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Filippomaria Pontani

«Zum Tod des großen Pan», once again
A Forgotten 16th-century Source

1. Neualtgriechische Dichtung in the 16th century: a general frame

Early modern poetry in ancient Greek since the 15th century is a vast 
field that has begun to receive systematic scholarly attention only in recent 
times1. While, initially, most of the achievements of Western Hellenists 
in this domain were confined to encomiastic epigrams, epitaphs, shorter 
odes and poésies d’occasion, the times after the Reformation – starting from 
Camerarius’ Capita sacrosanctae fidei2 – witness the production of several 
longer poems dealing with various aspects of the Christian faith. This is 
a particularly new development, for religion had remained largely on the 
margins of Greek versification produced by 15th-century humanists, clearly 
focused on the rediscovery of Classical, pagan antiquity; isolated excep-
tions such as an epigram by Angelo Poliziano or some odes by Markos 
Mousouros, simply confirm the rule3. 

1  See most recently Raf van Rooy, New Ancient Greek in a Neo-Latin World, Leiden-New 
York, Brill, 2023, and the anthology The Hellenizing Muse, edited by Filippomaria Pontani, 
Stefan Weise, Berlin-Boston, De Gruyter, 2022, as well as a number of edited volumes, 
from Hellenisti!, edited by Stefan Weise, Stuttgart, Steiner, 2017, down to Hellenostepha-
nos. Humanist Greek in Early Modern Europe, edited by Janika Päll, Ivo Volt, Tartu, Univ. 
of Tartu Press, 2018; Receptions of Hellenism in Early Modern Europe, edited by Natasha 
Constantinidou, Han Lamers, Leiden, Brill, 2020; Meilicha dôra. Poems and Prose in Greek 
from Renaissance and Early Modern Europe, edited by Mika Kajava, Tua Korhonen, Jamie 
Vesterinen, Helsinki, Societas Scientiarum Fennica, 2020.

2  Joachim Walter, Die Capita pietatis et religionis Christianae versibus Graecis compre-
hensa ad institutionem puerilem des Joachim Camerarius (1545) und ihre kürzere Erstfassung 
in Melanchthons Institutio puerilis literarum Graecarum (1525), in Camerarius Polyhistor, 
herausgegeben von Thomas Baier, Tübingen, Narr, 2017, pp. 23-57.

3  See Angeli Politiani Liber epigrammatum Graecorum, a cura di Filippomaria Pontani, 
Roma, Edizioni di Storia e Letteratura, 2002, pp. 38-47; Filippomaria Pontani, Preghiere, 
parafrasi e grammatiche, «Bibliothèque d’Humanisme et Renaissance», 76, 2014, pp. 325-340; 
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Longer poems on Christ or on liturgic feasts, as well as hexametrical 
(or, more rarely, elegiac) paraphrases of the Psalms and of the Gospels, 
enjoyed a special popularity in Germany and protestant countries since the 
1540s4: decisive ingredients in promoting this new trend were the increas-
ing spreading of Greek Biblical poetry – a genre whose Latin counterpart 
had blossomed already in the Italian Quattrocento, and whose main source 
of inspiration in Greek quarters was Nonnus of Panopolis’ Paraphrase of 
the Gospel of st. John5 –, and the peculiar attention devoted to the teach-
ing of Greek by the leading intellectuals of the Reformed world, starting 
with Luther, Melanchthon, and Calvin6. What soon became fashionable 
in schools and colleges of Germany (and, partly, Switzerland and then the 
Low Countries) was a kind of versification marked by a neat didactic aim, 
simultaneously satisfying the pupils’ need for a good and refined Greek 
poetic diction, and providing them with morally and religiously impeccable 
content – the ideal of docta pietas7. 

Some preliminary work has been carried out8 on the history and the 
contexts of this fashion for neualtgriechische Bibelepik, a phenomenon that 
certainly awaits (and deserves) closer investigation, particularly inasmuch 
it shows conspicuously the rift that came to sever the old hearth of Greek 

Id., Hellenic Verse and Christian Humanism, «International Journal of the Classical Tradi-
tion», 25, 2018, pp. 216-240. 

4  This territory is still largely unmapped: see the lists drawn by Stefan Weise, Graecia 
transvolavit Alpes. Humanist Greek Writing in Germany (15th-17th Centuries) through the 
Eyes of Georg Lizel, in Receptions, pp. 379-409, on the basis of Lizelius’ still very useful 
repertory, and the case-study of the Susanna paraphrase in Stefan Weise, Χελκιάδος μέλλων 
θυμοῦ περὶ σώφρονος εἰπεῖν - Griechische Paraphrasen der Susanna-Geschichte aus der 
Renaissance (Martin Crusius und Georg Koch), in Die Septuaginta. Themen – Manuskripte – 
Wirkungen, herausgegeben von Eberhard Bons, Michaela Geiger, Frank Überschär, Marcus 
Sigismund, Martin Meiser, Tübingen, Narr, 2020, pp. 868-884.

5  See, respectively, Ralf G. Czapla, Das Bibelepos in der frühen Neuzeit, Berlin, De Gruy-
ter, 2013, and Francesco Tissoni, The Reception of Nonnus in Late Antiquity, Byzantine, and 
Renaissance Literature, in Brill’s Companion to Nonnus of Panopolis, edited by Domenico 
Accorinti, Leiden-Boston, Brill, 2016, pp. 691-713. 

6  See Stefan Rhein, Philipp Melanchthon und seine griechischen Dichterschüler, in Helle-
nisti, pp. 15-45; Id., Die Griechischstudien in Deutschland und ihre universitäre Institutiona-
lisierung im 16. Jahrhundert. Ein Überblick, in Meilicha dôra, pp. 107-147. 

7  See Walther Ludwig, Musenkult und Gottesdienst - Evangelischer Humanismus der Refor-
mationszeit, in Die Musen im Reformationszeitalter, Leipzig, Evangelische Verlagsanstalt, 2001, 
pp. 9-51; Weise, Graecia transvolavit, 396-397; Rhein, Philipp Melanchthon, 37-38; Pontani, 
Hellenic Verse. 

8  See Filippomaria Pontani, “Su nel cielo altro Elicona”, in Helleno(ger)mania, herausge-
geben von Stefan Weise, Stuttgart, Steiner, sub prelo.
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studies (Italy) from the new Northern Helicon postquam Graecia trans-
volavit Alpes – the roots of this development lie of course in the different 
attitude towards first-hand knowledge of and contact with the Greek 
language as lingua sacra9. In this paper, I shall direct my attention to an 
often neglected author, who represents in many ways an exception to this 
established scholarly narrative, and numbers to the most brilliant authors 
of Greek verse in early modern Europe: despite living in a (very) Catholic 
country, and publishing in the capital of Christianity, Tito Prospero 
Martinengo (†1594) wrote a good amount of high-brow confessional poet-
ry in ancient Greek10. 

2. Martinengo’s Ποιήματα διάφορα (Rome 1582, 1590)

Born in Brescia, and consecrated a Benedictine monk in 1542, 
Martinengo lived in various Italian cities, not only his hometown (where 
he belonged to the monastery of St. Euphemia), but also Bologna, Padua, 
and Rome11. A turning-point in his biography was the trial for heresy, 
which he underwent together with his relative Lucillo in 1571 at the 
hands of the Roman Inquisition12. Whatever his sympathies for the Eresia 
del libro grande that was raging in Northern Italy in the last decades of 
the century, and whatever the impact that his intellectual familiarity with 
German milieux may have had on his choice to write Greek verse on 
“holy” subjects, Martinengo was eventually acquitted, and even quickly 
rehabilitated to the point of being appointed as an expert in the Vatican 
committee charged with the critical edition of the Septuagint, the Biblia 
Graeca Sixtina published in 158613. His proficiency in Greek language – 
also displayed in the 1578 and 1581 Roman editions of John Chrysostom’s 

9  See, in very general terms, Jean-Christophe Saladin, La bataille du grec à la Renaissance, 
Paris, Les Belles Lettres, 2000, and the introduction to The Hellenizing Muse. 

10  On Martinengo’s Greek poetry see Filippomaria Pontani, Graeca per Italiae fines, 
in Hellenisti, pp. 311-347: 324-326, and Id., Italy, in The Hellenizing Muse, pp. 83-145: 
115-118.

11  On his biography see Ottavio Ghidini, Tito Prospero Martinengo, monaco bresciano, 
erudito e poeta, in Storia e cultura a Brescia dall’antichità ai nostri giorni, a cura di Andrea 
Canova, Giovanni Gregorini, Milano, Vita e Pensiero, 2019, pp. 363-372, with further 
bibliography.

12  See Massimo Zaggia, Tra Mantova e la Sicilia nel Cinquecento, II. La congregazione cas-
sinese nel Cinquecento, Firenze, Olschki, 2003, pp. 641 and 685; Adriano Prosperi, L’eresia 
del Libro Grande, Milano, Feltrinelli, 2000, p. 293. 

13  See Zaggia, Tra Mantova, pp. 679-681; Ghidini, Tito Prospero, p. 364.
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Homilies14 – was so well-known that the philhellenes among the cardinals 
of the Roman Curia (particularly Guglielmo Sirleto and Antonio Carafa) 
introduced him in the movement of renewed cultural and religious dia-
logue with Eastern Christianity, which was fostered by pope Gregory XIII, 
and culminated in 1576 with the establishment of the Collegio Greco di S. 
Atanasio, an institution entirely devoted to the training of a new, Greek-
speaking catholic elite15. 

It is therefore no chance that Martinengo’s 1582 Ποιήματα διάφορα 
Ἑλληνικὰ καὶ Λατινικά, ὧν μὲν τὰ πλεῖστά εἰσι θεῖά τε καὶ ἱερά / Poëmata 
diversa cum Graeca tum Latina, quae quidem magna ex parte divina sunt et 
sacra (but also his very successful 1583 collection of Latin religious poems 
by the title of Theotocodia, a copy of which was read and annotated by no 
less than Torquato Tasso16) were published in Rome by Francesco Zanetti, 
who acted de facto as the official printer of Greek for the Curia between 
the mid-1570s and the early 1590s17. Nor is it by chance that precisely 
the aforementioned cardinals Sirleto and Carafa were the dedicatees of 
the longest pieces in the Ποιήματα, or that the preface to the second 
edition (1590) was penned by the Epirote Kortesios Branas, a teacher 
and a former pupil of the Collegio Greco18. Martinengo’s Greek poetry, 
however isolated, almost appears as a Catholic response to a similar ini-
tiative taken in Lutheran quarters, embodied by the ambitious works of 
Lorenz Rhodoman, particularly his nine-book poem known as Palaestina, 
published in 158919.  

14  See Pierre Petitmengin, À propos des éditions patristiques de la Contre-Réforme: le 
“Saint-Augustin” de la Typographie Vaticane, «Recherches Augustiniennes et Patristiques», 
4, 1966, pp. 199-251: 203.

15  See Zacharias Tsirpanlis, Το Ελληνικό Κολλέγιο της Ρώμης και οι μαθητές του 1576-
1700, Thessaloniki, Patriarchikon Idryma Paterikon Meleton, 1980, and the new suggestions 
made by Pontani, “Su nel cielo altro Elicona”. 

16  See the important edition of his marginalia by Guido Baldassarri, Due repertori per 
l’ultimo Tasso: Tito Prospero Martinengo e il Dictionarium del Calepino, «Bergomum», 32, 
1984, pp. 63-98; Ghidini, Tito Prospero, p. 370.

17  See Anna Gaspari, Francesco Zanetti stampatore, copista e instaurator di manoscritti 
greci, in Τοξότης. Studies for Stefano Parenti, edited by Daniel Galadza, Nina Glibeti|, Gabriel 
Radle, Grottaferrata, Monastero Esarchico, 2010, pp. 155-175; Paolo Sachet, Publishing for 
the Popes. The Cultural Policy of the Catholic Church towards Printing in Sixteenth-Century 
Rome, Leiden-Boston, Brill, 2020, pp. 91-95.

18  See Tsirpanlis, Το Ελληνικό Κολλέγιο, pp. 250-254.
19  See Walther Ludwig, Scitis, quanto semper amore Graecarum rerum flagrem. Motive 

für den Höhepunkt des humanistischen griechischen Dichtens um 1600, in Hellenisti, pp. 125-
145; Id., Florilegium Neolatinum, Hildesheim, Olms, 2019. 
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Much remains unclear, however: what did Martinengo’s intended audi-
ence look like, in the lack of a system of Greek teaching remotely com-
parable to the German environment (it is hard to believe that his poems 
were designed just for the few dozens pupils of the Collegio Greco)? Why 
was this experiment so isolated, before and after the premature end of 
Gregory XIII’s inconclusive Ostpolitik? How did Martinengo, a native of a 
relatively small town in the vast frame of the Italian Hellenic Renaissance, 
acquire such a remarkable familiarity with the secrets of ancient Greek 
versification, particularly the poetry of Hellenistic and imperial times 
(from Callimachus to Oppian and Nicander, with a special focus on 
Christian poets such as Gregory of Nazianzus and Nonnus), but also the 
masterpieces of dramatic and lyric poetry – the case of the twelve Pindaric 
odes to the Virgin Mary featuring in the 1590 edition of the Ποιήματα is 
particularly telling20? 

Be that as it may, Martinengo should no doubt be considered as one 
of the most learned and talented Greek poets of the Renaissance, the only 
Italian capable of standing the comparison with his German and Flemish 
contemporaries.

3. Of nature and men: a detail of the Passion of Christ in 16th-century 
Greek poetry

In both editions of Martinengo’s Ποιήματα (a sylloge consisting mainly 
of encomia and hymns to the Virgin, to St. Peter and Paul, and to other 
saints and theological personae), the first piece is a long hexametrical hymn 
to Christ: Εἰς Χριστὸν τὸν Θεὸν ἡμῶν καὶ τοῦ κόσμου λυτρωτὴν μέγαν ὕμνος 
εὐχαριστήριος. No wonder that in both editions the first illustration of the 
book is a full-page engraving of Christ with the Cross, the former one (fig. 
1a) by the mysterious MGF-Master, the second one (fig. 1b) by the French 
Philippe Thomassin – both artists had strong links with the Roman Curia, 
although Thomassin was to fall in disgrace in the very year 1590 for realising 
a portrait of the huguenot king Henry IV21. After a celebration of God’s 
limitless power and of His decision to send His Son to the world, the hymn 
continues on a more distinctly narrative mode, evoking the Original Sin 

20  On Pindaric Greek poetry see Janika Päll, The Transfer of Greek Pindaric Ode from 
Italy to the Northern Shores, in Hellenisti, pp. 349-368. 

21  See Mauro Pupillo, Gli incisori di Baronio. Il maestro “MGF”, Philippe Thomassin, 
Leonardo e Girolamo Parasole, in Baronio e le sue fonti, a cura di Luigi Gulia, Sora, Centro 
di Studi Sorani “Vincenzo Patriarca”, 2009, pp. 831-866.
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and the ensuing darkness (l. 247: «νέφος μέλαν») of paganism22, healed by 
the Nativity (a prodigious event, announced by Biblical prophecies: ll. 304-
315); the miracles of Christ and the hostility of the Jews are treated briefly, 
but the Last Supper receives a conspicuous attention (ll. 456-498), and so 
do the flagellation and the crucifixion, which then lead to the Lord’s death 
on l. 588: this chimes in with the topic of another of Martinengo’s Greek 
poems (ἐπικήδιον εἰς τὴν ταφὴν τοῦ Κυρίου καὶ Σωτῆρος ἡμῶν), whose exact 
chronological relationship with our hymn is hard to assess23. The hymn ends 
(ll. 672-848) with a long section on Christ’s catabasis to the underworld, on 
the Resurrection, and on His final message to the disciples, rounded off by 
Martinengo’s concluding invocation. The section that will detain our atten-
tion in this paper embraces ll. 621-671: it requires a brief contextualisation.

 In itself, the Passion of Christ is no unusual topic, proving perhaps the 
favourite subject of Greek Biblical poetry ever since its modern rebirth with 
Miguel de Ledesma’s Cento Homericus de Christi passione, published in 
Valencia in 154524. Not all early modern narratives or paraphrases, however, 
dwell on a small but significant detail of this narrative, namely the immedi-
ate reactions of Nature upon the death of Christ: an eclipse, an earthquake, 
the severing of the veil in the Temple, the opening of the tombs. These 
events are not mentioned in the Gospel of John, and consequently they do 
not feature in book 19 of Nonnus’ Paraphrasis: they do appear, however, in 
the three synoptic Gospels (Matth., 27.45-53; Marc., 15.33-38; Luc., 23.44-
46), where they are followed by the memorable comment of the Roman 
centurion attending the crucifixion, handed down in two different versions: 
either ‘this was truly the son of God’ (Matth., 27.54; Marc., 15.39: «ἀληθῶς 
οὗτος ὁ ἄνθρωπος υἱὸς θεοῦ ἦν») or ‘this man was truly righteous’ (Luc., 
23.47: «ὄντως ὁ ἄνθρωπος οὗτος δίκαιος ἦν»). 

As for this exclamation, most of the 16th-century protestant Biblical poems 
that include it merge together both versions: for example, Heinrich Mylius25, 

22  Ll. 256-259: «καί τε θεοὺς σεπτοὺς κάλεον, σφετέρας τε θεαίνας, / Ἑρμῆν, Ἀπόλλωνα, 
κελαινεφέα Κρονίωνα, / ἠδὲ Διώνυσον καὶ Ἄρτεμιν ἰοχέαιραν, / Ἥρην τε Λητώ τε τεράστιά 
τ᾽ἄλλα τοιαῦτα».

23  Martinengo, Ποιήματα (1590), pp. 194-195: my impression is that this short elegy 
(32 lines) represents an earlier, partial attempt to deal with the topic of Christ’s death, some 
elements of which (see below) were then subsumed into the longer hymn.

24  Filippomaria Pontani, Iberia, in The Hellenizing Muse, pp. 558-603: 565-567, and Id., 
“Su nel cielo altro Elicona”.

25  Henricus Mylius, Historia passionis Domini Nostri Iesu Christi, Lipsiae, I. Rhamba, 
1569, c. F 5v: «ὧδ᾽εἴπεσκε τ᾽ἰδὼν εἰς πλησίον ἄλλον ἕκαστος· / “ἀτρεκέως οὗτος πέλ᾽ἀμύμων 
ἠδὲ ἀθῶος, / καὶ πέλε μουνογενὴς υἱὸς θεοῦ ἀθανάτοιο”».
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Matthaeus Gothus26, Paul Jung27, and Peter Winstrup28. Remarkably, all 
attribute this dictum to the crowd rather than to the single voice of the cen-
turion. A deviation from this standard is represented by Nicolaus Reusner 
(1545-1602)29, whose fragment on the Triumph of Christ and His crucifixion 
ends on a somewhat puzzling note30:

ταῦτα βλέπων μακρὰν Διονύσιος ἔξοχος ἄλλων
ἔννεπεν· “ἢ κόσμος τελετὴν καὶ πτῶσιν ἀπειλεῖ
ἤ τι θεὸς φύσεως πάσχει κακὸν ἔσχατον αὐτός·
ἡ φύσις οὐχ αὕτως κτίσεων τόσα πήματα κάμνει”.
ὦ ζάθεον θυμοῦ φθέγγος, καὶ πάνσοφον ἦτορ!

Seeing this from afar Dionysios, best of all,
said: “Either the world threatens with its end and decay
or the God of nature Himself suffers some extreme evil.
By nature, creatures do not suffer so many, big toils”.
Oh utterance of a divine soul, oh wisest of spirits!

The “Dionysios” featuring in Reusner’s text is of course entirely unknown 
to the Gospels: he is to be identified with Dionysios the Areopagite, whose 
(spurious) correspondence includes a letter to Polykarpos carrying an 
eye-witness report of the crucifixion, and a human reaction to it31: 

καὶ δὴ τῆς ἡλιακῆς ἐκλείψεως οὐ κατὰ φύσιν γεγενημένης, οὐ γὰρ ἦν συνόδου 
καιρός, εἰπεῖν λέγεται πρὸς τὸν μακάριον Διονύσιον τὸν σοφιστὴν Ἀπολλοφάνην 
ταῦτα· “ὦ καλὲ Διονύσιε, ἀμοιβαὶ θείων πραγμάτων”. 

The story of Dionysios and Apollophanes is also quoted under the 
lemma Διονύσιος in the 10th-century Byzantine lexicon known as Suidas 
(δ 1170 Adler), and both versions (the ps.-Dionysian letter and the Suidas 

26  Matthaeus Gothus, Historiae vitae et doctrinae Iesu Christi, Basileae, Oporinus, 1573, 
p. 109: «ἦ ῥὰ δίκαιος /οὗτος ἔφυ καὶ τέκνον ἀειγενέταο τοκῆος».

27  Paul Jung, Historia Passionis, Mortis, Sepulturae et Resurrectionis Domini et Serva-
toris Nostri Iesu Christi, Witebergae, Schleich & Schöne, 1574, c. C 6r: «ἀτρεκέως ὅδ᾽ἀνὴρ 
μεγάλου τέκος ἐστι θεοῖο, / ἄνθρωπος παντὸς νόσφι δόλοιο ἔφυ» (this is an elegy).

28  Peter Winstrup, Paraphrasis sacrosanctissimae historiae Passionis et Mortis Domini ac 
Salvatoris Nostri Iesu Christi, Witebergae, Krafft, 1576, p. 54: «ἀληθῶς / οὗτος ἀληθὴς υἱὸς 
ἔφυ θεοῦ ὀβριμοέργου / ἠδὲ δίκαιος ἀνήρ, καθαρὸς κακότητος ἁπάσης».

29  See Ludwig, Scitis, pp. 137-141; Stefan Weise, Germany, in The Hellenizing Muse, pp. 
147-215: 176-179.

30  Nicolaus Reusner, Operum Nicolai Reusneri […] liber II, Jenae, Steinmann, 1593, p. 
112.

31  Ps.-Dion. Areop., epist., 7.2-3 (Günter Heil, Adolf Martin Ritter, Pseudo-Dionysius 
Areopagita. De coelesti hierarchia etc., Berlin, De Gruyter, 1991, pp. 169-170).
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article) belong to the series of apocryphal texts gathered by the 16th-cen-
tury German teacher and poet Michael Neander (1525-1595) in the second 
edition of his Catechesis Martini Lutheri parva Graeco-Latina32. This very 
popular collection (Neander was inter alia the leading figure of the so-called 
Ilfelder Schule33), inspired by the firm belief in a substantial continuity 
between pagan doctrines and Christianity, should most probably be iden-
tified as Reusner’s source; the reason why he then abandoned the poem on 
Christ altogether, leaving it unfinished and publishing it as a fragment, is 
otherwise unknown. 

4. Christ and Pan: from Martinengo to Plutarch, and beyond

Against this background, Martinengo’s narrative in his Ὕμνος εὐχαρι­
στήριος is original in a rather different way. After describing the last breath 
of Christ in l. 588, the Brescian poet alludes to the episode of Longinus’ 
spear and enumerates the ensuing natural wonders, the manifestations of 
nature’s grief over the fate of Jesus. Then comes the following passage, 
where Martinengo completely departs from the Christian tradition (whether 
canonical or apocryphal), and pastes into his narrative a poetic rephrasing 
of a very different story, i.e. the famous passage on the death of Pan from 
Plutarch’s De defectu oraculorum (419a-e). I shall first give the Greek text of 
Martinengo’s pericope (with a working English translation, and an essential 
apparatus fontium)34, and then offer some comments on its literary and cul-
tural purport. 

32  On this important collection of texts, and on its historical and theological background, 
see the meticulous description and assessment by Irene Backus, Early Christianity in Michael 
Neander’s Greek-Latin Edition of Luther’s Catechism, in History of Scholarship, edited by Chris-
topher Ligota, Jean-Louis Quantin, Oxford, Oxford University Press, 2006, pp. 197-230 (esp. 
211 on our passage, which is Michael Neander, Catechesis Martini Lutheri parva Graeco-Latina, 
Basileae, Oporinus, 15642, pp. 414-417); see also Asaph Ben-Tov, Lutheran Humanists and 
Greek Antiquity. Melanchthonian Scholarship between Universal History and Pedagogy, Leiden, 
Brill, 2009.

33  See Stefan Weise, Der Arion des Lorenz Rhodoman, Stuttgart, Steiner, 2019, pp. 
20-26.

34  The text is taken from the second edition of Martinengo’s Ποιήματα (1590, pp. 24-26), 
which reproduces the 1582 edition with just a couple of improvements (l. 634 «ἔκλυε» – 
restoring a Nonnian clausula – for original «ἄϊε»; l. 644 «κε» – restoring the proper syntax 
of the subjunctive – for original «γε»). In front of such a “clean” text as Martinengo’s, I 
purposefully refrain from correcting minor “mistakes”, for they feature in both editions 
and thus most likely reflect the author’s will: l. 647 «ἀμπέλαγος» for «ἂμ πέλαγος», l. 650 
«ἀνείποντος» for «ἀνειπόντος», l. 656 «ποίησε» for «ßποίησεν». 
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Fig. 1a: Πρὸς Γρηγόριον Τρισκαιδέκατον ὕπατον ἀρχιερέα Τίτου Προσπέρου Μαρτινεγγίου 
μοναχοῦ Βριξιανοῦ ποιήματα διάφορα Ἑλληνικὰ καὶ Λατινικά, ὧν μὲν τὰ πλεῖστά εἰσι θεῖά τε 
καὶ ἱερά / T. Prosperi Martinengii Brixiani Monachi poëmata diversa cum Graeca tum Latina, 
quae quidem magna ex parte divina sunt et sacra, Romae, apud Franciscum Zanettum, 1582, 
c. IIr.

Fig. 1b: Τίτου Προσπέρου Μαρτινεγγίου Βριξιανοῦ μοναχοῦ Κασινάτου ποιήματα διάφορα 
Ἑλληνικὰ καὶ Λατινικά, ὧν μὲν τὰ πλεῖστά εἰσι θεῖά τε καὶ ἱερά / T. Prosperi Martinengii 
Brixiani Monachi Casinensis poëmata diversa cum Graeca tum Latina, quae quidem magna 
ex parte divina sunt et sacra, Romae, apud Franciscum Zanettum, 1590, page facing c. † 1r.
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621 	 τοῦτον ἐπεστονάχιζον ἐρημαίας κατὰ νήσους
ἄγγελοι αἰγλήεντες ἐπὶ σπιλάδεσσι θαλάσσης   
πενθαλέοισι γόοισιν, ἐπεὶ λίπεν ἡλίου αὐγάς.  
οἷα γὰρ ἐκγεγαῶτος ἐπευφήμησαν ἀοιδαῖς	

625	 εὐκελάδοις βαθὺ κῦδος ἐν ὑψηλοῖσι μελάθροις
ὑψιμέδοντι θεῷ, καὶ ἐπὶ χθονὶ βωτιανείρῃ  
εἰρήνη φιλέορτος ἐν ἀνθρώποισι τέτυκται,	
τὼς ὀλόλυξεν ἅπας στυγνὸς χορὸς οὐρανιώνων 
αἴν᾽ ὀλοφυρόμενος ὅτ᾽ἀεικέα πότμον ἐπέσπεν 

630	 αὐτὸς ἄναξ.
	 Θαμοῦς Φάριός μοι μάρτυς ἀληθὴς
ὠκυάλοιο νεὼς ἰθύντωρ, ὃς τότ᾽ἀγινέων	
φορτίδ᾽ἐς Αὐσονίην ξὺν χρήμασιν ἐμπορικοῖσιν,
παντοδαποῖς τε βροτοῖς, ὅτε κύριος αὐτὸς ἀπέσβη    
σταυρῷ ἐν ἀργαλέῳ, ἀπὸ Παξῶν ἔκλυε φωνὴν 

635 	 δειελινός σφε καλοῦσαν ἀπαὶ νησῖδος ἐρήμης.
τρὶς δ᾽ὀνομακλήδην “Θαμοῦν” φωνεῦντι καὶ αὐτὸς
ἀντεβόησε τορῶς “τί νυ δὴ χρέος αὐτὸν ἱκάνει;”.
αὐτὰρ ὅ γ᾽ἠμείφθη, καὶ ἀντεφθέγξατο τοῖα·	
“τύνη ὅταν προγένοιο πλέων περὶ τραχὺ Παλῶδες,

640	 ὄρθιον ἄγγειλον βοόων ὅτι μηλοβοτήρων 
Πὰν μέγας ἀρχηγὸς νῦν δὴ τέθνηκε ταλαίφρων”.
τοῦτο δ᾽ἀκούσαντας θάμβος μέγα εἷλεν ἕκαστον,
ἔσταν δ᾽ἐκπλαγέντες ὅσοι τότε ναυσιφόρητοι,
καὶ πρῆξαι τὸ κελευσθὲν ἔγνων, εἰ πνεῦμά κε λήξῃ 

645	 εἰς τόπον ἐρχομένοισι τὸν ἔφρασε θέσφατος ὄσσα.
αὐτὰρ ἐπεὶ τὸ Παλῶδες ἐπήϊον, αἶψα γαλήνη
γίνεται ἀμπέλαγος, καὶ νηνεμίη περὶ χῶρον.
τοῦτο δ᾽ἰδὼν Θαμοῦς τόπερ ἄϊεν ἐνθάδ᾽ ἀνεῖπεν,
ἔκλαγέ τ᾽ἐκ πρύμνης, ὅτι “κάτθανεν ἄρτι μέγας Πάν”.

621 ἐρημαίας κατὰ νήσους: cfr. Ap. Rhod., 3.324 (de Martis insula) || 622 ἄγγελοι αἰγλήεντες: cfr. 
Greg. Naz., carm., 1.1.7.14, 1.2.1.31 | ἐπὶ σπιλάδεσσι θαλάσσης: cfr. Od., 5.401 || 623 πενθαλέοισι: 
Nonnianum (cfr. Dion., 25.276 πατάγοισι) | ἐπεὶ λίπεν ἡλίου αὐγάς: cfr. PMG 880.4 Page (ex schol. 
T Σ 570c sive Eust., in Il., 1163.62) de morte Lini a Musis deplorata || 624 ἐπευφήμησαν ἀοιδαῖς: cfr. 
Procl., hymn., 1.26 (de Adone) || 625 εὐκελάδοις: cfr. Opp., cyn., 4.13 | ἐν ὑψηλοῖσι μελάθροις: cfr. 
Od., 11.278 || 626 ὑψιμέδοντι θεῷ: Greg. Naz. et Nonn. redolet | ἐπὶ χθονὶ βωτιανείρῃ: cfr. Hymn. 
Hom. Ap., 363, Ven., 265 || 627 εἰρήνη φιλέορτος: ex Aristoph., Thesm., 1147 | ἐν ἀνθρ. τέτυκται: 
saepius, cfr. e.g. Opp., hal., 1.594 etc. || 628 ὀλόλυξεν ἅπας: cfr. Hymn. Hom. Ap., 119 (de Phoebo 
nato deque deabus accurrentibus) | χορὸς οὐρανιώνων: cfr. Eus., praep. ev., 4.9.2.22 (e Porphyrii de 
philosophia, 117.1 Wolff) || 629 αἴν᾽ὀλοφυρόμενος: cfr. Od., 22.447 (de Ulyxis ancillis) | ὅτ᾽ἀεικέα 
πότμον ἐπέσπεν: cfr. Od., 22.317, 416 (item de Ulyxis ultione) || 630 αὐτὸς ἄναξ: cfr. Nonn., par. Jo., 
21.37 | 630-652 Θαμοῦς κτλ.: cfr. Plut., def. orac., 419b-d || 631 ἰθύντωρ: ex Arg. Orph., 491, 1204 || 632 
χρήμασιν ἐμπορικοῖσιν: cfr. Plut., def. orac., 419b ἐμπορικὰ χρήματα καὶ συχνοὺς ἐπιβάτας ἀγούσης || 
633 ἀπέσβη: cfr. fort. Plut., def. orac., 419b ἀποσβῆναι τὸ πνεῦμα || 634 σταυρῷ ἐν ἀργαλέῳ: sim. Od., 
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On desert islands radiant angels mourned 
His death with sorrowful wails on the cliffs
of the sea, after He had left the sunlight.
Just like upon His birth they had celebrated His fame 
in the high-vaulted rooms with harmonious songs
to the high-ruling God, and festive peace had arisen
amongst humans on man-feeding earth,
so did the entire, sad chorus of the celestials wail,
crying awfully when the Lord Himself met
a horrible fate.    
	 My reliable witness was Thamous the Pharian,
the helmsman of a swift boat, who was driving
to Italy a cargo-ship with goods to be sold, and men
of various provenance, when the Lord passed away
on the dreadful cross: at dusk, from Paxoi he heard 
a voice calling him from a desert island.
It shouted thrice his name “Thamous!”, and he replied
crying loudly: “What is the matter with you?”.
To which he answered saying this in exchange:
“When, sailing, you reach the ragged Palodes,
scream loudly and announce that the ill-fated Pan, 
the shepherds’ great leader, has just died”. 
Hearing this, everyone was seized by great surprise:
all the passengers of the ship stood up in fear,
and decided to carry out the order, should the wind cease
as they approached the place indicated by the divine voice.
When they did reach Palodes, immediately the sea
got dead calm, and the wind stopped all over the place.
Seeing this, Thamous repeated there what he had heard,
and shouted from the prow: “The great Pan has just died!”.

12.161 δεσμῷ ἐν ἀργαλέῳ (de Ulyxe ob Sirenas religato) | ἔκλυε φωνήν: cfr. Nonn., Dion., 37.644 || 635 
δειελινός: de constructione cfr. Theocr., 13.33 | ἀπαί: cfr. Dion. Per., 51 || 636 ὀνομακλήδην: cfr. Od., 
4.278 (de Helena Graecos in equo Troiano clamante) | φωνεῦντι: cfr. Plut., def. orac., 419c καλοῦντι || 
637 ἀντεβόησε: cfr. Bion, Epit. Adon., 38 Ἀχὼ δ᾽ἀντεβοήσεν “ἀπώλετο καλὸς Ἄδωνις” | τί νυ δὴ χρέος 
αὐτὸν ἱκάνει: cfr. Arg. Orph., 820 (Aeetae percontatio ad Argonautas) || 638 ἀντεφθέγξατο: e Pind., 
Ol., 6.61 || 639 cfr. Plut., def. orac., 419c ὁπόταν γένῃ κατὰ τὸ Παλῶδες || 640 ὄρθιον: Nonnianum | 
ἄγγειλον […] τέθνηκε: cfr. Plut., def. orac., 419c ἀπάγγειλον ὅτι Πὰν ὁ μέγας τέθνηκε (vide etiam v. 
649) || 641 ταλαίφρων: adi. tragicum (Soph. Eur.) || 642 τοῦτο δ᾽ἀκούσαντας: cfr. Plut., def. orac., 419c 
| θάμβος μέγα: saep. apud Ap. Rhod. et Nonn. || 643 ἔσταν δ᾽ἐκπλαγέντες: cfr. Hymn. Hom. Dion., 50 
ἔσταν ἄρ᾽ἐκπληγέντες (de nautis Dionysi prodigia mirantibus) | ναυσιφόρητοι: e Pind., Pyth., 1.33 || 
646-647 γαλήνη / ἀμ πέλαγος: cfr. Theocr., 22.19-20 λιπαρὴ δὲ γαλήνη / ἂμ πέλαγος, de Dioscurorum 
contra naufragia protectione; vide etiam Plut., def. orac., 419c νηνεμίας δὲ καὶ γαλήνης περὶ τὸν τόπον 
γενομένης ἀνειπεῖν ὃ ἤκουσεν (etiam de νηνεμίη v. 647, ἀνεῖπεν v. 648 etc.) || 649 ἐκ πρύμνης: e Plut., 
def. orac., 419d || 
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650	 ῥῆμα δ᾽ἀνείποντος τόδ᾽, ἄφαρ στόνος ὄρνυτ᾽ἀεικής,
καὶ τάφος ἔκπαγλος πολλῶν ἅτε θαυμαζόντων
μιγνύμενος κλαυθμοῖς καὶ ὀδύρμασι δακρυόεσσι.
    οὗτος ὁ τεθνειὼς Πὰν ἔπλετο Χριστὸς ἀπ᾽ἀρχῆς
ὃς κόσμον ποίησε καὶ ἐστήριξε τὸ σύμπαν

655	 οὐρανὸν ἠδὲ θάλασσαν ἰδὲ χθόνα καὶ πυρὸς αὐγάς
ποίησέ τε γένος μερόπων καὶ ζῶα πρόπαντα,
οἷα θεὸς φύσιός τε πατὴρ ζωῆς τε χορηγὸς
κλεινός, ὃ τοὺς ἄλλους νομέας λαῶν τε δυνάστας
στῆσεν ἄκρος ποιμήν, καὶ μὰν σφέας ἡνιοχεύει.

660	 τὸν Διὸς ἐκ νύμφης Καλλιστοῦς φασὶ γενέσθαι,
φημὶ δὲ καλλίστης Μαρίης πατρός τε θεοῖο.
    τοῦτον ἐρημαίαις μάκαρες σπιλάδεσσιν ἔκλαυσαν
πότμον ἀλυσκάζοντες ἐνωπαδὶς οἰκτρὸν ἄνακτος
εἰσιδέειν σφετέρου, καὶ ὀνείδεα τόσσα θεᾶσθαι.

665	 οὐδὲ γὰρ αἰκίζεσθαι ὑπερφιάλων φέρον ἀνδρῶν 
χερσὶ παλαμναίαις, καὶ τεθνάμεν αὐτὸν ὁρᾶσθαι.
τοῦτο πικρὸν πάθος εἶδε νόῳ θεοφράδμονι πρόσθεν
υἱὸς Ἄμως, καὶ παντὶ θεόπροπος ἔκλαγε κόσμῳ,
ὥστε διαπρύσιος σάλπιγξ κατὰ γῆν τε καὶ ἅλμην

670	 ἠπύουσα τορῶς καὶ κηρύσσουσα τὸ μέλλον
χρῆμα βροτοῖσιν ἐπαλθὲς ἀλεξίκακόν τε πρόπασιν.

650 στόνος ὄρνυτ᾽ἀεικής: cfr. Il., 10.483 (Diomedes), 21.20 (Achilles), sed praes. Od., 22.308 (vide 
24.184) de procis || 651 πολλῶν ἅτε θαυμαζόντων: cfr. Plut., def. orac., 419d οἷα δὲ πολλῶν ἀνθρώπων 
παρόντων || 652 μιγνύμενος: cfr. Plut., def. orac., 419d ἅμα θαυμασμῷ μεμειγμένον | κλαυθμοῖς […] 
δακρυόεσσι: cfr. Od., 4.801 al. | ὀδύρμασι: cfr. Soph., Trach., 50; Eur., Hec., 297 || 653 ἔπλετο […] 
ἀπ᾽ἀρχῆς: cfr. Hes., th., 425 (de orbis partitione) || 654-655 cfr. Hymn. Orph., 11.1-3, 13, de Pane (Πᾶνα 
καλῶ κρατερόν, νόμιον, κόσμοιο τὸ σύμπαν, / οὐρανὸν ἠδὲ θάλασσαν ἰδὲ χθόνα παμβασίλειαν / καὶ πῦρ 
ἀθάνατον […] / σοὶ γὰρ ἀπειρέσιον γαίης πέδον ἐστήρικται); etiam πυρὸς αὐγάς Homericum || 657 φύσιός 
τε πατήρ: cfr. Jac. Sannazaro, Lament. de morte Christi, 39 Naturae […] patrem || 659 σφέας ἡνιοχεύει: 
cfr. Nonn., par. Jo., 17.17-18 σὺ δὲ σφέας ἡνιοχεύειν / δῶκας ἐμοί (Christus ad Patrem de hominibus) || 
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Once he had said this, suddenly an ugly groaning arose,
and the amazed surprise of many puzzled people,
mixed with weepings and tearful wailings.
     This Pan who had died was Christ, from the start,
He who made the world and fixed the firmament,
the sky and the sea, the earth and the firelight,
He who made mankind and all the animals,
being God, the father of nature and the glorious giver
of life, the highest shepherd who established all other 
shepherds and rulers of peoples, on whom He reigns.
He was born, they say, from Zeus and the nymph Kallisto
I mean the beautilful [kalliste] Mary and God the Father.
      The blessed ones mourned him on the desert cliffs,
refraining from looking in the eyes the lamentable death 
of their Lord, and from seeing such atrocities. 
They could not stand Him being disfigured by the 
abominable hands of arrogant men, nor to see Him dead.
The son of Amos had first seen in his divinely wise mind 
this bitter suffering, and told it as a soothsayer to the world,
like a piercing trumpet over land and sea
announcing clearly and declaring the coming future
of salvation and protection for all humans.

660 Διὸς ἐκ νύμφης Καλλιστοῦς: cfr. Epimenid. fr. 3B16 D.-K. = 457F9 Jac. (vide schol. Eur. Rhes., 36; 
schol. Theocr., 1.3/4c); vide fort. Aesch., TrGF, 98 Radt; vide e contrario Plut., def. orac., 419d τὸν ἐξ 
Ἑρμοῦ καὶ Πηνελόπης γεγενημένον | φασὶ γενέσθαι: Homericum || 661 καλλίστης: de Callistus sepulchro 
in Arcadia deque ibidem surgente fano Artemidis Καλλίστης vide Paus., 8.35.8 || 662 ἐρημαίαις […] 
σπιλάδεσσιν: cfr. Anth. Pal., 7.287.2 || 663 ἐνωπαδίς: apud Ap. Rhod. tantum (cfr. 4.1415 al.) || 665 
ὑπερφιάλων […] ἀνδρῶν: fort. Homericum, cfr. tamen etiam Opp., hal., 5.252 || 667 θεοφράδμονι: cfr. 
Procl., hymn., 5.3 || 668 υἱὸς Ἄμως: scil. Isaias, cfr. LXX, Is., 53 || 669 διαπρύσιος σάλπιγξ: saep. apud. 
Cyrill. || 671 ἐπαλθές: e Nic., Ther., 500 (sensu activo, vide schol. 500b Crugnola; sensu vero passivo Nic., 
Alex., 156) | ἀλεξίκακόν τε πρόπασιν: sim. Eudoc., Homeroc., 10.293-295
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While being a perfect sample of the habitual plurality of Martinengo’s 
literary sources, this pericope leans chiefly on Plutarch’s account of the 
story of Thamous and of the announcement of Pan’s death in the De defec-
tu oraculorum: sometimes – as shown in the apparatus – this proximity 
extends down to the details of words and lexical choices, so that ll. 630-
662 could well be termed a poetic paraphrase of Plutarch’s text. 

In its original context, the story was reported by one of the dialogue’s 
speaking characters (Philip of Nicaea, who in his turn quotes as his 
source his teacher, the grammarian Epitherses of Nicaea, and the latter’s 
father, Aemilianus) in order to support the view that daemons are indeed 
mortal. In the opinion of Cleombrotus the “theologian” (Plut., def. 
orac., 414e-431b), the decline of oracles – the topic lying at the core of 
Plutarch’s treatise – can be explained through the gradual disappearance 
of the daemons presiding over them: Pan’s death is thus presented by 
Philip as a case in point, strengthening Cleombrotus’ argument, though 
not necessarily as a key argument of proof35. Philippe Borgeaud has bril-
liantly unravelled the cultural and political overtones of this unique nar-
rative, and contextualised it in the age of emperor Tiberius, who is pre-
sented at def. orac., 419d as summoning to Rome the helmsman Thamous 
and questioning the φιλόλογοι of his entourage about the true identity 
of this dead Pan, whom they readily identify as «the son of Hermes and 
Penelope»36. 

Almost every detail of this passage, from the itinerary of Thamous’ 
ship in the Ionian Sea (Paxoi is present-day Paxos, Palodes may corre-
spond to Buthrotus) to the rather unusual definition of Pan as “μέγας”, 
has been explained by modern philologists and cultural historians in var-
ious, often rather bold ways37. Interpretations vary from a myth about the 

35  Gustav Adolf Gerhard, Der Tod des großen Pan, Heidelberg, Akademie der Wissen-
schaften, 1915, pp. 5-9. Andrei Timotin, La démonologie platonicienne, Leiden-Boston, Brill, 
2012, pp. 165-168. 

36  Philippe Borgeaud, La mort du grand Pan. Problèmes d’interprétation, «Revue de 
l’histoire des religions», 200, 1983, pp. 3-39: 7-17. See also Laura Tusa Massaro, La morte 
del Grande Pan (Plut. de def. orac. 17, 419a-e), in Plutarco e la religione. Atti del VI convegno 
plutarcheo. Ravello, 29-31 maggio 1995, a cura di Italo Gallo, Napoli, D’Auria, 1996, pp. 
419-428; María Cruz Cardete del Olmo, El dios Pan y los paisajes pánicos, Sevilla, Universi-
dad de Sevilla, 2016, pp. 241-244.

37  A clear and succinct overview is provided by Andrea Rescigno, Plutarco. L’eclissi degli 
oracoli, Napoli, D’Auria, 1995, pp. 330-332; a fuller discussion of early exegetical attempts 
can be found in Gerhard, Der Tod, pp. 24-35; a deeper critical analysis of earlier bibliography 
is offered by Borgeaud, La mort, pp. 22-37.
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rebirth of nature (to be compared with analogous German legends)38, to a 
story concerning the cult of Zeus (“Ζάν” allegedly being the original form 
of “Πάν”)39, but the most influential reading has been that of Salomon 
Reinach: Reinach cleverly pointed out the relationship of Thamous’ 
story with the mythological character of Adonis, whose name reads 
Thamouz in Syriac, and whose death was often announced in rituals of 
the Eastern Mediterranean40. This connection has remained as a milestone 
in scholarship, whether one believes that the threefold cultic invocation 
of Thamous’ name had been simply misinterpreted by the seafarers as 
referring to the helmsman (thus Reinach), or whether one prefers to read 
Adonis as an alias of the famous Egyptian deity Osiris, the well-known 
protagonist of a tale of death and rebirth41. 

The very purpose of Plutarch’s narrative – to show the mortality of 
daemons – predictably appealed to the 3rd-century Christian intellectual 
Eusebius of Caesarea, who transcribed the entire text in his Praeparatio 
Evangelica (5.17.1-12, under the heading «περὶ τοῦ καὶ θνήσκειν τοὺς 
δαίμονας οὓς δὴ ὡς θεοὺς τιμῶσιν»), and rounded it off with a short but 
significant paragraph (13-14). In this paragraph, Eusebius points to the 
chronology given by Plutarch (the age of emperor Tiberius), and hence 
suggests the interpretation of Pan as one of the pagan daemons who had 
been overthrown by the death of Christ, surrendering to His triumph. Pan’s 
death, in Eusebius’ perspective, should be read as no less than the symbol 
of the transition from the ancient religion to the new world. 

Eusebius’ appropriation of Plutarch’s narrative played a decisive role 
in its Nachleben throughout the ages in Christian Europe42: his path was 

38  Gerhard, Der Tod, pp. 35-50, and Id., Zum Tod des großen Pan, «Wiener Studien», 
37, 1915, pp. 323-352.

39  This unlikely explanation was put forth by Arthur Bernard Cook, Zeus. A Study in 
Ancient Religion, Cambridge, Cambridge University Press, 1925, II/1, pp. 347-349.

40  Salomon Reinach, La mort du grand Pan, «Bulletin de correspondance hellénique», 31, 
1907, pp. 5-19, followed with various variants by many other scholars, including Gustav Her-
manssen, Die Sage vom Tode des grossen Pan, «Classica et Mediaevalia», 2, 1939, pp. 221-246; 
Id., Der grosse Pan ist tot, «Classica et Mediaevalia», 3, 1940, pp. 133-141; Hermann Haakh, Der 
grosse Pan ist tot, «Das Altertum», 4, 1958, pp. 105-110. A different approach in Monica Ferran-
do, Il regno errante. L’Arcadia come paradigma politico, Vicenza, Neri Pozza, 2018, pp. 326-334.

41  Jean Hani, La mort du grand Pan, in Association Guillaume Budé. Actes du VIIIe con-
grès, Paris, Les Belles Lettres, 1968, pp. 511-519, building on Méautis and Hopfner. A link 
with Egypt, albeit in a very different sense (Pan as the sacred goat bewailed at Mendes), had 
been proposed by Wilhelm Heinrich Roscher, Die Legende des grossen Pan, «Jahrbücher für 
classische Philologie», 104, 1892, pp. 465-477.

42  See Borgeaud, La mort, pp. 35-37. 
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followed by many European humanists and intellectuals, from Petrus 
Crinitus to Jean Bodin, from Giovan Francesco Pico to Francis Bacon43. 
Martinengo’s own mode of reception, however, is quite different: no oppo-
sition or struggle between Christ and Pan (or his daemons), but rather an 
identification between both (l. 653). This stance may seem prima facie rath-
er puzzling, given that Pan, as the wild daemon of lascivious irrationality, 
is generally considered in very negative terms by the Church Fathers, from 
Eusebius of Caesarea himself down to Augustine and beyond44; further-
more, in Christian quarters his iconography interferes and partly overlaps 
with that of the Devil himself45. 

True enough, the figure of Pan – like other figures of Classical pagan-
ism – underwent a serious reconfiguration during Italian humanism, 
particularly thanks to 15th-century scholars such as Marsilio Ficino (who 
praised Pan as «magnus daemon»)46, Angelo Poliziano (who went so far 
as to invoke the Christian God as «αἰθέριος Πάν» in the aforementioned 
Greek epigram nr. 9)47, and Michael Maroullos Tarchaniotes, the author 
of a long Latin hymn to Pan well exceeding the measures of praise48; 
not to mention the importance of Pan for visual artists such as Luca 
Signorelli49. But could this intellectual, chiefly Neoplatonic revival, even 
in an age of literati who were ready to equate Zeus with God50, be enough 
to justify the identification of Pan’s death with the Crucifixion? To what 
extent can we push the ambiguity of Pan, the coincidentia oppositorum 

43  See Gerhard, Der Tod, pp. 11-13, and Id., Zum Tod, pp. 323-326. A brief overview 
in Jörg Robert, art. Pan, in Der Neue Pauly, V. Mythenrezeption, herausgegeben von Maria 
Moog-Grünewald, Stuttgart-Weimar, Metzler 2008, pp. 539-544.

44  See María Cruz Cardete del Olmo, Entre Pan y el diablo: el proceso de demonización 
del dios Pan, «Dialogues d’histoire ancienne», 41, 2015, pp. 47-72, with earlier bibliography, 
and Ead., El dios Pan, pp. 51-54.

45  See John Boardman, The Great God Pan, New York, Thames & Hudson, 1997, pp. 
8-12 and 24.

46  See Gerhard, Zum Tod, p. 329; Id., Nochmals zum Tod des groszen Pan, «Wiener Stu-
dien», 38, 1916, pp. 343-76: 368-369.

47  Epigr. gr., 9.2: «Θεὸς ἄφθιτε, αἰθέριε Πάν»; Pontani, Angelo Poliziano, pp. 42-43, 
shows why one should resist the temptation to correct in the metrical «αἰθέριε Ζάν».

48  See his hymn 2.1 with the learned commentary by Donatella Coppini (Michele Marul-
lo Tarcaniota, Inni naturali, a cura di Donatella Coppini, Firenze, Le Lettere, 1995). 

49  See Boardman, The Great God Pan, p. 9, and particularly Michael Screech, The Death 
of Pan and the Death of Heroes in the Fourth Book of Rabelais, «Bibliothèque d’Humanisme 
et Renaissance», 17, 1955, pp. 36-55: 44-46, and Cardete del Olmo, El dios Pan, pp. 55-65, 
with the reflections in literature.

50  See Gerhard, Nochmals zum Tod, p. 348; Pontani, Hellenic Verse.
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between his image as a daemon and a saviour, «le bon pasteur et le bouc 
puant et lascif»?51

Over one century ago, the outstanding and unlucky philologist Gustav 
Adolf Gerhard (1878-1918) published a triptych of still unsurpassed articles 
marshalling an impressive body of literary evidence ranging from the New 
Testament and the Orphic Hymns down to Goethe and Arène52 (although, 
like all his successors, he had no knowledge of Martinengo’s text). Gerhard 
showed that the equation between Pan and Christ was indeed rare but far 
from unparalleled in European culture, featuring most conspicuously in the 
Quart livre of François Rabelais (first published in 1552), where Pantagruel 
reports it in good detail, in the frame of the learned debate about the death 
of heroes and daemons that takes place on the island of the Macréons, the 
island which – according to its keeper Macrobe – is precisely the last resort 
where those categories come to spend their old age and die (4.28):

Toutefois je l’interpréterais [scil. Pan] de ce grand Sauveur des fidèles, qui fut en 
Judée ignominieusement occis par l’envie et iniquité des pontifes, docteurs, prêtres 
et moines de la loi mosaïque. Et ne me semble l’interpretation hors de raison, car 
à bon droit peut-il être en langage grec dit Pan, vu qu’il est notre Tout, tout ce 
que sommes, tout ce que vivons, tout ce qu’avons, tout ce qu’espérons est lui, en 
lui, de lui, par lui. C’est le bon Pan, le grand pasteur, qui, comme atteste le berger 
passionné Corydon, non seulement a en amour et affection ses brebis, mais aussi ses 
bergers. A la mort duquel furent plaintes, soupirs, effrois et lamentations en toute 
la machine de l’Univers, cieux, terre, mer, enfers. A cette interprétation convient le 
temps, car cestui très bon, très grand Pan, notre unique Sauveur, mourut près de 
Jérusalem, régnant en Rome Tibère César.

The debate on Rabelais’s sources has been lively over the last century53: 
the old idea that he was indebted to Eusebius has been long dismissed, and 
some scholars since Krailsheimer54 have suggested that he may have instead 
found direct inspiration in a couple of recent erudite works of the French 
Renaissance, where the death of Pan belonged to discussions of the power 
of daemons between the old pagan and the new Christian religion. These are 

51  Borgeaud, La mort, p. 21.
52  Gerhard, Der Tod; Id., Zum Tod; Id., Nochmals zum Tod. Ferrando, Il regno errante, 

pp. 305-338, while largely depending on the texts collected by Gerhard, should be used with 
caution. 

53  See most notably Screech, The Death of Pan, still the best essay on this topic.
54  Alban John Krailsheimer, Rabelais and the Pan Legend, «French Studies», 2, 1948, 

pp. 158-161; Id., Rabelais et Postel, «Bibliothèque d’Humanisme et Renaissance», 13, 1951, 
pp. 187-190.
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most notably Guillaume Postel’s De orbis terrae concordia, 1.7 (the chapter De 
substantiis separatis sive demonibus geniisve, arguing for the distinct nature 
of the daemons and thus for the presence of Christ behind the mask of the 
“great god”)55 and Guillaume Bigot’s Christianae philosophiae praeludium 
(more or less on the same lines as Postel, albeit with a deeper and thorougher 
philosophical reading of Thamous and the “voices” as daemons)56. 

However, as Gerhard and Screech have pointed out, an even more 
likely source for Rabelais57 may have been the earliest known occurrence 
of this interpretation, which belongs yet again to Italian humanism. In the 
commentary deriving from his Roman lectures on Ovid’s Fasti of 147458, 
the learned Abruzzese scholar Paolo Marsi (1440-1484) appended to fast., 
1.397 «Panes et in Venerem satyrorum prona iuventus» a long note embrac-
ing what is beyond doubt the first Latin translation of Plutarch’s passage 
to appear in print – a translation, we learn, compiled «a graeco codice»59. 

55  See Guillaume Postel, De orbis terrae concordia, Basileae, Oporinus, 1544, p. 51: 
«Haec Plutarchus, quae multiplicem daemonum experientiam, substantiarumque sepa-
ratarum demonstrant: tum vero manifesto fidem faciunt de morte Iesu Christi, qua tum 
contremuit infernus, ubique daemones sunt profligati et afflicti [...] Quis vero ambigat de 
summo Deo illa dici [...] Pan autem ille pastorum Deus, iam ante mille annis obierat. Itaque 
nec poterant validiora testimonia de tempore mortis Christi, nec de substantiis separatis 
adferri. Nulli alii quam Christo certe omnium rerum moderatori, instauratori et arbitro, τοῦ 
παντὸς vocabulum competit».

56  Guillaume Bigot, Christianae philosophiae praeludium, Tolosae, G. Boudeville, 1549, 
pp. 441-442: «At de magno Pane, id est de Christo, id ambagiose daemones loquuti sunt, 
ne si clarius nomine Christi expresso, de morte ipsius Christi, qui tempore illo obiit, loquuti 
essent, fidem eiusce rei in hominibus piis testimonio suo adaugerent. Taceo quam id lucu-
lente nomen quod Graecis est totum et universum, Christi qualitatem prodat: qui summus 
universi et rerum omnium opifex, et potissimum omnis nostrae salutis reparator instaurator-
que habeatur». The explanation of Plutarch’s passage reaches down to p. 444.

57  See Screech, The Death of Pan, pp. 41-44.
58  On this course see Rossella Bianchi, Sull’insegnamento di Paolo Marsi allo “Studium 

Urbis” e il suo commento ai “Fasti” di Ovidio, «Italia Medievale e Umanistica», 51, 2010, pp. 
231-265.

59  Marsi himself inaugurates his discussion by alluding not only to his own inspection 
of a Greek manuscript of Plutarch’s work, but also to an ongoing translation by Ermolao 
Barbaro, of which nothing else is known, and that may thus have remained a simple desider-
atum (Johannes Trithemius, De scriptoribus ecclesiasticis, Basileae, Amerbach, 1494, c. 127r 
mentions it amongst Barbaro’s unpublished works; but the first published translation was 
that of Adrien Turnèbe, Paris, M. Vascosan, 1556): «Et Plutarchus in eo libello qui inscribi-
tur περι των εκλελιποτων χρηστηριων, quem nunc divini ingenii iuvenis tam Graecis quam 
Latinis litteris ornatissimus atque utroque dicendi genere praestantissimus simul et omni 
studiorum laude cumulatissimus Hermolaus Barbarus magnificentissimi equitis Zachariae f. 
me hortante latinum facit, Pana extinctum asserit» (Paulus Marsus Piscinas poeta, Venetiis, 
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Marsi’s commentary arose in Rome, and it is well possible that its author 
gained direct acquaintance with Plutarch’s text through his familiarity with 
the milieu of Pomponio Leto’s Academy60; what is striking, however, is that 
he openly rejects Eusebius’ interpretation on the basis of unnamed «religio-
nis nostrae viri sanctissimi»:

Verum Eusebius haec et similia accidisse refert ad illud Tyberii tempus, quo quidem 
tempore Salvator et dominus noster cum hominibus conversatus, omne daemonum 
genus ab humana vita depulit. At  alii religionis nostrae viri sanctissimi  asserunt 
eam vocem auditam e Paxis ea nocte quae secuta est Passionis dominicae diem, 
xviiii anno Tyberii, quo quidem Christus passus est; qua voce, miraculo quodam 
ex solitudine desertorum scopulorum edita, nunciabatur illud Dominum scilicet et 
Deum nostrum passum. Quid enim Pan significat nisi Totum? Sic totius et univer-
sae naturae Dominus passus erat61.

There is no clue as to who these «viri sanctissimi» might be, and indeed 
the very fact that they remain anonymous may arouse the suspicion that this 
was not the specific doctrine of a single man but rather a bold reading pro-
posed by some “free-thinkers” belonging to the humanist circles of contem-
porary Rome62. To be sure, the “lexical” argument brought forth at the end 
of this passage (Pan = πᾶν, i.e. ‘all’), while being as old as Plato (Cratylus, 
408b) and the Stoics63, also occurs in the later French sources, and particu-
larly in Rabelais, where it is doubled by a reference to the New Testament64, 

Baptista Tortius 1482, c. viiiv). Fabio Vendruscolo – to whom I am indebted on this matter: 
see also Fabio Vendruscolo, Un voluttuoso dessert di Ermolao Barbaro: postille autografe al 
Vat. Barb. gr. 214, in Le carte e i discepoli. Studi in onore di Claudio Griggio, a cura di Fabiana 
di Brazzà, Udine, Forum, 2016, pp. 175-187 – brings to my attention Barbaro’s note θαῦμα 
on the margin of Plutarch’s passage (def. orac., 419a-e) on c. 389r of the famous ms. Milano, 
Biblioteca Ambrosiana, C 126 inf.

60  See Angela Fritsen, Antiquarian Voices. The Roman Academy and the Commentary 
Tradition on Ovid’s Fasti, Columbus, Ohio State University Press, 2015, esp. pp. 153-154 (to 
be read with Frances Muecke, review of Fritsen, Antiquarian Voices, «Bryn Mawr Classical 
Review», 2016.02.48). On the Roman humanistic milieu of this time see Maurizio Campa-
nelli, Polemiche e filologia ai primordi della stampa. Le “Observationes” di Domizio Calderini, 
Roma, Edizioni di Storia e Letteratura, 2001.

61  Paulus Marsus Piscinas poeta, c. viiiv. Note the proximity between the «solitudo 
desertorum scopulorum» and the «desert cliffs» in Martinengo’s l. 662 (see also ll. 635, 621).

62  See Gerhard, Zum Tod, p. 349.
63  See particularly Corn., theol. gr. comp., 27, with Ilaria Ramelli, Anneo Cornuto. Com-

pendio di teologia greca, Milano, Bompiani, 2003, pp. 377-378; Screech, The Death of Pan, 
pp. 52-53.

64  See e.g. Rom., 11.36: «ἐξ αὐτοῦ καὶ δι᾽αὐτοῦ τὰ πάντα»; Col., 3.11; I Cor., 15.28: «ὁ θεὸς 
τὰ πάντα ἐν πᾶσιν» etc.: see Gerhard, Zum Tod, pp. 326-327.
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and reinforced by the analogy between Pan and Christ as shepherds65. Both 
features, as we have seen, occur conspicuously in Martinengo’s text (ll. 654 
«σύμπαν», 659 «ἄκρος ποιμήν», and particularly 640-641 «μηλοβοτήρων 
[...] ἀρχηγός», which has no equivalent in Plutarch).

Apart from Marsi, Bigot, Postel and Rabelais, there seems to be no 
other explicit occurrence of this identification between Pan and Christ 
before 158266. Significantly enough, all those four texts evoke Plutarch’s 
passage in theoretical, philosophical or theological discussions about 
the nature and the mortality of daemons, not in the frame of a narra-
tive about the Passion of Christ; the only possible exception is the 1526 
De morte Christi Domini ad mortales lamentatio by Jacopo Sannazaro, 
although it remains doubtful whether we should really identify in Triton’s 
announcement of the Crucifixion to the nautae an indirect reminiscence 
of Thamous’ legend67. 

5. Between Pan, Christ and Adonis: Martinengo’s peculiarities

Martinengo thus seems to be not only the first author to versify the story 
of Pan’s death (and in Greek!), but also the first to retell it explicitly within 
the narrative of Christ’s Passion – indeed he does so from the very beginning 
of his paraphrasis, for the death of «αὐτὸς ἄναξ» (l. 630) and the Crucifixion 
are immediately evoked as a chronological signpost in ll. 634-635 «ὅτε 
κύριος αὐτὸς ἀπέσβη / σταυρῷ ἐν ἀργαλέῳ» – and the latter hemistich is 
certainly reminiscent of the famous episode of the Sirens with Odysseus at 
the mast «δεσμῷ ἐν ἀργαλέῳ», a notorious figura of the Crucifixion since 
the times of early Christianity and through the modern age68. 

65  See e.g. Jo., 10.11: «ἐγώ εἰμι ὁ ποιμὴν ὁ καλός»; Hebr., 13.20: «τὸν ποιμένα τῶν 
προβάτων τὸν μέγαν». See Gerhard, Der Tod, pp. 14-16.

66  Spenser’s eglogue 5.54, of 1579, is an exception (see Otto Weinreich, Zum Tod des 
großen Pan, «Archiv für Religionswissenschaft», 13, 1910, pp. 467-473: 468; Gerhard, Der 
Tod, p. 17, and Id., Nochmals zum Tod, pp. 351-352), but one can hardly believe that Marti-
nengo may have known it. A more controversial hint in Pedro Mexia’s Silva de varia lección: 
see Weinreich, Zum Tod, p. 469, with Gerhard, Nochmals zum Tod, p. 345. 

67  Ll. 36-39 (Carlo Vecce, Maiora numina. La prima poesia religiosa e la Lamentatio di 
Sannazaro, «Studi e problemi di critica testuale», 42, 1991, pp. 42-86: 84; I am grateful to 
Riccardo Drusi for directing me to this edition): «Cum simul et caput undisonis emersus ab 
antris / caeruleus Triton rauco super aequora cornu / constreperet nautasque horrenda voce 
moneret / naturae cecidisse patrem regemque deumque». See Gerhard, Nochmals zum Tod, 
p. 350.

68  See Hugo Rahner, Griechische Mythen in christlicher Deutung, Darmstadt, Wissen-
schaftliche Buchgesellschaft, 19663, pp. 315-328. The hemistich «σταυρῷ ἐν ἀργαλέῳ»  
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If Martinengo’s primacy is true, a few further observations are in order. 
1) In Plutarch (and his successors) the role and nature of the voice 

announcing Pan’s death and of the wailing people (def. orac., 419b and 
d) are neither self-evident nor univocal69: while Bigot and Postel still attri-
bute the utterances to evil daemons mourning their own imminent death 
rather than Pan’s70, Rabelais eschews the difficulty and speaks generally of 
«plaincts, souspirs, effroys et lamentations en toute la machine de l’Univ-
ers». Martinengo, by contrast, may be the first author to bring the angels 
into the picture (l. 622 «ἄγγελοι αἰγλήεντες», a neat reminiscence from 
the poems of Gregory of Nazianzus; and then l. 628 «χορὸς οὐρανιώνων», 
a much more “pagan” definition for the same group of creatures)71. The 
angels chime in with the Christian context as perfect representatives for 
the heavens’ mourning on the death of the Son of God; they also cleverly 
open up the space (ll. 624-627) for a preliminary contrast between their own 
mourning (clad in Odyssean tones, see ll. 629 and 650 with their intertexts 
in the μνηστηροφονία72) and the joyful chants of angels and shepherds upon 
Christ’s birth, as described in the Gospel of Luke (Luc., 2.8-20). It is again 
through the angels that the Thamous episode is rounded off: ll. 662-671 go 
back to the forms and intensity of their mourning, and orient the narrative 
towards a more conventional reference to the Old Testament prophecies 
about Christ’s Passion (l. 668 «υἱὸς Ἄμως», i.e. Isaias).  

2) The literary context of Martinengo’s passage is utterly syncretistic: on 
top of the echoes mentioned in previous paragraphs (most of which are not 
simple reminiscences, but establish a deeper connection with ancient poet-
ic prototypes), I stress the intertextuality between the seafarers’ surprise 

already occurs in Martinengo’s elegy on the death of Christ (see above, note 23: Martinengo, 
Ποιήματα (1590), p. 194: «σταυρῷ ἐν ἀργαλέῳ φαίδιμα γυῖα ταθείς»). 

69  See Gerhard, Der Tod, p. 14 and 23.
70  See Sixtine Desmoulins, Olivier Guerrier, Les daimons de Plutarque et leur réception dans 

la Renaissance française, in Plutarch’s religious landscapes, edited by Rainer Hirsch-Luipold, 
Lautaro Roig Lanzillotta, Leiden-Boston, Brill, 2021, pp. 367-382: 372-73. André Tournon, 
Nargues, Zargues, et le concept de trépas, «Réforme, Humanisme, Renaissance», 64, 2007, pp. 
111-123: 117-118 rightly insists on the deep contradiction – in the perspective of an identity 
between Pan and Christ – between the daemons’ mourning and the mourning of nature. 

71  To my knowledge, the only early modern author who overtly ventilates the possible 
presence of angels in this context is Jean-Jacques Boissard, De divinatione et magicis praesti-
giis, Oppenheim, H. Galler, 1615, p. 36: «Neque male suspicantur multi vocem illam (sive 
fuerit Angeli boni, sive Demonis alicuius) per Pana magnum intellexisse Iesum Christum, qui 
sub Tiberio passus est»; see Weinreich, Zum Tod, pp. 470-471, and Gerhard, Der Tod, p. 14.

72  I believe that an Odyssean flavour may also be detected behind the «ἄνδρες ὑπερφίαλοι» 
(Christ’s prosecutors and killers) of l. 665 (see Od., 11.116 and 15.376: the suitors). 
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before the divine announcement in l. 643 «ἔσταν δ᾽ἐκπλαγέντες» and the 
seafarers’ amazement before the wonders of the god Dionysus in Hymn. 
Hom. Dion., 50: «ἔσταν ἄρ᾽ἐκπληγέντες». Furthermore, once the paraph-
rasis of Plutarch’s passage is finished, Martinengo immediately restates the 
key to the entire episode (l. 653 “Pan = Christ”), celebrating the Lord with 
the same words used for Pan in the eleventh Orphic Hymn (ll. 654-655): one 
may wonder if Martinengo was aware that a similar adoption of the Orphic 
Hymns as literary prototypes had marked Angelo Poliziano’s stylistic choice 
in his aforementioned Greek prayer to Christ (epigr. 9 Pontani)73.

But by far the most baffling aspect of the equation between Pan and 
Christ in Martinengo’s text concerns the genealogical aspect, which implies 
a sensible variation vis-à-vis the Plutarchan account (def. orac., 419e: «τὸν 
ἐξ Ἑρμοῦ καὶ Πηνελόπης γεγενημένον»), introducing an unexpected alter-
native in a way that recalls ancient texts such as the Homeric Hymn to 
Dionysus (1.1-7) or Callimachus’ Hymn to Zeus (1.4-9). Ll. 660-661 connect 
Pan’s birth from Zeus and Kallisto with Christ’s birth from God and Mary 
the καλλίστη. This is surprising for at least two reasons: first, that Pan – 
together with his twin Arkas – should be the son of Zeus and the nymph 
Kallisto is just one of his many genealogies, and a particularly rare one: it 
may go back to Epimenides of Crete (fr. 3B16 D.-K. = FGrHist 457F9), it 
was possibly known to Aeschylus (TrGF 98 Radt), and it is handed down in 
just two scholia (schol. Eur. Rhes. 36 and schol. Theocr. 1.3/4c)74, the latter 
of which Martinengo must have read in an early edition75.

73  See Pontani, Angelo Poliziano, pp. 41-47. Martinengo’s aforementioned elegy on 
Christ’s death (see above, note 23: Martinengo, Ποιήματα [1590], p. 194) opens on a similar 
praise of His power (ll. 1-6: «ὃς γαῖάν ποτ᾽ἔτευξε καὶ οὐρανὸν ἀστερόεντα / ἠδὲ σεληναίην 
καὶ Φαέθοντα μέγαν […]»).

74  Epimenides: Hermann Diels, Walther Kranz, Die Fragmente der Vorsokratiker, I, 
Zürich, Weidmann, 19546, p. 35 = Felix Jacoby, Die Fragmente der griechischen Historiker, 
Dritter Teil / B, Leiden, Brill, 1964, p. 391. Aeschylus: Stefan Radt, Tragicorum Graecorum 
Fragmenta, III. Aeschylus, Göttingen, Vandenhoeck&Ruprecht, 1985, p. 216. The scholia: 
Grazia Merro, Gli scoli al Reso euripideo, Messina, Università degli Studi di Messina, 2008, 
p. 81; Carolus Wendel, Scholia in Theocritum vetera, Stuttgart, Teubner, 1904, p. 28.

75  On textual and genealogical issues see Reinhold Franz, De Callistus fabula, «Leipziger Stu-
dien», 12/2, 1890, pp. 235-364: 238-241; Wilhelm Heinrich Roscher, Die Sagen von der Geburt 
des Pan, «Philologus», 53, 1894, pp. 362-77; Luigi Lehnus, L’inno a Pan di Pindaro, Milano, Cis-
alpino, 1979, pp. 130-133; Philippe Borgeaud, The Cult of Pan in Ancient Greece, Chicago-Lon-
don, University of Chicago Press, 1988 (I ed. in French: Rome, 1979), pp. 23-31 and 42-44; Pietro 
Cappelletto, I frammenti di Mnasea, Milano, LED, 2003, pp. 214-217. William Sale, Callisto and 
the virginity of Artemis, «Rheinisches Museum», 108, 1965, pp. 11-35: 14 note 9, argues that Pan 
must have been «grafted on to a previous Callisto-Arcas genealogy». The scholium to Theocritus, 



«Zum Tod des großen Pan», once again 83

Secondly, one may be startled at the identification between the Virgin 
Mary and the nymph Kallisto, who in mainstream Greek mythology is a 
nymph of Artemis’ entourage, raped by Zeus and subsequently transformed 
into a bear76: the connection between Kallisto’s name and the epithet 
καλλίστη – which applies to Artemis as well as to the Virgin Mary – is made 
by Pausanias the Periegete (8.35.8) in his description of Arcadia – he locates 
near Krounoi the tomb of Kallisto surmounted by a shrine of Artemis 
Kalliste77. But is the well-known medieval overlap between Artemis and 
Mary78 strong enough to account for such a bold genealogical derivation as 
that implied here by Martinengo?

3) We have mentioned above the connections often established by mod-
ern scholars between Plutarch’s tale about Pan’s death and similar tales 
of the Eastern Mediterranean, above all those revolving around Adonis/
Thamouz. It may be striking to ascertain that Martinengo’s hexameters con-
tain no less than two textual hints pointing to Adonis: l. 624 «ἐπευφήμησαν 
ἀοιδαῖς» is a quotation from Proclus’ hymn 1 to Helios, where in the eulogy 
of the god some people are said to praise him in the mysteries as Atthis, 
others as Adonis («ἄλλοι δ᾽ἁβρὸν Ἄδωνιν ἐπευφήμησαν ἀοιδαῖς»79); l. 637 

a doxography probably going back to Apollodorus of Athens’ Περὶ θεῶν, was published in the 
1516 Roman edition by Zacharias Kallergis (see Luigi Ferreri, Theocriti Idyllia cum scholiis, in Le 
prime edizioni greche a Roma (1510-1526), a cura di Concetta Bianca, Turnhout, Brepols, 2017, 
pp. 125-138: 135-138), and had already been singled out as «ἱστορία τοῦ Πανός» by Ermolao 
Barbaro in the margins of his ms. Città del Vaticano, Biblioteca Apostolica Vaticana, Barb. gr. 
214, c. 2r (see Vendruscolo, Un voluttuoso dessert). By contrast, the scholium to Euripides’ Rhe-
sus, heavily corrupt and restored to its correct wording only by Münzel and Schwartz, remained 
unpublished until 1821, and it is very unlikely that Martinengo might have read it directly from 
its only manuscript witness, Città del Vaticano, Biblioteca Apostolica Vaticana, Vat. gr. 909. 

76  See Borgeaud, The Cult, pp. 31-34. The most important narrative is of course Ov., 
met., 2.401-530, from which a number of 16th-century artistic masterpieces depend, e.g. the 
fine sculptures by Giovanni da Udine in the Camerino di Callisto at Palazzo Grimani, Venice 
(1537-1539). But on Ovid’s depiction of the bleak relationship between Kallisto and Hera 
see now Graziana Brescia, Giunone e la paelex. Dinamiche di un conflitto femminile tra terra 
e cielo, Pisa, ETS, 2022, pp. 41-67, with earlier bibliography.

77  See also Paus., 1.29.2 for the denomination of Artemis Kalliste, and Pausania, Guida 
della Grecia, VIII. L’Arcadia, a cura di Mauro Moggi, Massimo Osanna, Milano, Fondazione 
Lorenzo Valla, 2003, pp. 461-462. A more critical approach in Sale, Callisto, pp. 12-13, with 
earlier bibliography on the relationship between Kallisto and Artemis.

78  See very generally Marc Föcking, Artemis, in Brill’s New Pauly. Supplements, IV. The 
reception of myth and mythology, edited by Maria Moog-Grünewald, Leiden-Boston, Brill, 
2010, pp. 139-151: 142.

79  See Robert M. van den Berg, Proclus’ Hymns, Leiden-Boston-Köln, Brill, 2001, pp. 
173-174.
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«ἀντεβόησε» is a verb only occuring in Bion’s Epitaphium Adonidis 38 «Ἀχὼ 
δ᾽ἀντεβόησεν· “ἀπώλετο καλὸς Ἄδωνις”», a cultic exclamation that has 
been evoked since Reinach as a neat comparandum for Thamous’ claim, in 
Plutarch’s passage, that «ὁ μέγας Πὰν τέθνηκε».

It is always dangerous to draw conclusions from few occurrences, but if 
we are right to detect a special literary intention behind most of Martinengo’s 
literary Anspielungen, one may well surmise that he had already understood, 
centuries before modern scholars, the unmistakable resemblance between 
the mythological tales on the death of Pan and Adonis. 

Through his original Erweiterung of the evangelic narrative by means of a 
profoundly pagan legend, Martinengo has produced not only one of the 
most interesting receptions of Plutarch’s famous tale on the death of Pan, 
but also a splendid example of humanistic syncretism, one that sits well with 
his deep sense of piety, with his profound knowledge of Greek literature of 
all centuries, and with an ideological and theological freedom that may ring 
unexpected in the hearth of Counter-reformed Italy, but would have pro-
bably proved equally disturbing to the orthodox supporters of Protestant 
religious poetry in ancient Greek. 

Martinengo’s book was printed in many copies, and earned high praise 
by no less than Antonio Possevino in his Bibliotheca selecta80, but presum-
ably his poetry did not find a very wide audience: if we set aside the com-
munity of the Collegio Greco (from Pietro Arcudi to Maffeo Barberini to 
Leone Allacci)81. it was also the swan song of Greek versification in Italy for 
several decades. Christian humanism in the country took other paths, and 
found other balances, that largely excluded its Hellenic pedigree. As for the 
story of Pan’s death, the powerful and immensely learned Jesuit cardinal 
Cesare Baronio82 picked it up in his epoch-making Annales ecclesiastici, 
with some hesitation as to its reliability («si rei gestae fidem adhibendam 
esse putamus»), but with the determination to follow Eusebius in inserting 
it amongst the events of 34 CE (i.e. the 18th year of emperor Tiberius), right 
after the prodigy of the velum templi. While partly following the arguments 
of Bigot and Postel about the chronology of Pan, in positioning this legend 

80  Antonii Possevini Bibliotheca selecta de ratione studiorum, II, Venetiis, apud Altobel-
lum Salicatium, 1603 (I ed. 1593), 17.15, pp. 485-486. 

81  See Pontani, Italy, pp. 118-125.
82  Caesar Baronius, Annales ecclesiastici, Romae, ex Typographia Vaticana, 1588, I, p. 

180a-d: some curious mistakes must be remarked, e.g. Thramnus for Θαμοῦς, and palus, -udis 
for Παλῶδες. See Gerhard, Der Tod, p. 20.
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within the sequence of the evangelical narrative of the Passion, and in refer-
ring it to the bodily death of Christ83, Baronio may have simply followed the 
example of Martinengo, with whom he must have been acquainted due to 
the latter’s long-standing familiarity with the Vatican Typography, with the 
Collegio Greco and with the Zanetti’s printer-shop84:

Hactenus de Pan Eusebius ex Plutarcho. Haec ab aliquibus in eum sensum sunt 
accepta, ut per Pan Christus Dominus universorum intelligeretur, eiusque mortem 
ut suam ipsorum cladem luxisse daemones, quippe qui adhuc ipso vivente saepius 
fuissent lamentati, se ab ipso torqueri. Sane quidem, si rei gestae fidem adhibendam 
esse putamus, nequaquam de illo Pan, quem Gentiles colebant, ea possunt intelligi: 
nam si Pan<a>, ut illi dicebant, hominem fuisse dixerimus, longe ante haec saecula 
ipsum obiisse humanum diem certum est; si vero aliquem daemonum fuisse affir-
maverimus, intellectuales ipsas creaturas morti non subiacere exploratissimum est.85 

83  See Screech, The Death of Pan, p. 50.
84  See Petitmengin, À propos (on Baronio’s role in the Vatican Typography); Tsirpanlis, 

Το Ελληνικό Κολλέγιο, p. 39 (Baronio will become protector of the Collegio Greco in 1602), 
and Pupillo, Gli incisori di Baronio, pp. 838-839 (about Baronio and Philippe Thomassin, the 
French engraver whose works adorn the 1590 edition of the Ποιήματα διάφορα).

85  Baronius, Annales, I, p. 180d.




