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Abstract 

 This essay examines the intersectional identity of the Judaeans in Alexandria, Egypt 

during the Late Ptolemaic and Early Roman Periods.12  The first chapter introduces Alexandria 

and considers how it emerged as a hub for Hellenism (Greek culture).  The chapter emphasizes 

how the geography of the city allowed Alexandria to flourish as a trade destination.  This led to a 

mixing of cultures and ideas, including integration with the pre-existing native Egyptian 

population, and created a climate in which Hellenism occupied a place of prominence but not 

necessarily absolute pre-eminence, allowing, to an extent, competing cultural and ideological 

manifestations, and facilitating a morphing into Hellenized sub-cultures, including within the 

Judaean population of the city.3  This chapter includes a discussion of “Alexandrian” identity – 

what it consisted of and what its benefits were – and it offers an accounting of the various levels 

of social hierarchy that elevated Greek Alexandrians to an exalted status and placed native 

Egyptian (and non-Greek foreigner classes) along lower rungs.4  It considers how Judaeans were 

able to establish themselves as near-Greeks and occupy positions of distinction within the city. 

 The second chapter focuses on the development of the intersectional identity here labeled 

Jewish Hellenism (or Judaic Hellenism).  In this chapter, I examine the often difficult to discern 

distinctions between Jewish religious and Judaean ethnic identities, noting how the two were 

essentially interchangeable in the period considered, and reflect on the principles and qualities 

that allowed Judaism to coexist with Hellenism and to create the unique identity of Jewish 

                                                
1 The “Judaean” translation of the Greek, Ioudaioi, is favored because it stresses ethnic, rather than religious identity 
elements at play (whereas “Jewish” may seem more religious to modern interpretation).  This discussion is 
elaborated on in Chapter 2 (pp. 21-24). 
2 The essay and the historical records used for this essay are primarily concerned with the experience of upper-class, 
Judaean Alexandrian men.  Histories tend to ignore “non-elites and mundane matters” and are also unlikely to 
reflect the experiences of most Jewish women in diaspora; Lieber (2012), 329-330 
3 Hellenism, itself, is also a hybrid culture. 
4 Unless qualified, “Alexandrian” will generally reference the Greek Alexandrian ethnic in this essay, especially in 
Chapter 3. 
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Hellenism.  This discussion relates the two essentially acquired identities, observing similarities, 

exploring how the underlying characteristics of each create room for the other, and considering 

how the Jewish/Judaean embrace of Hellenism (specifically Hellenic education) was a means of 

establishing social class in Alexandria during the Ptolemaic Period (and at the beginning of the 

Early Roman Period). 

  The third chapter discusses the Riots of 38 CE under Emperor Caligula in the Early 

Roman Period, describing the causes and reflecting on possible reasons why Jews were 

specifically targeted, noting the results of the ensuing pogrom, and assessing how emperors and 

Greek-writing scholars variously understood the events.  The crux of this chapter is not to deny 

that part of the Jewish identity crisis dealt with the revocation of certain Jewish social privileges 

in Alexandria, but to posit that the Jews also had to navigate personal identity crises brought on 

by the social and political rejection of Jewish Hellenism by the non-Jewish community at large 

in Alexandria – a dismissal of an essential part of Judaean Alexandrian identity.  A part of the 

chapter brings together discussions from the previous chapters, to support this claim. 

 In the conclusion, I summarize and synthesize the main ideas of each of the chapters, 

connecting them all within the overarching framework of the Jewish identity crisis.  The 

conclusion suggests possible merits of additional research into other Jewish-Graeco-Roman 

social interactions as well as conflicts in the Mediterranean during this time, including but not 

limited to the later Great Jewish Revolt in Judaea (66-73 CE), to further explore factors driving 

similarities and differences in identity integration and assimilation for Jewish communities 

throughout and across Classical Antiquity. 
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Introduction 

 Alexandria, Egypt was antiquity's great melting pot, a hub of Hellenism, and the home of 

one of the largest Jewish communities in the Hellenistic Diaspora.  Perceived widely as non-

Greek "foreigners," the Judaean Alexandrians nevertheless thrived.  A large segment of the 

community firmly established itself as part of an upper-middle social class, adopting a Greek-

adjacent identity through a firm commitment to the practice of Hellenism alongside Jewish 

practices and beliefs, and directly benefiting as opportunity and higher social standing within 

Alexandria was often awarded to those who received education in Greek studies and culture. 

 The intersection of Jewish identity and Greek identity is known as Jewish Hellenism (or 

Judaic Hellenism).  This intersectional identity could be formed, for the most part, without 

introducing a contradiction of values.  Judaeans believed they did not have to forfeit their Jewish 

identity to become Hellenized, and Jewish scholarship at the time lent justification to this 

advanced duality.  But, in practice, the Jews of Alexandria were still marked as non-Greek 

foreigners.  Under the Ptolemies, Judaean Alexandrians could still function as a Hellenized class.  

Status and privileges were granted more fluidly, and Judaeans were Hellenized just enough that 

they could reap advantages and enjoy prerogatives over non-Hellenized foreigners.  But the 

establishment of Roman imperial leadership put in place a more rigid social structure that was 

indifferent to the unique cultural amalgamation within Alexandria and ultimately at odds with 

the Judaic Hellenist intersectional identity.  This was rendered the starker by especially poor 

leadership under Caligula, with incendiary rhetoric from Rome, on top of simmering animosity 

from Greeks and non-Greeks alike toward perceived Jewish elitism, setting off a fierce backlash 

against the Judaeans that proved widespread acceptance in Alexandria of Jewish Hellenists to be 

illusory.   
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The riots of 38 CE and subsequent attempts to socially and legally strip Judaeans of their 

essential Hellene identity marked the boiling over point for antisemitic sentiment and sprung an 

identity crisis upon Jewish Alexandrians who had perceived and proclaimed themselves to be 

Hellenes. 
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Chapter 1 

Alexandria and Identity 

 In 336 BCE, Alexander the Great became king of Macedonia and continued the 

Macedonian expansion started by his father, King Phillip II.  For thirteen years until his death, 

Alexander spread his empire, from the Eastern Mediterranean to India, spreading Hellenic 

culture across the cities and lands he invaded.  Although Alexander's rule proved short-lived, his 

ambitious campaign of conquest heralded the dawn of the Hellenistic period. 

 

Hellenism in Alexandria 

 One of the centers of this emergent cultural advance was Alexandria, Egypt.  Like many 

of the non-Greek cities that had succumbed to Alexander and were experiencing Hellenization 

for the first time, Alexandria did not fully yield to Greek influence, maintaining for its part many 

elements of Egyptian culture.  Although Greeks inherited the city after Alexander, the Ptolemies 

adopted Egyptian rulership (and would eventually be the last pharaonic dynasty in Egypt).  

Alexander’s Hellene-Egyptian successors undoubtedly subscribed to many aspects of Hellenism, 

upholding several of the institutions of the classical Greek polis.  However, under Ptolemaic rule, 

Egyptian culture’s challenge to Hellenistic hegemony, or at least its determined co-existence 

with Hellenism, resulted in a hybrid form of Greek culture taking root in much of Egypt, 

including Alexandria.  Throughout the Ptolemaic period, Alexandria established itself as a 

meeting place for the region’s civilizations and traditions.  The city’s important trade position 

further elevated Alexandria as a conflux of East and West, leading to its rise not only as a hub of 

commerce but as a world cultural center, hosting and facilitating the exchange of diverse ideas 

and perspectives.  By the Late Ptolemaic Period, Alexandria was home to several distinct and 
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hybrid behaviors and belief systems that in amalgam would come to distinguish the city as a 

melting pot of the Graeco-Roman World.  Among these groups were the Judaean people. 

 

Rome and Romans in Alexandria 

 Julius Caesar took control of Alexandria when he defeated General Pompey in the mid-

40s BCE.  Pompey had fled to Ptolemaic Egypt for protection from Caesar but was instead 

beheaded by co-regent Ptolemy XIII.  Julius then declared martial law over Alexandria.  Under 

his dictatorship, the legality of practicing Judaism was formally acknowledged by Rome.  After 

Julius’ assassination in 44 BCE, the recognition of the practice of Judaism continued in Egypt, 

under the Second Triumvirate, when the province of Roman Egypt and Alexandria was 

established and governed by Marcus Antonius and Queen Cleopatra VII Philopator (Ptolemy 

XIII’s former co-regent), and persisted beyond 31 BCE after Octavian (who would be granted 

the title Caesar Augustus) defeated Antony and Cleopatra’s armies at Actium and took 

Alexandria for the Roman Empire, ending the Ptolemaic line and their control over Egypt and 

Alexandria.  Jews in classical antiquity were dispersed beyond their homeland, scattered around 

the Mediterranean long before Roman dominance of the region.  Therefore, despite official 

acceptance of the practice of Judaism across the Roman empire, the “Jewish experience was 

largely a diaspora experience.”5  Rome’s official recognition of the Jewish religion did not put an 

end to tensions that pre-dated Roman control of Egypt and other Roman territories. 

 

Judaeans and Jews in Egypt 

                                                
5 Gruen (2004), vii 
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While difficult to evaluate through generally accepted historical methodologies, Jewish 

sources trace their interactions with Egyptians and history as Israelites in Egypt to the period 

shortly after the uniquely monotheistic proclamations by founding father, Abraham.6  The flight 

of Israelites from Egypt in the book of Exodus is a foundational cultural narrative.  Historically, 

reliable records indicate a pattern of Jewish migration to and settlement in Egypt.  Sources 

confirm that Jews were present in Egypt after being exiled from Israel by the Assyrians (8th 

century BCE) and Babylonians (6th century BCE) and during the respective conquests of Greeks 

and Macedonians in the Near East and the collapse of the Persian Empire; brought into Egypt by 

Ptolemy I Soter as prisoners of war during his conquests of Graeco-Syria in the 4th century BCE; 

and caught in the cross-fire of conflicts fought on Egyptian soil, including battles waged between 

the Ptolemaic and Seleucid armies in the 3rd century BCE.  The Letter of Aristeas also mentions 

that Soter settled many Jewish prisoners from his regional campaigns in Egypt (Aristeas, 13-14).  

Successive changes in control of territories with significant populations of Jews variously 

spurred Jewish migration into and out of Egypt and other nearby regions and continued with 

Rome’s conquests of Egypt and Graeco-Syria (Philo, Flacc. 41-44, 62-64; Philo, Leg. 132, 134, 

346).  There is also evidence that many Jews moved to Egypt voluntarily (Philo, Flacc. 86-91, 

95-96).7  By the 1st and 2nd centuries BCE, the presence of Jews in Alexandria and across Egypt 

and nearby regions was recorded by Jew and Gentile alike (I Macc. 15.22-23; Strabo, apud Jos. 

Ant. 14.7.2-3).   

 

Geography 

                                                
6 Abraham and Sarah sojourn in Egypt in Gen. 12, Abraham acquires an Egyptian concubine, Hagar, in Gen. 16, 
and, ultimately, descendants of Abraham’s grandson, Jacob, enter Egypt from Canaan to find refuge during a time of 
widespread famine in the region in Gen. 42 
7 Gruen (2004), 3; Windsor (1994), 110 
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 Because Egypt is located at the southeast coast of the Mediterranean Sea and, with its 

short land bridge, provides entry to the Red Sea, Egypt was considered the link between 

Mediterranean Europe and the Eastern world, a significance of which the Romans were aware.  

The geo-political key to Hellenistic Egypt was Alexandria, one of the largest cities in antiquity.  

Lying between Rome and the rest of Egypt and occupying the westernmost coastal region of the 

Nile Delta in Lower Egypt (northern Egypt), Alexandria derived substantial benefit from its 

position between the Mediterranean Sea and the Red Sea.  Alexandria is described as being 

shaped like a “chlamys” (a type of Greek cloak) with its long sides (around 30 stadia) facing 

bodies of water and the short sides (7-8 stadia) forming isthmuses (Strabo, Geographies XVII.8).  

The city is just south of the Island of Pharos (home to the ancient wonder, the Lighthouse of 

Alexandria) and north of Lake Mareotis into which the Nile feeds (Strabo, Geographies XVII.7).   

 

 Alexandria was an enclosed city with walls that were drawn out by Alexander and 

eventually finished under the Ptolemies, likely under Ptolemy I Soter, who is credited by Tacitus 

with establishing the temples and walls that marked the wealth of Egypt and who also began the 

construction of the great Alexandrian Lighthouse completed under Ptolemy II (Tacitus, Histories 
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IV.83.1).  It is generally interpreted that these walls still stood around the palaces and temples 

built during the Ptolemaic period when Strabo visited the city in the mid-20s BCE.8  One of its 

notable features as described by Strabo was the entry through the Canopic gate toward the east, 

which led into the Jewish Quarters.  This is likely because, by the time of Strabo, the city had 

expanded significantly beyond its original walls to accommodate a population influx (Strabo, 

Geographies XVII.6, 8, 10).9  On the southern cusp of the city, there was also a massive canal 

that brought fresh water from the Nile River and emptied into the Mediterranean Sea, just west 

of the Heptastadion – a man-made bridge which joined Alexandria with Pharos, and enclosed 

Alexandria’s Great Harbor to the west and the Eunostus Harbor to the east.  The other major 

harbor was on Lake Mareotis (Strabo, Geographies XVII.7).10 

 The future site of Alexandria was not uninhabited when Alexander first arrived.  Strabo 

claims that it was a modest settlement, a guarded trade post utilized by Pharaohs prior to its 

Hellenization.  The guards were meant to repel Greeks, considered at that time to be pirates 

threatening Egypt (Strabo, Geographies XVII.6).  Alexandria was a tactically advantageous 

position to hold in the Mediterranean and in Egypt, a status that allowed it to flourish.  The city 

was conveniently located near and had easy access to the resources west of the fertile silt-

producing mouths of the Nile.  The city was also well protected geographically: Alexandria was 

relatively elevated and was guarded by Pharos to the North on the Mediterranean and protected 

by Lake Mareotis to the South, making the position strategically defensible, while also allowing 

the city to conduct trade from both bodies of water (Strabo, Geographies XVII.6). 

                                                
8 Strabo describes the city as being enclosed, although he does not mention the walls specifically. 
9 Fraser (1972), 12; Puchstein (1890), Plan of Alexandria 
10 Puchstein (1890), Plan of Alexandria 
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 Reliable information regarding the progressive buildout of the city is rather scant: our 

knowledge of the significance of the topography and archaeology in Alexandria relies almost 

entirely on Strabo’s accounts.  When precisely the complex development of the harbor and city 

took place under the Ptolemies is unclear; therefore, it is difficult to credit the early prosperity of 

the city to an individual group.  There is virtually no uninterrupted documentation and 

description of the city and its inhabitants throughout antiquity.  We can conclude though, that 

Alexandria’s geography allowed protection for trade and movement in and out of the Great 

Harbor in Alexandria (and through Egypt) and was essential in the early development and unique 

Hellenization of the city in antiquity.11  

 As the city flourished, the people of the Graeco-Roman world and beyond came to view 

Alexandria as a land of opportunity, bustling with activity, entertainment, and scholarship 

(Herondas, Mimes I 23-6; Theocritus, Idylls XV.44-57).  Its population grew increasingly 

diverse, though, for the purpose of the present study, its inhabitants will be grouped into a few 

broad categories that lend themselves to an analysis of "identity": Greeks (Macedonian and new 

immigrants); native Egyptians; non-Greek immigrants from ethnic groups that included 

Judaeans, Persians, and Syrians among others; and slaves.12 

 

Architecture 

 The monumental architecture and landscape of the city conveyed the image of a “melting 

pot” that literary sources depict.  As a Hellenistic city, Alexandria’s Greek and Roman influences 

were instantly recognizable: Strabo describes a theater dedicated to a temple of Poseidon (the 

                                                
11 Puchstein (1890), Plan of Alexandria; Fraser (1972), 5-7 
12 However, the classification of “slaves” is not a monolithic category: there is no internal coherence like ethnicity or 
culture. 
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Poseidium), a royal lodge called the Timonium (built by Marc Antony who pursued a similar 

path to the Athenian, Timon), the Caesarium (temple dedicated to Emperor Augustus Caesar), 

and a region called the Nicopolis which hosted Augustus’ Actium games and had an 

amphitheater and hippodrome.  The city also featured a Gymnasium, a trademark of Graeco-

Roman influence.  And there were other structures given identifiably Greek and Roman names 

(Strabo, Geographies XVII.9-10).   

Greek and Roman influences were pervasive across Alexandria but by no means 

exclusively on display.  While the city's major architecture excavated or described (mostly by 

Strabo) in primary sources is primarily Graeco-Roman, there is plenty of evidence of local 

Egyptian influence.  Royal buildings, smaller temples, and shrines as well as gardens dedicated 

to the Ptolemy succession signal Egyptian influence.  Strabo mentions the tomb complex of 

Alexander (built by Ptolemy I) and the tombs of the Ptolemies in the burial place of the royal 

kings in the Sema, as they received Egyptian burial and were put in gold sarcophagi.13  The 

structures around Alexander’s mausoleum are also described by Lucan as even having pyramidal 

structures (Lucan, Pharsalia 8.694-7).14  On Pharos, a burial place ascribed to the late Ptolemaic 

period also included many Egyptianizing elements with decorations that reflect the interests of 

the native Egyptian population.15 

 The only excavated temple in Alexandria, the Serapeum, found in the southern part of the 

city, has a Ptolemaic sanctuary.  There are other Imperial columns and construction dedicated to 

individuals like Diocletian and Pompey, but beneath these are foundation plaques (of different 

material), built in a traditional Egyptian manner.  The plaques dedicate the temple to Sarapis (a 

                                                
13 Chugg (2003), 77 
14 Chugg (2003), 81 on Pharsalia 8.694-7 (trans. the author) 
15 Venit (1988), 87-90 
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deity embodying a synthesis of Greek and Egyptian beliefs) from a Ptolemaic King and are 

written in Greek and Egyptian hieroglyphs.  The Ptolemaic sanctuary includes dedications to Isis 

(Egyptian moon goddess) and Harpocrates (Greek god of silence) in other parts as well (Strabo, 

Geographies XVII.17, 23).16   

Jewish or Judaean presence in Alexandria can be discerned most clearly through the 

archaeological evidence of synagogues.  And the very perseverance of Egyptian cultural identity 

through monuments liberally dotting a Hellenized city suggests an environment that tolerated, 

and to an extent accommodated, some non-Hellenistic elements.  While Greek had become the 

official language by the time Octavian (the future Emperor Augustus) conquered Egypt, and 

though Alexander brought Hellenized religion to Egypt during his conquests hundreds of years 

before, the Egyptian writing system, language, architecture, and religious rituals still retained a 

place in Alexandria.  The same religious-cultural leniency manifested in the Hellenist identity 

that took root in Alexandria allowed for a coexistence and integration with Judaism to the point 

where Judaeans could become Hellenized in their lifestyle rituals while remaining monotheists.   

 

Judaean/Jewish Alexandria 

 When studying the Judaean presence in Alexandria, it is useful to consider the city’s five 

large district divisions, or klimata: A, B, Γ, ∆, E (Philo, Flacc. 55).  Information about these 

klimata is rather scarce but found in some papyrological evidence from the Ptolemaic period.  

The Delta quarter, which Josephus claims was established by successors of Alexander and which 

Strabo describes as representing a large part of Alexandria, was home to the Jewish population 

and is easily the best-known of the klimata through writings by Josephus and Philo (Jos., War 

                                                
16 McKenzie (2004), 74 
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18.7; Strabo, apud Jos., Ant. 14.7).  Commenting on the Jewish quarter in his histories, Josephus 

mentions that Apion located this quarter in a harbor-less area near the walls of the city to the 

east, but on the inner side, empty of important public buildings (Jos., Apion II.4).  Foreign 

communities within Egyptian generally lived together within certain sections of cities or towns; 

the small ethnic groups of Alexandria likely gathered in distinct neighborhoods.  Judaeans in 

Alexandria seemed to have followed this customary practice; however, their situation appears to 

be one of privilege.  Jews amassed to such an extent that a large sub-division of Alexandria was 

almost entirely dedicated to their residences and interests (Jos., Ant. 14.7; Jos., Apion II.4).  

Royal favor was extended to the Jews’ synagogues, which were granted asyla, a formal status of 

asylum and official approval often associated with pagan temples.  Jewish loyalty to the 

Ptolemies and Hellenism and approval of the Jewish tradition by the Ptolemies implies at least 

some form of cooperation and symbiosis.17 

 

The Geo-Politics of Alexandrian Jews 

 It is widely accepted that the Jewish community of Alexandria was rather autonomous 

under the Ptolemies and even during the Roman period (although to a lesser extent), a situation 

that Josephus declares was granted to the Jewish Alexandrian population by the Ptolemies out of 

esteem.  The area set aside for them had its own Jewish Ethnarch, who, in the manner of a 

magistrate, presided over a community court to settle contracts, disputes, and ordinances among 

Judaeans.  Later, under Emperor Augustus, this position was transformed into a council of elders, 

or Gerousia, a very Greek-like structure of governing that spreads power from an individual to 

an assembly (Philo, Flacc. 74).  There is even clear evidence of a dedicated Jewish notarial 

                                                
17 Gruen (2004), 69; Modrzejewski (1997), 82 
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office found in an Augustan papyrus.18  By occupying its own separate community within 

Alexandria (at least during the Later Ptolemaic period), the Judaeans in Alexandria were able to 

conduct their own religious ceremonies and regulate their own civil affairs.   

 This does not, however, mean that Judaeans were isolated in the Ptolemaic period or very 

early in the Roman Period before Emperor Gaius Caligula.  The Delta klimata did not have any 

enforced isolation, nor were the Judaeans restricted to this region prior to the riots of 38 CE.  

Philo mentions that Jewish dwellings, and even a few synagogues, were scattered about the city 

of Alexandria or were near the city; for example, there is a synagogue in Schedia, about 20 miles 

from Alexandria, notably dedicated to Ptolemy III Euergetes in the late 3rd century BCE.19  Not 

many barriers seem to have existed that would have prevented Jewish engagement in the social 

and economic world of Ptolemaic Alexandria: Jews shared a variety of occupations in trade, 

agriculture, business, and even government at various levels of the Hellenistic administration in 

Egypt.20 

 

The Nomenclature of Identity 

 While the population of Alexandria was ethnically diverse, residency in Alexandria did 

not automatically merit citizenship.  As in other poleis, citizenship was reserved for a subset of 

the population, whether ethnically Greek, Egyptian or Judaean.  And how would the Alexandrian 

title or closeness to being Alexandrian be a determining factor of status?  The “full” official 

designation of Alexandrian citizenship was assigned to male Alexandrians by demotic title.  It is 

unclear when Alexandrian demotics were established, but papyrus records from the first half of 

                                                
18 Fraser (1972), 56 
19 Griffiths (1987), 3; Alston (1997), 170-171 
20 Gruen (2004), 68 
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the 3rd century BCE ordain that declarations at law must be accompanied by demotic – and 

demotic references appear in texts from that period.21  A demotic title generally derives from the 

names of gods, heroes, or the names of individuals from royal houses (i.e., Athena or Helen).  

This followed the general practice of the Greeks.  The Alexandrian demotic was the hallmark of 

citizens in the same way as it was in Athens or elsewhere in the Greek world.  Possession of 

citizenship was determined by whether one was part of a deme (a practice related to Greek 

mythology) and belonging to a tribe or dynasty.22 

 "Full" citizens (demesmen) were neither a majority of the population of Alexandria nor 

were they the only privileged group and the only group that could consider themselves to be 

Alexandrian.  While demesmen were among the highest in status in Alexandria (alongside 

Alexander's distinguished class of Macedonians, as described by Josephus), being known as an 

"Alexandrian" during the Ptolemaic period, even when not accompanied by the demotic title, 

also afforded higher privileges, although inferior to the demesmen (Jos., Apion II.4).  This 

reference to ethno-geographic background accompanied the names of Greeks in the middle and 

upper class during the Ptolemaic period (beginning in the 3rd or 2nd century BCE) in inscriptions 

and Alexandrian dedications.23  This class of people remained outside of the body of hereditary 

demesmen but possessed the right to refer to themselves as "Alexandrians'' and to hold office.24 

 During the Ptolemaic period, non-Greek foreigners who were part of the Hellenized 

world, including the Judaeans (among many other foreign ethnics), could be described as 

Alexandrian -– but in a qualified manner.  Their names were accompanied by the term “of the 

epigone.” Although the exact meaning of the phrase is unclear, it connoted a sort of probationary 

                                                
21 Fraser (1972), 43; Bowman (1992), 108 
22 Bowman (1992), 114-115 
23 Bowman (1992), 114; Fraser (1972), 48-49 
24 Bowman (1992), 114-115; Fraser (1972), 49 
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or prospective citizenship status, and those so designated were relegated to the outer circle of 

“Alexandrian” status until ultimately attaining full citizenship.  As “pure” Greeks in Alexandria 

dwindled with the passage of time, a growing element of Greeks (many of whom were Greek 

Egyptian) fell outside the privileged class of Alexandrians.  Egyptians, unlike demesmen, or 

foreign residents of Alexandria who would be known by their Greek city or foreign ethnic, 

typically assimilated with the lower elements of the Greek population; they generally lacked 

status, although were still protected by private laws in Alexandria. 25 

 The status of Judaeans in the late Ptolemaic period is somewhat vague in historical 

literature.  Josephus, who wrote at a time when the status of Judaeans in Alexandria was under 

attack in the early Roman period (although after the riots of 38 CE) and is widely acknowledged 

to occasionally stretch the truth in his accounts, mentions that Jews in Alexandria had the same 

privileges as the Macedonians (bestowed by Alexander), which would suggest that Judaeans 

were a privileged class of Alexandria citizens (Jos., Apion II.4).  But such an advantaged status 

for Jews is not mentioned by other Greek and Roman historians.  It is difficult to corroborate 

Josephus’ assertion or find any historical foundation for this claim.   

In the earlier Ptolemaic period, Jews shared a civic status similar to those of other 

military colonists.  Ptolemy I Soter in his Letter of Aristeas discusses how he paid Jewish 

captives higher wages than usual in his army and put Jews in charge of garrisons.  His successor, 

Ptolemy II Philadelphus was known to have improved the position of Jews in Egypt (Aristeas, 

36).  Per the Third Book of Maccabees, because the Judaeans did not worship the Greek gods 

(and thus participate fully in the civil religion), Ptolemy IV Philopator initially attempted to 

reduce the Judaeans’ class standing, possibly to a status of servitude, or, perhaps more likely, 

                                                
25 Fraser (1972), 50-51, 54; Bowman (1992), 114 
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from the status of Greeks to that of the Egyptian class.  After the “miracle in the hippodrome” of 

Alexandria, Ptolemy IV freed the Jews and registered them for the laographia, the census during 

the Ptolemaic period.26  Under Roman rule in Egypt, specifically around the time of Nero, the 

laographia was responsible for finding those who would be liable for the Roman “poll tax.”27 

 Strabo describes how, during the Romanization of Alexandria, Judaeans occupied a 

somewhat esteemed position within Alexandria, played a significant role in the public domain, 

and had their own semi-autonomous quarter of the city.  While likely only some Judaeans 

possessed citizenship – and they very likely were not demesmen – other Judaeans presumably 

could have acquired Alexandrian citizenship.28  Judaeans may not have been settled in Egypt by 

Alexander, but they did acquire, what would be considered at the time (by Hellenes), a 

“superior” Greek culture when compared to their Egyptian and many other non-Greek 

counterparts.  As a result, the Judaeans were regarded to be on a higher cultural level than the 

Egyptians.  Jewish-Greek literature that extends as far back as the 3rd and 2nd centuries BCE 

confirms this.  Though the Judaeans remained steadfastly separate from the other populations, 

including Greeks, and kept intermarriage between Jews and other groups to a minimum, the 

necessity to Hellenize and learn Greek to occupy and advance social position in Alexandria 

furthered the rise of Jewish Hellenism in Alexandria.29 

 Alexandria was a very active and diverse city.  The general mixing of the population 

made it difficult for unadulterated Hellenism to achieve complete dominance, despite the 

widespread perception that Greek culture was superior.  This allowed the Judaeans to carve out 

for themselves a significant niche within the Alexandrian population.  Though Judaeans 
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historically were grouped as a non-Greek population in Egypt, they were able to obtain a 

comfortable status as Alexandrians, or at least, close to Alexandrian status.  Judaeans were a 

privileged, middle group in this regard, distinct from the rest of the Alexandrian population.  

They could freely move throughout the city, but still occupied a separate quarter and rarely 

intermarried with other groups.  Biblical prohibition was likely a driving factor in this behavior.  

The Judaeans gained social privileges as Greeks, yet for centuries continued to maintain a strictly 

Jewish ethnic integrity.  Despite the near-Greek and Alexandrian status that the Judaeans 

attained, it was difficult for other ethnic groups in the city to view the Judaean Alexandrians as 

Hellenes.  And this may have fostered the anti-Judaean current in Alexandria that unfolded both 

within the lower Egyptian class and among the privileged Greek-Alexandrians.  This antipathy 

then rapidly grew under Roman rule in Alexandria, so much so that, in 38 CE, under the reign of 

Emperor Gaius Caligula, Alexandrian riots took place that targeted the Judaean Alexandrians.   

 Was the Judaean insistence on being part of the Alexandrian class to blame for growing 

antisemitism?  Was it too much for other groups that did not consider the Judaeans to be Greek?  

The critical issue, however, is that the Judaean population did not simply acquire Greekness as a 

means to establish a position in Alexandria.  The cultural identity of the Judaeans was heavily 

intertwined with what it means to be a Hellene.  Despite not worshipping the same pagan gods as 

the Greeks and Romans, the Judaeans viewed themselves as a Hellenized people.  Greek culture 

was an essential part of their intersectional identity.  Thus, the growth of anti-Judaean sentiment 

in Alexandria both stirred fears within the Judaean population for their physical safety and sowed 

confusion regarding their very identity, exacerbated by a sudden targeting of Judaeans in laws 

advanced under the Roman rulership of Egypt.  
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Chapter 2 

Judaic Hellenism: Intersectional Identity 

 To analyze the phenomenon of Judaic Hellenism, it is important to examine what it 

meant to be considered a Judaean or a Jew and what it meant to be a Hellene or a Greek.  This is 

essential to understanding the existence of the intersectional identity of the Alexandrian 

Judaeans, who considered themselves to be Hellenized, but ultimately were not deemed Greek 

during the beginning of the Roman period both by law and socially by the Greek and Egyptian 

classes of the city.  For the Alexandrian Judaeans, the religious-ethnic identity of the Jewish 

people also allowed them to be culturally Greek, creating room for Judaic Hellenism. 

 

Ethnic Identity 

 First, the challenges of nomenclature must be addressed.  Notwithstanding Judaism’s 

positioning as a religion in the modern period, historically, the Jews have constituted an ethnic 

group, sharing not only the religion of Judaism but also ties to their ancestral homeland of 

Judaea.  Thus, in antiquity, the terms “Jew” and “Jewish” are seemingly interchangeable with the 

term, “Judaean,” and the inherent tie of the religion of Judaism to the territory (and aspirational 

nation) of Judaea makes the religion inseparable from Judaean ethnicity.  To be a Jew or a 

Judaean meant to be a member of the “tribe of Judah.”30  Many of the secondary historians who 

have covered the era in consideration will translate the Greek Ioudaioi to Jew and Judaean 

interchangeably, and I do the same throughout this paper.  However, there is a slight difference 

between the two meanings of the translation, even as the identities of Jew and Judaean 
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overwhelmingly intertwine and virtually all who were Judaean would have been considered 

Jewish by the Hellenistic period.31 

 To be a Judaean is to be associated with the Judaean homeland of Judaea – capital city, 

Jerusalem.  This would have applied to the people who lived in Judaea and their descendants.  

Thus, without historical context and an eventual inseparable connection with Judaism, Judaean 

would be an exclusively ethnic or geographic term.  Many historians before the Hellenistic 

period likely would have intended the term in this fashion, where Ioudaioi would have been used 

distinctly from a religious context.32  Even during the Roman period, the reference to Ioudaioi 

was routinely used by Josephus to refer to Judaean ethnicity, not Judaism.  Thus, Judaean is 

more a reference to said person’s ancestral homeland, similar to a Greek person’s ethnos, and in 

this sense, is more an ethnic-geographic term than a purely ethnic label.  In this regard, Ioudaioi 

is like Egyptian, which is a reference to both ethnic and geographic identity, although some 

historians may focus more on the ethnic compared to the geographic connotation (or vice versa) 

of Ioudaioi when translated as “Judaean.”33  After all, someone considered Judaean may have 

never even set foot in the land of Judaea.  In this case, a Judaean reference would presumably 

lean heavily toward its ethnic meaning, as many Judaeans lived in diaspora (and diaspora culture 

is heavily ingrained into the Judaean and Jewish culture).  It is also possible for tribes allied at 

times with and geographically near the Judaeans and the Judaean state to be broadly classified as 

Judaean.  This introduces a political context to the Judaean identity: Josephus mentions that after 

the conquest of Idumaea, the Idumaeans were then aggregated into the category, Judaeans, 

despite not ethnically or geographically being Judaean (Jos., Ant. 12.9.1). 
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 For most of the Alexandrian Judaeans (Jews) who descended from those who had 

emigrated from Judaea but had never lived in Judaea themselves, the diasporic ethnic reference 

would seem to apply.  A factional denotation may also apply to the Alexandrian Judaeans: some 

ethnically non-Judaean people may have been classified as part of the Judaean contingent within 

the Ptolemaic army, and thus, at least from this context, may have been labeled as Judaeans.  The 

evidence for this "administrative" identity is somewhat ambiguous but plausible.34  Despite 

essentially being Alexandrians (or perhaps, similarly, from another city within the Greek and 

Roman world) as a function of birth, the Judaeans of successive generations remained grouped 

into a Judaean ethnicity.  Strabo mentions, “these Jews are already gotten into all cities; and ’tis 

hard to find a place in the habitable earth that hath not admitted this tribe of men, and is not 

possessed by it” (Strabo, apud Jos., Ant. 14.7.2).  In the Letter of Aristeas, Ptolemy Philadelphus 

wished to bestow gifts upon “all the Judaeans in the civilized world and their descendants'' 

(Aristeas, 38).   

 And Judaeans were also aware of their ethnic connection to other Judaeans in the 

diaspora: Josephus, when discussing an edict of Claudius, references Judaeans located 

throughout the empire under the Romans (Jos., Ant., 14.5.3).  The evidence for ethnically 

defining the identity of Judaean associations is furthered as well by the fact that the overseer and 

political leader of the Judaeans in Alexandria, prior to the Gerousia, was the ethnarch, or the 

leader over a common ethnic group. 

 

Religious Identity 
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 The Judaean communities across the Graeco-Roman world likely initially defined 

themselves by ethnic associations that applied as well to their descendants.  But, over time, they 

would also identify and be defined religiously by their common “philosophy” (monotheism) and 

ritual practices, including worshipping the God of the Judaeans whose temple was in Jerusalem.  

Although the exact progression from ethnic to ethnic-religious identity is somewhat vague in the 

Judaean communities of the Graeco-Roman world, some historians of early Judaism, like Shaye 

Cohen, argue that the identity convergence (where Judaean and Jewish translations of Ioudaios 

would be almost synonymous) began in the 2nd century B.C.E.  During the early imperial Roman 

period in the Egyptian province, a center of a diaspora Judaean community, such as the one in 

Alexandria, was the synagogue.35  Thus, by the time period on which we are focused, the 

Alexandrian Judaean community was evidently an ethnoreligious association.  

 

Hellenic Judaism 

 It can be readily understood how other groups in Alexandria would not consider the 

Judaeans to be Hellenes or "full" Alexandrians.  After all, it was the Greek-speaking, Hellenistic 

Jews who had also chosen to separate the Ioudaios from the goyim/ethne (Jew from non-Jew, 

people of Judaea and Israel from those of other nations) in literature from the first and second 

century BCE in the First and Second Books of Maccabees.  The Maccabean Revolt (the success 

of which is celebrated by Jews as the holiday of Chanukah) was a war against the Greeks, 

imposed Hellenization, and a Jewish faction of extreme Hellenizers.  These antagonists, during 

the reign of Antiochus III, attempted to forcibly Hellenize the Jewish capital city of Jerusalem 

during the 2nd century BCE.   
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 Despite emerging in a context of militarily resisting Greek domination, especially 

regarding religious traditions, the Judaean Maccabees portrayed were themselves Hellenized to 

an extent, selectively embracing elements of Hellenism: speaking and writing in Greek, 

emulating many of the practices and institutions of the Greeks, intellectuals among them 

absorbing Greek philosophy and literature, and even translating the Torah into Greek (3rd century 

BCE).  The Hasmonean dynasty, descendants of the Maccabees, who went on to rule Judaea 

(140-37 BCE), minted coins in Greek, built Greek-influenced monumental tombs, and adopted 

Greek names and epithets, such as "Aristobulus the Philhellene.”36 

 Philo and Josephus routinely discussed the Judaeans and the Gentiles as two separate 

groups.  But Philo also acknowledged that while the Jews may not be considered “fully Greek,” 

they also did not fall into the category of “barbarians” (i.e., the non-Greeks), as the Judaean 

identity is not a binary ethnic relation.  While perhaps this is not unique to the Judaean identity, it 

distinguishes a diasporic one, an orphan identity that the Judaean people adopted, and that people 

of other nations did not.  When Philo described the separation of Jew and non-Jew in Alexandria, 

he explicitly intended to differentiate the Judaeans from the native Egyptians, not the Judaeans 

from the Greeks.  Philo maintained the dichotomy of Greeks and barbarians but extended the 

exception to this rule to the Judaeans. 37  Josephus, like Philo, made distinctions between Jew and 

non-Jew, advancing the idea of Jews as an anomaly to the Greek (and Roman) – Barbarian 

classification dichotomy.  However, Josephus differed from Philo in his distinction of Jew and 

non-Jew, by separating the ethne from the Hellenes, and thus did not place them in opposition to 

the Judaeans.38   
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It is also important to consider the language of the Jewish writers: Philo, Josephus and 

even the authors of the Books of Maccabees (which positions Jews against Greek antagonists) all 

wrote in Greek and were clearly schooled in Greek language and culture, as Greek was the 

language of the educated classes.39  For the Judaean people, their special ethnoreligious identity 

made room for them to regard themselves as Hellenized people. 

 This may raise concerns about what it meant to be Hellenized, and how it was possible 

for the Alexandrian Judaeans to be Hellenized people, without being considered Greek by others 

and while, at best, occupying some near-Greek subcategory.  As we know, the phenomenon of 

Hellenism and cultural Hellenization, while directly related to being Greek, was not necessarily 

inseparable from the Greeks.  Hellenism derives from the development of Greek culture and its 

mixing with native Near East culture but was not exclusive to the Greeks, nor was Hellenism 

only spread by the Greeks.  In fact, the Macedonians, themselves Hellenized but not actually 

Greek, were primarily responsible for the aggressive propagation of Hellenism, as demonstrated 

in the founding of Alexandria.  It was possible to become a Hellene through education and 

culture, not exclusively through inheriting Greekness by birth.  The measure of Greekness, in 

this sense, related to how much of the Hellenistic culture a group or nation of people adopted.   

 The Ptolemaic period marked significant Hellenization across Egypt, but if we consider 

the Alexandrian poleis, the native Egyptians were far from the most Hellenized group.  Thus, 

when during the Ptolemaic period a class system evolved in Alexandria that centered on 

prioritizing privilege around the Greek classes, the more Hellenized groups, like the Judaeans, 

gained more advantage than the native Egyptians.  But how did the Judaeans become relatively 

more Hellenized than their native Egyptian contemporaries?  Egyptian religion (without 
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oversimplifying the many different forms of religion and cult in Egyptian culture in this period) 

was, at face value, less at odds with Greek paganism than the monotheism widely held at the 

time by Judaeans.  To pagans, paganism’s diverse religious beliefs and practices of polytheism 

allowed for the traditional Egyptian zoomorphic gods to be worshipped with their traditional 

rights (even under the Romans), as it was possible to find similarities between gods and 

mythology within each pantheon’s wide array and find ways to link the two religions.  Herodotus 

even equates certain Greek gods with Egyptian gods in his Histories, such as Osiris and 

Dionysus (Herodotus, Histories 2.42.2).40  While the central tenets of Judaism position it in 

direct opposition to paganism, brooking no compromise, the diasporic identity of the Judaeans in 

Alexandria allowed Hellenism to penetrate their culture to an extent that it did not as easily 

permeate the world of the native Egyptians of Alexandria.  Both Greek and Jewish cultures are 

defined by great migrations, albeit that of the Greeks a function of their colonization of 

indigenous peoples throughout the region while the Judaeans mostly migrated out of catastrophe 

and deportation (although there were also voluntary migrations).  However, the Judaeans still 

participated in Greek colonization (during Alexander’s conquests) and occupied a large and 

active presence within Greek immigrant communities, such as the one that formed in Alexandria 

(Philo, Leg. 280-282).41  The Judaeans maintained their loyalty to Jerusalem as their metropolis 

(motherland), but also to the Greek cities they migrated to as their patrides (fatherland).  The 

history and perception of the Jewish diaspora are integrally intertwined with this sort of "Greek 

diaspora" (Philo, Flacc. 46; Philo, Leg. 280-282). 

 Judaism during the Hellenistic period, and especially in Hellenized Alexandria, could be 

seen as a hybrid culture.  Because of their diasporic identity, Jews in the Greek world went 
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through acculturation processes, internalizing the qualities of the Hellenes and recalibrating 

elements of the Judaean lifestyle to imitate certain Hellenistic practices.  Across the Graeco-

Roman world, most Jews lived lives not outwardly very different from pagans, even participating 

in the pagan festivals of their respective cities.42  For example, in Alexandria, Jews were 

comfortable respecting the Ptolemaic rulership by dedicating synagogues to King Ptolemy and 

his family (which parallels pagan dedications) while also dedicating synagogues to their Jewish 

God, using Greek alongside Hebrew while worshipping in synagogues.43   

 Prior to Alexander’s conquests, the philosopher Isocrates said, “[Athens] has made the 

name of the Greeks to seem to be no more of genos [race and breed] but of thought, so that those 

who share our paideusis [education] more than those who share a common nature, are to be 

Hellenes” (Isocrates, Panegyricus 50).44  Herodotus posited that that kinship, common language, 

devotion to the Greek pantheon, and commitment to a Hellenized lifestyle were the qualities that 

held the Greeks together (Herodotus, Histories 8.144.2).  Three of these qualities are not 

inherited by blood.  For the most part, Greekness is essentially transferrable, an educational 

process.  The Judaeans of Alexandria satisfied two of the three acquired qualities: speaking 

Greek and following a Hellenized cultural routine (dress, customs, values, etc.).  And while 

generally, the Judaeans maintained the religious practices of Judaism and, in Alexandria, had an 

ethnarch to oversee their community activities, the rulers over the state (whether Ptolemies or 

Romans) were still seen by the Judaeans as representing cultural ideals and political authority.  

Rabbinic figures retained sway over Jewish communities, and synagogues were still central 
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constructs for the community, but Judaeans (while not being fully Greek) lived Graeco-Roman 

lives and “compartmentalized their Judaism.”45 

 Judaism and Hellenism have similar concepts of acquired identity: Judaism is not only an 

inherited religion but one that one may embrace through conversion.  In this latter sense, one can 

become accepted as Jewish by committing to follow its religious ideals and practices – not unlike 

how if one embraces Hellenistic thought and resolves themselves to a Hellenized lifestyle, one 

could be considered a Hellene.  There is no requirement for a practitioner of Judaism to be from 

Judaea or be ethnically Judaean.  But like the merit within Hellenism of being a Hellene, Judaean 

ancestry is of no small importance, as this also defines one’s Jewish identity within Judaism.  To 

Philo, assigning Judaism by mere birthright is not sufficient; similarly, Herodotus and Isocrates 

stress that practicing Hellenism is important for being fully Hellenized (Philo, Leg. 210).   

 

Greek Education and Social Class 

 In Alexandria and throughout the Greek world, practicing Hellenistic culture could be 

learned through gymnasia (a vital Greek institution and community center where young men 

would learn and physically train), libraries (such as the Great Library of Alexandria), and other 

educational institutions.  The gymnasia in Greek cities were reserved for male citizens and 

distinguished foreigners.  Given the status of the Judaeans in Alexandria during the late 

Ptolemaic period, either as near-citizens or privileged non-Greeks, elite Judaeans may have been 

included in the gymnasia.  Philo himself was likely educated in the Alexandrian gymnasium.46  

We do know that some Jews were admitted to the gymnasium in Cyrene, Libya, another Greek 

city.  And at the very least, if not in the gymnasium, Hellenized educated Judaeans likely would 

                                                
45 Miller (2007), 338 
46 Weitzman (2017), 225 



 30 

have learned in a Greek model (and learned Greek), even within the Rabbinic system of 

instruction.47   

  The limiting factor that prevented Jews from fully achieving "acquired Greekness,'' then, 

is evidently that Jews do not worship the Greek pantheon.  However, this does not necessarily 

mean that Judaism was not Hellenized.  Many practices of post-Hellenistic Judaism reflect the 

Hellenization of Judaea in the late 2nd century BCE and the Greek concept of practicing your 

identity.  The new forms of piety can be found in archaeological evidence from the late 

Hasmonean period in Judaea: two key examples are the mikveh, a ritual bath (the earliest is 

found in Jericho dated to around 125 BCE) and tefillin, phylacteries containing biblical text worn 

during prayer (found among the Dead Sea Scrolls from around the 2nd or 1st century BCE).  

Neither of these items has been traced prior to the Hasmonean period.48  Both are consistent with 

the Greek concept of identity in that they reflect ritual practice and demonstrate effort and 

commitment to religious observance.  Additionally, they parallel Greek practices: the mikveh 

equates to the Greek baths introduced to Judaea during Hellenization, and tefillin are often 

compared to amulets used during worship or to the fastening of Homeric text to oneself as a 

talisman from the Hellenistic-Roman world.49  Even the Greek translation of the Torah shows 

traces of Hellenizing tendency, as every translation is, to some extent, an interpretation, and 

these interpretations would have had Greek coloring.50 

 Judaean identity was not static and, indeed, seems to have been constantly in the process 

of redefinition, further shaped as a diasporic, ethnoreligious association by dominant surrounding 

cultures (and individuation).  During the Hellenistic period, and this was the case in late-
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Ptolemaic Alexandria, Judaean identity could be reformed and become more Hellenized because 

the diasporic population of Jews acclimated to the culture of the ruling Hellenes.  Judaeans 

becoming Greek was within the realm of possibility because Hellenization, in theory, did not 

discriminate by ethnicity or nationality.  All people who committed themselves to a Hellenized 

way of life could essentially be Hellene.  This was likely easier for Judaeans than for the native 

Egyptians because Judaeans immigrated to Alexandria (and many were already relatively 

Hellenized) and had a flexible diasporic identity, whereas the more populous Egyptians would 

have had to change a national and geographic identity to adjust to a way of life imposed by the 

Greeks.51  And, because in Alexandria Greek culture did not fully dominate (instead, existing 

alongside Egyptian influences), the Judaeans could stand out as being more Greek than some, 

while occupying a "middle ground" of Greekness.  Even the separating factor of religion that put 

Judaism at odds with paganism did not necessarily put Judaism at odds with Hellenism.  The 

religious identity of Judaeans was still Hellenized in how it was acquired and in its ritual 

practice, and in this way, this phase of Jewish tradition was essentially a monotheistic Hellenism 

or at least the groundwork for it, which was further developed into the Rabbinic period in the 

2ndcentury CE.52  There is descriptive evidence that some Judaeans sought to moderate, 

minimize, and, in essence, subordinate their religious practices in order to take on a greater role 

in Hellenistic culture and education.53  And, Judaism, as practiced, already included elements of 

Hellenistic culture, further enabling Jewish-Hellenism to flourish in Alexandria. 
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Chapter 3 

Riots and Jewish Identity Crisis 

 In 38 CE, during the rule of Emperor Gaius (Caligula) and under the prefecture of Aulus 

Avilius Flaccus (who began as prefect in 32-33 CE under his close associate, Emperor Tiberius), 

violent tensions arose in Alexandria between Jewish and Greek populations.54  Jews were 

subjected to horrifying indignities, including physical attacks and beatings, acts of torture, and 

murder by the non-Jewish population of Alexandria.  Jewish homes were burned, shops looted, 

and synagogues destroyed (Philo, Flacc. 65-96; Leg. 127-134). 

 

Events of the Riots 

 According to Philo, who witnessed the riots, the earlier years under Flaccus were 

relatively calm.  Flaccus was well acquainted with Egypt's affairs, understood the diverse 

character of its society, and was effective in maintaining law and order (Philo, Flacc. 1-6).  

However, after Tiberius died in 37 CE, Flaccus allied himself with members of the Alexandrian 

community (notably, Dionysios, Lampon, and Isidoros) who encouraged the prefect to act 

against Jewish Alexandrians (Philo, Flacc. 6-24).55  Flaccus’ shift in attitude can be traced to 

when he subtly turned against Jewish litigants at his tribunal, but it more fully manifested itself 

when he allowed violent actions against and ghettoization of the Alexandrian Jews in 38 CE 

(Philo, Flacc. 20-24). 

 The catalyst behind this violent course was the arrival of Agrippa I in Alexandria en route 

from Rome to the kingdom that he had inherited from Herod by order of Caligula.  Agrippa was 

disdained by the anti-Jewish Greek population for his role as king of the Jews, a title he earned 
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for his position as King of Judaea and his commitment to Judaism.  When the Greeks, 

accordingly, openly mocked Agrippa, Flaccus demonstrated a lack of resolve to curb the outburst 

(Philo, Flacc. 25-40).  Instead, the prefect authorized the installation of statues of Gaius in 

synagogues and deprived Jews of civic and political privileges by labeling them as foreigners 

within the city of Alexandria.  This designation provided cover for mobs in Alexandria to loot 

homes and businesses of Jews, and justification to gather the dispersed collection of Jewish 

residents of Alexandria into a small sector of the Delta quarter of the city, or even to drive the 

Jews out of the city entirely (Philo, Flacc. 53-64; Jos., Apion II.33-5).56  Philo describes 

additional violence against the Jews: stoning, beating and clubbing, razing of homes with 

families trapped inside, burning of synagogues, flogging of Jewish leaders, searching of Jewish 

homes for weapons, torturing, and public executions (Philo, Flacc. 65-96).  Jews sought help 

from imperial Rome through Flaccus (who did not convey their concerns to Caligula) and 

Agrippa (who did).  Eventually, Flaccus was arrested and, ultimately, executed by the order of 

Caligula (Philo, Flacc.185-191). 

 

Causes of the Riots 

 Despite expressing concerns about Flaccus in Legatio ad Gaium, Philo believes it was 

Caligula who prioritized his own deification and “harbored an unutterable hatred for the Jews” 

(Philo, Leg. 133).57  In In Flaccum, Philo describes Flaccus less as an instigator and more as an 

acquiescent prefect who lost control over the Alexandrians, an ineffective Hellenistic-imperial 

authority.  Although Philo blames Flaccus for the humiliation of the elders in the Jewish 

Gerousia, Gruen poses that this was likely an attempt by Flaccus to demonstrate authority and 
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reassert control: “the prefect played to the crowd.”58  After all, it was Emperor Gaius’ statues 

that the Alexandrians erected in Jewish synagogues because Gaius was obsessed with his own 

divinity and it was Gaius who was "much influenced by Helicon, an Alexandrian and anti-Jewish 

influence.”59  Flaccus took advice from his Alexandrian council intending to appease imperial 

Rome and Caligula – who had already grown suspicious of Flaccus and his connection to 

Tiberius and Tiberius' grandchildren.60  The advisors of Flaccus – Isidoros, Lampon, and 

Dionysios – are all described by Philo as planners of anti-Jewish acts that were committed under 

Flaccus: "the governor became a subject, and the subjects became the governor, advancing the 

most unprofitable opinions…they became executors of all the plans which they had devised, 

treating him…as one who was only… inscribed with the title of authority" (Philo, Flacc. 18). 

 One might theorize that the violent actions against the Judaeans developed from a 

simmering resentment of Jewish privileges granted by Julius and Augustus Caesar.  Hellenistic 

Alexandrians who were concerned with the “Jewish Question” in Alexandria may have been 

envious of the position that Jews established in the new imperial Roman society of Alexandria.  

Alexandrians were not granted their own formal boule, yet Jewish Alexandrians enjoyed their 

own right to community and had their own Gerousia and ethnarch (prior to the Gerousia), 

selected by Augustus, to manage Jewish affairs, analogous to an autonomous political entity 

(Philo, Flacc. 73; Strabo, apud Jos. Ant. 14.7.2).  In the so-called “Boule-papyrus,” a Greek 

Alexandrian “expresses the wish of his Greek fellow citizens to keep the Greek community 

undefiled by any foreign influence.  Although the Jews are not explicitly named, the anti-Semitic 

background of the document is quite clear.”61   
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 This resentment of Jews also could have arisen from economic envy and class struggle, 

as "Jews were shop owners, merchants, shippers, traders, and artisans.”62  The conspicuous 

success of the Jewish community may have invited tensions with the Greek proletariat.  Despite 

being given the right by the Romans to freely practice Judaism, Hellenistic Jews felt that the 

restructuring of Egypt led to "the deterioration of their status."  Before Roman rule, Jews had 

held the status of "Hellenes," permitted to engage in the social and economic world of Ptolemaic 

Alexandria, serving in the military in large numbers and occupying various levels of Hellenistic 

administration in Egypt.  Then, rather abruptly, they were relegated to a lower foreigner status 

near the native "Egyptians.”63  Philo touches upon this idea when he described the whipping of 

the Jews in the Gerousia: the Jews' humiliation was not simply the public flogging of the Jewish 

elders in the Greek-style association, but the tool of punishment itself – cat-o’nine-tail whip, the 

same instrument used to thrash Egyptians – rather than the flat whip used to beat Greek 

Alexandrians, an existential degradation as well as physical abuse and enforcement of “outsider” 

status (Philo. Flacc. 73-80).   

 One interpretation of the Alexandrian request for a boule is that they were at least partly 

motivated to attain additional privileges to further differentiate themselves from the Jews, not 

merely to gain advantages that Greek Alexandrians felt had been unfairly bestowed on the Jews.  

This interpretation is corroborated by a letter from Emperor Claudius to the Alexandrians, in an 

attempt to resolve tensions in the region: “while restoring to the Jews the right to form a 

national-religious community, Claudius definitively puts an end to the Jewish struggle for civic 

rights in Alexandria.”  Many of these civic rights involved participation in exclusively 
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Alexandrian activities like those in the gymnasium.64  Claudius rejected the Jewish attempt to 

gain full Alexandrine citizenship but reaffirmed their privileges in “a city...not their own'' 

(CPJII.153, II.94-95). 

 If we only consider influential Greek advisors to Roman leaders in Alexandria and Rome, 

“the contest is visualized as one that pits Greeks against Jews,” a struggle over social 

privileges.65  Although Greek advisors may have benefited from the oppression of Jews in 

Alexandria, records also inform an animus toward the Jews held by Egyptian Alexandrians.  

Egyptians were at the bottom of the political and social structure, so “rights guaranteed to the 

Jews in a Hellenic community where Egyptians lacked any standing whatsoever would surely 

generate a bitterness,” and, the “vicious assaults inflicted upon the Jews in 38 … indicate a brutal 

outburst by people long oppressed and debased in their own land.”66  The Alexandrians 

participating in the riots are described by Philo as Egyptian, not Greek: “the men of Alexandria 

being ready to burst with envy and ill-will (for the Egyptian disposition is by nature a most 

jealous and envious one and inclined to look on the good fortune of others as adversity to itself), 

… filled with an ancient… innate enmity toward the Jews, … indignant at any one’s becoming a 

king of the Jews” – a leader of a despised people (Philo, Flacc. 29).  And in Legatio ad Gaium, 

the mob is chronicled as composed of worshipers of animals, a description which does not apply 

to Greeks (Philo, Leg. 132-139).  The riots that unfolded in 38 CE could well have reflected a 

release of pent-up animosities by an Egyptian population that resented the Jewish-Alexandrian 

class, which had grown to look down upon the Egyptians – without having a firmly established 
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place above Egyptians in the social hierarchy comparable to the status that Greek Alexandrians 

had under Roman imperial rule. 

 

Why Alexandria?  

 The conditions within Egypt were special, with various economic classes from differing 

cultural, religious, and ethnic backgrounds suddenly thrust into a rigid hierarchical framework 

established by a newly ascendant Roman empire.  The existence of bigotry toward Jews in some 

circles of the Greek community, either through jealousy and envy or because of a need to create 

more class distinction, does not define the riots, but cynical motives of Greek Alexandrian 

leaders likely "tapped into a...deeply-rooted embitterment that resided in the indigenous people 

of Egypt.”67  Animosity increased tension across the classes in a hierarchical social structure that 

carried over from the previous rulership and was then reinforced by Roman social and religious 

constructs that historically lacked an understanding of Jewish monotheistic practice.68  Enjoying 

some but not all civic rights and entitlements, the Jews were resented by some less privileged for 

what they had been able to achieve, and by others more advantaged for what it may have 

appeared that they had encroached upon.  A Roman emperor who instigated the social and 

religious conflict, and a prefect who could not control his people, prevented any successful 

authority over the violence, and untrustworthy, anti-Jewish advisors seemingly gave intentionally 

poor council to Flaccus to advance oppression of the Jews.69  Rome was a flawed mediator of 

these conflicts because of its rigid imperial concerns (as well as its other conflicts with Jewish 

people in the empire, such as in Judaea), so much so that additional violence erupted again in 
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Alexandria during 40 CE when Caligula erected more statues of himself in the Jewish Temple in 

Jerusalem, to the consternation of Jews in Alexandria (Philo, Leg. 203).  Resolution of tensions 

was difficult to reach under the erratic and anti-Jewish leadership (or if not intentionally anti-

Jewish, at the very least, Jewish-ignorant leadership) of Caligula that emboldened Alexandria’s 

gentile population to attack the Alexandrian Judaeans with impunity. 

 

Jewish Identity Crisis 

 The various interpretations of why the riots occurred often divide scholars and 

researchers of this period, so it is more difficult to gauge why and how the Judaeans experienced 

their identity crisis.  We cannot dismiss the claim that Alexandrian Judaeans’ crisis of identity 

could have been politically motivated.  Judaeans existed on the cusp of Alexandrian citizenry, 

and aside from social class and hierarchy, there were some legal and economic benefits for Jews 

to be Alexandrian, including gaining tax exemptions (such as the evasion of the laographia poll-

tax).  There were also some obvious motivations not to be politically aligned with the Egyptian 

classes; for instance, being lumped into a lower social class led to worse treatment (such as being 

punished more harshly for crimes) or having to pay the laographia poll tax.  This is likely why 

Philo focuses more on the aggression from the Egyptian classes than from the Greeks.  But there 

were also strong motivations related to protecting personal identity: Alexandrian Judaeans had a 

religious commitment to Judaism, and they shared an appreciation for and had immense pride in 

their Hellenized identity.  They were not simply residents of a Greek polis, because their 

diasporic identity (and the leniency of Judaism which incorporated Hellenistic practice into the 

religion) allowed the Judaeans to assimilate into Hellenized culture, adopting the Greek language 
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(even in synagogues and in the translation of the Torah), adopting a Greek system of community 

administration (the Gerousia) and customs as members of the Alexandrian populous.   

 It would be impossible, or at least very difficult, to dismiss either Jewish or Greek 

identity if one was a Hellenized Judaean in Alexandria since it was likely the only way of life 

known by many Alexandrian Judaeans.  There are many issues at hand, but it is important to 

consider that political and personal identity motivations are not mutually exclusive; put simply, 

there was a way of life that Judaeans fit into in Alexandria that spanned centuries, and, thus, did 

not require the Judaean people to have to constantly question their place, status or distinguishing 

qualities.  Jews were not under constant fear of impending doom; in fact, evidence suggests that 

the Jewish experience had been "remarkably uneventful."  Judaean Alexandrians were Jewish, 

and they were Hellenes and seemed to fare quite well as one of the middle social classes between 

the Greeks and Egyptians.70  

 

Questioning Identity: Self and Other 

 The Riots of 38 CE forced Judaeans to consider the question of their identity in a way 

that previous generations of Alexandrian Jews did not likely confront.  They were forced to 

“choose” to be either Greek (and fit in with the Romans) or Jewish (and thus move further to the 

margins).  There was no room under Roman rule for what was seen as dual allegiance, a concept 

that seemed to threaten Roman leadership – and a new metric of identity that was introduced 

along with Roman rulership.71  We know from the Jewish and Hellenistic concept of identity and 

from what Jewish scholars like Philo and Josephus wrote about when pondering their Judaic-

Hellene existence is that they did not view their identity as a strict dichotomy.  And the 
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Ptolemaic government generally did not require conformity: Judaeans had the liberty not to 

abandon their traditions.  They could just as readily opt to be more strict or "orthodox" in their 

approach to their Jewish practices and beliefs as to become more Hellenized in their identity.  It 

was only when the Roman Empire exerted its influence on the region that the rigid societal and 

governmental structure that was imposed forced Judaeans to fit into a category of people.  The 

Romans ended what was a “promising experiment initiated by the Ptolemaic monarchy,” 

heralding the decline of the Jewish diaspora in Hellenistic Egypt.72 

 It is not apparent from the available historical evidence that Judaeans in Alexandria at the 

time of the riots were given a choice to be either Jewish or Greek or had time to ponder this 

question.  In the Books of Maccabees, some Jews chose to align themselves with Greek 

Hellenizers while others sided with the Maccabees and resistors to Antiochus IV.  But, unlike the 

Greek antagonists in the Books of Maccabees, the violent aggressors in Alexandria did not grant 

Judaeans the opportunity to reflect and make a conscious choice of whether to be Greek or 

Jewish.  The riots, despite being the result of growing tension in the region, catalyzed by 

relatively new rulership, came with a suddenness that rendered them a surprise to the Jewish 

historians who documented the events.  One could argue that the Jews brought upon themselves 

consequences when they elected to remove Gaius' statues from their places of worship, or when 

they "resisted" adopting a fully pagan-Hellenized culture, but, even in such instances, there was 

no explicit peremptory demand made of the Judaean population of Alexandria nor was there a 

definitive rejection on the part of the Jews that could have been seen as an open challenge.   

Judaeans historically seem to have occupied a marginal position in Graeco-Roman 

culture: Judaeans were not seen as the lowest class but were also never truly accepted as fitting 
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in with Greeks and Romans.  Judaean practices represented the limits of what could be 

considered acceptable by Hellene standards, but not as much by Roman standards.  This position 

(at least in the Greek world) posed a double-edged sword: there was some mobility between the 

Jewish and Greek worlds, but also clearly a price to be paid for creating animosity among the 

Greek classes within the Hellenized bubble and the native Egyptian classes that remained outside 

this world.  Despite never being able to reach the apex of the imposed hierarchy, the Judaeans 

were comfortable enough with this position that they could live largely uneventful lives in 

Alexandria and consider themselves to be, at the least, among the Hellenes because of similar, 

Hellenized culture (relative to the Egyptians) and Greek education.  Under Roman rule and 

specifically during the riots, the Romans, Greeks, and Egyptians made the choice for the 

Judaeans. 

 

Who is Jewish?  Who is Hellene?  

 There is a self-conception of what it means to be Jewish.  We understand that Philo and 

Josephus had their own thoughts on Jewish identity and how it fits within the construct of 

Hellenism.  However, given that one could embrace various elements of Hellenization, how was 

Jewish designation assigned, given the complex, hybrid identity the diasporic Hellenized Jews 

had?  The answer in Alexandria was however those in power chose to define as Jews.  In this 

case, Gaius, Flaccus, and the Romans took the lead in determining Jew from Gentile, and then 

the Greeks and Egyptians, who shared animosity for the Alexandria Judaeans, followed suit.  

Surely the pagan Greeks and Romans, and then evidently, eventually Philo and Josephus, had to 

consider the question: who is more us and who is more them?   
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The Judaeans, occupying the outskirts of what it means to be a Graeco-Roman, became 

"the other" in Alexandria and were relegated toward the status of Egyptians, despite essentially 

being monotheistic Hellenists.  Philo and Josephus spoke Greek, wrote in Greek, and had a 

Greek education.  Philo lived amongst the Greeks in Alexandria during this time.  There was not 

an intellectual separation of the Judaeans and the Greeks, nor a perceived position of social 

weakness.73  The Jewish historians both argue that the Jews were more Hellene than Egyptian.  

Philo complained about the Judaeans of the Gerousia being whipped but made sure to specify 

that part of the concern was that the Judaeans were being struck with Egyptian whips instead of 

the Greek whips – because the Jews seemed to be or were close to being a sub-group within the 

overarching denomination of Greeks in Ptolemaic Egypt (Philo. Flacc. 73-80).  The Gerousia 

was also an important distinction of Greek culture integrating into the Jewish-Alexandrian 

community.  Judaeans aligned ritual practice with Hellenism and participated in social activities 

that were open to them: this is what generally mattered and determined the success of the 

acclimation of Jewish diaspora communities in the Mediterranean, regardless of religious 

belief.74  Even when Philo and Josephus did separate Judaean from Greek, it was meant to 

elevate Judaeans and their social excellence to the Hellenes.  Philo and the Judaean Alexandrian 

elite associated Jewish distinctiveness with being the best among the Hellenes, taking a 

competitive stance relative to the other elite Hellene social groups.  Hellenes determined the 

value structure, but Jewish scholars subverted Greek superiority by claiming excellence for 

themselves.75   
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Evidently, the other classes did not share these perceptions that Jews were at the level of 

the Greek-Hellene classes.  Jewish self-perception was at odds with competing views which 

painted them as political threats to the empire (Caligula), as status and economic rivals 

(Egyptians) and as problematic upstarts (Greeks).  Although Judaeans may not have been fully 

relegated to the station of the Egyptian native class, it was clear that they were on a distinctly 

lower rung relative to the Greeks when labeled as foreigners.  The attempts to Hellenize did not 

save the Judaeans from the riots of 38 CE or their social displacement under the Romans.  These 

Hellenizing efforts were seemingly successful in Ptolemaic Egypt and, in practice, yielded a 

distinctly confident Hellenic Judaism, but, ultimately, this unique amalgamation so long 

advanced by the Judaeans of Alexandria was fundamentally rejected both by society at large and 

authority, casting adrift a long-rooted community and fostering crises of identity for the Judaean 

people in Alexandria.  There were political and social (and even existential) advantages to being 

Greek that the Judaeans enjoyed and there were motivations to re-establishing the Judaean social 

position, but the Hellenization of Judaism and the Judaean people in Alexandria rendered the 

riots and ensuing class relegation an even greater crisis around recalibrating a personal identity 

around what it meant to be Judaean Alexandrian. 
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Conclusion 

 Alexandria’s vibrancy and cultural diversity in the Late Ptolemaic and Early Roman 

periods made it especially difficult for an unadulterated Greek form of Hellenism to achieve 

complete dominance, despite perhaps a general acceptance of its primacy.  These prevailing 

conditions allowed the Judaeans in Alexandria to embrace significant Hellenistic elements 

without abandoning the monotheistic beliefs that helped define their community and to carve out 

a position of relative prominence for themselves within the Alexandrian population.  Although 

Jews were historically identified as a non-Greek ethnic group in Egypt, they nevertheless 

achieved a favorable position as Alexandrians, or at least, an Alexandrian-adjacent status.  In this 

sense, Jewish Alexandrians were a privileged middle-group, different from the rest of the city's 

population.  They had free movement in the city, yet still resided in their own quarter and seldom 

intermarried with gentiles.  The Jews obtained social privileges similar to those afforded Greeks, 

but for centuries, maintained a strictly Jewish ethnic integrity.  Despite the Judaeans' near-Greek 

Alexandrian social standing, it proved difficult, even with time, for the other ethnic groups of 

Alexandria to regard the Jewish Alexandrians as Hellenes.  This may have further advanced the 

anti-Judaean sentiment in the city that formed both among the privileged Greek-Alexandrians 

and within the lower native Egyptian class.   

 However, though they did not worship the same pantheon as the Greeks, the Judaean 

Alexandrians still considered themselves a Hellenized people.  Hellenistic culture was essential 

to what we would recognize as their intersectional identity.  The proliferation of anti-Jewish 

attitudes in the city would surely have been confounding for the Jews, who saw themselves as 

well-integrated, both arousing fear among the Judaean populace for their physical wellbeing and 

undermining their very identity.  The abrupt targeting of Judaeans by Roman imperial authorities 
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in policies governing the Egyptian Province would have further intensified the anxiety and 

vulnerability of Alexandrian Jews. 

 Judaeans in Alexandria were constantly renegotiating and redefining their identity as an 

ethnoreligious, diasporic association by prevalent surrounding cultures.  In the Hellenistic period, 

diaspora Jews embraced the culture of the Hellenes, possibly because the process of 

Hellenization did not discriminate by nationality or ethnicity.  People who committed to the 

Hellenic culture could theoretically be deemed Hellene.  This would have likely been more 

difficult for the native Egyptians than for the Judaeans, as Judaeans were immigrants to 

Alexandria and Egypt (many of which were already Hellenized) and possessed a relatively 

flexible diasporic identity, while the Egyptians would have had to alter their geographic and 

national identities to acclimate to a new way of life brought forth by Hellenes.  Judaeans did not 

have national associations with or aspirations for Egypt; they did not seek to Judaize or govern 

the city.  Even the element of different religious views that put paganism in conflict with 

Judaism did not necessarily put Hellenism in conflict with Judaism.  Judaism was Hellenized in 

its ritual practices and in how it was acquired, and thus, this phase of Jewish tradition was, in 

essence, monotheistic Hellenism.  Jews even sought to moderate their religious practices to 

assume a larger role in Hellenistic traditions, and Judaism embraced elements of Hellenistic 

culture in its practices, further allowing Judaic-Hellenism to develop in Alexandria. 

Evidently, other communities and interests within Alexandria did not similarly hold the 

view that Judaeans merited the social tier of the Greek-Hellene classes.  Changes in imperial 

policy amplified the assault on the Judaeans of Alexandria.  Designated as foreigners, Judaeans 

were not necessarily relegated to the native Egyptian status but were held in a distinctly lower 

class relative to the Greeks.  Despite having determinedly earned station and status in Alexandria 
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under the Ptolemies and having gone on to create a distinctly Hellenic Judaism, Judaeans' efforts 

to Hellenize did not protect them from the riots of 38 CE or social demotion under the Romans.  

Fundamentally, the development and rooting over centuries of Judaic Hellenism in Alexandria 

and then the sudden tearing asunder of the very notion that their integrated identity had merit, 

purpose and a meaningful place in the societal order of Alexandria would have likely been an 

unrecoverable blow to senses of self, a direct assault on what a community had understood it had 

meant to be Judaean Alexandrian. 

 

Directions for Further Study 

 This study only begins to mine the complexity of this material, and it opens up multiple 

avenues of inquiry.  Perhaps the most obvious path forward would be to seek to uncover records 

of how the Alexandrian Judaeans regrouped, less with a focus on reacquisition of lost status and 

more oriented to how both secular writings and recorded religious scholarship attributed to 

descendants of this community reflect an attempt to ground or recalibrate their identity, and how 

those outside the community might have observed and reflected on ensuing developments.   

Another possible direction for further study would be to investigate how the legacy of the 

conflict in Alexandria might relate to other Jewish-Graeco-Roman conflicts in the 

Mediterranean, such as with the Jews in the Syria and Palestine Provinces of Rome (in Judaea), 

examining and comparing the states of friction that existed in Roman Egypt (especially in 

Alexandria) and Roman Judaea between the Jews and their immediate neighbors, with an 

emphasis on tensions that boiled over into violent action, such as the pogrom in Alexandria in 38 

CE and the First Jewish-Roman War in Judaea (the Great Jewish Revolt beginning in 66 CE).  It 

would be interesting to examine the extent to which the discord between the Jewish community 



 47 

and its neighbors in early Roman Egypt could also be seen as a precursor for the treatment of 

Jews and precedent for conflict elements in the Jewish-Roman War that followed.   

 At face value, many of the core themes evinced in the riots and broader violence between 

38-40 CE also existed in Judaea.  Each dealt with class struggle, fear, and envy between different 

ethnic groups occupying the same Roman territory, where tensions built up and eventually 

descended into violence, and each unfolded against a background of instability in leadership (the 

deaths of Tiberius and Agrippa).  In both cases, Romans served to mediate (as both sides sent 

embassies to the emperor and Roman military got involved) and generally sided with the Greeks, 

whose religious and ideological values fell more in line with their own.  In both Alexandria and 

Caesarea, this led to the revocation of Jewish civic rights that the resident Jews believed were 

guaranteed under the imperial rule established by Augustus.   

Eventually, the Roman emperor put an emphatic end to each conflict, although the 

reverberations would echo across Jewish populated Roman territories (or at least between Egypt 

and Judaea) and would lead to other violence.76  But whereas in Alexandria, Jews were caught 

up in class conflict, in Judaea, the root cause can be traced to Jews chafing under Greek and 

Roman occupation – precisely the national ambitions that Alexandrian Jews lacked.  Roman 

governance was also far less hostile in Egypt, where much of the damage done to the Jewish 

community can be ascribed to a disregard by the Roman authorities for unfolding conditions, 

rather than linked to the sort of aggressive oppression applied in Judaea.  And the responses of 

Jews in Egypt were far less belligerent and enduring than those taken by Jewish rebels over years 

of protracted wars.  Finally, the resolution was more diplomatic in Egypt; Gaius and (primarily) 

Claudius attempted to end hostilities through peaceful compromise, whereas Nero sent 
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Vespasian and Titus to crush the rebelling Jews, culminating in the demolition of the Second 

Temple in Jerusalem in 70 CE.77 

Despite their differences, the events of 38 and 66 CE could tell a similar, connected story.  

To a significant extent, it is possible to view the Judaean strife through the lens of the conflict in 

Alexandria.  There is substantial overlap in many of the conditions that allowed violence to 

unfold: mainly the imposition of imperial Roman social and religious culture upon pre-existing 

populations that already had their own social structures and conflicts.  And when riots ensued, 

poor Roman governance and decision-making were not able to control the violence.  It is 

impossible to view the histories of Judaism and other Ancient Mediterranean societies in 

isolation from the other.  The histories of the Jewish diaspora, despite geographical separation, 

are inherently tied together much like the Greeks and Romans tied their histories.  Because the 

Jews heavily interacted with the Greeks and Romans, Jewish Studies are intertwined with 

Classical Studies.  Thus, it would be interesting and rewarding to continue to investigate their 

stories. 

The social and cultural dynamics of Judaeans of Alexandria illustrate complicated 

minority-majority ethnic and religious dynamics that continued to be important for Jews and 

other diasporic populations for the next two millennia.  Navigating identity in the context of 

diaspora has been integral to the Jewish experience and, as a consequence, the ongoing sense of 

what it means to live with hyphenatic, hybrid, or intersectional identity, as someone who is 

Jewish and … [Hellene, German, American, etc.].  Jews have grappled with, and reflected on, 

this inescapable problem of status in philosophical, historical, and political terms, throughout the 

Classical period and continuing to the present day. 
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