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Konstantinos Spanoudakis

Icarius Jesus Christ?

Dionysiac Passion and Biblical Narrative in Nonnus’ Icarius Episode
(Dion. 47,1-264)"

Summary — In the storyline of the Icarius episode Nonnus introduces novelties which, gover-
ned by a spirit of “humorous detachment”, assimilate Icarius — the tree-planter chosen by
Dionysus to spread his drink in Attica, murdered by those whom he was supposed to benefit,
resurging post mortem to instruct his daughter — to Christ and, to a considerable extent, his
murderers to the Jewish mob killing Christ, and Erigone to Mary Magdalene. A studied mix-
ture of Dionysiac and Christian traits indicates that the episode, already in the prologue of the
epic, is conceived as a substitute passion essential for Dionysus’ translation to the sky. The
widespread tenet that Nonnus is primarily indebted to Eratosthenes’ Erigone is thus refuted.

Broadly speaking, the story of Icarius and Erigone, originally the foundation
myth of an Attic deme, is as follows: when Bacchus visited Athens as part of his
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mission to spread wine throughout the world, he was amicably entertained by
Icarius, an aged farmer, and his daughter Erigone. The god presented them with
wine and the know-how to cultivate vineyards. He also assigned them the task of
introducing viticulture into Attica. Icarius travelled around Attica, but it all went
wrong when inebriated peasants suspected his wine to be a poison — and killed
him. When Erigone, guided by Icarius’ faithful hound Maera, discovered the
body of her father, she (and Maera) committed suicide. Zeus took pity on all
three and translated them into stars.

The version of the Icarius myth in Nonnus’ Dionysiaca 47,1—-264 is often
studied as a source for reconstructing Eratosthenes of Cyrene’s Erigone, a di&
movtov ... auwountov (Longin. De subl. 33,5) but, nonetheless, almost entirely
obliterated epyllion. “[I]t would be astonishing”, wrote Adrian Hollis, “if Non-
nus’ version of Erigone ... did not owe much to the famous elegy by Eratosthe-
nes”.! Secondary sources furnish valuable help in this effort. The hypothesis of
an Eratosthenic version is provided by the scholium D to Iliad 22,29 which ends
with 1) iotopia mapd Epatoodéver, and first Maass® has shown it to be probable
that Hyginus Astr. 2,4 conflates two versions, one of which reproduces the prin-
cipal events in Eratosthenes’ account. The crucial objection to Maass’ recon-
struction is that he attributed to Nonnus’ hypothetical source more than the
available evidence would allow and more than is altogether plausible.” What can
not be attributed to Eratosthenes has, since then, been regarded as Nonnus’ own
invention either per se or as a variation of different other, including some Egyp-
tian, sources. The present essay aims at revealing a second, hitherto neglected
but nonetheless privileged source that comes into Nonnus’ treatment of the epi-
sode and the blending of Dionysiac and Christian features in it. It follows the
text passage by passage, then concludes with an essay on the wider implications
of Nonnus’ handling of the Icarius episode.

Nonnus’ departure from Eratosthenes can well be demonstrated by the aitiov
for the establishment of tragedy in Hyg. Astr. 2,4, 21,153f. Viré apparently
harking back to Eratosthenes, one verse of whose poem (fr. 22 Powell) is, in
corrupt form, cited therein: Qui [i. e. Icarus] cum sevisset vitem et diligen-
tissime administrando floridam facile fecisset, dicitur hircus in vineam se
coniecisse et quae ibi tenerrima folia videret decerpsisse [~ Erat. fr. 26 P. ap.
Suppl. SH, 49]; quo facto Icarum animo irato tulisse eumque interfecisse et
ex pelle eius utrem fecisse ac vento plenum praeligasse et in medium

I AS. Hollis, CQ 26 (1976), 145 and, likewise, E. Livrea, ZPE 106 (1995), 57 n. 6.

2 Maass 1883, 59—138. Research was then carried further by Solmsen 1947, 253f., and
especially by Merkelbach 1963, 487f. Cf. also Rosokoki 1995, 64f.; Fayant 2000, 38f.;
Accorinti 2004, 494f.

3 As noticed by Keller 1946, 94 and Solmsen 1947, 259.
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proiecisse suosque sodales circum eum saltare coegisse. ltaque Eratosthenes
ait: “Tkapol, TOO1 TpOT TEPT TPAYOV WPYNOAVTO.

Nonnus plays down this aetiological aspect of the myth and leaves out the
vengeful killing of the he-goat. The focus of his attention is shifted to the disper-
sal of Dionysus’ drink in Attica and its repercussions. Unlike other places, in
Attica this is not Dionysus’ own duty, since according to a local tradition (which
Nonnus knows to respect) Icarius performs that task. Therefore, Icarius is ab-
sorbed into the Bacchic propaganda of the poem as a minor, local Dionysus, or
an apostle and martyr of him.* It is Icarius who now has to confront the opposi-
tion Dionysus so often confronts in spreading his cult: “Der Verbreiter der gott-
lichen Pflanze setzt gewissermassen die Wanderung des Gottes fort; auf die
Einkehr des Dionysos folgt der Aufbruch des Gastgebers, der zum Stellvertreter
des Gottes wird und ebenso wie dieser freundlich oder feindlich empfangen
werden kann.” It therefore comes as no surprise, for example, that the questions
addressed to Dionysus by the Tyrian herdsman in Achill. Tat. 2,2,4/5 are taken
on by Nonnus (47,76—103) but this time addressed instead by an Athenean
peasant to Icarius. The primary approximation of Icarius and Dionysus also
carries with it the programmatic weight of Dion. 1,31-33 (discussed in section
V, infra p. 85).

Along with taking up Dionysus’ task, Icarius, it is argued, appears to assume,
in parody, some ‘Christian’ features; particularly those related to Christ’s pas-
sion and resurrection. Those around him also appear to model their thoughts and
actions on newtestamental characters. The fundamentals for such an approach
look promising: Icarius is on a mission ordered by a god who has chosen him to
disperse his drink, Schol. D I1. 22,29 kata 8¢ Tag T0od Oe0d brodnkoag mepinet v
yiv [‘his native land’], mpodaiveov v Tod Atovocov xdpiv. During his mission
Icarius faces the angry opposition of local peasants. He is murdered by his
countrymen whom he was supposed to benefit. He posthumously appears to his
daughter instructing her on how to conduct herself. Eventually, by will of a
compassionate Zeus, he (along with his daughter and dog) is translated to the
sky through his catasterism. For such an approach it is telling, although clearly
from a different perspective, that ethnic circles in search for alternative Christs
suggested Orpheus for his leading a pious life and dying a violent death, Celsus
ap. Origen C. Cels. 7,53 = Orph. fr. 1062 Bernabé ‘Opdéa &ixere, qvdpa
OLOAOYOLUEVWC 0TI XPNOGUEVOV TIVEDHOTE Kol oTOV Braiwg amobavovta.

“Ein Martyrer des neuen Dienstes”, Wilamowitz, Der Glaube der Hellenen 11, 65.

D. Flickiger-Guggenheim, Géttliche Giste. Die Einkehr von Géttern und Heroen in der
griechischen Mythologie, Bern 1984, 109. The evidence for resistence to Dionysus is
presented in: P. McGinty, HThR 71 (1978), 77/78.
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A quintessential element making possible such a conception of the episode is
the function of wine as Dionysus’ means of salvation in the Dionysiaca (7, 13f.,
85f.), and its symbolism as Christ’s spiritual message of eternal life in the Para-
phrasis: in essence, these are not far from one another. In either case, wine marks
a new era for humanity. Nonnus had worked on such a concept in his ‘Umdich-
tung’ of the wedding at Cana in Par. 2.° As Nonnus presents the episode, Christ
is invited (2,7 kA\ntog €nv obvdopmoc) to a feast (2,8 eig eirativnv) at Cana
amidst a thirsty crowd (2, 59 diporénv mapa dodta) and renders a conventionally
sweet wine (2, 12 oivov ... f1dvmdToio, 1d€og oivov 20) to a superior one (2, 53/54
vnéptepov ... / oivov). In the Dionysiaca, Icarius the Athenean is martyred for
spreading Dionysus’ wine. The verbal similarities between the two episodes are
one aspect of their resemblance: Par. 2,13 (dudidpopiiec) mavreg éyvuvwOnoav
Enaoovtépotot KuméAoig ~ Dion. 47,106/107 (dypovouotl) ENAOOLTEPOICL KUTTEA-
Moig / mavteg €BakxevOnoav — with an antithesis of helpless emptiness as against
destructive fullness; Par. 2,31 08&twv éykbuovoag audidpophiag ~ Dion. 47,42
LEONG Eykouovag dokovg; Par. 2,35 kai €ig xbowv oifomog oivov (koi odb. gig xvo.
oiv. Ludwich, “ft. recte” Livrea) ~ Dion. 47,127 kai aiBomog €i¢ xbov oivov;
Par. 2,51 Bapuvouévwy 8¢ kaprivwv ~ Dion. 47,110 mot®d &’ Efapbveto kdpon.

Then, as Icarius pours profuse fragrant wine from the skin bags into a pas-
toral krater, he spreads joy among his fellow diners, Dion. 47,73 —-75:

Ko vopiw kpntipt fodwv poov domeTov oivov
dauvouévoug Nidppaivev EMACoLTEPOIGT KUTTEANOIC
0ivodokwv Bvdecoay avartdEag xbo1v dok@v.

At the Cana wedding the initial gaiety of the table companions is succeeded
by an apprehensive despondency, unattested in the Johannine ‘Vorlage’, Par.
2,14—16 otuyvol 8¢ drhakpnTw Tapd TAoTy / oivoxdor dpnotiipeg dPakyevTolo
Tpamélng / aPpéktoig mohaunot parnv frrovro kuméMwv. This endured until
Christ turns water into wine prompting the enthusiasm of the master of the feast
(Par. 2,48f.). Obviously, Christ’s ability to take away sorrow and turn it into
joy, this time, realises itself through wine. In this connection, it is significant
that the toastmaster tells the voudiog that, unusually, he has reserved the superior
wine ‘for the last moment’, Par. 2,54 E€w¢ méhe Aoioiog dpn (for Jn 2,10 Ewg
aptt). The eschatological connotations here become apparent from the parallels
adduced by Livrea (2000, 229). This is in sharp contrast to the 6€og offered to
Christ on the cross (Jn 19,30). The Paraphrasis suggests that Nonnus, as
probably St John before him, perceived the two passages as a contrasting pair.

% See Livrea 2000, 85f.; Gigli Piccardi 2003, 515. For wine consoling or curing grief, or

redeeming sin see J. Gerbeau, ed. Dion. XVIII-XIX, Paris 1992, 64.
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I. The Death of the Tree-planter

Sources believed to be close to Eratosthenes indicate that, as is typical in
theoxenies of this kind, Icarius received wine in return for his hospitality to
Dionysus. Thus, the scholium D to Iliad 22,29 reports Eevicag 8¢ mote O Tkdpiog
Advvoov E\afev dmr’ adToD 0ivov Te kai aumélov KAfua, cf. Schol. vet. Ar.
Equit. 700a, 169, 18 Mervyn-Jones ¢pihoeviag ... ddpov, 6Tt dprAodpdvwg adToV
vnedé€aro. Hyginus Astr. 2,4, 21,149 Viré cui propter iustitiam et pietatem ex-
istimatur Liber Pater vinum et vitem et uvam tradidisse, practically amounts to
the same thing. Nonnus, as he usually does with well known accounts which he
chooses to neglect in the main texture of his narrative, puts this version in the
mouth of a secondary character, here as one of the mistaken assumptions of the
Athenean peasant praising Icarius for the novel drink, Dion. 47,99—103 (miss-
ing from Nonnus’ model, Achill. Tat. 2,2,4/5). On the contrary, in Nonnus’
account Icarius is picked out from among all citizens of Attica welcoming Dio-
nysus, because he is the person most capable for spreading viticulture, 47,34 —36:

O0dE TIC v AXOPELTOC AV TTTOMV. OOTAP O YXoipwv
Béxog é¢ Tkapiov dopov favdev, 0¢ méhev GANWY
bEPTEPOC AypOvVOUWY ETEPOTPOTTOL DEVOPLL HLTEDWV.

In doing so, Dionysus performs a search well known for its allegorical
meaning, in Christian context, from Mt 21,1 ouoia yop €otiv 1§ Baoctreior TGV
ovpavdV AvOpOTIW oikodeondT, OoTig EERMDEY dua Tpwi wodhoacdon Epydrag
€ig TOV dumer®va avTod, or, as John Chrysostom in his oration on Matthew’s
verse (In Illud: Simile est regnum caelorum patri familias PG 59,579) para-
phrased, éyw ... ovykaTéPnv Th AvOpWITOTNTL Kol TEPLEp)OoUan CNTRV EPYaTog €ig
TOV QUTTEADVA [OV.

Like Dionysus’ search, so Icarius’ outstanding ability ‘to plant new sorts of
trees’ evokes, in view of the mission he is appointed to carry out, a commonly
employed metaphor of the initiation of new members to the Christian church
figuratively imagined as a ¢uteia, ‘plantation’. This metaphor, of Jewish origin,
enjoys scriptural authority from Mt 15,13, it is employed of baptism by Paul 1
Cor. 3,6 éyw EdpOTevon, ATOADG EMOTIOEY, BAAX O O20G nOEavev and it enjoyed
frequent usage in early Christian literature, which called new converts veddurot,
‘neophytes, newly planted’ beginning with Paul 1 Tim. 3, 6. Planting and irrigat-
ing often appear as metaphors describing the missionary work of the apostles
(cf. Rom. Mel. 47180° M-Tr) and yewpydg finally came to denote the Christian
preacher, cf. Clement Strom. 7,12 épyd&letou toivov O yvwoTikOG €v Ti TOD

T ocf Lampe, Patr. Lex., 905 s. veddpvtoc B and ib. 1503 s. pvtedw 1. See J. Daniélou, Les
symboles chrétiens primitifs, Paris 1961, 33 -48.
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Kupiov aumeA@VI GuTeLwWY, KAadebwY, Gpdedwvy, Belog OVTWE LITAPXWV TV Eig
oty KaTamepuTeLUEVWY Yewpydg. EtepdTpoma, which can mean ‘various’ or
‘of a different kind’ with connotations of ‘strange’, might be a tantalising play
upon the lurking metaphor.

In compliance with his abilities, Icarius’ formulary description in the episode
is Yépwv duToepyog dhwedg (47,58. 70. 125). dutoepyodg is not an epic word. In
the Dionysiaca it is used only of Icarius. In the Paraphrasis it occurs once in
4,15/16 ¢putoepyog Toxkdf / dumerdev médov eixe of Jacob, one of the founders
of Israel,® and cf,, further, Cyllenius FGE 125, Dionys. Per. 997. It is, however,
employed outside Christianity of preachers of mystic/spiritual teachings (Nock -
Festugi¢re, Corp. herm. I, 104 n. 26) and, closer to Christianity, Philo’s treatise
on Gen. 9,6 is entitled ITept pvrovpyiag Nde. The term is commonly employed
in patristic literature of Christ or the apostles (Lampe, Patr. Lex., 1503 s.
dvtovpyodg, add Akathistos 5, 9) on the strength of Jn 15,1 éyw eiut 1§ Gumehog 1
oAnOwvn kod 6 maTp pov O yewpyodg éottv. John Chrysostom (In Illud: Simile est
regnum caelorum patri familias PG 59,579) calls the apostles To0g ddkvoug
dvTovpyovg Tiig oikovuévng and describes Christ in similar terms, Hom. 11,5, in
Rom. PG 60,491 100 xoAoD ¢puToupyod, ToD T To1a0TA AKPIPOE EMOTUUEVOL
Kol TNV GUTTEAOV TNV TIVELUATIKNY OEpammebOVTOC Kol TV OIKOLUEVIV YEWPYODVTOC
anaoav. In this respect, it is rather unsurprising that Icarius, like Dionysus and
Christ,” is a ‘master’, 47,72 édidafe ¢urnropiog Atovdoov, 196 Siddokwv.
Significantly, S1ddokewv in Nonnus often bears connotations of mystic initiation
(e. g., Dion. 4,271; 9,114) and comes close to meaning ‘reveal’. Nonnus may
well allude to this notion in Par. 2,3 d&e€ipOtov I'ohiraiog for the place where
Christ épavépwoev v d6&av avtod (Jn 2,11, cf. Livrea 2000, 158). Erigone
will revert to this metaphor, with equal strength of connotation, at the end of her
atypical lament following Icarius’ resurgence, 47,196/197 (Icarius) d18&okwv /
yeitova kaAMdpUTOo10 véoug Oprnkac omwpng, 203 ei 0¢ motnp TEOVNKE Kol OVKETI
dévdpa duteder etc.

Emphasis on Dionysus’ assignment of Icarius varies in the sources of the
myth. In Ps-Apollod. 3,14,7 Icarius’ mission is self-motivated, tag 70D 0g0D
dwpnoocOor BENwV xapitag dvBpwroig, but this looks like an attempt to relieve
the beneficiary god of any shade of complicity in the resultant crime and, at the
same time, a dramatisation in view of Icarius’ undeserved death. In most ac-
counts, including that of Nonnus, it is Dionysus who sends Icarius out on a mis-

Cf. Vian 1997, 159 = 2005, 583; M. Caprara, ed. Par. 4, Pisa 2006, 9/10.

For Dionysus as ‘master’ of his companions see F. Vian, L’‘invention’ de la vigne chez
Nonnos, in: L. Belloni-G. Milanese - A. Porro (edd.), Studia classica J. Tarditi oblata I,
Milan 1995, 203 = 2005, 554; for Christ see C. Greco, ed. Par. 13, Alessandria 2004,
117-119.
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sion during which he is destined to meet his fate, cf. Schol. D Il. 22,29 kata ...
Tag Oeod vmodnkag, Hyg. Astr. 2,4, 21,150 Viré existimatur Liber Pater vinum
et vitem et uvam tradidisse, ut ostenderet hominibus etc., Hyg. Fab. 130, 1 ius-
sitque ut in reliquas terras propagarent. This tendency appears very lucidly in a
version “euhemeristisch frisiert” (Keller 1946, 63) attested by Nigidius Figulus
(116,3 Swoboda): Dionysus appears as a human inventor of wine unwilling to
spread his drink out of fear that it would be mistaken for a noxious substance,
veritus ne, cum civibus suis obtulisset saporis nobilitatem, ebrietatem iucundi-
tatis arbitrarentur maleficium, persuasit Icario amicissimo sibi ut is inferret in
civitatem quam vellet. quod et libens animo Icarius tulit et distribuit in Attica
etc. Here Dionysus unequivocally sends Icarius out to die in his place, and
Icarius’ innocence and unearned fate are expressly pointed out.

Nonnus indirectly recognises the moral responsibility of Dionysus for
Icarius’ death in 47,249 where catasterised Erigone refuses to hold potpuv €0d
yevétao dovija (cf. Maxim. De act. ausp. 491—-496). Fayant (2000, 19) argues
that vestiges of Nigidius’ version are extant in Nonnus’ treatment. The
Panopolitan intends to make no secret of Dionysus’ intentions: the choice of
Icarius for this specific purpose and the god’s actions in enticing him into it,
suggest that the god knows in advance the fatal outcome. Dionysus holds a glass
of sweet-smelling wine in his right hand and lures Icarius with soothing words,
47,43 -45:

dekitepf) O’ eboduov Exwv démag NdE0G oivov
wpeyev Trapiw: diAiy  Romaleto uvOY:
AéEo, yépov, T0de dpov, O un deddooty ‘Adfva.

Holding out a goblet filled with wine is, typically, the first act of intimation
with wine.!” In Dion. 13,469 &xwv démag Eumieov ofvov Dionysus offers wine to
Rhea for the first time; in 19, 248f. to the gods (Silenus’ pantomime). Dionysus’
ensuing OAPioudc of Icarius in 47,46 @ yépov, OABilw oe, and the promise for
ever-lasting renown, is directly related to Icarius’ own OAfioudg of his orphan
daughter in 47, 165 & tékog, OMBiCw oe: both are blessings to the newly initiated.
They introduce their addressees into a new concept and call for action which
entails fatal consequences for them without their knowing. But false promises
were imputed to Jesus too, and one may recognise in Icarius’ absurd olbism of
Erigone a ‘window allusion’ to them. It is certainly an interesting parallel that
Christ’s macarism of Peter in Mt 16, 17 Moakdpiog &i, Ziuwv Bapiwva ... (19)
dwow oot TG KAEDag ThG Paoiieiog T@v ovpavdv is ridiculed by Porphyry (C.

10 For wine as a means of Bacchic initiation see I. Lada-Richards, Initiating Dionysus. Ritual
and Theatre in Aristophanes’ Frogs, Oxford 1999, 137.
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Christ. 26 Harnack) in the face of the disciple’s prompt crucifixion, €ipnkoTog
70D 'Inood Ta¢ Gdov TUAAG un KaTioxOoEY adToD.

The god’s address to Icarius is identical to his address to Brongus (47,45a =
17,744a), and similar to Bacchus’ address to Falernus in Silius Italicus 7,192 ‘en
cape’, Bacchus ait, ‘nondum tibi nota [munera]’ where there is a happy-ending.
In both of these cases, however, Nonnus and Silius follow a scheme typical of
theoxenies (warm reception > generous reward), whereas in Icarius’ case Diony-
sus’ motivation is different. One can not, therefore, fail to recall Odysseus’
scheming invitation to Polyphemus to drink his excellent wine; he too holds a
drinking cup in his hands, Od. 9,347 -349 Kok wy, i, mie oivov, ... / 6¢p’
€idfic, 0iov T1 moTOV TOdE Vnig ekekevBer / nuetépn. Dionysus’ gift is equally
dangerous and insidious.!! Treachery, as so often, is part of the Dionysiac way
of death.

But, deriving from the Jewish notion of ‘cup’ as an expression for ‘destiny’,
in Christian terms, the very act of offering a cup of wine would imply assign-
ment to martyrdom. Christ was provided, by his father, with a glass which he
had to drink to the bottom, Mt 20,22, Jn 18,11 10 motfipiov 0 dédwkév uot O
motip ov un miw ovtd; Nonnus would be in no doubt as to what liquid this glass
contains. His rendition in Par. 18,56—58 features patent Dionysiac traits (cf.
Livrea ad loc.). Icarius’ passion is predetermined by his own Dionysus like the
passion of Christ is predestined by His father and symbolised with a full glass,
cf. Clement Paed. 1,46,1 tnv ovumiipwotv 100 idiov m&bovg ‘mothpilov’
KEKANKEV KOTOXPNOTIKDC, OT1 EKIMIEV KO EKTEAEOON HOVOV ExpRv avToO, then,
metaphorically, of martyrdom, Mart. Polyc. 14,2 tob Aafeiv pe pépog év apOu®
TOV HopTOpwv €v T moTnpiyw 100 Xpiotod. Another point showing the assimila-
tion of Icarius with Christ is the fact that Icarius is of the same stock as his kill-
ers: he is a peasant (47,36. 66 &ypovouog) appointed to enlighten other peasants
(70 &droig ... aypovouoiot) including his murderers (106 dypovopot, 116 xopdg
aypovouwv, 129. 164. 174). This is also the case with Jesus, Jn 1,11 €i¢ & i1
AAOev, kai oi 13101 adTOV 00 TTapéhapov ~ Par. 1,31 éyyig énv idiwv, id101 ¢ v
.../ ... ovk éyépoupov, Paul 1 Th 2, 14 (Jesus suffered) 010 T@v cvudvAETOV.

As Icarius wanders in Attica, he comes into contact with peasants who drink
a sort of wine that affects everyone and removes reason, 107 mévteg éPauye0-

" In Virg. Georg. 2,454 Baccheia dona (followed by a list of innocent figures put to death

by intoxicated murders) looks like a focalisation from a lost Greek model. — In Ov. Met.
6,125 Liber is said to have deceived Erigone through wine, Liber ut Erigonen falsa
deceperit uva. The context remains unknown, but it seems a fair assumption that Liber
took sexual advantage of her, conceivably in the fashion of the Nicaea or Aura stories, cf.
Anacreont. 59, 14f. West. Wine is the means to seduce avowed virgins such as Erigone
was.
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Onoav duepovow dpévag oivw. In other words, they henceforth behave as an
irrational herd. When the first drunken peasant falls on his back, a manic group
of fellow peasants sets about Icarius. The text is as follows, 47,116 —124:

Kol XOpOG drypovouwy $poviw dedovnuévog oioTpw
TARuovog Trapioto katéTpexe Ouiad Aboon,
01X T€ POPUAKOEVTO KEPAOOOUEVODL DOAOV OTVOU,
0G Uev Exwv Poumhijya o1dnpeov, 0G OE LaKEMD
120 Bwpnéag €o xeipag, 6 O oTOLNTOUOV GPTTNV
KoLdiCwv, ETepog OE AMBov mepipeTpov Aeipwy,
GANOG AVETTTOINTO KOAQDPOTTIOL XEIPL TITAIVWV,
YNPOAEOV TANOGOVTEG EAWV OE TIG EYYLC iUACOANY
Tkapiov T€Tpnve dEUaC TAUETTXPOT KEVTPL.

This kind of violent ferocity is not novel for the early stages of wine’s intro-
duction to humanity, when diluting wine with water was still unknown (cf.
47,108 prraxpnTolg ... kumérhoig ~ Ps-Apollod. 3, 14,7 xwpic Bdatog) and im-
moderate drinking provoked frantically aggressive and violent reactions. Un-
mixed wine provoked the violence that killed Icarius in Eratosthenes’ Erigone as
it would appear from fr. 36,4 P. = 4,4 Dichl = 6,4 Rosokoki (oivog) éx &’
avdpv mavt’ Etivake voov ~ 47,107 EPaxxevdnoav auepovow dpévog oivey, so
that here we may touch upon Eratosthenic traces.'”> Similarly, in Dion. 45,84
Pentheus, in a list of disadvantages, by tragic irony charges wine with ‘exciting
an unstable man’s mind to murder’. A passage from Diodorus of Sicily 4,4, 6/7
attests similar manners to explain (81& Tvag ToladTag aitiag) Dionysus’ asso-
ciation with the vap6n€ and the institution of adding water to wine, both boons
of Dionysus; both steps towards civilising primitive practices: katd Ty €€ dpxig
eLPEDIV TOD OTVOL ... TOUG GLVEOPTACOVTAC DAWIAR TOV BKPATOV EUGOPNOAUEVOLC
poviwdelg yiveoOau, koi Toig Paktnpiong EVAIVOG xpwuévoug TadTOIG AAAGAOLG
TOTTTEY. 010 KO TIV@V UEV TpowuaTiCouévwy, TIVDV O Kol TEAELTWVTWY €K TRV
koupiwv tpowudrwv kth. Jacoby (FGrH IIIbA, 274f.) called the supplier of such
material “mythographer of Diodoros” on the model of the mythographus
Homericus. The source is unknown and with confidence can only be said that
this story derives from heurematographic literature.'

Be this as it may, the distinctive difference between this ‘traditional’ vio-
lence and that in Icarius’ myth is that in the latter case the violent reactions are

12" Rosokoki 1995, 68; Accorinti 2004, 518.

B s aetiological character and rationalism might indicate that it could be the kind of story
collected in Ephorus’ Ilepi ebpnuéarwv FGrH 70 F 2—5, which Diodorus knew second
hand, cf. 5,64,4 = FGrH 70 F 104. On Dionysus-versions in Diodorus see J. Rusten,
Dionysius Scytobrachion, Opladen 1982, 109 n. 52.



44 Konstantinos Spanoudakis

not due to wine as such, but to the erroneous assumption that Icarius’ drink is a
poison (Ps-Apollod. 3, 14,7 mepapudyxOon vopilovreg ~ 47, 118 dpapuoakdevra ...
doAov oivov). It is certainly worthy of note that this is a charge known to have
been raised primarily against Peter (Augustine De civ. dei 18,53 fights against
the accusation Petrum ... maleficia fecisse) and against Paul and the Christians
in general (A. A. Barb, RAC X [1978], 1233), then also a charge levelled against
Dionysus by his opponents in the Dionysiaca. In 14,411f. Dionysus, in a scene
with striking biblical underpinnings, turned water into wine out of pity for his
enemies (14,411 ¢xreipe) but Orontes, in Dion. 17, takes wine as a venomous
drink, 17,127 xevuoatt ¢poapuokdevtt, 128 doving ... €pong, 173 doldevra
ueunvota dapuaxa, as does Pentheus in 45,223 dapuoxdevrt mord.'* But,
beyond this obvious connection, the peasants’ misunderstanding of Icarius’
drink as poison, leading to the frenzied killing of an innocent, recalls one of the
principal characteristics of Johannine Jesus and one of the founding reasons for
his death: misapprehension. Humans fail to understand Jesus’ word and His
elusiveness is repeatedly pointed out in the Paraphrasis, see Caprara (above, n.
8), 178 with literature and infra p. 55 on Dion. 47, 142 &yvihooovTeg.

The Nonnian peasants perpetrate their crime by employing an extraordinary
set of equipment. Their very first instrument (119 fovmAfijya o1drpeov) is the
weapon with which Lycurgus scares Dionysus away and murders his nurses in
Il. 6,135 (and in Nonnus Dion. 20,186, al.: “it looks like a ritual weapon”
Dodds, ed. Eur. Bac., XXVII n. 1) which, again, puts Icarius in the shoes of
Dionysus. There is nothing comparable in the sources of our myth with regard to
the means of Icarius’ death. Lucian Dial. deor. 22,2 maiovteg Tl OiKEAAQIC
comes the closest, but mattocks are the countrymens’ conventional equipment.
In much the same fashion is to be interpreted Maximus (whom Nonnus seems to
know: Fayant on 47,69. 169. 248) De act. ausp. 495 otuderaic kopOvoug Eddu-
Eav. The pomoa in 47,126, resurfacing as kopvvat in 169, are probably not a
belated addition to the list but, with Keller and Fayant, “zusammenfassend”.'’
On the contrary, Ampelius 2, 6 lapidibus (~ 47,121 Aibov) and Hyginus Fab. 130
fustibus are important, the latter possibly being Eratosthenic, cf. Schol. D Il.
22,29 miocovteg EHOvevoay.

Such lists have an apparent function as a means of dramatic intensification,
so that Nonnus’ long list of agricultural instruments turned to lethal weapons, set

14" For the wine - poison theme cf. F. Vian, REA 90 (1988), 407 = 2005, 450. It might be
thought to prefigure in Nic. Alex. 27—35 where the symptoms of poisonous aconite are
likened to those of drunkenness.

15 Keller 1946, 84; Fayant 2000, 151 (on v. 169). Cf. the Homeric mythographer in: P.Oxy.
4096 fr. 5,9 (ap. W. Luppe, Die lkarios-Sage im Mythographus Homericus, ZPE 112
[1996], 30) po]méoig maiov[TeG.
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out in six full verses as it is, other than a product of an all but obsessive pen-
chant for accumulation, might be seen as enhancing the impression that the vic-
tim suffered all possible kinds of sadistic brutality. It is a demonstration of Bac-
chic savageness and provides the sense of grim variation elsewhere produced by
recounting the dismemberment of the individual limbs of a Bacchic victim or by
recounting the individual savageries like those against Lycurgus in Dion.
21,69—-89. Specifically from this point of view, the instruments used in Ovid by
maenads to hack to death Orpheus, who died “gewissermassen als Mértyrer
seiner [i. e. Dionysus’] Lehre”,'® could provide a literary parallel, Met. 11,28 —
30 vatemque petunt et fronde virentes | coniciunt thyrsos non haec in munera
factos. | hae glaebas, illae direptos arbore ramos, / pars torquent silices. These
being insufficient, sarculaque rastrique graves longique ligones (36), agricultural
implements deserted by terrified land workers, are also grabbed by the maenads.

However, the intensively ritualistic character of the scene has not been prop-
erly stressed. Icarius dies the death of a sacrificial victim. The scene of Pen-
theus” murder in Euripides’ Bacchae is revealing: the maenads swiftly pursue
Pentheus (1090 péav mereiag wkdTNT” 00X flocoveg ~ Theoc. 26, 16 TTevbevg uev
bedyev medpoPnuévog, ol 8’ €diwkov ~ Dion. 47,117 [xopog dypovouwv] Tkapioto
katétpexe BuIGd Aboon)!” and pelt him with stones, fir branches and ‘thyrsoi’,
1096-1100:

TPRTOV UEV aOTOD XEPUAdOC KpATAIBOAOLC
EPPITITOV ...

OCotoi T’ élativolotv fkovTileTo,

GAhou O Bvpoovg Tecay d1” aibépog
[TevOéwe, otoxoV dDoTNVOV.

Significantly, this particular Euripidean scene is not exploited in the account
of Pentheus’ murder in Dion. 46, 175f. The pursuit of Pentheus, the encirclement
of the victim and the collective physical violence he suffers puts Pentheus in the
position of a papuakdc, a scapegoat pelted with stones.'® Next, the frenzy of the
peasants who kill Icarius (47, 117 6uiddt AMboon) is a distinctive Bacchic feature.
As a matter of fact, Abooa (or personified Avooa) typically comes up in scenes
of Bacchic murder, as evidenced in the murder of Pentheus by the Theban
maenads (Eur. Bac. 977 with Seaford ad loc., Nonn. Dion. 46,194. 217, then

The quotation is from Nilsson, Gesch. gr. Rel. I, 687, who parallels the animosity between
Bacchism and Orphism with that between Judaism and Christianity.

17" On ritual chase see Lada-Richards (as n. 10), 189.

18 See B. Seidensticker in: G. Bowersock, al. (edd.), Arktouros. Hellenic Studies ... B.M. W.
Knox, Berlin-New York 1979, 185f.; R. Seaford, Reciprocity and Ritual, Oxford 1994,
284/285, 289/290.
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Theoc. 26,15 paiveto ... paivovto just before the attack on Pentheus and long
after the ritual has commenced), or Lycurgus’ murder of his own children in the
Hymn to Dionysus GDRK 56,39. At the same time, in patristic literature Abooo
commonly refers to pagans’ or Jews’ “senseless refusal to believe” and is so
employed repeatedly in the Paraphrasis."”

Further on, a peasant left anonymous (47, 123 Tic, cf. Jn 19, 34 €i¢ Qv otpa-
TIWTOV ~ Par. 19,178 akixntoc aviip) grabs a goad (iudoOAnv) and pierces Ica-
rius’ flesh with unusual cruelty. The act occurs in Lycurgus’ passion too, where
Bacchant Phasyleia in Dion. 21,85 dvouevéog kevedva katéypodev OEEL KEVTPW
and Theope in 21, 87 pierces his flank pivotdépw vapOnki. Here the martyrdom of
Icarius unmistakably draws a feature from Christ’s martyrdom. This is what,
according to St John, happened when Jesus expired on the cross, 19,33/34: émi
3¢ 1oV ‘Inocobv ENOOVTEG [sc. oi oTpamni@Tan], ¢ idov {dn avTov TeBVNKOTA, OV
koréafav avtod Ta okéAn, (34) OAN’ €ig TV oTPATIWTAV AdYXn oOTOD ThV
TAeLpa EvuEev, kai EERABeV eDOVC aipa ko BOwWp.

If, as it is argued, this is not an isolated point of contact between Icarius’
murder and the passion of Jesus, the rural mob killing Icarius could be seen as a
version of the Jewish crowd demanding (and certainly imagined as carrying out)
the death of Christ. The mob escorting Judas to arrest Jesus hold hand lanterns,
torches and various weapons, Jn 18,3 6 obv Tovdag hafwv Thv omeipav Ko €k
TV dpxiepéwy kai €k TOV Papioaiwy LINPETOC EpETOn EKET UETH GavidV Kol
houmédwv koi 6miwv, and eventually, Jn 18,12/13 ovvéhaBov TOv Incodv koi
gdnoav adtov (13) kol fiyayov mpog “Avvav mpdtov where the string of polysyn-
deton verbs insinuates the violent actions of the mob. Later Christian dramatisa-
tion insisted on the mob’s equipment,”® and in the Paraphrasis Nonnus inflates
the list with clubs derived from the synoptics (Mt 26,47 0xAo¢ TOAVG UETA
poxoup®v ko EOAwv). Cyril In Joh. evang. 74,580b described the army led by
Judas as mohepikoic dpydvoig évnpuoouévny to which comment may be indebted
Par. 18,59 LaOénc otpartific, a phrase used in Dion. 14,16 of the Bacchic army
led by Dionysus. The text runs as follows (what is being held or brandished by
the mob is in italics), Par. 18,12—16:

KOl OTPATOV dormioTipa SedeEYUEVOC ApXIEPN WY,
Kol TOADY oloTprievTa mop’ dpxexakwv Poapioaiwy
oOVOpOUOV GANOV EXwV Kopvvndopov EoUdV OdITNy,

15 HALOEY GANOTTPOCUANOC €C NOGD kTfjrrov Tovdag
TEVXEQ KAl AQUITTPAS EXWV.

19" See Lampe, Patr. Lex., 815 s. Abooa 2; Livrea on Par. 2,114.
0 See Golega 1930, 84; Livrea on Par. 18, 14.



Icarius Jesus Christ? 47

In 13 (éouodv) oiotprevra occurs only here in the Paraphrasis and may be
compared with Dion. 47,116 (x0pd¢g) doviw ... olotpw, cf. Or. Sib. 1,368 (Jews)
Kok® BePornuévol oiotpw; and in 14 kopuvnddpov €oudv might be compared
with 47,169 kopvvog at the hands of Icarius’ killers. A striking word in the de-
scription of Icarius is 47, 117 TAquovog Ikapioto, with the adjective (‘wretched,
miserable’) occurring only here in the Dionysiaca (never in the Paraphrasis) and
recalling the image of Christ projected by His critics in the face of His passion,
Julian C. Galil. 95 Masaracchia oia &OMog GvOpwmog ovudpopay Gépetv EDKOAWC
o0 duvdpevog. It is unusual that Nonnus expresses his sympathy for an innocent
victim in his poem. But Icarius’ submissive suffering can be a trait of the
Dionysiac passion (47,117 tAquovog ~ Eur. Bac. 1100 dvotnvov, and cf.
Lycurgus in the Hymn to Dionysus GDRK 56,21 €otn &’ doteudng métpn ioog,
24 )¢ 6 ye Oervopevog pé[vev] Eumedov, Dion. 21,124—127) as well as of
Christ’s passion whose passivity was castigated by critics such as Porphyry (C.
Christ. 63 Harnack) and Julian (C. Galil. 104 Masaracchia). This is sharply
contrasted to the frenzy of the mob (47,116/117) and recalls Jesus’
imperturbability during his passion which sharply contrasts with the fury of the
Jewish mob (and the fear of Pilate).

Having undergone such a furious attack Icarius has life no more. In dramatic
circumstances, as he sinks half-dead, he tosses the mixing bowl and spills wine
on the ground which mixes with his blood. He then utters his last words and
passes away, 47, 125—-137:

125 Kot HoyEwv x0ovi TnTe YEPWY GUTOEPYOS BGAWEDC

TUTTTOUEVOC POTIOAOIOLY” ...
... Papuvouévov d¢ kaprvov

AypovOLwv TANYfiot dpoiPainot TUTEVTOG

130 aiuoén poiviev OuOXpPoOV oivov E€por).
Ko HOYIG €k oToudTwV Emog Toxev "Aidt yeitwv:
“oivog éuod Bpouiov, Ppoténc Gumovpo pepipvnge,
0 YAUKUC €i¢ gue uobvov aueilixog: eddppoovvny yap
avdpdol aoty 6moooe, kai Tkapiw mope TOTHOV!

135 0 yAukvg Hpiyovn morepniog: nUETEPNV yop
vnrevOng Atovuoog €0nkoato meviada kovpnv.”
o0 1w uvbog Ennye: uopog 8¢ oi EhpOaoe Ppwviv.

Beating, especially on the head, is again part of a mystic Dionysiac ritual, cf.
esp. Achill. Tat. 5,23,5/6 éumnda koi pomiCer pe kota koéppng mAnynv Ovpod
yéuovoav: EAkvoog ¢ TRV Tpix®dV PAooel TPo¢ ToLdAPOG Kol TIPOOTITTWY
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KOTOKOTTEL He TANYOc. (6) éyo 8¢ (omep év pvotnpiw undév fdewv etc.?! There
is, however, an instance in which Jesus suffers the mockery and physical attack
of a band of soldiers under Pilate. John reports simply, 19,3 kai €didocav avTd
pamiopara, but the synoptics get into greater detail, Mt 27,30 koi guntOoavTeg
gic adToOV EAafov TOV KooV Kol ETLTTTOV €ic TNV KedoAny avtod ~ Mk 15,19,
Evang. Pet. 9, Act. Pil. 7. Nonnus in his rendition makes full use of these details
in a dramatisation which bears considerable resemblance to the martyrdom of
Icarius in the Dionysiaca. In Par. 19, 4/5 Pilate duoiainot d¢ prmaic [~ 47,129] /
pryedoviy Xpiotoio dépag doivi€ev [~ 47,130] iudobin, then in 19, 14/15 fiev
OMOG €m” GAAW [~ 47,119—-123] / xepoiv duoipainot mapnidog dkpov dpdocwv
(on Par. 19, 129/130 see infra p. 86). Another feature shared in all these descrip-
tions is the striking of Jesus’ head with a stick of reed (in accordance with Is.
50, 6). It is by no means coincidental that this feature is repeatedly emphasised
for Icarius too, Dion. 47,128/129 kaprivov / ... mnyfioiv duoifainot Tumévrog,
158 &kea tOOOQ KOpriaToc, 166/167 dpaccouévolo Kapnvov, / ... TOMMV ...
gpevbouévny 1ITO AVOPW.

Furthermore, this passage appears to portray a qualified reproduction of
Christian symbolism. The mingling of wine and blood (130) could be considered
prima vista as a variation of the mixture of flowing water with blood in epic
battles,?* although there is at least one instance in the Dionysiaca where blood
literally mixes with blood, in 4,330/331 describing wretched Philomele’s
chopped tongue and lost virginity. The correlation of wine and blood in Nonnus
finds its immediate precedent in the dialogue between a Tyrian herdsman first
tasting wine and Dionysus in Achilles Tatius 2,2,4 m60ev obtwg bpeg aiua
yAvky; 5 (Dionysus, with pseudo-religious gravity) 10016 éotiv aipa BdTpuoc.
Achilles Tatius’ passage presents close similarities with the eulogy of wine by
an enthusiastic Attic peasant in Dion. 47, 78f2* It is possible that such a eulogy
of wine echoes some passage in Eratosthenes’ poem and Erat. fr. 25 P. (Icarius?)
Kol BaOlv dxpnTe mAeduova Teyyouevog might lend colour to such an assump-
tion. On the other hand, Achilles, the Alexandria born novelist whom a later
biographical falsification held as a Christian bishop (Suda s. vovvar),** exercised

21 See, further, Lada-Richards (as n. 10), 97.

22 First in IL. 21,21, often in Nonnus, Dion. 22,365; 24,20; 25,68/69, see, further, Chrétien
on Dion. 10, 174.

The marvel of those first tasting wine is a standard reaction, cf. Soph. Dionysiscus fr. 172
Radt, Nonn. Dion. 14,417f.; Vian (as n. 9), 208 = 2005, 559. On wine and blood see
Seaford on Eur. Bac. 284 and Livrea 2000, 86 n. 80. In patristic literature: Lampe, Patr.
Lex., 49 s. aipa D2d and 945 s. oivog 3.

This might have become a ‘fact’ by Nonnus’ time. Christian interest in Achilles Tatius is
salient in the bios of St Galaction and Episteme (3™ cent.) where the parents of Galaction
bear the names of the protagonists of Achilles’ novel, as well as in Ps-Eustathius of

23

24
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considerable influence on Nonnus so that his mediation here seems entirely
possible.?

Icarius’ accidental act of spilling wine (47, 127 €i¢ x0otv oivov), which mixes
with his blood, appears to be best paralleled in the initial slaughter-scene in He-
liodorus’ Aecthiopica 1,4—6, where a feast ends up in slaughter with the sudden
attack of brigands and the instruments of the feasting table are turned into
defensive or offensive weapons, 1,4 6 yap moOhepog éoxediaoto. The assailants
use a variety of offhand weapons but most deaths are caused by arrow and jave-
lin, i. e. by deadly piercing mentioned last in the list. Amidst the havoc, kraters are
overturned (1,4 kpatfipeg dvatetpauuévor), wine mixes with blood. In terms of
narrative symbolism, the overturning of kraters and the mixing of wine and
blood denote the complete reversal of the situation: the feast is turned into an
unforeseen slaughter, Heliod. 1,5/6: kevro 8¢ O pev meAéker TETpwUEVOG, O OE
KONkt BePAnuévog ... €tepog EVAW KATEAYWDC, O O& dOA® KATAGAEKTOG, Kol
GAOg BAwc, o1 Oe mAgioTol PEA(dV Epyov kai ToEeiag yeyevnuévol. (6) Kai pvpiov
€idoc¢ O daiuwv & uikpod xwpiov dieokedAoTO, OIVOV KIUOTI UIGVAC, KOi OLUTTO-
6101¢ TOAEUOV EMOTAONG, GPOVOLC KAl TTOTOVC, OTTOVINC KO OPAYAC EMOLVAYPAC.

In Heliodorus things are overturned again, in the form of a cycle, at the end
of the novel, where a rite involving human sacrifice (10,52, 3 &vdpa katafvev)
is turned into a wedding ceremony, 10,38,4 Ta évavTiOTATO TPOG OLUPWVIAY
NPUOCETO ... TOV OTLYVOTATWV €IC EOPTNHV UETARBOMOUEVWY ... TOV TPOCOOKN-
0évtwv dovwv eig ebayeic Buoiag petaforrouévwy. The passage quoted above
presents obvious parallels with the scene of Icarius’ murder, except that the
focus in Nonnus is on one man alone as against all others in the offensive. An
almost coeval employment of this motif in Quintus of Smyrna presents equally
close similarities. In the description of Eurypylus’ shield, Pholus receives
Heracles and, either on the latter’s insistence or following an instruction of
Dionysus, offers his guest wine whose odour provokes the brutal attack of
maddened Centaurs. Blood mixes with wine, kraters are overturned, 6,281/282
oiv & aipa péuikTo, cuvnhointo d¢ mavta / eidata kai kpntipeg E0&eoTol TE

Antioch’s Commentary on Hexadmeron (4"/5" cent.) in which six passages from
Leucippe and Clitophon are paraphrased. A rumour known to Socrates Hist. eccles. 5,22
(Aéyetan) advanced the identification of Heliodorus with his namesake bishop of Tricca.
See J. Bremmer, Achilles Tatius and Heliodorus in Christian East Syria, in: H.L.J.
Vanstiphout (ed.), All those Nations ... Cultural Encounters within and with the Near
East, Groningen 1999, 21-29.

2 Keller 1946, 82 and Merkelbach 1963, 499 reckon with direct imitation of Eratosthenes,
but see Fayant 2000, 16. G. W. Bowersock, Fiction as History, Berkeley 1994, 125—127
argues that Achilles is partly indebted to the Gospels (esp. 2,2,5/6 ~ Mt 26,26. 28), cf. J.
Bremmer, The Rise and Fall of the Afterlife, London 2002, 55.
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tpameCou. The episode ends with the undeserved, accidental death of Heracles’
host and wine provider.

Yet, in Nonnus there is more to the scene: the overturning of the krater signi-
fies resistance to Dionysus, in whose cult the mixing bowl played an instru-
mental part. The kraters should be set up to stand upright in honouring the god:
in Eur. Bac. 221/222 m\ipeig ... €éotdvon kpatipag seems a ‘technical’ expres-
sion.?® The notion of ‘overturning’ appears to be integral to Bacchic resistance
and punishment, cf. Pentheus’ orders against Teiresias’ seat in Eur. Bac. 348/
349 uoxAoIg TPIAIVOL KAVATPEYOV EUTTOALY, / GV KATW TO TTAVTO OLYXEQG OUOD,
and Dionysus’ punishment in 602/603 dvw ké&tw Ti0eig Emeior / uéradpa, 753
(Bacchants). But the Nonnian passage would unavoidably evoke associations
with Christian symbolism. In context, Icarius’ proceedings appear to be a
concrete allusion to Jesus’ likening His blood with wine from which all fellow
diners drink and which He sheds for the sake of mankind, Mk 14,23/24: kai
MoBwv mothplov ebxaptotiioag Edwkev awTolg, kai Emov €€ abTod mavteg. (24)
Kol gimev avtoig, Todtd €oTv TO oiud pov Thg S1odfKkNe TO EKXLVVOUEVOV DTIEP
moM@®v.?” The notion later enjoyed widespread representation with Jesus
depicted in the wine press treading grapes,?® and the symbolism of wine as blood
is commonplace in theological literature principally in association with the sacri-
fice of the Redeemer: to cite but two examples, Clement Paed. 2,29, 1 states
HUOTIKOV ... ovuforov 1 ypadn aiuartog &yiov oivov Gvouaoey, and Cyril in his
commentary on John PG 74,729b explains Is. 63,2 (of the Messiah) diati cov
EpLOpa TAL TUATIO KOl TOL €VODUOTE 0OV WG GO TTATNTOD AnvoD; by commenting
oivy yop MEMoTa TQ VEW, kol GpTL mEmaTnUéVy THV TOD oipartog ebxpolay [~
47,130 6udxpoov oivov] mapaféirovoty. Nonnus shows himself very much
aware of this interchanging symbolism in the description of a portent foreshad-
owing Ampelus’ death (Dion. 11,91-93): a horned dragon sacrifices a young
fawn upon an altar which is reddened by a stream of blood, 93 oivov Aeiouévoro
dépwv Tomov. This association may also surface in the ‘rhapsodic’ version of the
creation of wine in Dion. 12,295/296 (for which see Gigli Piccardi 2003, 851.
855), then cf. 12,318; 17,159-161; 21,160/161. Lastly, the notion may as well
lurk in the sombre description of Icarius’ phantom in 47,159 (Erigone ide)
M0Opov €pevyouévolo vedpputov dvBepedvog “le sang récemment coulé de la

26 Cf Eur. Bac. I. c. with Di Benedetto ad loc., cf. Dem. Meid. 53 (Athens), Paus. 7,27,3
(Pallene); Nicander Thyat. FGrH 343 F 13; Porph. Antr. nymph. 13.

2T Cf Mt 26,27/28; Lk 22,20. In John the wine/blood metaphor occurs in the Capernaum
Synagogue (6,53—58; 54 0 Tp®ywv pov THv oépka Koi Tivwy pov TO odua €xer {wiv
aiwviov), not at the Last Supper where it originally belonged: Brown 1966, 287f.

28 SeeH. Herter, RhM 100 (1957), 110; W. Burkert, Homo Necans, transl. P. Bing, Berkeley
1983, 223f.
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gorge qui vomit le vin” in Fayant’s excellent rendition.?’ This absolute Zpgvyo-
pévoto is equivocal: the verb (‘disgorge’) is chiefly employed of wine in
Nonnus, but of blood here and in 39,242 for which usage cf., already, I1. 16,16
and, further, Gerbeau on Dion. 18, 152.

The interpretation of 47, 128f. advanced here derives support by approaching
Jesus’ experience with wine shortly before His expiration, Jn 19,28 -30: ...
eidwg 6 Inoobg 01t AdN mhvta TeTéAEOTO, Tvar TEAEIWOT 1) ypadr, Aéyel, Apd.
(29) okebog Exeito GEOVG UEGTOV" OTOYYOV 0LV HeGTOV TOD BEovg VooWwmy TEPL-
0évteg mpootveykav avTod TQ otduatt. (30) 6te odv EAafev 1O 6€og O Inoodg
eimev, Tetéheoton Ko KMVOC TNV KEPOATV TTopEDWKEY TO TTIVEDUAL.

Icarius’ lamentations seem to obliquely rework Jesus’ méOn before He expires
which in antiChristian literature attracted caustic comments as inappropriate to
His divinity.>® Like Jesus, Icarius is himself "A1d1 yeitwv (47, 131). Icarius’ last
complaint may now gain a new meaning, 47, 132/133 oivog ... / 6 yhukUG &ig gue
uovvov aueilixoc. Such an antithesis between the sweetness and bitterness of
wine functions both within and outside the contextual framework. Contextually,
because the Attic peasants, Icarius’ murderers, had found wine honey-sweet.’!
"Apeidixoc plays on their insistent comparison of the novel drink with honey,
47,80 penndéa ddpa, 81 pehipputor xevpata, 85 kol UEMTOC YAVKEPOIO GEPEIS
yhvkepwtepov Udwp. The Nonnian antithesis, then, functions outside context as
the same contrast appears in St John with Jesus producing the excellent wine at
the wedding at Cana (2, 10), while himself, thirsty on the cross, tasting 6€og, a
cheap sour wine (19, 30). Icarius’ complaint may (or, rather, should) be read as a
snivelling parody of Jesus tasting sour wine shortly before He expires. In Par.
19, 154 Nonnus calls this 6Eog 0Aé0pov (cf. Anastas. Traul. AP 15,28, 9 mikpov
démac, eidap 0AEOpov). In 47,134 it is said that wine Tkapiw mdpe moTUOV. The
outcome is common to both (47,137 udpoc 8¢ oi €pOaoe Ppwvrv, Jn 19,30
TTOPEDWKEY TO TIVEDUQL).

2% For a similar allusion cf. Dion. 20,136 (Pithos) toiov €mog ... épedyero with D. Gigli

Piccardi, Metafora e poetica in Nonno di Panopoli, Florence 1985, 106/107. To defend
épevy- (€pevd- Koch) Fayant 2000, 150 adduces 18,152. The manuscript reading is
secured from 15,19 oivov épevyopévwv mohvxavdéog dvBepeidvog, cf. 11,162, For
épevyopon ‘speak’ in the Paraphrasis see K. Smolak, JOB 34 (1984), 8/9 and especially C.
De Stefani, ed. Par. 1, Bologna 2002, 227/228.
30 cf, Porph. C. Christ. frr. 62. 84 Harnack; Celsus ap. Orig. C. Cels. 2,24; 2,33 1i 8¢ ... xoi
yevvaiov &dpaoev oiov 0edc kTA.; R.T. Wallis, Neoplatonism, London 1972, 104. On
Nonnus’ exploitation of this paradox see Vian 1994, 232 = 2005, 549/550.
Cf. W. Fauth, Eidos poikilon. Zur Thematik der Metamorphose und zum Prinzip der
Wandlung aus dem Gegensatz in den Dionysiaka des Nonnos von Panopolis, Gottingen
1981, 135f.
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It is clearly the same man who in the Paraphrasis does not only stress the
bitterness of the wine offered to Jesus (19, 152 dpuvtdroio motod, 158 mkpov
... motév), but emphatically upholds the antithesis between Jesus’ honey-sweet
gift and the sour wine he is offered, 19, 154 —156:

(Gvnp B¢ Tig OELCG)
Wpeyev LooWT Kekepaouévov BEog OAEDpo,
avTidoTOV PaoIAfl UEAIGTAYEOC VIPETOTO
&ptov Beomeoioro.

Icarius’ phantom will revert to this theme with a last melancholic, but Iudi-
crous comment at the end of his report to Erigone, 47, 184/185 dAA& peippa-
Oauyyog guic adkopntov omwpng / kKhaie Teov yevétny pe dedovmota. Here Graefe
emended axopnrov (of Icarius) into dxopntog (of Erigone) which is out of
keeping with Erigone’s character. Peek retained the manuscript reading®? but
interpreted the passage as the self-criticism of a person who was heavily drunk
at his death, and now assumes partial responsibility for the event, adducing
Icarius’ attitude in 58/59 kai miev GANo HET’ BANO YEPWY PLTOEPYOG BAWEDC, /
oioTpov Exwv axkdpnTov gvppadduryyog éépong. The lines can hardly be justified
on this basis. This second comment of Icarius on wine may not be less ironic
than his first in 47,132f.: it retains the notions of wine’s honey-sweetness
(uentppadauryyog) and Icarius’ lack of satisfaction (dkoépntov ~ Jn 19,28 Aip®)
from his own drink (éufic ... 6mwpng), both of which fit text and subtext. Icarius’
complaint is of immediate relevance to a charge known from Celsus ap. Orig. C.
Cels. 2,37 castigating Christ xavdov &l T el OpUnUévy Kol un diokoptepn-
ocavtt TNV diyav, w¢ kai O Tuxwv GvOpwmTog moMAKIG dlakaptepel. Earlier
remarks on Icarius’ unearned death such as the one of Nigidius Figulus, who had
access to an Eratosthenic version, (116,18 Swoboda) quod pro iucundissimo
praemio est adeptus, may be the secular parallel of an antithetical concept which
plays into Nonnus’ hands.

The second antithetical thought in Icarius’ last soliloquy may again toy with
newtestamental notions. Icarius last of all thinks of his unmarried daughter,
47,135/136 fluetépnv yap / vnmevOng Aidvucog €0nkato mevOada kovpnv. The
god rendering the world cheerful by means of his drink has rendered Erigone
mournful (mevOag) without fail in Nonnus, cf. also 47, 160. 188f. 200 pvpouévn;
214/215.220/221 mevOadt kolpn / ... ddvpouévn. The antithesis between the god
dispensing joy (has Dionysus anything to do with tears?) and Icarius’ mournful

2w, Peek, Kritische und erkldrende Beitrdge zu den Dionysiaka des Nonnos, Berlin 1969,
49, but see Fayant 2000, 153.

3 See A. Swoboda, P. Nigidi Figuli operum reliquiae, Vienna-Prague 1889, 51f.; Keller
1946, 55f. 59f.



Icarius Jesus Christ? 53

‘daughter’ manipulates, with a touch of irony, the same notions as Jesus’
prediction that his ‘death’ will bring joy to the world and sorrow to his disciples,
which will turn into everlasting joy once He rises and they see Him again, Jn
16,20 xhavoete ko Opnvioete UGUeic, 0 O& KOOUOC YapnoeTon. VUEIC Avmn-
Onoeode, GAN" 1 AOTIN DULV €ig xapav yevioetan ~ Par. 16,69—71 with Cyril’s
comments In Joh. evang. PG 74,457a—c. The generic image of Mary of Mag-
dala is that of a woman wailing at Christ’s tomb (Jn 20,11 khaiovoa). She is
described, in association with Jesus’ passion, as $¢1hodakpvog in Nonnus (Par.
19,137; 20,2 with Accorinti ad loc.) and broadly elsewhere in Christian litera-
ture (Lampe, Patr. Lex., s. ¢rroddkpvog 1). As Erigone seems to be a foil of
Magdalene in other respects (see section 1V), this trait of hers may constitute an
initial point of contact between the two. Erigone’s sorrow will turn into joy upon
Icarius’ appearance and macarism in 47, 165f.

II. The Burial by the Murderers

By completing his monologue Icarius is dead. His slayers look like that too,
47,138 —141:

Kol VEKLG avTO01 KETTO, 0addpovog EkTob1 KovPNG,
OULOOL TIETTTOUEVOLOLY. €V AOTPWTE OE XOUELV

140 vipdupov Brrvov Towov vrep damédoto povijeg
01VOPBaPEIC, VEKDEDDIV €01KOTEC.

Strikingly, the dead man’s eyes never shut but rather remain wide open, 139
Oupoot mentopévoiot. A ‘Pythagorean’ view, which in the meantime had become
“a piece of popular belief”,>* in Plutarch Aet. gr. 300c holds that the souls of the
deceased do not blink, and in Heliodorus 3, 13,2 it is said mpO¢ TO HVOTIKOTEPOV
that gods and demons taking on a human shape can be recognised by their star-
ing, non-blinking eyes, T0i¢ Te 0GpOXAUOIC &V Yvwobeiev dTeveg d10hov PAEmOVTEG
Koi TO BAEDapov obmote émudovteg. The apocryphal Acts of John attribute such
a property to Christ, 89 émeipounv yop ovtov kot idiav Opdv, kol ovLdEmOTE
€idov TovG OPBAAUODE adTOD EMVEDOVTAC, BANX uOvov GvewyoTac, and Philo of
Alexandria to the noetic eye of the wise souls, De plant. 58 povoovtt pev
0UOEMOTE, QEl AVaTENTAUEVYW Ko eVOVTEVRG PAémovTt. Apparently, Icarius ‘died’
but still enjoys a posthumous life and, from now on, he will go on watching
through metaphysical eyes. In similar fashion, when Ampelus died his beauty
did not desert him (Dion. 11,250), his eyes remaining bright as ever,
11,282/283 ko vékvdg mep €6vtog ... / 0dBaduol yerdwot kai eioéTt. His open

34 Nilsson, Gesch. gr. Rel. II, 551, cf. 566. On the eyes as ‘the mirror of the soul’ see ibid.,
710.
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eyes are a sign of his metaphysical ‘life’, as Ampelus, through his metamorpho-
sis, “even if he died is not dead” (12, 145). Also Tectaphus, half dead (26, 104
vekpog €xédpwv), keeps his eyes open, 26, 132 duuata ... ob uvovra, as does a
resurrected fighter in Lucan Phars. 6,757/758 lumina ... / nudantur.> The lan-
guage employed here may again be momentous: the ‘iunctura’ first occurs in
Mosch. Eur. 19, one of Nonnus’ favourite poems, where it refers to a vision seen
by Europa on awakening from a dream, €ioéti mentauévololv év OUUAOIV EIXE
yvvaikoag, cf. also Licymn. PMG 771,2/3 (Hypnus enamoured with the rays of
Endymion’s eyes) avamentouévoig / doooig ékoiulev kopov, and the ever wake-
ful eyes of Dike in the so-called ‘Tattoo-Elegy’ Suppl. SH 970,2 d&vomen]-
Tauévolg ateveg PAEme[1 ddpOouoiotv, Nic. Alex. 435.

In the meantime, the killers of Icarius, heavy with wine, fall into a deep sleep
on the bare ground “looking like dead men” (141). The approximation between
sleeping and dead man is an old literary topos.*® Since wine was “the usual
sleeping-draught of antiquity’”’ those who have consumed large quantities of
unmixed wine can be seized by such a heavy sleep that they might indeed give
the impression of being dead. Athenaeus 15, 675a/b cites Philonides, a physician
of the 1% cent. BC, Ilepi pdpwv ko oTedévov to such an effect: when Dionysus
first introduced unmixed wine to Greece, of the heavy drinkers oi pev poviwddg
EKTPEMOUEVOL TTAPETALOV, O1 OE VEKPOIG EWKECAV A0 THG KapWwoewg, and in Dion.
37,540 Eurymedon, during a boxing match, falls on his back Quuorg pedbovt
TTOVEIKENOC.

The heavy sleep of the murderers portends their image as dead. An analo-
gous picture occurs in the ‘Eratosthenic’ Schol. D II. 22,29 oi d¢ &0pdwg
éudopnoapevor ... €i¢ Padbv Umvov Erpdunoav, and the spectacle of drunken
peasants lying on the ground is manifestly the motivation for their fellow coun-
trymen’s crime. Things are, though, different in Nonnus: in the first place, Non-
nus makes no distinction between inebriated and clear-headed peasants. Ac-
cording to him, all peasants get drunk, all (but one) kill Icarius and then together
fall on the ground (47, 106f.).?® The issue is not only that the picture in Nonnus
is reinforced (vekbeootv éoik6Teg) but that it is misplaced after the crime. So the

3 See, further, W. Deonna, L’oeil du mort, Latomus 17 (1958), 324-328; id., Le sym-
bolisme de I’oeil, Paris 1965, 138 —140. 303 -309.

Cf. Od. 13,79/80 vadupog brvog ... / vijypetog §diotog, Bavdry dyxiota éoikwe and see,
further, Powell on Cic. De sen. 80 nihil esse morti tam simile quam somnum.

37 Dodds on Eur. Bac. 282, with evidence. In Nonnus Nicaea (Dion. 16,260—262) and Aura
(Dion. 48,605 1dé1 Oéryouon Umvw) fall asleep after being made to drink wine.

The same flattening version occurs in Ps-Apollod. 3,14,7 and Hyg. Fab. 130, see C.
Robert, Eratosthenis Catasterismorum reliquiae, Berlin 1878, 39; a “Vergroberung” for
Keller 1946, 64.
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reproduction of the traditional image in Nonnus makes no sense at the moment it
occurs. Anyone noticing the absurd manipulation of the original scene could
hardly fail to read into these words and images the symbolisms they carry: by
tradition, the killers of Christ are blinded by a heavy sleep before they wake up
and see the light of truth, cf. Or. Sib. 1,371 (Jews kill Christ) Bapér memednuévor
Vv, Evang. Pet. 41 éknpuEog Toic kouwuévolg, Paul Ro 13, 11 dpa jdn vudc €€
vrvov €yepOijvau. Imagery and terminology such as these are old gnostic themes
which found broad application, above all, in missionary contexts,”® and are
therefore particularly appropriate in Icarius’ case.

So, these killers are “sleeping” (140 fovov) but their attitude towards Icarius
will dramatically change once they “wake up” (141 éypouevor) and realise their
crime: at once they obtain Eudppova Ovuov (144). The murderers also take care of
Icarius’ body and bury him, 47, 141 —147:

gypouevot dé,
OV KTAVOV AYVWOOOOVTEC, AVESTEVOV" LYOO1 O’ (dUwWV
vekpov e adpilovTteg aviiyaryov eig poxtv DANG
Eudpova Oupov Exovteg, év eb1OPw O Peébpw
145 WTEINAG EKAONPOY OPESOIXVTW TTOPX TINYR
Ko vEKuv apTIddukTov, OV EKTavov dippovt Aboor),
avdpodovoic moddunoty ETvpupedoavto dpoviec.

Despite their hideous crime (146 &€ktavov ddpovt Aboor), these slayers find
some surprising understanding with ktévov &yvooocovreg (142). The narrator’s
sympathetic point of view is in consort with Icarius’ own persistent attribution
of their crime to their drunkenness. dyvwooovteg would then seem to classify
Icarius’ murder as one of failed recognition such as is the murder of Actacon
(see section III, infra p. 61ff.) or Agaue’s crime in Dion. 46,252 0v kTOveg
ayviooovoa. In the Paraphrasis, however, Nonnus consistently employs
ayvioooetv of those unable to perceive the salvific message and in particular of
Christ’s adversaries (Livrea on Par. 18,160). In several instances, Christ
emphasised that it is ignorance that leads astray his killers and the upcoming
persecutors of his disciples, Jn 15,21 71 o0k oidaot TOvV méuWavTa ue, 16,3 0T1
o0k Eyvwoav Tov matépo ovde éué. The acme of this attitude is seen in what
appears to be an early addition in Lk 23,34 I1atep, Gdec avToig, ov yop oidaotv
i moiobowv, cf. Peter in Acts 3,17 katd dyvoiav émpoEate, Paul ibid. 13,27
Tobtov ayvonoavtec. The resemblance between cause and excuse of Christ’s and
Icarius’ deaths shows forcefully in Nonnus’ rendition in Par. 16,9—11:

39 Cf. Poimandres 1,27 "Q hooi, Gvdpeg ynyeveig, oi LEDN ko Bvy €ovTog EkdedWKOTEG Kol
Tfj dyvwoig Tod Be0d, vijpoarte, mavoacde d¢ kpaumahOVTES, BeAyOuevol Brvey GAOYW.
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Ko T HEV 0loTpnOEvTEG APePOIVOW TIvi Aboon
dvooeféec TENécovaY €¢ DUEag ovOE Yap avTol
VIEA YIVWOKOLOT Kol DPIUEDOVTA TOKT L.

The concept of forgiveness due to ignorance is the one that defined Jesus’
passion. The Christian fathers often pled this extenuation for the Jews: Theo-
doret of Cyrrhus Graec. aff. cur. 2,57 Euyyvoung eivon &€iovg vmeidnda, v
Beiav o0k émotoauévoug ypadnv: Tovdaiwv d¢ v éoxammv duadiov 6dVpouat 0Tt
... TNV Th¢ Beoroyiag dyvoobotv dAnbeiav, even the vehement Cyril of Alexan-
dria, Litt. fest. 1,6,32 Burns &i¢ yap Tooa0Tnv dyvoiag éEfrdov bmepfornyv, m¢
Kol TOV ebepyétnv dpvriooacdor, 13,4,81 ‘Tovdaior pév yap, ol téhavec, 10 ThG
evoefeiog fyvonkdteg uvothpiov, 17,4,84. Such evidence includes Christus
patiens 671—-674 (&yvwoiq), 827/828. This same notion of absolution on ac-
count of ignorance recurs in Dion. 5,442 —444 with Actacon, as his last request,
pleading to his father that he excuse the hounds who tore him asunder, &)@,
TTATEP, TTUUATNV TTOPE Ot XAptv, Adpadéag d¢ / mévOog Exwv GAdGTEKVOV EUOVG Un
KTeive dovijag, / moudopovoug oikteipov auepdéag (cf. Ps-Apollod. 3,4,31 O¢’
v kata dyvolav EBpwon), where Gigli Piccardi (2003, 432) associates the motif
with Lk 23, 34.

When these unwitting murderers “wake up” they start groaning in quick re-
pentance, 47,141/142 (dpoviieg) éypduevor d¢, / Ov kT@vov ... dvéotevov. The
repentance of Icarius’ killers is a feature of the Eratosthenic version, cf. Schol. D
Il. 22,29 koatayvovreg éavtddv, Hyg. Astr. 2,4, 22,173 Viré animi conscientia
permoti. But according to the synoptics the centurion in charge of Christ’s cruci-
fixion, a killer of Christ, and the crowd at the scene repented immediately on
witnessing the phenomena taking place just as Jesus expired, cf. Lk 23,47/48 (~
Mk 15,39; Mt 27,54) idawv 8¢ 0 €kaToVTApYNG TO yevouevov €d0Ealev Tov Bedv
... (48) xou mavteg ol ovumapayevouevol Gxhot ... OewpRoavTeg T YEVOUEVA,
TOMTOVTEG T 0TNON Uméotpedov. Apocryphal gospels develop the record of
those repenting by including the Jews and their priests, some even Pilate, Annas
and Caiaphas in an effort to declare Christ’s immediate and absolute victory
over his adversaries.*’

In Icarius’ burial too, Nonnus abandons Eratosthenes who apparently had the
slayers fleeing to Ceos, cf. Schol. D Il. 22,29 €ig pvynv érpannoav, Hyg. Astr.
2,4, 22,173 175 Viré interfectores eius ... statim se fugae mandaverunt et in
insulam Ceorum pervenerunt. Hyginus, however, shortly mentions the burial as
an alternative, 22,170 Viré ut alii demonstrant, secundum arborem quandam

40 cf Gospel of Peter 25 with M. G. Mara, Evangile de Pierre, Paris 1973, 151. On the
violent death of the 6¢iog dvnp followed by feelings of guilt see L. Bieler, ®ciog dvrip.
Das Bild des gottlichen Menschen in Spétantike und Frithchristentum, Vienna 1935, 47.
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defoderunt, and this is how the story is concluded in Ps-Apollodorus 3, 14,7,
who elsewhere seems to be in accord with the Eratosthenic version.*! As the
chapter in Hyginus is believed to be close to Eratosthenes, the burial might have
been mentioned by the Cyrenean polymath in the form of ‘not buried, but fled’
opting for the version which would allow him to link the myth of Icarius with an
aetium for the Cean ‘etesiai’, which Nonnus mentions elsewhere (Dion. 5,220f.
269f., see Pfeiffer on Callim. Aet. fr. 75,36f.). Nonnus’ motivation for choosing
the alternative version here might be largely explained by his design to model
Icarius’ burial on that of Jesus.

Icarius’ slayers lift his body and take it to a wooded crest, clean his wounds
in a stream and bury him (47, 142—147). Not only the sequence of events, but
mutatis mutandis the specifics of Jesus’ deposition are identical. This is how St
John describes it, 19,38 —42 (Joseph of Arimathea, after permission by Pilate):
NABev odV kai fpev TO odua avToD. (39) AAOeY B¢ ko NIKOSINUOG ... dépwv piyua
ouvpvNG Kai GAoNG wg Atpoag ékatov. (40) Elapov odv 10 odua 10D Incod kai
gdnoav abTo 0Boviolg peTd TV Apwudtwv, Kabwe €0oc¢ éotiv Toic Tovdaioig
evrapialerv. (41) v 08¢ év @ TOTMW OmOL EoTOLPWON KATTOC, KAl &V TR KATIW
pvnueiov koavov ... (42) éxei ovv ... €0nkav Tov Incodv.

The correlation between the Dionysiaca and Paraphrasis 19 on this point is
again telling:

202 Ko VEKUV €0TNOTA KaThyaye deiehog avp
dopTov Eladpilwy Beodéyovt keinevoy OUW.

v 8¢ TIg adTOOI KAHTTOG AEPSIAODW TTAPA XWDPW,
214 Xp1otov 01N oTaPOoio cuVEKA IOV OXijt
VNANG €xOpOC OUIAOC.
(N. b. 203 dpoptov Eradpilwv ... keipevov Ouw ~ 47,143/144 dpdot & duwv /
vekpov eladpiCovteg, 213 Av 8¢ Tic adTOO KOG AEPOINODW TTAPA XWDPW ~
47,143 aviyayov gig poxv BAng, 145 opeootxdTw mapd mnyi.)

The fact that it is the awakened murderers themselves who bury Icarius is in
agreement with the scriptural substratum. Such collective notions developed
early in relation to Christ, cf. Paul in Acts 13,29 wg d¢ étéhecav mavto Ta Tepi
avTOD yeypauuéva, KaOeAOvTeG Ao Tob EDAov EOnkav €ig TO uvnueiov. Besides,
the term ¢oviieg designating Icarius’ slayers in 47,140. 147 and 195, is the one
regularly employed in the Paraphrasis of Christ’s crucifiers, 19,86. 91. 129. The
word occurs, in context, already in St Stephen’s deprecatory speech to the Jew-
ish congress, Acts 7,52 o0 vbv Dueic mpodotat koi doveic éyéveobe, to express a

41" Cf. Robert (as n. 38), 39; Keller 1946, 79.



58 Konstantinos Spanoudakis

charge against Jews that must have been common among Christ’s early follow-
ers (cf. also St Peter’s speech in Solomon’s portico, Acts 3, 15). Nonnus would
be familiar with the contemporary characterisation of Jews as ‘Christ-killers’
which had become established in fourth century Christian vocabulary.*> The
usage exudes anti-Jewish sentiment based upon a widespread tenet holding all
Jews collectively responsible for Christ’s death, to which Nonnus refers in Par.
19,86/87 dovijeg / mavteg ouod. Such a notion relied on Mt 27,25 and it was
happily adopted by people such as Cyril of Alexandria, Litt. fest. 10, 5,42 Burns
TG oikeioug o1 deilaiorl kedohoic Ko OAw T YEVeL TO THE oePeiog EmypipavTeg
gykinua, id. In Joh. evang. PG 74, 668a.

The peasants murdering Icarius, as in the case of the instruments they use to
perpetrate their crime and as in the case of their alleged ignorance, bear features
commonly attributed to the Jews demanding (and thought of as executing) the
crucifixion of Christ: primitive ferocity, cruelty and savageness. The mob killing
Icarius is emphatically described as raging with murderous, Bacchic madness,
47,116 ¢oviw dedovnuévoc oiotpy, 117 Ouiddt Aoon, 146 Extoavov Gdpovi
Moon, 164 daomAfiteg, 174 ProCovteg anbeog ikuada Bakyxov. The mob of Jews,
outraged, demands Jesus’ death, Jn 18,40 ékpavyacav, 19,6. 12. 15 kpadyacav
obv ékeivot, "Apov apov, otadpwoov avtdv. In Nonnus® Paraphrasis the madness
of the Jewish mob is given emphasis, 19,1/2 aivouovii ... / ... ddpodéwv
otopdrwv Ghontov, 19,27. 33 $pOéyEavro peunvotec apyiepfiec, and 19,78.4
Contemporary Christian literature expresses itself in very similar terms. Cyril
does not mince his words on this issue; even more so as it concerns Jews. A
representative selection would include In Joh. evang. PG 74,632b @udtntoc
Onprompemodg ecovTag Emékeva, 74,649 Tthc TOV dovwvtwy paviog, Litt. fest.
8,4,40 Burns moapoainpovvreg, 10,5,2 paviav vooovvreg Onprompend, 13,4, 82
AEAVTTAKOOIY AKPATRC.

Two central axes of antithesis running through the scene of Icarius’ murder
are criminal intoxication on the one hand, and pious sobriety on the other. The
agents of anti-Icarius actions €BakxevOnoav duepoivow ... oivw (107), they are
highlighted as oivopapeic (141), uedbvovrog (162, cf. 163 xdpv oivov), oivw-
0évrec (173) and, more forcefully, PAvCovreg dnbeog ikudda Bdkyov (174).
Whereas those loving and taking care of Icarius are described as owdpoveg, or
the like, 138 caddpovog €ktobr koUpng, 144 (peasants about to bury Icarius)
Eudpova Bupov Exovreg, 214 (Erigone lamenting Icarius) caddpovi paiveto
Moon, which distinguishes her devout Abooa from the rabid Abooa of Icarius’

2 See Lampe, Patr. Lex., 1531 s. xpiotoktovog; R.L. Wilken, John Chrysostom and the

Jews, Berkeley 1983, 125/126.
43 See Livrea on Par. 18,114; Agosti 2003, 410/411 on Par. 5,57/58 ‘Efpaiot pavicdrdeeg
adpovi Buud / Tnoodv €diwkov.
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slayers (117 6uiddt Aboon). Erigone’s oxymoronic “controlled frenzy” is a typi-
cally Dionysiac combination of opposing traits: maenads rage in performing
Bacchic rites, thereby displaying cwdpoctvn. cwdpoodvn emphatically belongs
to the Bacchic cult in Euripides’ Bacchae.** The phrase is certainly to be paral-
leled with the Nonnian oxymoronic formula gudpova Abooav, a frenzy inspired
and controlled by Dionysus. Such a state of mind was best explained by H.
Lewy: “this metaphor ... is used in the mystical texts of later antiquity in order
to express the supra-intellectual character of the union with the godhead”.*’

For Dion. 47,144 &udpova Buuov €xovreg the pagan source provides a first
hint, cf. Schol. D I1. 22,29 ued’ fuépav 8¢ vpavtwv adT®v ... €ig Guynv ETpa-
mnoav, Ps-Apollod. 3,14,7 voricavtec*® #0apav odtov. Such attributes, under
the influence of Neoplatonism,*’ denote in their many manifestations in the Dio-
nysiaca superior human beings in the gradation between the aiobntog and the
vontdc cosmos. Obviously, it is these same notions which Nonnus transposes to
a different context when he advances the dichotomy between anti-Christ ddpovt
AMoon (Par. 1,30) and devout Eudpovi Ovud (1,31), which, as an addition to the
Johannine ‘Vorlage’, obtains programmatic significance in the prologue of the
Paraphrasis.

The approximation of these homicidal but nonetheless ignorant peasants with
Jesus’ killers is also facilitated by a liberal notion of drunkenness. The meta-
phorical usage of uebow is not widespread in earlier poetry, but it is used, sev-
eral times, of mental effects in Nonnus.*® Early Christian literature in a figurative
sense characterised as pebvovreg those who have lost their mind, overwhelmed
by their passions, as against those observing Christian solemnity and temperance,
then, in a broader sense, those believing in false gods outside Christianity, in
much the same fashion as it characterised as viipovteg those “free frfom] every

4 cr esp. 685/686 (maenads) mpog mEdW kapar / gikf) Pohodoor cwdpovws, 940 cwdpovag

Baxxag. See R. Seaford, Euripides. Bacchae, Warminster 1996, 48, 229 on v. 1002.
45 For this Nonnian formula cf. Dion. 3,74; 17,115; 45,252 with F. Vian, RPh 72 (1998),
283. Lewy’s definition is cited from: Chaldaean Oracles and Theurgy, rev. ed. by M.
Tardieu, Paris 1978, 199 where a reference to id., Sobria ebrietas. Untersuchungen zur
Geschichte der antiken Mystik, Giessen 1929.
vipyavteg Valckenaer, but see P. Scarpi, Apollodoro. I miti greci, Milan 1996, 604. The
reading vorjo- appears now confirmed by the Homeric mythographer ap. P.Oxy. 4096 fr.
5,12/13 (ap. Luppe [as n. 15], 32) kai d[ik]nv d[edioTeg Epvyov von-]|oavTes.
7" Golega 1930, 55 n. 2; F. Vian, ed. Dion. XXV-XXIX, Paris 1990, 234; Gigli Piccardi
2003, 21f.
For earlier poetry see Gow/Sens on Theoc. 22,98 minyaic pedbdwv which is probably the
earliest occurrence in a metaphorical sense. In Nonnus cf. Dion. 4,457 of bloodthirsty
belligerence, 6,31 of sorrow, 10,21 of madness, 28,211 of pain, 36,79 of fear. See Gigli
Piccardi (as n. 29), 147.
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form of mental and spiritual ‘drunkenness’, frfom] excess, passion, rashness,
confusion etc.”.* In the third sentence of the first Oxyrhynchus logion (P. Oxy. 1.
1, saec. II/III p. C.) Jesus appears saying £[c]mnv év péow 100 KOGUOVL ... Kai
ebpov mavrag uedvovrac.®® ‘Drunkenness’ is also associated with acts directed
against Christ. Judas leading an army to arrest Jesus is described by Cyril In Joh.
evang. PG 74,580c as moapedpOapuévog 1ov vodv kai pebdwv, cf. id. In Luc.
evang. PG 72,924a «g &k uébng, which is echoed in Par. 13, 124 pefdwv (with
Livrea in Accorinti-Chuvin 2003, 454 n. 25), then Or. Sib. 1,360 ‘Toponi
pepebvopévog ovxi vorioet. This notion of mental pébn is outlined by John Chry-
sostom on several occasions. In the introduction of his speech Katd pebvovrwv
PG 50,433 he explains that péon ... o0dev Etepdv éoTiv GAN i €koTaoig TV
Kot ooy Gpevddv, TapaTporn Aoyloudv, épnuia diavoiog, mevio cuvéoewc.
Toabto 8¢ ol N uéON motel uovn ) €€ oivov, GAAG kod pédn n €€ opyfig kol
émOupiog &romov. In his eighth speech Against Jews Chrysostom defines the
lexical range of the word, PG 48,927 o0 Ttoivov udévov 6 Gkpatov €kxeOUevog
TTOADV, G Ko O TAO0G ETEPOV €V T WuxTj TPEdwv, uebvEY Aéyorto Qv ioxLPXG.
In this sense, among other soul-destroying vices, those overwhelmed by rage,
and principally the Jewish opponents of Christ, are drunken too. The symptoms
of intoxication (cf. Clement Paed. 2,24, 1), apparently elaborated in Erigone (ft.
36 P. = fr. 4 Diehl = fr. 6 Rosokoki), also affect those suffering from an intoxi-
cating wrath. They are described by John Chrysostom in an artful and elaborate
manner, which can be compared with Dion. 47,106—115, in Adv. Jud. PG 48,
927: kai 6 Opyfi KaTEXOUEVOG LEBVEL TTAAMY" 0UTW YoV adTod Ko 1) dyig 0idel, kod
N dwvn TpoxdveTal, Ko oi 0dpOaAuol yivovron Ddaapot, kai O vobg okoToDTAL, KOl
N ddvola katammovTiCetau, kai 1) YAdooo Tpéuet, kai o1 d0dpOoApol mapadépovrat,
Kol ai akood €tepa GvO’ ETEPWV AKODOVOIY, AKPATOL TIAVTOC XOAETWTEPOV THC
opyfig avToD mANTTOVONG TNV UAVIYYA, Kol Yep®va €pyoalouévng, koi CoAnv
TO1000NC ATTaPOUbONTOV.

In particular, in contemporary Christian literature, notions of drunkenness
were frequently employed when referring to the actions perpetrated by Christ’s
Jewish killers, Cyril Litt. fest. 9,6, 103 Burns éumapoivnoévtwy avtd Tdv &vooi-
wv Tovdaiwv, Arcad. PG 76,1268d tov ... Acomotny ... Omo T@v Tovdaiwv éuma-
potvovuevov, Theodoret Graec. aff. cur. 10, 63. And when Celsus ap. Origen. C.
Cels. 3,76 claims 6uotov ToIElY TOV ... diddokoAov, (WC) &1 TIC uebdwv eic uedv-
OVTOG TTAPIV KaKNyopel Tovg vijdovTtag (g uebvovtag, he simply responds to a

4 BDAGs. viidw (often in St Paul), cf. E. Norden, Agnostos Theos, Leipzig 1913, 199 n. 3,
also Or. chald. 15,2 Des Places.

Text in A. de Santos Otero, Los evangelios apdcrifos, Madrid 101999, 85: c¢f. A. Puech,
Histoire de la littérature grecque chrétienne I, Paris 1928, 172. This logion is now known
to originate in the gnostic Gospel of Thomas 28 (de Santos Otero, op. c., 680).
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charge widely levelled against non-Christians by Christians. o0deic ... cwdpovidv
Ko d1ddokwv 1OV XpioTtiov@y Aoyov pedber and movteg ... uebvovoiv oi Toig dyo-
X016 G 0@ mpoororobvreg was Origen’s reply, cf., then, Greg. Naz. Or. 39, 1.

1. The Demanding Ghost

Following his murder and burial Icarius makes a post mortem appearance to
his sleeping daughter Erigone. The scene of his apparition has long been consid-
ered a major innovation introduced by Nonnus into the story. In search of its
model, already Maass approached Patroclus’ appearance to Achilles in Il
23,65f3! An overt allusion to the Iliadic passage indicates that Nonnus uses this
epic precedent as a starting point: 47, 148 (quoted infra) with the appearance of
Icarius’ ghost echoes the disappearance of Patroclus’ ghost in I1. 23, 100. This is,
under the influence of Neoplatonic theories on dreaming, Nonnus’ typical de-
scription of the appearance or disappearance of ghosts in dreams, cf. Dion.
16,302 (wpuxn) okioevTt moveikelog Eoovto Komvy = 48, 563. Such a procedure is
typical of his methods: “Nonnus has many episodes based on famous Homeric
scenes ... In such episodes it is often his practice to begin with close imitation
and/or quotation of the parallel Homeric scenes, but then to move gradually
away from Homer as his narrative progresses”.’> There is, however, a fairly
exact and convincing Nonnian doublet in the appearance of Actacon’s soul to
his father in Dion. 5,412—-534. Macro and micro resemblance (Chuvin, ed.
Dion. III-V, Paris 1976, 186) testifies to the conception of the latter episode as
a qualified pair to the former. Still, whereas Actacon’s apparition can be traced
back to a literary model with a considerable degree of confidence,” the appari-
tion of Icarius is in all probability a novelty: “ein echt nonnianisches Requisit”
as Keydell formulated it.** Nonnus’ motivation for introducing an apparition
here remains in question, particularly as Eratosthenes and subsequent tradition
employed the hound Maera as the most appropriate messenger:>> “N[onnos] hat

31 Maass 1883, 99f.; cf. Chrétien on Dion. 10,266; D. Auger in: Accorinti-Chuvin 2003,
423f.

2 Cited from N. Hopkinson, Greek Poetry of the Imperial Period, Cambridge 1994, 122, the

practice amply exemplified by id., Nonnus and Homer, in: Studies in the Dionysiaca of

Nonnus, Cambridge 1994, 9—-42.

Probably a lost tragedy: P. Chuvin, ed. Dion. III-V, Paris 1976, 102f.; Gigli Piccardi

2003, 428f.

4 Keydell 1932, 194 = KI. Schr., 506; cf. Solmsen 1947, 265; Accorinti 2004, 495.

35 Another dog, conceivably that of murdered Hesiod, may act as messenger of his master’s
death in Eratosthenes’ ‘Avtepivic (fr. 19 P.). Dionysus himself possesses a hound with
human intelligence and feelings whom he promises to catasterise if it helps him find
Nicaea, Dion. 16, 185f. (16, 185b = 47,238b).
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etwas Besonderes geben wollen” opined Keydell (1. c.); “sans doute par golt
esthétique” deemed Fayant (2000, 24).
This is how Icarius’ soul is presented upon its appearance, 47, 148 —151:

Yoy &’ Tkapioto maveikehog EGOVTO KOTTVY
eic douov Hprydvne Bpotén &’ icdieto pnopdii,

150 K0BpoV OVEIPEING OKIEPTIC EIDWAOV OTTWTTHC,
Avdpl VEOLTATY TTAVOUOI10C.

Let us take a closer look by approaching the cardinal Christian posthumous
appearance, that of Jesus to his disciples. Similarities such as the fact that
Icarius’ soul appears in the room of Erigone, 149 ei¢ d6pov "Hpiyovng (but not,
as often in epic, bmép kepoiic) ~ Par. 20,86 ommdO dpwiebovreg EvavriCovro
poOntai, or that it has the look of a man recently slain, 151 &vdpi veovTATw
navopoitog ~ Par. 20,90/91 d¢€i&e mddaG kail XEIPOGS ... / ... TAEVPAV TE VEOVTATOV
may not be casual. But what is truly weird in the description of this apparition
and what cannot be explained by appealing to the secular tradition is the explicit,
but superfluous and pointless, reference to its taking on a human semblance, 149
Bpotén 0’ iodleto popdfi. Nonnus’ epic prototype describes Patroclus’ ghost like
this, I1. 23, 65-67:%¢

f\0e 8 Em woxn Iatpoxifjoc dehoio,
TTOVT aOTQ néyeBOC Te Ko dupaTa KA Erkuio
Kol hwvnv, Kail Tolo TTEPL XPoi EluaTo €0T0.

In the Iliadic context it makes sense to say that Patroclus’ apparition resem-
bles him: &ikto d¢ Oéokerov avt®d will Achilles soliloquise (1. 23,107). It also
makes sense to describe the appearance of transformed apparitions such as Ac-
taeon’s in Dion. 5,412/413, or Eros’ in ibid. 11,351—-353, or of a god assuming
the appearance of a specific mortal so as to appear in someone’s dream, such as
Od. 4,796 (Athena) €idwhov moinoe, déuag &’ Aikto yvvouki. But a statement
about Icarius taking on a human appearance hardly makes any sense. In fact,
here tradition is turned upside down: whereas, in its typical description, the soul
of the deceased looks like a “shadow” (e. g. Od. 11,207 oxifj €ikerov i koi Ovei-
pw), Icarius’ soul is a shadow looking like a man, 149—151 (note ictCeto ‘made
himself equal to’ in accordance with christological orthodoxy, not simply éio-
keto or Aikto ‘looked like”). Here Icarius’ phantasm does not only seem to as-
sume a feature of his Christian counterpart, but to also reproduce traditional

5% This Iliadic passage was cited by Origen C. Cels. 2,61 in association with Thomas’
disbelief of Christ’s physical resurrection.
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phraseology about it.°” A prominent feature of John’s theology is the évovOpm-
motg of the Word, Jn 1,14 kxai 0 Aoyog capE éyévero, cf. Ad Phil 2,7 év
ouolduaTtt avlpwmwy yevouevog ~ Or. Sib. 1,325 capkodpopog Ovntoic ouotov-
pevog, 8,458 PBpoténv évedvooto popdnv, Greg. Naz. Carm. arc. 2,82/83
Moreschini (PG 37,408a) x0ovinv popdnyv ... / fjv ... yopdpwoaro ddpbitog Yiog,
Ps-Apollin. Proth. 86 0cov dvdpouén mpopavévt’ ... popdi, Paul Sil. Ecphr. 694
dvoapévov Ppoténg ivddiuata popdiic, Christ. pat. 1546 popdnv Aapovia ...
Bpotnoiav. Other than in Par. 1,39f. (41 &uvwoag Labénv BpoToedélt ovluya
popdnv), Nonnus refers to the incarnation in 3,67/68, 8,15 éunv Ppotoeidéa
popdrv and 14,31/32 &OnAToto Tokfog / ovupueg EvBeov €idog Exwv PpoToeldél
opdf.*

But the allusion here is specifically concerned with the form in which Jesus
appeared to his disciples. The description of Icarius’ phantom in 150 as kobdpov
OVelpEinG okieptic eldwlov omwrnnc partly reproduces epic wording, and Erigone
might be thought to see her father in terms similar to those in which Odysseus
saw his mother Anticleia in Od. 11, 206f. Still, kobdov ‘immaterial’ does not fall
within epic tradition, although this is how Lazarus is described after his resur-
rection in Par. 11,175 kobdov ... vekpov. Such wording is, though, amply at-
tested in tragedy in expressions referring “to the unreality of human existence as
a whole”.%” The closest parallel is Soph. Aj. 126 (the living resemble) eidwh(cr)
... j xoodnv okiav. Then, at a verbal level, the description of Icarius’ phantom
bears close similarity to the description of the shade of Artemis with which
maddened Athamas converses in Dion. 10,42/43 montaivwv oKidecoov
gmikAomov gikova popdiic / "Aptéudog kol kodpov idwv eidwiov omwmniic. Not
much is to be construed from this: Athamas has lost his mind (10,25); the im-
ages he sees on the adjacent wall (10,41, cf. lambl. De myst. 132,7) emanate
from his own hallucination and, ‘more Dionysiaco’ (cf. Eur. Bac. 912f. ~ Dion.
46, 102), herald his upcoming death.

All in all, I would venture to suggest that the whole of Icarius’ description
appears to be insinuating rationalising exegetical comments such as those of
John Chrysostom (or his source) on Jesus’ appearance to Thomas, In Joh. hom.
PG 59,474: "A&ov 8¢ diammopfioon mhd¢ odua dddaptov TOTOVG EdEIKVUTO TRV

37" For another instance of Nonnus picking up New Testament language see Gigli Piccardi

(as n. 29), 108/109. Many such individual words were gathered and discussed by R.

Keydell, BZ 33 (1933), 246 = KI. Schr., 573.

See C. Kannengiesser, Athanase d’Alexandrie, Sur 1’incarnation du Verbe, Paris 1973,

258 n. 1. The controversy on Christ’s odp€ is nicely reviewed by Romanos 418,5f. M-Tr

with P. Maas, KI. Schr., 301.

9" Fraenkel on Aesch. Ag. 839, Stanford on Soph. Aj. 124—126. Later, in epic, cf.
Blemyomachia 13 (soul leaving dead body like) kodpog Sveipoc.
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HAwv, kai arTov fv Ovntii xeipi. AMG un Oopupndiic: ovykatafdoewe yap fv 10
ywvouevov. To yap oUTw AemTov Ko KODPOV, WG KEKAEIOUEVWV €ioeNDElV TOV
Bup@v, ToxVLTNTOC TTAONG GIAANAKTO" &AL’ (WoTe mioTevdiivor TNV avaoTtaocty
TobTo deikvutan ete., cf. Ammonius In Joh. exp. PG 85, 1520¢ dix yop ovykatd-
Bootv obtwe OPON T Owud, kaimep TAONG TOXVTNTOC TOD CWUATOG ATTNANOLY-
pévov, kol kovdov yeyovotog, tva melobf) etc. This is contrary to Cyril’s view,
exposed in great length and verbosity, that dmep medpdpnke obduo T00TO TEAMY
avéornoe (In Joh. evang. PG 74,705a ~ Theod. Mops. Comm. evang. Joh. 417,4
Devreesse) and that his coming through closed doors should be considered
owdpdveg as another miracle,*® cf. In Joh. evang. PG 74, 704a—705d, 724b/c
obTe oy v fj oKIG, KATA TIVOG, TO AVOPOTTIVOV TTAATTOUEVT OXTUd, Kot THC
NUeTEPAC 1d€ag Yevdouévn Tovg xapaktipac, 733d ~ Or. Sib. 8,318/319, Theod.
Mops. Comm. evang. Joh. 256,22 Vosté et quia spiritualis surrexit e sepulcro,
lucidus, subtilis et agilis, facile ingreditur per portas clausas ... quamvis non
alius surrexerit, sed ille idem qui mortuus est.’! Terms such as oxé (cf. 47,150
okiepiig, 160 okioeig) were part of the vigorous debate about this matter, cf.
Origen C. Cels. 3,23, Cyril 1l. 11., further BDAG, 929 s. oxi& 3, Lampe, Patr.
Lex., 1238 s. oxi& 1.

Besides, 47, 150 €idwlov onmmnig denotes a visible but nonetheless insubstan-
tial representation. Nonnus’ wording seems motivated by Neoplatonic (and, in
that case, also Origenist) considerations regarding the resurrection of bodies as
impossible®? and, therefore, predisposed to think of Christ post mortem as an
immaterial phantom. In the Paraphrasis Nonnus appears to be aware of the ques-
tion, cautiously expressing himself in vague Homeric phraseology, 20,87 ¢
TITEPOV NE VONUa HETApPOlog €ig uéoov E€otn. His unwillingness to endorse the idea
of the restitution of bodies manifests itself most clearly in the case of Lazarus
sitting at dinner with Christ (Jn 12,2), as Nonnus Par. 12,9/10 describes it, A&Co-
pogioog oveipw, / maoipavic. Alexandrian orthodoxy sternly opposed such views.

In superficial conformity with the description of Patroclus’ ghost (Il. 23,67),
attention is diverted to the attire of Icarius’ phantom: he is clad in a bloody,
filthy tunic torn to rags by the many blows it has suffered, 47,151 —154:

0" Homeric ghosts come in and out of the room through the keyhole, Od. 4,802/803. 838; E.

R. Dodds, The Greeks and the Irrational, Berkeley 1951, 122 n. 11.

For instances in which Nonnus seems to defy Cyril on christological matters see Golega
1930, 111. 130. In most such cases influence from Antiochene exegesis or broader Neo-
platonic influence is probable.

Cf. Synes. Ep. 105,88 Garzya/Roques with S. Vollenweider, Neuplatonische und christ-
liche Theologie bei Synesios von Kyrene, Géttingen 1985, 183 —187. Origenist views on
resurrection had already come under attack in Methodius’ De resurrectione mortuorum in
the 3" cent. AD.
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gixe O¢ deihr)
152 OTIKTOV AONUAVTOL0 pOVOL KIjPUKA XITGVA,
oiuatt povicoovta Kol X U®OVTA KOV,
pwyodéov mAnyfiotv duotfaiolo o1dnpov.

Before saying a word Icarius acts in a manner blatantly atypical for an epic
scene, 47,155-157:

Ko oA Guag dpee’ veoodayéwy de dokevELy
156 QTEINOG UEAEWV EMEDEIKVUE YEITOVL KOVPT).
mtopOevikn &’ dAOALEE PprAoOprvoic v dveipoig ...

Jesus wears a tunic (x1twv) during his passion which John describes in 19,23
v 8¢ O yitv dppodoc, &k TV Gvwdev Odavtoc d1” OAov, but this tunic is
seamless (Gppadog) and it remains unscathed as the soldiers decide not to tear it,
19,24 un oxiowuev avtév etc., whereas Icarius’ tunic is riddled with holes,
47,154 pwyoréov. What is riddled with holes and bloody (cf. Par. 19,5 [Pilate]
Xpiotoio déuac doiviEev iuaobAn) is Jesus’ body, and Icarius’ invitation for
Erigone to watch (or, rather, examine) his body in 172 oipatt moppvOpovrog
guovg okomiale xitwvog recalls Jesus’ invitation for his disciples to do likewise,
Lk 24,39/40: idete TaG XEIPAC UOL Kou TOLC TOdNG MOv OTL €y €t awTdg
ynhadnoaté ue koi idete, 0TI mveBua ohpka Kol OOTEN OUK €xel Kabwg gue
Oewpeite Exovra. (40) kai ToDTO €imwv €de1€ev abTOIG TAG XEIPAC KO TOVG TODOGC.
This suggests that xi1twv is used here as a corporeal vesture in the allegorical
sense advocated by Neoplatonists and Origen.®® Nonnus used the word in such a
sense in the appearance of Jesus to Mary Magdalene in Par. 20, 74 gu@v un pade
XITOVWVY (U pov drrov, Jn 20, 17), 81/82 (Mary) uetaxBoviov yvuvovueva yvia
xit@voc / Xpiotov 1de otirBovra kTh.** Besides, in 172 okomiale means more
than just ‘look at’: it reflects Luke’s ynhadricaté pe koi idete.

An infallible indication corroborating the possibility that here the scene of
Jesus’ appearance to his disciples is at work, is provided in 47,155/156 where
Icarius’ phantom stretches out its hands and exhibits its recent wounds for
Erigone to see. Clearly, this is “hardly a genre picture”.®> Of the three ghosts

0 See Lampe, Patr. Lex., s. xitwv Blb; K. Domiter, Gregor von Nazianz, De humana natura,

Frankfurt a.M. 1999, 87; C. Noce, Vestis varia: I'immagine della veste nell’opera di
Origene, Rome 2002. Such a usage goes back to Emped. 31 F 126 DK and appears often
in Neoplatonic writings, see Bernabé on Orph. fr. 469, 6.

%4 See Livrea ap. Accorinti, ed. Par. 20, Pisa 1996, 187 (on Par. 20,74); Accorinti on Par.
20,81.

% Solmsen 1947, 262. Cf. D. Auger in: Accorinti-Chuvin 2003, 424: “Des tels eiddla [sc.
such as Actaeon and Icarius] n’ont plus rien d’homérique”. Auger attributes their presen-
tation to the “esthétique baroque de Nonnos, qui va parfois jusqu’a I’expressionisme”.
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(Darius in Aesch. Persae, Clytaemestra in Eumenides, Polydorus in the Eur.
Hecuba-prologue) appearing in extant Greek tragedy Clytaemestra actually dis-
plays her wounds (“that is, the bloodstained rents in her garment”, A.H.
Sommerstein, ed. Aesch. Eum., Cambridge 1989, 102) and calls on the sleeping
Erinyes to see them through their mind’s eye, 103 6pa 8¢ mAnyog T6ode kapdig
o€0ev. This is part of her urging the Erinyes to wake up and go after Orestes who
has escaped his crime unpunished. Nonnus might recall this memorable scene,
but the apparition of Clytaemestra, indebted as it is to the appearance of
Patroclus’ ghost in Iliad 23, comes from the ‘visual’ genre of tragedy and lacks
the critical detail of actually displaying the wounded hands and feet. John’s
report appears in 20, 19/20 (20 kai ... €eilev kai TAG XEIPAC KAl THV TAELPAV
aTOlIG. gxapnoav oby oi padntai idovreg TOV kVpiov), but the driving passage
here is that of Luke quoted above. His account features prominently in almost all
exegetical commentaries on John’s Gospel that Nonnus could consult: cf.
Ammonius fr. 624 Reuss, John Chrys. In Joh. hom. PG 59,458, Cyril In Joh.
evang. PG 74,732c.

Icarius’ course of action follows the scriptural order step by step but whereas
the disciples rejoice (as predicted in Jn 16,22), Erigone cries out in agony,
47,157 mapOevikn & dAOMEE dihoOprvoig év oOveiporc. It is, however, hardly
fortuitous that since Homer 6AoA0{w can mean ‘cry out’ either in joy, as a few
lines further in 47,463, or in grief as here (see Hopkinson on Dion. 21, 35).
Above all, the verb lends a mystic dimension to Icarius’ and Erigone’s visionary
meeting. Pertinent is its employment in scenes of recognition such as
Eurycleia’s recognition of Odysseus in Od. 22,408 iBvcév p’ drorOE, and
especially its long history as the standard reaction to divine epiphany.®®
Nathanael’s reaction after his mystic recognition of Jesus as Christ in Par. 1,198
Noabavanh 8’ dMOAvEev is very much in context here.

Once Icarius’ soul has indicated his identity by showing his wounded limbs,
he instantly urges Erigone into conducting a double search, 47, 160—164:

Kol OKIO€1G YEVETNG Emog Evverne mevOadt kovpn
‘&ypeo, denhain, kai diCeo ogio Tokfo

162 €ypeo, Kai puebbovtag Euoug udaTteve Govijog.
Eiui te0g yevétng Bapuwduvog, Ov xaptv oivov
aypovouot daomAfTeg €dnAncavto 11 pw.’

66 See L. Deubner, Ololyge und Verwandtes (Abh. d. Preuss. Acad. d. Wissensch., phil.-hist.
Kl., 1), Berlin 1941; R. Hunter, Theocritus. Encomium of Ptolemy Philadelphus, Berkeley
2003, 147 (on Theoc. 17,64).
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From a formal point of view, verses 161/162 recall Bion Epit. Adon.®” 4/5
(sleeping Aphrodite) €ypeo dennaia ... ki mAaraynoov / otfifea, and Actacon’s
ghost in Dion. 5,416/417 expresses itself with a double &ypeo kai yivwoke ... /
gypeo kai mxuve, in Icarius’ admonition to Erigone to wake up (Eypeo: its
soteriological connotations are discussed in Agosti 2003, 363) and search for
him, one can read a call for vigilance in requisition of god, a widespread
Christian principle, recalling Jesus’ command (deihaia can have a reprimanding
touch) to chosen disciples in the Prayer at Gethsemane, Mt 26,41 ypnyopeite kol
nipooevyeode ~ Mk 14,38; Lk 22,45 edpev KO1U@UEVOLS oOTOVE &ITO THE AVTNC,
(46) xai eimev avtoig, Ti kobedderte; dvaot@vreg mpooebxeobe. This is
corroborated by Icarius’ second command to Erigone to search for his slayers
(one wonders just what was Erigone expected to do to them) in 47,162 udoteve
dovijog (cf. Jesus’ address to apostle Andreas in the so-called ‘On the Mission of
the Apostles’, Rom. Mel. 31¢, 1 M-Tr eope ... Tov mhavwpevov) which is per-
fectly matching the conditions of — and, in style, is as terse and straightforward
(Par. 20,93 6&¢1 uoOw) as Jesus’ admonition to his disciples, Jn 20,21 Eiprivn
DUV KOOWG ATESTOAKEY UE O TTATAP, KOyw mEUMW vUaG ~ Par. 20,94/95. To this
request, which broadens the mission of Erigone, the latter will shortly respond
with a cry, 47, 195 matpdg €uod ktapévolo Tiveg yeydoaot povijeg, but the request
is left hanging on the air along with Erigone’s dead body in the rest of Nonnus’
narrative.®

Icarius’ revelational self-introduction in 163 eiyi Te0g yevétng Papuwduvvog is
the traditional epiphanic formula for a god to announce his identity in pagan
poetry. In quite similar wording it is as well the form of identification employed
by Jesus in epiphanic conditions (Mk 6, 50; Jn 6,20).%° Icarius’ introduction to
his daughter would seem superfluous and it is doubtful if it could be justified on
the premise that his look has been disfigured beyond recognition. His procedure
would rather seem to replicate Christ’s self-introduction in his appearance to his
own disciples in Lk 24,39 idete TaG XeIPAC Hov Kai TOVE TOdAG LoV OTL €y Eipt
ovtdg (~ Christ. pat. 2507/2508 yvTE P’ ¢ éyw mohy / €iy’ adToG), to which
theme may as well allude Dion. 5,419 (Actaeon’s phantom to his father) abtov
OTITTEVEIC UE, TOV ETPEDEC.

7 Another ‘Lieblingsgedicht’ of Nonnus (Chuvin on Dion. 5,374), cf., in the Icarius

episode, Epit. Bion. 21 mevOoréa viimiekTog aoavdorog ~ 47,216 mapHévog dkpndeuvog
aoduparog; compare also the mourning of Erigone to that of Aphrodite in Epit. 19-27.
To a Christ-era reader ‘Adonis’ may evoke the Aramaic word for ‘Lord’.

68 Cf. Rosokoki 1995, 70f.; Fayant 2000, 21 n. 2.

9 Pagan: Richardson on Hom. Hy. Dem. 268 eiui 8¢ Anuftnp etc., cf. Hom. Hy. Dion. 56
eipi O’ éyw Atovvoog €pifipouog and in Nonnus Dion. e. g. 7,352; 44,73/74 bis. Christian:
E. Pax, RAC V (1962), 869. See also Norden (as n. 49), 186.
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Icarius next proceeds to an OAPioudg of his daughter for not having eye-
witnessed his murder, 165 & tékog, OABiCw oe etc. Icarius’ turn of phrase is, of
course, a parodic inversion of the fixed mystic macarism blessing the initiate
precisely for the contrary, for having, that is, ‘seen’ the secret rites.”® This is an
overt hint at Jn 20, 29 pokdpiot oi ur idOvTeg Ko motevoavtec ~ Par. 20, 134/135
KEIvOl UOMoOV Eaot pokdaptepol, ol un idovrec [concessive!]/ugilova mioTiv
gxovol kai ob xatéovotv omwmic. Erigone is said to have been prevented by a
protecting daimon, 47,169—171:

GG o€ daipwy
170 €xT0o01 TOTPOC Epuke, TeNV &’ EdpOAaev OmWTNAV,
un uopov abpnoeie daiCouEVOL YEVETHPOC.

The employment of the term daiuwv in this passage is unique: in Nonnus it
equals 0g6¢ and elsewhere it always refers to a specific deity (never to Zeus:
Peek, Lex. Dion., 351 s. v.). This unique daimon saves Erigone from viewing a
series of appalling images at the scene of Icarius’ murder which are set out in full
detail. Such an oAPiopog looks paradoxical for a daughter who has lost her fa-
ther, an orphan fated to remain unmarried (185/186). Fayant (2000, 21) explains
it as a prophecy of Erigone’s catasterism. Merkelbach (1963, 490), adducing
Hom. Hy. Dion. 54 xai wv €0nke mavorpiov einé 1e ubbov: OGpoet KTA., rightly
recognised in Dionysus’ blessing of Icarius in 47,46, of which Icarius’ blessing
of Erigone is a replica, a sign of mystic initiation. Icarius’ macarism may be due
to the task assigned to Erigone to look for Icarius’ ‘drunken’ slayers, thereby
bestowing on her the status of an apostle as the very name ‘apostle’ suggests (cf.
Orig. In Joh. 32, 198 méumer pév toug did 70 AdmootérecBou b’ avTOD Arro-
otohovg ovopalouévoug). Christ cares to save his crucifiers by sending them His
apostles. As John Chrysostom In Joh. hom. PG 59,458 explicitly says, 6N’
Ouwg ovTOG ... TOVTO EmMPOTTEV, (HoTE oMot Kol AmoAAGEal TOUG TADTO
TTO10DVTOG TG BITOKEILEVING KOAGOEWS. KO YAP ATTOGTONOVG €71 Tf) TOVTWV EMEUPE
owtnpig. Then the woman who will be shown to be Erigone’s Christian foil,
Mary Magdalene, plays an important part as mediator of revelation and is the
one who first receives and carries out a request by the resurrected Jesus, Jn
20, 17 mopevov d¢ mpo¢ ToLE GdeAdGolC uov Kai gime avToi¢ etc., so the one who
was seen as the first apostle, cf. John Chrys. In Joh. hom. PG 59,467 6 ydap ook
€idov oi padnrai, TodTo €idev N yvviy mpwtn, Cyril In Joh. evang. PG 74, 697b
TV ueybhwv ayadv kehebel yevéabon mpwtdyyehov kol TNV mpog 7O Gvw Padioty

70" See Norden (as n. 49), 100; V. Di Benedetto, Euripide, Le Baccanti, Milan 2004, 286. The
‘negative olbismoi’ in Dion. 5,337—-340; 31,32/33 seem irrelevant to the point.
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edayyehiCeoOan Toic podntaic.”' Thus, Icarius’ tender address & Tékoc reads as
referring to a relation of blood but may contextually imply a spiritual
relationship:’? in the Paraphrasis Jesus addresses the apostles as tékva (13, 132),
cf. Jn 13,33; Mk 10, 24.

Most importantly, the interpretation advanced here would seem to explain
what remains awkwardly unaccounted for in Icarius’ speech, why, that is,
Erigone, a young woman bereft of her aged father, one who is now assigned
with carrying out a mission, would have to give up not only her usual business
in pasture and garden, in other words to abandon not only her property, but her
husband too, 47,179 —183:

OUKETL KOLPIovoa kahaOpoma UeccdBev BANG
180 €1 VOUOV GvOeUOEVTA KOl €1G AEIUMVOG TKAVEIG,
onv ayéanv BOokovoa oLV AYPOVAW TTOPAKOLTY).
OUKETI DEVOPOKOUOI0 TERG YADOLOO UUKEAANG
KRToV €¢ eDWdIVA GpEépelg auapniov BOwp.

Leave the subtext out and it all makes little sense.”> The Bacchic initiate’s
pure life (Eur. Bac. 72—75 & pdxap, 6oti¢ ... frotav ayioteder) would not ac-
count for the specifics of Icarius’ prediction. It would have to be assumed that
Erigone’s mission of searching for Icarius’ slayers is envisaged as a life-long
and intense, full time exercise. In addition, 181 mapakoity has long’™ been
considered troublesome, being in direct contradiction, just a few lines further, to
186 dumepnny Guevaiwy, and to 232 &luya kovpnv, 236 mapbevikny adufjto. Of
all proposals, textual and interpretative, advanced hitherto, likeliest has seemed
that of G. Giangrande” taking mapokoity as insinuating the dog Maera, de-
scribed in 219 as kbwv ouddortoc (cf. Ps-Apollod. 3, 14,7 kbdwv ovviOng, Luc.
Deor. conc. 5) and one who following Erigone’s suicide remained at her tomb,
229-245, 244 Eupve kOwv mopd ... TOUPw. Such an interpretation is not free of
inconvenience, first as Maera appears decisively excluded from the scene before
Erigone’s suicide in 219-225, then as it violates the ordinary meaning of

T Cf A. Brock, Mary Magdalene, the First Apostle: The Struggle for Authority, Cambridge

Mass. 2003.

Cf. BDAG s. tékvov 3b “of a spiritual child in relation to a master, apostle, or teacher”,

Norden (as n. 49), 290f.; Greco, ed. Par. 13, Alessandria 2004, 160.

Peek (as n. 32), 48 is at a loss with the question: “Ist gemeint, daf3 sie den Rest ihres

jungen Lebens in hilfloser Trauer verzehren wird, oder sind diese ovkéri-Sdtze nur

Rhetorik um der Rhetorik willen?” In any case ovkéri is firmly fixed to the past, cf., in

Dionysus’ lament of Ampelus, Dion. 11,301-303.

“ovv ayp. map. editt., sed coniugem non habuit” Graefe ad loc. in his Leipzig 1826 edition.

G, Giangrande, Hermes 92 (1964), 483 —485, convincing Fayant 2000, 152, but “seinen
halsbrechenden Versuch ... kann ich nicht ernst nehmen”, Peek (as n. 32), 48.
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aypavrog mapokoitng describing a shepherd sleeping out in the fields (when
aypowlog refers to animals, it is always of oxen in Homer).

It all looks less obtrusive, when it is taken into consideration that desertion of
property and family is a prerequisite for winning the kingdom of heaven as the
stories of the rich man unwilling to abandon his possessions (Mt 19,36; Mk
10,17-31; Lk 18,18—-30) and of the would-be followers of Jesus (Mt 8,19-22;
Lk 9,57-62) show. Above all, it is required of an apostle, such as Erigone
becomes by dint of her ‘father’’s request. The cost of discipleship includes fam-
ily and property, Lk 14,26 & 1i¢ €pxeton mpog Le Kol 00 UIOEL TOV TATEPO AOTOD
Kol TV UNTEPA KO TNV YOVOIKO Kol T TEKVOL KO TOVG GOEAGOVC Ko TAC AOEADAC,
ET1 TE Kol TNV Yoxnyv €owtoDd, ob dovarar givad pov podntig ... (33) mog €€ dudv
O0¢ ok &mrotdooeTon MOV TOIC €0LTOD LIApxovolv oD dovorton Eivadl pHov
padntig. The model is laid by Jesus himself, acknowledging as his mother and
brothers those who heed the will of god (Mt 13,46—-50; Mk 3,31-35; Lk 8,19—
21), and by his disciples, Lk 5,11 &dévreg mavra fxorovOnooav adt@®. The
secular metaphor of this very motif, with a Christian intertext, is known from
Methe’s devotion to Dionysus in Dion. 19,27 —31.76 But this, Porphyry says (C.
Christ. 58 Harnack, cf. Julian C. Galil. 100 Masaracchia), is the ultimate dis-
grace and misfortune. For Nonnus’ treatment of the episode it is, again, highly
ironic that Icarius appears to deplore what he actually calls for.

The phantom Icarius goes on to describe the conditions of his death: totally
drunken peasants encircled him and no shepherd responded to his call for help,
47,175-178:

daiCopevoc de o1dnpw
176 UNAOVOUOUG EKGAEGTA, KOl OVK fiKOvoa iwnv:
potvn &’ botepddwvog uov kthmov Ekhvey Hy®
Op1voig AvTITOTOI0L TEOV OTEVAXOLON TOKT L.

According to Icarius’ own phraseology he was murdered daiCouevog ...
o1dnpw. Icarius’ insistence on daiCw and derivatives (171, 175, 168 dptidouktov,
cf. 146, 241) seems just right as the verb is often employed in emotional con-
texts’” and finds a precedent in Maximus De act. ausp. 495 otvdehaic kopvvaic
gdcufav. Fayant (2000, 21 n. 1) is no doubt right in discerning here an allusion to
a ‘sparagmos’, like that of Zagreus, the first Dionysus, in Dion. 6,206 mpotépoto
daiCopévov Alovioouv. So Icarius’ choice of words implies a death tailored to fit
his assignor. In 47,175 (drunken peasants) aud’ €ué kvkh@oavto is usually

7% Discussed by G. D’Ippolito, Intertesto evangelico nei Dionysiaca di Nonno, in: L. Belloni,
(asn.9), 226.
77 Always in Homer: R. Fithrer, LfrE s. daiCw.
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thought to be a reminiscence of Callim. Hec. fr. 69,14 Hollis of v ékvkiw-
oalvto (in festivity), but it may well evoke the threatening surrounding of Jesus
in Jn 10,24 gkdxiwoav odv avtov oi Tovdaior ~ Par. 10,86 (‘Efpaiot) Xpiotov
gkukhwoavto, then Dion. 21,61 (of Lycurgus) ékvkhwoavto d¢ Bducxou, a usage
of xvkhow well known from the Septuagint.

Yet, the real issue in 47,175—178 stems from the fact that in the actual scene
of Icarius’ murder there is no reference of him summoning anyone to his aid.
The same inconsistency appears, in similar but not identical terms, in Dion.
5,441 6fpog €uolg épéeive kai oU¢ Ekdhecoa voufag where the ghost of Actaeon
adduces as eyewitnesses of his murder his hounds and previously unmentioned
(and subsequently unspecified) vopufiec. Icarius’ complaint about the pnlovopor
(= mouévec) may turn out to be no less interactive with — and no less teasing
about — his ‘reading’ of the Gospels. After Jesus’ arrest and Peter’s triple denial
the absence of the disciples from the events under way is conspicuous. Christ
had predicted in Jn 16,32 idov Epxeton (po koi EAAALOEV Tval okopmiodfTe
gkaoTog €ic Ta idia kaue povov aoite. His prediction fulfils an old Jewish tradi-
tion about the Messiah but Cyril In Joh. evang. PG 74,469d mentions a view
holding this as a euphemism for a cowardly and selfish attitude: Todto 8¢ €oTiv
ebmEPIOTONWG €imely, OTe deMaug Avavdpolg Kekpatnuévol, Uovng The EovT®dv
WYUXTC TPOVONGETE, Kol TNV TY J1BACKOAW XPEWOTOLUEVNV AYOTINCIY KATOTIY THG
EQUTOV owWTNPiag TOIMNOAUEVOL TIPOC oVoTEP Gv ebpnTe dioixnoeode TOmOLE. At
the scene of Christ’s arrest Matthew (26, 56, cf. Mk 14, 50) speaks tout court of
complete abandonment and desertion, TOTe oi podnrtoi whvteg ddévreg adTOV
Eduyov. In Is. 63,5, a passage lying at the heart of Jn 16,32, the loneliness of the
Redeemer is described in similarly dramatic terms, koi EéméPhepa, kol OLOEIC
Bonbog: xai pooevonoa, kai 0vOEIC AVTEAXUPAVETO.

Present at (or, following the synoptics, at a distance from) the scene of cruci-
fixion are only women from Galilee (Brown 1970, 904f.). The deposition of
Jesus is taken care of by two clandestine disciples, Joseph of Arimathea and
Nicodemus. Subsequent to Jesus’ resurrection, it is Mary Magdalene who first
visits the tomb. It is she who lets two of the disciples know; the disciples run to
the tomb and after inspecting it anfjAbov ovv méhv 7pog avtovg (Jn 20, 10)
leaving Magdalene alone at the scene. And when Jesus appears to his disciples,
they find themselves behind closed doors out of fear of the Jews, Jn 20,19 t@v
Oupdv kekhelopévov 6rrov Roa oi padntai dic Tov Gpdpov Tév Tovdaiwv. Nonnus
would be alerted to this issue as it prompted considerable speculation in
contemporary Christian authors (cf., then, Rom. Mel. 19y,1-10 M-Tr). In
regard to Jesus’ burial, Chrysostom addresses the question in a quite
straightforward manner, In Joh. hom. PG 59, 464: I1i¢ d¢ ovdeic T@v dwdeka
mpooifjhBev, otk Twdvvng, ov IIétpoc, obk GAloc Tic T@v Eémonuwy; Kol ovde
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TOUTO KpUTTEL O POdnTAC. Ei yop 10V dpoPov Aéyor Tic TdV Tovdaiwy, kai 00TO1 TQ)
obT® koteixovro ¢OPw, and further on he produces a fitting explanation, PG
59,466 Oi yobv dwdeka ol oUTWC adTOV ETiHwy, GAAX BovaTw Kol odayf) Kol
TOI¢ LTTEP aBTOD KIVOLVOIG ...

Cyril of Alexandria in his commentary to John’s Gospel praises Joseph’s and
Nicodemus’ courage for overcoming fear of the Jews through unshakeable faith
(PG 74, 680b). However, when Cyril addresses the disciples’ immediate return
to their abode after their visit to the tomb he seems to be seeking excuses, not
least when he holds the departure of the disciples as an act inspired by Christ, In
Joh. evang. PG 74,685b/c: "lot &’ &v o0k &md okomod TO Kol ETEPOV T1 MEMPA-
x0ou vopiCev moap’ avtdv. "Ev dkuaig yap 6vrog €tt Tod t@v Tovdaiwv Buuod, ko
dovvTwy €kBOUWE TV KaONyelobon AaxOVTWY KATA TOVTOC UEV AvOPWOTTOL TOV
ToD Zwthpog MUV Bovudlovtoc AOyov ... udMota d¢ kot odT®dV TOV oyiwy
UoONTOV, TO EUTECETV EIKOTWE TTOPUITOVUEVOL, TIPO AOYRC TG TEAEING drodoIT®ot
TOD UvAUATOG, WG 00K €EOV aKIvOLVWG TODTO dpdv, e OppvTo ued’ nuépav ... .
Kai o0 dnmov deihiay épobuev Tnv Gvavdpov aitiov Momep odTOI¢ THE OUTW
EUUEAEOTATNG KaTaoTHVOL dLYTic, oinooueda O LdAAovV TOD xpnoipov thv yvidoiy
TOIg TV ayiwv pouxaic évredeiobon mapa XpioTod, dwpi KIVOUVEDEIV OVK EMITPE-
TTOVTOC TOUC OiTep Euerhov Eoecbon TH 0ikoLUEVNC PpwoThpeg kot diddokaot, cf.
also Ammonius In Joh. exp. PG 85,1516¢ = fr. 614 Reuss oi podntai ... mpog
EauTovg Epuyov d1” oikovopiov Beod, va un T TdOwot mpo ToL knpLyHaTtog. It is
only when Cyril’s passage is taken into consideration that the introduction and
role of the obscure daimon, preventing Erigone (47, 170 €puke implies ‘despite
your will’) from witnessing Icarius’ murder is explained. This is, of course, a
concealed mockery of sophisticated scriptural exegesis. The rendering in the
Paraphrasis shows that Nonnus is clearly aware of the question about the
courage of a woman, Magdalene, and the fear of the disciples, 20,45 —48:

45 TTUKVa O¢ BauPricavTeg OMITELTHPEC ETAIPOL
aotabéeg odeTépoioty EvaALovTo uerddpoig,
aypoda KOMeIPavTeG amevhéog dvTuya TOUPOL.
Moydohvn) 8’ ENEAEITITO YUVI] TTOLPAL GAUATL LoV VN etc.

In this context, undovopog could well harbour an allusion to the disciples. It
is a term designating leadership in Dion. 34,252 where, by apparent influence of
Jn 10,7; 1 Pet 5,4, a unhovouog commands Potiipec ‘drovers’ leading the herd,
as is mowunv, used by Nonnus in the Dionysiaca of human and divine leaders
(Peek, Lex. Dion., 1356 s.v.) and, in the Paraphrasis, almost always in
association with Jesus the principal shepherd, Jn 10,11 €y& iyt 6 moiunv o
koAdc, Nonn. Par. 1,200 dyifpove morv (see K. Smolak, JOB 34 [1984], 6).
The disciples are ‘shepherds’ by the authority of Christ’s command to Peter in
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the longer ending of John, 21,15.16 moipouve t& mpofatid pov, 17 (~ Par.
21,89. 98. 108, cf. 1 Pet 5,2—4), and later leaders of Christian communities are
commonly designated as shepherds. At the same time, Nonnus is certainly aware
of the designation of leading members of Dionysiac associations as fovkoror.’

Icarius’ phantom concludes his speech with what is, as many have failed to
realise, a wish,”® 47, 185/186 kai oe voriow / dpdavikny {Ooveav AmeEpHTnV DuE-
vaiwv. This is utterly incomprehensible, unless dmeiptny Guevaiwy is meant to
allude to observance of chastity to which all servants of God are bound. In this
respect Icarius’ wish is no different from — in fact, it seems to be a covert parody
of—Jesus’ wish on the cross, Jn 19,26/27 > Par. 19, 139f., that His virgin mother
(139 ¢phomépOeve unitep) should consider John as Her virgin son (140 mopOévov
via). Nonnus added his own comment about John’s adoption, Par. 19, 144/145
Kol Aomopog Eoke TEKODONG / LIOE, Aviip AAOXEVTOG AITEIPWAIVOC Avdaonc.

IV. Erigone’s Mission

When Erigone wakes up, she bewails, then eyes the oxen standing by her,
near the rock, and asks hills and cattle in a plaintive, but robust, voice about the
fate of her dead father, 47,191 —204. In doing so, Erigone momentarily takes on
the guise of a maenad. Maenads sit on rocks in the open (Eur. Bac. 38 é&vo-
pddovg fvron métpag ~ Dion. 47,191 nétpn). Bulls are closely associated with
Dionysus,*® and the maenads appear amidst calves and oxen in Eur. Bac. 677,
691 (cf. Dion. 47,194 é0nuoveg ... Tadpot). The image of the maenad resurfaces
in 205 Toaxvyovvog avédpauev eig pdxiv VAng but, all in all, there is no consistent
shaping of Erigone as a maenad. What is astonishing in Erigone’s lament is the
fact that she shows herself wholly confused and incoherent. She first wonders,
quite sensibly, where Icarius’ body is and who his murderers are. Then, although
she saw the vision and received the ugly news first hand, she surprisingly won-
ders about the motivation behind Icarius’ long absence, and his current where-
abouts. She appears resolved to wait until he returns, and gives equal thought to
the possibilities that he will either come back or not. Keydell (1932, 194 = Kl.
Schr., 506) attempted to explain her rambling soliloquy as a resurfacing of

78 Cf. Gerlaud on Dion. 16,156 peta povkdrov “Yuvov drorwta. In general see W. Burkert,

Bacchic Teletai in the Hellenistic Age, in: T. H. Carpenter - C. A. Faraone (edd.), Masks of
Dionysus, Ithaca and London 1993, 267/268; P. Scarpi, Le Religioni dei Misteri I: Eleusi,
Dionisismo, Orfismo, Milan 2002, 581; Bernabé on Orph. fr. 585,7/8.

See R. Keydell, ed. Dion., I, Berlin 1959, 73*. vonow often expresses a wish in the
Dionysiaca, but in other instances in the negative form of 2,209 unde vonow etc. Cf.
19,313; 23,250; 36, 119; 40,204; 43,363; 48,17.

80 g R Dodds, Euripides, Bacchae, Oxford 1960, XVIII; Seaford-Di Benedetto on Eur.

Bac. 100.
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Nonnus’ model with reference to Hyg. Astr. 2,4, 23, 182 Viré neque enim puella
timida suspicari debebat nisi patrem interfectum qui tot dies ac menses abesset.
But, in view of Icarius’ protracted absence, Erigone’s resolution to wait with
enduring perseverance can hardly be seen as a reasonable decision. Fayant
(2000, 22) comes up with a ‘psychological’ explanation: in deep sorrow Erigone
holds on to a desperate hope that the dream is false.®! In this case the
inconsistency may not be due to clumsy amalgamation, but rather to character-
sketching. The fact remains that Erigone appears to fail to comprehend what was
so patently shown to her. Is she dim-witted?

No more dim-witted than Mary Magdalene was thought to be: moMn 1
ebvola kai ¢riooTopyior THG yuvaukog OYnAov O¢ oDdEV oLdEMWw Tap’ oOTH
deemed John Chrysostom In Joh. hom. PG 59,469. Mary too saw, first, the open
grave, and then the angels and, finally, a vision of Jesus but she was unable (Jn
20, 14 Ogwpel ... koi o0k {jde1) to comprehend the miracle of resurrection. Each
of them has got it the wrong way round: as Erigone considers a dead man as
living, so Mary considers the living divinity as dead. Mary’s dullness is an issue
in authors whom Nonnus has consulted: Ammonius In Joh. exp. PG 85,1516¢
undev évvonoaoa téhetov, John Chrys. In Joh. hom. PG 59,467 o0k fjv bynAn Tig
yovoukog 1 diavota, g amd TV covdapiwv vrtodéEacbon v avaotaoty, Cyril In
Joh. evang. PG 74, 689b Bpadeia uév mwg €ig oLVESIV 1) yuvij, UGANOV d€ oOuTaY
TO OnAewv yévog. MavOdaver yap obmw TO €k Thg OmTaciog brrodnhovuevoy, ibid.
692c. In the Paraphrasis Nonnus appears aware of such criticism of Mary, cf. her
vain stubbornness in 20,10-12 épnuaing 8¢ xouedvng / APUTo UAGTELOVOO
vékuv GOENAY dheTworn. / GMG v ovk €xixnoev (an addition of Nonnus), the
oxymoron in 20, 50 pvpopévn {wovta,®? and ‘expressis verbis’ 20, 60 éyw 8’ odk
oida vofioat, 63 €ide kai 0D YivwoKey.

Like her father, Erigone too uses highly oblique language in her lament, first
of Icarius then of herself. Her first worry concerns Icarius’ whereabouts, 47,
196-199:

n po Niddokwv
YEITOVO KOAAIPOTOI0 VEOLE OPTTNKAC OTTWPNG
198 mAGCeTon dypovouolot Topnuevog, 1 Tivi BodTn
devOPOKOUW TTOPEUIUVE CLUVEDTIOC EINUTIVALWV;
81 Itisan astonishing coincidence that Ammonius claimed the same plea for Magdalene, fr.
616 Reuss katamodeioo 0md Thig AONG ETt AUGEPAANEV TTEPL THEC AVAOTACEWG.
The expressive oxymoron in 20,50 and 51 dakpuyxéeoke Adhov vékvy €yybg €ovio may be
reminiscent of Penelope’s weeping for Odysseus in Od. 19,209 k\ouovong €ov Gvdpa
nopruevov. Nonnus was fond of such figures, cf. Par. 4,123/124 (woman of Samaria)
Xp1ot@® Xpiotov Elelev ... / ... TOV éyyvbev eixe pordvta, Dion. 10,67 (Ino) KikARoKwv OV
viot TOV EKTOVEV.
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Obviously, these were Icarius’ habits in life. Like his lord Dionysus, Icarius
spent his time either “teaching” or banqueting (cf. Eur. Bac. 418 yaiper ...
Boiouotv). His neighbours and fellow diners are dypovopor or some fotdtng, the
sort, that is, of people who need Icarius’ teaching. At the same time, this de-
scription bears an uncanny resemblance to Jesus’ habits of socialising. Follow-
ing his calling, Matthew (alias Levi; the fodtng of 47,198?) hosts a large ban-
quet at his residence, in honour of Jesus (~ 47,199 cuvvéotiog eihamivaiwv?),
with publicans and sinners (the dypovouor of 47,198?) as guests, Lk 5,29/30 (~
Mt 9,10/11; Mk 2, 15/16) «oi émoinoev doxnv ueyénv Aevig adt® év T oikig
o0TOD, Kot AV OXA0C TTOADG TEAWVAV Ko GAAWY 01 floay UET” oDTAV KATOKEIUEVOL.
(30) ko éyoyyvCov oi Papioaiot ... AEyovreg, Al Ti PETX TOV TEAWVROV Kod
opoptTwA@v €obiete koi mivete; Such habits provoked the criticism of Jesus’
contemporaries, Mt 11,19 (~ Lk 7,34; 15,2) ido0 &vOpwmog Gpayoc kai 0ivomo-
™G, TEAWVAV dihog kai auapTwidv. Significantly, the very same charge is repro-
duced by Deriades to contest Dionysus’ divinity at Dion. 39,67 Bdkyog 6uod
Yartbvpoiov émi x0ovog [i. e. not in heaven] eilarmivalel. Note also the Homeric
eirarmvaCwv in 47,199 which is normally rendered as ebwyovpevog ‘revelling in
a large company’ and, in mystic language, is appropriate of Dionysus, cf. Orph.
fr. 413,8 Bern. moonoi v’ €én’ eilamiviot mapeott, 299,3 eidamvootfj; Dion.
11,76. At the same time, banqueting is a profound act of initiation. Taking part
in the table of Zeus is the scene that seals Dionysus’ accomplishment at the end
of the poem (48,974—-978) and, on the other hand, the eucharist practised by
Christ. eihamvéCerv features prominently in the rendition of the wedding at Cana
(Par. 2: 4x) and of Christ’s teaching of the bread of life (Par. 6: 6x). Cyril of
Alexandria made use of such information in his attempt to explain Jesus’
sociability, before his death and resurrection, and his ‘Noli me tangere’ to Mary
Magdalene, In Joh. evang. PG 74,693c mpo toivuv T0D owtnpiov otawpod kai
TAG €K VEKPDV AVOOTAOEWS ... dikaiolg koi &dikolg EmepioyeTo, ko oLVECDIE eV
TEADVOUG KO QUOPTWAOIG ... &d1adpOpwe Emeuioyeto dikaiolg kol AUAPTWAOIC
amecOPer O¢ mavTeEADG 00dEVAL TOV TTPootdvVTwY adT®. But such a description is
branded with a touch of irony: eilhamvalev bears connotations of parasitic life
(Athen. 6,236¢, Schol. T II. 17,577b) and may glance at an early accusation
against Christ ap. Orig. C. Cels. 1,62 1ide KAKeloE ... ATOdEdPAKEVAL, AoYPDC
Koi yAMoxpwg Tpodag ovvayovta. It appears aware of Platonic and Neoplatonic
aversion to excess in food and revelry, both considered absolutely incompatible
with a godhead.

Despite her ignorance, Icarius’ daughter shows firm, missionary resolution,
47,200—204:

200 gimote popopévn, kol TAf oo eicokey ENON.
el pev (Em) Cwer yevétng Euog, Epveat KATTOL
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apdebow TMaAIVopoog Gua {wovoa ToK1:
€1 0¢ mortnp TEOVNKe ko oVKETL dEVOpaL uTELEL,
aBpriow udpov icov i GpOuévy yevetiipt.

Erigone is determined to persevere and wait (200 TAjoouat) until such time
as Icarius “comes”, as do all believers in the Second Coming. eicokev €Oy is a
Homeric clausula,®® and at the same time such phraseology does not only
contain #pyxeodou, the ‘vox propria’ for the day of judgement® but also
corresponds exactly to the biblical stereotype for the Second Coming, Mt 10,23
~ Paul 1 Cor. 4,5 &wc &v €\0n, Mt 25,31 ~ Mk 8,38 = Lk 9,26 dtav €\0n, Paul
1 Cor. 11,26 Gxpic ob €\0n, preserving the indeterminacy of its realisation, Mt
24,36 mepi d¢ Thig Muépag ékeiving kai Thg Gpog ovdeig oidev. Gregory of
Nazianzus had employed, in context, such a wording in his hexametric poems,
Carm. dogm. PG 37,510, 19 61’ v €\0n ~ Carm. de se ipso PG 37,1011, 7.

Should her father be alive and able to work, Erigone will irrigate tender
plants in the garden living alongside him. Jesus had declared in Jn 5,17 6 matrip
pov €wg &pTt EpydieTon kdyw €pydlouon, and Nonnus’ rendition contains notions
that recall Erigone’s promise, Par. 5,63/64 cicétt vOv yevétng €pydCeton ROGd
KOoUw, / fifeotv vTiTvmolg kai Eyw maug Epyov vdaivw. In Dion. 47,202 maiivop-
oog is usually taken as an equivalent of mév ‘again’ (Peek, Lex. Dion., 1250
s. v.), but it actually means ‘risen again’. It is used in the Paraphrasis of Christ’s
resurrection, in 2,105/106 vootipog €€ "Aidao ... / ... mohivopoog, and of
Lazarus’ and other mortals’ resurrection in 5,80; 11,79; 12,40 etc..*® and, in a
pagan context, of Tityus’ return to life in Dion. 48,395. In the same verse, 47,
202, duo Cwovoa Tokit expresses a cardinal concept in John about the Second
Coming, shaped as the will of Christ (Jn 12,26 €dv éuoi Tig diakovfj ... 6mov eii
Eyw €kel kal 0 didkovog O uog Eotan, 14,3; 17,24) and the wish of his followers,
Paul 1 Th. 4, 18 kai oUTwg mavtoTte oLV Kupiw €0oueda, but nonetheless ridiculed
as foolish in antiChristian literature (Celsus ap. Orig. C. Cels. 4,23 bis). Conver-
sely, should Icarius be dead, no longer planting trees, Erigone is resolute to die a
death equal (204 uopov icov) to her father’s: in other words Erigone predicts, for
herself, a martyr’s death.

Another conspicuous innovation of Nonnus, with regard to Eratosthenes, is
his treatment of Icarius’ hound Maera, who is long kept out of sight and comes
into picture, without a name, shortly before her catasterism in 219—-221. By all

8 11 10,62; 14,77; 21,231, cf. Hes. WD 630; Quint. Smyr. 2,30 and see Ebeling, Lex.
Hom., 487 s. &¢ IICdB; Schwyzer, Gr. Gr. II, 653. In Nonnus: Dion. 24, 150; Par. 12,29.
BDAG, 394 “the idea of coming is even plainer in connection with ... the return of Jesus
from his heavenly home”; Lampe, Patr. Lex., 550 s. v.

85 See Livrea 2000, 297; Agosti 2003, 444.
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indications,® in the current version of the myth, it was the hound that led Eri-
gone to the dead body of her father. Instead of this, in Nonnus Erigone searches
in vain until an &\wedg appears out of the blue, 47,205—-212 (Erigone after her
lament):

205 ¢ dauévn TaxdYoLvoc AvEDdpaUEY gic Pboiv DANG,
Txvia paotebovoa veooday€og YEVETHPOC.
00O€ ol gipopévn Bpacvc aimOAOG, 00 TAPA AOXUAIC
TopOEVOV OIKTEIpWV dyehnkouog Evverme BovTng
IXviov oTHPIKTOV AKNPVKTOI0 TOKTOC,

210 o0 vékuv Tkapiolo yépwv Emedeikvue ToIUnV
O UGTNV GAGANTO. UOYIC OE LIV eDPeV CAWEDG
Kol KIVUPOIC OTOUATEOCL dLGGyyeloV Toxe Gpwvnv,
Kol Thdov €yyvg €de1€e vEOTUNTO10 TOKNOC.

The introduction of the gardener in Nonnus is challenging. To begin with,
why a gardener? “Weil eben Ikarios ein &hwedc war” was Keydell’s reply.?’
Furthermore, how does it happen that this knowledgeable anonymous gardener
appears at the time and place he is needed? “Pastorem [!] Nonnianum putares
clamore virginis advocatum subvenisse” rationalized Maass (1883, 119).

Attention to the New Testament subtext yields a more coherent explanation.
After Jesus’ resurrection Mary Magdalene finds herself in a situation similar to
Erigone’s. As soon as Erigone rises the morning following Icarius’ appearance,
she gets on with the business of finding his corpse, 47,193 TIfj véxug Tkapioto,
196 TIfj por éuoc yevétng yhvkug oixeton; By a significant accident, Erigone
rushes to the place where Icarius was buried by his murderers, 47, 143 aviiyoyov
€ig Phxtv VANG ~ 205 avédpapev eig poxv UAng. The phrase is a Nonnian cliché,
but one that retains its full weight within the framework of the episode. This is
exactly what Mary Magdalene does early in the morning of the day after Sab-
bath, Jn 20, 1 €pxetou mpwi okoTiog €Tt ovonc €i¢ TO uvnueiov rendered in the Par.
20,2/3 Maydoiv) Mapin ... éyy061 toupouv / mpwiov ixvog ékaumtev. Conse-
quently, and crucially, Erigone meets the mystifying gardener at her father’s
grave, which is confirmed beyond doubt by 47,213 (&hwedg) Thdov €yylg Edeile
... TOKROG.

86 Schol. D 1L 22,29; Hyg. Astr. 2,4, 22,178; 23,180 Viré canis ... perduxit ad cadaver, id.
Fab. 130, 3; Ps-Apollod. 3, 14,7 Maipa ... TOV VEKpOV EURVUOE.

87 Keydell 1932, 194 = KIl. Schr., 506 and Rosokoki 1995, 72. Cf. 47,37 with Fayant ad loc.,
58 yépwv puToepyog dhwedg, 64. 70. 125.
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Besides, just as Erigone consults, in vain (47,211 uétnv), anyone she hap-
pens to come across on the mountain slope (207 —-211),*® so does Mary. As soon
as Mary realises that Jesus’ body is missing, she rushes off®® and consults, first,
the disciples (Jn 20, 2 tpéxer ovv kai Epxeran mpog iuwva [IEtpov ete.), then the
two angels (20, 13) and, lastly (~ Dion. 47,211 uoyic), the supposed gardener
(20,15, cf. Brown 1970, 1009). At that point Mary is crying alone (Par. 20,48
povvn ~ Theod. Mops. Comm. evang. Joh. 414,21 Devreesse éuctvev €i¢ TO
pvnueiov povn) at Jesus’ tomb, Jn 20, 11 giotket mpog T® pvnueiw E€w khaiovoa.
To the two angels who ask why she is crying Mary replies "Hpov 10v x0p16v
pov, kai ovk oida wod £0nkav adtdv (Jn 20, 13, cf. 20,2). Erigone’s quest has the
same objective, 47,206 Txvia paotevovoa veoodayéog yeveriipoc. The “traces”
Erigone is after are described in 209 as ixviov &oTipikTOV AKNPOKTOIO TOKHOC
where dotrpiktov can be read as a hint at an ascension. In the single other
occurrence of this juncture in Dion. 16,375 Nicaea looks over the mountains for
ixviov dotipiktov aOnAtov Atovboov who had, though, vanished unnoticed
beyond the sky (16, 342).

The Johannine narration takes a sudden turn when Jesus appears to Magda-
lene. As she turns back, Mary sees Jesus but mistakes him for the gardener, Jn
20, 15: Aéyer avtf) Inoobg IMdvou, Ti Khaieig; Tiva {nTelg; ékeivn dokodoa OTL O
KNmovpog EoTv Aéyel avt@®: Kopie, €i o éBGotaocag avtov, eimé pot mod EOnkog
avTOV, KAYW OOTOV APQR.

Here is Nonnus’ paraphrasis of the Johannine verse, 20, 64 —69:

Kot Eetvog avnp Gte kiimov 6devwv,

65 TITITE, YOV, OTEVAXELC, KIVUPTV EPEEIVE YLVAIKA
eiré, Ti paotevelg; Mapin 8’ é¢pOéyEato dwviv
énmropévn knmoto dputnkduov avdpa vofjcau
€l oL vékvv LodpdevTog ékovdroac EkTobr TOUROU,
gvvere, T} HETEONKOG Eyw OE v EvOev AEip.

Both Mary Magdalene’s and Erigone’s task remain unaccomplished until
they come across a gardener, or someone they think is a gardener. The symbol-
ism of John’s narration was recognised early enough, the Christian god being
the supreme gardener (Par. 15,1/2 éyw ... / Cwiic Gumehdg eipt, matip 8 €udg
gomiv dhwevg) of the supreme garden, cf. Cyril In Joh. evang. PG 74,680d.

8 Whence Erigone "AMjtig, 611 mavtoyod {ntoboa tov matépa nAGTo (EtG o 454 Lasserre-

Livadaras), cf. Hyg. Astr. 2,4, 24,206 Viré; Dion. 47,211 &\éinto; L. Deubner, Attische
Feste, Berlin 1932, 120; Rosokoki 1995, 72; further Theod. Coloph. SH 753. The motif is
known from Greek epic: Merkelbach 1963, 507 approaches the Hom. Hy. Dem. 4446,
where see Richardson’s comment.

8 A yovn mépototpog for Celsus ap. Orig. C. Cels. 2,59.
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Nonnus’ paraphrase indicates that he is aware of this symbolism: Christ is “a
stranger” (64 Eeivog avnp) giving the impression that he walks in a garden and as
a gardener he is (mis)identified by Mary Magdalene (67).°° The Nonnian &A\web¢
appears to Erigone and then disappears as suddenly as the Johannine Jesus to
Magdalene. He comes just at the end (211 pdyig) and “finds” (211 e0pev) rather
than accidentally bumps into Erigone. For such readers as have recognised Non-
nus’ covert play with the Johannine passion of Jesus, the gardener’s appearance
gains a dramatic intensity: it implies that the gardener might be the resurgent
phantom of Icarius himself.

Erigone disconsolately plucks and lays her hair on Icarius’ tomb, 47,215 kot
mhokduovg Tinhovoa didy mapakdrdeto TOUPwW a la Achilles in I1. 23,141 -153.
Whether there is any hair left to pluck after 47,190 kai dolixfic mpoOérvuvov
avéomaoe POTpuv €0eipng is a pointless question — Nonnus cares little for con-
sistency. Erigone’s act is different from the usual cutting of hair in mourning;
this is a sepulchral offering, a rare habit for which M. Nilsson remarked that “in
reality it only occurs in Homeric and mythic examples”.”! Orestes in Aesch.
Choeph. 6 offers a lock of his hair at the tomb of his father, whose funeral he has
not been able to attend. Garvie ad loc. pertinently noted that an approach to the
custom sees it as “a symbolic self-immolation” of the person offering the hair
and this seems to have been Nonnus’ understanding of it, to judge from
Kalamos’ words before his suicide in Dion. 11,468 8é€o uetd mAokauovg Koi
Euov déuac.

Then, like Mary, Erigone too wails in desolation, 47,216/217 abdtox0To1g 8¢ /
dakpuotv devaoiot Aehovpévov eixe xitdva. Her lament is presented as extremely
passionate. Erigone apparently complies with Icarius’ request, in 47, 185 khaie
Teov yevétny, with a zeal meant to eventually become farcical. Such is Mary’s
lament, Par. 20,49 0epuov avaprdlovoa yonuovog Ouppov émwniic, a description
apparently influenced by Cyril Comm. Joh. PG 74,688a d&voipuwler yop
QTANOTOTEPOV, KOl AKOPESTWG TV 1diwv OupdTwv amobAifBer 1O ddkpuov (Golega
1930, 130). The wording in both cases implies copious tears in an abundance
characteristic of a water source. This is a feature of the Nonnian version which
is not in disagreement with the Eratosthenic treatment. In Hyginus’ account the
sequence of events leading to Erigone’s suicide is not dissimilar, Astr. 2,4,
23,184 187 Viré quod (sc. cadaver patris) filia, simul ac vidit, desperata spe,
solitudine ac pauperie oppressa, multis miserata lacrimis, in eadem arbore qua

90 Accorinti, ed. Par. 20, Pisa 1996, 178 (on Par. 20, 67) refers to N. Wyatt, ‘Supposing Him

to be the Gardener’ (John 20, 15). A Study of the Paradise Motif in John, ZNW 81 (1990),
21-38.

1" Nilsson, Gesch. gr. Rel. I, 180 with reference to Il. 23, 141. Nonn. Dion. 11,464—467 is
particularly pertinent, see Vian on Dion. 11,239-241.
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parens sepultus videbatur suspendio sibi mortem conscivit ~ Ps-Apollod. 3, 14,7
KOTOSUPOUEVN TOV TTATEPA EXVTAV GV PTNOE.

Following the discovery of Icarius’ grave and her lament, before Erigone
kills herself, she seals the everlasting silence of her suicide with silent lips,
47,218/219 xeireo1 8’ adpOOyyolov émeodpnyicoato oyny / €ig xpoévov. Such
‘silence’ is not contradictory to her groan (47,221 oi 6dvpouévn) as the latter
does not constitute articulate speech. Likewise, in Soph. OT 1071 Jocasta cries
out iov iov, dbotnve which the chorus describes in 1075 as [€]k TA¢ olwmhc
Thod’. It is, however, somehow odd that after Erigone’s first lament in 47, 188f.,
which was provoked by Icarius’ phantom, this time, at the location of her fa-
ther’s tomb, she is said not to utter a word. Erigone’s silence is not, as it has
often been misinterpreted, a means of dramatic intensification prior to a suicide,
a motif well attested in Greek tragedy (cf., e. g., Jebb on Soph. Ant. 1244f); it
rather underscores the transition from silence to the permanent silence of
death.”? A description such as this recalls the topos of martyrdom founded by
Christ in passages such as Mk 14,60/61 6 dpxiepevg ... Emnpwtnoev Tov Incodv
Aywv: OOK drmokpivy obOEV ... ; (61) 0 8¢ €oidma kai o0k durekpivaro 00dEV, Jn
19,9 6 8¢ 'Incodg &mdkpioty odk Edwkev adT® ~ Par. 19,42 —44.°% Cyril In Joh.
evang. PG 74,640c commenting on Jn 19, 10 recalls Old Testament traditions
about the Redeemer (the silence of the lamb in Is. 53,7 [Acts §8,32/33] and Ps.
38,2/3) and attributes to such silence a mystic dimension, Tfi¢ olwnH¢ TO
pvothpiov. Such an attitude, on the part of Erigone, would be in agreement with
her voluntary death (225) and would be in keeping with her presentation not as a
desperate suicide but as a true martyr in the name of her father.

Eventually, Erigone takes her own life by hanging. Nonnus’ comment in
Dion. 47,225 xai 0dve, kai udpov eixev ekovotov seems superfluous for what is,
by definition, a ‘mors voluntaria’, unless one considers that Erigone dies the
willing death of a martyr. Christ and all His martyrs (for example, Ignatius Ro.
4,1 ékwv Omep Oeod amobvriokw) are put to death of their own free will, cf. Jn
10, 18 o0dei¢ aiper avTny [i.e. TNV YuxAV Hov] &’ €uod, AN’ éyw TiOnNu avTnv
am’ guavtod ~ Par. 10,64; 11,210 Oavelv fluehhev éxwv, then at the scene of

92 47,219 eic xpévov “pour toujours” Fayant, “per sempre” Accorinti (not “for a time”
Rouse, “eine Zeitlang” Peek), with €i¢ expressing a durative notion (Livrea 2000, 104/
105), or even “to the end of time” (ei¢ = usque ad: Keydell, ed. Dion., I, *64), seems just
right here, as if equivalent to €i¢ Tov ai®va (xpovov), which is a formulaic expression in St
John. The meaning of &i¢ xp6vov varies in the Dionysiaca (the entry in Peek, Lex. Dion.,
1781 s. xpovog is cursory). Cf. Par. 8,74 eig xpdvov gunedokvkrov = Jn 8,29 mavrote, Par.
4,170 €i¢ xpovov o Afjyovta = Jn 4,36 ei¢ Lwnv aiwviov.

BDAG, XXIX approach Plato’s similar stance (und’ o6tiodv ¢$0€yEacdou) during his
detention on Aegina in Diog. Laert. 3, 19.
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crucifixion Par. 18,132; 19,88. 160 koi kepoinv Ekiive, BeAfuovi &’ &ikabde
16Tuw. The ‘libido moriendi’ (Rom. Mel. 318, 5 M-Tr évrpudav T0 Baveiv) is the
distinctive feature of Christian martyrdom which attracted the irony and mock-
ery of pagan authors.”* Nonnus’ implicit reference to it, conflated with the con-
cept of imitating the Lord, seems ironic too.

Upon Erigone’s decision to sacrifice her life, the hound Maera is instantly
introduced into the story (47,219). In comparison to Eratosthenes, her presenta-
tion has been delayed for a while, in the interest of introducing Icarius’ phantom
and the gardener-informant, but Maera maintains her traditional function. Her
role as a messenger is not altogether forgotten, it is rather transposed from indi-
cating the location of the body of Icarius to that of Erigone, 231/232 mapep-
xouévoiot d’ 0ditaug / vevpaoty apOdyyorc émedeikvuev Gluya kovpnv. Yet, the
hound seems to serve, primarily, as a caricature of Erigone herself. By her
actions and attributes, Maera imitates, in parody, the actions and attributes of her
mistress. The dependence becomes instantly apparent with Maera presented in
219-221 as kbdwv OpoddoIToc ExEdpwv/ ... ovvéoTixe ... kovpn and with kol ol
odvpouévn ovvodvpeto. Then, Erigone hangs herself in 226 dudotépouvg dové-
ovoa OdaG (the 6pxNOUOV OGAEOpov as Nonnus nicely puts it in Dion. 22,240)
and the dog runs around her with equally uneasy feet, 227 mokva kOwv deddvnTo.
Like Erigone, Maera bears all attributes of piety: upon presentation in 219 she is
Exédpwv, she buries Erigone in 238 mvutdppovt Ovud, she even sheds voruova
daxpua in 228. The uncanny similarity shows itself more forcefully in 244/245
where the passers by who took care of Erigone’s burial retire and go about their
business quickly:

ovTap O HoBvog Euipve KOwv Topd YeiTovi TOUPW
Hprydvng Or” EpwTt, OeAfiuovi &’ WAETO TOTUW.

In her voluntary death Erigone expressly follows the example of her father,
47,204 &6pnow pdpov icov. The passers-by who bring Erigone down from the
tree (47,236 mapbeviknv adufita katiyoyov ~ Par. 19,202 [of Christ on the
cross] kot vékvv éotn@ta katiyaye) and provide funerary honours to her body
(241 énextepéifav) act like the peasants burying Icarius and like the clandestine
disciples of Christ taking care of his deposition.”> Then, carrying a weight of
sorrow in their hearts, the passers-by nonetheless disperse, as Icarius’ friends

% Cf. Luc. De mort. Peregr. 13; Celsus ap. Orig. C. Cels. 7,40; see V. Schmidt, VigChris 49
(1995), 389/390.

The meaning of 47, (234/)235 (oikteipovteg dviitov €ig GvTOV BANG /) iXVveatv dkpoTATOIOIV
is not clear and the phrase may only be a formulaic filling. In Par. 19,199 Joseph
approaches the cross modi otyohéw, Nicodemus in 205 ¢pvracoouévey modi which could be
a parallel if their motivation would be reverence, not fear.
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and Christ’s disciples did. There is no doubt that the proceedings around each
victim in the story replicate the proceedings of the previous victim in witty par-
ody. In due course, as Erigone and Mary Magdalene sit at the tomb alone, so
does Maera (alone, potvoc) in 244 out of love for her master, cf. Ael. Nat. anim.
7,28 (Maera took her life) &1 OmepPoAnyv edvoiag thg mpog v déomowvav. To
round off this design, as Erigone in 225, in all honour, uépov gixev ékodoiov so
Maera too dies a voluntary death in 245; tellingly, the formula OeAfuovt &° dGAeTo
moTUw is varied in Nonnus of an Indian fighter committing suicide in Dion.
23,74 and of Christ in Par. 19,160. Here replication makes altered use of the
topos of a dog’s emaciation and death due to the loss of his/her master,’® but the
notion of self-sacrifice is pressed so hard that it reaches its farcical extremity.
Nonnus needs such an entity, a third ‘natura animalis’, to complete the Bacchic
triad he aims at:?’ the father, the daughter and the intelligent hound. The mime-
sis of one another prompts a sense of unity among the three.

The notion of imitation in death, in some form, is present in the secular ver-
sion of the Erigone myth, which was soon associated with an Attic (Icarian?)
fecundity rite, the aiwpa, and had the Athenian virgins hanging themselves in
epidemic proportions, cf. Hyg. Astr. 2,4, 23,197 —200 Viré multae virgines sine
causa suspendio sibi mortem consciscerent, quod Erigone moriens erat precata
ut eodem leto filiae Atheniensium afficerentur quo ipsa foret obitura, Fab. 130,4
Liber pater iratus Atheniensium filias simili poena afflixit. But this epidemic is
due to folly caused either by Erigone’s curse or by the god’s wrath, whereas in
Nonnus the deaths of Erigone and Maera are emphatically of their own free
choice. All Christians (should) act following the example of the Lord. The pro-
ceedings around the death of Erigone and Maera with the latter manifestly being
a variation of the former, are too similar to be unaffected by — indeed to rehearse
in parody — the early Christian traditions of 70 kot TO €doyyéMOV HopTLPIOV
(Mart. Polyc. 1,1), in other words, a martyrdom following the example of the
Master out of zealous love for Him, then others, in their turn, following the
example of the martyr and so on. Ignatius on his way to martyrdom in Rome
writes to the Christians of the city, Ro. 6,3 émtpépaté yot wuntnv vt 10D
méOovg Tod Oeod pov, and imitation of Christ is the driving motif in a work such
as the Martyrdom of Polycarp which lays the topoi of later martyrological ac-
counts that were to become very popular among Christian readers, cf. 17,3 1o0¢
d& UapTLPAG WG HAONTOG KA MIUNTAG TOD Kupiov ayaruev GEiwg Eveka ebvoiog

% cf. Eupolis’ dog in Ael. Nat. anim. 10,41, Lysimachus’ in id. 6,25, see S. Lilja, Dogs in

Ancient Greek Poetry, Helsinki 1976, 102/103; Accorinti on Dion. 47, 244f.

Dionysus is in many respects associated with notions of triads, see P. Chuvin, ed. Dion.
VI-VIII, Paris 1992, 16/17; Dodds on Eur. Bac. 680; cf. Theoc. 26,2 with F. Cairns,
PCPS 38 (1992), 5/6; Scarpi (as n. 78), 589.
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avurmepPARTOL THG €ig TOV 1d1ov Paciréa ko diddokarov, 19,1 (Polycarp) uéptug
gEoxog, ob TO poptiplov mhvteg émbuvpodov piueiobor KkoTd TO EDXYYEAIOV
Xprotod yevouevov, then Euseb. Hist. eccles. 3,32,3 (Symeon) & 100 kvpiov
TGOE1 TopaTTAo1oV TENOG EmnvéykaTo.”®

In the end, all three protagonists are catasterised by will of Zeus. ‘Glory
towering heaven’ was, it seems, the reward of initiation in Dionysiac mysteries
(cf. Eur. Bac. 972 with Seaford ad loc.) and the catasterism is a point of contact
with the Christian substratum of the episode which easily offers itself. The ap-
proach of 47,251 (Zeus Tkapiov) €i¢ morov dotepddortov dywv with Par. 20,43
(Jesus) avapriceTon €i¢ molov dotpwv may not, therefore, be casual, among
scores of other verbal similarities between the Dionysiaca and the Paraphrasis,
but employed as a final trace of Nonnus’ clandestine methods.

V. Conclusion

Paul Collart, like Rudolf Keydell, believed that Nonnus was a pagan when he
wrote the Dionysiaca and that he later converted to Christianity. With so many
allusions to the Gospels and exegetical literature having been unearthed,” it
looks ironic that one of his arguments was that “comme Nonnos énumére tou-
jours les différentes formes qu’il connait d’une légende, il n’aurait pu
s’empécher, s’il avait été déja converti, de faire au moins allusion a des tradi-
tions chrétiennes en plusieurs endroits des Dionysiaques”, followed indeed by a
list of lost opportunities.'® If the reasoning behind such categorisations pre-
sumes that religious convictions dictate the parameters of Nonnus’ poetry, it
seems to be generally misguided.

The affiliate subject of Christian reception in the Dionysiaca has not been
thoroughly studied yet. Such a study, other than detecting passages, would have
to explore the mechanisms of reception. A preliminary research indicates that
Christian reception in the Dionysiaca realises itself in the form of (a.) ad hoc
verbal loans, (b.) integration or reworking of individual motifs or scenes, and,
more complexly, (c.) adoption of narrative patterns. The Icarius episode belongs

B As early as Acts 7,57—60 the author makes an apparent effort to parallel Stephen’s
stoning to Christ’s crucifixion. See, further, J. B. Lightfoot, The Apostolic Fathers II.1,
London 1889 (Peabody Mass. 1989), 610—614; P.Th. Camelot, Ignace d’Antioche:
Lettres, Paris *1969, 33, 200f.

2 cf. Golega 1930, 68—79 (a collection of passages “prezioso, anche se alquanto acritico”
according to Livrea, Stud. Hell., II, 443 n. 12), and, for an updated list, Gigli Piccardi
2003, 50f.

190 p Collart, Nonnos de Panopolis. Etudes sur la composition et le texte des Dionysiaques,
Cairo 1930, 9. Golega 1930, 67 was closer to the truth: “[e]s ist ein stdndiges Hiniiber und
Hertiber von Christlichem und Heidnischem in beiden Gedichten.”
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to this third category. It is, therefore, no surprise that there is no complete identi-
fication of the protagonists with biblical figures. We are, rather, dealing with an
amalgamation of traits which serves the adopted narrative sequence. Instructive,
in this respect, is the eclectic treatment of Erigone: she first sees Icarius in a
vision, which bears the features of Jesus’ appearance to his disciples, and she is
accordingly addressed by Icarius as an apostle; then she, as does Mary Magda-
lene, fails to comprehend what she has just seen, and searches for Icarius’ body
in a way patently consistent with the actions of Magdalene. Finally, she volun-
teers to die in imitation of her father as a true Christian martyr. Apparently,
Nonnus’ Erigone is a persona who incorporates diverse typical features first of
an apostle, then of Mary Magdalene and eventually of a protomartyr. Occasion-
ally, Erigone adopts the guise of a maenad.

So the episode harmoniously brings together Bacchic and Christian traits.
Icarius’ murder, for instance, is Bacchic in terminology and execution, and
Christian with the piercing of Icarius’ flesh, with a goad, by an anonymous
peasant. This has been observed in other instances of Christian reception in the
Dionysiaca: in Dionysus’ attempted arrest by soldiers of Pentheus (Dion.
45,228 -239), for example, Eur. Bac. 434f. is blended with reminiscences of
Jesus’ arrest at Gethsemane.!®! In such cases Nonnus’ method does not seem to
involve the superimposition of a Christian layer over a pagan one, but rather the
fusion of old and new traits in a radically different presentation. In the process
many features of both sources lose their original colour to fit both ends. Amal-
gamation apparently constitutes a firm modus operandi of the poet and is pri-
marily operative in the occasional presentation of Dionysus as ‘figura Christi’.

Collart, as part of his broader theory on the composition of the Dionysiaca,
had as well postulated an earlier, separate treatment of the Icarius episode and
then its incorporation into the body of the poem. But soon Keydell objected that
the Icarius episode is unalienable from the preceding entry into Athens (47,1—
33).192 The signs of a modal manipulation of the old story are already extant in
Dionysus’ triumphant ingress into Athens which is to a considerable extent
modelled on Jesus’ triumphant ingress into Jerusalem, the preamble to His pas-
sion. R. Brown'® remarked that the Johannine description already takes up fea-

101 See D. Gigli Piccardi, Sileno 10 = Studi in onore di A. Barigazzi, 11, 1984 [1986], 249 —
256; F. Tissoni, Nonno di Panopoli, I canti di Penteo (Dionisiache 44—46), Florence
1998, 74. Vian 1997, 159 = 2005, 582/583 qualifies Gigli Piccardi’s approach; decisively
against it is B. Simon, ed. Dion. XLIV—XLVI, Paris 2004, 74/75, cf. ib., 133/134.

102 Collart (as n. 100), 257, answered by Keydell 1932, 194 = K1. Schr., 506.

193 Brown 1966, 462. The partial equation between Icarius’ entry in Athens and Jesus’ entry
in Jerusalem was proven by Accorinti 2004, 33—-36, cf. R. Shorrock, BMCR 30 March
2006 fin.
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tures from “the joyful reception of Hellenistic sovereigns into a city”. Dionysus’
entry into Athens is said to bring about a change in the themes sung by melodic
Attic birds as they forget the traditional themes of Attic mythology associated
with themselves (47,30—33, discussed in Appendicula II). In the ancient capital
of the Hellenic world it is all Bacchus now. The hint distantly recalls Palladas’
genuine, or otherwise, melancholy on the extinction of Hellenic culture, AP
10,82; 10,90,5 “EMnvéc éouev avdpeg éomodwuévol. But more than elsewhere,
the gradual demise of pagan culture in Athens, the doiynrtog city (Dion. 24,240;
46,369) and the x06va Pwtidverpay ... untépa Biprwv (Procl. Hy. 7,23), was
exceptionally grievous to the local, hard-line antiChristian (A. Cameron, The
Last Days of the Academy in Athens, PCPhS 15 [1969], 9) intelligentsia. We are
well informed of Neoplatonic efforts, beginning with Plutarch in the second half
of the 4™ cent., to revive philosophy in Athens, as well as of Hellenic donations
to restore derelict Attic monuments. Proclus, in an emotionally charged passage,
likens the effect of Christian dominion in Athens to a natural catastrophe.'%

But the plan for a qualified treatment of the Icarius episode manifests much
earlier. In the Dion. 1,31—33 Proteus’ transformation into a tree is coupled with
the story of Icarius:

el puToV aifbooorTo voBov YPiBLpioua TITAHVWY,
uvricouat Tkapioto, mdOev mopd OLIGdT Anvd
BOTPLG GuAANTRpL TOdWY EOMBETO TAPOD.

The proposed reading allows for a new appreciation of the complexity of this
early reference to the Icarius episode.'” Proteus is here transformed into a
dvtov, an equivocal word able to denote either a tree, such as Proteus is
transformed into in Od. 4,458, or a vine which would suit better Icarius
dvtoepydg. The tree/ vine’s whispering is voOov (cf., of the same transformation,
Dion. 43,235 wevdoréov piBvpioua) on the one hand because of Proteus’
metamorphosis, and on the other because of Dionysus’ broken or dubious
promise that wine will secure Icarius lasting fame and joy (47,45f.). Then, the
violent vocabulary (Buiddi, cuidintiipi, €0Aifeto) and the image of grapes being

104 In Tim. 1,122,8 Diehl. On Neoplatonists and Athens see G. Fowden, JHS 102 (1982),
43-45; H.S. Schibli, Hierocles of Alexandria, Oxford 2002, 6. On the interest in
restoring Attic monuments see H. D. Saffrey - A.-Ph. Segonds, Marinus, Proclus ou Sur le
bonheur, Paris 2002, 114 n. 6. On the Christianisation of Attica see F.R. Trombley,
Hellenic Religion and Christianisation ¢. 370—529, I, Leiden etc. 1993, 283 —328.

> On Nonnus’ Proteian metapoetics see, recently, P. Hardie, Nonnus’ Typhon: The Musical
Giant, in: M. Paschalis (ed.), Roman and Greek Imperial Epic, Herakleion 2005, 121; 123.
Of his transformations as a programmatic summary of the whole poem see V. Giraudet,
Les Dionysiaques de Nonnos de Panopolis: un po¢me sous le signe de Protée, BAGD
2005, 11, 75-98.
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crushed in the wine press with rivalling feet which does not feature in the actual
episode, not only evoke the scene of Icarius’ violent death in which Dionysus’
drink and Icarius’ blood mix, but also the allegorical interpretation of Dionysus’
dismemberment as a vintage, with the god imagined as a grape crushed and
composed again in form of wine (Cornut. Theol. 30, 62,10 Lang, cf. the
allegorical interpretation of Il. 6,132—137 ib. 62,16 L. ~ Heraclit. Alleg. Hom.
35,3—8). Next to this lies the widespread image of Jesus as a grape crushed on
the cross (Hippol. Rom. Antichr. 11 ofuart ... oTadvrfig ... ThHe ayioag oopkoc
avtod w¢ Potpuv émt Eblov OMBeiong, Clement Paed. 2,19,3 6 uéyag potpug, 6
MOyog O Umep nudv OhPeic) which, supported by verbal reminiscences of Par.
19, 129/130 daomhijteg (~ 47, 164 &ypovouotl daomAfiTec) €n’ dAARAoLol dovijeg /
Euvol aumintipeg, further intimates Icarius’ approximation with Him. This is all
by design; the reference to the Icarius episode at the opening of Nonnus’
massive epic calls attention to its significance at the closure of the poem.

The transformation discussed here is the last of Proteus’ six transformations,
it follows the Homeric order (Od. 4,456 —459) and is preceded by a reference to
another resistance myth, Dionysus’ persecution by Lycurgus. Whereas all
stories, as anticipated, concern Dionysus, this one, crucially, is unique in that it
does not involve the god himself: in reality, though, it may not be far from him.
A fundamental ‘Leitmotiv’ of the poem is the interchangeable relationship
between Zagreus and Dionysus.!? The two are opposed, in form of ‘syncriseis’,
several times until Dionysus’ final victory over the Indians. But after that, they
converge and, on Attic ground, where Zagreus is worshipped (Dion. 31,66 —69),
they meld, as is apparent from the two references to Zagreus in the Icarius
episode, 47,29. 65: in the latter passage Icarius sings for Dionysus a hymn to
Zagreus. Dionysus is in the first place conceived by Zeus to be a reincarnation
of Zagreus, murdered in an awful fashion, Dion. 5,563 —565 véov Aidvuoov ... /

piunuo mohouyevéog Atovooov, / aivopopov Zaypfiog. So Dionysus is
associated, early on, with the murder of Zagreus. Even as an infant, Dionysus
comes close to suffering a Zagreus-like death at the hands of his demented
nurses, 9,49/50 koi v ke ... / vAamov €icétt Bokxov €uotOMOVTO poxaipn,
which glances directly at 6,205 tavpodui} Aidvucov éuioTOravTo poxaipn. At the
last moment, Hermes carries the baby away. Clearly, a different fate awaits this
infant. But the fate of Zagreus continues to haunt Dionysus: Zagreus often pops
up at times when Dionysus’ life is threatened, and his opponents are branded as

196 See in primis Chuvin, ed. Dion. VI-VIIL, Paris 1992, 13—16; Vian 1994, 215/216 =
2005, 531/532; id., ed. Dion. XLVIII, Paris 2003, 82—84; D. Gigli Piccardi, Zagreo,
Semele, Dioniso: morte ¢ rinascita nelle Dionisiache di Nonno, in: F. Benedetti-S. Gran-
dolini (edd.), Studi ... in memoriam di A. Colonna, Naples 2003, 359—380.
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Titans in 44,211 (Pentheus) and 48,25-30 (Giants). Icarius quite obviously
takes up a role elsewhere performed by Dionysus and also dies ‘loco Dionysi’.
His murder is perpetrated by slayers in the form of a ‘sparagmos’. Zagreus did
not live long. His own murder, widely popular with coeval Neoplatonists,
involves ¢ovijec (6,204/205 auoifain 8¢ doviieg / ... poxaipn ~ 47,129
aypovouwv mnyfiowv auoipainot; 6,209 Zaypéog ... dovijag) and the ‘sparag-
mos’ par excellence (6,206 = 31,47 daiCopévov ~ 47,171; 175). It would seem
that Icarius’ death occurs at a time and place, and in a way as if it was meant to
fill a yawning gap in the relationship between Zagreus and Dionysus and that, in
this respect too, Icarius serves as a foil of Dionysus.

But above all, in a poem where redemption often defies sheer reason and
demands sacrifice, it seems as if Dionysus, too, had to go through the ordeal of
an immortalising death, as if he had to — somehow — die a false death as a pre-
supposition to his translation to heaven. Within the broader structural and con-
ceptual frame of the epic, the Icarius episode seems primarily concerned with
Dionysus. At the end of the poem, the apotheosis of Dionysus is immediately
balanced by lacchus’ birth. Not much is said of lacchus the son of Aura, but
what is actually said unmistakably recalls the conception and infancy of Diony-
sus, son of Semele (Collart [as n. 100], 270). The triadic scheme is Orphic in its
origin (Vian 1994, 210 = 2005, 526) but the dominance over the earthly world
seems to be subjected to the same unending (and mystic) process of decadence
and rebirth which decisively underlies the whole epic, moving, as it does, in
circles each of which is not identical with the previous one but, nonetheless,
bears distinctive features thereof; to put it in Nonnus’ own words, €mel moAva-
ypeTog Epmwv / €ig véov €k moAolo péet popdovuevog aiwv (Dion. 3,255/256).
The overall structure of the epic with its prelude about Zagreus interspersed with
references to earlier struggles over cosmic rule, and its closure with Iacchus’
succession, imprint upon it a sense of timelessness envisaging an eternal back-
ground of strife, and an equal infinite future.

Suppose this is a fact: under the pretext of Icarius, Nonnus is engaged in
systematic reworking of Jesus’ passion and resurrection. Are there any conclu-
sions to be drawn about Nonnus’ religious beliefs? Far from it. His approach is
defined by covert parody and a great deal of idiosyncratic, if not, at times, per-
verted wit.'”” In the Icarius episode Nonnus appears to rework or to parody
Christ’s ambiguous blessing of Peter; the violent death of Jesus; His experience
with wine at Cana and His (perceived) avidity for wine on the cross, in Icarius’

107 W. Liebeschuetz, Pagan Mythology in the Christian Empire, IJCT 2 (1995), 205 defined
Nonnus’ approach as one of “humorous detachment”, cf. id., Decline and Fall of the
Roman City, Oxford 2001, 233/234.
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burlesque soliloquy just before he expires; His slayers’ joy and His disciples’
sorrow; the rage and ignorance of His slayers; the resurrection of Christ and the
controversy about the nature of his body then; His appearance to His disciples
and the gestures involved; His participation in Levi’s banquet; His command to
search for disbelievers and to lead a life of absolute devotion to Him, 1i.e.
abandoning family and property; Mary Magdalene’s love, vain stubbornness and
intellectual slowness; finally, the central Christian notions of imitation in death,
voluntary death (manipulated to apply to hound Maera too) and the Second
Coming. Some of these themes, all of scriptural origin, appear individually in
the poem (e. g. in Lycurgus’ passion in Dion. 21) but are only here integrated in
a comprehensive and meaningful entirety. Many of these points are concerned
with Christ’s human nature and were attacked in especially Neoplatonic anti-
Christian literature as inappropriate to a godhead. Had that literature been better
preserved, one can well imagine that more affinities could be revealed. But even
as things stand, this is a topic where further exploration is likely to prove
rewarding. In any case, it is at least interesting to come across some of these
issues, raised by Dionysus’ opponents, in the Dionysiaca. Nonnus makes use of
equivocal terms and symbolism such as ‘wine’, ‘drunkenness’, ‘sleep’, ‘death’
or ‘return’. He reproduces traditional scenes but, more often than not, he alters
or transposes them to serve his own scenario. His presentation of the parodied
events is defined by exegetical literature we know he took into account in the
Paraphrasis. In his travesty of the apostles’ absence from Christ’s passion,
crudely introduced into the episode, Nonnus toys with the justifications ad-
vanced in exegetical literature to excuse their absence. As a consequence, the
intrusion of such material quite often renders his narrative illogical or in-
consistent. But consistency is an enemy of ‘poikilia’, and in Nonnus it is a
question of an altogether minor priority.

As a corollary to the above analysis, it may as well be noted that where Para-
phrasis and Dionysiaca intersect chronological priority appears to be firmly on
the side of the Paraphrasis. Among the many themes and phrases shared, note, in
particular, the verbal echoes of Par. 2 in the Icarius-episode; Christ’s and
Icarius’ sweet and bitter wine; their murder due to failed recognition; their
dovijeg; the motif of desertion at passion; Icarius’ burial which features verbal
reminiscences from Christ’s deposition in the Paraphrasis; the Gdpwv/Eudpwv
dichotomy; and Christ’s and Icarius’ eihormivéCerv. This is, as far as chronology
is concerned, a twin conclusion with the one elicited in Vian’s exploration of the
notion of péptug in both works (Vian 1997, 157160 = 2005, 580—584, cf. D.
Gigli Piccardi, Prometheus 24 [1998], 180 n. 163).

It is also worthy of note that, whereas there is no trace of mockery of the
Christian God in the Paraphrasis, Nonnus plays with Christian ideas under the
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safe cover of the pagan gods. Whether Nonnus could be affected by the atmo-
sphere of an era in which a law passed by emperors Theodosius II and Valenti-
nianus III on the 17" of F ebruary 448 committed “all that Porphyry, driven by
his own insanity, wrote against the pious religion of the Christians at whosever
possession they are” to the flames (Porph. fr. 40T Smith), or whether this is a
Christian’s self-imposed limitation, cannot, unfortunately, be determined. It
might be indicative, though, that Proclus’ coeval criticism of Christian doctrines
operates in a similarly covert manner through ‘code-phrases’.!%

It is the same kind of detached wit — and this is the appropriate conclusion to
this study — that gives shape to Pentheus’ and Dionysus’ mock-dialogue in Dion.
46. For Pentheus it is an overt lie that Dionysus was born from Zeus’ thigh: he
could have at least claimed that he sprang from his head like Athena. Dionysus’
reply reworks Jesus’ response to Pilate: I have no need of an earthly kingdom,
my home is the matpwiog aibrp, Dion. 46,64 —70:

65 ko xOovoc gl kpioic fev fj dotepdevroc ‘ONOUTTOU,
€€ Lot EiPOUEVW, Tiva GEPTEPOV AUTOC EVIYELG
obpavoV ENTalwvov T EmTarrOAov x0ova Onpng;
o0 xatéw IevOfog émxboviolo perddpouv.
povvov éufg kudauve ueMoTayeg avhog O pne

70 Un TOTOV AUTEAOEVTOG ATIUAONG AlOVOOOU.

Appendicula I: Colluthus’ ‘Nachfolge’

For Rudolf Keydell, Colluthus was “wenn man von Dioskoros von Aphro-
dito absieht, der schlechteste Dichter der griechischen Spétzeit, den wir ken-
nen”.!” His verdict commands agreement: read the Abduction of Helen seri-
ously and it is a disaster. Even in the Hermione scene (326—386), the most
original of his poem, Colluthus is largely indebted to Nonnus’ Erigone-scene.
This debt was revealed by Orsini, and won the approval of Keydell in his austere
review of Orsini’s edition.'!® The verbal echoes and the narrative affiliations are
too close and too many to be coincidental. Hermione, moh0dakpug upon presen-
tation and throughout the episode (Orsini, ed. Colluth., XXII n. 2), has lost her

108 See H. D. Saffrey, Allusions anti-chrétiennes chez Proclus, le diadoque platonicien, RSPh
59 (1975), 553—-563 = Recherches sur le Néoplatonisme apres Plotin, Paris 1990, 201 —
211; Saffrey-Segonds (as n. 104), 162 n. 7. On the tensions of the era between Church and
paganism see now F. Millar, A Greek Roman Empire. Power and Belief Under Theo-
dosius II (408 —-450), Berkeley -Los Angeles -London 2006, 116—123.

109 R Keydell, Gnomon 47 (1975), 543 = K1. Schr., 611. Cf. E. Livrea, Helikon 9 (1969), 1.

110 p. Orsini, Colluthos. L’enlévement d’Hélene, Paris 1972, XXII—-XXVI, then Keydell (as
n. 109), 544 = K. Schr., 612. Cf. O. Schonberger, Kolluthos. Raub der Helena, Wiirzburg
1993, 10/11. Contra: F. Williams, JHS 93 (1973), 239.
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mother, 330 nifj ye Amoboa ... @xeto unTnp ~ Nonn. Dion. 47,196 7ifj pot €uog
yevétng ... oixetou; As Erigone (47,205-211), so Hermione is said — without
prior mention — to have conducted a thorough search for her mother. There is no
hill or peak that she has left unploughed, she even investigates through the leaf-
age of the forest trees (356—358. 374). Her assumptions about Helen’s where-
abouts, a distinguished voudn, are adapted from Erigone’s assumptions about
Icarius’ whereabouts, a distinguished dAwebg. And as Erigone sees her father in
a dream vision, so does Hermione in a deceitful dream (369/370).

Two further observations can improve upon Orsini’s dossier. First, although
Hermione is just told by her mother about her elopement with Paris (378. 383/
384), she declines to give credit to her dream and keeps on searching for Helen,
386 untépa poaotevovoa, UATNY EmMAGCeTo kovpn ~ Dion. 47,206 ixvia uaoTeD-
ovoa, 211 uérnv aréinto. There is a flow of suggestions advocating the transposi-
tion of 386 on grounds of nonsensicality: “addi enim debebat Hermionem iam
desiisse matrem quaerere” as Otto Schneider put it.!!! Hermione’s attitude, how-
ever, is clearly modelled on Erigone’s confusion and incapability of comprehend-
ing the vision she has seen (47, 193f.). Erigone commences her search right after
her dream. Therefore, any attempt to transpose Colluth. 386 is futile.

Secondly, Hermione’s attendants, weeping along with her, try to relieve her
sorrow in 336/337 Téxvov ddvpouévn, yoov ebvacov. HxeTo UATNP, / VOOTHOEL
mohivopoov (-oetl ohivopoog' v.1.) €t kKhadovoa vonoeig. The maidens suggest
that Helen will come back (vootioet). Hermione will glimpse her not before too
long, indeed while she is still weeping, which comically envisages either a very
quick reappearance or a very protracted weeping. But Hermione is in a state of
desperate expectation (348), Helen o0 mahivopoog ikéver (350). This is an adapta-
tion (even a meta-literary reworking — or is this too much for a poet of Collu-
thus’ stature?) of Erigone’s vain stubbornness in 47,200 eirmarte pvpopévy, kol
TAfoopot eicdkev €AON, and her expectation of her father returning moAivopooc.
But the woman who actually saw the one she was looking for maAivopoov, while
she was still weeping, is Mary Magdalene. To conclude that Colluthus reworks
facets of Nonnus’ manipulation of the biblical narrative seems far-fetched.
Colluthus interacts with his model through overstatement and wit.

Appendicula II: Attic birds tune in (Dion. 47,30—33)
Anoouévn &’ Ttvhoto kai iotomdvov DAouning
o0VOPoO¢ 0ioA0dEIPOC AvEKAayey ‘ATOIG ANdwv,
Ko ZedpOpov AGAo¢ Opvig DTTwpodiny xée UOATHV,
uvijotiv OAnv Tnpfog duroppipaca BLENQIC.

o, Schneider, Philologus 23 (1866), 416, cited by Livrea on Colluth. 385.
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In Athens, as previously in Thebes (Dion. 44,123—129), Dionysus is wel-
comed by a unanimous (Fayant 2000, 9—11) xopog of citizens rejoicing at his
arrival. Amidst general merriness the nightingale and the swallow, a couple of
conspicuously sorrowful Attic birds, give up their perennial lament to join in the
festive concert. The shift is not a small thing as a weighty literary tradition has
solidified their image as mourning.!'? But birds have long had the charisma to
communicate with gods (Plut. De soll. anim. 975a/b; Celsus ap. Orig. C. Cels. 4,
088; Porph. De abst. 3,5,5) and the melodious nightingale, in particular, is said
to sing at the same place at Colonus in Athens where the reveller Dionysus and
his maenads perform their rites (Soph. OC 670— 680, cf. Accorinti 2004, 32/33).
The critical observation on these lines was, however, made by L. Castiglioni,''®
who drew attention to a rhetorical topos, according to which nightingales and
swallows in Athens, upon a theophany, stop mourning and start singing in
honour of the god: Himerius Or. 47,3 (proconsul Basilius visits Athens at the
Panathenaea, himself likened to a god [1] and his visit to a theophany [2],
whereupon by nightingales is sung) ©dn pév, ob Opfivog ... o0k €mi T( moudi ...
O €d° Duve Beddv while swallows sing ob yoepav @dnv, dAAd péhog npivov. It
is certainly a striking coincidence that these same birds react in the very same
manner, i.e. forgetting about their misfortunes to tune in with the god, when
Apollo, in mid-summer, first arrived at Delphi to found his oracle, Himerius Or.
48,10/11'"* gmdnuodvroc AmOM®VOC ... &dovot uév dndovec avTd ... dovot B¢
Kol XEADOVEG Kol TETTIYEG, OV TNV EQLTOV TOXNV TNV &V dvOpwmoig &yyéAhovoat
O TTavTor T LEAN Kot B20D GpOeyyoduevat. In both instances living nature hails
the arriving deity in view of a major event to come.

Poets as well as other intellectuals are traditionally compared to birds. So-
crates, for example, is likened to a nightingale in Libanius Decl. 1,175,11
gpnuov d¢ 10 doTuv ThG Ekeivov dwviig, domep Tivog anddvog and, “as philosophy
is the greatest kind of music” (P1. Phd. 61a2), in Themist. Or. 23,295b @d1 can,
in informal style, denote the lamblichan version of Neoplatonism, Oepoamedwv 8¢
o0 TNV véav @dnyv, GANX THV TATPIOV Koi apyaiav TG Akadnuiog kol TOD
Avkeiov. In the preceding discussion on Dionysus’ ingress into Athens I hinted
at the possibility that Nonnus adopted the aforementioned rhetorical topos to

12 ¢f, (e.g.) Od. 19,518-523; Pherecyd. fr. 124 Fowler Opnvei d¢ dei mote TOv “Ttvdov;
Conon FGrH 26 F 1,31 xai ¢dovor dix mavtog tag 10t ovudopdc. See P. Monelle,
Procne e Filomela. Dal mito al simbolo letterario, Bologna 2005.

13, Castiglioni, Decisa forficibus, 1954, 205—-207, followed by 1. Cazzaniga in: Miscella-
nea di Studi Alessandrini in memoria di A. Rostagni, Torino 1963, 632 n. 5.

14 The passage is supposed to paraphrase a paean by Alcaeus (fr. 307c Voigt), but Wilamo-
witz (Pindaros, Berlin 1922, 81 n. 2) may well be right that the details belong to ‘Asianic’
Himerius as they are out of keeping with Alcaeus’ unadorned style.§
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portray, in context, a facet of the impact that the all-embracing dominance of
Christianity had on the historical capital of Hellenism. It is the end of an era and
even Attic ‘birds’ have to change tune, abandoning the one which reminded of
their sinful past. This interpretation appears to gain support from a digressive
passage from Choricius’ first oration, an encomium to bishop Marcianus of
Gaza delivered about a century after the Dionysiaca were written (t. a. q. 536),
where birds are distinguished between pious and impious, the nightingale and
cicada falling to the second class. Choricius’ oration contains an extensive
description (17—76)'"> of the church of St Sergius in Gaza inaugurated by the
bishop honoured. The central apse of the newly found church, combining beauty
with holiness (30), portrays Virgin Mary holding on her bosom new born Christ.
The lateral apses, smaller in size, depict ideal sceneries in which feature the
typical elements of the ever green trees, the overgrown vines, the mild zephyr
whispering through the leafage (this one expressly drawn from Theocritus’ first
idyll, Choric. 1,32 oidev 6 Zupakovoiog mointic, where scholium M @gd]kpitov
Méyel) and the fresh cool water. But when it comes to birds the artist is
commended for leaving the memory of fabled birds such as the nightingale and
the cicada out of the holy place choosing, instead, to supplant them with other
species of birds with Christian associations, prominent among which is a swarm
of partridges, all solemnly keeping silent so as not to obstruct the hearing of
divine things, 1,33 (11,8 Foerster - Richtsteig) andova uev odv Kol TETTIYA, TOG
dpvic Tdv momtdv,''® dmedokipaoev €0 MmOV 6 TEXVITNG, Tva undE pudIK®Y
opvibwv év edoefel xwpiw ovvelcépynTot UvAun: &vti O¢ ToLTWV TARBOC ETEPLV
opvéwv kol TEPdIKWY AyEANV GAoTeEXVNONG T0WEC GV KOl UOLGIKOV DITNXoDoOV
gmoinoev, &i un mpog v Oeioy dkpoaotv Eumodiov fv GpBeyyouévn.

Konstantinos Spanoudakis
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5 Translated in English with notes by C. Mango, The Art of the Byzantine Empire 312—
1453, New York 1972, 60—72.

o F oerster - Richtsteig cite for the expression Pl. Phdr. 262d (cicadas) oi 1®@v Movo®v mpo-
dfTau, but context and wording point rather to Theoc. 7,47 (poetasters) Moioav dpvixeg (~
Call. HyDel. 252, of swans).
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