
10.675). In addition, the reference to Fama’s ability to bridge earth and sky is repeated
when Virtus departs (et subitam a terris in nubila crescere Manto, Theb. 10.679; cf.
ingrediturque solo et caput inter nubila condit, Aen. 4.177). This time the allusion is
framed by Menoeceus’ perception of the incongruity (notauit, Theb. 10.678; obstipuit,
10.680), as if to highlight the intertextual connection for the reader. The young man’s
acknowledgement of the divine nature of Virtus further underlines her ambiguous
role in the passage, as he is uncertain about the true identity of the goddess (‘diuum
quaecumque uocasti’, 10.680).

The numerous allusions to Fama in this passage make her a prime model for Statius’
characterization of Virtus in Thebaid Book 10. Not only is Virtus described in terms
reminiscent of the Virgilian monster, she also takes over Fama’s narrative role in
forwarding distorted information outside the city walls. Acknowledging Fama’s influence
in the passage allows us to connect the fury-like aspects of Virtus, since Virgil’s Fama is
both modelled on Homer’s Eris and intratextually related to Allecto and the Dirae.21

Moreover, the substitution of Virtus for Fama reads as a metaphor for Statius’ reworking
of Menoeceus’ sacrifice. Indeed, on a metapoetic level Fama represents the literary
tradition.22 While previous versions present Menoeceus’ self-sacrifice as an exemplary
act of virtue, Statius turns it into a debased deuotio motivated by furious love of glory
and fraternal rivalry.23 Thus, by replacing Fama with a perverted Virtus, Statius signals
that he is not following the traditional story of Menoeceus’ virtuous sacrifice, but instead
introduces a new and corrupted version of the myth.
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THE IDENTIFICATION OF THE PELOPONNESIAN APIS WITH THE
EGYPTIAN SERAPIS IN ARNOBIUS, ADVERSVS NATIONES 1.36.6

ABSTRACT

This article examines a brief mention of the Egyptian gods Apis and Serapis in the
Aduersus nationes by Arnobius of Sicca. This reference is situated within the context of
several traditions dealing with the origin and connections of both of these mythical
figures transmitted with some variations until Late Antiquity. It is proposed that the

21 On Eris as a model for Virgil’s Fama, see Clément-Tarantino (n. 3 [2006]), 196–8; Hardie (n. 1),
87; on Allecto, the Dirae and Fama, see Hardie (n. 1), 101–2.

22 On Fama as a metapoetic figuration of the literary tradition, see Clément-Tarantino (n. 3 [2015]);
Hardie (n. 1), 107–12.

23 For a comparison of Menoeceus’ sacrifice with Livy’s account of P. Decius Mus’s deuotio (Livy
8.9.10), see Vessey (n. 13), 121–2. On Statius’ reworking of Menoeceus’ sacrifice, see Heinrich
(n. 19), 165–95; Ganiban (n. 9), 137–44; J.-M. Hulls, The Search for the Self in Statius’ Thebaid.
Identity, Intertext and the Sublime (Berlin and Boston, 2021), 98–101. Agri (n. 14), 137 reads the
moral devaluation of Virtus as an effect of the Civil Wars. For a positive reading of Menoeceus’ self-
sacrifice, see S. Rebeggiani, The Fragility of Power. Statius, Domitian and the Politics of the Thebaid
(Oxford, 2018), 253–61.

© The Author(s), 2024. Published by Cambridge University Press on behalf of The Classical Association. This is an
Open Access article, distributed under the terms of the Creative Commons Attribution licence (https://
creativecommons.org/licenses/by/4.0/), which permits unrestricted re-use, distribution, and reproduction in any
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Peloponnesian Apis is identified with the Egyptian Serapis through a tradition already
attested in Classical Greek authors, though without it being possible to determine
which author is the specific reference for the Arnobian text.

Keywords: Arnobius; Aduersus nationes; Apis; Serapis; ancient Egyptian religion

Reports on Egyptian religion are frequent in Greek and Latin literary sources,1

especially regarding the ancient animal cults in the Nile valley.2 This information,
which can be found in authors not professing beliefs in the Egyptian native tradition,
varies both in the extent of its detail and in its purpose, which in relation to customs
not regarded as valid may be considered either mere ethnographic interest or fierce
criticism—or both. This is why it is of particular interest to approach these texts—
written by authors of different periods with contrasting convictions—with a view to
understanding how Egyptian beliefs were judged outside their original context and
how they were incorporated into works belonging to different genres.

One of the authors who confronted the unconventional customs of the ancient
Egyptians was Arnobius of Sicca, who wrote during the period between the third and
fourth centuries A.D., and was teacher of Lactantius3 and a Christian convert.4

Arnobius shows much belligerence, for example, towards the dumb animals5 to whom
the Egyptians consecrated temples;6 this was a common subject among pagan and
Christian writers.7

The present article focusses on a question concerning the reception and transmission
of a specific piece of information about Egyptian religion that appears in the Aduersus
nationes, a work written by Arnobius between A.D. 302 and 305,8 intending to show to
the bishop of Sicca the true conviction of his conversion to Christianity.9 It is precisely
in this text that, in the context of a list of pagan divinities, we find the following phrase:

1 See T. Hopfner, Fontes historiae religionis aegyptiacae (Bonn, 1922–5). A relatively recent survey
of Christian sources, with an updated bibliography, can be found at H. Juliussen-Stevenson, ‘Egyptian
pagans through Christian eyes’ (Diss., The University of Maryland, College Park, 2016).

2 F. Zimmermann, Der ägyptische Tierkult nach der Darstellung der Kirchenschriftsteller und die
ägyptischen Denkmäler (Kirchhain N.-L., 1912); T. Hopfner, Der Tierkult der alten Ägypter nach den
griechisch-römischen Berichten und den wichtigeren Denkmälern (Vienna, 1913); Hopfner (n. 1);
K.A.D. Smelik and E.A. Hemelrijk, ‘“Who knows not what monsters demented Egypt worships?”:
opinions on Egyptian animal worship in antiquity as part of the ancient conception of Egypt’,
ANRW 2.17.4 (1984), 1852–2000. On the animal cults of the ancient Egyptians, see E. Otto,
Beiträge zur Geschichte der Stierkulte in Ägypten (Hildesheim, 1964); D. Kessler, Die heiligen
Tiere und der König (Wiesbaden, 1989); M. Fitzenreiter, Tierkulte im pharaonischen Ägypten
(Munich and Paderborn, 2013); A. Colonna, Religious Practice and Cultural Construction of
Animal Worship in Egypt from the Early Dynastic to the New Kingdom: Ritual Forms, Material
Display, Historical Development (Oxford, 2021).

3 Jer. De uir. ill. 80; Ep. 80.
4 Jer. Chron. 1.39, 3.24.
5 Arn. Adu. nat. 3.15.3.
6 Arn. Adu. nat. 1.28.
7 See Zimmermann (n. 2); Hopfner (n. 2); Hopfner (n. 1); Smelik and Hemelrijk (n. 2);

E. Manolaraki, Noscendi Nilum cupido: Imagining Egypt from Lucan to Philostratus (Berlin,
2013); Juliussen-Stevenson (n. 1).

8 M.B. Simmons, Arnobius of Sicca: Religious Conflict and Competition in the Age of Diocletian
(Oxford, 1995), 47–93. J. Quasten, Patrología. I. Hasta el concilio de Nicea (Madrid, 1978), 677
observes that the work was written before A.D. 311.

9 Jer. Chron. 1.39, 3.24.
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‘Is it Apis, born in the Peloponnese, and in Egypt called Serapis?’10 This is a brief but
interesting reference that has not been commented on so far.

In this sentence Arnobius refers to a mythical figure of Peloponnesian origin, Apis,
who, as with other divinities of the Greek pantheon, is assimilated to an Egyptian god,
in this case, Serapis, a Hellenistic construct characteristic of the Nilotic pantheon until
Late Antiquity.11 In another section of the Aduersus nationes an Apis appears again, in
this case as a deity buried in a secret place that cannot be revealed at the risk of being
punished.12 It is tempting, in view of both of these references to an Egyptian god with
the same name, to think that it may be the same sacred bull that was the object of special
and ancient veneration,13 already found in Herodotus14 and moreover mentioned in
authors after Arnobius.15 However, this is not the case here, or, at least, not entirely so.

This sacred animal named Apis is widely mentioned in Graeco-Roman literature,16 and
was even compared to the golden calf of Moses’ cycle,17 but has been linked by textual
and archaeological sources to Memphis in Egypt, its place of worship.18 Apis, incarnation
of the Memphite god Ptah, was the most important sacred animal for the Egyptians.19

10 Arn. Adu. nat. 1.36.6 Apis Peloponensi proditus et in Aegypto Serapis nuncupatus.
11 There is an abundant bibliography on the god Serapis that it would be out of place to cite in full

here. One of the latest approaches to his origins can be found in P. Borgeaud and Y. Volokhine, ‘La
formation de la légende de Sarapis: une approche transculturelle’, Archiv für Religionsgeschichte 2
(2000), 37–76.

12 Arn. Adu. nat. 6.6.8 quamuis poenam constituerit Aegyptus in eum qui publicasset quibus Apis
iaceret absconditus, polyandria illa Varronis quibus templis contegantur quasque in se habeant
superlati ponderis moles.

13 W.K. Simpson, ‘A running of the Apis in the reign of ‘Aha and passages in Manetho and
Aelian’, Orientalia 26 (1957), 139–42; J. Vercoutter, ‘Apis’, in W. Helck, E. Otto and
W. Westendorf (edd.), Lexikon der Ägyptologie. Band 1: A–Ernte (Wiesbaden, 1975), 338–50.

14 Hdt. 2.153, 3.27–9.
15 Smelik and Hemelrijk (n. 1), 1955–81.
16 See Hopfner (n. 1), 813–15.
17 See, for instance, Tert. Scorp. 3; Lact. Diu. inst. 4.10; Chrys. In Ps. 105.3; Jer. Adu. Iouinian.

11.15.
18 Hdt. 2.153; Diod. Sic. 1.84–5. An example of a late antique text mentioning the Memphite

location of Apis is Macrob. Sat. 1.21.20. About the archaeological evidence for the Serapeum, see
A. Mariette, Le Sérapéum de Memphis (Paris, 1857); Vercoutter (n. 13); A. Dodson, ‘Bull cults’,
in S. Ikram (ed.), Divine Creatures: Animal Mummies in Ancient Egypt (Cairo, 2005), 72–91;
A. Dodson, ‘Rituals related to animal cults’, in J. Dieleman and W. Wendrich (edd.), UCLA
Encyclopedia of Egyptology (Los Angeles, 2009), 1–3 (http://digital2.library.ucla.edu/viewItem.do?
ark=21198/zz001nf7d0).

19 For recent works, see N. Marković and M. Ilić, ‘Between tradition and transformation: the Apis
cult under Cambyses II and Darius I (c. 526–486 BC)’, in A. Kahlbacher and E. Priglinger (edd.),
Tradition and Transformation in Ancient Egypt. Proceedings of the Fifth International Congress
for Young Egyptologists, 15–19 September, 2015 (Vienna, 2018), 87–103; S.H. Aufrère, ‘Les
taureaux Apis et Mnévis dans l’œuvre de Manéthon de Sebennytos: quelques hypotheses’, in S.H.
Aufrère (ed.), Les taureaux de l’Égypte ancienne: publication éditée à l’occasion de la 14e rencontre
d’égyptologie de Nîmes (Nîmes, 2020), 131–63; A. Charron, ‘Les premières «momies» de taureaux
Apis’, in S.H. Aufrère (ed.), Les taureaux de l’Égypte ancienne: publication éditée à l’occasion de
la 14e rencontre d’égyptologie de Nîmes (Nîmes, 2020), 197–214; D. Devauchelle, ‘Quel taureau
pour Apis?’, in S.H. Aufrère (ed.), Les taureaux de l’Égypte ancienne: publication éditée à l’occasion
de la 14e rencontre d’égyptologie de Nîmes (Nîmes, 2020), 165–96; Colonna (n. 2), 111–28;
N. Marković, ‘“Apis is Ptah, Apis is Ra, Apis is Horus, son of Isis”: the solar aspects of the divine
Apis bull and the royal ideology of the Late Period (664–332 BCE)’, in M. Nuzzolo and J. Krejčí
(edd.), The Rise and Development of the Solar Cult and Architecture in Ancient Egypt
(Wiesbaden, 2021), 235–51; K. Weiß, ‘Krieg und Kulturkontakt: fremde Söldner im spätzeitlichen
Ägypten und der Apis’, in S.J. Wimmer and W. Zwickel (edd.), Egypt and the Hebrew Bible.
Proceedings of the Conference Celebrating 40 Years ÄAT, Munich, 6–7 Dec. 2019 / Ägypten und
Altes Testament: Fachtagung „40 Jahre ÄAT“, München, 6.–7. Dez. 2019 (Münster, 2022), 283–9;
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His cult is attested until the fourth century A.D.20 Nevertheless, the Peloponnesian origin
of the first Apis cited by Arnobius must be sought not only in these more purely
Egyptian references but also in other mythological traditions preceding Arnobius.
Clement of Alexandria, who lived between the second and third centuries A.D.,21 puts
us on the right track in his Stromata, where this whole question is developed:

(4) Apis, king of Argos, founded Memphis, says Aristippus in volume one of his History of
Arcadia. (5) Aristeas of Argos says that he was named Sarapis and it is he whom the
Egyptians worship. (6) Nymphodorus of Amphipolis in volume three of his Practices of Asia
says that Apis is the bull who dies and is embalmed and placed in a grave (sōros) within the
temple of the divinity honored, and from this is called Soroapis and later Sarapis by local
habit. Apis is the third generation from Inachus.22

This is one of the traditions appearing in the Greek and Latin literary sources on the
origin of Serapis. It is an account that, according to authors such as Clement, can be found
in earlier texts. We can also quote a fragment from the Bibliotheca of Apollodorus (Early
Imperial period) which briefly mentions both the place of the Peloponnesian king Apis
among the descendants of Inachus and some aspects of his life and death:23

Ocean and Tethys had a son, Inachus, after whom a river in Argos is called Inachus. He and
Melia, daughter of Ocean, had sons, Phoroneus and Aegialeus. Aegialeus having died childless,
the whole country was called Aegialia; and Phoroneus, reigning over the whole land afterwards
named Peloponnese, begat Apis and Niobe by a nymph Teledice. Apis converted his power into
a tyranny and named the Peloponnese after himself Apia; but being a stern tyrant he was
conspired against and slain by Thelxion and Telchis. He left no child, and being deemed a
god was called Sarapis.24

The connection between the Memphite bull and the Argive king that leads to the
account of Arnobius, including Serapis as well, is the result of the transmission in the
Greek and Latin literary sources of the assimilation of the bulls Apis and Epaphus.

J. Ortiz-García, ‘“Bos soli sacratur”: el toro Sagrado Mnevis y la transmisión de la religión egipcia
hasta la Tardoantigüedad’, Maia 74 (2022), 227–37.

20 Amm. Marc. 22.14.6; A. Hermann, ‘Der letzte Apisstier’, JbAC 3 (1960), 34–50.
21 On Clement of Alexandria, see P. Ashwin-Siejkowski, Clement of Alexandria. A Project of

Christian Perfection (London and New York, 2008); P. Ashwin-Siejkowski, Clement of Alexandria
on Trial. The Evidence of ‘Heresy’ from Photius’ Bibliotheca (Leiden and Boston, 2010); H.F.
Hägg, Clement of Alexandria and the Beginnings of Christian Apophaticism (Oxford, 2006);
E. Osborn, Clement of Alexandria (Cambridge, 2008).

22 Clem. Al. Strom. 1.106.4–6 (Eng. transl. J. Ferguson [ed.], The Catholic University of America
Press).

23 On Apollodorus and his Bibliotheca, see S.M. Trzaskoma, ‘Apollodorus the mythographer,
Bibliotheca’, in R.S. Smith and S.M. Trzaskoma, The Oxford Handbook of Greek and Roman
Mythography (Oxford, 2022), 151–62 (with updated discussion and references).

24 Apollod. Bibl. 2.1.1 (Eng. transl. J.G. Frazer, Loeb Classical Library): Ὠκεανοῦ καὶ Τηθύος
γίνεται παῖς Ἴναχος, ἀφ᾿ οὗ ποταμὸς ἐν Ἄργει Ἴναχος καλεῖται. τούτου καὶ Μελίας (2) τῆς
Ὠκεανοῦ Φορωνεύς τε καὶ Αἰγιαλεὺς παῖδες ἐγένοντο. Αἰγιαλέως μὲν οὖν ἄπαιδος
ἀποθανόντος ἡ χώρα ἅπασα Αἰγιάλεια ἐκλήθη, Φορωνεὺς δὲ ἁπάσης τῆς ὕστερον
Πελοποννήσου προσαγορευθείσης δυναστεύων ἐκ Τηλεδίκης (3) νύμφης Ἆπιν καὶ Νιόβην
ἐγέννησεν. Ἆπις μὲν οὖν εἰς τυραννίδα τὴν ἑαυτοῦ μεταστήσας δύναμιν καὶ βίαιος ὢν
τύραννος, ὀνομάσας (4) ἀφ᾿ ἑαυτοῦ τὴν Πελοπόννησον Ἀπίαν, ὑπὸ Θελξίονος καὶ Τελχῖνος
ἐπιβουλευθεὶς ἄπαις ἀπέθανε, καὶ νομισθεὶς θεὸς ἐκλήθη Σάραπις. In Apollod. Bibl. 1.7.6 there
is another mention of this Apis of Argos, although anecdotal and only indicating that he was the
son of Phoroneus and that his death was due to Aetolus, son of Endymion and a Naiad
(or Iphianassa, according to another version of the myth).
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The latter was the son of the Argive princess Io (a complex mythological figure
transformed into a cow25 who, according to different traditions, was said to be the
daughter of Inachus or the daughter/sister of Phoroneus, both of them Argive
kings)26 and of Zeus, who had assumed the form of a bull in Memphis when he
begot him. As cows, Io and Isis are assimilated, and the same may be said about
their bovine offspring.27

All of this explains Arnobius’ brief reference to the Peloponnesian origin of Apis and
his assimilation with the Memphite god Serapis at his death.28 It is information whose
brevity is due not to the loss of knowledge of this mythical tradition about
Apis–Serapis29 but to Arnobius’ choice to quote it in this way as part of an enumeration
of certain pagan beliefs. In fact, this same Greek–Egyptian mythological theme is found
again in later authors such as Augustine of Hippo, who transmits the same story,
although in a more extended form, within the framework of his aetiological and
etymological explanation of the figure and name of the Egyptian god Serapis:

In those days Apis, king of the Argives, sailed to Egypt with a fleet, and when he died there he
became Serapis, the chief god of all the Egyptians. Moreover, Varro gave a very simple explan-
ation of his name, that is, why he was not still called Apis after his death, but rather Serapis.30

Although this testimony comes after Arnobius, it too indicates that, like Augustine,
Arnobius may have used the same source for his brief reference to Apis and Serapis:
Varro.31 However, this question is more difficult to determine in the case of
Arnobius, because we are dealing with evidence attested in several works and authors.32

Therefore, the Arnobian identification of the figure of Apis, Argive king, with the
Egyptian god Serapis—closely linked to the sacred bull Apis—has its origin in a
mythological story attested in various versions, which begins in Pre-Hellenistic Greek
authors. In that tradition, Apis, the Egyptian bull, son of Isis in these stories, is
associated with Epaphus and with his mother, the Argive Io (identified with Isis),
who ends up in Egypt in the myth.33 The origin of this association may be found in
the identification of the cow-goddesses Io and Isis, an identification that is reinforced
by figures with the same name such as Apis (king in one case, sacred bull in another).
Another question is the reason for the identification of the Egyptian Serapis with the
Peloponnesian Apis; this identification logically starts at least in the Hellenistic period,
and derives from hypotheses on the origin of the figure of Serapis that can be found in

25 Aesch. Supp. 299–300.
26 On the mythical figure of Io, see F. Kudlien, ‘Io’, RE IX.2 (2016), 1732–43.
27 Isis is even referred to as phoronea by Statius (Silu. 3.2.100–1). On the identifications of Io, Isis

and their offspring, which are already attested in Aeschylus (see above) or Herodotus (3.27–8), see
J.G. Griffiths, ‘Lycophron on Io and Isis’, CQ 36 (1986), 472–7.

28 This conversion into Serapis of the bull Apis at his death (Osiris–Apis) is attested earlier in Plut.
De Is. et Os. 29.

29 In fact, there are other traditions in which Apis is not even Argive but Cappadocian (see Epiph.
Salam. Ancorat. 104).

30 De civ. D. 18.5 (Eng. transl. E.M. Sanford and W.M. Green, Loeb Classical Library).
31 On Augustine and Varro, see D. Hadas, ‘St Augustine and the disappearance of Varro’, BICS 60

(2017), 76–91.
32 See J. Hani, La religion égyptienne dans la pensée de Plutarque (Paris, 1976), 186–90.
33 On the connection between Isis/Io and Apis/Epaphus, see Griffiths (n. 27).

SHORTER NOTES 373

https://doi.org/10.1017/S0009838824000430 Published online by Cambridge University Press

https://doi.org/10.1017/S0009838824000430


Greek and Latin texts. The reason why Arnobius included that specific reference in his
work was probably because Serapis and Isis were the most well-known and recognizable
Egyptian gods at the time.
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TWO NOTES ON AURELIUS VICTOR’S LIBER DE CAESARIBVS
(10.5 LAVTVSQVE AND 13.3 SATISQVE)

ABSTRACT

At Aur. Vict. Caes. 10.5, the reading lautus should be retained; -que is a dittography and
should be deleted. At 13.3, satis should be emended into sagatis. This article also provides
a brief analysis of Victor’s references to clothing and attempts to explain why he
comments on the Dacian costume at 13.3, the only ethnographic reference to clothing
in the entire work.

Keywords: textual criticism; Aurelius Victor; Titus; Trajan; Dacians; ancient clothing;
pilleus; sagum

I

Aur. Vict. Caes. 10.5: ita biennio post ac menses fere nouem, amphitheatri perfecto opere
lautusque ueneno interiit, anno aeui quadragesimo, cum eius pater septuagesimo obisset,
imperator decennii.

The phrase lautusque couples an extraordinary public event of Titus’ reign, the grand
opening of the Colosseum (amphitheatri perfecto opere), with a personal daily routine
such as taking a bath. This combination has seemed problematic to many scholars.
Already J. Lipsius, at the end of the sixteenth century, wondered whether lautusque
makes any sense at all and proposed the emendation lautibusque, from an unattested
fourth-declension noun lautus, meaning ‘baths’.1 Three centuries later, this idea was
espoused by E. Klebs, who defended the reading lautus, interpreting it as the genitive
singular of this unattested noun, governed by opere.2 Either way, the translation
would be: ‘after the completion of the amphitheatre and of a bathing facility’.
J. Arntzen, in the eighteenth century, emended lautusque into ludisque: ‘after the
completion of the amphitheatre and the performance of the inaugural games’.3 In his
1971 monograph on Victor, C.E.V. Nixon quotes this sentence with a question mark
after lautusque, indicating his inability to interpret it.4 According to P. Dufraigne,
‘lautus is difficult to account for’ and Victor may have misunderstood Dio’s text, or

© The Author(s), 2024. Published by Cambridge University Press on behalf of The Classical Association.

1 J. Lipsius, De Amphitheatro (Antwerp, 1584), 16. On the noun lautus, see TLL 7.2.1069.3–7.
2 E. Klebs, ‘Lautus und Aurelius Victor, Caes. 10, 5’, Archiv für lateinische Lexicographie 7

(1892), 438–40.
3 J. Arntzen, Sexti Aurelii Victoris Historia Romana (Amsterdam, 1733).
4 C.E.V. Nixon, ‘An historiographical study of the Caesares of Sextus Aurelius Victor’ (Diss.,

University of Michigan, 1971), 405.
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