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Preface

Individuals in antiquity who did not particularly like their neighbors or colleagues
or became enamored of others, who wanted to win big at the races or guard against
a life-threatening disease or forecast a rise in personal income or come to terms with
a forgotten past, had a variety of methods at their disposal to attain their goals, or at
least express their desires. Some are still familiar; others have fallen into obscurity
(at least in Western society) together with their origin, operation, and social func-
tion. The practice of writing curses (defixiones, karadeouor, i.e., “binding
spells”) on lead tablets, for instance, and dropping these tablets into a well, spring,
or grave has been documented wherever Greeks or Romans lived and exercised their
influence.* The practice is attested as early as the fifth century B.C. in places as
far-flung as Sicily, Attica, and the shores of the Black Sea. Lead “voodoo dolls”
have been unearthed even in Attica, inscribed with the names of famous fourth-
century orators and then pierced through with iron nails or bronze pins. Papyrus
finds have brought to light large sections of magical handbooks in which various
professionals purveyed their selections of detailed prescriptions or recipes for ac-
quiring a lover, curing disease, prevailing in court, securing the tutelage of a
particular deity, or protecting an individual’s home or workplace against others or
against potential threats in the community at large.

Individuals in antiquity turned to such rituals in the hope of bettering their
fortunes in a natural world that seemed hostile and unpredictable, in a society that
competed fiercely for the use and control of limited resources and advantages.
Farmers ensured a bountiful harvest by encouraging rainfall and inhibiting the
attacks of noxious insects and other agricultural blights. In the cities and towns
merchants, artisans, and politicians attempted to increase their profits and personal
prestige by cursing the activities of their rivals in the agora or in the popular
assembly. At some point in their lives virtually every man and woman would have
had the option of recourse to these traditional rites to learn about the future, turn the
head of a potential lover, or prevent plague and other diseases from falling on their
families and flocks. Indeed a close reading of the extant sources for daily life in the
ancient world reveals many such common fears and persistent uncertainties that

* Many of the phrases used in this opening paragraph came from an unpublished essay by H. S.
Versnel.
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daily beset all men and women, rich and poor, slave or free. Unrequited love,
sterility, impotence, gout, eye disease, bad luck at the races, or an unexpected
setback in a legal case—all these and a multitude of other distresses are revealed in
the texts of the magical inscriptions and papyri.

All these practices border ostensibly on the sphere of religion (perhaps of a
private or familial sort) insofar as they document attempts on the part of individuals
to influence factors in their environment that are beyond their immediate control. In
many cases these private, “magical” rites have clear parallels with well-known
forms of corporate and civic cult. Yet the relationship between magic and religion
with respect to such practices has historically been, and continues to be, a very
problematic one. Students of ancient religion have treated such practices in turn as
superstitious religion, vestiges of primitive religion, perverse or corrupt forms of
religion, and the very inverse of religion. Others, having introduced theories of the
development of science and scientific thinking, have claimed that the relationship
between men and the gods exhibited in magical practices was fundamentally differ-
ent from that in religious rites; or that magic involved manipulation, religion
supplication; or that magic presupposes principles of cosmic sympathy and antipa-
thy, whereas religion does not. More recent work (particularly, though not exclu-
sively, influenced by developments in sociology and anthropology) has brought
trenchant challenges against these distinctions. Many now view magic as a type of
religious deviance and treat magical practices as nondichotomous variations in ritual
procedure, arguing that the antithesis between magic and religion arbitrarily sepa-
rates a continuous spectrum of interlocking religious phenomena. There cannot at
present be said to exist anything approaching a consensus over the deployment and
definition of terms (especially with regard to theories of historical development).
Many continue to cling, consciously or not, to the standard dichotomy. The situa-
tion “resembles nothing so much as the endless shuffling and redealing of a deck of
but three cards.”*

In any field of inquiry progress is achieved by two developments: either the
existing pool of data is significantly enlarged or otherwise improved so as to prompt
new investigations according to existing approaches; or refinements or (r)evolutions
in methodology prompt investigators to look at the existing data “through different-
colored lenses.” In the study of ancient Greek magic and religion both developments
have occurred. The first four chapters in the present volume are devoted to newly
found or reedited inscriptional material and to the subsequent refinement of catego-
ries and theories of historical development attendant on the incorporation of such
new data. The remaining essays in the book deal with changes in the study of this
evidence—with particular attention to specific ritual practices and procedures—
and with new definitions of the fields of religion and magic or science that have been
prompted by refinements or changes in methodology.

In each case authors were urged to consider in detail a specific area of ritual
activity and to ask whether the traditional dichotomy between magic and religion

* C. R. Phillips, ANRW 16.3 (1986):2723, with reference to the terms “religion,” “magic,” and
“science.”



Preface vii
helped in any way to conceptualize the objective features of the evidence examined.
This volume arises out of our conviction that a case-by-case examination of specific
rituals and their contexts will eventually yield a comprehensive account of the areas
of convergence and divergence between ancient magic and religion and establish the

study of magic as an area to be ignored by students of ancient religion and society
only at their peril.

Blacksburg, Virginia C.A.
New York City D.
May 1990

F.
0.
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1

The Agonistic Context of Early Greek
Binding Spells

Christopher A. Faraone

A flattened lead “gingerbread man” now in the Bibliothéque Nationale in Paris is
deceptively benign at first glance; closer examination reveals two brief texts in-
scribed at different points on its surface:!

karaypadw Eioiada iy A@G)roxAéas
wpos Tov ‘Epus) 7ov kdroyov.

karexe abmM(v) mapa oalv)Tov.
karadeousvw Elowada mpos tov ‘Epun
70V kaToxov ' [xlépes,

w6bes Elouddos, oaopa Shov.

I register? Isias, the daughter of A(u)toclea, before Hermes the Restrainer. Restrain her by
your side!

I bind Isias before Hermes the Restrainer, the hands, the feet of Isias, the entire body.

Apparently found at Carystus on the island of Euboea, these two messages date to
the fourth century B.c. and are good examples of a uniquely Greek form of cursing
known as a karadsopos, or defixio, terms that I shall use interchangeably to mean
“binding spell.” Nearly six hundred Greek defixiones have been published to date
and more than four hundred others have been unearthed and are awaiting study.*
The earliest examples are found in Sicily, Olbia, and Attica and date to the fifth
century B.C.; by the second century A.D. they begin turning up in every corner of the
Greco-Roman world. In the classical period they are usually inscribed on small
sheets of lead, which are folded up, pierced with a bronze or iron nail,’ and then
either buried with the corpse of one of the untimely dead (Gwpot)® or placed in
chthonic sanctuaries.” In later periods they are more often placed in underground
bodies of water (e.g., wells, baths, fountains).® Sometimes the findspot indicates
the target of the curse in use; defixiones aimed at charioteers, for example, have
been discovered beneath the starting gates and amidst the ruins of the spinae in late
Roman hippodromes.?

My aim is to provide an analysis of the function and social context of the
karadeopuol in early Greek society. The approach will be twofold: 1 shall (1)
analyse the various formulas used in the binding curses and demonstrate that they
originally aimed at binding but not destroying the victim and (2) suggest that an
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agonistic relationship was the traditional context for the use of defixiones and that
they were not employed as after-the-fact measures of vengeful spite but rather as
effective “preemptive strikes” against a formidable foe in anticipation of a possible
or even probable future defeat.

THE BINDING FORMULAE

From the available evidence it is still somewhat unclear whether these binding
rituals are a traditional form of self-help to which the ancient Greeks themselves
turned in times of crisis or whether a professional “magician” was employed to
perform the ritual in their stead. The act of flattening out a soft piece of lead and then
scratching a name into it certainly did not require much more effort or technical skill
than inscribing a potsherd for a vote of ostracism.!? On the other hand, Plato refers
clearly to peripatetic magicians who perform karddeo ot for a price (Resp. 364c),
and there are several well-documented instances (albeit dating to the Roman period
or later) that involve caches of defixiones mass-produced by the same individual(s)
working from a formulary.!! Four bound lead “voodoo” dolls—each enclosed
within a lead box inscribed with a binding curse—were recently discovered in two
different graves in the Kerameikos; dating to circa 400 B.c., they seem to have been
produced by the same person(s), perhaps providing the earliest extant material
evidence for the professional magician at work in Greece.1?

The actual layout of an inscribed katadeoos occasionally bears close similari-
ties to other written forms of public or private communication. A few Attic exam-
ples from the early fourth century, for example, consist solely of names designated
in the formal manner (i.e., with patronymic and demotic) and laid out neatly in
columns (e.g., DTA 55 or SGD 48); in two cases this imitation of contemporary
public monuments is made explicit by the heading dyaff) Tvxf) - Osoi (SGD 19
and DTA 158). At other times the tablet is referred to as an epistle sent to a chthonic
god or a restless nekydaimon; such a form would naturally suggest itself to a Greek,
since lead seems to have been a common medium for letter writing in the earlier
periods. '3 The efficacy of a few early Attic curses may hinge on the corpse’s ability
to read the tablet placed in his grave and act accordingly.* One curse from Piraeus
(DTA 103) reads, “I send this letter to Hermes and Persephone”; while another
(DTA 102) takes the form of a bill of lading: “I send a letter to the daemons and
Persephone bearing NN (name of person to be supplied).”! In at least three cases,
the inscription of the names of chthonic gods on the outside of the rolled-up tablet
may be meant to imitate the method in which ordinary letter scrolls were regularly
addressed. 16

These parallels to other forms of written documents are infrequent and seem to be
idiosyncratic inventions or variations that probably do not point to the origin of this
uniquely Greek form of cursing.!” Some scholars, in fact, have argued that the
defixio was originally a purely verbal curse, although I prefer to think that both the
spoken formula and the attendant gesture (i.e., the distortion of lead, wax, or some
other pliable material) developed simultaneously.!® A cache of some forty blank
tablets, rolled up and pierced with nails, may suggest that the name of the victim and



The Agonistic Context of Early Greek Binding Spells 5

the cursing formulae could merely be recited over the tablet while it was being
twisted and perforated.1? Another clue is the fact that the earliest terms used to refer
to defixiones do not allude to the act of writing;20 a fifth-century Sicilian curse tablet
(SGD 91) refers to itself as an svxa (“prayer” or “boast”) and Plato (Resp. 364c)
speaks generally of binding spells called kaTadsopot. The vuvos déautos (lit.,
“binding song”) of the Erinyes in Aeschylus’ Eumenides seems to be a purely verbal
form of defixio, it aims at binding the verbal and mental faculties of Orestes in hopes
of inhibiting his performance at his forthcoming murder trial.2! Indeed the very fact
that the great majority of the earliest Sicilian and Attic defixiones consist solely of
lists of names strongly suggests that a verb of binding was uttered aloud sometime
during the ritual and that the later development of more-complex, written formulae
reflects a desire to inscribe more and more of the spoken charm on the tablet, a
process that was undoubtedly accelerated by the gradual spread of literacy in the
classical period.

The Greek karadeouot that mention only the name of the intended victim
steadily decrease in frequency from the classical age until their total disappearance
in the first century A.p. The complex formulae become correspondingly more popu-
lar in the later periods?? and can be divided roughly into four groups:23

1. Direct binding formula. The defigens (lit., “the one who binds”) employs a
first-person singular verb that acts directly upon the victims or specified parts of
their bodies, for instance, katad® Tov detva (“I bind NN”).

2. Prayer formula. Gods or daemons are invoked and urged by a second-person
imperative to perform similar acts of binding, for instance, karéxere TOV
detva (“Restrain NN!”).

3. Wish formula. The victim is the subject of a third person optative, for instance,
6 delva areAs eim (“May NN be unsuccessful!”).

4. Similia similibus formula. This type employs a persuasive analogy, for instance,
“As this corpse is cold and lifeless, in the same way may NN become cold and
lifeless.”

The direct binding formula (no. 1) is best described as a form of performative
utterance that is accompanied by a ritually significant act, either the distortion and
perforation of a lead tablet or (more rarely) the binding of the hands and legs of a
small effigy. Often various bodily parts or personal possessions are listed alongside
the person’s name as more specific targets, for instance, DTA 52 (Attic, third
century B.C.): “I bind Mnesithides and the tongue, work, and soul of Mnesithides.”
The most common elaboration of the direct binding formula is the addition of the
name(s) of a deity or deities who appear as witnesses or overseers of the act, for
instance DTA 91 (Attic, third-century B.c.): “I bind Ophelion and Katheris before
(7pébs) Hermes Chthonios and Hermes Katochos.” Most of the other verbs used in
the first-person (e.g. kararifnue, mapadibwut or karaypddpw), like dmo- and
&yypddw on the early Sicilian tablets, seem to be legal or technical terms that shift
responsibility for the binding to the divine sphere;2* thus the defixio that reads
simply, katadidwut Tov detva (“I assign NN”) is probably shorthand for the full
expression that would include a “prayer formula” as well, such as on the text from
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Carystus quoted above: “I register NN before Hermes the Restrainer. (You, Her-
mes,) restrain her by your side!”

The prayer formula (no. 2) brings the gods more directly into the action as the
actual agents of the binding. It, too, was often accompanied by the manipulation of
lead tablets and images. Limited evidence from Sicily seems to suggest that the
prayer formula was used as early as the mid—fifth century B.c., but it is impossible
to know this for certain.?’ By the early fourth century it appears frequently in Attica
and elsewhere. Like any proper Greek prayer, these tablets begin with an invocation
of a particular chthonic god who is addressed directly in the second person.26
Hermes, Ge, Hecate, and Persephone are (in that order) the most common deities to
appear on the tablets. As is true for most traditional forms of prayer, there is an
unlimited opportunity for the defigens to expand the text at the invocation, either by
multiplying the number of gods invoked or by increasing the number of epithets and
powers of the god(s) already invoked. This opportunity is used with greater fre-
quency in the Roman period when the addition of any and all foreign-sounding
deities, epithets and voces magicae was thought to increase the efficacy of every
“magical” operation. The verbal form that followed the invocation was usually a
second-person imperative,?’ for instance, ‘Epufy kdrexe Tov deiva (“O Hermes,
restrain NN!”), but this is occasionally replaced by a third-person passive impera-
tive, for instance, DTA 105a (Attic, third century B.c.) ‘Epu#y x86vie 6 Seive
kaTadedéobw (O Hermes Chthonios, NN must be bound!”).28

It must be granted that Kagarow’s designation of simple, unadorned imperatives
as “prayer formulae” uses such general criteria for defining “prayer” that it could
conceivably include “coercive” imperatives (e.g., with a verb like 6pxi{{w under-
stood) as well as “submissive” imperatives (e.g., with a verb like ikeTevw under-
stood). As such it might be argued that it is of little or no use as an analytical
category in a taxonomy of karadeouoc. I would suggest, however, that whenever
such distinctions were important to the defigens, he or she took pains to make them
clear; thus we do have a few examples of clearly submissive terminology in
defixiones from the early period (see Versnel’s treatment of the “borderline”
defixiones, chap. 3). The most important fact is that the overwhelming majority of
early Greek karadeopod that directly address the gods make no attempt whatsoever
to inform the deity that the approach of the defigens is either coercive or submissive;
I suggest that concern over such matters is related to later and perhaps non-Greek
religious mentalities. The author of a text that simply reads, “O Hermes Restrainer,
restrain NN!” has stripped his prayer down to the bare essentials (the invocation and
the request) undoubtedly because he thinks that such a simple, blunt approach is
effective exactly as it stands. Thus Kagarow’s rather general definition of the
“prayer formula”—although its usefulness is limited when analyzing later, more
verbose texts—is particularly suvited for the analysis of early Greek defixiones
because it is ultimately dictated by the nature of the texts themselves.

The third category (“wish formula”) is distinguished on formal grounds here, but
in actual practice it is usually employed as the second part of the so-called similia
similibus formula (category no. 4). This final category is potentially the most
revealing type because it seems to give us insight into the rationale behind many of
the details that constitute these binding rituals. A fourth-century Attic curse (DTA
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67) appears to be the earliest extant example of this type of formula; it refers to the
fact that the text of the tablet is inscribed in retrograde: “Just as these words are cold
and backwards (lit., 8mapioTepa, “written right to left”), so too may the words of
Krates be cold and backwards.” A popular tactic is to allude to the fact that the
defixio has been placed in a tomb, for instance, DT 68 (Attic, fourth century B.C.):
“Just as this corpse lies useless, so too may everything be useless for NN.” Another
Attic tablet, DTA 106b (third century B.c., cf. DTA 105 and 107), uses the lead
medium as a point of reference: “Just as this lead is useless (&xpmoTos), so too
may the words and deeds of those listed here be useless.” As all three of these types
of similia similibus formulae might be interpreted as proof of the homicidal intent of
the katadeopot, a detailed discussion seems warranted here, especially in light of
some recent anthropological work on modern misconceptions about so-called sym-
pathetic magic.

Although Wiinsch recognized from the very beginning that lead was probably
used because it was a cheap writing medium in classical Attica and elsewhere (it is
a by-product of silver mining), he suggested that the peculiar coldness and color of
the metal (“like the pallor of a corpse”) might have made its use for defixiones
especially appealing.?? Other scholars, such as Kagarow, went so far as to suggest
that the similia similibus formulae can be used as proof that the use of lead, as well
as the employment of retrograde writing and the deposit in tombs, was originally of
great importance to the efficacy of this kind of curse. Some evidence, however,
points to the use of media other than lead. One fourth-century Attic defixio suggests
that karadeowoe inscribed on wax, another cheap and popular writing material,
may have been used as well: “I bind all of these people in lead and in wax” (DTA
55a); here we might imagine that two tablets, one wax and one lead, were inscribed
with the same text in hope of doubled efficacy. Unfortunately, only the lead tablet
has survived the passing of the centuries. Ovid (Am. 3.7.29) imagines a person
performing a karadeauos by writing a name on wax and then piercing it: sagave
poenicea defixit nomina cera.®® There are no extant wax defixiones, nor would
anyone expect them to survive in the harsh climate of the Aegean. A similar state of
affairs occurs with the material evidence for Greek voodoo dolls of which only lead
and bronze examples survive.3! Here, too, there is reason to suspect that these are
only the more durable representatives of effigies fashioned from a wide variety of
equally inexpensive materials.32 In his discussion of the different forms of malevo-
lent magic that he would prosecute under the laws pertaining to nonfatal injury Plato
(Leg. 933a-c) mentions the fears that overtake some men when they see “molded
images of wax” (presumably voodoo dolis) at the crossroads or in graveyards. Wax
and clay images, moreover, regularly appear in the stock scenes of erotic magic in
hellenistic and Augustan literature (e.g., Theoc. Id. 2.28-29; Verg. Ecl. 8.75-80;
and Hor. Sar. 1.8.30-33 and Epod. 17.76). Examples of wax and clay dolls
(sometimes employed in conjunction with lead defixiones) have actually survived in
the more stable climate of Egypt.?

The popular habit of inscribing defixiones in retrograde during the late classical
period provides a clue to the process by which lead came to be the preferred medium
for written binding curses in the Roman and late antique periods. In classical times,
Attic katabeopor are somewhat regularly inscribed in reverse on lead or (more
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rarely) in boustrophedon style, as were many inscriptions regardless of the medium
into which thay were scratched or chiseled.3* When in the later classical period the
habit of writing retrograde was generally abandoned in other profane forms of
inscription, the originally accidental direction of inscribing defixiones became
“petrified” in the ritual and henceforth assumed greater significance—a significance
that then came to be expressed in certain curse formulae (such as that quoted above)
that rationalize their part in the ritual.?® Similarly, we might imagine that when
papyrus and other cheaper writing materials became more popular for day-to-day
writing, the use of lead was similarly retained in the binding ritual and thereby was
thought to be the preferred-if-not-necessary medium in the later periods.

The similia similibus formulae and the voodoo dolls employed in Greek binding
spells are traditionally referred to as “sympathetic” or “homeopathic” rituals, but
they can be more precisely described as “persuasively analogical” according to the
definitions laid down by the anthropologist S. J. Tambiah.36 He argues against the
prevailing theory that “sympathetic” or “homeopathic” magic is based on (poor)
observation of empirical analogies and differentiates instead between the operation
of “empirical analogy” used in scientific inquiry to predict future action and “per-
suasive analogy” used in ritual to encourage future action. In order to increase their
crop, the Azande prick the stalks of bananas with crocodile teeth while saying,
“Teeth of crocodile are you. 1 prick bananas with them. May bananas be prolific like
crocodile teeth.”37 This ritual act is not based on any (mistaken) empirical analogy
between bananas and crocodile teeth but rather on the hope that correct performance
of the ritual gesture and the incantation will “persuade” the bananas to become
analogous 1o crocodile teeth with regard to their plenitude. The crucial difference is
the use of the optative in the second part of the analogy, which (like the second part
of a similia similibus formula) “urges” or “persuades” an object to become similar
in a circumscribed way (i.e., in the case of a lead defixio, with respect to coldness
or uselessness) to something that is obviously dissimilar. The rationale of this kind
of ritual is not, therefore, based on poor science or a failure to observe empirical
data but rather on a strong belief in the persuasive power of certain kinds of
formulaic language.

It is important to note the limitations that are placed on the analogies in the similia
similibus formulas, for it is all too easy to assume that the ultimate purpose of the
defigens is to kill the victim when he encourages an analogy to a corpse or some
inorganic material. In fact, in stark contrast to funerary imprecations or other
traditional forms of cursing that specifically call for the utter destruction of the
victim (with all his kith and kin), the ultimate goal of early Greek defixiones is very
rarely the death of the victim.3® Thus when a formula says, “Just as this corpse is
unsuccessful, so may NN be unsuccessful” or “Just as this lead is cold and useless,
so may NN be cold and useless,” one must recognize that the analogy is limited to
the corpse’s lack of success or the frigidity and uselessness of the lead and does not
imply that the lifelessness of both are wished upon the victim. Such an inference
would be equivalent to supposing that the Azande believed that the incantation
quoted above would cause their bananas to become like crocodile teeth in every
aspect (i.e., hard, sharp, white, inedible, and not just plentiful). The limited scope
of the persuasive analogies in the Greek defixiones clearly suggests that their main
motivation was restraining or inhibiting, not destroying, the victim.
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A comparison of these private binding spells (both the voodoo dolls and the
inscribed lead tablets) with analogous public rituals used to protect entire Greek
cities seems to confirm the circumscribed effect of Greek karadesouot. The
Orchomenians, at the direction of the Delphian Apollo, erected a bronze statue of
Actaeon and bound it to a rock with iron as a means of protecting their people
against the attacks of his vengeful ghost.? In the first century B.c. the people of
Syedra, plagued as they were by the incessant attacks of pirates, were advised by the
Clarian Apollo to erect a statue of Ares bound in the “iron chains of Hermes” and
supplicating a figure of Dike.*? They were also advised to continue their own
defensive military maneuvres, and it seems as if the binding ritual was meant to tip
the scales in their favor. In addition, we know of three archaic silver statuettes
buried (facing north) in an old sanctuary in Thrace, which were unearthed in the
fourth century a.p.; each figurine has its arms bound behind its back like many of the
extant Greek voodoo dolls employed against individuals. According to the local
people these effigies had been so deployed to inhibit the incursions of three different
barbarian tribes to the north.#! In all three reports, there is no hint that the enemy is
destroyed by the creation and binding of the civic voodoo dolls; they are employed
defensively—almost like phylacteries—to restrain an enemy and prevent him from
doing harm. Indeed, this sense of binding magic as a defensive act against an enemy
or rival with an “unfair” advantage recurs below in the rare texts where we get some
sense of the motivation behind these spells.

Sophronius, a late sixth-century A.D. Christian writer, gives us the only detailed
narrative of a person’s escape from a binding spell.*? He reports how an Alexan-
drian paraplegic named Theophilos is visited in a dream by two saints and told to go
down to the harbor and offer a large sum of money to the fishermen there to buy their
next catch, sight unseen. He does as he is bidden, and when the nets are hauled up
a small box is discovered amidst the struggling fish; some bystanders pry it open and
find a bronze statuette with nails driven into its hands and feet. As each of the nails
is withdrawn from the effigy, the paralysis in the corresponding limb of Theophilos
ceases immediately. Although certainly no one would vouch for the historicity of
this particular incident, the need for verisimilitude in the details of such miracle
stories suggests that the underlying assumptions about the paralyzing but nonfatal
effects of voodoo dolls were common knowledge, at least in the early Byzantine
period.

The rationale behind the placement of the tablets in graves and chthonic sanctuar-
ies has been similarly misinterpreted. It is true that contact with the coldness and
inertia of corpses provides the motivation of some similia similibus formulae, but,
like the formulae that refer to the lead medium or the retrograde writing, these
formulae seem to rationalize what was originally a rather mundane procedure—the
practice of communicating with the gods or the dead by means of sealed mwadkia
or libellae (e.g., the oracle questions and petitions discussed in detail by Versnel,
chap. 3). In fact, this technique also helps explain the two peculiar variants of the
direct binding formula discussed above: the use of prepositional phrases to implicate
the gods in the procedure, namely, “I bind NN before (wpds) or near (mapa) the
god(s)” and the use of technical or legal terminology such as karaypadw to
“register” or “transfer” the responsibility of the binding to the divine sphere of
activity. Such verbs are usually very loosely translated as “consign” or “devote,”
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which often wrongly implies that by such an action the victim is literally sent to the
underworld, that is, killed. Again, the evidence collected by Versnel suggests that
these expressions ought not be taken in the literal sense, but rather in a legal or
technical sense, that is, they refer in an abstract way to the domain of the god’s
jurisdiction and influence.*3 An inscribed lead tablet from Crete,* dated to the
imperial period, provides an interesting parallel: “I hand over (mapadidwut) this
gravestone to the gods of the underworld to guard.” Two nearly identical statements
appear directly on two Attic grave steles of comparable date (/G II2 13209-10) and
seem to confirm the usage; the gravestones are placed under the control of the
underworld gods, not literally “sent to the underworld” or destroyed. What is so
illustrative about the Cretan example is the fact that the transfer was inscribed on a
lead document separate from the gravestone itself and then placed nearby or buried
beneath it as a sort of “legal writ of cession.”
Thus, there are three very different styles of binding spells in ancient Greece:

1. The direct binding formula, which is a performative utterance, that is, a form of
incantation by which the defigens hopes to manipulate his victim in an automatic
way

2. The prayer formula, which is exactly that—a prayer to underworld deities that
they themselves accomplish the binding of the victim

3. The so-called similia similibus formula, which is better understood as a form of
“persuasive analogy” (also an incantation), in which the binding is accomplished
by a wish that the victim become similar to something to which he or she is
manifestly dissimilar.

It is important to emphasize the heuristic purpose of these divisions and to point out
that within fifty years of the first appearance of written karadsouot all three types
of formulae are being employed side by side, sometimes on the very same tablet
(see, e.g., the Carystus tablet quoted above, which contains both a direct binding
formula and a prayer formula).

THE AGONISTIC CONTEXT

Defixiones, then, provide a means of binding or restraining enemies without killing
them. I shall now investigate the social context in which such a powerful weapon
was deployed. More than three quarters of the published Greek karadeouor are
inscribed with names only or are so laconic that they give us no hint whatsoever of
their specific purpose; the more discursive texts, however, contain details that allow
us to place them into four4’ general categories according to social context: commer-
cial curses (25 examples); curses against athletes or similar kinds of public perform-
ers (26 examples); amatory curses (38 examples) and judicial curses (67 examples).
As will be discussed below in further detail, the amatory curses can be further
subdivided into two rather different types: “separation” curses and “aphrodisiac”
curses. Generally speaking, the judicial and commercial curses date to the classical
and hellenistic periods, while those that bind public performers usually date to the
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late Roman period (from the second century A.p. onwards). The few separation
curses that we have seem to be evenly distributed, while the aphrodisiac curses are
exclusively a late phenomena. Keeping these important chronological limitations in
mind, I propose to examine these four categories (excluding, for reasons that will
become clear, the aphrodisiac defixio) and to argue that an essential feature of all
four types is that they refer to agonistic relationships, that is, relationships between
rival tradesmen, lovers, litigants, or athletes concerned with the outcome of some
future event.

Hesiod begins the Works and Days with a eulogy of the beneficial kind of rivalry
that existed among the craftsmen and artisans of his day. There is some evidence
from the classical period that such tradesmen (and innkeepers as well), in their
efforts to stay ahead of the competition, employed defixiones to inhibit the success
and profit of their rivals. The popular habit of qualifying many of the victims’ names
on defixiones as tradesmen may or may not point to a context of commercial
competition.*® The likelihood, however, increases dramatically in the case of
twenty-five tablets that explicitly bind the business, profits, or workshop of others.*’
The earliest example (c. 450 B.c.) comes from the necropolis at Camarina in Sicily
(SGD 88): “These people are registered for (lit., “written down for”) a downturn in
profits (8wt Svomparyifar To6v] képdov).”*8 A third-century-B.c. Attic curse (SGD
52) binds two net weavers, as well as their §pyaompia (workshops), while a
contemporary Sicilian tablet (SGD 124) reads, “I bind the workshops of these
men . . . so that they may not be productive but be idle and without luck.” A rather
long Athenian defixio (DTA 75, Attic, third century B.c.) curses two workshops, one
inn, and one store. A fourth-century-B.c. karadsopos found buried in the mud-
brick wall of a house situated in the ancient Athenian industrial quarter binds a
number of bronze workers (SGD 20). There is some later literary evidence that
magic was popular among certain types of craftsmen, especially in those professions
like bronze working where delicate heating and cooling processes were necessary to
avoid breakage; Pollux (7.108), for example, refers to talismans that bronze work-
ers placed in their foundries to ward off the evil eye, and Pliny (HN 28.4) discusses
the incantations that potters were said to cast against the kilns of their rivais.

One of the most straightforward applications of defixiones (and one that most
clearly shows their agonistic context) is in situations involving public performances
in athletic or theatrical contests, where they are employed by or on behalf of one
contestant to alter or impede the performance of an opponent. Pelops’ prayer to
Poseidon in Pindar’s first Olvmpian may preserve the earliest example of this kind
of curse (lines 75-78):

Look you, Poseidon, . . . block (wédagov, lit., “bind!™)
the brazen spear of Oenomaos, and give me the fleeter chariot by Elis’ river,
and clothe me about in strength. (trans. Lattimore)

Although it can be argued that this particular race was neither fair nor sportsman-
like, it is interesting that Pelops demands both the restraint of his rival and at the
same time an enhancement of his own ability to win. It is clear that Pelops wishes
to protect himself from Oenomaos’ sharpshooting (an unfair advantage), and once
again we get the impression that, as with the bound effigy of Ares at Syedra, the
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binding aims at evening up the odds of a contest that from the perspective of the
defigens seems rather lopsided.

There are four binding curses written against individuals involved in theatrical
competitions, dating primarily to the classical and hellenistic periods. An Attic
curse (DTA 45, third century B.c.) reads simply, “I bind NN, the actor (vmrokpiris)
in a leaden bond.” As with other victims who are only qualified by vocation, one
cannot be sure whether this man is being bound by a rival in the theater or whether
the title actor only serves to differentiate him from other individuals with the same
name. Two contemporary lead disks probably written by the same person (DTA 33
and 34) are inscribed in a confused serpentine pattern and carry binding curses
against men described as 8uddokarot and vrodidackalot; the second tablet
leaves out the names of the men and identifies them only as “those who are with
Theagenes,” who is presumably the xopnyés.4° The anonymity of the 818cdokalot
on the second disk suggests that the real target here may be Theagenes or the rival
theatrical group he heads. The defigens in a mid-fifth-century-B.c. Sicilian tablet
(SGD 91) consigns (on behalf of his friend Eunikos, the xopnyods) all the other
xopmyoi and their children and parents “to futility both in the contest (év ayovt)
and outside the contests.” On account of the obscurity of the term xopyos in early
non-Attic Greek, it is unclear whether the victims listed here are liturgists (as they
would be in Athens) or actual performers.> The agonistic context of the curse is,
however, unmistakable, and is echoed in a second-century-A.» defixio written
in Latin that reads in part, “Sosio must never do better than the mime Eu-
molpos. . . . Sosio must not be able to surpass the mime Fotios.”>!

From the later periods there is much evidence for the continued use of binding
spells against public performers, especially athletes and charioteers. As they are all
clearly employed in very similar agonistic situations, I include them here in my
survey. Five curses against wrestlers (SGD 24-28) were discovered in a well in the
Athenian agora and date to the third century A.p., more than six hundred years later
than the Attic defixiones discussed above. Three of these curses aim at binding and
“chilling” the same wrestler, a man named Eutychian, with the expressed hope that
he “fall down and disgrace himself.” Each curse, however, seems to have been
designed for a different match: the first refers to a bout that is to occur on “this
coming Friday”; the second refers to a match against Secundus and the third to one
against Hegoumenos.32 All three of these binding curses contain similia similibus
formulae of a general nature such as, “As these names (of the invoked daemons)
grow cold (Yoxerar), so may Eutychian’s name and breath, impulse, charm,
knowledge, reckoning grow cold (Yvxéobw). Let him be deaf, dumb, mindless,
harmless, and not fighting against anyone” (trans. D. R. Jordan). Other athletic
defixiones offer similarly general imperatives that aim at curtailing the various
talents and strengths of the opponent; a defixio from Oxyrrhynchus is employed to
bind the sinews and the limbs of two racers “in order that they should be neither
powerful nor strong.” The spell goes on to invoke a daemon who is to keep the
victims up all night and prevent them from sleeping or eating anything in prepara-
tion for the race.>? The only other published curse against a runner was found in the
same Athenian well as the three wrestling curses against Eutychian. It contains a
rather curious two-part request that suggests that the daemons did not always
succeed on the first try: they are asked to prevent a certain Alkidamos from “getting
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past the starting lines of the Athenaia [a recurrent ephebic festival]” but add that if
he manages to do so in spite of their efforts, they should then make him “veer off
course and disgrace himself.”>*

Like the athletic binding spells discussed above, defixiones against charioteers
begin to appear in the second or third century A.p. With the exception of the
so-called Sethianorum tabellae® from Rome, they are to be found exclusively in
North Africa and Syria.’¢ In a well-known kardSeouos from Carthage (DT 242,
third century A.p.) we find once again the mention of one particular race (“tomorrow
morning”) and a detailed listing of the parts of the body to be bound: the shoulders,
arms, elbows, wrists of the charioteers, as well as their eyes and the eyes of their
horses, who are all named alongside the names of their drivers.3” Finally there are
six Greek binding spells of similar date and provenance that aim at inhibiting the
performance of venatores, a special class of gladiator who fought wild animals in
the amphitheater. In these texts the daemons are exhorted to protect the animals
from harm (certainly not out of any humanitarian spirit) and to bind and impede the
actions of the venator so that he may fall an easy prey.®

The third area of intense personal competition in which the Greeks employed
karadeouolr was the battlefield of Eros, especially in the situation of a “lovers’
triangle,” where two individuals were competing for the affections of a third. Here,
too, if a lover or would-be lover feared the outcome of a contest, he might turn to
the use of a defixio in order to impede the advances, the flirting, and even the sexual
performance of his or her rival. As I mentioned briefly above, it is helpful here to
distinguish between two different types of amatory curses: (1) the so-called separa-
tion curse or Trennungszauber, which was usually aimed at the rival lover, and
occasionally at the beloved (i.e., it sought to inhibit the conversation and contact
between the two) and (2) the so-called aphrodisiac or erotic curse in which only the
beloved is mentioned (i.e., it sought to torture the “beloved” victim with burnings,
itchings, or insomnia that could only be assuaged by submitting to the desires of the
defigens).

The first group, of which there are fifteen published Greek examples, is attested
in the classical and hellenistic periods and fits rather easily into the patterns of use
that we have observed in the athletic and circus curses. A long Boeotian curse
(DT 85, third or second century B.c.) is designed to restrain a rival lover named
Zoilos. As the curse is rather lengthy, I translate only a few relevant sections:50

Just as you, Theonnastos (the dead person with whom the tablet was buried) are powerless
(&d¥wvaros) in the movement of your hands, your feet, your body . . . , s0 too may Zoilos
be powerless (&8vvaros) to come to Antheira, and in the same way Antheira (to) Zoilos.
(Side A 1-4)

Just as this lead is in some place separate (8v Tt (Térwt) xwpioTdr) from the haunts
of mankind (i.e., a tomb), so too may Zoilos be separated ({ke)xmpiouévo(s)) from the
body and the touch of Antheira, and the endearments and the embraces of Zoilos and
Antheira. (Side A 8-11)

Just as this lead is buried (dpdpvxT(ar)) . . . , 50 too may you (i.e., the corpse) utterly
bury (karopvyois) the works, the household, the affections, and everything else of
Zoilos. (Side B 16-21)
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Here, as in the Attic athletic curses discussed above, a rival is being “persuaded” to
be inert and kept away from the prize, in this case a woman named Antheira.

A rather simple Attic curse (D7TA 78, fourth century B.C.) seems to have been
written by a jealous wife or fiancée:

*Apiolroxvdn kai Tas davo(v)udvas
avTaL Yyuraikas.
pimror’ adTov yhuaw AN yuvai(kae) pndé maida.

[I bind?] Aristocydes and the women who will be seen about with him.
Let him not marry another matron or maiden.

This text is a curious combination of the earliest technique (merely listing the
victims’ names) and a rare example of a simple wish formula.

Just as the athletic curses target the special body parts and skills of the rival
wherein his hope of victory was thought to lie, the amatory defixio might also list the
charms of the rival. See, for example, another curse from Boeotia that, in contrast
to the preceding example, seems to have been written by the “other woman”
(DT 864, fourth century B.C.):%! “I deposit (maparifeua, i.e., for the purposes of
binding) Zois the Eretrian, the wife of Kabeirés, with the Earth and with Hermes,
her food, her drink, her sleep, her laughter, her company, her cithara playing, her
entrance (wapodor?), her pleasure, her rear end, her thought, her eyes.”

These “separation curses” aim at inhibiting desire and affection, usually in the
rival lover but occasionally in the beloved as well. The main purpose is either to
restrain any possible erotic attraction or to break any preexisting bond that the two
may have developed.

This is in marked contrast to the second kind of defixio used in an amatory
context, which more properly belongs in the category of aphrodisiac, since its aim
is to encourage, rather than inhibit, the sexual desire and activity of the beloved. As
these tablets are treated in Winkler’s essay on erotic magic (chap. 8), I shall limit
my discussion to a portion of one very popular Greco-Egyptian formula, which is
adduced purely as a point of comparison:5?

Don’t ignore [these] names, nekydaimon, but arouse yourself and go to every place where
Matrona is, whom Tagene bore. You have her odoic. Go to her and seize her sleep, her
drink, her food, and do not allow Matrona (whom Tagene bore, whose odcia you have) to
have love or intercourse with any other man, except Theodoros, whom Techosis bore. Drag
Matrona by her hair, by her guts, by her soul, by her heart until she comes to Theodoros and
make her inseparable from me until death, night and day, for every hour of time. Immedi-
ately, immediately, quickly, quickly, now, now.

Many of the details here are characteristic of later defixiones, for instance,
identification by matronymic% and the use of ovoia (lit., “being” or “stuff,”
magical slang for bits of the victim’s hair, nail trimmings, or threads from the
clothing).%* This curse begins like a traditional karadeouos by restraining Ma-
trona’s contact with other men, but it goes on to burn and torture Matrona herself,
elements that are often found in the later &ywyn spells, designed to “lead” or “drag”
(the word derives from the verb &yw) the victim into the arms of the performer of the
speil.53 Although the limited number of both types of amatory defixiones does not
allow us to make any secure generalizations with regard to the patterns of date,
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provenance, or purpose, I would suggest here that the “separation curses” (from the
fourth century B.c. to the third century aD., primarily from Greece proper) were
closer in form and purpose to the original Greek phenomenon of defixiones and that
the emergence in North Africa and Syria of the aphrodisiac-type of curse in the
second century A.D. represents some kind of hybrid flowering of a later, more
complex magical tradition.%

Judicial karddeopot, which make up our fourth and largest category, were once
thought to be posttrial “revenge curses” upon the winning party; subsequent re-
search, however, suggests that they were written, without exception, prior to the
final outcome of the trial.” They are attempts at binding the opponent’s ability to
think clearly and speak effectively in court in the hope that a dismal performance
will cause him to lose the case. Just as the circus defixiones discussed above
attempted to bind the parts of a charioteer’s body in which his competitive skill lay
(i.e., his shoulders, arms, elbows, wrists, and eyes), so judicial curses are primarily
concerned with the cognitive and verbal faculties that are so important for success
in the law courts (DTA 107, Attic, late fifth or early fourth century B.C.):

Ocpailoxos, Oivé[pihos,] Parios kai e t[i]s dAhos Pepevikowt avvdik|os,
wplos 7ov ‘Epufiy 1oy X06v[iJov kai ‘Exdmyv XOoviav karadedéclon: Pe-
peviko{v) kall Yvlxny kai vo(d)y kai yAa@rrav kai Bo{v)has kai [tla wpdrret
Kal & wept duo(d) Bolv)elblerar, dmavt’ avtdL dvria oTw kal TOlS MeET
Exe(yro(v) Bo(v)hevo(v)ow kai mparro{v)oiy.

Let Thersilochos, Oino[philos], Philotios, and whoever else is a legal advocate for Phere-
nikos be bound before Hermes Chthonios and Hecate Chthonia. The soul, the mind, the
tongue, the plans of Pherenikos, and whatever else he is doing or plotting with regard to
me—let all these things be contrary for him and for those who plot and act with him.

Galen (vol. 12 p. 251 ed. Kiihn) scoffs at those who believe in the power of “magic”
and specifically mentions the popular belief that the efficacy of a judicial curse lay
in its power to inhibit the opposing side’s ability to speak persuasively during the
trial (karadfoat Tovs dvTidikovs, ws undev éml Tob Sikavikol Svv-
Ohvar dBéyéacOar). This was, however, a powerful claim, especially in such
communities as Athens, where it was necessary for citizens to speak on their own
behalf in court.

Literary evidence suggests that a poor performance in court by a talented orator
could often result in the accusation that he had been the victim of binding curses.
Aristophanes (Vesp. 946—48) alludes to the sudden paralysis of the renowned orator
Thucydides, the son of Melesias, during an important trial; the scholiast at that point
(preserving some fourth-century-B.c. Attic source) suggests that his tongue had been
magically bound.% Cicero relates how an opposing attorney suddenly forgot the
case he was pleading and subsequently lost the lawsuit; the unfortunate man later
claimed that his poor performance was the result of sorceries and incantations
(veneficiis et cantionibus).%? In late antiquity, orators and declaimers (both, per-
haps, better classified as professional performers) continued to blame witchcraft for
sudden lapses of memory and moments of inexplicable stage fright. Libanius tells
us in his autobiography (Orat. 1. 245-49) how at one point late in his life he became
gravely ill and was no longer able to read, write, or speak before his students. After
a time the apparatus of a rather bizarre binding ritual was discovered in his lecture
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room—the twisted and mutilated body of a chameleon. Its severed head had been
placed between its hind legs, one of its forefeet was missing and the other positioned
in such a way as “to close the mouth for silence.” Libanius says that he regained his
health after the chameleon was removed.”

There are some sixty-seven published examples of Greek judicial binding
curses,”! which with few exceptions date to the classical and hellenistic periods.”?
The oldest examples—those found in Sicily—date to as early as the fifth century
B.C. One from the necropolis at Selinus (SGD 95) is inscribed in a boustrophedon
pattern and curses the tongues of four, named individuals, as well as the tongues of
all their ovvdikor. Three other contemporary Selinuntine curses (SGD 99, 100,
and 108) were excavated in or very near the sanctuary of Demeter Malophoros at
Gaggara and contain the rather bureaucratic formula gyypadw Tov dciva ém
areheioe (“1 enroll NN for failure”), which, with the exception of one other
Sicilian curse (substituting aroypdadw) is unique. All three date to the first half of
the fifth century and similarly curse the tongues of a litigant and his ovrdikor.”
With the possible (but not probable) exception of eleven judicial curses from
Wiinsch’s Defixionum Tabellae Atticae,™ all of the Attic judicial curses published
to date come from the classical period.”

Many of the early Attic curses (both those used for judicial purposes and those of
unspecified aims) contain names of well-known orators and politicians.”® This
prompted Preisendanz to suggest that all of these curses might be labeled “political
curses,” but even he admitted that given the blatantly political nature of so many of
the lawsuits tried in Athenian courts, such a category would be difficult-if-not-
impossible to separate from the category of judicial curses.”” Although his sugges-
tion is, indeed, of little use in the taxonomy of defixiones, his insight into the larger
political motivation of some of these curses deserves attention. In a few cases the
appearance of female names on ostensibly judicial curses has caused some confu-
sion, especially in the case of karadeouo found in Attica, where the barring of
women from every facet of courtroom activity was notorious.”® Such confusion may
point to a more generalized meaning of some of the “legal” vocabulary that we find
in the binding curses. I suggest that when the terms ovvdikor and avridikol
appear by themselves (i.e., with no other allusion to legal procedure), they might
occasionally have looser, political connotations equivalent, perhaps, to the Latin
terms amici and inimici, which often appear on Latin defixiones.” This would also
account for the huge numbers of names that one finds on some allegedly judicial
curses, far in excess of any imaginable number of fellow prosecuters or witnesses
(e.g., SGD 42 and 107; cf. SGD 48).

Peter Brown describes how in late antiquity, too, the magic that coalesced around
smaller arenas of competition often had larger political significance. He points out
that the rivalry faced by the charioteer extended beyond his time in the circus and
that since he was both the client of local aristocracies and the leader of organized
groups of fans, his performance often transcended the realm of mere sport.80 This
connection between athletic and political competition is not limited to later antig-
uity; in classical Athens intertribal competitions—albeit in a much less organized
fashion—often provided arenas for intracity rivalries, where victories in theatrical
performances and even athletic events could be interpreted as indicators of the
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waxing or waning of the political power of the liturgists involved.®! By inhibiting
the performance of actors and athletes, the defigens could conceivably restrain the
political power of their backers and undermine their popularity with their fans, often
their only source of political influence. As was the case in my discussion of the three
styles of curse formulas, these categories of different agonistic contexts clearly have
a limited heuristic value; indeed, several of the narrowly defined conflicts revealed
in the defixiones discussed above seem to spill over quite easily into larger arenas,
sometimes purely as the result of a common Greek habit of thought, as in the case
of the Sicilian binding spell quoted above, which binds rival xopnyo( “both within
the contest and without,” that is, everywhere. Thus the use of karadeo ot to bind
the competitive power of rival businessmen, public performers, or opponents testi-
fying in the courts could often be more than an act of personal rivalry and could fit
easily into a larger pattern of political or social competition.

CONCLUSION: MAGIC AND RELIGION

In light of the larger orientation of this volume, we should ask ourselves at this point
whether the categories of “magic” and “religion” are of any value in analyzing the
phenomenon of the early Greek kard8eopor. It is often a modern assumption that
the anonymity and secret burial of the inscribed xkaradeouot, like the inaudible
whispering or muttering of malevolent verbal prayers, can be attributed to the shame
of the agent and that such shame indicates an illicit activity.8? Often, however, such
secrecy is part of the traditional ritual procedure used in approaching the gods for
help, while at the same time shielding a person’s private affairs from the inquisitive
eyes of his neighbors. There are many examples of communication with the gods by
means of sealed, written documents (for instance, the oracle questions inscribed on
lead tablets at Dodona and elsewhere). As I mentioned above (with regard to the
defixiones that employ prayer formulas) graves, chthonic sanctuaries, and under-
ground bodies of water are ideal points of contact with the subterranean gods. From
a more practical point of view, moreover, keeping potential victims “in the dark”
about the existence of the defixio prevented them from using specific phylacteries or
defensive spells that could ward off the power of the curse. Burying the tablet in
areas governed by taboo (e.g., graves and sanctuaries) or sinking it into deep bodies
of water would likewise prevent the victim from finding and then loosening the spell
(as the Alexandrian Theophilos did by removing the nails that bound his effigy).
The anonymity of the defigens and the hidden nature of the curse could also be
governed by the relative social or political positions of the man and his victim.
Apollo’s priest Chrysés, for example, utters his famous curse along the seashore
(1. 1.35-43) only after he is out of earshot of the Achaean ships; he is certainly not
presented as a shameful personality by the poet. Nor is the hero Pelops, who waits
until he is alone on a beach in the dead of night to urge Poseidon to bind Oenomaos
(Pindar O!. 1.75-78, quoted above). In Euripides’ Electra (205ff.) Aegisthus prays
out loud to the nymphs for his own continued good fortune and for the destruction
of his enemies (a reference, says the messenger, to Orestes and Electra); the
undetected Orestes in the meantime prays for the utter reverse but keeps his words
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“under his breath.” His prayer and that of Aegisthus are identical in form and their
different degrees of audibility are attributable solely to tactical, not ethical, con-
cerns; Orestes’ prayer, like that of Chrysés and Pelops, is directed against the
“powers that be” and therefore requires some degree of caution.

Most of the argument over the comparison of “pious prayers” and the putatively
more malevolent “curse tablets” seems inevitably (and unfortunately) to rest on our
subjective appraisal of the attitude of the persons performing the acts, an attitude
that is to be discovered in the vocabulary they use to express themselves—that is,
the “gut feeling” of a modern reader that Chrysés is a priest operating on a “reli-
gious” impulse and using traditional forms of prayer when he directs Apollo to
destroy the Greeks but that the average defigens is possessed by some inferior
“superstitious” impulse and uses “magical” forms of invocation and coercion. The
problem of divining the piety or attitude of the defigens is, however, enormously
complicated by the laconic nature of the early Greek karadeopot. The texts that
we have from much later Roman times are more verbose and allow the kind of
profitable psychological examination that Versnel offers in his essay (chap. 3).
Indeed, by the Roman period we do encounter rather lengthy tablets from Africa,
Anatolia, and Asia Minor that entreat, beg, threaten, and command gods and
daemons to do what they request. For the preceding centuries, however, any
assessment of the psychology or piety of the defigens is wholly dependent upon
unavoidably subjective inferences drawn from connotations of single words.

A recent debate on some early first-century-B.c. lead tablets from Morgantina
underscores the difficulties inherent in establishing criteria for normative piety in
the earlier Greek karddsopot. Ten inscribed lead tablets (all but two rolled up)
were discovered during the excavation of a sanctuary of some as-yet-unidentified
chthonic god or goddess. Nabers argued that of the six legible examples only one
was employed as a defixio and that the remaining five were “pious prayers offered
to the underworld on behalf of persons already dead.” The text of the allegedly sole
defixio (Nabers’s no. 6, SGD 120) reads as follows:$3

T'é "Epuéa 6coi
kaftlaxfoviol

amaydyere Tav Bevov[orav]
7ot “Poddolv Tav] dov-
[Aar.]

Earth, Hermes, gods

of the underworld

snatch away Venusta,
[the slave] of Rufus.

Two of the remaining “pious prayers,” however (Nabers’s nos. 4 and 5) seem to
refer to the same woman. I give the text of number 4 (= SGD 118), as it is
undamaged:

T'a "Epué
fcol kara-
x0ovior mro-
Tdééeabe
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rav Bevovorav Tob

Povdov Tav fepdmatr-

vav.

Earth, Hermes,

gods of the underworld

receive graciously

Venusta,

the servant of Rufus. (trans. Nabers)

The rest of the tablets have an identical form except that some of them use a third
verb mapadéxopar and name other individuals. Despite the fact that the two
tablets quoted here came from the same place and are addressed the same gods in the
same form about the same individual, Nabers argued (and convinced a renowned
epigraphist)®* that the first tablet used a verb appropriate to a defixio while the
second used a verb more fitting to a religious context. But it is clear from the shared
placement, form, and function of these two tablets (and from the elsewhere-attested
habit of using multiple curses against the same individual) that all of these tablets are
in fact defixiones.®> The confusion on the part of these scholars is in itself instruc-
tive, for it highlights the fact that a defixio employing the prayer formula is exactly
that, a prayer to the chthonic deities. Whether the prayer is benevolent or malevo-
lent is immaterial to the pious belief that the gods addressed can and will do what
they are asked provided they are approached in a ritually correct manner.

A third-century-B.c. inscribed pillar from Delos preserves a rather lengthy ac-
count in epic hexameters of the successful founding of the cult of Serapis on the
island. The central miracle in this aretalogy is the god’s timely intervention in a
lawsuit that threatened the existence of his newly built temple. Because the end
result is so strikingly similar to the outcome that is often envisaged by the inscribers
of the judicial binding curses discussed above, this miraculous event is of great
interest (lines 85-90):

..... daTas yap &\irpo(véyovs émédnoas

of pa 8ikmv Topovrov, 8vi yvaluois vravvoaas
YA@oTav dvavdnrov Ths otiT” Gmww Exheev ovheis
otite y{p)dppa dikns émirappobor: GAN dpa fsiows
oTebvro Beomhnyéaaw dowkéras elbwloloy
Eppevar 7) Aasoaw:

For you bound the sinful men who had prepared the lawsuit, secretly making the tongue
silent in the mouth, from which (tongue) no one heard a word or an accusation, which is the
helpmate in a trial. But as it turned out by divine providence, they confessed themselves to
be like god-stricken statues or stones.

The use of the verb émdéw (“bind up”) and the specific mention of the tongue as the
target of the paralysis are immediate clues that some sort of judicial binding spell
has been employed. There is, however, no explicit mention of any kind of overtly
“magical” activity by the priest; in the eyes of the poet Maiistas, who composed this
poem, the god’s intervention is clearly the result of the frantic prayer of the priest
(described in the preceding lines, 43—44), who with tears in his eyes begged the god
to protect him from conviction. Both the submissive tone of the prayer and the
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complete helplessness of the priest fit in perfectly with the genre and purpose of this
particular literary product—an aretalogy. The context, however, of the god’s inter-
vention is identical to that of the traditional defixio; the third-generation Egyptian
priest, when faced with the difficult-if-not-impossible task of swaying a native
Delian jury, begs Serapis to restrain the attacks of his enemies. Despite the familiar
(to modern sensibilities, at least) “religious” mentality of the prayer, both the
agonistic setting and the description of the resulting courtroom paralysis point
unequivocally to a “binding spell” accomplished by a deity as the result of an urgent
prayer. Indeed, even the “defensive” stance of the priest, who considers himself
abused by insane and evil men (lines 37-39), can be paralleled from the Syedra
inscription or the story of Pelops, in which the defigentes seem to envisage them-
selves striving against unfairly superior opponents.

Jevons saw that it was impossible to distinguish a defixio employing a prayer
formula from a traditional Greek prayer, and he attempted, instead, to distinguish
“magical” defixiones from “religious” ones by noting whether or not they invoked
deities to perform the curse. In drawing this distinction he applied Nilsson’s dictum
that a miracle performed without the help of the gods is a “magical” act and one
performed with their aid was a “religious” act.’” Unfortunately great difficulties
arise when we recall that defixiones not employing a prayer formula are often
augmented by prepositional phrases that implicate the gods in the proceedings, for
instance, “I bind NN before Hermes the Restrainer,” a formulation that is also used
on the putatively more pious tombstone curses.3® The combination, moreover, of
different types of formulae on the same tablet or the substitution of one formula for
another seems to be completely random, much like the variation of vocabulary in the
Morgantina tablets discussed above. Thus, using the different curse formulae to
distinguish between “religious” and “magical” karadeouoe is a purely artificial
exercise that cannot in the end reveal any difference in the social function of the
curse or the piety of the defigens.

A broadly conceived theoretical dichotomy between “magic” and “religion” is
not, therefore, of any great help in analyzing and evaluating the peculiar cultural
phenomenon presented by the early Greek defixiones. They seem to have evolved
from a special form of ritual (a symbolic gesture would have accompanied either
incantation or prayer) that was primarily used by individuals involved in often-
lopsided agonistic situations, to bind the power of their opponents. As such, they fit
easily into the popular competitive strategy of survival and dominance that perme-
ates ancient Greek society, regardless of whether the contests in which they were
deployed were international, civic, or personal in scope. The scruple against homi-
cide points quite clearly to the fact that defixiones somehow remained within the
rules of the game for intramural competition in the Greek city-state. The recurrence
of what I have called a “defensive stance” in some of the texts discussed above
suggests that the defigentes may have perceived such activities as protective in
nature and not as aggressive magic at all. Indeed, it is a tempting but, alas,
completely unprovable suggestion that the person who would most often employ a
binding curse is the one who doubted his or her ability to win without it, that is, that
the defigens was the perennial “underdog,” who, like Chrysés and Pelops, was
protecting himself against what seemed to be insurmountable odds.
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1 should like to thank E. Courtney, M. Edwards, M. Gleason, D. Halperin, M. Jameson,
D. R. Jordan, R. Kotansky, A. E. Raubitschek, H. S. Versnel, and J. Winkler for their
comments and advice on earlier drafts of this essay and to claim as my own all of the
deficiencies that may remain. The special debt owed to Jordan’s recent published work on
defixiones is readily apparent in nearly every footnote. It is, however, my special pleasure to
acknowledge the inestimable benefits I have received from my private conversations and
correspondence with him and from access to his ongoing and as-yet-unpublished work. The
excellent article on defixiones by B. Bravo (“Une tablette magique d’Olbia pontique, les
morts, les héros et les démons,” in Poikilia: Etudes offertes a Jean-Pierre Vernant, Recher-
ches d’histoire et de sciences sociales 26 [Paris, 1987]) appeared as the present volume was
going to the publisher.
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1. L. Robert, Collection Froehner, vol. 1 (Paris, 1936), no. 13; M. Guarducci, Epigrafia
greca, vol. 4 (Rome 1978), 248-49. I give Jordan’s text (SGD 64), which is based on some
recent, better readings.

2. It is difficult to capture ail the connotations of this verb in one English word. Other
technical and legal definitions add to its semantic range and may also be important here:
“enroll,” (LSJ ii. 2); “summon by written order,” (ii. 3) or “convey [i.e., property by deed],”
(ii. 4).

3. The Greek term karadeopos is derived from the verb karadéw (which appears in
Attic dialect in contracted form karad®) “bind down” or “bind fast.” The late-Latin term
defixio (from defigo “nail down” or “transfix”’) seems to be the preferred terminology among
scholars today, although its popularity has led to some inconsistencies. Epigraphists and
archaeologists often use it as a synonym for “lead curse tablet,” i.e., any kind of malevolent
prayer inscribed upon lead. I shall use the term to refer to all binding rituals regardless of the
medium employed, including, e.g., the different kinds of “voodoo dolls,” used in antiquity
(see n. 31) or even the bound or twisted bodies of small animals that occasionally accompa-
nied the lead defixiones (e.g., the bound rooster mentioned in DT 241 and the puppy in DT
111-12; cf. the chameleon discovered in the lecture room of Libanius [see p. 16 and n. 70] and
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the sewnup mouth of a fish, which aimed at binding the tongues of gossips in Ov. Fast.
2.577-78). Wiinsch, DTA and Audollent, DT are the basic collections. Audollent includes
Latin defixiones in his corpus, but since they are derived directly or indirectly from the Greek
practice and develop their own unique characteristics, I shail not deal with them in this essay.
See K. Preisendanz, “‘Die griechischen und lateinischen Zaubertafeln,” APF 9 (1930): 119-54
and 11 (1933): 15364 for a full bibliography to that date. His work on the Greek material has
now been updated and replaced by Jordan’s SGD. Aside from the prolegomena to the
above-mentioned corpora and surveys, the best comprehensive discussions of defixiones are
Kagarow 1929 and Preisendanz 1972.

4. DTA has 220 examples (all Attic Greek); DT has 166 Greek tablets. Because of the
unresolved controversy over their function, I do not include the 436 inscribed lead tablets from
the Piraeus (listed together as DT 45) and Euboean Styra (listed together as DT 80), each
containing a single, different name and betraying scant signs of manipulation or nail boles.
Audollent included them in his corpus, but other scholars have contended that they were
probably used for registration or counting, much like the several hundred lead tablets from the
Athenian agora, each of which lists a single cavalryman and a description of his horse (see A.
P. Miller, Studies in Sicilian Epigraphy: An Opisthographic Lead Tablet [Ph.D.diss., Univer-
sity of North Carolina at Chapel Hill, 1973], 8-9, for discussion). SGD lists another 189
published examples and reports the existence of some 461 others awaiting publication. DT has
137 tablets inscribed in languages other than Greek (mostly Latin or other indigenous Italian
languages). For a survey of more recently published Latin defixiones, M. Besnier (“Récents
travaux sur les defixionum tabellae latines 1904—14,” Rev. Phil. 44 [1920]: 5-30) gives a
checklist of 61 tablets not in DT, and H. Solin surveys an additional 48 in the appendix to his
Eine neue Fluchtafel aus Ostia Comm. Hum. Litt. vol. 42, pt. 3 (1968): 23-31. For the
ongoing discoveries of large numbers of late Latin defixiones in Britain, see Versnel’s essay
(chap. 3).

5. Sometimes several tablets are pierced by the same nail, or several nails are driven
through a single tablet (see DTA, p. iii). Jordan (1988) provides the best and most recent
assessment of the archaeological evidence. Detailed instructions for the manufacture and
burial of defixiones are preserved in the magical handbooks of the third and fourth centuries
aDp. and seem to be in general agreement with the archaeological evidence for the earlier
periods, e.g., PGM V 304; VII 394, 417; IX; XXXVI 135, 231; and LVII.

6. Tert. De Anim. 56.4 and Servius In Aen. 4.382. There is no direct testimony about such
beliefs in the classical period, but the scanty archaeological evidence, where available, seems
to corroborate some such belief. The idea seems to be that the ghost of the dwpot (“those who
are untimely dead”) would remain in or near the grave until they have completed allotted time
on earth (DT, pp. cxii—xv). See A. D. Nock, “Tertullian and the Ahoroi,” in Essays on
Religion in the Ancient World, ed. J. Stewart, vol. 2 (Cambridge, Mass., 1972), 712-20.
Originally Vig. Christ. 4 (1950): 129-41. Jordan (1988, 273) points out that “in every period
of antiquity when we have been able to estimate the age of the dead who have curse tablets in
their graves, that age proved to be young.” For similar beliefs about the special status of the
Buarobavarow (“violently killed people”) see J. H. Waszink, RAC 2 (1954) 391-94.

7. Jordan (1980, 231 n. 23) gives the following list of published defixiones found in
chthonic (usually Demeter) sanctuaries: ten from the fifth century B.c. found in or near the
sanctuary of Demeter Malophoros in Selinous (SGD 99-108); thirteen second-century-s.c.(?)
examples discovered in a Demeter sanctuary on Cnidus (DT 1-13—see Versnel’s essay
[chap. 3] for a discussion and bibliography on these much-debated tablets); ten first-century-
B.C. tablets from the shrine of an as-yet-unidentified chthonic deity in Morgantina (SGD
115-20, discussed in detail at the end of this essay); and fourteen examples of Roman date
from the sanctuary of Demeter and Kore at Corinth. He also discusses some unpublished
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examples that date to the hellenistic period: one text from a small, early hellenistic(?) Demeter
shrine on Rhodes (see SGD, p. 168); and seventeen lead tablets of hellenistic date excavated
from a well in the Athenian agora, which probably—like the votive offerings found amongst
them—came from a nearby rectangular shrine of a chthonic female deity (Demeter?). To this
list I would add the four lead voodoo dolls excavated from the supporting wall of the
first-century-s.c. sanctuary of Zeus Hypsistos on Delos (see A. Plassart, Les sanctugires et les
cultes des Mont Cynthe, Expl. Arch. de Délos 11 [Paris, 1928], 292-93), although I should
perhaps point out that the deity here could hardly be called “chthonic.”

8. W. S. Fox, “Submerged Tabellae Defixionum,” AJP 33 (1912): 301-10; Jordan 1980,
225-39; idem 1985, 205-55.

9. See n. 56 for a description of the charioteer curses found buried in hippodromes in

Syria (SGD 149) and Apamea (unpublished). A curse against bronze workers (SGD 20) was
found in the mud-brick wall of a house in the industrial district of ancient Athens (see R. S.
Young, Hesperia 20 [1951]: 222-23), and Dugas has published four bronze voodoo dolls
from Delos that were discovered amongst the ruins of a house dating to the hellenistic period
(see n. 31). Cf. also the alleged discovery of inscribed lead tablets (nomen Germanici
plumbeis tabulis insculptum) in the walls and floors of Germanicus’ house after his mysterious
death (Tac. Ann. 2.69 and Dio Cass. 58.18) and the placement of a more grisly binding spell
in the lecture room of Libanius in order to inhibit his ability to teach and declaim (p. 16 and
note 70).
Jordan 1980, 22629 and Miller (see see n. 4), 1-30, for more recent discussions. 1 am
unconvinced by the arguments of Kagarow (1929, 24-25) and Guarducci—see n. 1—(pp.
240-41) that the great majority of Athenians were illiterate and had to depend on professional
magicians. It is really a question of emphasis, for just as there are examples of ostraca
mass-produced for “the lazy and the illiterate,” we can imagine that some equally small
percentage of the defixiones were similarly manufactured. R. Meiggs and D. Lewis (Greek
Historical Inscriptions [Oxford, 1969}, 40—45) discuss the cache of 191 ostraca inscribed by
fourteen hands and all bearing the name Themistocles, and give a balanced assessment of the
questions these ostraca have raised about Athenian literacy.

11. The fifteen defixiones reportedly found in the same well at Kourion on Cyprus seem to
be written by the same person who used the same elaborate formula over and over again (DT
22-35 and 37). P. Aupert and D. Jordan (AJA 85 [1981]: 184) identify the provenance of these
tablets as Amathous, not Kourion, and report the existence of more than one hundred more
tablets probably from the same deposit, of which random samples have been found to contain
texts similar to those published by MacDonald. R. Wiinsch (Sethianische Verfluchungstafeln
aus Rom [Leipzig, 1898]) published a cache of forty-eight lead tablets (= DT 140-87) found
in a columbarium on the Appian Way, all of which have similar formulae and drawings on
them, suggesting that they were the product of one individual or group of individuals working
from a model. Jordan (1985) has identified the hand of an anonymous professional scribe of
the third century a.p. who carefulily inscribed more than twenty lead curse tablets discovered
in four wells in different parts of the Athenian agora. The existence of two other tablets in a
very inferior script of the same text suggests the existence of a handbook from which the
“master magician™ was training “apprentices.”

12. Jordan 1988.

13. Jordan (1980, 226, n.6) gives a detailed list of the numerous examples from Attica, the
Black Sea, and elsewhere, all dating to the classical period.

14. Jordan (1988, 273-74) points to two instances (SGD 1 and 2) in which the rolled-up
defixio was placed in the right hand of the deceased (as if they were scrolls that he or she were
meant to read?).
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15. This might be the idea behind the “gift giving” mentioned in another Attic curse
(SGD 54): “I send NN as a gift to the Earth and the underworld gods.”

16. DTA 107, 109; SGD 62. Cf. DT 96 inimicorum nomina ad . . . inferas and see
Wiinsch, DTA, p. iii for a good discussion.

17. The rite of “cursing the name” is a commonly observed phenomenon in traditional
societies throughout the world today. For a good—albeit much outdated—discussion of the
cross-cultural parallels, see F. B. Jevons, “Graeco-Italian Magic,” in Anthropology and the
Classics (Oxford, 1908), 93—120. The only analogous ancient ritual with which I am familiar
is the ancient Egyptian practice of painting the name of an enemy on a simple earthenware
bowl and then shattering it. K. Sethe, Die Achtung feindlichen Fiirsten, Vilker und Dinge auf
Tongeféisssherben des Mittleren Reiches, Abhandlungen der preussischen Akademie der
Wissenschaften (1926), no. S provides the classic discussion. The aim of this ritual, however,
was to destroy the victim(s) completely. The particular features of the Greek practice (e.g.,
folding and piercing with a nail) seem to be a unique Hellenic invention.

believes—wrongly, I think—that the sympathetic action (i.e., piercing the tablet) was the
original ritual and that the verbal aspect was a later addition that reinforced and eventually
replaced the action as people began to forget its original meaning. See S. Tambiah, “The
Magical Power of Words,” Man 3 (1968): 175-208, for a critique of the tendency of modern
scholars (in anthropology, but his point is applicable to classical scholars as well) to underrate
the antiquity and importance of verbal magic as “performative utterance.” For a similar
combination (at the dawn of literacy) of verbal charm and magical object into an inscribed
amulet, see Kotansky’s essay (chap. 4).

19. Listed together as DT 109. See Wiinsch 1900, 268—69 and Preisendanz 1972, 5 for
discussion. Jordan informs me, however, that these tablets are now among the missing and
that he is suspicious about their description in Audollent and their inclusion in the corpus.
Another more easily verifiable example is the use of both inscribed and uninscribed “voodoo
dolls” in classical Greece (see n. 31).

20. The early Sicilian karddea ot show a unique propensity for using compounds of the
Greek verb ypdpw (write), and on the face of it they may offer evidence for the importance of
the act of writing. But with the possible exception of SGD 88 (which alone uses an uncom-
pounded form of ypd¢pw), the compound forms of ypd¢w used in the early Sicilian defixiones
(8yypddw and &moypddw) and occasionally in those found in Attica (kararypadw) all seemto
have legal or technical meanings without any explicit emphasis on the basic meaning of the
stem, e.g. “register,” “summon” or “accuse.” See also p. 1 and n. 2.

21. C. A. Faraone, “Aeschylus’ duvos 8éouios (Eum. 306) and Attic Judicial Curses,”
JHS 105 (1985): 150-54. B. M. W. Knox has arrived independently at the same conclusion
in a forthcoming essay entitled “Black Magic in Aeschylus’ Oresteia.”

22. Kagarow 1929, 44-49, with graph of formula frequencies, p. 45.

23. This is a simplification of Kagarow 1929, 28-34, which sets up five groups with
numerous subgroups. His fifth category (Kontaminationsformeln) is too widely conceived to
be of any help in analyzing the formulae.

24. Audollent (DT, pp. vii—viii) gives a list of more than twenty alternative verbs, of which
the most frequent are kaTadidwut, karaypddw and rapadidwpue. Wiinsch (DTA, p. iii) and
Jevons—see n. 17—(p. 109) both suggest that karadd (shorthand for karadd MAots “I
[trans]fix with nails”; cf. Pind. Pyth. 4.71) is the Greek equivalent for the Latin defigo and
alludes directly to the practice of “nailing” the lead tablet. Kagarow (1929, 25-28), gives a
sophisticated discussion of the two semantic fields into which these verbs fall: (1) literal
binding (verbs compounded with 8éw) and (2) verbs with technical or legal connotations that
either “register” the victims before an imagined underworld tribunal (i.e., compounds of
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ypadw) or those that simply “consign” the victims to the control of the chthonic deities (i.e.,
compounds of Tifnut and 8idwut). For more discussion of the compound forms of ypadw
see n. 20.

25. See, e.g., fifth-century binding curses such as SGD 91, which identifies itself as “the
evxa of Apelles” and SGD 1 and 107, which summon the victim “before the holy goddess
(Persephone).”

26. Kagarow (1929, 41-44) gives a survey of formulaic expressions shared by traditional
Greek prayers and the defixiones that employ the “prayer” formula. He also points out (p. 34,
n. 1) that the anadiplosis of the names of gods in the defixiones occurs almost exclusively in
those employing the prayer formula. For this feature of many traditional Greek prayers, see
E. Norden, Agnostos Theos (Leipzig, 1923), 2-9 and n. 1. For an excellent discussion of the
traditional forms of prayer in PGM, see Graf’s article (chap. 7). These close affinities are at
the root of the controversy over the Morgantina lead tablets (see pp. 18—19 and notes).

27. In the Attic curse tablets the verb katéxw (hold fast) is easily the most frequently used
verb in the prayer formulas and (as Jevons, pp. 112-13, suggests; see n. 17) must be
connected with the epithets of Hermes Katochos and Earth Katoché, the two most frequently
invoked deities on the early Attic curse tablets. Both verb and epithet are virtually unknown
on defixiones found outside of Attica or areas deeply influenced by Athenian culture, such as
Euboea. See R. Ganschinietz, “Katochos,” RE 10, 2 (1919): 2526-34.

28. Another very rare approach is the use of a verb of request and an infinitive, e.g.,
DTA 100 (Attic, fourth century B.c.): “T beg (ikerevw) that you oversee these affairs.”
Versnel, in fact, points out that such a formula belongs to the group of atypical defixiones that
he labels “borderline” cases (see chap. 3). By the second century A.n., however, this form of
curse grows into one of the most popular, especially when compounds of the verb 6pki{w are
employed and there is an overt emphasis on compelling daemons or gods to bind a victim. The
use of the verb 6pkifw, however, cannot be used per se as a criterion for calling a ritual a
“magical act.” In chap. 2 Strubbe notes the popularity of this verb on tombstone curses of the
traditional “religious” type.

29. On the use of lead for daily correspondence, lists of cavalry, oracle requests, and other
purposes, see n. 10. Kotansky discusses two fourth-century B.c. lead amulets in his contribu-
tion to this volume (chap. 4).

30. The recent discovery in a villa outside of Pompeii of wooden writing tablets coated
with reddish “gum lac” instead of the wax probably accounts for Ovid’s designation of the wax
as poenicea, as well as the ms. variant sanguinea (cf. J. Reynolds, JRS 61 [1971]: 148).

31. Ch. Dugas, “Figurines d’envofitement trouvées 3 Délos,” BCH 39 (1915): 413-23;
Preisendanz, “Die Zaubertafeln,” (see n. 3), 163—64; and Jordan 1983 all provide detailed
surveys. See note 33 below for late antique dolls of wax or clay found in Egypt and used in
erotic magical spells. I use the term “voodoo doll” simply as the most familiar modern
equivalent in English to Rachepuppe or figurine d’ envotitement, without implying any connec-
tion whatsoever to the Afro-Carribean religious practices of the island of Haiti.

32. A fourth-century-.c. Cyrenean inscription (Meiggs-Lewis [see n. 10], no. 5, lines
44-49) describes and paraphrases the oath of the seventh-century Theran colonists of Cyrene,
which contains the usual conditional self-imprecation. This imprecation, however, involves
the hitherto-unknown use of wax voodoo dolls in the oath ceremony: “They made wax
figurines and burned them saying: ‘Whosoever does not abide by these oaths, but transgresses
them, may he waste away (lit., melt or drip down) and run to ruin just as these dolls do, the
man himself, his family, and his possessions.’” For a careful and thorough study of the
inscription, its relation to Hdt. 4.145-59 and the probably direct or indirect archaic source for
the oath and curse, see A. J. Graham, “The Authenticity of the OPKION TQON OIKI-
STHPON of Cyrene,” JHS 80 (1960): 95-111. For the significance of this rather early
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attestation of voodoo dolls, see A. D. Nock, “A Curse from Cyrene,” ARW 24 (1926):
172-73.

33. For the Greco-Egyptian combination of a lead tablet with wax or clay dolls (bound
and/or “nailed”), see SGD 152-53 and 155 (and fig. 7), which all seem to have been
manufactured and inscribed according to the recipe found at PGM IV.335-408. For some
terra-cotta examples from Italy, see DT 200-207 and Solin (see n. 4), no. 33.

34. The early habit of writing in retrograde is usually attributed to the Phoenician origin of
the alphabet; see L. H. Jeffery, Local Scripts of Archaic Greece (Oxford, 1961), 43-50.

35. The use of stone or bronze implements in rituals is often thought to indicate an origin
in the Stone or Bronze Age, e.g., the use of a flint knife in the ritual circumcision of the Jews
or the use of brazen instruments to collect magical herbs (Soph. Frag. 534 with Pearson’s
comments). J. Z. Smith (Imagining Religion [Chicago, 1982], 53-56) gives a wonderfully
clear exposition of the process by which originally nonsignificant or even accidental elements
of the rite are continually repeated due to the conservative nature of rituals in general and how
aetiological rationalizations (similar to those in the similia similibus formulas discussed
above) are invented later on to explain their new-found significance.

36. S. J. Tambiah, “Form and Meaning of Magical Acts: A Point of View,” in Modes of
Thought, ed. R. Horton and R. Finnegan (London, 1973), 199-229. Cf. G. E. R. Lloyd,
Magic, Reason, and Experience (Cambridge, 1979), 2-3 and 7.

37. E. E. Evans-Pritchard, Wirtchcraft, Oracles, and Magic among the Azande (Oxford,
1937), 450, quoted by Tambiah on p. 204.

38. The goal of death or destruction is very rarely mentioned in the texts of the early Greek
karadeopor. The verb 6AAvue (“destroy”) and its compounds, which are so characteristic
of the other forms of Greek cursing, only appear five times in the published defixiones, and in
three out of these five instances it is a tentative restoration to a damaged tablet (DTA 75a [bis]
and SGD 89). A third-century B.c.-tablet from the Chersonese contains a wish that is very
much like a traditional curse: “May they be destroyed with their families.” L. H. Jeffery
(“Further Comments on Archaic Greek Inscriptions,” BSA 50 [1955]: 73, no. 2) provides the
best reading of SGD 104 (Selinuntine, fifth century B.c.), apparently the only other secure
example of the traditional cursing formula (“May they be utterly destroyed, they and their
kin”), which is then followed by a list of names. Occasionally idiosyncratic phrases do occur
that seem to imply the destruction of the victim: “I bind these men in tombs” (DTA 55 and 87);
“I do away with him (édavilw) and bury him under (karopvrrw)” (DT 49; cf. SGD 48 and
49), “Restrain him until he comes down to Hades” (DT 50, Attic, late?). The last-mentioned
must, however, refer to the intended length of the curse (i.e., “May he be restrained for the
rest of his life”); for the repeated misinterpretation of similar locutions in Greek poetry, see
D. Young, Pindar Isthmian 7: Myth and Exempla, Mnem. Supp. 15 (Leiden, 1971), 12-14
and 40-42. The formula ka7ad® kot 0vk dmolvaw Tov delva (“I bind NN and I will not
release him,” cf. DTA 158 and SGD 18) seems to imply that a binding curse could have a
limited duration or be loosened at a later date. In such cases it is difficult to imagine that the
curse resulted in death. See Strubbe’s discussion (chap. 2) about the “loosening” of the
so-called scepter curses on tombstones and Versnel’s report (chap. 3) on the use of Avw and
its derivatives in the prayers for justice.

39. Paus. 9.38.5.

40. L. Robert (Documents de I’ Asie Mineure Méridionale [Geneva, 1966], 91-100) and
J. Wiseman (“Gods, War, and Plague in the Times of the Antonines,” in Studies in the
Antiquities of Stobi, vol. 1, edd. D. Mano-Zissi and J. Wiseman [Beograd, 1973], 174-79)
attempt unsuccessfully to redate the inscription to the reign of Lucius Verus using numismatic
evidence. See E. Maroti, “A Recently Found Versified Oracle against the Pirates,” Acta Ant.
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16 (1968): 233-38 for a good refutation of Robert, an article of which Wiseman was
apparently unaware. With regard to this inscription see K. Meuli and [R. Merkelbach] (“Die
Gefesselten Gétter,” in K. Meuli: Gesammelte Schriften, vol. 2 [Stuttgart, 1975], 1077-78),
who discuss the myths concerned with the binding of Ares and give two parallels for the
binding of his images: Paus. 3.15.7 (the bound statue of Enyalios at Sparta) and Pliny HN
35.27 and 93 (the famous picture painted by Apelles that was set up in the Forum of Augustus
at Rome: Belli imaginem restrictis ad terga manibus; cf. Verg. Aen. 1.294-96 and Servius,
ad loc.).

41. Otympiodorus of Thebes in FHG 4.63.27 (= Frag. 27 Blockley). Valerius, the
govemor of Thrace at the time and Olympiodorus’ eyewitness source, was told by the local
people that the statues were consecrated by ancient rites to prevent the depredations of the
barbarians. The statues were excavated and carried off, and soon afterward the area was
invaded by three successive waves of barbarian tribes: the Goths, the Huns, and the Sarma-
tians. On the chronological problems of the dating of these events, see J. F. Matthews,
“Olympiodorus of Thebes and the History of the West (a.p. 407-25),” JRS 60 (1970): 96 and
R. C. Blockley, The Fragmentary Classicising Historians of the Late Roman Empire, vol. 1
(Liverpool, 1981), 164, n. 20.

42. Narratio Miraculorum Sanctorum Cyri et Joannis (= PG 87.3, col. 3625); the relevant

43. E.g., Versnel, in chap. 3, suggests that the long-standing debate over the presentation
of the Cnidian tablets is a red herring of sorts. He points out that we now have enough
examples of both publically displayed and secretly buried curses against unknown thieves and
criminals to show that either method was acceptable; i.e., the most important function of these
mwakea is that they be delivered to or nearby the abode of the deity, where it serves as a
*“legal” cession to the god of either the guilty party or the stolen property. Any use as a publicly
displayed warning is probably a secondary function.

44. I Cret. 2 (17) 28: mwapadidout Tois kataxboviows Oeois T00T" 76 MHpdov
dvAaooew. See Jordan 1980, 228, n. 16 for discussion of this text and the two Attic parallels.

45. In addition to amatory, circus and judicial curses, Audollent (DT, p. Ixxxix) included
public proclamations against unknown thieves in his four types; in chap. 3 Versnel rightly
reclassifies the proclamations as “judicial prayers,” which have a social context different from
that of the defixiones. Kagarow (1929, 50-55) described five types, adding phylacteries
written on lead. Phylacteries are defensive rather than offensive magical operations and as
such obviously fall outside the definition of a binding curse. Preisendanz (1972, 9) is im-
pressed by the number of well-known politicians whose names appear on the tablets and
suggests still another category, “political defixiones,” but this is too broad and cannot be
adequately distinguished (as he himself admits) from judicial curses. I discuss this phenome-
non in the section that follows my survey of judicial curses.

46. E.g., DTA 12 (shield maker) and 30 (innkeepers); SGD 3 (silversmith), 11 (inn-
keepers), 20 (bronze workers), 48 (painter, flour[?]seller and scribe), 72 (seamstress), 129
(doctor), and 170 (ship’s pilot). There are however, some examples of people described by
profession who appear as victims in judicial curses, a fact suggesting that designation by trade
may have merely been another way of identifying people, like a demotic or a patronymic.

47. They are all from Greece or Sicily and date to the classical or hellenistic periods:
DTA 68-75, 84-87; DT 47, 52, 70-73, 92; and SGD 20, 52, 73, 75, 88, and 124.

48. L. H. Jeffery—see n. 38—(pp. 67-84, no. 18) prefers to read KEPAON as a proper
name in the accusative. For kerdos as the object of a verb of binding, see DTA 86: kara-
8@ . . . épyacias képdn).

49. Although one might argue that §tdokakos could merely mean “teacher,” Wiinsch
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points out (ad loc.) that the term vmodudcorkalos only occurs in the context of dramatic
competition, e.g., Pl. fon 536a. Cf. also SIG 692 A 31 (Delphi, second century 5.c.) and Cic.
Fam. 9.18.4.

50. The hereditary nature of the curse and the significant name of Eunikos (“Good at
Winning”) may suggest a professional actor; see Miller (n. 4), 80—83 for a detailed discussion.

51. This tablet seems to be closely modeled on some Greek prototype; see H. S. Versnel,
“May he not be able to sacrifice . . . : Concerning a Curious Formula in Greek and Latin
Curses,” ZPE 58 (1985): 247—48 and 269. Jordan (SGD, p. 167) mentions an unpublished
Corinthian defixio (inv. MF 69—118) from an underground bath complex cursing a “retired(?)
mimic actress.”

52. SGD 24-26. See Jordan 1985, 21418, nos. 1-3 for these translations and an excellent
commentary on the curses against Eutychian. No. 4 (= SGD 27) is a curse against the wrestler
Attalos, the ephebe, son of Attalos (“Let him grow cold and not wrestle™); and no. 5 (= SGD
28) is against a Macedonian wrestler called Petres, the pupil of Dionysios (“. . . if he does
wrestle, in order that he fall down and disgrace himself ).

53. SGD 157. See D. Wortmann, “Neue magische Texte,” BJ 168 (1968): 108-9, no. 12
for text and discussion.

54. SGD 29. See Jordan 1985, 221-23, no. 6 for this translation and commentary. Jordan
mentions (p. 214) two other unpublished examples of racing curses that have been unearthed
recently at Corinth and Isthmia (both of late Roman date).

55. DT 145-87. For a detailed discussion see Wiinsch, Sethianische Verfluchungstafeln
(see n. 11). DT 141—44 and 153 are written in Latin and are not included in my reckoning.
Here and in the case of the binding curses found at Hadrumetum against charioteers and those
found at Carthage against venatores (discussed below) my separation of Greek and Latin texts
found at the same place and dating to the same period is admittedly artificial, since they are all
the product of the same social environment,

56. There are thirteen Greek examples from Carthage (DT 234-44 and SGD 138-39); two
from Hadrumetum (DT 285, SGD 144); one from Lepcis Magna in Libya found buried in the
starting gates of the circus (SGD 149); one from Damascus (SGD 166); and one from Beirut
(SGD 167), which curses the horses of the blue faction. Jordan (SGD, pp. 192-93) also
mentions the discovery of charioteer curses at Apamea that bind the limbs of the drivers “so
that they cannot drink or eat or sleep” and mentions the excavation of others (presumably still
unread) from the spina of the hippodrome at Antioch-on-the-Orontes. See also Jordan, SGD,
pp. 166—67 for a description of an unpublished lead tablet from Corinth that appears to bind
the performance of someone (an athlete ?) “in the circus.” There are a number of extant Latin
defixiones of similar date from North Africa that bind charioteers, most notably a group of
twenty-two from Hadrumetum (DT 272-84 and 286-95).

57. Winsch (1900, 248-59) gives an excellent discussion of this third-century-a.p.
Carthaginian circus curse (DT 242).

58. DT 246-47, 249-50, and 25253 (Carthage, second or third century). Three Latin
examples were also found there (DT 248, 251, and 254), as well as an earlier example (first
century?) from Caerleon in Wales; see R. Egger, O Jh 35 (1943): 108-10.

59. DTA 78, 89, 93(?); DT 68, 69, 85, 86, and 198; SGD 30-32, 57, and 154. The
discovery of two additional late-hellenistic Corinthian divorce curses have been announced by
S. G. Miller, Hesperia 50 (1981): 64—65.

60. The syntax of this tablet is sometimes difficult. See the detailed commentaries of
E. Ziebarth, “Neue attische Fluchtafeln,” GéstNachr. (1899), p. 132, no. 1; Wiinsch 1900,
P- 70, no. 1; and Audollent ad DT 85.

61. See Kagarow 1929, 51 for a good discussion.

62. SGD 156, lines 48—62. For the identical formula in SGD 152 and 153 and the close
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correspondences to the recipe for an aphrodisiac defixio in PGM IV. 367ff., see D. Wort-
mann, “Neue Magische Texte,” BJ 169 (1969), no. 1; S. Kambitsis, “Une nouvelle tablette
magique d’Egypte,” BIFAO 76 (1976): 213-30; D. Martinez, P. Mich. 6926: A New Magical
Love Charm (Ph.D. diss. Univ. of Mich., 1985); and D. R. Jordan, “A Love Charm with
Verses,” ZPE 72 (1988): 289.

63. D. R. Jordan, “CIL VIII 19525 (B).2: QPVVLVA = g(uem) p(eperit) vulva,” Philo-
logus 120 (1976): 127-32.

64. Jordan (1985, 251), discusses the five extant examples of hair or other kinds of ousia
rolled up inside defixiones. Four of them come from late antique Egypt, and a fifth (of
uncertain purpose) dates to the third century a.p. and was found in the Athenian agora.

65. Another important difference between the traditional defixiones discussed in this paper
and the later aphrodisiac curses is the inclusion of the name of the operator of the spell, which
rarely occurs in the former. For a discussion of this genre of aphrodisiac spell, see Winkler’s
contribution (chap. 8).

66. There are twenty-three published aphrodisiac curses on lead all dating between the
second and fourth centuries A.p., from Carthage (DT 227, 230-31); Hadrumetum (DT 264—
71, 304) and Egypt (DT 38; SGD 151-53, 155-56, 158-61). Jordan (SGD) mentions
unpublished and partially read tablets from Egypt (p. 191), Carthage (pp. 186—87) and Tyre
(p. 192). For examples in other media, see, €.g., R. W. Daniel (“Two Love Charms,” ZPE
19 [1975]: 249-64), who publishes one papyrus and one linen example (both dating to the
third or fourth century a.p. and of unknown [Egyptian?] provenance). See also PGM Olstra-
con] 2 (Egyptian, second century a.p.).

67. E. Ziebarth (“Neue attische Fluchtafeln” [see n. 60], 122) asserted that judicial curses
were enacted by the losers of a lawsuit, after a decision had been rendered. He was refuted by
Wiinsch (1900, 68), who argued that the formulas of judicial binding curses all seemed to
point to a future event and that they were therefore employed beforehand or while cases were
still pending. Audollent (DT, pp. Ixxxviii—ix, n. 2) supported this view. Years later, Ziebarth,
(Neue Verfluchungstafeln aus Attika, Boiotien und Euboia, SBAW 33 [Munich, 1934]:
1028-32) adopted the compromise view that a judicial curse was enacted while the trial was
going on but only after its author had come to the conclusion that he was about to lose his case.
P. Moraux (Une défixion judicaire au Musée d’'Istanbul, Mém. Acad. Roy. Belg. 54.2
[Brussels, 1960]: 42) reviews the debate and concludes that although none of the curses seem
to have been enacted after the final outcome of the trial, it is impossible to know at what point
before or during the trial the litigants wrote the curses. There seems to be a trade-off between
the practical desire to inhibit damaging evidence as early as possible and the litigants’ sense
of urgency later on. Kagarow 1929, 53—54 gives a chart listing the sixteen different terms that
point to a confrontation in the courts, e.g., ovvdikot, avridikot, SikacTnpiov, etc.

68. C. A. Faraone, “An Accusation of Magic in Classical Athens (Ar. Wasps 946—48)”
TAPA 119 (1989): 149-61.

69. Brut. 217 and Oratr. 128-29.

70. C. Bonner (“Witchcraft in the Lecture Room of Libanius,” TAPA 66 [1932]: 34-44)
interprets this as a form of envofitement directed against Libanius’ oratorical abilities; the
cutting off of the one forefoot was directed against the hand with which the orator gesticulated
and the position of the other attempted to silence him, as Libanius himself seemed to realize.
For the placement of the front foot over the mouth, see Plassart’s (see n. 7) discussion of four
lead voodoo dolls from Delos, of which the two male dolls had nails driven into their eyes,
ears, and mouth and the right hand twisted up to cover the mouth entirely. Bonner (“Witch-
craft”) and Peter Brown (“Sorcery, Demons, and the Rise of Christianity” in Witchcraft
Confessions and Accusations, ed. Mary Douglas [London 1970]) discuss the popularity of
magic and accusations of magic among the declaimers of the late empire.
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71. DTA 25, 38, 39, 63, 65-68, 81, 88, 94, 95, 103, 105-7, and 129; DT 18, 22-35, 37,
39, 43, 44, 49, 60, 62, 63, 77, and 87-90; and SGD 6, 9, 19, 42, 49, 51, 61, 68, 71, 89, 95,
99, 100, 108, 133, 162-64, 168, 173, 176, and 179.

72. The exceptions are SGD 162 (fifth century a.p., Egypt), 163 and 164 (third century a.p.
Palestine), 168 (second century a.p., Upper Maeandros Valley), and 179 (third or fourth
century A.p., provenance unknown). To these six late examples we must add the sixteen tablets
found on Cyprus (DT 18, 2235, and 37), which have little statistical importance because they
were written by the same individual against many of the same people (see n. 11). All of the
remaining examples date to classical or hellenistic times and were discovered in Sicily (four
tablets), Attica (twenty-eight), Olbia (five), Megara (two), and one example each from Melos,
Corcyra, Eretria, and Emporion in Spain. Two additional tablets are from mainland Greece,
but their exact provenance is a mystery.

73. W. M. Calder, “The Great Defixio from Selinus,” Philologus 107 (1963): 163-72, has
plausibly suggested that a fourth tablet found in the same area (SGD 107) is also judicial in
nature; it curses seventeen men, who can be grouped together into seven interrelated families,
arelationship that suggests testamentary litigation similar to that attested in Attic law, e.g., the
lawsuits involving the Dikaiogenes family (Isae. 5) or the Hagnon family (Isae. 11).

74. DTA provides the most extensive collection of Attic curses, including seventeen
judicial curses (DTA 25, 38-39, 63, 65-68, 81, 88, 94-95, 103, 105-7, and 129). Wiinsch,
however, was cautious, almost agnostic, in his dating of the tablets, assigning all to the third
century B.c.-——and then only tentatively—unless some overwhelming evidence pointed to an
earlier or later date (see his introduction, p. i); accordingly, of the Attic judicial curses
enumerated above, he assigned only DTA 38 and 107 with confidence to the fourth century B.c.
A. Wilhelm (“Uber die Zeit einiger attischer Fluchtafeln,” O Jh7[1907]: 105-26) argued that
Wiinsch greatly underestimated the antiquity of the DTA curses and by way of example he
redated a number of them to the fourth century B.c. (including four of the judicial curses,
DTA 65, 66, 95, and 103) and a few (including DTA 38) to the fifth century B.c., using a
combination of paleographic and prosopographic evidence. The tablets themselves have since
disappeared, and as a result most of them have never been properly redated.

75. Audollent gives five examples of Attic judicial binding curses: four from the fourth
century B.c. (DT 49, 60, 62—63); and one that he was unable to date (DT 77). Attic defixiones
published subsequent to these two major collections include nine judicial binding curses: four
have been assigned to the fourth century B.c. (SGD 19, 42, 49, and 51); and two to the late
fifth—early fourth century B.c. (SGD 6 and 9). Three of the unpublished inscribed lead dolls
described by Jordan (1988) date to the end of the fifth century. Jordan (SGD, p. 162) reports,
however, the discovery of seventeen tablets from a well in the agora (inv. IL 1695, 1704-19),
which were found in a late-fourth-to-early-third-century-p.c. context and seem at first glance
to be judicial curses.

76. See Wiinsch’s commentary on DTA 28, 47-51, 87, 89, and 167 and idem 1900, 63,
where he argues that the Demosthenes and Lycurgus mentioned on DT 60 are the famous
Athenian orators. A. Wilhelm—see n. 74—(pp. 105-26) gives prosopographical notes on
DTA 11, 24, 30, 42, 65, 84 and SGD 18 identifying several prominent Athenians, including
the famous orator Callistratus of Aphidna. E. Ziebarth—see n. 67—(pp. 1028-32). traced
many of the individuals mentioned on SGD 48 to the political circle of Demades. L. Robert—
see n. 1—(pp. 12-13, no. 11) published a lengthy judicial curse tablet (SGD 42) listing
several politicians from the early fourth century, most notably Aristophon from Azenia.
Jordan (1988) shows that three rather rare names inscribed on lead voodoo dolls excavated in
the Kerameikos (SGD 9 and two of the unpublished dolls) are probably those of active
politicians accused in speeches written by Lysias: Mnesimachos in Lysias Frag. 182 (Sauppe);
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Mikines in Lysias frags. 170-78 (Sauppe); and Theozotides, the father of one of Socrates’
students (Nikostratos mentioned at PI. Ap. 33c), who was also accused in a speech by Lysias
(P. Hibeh 14). Jordan (1980, 229-39) also discusses a defixio that curses members of the
Macedonian ruling circle during the occupation of Athens: Kassander (the king), Pleistarchos
(his brother), Eupolemos (his general in Greece), and Demetrios the Phalerian (the governor
of occupied Athens).

77. Preisendanz 1972, 9.

78. E.g., DTA 106 (Attic, third century B.c.); DT 49 (Attic, fourth century B.c.); and DT 87
(Corcyra, third century B.c); cf. DT 61.

79. This suggestion presupposes the existence of some formal or at least organized system
of patronage and political alliance similar perhaps to that at Rome, for which see M. Finley,
Politics in the Ancient World (Cambridge, 1983), 76—84 and P. J. Rhodes, “Political Activity
in Classical Athens,” JHS 106 (1986): 132—44. For the Latin curses against inimici and their
amici, see the index to DT.

80. P. Brown (see n. 70), 25. A curse tablet from Beirut (SGD 167, third century Ap.)
points, perhaps, to the larger political ramifications of competition in the hippodrome when it
curses thirty-four different drivers and/or horses (it is often not clear which is which),
identifying them all as members of the “blue” faction. )

81. Rhodes (see n. 79), 136. One might see some kind of political competition in the curses
against yopmnyoi (discussed above). The fifth-century Sicilian curse (SGD 91) curses the rival
xopmyoi of Eunikos, and it is written by a certain Apelles “on account of his ¢ihia for
Eunikos.” For the strong political connotations of the term ¢thic (= amicitia), see W. R.
Conner, The New Politicians of Fifth Century Athens (Princeton, 1971), 3066 passim.

82. See Versnel (chap. 3, pp. 62-63) for the widely held opinion that defixiones are
self-admittedly shameful because they are hidden and anonymous; and idem, “Religious
Mentality in Ancient Prayer,” in Faith, Hope and Worship, ed. H. S. Versnel and F. T. van
Straten (Leiden, 1981), 26-28 for a similar discussion of silent and malevolent prayer.
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“Cursed be he that moves my bones”
J. H M. Strubbe

The last line of the epitaph of Shakespeare, engraved on the stone slab that covers
his grave in Holy Trinity Church at Stratford-upon-Avon, warns, “Curst be he yt
moves my bones.” The malediction was designed to frighten off the sexton of the
church and his successors, who sometimes had to dig up an old grave in order to
make room for the newly deceased.! Almost the same prohibition and malediction
occur in the closing lines of an epitaph from Synnada in Asia Minor: 7is odv
wlolre Ta doTéx olakevas?, kardpa adlrd yévoilro (“and whoever thus
will move[?] these bones, may he have a curse™).? Both maledictions had the same
purpose: they assured the undisturbed rest of the deceased. But while imprecations
written on a gravestone were rather exceptional at the time of Shakespeare’s death,
they were very common in antiquity, especially in Asia Minor (Anatolia). My
concern here will not be with Shakespeare’s malediction but with the ancient
funerary imprecations that are found in the Greek epitaphs of Asia Minor. By
funerary imprecations (I adopt the term used by P. Moraux to denote this kind of
curse) I mean curses that are clearly and publicly written on the gravestone by the
owner of the tomb (who does not conceal his identity) to warn any potential
wrongdoer that evil will befall him in case he should violate the grave in defiance of
the legitimate prohibitions to do so.3 Although these imprecations were used by
pagans, Christians, and Jews alike, I will restrict this study to the pagan formulae.4
A further restriction in this study has to do with the different groups of funerary
imprecations that can be discerned. I distinguish two main categories. The first
contains all the imprecations that do not specify the punishments awaiting the
wrongdoer. I will call this group the “nonspecific” group. The second category
includes the imprecations in which the punishments wished for are more or less
clearly specified. I will refer to this group as the “specific” group. The nonspecific
group contains many different types of imprecations.

The violator of the tomb may be declared to be &oefns (impious) or, less
frequently, iepoovAos (sacrilegious) or said to be guilty of doeBeia (impiety) or,
rarely, of {epoovhia (sacrilege). The name of a god or several gods is often added.
The following texts may give an illustration. At Telmessus in Lycia an epitaph says
that the man who will bury a strange corpse in the grave aoefns éoTw Oeols
kaTaxGoviots kot éx1os dpethétw 7@ TeAunooéwr dyuw *, e (“will be impi-
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ous towards the gods of the underworld and besides he will pay 5,000 denarii to the
people of Telmessus™).> At Aperlae, also situated in Lycia, the person who will
place another into the tomb Vmwevbvvos dorar doeBeiq karaxboviois Beols
kal vmokeioeran Tols Swareraypévots klal El€wbev’Amepheirdv 7@ dnue
* w(wpta) B (“will be liable of impiety towards the gods of the underworld and he
will fall under the regulations and besides he will pay 2,000 denarii to the people of
Aperlae™).% In a number of related texts it is said that the offender will be &voxos
(or vmoxos or other variants) to the god or gods or that he éwéxerar (or
vmokelrae or other variants) to the god or gods. These formulae indicate that the
wrongdoer will fall under the power of the god(s). They may be considered as
shortened expressions of the above-mentioned formulae. The following illustration
comes from the region of the S6giit Golit near Tyriaeum in Pisidia: [£]voxos éorw
waot Oeols kal 2ehivy kai Anrd (“He will be liable to all the gods and Selene
and Leto”).” Another example is found at Olympus in Lycia: ékricst 6 8dpas 77
mONEL *¢ kal EoTar VmWodikos Tols kataxrtoviows Oeois (“The man who
buries [a strange corpse] will pay 500 denarii to the city and he will be liable to the
gods of the underworld”).® The implication of all the formulae of the first type is not
only that the violator of the grave will be penalized by the human law® but also that
he will be punished by the god or the gods for his impious or sacrilegious deed. It
is interesting to note that many of the legal terms referring to punishment by the
human law (such as &voxos or vmoketofBat, etc.) recur in the imprecations dis-
cussed here.

In Lycia, especially along the south coast, the violator of the tomb is often called
apaprwhés (a wrongdoer). Here, too, the name of a god or several gods is
frequently mentioned. An example from Antiphellus gives the following text: 6 8¢
Tapa TabTa TOMoas auapTwlos EoTw Beots kartaxfoviots kai elooioet
TPOOTELOV TQ) ispwTaTy Tauely *, adr (“The man who acts against these
[prohibitions] will be a wrongdoer towards the gods of the underworld, and he will
pay a fine of 1,500 denarii to the most sacred [i.e., imperial] treasury”).1® Another
example from Rhodiapolis warns, i 8¢ w1, auapTwlos éorw feols waot kol
maoaus (“If not, he will be a wrongdoer towards all the gods and goddesses”).1! As
to the exact meaning of apaprwAds there is some dispute. According to some the
word denotes a sinner, but according to others, among whom is K. H. Rengstorf
(whom I follow), the word refers to “ganz allgemein den Gedanken des I"Jbergriffs,”
and there are no good reasons for interpreting auaprwAos as “Sinder im Sinne
einer qualitativen Aussage.”’? In any case one can assume that the term
apapTwAoés contains a threat of divine punishment by the offended god(s).

The formulae éorac avrd wpos (“he shall have to reckon with”) and €€t wpos
(“he shall give an answer to”) followed by the name of a divinity contain only a
vague threat that the violator of the grave will be liable to the god(s). This seems to
imply that the god(s) will bring an undefined punishment. The following texts
illustrate these formulae. Near the Sogiit Golii in Pisidia an epitaph warns the
offender that o7e atr® mpos HAMwr k& Seljvmy (“he will have to reckon with
Helios and Selene™).!13® At Termessus in Pisidia the man who tries to violate the
grave 8kteiogel mpooTeipwov Al olvuel *, o kai Efel wPOs TOVS Ka-
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Touxouévovs (“will pay a fine of 1,000 denarii to Zeus Solymeus, and he shall
give an answer to the departed”).!* In the greater part of the texts the divinity is
nameless, for example, at Eumeneia in Phrygia: éorat adr® mpos ov fedv (“He
shall give an answer to the god™)!5 or at Laodiceia Combusta in Phrygia: [§€]c wpos
7ov @eév (“He will have to reckon with the god”).16 Such formulae were adopted
by Christians and Jews but were never exclusively used by them.!’

In some parts of Asia Minor a god or several gods are adjured not to permit any
violation of the grave. An illustration of this usage is given by a tomb inscription
from the neighborhood of Sidamaria in Lycaonia: évopkilw 8¢ MAjvas 7év Te
ovpaviov kol Tovs kataxBoviovs wuv éfleilvai T mwAficar T6 wepi-
Bolov Tod talelov, unte dyopalew ékrols] Tlod ddeAdod?] (“I adjure the
Mens, the one in heaven and those in the underworld, not to allow anyone to sell or
to buy the precinct of this tomb, except to my brother [?]7).18 It also happens that
the potential violator is adjured by the god(s) not to desecrate the tomb. This is
attested, for example, at Elacussa-Sebaste in Cilicia, where an epitaph says.
éfopkilopey vuds Tov émovpdviov Oeov kai Hhwov kal ZeAivmy kol
Tovs mapalafovras Nuas karayxfoviovs Bsovs umdéva krh. EmevBaleiv
Tols 60Tols Nuwv Erepov wrdma (“We adjure you by the heavenly god [Zeus]
and Helios and Selene and the gods of the underworld, who receive us, that no
one [. . .] will throw another corpse upon our bones™).!? Very often the adjuration
is abbreviated and the deity is nameless; this is the origin of the well-known for-
mula Tov fedév oo, for example at Cotyaeum in Phrygia: tov 6gov got, un
aducnioets (“[1 adjure] you by the god, do not harm [this tomb]”).20 This short-
encd formula was adopted by Christians, but it was never an exclusive Christian
use.2! The verb most frequently used in the funerary adjurations is dpkiletv, of-
ten with prepositions such as év-, -, kar-, or 8£-.22 It is most interesting to note
that this same verb also occurs in defixiones, in which daemons are frequently
adjured.”?> What the gods invoked in the funerary adjurations were expected to
do when someone violated the grave is not expressed in the texts but it is be-
yond doubt that the gods were thought to inflict some kind of punishment on the
offender.

The four types of texts discussed so far correspond to the definition of funerary
imprecations given above. Sometimes the erectors of the gravestones referred to the
inscriptions as dpaf (curses). In an epitaph from Canytelis near Elacussa-Sebaste
in Cilicia the violator of the grave is first warned that he will be YoeBnkws eis Te
Tov Ala kai ™y Zehjppymr (“impious towards Zeus and Selene”) and doefs
els Te Tovs mwpoyeypauuvovs Beovs kai vov "Hiwov (“impious towards the
above-mentioned gods and Helios”) and this is summarized at the end of the text as
évexéobo Tais apais (“May he be submitted to these curses™).?* In an inscrip-
tion from the territory of Olba in Cilicia the usurper is adjured by the gods of the
underworld and Helios Patrios (6pxilw T10v(s) xBoviovs Oeovs [kai] 7oV
wérpwov "HAwov) and at the end of the text is added, “These are the curses” (aide
épai).? In the imprecations discussed so far the evil wished for is never specified.
The nature and the degree of the punishment are left up to the god (or gods) to be
decided as if by a judge. For this reason I have called this group the nonspecific
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group. In the second group of funerary imprecations, which I call the specific group,
the evil wished for is more or less clearly specified. The punishment is fixed by the
person who has set up the epitaph. As soon as the prohibition against the grave
violation is transgressed, the punishment will automatically occur. This evil does
not depend on the judgment of a god: it operates directly through the force of the
(written) word itself.

The division of the funerary imprecations into a nonspecific group in which
divine agents play an important role and a specific group in which a divine agent is
not necessarily involved brings to mind the distinction made by K. Latte between
two groups of curses.?® On the one hand Latte discerned a group of Greek curses
bringing evil for the wrongdoer by the “Zauberkraft des ausgesprochenen Wortes;”
if the offender thereby became évaryrs (unclean) in the sight of the gods, this was
only a result and not the essence of the curse. On the other hand Latte saw a group
of Anatolian curses rooted in a totally different, oriental religiosity. In Asia Minor
the offense was regarded as cuaprtia (sin); the curse cut off the way to the gods
and made the wrongdoer unclean, who subsequently became the focus of the wrath
of the gods. As examples of the Anatolian curses Latte cited some formulas of our
nonspecific group. The imprecations of the specific group in Asia Minor were
explained by him as “{ibernommene echthellenische Wendungen.”?” Latte’s divi-
sion of the imprecations into two groups with different ethnic origin is not convinc-
ing. First of all, it is not certain that in Anatolia offences (including violation of the
grave) were regarded as a sin, because the meaning of auaprio, cuaprwios as
“a sin, a sinner” is questionable, as I have indicated above.?® Also a division
between a more “magical” practice (which would be Greek) and a more “religious”
practice (which would be Anatolian) in regard to curses is problematic. It is nowa-
days generally agreed that such a theoretical distinction cannot be made.?? I there-
fore think that there is no fundamental distinction between Greek and Anatolian
curses nor between nonspecific and specific imprecations. The distinction I make is
only a heuristic one and somewhat artificial. It is, for example, difficult to say
whether the wish for the wrath of the gods belongs to the nonspecific or to the
specific group. One could argue on the one hand that the intended punishments are
not specified but on the other that some evils (such as cruel death, blindness, or
natural disasters) were definitely regarded as the result of the anger of the gods and
that these well-specified punishments were intended.? Likewise the term doefs
(impious), which I have ranged in the nonspecific group, could have well-defined
implications in the mind of the ancients, namely the exclusion from taking part in
the sacrifices.3!

I will discuss only the group of specific funerary imprecations because these
contain much more detailed and varied information than the standard formulas of
the nonspecific group.3? The number of these specific funerary imprecations is at
this moment (as far as I have been able to collect the scattered evidence) somewhat
higher than 350.33 The texts come from all parts of Asia Minor. I propose to study
here, after setting the material in its historical and psychological context, the
information that the texts give on the curses themselves and on their relation with the
“orthodox” religion involving priests, cults, and gods.
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THE ANATOLIAN AND GREEK TRADITIONS

The Greek funerary imprecations of Asia Minor are rooted in two traditions: Greek
and oriental. All over the Greek world, including the Greek cities of Asia Minor, it
was customary to protect material and immaterial objects from potential wrongdoers
by means of imprecations.3* I propose to call these the “nonfunerary” imprecations.
In Anpatolia the Greek custom coincided with the indigenous oriental tradition: in
this country and in the Near East imprecations were commonly employed to protect
such things as treaties, statues, and contracts from the time of the Sumerians and the
Akkadians onwards.35 The objects that were safeguarded by nonfunerary impreca-
tions in the Greek world belonged to the public, the religious, and the private
spheres, for example property and property rights of individuals and temples, the
constitution of a city-state, laws, treaties between cities, asylia of temples, private
foundations. Some imprecations were directed against enemies of the city or against
religious offenders. Many conditional imprecations were imbedded in the self-
cursing oath. The number of the nonfunerary imprecations is very large; I will give
some examples taken from the oldest attestations (i.e., from the seventh century B.C.
onwards).36

At Cymae in Italy a Protocorinthian aryballos, dated in the seventh century B.C.,
is protected from theft by the following imprecation: hos 8’ av ue khépaet,
Bupros arar (“The one who will steal me, will become blind”).37 Near Camirus
on the isle of Rhodes a oé&ua, which is probably a votive monument, is protected
from damage: Zev 8¢ vw doris wmpaivor AewAn fein (“May Zeus com-
pletely destroy him who injures this”). This text presumably dates from the first
quarter of the sixth century B.c. 3 A well-known and very extensive imprecation also
dating from the early sixth century B.c. is the Amphictyonic oath. It concerns the
plain of Cirrha, which was dedicated to the Delphic gods. The Amphictyons swore
an oath not to till the sacred plain nor to let another till it. The text cited by
Aeschines is as follows:

évaryns EoTw Tod AmoNwros kal s “Aprépibos kal ThHs AmTobs kol TAOnas
Tlpovaias. kai émevyerar abdrots uire yHy kapmovs gépew, uNTe yvvaikas
TEKVO TIKTEW YoVeDaww 80LkOTa, GAAG TEpaTR, UnNTE BOTKNUATE KATE QUOLY
yovas mowsiafau, NTTav 88 avrols elvar moléuov kal Sukdwv kal dyopas, Kol
8émhews elvar kal adtovs kol oikios kal yévos Skslvwv. kai unmors Ooiws
Soeav 7@ AmoNwve pumde Th Aprémde undé h Anroi und Abngra
Mpovaig, undé dééawro adrols Ta iepd.

Let them be under the curse of Apollo and Artemis and Leto and Athena Pronaea. The curse
goes on: that their land bear no fruit; that their wives bear children not like those who begat
them, but monsters; that their flocks yield not their natural increase; that defeat await them
in camp and court and market-place; and that they perish utterly, themselves, their houses,
their whole race. And never may they offer pure sacrifice unto Apollo, nor to Artemis, nor
to Leto, nor to Athena Pronaea, and may the gods refuse to accept their offerings.3®

Equally famous are the so-called dirae Teiae, imprecations probably making part
of a Biirgereid at Teus in Ionia (c. 480450 B.c.). They were directed against those
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who endangered the city life of Teus, for example, by obstructing the grain supply
or by treacherous intrigues or disobedience to the magistrates. Even the steles and
the text of the inscription were protected by an imprecation. The intended evil is
nearly identical for every kind of offense: xévov amérlvolat kai adrov kol
yévos 76 kévo (“He will expire, himself and his race”).4

From the examples given above one important point becomes clear, namely, that
many of the funerary imprecations used by the Greeks of Asia Minor to protect their
graves correspond very closely to the nonfunerary imprecations of the Greek world:
they are rooted in the same tradition. In fact some imprecations such as the wish for
death, blindness, infertility of the earth, destruction of the race (and this list could
easily be extended) are found in nonfunerary and funerary imprecations alike,
sometimes even in identical words. For example the imprecation w¥3(re) y7v
kapmovs gépewy, which occurs in the Amphictyonic oath, is also found in many
epitaphs in all regions of Asia Minor.#! The same formula is also known in
defixiones.*> A second important point that must be emphasized is the fact that
imprecations were very rarely used to protect graves from violation in the Greek
world outside Asia Minor. I know only some twenty cases, of which only two can
be confidently dated before the imperial period.3 The protection of graves by means
of imprecations seems to be alien to the Greeks of the Greek homeland. In Asia
Minor the practice was very common. Here the second great influence on the
funerary imprecations, the oriental tradition, becomes manifest.

In the Near East and in Anatolia there existed a long tradition of protecting the
tomb with imprecations.** The oldest example is found in the epitaph of the Phoeni-
cian king Ahiram, which dates probably to the latter part of the eleventh century B.c.
The text of this imprecation, which is directed against the king or governor who
might violate the grave, is as follows: “May the sceptre of his rule be torn away,
may the throne of his kingdom be overturned, and may peace flee from Byblos; and
as for him, may his inscription be effaced (. . .)!”.*5 Another Near Eastern example
is found in the grave inscription of Sin-zer-ibni, priest of Sahar, who died at Nerab
near Aleppo in the early seventh century B.c.: “May Sahar and Shamash and Nikkal
and Nusk pluck your name and your place out of life, and an evil death make you
die; and may they cause your seed to perish!"# The indigenous oriental tradition led
to the emergence of funerary imprecations in Asia Minor written in the Lycian
language from the sixth to the fourth century B.c. and in the Lydian language in the
fourth century B.c. in the period of the Persian supremacy.*’ I cite an example from
each of the two epichoric languages. At Antiphellus in Lycia the potential violator
is warned; “The assembled (or confederate?) gods and the Lycian treasurer (?) shall
punish(?) him!"*#8 At Sardis in Lydia the offender is threatened, “Artemus will bring
destruction(?) for him, (his) property, land(?)!"4°

From the moment Asia Minor was liberated from Persian rule, funerary impreca-
tions began to appear in Greek. The oldest instances are found in Lycia at the end
of the fourth century B.c. The first comes from Telmessus, the second from An-
tiphellus. Both are bilingual texts, and the Greek imprecation is generally thought
to be inspired by the contemporary Lycian examples. The imprecation written in the
Lycian language in the text of Telmessus is difficult to understand; it means some-
thing like, “He will punish(?)!"0 Its Greek counterpart (clearly not a translation of
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the Lycian text) is: 8£wAea kal mavolew gin dorét wavTev (“May there be for
him complete ruin and destruction of all [or everything?]”). The Lycian imprecation
in the text of Antiphellus warns, “Let the mother of this precinct(?) here (i.e., Leto)
and the municipality(?) of Wehiita (i.e., Phellus) judge(?) him!”>! The Greek
imprecation gives only a partial translation of this text and is much harsher: ) Anprw
adrov dmur{piip(en (“Leto will destroy him™). Only a few decades later, proba-
bly in the first quarter of the third century B.c., comes a third Greek funerary
imprecation, which is now in the J. P. Getty Museum (California).>? Its provenance
is not known but on the basis of the names of the two goddesses who will bring the
punishment (Artemis Medeia and Ephesia) I have a strong suspicion that it comes
from Lydia.>? If this is right, then the imprecation may be inspired by the Lydian
examples of the preceding century. The text of the Getty imprecation is as follows:
7 "Apreuts 1 Mndeia katl 7 "Egeaia kal of fsol dravres avrov kol Tovs
&yyovovs (“The Median and the Ephesian Artemis and all the gods [no verb
expressed] him and his descendants”). During the remainder of the hellenistic
period the number of imprecations against grave-violators remained very small.>*
One example from Pinara in Lycia may date approximately between the middle of
the second century and the middle of the first century B.c.>> Another text from the
neighborhood of Olba in Cilicia also seems to be hellenistic.5¢ It is only in the first
century B.C. that some more texts emerge. One example comes from Mytilene on
Lesbos,>” another from Philomelium, a city in Phrygia.’® There are in addition
about fifteen texts that show some Roman influence and that probably should be
dated some time after the beginning of the Roman occupation of Asia Minor; but
they could equally well belong to the Roman imperial period.*®

A very large number of funerary imprecations can be assigned with certainty or
with good probability to imperial times.®° The attribution of the texts to different
centuries, however, is problematic, for often the only criteria that are available,
such as the letter forms or the personal names, are not very reliable. As far as I have
been able to date the texts, the following results appear. Fifteen texts may date in the
first century A.D., while twenty-three date in that century or later. Fifty-seven texts
may date in the second century a.p., while thirty-two may date in that century or
later. Another forty-five belong to the second or third century. Ninety-one texts
seem to date in the third century or the early fourth century A.p. Only two or three
texts certainly date in the (early) fourth century a.p. It is not at all certain that the
growing number of imprecations is a sign of an increase in their popularity or in the
belief in their efficacy, and it is dubious whether the growth reflects an increasing
need to protect the graves from violation. As R. MacMullen has recently warned,
the frequency of epigraphic attestation of behavior or activities does not permit us
to draw conclusions about their actual prominence, decline, or the like; apart from
economic and demographic factors, the number of inscriptions was influenced by
“epigraphic habit,” which was controlled by many forces, such as urbanization and
hellenization, literacy and culture, fashion and psychological attitude.5! These
factors fluctuated over the centuries and probably varied from one region of Asia
Minor to the next. This could explain the fact that in northeastern Lydia the greatest
number of funerary imprecations (eleven of eighteen attestations, all exactly dated
by the Sullan or Actian era) date to the last quarter of the first century A.D. and the
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first quarter of the second century A.p. It is interesting to note, however, that the
period of greatest frequency of funerary imprecations in this region does not coin-
cide with the period of greatest frequency of epitaphs.2 Apparently the habit of
having imprecations and that of having epitaphs inscribed on the grave were
influenced by different factors.®3

An important point I have so far neglected, though it is fundamental for the
understanding of the funerary imprecations of Asia Minor, is the question why the
Greeks of Anatolia so frequently protected their graves from violation with impreca-
tions while the Greeks of the Greek homeland did it very rarely. I would suggest that
a difference in ideas about the dead and the afterlife may be responsible.%* From
carliest times the Anatolians sometimes built the tombs of the deceased in the shape
of the houses of the living. The custom to bury the dead in a “grave house” is already
attested in the second part of the third millennium B.C. in the graves of the dynasts
of Alacahiiyiik and Gedikli.® In Hittite texts of the fourteenth to thirteenth centuries
B.C. one reads that the ashes of the dead king were placed in a house of stone (a
mausoleum or a rock-cut chamber).% The concept of the grave house was widely
spread in the Phrygian and Lydian periods and continued on in hellenistic times,
during which it manifested itself for example in sarcophagi with architectural
ornaments. In the Roman imperial period the concept gave rise to the representation
of a door on gravestones in some parts of Phrygia.%” The fact that the tomb was built
in the form of a house implies a certain idea about the afterlife, namely, that the dead
body continues living—that it still has feelings, needs, and desires.% The dead body
needs a house to live in; this grave house has to stand and to remain undisturbed
forever. Therefore the Anatolians protected it from violation.

The ideas of the Greeks in the Greek homeland were different. As far as it is
possible to learn anything about the original ideas of the Greeks, it looks as if they
did not attach the same importance as the Anatolians to material aspects of the
afterlife. They were more concerned about the burial, the funerary rites and the
remembrance of the name. The Greeks seem to have believed that the psyche (soul)
left the body at the moment of death and went down to the underworld. There it
lived a life that was only a weak reflection of the existence on earth.”® As long as the
name of the deceased person as an individual continued to be remembered, the
psyche had an individual life and the deceased enjoyed a kind of immortality.”! As
to the dead body, the Greeks imagined that it stayed in two places alike, in the grave
and in the underworld. In the underworld the dead body did not cease to live, but it
did not know any more the needs and desires of the living. Only great offenders
were thought to have corporal feelings while being punished in Tartarus.”> The
body, as far as it was thought to live on in the grave, was equally believed to be
insensible—free from corporal feelings and needs.”

The ideas about the afterlife may account for the almost fanatical concern of the
Anatolians for the fate of the grave. They protected their tombs by means of legal
measures (such as fines), imprecations, or both at the same time. Why some persons
preferred imprecations is of course unknown. Perhaps it had something to do with
the belief in the inefficacy of civil justice.’ Indeed, the violator of the grave did his
criminal work in the cemetery outside the town and therefore had a good chance to
escape unnoticed and unpunished.” It has been noted that in circumstances or
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places or periods in which human law is vitiated by its powerlessness, unsteadiness,
partiality, or even absence, people who suffer injustice often resort to curses as a
means of Selbsthilfe.’ By the power of the curse, which operates independently
from the human law, the culprit nevertheless gets the due penalty.

It is beyond doubt that the authors of the funerary imprecations were moved by
noble sentiments and that they aimed at entirely justified goals. It is however
remarkable that they asked only for the punishment of the offender, that is, revenge;
they never requested that the harm done to the tomb or to the corpse should be
repaired. In this respect the funerary imprecations resemble the prayers for venge-
ance discussed by H. S. Versnel (chap. 3). It is not surprising, therefore, that some
of the terms used in the latter are also found in the former. For example the verb
perépxopan (punish) occurs in a funerary imprecation at Kalos Agros between
Chalcedon and Nicomedeia in Bithynia: uereA8f) avrov 6 Ocos (“May the god
punish him”).”7 A term derived from the verb koAd{w (inflict a punishment) is
attested at Assus in Mysia: avrols wa[oar axlolovffiocatl kohaow (“[I ask] to
pursue them with all punishment™).”® And the wish that the offender not be con-
cealed from the god Helios is found in an imprecation at Parium in Mysia: un Aafv
7ov "Hhiov aAAa mabv & kol adrr) (“May he not stay hidden from Helios, but
may he suffer what she [has suffered]”).”

THE POWER OF WORDS

The force of a curse is based on a more general belief in the efficacy of the word.
This power is increased if the word is spoken by a person of higher status, such as
a king, a priest, parents, the dying, or the dead.® Funerary imprecations against
violators of the grave must have been regarded as very powerful, since they were the
wish of the dying or the dead. In some inscriptions it is explicitly stated that the
prohibitions and the imprecations are recorded in the testament, as is the case in an
epitaph from Halicarnassus on the Doric coast of Caria, where one reads, kara Tas
&v Tais Stabikais dpds (“according to the curses in the will”).8! In one case in
Nacrason in Mysia the text of the inscription with the imprecations is a copy of the
will itself.82

The force of the cursing word could be increased by a variety of rhetorical
devices, such as repetition, rhythm, and the use of triplets. These phenomena are
common to both “magical” and “religious” liturgy.%3 In the funerary imprecations a
word is often repeated with only slight variations, such as @Ams ééwAns amwéioiro
(“May he die, dead and gone”)®* or kakos [kalkds é€wAns yévorro (“May he, an
evil man, be evilly destroyed”).35 Many funerary imprecations are metrical. This
indicates nothing special when the epitaph itself is metrical, but often a prose
epitaph is followed by a metrical (interdiction and) imprecation. Such is the case
with the so-called North Phrygian curse formula, 7is &v mpocoioet xelpa ™
Bapvpbovor, ovrws dwpois mwepuméaotro ovpdopais (“Whoever will lay a
hand heavy of envy against [this tomb], may he fall foul in the same way of untimely
fates [i.e., of the fate of untimely dead children]”), in iambic trimeters,3¢ with the
East Phrygian curse formula, dppava Tékva Aimoiwro xipov Biov oikov
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£pnuov; (“May he leave orphaned children, an empty [i.e., childless] life, a
desolate house behind him”), a (bad) dactylic hexameter;?” and with some other
imprecations.® In many imprecations three elements of the malediction are put very
closely together, such as oike Biw & couart cvrod (“for his house, life, body”)8?
or arexvos arvuBos avavyiorevros JAlrar (“He will die without children,
tomb, relatives™).® The triple repetition of a funerary imprecation is not attested,
but such a repetition occurs in adjurations.®! In Lycaonia, near the city of Perta, the
god who will bring the punishment—namely, Men—is once augmented to nine
Mens: &[£et] kexohwuévlovs] MAvas aivéa (“He will incur the anger of the
nine Mens”).92

The power of a curse could also be enhanced by accompanying gestures, such as
the touching of the earth or of the accursed person, the performance of a sympathetic
action, or the raising of the hands.9 This last act is perhaps once attested in the text
of a funerary imprecation. In an epitaph near Hadrianutherae in Mysia the owner of
the tomb says, xeipas del[pw] (“I raise my hands”).%* Raised hands are depicted
on three gravestones that have an imprecation. It is well known that this gesture is
frequent on the tombs of children and young persons, who, it seemed, could not
have died a natural death but must have been killed in a criminal way (if not taken
away by a god). The raising of the hands is the symbol of the invocation to Helios
for divine vengeance.% This explanation of the raised hands, however, seems
excluded in at least one of the three cases, a tomb near Laodiceia Combusta in
Phrygia erected by a daughter for her parents; there is no sign that they died a
premature or a violent death.%

A curse could become so powerful that it became a bad daemon, ‘Apd
(“Curse”).?” Such a personification of the curse is only once attested in a tomb
imprecation, namely at Neocaesareia in Pontic Cappadocia. This epitaph, which
contains very extensive imprecations, was set up by an intellectual who had studied
in Athens under Herodes Atticus. He was largely inspired by the maledictions that
Herodes had engraved on herms in Attica for the protection of the statues of his
dearest departed.®® The author of the epitaph made several additions to his example.
One of these is that ’Apa 7 mpeoBvrarn Sawudver (“Curse, the oldest of
daemons™), together with other gods, will penalize and hurry on the violator of the
grave.? Ara as a daecmon was sometimes identified with Erinys; she apparently had
her home in Hades.!%

The power of a curse is always two-sided: the word can bring harm but also
profit. 101 There is a very narrow relation between cursing and blessing and both
frequently occur together in many cultures, even in a funerary context.'?? In the
funerary imprecations of Asia Minor the aspect of the blessing is almost completely
absent. In a text from the neighborhood of Pissia in Phrygia a blessing follows the
imprecation: éoa €0 duol, tmrha dot Bebs (“The good [you do] to me, god [will
give back] to you in double”).193 In the above-mentioned inscription from Neo-
caesareia the imprecations are followed by blessings for those who preserve the
prescriptions without alterations and observe them: moAla kai dyafa sivou
TOUTWL Kal oBTdL kol 7aTpldl kol olkwt kol TH Emelra uvnune Kol
éxyovors (“And much good will come for him, for himself and for his fatherland
and for his house and for his remembrance later and for his posterity”).104
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An essential characteristic of the curse is that it is irrevocable: once it has been
spoken, it usnally cannot be stopped. The only ones who had the power to revoke
the curse and to finish the punishment were the persons who spoke the curse and the
god(s) who were invoked. 195 Apparently the gods could be placated by the offender
by some kind of atonement, for example a sacrifice or, in northeastern Lydia, a
confession, but even this possibility is expressly denied in a small number of
funerary imprecations. 1% In a fragmentary epitaph from the neighborhood of Eume-
neia in Phrygia it is wished that the violator may become the irreconcilable
(&8uarv[ros]) enemy(?) of the gods(?).197 In Nacrason in Mysia one of the
elements of an extensive imprecation is that the gods and the heroes will be enraged
and implacable (dvefeihdorovs).l%® Near Saittae in Lydia an imprecation con-
tains the wish that the transgressor will find (Men) Axiottenos implacable through
the generations ([d]veéeilaorov Tékva Tékvwr).'%® And in Tabala in Lydia it
is said that the violator will find enraged the insoluble (&Avra) scepters (of the
gods) in Tabala.110

Another characteristic of a curse is that it often strikes not only the wrongdoer
himself but also his oikos (house, household) or his yévos (posterity), even when
they are totally innocent or yet unborn.l!l In a very large number of funerary
imprecations it is wished that the relatives of the offender will perish or that they
will have a curse or will suffer from the wrath of the gods together with the violator,
as in the following text from Aphrodisias in Caria: 8é@An &moloiTo ovv Tékvois
Kkat movtl 7@ yéver (“May he die, dead with his children and with all his
posterity”).!12 But it also often happens that the wish for evil affects only the
children or the relatives of the violator, so that the latter will be a witness of their
untimely death or misery. An example of such a wish is dwpa wpoboiro réxva
(“May he place upon a bier his untimely dead children”) in an epitaph from the
neighborhood of Appia or Alia in Phrygia.1!3 For the extension of the imprecation
to the descendants special abbreviated formulas were in use, such as 7ékva Tékvov
(or Téxvous) (to his children’s children).!'* The material property of the violator is
sometimes equally affected by the imprecation, as it is part of the oixos. Most often
the evil wish is for the destruction of the possessions, so that the violator stays alive
but in utter misery. This may be illustrated by an example from Nacrason in Mysia:
wpoopetlo € kal mavérebpa aplein kal dpaviolein wavro (“May every-
thing from its roots and with total ruin perish and disappear”).113

Very rarely funerary imprecations are directed against the whole society in which
the violator lives. It may occur in the epitaph from Neocaesareia, where one of the
imprecations is, w1 yvvaikes TikTower kata @voty (“May the wives not bear
children according to nature”).!16 This imprecation asks that the children that are
born may not resemble their parents but will be deformed, monstrous. The birth of
such children was regarded as a sign of the wrath of the gods against the community
as a whole,!17 But it is not at all certain that the author of this text really intended to
strike the whole society. In fact this malediction is placed between other impreca-
tions in which the violator alone is the object. The author of the text may thus have
intended to strike only the wife of the offender. The use of the plural yvvaikes
(wives) may be caused by the fact that the author has taken over this imprecation
from very old oaths, such as the Amphictyonic oath cited above, without making the
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necessary adaptations.!!® In another text from the territory of Nicaea in Bithynia it
is asked that the violator \wu® ye . . . 7. . 8¢ éfamdérowro (“May die from an
epidemic disease[?]”).!1% If the meaning of the wish is properly understood, a large
number of people from the society must have been the object of the attack, for it is
characteristic of a plague to infect numerous people. 120

As a result of the dangerous contagion, a cursed person had to be banished from
society, usually to a place far away from human habitation.12! There may be an
allusion to such an expulsion in the inscription from Neocaesareia, in which is said,
TOUTQ UT) TaTpLis oikoiro (“May his fatherland not be inhabited by him”). 122

In northeastern Lydia the cursing of the potential violator of the grave sometimes
went together with the erection of a scepter or several scepters. This is attested in a
steadily growing number of texts.!?3 The most striking example, in which the
procedure is most fully described, comes from the territory of Silandus:
ETNPAOAVTO Y1) TIS APTOD TQ MUYMUEIR TPOTAUEPTY, dia T0 émeaTdafar
oxfmrpa (“They have established an imprecation that no one should do wrong to
his grave monument, through the erection of scepters™).12* In a second text from the
neighborhood of Saittac the scepter itself speaks the imprecation: 6s av 7ovro
apy M kareafy, TV Ge@dv KEXOAWUEVWY TUXOLTO' TEPL TOVTOV OKTITTPOV
émmpdo(a)ro (“Who will displace or break this [gravestone], may he find the gods
enraged; concerning this the scepter has established an imprecation™).125 A third
text, again from the territory of Silandus, does not mention the imprecation: iva u7
TIS TPOCAMGPTY TH OTHIAY N T pymueiw, okNTTpa Eméommoav Tob
*Aé[]ormmrot kai "Avaceitidos (“In order that no one should do wrong to this
stele or to this grave monument, they have set up scepters of [Men] Axiottenos and
Anaeitis”).126 Apart from these texts, in which the erection of a scepter is explicitly
mentioned, there are several funerary imprecations in which it is wished that the
violator will find the scepters enraged.1?’ It is not certain that we have here the same
procedure; possibly the wrath of the scepters is only a variation of the wrath of the
gods. According to a common belief the gods are really embodied in their represen-
tations. 128 The erection of scepters is also mentioned in confession inscriptions from
northeastern Lydia.!?® In one case it is done in order to prevent a crime (theft of
clothes) from being committed; in three cases the crime (theft, poisoning) has been
committed but the culprit is unknown or the suspect denies guilt. All the cases,
funerary and expiatory, have in common the fact that the wrongdoer is not
known.13? This again illustrates the above-mentioned function of the imprecations
in relation to the execution of justice.

The scepter was undoubtedly erected as the symbol or the incarnation of the
judicial power of the god. This is an old and widespread image.!3! By this action the
crime was transferred to the juridical authority of the god in order that the offender
might be unmasked and punished. The erection of the scepter presumably was the
work of the priest: two reliefs on expiatory steles show the priest with a long stick,
which must be the scepter of the god.!32 The spot where the scepter was placed is not
known. It does not seem likely that the holy object was set up near the place of the
(future) crime (in funerary context, the grave). It is more probable that it was erected
inside the temple area.!3? In the first and second of the above-cited texts there is a
close connection between scepter and imprecation. This is also the case in one
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confession inscription: a scepter is erected and apparently simultaneously impreca-
tions are placed in the temple.!3* These were perhaps written on a wurrdkiov
(tablet).135 One can suppose that the tablet, which is generally assumed to contain
an exposition of the issue, its transference to the god, and the imprecations for the
culprit, was fixed in an easily visible place in the temple area so that everyone could
read it.136 It is not known if the same procedure was followed in funerary cases, but
it does not seem improbable. After the wrongdoer had been punished by the god and
had confessed his fault or paid an atonement, the divine involvement and the
imprecations could be dissolved. This was done by the removal of the scepter
(MbMvar 70 okfmrpov) and the imprecations, as is attested in an expiatory
text.13” The mention of d\vra okfymTpa (insoluble scepters) in a funerary impre-
cation seems to refer to a similar possibility of stopping the punishment, a possibil-
ity that is here, however, expressly denied. 138

Apart from the erection of scepters in northeastern Lydia there is no sign that the
priests played a role with regard to funerary imprecations. As to the influence of the
imprecations upon the cult of the gods, for example, upon the sacrifices, there is no
such explicit mention in the texts.13% The failure of the sacrifice of the wrongdoer
may be implied in the very common wish that the gods will be angry (kexoAwuévor
or the like.)!*® and in the less frequent formula that the gods will not be well
disposed (iAews).14!

FUNERARY IMPRECATIONS AND THE GODS

In almost one-third of the funerary imprecations a god or several gods are named
and are expected to inflict the punishment on the wrongdoer. Formal prayers to the
gods to take action against the violator of the tomb are rare. A person from
Eirenopolis in Cilicia prays, karapouat Tovs kataxfoviovs whiav é€éwliov
(“I pray to the gods of the underworld for utter destruction”).1#2 A citizen of Nicaea
in Bithynia, who died and was buried in Philippopolis in Thrace, prays,
[év]evxouar 7@ Kevdpetow Amorwvi—ravamepuel é[Eoréabar] (“I pray to
Apollo Cendreisos to destroy [the violator] with all his seed””).!4> And a woman
from the neighborhood of Nacoleia in Phrygia addresses the following order to
Helios Teitan: v avmp [xlapw dvrdmodos (“Do him the same ‘favor’ in
return”). 144 In none of the texts is there any sign of submissiveness on the part of the
authors to the mighty gods, which is a characteristic aspect of prayers for justice or
vengeance. 145

The gods named in the tomb imprecations may be anonymous (8£6s, fec, 8z0L)
or specified by name, for example, Apollo, Hecate, Helios, Leto, Men Axiottenos,
Nemesis, Pluto, Selene, or Zeus Olympios. About thirty different gods are named
in the texts. Some gods appear only once or twice. This is occasionally due to the
fact that the imprecation was set up by an intellectual who diverged from popular
belief. Two examples are the imprecation engraved by the man from Neocaesareia,
who studied in Athens under Herodes Atticus, and an imprecation set up by a certain
P. Varius Aquila, a Roman citizen from Assus in Mysia who was obviously
influenced by the Second Sophistic. The first text contains the unique mention of
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Hermes Chthonios and Zeus Olympios. 6 The second text mentions Ge, Kore, and
Pluto, 47 the first of whom does not occur in any other funerary imprecation, while
the two other gods are found again in the text of Neocaesareia alone. In some cases
a god is mentioned only once because he or she was a foreign god.*8 Thus there is
only one attestation of Atarknateis (= Atargatis), a North Syrian goddess, who is
obviously to be connected with a family or group of Syrian immigrants (in the
region of northeastern Lydia).1*® Another unique mention is that of the 6voi
Ilepo@v (gods of the Persians) at Acipayam in Pisidia.13 The Persian gods were
introduced in the valley of Acipayam by Persian colonists.!5! A third example is the
goddess Daeira, mentioned in the inscription of Neocaesareia; she is an Athenian
divinity belonging to the Eleusinian cult. Her name must have been picked up by the
author of the text during his stay in Athens.!52 In some cases a god or a group of
gods is rarely mentioned because the god was only a local god, worshipped by a
small group of devotees, such as the gods in laza, the scepters (= gods) in Tabala,
or the gods in Tamasis (all in northeastern Lydia).!53

Some gods are mentioned more or less frequently in the funerary imprecations.
The most “popular” gods were the katax0viot Beoi (gods of the underworld). In
a number of texts they are named together with the ovpdwior Oeoi (heavenly
gods). The gods of the underworld and heaven joined together formed the group of
all gods,!5* the wdwvres Oeol (or, briefly, feoi), who are also frequently mentioned
in the funerary imprecations. I think it is fair to say that the gods as a whole and the
gods of the underworld were the most important agents mobilized to act for the
punishment of the violator. In second place come the lunar gods, Men and Selene,
and the related goddess Hecate with her Erinyes. The sun god Helios ranks third,
often in the company of a lunar god. Less popular are Zeus and Meter, the Anatolian
mother goddess who occurs under different names and forms in the texts, such as
Leto, the Pisidian goddess, and perhaps also Anaeitis.

The reason why a specific god was chosen by an individual to act as agent is
almost never mentioned in the texts.!35 The gods may have been chosen because the
Greeks were convinced that the gods punished all crimes, especially the crimes
against themselves. The gods of the underworld may have been chosen because the
dead, having departed from the world of the living, belonged to the realm of the
chthonic gods.15 These were not only gods who had their home in Hades, as Pluto,
Hecate, or Men Katachthonios, but also gods who were in some way related to the
underworld, such as the lunar god, the sun god, and all fertility gods.!5? A number
of these gods, like the kaTax06vior Beol, Hecate, and the Erinyes also play a role
in defixiones.13® A third group of gods (Helios, Zeus Olympios, and Nemesis) may
have been preferred because they were all-seeing gods: they saw everything that
happened on earth, even the hidden crimes. Moreover these gods were truth-loving
gods and executors of revenge. In prayers for vengeance they are frequently in-
voked, especially Helios.1® The gods of this third group defended justice; their role
in the funerary imprecations once more illustrates the connection of these texts with
the execution of justice.1®® The choice of a particular god by the person who set up
an imprecation depended on many factors that we cannot uncover now. Personal
religiosity may have played a role, but the personal preference seems to have been
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strongly influenced by the local custom. There are regions in Asia Minor in which
a marked preference existed for one or another god, for example, for Men Kata-
chthonios in eastern Phrygia and Lycaonia, for Selene in western Cilicia and for the
Pisidian gods (who are presumably Hecate and Helios) in the valley of Acipayam in
West Pisidia.
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gvkhypan rvpBupvyias (“and he will fall under the charge of violation of the grave”).
We know that in some cities there existed a vouos TvuBwpvxias or doeBeias (law
concerning violation of the grave or impiety), for example, at Olympus in Lycia; cf. Kalinka
(see n. 8), no. 953A, lines 7-8: the offender will pay a fine kot vmokeiofar adrov 7 s
TvpPBwpvyias vope (“and he will fall under the law of grave robbery”). At Sidyma in Lycia
the wrongdoer will pay a fine kai] V[moxleipevos [Borw] 7@ ThHs dloelBeias vouw (“and
he will fall under the law of impiety”); cf. Kalinka (see n. 5), no. 246, lines 23-25.

10. Le Bas and Waddington (see n. 6), no. 1275, lines 9-11.

11. Kalinka (see n. 8), no. 923, line 4.

12. K. H. Rengstorf, “auaprwids,” TWNT 1 (1933): 321-22. The scholars who in-
terpret auapTwAos as “sinner” consider the violation of the grave as a sin, for example,
W. Arkwright (JHS 31 [1911]: 271 and 277) and Parrot (1939, 107). ‘Apaprwdds is also
attested in defixiones; see chap. 3, p. 64, where the term seems to denote “the culprit, the
criminal.” See also n. 28.

13. Heberdey and Kalinka (see n. 7), 8, no. 23, lines 2-3. In Termessus in Pisidia the
offender will have to reckon with the deceased, for example, Heberdey (see n. 9), no. 365,
lines 4-6: 7) EoTaL a¥rd mpos Tovs karvxouévovs (and he will pay a fine).

14. Heberdey (see n. 9), no. 509, lines 8—11.

15. Buckler, Calder, and Guthrie (see n. 2), no. 360, lines 11-13.

16. SEG VI, no. 300, lines 11-13.

17. For these formulae, commonly called the “Eumeneian” and the “Laodiceian” formu-
lae, see M. Waelkens, in Actes du VII¢ congrés international d’ épigraphie grecque et latine,
Constantza 1977, ed. D. M. Pippidi (Paris, 1979), 126-28; A. Strobel, Das heilige Land der
Montanisten (Berlin, 1980), 74—83. The formula 8o et Adyov 7@ Oed (“He will give an
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account to God”), however, was exclusively Christian; see L. Robert, Hellenica, vols.
XI-XII (Paris, 1960), p. 407.

18. E. N. Lane, Corpus Monumentorum Religionis Dei Menis, 1 (Leiden, 1971), 98-99,
no. 156, lines 10-18.

19. I. Keil and A. Wilhelm, JOAI Beib. 18 (1915): 4548, lines 3-9.

20. E. Pfuhl and H. Mabius, Die ostgriechischen Grabreliefs, vol. I (Mainz, 1979),
517-18, no. 2161C, lines 1-4. For the formula and its interpretation, see L. Robert, Hellen-
ica, vol. X1II (Paris, 1965), 100-3.

21. Cf. Waelkens (see n. 17), 127.

22. Also attested is (8v)6pkd. Other verbs such as émapduat, are rarely used. (Of the
latter there is an attestation at Germanicopolis in Cilicia: SEG VI, no. 784.)

23. A. Audollent, Defixionum Tabellae (Paris, 1904), Iviii and index 474—76; Th. Drew-
Bear, BASP 9 (1972): 93-94.

24. E. L. Hicks, JHS 12 (1891): 231, no. 11 (revised by Heberdey and Wilhelm [see n.
51, 58, n. 2), lines 5-6, 9-10, 10~11.

25. J. Keil and A. Wilhelm, MAMA, vol. Il (Manchester, 1931), no. 56, lines 1-2, 4.
There is no need to interpret the last words as “These are the Arai [i.e., the Erinyes]” as does
Parrot (1939, 121); cf. Creaghan (see n. 9), 50.

26. Latte 1920, 77-78.

27. Ibid., 78 and n. 48.

28. The curses cited by Latte do not at all prove that the offence was a sin; there is no
indication in the texts that someone called aoeB7s (impious) was really considered a sinner.
Concepts of sin may have existed in some regions of Asia Minor, for example in northeastern
Lydia (cf. n. 128), but I do not think that it was common to the whole of Asia Minor. For a
critique of Latte, see also G. Bjorck, Der Fluch des Christen Sabinus, Papyrus Upsaliensis 8
(Uppsala, 1938), 109.

29. H. S. Versnel, Mnemosyne 29 (1976): 395-96 and 389, n. 65 with bibliography;
Speyer 1969, 1163—1164. For a summary of recent discussion on the concepts of “magic” and
“religion,” see H. S. Versnel, Lampas 19 (1986): 68-71.

30. Strubbe 1983, 266 with bibliography in n. 102; R. Parker, Miasma: Pollution and
Purification in Early Greek Religion (Oxford, 1983), 235-36; Speyer 1969, 1187, 1189.

31. On this aspect see Versnel, 1985, 247-69.

32. In the specific group I have included all the funerary imprecations except the above-
mentioned formulas of the nonspecific group.

33. I have edited and commented on all these texts in my doctoral dissertation Arai
Epitymbioi: Een uitgave en studie van de heidense vervioekingen tegen eventuele grafschen-
ners in de Griekse funeraire inscripties van Klein-Azié (Gent, 1983). Here I cite only the most
important earlier editions that are readily accessible. The main results of my investigations are
published in Strubbe 1983, including a map of Asia Minor with the ethnological boundaries
of the different peoples (p. 252) and a survey of the geographical distribution of the impreca-
tions over the different regions (pp. 252-53).

34, Much material is collected in E. Ziebarth, Hermes 30 (1895): 57-70; Latte 1920,
61-80; Speyer 1969, 1203-9; M. Guarducci, Epigrafia Greca, vol. IV, Epigrafi sacre
pagane e cristiane (Roma, 1978), 222-36.

35. Collections of material can be found in the doctoral dissertation of S. Gevirtz, Curse
Motifs in the Old Testament and in the Ancient Near East (University of Chicago, 1959) and
in an article by the same author in Vetus Testamentum 11 (1961): 137-58; see also Speyer
1969, 1170-74. For the relation between funerary and public imprecations, cf. Bjoérck (see n.
28), 107-11.

36. Some “nonfunerary” imprecations may be even older, for example, the Attic Bouzy-



50 Magika Hiera

gean curses, which are said to have been instituted by the mythical ancestor Bouzyges; see
Speyer 1969, 1204.

37. P. Friedldnder and H. B. Hoffieit, Epigrammata: Greek Inscriptions in Verse, from
the Beginnings to the Persian Wars (Berkeley, 1948), no. 177C.

38. P. A. Hansen, Carmina Epigraphica Graeca Saeculorum VIII-V a. Chr. n. (Berlin,
1983), no. 459.

39. Aeschin. Or. 3. 111; translation by Ch.D. Adams, The Speeches of Aeschines
(London, 1948), 393—-95. Many elements of the Amphictyonic oath occur in hellenistic oaths;
see Moraux 1959, 20-22. A new parallel can be added: M. Worrle, Chiron 8 (1978): 201-46
(SEG XXVII, no. 1224), from Telmessus in Lycia.

40. W. Dittenberger, SIG, 3d ed. (Leipzig, 1915), no. 37-38; P. Herrmann, Chiron 11
(1981): 1-30 (SEG XXXI, no. 984-85).

41. For example, at Seleuceia on the Calycadnus in Cilicia: Heberdey and Wilhelm (see
n. 5), 105, no. 185, lines 7-8: TVxot @Y kKaTaxfoviwy Oedv TAVTOY KEXOAWUEVOY KOl
unTe Bahaooa adt® TAWTY £in uNTE Yi) kepmov évévkat (“May he find all the gods of
the underworld enraged, and may the sea not be navigable for him, and may the earth not bear
fruit”). Another example near Thyateira in Lydia (G. Radet, BCH 11 [1887] 453-54, no. 15,
lines 5-8): unre of Beol iNews avran yévoi[vlro, unre Téxkvwv [6vnlois unre yH
xapmo[pdépos (“May the gods not be well disposed to him, may there be no pleasure of
children, may the earth not bear fruit”). Radet restored [oin]as in lines 7-8; at the end of
line 8 other possibilities are kapmo[dopriooiro or kapmo[v]/kapiro[vs dépot or doin. Two
elements of the preceding imprecation run parallel with the Amphictyonic oath. In the
following funerary imprecation from Halicarnassus on the Doric coast of Caria even three
elements run parallel: unéé vy kapmodoprooiro avdrd undé Oalacoca Thwt undé
Tékvaw Svna(i)s undé Blov kpdrnois dGAAa GAn mavain (“May the earth not bear fruit
for him, and may the sea not be navigable, may there be no pleasure of children, no control
of life but [may he become] dead and gone”) (G. Hirschfeld, in The Collection of Ancient
Greek Inscriptions in the British Museum, vol. 1V, pt. 1, ed. G. Hirschfeld and F. M.
Marshall [Oxford, 1893], no. 918, lines 3-5).

42, See Versnel 1985, 254, n. 21.

43. They are, at Aegina in the fourth century s.c., the somewhat vague threat avravrov
aitiaoy (“He will accuse himself ) (Dittenberger [see n. 40], no. 1236) and at Calydon
in Aetolia in the third century B.c., [8]mikardparov (cursed) (G. Klaffenbach, IG, vol. IX,
pt. 11, 2nd ed. (Berlin, 1957), no. 148.

44. Much material is collected in the works cited in n. 35 and in Parrot 1939, 9-106.

45. Translation by J. C. L. Gibson, Textbook of Syrian Semitic Inscriptions, vol. I,
(Oxford, 1982), 1216, no. 4.

46. Translation by J. C. L. Gibson, Textbook of Syrian Semitic Inscriptions, vol. 1I
(Oxford, 1975), 93-97, no. 18.

47. The emergence occurred simultaneously with the economic growth of Lycia and
Lydia under Persian rule, for which see C. G. Starr, Iranica Antiqua 11 (1975): 84-87,
94-99.

48. E. Kalinka, TAM vol. I (Wien, 1901), no. 59. Translation by Ph. Houwink ten Cate,
The Luwian Population Groups of Lycia and Cilicia Aspera during the Hellenistic Period
(Leiden, 1961), 93. The exact meaning of the verb of the imprecation (tubeiti) is doubtful. It
is translated as “shall strike/hit him” by E. Laroche (in Fouilles de Xanthos, vol. V1, La stéle
trilingue du Létoon, ed. P. Demargne, H. Metzger, et. al. [Paris, 1979], 107) and by
G. Neumann (Neufunde lykischer Inschriften seit 1901, DenkschrWien, vol. 135, Philos.-
hist. Kl. (Vienna, 1979), ad N 314b.
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49. R. Gusmani, Lydisches Worterbuch, mit grammatischer Skizze und Inschriften-
sammlung (Heidelberg, 1964), no. 5. The last words of the imprecation are problematic; they
should perhaps be translated as “(and) whatever he possesses.”

50. Kalinka (see n. 48), no. 6. Translation by Houwink ten Cate (see n. 48), 88. For the
meaning of the verb of the imprecation, wubeiti, see n. 48. The second word of the impreca-
tion, punama6@i, is enigmatic.

51. Kalinka (see n. 48), no. 56. For translations, see Houwink ten Cate (see n. 48), 93
and T. R. Bryce, AnarSt 31 (1981): 86. The meaning of the verb (gasftu) is not certain; see
Bryce, ibid., 88 (to strike/punish?).

52. A. N. Oikonomides, ZPE 45 (1982): 115-18 (SEG XXXII, no. 1612).

53. J. and L. Robert (BE [1982]: no. 280) seem to suggest a provenance from Lycia.
Artemis Ephesia had a temple at Ephesus and possessed territory in the Caystrus valley in
Lydia; see R. Merig et al., Die Inschriften von Ephesos VII, pt. 2 (Bonn, 1981), 296. She also
occurs as the divinity who punishes the violator of the tomb (together with Artemis of Coloe)
in a bilingual Lydian-Aramaic inscription that comes from Sardis in Lydia (Gusmani [see n.
49], no. 1 from the early? fourth century B.c.). Artemis Medeia is—correctly I believe—
identified by S. M. Sherwin-White (ZPE 49 [1982]: 30) with the Persian Artemis. This
goddess is also well known in Lydia; see J. and L. Robert, Fouilles d’Amyzon en Carie,
vol. 1, Exploration, histoire, monnaies, et inscriptions (Paris, 1983), 117. Her presence there
is explained by the settlement of Persian colonists in the region, for example, in Sardis,
Hypaepa, Hierocaesareia; see L. Robert, BCH 107 (1983): 508. I think that a provenance from
the regions north or south of Mt. Tmolus in Lydia would not be unlikely.

54. The economic situation of Asia Minor during the hellenistic period was miserable.
The country was distressed by many wars, and after the coming of Rome the land suffered
heavily from exploitation, see T. R. S. Broughton, in An Economic Survey of Ancient Rome,
vol. IV, ed. T. Frank (Baltimore, 1938), 503-98. The number of imprecations of the
nonspecific group was also extremely small in the hellenistic period. There are, for example,
only one or two instances of the ¢uaprwhés formula (cf. supra) in the third century B.Cc.:
Kalinka (see n. 8), no. 923 and possibly no. 520. There are four attestations in the following
centuries B.c.: Kalinka, ibid., nos. 797-98; G. E. Bean, AnzWien 99 (1962): 4, no. 1; E.
Petersen and F. von Luschan, Reisen in Lykien, Milyas, und Kibyratien (Vienna, 1889), no.
58. All examples come from Lycia.

55. Kalinka (see n. 6), no. 524 lines 4--5: [unre y§) unre Baaoola kepmov pépot,
GIMN” 8£ales [kai] mavo]h]els elev] (“May neither the earth nor the sea yield fruit, but
may they become dead and utterly destroyed”). The letterforms of the inscription and the
archaeological data of the monument indicate the date.

56. Keil and Wilhelm (see n. 25), no. 111 (Pfuhl and Mdbius [see n. 20], 496, ad nos.
2069-70), lines 4—8: Bdhor adro[v] 6 “Hhwos xai v TeArjv[n] (“May Helios and Selene
throw him down”). According to the first editor, E. L. Hicks (JHS 12 [1891]: 260, ad no. 36),
the letters are not later than the Christian era. This date is confirmed by the type of the grave,
a naiskos hewn into the rocks with the representation of a soldier.

57. F. Hiller von Gaertringen, IG, vol. X1I, Supplementum (Berlin, 1939), no. 83 (Pfuhl
and Mobius [see n. 20] 535-36, no. 2232, lines 4-6: §££wAns kol TPpwWANS YévoiTo
adros kai yévos 70 kfvw (“May he become a dead and deceased man, himself and his
race”). Mytilene was a flourishing harbor town and trading place and the residence of many
Romans; see D. Magie, Roman Rule in Asia Minor to the End of the Third Century after Christ
(Princeton, 1950), 415.

58. W. M. Calder, MAMA, vol. VII (Manchester, 1956), no. 201, line 20: odros Tav
adrav poipav dpol haxérwe (“May he obtain the same fate as I”). Philomelium was a
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well-situated trading center, where many Italian business men had settled down; see W. Ruge,
“Philomelion,” RE XIX, pt. 2 (1938): 2522. The text is dated by W. Peek, Griechische
Vers-Inschriften, vol. I (Berlin, 1955), no. 1870.

59. The recovery from the economic disasters of the hellenistic period started under the
Julio-Claudii. From that time Asia Minor became very wealthy but its prosperity began to
decline from the dynasty of the Severi onwards; cf. Magie (see n. 57), 688—723; Broughton
(see n. 54), 733-34, 794-97, 903-13.

60. The number of nonspecific imprecations is also very large during the imperial period.
Some of the formulas, such as dorat avrd mpos Tov feév (“He shall have to reckon with
the god”), only emerged at the beginning of the third century a.p.; cf. Waelkens (see n. 17),
127.

61. R. MacMullen, AJP 103 (1982): 233—46, especially 244. I now doubt if the view that
I expressed earlier on this point (Strubbe 1983, 250-51) is correct. Further investigation is
necessary.

62. Of the dated epitaphs published by P. Herrmann (7AM vol. V, pt. 1 [Wien 1981]), 24
texts date in the first half of the first century a.p., ¢. 40 in the second half; c. 86 in the first half
of the second century ap. and c. 122 in the second half; c. 95 in the first half of the third
century A.p. and c. 22 in the second half; only 3 date after 300 a.p.; see, now, R. MacMullen,
ZPE 65 (1986): 237-38.

63. For a good understanding of the role and the importance of funerary imprecations in
a given region one should also take into account the number of epitaphs with regulations for
the protection of the grave other than imprecations, such as fines or the threat of legal action.
As to northeastern Lydia, for example, it is most striking that the number of fines is extremely
low. In TAM vol. V, pt. 1 one finds only a dozen examples, and these come without exception
from the western part of the region, i.e., west of the rivers Hyllus(?7)-Hermus.

64. Cf. R. Lattimore (Themes in Greek and Latin Epitaphs [Urbana I11., 1942], 108-12
and 117), who noted in a general way a special attitude toward death in Asia Minor in contrast
to the rest of the Greek world.

65. M. Waelkens, Antike Welt 11 (1980): 3.

66. 0. R. Gumey, Some Aspects of Hittite Religion (Oxford, 1977), 59-63; H. Otten,
Hethitische Totenrituale (Berlin, 1958).

67. Waelkens (see n. 65), 4—11; idem., Die kleinasiatischen Tiirsteine: Typologie und
epigraphische Untersuchungen der kleinasiatischen Grabreliefs mit Scheintiir (Mainz, 1986).

68. E. Vermeule, Aspects of Death in Early Greek Art and Poetry (Berkeley, 1979), 48.

69. The original ideas of the preclassical times cannot easily be detected because from
early times the Greeks have been influenced by other peoples, for example, the Egyptians; cf.
Vermeule (see n. 68), 69—82. Of course there are many uncertainties and contradictions, as
ideas about the afterlife are neither logical nor uniform.

70. J. Bremmer, The Early Greek Concept of the Soul (Ph. D. diss., Free University of
Amsterdam, 1979), 69-~70, 84—-87; Vermeule (see n. 68), 23-24.

71. Vermeule (see n. 68), 8, 27; S. Humphreys, The Family, Women, and Death:
Comparative Studies (London, 1983), 152-53, 170.

72. Vermeule (see n. 68), 48, 55.

73. Vermeule (see n. 68), 54, 74.

74. One inscription from Termessus in Pisidia, dating after 212 A.p. because of the
Aureliusnomen, mentions the possibility that the violator will not be deterred by the fine; in
that case a curse will come into action (R. Heberdey [see n. 9], no. 742, lines 5-9): émei 6
TELPaoas EKTelTeL 7O lepwrdTy Tapelp *, ad” el §€ Tis K€ TOVTOV KaTAGPOVTIOEL,
oxnoel arekvia (“because the man who tries [sc. to open the grave] will pay to the very
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sacred [i.e., imperia}] treasury 1,500 denarii; and if someone will despise this [sc. penalty],
he will be childless”).

75. For the location of cemeteries beyond the city gates, see B. Kotting, “Grab,” RAC XII
(1983): 375-76 and D. Kurtz and J. Boardman, Greek Burial Customs (London, 1971)
188—89. There is no evidence that cemeteries were guarded. Only in Lycia did there exist a
special institution that had functions with regard to the grave (including, possibly, its protec-
tion), namely the miriti; see T. R. Bryce, AnatSt 26 (1976): 183-84. It is well attested in
Lycian inscriptions but occurs only three times in the Greek inscriptions of Lycia, as the
pivdis-pevdirau: Kalinka (see n. 5), no. 40 and no. 62 (at Telmessus); Petersen and von
Luschan (see n. 54), no. 27 (at Cyaneae). The texts date from the fifth and fourth centuries B.c.
The institution apparently did not appeal to the Greeks.

76. This is attested in Greece and elsewhere, for example, in Western Europe from the
eighth century to the end of the eleventh century a.p.; see L. K. Little, Annales ESC 34 (1979):
43-60, esp. 47, 57-58. Little has shown that the anathema was frequently used in this period,
during which the Carolingian rulers were weak and unable to give military or judicial help to
the injured. For the same phenomenon in Babylonia, Israel, and elsewhere, see W. Wiefel,
Numen 16 (1969): 218; Gevirtz (see n. 35), 258-59; J. Hempel, ZDMG, n.s. 4 (1925): 39 and
n. 2; 41, n. 1. No allusions to the failure of human justice are found in the funerary
imprecations, cf. Versnel’s essay (chap. 3, n. 34).

77. F. W. Hasluck, JHS 25 (1905): 63, line 15 (the text may be Christian). The term is
also attested at Neocaesareia in Pontic Cappadocia; see Moraux 1959, 11, line 9. The verb
&xdikéw, however, is not attested in funerary imprecations.

78. R. Merkelbach, Die Inschriften vorn Assos (Bonn, 1976), no. 71, lines 11-12. The
imprecation of Assus comes very close to the text of a tablet from Cnidus; see Versnel’s essay
(chap. 3, pp. 72-73).

79. P. Frisch, Die Inschriften von Parion (Bonn, 1983), no. 29, lines 6-8. (I do not
follow the interpretation of Frisch, who takes c¥r as the damaged eikww; I take it to refer
to the woman who may have died an untimely death.) For Helios, common in both types of
texts, see below.

80. Speyer 1969, 1165-67, 1194; Vallois 1914, 254-55 and n. 7; Crawley 1911, 370.

81. A. Maiuri, ASAtene 4-5 (1921-22): 470-71, no. 13 (SEG vol. IV, no. 196), lines
1-2; see also Heberdey and Wilhelm (see n. 5), 54-55, no. 123, lines 4—6 with Add. p. 164
(from the neighborhood of Elaeussa-Sebaste in Cilicia): kat’ évroAny kai Swabnxmy

*Apiov 70D avdpos dvréAlouar kai keEAEVw kai Swaracoopat (“According to the
order and the will of my husband Arius I order and command and stipulate”). The interdictions
and the imprecation follow. The juridical term duwaracoouat, which frequently occurs in
wills, is not rare in funerary imprecations, especially at Aphrodisias in Caria; see, for
example, J. M. R. Cormack, in MAMA, vol. VIII, ed. W. M. Calder and J. M. R. Cormack
(Manchester, 1962), nos. 544, 550, 566, 577.

82. P. Herrmann and K. Z. Polatkan, Das Testament des Epikrates und andere neue
Inschriften aus dem Museum von Manisa, SBWien vol. 265, no. 1, Philos.-Hist. K. (Vienna
1969), 8-17, no. 1.

83. See the contribution by F. Graf (chap. 7).

84. For example, E. Schwertheim, Die Inschriften von Kyzikos und Umgebung, vol. 1
(Bonn, 1980), no. 500 (SEG XXVHI, no. 943), lines 13-14 (from the neighborhood of
Cyzicus in Mysia). Another variation is @A7s wavains (deceased and totally dead). For other
variants and their attestations, see J. and L. Robert, Hellenica, vol. VI (Paris, 1948), 14—15.
These expressions became fixed formulas that were often used without any regard to the
grammatical context, such as &An mavein yévoioav (“May they become deceased and
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totally dead™) in Th. Ihnken, Die Inschriften von Magnesia am Sipylos (Bonn, 1978), no. 28,
lines 10—11 (from Magnesia in Lydia) or in an abbreviated form such as @AAc: dAn Tavern
(but dead and totally deceased) in Hirschfeld and Marshall (see n. 41), no. 918, line 5 (at
Halicarnassus on the Doric coast of Caria). For other examples see J. and L. Robert, Hellenica
vol. VI (Paris, 1948), 14—15 and Robert (see n. 20) 132-33.

85. A. Geissen, ZPE 56 (1984): 300, no. 3, lines 9-10 (unknown provenance, perh.
Smyrma?); the same expression in Moraux 1959, 11, line 8 and in literary texts, for example,
Men. Dysc. 442. For repetitions of the same word, see A. Henrichs, ZPE 39 (1980): 12 and
n. 9.

86. As to the meaning of the imprecation I follow Robert (1978, 259-62), who gives
many examples of the formula; see also E. Gibson, ZPE 28 (1978): 17-18.

87. For a variety of reasons I doubt if L. Robert’s interpretation of xfjpov Biov (an
empty life) as the life of the widow (empty by the dead of her husband) is right; see Strubbe
1983, 255-56, where one finds many examples of the formula. Aimotro is awkward in the
meter.

88. Calder (see n. 58), no. 210, lines 8—10 and no. 246, lines 6—7 (both from Claneus in
Phrygia), written in iambic senarii. Other interesting cases are the following texts:
(1) E. Haspels, The Highlands of Phrygia (Princeton, 1971), 314, no. 41, frag. c, lines 1-3
(near Metropolis in Phrygia), with an imprecation written in perfect iambic trimeters and the
epitaph composed in poor dactylic hexameters; and (2) Calder (see n. 58), no. 201, lines
19-20 (from Philomelium in Phrygia), with metrical epitaph in Ionic dialect followed by a
metrical prohibition and imprecation in Doric dialect. Such metrical formulas, if not orally
transmitted, were perhaps collected in books that were in the hands of stonecutters and
masons; see Th. Drew-Bear, in Arktouros: Hellenic Studies Presented to B. M. W. Knox on
the Occasion of His 65th Birthday, ed. G. Bowersock (Berlin, 1979), 316; E. Gibson, The
“Christians for Christians” Inscriptions of Phrygia (Missoula, Mont., 1978), 94; for similar
collections of defixio formulae, see H. S. Versnel, Hermeneus S5 (1983): 204 and his
contribution to the present volume (chap. 3, p. 91 and n. 143).

89. Calder (see n. 58), no. 199, lines 9-11 (from Philomelium in Phrygia); the verb
indicating the nature of the penalty is suspended, cf. Robert (see n. 20), 97-98. Compare
W. M. Calder, MAMA, vol. I (Manchester, 1928), no. 437, lines 4-7 (near Amorium in
Phrygia): 6 6eos adr® mpookodatro 6pacer, Tékvois, PBiw (“May the god cut him off
from sight, children, life”); and R. Merkelbach and J. Nollé, Die Inschriften von Ephesos,
vol. VI (Bonn, 1980), no. 2304, lines 4-5 (from Ephesus on the west coast of Asia Minor):
un évmAiobouro punre Biov unte TEkvwr unte cwpatos (“May he not have full
measure of life, children, health[?]”).

90. Peck (see n. 58), no. 819, frag. f, lines 6-14 (from the neighborhood of Appia in
Phrygia). Compare Judeich (see n. 6), no. 339, lines 10-11 (from Hierapolis in Phrygia):
dAAa @rekvos kai dfos kal mnpos Tlailuart mavri dmofdavot (“But may he die with
every suffering, childless and without life and cripple™).

91. Calder (see n. 81), no. 234, line 3 and no. 234A, line 7 (Lane [see n. 18], 97-98,
no. 155), both near Savatra in Lycaonia. Oaths, too, were often repeated three times; see
R. Hirzel, Der Eid: Ein Beitrag zu seiner Geschichte (Leipzig, 1902), 82, n. 4.

92. Calder (see n. 81), no. 234B, lines 2-4. Nine Mens also occur in adjurations; see the
texts cited in n. 91. The reading of W. M. Calder in no. 234A, lines 7-8 évopx® 1pis 8’
Mipas (“I adjure thrice the nine Mens”); is preferable to Lane’s reading of it as vopkd
7pis 6(eovs) MAvas (“I adjure the three gods Men”); see Versnel 1985, 262, n. 55.

93. Speyer 1969, 1167, 1201-03; Vallois 1914, 267-69; Crawley 1911, 369.

94. L. Robert, Villes d’ Asie Mineure (Paris, 1935), 387, n. 2. The text of this inscription
is not yet fully published. L. Robert indicates the contents only vaguely as follows: “L’im-
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précation protégeant la tombe.” There is thus no certainty that we have to do with an
imprecation belonging to the group of funerary imprecations to which our study has been
restricted.

95. G. Pfohl, “Grabinschrift I,” RAC XII (1983): 480—81; S. Mitchell, Regional Epi-
graphic Catalogues of Asia Minor, vol. II (Oxford, 1982), 104, ad no. 110; P. Lambrechts
and R. Bogaert, in Hommages d M. Renard, vol. II (Brussels, 1969), 413, n. 1 with further
bibliography. See also Versnel’s essay (chap. 3, p. 70).

96. W.M. Calder, MAMA, vol. I (Manchester, 1928), no. 294. Two forearms with
outstretched hands are depicted on the back of the stele. The first of the two doubtful cases is
Calder, ibid., no. 399 (from the region southeast of Nacoleia in Phrygia). The imprecation,
which wishes that the violator may receive the same fate (xapw, lit. “favor™) as the deceased
may suggest that the departed died an abnormal or violent(?) death. The second case is
Heberdey and Kalinka (see n. 7), 53, no. 74 (from Oenoanda in Pisidia). The grave is a family
tomb, designed for husband, wife, and children according to the main inscription, which is
engraved in a tabula. There is a second inscription in a different lettering under the border of
the lid of the sarcophagus. It is very fragmentary and may record the death of a wife. Two
hands are depicted besides this second inscription. They could refer to the abnormal death of
the wife, who perhaps was not the same person as the wife of the first inscription; it is
conceivable that the tomb was sold or usurped after the death of the wife.

97. Speyer 1969, 1196; Vallois 1914, 256—-58. The same occurs with non-Greek peoples,
for example, in Babylonia; see S. Mercer, JAOS 34 (1915): 284, 305.

98. Moraux 1959, 46—50. The text of the inscription is to be found on p. 11 (SEG XVIII,
no. 561). For Herodes’ curses, see Moraux 1959, 13-14.

99. Moraux 1959, 11, line 12. Why Ara is called the oldest of daemons is not clear; see
Moraux, ibid., 39-40. Ara was not foreign to popular belief. She is also named in an
imprecation on a grave monument at Mopsuestia in Cilicia, which is directed against a man
who had done wrong to his brother (V. W. Yorke, JHS 18 [1898]: 307, no. 3; cf. J. Zingerle,
JOAI Beibl. 23 [1926]: 59).

100. Moraux 1959, 39; cf. Speyer 1969, 1196; E. Wiist, “Erinys,” RE Suppl. VIII (1956):
86—87. The Erinyes are attested a few times as guardians of the grave. The three Erinyes are
depicted on a monument with an imprecation at Anazarba in Cilicia, and according to the
inscription they protect the deceased, a eunuch (&yovov edvobyor ¢pvAdoaouev): Heber-
dey and Wilhelm (see n. 5), 38, no. 94 frag. c, line 1 (E. Pfuhl and H. Mébius, Die
ostgriechischen Grabreliefs, vol. I [Mainz, 1977], 498-99, no. 2084 with plate 299); for the
relief, see also L. Deubner, AM 27 (1902): 262—-63. The Erinyes are perhaps mentioned in
another inscription from the territory of Cyzicus in Mysia: Schwertheim (see n. 84), no. 83,
lines 7-8: dvhdooovlow 8¢ oi daimoves oi TeTaymévor amo avar{avoews (“The
daemons, who have been ordered for the rest[?], protect [sc. the grave monument]”). The
parallel with the inscription from Anazarba suggests, I believe, that the identification of the
daemons with the Erinyes is the correct one, not that with the Manes as J. and L. Robert (BE
{1980], no. 401) suggest. The fact that the gravestone belongs to a Christian family is no
problem, because the Erinyes were not considered real pagan deities; see Robert, 1978, 148.
I am convinced that the restoration of J. Zingerle (Philologus 53 [1894]: 347-48) to the text
of G. Doublet and G. Deschamps, BCH 14 (1890): 630, no. 35, lines 1-2 (from Neapolis in
Caria)—émapartos oralt Epwlibo( - -] (“He will be cursed to the Erinyes™)—is not
correct. In Caria émaparos is never followed by the name of a divinity, in contrast to the
usage in Lycia. I suggest restoring éwaparos &orafr Téxkva Téxvlus [- -] (“He will be
cursed to his children’s children™).

101. Speyer 1969, 1161, 1164, 1166; Crawley 1911, 367, 369.

102. Speyer 1969, 1172; Lattimore (see n. 64), 121. Blessings are also found in Shake-
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speare’s epitaph; they precede the imprecation (line 3) “Bleste be ye man yt spares thes
stones”; see n. 1.

103. J. G. C. Anderson, JHS 19 (1899): 306-7, no. 246, line 19.

104. Moraux 1959, 11, lines 16—18 with commentary on pp. 42—43.

105. Speyer 1969, 1169-70, 1189-91; Wiefel (see n. 76), 219-20; Vallois 1914, 264.
Compare defixiones that sometimes say that the only one who can loose the spell is the
defigens; see Versnel 1985, 262, n. 59.

106. Versnel 1985, 261-62 has collected all the evidence not only in Greek funerary
imprecations but also in adjurations, “nonfunerary” imprecations, Jewish and Christian impre-
cations, and Latin texts. The wish that the violator of the grave may never get something
perhaps also refers to the irrevocability of the imprecation, for example, C. Naour, ZPE 44
(1981): 18-21, no. 1 (SEG XXXI, no. 1003), lines 7-9 (near Saittae in northeastern Lydia):
undémore 1od *Afiorrmrod Mnros ihews TUxouro (“May he never find Men Axiot-
tenos well disposed”). Versnel, ibid., 263 argues that the state of ¢oéBewa (impiety) to which
the violator is often condemned (see above) is also irrevocable, for the impious is not allowed
to sacrifice to the enraged gods, who could only be placated by atoning sacrifices.

107. Th. Drew-Bear, Nouvelles inscriptions de Phrygie (Zutphen, 1978), 102-3, no. 40,
lines 10-11.

108. Herrmann and Polatkan (see n. 82), 817, no. 1, line 99.

109. S. Bakir-Barthel and H. Miiller, ZPE 36 (1979): 182—83, no. 36 (SEG XXIX, no.
1179), line 8.

110. The inscription is not yet published. It is mentioned by G. Petzl, ZPE 30 (1978): 260
(Herrmann [see n. 62], 62, testimonium B3). For a discussion of the “scepters of the gods” see
below.

111. The same phenomenon is visible in a wide variety of regulations, for example, in
oaths (cf. Parker [see n. 30], 186) and in the confession inscriptions of northeastern Lydia (see
E. Varinlioglu, EA 1 (1983): 83 with n. 40). It is also attested outside the Greek world; see,
for example, J. Scharbert, Solidaritdt in Segen und Fluch im alten Testament und in seiner
Umwelt (Bonn, 1958).

112. Cormack (see n. 81), no. 570, lines 9-10.

113. J. and L. Robert (see n. 100), no. 493 (SEG XXX, no. 1501), lines 4-5. For further
examples of the formula and similar wishes, see Robert 1978, 263-64.

114. Tékva Tékvwy occurs, for example, in Heberdey and Kalinka (see n. 7), 53, no. 74,
line 13 (from Qenoanda in Pisidia); 7éxva Té€xvoes, for example, ibid., 8, no. 22, lines
20-21 (from the neighborhood of the S6giit Golii near Tyriaeum in Pisidia). For the abbrevi-
ated formula, cf. Robert (see n. 20), 96-97 and idem 1978, 282-83; but I do not believe that
it was used as an independent curse nor that it was typical of Jews or those imitating Jewish
culture.

115. Herrmann and Polatkan (see n. 82), 8—17, no. 1, lines 102-3; also Ramsay (see n. 4),
no. 498 bis (from the neighborhood of Sebaste in Phrygia): uvre rov idiwly 1] drpdlinl
(“May none of his property flourish™).

116. Moraux 1959, 11, line 7.

117. M. Delcourt, Stérilités mystérieuses et naissances maléfiques dans I antiquité clas-
sique (Ligge, 1938), 9-28; cf. also Moraux 1959, 23.

118. The wish for the birth of monstrous children does not occur in Herodes’ imprecations;
it is a personal addition made by the author from Neocaesareia; see Moraux 1959, 14.

119. S. Sahin. Katalog der antiken Inschriften des Museums von Iznik (Nikaia) vol. II,
pt. 2 (Bonn, 1982), no. 1251, line 4. The curse of a plague may also be present in the wish that
the air will not be pure and healthy (Herrmann and Polatkan [see n. 82], 7-18, no. 1, lines
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99-100 [from Nacrason in Mysia]: pun7e - - @np kabopds 7 Yvytewos) and in the wish that
the violator will never use a clear fountain (J. Franz, CIG vol. III [Berlin, 1853], no. 4190,
lines 5--6 [from Nazianzus in Cappadocia]: unwlore kabap@ xpnoerai] myyfh). Impure air
and water were thought to cause diseases, especially epidemic diseases; see Strubbe, 1983,
263-64.

120. L. Robert, REA 42 (1940): 309, n. 2. For Aotuds, see A. Patrick, in Diseases in
Antiquity, ed. R. Brothwell and A. T. Sandison (Springfield Ill., 1967), 245.

121. This apopompe is frequently attested in antiquity; see Versnel 1985, 254 with bibliog-
raphy; Speyer 1969, 1167, 1184—-86, 1197-98. It also occurs in later periods (see F. Pradel,
Griechische und siiditalienische Gebete, Beschwdrungen und Rezepte des Mittelalters
[Giessen, 1907], 356-360) and in other cultures than the Mediterranean, (see H.-P. Hasen-
fratz, Die toten Lebenden: Eine religions-phinomenologische Studie zum sozialen Tod in
archaischen Gesellschaften [Leiden, 1982], esp. 1424, 33-34, 38—-41.

122. Moraux 1959, 11, line 6, with commentary on the exact meaning of the wish on p. 22.

123. See the recent collections by C. Naour, in Travaux et recherches en Turquie, vol. 11
(Paris, 1984), 47-48; idem, EA 2 (1983): 119-21; L. Robert, BCH 107 (1983): 519-20.

124. Herrmann (see n. 62), no. 160, lines 5-8.

125. Naour (see n. 123), 45~46, no. 11 (SEG XXXIV, no. 1231), lines 7-9.

126. Herrmann (see n. 62), no. 172, lines 6-9.

127. Near Silandus: C. Naour, EA 2 (1983): 118-19, no. 2, lines 8-10 and 121, no. 9,
lines 3—5. Near Saittae: Herrmann (see n. 63), no. 167A (SEG XXVII, no. 917), lines 13-15;
H. Malay, ZPE 47 (1982): 11213, no. 1 (SEG XXXII, no. 1222), lines 4-6. At Tabala: see
n. 110. It is not improbable that scepters were erected in these cases, because the wrath of the
scepters(= the gods) is the same penalty that is exacted in the imprecation spoken by the
scepter (in the second of the three texts, see n. 125). If so, one may possibly go even further
and suppose that scepters were also erected in the cases in which the wrath of the gods was
wished for (especially of Men Axiottenos and/or Anaeitis, see the third of the three texts [cf.
n. 126]) even without any mention of the scepters in the text, as for example, in Herrmann,
ibid., no. 173 (compare the confession inscription published in L. Robert, BCH 107 [1983]:
520, in which no scepter is mentioned but the relief shows the priest with the scepter of the
god!). If that supposition is right, implying that the erection of scepters was the normal usage
in this context in that region, why is the erection of the scepters mentioned in only three cases?
If the hypothesis is wrong, why did three families have recourse to the extraordinary procedure
of the scepters? As far as I see, there is nothing in the three epitaphs that gives any clue. This
may speak against the second hypothesis.

128. L. Robert, BCH 107 (1983): 520; J. Zingerle, JOAI Beibl. 23 (1926): 13—14. The
region of northeastern Lydia was characterized by a special religiosity; see H. W. Pleket, in
Faith, Hope, and Worship: Aspects of Religious Mentality in the Ancient World, ed. H. S.
Versnel (Leiden, 1981), 177-78; F. S. Steinleitner, Die Beicht im Zusammenhange mit der
sakralen Rechtspflege der Antike (Munich, 1913), 76-82.

129. Herrmann (see n. 62), nos. 159, 231, 317, 318 from the territories of Silandus and
Collyda. All texts, funerary and expiatory, come from a small region in northeastern Lydia,
north and south of the middle Hermus. For the confession inscriptions of northeastern Lydia
in general, see Versnel’s essay (chap. 3, pp. 75-79, with a collection of texts in n. 77).

130. Cf. O. Eger, in Festschrift P. Koschaker, vol. IIl (Weimar, 1939), 290. But the
scepters apparently could not be erected in all judicial cases: the gods had to become involved
in the case—for example, by perjury; see P. Herrmann and E. Varinlioglu, EA 3 (1984): 4 and
6, ad no. 3. The theory of E. N. Lane (Corpus Monumentorum Religionis Dei Menis, vol. III
[Leiden 19761, 27-29) that the gods were involved through the oath does not seem very likely.
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The involvement of the gods in cases of violation of the grave is evident, for this crime was
also an offence against the gods as an act of impiety.

131. Steinleitner (see n. 128), 101, n. 1; Eger (see n. 130), 291, n. 33; Versnel’s essay
(chap. 3, p. 76). It has been remarked that the number of scepters does not necessarily
correspond to the number of gods involved, as in the third text from the territory of Silandus;
see C. Naour, EA 2 (1983): 120.

132. L. Robert, BCH 107 (1983): 518-22. As to the problem of the further role and the
judicial power of the priests and of the Tempelgerichtsbarkeit, see E. Varinlioglu, EA 1
(1983): 84-85; P. Herrmann, in Studien zur Religion und Kultur Kleinasiens: Festschrift fiir
F. K. Doerner zum 65. Geburtstag, vol. II, ed. S. Sahin, E. Schwertheim et al., (Leiden,
1978), 421 with n. 25; see also Versnel’s essay (chap. 3, pp. 75-79).

133. The scepter was not placed on an altar, as was supposed in earlier publications; see
L. Robert, BCH 107 (1983): 522; Herrmann (see n. 62), 77, ad no. 231. On one of the two
expiatory texts with relief, published by L. Robert, ibid., the scepter stands on a base.

134. Herrmann (see n. 62), no. 318, lines 9-11: éméomoey aoxfimTpov kai épas
&0mrev v 7@ va@ (“She set up a scepter and laid down curses in the temple™); cf. lines
24-27: émrelnymoav ANbfvar 16 TKNTTPOY KAl TAS GPAS TAS YEVOUEVAS &V TQ va@
(“[The gods in Azitta] requested that the scepters should be dissolved and the curses that were
made in the temple™). Cf. also Steinleitner (see n. 128), 100—104 and Versnel’s essay (chap.
3, p. 76).

135. In the expiatory inscription published in Herrmann (see n. 62), no. 251, lines 6-7, it
is said that the injured has given a tablet (murrakiov €8wkev). In another expiatory inscrip-
tion, ibid., no. 362, lines 3-6, it is told that someone has overthrown and removed the tablet
(Tov BefAnkoTa 10 wlilvakidior k{a)l Hprd{T)cr).

136. See the bibliography given by 1. Diakonoff, BABesch 54 (1979): 163, n.121. It is
logical to suppose that the tablet was placed near the scepter; perhaps it was attached to the
base on which the scepter stood (see n. 133). For the analogous practice of placing prayers for
justice or vengeance publicly in the temple area, see Versnel’s essay (chap. 3, pp. 72-74).

137. Cf. n. 134; see also G. Petzl, ZPE 30 (1978): 260, n. 48.

138. "AAvra okfymrpa can hardly refer to the removal of the scepters themselves, for the
tomb had to be guarded from violation forever.

139. It is mentioned, though very rarely, in “nonfunerary” imprecations and in Greek and
Latin defixiones; see the collection of texts by Versnel 1985, 247-55.

140. See Versnel 1985, 250, 259. For the term doeB7s and its implications, see above.

141. For the term, see Versnel 1985, 255 with n. 23, 260-61, with literature and a
collection of examples (including tablets of Cnidus and the prayer for justice of Artemisia; cf.
also Versnel’s contribution to this volume (chap. 3, pp. 69, 73). For the wrath of the gods, see
Versnel 1985, 259, n. 44. For uv) ihews in funerary imprecations, see the text from Saittae in
Lydia cited in n. 106; Herrmann (see n. 62), no. 101, also from the territory of Saittae; and the
text cited in n. 41 near Thyateira in Lydia.

142. G.E. Bean and T. B. Mitford, Journeys in Rough Cilicia 1964—1968, DenkschrWien
vol. 102 (Vienna, 1970): 207-8, no. 234, lines 6-8.

143. G. Mihailov, Inscriptiones Graecae in Bulgaria repertae vol. 11, pt. 1 (Sofia, 1961),
no. 998, lines 6-8.

144. Calder (see n. 58), no. 399, line 3.

145. See Versnel’s essay (chap. 3. p. 70).

146. Moraux 1959, 11, lines 10, 12. For commentary on the gods, see ibid., 38—39. For
the author, see ibid. n. 98.

147. Merkelbach (see n. 78), no. 71, lines 6, 10—11. For the author, see ibid. 96.

148. Some foreign gods are mentioned more frequently. For example, Anaeitis, the Per-
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sian Anahita who was introduced by Persian colonists (see n. 53), occurs not infrequently in
funerary imprecations of northeastern Lydia. Nor are the karaxfoviol Saipoves (daemons
of the underworld), who are the Latin Di Manes, any rarer. They are mostly attested in and
around the bigger cities that played an important role in commerce and industry and where
native Romans had settled down as businessmen or governors, like Cyzicus, Acmonia,
Cibyra, Smyrna. Many of these inscriptions show marked Roman influence; a good example
is G. Petzl, Die Inschriften von Smyrna, vol. I (Bonn, 1982), no. 210 (from Smyrna on the
west coast of Asia Minor).

149. A. M. Fontrier, Mouseion (1886): 77, no. 565, line 7 with restorations by
K. Buresch, Aus Lydien: Epigraphisch-geographische Reisefriichte (Leipzig, 1898), 117 n.
and 118 (from an unknown place in Maeonia).

150. Robert 1978, 280 (SEG XXVIII, no. 1079, with a new restoration of line 5 by H. W.
Pleket), lines 1-2.

151. Robert 1978, 283-86.

152. Moraux 1959, 11, line 12. For a commentary on Daeira, see ibid., 30-38.

153. For the gods in Iaza, cf. Herrmann (see n. 62), no. 468A, line 3; for the scepters in
Tabala, see n. 110; for the gods in Tamasis, see Herrmann, ibid., 50, ad no. 156.

154. For the sake of completeness the gods on the land and the gods in the sea are added
in the inscription of Nacrason, published by Herrmann and Polatkan (see n. 82), 8-17, no. 1,
lines 97-98: feovs - - dmovpaviovs Te Kai émiyelovs kai Evahiovs Kal Ko-
TaxBoviovs (“the gods in the heaven and on the land and in the sea and in the underworld™).
The gods of the land and the sea are not mentioned in other funerary imprecations.

155. A unique case is ‘HAiov 18 70D wdvra édopdvros (“and Helios who sees
everything™) in Moraux 1959, 11, line 10. I do not think this is a meaningless epitheton ornans
in imitation of Homer, for example, Od. 11.109 (0s wavt” édopd, “who sees everything”).

156. It is not important here whether the spirits of the dead were thought to descend to the
underworld or to reside in the grave.

157. For the relation of the moon with the underworld, see for example W. Drexler,
“Men,” Roscher, vol. 11, pt. 1 (Leipzig, 1890-97) 2768-2769; F. Schwenn, “Selene no. 1,”
RE vol. I, pt. A, sec. 1 (1921): 1137. For this reason Selene plays an important role in magic
too; see Schwenn, ibid., 1139-40. For the sun and the underworld, see A. Dieterich, Nekyia:
Beitriige zur Erkldrung der neuentdeckten Petrusapokalypse, 2nd. ed. (Leipzig, 1913), 21—
23. For fertility gods see, for example, Th. Schreiber, “Artemis,” Roscher vol I, pt. 1
(Leipzig, 1884-90), 570-73.

158. See Versnel’s essay (chap. 3, p. 64); for the Erinyes see especially his n. 17;
Audollent (see n. 23), index, pp. 461-64.

159. Moraux 1959, 27; Versnel’s essay (chap. 3, p. 70 with nn. 45-46).

160. It is not surprising, therefore, to find the god Hosios Dikaios, who in some way has
to do with justice, in a funerary imprecation: at Hadrianutherae in Mysia the owner of the tomb
says [0e® “Oloiw e Awkaip xelpos asifpw] (“I raise my hands to the god Hosios and
Dikaios”); see the reference given in n. 94.
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Beyond Cursing: The Appeal to Justice in
Judicial Prayers

H. S. Versnel

In 1972 a lead tablet was found in Italica (Spain) with the following, partially
mutilated text (second century A.n.);!

Domna Fons Foyi [ . . . ]
ut tu persequaris tuas

res demando quiscun-
que caligas meas tel-

luit et solias tibi

illa demando {ut} ut

illas aboitor si quis

puela si mulier siue
[ho]mo inuolauit

[ ... ]illos persequaris.

Except for a few sections, the translation is not difficult:

O Mistress (domina) Spring Foyi . . . , I ask that you track down (or claim) your posses-
sions. Whoever has stolen my shoes and sandals (felluit, perfect of tollo) 1 ask that
you. . . . (?) Whether it is a girl, a woman or a man who stole them . . . pursue them.

The text is written on lead and had obviously been deposited in the spring that is
addressed in the opening line; both characteristics naturally reminded scholars of the
defixiones discussed at the start of this volume. The text, however, has remained
puzzling, and no satisfactory interpretation has been offered to date. How can we
explain that the stolen possessions of a person are at the same time called the
property (lit., “the affairs”) of a goddess? The text is also peculiar, because of,
among other things, the double use of persequaris with two different objects and
hence two different meanings.

I want to show that the text of the Italica tablet, as well as a number of related
texts, cannot be understood if they are considered as defixiones in the traditional
meaning of that term. Secondly I shall demonstrate that in this respect the isolation
of Greek and Latin texts has been a hindrance, since it is only in comparison with
the Greek material that many Latin “curse” texts can be correctly interpreted; but
even then we have to look outside the limited domain of the defixiones. These new
interpretations are offered within the larger framework of an overview of the texts
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that, although reminiscent of the defixio, in reality form another category, which I
shall refer to as “judicial prayers” or “prayers for legal help.” I have attempted to
give a complete survey of these prayers insofar as they are epigraphical or papyro-
logical in character—with the exception of a few categories that have already been
described at length or form a separate group, such as, for example, the public prayer
for revenge or the confession inscriptions. Rather than cite all texts completely here,
I have restricted myself, as far as the argument allows it, to translation.2 I am not the
first to study the judicial prayer: Ziebarth, Steinleitner, Zingerle, Bjorck, and Latte
have already come to important conclusions.? But the quantity of new material,
particularly the Latin, has increased to such an extent that substantial interpretative
progress has become possible. In addition it seems that the research into these types
of texts has practically been at a standstill for several decades—so much so that very
recently a prayer for revenge on papyrus was published* without the (very able)
editor even alluding to the genre to which it belonged or the relevant literature
dealing with it.

“Defixiones, more commonly known as curse tablets, are inscribed pieces of
lead, usually in the form of small, thin sheets, intended to influence, by supernatural
means, the actions or the welfare of persons or animals against their will” is the
definition of D. Jordan.’ For a complete discussion of these texts, I can refer to the
contribution by Faraone (chap. 1). I shall make only a few introductory remarks
indispensable to my argument. If most defixiones are lead tablets (there are a few
exceptions), this purely formal characteristic must not seduce us into claiming that
the reverse is also true, namely, that all short texts written on thin sheets of lead are
defixiones. Their implicit or explicit purpose is another and far more important
element; the victim must be “bound” (according to Greek terminology) or “nailed
down” (as the Latin puts it)>~—which may include a wide variety of different
meanings from “making powerless and unable to take action” to “making ill” (often
with a detailed enumeration of the bodily parts to be afflicted) to “killing” (only
rarely). In addition, most defixiones were either buried in the grave of an @wpos,
that is, “a person untimely dead” or in chthonic sanctuaries or placed in wells for
reasons explained by Faraone. The older examples normally do not give more than
the name(s) of the victim(s), a practice maintained throughout classical antiquity, or
the simple formula “I bind NN,” which betrays the “mechanical” and more or less
“automatic” procedure usually associated with magic. The involvement of the gods
or the daemons in the action seems to be a result of an evolution that (though the first
attestations already date from the fifth century B.c.) reaches perfection only in the
imperial period. Even then, these supernatural helpers are instructed or compelled
to go about their destructive task. One may, then, for reasons of systematic clas-
sification, speak of “the prayer formula,” but we should realize that we are employ-
ing the minimum criteria of a prayer. This is apparent from the overt imperative tone
in which the gods or daemons are ordered to do whatever the author of the tablet
wishes them to do.”

Most noticeable is the fact that notions of supplication or vow are absent or
extremely rare in the defixiones.® If and when they occur, they should arouse our
suspicions about the nature of the text; as we shall see, these aberrations are indeed
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often accompanied by other elements that are atypical for the taxonomy of the
defixiones. The nature of the gods addressed also changes over time. In the earlier
period they belong exclusively to the sphere of death and the underworld and appear
to be liable to forms of manipulation that the Olympian deities would not easily
tolerate. As for the social context, purposes, and functions of the curses, Audollent
and others’ made a classification of four categories: (1) rivalry in the theater,
amphitheater, and circus; (2) competition in the world of love; (3) rivalry connected
with litigation; and (4), damages of any kind (especially theft and slander) caused to
the author by someone else. Faraone has quite rightly added, at Jordan’s suggestion,
a category for commercial curses, which he substitutes for category number 4
above. Just as Winkler argues in chapter 8 for a functional interpretation of the
amatory curses in the context of the Mediterranean struggle for life and honor in a
thoroughly competitive society, so Faraone interprets the curses concerning the
circus, lawsuits, and commerce as just another means of fighting with envious and
often hostile rivals on a day-to-day basis. Both interpretations seem to me to be
particularly convincing and revealing.

I must, however, draw special attention to a supposition that although conceiv-
able, may be mistaken. The intended victims in all four of Faraone’s categories are
not being cursed because they are guilty of any crime or misdeed against the
defigens but rather because they are his rivals with regard to social prestige or
economic position, and any attack against their social position will result in an
increase of his own honor. Accordingly, we find in the defixiones neither jus-
tification for the cursing action nor the names of their authors. The absence of the
author’s name (to which there are only a few exceptions) may be partly explained by
the fear of being accidently cursed by the “nailing” of one’s own name (which
would be inscribed next to the victim’s) or by fear of countermagic. There are,
however, strong social pressures that also encourage such anonymity. As one
anthropologist put it, the basic rule of the Mediterranean “amoral familist” (his
designation for the “able protector” of other ethnologists) is, “Maximize the mate-
rial, short-term advantage of the nuclear family; assume that all others will do
likewise.”'® And although in this competition practically any means or method
(including “black magic”) is employed, a sharp and consistent distinction is main-
tained between exploits of which one may publicly boast (e.g., to have outmaneu-
vered competitors by cunning or even wily tricks; cf. the ambiguous “Odyssean”
meaning of rornpés in modern Greek) and actions that are never confessed either
publicly or privately.

This is indeed a classic instance of a double standard of morality, a fact that may
vitiate the argument in the essays of Winkler and Faraone that all methods used to
further the aims of the family were also morally approved or socially tolerated.
Individuals may indeed try to spoil the milk, the crops, or the procreation of a
neighbor by magical means and even feel that this is inevitable if they wish to
protect their own families. Nevertheless, they know full well that the act is strongly
condemned by all other members of the society, just as they themselves would
publicly condemn similar attempts made by others. There is at this point a tension
between public morality and private enterprise in the modern Mediterranean, as
there was in the ancient. Acts of black magic (real or suspected) were denounced as
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threats to social stability and cohesion on account of their harmful intentions
(maleficium) and their relationship to the uncanny (superstitio). Nor is this negative
attitude toward malevolent magic restricted to philosophers such as Plato!! or to
official legislation such as the Laws of the Twelve Tables at Rome, which explicitly
forbade incantation for harmful purposes (followed by many laws in the imperial
period that outlawed magic). We have evidence that similar attitudes existed in
more or less private circles; the terror and disapproval that followed the fortuitous
find in the nineteen sixties of a magical curse in a grave in modern Greece and the
official execration of its author by the village priest'? have a splendid parallel in an
event narrated by a Latin inscription from Tuder (Corpus Inscriptionum Latinarum
11.3639), in which Iuppiter O. M. is thanked for bringing to light a buried defixio
that cursed a number of decuriones and praised for having liberated the city from
fear. A public slave is charged with the nefarious act. Surely his name was not on
the tablet, just as there was no hint of the name of the person who inscribed the
defixiones that were discovered in the walls and floors of the house of Germanicus
after his supposedly unnatural death (Tac. Ann. 2.69), a discovery that similarly
caused terror in the masses and subsequently led to the execution of a scapegoat of
senatorial rank. There can be little doubt that this social abhorrence is the main rea-
son why people did not add their signatures to what must be unconditionally labeled
as an instrument of black magic. Accordingly these tablets are often and correctly
described as Schadenzauber, “magic tablets,” “magical curses,” and so on.

Now although some conception of the defixio certainly existed in antiquity, we
should always remember that the definition of this term is in some sense a modern
creation. In this connection, a remark made by Bjorck has never been sufficiently
appreciated: “Man mochte sagen dass der Begriff der Tabella Defixionis nicht so
sehr in der Wirklichkeit verankert ist wie vielmehr in Audollent’s Sammlung.”!3 He
alludes here to the existence of texts on lead tablets that satisfy some but not all the
characteristics discussed above and that nevertheless are generally referred to as
defixiones because they were included in Audollent’s corpus. As we might expect,
this pertains above all to Audollent’s fourth category, which, eliminated from the
discussion of traditional early Greek defixiones by Faraone, becomes the central
focus of my essay. This category is the least extensive of the four, and it will quickly
become evident that all the examples Audollent gives (summed up on his p. xc)
belong to a “borderline” group and that some even fall completely outside the
boundaries of the defixio. The texts in Audollent’s collection that mention the name
of the sender are few and mostly belong to his fourth category (p. xIv).!* A group
of judicial defixiones, particularly those from Amathous on Cyprus are one excep-
tion.!5 Here we can probably assume that the writers felt for some reason morally
justified in having recourse to the extra help of the defixio. There are also some
erotic defixiones in which the name of the sender appears.16

I shall introduce texts that carry all the obvious characteristics of the defixio but
that also have particularities pointing to another kind of mentality. 1 shall limit
myself at first to the Greek material (the Latin will follow later) and hope—on the
strength of the material collected in Defixionum Tabellae Atticae, Defixionum
Tabellae, and “Survey of Greek Defixiones” (texts found after the publication of the
book collections)—to be able to lay claim to some degree of completeness.
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THE BORDER AREA

The gods named in the defixiones invariably either belong to the dominion of death,
the underworld, the chthonic or are reputed to have connections with magic.
Kagarow (p. 59-61) names, in order of frequency, Hermes, Kore/Persephone,
Hecate, Hades/Pluto, Ge, and Demeter. In addition, the Erinyes, the nymphs,
Egyptian and oriental gods such as Osiris and Typhon, and many daemons appear.
In principle they carry out tasks not as representatives of right or morality but on the
strength of their dark nature. The only possible exceptions, namely the Erinyes,
have in the period of the defixiones generally become daemonic Furies.!” In this
respect there is only one real exception, unmistakable because the name expresses
the function clearly: Praxidike or the Praxidikai. These goddesses-—most likely
related to the Erinyes—are called upon for help only rarely,!8 clearly “to do
justice.” Particularly interesting is DTA 109, in which the Praxidikai are asked to
restrain a victim: ¢ihat Ipagdikar karéxers adr(d)r. The text concludes,
“To you, Praxidikai and Hermes Restrainer, I shall, when Manes has fallen on hard
times, bring an offer of rejoicing.” Such a votum is, although not unique, still very
exceptional in a defixio.!®

If the Praxidikai have to carry out justice, as they clearly do, the sender obviously
feels that he or she has been injured by someone. This sentiment is indeed expressed
several times. Sometimes the injustice is explicitly mentioned. An unpublished
tablet from Athens (first or second century A.0.)2° curses “whoever gave a phar-
makon to Hyacinthos.” Likewise, an unpublished tablet in the Ashmolean museum
(perhaps fourth century AD.)?! curses “whoever bewitched (karédeoev) me,
whether woman, man, slave, free, foreigner, townsman. . . . ”

An Athenian defixio (second century a.n., DT 74) curses, (kartaypddw r{al)
karat[ifw]) and wishes fever for, whoever “keeps and does not return” (ro¥
kalta)oxovros [k{atl) odk] dmod[ovros)?? a certain object. At the end it also
curses Ilablov Aboédov / [ . . . Jo ocvvyvavra (“Paulus, the stonemason, who
has knowledge of the matter”). Practically identical in formula, time, and place,
another tablet (DT 75) curses “the thief” (rov kAémr[ov]). Sometimes more details
are given. A tablet from Megara (DT 42, first or second century A.D.) gives on one
side a curse of every conceivable part of the body in the typical manner of a defixio.
On the other side the motive is explained. The text is quite mutilated, but we can
clearly make out that the writer was (unfairly) accused of borrowing twenty denarii
without returning them even though he had just repaid the debt. At other times we
can gather from the terminology itself that the writer felt that he had been injured
with regard to his rights. In the case of a second-century-A.D. tablet from Messana
(SEG 4.47 = SGD 114) we should still, perhaps, hesitate; a woman is cursed who
is called duaprwdov (“criminal, sinful”), but this can often be an ordinary term of
abuse, as she is also called oxvlav (“lust”). Terms of abuse do not occur often in
defixiones,?® but we do encounter the term duapTwAds?* once more on an Attic
defixio, which contains an undeniable reference to the victim’s guilt (D7A 103,
fourth century B.c.): “To Hermes and Persephone I send this letter. Because I direct
this (curse) against criminal people (auaplTwro(d)s), they must, O Dike, receive
their deserved punishment (Tuxeiv Tého{v)s 3ikns).” Related to this text and to
the text with the Praxidikai quoted above is the following curse from Centuripae on
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Sicily (SEG 4.61 = SGD 115, first century A.p.): “Mistress, destroy Eleutheros. If
you avenge me (&(k)Setknons), I shall make a silver palm, if you eliminate him
from the human race.” The verb éx8ikéw is a technical term in revenge texts on
graves, and just like Latin vindicare it means, among other things, “to take revenge
on someone on account of an injustice suffered.” We should note that here again a
votum is promised. A reference to revenge or punishment is usually a signal that the
text is some sort of prayer for justice, for instance, in a text from Megara (DT 41,
first or second century A.D.). It contains two operative verbs: kaTaypddw (a familiar
word in Greek defixiones) and avafeparifomev, a unique term to which the
anathema mentioned at the end of the text undoubtedly refers. It expresses the wish
that the cursed person will moan and that his blood and flesh will burn. Finally, it
directs the curse to “punishment and retaliation and revenge”: [karalypdaldlouer,
[eis] kohaoe[es . . . ]| kel [modlvny kat [rduf{wpliar. We are quite obviously
in an atypical setting here; several elements betray a Jewish influence?s and I think
that in the quoted passages the punishments of hell are intended, just as the term
k6Aaas by itself also meant “hell.”26 If justice is looked for, it is in this case to be
found in the hereafter.

‘Sometimes the writer only mentions that he has been “unfairly treated.” DTA 102
(fourth century B.c., Attic) begins as follows: “I send a letter?’ to the daemons and
to Persephone and ‘deliver’ to them Tibitis, daughter of Choirine, who has wronged
me (T9v ulg) ddwko(®)oav).” In DTA 120 (third century B.c., Attic) the victim is
similarly designated: 70[v] dué arywo{Dyvra (“who has treated me shamefuily™).
And on a very severely mutilated tablet (DTA 158, third century B.c., Attic) we read,
To}is adiko(v)usdvors . . . djduko(viuériows . . . (K)ol 8ix[n .. .1.28

Another Attic tablet with the verb ¢8tkéw presents us with an additional feature;
DTA 98 (third century B.c.) curses Euryptolemos and Xenophon with terminology
usually associated with defixiones, but it ends as follows: ¢piAn I'7), Bonler uot.
adwkovpevos yap vmo Edpvmrorépov kali Sevoddvros karadd adrovs
(“Dear Earth, help me. It is because I was wronged by Euryptolemos and Xenophon
that I curse them”). We immediately feel a change in atmosphere. It is no longer an
instruction to the god with an automatic result, but a flattering (¢éAn!) request for
help. And this request is supported by a reference to the injustice suffered. Perhaps
more than argumentation is hiding in the phrase adikovuevos ydp. A fourth-
century B.C. Attic tablet points in still another direction (DTA 100): “Saturos from
Sounion and Demetrios and all of them as well, whoever else [is hostile] to me. I
bind (kaTabdd) them, [1] Onesime. All of them, their persons and their acts against
me I entrust to you, in order that you ‘take care’ of them, Hermes Restrainer,
restrain their names, and all that belongs to them.” In this first part of the text we
find the traditional terminology of a defixio, particularly in the use of the verb
korad®. But it is remarkable that the writer makes herself known-—Onesime. Then
the tone changes abruptly:

‘Elpun kai TR, ikerevw duas mmole)iv
TodTC KAl TOUTOVS KONG{(€e)T(E)
oelete ™)]v polvBSokomov

Hermes and Ge, 1 beg you to take care of all of this and punish them,
but [save her} who has “struck™ the lead.
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The verb ikerevw means “to plead”; and as such, just like the phrase “help me” in
the previous text, it is not exactly at home in the text of a traditional defixio. The key
word here is koha{{e)r{e), which implies a justified punishment. What is of the
greatest interest, however, is the closing passage, which (although it is mutilated)
almost certainly asks that the writer of the tablet herself should suffer no harm. It
seems as though she excuses herself for this indecent but unfortunately unavoidable
device.

We encounter a similar tone in a very elaborate curse text from Athens (SGD 21,
first century A.D.).?” Someone curses and “deposits” (the verbs are karaypddw ké
kataTifepe) in the name of a number of gods of the underworld, including Hecate,
the one who stole some articles of clothing mentioned in the text, as well as those
who know about it but deny knowing it (é7¢ kaTarifepns ké Tovs ovveldoras
T kAéPew k€ dpv[ovu]évous). Hecate, who is addressed directly several times (&
déomowa “Exarn) is given the task “to cut the heart of the thieves or the thief.”
Despite these unique characteristics, the whole text is very similar to a traditional
defixio. The author is clearly aware of this, for in the editor’s version the first four
lines we find:

[. . . .Jes glé}Bov ué Tov [klaraypa-
dovra ké Tov dmolé[oavra] 6T ovk &-
Kkwv dAAa avavkal[ouev]os Sua Tovs
KAETTTOS TOUTO TTOLEL.

Jordan has informed me privately that instead of [. . . .Jes g[€]Bov ug, he reads
8&&epovpe at the beginning of the first line. Interpreting this as éfacpodpat, we
can then translate:

I make an exception for the one who is writing this defixio and thereby destroying the
thieves, because he does not do this voluntarily but is forced® by the thieves.

It is as if the author contends that he does not belong in the collections of Wiinsch
and Audollent. But where does he belong? We will discover this forthwith with the
help of a text that marks the transition between the traditional defixio and what we
usually call prayer.

In 1957 a lead curse tablet was discovered on the island of Delos (SGD 58, first
century B.C. or first century A.0.?) covered with writing on both sides. I shall discuss
both sides, albeit not in the same sequence as the original editor.3! Side B begins as
follows:

[Kvpeo] Beoi of Zvkovaiole ? -] TOIKOYPI-
—Kuplia Os{ca) Svpia HI . . . TOI . . . Svko[ve
[éxBikInoeTe ké (G)pemiv yer(vyoere-
[xara)ypddo Tov &pavra, TOV KAE-

Yavra 16 Spavko)y - kaTaypddo Tovs
ovridore(s), Tovs pépols] AalBolvres.

Although without a doubt the characteristics of the traditional defixio predominate,
we can once again detect a different kind of mentality in the opening lines:
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Lords gods Sykonaioi . . . , Lady goddess Syria . . . Sykona, punish, and give expres-
sion to your wondrous power.?2 I curse the one who took away, who stole, my necklace. 1
curse those who had knowledge of it, those who participated.

A recital of the specific parts of the body to be bound follows “from head to toe,”
identical to the lists found in traditional defixiones, and then we read the catchall
phrase, “whether (the crook be) woman or man.” We immediately recognize the
verb éxdikéw, which (as we have seen above) signals the prayer for justice. It is this
aspect of “prayer” that dominates the text of side A.

Kvpro[e] Ocoi oi Zvx{ojvaiot K[--]
[Klvpi{a) Oela) Svpia %) Zvkova Z[--]
EA éxdiknoere kal apemyv
YEVIMOETE KE BlopyLdoeTe

TOV dpavta, Tov kKAEYavTa TO Sp-
dki{o)r, Tov(s) avridéres, Tovs wué-
plols AaBéovres ide yvr) ite &-

vip.

Lords gods Sykonaioi, Lady goddess Syria Sykona, punish, and give expression to your
wondrous power and direct your anger to the one who took away my necklace, who stole
it, those who had knowledge of it and those who were accomplices, whether man or
woman.

This text is nearly identical to the first except that instead of karaypadw (“I curse”)
it says Stopyidoere (“You must fulminate against”),3 and the recital of the cursed
parts of the body is missing. These two texts on one tablet show in a truly exemplary
way the two possible appeals to the supernatural that were available to the victim of
an injustice. Just like those who cannot blame their rivals for any wrong except their
rivalry (e.g., in the context of circus, amatory, judicial, and commercial curses), the
inscriber of this tablet, too, could avail himself of a traditional defixio. Unlike his
colleagues, however, he could add references to his victim’s guilt and his own
innocence. Despite the fact that the text on Side B would (on formal grounds at
least) be regarded as a typical defixio, the assertions of righteousness seem to
diminish, if not neutralize, the negative connotations usually attached to this ex-
treme form of black magic.

On the other hand, the injured party could totally refrain from the techniques and
terminology of the defixio and appeal exclusively to the aid and might of the gods.
The only “pure” illustration of this type is our final text (although the text from
Centuripae cited above, p. 64 is certainly a strong possibility). All of the other texts
are more or less hybrids of the traditional defixio and the standard prayer for justice
that is the subject of the next section. Although it is conceivable to divide the
material into two polar opposites—defixio and prayer for justice—there is, as we
have seen, a whole spectrum of approaches that lie between them. Absolute distinc-
tions, though sometimes indispensable for systematic definitions, are more-often-
than-not blurred or even nonexistent in reality. Consequently, I do not plead for the
complete elimination of the samples of our “border group” from the collections of
the defixiones, provided that their specific peculiarities are duly recognized and
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appreciated. Just as elements usually associated with religious prayer tend to occur
in the texts of the defixiones, so too we shall meet striking examples of curse
terminology in the “pure” juridical prayers which follow.

In conclusion then, to the degree that the anticipated revenge against a guilty
person is justified, we sometimes encounter in the boundary area between curses
and prayers the following alien (i.e., nontraditional) elements in some defixiones:

1. the name of the author;

2. an argument defending the action, sometimes with a single term, sometimes with
more elaborate detail;

3. arequest that the act be excused or that the writer be spared the possible adverse
effects;

4. the appearance of gods other than the usual chthonic deities;

5. address of these gods—whether because of their superior character or as a
persuasive gesture—either with a flattering adjective (e.g., ¢iAn) or with a
superior title such as kVpos, kVpLa, or Seomowva;

6. expressions of supplication (ikeTevw, Bonbe pot, Bobnoov adrd) added to
personal and direct invocations of the deity;

7. terms and names that refer to (in)justice and punishment (e.g., Praxidike, Dike,
éxdikéw, Gdikéw, kohdlw, and kéhaats).

We shall repeatedly encounter all these elements in the prayers for justice, the area
of inquiry that lies just on the other side of the boundary between defixio and prayer.

THE PRAYER FOR JUSTICE

The person in antiquity who had suffered an injustice and had gone to the authorities
in vain,—if indeed he had bothered to go at all3*—had in fact only one authority at
his disposal: he could lodge his complaint with the god(s). This did happen regularly
in the form of prayers that I collect under the term judicial prayer or prayer for
Justice. Once again I shall give an overview of the Greek epigraphical material. I
must disclaim any attempt here at a full treatment of two other special categories of
prayer that I shall refer to no more than is necessary. These are the specific “prayer
for revenge” and the so-called confession inscriptions, which are represented by a
rather large number of inscriptions and are elsewhere described in detail, although
a corpus of both would be desirable. I adduce, by way of an introduction, two
often-quoted-and-studied texts. The first is one of the oldest Greek texts on papyrus,
the famous curse of Artemisia from the temple of Oserapis in the Serapeum of
Memphis (fourth-century B.c.).% It is too long to quote the whole in Greek here but
I give a complete translation and sections of the Greek text wherever I deem them
appropriate:

O Lord Oserapis (& 8éomor’ *Ocgepame) and you gods who sit enthroned together with
Oserapis, to you I direct a prayer (eUixoulae vuiv), I Artemisia, daughter of Amasis,
against («card) the father of my daughter, who robbed her of her death gifts(?) and of her
coffin. Now, if he has done justice to me and to his children, then may that be just. Exactly
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in the way that he did injustice (&5txa) to me and to my children, in that way Oserapis and
the gods should bring it about that he not be buried by his children and that he himself not
be able to bury his parents. As long as my accusation against him (karaBotfis) lies here,
may he perish miserably, on land or sea, he and all his (possessions), through Oserapis and
the gods who sit enthroned with Oserapis, and may he find no mercy (unde iAdovos
Tuxdvor) with Oserapis nor with the gods who sit enthroned with Oserapis.

Artemisia placed this petition (karéfmker Tiv ixetnpiny ralvlmy), begging
(ikeTdovoa) Oserapis to do justice (rr dikmr dika[oar) and likewise the gods who
reign with Oserapis. As long as this petition (ixemnpic) lies here, may the father of the girl
find no mercy in any way with the gods. Whoever takes away this petition (7& ypduparo)
and does injustice to Artemisia, may the god punish him (mKy) Sikny
émiBleln), . . . insofar as Artemisia has not ordered this to them . . . (a not-very-legible
passage follows).

Here we have a real prayer for justice, requesting punishment of a guilty party,
directed to powerful divine judges (of the underworld).3¢ There are reminiscences
of curse formulas,3” but there is no coercion; the god is master, the human subservi-
ent. Evidently the prayer has been placed in the temple, clearly visible for everyone,
with the risk that someone might take it away. That person will then also have to be
punished by the god. Although it is not entirely clear from the text, it seems that
Artemisia leaves open the possibility that she herself can (if she wishes) grant the
order to remove the letter of supplication. Just like other, still-to-be-treated texts (in
particular the next one), this supplication shows similarities with the worldly
évrevérs formulas of the Ptolemaic, and especially the imperial, periods. It is
likewise clear that aside from Greek influences, Egyptian (particularly demotic)
culture plays an important part here; various demotic prayers for justice are known
from as early as the sixth century B.c. down to the first few centuries A.0.38

The second text was found in 1899 on a lead tablet near Arkesine on Amorgos
(SGD 60).% It was dated to the second century A.n. by Homolle, the first century A.p.
by Bomer, and around 200 B.c. by Zingerle. Since the tablet has disappeared,
linguists and papyrologists have the last word here, for the text shows unmistakable
similarities with the petitions of the &vrevéis type. In the narrative portion there
is a description of how a certain Epaphroditos,*® with the help of evil practices,
incited the slaves of the writer to flee. With the exception of this passage I again give
the translation of the whole text while quoting only the most important passages in
Greek.

Lady Demeter, O Queen, as your supplicant, your slave, I fall at your feet (Kvpia
Anpnymp, Baoilooa, ikétns aov, Tpoowimre 8¢ 6 Sodhos gov). . . . Lady Deme-
ter, this is what I have been through. Being bereft, I seek refuge in you: be merciful to me
and grant me my rights (dyw & Tadra wabav Epnuos Eav émi oe Kataderyw god
eVyLtAdTOoV TUXEWY Kai moloal pe 70D Sukalov Tvxety). Grant that the man who has
treated me thus shall have satisfaction neither in rest nor in motion, neither in body nor in
soul; that he may not be served by slave or by handmaid, by the great or the small. If he
undertakes something, may he be unable to complete it. May his house be stricken by the
curse for ever. May no child cry (to him), may he never lay a joyful table; may no dog bark
and no cock crow; may he sow but not reap; . . . (?): may neither earth nor sea bear him
any fruit; may he know no blessed joy; may he come to an evil end together with all that
belongs to him. (Side A)
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Lady Demeter, I supplicate you because I have suffered injustice: hear me, O goddess, and
pass a just sentence (Airavedw oe malwy ddika, émakovoov, Oed, kai kpivar 10
Sixatov). For those who have cherished such thoughts against us and who have joyfully
prepared sorrows for my wife Epiktesis and me and who hate us, prepare the worst and most
painful horrors. O Queen, hear us who suffer and punish those who rejoice in our misery
(maxovaov Nuiv mabodotl, kohdoal Tovs Muds TolovTovs MBéws BASTOrTES).
(Side B)

Again we have a humble supplication from a submissive mortal (“your slave”) to a
sovereign goddess (here, even “queen”)*! who is asked to show her “mercy” and
(here for the first time) to “hear”*? the supplicant by avenging him and punishing the
guilty. In this case the requested punishments recall curses more explicitly, not
those that we normally encounter in the defixio but rather those of conditional
self-cursing oaths or, more especially, prohibitive curses against possible grave-
desecrators.*® The main difference from the “borderline” defixiones of the previous
section is that here the curses are not pronounced by the writer himself but rather
placed in the hands of a goddess upon whose sovereign power the writer makes
himself totally dependent even when he wishes that the goddess cast a
karéde{elouo(s) (= defixio) over the house of an enemy.

Besides the characteristics of traditional prayer noted above, these two prayers
both request punishments that are irrevocable. The guilty must be punished for an
irreparable damage, and the punishment serves exclusively as satisfaction for the
sense of justice of the injured person; in short, it constitutes a request for revenge.
Although not strictly belonging to it, both our texts recall a well-known category of
prayer for which we can note several characteristics without giving an elaborate
description: the prayer for revenge. Among the funerary inscriptions described by
Strubbe (chap. 2), there is a category defined by (one of) two characteristics: (1) the
Sun or another great god is invoked to avenge an injustice suffered; or (2) this
supplication is symbolized by the depiction on the grave stele of two raised hands.
Most of these inscriptions have been collected by Cumont in various publications,
and a good overview can be found in Bjorck.* Since that time several new testimo-
nia have come to light.*

The Sun, “who observes all things and hears all things” (Hom. fl. 3.277), is
indeed the most qualified avenger,* but sometimes other superior and all-seeing
gods are attested.*” Often the Hypsistos Theos (“Greatest God”) appears in a Jewish
or Christian context. Likewise, the upraised hands are often, but not always,
present. Thematically, however, all these texts have in common the fact that they
beg the gods for retaliation, revenge, and justice and that they usually concern
themselves with cases of abnormal and therefore suspicious death. Often the de-
ceased is envisaged as an dwpos or Biatofavaros, that is, someone who has died
“before his fated time” or in a violent and unnatural manner.*® As is typical in
traditional, premodern societies, the inexplicable death—for example by a lingering
illness—is frequently attributed to the evil practices of enemies,*® who are sus-
pected of using poison or magic spells. These revenge prayers aim at forcing the
usually unknown perpetrator to atone for his or her crime.5® Of the twenty-two
pagan Greek and Latin texts collected by Bjorck all but three request revenge for
manslaughter. In two of the exceptions®! it is clearly a question of a security or
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depositum that the deceased had left and the present owner now (after the death of
the real owner) refuses to relinquish. Here, as in the cases of manslaughter, it is a
question of an irreparable loss.

The terminology is formulaic and shows a strong forensic influence. Terms with
the element §x8ixe—~ occur most often by far (the numbers refer to Bjorck’s collec-
tion): fetov pdos Exdukov EaTw (2); éxdikmaov (4, 18); éxkdiknoys 70 aiua
(12);32 gxduknoare (13); éx8uknoeway (17); este vindices (16). Number 10 has Tu
indices eius mortem, often read as Tu (v)indices or [u]t vindices.>® Other terms
occur with the connotation of “prosecution”: uerélfere avrovs (11) and va
relt1éN8y avmy 6 "HAwos.3* The verb perépxopan here literally means “pur-
sue.” Next in frequency is the verb {nréw: HAce, v poipav {mmaool(v) éunv
(6) and 70 atpa . . . ymioets ™y Taxiomy (12). 1 shall discuss below the
several meanings of the verb {nTéw and its compounds. The following expressions
are more distant variants of the same theme: "HAte BAémre (3) (“Sun, keep a watch™)
and also Deus magnu oclu abet (“The god has a large eye”), as is announced in an
inscription from Rome;3 p1 NdBouré ae 6 émifovhos (5); and ur) gxdiyor 70
Kpatos s Beas (14), in which it is asked that the evildoer or the crime not
“escape”6 the god. One can also “entrust” or “commit” the criminal directly to the
god: Sol tibi commendo qui manus intulit ei (9, as well as 10).

In these short prayers we detect none of the characteristic features of a defixio.
The situation is slightly different when we come to the related Christian revenge
prayers, which are written on papyrus and can often provide much longer texts. In
these texts there is often a detailed description of the diseases from which the guilty
should perish, which recalls the prescriptions found on a number of defixiones.>’
Although in these Christian texts a (presumably) violent death is often the cause of
the complaint, it is usually a question of activities described as “violations” or
“crimes” committed against the plaintiff or else something more general, as, 6Aa
T évavria wémovla wap’ adrod (24) (I have suffered all sorts of hostilities
at his hands™). Here, too, revenge is regularly demanded instead of a simple redress
of the injustice. In the Greek Christian texts we repeatedly see the verb éxdukéw.
An appeal to the power of the god is also made: iva BAémrw ™y dvwauw (24);
compare mwoléuecov avrovs T of) dvvaper.’® In the Coptic texts, which
are larded with Greek terms, the judicial terminology is similarly dominant. The
god is asked (I quote Bjorck’s translation) “Recht zu schaffen.” One time we read,
“I bring this indictment (A {BeA)os) against” (29), or “Fithre meinen Prozess gegen”
(27). Another text reads, “Bringe deinen Zorn (6py7)” (31). The sixth-century-A.p.
papyrus now in Uppsala, which was the motivation for Bjérck’s research, brings
together several interesting elements: “Let Didymos and Severine be pursued
(kaTbuwx)Tw). . . . Lord, quickly show them your might (8[eifov] avrois
Taxelav v Svvauiy oov). . . . Let them come before your tribunal (xara-
Aaférwoav 76 BHpe). . . . Thave submitted my affair to the Lord for punishment
of the evil deeds (émibédwklal Ta guq. . . . 8eowdrn eis xdikmow TV
kof. . . .. ).” The verb émidt86van is a technical term for presenting petitions,
such as the libellos mentioned in the Coptic texts.

Since the publication of Bjorck’s collection, several Greek prayers for justice
have been discovered in Egypt. I translate a text on an ostracon from Esna (0. Cair.
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J. E. 38622) that although found in 1906, was published only in 1985:% “Claudius
Silvanus and his brothers to mistress Athena against Longinus Marcus. Since
Longinus—against whom we have often appealed to you because he was after our
lives while we did no wrong, poor as we are—while he wins nothing with this, he
still continues to be malicious against us, we beg you to do justice. We have already
asked Ammon for help as well.” In this case the prayer is directed to Athena (=
Neith) and was probably placed in her temple, which lay underground in the
necropolis.

Because it will be useful later on, I shall now cite from Bjorck (pp. 81-82) the
four different meanings that the verb éxdtkéw can have and that illustrate perfectly
its judicial connotations: (1) claim a case, vindicate; (2) give someone legal aid or
satisfaction, vindicate a person by taking up his cause, give satisfaction to a person
(with a person as object); (3) punish a culprit, punish a crime, avenge (with a person
or action as object); (4) act as avenger or as legal assistant (intransitive). In many
aspects this verb corresponds closely to the use of the Latin verb vindicare.

We therefore note that the curse of Artemisia and the curse discovered on the
island of Amorgos show strong thematic similarities with the prayers for vengeance,
particularly with the subcategory that does not concern revenge for manslaughter
itself but rather retaliation for some other injustice. In particular, they have in
common that instead of redress, they ask for punishment and retribution. This also
connects them to texts in the border areas between defixio and prayer, which all hold
in common the necessity that the culprit suffer deservedly and that the offence be
considered irreparable. We shall now introduce a group of texts in which a powerful
divinity is called upon to help, but this time the prayer is used to put pressure on the
culprit to redress the wrong.

During excavations at Cnidus in Asia Minor in the middle of the nineteenth
century, C. T. Newton found thirteen lead tablets (DT 1-13)% that had apparently
been placed in the temple of Demeter. As they are clearly formulaic, it suffices to
cite one example, written by a woman named Artemis (DT 2):

Artemis “dedicates” (aviepol) to Demeter and Kore and all the gods with Demeter, the
person who would not return to me the articles of clothing, the cloak and the stole, that I left
behind, although I have asked for them back. Let him bring them in person (évevéykali}
a76s) to Demeter even if it is someone else who has my possessions, let him burn, and
let him publicly confess ([rempmnluévos £€[ayopevlwr) his guilt. But may I be free and
innocent of any offense against religion . . . if I drink and eat with him and and come under
the same roof with him. For I have been wronged (&dikmuau ydp), Mistress Demeter.

In these texts,%! dated by most specialists to the first or second century B.C., the
plaintif is always a woman®? who has been injured by a usually unknown, or at least
unnamed, person (or persons). They concern (among other things) theft, the refusal
to return a borrowed object, and slander. The plaintif “dedicates” (aviepéw,
dvarifnue) the culprit to Demeter, Kore, and the gods with them. Sometimes
there are two avenues open to the guilty parties: they can right the wrong—for
example, by returning the stolen object, after which the affair is considered
closed—or (if they do not elect to do this) Demeter must force them to come to the
temple themselves (@vaBaivw) and to confess publicly their guilt (ééayopsvw). In
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case of theft they must bring the stolen object to the temple (Gvadspw).®> From
these texts we can infer how the culprit is compelled by the goddess: he is described
as rempnuévos (DT 1A, 2A, 4A, 6A—and 6B and 7A?), a term that is sharply
disputed (but I shall show elsewhere that it means “burned” in the sense of “afflicted
by fever or illness™). At any rate, in DT 3 we find instead of this word the term
xohalbuevor,% and in DT 8 there is mention of Tiu[wlpias TUxor and wé[olay
k6Aaow. Elsewhere (DT 1) we read peydlas Baodvovs Bacavilopévae,5
“tormented by great agonies.” The goddess therefore subjects the culprit to a painful
illness and in this way forces him to confess and, if applicable, to surrender the
stolen goods. There is still another formula that expresses the anger of the god-
desses: w1 TUxot eviharov Aduoarpos (“Let him not find Demeter merciful”)
and variants. Sometimes this seems to be a variant of the expression mentioned
above, that is, the displeasure of the goddess forces the culprit to confession (DT
4A, lines 8-10; 8; and probably 5 and 6A). But elsewhere it is stipulated that the
goddess must remain “unmerciful” and “implacable” even after the confession®
(DT 1A; 4A, lines 4-6; 6B; and probably 12 and 13). These two alternative forms
often seem to run somewhat together in the mind of the author.

Through this “consecration” to the goddess the culprit has entered a provisional
taboo situation. He is cursed for the time being and belongs in one way or another
under the control of the divine powers of the underworld. In order to protect
themselves from “contagion” the writers in many cases added the proviso that the
curse not strike the writer of the tablet, not even if he or she and the culprit are
together accidentally—eating, drinking or living under the same roof®’ —things that
can happen in a small community where the guilty party is anonymous. In addition
the writer sometimes excuses the action with the expression, &dikmuar yap
Aéomo[tlva Aduarep (DT 2, “For 1 have been wronged, Mistress Demeter”; cf.
DT 8, line 20). We have already encountered similar formulaes of excuse (see pp.
66—67). About the exact implications of the act of “dedicating” the victim I cannot
digress at this point. It certainly does not mean that the culprit has fallen into a kind
of holy slavery, as has been supposed, but rather that he has been “entrusted,
committed” to the god, as we often find in the use of (mapa)kararifsuar,
mapadidwut, and similar verbs in the texts of the defixiones. 58

With this, the culprit has become the “care” of the goddess, who now tackles the
investigation and the prosecution and presides as the judge over an imaginary court.
One could also “consecrate” other things to the deity besides the culprit; a bronze
tablet (perhaps third century B.c.) found in Southern Italy around 1775 has often
been compared with the Cnidian texts.® I shall quote only the second half:

Kollura consecrates (aviapilet) to the servants of the goddess the three gold pieces that
Melitta received but does not return. Let her (Melitta) dedicate (Gvfein) to the goddess
twelve times the amount together with a medimne of incense according to the measure valid
in the city. And let her not breathe freely until she has dedicated (dr8ein) it to the goddess.
But if the writer of the tablet eats or drinks with her without knowing it,” then let her be
unpunished, even if she finds herself under the same roof.”

There are obvious parallels with the Cnidian texts; a prayer for divine justice
containing elements of a “consecration” to the gods (here the verb is dviapi{w)
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pressures the (identified) victim to right the wrong she has committed. She is “not
to breath freely” (w7 wpdrepov 88 Tav Yuxar avein)’! until the stolen item is
returned to the temple of the goddess (here the verb is avfgin). The Italian tablet
also ends with a very similar “protection clause.” What is different is the extra, very
heavy fine imposed upon the criminal by an overlap of the spheres of divine and
human justice.”> What concerns me especially is that here not the culprit but the
stolen object is “consecrated” and is hence made the “god’s affair.” We encounter
something similar in a recently published text of a bronze tablet, of unknown
provenance but coming at any rate, from Asia Minor.

The tablet, which has been dated variously from 100 B.c. to 200 A.D. has a round
hole in the middle of the top edge, presumably for attaching it to a surface for public
display. I reproduce the text of the editio princeps:’3

avaribnue unTpi ge fedv
Xpvod am{wiea{o) mavra @-
ore dvalnrio{ah adr-

N kat s péaov éve-

KKEeLY Tavra kai Tovs
&xovres kohaoeaba-

L aéiws TS avTs dvva-
pelw)s kai uire avr(ny]
karayéhaoTov foeaflat.]

I shall suggest as a correction that the reading g¢ in the first line is based on a
misunderstanding, since the £ cannot be seen on the excellent photo published
alongside; the putative o is rather an unsuccessful start of the @ of the feav that
follows it.7* My rejection of o¢ is supported by the fact that an addressed object is
totally without parallel in such texts and by the syntactically impossible position
between untpi and fedv. Therefore I propose as translation,

I consecrate to the mother of the gods the gold pieces that I have lost, all of them, so that
the goddess will track them down and bring everything to light’> and will punish the guilty
in accordance with her power and in this way will not be made a laughingstock.

The text has a clear relation to the Cnidian curse as well as to the South Italian tablet.
Here, too, the stolen object is consecrated to the goddess, who has to “track it
down” and punish the guilty. However, this tablet also refers to another genre of
inscriptions. We encountered the appeal to the miraculous power of the god in some
prayers of revenge and in the lead tablet from Delos cited above. Its editor had not
noticed that the aper) mentioned there recalls inscriptions from Asia Minor, in
which this term and the concept behind it are so pronounced that they are sometimes
referred to as “aretalogies,””® although scholars usually prefer to call them “confes-
sion inscriptions.” And in these texts we also encounter (aside from compounds of
the verb {n7éw and an emphasis on punishments by the god) the warning, as in the
bronze tablet just quoted, not to trifle with the god.

We have now considered the whole collection of Greek prayers for divine “legal
aid” and have analyzed their characteristics. In the prayers in which there is no
overriding demand for punishment or revenge but rather for clarification, confes-
sion, and (if possible) settlement of the dispute, the guilty is often “dedicated” to the
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deity for prosecution; at other times the stolen object itself is “consecrated” to the
deity in hopes that it might be tracked down. We have saved one question until now,
namely: What happened to the stolen property after the dispute was settled? Was it
given back to the owner or did it remain not temporarily but permanently in the
possession of the deity? There are no clear pronouncements about this. At Cnidus
the thief first has the opportunity to return the stolen object to its owner and in this
way can escape divine punishment, that is, he “burns” only if he fails to do this and
“has to bring” the object to the goddess. The verb employed here (avagépw, “offer
as sacrifice”!) seems to suggest that the object will indeed remain in divine posses-
sion, a situation that the term dv@sin in the South Italian text could also indicate.
However, in this matter different practices could conceivably exist, as will certainly
appear from the following discussion.

THE CONFESSION INSCRIPTIONS

Beginning in the last century steles were found in the northeastern area of Lydia
(known as Maeonia or Katakekaumene) and in the adjacent area of Phrygia bearing
similar texts, which were, as a group, different from the usual votive inscriptions.
Since they often contain a kind of confession of guilt, they are generally called
“confession steles”.”’ The steles are often precisely dated and without exception
come from the second and third century a.p. Although there exists great variation,
they can generally be classified as praises for or aretalogies of the god, in which the
Svvauis (power)’® of the usually local divinity (e.g., the Great Mother, especially
as Meter Leto; Men, with several epithets; Apollo, with epithets such as Lairbenos)
is described and glorified. In addition we often encounter other elements. First there
is an acclamation of the type “Great (is) Men” or “Great (is) Anaeitis,” and so on.
The reason for the erection of the stele is often a confession of guilt (Guoroyéw or
gfouoloyiw), to which the author has been forced by the punishing intervention of
the deity (kohafw, k6Aaots), often manifested by illness or accident. Sometimes
the victim of the punishment has asked (§pwrdw or émepwraw) the deity the reason
for the punishment and what he should do to propitiate the god; unsolicited divine
commands also occur. By his confession and eventual reparation of the wrong the
culprit appeases the god ({Adokouar or é€thaokopar); the god therefore reveals
his dynamis by both the punishment and the cure of the victim, and as homage to the
god the story of the miracle is now written on a stele (rnAAoypadéw), sometimes
at the command of the god but not necessarily so. The text often ends with a clear
profession of faith: “And from now on I praise the god” (kai &wo viv evAoyd) or
sometimes, especially in Phrygia, a warning: “I warn all mankind not to disdain the
gods, for they (i.e. mankind) will have this stele as a warning” (rapayéA\w waow
undev karadpovelr v Oc@v dmel E€et T™iv oA EfevmrAapior).

These inscriptions often focus on transgressions of the type that we encountered
in the tablets from Cnidus: theft, failure to return a deposit, and slander, especially
with regard to allegations of poison or black magic.”® Perjury, mentioned with some
frequency,® forms a bridge of sorts between the transgressions against men and
those against gods. For us it is interesting that in the category of profane transgres-
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sions the god is sometimes appealed to by the injured person in order to punish the
guilty and in this way do justice. And in some cases it is also explicitly announced
by what means the god has been brought to act. I quote a well-known confession
inscription:®! “To Men Axiottenos. Since Hermogenes, son of Glycon, and Nitonis,
son of Philoxenos, have slandered Artemidoros with respect to wine, Artemidoros
has given a murrakwor. The god has punished Hermogenes, who has propitiated
the god, and from now on he will extoll (the god).” A mirraxiov is a tablet
covered with writing, which is presented to the deity. It is, among other things, a
technical term for oracle questions placed before the gods in Egypt.®2 In another
confession inscription (ZAM 318) we are told how a woman, Tatias, stands accused
(in a campaign of gossip) of poisoning her son-in-law, who had subsequently gone
out of his mind. She reacted as follows:

7 8¢ Tarwas éméammaev

oKkfTTPOY KOl Gpas EOnkey

£V 1@ va®, os ikavomolod-

oo wepl ToU TEdMUmioBar av-

™V &v oureldnot TolavTy).

oi fcol abry émoinoav év

KOA&TEL, TV 0V Sitéduyev.

Tatias drew up a scepter and placed &pa (curses) in the temple, as if to show that she was
not guilty of the transgressions attributed to her,?3 although she was aware of her guilt. The
gods subjected her to a punishment that she did not escape.

Apparently the poor woman died, and in the remainder of the text we are told how
her relatives “unbound (AYw) the dpad”’ and successfully propitiated the gods.

The text contains many interesting elements, among which the following are of
importance to us. There is a ritual opening of the judicial process by the “drawing
up of a scepter.”® We meet this and closely related expressions again several times.
In particular some recently found texts make it clear that it is here a question of
making visible the present power of the god. The dpai most likely contained a
conditional self-curse that Tatias uttered in order to prove her innocence, a proce-
dure similar to that which appears in a Cnidian tablet (DT 1). What is essential is that
these apai are clearly related to the merrdxiov of the first text; the case is
entrusted to the god in writing, and punishment is implored for the culprit. Perhaps
we can find another example of such a “juridical prayer” in a confession inscription
from Maeonia (TAM 362) that mentions “someone who has overthrown and re-
moved the tablet (7[t]vaxiSiorv).”8> One way to appeal to divine justice
(Bmexkakéoato kar’ avTov T0]v Ogdv, in the words of TAM 525) is therefore a
written complaint in a temple. Now we have already become acquainted in detail
with such petitions in the previous section. The similarity even goes so far that
Artemisia feared that her “curse” would be taken away, something that seems to
have happened in the Maeonian inscription under consideration. The Cnidian
prayers provide closer comparison.8¢ There is, to be sure, a time difference of at
least one—and most likely two or three—centuries, but the dated confession in-
scriptions themselves prove precisely how persistently a religious practice can be
maintained over two centuries, even to details of wording.
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We could say that the Cnidian tablets form the opening to a legal proceeding, just
like the épai, the mirraxiov, and the mwakiSiov in the confession inscriptions;
while the confession inscriptions themselves describe the course and the conclusion
of the whole lawsuit. Conversely, it also appears that such “divine justice” can
function especially well where illness, misfortune, or even death are regarded in the
first place as divine punishment and thus lead to serious self-examination for
possible sins committed against gods or men. A series of short votive inscriptions
from Philadelphia®’ illustrates perfectly the two possible reactions to illness and
cure. On the one hand we find the usual type, ed{éaluevos . ... .. evxMY
Gvé[0)mxa (“Having made a vow . . . I redeemed it”),38 in which a vow for the
cure of an illness is simply redeemed, but on the other hand there are texts like
kohaobsica To[v]s paoorolvs] sbxnv &[v1é6mka,?® in which an illness affect-
ing a woman'’s breasts is clearly seen as a punishment.

This relationship between the Cnidian tablets as complaints before a divine
tribunal and the confession inscriptions as records of divine justice invites closer
scrutiny of the confession inscriptions with regard to the question that we raised
above: What was the fate of the possession obtained illegally by the culprit? As we
have noticed, the wording of the Cnidian tablets and the related tablet from Southern
Italy seemed to indicate that the object brought to the temple would in fact be the
possession of the goddess(es) (which by itself would not necessarily have placed it
outside human use).% Such an outcome, however, does not seem logical to every
modern researcher: “Aber welcher Fluch! Wenn sie aber das Gestolene nicht wie-
dergeben, so sollen sie es der Gottin zustellen!” C. Wachsmuth wrote indignantly.”!
Some examples from the confession inscriptions demonstrate that this could indeed
happen. According to an inscription from Koresa (Lydia)®? an article of clothing
was stolen from a bathing establishment: “The god was vexed with the man and after
some time had him bring the cloak to the god. He openly confessed his guilt. Then
the god ordered him, through the agency of an ‘angel,’ to sell the article of clothing
and to publicize his miracles on a stele”. One can of course contend that the
exceptional nature of the command proves that normally the returned object will not
belong to the deity. But there are other attestations. From the neighborhood of Kula
(Maeonia) comes a confession inscription®® whose legible part relates the gods’
request that certain individuals return a sum of money that they are illegally with-
holding. They did not return it to its rightful owner, but instead “the sons of the
culprits gave double the original amount to erect a stele”; thus it is somewhat
comparable with the South Italian prayer (see p. 73). In an unpublished confession
inscription from Usak® two people ask the patrioi theoi what they could have done
wrong. Somewhere along the line this is made clear to them, for they tell us, “We
deposited 100 denarii just as the patrioi theoi had demanded (kafws
éme{mmmaav).” Although there is no certainty here, I suspect that it concerns a sum
of money acquired in a disreputable manner; again, this time, the money is not
returned to the owner but is deposited in the temple.

Of course it also happens that the original owner gets the lost or stolen item back
again. Clearly there existed a variety of practices; this will be confirmed further
from the Latin material. At any rate, the very demand to erect a stele means an
assessment on financial means. An inscription (TAM 327) begins as follows: “An-
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aeitis is great. Since Phoebus has sinned, the goddess asked for a iepomonua.”
This term, which occurs several times,? probably means a “gift to the deity” and is
perhaps identical to the ormhoypadia. There is one text from Cnidus that although
it has disappeared from scholarly discussion since Newton’s edition, nevertheless
offers a nice parallel to this.% In it we read that a woman dedicated yapioreia and
éxtiparpa to Demeter, Kore, and the gods with Demeter and Kore—in which the
term éxtiparpa, otherwise unattested, must mean (using the analogy to terms
such as oc@oTpa, ANTpa, or unrvrpa) something like “payment”—in this case
in the form of high veneration and thanks—somewhat comparable to the iepo-
mronua and praise of the confession stele.

Finally, a few words on the question of terminology. The verb émi{nréw appears
as one of the standard ingredients of the confession texts. This is significant since it
has, like many of the terms discussed above, strong juridical connotations. 1 now
summarize the results of a long and detailed analysis, the bulk of which I cannot
present here. The verb, which in the confession texts nearly always expresses the
action of the god(s), functions in roughly three divergent, yet nevertheless interre-
lated, ways:

1. When the direct object is inanimate, it means “to demand, to require some-
thing,” for example, satisfaction, a igpomonue, a stele. Occasionally it means
“to claim” an object that the gods regard either as their own property or as stolen
property that has been entrusted to their care.

2. When the direct object is a person, the verb means “to pursue” a guilty party.
Occasionally, we find a more concrete variant, such as the use of the verb
peraBaive in an inscription from Usak,?” where a woman refused to pay a
promised reward for child rearing: kai of 8gol peréBnoav is avrmy (“And
the gods chased after her”), easily comparable with the use of the verb
METEPXOMe in some prayers for revenge (see p. 71).

3. It also occurs without any object at all, in which case some object, animate or
inanimate, is often easily supplied from the text. In some cases, however, it is
used in the absolute sense of “to investigate the affair” or “to hold a judicial

inquiry.”

The investigation referred to in the last definition may be initiated by the injured
party.?® In TAM 317 several people have stolen pigs from Demainetos and Papias,
and when they inquired into ({n7éw) the matter, the culprits denied it. The next step
is to entrust the case to the justice of the god. This is exactly the same situation that
occurs in Babrius® fable (no. 2), where a farmer loses his mattock and starts an
inquiry (ém{nréw) to ascertain whether it was stolen by certain individuals. When
they deny it, he takes them to a temple in a nearby city to take an oath.

Our insight into the various meanings of (ém){n7éw can perhaps put an end
to the long discussion® of another term in one very illuminating confession text
(TAM 440) in which several gods are invoked with regard to a deposit of 40 denarii
that Apollonios has left with Skollos. When Apollonios tries to get the money
back, Skollos swears by the gods invoked at the beginning of the inscription
(tovs wpoyeypauévovs Geovs) that the money had been returned at the agreed-
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upon time. Afterwards, because Skollos had broken his word, Apollonios
Tapexwpnaev 7 8e@. The gods punish Skollos with death and set up a judicial
inquiry (émi{n7éw in its absolute sense). In the end Tatias, his daughter, redeems
(AYw) the oath.

I have left the phrase mapexwpnoev v 6e@ untranslated. I cannot go into the
lengthy debate over the use of the verb mapaxwpéw here; it suffices to say that its
semantic range includes “give way to,” “leave or concede something to somebody,”
and especially (and to us most significantly) in legal parlance “surrender or cede a
right or a legal claim to another person.” As there is no explicit object for
Tapaxwpéw, we may choose, as we do with {n7éw, to supply an animate or
inanimate object; or we may understand it in an absolute sense. Just as we have seen
the three possible functions of émi{nTéw we may conclude that the same three
options are possible here. For émi{nréw is precisely the divine response to the
human act of rapaxwpéw, the latter being a legal equivalent, of sorts, to the more
hieratic terms used in the Cnidian and related tablets, such as dvigpow,
avwepilm, or dvarifnue, which could similarly have either the guilty party or
the stolen property as objects. It is therefore quite unnecessary to single out one of
the possible meanings. I think there is a good possibility that a larger concept of
judicial cession is involved, that is, the plaintiff hands over the stolen property, the
accused, and the entire case to the god(s) for a final decision. The act of cession may
have been symbolically, if not legally, expressed by physically placing the
murrakioy in the temple of the god; and it is possible, though in this case not
demonstrable, that by this act the ceded object becames the property of the god.

At the end of our paraphrase of TAM 440 we also see the use of the verb Avw
(loosen), which occurs in its various forms!® rather frequently in the confession
texts. It expresses the act of paying ransom in order to propitiate the god and assuage
his wrath.1%! Therefore a curse in which the gods are called &vemi\v[rovs (“un-
bending,” lit., “unable to be loosened”) or the “scepters” are termed &Avra
(“unable to be loosed”) is particularly threatening,10? since it no longer offers this
last way out. The term Avrpov in the sense of “ransom,” that is, “a means of
escaping the consequences of sin” is commonplace in the New Testament, particu-
larly in Pauline discourse,!93 which the otherwise purely pagan confession inscrip-
tions recall in many respects. For us it is essential to stress the fact that in the case
of a transgression against another person a simple settlement of the dispute may not
be sufficient; additional “compensation” may also be necessary as atonement for an
implicit wrong (or an explicit one, e.g., perjury) committed against the god. Such
a Avrpov may have taken the form of a stele, in which case the terms Avrpor and
tepomoinua would seem to coincide.

CONCLUSION FROM THE GREEK MATERIAL

By way of the borderline defixiones we entered the domain of the judicial prayer. In
doing so we noted that as an alternative to “taking the law into one’s own hands” by
means of a defixio, people could express their grievances against their fellow human
beings in a prayer that submitted their complaint to the god. In practically all these
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prayers the deity is presented as a superior, majestic autocrat to whom human beings
in all humility submit their cases, like in the Egyptian évrevéts to the monarch.
The accuser transfers the whole lawsuit or the culprit or the stolen property (or all
three at the same time) to the care of the god. In the explicit prayers of revenge there
is principally a demand for retaliation against, and punishment of, the guilty party
(koAdlw, ExBikim, peTépxomar, kaTadiwka, or the Latin vindicare), to whichend
either the guilty person is “handed over” (kararifmu:, kararifeupar, or the
“I bring this libellos,” “fiilhre meinen Prozess™). In the other judicial prayers as well
as in the confession inscriptions, although the thought of revenge certainly plays a
patt, it is above all the restitution of, or indemnity for, the loss or damage (e.g., in
the case of slander) that is demanded. Case, person, or stolen goods can be entrusted
to the deity (the verbal forms vary, e.g., driepdw, dvapilow, dvaribnyut,
Tapaxepeéw), who then opens an inquiry, prosecutes the guilty, or claims the stolen
property. The verb émi{nTéw is the typical term and is used in all these meanings,
just as in the revenge prayers £xdikéw and vindicare possessed a comparable-
though-not-identical spectrum of meanings. Likewise we encounter dvalnréw
with the same meaning or simply {n7éw (e.g., with aiua or poipa as a direct
object)!% in the biblical sense of “demand an account of.”

The divine intervention appears in the form of illness, accident, or the death of the
guilty and is seen either as an irrevocable punishment (k0 aaris, Tiuwpia, etc.) or
as a conditional and temporary means of pressure (e.g., “May he not breathe easily
until. . . .”), that is, a judicial torment (Bacavi{ew and related words) by which
the guilty is eventually brought to confess (é€éayopedw, opoloysw, or £€opo-
Aoyéw)'% and restitute or compensate for, what was owed (avevéykar avTos
wapa Aquarpa, etc.). Sometimes the stolen property is returned to the original
owner, and sometimes it remains (whether according to an explicit agreement or
not) property of the deity. The latter can be regarded as the result of an actual
cession.

Finally, we must mention the physical presentation of these prayers for justice.
Newton announced that he found the Cnidian tablets “broken and doubled up” (p.
382). Nevertheless he insisted that “they were probably suspended on walls as they
are pierced with holes at the corners” (p. 724). Although some scholars claimed that
these holes could not be found and that some tablets were covered with writing on
both sides, many others, including C. Wachsmuth, J. Ziindel, R. S. Conway, E.
Ziebarth, and R. Wiinsch 1% continued to believe that the tablets were placed in the
temple in public view to be read by everyone. One continually detects the convic-
tion (among modern scholars at least) that publication was necessary to give some
real effect to the tablets. And indeed, there do occur formulas on the tablets that
warn the thief, who thereby receives one last chance to remedy his transgression.
Despite opposition by Audollent,!%7 who thought that these prayers were buried just
like real defixiones, Kagarow and Bjérck!98 argue for the publicity of these texts,
not necessarily as “public advertisements” in the temple but possibly through the
agency of a priest who received the complaint and then took the necessary steps to
inform the accused. Zingerle!® has gone very far—certainly too far—in his views
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about a Priestergericht, in which priests not only had control of the lawsuit but also
carried out punishment.

Without going into details here, we can without effort establish that the Greek
material does not point to one uniform procedure. Many of the judicial prayers from
the “border area,” just like the related defixiones, came from graves or wells or
springs!19 and therefore were permanently hidden from human view. This is prob-
ably also true for the Amorgos tablet, just as it is also certain that some of the Coptic
revenge prayers from Egypt were sent along with the dead in accordance with the
practice of the ancient Egyptian “letters for the dead.” But even where we are in a
context of a temple, variations are possible. The reference to public fines in the
bronze tablet from South Italy (see pp. 73~75) strongly suggests that it was a public
document, and the bronze tablet from Asia Minor (see pp. 74-75) still has the hole
from which it was originally suspended. The curse of Artemisia was certainly placed
in the temple to be seen by everyone, just as the murrdxia of the confession
inscriptions presumably were, since the fear was expressed that they might be
stolen. A demotic prayer for justice!!! says, “As for anyone in the world who will
set this document on fire [to destroy] it, let him not escape from our plea.” Still,
some of these prayers were not available for everyone to read; a Coptic-Christian
prayer for revenge (Bjorck no. 31) has the prescription, “He who opens this papyrus
(xdpms) will bring on his head what has been written on it: let it go on his head.”

All this can and will be researched more systematically. For the time being,
however, we can conclude that in some cases—among others the public prayers for
revenge—the trust in the divine power alone sufficed as a motivation for the
accusation. In temples prayers could be publicly displayed—as was also the case
with oracle questions!!>—and could in this way bring the thief to repentance. But
they were also offered closed, 13 just as today we still encounter “letters to heaven”
in churches. In this case we may assume an occasional mediating role for the priests
who represent the divine court of arbitration, a phenomenon that is still known to
occur in many traditional cultures of our own day.!!* C. Wachsmuth!!5 compared a
church practice in Greece of his time in which the accusation, including the possible
divine punishment, was read out loud by the priest. In my opinion the most
obvious—though by no means exclusive—procedure may be that the injured party
first tries to draw a confession from the suspected culprits!!® and then tells them
explicitly that he is making a higher appeal to the god. The knowledge that the
accusation now rests with an all-seeing, highest authority is sufficient to force the
culprit to reconsider his deeds, especially when shortly thereafter he does not feel
perfectly healthy. We shall see that the Latin lead tablets from England support this
view to a great extent.

LATIN JUDICIAL PRAYERS

Augustine (De Civ. D. 6.10) borrows from Seneca a description of the people who
resided in the temple of the Trias Capitolina in Rome: “One places names before
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Jupiter, the other tells him the time, still another reads to him, another anoints him.
There are women who arrange the hair of Juno and Minerva and hold a mirror for
them. There are also those who hand them petitions and inform them about their
lawsuits (qui libellos offerant et illos causam suam doceant).” Although the exact
religious context of this curious fragment is not quite clear,!!7 it does suggest that in
the first century A.D. there existed, even at the center of the imperium Romanum,
practices that provide a direct parallel to the Greek prayers for revenge and justice
we have analyzed and that encourage us to search for similar texts in Latin epigraph-
ical materials.

Let us return to the problematic text from Italica that opens this essay. The central
question was how to explain the peculiar fact that a stolen object could be called the
property of the goddess (tuas res) by the injured party. Whoever places this text in
the category of the traditional defixio denies one excellent avenue for explanation;
for if it is compared to the judicial prayers of Asia Minor, the difficulties dissolve
immediately. The double usage of the verb persequi has its direct counterpart in the
Greek verb émi{nréw, and it occurs here in two constructions that occur in the
confession inscriptions, namely in the sense of “tracking down” the stolen goods as
well as “prosecuting” the culprit. It is then evident that in this Latin tablet, too, the
injured party has “dedicated” (or perhaps better, “ceded” in the judicial sense) his
or her stolen property to the goddess and that in this way it had become, legally
speaking, the case or the property of the goddess (fuas res) just as we saw in the
Greek material. The goddess was also addressed respectfully as domina. Now if this
were our only Latin testimony to such prayers, there would be some ground for
scepticism,; for there are several lacunae in the text and the Latin is far from perfect.
Not too much should be deduced from the one word fuas. But fortunately there are
more examples. In a curse text from Corsica, called a defixio by the editor and much
improved in Solin’s publication we read,!18

[---] ule vindica te. Qui tibi male flaciet], qui [---]

[--- vlindica te et si C. Statius tibi nocuit, ab eo vindica te ---)

[--- persequa?]iris eum, ut male contabescat usque dum morie[t]ur ---
cumque alis, et si Pollio conscius est et illum persequaris,

ni annum ducat.

I prefer (for reasons that will become clear) to restore flecit] instead of flaciet] in
line 1. In lines 3—4 we should understand quicumque alius and in line 5 ni as ne. 1
translate,

ule (probably the name of a god), avenge yourself. Whoever has done you
harm . . . avenge yourself on him, and if C. Statius has injured you, avenge yourself on
him [. . . persecute] him in order that he may waste away horribly until he dies. And
whoever else—for instance, if Pollio—is an accomplice, persecute him as well, so that he
won’t live out the year.

Without a doubt, elements of the standard terminology of defixiones are present,
like rabescatr and ni annum ducat, but Solin remarks, “Wenn ein Gegner des den
Fluch aussprechenden der Gottheit Schaden zufiigt, soll diese sich von jenem
befreien. Dergleichen habe ich auf keiner antiken Fluchtafel gefunden. Der
verfluchende identifiziert sich sozusagen mit der Gottheit, die ihm helfen soll.” The
text, however, immediately loses its enigmatic character when we classify it with
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the judicial prayers, a classification that seems warranted by the terms vindica,
conscius, and persequaris. The injured party has ceded his case to the goddess, who
thereby becomes a “party” to the lawsuit herself and will act as vindex. Hence my
preference for the restoration male fecit (has done harm) instead of male faciet (will
do harm).

We find added support for such interpretations in several Latin “curse tablets” (for
the most part from England), of which some have been known for a long time, while
others have been found very recently and are published in the latest issues of
Britannia.'® In 1964 the great scholar of the Latin defixio, R. Egger, discussed a
curse tablet from Wilten-Veldidena near Insbruck that had been published in 1959
by L. Franz:120

Side A Side B

Secundina Mercurio et persicuatis et eum

Moltino mandat, ut siquis * XIIII aversum a fortunis (s)u-

sive draucus duos sustulit, ut is avertatis et a suis prox-
eum sive fortunas eius infi- simis et ab eis quos caris-
dus Cacus sic auferat quo- simos abeat, oc vobis

modi ill{a)e ablatum est id quod mandat, vos [e]um cor(ipi]a-
vobis delegat, ut persecuatis tis.

vobisque deligat, ut

Egger made excellent use of the extant Latin and Greek defixiones and other related
texts from England and shed light on several troubling aspects of the text. I do
believe, however, that we can make this text yield its full meaning only by setting
it against the background of the (Greek) judicial prayers. I first give a translation:

Secundina charges Mercurius and Moltinus that whoever has stolen 14 denarii or two
necklaces, 12! that the perfidious Cacus take him away or his possessions, just as they (her
possessions) have been taken away from her, the very things that she transfers to you to
track down. And she also assigns you to persecute him and separate him from his posses-
sions and from his fellow men and from those who are dearest to him. With that she charges
you; you have to catch him.

The parallels to the Greek judicial prayers strike us immediately. Mercurius and
Moltinus have to take over the tasks of the earthly judge. The task or transfer is
expressed by mandare and delegare. The latter of these words is the exact Latin
equivalent of the Greek verb mapaywpéw, meaning “to assign, confide, commit,
entrust any thing to a person (for attention, care, protection, etc.)” and “to make
over either one who is to pay the debt or the debt itself,” being, therefore, the term
for judicial cession. It is now up to the gods to persequi (with a double object) first
the stolen object that is ceded (id quod vobis delegat ut persecuatis) and next the
thief himself or possibly the whole case (vobisque deligat ut persicuatis), all exactly
as we saw in the case of the Greek equivalent émi{nTéw. The prosecution here
similarly involves punishment as well, in this case by a sort of “isolation” of the
guilty. I doubt that uz eurn coripiatis means “ihr aber sollt ihn vor Gericht bringen.”
1 should prefer “seize,” “catch,” perhaps “take into custody.”

What happens to the stolen object? Egger thought that the thief, in Secundina’s
expectation, would contritely report to the gods and carry out restitution of the
stolen object. Although this is not impossible, it seems equally likely that revenge
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and punishment of the guilty is the main purpose of the prayer. Either way, the god
takes over the task of punishing the guilty and demanding an account.

In his day Egger could refer to three tablets from England that, however different
they may have been, still were somewhat related to the tablet from Austria. Of
these, the tablet from Lydney Park (Gloucestershire) has been known the longest:122

Devo

Nodenti Silvianus
anilum perdedit
demediam partem
donavit Nodenti
Inter quibus nomen
Seniciani nollis
petmittas sanita
tem donec perfera(t)
usque templum No-
dentis.

To Divus Nodens. Silvanus is missing his ring. He has given half (of its worth) to Nodens.
Let no one in the group to which Senecianus belongs live in good health until he brings (the
object) to the temple of Nodens.

Here we have a mechanism that corresponds in detail to that of the Cnidian tablets;
pressure is exerted on the thief in the form of an illness (cf. mempnuévos). The
phrase perferat usque templum Nodentis corresponds to dvevéykai avTos wmapa
Aapatpa, except that here the writer suspects in what social circles the thief could
be found. And there is a prearranged agreement with the deity concerning the stolen
property; the god receives half of the value, which must mean that the original
owner receives back the ring if it ever shows up. This is confirmed by other texts.

A tablet from the third or fourth century A.p.!? found in Kelvedon, Essex
confirms this picture. The text of R. P. Wright in the editio princeps (Journal of
Roman Studies 48 [1958): 150, no. 3) reads as follows:

quicumgque res Vareni in
volaverit si mulrer si mascel
sangu{i)no suo solvat

et pecuni{aje quam exesuerit
Mercurio dona et Virtuti s{acra).

Egger improved the interpretation suggested by the editor in several respects,
especially in his reading of the final line as Mercurio dona{tur) et Virtuti s(emis). He
was mistaken in one detail only; he understood the phrase sanguino suo solvat to
mean soll personlich zahlen, that is, “let him pay in person.”'?* Apart from the fact
that such a notion cannot be expressed by the Latin here, later discoveries among the
British lead tablets make it clear that sanguine suo can only mean “with his own
blood,” that is, “with his health” or “with his life.” Thus, I would translate this
tablet as follows:

Whoever stole the property of Varenus, whether man or woman, let him pay for it with his
own blood. From the money that he (the thief) will pay back, half is given to Mercurius and
Virtus. 125
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From these texts and others discussed below, it appears that the guilty must person-
ally atone for their crime with physical suffering, illness, and so on. In addition,
some form of restitution is sometimes demanded for the stolen object, which then
benefits (at least partially) the deity as well. In short, just as in the Cnidian tablets,
the criminal is “punished” with physical discomfort (there the term wempnuévos is
used, here sanguine suo) either to force him to restore the stolen property or (failing
that) to provide real—and therefore permanent—punishment for the crime.

Several recently published tablets from England demonstrate quite clearly that
this is the correct interpretation of the phrase in sanguine suo. I shall first cite the
ending of a rather unusual specimen from Bath (Britannia 12 [1981]: 378, no. 9).
Uricalus and several members of his family have sworn an oath at the spring of Dea
Sulis in which the stipulation occurs, Quicumque illic periuraverit deae Suli facias
illum sanguine suo illud satisfacere (“Whosoever committed perjury will give
satisfaction [or will atone] to the Dea Sulis for it with his blood”). This text comes
very close to the confession inscriptions in which there is a question of atonement
for perjury, in particular, the one in which the term ikavomotodoa (= satisfacere)
occurs. 126 The most important observation, however, is that sanguine suo satisfac-
ere can mean nothing else here except “atone with his own blood” (therefore with
illness, in particular with fever, and perhaps even death).1?’ Before discussing some
recently discovered texts in which all this is expressed more explicitly, I first want
to cite a puzzling tablet from Essex 128 (Britannia 4 [1973]: 325, no. 3) that has not
really been understood:

Side A Side B

Dio M(ercurio) dono ti{bi) Dono tibi

negotium Et- Mercurius

{t}ern{a)e et ipsam aliam neg [o-

nec sit i{n)vidia) me(i) tium N VIN

Timotneo san- ... ...,

gui[n]e suo NII. . ....
MIN[ . . . IS NG[
SVO

The editors R. P. Wright and M. W. C. Hassall translate,

To the god Mercury, I entrust to you my affair with Eterna and her own self, and may
Timotneus feel no jealousy of me at the risk of his life-blood. (Side A)

I entrust to you, O Mercury, another transaction. . . . (Side B)

At the end of side B there follows another instance of sanguine suo. There are
numerous grammatical and spelling mistakes: Dio instead of Deo, Timotneo instead
of Timotheo, aliam instead of alium. This encourages me to suggest an alternative
interpretation. Eternus is a name that occurs rather often in Roman Britain and has
just recently appeared again, this time on a curse tablet.'?® [ have long wondered
whether negotium Eternae et ipsam might not mean “Eterna’s trade (shop, business,
store) and Eterna herself,” as we find them cursed regularly in Greek defixiones!30
(e.g., Ta Epya, épyaaia, mpatis, etc.). I prefer an interpretation that the editors
give with regard to alium negotium on side B, especially because of the parallels to
other tablets from Britain and (in particular) to the Greek judicial prayers; we have
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here in an exemplary way the entrusting to the god of the “lawsuit itself and of the
(guilty) person.” However, as we have seen, in such prayers the author often does
mention his name. Besides, the proposed translation of nec sit invidia mei Timotneo
is somewhat artificial. I therefore propose to interpret as follows: “And don’t let
there be envy on my account (mihi must be understood), Timotheus.”!3! The
last-named is the author, who asks the god that his action not be to his disadvantage.
Is this not the same stipulation that we found in the tablets from Cnidus and the
related one from South Italy? If this is so, then sanguine suo (perhaps also on side
B) must be regarded as a syntactically freestanding expression, “With his blood!”
(sc., “The guilty party must pay”). This is not without parallels in related Greek
texts. One of them we have already cited under the prayers for revenge: ris adrov
Ndiknoe 7@ 7 atpfa].13? Although this does not prove my interpretation, 1 believe
it does show that such a reading is possible and indeed—in the context of judicial
prayers—more plausible than what has been previously suggested.

The profit of our comparison of the Greek and Latin texts will become even more
striking when we apply our method to a well-known “defixio” that has often been
discussed without producing any convincing interpretation. It concerns a tablet
found in the amphitheater at Caerleon (the ancient Isca Silurum, encampment of the
legio Il Augusta). The editor, R. G. Collingwood, read, Domna Ne- / mesis do ti-/bi
palleum / et galliculas / Qui tulit non / redimat nlisi fusa)] sanguine / sua. Practically
all of the previous interpretations of this tablet begin with the assumption that we
have here a traditional defixio using an appropriate kind of sympathetic magic,!33
namely, that the person gives the clothing of an enemy to the goddess Nemesis in
order that the owner will get them back only by paying with his life. In order to elicit
this reading from the tablet, however, one must understand the word tulit to mean
“he has worn” or “he has brought” and redimat to mean “may he get them back,”
both of which are strained, if not impossible, translations of the Latin.

If, however, we take these verbs in their normal meaning as they appear on other
British lead tablets (i.e., tulit [= abstulit], “he has stolen” and redimat, “may he
atone or redeem”) we immediately see that this text is another example of juridical
prayer. The translation is then very straightforward: “Mistress Nemesis, I give you
(my!) cloak and shoes. Whoever has stolen them will not atone for it unless with his
life, with his blood.” It is therefore a question of cession to the goddess by which the
stolen object has become her possession (cf. tuas res from the Italica text). This is
clearly a prayer for revenge and for punishment of the guilty. Redimere is compara-
ble to the Greek verb Avw, in the sense of “ransom, redeem, buy off, atone for.”

Since I first arrived at this interpretation long ago, it has been happily confirmed
by texts from Bath ( Britannia 14 [1983]: 336, nos. 5 and 6). Number 5 reads,

execro qui involaver- .

it qui Deomiorix de hos-
{i}pitio suo perdiderit qui-
cumque re(u)s deus illum-
inveniat sanguine et

vitae suae illud redemat.

1 curse (him) who has stolen, who has robbed Deomiorix from his house. Whoever is guilty,
may the god find him. Let him pay for it with his blood and his life.
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Number 6 reads,

Minervae

de(ae) Suli donavi
furem qui
caracallam
meam invo-
lavit si servus

si liber

si ba

ro si mulier

hoc donum non-
redemat nessi
sangu(i)ne suo.

I have given to Minerva, the Dea Sulis, the thief who has stolen my hooded cloak, whether
slave or free, whether man or woman. He is not to redeem (i.e., in the sense of “buy off”)

this “gift” unless with his own blood.

The phrase “to pay with his own blood” occurs twice. The second text, in particular,
is interesting because here the thief is delivered to the goddess (as in the Cnidian
tablets), and he can only redeem himself from this “transfer” (donum)!3* with his

blood.

I shall now cite some (parts of) recently discovered Latin texts to show to what
extent they correspond to Greek—in particular Cnidian—texts, partially also to
show how the Greek material can contribute here to the interpretation. The first is a
tablet from Uley (Britannia 10 [1979]: 343, no. 3). As I have done before, I shall
begin with the excellent translation and interpretation of the editors, M. W. C.

Hassall and R. S. O. Tomlin:
Side A

Commonitorium deo

Mercurio [written over Marti Silvano] a Satur-
nina muliere de lintia

mine quod amisit ut il-

le qui hoc circumvenit non

ante laxetur nis{s}i quando

res ssdictas ad fanum ssdic-

tum attulerit si vir si mu-

lier si servus s[i] liber

Side B

Deo ssdicto tertiam p-

artem donat ita ut

ex{s}igat istas res quae

ssta(e) sunt.

Ac a quae perit deo Silvano

tertia pars donatur ita ut

hoc ex{s}igat si vir si femina, si serv-
us siliber[ . . . JE[ ... ]TAT.

A memorandum to the god Mercury (erased: Mars Silvanus) from Saturnina a woman
concerning the linen cloth she has lost. Let him who stole it not have rest until he brings
the aforesaid things to the aforesaid temple, whether he is man or woman, slave or free.
(Side A)

She gives a third part to the aforesaid god on condition that he exact those things which have
been written above. A third part from what has been lost is given to the god Silvanus on
condition that he exact this, whether (the thief) is man, woman, slave or free. . . . (Side B)

This is an official complaint, called commonitorium here and on another tablet
(Britannia 13 [1982]: 400, no. 4), petitio. In harmony with such a technical term is
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the vaguely official style in ssdictus (cf. the use of the term wpoyeypapévor in the
confession inscription on p. 78, which concerned the dispute between Apollonios
and Skollos).!33 Saturnina asks that the unknown thief “have no rest until” (non ante
laxetur) he returns the stolen cloth, a stipulation that recalls not only the language
of some defixiones (e.g., ne quis solvat nisi nos qui fecimus [DT 137] or the use of
avalvw in the Greek defixiones)!3¢ but, above all, the expression in the South
Italian prayer (see pp. 73—74): “Let her not breath freely until. . . . ” The thief can
only “be free,” “be liberated” when he has brought the stolen object to the temple,
as in the Cnidian tablets. Saturnina in advance pledges to the god a third of the value
on condition that he goes after these things; here as elsewhere the Latin exsigat is
used in a manner identical to the Greek verb émi{nriw.

A tablet from Bath (Britannia 12 [1981]: 371, no. 6) has a similar usage: “I have
given to Dea Sulis the six silver pieces that I have lost. The goddess will claim them
back (exactura) from the names listed below.” The names then follow. The verb
exsigatur occurs again on a tablet from Bath (Britannia 13 [1982]: 403, no. 6) that
begins by dedicating some lost money to the same goddess: Deae Suli Minervae
Docca !/ dono numini tuo pecuniam quam [. . . . a]misi id est (denarios quinque).

The following tablet from Uley (Britannia 10 [1979]: 342, no. 2) is also very
interesting.

Side A Side B

Deo Mercurio habeant nis{s}i
Cenacus queritur [[nis{s}i]] repraese [n-
de Vitalino et Nata- taverint mihi iu-

lino filio ipsius d[e mentum quod r[a-
iumento quod erap- puerunt et deo

tum esi. Erogat devotionem qua[m
deum Mercurium ipse ab his ex-

ut nec ante sa- postulaverit.

nitatem

Cenacus complains to the god Mercury about Vitalinus and Natalinus, his son, concerning
the draught animal that was stolen. He begs the god Mercury that they will not have good
health until they repay me promptly the animal they have stolen and (until they pay) the god
the “devotion” that he himself will demand from them.

Again we perceive the full judicial setting of the Cnidian tablets. Here we see the use
of the actual legal term gqueri (“to make a complaint before the court”). The last
sentence contains a proviso unique for British lead tablets; the thief, forced by “the
court,” must not only give back the stolen animal or pay its value (repraesentare can
mean both), but in addition he has to give a devotio to the god. Here the term can
not, of course, have had the usual meaning (i.e., “a curse, imprecation, etc.”) but
must be something like a devotional act or gift by which penance is done. This may
refer to a part of the value of the object (which elsewhere, however, is invariably
promised by the original owner) but also to the tepoménua mentioned in some
confession inscriptions that accompanied the secular settlement of the case and was
also requested by the god in a dream.
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I cannot cite here all the known texts from Britain. Several offer some further
interesting details. One curse (Britannia 14 [1983]: 338, no. 3) reads, si servus si
liber aymdiu siluerit vel aliquid de hoc noverit and further on, is qui anilum
involavit vel qui medius fuerit, that is, in addition to the actual thief, the tablet curses
any accomplices or people who know about the crime. We have met stipulations
of this sort several times in Greek and Latin texts discussed above (cf. the term
conscius or, in Greek, ocvvyv@vra, Tovs ovveldérTas, Tovs OVVIBOTES).
Consequences for the blood can also be expressed in a more concrete way. Another
tablet (Britannia 14 [1983]: 334, no. 2) wishes that the thief of a bronze vessel
sangulinyem suum in ipsmu [i.e., ipsum] aenmu [i.e., aenum] fundat (“may spill his
blood into the vessel itself ). Another variant occurs in one of the more intrigu-
ing texts, in which a Christian is named explicitly. I give the text as presented by the
editors (Britannia 13 [1982]: 404, no. 7).

seu gen(tili)s seu C-

h(r)istianus quaecumque utrum vir

utrum mulier utrum puer utrum puella

utrum servus utrum liber mihi Annian

o ma(n)tutene de bursa mea s{e)x argente[o]s
furaverit tu d{o}mina dea ab ipso perexi[g}-

e[ . . . eols si mihi per [flraudem aliquam INDEP-
REG[.]JSTVM dederit nec sic ipsi dona sed ut sangu-
inem suum EPVTES qui mihi hoc inrogaverit

There can hardly be any disagreement about the interpretation of the first six lines.
I point to the deferential apostrophe domina dea, which we noted in related Greek
and Latin texts. Perexigere is a unique intensification of the more common exigere.
The editors, however, are at a loss about what to do with the last three lines: “The
syntax is obscure and the text (if correctly transcribed) probably corrupt. The
purpose is apparently apotropaic (to make any counter-spell by the thief rebound
upon him?), and eputes possibly conceals a verb equivalent to solvat.” As for the
reading indepreg(.]stum, “it is uncertain whether to read something like indepre-
hensum (“undiscovered”) or to separate inde (“thence”) from an obscure technical-
ity like pr{a)egestum (“‘previous action”), pr(a)egustum (“foretaste”), etc.”

I believe that we make further progress by adducing some comparable Greek
texts, especially those from Cnidos. I shall begin with the verb irrogare, which
means “to impose, inflict, ordain a punishment or penalty upon somebody.” How
could the injured party himself ever deserve punishment? I think that the solution is
hidden in one of the conjectures of the editors with regard to indepreg[.]stum,
namely, indeprehensum.'37 However, this sentence becomes clear only in compari-
son with the Cnidian practice. Several excuse formulas were to safeguard the writers
from the wrath of the gods. In particular they had to emphasize that they themselves
were not guilty and were forced to this appeal to divine justice. We have interpreted
nec sit invidia mei Timotneo in the same way. If the complaint is not somehow
justified, the accuser himself must risk divine retaliation. This would a fortiori be
the case if nothing had been stolen at all. That is why the authors of the Cnidian
tablets first give the guilty an opportunity to right the wrong. Divine help is invoked
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only when human endeavors fail. Invoking divine help against false accusations
occurs repeatedly on confession inscriptions. Since we know that already in Augus-
tan times donare occurs generally with the meaning of condonare (“to forgive, to
pardon”), the following translation of the last three lines seems best to me:

If through some deceit (i.e., on the sly) the thief has given it back to me so that it remained
undiscovered, do not in any way pardon him, but may you destroy (or drink, or may he
vomit)’38 his blood, whoever has inflicted this guilt upon me.

Thus, although of course discussion is still possible about the details of the individ-
ual readings and interpretations, it is by now clear how helpful the Greek material
can be for the explanation of related Latin texts.

FROM THE GREEK EAST TO THE LATIN WEST: CONCLUSION

We must conclude that it is worthwhile to break the language barrier. The differ-
ences between the defixio and the judicial prayer that we have observed in the Greek
material, seem to occur in exactly the same way in the Latin tablets.!3% Indeed, only
when this distinction is fully appreciated can some Latin texts that previously
resisted analysis now be fully understood. The differences in mentality that form the
background of the two categories is similar in both the Latin texts and the Greek. In
the traditional form of the defixio there is more-often-than-not an anonymous person
who desires to harm an enemy without any argumentation or justification for the
action; the daemons or gods who carry out the curse are manipulated, rather than
persuaded. In the judicial prayer, however, an individual, often giving his or her
name, supplicates the god(s) in a subservient way (domina, etc.) and asks for divine
assistance in the form of retaliation for an injustice suffered. In this context there is
abundant use of formulaic language closely imitating that used in the secular courts
of law. Although once in a while a great god is invoked (Tupiter O.M., for example),
these prayers are generally directed to local deities—or gods from the Roman
pantheon identified with local deities—for instance, spring nymphs, Divus Nodens,
Mercurius, Neptunus, and, especially in Bath, the Dea Sulis (Minerva). The British
tablets, insofar as it is possible to check, were not placed in a temple open to public
view, but rather they were folded or rolled, possibly pierced with a nail (so at any
rate unable to be read by outsiders) and buried or thrown into a spring; at Bath
dozens of tablets manipulated and deposited in this way were recovered from the hot
spring and the Roman reservoir excavated beneath the floor of the King’s Bath. 140
We can therefore conclude that in these cases the trust in the power of the god was
so dominant that publication of the complaint in order to bring the thief to repen-
tance was deemed superfluous. This does not, however, preclude the possibility that
the injured persons may have also mentioned the accusation in some more public
forum in such a way that the culprits were made aware of their indictment before the
god(s).

I have left one problem until now that I hope to be able to go into elsewhere in
more detail: How do we explain the striking similarities between the texts of such
far-flung regions, cultures, and periods (e.g., the Cnidian tablets, of hellenistic
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date, and the English tablets, dating mostly from the third or fourth century A.p.)? In
this case spontaneous generation is certainly not to be rejected out of hand as a
possible explanation: a certain shared religious mentality'#! in which the depend-
ence and subservience of mankind to the superior power of the god predominates
might indeed lead independently to prayers of a judicial nature. Nor is the belief that
illness is punishment from the god limited to a small number of cultures. Else-
where!#2 T have argued that the more specific, detailed, and exceptional the elements
shared by comparable customs and formulas, the greater the likelihood of a deriva-
tion and the smaller the probability of an independent development. In the case of
the judicial prayer I would prefer to believe that borrowing and transmission has
taken place because I consider the similarities so striking as to make spontaneous
development far less likely. We should note that such borrowing among the
defixiones can sometimes be demonstrated, just as the South Italian judicial prayer
was also undoubtedly related to the Cnidian prayers. Sample books or professional
formularies may have played a role.!#? Particularly in England, we have to take into
account the strong influence of international migration that often resulted when
Roman soldiers from far distant parts of the empire finished their military duty there
and opted not to return to their native lands.

I conclude with an exceptionally interesting example of borrowing in a judicial
prayer from Spain. Besides the prayer from Italica, which we took as our starting
point, there exists a prayer, already known for a long time, on marble bricked into
the wall of a water basin near Emerita.!# It reads,

dea Ataecina Turi-

brig. Proserpina

per tuam maiestatem

te rogo obsecro

uti vindices quot mihi
furti factum est; quisquis
mihi imudavit involavit
minusve fecit [e]a[s res] q(uae) i(nfra) s(criptae) s(unt)
tunicas VI, [plaenula
lintea II, in[dus]ium cu-
iusI. C . . . m ignoro
i...ius

Goddess Ataecina Turibrigensis Proserpina, by your majesty I ask, pray, and beg that you
avenge the theft that has been done to me. Whoever has changed (immutavit, or replaced?),
stolen, pilfered from me the things that are noted below (quae infra scriptae sunt): 6 tunics,
2 linen cloaks, an undergarment. . . .

The respectful language is striking. The verb vindicare corresponds again to
ék8ikéw in the Greek revenge prayers. In reaction to a paper I gave in Paris in April
1985 on this subject, Patrick Le Roux informed me that in a well in Baelo, Spain a
lead tablet was found in 1970 showing a clear relation to the one just cited. He was
kind enough to send me the text and allowed me to use parts of it in advance of full
publication.!*5 The text invokes the goddess Isis Myrionymos'#6 and “commits a
theft” to her [tibi conmendo furtum]. The goddess is addressed as “mistress” (dom-
ina) and asked per maiestate{m) tua{m) to pass sentence on this theft. This time the
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verb is not vindicare, but reprindere (= reprehendere, “to convict, pass judgment
on”). All this is clearly similar to the usual practice in judicial prayers. There
is however one element unique in the whole Latin collection: fac/tuo numini
maes-/tati exsemplaria. It is paradoxical that neither the term exemplarium nor
anything similar occurs in any other Latin judicial prayer’ but that it does occur
several times in Greek confession inscriptions from Asia Minor—clearly, as hap-
pens more often, as a loanword from Latin—and in a formulaic expression: “I warn
all mankind not to disdain the gods, for they (i.e. mankind) will have the stele as a
warning (8€evmhapiov)” (see p. 75) Moreover, the phrase ut tu evide(s) immedi/o
qui fecit autulit (“that you publicly punish{?] whoever did it, [whoever] stole it”)
recalls the phrase és uéoov évexkeiv in the text from Asia Minor (see pp. 74-75).
It seems clear to me, because of these similarities, that these texts from Spain cannot
have originated independently from the texts from Asia Minor. In this way a
welcome bit of information in Paris about Spain possibly provides a link between
Greek Asia Minor and Roman Britain.

Finally, what about the problem of “magic” and “religion”? As the reader will
have noticed I have opted for a cautious use of the term magic. We have observed
that many defixiones in the traditional sense of the term display clear characteristics
of black magic. At the same time, however, we also observe a shift here and there.
As Faraone remarks, elements of prayer may intrude. In and of itself this fact does
not necessarily exclude such texts from the category of magic. Invocations to gods
and daemons of the underworld in prayerlike formulas often occur in (particularly
later) magical texts in order to encourage divine cooperation, and they may readily
be included in a definition of magic. Indeed, we often descry elements of coercion.
As soon as aspects of supplicatory prayer turn up, however, we notice that these are
restricted to the texts that also display other “atypical” elements, for instance, the
invocation of Olympian as opposed to chthonic gods, the use of deferential titles and
formulas, excuses for the disturbance, and so on. We concluded that all these
elements were characteristic of utterances to which in their most ideal form no one
would deny the label of “religious prayer.” There are, then, two complications: first,
it seems better to see prayer and defixio as two opposites on the extreme ends of a
whole spectrum of more or less hybrid forms; second, the terms magic and religion,
which may be applied to each of these extremes, tend to lose their distinctive force
as one approaches the middle ground of this spectrum. This does not—at least in my
mind—imply that we need to abandon altogether the use of these terms. On the
contrary, it should provoke our interest and encourage us to document and explain
the conditions and the circumstances that foster the blurring of the boundaries. We
have seen in our case that the essential criterion for the definition of judicial prayer
should be sought in the legitimation and motivation of the wish, that is, we should
ask ourselves whether the wish was justified according to some unwritten laws of
public morality or whether the action was a legitimate one (i.e., as an act of rightful
retaliation). In this situation and only in this situation a person could and did resort
to divine aid by means of a judicial prayer, in addition to, or as an alternate to,
magical defixiones. It is obvious, however, that what we distinguish as magical and
religious attitudes correspond closely to coercive or performative attitudes and
supplicative or negotiative attitudes.
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What is perhaps most interesting is that the “manipulative” aspects predominate
in the traditional defixiones found in Greece proper, whereas we find supplicative
elements in areas where Greek culture was imported at a later period and where for
centuries prior very different social and political forces had exercised their influence
on the culture and mentality of the inhabitants. A strongly monarchical ideology has
deeply influenced religious perceptions here; for the common man one of the chief
tasks of the distant king and his more-approachable subordinates was the admin-
istration of justice. The fact that the prayer for justice employed the official lan-
guage of a royal petition is significant. It appears that in these regions people had a
choice of options when it came to interacting with the supernatural; the fact that in
the case of a justified complaint they so often opted for the deferential judicial prayer
instead of the traditional defixio speaks volumes about their belief in divine power
and its direct involvement in human affairs. 148
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34. Failure of human efforts is a fopos in reports of divine healing miracles; see O.
Weinreich, Antike Heilungswunder, RGVV, vol. 8, pt. 1 (Giessen, 1909) 195ff. Cf. a
confession text adeAmiofodoa vro avfpowmwy (Steinleitner 1913, no. 19). I do not know
any comparable reference to failing human justice in defixiones or juridical prayers. A
funerary curse containing un Svvauevos dyew 70 wpdryua (Zingerle 1926, 541f.) is of a
different nature.

35. Fr. Blass, Philologus 41 (1882): 746ff.; K. Wessely, 11. Jahresber. d. Franz-Joseph
Gymnasiums (Vienna, 1885); Wiinsch, CIA III, app. XXXI; Preisigke, Sammelbuch 1, 5103;
Wilcken, UPZ 1, no. 1; Gerstinger, WS 44 (1924/25): 219, with a new reading adopted by
Wilcken, UPZ, 646ff.; PGM XL, Steinleitner 1913, 102; Bjorck 1938, 131ff. Some remarks:
W. Cronert, in Raccolta di scritti in onore di G. Lumbroso (Milan, 1925), 470-74; R. Seider,
in Festschrift zum 150 jihrigen Bestehen des Berliner Aegyptischen Museums (Berlin, 1974),
422-23.

36. Not only because Oserapis is a god of the netherworld but also since gods sitting
together as judges are typical for the images of underworld and hereafter; E. Rohde, Psyche,
vol. I, 10th ed. (Tiibingen, 1925), 310-11. Cf. the instances at Cnidus and elsewhere (below,
p. 72) and SGD 164: EdAauwr, pera 7@v v mapedpw(v].

37. S. Eitrem (see n. 23), 43: “Ein Gebet kann doch in einen Fluch hiniibergleiten wie
z.B. in dem Rachegebet der Artemisia.” On the differences between this type of prayer and the
genuine curse, see Kagarow 1929, 22ff., 49ff.; Bjorck 1938, 112ff.; P. Moraux, Une defixion
Jjudiciaire au musée d'Istanbul, Mém. Ac. Roy. Belg. vol. 54, pt. 2 (Brussells, 1960): 4-5.

38. Below, p. 81.

39. Th. Homolle, BCH 25 (1901): 412-30;IG XI1.72, p. 1; R. Wiinsch, BPhW 25 (1905):
1081; Latte 1920, 81, n. 54; Zingerle, 1926: 67-72; Bjorck, [1938]: 129-31; Versnel 1981,
32; H. W. Pleket, in Faith, Hope and Worship, ed. H. S. Versnel, 1981, 189-92. I have given
a recent treatment of the text in Versnel 1985, 252ff., to which I refer for the details.

40. In a letter Jordan suggests to me that perhaps epaphroditos should not be capitalized
and interpreted as “a certain charming fellow.” This may well be true. As we have seen and
shall further observe, names of thieves and the like are mentioned if known, but the curse is
usually the specific refuge for those who do not know their opponents.

41. Zingerle 1926, 67-72 was the first one who drew attention to the similarity with the
&vrevés, and he was followed by Bjorck 1938, 60 ff. Indeed, many of the expressions of
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this prayer (and the one of Artemisia) have exact parallels in the Evrevéis: Baohed; émi
o koTapevyw; 70D dikaiov TUXw; ikéTLS; TpoomiTTw;, Adikobuat. Later collections
and studies confirm this: Maria T. Cavassini, in “Repertorium Papyrorum Graecarum Quae
Documenta Tradant Ptolemaicae Aetatis,” Aegyptus 35 (1955): 299-334 (“Exemplum vocis
vrevéis™); O. Gueraud, Enteuxis (Cairo, 1931); J. L. White, The Form and Structure of
the Official Petition, SBL Dissertation Series 5 (Missoula, 1972). On &dwkobucr as a
stereotyped element of the &vrevécs see also W. Schubart, “Das hellenistische Konigsideal
nach Inschriften und Papyri,” APF 12 (1937): 7. Zingerle could have also included the term
evilaros, which is used in reference to kings or emperors: P. Petr. 2, 13, 19; UPZ 109, 6;
cf. Versnel 1985, 260-61.

42. Bjorck (1938, 137) points out that the same can be found in magical papyri. PGM LI
has 7apaxkar® oe, vekvdawuov (... ... ) dxoboar Tod éuod Gfuoparos kai
ExdikTioal pe.

43. See Versnel 1985, 254; Strubbe above, chap. 2.

44. The main collections and discussions are F. Cumont, “Il sole vindice dei delitti ed il
simbolo delle mani alzate,” Mem. Pont. Acc. ser. 3, vol. 1 (1923): 65-80; idem, “Nuovi
epitafi col simbolo della preghiera al dio vindice” Rend. Pont. Acc. Arch. 5 (1926/27): 69-178,;
idem, Syria 14 (1933): 392-95; Bjorck 1938, 24ff.; Cf. also G. Sanders, Bijdrage tot de
studie der Latijnse metrische grafschriften van het heidense Rome, Verhandelingen Kon.
Vlaamse Acad. Wet. K1. Letteren 37 (Leiden, 1960), 2641f.; F. Bémer, Untersuchungen iiber
die Religion der Sklaven in Griechenland und Rom, vol. 4 (Wiesbaden, 1963), 201-5. On the
symbol of the raised hands see Strubbe above, p. 42.

45. L. Robert, BE (1965), no. 335 and (1968), no. 535; D. M. Pippidi, “Tibi com-
mendo,” RivStorAnt. 6/7 (1976/77): 37-44; D. R. Jordan, “An Appeal to the Sun for Ven-
geance (Inscr. de Délos 2533),” BCH 103 (1979): 522-25.

46. See F. J. Délger, Die Sonne der Gerechtigkeit (Miinster, 1919), 90ff.; F. Cumont,
Afterlife in Roman Paganism (New Haven, 1922), 133ff.; J. Bidez, La cité du monde et la cité
du Soleil chez les Stoiciens, Mém. Ac. Roy. Belg. 26 (Brussels 1932); R. Pettazzoni, in
Hommages a J. Bidez et F. Cumont (Bruxelles, 1949), 245-56.

47. In the collection of Bjorck: Serapis (1); Theos Hypsistos (11, 12); Hosios Dikaios
(13); Hagne Thea (14); Manes vel Di Caelestes (16); ot 8eoi (17). Cf. E. Schwertheim,
Inschriften von Kyzikos und Umgebung (Bonn, 1980), no. 522 for Aikm xai Zeb Ilav-
ETOPLE.

48. J. H. Waszink, “Biothanatoi,” RAC II (1954): 391-94 and Pippidi (see n. 45). On
Qwpou see the literature in Bomer (see n. 44), 202--3.

49. K. Meuli, “Lateinisch ‘morior’—deutsch ‘morden’,” Gesammelte Schriften vol. 1
(Basel, 1975), 439—-44.

50. L. Robert, Collection Froehner, vol. 1, Inscriptions grecques (1936), 55-56: “Poi-
son et magie jouaient un grand role et en fait et dans les imaginations. Il serait intéressant d’en
relever les traces dans les épitaphes grecques.” He gives some examples to which, indeed,
many more could be added. Cf. also Zingerle 1926, 18-19 and Latte 1920, 68, n. 18. The
word 86Aos is frequently attested, see L. Robert, BCH 101 (1977): 49, on 86\ov wovnpov.
I wonder whether in Inscriptions de Délos, ed. P. Roussel and M. Launey (Paris, 1937) no.
2533—«k]ai & s alvrh BraBIv(?) émeBovievaev, according to the conjectures by
Jordan (see n. 45)—we should not prefer 86Ao]v to BAaBn]v. This nearly always implies that
the culprit is unknown, e.g., 7(s 8¢ Tovrous Mdiknoe vkexapLauévos fHrae els adra
Ta vékveta (MAMA vol. VII, p. 402 = S. Mitchell, Regional Epigraphic Catalogues of Asia
Minor [Oxford 1982} 11, 362); tis adrov diknoe 1@ N) aiua] (N. P. Rosanova, VDI 51
[1955]): 174-76). 1 find it difficult to follow Jordan (see n. 45), 522, n. 2, who makes 1is
interrogative (7is adrov dikmoe;). My colleague Strubbe has transcribed another funerary
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text in the museum of Afyon where 7is has unmistakably the function of éoris. Cf. also BE
(1959): 273 and (1980): 341. C. Naour (“Inscriptions du Moyen Hermos,” ZPE 44 [1981]: 18,
no. 1) gives another unequivocal example. W. Peek (ZPE 42 [1981]: 287—88) refers to it as
“ein seit dem Hellenismus ganz gewohnlicher Sprachgebrauch,” (he gives yet another exam-
ple). Cf. G. Petzl, ZPE 46 (1982): 134. Naturally, the name of the murderer is rarely
mentioned. Bjorck 1938, no. 20 (Atimeto liberto, cuius dolo filiam amisi) and no. 21 (Acte
libertae) belong to the rare exceptions.

51. Bjorck 1938, no. 13 (= S. Mitchell, [see n. 150]: 242) and no. 14. In no. 17 (from
Nabataea) mention is made of kaxoAoyovrTwy, which leaves the option of death caused by
charms or slander. In no. 18 deipavrwy may imply bodily violence, although Seipopcu
may also be “Nachteil erleiden” (F. Preisigke, Worterbuch der griechischen Papyruskunde
[Berlin, 1856~1924] s.v.).

52. This expression tallies with the marked Jewish character of the famous inscription
from Rheneia.

53. Cumont 1923, no. 5B: tu (v)indices; followed by Bjorck and Bomer (see n. 44), 203;
Jordan (see n. 45), 524, n. 8, suggests [u]t vindices, provided that the stone proves to have
been damaged.

54. Inscriptions de Délos no. 2533. Cf. Jordan (see n. 45).

55. CIL 6. 34635a; Cumont 1923, no. 7 with related texts.

56. Cf. CIG 3.5471 (= IG 14.254): um AaBovro Tov Gedv, and Cumont 1923, 74, no.
9: Kvpie “HAee [4 7tls(?) khamfy oe un Aabotro.

57. Bjorck 1938, 58: “Das Verweilen bei der besonderen Art von Heimsuchung die die
Gegner treffen soll, eignet weniger dem Rachegebet als dem Schadenzauber und Fluch.”

58. On the wall of a monastery in Nabataca: Le Bas-Waddington, Voyage archéologique
en Gréce et Asie Mineure, vol. 3 (Paris, 1870), 2068.

59. In this translation I have tried to preserve the faulty syntax of the Greek, which
provides a good example of the deficient and often somewhat breathless language characteris-
tic of many of these texts. Cl. Gallazzi, “Supplica ad Atena su un ostrakon da Esna,” ZPE 61
(1985): 101-9. I thank W. Clarysse for having drawn my attention to this text before it was
published. Gallazzi refers to two related texts from the same area, of which only a poor
transcription remains, published by B. Boyaval (Chron. &’ Egypte 55 [1980]: 309-13). One of
them has Gfiovuefa NHués kpiveoou per’ avrv kol Befondiioat Vo vudv (. . . .
. .) ykahoduey Vo TovTOV TRV KaTapdTwy kel Nuépav vulv. For a repeated prayer
for justice compare a text from England (Britannia 15 [1984]: 339, no. 7): iteratis [pre]c[i]lbus
te rogo ut . . . . Gallazzi neglects to place this prayer in the context of the prayers collected
by Bjorck and denies any similarity with the curse of Artemisia because it contains una lunga
esecrazione (p. 103), surely an insufficient argument. Several authorities quoted by him do
compare demotic prayers for justice with the Artemisia text: G. R. Hughes, “The Cruel
Father,” in Studies J. A. Wilson (Chicago, 1969), 43-54; J. Quaegebeur, in Schrijvend
Verleden, ed. K. R. Veenhof (Leiden, 1983), 263-76, esp. 272ff.

60. C. T. Newton, A History of Discoveries at Halicarnassus, Cnidus, and Branchidae,
vol. 2 (London, 1863), nos. 81ff. For older discussions see literature in D7, p. 5. The texts
can also be found in H. Collwitz and F. Bechtel, Sammlung der griechischen Dialekt-
Inschriften, vol. 3, pt. 1 (Géttingen, 1899), 234ff.; DT 1-13; Steinleitner 1913, nos. 34-47;
DTA, pp. xff.; some of them in SIG, 3d ed., 1178-80. Discussions in Zingerle 1926; Latte
1920, 80; Bjorck 1938, 121ff.; M. P. Nilsson, Geschichte der griechischen Religion, vol. 1,
2d ed. (Munich, 1955), 221f. There are some textual conjectures in Kagarow 1929, 52.

61. 1 shall rigorously restrict my comments to the themes directly bearing on my investi-
gation.
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62. Note that most of the defixiones from the sanctuary of Demeter and Kore at Corinth
are directed against women (N. Bookidis, Hesperia 41 [1972]: 304; R. S. Stroud, AJA 77
[1973]: 228-29). Among the Cnidian curses there is one conditional self-curse.

63. The verb dvaBaive is a technical term for “to go up to god or temple.” Cf. UPZ, vol.
I, p. 42, no. 3: avaBaocw eis 70 iepov, and TWNT, vol. I, pp. 517f. It also occurs in
confession texts: TAM, vol. V, p. 1, no. 238; MAMA, vol. IV, pp. 283, 289. The verb
avadépw is the technical term for “offering a present to the god.” See TWNT vol. IX, 62ff.
Cf. arecently published funerary text: duméiovs 7@ Awel avadepe (G. Petzl, EA 6 [1985]:
72).

64. This forms a distant parallel to the term koha{éuevos in a confession text from
Eumeneia: Th. Drew-Bear, “Local Cults in Graeco-Roman Phrygia” GRBS 17 (1976): 261, n.
54: “. . . a present participle of which our text thus furnishes the first attestation.”

65. The term also in a magic papyrus: P. Berlin 10587. That it may imply a feverish
illness is demonstrated by an unpublished tablet from Carthage or Hadrumetum (SGD, pp.
186-87), from which L. Robert, JSav. (1981): 35, n. 1, quotes: kai émbupiq mvpodusvor
Tas Yuxas, ras kapdias, Tas omwhdvyxvas adrev Bacavi{opevor Emi Tov THS
{wijs pov xpévov. On Bacavos as juridical torture see RAC 8 (1972): 101ff.

66. On the consequences of this prayer see Versnel 1985. There is a marked inconsistency
in the sequence of what is wished for in lines 4—6 and 8—10 of DT 4A. This, however, is not
unparallelled in this type of text. Cf. SGD 163 (Hebron, third century a.p.): Baherar (=
BaAeTe) avTov 8wt kakwo(v) kai 8dviatov klai kedpalapylas; and a defixio mentioned
below, n. 139, where a thief must die and bring back a stolen vessel (in this order).

67. On the implications of this formula see Latte 1920, 55, 64f., 75, n. 40 and addendum;
idem, “Schuld und Siinde in der griechischen Religion,” in Kleine Schriften (Munich, 1968),
9; and W. Speyer 1969, 1165 and 1181. The formula had a long life: it is found in a different
context in magical texts against illness of the sixteenth century (F. Pradel, Griechische und
siditalienische Gebete, Beschworungen und Rezepte des Mittelalters, RGVV 3 [Leipzig,
1907], 22, line 11): u ovumijis, un ovudayfis, un ovykoundns, un ovvovactis uera
7oV 8ovhov Tov feod. 1 know of only one similar curse from antiquity: D. R. Jordan,
Hesperia 54 (1985): 223-24, no. 7.

68. DTA 100; DT 74-75. The terms are frequently used in the Sethianic curses. Cf. in
particular Jordan (see n. 67), 241; idem, AM 95 (1980): 236-38; SGD 112. Cf. also the defixio
(above, page 65) avrovs (. . . .) oot mapakaratifepor Tnpeiv (I entrust them to you
that you may keep watch over them” [as over a deposit]).

69. See for literature Audollent’s comments on DT 212. The text also appears in SEG
4.70, IG 14.644, and with a commentary in V. Arangio-Ruiz and A. Olivieri, Inscriptiones
Graecae Siciliae et Infimae Italiae ad Ius Pertinentes (Milan, 1925), 165ff.

70. This may seem strange, since the author knows the culprit by name. There are several
possibilities. The author may accidently find herself in Melitta’s company through no fault of
her own, or she may simply be using a prescribed formula that is inappropriate for her present
situation.

71. Tinterpret the phrase in this way, although the syntax suggests that the culprit herself
is the subject. I recognize here a situation opposite from, e.g., oTpéBAwoov avrdv ™V
Yuxmy kol ™y kapdiav va purn mvéwaw (DT 241, line 14). In a tablet from Hadrume-
tum we read, kai um adns ™y Yuxriv (SGD 147).

72. The combination of divine and secular penalties is well known: Zingerle, Philologus
53 (1894): 347ff.; Latte 1920, 80, n. 53; J. Merkel, “Ueber die sogenannten Sepulcralmul-
ten,” in Géttinger Festgabe fiir R. von Ihering (Gottingen, 1892), 79—134. On the duplication
or multiplication of fines, see Zingerle 1926, 36; W.-D. Roth, Untersuchungen zur Kredit-
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mapadikm im rémischen Agypten (Ph.D. diss., Philipps-Universitit zu Marburg 1970),
91-95 and 99.

73. C. Dunant, “Sus aux voleurs! Une tablette en bronze a inscription grecque du Musée
de Geneve,” MusHelv 35 (1978): 241-44.

74. The text is not without difficulties. L. Robert (BE [1980]: 45) would prefer a full stop
after @c@v and then a separate statement: “I have lost all my gold.” This does not seem very
likely since &ore must depend on some previous wish or command. Nor do I follow him in
maintaining the subjunctive dvainrtnofi of the text—not because dore could not take a
subjunctive but because avr7v must be the subject-accusative belonging to this verb. Clearly
adriy cannot be the object of dvalnrtnof (“search for her”) since the unknown thieves
are in the plural and the goddess (avrnw) is in the subject-accusative in the rest of the text.

75. The phrase és uéoov évekkelv wavra means “make known the truth.” This might
be a slight argument for maintaining irdices in the juridical prayer (see n. 53) “that you make
known (the cause of) his death,” but I still prefer the other solutions.

76. For this reason V. Longo, Aretalogie nel mondo greco 1: Epigrafi e papiri (Genova,
1969), 158-66, included five confession texts in his collection. The term most commonly
used is Svwauis or Svvauets. See the survey in E. Varinlioglu, “Zeus Orkamaneites and
the Expiatory Inscriptions,” EA 1 (1983): 83, n. 42. It has invaded late magical texts: d€i@
kal rapakakd ™y ony doivauny (SGD 189). Cf. the prayer for revenge P. Upsal. 8
(above, p. 71): deiéov Ty Svvauiv oov, which appears in a different form in line 15 as
[B]ciéov 8 ws 70 mapotfe Beovdsa Bavuata oeio. These davpara are indeed identical
with what generally are called &perai. In one confession text we read kat évéypoha v
aperiy (TAM vol. V, pt. 1, no. 264), where dperr) = 8vvayuts. For an analysis of
dvvaus as divine power to do miracles, see F. Preisigke, Die Gotteskraft der frithchristli-
chen Zeit (Leipzig, 1922); I. Rohr, Der okkulte Kraftbegriff im Altertum (Leipzig, 1923); H.
W. Pleket, “Religious History As a History of Mentality: The ‘Believer’ As Servant of the
Deity in the Greek World,” in Versnel 1981, 178-83.

77. In his famous 1913 collection and commentary F. S. Steinleitner counted seventeen
examples from Maeonia, four from other parts of Lydia, and twelve from Phrygia—a total of
thirty-three inscriptions in all. Since then dozens have been found—especially lately—and
several (for example, the specimens in the museum of Usak) have not yet been published, and
others have been published in very scattered studies. For Maeonia there is a recent edition in
the volume published by P. Herrmann, Tituli Asiae Minoris, vol. 5, pt. 1 (Vienna, 1981),
abbreviated throughout this essay as 7AM. A new edition with commentary of all the material
is a pressing need. The most important older collections are Steinleitner 1913; W. H. Buckler,
“Some Lydian Propitiatory Inscriptions,” BSA 21 (1914-16): 169-83; Zingerle 1926; MAMA
vol. IV, nos. 279~90. There are discussions of several particular aspects in Cameron (see n.
26); O. Eger, “Eid und Fluch in den maionischen und phrygischen Siihne-Inschriften,” in
Festschrift P. Koschaker, vol. 3 (Weimar, 1939), 281-93. For a fundamental survey of the
religious mentality see J. Keil, “Die Kulte Lydiens,” in Anatolian Studies Presented to W. M.
Ramsay (1923): 239-66. On the confession see R. Pettazzoni, La confessione dei peccati, vol.
I, pt. 2 (Bologna, 1936). There have been many new discoveries: Herrmann 1962, 1-63; L.
Robert, Nouvelles inscriptions de Sardes (Paris, 1964), 23-31; Drew-Bear (see n. 64), 260ff.;
G. Petzl, “Inschriften aus der Umgebung von Saittai,” ZPE 30 (1978): 249-58; H. W. Pleket,
“New Inscriptions from Lydia,” Talanta 10/11 (1978/79): 74-91; Chr. Naour, “Nouvelles
inscriptions du Moyen Hermos,” EA 2 (1983): 107-22. There are several recent studies on
specific gods connected with the confession texts, some of them with new material: E. N.
Lane, Corpus Monumentorum Religionis Dei Menis vols. I-IV (Leiden, 1971-1978), with a
good introduction in vol. III (1976), 17-38; 1. Diakonoff, “Artemidi Anaeiti anestesen,”
BABesch 54 (1979): 139-75; E. Varinlioglu (see n. 76); P. Herrmann and E. Varinlioglu,
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“Theoi Pereudenoi,” EA 3 (1984): 1-17; H. Malay, “The Sanctuary of Meter Phileis near
Philadelphia,” EA 6 (1985): 111-25; K. M. Miller, “Apollo Lairbenos,” Numen 32 (1985):
46-70; P. Herrmann, “Men, Herr von Axiotta,” in Festschrift F. K. Dorner vol. I (Leiden,
1978), 415-23; and now H. Malay and G. Petzl, “Neue Inschriften aus den Museen Manisa,
Izmir und Bergama,” EA 6 (1985): 60ff.; P. Herrman, “Sithn- und Grabinschriften aus der
Katakekaumene im archiologischen Museum von Izmir,” Anz. Osterr. Ak. Wiss. 122 (1985):
249-61. Since this essay was submitted in 1986, several new and important studies here
appeared that could not be incorporated here.

78. On the dvvauis see note 76 above. The oryAar are paprvpior; see Versnel
(1981) 60ff.

79. There is an exemplary list of sins in a sacral law from Philadelphia concerning a
private sanctuary (second or first century B.c.): SIG, 3d ed., 985; LSAM 20. The religious
climate is very similar to that of the confession omiat (M. P. Nilsson, GGR [see n. 60], vol.
2, 2d ed. [Munich, 1961], 291) and to that of Christian communities, see S. C. Barton and G.
H. R. Horsley, “A Hellenistic Cult Group and N. T. Churches,” JAC 24 (1981): 7-41.

80. For émiopkéw or mapopkéw see E. Varinlioglu (see n. 77), 78 and 81 and Drew-Bear
(see n. 64), 265ff.

81. TAM, no. 251, where there are references to literature on the term wirraxiov; cf.
also Strubbe, above, p. 45.

82. é€éNOY 10 murraxwov (POxy 8.1150 = PGM VIIIb). That this is formulary is
demonstrated by a recently published oracle: ZPE 41 (1981): 291.

83. This is my interpretation of ikavomowoboa, on which I cannot expand here. Cf.
satisfacere in a British tablet on page 85.

84. For the discussion on the meaning of these okf)mrpa cf. Naour (see n. 77), 119-20
and Strubbe above, pp. 44—45).

85. On the word mwaxkidiov, see Chr. Habicht, Altertiimer von Pergamon, vol. VIII,
pt. 3, Inschriften des Asklepieions, ad no. 72.

86. The correspondence was noticed for the first time by Ziebarth 1899, 122ff. and has
been explored by Steinleitner 1913, 100-104; Zingerle 1926, 19f.; Bjorck 1938, 112ff. Cf.
Eger (see n. 77), 288ff.; Pettazzoni (see n. 77), 74-76 and 141, n. 96.

87. Malay (see n. 77). I quote from his nos. 2 and 9 respectively.

88. On the formulaic aspects of similar edx7) dedications cf. Robert (see n. 77), 35, n.
4; Naour (see n. 77), 108; Varinlioglu (see n. 76), 79.

89. For a most unequivocal expression of this see, in a recent dedication to Men Axiot-
tenos, wemooxore . . . vwo Mnwds (“suffering . . . through Men”), which has been edited
by G. Manganaro (ZPE 61 [1985]: 199 ff.). The terminology koAaoOeis eis or &mo plus part
of the body is formulaic. For a recent survey of pictures of parts of the body in confession texts,
cf. Naour (see n. 77), 109. In general see F. T. van Straten, “Votive Offerings Representing
Parts of the Human Body (the Greek World),” in Versnel 1981, 105-51.

90. It was possible, for instance, to give an object to the god and keep the usufruct, cf. A.
Cameron (see n. 26), no. 1, Edessa no. 10. Actually the sacral manumissio is an example of
this principle, so that eivar avmiv Ths feod actually means dhevfépav eivar; see
Cameron, ibid., 149. For comparable examples from the Roman world see P. Veyne, “Titulus
praelatus: offrande, solennisation et publicité dans les ex-voto gréco-romains,” RA (1983),
296f.

91. C. Wachsmuth, “Inschriften von Korkyra,” RhM 18 (1863): 5.

92. TAM, no. 159, where one finds references to the discussion on &yyehos. On dream
commandments in general see F. T. van Straten, “Daikrates’ Dream: A Votive Relief from
Kos and some other kat’ onar Dedications,” BABesch 51 (1976): 1-38.

93. Herrmann 1962, 57 and TAM, no. 510.
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94. It is the same inscription from which Petzl ([see n. 77], 257, n. 41) and P. Herrmann
(TAM, no. 159) quote another passage.

95. TAM, no. 328 (éme{Mmnoev iepomomua); nos. 320 and 321 (dwédwkav 1o
[ielpomomua); no. 322 (wofoavres 76 iepomdnua)—all from the temple of Anaeitis and
Men Tiamou at Kula. Cf. Diakonoff (see n. 77). For the discussion on the meaning of the term
cf. Robert (see n. 77), 30, n. 4 and Lane (see n. 77), II1:18f.

96. Newton (see n. 60), 716: “this word may mean ‘atonements’ or ‘sin-offerings’.” For
{aTpa demanded by the god see Worrle in Chr. Habicht, Altertiimer von Pergamon, vol. 8,
pt. 3, Die Inschriften des Asklepieions, 184ff.

97. Herrmann/Varinlioglu (see n. 77), no. 9. I think that the translation “die Gétter zu
Tulia iibergegangen sind” (Varinlioglu) is mistaken and that the views of Herrmann and Petzl,
“gingen auf sie los,” should be preferred. In ibid., no. 7 7ois ovvemepyouevos has the
comparable meaning of “to attack together.” Cf. the new text from Esna (see p. 71-72) with
the verbs émépyopaw and wpooépxouat.

98. Cf. Keil (see n. 77), 38: émilmréw mpos Twas ouoloylav. Finally, éminréw
can take the meaning of (ém)epwrdw in the function of “consulting the god on the sin that
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as on the bronze tablet from South Italy. The result would then be that the sum would in the
end become temple property.

100. For the discussion on these terms see Herrmann 1962, 47f. and 7AM, no. 255.

101. Eger—(see n. 77)—(p. 283) compares Polyb. 6.58.4: mpeiv ™y wiorw kol
Avew tov Gpkov; cf. Liv. 22, 61, 4 (iure iurando se exsolvisset) and ibid 8 (religione se
exsolvisset, “redeem oneself from the obligations of an oath”). Cf. Speyer 1969, 1191.

102. See Versnel 1985, 261f. and Strubbe above, p. 45.

103. A. Deissmann, Licht vom Osten, 4th ed. (Tiibingen, 1923), 277ff. Cf. on the psychol-
ogy H. S. Versnel “Self-sacrifice, Compensation, and the Anonymous Gods,” in Le sacrifice
dans I’ antiquité, Entretiens Hardt 27 (Genéve, 1981), 135-85. Cf. an inscription from
Jerusalem (seventh century ap), BE (1960) no. 416: ¥mép Adtpov Tddv avrod duop-
TLIOYV.

104. Bjorck 1938, nos. 6 and 12. On the use of {nTéw in this sense see TWNT vol. II, 897.

105. The terms alternate in literary texts: R. Merkelbach, “Fragment eines satirischen
Romans: Aufforderung zur Beichte,” ZPE 11 (1973): 89-90.

106. C. T. Newton (see n. 60); C. Wachsmuth (see n. 91); J. Ziindel, “Aegyptische
Glossen,” RhM 19 (1864): 481-96; R. S. Conway, “The Duenos Inscription,” AJP 10 (1889):
445-59; Ziebarth 1899, 126; Wiinsch, DTA xiib.
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107. Audollent, DT, p. cxvi and 5.

108. Kagarow 1929, 22ff.; Bjorck 1938, 123ff.

109. Zingerle 1926. His theory was severely censured, e.g., by Eger (see n. 77) and L.
Robert (BE [1978]: 471, no. 434). Cf., further, Strubbe above, p. 44 with n. 102.
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112. Cf. J. D. Ray (JEA 61 [1975]: 181-188), who refers to Amm. Marc. 19.12.3
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tions come very near to prayers for justice; a tablet found at Dodona asks, £khefie Aopkilos
76 Aétcos (H. W. Parke, The Oracles of Zeus [Oxford, 1967], no. 29). Cf. Versnel 1981, 6.

113. The emperor Trajan sent a closed letter to the oracle of Jupiter Heliopolitanus
(Macrob. Sar. 1.23).

114. Cf. Gallazzi (see n. 59), 105-6.

115. Wachsmuth (see n. 91), 569.
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12.1567: Orakelfrage,” ZPE 61 (1985): 61-62 for earlier literature.
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Die hellenistischen Mysterienreligionen 3d ed. (Leipzig, 1927; repr. Darmstadt 1966), 1371f.;
L. Koenen, “Die Unschuldsbeteuerung des Priestereides und die romische Elegie,” ZPE 2
(1968): 31-38; R. Merkelbach (see n. 105), 81-100; P. Frisch, “Ueber die lydisch-phrygis-
chen Siihneinschriften und die ‘Confessiones’ des Augustinus,” EA 2 (1985): 41-45.

118. G. Moracchini-Mazel, Les fouilles de Mariana (Corse), vol. 6, La Nécropole d’'I
Ponti (Bastia, 1974), 18f. (first or second century a.p.); H. Solin, Arctos 15 (1981): 121-22.

119. They are being published by M. W. C. Hassall and R. S. O. Tomlin, but many tablets
from Uley and Bath are still unpublished. For a short introduction see M. W. C. Hassall,
“Altars, Curses and Other Epigraphic Evidence,” in Temples, Churches, and Religion: Recent
Research in Roman Britain, ed. W. Rodwell (London, 1980), 79-89; and R. Tomlin, “Curses
from Bath,” Omnibus 10 (1985): 31-32. On the temple and cult of Minerva Sulis at Bath, see
I. A. Richmond and J. M. C. Toynbee, “The Temple of Sulis-Minerva at Bath,” JRS 45
(1955): 97-105; H. I. Croon, “The Cult of Sul-Minerva at Bath,” Antiquity 27 (1953). 79-83;
B. Cunliffe, “The Temple of Sulis Minerva at Bath,” Antiquity 40 (1966): 199-204; P.
Salway, Roman Britain (Oxford, 1981), 686ff.; B. Cunliffe, Roman Bath Discovered (Ox-
ford, 1971), 27ff.; M. J. Green, The Gods of Roman Britain (n.p., 1983), 31, 43, 52; M. 1.
T. Lewis, Temples in Roman Britain (Cambridge, 1966), 57-61. On Uley see A. Ellison,
“Natives and Christians on West Hill, Uley,” in Temples, etc., ed Rodwell, (London, 1980):
305-20.

120. L. Franz, JOAI 44 (1959): 69ff.; Solin 1968, no. 12.

121. Egger interpreted draucus as “a head of cattle,” but Jordan points out to me in a letter
that this is actually a transliterated Greek term meaning “necklace,” which also appears in the
diminuitive (§pavxi{o)v) on the Delian tablet discussed above on p. 66—67.

122. CIL VI1.140; ILS 4730; DT 106; RIB 306. The common interpretation, “among those
who are called Senicianus,” seems wrong to me. The interpretation in my text is closer to Latin
syntactical rules and nomen is generally “the person” in this type of text. R. G. Goodchild
(“The Curse and the Ring,” Antiquity 27 [1953]: 100-102) connects this tablet with a golden
ring with the name Senecianus that was found in a fourth-century Christian context.

123. Solin 1968, no. 18. The archaeological context is third-to-fourth-century-a.p., al-
though the writing seems earlier.
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124. He derived this suggestion from a third, well-known tablet discovered in England,
which I cannot treat here in extenso, cf. E. G. Turner, JRS 53 (1963): 122ff. (= Solin [1968,
no. 21], who dates it to ¢. 200 a.p.). In it Jupiter is required to “haunt,” (exigat) the mind and
intestines of the person who has stolen some denarii from Canus Dignus. Then there follows,
ut in corpore suo in brevi templorle pariat. Donatur deo ssto decima pars eius pecuniae quam
[so)luerit (“that in his own person [or perhaps lit. “with his own body”] in a short time he may
balance the account. The above-named god [ssto = s(upra) s(crip)to] is given a tenth part of
the money after he [i.e., the thief] will have repaid it.””). Note that exigo even more than the
customary persequor exactly parallels the Greek verbs émi{nréw (“claim, reclaim, demand™)
and éx{nréw (“require an investigation,” “require an accounting,” “exact an amount” or [in
an absolute sense] “start an investigation,” “punish”). Note also that pario and solvo approach
the meaning of the Greek verb Aveww as used in the confession texts, i.e., “redeem, atone for,
buy off.”

125. The editor translates “from the money that the thief had ‘consumed’ ” (i.e., the verb
is some form of exedere), which is hardly possible. Egger assumes that exesuerit is a slip of
the pen for something like solverit. Could it not be exsolverir?

126. TAM 318 (see above, p. 76); cf. Bjorck 1938, no. 25, where I suggest reading mou®
admy ikawov pov, Méoa.

127. The editors have recognized this (see p. 375, n. 24).

128. From a pit or well (third/fourth century a.n.).

129. On a pewter plate from the hot springs at Bath, (Britannia 16 [1985]: 323, where one
can find further references).

130. E.g., SGD 11, 13, 15, 40, 46, 52, 69, 73, 94, 124, 170, 177; cf. Faraone above
p. 11.

131. Or maintain mei as objective genitive followed by a dative.

132. See n. 50. Since this text is also disputed, I cite several other curse formulas. L.
Robert (CRAI [1978]: 280ff.) published a funerary curse from the Karayii valley in Pisidia. It
contains the following wish for the potential graverobber or vandal (I quote the version
proposed by H. W. Pleket in SEG 28, no. 1079; I owe this reference to Strubbe): réxva
! Téxvois aipart kal Qavaros émodwooua(l]. In his commentary Robert connects the
verb amodidwue to the committed crime and interprets, “He will pay for this crime with his
blood and with many dead.” Threatened punishments of many or even a thousand deaths do
occur (see L. Robert, ibid., 281, n. 36), but for us it is most significant that sanguine suo
solvat recurs here literally in a Greek curse. Robert points to a related tombstone curse from
Philomelion, Phrygia (MAMA VII, 199; CIG III, 3984; cf. L. Robert, Hellenica 13 [1965]:
97-98), which reads, 6s &v TovTE TG urHUaTL KaK@S TOMTEL, Olk®, Biw, T® TwuaTL
avTob (“Whosoever harms this tombstone, [he will pay for it] with his house, his life [and]
his body”). Here we are dealing with what Robert calls a “carcasse d’'une malédiction
traditionnelle,” in which the added asyndetic exclamation “with his house, his life, and his
body” is sufficient to express that these are the objects with which the guilty must pay or atone.

133. R. G. Collingwood (/RS 17 [1927]: 216 and Archaeologica 78 [1928], 158, no. 10)
correctly understands tulit as abstulit and redimat as “‘buy back” and interprets it as meaning
that the thief or the owner will buy back the objects placed with Nemesis only with his death.
This isn’t very logical because it concerns stolen objects. A. Oxé (Germania 15 [1931]: 16ff.)
improved the text by reading n[i vita] sanguine suo instead of nlisi fusa] sanguine sua. His
translation reads, “Wer sie brachte, moge sie wiedererhalten nur mit seinem Leben, mit
seinem Blute.” He imagines that someone has left his clothes at the wardrobe of a public bath
and that in the meantime an enemy buried the tablet with the wish to Nemesis that the owner
can get the clothing back only by paying with his blood. Without commenting on the precise

9 s,
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situation, Preisendanz (APF 11 [1935]: 155) judges “wahrscheinlich handelt es sich um
Verfluchung eines Gladiators durch seinen Todfeind, der die Kleider und Schuhe des anderen
der Domna Nemesis schenkt unter Bedingung seines Todes.” Egger (Wien. Jahresh. 35
[1943]): 99ff. = Egger 1963, 281-83) generally agreed with these suggestions. Without the
benefit of the recent discoveries we have discussed—and reading sanguinei sui—he trans-
lated, “Herrin Nemesis! Ich iibergebe dir Mantel und Schuhe, wer sie getragen hat, moge sie
nur dann zuriickerhalten, wenn sein Rotfuchs umkommt” (idem 1963, 281-83). He is fol-
lowed by Solin 1968, no. 20 and RIB 110, no. 323. It had escaped him that H. Volkmann
(ARW 31 [1934]: 64) had at least made a start towards a better solution by understanding
redimere as culpam redimere (“biissen”). Whoever chooses to translate this verb as “to get
back” (this is not at all its usual meaning) has to conclude that it is a question of sympathetic
magic in which the clothing of a person by consecration to a deity draws the owner along as
well. It is, however, notable that although the burial of clothing, hair, nails, etc. is widely
known in Greek magical texts, allusions to it on magic defixiones are rare. There is one highly
dubious—at any rate abnormal—instance in DT 210, and there is a new tablet published by
Jordan (see n. 19), 251f. in which the hair of the victim is given to the daemon. He mentions
a few other instances. See H. Solin, “Tabelle plumbee di Concordia,” Aquilea Nostra 48
(1977): 146-63, esp. 149 for the translation of zulit as “he has taken away.” We need not say
more about the bay (horse), cf. Britannia 14 (1983): 352, n. 12.

134. A tablet from Aylesford (Kent) has donatio; cf. Britannia 17 (1986): 428, n. 2.

135. For the term vmoysypappuévor on a gold tablet and a collection of parallels, see D.
R. Jordan, AJA 89 (1985): 164—65, and idem (see n. 19), 241 and 252. On this “official”
language cf. Hassall (see n. 119), 87.

136. Cf. Deissmann (see n. 103), 259; karadséouovs avaivoews (PGM 1V.2177). Cf.
Preisendanz 1972, 6f.; Speyer 1969, 1191. Cf. SGD 170: Tovrwy undei[s] dewv \vow
TOLNTOULTO.

137. E. Courtney suggests idem regestum (heaped back upon), which would yield a similar
interpretation.

138. epotes(?) or, as F. G. Naerebout suggests, eructet(?). After this essay had been sent
off to the publisher, Tomlin informed me that he now prefers to read {r)eputes, i.e., “reckon
the stolen coins with his blood,” which seems to solve the riddle quite well.

139. We also find ourselves in the “borderland” now and then in the texts of the Latin
tablets. A text from England of the usual juridical type has strong reminiscences of the
traditional defixio, especially in its detailed series of stipulations (Britannia 15 [1984] 339
no. 7): nec illis [plermittas sanit{atem] nec bibere nec malnld[ulcare nec dormilre] [nec
natlos sanos habelalnt . . . . . . The usual text of a defixio defigo Eudemum. This victim must
die as soon as possible, and yet infra dies nove(m) vasum reponat. Apparently it is a case of
theft, therefore it has the tone of an appeal to justice (R. Egger, “Eine Fluchtafel aus
Carnuntum,” Der rémische Limes in Osterreich 16 [1926] 136-56 = idem 1963, 81-97);
Solin 1968, no. 6). Cf. also R. Marichal, CRAI (1981): 41-51 for a lead tablet from Montfo
(Gallia Narbonensis): Qomodo hoc plumbu non | paret et decadet, sic deca / dat aetas,
membra, vita / bos, grano, mer eorum qui / mihi dolum malu fecerunt, etc. It is magic, but the
victim is guilty. Cf. CIL vol. XIII, 11340: ut me vindicetis de ququma; see R. Egger, ibid.,
p. 87 and Solin (see n. 133), 149.

140. Cf. Cunliffe (see n. 119), 27ff.

141. Cf., on this mentality, Pleket (see n. 76), 152-92.

142. Versnel 1985.

143. On these “handbooks” see Bjorck 1938, 134; Jordan (see n. 19), 211 and 233f. On
handbooks for magic spells and rituals, see Faraone above p. 4.
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144. CIL 11.462 (with a very adventurous conjecture by Mommsen); DT 122; J. Vives,
Inscripciones Latinas de la Espaiia Romana (Barcelona, 1971), no. 736. The terminology
shows influences of legal language.

145. It has been published in J. H. Bonneville, S. Dardaine, and P. LeRoux, Fouilles de
Belo: Les inscriptions (Paris, 1987-88).

146. Thus I explain Isis Muromem of the text.

147. One Latin defixio belonging to the Sethianic texts (DT 142) has ur omnes
coglnlosclant] exempl{um elor[um].

148. Ishould like to thank Jeannette K. Ringold, who translated this essay from the Dutch
original. I am also very grateful to David Jordan and Christopher Faraone for their numerous
helpful comments.
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Incantations and Prayers for Salvation
on Inscribed Greek Amulets

Roy Kotansky

The use of magic for protection and deliverance from diseases must have been
widespread from the earliest times.! The sufferer had recourse to healing through
prayers and offerings, rites of incubation, and any number of rituals performed by
itinerant holy men who adhered to that heterodox and often arcane aspect of religion
known as “magic.”? Apart from the more empirically minded doctors, a wide vari-
ety of practitioners from herb-gatherers to midwives could be sought for remedies
in the classical period.? As an infection festered or a fever lingered, even the sternest
critics of traditional or “superstitious” remedies turned to the application of amulets.
In his lost Ethics, Theophrastus questions whether a man’s character changes when
the circumstances of his life change, and he reports how the “freethinking” Pericles,
sick with the plague, had been prodded by his womenfolk into wearing an amulet
(Frag. L21 Fortenbaugh); Diogenes Laertius tells a similar deathbed tale about the
philosopher and notorious atheist Bion, who at the end of his life dons amulets and
renounces his former attacks “against religion” (sis 76 Geiov, 4.54; cf. 4.56-57).
Both anecdotes, whether historically accurate or not, present a plausible picture of
competing cures and “second opinions” as a disease worsens and seem to set the use
of amulets squarely within the sphere of traditional beliefs.

Amulets were in demand for every imaginable situation in life.* Although they
could often serve to introduce desirable qualities such as love, wealth, power, or
victory,3 amulets were usually used to cure medical complaints (both injuries or
illnesses) and to thwart the daemonic influences often held responsible for disease.
Etymologically speaking, the Greek terms for amulet (wepiaupov and epi-
amrrov) are derived from the verb mepiamrew (“to tie on”) and refer to an object
or material that is “attached to” or “tied on” to a person.® A phylactery (the English
word comes directly from the Greek dvhaxmipiov, formed from the verb
Pvraoosw, “to protect”) is a type of amulet used more specifically to protect an
individual or community from some impending calamity or plague.” Amulets could
be organic substances or simple compounds; as we shall see, their application was
often accompanied by spoken prayers or incantations. In later times the large
number of amulets containing written prayers and incantations allows us to docu-
ment the gradual transition from the “unlettered” practice of oral magic to the
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full-fledged literary compositions found in the Greek magical papyri. Simple,
uninscribed amulets are difficult-if-not-impossible to identify; even when they carry
some telltale symbol or design, they remain silent about their specific purpose or the
source of their efficacy. Those, however, that are inscribed with texts (no matter
how brief) provide information about the ancient medical and religious contexts of
their use and will be the focus of our inquiry here.

THE COMBINED USE OF INCANTATION AND AMULET

As far as the use of written charms is concerned, presumptive antecedents can be
traced to ancient Egyptian and Near Eastern rituals with which early Greek traders
may have had contact.? This does not, however, mean that such amulets were taken
over directly from oriental prototypes; magic is indigenous to every culture, and the
employment of magic incantations and the like for apotropaic purposes already
occurs in the earliest Greek writings. We cannot be certain just how and when
written charms came into regular use among the Greeks (and later the Romans),
although it is clear that in the very early periods healing words or other incantations
often accompanied the protective or therapeutic act. The locus classicus is a passage
in Homer describing how the sons of Autolycus stop the bleeding of Odysseus’ boar
wound by binding it with an incantation (Od. 19.457-59):°

s L ss L, . ,
aretn 8 0dvoios auvuovos Grridéoto

dhoav émorauéves, dmaodf 8 aluo kehouvov
&oxebov

And the wound of noble, god-like Odysseus they bound up skilfully, and checked the black
blood with a charm. (trans. A. T. Murray)

Here, the “skillful binding” of the leg, although applied with a magic utterance,
appears to modern readers to serve the practical medical function of staying the
hemorrhage by use of a tourniquet; the widespread testimony, however, to the
popular ancient belief that knots could bind the flux sympathetically cannot be
overlooked. 10

One of the earliest mentions of Greek amulets and the pronouncement of spells
appears in Pindar, where we read of the adult Asclepius, who was taught medical
lore by Chiron the Centaur. The passage seems to give a detailed description of early
fifth-century B.c. medical practice (Pyth. 3. 47-54).11

TOUS UEV @V, 6000l WOAOV aDTOQEVTWY
EAkBwr fvvdoves, T} TOMG XQAK®D HENT) TETPWUEVOL
7) Xepuddt TAEBOA,
7 depw mvpl mepIouevor Séuas #
XELU@DVL, NOTaLs GANOV dANOiwY GxEwy
Efaryev, Tovs wEv palakais Emaodais AueETOY,
TOVUS 8¢ mpooavEa mwi-
vovTas, 7] yviois TEPATTwY TAVTOEY
papuaka, Tovs 88 ropais Eoracey 6pdovs”
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And whosoever came to him [sc. Asclepius] afflicted with natural illnesses or with their
limbs injured by grey bronze or stones far-slung or with their bodies ravaged by summer’s
fever or winter’s chill, these he frees from the bonds of every sort of pain, tending some
with gentle incantations, giving others soothing ¢dppaka to drink or attaching dpapuaxa to
their limbs from every side, and still others he cures by incisions.

Here Pindar presents us with a compact description of Asclepius’ threefold medical
methodology (incantations, ¢apuaka, and surgery), wherein he subdivides the
second category into ¢dpuaka drunk as potions and those tied on as amulets
(mepwamrew). The papuaxa (drugs or charms) that are attached as wepiamro
were perhaps applied with an incantation (§é) in a way similar to that described
in Homer;'? but the important fact here is that at this early stage incantations
remained separate from the amulet.

One is reminded of the well-known incantation in Cato’s De agri cultura 160,
which is probably considerably older than the second- or third-century B.c. text in
which it is preserved. It is part of a recipe for healing dislocated or fractured bones
that also involves the “sympathetic” gesture of cleaving a reed in two and then
rejoining the pieces while brandishing an iron knife and uttering the apparently
nonsensical incantation, MOTAS VAETA DARIES DARDARES ASTATARIES DISSUNAPITER.!3
The pieces of reed are then attached (adligare) to the limb in question, perhaps as
a practical splint of sorts but more likely in order to place the symbolically rejoined
reed in direct contact with the damaged joint or bone(s), that is, as a sort of primitive
amulet. For the following days there is an additional charm for recitation: HUAT HAUT
HAUT ISTASIS TARSIS ARDANNABOU DANNAUSTRA.

The first explicit reference to an amulet applied with an incantation occurs in
Plato’s Charmides (155¢—156¢). Socrates reveals the recipe for a headache amulet
that he once learned from the Thracians while serving on a military campaign in the
area, probably at Potidaea or Amphipolis (cf. Ap. 28e). As is often the case with
Plato,!# the account serves to introduce a dialogue on the meaning and definition of
something more important than a mere detail of medical lore; nevertheless, it does
preserve a fascinating folkloristic belief probably contemporary with the dialogue’s
composition if not indeed known personally to the historical Socrates. The charm is
described as follows (155¢): “So I told him that the thing itself was a certain leaf
($pvANov), but there was a charm (ém@dn) to go with the remedy; and if one uttered
the charm at the moment of its application, the remedy made one perfectly well; but
without the charm there was no efficacy in the leaf ” (trans. W. R. M. Lamb). The
cure, therefore, is only effective when the leaf is applied with the requisite incanta-
tion; unfortunately Socrates does not give the text of the incantation in the course of
the dialogue.

Later writers also report that the recitation of incantations or magic formulas
could, with the application of a special material, rectify fractures or heal other
medical problems. Lucian, for example, in a way reminiscent of the Charmides,
also describes the process of enchanting an amulet with powerful words. During a
revealing discussion about the efficacy of amulets and incantations (Philops. 7-8),
the question is raised about the value of applying external remedies to ailments that
have internal causes. Those who are defending the use of amulets explain that



110 Magika Hiera

oftentimes objects employed for the cure of rheumatism in the feet, such as a
weasel’s tooth or lion’s whiskers, are only effective if one knows how to use them
with a suitable incantation (si 7is émiorairo avrois xpHobar perd Tis
oikelas émedils éxaore [Philops. 7]).13 A little later in that same dialogue we
learn that the disease is believed to be driven away by uttering magic words
(Philops. 9), and a story is told about a Babylonian magus who healed a certain
gouty Midas by chanting an é7@6én and binding a fragment of a tombstone of a
deceased virgin to the sufferer’s foot (Philops. 11)116

These examples suggest that incantations and amulets were often used in tandem
for healing.!” As in the case of the defixiones (discussed by Faraone in chapter 1),
the verbal incantation and the material used in the attendant gesture (e.g., the leaf
applied to the head) seem, with the introduction of a written language, to merge
according to some natural law of economy. As a result, a new and more sophisti-
cated type of amulet begins to appear, as the words of incantations, formerly only
spoken, are now engraved directly onto the amulet itself.18

EARLY INSCRIBED AMULETS: THE EPHESIA GRAMMATA

There is no sure way of knowing when the first written charms were employed by
the Greeks; and much of our understanding of such texts must remain hypothetical,
since the discoveries of actual inscribed amulets from the classical period are few.
The rather scanty evidence, of course, does not provide an accurate picture of what
probably was a widespread practice. Amulets written on perishable material (e.g.,
leather, wood, wax, and the like) would not have survived intact. A similar problem
attends the texts engraved on more durable materials: tablets of gold or silver were
reused because of their innate value, while those of cheaper metals such as lead were
regularly recycled on account of their pliability and noncorrosive nature,!?

Let us look at some of the early evidence for texts written on amulets. The use of
rings as amulets, possibly engraved, is mentioned by the comic poet Antiphanes
(Frag. 177 Kock), a contemporary of Demosthenes. The passage simply states that
someone purchased from Phertatos for a drachma a ring for digestive pains. We read
nothing about what the ring was made of, whether it was a simple band or held a
carved stone, nor is anything said of an inscription. Such rings used as amulets must
have been common. When Aristophanes has the “Just Man” ignore the threats of
Karion, a treacherous sycophant, he seems to allude to rings that actually carried
engraved texts for use as amulets (Plut. 883—85):

Al.  0V8év mporiud oov. popd yap wpLiuevos
Tov SakTvAov Tovdi map’ Eddapov dpaxuis.
KA. &aAX’ odk Eveori “ocukodavrov dryyuaros.”

Just Man: I fear you not, for I wear a ring that
Eudamos sold me for a drachma.
Karion: But it is not inscribed, For an informer’s bite.

Here, too, the ring’s price and supplier is named. Karion’s witty reply suggests that
there was a market for inscribed rings that protected the wearer from the bites of
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dangerous insects or animals; Bonner believes that a designation such as okopmiov
dMyuaros (for scorpion bite) or the like must have been in common enough use as
part of the actual inscription to warrant such an allusion.?®

But to find detailed evidence for the early use of engraved amulets we must turn
elsewhere. The Ephesia grammata, mystic letters allegedly incised on the famous
cult statue of Artemis of Ephesus,2! were often used in apotropaic rituals, both
verbally and as parts of inscribed texts. The text of the incantation, traditionally
given in ancient sources as aokiov, karaokiov, M, TeTpaé, dapvauevevs,
awoov (or awoe) shows that (like the charms recorded by Cato) they were not
comprehensible to later ancient writers.22 Menander describes them as “evil-avert-
ing spells” (aGheéipapuaxa) spoken as one walked in a circle around newly wed
couples.?® Plutarch (Mor. 706e) reports that the “Ephesian letters” could be uttered
to expel daemons and that Croesus supposedly recited them to save himself from
being burned alive on the funeral pyre. But were the Ephesian letters also used as
written charms, that is, engraved on objects to be used or worn as talismans? A story
(albeit recorded in late sources) does tell of an Ephesian who by wearing the letters
tied onto his ankle repeatedly defeated his Milesian rival in boxing; as soon as the
amulet was detected and removed the man was soundly defeated.?* One is immedi-
ately reminded of the many wkmreka (victory charms) recorded in the Greek
magical papyri and useful in a variety of agonistic settings.?’ In PGM 1V.2145-50,
in particular, we find a multipurpose talisman that employs Homeric verses (/I.
10.521, 564, and 572) engraved on an iron tablet; one of the virtues of this magic
tablet is that a contestant who carries it will remain undefeated (lines 2159-60).

Mention of the use of inscribed Ephesia grammata comes from an early source as
well. A fragment of Anaxilas, a fourth-century B.c. comic poet, reads (Frag. 18
Kock),

&y orvTapios pamroiot popdv
Edsoia ypdupora kaid.
Carrying about the excellent Ephesian
letters in little stitched hides.

Like the reference to the Ephesian boxer given above, we do not know on what
material the grammata were engraved or in what manner they were carried, though
the passage suggests a sort of leather pouch (similar to the metal tubes worn by both
Greeks and Romans, which often enclosed an inscribed metal tablet or papyrus).26
A lead tablet actually inscribed with the Ephesia grammata allegedly from Phala-
sarna in Crete dates securely to the fourth century B.c. (it is roughly contemporary
with Anaxilas); it had been folded over about six times into a small mass only three
or four centimeters wide?” and had evidently been used as a protective charm,
perhaps for an individual, though one cannot rule out protection for a household or
sanctuary. The rather long text scratched into the tablet is mostly composed of
hexameters that clearly served as an éw@é7 to ward off some general malady or
plague on Crete in the fourth century B.c.28

Although the text is fragmentary (most present editions of the opening line, for
instance, must be rejected), the apotropaic language of the piece is evident through-
out. Some sections are hymnic in nature (like the hexametric hymns of the Papyri
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Graecae Magicae) and invoke deities appropriate for healing or success: Zeus
Alexikakos (line 3), Herakles Ptoliporthos (line 3), Iatros, Nike, and Apollo (line
4). The formula used at the beginning of the tablet seems to address some type of
evil directly: “I bid . . . flee from our homes”? followed by the repeated command
¢etrye (Flee!) addressed to “wolf” and “dog” and other unidentifiable entities, all
probably designations for daemons. In addition to the appearance of the Ephesian
letters (lines 5, 9-11, and 15ff.) towards the end of the spell there seems to be a
request for protection against the magic operations of others.3® If worn about a
person, as its compact size would suggest, the folded tablet could have been
enclosed in a okvrdpiov pamrév like that described by Anaxilas and suspended
from the neck by a thong.3!

AMULETS WITH énm@dai IN THE ROMAN EMPIRE

The texts of the extant amulets from the classical era are few, but for the period of
the Roman Empire the situation is considerably different. Sometime between the
hellenistic period and the height of the Roman Empire the manufacture of inscribed
amulets began to flourish. Among the extant magical papyri, one document in
particular, known as the Philinna papyrus (PGM XX) and of relatively early date
(first century B.C.), gives instructions for using éwedai in apotropaic contexts.3?
These tattered fragments of a medicomagical handbook? preserve two incantations
(ém@dai) composed in hexameters® that are clearly antecedents of some of the
inscriptions found on amulets of the later Roman period. The first is to be used
against inflammation and is entitled An incantation of the Syrian woman from
Gadara. Employing some sort of “sympathetic magic,” it briefly describes an
initiate to a mystery religion (uvorodoxos) who is set aflame on a mountaintop and
subsequently doused with water:3>

[The most majestic goddess’ child] was set

Aflame as an initiate—and on

The highest mountain peak was set aflame—

[And fire did greedily gulp] seven springs

Of wolves, seven of bears, seven of lions,

But seven dark-eyed maidens with dark urns

Drew water and becalmed the restless fire. (trans. E. N. O’Neil)

Despite the obscure references to initiation and predatory animals, the nature of the
incantation is fairly straightforward: just as the immolated pvorodokos is subse-
quently doused with water, so too will the bodily inflammation of the patient be
extinguished.

These types of spells are known as historiolae—short stories recounting mytho-
logical themes that sympathetically persuade the sufferer’s illness to cease.36 An-
other historiola occurs on a silver phylactery found at Carnuntum. The spell, dated
to the third century A.D. on archaeological grounds, contains a description of an
encounter between Artemis of Ephesus and Antaura the mermaid; the text on the
tablet reads as follows:*
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wPos Nuikpavioy Avradpa
8ENNBev éx s

f8aracoons, avaBonoey os
Elados, avéxpater os Bobs.
vmavrd adrh) " Apreps "Edec(ia]’
“’Avravpa, mo[D]

vmrdry(uees Nuixplaviolv;

[l odlk elis rav . . . .”

For migraine headache. Antaura came out of the ocean; she cried out like a deer; she
moaned like a cow. Artemis Ephesia met her: “Antaura, where are you bringing the
headache? Not to the . . .7” (here the text breaks off).38

In this case, Artemis’ presumed interdiction of the disease will hopefully be reen-
acted in the body of the person who wears the amulet. Another tablet (discussed
below) contains a similarly short mythological story for the cure of epilepsy, and
possibly also for headache.3®

The second spell of the Philinna papyrus is the headache remedy of its namesake,
the mysterious Philinna of Thessaly. This short hexametric spell cures by using a
“flee” formula:

beby” 68Vvm kedali)s® devyet 8¢ [Aéwr] Vmo mETPOW,
devyovaw 8¢ Ndkot, pevryovar 8 povvyes imrmot
[(éuevoi] whyais On [éuts Telbas émaotdfs].

Flee, headache, [lion] flees beneath a rock,
Wolves flee; horses flee on uncloven hoof
[And speed] beneath blows [of my perfect charm]. (trans. E. N. O’Neil)

The same “flee” formula appears on the much earlier Phalasarna tablet (see pp.
111-12), where a presumably daemonic dog and wolf are similarly put to flight. But
this is not the only indication of the antiquity of this particular kind of émedn;
a similar formula, quoted by Pliny (as a hexameter) as part of a ritual cure for
impetigo, seems to be a product of the classical period or earlier:*0 ¢evyere
kavfapides' Akos dypios vuue duwker (“Flee beetles, a fierce wolf pursues
you”). The incantation is repeated while the infected area is touched with a special
stone.

As the last example shows, the use of unengraved materials as amulets continues
unabated in the Roman period side by side with the talismans and phylacteries that
carried texts. Chapters 24—32 of Pliny’s Historia Naturalis attest well to the situa-
tion in the first century of the common era. Numerous folklore remedies are
described, but among the literally thousands of “magical” remedies (both herbal and
mineral) we find only a few recipes that employ an incantation by itself; for
instance, Attalus is reported to have uttered puo to avert scorpion sting (28.5.24),
and elsewhere a formula is given for protection while one picks a powerful herb
(24.116.176).41 Pliny also gives an example of an incantation to be uttered simulta-
neously with the application of an amulet; the healer, while fasting and applying
nine herbal knots as an amulet, recites the carmen, “Fasting I give a cure to a fasting
patient” (24.118.181). Inflammations are to be treated with a plant called reseda
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while the following chant is repeated three times: “Reseda, allay diseases; dost
know, dost know, what chick here uprooted thee? May he have neither head nor
feet” (27.106.131). Elsewhere to cure superficial abscesses, a fasting, naked
woman is to touch a patient’s back and say, “Apollo tells us that a plague cannot
grow more fiery in a patient if a naked maiden quench the fire” (26.60.93), a charm
that recalls the incantation against inflammation in the Philinna papyrus quoted
above. Thus throughout antiquity we find the continued use of the therapy of the
spoken charm in tandem with the application of the uninscribed amulet.

Elsewhere Pliny records a somewhat early example of an incantation to be written
on papyrus as an amulet; Marcus Servius Nonianus, consul in 35 A.p., cured his
ophthalmia by engraving the Greek letters PA on a slip of papyrus and tying it
around his neck (28.5.27).#2 In addition to papyrus and lead, amulets were fash-
ioned from a wide variety of other writing media as well. Magical texts (often
containing just symbols or very short spells) are often inscribed on small, semipre-
cious stones that are then set into rings and necklaces or otherwise simply carried in
an individual’s clothing.*? Slips of gold or silver foil (lamellae) inscribed, like the
Artemis and Antaura amulet quoted above, with apotropaic prayers and incanta-
tions, are often described in the recipes of the magical papyri and the late medical
writers.* Although these tablets have often been neglected in the past, or at least not
fully appreciated, they will provide the focal point of our discussion of inscribed
amulets of the later period.4

THE MAGIC LAMELLAE

Gold and silver magic lamellae* have been unearthed in every corner of the Roman
Empire and are usually inscribed with protective charms similar to those found in
the magical papyri. Their existence testifies to a popularity at least as widespread as
that of the gemstones, though due to their often fragile condition (and for the other
reasons discussed above), not nearly as many lamellae as gemstones have survived.
References, however, in both the Papyri Graecae Magicae and a variety of other
ancient literary sources show that these inscribed amulets were recommended more
frequently than the gemstones for healing and other magic operations. Also, the
so-called Fayum portraits, which sometimes picture women and children wearing
the telltale tubular capsules, provide evidence for their regular use among Egyptians
in the Greco-Roman period.*

The so-called Orphic lamellae come foremost to mind when discussing possible
prototypes for these tablets.*8 They date to the late classical period (c. 400-330B.c.;
the “Cretan” group [B3—B8 Zuntz] is somewhat later) and do not, at first, seem to
have been amulets in the conventional sense described above; rather, they were
usually placed unrolled on a corpse as a form of phylactery that protected the dead
person from either the terrors of the afterlife or the equally feared cycle of rebirths
(metempsychosis).*® There is, however, some physical evidence that “Orphic”
tablets could indeed be used as traditional amulets as early as the classical period.
The tablet labeled C by Zuntz was found with one of the more “standard” texts (A4)
in 1897 (in the “Timpone Grande” tumulus). Carelessly written and uncertainly
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interpreted, the text seems to contain a hymnic address of some sort, More impor-
tantly, though, this tablet (A4) was folded “like an envelope” inside of tablet C,
which itself had been folded over nine times from right to left in the manner of
amulets.’? There is also the curious case of the fourth-century-B.c. gold tablet from
Petelia (B1)3! that was apparently found enclosed in a tubular necklace dating to the
second or third century A.p., either carefully handed down from one generation to
the next or disinterred at a later date and reused, this text was clearly employed as
a conventional amulet.52

Finally there is the gold tablet written for a certain Caecilia Secundina (AS),
which “has every appearance of having been rolled up in a cylinder similar to that
which contained the Petelia tablet.”s? The Greek text of six lines contains portions
of the standard “Orphic” formulas found in various forms on the other extant
lamellae and in this regard would belong wholly to this exclusive class of inscrip-
tions were it not for the surprising fact that it is inscribed in a cursive hand six
hundred years removed from the dates of the other known pieces and carries the
name of its bearer, Caecilia Secundina. Thus in these three examples (out of the
dozen or so extant “Orphic” lamellae) the fact that the tablet had once been rolled
up or folded suggests that at some point an “Orphic” tablet could have been used,
like the Phalasarna tablet, as a personal amulet. One might speculate, then, that the
widespread use of the gold and silver phylacteries was indeed patterned after the
“Orphic” lamellae, that is, that the protection of the recently dead from the dangers
of the underworld may have been, or gradually became, a desideratum for living
folk as well.

If it cannot be irrefutably demonstrated that the “Orphic” gold leaves served as
precursors to the use of inscribed gold (and silver) lamellae as amulets, their
antecedants may lurk in special types of inscribed gold amulets excavated from
other areas in the circum-Mediterranean basin. One group, in particular, seems to be
an excellent candidate: the prophylactic inscriptions of Punic-Phoenician origin,
disinterred primarily from tombs of the seventh to fifth century B.c. in Carthage and
Sardinia; like our amulets of a later date, they too, were enclosed in tubular
capsules.3* Most of the debate about these amulets has centered on the configuration
of the suspension capsules enclosing the lamellae; worn perpendicularly, rather
than horizontally like the later Greco-Roman capsules, the tubes usually terminate
at the top in a sculpted representation of an Egyptian deity or animal (e.g., Osiris,
Bastet, Sokhit, a swan’s head, etc.). More important for our study, however, are the
long rolled-up strips of gold (and occasionally silver and papyrus) found within.
Although they are mostly inscribed with hieroglyphic and animal figures, and in
some cases odd monstrosities, their prophylactic function can be readily perceived.
For example, one strip of gold foil measuring twenty-eight by twenty-four centi-
meters and covered with approximately 250 different Egyptian figures, carries two
Punic inscriptions: ‘“Protect and guard Hilletsbaal, son of Arisatbaal” and “Guard
and protect Hilletsbaal, son of Asi.” The function, style, and general character of
the piece is readily comparable to those of the magic lamellae of the Roman
period.>3

Another little-known category of gold lamellae that has some bearing on the
discussion of both the “Orphic” and magic tablets is represented by a number of thin
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sheets of inscribed gold foil dating from the second century B.c. (and later) found
primarily in tombs from Palestine.’® Each tiny tablet, usually in the shape of a
tabula ansata, carries a terse, formulaic expression found often on local steles, that
is to say, Oapost, NN, ovdels dfdvaros (“Take courage, NN, no one is immor-
tal!”).57 Judging from the content alone and from the fact that generally such tablets
were not enclosed in capsules, it would seem that these were also laid with the
deceased as “passports for the dead,” just like the “Orphic” gold leaves. But again,
as with the “Orphic” pieces, a clearly magical—and hence amuletic—exception can
be discerned in this group; a gold band found in a tomb “a Fiq, dans le Gaulan™8
evidently served a peculiar talismanic function. In the shape of typical funerary
headbands, with terminal holes for affixing it to the forehead, the piece is hardly
remarkable except that it is engraved with four magic inscriptions made up of
“characters” or perhaps a cipher of magic letters.> Evidently, protective magic was
sought in the realm of the dead as well. At the end of this essay I will return to this
blurring of the distinction between protection in the present life and in the hereafter
again.

THE SOCIAL CONTEXT OF THE INSCRIBED AMULETS OF THE
ROMAN PERIOD

Although early Greek literary texts (quoted at the beginning of this essay) often
describe the use of émedai, we know few details about their actual content or
purpose. With the Greek lamellae of the Roman period, however, a wide variety of
texts came into use, allowing us to observe the context in which they operated.
These charms seem to be primarily concerned with health, and they aim at either
curing existing diseases or preventing them in the future. The voces magicae, the
long strings of magical logoi, and especially the series of vowels® that occur so
often on amulets can all be regarded as émdal in the broadest sense of the word.
The habit of engraving Homeric verses on gemstones, papyri, and metal phylac-
teries is also widely attested.®? We also have other examples of verses inscribed on
amulets, usually dactylic hexameters (such as the ¢eirye charm from Pliny) or
iambic trimeters of uncertain authorship, which occasionally seem to preserve
scraps of early liturgical material like that found on the Phalasarna lead amulet.%2
In the examples of early Greek amulets and magic practices discussed above we
noticed an interest in recording the specific malady for which the charm was written.
Socrates’ leaf was used strictly as a headache remedy; and the inscription on
Eudemos’ ring, gvkopdvrov dvyuaros (For an informer’s bite), suggests that
specific charms against bites from other, more literal predators were in circulation.%3
On the later lamellae spells are often headed by such descriptions, usually with
7p6s plus the accusative, as witnessed by the Artemis and Antaura phylactery from
Carnuntum (whose inscription begins with the rubric For migraine) and by the two
charms in the Philinna papyrus. Thus during the Roman Empire the treatment of
diseases with amulets seems to have required the proper diagnostic identification of
the ailment, and we find that the texts found on amulets often indicate the specific
diseases for which they are written. Some of the complaints addressed in the
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magical lamellae are discussed below; a study of the charms given by medical
writers, the papyri, and the texts of gemstones would necessarily expand this list.%

The spells given in the magical papyri and those preserved on the extant amulets
often do not differentiate between the specific ailment afflicting the patient and the
daemonic influence held responsible for the disease.®5 Descriptions of bodily ail-
ments do occur, but they are usually made with special references as well to the
malignant, preternatural influence behind the disease’s manifestation. The most
common expression for such an influence is “evil spirit” or simply “spirits.”¢ In
addition to the general protections against daemons and spirits, a number of the
magical phylacteries like those used to combat headache describe specific maladies.

A gold charm in Latin found near Picenum at Ripe San Ginesio, though not fully
published, reads, ad oculo({rum) dolorem (For eyeache).5” Far more significant is a
gold lamella from Tyre employing a Christian trinitarian formula to cure oph-
thalmia: “In the name of God, and of Jesus Christ, and of the Holy Spirit, RABA SKAN
OMKA LOULA AMRI KTORATH ENATHA BATHAROURAK . . . (for the one) praying the great
name 1a0 divert the inflicting ophthalmia and do not allow any more attacks of
ophthalmia.”®® Except for the few lines of voces magicae (which may, indeed, be
Aramaic), this phylactery can in every sense be understood as an inscribed Christian
prayer; the believer prays both for deliverance from a current medical condition and
for the prevention of a relapse of the disease. Among the scattered remedies
preserved in Marcellus Empiricus’ De Medicamentis we also read of the manufac-
ture of a gold phylactery for eye problems.% Elsewhere Marcellus gives recipes that
recommend the use of magical lamellae, not to speak of other types of amulets and
incantations.”

A silver lamella from Sagviar (Tricciana), Hungary, whose text has only been
partially published,”! reads “SESENGENBARPHARANGES, the great and pitying(?) and
unconquerable name,” in Greek, followed by the name Romulus written with Latin
characters; it is apparently a cure for swelling.”> Although none of the extant
magical recipes for curing this particular disease recommends the making of a
lamella, PGM XXIla. 15-17 requires writing a certain Homeric verse (I/. 4.141) as
a general amulet for the sufferer of elephantiasis. In 1901 Homolle”® published a
putatively lead inscription from Amorgos that was designed to “banish” a tumor—
medically, a type of swelling; D. R. Jordan, on the basis of the medical nature of the
text, suggests that the piece (now lost) may have been silver, and was presumably
identified as lead in error because of the metal’s tarnished color.”*

Although epilepsy, the so-called sacred disease, appears rarely in the recipes of
the Papyri Graecae Magicae,” at least three metal phylacteries (one unpublished)
mention the disease. The first is a gold phylactery acquired in Damascus, which,
after a lengthy invocation of standard angelic and divine names, reads (lines 12—-19):

[- - -1«kd¥peow apxdv-

yelou Oeoi ket B{e)iow xapa-
KTi)pes amehdoare

TV KaKOV Kal maoay
EmiNMYw kai Taoav
kedalhyiay dpar-

c. 4 Jov Ay &rexe[v] Opn-

c. 4] kA,
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O Lord archangels, gods, and divine “characters,” drive away all evil and all epilepsy and
every headache(?) from {. . .Jos, whom org[. . .] bore . . . .76

Epilepsy, a chronic condition with intermittent attacks, would require that the
sufferer wear the amulet at all times. A second example, in the J. Paul Getty
Museum,?” begins with a variation of a traditional prayer: “O God of Abraham, God
of Isaac, God of Jacob, God of our (Fathers).” Then follows the request, “I implore
you (sing.), Lord, Iao, Sabaoth, Eloaion, etc. protect Aurelia from every evil spirit
and from every epileptic fit and seizure.” A third example, an unpublished silver
phylactery in the Walters Art Gallery, Baltimore (inv. no. 57.1961), conjures the
“spirit of the sacred disease epilepsy (wvedua tepas véoov Eminuiiias)” to
depart.

Phylacteries for the treatment of fever appear regularly in the papyri.”® Among
the lamellae we find in a bronze phylactery from Acrae and a silver phylactery
(formerly in the Louvre) references to a number of different ailments.” There is no
expression describing gout on any of the preserved magic lamellae, but the use of
a magic logos®® on a gold tablet from Brindisi®! suggests the possibility that the
phylactery served to protect its bearer from this disease. The evidence comes from
a fortunate citation in the collection of veterinary medical and magical recipes
known as the Hippiatrica (Hippiatr. Paris. 440, p. 63 Oder and Hoppe):3? “For
gout. Write these 4 names on a tin lamella with a stylus that has not been filed down,
and on a Sunday bind (the amulet) on the foot of the patient, then again in 36 days
on the 36th day, which falls on a Sunday (untie it). And these are the things to be
written: xevripua TedNkey Tédpa yAvkaive.” The inscription of the gold la-
mella from Brindisi bears the same formula, though in a slightly garbled form:

XENTEMMA
TE®PEIXEN
TEDPAIS [ .
BAY[.....

It is an intriguing possibility that this tablet and the recipe from the Hippiatrica came
from a common source.

The comparisons between literary and epigraphical sources concerning the treat-
ment of gout do not end here. Alexander Trallianus (vol. II p. 581 Puschmann)
reports that if a particular line of Homer’s (/1. 2.95) is engraved on a gold lamella
while the moon is in Libra or Leo, a person afflicted with gout will recover. It seems
no small coincidence that the only Homeric verse found engraved on a magic
lamella is this very same verse written neatly in two lines on a gold tablet of the third
century A.D.:

TETPMXEL 8 dryopr), ¥ 8€ arevayileTo yoia
And the place of gathering was in turmoil,
and the earth groaned beneath them.83

Still another remedy for gout employing a magic lamella occurs in the demotic
magic papyri.®* In addition, a silver tablet is used to treat gout in a late Coptic
collection of magicomedical recipes whose original text must have been Greek,
judged from the untranslated titles preserved in the manuscript.®> A gemstone in the
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Hermitage collection also treats gout. This text is of particular interest because it
treats the disease by the detrye formula that we have found as early as the fourth-
century-B.c. Phalasarna tablet. The sardonyx pictures Perseus holding a harpé and
the Gorgon’s head as he flys through the air; on the reverse the inscription reads:
dVlye] moddypa, [Mepoevs oe Suwxe (“Flee, Gout, Perseus is chasing you.”)86

Like the phylacteries designed for general protection from many kinds of danger,
some amulets list a number of medical complaints from which the bearer seeks
protection. By listing the various afflictions, the practitioner seems to be safeguard-
ing his health by precluding the possibility of any harm coming his way. One silver
amulet in particular seems to address a host of disorders for a certain Syntyche. The
spell, after summoning the “great and holy name of the living Lord God Dam-
namanaios and Adonaios, and lao and Sabaoth,” conjures “all spirits” (wavTa Ta
wrevuara), “every falling sickness” (wav wrouariouov), “‘every hydrophobia”
(mév v8poddBav), the “evil eye” (rov Baokavov 6dbahuov), and what is
apparently a reference to a violent daemonic attack (w&oav émamoaToAny
Braiav mvevpalricily).8’ A few of the lamellae magicae also adopt general
prayers for protection but with no particular description of the affliction. For
example, a gold phylactery found in Segontium (Caernarvon, Wales) contains more
than twenty lines, some of which is actually Hebrew text written with Greek letters,
a surprising feature in a text found so far from the Eastern portions of the empire;
besides the simple &si (ever), the only Greek portion reads simply SuadpvAarré
ue, "AN¢iavov (“Protect me, Alphianus™).38

PRAYERS FOR PROTECTION ON INSCRIBED AMULETS

We have discussed above the use of metrical incantations, apparent “nonsense”
words, and other voces magicae as inscriptions on amulets. Finally, we shall turn to
the texts that contain “prayer formulas” that aim at a more general kind of protec-
tion. As in the prayer formulas found on the defixiones discussed by Faraone (chap.
1), the texts on the lamellae are usually very laconic, sometimes preserving only an
invocation of the god(s) and the request in the imperative. We have seen that
imperatives are employed in two different ways in the texts of the inscribed amulets:
some contain “performative” incantations in which the disease/daemon is directly
addressed (e.g., the ¢etrye formula) and some are simple prayers that use an
imperative to bid the deity to take action (e.g., dvaxwpnoov, bidding a god
“banish” a disease, is used in the fragmentary silver phylactery from Antiochia
Caesarea, mentioned above p. 117 with n. 66).%° The latter type will concern us
DOw.

As befits their apotropaic purpose, many of the texts on amulets employ verbs
compounded with the Greek preposition dmo—. The gold phylactery from Rome®®
employs the imperative amallafov (“Take away!™), but it is too fragmentary to
tell us what sort of disease is concerned. The occurrence of this verb in texts on other
amulets suggests that the disease is of the acute, intermittent type, such as fever or
headache.®! Epilepsy is treated in a gold phylactery purchased in 1924 at Damascus
and discussed above (pp. 117-18);%2 the use of the imperative form of the verb
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amolavvew (“to drive away, to expel”) suggests the driving out of an already
sedentary and chronic ailment.®3 The use of the form dméorpepor (“Turn aside!”)
on the Christian gold lamella from Tyre underscores the difficulty of differentiating
between prayers for prevention and those for deliverance, as the line between the
two is often thinly drawn: amoorpefov v émidelplouévmr odbarpiov kol
unlkéite éaops ddbaiulios Tlv’ évBolAny yéveabau] (“Divert the inflicting
ophthalmia and do not allow any more attacks of ophthalmia.”)%*

The imperative o@lere (“Save, protect!”) addressed to a deity is a very common
plea on amulets. In the text of a bronze phylactery found in excavations in the area
of Mazzarino (near Syracuse), after a long invocation of angel names and other
deities (including Artemis), we find it in combination with the incantatory ¢eiye
formula: “Flee from Judah and every evil...in the glory of the Holy
God. . . . [ProJtect THYBES(?) him who bears your holy law, Judah.”® Since the
actual purpose of this spell is not made explicit in the text, we cannot know for sure
what therapeutic category this text belongs to. But even in the better preserved
examples, the meaning of o@letv is often ambiguous. A silver tablet found in
Beroea, in Macedonia, addresses a string of magic names (AKRAMMACHAMARI,
BARBATHIAOTH, ABLANATHANALBA, 1A0, etc.) and ends “Lord angels, save Euphélétos
to whom Atalanta gave birth!”% We do not know what sort of danger Euphélétos
faced, but we cannot wholly rule out the possibility that salvation in the broadest
sense is intended and that this spell, like the “Orphic” gold leaves of centuries
before, asks for salvation from eternal punishments or from a disease thought fatal
enough to make the wearer concerned about his own personal salvation following
his imminent demise.

The use of the verb o@{sw is not as common on pagan amulets as it is on
Christian ones. Two gold tablets published by M. Siebourg®’? contain very short
prayer requests using similar language but are conspicuous for their lack of magical
names or symbols. One of these reads, in part, “Zeus-Serapis, have mercy!”?® The
second tablet, broken off at the beginning reads, “. . . TE, Abba, Father, save (me),
have mercy (on me)!” The latter shows a Christianizing tendencys, if it is not wholly
Christian. Chronic sufferers, like those afflicted by epilepsy or those living in
regions infested with malaria, would probably wear their talismans throughout the
course of their lifetime and finally carry them to their graves. But if the bearer were
healed from a temporary injury or an intermittent disease (we must accept that this
was possible, whether by virtue of the charm or not), that person may have contin-
ued to wear the charm as a sort of protective extension. On the other hand, he or she
may have discarded it or even have presented it as a sort of votive offering, in thanks
for having been healed by the gods.®®

This ambiguity about general “salvation” is even more pronounced in the Dum-
barton Oaks!® gold phylactery (third century A.D.), a charm whose text shows
strong Jewish or Christian influences:

6 dyyehos 6 dvrao(cwr kai Stacwlwv Tas Yvxas Tév avlpoTwy, Stadvratov
™y Yuxnr Maorapiadvos Ialautoiov kai Sidowoov adtov 8k mwavTés Kiv-
Sivov kal peioe adrod T™iv Yux M. k(Vpi)e EAE(MaIov adrov, KTA.

O Angel who guards and rescues mens’ “souls,” protect the “soul” of Mastarion Salamisios;
rescue him from all danger and spare his “soul.” O Lord, have mercy on him. . . .19
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The word Ywx7 (lit., “soul”) should probably be understood here as “life,” that is,
one’s earthly life; and although at first glance one might be persuaded that the
reference “spare his soul” addresses the afterlife, the charm probably has less to do
with bringing the bearer to eternal salvation than with deliverance from imminent
peril. 192 The two need not be mutually exclusive, especially in view of the Christian
overtones of the spell. But the phylactery is obviously of the “preventive” type and
not “curative.” One can imagine that this Mastarion found himself in a risky
employment or in some type of enterprise in which the element of danger was a
constant threat; an amulet with such urgent pleas as “Spare his life, O Lord!” would,
for example, prove suitable for a soldier in combat or a gladiator. This sort of
“global” protection from danger is the concern of several magic phylacteries dealing
with a nonspecific danger; a silver tablet from Badenweiler written in Latin with
Greek letters!0? reads in part, . . . serva Te[. . .lum quem peperit Leib[. . . matelr
ab omni periculo, [servla Chilon(?), serva Luciolum, serva Mercussam.'%* These
are evidently “good luck” charms to be worn on all occasions and not intended for
special problems. An unpublished gold charm from Bet She’an in the New York
Public Library simply says, Felicitas Kéuw (“Good luck, Kemo[?]7).103

A spell in the Greek magical papyri (PGM LXX. 4-25) highlights the problem
that one faces when presented with prayers for salvation that seem embedded in an
indisputably magical context. The spell, headed Charm of Hekate Ereschigal
against fear of punishment, was clearly designed to be used in the underworld, like
the “Orphic” lamellae discussed above, to protect against the punishments and
daemons in the underworld:

If he comes forth, say to him: “I am Ereschigal, the one holding her thumbs, and not even
one evil can befall her.”

If, however, he comes close to you, take hold of your right heel and recite the following:
“Ereschigal, virgin, bitch, serpent, wreath, key, herald’s wand, golden sandal of the Lady
of Tartaros.” And you will avert him.

ASKEI KATASKEI ERON OREON IOR MEGA SAMNYER BAUI (3 times) PHOBANTIA SEMNE, I have been
initiated, and I went down into the [underground] chamber of the Dactyls, and I saw the
other things down below, virgin, bitch, and all the rest.” Say it at the crossroad, and turn
around and flee, because it is at those places that she appears. Saying it late at night, about
what you wish, it will reveal it in your sleep; and if you are led away to death, say it while
scattering sesame seeds, and it will save you. (trans. H. D. Betz)

It is of great interest that part of the protective spell consists of hexameters that
contain the AskI KaTAskI formula (i.e., the Ephesia grammata) and some other
liturgical bits (from some lost mystery religion) that are also found on the fourth-
century-B.C. lead phylactery from Phalasarna discussed above (pp. 111-12).19 The
Charm of Hekate Ereschigal ends by suggesting two ways in which it can be used
in this world; a rite of prognostication by dreams is described briefly and followed
by the claim that the same charm can save a person from death. The historiola in the
Philinna papyrus concerns an immolated “initiate of the mysteries,” and it, too, has
been connected to hieroi logoi of some hybrid Greco-Egyptian mystery religion,
which also seem to have offered some kind of eternal salvation.!%7 This repeated
overlap of eternal and earthly salvation, of practical “handbook magic” and mystery.
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religion points to a more general category of protective incantation and prayer that
cannot be easily separated into the two distinct categories of “magic” and “religion.”

The use of the “Orphic” tablets to protect people in this life and the use of a
mystery liturgy on the fourth-century B.c. lead phylacteries are not to be dismissed
as local aberrations to our categories; rather they should force us to rethink them.
Many scholars insist that in both cases we can see an earthly (re)application of
protective incantations designed (originally) for the afterlife, either as a result of a
conscious and outright “theft” of the religious material or as the result of a long
period of degeneration of the “pure” religion whence it came.1%8 Unfortunately our
earliest examples of these allegedly secondary creations are often contemporaneous
with the earliest evidence for their alleged religious “prototypes”; the use of the
Ephesia grammata and mystery liturgies on the Phalasarna and Getty lead tablets
(and in the fragment of Anaxilas) all date to the classical period, as does Zuntz’s
“Orphic” tablet C (the tablet that had been folded up like an amulet).1% A similar
phenomenon occurs later on in the Jewish and early Christian amulets, which
employ the cwoare prayer formula, where one simply cannot decide whether the
aim of the prayer is earthly protection or eternal salvation,!10

In addition to the blurring of eternal and worldly “salvation” in the texts that
promise global protection, the coexistence of prayer formulae and automatic incan-
tations on the more narrowly focused medical amulets also presents problems for
those who wish to maintain a strict dichotomy between magic and religion. It is
simply wrongheaded to suspect the piety of the person using an abbreviated prayer
formula simply because it is found in the context of an otherwise entirely “magical”
ritual. Graf’s essay (chap. 7) underscores the fact that the language of prayer in
magic texts indicates normative religious sentiments and values and vitiates the
supposed antithetical dichotomy between “magic” and “religion” still expressed or
tacitly assumed by scholars still unduly influenced by the antiquated anthropological
views of Sir James Frazer. The major concern of the preserved magic tablets, a
concern that goes back to the headache spell of Socrates (or even to the binding of
Odysseus’ wound), was the prevention or healing of specific diseases and ailments.
Two strategies emerge from the extant medical amulets that cannot really be distin-
guished in terms of their goals or social context: inscribing “automatic” incantations
on an amulet and writing down a short prayer to a powerful deity. The petitioners,
like Pericles and Bion (who were mentioned at the outset of this essay), find
themselves in dangerous, life-threatening situations. From a purely psychological
point of view, to a person who is thus racked with pain or wasting away with fever,
any and all techniques for empowering an amulet were acceptable. The prayer
formula aims at persuading the god to bring about the desired result. The similarly
inscribed émwdal simply represent another approach to solving the same problem.
These incantations, most probably accompanied by some ritual gesture, were be-
lieved to act automatically on the disease through some sympathetic process (e.g.,
the historiolae and ¢eiye formulae respectively), much like the two automatic
strategies employed in the defixiones discussed by Faraone in Chapter 1. And, as in
the case of the defixiones, it is difficult-if-not-impossible to distinguish among
amulet inscriptions between the function of prayer on the one hand and that of
incantation on the other.
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1. What “magic” is by definition remains a complex question that cannot be investigated
here. A working definition is suggested in David E. Aune, “Magic in Early Christianity,”
ANRW 2.23.2 (1980): 1507-57: “Magic is defined as that form of religious deviance whereby
individual or social goals are sought by means alternate to those normally sanctioned by the
dominant religious institutions,” and “goals sought within the context of religious deviance are
magical when attained through the management of supernatural powers in such a way that
results are virtually guaranteed” (p. 1515); however, Aune’s two-pronged definition is valid
only for the social-political and historical context in which such dichotomies between “domi-
nant religious institutions” and “religious deviance” can flourish. The definition does not
address the phenomenon of “magic” as a religious expression from the believer’s perspective
(nor of “religion” being an expression of magic, from the point of view of an unorthodox
adherent). As J. E. Lowe in her concise Magic in Greek and Latin Literature (Oxford, 1929)
states, “Many definitions of the word ‘magic’ have been attempted: none, perhaps, is wholly
satisfactory. The word connotes so much, the boundary line between it and religion is so hazy
and indefinable, that it is almost impossible to tie it down and restrict it to the narrow limits of
some neat turn of phrase that will hit it off and have done with it” (p. 1). On the whole matter,
see also the sobering remarks of A. F. Segal, “Hellenistic Magic: Some Questions of Defini-
tion,” in Studies in Gnosticism and Hellenistic Religions, ed. R. van den Broek and M. J.
Vermaseren, EPRO 91 (Leiden, 1981), 349-75.

2. Inthis essay we cannot discuss such topics as prayer, sacrifices, and Asclepian temple
therapy as modes of healing. On these alternative religious forms of therapy, or “belief”
medicine, see in general the observations of G. E. R. Lloyd, Magic, Reason, and Experience
(Cambridge, 1979), 38—41 and Lain Entralgo 1970, which characterizes the situation in the
classical period as follows: “In the treatment of diseases, magical cures of mantic or purifi-
catory character become much more frequent: various enchantments, cathartic ceremonies,
medical oracles, orgiastic cults, Asclepian temple sleep” (p. 41). For prayer, the essay of H.
S. Versnel, “Religious Mentality in Ancient Prayer,” in Faith, Hope, and Worship: Aspects
of Religious Mentality in the Ancient World, ed. H. S. Versnel and F. T. van Straten (Leiden,
1981), 1-64 is most valuable. (On votive offerings and the cult of Asclepius, one should also



124 Magika Hiera

consult van Straten’s essay in the same volume: “Gifts for the Gods,” pp. 65-151). On the cult
of Asclepius and the inscriptions of Epidaurus, the pioneering work is R. Herzog, Wunder-
heilungen: Die Wunderheilungen von Epidauros, Philologus Suppl. vol. 22, pt. 3 (Leipzig,
1931); see also E. J. Edelstein and L. Edelstein, Asclepius: A Collection and Interpretation of
the Testimonies, 2 vols. (Baltimore, 1945). The whole matter of the use of music for healing
similarly cannot be dealt with here (apart from the fact that émpdal are indeed sung or
chanted); see Lloyd (above), 42f. and n. 18 below.

3. Lloyd (see n. 2) pp. 38-39 draws attention to those social figures, who, apart
from the standard “doctors” ({arpoi), claimed to be able to heal disease. These include
“rootcutters” (pu{oTopod) and “drugsellers” (papuaromrdlar), midwives, gymnastic train-
ers, and barbersurgeons, as well as the priests and attendants at temples of healing gods. On
the rootcutters, see also J. Scarborough below (chap. 5).

4. The spells and charms contained in the late ancient magic handbooks could often be
adapted to virtually any wish; see, for example, the use of the scribal formula kowéy or
xowa (“and so forth, et cetera.”) and by such expressions as ws férere (“whatever you
wish”). Otherwise rubrics, like those found in contemporary medical treatises, divide the
recipes of the magical papyri into categories according to the charm’s function, even though
sometimes (due mostly to erroneous textual transmission or misundertandings) the title and
spell’s content do not match. The practice of marking such titles in red (whence the word
rubric) goes back to Egyptian practice and occurs in the demotic sections of the bilingual
magic texts; see Janet H. Johnson, “Introduction to the Demotic Magical Papyri,” in GMPT,
Iv-lviii. For the classification of different types of spells, see Hopfner, OZ, vol. 2, sec. 41ff.
and idem, “Mageia,” RE 14.1 (1928): 378.

5. Such charms encouraging good luck and prosperity are usually differentiated as
talismans. The English word falisman (supposedly from late Greek réAeoua and classical
Greek teteheauévov, perfect past participle of the verb reAeiv, “to consecrate,” via the
Arabic/Turkish term telesma) will not here be differentiated from amulet (from the Latin
amuletum, amoletum, etc. but of unsure derivation; cf. Arabic, hamalet). The recipes in PGM
generally use the term dvhaxmipiov (phylaktérion) for amulet. For a discussion of the
terminology see S. Seligmann, Die magischen Heil- und Schutzmittel aus der unbelebten
Natur mit besonderer Beriicksichtigung der Mittel gegen den bisen Blick: Ein Geschichte des
Amulettwesens (Stuttgart, 1927); R. Wiinsch, “Amuletum,” Glotta 2 (1911): 219-30; F.
Eckstein and J. H. Waszink, “Amulett,” RAC 1 (1950), cols. 397—-411; see also C. H.
Ratschow, “Amulett und Talisman,” RGG 1 (Tiibingen, 1957), 345-47; F. X. Krause,
“1: 48-51; P. Wolters, “Faden und Knoten als Amulett,” ARW 8 (1905): 1-22; and U.
Wilcken, “Amulette,” APF 1 (1900-1901): 419~436; G. Kropatscheck, De Amuletorum apud
Antiquos Usu Capita Duo . . . (Gryphiae, 1907), esp. 9-12. Few of these have much discus-
sion of amulets that are inscribed; however, a substantial treatment is found in H. Leclercq,
“Amulettes,” in Dictionnaire d’ archéologie Chrétienne et de liturgie 1, 2 (Paris, 1907), cols.
1784—1860 (see also the RAC article mentioned above); and especially L. Robert, “Amulettes
grecques,” Journal des Savants (1981): 3—-44.

6. In the Greek magical papyri and elsewhere the verb epudmrrew should be regularly
translated cognately, viz., “to wear/attach/suspend a wepiamror,” or the equivalent.

7. Understandably, a personal charm would be small enough to be portable, while a
phylactery for a city could presumably be much larger. For the early use of phylacteries in the
form of statues or other monumental apotropaia, see C. A. Faraone, “Hephaestus the Magi-
cian and Near Eastern Parallels for Alcinous’ Watchdogs,” GRBS 28 (1987): 257-80.

8. To what extent the early Greeks adopted the magic practices of their neighbors has not
and cannot be investigated here. Suffice to say that written charms among the Egyptians and
Phoenicians (see nn. 54 and 55) were in widespread use and that the colonial Greeks, in the
process of adapting the Phoenician system of writing, also borrowed their practice of writing
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amulets. P. W, Schienerl (see n. 26) suggests that borrowings also came directly from
contacts with the Egyptians of Naucratis at the end of the 7th century B.c.

9. G. Lanata (Medicina magica e religione popolare in Grecia [Roma, 1967], 46-51)
discusses healing incantations in general. Elsewhere in Homer we read of Poseidon casting a
spell on Alcathous (//. 13.434); of Circe’s potions, herbs, and charms (/. 10.214, 234-36,
301-6); of the famous moly discussed by J. Scarborough below (chap. 5); and of Hephaestus’
magic chains (Od. 8.272-75), as well as other magic implements of the gods and goddesses.
For these and more, consult S. Eitrem, “La magie comme motif littéraire,” SO 21 (1941):
39--83, esp. 39-42,

10. See Lain Entralgo (1970, 21), who cites H. Pfister, “Epode,” RE Suppl. 4 (1924),
cols. 323—-44, 325; and 1. Scheftelowitz, Das Schlingen- und Netzmotiv im Glauben und
Brauch der Vélker, in RGVV vol. 12, pt. 2 (Giessen, 1912). Cf. also Wolters (see n. 5).

11. The didactic tradition of Chiron is well established; for Chiron as a teacher of the
healing arts, cf. Hom. 7. 4.219; 11.831-32. See also Emmet Robbins, “Jason and Cheiron:
The Myth of Pindar’s Fourth Pythian,” Phoenix 29 (1975): 205-13, esp. 210 for a discussion
of Pyth. 3.52-53. Lain Entralgo (1970, 45-47) counters Edelstein’s view (Ancient Medicine:
Selected Papers of Ludwig Edelstein, ed. O. and C. L. Temkin [Baltimore, 1967], 226) that
Asclepius’ “soft incantations” in Pind. Pyzh. 3.52-53 refer to music and not to verbal charms.
As far as the use of incantations is concerned, Edelstein repeatedly turns a blind eye to the
evidence and tries to “filter out” the magical element in many passages like this one. Pindar’s
use of 87@d” in Pyth. 4.218 and Nem. 8.49 shows they are the sung incantations of words.

12. This passage stands in contrast to a similar type of catalogue of medical methodology
used by the “rationalistic” school of Hippocrates: “Those diseases that medicines (pdpuara)
do not cure are cured by the knife. Those that the knife does not cure are cured by fire. Those
that fire does not cure must be considered incurable” (Aph. 7.87; trans. W. H. S. Jones). On
the “three categories of the art of healing” see Lain Entralgo 1970, 16—17 with n. 26. See also
his discussion (pp. 47-48) of the use of incantations in Soph. Aj. 58182 (“It is not fitting for
wise physicians to recite £m@dead in cases of ailments that demand the knife”) and Plato Resp.
4.426B (healing by medicaments, cauteries, incisions, and ém@dat).

13. See Th. Bergk, “Zwei Zauberformeln bei Cato,” in Kleine Philologische Schriften,
vol. 1 (Halle, 1884), 556—70, esp. 560, with the reservations expressed by F. Skutsch in Heim
1893, 565—66 and E. Laughton, “Cato’s Charm for Dislocations,” CR 52 (1938): 52-54. W.
B. McDaniel (“A Sempiternal Superstition for Dislocated Joint: A Split Green Reed and a
Latin Charm,” CJ 45 [1950]: 171-76) provides the best discussion of the difficulties involved
in interpreting this rather obtuse passage.

14. On Plato’s metaphorical use of §m@7) see the chapter “The Platonic Rationalization
of the Charm,” in Lain Entralgo 1970, 108-38; see also Lanata (see n. 9), 49-50, on the
@VUAov of Socrates.

15. Cf. pera pyupariov, ds date, kai yonteias Twos évepyetv kol ™y laow
gmuméumew wpooaproueva (Philops. 8). Edelstein (see n. 11) p. 245, n. 140 cites
Diodorus (frag. 30, line 43 Dindorf), who mentions people who go to @vrar and pavrees
to be healed by “incantations” (ém@dai) and all sorts of “amulets” (wepiamra).

16. On gout, see the discussion at nn. 84 and 85 below. We are not told what kind of
magic power the stele fragment carried or whether or not it was inscribed. In Eur. Hec. 1272
we read of a tombstone that is believed to be endowed with a very strong magical name. The
tombstone is not used as an amulet in this case, but the power of a name carries apotropaic
force. The epitaph apparently preserves an actual ém8v), for when the name is uttered it is
believed that one can call up the “shade” (nopdm) of Hecuba. See Lain Entralgo 1970, 50 for
discussion.

17. For some additional references to texts describing incantations with amulets, cf. the
helpful study of H. Pfister, (see n. 10), 330 and 337, lines 50ff. See also A. D. Nock, “Paul
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and the Magus,” in Essays on Religion and the Ancient World, ed. Z. Stewart, vol. 1 (Oxford,
1972), 308-30 for additional references here and there to early Greek incantations.

18. See n. 20. Lain Entralgo (1970, 45) recalls the view that Orpheus’ songs were
magical enchantments in themselves, citing J. Combarieu, La musique et la magie, Etudes de
philologie musicale 3 (Paris, 1909), and suggests a transition of the ém @8 from song to
amulet: “Magic formulas have passed through the following phases: at first they were sung;
then they were recited; finally they were written upon a material object worn in some cases as
an amulet.”

19. The large number of inscribed lead curse tablets (defixiones) dating to the classical
period reflects a much different ritual; they were commonly thrown into wells (and other
underground bodies of waters) or buried in graves and chthonic. sanctuaries (i.e., areas
protected by strong taboo), and in this way they were rarely able to be reused and wait
patiently for the archaeologist. On the whole matter see Faraone’s discussion in this volume.

20. Bonner 1950, 4-5. An early record of the use of a written amulet is found in the
account of Bion, the third-century B.c. philosopher mentioned at the outset of this article
(Diog. Laert. 4.56). That the amulet tied to Bion’s neck is called an éwwd7) suggests that the
charm must have been written, if not also spoken. In addition, organic herbals supplemented
the written charm.

21. This according to Pausanias, as cited by Eustathius on Homer Od. 19.247; see
McCown 1923 for this and other passages; W. Schultz, “’Edéota und Aerdka ypaupara,”
Philologus 68 (1909): 210-28; M. Siebourg, “Zu den Ephesia Grammata,” ARW 18 (1915):
594; A. Deissmann, “Ephesia Grammata,” in Abhandlungen zur semitische Religionskunde
und Sprachwissenchaft: Wolf Wilhelm Grafen von Baudissin zum 26. Sept. 1917 iiberreicht
von Freunden und Schiilern (Giessen, 1918), 121-24; cf. M. Huvelin, “Les tablettes magi-
ques et le droit romain,” in Annales Internationales d’ Histoire: Congrés de Paris 1900 1™
section (Paris, 1901), 47ff. For a collection of magic texts containing the “Ephesian le ters”
and other magic incantations, see Karl Wessely, Ephesia Grammata aus Papyrusrollen,
Inschriften, Gemmen, etc. (Vienna, 1886). We also might mention here the second- or
third-century-B.c. terracotta Hausphylakterion portraying Artemis surrounded by a series of
Ephesiae litterae: K. Preisendanz, “Ephesia Grammata,” RAC 5 (1962): 518; E. Labatut,
“Amuletum,” DAGR 1.1 (1873), fig. 303. The piece is in the Syracuse Museum and was first
published by L. Stephani, “Ueber ein Ephesisches Amulett,” Mélanges gréco-romains tirés
des Bulletin historico-philologique de I' Académie Impériale des Sciences de St. Petersbourg
1 (1855): 1-5 (with pl.). For further readings and discussion, see A. B. Cook, Zeus: A Study
in Ancient Religion, vol. 2, pt. 1 (Cambridge, 1924; repr. New York, 1965), 409-10.

22. Their appearance in verses inscribed on lead, however, suggests strongly that they
must have once been meaningful hexameters in their original context (discussed below).

23. 'E¢éoia 7ois youodow obros mepumatel Aéywv dhefipappaka according to
the Suda (= frag. 313 Koerte; Meineke FCG IV.181; Kock CAF III.108) as cited in McCown
1923, 131, n. 17.

24. The story is preserved in Photius, the Suda, Eustathius, s.v.; see McCown 1923, 131.

25. PGM VII.186-90, 390-93, 528-39, 919-24; XII. 270-350; XXXVI.1-42; etc.; cf.
Jordan (see n. 64), 162-67.

26. In addition to the tubular capsules of metal used during the Roman period as amulet
cases, one should educe as a parallel the late example of a leather case containing an Ethiopian
amulet; see F. T. Elworthy, The Evil Eye (London, 1895), 391-92. For earlier Greek
examples of amulet capsules, see the excellent treatment by Peter W. Schienerl, “Der
Ursprung und die Entwicklung von Amulett behaltnissen in der antiken Welt,” Antike Welt 15
(1984): 4554, esp. 50-54. The earliest Greek examples he cites date to the fourth and third
centuries B.C.
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27. ICrer. 2.(19).7 (ed. Guarducci). It is presently in the National Museum, Athens (inv.
9355), but apparently has never been photographed or produced in facsimile. See McCown
1923 and, for additional bibliography, D. R. Jordan, AM 95 (1980): 228. A similar unpub-
lished lead text from Selinus (in the J. Paul Getty Museum) contains hexameters and portions
of the same mystic letters and also seems to have been used as an apotropaion. (See now the
remarks with some preliminary readings in D. R. Jordan, “A Love Charm with Verses,” ZPE
72 [1988] 256-58, esp. on lines 64—73). Besides containing hexameters apparently related to
the mysteries, the text cites words from the hitherto “meaningless” Ephesia grammata, which
can now be understood as perfectly good Greek hexameters.

28. The beginning of the text suggests that it provided some kind of general protection to
a household (see n. 29). A fragmentary portion of the unedited Getty text also seems to
describe something like a natural calamity or plague that may have affected a large estate or
community (col. 2, lines 4—8):

[c. 6 1. oD kaTdxove pacy yAvkvy[

[c. 5 @lvBpamowaiy émpléyyeaha av|

[c. 6 low kav stTmolépw(i] vavaiv horol

[c. 5 @lvBpwmors Bavaridopos éyyvl

[c. 8 1 wpoBarots kol émi Téxvauot Bpor[oiat]

. . . (not?) giving ear to my sweet voice . . . to touch men . . . one skilled in war and
ships . . . bringing death near to men, to cattle, and upon the handiworks of mortals.
29. Lines 1-2: keAebw pevyéuler Nu)etépwv oikw(v) &lmo . . . (Guarducciinl Cret.
2.(19).7).

30. The reading of the text is at points very dubious, but the translation of McCown,
(1923, 134) must suffice until a new edition is prepared. From line 14, he translates, “Happily
he who knows binding magic may pass down the highway. . . . / Damnameneu, do thou tame
by force the wickedly stubborn, / Whoso may harm me and those who some charm would cast
o’erme to bind me; . . . / Whoso with ointments of magic would hurt me, to him be no refuge
/ By ways whether trodden or trackless: to Earth, the All-spoiler, I doom him.” The text has
many points of contact with the unpublished Getty hexameters, whose content also shows that
the hexameters had some kind of apotropaic function.

31. Itis also worthwhile to note that a comparable text, a hymn from Eretria also dating
to the fourth century B.c. (/G 12.9, no. 259), addresses the Idacan Dactyls, one of whom is
named Damnameneus (line 19), famous as one of the personalities of the Ephesian grammata
(see n. 30). See B. Hemberg, “Die Idaiischen Daktylen,” Eranos 50 (1952): 41-59. The
hymn also describes papuaxa dreéntpia (line 6) presumably discovered by Eurytheos
(line 5). See 1. U. Powell, Collectanea Alexandrina (Oxford, 1925), 171-72.

32. The text was reconstructed by P. Maas, “The Philinna Papyrus,” JHS 62 (1942):
33-38, from P. Berol. 7504 plus P. Amherst 2, col. II(A) plus P. Oxy. ined. (= R. A. Pack
The Greek and Latin Literary Texts from Greco-Roman Egypt, 2d ed. [Ann Arbor, Mich.,
1967] no. 1872). For a current bibliography see the translation and notes in GMPT, 258. In the
papyri, descriptions for the making of amulets are common (e.g., texts like PGM I-XIV or
XXXV1 are portions of handbooks). Examples of actual amulets fashioned out of inscribed
papyrus are PGM XVIlc., XVIIa-b., XXVIlla—¢c, XXXII, XLI-XLV, XLVII-XLIX,
LIX, IL.X and, in GMPT, nos. LXXXIN, LXXXVII-LXXXIX, XCI, XCVI, XCVIII, XCIX,
C, CIV, CVI, CXII, CXHI-CXVI, CXX, CXXI, CXXVII, CXXX; but none of these is
particularly early.

33. We have other early evidence for magic books in the papyri: see GMPT, nos. CXXII
(first century B.c.—first-century A.p., a collection containing ém@dai, one with a historiola for
headache of Egyptian origin) and CXVII (first century B.c., with fragments of a love spell). A
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feature common to all three of the early papyrus spells (PGM XX, CXVII, CXXII) is the
duplicated verse, “carry out for me this perfect spell” (or equivalent). It is also worthwhile to
note that in the hexametrical Prayer to Selene for any spell (PGM IV 2785-2890) we find a
verse that describes a scepter inscribed with magic words and apparently used as an amulet
(trans. E. N. O’Neil):

As everlasting / band around your temples
You wear great Kronos’ chains, unbreakable
and unremovable, and you hold in

Your hands a golden scepter. Letters round
Your scepter / Kronos wrote himself and gave
To you to wear that all things stay steadfast.

On this passage, note Hopfner, OZ 1, sec. 764.

34. The text is reconstructed as Hymn 28 at the end of the second volume of PGM. The
fact that they are now recorded and perhaps even written down on papyrus used as amulets also
suggests the transmission of spoken charm to written amulet. Again, in a similar way, the fact
that the atheist Bion (see n. 20) bids an old woman tie an @8 to his neck implies an amulet
engraved with verses.

35. Cf. P. Maas (see n. 32) and L. Koenen, “Der brennende Horusknabe: Zu einem
Zauberspruch des Philinna-Papyrus,” Chron. d’ Egypte 37 (1962): 167—-174; Koenen identifies
this child as Horus. But see the commentary ad loc. in GMPT 258.

36. Cf. Heim 1893, 495-507.

37. LSJ and the Supplement list only two other occurrences of this term, both from
papyrus (though one should now add PGM LXV.4). PGM VII.199-201 reads, “For migraine
headache: Take oil in your hands and utter the spell: / ‘Zeus sowed a grape seed: it parts the
soil; he does not sow it; it does not sprout’ (trans. John Scarborough). Curiously, like the
Carnuntum spell, a mythic historiola is used for a migraine spell in a magically symphathetic
way, i.e., just as the seed does not sprout, the headache will also not “sprout.” For another
headache spell with Egyptian background, see W. Brashear, “Ein Berliner Zauberpapyrus,”
ZPE 33 (1979): 261-78 (= GMPT, p. 317, PGM CXXII.51-55); J. W. B. Barnes and H.
Zilliacus, The Antinoopolis Papyri I1 (London, 1960), no. 66, pp. 47-49 (= GMPT, p. 305,
PGM XCIV.39-60); R. Kotansky, “Two Amulets in the Getty Museum,” JPGetty Museum
Journal 8 (1980): 181-87; see also A. Barb, “Klassische Hexenkunst: Aus der Verwesung
antiker Religionen—FEin antikes Zaubergebet gegen die Migréine und sein Fortlegen,” Jeder-
mann Heft 3 (1933): 335.

38. A. Barb, “Griechische Zaubertexte vom Griberfelde westlich des Lagers,” Der
Romische Limes in Osterreich 16 (1926): 54—68 (pl. 1) and idem, “Antaura the Mermaid and
the Devil’s Grandmother,” JWCI 29 (1966): 1-23 (plates 1-6). The numerous parallels,
mostly late and replacing Artemis with Christ, indicate how the text of the spell probably
ended.

39. For headache spells, see Kotansky (see n. 37).

40. Pliny HN 27.75.100 = J. M. Edmonds, Lyra Graeca vol. 3 (Cambridge, Mass.,
1959), 542—44, no. 38a. Edmonds rightly prints the early anonymous emendation duue (it
already appears in the first printed editions of Pliny) for the nonsensical aipa (blood) (pace
Heim 1893, ad loc.). Aside from the insurmountable problems created by retaining alua
(“Flee, beetles, a savage wolf pursues blood”?), all of the other nineteen examples of the
detrye formula cited by Heim contain some form of the second-person pronoun. As for the
importance of the form of $uue, I quote Edmonds’ note in full: “The period to which this and
the next two songs or sayings belong is doubtful, but the Aeolic [sic] form of the word ‘you’
indicates, for this, at any rate, a pre-Alexandrine date.” Edmonds also gives a cure for styes
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and eyesores in which the infected area is pricked with barley corns while reciting the
incantation, “Flee, flee, the barleycorn pursues you” (his no. 38b from Marc. Emp. 8.192);
and a charm for excessive bile inscribed on an iron ring: “Flee, flee, bile, the skylark seeks you
out” (no. 38c from Alexander Trallianus, vol. 2, p. 337 [ed. Puschmann]), where the verb
{nrelv replaces the more usual dtwkew. The citation of these formulas in verse may also
indicate their greater antiquity. See n. 86 for additional discussion of this kind of formula.

41. When the question is raised whether or not incantations have any proven effect in
healing, Pliny states unequivocally that prayers, and indeed the power of words in general,
carry efficacious results (HN 28.3.10). At 28.4.20ff. we even find a fascinating history of the
use of incantations: “On walls too are written prayers to avert fires. It is not easy to say whether
our faith is more violently shaken by the foreign, unpronounceable words, or by the unex-
pected Latin ones, which our mind forces us to consider absurd, being always on the look-out
for something big, something adequate to move a god, or rather to impose its will on his
divinity. Homer said that by a magic formula Ulysses stayed the haemorrhage from his
wounded thigh; Theophrastus that there is a formula to cure sciatica; Cato handed down one
to set dislocated limbs [see n. 13], Marcus Varro one for gout. The dictator Caesar, after one
serious accident to his carriage, is said always, as soon as he was seated, to have been in the
habit of repeating three times a formula of prayer for a safe journey, a thing we know that most
people do today” (trans. W. H. S. Jones in the Loeb series, here and throughout).

42. Another historical case is that of Licinius Mucianus (consul three times and governor
of Syria, 68—69 A.p.), who enclosed a living fly in a white linen bag for the same purpose.

43. Bonner (1950) provides the best work in this area. See also his subsequent publica-
tions: “Amulets Chiefly in the British Museum: A Supplementary Article,” Hesperia 20
(1951): 301-345 (plates 96—100); “A Miscellany of Engraved Stones,” Hesperia 23 (1954):
138—57 (plates 34-36). His earlier works include “Liturgical Fragments on Gnostic Amu-
lets,” HTR 25 (1932): 362—-67; “Magical Amulets,” HTR 39 (1946): 25-34; and numerous
other articles. See also A. Delatte and Ph. Derchain, Les intailles magiques gréco-égyptiennes
(Paris, 1964); D. Wortmann, ‘“Neue magische Gemmen,” BJ 175 (1975): 63-82; F. M. and
J. H. Schwartz, “Engraved Gems in the Collection of the American Numismatic Society,” pt.
1, “Ancient Magical Amulets,” ANSMusNotes 24 (1979): 149-95 (plates 34—40); A. A. Barb,
“Gnostische Gemme,” Enciclopedia dell’ arte antica classica e orientale (Rome, 1960) 3:
971-74; idem, “Three Elusive Amulets,” JWCI 27 (1964): 1-22; P. J. Sijpesteijn, “Four
Magical Gems in the Allard Pierson Museum at Amsterdam,” BABesch 95 (1970): 175-77,
idem, “Einige Bemerkungen zu einigen magischen Gemmen,” Aegyptus 60 (1980): 153-160;
idem, “Zu einigen Koélner Gemmen,” ZPE 51 (1983): 115-16 (for some comments and
corrections on some of the published European gemstone collections). The list of articles on
the subject could be continued quite extensively; but the single most important recent treatise
to appear in years is that of H. Philipp, Mira et Magica (Mainz, 1986).

44. Occasionally inscribed bronze and copper phylacteries are also unearthed. Nearly
two-hundred magic lamellae are published or in private hands. Space does not allow a
complete citation of the secondary literature on these. The classic treatment of the magic
lamellae is that of M. Siebourg, “Ein gnostisches Goldamulett aus Gellep,” BJ 103 (1898):
123-53, though it is now badly outdated. In the article he cites at least seven examples of such
phylacteries known to him in addition to the one he publishes; he also includes about fourteen
literary references. Jordan (see n. 64) also gives a useful survey of the material.

45. The study of these gold and silver phylacteries, including a corpus of all known
examples, is the subject of my Ph.D. dissertation (University of Chicago, 1988). For a
previously unpublished example not discussed in this paper, see C. A. Faraone and R.
Kotansky, “A Gold Phylactery in Stamford, Connecticut,” ZPE 75 (1988): 257—66.

46. The terms lamella and lamina are used to describe these amulets in ancient literary
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sources. In addition to the generic “phylactery,” Greek writers employ a number of other
terms, often interchangeably: Aauva (PGM 11.15, 297, 299; IV.2153-54, 2166, 2177, 2208,
2226, 2238; VII.398, 459, 462; IX.8; X.26, 36; XXXVI.1, 37-38, 231, 234; LVIIL.6);
wétakov (PGM IIL.[58], 66; IV.330, 1218, 1255, 1813, 1824, 1847, 2705; V.306, 359;
VIL.216, 382, 417, 487, 581, 743; IX.14; X.[36], 39; XI1.197-98, 199; X1I1.889, 898, 903,
1008, 1052); Aemis (PGM 1I1.410-11, 417; IV.258, 1828, 2160-61, 2216, 2228; VII.271,
919, 925; XIIL.1001; XXXVI1.278; LXXVIIL.3); wAdf (PGM 1V.2187, 2194, 2212;
VI1.432); mharvpupa (PGM 1V.329, 407; VIL438); wruxiov (PGM VII.740-41; cf. also
P. Vars. 4, 2f.; P. Ant. vol. ITI, no. 66, line 37).

47. See primarily K. Parlasca, Mumienportrits und verwandte Denkmdler (Wiesbaden,
1966), Taf. 50, Nr. 1-2; Taf. 17, Nr. 1; pl. 33, Nr. 1(?); idem, Repertorio d’ Arte dell’ Egitto
Greco-Romano series B, vols. 1-3 (Palermo, 1969-80) with the following examples: vol. 1,
nos. 35, 36, 62, 96; vol. 2, nos. 250, 257, 321(?); vol. 3, nos. 527, 533, 575(?), 621, 654,
656-57, 659—-60, 663, 665, 669-70, 672, 674.

48. K. Wessely (WS 8 [1886]: 178-79) and F. H. Marshall (Catalogue of the Jewellery,
Greek, Roman, Etruscan in the British Museum [London, 1911], xlvii) stressed the connec-
tion between the “Orphic” lamellae and the latter magical ones, but the protests of Giinther
Zuntz (1971, 277-86; discussed in n. 49), seem generally to have prevailed. Apart from the
work of West and Janko (see n. 51) the literature on the “Orphic” lamellae has ignored the
question entirely; see Domenico Comparetti, Laminette Orfiche (Firenze, 1910); Alexander
Olivieri, Lamellae Aureae Orphicae (Bonn, 1915); M. Markovich, “The Gold Leaf from
Hipponion,” ZPE 23 (1976): 221-24; R. Merkelbach, “Ein neues ‘orphisches’ Gold-
blittchen,” ZPE 25 (1977): 276; M. Guarducci, “Laminette auree orfiche: alcuni problemi,”
Epigraphica 36 (1974). 7-31 (= Scritti scelti sulla religione greca e romana e sul cristia-
nesimo [Leiden, 1983}, 71-86); B. Feyerabend, “Zur Wegmetaphorik beim Goldblittchen
aus Hipponion und dem Proémium des Parmenides,” RhM 127 (1984): 1-22.

49. The motif in the tablets may be Egyptian, as the so-called Coffin Texts deal with such
protection in the afterlife; see Zuntz 1971, 370-76. Zuntz also emphasizes the differences
between the Orphic tablets and late magic tablets (pp. 282—84): he argues that even though
both types accompanied the dead to their graves, “the one is designed for the living, the other
for the dead” (p. 282). Furthermore, the two types of tablets are chronologically separated, on
the whole: “The long gap of time separating the ‘Orphic’ from the ‘magic’ gold leaves thus
remains unbridged; and while the former have at least one successor in the tablet of Caecilia
Secundina (which is contemporary with the first crop of ‘magic’ gold amulets and adapted to
them) there are no pre-Roman ‘magic’ gold leaves, let alone any that are contemporary with,
or earlier than, the ‘Orphic’ ones” (pp. 283—84). But with such a tiny statistical sampling,
even the presence of a single exception should caution against overstressing the chronological
hiatus. The fact that both types were found in tombs does not argue in the least for their
different functions; both were buried with the owner after death, a typical practice. But that
does not exclude the possibility that the Orphic tablets (despite the content of their texts) could
have been worn as amulets, like the Petelia (B1; see n. 51) and Rome pieces. Gold leaves with
verses of Homer (see n. 61), for example, give no explicit indication of their apotropaic value
in the inscribed text itself but were nonetheless worn as talismans. And to argue that because
we have found no gold amulets contemporary with the Orphic ones they did not exist is faulty
reasoning. See, for example, Zuntz (1971, 284, n. 1), who supports Perdrizet’s remark that
Theophrastus would have presented his “character” with a gold amulet if one had been in use
at the time! Indeed, we have such early texts on lead in hexameters (see n. 27); someday the
archaeologist’s spade may turn up a gold example.

50. On the whole matter of the amuletic function of the leaves, Zuntz (1971, 353) says
of this one, “One cannot but conclude that these lamellae were articles of a local mass-
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production, objects of a beadles’ trade like the pictures of the Madonna and of saints sold at
Roman Catholic churches. This fact is significant enough, for it implies that they came to be
appreciated as material objects rather than as carriers of the words inscribed on them. We
have previously protested against the designation of the lamellae as ‘amulets,” and shall
continue to urge their essentially different character; but have here to admir that the facts just
noted are evidence of the Gold Leaves gradually being accepted for just this” (italics mine).
Elsewhere, when discussing the Hipponion tablet, Zuntz (“Die Goldlamelle von Hipponion,”
WS 10 [1976]: 129-51, esp. 135) implies that the text was indeed a “talisman.”

51. For the Petelia tablet, see also C. Smith and D. Comparetti, “The Petelia Gold
Tablet,” JHS 3 (1882): 111-18. M. L. West, “Zum neuen Goldplittchen aus Hipponion,”
ZPE 18 (1975): 229-36, implicitly supports the view that the Petelia tablet could have been
worn as an amulet when he successfully uses parallels from the later magical lamellae to
restore line 13: [8v wivakt xpvoiw] 708e ypa[Parw 18 dopeirw] (“[Let him) write this
[on a gold tablet] and carry it”. He is followed by R. Janko (“Forgetfulness in the Golden
Tablets of Memory,” CQ 34 [1984]: 89—100, esp. 92 and 99) who in his restoration of the
archetype () places the verse at the beginning as an instruction given to those who are about
to perish.

52. Cf. Marshall (see n. 48), 381. Guarducci (see n. 48) p. 75 rejects the possibility that
the amulet capsule ever housed the tablet. Details regarding the tablet’s discovery are not
known, but the tablet had apparently been folded tightly at least two or three times from top
to bottom and thrice from left to right.

53. Marshall (see n. 48), xlvii. The Caecilia Secundina piece, found at San Paolo fuori le
Mura near Rome and acquired by the British Museum in 1899, was apparently worn in a
capsule, judging from the way it had been folded. Personal names are never found on the
Orphic lamellae of an earlier date, and they are not (with the exception of the Petelia tablet)
enclosed in capsules but simply laid by or on the body of the deceased.

54. The best recent survey of the capsules is that of Jean Leclant, “A propos des étuis
porte-amulettes égyptiens et puniques,” in Oriental Studies Presented to Benedikt S. J.
Isserlin, by Friends and Colleagues on the Occasion of his Sixtieth Birthday 25 February
1976, ed. R. Y. Ebied and M. J. L. Young (Leiden, 1980), 100-107.

55. For the inscribed foil amulets found within the capsules, see P. Gauckler, “Note sur
des étuis & lamelles gravées, en métal précieux,” CRAI 1 (1900): 176-204 (and addendum
with Ph. Berger, 205-207); Jean Vercoutter, Les Objets Egyptiens et Egyptisants du mobilier
funéraire Carthaginois (Paris, 1945), 311-37 and 343—-44; and P. Cintas, Amulettes Pun-
iques, Publ. de I'Institut des hautes études de Tunis 1 (Tunis, 1946), 66—72. Note also A. A.
Barb, (“Mystery, Myth, and Magic,” in The Legacy of Egypt, 2d ed., ed. J. R. Harris
[Oxford, 1971], 149-151), who rightly connects the Punic-Egyptian gold tablets with the
Orphic. For the best and most recent discussion of the inscribed texts found within the
capsules, see G. Holbl, Agyptisches Kulturgut im phonikischen und punischen Sardinien,
EPRO 102 (Leiden, 1986), 338—53, which provides good facsimiles of all the tablets.

56. For example, see M. Siebourg, “Zwei griechische Goldtinien aus der Sammilung C.
A. Niessen,” ARW 8 (1905): 390-410; idem, “Neue Goldblittchen mit griechischen Auf-
schriften,” ARW 10 (1907): 393-96; P. Thompsen, Die lateinischen und griechischen In-
schriften der Stadt Jerusalem (Leipzig, 1922), 113, no. 208; P. Benoit, “Nouvelles ‘brattées’
trouvées en Palestine,” Revue Biblique 59 (1952): 253-58 (plate IX.2); E. Michon, “A propos
d’un bandeau d’or palestinien,” Syria 3 (1922): 214-18; W. Deonna, “Monuments orientaux
du Musée de Geneve,” Syria 4 (1923): 224-33.

57. On the phrase, see M. Simon, “@dpaoer 0vdeis abdvaros,” RHR 113 (1938):
188-206; T. B. Mitford (The Inscriptions of Kourion [Philadelphia, 19711, 300, no. 156) says
on this, “The formula . . . is particularty common on Christian and Jewish tombstones,” and
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adds that F. Cumont argues (Les religions orientales, p. 350) that it is of Egyptian origin. Note
also 1. Bilkei, Alba Regia 17 (1979): 28, no. 11.

58. See R. Mouterde, Le Glaive de Dardanos: Objects et Inscriptions Magiques de Syrie,
Mélanges de I’Université Saint-Joseph, vol. 15, pt. 3 (Beirut, 1930), 105-6, no. 33 (plate
11.5 and fig. 33). This city is probably modern Afiq in the Golan.

59. Mouterde (see n. 58) only provides drawings of two of the inscriptions. The photo-
graph is too inadequate to make reliable readings, but it is not entirely impossible that some
of the letters are Greek. The piece may be compared to similar gold bands in the Niessen
collection, which also have holes for tying the bands on as crowns; these, however, are
inscribed with the formula, “Take courage, NN, no one’s immortal.” See S. Loeschcke, C. A.
Niessen, and H. Willers, Beschreibung romischer Altertiimer gesammelt von C. A. Niessen
(Koln, 1911), 238, nos. 4471-2 (pl. CXXXIII) (and see n. 56). For other funerary bands, see
Mouterde, ibid., 105, n. 5, and for a general discussion, see M. Blech, Studien zum Kranz bei
den Griechen, RGVYV 38 (Berlin, 1982), §9-92.

60. The long strings of magical words that occur repeatedly in different magical texts are
often termed logoi or “formulas” and may be transmissions of foriegn languages like Egyp-
tian. Similarly, the vowels, long held to correspond to the planets and thus to “the music of
the spheres,” may have been especially intoned (or to have represented such intonation) on
written amulets, c¢f. PGM XII1.556-57, 206, 627-28, etc. See Hopfner, OZ 1, sec. 150-51,
731-87, etc.

61. See discussion below. In the magical papyri the use of Homer is frequent: PGM
IV.467-74, 821-24, 830-34, 2145-2240; VII.1-148 (Homeromanteia); XXIII1.1-70 (con-
sult GMPT, pp. 262-64); IG 14.2580.2. Several short recipes in PGM XXIla also mention
making amulets from verses of Homer. One of these (XXIIa.2-9 = GMPT, p. 260), written
for hemorrhage, is of interest for comparative study because it mentions speaking a verse (Il.
1. 75) to the blood to stop the flow; but if the patient is ungrateful, another verse (/1. 1.96) is
to be written. So also in lines 11-14 a contraceptive spell is to be inscribed on a papyrus
amulet or (it says) even spoken. Examples and discussion are also given in Heim 1893,
514-20.

62. See Heim 1893, 544-50.

63. The use of the genitive where one might expect rather dativus commodi is rare, but the
sense and meaning are inescapable. Cf. H. W. Smyth, Greek Grammar (Cambridge, 1956),
sec. 1408 for the genitive of purpose.

64. Bonner (1950, 51-95) discusses the diseases mentioned in the texts of the gemstones.
A thorough study of the naming and description of diseases from medical writers compared
with that of the magical texts would yield a valuable monograph. For a useful (albeit outdated)
attempt at such a study, E. Tavenner (Studies in Magic from Latin Literature [New York,
1916], 76—112) treats the texts discussed below as well as many others. Cf. also D. R. Jordan,
“The Inscribed Gold Tablet from Vigna Codini,” AJA 89 (1985): 164, n. 9.

65. The belief that daemons were responsible for a disease is found already in Hes. Op.
100; cf. Soph. Phil. 757; Aristoph. Vesp. 1037. For a full bibliography, see J. Z. Smith,
“Towards Interpreting Demonic Powers in Hellenistic and Roman Antiquity,” in ANRW
2.16.1 (Berlin, 1978), 425-39.

66. For example, a silver tablet from Antiochia Caesarea in Pisidia is written “for spirits.”
Unfortunately, the reading of the text is very uncertain; see David M. Robinson, “A Magical
Inscription from Pisidian Antioch,” Hesperia 22 (1953): 172-74. Another piece, a gold one
in the British Museum, is written to protect Phaeinos son of Paramona from every male and
female daemon, a description found often in the Aramaic incantation bowls. For a reedition of
the piece, see R. W. Daniel, “A Phylactery from Amphipolis,” ZPE 41 (1981): 275-76.

67. F. Fiorelli, NotSc ser. 4, vol. 3 (1887): 157; Zuntz 1971, 281; cf. Siebourg, BJ 103
(1898): 135, no. 3; Zuretti, Rivista di Filologia 20 (1891), fasc. 1-3; Heim 1893, no. 234.
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68. M. Siebourg, “Ein griechisch-christliches Goldamulett gegen Augenkrankenheiten,”
BJ 118 (1909): 158-75. See below, n. 94. On the basis of the Christian formula Siebourg
dates the tablet to the first century a.p. This, however, cannot be accepted as reliable since no
facsimile or photograph of the piece is provided.

69. For the text see M. Niedermann, Marcelli “De Medicamentis” Liber, Corpus Medi-
corum Latinorum § (Leipzig, 1916). At De Med. 8.59, we read, In lamella aurea acu cuprea
scribes opvw ovpwdn et dabis vel suspendes ex licio collo gestandum praeligamen ei, qui
lippiet. Quod potenter et diu valebit, si observata castitate die Lunae illud facias et ponas.
“On a small plaque of gold you should inscribe with a copper stylus oryo oURODE; then you
must hang by a thread an amulet from the neck of the wearer who suffers from the inflamma-
tion of the eyes. This proves effective and long-lasting, if you perform and carry out the rituals
while (sexually) pure on a Monday.”

70. Although the magical papyri do describe amulets for eye inflammation, none recom-
mends the making of gold or silver phylacteries; see PGM XCVII.1-6 (= GMPT, p. 306;
Wortmann, “Neue magische Texte,” BJ 168 [1968]: 109-11); PGM XCIV.4-6; cf. Heim
1893, nos. 31, 32, 35; etc. Cf. also Tavenner (see n. 64), 84-87; and L. C. Youtie, “A
Medical Prescription for Eye-salve,” ZPE 23 (1976): 121-29. The orator Libanius, as well as
his brother, resorted to magicians for their eye ailments; see C. Bonner, “Witchcraft in the
Lecture Room of Libanius,” TAPA 63 (1932): 34—44. Bonner (1950, 69-71) also discusses
ailments of the eyes, but the inscribed gemstones do not mention such diseases explicitly.

71. See M. K. Kubinya, ArchErtes 3rd ser., vol. 8-9 (1946-48): 276-79; I Bilkei, Alba
Regia 17 (1979): 33, no. 31, pl. I1.4; and A. Sz. Burger, “A Late Roman Cemetery at
Sagvar,” Acta Archaeologica 18 (1966): 110, fig. 86.

72. Jordan (see n. 64) pp. 165—66 has identified from the printed plate that the spell is
written “to avert swelling.”

73. Th. Homolle, “Inscriptions d’Amorgos,” BCH 25 (1901): 412-56: “II. Exorcisme
contre la tumeur maligne.”

74. See D. R. Jordan, “Two Inscribed Lead Tablets from a Well in the Athenian Kera-
meikos,” AM 95 (1980): 228, n. 12 (cf. also app. I): “Th. Homolle . . . has published,
unseen, from two transcriptions made by D. Prasinos of Arkesine, the text of a Jewish or
Christian invocation of the Archangels to banish an evil tumor; the tablet is apparently lost,
and it is accordingly impossible for me to verify Prasinos’ description of the metal as lead.”
(Jordan then goes on to describe three tablets published as lead that he has subsequently
proved to be silver).

75. Cf. the Greek text of PGM XCV.14 (= GMPT, p. 306), which is unfortunately too
fragmentary to yield a completely secure reading. PGM CXIV (= GMPT, p. 313) is a
dvraxmipeor for epileptic seizures caused by daemonic attacks. For epilepsy in general, see
O. Temkin, The Falling Sickness, 2d ed. (Baltimore, 1971); E. Lesky and J. H. Waszink,
“Epilepsie,” RAC 5 (1965), cols. 819-31; note also A. Delatte, Anecdota Atheniensia (Paris,
1927), p. 487, line 6.

76. The piece (5.6 by 3.0 centimeters) is located in the Cabinet des Médailles. See P.
Perdrizet, “Amulette grecque trouvée en Syrie,” REG 41 (1928): 73—82 for the editio princeps
and Robinson 1938, 252 for the restored reading xedara]yiav, which was also suggested
in L. Robert, BE (1971): 406, no. 68. Where Robinson reads [ratd{]ov, one should supply
instead a personal name. See also, B. Lifschitz, “Notes d’épigraphie grecque,” Revue Bib-
lique 77 (1970): 81-82;.

77. Kotansky (see n. 37).

78. Including the new listings in GMPT, the following represent actual amulets for fever
(as opposed to descriptions from formularies): PGM XVIHIb, XXXII, XL, XLVII,
LXXXI, LXXXVIII-XCI, CIV, CVI, CXV, CXXVIIl, CXXX. For fever amulets, see also
Kotansky (see n. 37), 187—-88; D. Wortmann, “Der weisse Wolf,” Philologus 107 (1963):
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157~161; P. J. Sijpesteijn, “Amulet against Fever,” Chron. d’Egypte 57 (1982): 377-81; and
Bonner, 1950, 67-68.

79. See above p. 119 with n. 87 for the phylactery formerly in the Louvre; for the Acrae
piece see A. Vogliano and K. Preisendanz, “Laminetta Magica Siciliana,” Acme 1 (1953):
172-78; L. Bernabd Brea, Akrai (Catania, 1956) 170-71, no. *52 (pl. 39 [52]); and Robert
(see n. 5), 14, n. 23,

80. See n. 60.

81. The editio princeps is that of D. Comparetti, Notizie degli Scavi (1923): 207-8 (who
incorrectly dates the piece to the fourth century B.c.). Subsequent scholars note that it is a late
amulet; see A. Olivieri, “Laminetta d’oro iscritta di Brindisi,” RIGI 7 (1923): 53-54; for
discussion of the earlier bibliography see Zuntz 1971, 283.

82. It is the title of a Byzantine collection of late Roman veterinary writers; the remedies,
for the most part, were written for horses; see E. Oder and C. Hoppe, Corpus Hippiatricorum
Graecorum, vol. 1, Hippiatrica Berolinensia (Leipzig, 1924), vol. 1l, Hippiatrica Parisina
Cantabrigiensia Londinensia Lugdunensia (Leipzig, 1927). G. Bjorck, Zum Corpus Hippia-
tricorum Graecorum (Uppsala, 1932); idem, Apsyrtus, Julius Africanus, et I hippiatrique
grecque (Uppsala, 1944); A. M. Doyan, “Les textes d hippiatrie grecque,” L’ AntClass 50
(1981): 258—73; note also Klaus-Dietrich Fischer, “Two Notes on the Hippiatrica,” GRBS 20
(1979): 371-79, esp. 372, no. 6, with suggestions for a new edition of the text of Oder and
Hoppe; consult also Fischer’s recent edition of Pelagonius in the Teubner Library, Pelagonii
Ars Veterinaria (Leipzig, 1980) and his article, “The First Latin Treatise on Horse Medicine
and Its Author Pelagonius Saloninus,” Medezin historisches Journal 16 (1981): 215-26 for a
general discussion of veterinary medicine in antiquity.

83. The piece is of unknown provenance and currently resides at the Dumbarton Oaks
Center for Byzantine Studies, Washington D.C. (Acq. no. 53.12.52; acquired in 1953; 4.0 by
1.5 centimeters). M. C. Ross (Catalogue of the Byzantine and Early Mediaeval Antiquities in
the Dumbarton Oaks Collection, vol. 2, Jewelry, Enamels, and Arts of the Migration Period
[Washington, D.C., 1965] no. 29 [plate XXV]) reports that the piece had been rolled up,
presumably for insertion into a tubular case. I give the text in Heim 1893, no. 152, which has
éorovaxilero in lieu of orevayi{ero. For the use of verses from Homer in magic, see
n. 61.

84. The text is in F. L. Griffith and H. Thompson, eds. The Demotic Magical Papyrus of
London and Leiden, 3 vols. (London, 1904), verso, col. 10 lines 1-12 with translation (and
transliterated text). An abridged version has been published by Dover Press: The Leyden
Papyrus: An Egyptian Magical Book, eds. F. L. Griffith and H. Thompson, (New York,
1974). The text has been retranslated with new readings from the original manuscript by J. H.
Johnson in GMPT, p. 244. PDM xiv. 985-1025 contains several short recipes for gout and
(arthritic) stiffness. One recipe (PDM xiv. 1003—14) reads as follows: “Another amulet for the
foot of the gouty man: You should write these names on a strip of silver or tin. You should put
it on a deerskin and bind it to the foot of the gouty man named, on his two feet: ‘THEMBARATHEM
OUREMBRENOUTIPE AIOXTHOU SEMMARATHEMMOU Naloou, let NN, whom NN bore, recover from
every pain which is in his knees and two feet.” You should do it when the moon is [in the
constellation] Leo.” For the treatment of gout, see now D. Gourevitch, Le triangle hippocra-
tique dans le monde gréco-romain: Le malade, sa maladie, et son médecin, BEFRA 251
(Rome, 1984), 517~16 for additiona] bibliography.

85. For the Coptic spells, see W. H. Worrell, “Coptic Magical and Medical Texts,”
Orientalia n.s. 4 (1935): 1-37 and 184-94. The relevant portion of the text reads (following
Worrell’s translation, p. 18, lines 10ff.): “For gout: a proven (remedy). (Magical signs and
letters). Write upon a piece of silver when the moon is waning; then, pouring warm (water) of
the sea, read the name. Labor diligently. Do this for forty-four days (saying): ‘I invoke thee,
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great Isis, ruling in the absolute blackness, Mistress of the gods of heaven by birth.” The text
then breaks into a series of magic words followed by a prayer to rectify a dislodged uterus.
Evidently we have here a new spell altogether, or the text has become conflated in transmis-
sion. Other amulets for specific maladies within the same manuscript are for “the wandering
of the uterus,” (p. 29, lines 25ff.); spleen disorders (lines 35ff.); disorders of the eyelids (lines
39ff.); chills (lines 41ff.); inflammation (p. 30, lines 56ff.); child bearing (pp. 30f. lines
60ff.); stomach- and headache (p. 33, lines 125ff.); fire(?) disease (lines 134ff.); uterine pains
(p. 34, lines 162ff.); mental illness (lines 169ff.); pustule (p. 35, lines 184ff.); as well as other
minor ailments.

86. See Bonner 1950, 76—77; note also O. Neverov, Antique Gems in the Hermitage
Collection (Leningrad, 1976), nos. 143 and 143a and G. Schlumberger, REG 5 (1892): 88.
Additional references are also given in Eckstein and Waszink (see n. 5), 398. I also note that
like the pedrye formula preserved in Pliny (see n. 40), this inscription seems to be fragments
of a longer hexametric line and may be much older than the stone on which it is incised.
Bonner, ibid. also discusses an inscription on a bronze prism published by H. Seyrig, “Notes
archéologiques,” Berytus 2 (1935): 483, which also may be for gouty feet (though Seyrig
suggests—incorrectly I believe—that it was for horses in the circus). See L. Jalabert and R.
Mouterde, Inscriptions grécques et latines de la Syrie vol. 3, pt. 2 (Paris, 1953), no. 1083.
For the use of the ¢eirye formula see n. 40 and Heim 1893, 479—84, where about twenty
examples are given (including the Perseus gem [= no. 50], cited above); see also L. Robert,
“Appendice 5. Fchec au Mal,” Hellenica 13 (1965): 265-71; Bonner, HTR 35 (1942): 89 and
esp. Bjorck, Apsyrtus (see n. 82), 61-62.

87. The tablet was formerly in the Louvre (inv. Bj 87) but has been long lost; for the text,
see W. Froehner, Bulletin de la Société des Antiquaires de Normandie 4 (1866—67): 217f; F.
X. Kraus, Annalen des Vereins fiir Nassauische Altertumskunde 9 (1968): 123ff. and G.
Pelliccioni, Atti e memorie dell RR. deputazione de storia patria per la provincia dell’ Emilia
n.s. 5.2 (1880): 177-201.

88. All editions read ¢pvrarre, but the reproduction of the tablet clearly shows the prefix
Sua- at the end of the preceding line. The literature on this piece is simply too extensive to cite
in its entirety: see, principally, G. C. Boon, “Excavations and Discoveries,” pt. 2, “Roman,”
Bulletin of the Board of Celtic Studies 21 (1964): 96-99 (plates Ib, II); E. L. Barnwell, “The
Carnarvon Talisman,” Archaeologia Cambrensis ser. 4, vol. 10 (1879): 99-108. The piece
was found in 1827 at the site of an ancient gravefield outside the Roman fort at Segontium
during the excavations of a house (of later date) called Cefn Hendre; on the site see F.
Haverfield, “Military Aspects of Roman Wales,” Cymmrodorian Society Transactions (1908—
1909) [1910]:85-86 (fig. 8). See, further, n. 103.

89. D. M. Robinson (see n. 66).

90. Zuntz 1971, 281; Bonner 1950, 96; E. Hiibner, Monatsberichte der kiniglichen
Preussischen Akademie der Wissenschaften zu Berlin 1861 (1862): 533; IG 14, 2413, line 13.

91. See n. 37 and 76.

92. Seen. 76.

93. The verb also occurs in a spell, written on a silver tablet and found in a grave at
Amisos (Pontus). The spell’s purpose, however, seems far from certain; lines 10-13 read,
“Let no evil (kaxdv) appear. Drive away, drive away ¥7r68eoww from Rufina.” The meaning
of réfeas in this context is open to numerous interpretations, which cannot be addressed
here. See S. Pétrides, “Amulettes Judéo-Grecque,” Echos d’ Orient 8 (1905): 88-90 and R.
Wiinsch, “Deisidaimoniaka,” ARW 12 (1909): 24-32, no. 4.

94. See n. 68. The verb seems to have this “medical” sense in later Koine Greek; cf.
Bauer-Arndt-Gingrich, s.v.; cf. also LSJ s.v. émidopd, Sb. The use of uBol7 speaks of
preventing any further “setting in” of the disease.
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95. See the editio princeps of S. Sciacca, Kokalos 2627 (1980-81) [1982]: 45963,
lines 13f., 20ff. Such references to “the bearer of a charm” occur regularly on amulets, but
here the bearer carries, it seems, the Law of God itself, perhaps understood in the traditional
sense of the Jewish phylacteries, the tefillin (parchment on which a text of the Torah was
inscribed). One cannot be certain whether a lost portion of this tablet actually cited a verse
from the Torah or the Old Testament, though such verses do occur on the Jewish-Aramaic
pieces.

96. Robinson 1938, 245-53 with plate I. I have not been able to locate the present
whereabouts of the piece.

97. Siebourg, “Neue Goldblittchen™ (see n. 56), 398-99. See note 98 for additional
references.

98. See also IG 14.2413, line 3; Jordan (see n. 64), 164, n.13. The piece is actually
quadrangular, engraved on four sides, one of which reads “O Publicianus.” Siebourg (“Neue
Goldblittchen” [see n. 56], 398-99) rightly interprets this as a phylactery for the deceased
Publicianus, upon whom Zeus Serapis is to show his mercy.

99. Indeed, this seems to be the case with a silver phylactery from El Jem in Tunisia that
was found among the steles dedicated to Saturn; see R. Cagnat, BCTH (1928-29 [1930]: 54,
no. 51). On dedicating materials associated with personal cases of healing, cf. esp. F. T. van
Straten (see n. 2), who includes an appendix entitled “Votive offerings representing parts of
the human body.”

100. Provenance unknown, acq. no. 48.3 (D.O.H. no. 162): Ross (see n. 83), no. 28.

101. The last line of the text is corrupt and cannot be read.

102. See Bauer-Arndt-Gingrich, s.v. The translation given by Ross may be misleading.

103. The use of Latin written with Greek characters may have served a magic purpose;
however, for such conventions, see the examples (and notes) in P. Collart, “Inscription de
Sélian-Mésoréma,” BCH 54 (1930): 378. The phylactery from Segontium (see n. 88) has
some Hebrew text written in Greek, reading “Lord God of Hosts” (lines 1-3), “Elyon the
terrible” (lines 8—10; cf. Deut. 10:17; Neh. 9:32), and “Blessed Thou and blessed Thy glory
for ever, ever (in Greek here: d¢ei), for ever” (lines 11-15); see R. G. Collingwood and R. P.
Wright, RIB, vol. 1 (Oxford, 1965), 144.

104. CIL 13.5338; G. Grimm, Die Zeugnisse Agyptischer Religion und Kunstelemente im
Romischen Deutschland (Leiden, 1969), 212-13, no. 128 (with additional bibliography). The
third-century a.b. tablet was found not in a private burial but at the public baths of Badenweiler
in 1784 (Badisches Landesmuseum Karlsruhe, inv. no. C625); accordingly, it can be argued
from this and more that since more than one person is named on the tablet (I use the reading
of CIL, with the notes of the apparatus criticus) and since the piece was not found rolled up in
a tube (and thus probably was not carried by a single person), the piece was not a protective
amulet of the usual sort. Since the word periculum (i.e., the situation from which the group of
suppliants seek deliverance) can refer to a court trial or even the sentencing resulting from
such a trial, perhaps the charm was meant to deliver the group as litigants in an impending
trial.

105. New York Public Library, cat. no. 1 (5.7 by 1.7 centimeters). I am preparing a full
reading of this text for publication; note R. Gottheil, Journal Asiatique ser. 10, vol. 9 (1907):
150-52. A similar Greek expression, é7 &ya8@ (found often on Greek inscriptions) occurs on
a gold plaque apparently worn open to view and not rolled up (judging from the single
suspension ring attached). The plaque of gold sheet shows two repoussé figures facing,
wearing Egyptian garb, carrying ankhs and with solar disks atop their heads; their two children
stand between with the inscription below; see L. Habachi, Tell Basta, Suppl. aux Annales du
Service des Antiquités de I’Egypte (1957), plate 25b. For this common expression found on
gemstones, see E. LeBlant, 750 Inscriptions de pierres gravées inédites ou peu connues, MAI
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36 (Paris, 1898), no. 89 (with references). Note also the expression on an Egyptian stele: R.
Noll, “Rémerzeitliches Sphinxrelief mit griechischer Weihinschrift aus Agypten,” JOAI 42
(1955): 67-~74. For other examples of deities represented on plaques that are not necessarily
“magical,” see Ch. Clermont-Ganneau, “Plaque d’or représentant Esculape, Hygie et Téles-
phore,” Recueil d’ Archéologie Orientale 5 (1903): 5455, plate IIIC.

106. H. D. Betz (“Fragments from a Catabasis Ritual in a Greek Magical Papyrus,” HR 19
[1980]: 287-95) discusses the spell and its mystery liturgy in detail, but he failed to point out
that the aski kataski formula preserves a hexametric verse (already recognized by Bonner in
his editio princeps; see the reference in Preisendanz, PGM, vol. II, p. 202; cf. also W.
Roscher, Philologus 60 [1901]: 89). These same words (karagket epwy opeov ueya)
appear in slightly altered form as dactylic hexameters in the unpublished Getty lead tablet:
KaTa oKlapdv dpéwv pelavavyet xwpwi (see n. 27).

107. Cf. Koenen (see n. 35).

108. This is Betz’s interpretation (see n. 106) of PGM LXX and Zuntz'’s interpretation (see
n. 48) of the Caecilia Secundina tablet. For the broader theoretical argument that most magic
is “degenerate religion,” see A. A. Barb, “The Survival of the Magic Arts,” in The Conflict
between Paganism and Christianity in the Fourth Century, ed. A. Momigliano (Oxford,
1963), 100-25.

109. See also the fragmentary third-century B.c. papyrus from Gurob (= Kem Orph. Frag.
no. 31), which invites comparison at many points with the texts under discussion here. In
addition to the apparent allusions it makes to the Orphic gold leaves (see M. L. West, The
Orphic Poems [Oxford, 1983], 170-71 and 205), it also mentions the same tokens or symbola
(i.e. “virgin, bitch, serpent, wreath, key, etc”) that appear in the Michigan papyrus (quoted
above) and the lead phylactery from Phalasarna (see n. 27); M. G. Tortorelli, PP 164 [1975]:
365-70. Furthermore, in the incantatory sections several deities associated with the teletai are
addressed and urged, “save me!” (c@toou pe). The context, moreover, suggests salvation
from death is to be understood here (cf. lines 18-19: kav émt Oavarov amayy . . . Kot
TWOEL TE).

110. For the use of o@lew in a context that blurs the theological sense with the more
practical aim of saving one from earthly danger, see PGM 1. 195-222 (containing a hymn
called a pvoriky) [rescue prayer] that summons the “eternal god” to save the believer from
“fate” and concluding with the plea, “Rescue me in my hour of need”); PGM IV.1167-1226
(“It even delivers one from death™); and PGM V.96—-172. For a limited discussion of these
texts, see M. J. Vermaseren, “La sotériologie dans les papyri graecac magicae,” in La
soteriologia dei culti orientali nell’ impero romano, EPRO 93, ed. U. Bianchi and M. J.
Vermaseren (Leiden, 1982), 17-30 and M. Smith, “Salvation in the Gospels, Paul, and the
Magical Papyri,” Helios 13 (1986): 63-74.
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The Pharmacology of Sacred Plants, Herbs,
and Roots

John Scarborough

Greek botany produced the landmark Inquiry into Plants by Theophrastus of Eresus
(c. 370-288 B.c.),! and this work stands as one of the most remarkable documents
of the Peripatetic school.? Along with his Causes of Plants,? Theophrastus’ Inquiry
set a pattern followed in Western botany until the invention of a sexual parts
nomenclature by Linnaeus in the eighteenth century.* Yet, although morphology
dominates Theophrastus’ /nquiry, one finds at the end of the tract an account of
herbal lore, the first such work on herbal pharmacy to survive in Greek.5 The
Inquiry was set down by about 300 B.c. and reflects the standards of Aristotle and his
general ioropiae, in which data were gathered and organized into particular
subjects of knowledge, for instance, a history of medicine by Meno,5 numerous
histories of city constitutions (of which only one survives, the famous Constitution
of the Athenians),” and so on.

Book IX of Theophrastus’ Inguiry from time to time employs “facts” that come
from folk medicine sources, generally labeled the puloréuor;® these were a
semiprofessional class of “rootcutters” who had their own standards of knowledge
and whose folklore about various roots and herbs mirror the deepest traditions of
Greek “inquiry” on several, simultaneously applied levels from pure “magic” to
utter rationalism. This mixture of assumptions about plants observed in book IX of
the Inquiry into Plants has caused some modern scholars great discomfort as they
attempt to “explain” the irrational elements, while preserving the basic format of
Theophrastus’ presumably “scientific” gathering of data about herbs and drugs
made from plants.®

In some respects, this medley of approaches need not be dissected, since the
multicombination of views—whether described as magical or religious or ra-
tional—had been characteristic of Greek thought since the days of Homer.!? The
amalgamation of the rational with the irrational regarding herbs and drugs received
an initial form in the Iliad and Odyssey, a form that would remain rather typical of
Greek thinking on drug lore from Homeric Greece through the later centuries when
the Papyri Graecae Magicae were composed. Quite seriously, Herophilus could say
that “drugs are the hands of the gods,”!! a significant quotation when one considers
that the man who reputedly made this statement was one of the famous medical
researchers at the Ptolemaic Museum in the 270s and 260s B.c.;!?2 moreover it is
Galen of Pergamon (129-after 210 a.p.) who embeds Herophilus’ phrase in a
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consideration of drugs, apparently with tacit approval. Thus the blend of the rational
with the divine would also be characteristic of the so-called scientific levels of
Greco-Roman pharmacy, while even such as Dioscorides (fl. ¢. 65 A.p.) and Galen
sought to “explain” drug action within intellectual patterns of natural theory that
evolved gradually from pre-Socratic philosophy.

THE INITIAL INTELLECTUAL CONTEXT: HOMER’S “ILIAD” AND
“ODYSSEY”

Even though there is some evidence to suggest a carryover into Homeric times of
Mycenaean practices in drug lore,!? it is in the Homeric epics that one first discerns
a clear idea of a “drug” among the Greeks, represented in its broadest meaning by
¢apuaxov. Standing alone, the word means “magic” or “charm” or “enchantment,”
but eight adjectives used by Homer divide ¢apuakov into variations of effects,
ranging from the extremely harmful (a poison) to very beneficial (a remedy).1* The
contrast in effects of ¢pappaka is well illustrated in a single episode from the
Odyssey.'3 Circe has agreed to change Odysseus’ men back into their proper forms,
and she administers ¢papuakov @Alo for this purpose,!® as contrasted to the
ddppakov ovAéuevor that had changed them into swine.!” The “other drug” (or
“spell,” here) is for benefit, whereas the “evil drug” previously given has turned
men into pigs. Homer, of course, is not interested in speaking about the actual
substances that might be part of either ¢papuaxor but only about their effects. Circe
herself is one of the first figures in Western literature to represent a skilled sorceress,
and her talents include manipulation of the poisons and remedies, known apparently
from mythic and folk traditions.!® Yet her craft is powerless against a ¢pdppakorv
that Homer calls u@Av,!® described as having a black root and a “flower like
milk,”20 that protects the hero against Circe’s wiles as she “prepared . . . a potion
(kvkewv)inacupofgold . . . and putinitadrug (Ppdpuakov) with evil intent in her
heart.”?! M@Av is a gift to Odysseus from Hermes, and the poet notes that this is
what the gods call it,?? but that the root is difficult for mortals to dig up.2® Homer
does not say how the herb (if that is what u@Mv is)** protects Odysseus, and one
learns neither whether the hero drank it in a countermeasure before his meeting with
the sorceress or chewed the root nor anything substantive that might show how
Odysseus’ shield against Circe’s ¢pappaxov in the kukewy was achieved.
Although Homer does not specify the particulars of his drug lore, it would not be
completely accurate to characterize these veiled lines about ¢apuaka as simply
magical.?> Lloyd suggests that there is a combination of divine and nondivine
assumption in the ¢pois of the u@Av that Hermes showed Odysseus,26 and another
interpretation of this passage argues that this early use of ¢vois means a thing’s
“appearance.”?’ A further level of meaning may be gleaned if one also assumes a
primary sense of growth, “the natural form being thought of as the result of
growth.”?8 These may be more sophisticated analyses than the poet ever intended,
but coupled with the vague generalities about healing and harmful substances are
clear indications of an ongoing inquiry into such matters, albeit rather muffled. In
the Odyssey one reads of a drug that “quiets all pains and quarrels,” a beneficial drug
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that comes from Egypt, where the land brings forth many ¢dpuaka, both good and
ill “when they are mixed.”?® The poet adds that Egypt is a country where every man
is a physician, “learned above the rest of mankind.”3® The beneficial drug from
Egypt is probably the opium poppy, mentioned in the /liad as a plant that “bows its
head to one side [and] in a garden is heavy with its fruit and the spring rains.”3! Fruit
appears to be poetic license for the “poppy juice” as it drips from the head when
harvested by slitting,3? and the ripe opium poppies are indeed slit for their valuable
exudations in the spring.3? This is solid information interwoven by the poet into his
episode about Gorgythion’s death from an arrow shot by Teucer, and it can be
argued that those who were listening to the poet’s song3* would have known what
the pain-killing drug from Egypt actually might be. Poets and playwrights certainly
must make allusions to substances with which their audiences would be familiar,
and it seems reasonable to suppose that Greek listeners of the eighth or seventh
centuries B.c. were acquainted with the powers and properties of the opium poppy
(Papaver somniferum L.), which had already enjoyed a long history in ancient drug
lore3> and would continue to do so.

Homer couches his account of mixing opium with wine in a context of god-
delivered and god-derived powers and knowledge,3¢ and it is again a woman
(Helen, daughter of Zeus) who possesses this specialized skill, making a link with
the drug and sexual sorcery recorded of Circe.?” Yet even though Homer empha-
sizes a mythological setting of treacherous females who “know” the plants and
drugs, modern scholars are ill advised in presuming that the lore of drugs and
poisons is used exclusively by women, in spite of the perpetuation by males of this
quasi-mythology in texts ranging as widely as Sophocles, Seneca, and Petronius:
anonymous gathering of pharmacological data, especially those of magical impor-
tance, has both male and female antecedents.?® Moreover, Homer specifies a geo-
graphic origin for his drug, indicating something more than purely mythical expla-
nation or a complete dependence upon the well-known tales he fused into the Jliad
and Odyssey. Some modern scholars may be right as they connect the myths of
Greek antiquity with a more generalized and universal mythology as revealed by
sexual themes and similar motifs,3® but Homer designates too many specific plants
for one to assume a totally mythical context. Curiously enough, Papaver somnife-
rum originated in Asia Minor,*0 so that the poet would be speaking of a “local”
plant, even though the drug allegedly came from Egypt. Importantly, the episode of
Hermes’s gift of a ¢papuaxov to Odysseus is one of the rare examples of the
appearance of magic in the Homeric poems.

In its broader setting, the “profession” of medicine is mentioned with some
respect by Homer, and it is significant that those who are knowledgeable of matters
medical and herbal were among the few traveling, skilled craftsmen (dnutovpyol)
made welcome in the settlements of Homer’s world, perhaps a reflection of a
continuous and gradual infiltration of medical and herbal lore from the Near East
and Egypt, as argued by Burkert.*! If correct, Burkert’s hypothesis may indicate
why later Greek medicine—especially among the Hippocratic physicians—re-
mained tied to a long-standing custom of being a “family trade,” in which specifics
of the medical craft descended through the generations by means of elders imparting
skills to the youths of the family. Anuiovpyds is the term for “physician™ as late
as Plato and the Hippocratic Ancient Medicine,*? but dnpiovpyés had become the



The Pharmacology of Sacred Plants, Herbs, and Roots 141

word applied to a less-than-expert medical man if Aristotle’s famous distinction
between Smutovpyoi and dpxirextovikoi*® records an aspect of this hoary
tradition going back into Homeric Greece. The semilegendary Epimenides, a
pulotépos (“rootcutter”) and traveling purifier a century before Socrates and
Plato* is probably typical of the dnutovpyoi in the sixth and fifth centuries B.c,,
and the common presence of such practitioners may have induced Plato to observe
how Homeric medicine failed to consider internal diseases or ailments,*> not to
speak of the medical theories assumed for regimen and specific treatments. Later
writers provide similar observations.*¢ Celsus (Med., proem. 3) gives a typical
description of just what Homeric medicine and pharmacy was: “They only treated
wounds with the knife and with drugs.”*” Medicamenta were part of this earliest
form of medical care, as far as later Greek and Roman writers were concerned, but
the aspect that Celsus terms (from his Greek sources) Statrnrikn came only
“after greater attention was paid to literary discipline,”*® by which (he explains) he
means the rise of Greek philosophy and philosophers. And since vulneribus ferro
mederi was common in Homeric times, “the knowledge of anatomy evidenced in the
poems is almost as sophisticated as that in the Hippocratic writings, and indeed
anywhere before the serious study of anatomy in the Hellenistic period.”*?

One can conclude that Homer’s warriors and the itinerant dnmutovpyoi might
have reasonable knowledge of anatomy as it would be appropriate for the treatment
of wounds, but there is something faulty in the “doxographical” approach to the
Homeric poems. Searching for verbal carryovers that can be specified in later Greek
literature falsifies the living quality of the Greek in Homer’s poems, although the
language of epic generally is conservative and archaic and tends to be dignified.
Onians has aptly observed that early Greek was marvelously fluid in description of
thought, intelligence, and consciousness,*® and it becomes somewhat futile to chase
identities of plants in the Iliad and Odyssey, unless there is particular evidence
(internal or external) supporting special nomenclature. Reading, for example,
“onion” or “garlic” or “snowdrop™! for Homer’s u@Av is founded simply on the
presumption that later Greek sources record an earlier meaning or that specific
antidotes can be matched with specific poisons (snowdrop to counteract stramo-
nium, for example) when there is no evidence in the texts that such identities were
assumed. In fact, what Plato, Celsus, and Galen say about early medical and
pharmacological thinking, as revealed in the Homeric epics, suggests a lack of
concern regarding “naming” things except in association with deities, events, or
repeated epithets. In later Greek botany and pharmacy, the characteristic use of
particular nomenclatures would find full expression after the rise of philosophy and
philosophers—to paraphrase Celsus.

All cultures have basic assumptions about health and disease,32 so that one can
presume Homer’s Greek world had appropriate concepts that included “how drugs
worked.” In contrast to the exorcism displayed in many worldwide systems of
treatment, 3> Homeric medicine and drug lore do not exhibit an “expelling” function,
although occasional chants might be added after soothing medicines were applied to
wounds.>* One can argue that since the “causes” of the wounds and fractures
mentioned by Homer are obvious, there would be little need to assume divine or
pseudodivine forces to explain the nature of these manifest injuries; but commonly
occurring fevers, headaches, and like “diseases” (“symptoms” in modern diagnos-
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tics) probably required religious expertise to ascertain their causes and thereby to
prescribe treatments. If Homeric medicines did not perform an “expelling” role,
there must have been other fundamental actions assumed for drugs, explanations for
“how drugs work.” If Smith is correct, early Greek medicine and pharmacy combine
theurgy (in its widest sense of supernatural or divine agencies in both diseases and
their treatments) with the practical application of drugs,3> foreshadowing later
abstractions so common in medicophilosophical thought in later Greek medicine.
Theurgy remained fundamental throughout Greek history even after the accession of
Christianity, and theurgy continued to exist side by side with other “medical
intervention” systems. Early Greek theurgy and theurgic medicine and drug lore had
no specific concepts about what a disease would be “in advance of an attack,” unlike
other theurgic approaches that supposed invading spirits (among a number of
agents) against which theurgic medicine and pharmacy might be directed.’
Homer’s poems depict gods and goddesses acting on and through “natural” forces.
Thus, on Smith’s hypothesis, Homeric theurgic medicine and pharmacology would
presume “natural causes” for illnesses but would also use supernatural powers as a
portion of the “explanation” of how and why the disease came into being. Homeric
similes give only the top layer of assumptions about how man is related to the life
of other things generally, and Homer’s comparisons between men and stalks of
wheat, leaves, and animals are familiar. Underneath such similes is a series of
primary concepts about man and his growth, maturity, and withering, processes
analogous to those observed among plants and in an everyday manner in agriculture.

Homer’s Iliad and Odyssey supply plain evidence, in early Greek intellectual
contexts, of concepts about the workings of drugs; and by employing certain
adjectives to focus these concepts®® Homer “explains” how “good drugs” or “bad
drugs” might function. Also there is an ideal environment, a place where good
health is normal and where ¢pappaka apparently would be neither feared nor used
for cures: this is the Elysian Plain, where Menelaus will go instead of dying, and in
this perfect setting there are no harsh weather patterns. To the Elysian Plain contin-
ually blows Zephyros’ breeze, always “to revive men.”® Weather magic and
medical skills seem intimately joined by Homer, a connection also observed in the
Homeric Hymn to Pythian Apollo (lines 189-94) and especially in Empedocles
(Frag. 101 Wright = Frag. 111 DK): “You will learn drugs [¢papuaka] for ailments
and for help against old age. . . . You will check the force of tireless winds, which
sweep over the land destroying fields with their blasts, . . . you will bring back
restorative breezes, . . . you will bring out of Hades the life-force of a dead man.”%
Homeric imagery (certainly echoed by Empedocles) suggests how drugs are com-
pounded from elements of divinity—as is revealed in commonly known myths—
and then are fused by means of an ever-present lore of agriculture, providing an
essential context for hearers of the poems.

FROM HOMER TO THEOPHRASTUS

Even as one leaves the era of the Homeric epic, one notes that there is much
disagreement about what should be accepted as knowledge of plants and herbs,
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particularly in regard to basic farm lore itself. Hesiod most assuredly knows practi-
cal botany, but except for some carefully sarcastic lines about asphodel and mallow
as foods available to the poorest of peasants,®! the poet from Ascra (fl. ¢. 700 B.C.)
has little to say about presumed properties of plants, being apparently far more
concerned with customs and superstitions associated with sex and general
purification.®? Lloyd notices the diverse opinions held by experienced farmers,%
and Hesiod grumbles about these contradictory notions as they apply to the planting
season, when “one man praises one day, another another,”%* in spite of the presum-
ably objective evidence signaled by the rising and setting of various stars and
constellations.

Murky as is the evidence for pre-Theophrastean concern about plants and their
properties, some of the various bits of texts and traditions that do survive firmly
indicate not only an interest but also a continual debate on several simultaneous and
intertwined levels, which incorporated the wide swath of Greek thinking on magic
and agriculture, plants and herbal remedies, religious customs and the world of
nature. Argument began early about the “nature” of plants in relationship to other
forms of life, and when Aristotle (De An. 410b22) mentions the faulty theories of
the Orphics on how plants breathe (“Orpheus,” Frag. 11 DK), he shows how very
old this debate was. Speculation began quite early about the ¢apuakov used by
Medea to lull the guardian reptile of the golden fleece, and the lost poems of the
semi-legendary, pre-Homeric Musaeus may have stated that Medea used a
ddpuarov with dpkevlos (Juniperus oxycedrus L., the prickly juniper), a tradi-
tion faithfully reproduced many centuries later in the Argonautica by Apollonius of
Rhodes.5% There are hints that Musaeus composed poems specifically on the healing
properties of plants, suggested by Theophrastus’ Inquiry into Plants (IX.19.2),
where Musaeus®” and Hesiod%® are cited as authorities on the magical properties of
TpuroAwov (probably Aster tripolium L., the sea aster or sea starwort):% “[It is]
useful for every good treatment, {and] they dig it up at night, pitching a tent there.”
Pindar (Pyth. I11.51-53) says that the traditional medical treatments of Asclepius
consisted of incantations (émdai), surgery, soothing drinks or potions, and am-
uletic drugs (pappaxka weptamrety), perhaps in reflection of medicine’s vener-
ated and dual methods (drugs and surgery), with the addition of magical herbs that
could be hung or worn appropriately. The combination of incantations, potions,
amulets of herbs, and surgery as the assumed ideal of medical practice in Pindar has
no trace of discomfort or conflicting feelings; one can presume that all four ap-
proaches to medicine and the lore of herbs existed in the Greek world of Pindar’s
time (518-438 B.c.) without too much notice, even though there would be certain
practioners who would argue against supernatural explanations for disease (as in the
Hippocratic Sacred Disease) or against the excessive influence of philosophical
theory in medicine (as in the Hippocratic Ancient Medicine).

Athenian playwrights have unwittingly left clear indications that there was an
ordinarily accepted “common knowledge” of drugs and herbal remedies in the fifth
century B.C. and that such pharmaceutical lore was generally accepted simultane-
ously in both magicolegendary and empirical-practical ways. Playwrights, whether
of tragedy or comedy, must use allusions readily comprehended by their audiences,
so that mentions of herbs or drugs in the plays can be presumed to be understood by
Athenians who sat through the productions, staged in honor of Dionysus. Two
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examples will be illustrative: a fragment from the lost Rhizotomoi (Rootcutters) by
Sophocles, and puns and allusions made on particular herbal contraceptives by
Aristophanes in his Peace and Lysistrata.

Among the many proofs adduced by Macrobius (fl. 430 A.0.)° in his Saturnalia
to demonstrate Vergil as the complete rhetorician is Vergil’s command of the details
of Greek literature and the underpinnings of beliefs that produced Greek tragedy.
Macrobius argues that Vergil’s Dido is modeled after Sophocles’ Medea in the
Rhizotomoi (Rootcutters), and Macrobius quotes Aeneid, IV.513 to introduce his
evidence for Vergil’s borrowing of Sophoclean imagery:

Herbs she had gathered, cut by moonlight with a bronze knife
Poisonous herbs all rank with juices of black venom.”!

Macrobius then writes that Medea in Sophocles’ Rhizotomoi is presented “cutting
poisonous herbs with her face turned away lest she perish from the strength of their
noxious aromas, then pouring the herbs’ juice into bronze jars, the herbs themselves
being cut with bronze sickles.””2 Macrobius next quotes two passages from Sopho-
cles’ lost Rhizotomoi:

[Medea] receives the juice whitely clouded, oozing from the cutting, while she averts her
eyes from her hand; she receives the juice in bronze jars.

These bark baskets shield and hide the ends of the roots that [Medea] cut with bronze sickles
while she was naked, shrieking and wild-eyed.”

Apart from the ceremonial use of bronze implements and the fearful caution dis-
played in the gathering of this mysterious root sap, these opaque passages relate
some important details: the sap is a milky or cloudy white, and the herb is particu-
larly valued for its root. It is probable that these two quotations by Macrobius from
Sophocles’ Rhizotomoi are from the parodos of the play, introducing Medea in her
“professional function” of harvesting herbs for magical purposes. Yet there is just
enough information in these lines to suggest that the Athenian audience might be
familiar with the plant and its poisonous odors, produced when its roots were
severed. Local drugsellers (dpapuakom@lat) and rootcutters (pi{orépor) who
plied their trades in Attica a century after Sophocles would relate their cautions
when they cut the roots of fafric (Thapsia garganica L., the so-called deadly
carrot): one should not stand to the windward while cutting fofriex roots, and as a
precaution one should anoint oneself with oil to prevent swelling and blistering from
the faysic odors and exudations.” @aiie, with its black-barked root and white
interior (the sap is milky),”> was put in the “dangerous class” of roots,” alongside
hemlock (Conium maculatum L.), as a matter of ordinary knowledge simply be-
cause it was so very common as a wild plant in Attica and particularly dangerous to
cattle brought in from other disticts of Greece.”” Perhaps Athenians sitting through
the performance of Sophocles’ Rhizotomoi would have nodded in recognition at the
chorus of rootcutters and also sensed personal connections with Medea’s roots and
magical implements, connections in their turn interlocked with the legends of Circe
and Medea as well as the farmers’ lore about the “deadly carrot.”

In the Homeric Hymn to Demeter (line 209), one reads that the goddess willingly
drinks a potion (kvkewv) made by mixing meal, water, and pennyroyal (yAnxwv
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[also BATxwv]-Mentha pulegium L.). Pennyroyal apparently retained its quasi-
mythical associations with the functions of birthing and nursing the newborn for
many centuries, as attested by Soranus’ recommendation of its strong, sweetish
odor (somewhere between peppermint and camphor) in the delivery chamber.”® Yet
this tight link between pennyroyal and “female functions” has another aspect than
the simply magical or legendary, neatly given precision by puns in Aristophanes’
Lysistrata (line 89) and Peace (line 712). In Lysistrata, one chuckles at the nicely
obscene pun on BA7xwv,” but the Peace line provides a vivid allusion to a
woman’s sexual attractiveness, with the suggestion of kvke@va BAnxwviay (“pen-
nyroyal potion”) as a remedy for too “much fruit.”80 Aristophanes is not emphasiz-
ing pennyroyal’s venerated associations with Demeter (although Athenians would
certainly appreciate those traditions) but rather the well-known fact that pennyroyal
quaffed in solution prevented pregnancies—a most useful detail in the folk tradi-
tions of the day, since a prostitute, or “flute girl,” stayed in business only as long as
she did not become pregnant.®! The playwright assumes that everyone in the
audience (both men and women) would know pennyroyal by sight in the fields and
also would know the “ordinary use” for the “pennyroyal potion” by women—or the
allusions and puns on the name of the herb would not have gained laughter from the
mixed audience.

Pennyroyal’s reputation as a female contraceptive and abortifacient is verified in
the Hippocratic writers,32 Dioscorides,?? and Galen.?* One may presume that the
pharmaceutical details on the effects of pennyroyal solutions or pessaries, as they
are listed in Hippocratic writings, are extracts gathered from midwives’ oral tradi-
tions or (perhaps more relevantly) from an ever-present prostitutes’ lore. Aside from
folkloristic connections with aphrodisiacs generally,3’ pennyroyal’s pharmaceutical
properties (as understood by modern pharmacognosy) confirm antiquity’s basic
empirical observations.® Until quite recently pennyroyal and its extract, the ketone
pulegone, was commonly employed as an emmenagogue and as an abortifacient.
Generally called “pennyroyal oil” or “pulegium oil,” this extract acts as a mild
irritant to the kidneys and bladder in excretion and reflexly stimulates uterine
contractions. Contrasted to the “pennyroyal potion” of Greek antiquity, with its
aparently nontoxic action, the modern extract of pennyroyal oil exhibits very poi-
sonous effects. Convulsions result from as little as four milliliters.?” Pennyroyal oil
contains not less than 85 percent pulegone, while the natural extract gained from the
dried leaves and flowering tops of Mentha pulegium, Mentha longifolia (L.) and
Hedeoma pulegioides (L.) Pers. (US sp.) has about 1 percent of the volatile oil,
along with tannin and bitter principles.38 The ancient preparation apparently served
well in its intended use, and its urinary effects were observed in conjunction with the
action of kavfapis (the aphrodisiac today called “Spanish fly”).8? Aristophanes’
puns certainly reflect a “common knowledge” of pennyroyal among the citizens of
fifth-century-B.c. Athens, and one also receives a brief glimpse of the technical
expertise of midwives and call girls as they plied their trades in the same era. That
men as well as women would be presumed aware of what the “pennyroyal potion”
was supposed to do suggests how common this particular herb was and also that the
use of “sexual drugs” (whether magical or not) was not the particular knowledge of
women alone.
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THEOPHRASTUS AND BOTANICAL FOLKLORE

Homer’s u@Av was to later Greeks an averter of drugs and witchcraft,* something
that had the power to ward off noxious effects, a substance termed an
aheéipapparov. In his Inquiry into Plants, Theophrastus offers an opinion as to
why squill (Urginea maritima Baker) should be a good dAeénmijpiov (averter):
he suggests that because plants that grow from bulbs are very long-lived (his phrase
can be rendered as something like “tenacious of life”), they are thus suited to be
planted in front of the entrance to a house where the squill “fends off trouble
(87Anots) that threatens the dwelling.”™! Theophrastus is not saying squill actually
does what “it is said” (AéyeTar) to do (ward off spells from a house), but he is
attempting to explain why many in his culture might believe squill has such powers
and properties, carefully linked by Theophrastus to its property in being able
(8vvaraw) to aid the storage of other fruits and vegetables: “If the stalk of the fruit
of the pomegranate [péa-Punica granatum L.] is set in squill,” it will keep for a
long time; and even when hung, squill bulbs ‘live’ for a long period, as do many
bulbous plants. Elsewhere, Theophrastus records instances in which squill becomes
part of a purification ritual. A superstitious man has chanced to see a statue of
Hecate wreathed in garlic at one of the countryside altars set at forks in the road, and
he rushes home to hire priestesses, who carry squill (bulbs?) around to cleanse
him.%2 Parker believes this is part of an ancient tradition of “blood purification,””?
and one notes how the stereotypical superstitious person employs several plants in
an ordinary day, using a leaf of the dcadrm (the sweet bay, Laurus nobilis L.)
carefully chewed in the early morning (a “sacred bay”),% and how he will purchase
myrtle (wopown-Myrtus communis L.) and frankincense (AtSBavwrés-Boswellia
spp.) every fourth and seventh day of the month for sacrifices to the Hermaphro-
dites.% Again, Theophrastus carefully depicts folkloristic practices without neces-
sarily condemning them (although the stereotypes in his Characters generally bring
laughter at the extreme antics portrayed), and the underlying questions posed by the
skilled botanist are significant: Why are these particular plants associated with
religious or magical practices and how can they be related to known properties
(Buvauers) of herbs and herbal drugs, especially as understood in agricultural
lore?

Squill is a particularly apt example of the mixture in the Greek mind of practical
botany, magicoreligious rituals of great antiquity, and precise knowledge of phar-
macological and medical utility.? The first-known mention of squill is in a fragment
of an elegiac poem by Theognis (fl. c. 544 B.c.), and this small bit establishes that
squill was widely understood in its botanical and agricultural context for its pungent
properties: “Neither a rose nor a hyacinth grows on a squill.” A close second, in
terms of earliest mention of squill in Greek, is in one of the scrappy remnants of the
poems of Hipponax (fl. 540-537 B.c.), and the two lines show immediately a close
link between the use of squill and the religious practice of expelling a scapegoat
(dpappakos) to cleanse a community of perceived impurities or pollution: “Pelting
him in the meadow and beating / With twigs and squills like unto a scapegoat.”3
The brutality of this use of a pappaxds to cleanse a diseased city is summarized by
a late Byzantine polymath, John Tzetzes (fl. c. 1130), who describes how a ¢ap-
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pmaxos was selected and sacrificed in “ancient times.” Significantly, Tzetzes cites
Hipponax as “describing the custom best,”1% although most of the data in Tzetzes’
account are unattributed: “After hitting [the dpapuards] seven times on the penis
with squills and [branches] of wild figs and other uncultivated [plantsj, in the end
they [sacrificed the papuaxds] in a fire burning wood of wild trees.”101

Squill and certain other herbs (for example, the so-called chaste tree [Vitex agnus
castus L.])19? are given special significance in the Greek custom of choosing a
dappakiés to rid a community of plague or pestilence or a household of its sense of
hunger (perhaps a carryover from the hoary fear of famine as suggested by the term
BovAepos). Tzetzes labels his account as one of kafapua (ritual cleansing); but
squill as an acrid cultivar and widely known herbal remedy for coughs, asthma, and
&heéupappaxor when “hung whole in front of entrances [to houses)”193 is closely
intertwined with the concept of the ¢pappaxds, an obvious analogue of papuakov,
first noted as a “poison” or “beneficial drug” or “spell” in the Homeric epics. It is,
however, not until hellenistic Greek, that the ancient papuaxds “scapegoat,” (ac-
cented on the final syllable) was wedded to a second meaning, namely, “poisoner,”
“sorceror,” or “magician” (accented on the initial syllable),'% quite probably a
revival of the Homeric sense, much as Theophrastus wrestles with defining plants
with “medicinal properties,”1%5 as contrasted to ordinary plants.!% Squill, as Theo-
phrastus acknowledges, has peculiar properties (dvvauets) that span the range
from the purely pharmacologic to venerated folkloristic practices, mirrored partially
in his spoof of the superstitious man in The Characters. As Stannard has noted,
squill attained such widespread use that there was a variety called “squill of Epime-
nides,”1%7 identified as French sparrow grass (Ornithogalum pyrenaicum L.) by
Hort and his sources.19 If the tradition preserved in Apuleius reflects historical
fact,19? Epimenides was a magician or student of magic (a magus), and according to
Theophrastus’ normal custom of not naming living authorities, !9 Epimenides prob-
ably lived and “gathered roots and herbs”!!! quite some time before Theophrastus’
century.!12 Epimenides’ “cleansing” activities were intimately associated with
“squill,” although several herbs were called by that name in Greek.!13 One may also
note the reappearance of the very ancient and very muted Near Eastern ties with the
magicoreligious association of squill, as Lucian pokes fun at the “Chaldean” prac-
tice of “cleansing with torches and squills.”'# One ascertains the survival of various
forms of purification rites employing squill at least as late as the second century A.p.
in the eastern Roman Empire, and the unattributed sources among John Tzetzes’
“the ancients” may include texts from Roman and Byzantine times, !5 as well as his
cited names and quoted lines from Hipponax and Lycophron of much earlier Greek
centuries. The properties of squill were highly esteemed for their powers of
kabappa throughout a millennjum among Greeks and Romans. “It is tempting,”
writes Parker, “. . . to see [squill] as the vegetable equivalent of an animal, the
impure puppy, a dishonourable plant appropriately used in a ritual applied to
polluted persons.” 116 Parker, however, admits difficulty with such an interpretation
of the symbolism of a plant like squill, because there were so many possible uses, 17
from pure rituals in magicoreligious observances to straightforward herbal lore and
pharmacology.

Theophrastus is well aware of the quandary in describing a plant that had both
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traditional and sacred uses and also a history of employment as a drug among
herbalists and physicians. His morphological botany could be secured by close and
patient observation,!1® but some other method than either pharmacology or botany
was necessary to depict squill—and similar plants—as they were comprehended by
the varying practitioners in the Greek world of ¢. 300 B.c. Not surprisingly, Theo-
phrastus meets this problem within the structure and format of book IX of his
Inquiry into Plants, the part of the treatise that considers plants of “medical utility,”
as well as important questions as to sources of information about such plants.!1?

Theophrastus begins his Inquiry (IX.18) by writing, “‘As has been noted, there are
roots and shrubs that have many powers (Suvvauets) affecting not only living
bodies but also bodies without life (ra dyuxa),” and his first example is an
dxavba (probably gum arabic), which, “as they say” (Aéyovort), thickens water
when put into it. His second example is the root of marsh mallow (&\fawa-Althaea
officinalis L.), which has the same property if it is shredded into a container of water
and allowed to stand in open air; but one identifies marsh mallow by its similarity
with mallow (uaAdaym-either Malva rotundifolia L., or Malva sylvestris L.), and
Theophrastus describes differences between the two species in terms of their leaves,
stalks, flowers, seeds, and roots. Then follows the medical employment of &Afaia:
“They employ (xp@vroi) marsh mallow for fractures, and in sweet wine for
coughs, and in olive oil for open ulcers [or wounds].” The pharmacology implied by
Theophrastus is the property of marsh mallow to make a glue when mixed with
water (similar to the gum arabic), a property acting on a “lifeless body,” in turn
rendering it useful in the treatment of fractures.!?° The choice of marsh mallow
seems deliberate, rather than simply one gum-producing plant selected from many
examples: d\faivw is a common verb (heal),!2! and the noun &\fséis as “heal-
ing” or “cure” appears in both the Hippocratic Fractures and Nicander’s coinage as
aAfeompia (healing remedies). 122 Theophrastus® deft connection of medicinally
useful plants with their effects on nonliving things has thus been precisely laid
down, beginning with roots and shrubs that have various properties, spanning a
range from straightforward drugs that act in living patients to the plants that have
powers to affect nonliving matter. By this simple technique of association Theo-
phrastus is able to proceed from herbal remedies to plants that have other effects and
uses, including those of magicoreligious and sacred importance. His manner of
consideration, however, is carefully paced step by step as he advances from plants
affecting nonliving matter through plants that act in or on animals other than human
beings!23 to those that affect both “body and intellect [or soul].”12* Parenthetically,
Theophrastus precedes his “body and intellect” plants with, “And legends are
concocted not without reason.”

Inquiry into Plants 1X.18.3-11, takes up the subject of fertility and antifertility
herbs, the curiosa of aphrodisiacs and anaphrodisiacs. Most importantly, however,
Theophrastus notes that his first instance of a plant that has both aphrodisiac
properties (6pxts, lit. “testicle,” probably early purple orchid, Orchis mascula
[L.]1 L., from which a drink called salep is made from the macerated tubers!25) has
“leaves like a squill,”1? indicating immediately how the botanist is investigating
such plants, which are firmly linked to sacred ceremonies well known to his readers.

"Opxts is also an excellent example of the intermeshing of a common “doctrine of
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sympathy” or—more loosely—the “doctrine of signatures,”!?” which Greek and
Roman herbal lore continually interwove with more empirical pharmacological
observations. Much as Theophrastus employs the ordinary name testicle for the
double-propertied Orchis mascula (and he does so without any hint of self-contra-
diction or of the insertion of dissonant facts), so also one recalls Theophrastus’
connections between the quasi-religious practice of planting squill to avert spells on
a house and his concept of long-lived squill bulbs (VII.13.4), and one can thereby
sense also the numerous but unstated folkloristic and magicoreligious customs that
hover in the shadows of Inquiry IX.18.3~11. Preus argues that any effect such
plants would have regarding conception or contraception would be expressed by the
modern term psychosomatic,'?® but the application of any modernisms to Theo-
phrastus’ delicately skilled arguments and attempts to document pharmacological
properties of sacred plants and herbs does the injustice of inserting presentism.
Moreover, except for a direct reference to an otherwise unknown Aristophilus of
Plataea (called a “drugseller,” papuaxomwins), who said he “had some [drugs] that
could engender greater potency as well as eliminating it completely,”!?® almost ail
of the data in Inquiry IX.18.3-11 are qualified by “it is claimed,” “are said,” “it is
said,” “if this account is true,” and “they say,” phrases that delineate Theophrastus’
manner of simply recording what he has heard, without necessarily approving or
denying the purported facts. He does state his basic acceptance, however, that such
things and effects are quite possible, with “It is paradoxical, as I have said, that
opposite effects result from a single nature [¢pvois]; but it is not paradoxical that
such properties [Svvduets] exist.”130 Implicitly he has admitted the possibility of
traditional claims for sacred plants like squill, but Theophrastus firmly rejects
generally (6Aws) the assertions made for GAeéipdpuaxa that might be worn as
charms or attached to a house.!3! Exceptions could perhaps be allowed for sacred
herbs; but if they are unsanctioned by hallowed magicoreligious traditions of either
a public or private nature, Theophrastus is unwilling to entertain possible effects
from herbs simply said to be powerful.!32

The majority of Inquiry IX is taken up not with considerations of claims for plants
that are magical, semioccult, or plants that have religious connections, but with a
careful analysis of medicinal properties of somewhat less than sixty major herbs and
herbal remedies.!3? Yet Theophrastus’ main source of information for such plants
are the pelorduor, a professional group of herbalists who collected medicinal
roots and herbs, selling them at country fairs, hawking their virtues for pains and
ailments of many kinds; added to the pt{oropot as sources of data on herbs are the
dappakomdroe (drug vendors), who also touted their products in the venerated
manner of folk medicine to country and city dwellers alike.!3* Inquiry 1X.8.5-8
shows rather vividly these sources of Theophrastus’ data and how he sorted out
useful facts from the merely mythical: the drug vendors and rootcutters suggest that
one should cut roots only while standing to the windward, especially in the case of
Bopia (the deadly carrot, Thapsia garganica L.),'35 and that one should coat one’s
body with oil before trying to dig up or cut the roots. Furthermore, the herbalist has
to exercise caution while gathering the fruit of the wild rose (probably the rose hips):
these must be collected while the individual stands to the windward, because
picking the rose hips could harm one’s eyes. Theophrastus does not dismiss these
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assertions as “old wives’ tales,” but comments that there is some credence to be
placed in them because of the properties (duvaueis) of these plants, which tend to
be harmful, seizing “as they say” like a fire and burning. Digging hellebore!3 for a
long time causes dizziness, and the puloTopot advise one to eat garlic beforehand
and to quaff some undiluted wine. Theophrastus honors such reports from the
rootcutters, but he derides other procedures espoused by the rootcutters as “far-
fetched and irrelevant,” including the practice of digging up peonies at night to
avoid being seen by woodpeckers (this may cause the loss of an herbalist’s eyesight)
or the stipulation that one should beware of the buzzard (Buteo spp.) while cutting
a xevravpis (probably Centarium umbellatum Gilib., the feverwort or centaury)
or that while cutting the All-Heal (mavakes) of Asclepius, one should make an
offering “in its place” of fruits and baked meal. Theophrastus writes that “praying
while cutting is perhaps reasonable, but the additions to this caution are ridiculous,”
showing he is carefully separating the patently superstititious from the empirically
reasonable or from particular customs that have long-standing magicoreligious
associations. One should not, however, be misled into thinking that Theophrastus
advocates a medical botany bereft of magic and religion or an herbalism forsaking
its ancient agricultural and sacred heritages: he says to accept rootcutters’ and
farmers’ tales at face value and then to test them both with the logic of empiricism
as well as field collection of plants, ascertaining those practices that, in effect,
“make sense.”

Theophrastus’ grudging ambivalence about hoary rituals and his apparently reluc-
tant piety suggest how murky are the differences in Greek antiquity between magic
and religion as well as between the presumably “objective” observations gathered
by farmers and those customary deferences of homage to the venerated powers of
certain plants. Edelstein rightly recognizes the “specific problem of pharmacology
in connection with the efficacy of plants”!37 but then proceeds to argue that Greek
and Roman views are neatly categorized into a tripartite division. First the proper-
ties of medicinal plants (and by logical extension, the causes of diseases) are marked
by purely “scientific” and empirical observations, seeing “in plants nothing but
natural powers.”138 Second, since Nature is divine, plants and drugs derived from
them are divine, which can be fitted within a class of traditional religion of a deistic
character, an “interpretation which accepts the divinity of the plants because of the
divinity of the intellect in the human being who applies them.”1?® Third, Edelstein
scornfully derides “magical belief . . . sorcery and such nonsense. . . . All the
great pharmacologists rejected those things. Andreas and Pamphylus [sic] and
[those who accepted magic] constituted a small minority; they were scholars rather
than physicians; they were antiquaries. These men were isolated as were those who
believed in the demonic character of diseases.”#? Somehow Edelstein has chosen to
ignore the grand and opaque jumble of opinions characteristic of his “great pharma-
cologists,” including many authors represented in the Hippocratic corpus, Theo-
phrastus, Dioscorides, Soranus, Rufus, and Galen. Edelstein seems to be aware of
the artificial and imposed manner of his precise categories of “pharmacological
thinking” in classical antiquity, since he slithers into a supporting argument that
begins, “But all the pharmacologists, nay almost all the physicians, believed in
sympathetic remedies.”'*! In turn this “proves” the rarity of pure empiricism and
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pure magic in ancient pharmacy, proof that collapses when one reads the admixture
of scorn and praise by Galen for amulets and medical astrology,4? the quotation of
local customs attached to various herbs by Dioscorides,'#? or the painstaking evi-
dence of botanical lore sandwiched with magicoreligious observances as assembled
by Theophrastus. One cannot—as Edelstein does—dismiss medical magic as
“found only in the magical papyri which contain not the knowledge of physicians
but prescriptions of folklore”!44 any more than one can assert truthfully that Pliny
the Elder is a “superstitious layman”145 without carefully qualifying what this might
mean among Roman aristocrats in the early Roman Empire.

Edelstein’s “rationalistic supernaturalism”146 unwittingly signals why almost all
pharmaceutical texts in classical antiquity—from Homer and Theophrastus to Galen
and the Papyri Graecae Magicae—encompass aspects of magic, empiricism in its
strictest sense, religion as understood in its context of historical observation, and the
constant shifting and mingling with one another of these three broad approaches.
Sometimes there is the clear imprint of philosophy as it wrestled with definitions and
attempted clarity, and sometimes witchcraft is incorporated as a meaningful part of
man’s investigation into the world of nature and its mysteries. To call some drugs
“divine remedies” or “sacred stuff,”147 as does Galen in his Compound Drugs
according to Place in the Body, says no more and no less than that this particular
substance acts in a godlike manner. Quite openly, Galen (quoting Asclepiades) can
write that certain drugs have the “property (8vwauts) of Asclepius,”!*® not too
distant from common, modern perceptions of aspirin and sulfonamides as “wonder
drugs.” Not comprehending molecular chemistry or the physiology of drug action
does not make one a “superstitious layman.”

DEFINITIONS, HERBS, AND THEIR PROPERTIES:
GRECO-ROMAN INTERPRETATIONS

Theophrastus urges his readers to honor only certain of the magicoreligious tradi-
tions attached to a few plants, but once he has discarded fully rank superstitions as
explanations for how some plants “work™ as drugs, he attempts to fuse the data of
the pelordpor with a curiously muddled definition of an “herb.” He is clearly
uneasy regarding the specifics of an “herb” or an “herbal remedy” as provided by his
oral and written sources, and the description of wéat (herbs) includes substances
that have “medicinal powers” (papuakwders dvvduets), comprising “juice”
(xvAworuos), “fruits” (kapmoi), “leaves” (dpvAAa), and “roots” (Hifa), because
the “rootcutters term an ‘herb’ certain of the medicinals,”*? and an “herb” consists
of one or all of these parts. Theophrastus’ hesitant definition of herb may have been
borrowed directly from the piulorduot, or perhaps from the medicobotanical
works of Diocles of Carystos, ' or Theophrastus may have invented it himself. The
prloropor certainly had given him a basis for this definition, because they did not
call all roots “herbs” but only roots from a group of medicinal plants or healing parts
of certain plants.!5! Theophrastus continues to display his uncertainty as he writes
that such Svwduets (probably now a mix of “powers” and “properties”) of
medicinal roots are distinguished from the dvwauets of roots generally. Thereby
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the “roots” that are medicinal include all four parts of the plant, especially the
leaves, as the ftloréuot themselves say. Consequently, “herbs” are all four parts,
not merely the roots.152

By attempting to impose the morphological approach as he struggles with the
basic question of how one distinguishes an “herb” from other plants, Theophrastus
has provided a particularly unsatisfactory substitute for the answer to the question of
“how drugs work,” especially in view of the firm answers given in traditional
superstitions and some religious connotations. In his listing of the herbs that follows
in Inquiry IX one must link his brief descriptions of drug action with previous
morphologies of plants that form almost all of Inquiry I-VIII. It is significant that
Theophrastus does not employ the theory of elements and qualities to explain “how
drugs work,” as does the Pseudo-Aristotelian Problems: “The [substance] that
according to its own nature, is not overcome by the body’s heat and that enters the
veins, and because of its excess heat or cold [is not concocted]: this is the ¢pvas of
a drug.”133 The unknown author has grappled rather well with the basic questions of
delineating a theory to explain drugs and their actions, as contrasted to foods or
plant derivatives without noted pharmacological properties. There seems, oddly
enough, a better awareness in the philosophical speculation regarding plants by the
author of Problems than in the murky groping toward a morphological definition of
herb by Theophrastus. It is not surprising that many scholars have assumed that
book IX of Inquiry into Plants is a later addition by unknown medical botanists, a
hypothesis disproven by the manuscripts. !5+

Toxic substances were reasonably understood by the second century B.C., as
suggested by the difficult poems of Nicander of Colophon (fl. c. 140 B.c)), the
Theriaca and Alexipharmaca.'3’ Nicander borrowed heavily from an earlier Greek
toxicologist named Apollodorus,'3¢ who, in turn, may have inherited his concepts
from Diocles of Carystos. Again agricultural lore shows vividly in Nicander’s
semiplagiarism of details on the black widow spider, various cobras, wasps, large
centipedes, and millipedes,!5? as well as in his description of what one did to
administer an antidote for an excessive consumption of the famous aphrodisiac
made from blister beetles.15® Greek pharmacy had a good botanical morphology
from Theophrastus, a rough taxonomy of plants derived from folklore, some medi-
cal entomology and toxicology as recorded by Nicander, and a mass of details on
herbs and herbal concoctions as revealed in the Hippocratic tracts on women’s
ailments.' An organizing principle, however, appeared in none of these authors
regarding “how drugs worked,” even though Theophrastus’ basic botany was su-
perb. In classical antiquity, pharmacy and toxicology remained aspects of medical
practice that occasionally purloined venerated superstitions or religious customs or
that with leaps of uncertainty adapted and adopted facets of philosophical physical
theory (especially the concepts of elements, qualities, and humors) to account for
observed actions of drugs. As Riddle has remarked, at the very least Greco-Roman
pharmaceutical theory included the firm notion of a “drug poison,”!6? first discerned
in Homer’s poems. Most physicians and pharmacologists, however, sought to reject
divine explanations for drugs and their effectiveness, and those of the so-called
Hippocratic persuasion were sometimes emphatic in dismissing both the magicore-
ligious and philosophic interpretations,!6! leaving either a jumble of empirical



The Pharmacology of Sacred Plants, Herbs, and Roots 153

observations or a strange and quixotic denial of the efficacy of any drugs. Folk
medicine, however, continued to carry on with its venerated assumptions, and even
when Dioscorides of Anazarbus (fl. c. 65 A.p.) was able to produce his magnificent
summary of drugs in the famous Materia Medica,'%? he acknowledges quite fre-
quently the staying power of numerous folk traditions linked with particular phar-
maceuticals.

Dioscorides is a watershed in the development of Greco-Roman pharmacy, and
his masterpiece of compression, Materia Medica, brilliantly demonstrates the ef-
forts of a skilled physician and astute medical botanist to bring order out of the chaos
that characterized drug lore up to his own day. As a young man, Dioscorides
probably studied herbs and herbal pharmacology with resident experts in Tarsus,163
and there is just sufficient evidence to indicate that he spent a portion of his mature
medical practice in the context of a Roman legion.!6* Most importantly, however,
Dioscorides went about the business of testing herbs and drugs with a precision that
would be noteworthy in any century!$> and invented an entirely fresh method of
classifying drugs by what they did or did not do when given to a patient—a system
called by Riddle, “drug affinity.”66 The prevailing medical theories in the early
Roman Empire were generally linked in some way with a debased form of “medical
atomism,”'%7 and in the remarkable preface to his Materia Medica Dioscorides flatly
rejects this and all other philosophic explanations of drugs when he writes, “They
have not measured the activities of drugs experimentally, and in their vain prating
about causation they have explained the action of an individual drug by differences
among particles, as well as confusing one drug for another.”168 At the same time, he
says he has checked “what was universally accepted in the written records and
[made] inquiries of natives in each botanical region.”16

At the conclusion of his discussion of black hellebore (Helleborus niger L.),170
Dioscorides furnishes a typical example of how. he treats long-lived religious or
quasi-superstitious customs connected to herbs. His farmer-informants have told
him that if one plants vines close to the root of the hellebore, the wine from such
grapes will make an excellent purgative, and Dioscorides adds, “they sprinkle it [the
wine] around houses thinking it to be a purification (kafapotos) from defilement
[in a religious sense]”; moreover, when his informants dig up the hellebore, they
stand facing the sunrise and pray to Apollo and Asclepius, watching all the while for
an eagle (&e706s) in flight as an evil omen, since “the bird engenders death should
it see the digging of the hellebore; at any rate, it has to be dug up very quickly, since
drowsiness is caused from its exuded vapors.” Dioscorides merely acknowledges
the belief that black hellebore was sacred to a god!”! by describing a series of steps
taken by his informants when they dig up the root, passing rapidly to a clear, natural
reason why such religious customs and precautions became accretions upon this
particular medicinal root. Since Dioscorides mentions hellebore’s association with
an apparently ancient rite of purification, it is probable that the plant had some local
history of use in such rituals (no locale is specified), quite reminiscent of the
widespread employment of squill.17? Perhaps herbs like squill and the hellebores
were early considered sacred plants due to their heavy pungency, especially when
they were cut or bruised, much as Dioscorides notes the “exuded vapors” (d&moco-
pai) from the cut hellebore roots. Parker’s comments on the corollaries of using the
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hellebores (there are two main types: a “white” and a “black”) in the medical and
mythological treatment of madness,!?3 said to have been invented by Melampus for
the daughters of Proetus, are pointed and relevant,17# although Hippocratic physi-
cians strove to perceive insanity quite apart from divine causes, as one reads in the
eloquent presentation by the author of the Hippocratic Sacred Disease, !> very often
cited as the Greek medical work that provided the seedbed for medical approaches
in the West. Dioscorides, however, carefully limits his account of black hellebore
to verified uses in terms of his “drug affinity” system, uses that are pharmacological
and classed by pharmacognostic means.!76

As brilliant as was Dioscorides’ new classification method for drugs, later writers
on pharmacology chose to revert to other systems, alphabetizing plants and drugs in
place of Dioscorides’ precise groupings according to physiological action. Although
Dioscorides’ collected data were incorporated into almost all future tracts on phar-
macy in the West until the Renaissance, those data were rearranged according to the
predilections of later writers, including the polymathic and enormously influential
Galen of Pergamon (129-after 210 A.0.).1"7 Galen’s drug lore is a gigantic potpourri
of herbs, animal products, written sources quoted verbatim, and quasi-legendary
and pseudofolkloristic facts all compacted into three separate systems of organiza-
tion, as he attempted to bring some sort of harmony into the chaos of pharmaceutical
data as he found them in the second century.!”® In spite of some oddly informal
sources of pharmaceutical information, such as one Orion the Groom,!?”® Galen’s
drug lore became a model for later Byzantine encyclopedists,'3¢ who took the
explicit humoral theory (borrowed directly from the Hippocratic Nature of Man)'8!
as the major explanation of “how drugs worked.” Except for certain compound
recipes, which had their own venerated pedigrees,!82 the “drugs-by-degrees”
classification, as evolved from Galen through successive Byzantine medical writers
to Paul of Aegina (fl. c. 640 A.D. in Egypt), was based on the ancient notions of
humors and qualities, an outlook that dominated Western pharmacy until the mid-
nineteenth century. Later Roman and Byzantine pharmacy and pharmacology
refined Greco-Roman theory on drugs and occasionally added new substances, but
there was always a powerful undercurrent of folk medicine displayed in cults to the
saints in the Byzantine Empire,!®? as well as a tenacious survival of nonlearned
conceptions about drugs.!8* Two aspects of how pharmacology was perceived for
sacred plants are illustrated by pharmacological astrology and the widespread ac-
ceptance of magical properties exemplified by the formulas and doctrines of Thessa-
lus of Tralles and the collection of texts in Greek, Coptic, and demotic known as the
Papyri Graecae Magicae.

“HERMETIC” MEDICAL ASTROLOGY AND HERBAL
PHARMACOLOGY

An important and often ignored facet of late hellenistic and Roman religion are the
so-called Hermetic texts.!85 Having purported origins in particular revelations by a
Hermes Trismegistus, Asclepius, and other pagan gods of Greco-Egyptian back-
ground, “Hermetic” medical revelations assume multiple aspects that attempt to
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reconcile several competing concepts of medicine and pharmacy, employing the
device of an “archetypal” beginning. The “Hermetic” manner of medicine and
pharmacology is sharply defined in an astrological-pharmaceutical text by a Thessa-
lus, called Powers of Herbs.!86 The preface to Thessalus’ Powers of Herbs was first
published in the Catalogus Codicum Astrologorum Graecorum'®’ and was simply
called Thessalus’ Letter to Claudius (or Nero). Publication of the full Powers of
Herbs awaited proper collation of several Greek and Latin manuscripts, and the
complete (and dual) texts were eventually published by Friedrich in 1968. In the
preface (= Letter), Thessalus of Tralles informs the emperor about a revelation by
Asclepius, earlier revealed to him by Hermes Trismegistus,!3% naming the herbs
truly associated with the planets!® and the signs of the zodiac.!% The Powers of
Herbs and its preface date to the reigns of Claudius and Nero (sometime between 41
and 68 A.n.),!”! and the preface precedes (in the Catalogus texts,) a tract on twelve
plants linked to the twelve signs of the zodiac,!92 an exposition of seven planets
associated with seven plants attributed to Thessalus of Tralles,!”? and a clipped
treatise attributed to an “Alexander” that surveys the same seven plants. The
Catalogus texts indicate the wealth of ancient works discussing plants and herbs and
their relationships to the planets, the signs of the zodiac and the traditional three
decans (10-degree units) into which each was divided, and plants linked with the
“fifteen fixed stars.” !9 Thessalus’ preface (Letter) and the full text of his Powers of
Herbs represent medical astrology and pharmacology, and there are many instances
of Roman physicians and scientists who believed astrology was an important diag-
nostic tool: Galen’s Crisis Days (IIl. 5-6)'%° indicates how astrology pinpoints both
diagnosis and prognosis in diseases,!%¢ although his account is bereft of the mysti-
cism permeating corollary “Hermetic” works.!%7 If Galen thinks of medical astrol-
ogy as a diagnostic technique, the so-called Hermetic writers believe that herbal and
medical astrology are revelations, explaining why certain plants have healing pow-
ers and properties.

In place of Theophrastus’ confusion, Dioscorides’ brilliant but inapplicable “drug
affinity” system, and Galen’s basic uncertainty about classifications of drugs, au-
thors in the Hermetic traditions could claim that their acceptance of divine power
was an active manner of receiving it that thereby increased its strength, much as a
person instructed by Poimandres can say he “has been invested with the power and
instructed in the Nature of the Whole and in the Greatest Divinity.”198 Such herbal
astrology is marked by a simplicity—a deceptive simplicity from the standpoint of
modern pharmacology—illustrated by “A Plant of the Sun: Chicory,” from Thessa-
lus’ Powers of Herbs:1%°

A Plant of the Sun: Chicory (kix@ptov)2®

(1) First named among the plants of the sun is “heliotrope”; yet there are many kinds of
“heliotropes,” and of all these most efficacious?! is the one called chicory. (2) Its juice
mixed with oil of roses is an ointment.202 (3) It is suitable for relieving heartburns,203 and
it releases tertians,2* quartans, and intermittent fevers,2%5 and mixed with an equal part of
the oil of unripe olives, it stops headaches. (4) If someone looking toward the sunrise
smears on the juice of the chicory, invoking the presence of the [god] Helios, and begs to
give him praise, he will be most favored among all men on that day. (5) One prepares from
the chicory’s root little pills (karamoéria) for heartburns and disorders of the stomach, in
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which the stomach is afflicted and will not accept foods, and for disorders of the stomach
in which the stomach receives nourishment but does not promote digestion: downy wound-
wort,206 8 drachmas; saffron crocus,20” 2 drachmas; Pontic honey, 14 drachmas; mastic
flower,2% 6 drachmas; ginger[root],2® 4 drachmas; pepper,2!® 4 drachmas; Dead Sea
bitumen/mineral pitch,2!! 2 drachmas; anise,2'? 4 drachmas; mastic gum/resin,2!? 4 drach-
mas; the root of the chicory, 24 drachmas; pound these ingredients in a mortar with very old
mead (honey plus wine, ofvougAe)? and make lozenges of 1 drachma. Drink one with
water for heartburns; drink one with the best wine for stomach ailments.

Parallels to Thessalus’ recipe occur in Pliny, Columella, Dioscorides, Galen, the
Papyri Graecae Magicae, and the Byzantine Geoponica,?'5 but Thessalus’ “chicory
stimulant” seems unique among Roman prescriptions. Initially, the botany appears
poor, with the “heliotrope” including the chicory; Thessalus, however, is not saying
this is the heliotrope but rather that it belongs to a broad class of herbs “attracted to
the sun,” the literal meaning of the word. And excepting the self-anointing with
chicory juice while invoking Helios, the recipe is a fairly straightforward listing of
ingredients and preparation methods frequently encountered in the drug books of
Galen and later Byzantine pharmacy. Moreover, folk medicine retains employment
of mastic, anise, and chicory as stomach calmers, traditions backed to some extent
by the physiological chemistry of the herbs. Thessalus’ Power of Herbs encom-
passes a number of Greco-Roman pharmacological traditions, including the techni-
cal approaches seen in Dioscorides and Galen, as well as specifics of drugs and
herbs found in the magical papyri. Hermetic astrological herb lore could claim it
knew why such plants had pharmaceutical properties by their clear linkages to the
divinities represented by constellations and planets (including the sun and moon) at
various points in the zodiac. Festugiére classes some of these texts of astrological
herbalism according to which plants were associated with the sun, and he gives
these plants separate status by means of determination of the contents of the list
(categories labeled A, B, C, etc.).2!6 For example Chicory is Festugiére’s type B,
with a special listing of herbs for the moon, Saturn, Jupiter, Mars, Venus, and
Mercury.217

The presence of pepper and ginger in Thessalus’ Powers of Herbs shows that the
text dates from the first half of the first century, on grounds independent of manu-
script attribution. In full revival was a flourishing trade with Far Eastern markets, 218
and Dioscorides’ Materia Medica shows fresh incorporation into the Roman phar-
macopoeia of Indian, Malayan, and some Chinese spices.2l® Thessalus is well
aware of good ingredients for his recipes, and there is a sophistication in Powers of
Herbs reflecting formal drug lore of the day infused with the “Hermetic™ assertions
of special knowledge about herbal medicine. Such a pharmacology of sacred plants,
organized along astrological lines, received a patina of acceptable “science” in the
Roman Empire, although Roman law frowned upon the application of astrology to
political ends.220

SACRED PLANTS IN THE MAGICAL PAPYRI

The Greek, Coptic, and demotic texts known as the Papyri Graecae Magicae
mention over 450 plants, minerals, animal products, herbs, and other substances as
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presumably “pharmaceutically active” in the recorded spells, incantations, formu-
las, and imprecations. The texts in the collection are dated generally to Roman and
Byzantine Egypt (c. 30 B.c.—c. 600 A.p.), but several instances of drug lore (e.g., the
multiingredient incense called kD¢¢) indicate a heritage going back many centuries,
probably to dynastic Egypt. One cannot dismiss the documents contained in the
Papyri Graecae Magicae as simply written forms of jumbled superstitions with a
pseudopatina of Egyptian learning:??! the Papyri Graecae Magicae have yielded a
trove of insights on how Jew, Christian, and pagan perceived their world; and an
important facet of our fresh understanding of these precious documents that emerge
from beliefs of “common people” is the pharmacology of magical and sacred plants
and drugs.

Ritual is essential for the Greco-Egyptian pi{ordmos (here generally “herbal-
ist”), much as suggested by Pfister in his basic essay on magical conceptions of
plants,??2 a suggestion nicely illustrated by the following from the Papyri Graecae
Magicae: “Spell for picking a plant: Use it before sunrise. The spell to be spoken:
I am picking you, such and such a plant, with my five-fingered hand, I, NN, and I
am bringing you home so that you may work for me for a certain purpose. I adjure
you by the undefiled name of the god: if you pay no heed to me, the earth which
produced you will no longer be watered as far as you are concerned—ever in life
again, if I fail in this operation [then follow magical words]; fulfil for me the perfect
charm.”?2? One presumes the herbalist recited this spell as he went out to gather
plants, and his work began before dawn, much as suggested in context by Thessalus
of Tralles in Powers of Herbs and by Dioscorides when he mentions folk customs
concerning certain powerful roots and their collection. Specifics followed by an
herbalist come a little later in the magical papyri: “Among the Egyptians herbs are
always obtained like this: the herbalist first purifies his own body, then sprinkles
with natron and fumigates the herb with resin from a pine tree after carrying it
around the place 3 times. Then after burning kv¢¢ and pouring the libation of milk
as he prays, he pulls up the plant while invoking by name the daimon to whom the
herb is being dedicated and calling upon him to be more effective for the use for
which it is being acquired.”??* Natron and its use is very ancient, indeed,??* and the
full ritual includes burning pine resin and xb¢e and an offering of milk, each an
aspect of hoary religious observances in many cultures, not only ancient Greek and
Egyptian.2?6 And, as the papyrus text continues, one soon comprehends that all
herbs are sacred, since the invocation uttered at the moment of picking the plant is
as follows: “You were sown by Kronos, you were conceived by Hera, you were
maintained by Ammon, you were given birth by Isis, you were nourished by Zeus
the god of rain, you were given growth by Helios and dew. You [are] the dew of all
the gods, you [are] the heart of Hermes, you are the seed of all the primordial gods,
you are the eye of Helios, you are the light of Selene, you are the zeal of Osiris, you
are the beauty and glory of Ouranos, you are the soul of Osiris’ daimon which revels
in every place, you are the spirit of Ammon.” 227 The invocation proceeds by naming
a number of gods, goddesses, powers, and properties, thus assuring the herbalist of
his sacred function as well as the primary acknowledgement of awe regarding the
god-given properties of such plants. In many respects the act of collecting herbs is
an act of worship, and the herbalist understands that the powers contained in these
plants emerge from the divinity within each part collected (this is perhaps similar to
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the puloropoe and their definition of herb as recounted by Theophrastus) and that
the plants conversion into “drugs” simply extends their powers for the kindly benefit
of man.

With the natural awe in mind, as well as Betz’s thought that “magic is the art that
makes people who practice it feel better rather than worse,”?2® one may contemplate
the pharmacology of a few representative texts from the magical papyri, for in-
stance, this contraceptive recipe:

A contraceptive, the only one in the world: take as many bittervetch seeds as you want
for the number of years you wish to remain sterile. Steep them in the blood of a menstruat-
ing woman. Let them steep in her own genitals. And take a frog that is alive and throw the
bittervetch seeds into its mouth so that the frog swallows them, and release the frog alive at
the place where you captured him. And take a seed of henbane, steep it in mare’s milk; and
take the nasal mucus of a cow with grains of barley, put these into a [piece of] leather skin
made from a fawn and on the outside bind it up with a mulehide skin, and attach it as an
amulet during the waning of the moon [which is] in a female sign of the zodiac on a day of
Kronos or Hermes. Mix in also with the barley grains cerumen from the ear of a mule.2?®

This contraceptive recipe certainly displays the typical ingredients expected in mag-
ical concoctions (nasal mucus, a mule’s earwax, menstrual blood, etc.), but sand-
wiched within are two pharmacologically potent herbs, bittervetch (6poBos = Vicia
ervilia [L..) Willd.) and henbane (the papyrus has vookveuos as contrasted to the
usual vookvauos,??® Hyoscyamus niger), both widely known in Greco-Roman
pharmacy and in modern folk medicine and pharmacognosy. Dioscorides notes the
use of the vetch in the treatment of skin diseases of several kinds?! and gives
warning regarding its ingestion since it engenders headaches, disturbs the bowels,
and draws down blood in the urine. As Riddle notes,?3? vetch was used to treat
cancer until the early nineteenth century, and active principles isolated from the
herb include vicianin (a cyanogenetic glycoside), guanidine, and xanthine. Over-
dosage would resemble cyanide poisoning, much as Dioscorides suggests. Henbane
is a rather poisonous plant from which hyoscyamine is obtained and was well known
in classical antiquity as a drug that could cause madness or—as Dioscorides
writes—*“frenzies.”?3? Preparations made from the henbane have atropinelike ef-
fects?*4 and have some limited utility in modern therapeutics in the relief of spasms
in the urinary tract. The scribe may indicate that the concoction is to be swallowed
through the device of having the frog ingest the seeds (frogs and fertility were
intimately linked in Egyptian and Greek lore),233 but the basic function of the recipe
is in its amuletic powers, a common approach as seen in the following text from the
magical papyri. Yet muffled among the earwax, blood, milk, and nasal mucus is a
record of the potency of two drugs, fully understood in the formal pharmacy of
classical antiquity.
Even a short text from the magical papyri will yield numerous insights:

Carried [with a magnetic] stone, or even spoken, [this verse] serves as a contraceptive:
“Would that you be fated to be unborn and to die unmarried.” Write this on a piece of new
[papyrus] and tie it up with hairs of a mule.23¢

Apart from the quotation of Homer (I/. II1.40), this small bit from late Roman or
Byzantine Egypt does not appear to contain anything of particular interest until one
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checks the ancient references on the “lodestone” in the context of obstetrics and
gynecology. The scribe has compacted an enormous lore on magnetic stones and
“women’s problems” into a single line recommending the lodestone as an amulet,
although the use of quasi-Homeric lines as spells is also very common in the magical
papyri. The lodestone charm appears in the writings of Soranus of Ephesus (fl. c.
98-117 Ap.), whose Gynecology was the finest tract of its kind before the European
Enlightenment. Soranus’ mention of the lodestone amulet suggests how common
such charms must have been in the first and second centuries, and he writes that
some individuals believe “some things” are useful according to their “antipathy,”
for example the lodestone, the “Stone of Assius,” the stomach curd from a rabbit,
and “some other amulets to which we ourselves pay no heed. But one must not
forbid their use: even if the amulet has no real effect, it will possibly gain a cheerful
attitude in the woman’237 being treated for uterine hemorrhage. Soranus thus pro-
vides a listing of some charm ingredients while disapproving them, even though his
patients obviously valued them all. Moreover, the lodestone was deemed very
useful in ancient medicine as a “blood assimilator,” as recorded by Dioscorides,238
Galen,?*® Pliny the Elder,2** and the Byzantine compilation of farm lore, the
Geoponica.?! Similar in properties was the “Stone of Assius” (probably some kind
of pumice), which was an effective styptic esteemed by Dioscorides and other
Roman medical writers.?*? Physicians and pharmacologists thought the lodestone
was useful in treatment for uterine bleeding and other similar ailments, and it
appears the magical papyrus records a logical assumption by the common folk: one
could, indeed, wear the saying on a lodestone, since the magnetite already had
styptic and presumably divine powers to prevent bleeding; such logic would also
proceed to the next step, which meant that a contraceptive power was likewise
provided in the stone.

Herbs, drugs, medicinal minerals, animal products used as medicines, and insects
appear frequently in varying contexts in the magical papyri.2*? Particularly fascinat-
ing is a “substitution list” of names of herbs and other substances given as “code
names,” as explained by the scribes:

Interpretations which the temple scribes employed, from the holy writings, in translation.
Because of the curiosity of the masses they [i.e., the scribes] inscribed the names of the
herbs and other things which they employed on the statues of the gods, so that they [i.e., the
masses], since they do not take precaution, might not practice magic, [being prevented] by
the consequence of their misunderstanding. But we have collected the explanations [of
these names] from many copies [of the sacred writings], all of them secret. Here they are:

A snake’s head: a leech

A snake’s “ball of thread”: this means soapstone
Blood of a snake: hematite

A bone of an ibis: this is buckthorn

Blood of a hyrax: truly of a hyrax

“Tears” of a Hamadryas baboon: dill juice
Crocodile dung: Ethiopian soil

Blood of a Hamadryas baboon: blood of a spotted gecko
Lion semen: human semen

Blood of Hephaistos: wormwood

Hairs of a Hamadryas baboon: dill seed
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Semen of Hermes: dill

Blood of Ares: purslane

Blood of an eye: tamarisk gall

Blood from a shoulder: bear’s breach
From the loins: camomile

A man’s bile: turnip sap

A pig’s tail: leopard’s bane

A physician’s bone: sandstone

Blood of Hestia: camomile

An eagle: wild garlic(?)

Blood of a goose: a mulberry tree’s “milk”
Kronos’ spice: piglet’s milk

A lion’s hairs: “tongue” of a turnip
Kronos’ blood: . . . of cedar

Semen of Helios: white hellebore
Semen of Herakles: this is mustard-rocket
[A Titan’s] blood: wild lettuce

Blood from a head: lupine

A bull’s semen: egg of a blister beetle
A hawk’s heart: heart of wormwood
Semen of Hephaistos: this is fleabane
Semen of Ammon: houseleek

Semen of Ares: clover

Fat from a head: spurge

From the belly: earth-apple

From the foot: houseleek.*

This list of “interpretations” is striking in what it tells us about divine names given
to ordinary herbs—divine names that the scribes insist are not understood by “the
masses.” The preface to the listing also shows a professional pride by the unknown
priests who “know the codes” and suggests that the practice of magic had adopted
as part of its skills and techniques the lore of herbalism.

If the “interpretations” of PGM XII. 40144, are intended to explain code names
taken for granted by priests, scribes, and probably the common people, there are
many more instances in the magical papyri in which substances are merely named
without further ado, and some of these terms disguise multiingredient drugs. In four
(probably five) different passages of the Papyri Graecae Magicae one reads of the
use of something called kD¢e,2*> which is a very ancient Egyptian incense, oint-
ment, and edible drug,246 containing up to thirty-six ingredients, all pharmacologi-
cally active.?*’ If formal sources in ancient and Byzantine pharmacy—for instance,
Dioscorides, Oribasius, and Paul of Aegina—did not specify ingredients in the
various formulas for kt¢e, we would be reduced to learned speculation regarding
just what this “sacred incense of Egypt” was. The ki recipes show a sophistica-
tion of drug compounding among the common folk and a close study of the
historical evolution of kD¢ indicates a slow “improvement of the product” from
dynastic Egypt through the seventh-century texts of Paul of Aegina. In itself, the
history of xb¢t destroys an accepted mythology of modern medical historians, who
assume ancient medicine and pharmacy developed to a certain point, then remained
utterly static for countless centuries. If kD¢e originated from the magicomedicine
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and pharmaceutics of dynastic Egypt, it became not only a substance that would be
part of a magical tradition but also a drug adapted into the pharmaceutics of learned
medicine, suggested by the ten-ingredient xd¢e given by Dioscorides.248 The magi-
cal papyri certainly take ki “for granted,” offering no detailed explanation of
either the ingredients or its significance other than to imply its importance in such
procedures as The Bear-charm which accomplishes everything,?* in which kit is
one item in a list offered to the “Bear” (constellation).

The cacophony of competing claims, apologies, and vitriolic criticism of magi-
cians and magic (including purported drug lore) in the second century is dramati-
cally illustrated by a masterful diatribe of Hippolytus of Rome (c. 170—c. 236 A.p.).
As part of an ongoing and antagonistic free-for-all among Christians and non-
Christians alike, Hippolytus® rhetorical fury is directed, in part, at the blatant
charlatanism displayed by the practitioners of magic who “offer the Egyptian
magicians’ incense called kb, 230 accompanied by loud and noisy manipulation of
gawking crowds. Hippolytus knows his drugs and simulates deep anger at the
degradation of herbalism he has observed, remarking that all of the hocus-pocus of
invisible writing produced by the magicians of Rome is easily understood with the
use of malachite, powdered galls, milk, fish sauce (garum), spurge (Te6vualos),
and fig juice.25! Hippolytus’ feigned tirade against practicing magicians delineates
how popular such professionals were in the early Roman Empire.

PHARMACOLOGY AND MAGICORELIGIOUS ASSUMPTIONS:
SOME CONCLUSIONS

Recent research on occult doctrines and texts in the Renaissance has convincingly
demonstrated that underneath the bland labels of Hermeticism, magic, astrology,
witchcraft, and similar terms, there is an enormous mélange of views and practices,
a hodgepodge of concepts often in open conflict with one another. Vickers writes
that “the influence of the hermetic texts was small in comparison with that of the
main occult sciences, and their presence in the Renaissance . . . makes for just one
more syncretic ingredient in an already syncretic mixture.”252 A comparable pastic-
cio characterized Greco-Egyptian “Hermeticism,” as indicated by Fowden in The
Egyptian Hermes; and once Fowden has led us through the curiously interwoven,
yet conflicting, documents of this ancient Hermeticism, a clear awareness emerges
of the patchwork quality in thinking, even with such presumably unified subjects
like herbalism.253 An analogous miscellany characterizes the data in the magical
papyri, the erudite authors on matters pharmacognostic like Dioscorides, and almost
all other extant Greek and Roman texts—from poetry to philosophy—that take up
or mention the myriad of different facts gleaned from folk customs presuming
divine or magicomedical properties in plants and herbs.

Even with the evidence of continually shifting and fluctuating hybrids of assump-
tions about ¢pdapuaxa, which seem to wax and then fade into composite forms
through the centuries, a few limited conclusions can be drawn. At first glance, the
presence of women as “‘experts” in drug lore, as seen first in Homer, might suggest
that such expertise emerged solely from the arcane knowledge of sex and birthing,
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perhaps guarded, if not hoarded, by females. To be sure, many of the rituals that
festoon rootcutting and the gathering of herbs do traditionally incorporate women as
the “main characters,” but the generally cited evidence of poetry ignores the plenti-
ful and contrary evidence of male expertise in aphrodisiacs and matters obstetric as
found in such authors as Theophrastus. In certain respects, Greek and Roman men
were as fond of creating fantasies about women as are modern males, so that when
one notes the listing of men who were learned in sexual and erotic magic, as
provided by Galen, one is also reminded of the male practioners of erotic bewitch-
ments as they appear in the Papyri Graecae Magicae. Modern psychology also has
demonstrated the strong presence of a generalized masculine fear of women, partic-
ularly in the basic consideration of sex, so that the student of ancient erotic magic
may be forewarned not to accept the notion of a special feminine expertise in drugs.

Magicoreligious concepts about drugs may probably be linked with very old
traditions ultimately stemming from the civilizations of the ancient Near East. The
curious presence of the dnuwovpyos in the pages of Greek literature, from Homer
to Aristotle, may indicate a survival, if not an infusion, of Assyrian or Babylonian
medical customs; and further study of Egyptian texts of magicopharmacy and rituals
associated with the prescribing of drugs most likely will demonstrate further links
with the later practices of Greek medicine. At the very least, one must conclude that
the magicoreligious documents of the Greeks, which contain data on potent herbs,
have very apparent links with cultures and religions of the ancient Near East.

Greek and Roman perceptions of the basic causes of pharmaceutical properties—
in particular those of plants—continually fused religious and empirical data; and the
pattern of thought in its multiple levels on the actions of drugs, first enunciated by
Homer, remained fairly consistent throughout the centuries of Greek, Roman, and
Byzantine pharmacology. This pattern combined the conviction of divine powers of
drugs—whether beneficial or deleterious—with deeply rooted observations gath-
ered by farmers over hundreds of generations; and properties (Svvauets) attributed
to varying dpdpuaxa quite frequently were amalgams of venerated rituals fused with
carefully deduced pharmaceutical effects, for instance, the association of squill with
purification ceremonies and its treatment in the Materia Medica of Dioscorides. The
Svvapets of herbs and drugs could be viewed “rationally” through magicorelig-
ious means, by one who also assumed the basic divinity of the world at large (and
therefore of the men and the plants that lived in that world) or accepted explanations
of botanical astrology. All these and other approaches touched on above were quite
acceptable to most thinkers in classical antiquity so that Edelstein is almost certainly
incorrect to argue the utter rarity of pure magic or pure empiricism in ancient
pharmacy and medicine. Even as Theophrastus muddles his definition of “herb”
thanks to the folk customs of his oral sources, the pt{oTouot, he not only applies
the precepts of Aristotelian morphology to his herbal botany but also acknowledges
the prevalence of a belief in sympathetic pharmacology, a “doctrine of signatures”
applied to orchid bulbs, a belief paralieled in spells of the Papyri Graecae Magicae
that note the efficacy of “mule products” as contraceptives.

Theophrastus® painstaking considerations of religious and folkloristic practices
concerning plants and herbal preparations provide priceless details about the so-
called unlettered levels of Greek society as they conceived herbal medicine and its
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functions. The magical papyri, in spite of priestly attempts to restrict knowledge of
herbal lore, show quite vividly the ordinary and sophisticated command of drug
compounding by the common people, a command not surprising in view of their
usual rural upbringing. They would know the plants from childhood, and they
would also know the appropriate magicoreligious connotations and their proper
interpretations. Drugs were indeed “the hands of the gods.”
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174; to Burkert’s list of refs. on @&Atuov one can add Porph., Life of Pythagoras 34
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Dreams and Divination in Magical Ritual

t Samson Eitrem

When he died at age ninety-three on July 8, 1966, Samson Eitrem, professor
emeritus of classical philology at Oslo University, left an unfinished manuscript of
over seven hundred pages entitled Magie und Mantik der Griechen und Romer,
written for the renowned Handbuch der Altertumswissenschaft.! Its intention was to
give an exhaustive treatment of both magic and divination, topics that Martin P.
Nilsson, Eitrem’s contemporary (1874—-1967), had touched upon in much shorter
form in his Geschichte der griechischen Religion in the same Handbuch (3d ed.,
vol. 1 [1967]; 2d ed., vol. 2 [1961]). Eitrem was ideally suited for this task. Being
a general classical philologist with an interest in, and knowledge of, archaeology as
well, his scholarly activities were concerned especially with two fields: papyrology
and the history of religion. The first manifested itself already in his first publication,
an article on Bacchylides in the Oslo newspaper Morgenbladet in 1898 (a year after
Kenyon had published his fundamental edition of the fragments); the second flour-
ished early in the still-valuable monograph Opferriten und Voropfer der Griechen
und Romer of 1915. The two fields merged in the study of ancient magic. From a trip
to Egypt in 1920, Eitrem had brought back several papyri, among them magical
ones, purchased from his own funds and donated to the Oslo University Library.
After a thorough study of the major extant magical papyri in Paris, Berlin, and
London, which yielded new readings and interpretations (1923), Eitrem edited the
four Oslo magical papyri with translation and commentary (1925 and again for
Preisendanz’ Papyri Graecae Magicae, to which Eitrem was recruited as a collabo-
rator shortly after World War I).

Eitrem’s interest in the magical papyri stemmed from the same sources as his
general interest in Greek and Roman religion—the tradition of German Re-
ligionswissenschaft as founded by Herman Usener (1834—1905) and continued by
his pupil and son-in-law Albrecht Dieterich (1866—1904)—although Eitrem had
never studied in Bonn (where Usener had taught) or in Heidelberg (where Dieterich
taught) but in Berlin, Halle, and Géttingen with, among others, Wilamowitz, Diels,
and Carl Robert (he dedicated Opferriten to Diels). Wilamowitz, for one, abhorred
the “horrible superstitions of the magical papyri” as a sign of the decay of an old
religion (“wenn die alte Religion in Verwesung ist und der wiiste Aberglaube der
Zauberpapyri sich an ihre Stelle dringt” [Der Glaube der Hellenen, vol. 1 , p. 10]).
Albrecht Dieterich had not only edited one of the Leyden Papyri (PGM XII), he had
demonstrated the relevance the papyri could and did have for the history of ancient
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religion (esp. in Abraxas of 1891 and Eine Mithrasliturgie of 1903). Hermann
Usener had provided the theoretical framework by highlighting the importance of
popular religion for an accurate understanding of Greek and Roman beliefs and
ritual. (Magic formed a vital part of popular religion, thus the magical papyri were
important documents.) The other leading figure of the period was, of course, Sir
James Frazer (1854-1941) whose evolutionary view of magic and religion domi-
nated the age. (Eitrem’s Frazerian evolutionism is apparent, for example, below on
p. 179 with nn. 37-38 where he refers to magical ritual as the nearly self-evident
basis and background to the Homeric conception of dream apparitions.)

Frazerian evolutionism has been long since dismissed and superseded by other
approaches to religion. Eitrem’s work nevertheless remains in most part valid and
nearly everywhere interesting. His was, fortunately, a philological and descriptive
approach, a way of presenting the material that was only rarely affected by out-
moded theories. As Festugi¢re had put it in his obituary: “Ce qui ne passe pas, c’est
I’exactitude dans 1’édition des textes . . . et c’est la slireté dans I’inteprétation.”
Eitrem’s magnum opus, to be published in a revised and completed form in the
hopefully not-too-distant future, deserves some editorial care and scholarly atten-
tion. The chapter that follows (previously unpublished) has been excerpted from this
work. It valuably reflects the state of the art at the time when Eitrem wrote it and for
this reason has been printed as is, with only minor editorial additions and updated
notes.

For Eitrem’s bibliography, as far as scholarly works are concerned, see Leiv
Amundsen in Symbolae Osloenses 43 (1968):110-23; for the obituary sec Fes-
tugiere, CRAI (1966):413-17.

Fritz Graf

MAGICAL DREAM POWER

New and abundant material regarding magical dream visions has been provided by
Egyptian papyri. Here we find an astonishing wealth of practices for either inducing
a dream (dvetpavmrd) or causing someone else to have a dream (Gvetpomou-
moi).2 Here Greek and Egyptian practices merge, as might be expected in this
syncretistic milieu.? We find Apollo and Hermes side by side with Ra, Thoth, Bes,
Isis, and every imaginable daemon—Iaurel and olive branches mixed with native
Egyptian plants, and the tripod with magical dolls and magical songs. Christian
angels make their first appearance in these texts. All the intellectual and material
tools of coercion (Zwangsmirtel) familiar to us from this brand of magic find their
place here: the great name, the powerful names, magical formulae, letters, designs,
and so on. Lamp or lantern magic (Lampenzauber) plays a major role here as well
as generally in Egyptian magic—for light, the nocturnal sun, was something to be
exploited. The night with its horde of dead spirits and eerie ways—the night through
which the sun god navigated in his vessel to reach the east through the dark kingdom
of the underworld while the moon shone or the heavens were starry—offered the
magician the best opportunity for exercising his art or arts. We have very simple
instructions as to how the desired dream might be had, then again we find extremely
complicated practices devised with all the finesse of magical wisdom and requiring
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longer time and greater expenditures. Ritual “cleanliness” or “purity” is everywhere
the overall important prerequisite; but here one may even intensify the demand
for it.

The following examples will make this clear. The inscribed spell of “Pitys the
Thessalian” for the “interrogation of a corpse” is very simple. Two magic words are
written in magic ink on a flax leaf, and the leaf is then stuffed into the mouth of a
corpse. The context makes clear that the dead body enabled the magician either to
dream himself or to transmit dreams to others.? Hermes, the Greek dream sender
and guide of the dead will then appear as called. In another prescription a Hermes
is painted with the blood of a quail on a strip of linen; but here Hermes has the face
of an ibis and is therefore identified with the Egyptian Thoth. The name is added in
myrrh ink; then the god (“he whom the god of gods set above the spirits”) is invoked
briefly, together with his parents, Osiris and Isis. Mystical names known only to the
practitioner are pronounced. The invocation ends, “Tell me about the matter at
hand,> about everything that I wish to know.” The practitioner then lies down to
sleep in the belief that the god would make his appearance.®

In its main features the outline of this ritual remains the same nearly everywhere.
In another spell an inscription including the magic name and presumably the entire
invocation is to be written on a papyrus leaf and placed under a lamp. Then the
practitioner is to go to sleep “in a pure state.”” In another ritual, a tin tablet previ-
ously inscribed with the invocation lords, gods (of whom the dreamer is the slave)
then crowned with myrtle and carried round a burnt offering of frankincense is
placed beneath one’s pillow?® (this version thus omits the lamp). A good illustration
of the sophisticated etiquette of “union” with a divinity (systasis) is provided by a
partially hexametric invocation of Helios-Apollo that solemnly apostrophizes the
god’s soothsaying laurel. A systasis with the Moon completes this consecration of
the dream-bringing night. Here precise timing is indicated: the prayer is said toward
either the east or west on the second or, better, the fourth day of the new-moon
period. One might imagine oneself in a purely Greek milieu if the magical formulae
were not mixed in with it (there is even an invocation of Sabaoth).?

A very detailed ritual—involving an invocation of Apollo, the smoke of incense
on an altar and a lamp (“that has not been colored red”) placed on a wolf’s
head—shows how Apollo retains his position as a great divinatory god even in this
Greco-Egyptian oriental magic.19 A laurel branch is held in the right hand, an ebony
staff in the left (the staffs are shifted to the other hands when one wishes to rid
oneself of the divinity who appears). The “heavenly gods and the daemons of the
earth” are called upon, “the holy and divine names” are pronounced, in order that
they may send to the dreamer “the divine spirit"—once again in good hexameters
mixed with magical formulae. This is not a common type of dream demand. But the
text includes the claim that the god, for whom a throne is prepared, is able to provide
information in the form of a general prediction “about dream sending, dream
requests, and dream explanation (évetpokpioia).”!

We again recognize Apollo’s tripod in a “dream vision” in which there is no
mention of Apollo’s name.!2 Three reeds are plucked from the ground while a magic
formula is recited,'? the [particular] purpose of the oracle request is stated as the
third one is plucked. Then they are written upon with a magic ink compounded of
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seven substances; at the same time, the practitioner recites what he requests. Then
a lamp “that has not been colored red” is filled with pure oil. A wick is fashioned
from pure material and magic names are inscribed on it, while they are pronounced
seven times facing the lamp; then the lamp is turned toward the east. Lumps of
frankincense are offered up in a censer; then, finally, the reeds are put together to
form the tripod (date palm fibers should be used in its construction). Then one
crowns one’s head with olive branches. Although this can hardly be called an
“autopsy”, the heading might well be Charm for seeing Apollo with one’s own eyes,
as at PGM VII.727-39, where one is to sleep in a room on flat ground and without
light, even though Helios is invoked with the relevant magical formulas. !4 Ancient
Greek magical practice seems preserved in an invocation of the dangerous Hecate!®
(now named Hecate Ereschigal!®) who is summoned at night at an intersection of
three roads: “She will give you in a dream all the information you desire, even if you
are in the face of death.” Then one must leave the intersection quickly.

The following recipes or formulas are very complicated.!” One is entitled Py-
thagoras’ request for a dream oracle and Democritos’ mathematical (i.e., astrolog-
ical) dream divination.'® Here one invokes a star angel (named Zizaubio) of the
“all-ruling Pleiades.” This angel is subordinated to Helios and appears in the form
of a friend of the dreamer.!® A laurel branch with twelve leaves is used in the
invocation. On each leaf a sign of the zodiac is traced with a magic word and
character (each leaf is numbered). The name of the god is written on a special laurel
leaf. The practitioner wraps these in a new “sweat cloth,” which is placed under his
head?® for three nights while he sleeps. On the last day, facing west, he offers
frankincense, invoking the angel and the twelve other angels of the Pleiades and
Helios. Finally the laurel branch is held over burning incense and then bent around
one’s head as a crown; this phylactery with its power-charged name should then
remain near the head of the sleeper.

In a double version of this rite there is a dream request addressed to “the
weak-sighted Bes.”?! This popular god of unusual form and horrible appearance
gives protection against everything evil, against the evil eye, and in particular
against everything that disturbs the sleeper.22 The invocation, which is written in an
ink composed of seven (in the other version, nine) ingredients?? is pronounced while
facing the lamplight and is addressed first to a particularly power-charged daemon,
“the headless god whose countenance is at his feet.”?* After the invocation comes
the conjuration wherein the “two (secret) names of Bes” (Anouth Anouth) are
recited solemnly, followed by the command to “predict without deception, without
treachery.”?5 During the performance of the ritual the magician holds a black “Isis
cloth” (i.e., from the garment of an Isis statue) in the left hand and also places such
a cloth around his neck “so that the god may not strike (him)” (PGM VI1.232). A
figure of Bes is drawn on papyrus with the remaining ink by the left hand;?® when
Bes is ordered to leave, the drawing is erased with the Isis cloth.2” The expectation
is that the god will appear only toward morning.?®

Two interesting dream requests are addressed to Hermes, invoked as early as
Homeric Hymn 4.14 as 7yyntop’ oveipwv (bringer of dreams). Both spells are
very elaborate. In the first?® a figure of Hermes is fashioned from a specially blended
dough.3® The time for preparing the figure is also indicated (when the moon is in
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Aries, Leo, Virgo, or Sagittarius). This figure of Hermes is brought to life by a
prayer written on hieratic papyrus (or, according to the rival version of the spell, on
the windpipe of a goose!) that has been slipped inside the figurine. Then the Hermes
figure (wearing a mantle and holding a herald’s staff) is placed in a small shrine
made of linden wood. If a dream prediction is desired, the prayer and the question
about the future are written out once again (along with powerful magic formula
accompanied by magic words) and placed at the feet of the statuette.

This is presumably a simple, miniature replica of the normal rite of temple
incubation. A special incense offering?! is also to be made before one goes to sleep.
The accompanying hymn, worthy of a theurgy having the all-encompassing power
and wisdom of Hermes, is of remarkable interest, since it refers to the god as the
“eye of Helios,” the divine Oneiros?? (the oracle speaks by day and night), the elder
son of Mneme, and invokes him with titles familiar to us from the teachings of
Asclepius Soter.3? For a comparison with such magical prescriptions we have the
theurgic procedure reported by Porphyry as a Hecate oracle, which is relatively
simple. A figure of Hecate is fashioned from rue (Ruta graveolens) and this is
“purified” in a special way and placed in a small laurel-wood shrine. Consecration
with an accompanying prayer takes place at night by the waxing moon. The prayer
is repeated over and over and concludes, “Appear to me in sleep.”3*

DREAM TRANSMISSION AND THE PAPYRI

At least as significant as the dream request was dream transmission (6vepomopu-
mol, ovelpomopumia). The antiquity of this type of dream magic must have been
very great indeed in Greece. When Zeus as Lord of Dreams in Homer (/. 2.63)
sends Oneiros to Agamemnon (2.6), or Athena sends an eidolon in the form of a
friend to Penelope (Od. 4.795f.), these Olympian divinities are only doing what an
experienced practitioner of magic had been doing for ages. The fact that dreams
could be altered at will by others and that dream images could assume the likeness
of this or that person who would awaken the deepest trust in the dreamer (the dream
image appeared to Agamemnon as Nestor), only shows that this dream technique
known from later sources®> went back very far in Greece.?¢ It suits Olympian
religion that dreams (the significance of which affected both high and low alike,
both god and poet) were under the control of the Olympian deities; in other words
the entire dream technique with its coercion of spirits and magical offerings under-
went restriction and modification in Olympian religion and yet a certain recollection
of magical practice remained.’” The Olympians did not make an effort to bring
dreams themselves (Hermes dvsipomoum@v38 is of a later date). The many dreams
became, in Homer’s graphic clarity, the personified “dream,” Oneiros, who is a
divinity adapted to Olympian society. The Homeric poet also uses Hypnos (II.
14.231), whereas the practitioner of magic preferred Eros as évetpomroumav. The
matters with which Zeus and Athena concerned themselves are of an entirely
different level than the egoistic trivialities with which the magician dealt to satisfy
the wishes of his clients. The practitioners of magic even pressed the Olympians into
service in order that they might direct dreams in the proper direction, namely,
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according to the wishes of the master magician. As might be expected, most of the
gods and daemons who were used for the purpose of dream requests were also used
in transmitting dreams even when this is not stated specifically in the prescrip-
tions.39

The moon goddess in all her different aspects is found active in both kinds of
procedures.* In the transmission of dreams she appears to the individual concerned
in the form of that divinity or daemon to whom “NN” habitually prayed (PGM
IV.2500). In order that the moon goddess be of service, a magic likeness of the
“Egyptian Lady Selene” can be fashioned from a magic mixture (potter’s clay,
sulfur, and the blood of a spotted goat, which is the mount of Selene-Hecate*!). The
figure is anointed and crowned and is placed in a small shrine made of olive wood,
erected late at night in the fifth hour, facing the moon. An offering of incense is
made to Selene and a coercive prayer is addressed to her. The moon goddess is
asked to send a different angel at each of the twelve hours of the night (it is easily
understandable why it is the moon who rules these nocturnal hour-angels).#> The
entire procedure, entitled The lunar spell of Claudianus, has the objective of leading
the loved one to the practitioner (i.e., it is an dywyn), but the text includes the claim
that the practice is also useful in magical binding and dream transmission.*3

The power of an “attendant” (wapedpos, PGM 1.1 and 37) or the use of an
“assistant” (mapaordrns, PGM 1V.1849f.)* is also extensive. The “assistant,” as
one of the many spirits or stellar angels or daemons of the dead,*> may contribute
anything, including dream transmissions and revelation by dreams. A recipe is
recorded in the name of the magician Agathocles that works by means of a “vio-
lently slain” (drowned?) tomcat. A small piece of papyrus on which the magical
formula and the oracular request are written (preferably in myrrh ink) is put into the
mouth of the cat, and the ritual formula with the “great name” Aoth* is enchanted.
The cat represents Helios-Osiris. Its body is used in another detailed description of
a magical procedure that asks Helios (in particular) at sundown and sunrise for
dream transmission, among other things.4’ This is followed in our papyrus by
another spell ascribed to a certain Zminis of Tentyra (i.e., Dendera on the Nile).4?
A winged daemon with the horns of a bull and the tail of a bird,*® with a diadem on
its head and swords at its feet, is used forcibly for dream transmission. The daemon
is drawn on a piece of linen and the powerful name is added. Other “sacred names”
of the god are uttered into a lamp filled with cedar oil; in addition, the Agathos
Daemon is apostrophized and Seth is invoked. The hour of birth and the 365 names
of the “great god” are pronounced under a grim threat of severe punishment “so that
I not be forced to say this twice”: “Tell him (NN) such and such” is the order, when
the god appears in a dream before the given individual.>0

In another spell’! a hippopotamus—the beast of Typhon-Seth—is fashioned from
reddish wax; gold, silver, and iron are inserted in its belly and the figure is placed
at a clean window. Here the dream that one wishes to transmit is written on hieratic
papyrus,32 which is then rolled into a wick placed in a new lamp. The foot of the
hippopotamus is placed on the lamp, the name is pronounced, and the dream is
transmitted. So also the Ouroboros, the serpent that bites its own tail and that is
carved on a heliotrope stone and worn as a ring, makes its wearer capable of all
types of magic; consequently the wearer also masters évetpomropio.

There is also an isolated practice whereby the practitioner can himself appear to
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a woman in her sleep (PGM VI1.407f.). Reference is made to magic words spoken
to the “lamp used daily” and repeated several times over (CHEIAMOPSEI EREPEBOTH),
and one says briefly, “Now let NN see me in sleep, now, quick, quick” and adds
whatever one habitually wishes.5*

Most often the transmission of the dream is entrusted to other, more powerful
dream images. In one of the spells for a direct revelation mentioned above (PGM
IV.3205) the daemon (a lamp daemon) even enters into the practitioner (crowned
with olive branches) and reveals everything to him—an extraordinary compromise
between the independently active dream soul and the magical daemon world,
comparable with “possession.”35

The instructions handed down in the papyri for the transmission of dreams may
be supplemented by the description of the use of a dream-sending sympathy doll that
prefaces the Alexander-romance (Historia Alexandri Magni).5¢ Here Nectanebos, a
former Pharaoh and traditionally a master in all kinds of magic>’ appears in the form
of Ammon to the Macedonian queen Olympias, not only in her nocturnal dreams but
also by day. He convinces the queen about the compatibility of their horoscopes and
tells her in advance what will happen to her in her dreams; then he departs, gathers
quickly the requisite magic plants, makes a magic doll out of wax, naming it
Olympias, and a small bed. He lights a lamp filled with an oil into which he has
blended the sap of plants and utters the necessary invocations into the lamp for
Svewpomoumia (in one variation he summons daemons). Since the queen wishes
that her nocturnal experience be repeated by day, the prophet grants her wish:
Alexander the Great (the issue of this union) is consequently born divine as a son of
Ammon. Just as Nectanebos had predicted, he now transforms himself into a hissing
serpent, into Ammon, Heracles, Dionysus (all of whose powers are thereby trans-
mitted to the yet-to-be-conceived Alexander). Naturally, there was no place here for
the usual drywyn .38 It is perhaps possible that the sympathy doll might not have been
present in the original magical operation.’® But a medieval treatise substantiates that
it did indeed have a place in the transmission of dreams:%° a doll of that type was
fashioned after the investigation of the planetary constellation, the doll being given
the name of the dreamer and adorned with the symbol of Hermes, and the names of
both Hermes and Selene. The doll is then told what the individual should dream
about. It is further remarked that the content of the dream truly came to pass, both
Olympias’ and many others’ dreamed in the Asclepieia and later Christian healing
shrines.

Also in the Alexander-romance (Historia Alexandri Magni) there is a remarkable
dream transmission whereby Nectanebos calms the suspicious King Philip (chap. 8
p. 8 Kroll). He takes a falcon (iépaka meAdywov, probably a sea hawk),%! per-
forms his magical arts on the bird (i.e., he kills it, as was the usual practice in
similar instances; see Porph. Abst. 4.9), and sends it through the night to “bring the
dream” to Philip. Here a dramatic scene is enacted in the dream for the king. As
spectator of the action in the dream (compare Hom. Od. 19.535f.), Philip sees how
the god Ammon embraces the queen and also receives the verbal explanation from
the bird.62 Here again Olympias’ Egyptian prophet predicted the confirmation of
Philip’s dream.%? The dual task of the deified bird must be due to the fabular nature
of the story.

Christians were horrified by the transmission of dreams and the related magic of
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sorcerers. Accordingly, in their view evil daemons were invented to beguile the
weak and subjugate them to their power. Justin Martyr (Apol. 18.3) and Irenaios
(C. Haer. 16.3) protested such daemon-mania. The latter cited éveipomoumovs
daipovas one after the other and dvetpomoumol kol wapedpor dalpoves. A
general, detailed discussion on the value of visions and dreams takes place in
Pseudo-Clement (Hom. 17.13f.) between Peter and Simon Magus. Here the dream
as a source of truth and spiritual enlightenment is emphatically denied by Peter: an
evil daemon had in this [situation] the best opportunity to pass himself off as being
sent by God. Previously Peter had expounded to his listeners that it was precisely in
dreams that the daemons assumed the likeness of gods, in order to receive the
adoration and offerings accruing to those same gods (9.15).%* Simon counters these
arguments by saying that a pious man might see truth in a dream while anyone who
was not so pious would not see truth in anything (17.15). It was by such reasoning
that religious belief was substituted for psychic gifts and somatic conditions,
whereby dreams took on apocalyptic significance in matters of religion. We see how
the disputes among the ancients on the subject of dream interpretation continued in
a lively fashion in Christian circles. Peter maintained that fears and desires call forth
dreams, which are then shaped either by a daemon or one’s own psyche.% He knew
that no god appeared in dreams to Jews, simply because they did not believe in such
£0ds.% It should be pointed out that Simon and Carpocrates with their disciples
were discredited precisely because of such magical arts, which involved daemons
and dream transmission with erotic overtones. Hippolytos drew upon Irenaios,5’
and Eusebius relied upon the authority of Irenaios.® Tertullian, too, is outraged by
mischief that involved the invocation of angels and daemons (Apol. 23.1). One
understands the indignation of the apologists when one considers that there were
Christians who believed in mantic dreams without reservation. On the other hand
Christians were convinced that God could reveal his will and his counsel to men in
dreams. This is taught already in the Old Testament: God bestowed his exceptional
grace by this means on the God-fearing. The mother of Augustine received comfort
and sound counsel in this way at times of extreme spiritual need (Conf. 3.11, 5.9,
6.1). But Monica thought she knew exactly which dreams were of divine origin and
which found their cause in her human, sinful soul (Conf. 6.13).6°

Notes

English translation by D. Obbink of “Magischer Traumzwang” and “Traumsendung und die
Papyri,” two chapters from an unpublished monograph by S. Eitrem, with a preface by F.
Graf.

1. For notices of the projected volume see H. G. Gundel and W. Gundel, Astrologumena,
Sudhoffs Archiv 6 (Wiesbaden, 1966), ixf.; and Zeph Stewart in La societd ellenistica:
Economia, diritto, religione, Storia e civilta dei Greci 8, ed. R. Bianchi Bandinelli (Milano,
1977), 509, n. 8.

2. In PGM 1.329 the “Divine Spirit” invoked is much vaunted, because he is extraordinar-
ily helpful in dvetpomoumia, dvetpavrnoio and Sverpokpuoia (sic) and in general in
all magical experience. dvewpautnT are dream requests [i.e., for revelations in dreams];
Sverpomroumol are spells for transmitting dreams (see index in PGM, vol. 3).
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3. The relevant Greek papyrus texts, in addition to three demotic ones were published,
translated, and discussed by Th. Hopfner, Griechisch-dgyptischer Offenbarungszauber [OZ)],
2 vols., Studien zur Palacographie und Papyruskunde 21, 23 (vol. 1: Leipzig, 1921, repr.
Amsterdam, 1974; vol. 2: Leipzig 1924, partial repr. Amsterdam 1983) vol. 2, sec. 162-211.

4. PGM 1V.2140ff., see also 1950, 2078. The “Demotic magical papyrus of Leiden and
London” (The Leyden Papyrus, ed. F. L. Griffith and H. Thompson [New York, 1974],
113-117 at verso col. 17. 1f.) says that a sedge leaf inscribed with magic symbols is placed
under the head and “calls forth dreams (in the magician) and transmits dreams.” If the leaf is
placed in the mouth of a mummy, the mummy will transmit the dream.

5. 1.e., either the matter already mentioned earlier in the invocation or “such and such,”
meaning that the practitioner here supplies his request; cf. PGM XXIIb.35.

6. PGM XII1.144-51. Another ibis-faced Hermes appears at VIII. 10. On Hermes in these
contexts see G. Fowden, The Egyptian Hermes: A Historical Approach to the Late Pagan
Mind (Cambridge, 1986), 2231, esp. 25-26. Another short dream request is addressed to the
constellation of the Bear. With oil in one’s left hand, her secret names are pronounced; then
one goes to sleep, facing the sunrise (PGM XII.190-92). (Jesus heads the list of magic
names.) Still shorter are two other practices (both from the fourth century ap.): In PGM
XXIIb.27-31 one repeats several times over in “whatever light is in daily use” (thus no “new
lamp” or other is required) a short invocation until the light is extinguished. In 32-35 the last
morsel of bread or meat is shown to the light, a brief logos is recited, the morsel is eaten, and
a little wine is drunk; then one lies down to sleep “without speaking to anyone” (undevi
AaAnoas). Otherwise one might read “without answering to anyone” (as, e.g., at VII.440,
1011). In this way one keeps the curious from disturbing one in order to preserve the sacred
stillness or taboo of the dream (Hopfner, OZ, vol. 2, sec. 171) states incorrectly that the
dreamer should not answer any question put by the visiting divinity). On ritual silence see,
further, O. Casel, De Philosophorum Graecorum Silentio Mystico, RGVV vol. 16, pt. 2
(Giessen, 1919); G. Mensching, Das Heilige Schweigen (Giessen, 1926); F. Sokolowski,
Lois sacrées des cités grecques, Supplement (Paris, 1962), 115 B 54 (Cyrene); W. Burkert,
Homo Necans, trans. P. Bing. (Berkeley, 1983), 220, 223, 290.

7. PGM VII.703-26.

8. PGM VI1.740-55 (cf. 1016, where the multiple invocation “Michael, Raphael, Gab-
riel” remains uncertain). At VII.843ff. a laurel branch as amulet is to be incensed and placed
by the head; the practitioner is similarly instructed to “sleep pure” and admonished that the
place of performance must be “absolutely pure.”

9. PGM VI1.1-47; for Sabaoth, see V1.33; see also S. Eitrem, “Die systasis und die
Lichtzauber in der Magie,” SO 8 (1929): 49-51. For further details see Hopfner, OZ vol. 2
sec. 171.

10. PGM 1.263-347. On the cult of Apollo in Greek magic see S. Eitrem, “Apollo in der
Magie,” in Orakel und Mysterien am Ausgang der Antike, Albae Vigiliae 5 (Ziirich, 1947),
47-52. The laurel branch should have seven leaves, and a magic symbol is to be inscribed on
all of them. This branch, otherwise an attribute of the god and his ikérns, is here described
as “the body’s greatest protective charm” (1.272). One should keep oneself free of all
uncleanliness, abstaining from fish eating and cohabitation (“in order to excite the god into the
greatest possible desire for you,” 1.290) and be robed in a prophet’s apparel (1.278). In
addition to offering incense (with a wolf’s eye—a plant?—and various spices as a burnt
offering) there is a libation of wine, honey, milk, and rain water and two sets of seven cakes.
The linen cloth that serves as a wick for the lamp is to be inscribed with magic symbols.

11. PGM 1.329ff. The hexametrical part is reconstructed as PGM Hymn 23; not all the
hexameters are defective.

12. PGM IV.3172f., esp. 3197, “Make the three reeds into a kind of tripod.” The papyrus
calls this practice an dvetpofavmravn (cf. 1V.2624-25), i.e., évewpavrormtiky, al-
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though in the related invocation at IV.3206 it is said that the divinity addressed (dmapérys,
instead of vrmpérns?) will enter into the dream and reveal all. The numbers three and seven
have particular power and must be observed throughout (the four cardinal points toward which
one turns did nothing to change this).

13. The MaskeLLI formula with the seven vowels and magic words is spoken while facing
east, south, and west (and probably to the north by turning around). For the significance of the
cardinal points in uprooting a plant see A. Delatte, Herbarius, 3d ed. (Bruxelles, 1961), 68.

14. Here the wearing of sandals made of wolf’s leather is stipulated, together with a crown
of marjoram (see Hopfner, OZ vol. 1, sec. 494). At his appearance Apollo comes already
bearing a cup for a drink offering; he does not receive a gift but, if so asked, gives one to the
dreamer/petitioner (VII.736: “if you ask, he will let you drink from his cup”).

15. Pap. Michigan 111.154 (third to fourth century a.p.) (= PGM LXX.4--25).

16. Ereshigal = Erisch-ki-gal, the Babylonian goddess of the dead: see M. Jastrow, Die
Religions Babyloniens und Assyriens vol. 11, pt. 2 (Giessen, 1912), 712, n. 3; Hopfner, OZ
vol. 1, sec. 177.

17. All of these are contained in the long, important Pap. CXXI of the British Museum
(third to fourth century ap.) (= PGM VII).

18. PGM VI1.795-845.

19. Asclepius appears in the dream to the tutor of Aristeides in the form of the Roman
Consul Salvius (Aristeid. Or. LVIIL.9 Keil). The saints Cosmas and Damian appear as
physicians (p. 173, line 2 Deubner), as priests (p. 145, lines 42f. Deubner), as other individu-
als (pp. 187, line 8; 188, line 25 Deubner). They may also appear to physicians treating the
patient (e.g., p. 178, line 7; 171, line 11 Deubner).

20. Cf. PGM VIL.748.

21. PGM VI1.222-49; VIII.64—-110.

22. See A. Erman, Die Religion der Agypter (Berlin, 1934), index s.v. Bes and pp.147,
395 (with plates). Also Hopfner OZ, vol. 2, sec.185 (with plate); A. Delatte, “Akephalos,”
BCH 38 (1914): 201f.; idem, Musée Belge 18 (1914) 53; (with plate 2).

23. PGM VII.226. The ordinary ink for writing is used.

24. See K. Preisendanz, Akephalos. Der kopflose Gott, Beihefte zum Alten Orient 6
(Leipzig, 1926), 44-50; A. Delatte, “Akephalos,” BCH 38 (1914):221-32; K. Abel,
“Akephalos,” in RE Suppl. vol. 12 (1970), p. 13.

25. The prayer calling on the divinity or daemon concerned to reveal the truth is repeated,
for example, in calling on Hermes (PGM V.431) or Helios (XIVa.6, where it is emphasized
that the oracle should answer “without equivocation” [Gvauddyws]) or in a lamp divination
(IV.1034). The fear of misleading spirits was common and widespread, particularly in
connection with dreams.

26. PGM VII.65f.

27. An extension and greater refinement of this Bes ritual is to be found at PGM VIII.64f.
At the beginning there is an impressive hexametric appeal to Helios—that he send forth from
the kingdom of the dead “the sacred daemon Anouth Anouth”—followed by an request for a
direct revelation (by means of a lamp). One sleeps on a rush mat. A small tablet for writing
convenience (“lest after going to sleep you forget”) should be available.

28. PGM VIL.229.

29. PGM V.370-446.

30. Twenty-eight leaves (i.e., 7 X 4) of a laurel bush (“though a man from Heracleopolis
recommended the olive tree to me”), virgin soil (i.e., soil that has not yet been used),
wormwood seeds, wheat meal, dogbane grass (suitable for Thoth-Hermes, on whom see n. 6),
and the liquid of an ibis egg are blended (5.370ff.).
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31. PGM V.394f.: to incense is added soil from a field where wheat has been grown,
together with a handful of ammonium salt (three ingredients). On the significance of these
elements, see the essay by F. Graf (chap. 7, p. 196 with nn. 64—65. On temple incuba-
tion in general, see the treatment of the Dream of Nectanebos by L. Koenen in BASP 22
(1985): 171ff.

32. Hermes is likewise referred to as Oneiros in the parallel versions of this hymn (PGM
VIL.675 and XVIIb.10).

33. PGM V.413: “You heal all pain of mortals,” and 416: ihapos ¢pavmbe. The recipe is
repeated in VII.664—-85 but in a much simpler form. The shrine for Hermes is omitted; one
speaks (seven times) into the light of a lamp. Instead of papyrus the writing is done on a strip
of linen (with myrrh ink); this is then wound around an olive branch and is placed on the head.
The magical formulas vary and are shorter (there is no compulsory conclusion to the invoca-
tion). It is likely that an “uncorrupted youth” is to be employed as a medium: at VII.679f. the
“uncorrupted youth” is said to be used by the divinity (see, e.g., I1.56, VII.554, XIV.68 and
287; but compare V.416ff.). In the parallel recipe at V.375f. appropriate magic substances are
to be used by a wais ddbopos for creating the magic figure. See Th. Hopfner, “Die
Kindermedien in den griechisch-dgyptischen Zauberpapyri,” in Recueil d’ études dédiées d la
mémoire de N. P. Kondakov (Prague, 1926), 650-74; R. Ganschinietz, Hippolytos’ Capitel
gegen die Magier, Refut. haer. IV.28—42, Texte und Untersuchungen vol. 39, pt. 3, (Leipzig,
1913), 30, 32-33.

34. Euseb. Praep. Evang. VII; G. Wolff, Porphyrii De Philosophia ex Oraculis Hauri-
enda (Berlin, 1856), 130f.; on the substance rue, see p. 195f. For a discussion of the many
parallels between the activities of the theurges and those described in PGM, see S. Eitrem,
“Die systasis” (see n. 9) and idem, “La théurgie chez les Neoplatoniciens et dans les papyrus
magiques,” SO 22 (1942): 49-79.

35. Il. 2.6, 63.

36. Preisendanz judges otherwise: “Oneiropompeia,” RE vol. 18, pt. 1 (1939), esp. pp.
440f.

37. In Homer as in the later magic texts the dream image or likeness appears “above the
head” of the dreamer: see PGM IV.2335, with verbal repetition of the Homeric expression
(Preisendanz [see n. 36), 441). It depended on the dreamer “seeing” the dream vision, as the
Greeks always stated. Sleep closes the eyes of those who rest, as Homer says, e.g., 1l. 14.236.

38. First perhaps in Schol. Od. 7.38; cf. PGM 1.98. Galen uses the word at XI1.251 Kiihn.

39. At PGM XVIIa.15 Anubis is induced by means of a magical spell of attraction. He is
called upon to exercise his power over the object of desire; he also has power to show
&vimrvia (nighttime visions) and évetpou (dreams).

40. PGM VI1.862-918.

41. W. H. Roscher, Selene und Verwandtes, 2d ed. (Leipzig, 1895), 43; Hopfner OZ vol.
1, sec. 423.

42. A magic name was given to each “hour-angel,” who necessarily had power only for a
limited period of time: Menebain, Lemnei, Nouphier, etc. (PGM VII.900ff.).

43. PGM VIL.878.

44. Here the attendant-assistant is a winged Eros fashioned from the wood of a mulberry
tree. In the hollow back a small gold leaf is inserted with the inscription “MARSABOUTARTHE—
be my assistant and aid and sender of dreams.” With the statuette of Eros one knocks on the
door of the beloved (PGM IV.1854). For a parallel instance see the charm entitled Eros as
assistant: consecration and preparation at PGM XI1.14-95.

45. l.e., necromancy; see for example PGM IV.2076f., from the Spell of attraction of King
Pitys (IV.1928-2005).
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46. PGM XII.107-21. At the end of the text we are told that this formula was “also used
by Apollobex”—another well-known sorcerer, Apollobex of Coptos (Pliny, HN 30.9, Apul.
Apol. 90); cf. Hopfner, OZ vol. 2 sec. 210 with p. 250.

47. PGM TI1.1-164. At the end it reads, “good for charioteers in races, transmission of
dreams, love magic, and magic to cause separation (dtckomos) and to arouse hatred.”

48. PGM XI1.121-43: “Draw on pure linen—according to Ostanes—with myrrh ink,” etc.
Commonly Ostanes is thought the source for the entire prescription, which thus relies on two
authorities: see Bidez-Cumont, Les mages héllenisés, vol. 2 (Paris, 1938), 307 and K.
Preisendanz, “Zminis,” Roscher 6 (1936) 762.

49. For comparable magical figures see Hopfner, OZ vol. 1, sec. 212f.

50. PGM XI1.136.

51. PGM XI1.308-18.

52. PGM II1.314. Here the ink is a myrrh solution with the blood of a baboon (i.¢., the
sacred beast of the moon god Thoth-Hermes: Hopfner, OZ vol. 1, sec. 429). On the hippopot-
amus, see Hopfner, Der Tierkult der alten Agypter nach den griechisch-rémischen Berichten
und den wichtigeren Denkmilern, Denkschr Wein, Philosophisch-historische Classe 57.2
(Vienna, 1913).

53. PGM XI1.271f, 305. (Preisendanz, [see n. 36], 444 is of the opinion that this is rather
more an Svetpornoia.) On the consecration of the heliotrope stone see S. Eitrem, “Die
magischen Gemmen und ihre Weihe,” SO 19 (1939): 66f.

54. Here the magical procedure enables the lover performing the rite (and who presumably
then goes to sleep) to enact the role for which a daemon was usually invoked (as opposed to
Preisendanz [see n. 36], 444). Nowadays one would speak of a telepathic dream.

55. In the Charm of Solomon (PGM IV .850-929) a boy (or adult) is similarly ordered into
a medium-like state for the purpose of revelation from Hesies, i.e., the dead Osiris (IV.897).
The magical prayer is repeated seven times into the ear of the medium who then coliapses in
an ecstatic seizure.

56. Historia Alexandri Magni (Ps.-Gallisthenes) chap. 1, p. 3f. Kroll. See also M. Pieper,
“Nektanebos,” RE vol.16, pt. 2 (1935), 2238f.; O. Weinreich, Der Trug des Nektanebos
(Leipzig, 1911); A. Ausfeld, Der griechische Alexanderroman (Leipzig, 1907); S. J. Storost,
Studien zur Alexandersage in der dlteren italienischen Literatur, Romanistische Arbeiten 23
(Halle [Saalel, 1935); Fr. Pfister, Kleine Schriften zum Alexanderroman, Beitrige zur klassis-
chen Philologie 61 (Meisenheim am Glan, 1976}, in addition to the works of Noldeke and Paul
Meyer. The Nectanebos episode may be traced back to an Alexandrian novelist using Egyptian
elaboration: for this argument, see, e.g., R. Merkelbach, Die Quellen des Alexanderromans,
2d ed., Zetemata 9 (Munich, 1977), 77-81; B. Berg, “An Early Source of the Alexander
Romance,” GRBS 14 (1973): 381-87.

57. So also in PGM 1V.156 Nephotes hails King Psammetichos as “the best cogiam)s”
(i.e., professional magician).

58. See S. Eitrem, Papyri Osloensis, fasc. 1, Magical Papyri (Oslo, 1925), 49-51 for
further discussion of the dyawyn) ritual that aims at “leading” the victim out of her house and
into the embraces of the practitioner.

59. Inthe earliest textual witness (a text exceedingly inaccurate and lacunate) the possibility
of transmitting the dream is attributed entirely to magical plants.

60. Catalogus Codicum Astrologorum Graecorum, ed. F. Camont et al., vol. 3 (Brussels
1912), 41 (cf. Preisendanz, [see n. 36], 446).

61. On falcons consecrated to Egyptian deities see Hopfner OZ vol.1 sec. 457; the dead
falcon is dvewpomroumds according to Ael. NA 11.39 (though see Preisendanz [see n. 36],
446); cf. S. Eitrem, “Sonnenkifer und Falke in der syncretischen Magie,” in Pisciculi:
Festschrift fiir F. Délger (Minster, 1939), 94—101; H. Bonnet, Reallexikon der dgyptischen
Religionsgeschichte (Berlin, 1952), 178~180, s.v. Falke.
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62. Philip is awakened by the sea hawk, which strikes him with its wings (chap. 8.2) in
accordance with other magical practices. In the Typhon magic of Nephotes (PGM IV.211f.)
the sea hawk hits the practitioner with its wings to indicate that he should get up.

63. What Ammon was to predict in a dream about the birth of Alexander was an oracular
decree, which Philip had his “oneirocritic” explain to him (chap. 3).

64. Peter substantiates that God might reveal himself in dreams or visions to the ungodly
in anger (Ps.-Clem. Hom. 17.17). According to Peter, for the godly man true understanding
and perception are revelation enough.

65. Ps.-Clem. Hom. 9.15.

66. Ps.-Clem. Hom. 9.16. Here it is also stated that in every healing process the explana-
tion is either through a dream or “as of daemonic origin.”

67. Hippol. Haer. 6.26; Wendland op. cit. 148.

68. Euseb. Hist. Eccl. 4.7, 9.

69. On this rather abrupt ending see n. 1 and Preface—Eb.
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Prayer in Magic and Religious Ritual
Fritz Graf

The relationship between magic and religion has long been a problem widely
discussed among historians of religion. Opinions ranged from the one extreme
position that magic is different from and in strict opposition to religion if not its most
dangerous opponent to the other where the term magic is denounced as a semantic
trap and altogether expelled from scientific vocabulary.! Rather than revive this
debate here, I propose to survey some prayers contained in the collection of the
Papyri Graecae Magicae and ask in what respect, if at all, they are different from
prayers in contexts traditionally regarded as non-magical. I shall also ask whether
such differences as can be detected confirm the most widespread theory about the
difference between magic and religion (at least among classicists), the one made
famous by Sir James Frazer, namely, that the magician constrains, coerces, and
forces the divinity to do his will, whereas religious man meekly submits himself to
God’s overpowering will. (The slight denigration of religion is Sir James’s.)?
Among anthropologists, this Frazerian dichotomy is long dead and buried. In
classical scholarship however, it loomed very large and still is among us, explicitly?
or, more often nowadays, implicitly.* I choose prayer as the focus of interest
because it was, and still is, regarded as the quintessence of religion. Its occurrence
in a magical context is liable to pose some problems to those who support the
traditional dichotomy.

When the major magical papyri were published during the latter part of the nine-
teenth century, scholars began to recognize spells, prayers, and hymns whose
religious tone was not to be ignored. Partly they could be isolated as ritual texts of
mystery cults that the magicians had appropriated, as they had Homeric verses as
well; in the case of many prayers and hymns where no internal features provided
clear indications as to their provenance but where one thought to detect religious (as
opposed to magic) feelings, this one-sided borrowing was unhesitatingly assumed.$
At least in the generation following the pioneering work of Albrecht Dieterich and
Richard Reitzenstein, the Frazerian dichotomy, implicitly devaluating magic (at
least from a Christiano-centric point of view), helped to facilitate this interpretation
and prevented the apparent permeability between magic and religion from becoming
a problem.”

It should have been otherwise. To the Greeks, a magician not only uttered spells,
he also prayed to the gods: Plato, for one, connects the émwibai (spells) and the
evxat (prayers) of the magician, both of which helped him to persuade (weifew)
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the gods.® In the magical papyri themselves, the usual term for the spoken part of the
magical action is Adyos (formula), but the word edxm (prayer) occurs several
times, as do the verb edxouanr and kindred terms.® Although the question is not
confined to the formulas labeled evxat, as we shall see presently, it seems safer to
start the present investigation with them.

I count five instances where e¥xm occurs as an actual title of a spell (excluding
the strongly Jewish-influenced evxn 'lakwB, PGM XII b):10 two hexametrical
hymns!! and three formulae in prose.!? Furthermore, there are seven instances
where either the formula itself or its context uses this term.!3 In each instance, the
overall structure of the text conforms to the general structure of a Greek prayer, like
Sappho’s famous prayer to Aphrodite.!* These prayers are tripartite, have an invo-
cation (invocatio in the terminology of C. Ausfeld), a narrative middle part (pars
epica or, as J. M. Bremer terms it, argumentum),'’ and a final section that contains
the actual wish addressed to the divinity (preces).

This formal arrangement is important, since the tripartite structure is functional.
The invocation calls the attention of the divinity (most often with the catchphrase
KADO{ pov) and invites it to come and participate in the ritual (the usual catchword
is dedpo; Sappho’s formula is Tvi8 &Afe, line 5). The meticulous listing of
cult-places, myths, and epithets that follows assures that the divinity is addressed in
all its relevant aspects, so that it will feel a real obligation to come. ¢ The narrative
in the second part gives the credentials of the persons who pray, establishes their
right to ask something from the divinity: they refer either to the sacrifices they have
performed earlier or to the one they are presently performing. (Both oblige the
divinity to come to their aid.) They may also refer to earlier occasions where the
divinity had helped, as Sappho does. This establishes the solvency, so to speak, of
the petitioner. Finally, after they have caught the attention of the divinity and
established their credentials, they may state their specific wishes. This is the stan-
dard form; there exist inversions where the wish immediately follows the invoca-
tion, and the pars epica rounds out the prayer. In this case, the wish is so urgent that
it is brought forward as soon as the attention of the divinity is caught. The necessity
to establish the credentials of the petitioner, though, persists.

The evxal in the papyri conform to this formal pattern, as I said. To give only one
example, the hexametrical evx”) wpos Selhymy in PGM 1V.2785'7 begins with
the invocation

€NGE pot, @ Séamowa PiNY, TpLTpdTwTE ZeArn

Come to me, O beloved mistress, three-faced Selene (2786f.)
and asks her to listen to these incantations:

edpevin 8° émdkovaor Eudv iepdv maoldav

kindly hear my sacred chants (2787)

—incidentally confirming that (at least here) the magician felt no difference be-
tween Ux7) (prayer) and émwid7 (incantation). There follows a plethora of epithets
and circumscriptions of her power, then her identification with Dike, Moira, Per-
sephone, Megaira, Allecto, Hecate, and Artemis; she is addressed as the mistress of
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the whole cosmos. This part ends with an allusion to an otherwise unknown myth
that Cronos had handed over his scepter to her;!8 there follows an address and again
the request to listen:

Xaipe, Bei, kal oais dmovvuions dmakovaov

Hail, goddess, and attend your epithets (2850)
Then follows a reference to the actual sacrifice:

M ool 768’ dpwua

I burn for you this spice (2851)

—only to be followed by another list of epicleses that now center around the dark
and harmful aspects of the goddess. Finally, the actual wish is brought forward:

ENOé ém Suais Bvoiats kai por 768 Tpaypa moinoov
Come to my sacrifices and fulfill for me this matter (2868)

The nature of “this matter” is left open, since the papyrus, as all these collections of
magical recipes,!® only gives a general instruction that has to be adapted to the
individual case at hand. Except the general outline, the preces have to be left blank,
so to speak. Similarly, personal names referring to the person praying or the other
persons concerned are often left open by means of the formula 6 detva (NN).20

Up to this point, it is impossible to describe the difference between magical and
religious prayer in Frazerian terms: the two seem interchangeable. Structurally, all
the canonical parts are there. It is not peculiar to magical prayers that the invocation
contains a long list of epicleses and conflates scores of divinities and that the pars
epica is rather short: similar features appear in other late religious texts, for in-
stance, the so-called Orphic hymns.2! More peculiar are the voces magicae, not
mentioned so far. The hexameter immediately preceding the final xaipe, fec of
the invocation runs thus

ov 8¢ xaobs pedeets, apayapa nddiaiknpe

Chaos, too, you rule, ARACHARA EPHTHISIKERE (2849)
The second part of this verse consists of a palindrome and a word that could be
written as 1} ¢pOuoikmpe, containing the vocative of the epiclesis destroyer of evil
demons—a word confined to magical texts. But in another instance it belongs to a
much longer palindrome without clear significance, epnkiotfde apaxapa edpfi-
awknpe.??

As to the content, the sinister aspect of Selene-Hecate is stressed in the second list
of epithets, where we find gruesome names like

alpamor, Qavarnyé, pbopryove, kapdiodatre

(O you) who drink blood, who breed death and destruction, who feast on hearts (2864)

capkédaye, KATETOKTUTE, AwpPOoBope

fiesh eater, who strike the graves,?? who devour those dead untimely (2867)

—which seem to correspond to more popular ideas of magic. But this tendency is
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balanced by the identification of Selene with divinities like Dike or Physis and by
statements like

&px7 kol TéNOS €L, TAVTOY 8 OV wovvy dvaooets,

&k oéo yap mavt’ 80Tl kai els e dmavTa TENEVTAL.

Beginning and end are you, and you alone rule all,

for all things are from you, and in you do all things come to their end. (2836-37)

The dark aspects are but one side of her all-embracing nature.?*

As Greek prayer nearly always does, the magical prayer accompanies a sacri-
fice?>—in the case of our hymn a burnt offering (fvpicua). Again, there is no
essential difference between magic and religion. The ingredients are given in detail:
if the spell should do good, different sorts of spice (storax, myrrh, sage, frankin-
cense) and a fruit pit are prescribed. If, however, it is intended to do harm, the
“magical material of a dog and a dappled goat, as well as of a 