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INTRODUCTION

Paur Mireckt and MARVIN MEYER

If the title of the present volume, Magic and Ritual in the Ancient World,
1s reminiscent of an earlier volume in the Brill series Religions in the
Graeco-Roman World, it should come as no surprise. In August 1992
Paul Mirecki and Marvin Meyer invited a series of colleagues from a
variety of disciplines to an international conference, held at the Uni-
versity of Kansas in Lawrence, Kansas, on “Magic in the Ancient
World.” The scholars in attendance all addressed the phenomena of
ancient magic and ritual power from the perspectives of their own
disciplines, but they did so with a particular concern for the general
issues of definition and taxonomy. From that conference there
emerged a volume, edited by Meyer and Mirecki and published in
1995 by Brill, entitled Ancient Magic and Ritual Power. As noted in the
introduction to the volume, “An understanding of ‘magic’ as ‘ritual
power’ ... permeates many of the essays in this volume” (4).

The present volume comes from a similar scholarly conference. In
August 1998 Meyer and Mirecki assembled the magoi once again—
many of them the usual suspects—at a second international confer-
ence, held at Chapman University in Orange, California, and the
Institute for Antiquity and Christianity of Claremont Graduate Uni-
versity in Claremont, California, on “Magic in the Ancient World.”
(This conference was made possible through the generous support of
the Griset Lectureship Fund and the Wang-Fradkin Professorship of
Chapman University and the Coptic Magical Texts Project of the
Institute for Antiquity and Christianity.) As at the Kansas conference,
Jonathan Z. Smith delivered a plenary lecture, and the scholars at the
California conference similarly employed the methods and perspec-
tives of their disciplines to discuss ancient magic and ritual power.
And as at the Kansas conference, the volume emerging from the
conference, Magic and Ritual in the Ancient World, seeks to contribute to
the continuing discussion of magic and ritual power in the ancient
Near East, Judaism, Greco-Roman antiquity, and early Christianity,
with an additional contribution on the world of Coptic and Islamic
Egypt.

The strength of the present volume, we suggest, lies in the breadth
of scholarship represented. While, as in the previous volume, issues of
description and classification are everywhere apparent or assumed in
these essays (and especially in Part 2), and the understanding of magic
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as ritual power runs as a scholarly thread through the book, the essays
themselves are remarkably wide-ranging in their approaches and con-
cerns. Taken together, the essays thus provide an excellent glimpse of
the status quaestionis of the study of magic and ritual power in Mediter-
ranean and Near Eastern antiquity and late antiquity.

L

The essays in this volume are organized into six sections: 1) “New
Texts of Magic and Ritual Power,” 2) “Definitions and Theory,” 3)
“The Ancient Near East,” 4) “Judaism,” 5) “Greek and Roman An-
tiquity,” and 6) “Early Christianity and Islam.”

Part 1 presents four essays in which new magical texts and new
interpretations are made available. In an essay entitled “A New
Magical Formulary,” William Brashear and Roy Kotansky present
the editio princeps of P. Berol. 17202. This fourth-century papyrus sheet
from a magical handbook preserves six recipes in Greek: a Christian
liturgical exorcism with fistoriolae focusing on Jesus’ miracles, a pagan
invocation to silence opponents, a hymnic invocation, an adjuration
with ritual procedures, a spell to achieve an erection, and a sacred
stele termed the “second.” In “T'wo Papyri with Formulae for Divina-
tion,” David Jordan improves upon two previously published papyri
with formulae for divination (PGM XXIVa and LXXVII). The first
involves a ritual with 29 palm leaves, each with the name of a god
written upon it, and the other involves instructions for receiving an
oracle through an invocation. In “An Early Christian Gold Lamella
for Headache,” Roy Kotansky presents the editio princeps of a Greek
text from a private collection in London. This second-century lamella
may derive from a Hellenistic Jewish milieu that appropriated Jesus’
name for its magical purposes, or from an early type of Jewish-Chris-
tianity. The text apparently dates from a time when magical texts had
not yet been “commercialized” to the extent that can be observed
when later formulaic language replaced the more independent style
of amulet composition. In “A Seventh-Century Coptic Limestone in
the Ashmolean Museum, Oxford (Bodl. Coptic inscr. 426),” Paul
Mirecki presents the editio princeps of a series of short texts written on
a large Coptic limestone. The titles and incipits of the four gospels
and a list of the apostles’ names often occur together in Christian
magical texts, suggesting a context of ritual power for these texts and
even for the limestone itself. The wide-ranging possibilities for the
stone’s function suggest either that it was a scribe’s display copy for
school texts or for the writing of amulets, or else that it was a monas-
tic boundary stone with inspirational or apotropaic words of power.
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Part 2 presents five essays that address explicitly theoretical mat-
ters of definition and description. In “Great Scott! Thought and Ac-
tion One More Time,” Jonathan Z. Smith opens his essay with a
discussion of the origin and meaning of the popular thaumatic ejacu-
lation “Great Scott!,” which serves as an entree into the scholarly
debate on the definition of magic as a phenomenon that is either
primarily “thought (belief)” or “action (ritual).” Smith concludes with
a plea for a theoretical resolution to this question of duality. In
“Theories of Magic in Antiquity,” Fritz Graf responds to R. A.
Markus’ study on pre-Augustinian theories about magic and Augus-
tine’s own neglected semiotic theory. Graf demonstrates that there
were several different pre-Augustinian theories of magic in both
Greek and Roman thinking, and that Augustine’s theory was not as
neglected as Markus supposes. Graf offers suggestions on how the
results of his study are useful for the further history of theoretical
reflections on magic. In “The Poetics of the Magical Charm: An
Essay on the Power of Words,” Henk Versnel addresses poetics in the
double sense of “the art of making poetry and the art of creation.”
Through a careful exegesis of several texts, Versnel demonstrates that
the magical charm is the product of a happy alliance between the
expectancy of a marvelous potential in an “other world,” beyond the
boundaries of space and time, and oral utterance, which can belong
to common communication or can even transcend speech and help
create the “other world.” In “Dynamics of Ritual Expertise in Antig-
uity and Beyond: Towards a New Taxonomy of ‘Magicians,” David
Frankfurter offers a cross-cultural analysis of what he calls “the dy-
namics of ritual expertise,” in the service of constructing a spatial
(center/periphery) model for understanding indigenous conceptions
of ritual expertise. This model, which allows for a certain fluidity
among types, engages current discussions of taxonomy in the history
of religions (definitions of “magic” and “magicians”) beyond the static
classifications of M. Weber and G. Van der Lecuw. In “Fiat Magia,”
Christopher A. Hoffman begins with E. E. Evans-Pritchard’s observa-
tion that all labels (such as the term “magic”) are essentially arbitrary,
and proceeds to survey some of the major approaches and
taxonomies in the modern history of the study of magic. Hoffman
ends by noting that the approaches he surveys have been valuable in
helping scholars move away from the essentially negative evaluation
of magic that once dominated the field.

Part 3 presents four essays on magic and ritual among ancient
Mesopotamians, Hittites, Canaanites, and Israelites. In “Dividing a
God,” Richard H. Beal examines Hittite terms and rituals used in
priestly instructions for “dividing a deity.” Hittite ritual specialists
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were able to create two separate cult centers for the same deity by
performing specific rituals that caused the deity to divide itself. Then,
through a pattern of rituals of considerable interest to scholars of
magic and ritual power, the allomorph was coaxed into moving to the
new cult center. In “I'ranslating Transfers in Ancient Mesopotamia,”
JoAnn Scurlock applies to ancient Mesopotamian studies the classic
analysis of modern Moroccan ritual and belief by E. Westermarck.
Scurlock identifies and analyzes Mesopotamian rituals and beliefs
concerning “transferal,” in which a concrete or abstract quality, such
as a disease, 1s transferred out of an afflicted person, animal, or object
into another person, animal, or object. She identifies a striking con-
gruence between ritual and belief in ancient and modern religions. In
“Necromancy, Fertility and the Dark Earth: The Use of Ritual Pits in
Hittite Cult,” Billie Jean Collins analyzes Hittite texts concerning
ritual pits and the sacrifice of pigs to the supreme underworld deity.
Collins shows that previously separate porcine associations of fertility
and purification/offering were combined to generate a ritual koine in
which fertility became chthonian by virtue of its symbolic association
with the pig and the ambiguity inherent in the term “earth” (fertile
soil and underworld). In “Canaanite Magic Versus Israelite Religion:
Deuteronomy 18 and the Taxonomy of Taboo,” Brian B. Schmidt
proposes that the prevailing interpretive mode, which avers that an-
cient Israel syncretistically adopted Canaanite magic, finds only par-
tial justification in isolated biblical traditions. Schmidt argues that the
Hebrew Bible, taken as a whole, hardly yields a unified portrayal of
what constitutes magic over against religion, let alone how one is to
distinguish ancient Canaanites from ancient Israelites.

Part 4 presents three essays on aspects of magic within Judaism. In
“Secrecy and Magic, Publicity and Torah: Unpacking a Talmudic
Tale,” S. Daniel Breslauer investigates the rejection of magic in the
Talmudic tractate Sanhedrin and seeks to understand the type of
Judaism contrasted with magic. Breslauer focuses on the ideas of
Rabbi Aqgiva and the story of his martyrdom, and the approach to
magic by Aqiva that later dominates the Talmudic approach.
Breslauer suggests that the Talmud, through its narrative of Aqiva’s
death, teaches that magic is a process and an attitude, not a particular
action, that the difference between magic and liturgy lies not in what
it accomplishes but in its public display, and that magic is antithetical
to Judaism because the Jewish mission is one of public proclamation
rather than secretive ritual. In “Shamanic Initiatory Death and Res-
urrection in the Hekhalot Literature,” James R. Davila explores an
aspect of the Hekhalot tradition of the shamanic vocation of the
“descenders to the chariot”: an experience of initiatory disintegration
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and reintegration that establishes the shaman’s supernatural power.
Those who “descend to the chariot” in their quest to gaze directly at
God face great dangers, specifically personal disintegration that burns
and rends its victims; but worthy mortals like Enoch and Rabbi Aqiva
(Akiva) are transformed rather than destroyed. This is an experience
strikingly similar to that of shamans who undergo a personal destruc-
tion and resurrection in order to function in the supernatural world.
In “Sacrificial Themes in Jewish Magic,” Michael D. Swartz discusses
how the image of the ancient sacrificial cult influenced the literature
of Jewish magic. Both magic and sacrifice deal with physical aspects
of religion, and each is concerned with dispelling the demonic and
attracting the divine. The two elements that make a ritual specifically
magical in its appropriation of the Temple ritual are the power of the
divine name and the means by which the ritual makes an exclusive
cult available to all who possess its secrets. Both elements entail a shift
in focus from the collective concerns of the Temple cult to the con-
cerns of the individual.

Part 5 presents five essays on magical texts and practices in Greco-
Roman antiquity. In “The Ethnic Origins of a Roman-Era
Philtrokatadesmos (PGM IV 296-434),” Christopher A. Faraone recon-
siders arguments for the LEgyptian origin of a Roman-era
plaltrokatadesmos found in a PGM text (with five other attestations).
Faraone argues, primarily against Robert Ritner’s analysis, that this
plaltrokatadesmos in fact derived not from Egyptian models and tradi-
tions, but rather is an amalgam of two originally separate Greek and
Semitic practices that entered Roman Egypt, when it accommodated
local practices by acquiring Egyptian features. In “Sacrifice in the
Greek Magical Papyri,” Sarah Iles Johnston examines a neglected
area of research, the roles that sacrifice played in magical rituals.
Focusing on three spells found in PGM IV, Johnston argues that the
practitioner of sacrifice innovated within standard patterns, neither
ignoring traditional rituals nor reversing or corrupting them. Such a
practitioner was a “creative conservator” of traditional rituals, who
used expert knowledge to extend sacrificial rituals while preserving
their underlying ideologies. In “Beans, Fleawort, and the Blood of a
Hamadryas Baboon: Recipe Ingredients in Greco-Roman Magical
Materials,” Lynn R. LiDonnici examines the four types of substances
used in recipes within the PGM and focuses on the fourth type, which
consists of exotic substances with no ordinary roles in temple life or
domestic shrines, and which may or may not have any actual phar-
macological effects. A primary concern of scholars has been the iden-
tification of these substances. LiDonnici suggests that synonyms and
descriptions of these substances in the PGM are not a license for
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substitution with other more normal materials, and that common
plants cannot be assumed to lie behind rare and unusual substances
required in the PGM handbooks. In “The Witches” Thessaly,” Oliver
Phillips focuses on the ancient Greek reputation for sorcery in the
geographical region of Thessaly. Phillips investigates primary texts
indicating this reputation for sorcery and, at the end of his analysis,
suggests that the popular legend of Medea is the primary source,
associating her with the Thessalian port of lolcus. In “Speech Acts
and the Stakes of Hellenism in Late Antiquity,” Peter T. Struck ar-
gues that in order to understand Iamblichus’ work de Mpysteriis, which
advocates the practice of mysterious sacred rites to achieve spiritual
ascent in contrast to the strategies of pure contemplation extending
from Plato to Plotinus, scholars must be attentive to two entangled
visions: magic and Eastern foreigners. Struck analyzes the debate
between Iamblichus (irrational, magic, foreign languages) and Por-
phyry (rational, contemplation, Greek language), and demonstrates
that both thinkers agreed on the terms of the dichotomy, though they
valued them in different ways.

Part 6 presents three essays on magic and ritual power in early
Christianity and Islam. In “The Prayer of Mary Who Dissolves
Chains in Coptic Magic and Religion,” Marvin Meyer discusses sev-
eral texts, especially P. Heid. Inv. Kopt. 685, featuring the Virgin
Mary offering a prayer of power in order to provide release from
bondage. Meyer provides an overview of the larger setting of the
prayer of Mary, and illustrates how the prayer of Mary and rituals of
liberation from bondage also function within the context of the
Coptic church. This raises the question of whether the magical Mary
of texts of ritual power may be distinguished from the miraculous
Mary of the Coptic church. Or, as Meyer puts it, “Mary still is in
control of the chains, but the question remains, who is in control of
Mary?” In “The Magician and the Heretic: The Case of Simon
Magus,” Ayse Tuzlak studies the figure of Simon Magus in the light
of differing early Christian portrayals of him as a heretic and as a
magician, with a view to understanding the way some early Chris-
tians understood the terms “magic” and “magician.” In “Ancient
Execration Magic in Coptic and Islamic Egypt,” Nicole B. Hansen
investigates the extent to which the folklore of modern Egypt can be
traced back to pharaonic times. Taking as a point of departure
Ritner’s observation that ancient Egyptian execration praxis re-
mained virtually unchanged for 4000 years, Hansen demonstrates the
continuity of the mechanics of execration practice in Egypt in later
times. In this way she shows that the ancient religious beliefs and
practices have been recast by practitioners of magic in terms of the
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two religions dominant in Egypt in later times: Coptic Christianity
and Islam.

The Index of Primary Sources at the conclusion of the volume has
been prepared by Linden Youngquist.

L

Among the essays in Magic and Ritual in the Ancient World is the
papyrological presentation of the Greek text from Berlin, P. Berol.
17202. Our late colleague William M. Brashear presented the text at
the California magic conference, and Roy Kotansky completed the
work on the essay after Bill’s untimely death. This essay is placed at
the beginning of the volume in order to give prominence to this study
in particular and to Bill’s papyrological work in general. Bill Brashear
was educated at Oberlin College, the Freie Universitit in Berlin, and
the University of Michigan, from which institution he received his
Ph.D. in Classics. Bill was a long-term staff member of the Agypti-
sches Museum in Berlin where he was keeper of Greek Papyri from
1979 until his untimely death, and he lectured throughout Europe,
North America, and the People’s Republic of China. His brilliant
papyrological contributions are well known. We need only recall his
bibliographical essay, “The Greek Magical Papyri: an Introduction
and Survey; Annotated Bibliography (1928-1994) [Indices in vol. II
18.6],” his edition of A Mithraic Catechism from Egypt, and his most
recent book, Wednesday’s Child is Full of Woe, in order to appreciate his
knowledge, his control of scholarly information, and his papyrological
exactness and creativity. In February 2000 Bill died, after battling
illness for a period of time. We miss him very much, both personally
and professionally. With sadness at his passing and appreciation for
his life and thought, we dedicate this volume to Bill.



XVI INTRODUCTION

Selected Bibliography

Ankarloo, Bengt, and Stuart Clark, eds. Witcheraft and Magic in Europe: Ancient
Greece and Rome. Philadelphia: University of Pennsylvania Press, 1999.
Aune, David E. “Magic in Early Christianity.” In Aufstieg und Niedergang der
romuschen Welt, edited by Hildegard Temporini and Wolfgang Haase,

11.23.2, 1507-57. Berlin and New York: Walter de Gruyter, 1980.

Betz, Hans Dieter, ed. The Greek Magical Papyri in Translation, Including the
Demotic Spells. Chicago: University of Chicago Press, 1986. Second ed.,
1992.

Borghouts, J. F. Ancient Egyptian Magical Texts. Nisaba 9. Leiden: E. J. Brill,
1978.

Brashear, William M. “The Greek Magical Papyri: an Introduction and
Survey; Annotated Bibliography (1928-1994) [Indices in vol. II 18.6].” In
Aufstieg und Niedergang der romischen Welt, edited by Hildegard Temporini
and Wolfgang Haase, I1.18.5, 3380-3684. Berlin and New York: Walter
de Gruyter, 1995.

—, “Magical Papyri: Magic in Book Form.” In Das Buch als magisches und als
Reprisentationsobjekt, edited by P. Ganz, 25-57. Wiesbaden: Otto Harrasso-
witz, 1992.

—, Magica Varia. Papyrologica Bruxellensia 25. Brussels: Fondation
égyptologique reine Elisabeth, 1991.

—, A Muthraic Catechism from Egypt: P. Berol. 21196. Tyche, Supplementband
1. Vienna: Verlag Adolf Holzhausens Nfg., 1992.

—, Wednesday’s Chuld is Full of Woe, or: The Seven Deadly Sins and Some More Too!
Another Apotelesmatikon: P. Med. inv. 71.58. Nilus, Band 2. Vienna: Oster-
reichischer Verlag, 1998.

Daniel, Robert W., and Franco Maltomini, eds. Supplementum Magicum. 2
vols. Papyrologica Coloniensia, vol. 16. Abhandlungen der Rheinisch-
Westfdlischen Akademie der Wissenschaften. Opladen: Westdeutscher
Verlag, 1990-92.

Faraone, Christopher A. Ancient Greek Love Magic. Cambridge, Massachusetts:
Harvard University Press, 1999.

—, Talismans and Trojan Horses: Guardian Statues in Ancient Greek Myth and Ritual.
New York and Oxford: Oxford University Press, 1992.

—, and Dirk Obbink, eds. Magika Hiera: Ancient Greek Magic and Religion. New
York and Oxford: Oxford University Press, 1991.

Frankfurter, David. Religion in Roman Egypt: Assimilation and Resistance. Prince-
ton: Princeton University Press: 1998.

Gager, John G., ed. Curse Tablets and Binding Spells_from the Ancient World. New
York and Oxford: Oxford University Press, 1992.

Gralf, Fritz. Magic i the Ancient World, translated by Franklin Philip. Reveal-
ing Antiquity, 10. Cambridge, Massachusetts: Harvard University Press,
1997.

Jordan, David R., Hugo Montgomery, and Einar Thomassen, eds. The
World of Ancient Magic: Papers _from the First International Samson Eitrem Seminar
at the Norwegian Institute at Athens, 4-8 May 1997. Papers from the Norwe-
gian Institute at Athens, 4. Bergen: Norwegian Institute at Athens, 1999.



INTRODUCTION XVII

Kropp, Angelicus M. Ausgewdhlte koptische Saubertexte. 3 vols. Brussels:
Fondation égyptologique reine Elisabeth, 1930-31.

Martinez, David. P. Mich. 757: A Greek Love Charm from Egypt. American
Studies in Papyrology 30. Atlanta: Scholars Press, 1991.

Meyer, Marvin. The Magical Book of Mary and the Angels (P. Heid. Inv. Kopt.
685): Text, Translation, and Commentary. Veroffentlichungen aus der Heidel-
berger Papyrussammlung, N. F., Nr. 9. Heidelberg: Universititsverlag C.
Winter, 1996.

—, and Paul Mirecki, eds. Ancient Magic and Ritual Power. Religions in the
Graeco-Roman World, vol. 129. Leiden: E. J. Brill, 1995.

—, and Richard Smith, eds. Ancient Christian Magic: Coptic Texts of Ritual Power.
San Francisco: Harper San Francisco, 1994; Princeton: Princeton Uni-
versity Press, 1999.

Mirecki, Paul. “The Coptic Wizard’s Hoard.” Harvard Theological Review 87
(1994): 435-60.

—, “Manichaean Allusions to Ritual and Magic: Spells for Invisibility in the
Coptic Kephalaia.” In The Light and the Darkness: Studies in Manichaeism and
Its World, edited by Paul Mirecki and Jason BeDuhn. Leiden: E. J. Brill,
2001.

—, Tain Gardner, and Anthony Alcock. “Magical Spell, Manichaean Let-
ter.” In Emerging from Darkness: Studies in the Recovery of Manichaean Sources,
edited by Paul Mirecki and Jason BeDuhn, 1-32. Nag Hammadi and
Manichaean Studies, vol. 43. Leiden: E. J. Brill, 1997.

Naveh, Joseph, and Shaul Shaked, eds. Amulets and Magical Bowls: Aramaic
Incantations of Late Antiquity. Leiden: E. J. Brill, 1985; Jerusalem: Magnes
Press, 1987.

Preisendanz, Karl, ed. Papyri Graecae Magicae: Die griechischen lauberpapyri. 2
vols. Second ed., edited by Albert Henrichs. Stuttgart: B. G. Teubner,
1973.

Ritner, Robert. The Mechanics of Ancient Egyptian Magical Practice. Studies in
Ancient Oriental Civilization, no. 54, edited by Thomas A. Holland.
Chicago: Oriental Institute of the University of Chicago, 1993.

Schiffman, Lawrence H., and Michael D. Swartz. Hebrew and Aramaic Incan-
lation Texts from the Cairo Genizeh. Semitic Texts and Studies, vol. 1. Shef-
field: JSOT, 1992.

Segal, Alan F. “Hellenistic Magic: Some Questions of Definition.” In Studies
wm Gnosticism and Hellenistic Religions, edited by R. van der Broek and M. J.
Vermaseren, 349-75. Etudes préliminaires aux religions orientales dans
I’Empire romain, vol. 91. Leiden: E. J. Brill, 1981.

Swartz, Michael D. Scholastic Magic: Ritual and Revelation in Early Jewish Mysti-
cism. Princeton: Princeton University Press, 1996.

Tambiah, S. J. “The Magical Power of Words.” Man 3 (1968): 175-208.



This page intentionally left blank



PART ONE

NEW TEXTS OF MAGIC AND RITUAL POWER
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A NEW MAGICAL FORMULARY
~ WiLLiam BrRASHEART
Agyptisches Museum, Berlin

and

Roy Koransky
Santa Monica, CA

P. Berol. 17202 Ivp
Staatliche Museen zu Berlin 19.0 cm. x 24.1 cm.
PreuBischer Kulturbesitz Papyrus codex sheet
Agyptisches Museum und Papyrussammlung’ Provenance unknown (?)

This fragmentary leaf from a papyrus codex preserves, in part or in
full, six separate recipes for magical spells, separated from one an-
other with horizontal lines that run the full width of the column: I. an
exorcism with allusions to the birth and miracles of Jesus (1-12); IL. a
pagan ¢uotikov to silence opponents (13-19); III. a prose, hymnic
invocation (20-22); IV. an adjuration with ritual procedures against a
thief (0 kAéntawv, 23-30); V. a spell to achieve an erection (31-33); and
VI. a “Sacred Stele” (iepa otnAn), called the “second” (34-36).

The papyrus sheet measures 19.0 cm. across and 24.1 cm. high.
Whether the sheet was originally a single looseleaf, one of several, or
part of a complete codex, cannot be determined. It is also impossible
to establish with certainty whether one side, in fact, preceded the
other; however, we have designated one as side A (vertical fibers) and
the other as side B (horizontal fibers) to facilitate discussion. We have

! We would like to thank the able staff of the Papyrussammliung in Berlin for their
permission to present this important papyrus text, and Margarette Biising for the
excellent photograph. The initial reading and decipherment of this difficult text is
due to the tireless and indefatigable efforts of the late William M. Brashear, without
whom this edition would not have been possible. Dr. R. Kotansky is responsible for
the editing and the commentary on the text. Any outstanding problems of interpre-
tation remain his. Professor Paul Mirecki has provided the introductory description
of the papyrus sheet. Additional improvements in the reading of the text come
through the keen insights of David Jordan, Paul Mirecki, Marv Meyer, and the rest
of the team of the Kansas Papyrology Conference, whose fruitful discussions and
interpretations on this unusual text have contributed greatly to its overall interpreta-
tion. Although it is hoped that the spirit of the commentary and analysis of the text
reflect the sort of scholarship Bill would have enjoyed, we can only regret that we
have been unable to benefit from the full range of analysis that his exacting brand of
research would have doubtless brought to its explication.
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also numbered the lines seriatim from side A across to side B. Side A
may indeed precede side B, as B appears to end in line 36 in a list of
magical letters (yapoxtipeg). Although such characters often conclude
magical texts, barring any further evidence this alone cannot serve to
establish the priority of one side over the other. The loss of text at
both the top and bottom margins (see below) further confounds the
issue.

The papyrus leaflet is constructed of two smaller sheets which had
been glued together and presummably formed part of a blank scroll,
or an uninscribed portion of a used scroll. The kollesis, or glueing
between the sheets, is clearly visible and measures ca. 2.3 cm. wide.
The overlapping edges of the two sheets are visible on side A between
lines 7 and 8, and on side B between lines 27 and 28. The upper
sheet measures ca. 19.0 x 7.0 cm., and the lower sheet, ca. 19.0 x
19.4 cm. The kollesis, a naturally stronger portion of the sheet, has
caused enough stress on the weaker portions outside of the kollesis to
result in some damage at the bottom edge of the kollesis: there one
finds a long horizontal lacuna between lines 7 and 8 of side A (= lines
28 and 29 of side B).

Where the papyrus is intact, strips of fiber once inscribed have
loosened and fallen away from the sheet. This type of damage is
clearly evident on side A, where vertical strips have fallen away result-
ing in a loss of letters from the same sections of lines 1 through 12,
and on side B, where horizontal strips have fallen away resulting in
the loss of text below line 36. Other inscribed portions have lost ink
through abrasion (side B, lines 25-29).

The scribe has drawn several horizontal lines across both sides of
the sheet as text separators (following the lines 12, 19, 30 [two parallel
lines], 33, and 38). There appears to be only one scribal hand which
varies greatly in both style and size. This variation suggests that the
recipes were occasionally copied by a single individual over an inde-
terminable period from either another sourcebook (or sourcebooks),
or from amulets randomly acquired. The scribe might also have used
more than one pen and certainly more than one solution of ink. He
(or she) writes large square letters with a slant to the upper right in
the first four recipes but in recipes five and six changes style. There
the writing becomes more hurried and cursive, and the ink lighter
through dilution. Overall, the scribe writes in a practiced but hurried
style typical of documentary hands of the fourth century CE.

The text shows typical late features in spelling, including the intru-
sive final -v in 3rd declension accusatives (povoyeviv for povoyevij in
lines 3f.; n&dov [viz. naidav] for noido in line 4; Aéovtav for Aéovta in
line 16). A number of minor corrections are supplied above the line
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(7, 8, 12, 21, 30, 31); the first recipe shows phrases added, in some-
what smaller letters, interlinearly.

The text itself also presents a number of morphological and syn-
tactical anomalies. In line 1 there may be an apparent use of the
active voice for the passive, although the reading is questionable.
Several of these difficulties in the text can only be explained from the
thesis that the scribe was working with from a cursive model that had,
at some time, been formerly misunderstood in transcription. Thus
dyhevkotov, if correct, would presuppose an original dyhovpévov (1);
oegp[6vev an original dep[ovov (leg. doi[povav [1]); 6 vio|ag an origi-
nal 0 Molag (2); Toddv an original wddag; kAGLOa (sic) an original
kAaopo (23); and dvorAioBé (sic) an original dvodofov (31). In any
event, the text in these places is unusually corrupt. Elsewhere, the
syntax and sense has gone awry, especially with spell IV (lines 23-30),
where little more than disjointed, meaningless phrases seem to be
preserved. T'wo of the extant titles (rubrics) use the genitive (of advan-
tage?) without any preposition to introduce the spell: z[®]v
oxhevkdtov (1) and yolfic (31); another is a simple title in the nomi-
native, eiepd oAl Sev[tépa] (34), indented in the text (34). An earlier
phrase, 10v kAéntoviq nviylvi{e} (28), also seems to be wn eisthesi, and
thus begins a rubric, as well.

P. Berol. 17202

T[®]v ayxlevko[.]ov bro OEM|ca. 9]
la K(0pU)E T 6& Tpootdynatt by [Bpdrotg vac.
t[ov] kohalopevov 0 vio|og .].[..]
kol 0 €Eamootidog TOV povoye-
VAiv 60v n€dav kol &v Aorydgt mopB[€]-
4a oc NBéAncog
5 vovu évouknioac T yévog dvBpdrmy
g€evplv ovK Eduvibn Thv yéveoty
60V, K(0p1)E 'IMcod)g X(pio1)E, [0] "&'nl tdv VGtV Te-
p[rothoog kol moddv um poAdy og’
0 [¢]x mévte dptdv TevToKioyL-
10 Alfo]u<g> Gvdpag opTAOOG. TAVTOL YOLp
én[n]kovoay, KUPLE, 10D 60D TposTayHaTL
¢L[0]€ kot 10 Ehed<g> 60V £ml €U0l T GUOPTO AD'.
12a .J..
[e.g. puotplov] kpotd - GLOTNY AvoVYEL®*
[ ca. 9 ]te pot mdvto To Ty * vacat
15 [ ca. 9 Jte porn 1é<c>c0peg yovie:

Ko(véd)
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[ ca. 9 e, ol prudcovteg Aéoviov
[kl Spak]ovta QUOGHTE TAVTOG
[toVg éva|vtio[v]g pov év tf) onuepov
[Nuépa, 1i0n B tayd B'].epyete. vacat

20 [ca. 12 | tpéxovoa tov dépa
[ ca. 12 | dotpodovye opeodp 6’ (ue)
[ ca. 12 ] éAB¢ pot dpdxov
[ ca. 10 Jvn - KAOYAA 6 Aaov pn ko-

tomly 61t Opkilm bubg {0t opxilm vual.]c}
25 xoto 1oV Blov O(vopdtmv) epikioon * oed * opopoi-
XOPOPOL * TpoLyeg (traces ?)
1o totafya 1o <omouy> dnotpdyov 1é8° EToruo
TOV KAERTOVIQ VYTV {e} TV @pdvnv
UM KOUteL...ypn TOV apTdTupov, did Tor ueyd-
30 Ao dpdv o(vouato) §on B toy v B’

yorig: aved{A}af'e’ otaeidag dyplog tpiyov pe-
10 ¥dortog Kol pavog THY olkiov, pikpov to-
TOV KOTOAMTE un pavog .. [..Jo[.].

etepd oA dev [tépar]
35 £pde kol mpookLA[ic0oV
magical characteres
(traces)
(traces)

(traces)
40 (traces)
(traces), etc.

1 1[®]v axAevkdtov: T[d]v oxAoviévev act. pro pass. ? ogu[dvov]: doup[dvav]
2 vio[ag: Molog 3 éEanootihog: é€amootelilag 3/4 povoye/vijv: povoye/viy
4 ngdov: maido 5 1 vévog: 10 Yévog 6 -evupiv: -gvpelv £duviOn: duvibn
7 ’Imood)g: 'IMoo)® nom. pro voc. 11 100 cob: @ o® 12 apoptord:
OpoptoAd 13 dvavyédo: dvayyéhe 14 tiyn: telyn 151 / yovie: ot / yovion
16 Aéovtav: Méovto. 19 .epyete: .epyeton?  23/24 xotomiv: kotanelv 25 Blwv:
Belov 26 tpoweg: tpdyme? 27 dmotpdyov: dmotpdymv 28 in eisthesi Tov
KAERTOVTQ mviyivi{e}: mviyelv v opavnv: v ovpdvny 29 dptdrupov:
&ptotupov 32 pikpdv: uikpdv 2 34 in eisthesi eiepo: iepd.
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Translation
1

For those troubled by [evil] dem[ons]:
([...], Lord, i your command to [all men ...])
“The one having lo[osed] the one being punished [...],
And the one having sent forth his only begot/ten child,
and having indwelled the womb of the Vir’/gin”
(As you have willed ).
(The race of mankind could not find out
the manner of your birth, Lord Jesus Chrisi),
“The one having walked upon the waters,
having not even defiled his feet.
The one having from five loaves
fed five-thousand men.”
(For all have obeyed your command, Lord.
[Come] according to your mercy, upon me, the sinner!)” (the usual)

11

I hold [a mystery ?]; I announce a silence!
[“Open up ? ] to me, all walls!

[ Open up ? ] to me, four corners!

[ Come ? ], O ones who have silenced lion
[and serp]ent! Silence all

[my oppo]nents this very [day],

[now, now; quickly, quickly] come (?).

111

“[ ca. 12 | who traverses the air
[ ca. 12 |, star-holder, mountain-walker
[ ca. 12 ], come to me, O serpent.”

v

[ ca. 10 ]né, he who takes the morsel (?); don’t

devour it, because I adjure you (pl.) {because I adjure you (pl.)}
by the divine n(ames): ERIKISSE AEA ARARA

CHARARA TRAPSES

10 PATHNAX 10 <APOMPS>, nibbling (?) these preparations (?).
To throttle the one who steals the chamber-pot (?);

do not (devour?) the bread-and-cheese, by your

great n(ames), now (2x), quickly (2x).
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\%

For an erection (?): Having gathered up wild stavesacre, crush
it up with water. And having sprinkled your house leave
a little (?) spot where you have not sprinkled ...

VI

A se[cond] Sacred Stele | ... |:
Make an offering and roll up [ ... ].

Magical Signs

Commentary
I

Christian Liturgical Exorcism. The text begins with an apparent exor-
cism (see Commentary below, ad loc.). A similar liturgical exorcism
using Biblically based /istoriolae is preserved in P. Cairo 10263 (=
PGM 13), a 4th or 5th cent. papyrus that had been buried with a
mummy. Preisendanz-Henrichs II, p. 220 gives references to ear-
lier literature that provides good parallels to the Christian elements
in the text. One may also compare Suppl. Mag. 1. 31 ( = P. Turner
49) “with extracts from the Christian credo,” and PGM 18 (5th /
6th cent.), a text that lists the account of the raising of Lazarus and
the healing of Peter’s mother-in-law, along with a kind of generic
summary. PGM 23, as well, contains a free reading of Matt 14:18-
31 (the Stilling of the Storm) for use as an amulet. For specific
Greek parallels from liturgical exorcisms see, e.g. A. Strittmatter,
“Fin griechisches Exorzismusbtichlein: Ms. Car. 143 b der
Zentralbibliothek in Ziirich,” Orientalia  Christiana (De  Oriente
documenta, studia et libri) XXVI-2 (1932), no. 78: 127-144 (Text), p.
131, 5-20, and the literature cited in the Commentary below. On
“Greek Liturgical Exorcisms” see in general the literature in R.
Kotansky, “Remnants of a Liturgical Exorcism on a Gem,” Le
Muséon 108 (1995), 143-156, esp. 147-149.

Our text also seems to include credal language along with an
apparent liturgical response, sometimes interpolated as interlinear
phrases set into the main body of the text (lines la, 5a). In lines 5-
7 and 10-12, these “responses” must have been previously copied
into the main body of the text, since they are not an interlinear
addendum, per se, but read as a natural continuation of the previ-
ous credal material. They must have begun life as responsive
verses some time before the present edition of our text. Further-
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more, the first interlinear response (line la) is probably out of
place. Accepting the alternating scheme presented below, this ini-
tial kyrie-type address is better suited if reconstructed to follow line
2 rather than to precede it. All this suggests that our text has
enjoyed a number of prior generations, of which this, the latest,
shows the most recent “responses” added in as our lines la and 5a
(see reconstruction below).

All of the “responsory” lines, whether interlinear additions or
contiguous text, display the same general character: the subjects of
the verses invoke Jesus directly (in abbreviated form: xbOpte, la, 11;
kopte ‘Inocodg Xpiote, 7); use the 2nd person pronoun “you(r)” in
their invocation (1@ 6@ , 1a; cov, 7; 100 609, 11; 10éAncog, 4a); and
present themselves antithetically as a kind of group whose human
condition (&v[Bparnoig, 1a; 1 yévog dvBodroy, 5; tdvta, 11) stands in
obedience (éx[n]kovoav, 11) to a divine command (rpootdyport,
la, 11). These lines are characteristic of antiphonal replies by a
liturgical group of some kind, perhaps a laity. For the featured use
of “you” in similar contexts, one may compare A. D. Nock’s re-
marks in “Liturgical Notes,” 775 30 (1929), 381-395, esp. p. 384
(on cotyap as an “aside” in the Anaphora of Serapion). The con-
trasting “verse” material, on the other hand, uses only the 3rd
person in its description of various divine acts (Christian /Azstoriolae)
related to the kerygmatic life of Jesus (lines 2-5; 7-10). These are
features that are not in themselves typical of personalized charms
and amulets, even Christian ones, which routinely quote Biblical
verses and Psalms verbatim and do not make reference to more
theological allusions and responses of a liturgical sort. Only in line
12 does our text seem to revert back to a concept of an individual
to be protected in its use of the singular (“me, the sinner”). This,
too, however, probably has its origin in credal and liturgical mate-
rial, not in magical and amuletic texts, even if exorcism seems to
be in question. The exorcism here seems to be based on Christian
liturgy and may indeed have been baptismal or eucharistic in func-
tion.

The use of similar liturgical “antiphonies” is echoed, albeit in
an abbreviated form, in P. Louvre £ 7332 bis (7th c.), ed. William
M. Brashear, Magica Varia (Papyrologica Bruxellensia 25; Bruxelles:
Fondation Egyptologique Reine Elisabeth, 1991), no. 2: A Chris-
tian Prayer Amulet. There the phrase, “For all are obedient to you
with fear,” in a manner similar to the apparent antiphonal reading
of the Berlin papyrus here, occurs with but a single miracle-
historiola. PGM 6d also preserves a fragment of a kindred text (cf.
Brashear, Magica Varia, p. 66, for a corrected reading). The follow-
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ing reconstruction illustrates how one might arrange such credal
texts to highlight the antiphonal character of their purported litur-
gies. In the case of the Berlin papyrus, it is clear that some of the
responses fall slightly out of sequence, for which see the Commen-
tary below.

Liturgical Reconstructions

P. Berol. 17202:

Versicle: “The one having lo[osed] the one punished [...],
Responsory: “Lord by your command to men ...”

Versicle: “And the one having sent forth his onlybegot/ten child ...”
Responsory: “As you have willed it ...”

Versicle: “And having indwelled the womb of the Vir/gin ...”

Responsory: “The race of humans has not been able to discover the nature of your

birth, Lord fesus Christ ...”

Versicle: “The one having walked upon the waters, not having sullied
his feet.”

“The one having from five loaves filled five-thousand men ...”
Responsory: “For all have obeyed your command, O Lord...”

“Come, by your mercy, to me, a sinner ...”
P. Lowvre E 7532 bis:
Responsory: “O Lord Jesus Christ ...”
Versicle: “The One who rebuked the winds and sea ...”
Responsory: “For all obey you with fear.”

“Fven now, O Lord, come in mercy and goodwill to your servant (so-
and-so)”, elc.

P. Graec. 19909, Natl. Bibl. Wien (= PGM 6d):
Versicle: [missing]
Responsory: “For all obey you [with fear].”

“Fven now, O Lord, come in mercy and goodwill to your servant,
Nonnus, and loose [her from all the pains] besetting her.”
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We mention too, that in P. Cairo 10263 (= PGM 13) the long list of
kerygmatic items at the beginning of the prayer is capped by the
formula, “Come, Mercy, the God of Eternity” in line 9 (for text, see
Commentary below). This, in turn, is followed by the liturgical re-
sponse, “Jesus, the voice that appeases sinners, as many as we who call
upon Your Name” (line 14). This use of the communal “we” stands in
contrast to the singular “I call upon you” that occurs at the beginning
of that papyrus.

The original context of these liturgical texts with refrain seems to
be eucharistic. Each ends with an appeal to the Lord to “come”
(¢AB€), with mercy, to the sinner (or the sufferer). Although in each
context both the recounting of miracles and the unison-like responses
of the group, described collectively as “men” (“people”) or “all”, may
be part of a pre-existent eucharistic text, they have been adapted for
exorcistic and other kinds of healings. Even this therapeutic function,
however, may have been original to the eucharistic setting itself. The
ridding of demons and illness was a common prerequisite for both
baptism and Eucharist in post-Apostolic Christianity; see R.
Kotansky, “Excursus: Liturgical Exorcism, Solomon, and Magic La-
mellae,” in Greek Magical Amulets 1 (Opladen, 1994), pp. 174-180 (=
GMA), and literature there cited. In instructions for the Mass given in
Cyril of Jerusalem (see Alfred Adam, Liturgische Texte 1. Jur Geschichte
der orientalischen Taufe und Messe im II. und IV. Jahrhundert |3. Auflage.
Kleine Texte 5; Berlin: deGruyter, 1960), Cyril von Jerusalem,
Messe, V.2 (p. 15-17)], responses between priest and laity are given in
the form of antiphonal readings.

1 z[®]v exhevko[.]ov: inevitably t@v axAevkdtov (Brashear). But the
presence of vrd (“by”) and the general sense suggest the passive
not active voice (@yhevpé[v]wv, for dxhovuévov). Although the
reading @yAevid[t]ov seems secure, it is possible that this repre-
sents the misidentification of certain cursive letters in a previous
model that a scribe drew upon. Also, the cursive kappa here is
wholly unlike those of the rest of the papyrus and looks almost
identical, for example, to the mu of povoye/viv in 3f. Further-
more, although the -otov in -kotwv is also the favored reading, this
too may have derived from an originally cursive -evov. See further
the comments below, and those on line 23.
gested at first blush by the unusual form of this verb. "OyAebo is a
rare variation of the common éyAéwm, a variation preserved only in
Homer, lliad 21.260f., 100 pév te npopéoviog brd yneideg dnacot/
oAebvon (said of pebbles that are disturbed by the rush of flowing
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water). Were it not for the presence of certain poetic forms else-
where in the Berlin text (e.g., £pdw and npookvAie in 35; ovpdvn in
28), this form here would not otherwise be expected.

On oxAéo used in demonological contexts, cf. esp. Luke 6:18
(ko o1 évoylovuevor émd mvevudtov dxabiptov éBepansdovto; cf.
Acts 5:16); Tobit (LXX) 6:8B (¢dv tivo OyAf} doupdviov fj mveduo
rovnpdv); Act. Thom. 12 (brd doupdvav dxrovuevor); Fritz Pradel,
Griechische und  suditalienische Gebete, Beschwirungen und Rezepte des
Muttelalters (RGVV 1IL.3; Giessen: Topelmann, 1907), p. 273, line
19f.: &lg dyrodpevov vrd nvevudtov dxoBdptav, kth.; Test. Sol. (ed.
McCown) L: 1.2; I11.5; IV.12; V.6,9,12; VIL.8.

OEM |[ca. 9]: probably understand AEM [6vov], viz. Sow[évov] (e.g. da
ulovav xaxdv]), as suggested by the parallels, above (a reading
of Vo dou[fic?, “by an odor”, does not seem possible here—the
epstlon 1s rather certain). The omicron, which is clearly written on the
papyrus, is almost certainly an error for delta, albeit an error that
originated in an earlier exemplar. Several readings in the text, as
noted above, presuppose an earlier, corrupted model whose mis-
spellings probably arose out of the misidentification of cursive writ-
ing.

On spells against demons, cf. the formulary in Suppl. Mag. 11. 94
ii. 17: 1p(0g) dquovialopévoy|g, kth.; David R. Jordan & Roy D.
Kotansky, “A Solomonic Exorcism,” in Kolner Papyri (P. Koln), Band
8 (Abhandlungen der Nordrhein-Westfilischen Akademie der Wissenschafien.
Sonderreihe, Papyrologica Coloniensia, Sonderreithe Vol. VII/8; Opla-
den: Westdeutscher Verlag, 1997), no. 338, pp. 53-69; wem, “Two
phylacteries from Xanthos,” Revue Archéologique 1996, 161-174, esp.
162-167.

K(0p1)E 10 60 Tpootaypatt dv[Bporowg: It does not appear that there
are any traces preceding this line, although this cannot be ruled
out entirely. This interlinear line reads like a collective response to
the programmatic “liturgy” of the rest of the text, of which re-
sponse there are several in our text. In this sense, what we have
imbedded here is a liturgical reading (versicle) to which is added a
congregational response (responsory), as noted above. [Tpdotoyua
does not occur in the New Testament, per se, but is used by post-
Apostolic writers, mostly in the plural: Diognetus 12:5 (sg.); 1
Clem. 2:8; 3:4; 20:5; 37:1; 40:5; 50:5; 58:2; 2 Clem. 19:3; cf. the
verb npooétaev of the angel’s command to Joseph in Matt. 1:24.
For a similar use of 1 npootdyuatt in a liturgical exorcistic con-
text, see André Jacob, “Un exorcisme inédit du Vat. gr. 1572,”
Onentalia Christiana Perwodica 37 (1971), 244-249, p. 246 §4; F. C.
Conybeare, Rituale Armenorum. Being the Administration of the Sacraments




A NEW MAGICAL FORMULARY 15

and the Breviary Rites of the Armenian Church ... (Oxford: Clarendon,
1905), p. 394, 13.

2 The Redemption of the Punished (?). The order and reference of this
introductory element in the kerygmatic catalogue, preserved as
t[ov] xolaldpevov 0 yio|ag ... (leg. Abo[og ... ), is problematic (see
below). The phrase probably refers to some initial redemptive act
of God the Father in reference to the entire Christ-event that the
exorcistic text is meant to catalogue, even though there is nothing
from the New Testament narratives from which this might be
derived (see § to follow). The subject of the main participial verb,
0 Moog, appears to be God, as is that of the two that follow,
¢€anoot(e)ihog and évowknoag. With the liturgical vocative that
comes next, “O Lord Jesus Christ” (line 7), the main verbs in the
form of participles switch to Jesus as subject. It should also be
pointed out that the nu may be a lambda with an extra vertical
stroke, A1, or, there may be a phonetic confusion between the two
liquids A and v.

The liturgical ‘exorcism’ in Pradel, Gebete, p. 260, line 18f.
begins with a more ‘standardized’ version of this kerygmatic ele-
ment: Oedg 6 oidviog O Avtpwoduevog €x thic alyuclwociog 100
dreforov 10 yévog 1dv dvBparnwv; see also Louis Delatte, Un Office
byzantin d’Exorcisme (Académie royale de Belgique, Mémoires, 52;
Bruxelles, 1957), p. 38, 27f; p. 74, 6f: ... Kbpte, 6 3o 100
LOVOYEVODG 60V VIOV AVTpwodevog 1o yévog Tov awvBpdnwv. In the
same text, Delatte, Un office byzantin, p. 64, 17, the phrase, =V,
Kbpte, 810 t00t0v 1dv dylov kodaotnplov (“you Lord, through these
holy punishments ...”) refers to the suffering and crucifixion. Does
the P. Berol. text refer to Christ’s redemption? The Supplementum ad
Liturgiam S. Chrysostomi, “A Prayer of Chrysostomus for Those Suf-
fering from Demons,” etc. ( = Migne, PG 64C, p. 1061, from
Goar, Rituale Graecorum [Paris, 1647, p. 583 [corr.]) gives a similar
text, with numerous parallels from related liturgical kerygmata (e.g.,
p- 1064C /7 1065B); cf. esp. Oratiwones siwe Exorcismi Magni Basili (=
Migne, PG 31, §697, p. 1634A): 6 1tag deouevBeicog 1@ Bovdte
WOxoG AMoag ... 0 AMooag oG 680vag Nudv; see further, Commentary
below, on the ‘Sending of the Son.’

3-4 The Sending of the Son. The precise phrasing 6 é€omootilag tov
povoye/viv cov maido (pap. medav) does not correspond to any
Biblical passage. The closest parallel is that of John 3:16-17 (oVteg
yop fydmnoey 6 Bedg Tov Kdopov, dote TOV VIOV TOV povoyevii Edwmkey ...
/ o0 yop dréoteidev 6 Bedg tov viov kTA.; cf. John 1:14, 18). The
motif of the Son having been sent (by God) is preserved in the
logion of Matt. 10:40; Mark 9:37; Luke 9:48. The use of moig
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(either “servant” or “child”) of Jesus seems to be special to older
kerygmatic material found in the Book of Acts (3:13, 16; 4:27, 30).
In a magical context, one may also compare PGM 5d.3f.: tov viov
povoyeviy mepiBéPAnuaft, kth.]. The aorist participle, 6 £é€omoo-
1(e)ihowg, continues a historiolae-sequence of a liturgical nature that
begins with Christ’s Pre-existence and mostly enumerates his mira-
cles: Redemption of Humankind (?), Sending (into the World), Virgin Birth,
Walking on Water, Feeding of 5000. The example from PGM 13,
above, has a similar participial sequence, but is based on a chrono-
logical, rather than a miracle-based kerygmatic scheme: Entrance
wnto the World, Virgin Birth, Youth in Nazareth, Crucifixion, Rending of
Temple Veil, Resurrection, Appearance, Ascension, and so on.

In Pradel, Gebete (Comm. supra), p. 260, 1f. a similar formulaic
verse comes at the very beginning of a related “catalogue” which,
as here, 1s typified by the use of a set of participial phrases: 0
TEUYaG TOV LOVOYEVT V1OV TOV KDpLov U@V, kTA. The order suggests
that the two elements in the Berlin liturgical text should perhaps
be reversed. In the Didache 9.3 a eucharistic formula similarly uses
noig of Jesus (see Commentary. below, line 23).

4-5 The Virgin Birth. As with the rest of this text, the couplet kol év
hoydor opB[€] /vou évourknoag finds no exact New Testament par-
allel. This element, however, does not narrate the Virgin Birth, per
se, as much as the Divine Indwelling, as alluded to in the Biblical
Annunciation (cf. Luke 1: 26-38). In Luke 1:30 Mary is said that
she will “conceive in her womb”, cvAAnuyn i yootpi (cf. however
Matt. 1:23, the Christi natwitas, proper). The notion of the Virgin
being “indwelled” (évoikfoag) by God may be a distant echo of
Luke 1:35, where, however, it is said that the Holy Spirit will
“come upon” (éneledoeton) Mary, and the power of the Highest
will “overshadow” (éniokidoet) her. In the Berlin papyrus the sub-
ject of the verb “having indwelled” i1s God himself, the same as
that of “having sent.” Sensu stricto, the formula évoucelv + év means
“to live in (the womb).” God the Father “lived in” the womb of
Mary in the form of Jesus. Aoyov (“hollow”; “flanks”) in the plural
in late Greek means “womb”. The word does not appear in the
Biblical versions. Our text preserves an entirely independent tex-
tual witness, probably oral in derivation. Once again with the
Berlin papyrus we have non-Biblical recollection of traditional
Christian themes. For mopBévov, cf. Matt. 1:18; Luke 1:27, etc.
The Cairo exorcism (PGM 13), cited above, contains the formula o
EMov 816 100 TafpmA év i yootpl thg Mapia[g], thig mapbBévo|v],
kTA., which stands more in line with the Biblical text.

5 10 yévog avBparnwv: the putative fau is difficult to read, but looks
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like it was squeezed in between the letters. Again, the material is
non-Biblical. The overall formula appears in the Christian exor-
cisms cited above, Commentary line 2; see, further, Delatte, Un
office byzantin, p. 61, 6f.: 6 dopnoduevog d yével 1dv dvBpdrov. For
the expression in pagan contexts, cf. PGM IX. 5: ... katodovAwcov
o yévog avBpanwv. This parenthetical remark appears to be one
of the antiphonal addresses discussed above that elsewhere in the
text appear sometimes as interlinear glosses (cf. av[Bparoig] in 1b).
Its presence in the liturgy seems to acknowledge a doctrinal diffi-
culty with understanding the nature of the concept of a virgin
birth.

6-7 v yéveoiv / oov: This is a faint echo of Matt. 1:18 (Tod 8¢ 'Incod
Xp1o10d 1 yéveoic obtag nv), which begins the pericope of the Vir-
gin Birth; cf. Delatte, Un office byzantin, p. 73, 3f.: Kot o0, KOpie
'Incod Xpioté, St thic évavBpmniceng kol thig yevviicedg cov, KTA.
(“And you, O Lord Jesus Christ, through your becoming human
and your birth”).

7-8 The Walking on the Water. Although loosely based on the text of the
New Testament (Matthew 14:22-33; Mark 6:45-52; John 6:16-21),
the language here is different. Only the verb nepumotioog echoes
nepumot@v in the Biblical text. Instead of éri tdv vd&twv, the
Gospel parallels have éni tiig OaAdoone. In the Pradel exorcism
(Gebete), p. 265, line 9f., we read 'Incod Xpiotod, o¢g €nefn eig v
BdAaocoov nepwmatdv, xtA.; cf. Conybeare, Rituale Armenorum, p.
392, 71.: xar’ éxetvov yap og 0pxilm, 10D nepimatnoovTog GG émi Enpoi
éni vorra Boddoong, kth. The reference in the Berlin papyrus to
Jesus not “defiling” his feet is not in the Bible. The genitive of
“feet” here following the verb is peculiar; the sense—if this is not a
simple error for n6dog (see above)—must be that of “having defiled
(himself) in respect of his feet.” It is also possible, however, that
nod®v has been influenced by v8dtov in the line above.

9-10 The Feeding of the 5000. Cf. Matthew 14:13-21 / Mark 6:32-44 /
Luke 9:10-17 / John 6:1-15. Again, the phrase 0 [€]k névte dptdv
nevtokioyl/ Alov<¢> Gvdpag xoptdoag is not an exact quotation of
any single New Testament verse (there is no mention of the two
fish); cf. Mt. 14:19: tobg névte Gptovg, xTA. (cf. 14:17); John 6:13: éx
10V névte Gptov, etc. Mark 6:42’s éyoptdobnoav corresponds ex-
actly to the wording of our text at line 10 (cf. Matt. 14:20), and
Mark 6:44 (tobg Gptovg meviakioyilot Gvdpeg) comes closest to the
wording of lines 9f. of the papyrus; cf. the Johannine summary at
John 6:26.

The whole of the preserved portion of the miracle /istoriola
shows a loose chiastic arrangement in the first part, followed by a
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parallelismus membrorum in the second (a syllabic count is provided in
parentheses):

tov koho{opevov (= 6 syll,)
0 Moog |...] (= 6 syll.?)
Kol
0 é€amnooteihog (= 6 syll,)
TOV LOVOYEVT GOV (= 6 syll)
noido kol (= 3 syll)
£v horyoot (= 4 syll,)
napBévou (= 3 syll)
£VOLKNoOG” (= 4 syll,)
I
0 £nl Tdv VOATWY TEPITATNOOG (= 12 syll.)
Kol TOO@V U LOAVVOG
0 €k TévTe GPTAY TEVTUKIOYIAIOVG (= 12 syll.)
Gvdpag yoptdoog

12 \[0]¢ xorrdr 10 #Aed<¢> cov: This liturgical conclusion is a variant
on the formula 1 vdv k(0p1)e EABE eig Edeog kol edpévelay Thg SoOANG
oov (tig delvar) in both the Louvre and Wien liturgical amulets
(cited above). An apparent variant also occurs in PGM 13.8:
¢L[0]€, 10 éheo[g], 6 Bedg 10D aildvog. The use of the imperative
“Lord, come!” (addressed to Jesus) is clearly eucharistic and origi-
nates in the famous “Maranatha” formula; cf. for the Fucharist,
Dridache 10:6. The original context of the liturgies addresses Jesus to
come to the Fucharist in the form of the loaf, which becomes his
body. The apparent reapplication of the formulas in the Louvre
and Wien texts to healings—and in the Berlin text to exorcism—
may be original to the liturgies themselves: ritual healing and exor-
cism were standard prerequisites for both baptism and Eucharist;
see H. A. Kelly, The Devil at Baptism (Ithaca & London, 1985).

éni €uol 1@ apopto A® : for a similar expression in a liturgical context,
cf. Delatte, Un office byzantin, p. 70, 24: por 1@ apoptord; Stritt-
matter, Exorzismusbiichlemn, p. 133, 14. The line separator seems to
end with an abbreviation KOI, presumably for xoi(va), an indica-
tion of where the practitioner is to insert the client’s name, here
the “sinner.” Thus KOI is, in fact, to be read as a marginal abbre-
viation, written below 1@ &uapto’ Ad . There also seem to be traces,
including possibly a mu, at the beginning of the line. These, too,
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are presumably interlinear corrections of the text of the lacuna,
below.

II

Duwtikév. Spells to silence legal opponents are rather more com-
mon in the Attic defixionum tabellae and later curse tablets. For the
genre in the magical papyri, cf. PGM VIIL. 396-404 (a ritual requir-
ing the inscribing of a lead curse-tablet); XLVI. 4-8 (an inscribing
of a potsherd); cf. Th. Hopfner, “Ein neues Bupoxdroyov. Uber die
sonstigen Qupoxdroya, kdtoxotr, drotoxtikd und otk der
griechischen Zauberpapyri in ihrem Verhaltnis zu den
Fluchtafeln,” Arch. Or. 10 (1938), 128-148.

14f. [? dwvot&a]te pou: [? dvoi&a]te mdvto o tiyn ... 15 [? dvoi&o]te pot
N té<o>capeg yovie, with left margins i eisthes:? The sense is ob-
scure, unless one is to envision the opening up of spatial dimen-
sions (walls or corners of heaven or the cosmos), by which the deity
then enters through (supplying £ABortle, ol eudoavteg, kT.).

15 7 1é<c>ocapeg yovie: cf. PGM 15a 8-10: 10 ¢ €x 1@V 1660 p0V
YOVIRV.

16 Aéovtov / [koi dpdx]ovta: Who are they who have hushed the
lion and the serpent? Is the reference to some strong gods who
have silenced the power of the constellations of Leo and Draco?
(cf. the citation on line 22 below). Here, though, the reference
seems to be “sympathetic” in nature. Just as dangerous animals are
“silenced,” that is subjugated, so shall the practitioner’s opponents.
The defeat of the adversarial pairs “lion and serpent”, who repre-
sent quintessential foes put “under foot” by God, by Jesus Christ,
by Solomon, or some other saintly figure, is typical of Christian
texts (cf. Pradel, Gebete, p. 288, p. 17f.; Delatte, Un office byzantin, p.
81, 8). Here, however, the plural subject argues for a more pagan
origin. Although there is nothing Christian in the immediate con-
text, the Christian material elsewhere in the formulary suggests
that the writer may have identified the adversarial foes of lion and
snake as the devil himself (cf. 1 Peter 5:8; 2 Timothy 4:17; Rev.
12:9, etc.).

17 ¢wuwoaze: cf. also PGM VII. 966; I1X. 4, 9; etc.

18 [tovg éva]vtio[v]c wov év tfj onuepov: for similar language in the
papyri, see Suppl. Mag. 11. 79, 29-31: ¢[vavti]/mBnte év tf) ofu[epov
nuél/pa, ktA., although for closer parallels, the texts of leaden
curse-tablets provide numerous examples. On temporal formulas,
see Kotansky, GMA 1.57, 19-21, with comm. p. 330.

.epxetre: The present reading presents a conundrum. One expects,
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perhaps, a form of €pyopon (viz. Epyeton o = €], “he comes” / “he
will come”; or, [mpo]oépyerar?), although the singular belies
the sense of the context, which addresses a plurality of walls, cor-
ners, and theriomorphic silencers. The text may simply be corrupt
(read #pye<c>1e for £pye<o>0¢ ?). Other less likely possibilities
include €pyotot (from €pym, here “to hinder; prevent” [?], an unex-
pected poetic verb), or some corrupt form of épydCouor (cf.
épydpon in P. Cair. Zen. 107.4, *¢pyoro , indicating that the spell
works?)

111

Fragmentary Hymn. The fragmentary section preserves portions of a
hymnic invocation, although any trimeters or trochaic tetrameters
are difficult, if not impossible to identify. The invocation, coupled
as it 13 with the seeming astrological elements that proceed it,
points to a practitioner who may be invoking the presence of the
constellation of Draco. The invocation, then, may be part of an
odtontog or ovotootlg, as we have in PGM 1V. 930-1114—spells
that invoke the very presence of powerful stellar, or light-bearing,
deities (see Comm. below).

20-21 tpéyovoo 1OV dépa ... oTpododye dpeodp O [ue] (the last syllable
of this word may, indeed, be part of the lacuna in the next line): cf.
PGM 111. 255/257: 00podpdpe ... ¢ABE ... depodpdue [TH0e Tondy (=
Hymn 12, in dactylic hexameters, Preisendanz-Henrichs, 11, p.
247). The hapax dotpododyeis supposedly an attempt at rendering
dotpo + odyog (Exew), for which perhaps *dotepodye might have
been more feasible (a euphonic delta does not seem morphologi-
cally tenable here); more likely, it is corrupt. No such form exists,
although magic hymns do preserve examples such as taptapovye
(voc.) in PGM IV. 2242, etc. (= Hymn 17, iambic trimeters, idem,
p- 250); cf. further, dadoVye in Hymn 20.32 (idem, p. 257 = PGM
IV. 2522-2567), etc.; GAAAodye in Hymn 22.3 (idem, p. 261), etc.
Our texts 6peodp’6’(ue) may be a corruption of depodpdue; how-
ever, it should be pointed out that 4pedpduog is a special
Dionysiac epithet (cf. Eurip. Bacch. 985), and in Bacch. 1018, 1019
Dionysus is urged to appear (9&vn0y) in the form of bull, dragon
(dpbxav), or lion (references courtesy Professor Michael Shaw).

22 éMO¢ pot dpaxov: cf. PGM TV. 2786, for éA0¢ potin dactylic meter
(= Preisendanz, Hymn 18). In the example of PGM IV. 930-1114,
the hymn invokes serpent and lion (dpdxav ... Aéwv, line 939) in a
context that suggests that the power of Draco and Leo are being
called upon. For the invocation of the constellation of the Bear
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(Ursa Minor) with its pole-star (Polaris), cf. PGM IV. 1275-1322;
1331-49; VII. 687-702; for the power of Zizaubio of the Pleiades,
cf. PGM VII. 829. If 8pdov is the subject of the feminine tpéyovoa
in line 20, it too would have to be feminine (§pakoive, “she-
dragon”; cf. Aéawva, fem. of Aéwv). But such distinctions in the
animal-kingdom are morphologically inconsistent in Greek (cf. 6/
N xbov; 0/7 rrog, etc.), since it is often difficult to differentiate
gender in animals.

v

Spell to Capture a Thief. The formulary of Suppl. Mag. 11. 86
(= P. Oxy. LVI. 3835) is concerned exclusively with this genre, to
which the editors compare PGM V. 70-95, 172-212 (see below);
III. 479-494; GriffithThompson, Demotic Magical Papyrus, 111
29 (translation in Betz, GMPT, p. 200); Bell-Nock-Thompson,
“Magical Texts from a Bilingual Papyrus,” 244, col. vi ( = Betz,
GMPT. p. 288f.). All the examples in Suppl. Mag. 11. 86 deal with
methods to detect a thief (6 kAéyog / tov KAERTNV).

23-24 KAOYAA 6 hoPav un kotareiv: see the Commentary below on
line 29. The syntax of this phrase and several of the others in the
lines below make no sense; they may be corrupt, or the fault may
rest in our own readings which must, at best, remain tentative.
Assuming a cursive Vorlage, KAOYAA would appear to be a corrup-
tion of KAAXMA. Fucharistic overtones in this text are unmistak-
able; cf. Mark 6:43; 8:8, 19f. (and Synoptic parallels), where,
however, this noun is reserved for the Feeding Miracles. In the
Dudache 7.3 (19), the rubric Iept 8¢ 100 kAaopatog describes rituals
of the Eucharist, in which context Jesus is addressed 100 noddg cov
(see line 4, above).

24 8t opkilo budg, ktA.: On the use of the adjuration, see Kotansky,
“Remnants of a Liturgical Exorcism,” pp. 145-147; Kotansky,
“Greek Exorcistic Amulets,” in Marvin Meyer & Paul Mirecki,
edd. Ancient Magic & Ritual Power (Religions in the Graeco-Roman
World, 129 Leiden; E. J. Brill, 1995), 243-277. In the thief spell of
PGM V. 70-95 we find a similar adjuration, but of “holy” names:
¢€opkilo ot xotd TOV Gylov dvopdtov, kth. (1. 175).

25-26 epwcioon - aea - apoapo/yopopo, ki this is a slight corruption
of the Ernkisithphé-logos, a famous palindrome; cf. Suppl. Mag. 11, p.
19, on 54.1 (Commentary, with references); further, 55 A. 1-19;
57.1631, 39, etc. Here the formulary appears to provide only the
first half of the palindrome (corrected: epnxici@enapoyapopon-
¢Bwoknpe), with the added note tpayeg, evidently some (corrupt?)
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form of tpérw (Dor. tpdnw), “turn (it) back / around”, the sense
being that the palindrome is to be “run back” in the other direc-
tion. Despite this, there seems to be a series of indiscernible traces
following the tpoyeo.

27 1w rotabvad 1 <amopy ?> drotpdyov: The usual logos is something
like, 10 EpPn6 1o MoxepPnd 1o Boryoond o Motobve 1o Anopy, or
some such sequence (PGM XII. 370-371, 445-452, 459-462, 466-
468; cf. Suppl. Mag. 11. 95. 8-12, with add. refs.). Probably haplo-
graphy with anotpoyov—a meaningful Greek word—caused
Amopy to drop out. On this logos, see Paul Moraux, Une Défixion
Judicaire au Musée d’Istanbul (Académie Royale de Belgique, Classe
des Lettres et des Sciences Morales et Politiques. Mémoires 54/2;
Bruxelles: Palais des Académies, 1960).

148’ €rowna (sc. mpokewéva ?): The sense and reading are obscure;
accordingly, the interpretation must remain tentative. Does the
phrase refer to “preparations” that are being “nibbled”, or does it
stand alone as some kind of incipit? If the following phrase in line
28 begins a new spell, however, then 148’ éto1pno will end with line
27, despite the fact that there is no dividing line. Even if this is
related to the preceding dmotpdyov, the context is uncertain. A
ritual to detect a thief, like that of PGM V. 172-212 (esp. 181 +
211), seems to underlie the context as a whole (see discussion to
follow).

28 10ov kAéntovta nviylv {e} (leg. nviyeiv). The modest indentation sug-
gests a title, “T'o choke a thief.” The topos of “throttling” or grab-
bing the thief by the throat occurs in the thief formula of PGM V.
172-212 (vide infra), esp. lines 192-196: “I call upon Hermes, finder
of thieves, (etc .) ... to grab the thief’s throat (émucpatiicon v 10d
ompog koramootv), and make him manifest this very day, this very
hour!” The reading of nviyelv looks rather like a case of the scribe
having first written nviytv, to which an ¢psilon was added in an
attempt to emend the text as nviy €1v (viz. nviyeiv). What occurred
instead was that the epsilon got copied at the end of the word,
creating the distortion * mviyw'¢” (which eventually corrupted to
the simple nviywve of our MS).

mv opoavny (leg. ovpdvny): This rare term for “chamberpot” (= duic)
1s unexpected. The noun is found only in Aeschylus, Frag. 42C
486a 2, 7; Sophocles, Frag. 565.1 (ap. Athenaeus, Deipnosoph.
1.30.7,12; cf. Eustathius, Od. 2.156.11, 13), of the “foul-smelling
chamber pot” (thv k&koopov obpavny). One has to believe, there-
fore, that the original composer of our formulary has gleaned his
reference from an anthology of Greek tragedians, or has read
Athenaeus. Why a chamber pot would be singled out as an object
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of theft is not clearly understood. The use of the present participle
with v ovpdvnyv to identify the thief suggests a “generic” act of
stealing: “the man who steals the chamber pot,” as if it were a
common occurrence in late antique households.

29 un koto...ypn tov aptérvpov (I dptdtupov): the syntactical context
and reference to the food item (cf. also the possible “nibbling” in
Gmotpayov = drotpdywv) is obscure, due to the lacunary nature of
the text. Clearly some detail has been omitted. One may suggest,
possibly, un xatoedy{p}n, contrasting kotamiveivin 23f., but this is
far from certain. Remarkably, the only other apparent reference in
ancient literature to this “bread and cheese” foodstuff occurs in
another formula, also to apprehend a thief (PGM V. 172-212), esp.
line 181 (Adyog 100 Gptotipov). In this “bread / cheese” formula,
the thief is to be pointed out (tov kAértnv éugovi notfjoat, 1. 185f.
and “handed over” (rapddog dp’, ov {ntd, 1. 210; cf. also lines
192-196, cited above). This is eventually enacted by means of a
ritual involving the bread-cheese: “If any one of them does not eat
(un xotomin o d00év) what is given him, this one is the thief (6
kAéyog).” This suggests a context of diners, probably slaves, who
would have been familiar to the victimized owner rather than
unknown housebreakers who have run far away with the stolen
goods. It is probable then that un kotaedy {p}n (?) tov dptdrvpov, in
a manner similar to the spell of PGM V, identifies the thief who
does not eat the bread-and-cheese. In line 23f. of this spell, the
phrase xAdoua (?!) 0 AaPav, un kotorelv might, somehow, refer to
the same method of detection. On the whole “bread/cheese”
ritual, cf. P. de Labriolle, “Artyrotyritae,” RAC 1 (1950) 718-20.

30 1o B o v B’: cf. Suppl. Mag. 11. 92.18, with refs.

\%

Spell for an Erection (?). The interpretation of the spell, overall, is
uncertain. The reading would tend to confirm a spell for an erec-
tion, although the mention of a house 1s odd (see below, line 31).
The same sort of brief sexual recipes (part of the genre of [Maiyvia,
“Jocular Recipes”) are preserved in PGM VII. 167-185; Suppl. Mag.
II. 83 (cf. I1. 91); II. 76, the latter of which contains rather a spell
to relax an erection (with reference to Aristophanes, Thesm. 1187b
[cod. R], in the participle, dreyoAinuévog).

31 yohAijs, ktA.: Again, an unusual genitive as a rubric, “for an erect
penis” (?). The original reading of the text here by Bill Brashear
seems rather certain, despite the difficulties that follow. The genre
of text is commonplace (cf. Suppl. Mag. 11. 96.61, p. 249, with
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references). With the mention of a house being sprinkled (below),
on the other hand, one may expect, rather, a spell to dispel “fleas”
(wOAAo / wdAlov), as suggested by David Jordan, who draws atten-
tion (per ltteras) to the use of Delphinium Staphisagria as an insecticide
in Mediterranean climates (M. Blamey & c. Grey-Wilson, Mediter-
ranean Wild Flowers [London, 1993), p. 57, no. 261; O. Polunen,
Flowers of Europe [Oxford, 1967], p. 99).

pavog ... olxiav: Is one to read here v oixiov wikpdv, tomov, KTA.
or v otkiowv, Likpov ténov, ktA.? The papyrus seems to read pikpdv
rather clearly, but “little house” (euphemism for penis?) is not at-
tested (this would necessitate the emendation v oikiov <tnv>
pikpév). Assuming that “a little (uikpdv) place” is to be read, it is
still one’s house that is to be sprinkled. (The former reference
would assume a reference to the “dribbling” or dripping of the
liquid onto the penis itself, here called a “little house”, an interpre-
tation difficult, at best). Then, presumably, an area on the penis
would to be left unsprinkled by the mixture. More likely, however,
is that pwikpdv / -6v goes with tomov: “and having sprinkled your
house, leave a little place not sprinkled ...” (making a restoration,
e.g., ¢n[i y]o[A]f unlikely). On sprinkling, cf. Suppl. Mag. 11. 97.2
(p- 261), with references.

VI

“A Sacred Stele”. Yor the title, cf. Suppl. Mag. 1 23.11 (&yloe oAAN,
with a depiction); 45.18; 11 60.1. In Suppl. Mag. 1, p. 65 (Comm. on
23.11), the editors distinguish two types of “stele” in the magic
papyri: 1) a drawing (with or without writing); and 2) an inscribed
charm.

£pde kol mpookVA[toov: the first word is poetic and unexpected here.

For sacrificial rituals in magic, cf. Suppl. Mag. 11. 100, although the
general sense may be merely to “do” or “perform” a rite.
[MpookvAi[oov, an inevitable reading, is sufficiently rare, despite its
appearance in the Gospels (Matt. 27:60; Mark 15:46; Luke 23:53
[vario lectio]; cf. Aristophanes, Vesp. 202; Polyaenus 2.31.3), to sug-
gest the specific appropriation of poetic terms in this papyrus text.
This, curiously, brings us full circle again to the possibility of
OyAedo in line 1.



TWO PAPYRI WITH FORMULAE FOR DIVINATION

Davip Jorpan

Here I discuss two papyri, each with a formula for divination, whose
published texts, in my view, admit of improvements.!

1. “Great Isis the Lady™
(PL 1)

Provenance: Oxyrhynchos. Present location: Egyptian Museum,
Cairo.

Ld.pr.: B.P. Grenfell and A.S. Hunt, P.Oxy. VI 886 (1906). Republica-
tions: Laudien 1912:29, no. 42 (non widi). Milligan 1910:110f.
Hopfner, O II 298f. Schubart, PRunde 172f., 369. PGM XXIVa.
Discussion: Peterson 1926:223.

H. 0.213, W. 0.125 m. («>). Virtually intact, with unusually wide
margins, back blank. The hand (III”? or IVP) is practiced and confi-
dent, with attention to conventions of book production: line 1 in
ecthesis, the marks 7/ at the left of 2 and 24.

Ed.pr.:
1 Meyddn *loig 7y xupio 14 Bfjvor. Aafov ovi-
2 dwtiypopov iepog Pi- 15 xog éipoevoc eOANo kO’
3 Blov tfig ebpetiong év 16 éniyp(oyov) év £kGoTo TOV
4 101G 10 ‘Epuod topiotg. 17 @0AAwv t0 tdV Bedv
5 0 8& tpdmog éotiv T mep[i] 18 édvopato ke énevEd-
6 t&ypdpupote x0 19 pevog €pe kot dVo
7 & v o ‘Epufic k& 1 *loig 20 800, 10 8¢ brolumd[u]e-
8 {ntodoo anthig 1OV G- 21 vov éoyotov dvoryved-
9 dedpov k& Gvdpa Q- 22 11 K& eLPNOIg GOV TNV KAN-
10 opew. éncarod pelv (?)] 23 8bvo. év oig uétectely
11 7ov (§Aov) k& Tovg év Po- 24 xod ypnpobichnon -
12 09 Beovg névtog ne- 25 Aowydg.

13 pi Gv Béhic KAndovic-

' T am grateful to the Trustees of Woodbrooke College, Birmingham, for their
permission to publish the photograph of P.Harris 55.
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l. ioig Pap; so in 1. 7. 3. L ebpeBelomg. 7. I xai: so in 1. 9, 11, 18, 22.
9. olctpev’ Pap.  14. 1. oivixog. The « has been inserted later. 17. Bew Pap. 19. 1. aipe
19-20. 8v0” dvo’ Pap. 20. HmoAwno[u]evov Pap. 21. 1 dvoyvdbi. 24. 1. ypnuoticOion.

“Great is the Lady Isis. Copy of a sacred book found in the archives of
Hermes. The method is concerned with the 29 letters used by Hermes
and Isis when searching for her brother and husband Osiris. Invoke the
sun and all the gods in the deep concerning those things about which you
wish to receive an omen. Take 29 leaves of a male palm, and inscribe on
each of the leaves the names of the gods; then after a prayer lift them up
two by two, and read that which is left at the last, and you will find
wherein your omen consists, and you will obtain an illuminating answer.”

The text invites a few comments.

l. “Great is the Lady Isis.” All translators but Hopfer (“Die
grofle Isis, die Herrscherin”), follow the ed.pr., which had no comment
here. Milligan cited as a parallel “a stock phrase of Artemis-worship”
at Acts 19.28, ueyadn 1 (om. 1\ D*pc) “Aptepig "Egeciov, and Preisen-
danz referred to this phrase and to a discussion by Peterson, who,
after several not particularly relevant examples of acclamations of the
type Evtuydg tolg vouelots, states, without argumentation, that “wenn
das Zauberbiichlein P. Oxyrh. VI 886 ... also anhebt: ueydin *lowgn
kvplo, so haben wir hier eine akklamatorische ... Eingangsformel vor
uns.” In the majority text of the New Testament, however, we may
note that the position of peydAn is predicative position, while in the
papyrus it is attributive; the New Testament phrase is not a perfectly
useful parallel. One should understand the line as Hopfner does:
“Great Isis the Lady.” The papyrus phrase occurs elsewhere, though,
in a graffito on the Monte della Giustizia in Rome (Brizio, Anon.
1873:36), eig Zedg Tdpamig / peydhn “loig © xupio. Its “One Zeus
Sarapis” does seem to be an acclamation: at the end of an invocation
of the Sun at PGM IV 1596-715, the operant, if successful, is to utter
the phrase (¢f: the obscure TTovBAkiové, eig Zedg Zdpamic, édéncov, IG
XIV 2413.3, on a gold amulet from Rome). Whether or not, properly
speaking, the second line of the graffito is also an acclamation, “Great
Isis the Lady,” at least in the papyrus, is certainly the title of the
recipe: it is set off from the rest of the text by a blank area, and it
stands in ecthesis. It may be compared with the title Tpodg "AnoAloviov
Tvovéng vanpetic of the spell that makes up PGM Xla: like the old
assistant of Apollonios of Tyana, Isis was a magician, and below in
the Oxyrhynchos papyrus (7-10) we learn that the magical operation
is one from which she actually benefitted.
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5.-6. As the printed text of the ed.pr. suggests and as the photo-
graph shows, the letters k0 are written somewhat to the right of the
rest of the line and are no doubt a later note, perhaps a gloss, by our
scribe or another. In other words, the original sense must have been
independent of the two letters. What remains, 0 8¢ tpdmog €otiv Tt
nep[l] / to ypdupota, is not very smooth Greek and does not explain
the operation, which uses 27 (kota 300 d0o) + 1 leaves, each inscribed
with presumably one letter—in other words, it uses an odd number of
letters. (That there are 29 letters suggests the Coptic alphabet, as
Hopfner noted, offering as examples & = aNOTIT or &MOTN, & =
BHC&, etc.) The Greek adjective that expresses “an odd number of” is
neputtdg: ¢f Arist. Inc.Amim. 708b6fF. Soo 8¢ moAOTOSE 5T, olov ol
6K0AOTEVPOiL, TOVTOIG SLUVOTOV LEV KO GRd TePITTdV TodMV Topeioy Yi-
veoBot, koBdmep paiveton motodpeva kol Vv, Gv Tig adTdv Eva Tnpmon
t@v toddv, “Polypods, however, like the Centipede, can indeed make
progress on an odd number of limbs, as may be seen by the experiment
of wounding one of their limbs” (transl. A.S.L. Farquharson, my em-
phasis). Restore and translate: 6 8¢ tpdmog éotiv 1 mep[it]/tee
ypoppote—x0’, “The method is the odd number of letters (z.e. 29).”

7.-10. The smooth paraphrase of 81" @v 6 ‘Epufig k& 1) “Ioig {ntodoa
£0VTAG TOV GdehpOV k& Gvdpo "Qotpewv in the ed.pr. disguises the fact
that certainly one verb and possibly two have disappeared. Better:
“through which Hermes {(¢.g. performed divination, éxAndovicato vel
sim.y and Isis, searching, (found, ¢€edpev) her own brother and hus-
band Osiris.” (¢€ebpev) is Hopiner’s suggestion, loc.cit.

10.-14. Ed.pr.: “The vestiges following p suit & better than a. pé[v is
not very satisfactory, and émikaloduon constantly occurs in magical
formulae of this character ...; but to read énicadodue (= éncolodpon)
here makes the change to the second person singular in 1. 13 very
difficult.” I have not found elsewhere in the magical papyri the im-
perative émikalod “invoke.” If we assume that after 7-10 a bit more is
missing, the difficulty is easily resolved: (Aéye-) «émixaiodpe (for -pon)
... Beodg névtogr—mept Gv BEAg KAndovicBfivar, “(Say:) ‘T invoke the
Sun and all the gods in the deep’——about whatever you wish to re-
ceive an omen.” Abbreviations of words related to Adyog being fre-
quent in the magical papyri we may wonder if the model of our text
had such an abbreviation (e.g. © for Aé¢ye), which was misunderstood
and then ignored.

16. Something may have dropped out of the Greek here as well,
for obviously only one divine name, not t& t@v Oed(v) dvéuata, is to
be written on each leaf.
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Revised text:

P.Oxy. VI 886 (PGM XXIVa) H. 0.213, W. 0.125 m IIIP or IVP

1 Meydn *loigf kvpio. 14 Bfivor. AaBov eovi-
2 /] ’Avtiypagov iepdg Bi- 15 xogépcevog pOAra kO’
3 BAov thig ebpetiong év 16 énlyp(oyov) &v Exdote TdV
4 101 10D ‘Epurod touiotc. 17 ¢dMov 16 1dv Bed(v)
5 ‘08¢ tpdnog €otiv 10 mep[iT-] 18  ovéuata k& énevEd-
6 o ypdupato {x0'}, 19  uevog épe xatd S0
7 80 v o Epufigleg éxindovicatoyke 20 §bo. To 8¢ dnohumd[ule-
M *loig 21 vov £oyotov dvoryvd-
8  Intoboa (¢EeDpev) Eavthg TOV G- 22 1UkE ebpAOIC GOV THY KAN-
9 dehpov k& &vdpa "O- 23 36vo év oig pétectey
10 opew. (Aé(ye) ") « Emkododue 24 /I xoi xpnpobicBion m-
11 7ov ("HAhov) k& tovg év Bo- 25 Aowydc.

12 8 Beodg névtogy—me-
13 ptov Béhig KAndovio-

3 ebpebeiong 4 topelotg 7 {eg éxAndovicoto)eg kol 8 (¢€edpev) Hopfner 9/10
"Ootpty 10 (Aé(ye)-yego  émkadodpor 11 kol 13 Béherg 14/15 goivikog 17 Bew
pap. 18 xai 19 oipe 20/21 brmolewwduevov  21/22 avoryvdbt kod ebpficelg 23
péteotv 24 ypnuoticBion

“Great Isis the Lady. Copy of a sacred book found in the archives of
Hermes. The method is the odd number of letters {we. 29}, through
which Hermes (received omens) and Isis, searching, (found) her own
brother and husband Osiris. (Say:) ‘T invoke the sun and all the gods in
the deep’—about whatever you wish to receive an omen. Taking 29
leaves of a male palm, write on each of the leaves (one of) the names of
the gods and, when you have said a prayer, pick them up two by two.
Read the last remaining leaf, and you will find wherein your omen con-
sists, and you will receive an omen lucidly.”

2. An invocation of the Almighty
(PL. 2)

Provenance unknown. Present location: Orchard Learning Resources
Centre, Woodbrooke College, Birmingham.

Ed. pr.: J.E. Powell, P.Harris 55 (1936). Republication: PGM LXXVII.
Discussion: Eitrem 1937:103-4

H. 0.20, W. 0.075 m. («»). All sides intact, but some loss of surface in
the middles of 15-20. Letters: “elegant second-century cursive”

(Powell).
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Ed.pr.:
gav BéAng xpnuoticOi- 11 8¢ ¥ 10 Tddrov Tov Tov
vo epl 00TIvog MG Tpdi- 15 opopaf 16opopar
yuotog, Aéye [tod]tov (tov) Adyov apaBpol ] {ov {ov
Boud, undev Aaoag, aye[ lamépare,
5 émi kooupéty pécov amepote 1&otpobéra,

uépoc dpovpng kobfuevo n wf 1omv[
0 v 1fj dvvapet T TavTo 20 TC€81 al KelxpnudTich-
Sto1kdv, Ov Tpépovsty ol dou- po, (x(péBmg, adpmng eVon-
poveg, ov oL 5pn @oPeitot, Aov xpnuUdoTedld Tepl 10D Of-

10 v mpockuvvovoy dyyelot, VO TTPOG CYEOADOGTOG —X—
ov mpookLvl HAog Kol GeEAf- oryvog 8¢ motet kol APovov
V1), 00 €611V O 0Vpovdg Opd- 25 énibue eic tOv 16mOV.
vog kol #8pa kopostipro, S

13. 1. aiBpo..  22. 1. delva

“If you wish to hold commerce about any matter you like, recite
this formula mentally, without saying anything sitting on a ... in
the middle of a field: “Thou that in thy might governest all things,
before whom the demons tremble, whom the mountains fear,
whom the angels adore, whom the sun and the moon adore,
whose seat is heaven, the air thy revelling-place, and the earth thy
footstool ... (magic words) ... with thee have I had commerce(?)’.
Then hold commerce with him fearlessly, plainly and clearly,
about what matter soever. Do not smile. Perform the rite when
purified, and burn incense upon the spot.”

Shortly after the publication, Eitrem was able to make two sugges-
tions, that the impossible ént koyoppérn in 5 is likely to mask ént
koAdpport, and that one should transcribe ¢8pduwe in 21 and assume
this to be a misspelling of drpopwg “untremblingly.” He compared
PGM XII 55 évedPovug, évipouovg. Preisendanz’s text, which he had
intended to appear in 1941 in the third volume of PGM and which I
give here with his app.crit. and translation, is substantially better than
the ed.pr.



30 PART ONE — NEW TEXTS OF MAGIC AND RITUAL POWER

1 "Eav 0éAng xpnpotiodi- 14 7 8¢ vf 10 ndd1ov {ov iov

2 vau mepl odTivog Oéherc Tpd- 15 agopol [Boucpo

3 yuotog, Aéye [tod]tov (tov) Adyov 16 apafpw[ ]iov iov

4 Boud, undev AoAncog- 17 Gye, [Gyie], dnépare,

5 «Emikododpod oe pécov 18 dmepat(e], dotpobéta,

6 uépog cpovpng kobuevoy, 19 r[vpilr[voe, cov]Onv[wp, ypvoo-]

7 0 év 1fj duvdiper To ThvTo 20 médi[he Oeé], xpnudticlov».]

8 diotkdv, Ov Tpépovsty ol do- 21 xod dpdPacg, dtpdung eVoN-

9 woveg, 6v o Spn @oPeiran, 22 hov ypnuotiel mepl Tod del-
10 v mpockuvvovoy dyyelot, 23 va mpdryrotog 0yeAGoTOC.
11 v mpookuvel HAlog kol celn- 24 qyvog 8¢ moiet kol AMPavov
12 vn, ob €otv 6 ovpavdg Opd- 25 éniBue eig ToV téMOV.

13 voc xal aiBpa kopostipiov,

10ehig P 3 erg. Pow. 4 Aéye dtéve ¢Béyyo IV 474f. 5 emkoyvupetn 1. Pow. émi
kohOppott Eitr., Symb. Osl. 17, 104 émicododpot oe Pr 6 s. IV 3023, XIV 8, Ps.
147.5,[16] kobBnuevo™P. 7 s. V 465, XIII 743, 753 8 Sepoveg P. s. IV 358, 2541, 2828
XII 765 9 goPiton P. 5. IV 3074 11 -xuvt P. 5. XII 118 XIII 844 O 3, 6; z. Folg.
s. XIIT 771-774 XII 243 XXI 6-10 13 eBpo kopaotpio P. 14 vfj bmonddiov? 15 s.
opopoIV 1939 18s. XIT175 19erg. Pr 5. IV 592, 590; 1292 mupinvoe s. Ho: Pisc.
137 20 erg. Pr  ypnudtig/pon l. Pow. (xexypnuatiopot Pow.), xpnudticlov] kol Pr (s.
VII 248) 21 adpoag I. Pow.  dtpduwmg Eitr  eldnAov zu ypnudrticov od. ypnuotiel?
‘tu (daemo) oraculum dabis’ Eitr  22f. dfivactpo P delva mpdypotog Pr - oyedactog Pos.
Eitrem z. Stelle. Nach aye). SchluBzeichen (Stern) in P

“Wenn du eine Offenbarung haben mdéchtest, wortiber du willst,
sag dieses Gebet in Gedanken, ohne zu sprechen: ‘Ich rufe dich
an, der du in der Mitte des Saatfeldes sitzt, der du durch deine
Macht das All verwaltest, vor dem die Ddmonen zittern, den die
Berge furchten, den die Engel, den Sonne und Mond anbeten,
dessen Thron der Himmel, dessen Lager die Luft und dessen
FulBischemel die Erde ist (ZW). Heiliger, [Heiliger], Unendlicher,
Unendlicher, Sternenordner, [Feuerhauchender?] (ZW) [gol-
den]beschuhter [Gott?], offenbare’. Und dann wird er iiber die
betr. Sache in alter Klarheit, ohne Anlafl zu Furcht und Zittern
und Spott offenbaren. Vollzieh in reinem Zustand die Handlung
und opfere Weihrauch auf der Stitte.”

It 1s difficult to know whether Preisendanz’ improvements come from
inspection of a photograph (or even from autopsy) or are ex ingenio, for
in 15 he offers apapa| for Powell’s opapal in the vox magica there; this
seems to imply some independent knowledge of the papyrus, even if
the photograph favors apoapa[. On the other hand, Preisendanz con-
sidered as conjectural his own émikadodpot oe and yij Lronddiov for
Powell’s éni xoypupuéty in 5 and vij 10 ©6dtov in 14, but he would have
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seen in the photograph that both phrases stand on the papyrus; and he
probably would have easily seen that there is no room in 23 for both
ayehactoc and his conjectured npaypotoc and that the lengths of some
of the supplements that he proposed for the lacunae are impossible.

Even though he read % 8¢ yfj 10 ©6dwov in 14, Powell noted that the
phrase was similar to one in a passage at LXX Isaiah 66.1; with the
correct reading bronddiov, we see that we in fact have in 12-13 and
14 direct quotations from Isaiah: Obtog Aéyer kbpirog: ‘O odpavdg pot
Opdvog, 1 8¢ yij Drorédiov 1@V moddv pov “thus says the Lord: ‘for me
heaven is a throne, and the earth a footstool for my feet.”” The
Christian proto-martyr Stephen quotes the sentence in his defence
before the council at Jerusalem (Acts 7.49), and to presumably less
learned audiences Jesus could allude to it, both in the Sermon on the
Mount (Matthew 5.4), in which he says, “do not swear at all, either by
heaven, for it is God’s throne, nor by earth, for it is a footstool for his
feet (uhte év 1@ ovpavd, St Bpévog éotiv 10D Ocod, unte €v Tfj ¥ij, 011
Dror6d16v Eotiv TV moddv avtod),” and in the “Whited Sepulcher”
sermon (23.22), “he who swears by heaven swears by the throne of
God.”

Somewhat intrusive in this imagery from Isaiah is the kopactmplov
“dancing-floor” of 13. In Egypt—and I have found the word nowhere
else—it was a place for the village xopootal to welcome the coming of
an Egyptian god. In three passages in the magical papyri, we find that
the Almighty has an “eternal dancing-floor” (éévvaov k.: PGM XII 252,
XTI 774, XXI 10), and, in three other passages, that “heaven became
his dancing-floor (§ ovpavog éyéveto k.: IV 1628, XII 183, an unpub-
lished formulary), but our text is, so far, unique in placing the dancing-
floor simply in the “air.” Something has obviously gone wrong. In
XII, as part of the invocation that includes mention of the “eternal
dancing-floor,” we find, among the attributes of the Almighty,
0VpavOg pev kepan, aifnp 8¢ oduo, YR nédeg. This phrase, I would
hazard, may be the source of the mistake; presumably the composer
or the copyist of the model of our text began with the quotation from
Isaiah and then, under the influence of the phrase “heaven the head,
air the body,” etc., inserted a word for air (his aiBpa); may he have
then realized that “body” (c®uo) has no natural place between
“throne” and “footstool,” and supplied a word that begins with a
similar sound (kepoaoctiprov), familiar from celestial imagery?

For the voces magicae that immediately follow the reference to God’s
footstool I have no parallels that would allow restorations,? but the

2 We may wonder whether the syllables Bopopo/opofpo may have some connec-
tion with the frequentie found BwBoppapov, which R.D. Koansky (1994) would inter-
pret as Hebrew phrase that came to be used as a vox magica.
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space available in the lacuna in 17 suggests that Isaiah may have been
the source there too. At LXX Isaiah 6.1-3 we read: “... and I saw the
Lord sitting on a throne, high and lifted up; and the house was full of
his glory. And the seraphim stood around him.... And they cried out
one to another and said “Holy holy holy, lord of hosts, all the earth is
full of thy glory (&y1og &ytog dryrog kOprog Tafawd, TAhpng ndco 1 ¥i g
86Eng 6ov).” As a restoration dyte, [&yte, Gyte] is virtually inevitable,®
and there is room in the lacuna for the expected full triad, dnépate, /
anépatle, dnépate], even though, as far as I know, no religious or
magical text is yet quotable with this latter phrase.

Almost equally rare is the dotpoBéta of 18, the noun being found
elsewhere only in an Orphic hymn (64.2). As for 19-20, the little that
is preserved of Preisendanz’ n[vpt]r[voe in 19 invites agnosticism, the
photograph shows that there is no room for the restoration [wp,
xpvoo] later in the line, and the preserved traces rule out the nédi[Ae
Be¢] of 20. Having rejected Powell’s xelypnudtig/uot in favor of his
own ypnuatisov.’] / ked in 20-21, Preisendanz, in his app.crit., won-
ders how to fit ebdnlov into the construction. The invocation runs in
fact from 5 until the long punctuating mark at the end of 23; it
includes the claim that “I have requested” (reading xe]ypnudrig/pot
with Powell), “without fear or trembling, a clear oracle” (ebdnlov
xpnoudv rather than the editors’ e. ypnuotiel). In this he can take
some pride, for he has calmly addressed the Almighty, “before whom
the demons tremble, whom the mountains fear.” The silent speaker is
to add, as part of the invocation, the subject of his inquiry (mept tod
dfiva mpodypartog for deivo mpdyw.); we find other silent or whispered
incantations at PGM IV 475, 1271-73 (see Kapsomenakis 1938:58),
LXX 23 (see Jordan, forthcoming), and LXXVII 3-4.

The gravity or gloom of the silent speaker is, however, a ghost.
The papyrus has a misspelling that I have not seen before,
npoaypotog for mpdypoatog, but the transcription is unavoidable: there
is no &yélootoc. Let him be happy in what he has just done.

3 We do find “holy” twice, not thrice, as an epithet of God in a 4th- or 5th-
century Christian prayer at PGM 13.7, Gryog Gyrog 6 Bootdedg tod oidvog, “holy holy is
the king of the age,” but the next phrase, 810 ot ovp[av]ol exopésOnoav tfig Berdtnrog
avtod, “for the heavens are full of his divinity,” so strongly suggests Isaiah’s vision as
a source of the whole passage that I am tempted to emend in dylog Gytog (Gryrog).
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Revised edition:

P.Harris 55 (PGM LXXVII) H. 0.020, W. 0.075 Ir

1 ’Edv Béhig xpnuotiodi- 14 % 8¢ yij brorddiov. Iov 10V
2 vou mept odTvog €A Tpdi- 15 Apapof cll 16opapar-
3 yuotoc, Aéye [tod]tov (1dv) Adyov, 16 apaPpo[—E—] 100 100
4 Boud, undev AoAncog: 17 “Ayie [dyie Gyie,] dnépote
5 «Emxoloduoi og pécov 18 dnépat(e dnépore,] dotpobéta
6 uépog dpodpng kabuevo(v), 19 m[-e3 |n[—<2 ] ??Onv[m]
7 0 év i duvd o ThvTo 20 mediov [—<3-. Kelypnudrio-
8 dowkdv, Ov Tpéuovcty ot dé- 21 po 6edPag, adpdiung eVon-
9 poveg, ov T §pn poPito, 22 Aov xpnouov wept Tod 8f-

10 v mpockuvvovoy dyyelot, 23 vo mpodrypotocy —X—

11 v npookuvi “HAog kol TeAn- 24 *Ayvog 8¢ motet kol APovov

12 v, ob oty 6 0vpavdg Bpd- 25 ¢éniBue eig TV tOMOV.

13 voc xai £0po. kopacthplo(v), —t

2 0éAng 6 kaBnuevo~ pap. 7 duvaper  8/9 Saipoveg 9 goPelton 11 mpookuvel
13 aifpo 21 drpdumg  22/23 deivo mpdrypotog

“If you want to request an oracle about anything you want, say
this logos in your heart, pronouncing nothing (aloud). ‘T invoke thee
who sittest in the middle of the desert (?), who in (thy) might)
orderest all things, before whom the demons tremble, whom the
mountains fear, whom angels worship, whom Sun and Moon wor-
ship, for whom Heaven is a throne and ether a kdmastérion, and
Earth a footstool. Iou 10U ARARA[ | THOMARAARABRO [—
—] 1ou 10U. Holy holy holy, infinite infinite infinite, arranger of
the stars [magical words?] . Without fear or trembing have |
requested a clear oracle about this thing (whatever).” Do this in a
state of purity and burn frankincense at the spot.”
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AN EARLY CHRISTIAN GOLD
LAMELLA FOR HEADACHE

Roy Koransky
Santa Monica, CA

The engraved gold lamella published in this volume for the first time
honors in a small way the enduring memory of William Brashear
whose untimely passing on February 3, 2000 represents a cata-
strophic loss to the academic world. A great mentor, colleague, fellow
mage, and friend, Bill’s contribution to the science of magical studies,
papyrology, and higher learning in general, will be profoundly and
irrevocably missed. The tiny leaf of precious metal (H. 6.35 cm.; W.
2.50 cm.) offered here is said to have come from Asia Minor or Syria,
although its exact provenance is not known. Palacographically, it can
be assigned to the early 2nd century CE. Formerly in the hands of a
Belgrade dealer, the piece now belongs in a private collection in
London, whose owner has cordially allowed me to present it here.
The transcript produced below represents results from an autopsia of
the original made on several separate occasions. An earlier, provi-
sional reading of the piece was also presented at the 1989 XIX Inter-
national Congress of Papyrology in Ain-Shams University Cairo,
Egypt.

I would also like to take the occasion to thank the participants in
the Orange magical conference for an abundance of helpful com-
ments and fruitful dialogue in the course of explicating this short but
difficult text (see Fig. 1 and photo).

Translation

Turn away, O Jesus, the Grim-Faced One, and on behalf of your maidservant,
her headache, to (the) glory of your name, IAO ADONAI SABAOTH, III ***,
OURIEL *** {OURIEL), GABRIEL.

The text is largely intact, although there is a slashing tear in the
upper right side that is probably ancient since it does not directly
interfere with the written text; however, the readings at the ends of
lines 2-3, in the general environment of this tear, are not at all cer-
tain. How much of this is due to erasure, damage, or the scribe
having to work around the damage, remains unclear. The slip had
been folded 17-18 times horizontally and then once vertically to be
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Text
AndoTpEPE,
'Incod, v
Topyoro [1..] roprwms
4 xol1f noudio- )"‘7 TWA T
KT GOV, TV K4 "’;‘(/78\471
KEQOAOPA- ¢ o
(v £ic 86- TAN B9
vlov elg 86 Z £ N0 None
8 g(,xv OVORoS TOC CoV IO N
T0G 0(\)1), low "A- S wo it  fb-
dwvol Zofo-
@0, v [ erasure ? ] we ]
> M .9
12 [o.....1] oy /&
QUpMA traces [ erased ) 8 VPIHA
[mip..0] PR R 80

OVpnA, TaPpr-
16 n.

O VI HXkhn

Fig. 1 (1:1)
7-8 ke@ahopA/ylo: KepoAaA/ ylow

inserted into a (lost?) capsule or to be worn simply as an exposed
packet.

The scribe who copied this spell presumably used a bronze stylus.
The overall hand, tending towards the cursive, is an upright bookish
style typical of the early second century CE. Several erasures and
slight traces of a previous underlying text suggests an earlier draft
which the scribe did not always carefully follow. Evidence for his text
having “drifted” astray, for instance, becomes more evident in the
second half of the text, especially beginning with 10-16. Here there
appear to be remnants of “ghost” images to the lettering, especially in
line 10. Thereafter, matters begin to disintegrate considerably. What
appear to be magical charactéres in 11, 12, the end of 13, and 14 are,
in fact, the residua of the previous text, erasured, and/or text badly
copied over. It is difficult to determine what exactly transpired in
lines 12 and 14, in particular, as this looks like scribbled out, obliter-
ated readings. Similarly, the second part of line 11, with the series of
three or four vertical marks (iofa’s ?), terminates in an elaborate
scrawling design that may represent an erasure, undecipherable text
in ligature, or a kind of ‘line-filling’ patterned writing typical of papy-
rus texts. One suspects that, given the apparent duplication in
OYPIHA / OYPIHA, the garbled lines in 11/12, 14 preserved similarly
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duplicated angel-names: perhaps the end of 11 contained the first
part of TAB(PIHA), scribbled out. The same may even have occurred
at the end of line 13. TABPI/HA seems to have been finalized at the
end of 15/16, with the terminal -nA, neatly centered at the bottom of
the tablet. Similarly, OYPIHA was perhaps written in 12 or 14, but
these readings had been aborted. The absence of PAGAHA, the angel
of healing par excellence, leads one to question the integrity of the text
at this point: a triadic ‘Pagoni, ObptiA, TaBpmA would have been
particularly appropriate. The triadic sequence of 9-11 is also note-
worthy: Tdwo "Adovei Zafodd should have been written Tdw Zofodd
‘Adoval ( = “Lord God of Hosts”). Such eccentricities casts some
doubt on the interpretation of 2f.: THITOPTQ may indeed have once
intended a personal name, for which see commentary, nfra.

Commentary

1 dméotpepe: cf. PGM XVIIIa 1-3: Kopie ToPoamb, drdctpeyov dn’
éuod [k]omov tig kepoh[fg] (where it is otherwise rare in the pa-
pyri). For the verb on amulets, see GMA 1. 11.3f.: andotpeyov €k /
T00T0V ToV ywplov ooy xGAalov kol noooy vieada{v}, ktA. (2nd
cent. CE bronze hailstone amulets, A and B, from southern
France); idem 41.24-16: drdotpeyov nav / kokdv Gmd ToD otdkov
to/0tov  (IVP/VP  gold lamella from Phthiotis); idem 53.9:
dndotpeyov /v émpepopévny 6/ eBohuiov (gold lamella from Tyre,
cited above); cf. idem, 36.15; C. Bonner, “A Miscellany of En-
graved Stones,” Hesperia 23 (1954) 138-157 (pls. 34-36), no. 36:
AmOGTPEYTE TOCHY TAOLY, TACOV AmeEYloy, TV TOVOV GTOUEK OV Gmd
‘TovAovod 6v €rexev Novvo. The use of the present imperative is
uncommon and would, conventionally, indicate the act of continu-
ous, sustained, or repeated warding off. This shows that the bearer
suffered from a chronic, as opposed to an acute, medical condi-
tion. Migraine is likely.

‘Incod: except for the derisive address by demons in Mark 1:24; 5:7,
this supplicatory use of Jesus’ name for healing is found in the
Gospels only in Mark 10:47 (par.): Yie Aavid ‘Incod, éLéncdv ue (the
Jericho beggar); cf. Luke 17:13: ’Inco? émiotdro, éAéncov nuog (cf.
Luke 23:42). But these verses are not the immediate source of the
gold lamella’s vocative; already in the Gospels this formula reflects
a liturgical tendency.

2-3 v /Topyodro [n..] : The traces seem to show THI/TOPTQIIIIAH,
with the tail of the alpha apparently drawn with a long stroke
through the last letter (an éta?), as if in erasure. There are no letters
visible following the final H, although there is room for several
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more. Assuming the text is not an erasure, it might be possible to
suggest v / Topyd, ndyta, kTA., the sense being that the general
menace of the Gorgo is to be averted along with the maidservant’s
more personal threat of the headeache: “Turn aside the Gorgo
altogether, and for your maidservant, the headache” (see below). A
tiny, final alpha seems visible, but this is difficult to read as a letter.
The form ndvto is adverbial (see LSJ s.v. nag D.IL4, for névrog,
BAGD, s.v. 2ad); cf. névtn (“on every side”; “altogether™).

It i3 also difficult to discern enough of a trace after the final
vertical of THI to form THN (tny yopyora [.]), even under magnifi-
cation, but v seems to be what was intended (a wta-adscript, tit
is unlikely here). Still, we have to admit the possibility that tijt
Topydne might have preserved a feminine name to which the fol-
lowing kot 1f moudiokn cov was appended in direct apposition:
“Turn aside, O Jesus, for Gorgopa (who is) also your maidservant,
(her) headache.” A masculine name, Fopyorog (gen. Topyoro) does
exist (as in the famous Spartan general, Gorgopas), but this is not
an option here, since the subsequent moniker in line 4f. below, Q)
nondiokn, also identifies the bearer as feminine. Even given the
reading THI, it would still be difficult to read in lines 2f. a dative
name (tijit Fopydnq), for here we would have to admit the adscript
but nowhere else. Furthermore, on stylistic grounds the use of a
kot at the beginning of line 4 seems to separate the two phrases of
lines 2f. and 4f., as if independent elements. To read here a
sentence such as “turn aside for Gorgopa (?) and for your maid-
servant the headache” would appear to introduce two, not one,
bearer. This is only possible if we assume that the writer has repro-
duced a faulty model, a possibility suggested by other factors. Syn-
tactically, the idiosyncratic nature of the text, with the affliction
(v kepodopylav) in the accusative preceded by the reference to
the client in the dative (tfj roudioxn) all but ensures that tny
Topy®ro will also decribe an afflicting demon complementary to
mv kepalapyiov. Standardized texts of a later period would have
written &mooTpeyov TV Kepolopylov ano Thg noudlokng cov, (thv
delvar).

Topydro, then, must refer to a menacing demon to be averted
in Jesus’ name; she is evidently a mythological figure representa-
tive of the Headache identified directly with the cause of the
“maidservant’s” complaint. The closest headache-analogy comes
in the famous “Antaura” amulet, a spell against the migraine
demoness, Antaura, written on a silver lamella from Carnuntum
(see Kotansky, GMA 1.13, pp. 58-71, with numerous late Christian
adaptations). Given the fact that we have a relatively expensive
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gold amulet engraved by a professional scribe, it seems likely that
the headache complaints of our sufferer were abnormally severe,
and hence were probably migraine or similar ‘cluster’ headaches.

A severed Medusa or Gorgon head, would be an appropriate
folkloric representation of the headache itself, which would have
been “sympathetically” understood as an independent entity to be
warded off; it i3 a demonic figure that comes from without, ap-
proaching the sufferer just as the Antaura demon does when she
arises out of the sea groaning like a hind or a cow.

The usual spelling of the female mythological figure (often in
poetry) is either 7 Fopyd (gen. Topyodg), or i Topyav (gen. Topydvog,
acc. Topyéva; along with the plural forms, Topyéveg, acc. Topydvoc,
etc.). A feminine and masculine form, 6 / 7 yopyow (gen. yopy®mnog,
acc. yopyono), which seems to be what we have here, is defined in
LSJ s.v. as “grim-eyed”; “fierce-eyed.” It occurs only twice, both
times in Euripides. In the first passage, it is an adjective actually
describing Pallas Athena’s Gorgoneion shield that, when held
overhead (yopy®de’ brepteivovod cov kdpa koxkAov, Electra 1257),
serves as a kind of protective device warding off the “terrible dog-
faced goddesses, the Kéres” (dewvoi 8¢ Kfipéc o’ ai kuvdmdeg Bead,
Electra 1251) . In the second instance, it is used as a plural noun to
describe the Erinyes themselves, “dog-faced dreaded goddessess”
(@ ®o1B’, dmoktevodol w' ol kuvomdeg / yopydmeg évépamv iepio,
dewad Bead, Orestes 260-1).

In the magical papyri, a “Gorgonian head” (10 yopydvetov képa)
is to be depicted on an engraved iron fetter (PGAM IV. 31371), and
in PGM IV.1404 a netherworld three-headed goddess is addressed
as the “dreaded, grim-faced (yopydmt) Persephone-Kore.” The un-
published index to Preisendanz also refers to the demon Topyomidg
in A. Delatte’s, Anecdota Atheniensia, 1: Textes grecs wédits relatifs a
Chistoire des religions (Bibliothéque de la Faculté de Philosophie et
Lettres de 'Université de Liege 36, Liege, H. Vaillant-Carmanne
/ Paris: E. Champion, 1927), p. 438, 22.

An engraved sardonyx first published in 1836 and discussed by
Campbell Bonner (Studies in Magical Amulets, Chiefly Graeco-Fgyptian
[Ann Arbor: University of Michigan, 1950]), 43, 76 is the only
apparent certain case of the mythological association of Perseus
with the Gorgon. The gemstone depicts Perseus, armed with a
harpé and carrying the severed Medusa head, with the inscription
0edye, Tddaypa, [epoeie oe duwket (“Flee, Gout, Perseus is chasing
you”). Although here the analogy differs in that the disease is gout,
not headache, and Perseus seems to be using the Gorgon
apotropaically against the gout, it demonstrates a near contempo-
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rary use of the Perseid myth of the Gorgon in a magical context.
Perseus, too, probably lies behind the use of the ‘wing-formation’
epithet, Topywpavog (leg. Topyopdvas, “Gorgo-Slayer”) in PGM
XVIIIb, whose diminishing form was presumably meant to ally
the fever named on the amulet. On our lamella, ITnoodg may well
have supplanted the mythological figure of ITepoeie, as slayer of
the Gorgon, par excellence; on the Perseus myth in general, see
Timothy Gantz, Early Greek Myth. A Guide to the Literary and Artistic
Sources (Baltimore / London: Johns Hopkins, 1993), 304-307.

4-5 1§} noudic/xn oov: The use of “maidservant” (viz., of Jesus—
‘cov’) here seems akin to the early Pauline use of dodAog / 300An to
designate a “slave” of the Lord (cf. the precedence for this use in
Joel 3:2, cited in Acts 2:18); however, in the New Testament
nondiokn is a common Hellenistic diminuitive for a female slaves (i
nolg) and never specifies Christian “servants” in a metaphorical
sense. It would not therefore have served as a model for the usage
on this amulet. The High Priest’s noudiokn in the story of Peter’s
denial is a virtual Herodian slave (Mark 14:69 par.—in John 18:17
she is a doorkeeper-maiden, f tondioxn i Bupwpdc), as is the door-
keeper Rhoda in the house of Mary, mother of John-Mark (Acts
12:13). The slave-girl who possessed a kind of divinatory spirit
(rondiokny Tva Exovcav tvedpo tHBova) in the remarkable episode
outside of Philippi (Acts 16:16) has masters (ol kvpilot) who are
Roman (Acts 16:21). In Gal 4:22-30, noudiokn (drawn from LXX
Gen. 21:10 7AY) designates Hagar from whom Abraham has fa-
thered Ishmael. And although both Philo and Josephus use the
term (the former especially in connection with the Hagar story),
there is no indication that “slave woman” had ever come to desig-
nate a_Jewish (or Christian) “servant” of God. The relatively early
Epistle of Barnabas 19.7 c.1. (= Didache 4.10) also refers to moudiokn
and dodrog as literal slaves. Therefore, on the basis of this evi-
dence, we can only conclude that the term “your female servant”
must reflect an independent but invaluable witness to an early
designation for female converts to Christianity in the environs of
Syria or Asia Minor. In this case, we possess a valuable, autono-
mous record of an early Christian counterpart to the Pauline use
of doOAN (viz. d0Drog).

5-7 mv / keparoph/yiov: see GMA 1. 57.17 (commentary, p. 329);
Suppl. Mag. 14.5 (with commentary in Daniel & Maltomini I,
p- 41); 72.11.26 (with commentary in Daniel & Maltomini II, p.
126). The conflated reading of two spellings p/A may originate in
a ms. variant falsely inserted into the text; cf. GMA 1, p. 225 (on
010K0G).
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7-9 &ig 86/ Eav ovopa/tog sov: One would rather have expected eig
<mv> §6/Eav <100> dvoua/1d¢ cov. The expression, in view of
the divine names that follow, reflects a simple Christian or early
‘Jewish-Christian’ piety. The cov immediately preceding the tri-
adic names (“... to the glory of your name, lad Adonai Sabaith”)
would appear to stand in opposition to the cov in reference to
Jesus in the phrase “your slave-woman” of 4f. But it is entirely
possible that the cov also refers to the ‘Incod of line 2. In this case,
however, Tdo "Adoval Zofamd would have to be preceded by a
period and show no syntactical relationship with the rest of the
text (“... to the glory of your name. lad Adonai Sabaath,” etc.). Here
the divine names, as well as the angel-names, would represent a
loose appendage of invoked powers. For eig 86&ov in reference to
God (but not the Name), cf. Rom 15:7; 1 Cor 10:31; 2 Cor 4:15;
Phil 1:11; 2:11.

9-10 ’'ldw 'A/dwval Zofo/md: Resting above the initial A there seems
to be a distinct remnant of IT from the previous text, not com-
pletely erased. At the end of the line, following a series of strokes—
representing either wta’s or vertical bars—appears an elaborate
scribbly mark, terminating in a series of looping waves to the up-
per right of the line. This is intended to represent ligatures of some
kind, highly cursive writing, or additional erasures, as mentioned.
The writing of this very common divine triad as ’[do 'Adwvol
Zofamd (instead of Taw Zofadd "Adwvol) may have arisen from an
interlinear correction that had ’Adwvadi subsequently copied back
into the text in front of Zafadd rather than after it.

12-14 The erased and dittographic text is doubtful here. No letters
of 12 and 14 can be read with certainty. Furthermore, the ObpthA
of 13 looks like the impossible name QuptAA, but this may be due
to an underlying erasure or a crease in the foil. On the popular
etymology of Ouriel and Gabriel, see R. Kotansky, “Two In-
scribed Jewish Aramaic Amulets from Syria,” IEF 41 (1991), 267-
281, esp. 276, 278, with numerous parallels. As mentioned earlier,
one expects three angels here, or even four (viz. MyofA, TaBpnA,
"Pagoanh, Ovpnd).

Although the text is ostensibly Christian, several features require spe-
cial attention. Particularly noteworthy is the lack of any liturgical or
credal language typical of later Christian magic. The Christian aspect
1s restricted to the simple use of Jesus’ name in the vocative (‘Inood).
There is no formulaic use of “in the name of ...” (e.g., in Suppl.Mag. 1.
20; cf. II. 61, etc.), nor other trinitarian formulas typical of later
Christian papyrus spells or lamellae, as in the late Christian gold lamella
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for ophthalmia: év t@® ovépott 100 0(e0)d kai 'In(co)d X(pioto)d, kol
nv(ebduato)g aytov (GMA 1. 53.1-3, from Syria, undated; cf. GMA 1.
35.10; 52.119; Suppl. Mag. 1. 36.1, etc.). There are no abbreviated
nomina sacra (cf. Suppl. Mag. 1.20; 1.25; 1.28; 1.35; GMA 1. 35); no alpha-
omega’s and staurograms (cf. Suppl. Mag. 1.22; 1.25; 1.26; 1.27; 1.29;
1.34; 1.35; 11.59; 11.60; 11.62); no ‘Amens’ (cf. Suppl. Mag. 1.2 3; 1.27;
[.34); no ‘One-God’-formulas (cf. Suppl. Mag. 1.21; 1.33; GMA 1.
52.119); no trisagions (cf. Suppl. Mag. 1.25; 1.32); no scriptural citations
(cf. Suppl. Mag. 1.26; 1.29—usually Ps. 90 and texts from Matthew);
and no credos or liturgy (cf. Suppl. Mag. 1.23; 1.29; 1.30). No elements
reflective of later post-Constantinian Christian magic characterize
this text at all (see Suppl. Mag. 1, nos. 20-36 [“Applied Magic: Protec-
tive Charms, Christian”]—all dating to the late 4th 6th centuries CE;
PGM nos. P 1-24, 4th-6th cent. CE, with P 21, ca. 300 CE; Meyer &
Smith, edd. Ancient Christian Magic, esp. 27-57). The gold lamella’s
51mple apotropaic prayer to Jesusfalong with a handful of divine
and angelic names—is conspicuous for its absence of stereotypical
language characteristic of late Christian magical texts.

Given the relatively early date of the lamella, the text may well
derive from a Hellenistic Jewish milieu that has simply appropriated
Jesus’ name for its magical properties (cf. Acts 19:13; PGM IV. 3019,
on which see R. Kotansky, “Greek Exorcistic Amulets,” in Marvin
Meyer & Paul Mirecki, edd. Ancient Magic & Ritual Power [Religions in
the Graeco-Roman World, 129; Leiden: E. J. Brill, 1995], 243-277).
Or, the wearer may have been an adherent to some form of Jewish-
Christianity at a time when Christianity was not yet sharply demar-
cated from its Jewish roots (cf. Stephen G. Wilson, art. “Jewish
Christian Relations 70-170 C.E.,” ABD 3 [1992], 835-839, with lit.).
That our text, however, is surely Christian, is recommended from the
use of the pronominal phrase 1 noidioxn cov (4f.), which stands in
direct affiliation with 'Incod (2). “Your servant” can only refer to
Jesus, not to the Jewish God of lines 9-11, where the same pronoun
of dvépotdg oov seems more easily attached to “Iad Adonai Sabadth”
(see commentary supra). Is it possible that Jesus is here being equated
with the Jewish Lord God of Hosts? Cf. PGM IV. 3019f.: 6pxilw oe
kTt 10D Beod tdv ‘ERpaiov, Tnood, kth., an adjuration spoken in tan-
dem with a protective amulet on a tin leaf. Independently, an original
Hellenistic Jewish milieu is supported further in part by the apparent
absence of vowel-series, yapaxtipec, named Egyptian deities, and
other voces magicac—elements that are regularly found in the
‘syncretistic’ pantheons of the ‘Graeco-Egyptian’ magical tradition
and regularly appear in the later Christian spells cited above. Such
foreign elements, on the other hand, might be excluded from more
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‘orthodox’ traditions of Jewish magic—esoteric traditions that would,
however, permit the invocation of angelic names such as those that
finalize our inscription. The absence of other features typical of magi-
cal vernacular in general may be due to the early date of the gold-
leaf, as well. As suggested in GMA (p. xix), early magical texts (1st
cent. BCE.-2nd cent. CE) show a unmistakable absence of standard-
ized formulas. The following expressions are typical of amuletic texts
of the late third/early fourth centuries and later: the €rexev-formula;
the temporal %80 1100, toyd toxd (Suppl. Mag. 1 23.17; 1 35.14, etc.);
fixed aorist imperatives (Bepdmevoov, for example, is typically Chris-
tian: Supp.Mag. 1. 20.3, 7; 21.8f; 28.4; 34. 1f., 4f; cf. furthermore,
Sropvraov, etc.); adjurative and conjurative language (nicododpon
oe / £€opkilm ot, etc); specific reference to the bearer of the phylac-
tery (Suppl. Mag. 1 23.15£; 1 30.4£; 1. 34.9f; evhoxtiprov is a favorite
Christian term), and so on. These, taken with the absence of the
magical “characters,” vowels, and the like, mentioned above, support
an carly date when magical texts had not been ‘commercialized’ to
the extent that formulaic language replaced a more independent, ad
hoe, creative style of amulet composition.



A SEVENTH-CENTURY COPTIC LIMESTONE IN THE
ASHMOLEAN MUSEUM, OXFORD

(BODL. COPT. INSCR. 426)
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University of Kansas

1. Introduction to the Limestone Manuscript and its Texts:

l.a. Previous research and discovery

This large Coptic limestone and some of its texts were briefly de-
scribed in 1922 by W. E. Crum in a centenary volume honoring
Jean-Frangois Champollion.! The texts and photos are published
here for the first time in a volume honoring our late colleague and
friend William M. Brashear.? Crum notes that the stone, written on
both sides and in the Sahidic dialect, was acquired in Thebes by the
noted epigrapher Norman de Garis Davies and deposited in the
Bodleian Museum, Oxford.?

~'W. E. Crum, “La Magie Copte. Nouveaux Textes” in Recueil D’Eitudes
Fgyptologiques (Paris: Librarie Ancienne [H. & E. Champion], 1922) 537-544, the
stone is only briefly discussed on p. 544 with no transcription or photo; Crum
translates a few lines (B.10-15a) into French. His article is only briefly discussed by
Kropp, who did not see the limestone (which would have been in the Bodleian at
that time), but translates Crum’s French translation (of B.10-15a) into German, in A.
M. Kropp, Ausgewdhlte koptische Zaubertexte, 3 vols. (Brussels: Foundation Egyptologi-
que Reine Elisabeth, 1930-31) 3.210-11 (= §360). I am indebted to Dr. Helen
Whitehouse of the Ashmolean Museum for allowing me access to the Ashmolean’s
Bodleian collection in August 1993, for quality photographs and for her kind permis-
sion to publish the artifact; the stone, actually part of the Bodleian collection, has
been stored in the Ashmolean Museum since 1939.

2 The present writer was fortunate to work under William Brashear in the
Papyrussammlung of the Agyptisches Museum in Berlin for four long summers in the
late 1980s and the early 1990s. The many months of discussion of problematic Greek
and Coptic texts, and the endless hours we spent analyzing and conserving numerous
damaged papyri, made clear to me that Bill’s reputation for scholarly excellence was
combined with a generous willingness to share the vast treasures of the Berlin papy-
rus collection under his expert care.

% Davies, a one time Congregational clergyman and a most promising dilettante
Egyptologist under F. Ll Griffith, quickly became a master epigrapher as his high
quality work throughout Egypt demonstrates. His work in Thebes, El-Amarna, and
Saqqgara between 1898 and 1937 was done under the auspices of the Egypt Explora-
tion Fund and the Metropolitan Museum of Art. However, the time and location of
this find were not noted in the museum’s files which were made available for my
study in August of 1993. On Norman de Garis Davies and his wife Nina Davies (an
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1.b. Description of the manuscript

The limestone is unusually large (24.2 x 24.2 cm)*, and in the shape
of an irregular hexagon of varying thickness (0.1-3.0 cm; see photos).
The top edge (1.0-2.0 cm thick) is flat from tooling with traces of
uncolored plaster or mortar indicating the stone had been previously
used for some other purpose. The other edges are sharp, jagged and
brittle, having suffered damage after inscribing, resulting in several
lacunae®.

Another unusual feature of the stone, crucial to an understanding
of its function, is that it cannot stand upright by itself, as it is “top
heavy” with a pointed and irregular bottom edge. The fact that the
inscribed areas conform to the present shape of the stone indicates
that the stone was essentially in its present shape when it was in-
scribed, despite some later minor damage. There is a small hole (ca.
3.5 mm diameter) which had been drilled through the stone near its
bottom edge. The hole appears to have been drilled before the stone
was inscribed, as the inscribed area on both sides is written around
the hole, but one cannot be certain that the hole was or was not
related to a previous function of the stone. Crum suggests that a cord
was passed through the hole and the stone was “sans doute” sus-
pended or mounted on a wall, or suspended from a piece of furni-
ture.® The basic problem with Crum’s suggestion is that the inscribed
text would be “up-side down” on the suspended stone, and he offers
no parallels for such stones suspended from walls or furniture,

epigrapher and artist in her own right), see Excavating in Egypt: The Egypt Exploration
Soctety 1882-1982. T. G. H. James, ed. (Chicago and London: University of Chicago
Press, 1982) 67-70, 89-99, 107, 148-159; see also W. R. Dawson and E. P. Uphill,
Who Was Who in Egyptology (London: Egypt Exploration Society, n.d.) 2" rev. ed., 77-
78.

* Crum gives the following dimensions: 24 x 26 cm. I cannot account for the
differences in our measurements, except to say that my measurements in the summer
of 1993 were made with these differences in mind. I find the greatest height to be
24.2 c¢cm, and the greatest breadth to be (coincidentally) 24.2 ¢cm. I suppose that
Crum’s measurements were meant to be approximates, and this is further suggested
by the cursory, though insightful nature of his discussion.

5 The greatest damage is to the right side of side A (= left side of side B), giving
one the impression that the stone was dropped onto this edge after it was inscribed,
causing the lacunae especially evident on side B. This raises at least the possibility of
deliberate damage due to a context of persecution.

6 “En effet, un trou qui la transperce, du coté ot son épaisseur est la moindre, a
servi sans doute a la faire suspendre, au moyen d’une corde, soit a un mur, soit a
quelque meuble; ce qui nous permet de reconnaitre le mode d’emploi de cette sorte
de phylacteres. Je ne me souviens pas d’avoir rencontré ailleurs un ostracon percé de
cette fagon,” Crum “La Magie Copte,” p. 544.
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whether in private or monastic contexts.” If we are correct in inter-
preting the function of this stone in relation to Christian magic and
ritual power,® we note that there is a long tradition of “suspension”
(hanging) and “suspension up-side down” in ancient ritual practice.’
The stone is too heavy to have been comfortably worn around a
person’s neck as an amulet, although this use is not impossible, espe-
cially if it involved an unusual monastic ritual practice such as pun-
ishment related to repentance,!” and in which case the text would be
correctly “right-side up” to the eyes of the wearer; but this interpreta-
tion seems unlikely.

7 The closest parallel would be the inscribed Greek and Coptic wooden plaques
which were suspended on walls, some containing writing exercises for educational
purposes and others containing sacred texts for inspirational purposes. See, for just a
few examples, R. Cribiore, “A School Tablet: A List of Names and Numbers,”
Bulletin of the American Society of Papyrologists 35 (1998) 145-51 with bibliography; and C.
Préaux, “Une amulette chrétienne aux Musées Royaux d’Art et d’Historie de
Bruxelles, “Chronique d’Fgypte 19 (1935) 361-70, and R. G. Warga, “A Christian
Amulet on Wood,” Bulletin of the American Society of Papyrologists 25 (1988) 149-52. In
these two examples described by their editors as amulets, the rationale for the use of
the term appears to be that the tablets were understood to have had an apotropaic
function due to their use of sacred texts.

% On the concept of “magic and ritual power,” see the discussions in Marvin
Meyer and Richard Smith, “Introduction,” in Ancient Christian Magic: Coptic Texts of
Ritual Power (HarperSankFrancisco, 1994 [reprinted by Princeton University Press,
1999]) 1-6; and Marvin Meyer and Paul Mirecki, “Introduction,” in Marvin Meyer
and Paul Mirecki, Ancient Magic and Ritual Power (RGRW 129; Leiden: Brill, 1995)
3-5.

9 There are some examples in the Greek magical papyri, see Papyri Graecae Magi-
cae, ed. K. Preisendanz; zweite, verbesserte Auflage von A. Henrichs, 2 vols. (Stutt-
gart: Teubner, 1973-74) (hence, PGM) II. 45-50; XXXVI.236-40 and CXXIV.10-
40; cf. H. D. Betz, The Greeck Magical papyri in Translation including the Demotic Spells, ed.
H. D. Betz (University of Chicago, 1986) 13-14, 275 and 321. It is noteworthy that
all such suspended and/or inverted objects are valued negatively in these rituals, an
issue that is difficult to reconcile with our limestone inscribed with sacred texts.
Enemies and the damned are often represented in an “up-side down” position In
pre-Coptic Egyptian texts and art (cf. R. Ritner, The Mechanics of Ancient Egyptian
Magical Practice [SAOC 54; Chicago: Oriental Institute, 1993] 168-71). The apostle
Peter, mentioned in the limestone’s text (side B, line 1), is said in some early Christian
traditions to have been crucified up-side down, cf. Aets of Peter 37(8) - 38(9), in
Wilhelm Schneemelcher & R. McL. Wilson, eds., New Testament Apocrypha: Volume
Two: Whritings Related to the Apostles, Apocalypses and Related Subjects, rev. ed. (Louisville:
Westminster/John Knox Press, 1992) 315, and in Eusebius, The Ecclesiastical History
vol. I with an English translation by Kirsopp Lake (LCL #153; Cambridge, MA:
Harvard University Press, 1926/1998) 191 (= book 3.1.2-3). It seems unlikely, at
least to the present writer, that this large limestone was suspended up-side down, and
that it was, instead, meant for some sort of public or private display within a ritual
context.

10°Cf. Mark 9:42; Matt 18:6; Luke 17:1-2.
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Another suggestion is that the stone’s uninscribed bottom portion
originally extended downward to a point, but has broken off] so that
the pointed bottom portion of the stone was buried in the ground and
a metal rod or wooden dowel, or some other device, was passed
through the hole in order to stabilize the “top heavy” stone and thus
to keep it erect.'’ In such a case, the stone would have had the
function of some sort of crude boundary stone inscribed on both
sides, perhaps with an apotropaic function to ward off evil influences;
if this is the case, it is not a simple ostracon, but rather a crude
limestone stele, however small. Other suggestions are that the stone is
possibly a “stone deposit amulet” set into the foundation of a Chris-
tian building,'? a display copy of texts for writing practice, a scribe’s
exemplar text for copying,'® or a display copy for inspirational or
other ritual use in a monk’s cell or a chapel.'* Whatever the stone’s
function might have been, parallels to its texts indicate that we are
here in the world of ancient Christian ritual power, specifically
focussing on the power of the word with, perhaps, a historiolic func-
tion generally related to the gospels, Jesus and the twelve apostles.!?
Crum describes the stone as a sort of “phylactery,” apparently basing
his judgment on the texts, rather than on the unusual form of the
stone.!®

1" Suggestion by William Brashear in a personal conversation at the Agyptisches
Museum, Berlin, in August 1993.

12 Suggestion by Helen Whitehouse in a personal conversation at the Ashmolean
Museum, Oxford, in August 1993.

13" Although a much earlier example (from the 19th-Dynasty), see the large lime-
stone covered in hieroglyphs, most probably a scribe’s exemplar copy of the famous
Story of Stnuhe in J. W. B. Barns, The Ashmolean Ostracon of Sinuhe (London: Oxford
University Press, 1952), coincidentally in the Ashmolean Museum, Oxford.

M Similar texts, such as gospel and psalm incipits and name lists, were written in
Greek on the inner walls of a grotto chapel in the Thebaid, in which they were
probably used for both inspiration and apotropaic protection; on the dating of the
texts and paintings, the editor Lefebvre notes, “Cette chapelle est évidemment
postérieure a la Paix de I'Eglise. Elle est probablement ... contemporaine des
premiéres persécutions arabes”; see Gustave Lefebvre, “Egypte Chrétienne III: A.
Grotte de la Basse Thébaide. B. Inscriptiones Coptes. C. Inscriptions Grecques,”
Annales du Service des Antiquités de UEgypte, tome X (le Caire: I'Institut Frangais
d’Archéologie Orientale, 1910 [1909]) 1-12.

15 On the theory and practice of the kistoriola, see David Frankfurter, “Narrating
Power: The Theory and Practice of the Magical Historiola in Ritual Spells,” in Meyer
and Mirecki, Ancient Magic and Ritual Power, 457-76.

16 Crum states, “La croyance aux vertus magiques de ces versets est connue,” in
Crum “La Magie Copte,” p. 544 n 1.



A SEVENTH-CENTURY COPTIC LIMESTONE 5l

l.c. Dating the scribe’s handwriting style

Crum dates the scribe’s hand to about the seventh-century, and the
present author defers to Crum’s expert judgement on this matter.!”
However, a comparison of the scribe’s hand with hands on other
Coptic manuscripts indicates similar hands can be precisely dated to
903 and 1006, three to four hundred years after Crum’s date.!® Apart
from many similar letter shapes, both of these hands share with the
hand of the Bodleian limestone the apparent use of a blunt pen result-
ing in a consistent width of ink throughout each letter, a minimal
amount of flourish within the letters themselves, and a general and
consistent slant of all letters to the upper right.

1.d. Language

As noted, the text is written in the Sahidic dialect of Coptic. The
most notable features are the variant spellings involving both vowels
and consonants, as discussed below (see textual commentary for A.03;
B.02, 04-05, 07-08). These variant spellings do not indicate any con-
sistent morphological variations departing from what can be expected
in such Sahidic documents. The simple graphemic/phonemic varia-
tions here are not significant for any meaningful discussion of outside
dialectal influence.!? Except for the case of xwMe (see textual com-
mentary for A.01), the unusual spellings here are only found in Greek
words (or, Semitic names which entered Coptic in their Greek forms).

17 Throughout this study, the words author, scribe and ritualist are used inter-
changeably, unless noted in the discussions.

'8 The following identifications and citations are from Maria Cramer, Koptische
Paldographie (Wiesbaden: Harrassowitz, 1964). Notable hands are in the following
manuscripts: (1) Tafel 56, Nr. 25: “Pierpont Morgan Bibliothek MS 603, fol 2r ...
Anno 903,” and (2) Tafel 63, Nr. 32: “British Museum MS Or. 1320, fol 51r ... Anno
1006.”

19 Note the concise summary comment by Wolf-Peter Funk, “The Coptic dialects
comprise not just different pronunciations and spellings ... but, in fact different nor-
mative systems of written communication reflecting ... some of the locally, regionally,
or even sometimes nationally balanced spoken idioms” in W.-P. Funk, “Dialects,
Morphology of Coptic” in The Coptic Encyclopedia, ed. Aziz S. Atiya (New York:
Macmillan,1991) 8:101-108. One gets the impression from both Crum and Kahle
(whom I reference when discussing the variants in the limestone), and even from
recent Coptic editions, that every graphemic/phonemic variant is due to an outside
dialectal influence. Although this may be true in individual cases (e.g., common shifts
of p to A in Fayyumic; e to & in Subakhmimic), many simple graphemic/phonemic
variants are due to localized or individualized idiosyncracies or preferences in pro-
nunciation or writing which are attested across dialectal boundaries, rather than to
differences between broader morphological structures defining those dialects.
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Apart from edoyyéhov, the variants all occur in names of persons
("TéxoPoc, BapBoropaiog) or a political group (Eniothg). The variants
are either widely attested elsewhere, or can be expected due to estab-
lished shifts among vowels and among consonants, but they cannot
be credited to dialectal influence, and may instead indicate the
idiolect of an insufficiently trained scribe who does not adhere to one
established orthography.?’

The scribe also deviates from Horner’s eclectic text by once writ-
ing the initial epsilon of a prefix (relative form of the first perfect, 3rd
person plural) as a supralinear stroke (NTawTwT [cf. Horner:
eNTATTOT]).%!

When the scribe writes the supralinear stroke over some conso-
nants and the two-dot trema over 1ota, they are sometimes extremely
thin and barely visible, suggesting that their occasional absence over
letters may be due to abrasion or fading from the stone’s smooth
surface, rather than scribal omission, although the latter cannot be
ruled out. In the transcription which follows, the stroke and the trema
are not supplied where they are not visible.

l.e. Punctuation

Concerning punctuation, the scribe employs a full colon (: [cf. A. 01,
03-06, 09-10, 13-16; B.04-08, 11, 13, 15]) and a raised dot (- [cf.
A.07, 18]), although the latter, in both cases, is quite likely the upper
remains of a partly abraded full colon. The scribe once writes a dash
(—) at the end of a line (B.09) to indicate the end of a text unit, and
further emphasizes this by drawing a broken horizontal line, func-
tioning as a text separator, across the entire surface of the stone
(between lines B.09-10). In the transcription which follows, punctua-
tion is not supplied where it is not visible.

1. The texts and their history-of-religions context

The collection of texts found on the stone are usually employed in
Coptic and Greek Christian manuscripts used in contexts of magic
and ritual power. Specifically, the texts have been found in
sourcebooks from which amulets were written and on such amulets

20" See discussions in the textual commentary for A.03 and B.01-09 §§b.i-iii; cf. R.
Kasser, “Idiolect” in Coptic Encyclopedia 8:143-45.

2! Horner’s critical apparatus obscurely indicates more than one manuscript has
this reading “eN(N 50 &c)TawTwT”.
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themselves. Assuming we are correct that this stone finds its primary
function in Christian ritual, the basic issue regarding the interpreta-
tion of the stone is, of course, whether it is a sort of sourcetext for the
writing of amulets, or is an amulet itself. I know of no boundary or
foundation stones with these texts, and the texts nearly always appear
on the media of papyrus, vellum, or early paper.?? Due to the unusual
nature of this artifact, I find it nearly impossible to determine whether
the stone functions as a sourcebook (display copy) or an amulet.??
The suggestion that the stone has a ritual function is strengthened by
the observation that Christian crosses were written by the scribe on
the last line of each side, a standard feature of so-called magical texts.
The unusual shape of the stone and the drilled hole near its lower
edge suggest to me that the scribe must have had a specific function
for the stone itself as a stone, leading me to suggest that this artifact was
used in a context in which a less durable material would not have
been appropriate for the needs of the scribe. For example, the stone
might have been deliberately exposed to the weather, which would
have deteriorated a more fragile material. Beyond this theoretical
reconstruction of the stone’s original social context, I do not think it is
possible more precisely to determine its original function with any
degree of certainty.*
The following list is a short guide to the texts included:

Stde A:
Incipits of the four gospels in canonical order.
Titles of the four gospels in canonical order.
Short creedal statement concerning Mary and Jesus.
Short creedal statement concerning Jesus.
Three tau-rho crosses.

22 The inscribed Thebaid grotto walls are the exception, see n 14.

2% There are only two amulets, not sourcebooks or fragments thereof, which con-
tain only gospel incipits, and both are Coptic; see P. Mich. 1559, a vellum strip with
the incipits of the gospels in canonical order, in Gerald Browne, Michigan Coptic Texts
(Barcelona: Papyrologica Castroctaviana, 1979) 43-45 (#12; no photo); and P. Berol.
22235, a papyrus strip with the incipits of the gospels also in canonical order (with
Matthew’s incipit written again after John’s incipit), found in two pieces and con-
served by the present writer in Berlin’s Agyptisches Museum (forthcoming).

2 On the problem of determining the precise social context for any ancient arti-
fact, especially a manuscript, whether or not found w situ, see the methodological
guidelines and discussions in E. G. Turner, Greek Papyri: An Introduction (Oxtord:
Clarendon Press, 1980) 74-96; M. Finley, Ancient History: Evidence and Models (New
York, Viking/Penguin, 1986) 35-36; J. Z. Smith, “The Temple and the Magician,”
in Map is not Territory: Studies in the History of Religions (Leiden: Brill, 1978) 172-89; and
in the recent popular discussions in N. Morley, Whiting Ancient History (Cornell Univer-

sity Press, 1999) 53-95, 168-70.
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Side B:
List of the twelve apostles substituting Maththias for Judas
Iscariot (Luke 6:14-16 and Acts 1:24).
An expanded liturgical invocation (LXX/Exo 3:6).
Concluding “Amen”.
Two (three?) tau-rho crosses.

2. Transcription, Translation and Textual Commentary:

In the Coptic transcription which follows, letters in square brackets
refer to letters which are lost from the manuscript but which have

Side A
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been supplied. Square brackets without supplied letters refer to lacu-
nae, or portions of stone which may (or may not) have been originally
inscribed, but which are now lost due to chipping of the stone’s sur-
face. Sublinear dots outside of brackets refer to letters which are not
fully wvisible except for a trace of ink or a portion of a letter. A
sublinear dot within square brackets represents the measurement of
one average letter’s width as written by this hand. The parenthesized
word (vacat) refers to an originally uninscribed portion of the stone’s
surface, the recognition of which may be significant for a proper
reading of a text.

Side B
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Side A. 19 lines.

01  JIR®ME A[JTE]XRIT0: N[IC JTEXC

02 JWIHPE NAATE[IA TIWHPE N[XABPAQAM
03  TAPXIH AIETETTE[ATON: NiC [JIEXC
04 ZReR[ace: NTAYR00Y NGT HCaTA[C
05 JTUTPOJRHTHC: EITEIACHITED 2929

06 QIT]OOTOT €CQA[l] NNWaXE: €TRE N[€
07 QIBHTE NTATTOT NQHT Qpai NQH[TN
08 QN TEQOTEITE NEYWOOIT NGI JT[WAXE
09  MN JWax€E NEJUOOIT NNXQPA:

10 MNOTTE ATW NETNOTTE JIE JIWAXE:
11 JE[4]TO NAPXH AITETETTEAIO[N

12 €]TO[T]a[8] METETTEAION NRATA

13 M]X0OAI0C: TIETETTEAION KATA

14 MA]PROC: METETTEAIO[N KAIT[

15 QAOTRO]IC: MET[E]CTEAION [KATA

16 T]WQANNHC: MXT[

17 ]fC MWHPE N (vacat) [

18 TINOT]TE ETENQ" (vacat)

19 TPPPI
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Side A. 19 lines.

01

02

03

04

05

06

07

08

09

10

11

12

13

14

15

16

17

18

19

The book of the generation of Jesus Christ
the Son of David, the Son of Abraham.

The beginning of the Gospel of Jesus Christ,
just as Isaiah the prophet

spoke. Inasmuch as many

have undertaken to write the words concerning the
things which were received by us.

In the beginning was the Word,

and the Word was with

God and the Word was God:

The four beginnings of the Gospel

which is Holy: the Gospel according to
Matthew, the Gospel according to

Mark, the Gospel according to

Luke, the Gospel according to

John. Mary Bore Christ!

Jesus the Son of

God, forever!

(Three crosses in the form of tau-rho signs)

57
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Side B. 16 lines.

01  CIMWN IENTAYTPNY ENET[POC

02 MN AJNADPE[XC TEYCON MN] TARWE[WC
03 MN TWQJANNHC [AN] RIAIITITOC [AN
04 BAPOIWAWMAMIOC: MAOOANIOC: M|
05 O©]WAXC: TARWBWC NMWHPE N[aA

06 BA]JIOC: AN CINWN TTETETWATM[

07 OTTIE EPOY XK€ NMCEAWTHC: AN [
08 OTAMC NMWHPE NTAKWBWC:

09 ATWL MAXOOIAC -

10 TINOTTE NOBPAQ[AM

11 AN TCAR: AN TAR®[B

12 AN NENTPORHTH[C

13 (vacat) THPOT: MN NNAJ[&

14 K]OC THPOT W[

15 €NeQ] g&M[(vacat)]HN: (vacat)

16 1PPI
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Side B. 16 lines.

01

02

03

04

05

06

07

08

09

10

11

12

13

14

15

16

Simon whom he named Peter,
and Andrew his brother, and James
and John and Philip and
Bartholomew: Matthew and
Thomas, James the son of
Alphaios, and Simon whom they
call the Zealot, and

Judas the son of James,

and Maththias —

The God of Abraham

and Isaac and Jacob,

and all the prophets,

and all the

righteous, forever.

Amen.

(T'wo crosses in the form of tau-rho signs)

39
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Textual Commentary®

A.01: mxwme.

Cf. Horner nxwwme. In the older discussions, Crum notes R®WMe
occurs in the Sahidic, Subakhmimic and Fayyumic dialects (Crum,
770b), while Kahle observes that the single omega is “extraordinarily
rare in later texts, both literary and non-literary, though in the case of
some words the correct spelling is not certain throughout the Coptic
period, e.g. nxw(®)me”(Kahle, 91 [§63C]). Most recently, Loprieno
notes “to express a glottal stop following the tonic vowel in
plurisyllabic words, all dialects except Bohairic exhibit the reduplica-
tion of the other vowel’s grapheme,” and, in the case of a word like
mwMme, “this phoneme is conveyed in most dialects by the reduplica-
tion of the tonic vowel,” thus, xwwme (44-46 [§3.6.1]).2°

A.03: newerre[AIloN.

The vocalic shift to € from & appears on this limestone only with this
word and consistently in all six of its occurences, suggesting for this
technical term a traditional vocalization which the scribe did not
abandon. Crum notes the shift i3 found “in Greek words ... € for &
rarely” (Crum, 50a [§d]). Kahle suggests dialectal influence from
Akhmimic and “in non-literary texts this phenomenon is common
only in the Theban area and in a few texts, mostly early, from further
north” (Kahle, 58-59 [§7]), although influence from Fayyumic might
be possible in this case. The standard spelling (lewarrearon) follows
the Greek spelling.

2 In the textual commentary, the following works are referenced using short titles
based on the author’s name: Crum = W. E. Crum, 4 Coptic Dictionary. (Oxford:
Clarendon Press, 1939); Horner = G. Horner, The Coptic Version of the New Testament in
the Southern Dialect otherwise called Sahidic or Thebaic.(Oxford: Clarendon Press, 1911-24),
or Horner, The Coptic Version of the New Testament in the Northern Dialect otherwise called
Memphitic or Bohairic.(Oxford: Clarendon Press, 1898-1905); Kahle = P. E. Kabhle,
Bala‘izah: Coptic Texts from Deir el-Bala‘izah in Upper Egypt. 2 vols. (London: Oxford
University Press, 1954); Kasser = R. Kasser, Compléments au dictionnaire copte de Crum
(Le Caire: I'Institut frangais d’ Archéologie orientale, 1964); A. Loprieno, Ancient
Egyptian: A Linguistic Introduction (Cambridge: Cambridge University Press, 1995); Nes-
tle-Aland = The Greek New Testament, 3rd ed., corrected, K. Aland, M. Black, C.
Martini, B. M. Metzger, A. Wikgren, eds. (Stuttgart: Deutsche Bibelgesellschaft,
1983); Westendorf = W. Westendorf, Koptisches Handwairterbuch (Heidelberg: Carl Win-
ter, 1977).

% See >also R. Kasser, “Gemination, Vocalic” in Coptic Encylopedia 8:131-33.
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A.03: Tc

The nomen sacrum®” does not evidence any trace of the necessary and
expected supralinear stroke. It appears that the very thin strokes writ-
ten by this scribe were occasionally abraded or faded from the stone’s
smooth surface.?®

A.03-04: nwrpe mnnowTe (Horner).

The limestone’s text omits the phrase. However, it does appear later
at A.17-18. This phrase is a well-known textual variant originating in
Greek manuscripts of Mark (viod ©¢ov). If it did not previously drop
out from early Greeck manuscripts through a common error of
anablepsis and homoioteleuton with the preceding word Xpioto?,
then it is a later theological addition and its absence from Greek
manuscripts may have no small implications for Mark’s theology. In
any case, the Nestle-Aland critical apparatus indicates the phrase is
present in the majority of Greek and Coptic manuscripts (thus, Aland
includes it in his eclectic text), but notes it is absent from Origen and
a few important Greek manuscripts, such as a*, © and (28). Horner’s
apparatus indicates it is found in most Coptic manuscripts (thus, he
includes it in his eclectic text), but his apparatus displays further ab-
sence of the phrase from manuscript 255, as well as Ir, Bas, Tit,
Serap, Cyr, and Victorin.

A.04-05: xeR]aCE: NTAYR00Y NGI HCATA[C / TENMPOJRHTHC

The phrase is a standard quotation formula used to introduce a bib-
lical quote. The limestone’s Coptic text is a translation of the Greek
text of Mark 1:2a (KoBag yéyponton év [t@] "Hooly 1@ npoenn). It dif-
fers from the traditional Coptic translation presented in Horner’s text

27 On the nomina sacra, see Colin H. Roberts, Manuscript, Society and Belief in early
Chnistian Egypt (Oxtord University Press, 1979) 26-48, esp. 36-37; cf. also the standard
work by A. H. R. E. Paap, Nomina Sacra in the Greek Papyri of the First Five Centuries
(Papyrologica Lugduno-Batava 8; Leiden, 1959); Paap’s comprehensive study is up-
dated by J. O’Callaghan, Nomina Sacra in Papyris Graecis Neotestamentariis Saeculi 111,
(Analecta Biblica 46; Rome, 1970) and in Studia Papyrologica 10 (1971) 99-122; see also
the carlier study, still useful, by L. Traube, Nomina Sacra (Munich, 1906), and the
discussions in S. Brown, “Concerning the Origin of the Nomina Sacra,” in Studia
Papyrologica 9 (1970) 71t

2 There is, however, some evidence for such forms written without the
supralinear stroke where it is expected; see Colin H. Roberts, Manuscript, Society and
Beligf 32 and n 1, 33 and n 3. The following forms are also attested without
supralinear strokes: ko (= kvpi), kot (= kOprot [i.e., kOpte]) and yuy (= X[protov] M[apio]
['[evvg] see discussion at A.16), cf. Supplementum Magicum I, Robert W. Daniel and
Franco Maltomini, eds. (Westdeutscher Verlag, 1990) 55-56 (§20.3) and Supplementum
Magicum 11, 55-56 (§62.2), 209-10 (§93.3).



62 PART ONE — NEW TEXTS OF MAGIC AND RITUAL POWER

which reflects the Greek more closely: KaTa € €TCHQ 9N HCATAC
NENPOGHTHC.?

A.09: MY for aTw
The scribe writes MIX where Horner’s eclectic text reads avm.30

A.10: aTW NETNOTTE JTE TIWAXE
Literally, “and [a] God was the Word”.

AL T1-12: E[Y]TO NAPXH MITETETTEAIO[N / €]TO[T]a[B]

These two lines contain one of the most interesting and problematic
sections of the limestone’s texts, as the lines are heavily damaged and
only partly legible, raising several issues for discussion.

The first few letter traces ([.]J€[.]TO) must be near the beginning of
the phrase, since John’s incipit concludes at the end of the previous
line. The next two words seem obvious enough, a reference to “the
beginnings of the gospel” (cf. the similar phrase in A.03). Here “gos-
pel” in the singular must be understood in its Pauline sense, as a body
of proclaimed teaching, not as a literary genre or a codex containing
such a text. The “beginnings” probably refers not to the incipits
which precede, but the titles which follow and with the sense “the
four beginnings [titles] of the one gospel story.” That this is an intro-
ductory phrase for what follows is demonstrated by reference to simi-
lar passages in two other magical texts, both in Coptic sourcebooks.
Papyrus Anastasy no. 9, a codex,’! employs a similar phrase: naf e
JITOW NTAPXH AIeYTo0T NewarrtaloN followed by each gospel’s
title and incipit, from Matthew through John. In this case, the phrase

29 The phrase, as represented in Horner, was also used as a quotation formula in
Coptic homilies. See, for example, in a homily on the Virgin, KaTa e€ eTcHg 9N
TE€SERIHA MENMPOBHTHC and KaTa ©€ ETCHQ QM JTKATA AXOXIOC NETALTEAION in
Bala‘izah, 2 vols., Paul E. Kahle, ed. (London: Oxford University Press, 1954) 455-62,
esp. 456-57 (lines 40-43, 66-70).

% Horner does not indicate the presence of this reading elsewhere. The only other
substitution, in the limestone texts, of AN for aww is at B.09, but there the AN is part
of the phrase borrowed from Acts 1:24; see discussion at B.01-09 (§b.iv).

S1'W. Pleyte and P. A. A. Boeser, Manuscrits coptes du musée d’antiquités des Pays-bas @
Leide (Leiden: Brill, 1897) 441-79, esp. 477-78; Kropp, Ausgewdhlte koptische Zaubertexte,
3.210 (§359); see also the introduction and English translation by R. Smith, “The
Coptic Book of Ritual Power from Leiden,” in Meyer and Smith, Ancient Christian
Magic 311-322, esp. 322. On the identification of Anastasi and papyri related to this
name, see Hans Dieter Betz, “Introduction to the Greek Magical Papyri” in The Greek
Magical Papyri in Translation. Hans Dieter Betz, ed. (Chicago: University of Chicago
Press, 1986) xlii-xliii; and W. R. Dawson, “Anastasi, Sallier, and Harris and Their
Papyri,” Journal of Egyptian Archaeology 35 (1949) 158-66. Both the limestone and P.
Anastasy no. 9 are said to come from Thebes.
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which is similar to that in the limestone’s text introduces what follows.
The same conclusion is reached when comparing another Coptic
manuscript, Papyrus Rylands 104 (§6), a much faded paper loose-
leaf also functioning as a sourcebook.’? Section 6 lists the titles of
the four gospels, preceded by the relevant similar phrase: TapXH
MAITEYANTEAION €TOTaNG, followed by each gospel’s title (RaTa +
name) from Matthew through John, with no incipits. Note also that in
this text from P. Rylands 104, the word “gospel” in the singular must
also be understood in its Pauline sense, as a body of proclaimed
teaching, not as a literary genre. The reconstruction of the words
1e[Y]To NapXH and €]TO[w]a[8] are based on only a few visible
letters and ink traces, but also in reference to the parallel phrases
from P. Anastasy no. 9 and P. Rylands 104 (§6) quoted above.

A.16: mXT[

The top half of the third letter is lost to a lacuna chip. I read here
m+x+g+. This is an otherwise unknown variation on the much dis-
cussed Greek scribal abbreviation XMT, probably for the phrase
X(piotov) M(apia) T(evvd), i.e., “Mary bore Christ” (with Mary as
nominative subject). The most recent and useful summary of inter-
pretive options is by Tomasz Derda®® who argues that Xpiotég as the
nominative subject of the phrase is quite possible, resulting in
X(protdc) M(apiog) [(Evva)/T(évvnua), that is, “Christ, the offspring of
Mary” (Derda, 179-84). He also suggests, perhaps rightly so, that the
symbol was polyvalent already in antiquity.** In our text, however,
cither we have an error resulting from a simple metathesis of letters,
or we have a special form in which Mary’s name is emphasized and
given priority in a Marian slogan, perhaps through a Coptic misun-
derstanding of the original Greek phrase. Derda discusses and pro-
vides bibliography for other attested variations, such as XOTI' and
XT'OE (183 n 19), XM and XMAQ (183 and n 21), KMI" and ©OMT (186
and nn 30-34), XMI'P (187 and nn35-38), TMX (186 n 34), and XEMI'
(182). However, none of these variations begins as does our text, with
mu.

32 W. E. Crum, Catalogue of the Coptic Manuscripts in the Collection of the John Rylands
Library Manchester (Manchester: The University Press, 1909) 53-55 (§104); Kropp,
Ausgewdhlte koptische Zaubertexte, 2.212-13 (§LI).

3 Tomasz Derda, Deir el-Naglun: The Greek Papyri (P. Naglun 1) (Warszawa:
Wydawnictwa Uniwersytetu Warszawskiego, 1995) see the appendix, “The Christian
Symbol XMG,” 179-87.

3 See Derda for further bibliography on other options by J. O. Tjader, S. R.
Llewellyn, A. Gostoli (followed by G. Robinson), and A. Blanchard; and the discus-
sion and bibliography in Supplementum Magicum II, 55-56 (§62. 2).
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A.17-18: Jic nNWHPE M(vacat)/[TINOT]TE ETENQ.

The supralinear stroke over the nomen sacrum may have faded or worn
away (see discussion on A.03). The two dots over iota are clear,
evidencing against reading the nomen sacrum Xc (i.e., XC) at this point.
The scribe apparently did not want to divide the Word NNOTTE be-
tween two lines, so he left the rest of line 17 vacant and began the
word on line 18. The words mwHpe ANNOTTE were discussed at A.03
as a famous textual variant; here the phrase appears as an independ-
ent liturgical phrase preceded by the nomen sacrum and followed by
€TENQ.

A.19: ppp

The three Coptic tau-rho crosses are not of the same style (see discus-
sion of B.16). In the first cross, both the horizontal and vertical
strokes are curved. The second cross, perhaps emphasized as the
central cross of Christ (cf. Matt 27:38; Luke 23:33; John 19:18) is
slightly larger and has a noticably thicker vertical post with a large
angular upper loop. The upper part of the third cross is missing,
probably through abrasion, and the cross itself is written like the first
cross, but without the curved lines.?> As noted, the drilled hole occurs
between the first and second crosses. Such crosses had a widespread
usage in early Christian texts, from quality biblical codices to vulgar
documents, and are often found at the beginnings and, more com-
monly, at the endings of magical texts. They are often written in
groups of three or more, are often preceded by a concluding “amen,”
sometimes written in combination with names of saints or living per-
sons for whom prayers are offered, and occasionally with Christian
symbols including nomina sacra.

B.01-09: CIN®WN ... / ... 2TW® MAOOINC.

(a) Name lists were a common feature of ancient religious texts and
can be found as far back as the third millentum BCE in Mesopotamia
and Egypt. Such lists have their origin in the name lists of various
Goddesses and Gods, angelic or demonic beings, and even human
heroes who were invoked for their protection, or identified by their

% On the tau-tho staurogram, a standard Christian scribal abbreviation for 6
otowpds (“cross”), see Erich Dinkler, Signum Crucis (Tubingen: Mohr/Siebeck, 1967)
177-78; Kurt Aland, “Bemerkungen zum Alter und zur Entstchung des
Christogrammes,” in idem, Studien auf Uberlieferung des Neuen Testaments und seines Texles
(Berlin: de Gruyter, 1967) 173-79, and Wolfgang Wischmeyer, “Christogramm und
Staurogramm in den lateinischen Inschriften altkirchlicher Zeit,” in Carl Andresen
and Giunther Klein, eds., Theologia Cructs — Signum Crucis: Festschrifi fiir Erich Dinkler
(Tibingen: Mohr/Siebeck. 1979) 539-50; cf. also Roberts, Manuscript, Society and Be-
lief, 35-36, esp. 35 n 3.
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names so as to hinder or employ their negative influence. The later
lists of apostles’ names were already popularized by the end of the
first century in gospels and other texts, though they are rare in
magic.’® T suggest that the lists of apostles’ names in magical texts
originated as replacements for the lists of names in non-Christian
ritual texts from which these latter ritualists derived the genre. The
twelve apostles were understood to be guarantors of the teaching and
divine power transmitted from Jesus to the current Coptic Christian
communities.?” The ritualist’s logic here probably relates to the con-
cept of fustoriola, that simply listing or speaking the apostles’ names
has the same ritual effect as narrating stories about them, that is, that
such a list can introduce into a contemporary and problematic hu-
man situation the same liberating divine power once active in the
lives of the apostles as described in the narratives about them.?® Such
was the fame of the apostles and the divine power at their disposal,
that the writers of Christian magical texts simply refered to them in
passing as “the twelve apostles” without actually listing the names.*”

% Cf. Matt 10:2-4; Mark 3:16-19; Luke 6:14-16; Acts 1:13, 23-26; Epist. Apost.
chap. 2; see also the discussions and bibliography in Wolfgang A. Bicnert, “The
Picture of the Apostle in the Early Christian Tradition,” in Wilhelm Schneemelcher
and R. McL. Wilson, eds. New Testament Apocrypha: Vol. Two: Whitings Related to the
Apostles, Apocalypses and Related Subjects, rev. ed. (Louisville: Westminster/John Knox
Press, 1992) esp. 14-20.

37 See, for example, the following texts which all promote, in various ways, a
guarantee of the integrity of apostolic teaching during the transmission process: Matt
13:52; Luke 1:1-4; 1 Cor 15:1-3a; Ap. Jas. 2,1-15a; Epist. Apost. chap. 2; and the
quotes from Papias who sought oral teaching directly from the students of the apostles
(Eusebius, Ecclesiastical History. 3.39.4).

3 The so-called Apocryphal Acts of the Apostles were major contributors to these
beliefs about the divine power inherent in the words and actions of the apostles. The
most important of these were the Acts of Andrew, Acts of John, Acts of Paul, Acts of Peter
and Acts of Thomas. See the discussions and texts in Wilhelm Schneemelcher and
Knut Schiferdiek, “Second and Third-Century Acts of Apostles,” in New Testament
Apocrypha, 2:75-411.

39 This abbreviated form of accessing the divine power once accessible to the
twelve apostles, is found in at least two early Christian magical texts. The first (P.
Berol. 11347) is found in a paper amulet for healing and protection, but it seems to
be naively unaware that Judas is present in that corporate group of twelve,
“€KETNNOOT WAPAT MITIE NATIOCTOAOC NI €TMOOWE MN JWHPE MITNOTTE,” on
which, see Walter Beltz, “Die koptischen Zauberpapiere und Zauberostraka der
Papyrus-Sammlung der Staatlichen Museen zu Berlin,” Archiv fiir Papyrusforschung und
verwandte Gebiete 31 (1985) 32-35; Kropp, Ausgewdhlte koptisches Laubertexte 2.113-17; and
Meyer and Smith, Ancient Christian Magic 117-19, esp. 119. The second such text
(London Or. Ms. 4721 [5]) is another ritual text for protection, this one against
violent attack, where we read, “If a battle arises against us ... recite ... the name of the
twelve apostles,” on which, see W. E. Crum, Catalogue of the Coptic Manuscripts in the
British Museum (London: British Museum, 1905) 255; Kropp, Ausgewdhlte koptisches
Laubertexte 2.69-70; and Meyer and Smith, Ancient Christian Magic 129.
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(b) This apostles name list is ultimately derived from the list in
Luke 6:14-16. The names of the apostles and their order are the same
between the two lists, but see (b.v) below.

(b.1) Use of w for o: This vowel shift occurs four times on the
limestone and always in names: Takwewc for Takweoc (B.02, 05;
08);*0 sapewdwmaoc for sapeoaomasoc (B.04). Crum notes that o
shifts to ® in Bohairic (Crum, 253a, with examples) and “in inaccu-
rate, esp [ texts @ for o0 & o for ® often” (Crum, 517b, with TaKog as
an example); Kahle notes that “in early literary texts this is compara-
tively rare ... in the non-literary texts this is common in all districts”
(Kahle, 82 §44). Horner’s Bohairic text of Acts 1:13a lists one manu-
script (N) that also reads TaRwsw®C.

(b.a1) Use of € for H: This vowel shift occurs once: ceawTHC for
SHAWTHC (B.07). Crum notes the shift is common in Greek words
(Crum, 50a [§f], with examples), though in Greek texts its converse (H
for €) is rare (Crum, 66a §b, with examples); Kahle lists other Greek
words evidencing the same shift (Kahle, 75 §34; cf. the converse, 70-
71 §22).

(b.11) Use of ¢ for 3: This consonantal shift from the voiced to the
voiceless fricative occurs once in the limestone: ceawTHC for
SHAWTHC (B.07). Kahle notes that the shift “is sometimes found in
Greek words and names” (Kahle, 95 §69; cf. 127 §104; 127-28 §106);
Crum notes that ¢ “varies with 3 ... and mitial w” (Crum, 313a),
though the converse 3 for ¢ is rare (Crum, 65a, with examples).
Loprieno states that the phoneme /z/ is “present only in Greek bor-
rowings” with “rare exceptions” (41 [§3.6.1]). As early as classical
Middle Egyptian, the glyphs representing the phonemes /s/ and /z/
were often interchangeable, depending on the preference of the
scribe.

(b.av) Use of AN and aww: Coptic Luke consistently uses AN be-
tween all names, while the limestone text omits it three times, but
twice with no replacement (B.04, 05) and once replacing it with aww®
(B.09).*!

(b.v) Editing: At the list’s end, the author has deleted the full name
of Judas Isacriot and the phrase regarding his actions: AN foTaaC
TUCKAPIOTHC NI T ENTAYWOITE AITPOAOTHC. Both the name “Judas

40T supply [wc, rather than [oc at the end of line 02 in reference to the clear
reading Takmswc in lines 05 and 08.

A generally is used for Greek petd, odv, npdc, &v. The presence of aww for
Greek xodi here is due to the borrowed phrase aww maeerac (kai Mofbiov) which the
scribe has taken from Acts 1:23; see below.
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Iscariot” and the vice-word “traitor” (npodétng)*> would provide an
unwanted negative influence in the sympathetic text. Judas was else-
where relegated in Christian magic to the position of a powerful
negative agent in aggressive magic employed to destroy social rela-
tionships.*> In the limestone, the author simply adds both the con-
junction and the name Maththias ( Judas’ replacement) directly from
Acts 1:23 (koi MaBBiov): avw maee1xc. The influence of Luke’s two
books is evident throughout this name list, as the author or his source
now edits Luke 6:14-16 in the light of Acts 1:23. There appears in
line 09 to have been an erased letter, or more probably a dark and
rough surface which could not be inscribed, between & and ©. The
small horizontal stroke at the end of the line and the long horizontal
line between lines 09 and 10 signal the end of a text unit, i.e., the list
of apostles’ names.

B.10-11: mNOTTE NOBPAQ[AM] / AN TCAK: AN TOAK®[B

The original quote is in the form: "Ey® eipt 6 ©ed¢ 10D Totpdg 5ov, Oedg
"ABpadp kol Oeog Toadk kol Oedg Tokdp (LXX/Exo 3:6). The quote,
with variations, is widespread in diverse early Christian writings in-
cluding magical texts.** This standard quote is then extended in lines

# The word occurs in early Christian vice lists (e.g., Acts 7:52; 2 Tim 3:4: Sheph.
Herm. Sim. 19.3).

# This avoidance of Judas’ name is paralleled by its necessary inclusion in at least
two aggressive Coptic curse amulets. The first example (P. Louvre E.14.250) is
shaped in the form of a knife blade employed to destroy social relationships, and
which even speaks, saying, “I am that which raised Judas against ... Jesus until he was
crucified,” on which, see Etienne Drioton, “Parchemin magique copte provenant
d’Edfou” Muséon 59 (1946) 479-89; see the introduction and English translation in
Meyer and Smith, Ancient Christian Magic 218-222, esp. 221. The second example
(London Or. Ms. 5986) is a rolled papyrus amulet containing a curse text meant to
destroy enemies, and employs the phrase, “Number them with Judas on the day of
judgment,” on which, see W. E. Crum, Catalogue of the Coptic Manuscripts in the British
Museum 506-07; Kropp, Ausgewdhlte koptisches Jaubertexte 2.225-27; and Meyer and
Smith, Ancient Christian Magic 187-88, esp. 188.

* In gospels, see Matt 8:11; 22:32; Luke 13:28; 20:37; cf. Acts 3:13. More re-
cently, see the new Coptic reference in P. Berol. 22220, frag. 1I (A), lines 40-44 (=
Gos. Sav. 14.19) in C. Hedrick and P. Mirecki, Gospel of the Savior: A New Ancient Gospel
(California Classical Library 2; Polebridge, 1999) 46-47, 111. On the use of the
phrase in ancient magic, see PGM XI1.287; XII1.817, 976; XXXV.14; and PGM
21.31. See also M. Rist, “The God of Abraham, Isaac, and Jacob. A Liturgical
Formula,” Journal of Biblical Literature 57 (1938) 289-303; A. Delatte and P. Derchain,
Les intailles magiques gréco-égypiennes (Paris: Bibliotheque Nationale, 1964) p. 34 no. 26;
and Roy Kotansky, “T'wo Amulets in the Getty Museum: A Gold Amulet for
Aurelia’s Epilepsy, An Inscribed Magical-Stone for Fever, ‘Chills,” and Headache,”
in 7. Paul Getty Museum fournal 8 (1980) 180-84.
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12-15 with phrases referring to the prophets and the righteous. These
two extensions have the theological effect of creating a direct line in a
spiritual genealogy from Abraham, through the prophets to, perhaps,
recent martyrs in Coptic Christian communities.*>

B.12-13a: AN NEMMPODHTHI[C] / THPOT

This extended phrase is also found after the LXX quote in Luke
13:28 (Stov SynoBe Ocdg "ABpoip kot Toodk kol Tokdp kol mévtog Tog
npoentag), again demonstrating that the author of the limestone’s
text, or his source, is exhibiting readings found in the Gospel of
Luke.*® Like the list of apostles’ names, lists of the names of prophets
are quite rare in magical texts.*” The absence here of an actual list of
prophets’ names does not lessen the availability of divine power
which was evident in the lives of the prophets, since the ritualist can
access that power simply by writing or speaking the simple phrase
“and all the prophets.”*?

B.13b-14a: AN NAI[&/K]OC THPOT

Yet another phrase is added to the LXX quote. It is elsewhere found
following the LXX quote, as obscurely listed in Horner’s critical ap-
paratus for Luke 13:28: “rovt. 1. Sikoemwovg Marc (Epiph Tert),” evi-
dencing another relation between the limestone and the Gospel of
Luke. A similar phrase is found in a Greek Christian magical text
(PGM 2P.5b = P. Oxy. 1151) which, after naming four saints, cuts to
the quick by simply stating kol maviov t@v dylov. Unlike the name
lists of apostles and prophets, name lists of righteous persons (usually

5 Note a similar logic for the original readers of Heb 11:17-12:1.

# Luke exhibits an editorial tendency by twice expanding this LXX quote with
such phrases: AN Nenpo®HTHC THpow (Luke 13:28) and mnowTe NNeNeroTe (Acts
3:13).

*7 The previously discussed inscribed and painted walls of the grotto chapel in the
Thebaid (see n 14) also contain both gospel incipits and a partially damaged list of
prophets names: Jeremiah, Isaiah, Nahum (?), Zachariah and Malachi. The grotto is,
of course, not “magical” in the outmoded Frazerian sense, so here we see that the old
categories of analysis do not conform well to the evidence. Clearly the grotto’s in-
scribed walls with gospel incipits and name lists were all part of the larger ritual
context in which that sacred space of the grotto was empowered through the paint-
ings, sacred words and names which surrounded the ritual participant.

# This tendency toward abbreviation can also be seen in the scribe of a Coptic
amulet (P. Berol. 8324) who, instead of actually writing the 14 names, simply writes
a reference to them “the seven names of Mary, seven of the archangels,” in Walter
Beltz, “Die koptischen Zauberpapyri der Papyrus-Sammlung der Staatlichen
Museen zu Berlin,” Archw fiir Payrusforschung und verwandte Gebiete 29 (1983) 74; Kropp,
Ausgewdhlte koptische Zaubertexte, 2.215-16.
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saints or martyrs) are much more commonly found in magical texts,
perhaps due to the fact that they were considered intercessors.*
Again, the absence of an actual list of the names of righteous persons
does not hinder access to the divine power which was evident in the
lives of the righteous, since the ritualist accesses that power simply by
writing or speaking the simple phrase “and all the righteous.”

B.14b-15a: wa[/eNeg]
The liturgical word actually concludes the phrases begun in line 10.
Alternate reconstructions could be wa[e/N€eQ] or Wa[EN/EQ].

B.15: gaum[(vacat)|HN

This “Amen,” which occurs only here on the limestone, indicates that
the texts on both sides are to be read beginning with what I call side
A, across to what I call side B, where the texts end with an appropri-
ate concluding “Amen.” This is further indicated by the observation
that side A provides a cleaner, broader and smoother writing surface
than side B, suggesting that the scribe apparently selected side A as
the initial writing surface.

B.16: PP [

There were probably three crosses inscribed here, as on side A, and
one has been lost to abrasion or a lacuna. Both of these crosses are
the same size and style (see discussion of A.19).%

# Examples of such name lists of righteous persons can be found in P. Anastasy
no. 9, “the forty martyrs of Sebaste” and “the seven sleepers of Ephesus”; for texts
and bibliography, see Kropp, Ausgewdihite koptische Zaubertexte, 2.219-21 (§§LXII-
LXIV); and the introduction and English translation by R. Smith, “The Coptic Book
of Ritual Power from Leiden,” in Meyer and Smith, Ancient Christian Magic 311-22,
esp. 322 (§§6-7).

0 T am indebted to the following agencies whose generous support allowed me to
travel to and throughout Europe in the summer of 1993 to study Greek and Coptic
manuscripts in Oxford, London and Berlin: the National Endowment for the Hu-
manities (summer stipend); the University of Kansas General Research Fund; and
the Friends of the Department of Religious Studies (Lawrence, KS).
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GREAT SCOTT!
THOUGHT AND ACTION ONE MORE TIME

JoNaTHAN Z. SmiTH
University of Chicago

For me, a keenly anticipated pleasure in attending each year’s meet-
ing, during the 1970s, of Hans Dieter Betz’s project on the Greek
magical papyri, sponsored by the Institute for Antiquity and Christi-
anity, was the evident delight which a growing number of partici-
pants took in demonstrating their increasing prowess at pronouncing
the magical names and formulae. I should like to propose the addi-
tion of one other magical name to that repertoire, one that appears in
the thaumatic ejaculation, “Great Scott!” I reject out of hand the
unimaginative lexicographical suggestion that the phrase refers to the
fabled fussiness of the American General Winfield Scott,' a hero of
the War of 1812 and the 1846-48 Mexican campaign, unsuccessful
Whig Party presidential candidate in 1852, and the author of a dull,
two-volume set of dutiful memoirs of a decidedly non-magical cast.”
I doubt that even a Philo or a Heidegger, in their most etymo-
logically extreme moments, would attempt to derive the name Scot[t]
from that archaic Indo-European root *skot, meaning ‘dark,” yielding
the English ‘shade,” or ‘shadow.”® It is a semantic field with promising
magical connotations, as, for example, in the group of skotos-words
deployed some thirty times in the Papyri Graecae Magicae* including five
nominal uses (PGM IV.1114, 2564, 2855; XII1.268; XXXVI.138);
but, while tempting, such an association is clearly a ‘“false friend.’
Also, I must concede that “Scot|[t]” i3 merely an ethnic designation
for uncertain derivation, employed in later Latin. From the fourth
century on, to designate Irishmen (Scotti),” in Old English (Scottas), for
both Scots and Irish, and by Middle English (Scottes), limited to Scots.®
‘Scotland’ (i.e., Scotia) appears to be a tenth or eleventh century name,
replacing the older ‘Calendonia.”” While in the realm of cultural

' E. Partridge, 4 Dictionary of Slang and Unconventional English 7th ed. (New York,
1970) 351.

2 W. Scott, Memoirs of Lieutenant-General Scott, L.L.D. (New York, 1894) vols. 1-2.

3 J. Pokorny, Indogermanisches Elymologisches Worterbuch (Bern, 1959) 957.

* K. Preisendanz, Papyri Graecae Magicae (Leipzig and Berlin, 1928-41) 3:177.

> A. Souter, A Glossary of Later Latin to 600 A.D. (Oxford, 1996) 368.

5 Oxford English Dictionary, s.v. ‘Scot’ and ‘Scotland.’

7 H. T. Buckle, History of Civilization in England 2nd ed. (London, 1885) 3:10, n. 7.
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stereotypes, Scotland and Ireland were associated with primitivity,
superstition and magic;® while Scottish antiquarians have produced a
host of works detailing regional supernatural folk beliefs, such as the
wonderfully titled late seventeenth century work by the clergyman,
Robert Kirk, who claimed to have been abducted by fairies, which
reads, in part: Subterranean and for the most part Invisible People, heretofore
going under the name of Elves, Fawnes, and Faires, or the like, Among the Low
Country Scots as they are described by those who have the second sight, and now,
to occaswon further enquiry, collected and compared by a circumspect enquirer
residing among the Scottish-Irish in Scotland;’ and while Scotland’s witch-
craft trials have formed the centerpiece of Christina Larner’s impor-
tant works,!" these are all too slender a set of threads on which to
depend a thesis.

Rather, I should like to call attention to the fact that the name
‘Scot[t].” in either of its orthographies (one final ¢ or two), recurs too
frequently in the history of western magic to be thought accidental.
The series should properly begin with the medieval figure of Michael
Scot, translator of Aristotle, contributor to the ‘Book of Secrets’ tradi-
tion, and an important character in the development of the European
magus-legend.!! For this essay, I will shorten the chronological range,

8 See, among others, P. Thorsley, “The Wild Man’s Revenge,” in E. Dudley and
M. E. Novak, eds., The Wild Man Within (Pittsburgh, 1972) 259-80, esp. 292-94; N.
Carlin, “Ireland and Natural Man in 1649,” in F. Barker, et al., Europe and Its Others
(Colchester, 1985) 2:91-111; J. Th. Leerssen, “On the Edge of Europe: Ireland in
Search of Oriental Roots, 1650-1850,” Comparative Criticism 8 (1986) 91-112. Note
that this stereotype is affirmed for Scotland in Scott’s Letters 88-90 (see full citation
below, n. 15).

9 R. Kirk, Subterrancan and for the most part Invisible People .... (Edinburgh, 1691;
reprinted, with additions, 1763, 1815). See the important reprint, with commentary,
by Andrew Lang, T#e Secret Commonwealth of Elves, Fauns, and Fairies: A Study in the Folk-
Lore and Psychical Research. The text by Robert Kirk, M.A., Minister of Aberfoyle, A.D. 1691.
The Comment by Andrew Lang, M.A., A.D. 1893 (London, 1893; reprint: Stirling, 1953).

10" C. Larner, Secottish Demonology in the Sixteenth and Seventeenth Centuries (diss. Univer-
sity of Edinburgh, 1962); C. Larner, C. Lee and H. McLachlan, ed., Source-Book of
Scottish Witcheraft (Glasgow, 1977); C. Larner, “T'wo Late Scottish Witchcraft Tracts:
Witch-Craft Proven and The Tryl of Witchceraft,” in S. Anglo, ed., The Damned Art:
Essays in the Literature of Watcherafi (London, 1977) 227-45; C. Larner, Enemies of God:
The Witchhunt in Scotland (London, 1981); C. Larner, Witcheraft and Religion: The Politics
of Popular Belief (Oxford, 1984).

See further the standard works: C. K. Sharpe, A Historical Account of the Belief in
Witcherafi in Scotland (London, 1884); F. Legge, “Witchcraft in Scotland,” Scottish
Review 18 (1891) 257-88; G. F. Black, A Calendar of Cases of Witcheraft in Scotland, 1510-
1727 (New York, 1938); H. C. Lea, Materials Toward a History of Witcheraft (Philadel-
phia, 1939; reprint: New York, 1957) esp. 3:1325-49.

' See. J. Ferguson, Bibliographical Notes on the Works of Michael Scott (Glasgow,
1931). Useful studies include, W. Godwin, Lives of the Necromancers: or, an Account of the
Most Eminent Persons in Successive Ages, who have claimed for Themselves, or to have been
Imputed by Others, the Exercises of Magical Power (London, 1834; 2nd ed., Guildford,
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and focus on three figures each standing as emblematic of a larger set
of issues: Reginald Scot and two of the several Walter Scotts. Readers
should be grateful in advance for this economy. I decided not to
strain your patience with more minor figures, such as Patrick Scot, a
Seventeenth century author of a work on the Philosopher’s Stone,
which prompted a rejoinder by Robert Fludd,'? or yet another
Walter Scott, a famous card-sharp and master of card tricks of the
1930s who earned the sobriquet, ‘the Phantom of the Card Table,’'®
nor by extending the linguistic field further and including names such
as ‘Schott,” as in the seventeenth century occult philosopher, Gaspar
(or, Caspar) Schott, author of the four-volume Universal Magic of Nature
and Art, as well as a collection of three hundred magic tricks.'*
Following a typological rather than a chronological order, allow
me to begin with the well-known novelist and antiquarian, Sir Walter
Scott, and his Letters on Demonology and Witcheraft Addressed to §. G.
Lockhart, Esq., first published in 1830, two years before his death.!®
While the argumentative schema is somewhat flaccid, the work re-
mains important for its wide ranging archival character, drawing on
published, manuscript and oral sources in so effective a manner that

1876); J. W. Brown, An Enquiry into the Life and Legend of Michael Scot (Edinburgh, 1897)
L. Thorndike, History of Magic and Experimental Science (New York, 1923-58) 2:303-337,
et passim; Ch. Hawkins, Studies in the History of Medieval Science (Cambridge, MA.,
1924) 272-98; L. Thorndike, Michael Scot (London, 1965).

12 P. Scott, The Tillage of Light, or, a true discoverie of the philosophicall Elixir, commonly
called the Philosopher’s Stone (London, 1623). Robert Fludd’s unpublished manuscript,
“Truth’s Golden Arrow” was a rejoinder to Scott. See now, C. H. Josten, “Truth’s
Golden Arrow,” Ambix 3 (1948) 91-150.

13 See the anecdotal biography, E. McGuire, The Phantom of the Card Table, pub-
lished by the Gambler’s Book Club (Nevada, 1959).

4 G. Schott, Magia universalis naturae et artis (Wiirzburg, 1657-59) vols. 1-4; G.
Schott, Joco-seriorum naturae et artis, sive Magiae naturalis centuriae tres (Wirzburg, 1665).
Schott is best known for his commentary, Schola steganographica (Nuremberg, 1665) on
Trithemius of Wirzburg’s Steganographia, hoc est, ars per occultam scripturam amimi sui
voluntatem absentibus speriendi certa (Darmstadt, 1606). For an important note on Schott’s
other works, including Physica curiosa (Wiirzburg, 1662), Technica curiosa (Nuremberg,
1664) and Magia optica (Bomberg, 1671) see, R. L. Colie, Paradoxia Epidemica: The
Renaissance Tradition of Paradox (Princeton, 1966) 305-328. See further, below, n. 25.

15 All citations, above, are to the first edition, Walter Scott, Letters on Demonology
and Witcheraft Addressed to J. G. Lockhart, Esq. (London, 1830) in the series, The Family
Library, 15. John Gibson Lockhart was Scott’s son-in-law and official biographer.
The work was been separately reprinted many times (London, 1831, 1876, 1883;
New York, 1845, 1874, 1885) and separately translated into Italian (Milan, 1839)
and Spanish (Barcelona, 1876). See further, C. O. Parsons, Witcheraft and Demonology
in Scott’s Fiction with Chapters on the Supernatural in Scottish Literature (Edinburgh and
London, 1964) and R. M. Dorson, The British Folklorists: A History (Chicago, 1968)
107-118. In working on Scott, I have been much influenced by the general approach
of D. Forbes, “The Rationalism of Sir Walter Scott,” Cambridge Journal 7 (1953) 20-
35.
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it has been called “the first full-scale treatise in English on what
before long would be called folklore.”'® But it does have an overall
point of view, one that is representative of one of the positions I wish
to invite reflection upon in this essay.

In Scott’s Letters, witchcraft, demonology and magic are all under-
stood as beliefs. If actions are noted, they occur within his sources and
are rarely taken up by Scott for discussion. The central issues are the
origins of, and the reasons for the persistence of this mass of ‘supersti-
tious’ lore. He finds the “credulity of our ancestors” (2) to be matched
by the contemporary “popular credulity” (13), the whole constituting
a “dark chapter in human nature” (2), testifying to the “infectious
character of superstition” (13). Given this agendum, Scott’s Letlers
finds its place on a trajectory reaching from the British tradition of
clerical folklorists concerned with identifying and repressing ‘heathen’
practices (whether ancient, or Roman Catholic), best represented by
the complex publishing history of Henry Bourne’s, Antiquitates Vul-
gares; or, the Antiquities of the Common People, first published in 1725, to
the more ‘scientific’ and global work of E. B. Tylor, Primitive Culture
(1871) with its focus on the documentary character of “survivals,” a

16 Dorson, The British Folklorists 115.

17 H. Bourne, Antiquitates Vulgares: or, the Antiquities of the Common People, Giving an
Account of therr Opinions and Ceremonies. With Proper Reflections upon each of them; Shewing
which may be Retain’d, and which ought to be Laid Aside (Newcastle upon Tyne, 1725).
Bourne was the curate of the All Hallows Church and, as the final clause of the
subtitle indicates, was interested, above all, in purifying practice, especially that asso-
ciated with holidays, from both “popish” and “heathen” influence. (See further, J. Z.
Smith, Drudgery Divine [Chicago, 1990] 21-22 and n. 36). Bourne’s work was later
revised and supplemented by John Brand, rector of St. Mary-at-Hill and St. Mary
Hubbard (London), Observation on Popular Antiquities: including the whole of Mr. Bourne’s
Antiquitates Vulgares (Newcastle upon Tyne, 1777; reprinted London, 1810). In 1813,
the work achieved its most frequently reprinted form. It was revised, supplemented
and reordered by a trained antiquarian, Sir Henry Ellis, Fellow of St. John’s College,
Oxford; Principal Librarian of the British Museum, and a Director and Joint-Secre-
tary of the Society of Antiquaries. Ellis employed, among other sources, the large,
unpublished manuscript of John Aubrey’s, Remaines of Gentilisme and fudaisme, on de-
posit at the British Museum since 1698—subsequently edited and annotated by J.
Britten (London, 1881) in the series, Publications of the Folk-lore Society, 4. Ellis’s
revision was published under the title, Observations on Popular Antiquities Chiefly Illustrat-
ing the Origin of our Vulgar Customs, Ceremonies, and Superstitions, by John Brand with the
Additions of Sir Henry Ellis (London, 1813, and frequently reprinted, including London
cditions of 1840, 1841, 1847, 1849, 1888, 1913). A less successful fourth version
(London, 1870; reprinted 1905) was reedited and reorganized by the man of letters
and bibliographer William Carew Hazlitt (not to be confused with his more famous
grandfather, William Hazlitt)). The use of Bourne-Brand-Ellis as the foundation
document in English folklore manuals continued. For example, it was thoroughly
ransacked in a late example of the genre, William S. Walsh, Curiosities of Popular
Customs and of Rites, Ceremonies, Observances, and Miscellaneous Antiquities (Philadelphia and
London, 1900).
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text which serves as one of the foundation documents of anthropol-
ogy.8

Indeed, in his first Letter, Scott anticipates Tylor’s theory of animism.
The belief in a human spirit comes from dreams, “somnambulism
and other nocturnal deceptions” (8). But Scott goes further, offering a
medical etiology for apparitions (15-48) as resulting from a sensory
“disorder” which “is not properly insanity, although it is somewhat
allied to that most horrible of maladies” (15). He notes as well the
possible influence of “intoxicating drugs” (20-21). In a manner typical
of Tylor’s and Frazer’s later explanation of magic, for Scott, a mis-
taken subjective experience is here erroneously taken as an objective
occurrence (48).

The second Letter begins with biblical materials. Scott argues that
the “witches of Scripture had probably some resemblance to those of
ancient Europe” and that neither were involved with Satanism. If
there was theological error, it was that of idolatry (53-36). It is from
these two ancient bases that magic was transmitted to Christianity,
especially by “more ignorant converts to the Christian faith” (86).
Magic in Christendom is thus a result of “borrowing,” it is a “sur-
vival” from the “ruins of paganism” and the “wreck of classical my-
thology” (86). This explanation will be insisted upon throughout the
work (91-92, 99-120, 178 et passim).

It 1s only, Scott argues, in the Middle Ages that a “regular system
of demonology” evolved (86). From what sources? Letters three
through five are devoted to this topic. While he notes Zoroastrian
dualism (87-88) and Celtic traditions (88-90), it is Norse religion (96-
117), and most especially European “fairy superstition” (118-172)
which have most hold on his attention. With respect to the former, he
concludes, “there were originals enough in the mythology of the
Goths as well as Celts, to furnish the modern attributes ascribed to
Satan in later times” (116). The matter of fairies is more complex,
representing a long-standing preoccupation of Scott!? as well as the

8 K. B. Tylor, Primitive Culture (London, 1871) vols. 1-2. See further, M. T.
Hodgen, The Doctrine of Survivals: A Chapter in the History of Scientific Method in the Study of
Man (London, 1936).

19" In Letters. 120, note Scott refers to his essay, “On the Fairies of Popular Super-
stition,” developed, in part, with the assistance of the philologist John Leyden (see, H.
J. C. Grierson, The Letters of Sir Walter Scott [London, 1932-37] 9:485). The essay
appeared in Scott, Minstrelsy of the Scottish Border, Consisting of Historical and Romantic
Ballads, Collected in the Southern Counties of Scotland; with a Few of Modern Date, Founded upon
Local Tradition (Kelso, 1802-1803) vols. 1-3. I cite the 4th ed., Minstrelsy (Edinburgh,
1810) 2:109-186, cf. 1:xc-cvi, esp. xcix. See further the usefully annotated edition by
T. C. Henderson, ed., Sir Walter Scott’s Minstrelsy of the Scottish Border (New York, 1902)
2:300-397.



78 PART TWO — DEFINITIONS AND THEORY

most original and promising contribution of the Letters.?” Put simply,
Scott traces the origins of fairies “properly so called” to the “inven-
tion of Celtic peoples” (120, 123, 129-30 et passim). Fairies are under-
stood to dispense gifts of supernatural power, especially charms and
knowledge of the future. This was useful to practitioners of “the petty
arts of deception,” who could reassure their “credulous” clients of the
harmlessness of their “impostures” by claiming either to have re-
ceived the gift as a boon from fairies or, in its more hostile form, as a
result of having been kidnapped and “transported to fairyland” (142-
44). When witchcraft and satanism were outlawed, the same
“pretense of communication with Elfland” allowed the “imposters” to
“avoid [the] consequences of witchcraft” (144), this being the origin
of the distinction between ‘white’ (fairy) and ‘black’ (satanic) magic
(143-44). Thus “the fairy superstition which ... was much the older of
the two, came to bear upon, and have connexion with that horrid
belief in witcheraft” (172).

Letters six through nine deal explicitly with witchcraft and witch-
craft trials, offering a series of explanations for the phenomenon.
First, it was the all but intended result of Christian suppression of
popular beliefs, a process which precipitated out the more vulnerable
and benign “fairy superstition” while leaving ‘black magic’ in place.
Second, science, undeveloped at the time, could accomodate magic
as an explanatory and experimental system—he adduces the example
of Agrippa—-but found “fairy land” childish (173-92). Third, witch-
craft became a crime because it was linked by various sorts of Chris-
tians to heresy; fourth, because it afforded the state an opportunity to
prosecute individuals “whom it might not have been possible to con-
vict of any other crime;” and fifth, because, in other cases, personal
vengeance played a role in bringing accusations (195-201).

Scott spend a good bit of time reviewing the various witch trials in
continental Europe (211-222), England (223-82), and Scotland (283-
343), the latter two countries taking up the whole of Letters eight and
nine. We need not pause over these, except to call attention to Scott’s
documentary observation, central to later researchers, “Other super-
stitions arose and decayed” leaving little trace “depending upon the
inaccurate testimony of vague report and of doting tradition.” The
legal context of witchcraft is quite different. “[W]e have before us the
recorded evidence” which provides the modern scholar with “the best
chance of obtaining an accurate view of the subject” (224).

20 See, Dorson, British Folklorists 117, “This association of fairy and witch fore-

shadows the point that would be made by Katherine Briggs in The Anatomy of Puck
([London,] 1959), on the blending and merging of spectral and malevolent beings.”
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Scott concludes the final Letter, largely devoted to astrology (344-
51) and apparitions (351-401), both of which he considers independ-
ent of witchcraft and demonology, with a rationalist’s progressive
creed:

[E]very generation of the human race must swallow a certain measure of
nonsense. There remains hope, however, that the grosser faults of our
ancestors are now out of date; and that whatever follies the present race
may be guilty of] the sense of humanity is too universally spread to permit
them to think of tormenting wretches till they confess what 1s impossible,
and then burning them for their pains. (402)

I have reviewed Scott’s work of 1830 because it illustrates the sorts of
issues raised by taking the position that magic, and associated phe-
nomena, are essentially matters of thought and belief. Such an ap-
proach leads most scholars to an evaluation of magic’s claims with
respect to truth. While the confidence of a Frazer now seems ex-
treme—"all magic is necessarily false and barren; for were it ever to
become true and friutful, it would no longer be magic but sci-
ence”?!~—some explicit or implicit negative evaluation is common. For
this reason, etiological concerns predominate, and Scott has deployed
the full repertoire: genealogical histories, psychological explanations,
world-view contextualizations, and socio-political understandings.
While I shall return to these more general questions, let me intro-
duce the second of our three Scot[t]s, an individual likewise con-
cerned with witcheraft, Reginald Scot, author of The discouerie of witch-
crafl, first published in 1584.%2 It is a work that is justly celebrated in
almost every general study of European witchcraft for its scepticism, a
viewpoint better captured by one of the three versions of the title

21 J. G. Frazer, The Golden Bough 3rd ed. (London, 1911-15) 1:222.

22 Reginald Scott, The discouerie of witcherafl, wherein the lewde dealing of wilches and
witchmongers ts notablie detected, the knauerie of conturors, the impietie of inchantors, the follie of
soothsaiers, the impudent falsehood of cousenors, the infideelitie of atheists, the pestilent practices of
Pythonusts, the curiositie of figure casters, the vanitie of dreamers, the beggerlie art of Alcumysterie, the
abomination of idolatrie, the horrible art of poisoning, the vertue of power of naturall magick, and all
the comewances of Legierdemaine and wuggling are deciphered: and many other things opened, which
haue long lien hidden, howbeit verie necessarie to be knowne, 1st ed. (London, 1584); 2nd ed.
(London, 1651; reprinted London, 1654); 3rd ed. (London, 1665). The work was
partially translated into Dutch (Leiden, 1609; reprinted Leiden, 1638). The best
modern edition remains B. Nicholson, ed., The Duscoverie of Witcherafl by Reginald Scott,
FEsquire Being a Reprint of the First Edition Published in 1584 (London, 1886; reprinted
London, 1973). The most readily accessible version of the 1584 text is M. Summers,
ed., The Discoverie of Witcheraft by Reginald Scott (London, 1930; reprinted Mineola, NY,
1972), which I cite, supplying, for ease in reference, the book and chapter numbers,
followed by the page number in Summer’s edition. See further, S. Anglo, “Reginald
Scott’s Discoverie of Witcheraft,” in S. Anglo, ed. The Damned Art 106-139.
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page of the second edition (1651, probably composed by its book-
seller, Thomas Williams) than that of the original. To quote only the
first few lines: Scot’s Discovery of Witcheraft Proving The common opinions of
Witches contracting with Divels, Spirits, or Familiars; and their power to kill,
torment, and consume the bodies of men, women, and children, or other creatures
by diseases or otherwise; their flying in the air, &c. To be but imaginary
Erroneious conceptions and novelties; Wherein Also, The lewde unchristian prac-
tises of Witchmongers, upon aged melancholy, ignorant, and superstitious people in
extorting confessions, by inhumane terrors and tortures is notably detected .... But
this i3 not the aspect of the work I should like to review. Scot breaks
the connection between heresy, satanism and the like with witchcraft
by denying the presence of any doctrine or esoteric system of thought.
Witchcraft and magic are entirely reducible to actions, and it is only
ignorance of their trickery that leads to the imputation of
supernaturalism: “these are not supernaturall actions but the devises
of men” (XII1.34, 199). Hence, his favorite vocabulary for describing
the activities of witches and magicians are forms of the verb ‘cozen,’
a verb first attested in English in 1561,%3 only twenty-three years
earlier than Scot’s work, carrying the sense of ‘to cheat,” ‘to defraud
by deceit.” Thus, towards the end of his work, Scot defines witchcraft
as “In truth a cousening art” (XVI.2, 274), a “cunning consist|ting]
onlie in deluding and deceiving the people ... By slight and devises;
without the assistance of anie divell or spirit, saving the spirit of
cousenage” (XVI.3, 275). For the same reason, Scot publishes more
spells and magical texts (e.g., XI.15, 116-17; XII.7, 127 - XI1.22, 161;
XV.4, 226 - XV.20, 251) than most of his contemporaries in witch-
craft studies.”* Words are of interest to Scot only if thoroughly em-
bedded in actions (e.g., XII[.26, 187). By the same token, for Scot, an
exposure of the mechanisms, of the slight-of-hand involved in magical
deeds is, at the same time a demonstration of their theological inno-
cence. Indeed, by his account, if anyone be guilty of heresy, it is most
likely the accusers of witches who thereby deny that God and Christ
alone are the authors of miraculous deeds. “God onlie worketh great

2 Oxford English Dictionary, s.v. ‘cozen, see further, ‘cosenage,” ‘cozening.” The

OED does not cite Scot for any of its examples of this word-family.

>+ T have not been able to obtain a copy of Isaac Rabboteau (pseudonym for
Philip van Marnix), The Bee Hive of the Romuische Churche, Wherein the Author, a zealous
Protestant, under the person of a superstitious Papist, doth so driely retell the gross opinions of Popery
... (London, 1579), in its 2nd ed., edited by Abraham Fleming (London, 1580) which
Scot appears to usc as a source for many of these texts. See the marginal note on p.
131, and see further the persistent maginal notes accompanying many spells,
“Englished by Abraham Fleming.”
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wonders” (I.1, 2); the accusers “flie from trusting in God to trusting in
witches” (1.5, 7).

Scot begins with witchcraft accusations, noting that “some other
things might naturallie be the occasion and cause of such calamities
as witches are supposed to bring” (1.6, 8; cf. I1.10,19). Real poisons
(or “meere poisons” [VL.6, 69]) may account for illnesses of deaths
“commonlie attributed to witches charms” (VI.4, 68). The physiologi-
cal effects resulting from intercourse with Incubi may, in fact, be
“naturall” or “bodilie” disease (IV.11, 49). While witches are accused
of casting spells to prevent butter being churned, Scot knows, from
actual experiments, that if one puts a little soap or sugar in the churn,
it will never produce butter (1.4, 6).

However, he clearly is more interested in actual trickery. In the
case of an accused witch in Westwell, “the fraud was found,” “the
llusion manifestlie disclosed,” to wit, “all hir diabolicall speech was
but ventriloquie and plaine cousenage” (VIL.2, 74). Ventriloquism
may likewise account for Samuel’s appearance in the biblical witch of
Endor narrative (VIL.13, 84), in the same way as Boniface VIII
“cousened” the papacy from Celestine V, having “counterfetted a
voice through a cane as though it had come from heaven” (XV.40,
270).

Similarly, he spends considerable time exposing the sleight-of-
hand trickery in “naturall magicke” (esp. XIII.12, 174) and
“alcumysterie” (XIV.1, 204 - XIV.7, 214). But the heart of his work
is a “tract of the art of juggling,” an eighteen page treatise, with
illustrations, on magic in all its senses ranging from parlor tricks with
balls and coins to the apparatus employed to produce grand illusions
such as heads being cut oft (XIII.21, 181 - XIII.34, 199). In each case
it is a device, a mechanism, a skill, a manual activity, a “nimble
conveiance of the hand” (XIII1.22, 182)—léger de main, presti-digita-
tion, in the strict sense of those terms—that accomplishes the ‘won-
der,” while, from the perspective of the duped viewers, the magicians
“with words seeme to doo the fact” (XIII.26, 187). One of his sim-
plest examples will suffice:

To make a little ball swell in your hand till it be verie great: Take a verie
great ball in your left hand or three different big balles, and shewing one
or three little balles, seeme to put them into your left hand, concealing (as
you may well doo) the other balles which were there in before; then use
words, and make then seeme to swell, and open your hand, &c. (XII1.23,
183, emphasis added)

While Scot’s work bears some resemblance to near contemporary
treatments of ‘natural magic,” with their emphasis on natural forces
rather than rituals and secret verbal formulae responsible for their
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results as well as their interest in tricks and illusions,? the latter be-
coming the topic of a distinct genre of exposure in the eighteenth and
nineteenth centuries,?® Scot’s project, in fact, belongs to an ancient

% For medieval examples of ‘how to’ manuals, see the manuscripts described in
R. Kieckhefer, Magic in the Middle Ages (Cambridge, 1989) 90-94, and B. Ray, “The
Houschold Encyclopedia as Magic Kit: Medieval Popular Interest in Pranks and
Tlusions,” Journal of Popular Culture 14 (1980) 60-69. For the medieval literature of
exposure, sece Roger Bacon, De mirabili potestate artis et naturae (ca. 1260), first pub-
lished, in Latin, in 1542, and first translated into English in 1659, Friar Bacon, his
Discovery of the Miracles of Art, Nature and Magick, Faithfully translated out of Dr. Dee’s own
Copy, by T. M. (London, 1659); sce now, the edition in J. S. Brewer, ed., Fr. Rogeri
Bacon Opera quaedam hactenus inedita (London, 1859) 1:523-51, and T. L. Davis, trans-
lator, Roger Bacon’s Letter Concerning the Marvelous Power of Art and of Nature and Concerning
the Nullity of Magic (Easton, PA., 1923). For the Renaissance literature of exposure,
see, for example, the works of Giovanni Battista della Porta, most especially his
Magiae Naturalis, swe de miraculis rerum naturalum libri III (Naples, 1558), expanded and
expurgated in a second edition, Magiae Naturalis ... Libri viginti (Naples, 1589), the
latter translated into English, Natural Magick (London, 1658; reprinted New York,
1957) a work that appeared in more than twenty Latin printings, and was translated,
as well, into Italian, French, German and Dutch. While the work largely insists on
natural causes (laws of sympathy and the like) as the true reasons for apparently
wondrous effects, rather than spells, incantations and theories of demonic influence,
it is likewise (especially in Book II) concerned with the means of producing a long list
of tricks and illusions. See especially, W. Eamon, Science and the Secrets of Nature: Books
of Secrets in Medieval and Early Modern Culture (Princeton, 1994) 196-233, esp. 206-207,
226-27. Note should be taken of Gaspar Schott’s two works Jocoseriorum maturae et artis;
swe Magiae naturalis canturiae tres and Magia optica (see the literature cited above, note
14).

26 With predecessors, for example. S. R. [Samuel Rid?], The Art of Jugling, or
Legerdemain (London, 1614); anon., Hocus Pocus Funior, The Anatomy of Legerdemaine (2nd
ed., London, 1654), with at least 14 subsequent editions, being then revised by Henry
Dean, The Whole Art of Legerdemain, or, Hocus Pocus in Perfection (London, 1722), with at
least 16 editions, the best known eighteenth and nineteenth century works include:
H. Decremps, La Magie blanche dévoilée (Paris, 1784), expanded to three volumes in the
3rd ed. (Paris and Liege, 1789); J. N. Ponsin, La Sorcellerie ancienne et moderne expliquée,
ou cours complet de prestidigitation (Paris, 1853); J. E. Robert-Houdin, Secrets de la prestidigi-
tation et de la magie (Paris, 1868; English translation, The Secrets of Conjuring and Magic, or
How to Become a Wizard [London, 1877]). See, as well, the articles “Legerdemain” and
“Magic, White” in the 9th ed. of Encyclopedia Britannica (1875-89), combined and
expanded in a single article, “Conjuring” in the 11th ed. (1910-11); K. Volkmann.
The Oldest Deception: Cups and Balls in the 15th and 16th Centuries (Minneapolis, 1956); as
well as the standard bibliographies: K. Volkmann, Bibliographie de la prestidigitation
(Brussels, 1952-) vols. 1-; T. H. Hall, 4 Bibliography of Books on Conjuring in English_from
1580 to 1850 (Lepton, 1957); E. G. Heyl, A4 Contribution to Conjuring Bibliography in the
English Language (Baltimore, 1963); 'T. H. Hall, Some Printers and Publishers of Conjuring
Books and Other Ephemera, 1800-1850 (Leeds, 1976); R. Toole-Scott, A Bibliography of
English Conjuring 1581-1876 (Darby, 1976); R. Gill, Magic as a Performing Art: A Bibliog-
raphy of Conjuring (New York, 1976).
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tradition of interpretation, familiar, as well, to present-day students of
religion; that which unmasks the ‘fake’ in fakir, or, to misuse a false
friend, the ‘sham’ in shamanism. It is the sort of approach made
famous by Lucian’s Alexander, by the fourth book of Hippolytus’s Refu-
tations (and, for that matter, with attendant legal implications in Livy’s
account of the charges against the Dionysiacs in Histories 39.13). It is
of a piece with that long list of scholarly conundrums surrounding
“talking, weeping and bleeding statues,”?’ the “Indian rope trick,”?®
“fire-walking,”?’ and the palming of objects as well as other trickeries
in northern shamanic practices.’’ Stripped down to technique, a fo-
cus on magical action yields little interesting theory beyond claims of
fraud and deceit, and reflections on the ubiquity of human gullibility.

The final Scot(t) to be reviewed is our near contemporary, Walter
Scott (1855-1925), editor and translator of the Corpus Hermeticum.?' T
should note that he remains more biographically mysterious than the
other two Scot(t)s, he is not memorialized in any of the standard
reference works, even though Shambala Press, no doubt by means of
occult researchers, has resolved the question on the covers of volume
one of its 1993 reprint: the front reads, “edited and translated by Sir
Walter Scott;” the back announces, “Sir Walter Scott, 1771-1832, the
well-known author of such novels as Ivanhoe and the Bride of
Lammermoor, devoted much of his life to the study of the
Hermetica.”?? Our Scott’s labor have been both acknowledged and

27 F. Poulsen, “Talking, Weeping and Bleeding Statues,” Acta Archaeologica 16
(1945) 178-95; E. R. Dodds, The Greeks and the Irrational (Berkeley, 1951, reprinted
Boston, 1957) 292-95; Christopher A. Faraone, Talismans and Trojan Horses: Guardian
Statues in Ancient Greek Myth and Ritual (Oxford, 1992).

% M. Eliade, “Remarques sur le ‘rope trick,”” in S. Diamond, ed., Culture in
History: Essaps in Honor of Paul Radin (New York, 1960) 541-51, cf. Eliade, Yoga:
Immortality and Freedom (New York, 1958) 321-23, 423-24 (note VIIL.5, with bibliogra-
phy); Eliade, Skamanism: Archaic Techniques of Eestasy (New York, 1964) 428-31.

% H. Price, A Report on Two Experimental Fire-Walks (London, 1936), with rich
bibliography to which should be added E. Sarankov, Feuergehen (Stuttgart, 1980).

50 Eliade, Shamanism 255, n. 120. For the same issue beyond the circumpolar
region, see, among others, C. Lévi-Strauss, “The Sorcerer and His Magic,” in Lévi-
Strauss, Structural Anthropology (New York, 1963) 1:167-85; A. P. Elkin, Aboriginal Men
of High Degree, 2nd ed. (St. Lucia, Queensland, 1977) 7-8, et passim.

31 W. Scott, Hermetica: The Ancient Greek and Latin Whitings Which Contain Religious or
Philosophic Teachings Ascribed to Hermes Trismegistus (Oxford, 1924-36; reprinted London,
1968) vols. 1-4 (vol. 4 was posthumously completed by A. S. Ferguson, pp. ix-xlix
and 353-576).

32 T am grateful for the keen eyes of Jason B. Smith who brought this gaffe to my
attention. The attribution is corrected in volumes 2-4 of the reprint.
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severely criticized since Reitzenstein’s famous review of 1925.33 Scott
allows us to begin to see the consequences for scholarship of choosing
one or another of the dualist positions already rehearsed. He brings
the matter under discussion down to modern times; indeed he raises
it in the first two paragraphs of the first volume of the work:

The Hermetica dealt with in this book may be described as ‘those Greek
and Latin writings which contain religious or philosophic teachings as-
cribed to Hermes Trismegistus.” It does not much matter whether we say
‘religious’ or ‘philosophic’ .... There is, besides these, another class of
documents, the contents of which are ascribed to Hermes Trismegistus;
namely, writings concerning astrology, magic, alchemy, and kindred
forms of pseudo-science. [These things might be grouped together under
the vague but convenient term ‘occult arts and sciences.”] But in the
character of their contents these latter differ fundamentally from the
former ....[T]hey were of a very different mental calibre; and it is in most
cases easy to decide at a glance whether a given document is to be
assigned to the one class or to the other. We are therefore justified in
treating the ‘religious’ or ‘philosophic’ Hermetica as a class apart, and,
for our present purpose, ignoring the masses of rubbish which fall under
the other head. (1:1 and n. 2)

Thus, the authors of the Corpus Hermetica were “men who had
received some instruction in Greek philosophy ... And sought to build
up, on a basis of Platonic doctrine, a philosophic religion that would
better satisfy their needs” (1:1-2), a Platonic doctrine “modified, in
various degrees, by the infusion of a Stoic ingredient” (1:9). One of
the two most noteworthy features of the collection, taken as a whole:

1s the absence of theurgia—that 1s, of ritualism, or sacramentalism. The
notion of the efficacy of sacramental rites, which filled so large a place
both in the religion of the Christians and in that of the adherents of the
Pagan mystery-cults, is (with quite insignificant exceptions) absent
throughout these Hermetica. (1:8; cf. 4:74).

And again:

the votaries of these [mystery] cults stood, for the most part, on a far
lower intellectual level than the Hermetists, and their devotion to the

33 The review by Reitzenstein appeared in Gromon 1 (1925) 249-53. Cf. R.
Reitzenstein and H. H. Schaeder, Studien zum antiken Synkretismus aus Iran und
Griechenland (Leipzig, 1926) 154. B. F. Copenhaver, Hermetica: The Greek Corpus
Hermeticum and the Latin Asclepius in a new English translation (Cambridge, 1992) L1, after
rehearsing these items, is blunt: “Scott’s translation can only be regarded as a trans-
lation of Scott, not of the Hermetic authors.” I should add that a detailed study of the
totality of Scott’s editorial activities with respect to the Corpus and the patterns into
which they fall, has, to my knowledge, yet to be undertaken.
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gods they worshipped was inextricably intermixed with sacramental rites
and quasi-magical operations from which the Hermetic teachers held

aloof. (1:11)

For this reason, in his review of previous scholarship, C. F. G.
Heinrici’s work (posthumously edited by E. Von Dobschutz), Die
Hermes-Mpystic und das Neue Testament (Leipzig, 1918) comes under par-
ticular attack for its employment of the category ‘mysticism.” If the
term means “aspiration towards union with God, there is much in
our Hermetica; but of the sacramentalism of the Pagan mystery-cults,
and of theurgia in general, there is hardly anything.” These two are
illegitimately combined by Heinrici under the vague designation
“Mpystik,” ignoring that the two “have in reality little or nothing in
common” (1:48). One might observe that Scott likewise combines a
variety of phenomena under the single term theurgia. We have already
encountered as synonymous: “astrology, magic, alchemy,” “pseudo-
science,” “occult arts and science,” “ritualism,” “sacramentalism,”
and “quasi-magical operations.” In his longest discussion of theurgy,
in the notes to lamblichus, Abammonis ad Porphyrium Responsum, he
writes of “theurgic or sacramental rites” (4.72, 87, 93), “sacramental
initiations” (4:79), “[theurgic] rites of initiation” (4:87, 88, 92-93).

The phenomenon Scott points to, the lack of explicit magical materi-
als in the collected tractates is, of course, correct, although it is a
misleading observation when he extends the category to include all
“ritualistic” or “sacramental” references. His explanation is inad-
equate, more representative of one sort of classicist’s disdain than of
any thought out interpretative position. Theurgy, in Scott’s sense of
the term, is simply not ‘classy.” Therefore it can be categorized as
“rubbish” produced by individuals of a “far lower intellectual cali-
bre.” Where he does recognize ritual interest is largely in the Latin
Asclepius, a text Scott understands as being, in parts, more influenced
by Egyptian thought than by Greek (3:1-300, esp. 3:52, 112-15, 154-
66, 274), a position made complicated by his involved redactional
hypotheses and his notion that, in sections, “we have to deal with a
text which has been cut to pieces and shuffled like a deck of cards”
(3:103).

The consequences of Scott’s rejection of ritual action (i.e., in his
term theurgia) are severe. For example, for him, the word, ‘myster-
ies,” “contains no suggestion that a theurgic or sacramental operation
is about to take place; it merely signifies a doctrine which is holy, and
has hitherto been known to a few. The word itself does not necessar-
ily imply that the hearer is under any obligation to keep the doctrine
secret from others” (3:103). Thus, it is not surprising that he insists, in
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his interpretation of Tractate XIII, that ‘rebirth’ is to be understood
as a “metaphor or figure” (2:373) which was probably borrowed:

the Platonists in general were not accustomed to employ the metaphor of
‘rebirth’ .... The group of Hermetists to which the author of Corp. XIII
belonged probably got this conception either from the Christians, who
held that men are reborn by the sacrament of baptism, or from some
Pagan mystery-cult in which men were held to be reborn by a sacramen-
tal operation. But the author of Corp. XIII rejects all theurgia, as did the
Hermetists in general; and, accordingly, while adopting the notion of
rebirth, he differs both from the Christians and from the adherents of
those Pagan mystery-cults in which a rebirth was spoken of] in that he
does not regard palingenesia as effected by any sacramental action. (2:374)
In this dialogue, as in the Hermetica in general, there is no trace of any
sacramental action .... (2:387)

While he does invite the reader of XIII, once, to “compare” a phrase
in PGM, no consequences result from this comparison (2:395), nor is
there any “need to infer” in another passage “that the writer [of XIII]
adhered to the old Egyptian belief in the magical or sacramental
efficacy of verbal formulae” (2:406; cf. 3:52).

Similarly, it is not at all surprising to find in Scott’s edited Greek
text that he brackets, without comment, the word ‘magic’ in the
combination “philosophy and magic” in Stobaei Hermetica fragment 23
(1:495; 3:556-57), which signifies that the word occurs in the manu-
scripts and their presumed archetype, but one which, in Scott’s opin-
ion, was “either certainly or probably not present in the text as writ-
ten by the author” (1:24). The combination, “philosophy and magic,”
in SH 23, is a central text in the arguments of scholars such as G.
Fowden who seek a more holistic understanding of the Hermetic
tradition as combining both technical and philosophical enterprises,
attributing the excision of technical material from the philosophical
Hermetica to “Byzantine [Christian] bowdlerizing.” Fowden asserts
that “there could be nothing more characteristically late antique than
this idea of philosophy and magic [in S/H 23] as nourishers of the
soul.”3*

Finally, given Scott’s view of “the gibberish of the magical papyri”
(3:52), it 1s predictable that, unlike much contemporary scholarship,
he would but rarely cite materials from PGM. While the index is
neither exhaustive nor accurate, it correctly lists eleven occasions on
which Scott turns to the magical papyri. Five of these are exclusively
philological (2:41, 92; 3:188-89, 378; 4:74); one notes hymnic syllabic
and accentual parallels (2:415); three indicate parallels of thought

3t G. Fowden, The Egyptian Hermes: A Historical Approach to the Late Pagan Mind
(Cambridge, 1986; reprinted Princeton, 1993) 117-18.
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without drawing any interpretative conclusions (2:322; 3:501-502,
550). His only sustained interest in magical texts is his meticulous
comparison of PGM 3:591-609 to Asclepius 41 (1:374-76; 3:384-309)—
recalling that he did not have available to him Nag Hammadi Codex
VI.7, 63-65. Scott finds the magical text a later “inaccurate tran-
script” of the hermetic hymn, explaining that the “sorcerers,” his
persistent term for the writers of magical texts (cf. 2:415),

were accustomed to make up their incantations partly out of passages
extracted from books of religious rituals, or other religious writings, with
little regard for the meaning of these passages in their original context
(3 284). The object at which the sorcerers aimed in composing their
invocations was not to transmit a correct text of any such hymn or
prayer, but merely to produce something that would sound impressive to
their customers, who must have been mostly ignorant or stupid people.
As long as that purpose was served, it mattered little to them whether the
words which they wrote down meant this or that, or had no meaning at
all. They were perfectly free to alter, to omit, to add things out of their
own heads and to patch together scraps taken from different sources; and
they did so without scruple. This ought to be borne in mind in dealing
with such documents as the Mithraic Apathanatismos (Dieterich’s
Mithrashiturgie), for example (3:284 n. 3).

Great Scott!

I have used the first two Scot[t]s to illustrate the most general
consequences of a decision to treat magical phenomena as
preeminently a matter of either thought or action, the former de-
manding an explanation, the latter inviting unmasking. The Scott of
the Hermetica allows us to record some accounting of the costs of
such a decision in a work of professional scholarship which, in this
case, having chosen thought and belief, entails the deletion of words
and the reorganization of the received Greek and Latin texts in order
to expunge or obscure any reference to magical activities, the inter-
pretative consequences for the understanding of particular passages of
denying all actual ritual elements, the limitation of the sorts of com-
parative materials that might be deployed, as well as the overall fail-
ure to address adequately the significant question of the familial rela-
tionships of the Corpus to the wider range of Hermetic literatures and
traditions which has engaged modern scholars from Reizenstein
through Festugi¢re to Jean-Pierre Mahé and G. Fowden and has
resulted in interesting and diverse proposals which have served as
fruitful stimuli to further research.

The issue we have been contemplating under the trope of Scot|[t]
is, of course, endemic as an etic distinction in the study of religions of
Late Antiquity whether it be denominated under the dual terminol-
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ogy, employed for the Hermetica of ‘philosophical-religious’ in oppo-
sition to the ‘occult’ or ‘theurgic’ (Scott), the ‘philosophical’ and the
‘technical’ (Fowden) or the ‘learned’ and the ‘popular” (Festugiere),
or as expressed in the wholesale distinctions, characteristic of Protes-
tant polemic scholarship, between the ‘mysteries’ and ‘primitive’
Christianities which were reviewed in Drudgery Divine.* It also appears
as an emic distinction in some sorts of Late Antique texts, such as that
between ‘philosophy’ and the ‘priestly arts’ (Olympiodorus), between
‘theology’ and ‘theurgy’ (attributed to Julian the Theurgist), or be-
tween ‘theoretical philosophy’ and ‘theurgy’ (Iamblichus).?®

The same sorts of distinctions prevail in other areas of the study of
religion, most especially in cognate fields such as Late Roman philo-
sophical schools, Renaissance Hermeticism and contemporary occult
movements. For example, since the early fourteenth century, some
circles of Jewish mysticism maintain the emic distinction between
‘speculative’ or ‘theoretical kabbalah’ (kabbalah iyyunit) and ‘practical
kabbalah’ (kabbalah ma’asit), the latter counterdistinguished from
modes of forbidden ‘wisdom’ (hokhmah hizonak; hokhmath benei kedem) 1.e.,
from ‘magic’ (kishuf). The history of scholarship in this area provides a
cautionary tale of the capacity for the etic replication of these divi-
sions through a series of descending bifurcations. To briefly allude to
what it is, in fact, a more complex narrative, Gershom Scholem quite
rightly insisted on the systemic coherence of what he termed ‘Jewish
mysticism’ over against the rationalist critiques and dismissals of the
same phenomena characteristic of nineteenth century Jewish
historiography. Although not entirely neglected, the action elements

35 Scott, Hermetica 1:1, et passim; Fowden, Egyptian Hermes 1-11, 116-20, et passim;

A. ]J. Festugicre, Hermétisme et mystique paienne (Paris, 1967) 39, et passim.

35 Olympiodorus, In Platonis Phaedonem commentaria, W. Norvin, ed. (Leipzig, 1913)
123, 4-7. On Julian’s distinction, see J. Bidez, La Vie de lempereur Fulien (Paris, 1930)
369 n. 8. Iamblichus, De mysterus, 1Lii, E. Des Places, ed. (Paris, 1966) 96-97. On the
latter two distinctions, see the helpful discussion by Dodds, The Greeks and the Irrational
283-311; F. W. Cremer, Die Chaldaischen Orakel und Jamblich de mysteris (Meisenheim
an Glan, 1969) 19-36; H. Lewy, Chaldean Oracles and Theurgy 2nd edition (Paris, 1978)
461-66; and G. Luck, “Theurgy and Forms of Worship in Neoplatonism,” in J.
Neusner, E. S. Frerichs and P. V. McC. Flesher, Religion, Science and Magic in Concert
and i Conflict New York and Oxford, 1989) 185-225, esp. 186-87. On the issue of
early Christianities and the mysteries, see J. Z. Smith, Drudgery Dwine (Chicago, 1990);
see further the important argument of K. Thomas, “An Anthropology of Religion
and Magic, 11,” Journal of Interdisciplinary History 6 (1975) 96, that the “reclassification
... Whereby those elements in religion which ultimately came to be regarded as
magical” was the product of 16th century Protestant polemics against Catholicism.
(Cited in H. Penner, “Rationality, Ritual and Science,” in Neusner, Frerichs and
Flesher, Religion, Science and Magic 12.
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of religious praxis were subordinated by Scholem to a richly elabo-
rated hermeneutic of beliefs and symbols. Moshe Idel is, perhaps, the
most prominent member of the next generation of scholars who have
worked to correct Scholem’s emphases at precisely this point. (I can
think of no better illustration of the distance between Scholem’s and
Idel’s approach than to compare their respective treatments of the
figure of the Golem).?” Yet, Idel reifies the same sorts of divisions. In
1988, the distinction was between “theosophical-theurgic” or
“Sefirotic kabbalah™ and “ecstatic kabbalah.” In 1990, it was the
duality between “elite magic” and “popular magic,” the former sub-
divided into “Spanish” and “Italian kabbalah,” with each reflecting a
different theory of magic. In his most sustained meditation on the
theme, in 1995, he returned to the distinction “theosophical-
theurgic” and “ecstatic,” now adding a third category, counter-
distinguished from the first two, that of the “talismanicmagical.”®® In
each of t