, p.119. 
11 8 Robinson notes that both the late Republican Tabularium and Theater of Marcellus, planned by Caesar 
but not formally dedicated until 13 or 11 BCE, also feature this design (p.24). 
11 9 Robinson, p.125. 
12° For Greek rites associated with Demeter and Kore see L. Nixon, "The Cults of Demeter and Kore," R. 
Hawley and B. Levick (eds.), Wom en in Antiquity: New Assessments (New York: Routledge, 1995) p. 75-
96; F. Zeitlin, " Cultic models of the female: rites of Dionysus and Demeter," Arethusa 15 (1982): p. 129-
147. 
12 1 R.S. Stroud, "The Sanctuary of Demeter on Acrocorinth in the Roman Period," JRA Suppl. 8 (I 997) 
p.67. 
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gathered in groups and ate ritual meals. During the Roman period these rooms did not 

exist, indicating that ritual dining of the sort that had previously taken place was no 

longer practiced. 122 Also supporting the conclusion that ritual dining after the Greek 

fashion was no longer practiced during the Roman period is the absence of pits or altars 

which would have been used to sacrifice animals. 123 The Romans, did, however keep the 

three ascending terraces and the foundations of the older sanctuary. 124 The large number 

of lamps dating to the Greek and Roman period indicates that nocturnal ritual, likely 

associated with the Greek Thesmophoria, continued under the colonists. 125 The number 

of lamps found at the sanctuary actually increases during the Roman years, suggesting 

that participation in nocturnal rites was more active in this period. 126 Eighteen lead curse 

tablets, all of which date to the Roman period, have also been found at the sanctuary. Of 

these tablets, seventeen are written in Latin and one in Greek, indicating that a significant 

number of Romans visited the site. Such tablets are wholly absent from the Greek layers 

of the site, further pointing to a change in ritual practices occurring at the sanctuary. 

Although these tablets represent a departure from Greek custom, the fact that they were 

all directed against women, has led to the speculation that the most of the worshippers at 

the Roman sanctuary were women, as had been the case during the Greek period. 127 

In another move to appropriate Greek tradition with the aim of glorifying Roman 

Corinth, the Romans took control of the Isthmian Games from the Sikyonians, who had 

122 
For the ritual dining performed at this sanctuary seeN. Bookidis, " Ritual dining at Corinth," N. 

Marinatos and R. Hagg (eds), Greek Sanctuaries: New Approaches (London : Routledge, 1993) pp. 45-61 . 
123 Stroud, pp.68-71. 
124 Stroud, p.69. 
125 Issues of gender and identity in the Thesmophoria are discussed in M. D' etienne, "The violence of well
born ladies: women in the Thesmophoira," in M. D'etienne and J.P. Vemant (eds. ), The Cuisine of Sacrifce 
among the Greeks (Chicago: University of Chicago Press, 1989) pp. 129-147. See also Nixon (n. 41). 
126 Stroud, p. 72 . 
127 Ibid. 
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run them since 146 BCE, and returned them to Corinth. Although the exact location of 

the games during the period of Sikyonian control is unknown, it is likely that they were 

held in Sicyon. 128 The Romans held the Isthmian Games either immediately before, or at 

the same time, as the Caesarea, which honored Divus Julius, and appear to have thought 

of both games as single unit, although they were different festivals. 129 Besides three 

inscriptions, all of those honoring the agonothesiai who paid for and presided over the 

games refer to them with the phrase "the Isthmia and the Caesarea." 130 The celebration of 

these two games in succession would have had the effect of bringing Mediterranean-wide 

attention to the as yet, less popular Caesarea through its connection with the Isthmian 

Games, thus enhancing the Caesarea as well as providing an empire-wide stage upon 

which Corinth could demonstrate its piety toward the imperial family. The Roman 

Corinthian' s desire to bring such great attention to their celebration of the imperial family 

attests to the importance participation in honors associated with the imperial family held 

in their community. 

The honor that came with holding the Isthmian Games presented a great incentive 

for the Roman colonists to bring the games back to Corinth and restore the prestige that 

the city had once had from hosting them. Archaeological evidence from the Sanctuary of 

Poseidon on the Isthmia, where the games were held during the Greek period, shows that 

128 E.R. Gebhard, "The Isthmian Games and the Sanctuary of Poseidon in the early empire," JRA Suppl. 8, 
p.79. 
129 Gebhard argues that the Isthmian Games preceded the Caesarea (p. 87), while D. Geagan suggests that 
they were a part of the same festival (Notes on the agonistic institution of Roman Corinth," GRBS 9 (1968), 
p. 84) . 
130 Geagan , p. 71. The coupling of the two games is also inscribed on a statue base honoring a victor, dated 
to the early Empire. M. Schede, " Aus dem Heraion von Samos," AthMitt 44 (1919) p.33 , in Gebhard, p. 
86. 
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repairs to buildings at this location did not begin until the mid-first century CE. 131 This, 

however, does not mean that the games did not return to Corinth prior to this date. A 

Corinthian coin dating to 40 BCE bears the image of a pine wreath, a symbol of the 

Isthmian games since the sixth century BCE, enclosing the name of the city on its 

obverse and the image of a hydria, associated with the Isthmian victor's crown, on its 

reverse. 132 Coins minted between 39 and 36 BCE are stamped with a pine wreath 

surrounding the names of the officials, while the obverse shows the head of Poseidon, in 

whose honor the games were held. 133 The absence of any significant pottery from the 

Sanctuary of Poseidon until the last quarter of the first century CE, around ninety years 

later than the date of the coins, indicates that the Corinthians had control of the Isthmian 

Games for approximately ninety years before they were returned to the sanctuary. 

During this period the games were likely held in Corinth itself, and used the city's theater 

for thymelic events and its stadium for athletic competitions. 134 Arrangements for the use 

of a nearby hippodrome would have provided a space for horse and chariot races. 135 It is 

possible that the hosting of the Isthmian Games in Corinth prior to their return to the 

Sanctuary of Poseidon was the cause of the coupling of this festival with the Caesarea, 

which were usually held in Corinth. 136 

131 Gebhard dates the return of the Isthmian Games to the Sanctuary of Poseidon to 50-60 CE based on the 
archaeological record of the site. 
132 Figure 10, RPC I, no. 1123. The pine wreath was chosen for the victor's crown at the time of the 
foundation of the Isthmian Games, in either 582 or 580 BCE and had been changed to wild celery by 
Pindar' s time (0. Broneer, "The Isthmian Victory Crown," AJA 66 ( 1962) pp. 259-261 ). The pine wreath 
appears to have reappeared during the Roman period (Geagan, p.76). 
133 Gebhard, p.82 ; fig. 1 I (RPC I, no. 1125). 
134 Gebhard, p.86. 
135 Gebhard, p.82. 
136 A.J.S. Spawforth, " Agonistic festivals in Roman Greece," in Walker and Cameron (eds.), The Greek 
renaissance in the Roman empire (London: 1989) p.l95. 
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The Caesarea, which were held in honor of Divus Julius, functioned not only to 

celebrate Caesar, but, for colonists to maintain cultural ties with Rome. The celebration 

of these games may have been particularly important in Corinth, considering that 

Caesar's freedmen were amongst the city's elite and the colonists considered him their 

founder. 137 These games were separate from the Imperial Cult Games, which were held 

in honor of and named after the ruling emperor. 138 Although an exact date for the 

institution of the Caesarean Games is unknown, an inscription reading "To Lucius 

Castricius Regulus, son of--- of the tribe--- . .. agonothete of the Tiberea Caesarea 

Sebastea, agonothete of the Isthmian and Caesarean games ... " provides a terminus post 

quem of the Tiberian period for the games' foundation. 139 Kent suggests that L. 

Castricius Regulus presided over the Tiberian Sebastea years after doing so at the 

Isthmian and Caesarean Games in either 6 or 2 BCE. 140 Another inscription which 

speaks of the Caesarea being "eOn Kori/nqw I" probably dates to the Augustan 

period. 141 Thus it seems that the Caesarea were implemented in Corinth by the mid-

Augustan period, at the latest, and possibly, even earlier. In returning the Isthmian games 

to Corinth, Roman colonists brought the fame and pride associated with the Panhellenic 

festivals back to their ancient home which in tum allowed the Romans now presiding 

over the city and the games to benefit from this prestige. The Caesarea, which was itself 

enhanced by its coupling with the Isthmian Games, also functioned to bring glory to the 

colony by celebrating its founder and connecting the city and its people to Rome. 

137 For Corinthians worshipping Caesar see the section entitled "Imperial Cult in Corinth." 
1 ~8 

J Geagan, p.72. 
1 ~9 

J Kent, no. 153. 
140 Ibid. 
14 1 /G VII no. 1856. 
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CONCLUSION 

The Corinth of the Augustan period was a city that, while home to Greeks, 

Romans, and many other cultural groups, was imbued with numerous Roman institutions, 

which created a strong Roman identity in the city. Although the city's trading business 

brought many people from across the Mediterranean into the colony, the Roman colonists 

appear to have been ardent in turning the Greek city into a "mini-Rome." The presence 

of Roman basilicas and temples, and the use of Latin on coins and inscriptions evidence 

the various ways in which the colonists established Roman practices and culture in the 

city. Even the rehabilitation of Greek sites, such as the Peirene Fountain and Sanctuary 

of Demeter, and the reinstitution of the Greek Isthmian Games, point to a conscious 

attempt by the Roman Corinthians to create cultural connections between the Greek past 

and Rome when fashioning a Roman identity in the colony. This is not to say that the 

Greek presence in the city was insignificant and offered no opposition to the 

"Romanization" of Corinth, but rather that Greek culture was integrated into that of the 

Roman colonists in such a way that it was made to servedthe needs of the Roman 

Corinthians, who sought to both maintain their ties with Rome and distinguish 

themselves as the elite group in the city. 

Of the various Roman practices established at Corinth, the worship of Divus 

Julius and later the imperial family seems to have been accorded special attention. 

Participation in this cult would not only have served to strengthen the Roman cultural 

element in the city, but would also have provided colonists the opportunity to form a 

collective identity connected with the ruling government, that separated them from their 

non-Roman neighbors. Further, because many members of the Corinthian elite were 
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freedmen of the wealthiest and most powerful men in Rome, particularly Caesar and 

Antony, they likely would have found it appropriate to express their allegiance to them, 

and the Imperial Cult supplied an ideal forum for such demonstration. It was in this 

atmosphere of intense devotion to Rome and the cultivation of a Roman identity founded 

on the establishment of Roman institutions in Corinth that Temple E was constructed and 

should be contextualized. The colonists ' evidenced piety toward the imperial family 

would seem to have necessitated some sort of building where they could carry out the 

rituals associated with the Imperial Cult, and the major temple in the colony would have 

been a logical location. Although it is likely that Temple E was a temple of the Imperial 

Cult, as we have seen, its special devotion to Octavia is unsupported by material 

evidence. Yet, Pausanias ' description ofTemple E as one of Octavia, warrants an 

investigation of Octavia, to determine if her role in Roman politics and her brother's 

public image may give credence to Pausanias ' statement. 
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Chapter Three: OCT A VIA 

INTRODUCTION 

Although this paper is primarily concerned with the identification of Temple E as 

either a temple to the Imperial Cult or a Capitolium, the question of why Octavia would 

have a temple dedicated to her in Greece is one of obvious importance that must be 

addressed. Those who have argued against labeling Temple E as a temple to Octavia 

have correctly pointed out that nowhere else is there a known temple built in her honor. 

This fact alone, however, should not completely eliminate the possibility that Temple E 

was dedicated to her. Octavia witnessed and was part of the changing political 

environment which eventually transferred power in Rome from the hands of the 

aristocracy into the hands of one man, her brother. As was common for elite Republican 

women, Octavia was involved in the social and political relationships of the men in her 

family. The vast power which her husband and brother controlled granted her access to 

much more public influence than most women and transformed her own situation into 

one which was unique and unprecedented. Octavia's position in the political sphere and 

her position in the imperial family reflect the changes that Roman politics as a whole 

were experiencing. Her brother' s government brought about various changes in politics, 

law, and religion, many of which he advertised as returns to Republican tradition, but 

which, were, in reality unconventional and intended to support his new regime. In this 

world of the new and developing Principate, Roman culture was introduced to various 

practices which would help sustain Augustus' government, one of which was the 

Imperial Cult. Octavia's position in the imperial family and her presence in Greece 

during a key phase of political transition may explain why a temple located in Corinth, 
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likely originally built for the Imperial Cult, might, at some point have been dedicated to 

her. Although such a building would have been unconventional, so too was Octavia's 

political status and the institution of which she was a part. 

OCT A VIA AND ELITE WOMEN IN THE LATE REPUBLIC 

Born into a politically influential family, Octavia, like many other women in her 

position, was married to men with whom the men in her family sought to form political 

relationships. Marriages such as hers served to solidify alliances between two men and 

were thus often susceptible to the political shifts common in Republican Rome. 142 

Following the death of her first husband, Gaius Claudius Marcellus Minor, in May of 40 

BCE, 143 Octavian married his sister to Mark Antony, with whom he was involved, along 

with Marcus Lepidus, in the precarious Second Triumvirate, a political alliance which 

gave each man political control of one third of the entire empire. In 40 BCE the political 

relationship between Octavian and Antony was suffering from the campaign against 

Octavian which had been spearheaded by Lucius Antonius, Antony's brother, and Fulvia, 

Antony's third wife, while Antony was in the East. The political instability caused by the 

war between Fulvia and Octavian and the general political volatility of the period, of 

which the war was a result, rippled through Rome and left the city in a state of turmoil as 

142 S. Treggiari offers a useful study of Roman marriage during the late in Republic in her Roman 
Marriage: iusti coniugesfrom the time of Cicero to the time Ulpian. (Oxford: Clarendon Press, 1991 ). 
K.R. Bradley explores elite marriage, particularly the effects of remarriage on an elite relationship in 
"Remarriage and the Structure of the Upper Class Roman Family," Marriage Divorce, and Children in 
Ancient Rome (ed.) R. Beryl (Oxford: Clarendon Press, 1991) pp. 79-89. See also S. Pomeroy, Goddesses, 
whores, wives, and slaves: women in classical antiquity, (Schocken Books, 1995), pp. 149-190. 
143 Octavia's marriage to C. Marcellus evidences the political nature of aristocratic marriages. C. Marcellus 
was the great-great-grandson of M. Marcellus, who had been a general with Scipio African in the Punic 
Wars and was credited with conquering Syracuse in 21 1 BCE. C. Marcellus served as the proconsul in 79 
BCE and consul in 50 BCE. The Marcelli were also political opponents of Caesar duing the 50s. For the 
elder Marcellus see Plutarch's Marcellus and for his conquest of Syracuse specifically see Livy, 26.26.5-
11, 29. 
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people were forced to take sides and were uncertain who would prevail. Plutarch records 

that, as a result of this political tumult, upon Fulvia's death "everybody tried to bring 

about this marriage [between Octavia and Antony]. For they hoped that Octavia ... would 

restore harmony and be their complete salvation."144 Public interest in Octavia and 

Antony's marriage is evidenced by the Senate's role in its fruition: the two were married 

in October of 40 BCE, five months after the death of Marcellus, despite a Roman law 

which prohibited a woman from remarrying within ten months of her husband's death. In 

order to bring about the political calm that the city hoped would result from the marriage, 

the Senate passed a decree eliminating the time constraint on remarriage. 145 

Octavia' s role in the system of power exchanges between men was not 

exceptional; this same custom had brought elite Roman women into the male dominated 

political sphere for many years. As the mothers, sisters, and wives of the politically 

powerful men in the city, aristocratic women often exercised influence over the political 

and economic affairs of these same men. During the Republican period the wives of 

patrons could serve as intermediaries between their husbands and those who sought 

something from them. According to Plutarch, the people of Rome beseeched Caecilia 

Metella, the wife of Sulla, to convince the dictator to curb his strict politics, and during 

the late Republic Cicero entreated Mutia Tertia to aid him in gaining the political support 

of her husband, Pompey.146 While a man' s household and his female relatives had 

144 Plutarch, Ant. 31.2: tou=ton a#pantev ei Oshgou=nto to \n ga / mon, eOlpi / zontev 
th / n OOktaoui / an .. . ta / ntwn pragma / twn auOtoi=v swthri / an e! sesqai kai \ 
su/ gkrasin. 
145 Plutarch, Ant. 31.3: ouOk eOw=ntos me \n no/ mou pro\ de / ka mhnw=n aOndro \ v 
teleuth/ santos gamei=sqai, th=v de\ sugklh/ tou do / gmati to\n xro/ non 
eOkei / noiv aOnei / shv. 
146 Plutarch, Sulla, 6.14-6.18; Cicero, ad Fam. 5.2. 
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always been important parts of a Senator's career, 147 the triumviral years brought politics 

into the home in an unprecedented way, which increased the level of political 

involvement matronae experienced. The proscriptions that followed the establishment of 

the Second Triumvirate created a situation in which harboring anyone on the proscription 

lists was a capital offense. This could tum family loyalty into a crime, but make 

informing on a proscribed man a demonstration of devotion to Rome. Appian remarks 

that the Roman house became a place where people became enemies and records that one 

woman threatened to turn her husband in to the Triumvirs if he fled the city without 

her. 148 The historian also notes that some women sought to have their husbands put on 

the proscription lists so that they could marry their lovers. 149 Thus, in making a 

paterfamilias a criminal, the proscriptions handed his control over the life and death of 

his family members that he exercised to his wife and relatives. 150 This transfer of power 

frmn paterfamilies to matronae had the effect of empowering women and introducing 

them to spheres in which their male relatives had previously dominated. 

In another departure from custom, the triumvirs levied a tax on aristocratic 

women' s private money, claiming that the donations given by Roman women to the state 

during the Second Punic War set a precedent for their actions. The triumviral tax differed 

from the earlier acquisition in money, however, in that it was intended to fund a war 

against other Romans. Because this tax was setup to finance a civil war waged against 

many of the male relatives and friends of the elite women, and because it inherently 

147 F. Millar points out that the house served as a patron ' s base as this is where he received his clients and 
doled out the alitmentia ("The last century of the Republic: Whose history?" JRS 85 (1995) p. 239). R. 
Cluett al so notes that it was at the home that many political deals were brokered ("Roman women and 
Triumviral politics, 43-37 BC," Clas. Views 42.17 (1998) pp. 67-84, p. 71 ). 
148 Appian, BC, 4.13-14; 4.40. 
149 Appian, BC, 4.23 . 
15° Cluett, pp. 70-73 . 
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infringed on their control of their personal wealth, it is not surprising that the matronae 

refused to pay it. Appian records that Hortensia, who led the public protest against the 

tax, had first sought the help of Fulvia, Julia, and Octavia, beseeching them to use their 

influence with their male relatives to get the tax repealed. It was only after Fulvia 

rejected her request that Hortensia and other elite women took to the tribunal in the forum 

and publicly denounced the tax. 151 That Hortensia took her protest to the forum after 

attempting to change the political situation through the traditional avenue of accessing 

other elite women indicates that Fulvia's refusal to help the other matronae was a 

significant part of the situation that led to these women's outrage. The matronae were 

led to protest not just out of economic self-interest, but also because the triumvirs and 

Fulvia, had tried to limit their control over their personal wealth and had prohibited them 

from having any influence on political affairs. 152 

Initially, the triumivrs, annoyed by Hortensia's protest, attempted to have her 

removed from the tribunal, but then, recognizing public support she was receiving, 

abandoned their effort. 153 It appears that the Romans were more upset with the triumvirs' 

tax than they were that a woman was directly and publicly interceding in politics. 154 That 

Hortensia's demonstration was carried out in the forum is also significant, as it shows 

that, during the triumviral period, not only were what had been male avenues, like 

politics, more open to female participation, but also that such activity could be carried out 

in a physical space that used to be dominated by men. 155 

151 Appian, BC, 4.32. 
152 Cluett, p. 73. 
153 Appian, BC, 5.33. 
154 Cluett, p. 74. 
155 This was not the first public protest carried out by Rome's matronae. In 195 BCE aristocratic women 
banned together to repeal the Lex Oppia, which limited the amount of gold a woman could have and 
controlled her display of this wealth. The law was implemented in 215 BCE following the loss of many 

64 



It was in this period of political change that the turmoil caused by Fulvia's actions 

against Octavian mentioned above arose. The negative characterization of the immense 

power Fulvia is said to have exercised speaks to the fear that wealthy, ambitious Roman 

women generated during the Triumvirate. The issue of Fulvia's image as a politically 

influential woman is further compounded by her relationship with Antony, who is 

denigrated, both in contemporary and historical sources, as an effeminate man, lacking 

the strength to withstand the influence of his female lovers. 156 In order to belittle and 

discredit an emasculated Antony, it was necessary to call attention to Fulvia's masculine 

characteristics- in this case her involvement in politics and her sexuality. 

Sling bullets from Perusia, where Augustus went to war against the consul Lucius 

Antonius, Antony's brother and a staunch optimatus, bear inscriptions denigrating not 

only Augustus and Lucius Antonius, but Fulvia as well. These bullets were inscribed 

with messages mocking the sexuality of those at whom they were aimed and reveal that 

Fulvia's involvement in the conflict was direct enough that she was susceptible to the 

same personal attacks suffered by the men. One of the Perusine bullets reads FVL VIAE 

[l}ANDJCAM PET[o], 157 "I harm the clitoris of Fulvia," which Hallet points out reflects 

the image of Fulvia as not only socially but also physically different from her female 

peers: her clitoris either already is or will be disfigured. Hallet argues that, in alluding to 

deformity of Fulvia's genitals, the bullet connects her role in politics to her failure to be a 

aristocratic men in the Second Punic War, and the increase of wealth elite women controlled as a result of 
their inheritances (Livy, 34.1-8; Tac. Ann. 3.34; Val. Max, 9.1.3). 
156 B. F. Russell discusses how the depictions of Cleopatra and Fulvia given by Plutarch are in accord with 
other historical sources and how they effect the negative, feminine image of Antony ("The emasculation of 
Antony: the construction of gender in Plutarch's Life of Antony" Helios, 25. 2 (1998) pp. 121-137). 
157 CIL XI 6721.5; J. Hallet, "Perusinae Glandes and the changing image of Augustus," AJAH 2 (1997) 
p.152. 

65 



normal woman and her abnormally masculine sexuality. 158 These allegations were a part 

of a political rhetoric which attacked individuals by asserting that they failed to behave as 

proper men or women and were sexually abnormal. Two Perusine bullets call attention 

to Lucius Antonius' baldness, and in doing so attack his physical appeal and may 

implicate his sexual abnormality. 159 Octavian's sexuality is likewise disparaged in the 

inscriptions on bullets from Fulvia and Lucius' camp. The bullets express that their 

intent is to make him continue to succumb to undignified treatment, implying that he is 

already doing so, and thus suggesting that he is unmanly. 160 Another bullet which reads 

PET [ o] OCT A VIA, "I kill Octavia," accuses Octavian of being effeminate by referring to 

him in the feminine. 161 Such rhetoric is also documented by Suetonius, who claims that 

in his earlier years, Octavian was accused by Sextus Pompey, Antony, and Lucius 

Antonius of feminine, pathic conduct. 162 

The discourse which develops Fulvia's character so negatively by attacking her 

sexuality is further expanded in literary sources. Cicero makes a connection between 

Fulvia's deviant sexuality and her participation in politics when he alludes that she and 

Antony had been lovers while she was still married to Clodius. 163 In this case her sexual 

assertiveness, seen as unnatural in a woman, reflects also her unnatural craving for 

political power. Further indicating that Fulvia's role in politics was thought of and 

discussed though gendered ideals and discourse is Plutarch's comment that when 

marrying Fulvia Antony wed a woman "who took no thought for spinning or 

158 Hallet, p.157. 
159 CIL XI 6721.13-14; Ibid. 
160 The inscriptions on the bullets are provided in Hallet: LGXF OCTA VI FELS vacat, C!L XI 6721.9; 
phallus OCTAVI LAX, CJL Xl6721.10; OCTAVI LAXE SEDE phallus, CJL 6721.11. 
161 CIL XI 6721 .7. 
162 Suet. Aug. 68. 
163 Cic. Second Phillipic, 2.48, 99, 113. 
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housekeeping ... but she wished to rule a ruler and command a commander" 164 and 

Velleius Paterculus' statement that she was "bearing nothing womanly besides her 

body." 165 The decidedly hostile literary treatment of Fulvia's life chastises her for her 

political power by attacking her femininity and characterizing her as an unnatural 

woman, an inversion of proper social standards, whose role in politics is dangerous 

because through it she became involved in the masculine world of politics. While the 

perceived threat to traditional Roman femininity and masculinity represented by Fulvia's 

involvement in politics is reflected in the way she is treated in the sources, her 

relationship with Antony also had a decisive effect on the way she is regarded. In 

applying to Antony the practice of denigrating a political enemy by attacking his 

masculinity and accusing him of womanly behavior, it was necessary to extend parallel 

attacks to Fulvia, presenting Fulvia as exercising power as a man would. Thus we see the 

effects of the political environment on the literary and material sources which inform of 

us how Fulvia was described and perceived; this forces us to question their accuracy in 

regards to the amount of power she actually had, as one must keep in mind that her power 

may have been exaggerated for the purpose of damaging Antony's image. This is not to 

say that Fulvia was politically insignificant- the Perusine bullets prove otherwise- but 

rather that an accurate assessment of the amount of influence she had is particularly 

difficult in light of the role the construction of her image as an excessively ambitious and 

powerful woman had on the treatment of Antony as a weak, effeminate man. 

The pejorative treatment of Fulvia preserved in the sources stands in contrast to 

that of Octavia, who was one of the most politically important figures of the late 

164 Plutarch , Ant. 10.3: ouO talasi / an ouOde\ oiOkouri / an fprnou=n gu / naion ... aOllO 
a!rxontov a!rxein kai strathgou=ntov strathgei=n boulo/menon. 
165 Vel. Pat. 2.74. 
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Triumviral and early imperial periods. Unlike Fulvia, whom Dio claims girded herself 

with a sword and gave commands to soldiers during the Perusine War, 166 Octavia is 

interpreted as exercising political influence in a more traditional manner and, 

importantly, continuing to fulfill the duties of a Roman matron. 167 According to Plutarch, 

Octavia was a beautiful, intelligent, and honorable woman who faithfully served Antony 

as his wife and cared for all of his children, including those he had fathered with Fulvia, 

"in a noble and magnificent manner." 168 Whether this portrayal of Octavia is accurate or 

the result ofOctavian's propaganda program which presented his family as the epitome 

of traditional Roman values, is hard to tease out. What does seem clear is that as soon as 

Octavia married Antony, she became an important player in the volatile relationship 

between her husband and brother. As tensions between the two increased, Octavia 

appears to have been a mediating force until 32 BCE when Antony divorced her. 

OCTAVIA; SISTER AND WIFE: FROM MEDIATOR TO CASUS BELLI 

The marriage which was intended to calm the political instability between Antony 

and Octavian appears to have had a politically successful start. Soon after their marriage 

the couple moved to Greece and made their home in Athens. While in the east Antony 

minted coins bearing Octavia's portrait head to celebrate their union, likely making her 

166 Dio, BC, 48.1 0.4. 
167 Appian informs us that when Lucius Antonius was besieged during the Perusine War, Fulvia gathered 
reinforcements for him and asked others to support him. This description is extremely similar to Plutarch's 
account of Octavia's activities at Tarentum in 37 BCE and later in 35 BCE when she provided troops and 
supplies for her husband's military campaigns (Ant. 35.4-5, 54.1-2). The parallels in these accounts hints 
that while the two women were perceived in opposite ways, Fulvia negatively, and Octavia positively, their 
actions may not always have been so dissimilar. 
168 Plutarch, Ant. 31.3 . 
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the first Roman woman to have this distinction. 169 In placing an image of Octavia on his 

coins, Antony propagated his alliance with Octavian, thus reinforcing his role as a co-

ruler of the Roman Empire. Inscriptions dating to 39/38 BCE indicated that the Athenians 

began to worship the couple as benefactor gods, 170 and associated Antony with 

Dionysius. 171 This veneration made Antony the first of the Triumvirs to receive divine 

honors and ritual associated with ruler cult in Greece. 

In 3 7 BCE, with the terms of the alliance between the triumvirs coming to a close, 

Octavia traveled with Antony to meet Octavian at Tarentum. Plutarch and Dio record 

that feelings between the two men were mutually hostile, as Octavian believed that 

Antony had not supported him in his actions against Sextus Pompieus and Antony was 

annoyed with Octavian's naval failures against Sextus; it is here that Octavia's political 

skill becomes evident. 172 While at Tarentum Octavia secured the support of Maecenas 

and Agrippa, Octavian's domestic and military advisors respectively, and with them 

convinced her brother not to initiate war against Antony by pleading with him to spare 

her experiencing the defeat of either her brother or husband. 173 Octavia's diplomacy 

resulted in the so-called Treaty of Tarentum, which extended the Triumvirate another five 

years. She is further credited with independently securing twenty sailing boats for her 

169 Fig. 12, 13 (RPC I, no. 2201, 2202). R. A. Bauman, Women and Politics in Ancient Rome (New York: 
Routledge, 1984) ,p. 97. 
170 [OA]ntwniOou / [kt]aiO 00 ktaiOav dui=n Qe /[w=n] EuOergetw=n 

Athenian Agora Inv. no. 3071 in A. E. Raubitschek, "Octavia's Deification at Athens," TAPA, 5.77 
( 1946) p. 149. 
171 eOn toi=v OAntwnih/oiv Pana[qhnaikoi=v OAntw]ni/ou Qeou= Ne/ou 
Dionu/so[u- ] (/G 2.1043; Pana[Qhnaikoi=v] may also be restored with Pana[Qhnai/oiv]). 
The Elder Seneca also informs us that Antony was called the New Dionysus in Athens (Suasoria, 1.6-7). 
Based on a part ofthis passage, which says that Antony was married to Athena and Octavia (1.7) 
Raubitschek makes the argument that Octavia may have been worshipped as Athena Polias (pp.146-147). 
172 Plutarch, Ant. 35.1 , Dio, BC, 48.46, 48.54.1-3. 
173 Plutarch Ant. 33.3, 35.1-4, Dio, BC, 48.54.1-5. 
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brother's war against Sextus Pompeus from Antony's fleet and one thousand soldiers 

from Octavian's military for her husband's Parthian war. 174 

Following the conference at Tarentum, Octavia, possibly on account of her 

pregnancy, returned to Rome with Octavian, taking with her the children by Antony as 

well as those he had fathered with Fulvia. 175 While in Rome Octavia, in 36 BCE, learned 

that Antony had admitted to fathering three of Cleopatra's children. 176 Despite this, in 

the following year, Octavia pleaded with Octavian to allow her to take military aid to 

Antony who was losing his battle with the Parthians. Having received her brother's 

approval, Octavia took soldiers, supplies, and money with her as far as Athens where she 

received notice from Antony ordering her not to proceed further. Plutarch claims that 

Octavia was not ignorant that Antony prohibited her from meeting him because he was 

currently with Cleopatra, and although upset by the affair, nevertheless wrote him asking 

him what he wanted her to do with the goods she had brought and then returned to 

Rome. 177 

Upon hearing of Antony's treatment of his sister, Octavian demanded that Octavia 

move out of her husband's home, thus divorcing him. Octavia refused this order and 

instead continued to operate as a dutiful matrona, raising all of Antony's children and 

receiving his friends in her husband's absence, even being a mediator for them with 

174 Plutarch Ant. 35.4-5. 
175 Plutarch Ant. 35.5, Dio, BC, 48.54.5. At this time Antony headed east and upon arriving at Syria, 
resumed his relationship with Cleopatra (Plutarch, Ant. 36.1-3). 
176 Traditional Roman values usually accepted infidelity on the part of the husband, but extra-marital affairs 
carried out by women were less socially acceptable. This double standard is evidenced by the Augustan 
marriage law against adultery which made it a public offence for a woman to commit adultery. See 
Pomeroy pp. 157-159, Treggiari, Roman Marriage, pp. 183-261. 
177 Plutarch, Ant. 53 , 54.1-2 . 
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Octavian. Octavia performed this role until 32 BCE when Antony formally divorced 

her.t78 

This image, developed in the historical sources, of Octavia as a devoted wife to 

Antony, dutiful mother to all of the children in her charge, and diplomatic force in the 

political relationship between her brother and husband, sources must be read with a 

critical eye. Octavian's victory over Antony and eventual position as sole ruler of the 

empire provided him the opportunity to create a negative image of Antony which 

justified Octavian's declaration of war against him; portraying Octavia as the perfect 

Roman matron who suffered at the hands of her husband was an essential element in 

demonizing Antony. The idea that Octavia embodied all that was good in an elite Roman 

woman was also an important part ofOctavian's propaganda program to present his 

entire family as representing traditional Roman values. The narrative documenting 

Octavia's activities would have been influenced by the emperor's propaganda, both 

regarding Antony and his own family, and thus likely present Octavia in a particularly 

positive light. This, however, should not allow us to discount the political influence the 

ancient sources inform us that she exercised. As an elite woman, Octavia would have 

been expected to act as an intermediary between her brother and husband, as well as have 

had input in both of their political affairs. Octavia's actions were likely no different than 

many other Roman matrons, she just happened to be involved with the two most 

powerful men in the empire. Her political ability, significantly, is not viewed negatively, 

as Fulvia's is, but rather is seen as beneficial to the state and considered one of her more 

valuable attributes. The differences between the perception of Octavia and Fulvia are 

likely the result of Octavia being the sister of the victorious dynast; her image probably 

178 Plutarch, Antony, 54.1-2, Dio, BC, 33.3-4, 50.3.2 
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benefited from her brother' s desire to present her in a favorable light. Whether and how 

Octavia actually behaved differently from Fulvia is hard to determine in light of the effect 

her brother's success and propaganda had on historical writers. Octavia, however, also 

operated differently within the political sphere from Fulvia. 

OCTAVIA IN AUGUSTAN POLITICS AND PROPAGANDA 

The importance of Octavia's role in triumviral politics is evidenced by the honors 

and political status granted to her by Octavian. In 3 5 BCE Octavian freed Octavia and 

his wife Livia from tutela, customary male guardianship and also secured a law which 

gave them "the same security and inviolability as the tribunes enjoyed." 179 Octavian's 

decision to free Octavia and Livia from guardianship, although rare, was not without 

precedent- the Vestal Virgins were likewise independent of any male control. Although 

this freedom from tutelage was not exceptional, it was significant in that, at least 

nominally, it gave Octavian and Livia independence from male authority. Conferring the 

protected status of a tribune on women, however, had never been done before. A year . 

prior to this exceptional law, Octavian had secured tribunician sacrosanctity for himself, 

providing for his own protection against slander and physical attacks, and obtaining an 

element of a plebeian post, which he, a patrician, was not officially permitted to hold. 180 

The granting of this safeguard to Octavia and Livia assumes that they had a significant 

public identity and that their exposure to politics left them vulnerable to offenses from 

which they needed protection. 181 The last years of the Republic had brought women 

179 Dio, BC, 9.38.1. 
180 Bauman, p.94 . 
181 N. Purcell , " Livia and the Womanhood of Rome," Proceeding of he Cambridge Philological Society 32 
( 1986), p.86. 
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further into the political sphere than they had ever been, one result of this change being, 

as evidenced by the descriptions of Fulvia, the public denigration of these certain women. 

This new aspect of political dialogue was particularly threatening to Octavian, whose 

marriage to Livia was notoriously suspect and whose sister was married to his biggest 

rival. 182 Octavian would have been particularly aware of how damaging attacks on 

women could be, as he had initiated them against Fulvia. While Octavian may have 

wanted to defend his female family members from political attacks, this does not fully 

account for the passing of this law in 3 5 BCE. Bauman argues that more important than 

keeping Octavia and Livia's names honorable was the political benefit Octavian saw in 

giving his sister tribunician sacrosanctity. When Octavia asked for her brother's 

permission to go to Antony in the East, Octavian, looking for a reason to declare war 

against Antony, knew that Caesar had justified crossing the Rubicon by claiming that he 

was avenging Antony and Cassius, both tribunes, 183 conferred on to Octavia the same 

protected status. Octavian did this assuming that Antony would continue to insult 

Octavia, and thus violate the protection from any hostile act granted her by Roman law. 

If Antony did dishonor Octavia, Octavian would be able to claim that he had a legitimate 

reason to go to war against him and gain sole control of the empire. It was based on of 

this logic that Octavian gave Octavia tribunician sacrosanctity in 35 BCE as she set out to 

meet Antony. 184 The political nature of Augustus' decision to allow Octavia to go the 

East does not seem to have been lost on the Romans; Plutarch claims that "Caesar gave 

182 Dio, BC, 48.44 1-5, Tac. Ann. 5.1.3. 
183 Caesar, BC, 1.22.5 
184 Bauman contends that Livia ' s tribunician sacrosanctity was added as an appendage after Augustus 
decided to grant it to Octavia. For his argument see Bauman, pp. 96-97. 
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permission, as the majority say, not being a favor to her, but in order that in case she were 

neglected and treated with scorn, he might have grounds for war." 185 

These distinctions were celebrated and publicized with the granting of honorary 

statuary to Octavia and Livia at the same time. 186 In giving two women these honors, 

Augustus seems to have been departing significantly from accepted Roman practice. The 

tradition of honoring women through public statuary in Rome is murky- Pliny the Elder 

records that the Vestal Taracia Gaia received a statue for giving the Campus Martius to 

the city 187 and Cloelia is said to have been given a statue "as a mark of honor" for having 

saved a group of Roman hostages from Porsenna in the sixth century BCE. 188 According 

to Valerius Maxim us and Tacitus, a statue of Claudia Quinta was erected in the temple of 

Magna Mater because of her role in bringing the stranded boat which held the cult image 

into Rome. 189 Pliny records that a statue of Cornelia, which honored her role as the 

mother of the Gracchi and daughter of Scipio African us, originally stood in the Porticus 

Metelii; dedicated in 131 BCE, and thus the statue has been dated by some scholars to the 

late second century BCE. 190 

Except for Cornelia, the historicity of these women and their achievements is 

questionable and all the literary sources which mention them date to the Principate or 

185 Plutarch, Ant. 53.1. 
186 Ibid. 
187 Pliny, NH, 34.25. 
188 Livy 2.13.6-11 , Pliny, NH, 34.29. 
189 Val. Max. 1.8.1 1, Tac., Annals, 4.64.4 
190 An inscription found in the Porticus Octaviae reads Cornelia Africanif(ilia)/Gracchorum (mater) , 
evidencing how Cornelia was recognized. CIL 6.31610. Pliny, NH, 34.31. In discussing the events of 123 
BCE, Plutarch notes that a statue of Cornelia was set up by the Romans (CG, 4.3.). M. Kajava dates the 
statue to 121 BCE or slightly later while F. Coarelli dates it to 100 BCE. M. Kajava, "Cornelia Africani f. 
Gracchorum," Arctos 23 ( 1989) p. 121-122. F. Coarelli , La statue de Cornelie, mere des Gracques et Ia 
crise politque a Rome au temps de Saturnimus, in H. Zehnacker (ed.), Le dermier siecle de Ia republique 
romaine et l 'epoque Augstemne (Contributions et Travaux de I' Institut d' histoire Romaine 1), (Strasbourg, 
1978), pp. 13-25 in E. A. Hemelrijk," Octavian and the introduction of public statues for women in 
Rome," Athenaeum 93.1 (2005), p. 313. 

74 



later, which also leads to doubt of the existence of the statues. 191 Hemelrijk argues that 

the historical literature that speaks of these statues should not be considered as positive 

evidence for them, but instead reflects an invented tradition of honorary public statuary 

dedicated to Republican women, crafted as necessary to legitimate Octavian giving 

Octavia and Livia this privilege. She points out that Cloelia was said to have been given 

an equestrian statue which depicted her in a toga, a strange choice considering that it is a 

type seen nowhere else in female statuary and because such stately accoutrements have 

no connection with her saving Roman hostages. It is likely that the statue identified as 

that of Cloelia originally represented an unidentified boy or young man. 192 

While physical evidence of a statue dedicated to Cornelia proves that she was at 

some point publicly honored, descriptions its image, inscription, and original location 

make it unlikely that it was created for Cornelia. The statue which in texts is associated 

with Cornelia is an over-life size image of a seated woman, whose foot attire led Pliny to 

consider the piece "distinguished by sandals without a strap." 193 During the Republic and 

imperial periods, seated female figures representing goddesses, personifications, and 

empresses were a common statue type, and even during the empire, they were never used 

to honor women unless they were a part of the imperial family in Rome. Further, the 

letters of the extant inscription which identifies the statue base as belonging to a statue of 

Cornelia indicate that the base dates to the Augustan period, and the text covering an 

earlier, now unintelligible, inscription. 194 A study of the erased inscription has shown 

that it was originally placed in the upper part of the base, a location customary in Greek 

19 1 For those who argue for the existence of these statues prior to the Principate seeM. Flory, " Livia and the 
History of Public Honorific Statues for Women in Rome," TAPA 123 (1993), pp. 287-308 . 
192 Hemelrijk, p.3 11-3 12. 
193 Pliny, NH, 34.31 . 
194 Hemelrijk, p. 3 13 . 
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statuary; the base itself is made of Pentelic marble, which was commonly used in the 

Hellenistic world between the third and second centuries BCE. 195 The Greek features of 

the base indicate that it originally belonged with a Hellenistic statue, which would have 

fit in with the Greek style of the art in the Porticus Metelli. 196 Pliny also comments that 

he viewed the statue in "Octavia's buildings," but that it had originally been housed in the 

Porticus Metelli, a building commissioned by the rivals of the Gracchi brothers. 197 That 

the Metelli would publicly honor the mother of their rivals with a Roman statue in a site 

they built to showcase Greek art seems unrealistic. Hemelrijk asserts that the various 

issues regarding Cornelia's statue are resolved if it is viewed as a Greek original, likely 

depicting Hera or Demeter, which was recast as "Cornelia" by Octavian when he 

renovated the Porticus Metelli and rededicated it in honor of his sister between 27-25 

BCE. In order to reuse the Greek sculpture, it appears that Octavian had the original 

inscription erased and a Latin one put in its place. He likely also had the original head 

replaced by one which depicted Cornelia in an idealized form, but did not have the 

sandals refashioned, leaving Pliny to marvel at their rarity. 198 Thus, the only surviving 

female honorary statue of those said by Roman writers to predate 3 5 BCE may well have 

been an Octavian invention, possibly intended to provide a precedent for the granting of 

honorary statues to Octavia and Livia. In creating a tradition of public statues for Roman 

women and extending it to Octavia and Livia, Octavian not only provided legitimization 

for his decree, but also associated his sister and wife with certain earlier matronae who 

were honored for their selfless acts which benefited the state. 

195 Hemelrijk, p. 313. 
196 Zanker, pp.33 , 151. See Zanker also for a description of the Porticus of Octavia. 
197 Pliny, NH, 34.31. 
198 Hemelrijk, pp.31 0-314. 
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Octavia's role in the success of Octavian's political aims did not end when she 

and Antony divorced or with her brother's defeat of her ex-husband. As Octavian 

consolidated power, he sought to legitimize and gain support for his rule by presenting 

himself and his government as able to usher in a return to traditional Roman values, 

which would lead to the restoration of a prosperous, pious, and powerful Rome. 

Emphasizing family was central to this public image program, as his claims to power 

were rooted in his adoption by Caesar. The newfound exposure to the political sphere 

experienced by elite women during the triumvirate both necessitated and facilitated the 

inclusion ofOctavian's female relatives in the shaping of this public image. It was not 

enough that Octavian epitomize the honorable Roman man, but all of his family members 

had to as well; just as their poor behavior could disgrace him, their dignified conduct 

would reflect well on him, enhancing his own status. 199 

It is here, in the molding of the public image of the Domus Augusta, that Octavia 

continued to be an important factor in her brother's political activity. Octavia's 

unceasing loyalty to Antony and maternal devotion to her own and Antony's children 

from another woman were valued attributes, as they exemplified what was expected of a 

matrona. Her intelligence and ability to influence her male relatives in a way favorable 

to the state, without becoming directly involved in politics, were likewise positive 

199 Rubin claims that in culture women function as visible symbols of the virility, wealth, and power of the 
men with whom they are associated with; thus a woman who is perceived by society as honorable and 
dignified reflects virtue onto her male relatives. Likewise, a woman who has a disreputable reputation has 
the potential to bring shame to her male relatives. Because women operate as visible symbols, they are 
always on public display; how the public judges them has an influence on how it also judges the men they 
are associated. See Gayle Rubin, "The traffic in women: Notes on the Political Economy of Sex," in R. 
Reiter (ed.) Toward an anthropology of women (New York: Monthly Review Press, 1975), pp. 157-210. 
For an application of this theoretical framework on an ancient woman see H. E. Elsom, "Callirhoe: 
Displaying the Phallic Woman," inN. Rabinowitz and A. Richlin (eds .), Pornography and Representation 
in Greece and Rome (Oxford: 1992) pp.212-230. 
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qualities Romans expected of elite women.200 All of these positive qualities reflected 

well on Octavian, whose value and success as a paterfamilias was demonstrated, in part, 

through the virtue of his female relatives.201 Not only did Octavia serve as a model of the 

ideal matrona, but her association with Antony and the battle of Actium operated as an 

avenue through which Octavian could portray himself as patriot and remind the public 

that it was he who had defended Octavia, who had been granted the protection of a 

tribune by the state, had been violated by an "eastern" dynast. 202 While Octavian likely 

would have publicized Octavia's virtuousness for his own benefit alone, her image 

became doubly significant to his political program when in 29 BCE he named her son 

Marcellus as his heir. Now not only was Octavia a symbol and reflection of Augustus' 

honor, but also that of the future emperor of Rome. 

Augustus' utilization of the various themes associated with Octavia- the image 

of the honorable matrona, able minded and dedicated to her husband and children, and 

her connection with Antony and Actium, culminate the Porticus of Octavia, a monument 

dripping with Augustan propaganda themes. Located above the Circus Flaminius, the 

Porticus of Octavia was built after 27 BCE and took over the land previously occupied by 

20° Cornelia ' s honored place in Roman memory was the result of both her intelligence and the leadership 
she exercised in her sons ' politics. She is said to have been responsible for ensuring that her children were 
well educated and was herself known for being well versed. A letter said to have been written by her to 
Gaius evidences that she had her own political ideas and was comfortable arguing with her son when she 
disagreed with his politics (Cornelius Nepos, fr . 1.1-2). Following the deaths of her sons, Cornelia hosted 
many distinguished politicians and academics at her home in Misenum. For Cornelia see Plutarch TG, 1.2-
5, 8.5; CG, 4.3, 19.1-3; Cicero, Brut. 104, 211 ; Val. Max, 4.4, 6.7.1. E. Hemelrijk discusses the 
relationship between education and women in Rome and explores the social and political effects of learned, 
elite women on Roman society in her Matrona Docta: educated women in the Roman elite: from Cornelia 
to Julia Damna (London: Routledge, 1999). For Cornelia' s involvement in the political sphere see 
Bauman, p. 42-45. 
20 1 The place and significance of imperial women in Augustan propaganda and politics is discussed in 
" Women, family , and sexuality in the age of Augustus and the Julio-Ciaudians," Wom en in the Classical 
World, E. Fantham et al. (Oxford: Oxford University Press, 1994), p. 294-329. D. Wardle also provides 
useful insight on how the images of imperial women were developed and received during the early empire. 
See The Classical Quarterly, vol. 50. no. 2 (2000) p. 479-493. 
202 Cluett, p.83. 
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a colonnade built in 168 BCE by Cn. Octavius and by the Porticus Metelli , constructed in 

14 7 BCE. 203 Both of these Republican buildings were constructed as triumphal 

monuments; in erecting his own monument on the same piece of land, Octavian 

connected himself to the Roman glory which the earlier structures commemorated. A 

frieze found near the Porticus Octaviae, and believed by some to have decorated the 

building, depicts the implements of sacrifice, a lituus, an acerra, the apex of the jlamines, 

and libation jug among a prow and stem, rudder and anchor. The naval elements of the 

frieze are likely references to Actium, and the frieze as a whole may have been intended 

to convey the message that it was through their piety that the victors of Actium were able 

to defeat their enemies. The placement of the frieze in a building constructed by Octavian 

and dedicated to his sister, makes it evident that these victors were the Octavian and his 

allies. 204 The frieze also took advantage of the memory of victory associated with the site 

by its former Republican monuments, creating the idea that Actium was a Roman victory 

worthy of a triumphal celebration. The porticus also housed statues of honored Roman 

matrons of the past, including that of Cornelia discussed above. The very idea of 

publicly honoring women on such a monumental scale and with triumphal associations 

itself is indicative of the public influence that certain matronae could have when they 

demonstrated the virtues appropriate to a woman. In setting up a colonnade of statuary 

meant to commemorate matronae known for their dignity and nobility, Augustus was 

likely attempting to create a female reflection of the summi viri statue group that graced 

the colonnades in his own forum. 205 While the summi viri overtly functioned to 

commemorate the great men of the Roman past, they were also intended to imply that all 

203 Zanker, pp. 145-146. 
204 Zanker, pp. 123, 125. 
205 Hemelrijk, Matrona Docta, p.67. 
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of the characteristics which made these men worthy of honor were combined in 

Augustus. The statuary in the Porticus Octaviae were designed for the same purpose

they memorialized earlier honorable matronae while alluding to the idea that Octavia too 

possessed all of the qualities that had brought respect to these past matronae. Thus not 

only did the physical image of the Porticus Octaviae mirror the colonnades in her 

brother's forum, but the image of both the emperor and his sister epitomizing what it 

meant to be a Roman man and woman likewise played off and enhanced one another. 

Octavia' s involvement in triumviral politics, importance in the public image of 

the Domus Augusta, and presence in Greece while she was married to Antony may 

explain Pausanias' identification of Temple E as the Temple to Octavia. These factors 

would have, obviously, made Octavia known in Roman Corinth, and it is probable that a 

cult statue of her stood in the first Temple E. Although it is unlikely that Temple E was 

dedicated specifically to Octavia, her relationship with Antony, who had been prominent 

in Corinth during the Triumvirate, and her position as the emperor' s sister, may have 

accorded her special interest from the Roman Corinthians. This reverence for Octavia, 

who may have been worshipped in the guise of a female deity, could have developed in 

such a way that by 77 CE, when Temple E was destroyed and consequently rebuilt, the 

second-phase temple was dedicated to her. If, however, the second Temple E was again 

dedicated to the Imperial Cult as a whole, it is possible that the worship of Octavia 

continued to grow, and that by the time that Pausanias visited Corinth in c.l74 CE, she 

was recognized as the primary recipient of Imperial Cult honors, and thus the temple was 

closely associated with her, leading either Pausanias or his guide to identify Temple E as 

the Temple of Octavia. 
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CONCLUSION 

Octavia's identification as the sister of one triumvir and the wife of another put 

her in a unique and novel position during the last years of the Republic. While matronae 

had, for many years, played a role in the political affairs of their male relatives, the 

Triumvirs' proscription lists forced family alliances and domestic relationships to be 

weighed against political concerns, bringing women further into the political fold. The 

importance of women in the politics of the triumviral period is evidenced by the gendered 

political rhetoric of the time. Octavian's calumnies of masculine behavior and sexual 

abnormality against Fulvia attest to her involvement in political affairs and support the 

image of Antony as a weak, effeminate man who was thus unworthy of ruling Rome, an 

image which Octavian sought to develop. Part and parcel of such a depiction of Antony 

was the image of Octavia as the perfect matrona, whose ill treatment at the hands of her 

husband was particularly offensive because of her virtue and nobility. This image of 

Octavia also served to enhance her brother's position by functioning as a positive 

reflection on him, as her integrity operated as a symbol for Augustus' own honor and 

virtue. 

Octavia's exceptional role in Roman politics is also evidenced by the 

unprecedented grants obtained for her by Augustus. In conferring the protection of a 

tribune onto his sister, Augustus both sought to give himself a legitimate reason for war 

and acknowledged his sister's value in his political affairs. The similarly unconventional 

grant of honorary statuary served to put Octavia and her image as the ideal matrona on 

public display for the political benefit of her brother. Thus it is evident that Octavia and 

her image were a significant part of the political changes that define the Triumvirate and 
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early Principate. In this environment of new political systems and the idologies and 

images identified with them, unprecedented acts and customs should be expected. The 

building of a temple associated with Octavia, who was influential in these political shifts, 

should thus not be discounted solely on the basis of it being unique. The significance of 

her role in Augustan propaganda, however, was largely due to the development of the 

public image of the imperial family and the family's worship through the Imperial Cult

the creation and institution of which, both in its Roman and Corinthian contexts, we will 

look at in the next chapter. 
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The birth and development of the Imperial Cult in Rome and abroad 

INTRODUCTION 

It was in atmosphere defined by a multifaceted relationship between Roman 

political institutions dominated by Roman freedman and local Greek culture that Temple 

E was constructed. Corinth's status as a Roman colony left it open to the influences of a 

variety of sources including traditional Roman values, changing Roman politics in the 

center and the East, and Greek customs, all of which effected the social and political 

activity in the city. Augustus' political activity in the East at the time of Temple E's 

construction was also influenced by the same factors and likely played an important role 

in determining to whom the temple was dedicated. The development of the Imperial 

Cult, both in the Greek world and in Rome became a significant element in the Augustan 

political scheme as it functioned both to foster and display loyalty to Rome through out 

the empire. As will be shown in the section, worship of Caesar can be traced back to the 

earliest years of Roman Corinthian's existence and this worship developed into active 

participation in the observance of honors dedicated to the emperor and his family during 

Augustus' reign. The popularity with which participation in the honoring of Gens Julia 

and the imperial family found in Corinth likely necessitated a monumental building at 

which such activity could take place. A consideration of these factors is essential to 

determining the dedicatee of Temple E. 
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THE ROOTS OF THE IMPERIAL CULT 

It is generally accepted that the Roman imperial cult was inspired by the worship of 

divine kings practiced in the East, which had been introduced to Roman society through 

its contact with the East by the third century BCE. In the East the divinity of the ruler, 

served to legitimize his authority and was thus not an issue of religion but of politics.206 

Roman leaders serving in eastern territories were often worshipped as divinities by their 

subordinates, commonly in conjunction with the goddess Roma, herself a Greek creation 

personifying divine patronage of Rome?07 Thus we see Titus Flamininus being 

celebrated him in a paean along with Zeus and Roma following his victories over Philip 

of Macedon. 208 Flamininus was also honored of having his portrait on an issue of gold 

coins in Greece and was the first Roman to enjoy this privilege.209 Although Flamininus' 

coins may have been unacceptable in Rome, where gods were the only ones whose 

images were permitted on coins, in the East the practice of placing the image of rulers on 

coins had a history dating back to Alexander. In this way Flamininus was not accepting 

such honors as an affront to Roman tradition, but rather was conforming to the current 

political practices already existing in the territories he governed. 

Throughout the Republican period Roman leaders abroad were worshipped as 

kings, not only in the East, but in the West as well. The Roman conquerors of Punic 

territories were viewed by their subjects as divine rulers and when Scipio Africanus 

subdued Spain the natives bowed to him as their king. According to Polybius, however, 

206 L. Ross-Taylor, The divinity of the Roman emperor (Middletown: American Philological Association, 
1931) p. 35. 
207 D. Fishwick The imperial cult in the Latin West, v. 1, I, pp. 49-50; R. Mellor, "The Goddess Roma," 
ANRW2.17. 2 (1981) pp. 950-1030. 
208 Plutarch, Flam. 12. 
209 Bahrfeldt, Romische Goldmunzenpragung, p. 22 in Ross Taylor p. 36. 
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Scipio, although wanting to be viewed as kingly, asked that he not be called king, but 

instead general. 210 While evidence of kingly worship exists from the western Empire, 

however, it was never as widespread or extensive as that seen in the East. By the late 

Republic, Pompey's victories over Mithradates had resulted in his worship as a savior 

king, complete with temples and coinage, in many eastern cities. The city of Mytilene 

worshipped him as a savior and god and renamed a month after him.211 Other Eastern 

cities, such as Pompeiopolis, named after the general, also issued coins bearing Pompey's 

image.212 The common practice of provincial subjects viewing their Roman leaders as 

divine rulers, as well as the influx of Greek culture into Rome, made it inevitable that 

Romans in the city would become familiar with this form of political ideology. Despite 

the prevalence of ruler worship abroad, however, the idea that a living man was divine 

was not readily accepted by all Romans.213 

The issue that some Romans had with the concept of a divine king did not stem 

from a disbelief that man had an eternal spirit, but rather the type of divinity that kings 

were thought to possess. Romans had long practiced rituals associated with the Lares and 

Penates, both forms of worship related to the family and its continuance. The Lar/Lares 

were conceived of as family ancestors, all of whom, upon dying, became deified spirits, 

while the Genius was believed to be a spirit which accompanied men through out life and 

was connected to the fertility of the family. 214 Thus Roman family ritual bred a culture 

accustomed to the idea that each person had an immortal soul. 215 Even Cicero, always 

2 10 Polyb. I 0. 38. 40. 
2 11 I.G.R. IV, 49-55. 
2 12 RPC I, no. 4001 , 4002). 
2 13 In making comments against the divine king worship, Cicero questions how such worship could even be 
expressed in Latin. Cic. Verr. I I .2, 154. 
2 14 Ross Taylor, p. 50. 
2 15 Families honored their ancestors' spirits, the Di manes, annually in February. 
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ready to criticize eastern customs and Caesar's divine honors, believed that immortality 

awaited the human soul: after the death of his daughter he planned on dedicating a stele 

depicting her apotheosis.216 Although the notion that man could be immortal was not 

foreign to Romans, they did not link the immortality of their ancestors to the divinity that 

the Roman gods had. Whereas the pantheon of Roman gods was believed to have the 

power to influence all matters, ancestral gods were conceived as being only concerned 

with and affecting their living family members. Further, and more importantly, the 

worship of ones ancestors and Genius was under the purview of individual families, 

never the state. Thus the divinity of an individual man was never celebrated in the 

political realm and never had a political function until such honors were introduced under 

Caesar and institutionalized by Octavian. 

SYMBOLS OF DIVINITY AND MONARCHY UNDER CAESAR 

The first grant of divine honors was decreed to Caesar following his victory at 

Pharsalus and the consolidation of power which accompanied it. In 46 BCE, prior to 

Caesar' s return to Rome, the Senate voted that a war chariot be dedicated in his honor 

and that a statue of him standing on a representation of the inhabited world be erected in 

the Capitoline Temple.217 The placement of the statue in the temple alluded to the idea 

that Caesar shared a home with the gods, and thus was one of them. According to Dio 

the inscription on the statue base referred to Caesar as an h9mi I qeov, a "demigod," 

which Caesar ordered removed, likely in response to the Senate and people ' s concern that 

his power would become too great and that he would attempt to gain sole control of the 

2 16 Cic. ad All. XII. 35.2, 36, 37.2, 38.4, 41 .2, 43 .1, 44.2. 
217 Dio. 43. 14.6. 
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state. 218 By this point Caesar was already spoken of as a "manifest god, son of Ares and 

Aphrodite, savior of human life"219 in the East. In 46 BCE Caesar also dedicated the 

Forum Iulium and Temple of Venus Genetrix in it. Although Caesar had promised a 

temple to Venus Victrix at Pharsalus he instead built one to Venus Genetrix, indicating 

that it was his ancestral connection with the goddess that he wanted to memorialize.220 

Caesar celebrated the consecration of his forum with new games, the Ludi Veneris 

Genetricis, which also highlighted his descent from Venus?21 

Upon Caesar' s return from Munda, a statue of the victorious general was erected 

in the temple of Quirin us with an inscription reading "to the unconquered god. "222 The 

statue's location in this temple served to create a connection between Caesar and the 

foundation of Rome. Unlike the earlier h9mi/ qeov inscription on the statue basestatue 

base, Caesar did not have this one, which elevated him even above the status of a demi-

god, removed. At this time it was also voted that Caesar receive a house built at public 

expense. This house was not like that built for a common human, but designed with a 

pediment, which recalled a temple and thus the house of a god.223 In 45 BCE, Caesar, for 

the first time, minted an emission of coins bearing his portrait.224 Up to this point Roman 

coins were often stamped with images of the gods, but never before had the face of a 

2 18 Dio. 43 . 16-21. 
2 19 to/n aOpo\ lArewv kai \ OAfrode[i/]thv qeo\n eOpifanh= kai \ koino\n 
tou= aOnqrwpi /nou bi I ou swth=ra. Dittenberger, Sy ll. 760 from Ephesus, in Ross Taylor p. 
268. 
22° For the dedication to Venus Victrix see App. BC, II. 68. 

22 1For the games associated with the dedication of the Temple of Venus Genetrix see App, BC, 11.1 02; Dio 
43.22 ; Suet, Caesar, 26. In 45 BCE the games were re-named the Ludi Victoriae Caesaris. Weinstock 
argues that these games celebrated Victoria as Caesar's personal goddess (Divus Julius, pp. 90-120). Coins 
from 44 BCE show that Venus was associated with Victoria and that the couple were linked with Caesar 
(Coins oft he Roman Republic, no. I 055 , I 061 , I 062, I 067, 1068, 1070, 1 074). 
222 Ross Tay lor, p. 65 , note 17. 
223 Dio, 43.44.6. 
224 Dio, 44.4.4 . 
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living man decorated state coinage. 225 During the circus games of the same year, a 

chryselephantine statue of Caesar was carried amongst the images of the gods in a 

procession to the Circus Maximus?26 Though divine honors were being heaped upon 

Caesar, they were not appreciated by everyone in Rome; Cicero, for one, informs us that 

when this procedure was repeated in July at the Ludi Victoriae Caesaris the people were 

so offended by the placement of Caesar's image with that of the gods, they refused to 

clap as the statue of Victory, next to which Caesar's stood, went by.227 

Whatever the public reaction may have been to the procession of divine images at 

the Ludi Victoriae Caesaris, the following year, 44 BCE, saw an increase in the divine 

honors decreed to Caesar by the Senate and the people. In this year the Senate, under the 

influence of Antony, consul for the year, voted that Caesar be given the title parens 

patriae and permitted him to stamp his coins as such.228 In relation to Caesar's role as 

the paternal figure of Rome, it was voted that men should swear by his tu/xh229 in the 

same way they did their own Genius. The practice of taking an oath by Caesar's Genius 

was likely an adoption of the Hellenistic practice of swearing by the tu/xh of the king, 

and the term tu/xh was often used in place of the Latin Genius.230 This decree had the 

effect of creating a connection between allegiance to Rome and Caesar's Genius, and 

brought Caesar's Genius into the sphere of official state religion. Further emphasizing 

the Caesar's role in state religion was the addition of a group of state priests, the Luperci 

luliani ?31 

225 Ross Taylor, p. 66. 
226 Dio, 43.45.2. 
227 Cic. Ad Att. Xlll. 44. l. 
228 Dio, 44.4.4. 
229 Dio 44.6.1 . 
TO 

J Ross Taylor, p. 67. 
23 1 Dio 44.4-6, Appian , BC 2.106 
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The culmination of this series of honors came when the Senate decreed that a 

senior-level state priesthood to Caesar be created. Dio records that at this point Caesar 

began to be called Di I a 0 Ioul ion, Jupiter Julius, and that Antony was named 

priest of the cult "just as ajlamen Dial is. "232 Based on Dio's account, we are led to 

believe that Caesar was called Jupiter Julius, and thus was referred to as a god equivalent 

to Jupiter. Cicero, however, refers to Antony as ajlamen Divi luli, which suggests that 

Caesar was considered divine, but not a god.233 Why Cicero identifies Caesar as divus 

rather than a deus causes one to question whether Caesar was conferred with divinity 

prior to his death, or if he became Divus Julius only after his death. Up until this point the 

only Roman figures who were honored with individual priesthoods were Jupiter, Mars, 

and Quirinus, the rest were served by the pontifices.234 Thus, by providing Caesar with a 

personal cult, the Roman state was not only elevating Caesar to the position of a god, but 

also recognizing him as one of its most revered divinities. 

Although Caesar died as an acknowledged god of the Roman state, the divine 

honors decreed to him were so recent that many of them had not yet been put into effect 

by the Ides of March. As a result of the struggle for political power between Antony and 

Octavian, it would take nearly two years, until January 42 BCE, for Caesar to be 

officially deified. In the period immediately following Caesar's death Antony, to whom 

responsibility for the cult of Caesar fell, does not appear to have been proactive in 

effecting the decrees necessary to deify the dead dictator. Antony may have been averse 

to deifying Caesar in light of Caesar's will, which named Octavian as his adopted son and 

heir to a significant amount of his wealth and power. Antony may have recognized that 

232 Dio 44.6.4. 
233 Cicero, Second Phillipic, 110. 
234 Ross Taylor, p. 68 . 
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Octavian would use Caesar's divine status to claim that he was the son of a god and 

employ this divine lineage to legitimize his own political power.235 If this were the case, 

Antony, obviously wanting to limit the threat to his position which Octavian now posed, 

may have chosen not to fulfill Caesar's deification, in order to eliminate any chance 

Octavian had to make such assertions. Antony also tried to limit the power Octavian 

would gain through his inheritance by first abolishing the office of dictatorship forever, 

and second by having Marcus Lepidus voted as the new pontifex maximus, a position 

which the Senate had previously decreed would go to Caesar's heir. 236 

Antony's attempts to curtail the power and legitimacy Octavian stood to inherit 

had little effect on the latter's use of his father's memory as soon as he landed in Italy.237 

During the Ludi Ceriales of 44 BCE, held between April 1 ih and 19th, Octavian arranged 

to have Caesar's golden throne and garland exhibited at the theater, one of the honors 

previously decreed by the Senate. The aedile Critonius, however, who was putting on the 

games, refused to allow the display and the matter was referred to Antony. Antony, of a 

like mind with Critonius, appears to have prohibited Octavian from fulfilling the 

honor?38 Antony' s disinclination to put into effect the divine honors for Caesar was 

supported by those who had conspired against Caesar as well as those, like Cicero, who 

resented the idea of honoring a mortal as a god. This resistance made it difficult for 

Octavian to find the support necessary to outmaneuver Antony's political and legal 

tactics, which he needed to do in order to claim his inheritance and carry out the decrees 

that would deify his father. Realizing the difficult situation he faced in Rome, Octavian 

235 Ross Taylor, p. 82. 
236 Dio, 44.53 . 
237 In a letter to Atticus dated to April 11 1h44 BCE, Cicero asks his friend of news about Octavian ' s arrival 
in Rome, indicating that Octavian had recently arrived (Ad. Att. 14.5.3). 
238 Appian, B.C. 3.28. 
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left for Campania, where he hoped to gain the backing of Caesar's veterans and build a 

constituency for his return. 

The opposition to the realization of the official Divus Julius was again made 

evident when Octavian, having returned from Campania in mid-May 44 BCE, announced 

that in July he would hold the Ludi Victoriae Caesaris, which would feature both regular 

festivities and funeral games in honor of Caesar. The tribunes made it known that they 

would again ban the exhibition of Caesar's golden chair at the games. Brutus was also, at 

this time, making the arrangements for the Judi Apollinares, for which he, as praetor, was 

responsible.239 Discreetly absent from Rome due to his role in Caesar's death, Brutus 

arranged for the Judi Apollinares from Naples, which were to be held just days before the 

Ludi Victoriae Caesaris. According to Cicero, Brutus' games were sabotaged. The 

notices which announced the Judi Apollinares were supposed to name the month in which 

they would take place in as Quinctilis, however, they read Julius instead,240 in fulfillment 

of the honor voted to Caesar that his birth month be renamed after him. Further, Brutus 

had planned for a staging of the play Brutus, possibly with the intent of presenting 

himself as the champion of republican values. This play, however, was scratched from 

the program, possibly by Antony's brother Gaius Antonius, Brutus' colleague, or by 

Octavian and his supporters. Finally Brutus had announced the hunting games were to be 

held on the last day of the games, on JJJJdus Quinctilis, March 1 i'\ which happened to 

be Caesar's birthday.241 But Octavian chose this day to pay each Roman man the money 

Caesar had bequeathed, thus drawing public attention away from Brutus' games. 

239 In a letter dated to July 3rd, Cicero requests that Atticus inform him, as well as Brutus, about the games 
(Ad Att. 15. 3). 
24° Cicero, Ad Att, 16,.1.1. 
24 1 Cicero, Ad Att. 16. 4.1. 
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Because Octavian was still blocked by Antony and the optimates from acquiring Caesar's 

wealth, he was forced to use his own patrimony and collect funds from his relatives in 

order to fulfill Caesar's will. This display of ostentatious magnanimity overshadowed 

Brutus' games and enhanced Octavian's public image.242 

In the days following Brutus' failed games, Octavian's mission to deify Caesar 

was given credibility and popular support when a comet appeared for seven days during 

the Ludi Victoriae Caesar is. According to Pliny's Natural History, Augustus is said to 

have commented, "this comet, the people believed, signified that Caesar's spirit had been 

received among the immortal gods. "243 With the convenient appearance of the comet, 

Octavian was able to confirm the divine nature of his father by playing off the common 

belief that upon death honorable men gained a place amongst the stars. With the arrival 

of the comet, Octavian attached an image of a star to numerous statues of Caesar, 

including the one in the Julian Forum,244 and from this point, the star became a symbol of 

Caesar's apotheosis and thus Octavian's divine ancestry. 

The official deification of Caesar was finally brought about by Antony and 

Octavian late in 43 BCE when they, with Lepidus, formed the Second Triumvirate. This 

was alliance's first act, which was carried out on January 1, 42 BCE. Dio, writing with 

the knowledge that the Imperial Cult would become successful, notes that the triumvirs 

worked agreed to deify Caesar for the purpose of sanctioning the proscriptions they were 

about to undertake and "in expectation of being someday themselves thought of like 

242 Ross Taylor, p. 90. 
243 Pliny, NH, II , 94: eo sidere significari vulgus credidit Caesaris animan inter derorum inmortalium 
numina recptam. 
244 Dio, 45. 7.1. 
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honors."245 In deifying Caesar the Triumvirate also gained political legitimacy through 

its association with a god and its role in the integration of the worship of this god into 

state religion. At this point it was decreed that Antony be made the specialjlamen of the 

cult, as he had been before Caesar's death, and a temple to Caesar was ordered built in 

the forum where his body had been burned. Many of the divine honors accorded to 

Caesar, including that of a priesthood and temple, recalled the honors given to him in 44 

BCE, and Dio notes the similarities between the later ones and those granted after 

Caesar's death. Of the additional honors given to Caesar in 42 BCE, two are of particular 

importance. It was decided that unlike other men, Caesar's imago could not be carried in 

the funeral procession of his relatives, signifying that he was not to be remembered as a 

mere mortal. The triumvirs also decreed that anyone who took refuge at his altar was not 

to be removed from the place. Until this point, this honor had not been extended to any 

figure, man or god, besides Quirin us. 246 These types of honors decreed to Caesar 

evidence that he was not to be worshipped simply as a god, but to be revered as one of 

the most important gods of the Roman state, on par only with the founder of Rome. 

OCT AVIAN'S DIVINE ANCESTY AND THE IMPERIAL CULT 

It has been said about Augustan politics, and the cultural and legal changes that 

were connect to them, that "while traditional in flavor and nuance, in substance it was 

revolutionary and novel."247 This description may be appropriately applied to the birth 

and development of the Imperial Cult under Octavian. The introduction of a new form of 

245 Dio, 47.18.2: auOtoi/ pote tw=n o9moi/wn aOciwqh=nai. 
246 Amongst the other honors that recalled those of 44 BCE was that Caesar ' s image be carried with Venus ' 
during games and that his birthday be recognized as a day of celebration (Dio, 47.18). 
247 N. Purcell , p. 85. 
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government, dominated by one man rather than a group of aristocratic elite necessitated a 

new focus of political ideology and legitimacy. This function eventually fulfilled by the 

Imperial Cult. 

With Caesar officially deified and recognized as one of the gods of the Roman 

state, Octavian initiated a propaganda program to legitimize his own position by bringing 

attention to his divine ancestry. He began to sign his name with the title divifilius and 

coins were commissioned bearing his portrait on the obverse and an image of Aeneas 

carrying Anchises from Troy on the reverse. 248 The message to be interpreted from these 

coins was twofold: the reference to Aeneas recalled the Julian connection to the founder 

of the Roman stock as well as with the goddess Venus, while the picture of Aeneas and 

Anchises alluded to the filial pi etas which Octavian felt toward Caesar. During the battle 

of Philippi, which Octavian later claimed was fought in accordance with the law,249 

Octavian promised to dedicate a temple to Mars Ultor if he were victorious?50 By 

making this vow to the Avenging Mars, Octavian' s defeat of Caesar' s assassins was 

connected to formal vengeance, sanctioned by gods, and thus indicated that the gods 

stood behind Octavian. In addition, Octavian expanded upon Caesar's practice of 

minting coins that bore his own portrait by commissioning coins featuring both of their 

. 251 Images. 

248 For the date when Octavian began to use this title see Mommsen, C. I.L. I, 1. The earliest coins which 
refer to Octavian as divi filius date to 40 BCE. See E.A. Sydenham Roman Republican Coinage ( 1952) no. 
1130-1132. Prior to this his title on coins was ' triumvir. ' See Sydenham, no. 1 098, 11 01 , 11 04, 1107, 
1119, 1122, 1124. For the coin depicting Octavian, Aeneas, and Anchises see Sydenham, no. 1104. 
249 Res Gestae, 1.2 . The law which Augustus here refers to is the Lex Pedia, which decreed that all of 
Caesar's assass ins would be exiled. See Vel. Pat. 11.69.5. 
250 Suet. Aug. 29. 
25 1 See fi g. 14, 15 (RPC I. no. 517, 620). See also RCP f. no. 514, 515. Coins depicting Antony al so began 
to appear. See Sydenham no. 1097, 1100, 1103, 1118, I 12 1, I 141 , 1144. 

94 



Following Philippi Octavian returned to Rome while Antony celebrated the 

victory by touring through the eastern Mediterranean, which fell under his jurisdiction?52 

It was while on this tour of the East that Antony became the first of the triumvirs to be 

paid divine honors. Plutarch records that '"all of Asia, like the famous city of Sophocles, 

was filled with both incense-offerings and paeans too and heavy groans.' And when 

Antony entered Ephesus women dressed as Bacchantes and men and boys as Satyrs and 

Pans led Antony ... The city was full of people calling him Dionysus Giver of Joy and 

Beneficent."253 Following Philippi, Antony had pardoned Ephesus, governed by Lucius 

Cassius, the brother of the assassin Gaius, and as such the citizens were fearful of the 

triumvir's punishment, which is likely what led to such honors.254 The incense and 

paeans mentioned by Plutarch were a customary element in the pageantry shown for the 

divine kings of the East.255 This was also the first time that Antony was referred to as 

Dionysus, an identification he would cultivate for the rest of his life.256 

While Antony was being recognized in the East as the new Dionysus, in Rome 

Octavian was cultivating Apollo as his own patron deity. Unlike Antony, Octavian was 

252 The Second Triumvirate divided the Empire into three regions: Antony ruled the Eastern Mediterranean, 
Lepidus the Western, while Octavian ruled Italy. 
253 Plutarch, Ant. 24.3 h9 ga \r OAsi / a pa=sa kaqa / per h9 Sofo/ kleiov eOkei / nh 
po/ liv, 9omou= me\n qumiama/ twn elgemen, o9mou= d\e paia / nwn te kai\ 
stvagma/ ton. EiOs gou=n lEfpeson eiOsio/ ntov auOtou= gunai=kev me\n 
eiOv Ba / kxav, alndrev de\ kai\ pai=dev eiOv Satu/ rouv kai Pa=nav 
h9gou=nto dieskeuasme / noi ... po/ liv h}n ple/ a, Dio/ nuson auOto\n 
aOnakaloume/ nwn xarido/ thn kai \ meili / xion. Plutarch quotes Soph. Oedipus Rex, 4. 
254 App. B. C. 5.7. 
255 Ross Taylor, p.l 08. 
256 Antony traced his own ancestry back for Herakles, to whom he set up a statue in Rome. Interestingly 
Alexander, who also claimed descent from Herakles, likewise preferred to be associated with Dionysus. 
For Antony's statue in Rome see Plutarch, Ant. 4. A coin from Ephesus likely dating to 39 BCE depicts the 
busts of Antony and Octavia on its obverse and Dionysus between twisting snakes on its reverse, fig. 13 
(R.P. C. 2202). An inscription from Athens dating to 39/38 BCE celebrates Antony as the new Dionysus, 
C. I.A. II , 482. An account Antony ' s identification as the new Dionysus is given in Seneca, Suasoriae 1.6-
7; Dio, 48.39. According to Plutarch (Ant. 24.4) he was also remembered by some as "carnivorous and 
savage." h=}n ga\r aOme/ lei toiou=tov eOni / oiv, toi=v de\ polloi=v 
wOmhsth\v kai\ aOgriw/ viov. 
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never identified as the god incarnate himself; Apollo was constructed simply as the deity 

to whom Octavian's achievements could be credited. Octavian's choice of Apollo 

expanded on the Trojan traditions connected to the Julii through Aeneas, as Apollo had 

assisted Aeneas and the Trojans against the Greeks. Additionally, Apollo was the god 

whose image was used to represent Vediovis, the god of the Gens Julia. 257 As the god of 

prophecy, Apollo also served as a symbol of a better, new age.258 In 37 BCE Octavian 

issued an emission of coins which bore the images of a tripod and laurel crown, symbols 

of Apollo. These coins informed the public that Octavian was a priest of the 

quindecimviri sacris faciundis, the college of state priests particularly associated with 

Apollo. These priests were also responsible for consulting the Sibylline books, and it is 

likely that Octavian valued his position in this important religious group in light of 

Lepidus' rank as pontifex maximus as well as Antony's senior status among the augurs 

and his position as ajlamen of Divus Julius. 259 

Further strengthening the connection between Octavian and Apollo was a myth 

that Octavian was the offspring of the god. According to Suetonius, it was rumored that 

after having participated in a rite to Apollo, Atia, while asleep, was visited by the god 

who had appropriated the form of a snake. The next morning Atia awoke with a mark in 

the colors of a snake on her body and lived with this mark for ten months. In the tenth 

month after Atia' s encounter with the snake, Octavian was born, and for this reason was 

believed to be the son of Apollo. 260 The creation of a myth which attested to the divine 

257 Gellius, 5.12.12. Weinstock argues that Vedovis was connected with lulus, Aeneas' son and thus the 
grandson of Venus . A late second century altar from Bovi llae names Vedovis as the pater of the Gens 
Iulia. Weinstock, pp. 8-15. 
258 k Zan er, p. 53. 
259 Ross Taylor, p. 120. 
260 Suet. Aug. 94.4. 
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bloodline of a ruler was a frequent practice in the Hellenistic East and had not, up until 

this point, been adopted in Rome. In both the Hellenistic kingdoms and Rome these tales 

were intended to support the power and honor given to rulers on account of their divine 

ancestry, by providing justification for their claims of divinity. That this custom was 

adopted from the Hellenistic kingdoms is evident in the story itself, which closely recalls 

Alexander's inception from Zeus' link to Olympias. 

After his defeat of Sextus Pompey at Naulochus in 36 BCE, Octavian returned to 

Rome and began construction on the Temple of Apollo on the Palatine, the site of which 

he had previously dedicated to Apollo.261 The entire property eventually became a 

combination of Octavian' s personal residence and the Temple to Palatine Apollo, the 

forecourt of which bordered the eastern side of the home. The temple, adorned with 15 

m.-tall Corinthian columns ofNumidian marble, housed cult images of Apollo, Artemis 

and Leto sculpted by the renowned fourth century BCE Greek artists Scopas, Timotheus, 

and Cephisodotus respectively. In the portico stood individual statues of the fifty 

Danaids. Crowning the pediment, which had been decorated with sculptures, was a 

statue of Apollo in a chariot.262 The magnificence of the temple, enhanced by its location 

on the Palatine, served to attract the people's attention and it is unlikely that the public 

avoid noticing the home next to it. The juxtaposition of Octavian's house and the temple 

forced those viewing the buildings to associate them with one another, thus further 

engraining the identification of Octavian with Apollo in the public's perception. That 

26 1 Octavian dedicated the land he purchased in 41 /40 BCE to Apollo after the area had been hit by 
lightning. As a result of this piety, the people decided that a house be built, at public expense, for Octavian 
on the adjacent land (Dio. 49.15). The choice of Apollo over Jupiter Tonans, who was the god of lightning, 
and featured minimally in Octavian's propaganda (see section on the role of Jupiter in Octavian ' s 
propaganda), points to the emperor' s desire to separate himself from the leading deities of the Republican 
state and establish his own relationships with patron deities, particularly those associated with his rule . 
262 A. Claridge, Rome (New York: Oxford University Press, 1998), pp. 131 , 134. 
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Octavian' s home was so closely connected with the temple also had the effect of granting 

a degree of sacredness on Octavian himself, a theme which was later strengthened by the 

erection of a shrine to Vesta in the home in 12 BCE, when he became pontifex maximus. 

While Octavian certainly dedicated a great deal of energy to publicizing his 

connection with Apollo, his status as a divi filius remained an integral element of his 

propaganda program. By 38 BCE Octavian was minting coins with the titles divifilius 

and imperator, and placing both his own and Caesar's image on these coins.263 In 36 

BCE he commissioned coins decorated with an image of the temple to Divus Julius, and 

by the end of the Second Triumvirate in 32 BCE, Octavian had replaced his title triumvir 

with the signature lmperator Caesar divi filius on all his emissions.264 Although 

Octavian seems to have aimed at eventually coming into possession of all of the honors 

his father had received, he did not accept them as readily as Caesar. When Octavian was 

offered the position of pontifex maximus by the Senate, he chose to decline it because 

Lepidus was currently serving as pontifex maximus and Roman tradition dictated that the 

office be held for life. 265 The reverence for Roman tradition shown by Octavian on this 

occasion would become a primary theme in the image of his government presented to the 

public?66 This display of respect for customary practices, however, was often 

263 See fig. 14-16 (RPC I no. 517, 620, 621 ). 
264 Ross Taylor, p. 130-13 I. 
265 App. B. C. 5.131; Dio, 49.1 5.3 . 
266 Octavian ' s reasoning for maintaining that he would adhere to Roman customs was likely multifaceted. 
He had seen what had happened to Caesar after the latter had accepted unprecedented honors of divinity 
and kingship and had surmised that it was prudent not to over-extend the display of one ' s power. Octavian 
was also aware of the political and social unrest that his father ' s and his own governments had inflicted on 
Rome and promised that his rule would return the order and stability Roman's believed had existed during 
the Republican years. ln 36 BCE he publicly stated that he planned on reinstituting the republic when 
Antony returned to the city. The effect of Antony ' s image on Octavian 's construction of his own political 
persona was another factor in Octavian ' s propaganda program at this time. Antony' s embrace of Eastern 
customs, including the status of divine king and the New Dionysus which he particularly enjoyed, appears 
to have offended some Romans. Particularly maddening to Rome were the so-called Donations of 
Alexandria- Antony ' s grant of Roman lands to Cleopatra' s children (Suet. Aug. 69.) Octavian thus 
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contradicted by Octavian' s other actions. For example, at the same time that he refused 

the position of pontifex maximus he accepted numerous other honors that had been given 

to Caesar. Included among these honors was the right to have his statue erected in the 

municipalities next to the city's gods267 and to have the anniversaries of his military 

victories celebrated as state festivals. 268 

With Antony's defeat at Actium, Octavian became the sole ruler of the Roman 

Empire, the position which he had developed all elements of his propaganda program to 

legitimize. Prior to Actium, Octavian had had little political presence in the East; his 

defeat of Antony gave him consular control of the provinces formerly under Antony's 

jurisdiction, immediately setting him up as a recipient of the sort of worship previously 

shown to Antony. It is in Octavian's actions in the East that we first see displayed the 

practicality which would characterize his attitude toward the Imperial Cult. 

Following Actium, Octavian spent time in Egypt reorganizing its political system 

with the purpose of ensuring the province's submission to Roman rule. Here, many 

conquerors had accepted the divine and kingly honors once granted to the Pharaohs and 

had secured their rule by conforming to the millennia-long tradition which constructed 

the Egyptian ruler as a living god. Thus, it was largely as a matter of political prudence 

that Octavian took on the title of a Pharaoh and its accompanying attributes. His image 

in the dress of a Pharaoh graced monuments and his pharaonic name, complete with the 

presented his government as the one which would depose of this threat to Roman culture. Further, there 
was a long-standing practice in Rome of novi homines ostentatiously embracing traditional mores and 
adhering to the rules of Roman law and politics in order to prove that they were worthy of their new 
aristocratic position. Thus, there were numerous factors which made it essential that Octavian publicly 
present himself as honoring Roman tradition. 
267 App. B.C. 5. 132. 
268 App. B. C. 5. 130, Dio. 49. 15.1. 
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Horus name and the Re name, was carved in stone. 269 The Greeks in Egypt also set up a 

cult to him as Zeus Eleutherios, honoring him as a savior god. 270 

Octavian's image as a savior was celebrated not only in Egypt, but throughout 

most of the eastern territories. Eastern cities began to stamp coins bearing his image on 

one side and personifications of either Victory or Peace on the other. A Coan decree 

honors Octavian as a supreme god "Since Emperor Caesar, son of a god, god Sebastos 

has by his benefaction to all men outdone even the Olympian gods ... "271 For the eastern 

provinces, offering Octavian cult worship was simply a display of gratitude and political 

allegiance that they had been practicing of for centuries. 

In a show of loyalty to the new regime the provinces of Asia and Bithynia asked 

the emperor for his consent to build temples in his honor. Although temples had often 

been built to the Roman proconsul of these territories, Octavian refused the request unless 

the temples were dedicated to both him and Roma.272 Following Octavian's orders, 

temples to Roma and Octavian were erected in Pergamum and Nicomedia. Although he 

gave permission for his non-Roman subjects to worship him in conjunction with Roma, 

Octavian provided a different set of requirements from the Roman citizens in these 

provinces. When Romans sought his consent for the construction of cult temples 

dedicated to him, the emperor declined and ordered them instead to erect buildings to 

Roma and Caesar. Accordingly, temples honoring Roma and Divus Julius were built by 

269 An image ofOctavian in the dress of a pharaoh was carved on a wall of Temple Kat Philae (Ross 
Taylor, p. 143, note 4). 
270 In P. Rein. 2.99.3 we see Octavian called Di/a OEleuqe/rion and in a poem describing the battle 
of Actium Octavian is referred to in terms of an eastern divinity (Kenyon, Rev. de Phi/19, 1895 pp. 177-
179). For the Imperial Cult in Egypt see F. Blumenthal , AFP V (1913). 
27 1 

/. Olympia 53 in Price, 55. 
272 Suet. Aug. 52 . 
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Romans in Ephesus and Nicaea.273 Thus it is evident that Octavian drew a sharp 

distinction between what types of worship he was willing to accept from his Roman and 

non-Roman subjects. Although in this instance, Octavian prohibited Romans from 

honoring him directly, as will be seen later, this was not always case. Importantly, the 

difference Octavian recognized between offers of honors from these two groups 

evidences how participating in Imperial Cult worship could function to distinguish 

Roman citizens from non-citizens. 

Octavian' s handling of the overtures for divine worship in Asia and Bithynia 

evidences two aspects of the Imperial Cult that were central to its development: its 

malleability based on the groups involved and the related fact that its institution and 

maintenance constituted a form of dialogue between the emperor and his subjects. To 

understand the first point, it is essential to remember that the imperial cult functioned as a 

medium for the display of political loyalty and as such could be greatly influenced by the 

political circumstances of a given location. Octavian understood that he ruled an empire 

encompassing a variety of cultures, each with their own mores, and that in order to 

successfully administer each territory he would have to gain his subjects' support by, at 

the very least, not overtly discrediting their traditions. In the East, the cult of the divine 

king had a long history of both legitimizing kings and allowing subjects to display their 

loyalty, thus eastern society had become accustomed to interacting with its rulers in terms 

of their divinity?74 Thus we see Octavian accepting divine and kingly honors, which had 

formerly been offered to Antony, from his eastern subjects at the outset of his rule. 

Whether or not Octavian or his subjects "believed" in his divine nature is irrelevant; what 

273 Dio 51. 20. 6-8. 
274 The function of divine kingships in the eastern Mediterranean, especially during the Roman Imperial 
period, is discussed at length in Price. 
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is important is that ruler cult was an established and accepted practice that served to 

maintain and advance the relationship between subjects and their ruler. In accepting cult 

worship Octavian was simply adapting his political persona to fit that which Eastern 

culture expected in order to establish and strengthen his government. 

Octavian's case-by-case approach to the building the Imperial Cult explains the 

differences we see in it across the empire. While altars to Augustus (with Roma) 

flourished in the East, they are seen less in the western territories, and where they existed 

in the West they were often erected at the behest of Rome. Like the cult in the East, the 

imperial cult in the West served to consolidate the loyalty of Roman subjects to the 

empire and Octavian, thus fortifying his rule. Unlike the East, there was no pre-existing 

ruler cult and little evidence for a belief in the divinity of the king in these areas prior to 

the reign of Augustus.275 Faced with the challenge of securing the support of these newly 

conquered peoples, Augustus chose to adopt the model of the divine king which was 

working successfully for him in the East and apply it to the West. The absence of a 

history of such worship in the West necessitated that Augustus introduce the apparatus 

required to carry out ritual. This is possibly the most striking and important difference 

between the East and West in terms of the Imperial Cult; whereas in the eastern empire 

locals initiated cults to Augustus and Roma, in the western territories the foundations 

were directed from above. 276 

The form that Imperial Cult worship took in Rome's western territories varied 

based on the inhabitants and political circumstances of a given region. In those lands less 

275 Fishwick, p. 92. For an extensive and informative discussion of the Imperial Cult in the West see D. 
Fishwick. 
276 This is the case under Augustus and throughout the Julio-Claudians emperors, but it under later regimes 
Imperial Cult worship begins to be a local initiative (see Fishwick). 
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integrated into Roman culture, and thus considered barbaric- Gaul, for example-

Imperial Cult worship was at times combined with indigenous festivals, with the purpose 

of incorporating the new cult into accepted traditions. Other areas, such as Africa and 

Spain, which had been settled by Romans for generations, carried out Imperial Cult ritual 

in much the same way as the Roman provinces in the East. The earliest evidence for the 

imperial cult in the West comes from 12 BCE when it appears that in order to quell a 

rebellion of the Sugambri, Drusus invited them to a festival and at this time established 

the Imperial Cult in the area.277 

While Imperial Cult worship and the celebration of Augustus as a divinity spread 

throughout the empire, such activity never occurred in Rome while the emperor was 

living. As Dio tells us 

Caesar. .. gave permission for the dedication of sacred precincts to Roma and his father Caesar, 
whom he named the hero Julius, in Ephesus and Nicaea ... He ordered that the Romans settled in 
these should honor these two; but to the foreigners, who he called Hellenes, he permitted that they 
consecrate precincts to him, the Asians theirs in Pergamum and the Bithynians theirs in 
Nicomedia ... For in the capital itself and in Italy generally there has not been anyone, however 
worthy of renown, who has dared to do this. 278 

The refusal to allow the institution of a cult to the living emperor in Rome and the ban on 

his worship by Romans outside the city, described inDio's text, highlight the political 

and pragmatic nature of the cult under Augustus which explains why it took various 

forms throughout the empire. 

277 Dio. 54. 32.1. 
278 Dio51.20.6-8:Kai=sar ... teme/nh thl= te 9Rw/mh kai\ twl= patri\ twl= 
Kai/sari, h3rwa auOto\n IOou/lion oOnoma/sav, eln te OEfe/swl kai\ eOn 
Nikai/a I gene/sqai eOfh=ken ... kai \ tou/touv me\n toi=v 9Rwmai/oiv toi=v 
par ' auOtoi=v eOpoikou=si tima=n prose/tace, toi=v de dh\ ce/noiv, 
3Ellhna/v sfav eOpikale/sav, e9autw=l tina, toi=v me\n OAsianoi=v eOn 
Perga/mwl toi=v de\ Biqusoi=v eOn Nikomhdei/al, temeni/sai 
eOpe/trye .. . eOn ga/r toi tw= I alstei auOtw= I th= I te alllh I Oitali/a I 
ouOk elstin o3stiv tw=n kai\ eOfO o9posonou=n lo/gou tino\v aOci/wn 
eOto/lmhse tou=to poih=sai. 
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That Greeks and Romans abroad sought permission from Augustus to establish 

the cult reveals that it was predicated on and constituted a relationship between both 

parties. Beginning with Augustus, the requests for cult were generally decided upon by 

the Senate and the emperor in Rome. The practice of gaining formal approval from the 

emperor and Senate allowed Rome greater control over the development of the cult, as 

evidenced by Augustus' actions regarding his Roman and Greek subjects in Asia and 

Bithynia described above. This allowance for central control however, was rarely 

wielded, and it was often the case that cities in the East were allowed a significant 

amount of freedom in their development of the cult.279 

While permission for honors from Rome was an element in the organization of 

the Imperial Cult, the Roman magistrates in the provinces also played an important role 

the cult's operation. As the most immediate form of Roman power aboard, governors 

often ratified decisions about cult worship and at times actively pushed for cult activity. 

For example, early in the reign of Augustus, Vedius Pollio, while serving as governor of 

Asia, ratified a proposal, also approved by Augustus, regarding Imperial Cult worship at 

Ephesus. 280 In 9 BCE another governor of Asia proposed to start the new year on 

Augustus' birthday, honoring the emperor for bringing about the end of unfortunate times 

and the beginning of a peaceful era. 281 

Though the emperor's permission for cult worship was necessary for the survival 

of the cult, a policy of tacit refusal , customary beginning in the Augustan period, shows 

that the system was a "complex process of careful negotiation and control."282 Although 

279 Price, p. 74. 
280 lnscr. Ephesos Ia, no. 18c 10-11 , 19 in Price, p. 69. 
28 1 Price, p. 55. 
282 Price, p. 72. 
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refusals for cult were rare, the fact that they were a possibility was an important element 

in the exchange between the emperor and his subjects. The position of the emperor in 

Rome was technically that of a regular, albeit very eminent, citizen, a status which was 

clearly contradicted by the honors paid to him through the Imperial Cult. The chance that 

the emperor would reject requests for worship saved him from being seen as a king and 

allowed him to present himself as a "normal" citizen, un.-ambitious of honors, if 

necessary. Further, the possibility of refusal functioned to prevent the expected return of 

favor from seeming automatic. Had favor seemed guaranteed, the offer of cult would 

have become a way of purchasing preference, completely changing the dynamic of the 

system.283 

Considering that a province or individual magistrate chose to institute a temple 

to the Imperial Cult for the sole purpose of gaining Rome's "favor" fails to fully take into 

account the local environment and political atmosphere of the eastern provinces. It 

cannot be denied that when making appeals for cult worship local leaders were not 

influenced by the potential reward of favor and the political benefits that would thus 

result. That many petitions for worship were sent to Rome accompanying requests for 

favors or other matters284 and that the embassies dispatched to the emperor often included 

an imperial priest point to the way that cult worship was worked into the political system 

between Rome and her provinces. While the existence of ruler cults in the East prior to 

the establishment of the Imperial Cult by Octavian enabled those in eastern 

Mediterranean provinces to implement and operated within the Roman Imperial Cult 

easily, the involvement of Rome in this system suggests its connection to the Roman 

283 Price, pp.73-74. 
284 Millar, F. The Emperor in the Roman World (London: Duckworth, 1977) pp.420-434. 
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clientage system. Although the worship of a ruler as a divinity had been an important 

element of eastern Mediterranean culture before the rise of the Roman Empire and its 

consolidation of it under Octavian, and ruler cult has cultural significance in the eastern 

provinces independently of contemporary politics, the establishment of cult centers based 

on the current political situation in a location, points to how the Roman Imperial Cult 

differed from earlier forms of ruler cult.285 

Participation in the Imperial Cult was also motivated by the opportunities it 

provided to increase one's social standing in the provinces. Price argues that the very 

reason behind the longevity of the cult was "its capacity to exploit the competitive values 

of the urban elite."286 The funds necessary for cult festivals were usually donated by a 

member of the local elite, who received continuing notoriety by having his descendants 

included in the cult procession in return for his gift.287 Like the priesthoods of other 

cults, that of the Imperial Cult offered those who held it an honored position and elevated 

their social standing. The Imperial Cult's association with Roman power, however, made 

it particularly attractive to those looking to enhance their status, as through it they linked 

themselves to Roman dominance.288 Such priests were usually part of a city's elite class, 

and maintaining a priesthood could help to outshine one's political peers. The kind of 

prestige one could gain from contributing to the Imperial Cult is demonstrated when a 

man in Megalopolis built a temple for the emperors and repaired another temple, for 

285 Price, pp.71-72. 
286 Price, p. 62. 
287 Ibid. 
288 Prices, p. 100. 
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which the city erected his image in temples, posted honorific inscriptions for him at the 

temples, and made him hereditary high priest of the Imperial Cult for life. 289 

1 ust as the Imperial Cult in the East functioned as a system of exchange between 

the emperor and his subjects, it did so in Rome as well. The cult formed a dialogue 

expression loyalty and favor between two parties, which necessitated that it meet the 

needs of both sides. For this reason, the Imperial Cult could not develop in Rome exactly 

as it did in the Greek world, as Roman society did not have an existing tradition of divine 

king worship. The honors given to Caesar during his life, as well as those offered to 

Octavian's Genius and Lares, and Caesar's deification provided Octavian with a 

foundation on which he could build a politically useful religious institution. Although 

Octavian was never celebrated as a divine king in Rome, the Roman public, through its 

participation in the cult of the imperial Genius, did worship the emperor. 

The first step towards the worship ofOctavian' s divinity in Rome came in 30 

BCE, prior to his return from the East, when the Senate decreed that "at all banquets, not 

only public, but private as well, everybody was to pour a libation to him."290 This honor 

recalled the traditional offerings given to the Genius of one's family and set up the 

worship ofOctavian's guardian spirit as a public concern. Further, in its similarity to 

private Genius ritual, the also honor recognized Octavian as something akin to the father 

of the Roman state, and likely put Octavian in the position of being worshipped similarly 

to the founder of a colony. 291 The founder of a colony was often recognized as its 

289 IG 2, no. 515.; Price, p.63. 
290 Dio, 51.19.7: kai \ eOn toi=v sussiti/oiv ouOx o#ti toi=v koinoi=v aOlla\ 
kai\ toi=v iOdi/ov pa/ntav auOtwl spe/ndein eOke/leusan. 
29 1 Ross Taylor, pp. 152-153. 
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pater/ 92 since he was perceived as the generator of the colony, and it is possible that 

colonists offered dedications to his Genius in honor of his generation of the colony. The 

descendents of a founder were also recognized as patroni of the colony. 293 In addition to 

the private Genius, there was a Genius Publicus, which was associated with Rome as a 

single unit. According to Livy, Rome made a sacrifice of five victims to the Genius in 

218 BCE when the city was suffering from a series of bad fortune. 294 While the decree 

requiring that libations be given to Octavian's Genius was passed in 30 BCE, these 

offerings were not included by him in any official observances until 12 BCE when he 

b ifi . 295 ecame pontz ex maxzmus. 

The final step toward the inclusion of Augustus' Genius into sanctioned public 

ritual came in 12 BCE when he assumed the position of pontifex maximus. As pontifex 

maximus it was required that he live in the villa publica, in the campus Marti us; however, 

having no desire to leave his recently constructed home on the Palatine, adjacent to his 

Temple of Apollo, he instead donated the land reserved for the pontifex maximus to the 

Vestal Virgins and turned a part of his own home into public domain. In order to justify 

his transference of religious space to the Vestals he erected a shrine to Vesta, complete 

with a palladium, an altar and an eternal fire, in the public area of his home. The 

recreation of these symbols of rituals, believed to be essential to the existence of the 

Roman state, in the public domain of Augustus' home, created the idea that these rituals, 

and thus Rome itself, were linked with the emperor' s home. As the recipient of private 

worship conducted in Augustus' home, the Genius was thus also symbolically connected 

292 Augusts was called parens ofBononia C. I.L. XI , 720. 
29~ 

-' Ross Taylor, p. 48, note 46. 
294 Livy, 29.62.9. 
295 Ross Taylor, p. 152. 
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with the rituals of the Vestal Virgins and therefore the state. Thus in transforming the 

public domain of his home into a home for the symbols of rites sacred to Rome, Augustus 

brought state religion into his home, conflating his private worship with the practice of 

state religion?96 

At this point Augustus found another way to further integrate the worship of his 

own Genius into wider Roman practice. The Romans had long worshiped not only the 

Lares of their individual ancestors in their homes, but also the Lares of more generalized 

dead spirits at the crossroads. The rites associated with these spirits, known as the Lares 

Compitales, were celebrated by slaves and freedmen particularly in Italian cities outside 

Rome. By the end of the Republic, however, worship of the Lares Compitales had 

declined significantly and their altars had fallen out ofuse.297 In accord with his 

campaign to reinstitute Roman tradition, Augustus refurbished the altars at the 

crossroads, but instead of erecting statues of the generalized Lares, he set up statues of 

the Lares Augusti, the spirits of his own ancestors. The reorganization of the Lares was 

carried out in all the vici of Rome and like the old cult, continued to fall under the 

purview of slaves and freedmen. 298 

The worship of the Genius Augusti, both through the incorporation of the 

emperor's Genius into state ritual and through the rites offered to the Lares Augusti, 

offered Augustus divine honors under the veil of customary Genius and ancestral 

worship. Although Augustus himself was not worshipped as divine, the divinity of his 

ancestors particularly that of Caesar meant that honors and rites paid to his ancestors 

296 Ross Taylor, p. 184. 
297 Y. Bonnefoy, Roman and European Mythologies (Chicago: The University of Chicago Press, 1991) p. 
132. 
298 Each vicus assigned four freedman as magistri and four slaves as ministri to service the cult annually. 
Ross Taylor, pp. 185-186. 
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inherently recognized Augustus as having a divine nature. Further, in carrying out rites 

to Divus Julius, a god of the Roman state, Romans were worshipping Augustus' ancestor 

as a god. The integration of honors and rites associated with the emperor's Genius and 

ancestors into Roman state religion, soon resulted in them becoming symbol of the 

Roman state and their observance came to function as a display of Roman loyalty. It was 

upon the success of the Imperial Cult that it was mandated that official oaths be taken in 

the name of Augustus' Genius. This honor, having originated under the Hellenistic 

kings, had been granted to Caesar, but had, until 12 BCE been refused by Augustus. It is 

possible that Augustus now felt comfortable having his name included in the oath 

because it was customary to swear by the genius of one's master and because by this 

point he was ponitfex maximus and had begun to incorporate his own genius into the 

private and public worship of every Roman, thus positioning himself as the master of 

Roman state religion. 299 

Reverence for the Genius of the emperor was important to Augustus not only 

because it positioned him as the father of the Roman state, but also because it established 

his family, both past and present members, as subjects worthy of state cult. As has been 

discussed, establishing Caesar as a god was an important part of Augustus' claim of 

power. Augustus' aims of dynasty made it equally important that he include the next 

generation of his family in state ritual. Throughout his rule Augustus developed a public 

image program that represented himself and his family as the epitome of Roman virtue 

with the intent of gaining support for his own reign and that of his successor. The place 

of the imperial family in Augustus' propaganda program is evidenced in the reliefs on the 

Ara Pacis which depict important members of the family, including Tiberius, piously 

299 Ross Taylor, p.l91. 

110 



attending a religious procession. The Ara Pacis presents the imperial family in a positive 

light on two levels- as participants in ritual, which evidences their piety, while this piety 

is made permanently visible by memorializing it on a monument. Tiberi us is also likely 

shown on the Altar of the Belvedere in a scene depicting Augustus' apotheosis. 300 The 

cult of the Genius offered Augustus an appropriate forum through which he could 

incorporate his successor into state religion as the Genius was not only the source which 

had produced Augustus, but attended his entire house. Thus the Genius which had given 

rise to one emperor was capable of generating future rulers and continuing to bless Rome 

with the benefits it received by having leaders from the Julian clan. 

CORINTH'S IMPERIAL CULT FROM FOUNDATION THROUGH AUGUSTUS 

While Augustus fostered his worship as a divine king in the East and the 

observance of his Genius as a state cult in Rome, the colonists in Corinth appear to have 

been actively participating in the celebration of Divus Julius and the Gens Julia. As 

Augustus ' reign continued, the Corinthians expanded their cult worship to include that of 

Augustus, as the living emperor, and his family. Inscriptions and numismatic evidence 

point to the prominence that the Gens Julia and later the Imperial Cult had in Corinth 

during the colony's early period, however no structure has been concretely identified as 

one built for cult ritual. It has been pointed out that places dedicated to the Imperial Cult 

can take various forms,301 however the devotion to the worship of Caesar and Augustus 

shown by the Corinthians would seemingly necessitate a monumental building that would 

both function as a place for ritual and as a testament of their piety to the imperial family. 

300 Ross Taylor, p. 187-188. 
30 1 Price, pp. 134-135. 
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Material evidence from the early years of the colony indicates that, from its 

outset, the colonists thought of Caesar as their founder and worshipped him as a divinity. 

A coin from the colony's first issue, dated to 44/43 BCE bears the laureate head of 

Caesar on its reverse and the city's full ethnic name LA VS IULI CORINT- Laus Julia 

Corinthiensis- on its obverse, indicating that the Roman Corinthians viewed Caesar as 

their founder. 302 Caesar's image on this coin is also significant in light of the absence of 

his portrait on any Carthaginian coins,303 indicating that reverence for him was 

particularly popular in Corinth. It is possible that, as the founder of the colony, Caesar 

was seen as its pater and as such his Genius was observed in public ritual. If this was the 

case, this would be the introduction of the worship of the Gens Julia and the roots of the 

Imperial Cult in the city. The form of letters on an inscription reading DIVO IUL[io] 

CAE SARI [sacrum ]304 date the fragment to the late Republic or very early Empire, 

revealing that the Corinthians were worshipping Caesar as a god even prior to his official 

deification in 42 BCE.305 If the Roman Corinthians were already in the practice of 

worshipping Caesar as a god by his official deification, it is likely that such state 

sanctioning of this worship only spurred whatever worship of Caesar was already taking 

place in Corinth. 

The celebration of Divus Julius would have been particularly popular in Corinth 

for a variety of reasons. That Caesar was the city's founder is an obvious one; also 

important is the fact that many of the elite colonists were freedmen who owed their 

302 RCP 1, no. 1116. 
303 Being that Corinth and Carthage were founded by Caesar at the same time it is significant that Carthage 
did not honor Caesar in the same way that Corinth did. (M. Walbank, "Evidence for the imperial cult in 
Julio-Claudian Corinth." Subject and Ruler: The cult of the ruling power in Classical Antiquity. JRA Supp. 
17. (1996) p. 202, note 6). 
304 Kent, no.50. 
305 Walbank, "Evidence," p.201. 
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relatively improved positions to Caesar. As new members of the elite class, these 

freedmen would have been wanting both display their thanks to Caesar and promote the 

relationship which was the basis of their status. Further, these colonists were not from 

the Republican elite class which traditionally despised sole rulers; instead their recently 

attained freedom would have motivated support for Caesar. Another reason for the 

enthusiastic worship ofDivus Julius at Corinth may have been Antony' s presence in 

Corinth. It is possible that after deifying Caesar in 42 BCE and becoming thejlamen of 

his cult in 40 BCE, Antony, found the cult of Caesar in Corinth helpful. An inscription 

from early in the reign of Nero commemorates a high-priest of the provincial Imperial 

Cult of Achaea, and names numerous honors including that ofbeingjlamen divi lulii. 

The date of the inscription to the mid-first century CE, testifies to longevity of the cult 

and indicates that it continued to hold a prominent place in Corinthian state religion. 306 

The image of Caesar as a pater and divine found further significance when 

Octavian assumed sole power over the empire. A Corinthian coin issue dated to 27/26 

BCE bears a double head portrait of Caesar and Octavian, highlights the connection 

between the founder of the colony and its current ruler. 307 Prior to this emission, Corinth 

had not minted coins simultaneously depicting Caesar and Octavian. It is likely that the 

propaganda supporting Octavian ' s position based on his status as a divi filius had reached 

Corinth and that the Corinthians, already embedded in the practice of honoring Caesar, 

and desirous of showing their support of the emperor, embraced Octavian ' s idea. While 

the establishment of numerous cult sites to Augustus and Roma reveals that cities 

throughout the empire found it advantageous to display their loyalty to the emperor, 

306 Walbank, "Evidence," p.202. 
307 RPC 1, no.ll32. 
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Corinth may have been particularly inclined to do so in light of the city's use by Antony 

as naval base during the battle of Actium and the influence Antony had formerly enjoyed 

there. The celebration of Augustus as the son of Caesar is further explained when the 

status of the Corinthian elite is considered. The traditional relationship between a patron 

and his freedmen would have made it natural for the Corinthian freedmen and their 

ancestors to honor Augustus in his role as Caesar' s son. That such honor was expressed 

through observance of the cult of Divus Julius and the Gens Julia, which encompassed 

Caesar's entire family, would be logical. 

Cult worship of Augustus in Corinth may have seen an increase in participation in 

12 BCE with the establishment of official state worship of his Genius in Rome. Although 

Genius ritual was technically still under the purview of freedmen and slaves, the idea that 

Augustus, albeit under the guise of his Genius, could be the recipient of divine honors 

appears to have appealed the Roman elite in the East, as they became more active in 

offering him honors. Although participation in the worship of a living man as divine may 

not have been openly accepted by Romans in Rome, Romans aboard may have wanted to 

establish and display their political superiority by associating themselves with the 

emperor, motivating them to become actively involved in the imperial cult. In 6 BCE the 

Roman magistrates of Galatia required all the people of the newly incorporated 

Paphlagonia, both native and Roman citizens, to take an oath of allegiance by Zeus, Ge, 

Helios, and Augustus. The oath was taken at the altar of Augustus in front of the temple 

of Augustus on March sixth, the anniversary of his election to the position of pontifex 

maximus. This is significant because it informs us that by this point Augustus himself 
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was viewed, along with other gods, as playing a central part in the existence of the 

Roman state by non-Roman and Roman citizens alike.308 

The energetic response with which the imperial cult might meet in Corinth is 

exemplified by Publius Cornelius Scipio, quaestor pro praetore of Achaea in 2 CE. In 

addition to sparing no expense during the imperial festival to show his loyalty "towards 

Augustus and his whole house,"309 Scipio arranged that all cities in the province would 

participate in the festivities in the same way he did. Further, upon learning of Gaius' 

success in the East, Scipio instructed everyone to wear crowns and make a sacrifice while 

he did the same and put on an extravagant show. The governor also ordered that the 

anniversary of the day on which Gaius was appointed consul should be celebrated 

annually.310 It is important to note that Scipio's concern was not only with demonstrating 

his piety to the emperor, but that he also paid much attention to honoring Gaius, 

indicating that the Imperial Cult provided for honors to Augustus' heirs, as well as 

himself, as the emperor intended for the purpose of establishing his successors as the 

future rulers of Rome. 

The extension of imperial cult worship beyond Augustus to include other 

members of his family demonstrated by Scipio's decrees is well documented in 

Corinthian coinage and sculpture. A coin from the period depicts Augustus' portrait on 

its obverse and the images of Gaius and Lucius on the reverse while another depicts the 

emperor on one side and Tiberius on the other.311 When it became evident that Tiberius 

was first in line to succeed Augustus, in 4 CE, the Corinthian mint coined an emission in 

308 Ross Taylor, p. 206. 
309 SEC Xlll , no. 206. 
3 10 J. Zetzel , "New light on Gaius Caesar's eastern campaign," GRBS 11 (1970) pp. 260, 266. 
3 11 RPC I, no. 1 136, 1 144. 
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which Augustus, Tiberius, Germanicus, Drusus and Agrippa Postumus are all featured in 

different groupings. 312 This issue is unparalleled as no other coinage, either imperial or 

provincial , shows Germanicus and Drusus.313 These coins depicting all of Augustus' 

possible heirs, however unlikely their succession may have been, point to the effect that 

imperial policy in Rome had on the displays of loyalty in Corinth- the Roman 

Corinthians wanted to ensure that they demonstrated their allegiance the emperor, 

whomever that may end up being. 

It was probably around the time of this unique coin emission that the Corinthians 

erected statues of the recently deceased Gaius and Lucius, whose nude images in the 

Julian Basilica recall the stock images of the Dioscuri.314 Among the statues ofGaius 

and Lucius, the Julian Basilica also housed numerous images of other members of the 

imperial family, including Augustus.315 The high number of statues and a possible aedes 

in the central exedra of the basilica has led some to hypothesize that this was the site of 

Imperial Cult worship;3 16 however the basilica's main function as a commercial building 

makes this unlikely.317 In setting up these statues the Corinthian elite were certainly 

displaying their gratitude and loyalty to the imperial family, but the fact that the statues 

were located in a building dedicated to business indicates that they also functioned as 

displays of the wealth and prosperity that had been attained by Corinth and her citizens. 

While the statuary in the Julian Basilica should not be seen as evidence for cult worship 

312 RPC I, no. 1139-1143. 
313 C.B. Rose, Dynastic commemoration and Imperial portraiture in the Julio-Claudian period 
(Cambridge: Cambridge University Press, 1997), p. 20. 
3 14 Rose, pp. 19-20. 
3 15 F. Johnson, Corinth IX- Sculpture (Cambridge: American School of Classical Studies at Athens, 1931) 
pp. 70-77. 
3 16 The block which suggests that the Julian Basilica included an aedes is published in Johnson, nos. 314, 
315. 
3 17 Walbank, " Evidence" p. 210. 
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in this location, it nevertheless does indicate the popularity of honoring the imperial 

family. 

A fragmentary inscription, likely dating to the Augustan period, from a large 

marble architrave refers to an aedes and statue of Apollo Augustus, evidencing the 

presence of cult to the emperor as Apollo in Corinth. The building in which the 

inscription was found was dedicated by a L. Rutilius and three members of the Hermidii 

family. West suggests that L. Rutilius and L. Hermidius Celsus were priests of Apollo 

Augustus. 318 Although nothing is known about the Hermidii, the Rutilii were a 

prominent family in the city; L. Rutilius Plancus was duovir at some point between 12 

and 16 CE, and L. Rutilius Piso was duovir quinquennalis in 66/67 CE.319 During 

Claudius' reign, two Rutilii were isagogeus at either the Caesarea or Isthmian games, or 

possibly both.320 

Just as worship of the Lares Augusti provided for honors to the emperor in Rome, 

it did so in Corinth as well. An inscription from a large monument in the forum, west of 

the Julian Basilica and south of the Lechaion Road entrance, bears the dedication [DIVO 

A]VGVS[TO] SACRVM [AV]GVSTALES.321 As the monument was dedicated to 

Divus Augustus, it was probably commissioned after the emperor's death. The 

inscription is recorded on a large white marble drum which stands on a 3 m. square blue 

marble step rising 1.675 m above the forum floor. 322 Based on the inscription, it is likely 

that a large statue of Augustus stood on the marble drum. 323 The size and location of the 

3 18 Corinth VIli.2, no. 120. 
3 19 Plancus is named as duovir on Corinthian coinage (RCP I, nos. 1145-1148); Piso is recorded as duovir 
quinquennalis on Corinthian coins (RCP I, nos. 1203, 1205). 
32° Corinth VIll.2, no. 82. 
32 1 Corinth, VII1.3 , no. 53. 
322 Corinth, 1.3 , nos. 142, 143. 
323 Walbank, "Evidence," p. 210. 
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statue base points to the prominence of the Augustales at Corinth and their desire to 

display their loyalty to the emperor's cult. 

The continuing importance of the Gens Julia in Roman Corinth is evidenced by an 

issue of Tiberi an coins bearing an image of a temple whose architrave reads GENT (I) 

IVLI(AE).324 The inscription to the Gens Julia on these coins makes the emission unique, 

as no other provincial coinage bears it. The absence of references to the Gens Julia on 

the coinage of other cities is usually accounted for by assuming that the worship of the 

Gens Julia was absorbed into that of the Domus Augusta following the rise of the 

Imperial Cult. 325 That the Corinthians continued to mint coins honoring the Gens Julia 

reveals that it was particularly important to the city's citizens. On the obverse of the 

coins from this emission are portrait heads of Divus Augustus, Livia, and Tiberi us, 

indicating that the Corinthians were still making associations between the worship of the 

current emperor and that of Caesar. It is likely that the reverence shown to Divus Julius 

and the Gens Julia since the earliest years of Roman Corinth developed into the worship 

of the Imperial Cult during Augustus' reign, as the latter incorporated Diuvs Julius, the 

emperor, and his successor, thus operating as an avenue through which Caesar could be 

worshipped, Augustus honored, and Tiberius' dynastic connection established. The 

incorporation of honors to Divus Julius into Imperial Cult practices would have also been 

facilitated by the nature of the Imperial Cult, which, as discussed above, developed in 

response to the specific political circumstances and practices of a given location. This 

aspect of the Imperial Cult would have allowed the Roman Corinthians to maintain their 

324 RPC l, no. I 9-23 . M. Amandry, Le monnayage des duovirs corinthiens (BCH Supplement 15 , Paris 
1988) 29 in Walbank "Evidence" p. 203. See Ch. 1 for a discussion of the identification of the temple 
depicted on these coins and Temple E (pp. ?????) 
325 Ross Taylor, p. 207; Walbank, "Evidence," p. 203. 
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established worship of Divus Julius and the Gens Julia, by making it a part of Roman 

Corinthian Imperial Cult practice. 

In addition to celebrating the Caesarea, which commemorated Divus Julius, 

Corinth also hosted imperial contests in honor of the current emperor. 326 An inscription 

honoring L. Castricius Regulus as an aganothete of the imperial games held in honor of 

Tiberius is the earliest evidence for the contests. Unlike the Caesarea and Isthmian 

games which were conducted at the Sanctuary of Poseidon following the site's 

reconstruction around 50 CE, the imperial festivals appears to have celebrated in 

Corinth.327 From the inscription noted above, we know that Corinth was hosting imperial 

games during Tiberi us' reign, however an institution date to the Augustan period is not 

impossible.328 

CONCLUSION 

The varied forms that the Imperial Cult took throughout the empire speak to its 

essential function as a political tool and its malleability, which was based on the culture 

of a given location. Because it was employed to foster and display loyalty to Rome, the 

way in which the cult was established and maintained depended both on Rome's subjects 

and on its leader. In Corinth the worship of the Gens Julia was likely initiated soon after 

the colony's foundation as a means of honoring towards Caesar, who may have been 

viewed as the pater of the city. The worship of Caesar may have been so enthusiastic 

that he was honored as divine in the colony even before his deification took place in 

326 See discussion of the establishment of the Caesarea above, pp. ???-????. 
327 G 5 eagan, p. 7 . 
328 Geagan, p. 78. Walbank suggests that Corinth introduced imperial games in the 30 's BCE (" Evidence, 
p. 212). 

119 



Rome. Although worshipping a man as divine was not accepted in Rome, the 

Corinthians owed much to Caesar and having a relationship with him analogous to that of 

a patron and his clients, perhaps their great distance from Rome afforded them the chance 

to break from Roman tradition. Further, the colonists would have found it beneficial to 

display their association with Rome, as their status as Roman citizens gave them a social 

and political standing superior to that of their non-Roman neighbors. 

This worship of Caesar was probably intensified following Octavian's 

consolidation of power, as the Imperial Cult was developed throughout the empire. The 

emperor worship which Octavian received in the East was immediately picked up by the 

Corinthians, who early on honored Octavian alongside Caesar. It is plausible that honors 

given to Octavian were associated with popular rituals for Caesar and that the already 

established Gens Julia served as the foundation of the Imperial Cult in Corinth under 

Octavian. The coins, inscriptions, and sculpture from Roman Corinth, as well as the 

Caesarea and imperial festivals hosted by it, evidence that numerous honors were given 

to the emperor and his family and that the Roman Corinthians actively participated in this 

display of Roman loyalty. 

The important question for this study is where, in Corinth, this display of loyalty 

took place. The dedication that the Corinthians showed toward the Imperial Cult makes 

it likely that they built a monumental structure at which they could carry out the ritual 

associated with the cult and display their loyalty to Rome. Although none of the 

evidence for the existence of Imperial Cult worship indicates that this structure was 

Temple E, the popularity of the cult, when considered in conjunction with the date, 

location, and size of the temple makes the identification a significant possibility. The 
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lack of direct evidence which makes the identification of Temple E as to the Imperial 

Cult only a possibility leaves rootn for the suggestion that the temple was dedicated to the 

Capitoline Triad, an argument which will be investigated in the following chapter. 
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Chapter 5: The Capitoline Gods in Roman Corinth 

INTRODUCTION 

Just as the suggestion that Temple E was dedicated to the Imperial Cult requires 

an investigation of the Imperial Cult and its presence in Roman Corinth, likewise, the 

proposal that the temple honored the Capitoline Triad necessitates an examination of that 

cult and its role in the Roman colony. The material evidence from Corinth indicates that, 

unlike the worship associated with the imperial family, the Corinthians were not 

particularly active in honoring the Capitoline gods. This, however, does not immediately 

invalidate the argument that Temple E was the Corinthian home of Jupiter Optimus 

Maximus and his companions, Juno and Minerva. The Triad was believed to be essential 

to the existence of the Roman state; its worship was required, for example, of the 

colonists of Urso, another Caesarian colony founded in 44 BCE. The extensive history of 

the Capitoline Triad's role, especially that of Jupiter Optimus Maximus, in Rome's 

imperial success and the unbroken tradition of its cult worship meant that the Roman 

population viewed the rituals of this cult as a natural and fundamental part of being 

Roman. The Capitoline Triad was central to the religious identity ofRomans.329 It thus 

stands to reason that a Capitolium would have been a featured monumental building in a 

late-Republican Roman colony. The ingrained and communal elements of the cult stand 

in contrast to the Imperial Cult, which, as a nascent cult, would not have had the same 

motivation for the establishment of its ritual. Like the Imperial Cult, however, the 

establishment of the cult of the Capitoline Triad abroad functioned to identify colonists as 

329 Rives, p. 39. 
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Roman and thus to distinguish them as superior to their subjugated neighbors. Thus in 

instituting a cult to the Capitoline Triad, colonists were both maintaining cultural ties to 

their home by carrying out the normal Roman practices and identifying themselves as 

Roman, marking themselves as the elite group in the province. 

The drive to establish Roman institutions in the colonies, motivated both by the 

central government which wished the colonies to operate as "mini-Romes" and the 

colonists who desired to identify themselves as Roman, brought both long-standing 

Roman custom and contemporary Roman politics to the colonies. As a result, the 

Corinthian colonists would have been affected by the current political activity in the 

empire, as we have seen evidenced by their support of Octavian and the imperial family. 

During the early years of his reign, Octavian not only sought to legitimize his rule by 

propagating his status as the son of Divus Julius, but also by associating himself with 

Jupiter. In line with his policy of restoring republican traditions, he brought attention to 

one of Jupiter's earliest and primary roles, that of protector of the Roman community. As 

he had done with many other republican customs, however, Octavian shifted the focus of 

the practice to enhance his own image. Octavian' s Jupiter was no longer the direct 

defender of the Roman commonwealth and the being who would ensure Rome ' s peace 

and prosperity; the new Jupiter now fulfilled these duties by protecting the emperor, who 

would himself lead Rome to her destined glory.330 Although Octavian' s connection with 

Jupiter, and his image as the chosen inheritor of Jupiter's responsibilities, was not 

promoted as intensely as that of the emperor's relationship with his deified father, the 

Roman Corinthians may well have picked up on it and used it as further motivation for 

building, as traditional Roman practice required, a Capitolium. 

33° Fears, pp. 55-65. 
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JUPITER OPTIMUS MAXIMUS IN ROMAN STATE RELIGION AND ROMAN 
IDENTITY 

In lieu of any direct physical evidence supporting the theory that Temple E was 

dedicated to the Capitoline Triad or that a cult to these gods existed in Corinth, the 

question of the colonists' potential motivation for building a Capitolium becomes central 

to justifying such a claim.331 As Romans, the Corinthian colonists would have perceived 

Jupiter Optimus Maximus as the traditional head deity of the state; worship honoring him 

would have been a standard practice to ensure the success of Rome and the colony. By 

44 BCE Jupiter Capitloninus had held the supreme seat in state religion for more than 

five centuries and it was through his support that the empire was believed to have been 

made possible. The centrality of the cult in the Roman identity, a result of the long 

tradition of its worship, would have been the motivating factor in the erection of a 

Capitolium by the Roman Corinthians. 

The importance of the cult of the Capitoline Triad to Roman identity was rooted 

in Jupiter Optimus Maxim us' role as the guarantor of the very existence of Rome and the 

success of her later imperial initiatives. The precise steps in the development of the 

earliest Jupiter, who may be related to the earlier Etruscan god, Tinia, and was the god of 

the sky, into Jupiter Optimus Maximus, the head deity of the Roman state are unclear. 

Roman tradition, however, acknowledged Jupiter as influencing the formation of Rome. 

33 1 An inscription from Corinth mentions the priestly office of theocolus lovis Capitolini. This should not, 
however, be interpreted as direct evidence for a Roman cult to the Capitoline Triad at Corinth. That the 
office is named with the Greek term theocolus rather than the Latin pontifex or flam en makes it clear that 
this was a Greek cult in origin, not the state cult of Jupiter Optimus Maximus (Kent, no. 194, 195 ' 
Walbank, "Pausanias," pp. 382-383). 
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According to Roman legend, the augural birds which indicated the site where Romulus 

was to build his town were sent by Jupiter; thus from its very inception, Rome was under 

the divine guidance of the god.332 Roman myth records that Jupiter Optimus Maximus 

was evoked by Romulus to instill courage in the Romans so that they might save the 

citadel on the Capitoline Hill from capture by the Sabines.333 Here the god is called upon 

to fulfill one of his most basic functions, that of preserving the city of Rome. As part of 

this role, Jupiter Optimus Maximus was associated with the pomerium: both the 

maintaining and expanding of it. Livy records that when the existing shrines on the 

Capitoline Hill were being destroyed to make room for the Capitolium, during the 

legendary rule of Tarquinius Superbus, all were removed besides the shrine to Terminus, 

the god of the pomerium, which the gods ordered had remain.334 Terminus' continued 

home on the Capitoline Hill, which he now shared with Jupiter Optimus Maximus, 

maintained the belief that had ultimate control of the size and extent of Rome. Located in 

the middle cella of the Capitolium, which was sacred to Jupiter Optimus Maxim us, was 

Terminus, in the form of a rock; further connecting the pomerium with Jupiter.335 Jupiter 

was also involved in the maintenance and growth of the Roman state through practices 

performed in connection with foreign affairs. In treaties between Rome and other groups, 

such as that between Rome and Carthage in 282 BCE, and when Rome sent envoys to 

foreign places, Jupiter was invoked to bear witness to the proceedings and guarantee that 

332 Livy, 1.6, 1.12. 
333 Livy, 1.12. 
334 Livy, 1.55; Jupiter's function as the arbitrator of Roman matters also connected him to the sacredness of 
the pomerium and the Roman desire to expand it. It was believed that disputes over territory would be 
ruled on by Jupiter, thus if the Romans came into possession of new land it was because Jupiter had passed 
judgment in their favor (Fears, pp. 28-32). 
335 Dion. Hal. 2.74.3 , 3.69.5. 
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what took place was just and in accordance with divine will.336 As the deity who ensured 

that official Roman business was conducted properly, Jupiter also functioned as the 

arbitrator of state matters.337 The connection between Jupiter Optimus Maximus, the 

foundation of Rome, the city's survival against invaders, and his role in foreign relations 

and as the protector of the pomerium led to the belief that Rome and the success it found 

through military victories were only possible through his divine support. 

The importance of Jupiter Optimus Maximus to the Roman state necessitated that 

the god be accorded a temple and a cult. The temple to Jupiter Optimus Maximus on the 

Capitoline was dedicated approximately two centuries after Romulus' mythological 

evocation, at the beginning of the Republic. 338 Roman tradition held that Tarquinius 

Priscus, the legendary founder of the Tarquin dynasty, vowed the temple after his victory 

over the Sabines in the late seventh century, and that his son or grandson, Tarquinius 

Superbus, began the temple's actual construction.339 Yet the date of the temple's 

dedication in the first years of the Republic makes Priscus' involvement in the initiation 

of the temple suspect, as this would mean that the temple took nearly a century to 

336 Livy, 1 .24, 1.32; Poly. 3.25. 
337Prior to the invention of the Capitoline Jupiter, Italians viewed Jupiter as serving the role of the pater 
over their world. The essential nature of this element of the god's image is evidenced in his very name 
luppiter. As pater, Jupiter was not necessarily associated with the reproduction, but was thought to fulfill 
the duties encompassed in the idea of patria potestas. He was therefore thought to have control over all 
aspects of the community, including issues of law, life, and death. The important aspect of this relationship 
between Jupiter and the people was that of the complete dependence of people on the god to provide them 
with what was necessary to survive and succeed. See Fears, pp.20-33 for a discussion of Jupiter's role as 
pater and arbitrator and the connection between the spolia opima, foreign relations, and pomerium. 
33 8 The dedication of the temple in the late sixth century provided is preserved in Livy 2.8 and Dion. Hal. 
5.35.5. Both also record that the consul M. Horatius carried out the dedication in the first years of the 
Republic. A late sixth century date has been confirmed by fragmentary and architectural terracotta finds. 
See T.J. Cornell, The Beginnings of Rome: Italy and Rome .from the Bronze Age to the Punic Wars (c. 
I 000-264 BC) (New York: Routledge, 1995) pp. 96, 128. 
339 Livy, 1.49, 1 .53 , 1.55; Dion. Hal. 3.47; Pliny, N.H., 3.70: Fears accepts the tradition that Priscus first 
vowed the temple and argues that he created the cult of Jupiter Optimus Maximus as part of his political 
campaign to win the favor of the masses by opening the cult to all Romans. Fears cites Livy's account that 
Priscus introduced one hundred new men to the Senate as evidence that he maintained a policy of including 
the people in government affairs in order to gain their support. Further, Fears argues that the success of the 
cult of Jupiter Optimus Maximus was in large part due to its accessibility to the masses (Fears, pp. 9-13). 
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build.340 Priscus is also credited with instituting the Judi Romani in association with 

Jupiter Optimus Maxim us, and although Priscus' legendary status makes this tradition 

suspect, the erection of the Capitolium in 509 BCE inherently assumes that some sort of 

honors were being paid to the god existed during the regal period. 341 

While Roman tradition provides evidence for the existence of Capitoline Jupiter 

from the city's earliest history, it offers little information on the roles of Juno and 

Minerva and the formation of the Capitoline Triad. Like Jupiter, Juno and Minerva were 

worshipped in Etruscan religious practice and it is likely that Etruscan influence on 

Roman society brought the three together to form the Capitoline Triad.342 Roman legend 

attributed the introduction to Rome of Juno Regina, the Juno of the Capitoline Triad, to 

the defeat ofVeii in 395 BCE. According to the myth, Marcus Furius Camillus, who led 

the Roman forces against Veii, beseeched Juno, at the time the patron deity of Veii, to 

assist the Romans in conquering V eii, promising her a magnificent temple in Rome. 343 

The tradition holds that the cult statue was moved with such ease from Veii to Rome, that 

it was as if Juno were moving it with the men carrying it, implying that the goddess had 

chosen to leave Veii for Rome.344 The mythological narrative of the introduction of Juno 

Regina to Rome points to the association between Rome's military victories and divine 

support which also featured prominently in the relationship between Jupiter and Rome. 

The evidence for the introduction of Minerva to Rome is sparse; however, a shrine 

housing a statue of the goddess, taken from Falerii in 241 BCE, stood on the Caelian 

34° Cornell, pp. 128-130. 
341 Livy, 1.35. 
342 Cornell rejects the theory that worship of the Capitoline Triad was inherited from Etruscan religion and 
argues that the Etruscan features which connect the Triad to Etruria are based on the Etruscan design of the 
Capitolium, which only evidences that artisans from Veii, who were Etruscans, worked on the temple (p. 
167). 
343 Livy, 5.21. See above for Romulus ' evocation of Jupiter during a battle against the Sabines (p. 118?). 
344 Livy, 5.23. 
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Hill.345 The earliest dates given for the introduction of Capitoline Juno and Minerva to 

Rome obviously postdate the construction of the Capitoline temple, making it unclear 

how and when they joined Jupiter as the Capitoline Triad. 

Although the triadic origin of the Capitoline group is not explained in Roman 

tradition, Jupiter's inclusion in an earlier triad may offer insight into its inception. 

During the regal period, Jupiter was worshipped alongside the Latin Mars and Sabine 

Quirin us, forming a triad which may have been crafted out of political necessity 

following the political incorporation of these groups.346 Bonnefoy has pointed out that 

Jupiter, Mars, and Quirinus functioned as gods of sovereignty, force (military and 

physical), and fertility and prosperity- in its agrarian sense- respectively, as did triads 

evidenced in other Indo-European cultures. Bonnefoy also offers an explanation for the 

inclusion of Juno and Minerva, arguing that Juno, in her role as the protector of young 

men, replaced Mars, and that Minerva, who was the goddess of the arts, replaced 

Q . . 347 
UlflnUS. 

Rome's imperial success throughout the Republican period further confirmed the 

claim that Jupiter operated as the city's protector and guaranteed its power. Numerous 

coins from the period between 225 and 212 BCE portray Jupiter in a quadriga holding a 

scepter and thunderbolt, thereby associating Rome's military victories with the god's 

support.348 In 295 BCE, both consuls, Q. Fabius Maximus and Marcus Atilius, vowed 

temples to Jupiter after the Roman victory over the Samnites.349 Following Rome's 

345 Ovid, Fasti, 3.843. 
346 Fears, p. 34. 
347 Y. Bonnefoy, Roman and European Mythologies, (Chicago: University of Chicago Press, 1991) p.63. 
348 M. Crawford, Roman Republican Coinage I, II (Cambridge: 1971), no. 28/3 in Fears, Pl. I, 2. 
349 Fabius vowed a temple to Jupiter Victor (Livy, 1 0.29) and Atilius vowed one to Jupiter Stator (Livy, 
1 0.35). 

128 



victory in the First Punic War, Tiberius Gracchus dedicated a shrine to Jupiter Libertas 

on the Aventine, which celebrated Jupiter's role in Rome's defeat over the 

Carthaginians.350 As the Roman Empire grew, justification for the city's imperial goals 

was necessary and Jupiter Optimus Maximus again was used to fulfill the political needs 

of the community. The Romans believed that Jupiter and the other gods willed Rome's 

expansion and that they displayed this will by granting Rome military victories. 351 As the 

Romans began to see their military conquests and expanding empire as confirmation that 

Jupiter stood behind their imperial aims, they also began to rationalize the Empire in 

terms of spreading civilization and culture throughout the Mediterranean world. They 

connected the civilized peace which they perceived their expansion would bring with the 

stability Jupiter brought to the realm of the gods when he defeated the Giants: just as 

Jupiter had gifted the divine world with civility and concord, so too would the Romans in 

the earthly world.352 These various elements in the relationship between Jupiter Optimus 

Maximus and the Roman Empire- military victory, protection of the pomerium, and the 

spread of civility and stability- were all integral components that linked the success of 

Rome with the divine patronage of the god. 

The success with which Rome met through the guardianship of Jupiter inevitably 

led to his cult becoming a central component in the political and religious identity of the 

Roman community, as this identity was largely based on the city ' s status as the dominant 

350 Livy, 24.16. 
35 1 F "7 "8 ears, pp . .) -.) . 
352 Jupiter ' s promise of empire was not only one guaranteeing Roman power and dominance, but a promise 
that Rome would spread peace and justice throughout her territories (Vergil , A en. 1.291-1.296). A coin 
dated to 125 BCE portrays an image of Roma helmeted on its obverse and Jupiter holding a scepter and 
thunderbolt and standing over a giant-demon on its reverse. The coin is intended to highlight the idea that 
it is a Roman god who conquers chaos (fig. 18, Crawford, no. 31 011). For a discussion of the connection 
between Jupiter ' s defeat of the Giant ' s and the Roman conception oftheir civilizing role see Fears, pp. 42-
47 . 
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force in the Mediterranean world. The importance of the cult of Jupiter Optimus 

Maxim us to the civic and religious identity of all Romans and the idea that their future 

was dependent on his patronage are perhaps best evidenced by the custom of all citizen 

boys to assume the toga virilis at the Capitolium and offer a sacrifice to the god. 353 

In Jupiter's role as the source of Rome's preservation and success his direction 

was required not only in the city's foreign political and military affairs, but in its 

domestic activities, as well. As the provider of Rome's future it was essential that Jupiter 

protect the community from falling prey to internal strife. This element of his image is 

clearly evidenced during the late Republic, when Rome suffered from numerous episodes 

of civic unrest. In his prosecution of the Catilinarian conspirators, Cicero calls on Jupiter 

to expel the criminals from the houses and walls of the city and from "the lives and 

fortunes of all citizens."354 The idea that Jupiter would be responsible for saving Rome 

from internal sedition is also expressed in Cicero's Philippics, in which the orator 

explains that the god has sanctioned by law all things which are good for the state and 

prohibited all things which are not. 355 Although both set of orations were politically 

motivated and aimed at constructing negative pictures of Cicero's foes as foreign 

enemies, they still evidence the link made during the Republican period between Jupiter 

and the preservation of Rome against domestic discord and the god's position against 

those who sought to destroy the institutions of the community.356 Thus Cicero's Jupiter 

functioned to ensure the success of Rome not only through his involvement in foreign 

353 Serv. Eel. 4.49; Fears, pp. 13-14. 
354 Tu, luppiter ... a tectis urbis ac moenibus, a vitafortunisque civium ominum acerbis (Cic. Cat. 1.13.33). 
355 Cic. Phil. 11.12.28. 
356 See also Cic Cat. 3.9: ille, ille luppiter restitit; ille Capitolium, ille haec temp/am, ille cunctam urbem, 
ille vos omnis salvos esse voluit. 
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imperial affairs, but also by directly intervening in civil matters for the purpose of 

. h d . . d f d . 357 protecting t e state unng peno s o omeshc unrest. 

Cicero was not alone in associating Jupiter with peace at home. An issue of coins 

from 88 BCE, which, based on its date, likely commemorates the Social Wars, connects 

Jupiter, along with his Capitoline companions, Juno and Minerva, with Victory. On the 

reverse, the coins from this issue all depict Victory above a quadriga with an eagle and 

thunderbolt, while on the obverse they show either a laureate head of Jupiter, the head of 

Juno, or the bust ofMinerva.358 During the civil wars that followed the Social War, 

Jupiter was again depicted on Roman coinage. Following Marius' seizure of Rome, an 

emission was minted in which Jupiter was shown in a quadriga and throwing a 

thunderbolt. Fears argues that this Jupiter is to be linked with Libtertas, whose presence 

in Rome during the republican period is attested to by the shrine dedicated to him by 

Tiberi us Gracchus. 359 Thus we see that just as the elements of Jupiter's image which 

linked him with Roman political and military success abroad were highlighted during 

years of expansion and conquest in order to provide political justification for Rome's 

imperial aims, so those which portrayed him as the defender of the community against 

sedition and internal discord were emphasized when the city experienced domestic strife 

as a response to the city' s current political needs. 

THE ROLE OF JUPITER IN AUGUST AN IMAGERY DURING THE 
CONSTRUCTION OF TEMPLE E 

357 Fears, pp. 46-49. 
358 Fig. 17, Crawford, no. 348/1 -3. 
359 Fears, p. 50 ; Crawford, no. 350 A. 
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While the Capitoline Triad was traditionally viewed as the preservers of the 

Roman state, contemporary politics which presented Octavian as necessary to Rome' s 

survival, must have also influenced the political and religious ideas of Romans, including 

those in Corinth, and therefore influenced to whom Temple E was dedicated. Octavian's 

ascension to power and his role as the sole leader of the empire introduced Rome to a 

new political situation which required a change in the role of the community's former 

divine leader, Jupiter Optimus Maximus. Under Octavian, Jupiter came to fulfill his duty 

as the source of Roman prosperity not though direct intervention, as had been claimed in 

the past, but indirectly by ensuring the safety of the emperor. While this image of Jupiter 

was cultivated by Octavian during the early years of his reign, by 27 BCE Jupiter 

Optimus Maximus is conspicuously absent from official material. It seems that the head 

deity of the Republic was less useful for the new regime than those gods more directly 

related to the emperor. 

Immediately following his victory at Actium, Octavian made attempts to connect 

his military success with Jupiter. A coin from this period bears an ithyphallic terminal 

figure of Octavian placed on a thunderbolt, while a second coin depicts a winged 

thunderbolt on one side and a portrait of Octavian on the other. 360 These coins 

demonstrate that Octavian sought to legitimize his victory at Actium by connecting it 

with the support received he had from Jupiter. 

Jupiter made another appearance in the emperor's propaganda program in 22 

BCE, when the Temple of Jupiter Tonans was dedicated. The temple was built in honor 

of the god who was credited with preserving Octavian's life by saving him from a 

360 BMC I nos. 628, 637. 
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lightning bolt while he was on his Cantabrian expedition in 25 BCE.361 That the temple 

was dedicated to Jupiter Tonans is significant as the epithet recalls one of Jupiter's 

earliest personas, that of the Thunderer, the role through which the god had protected 

Octavian. 362 While Jupiter Optimus Maxim us was in many ways a protector, he was not 

the guardian of a single person, but rather of the Roman state and its entire community. 

As Jupiter Tonans, the god was celebrated not for his role in ensuring Roman security, 

but because he guaranteed Roman success by saving the earthly leader of the state. The 

Temple of Jupiter Tonans was erected on the Capitoline Hill, directly in front of the 

Capitolium, a site which points to the prominence of Jupiter Tonans to Jupiter Optimus 

Maximus in imperial imagery. The success with which the emperor's Jupiter met is 

evidenced in Pompeii where a cult statue of Jupiter Optimus Maximus was replaced by 

that of Jupiter Tonans in the city's Capitolium.363 

In cultivating his relationship with Jupiter, Octavian was careful not to present 

himself as having become completely assimilated to Jupiter, but rather as the one to 

whom Jupiter had chosen to transfer his powers.364 The image of Octavian as Jupiter's 

selected heir is was supported by the Temple of Jupiter Tonans, which stood as a 

monument to the god's role in preserving the emperor's life, and by contemporary myth 

explaining Augustus' power. According to Plutarch and Dio, Cicero had a dream that the 

young Octavian appeared at the doors of the Capitolium and, while there, Jupiter handed 

36 1 Suet. Aug. 29.3; Dio, 54.4.2. The temple, upon which Jupiter is shown holding a scepter and 
thunderbolt, is also depicted on coins dating between 19-16/15 BCE. BMC I nos. 362-365. 
362 J. Rea, Legendary Rome: myth, monuments and memory on the Palatine and Capitoline (London: 
Duckworth, 2007) p. 53. 
363 K. Galinsky, Augustan Culture: an interpretive introduction (Princeton: Princeton University Press, 
2006) p. 297. 
364 Galinsky, p. 318. 
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him a whip, symbolizing Jupiter's transference of power to Octavian. 365 Suetonius also 

informs us that Quintus Catulus had a dream in which he saw Octavian, as a boy, sitting 

in the lap of Capitoline Jupiter, and when he ordered that the boy be removed, the god 

warned him not to, claiming that the child was being raised as the savior of his country.366 

Jupiter's new primary function as Augustus' protector is seen in his role as the 

recipient of the vola, prayers for the safety of the emperor. The ritual of the vola was an 

Augustan invention and overtly monarchical in that the vola reinforced the belief that the 

well-being of the community was dependent solely on the emperor's safety.367 This and 

the erection of the Temple of Jupiter Tonans indicate Jupiter's status in the Augustan 

program: while the supreme god of the republican period was still to be honored, he was 

now honored for fulfilling his function of preserving the state by providing for the 

continued safety of the princeps. Thus, although Jupiter remained the recipient of ritual 

honors, such celebration actually functioned to honor the new source of Roman success: 

Augustus. 368 

JUPITER, JUNO, AND MINERVA IN THE COLONIZATION OF ROMAN 
CORINTH 

The importance of Jupiter and the Capitoline Triad to Roman identity must not be 

underestimated in light of the gods' role in contemporary official political themes. The 

history of the Capitoline gods and the political aspects of ritual associated with them 

365 Plutarch, Cic. 44; Dio, 45.2. 
~66 
.) Suet. Aug. 94.8. 
367 Fears, pp. 63-64. 
368 For a discussion of how the image of Jupiter was refashioned to present the god as the protector of 
Augustus and for the purpose of honoring the emperor see Fears, pp. 56-65. 
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made their cult a locus for the religious and political identity of Romans. 369 As such, the 

Corinthian colonists may have seen the dedication of the city's most prominent temple as 

not only a way to offer worship to the gods, but also as a medium through which they 

could establish themselves as Romans. Although dedicating Temple E to the Imperial 

Cult would also have served to identify the Roman Corinthians as Romans, this 

identification would have been more limited in that it came via the acknowledgement that 

Roman authority was represented by the emperor, and in that it inherently identified the 

Romans as subjects of the emperor. Further, the fact that worship of the living emperor 

was never established at Rome could have differentiated the colony from Rome, rather 

than strengthening the connection between the two cities. In building a monumental 

temple to the Capitoline Triad, the colonists would have established a link with Roman 

power and created their own partnership with the gods, which mirrored that of Rome 

itself. Thus, the institution of a Capitoline cult and the erection of its accompanying 

Capitolium would have functioned both to elevate the colonists, through their connection 

with Rome's dominance, and to fashion a particularly Roman religious and political 

identity.370 

Evidence for the establishment of the Capitoline cult in Rome's overseas colonies 

is provided by the colonial charter for Urso, Spain, which, like Corinth, was a Caesarian 

colony founded in 44 BCE. The charter stipulates that the duoviri, chief magistrates of 

the colony, were to provide four days of games each year in honor of the Capitoline gods, 

for which they were given an allowance of up to 2,000 sesterces from public funds. 371 

The town's aediles were also responsible for putting on three days of games for the 

369 Rives, p.39. 
370 Rives, p.120. 
37 1 Lex Ursonensis, 70. 
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Capitoline Triad.372 While the charter indicates that ritual for the Capitoline gods be 

performed, there is no evidence from the city of a Capitolium, nor does the charter 

specify that one be built. The request for the foundation of games in honor of the 

Capitoline Triad from the central government indicates that such a foundation was a key 

element in the creation of a "mini-Rome" abroad. In this way the games honoring the 

Capitoline Triad provided for by the Urso charter can be seen as mini, localludi 

Romani. 373 Because the cult was a focus of political and religious identity in Rome, 

implementing it in the colonies was necessary to fashion a town which was intended to 

serve as a foot-hold of Roman power and civilization away from the city. This suggests 

the overwhelming importance of the Capitoline gods to Roman identity. 

The argument has been made that the charter ofUrso reflects the standard process 

of Roman colonization, and thus that the foundational charter of Corinth also likely 

stipulated that ritual for the Capitoline Triad be established in the city.374 While this is 

possible, the lack of any material evidence for this cult at Corinth causes serious doubt 

that the Corinthians actually instituted cult of the Capitoline Triad. Arguments for the 

primacy of the Capitoline Triad over the Imperial Cult in Corinth based on the Urso 

charter also fail to consider that the colonial charter also requires the duoviri to put on 

games in honor ofVenus, whose games celebrated her in her role as the progenitor of the 

Julii.375 Thus, while the Urso charter may suggest that the Roman Corinthians 

participated in honors to the Capitoline Triad it equally suggests that they celebrated 

Caesar, though his association with Venus. It also must be remembered that a colonial 

372 Lex Ursonensis, 71 . 
373 Rives, p. 39. 
374 Rives, p. 13. Walbank, "Pausanias," p.297. 
375 Lex Ursonesis, 71. 

136 



charter would have been issued in 44 BCE, several years before the birth of the Imperial 

Cult, and that Temple E was built about twenty five years after the charter was written. 

Rives points out that although Rome may have required certain things from its colonies, 

it was ultimately up to the colonists to carry out these orders.376 This is not to say that the 

Roman government had a lax attitude towards the development of colonies, but rather 

that colonists exercised a high level of control in their establishment. The desire of 

politicians at Rome to create "mini-Romes" and the desire of colonists to establish 

institutions through which they could identify themselves as Roman would have resulted 

in the fulfillment of the requirements most charters. It is possible that in the twenty five 

year gap between Corinth' s foundation and the building of Temple E, during which the 

principate and Imperial Cult arose, the change in Roman politics influenced the 

Corinthian colonists in such a way that they came to believe that a temple to the imperial 

family would function in a way similar to a Capitolium. Like a temple of Jupiter 

Optimus Maxim us, a temple of the Imperial Cult offered worship to the leader of the 

Roman state and preserver of the empire's strength and success; only in a temple to the 

Imperial Cult, this leader was the emperor, not Jupiter. Further, a temple dedicated to the 

Imperial Cult would have similarly served the purpose of identifying the colonists as 

Romans by associating them with the head of the Roman state, except that a temple to the 

Imperial Cult would have provided the additional benefit of compliance with current 

political ideology. 

As has been stated, the absence of any direct material evidence for a cult of the 

Capitoline Triad in Corinth has made the argument that Temple E was dedicated to these 

three gods di fficult to sustain, despite the importance of the cult to Roman state religion 

376 Rives, p.39. 
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and Roman identity. One piece of evidence that has been claimed to support the 

identification of Temple E as a Capitolium is a Corinthian coin from the Domitianic 

period which bears the image of a hexastyle temple in which stands a central figure 

flanked by two other figures. The obverse of the coin portrays the face of Domitian and 

identifies him as the current emperor. 377 Walbank makes the argument that the image on 

the reverse represents the Corinthian Capitolium based on the presence of the three 

figures. She correctly points out that a Capitolium would likely have contained such a 

statue group, with Jupiter standing between Juno and Minerva. She further argues that at 

Corinth, a building as important as a Capitolium could only have existed at the site of 

Temple E.378 Price and Trell identify the temple on the coin as the Capitolium at 

Rome.379 While both of these suggestions are possible, it also stands to reason that the 

image depicts a temple associated with the Imperial Cult located in Corinth. The 

architectural plan of Temple E makes it apparent that, at least visually, the precinct was 

intended to recall the Forum Augustum in Rome. If the Corinthians built their 

monumental temple to mirror the emperor's forum, it is possible that they also arranged 

the sculptural components in it similarly to those in the Forum Augustum. The Temple 

of Mars Ultor in this precinct, like a Capitolium, is reconstructed as housing a sculptural 

group of three gods: an image of Mars flanked by one of Venus and one of Divus Julius. 

Because any argument concerning the identification of the temple portrayed on the 

Domitianic coin can, at this point, only be made based on the likeness of the temple other 

structures, the suggestion that the image represented a temple to the Imperial Cult, based 

on the presence of a three-figured sculptural group, is equally as credible as that which 

377 Fig. 18. 
378 Walbank, " Pausanias," pp. 384-385 . 
379 M.J. Price and B.L. Trell , Coins and Their Cities (London, 1977) p. 82 and fig. 142. 
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posits, based on the same evidence, that the image portrayed the Corinthian Capitolium. 

Thus, the one piece of material evidence used to support the claim that Temple E was 

dedicated to the Capitoline Triad actually fails to conclusively do so. 

CONCLUSION 

The argument that Temple E was dedicated to the Capitoline Triad presumes the 

centrality of this cult in Roman state religion and the accompanying importance that it 

had to Roman identity. As a result of this preeminence, Rome's desire to establish "mini

Romes" throughout its empire and its colonists' need to maintain Roman ties and to 

identify themselves as Romans, were both serviced by the institution of Capitoline cults 

in the colonies. The essential nature in which Romans viewed ritual honoring the 

Capitoline Jupiter was intimately connected with the god's role as the protector of the 

Roman community and as the source of its power. As the pater and supreme arbitrator of 

the city, Jupiter ruled over Roman matters, and ensured that the city rise to empire. That 

Jupiter was concerned with the Roman commonwealth as a whole meant that all 

members of society, regardless of social status participated in his cult ritual. By 44 BCE 

Jupiter had demonstrated for over five centuries that he willed Rome's success by 

providing for its military and political success abroad and by directly intervening in 

domestic affairs to save the city from falling to civil strife. 

The image of Jupiter as the leader of Rome and source of its success was 

transformed by the principate and the political ideology which resulted from it. In the 

139 



Augustan program Jupiter continued to function as the protector of the Roman state and 

its people, but now fulfilled this role by ensuring the safety of the emperor, who now 

assumed the leading position in Roman politics. Augustus' attitude toward Jupiter is 

evidenced in the erection of the Temple of Jupiter Tonans and the establishment of the 

vota ritual, both of which honored Jupiter but did so by celebrating his role as the 

emperor's guardian and thus inherently also glorified Augustus. 

Despite the diminishing role of Jupiter in the political and religious ideology of 

the Roman state during the time of Temple E's construction, it is possible that the long 

history associating him with the very existence of the empire, and the elevated position of 

his cult in the Roman identity, led the Roman Corinthians to dedicate their most 

prominent temple to the Capitoline Triad. In honoring these gods in such a way, the 

Roman colonists would have chosen to construct their identity by linking themselves with 

the divine patronage which had resulted in Rome's power and supremacy. They would 

have viewed their elite position in the colony as a benefit of being citizens of Jupiter's 

chosen state, and would have used this status to distinguish themselves from their 

subjugated neighbors. In establishing the rituals associated with the Capitoline Triad, the 

colonists would have also created their own relationship with the gods, which would have 

given them claim to a distinctly Roman identity. This is not to say that the building of a 

Capitolium would indicate that the Corinthian colonists did not associate themselves with 

the principate, but rather that they made the conscious decision to construct and display 

their identity through a cult which manifested Rome's favored status with the gods 

through its imperial success, regardless of who lead the human leader of the state was. 

Such a choice would reveal that for these Romans their identity was founded on the 
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success of the Roman state as a whole and Rome's relationship with the gods who willed 

her power. 

Conclusion 

When Caesar decided to colonize the Greek city of Corinth, he intended the city 

to function as a "mini-Rome" abroad, spreading Roman culture and serving as a symbol 

of Roman power. The Roman government's policy of developing such "mini-Romes" in 

its colonies provided that colonists establish Roman institution in the colonies for the 

purpose of imbuing a city with Romanitas. As the colonial charter of Urso evidences, the 

establishment of Roman political and religious practices was an important element in the 

process of introducing Roman culture to a city and the central government gave its 

colonists specific guidelines regarding the establishment of these Roman institutions in 

order to ensure that they were implemented as the Roman government saw appropriate. 

While the development of Roman culture in the colonies was officially directed by the 

government in Rome, its realization required that colonists, likewise, desire to introduce 

Roman culture to their new home. The process of establishing, in the colonies, the 

institutions around which Roman culture was intended to grow, both required colonists to 

already identify themselves as Romans and resulted in the construction of a new Roman 

identity based on their status as colonists. There would have been various reasons for 

colonists to participate in the establishment of Roman culture in the colonies, which 
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would have influenced how they formed their identity as Romans: many would have 

wanted to maintain cultural ties with their native city, and others were also probably 

motivated by patriotic pride. Roman colonists would have also been desirous of 

constructing a distinctly Roman identity in order to distinguish themselves from their 

native neighbors. As Roman citizens, colonists enjoyed social and political benefits 

which their non-Roman neighbors lacked, and thus would have constituted a colony's 

elite group. In establishing and displaying their Roman identity, colonists would have 

thus elevated themselves above those above those they lived amongst. 

The importance placed by the government in Rome on the establishment of 

Roman political and religious institutions in the development of colonies was not 

arbitrary. Both politics and religious function extremely successfully as social 

institutions around which collective identities are formed and cultures are developed. 

Thus, while the Roman government may have required the establishment of ROmn 

political and religious institutions in the colonies for the purpose of bringing Roman 

culture to them, it was largely based on these same institutions that Roman colonists 

formed their collective Roman identity. 

It is due to the role of politics and religion in the construction of collective 

identity that the identification of Temple E at Corinth is so important to understanding 

how the Roman Corinthians of the late Republic and early empire identified themselves 

as Romans. As we have seen, the monumental size of Temple E and its prominent 

location in the city points to it having been a focal point in Corinth, however, material 

evidence from the site of the temple tells us little more than this. Attempts to identify 

Temple E have resulted in two possible identifications of the temple: it as a temple of the 
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Imperial Cult or it as having been built in honor of the Capitoline Triad. The dedication 

of Temple E to either of these cults suggests two different identities; in building one of 

their most important and visible public buildings in honor the Imperial Cult, the Roman 

Corinthians would have been identifying themselves as Roman based on their status as 

subjects of an emperor whose sanctioning by the gods and divine ancestry allowed him to 

rule the empire. If, however, Temple E was dedicated to the Capitoline Triad, the 

traditional head deities of the Roman state, we may understand the Roman Corinthians to 

have constructed their identity around the power Rome enjoyed during the Republic 

under the patronage of Jupiter, Juno, and Minerva. Although a definite identification of 

Temple E is, at present, impossible, I have tired to show that the material evidence for 

Imperial Cult worship at Corinth, in conjunction with the political and social environment 

in the colony during Temple E's construction, as well as the absence of evidence 

concretely documenting honors to the Capitoline gods, overwhelming points to Temple E 

as having been dedicated to the Imperial Cult. 

Worship of the imperial family at Corinth probably grew out of the worship of 

Divus Julius, likely begun soon after the colony's foundation in 44 BCE. As the founder 

of the colony, Caesar was likely viewed as its pater, and as such his Genius was offered 

honors, by the colonists. The reverence show for Caesar by the Roman Corinthians 

during the colony's earliest years is evidenced by a Corinthian coin from 44/43 BCE 

which bears an image of a laureate head of Caesar on its reverse and the city's full ethnic 

name, Colonia Laus Julia Cornthiensis, on its obverse.38° Caesar's portrait on this coin 

suggests that Roman Corinth was especially devoted to Caesar, as his image is absent 

from the coinage of Roman Carthage, like Corinth, refounded by Caesar in 44 BCE. 

380 RCP I, no. 1116. 
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Unlike most other Roman colonists, the majority of those at Corinth were freedmen, and 

had been granted Roman citizenship by Caesar. Having recently received citizenship 

from Caesar, and as his colonists, the Roman Corinthians were benefactors of the dictator 

and may have viewed themselves as something similar to clients and Caesar as their 

patron. The motivation to offer honors to Caesar as a result of this patron-client 

relationship was probably given additional impetus by Caesar's own freedmen living in 

the city. Corinthian coins from the colony's earliest years reveal that Caesar's freedmen 

were amongst the city's elite, and as such they would have had the means and reasons to 

honor Caesar. Reverence for Caesar seems to have been so intense that he may have 

been worshipped as Divus Julius in Corinth prior to his official deification in 42 BCE. 

During Augustus' reign, Corinth also began to hold Caesarea, games in honor of Divus 

Julius, and brought Mediterranean wide attention and added significance to them by 

holding them immediately after the Isthmian Games. That the Roman Corinthians were 

particularly enthusiastic in their worship of Caesar is evidenced by a coin emission of the 

Tiberian period, which depicts a temple bearing an architrave reading GENT(I) or (IS) 

IVLI(AE), indicating that the Roman Corinthians still honored Caesar almost one

hundred years after his death. 381 

Octavian' s ascension to power provided the Roman Corinthians with another 

reason to worship Caesar. Because Octavian's claim for power was based on his status as 

Caesar's heir and a divi filius, promoting the image of Caesar as a god was a central 

element in the emperor's propaganda program. A coin issue from 27/26 BCE, which 

depicts a double-head portrait of Caesar and Octavian on their reverse, evidences that the 

Roman Corinthians were aware of and influence by contemporary politics and ideology, 

38 1 RCP I, nos. 19-23. 
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and that they demonstrated their loyalty to the current ruler by associating him with 

Caesar. 

As the Imperial Cult developed under Octavian and he became the principal target 

of honors associated with the cult, the worship of Divus Julius was likely absorbed into it. 

The incorporation of the honors to Divus Julius into the Imperial Cult would have been a 

seamless process, as the Imperial Cult celebrated the entire imperial family and because it 

provided for worship that hinted at Octavian's divine nature, which he had inherited from 

Caesar. This integration of the cult practices to Divus Julius into the Imperial Cult would 

have been facilitated by the very nature of the Imperial Cult. Because the Imperial Cult 

operated as dialogue between the emperor and his subjects, through which the latter could 

display their loyalty to Octavian, it developed differently throughout the empire 

according to the specific political circumstances and practices of a given location. This 

aspect of the Imperial Cult would have allowed the Roman Corinthians to continue their 

established practice of honoring Divus Julius by making it an element of the Imperial Cult 

at Corinth. 

Coins and statuary from Corinth depicting members of the imperial family, 

including the emperor, his designated heirs, and Livia, which date to the Augustan 

period, further evidence the Roman Corinthian's loyalty to the Domus Augusta. The 

erection of statues depicting Gaius and Lucius following their deaths and the minting of 

coins bearing the portraits of Tiberi us, Germanic us, Drusus, and Agrippa Posthumous 

when it became clear that Tiberius was Augustus' chosen successor, point to the 

influence that changes in imperial politics had on the Roman Corinthian's display of this 

loyalty. In addition to holding Caesarea, Corinth, beginning at the latest, in the Tiberian 
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period, showed their devotion to the Imperial Cult by putting on imperial games, which 

celebrated the current emperor. 

The abundance of evidence from Corinth documenting honors to the Imperial 

Cult, supports the identification of Temple E as a temple of the Imperial Cult, however, it 

does little to explain Pausanias' identification of it as the Temple of Octavia. 

Unfortunately, there is no material evidence from Corinth which indicates that Octavia 

was publicly honored there; making it unlikely that Temple E was originally dedicated to 

her. Octavia' s presence in Greece at different points in her marriage with Antony, during 

which she was worshipped as a savior god by the Athenians, her importance in the public 

image of the Domus Augusta, as well as the Roman Corinthian' s active participation in 

honors to members of the imperial family, however, make it likely that Temple E housed 

a cult statue of her. In considering all of these factors, especially her time in Greece, one 

may imagine that in the process of general Imperial Cult worship, the Roman Corinthians 

developed a particular reverence for Octavia. If this devotion to Octavia had gained an 

exceptional importance by 77 CE, when the first Temple E was destroyed, it is possible 

that when it was rebuilt, it was either dedicated to her or she, at least, became the primary 

recipient of cult honors conducted at the temple. Even if, however, the worship of 

Octavia had not become this significant by 77 CE, it may have by the time of Pausanias' 

visit to Corinth in c. 1 7 4 CE, leading Pausanias or his guide to refer to Temple E as the 

Temple of Octavia. Although there is no direct evidence which proves this theory, I find 

it a more plausible explanation for Pausanias' statement than that which posits that the 

colonnade around Temple E was built in honor of Octavia and that the temple itself was 

dedicated to the Capitoline Triad. Importantly, the absence of an explanation, that is 
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concretely supported by evidence, for Pausanias ' identification of Temple E as the 

Temple of Octavia, should not discredit the argument that Temple E was dedicated to the 

Imperial Cult, as the amount of evidence for the honors dedicated to members of the 

imperial family testifies to the importance of the Imperial Cult in Roman Corinth. 

In light of political environment of the last quarter of the first century BCE, 

during which Temple E was built, it is easy to understand why the Roman Corinthians so 

actively participated in Imperial Cult practices. Showing loyalty to the new regime could 

only have been politically beneficial; as in doing so the city remained in the emperor' s 

good graces, and established its Roman identity, by associating itself with the Roman 

government, thus distinguishing Roman Corinth from its Greek neighbors. Further, being 

so far from Rome, the Roman Corinthians were not barred by traditionally negative 

Roman ideas on emperor worship, giving them the freedom to worship the Imperial Cult 

as they desired. 

Although the evidence for Imperial Cult worship in Corinth and the political and 

social factors which would have motivated this worship, point to the identification of 

Temple E as to the Imperial Cult, it must be acknowledged that dedicating a temple to the 

Imperial Cult would have actually distinguished Roman Corinth from Rome, rather than 

making the colony a "mini-Rome." The centrality of the Capitoline Triad to the Roman 

identity of the republican period would, in fact, seem to have necessitated that the Roman 

Corinthians institute cult practices to the Triad in order to bring Roman culture, as it was 

defined by the Roman government, to the colony. The importance of these gods to the 

Roman identity was the result of the belief that the support of the Capitoline Triad was 

vital to Rome ' s success; this belief was supported by a historical narrative which 
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presented each god as helping Rome emerge victoriously from a particular political crisis 

as well as centuries long state rituals honoring the cult. It seems likely that the colonists, 

themselves likely acculturated to believe that performing rituals in honor of the 

Capitoline Triad was necessary to the survival of the Roman state, would have wanted to 

establish cult practices to them. Further, in beginning a cult of the Capitoline Triad in a 

colony and carrying out its rituals, colonists would not simply have been introducing the 

apparatus which was believed to constitute Rome itself, but more importantly, would 

have formed their own, individual relationship with the gods. 

While the colonial charter of Urso evidences the Roman government's stipulation 

that games be held in honor of the Capitoline Triad, the lack of any direct evidence from 

Urso or Corinth for the celebration of these games, or other forms of worship to the 

Triad, suggests that Roman colonists did not always view the rituals associated with these 

gods as essential to their colony. The discrepancy between the Roman government's 

requirement that honors to the Capitoline Triad be established in colonies and the 

fulfillment of it, suggests that the political shift from the Republic to the Principate, and 

the change in ideology which accompanied it, resulted in the decline of the importance of 

the Capitoline Triad in the Roman identity. Under Octavian, Jupiter was no longer 

viewed as being directly responsible for the preservation and success of Rome; the god 

now fulfilled his duty as the guarantor of the state by supporting the emperor to whom 

Rome was now entrusted. Although Jupiter continued to be the recipient of honors, that 

he took a backseat to Octavian in terms of who was more essential to the Roman state, is 

evidenced by the honors accorded to him; Jupiter was now to be honored for protecting 

the emperor and ensuring his safety so that Octavian could rule Rome. 
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Roman Corinth' s refoundation in 44 BCE makes it possible that, like Urso, its 

colonial charter provided that the city hold games in honor of the Capitoline Triad. 

Temple E, however, was not built until the last quarter of the first century BCE, 

approximately twenty years after the charter would have been written. It is likely that 

during this span of time, the fall of the Republic and birth of the Principate led to the 

primacy of the Imperial Cult over the Capitoline Triad in displays of loyalty to the 

Roman government, as the Imperial Cult both supported the position of the emperor and 

provided his subjects with a forum though which they could exhibit their allegiance to 

him. Thus it appears that, just as political circumstances, which the historical narrative 

records, resulted in the introduction of the Capitoline gods to Rome, so too did political 

circumstance lead to the Triad's decline during the early imperial years. 

If the identification of Temple E as a temple of the Imperial Cult is accepted, as I 

hope to have shown that it should be, what can we gather from this about the Roman 

Corinthian' s construction of their Roman identity? The dedication of Temple E to the 

Imperial Cult reveals that the Roman Corinthians acknowledged the emperor as the 

embodiment of Roman power and that they chose to display their loyalty to Rome by 

honoring the emperor and his family. In publicly demonstrating their allegiance to Rome 

through their participation in the Imperial Cult, the Roman Corinthians based their 

Roman identity on their association with the current regime. Establishing a Roman 

identity would have been extremely important to the Roman Corinthians, as their status 

as Roman citizens provided them with political and social benefits which their non

Roman neighbors lacked, making them the colony ' s elite group, a position which they 

would have been desirous of showing off. Further, by honoring the Imperial Cult rather 
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than the Capitoline Triad, we may recognize that the Roman Corinthians constructed 

their identity in accordance with current political circumstance, which would have been 

more politically beneficial than forming their identity around the head deities of the 

Roman Republic. 

The worship of the Imperial Cult by the Roman Corinthians also indicates that 

they identified themselves as citizens of a government, sanctioned by the gods to rule the 

empire, and as subjects of a man who was himself of divine ancestry. Through their 

participation in the rituals of the Imperial Cult, which was perceived as necessary in 

maintaining the pax deorum, the Roman identity of the Roman Corinthians would have 

been reinforced, as fulfilling these rites were believed to be essential to appeasing the 

gods and thus securing the empire. In identifying Temple E as a temple of the Imperial 

Cult, we may understand the Roman Corinthians to have formed their Roman identity 

around on their status as citizens of a government whose power and success was willed 

by the gods and as subjects of a divifilius, whose own divinity and the patronage he 

received from the gods provided him with the tools and divine right to rule Rome. 
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Figure I (Williams, "The Temenos of Temple E," p. 349). I have circled Temple Eon the plan. 
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Figure 2 (BMC, no. 522) Figure 3 (BMC, no. 518) 

Figure 4 (BMC, no. 516) Figure 5 (Corinth 6, no. 41) 
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Figure 6 (RCPI, nos.llSI-1161). 
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Figure 2 (RCP I, no. 1116). Figure 3 (RCP I, no. 1117). 
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Figure 4 (RCP I, no. 1123). Figure 5 (RCP I, no. 1125). 

Figure 6 (RCP I, no. 2201). Figure 7 (RCP I, no. 2202), 

5,7 620 

Figure 8 (RCP I, no. 517). Figure 9 (RCP I, no. 620). Figure 10 (RCP I, no. 621). 
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Figure 11 (Crawford, no. 348/1-3). 

-
Figure 18 (Walbank, "Pausanias," p. 384). 
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