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Alessandro Schiesaro* 
 
Lucretius’ Apocalyptic Imagination**  
 
ABSTRACT · This essay discusses the apocalyptic features of Lucretius’ de rerum natura, suggesting 
a comparison with texts belonging to the corpus of Hellenistic Jewish pseudepigrapha; the description 
of the plague as a final ‘apocalypse’ with political and eschatological implications; and the connection 
between these aspects of the poem, the eschatological tensions in 1st cent. BCE Rome, and those 
manifested in Hellenistic Jewish apocalypses.  
 
KEYWORDS · Lucretius; Apocalyptic; Eschatology; Jewish Apocalyptic Pseudepigrapha. 
 
SOMMARIO · L’articolo prende in esame i tratti apocalittici (in senso letterale) del de rerum natura di 
Lucrezio, suggerendo il confronto con testi che appartengono al corpus delle apocalissi pseudepigrafe 
giudaico-ellenistiche; la descrizione della peste come ‘apocalisse’ conclusiva del poema e le sue 
implicazioni politiche ed escatologiche; infine, il rapporto tra questi aspetti del poema, le tensioni 
escatologiche nella Roma del tempo, e quelle che si manifestano nelle apocalissi giudaico-
ellenistiche. 
 
PAROLE CHIAVE · Lucrezio; Apocalisse; Escatologia; Apocalissi pseudepigrafe giudaico-ellenistiche. 
 
 

1. REVELATION AND APOCALYPSIS 
 

The main focus of this essay is an exploration of the defining characteristics of what I propose to 
define the ‘apocalyptic imagination’1 of the de rerum natura (DRN) and its connection with 
eschatology. It suggests parallels between these aspects of the poem and tensions emerging in the 
Roman culture of its times, as well as with the thriving experiments in apocalyptic writing and 
eschatological thinking – first and foremost 1 Enoch – which represent an influential component of 
late Hellenistic thought, peaking in the Jewish apocalyptic pseudepigrapha composed from the middle 
of the 3rd cent. BCE onwards. These texts were widely held to have been written in the first two 
centuries CE, but the interpretation of the Qumran scrolls has shown that 1 Enoch, the most influential 
and probably the oldest text in the corpus, should rather be dated to the 3rd to the 1st cent. BCE, and 
its Greek translation to between 150 and 50 BCE.2 
The paper is divided into three parts. In the first (sections 1-4) I discuss the apocalyptic features of 
the poem in a comparative perspective; the second (sections 5-6) offers a reading of the Athenian 
plague in book 6 as an ‘eschatological myth’ that brings together the cosmic, historical and political 
aspects of Lucretius’ eschatology; in the third and final (sections 7-9) I address the overall 

                                                        
* University of Manchester · alessandro.schiesaro@manchester.ac.uk 
** A first engagement with the topics discussed in this paper was prompted by Helen Van Noorden’s kind invitation to participate in the 2017 Craven 
Seminar at the University of Cambridge on ‘Eschatology and Apocalypse in Graeco-Roman Literature’, for which I am very grateful. Different versions 
were delivered the following year at the Accademia dei Lincei in Rome as the Balzan-Lincei-Valla Lecture, at Corpus Christi College Oxford, Venice 
International University, and at the Universities of Genoa and Manchester; in 2019, at the University of Southern California as the Annual Lecture of 
the Huntington Early Modern Studies Institute; at the University of St Andrews as the Annual lecture of the Centre for the Literatures of the Roman 
Empire; at the University of Florence, the Scuola Normale Superiore in Pisa and Peking University; in 2020, at the University of Toronto and the Scuola 
Superiore Meridionale in Naples. I would like to thank all my hosts and discussants on those occasions; the colleagues and friends who have generously 
supplied encouragement, criticism, and bibliographical suggestions: Francesca Romana Berno, John Bramble, Stefano Cianciosi, Carlotta Dionisotti, 
Peta Fowler, Manuel Galzerano, Philip Hardie, Johannes Haubold, David Langslow, Francesco Montarese, Giuseppe Pezzini, Antonino Pittà, Tobias 
Reinhardt, Alexander Samely, Federico Santangelo and Gareth Williams; the journal’s anonymous referees, for their incisive and helpful comments; 
Philip Alexander, John Collins and Hindi Najman, with whom it has been a real pleasure to begin a dialogue beyond familiar disciplinary boundaries. 
I usually dispense with the caveat that the scholars I thank should not necessarily be assumed to share my views, but this time I feel I ought to make it 
explicit. This article should be read in conjunction with Schiesaro forthcoming, where I take up some intertwined topics. 
1 I borrow the term from Collins 2016. 
2 Larson 2005, p. 87. Cf. Lightfoot 2007, p. 71. 
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significance of the connection which I have tried to establish and their relevance for the impact of 
Lucretius’ poem in the culture of his times. 
The DRN is a poem concerned with the nature of the universe, with the beginning and the end (or lack 
thereof) of matter, space, time, worlds and individuals, and as such is comprehensively invested in 
the discourses of eschatology and apocalypse. The religious underpinning and the specific inflection 
these terms have acquired in post-Classical and Christian culture3 explain why it may at first sight 
appear disconcerting to evoke them in connection with Lucretius’ Epicurean poem, and to discuss the 
DRN alongside full-fledged apocalypses. Lucretius delivers a personal, idiosyncratic take on both 
eschatology and apocalypse, but at the same time – as I will argue – shares many constitutive features 
with texts belonging to the corpus of apocalyptic pseudepigrapha.4 I will discuss at the end the 
significance of these parallels and how they can be explained. 
Apocalypses, unlike related forms such as prophecies,5 presuppose the account of a vision or an 
otherworldly journey that enable an extraordinary individual to acquire an otherwise unattainable 
knowledge directly from God and reveal it to humankind. Although the contents of the revelations 
may vary, and overlap with the thematic focus of other types of texts, prophecies included, this 
epistemological and narrative frame is a defining aspect of apocalypses.6 
Revelation is central to the educational purpose of the DRN. The literally apocalyptic nature of the 
poem is asserted at the very beginning of book 1, when Epicurus is praised for his courage in 
venturing beyond the «flaming walls of the world»,7 and traversing «the immeasurable universe in 
thought and imagination» (1, 74).8 It is thanks to this feat of intellectual power that he can share with 
humankind the fundamental laws of the universe (1, 62-79), and effectively turn into a god.9  
As he points out in key programmatic statements in books 1 and 5, Lucretius plans to «open up», 
pandere,10 the whole of rerum natura (1, 54-55 nam tibi de summa caeli ratione deumque / disserere 
incipiam, et rerum primordia pandam; 5, 54 omnem rerum naturam pandere dictis),11 including the 
obscura reperta of the Greeks (1, 136)12 and – he promises to Memmius –, the res occultae which 
form the object of natural philosophy: quo carmine demum / clara tuae possim praepandere lumina 
menti, / res quibus occultas penitus conuisere possis (1, 143-145).13 In this endeavour he is following 
in the footsteps of the founders of Greek and Roman poetry. In Ennius’ Annales, as Lucretius reports, 
Homer appeared to the author and set out to «unfold the nature of things», rerum naturam expandere 
dictis (1, 126),14 perhaps (but the text is fragmentary) in a compact apocalypse about the origin of the 
world along the lines of the Muses’ revelation to Hesiod in Callimachus or Orpheus’ song in 

                                                        
3 The term apokalypsis to identify a form of writing is not used before Christianity (Collins 2016, p. 3; cf. Smith 1983). 
4 For a definition and delimitation of this corpus of some 15 texts see Collins 1979b, pp. 3-5; Collins 2016, pp. 3-5; Hartman 1983; Yarbro Collins 
1986b. Charlesworth 1983 collects 19 pseudepigrapha containing apocalyptic texts, five of which can wholly or partially be dated, with varying degrees 
of confidence, to the 2nd or 1st cent. BCE. 1 Enoch, however, preserves older material; it is a «composite, representing numerous periods and writers», 
whose various sections (or ‘booklets’) are dated from early in the pre-Maccabean period (333-175 BCE) to approximately 64 BCE: Charlesworth 1983, 
pp. 6-7.  
5 On the relationship between prophecy and apocalypse see Najman 2014. 
6 As Sacchi 1990, p. 17 points out, knowledge through vision and revelation is the most important defining characteristic of apocalyptic narratives, 
although he also insists on the connection between this form and specific contents (p. 14). 
7 Translations from Lucretius are by M. F. Smith, with occasional modifications. 
8 On the ‘flight of the mind’ motif and its eschatological deployment see Jones 1926; on this passage, Gale 1994, pp. 52-55, Volk 2002, pp. 90-91. 
9 On Epicurus’ divine status see later p. 000. 
10 The verb pando, perhaps related to pateo (Ernout, Meillet 1985, p. 479), suggests the image of ‘opening up’ a book, like explicare and euoluere (for 
the latter cf. Enn. 164 Skutsch with Skutsch 1986, p. 330; cf. Cic. Arat. 234; Lucr. 1, 954). Its metaphorical use (OLD s.v. 6 ‘to make known, to reveal’) 
encompasses both the description and explanation of facts (cf. e.g. Verg. Aen. 3, 179; in a didactic context, Manil. 1, 12; 3, 157; TLL 10, 1, 199, 4-35), 
and the revelation of «vaticinia and mysteria religiosa» (TLL 10, 1, 199, 35-63), cf. Catull. 64, 326 (ueridicum oraclum), Verg. Aen. 3, 252; 3, 479. In 
Lucretius the two meanings merge into the notion of inspired revelation, for which cf. Verg. Aen. 6, 266-267 sit numine uestro / pandere res alta terra 
et caligine mersas. Cf. Lévy 2008, pp. 114-115; Lévy 2014, pp. 207-208. Friedrich 1948, pp. 277-288 suggests the possibility of an Ennian model (cf. 
p. 000 note 000). The association with light is particularly relevant to the present argument, cf. 1, 144 clara tuae possim praepandere lumina menti 
(with Farrell 2001, pp. 41-42), and, literally, 5, 656-657 Matuta [...] / [...] lumina pandit. 
11 I quote Lucretius according to the text established by Deufert 2019. 
12 Cf. 1, 933-934, quoted later, p. 000 note 000. 
13 See P. Fowler 1997, p. 121, who quotes Cic. ac. 1, 19 on res occultae. In the apocalyptic tradition the ultimate revealer of secrets is God through his 
chosen mediators. As King Nebuchadnezzar admits at Daniel 2, 47 «Truly, your God is God of gods and Lord of Kings, and a revealer of mysteries, 
for you have been able to reveal this mystery» (ἀποκαλύπτων µυστήρια ὅτι ἠδυνήθης ἀποκαλύψαι τὸ µυστήριον τοῦτο). God «reveals deep and hidden 
things; he knows what is in the darkness, and the light dwells with him» (2, 22 αὐτὸς ἀποκαλύπτει βαθέα καί ἀπόκρυφα γινώσκων τὰ ἐν τῷ σκότει καὶ 
τὸ φῶς µετ’αὐτοῦ ἐστιν). 
14 The compound expandere is only attested here, and is likely to be the verb used by Ennius: Grilli 1965, p. 71. 



 3 

Apollonius.15 Illuminated, magnified, and interpreted by the power of Epicurean doctrine Nature will 
reveal all: sic natura tua ui / tam manifesta patens ex omni parte retecta est (3, 29-30).16 As a result, 
mankind’s ability to understand reality – past, present and future –, will be extraordinarily enhanced, 
and nothing will be too small, or too remote in space or time, not to become intelligible to reason.  
Already at this early point in the text apocalypse and eschatology combine: like several important 
apocalyptic texts,17 such as 1 Enoch and the Apocalypse (of John), the DRN focuses extensively on 
eschatology at the cosmic, historical and individual level.18 The ‘vision’ of nature that Epicurus makes 
possible – notice the focus on the act of vision in ante oculos (1, 62) and especially tollere contra / 
est oculos ausus (1, 66-67, of Epicurus) –19 is presented as an audacious act of moral regeneration 
that puts an end to the oppression rooted in a false understanding of natural laws. As he unshackles 
himself from these constraints, Epicurus causes the first, metaphorical breakdown of the cosmos, 
when he shatters «the confining bars of nature’s gates» (1, 70-71 effringere ut arta / naturae primus 
portarum claustra cupiret).20 His tale of an end is also a tale of a new beginning: in Epicurus’ 
materialist world both the destruction of the current order and the establishment of a new, enlightened 
one, happen in the present of our world and our lives. 
Before turning to these thematic issues, however, I will discuss some features of apocalyptic 
narratives which find a parallel in Lucretius’ poem.  
 

2. APOCALYPTIC NARRATIVES 
 
Apocalypses feature distinctive narrative features setting them apart from prophecies, visions, and 
other texts of this kind within the broader compass of what Martin Hengel has usefully defined as the 
Hellenistic «literature of revelation»,21 which also includes Greek, Egyptian, and possibly Persian 
accounts of this specific form of transmission of knowledge.22 Although Lucretius boasts an 
idiosyncratic intellectual background, more impervious than others to contamination with distant and 
alien doctrines, there is much to be gained by seeing his DRN as part of a broader spectrum of 
approaches to the revelation of fundamental truths about the cosmos and mankind’s position in it, 
even those which appear at first sight as unlikely candidates.23 
The last four decades have witnessed a renewed surge of interest in apocalyptic texts, with a 
substantial amount of work devoted, in the first instance, to defining the boundaries and features of 
apocalypse as a genre, or as distinctive rhetorical features, as distinct from ‘apocalyptic’ as a 
concept.24 In the attempt to define the «phenomenological similarity», both in terms of contents and 
of narrative features,25 of a group of texts «marked by distinctive recurring characteristics which 
constitute a recognizable and coherent type of writings composed between 250 BCE and 250 CE»,26 a 

                                                        
15 Call. Aet. fr. 2 Pfeiffer, Ap. Rh. 1, 496-511, and cf. Silenus in Verg. ecl. 6, 31-40. See Grilli 1965, pp. 73-74. 
16 Here retegere mirrors ἀποκαλύπτειν. In the context of Lucretius’ poem, however, the similarity between pando and another important programmatic 
verb, pango, is perhaps more suggestive (1, 25; 1, 933-934 quod obscura de re tam lucida pango / carmina). 
17 For the terminological distinctions see Rowland 1999, p. 778 and Collins 2016, p. 2. 
18 This subdivision is proposed by Cancik 1998. In this paper I will not deal with individual eschatology if not tangentially. 
19 At line 1, 66 Deufert prints Nonius’ tendere instead of tollere. 
20 See later, p. 000 for the parallelism between Epicurus’ actions and those of the Giants. The iconoclastic dimension of the destruction at 1, 1102-1110 
may also be suggested by 1, 1105 neue ruant caeli tonitralia templa superne, since thunders are traditionally associated with gods (cf. 1, 68-69 quem 
neque fama deum nec fulmina nec minitanti / murmure compressit caelum). Tonitralia (first printed by Lambinus instead of tonetralia of OQ) is a 
Lucretian innovation, but cf. Ov. met. 1, 55 humanas motura tonitrua mentes, as part of Jupiter’s creation of the world. For a comparable image cf. Is. 
13, 13, in the prophecy against Babylon: «I will make the heavens tremble and the earth will be shaken out of its place». 
21 Hengel 1974, I, pp. 210-218, Lightfoot 2007, p. 56. Hellholm 1982, p. 26 proposes the following taxonomy: mode of writing (Narrative, Dramatic, 
Epic... ) > type of text (revelatory writing) > genre (Apocalypses, Prophetic texts, Discourses...) > subgenre (Apocalypses with or without an 
otherworldly journey) > single texts. 
22 As Averintsev 1999b, p. 16 observes in a fascinating and wide-ranging study (Averintsev 1999a and 1999b), the Jewish aphoristic tradition was 
especially open to «pan-Mediterranean influences», and, conversely, the archaic Greek tradition represented by authors such as Solon, Theognis and 
Phocylides is closely linked to the Near-Eastern tradition. On the didactic aspects of 1 Enoch, the apocalyptic text most relevant to the present discussion, 
see below, p. 000 and note 000. 
23 Cf. the useful formulation of Olson 1983, p. 30: «I would prefer to speak of a revelatory world-view which is embraced by apocalypticists but also 
by others». Cf. Nickelsburg 1991, p. 51, who discusses the «apocalyptic world-view» of 1 Enoch. 
24 Collins 1979b, pp. 3-4. 
25 Here I summarize Collins 1979b, pp. 5-6. 
26 Collins 1979b, p. 1. 
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group of leading Biblical scholars converged on the following definition:27 «“Apocalypse” is a genre 
of revelatory literature with a narrative framework, in which a revelation is mediated by an 
otherworldly being to a human recipient, disclosing a transcendent reality which is both temporal, 
insofar as it envisages eschatological salvation, and spatial insofar as it involves another supernatural 
world».28 
While, inevitably, terms such ‘otherworldly being’, ‘transcendent reality’ and ‘supernatural world’, 
as well as, of course, ‘non-rational revelation’, need substantial qualification in a Lucretian context, 
it is the main argument of this paper that they do alert to central features of DRN, both in terms of 
narrative structures and of type of message. 
To begin with, the poem shares a significant proportion of the defining narrative features of 
apocalypses.29 In the DRN, too, apocalyptic revelation takes the form of a ‘visual or auditory 
revelation’, which includes an ‘otherworldly journey’ undertaken by an ‘otherworldly mediator’ who 
delivers his message to a ‘human recipient’; the latter’s ‘disposition’ and ‘reaction’ are also usually 
specified.  
In the DRN, Epicurus, a privileged mediator of knowledge,30 ascends to the sky in order to bring back 
eternal truths which reassure mankind about their ultimate fate while also providing a set of 
revolutionary ethical norms (1, 72-79). Thanks to this intellectual feat he is transformed into a divine 
figure, and in the process guarantees that his followers, too, will be able to achieve an understanding 
of the workings of Nature which places the on a par with the gods. Epicurus’ double function, and 
double nature, find a parallel in Enoch, who receives a revelation from the angels but also acts as a 
«(quasi)supernatural revealer» to others.31 In his vision he recounts that «I kept coming (into heaven) 
until I approached a wall which was built of white marble and surrounded by tongues of fire; and it 
began to frighten me» (1 Enoch 14, 9).32 
The overall genealogy of the ascent-of-the-soul motif, with its Mesopotamian, Persian, Greek and 
Jewish strands, as well as the possible forms of contacts between different cultural domains even as 
late as the Hellenistic age,33 is almost impossible to disentangle.34 There exist influential Greek 
models, from Parmenides to Plato’s Myth of Er, although not necessarily in the context of an 
eschatology;35 and to complicate matters further we should also keep in mind the influence of 
concepts related to mystic initiation in the emphasis on the progression from darkness to light, an 
influence which may already be active in the Empedoclean intertext to 1, 1114-1117 (110, 2 D.-K.).36 
We should note, however, that whereas in Biblical Judaism prophets never ascend to heaven, with 
the exception of Elijah (but he does not do so in the context of a revelation: he is taken up to heaven 

                                                        
27 See below p. 000 for a subsequent expansion of this definition. 
28 Yarbro Collins 2011 offers an overview of the debate about apocalypse as a genre in the following decades, also referencing the parallel debate on 
this topic in Classics. Newsom 2014 discusses apocalyptic topics as discursive resources which can be present in different types of texts. It should be 
emphasized that although the terms ‘genre’ and ‘corpus’ conveniently point to a number of shared characteristics, we are dealing with features which 
recur in a variety of texts written over a considerable span of time, some of which are also present in texts that are not included in the apocalyptic 
corpus. As Newsom 2014, p. 205 points out, «apocalypses are the privileged texts for analyzing the rhetoric of apocalyptic literature [emphasis mine]. 
But I take the category of apocalyptic literature to extend also to a wide variety of other genres that exhibit topoi, tropes, and figures that overlap with 
those in apocalypses». 
29 As identified by Collins 1979b, cf. also Attridge 1979. Lévy 2014, pp. 17-54 proposes a different, but similar, taxonomy of the defining characteristics 
of the «révélation finale» in Cicero, Ovid and Apuleius («frame», «contents», «effect»). While many of his observations are valuable, I choose to refer 
to Collins (and Attridge) to facilitate a comparative approach across different cultural domains. 
30 Among his followers, Epicurus had already achieved quasi-divine status (see esp. Fauth 1973, Duban 1979, Clay 1986, Gale 1994, pp. 191-207), as 
also shown by his portraits (Frischer 1982, pp. 246-261). 
31 Lightfoot 2007, p. 73, in the context of a persuasive comparison between Enoch and the Sibyl (pp. 70-77). 
32 The description of this marvellous house of marble, fire and ice extends until 14, 20. For 1 Enoch I use the translation of Charlesworth 1983; the LXX 
is quoted according to Rahlfs 1935. Translations from the Bible are those of the English Standard Version. 
33 For recent overviews see Yarbro Collins 2012, who discusses Enoch (like Epicurus) as an instance of ‘Type 4’ (the ascent of cultural heroes), and 
Bremmer 2014; cf. Graf 2018. On Enoch as culture hero see VanderKam 1984, pp. 180-184. See also Colpe 1967; A. F. Segal 1980; Dean-Otting 1984, 
Himmelfarb 1993; Collins 2016, p. 41. 
34 For instance, VanderKam 1984, p. 8 and passim argues that Enoch was a «Jewish literary crystallization of Sumero-Akkadian lore about the seventh 
antediluvian king Enmeduranki». 
35 Parmenides’ text is metaphysical, not eschatological: Attridge 1979, p. 162. 
36 P. Fowler 1997, p. 122 with note 30; on the role of mysteries in didactic poetry cf. A. Hardie 2002. For the importance of the revelation of mysteries 
in apocalyptic literature cf. Newsom 2014, p. 210, with further references. 
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in a chariot, never to return),37 and the partial exception of Moses’ ascent to the summit of Mount 
Sinai,38 this pattern of revelation becomes a prominent feature in the Hellenistic apocalypses.  
Epicurus holds a liminal position between human and divine. He is introduced as a Graius homo, and 
his eyes are «mortal» (1, 66), but already in the first proem his actions ensure that mankind’s position 
is exalted «as high as heaven» (1, 79). Unlike Parmenides, who had been granted permission to enter 
through the «gate of night and day» by Dike (B 1, 11-22 D.-K.),39 Epicurus, in order to acquire 
knowledge, «shattered the confining bars of nature’s gates» (1, 70-71), an action which combines the 
aggressive gesture of Giants40 with an echo of the typically divine act of breaking down doors and 
walls.41 Explicit mention of the philosopher’s divine nature will have to wait until later in the poem; 
already at this stage, however, his ascent beyond the «fiery ramparts of the world» (1, 73) sets him 
apart from other mortals and marks a transition to a higher realm.42  
In apocalyptic literature, too, a simple human being can become «the equal of the angels»43 through 
his revelatory ascent to heaven.44 The social and political connotation of this imagery is significant, 
for it is found in texts that emphasise the possibility of an access to the teachings of the Torah granted 
to ordinary people and unmediated by exclusionary rabbinic learning.45 Although I do not propose to 
rehearse on this occasion the question of the potentially ‘democratic’ implications of the 
epistemology of the DRN,46 we should note that the model of acquisition of knowledge that both 
Epicurus and some of his apocalyptic counterparts embody entails important political implications. 
Lucretius, too, foresees the ultimate destruction of Rome: not because of divine punishment for its 
wicked deeds, as historical apocalypses are apt to prophesy, but as the ineluctable outcome of a 
natural process, which nonetheless deprives the city of its status as unique and eternal – a 
revolutionary concept.47 Interestingly, the definition of ‘apocalypse’ mentioned above has 
subsequently been expanded to include a social function, and refer to its consolatory and 
compensatory force. It now specifies that apocalypses were «intended to interpret present, earthly 
circumstances in light of the supernatural world and of the future, and to influence both the 
understanding and the behavior by means of divine authority».48 Other scholars stress the socio-
political function of apocalypses even further, by specifying that their intended audience was «a group 
in crisis».49 
                                                        
37 2 Ki. 2, 2-18. Cf. A. F. Segal 1980, p. 1352; Dean-Otting 1984, p. 12; Yarbro Collins 2012, p. 152. 
38 Ex. 24, 12-18. Although Moses remains on earth, the summit of Mount Sinai is covered by a cloud: «Moses entered the cloud and went up on the 
mountain» (24, 18). 
39 Cf. also arta / naturae [...] portarum claustra (1, 70-71) with Parm. B 1, 13 D.K. µεγάλοισι θυρέτροις, 1, 16 βαλανωτὸν ὀχῆα. On the connection 
between the two texts see Kerényi 1930, p. 393; Schrijvers 1970, pp. 258-259, and, on Parmenides’ wider influence on Lucretius, Rumpf 2005. In a 
later eschatological context (Apoc. 4, 1) the image is also devoid of its aggressive connotations: «After this I looked, and behold, a door standing open 
in heaven (θύρα ἠνεῳγµένη)! And the first voice, which I had heard speaking to me like a trumpet, said, “Come up here, and I will show you what must 
take place after this”». Nelis 2008, p. 511 formulates the interesting suggestion that Lucretius’ effringere, portarum claustra and carceres reflect the 
vocabulary of chariot racing, and that Epicurus «imagines himself as boarding a cosmic chariot of the Muses». 
40 An implication teased out at 5, 117-121: proptereaque putes ritu par esse Gigantum / pendere eos poenas inmani pro scelere omnis, / qui ratione sua 
disturbent moenia mundi / praeclarumque uelint caeli restinguere solem / inmortalia mortali sermone notantes. On Epicurus’ association with the 
Giants see Gale 1994, pp. 43-44; Clay 1998, pp. 185-186; Ph. R. Hardie 1986, p. 188; Chaudhuri 2014, pp. 59-63; on the military images in the passage: 
Sykes Davies 1931-1932, with D. West 1994, pp. 59-62. Moses’ ascent to heaven will also be characterised, starting in the 3rd century CE, as an 
‘assault’, in which he encounters opposition from the angels: Schultz 1971, Halperin 1981 and 1988, pp. 293-294. 
41 The motif is thoroughly studied by Weinreich 1929. For its near-Eastern parallels and the connection with mystery cult imagery see Kerényi 1930, 
and below, p. 000. 
42 Several occurrences of moenia mundi throughout the poem establish a connection between the metaphorical disappearance of the moenia as a 
consequence of the discovery of the secrets of Nature on the part of Epicurus (or other materialist philosophers’, as in 5, 117-121, see p. 000 note 000), 
and the end of the world. Compare 1, 72-73 (above p. 000) and 3, 14-17 nam simul ac ratio tua coepit uociferari / naturam rerum, diuina mente coortam, 
/ diffugiunt animi terrores, moenia mundi / discedunt, totum uideo per inane geri res. / apparet diuum numen sedesque quietae..., referred to Epicurus, 
with moenia mundi / diffugiant in the eschatological passages at 2, 1102-1103 (see p. 000), 2, 1144-1145 (see p. 000), 5, 117-121 (see p. 000 note 000), 
5, 370-371 nec porro natura loci spatiumque profundi / deficit, exspargi quo possint moenia mundi, 5, 1213-1214 quoad moenia mundi / solliciti motus 
hunc possint ferre laborem, 6, 122-123 diuolsa repente / maxima dissiluisse capacis moenia mundi. Cf. Ph. R. Hardie 1986, pp. 186-193. At 3, 16-17 
Lucretius may be exploiting for antithetical purposes an omen of the haruspical tradition; the expression caelum discedere describes the sudden opening 
of the sky (cf. Cic. div. 1, 97; 1, 99), which portends disaster. Here it literally opens up a vista onto the quiet existence of non-threatening gods. 
43 Himmelfarb 1993, p. 3. 
44 On the potential aggressiveness of this move see later, p. 000 note 000.  
45 Collins 1975, p. 31 discusses the social function and «hortatory nature» of the book of Daniel. 
46 On the ‘mass appeal’ of DRN see Farrington 1939, p. 172-212 (at p. 188); on the issue see now D. P. Fowler 1989. The Enochic sages «write to oppose 
high priestly rule», Tiller 2005, p. 25. 
47 Schiesaro 2007; cf. Schiesaro forthcoming. 
48 Yarbro Collins 1986b. Cf. p. 000. 
49 Hellholm 1982, p. 168. According to Collins 1991, p. 19, the reference to «a group in crisis» applies only to some apocalypses, and would not 
therefore fit in a definition that aimed at a higher degree of generalization. 
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A comparable intention can be recognised in the DRN, which purports to build upon the quasi-divine 
nature of Epicurus’ teachings a prescription for individual and collective salvation. Historical 
circumstances, too, are worth comparing. Jewish apocalypses offer an eschatological response to 
dramatic events;50 most of the apocalypses of the pseudo-epigraphic corpus appear to be stemming 
from a perceived crisis or distress in the community,51 or, as Lucretius would put it, patriai tempore 
iniquo (1, 41). Their revelations about the nature of the universe and the path to salvation, as well as 
their opening up of otherwise recondite knowledge to large groups of followers, have a distinctive 
social and political dimension. Note for instance the announcement that kings, governors and high 
officials will be punished on the day of judgment since they are «oppressors of his [scil. God’s] 
children and his elect ones»; wealthy men will fare no better.52 Although Lucretius’ ethical advice is 
broader in scope, his strictures about avarice, greed and the quest for power, as we will see, are a 
strong component of his eschatological message. 
 

3. APOCALYPTIC THEMES 
 
The DRN shares significant points of contact with the defining contents of the Hellenistic apocalypses, 
which, although much invested in ethical and religious issues,53 also devote considerable attention to 
other topics, including natural phenomena.54 In 1 Enoch, after the protagonist has ascended to heaven, 
he undertakes a second journey accompanied by angels (chapters 17-36): he sees «the cornerstone of 
the earth», «the storerooms of all the winds», «the pillars of heaven» (18, 1-4), in sum, as the angel 
tells him, «the (ultimate) end of heaven and earth: it is the prison house for the stars and the powers 
of heaven» (18, 14).55 Book 3 of 1 Enoch, «The Book of Heavenly Luminaries» (chapters 72-82), is 
entirely devoted to a detailed exposition of astronomical phenomena,56 «the rules concerning all the 
stars of heaven» (79, 1),57 because «cosmology undergirds eschatology».58 Indeed, not unlike 
Lucretius’ poem, this text endeavours to offer a totalizing view of the world and a comprehensive 
didactic approach,59 as Enoch himself declares at the beginning of Enoch 1: «(This is) a holy vision 
from the heavens which the angels showed me: and I heard from them everything and I understood» 
(1, 2).60 Enoch’s «everything» chimes with Lucretius’ insistence on the comprehensiveness of 
Epicurus’ teachings, omnia ueridico qui quondam ex ore profudit (6, 6).61  
1 Enoch also deploys several argumentative and discursive techniques typical of didactic discourse. 
Enoch, who repeatedly employs introductory formulas62 in order to «appeal to the empirical 

                                                        
50 Momigliano 1975, pp. 111-112; Cohn 2001, pp. 166-167. 
51 «[A] situation of political alienation»: Collins 1975, pp. 31-32. Cf. Nickelsburg 1989; Collins 1998, pp. 158-159; Collins 2016, pp. 46-47; Goff 2016.  
52 1 Enoch 62, 1-11; 97, 1 and 97, 8-10; 98 respectively. On the sociological implication of 1 Enoch 92-105 see Nickelsburg 1983, pp. 650-654. 
53 Lucretius does not deliver on his promise to offer a comprehensive discussion of the gods, but he does closely link the understanding of natura rerum 
gifted by Epicurus with the revelation (see the programmatic term apparet at 3, 18) of the true nature of the gods (3, 18-24); they play no role in shaping 
cosmic or human events, yet they still represent, as the supreme embodiment of ataraxia, an ethical model that should inform the life of the Epicurean 
followers. 
54 Rowland 1982, pp. 21, 28; Himmelfarb 1983, pp. 50-60; Himmelfarb 1993, pp. 72-73, 80-81; Mackie 2007, pp. 30-32. Enoch also receives detailed 
instruction on the number, names, laws and companies of the stars of heaven (33, 3-4). Since he visits all the extreme corners of the earth he also sees 
the point of origin of natural phenomena such as cold, hail, frost and snow from the North (34, 1-4) and dew, rain and wind from the south (36, 1). 
Detailed meteorological and astronomical knowledge is also acquired during his second journey, see 41, 3-7; 43, 1-4 (cf. 59, 1-2). A particularly detailed 
account is found at 60, 11-22. 
55 From book 1, «The Parable of Enoch» (chapters 1-36), dated, except for the much later introductory chapters (1-5), to the early to late pre-Maccabean 
period (Charlesworth 1983, p. 7); see p. 000 note 000. 
56 On the revolutionary importance of the scientific aspects of 1 Enoch see Alexander 2002, cf. Reeves, Yoshiko Reed 2018, pp. 70-80. This aspect of 
Jewish eschatology is connected with Babylonian cosmological wisdom: Cohn 2001, pp. 165-166 and note 5. 
57 This book is dated to ca. 110 BCE (Charlesworth 1983, p. 7). 
58 Nickelsburg 1991, p. 56. 
59 As Stone 1976 argues, in apocalypses, matters astronomical, meteorological, uranographical and cosmological are as important as eschatology. Cf. 
Rowland 1999, p. 780; Alexander 2002; VanderKam 2014. 
60 This part of 1 Enoch is dated to Christian times (above p. 000 note 000), but Enoch stresses that he has taught his son «everything» about the heavenly 
luminaries (79, 1), as the angel Uriel had taught him (80, 1), in older parts of the work. 
61 Epicurus has been able to traverse omne immensum (1, 74), and his understanding of phenomena is accordingly boundless: cf. 3, 26 nec tellus obstat 
quin omnia dispiciantur; 3, 29-30 natura tua ui / tam manifesta patens ex omni parte retecta. Lucretius’ teaching follows suit: rerum primordia pandam, 
/ unde omnis natura creet res auctet alatque (1, 55-56).  
62 A case in point are the formulaic beginnings of paragraphs inviting readers to consider and understand phenomena, such as κατανοήσατε (2, 1; 101, 
1; Nickelsburg 2001, p. 155: «a wisdom cliché»); ἴδετε [...] καὶ διανοήθητε (2, 2); ἴδετε (2, 3; 5, 3); καταµάθετε καὶ ἴδετε (5, 1); διανοήθητε καὶ γνῶτε 
(3(5), 1). Compare also 91, 3 «Hear, all you children of Enoch, the talk of your father», a common command in wisdom literature (Nickelsburg 2001, 
p. 411, Lightfoot 2007, p. 73 note 90) with Lucretius’ programmatic nunc age, quod superest cognosce et clarius audi (1, 921). When I submitted this 
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experience of nature»,63 speaks to an internal addressee, his son Methuselah, hence a number of direct 
apostrophes and exhortations.64  
The DRN deals extensively with a substantial number of the key defining topics of apocalypses.65 
Eschatology, in forms more and less obvious, is one of the poem’s overarching concerns, since the 
most important teachings of Epicurean doctrine relate to beginnings and ends: indeed, a thorough 
understanding of the interdependent processes of creation and destruction forms the unifying concept 
at work in all cosmic and human events.  
Among the topics the poem shares with some of the Hellenistic apocalyptic texts, ‘protology’, which 
includes both cosmology and primordial events, takes up large parts of books 1, 2 and 5;66 ‘present 
salvation through knowledge’, ‘personal salvation’ and ‘paraenesis’ are the constant aims of the work. 
On the chronological axis, ‘eschatological upheaval’ and ‘eschatological destruction upon the world’ 
represent key concerns of the DRN, as we will shortly discuss, while on the spatial axis the ‘description 
of otherworldly regions’67 and ‘beings’, which of course has nothing to do with traditional 
descriptions of heavenly or underworld domains, focuses on the description and explanation of 
dimensions of physical reality which are largely or entirely removed from direct experience, such as 
the atoms at one extreme and celestial phenomena on the other. 
 

4. APOCALYPSE AND ESCHATOLOGY 
 
While common use of the word ‘apocalypse’ usually conjures up a reflection on the ultimate fate of 
the world, this contrast between the present and the future is only one of the forms dualism takes in 
apocalyptic eschatology, and over the last few decades scholarship on the apocalyptic corpus has 
increasingly focussed on the importance of the spatial dimension of apocalypses.68 Temporal 
eschatological dualism is prevalent in influential apocalypses such as Daniel and the Apocalypse, as 
well as in others, mostly composed in anxious and fraught historical circumstances, but 1 Enoch, 
which is also «more encyclopaedic» in scope, including sections on natural phenomena,69 presents 
several different forms of dualism: in time, between an evil present and a future of salvation; in space, 
between heaven and earth on the vertical axis and, on the horizontal axis, between the known parts 
of the world and the remote and hidden areas Enoch will visit; in ontology, between divine beings 
and humans; in ethics, between the virtuous and the sinners.70  
If in a materialist universe there is no space for an otherworldly temporal eschatology such as those 
of 1 Enoch 71, 15 and 4 Ezra 7, 50,71 Lucretius reveals not just one, but two ‘eschatological spaces’. 
The first is more predictable in an eschatological context: similar to what we expect in religious 
apocalypses, thanks to Epicurus’ prowess we can finally see the abodes of the gods, an achievement 
which ranks high among the benefits he delivers to mankind (3, 18-24). Even as these gods are in 
some way models of immortality and eternity, it is the second revealed space, that of Nature’s inner 
workings, which provides incontrovertible proofs of eternity. 

                                                        
article I wrote here that «a comparative study of Hellenistic Jewish and Greco-Roman didactic texts remains a desideratum»: Najman, Reinhardt 2019, 
which I had not seen at that time, now provides an overview of the areas where such a comparison could prove most fruitful, while Van Noorden 2019 
discusses the didactic features of the Sibylline Oracles. 
63 Nickelsburg 1991, p. 55. For the much debated issue of the relationship between wisdom literature and apocalypses, now seen in terms of reciprocal 
influence within the broader Hellenistic context rather than of genealogical descent, see Goff 2014. 
64 Cf. the father-son relationship Lucretius establishes vis à vis Epicurus – tu, pater, es rerum inuentor, tu patria nobis / suppeditas praecepta (3, 9-10) 
– with 1 Enoch 82, 1 «Now, Methuselah, my son, I shall recount all these things to you and write them down for you. I have revealed to you and given 
you the book concerning all these things. Preserve, my son, the book from your father’s hands in order that you may pass it to the generations of the 
world». 
65 I refer again to Collins’ 1979b taxonomy. 
66 Lévy 2014, pp. 28-29 divides the contents of revelation into two main types, ‘speculative’ and ‘practical’, with the ‘speculative’ further subdivided 
into aetiology, cosmology, metaphysics, theology and eschatology. 
67 Nickelsburg 2010, p. 55: «I take “otherworld” to refer to those places that are different from the familiar, inhabited worlds that are occupied by the 
author [...] and his audience». He goes on to identify four possibilities, the most relevant of which for our present purpose is the second: «heaven, or 
the sky, the location of the astronomical and meteorological elements». In Enoch, this is a «“hidden” (hebu’) realm, a place of “secrets” or “hidden 
places” (hebu’) [...] that can be known and understood only by revelation» (Nickelsburg 2010, p. 66). 
68 See Mackie 2007, p. 31; Frey 2014, esp. p. 272. 
69 Rowland 1982, pp. 21, 28; Mackie 2007, pp. 30-32. Cf. below, p. 000. 
70 On ethical dualism (about which see Gammie 1974) in connection with the plague at Athens see later, p. 000.  
71 On the similarities between 4 Ezra, 2 Baruch (both texts postdate Lucretius) and the DRN see Downing 1995a, p. 103. 
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As well as ‘ascending’ to his naturalistic heaven, however, Epicurus also allows a detailed view of a 
different type of eschata, the ‘transcendent reality’, in Collins’ words, of infinitely small atoms whose 
movements are governed by fixed laws.72 Just as the clinamen occurs in the smallest conceivable 
space, so should atoms, especially certain types of atoms, be conceived of as characterised by the 
smallest possible dimensions.73 These are, literally, the ultima naturai (1, 1116), the remotest 
boundaries of nature where ta eschata coincide with ta elachista, and their contemplation enables 
Epicurean disciples to experience a quasi-mystical intellectual emotion, as described at 3, 29-30.74 In 
this «materialist eschatology»,75 followers of Epicurean doctrine are invited to trade in the wonders 
of an otherworldly paradise for the more mundane, but vastly more helpful, realisation that we are 
constantly steeped in a different and no less wondrous dimension of reality. And it is from awareness 
of this ‘otherworldly’ reality that the norms of behaviour indispensable for a happy life should be 
drawn.  
The temporal eschatology of the DRN unfolds at three interrelated levels – cosmic, historical, and 
individual. While the universe is boundless and eternal, and atoms are indestructible, all concilia, 
from the soul to the worlds (ours and others) to all human artefacts, are created, grow and perish 
according to the same laws of aggregation and disaggregation.76 Acceptance of this pervasiveness of 
‘the end’ is the fundamental aim of Lucretian eschatology, that, rather than proposing otherworldly 
salvation, offers liberation from the fear of the afterlife by denying its existence altogether. 
If Lucretius’ focus on finis in its various forms is therefore the logical consequence of his 
Epicureanism, one aspect of his treatment is distinctly original, the insistence on the suddenness, 
rapidity, and potential imminence of the end of the world. At the end of book 1 (1102-1110) Lucretius 
states that the final ruina will arrive temporis [...] puncto (1109),77 once the earth has «swiftly» (1106 
raptim) slipped from under our feet.78 At the end of book 2 he described the earth’s limited fertility,79 
as opposed to the past, further evidence that we have entered a declining phase in the life of the world. 
When he discusses the end of the world in book 5, Lucretius specifies that the end could come in the 
space of a single day (5, 95 una dies dabit exitio),80 and, extraordinary as it may sound, this 
catastrophe may even be imminent: dictis dabit ipsa fidem res / forsitan, et grauiter terrarum motibus 
ortis / omnia conquassari in paruo tempore cernes (5, 104-106).81 He is aware of the unexpected 
nature of this revelation, a res which is noua, mira and insolita (5, 97-100),82 and his appeal to 
wonder, a regular attendant of the extraordinary revelations conveyed by apocalyptic discourse,83 is 
specifically justified in this instance by the suggestion that the exitium of our world, envisaged as a 

                                                        
72 On this aspect of Epicurean eschatology see esp. Nightingale 2007. 
73 The minimae partes within atoms (1, 599-634; 2, 478-499) are smaller than atoms themselves, but they represent conceptual constructs with no 
autonomous existence. 
74 Quoted above, p. 000 note 000. 
75 Nightingale 2007, p. 77. 
76 The most extensive statements on this topic are at 1, 1052-1113; 2, 1105-1174; 5, 91-415; 6, 557-679. See Schiesaro forthcoming for an overview, 
and, for a systematic and insightful treatment, Galzerano 2019. 
77 The extreme compression of time suggested here is confirmed by the use of temporis puncto at 4, 164 and 193, in connection with the immediacy of 
vision. Varro 332 Astbury probably alludes to this passage: nascimur spissius quam emorimur. uix duo homines decem mensibus edolatum unum 
reddunt puerum; contra una pestilentia aut hostica acies puncto temporis inmanis aceruos facit (cf. 6, 1263 aceruatim mors accumulabat, and 5, 999-
1001). Cf. Pittà 2015, p. 518.  
78 The passage is preceded by an 8-line lacuna. According to Bailey 1947, II, p. 791, and now Galzerano 2019, pp. 61-66, lines 1102-1113 are still 
continuing the criticism of rival theories. Munro 1886, II, pp. 116-117 and F. A. Bakker 2016, pp. 203-205 believe that the arguments against Stoic 
theory came to an end in the lacuna, and Lucretius then proceeds to expound his own. 
79 Alongside famine and pestilence, Hesiod mentions this detail, which coheres well with the foundational analogy between the world and human beings, 
among the punishments which await wicked men (Op. 244-245). Its eschatological implications are confirmed by the Sibylline Oracles when they 
regard the cessation of women’s fertility as one of the signs of the imminent end (2, 163-164): «Who know not that, when women cease to bear, / The 
harvest then falls due for humankind» (transl. Lightfoot 2007; see Lightfoot 2007, pp. 470-471 and 481 for «disrupted childbirth [as] an Endzeit motif» 
in the eschatological tradition). For the association of this motif with pestilences cf. Ge. 20, 18, Soph. OT 26-27, Call. Dian. 125-128, quoted by M. L. 
West 1978, pp. 215-216 (on 235), 218 (on 244-245). 
80 A point which will be taken up and elaborated upon by Seneca, nat. 3, 27, 2 (subito; hora; cito ac repente); 29, 9 unus humanum genus dies condet; 
30, 5 statim. A fundamental difference, of course, is that Seneca’s fatalis dies (nat. 3, 27, 1) has already been decreed by Fate (nat. 3, 30, 1), so that, for 
nature, it does not come unexpectedly (nat. 3, 30, 1 non subito sed ex denuntiato uenit). On Senecan eschatology see now Williams forthcoming. 
81 Cf. again Sen. nat. 6, 1, 11 omnia eiusdem sortis sunt et, si nondum mota, tamen mobilia: hunc fortasse in quo securius consistis locum haec nox aut 
hic ante noctem dies scindet. 
82 Lucretius adds emphasis by repeating here (and nowhere else) the formula nec me animi fallit, which had been employed at 1, 136 and 1, 922 in two 
of the most important self-reflexive passages of the poem. 
83 Collins 1979b, p. 6. 
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massive and sudden collapse (5, 109 succidere) caused by shattering earthquakes, could actually take 
place in paruo tempore (5, 106).84  
This emphasis on the potential imminence of the catastrophe is the defining feature of Lucretius’ 
eschatology, which will be restated at 6, 603-607, where praesens uis ipsa pericli and raptim 
emphasise the potential imminence and suddenness of the «confused ruin of the world» (607 mundi 
confusa ruina). 
Although the reference to «a single day» (95) when the destruction will unfold finds precedents and 
parallels both in Greek authors and in apocalyptic prophecies (as well as in their Old Testament 
antecedents),85 it is significant that Ovid identifies this detail as a Lucretian hallmark when he chooses 
una dies to describe the sudden end of the world in his praise of Lucretius’ sublime poetry.86 In the 
internal economy of the poem, on the other hand, una dies echoes the dramatic complaint, focalised 
through the eyes of a non-Epicurean, of 3, 898-899 (omnia ademit / una dies infesta tibi tot praemia 
uitae), thus reinforcing a direct parallelism between the death of the individual and that of the world, 
both due to the more or less gradual collapse of the concilium.87 The tragic lineage88 of this 
expression, which emphasizes the mutability of human affairs and the suddenness of catastrophes and 
reversals of fortune, extends to the cosmic level the same anxious concern for the possibility of a 
swift reversal of fortune that attends all human affairs.89 
The apotropaic final gesture (5, 107-109), which wishes for a postponement of this collapse, cannot 
wholly erase the impact of the preceding section, not least because readers are already acquainted 
with the underlying physical theory of decadence exposed in book 2: individuals, institutions and 
whole worlds all conform ineluctably to a general pattern of creation, growth, peak, decay and 
ultimate destruction, and our world already exhibits signs that it is past its prime.90 A cataclysmic 
event such as extreme heat or massive floods, may cause, if returning with greater intensity, its final 
destruction.91  
 

5. THE FINAL APOCALYPSE 
 
Lucretius’ poem draws to a close with the most powerful eschatological scene to be found in Classical 
Latin literature.92 The plague at Athens of 430 BCE famously told by Thucydides morphs here into a 
symbolic eschatological catastrophe that spares no person or human institution. This final apocalypse 
comes at the end of de rerum natura, as befits a poem which replicates in its structure the very 

                                                        
84 The use of the preposition is emphatic (Kühner, Stegmann 1976, I, 1, p. 358), cf. paruoque in tempore at Ov. met. 2, 668 and 12, 512 (with Bömer 
1969, p. 560). 
85 See later p. 000. 
86 Ov. am. 1, 15, 23-24 carmina sublimis tunc sunt peritura Lucreti, / exitio terras cum dabit una dies (Löfstedt 1949, pp. 149-150; Migliorini 1980; 
McKeown 1987-1998, II, p. 408): the first attestation of the so-called ‘apocalyptic sublime’ (Paley 1986; cf. Schiesaro 2019a); cf. Ov. trist. 2, 425-426, 
later p. 000. 
87 Using the expression «death’s door» in connection with both the world (1, 1112 ianua leti; 5, 373 leti praeclusa [...] ianua caelo; cf. 6, 762 ianua 
[...] Orci, in a different sense) and mankind (3, 67 leti portas) reinforces the parallelism. The image, which harks back to Homer (Il. 5, 646 πύλας 
Ἀΐδαο; 9, 312; 23, 71; Od. 14, 156, with Hoekstra 1984, p. 206, cf. 11, 571), suggests a similarity between the city-like structure of the world with its 
moenia and the regions of death; Theognis 427, which reworks the Homeric expression, is quoted by Epicurus in ad Men. 126. Ovid is the first to talk 
explicitly of a Stygiam [...] urbem (met. 4, 437), with many doors (439), but Virgil described the moenia [...] triplici circumdata muro of Tartarus (Aen. 
6, 549; cf. Hes. Th. 726). 
88 A full treatment in Schwindt 1994. Cf. also Mastronarde 1994, p. 624; McKeown on Ov. am. 1, 15, 23-24. 
89 The expression occurs a third time in Lucr. 5, 999-1000 at non multa uirum sub signis milia ducta / una dies dabat exitio, where Lucretius contrasts 
the natural dangers faced by primitive humankind and the self-inflicted damages caused by the distorted values of contemporary life. 
90 Lines 2, 1150-1174 (fragore at 5, 109 echoes fracta of 2, 1150). On the theme of the ‘monde vielli’ see Bartelink 1983, and, for Lucretius’ influence 
on its development in Seneca and Cyprian, Castagna 2000. A notorious problem is posed by the fact that at 5, 330-337 Lucretius asserts that our world 
is actually quite recent. Sedley 1998, p. 170 argues, on the basis of fr. 305 Usener (see below, n. 000), that, while 2, 1118-1174 «undoubtedly echoes 
an original passage of Epicurus», the statement at 5, 330-331 is not a «standard tenet», but «an Epicurean concession rendered expedient in order to 
meet the Theophrastean objection». Along the same lines already Bignone 1936, II, p. 120. Giussani 1896-1898, IV, p. 39 claims that here Lucretius 
implies that the world is «relatively» young. Bailey 1947, III, pp. 1369-1370 acknowledges the difficulty but points to the fact that while this passage 
focusses on man, 2, 1150-1174 deals with nature. It is true that the proofs of nouitas adduced here have all to do with human culture and memory, not 
with the world as a physical compound, but then summa (5, 330) and natura [...] mundi (5, 331) would hardly help appreciate the distinction. Sasso 
1979, pp. 271-281 explains the difference between the two passages on the basis of the different contexts in which they occur and their different 
polemical targets. 
91 The Stoic theory of ekpyrosis, as mediated by the legend of Phaethon, or a universal flood, provides the blueprint for such a terminal event. 
92 We cannot be certain about how the poem ended, but it is unlikely that the plague was followed by another narrative section. The Aeneid shows, of 
course, that abrupt endings can be extraordinarily powerful. See below, p. 000. 
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mechanisms that preside over the creation and dissolution of compounds.93 Death is the natural end 
of any living being or inanimate aggregate, which cannot be reversed or avoided. Epicurean followers 
must reject any illusion about an impossible Golden Age, or a reversal of time, a concept which will 
find favour with Lucretius’ Augustan successors, keen to reinscribe divine agency into the workings 
of the universe. 
Destructive plagues are a natural attendant of the end – real or perceived – of the world, and hold a 
firm place in both prophetic and eschatological literature.94 According to Plato (Laws 677a-b), floods 
and plagues periodically destroy most of the world’s inhabitants; a few survivors then rebuild 
civilization anew. In both the Graeco-Roman and Jewish traditions, from the Iliad onwards, 
epidemics are also interpreted as punishment for impious behaviour, whether they be localised ones 
threatened against the enemies of Israel, for instance at Le. 26, 13-25 or Za. 14, 12,95 or against Israel 
herself.96 Enoch reassures the elect that they will not «die through plague» (1 Enoch 5, 9), while 
plagues will punish the sinners (80, 8);97 a devastating, all-encompassing pestilence is among the 
marks of the final judgement in the Apocalypse (6, 8, cf. 16, 9), and earthquakes, famine and 
pestilence will signal the devastations heralding the end of the world according to Luke (21, 11).98 In 
his compact eschatology in Consolatio ad Marciam 26, 6, Seneca confirms that pestilence, alongside 
earthquakes and floods, is one of the events which will bring the world to an end (if, in a Stoic context, 
only temporarily). Or. Sib. 3 offers an especially interesting parallel. There, a «terminal pestilence» 
(3, 633 λοιµοῖο τελευτή),99 prophesied as a manifestation of God’s wrath,100 is directly linked to 
political upheaval, in this case the conflicts between different rulers and the avidity of people: «men 
will come face to face in strife (ἔριν) among themselves because of gold and silver, love of gain 
(φιλοχρηµοσύνη) will be shepherd of evils for cities» (3, 640-642). If this connection plays an 
important role in Lucretius’ presentation of the plague as a metaphor for the corruption of 
contemporary society,101 the consequences of the plague in Or. Sib. are also described in terms that 
will resonate with the final moments of his description: «All will be unburied in a foreign country. 
Vultures and wild beasts of the earth will ravage the flesh of some.102 Indeed when this is completed 
the huge earth will consume the remains of the dead. It itself will be completely unsown and unplowed 
(ἄσπαρτος καὶ ἀνήροτος), wretched, proclaiming the curse of innumerable men» (3, 643-648).103 
Before this crowning moment of his apocalyptic imagination, Lucretius repeatedly stresses that cities, 
cultures, and all human institutions are inevitably mortal: many important cities have been destroyed 
by massive earthquakes, and many more will follow suit. Earthquakes, in fact, provide a good image 
of what the final ruin of the world will look like (6, 601-607), and dispel any illusion that it may be 
immortal, in spite of Plato’s assertion that the world is ἀγήρως and ἄνοσος (Tim. 33a). Lucretius 
shows, on the contrary, that the world, like any other body,104 can age, decay, tremble and collapse, 
and precisely for this reason we can discount any notion that the gods have «endowed it with 
everlasting existence» (5, 1215 diuinitus aeterna donata salute). The «force of peril» is a constant 
presence, and a source of fear, in human life (6, 603 praesens uis ipsa pericli). 
For Epicurean converts this is a confirmation, if one were needed, that death is inescapable, and at 
the same time an object lesson in how not to react to it.105 The Athenians’ irrational despair, stemming 

                                                        
93 Minadeo 1969; Schiesaro 1994. 
94 A general overview in Grimm 1965. On the plague in Athenian culture and literature see now Mitchell-Boyask 2008. 
95«And this shall be the plague with which the Lord will strike all the people that wage war against Jerusalem: their flesh will rot while they are still 
standing on their feet, their eyes will rot in their sockets, and their tongues will rot in their mouths» (Za. 14, 12). 
96 2 Samuel 24, 11-15. 
97 Cf. p. 000 note 000. 
98 Matthew 24, 7 lists only famine and earthquakes. 
99 Buitenwerf 2003, p. 270 note 62: «the end, consisting of pestilence». 
100 The main body of Or. Sib. 3 (from line 97 to the end) is dated between the 2nd cent. and the first half of the 1st cent. BCE (Collins in Charlesworth 
1983, p. 360; Lightfoot 2007, p. 96). The translation is by J. J. Collins in Charlesworth 1983. 
101 For the development of this motif in Lucretius see p. 000. 
102 Cf. Lucr. 6, 1215-1218, which, however, closely follows Thuc. 2, 50, 1-2.  
103 Cf. the eschatological scenario at the end of Verg. georg. 1: tot bella per orbem, / tam multae scelerum facies, non ullus aratro / dignus honos, 
squalent abductis arua colonis (1, 505-507). 
104 And as such possessed of limbs: denique tantopere inter se cum maxima mundi / pugnent membra, pio nequaquam concita bello, / nonne uides 
aliquam longi certaminis ollis / posse dari finem? (5, 380-583). 
105 Clay 1983, pp. 259-266 analyzes the plague and its emotional intensity as a final test with which Lucretius confronts his readers. 
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from the fear of death and of punishment in the Underworld, has no place in a universe ruled by 
impersonal physical laws that guarantee the absence of divine agency. Convinced that the end decreed 
by the gods is nigh, the Athenians give up all hope; on the contrary, acceptance of mortality, be it that 
of individuals, cities, or even entire worlds such as ours, as a natural phenomenon, constitutes the 
fundamental ethical precept Lucretius endeavours to impart. Indeed, Epicurus’ own death had taught 
that his philosophy can assuage even extreme, terminal pain106 (his portraits echoed those of 
Asklepios – one a saviour of souls, the other of bodies):107 as Lucretius explains in the proem to book 
2, contemplation of the disasters befelling other people is not, of course, a source of pleasure per se, 
but the realisation that philosophy leads to ataraxia, as opposed to «the fear and disturbance of the 
unphilosophic man»,108 definitely is (2, 1-6). 
Lucretius’ plague, more than Thucydides’ account, embodies the same wealth of symbolic 
implications of plague narratives in modern and contemporary literature and theory.109 Virgil 
acknowledges the totalising dimension of Lucretius’ representation of the epidemic as a microcosmic 
representation of the end of the world when he presents the Noricum plague in Georgics 3 as a 
Lucretian «mythological apocalypse».110 The same images of complete destruction and depopulation 
characterise the outbreak of the disease, and the episode brings the book to an end on an image of 
desolation – the same literal fires on which the Athenians burnt their dead (6, 1283-1284) morph into 
the fire of the disease that figuratively devours its human victims: nec longo deinde moranti / tempore 
contactos artus sacer ignis edebat (georg. 3, 565-567).111 The pervasive impact of the Lucretian 
model serves to highlight the difference between the eschatological outlooks of the two poets. Virgil’s 
plague, although transparently metaphorical, affects mostly animals, and rages far from the cultural 
capital of the world. Even more importantly, this plague occurs at the end of book 3, where it echoes 
the cataclysmic finale of book 1,112 not at the conclusion of the whole poem. In fact, the putrefaction 
and death of animals featured in the Noricum plague narrative are pointedly reversed, at the 
conclusion of book 4, in the description of how new life can be generated by the rotting carcass of an 
ox.113 
Lucretius’ narrative of what is after all an event circumscribed in space and time, and plainly not a 
terminal one, evokes an eschatological scenario in more ways than one. The analogy between the 
world and a city, macrocosm and microcosm, crystallized throughout the poem in the image of the 
moenia mundi, «the ramparts of the world», facilitates the cosmic implications of Athens’ 
destruction.114 This association carries particular weight in Roman culture, which eschews, at least 
until Lucretius, Virgil and Ovid, cosmogonical narratives, but rather discusses origins within a «civic 
frame».115 

                                                        
106 As he testifies in his final letter to Hermarchus (fr. 177 Usener; translated by Cic. fin. 2, 96). 
107 Frischer 1982, pp. 231-240. 
108 D. P. Fowler 2002, pp. 16-33 (quote from p. 18). 
109 Commager 1957 was the first scholar fully to acknowledge the symbolic importance of this passage, which is in many ways close to modern 
theorizations of the plague as a moment of terminal crisis, especially as articulated by Artaud 1946. 
110 Ph. R. Hardie 1998, p. 44. See Gale 2000, passim, for a detailed comparison between the plague narratives in Lucretius and Virgil. 
111 Although the primary model of the Noricum plague is naturally book 6 of DRN, a parallel between the tristis arator of georg. 3, 517 and the tristis 
[...] sator of Lucr. 2, 1168 establishes a connection with another key eschatological section of Lucretius’ poem. 
112 Harrison 1979, pp. 28-29, 40. A Lucretian intertext is relevant here. At Caesar’s death the Sun is obscured, and Roman citizens fear – in effect – the 
end of the world: impia [...] aeternam timuerunt saecula noctem. The image of «an eternal night» echoes Lucr. 5, 979-981, where Lucretius denies that 
primitive men, having observed since childhood the regular movement of the stars, may have feared that the sun would not rise again after the night: 
non erat ut fieri posset mirarier umquam / nec diffidere ne terras aeterna teneret / nox in perpetuum detracto lumine solis. As he transposes to the 
political sphere Lucretius’ scientific certainty, Virgil privileges a political and ethical dimension in terms that will later be taken up by Seneca and 
Lucan, who posit an explicit link between moral transgression and cosmological upheaval (notably so in the case of Atreus, whose crime alters the path 
of the sun). Enoch’s eschatology (1 Enoch 80) develops along comparable lines: the behaviour of «sinners» will lead to the ruin of agriculture (see p. 
000 note 000), the change of course of heavenly bodies, and the sinners’ idolatric belief that the stars are gods. As a result «evil things shall be multiplied 
upon them [scil. the sinners]; and plagues shall come upon them, so as to destroy all». Cf. Nickelsburg, VanderKam 2012, pp. 521-529. 
113 Cf. tabo at georg. 3, 481 and 557 with georg. 4, 555-556 liquefacta boum per uiscera toto / stridere apes utero, and Lucr. 6, 1155 (below p. 000). 
From a technical point of view Lucretius would agree (cf. 2, 871-873; 5, 832-833 namque aliud putrescit et aeuo debile languet, / porro aliud concrescit 
et e contemptibus exit), but with a different emphasis. 
114 See above p. 000 note 000. 
115 Bettini 2011. Cf. Cic. rep. 3, 34 ciuitas autem cum tollitur, deletur, extinguitur, simile est quodam modo, ut magna paruis conferamus, ac si omnis 
hic mundus intereat et concidat. 
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Athens, moreover, represents in the DRN the pinnacle of universal civilization, as the praise which 
opens book 6 (6, 1-8) makes clear,116 and its seemingly terminal demise therefore transcends its local 
import and represents the end of the world.117 This contrast, which Lucretius deploys at the opposite 
ends of the same book, echoes the abrupt transition, in Thucydides, from Pericles’ exalted praise of 
Athens (2, 35-46) to the description of the plague (2, 47-54). 
Lucretius emphasises the eschatological dimension of the plague at different levels thanks to a series 
of conceptual associations which he has been developing throughout the poem. The similarity 
between disease and destruction is already suggested in the eschatological conclusion to book 2, and 
the image of the putris [...] ruinas (2, 1145) will be picked up in the description of the plague: its 
victims smell like rotting corpses even while they are still alive (6, 1154-1155). The parallel becomes 
explicit, as we have seen, in 5, 338-350, where cataclysmic destructions of human civilization are 
categorized together as morbi (5, 345) portending a terminal clades (5, 347). In the plague narrative 
the insistence – going well beyond Thucydides’ model – on the excessive heat118 that characterizes 
the outbreak and symptoms of this exceptional aestus, evokes a sort of ersatz ekpyrosis leading to the 
almost complete depopulation of the city (6, 1138-1140).119 The verse-ending of line 6, 1140 exhausit 
ciuibus urbem120 tellingly echoes the devastation wrought upon cities by earthquakes earlier in the 
book: subsedere suis pariter cum ciuibus urbes (6, 590).121 At the same time, the sequence proluuie 
(6, 1200) – fluebat (6, 1204) – profluuium (6, 1205) depicts the alternative fate of a group of 
contaminated people, those who do not die of fevers on the eighth or ninth day since the onset of the 
disease, but meet their end beset by symptoms which recall images of the flood. 
Lucretius’ narrative focuses hyperbolically on the extent of the devastation. He opens with an image 
of Athens «drained of inhabitants» (6, 1140), and towards the end he repeats that no one could be 
found «whom neither disease had assailed nor death nor mourning at such a time» (6, 1250-1251). 
Thucydides presents the same episode as a dreadful event, yet he never raises it to the status of a 
terminal disaster; on the whole, he regards the plague as part of the conflict – indeed the outbreak 
coincides with the arrival of the Peloponnesians in Attica (2, 47, 2-3), and he reports the view that 
the epidemic may have been caused by an intentional poisoning of the wells (2, 48, 2). The war rages 
on before, after and even during the epidemic, so much so that the description of the plague and that 
of the military manoeuvres continue in parallel. The very absence of an emphatic closure of the 
narrative, except for a cursory «these are the facts about the epidemic» (2, 54, 5), let alone of a 
totalizing statement such as we find in Lucretius (6, 1250-1251), signifies not just that the plague did 
come to an end, but that life resumed along reasonably normal lines.  
Further, Thucydides’ account of these past events is deeply concerned with the future. One of his 
stated aims is to offer information which will prove useful in recognising fresh outbreaks of the 
disease (2, 48, 3); Athens lives to see another day, and the author himself is a survivor (2, 48, 3); 
others who escaped death at this time even developed a misplaced sense of immortality, the «vain 
hope» that no other disease could ever kill them off (2, 51, 6). On the contrary, Lucretius excises all 
the elements that in his Greek model left room for hope, as well as the realisation that the disease was 
not inevitably fatal.122 In his poem, the plague does have the last word. The closural features of lines 
1247-1251 are conspicuous,123 and they may well have marked the end of the plague narrative, if not 

                                                        
116 Lines 6, 1-8 exemplify the summum cacumen (5, 1457 artibus ad summum donec uenere cacumen) discussed at 5, 1448-1457 (on these lines see 
Staderini 2013, pp. 496-508). The praise of Athens was well established (see Kienzle 1936, pp. 31-38), and several authors, including the Stoic 
Chrysippus (SVF 2, 950), remark on the salubrious nature of its air. 
117 On this passage see Berno 2012, and specifically on its eschatological features Attridge 1979, pp. 163-164. 
118 Cf. 1138 and 1262 aestus (cf. p. 000 note 000 above); 1145 incensum feruore; 1163 ardore; 1164 feruescere; 1166 inustis; 1167 ignis; 1168 flagrabat; 
1169 flagrabat, flamma, fornacibus; 1172 and 1180 ardentia; 1175 arida. In Thucydides only intense heat (2, 49, 2) and fever (2, 49, 5; 2, 49, 6). On 
aestus as a key word in the poem see Clay 1976. 
119 For a similar image cf. Is. 24, 1-6 («Judgement on the whole earth»): «[1] Behold, the Lord will empty the earth and make it desolate, and he will 
twist its surface and scatter its inhabitants... [3] The earth shall be utterly empty and utterly plundered». 
120 The verse-ending does not appear before Lucretius, but will recur in Verg. Aen. 5, 631 and 8, 571. In the latter line tam multis uiduasset ciuibus 
urbem (referring to the saeua [...] funera inflicted by Mezentius) is a likely echo of Lucr. 6, 1140. Cf. also Lucan. 1, 592. 
121 On this line see p. 000 note 000. 
122 A detailed list in Bright 1971, p. 609, before he veers towards conclusions I do not share. 
123 Bockemüller 1874 suggested that 1247-1251 should be transposed after 1286, at the very end of the book as we have it: cf. P. Fowler 1997, p. 114; 
contra Deufert 2019. 
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the whole book and the work, an end which would leave no room for immediate consolation (broader 
implications about the cycle of life and death, and the apokatastasis of the poem itself, are another 
matter).124 
The disease impacts every single part of the human anatomy, as the extensive set of deathly symptoms 
at 6, 1182-1196 explains; equally, all aspects of social life are affected: as the plague spreads, the 
cultural advancements culminating in Athens at its zenith are stripped away one by one as humankind 
returns to a state of primitive, animal-like anarchy. In book 5 Lucretius describes the growth of 
civilization as the gradual emergence of differences, beginning with the parting of ways between 
human beings and animals.125 As it swiftly and dramatically reverses this process, the plague – which 
«is universally presented as a process of undifferentiation, a destruction of specificities» –126 comes 
to embody the dystopic opposite of civilization.127  
As extreme individualism takes hold again, displaying the same features of the self-centred pursuit 
of domination decried in book 5,128 family bonds129 and the social compact collapse.130 This is 
especially evident in the abandonment of proper burial practices (6, 1215-1216; 1225; 1278-1286). 
Just before Pericles’ speech, Thucydides had emphasised the careful organisation of the solemn 
funerals for the war dead (2, 34); a recurrent detail is that, in the context of a public funeral, each 
citizen would specifically honour his family member (2, 34, 2; 2, 46, 2). Once the plague strikes, 
funerals lose all the dignity of old, and corpses are thrown onto pyres erected by other families (2, 
52, 4), as Lucretius will also specify (6, 1283-1284). All the hallmarks of civilization disappear one 
by one:131 agriculture,132 farming (6, 1252-1254),133 and religious observance (6, 1272-1277)134 
disintegrate; medicine had already been reduced to impotent mutterings because of fear (6, 1179).135 
Human beings are thus precipitated back into a state of animalesque squalor (6, 1267-1271), language 
is replaced by inarticulate sighs,136 and the very sense of self is destroyed (6, 1213-124).137  
Even the shape of the human body appears to regress. As a consequence of the disease some men 
lose their hands, feet or eyes (6, 1210-1211), thus reverting back to the inchoate monstra ac portenta 
(5, 845)138 Nature had produced at the very onset of human life on earth (5, 837-848). Others, who 
lose their genitals (6, 1208-1209), recall the hermaphrodite (5, 839 androgynum) which must also 
have existed at that time. Thucydides does report that the disease could be concentrated in the 
extremities, including the genitals, which in some cases could therefore be lost (2, 49, 8); Lucretius, 

                                                        
124 An argument developed by Schiesaro 1994. 
125 Schiesaro 1990, pp. 126-130. 
126 Girard 1974, p. 833. Ovid, who portrays creation as a sequence of acts of differentiation and separation (met. 1, 22 abscidit; 1, 23 secreuit; 1, 24 
euoluit caecoque exemit aceruo; 1, 25 dissociata) from a rudis indigestaque moles (met. 1, 7; cf. 1, 8-9), had expressed the concept powerfully when 
Tellus fears that Phaethon will destroy the world: si freta, si terrae pereunt, si regia caeli, / in Chaos antiquum confundimur (met. 2, 298-299). 
127 Mary Shelley’s The Last Man (1826) describes how a plague, ravaging a fictional 21st cent. world, has annihilated all «the adornments of humanity» 
which had made it «supremely great»; the only survivor is a newly primitive shepherd, the narrator. Shelley was well acquainted with Lucretius: 
although his influence is more often invoked in connection with Frankenstein (Priestman 2007, p. 292, cf. p. 298 on The Last Man; Weiner 2015), this 
pattern of cultural regress may also owe something to this aspect of the DRN. 
128 Cf. 6, 1280-1281 with 5, 1142. 
129 Discussed at 5, 1017-1018. Cf. the apocalyptic imagery in Luke 21, 16: «you will be delivered up even by parents and brothers and relatives and 
friends, and some of you they will put to death». 
130 The emergence of the social compact had been discussed at 5, 1019-1027. 
131 Seneca also envisages that the final flood will entail the piecemeal destruction of all human achievements: agriculture will collapse (nat. 3, 27, 4); 
humankind will be forced to return to eating acorns (3, 27, 5), like Lucretius’ primitive men (Lucr. 5, 939); houses and buildings will be destroyed (3, 
27, 6-7). The description of how agriculture will grind to a halt (because of excessive rain uitium satis est, segetum sine fruge surgentium marcor. tunc 
corruptis quae seruntur manu, palustris omnibus campis herba succrescit) is worth comparing with the eschatological announcement at 1 Enoch 80, 2-
3: «in respect to their days, the sinners and the rainy season are cut short. Their seed(s) shall lag behind in their lands and in their fertile fields, and in 
all their activities upon the earth. He will turn and appear in their time ad withhold rain; and the sky shall stand still at that time. Then the vegetable 
shall slacken and not grow in its season, and the fruit shall not be born in its (proper) season». On this passage and its biblical parallels see Nickelsburg, 
VanderKam 2012, pp. 523-525 (at 80, 2 I adopt their translation, «rainy season», rather than Charlesworth’s «winter»). 
132 Line 6, 1253 et robustus item curui moderator aratri is nearly identical to 5, 933 nec robustus erat curui moderator aratri, where Lucretius describes 
a primitive world where agriculture is not practiced yet. Cf. also the disconsolate grandis [...] arator of 2, 1164. 
133 Cf. 5, 1361-1378. 
134 Cf. 5, 1161-1240. 
135 Presumably one of the artes implied at 5, 1457. 
136 The damage suffered by throat and tongue, pointedly defined as uocis uia (1148) and interpres animi (1149), leaves room only for gemitu commixta 
querella (1159). Contrast 5, 1028-1090. 
137 Thucydides mentions a similar detail in connection with some of the survivors (2, 49, 8); Lucretius regards this loss of self as a symptom of the 
disease. 
138 Cf. 5, 837 portenta. 
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however, specifies that the amputation, carried on «with a knife» (6, 1209 ferro), is voluntary.139 This 
change is certainly not due to a misunderstanding of the Greek model.140 Whether referring to surgery 
or to self-mutilation, Lucretius’ detail foregrounds once again the desperate measures some of the 
victims of the plague are willing to adopt in order to survive, so terrified are they by the (irrational) 
fear of death; these men act in this manner specifically «because of the fear they had of the threshold 
of death» (6, 1208), a concept which is reiterated just a few lines later, as if to frame this most 
extraordinary detail (6, 1212 usque adeo mortis metus his incesserat acer). Lucretius had already 
discussed a similar paradox at 3, 79-81, where he points out that some men are pushed to suicide by 
the very fear of death. These mutilated men do survive, but, like the hermaphrodites, or the Galli 
mentioned in book 2, they will not be able to procreate (2, 614-617; 5, 845-848): any sense of future 
perspective is once again negated. 
Fear, terror and anguish are the prevailing emotions in Lucretius’ plague. Thucydides’ victims, too, 
are laid low by «despondency» (2, 51, 3 ἀθυµία) and «hopelessness» (2, 51, 4 ἀνέλπιστον), but in 
Lucretius references to anxiety, sorrow and fear crowd the narrative:141 they are all manifestations of 
a pervasive fear of death (which for non-Epicureans also implies punishment in the Underworld),142 
and of final annihilation – an eschatological emotion.143  
The ethical implications of this eschatological plague focus on the Athenians’ erroneous approach to 
existence – they manifestly failed to exhibit the values that Epicurus’ ‘divine’ revelation would 
shortly identify as essential for both personal and social salvation. This is the reason why Athens is a 
morally lost city where disease precipitates a collapse of all social structures and norms of behaviour. 
A century or so later, when Epicurus finally delivers his message of liberation, he will find his fellow 
Greeks in the same state of oppression and fear caused by religion that is the root cause of the moral 
and social collapse wrought by the plague (1, 62-71).144 
Epicureans would have known better, and for this reason the plague is as much an indictment as a 
protreptic, endowed, like prophecy ex eventu in the Old Testament, with paradigmatic value. In 
apocalyptic texts, universal destruction, which «present[s] the reader with a hopeless nonsurvivable 
world», fulfills a comparable function: «having brought the audience down to a hyperbolically low 
point, the author/redactor is free to reconstruct the world. It is this project, not the exhilaration of 
survival, that will bond the community together».145 
In appropriate apocalyptic fashion, this plague, or, more accurately, the self-inflicted punishments 
which the disease precipitates, may also be regarded by Lucretius as a form of retribution for ethical 
misdirection. The retribution, however, is human, not divine, since Lucretius clarifies from the outset 
that the epidemic is a natural phenomenon whose origins can be explained through ratio.146 He is, as 
far as we can discern, the first Roman author not to propose a religious interpretation of the plague,147 
and in doing so he also subverts the Iliadic model that had placed the plague at the beginning of the 
narrative and connected it with Apollo’s rage.  
In the DRN, the stark dualism between ‘sinners’ and believers that underpins the apocalyptic plagues 
is reflected in the opposition between pre-Epicurean irrationality and the commoda uitae (3, 2) that 
the master’s doctrine eventually reveals to all: for those who have embraced the wrong set of moral 
values, hell is already on earth.148 This ‘soteriological dualism’, similar to the one found in several 
                                                        
139 ferrum could be used of any type knife, but also specifically of a medical instrument (TLL 6, 1, 584, 65ff.), as in Hor. sat. 1, 2, 46, where it refers to 
castration, or, more generically, in Ov. rem. 229, 527 etc. 
140 Paul Maas’ opinion, quoted by Bailey 1947, III, p. 1759. 
141 At lines 1158, 1183, 1208, 1212, 1233, 1240, 1259, 1249. Cf. Commager 1957. 
142 See the focalization of 6, 1232 morti damnatus ut esset. 
143 For a contemporary assessment of the role of fear and «[r]esidual apocalyptical thinking» as persistent obstacles in the management of acute epidemic 
crises see Carmichael 2006, esp. p. 5. 
144 The image of the plague «falling upon» the Athenians at 6, 1143 (incubuit) recalls religio bearing down from the sky before Epicurus delivered his 
teachings (1, 64 caput a caeli regionibus ostendebat, cf. 1, 63 [scil. uita] oppressa). 
145 Polaski 1999, p. 26, discussed by Collins 2015, pp. 52-53. 
146 Cf. 1090-1093 and 1138. Thucydides, on the contrary, had declined to discuss the causes of the plague (2, 48, 3), except for a rapid dismissed hint 
at 2, 48, 2. At the end of the narrative he discusses an ancient «verse» which portended either famine or disease (2, 54, 2-3); its mention gestures 
implicitly towards a non-rational explanation. 
147 André 1980, p. 3. 
148 3, 1023 hic Acherusia fit stultorum denique uita (cf. 978-979). Cumont 1920, p. 231 points out that the same concept, of Pythagorean origin, is 
subsequently expressed by Philo, quis rerum diuinarum heres sit 45 and 78; de congressu quaerendae eruditionis gratia 57. 
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Hellenistic apocalypses, divides humankind into those who accept and those who reject a saviour.149 
As 1 Enoch 5, 10, for instance, puts it, the elect who have received wisdom are reassured that they 
will not «die through plague or wrath».150 
This dualism, which is at the heart of Lucretius’ message, is one of the defining conceptual axes of 
the poem, and is regularly deployed in the epistemology and the imagery of the text, chiefly in the 
pervasive contrast between darkness and light,151 which finds ample parallels in apocalyptic as well 
as in mystic texts (a significant connection given the importance of imagery and concepts related to 
the mysteries in Lucretius).152 
 

6. DISEASE OF THE STATE 
 
Athens’ plague is Rome’s civil war. Lucretius, who in the proem to book 1 had programmatically 
signalled the connections between his poem and the contemporary political situation, mediated by 
the figure of Memmius, stresses the potential imminence of the end by suggesting that contemporary 
Rome is at risk of terminal collapse because of the irrational turn that its ethics and politics have 
taken. If at the end of book 2 the cosmic dimension of the end was brought home by the old farmer’s 
own personal experience, here at the end of the poem readers are invited to interpret the Athenian 
plague as an allegory of the destructive potential of a life conducted in contrast with Epicurean 
principles. Key to this further symbolic layer of the episode is the analogical identification of the 
plague as a disease of the body politic, an enemy of the established order and of the «health» – salus 
– of the res publica. Salus had long been a significant divinity in Rome:153 now, in the course of six 
books, it undergoes a thorough process of demythologization, and is redefined in materialistic terms 
as a political and cosmological state of equilibrium. 
In the poem, salus involves both a meaningful set of intratextual connections and a reference to 
influential political concepts. In the dedication of the poem, Memmius is asked not to «be wanting to 
the communis salus» of the state (1, 43), which is thus introduced as an overarching goal for the 
dedicatee as well as, indirectly, for the poem. Although in that context salus references the 
metaphorical field of the body politic, in the rest of the poem it gradually acquires a specific Epicurean 
connotation which ties together physics and politics, cosmos and history. At the atomic level, salus 
is applied to the indestructibility of atoms (its etymologically connected with Greek ὅλος points to 
solidity and wholeness), which are indivisible, and unweakened by secondary qualities (2, 842-864) 
that would affect their compactness. On the contrary, our world, being an aggregate, cannot enjoy the 
«perpetual stability» (aeterna… salute, 5, 1215; 6, 602) guaranteed by divine fiat, as non-materialistic 
philosophers posit, but creative and destructive movements coexist in overall balance. Neither of 
them can therefore prevail once and for all and thus «bury existence» (2, 570 sepelire salutem) 
throughout the universe. In book 3, when dealing with the atomic nature of the soul, Lucretius states 
that its nature «is contained by the whole body», and is itself the body’s guardian and source of its 
existence; for they cling together with common roots (3, 325 communibus inter se radicibus haerent), 
and manifestly they cannot be torn asunder without destruction (3, 326 sine pernicie). This concept 
is later reasserted in the summing up of the argument: the interdependence of body and spirit is such 
that a disruption cannot occur «without their ruin and damage» (3, 347 discidium ‹ut› nequeat fieri 
sine peste maloque). 
Lucretius regularly describes the behaviour of atoms through a set of metaphors drawn from human 
social and political interactions.154 Conversely, the rules that govern atomic behaviour project their 
reach onto human interactions. Successful aggregations, or concilia, both of atoms or of people, are 

                                                        
149 Gammie 1974, p. 359; Newson 2014, p. 213; Schiesaro forthcoming. 
150 Cf. above, p. 000. 
151 Cf. Sister Frances 1963; Gale 1994, pp. 194, 202-206; P. Fowler 1997, p. 122 with note 30; D. P. Fowler 2002, pp. 68-70, 133-137, who also 
discusses the religious and mystery implications of this imagery (noting the reference to the Wisdom of Solomon at 133); and now Asmis 2016.  
152 Cf. Collins 2016, pp. 206-212 and Schiesaro forthcoming. On the ‘mystery’ aspects of apocalypses see Goff 2016, pp. 196-197. Cf. p. 000. 
153 Both in its incarnation as Salus populi Romani Quiritium and as the equivalent of the Greek Hygieia; in this latter function she was the dedicatee of 
a gilded statue during the plague of 180 BCE (Liv. 40, 37, 2): Wissowa 1902, pp. 122-123 and 254-255. 
154 Cabisius 1984-1985, esp. pp. 118-120. 
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predicated on interconnectedness and strength arising from firm bonds (common roots) and mutual 
dependence; pestis spreads when fractiousness prevails and these mutual bonds cannot be formed or 
are severed. The opposite of concilia is the turba … aliena (2, 550) of wandering, unaggregated, and 
potentially dangerous atoms. Similarly, an «alien sky» (6, 1119 and 1124) can corrupt our own and 
cause an epidemic.  
By the end of book 6, once Rome’s traditional Salus has been replaced by materialistic salus, readers 
will be ready to appreciate the fact that the only valid pharmakon for a suffering humankind (6, 1 
mortalibus aegris)155 is Epicurean philosophy, a life-saving if at times bitter potion (1, 936-950). 
Conversely, lack of philosophical (Epicurean) awareness is a ‘flaw’ which corrupts men from the 
inside just like a disease (6, 18 corrumpier intus, cf. corrumpat at 6, 1124).  
Lucretius highlights the political implications of the plague from the outset, when he presents it as an 
enemy (6, 1120) «creeping» treacherously from Egypt through Athenian lands (6, 1119-1137), and 
labels it a clades, a term often used of military and political disasters (6, 1091 and 1125).156  
The plague and the degeneration of politics share both causes and symptoms. The first lines of 
Lucretius’ narrative, 6, 1138-1140, evoke depopulation, a motif that in other sources we often find 
associated with the devastation of the civil war: funestos reddidit agros / uastauitque uias, exhausit 
ciuibus urbem, with ciuibus focussing the point.157 Restlessness (6, 1158-1167) keeps victims of the 
disease awake day and night (6, 1160 noctem per saepe diemque), as does the obsessive desire for 
riches and power criticised in the second proem (2, 12 noctes atque dies niti praestante labore). They 
literally «sweat blood» (6, 1147-1148 sudabant etiam fauces … / sanguine), just like, metaphorically, 
the politically ambitious (5, 1129-1130), the kind of men who, driven by «ambition and blind lust for 
power» (3, 59), «amass wealth by civil bloodshed» (3, 70 sanguine ciuili). These uulnera uitae (3, 
63), the root causes of social distress and of civil war,158 are all caused by the fear of death (3, 64).159 
Like the plague, the pursuit of wealth and the appeal it exercises on the masses turn political struggle 
into a pathology of the natural order. In book 5 Lucretius had explained how, in the development of 
civilization, political ascendancy was rooted in natural qualities such as beauty and strength (5, 1112), 
a healthy state of affairs (as conveyed by the verb uigeo). Humankind gradually veered away from 
this natural model, misled by the excessive attraction for unnatural goals such as the accumulation of 
wealth and the pursuit of power at all costs. These b exacerbated political competition and the plague 
eventually resulted in a widespread collapse of societal norms and rules, as individuals are pushed to 
«transgress boundaries» (3, 60 transcendere fines). 
The analogy between plague and political disease has ample precedents in Greek thought from Plato 
onwards,160 and was widespread in Rome, where the view of society as a body goes as far back as 
Menenius Agrippa’s fable. Plato explains in the Republic (556e) that, as an ‘ailing’ body can become 
ill for the intervention of a small outside impact, or even without it, a city in the same condition can 
«become ill», «fight against itself» and precipitate into stasis.161 Not unlike the pre-Epicurean 5th 
cent. Athens, Rome, too, fails to heed the values Epicureanism prizes, and throughout the first half 
of the century the city has been repeatedly experiencing the horrors of civil strife.162 
Both civil strife and the plague are radical perturbations of the natural and political order, stemming 
from the violation of norms, as the opening of the Iliad, for instance, exemplifies. Thucydides already 
builds upon this connection. The «same destruction of ordinary habits» occurs in Athens because of 

                                                        
155 Commager 1957, p. 109: «less a casual reference than an epitome». 
156 See above p. 000. Sallust uses inuadere to describe the contagious attack of greed and other vices (Catil. 10, 6 ubi contagio quasi pestilentia inuasit; 
36, 5 tanta uis morbi atque uti tabes plerosque ciuium animos inuaserat; cf. 2, 5). Cf. Mariotti 2004, p. 42. 
157  Cf. e.g. Varro, De uita populi Romani fr. 109 Pittà = 115 Riposati ipsa Italiae oppida sunt uastata, quae prius fuerunt hominum referta, with Pittà 
2015, pp. 461-464. Varro’s short fragment could be referring other historical events, such as the Social War or Spartacus’ revolt, but in Cic. fam. 10, 
33, 1, Sall. Iug. 5, 1, Prop. 1, 22, 3-4 and Lucan. 1, 24-31 uastitas and depopulation are explicitly connected with civil war. 
158 Jal 1963, p. 378. 
159 D. P. Fowler 1989 analysises the causal connection of these forms of behaviour with the fear of death; cf. also Kenney 2014, p. 85-86. 
160 Vegetti 1983, pp. 41-58; Mitchell-Boyask 2008. Cf. Cagnetta 2001, p. 15, with references to Babylonian texts and the Old Testament. The metaphor 
will be equally fortunate in early modern, modern and contemporary culture, see e.g. Healy 2001, Grigsby 2004, Cooke 2009. 
161 For the connection between this passage and Thuc. 3, 82 see Cagnetta 2001, p. 26. 
162 In this section I develop some of the arguments summarised in Schiesaro 2007, pp. 55-58. Schrijvers 1970, pp. 313-324 discusses the connection 
between the plague and Rome’s political struggles in detail. See most recently the interesting treatment in Gardner 2019, pp. 79-112. 
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the plague and at Corcyra when stasis erupts (3, 82-83).163 In Athens, the sudden subversion of 
economic hierarchy caused by the death of wealthy citizens and the unexpected inheritances bestowed 
on poor ones gives rise to a state of social anomia (2, 53, 1), and although he eschews Lucretius’ 
totalizing perspective, Thucydides, too, may be choosing in this respect to paint a bleaker picture of 
the consequences of anomia than the historical record suggests.164 In Corcyra, vying for power among 
groups leads to pleonexia and philotimia, and finally to civil strife. Family ties, inevitably, are the 
first to suffer (3, 82, 6), as they do in politics-obsessed Rome (Lucr. 3, 73). The collapse of social 
structures following the plague, which, as we have seen, wipes out all the achievements of human 
civilisation, is akin to the breaking down of social bonds, the collapse of pietas and the regression to 
a pre-social state of life associated with civil war.165 Language bends back on itself as it expresses 
the excess that leads to the demise of proper boundaries (polyptoton is a convenient vehicle for 
describing civil strife):166 murder is piled upon murder (3, 71 caedem caede accumulantes), corpse 
upon corpse (6, 1237 cumulabat funere funus). 
The identification of Thucydides’ stasis with social disease would have been possible, even natural, 
at several junctures in the last century of the Roman Republic. The accumulation of wealth through 
the elimination of political adversaries Lucretius mentions at 3, 70, for instance, has been read as a 
reference to Sulla’s proscriptions after 81 BCE.167 But the acceleration of the crisis which takes place 
in the decades after Sulla168 provides an even apter background for deep concerns about the salus of 
a state rushing headlong towards an eschatological scenario, propelled by a recurrent series of 
mistakes rooted in a wrong perception of reality: this is truly a «time of our country’s trouble» (1, 43 
patriai tempore iniquo) when radical changes are necessary to avert destruction.169 
The notion of communis salus plays an important role in Cicero’s political and philosophical works, 
as well as in Caesar.170 In order to protect it, Cicero deploys his medicina consularis,171 aiming to 
save the body of the state from the attacks of enemies, such as Verres, Catilina and others,172 whom 
he regularly defines (in Demosthenic fashion) as pestis. 
Lucretius’ whole poem is a therapeutic lesson in how to break free from the cycle of destructive 
ambition which is plaguing the state. We cannot determine how closely Lucretius’ emphasis on salus 
could have been read as a direct reference to contemporary party politics.173 We should note, however, 
that he links the salvation of the state to the soteriological actions of a single individual at times of 
crisis, a development in Roman political thought which will of course go on to acquire great 
importance from Caesarian times onwards but has important precedents in the previous decades, and 
which parallels Epicurus’ own extraordinary achievement.174 Normally, the augurium Salutis would 
be taken for the state, except when internal unrest prevailed, as for instance in 63 BCE.175 At such 
times, as all hopes came to rest on one individual, the salvation of the res publica depended on him 
alone: tu eris unus in quo nitatur ciuitatis salus (rep. 6, 12, 3) proclaims Africanus to his grandson in 

                                                        
163 Finley 1967, p. 159 note 46; Cagnetta 2001, p. 31. 
164 Flower 2009. 
165 Jal 1963, p. 391 (collapse of pietas); 394 (perverted funerals); 394-395 (breaking down of family ties). 
166 Henderson 1988, p. 141. 
167 Kenney on 2014, p. 87. 
168 Conti 1982, p. 45 note 8 lists references to events from the 80s to the 40s. Further discussion in Schiesaro 2007, pp. 52-53. 
169 Like communis salus (see p. 000 note 000), tempus iniquum and iniquitas temporis (-um), too, appear to be Ciceronian coinages: cf. S. Rosc. 1, 81; 
Ver. 2, 3, 207; Tull. 46; dom. 83. 
170 The expression first occurs in Cicero, where it is widespread from the Verrine Orations onwards. On its meaning and significance cf. Wirszubski 
1954 (his remarks on the relationship between salus and otium are interesting from an Epicurean perspective); Fowler 1989, p. 128; Winkler 1995, pp. 
30-35; Schiesaro 2007, p. 54 note 66; Cattaneo 2011. The expression also recurs 6 times in Caesar’s Bellum Gallicum, but without a political 
connotation; this is explicit, however, in the one occurrence in the Bellum Ciuile (1, 24, 5). The specific construction communi saluti deesse (as in Lucr. 
1, 43), occurs twice in the Verrine Orations and once in the Bellum Gallicum, but is not attested after Cicero. 
171 Cf. La Bua 2014. 
172 In 43 BCE Cicero describes the suffering of Gallia at the hands of Anthony (Phil. 12, 9 exhauritur, uastatur, uritur) in terms which recall the onset 
of the plague at Athens: uastauitque uias, exhausit ciuibus urbem (Lucr. 6, 1140). The connection between exhaurio and uasto is first to be found in 
Cic. Pis. 41, 6 (55 BCE), cf. Verg. Aen. 10, 57, and several passages in Livy. 
173 See Hutchinson 2001; cf. Schiesaro 2007. 
174 Weinstock 1971, pp. 219-220; Marwood 1988, pp. 6-7; Winkler 1995, pp. 31-32; Cattaneo 2011, pp. 19-21 and 129. 
175 Dio Cass. 37, 24. 
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the Somnium Scipionis, as he envisages that Scipio might become a dictator in order to spare Rome 
from collapse.176  
A few years after Lucretius, Sallust’s De coniuratione Catilinae 10-13 discusses the origin of the 
Catilinarian conspiracy of 63 BCE, a key moment in Rome’s intestine conflict, through the prism of 
Lucretius’ plague.177 Both events are the result of ‘corruption’ which comes from outside the body 
(politic), and produces perturbation and degeneration. According to Lucretius, a gathering of 
obnoxious atoms «throw[s] the heavens into turmoil» and makes it «diseased» (6, 1097 perturbarunt 
caelum, fit morbidus aer): pestilitas178 thence arises (6, 1098). For Sallust, Rome’s degeneration is 
rooted in the upsetting of traditional values, once fortuna begins to «rage» (Catil. 10, 1 saeuire) and 
«perturb» everything (Catil. 10, 1 miscere). After a gradual growth, contagio quasi pestilentia inuasit 
(Catil. 10, 6); everything is changed (Catil. 10, 6 ciuitas inmutata; Lucr. 6, 1122 conturbat et 
immutare coactat). The abandonment of mos maiorum and the inordinate pursuit of glory spurred on 
by ambition which follows the demise of Carthage lead to a generalised contamination of society 
(Catil. 11, 6 sacra profanaque omnia polluere). 
According to Sallust, the struggle of the people against kings and patricians gives rise to civil strife.179 
A bad enough outcome, no doubt, but considerably worse if interpreted in the context of Lucretian 
eschatology. Once the constituent elements of the world begin to fight each other in «most 
unrighteous», i.e. civil, war (5, 381 pio nequaquam … bello),180 and one of them prevails overall, the 
end is nigh: either the sun will scorch the earth, or waters will flood the earth, as indeed we are told 
must have already happened in the distant past. Disease arises when one force prevails over the others 
and upsets the equilibrium upon which political and physiological health rely,181 when the harmony, 
albeit temporary, that Venus’ and Mars’ embrace had guaranteed at the beginning of the poem is 
radically destroyed. The imbalances accrued in a century of internal strife must inevitably result in 
fully-fledged civil war, which will strike Rome with the same appalling violence as a plague. 
In my discussion I have emphasised that the conceptual importance of the plague in the DRN resides 
in inflecting the eschatological scenarios about the end of the world in both cosmic and historical 
terms. This approach, in turn, enables Lucretius to reiterate the key concept that the end is inevitable, 
but also to offer a prescription for moral regeneration for the here and now of individual and social 
life, a combination which is the very essence of apocalyptic texts.  
 

7. LUCRETIAN INNOVATIONS 
 
Unlike Lucretius’ extensive treatment in books 1, 2, 5 and 6, extant Epicurean texts dealing with the 
destruction of the world are few and on the whole cursory. In keeping with notions prevailing in his 
time across different schools, Epicurus posited a biological model of nutrition, growth and decay 
based on the life cycle of animals and men,182 which he extends (innovatively, as far as we can see),183 
to the cosmos, but we do not find in the corpus a discussion of the process or indeed the timing of 
decomposition of our world, nor does the indirect tradition offer any further indication. All he does 
say, at least of course in the extant texts, is that worlds, like all aggregates, «dissolve, some faster, 
some more slowly, some undergoing this process due to certain factors, some due to others» (Ep. ad 

                                                        
176 On this passage and its connections with the politics of the late 50s see Weinstock 1971, p. 219 and Zetzel 1995, pp. 229-230. 
177 Cf. Sall. Iug. 41. 
178 Cf. Mariotti 2004. 
179 Sall. Catil. 6, 7; 7, 1-4; 7, 10-11; Iug. 41; hist. frg. 1, 10. 
180 Cf. Bailey 1947, p. 1376, and Verg. Aen. 6, 612-613 quique arma secuti / impia, with Horsfall 2013, pp. 424-425 and Hellegouarc’h 1963, p. 530. 
181 Vegetti 1983, p. 42 identifies in the Pythagorean Alcmaeon of Croton (B 4 D.-K.) the first instance of a direct influence of political concepts in the 
formulation of physiological theories. 
182 Cf. fr. 305 Usener: Ἐπίκουρος πλείστοις τρόποις τὸν κόσµον φθείρεσθαι· καὶ γὰρ ὡς ζῷον καὶ ὡς φυτὸν καὶ πολλαχῶς. 
183 Solmsen 1953, pp. 38-42. 
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Hdt. 73).184 According to Lactantius,185 Epicurus failed to provide an explanation for this 
phenomenon, a statement which may be polemically exaggerated, but is also likely to imply that 
Lactantius, like us, had no access to a more detailed discussion. Democritus too, as far as we know, 
treated the disaggregation of the worlds as an instance of the general pattern of aggregation and 
disaggregation of atomic compounds which affects animals and plants.186  
Lucretius, therefore, appears to be carving out his own path when he emphasizes this world’s 
potentially imminent dissolution,187 as Ovid’s choice of casurum [...] opus as the defining theme of 
Lucretian poetry at trist. 2, 425-426 arguably suggests: explicat ut causas rapidi Lucretius ignis, / 
casurumque triplex uaticinatur opus.188 The verb uaticinor «to utter divinely inspired predictions or 
warning, prophesy»189 connotes Lucretius’ predictions about the end of the world as apocalyptic 
statements, such as those of a uates or prophet,190 while the future participle casurum accurately 
conveys191 the imminence of the end. 
This innovation, coupled with the poem’s extensive engagement with apocalyptic concepts and 
imagery, invites explanation, especially since the absence of any reference, in Epicurus, to an 
imminent catastrophe may reflect a more general Greek attitude towards Oriental eschatology in this 
regard.192 
Several factors may have contributed to Lucretius’ heightened sensibility towards this issue, and his 
correspondingly extensive and vigorous treatment. Eschatological expectations were pervasive in 1st 
cent. BCE Rome, a period of time already «bathed in an ‘end-of-the-world’ atmosphere»193 decades 
before expectations about an imminent catastrophe peak around the time of Caesar’s death, let alone 
the reassuring emergence of the alternative notion that Rome had transitioned into a new saeculum 
without actually undergoing destruction.194 
Until this Augustan development, angst nurtured by «crepuscular myths»195 about the imminent end 
are rife, closely intertwined with the prolonged political and social tensions that had kept Rome in a 
state of intermittent civil war for decades. Varro regarded the time of his own long life as a declining 
phase of its history;196 he is cognizant of the theory of palingenesis, although it is difficult to state 
whether he espoused it.197 His Menippean ‘The Cosmic Ladle. On the world’s destruction’ 
(Κοσµοτορύνη. περὶ φθορὰς κόσµου), a text Lucretius may have known,198 displays an explicit 
interest in the topic of the end of the world. The beginning of the Social War (91-88 BCE) was marked 
by a series of unfavourable omens;199 Pliny, relying on Etruscan sources,200 describes an apocalyptic 

                                                        
184 There may have been a more extended treatment in On Nature (perhaps in book X, according to Sedley’s 1998, p. 133 reconstruction) but the 
eschatological sections at 1, 1052-1113 and 5, 55-415 are among those for which no parallel treatment has so far been located in On Nature (Sedley 
1998, pp. 136-137, cf. p. 000 note 000 above). The few extant fragments (frr. 62-67 Smith) of Diogenes of Oenoanda’s Letter to Antipater ‘on the 
infinity of the worlds’ are unenlighting in this respect. On the other hand, the scholion to Ep. ad Hdt. 73, explains Epicurus’ notion that worlds are 
destructible with reference to the theory of the µεταβολή τῶν µερῶν, which, however, is not mentioned in this passage. As Arrighetti 1973, p. 518 
surmises, the scholiast may have had in mind another passage in which Epicurus did mention the µεταβολή. This theory, however, is not original, and 
may have been derived from Stoicism. Cf. Baudrie 1930, p. 250. 
185 Lact. inst. 7, 1, 10 (= fr. 304 Usener) unus igitur Epicurus auctore Democrito ueridicus in hac re fuit, qui ait et ortum aliquando et aliquando esse 
periturum. nec tamen rationem reddere ullam potuit aut quibus de causis tantum hoc opus aut quo tempore resoluatur. 
186 68 A 37 D.-K.; cf. A 84 D.-K.: «according to Democritus the world’s destruction occurs when a bigger world overcomes a smaller one». 
187 Green 1942; Solmsen 1953. 
188 triplex [...] opus refers to sea, earth and sky, synthetising Lucr. 5, 93-95 naturam triplicem, tria corpora, Memmi, / tris species tam dissimilis, tria 
talia texta, / una dies dabit exitio (cf. also Ovid’s own description of the end of the world at met. 1, 257-258). 
189 OLD s.v. a. The verb is not found in poetry before Ovid, but cf. Varro’s explanation: qui futura praediuinando soleant fari fatidici; dicti idem 
uaticinari, quod uesana mente faciunt (ling. 6, 52 Goetz-Scholl). 
190 The Sibyl, of course, ‘speaks’ in hexameters. 
191 Ernout, Thomas 1953, pp. 278-279. 
192 Burkert 1983, esp. pp. 246-247 and 250-251, explains this different stance with the diverging historical experience of a relatively stable Greek world 
on the one hand and the dramatic reversals of fortune experienced in Near-Eastern reigns on the other. 
193 Moatti 2015, pp. 41-44. 
194 Eliade 1965, pp. 134-137; cf. Schiesaro forthcoming. 
195 Eliade 1965, p. 133. 
196 Bessone 2008, pp. 49-50 discusses Varro’s contribution to the theory of the ages of Rome. 
197 De gente populi Romani fr I.2 Fraccaro (= Aug. civ. 22, 28), with Fraccaro 1907, pp. 102-107, who stresses that Augustine’s quotation does not 
allow any firm conclusion about the function of this theory in Varro’s work. 
198 Schiesaro 2019b. 
199 Cic. div. 1, 99 (cf. 2, 54; 2, 59). These prodigies were recorded, as Cicero attests, in Sisenna’s Historiae. 
200 Plin. nat. 2, 199 namque montes duo inter se concurrerunt crepito maxo adsultantes recedentesque, inter eos flamma fumoque in caelum exeunte 
interdiu, spectante e uia Aemilia magna equitum Romanorum familiarumque et uiatorum multitudine. eo concursu uillae omnes elisae, animalia 
permulta, quae intra fuerant, exanimata sunt... 
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earthquake at Mutina in 91 BCE. When, in 88 BCE,201 among other portents, lugubrious trumpet blasts 
were heard at length in a clear sky,202 Etruscan haruspices interpreted this apocalyptic sign as ostenta 
saecularia, an omen for «a change to another generation and a change in condition».203 More ominous 
events took place in 83 BCE. The Temple of Jupiter on the Capitoline Hill burnt down almost 
completely,204 and the Sibylline Books it housed were destroyed, making it necessary to search far 
and wide across three continents to replace them.205 In 65 BCE a series of portents, which included 
the destruction of the bronze tablets of the law, was regarded by Etruscan haruspices as a sign that 
bellum ciuile ac domesticum et totius urbis atque imperi occasum were approaching, an interpretation 
which Cicero recalls two years later, at the time of the Catilinarian conspiracy.206 
The ‘Prophecy of Vegoia’,207 if it can be dated to this period,208 berates «the greed of the eighth 
saeculum now almost at its end» (ob auaritiam prope nouissimi octaui saeculi).209 According to 
Vegoia, an Etruscan prophetess writing to Arruns Veltumnus, disease and the imminent labes of the 
earth are on the horizon210 – a very Lucretian image, and indeed wording.211 From a Lucretian 
perspective, it is worth remarking that this prophecy, which may attest to the widespread 
eschatological expectations rooted in the Etruscans’ reflections on the passing of the saecula212 (their 
«‘millenarian’ fatalism»),213 also contains the remnants of a cosmology. Its opening statement – scias 
mare e terra remotum – conveys the fundamental Etruscan notion of ‘limit/boundary’ (tular) which 
is then applied to human affairs214 – another concept which is central to Lucretius’ description of the 
world.215 The transgression of these boundaries is an act of ethical and social disorder that is explicitly 
connected with the end of the world. 
In this context, the imminent completion of the seventh century of Rome’s life, in 54 BCE, must have 
been regarded with concern, and when it came it duly featured ominous portents.216 A key feature of 
Etruscan saecula was that they were of «varying length and unknown rhythm»,217 thus creating 
multiple occasions for preoccupation. 
Although Lucretius would have no truck with the religious implications of palingenetic expectations, 
let alone as mediated by seers, Etruscan or otherwise, it is significant in this connection that he regards 
it as worthwhile to refute, on the basis of the Epicurean «principle of plenitude»,218 the notion that 
individual palingenesis may occur should the exact atomic combination that makes up one of us 

                                                        
201 On the intense divinatory activity at this time, coinciding with the First Mithridatic War, see Santangelo 2013, pp. 128-129. 
202 Plut. Sull. 7, 6. 
203 Plut. Sull. 7, 7 µεταβολὴν ἑτέρου γένους ἀπεφαίνοντο καὶ µετακόσµησιν ἀποσηµάνειν τὸ τέρας. A prophecy following a portent in 19 CE was 
interpreted as the end of a period of nine centuries (Dio Cass. 57, 18, 3-5, see Harris 1971, p. 36). 
204 When the temple burns again, during the civil war of 69 CE (Tac. hist. 3, 72, 2-3), the Gauls interpret the event as a sign that the end of Rome’s 
empire was nigh (hist. 4, 54, 2). 
205 Santangelo 2013, pp. 134-148. This was also seen as a sign of τῆς τε πόλεως κατάληψιν καὶ πολιτείας µεταβολὴν (App. BC 1, 83). 
206 Cic. Cat. 3, 19; cf. div. 1, 105. Cf. Jal 1963, pp. 248-249. 
207 Text according to B. Campbell 2000, pp. 256-258 = grom. pp. 348-350 (Corpus Agrimensorum Romanorum, I). 
208 Dates as far apart as the 3rd cent. BCE and the 6th cent. CE have been suggested, not least because of several linguistic oddities. Heurgon 1959 argues 
for 91 BCE; Harris 1971, pp. 31-40 also points to the end of the 2nd cent. BCE or the beginning of the 1st; Jannot 2005, p. 13 connects the text with the 
agrarian troubles around 88 BCE. Adams 2003, pp. 179-182 has recently argued, on linguistic grounds, for an early imperial date. A full treatment of 
Vegoia’s text in Valvo 1988. 
209 Feeney’s translation, which accepts Heurgon’s interpretation of nouissimi. For an alternative explanation see Mazzarino 1957, p. 112 and note 2 
«dell’ottavo, ed ultimo, secolo che si avvicina», with prope in attributive position. A total of eight saecula was the original Etruscan theory, cf. Plut. 
Sull. 7. 
210 scias mare e terra remotum [mss. ex aethera]. cum autem Iuppiter terram Aetruriae sibi uindicauit, constituit iussitque metiri campos signarique 
agros. sciens hominum auaritiam uel terrenum cupidinem, terminis omnia scita esse uoluit. quos quandoque quis ‹posuerit›, ob auaritiam prope 
nouissimi octaui saeculi, data sibi ‹licentia› homines malo dolo uiolabunt contingentque atque mouebunt [...] motores autem pessimis morbis et 
uulneribus efficientur membrisque suis debilitabuntur. tum etiam terra a tempestatibus uel turbinibus plerumque labe mouebitur. fructus saepe 
laedentur decutienturque imbribus atque grandine, caniculis interient, robigine occidentur. multae dissensiones in populo. fieri haec scitote, cum talia 
scelera committentur. propterea neque fallax neque bilinguis sis. disciplinam pone in corde tuo. 
211 Cf. 2, 1144-1145 sic igitur magni quoque circum moenia mundi / expugnata dabunt labem putrisque ruinas. 
212 Feeney 2007, pp. 145-147; Santangelo 2013, pp. 115-118. On saecula in Etruscan ritual and religion see Thulin 1968, pp. 63-75; Jannot 2005, pp. 
14-16. For the influence of the concept in Rome cf. Forsythe 2012, pp. 52-54. 
213 Jannot 2005, p. 15. 
214 Mazzarino 1957, p. 111. 
215 The permeability between the sociopolitical and the physical dimension in Lucretius’ explanation of reality is particularly evident in his application 
of social metaphors to the behavious of atoms: see Cabisius 1984-1985, above p. 000. 
216 Dio Cass. 39, 61. 
217 Jannot 2005, p. 16. 
218 Sedley 1998, p. 175 and note 29. 
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repeat itself again at some future point in time – a possibility that the infinity of matter, time and 
space allows us to entertain (3, 847-869).219 
 

8. A ‘HELLENISTIC ZEITGEIST’? 
 
Etruscan and Roman secular preoccupations found an attractive counterpart in the strong apocalyptic 
tensions that animate Hellenistic Judaism: Lucretius’ extensive engagement with apocalyptic and 
eschatological narrative forms and themes, and his peculiar emphasis on the potential imminence of 
the end, may well resonate with this distinctive feature of the Jewish apocalyptic narratives and their 
eschatological expectations. 
Less demanding options are available. A comparative approach, which would stop short of suggesting 
direct contact and focus instead on shared motifs and narrative features, as well as on possibly 
comparable contextual motivations, would still serve to highlight neglected aspects of the DRN. Jewish 
apocalypses themselves, as John Collins has argued, should be appreciated against their contemporary 
Near Eastern environment by looking «beyond the traces of literary influence between particular 
books to similar phenomena in the various cultures and the common or similar conditions which 
produced them». This methodological exhortation was meant to counter the then prevailing notion 
that Jewish apocalypses were «intrusive elements of Greek or Persian origin»220 – the obverse, in 
effect, of the problem we are facing with Lucretius, in whose case not enough attention is paid to the 
possible influence of other cultures. Johannes Haubold has advocated a similar methodological 
position in his analysis of common features in Greek and Akkadian epic. These «are best seen in 
terms not of literary borrowing but of a shared understanding of the universe and the place of human 
beings in it», even if «[c]ultures interacted and intersected, and literary borrowing of various kinds 
must have occurred».221 Indeed, the large amount of scholarly work on apocalypses which has 
flourished since the 1970s, and was aimed in the first instance at identifying and defining ‘apocalypse’ 
as a distinctive literary genre, is predicated on the premise that «[s]imilarity does not necessarily 
imply historical relationships» even within the confines of the Hellenistic Jewish corpus.222 
In some instances, however, direct contact can be ascertained with some confidence. Greek texts, 
from Homer to Plato, influence Jewish apocalypses, although the Archaic Greek ‘apocalyptic’, in 
turn, is heavily influenced by Near Eastern cultures.223 If proofs of westward traffic are scantier, this 
is nonetheless possible and at times even likely. Biblical scholars point to the Hellenistic Zeitgeist224 
facilitated by Alexander’s conquests and the interpenetration and diffusion of ideas through the 
network of Hellenistic cities as the context in which Greek influence could make itself felt.225 This 
was indeed a time of «unprecedented circulation of ideas» among Jewish, Greek, and other cultures. 
Alexandria, to name but one instance, would have been a natural setting for cultural exchange 
between its large Jewish population and a Greek-speaking elite.226 The Jewish presence in Rome, as 
we shall see, was already sizeable in the mid-Republic.227 Nor can we discount the possibility that 
Lucretius may have come into contact with Jewish ideas on his travels.228 
Enlightening as a comparative approach can be, we can probably go further. There is one point in 
particular where conceptual, if not intertextual, contact, is the more attractive option. The defining 

                                                        
219 Schiesaro 1996. 
220 Collins 1975, quotes from p. 27 and p. 34. 
221 Haubold 2013, p. 73. Cf. Downing 1995a, p. 101; Downing 1995b. A similar methodological position is now advocated by Najman, Reinhardt 2019. 
222 Collins 1979b, p. 1. 
223 Burkert 1983. On comparable connections concerning eschatology see M. L. West 1997, pp. 151-167. 
224 Collins 2016, p. 45. Goff 2016, pp. 209-210 discusses the «cultural dynamism» that favoured the circulation on knowledge in Hellenistic times. 
Hadas 1959 offers a wide-ranging study of the mutual interaction between Greek, Jewish and Roman cultures, which also includes the analysis of 
specific connections between texts (see below, n. 000). 
225 Jewish proselytism may also have played a role, see below p. 000. 
226 See below, p. 000. Cf. Feldman 1953. 
227 See below, p. 000. 
228 Among possible ports of call Canfora 1993, p. 68 mentions Samothrace, Skapté Hyle (Scaptensula, 6, 810, lying in front of Samothrace), Rhodes, 
and an ‘Epicurean itinerary’ embracing Lampsacus, Mytilene, Samos and Athens. Rhodes was home to the first recorded Jewish community in Greece, 
dating to 300-250 BCE (cf. the mention, together with Samos, in 1 Ma. 15, 23). Sedley 1998, pp. 52-54 points out that Samothrace was a natural stop 
for travellers into Asia, and wonders whether Lucretius may have stopped there on his way to Bithynia. 
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traits of Jewish apocalyptic prophecies about the end of the world is specifically their focus on the 
imminence of the end. These texts couple the denunciation of mankind’s sinful behaviour with a 
message of imminent doom, and an exhortation to immediate ethical improvement, not of eventual 
destruction (or regeneration) in a distant, indeterminate future.229 In the words of 1 Enoch: «Woe unto 
those who build oppression and injustice! / Who lay the foundations for deceit. / They shall soon be 
demolished» (94, 6).230 The image has prophetic models, as for instance in Isaiah’s prophecy against 
Babylon: «its time is close at hand and its days will not be prolonged» (13, 22). 
The destruction of the world occurring in the space of a single day has both Greek and Jewish 
parallels, usually in connection with the sudden collapse of iconic cities, such as Homer’s Troy231 or 
Plato’s Atlantis. (Tim. 25c-d). The same motif appears in prophetic contexts, too, such as Is. 47, 9-11 
(where ἐν µιᾷ ἡµέρᾳ appears once, and ἐξαίφνης twice),232 1 Samuel 2, 34, and the Apocalypse, where 
the fall of Babylon is prophesied to take place «in (the space of) one day’ (18, 8)233 or indeed «of one 
hour» (18, 10; 18, 17; 18, 19), both elements emphasizing awe.234 Joshua (6, 20)235 also describes the 
collapse of Jericho as a sudden event, albeit one occurring at the end of a long preparation. 
It is significant, in this context, that a connection can be established between Lucretius’ reference to 
the earthquake which destroyed Sidon and Aegium (6, 585-590) and Or. Sib. 3, 341-342 and 346.236 
He may hark back to a pagan Greek source rather than the Oracula,237 but we should not rule out the 
possibility that the contact was direct. Varro was familiar with a key feature of the Jewish religion, 
its aniconicity,238 and postulated that its god, whose name he knew, was an equivalent of Jupiter.239 
As Norden showed a century ago, in Ptolemaic Alexandria, which hosted a large Jewish community, 
Jewish and Greek ideas could interact directly,240 even if the Septuagint perhaps failed to charm Greek 
speakers.241 It is in 2nd century BCE Alexandria, for instance, that Aristobulos elaborates his bold 
attempt to combine Jewish, Peripatetic and Pythagorean philosophy, arguing that all Greek poets and 
philosophers, from Homer to Plato and from Hesiod to Orpheus, were inspired by Jewish sages.242 In 
the 3rd cent. BCE Hermippos of Smyrna asserted that Pythagoras had been instructed, among others, 
by Jews.243 As I already mentioned, however, we should also consider the simple fact that at least 

                                                        
229 See e.g. Barton 1995, p. 64. 
230 The section of text labeled «Enoch’s Testament» (chapters 91-104), datable to ca. 105-104 BCE (Charlesworth 1983, p. 7) repeatedly stresses the 
point: cf. 94, 1; 94, 6; 94, 7; 95, 6; 96, 1; 96, 6; 97, 10; 98, 16. 
231 Hom. Il. 6, 448 (Hector to Andromache) ἔσσεται ἦµαρ ὃτ’ ἄν ποτ’ ὀλώλῃ Ἴλιος ἱρὴ (= 4, 164, in a different context), which will be reflected in 
Virgil’s uenit summa dies et ineluctabile tempus / Dardaniae (Aen. 2, 324-325, subverting Hom. Il. 8, 72 ῥέπε δ’ αἴσιµον ἦµαρ Ἀχαιῶν; summa dies 
will recur, with a variety of different nuances, in Ov. am. 3, 9, 27, epist. 11, 114, Pont. 4, 16, 2; Lucan. 7, 195; 8, 29; 9, 208; [Sen.] Herc. O. 1171; Val. 
Fl. 1, 542). Ruin was after all the work of just one night: restitit annis Troia bis quinis unius noctis peritura furto (Sen. Ag. 625-626); on this motif see 
Degl’Innocenti Pierini 2011. In Prop. 3, 11, 70 tantum operis belli sustulit una dies refers to the victory at Actium. See below, p. 000. 
232 Is. 47, 9-11: «[9] These two things shall come to you in a moment (ἐξαίφνης), in one day (ἐν µιᾷ ἡµέρᾳ); the loss of children and widowhood shall 
come upon you in full measure... [11] But evil shall come upon you, which you will not know how to charm away; disaster shall fall upon you, for 
which you will not be able to atone; and ruin shall come upon you suddenly, of which you know nothing». 
233 διὰ τοῦτο ἐν µιᾷ ἡµέρᾳ ἥξουσιν αἱ πληγαὶ αὐτῆς, θάνατος καὶ πένθος καὶ λιµός, καὶ ἐν πυρὶ κατακαυθήσεται, ὅτι ἰσχυρὸς κύριος ὁ θεὸς ὁ κρίνας 
αὐτήν. 
234 οὐαὶ οὐαί, ἡ πόλις ἡ µεγάλη, / Βαβυλὼν ἡ πόλις ἡ ἰσχυρά, / ὅτι µιᾷ ὥρᾳ ἦλθεν ἡ κρίσις σου. Cf. Beale 1999, pp. 907-908. 
235καὶ ἐσάλπισαν ταῖς σάλπιγξιν οἱ ἱερεῖς· ὡς δὲ ἤκουσεν ὁ λαὸς τὴν φωνὴν τῶν σαλπίγγων, ἠλάλαξεν πᾶς ὁ λαὸς ἅµα ἀλαλαγµῷ µεγάλῳ καὶ ἰσχυρῷ. 
καὶ ἔπεσεν ἅπαν τὸ τεῖχος κύκλῳ, καὶ ἀνέβη πᾶς ὁ λαὸς εἰς τὴν πόλιν. Cf. Lucr. 2, 1144-1145, quoted above, p. 000 note 000. 
236 Kayachev 2018. Cf. esp. Or. Sib. 3, 341-342 χάσµατα ἠδε βάραθρ’ ἀχανῆ· πολλαὶ δὲ πόληες / αὔτανδροι πεσέονται with 6, 584 [scil. uis] magnum 
concinnat hiatum and 6, 589-590 multae per mare pessum / subsedere suis pariter cum ciuibus urbes. 
237 Kayachev 2018, p. 336. 
238 Quoted by Aug. civ. 4, 31. Cf. Momigliano 1987, pp. 62-63; Lehmann 1997, p. 186; Gruen 2002, p. 43. The information was ‘spread’ after Pompey’s 
conquest of the temple in 63 BCE: [Pompey] templum [...] iure uictoriae ingressus est: inde uolgatum nulla intus deum effigie uacuam sedem et inania 
arcana (Tac. hist. 5, 9). 
239 Aug. Cons. euang. 1, 30; Gruen 2002, p. 43. 
240 Norden 1924. 
241 Momigliano 1975, pp. 90-91; Walter 1989, pp. 385-386 is less sceptical. For possible influences of the LXX (specifically of Is. 14, 12) on Callimachus 
Epigr. 55 cf. Fraser 1972, II, pp. 1000-1003, endorsed by Nisbet 1978, p. 65; contra Poirier 1999. Callimachus would have found the text in the Library 
at Alexandria: Fraser 1972, I, pp. 323; 330; it is difficult to date the Greek translation of Isaiah, however, and parts of it may not go back beyond the 
2nd cent. BCE (see Fraser’s discussion, with D’Alessio 1996, p. 262 note 74), although some sections of the Torah may have been translated into Greek 
before the Septuagint: Momigliano 1975, p. 84. Anagnostou-Laoutides, Konstan 2008 discuss the analogies between the Song of Songs (dated to the 
3rd cent. BCE, and translated as part of the LXX) and the image of the mourning Aphrodite in Theocritus’ and Bion’s, as well as with other aspects of 
Theocr. 1, aiming to «rescue Theocritus’ achievement from its splendid isolation and to show it to be part of a rich cultural ferment» (p. 504); they 
favour the hypothesis that the Song may have influenced Theocritus rather than vice versa. Nisbet 1978, p. 65 discusses the similarity between Tiresias’ 
prophecy about Heracles in Theocr. 24, 73-100 and patterns typical of the Old Testament. 
242 Walter 1964 and 1989, pp. 389-393. On his contacts with Pythagoreanism: Yarbro Collins 1996, pp. 94-97. 
243 BNJ 1026, F 21, with Momigliano 1975, p. 93. Perhaps in the 2nd cent. CE Antonius Diogenes adds that Jews must have instructed him in the 
interpretation of dreams: Riedweg 2005, p. 8. 
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since the 2nd century BCE significant numbers of Jews were living in Rome, and more would come 
in the following century, notably so after Pompey’s conquest of Jerusalem.244  
An episode related by Cicero in Pro Flacco 66-69 implies that by 59 BCE the Jewish community in 
Rome was already organised, and also connected to other communities across the Mediterranean.245 
Rome’s Jews spoke predominantly Greek, as well as Latin, and remained largely diglossic.246 Most 
of them were free persons, «simply part of the cultural landscape of the city».247 
These early Jewish communities may also have actively proselytized.248 Valerius Maximus (1, 3, 3) 
reports that in 139 BCE Jews, alongside Chaldaean astrologers, were expelled from Rome because 
«they attempted to transmit their sacred rites to the Romans» (Romanis tradere sacra sua conati 
erant).249 There is no reason to dismiss this piece of information, even if the text poses considerable 
difficulties, and the ‘expulsion’ may have been, in the end, rather a matter of reaffirming traditional 
values without practical consequences.250 In any event, we must assume that key Jewish beliefs and 
practices, such as observance of the Sabbath and circumcision,251 were widely known, and not just to 
a cultural elite that may have had access to written texts. Since apocalyptic expectations form such a 
central part of Judaic culture at this time, it is reasonable to assume that these concepts, too, may have 
been broadly known as a distinctive feature of the Jews’ Weltanschauung.252 
For the learned, the Greek Alexander Polyhistor,253 broadly Lucretius’ contemporary, active in Rome 
from ca. 85 to 30 BCE,254 would have offered ample intelligence about Jewish culture and beliefs in 
his Peri Ioudaion.255 His sources were a number of Jewish Hellenistic writers, including the historian 
Eupolemus, who may be the ambassador by the same name (and if so the scion of a priestly family) 
sent to Rome in 161 BCE.256 He was much interested in the prophets, and Alexander likely depends 
on him when he relates «Jeremiah’s prophecy» (Ἱερεµίου προφητείας) about the fall of Jerusalem, 
doomed by the impious religious conduct of its inhabitants (BNJ 273, F 19a, 39):257 «he explained to 
them the impending misfortune» (τοῦτον δὲ αὐτοῖς τὴν µέλλουσαν ἀτυχίαν δηλῶσαι). Here 
Alexander (or his source) conflates, rather than quotes verbatim, Jeremiah 26 and 36 (= LXX 33 and 
43), appropriately employing µέλλειν plus the infinitive to convey the imminence (and certainty) of 
the disaster.258 Interestingly, Alexander also preserves the oldest available quotation from Or. Sib. 
3.259  

                                                        
244 Noy 2000, p. 256; Gruen 2002, p. 15. Numerical estimates, which usually refer to the early 1st cent. CE, oscillate mostly in the range from 30.000 to 
60.000, with the most cautious assessment pointing to a minimum of 15.000 and a maximum of 40.000 (Solin 1983, pp. 698-701). 
245 Stern 1974, pp. 193-201; Liebeschuetz 2001, p. 143; Gruen 2002, pp. 19-21. 
246 Noy 2000, p. 264; Adams 2003, p. 271; Cappelletti 2006, p. 182. 
247 Gruen 2002, pp. 16-17; 22; quote from 23-24. 
248 Active proselytism: Momigliano 1975, p. 89; Georgi 1987, p. 83-84; Feldman 1993, pp. 288-341. Gruen 2002, pp. 46-47 (with note 206 for further 
bibliography) and Orlin 2010, pp 182 are more skeptical. 
249 The passage is transmitted in two different versions by two epitomists. The text quoted above is the one preserved by Januarius Nepotianus; Julius 
Paris avers that the Jews were ordered back home because Sabazi Iouis cultu Romanos inficere mores conati erant. Cf. Stern 1974, pp. 357-360; 
Momigliano 1975, p. 89; Feldman 1993, p. 301; Gruen 2002, pp. 15-19; Orlin 2010, p. 182. 
250 Orlin 2010, pp. 184-185. 
251 Gruen 2002, pp. 48-49; Feldman 1993, pp. 155-156. On a possible reference in Naevius cf. Geiger 1984. 
252 Seel 1964, pp. 103-137 offers an interesting general comparison between central elements of Roman and Jewish culture (cf. also 170-188, where he 
discusses forms of expression revealing a similar epistemological underpinning). 
253 Other trajectories were of course possible: Varro draws his knowledge of Jewish religion from Posidonius (Rawson 1985, p. 255; cf. frr. 278-279 
Kidd, although according to Kidd 1988, pp. 949-950 there is little evidence that the slander reported in fr. 278 actually go back to Posidonius himself). 
It is interesting to speculate to what extent, if any, Philodemus, possibly a «Hellenized Oriental» (Momigliano 1941, p. 154) who hailed from a city 
with a strong Jewish presence, could have conveyed Jewish concepts to the Epicurean circles in Italy – or indeed could have read «the Aramaic and 
Hebrew prophecies that probably circulated in his time in both the Decapolis and in Italy» (Smith 1983, p. 13). There is, unfortunately, no reliable 
evidence. Cf. Sider 1997, pp. 3-5; Fitzgerald 2005. Philodemus did use both ἀποκαλύπτω and ἀποκάλυψις, and there are no prior attestations of the 
latter before him (Smith 1989, p. 12), but only in the literal meaning of «uncovering the head». Then again, another distinguished son of Gadara, 
Menippus, mocks the literature of revelation in several of his writings (Hengel 1974, p. 211; Helm 1931, pp. 890-991). Epicurean influences have been 
detected in Ben Sira’s Ecclesiasticus, translated into Greek around 130 BCE – could this fact, in turn, have stimulated the interest of Epicurean thinkers 
in this book of wisdom? 
254 For Alexander’s biography see Blakely 2015. He was born in Miletos, between 110 and 105, and died 30 BCE; a captive of the first Mithridatic War 
(89-85 BCE) he arrived in Rome ca. 85 and received citizenship from Sulla in 81. 
255 The dating of Peri Ioudaion is uncertain, see Adler 2011, p. 237. 
256 In my account of Eupolemus I draw on Bartlett 1985, pp. 56-71. Cf. Momigliano 1975, pp. 97 and 117. 
257 Commentary in BNJ and in Bartlett 1985, pp. 69-71. On Alexander’s faithful adherence to his sources see Adler 2011, pp. 227, 229-230, with further 
bibliography. 
258 Cf. Humbert 1960, pp. 168-169; E. J. Bakker 1997. For the use of µέλλειν to emphasize the certainty originating from divine determination in 
prophetic and apocalyptic contexts see Beale 1999, p. 541. 
259 Or. Sib. 3, 97-104, in BNJ 273, F 79 (4); Lightfoot 2007, p. 95; Bremmer 2009, p. 208. 
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One may further speculate that Lucretius’ reference to an eerie phenomenon in «Syria»,260 a toponym 
that in Roman usage includes Palestine,261 may also depend on his Thaumasion Synagoge262 or on 
one of Alexander’s numerous ethnographic and geographical works about the Near East (and the 
East), including a Peri Syrias,263 which played a key role in fostering the knowledge of those areas 
among the Romans.264 
Evidence of engagement can be traced in other 1st cent. Roman authors, too. «The emphatic ultima 
suddenly transports us to the world of eschatology», avers Robin Nisbet in his classic study of Virgil’s 
fourth Eclogue. As it does so, the first line after the proem – ultima Cumaei uenit iam carminis aetas 
(4, 4) – also brings us back no less emphatically to Lucretius’ eschatological and apocalyptic 
discussion, to the ultima naturai in space and the potentially imminent end of the world in time. 
Virgil’s «Cumaean prophecy»265 is the Sibylline Oracles,266 which may have mediated, in this case, 
Isaiah,267 and represents a further link with the cultural influences which we have been discussing in 
connection with Lucretius. 
In the DRN, however, the direction of thought is radically different. Virgil’s «last age», which brings 
to a close the sequence of saecula, and is punctuated by anxiety-inducing anniversaries, finally puts 
to rest the worry that the world may be coming to an end. This is a different form of ‘the end of time’, 
geared towards refoundation and permanence, not annihilation, as a new, permanent Golden Age 
begins. Virgil, as often, acknowledges the importance, indeed the danger, of a key Lucretian argument 
and turns it on its head. Destruction is not imminent, and the troubling implications that this concern 
could have for a centripetal, teleological view of Roman history are consequently not to be feared. 
If Eclogue 4 confirms that Jewish apocalyptic and eschatological theories play a role in Late 
Republican thought, other parts of Virgil’s oeuvre also demonstrate his acquaintance with those 
theories, and possibly with specific texts as well. As far back as 1903 Ludwig Radermacher had 
suggested the influence of 1 Enoch on the description of the Underworld in Aeneid 6,268 but, since he 
wrote in the same year as the first edition of Norden’s authoritative commentary, which leaves next 
to no room for Jewish influences on Virgil,269 his theory did not gain much currency. It would take 

                                                        
260 Lucr. 6, 756-759: in Syria quoque fertur item locus esse uideri, / quadrupedes quoque quo simul ac uestigia primum / intulerint, grauiter uis cogat 
concidere ipsa, / manibus ut si sint diuis mactata repente. This locus, which is mentioned as a parallel with Lake Avernus, may be in the vicinity of the 
Dead Sea, cf. Sen. nat. 3, 25, 5 (Stern 1974, p. 190). As Stern points out, other sources may be possible: Antigonus of Carystus also mentions the 
Avernian Lake and the Dead Sea together. 
261 OLD s.v. Cf. Lucr. 6, 585, where Syria Sidon refers to the Phoenician city. 
262 BNJ 273, T 82, and possibly 17, 105, 107, 141, 143. 
263 BNJ 273, T 71-72, and possibly 117, 128. 
264 About this aspect of Alexander’s oeuvre see Momigliano 1975, p. 121-122, Rawson 1985, pp. 61 and 256. He was interested in mathematical 
cosmogony (Rawson 1985, p. 161). If Lucretius and Alexander did meet, which is far from impossible, the conversation must have been scintillating.  
265 The connection between Eclogue 4 and Or. Sib. 3 is analysed in detail by Nisbet 1978; Lightfoot 2007, pp. 235-237, Courtney 2010, and Neutel 
2015, pp. 63-64 are broadly in agreement. Collins 1997, pp. 192-197 is sceptical; Buitenwerf 2003, p. 292 note 137 denies it. Van Noorden 2017 
discusses consonances with Stoic doctrine in the Or. Sib., due perhaps to the Oracles’ dependence on «common currency» in the late BCE/early CE 
period (p. 124). The Or. Sib. are a prophetic rather than an apocalyptic text, but there are significant points of contact with the apocalypses, see Collins 
2012. 
266 Not the Sibylline Books destroyed in the fire of 83 BCE (below p. 000): Nisbet 1978, p. 59. The new collection was assembled from various locations 
in Italy, Sicily, Africa and Asia Minor, and a legation for this purpose was sent to Erythrae in 76 BCE (see Santangelo 2013, pp. 135-36). Many of these 
localities would explain the presence of Jewish Sibylline material. 
267 Nisbet 1978, p. 66 argues that the strong similarity between ecl. 4, 21-25 and Is. 11, 6-7 is best explained through the influence that Isaiah had on 
Or. Sib. 3, 788-795, which he regards as Virgil’s model, rather than through Virgil’s direct knowledge of the LXX. Among modern commentators, 
Coleman 1977 quotes both Isaiah and Or. Sib. without adjudicating about the relationship between the two texts, as does Cucchiarelli 2012, p. 258, 
who, however, is cautiously open to the possibility of a direct contact (p. 242); Clausen 1994 does not discuss the matter. A previous generation of 
Virgil scholars had been more inclined to accept a direct connection between Virgil and Isaiah, cf. Mayor 1907, pp. 115-121, 128; Royds 1918, p. 111; 
Austin 1927, p. 104; Austin also suggests that the metrical texture of ecl. 4 may be indebted, via the Or. Sib., to poetry in Hebrew (contra Nisbet 1978, 
p. 60 note 8), and highlights further parallels between the Eclogues, the Georgics, and literature in Hebrew (cf. Raper 1908, Mayor 1908). Now Hejduk 
2018 points out that the acrostic «Isaia ait» readable at georg. 4, 458-465 appears in the context of a passage where Proteus is portrayed as a prophetic 
uates, thus reopening the dossier about whether we shouldn’t credit Virgil with such «curious learning» (Nisbet 1978, p. 66) after all. Although 
acquaintance with Isaiah as a character does not necessarily imply direct familiarity with his writings, it is worth mentioning that Isaiah is also the one 
text Callimachus may have directly echoed (see above p. 000 note 000). 
268 Radermacher 1903, pp. 14-15 traces the presence of an Underwordly guide to 1 Enoch (a «spekulativ-philosophische Apocalypse»); see also p. 26 
on the importance of the marvellous in apocalyptic literature and Virgil, and p. 28 on the image of Giants in 1 Enoch. 
269 Norden 1957, p. 6: «Die jüdische Apokalyptik kommt für unsern Zweck nur in den seltenen Fällen in Betracht, wo sie hellenische Motive übernahm»; 
cf. now Graf 2018, p. 19: «Jewish apocalypticism formed part of the same Hellenistic world to which some of the other texts that influenced Vergil’s 
description [in book 6] belonged. Clarity is not to be had, but an absolute separation of the cultures is not convincing». Hadas 1959, pp. 254-256, 
suggests that the overall pattern of Aeneas’ wanderings and conquests of Aeneas are «suggestive of Eastern influences», and that the prophecies and 
divine directives he receives «employ what may be called an apocalyptic technique» (p. 254). Cf. 
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over a century for Jan Bremmer’s persuasive attempt to admit among possible Virgilian sources 
«(Egyptian-Jewish?) Orphic katabaseis with Enochic influence».270 
Less reluctance to allow for a cross-cultural contact has been evident in the case of the other pre-
eminent instance of mid-century eschatology, Horace’s Epode 16. Here again, we should consider 
the role of Alexander Polyhistor as a possible bridge with Jewish culture and specifically with 
Egyptian-Jewish Sibylline texts given the plausibility of Horace’s engagement with that tradition,271 
and of Lucretius as an obligatory point of reference for Horace’s apocalyptic stance.272  
 

9. CONCLUSIONS 
 
The DRN is the mastertext of Roman apocalyptic eschatology.273 Eschatological concerns are at the 
heart of its narrative, interpreted through the lens of a coherent materialistic world-view which 
grounds ethical guidance in the knowledge of physics. Its impact in this respect is evident on his 
immediate contemporaries, Virgil and Horace, while it also lays the foundations for the extensive 
engagement with eschatology that characterises 1st cent. CE authors. Lucretius’ position, much as it 
chimes with similar preoccupations which dominate Roman thought and politics for most of the 1st 
cent. BCE, stoked by a deteriorating political situation, is radical, his teaching about Endzeit distinctly 
intense and unforgiving. Even as pessimistic forecasts about the res publica spread, Roman culture 
elaborates the opposite notion of Urbs aeterna,274 as an antidote, or at least in part as a wishful 
consolation.275 No such route of escape is available in an Epicurean universe. As a consequence, 
Lucretius becomes an obligatory point of reference, and often a polemical target, for any future 
Roman reflection on eschatology. From Virgil’s Georgics to the Aeneid, from Horace’s Epode 16 to 
the Carmen Saeculare, Lucretius’ successors grapple with the stark truths he has articulated. And so, 
indirectly, does Cicero as well.276 
Although rooted in Epicurean doctrine, much of the strength of Lucretius’ eschatological thinking 
derives from the apocalyptic features of his poem and their consonance with other cultural traditions. 
His oracular utterances about the imminence of the end would not have surprised a culture which 
gave so much space to the oriental Sibyl’s prophecies, and her intimations that a catastrophic end was 
approaching. In the attempt to redress the disruptiveness of this message, even the Sibyl, as Tibullus 
2, 5 shows, will eventually be recruited in the service of an alternative perspective on the future of 
Rome. But Lucretius, as a prophet of science, not of religion or lore, cannot adjust the natural laws 
regulating the universe to the demands of the circumstances. 
Lucretius’ intellectual isolation is reflected in the unusual position of the DRN, which is unique among 
Hellenistic and Roman didactic poems because of its philosophical tension, its ethical engagement, 
and the originality of its didactic and argumentative structure. No surviving Hellenistic Greek or 
archaic Roman didactic text exhibits these defining features, for which the most direct model is 

                                                        
270 Bremmer 2009 (quote from p. 208) adds several elements of detail to Radermacher’s cursory remarks (cf. also Bremmer 2010, pp. 318-321), and is 
challenged by Horsfall 2012 (and restated in Horsfall 2014). See Bremmer 2013 for a convincing rebuttal, which also accepts some of Horsfall’s 
criticisms. Himmelfarb 1983, pp. 41-67 points out that in Jewish and Christian apocalyptic ‘tours of hell’ the exchange between the visionary and his 
guide follows a distinctive question (‘who are these?’) and answer (‘these are those who’) structure, and the model harks back to Enoch’s cosmic tour 
in the Book of the Watchers. However, she sets apart Aeneid 6 (Himmelfarb 1983, pp. 49-50), where the predominant introductory formula is the adverb 
hic, but as Lightfoot 2007, p. 502 note 113 suggests, a substantial number of demonstratives does recur in the Sibyl’s replies to Aeneas (Bremmer 2014, 
p. 345 agrees). 
271 Kukula 1911, p. 62; Dornseiff 1951, pp. 57-60; Ableitinger-Grünberger 1971, pp. 72-75; Georgi 1986; Koester 1992, pp. 10-11; Watson 2003, pp. 
481-489. MacLeod 1979 suggests the comparison between epod. 16, 2 suis et ipsa Roma uiribus ruit with Or. Sib. 3, 363-364 ἔσται καὶ Σάµος ἄµµος, 
ἐσεῖται Δῆλος ἄδηλος / καὶ Ῥώµη ῥύµη, where ῥύµη = «ruin», (a rare meaning, but supported by Lactantius’ paraphrase at inst. 7, 25, 7), and Roma 
uiribus would stand as a paronomastic pun on ῥώµη «strength» (cf. Lyc. Alex. 1233, with Hornblower 2015, p. 439 and the bibl. listed there). On the 
heavily anti-Roman perspective of Or. Sib. 3 see Gruen 2016, pp. 466-471. 
272 Wimmel 1953, an article inadequately taken into account by subsequent scholarship. 
273 Cancik’s 1983, p. 549 statement that «Der Klassiker der römischen Offenbarungsliteratur ist Publius Vergilius» correctly summarizes the scholarly 
consensus, but at the price of obliterating Lucretius’ role. 
274 Koch 1952; Pratt 1965. Roman culture experiences a constant tension between expectations of an appointed end and hopes of renewal and eternity, 
cf. Hubaux 1945. 
275 In the second sense cf. esp. Cic. Phil. 2, 51. Cf. above, p. 000 and note 000. 
276 Clay 1998, pp. 174-186, esp. 178, rightly argues that the polemical target of Balbus’ indignant reply to Velleius in nat. deor. 2, 94 is Lucretius’ 
theory about the mortality of the world expounded at 2, 1023-1048. 
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Empedocles, another uates who delivers in his poetry a message of renewal and salvation.277 
Lucretius’ isolation, however, is less obvious if we opt for a broader view of the Hellenistic «literature 
of revelation»,278 and include him in the group of «professional sages and teachers»279 who deliver 
an apocalyptic message of salvation while also dealing with cosmological matters in a didactic 
vein.280 
Lucretius harnesses in the service of his mission to spread the messianic message of Epicureanism 
among sceptical Romans all the intellectual weapons he can muster. The choice of poetry as a medium 
is in itself an explicit strategic compromise,281 and the same can be said of the proemial address to 
Venus (another powerful link, incidentally, to Empedocles).282 The poem’s engagement with mystery 
images and themes can also be read as an appropriation of notions and forms of communication whose 
religious and non-rational complexion should, in principle, render them incompatible with 
Epicureanism, but which can be usefully drawn upon to enhance the attractiveness of its message. 
Lucretius, the proponents of initiation into the mysteries, the missionaries of new forms of religion, 
all compete in the same intellectual arena. At a time of intense crisis, they all strive to offer salvation 
– salus or soteria – to their converts, and by extension to their society, and do so by reacting to the 
«cold and prosaic» religion of the Roman state.283 What Franz Cumont observes about the spread of 
Oriental cults can be applied, mutatis mutandis, to Lucretius, too: their force resided in their 
«powerful force of attraction»,284 they spurred initiates to reach a sublime «blissful state in which the 
soul was freed from the tyranny of the body and of suffering», diuina uoluptas / [...] atque horror (3, 
28-29).285 In its own way, so does the DRN. 
Charm and an aspiration to sublimity are not the whole story, however. The diffusion of mystery cults 
is itself one of the markers of the spread of the «oriental wave» in Hellenistic times, together with the 
spread of Hellenistic Judaism.286 These movements share a focus on knowledge as a means to attain 
salvation, mostly knowledge of a transcendent God.287 Lucretius carves out a different, yet strikingly 
similar path, not just because he does impart, after all, knowledge about eternal gods (albeit of a 
peculiar kind), but because he opens the door to the reality of materialistic atomism, which is not 
immediately visible. The tradeoff is clear. If we accept that the world will come to an end, and has 
not been gifted with aeterna … salute (5, 1215), we can attain true moral and social salus thanks to a 
firm belief in Epicureanism (4, 506).288 
In one further respect Lucretius can be seen to be more connected with this broader Hellenistic 
Zeitgeist than we may expect. One of its defining features is a deterministic view of history. In 
particular, pseudo-epigraphic prophecies attest to the predictability of future events, and thereby 
assuage the sense of alienation and the perceived sense that events can no longer be controlled.289 
Epicurus and Lucretius, their theory of clinamen notwithstanding, deliver a deterministic view of the 
world, based on a limited number of laws on the basis of which all natural events can be interpreted 
and the action of the gods can be ruled out.290 In keeping with one of the fundamental aspects of 
apocalyptic discourse, its focus on «patterns of order» in the cosmological, historical, or moral 

                                                        
277 Ph. R. Hardie 1986, pp. 18-22; Garani 2007, pp. 3-4; G. Campbell 2015, p. 161 on Empedocles as «Lucretius’ forerunner in oracular cosmology» in 
the context of a convincing discussion of Lucretius as a divinely inspired uates. 
278 Hengel 1974, I, pp. 210-218, quoted above, p. 000. 
279 Tiller 2005, p. 26. 
280 The «Book of Heavenly Luminaries» in 1 Enoch could be geared towards «didactic priestly instruction»: VanderKam 2014, p. 359; the Wisdom of 
Solomon, written in the 1st cent. BCE, is an eschatological ‘wisdom literature’ book, deeply immersed in the cross-currents of Hellenistic thinking 
(Collins 1977, p. 123). 
281 As Lucretius discusses at 1, 936-950 and 4, 11-25. 
282 Sedley 1998, pp. 1-34. 
283 Cumont 1929, p. 25. 
284 Cumont 1929, p. 24. 
285 Cumont 1929, p. 25. 
286 Jonas 2001, p. 25. 
287 Jonas 2001, pp. 32-35. 
288 The refusal to accept the reliability of senses – tota / fundamenta quibus nixatur uita salusque (4, 505-506) – is described as an eschatological ruina 
of sorts (cf. 505 conuellere; 506 fundamenta; 507 ruat; 508 concidat; 509 pracipitis [...] locos). 
289 Collins 1975, p. 33. 
290 The ignorance of causes is a direct cause of religious belief: 5, 1183-1187. 
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sphere,291 Enoch, too, is keen to impart his teaching about the unchanging laws of the sky,292 although 
he aims to demonstrate that the regularity of the movements of the stars is a guarantee of divine order. 
In the apocalyptic tradition, Enoch is presented as a sage of old, «the fount of all scientific 
wisdom»;293 like him, Daniel, and later Ezra and Baruch, were apocalyptic sages.294 Lucretius shapes 
Epicurus’ image in similar terms, as a quasi-divine prophet who reveals hitherto hidden secrets and 
aims to deliver a message of salvation which echoes the power of the prophets and the Sibyl.295 As 
he revives the fortunes of philosophical didactic poetry, Lucretius casts himself as the most powerful 
heir to Empedocles’ mantle; amidst the tensions of 1st cent. Rome, he also looks further afield for 
equally powerful models of salvific instruction. 
 
 
BIBLIOGRAPHY 
 
Ableitinger-Grünberger 1971 = D. Ableitinger-Grünberger, Der junge Horaz und die Politik. Studien 
zur 7. und 16. Epode, Heidelberg, Universitätsverlag Winter, 1971 («Bibliothek der klassischen 
Altertumswissenschaften»). 
Adams 2003 = J. N. Adams, Bilingualism and the Latin Language, Cambridge, CUP, 2003. 
Adler 2011 = W. Adler, Alexander Polyhistor’s Peri Ioudaiōn and Literary Culture in Republican 
Rome, in Reconsidering Eusebius. Collected Papers on Literary, Historical, and Theological Issues, 
ed. by S. Inowlock, C. Zamagni, Leiden-Boston, Brill, 2011, pp. 225-240. 
Alexander 2002 = P. S. Alexander, Enoch and the Beginnings of Jewish Interest in Natural Science, 
in The Wisdom Texts from Qumran and the Development of Sapiential Thought, ed. by C. Hempel, 
A. Lange, H. Lichtenberger, Leuven-Paris-Sterling, VA., Leuven University Press, 2002, pp. 223-244 
( = Ben-Dov, Sanders 2014, pp. 25-49). 
Anagnostou-Laoutides, Konstan 2008 = E. Anagnostou-Laoutides, D. Konstan, Daphnis and 
Aphrodite: A Love Affair in Theocritus Idyll 1, «American Journal of Philology», CXXIX, 2008, pp. 
497-527 
André 1980 = J. M. André, La notion de Pestilentia à Rome: du tabou religieux à l’intérpretation 
préscientifique, «Latomus», XXXIX, 1980, pp. 3-16. 
Arrighetti 1973 = G. Arrighetti, Epicuro. Opere, Torino, Einaudi 19732. 
Artaud 1964 = A. Artaud, Le théâtre et son double, Paris, Folio, 19642. 
Asmis 2016 = E. Asmis, Lucretius’ Reception of Epicurus: De Rerum Natura as a Conversion 
Narrative, «Hermes», CXLIV, 2016, pp. 439-461. 
Attridge 1979 = H. W. Attridge, Greek and Latin Apocalypses, in Collins 1979a, pp. 159-186. 
Aune, Brenk 2012 = D. E. Aune, F. Brenk, Greco-Roman Culture and the New Testament. Studies 
Commemorating the Centennial of the Pontifical Biblical Institute, Leiden-Boston, Brill, 2012. 
Austin 1927 = R. G. Austin, Virgil and the Sibyl, «Classical Quarterly», XXI, 1927, pp. 100-105. 
Averintsev 1999a = S. Averintsev, Ancient Greek “Literature” and near Eastern “Writings”: The 
Opposition and Encounter of Two Creative Principles. Part One: The Opposition, «Arion», VII, 1, 
1999, pp. 1-39. 
Averintsev 1999b = S. Averintsev, Ancient Greek “Literature” and near Eastern “Writings”: The 
Opposition and Encounter of Two Creative Principles. Part Two: The Encounter, «Arion», VII, 2, 
1999, pp. 1-26. 

                                                        
291 Newsom 2014, p. 212; a full discussion in Yarbro Collins 1996. 
292 Cf. 1 Enoch 72, 1, where Enoch declares that the angel Uriel «showed me all their treatises and the nature of the years of the world unto eternity, till 
the new creation which abides forever is created» (cf. 79, 1; 80, 1), with VanderKam 2014. 
293 Alexander 2002, p. 232; on Enoch’s characterization as an intellectual, whose stature legitimizes the knowledge he imparts, see Goff 2016, p. 198; 
sources and commentary on Enoch as a culture hero can be found in Reeves, Yoshiko Reed 2018, pp. 53-110. 
294 Collins 1977, p. 135. 
295 An interesting analogy obtains between the modes of transmission of knowledge in 1 Enoch and Lucretius, both of whom emphasise the written 
nature of their teaching (1 Enoch 92, 1; Lucr. 1, 24 scribendis uersibus, 3, 10 tuis [...] ex [...] chartis); this specification is somewhat unexpected in a 
didactic context, and in the DRN it may count as an an aspect of Lucretius’ imitatio Epicuri (see Volk 2002, pp. 85-86), but it is more frequent in 
apocalyptic texts, where it underscores the high cultural status and authority of the author/narrator (Newsom 2014, pp. 211-212). 



 28 

Bailey 1947 = C. Bailey, Titi Lucreti Cari De Rerum Natura libri Sex, 3 vols., edited with 
Prolegomena, Critical Apparatus, Translation, and Commentary, Oxford, Clarendon, 1947. 
Bakker 1997 = E. J. Bakker, Storytelling in the Future: Truth, Time and Tense in Homeric Epic, in 
Written Voices, Spoken Signs. Tradition, Performance, and the Epic Text, ed. by E. J. Bakker, A. 
Kahane, Cambridge (Mass.)-London, Harvard University Press, 1997, pp. 11-36. 
Bakker 2016 = F. A. Bakker, Epicurean Meteorology. Sources, Method, Scope and Organisation, 
Leiden-Boston, Brill, 2016. 
Bartelink 1983 = G. J. M. Bartelink, Le thème du monde vielli, «Orpheus», IV, 1983, pp. 342-354. 
Bartlett 1985 = J. R. Bartlett, Jews in the Hellenistic World. Josephus, Aristeas, The Sybilline Oracles, 
Eupolemus, Cambridge, CUP, 1985. 
Barton 1995 = J. Barton, Isaiah 1-39, Sheffield, Sheffield Academic Press, 1995. 
Baudrie 1931 = J. J. M. Baudrie, Le problème de l’origine et de l’éternité du monde dans la 
philosophie grecque de Platon à l’ère chretienne, Paris, Les Belles Lettres, 1931. 
Beale 1999 = G. K. Beale, The Book of Revelation. A Commentary on the Greek Text, Grand Rapids 
(Mich.)-Cambridge, Eerdmans, 1999. 
Ben-Dov, Sanders 2014 = Ancient Jewish Sciences and the History of Knowledge in Second Temple 
Literature, ed. by J. Ben-Dov, S. L. Sanders, New York, NYU Press, 2014 («ISAW Monographs»). 
Berno 2012 = F. R. Berno, Non solo acqua. Elementi per un diluvio universale nel terzo libro delle 
Naturales Quaestiones, in Seneca e le scienze naturali, a cura di M. Beretta, F. Citti, L. Pasetti, 
Firenze, Olschki, pp. 49-68. 
Bessone 2008 = L. Bessone, Senectus Imperii. Biologismo e storia romana, Padova, CLEUP, 2008.  
Bettini 2011 = M. Bettini, Missing Cosmogonies: the Roman Case, «Archiv für Religionsgeschichte», 
XIII, 2011, pp. 69-92. 
Bignone 1936 = E. Bignone, L’Aristotele perduto e la formazione filosofica di Epicuro, Firenze, La 
Nuova Italia, 1936. 
Blakely 2015 = S. Blakely, Alexander Polyhistor (273), in BNJ, 2015 (http://dx.doi.org/10.1163/1873-
5363_bnj_a273 [May 2020]). 
Boccaccini 2005 = G. Boccaccini, Enoch and Qumran Origins. New Light on a Forgotten 
Connection, Grand Rapids (Mich.)-Cambridge, Eerdmans, 2005. 
Bockemüller 1874 = T. Lucreti Cari de rerum natura libri sex. Redigirt und erklärt von Friedrich 
Bockemüller, Stade, Steudel, 1874. 
Bömer 1969 = P. Ovidius Naso, Metamorphosen. Kommentar von F. Bömer. Buch I-III, Heidelberg, 
Winter, 1969. 
Bremmer 2008 = J. N. Bremmer, Greek Religion and Culture, the Bible, and the Ancient Near East, 
Leiden-Boston, Brill, 2008. 
Bremmer 2009 = J. N. Bremmer, The Golden Bough: Orphic, Eleusinian, and Hellenistic-Jewish 
Sources of Virgil’s Underworld in Aeneid VI, «Kernos», XXII, 2009, pp. 183-208. 
Bremmer 2010 = J. N. Bremmer, Orphic, Jewish and Christian Tours of Hell: Observations on the 
Apocalypse of Peter, in Nicklas et alii 2010, pp. 305-321. 
Bremmer 2013 = J. N. Bremmer, Virgil and Jewish Literature, «Vergilius», LIX, 2013, pp. 157-164. 
Bremmer 2014 = J. N. Bremmer, Descents to Hell and Ascents to Heaven in Apocalyptic Literature, 
in Collins 2014, pp. 340-357. 
Bremmer, Czachesz 2003 = J. N. Bremmer, I. Czachesz, The Apocalypse of Peter, Leuven, Peeters, 
2003. 
Bright 1971 = D. F. Bright, The Plague and the Structure of De rerum natura, «Latomus», XXX, 1971, 
pp. 607-632. 
Buitenwerf 2003 = R. Buitenwerf, Book III of the Sibylline Oracles and its Social Setting, Leiden-
Boston, Brill, 2003. 
Burkert 1983 = W. Burkert, Apokalyptik im frühen Griechentum: Impulse und Transformationen, in 
Hellholm 1983, pp. 235-254. 



 29 

Cabisius 1984-1985 = G. Cabisius, Social Metaphor and the Atomic Cycle in Lucretius, «Classical 
Journal», LXXX, 1984-1985, pp. 109-120. 
Cagnetta 2001 = M. Cagnetta, La peste e la stasis, «Quaderni di Storia», LIII, 2001, pp. 5-36. 
Campbell 2000 = B. Campbell, The Writings of the Roman Land Surveyors. Introduction, Text, 
Translation and Commentary, London, Society for the Promotion of Roman Studies, 2000. 
Campbell 2015 = G. Campbell, Oracular Cosmologies in Lucretius, in Cosmologies et cosmogonies 
dans la littérature antique, ed. by Th. Fuhrer, P. Derron, M. Erler, Genève-Vandoeuvres 2015 
(«Entretiens sur l’antiquité classique», 61), pp. 149-178. 
Cancik 1983 = H. Cancik, Libri Fatales. Römische Offenbarungsliteratur und Geschichtstheologie, 
in Hellholm 1983, I, pp. 549-76. 
Cancik 1998 = H. Cancik, The End of the World, of History, and of the Individual in Greek and 
Roman Antiquity, in McGinn, Collins, Stein 1998, I, pp. 84-125. 
Canfora 1993 = L. Canfora, Vita di Lucrezio, Palermo, Sellerio, 1993. 
Cappelletti 2006 = S. Cappelletti, The Jewish Community of Rome. From the Second Century B.C.E. 
to the Third Century C.E., Leiden-Boston, Brill, 2006. 
Carmichael 2006 = A. G. Carmichael, Infectious Disease and Human Agency: An Historical 
Overview, in Interactions between Global Change and Human Health. 31 October – 2 November 
2004, Vatican City, Pontifical Academy of Sciences, 2006 («Scripta Varia»), pp. 3-46. 
Castagna 2000 = L. Castagna, Vecchiaia e morte del mondo in Lucrezio, Seneca e San Cipriano, 
«Aevum Antiquum», XIII, 2000, pp. 239-263. 
Cattaneo 2011 = C. Cattaneo, SALVS PVBLICA POPVLI ROMANI, Forlì, Victrix, 2011. 
Charlesworth 1983 = J. H. Charlesworth, The Old Testament Pseudepigrapha, I, Apocalyptic 
Literature and Testaments, Peabody (Mass.), Yale University Press, 1983. 
Chaudhuri 2013 = P. Chaudhuri, The War with God: Theomachy in Roman Imperial Poetry, Oxford, 
OUP, 2013. 
Clausen 1994 = W. Clausen, A Commentary on Virgil Eclogues, Oxford, Clarendon, 1994. 
Clay 1976 = D. Clay, The Sources of Lucretius’ Inspiration, in Études sur l’Épicurisme antique, éd. 
par J. Bollack, A. Laks, Lille, Publications de l’Université de Lille III, 1976, pp. 203-27 (= Clay 1998, 
pp. 139-160; repr. in Oxford Readings in Classical Studies. Lucretius, ed. by M. Gale, Oxford, OUP, 
2007, pp. 18-47). 
Clay 1983 = D. Clay, Lucretius and Epicurus, Ithaca-London, Cornell University Press, 1983. 
Clay 1986 = D. Clay, The Cults of Epicurus, «Cronache Ercolanesi», XVI, 1986, pp. 12-28 (= Clay 
1998, pp. 75-102). 
Clay 1998 = D. Clay, Paradosis and Survival. Three Chapter in the History of Epicurean Philosophy, 
Ann Arbor, University of Michigan Press, 1998. 
Cohn 2001 = N. Cohn, Cosmos, Chaos and the World to Come. The Ancient Roots of Apocalyptic 
Faith, New Haven-London, Yale University Press, 20012. 
Coleman 1977 = Vergil, Eclogues, ed. by R. Coleman, Cambridge, CUP, 1977. 
Collins 1975 = J. J. Collins, Jewish Apocalyptic against its Hellenistic Near Eastern Environment, 
«Bulletin of the American Schools of Oriental Research», CCXX, pp. 27-36 (= Collins 1997, pp. 59-
74). 
Collins 1977 = J. J. Collins, Cosmos and Salvation: Jewish Wisdom and Apocalyptic in the Hellenistic 
Age, «History of Religions», XVII, 1977, pp. 121-142 (= Collins 1997, pp. 317-338). 
Collins 1979a = Apocalypse: The Morphology of a Genre («Semeia», 14), ed. by J. J. Collins, Atlanta, 
Society of Biblical Literature, 1979. 
Collins 1979b = Introduction: Towards the Morphology of a Genre, in Collins 1979a, pp. 1-19. 
Collins 1991 = J. J. Collins, Genre, Ideology and Social Movements in Jewish Apocalypticism, in 
Collins, Charlesworth 1991, pp. 13-32. 
Collins 1997 = J. J. Collins, Seers, Sibyls and Sages in Hellenistic-Roman Judaism, Leiden-New 
York, Brill, 1997. 



 30 

Collins 1998 = J. J. Collins, From Prophecy to Apocalypticism: The Expectation of the End, in 
McGinn, Collins, Stein 1998, pp. 129-161. 
Collins 2012 = J. J. Collins, The Sibyl and the Apocalypses: Generic Relationships in Hellenistic 
Judaism and Early Christianity, in Aune, Brenk, 2012, pp. 185-201 (= Collins 2015, pp. 108-126). 
Collins 2014 = The Oxford Handbook of Apocalyptic Literature, ed. by J. J. Collins, Oxford, OUP, 
2014. 
Collins 2015 = J. J. Collins, Apocalypse, Prophecy, and Pseudepigraphy. On Jewish Apocalyptic 
Literature, Grand Rapids (Mich.)-Cambridge, Eerdmans, 2015. 
Collins 2016 = J. J. Collins, The Apocalyptic Imagination. An Introduction to Jewish Apocalyptic 
Literature, Grand Rapids (Mich.), Eerdmans, 20163. 
Collins, Charlesworth 1991 = J. J. Collins, J. H. Charlesworth, Mysteries and Revelations. 
Apocalyptic Studies since the Uppsala Colloquium, Sheffield, JSOT, 1991. 
Colpe 1967 = C. Colpe, Die “Himmelsreise der Seele” ausserhalb und innerhalb der Gnosis, in Le 
origini dello gnosticismo, a cura di U. Bianchi, Leiden, Brill, 1967, pp. 429-447. 
Commager 1957 = H. S. Commager, Lucretius’ Interpretation of the Plague, «Harvard Studies in 
Classical Philology», LXII, 1957, pp. 105-118. 
Conti 1982 = M. Conti, Spunti politici nell’opera di Lucrezio, «Rivista di Cultura Classica e 
Medioevale», XXIV, 1982, pp. 27-46. 
Cooke 2009 = J. Cooke, Legacies of the Plague in Literature Theory and Film, Houndmills-New 
York, Palgrave Macmillan, 2009. 
Courtney 2010 = E. Courtney, A Basic Approach to the Fourth Eclogue, «Vergilius», LVI, 2010, pp. 
27-38. 
Cucchiarelli 2012 = Publio Virgilio Marone, Le Bucoliche, a cura di A. Cucchiarelli, Roma, Carocci, 
2012. 
Cumont 1920 = F. Cumont, Lucrèce et le symbolisme pythagoricienne des enfers, «Revue de 
philologie», XLIV, 1920, pp. 229-240. 
Cumont 1929 = F. Cumont, Les religions orientales dans le paganisme romaine. Conférences faites 
au Collège de France en 1905, Paris, Paul Geuthner, 19294. 
D’Alessio 1996 = G. B. D’Alessio, Callimaco. Opere, Milan, Rizzoli, 1996. 
Dean-Otting 1984 = M. Dean-Otting, Heavenly Journeys: A Study of the Motif in Hellenistic Jewish 
Literature, Frankfurt am Main, P. Lang, 1984. 
Degl’Innocenti Pierini 2011 = R. Degl’Innocenti Pierini, Tutto in una sola notte: Seneca e la ‘morte’ 
di Lione (epist. 91), in “Tanti affetti in tal momento”. Studi in onore di Giovanna Garbarino, a cura 
di A. Balbo, F. Bessone, E. Malaspina, Alessandria, Edizioni dell’Orso, 2011, pp. 321-331. 
Deschamps 1997 = L. Deschamps, Lucrèce et Varron, in Lucretius and his Intellectual Background, 
éd. par K. A. Algra, M. H. Koenen, P. H. Schrijvers, Amsterdam, Royal Netherlands Academy, 1997 
(«Verhandelingen Der Koninklijke Nederlandse Akademie Van Wetenschappen, Afd.Letterkunde, 
Nieuwe Reeks»), pp. 105-114. 
Deufert 2019 = Titus Lucretius Carus, De Rerum Natura Libri VI, edidit Marcus Deufert, Berlin-
Boston, de Gruyter, 2019 («Bibliotheca Scriptorum Graecorum et Romanorum Teubneriana»). 
Dornseiff 1951 = F. Dornseiff, Verschmähtes zu Vergil, Horaz und Properz, Berlin, Akademie 
Verlag, 1951. 
Downing 1995a = F. G. Downing, Cosmic Eschatology in the First Century: “Pagan”, Jewish and 
Christian, «Antiquité Classique», LXIV, 1995, pp. 99-109. 
Downing 1995b = F. G. Downing, Common Strands in Pagan, Jewish and Christian Eschatologies 
in the First Century, «Theologische Zeitschrift», LI, 1995, pp. 196-211. 
Duban 1979 = J. M. Duban, Ratio diuina mente coorta and the Mythological Undercurrent in the 
Deification of Epicurus, «Prudentia», XI, 1979, pp. 47-54. 
Eliade 1965 = M. Eliade, The Myth of the Eternal Return or, Cosmos and History, Princeton (N. J.), 
Princeton University Press, 19652. 



 31 

Ernout, Meillet 1985 = A. Ernout, A. Meillet, Dictionnaire étymologique de la langue latine, Paris, 
Klinsieck, 19854. 
Ernout, Thomas 1953 = A. Ernout, F. Thomas, Syntaxe Latine, Paris, Klincksieck, 19532. 
Farrell 2001 = J. Farrell, Latin Language and Latin Literature from Ancient to Modern Times 
Cambridge, CUP, 2001. 
Farrington 1939 = B. Farrington, Science and Politics in the Ancient World, London, George Allen 
and Unwin, 1939. 
Fauth 1973 = W. Fauth, Divus Epicurus: zur Problemgeschichte philosophischer Religiosität bei 
Lukrez, in ANRW, 1, 4, 1973, pp. 205-225. 
Feeney 2007 = D. C. Feeney, Caesar’s Calendar. Ancient Time and the Beginnings of History, 
Berkeley-Los Angeles-London, University of California Press, 2007. 
Feldman 1953 = L. H. Feldman, Asinius Pollio and His Jewish Interests, «Transactions and 
Proceedings of the American Philological Association», LXXXIV, 1953, pp. 73-80. 
Feldman 1993 = L. H. Feldman, Jew and Gentile in the Ancient World. Attitudes and Interactions 
from Alexander to Justinian, Princeton, Princeton University Press, 1993. 
Ferrari 2006 = F. Ferrari, Filosofia e mitologia in Platone, in I miti di Platone, a cura di F. Ferrari, 
Milano, Rizzoli, 2006, pp. 11-71. 
Finley 1967 = J. H. Finley, Three Essays on Thucydides, Cambridge (Mass.), Harvard University 
Press, 1967. 
Fitzgerald 2004 = J. T. Fitzgerald, Gadara: Philodemus’ Native City, in Philodemus and the New 
Testament World, ed. by J. T. Fitzgerald, D. Obbink, G. S. Holland, Leiden-Boston, Brill, 2004, pp. 
343-397 
Flower 2009 = M. A. Flower, Athenian Religion and the Peloponnesian War, in Art in Athens during 
the Peloponnesian War, ed. by O. Palagia, Cambridge -New York, CUP, 2009, pp. 1-23. 
Fowler 1989 = D. P. Fowler, Lucretius and Politics, in Philosophia Togata I. Essays on Philosophy 
and Roman Society, ed. by M. Griffin, J. Barnes, Oxford, Clarendon, 1989, pp. 120-150. 
Fowler 1997 = P. Fowler, Lucretian Conclusions, in Classical Closure. Reading the End in Greek 
and Latin Literature, ed. by D. H. Roberts, F. M. Dunn, D. Fowler, Princeton (N. J.), Princeton 
University Press, 1997, pp. 112-138. 
Fowler 2002 = D. P. Flower, Lucretius on Atomic Motion. A Commentary on De Rerum Natura Book 
Two, Lines 1-332, Oxford, OUP, 2002. 
Forsythe 2012 = G. Forsythe, Time in Roman Religion. One Thousand Years of Religious History, 
New York-London, Routledge, 2012. 
Fraccaro 1907 = P. Fraccaro, Studi Varroniani. De gente populi romani Libri IV, Padova, Draghi, 
1907. 
Fraser 1972 = P. M. Fraser, Ptolemaic Alexandria, Oxford, OUP, 1972. 
Frey 2014 = J. Frey, Apocalyptic Dualism, in Collins 2014, pp. 271-294. 
Friedrich 1948 = W.-H. Friedrich, Ennius-Erklärungen, «Philologus», XCVII, 1948, pp. 277-301. 
Frischer 1982 = B. Frischer, The Sculpted Word: Epicureanism and Philosophical Recruitment in 
Ancient Greece, Berkeley-Los Angeles-London, University of California Press, 1982. 
Gale 1994 = M. R. Gale, Myth and Poetry in Lucretius, Cambridge, CUP, 1994 («Cambridge Classical 
Studies»). 
Gale 2000 = M. R. Gale, Virgil on the Nature of Things. The Georgics, Lucretius and the Didactic 
Tradition, Cambridge, CUP, 2000. 
Galzerano 2019 = M. Galzerano, La fine del mondo nel ‘de rerum natura’ di Lucrezio, Berlin-New 
York, de Gruyter, 2019. 
Gammie 1974 = J. G. Gammie, Spatial and Ethical Dualism in Jewish Wisdom and Apocalyptic 
Literature, «Journal of Biblical Literature», XCIII, 1974, pp. 356-385. 
Garani 2007 = M. Garani, Empedocles Redivivus: Poetry and Analogy in Lucretius, New York-
London, Routledge, 2007. 



 32 

Gardner 2019 = H. H. Gardner, Pestilence and the Body Politic in Latin Literature, Oxford, OUP, 
2019. 
Garrod 1905 = H. W. Garrod, The Messianic Character of the Fourth Eclogue, «Classical Review» 
XIX, 1905, pp. 37-38. 
Geiger 1984 = J. Geiger, The Earliest Reference to Jews in Latin Literature, «Journal for the Study 
of Judaism in the Persian, Hellenistic, and Roman Period», XV, 1984, pp. 145-147. 
Georgi 1986 = D. Georgi, Who is the True Prophet? in Christians among Jews and Gentiles. Essays 
in Honor of Krister Stendahl, ed. by G. MacRae, G. Nickelsburg, A. Sundberg, Philadelphia, Fortress 
Press, 1986, pp. 100-126. 
Georgi 1987 = D. Georgi, The Opponents of Paul in Second Corinthians, Edinburgh, Clark, 1987. 
Gillespie, Hardie 2007 = The Cambridge Companion to Lucretius, ed. by S. Gillespie, Ph. Hardie, 
Cambridge, CUP, 2007. 
Giovannini, Müller 1971 = A. Giovannini, H. Müller, Die Beziehungen zwischen Rom und den Juden 
im 2. Jh. V. Chr., «Museum Helveticum», XXVIII, 1971, pp. 156-171. 
Girard 1974 = R. Girard, The Plague in Literature and Myth, «Texas Studies in Literature and 
Language», XV, 1974, pp. 833-850. 
Giussani 1886-1898 = C. Giussani, T. Lucreti Cari De Rerum Natura Libri Sex, 4 voll., Torino, 
Loescher, 1886-1998. 
Glasson 1961 = T. F. Glasson, Greek Influence in Jewish Eschatology. With Special reference to the 
Apocalypses and Pseudepigraphs, London, SPCK, 1961. 
Goff 2014 = M. Goff, Wisdom and Apocalypticism, in Collins 2014, pp. 53-68. 
Goff 2016 = M. Goff, A Blessed Rage for Order. Apocalypticism, Esoteric Revelation, and the 
Cultural Politics of Knowledge in the Hellenistic Age, «Hebrew Bible and Ancient Israel», V, 2016, 
pp. 193-211. 
Graf 2018 = F. Graf, Travels to the Beyond. A Guide, in Round Trip to Hades in the Eastern 
Mediterranean Tradition. Visits to the Underworld from Antiquity to Byzantium, ed. by G. Ekroth, I. 
Nilsson, Leiden-Boston, Brill, 2018 («Cultural Interactions in the Mediterranean» 2), pp. 11-36. 
Green 1942 = W. M. Green, The Dying World of Lucretius, «American Journal of Philology», LXIII, 
1942, pp. 51-60. 
Grigsby 2004 = B. L. Grigsby, Pestilence in Medieval and Early Modern English Literature, New 
York, Routledge, 2004 («Studies in Medieval History and Culture»). 
Grilli 1965 = A. Grilli, Studi enniani, Brescia, Paideia, 1965. 
Grimm 1965 = J. Grimm, Die literarische Darstellung der Pest in der Antike und in der Romania, 
München, Fink, 1965. 
Gruen 2002 = E. S. Gruen, Diaspora. Jews amidst Greek and Roman, Cambridge (Mass.), Harvard 
University Press, 2002. 
Gruen 2016 = E. S. Gruen, The Construct of Identity in Hellenistic Judaism, Berlin, de Gruyter, 2016. 
Hadas 1959 = M. Hadas, Hellenistic Culture. Fusion and Diffusion, New York, Columbia University 
Press, 1959. 
Halperin 1981 = D. J. Halperin, Origen, Ezekiel’s Merkabah, and the Ascension of Moses, «Church 
History», L, 1981, pp. 261-275. 
Halperin 1988 = D. J. Halperin, The Faces of the Chariot. Early Jewish Responses to Ezekiel’s Vision, 
Tübingen, Mohr, 1988 («Texte und Studien zum antiken Judentum»). 
Hardie 2002 = A. Hardie, The Georgics, the Mysteries and the Muses at Rome, «Proceedings of the 
Cambridge Philological Society», XLVIII, 2002, pp. 175-208. 
Hardie 1986 = Ph. R. Hardie, Virgil’s Aeneid: Cosmos and Imperium, Oxford, OUP, 1986. 
Hardie 1998 = Ph. R. Hardie, Virgil, Oxford, OUP, 1998 («Greece & Rome. New Survey in the 
Classics», 28). 
Harris 1971 = W. V. Harris, Rome in Etruria and Umbria, Oxford, OUP, 1971. 
Harrison 1979 = E. L. Harrison, The Noric Plague in Vergil’s Third Georgic, «Papers of the Liverpool 
Latin Seminar», II, 1979, pp. 1-65. 



 33 

Hartman 1983 = L. Hartman, Survey of the Problem of Apocalyptic Genre, in Hellholm 1983, pp. 
329-343. 
Haubold 2013 = J. Haubold, Greece and Mesopotamia. Dialogues in Literature, Cambridge, CUP, 
2013. 
Hejduk 2018 = J. D. Hejduk, Was Vergil Reading the Bible? Original Sin and an Astonishing Acrostic 
in the Orpheus and Eurydice, «Vergilius», LXIV, 2018, pp. 71-102.  
Healy 2001 = M. Healy, Fictions of Disease in Early Modern England, Basingstoke, Palgrave, 2001. 
Hellegouarc’h 1963 = J. Hellegouarc’h, Le vocabulaire latin des relations et des partus politiques 
sous la République, Paris, Les Belles Lettres, 1963. 
Hellholm 1982 = D. Hellholm, The Problem of Apocalyptic Genre and the Apocalypse of John, 
«Society of Biblical Literature Seminar Papers», XXI, 1982, pp. 157-198 (= Yarbro Collins 1986a, 
pp. 13-64). 
Hellholm 1983 = Apocalypticism in the Mediterranean World and the Near East, ed. by D. Hellholm, 
Tübingen, Mohr Siebeck, 19832. 
Helm 1931 = R. Helm, Menippos (10), RE, XV, 1, 1931, coll. 888-893. 
Henderson 1988 = J. Henderson, Lucan: the word at war, in The Imperial Muse, ed. by A. J. Boyle, 
Berwick, Aureal Publications, 1988, I, pp. 122-164 (= Fighting for Rome. Poets and Caesars, History 
and Civil War, Cambridge, CUP, 1998, pp. 165-211). 
Hengel 1974 = M. Hengel, Judaism and Hellenism. Studies in their Encounter in Palestine during 
the Early Hellenistic Period, English transl. by J. Bowen, London, S. C. M. Press, 1974. 
Heurgon 1959 = J. Heurgon, The Date of Vegoia’s Prophecy, «Journal of Roman Studies», XLIX, 
1959, pp. 41-45. 
Himmelfarb 1983 = M. Himmelfarb, Tours of Hell: An Apocalyptic Form in Jewish and Christian 
Literature, Philadelphia, Penn Press, 1983. 
Himmelfarb 1993 = M. Himmelfarb, Ascent to Heaven in Jewish and Christian Apocalypses, New 
York-Oxford, OUP, 1993. 
Hoekstra 1984 = A. Hoekstra, Omero, Odissea. Volume IV (Libri XIII-XVI), Milano, Fondazione 
Lorenzo Valla, 1984. 
Hornblower 2015 = S. Hornblower, Lykophron: Alexandra. Greek Text, Translation, Commentary 
and Introduction, Oxford, OUP, 2015. 
Horsfall 2012 = N. Horsfall, Virgil and the Jews, «Vergilius», LVIII, 2012, pp. 67-80. 
Horsfall 2013 = N. Horsfall, Virgil, Aeneid 6. A Commentary, Berlin-Boston, 2013. 
Horsfall 2014 = N. Horsfall, Virgil and Jewish Scholars, «Vergilius», LX, 2014, pp. 191-192. 
Hubaux 1945 = J. Hubaux, Le grands mythes de Rome, Paris, Presses Universitaires de France, 1945 
(«Mythes et Religions»). 
Humbert 1960 = J. Humbert, Syntaxe Grecque, Paris, Klincksieck, 19603. 
Hutchinson 2001 = G. O. Hutchinson, The Date of De rerum natura, «Classical Quarterly», LI, 2001, 
pp. 150-162. 
Jal 1963 = P. Jal, La guerre civile à Rome. Étude littéraire et morale, Paris, Presses Universitaires de 
France, 1963. 
Jannot 2005 = J. R. Jannot, Religion in Ancient Etruria, Madison, University of Wisconsin Press, 
2005 («Wisconsin Studies in Classics»). 
Jonas 2001 = H. Jonas, The Gnostic Religion. The Message of the Alien God and the Beginnings of 
Christianity, Boston, Beacon Press, 20013. 
Jones 1926 = R. M. Jones, Posidonius and the Flight of the Mind through the Universe, «Classical 
Philology», XXI, 1926, pp. 97-113. 
Kayachev 2018 = B. Kayachev, Disastrous Earthquakes in Lucretius and the Sibylline Oracles, 
«Classical Quarterly», LXVIII, 2018, pp. 333-336. 
Kenney 2014 = E. J. Kenney, Lucretius De Rerum Natura Book III, Cambridge, CUP, 20142. 
Kerényi 1930 = K. Kerényi, Religionsgeschichtliches zur Erklärung Römischer Dichter, «Archiv für 
Religionswissenschaft», XXVII, 1930, pp. 392-398. 



 34 

Kidd 1988 = I. G. Kidd, Posidonius II. The Commentary: (ii) Fragments 150-293, Cambridge, CUP, 
1988. 
Kienzle 1936 = E. Kienzle, Der Lobpreis von Städten und Ländern in der älteren griechischen 
Dichtung, Diss. Phil. Basel, 1936. 
Klingner = F. Klingner, Philosophie und Dichtkunst am Ende des Zweiten Buches des Lukrez, 
«Hermes», LXXX, 1952 (= Studien zur Griechischen und Römischen Literatur, Zürich-Stuttgart, 
Artemis, 1964, pp. 126-155) , pp. 3-31. 
Koch 1952 = C. Koch, Roma aeterna, «Gymnasium», LIX, 1952, pp. 128-143. 
Koester 1992 = H. Koester, Jesus the Victim, «Journal of Biblical Literature», CXI, 1992, pp. 3-15. 
Konstan 1973 = D. Konstan, Some Aspects of Epicurean Psychology, Leiden, 1973. 
Krenkel 2002 = Varro, Saturae Menippeae, ed. by W. A. Krenkel, St. Katharinen, Scripta Mercaturae 
Verlag, 2002. 
Kühner, Stegmann 1976 = R. Kühner, C. Stegmann, Ausführliche Grammatik der Lateinischen 
Sprache. Zweiter Teil: Satzlehere, Darmstadt, Wissenschaftliche Buchgesellschaft, 19765. 
Kukula 1911 = R. C. Kukula, Römische Säkularpoesie. Neue Studien zu Horaz’ XVI. Epodus und 
Vergils IV. Ekloge, Leipzig-Berlin, Teubner, 1911. 
La Bua 2014 = G. La Bua, Medicina consularis: Cicerone e la cura dello Stato, in Modelli educativi 
e formazione politica in Cicerone. Atti del V Simposio Ciceroniano, a cura di P. De Paolis, 
Dipartimento di Lettere e Filosofia Università degli Studi di Cassino e del Lazio Meridionale, 2014 
(«Studi e Ricerche»), pp. 29-51. 
Lehmann 1997 = Y. Lehmann, Varron théologien et philosophe romain, Bruxelles, Latomus, 1997. 
Lévy 2008 = N. Lévy, Le De rerum natura de Lucrèce, ou la subversion épicurienne de la révélation 
pythagoricienne des Annales d’Ennius, «Revue de Philologie», LXXXII, 2008, pp. 113-132. 
Lévy 2014 = N. Lévy, La révélation finale à Rome: Cicéron, Ovide, Apulée. Étude sur le “Songe de 
Scipion” (De republica, VI), le discours de Pythagore (Métamorphoses, XV) et la théophanie d’Isis 
(Métamorphoses X), Paris, Presses de l’Université Paris-Sorbonne, 2014. 
Liebeschuetz 2001 = W. Liebeschuetz, L’influenza del giudaismo sui non-ebrei nell’impero romano, 
in Gli Ebrei nell’impero romano. Saggi vari, a cura di A. Lewin, Firenze, Giuntina, 2001, pp. 143-
160. 
Lightfoot 2007 = J. L. Lightfoot, The Sibylline Oracles. With Introduction, Translation, and 
Commentary on the First and Second Books, Oxford, OUP, 2007. 
Löfstedt 1949 = E. Löfstedt, Reminiscence and Imitation. Some Problems in Latin Literature, 
«Eranos», XLVII, 1949, pp. 148-164. 
Long, Sedley 1987 = A. A. Long, D. N. Sedley, The Hellenistic Philosophers, II, Cambridge, CUP, 
1987. 
Mackie 2007 = S. D. Mackie, Eschatology and Exhortation in the Epistle to the Hebrews, Tübingen, 
Mohr Siebeck, 2007 («Wissenschaftliche Untersuchungen Zum Neuen Testament 2. Reihe»). 
MacLeod 1979 = C. W. MacLeod, Horace and the Sibyl (Epode 16.2), «Classical Quarterly», XXIX, 
1979, pp. 220-221 (= Collected Essays, Oxford, OUP, 1983, pp. 218-219). 
Mariotti 2004 = I. Mariotti, Peste e malattia in Sallustio, in Testi medici latini antichi. Le parole della 
medicina. Lessico e storia, a cura di M. Baldin, M. Cecere, D. Crismani, Bologna, Pàtron, 2004, pp. 
39-46. 
Marlow, Pollmann, Van Noorden forthcoming = Eschatology in Antiquity, ed. by H. Marlow, K. 
Pollmann, H. Van Noorden, London, Routledge. 
Marwood 1988 = M. A. Marwood, The Roman Cult of Salus, Oxford, 1988. 
Mastronarde 1994 = Euripides, Phoenissae, ed. by D. J. Mastronarde, Cambridge, CUP, 1994. 
Mayor 1907 = J. B. Mayor, Sources of the Fourth Eclogue, in J. B. Mayor, W. Warde Fowler, R. S. 
Conway, Virgil’s Messianic Eclogue. Its Meaning, Occasion, and Sources. Three Studies, London, 
John Murray, 1907, pp. 87-140. 
Mayor 1908 = J. B. Mayor, Further Notes on the Fourth Eclogue, «Classical Review», XXII, 1908, 
pp. 140-144. 



 35 

Mazzarino 1957 = S. Mazzarino, Sociologia del mondo etrusco e problemi della tarda etruscità, 
«Historia», VI, 1957, pp. 98-122. 
McGinn, Collins, Stein, 1998 = The Encyclopedia of Apocalypticism, ed. by B. McGinn, J. J. Collins, 
S. J. Stein, New York-London, Continuum International, 1998. 
McKeown 1987-1998 = J. C. McKeown, Ovid: Amores. Text, Prolegomena and Commentary in four 
volumes, Leeds, Francis Cairns, 1987-1998 («ARCA, Classical & Medieval Texts, Papers and 
Monographs»). 
Migliorini 1980 = P. Migliorini, Osservazioni di critica letteraria in Ovidio: il giudizio su Lucrezio 
in Am. I 15, 24-5, «Prometheus», VI, 1980, pp. 56-66. 
Minadeo 1969 = R. Minadeo, The Lyre of Science. Form and Meaning in Lucretius’ de Rerum Natura, 
Detroit, Wayne State University Press, 1969.  
Mitchell-Boyask 2008 = R. Mitchell-Boyask, Plague and the Athenian Imagination: Drama, History, 
and the Cult of Asclepius, Cambridge-New York, CUP, 2008. 
Mittelstadt 1968 = M. C. Mittelstadt, The Plague in Thucydides: an Extended Metaphor?, «Rivista 
di Studi Classici», XVI, 1968, pp. 145-154. 
Moatti 2015 = C. Moatti, The Birth of Critical Thinking in Republican Rome, Cambridge, 2015. 
Momigliano 1941 = A. Momigliano, rec. Farrington 1939, «Journal of Roman Studies», XXXI, 1941, 
pp. 149-157 (= Secondo contributo alla storia degli studi classici, Roma, Edizioni di Storia e 
Letteratura, 1960, pp. 375-388). 
Momigliano 1975 = A. Momigliano, Alien Wisdom. The Limits of Hellenization, Cambridge, CUP, 
1975. 
Momigliano 1987 = A. Momigliano, On Pagans, Jews, and Christians, Middletown (CT), Wesleyan 
University Press, 1987. 
Montarese 2012 = F. Montarese, Lucretius and his Sources, Berlin-Boston, de Gruyter, 2012. 
Morgan 2000 = K. A. Morgan, Myth and Philosophy from the Presocratics to Plato, Cambridge, CUP, 
2000. 
Müller 1978 = G. Müller, Die Finalia der Sechs Bücher des Lucrez, in Lucrèce, éd. par. O. Gigon, 
Vandouevres-Genève, 1978, («Entretiens sur l’antiquité classique», 24), pp. 197-231. 
Munro 1886 = H. A. J. Munro, Titi Lucreti Cari De Rerum Natura Libri Sex, 2 vols., Cambridge, 
Deighton Bell, 18864. 
Najman 2014 = H. Najman, The Inheritance of Prophecy in Apocalypse, in Collins 2014, pp. 36-51. 
Najman, Reinhardt 2019 = H. Najman, T. Reinhardt, Exemplarity and Its Discontents: Hellenistic 
Jewish Wisdom Texts and Greco-Roman Didactic Poetry, «Journal for the Study of Judaism», L, 
2019, pp. 460-496. 
Nelis 2008 = D. P. Nelis, Caesar, the Circus and the charioteer in Vergil’s Georgics, in Le cirque 
romain et son image, éd. par J. Nelis-Clément, J. M. Roddaz, Bordeaux, Ausonius, 2008, pp. 497-
520. 
Neutel 2015 = K. B. Neutel, A Cosmopolitan Ideal. Paul’s Declaration ‘Neither Jew Nor Greek, 
Neither Slave Nor Free, Nor Male and Female’ in the Context of First-Century Thought, London, 
T&T Clark, 2015 («The Library of New Testament Studies»). 
Newsom 2014 = C. A. Newsom, The Rhetoric of Jewish Apocalyptic Literature, in Collins 2014, pp. 
201-216. 
Nickelsburg 1983 = G. W. E. Nickelsburg, Social Aspects of Palestinian Jewish Apocalypticism, in 
Hellholm 1983, pp. 641-654. 
Nickelsburg 1991 = G. W. E. Nickelsburg, The Apocalyptic Construction of Reality in 1 Enoch, in 
Collins, Charlesworth 1991, pp. 51-64. 
Nickelsburg 2001 = G. W. E. Nickelsburg, 1 Enoch 1. A Commentary on the Book of 1 Enoch, 
Chapters 1-36; 81-108, Minneapolis, Augsburg Fortress, 2001 («Hermeneia»). 
Nickelsburg 2010 = G. W. E. Nickelsburg, Four Worlds that are “Other” in the Enochic Book of 
Parables, in Nicklas et alii 2010, pp. 55-77. 



 36 

Nickelsburg, VanderKam 2012 = G. W. E. Nickelsburg, J. C. VanderKam, 1 Enoch 2. A Commentary 
on the Book of 1 Enoch, Chapters 37-82, Minneapolis, Augsburg Fortress, 2012 («Hermeneia»). 
Nicklas et alii 2010 = Other Worlds and their Relation to this World, ed. by T. Nicklas, J. Verheyden, 
E. M. M. Eynikel, F. G. Martinez, Leiden-Boston, Brill, 2010. 
Nightingale 2007 = A. Nightingale, Night-Vision: Epicurean Eschatology, «Arion», XIV, 2007, pp. 
61-98. 
Nisbet 1978 = R. G. M. Nisbet, Virgil’s Fourth Eclogue: Easterners and Westerners, «Bulletin of the 
Institue of Classical Studies», XXV, 1978, pp. 59-78 (= Collected Papers on Latin Literature, Oxford, 
OUP, 1995, pp. 47-75). 
Norden 1924 = E. Norden, Die Geburt des Kindes. Geschichte einer religiöser Idee, Leipzig, 
Teubner, 1924. 
Norden 1957 = E. Norden, P. Vergilius Maro Aeneis Buch VI, Stuttgart, Teubner, 19574. 
Noy 2000 = D. Noy, Foreigners at Rome. Citizens and Strangers, London, Classica Press of Wales, 
2000. 
Olson 1983 = T. Olson, The Apocalyptic Activity: The case of Jāmāsp Nāmag, in Hellholm 1989, pp. 
21-49. 
Orlin 2010 = E. M. Orlin, Foreign Cults in Rome. Creating and Empire, Oxford, OUP, 2010. 
Paley 1986 = M. D. Paley, The Apocalyptic Sublime, New Haven-London, Yale University Press, 
1986. 
Pittà 2015 = A. Pittà, M. Terenzio Varrone, de vita populi Romani. Introduzione e commento, Pisa, 
Pisa University Press, 2015. 
Poirier 1999 = A. C. Poirier, An Illuminating Parallel to Isaiah XIV 12, «Vetus Testamentum», XLIX, 
1999, pp. 371-389. 
Polaski 1999 = D. C. Polaski, Destruction, Construction, Argumentation: A Rhetorical Reading of 
Isaiah 24-27, in Vision and Persuasion: Rhetorical Dimensions of Apocalyptic Discourse, ed. by G. 
Carey, L. G. Blomquist, St. Louis, Chalice Press, 1999, pp. 19-39. 
Porter 2007 = J. I. Porter, Lucretius and the sublime, in Gillespie, Hardie 2007, pp. 167-184. 
Pratt 1965 = K. J. Pratt, Rome as Eternal, «Journal of the History of Ideas», XXVI, 1965, pp. 25-44. 
Priestman 2007 = M. Priestman, Lucretius in Romantic and Victorian Britain, in Gillespie, Hardie 
2007, pp. 289-305. 
Radermacher 1903 = L. Radermacher, Das Jenseits im Mythos der Hellenen. Untersuchungen über 
Antiken Jenseitsglauben, Bonn, A. Marcus und E. Weber, 1903. 
Rahlfs 1935 = Septuaginta: id est, Vetus Testamentum graece iuxta LXX interpretes edidit Alfred 
Rahlfs, Stuttgart, Privilegierte württembergische Bibelanstalt, 1935. 
Raper 1908 = R. W. Raper, Gods in the Eclogues and the Arcadian Club, «Classical Review», XXII, 
1908, pp. 40-43. 
Rawson 1985 = E. Rawson, Intellectual Life in the Late Roman Republic, London, Duckworth, 1985. 
Reeves, Yoshiko Reed 2018 = J. C. Reeves, A. Yoshiko Reed, Enoch from Antiquity to the Middle 
Ages. Volume I, Sources for Judaism, Christianity and Islam, Oxford, OUP, 2018. 
Reinhardt 2004 = T. Reinhardt, Readers in the Underworld: Lucretius, de rerum natura 3.912-1075, 
«Journal of Roman Studies», XCIV, 2004, pp. 27-46. 
Reitzenstein 1927 = R. Reitzenstein, Die hellenistischen Mysterienreligionen: nach ihren 
Grundgedanken und Wirkungen, Leipzig-Berlin, Teubner, 1927. 
Riedweg 2005 = C. Riedweg, Pythagoras. His Life, Teaching and Influence, Ithaca and London, 
Cornell University Press, 2005. 
Rowland 1982 = C. C. Rowland, The Open Heaven: A Study of Apocalyptic in Judaism and Early 
Christianity, London, Wipf and Stock, 1982. 
Rowland 1999 = C. C. Rowland, Apocalyptic: the disclosure of heavenly knowledge, in The 
Cambridge History of Judaism, 3, 1999, pp. 776-79. 
Royds 1918 = T. F. Royds, Virgil and Isaiah. A Study of the Pollio, Oxford, Blackwell, 1918. 
Rumpf 2005 = L. Rumpf, Lukrez und Parmenides, «Philologus», CXLIX, 2005, pp. 78-95. 



 37 

Sacchi 1990 = P. Sacchi, L’apocalittica giudaica e la sua storia, Brescia, Paideia, 1990. 
Santangelo 2013 = F. Santangelo, Divination, Prediction and the End of the Roman Republic, 
Cambridge, CUP, 2013. 
Sasso 1979 = G. Sasso, Il progresso e la morte. Saggi su Lucrezio, Bologna, il Mulino, 1979. 
Schiesaro 1990 = A. Schiesaro, Simulacrum et imago. Gli argomenti analogici nel De rerum natura, 
Pisa, Giardini, 1990 («Biblioteca di MD», 8). 
Schiesaro 1994 = A. Schiesaro, The Palingenesis of De rerum natura, «Proceedings of the Cambridge 
Philological Society», XL, 1994, pp. 81-107. 
Schiesaro 1996 = A. Schiesaro, La “palingenesi” nel De rerum natura (III 847-869), in Epicureismo 
greco e romano, a cura di G. Giannantoni, M. Gigante, III, Napoli, Bibliopolis, 1996, pp. 795-804. 
Schiesaro 2007 = A. Schiesaro, Lucretius and Roman Politics and History, in Gillespie, Hardie 2007, 
pp. 41-58. 
Schiesaro 2019a = A. Schiesaro, Lucrezio: il sublime dell’apocalissi, in S. Montiglio, A. Schiesaro, 
L’oblio e l’apocalissi, Roma, Edizioni di Storia e Letteratura, 2019, pp. 43-75 («enγραµµα», 2). 
Schiesaro 2019b = A. Schiesaro, Varro and Lucretius on the End of the World, «Rivista di Filologia 
e di Istruzione Classica», CXLVII, 2019, 352-356. 
Schiesaro forthcoming = A. Schiesaro, Lucretius’ ‘On the Nature of Things’: Eschatology in an Age 
of Anxiety, in Marlow, Pollmann, Van Noorden forthcoming. 
Schrijvers 1970 = P. H. Schrijvers, Horror ac divina voluptas. Études sur la poétique et la poésie de 
Lucrèce, Amsterdam, Hakkert, 1970. 
Schultz 1971 = J. P. Schultz, Angelic Opposition to the Ascension of Moses and the Revelation of the 
Law, «The Jewish Quarterly Review», LXI, 1971, pp. 282-307. 
Schwindt 1994 = J. P. Schwindt, Das Motiv der ,Tagesspanne’ – Ein Beitrag zur Ästhetik der 
Zeitgestaltung im griechisch-römischen Drama, Paderborn-München-Wien-Zürich, Schöningh, 
1994. 
Sedley 1998 = D. N. Sedley, Lucretius and the Transformation of Greek Wisdom, Cambridge, CUP, 
1998. 
Seel 1964 = O. Seel, Römertum und Latinität, Stuttgart, Ernst Klett, 1964. 
Segal 1980 = A. F. Segal, Heavenly Ascent in Hellenistic Judaism, Early Christianity and Their 
Environment, ANRW, 2, 23, 2, 1980, pp. 1333-1394. 
Sider 1997 = D. Sider, The Epigrams of Philodemus. Introduction, Text, and Commentary, New 
York-Oxford, OUP, 1997. 
Sister Frances 1963 = Sister Frances, The Light of Reason and the Darkness of Unbelief, «Classical 
Journal», LVIII, 1963, pp. 170-172. 
Skutsch 1986 = The Annals of Q. Ennius, ed. by O. Skutsch, Oxford, Clarendon, 1986. 
Smith 1983 = M. Smith, On the History of ΑΠΟΚΑΛΥΠΤΟ and ΑΠΟΚΑΛΥΠΣΙΣ, in Hellholm 1989, 
pp. 9-20. 
Solin 1983 = H. Solin, Juden und Syrer in der römischen Welt, ANRW, 2, 29, 2, 1983, pp. 587-789. 
Solmsen 1953 = F. Solmsen, Epicurus on the Growth and Decline of the Cosmos, «American Journal 
of Philology», LXXIV, 1953, pp. 34-51. 
Staderini 2013 = F. Staderini, Lucrezio e la storia della civiltà. Commento a De rerum natura 5, 
1105-1457, Tesi di perfezionamento, Scuola Normale Superiore, Pisa, 2013. 
Stern 1974 = Greek and Latin Authors on Jews and Judaism, I, From Erodotus to Plutarch, ed. by 
M. Stern, Jerusalem, Israel Academy of Sciences and Humanities, 1974 («Fontes Ad Res Judaicas 
Spectantes»). 
Stone 1976 = M. E. Stone, Lists of Revealed Things in the Apocalyptic Literature, in Magnalia Dei. 
The Mighty Acts of God. Essays on the Bible and Archaeology in Memory of G. Ernest Wright, ed. 
by F. M. Cross, W. E. Lemke, P. D. Miller Jr., New York, Doubleday, 1976, pp. 414-452. 
Sykes Davies 1931-1932 = H. Sykes Davies, Notes on Lucretius, «The Criterion», XI, 1931-1932, pp. 
25-42 (= C. J. Classen, ed., Probleme der Lukrezforschung, Hildesheim-Zurich-New York, 1986, pp. 
273-290). 



 38 

Tcherikover 1959 = V. Tcherikover, Hellenistic Civilization and the Jews, Philadelphia, Jewish 
Publication Society of America, 1959. 
Thompson, Wajdenbaum 2014 = T. L. Thompson, Ph. Wajdenbaum, The Bible and Hellenism. Greek 
Influence on Jewish and Early Christian Literature, London-New York, Routledge, 2014. 
Thulin 1968 = C. O. Thulin, Die Etruskische Disciplin, Darmstadt, Wissenschaftliche 
Buchgesellschaft, 1968 (or. ed. Gothenburg, Zachrissons, 1906-1909). 
Tiller 2005 = P. Tiller, The Sociological Context of the Dream Visions of Daniel and 1 Enoch, in 
Boccaccini 2005, pp. 23-26. 
Valvo 1988 = A. Valvo, La “profezia di Vegoia”. Proprietà fondiaria e aruspicina in Etruria nel I 
secolo A.C., Roma, Istituto Italiano per la Storia Antica, 1988. 
VanderKam 1984 = J. VanderKam, Enoch and the Growth of an Apocalyptic Tradition, Washington 
DC, Catholic Biblical Association, 1984. 
VanderKam 2014 = J. VanderKam, Enoch’s Science, in Ben-Dov, Sanders 2014, pp. 51-68. 
Van Noorden 2017 = H. Van Noorden, Philosophical Traces in the Sibylline Oracles, in Religio-
Philosophical Discourses in the Mediterranean World. From Plato, through Jesus, to Late Antiquity, 
ed. by A. K. Petersen, G. van Kooten, Leiden-Boston, Brill, 2017, pp. 103-125. 
Van Noorden 2019 = H. Van Noorden, Didactic and Apocalyptic Turns: Clarity and Obscurity, 
Homer and Hesiod in the Sibylline Oracles, in Didactic Poetry of Greece, Rome and Beyond. 
Knowledge, Power, Tradition, ed. by L. G. Canevaro, D. O’Rourke, Swansea, Classical Press of 
Wales, 2019, pp. 179-204. 
Vegetti 1983 = M. Vegetti, Tra Edipo e Euclide. Forme del sapere antico, Milano, Il Saggiatore, 
1983. 
Volk 2002 = K. Volk, The Poetics of Latin Didactic. Lucretius, Vergil, Ovid, Manilius, Oxford, OUP, 
2002. 
Walter 1964 = N. Walter, Der Thoraausleger Aristobulos: Untersuchungen zu seinen Fragmenten 
und zu pseudepigraphischen Resten der jüdisch-hellenistichen Literatur, Berlin, Akademie Verlag, 
1964 («Texte und Untersuchungen zur Geschichte der altchristlichen Literatur»). 
Walter 1989 = N. Walter, Jewish-Greek literature of the Greek period, in The Cambridge History of 
Judaism, Cambridge, CUP, 1989, II, pp. 385-408. 
Watson 2003 = L. C. Watson, A Commentary on Horace’s Epodes, Oxford, OUP, 2003. 
Weinreich 1929 = O. Weinreich, Gebet und Wunder. Zwei Abhandlungen zur Religions- und 
Literaturgeschichte, in Genethliakon. Wilhelm Schmid zum 70. Geburtstag am 24. Febr. 1929 
Stuttgart, Kohlhammer, 1929 («Tübinger Beiträge zur Altertumswissenschaft», 5), , pp. 169-464 (= 
Religionsgeschichtliche Studien, Darmstadt, 1969, pp. 1-298). 
Weinstock 1971 = S. Weinstock, Divus Julius, Oxford, OUP, 1971. 
West 1994 = D. West, The Imagery and Poetry of Lucretius, Edinburgh, Edinburgh University Press, 
19942. 
West 1978, M. L. West, Hesiod. Works and Days, Oxford, OUP, 1978. 
West 1997 = M. L. West, The East Face of Helicon. West Asiatic Elements in Greek Poetry and Myth, 
Oxford, OUP, 1997. 
Weiner 2015 = J. Weiner, Lucretius, Lucan, and Mary Shelley’s Frankenstein, in Classical Traditions 
in Science Fiction, ed. by B. M. Rogers, B. E. Stevens, Oxford, OUP, 2015, pp. 46-74. 
Williams forthcoming = G. Williams, Eschatology in Seneca: The Senses of an Ending, in Marlow, 
Pollmann, Van Noorden forthcoming. 
Wimmel 1953 = W. Wimmel, Über das Verhältnis der 4. Ecloge zur 16. Epode, «Hermes», LXXXI, 
1953, pp. 317-344. 
Winkler 1995 = L. Winkler, Salus Vom Staatskult zur Politischen Idee, Heidelberg, Verlag 
Archäologie und Geschichte, 1995. 
Wirszubski 1954 = Ch. Wirszubski, Cum dignitate otium. A Reconsideration, «Journal of Roman 
Studies», XLIV, 1954, pp. 1-13. 
Wissowa 1902 = G. Wissowa, Religion und Kultus der Römer, München, Beck, 1902. 



 39 

Yarbro Collins 1986a = Early Christian Apocalypticism: Genre and Social Setting («Semeia», 36), 
ed. by A. Yarbro Collins, Atlanta, Society of Biblical Literature, 1986. 
Yarbro Collins 1986b = A. Yarbro Collins, Introduction, in Yarbro Collins 1986a, pp. 1-12. 
Yarbro Collins 1996 = A. Yarbro Collins, Cosmology and Eschatology in Jewish and Christian 
Apocalypticism, Leiden-Boston-Köln, Brill, 1996. 
Yarbro Collins 2011 = A. Yarbro Collins, The State of Apocalyptic Studies Near the End of the First 
Decade of the Twenty-First Century, «The Harvard Theological Review», CIV, 2011, pp. 447-457. 
Yarbro Collins 2012 = A. Yarbro Collins, Traveling Up and Away: Journeys to the Upper and Outer 
World, in Aune, Brenk 2012, pp. 135-166. 
Zetzel 1995 = Cicero, De Re Publica. Selections, ed. by J. E. G. Zetzel, Cambridge, CUP, 1995. 


