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Abstract

This thesis is an edition of the Greek Magical Papyri I and VI+IIL.
The edition contains: a) an introduction with information about the
corpus of the magical papyri; b) a physical and textual description
of the papyri; c¢) a diplomatic transcription of the papyri and an
interpretative edition; d) a paleographical commentary where all the
instances of damage to the text are discussed along with syntactical
inconsistencies; €) an interpretative commentary and; f) an English

translation.

Resumen

Esta tesis es una edicion de los papiros magicos griegos [y VI + IL.
La edicion contiene: a) una introduccion con informacién sobre el
corpus de los papiros magicos; b) una descripcion fisica y textual de
los papiros; ¢) una transcripcion diplomatica de los papiros y una
edicion interpretativa; d) un comentario paleografico donde se
discuten los dafios del texto junto con inconsistencias sintacticas; €)

un comentario interpretativo; y f) una traduccion al inglés.
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Preface

In the last fifty years, the subject of ancient magic has captured the
interest of scholars. Therefore, this period has witnessed a
blossoming of the studies in this field. My personal motive for
conducting a research project stemmed from the fact that it was
something totally new to me. As the evidence for the existence of
ancient Greek magic had become, an academically taboo subject,
nobody, during my undergraduate studies, had ever talked to me
about this. This, along with its “dark™ content, guaranteed, for me,

that at least I would not get bored.

When I start to think about the corpus of the Greek Magical Papyri,
I realized that all the extant studies were based on the excellent
edition by Preisendanz. The task undertaken by Preisendanz, in my
opinion, was really pharaonic, especially if we take into
consideration the turbulent historic period he had to work in,
something which inevitably affected the final result. However, it
was obvious that it was, and still is, in need of a new, updated
edition. That is how I decide to change the orientation of my thesis
and to dedicate my time to elaborating a new edition of PGM I and

PGM 1I.

The most exciting moment of my academic career, so far, was,
when accidentally looking at PGM VI, I realized that PGM IV was
actually a missing part of PGM Il something that contributes to the

better understanding of both papyri. My main concern about this
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present edition is that it should be useful both to scholars familiar
with paleographical and papyrological issues, and to scholars whose
orientation is towards other fields related to the magical papyri,

such as religious syncretism etc.

However, in full awareness of my own inadequacies, I will be very
glad if this study become a subject of criticism which will
subsequently contribute to a even better result in terms of our

understanding of this corpus.
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Method of edition

One of my main concerns here is to present accurately the layout of
the papyri and the texts as they were written by the ancient scribes.
Thus, I have rejected the idea of a semi-diplomatic edition and I
preferred one diplomatic transcription of the papyri and one edition.
Therefore, the reader, in order to have a clear and complete idea -
especially where the text is problematic and needs restoration- is
invited to check both. Paleographical problems or syntactical
inconsistencies of the text are discussed in a separate section along
with the proposals of other editors. That is why an apparatus

criticus is not provided.

The diplomatic transcription is elaborated on the basis of the
following norms:

-The Greek is printed without division and accents; breathings and
punctuation appear only were the scribe supplied them. The same
norm is applied in the division of words.

- All dots under the line of writing are editorial.

-The use of a dot beneath a blank space indicates that there are
traces of ink-even minimal-which cannot be identified as a
particular letter and are discussed in detail together with the other
editors’ proposals if the context does not permit its identification.
-Partially missing, damaged or abraded letters whose identity out of
their context is, however, certain are not under dotted.

-Dot under letter means that the reading of the letter is uncertain or

the traces can be read as more than one letter and this is discussed

Xiii



together with the other editors’ proposals if the context does not
permit its identification.

-A blank space indicates the existence of an unwritten space on the
papyrus.

-Dots within brackets indicate the estimated number of letters lost
or deleted.

-For the sake of clarity, the letters within high strokes “” in the
papyrus are written above the previous letter/s.

- [ ] double brackets mean deletion by the scribe

In the edition, the text is restored and, considering the proposals of
the previous editors, I have tried to offer a solution for the
syntactical unconformities. Grammatical errors are also emended
and repetitions are omitted. However, where I have not managed to
read the text sufficiently clearly, and the solutions previously
offered do not satisfy me paleographically or interpretatively, I have
preferred it more accurate to leave it with under linear dots. My
restoration proposals are defended in the section concerning the

textual problems.

In the paleographical commentary right and left in the description
and the commentary are defined from the point of view of the
reader. Moreover, Preisendanz and Parthey, since they were
working before the advent of the Leiden Convention, did not use the
symbols with consistency. Pa. used dots, brackets and slashes. Pre.

usually used dots, under-dots and brackets.
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I tried to give a faithful and line-to-line translation where this was
possible. However, some times the mismatches between the Greek
and the English syntaxis and the extended use of the participles in
the Greek text, created an clumsy translation. In these cases, the
translation given is more tentative. Voces magicae are given in

italics.

Given that in previous years, three PhD dissertations on the hymnic
material of the PGM have been successfully defended, the literary
approach and analysis of this material is not among the objectives
of this dissertation. However, literary comments are given
occasionally and briefly only when I considered it necessary for the
full understanding of text. On the other hand, I have tried to
illuminate the cultic origin of the elements that these texts

encompass.
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1. INTRODUCTION
1.1 The PGM

The Greek Magical Papyri (PGM) is the conventional name for an
artificially created corpus of papyri from Graeco-Roman Egypt.
These papyri date from the 2nd century BC to the 5t century A.D.
and comprise a repository of magical knowledge to help people
confront evil spirits, serious illnesses, satisfy their sexual desires,
predict the future and alter their destinies; to put it in a nutshell, to
console them in their misfortunes and support them in coping with

the precariousness of life and its challenges.'

As with the majority of papyri, these magical manuscripts appeared
through the unscrupulous antiquities trade that has plagued Egypt,
and the entirety of the Eastern Mediterranean countries from the
18™ century to the present day.” The most important papyrus scrolls
and codices from this collection were not the products of regular
excavation. Although there is nothing unusual about this, in the
light of the disturbed political conditions in Egypt, it is very
unfortunate because we are totally ignorant of the circumstances of

their discovery and their archaeological context will never be fully

'Especially the third century, after the Severi, was a period of tumult and total
crisis for the Roman world. On this period crisis see Alfoldy (1974), 98-103;
Christol (1997); De Blois (2002).

2 For more information about this embarrassing period (1798-1920) of the
European history see more in France (1991); Fagan (2004). The two books cover
much the same ground.



ascertained. The lack of specificity concerning the provenience’

inevitably, poses obstacles to their study.

The majority of these papyri, and certainly several of the most
important and compendious, is linked to a merchant who served as
Swedish-Norwegian diplomatic representative at the Khedivial
court in Alexandria, named Jean d’Anastasi.* Their discovery is
attributed to Egyptian farmers in the hills close to modern Luxor
sometime before 1828. As Egyptian antiquities were highly prized,
he purchased them- among other papyri, such as the alchemical
papyri now housed in Stockholm and Leiden, and a huge and varied
collection of antiquities - through local antiquities dealers in about
1827, claiming that he obtained them in Thebes. Nothing more is
known about the identity of the sellers nor the circumstances of the
sales. In turn, he sold some of them to the Dutch government, which
wanted to enrich the collection of the recently founded National
Museum of Antiquities in Leiden. In 1857, after Anastasi’s death,
the rest of the collection was sold by public auction in Paris. This
resulted in the dispersal of the collection across various European

Institutions including the British Museum, the Louvre, the

? The provenience of a book is its place of origin. However, in the case of
discovered manuscripts this term may refer both to the place where it was
produced and to the place where it was discovered.

*His first name and his surname as well appear in various versions. We have
found him as Jean and Giovanni. His surname is variously written as Anastasi,
d’Anastasi, d’Anastasy, d’Anasthasi, d’Anasthasy, Anastasy and d’Anastazy.
Many opinions have been expressed about the identity of this person, and there is
a long bibliography concerning his life. In the bibliography he is repeatedly
referred to as Armenian (see for example Betz (1986), xlii), but Chrysikopoulos
(2003), 83 asserts that he was a Greek from Macedonia. On this see also
Karizoni-Chekimoglou (1993).



Biblioteque Nationale in Paris, the Staatliche Museum in Berlin and

the Rijksmuseum of antiquities in Leiden.’

Among the papyri in Anastasi’s collection were items from the
same ancient library, probably of an ancient scholar and collector in
late antiquity based in Thebes. The “Thebes cache” or the Theban
Magical Library, as it is known, included the P.Bibl.Nat.Suppl. 574
(=PGM 1V), P. London 46 (=PGM V), P. Holmiensis p. 42
(=PGM Va), P. Leiden I 384 (=PGM XII/PDM xii), P. Leiden I
395 (=PGM XIII), P. Leiden I 383 & P. BM 10070 (=PDM
xiv/PGM X1IV), P. Leiden I 397 &P. Holmiensis. The last two are
the aforementioned alchemical papyri. The basic rationale for this
classification is that the four pieces in Leiden were among the items
sold to Rijksmuseum by Anastasi himself in 1828. There are also
other arguments that reinforce the idea of a library comprising these

four papyri, based on paleographical data such as the handwriting.

However, there are some manuscripts that were alleged to have
formed part of the Theban Library, “although no decisive arguments
can be given” as Dieleman states.® This list included P. Berlin 5025
(=PGM 1), P. Berlin 5026(=PGM 1I), P. Louvre 2391 (=PGM 111),
P. London 121(=PGM VII), P. BM 10588 (=PGM LXI/PDM Ixi),
P. Louvre 3229(= PDM Suppl.). The first three of these are of
unknown provenance and there is an ongoing debate with regard

their assignment to the Theban Magical library and the date of their

> Brashear (1995) and Dieleman (2005), 13 narrate in detail how the papyri of the
Theban Magical Library, bought by Anastasi, ended up in their current home.
® Dieleman (2005), 14.



creation. The debate has as departure point Lenormant’s catalogue
of the Anastasi collection. According to Francois Lenormant, who
supervised the auction of 1857, PGM 1 and II belonged to the
collection. In the catalogue, PGM 1 is number 1074 and described
as: “Long manuscript grec, magique et astrologique, d’une ecritur
etres-fine, probablement complet, brise en deux parties” and PGM
IT as 1075, the sole description being “grand manuscript grec
magique”.” Preisendanz® and Fowden®’ argue that PGM I and II
belong to the library,'® whereas Brasher seems unconvinced, saying
that “they do not seems to belong to the same Theban find as the
other lengthy rolls and codices owned by Anastasi. This fact need
not surprise us, since Lenormant catalogued no less than sixty

papyrus rolls belonging to Anastasi!”"'

Dieleman examining the
subject conclude saying that “any reconstruction of the Theban
Magical Library must remain tentative on account of an irreparable

lack of information about its archaeological context.”'*

According to the Berlin inventory book, the Egyptologist R.
Lepsius bought the rolls PGM 1 and PGM 11 from the Anastasi

7 Catalogue d'une collection d'antiquités égyptiennes rassemblée par M.
D'Anastasi, consul général de Suede a Alexandrie, sera vendue aux encheres
publiques, rue de Clichy, no. 76.

¥ Preisendanz(1928)

? Fowden (2013),169

"®Actually the scholars who assign the two papyri to the Theban Library are the
following: Lenormant (1857), Wessely(1888), Legge (1901), Preisendanz(1933),
Gorissen (1934-5), Fowden(1993), Gee (1995), Bagnall(2009), Zago(2010), and
recently Dosoo. Those who do not are Reuvens(1830), Goodwin (1852) , Smith
(1979), Dufault (2011), 205 and Gordon (2012),148-151.

" Brashear (1995), 3404.

"2 Dieleman (2005), 21. On the Theban library see also the recently published
article of Dosoo (2016).



collection in the public auction in Paris in 1857. Parthey, the first
editor of the papyri, states Lepsius bought them in Thebes. An
interesting fact is that the overwhelming majority of the scholars-
except Legge, Gorissen and Zago- do not include PGM VI in the
Theban library, despite the recent discovery that it is part of PGM 11

and written by the same hand."

1.2 Content Of The Magical Papyri

Before I go on with the content I fell obliged to make three
preliminary remarks. The first one is about the term “magical”.
Despite the fact that issues of terminology are fundamental to
framing a study, this is not always conducive to an in depth
understanding of the multifaceted and multilayered nature of the
manuscripts composing the corpus, and defining the meaning of
magic is a far trickier task. Despite years of research and the
amount of ink consumed, there is still no general consensus on this
term. The boundary between religion and magic remains
controversially elusive and our inevitably futile attempts to
differentiate between magic and religion are rooted in our
unrepentant tendency towards taxonomy. Moreover, such a
taxonomy stems from a perspective of Western rationalism and
modern perceptions largely based on theologically charged
interpretations. In ancient Greece, religion and "magic" were not

mutually exclusive categories, while in Egypt, as Pinch affirms,

13 See below.



“magic and religion were part of the same belief system and
enjoyed a symbiotic relationship.” Modern scholars have discussed
magic in comparison with, and in sharp contrast to, religion,
science, and medicine. But even a superficial reading of the papyri
can easily demonstrate that behind what we brand as magical, there
is always an implicit 'more than,' and there is always a 'with respect

to'.

The second remark is about the environment of their creation. As
already mentioned, the date of these papyri ranges from the 2™
century BC to the 5 century A.D, the so-called Greco-Roman
period that began with the conquest of Egypt by Alexander the
Great in 322 B.C. Alexander introduced the Greek language to
processes of administration, a fact that promoted the bilingualism
and therefore an even more profound contact with the Greek
culture. On his death, Egypt was apportioned to his general,
Ptolemy. Ptolemy’s dynasty transformed Egypt into a considerable
commercial and culture center of the ancient world. Military men,
merchants, artisans, entrepreneurs and academics from all over the
Hellenistic world flocked to Egypt to seek their fortune in the land
of the Nile. The Roman conquest of Egypt affected the country
economically and administratively, but eroded little of its
intellectual glamour and its cosmopolitism. This Egypt-centered
upper-class mobility around the East Mediterranean world favored
religious interaction. The pagan religion came into contact with
Judaism, Christianity and the other oriental religions and a certain

degree of assimilation was inevitable. This unique religious milieu



914

described by H. D. Betz as an “ecumenical religious system” ~ and

13 was cradle to this magical

by Gager as a “syncretistic landscape
collection.  Therefore it should be carefully noted that PGM
represent the highly syncretistic character of Greco-Roman Egypt
despite their marginal position in this multinational society. More
precisely, the religious features of the PGM are an elaborate
amalgama of Greek, Egyptian, Jewish, and even Babylonian and

Christian influences, analogies and interactions in the cross-

fertilized intellectual culture of the Middle.'®

In the sheets of the corpus we find a compilation of spells, recipes,
formulae, prayers, hymns, invocations of gods and daemons, folk
remedies, parlor tricks, ominous and fatal curses, love charms, even
minor medical complaints. We can distinguish between texts in
Greek, Demotic, Coptic, even Aramaic and to complicate matters
further a cluster of “meaningless” words,'” usually employed as
sacred names, the famous voces magicae. There are both pagan and
Christian texts. The kind of magic we come across varies from
protective, divinatory and erotic to vindictive and malign. It is
obvious that we stand before a kykeon of texts that abounds in

contrasts.

" Betz (1986), xiv.

1> Gager (1972), 135-136.

"®Although I use the word “syncretistic” I have to stress that ultimately this
terminus is disputed. A more careful study of the content of the papyri
demonstrates that elements of different religion origin are melded together while
maintaining a degree of autonomy. They are mixed but there is no assimilation
between them. So I believe that the word amalgam perhaps is more accurate.

7 Bohak (2003)



Any attempt to study the magical papyri should be preceded by a
study of the social and cultural context in order to define both the
cross-cultural elements that pervade them, and the persistence of an
old genuine Egyptian tradition that engendered their birth and
circulation. An effort to identify socially and culturally the
producers and the users of the manuscripts by examining the layout,
the form and the contents of the papyri is also required for their

complete comprehension.

Faithful to the above-mentioned view of taxonomy, we can focus on
any of these contrasts for closer enquiry and classification. Here I
should add one more criterion in order to distinguish two broad
categories. The first one embraces the compilation of simple and
minimalized spells and recipes found in the corpus that may have
been the working manuals of amateur magic-users or poorly
educated magicians encompassing a repertoire for all occasions.
The second one incorporates all the impressively elaborated spells
that contain hymns, complex rituals, prayers and invocations and
generally reflect a high level of education and familiarization with
magic. The manuscripts belonged to the last category may have
been used by traditional Egyptian magicians, who were the highly
cultured and respected priestly elite. Both categories of manuscripts
could have been gathered by scholarly collectors either for

academic interest or for some kind of magic."®

'8 Welde (2015), 92.



1.3 Earlier Publications

When the magical handbooks arrived in Europe, the scholars of the
day did failed to receive them with excitement. One of the more
remarkable shocks to the fine sensibilities of nineteenth-century
classical scholars was delivered by papyri from Greco-Roman
Egypt. As the curse tablets found in excavation in the Greek
territory and elsewhere, the Greek magical manuscripts of Egypt
revealed the obscure, mystical and sinister aspect of a civilization
always admired as rationalist, positivist and glorious. Additionally,
the contrast between the study of an illustrious philosophical and
literary production and the humble and suspicious legacy of some
impious or even perverted minds was more than obvious. Magic

was not only socially but also academically marginalized.

The first science that approached magic was sociology, and their
studies that demonstrated its connection with science and religion
have stimulated some classicists to ignore the academic taboo.
Thinking that their academic duty was comprehension, not
judgment, they started timidly to examine the phenomenon of magic
in the ancient world. However, in the past couple of decades there
has been a dramatic resurgence of interest in the study of magic.
Beyond these, a plethora of articles and monographs has appeared

as scholarly studies on this subject.

PGM XII and XIII were the first to be published, appearing in 1843

in Greek and in a Latin translation in 1885. In the early twentieth



century there appeared the only standard reference work so far, the
edition of Preisendanz. Karl Preisendanz collected all the known
magical papyri scattered throughout the numerous libraries and
museums of Europe and America and published them in two
volumes in 1928 and 1931. In this work the texts were published in
a series, and individual texts are referenced using the abbreviation

PGM plus the volume and item number."’

The author divides the material into two sections, the largest of
these being that which he describes as pagan, and a smaller number
of papyri in which the Christian influence becomes paramount. He
gives a critically emended text and in the apparatus criticus,
variations of importance, sometimes referring to parallel passages in
other papyri. This is followed by a line by line German translation.
At the end of the second volume the author printed all the larger

diagrams and illustrations found in various papyri.

The economic decline of Germany in these years left its trace in this
publication. Apparently the publication of such a book, would had
demanded a financial sacrifice and it is obvious that the author had
not only to omit a great part of the notes and references, but also to
simplify as far as possible the edition of the Greek text. Despite all
these deficiencies, its value, always judged by in terms of its time,
is unquestionable and undoubtedly this work played a pivotal role in

the advance of magical studies. A projected third volume, enclosing

It is thought that this particular numbering of the collection was the work of
Richard Wiinsch.

10



new texts and indices was destroyed during the bombing of Leipzig
in the Second World War. However photocopies of the proofs

circulated.

In 1973-74 A. Henrichs published a revised and expanded edition of
the texts. Volume I was a corrected version of the first edition
volume I, but volume II was entirely revised and the papyri
originally planned for vol. Il were included. The indexes were

. 20
omitted, however.

The work of Preisendanz and Henrichs has been supplemented by
the work of R.W.Daniel and F.Maltomini.*' They have gathered
fifty-one magical papyri in two volumes, all of which had been
published individually before. The layouts and the graphics have
been reproduced with care on the printed page, and the texts are
accompanied by fuller elucidatory notes. The material presented in
the Supplementum Magicum is conveniently divided into six
categories a) phylakteria “amulets” b) agogai “love spells” ¢) arai
“curses” d) thymokatocha “‘restainers of wrath” e) charetesia “spells

to win someone’s favor”

In this point I have to stress the major contribution and outstanding
nature of Brashear’s survey”” that encompasses all the aspects of the
magical papyri. The only major previous survey study before

Brashear’s was a survey article written by Preisendanz in Archiv fur
Y Y

2 Welde (2015), 92.
*! Daniel- Maltomini (1989-1991).
22 Brashear (1995).
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Paryrusforschung.” In the meantime, the ongoing excavations have
doubled the number of the papyri, ostraca and tablets and the
bibliographical  references have increased exponentially.
Consequently, Brashear’s survey meets the great “need for a new
survey taking into account not only the literature written on the
magical texts but also the magical texts published since

Preisendanz,” as he himself remarks.**

The first editor of the PGM 1 and PGM 11 papyri was Parthey
(1798-1872). Parthey was member of a well to do family and never
suffered financial worries. His father was Councilor in the General
Directorate in Berlin. He studied philosophy and archeology in
Berlin and Heidelberg, where he received his doctorate 1820™. In
the following years he toured France, England, Italy, Greece and the
Orient. He published several works, and in 1857 became a member

of the Berlin Academy of Sciences.

On 23 of February in 1857 he edited the two papyri under the title
“Zweigriechische Zauberpapyri des Berliner Museums”. His edition
contains transcriptions, commentaries and German translation.
Without being a papyrologist, his transcriptions reveal considerable
skill in reading papyri and marks him out as a very “conscious
papyrologist”. Although errors were inevitable, when he is unsure
of what he sees, he avoids any dubious imaginary interpretations

and prefers to declare his uncertainty by leaving it as blank. Even if

> Preisendanz (1933)
** Brashear (1995).

12



we considered that he had seen the papyri in a better condition than
is now extant, it is still surprising how he managed, without
previous special training in the papyri, to deal with some very
damaged parts. With the help of some prominent Classicists such as
Kirchhoff, Hercher and Haupt cited parallels from Egyptology,
magical gems, and defixiones. Generally, it is a work that deserves

due attention and consideration.

An English translation was not forthcoming until 1986 when Betz
and the other contributors to his edition undertook the challenging
mission of translating the magical corpus based on Preisendanz’s
transcription. The edition also included the Demotic magical papyri
thus providing a more inclusive approach to ancient magic. The
resulting work was a precise and careful translation of the texts, a
noteworthy and thought-provoking introduction and some

significant notes that usually drew parallels between the texts.

Preisendanz’s edition, and Betz’s translation including PGM 1, 11
and VI* have remained at the forefront of sources in the field of
magic. However, it would be inexcusable to omit mention of the
unique Spanish translation by Calvo Martinez, J. L. and Sanchez
Romero, D.?® where, in addition to a meticulous translation, the
reader can find an informative and perceptive introduction. The

PGM are now also available in the Thesaurus Linguae Graecae

** Full bibliography about the editions is given before the paleographic
transcription of each papyrus.
%% Calvo, Sanchez (1987).
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database. LMPG online is the digital edition of the book Lexicon of
magic and religion in the Greek magical papyri, by Luis Mufioz
Delgado published in 2001 as Annex V of the Greek-Spanish
dictionary.
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2. PALEOGRAPHIC DESCRIPTION
2.1 PGM

a. Physical description

PGM 1 was a roll acquired by the Konigliche Museen zu Berlin as
part of the 1857 sale in Paris. Apparently the roll, which measures
33.5 cm H and 80.2 cm W, was divided and glassed in two sections.
After the Second World War, the first section was transferred to the
Muzeum Narodowe Warszawie where it is still kept.”” The second

section remains in Berlin.

The first piece has preserved two of the five columns of the roll.
The progressive degree of damage throughout the papyrus indicates
conclusively that the roll was folded; apparently several times both
vertically and horizontally, with pattern of the folds being easily be
discerned. The papyrus was rolled into a cylindrical form along its
width with the material being rolled up from the left on the vertical
axis. Usually the papyri were folded from the right but the in this
case-as also in PGM IV+II- the damage of the folds is worse on the
left part of the papyrus. We can assume that this damaged is due to
the pressure suffered by the first section of the papyrus to be folded.

The five vertical folds have cracked the papyrus and a considerable

part in the center across each column has been lost with the most

*"About the history of these papyrus see the web of the Department of
Papyrology, University of Warsaw http://www.papyrology.uw.edu.pl and
Wipszycka et al. (2000), 265-266.
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badly affected column being the first. The page has also been
cracked longitudinally into two nearly equal parts. Some letters-
most of them easily supplied-have been lost along the line of
fracture. However, the surface of the papyrus, especially in the
center of each column is somewhat eroded. The papyrus is bright in
colour and the ink very black; consequently where the papyrus has

not suffered material damage it is easy to read. The verso is blank.

The Berlin section is in far better condition than the Warsaw
portion. It has enjoyed the good fortune of remaining complete and
in an good state of preservation that permits easy decipherment.
Although the pattern of the folds can be also be discerned in this
section, only few lacunae occur at the lower part of the papyrus but

without forming a serious problem for the restoration of the text.

As, mentioned earlier, the Warsaw part preserves two columns. The
first one has 77 lines and the second 74 lines. The Berlin part has
preserved the following two and a half column of the roll. The
lower part of the last column was left blank. So, the third column

has 79 lines, the fourth 71, and the last one only 43.

The text is written parallel to the fibers. The scribe tried to align the
lines and to adjust the margins, generally successfully, because the
layout of the papyrus is, overall, well arranged. The interlinear
space varies slightly with the scribe attempting to divide the
sections of the text by means of titles in order to help the reader, or

perhaps himself, to deal adequately with this long text full of
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instructions. Above the fourth column, written into the upper
margin of the papyrus, there is the title pynpovikn. Lower, in the
same column we can read apovpmot dokiurn peya gpyov and at the
middle height of the column amoAlmviakn emuchong. At the lower
part of the third column there is also the title apovpmoig avoykoa.
Some times, in order to separate the sections of the papyrus, blank
spaces are left in the same line, as in the case of line 276. In the
middle of the fifth column there are drawn magical signs.
kharaktéres.*® There is only one inter-columnar marginal note at 1.

249,where the scribe explains the nature of a rare plant,

At the physical description of the papyrus we should add also the
numbers at the right at the left side of the lines. These do not belong
to an ancient hand. They are written a curator of the papyrus. They
seems to be written with pencil and they count both the lines of the

whole roll in decades and the lines of each column in pentades.

b. The text

The scribe makes frequent use of the dieresis, especially when iota
is the first letter of a word or in the voces magicae. Corrections
appear frequently, especially above incorrect letters. A rather
distinctive error, almost certainly arising from phonological
reasons, occurs where the writer confused the letters o and ®. He

usually writes an ® and then realizing his mistake, closes it above

2% On these see Bohak (2008), 270-278; Frankfurter (1994), .205-211; Gordon
(2011).
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forming a letter resembling an o. Similar errors stemming from
phonological reasons also occur in the cases of letters such as n, 1,
or v (iotacism). There are occasions when the scribe seems to have

been distracted and has omitted parts of words.

A few ligatures occur, especially when the scribe has formed an €.
E ligatures to a following vertical and a to following 1. A occurs
only in looped form. A, p and some times € and v are formed in
single sequence. B is formed in three movements (upright, flat base
and a sinuous shape that touches the upright). E appears sometimes
as a curved back plus cross —bar, and sometimes as two arcs one
inside he other, joined at the upper part(in single sequence). Y
usually was usually formed in single sequence in v-shape, or in two

movements in v-shape with more or less tail.

The hand is a small, with quickly written capitals, clumsy, very
often sloping to the right. The character of the script can be
qualified as clear rather than prized as elegant. The letterforms
throughout are sufficiently similar and generally even in height.
Some letters appear in a number of forms, depending on the context
or a momentary whim that ranges from the monumental to the

cursive.

The words “sun” and “moon” are substituted by signs. The same
occurs with the word “names”. The dieresis on iota, although it
occurs, it is not consistent. Overall, there no other punctuation

marks. High points are used to mark divisions between clauses and

18



onomata along paragraphos to mark divisions within or between
recipes. At line 300, the first two verses of the hymn, although
written in scriptio continua, are differentiated by means of
interlinear point; this practice is abandoned three verses later and

the rest of the verses are written continuously. Its verso is blank.

2.2. PGM VI+II
a.The match of PGM VI+I1¥

From the beginning of their discovery and sale, PGM 11 (P. Berl.
5026) and PGM VI' (P. Lond. 1 47) have been viewed as two
different papyri, a fact backed by their different provenance,
according to Anastasi’s records. PGM VI was bought by Anastasi in
Memphis, as written on the containing sleeve of the papyrus
(Preis.1974,198-199). The place of acquisition of PGM 1I is less
clear. It is believed to have been bought in Thebes. Their sale in
different auctions to different institutions prevented their
recognition as the same papyrus. Since 1857, PGM 1I is kept in
Berlin and is currently part of the permanent exhibition of the
Neues Museum. PGM VI was purchased by the British Museum in
1839.

However, PGM VI is a lost part of PGM 1II. They are parts of the
same roll and the column of PGM VI should be read as the first
column of PGM II. The match of the two papyri is based on the

following observations:

** See also Chronopoulou (2017).
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A. The ductus of all the letters is identical. The case of B that
sometimes features a particular ending in its formation is
particularly telling- the scribe forming the upper loop of the B made
a rightwards stroke, so, instead of being circular, the loop looks
more like an upturned tear. In both papyri, at the end of some lines,
we note the same ¢ with a prolonged upper line. The ¢ in both
papyri is usually formed by a big ¢ and a smaller inside this, joined
at their upper end. However, in both papyri we find instances of ¢

formed by a c, and a stroke above it.

B. Both papyri feature a marginal note with a missing part at the
edge of their upper part. In PGM VI, the note is preserved at the
edge of the right margin and in PGM 1II on the left margin. In PGM
VI is written mow and beneath it avt, while in the PGM 11, we read
1c and beneath it.n. The height of the two papyri is almost identical
and when they are put together the marginal notes fit perfectly and
we can read

noin|[c]ic

adtn

(transl. this is the rite).

in the intercolumnar space written with the same hasty, agile and
clumsy but clearly readable hand. Moreover, the ink is of the same
quality. The note is written next to the line 12 where the hymn to
Apollo ends and the instructions for the fulfillment of the rite start.
It has a rather orientative note that helps readers not to be lost in the

complicated ritual and to separate the logos from the praxis.
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C. In PGM VI, the ends of lines 45 and 46 in the lower part are
incomplete, and their ends were considered lost and were
reconstructed. In the lower part of PGM 11, there are some surviving
letters at the same height as the two incomplete lines of PGM V1.
Restoring the text at the end of these lines, the reading of line 45 is
dubious. Preis. (1972, 200) restored them as follows:

gctt 0¢ 10[1 / 1® AnMo, 1@ N[opi]o, T® thHc Antodc kol
Aloc, ypNCHmOEly m<er>/ cTikd Ol VUKTO[c GANOT S yovpéve

<O10> HOVTIKTC OVEPATWV.

I read &cti 8¢ y[ap] €k but the reading of y is doubtful. The way this
letter is formed, which is ligatured with the middle line of the &, is
matchless in the two papyri. What is certain is that we have either a
v or a T and then a rounded letter such as o, € or 0. So it would be a
mistake reject Pr. restoration tot, but on the other hand we are
oblige to reconsider it because of the existance of the éx. However,
the most problematic point is the dative 1@ Aniiw that follows the
preposition gk. It is apparently wrong syntax but it is not the only
case in the papyrus. Perhaps the scribe wanted to write gic instead
of ¢k, or he wrote in the dative instead of the genitive. The lacuna
after T@® Anii® 1@ worsen the problem. In the next line, Anastasia

Maravela proposed the very possible reading n[po]|yvo-otiKd.

Although the match of the two papyri give us a fuller text it seems
that PGM VI is not the beginning of the papyrus. The beginning of
PGM VI is fragmentary but the part that survived reveals an

invocation to Apollo and consequently it is not likely to be the
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beginning of the ritual. It is also remarkable that if indeed the left
margin of PGM Vl-as the surviving fragments are now arranged -is
placed in the right position®® then the marginal space is significantly
wider than the margins that separate the columns in PGM 11, thus
we can assume there was no other column in this roll. This
assumption allow us to think that the beginning of the magical

practice was written on another roll.

b. Physical description PGM VI+II

As aforementioned the roll was divided in two sections. The overall
width of the entire papyrus is 116 cm about and the overall height
34 cm. The text runs parallel to fibers and it is written with two
qualities of ink.’’ The majority of our roll seems to be written in
metallic ink, but this remains an hypothesis.’® The odd thing is that
these two inks occur differentially throughout the roll. We note four
changes of ink:

a) PGM VI 1-PGM 11 38 (metallic ink)

b) PGM 11 39-48 (carbon ink)

c) PGM 11 48-162 (metallic ink)

d) PGM 162-174 (carbon ink)

The six marginal notes of the roll are written in carbon ink.

%% There is a piece of unwritten papyrus separated from the rest of the roll. At the
restoration it is placed in the bottom left part of the column of PGM VI. It seems
to me that the fibers fit and that it is placed correctly.

*! From the third century BCE we find a so-called ‘metallic ink’ being used as
well, which was usually made from an infusion of oak-galls mixed with green
vitriol (iron sulphate). This type of ink is unstable, liable to fade and tends to
damage the papyrus beneath it

*2 The papyrus is glued to a paper and that makes ink analysis a very difficult task
to undertake. However, I am going to use the terms “metallic ink” and “carbon
ink” in order to distinguish the two different qualities of it.
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Moreover, there is no clear syntactical justification for the changes
of ink. In other words, the change of ink does not correlate with the
beginning of different paragraphs or even sentences in the text. On
the contrary, the changes of ink may occur in the middle of

sentences.

The first impression given by PGM 11 and PGM VI is that the roll
was written by two different hands, using different kinds of ink.
However, a close inspection reveals that a number of letters are
formed in closely similar ways in the two different ‘ink blocks’ and
my main argument in favour of thinking that one scribe only copied
out our text rests upon the analysis of letter-forms and mise-en-

page:>

Kapa is formed without lifting the pen. The case of befa that
sometimes features a particular ending in its formation- its upper
loop is not closed and its conclusion takes a turn to the right
towards the inside of the circle and sometimes even touches its right
part - is particularly telling. Letter ksi is alike in both types of ink.
In both papyri epsilon is often formed in two movements: first a
semi-circle is drawn (in the form of a big c¢) and then a smaller one
is drawn inside it, joining it at its upper end. We can discern a
triangular delta but a rounded delta appears also in both metallic

and carbon ink.

» For photos of letters formed in the similar way see Chronopoulou

(forthcoming)
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The papyrus was folded by rolling up from the left on the vertical
axis.”* The vertical cracks are visible at regular intervals along the
surface marking the places where the papyrus was folded over when
it was rolled up. In the course of the whole roll sixteen folds can be
discerned. The London section includes and preserves only the first
of the five columns. In this section the vertical folds have split the
papyrus into four fragments. From the first two fragments, only the
lower half part has survived. The next two fragments are cracked at
the same place, but we still have the upper half. This two facts
strongly suggest the possibility of a horizontal fold as well.
However, it must be stressed that the Berlin section was not folded
horizontally. Therefore, we can assume that the roll was split into
two section in antiquity and these two parts folded in different
ways. The column in the London section contains 45 lines. The

lines are not aligned and there is a great diversity in their lengths

The marginal notes and an explicatory drawn at the end of the third
column are written in carbon ink, i.e. the same ink as is used at the
end of the roll. This fact allows the following hypothesis: the scribe,
having completed writing out the praxis, read the whole text
through again and added some notes in order to help the reader/s not
to get lost in this complicated ritual. The handwriting is clumsy and

hastily written but the ductus of the letters does not differ

The type of metallic ink is unstable, liable to fade and tends to

damage the papyrus beneath it. Therefore, they are sections on the

** See description PGM 1.
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PGM 11 where the surface of the papyrus is abraded. The situation is

getting worse where the cracks of the vertical folds caused lacunae.

In PGM 11, the scribe tried to align the endings of the lines. Of
course, as we go down the columns, they become wider but this
happens gradually and not abruptly. On the contrary, in PGM VI,
the lines are not aligned (they contain an hymn) and there is a great
differentiation in their length. Apparently, the scribe was worried
that the paper would not be enough to write down the whole
magical recipe. This is also confirmed by the fact that each column,
apart from the last one, has smaller interlinear spaces and smaller

letters from the previous.

The impressive element of PGM II however, is the drawing of a
headless body holding at the right hand a staff and at the left a
branch of leaves. On its body, below its hands and below its legs are
written sequences of vowels and voces magicae. To the blank space
next of the drawing there is an explicatory caption. Instead of head
it has five small heads of triangle form (?) with an eye on it. It is
considered to be the Egyptian headless god Bes or Osiris.

The papyrus II contains one more drawing, less impressive at the
end of its third column, a scarab that was considered a powerful

protective amulet and it is included in the ritual.

c. The text.

Various diacritic marks are used, though far more sparingly and less

consistently: accents, apostrophe, rough breathings as well as
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dieresis on iota and upsilon. High points are used in several papyri
to mark divisions between clauses and voces magicae, along with
and paragraphos, either simple or dipl/é to mark divisions within or

between recipes.

The scribe use abbreviation, marking the abbreviation either with a
raised final letter, an oblique stroke or supralineation. Overally, the
orthography of the text is correct, avoiding errors caused by the
same pronunciation of the letters (eg iotacisms). Ligatures although
occur they are not so frequently. Usually € and are ligatures with

next letter.

2.3 Datation of the papyri

Before any attempt of datation, we is essential to bear in mind that
sometimes the handwriting of magical texts is more or less stylized.
It seems that the scribes avoided personalizing their handwriting.
Their writing tends to be neutral because most of the magical scrolls
or codices were used as manuals addressed to other persons and

3 That makes the dating of these papyri

kept in “magical libraries
a difficult task. Our roll is an excellent case in point, since PGM 11
was dated to the 4™ or 5™ century while Kenyon dated PGM VI to

the second or third century CE, yet the hand is identical in both.

PGM 1 and VI+II are written in similar but not identical hands. The

first editor of papyri, Gustav Parthey (1865), did not attempt to date

3% See Suarez (2012). On the magical handwriting see Nodar (2015); (2017).
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them. For PGM 11 Wilhelm Schubart (1925, 68) suggested the
fourth century and Preisendanz at different times proposed three
different centuries CE, fifth (1927, 107), fourth (1928, 18) and third
(1933, 93). Roger Bagnall has recently suggested the third century
(2009, 83-85) for the two scrolls. The latest study (so far as [ know),
that of Anna Monte (2011, 55) follows for PGM 11, Preisendanz’
1928 suggestion and dates the papyrus to the fourth century.

I believe that the 5™ century can be rejected because the
handwriting is not so late in my opinion and the papyri should be
dated between the 2™ and the 3" century. A careful paleographical
study of PGM VI+II demonstrates that the ductus of the majority of
the letters- such as eta, epsilon, pi, kapa, delta appear in both
centuries. Although I must stress that the general impression of the
PGM VIHII, at least to my eyes, would indicate the 2™ century, the

3" century cannot be ruled out.

Regarding the possibility of the 4™ century, although some
elements, such as the form of epsilon in some rare instances belong
to this century, the ductus of the other letters and especially the
general impression of the roll, does not correspond to the 4"

century.

A fundamental difference is that the letters in PGM 1 are generally
formed separately and not linked together. And in my opinion PGM
I belongs to the 3™ century and there are some comparanda that

support this dating such as P.Oxy. XIV 1697 and P. Vat. Gr. II.
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3. PGM I= P. Berl. 5025a+ P.Berl. 5025b

Editions of the papyrus

Parthey, G. 1865, Zwei griechische Zauberpapyri des Berliner
Museums. Berlin, Akademie der Wissenschaften zu Berlin,

Eitrem, S. 1923, Zu den Berliner Zauberpapyri. Kristiania, Jacob
Dybwad.

Preisendanz, K. 19732, Papyri Graecae Magicae. Vol. I, Stuttgart,
Teubner.

Editions of the hymnic fragments:

Abel, E. 1885, Orphica: Accedunt Procli Hymni, Hymni Magici,
Hymnus in Isim alique eiusmodi carmina. Praga.

Preisendanz, K. 19742, Papyri Graecae Magicae. Vol. 11, Stuttgart,
Teubner.

Calvo, J.L. 2005, “;Licnomancia o peticion de daimon paredros?
Edicion con comentario de fragmentos himnicos del PGM 1 262-
3477, MHNH 5.

Others:

Garcia Molinos, A. 2015, La adivinacion en los papiros magicos
griegos. PhD Thesis. Valladolid, Departamento de Filologia
Clasica, Universidad de Valladolid.

0Z11,p.217

Smith, M. 1996, “A Note on Some Jewish Assimilationists: The
Angels (P.Berol 5025b, P.Louvre 2391)” en Studies in the cult of
Yahweh, Vol. II, Leiden, Brill, p. 235ss.

Blanco Cesteros, M. 2016, Edicion y comentario de los himnos
Apolo, Helio y el Dios Supremo de los papiros magicos griegos,
PhD diss., University of Valladolid.
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Bortolani, L. B. 2016, Magical Hymns from Roman Egypt: A Study
of Greek and FEgyptian Traditions of divinity, Cambridge,
Cambridge University Press.

Herrero Valdes, F. 2016, Edicion, Traduccion y comentario de los
Himnos Magicos Griegos. PhD diss., University of Malaga.
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Tpniv, pekiyov und’ dvtio Lot epovéovra.
unoe ov punviong €n’ ERaig iepaig Emaotdaig,
AL eOLOEOV Amay dEpOG ApTIOV £C PAOC ELOETV-
TadTo Yap ovtog Etagag &v AvOpdmoIsL dafval.

325 xAlo & obvopa cov Moipatg avtaic icapifpov:
ayoipon Bwbw ain ionia ain oin oo
Bwbw elayo.’ kol dtav elcEAD, EpdTa AOTOHV,
nepi o0 BéleC, mepl pavteiag, mepi émomotiog,
nepl dvelponouneiog, mepi Ovelpartnoiang, tepi

330  dvepokprriog, mepl KatakiMoems, mepi TAVTIWV,
O[c]wv €otiv &v Ti) poyikt) Eumeipiq.
oTp®dooV o0& Bpovov kai kKA[t]viipio[v 8] Puocive[v],
oL 0¢ o1anTL BOEV 010 TOD TPOEIPNUEVOL EML-
O[V]potoc. Kol petd v E€Etacty £av BEANG

335  dmoAdcot avTOV TOV BedV, TNV TPOEPNUEVTV

gRevvivnv papoov, fiv Exeig xepi &v T



340

345

AOLOUETEVEYKMVEICTNVOEELOVKOLTOVKA®V
o._ncdagpvncoveyelcevindegloyept
LLETEVEYKOVELCTNVOPLCTEPAVKALCfECOV
TOVKOLOLEVOVADYVOVKALYPOTOVOVTOV
EMBLUATOCAEYOVOTUANOILOTPOTTOTOP
TpoyevectepeavToyevebAeopKI{mTOTLP
TOPAVEVIPMOTOVEVOUCCOL
opKIOTNVCNVOLVOUIVTNVIOCILEYIGTNV
opK1®TOVEOELPOVTAUEYPEICATOOCEIC®
voomeAONELCTATOIOTPL UV CLOKOLUN

pePAYNCAAAELUEVNCYIVOVILOTOVTOC
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340

345

Aoudl, petéveykov gig v ey kol TOV KAMDV-
a ThG dApvNG, OV &xelg &v i) 6e&d xepi,
HETEVEYKOV E1G TNV aproTtepdy, kol GEcov
TOV KoOpEVOV ADyvov Kol yp@d Tod ovtod
gmBvpaTog Aéywv dtr- ‘TAabi pot, Tpomdtmp,
npoyevésTepe, avtoyEvedde: Opkilw 10 TOp
0 POVEV TPATOV £V APLGCW,

Oopkilm tnv onv dvvapuy, TV Tact peyiommy,
opkilm tov eBeipovta péypig Atdog elom,

tva améAONg €ig Ta 1010 TpLUVIGLOL KO YN

pe PAaynG, GAL” e0pevVNg YeEVOD S TavTOG.
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3.2 Translation PGM 1

10

11
12

A daimon [is received] as an assistant, that will
reveal to you all

clearly, [and he will speak with you], eat with
you and sleep with

you. Take [ ...] two of your fingernails and

all the hair [of ] your head and take a Circaean
falcon

and deify it in [milk] of a black [cow] after you
have blended

it with Attic honey, and [...] clothe it with a
colorless rag

and put [close] it your fingernails and your

hair and take [royal paper] and write with myrrh
on it the following

and place in the same way [ together with the] hair
and the fingernails and plaster

it with [uncut] frankincense and old wine. So, this
is

the writing [on the strip] a ee € € € iiii 00000 yyy

YYy 0 0 0 0 0 0 0 but write them forming two

grapes
a 0000000
cC YYyyyy
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20

21

22

23

24

25

26

27

28

29

30

31

ee 00000

1111 1111

00000 eee
Yyyyyy ce
0000000 a

And take the milk with the honey and drink it
before the dawn

and (you will feel) something divine in your heart.
And take the falcon and set it up

in a shrine of juniper wood. And after you have
wreathed the shrine itself

make an offering of non-animal food and have old
wine.

and before you recline, speak directly to the bird
itself

after you have made sacrifice to it, as [you have]
as costum, and say the prescribed spell.

come to me, good farmer

good daimon harpon [knou]phi brintanten siphri

briskylma arouazar/...] kriphi nipoumichmoumaorh

come to me, holy Orion, [you who lie] in the
North,

who make [the currents Jof Nile to roll down and
mix

with the sea [ ...] as does the man’s seeding
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32

33

34

35

36

37
38

39
40
41
42

43

44

45

46
47

in the sexual act, [...] who have founded the
world on an unbreakable basis

you, the young in the morning [and the old] in the
evening, you who cross

the under earth axis and [rise] breathing fire you
who have split the seas in the

first month, [who ejaculate] seed from the
[sacred] fig tree of Heliopolis

constantly. This is your authentic name arbath
abaoth bakchabre

Walking back [...] as in procession set yourself to
to consume the food and the dinner and the
aforementioned

offering, approaching face to face as companion
[.....]. This rite [....]

Hide, hide this rite and for [...] days avoid sexual
intercourse with a woman.[...] The spell of
Pnouthis, the sacred scribe, for acquiring an
assistant

Pnouthios to Keryx, [....], greetings. As one who
knows,

I have write for you this [...] for a paredros, to
prevent a failure

while you carry out this rite. After detaching all
the treatise [bequeathed ....] in countless books
[one of all].... This assistant [....]that is going to

serve you

69



48

49

50

51

52

53

54

55

56

57

58

59

60

61

62

63

... and you will receive this holly paredros

to you and only[...] O friend of aerial

spirits that raise.. with sacred words
pesuade...now I have forwarded this

book so you may learn completely. Because the
spell of Pnouthis [have power]

to convince the gods and the [goddesses]. Hence
[T will transcribe] you about

[the receiving] of the paredros.. This is the
transmission of paredros

After you have been preliminary purified yourself
and [...]from any animal food and anything
uncleanly

and when there comes a [night you think good go]
up onto a high roof

dressed in purified clothes [...] say the first spell
of communication

when the sun’s orb has begun to disappear] ...]
having

a totally black Isis band [on your eyes] and on
your right hand

hold the head of a falcon and [when the sun rises]
greet it shaking the [head and utter] this

sacred spell while you make an offering of uncut
frankincense and rose oil

and make the sacrifice [on an earthen] censer on
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64

65

66

67

68

69

70

71

72

73

74

75

the charcoal of the heliotrope plant. [And as you
utter] the spell there will be

this sign for you: a falcon [will fly down[ and
stand in front of [you]

and after flapping its wings in mid-air [....]Jan
oblong stone, immediately

it will fly up [ascending] to the heavens. [You]
hold this stone

and carve it quickly and [engrave it later]. And
when it is engraved and you have bored a hole in
it,

pass a thread through it and wear it around [your
neck]. But in the evening

go up [again to your] room and standing facing
the dawn light

of the goddess, recite the hymnic spell, while you
sacrifice again

myrrh troglitis in the same way. Light a fire and
hold a branch of myrtle [...]

shaking it and [hail] the goddess. Immediately
there will be

a sign for you like this: when [a star] has come
down and has stood in the middle

of the room and when the star has been [dissolved

before your eyes], you will behold the angel who
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76

77

78
79

80

81

82
83

84

85

86

87
88

&9

has been invoked and who has [been sent to you],
and you will learn quickly the decisions of the
gods

but you, don’t be afraid, move towards the god
and taking his right hand

kiss it and say this to the angel

because he will soon speak to you about that
which(or ‘what”) you want. But you adjure him
with this oath that he will remain always besi de
you

and he will not stay silent and he will not disobey
in any way. And when

he has firmly accepted the oath, take the hand of
the god and go down from the roof and when you
bring him into the narrow place

where you dwell, sit (him down). First arrange the
house as it

should be and prepare all kind of foods,
Mensedian wine

and bring them before the god, with an
uncorrupted boy serving,

and maintaining silence until the angel leaves.
You address to god the introductory words: I will
have you as a friendly assistant,

beneficent god, as my servant whenever I say so,

quickly,
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90

91

92

93

94

95

96

97

98

99

100

101

102

with your powers, appear to me on earth, yes, yes
god.

And you, reclining, you yourself quickly speak
about what you say

Test this oath of the god on what you want. But
when three hours

have passed, the god will immediately leap up.
Tell the boy

to run to the door and say “Go, lord, blessed god
to

where you live eternally, as you wish” and the god
will disappear.

This the sacred rite for acquiring a paredros. It is
known that he is

the god, he is an aerial spirit, which you have
seen. If you

give him a command, immediately.

he will fulfill the task. He sends dreams, he brings
women, men without

magical materials, he kills, he destroys, he stirs up
winds from the earth he holds

gold, silver, bronze and he gives (them to) you,
whenever the need occurs.

He releases from bonds an enchained person in
prison, he opens doors

He brings about invisibility, so that nobody can

see you at all, fetches fire, brings water,
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103

104

105

106

107

108

109

110
111

112

113

114

115

wine, bread, and whatever you want from the
eatable things, olive oil

vinegar, with only the exception of fish, he will
bring plenty of vegetables, whatever kind you
desire

but as for pork meat- this never tell him to bring it
at all.

and when you want to prepare a dinner, tell him
so. Every space

you consider decent order him to prepare it (for a
banquet), quickly and without delay

Immediately he will put around chambers, gold
ceilings, you will see walls

covered with marble. And you will consider some
of them real

and the rest just an illusion. Expensive wine,

to provide for, to supply the dinner splendidly as
it is proper, rapidly he will bring daimons

and those who serve you, he will adorn with belts.
These things he

will perform quickly. And when you order him to
fulfill a task

he will do so. And you will see him excelling in
other things. He detains ships and again

releases them, he stops many evil spirits. He

restrains wild beasts and
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116

117

118

119

120

121
122

123

124

125

126

127

128

129

quickly he will break the teeth of ferocious
reptiles, he hypnotizes dogs

and makes them voiceless, he transforms you- if
you

wish so- into whatever form of beast: one that
flies, swims, a four footed animal,

a reptile. He will hold you into the air and again
throw you into the billows

of the sea’s current and the waves of the sea. He
will freeze

rivers and seas quickly in a way that you can run
over them securely, as you want. And if ever you
wish it, he will

retain the sea-running foam and whenever you
want to, bring down the stars

whenever you wish to turn the warm (things) to
cold and the cold

to warm, he will light lamps and extinguish them
again.

And he will shake walls and [cause] them to blaze
with fire and he will attend you aptly

for whatever you think. O blessed initiate of the
sacred magic, and

he will accomplish it for you the mighty assistant
and the only lord

of the air, and the gods will agree to

everything(with him) because without him
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130

131

132

133
134

135
136

137

138

139

140

141

142

143

144

nothing exists. Don’t communicate to anyone else
(this spell), but hide it, by Helios,

since you have been deemed worthy by the lord
god of this great mystery

This is the spell spoken [seven times seven] to
Helios to as adjuration

of the assistant amounte inthyph picharour

raial  karphiouth ymou rothirban ochanau
mounaichanapta

20 zon tazo tazo ptazo mauias SOUori SOUo 0ous
saraptoumi sarachthi a. . . richamcho birathau
ophau phauo

daua auanto zouzo arrouzo zotouar thomnaori
ayoi ptaucharebi aouosobiau ptabain aaaaaaa
aeeioyoyooieea chachach chachach
charcharachach amoun oei
iaeobaphrgnemounothilarikriphiaeyeaiphirkira-
lithon
yomenerphaboeai chathach phnescher phichro
phnyro phochochoch

iarbatha gramme phibaochnemeo. This is the
spell spoken

seven times seven to Helios. This is the inscribed
on

the stone Heliodoros’ lion-faced figure holding in

the left
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145

146

147

148

149

150

151

152

153

154
155

156
157

158

hand the celestial axis and a whip and around him,
in a circle, a serpent

biting its tail. And on the exergue of the stone this
name (write)

xxxx and after passing an Anubian string through
it

wear it around your neck. The spell to Selene.
Inoutho

ptouaumi anharich charaptoumi anocha abithrou

acharabaubau barathian ateb douananou aptyr
panor

paurach soumi phorba phokiphorbarabau boeth
aza phor rim

mirphar zaura ptauzou chothar parachthizou zaith

atiau
iabaou katantouml! bathara chthibi anoch.

Having said this,

you will see a star resolved after a while and
transformed into a god. So, you, approaching (him)
and having taken him by the hand,

kiss him and say the same spell. Optaumi naphthaubi

maiouthmou metrobal racheptoumi ammochari

autheia. ..tamara chiobitam tribomis aracho isari
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159

160

161

162

163

164

165

166

167

168

169

170

171

172

173

174

rachi iakoubi tauraberomi antabi taubi

When you have

said this he will respond. But say to him “what is
your divine

name without envy so that I may invoke

it. It consists of 15 letters. Souesolyr phthe moth
And this is to be said next “come to me King, god of
the gods

strong, boundless, undefiled, indescribable, Aion
steadily

established, be inseparable from me from this

day and all the time of my life. Then

ask him according to the same oaths. If he tells you
the name, you

take his hand, descend the downstairs, recline him
(for dinner) as

aforementioned, putting before him food and drink
which you

partake of. When you release him, after his
departure,

sacrifice to him what is prescribed. Make a wine
offering, and in this way

you will be friend of the mighty angel. When you are
away from home

he will accompany you, when you are indigent, he
will give you money, he will tell you the

future and when and what time of the night or day, if
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175

176

177

178

179

180

181

182

183

184
185

186

187

someone asks you “what I have in my soul?” or
“what happened to me?” or

“what will happen to me?” ask the angel and he will
tell you wordlessly, you

tell to the questioner as if (the answer comes) from
yourself. When you die, he will shroud your body as
worthy of a god and holding your spirit,

he will carry it into the air with him, because it does
not go to Hades aerial spirit

united with the powerful assistant, since to him are
all

subjected. Whenever you want to do something, just
say his name to the air

and “come down” and you will see him, standing
next to you. Then tell

him “Do this task” and he will immediately, and
after doing it he will say to
you, “what else do you want?”” I am in a hurry to (go
back) to heaven.

If you do not have more

to order him immediately, say to him “Go, lord” and
he will leave.

So, in this way, the god will be seen by you alone,
nor

will anyone ever hear his voice speaking, just you

yourself
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188

189
190

191

192

193

194

195

196

197

198

199
200

201

202

203

alone. He will tell you about the illness of a man

whether he will live

or die, on what day and at what hour of night

And he will also give you wild herbs and the power

to cure

and as god you will be [worshipped] having a god as

friend. These

things the mighty assistant will accomplish. So, do

not give to

anyone these (things) except your own son, when he

claims

the activities transmitted by us. Farewell. The

address to the sun

needs nothing except (the formula)

iaeobaerhrenemoun and (the formula) iarbatha So,

this is the (invocation)

for the first-begotten and first-born son god
Protective

I summon you, lord, hear me god, holy god, who

among the holy ones

rest, at whose side Doxai stand forever.

I call upon you, [first] father, I pray to you eternal,

eternal bearer of the sun’s rays

eternal ruler of the celestial sphere, standing upon the
seven-parts chao

chao cha ouph chthethonimeethechpinia meroum

i alda zao blathammachoth phrixa eke . . . phyeidry
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204

205

206
207
208
209

210
211
212

213
214
215
216
217
218
219
220
221
222

223
224

meo pherphritho iachtho psycheo phirithmeo
roseroth

thamastra phatiri taoch ialthemeache;, you who
hold the deep root

who posses the mighty name, the consecrated

by all angels. Hear me you, the establisher

of the mighty decans and archangels, whom stand by
ineffable myriads of angels. You have been arised to
heaven and the lord

became witness of your wisdom and has blessed
your power... his resemblance...

as much strength as he himself has....lord of
everything, in an hour of need;

listen to me.... my soul .... and I am confused

..... you who master over all

angels; protect me against all the supreme power of
aerial daimon .....because I invoke y

our secret name which reaches from the firmament to
the earth. Athezophoim zadeageobephiatheaa am
brammi abraam thalchilthoe elkothooee achthonon
sa isak choeiourthasio iosia ichemeo 0 0 o

aoaei save me the hour of need Say this to Helios or
whenever you need to do so. Necessary spell of
invisibility
Having taken fat or an eye of a night owl and
having ground them all together until smooth, smear

all
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225

226

227

228
229

230

232

233

234

235

236

237

238

239

240

241

your body and say to Helios: I adjure you by your
great

name borke phoiour io zizia aparxeouch thythe
lailam

naux ai aeo aeo eao dampen it and say

in addition: make me invisible, Lord Helios, aeo oae
eie eao

before any man until sunset io io

o phrixrizo eoa memory spell

Having taken hieratic papyrus write the prescribed
names with Hermaic myrrh ink.

And once you have written them as it is prescribed,
wash them off into spring water

from seven springs and drink it on empty stomach
for seven days

while the moon is in the east. But drink sufficient.
These are the

written on the strip of the papyrus: kambre chambre

sixiophi harpon

chnouphi bnntatenophnbriskylma araouazar
bamesen

kriphi niptoumi chmoumaoph aktiophi artose bibiou

bibiou sphe sphe nousi nousi siego siego noucha

noucha

linoucha linoucha chychba chychba kaxio chychba
detophoth
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242 ii aa 0o e e ee 0 o After doing these wash the

writing off and

243 drink as is prescribed. This is the preparation of the
ink: myrrh

244 troglitis 4 drachms, 3 karian figs, 7 pits of Nikolaus
dates, 7

245 dried pinecones, 7 piths of single-stemmed
wormwood,

246 7 wings of Hermaic ibis, spring water. Having burnt

these, prepare and write.

247 Tested spell for invisibility. A great work

248 Having taken an eye of an ape or a corpse that has
died violently,

249 rub this with oil of lily, and while you are rubbing
from the right to the left, say the spell

250 as follows: [verba Coptica]

253 Rise up, infernal daimon io erbeth io phobeth io

254 Pakerbeth io apomps. If 1, the NN, order you to do
(something),

255 be obedient to me. And if you wish to become
invisible

256 smear just your forehead with the mixture

257 and you will be invisible during the time you wish.
And if you wish

258 to be visible, move from west to east and

259 pronounce this name and you will be seen and

visible to all
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260
261

263

264

265

266

267

269

270

271
272

273
274

275

276
277

278

279

men . The name is marmarioth
marmariphegge Make, xx, visible to all on this day,
immediately, immediately,
quickly, quickly. It works very well.

Apollonian invocation
Take a seven-leafed sprig of laurel and hold it in
your right hand
while you call the celestial and chthonic gods. Write
on the sprig of laurel the seven protective characters
The characters are these:
the first character onto the first leaf, the second
again in the same way on the second (leaf) until
finish the seven leafs and
the seven characters. Watch not to lose a leaf
and harm yourself. Because this is the body’s
greatest protective amulet, to which
all are subjected, and seas and rocks tremble
and the daimons try to be protected from the divine
energy which
you are going to have. Because it the greatest
protective amulet for
the ritual so as not to fear anything. This is the rite
Take a lamp not colored red and prepare it with fine
linen cloth
and rose oil or oil of spikenard and dress yourself in
a prophetic

garment and hold an ebony staff in the left hand and
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280

281
282

283

284

285
286

287
288

289

290

291

292

293

294

295

the protective amulet in the right, which is the sprig
of laurel

Have ready a wolf’s head, so that you can put

the lamp on the wolf’s head and an altar of unbaked
clay

set up near the head and the lamp, so that you may
sacrifice

on it to the god, and immediately the divine spirit
enters. The

offering is a wolf’s eye, storax gum, cassia,

balsam gum and whatever is value among the spices
and make a libation of

wine and honey and milk and rainwater.

and make 7 flat cakes and 7 round cakes. All these
you are going to make

near to the lamp, dressed and abstaining from

all the unclean things and from all eating of fish
and from all sexual intrecourse, so that you may
bring the god into the greatest

desire to you. These aret he names you are going to
write

on the linen cloth and which you will put as a wick
into the lamp, not painted red

aberamenthooulerthexanaxethrenlyoothnemaraibai

aeminnaebaro therrethobabeanimea. When you have
performed
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296

297
298

299
300
301
302

303
304
305

306
307
308

309
310

311
312
313
314
315
316

all the aforesaid invoke (the god) with this song
“Lord Apollo, come with Paian

give me an answer to what I ask, Lord

Master leave mountain Parnassos and the Delphic
Pytho

because our mouths utter unutterable words.

First angel of the god, of great Zeus, IAO

and you who domain the heavenly cosmos, Michael
I call also you Archangel Gabriel, come here from
Olympos

Abrasax, rejoicing in dawns, come graciously

who look upon the sunset from the dawn Adonai
all nature trembles in front of you, father of the
world,

I adjure you by god’s head, which is Olympos

I adjure you by god’s seal, which is vision

I adjure you by the right hand that you held over the
COSmos

I adjure you by eternal god, aion of all

I adjure you self growing nature, almightiest
Adonaios

I adjure you by setting and rising Eloaios

I adjure you by these sacred and divine names

that they send me the godly spirit and fulfill

what I have in my mind and my soul

Listen, blessed one, I summon you leader of sky

and earth and Chaos and Hades where...
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317
318

319

320
321

322
323

324

325

326

327

328

329

330

331

332

333

334

send me this daimon through my sacred charms,
who by night is driven following the orders of your
compulsion

from whose own tent this come and let him tell me.

everything I have in my mind, speaking the truth
(Send him) gentle, gracious, without thinking
anything against me

neither you be wroth towards my sacred chants

but take care that my entire body comes to light
intact

because you arrange these things among the
humankind in order to be taught

I call your name in number equal to the Moirai
achaiphothothoaieiaeiaaieaiciao

thothophiacha and when he enters ask him

about what you want, about the prophecy, about
divination through epic verses

about the sending of dreams, about the requesting of
a dream, about

the interpretation of dreams, about the striking with
disease

about everything that forms the magical experience.
Cover a throne and a couch with a cloth of linen,
but remain standing up while you sacrifice with the
abovementioned

burnt offering. After the enquiry, if you want
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335
336
337
338
339
340
341

342
343
344
345
346
347

to release the god himself, shift the aforementioned
ebony staff that you are holding in the left

hand to the right hand and shift the sprig of

laurel that you are holding to the right hand

to your left hand and extinguish

the burning lamp and use the same

burnt offering while saying: be propitious to me, first
father

eldest-born, self-engendered. I adjure the fire
which first appear in the abyss

I adjure your power, the greatest of all

I adjure him who destroys as far as in Hades

so you may leave for your ships, and don’t

harm me, but be forever well disposed.
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3.3 Paleographic Commentary

1. mapedpikmc : The horizontal stroke of the € is abraded. The o is
closed at the top, as if the scribe changed his mind and instead of an
o he tried to write an o. Perhaps he was not sure about the right
orthography of the word.

npoc: Pa. restored the letter as 0. There is a lunate shape, which
could be interpreted as c, but there is clearly ink above it in a form
very similar to a 0. Although I cannot explain the ink above the c, |
have chosen to restore the letter as ¢ because the ductus of the letter,
to my eyes, matches more closely to that of ¢ rather than of 6 which
is usually shaped in oval with a cross bar in the middle exceeding
the margins of the oval.

IIpoc[AapPavetar: I have choosen this because the text speaks
about ANy1g.

oc: These two letters are slightly abraded and the ® is written
higher than the other letters.

In the first line Pr. change the clause of purpose that is in the
original text to relative clause. I believe that it is unnecessary,
because the syntaxis is correct.

2.x_: Pr., Paxo

The letters are almost entirely abraded. From the first letter, what
has been left on the surface indicates a rounded letter such as o, a
etc.

3. dvucy: Pr. ouc Pa dvo

The left part of the 6 is abraded.
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1ov: There is ink before the letter t at the upper part, but I consider
it too risky to speculate about its identity because of the extensive
abrasion of the surface.

4 zpryafc: Pr. Pa tpiyafc

There is a rounded letter with its right part lost in the lacuna.
Although its context helps us to restore an a there, I have prefer to
dot it because out of its context it is hard to say whether we have an
o or an o.

xe]@ Anc: Pr. xelpaing Pa...nc

Of the first dotted letter, its right part is lost in the lacuna, and of the
other half, the lower part is abraded but its particular way of
formation makes it recognizable. Of the second dotted Iletter,
apparently an a, only traces of a left descending stroke (/) have
remained. A, although abraded, is readable.

5. ].cugharvnce: Pa ¢] pehouvng Pr. foloc pehavne

The first dotted letter is almost lost in the lacuna. There is only a
flake of ink surviving from it upper right part. The second dotted is
abraded but seems to have a lunate shape which fits with the
context.

6. a>t’tucov__: A 1 was forgotten and added later, so it is written
above the a. The last letter of the word, a v is all damaged except
for its first vertical stroke, a fact that makes it unreadable out of its
context and explains the dot. The other letters are abraded and only
minimum traces of their very upper parts remain.

_..mdgvcov: Only undistinguishable minimum traces of letter.

7. 101d : Pr. Pa 110et
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The cross bar of 0 is abraded and, in isolation, could be also
considered as o. The upper half of ¢, and 6 have also suffered
abrasion. Some traces of ink from the very tops of the letters have
survived. After these, there is a minimal trace of ink belonging to
the bottom of the damaged letter.

_v710: Pr. Pa avtov

After the lacuna, the surface is abraded and what we can see is a
very faint stroke descending from left to right. (\).

8. xa[ ] wov: Pr. yapmv kabapov, Eit. yaAkodv ypapiov, Abt- Wii
cot ypage, Hein. yoptiov facileiov Pa. [c//////vovcy ypape

Before the 1 there is ink at the middle letter height, albeit, insuffient
to help the identification of the letter. Eitrem’s and Hein.’s
restorations are more loyal to the text in the papyrus. I preferred
Hein.’s because it is common in the corpus to find instructions
about the quality of the paper needed for the fulfillment of the
recipe, and it has (always) to be of the best quality.

11. Jaxwo: Pr., Pa Jaxuo

What remains from the letter is the down part of a descending
stroke from left to right (\).

20. p Atu Pa. [pehtt] Pr. pedtt

A split running down the papyrus has damaged almost the entirety
of the letter. I am able to see a stain of ink at the middle letter
height.

21. xop on: Pr., Pa kapdion

The letter is abraded. There is only ink belonging at the top of the
letter.

AaBav: Pr., Pa Aafov
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The letter is abraded. A descending right to left stroke is visible (/).
24. Aegyeo Tikpuc: Pr. Agyea vrikpuc Pa. [icta] avtikpoc

There is a split just before the letter which has affected it. There is
ink at the bottom of the letter and a vertical stroke. The
interpretation of Pa. is incorrect.

25. e0oc__ &1 :Pr.ocebBoceyeic Pa. wcebBocectt

There is a lacuna that has damaged the letter. Only some ink from
the very top of the letters remains on the papyrus. The last dotted
letter is an a(?) that has been damaged by a split. A vertical stroke is
still visible.

27.8[ ] pwv: Pr., Pa 5[ar]uwv

I think there is a minimal trace of ink at the very top of the letter,
and therefore I preferred to dot it instead of putting it in brackets.
apmov [ Jo[ Jet: Pr. apmov [kvov]et Pa. apmov [yvouet]

The first dotted letter is almost entirely lost in the lacuna. Only a
minimal trace of ink has remained before the lacuna at the upper
part of the letter. The under-dotted letter is an a, rounded but
abraded.

29.{a}oe: Pa.o e Pr. ¢

It seems more like a blot of ink. I am quite sure that the scribe,
having made a mistake, wrote an a instead of o. This o does not
appear in the edition by Pr.

31. 6 _atm: Pr., Pa. oot

The under-dotted letter is a rounded letter. The context suggests the
solution of a 0, but seen in isolation, this is not clear because its
crossing stroke is totally abraded. From the dotted letters only

minimal traces of ink have survived at the upper part of the letter.
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KooAA[  Jou:Pr. kot oAA[owwviw]n Pa. aA[Aa////Mm]

kxafawc ep: Pr. Pa. kabBwcmep

From the dotted letter, only a descending stroke from right to left
(/) 1s still discernable. The under-dotted letter is a rounded one, but
as the vertical stroke of the expected p is missing I preferred to dot
it.

InLopp>®” cn:Pr. cmopav gnft. ... Pacet]appototm

(N

Next to p seems to be rounded letter, as we would expect. Then,

(Loppoctn) Pa. [ ...
there is an abraded stain of ink at the middle letter height. The last
letter before the lacuna has the form of a reversed v, and it could be
a A orap, or even an o. Regarding the letters after the lacuna I am
uncertain because they are abraded. Some ink seems to exist before
the a, but this might be a fiber from the papyrus. Although there is
enough ink, I am not able to identify the letter below the other
letter. It is too small and looks like a blot of ink.
33. ompoiocvaiockouo[ . Jpuvtmec: Pa.o mpo[tla [ o ]
/1ot (c) Pr. o mpoiacveapockaio|ye mpes]Pounc.
Pa. was confused with the dieresis of the v and read it as t.
Regarding veapoc, this must be a mistake because only 5 letters are
present, not 6.

........... Jovod T/ a : Pa.
The abrasion and the lacuna make the reading doubtful. Perhaps,
with close scrutiny, it s possible to discern the shadow of a v before
eog and this argues in favor of the word muputveoc, however, I have

to stress that before 1, what remains on the papyrus does nor
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indicates a p. It seems to be a big letter formed by an arc facing
rightwards.

35. vioo[ Jovac [ ] ito[ /Illlhveov] Pr.

VLo 0 yovac [lewc g]mt t[o 1epov epveov

The majority of the letters are partly damaged or abraded, and
categorical identification is too risky.

36.veken,_ V[ Joavbev[ ] :Pa. vekewc [ owBev ]/l Pr.
dmvekewc (1. dmveyewc) [to]v[to] avbev[tikov cov]

From the dotted letters, only flecks of ink have survived. From the
first under-dotted letter, the left upper part has survived- a loop-
which matches with the v. The second under-dotted letter is a
rounded letter.

37. mwpmope [[1 0. [ 1: Pa. mep_ //////[ac]///l/] Pr. mepmope[vo]c [d€]
af[AavtoctO]

Some letters have been lost in the lacuna an only small traces of ink
remain at the bottom. After o,m there is some ink, but so little that I
am not able to restore it.

38. m@p cypncwvnePpa™d’[ . ]1: Pa. mpocypncwvine Ppol[cemc
Tov]dutvov Pr. mpocypncivine Bpolcemc ka]t Tov dimvov

mp c: Abraded letter. There is only a small trace of ink at the bottom
of the letter. An arc facing rightwards forms the under-dotted letter.
39.  vncmapoafecencn| ] Toctopa: Pa. pevne
napadecewc/////////ctopa  Pr. pevne mapoabecewc [neralmv] To
cTopo

.. ync: The lower part of the letters is abraded and I cannot identify

them.
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40. Aoco, 1, cranie| -c.16] [ Inpody Pa.
(M evane /11T Imepa&/ 11111

Pr. Aoct[o Bew]ethkp[wvelav deexet mocav] n mpagic [avtn] (I
100w w]cniike[c]

After Aoc I think we have a rounded letter, and the letter I have
restored as 1 exists on the papyrus as a tall descending stroke (/).

41. xpoBexpoP [ Invap[: Pa. kpvPe xpvP[e][tnvrp////////c Pr. xpvPe
kpuP[e]tvrp[ag kot anelye

The expected € of kpuPe is lost but I think there is a minimal trace
of ink at the middle letter height and a dot is a more accurate
assessment than brackets.

42. covovclacatyvvoukl : Pa. covouc[io, at] yovouk|[i]

In the restoration by Pr. there is an evident problem with the space.
The m-if it is- cannot possibly be the m of Pnouthios. There is much
more space than would be required for just three missing letters.

43. " mvovBovknpukigy: Pa. [ vtiov] kmpuki[ov Pr.
TvoLOloVKNPLKICE

The beginning of this line is problematic. There is a cross, and over
it the stroke of the paragraphos. However, before these, in the
margin there is a letter. To my eyes it seems like an a or n, and
below, a symbol in the form of reverse interrogative. Paragraphos
is obviously used to separate the recipes. The cross could be also
explained by the epistolary form of the recipe. It was common to
open a letter with a cross.

44 mpocetatocol nvoe: Pa. npoceTa&afcot ] Pr.

npocetatacolTo]voe
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Before the v there is ink, but not in rounded shape. There is a clearly
visible vertical stroke, therefore I preferred to restore it as 1.
45.emredo T Oet[lv:  Pa.  emv  te///////[deV///Il]Iov]  Pr.
emteA[ovv]ta [Tn]vde[tnv Tpativ]

The surface is damaged and only ink from the top of the letters

remains on the papyrus.

46. taxatarew [ ][ ... ]: Pa. ta xataA[op

I1111111/ex] Pr. Ta
Katale mopeva nuvev] Pproic.

Only ink from the central part of the letters remains. E has lost its
half upper part and 7 its horizontal stroke. Although ink remains
from the other letter dotted letters, I cannot distinguish what they
could be.

47, gvrov @vtaf ] tovvta: Pa.[ wvioc _teol//////////]] Pr. ta [e]v

nov[tov]Ana <vmnpeT>ouvvTa

For the first two letters, although we can reconstruct them from the
previous line, the ink is disturbed. E is abraded and for @v, I am not
quite sure where the individual letters start and where they stop.
After the lacuna there is a small diagonal stroke (/) at the lower part
of the letter.

48. & ovemeda aoco[ . 1: Pa. dpovewc [depac ///////////aywov] Pr.

dpov enedel[Ela aco[ | mapedpov]

I think Pr.’s restoration is not paleographically supported. = is a
quite big letter with a characteristic form, and in this part of the
papyrus the abrasion is extensive, but I cannot ascertain there is a

letter totally missing, or, at least a space where a & could fit.

Moreover, where the £ is supposed to be there is ink at the top of the
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letter and instead of a horizontal stroke there is a mark resembling
an inverted ‘v’.
49.povovao [ . ].voc: Pa. [uevova.  //////// ocw]eih_aeplov Pr.

TOC, ® QPLAOL OEPLOV

TVELULATOV YOPOLU[EVOV] e

The first two letters have lost their upper part. At the lower part we
have four damaged vertical strokes. E has also lost its upper part.
On the papyrus there is a damaged 0, with its cross bar easily
visible.

51. mewcavtececyop :  Pa.  mewoavrecce[  ///////]] 6  Pr.
TELCOVTECECOW [
X is easily distinguishable in the papyrus. After p there is a very
small trace of ink at the bottom of the letter.

52. iv xuadnc: Pa., Pr. ivekuafnc

53. mocac : Pa. macac  Pr. macac tafc

Only flecks of ink have survived from middle height of the letters.
54. wape povin [ ] c: Pa. mopedpo [ A Pr. mapedpov A[

55. yvevcacn_ p: Pa., Pr. yvevcac kxat

I am not sure about the letter 1. As it is formed, it could be also a k.
56. wack_evownPoviet: Pa., Pr. ctackaievoiafoviet

I am not able to read the dotted letters because they are very
abraded and only dispersed traces of ink remain.

dopartocevbev : Pa. aAlov Pr. vyniov

The proposals of the previous editors are incorrect. In the papyrus,

the letters are clear enough for accurate identification.
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uev Pr. evdéedvpevoc

xabapwoc

Letters seriously damaged or abraded.

58.. oy ne eletac: Pa. [ ev...... ] Pr. amoytnc..ekewac

60.x @ [-c.8-]v.telovtoc: Pa. xepa[Anv mpw a]vaterlovtoc Pr.
KeQa[AnV kot o]JvateAlovtoc

K @ : The half upper part of « is totally abraded. The next letter is
abraded. Then there is a vertical stroke that goes down to the
interlinear space. The last letter before the lacuna is also very
abraded.

v teAdovtoc: There is a lacuna causing damage to the letter.
6l.koTaCELOVTINVKE|: Pr. Katoceiwvinvkep[aPa.
KOTOCEIOVTINVKE[

62. emBvavMPa, [: Pr. emBvoviPavov af Pa. emBvovAiiPal

ABo : Only the lower part of a stroke descending from right to left
(/) remains.

63. egmicmevdovemBovca[ ]Jvov Pr. embBuvcoc [emt yniJvou
Bupatnpov Pa. embucac [kot tov] Bvpianplov

gavl : Pr. emr avBp Pa. [er_ ]. The lower parts of the letters are

abraded.

64 nhwotpomov [ Jetan: Pr. niotpomov Plotavne €]ctan  Pa.

nAotpomiov /////ctar.
There is ink at the very bottom of the letter, but in shape that I
cannot identify.

65. tepaék T: Pr. 1epa& xat[ Pa.epa& . Abraded letters.

66.] unkn: Pr. evunkn Pa. ev]unkn There is a vertical stroke visible.

69. mepy : Pr. meprt[ov Pa. mept [tov
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There are traces of ink of the bottom of the letter. They seem to
belong to a descending stroke (/).

70. dopatove[Jvkar: Pr. dopatiove[ov mait]vkal Pa. dopatiov/////
glv xat

71.  Aeyetovop[lrov[ Je: Pr. Aeyetovup[vikov]tovde Pa.
Aeye[tovAoyov]tovde

76.BovAa. vvtopwmc: Pr. Pa foviac cuvropmc

Minimal trace of ink.

78. xox [ ] mcov: Pr. Pa kat[agii]ncov

After 1 there is a rightwards descending stroke (\) which could be
the descending stroke of the a, but out of context, it could also be
seen as the descending part of the A. Regarding the second dotted
letter, the remnants suggest a A but as the left part is damaged we
cannot exclude the possibility of an a.

79..c: Pr. Pa oc mpoc

There is ink at the lower right part of the letter insufficient-to my
eyes- to be identified.

80. 0mmcC:

Only an almost vertical stroke at the right part of the letter has
survived.

There is a vertical stroke after c. About the restoration of Pr. as

npociynon un]ée I doubt that in this space six letters could fit.
In the same space in the next line, he has restored only three

letters.
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82. [ .. .108®: The first dotted letter has lost its right part. However,

it is clear that it is a lunate or a circular letter. From the second,
there is only a trace of ink at its lower right part.

83. xatannda : There is still visible the upper part of a vertical
stroke.

84. potov: It seems that there is a vertical stroke before m.
85..avrtola: There is a vertical stroke before a.

86..ctov: There is a vertical stroke before c.

vanpetrovvt c: There is a small lacuna that has damaged the upper
part of the letters. C is still recognizable but the next letter is not.

87. o[ .Jehoc: Traces of ink belonging to a rounded letter.

101. decpmv odvcect: Pr. Pa decpov [a]Alvcect

I think there is a minimal trace of ink very close to A.

102. aBolov: Pr. Pa [k]aBoiov

There is a small trace of ink at the lower edge of the lacuna.

105. xo1p ™07 10v[ ] vro: Pr. Pa yoiprov [t]ovto

107: vmp, moc: Pr. Pa gvmpenmc

Letters abraded and I can distinguish that the penultimate letter is o.
109. p.ppop[ . Jrac: Pr. pappoapwde[v]toac Pa. papuopwblevralc
Letters abraded.

112. xocpn,, tavrt : Pr. kocuncet Pa. xocun[cet]

The lower part of the letter is lost in the lacuna and the ink survived
is abraded.

113. v _ poc: Pr. Pa covropmc

Letters abraded and partly lost in the the lacuna.

The following lines has suffered a crack that caused a lacuna across

them. At the adge of the lacuna there are abraded letters
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114. mp[_Jcavta: Pr. mpo[tepn]cavta Pa [mpo./////...ovta] Wu
Tpw[Tev]ovta

117. xo_1_xou: Pr. Pa koyulet ko

119. pmrovBactacer: Pr. Pa gpmetov Pactager  cle  euc]
123, tappovar [ ] . ou: Pr. tov appov am[dpop]ov ko Pa tov
agpov av////..ar]0eincta Beppo

124. 0eAn[ ] po: Pr. Pa Beknc [ta Beplpa
127.g1 aver vonenc @pf ] pocta: Pr.eic av emvoncene o pofkapt]e
pocta Pa [et...ov emev.vnoopav///...] vetatnc

128. 1e) . okpotictoc| Jedpoc: Pr. Pa telecaw cot o kpatictoc
TAPESPOC

Jropeya: Pr. a&iwbeic vo tov kvpiov Beov]

10 peya Pa a&oc...... OV Kupi[ov] To peya

132. oheyopevoce[ _].... arpoc: Pr. g[nroxig em]ta mpog Pa [e////aa]
TpoC

153. xo1P1: Pr. read x01p1 but the circle is less oval than usual in the
case of a 0 and the horizontal stroke does not penetrate both edges;
compare the o at the beginning of the next sentence.

155. [ Jop[ ] ov:Pr. mo[o]Jup[e]vov motov[pev]ov

Of the first dotted letter only the lower left part has survived the
abrasion. It forms a lunate shape which can be interpreted in many
ways. The first letter in square ckekets is completely abraded, but
the ink has left a mark on the papyrus so we can read the letter. The
right part of the p and the next letter are lost in a lacuna. Of the last
dotted letter, only the upper part of a vertical stroke has survived.
Pa. transcribe the word as mot ov[, Jov.

156. xorag[ _ Jov: Pa.xotap[iinclov Pr. katapilov
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The fibers next to the aforementioned lacuna have been lost and
only the right part of the o has survived. Pr. restored the lacuna
kataeiov and Pa. katageiincov. I believe that the restoration of Pa.
is more correct as the letters that can fit here exceed two and a half.
Moreover, the under dotted letter is more probably an o because its
top seems to be closed and not open, as would be the case with an
o.

158. avbera: After the under dotted letter, the first layer of fibers
has been lost, which has affected the letter. It is clear that it is a
rounded letter but impossible to say which one with precision.
There is also a small horizontal stroke at the middle height of the
letter and it is unclear whether it belongs to this letter or the next
one, or it is a ligature.

159. 1a_vpBt: Pa. 1a..00pt Pr. w[kov]Bt

We have a large lacuna that has affected four lines. The first dotted
letter is hardly recognizable because only an abraded ascending
diagonal stroke (/) has survived, a v is more probable in my opinion
than a p.(??) Of the second dotted letter there is only a minimal
trace of ink.

160. a[ ] xpOnceton: Pa.[amo]kpiOnceton Pr. [an]okpiOnceton

The first under dotted letter seems to be a rounded one would match
with an expected a. Of the second dotted letter, a descending
diagonal stroke at the upper right part of the letter is visible.

161. o[ Jo: Pa. o[vou]a Pr. ov[op]a

From the dotted letter, only a diagonal stroke (/) with a cap at the
top which could be the beginning of another stroke, has survived.

Perhapsaporav.
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gmKkaAec®: A smudge below k.

163. xou: The vertical stroke of the k has been almost completely
destroyed and it now resembles a c.

165. ctnpty evov: Pa., Pr.xatectnpry[p]evov

The fibers have been lost and the left part of the letter is lost.

166. gm: The cross bar of ¢ is lost and it seems more like a c.
KAtvovauto

176. engpwra: The letter is abraded at the lower part. It has a lunate
shape with a cross bar, so it could be either € or 0, but it is not clear.
178. __ctelew: Pa. mepicteder Pr. [mept]cteiet

The surface is damaged and the fibers are missing. The papyrus still
preserves some traces at the top of the letters. There is a fleck of
ink, then a right angle (L) and then a blurred arc facing rightwards.
The solution proposed by Pr. and Pa. is very reasonable in this
context, but not easily accepted paleographically.

179. oep[ J&eic: Pa. aepa a&et Pr. aep[a a]&et

The surface layer of the fibers has been removed and this has
affected the letter. The left part of the letter has beens totally
destroyed, but the right part indicates a letter such as &.

ovy, pncet: Pa. cv ympnceet Pr. ov y[o]pncet

There are only some minimal traces of ink at the bottom of the
letter. Pa. reads cv instead of ov but the letter is clearly an o not an
C.

181. vroxkert 1: Pa. voketrton Pr. vrokel[ta]

The lost fibers have affected the letter. There is a curved stroke at

the down part of the letter.
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aepa: There are missing fibers at the center of the letters. At the top
and the bottom of the letters, traces of ink have survived. At the first
dotted letter there is a vertical stroke that goes down and trace of at
the top of the letter that matches with the upper part of the loop of p.
Of the second, there is a trace at the top that seems to be the very
beginning of the descending diagonal. At the bottom there is a thin
horizontal stroke.

183. moin___: Pa. momcov Pr. mom[cov]

The fibers are missing and only some uncertain traces have
remained at the bottom of the letters.

185. kv 1e: Pa., Pr. xupie

Some fibers have been lost and the lower part of the v is damaged.
Of the next letter, only a horizontal trace has survived at the top of
the letter, but it is hard to identify it with certainty.

186. ovt,__vv: Pa., Pr. ovtwc ovv

The pressure of the folding has damaged the surface. Of the dotted
letters, we have only dispersed traces of ink especially at their
bottom. Curiously, before the v there is ink clearly in form of an .
Perhaps the scribe wrote an ®» by mistake, instead of an o and in
order to emend it he closed it on the top. The v is abraded at the
upper part but it is still legible.

187. mote: The horizontal stroke of w and T are completely abraded.
AaA vvtoc: Pa., Pr. AaAovvtoc

The letter is abraded and only the upper half of an arc facing
rightwards is still visible.

188. pov[ ] : Pa.povoc, Pr. pov[o]c

104



The lower part of the letter is lost in the lacuna. There is a
horizontal stroke at the top of the letter.

Kat kAice®c: Pa., Pr. kataxiicemc

The lower part of the letter is abraded. The surviving part, an arc at
the top facing downwards is not sufficient to identify it.

189. Ted[ 1 [ ] et Pa., Pr. ted[evtnc]et

From the dotted letters we have two traces of ink at their top.
nuepat: The lower part of the letter is damaged because the fibers
have been lost and there are small lacunae. The P retains its loop,
but the major part of its vertical stroke is missing.

190. 9g: Pa., Pr. d¢

The bottom horizontal stroke of the A is lost and from the € only an
arc facing rightwards remains

ayptac: The a has lost its circle and only its oblique stroke
descending to the right remains.

Botavac: The lower loop of the B is missing.

0 p[ ] evcer: Pa. Bepamevceic Pr. Oep[a]mevcerc

There is a break above the letters and a lacuna after them that has
affected them. The E is limited to an arc and next to it, underneath
the bottom line, there is a vertical stroke suggesting a p.

190. mpo[ ] vvmbncer: Pa., Pr. mpo[ck]vvnOncet

There is large arc still visible suggesting an ¢ and an &, but also a «
would match with the context.

191. @ur: The letters are damaged and the traces left on the papyrus
could also suggest other letters out of the context. The I has lost its
upper part and could also be seen as a damaged T and the A has lost

its right part so could be interpreted as an N.
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a vcew: The letter is blurred. I am only able to see something like a
diagonal dash (/).

192. zou[ Jc: There is an arc at the bottom of the line facing upwards
suggesting a rounded or semicircular letter and the ¢ has lost its left
upper part in the lacuna. Only the endings of the lunate remain
visible.

193. pove [ Ju: From the first dotted letter there is only a minimal
trace of ink at mid letter height. The Y is fragmentary because it has
lost its left part.
[Ipmpev: There is an uncertain trace of ink at the upper letter
height. The P has lost its loop but the vertical stroke goes further
down to the bottom line suggesting it.

194. evepy poaza: The letter is abraded and can only be seen by very
careful inspection..

Aeyopevoyv: The break has disturbed the fibers and the ink is
confused.

195. et n: An abraded letter. There is a semicircle at the left part.
kot _Bada: As in the previous line the fibers have been disturbed and
there are uncertain traces of ink.

196. tovmpwro: From the first under dotted letter, only a long
vertical stroke at the left part remains suggesting an N or a I1. The P
has lost its vertical stroke.

v€ vouc: An abraded letter; only a trace of ink at mid letter height
probably belonging to a descending diagonal stroke (\) is

discernible.
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198. emkaAo por: There is only a minimal trace of ink at the left
upper part remaining from the dotted letter. The M has lost its left
part.

199. mowop[ Ivoc: The left vertical stroke of N has been lost in the
lacuna and the lower part of the other two are totally abraded.
ITopectnk ci: There is no a on the papyrus, as Pa. and Pr. have
transcribed; there is only a vertical stroke.

om_xwc: There is a stain of ink at the left upper part visible from
the first dotted letter, and from the second few uncertain traces at
the top and the bottom.

200.  top: The first letter is blurred and partly lost in the lacuna.
A very faint I' remains on the papyrus suggesting a m or an o I'. The
From the next two dotted letter there are uncertain traces of ink at
the bottom of the line.

206. xatexw otoic: Pa. kateyw [co] 10 1c[yvpov] Pr. kateym[v o] To
207. [ Jmwomo,_ v: Pr. [v]no movtov Pa. mpo maviov

apyayyelov aropg Tnkactv: Pr. Pa. apyoyyehove o mTopectnkocty
210-218: These lines are very damaged and the letters very abraded.
Sometimes, the photo does not help to distinguish the ink from the
fibres. I give my reading and the reading of the previous editors.
210. ocemep[ ] Tvpncev ncoia, vkakaTnvAo, ev: Pa. oc
[emew//////popronc ..cl.p.tovkal KATOA...v] Pr. oc engp[ap]topncev
[T]n copia cov kat kaTnLAOYNCEV

du[va]uwv [kau gic..totc Og[Ae]v kb opowmwcty avtov] Pr. cov

duv[a]pv kot eutev ce chBevely ko opoloTNTO ALTOV
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...... gigtal ouc: Pa. [ocov ko avtoc [g]0g[A]e]
emkaAovpat ce Pr.ocov kot awtoc cBeverl emikorlovpan ce, Kuple
213. ykncerm _ovcop T pov: Pa. knc emaxovcov pov OTL
[6[oAov]Ttan pov] m yuyn Pr. knc ena[k]ovcov po[v] ot [OA]JPe]Ton
pov Abt. B[oiovt]on

................ oxvpte: Pa. pot [......vat.fa.......010] Kuprevwv
Pr. pon a[ravtov] afov[roc 610 erbe]pot o kupe Eitr. [amop]ix
[kon] Ba[cavilop]an

215. ayyeda_ _c: Pa. Pr. ayyehwv vrepocmicov

216. ciacdatpovocaoe [ ] ... .. va: Pa.clac dopovoc
[0.€...0////eyuappevnc var Pr. daipovoc aeplov Kot EYHapUEVNC Vol
217. ovparcovtokp [ ] : Pa. cov 10 kpv[n]tov Pr.

264. kA, va: There is a lacuna and the surface is seriously abraded.
There is a tiny trace of ink at the upper left part of the letter and at
the right the remaining ink forms an angle a right angle. It would be
plausible to think that there are two letters missing because there is
enough space. The context gives the solution in this case.

dagv c:There is a small lacuna and the letters are extremely
abraded. Only speck of ink at the mid letter height has survived
from the first letter; from the second dotted letter there are two
traces of ink, at the bottom, and at the top a slightly ascending
horizontal stroke

g egvtn: There are two flecks of ink at the bottom remaining from
the dotted letter, one at the left and one at the right, a horizontal
stroke at mid letter height and a tiny trace of ink at the right top of

the letter. The E is limited to an arc without a cross bar.

gpt: Only the upper half of the letter is still visible
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269. [1vtepov: Only a descending oblique stroke at mid letter
height is still visible from the dotted letter.

271. ceav: A lacunose letter. Only two traces of ink have survived
at the upper and lower left part.

282. xg_Anc: The letters of this word are abraded. However the
only unrecognizable is the letter after &. We can see only some
uncertain flecks of ink at the mid letter height.

of the abrasion. The first dotted letter at the bottom has an arc
facing upwards which implies a rounded letter. There are also some
flecks of ink at the upper letter height. The T has lost its horizontal
stroke and the 1 is almost totally abraded. Only the mark(shadow?)
of the ink on the papyrus is visible and a few tiniest traces of ink.
evtyp v: The letter is extremely abraded. Some traces of ink remain
at the left part of the letter

287. vmor _xapedroc: Pa. cov] amo owov kou peitoc Pr.
(tele)cov amo ovov Kot HEATOC

304. tpape: The right part of the p is abraded and there are two
traces of ink at the top of the letters. The second under dotted letter
seems to be ligatured with the next . However, this is a misleading
impression they are not ligatured, but the cross bar of the ¢ touches
the next letter.

tg:Pa. reads ce but this is a mistaken reading. It is a T, not very well
formed but still visible.

308. Beov: The cross bar is abraded and it appears like an o.

311. dvvovrta: The letter is formed by two arcs facing in different

directions, one rightwards and the other leftwards. It is possible that
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the scribe first wrote a ¢ and then tried to correct his error by
forming the letter in this way.

cac: Pa. and Pr. read n but the letter is an o.

331. gpmepro: There is a lacuna that has damaged the upper part of
the letters. At the bottom of the letters, two vertical strokes and an
arc facing upwards are still discernible. After them there are traces
of ink at the mid letter height.

334. O poroc: There is a break that passes over the letter and
damaged it. There are only some tiny traces of ink, but these are
sufficient for the identification of the letter.

g€ ta: A break passes over the letter and it has been lost in the
resulting lacuna. There is only a small trace of ink at right upper-
letter height

335. gevvivnv: The break has also damaged this letter; but some
traces of ink at the edges of the break remain.

338. em Boporoc: At lower-letter height there survives a part of a

vertical stroke.
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3.4 Textual Commentary PGM |

PGM11-42

1-2 The first spell of the papyrus contains instructions on how to
acquire a divine assistant, a daimon, which is going to stand by the
practitioner, mapedpikdc.’® It details how the daimon will reveal to
the practitioner whatever he wants to know, will be his companion
and will eat and sleep with him. These lines are remarkable for the
assonance of the syn. The words cuvopAog, ov|vaplot®dv €oton cot
and cvykowudpevog contribute to evoking a sonic perception of the

forthcoming intimacy between the magician and the paredros.

1 TIpaé&ig: The praxis describes all the procedures the magician has
to perform during the execution of the magic recipe. The word
praxis is used to describe the set of magical operations, necessary to
carry out the recipe, that is, the whole ritual of a magic recipe and
not just one action. Proof of this is provided by some recipes also
being titled with the word praxis, for example dpxtikn Tpaéic, mpo]

YVOOTIKY| TPAELS O LAAKTPLOV TG TPdEemg

1 mapedpwkds: The word is a technical expression borrowed from
its older non-magical use for someone who sits beside or assists
another (Pi. P.4, 4; Hdt. 7,147).37 In Hellenistic magic it is a deity,

usually a minor deity or a daimon as in case of this papyrus, who is

*%Spells containing the word paredros or its cognitive I 42-195; IV 1331-89; IV
1716-1870; IV 1928-2005; IV 2006-2125; IV 2145-2240; VII 862-918; XIa 1-40;
XII 14-95.

*7 Cancik, Schneider, Salazar (2007), 48.
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summoned as an assistant and servant to carry out any task
demanded by the magician.’® In PGM, the tem is used ten times to
denote various types of non-human helpers. A paredros is acquired

by ritual and vocative manipulation and compulsion.

1 daipwv: This is a very complex term, especially in this period
when different philosophical approaches coexist and influence each
other. Every case should be studied carefully and individually since
no adequate generalization of the term exists covering every case of
its use. In the majority of the magical texts daimon is not intended
in a pejorative sense and describes intermediate entities -neither
gods nor mortals- but endowed with supernatural powers. >’ Usually
the term is used to refer to a spirit of «restless» dead, which is they
are sometimes also called vexvdaipovec. In the divine hierarchy, the
daimones are ranked lower than gods and usually appear contrasted
with the gods, as in the 1. 265 of this papyrus where we read «tolg
ovpaviovg Beovg kol katoyBoviovg daipoves. In this spell, the

daimon will be the spirit of a hawk, which, through a process of

** The term daimon can also be referred to a transcendental entity of a person who
died a violent death or prematurely (e.g IV 1928-2005,2006-2125). See below.
Rarely, the term paredros may also describe the divine assistance given by some
verses from Homer (e.g.IV 2145-2240). See Pachoumi (2011), 155-165. Ciraolo
(1992), 57 classifies them as: the divine, the cestial, the spiritual and the material,
admitting however that it is impossible to form a clear idea regarding the beliefs
in paredroi because of the lack of enough evidences. About daimon paredros see
Ciraolo (1992); Scibilia (2002).

%% On the term daimon generally see Suarez (2000) and Dillon (2000). On the
term daimon in PGM see also Hopfner (1921-1924); In the magical papyrus see
Suarez, Blanco, Chronopoulou (2016), 204-206; Greenbaum (2015), 46-61.
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deification, will acquire divine powers. Generally, in the corpus

. 40
some gods are also referred to as daimones.

2 ovvopret®v: Predominant in the spell is welcoming the god with
a meal, which implies the hospital attitude of the practitioner. The
meal should be abundant, offering all kinds of food and Mendesian
wine and must be served by an uncorrupted boy and it is offered in

order to ensure the God’s favor.

In literature, the motif of human hospitality to deities can be found
in Homer’s Odyssey,"' in Euripides’ Bacchae, briefly in Vergil’s
Aeneid and, of course, in Ovid. *In the religious context,” we have
the feast of Theoxenia, which honored the Dioskouroi and the
Delphi Theoxenia.** The details of this special festival are obscure.
W. Burkert describes it as “in a closed room a table is spread and a
couch with two cushions is prepared; two amphorae are set out,
presumably filled with a food made from all varieties of grain,
panspermia. Vase paintings and reliefs show the horsemen whirling
through the air to the banquet. But snakes may also be shown

curling round the amphorae. The festal eating by the human votaries

““Helios (V 250, TV 460), Osiris (VII 963), Hecate-Selene (IV 2598, 2661, VII
882), Acephalos (V 146), Abrasax (XXIII 9), lao (XIII 818, XV 14).

I About Homer and hospitality they are several publications See Bailey (1987),
126; Edwards (1975), 51-72; Pedrick (1988), 85-101, Reece (1992).

*2 Ovid narrates how Jupiter, Mercury and Neptune, visiting Hyrieus of Tanagra
in the guise of men rewarded their host with the gift of a long-desired son, Orion.
Frazer (1989), 499-544. Ovid also relates the story of Baucis and Philemon.
SeeMiller (1984),628-724.

® In the religious context, the meal is part of the sacrificial ritual and the
sacrificial banquet became one of the most pertinent contexts of divine
manifestations.

* See Sudrez (2010), 58-81;Kowalzig (2008) 188-201.
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% This festival was celebrated in many parts of Greece,

follows.
sometimes attaining the status of a major national festival as at
Delphi where Apollo hosted.*® Burkert mentions also depictions of
the Dioskouroi galloping through the air towards the two klinai
prepared for them.*” Ovid’s third narrative has been deliberately left
for the last, after the description of Theoxenia, which places us in

the religious context. It concerns Jupiter and Lycaon.*®

There are several versions of the Lycaon myth, already reported by
Hesiod, told by several authors. According to Burkert,* this is the
explanatory myth behind the archaic festival of Lykaia, on the
slopes of mountain Lykaion and the sacrifices that took place there.
This myth brings us to the concept of sacrifice, which can also be
explanatory in our case. We should bear in mind that the PGM
abounds with sacrifices and offerings. The sacrifices can also be
seen as offerings of meal to the gods and sometimes the god is
invited to attend the meal after the sacrifice with his followers.”

Therefore, we can consider the meal offered in the spell as a

*> See Burkert (1985), 213.

* See Morris (1992), 104.

*" For the ritual of Theoxenia see also Jameson (1994), 35-37; Parker (2011), 142-
144; Petridou (2016), 289-309. Parker stresses that “mortals might dine under the
same roof as the gods, but the god has his own table” which means that “the
difference in nature between man and good was irreducible”. However, in our
case is not clear if they dine together or separately.

8 Miller (1984), 214-243.

* See Burkert (1983), 84-92.

% The link between sacrifice and banquet as a way of communication with gods
is discussed in Parker (2011), 127-144; It is argued that “the sacrifice opened a
channel of communication between man and god and the mediator was the
animal”. The banquet after the sacrifice “forges bonds between man and god.”
But this spell gives us no evidence that the food offered was before sacrificed. As
Scibilia (2002), 82, mentions the only animal sacrifice (bird) alluded in the text
“takes the form of a mimetic evocation of the celestial falcon.

114



reflection or an imitation of a sacrifice. On the other hand, we
should not reject the idea, identifiable in other Greek contexts that
the process of ritually sharing a portion with a god is a means of

appeasing or compelling the god to cooperate.

Moreover, some inscriptions have been linked with the cult of Zeus
Panamaros,”’ attested from the second century BCE to the fourth
century CE. The inscriptions present the god as the host of the meal.
Interesting are also the so-called “invitations to the kline of
Sarapis”.”” Thirteen papyri with invitations to attend a sacred dinner
with the god Serapis have been discovered until now. The thirteenth
invitation is P.Oxy 3693. All the invitations were made in the name
of a particular host, the god.”The god was supposed to be present at
the banquet. Excavations in sanctuaries have unearthed banquet
rooms for about ten persons. As these cases depict the god as the
host of the meal, they are eloquent about the relationship between

the worshippers and the god and support the human belief that

mortals and immortals can be co-diners.

In Egypt, also, the Daily Temple Ritual was carried out daily on a
regular basis and in the same way in all temples throughout the
country. Among the other ritual acts, the King had to consecrate the
divine meal. At sunrise, the officiant would proceed to the sanctuary

to present the meal. It included vegetables, wine, different kinds of

3! See Hatzfeld (1927), 57—122; on Zeus Panaramos see also Petridou (2016), 99-
100.

32 See Gilliam (1976), 317; Gill (1974), 117-137.

33 See Will (1976), 353-362.
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bread and cakes, fruits and meat cut from the sacred cattle that
belonged to the temple. The animal had previously been slaughtered
in the temple precinct, according to strict ritual procedures. They
put it before the statue of the god. These offerings symbolized the
rebirth and the immortality of the King. The same ritual meal was

presented at midday and in the evening.>*

In the Book of Genesis, we come across the same motif of
hospitality. In the biblical passage, Abraham is about to act as a
servant to three heavenly guests — two were angels, and the other
was the Lord, Jehovah. Abraham had neither seen nor heard their
approach. He ran towards the men in spite of his age, and without
knowing who they were, as in the Ovid’s text. Abraham set baked
bread before them, a whole calf and the dinner was served along
with butter and curds (yogurt) and milk. This ignorance also led
Sarah, then ninety-nine years old, to laugh at the annunciation of
her pregnancy. I should stress that this scene takes place at noon, in
a family environment and not in an isolated place. Although Sarah
is not present from the beginning, we can explain her presence
because the message that she is going to have a son was also for
her. However, there is a very interesting detail in this biblical
narrative that leads us back to the magical papyrus. God does not
appear alone. He is accompanied by two angels, a fact that reminds

us of the hermeneutical problem of the scene in the papyrus and the

>* SeeDavid (2002).
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dubious alternate use of the word angelos and theos, that has led

some scholars to consider that we have two entities.

The last cases come from the Christian religion. The first one is
from the Book of Revelation (3:20),”> where Christ knocks at the
doors saying, “Behold, I stand at the door and knock. If anyone
hears my voice and opens the door, I will come in to him and eat
with him, and he with me.” Of course, this fragment is an allegory.
The door is the heart of every man where Christ seeks to enter and

the dinner meal is the communion.

The second one (Vis. 5. 1) is dubious because the concept of a meal
offered is based on the translation of the word kAiivmv as dining

couch. The fragment is as follows:

While I was praying at home and sitting on my dining couch
[kaBicavtog €ic v kAivnv], there entered a man glorious to look
on, in the dress of a shepherd, covered with a white goatskin, with a
bag on his shoulders and a staff in his hand. And he greeting me,
and I greeted him back. And at once he sat down by me, and said to
me, | have been sent by the most revered angel to dwell with you

the rest of the days of your life.”®

3-10 The practitioner has to drown a falcon in the milk of black cow

mixed with Attic honey. After the drowning he has to wrap the

> About the connection of this text with other divination texts, see Aune (2012).
% peterson (1947), 624-35. In this article, Peterson showed that the “revelatory
apparatus” of the three Visions resembled Hellenistic divination, especially that
of the PGM 1. See also Peterson (1959), 271-276.
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carcass in undyed fabric coated with a mixture of wine and myrrh.
Then, he has to place two of his fingernails next to the corpse of the
falcon together with all the hair of his head and to write an
inscription with myrrh on a piece of papyrus. This papyrus should
be also placed together with the hair, the falcon and the fingernails

before coating them all with uncut frankincense and old wine.

2-3 6vuyog Kol macas 6ov Tog TPiyes dmd ke@aiijg: Hair and
fingernails are termed, in the field of magic, ousia (substance). As
the word itself acquired magical connotations in Late Antiquity, S.
I. Johnston has defined ousia as “a special sort of image, a physical
object that stood in for what was otherwise missing, making it
present.””’ It is a material that represents someone or something; a
part of the whole and is widely used in erotic magic and the
katadesmoi. A magical papyrus is on display in the Neues Museum
which still has hair stuck on its surface. In this case, the fingernails
and hair, representing the magician, are put together (tifetr d¢
nAnciov avtod Tovg dvuydg cov cvv Taig Opi&i) with the deified bird
in order to achieve union with it. The falcon, after its ritual
drowning, has become a deity, and the magician seeks systasis with

it as a way of attaining the power of the deity.

5 amo0imaov:™ One of the first tasks the magician has to carry out is
the apotheosis of a falcon. The falcon is an animal associated with the

solar-regal principle and was considered as the emanation of a number

TJohnston (2004), 148.
*¥ For the meaning and the history of the term see Lycourinos (2012) 52-53.
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of divinities, including Ptah, Apis, Osiris, Horus and Isis.”® The falcon

god Spd was also linked with Horus.*

The apotheosis can be
achieved by the drowning of the animal in the milk of a black cow
mixed with attic honey. In the fifth century, Herodotus wrote about
the Egyptian practice of deifying the drowned through
mummification.®’ However, a proper understanding of this belief and
practice requires familiarity with the myth of Osiris. Osiris was
drowned in the waters of the Nile water and subsequently resurrected.
Hopfner states, “only after death by drowning could Osiris become
god”®® and Hornung writes, “in the late period of Egyptians formally
recognized the process of “divination by drowning”’; monuments were
even erected for people who has drowned in the Nile.”® This is
something we have to consider in conjunction with the revitalization
of the soil of the Nile valley by the annual inundation by the river.
Moreover, the rite is also connected with the Sun’s nocturnal journey.
This journey is described in the New Kingdom underworld books, the
Amduat and the Book of Gates.®* The Sun sets (is drowned) in the
west and rises (is resurrected) in the east. During this journey the solar
barque moves down in the earth.®> The regeneration (resurrection) of
the drowned is one of the many parallel motifs which accompany the

central motif of solar regeneration. The solar barque is also mentioned

> Ray (1976) Recto 4-8, 137.

% Griffiths (1980), 13.

o1 Griffith (1909), 132-134; For more bibliography see Spiegelberg (1917), 124-
125; Hermann (1966), 370-409 and (1977), 17-19; Griffiths (1970) 273.

%2 Hopfner (1921-1924), 130.

% Hornung (1989), 105.

% Hornung (1987).

% For a detailed analisis of this myth see Lycourinos (2012), 56-60.
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in the last prayer of the papyrus, in the 1. 346 “that you depart,

returning to your ship”.

5 yaha Poog peraivng ovpifog avT® péit Attikov: Milk and honey
are both natural foods that are used for the nourishment of the new
born child and allude to the topography of paradise.®® The black cow
implies fertility and birth. The black color recalls the color of the soil
after the floods of Nile and it is in contrast with the red colour of arid
land. Regarding the contrast between the black cow and the white
milk, Mathieu states, “the meeting of the fertile black and the
nourishing white, for us paradoxical, find its full coherence”.®’ Thus,
the solar falcon is drowned in the white milk of a black cow, then
nourished by it and resurrected. Z. Licourinos comments “taken as a
whole, we are dealing with a feminine, black-lunar matrix and a
masculine, golden-solar embryo that comes to fruition within this
matrix. Theologically, the imagery evoked is of Isis as the “black
virgin” who nourishes the golden divusfilius, Horus, with her divine
“virgin’s milk.”®® In addition, in pharaonic iconography Isis and
Hathor are represented as cows while in Pyramid Texts the pharaoh
drinks the divine milk from the breast of his mother Isis. We also
encounter the milk of a black cow in PGM XIII 130, 360, 686, and in
PDM xiv 87, 639.

6 péh AtTikov: Honey appears frequently in magical papyri, which

is not unexpected given that it is a nutritious product and renowned

% Lycourinos (2012), 52-53.
87 Mathieu (2009), 26.
%8 Lycourinos (2012) 62.
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for its healing qualities. In fact, in medical papyri it appears more
than 500 times as an ingredient of treatments linked to respiratory,
digestive or parasitic problems. According to Egyptian mythology,
honey flowed from the eyes of the god Ra, although it is not
exclusively linked to this deity but also to the gods Neith, Nut, Min
and Hathor. This mythical origin imbues it with the belief in its
power for life and therapy. Even Hippocrates himself was
convinced of the healing power of honey. In P. Cair. Zen III 59426
from the third century, a man named Dromon asks Zeno to bring
him a kotyle of Attica honey because he has problems with his eyes,
and the god has ordered him to use this type of honey to heal
himself. This is because Attica honey was considered even more
potent than usual for healing processes. It is also noteworthy,
therefore, that in three magic recipes, this particular honey is
specifically required since it was considered to be of the best quality
and consequently, the most expensive (in fact, it was a real luxury)
and difficult to obtain. The honey mentioned is probably the one
from Mount Hymettus, frequently mentioned, and praised by the
ancient writers. However, of the three documented cases in which
the use of this type of honey is specified, only one, VII 191-192 -
where honey is mentioned in connection with sexual potency - can

be considered "medical".

6 ovvonoov avTov pakel ayxpotiot: This ritual refers to the
mummification of the falcon. As aforementioned, the process of the
deification of the bird requires its embalming and mummification.

The mummification of animals and birds was a common practice in
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Egyptian religion; the Ibis, for example, was a species suffering
extensively from this practice. Visitors to temples purchased
mummified ibis from the priests and presented them as votive
offerings. “The demand was so big that the number of mummified ibis
in some of such burial sites is phenomenal” comments A.
Aufderheide.”” A similar fate was suffered by the falcons whose
mummification was linked with the cult of Horus. The temple of
Nectanebo at Saqqara, dedicated to Isis, the mother of Horus,
contained 100,000 mummified votive falcons.”” The temple priests
bred some sacred animals such as cats and ibises specifically for the
purpose of interment, but falcons are difficult to breed in captivity.
So, the depredation to the wild falcon population was devastating.
However, in our case, as correctly Moyer stresses that the falcon is
more than just a sacred animal, explaining why it is not buried in a
coffin and tomb: the falcon is a divine image, the divine assistant
invoked in the subsequent invocation so the falcon is placed in a

shrine of juniper and worshipped as a deity in its own right.”’

9 Cuopvn: Myrrh is the resin of commiphoramyrrha tree and
comprised one of the most sacred herbal substances of ancient Egypt
and one of the most exquisite offerings to the gods. It was used in the

forms of an essential oil and gum resin, with the gum resin being

% Aufderheide (2003) 399. He also mentions an ibis cemetery with 1500
mummified birds at Abydos. Diodorus of Sicily narrates that the slaughter of the
Ibis reached was so extensive that subsequently, any killing of ibis unrelated to
ritual was punishable by death.

" MacDonald (2016)

"I See Moyer (2003). In this ritual Moyer sees common elements with the
initiation of the priests and tends to evaluate all this process as an initiation of the
magician. The magician who assumes the power of the priests and is permitted to
contact with the divine.
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frequently burned as incense, and both the oil and resin forming
ingredients in a wide variety of perfumes and medicines. In the
magical papyri, myrrh is called the Guide of Isis’* as it was thought to
be a consolation in times of sorrow bringing, peace and healing.”
While in the papyrus it is not clear how Isis employed her “guide,” we
can conjecture that she may have burned it as incense—or made it
into ink for inscribing amulets to aid her search; exactly as myrrh is
used in the magical papyri. The existence of the myrrh tree was
explained as it being the tears of the god Horus, perhaps in connection
with his own mourning for his father.”* Myrrh as ingredient in ink for
writing on papyrus occurs throughout the PGM and we have many
instances of instructions on how to make magical myrrh ink.”
Magically, myrrh is used to purify, bless, and protect. Lidonnici has
published research about the cost of myrrh based on the documentary
papyri and proved that, although it was used for a variety of purposes,
it was also a very expensive one because it had to be imported from

Arabia and Africa.’®

10 Mpave érpiito: Frankincense’’ is a fragrant gum resin of a light
yellowish-brown color used mostly as incense. It comes in the form of
large tear shaped drops and had been in use since the 18" dynasty, as

witnessed by the frankincense found in the tomb of Tutankhamon.

7> PGM XXXVI. 339. It is in an hymn for myrrh.

> Watt, Sellar (2004).

" De Cleene, Lejeune (2002) 435.

* See Ballesteros (2015) 44-55

" Lidonicci (2001).

77 About the provenance and the trade of myrrh and frankincense see Lucas,
Harris (2012), 90-97. For archaeological evidence for the use of incense in
ancient Egypt see Nielsen (1986)
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Nielsen believes that even after the use of frankincense and myrrh
became well known, it was restricted to special occasions on account
of their rarity and price.”® According to the Ebers papyrus
frankincense was also used for medical purposes, especially for throat
and larynx infections, stopping bleeding, phlegms, asthmatic attacks
and vomitus. In the religious context, priests burned frankincense and
myrrh in the temple during prayers, hoping the smoke would carry
their prayers to the gods; pleasing them with the pleasant fragrance of
the substances. Frankincense -and myrrh- were also used in the
mummification process. When the internal organs had been removed,
frankincense and myrrh were used to stuff the body cavity; before
wrapping the body in linen, it was anointed with oil and perfumes

made from these substances.

In the Greek religious context, both substances were well known and
widely used. They had been imported, probably from southern Arabia,
since the 8" cent. The burning of incense was connected with
Aphrodite and a myth.”” Myrrh and frankincense were thrown into the
sacrificial fires, according to Aeschines, for the purpose of attracting
the gods and thus, establishing communication between the two

worlds.

11- 25: The practitioner should now continue writing the seven
vowels in succession on a strip of papyrus with an increasing number

forming a triangle, and the seven vowels in succession with a

"8 Nielsen (1986), 3.
" Detienne (1977), 37-38; Burcket (1985), 62.
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decreasing number forming an inverted triangle (see text). Then,
before dawn, he has to drink the liquid, which the falcon was drowned
in, and then wait to feel something divine occur in his soul. Next he
has to place the falcon in a juniper shrine and crown it. The following
step is to make offerings with food not containing blood and old wine.
Then, before going to rest after having made the sacrifice, he should

make an invocation, speaking directly to the bird.

12 Khipata: The term may refer to the seven latitudinal strips of

. 80
the cosmos as a whole, or to seven astrological zones.

13-19 a €& M U 00000 VVVLVVV GEOEOEOEOO®: The vowels were
considered as powerful entities in themselves, and their recitation
created an acoustic effect suiting the magical context.®' Therefore the
recitation of the vowels was very common practice as part of ritual
procedures. The magicians of the late antiquity had a propensity to
create physical shapes using letters and words on a writing surface
and this was a well known phenomenon among poets from the
Hellenistic period onwards who tried to match the content of the poem
with its shape.*> However, the magicians seemed to be more reserved
than the poets and they limited their “words-shapes” to some

geometric forms, especially the triangle (or the inverted triangle) and

80 pachoumi (2017), 22; Edmonds (2004) 277-281.

8! Pythagoreans connected the Greek alphabet with the 24 sounds of the lute and
Orphics and Pythagoreans related the seven vowels and the seventeen consonants
with the soul and the body. The astrology in the Hellenistic period also
considered the seven vowels as the cosmic sounds of the seven planets and,
consequently, sounds with a special power than influences the cosmic system.
See Dieleman (2005), 64-657; Dornseiff (1926), 35-51; Goodwin (1852), 27.

%2 This kind of poesy, known as calligram, persisted through the Renaissance and
was made popular again by Stephan Mallarme and Guillaume Apollinaire.
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they called this particular design “grape-cluster” (shape) or wing
(shape). It is unclear why the magicians adopted these designs, but the
predominant theory is that many magicians writing in Greek wanted
to imitate the sacred Hieroglyphic writings; combining the audible
with the visible.*> Such practices are attested in different magical
traditions up to the present day. ** The seven vowels occur frequently
in the Greek Magical Papyri written out thrice or written in succession
with an increasing number. This method permitted the arrangement of
the vowels in geometrical patterns, so the power of the characteres
was reinforced by their visual representation. In PGM I these two
triangles of descending and ascending vocalizations symbolize the
anabasis and the katabasis of the falcon, its ritual act of drowning and

its deification through it.*

20 10 ydho ovv T® péatt anéme: By drinking the liquid in which
the falcon had been drowned the practitioner connected to the divine
power. The belief that the divine power could be absorbed through a
liquid it well established in Late Antiquity and appears in magical
papyri too. The Late Egyptian used to drink water previously poured
over curative and apotropaic images such as the well-known Horus
Cippi.*® In the same papyrus, in 1. 232-247, a memory spell invokes
the same procedure. The magician has to write some voces magicae

on a hieratic papyrus, and then has to wash them off into spring water

%3 See Frankfurter (1994), 189-221; Graf (2015), 236-237.

¥ See also Faraone (2010), 91-114; Heim (1892); Dornseiff (1926), 58-59 and
63-67. For full bibliographic survey see Onnerfors (1993), 162-167. For the
word-shapes in Jewish magic see Bohac (2008) 265-269.

% Lycourinos (2012) 51.

% Mu-Chou (2010); Forshaw (2014), 33-34; Johnston (2008), 146-147.
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and drink large quantities of this water. In XIII 432-440 the magician
is given the following instructions: into a special ink he has prepared,
he has to throw the power of seven flowers and write something with
this on a natron on both sides. Then he has to lick off one side, wash
off the other side into wine and milk and then drink the liquid.
Apparently through this process they believed they absorbed the

power of the magic words or the power of the flowers.®’

21 &vOBeov év 1R off kapdig: The nourishment from the mixture in
which the falcon was deified brings the practitioner into direct contact
with the deity and establishes a bond between these two entities. By
drinking the milk, the practitioner participates in the process of the

deification.

vad apkevive:®® One of the elements marking almost the whole
corpus of the magical papyri is the miniaturization of the rituals. The
performance of several rituals demands material and artifacts that are
usually only found in temples; so in the limited domestic space where
the majority of the performances of these rituals takes places-usually
rooms or roofs- it is impossible to reproduce these things in the
original size. Moreover, the offerings that an individual could afford
to offer to the gods cannot be compared with those offered in a
temple. The solution was the employment of miniaturization®” and

symbolism. All the elements are reproduced in a small scale model.

7 PDM Ixi 128-147 is not well preserved, but from the text that has survived we
can assume that a similar process is described. See Johnston (2009), 146-147.

% For the cases of juniper shrines in the magical papyri see Smith (2016) 27.

% On the function of miniaturization in general see Frankfurter (2002) 160-161;
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The reduction allows the transformation of two bricks into an altar,
and through symbolism, the eye of an animal represents the whole
animal. What should be underlined is that this reduction does not

imply less potency and effectiveness.

23 aydyorg eayfqpacwv:’ Ciraolo makes a very interesting remark:
Only the paredroi, man-made objects with no connection to a
formerly living being, call for an animal sacrifice, which in each case
consists of one or more birds; and she believes that the presence or
absence of an animal sacrifice is the distinctive difference between
paredroi, which are man-made objects, and those which were
formerly living beings. The explanation she gives is that spells
associated with formerly living beings are possessed of an exceptional
magical power and the rituals performed aim at controlling this
power; not to endow the object with a power it did not previously
possess. In the case of a man-made object, the ritual aims at creating a
connection with the object and the magical power. It is a kind of
animation of the object via the magical power.”' In any case,
sacrificial offerings with non-animal food it is very far from the Greek

religious credo.

23 olvov &y mpomaiarov: Wine libations were part of every sacrifice.
The wine was poured onto the altar.”® Nevertheless is not so clear why

the wine had to be old. It is the only instance in the corpus where this

% On non-anomal sacrifice vocabulary see Rudhardt (1958); Eckhardt (2014),
255-273.

*! Ciraolo (2001), 289.

%2 About the wine offering in Egypt see Mu-chou (1995).
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prerequisite is stipulated. Of course, the old wine would have been of

a better quality and this could be a possible explanation.

25-36 The invocation to the falcon.

The practitioner starts the invocation by calling upon Agathos Daimon
and Harpon Knouphi. Some voces magicae intervene and then the
divinity is identified with Orion and its positive influence on the Nile
and the prosperity emanating from the river. Thereafter, the
invocation refers to the solar journey in the sky and below the sea,
mentioning also a sacred tree in Heliopolis which has a pivotal role in
Egyptian cosmogony. The orison ends with the pronunciation of the

real name of the gods, videlicet voces magicae.

25 10v mpokeipevov Adyov: Obviously, this is an incorrect word. The

right one is bmokeipevov because the logos comes after.

26 aya0s yempyé: This title was given to Anubis.

27 Aya®og Aaipov:”® Agathos daimon was a deity already mentioned
in the classical comic poets who represent it as a protector of domestic
stores . It is a deity associated with the myth of the foundation of

Alexandria. According to the Alexander Romance, the architects had

% Agathos Daimon has been thoroughly discussed by Ogden (2013). For Agathos
Daimon in general, see Harrison (1912), 277-316; Cook (1914—1940), vol. 2, part
2: 1125-1129; Ganschinietz/Ganszyniec (1918), (1919); Jakobsson (1925), 151—
175; Rohde (1925), 207-208; Tarn (1928); Taylor (1930); Dunand (1969),
(1981), with bibliography; Fraser (1972), 209-211, with associated notes;
Quaegebeur (1975), 170-176 and passim; Mitropoulou (1977), 155-168;
Pietrzykowski (1978); Sfameni Gasparro (1997); Jouanno (2002), 75-76, 105—
108; Stoneman (2007), 532-534; Stoneman (2008), 56-58.
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marked out the new city between two rivers, Drakon and
Agathodaimon. However, a drakon appeared to the workmen,
terrifying them and delaying the project. Alexander, when he became
aware of the problem, gave the order to his men to kill the serpent.
Once the creature had been killed, Alexander paid tribute to it. He
ordered it to be buried and all the soil from the digging of the
foundations to be deposited in a particular place, a hill, called “Dung
Heap”. He also commanded that the neighborhood should be
garlanded in memory of the appearance of Agathos Daimon. When
the foundations of the heroon had been laid down, a large swarm of
snakes leaped out and slithered into the houses nearby. The
doorkeepers admitted these snakes to the houses as Agathoi Daimones
and the cult of the Agathoi Daimones was established in Alexandria.”
Then Agathos Daimon was identified with the Egyptian serpent god
Sai,” giving rise to the question of whether Agathos Daimon was
originally a Egyptian god appropriated by the Greeks and
Macedonias, or a Greek god adopted by Egyptians. As Ogden points
out, there is no certain evidence of a direct nature for Agathos
Daimon’s conceptualization as an anguinform prior to his arrival in

Alexandria.”® In the Hellenistic period in Alexandria, Agathos

% Alexander Romance 1325-7 and 10—13.

%% See Merkelbach (1992), 4-5.

% There are, in fact, only two certainly pre-Ptolemaic images of AgathosDaimon,
and both represent him in humanoid form. First, a relief of the late fourth century
BC found to the east of the Parthenon is dedicated to “AgathosDaimon and
AgatheTyche.” Below the inscription, a male bearded figure holds a cornucopia
and is accompanied by two female figures. Second, a broken relief from Thespiae
of the last quarter of the fourth century BC carries the dedication “Hagestrotos,
Timokrateia, Ptoilleia, Empedonika, to AgathosDaimon” and shows a bearded,
avuncular, seated figure being approached by two worshippers. He holds a
cornucopia, and an eagle sits beneath his throne.
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Daimon and Agathe Tyche became mostly linked to Sarapis and Isis,

but also associated with other gods of Graeco-Roman Egypt.

27 Apmov kvoder’: (Variants Xvodug, Xvodeig) Chnoubis is the
Greek form of the Egyptian Chnum, the ancient ram god, a deity also
identified with the sun. He was represented as a ram with long horns
or as a man with a ram’s head. Nevertheless, the Chnoubis of the
Roman period had changed and was shown as a serpent god. Many
gnostic amulets and gems have been found depicting the god as
leontocephalic and serpent-bodied, usually with seven rays radiating
from its head, occasionally in conjunction with the twelve zodiacal
signs. The upper part of its body represents the solar forces and the
lower personifies the earth. The rays stand for the seven planets, the
seven Greek vowels and the seven colours of the visible spectrum.
According to the writer Hephaestion,” Chnoubis was the name of one
of the three Dekans in the Sign of the Zodiac, Cancer, and the name
was set in the breast of Leo. This is a one of Drexler arguments
doubting that the Chnoubis of the magical amulets is the old
cosmogonic god Chnum.”” The amulets showing Chnoubis appear to

have been used as a remedy for stomach illnesses.'”’

°7 The bibliography about Chnoubis and the amulets with its icon is very long.
Dexler (1889) produced a masterly treatment of it. On Chum-Chnoubis see
Bonnet (1952), 1335-1340.

%% Engelbrecht (1887), 63

% Lindsay follows Dexler. See Lindsay (1970), 309

1% Christina Riggs (2012), 353
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27 Bpwratny crwppr: This may conceal the Egyptain epithet Nophris
which means «good», often used in titles for Osiris, such as

-, 101
Osoronnophris.

29 6 aywg: This is an adjective that appears several times in the
PGM. Usually, as Rudhardt stresses, it is not used for gods but for
saints. Though, PGM is an exception. In addition to Orion, we find
Cronus, Helius, Osiris, Serapis, Selene, Harpocrates, Taut and

Acephalo, all treated similarly. '

29 'Qpiov: In the invocation, the falcon is called Orion. We learn
from Plutarch that the south was the region of Horus, and Orion was

the soul of Horus.'®

However, Horus was not the only deity
associated with the constellation of Orion since Osiris was as well.'**
The invocation that follows to Orion-Osiris firstly exalts the fertility
of the Nile caused by Osiris, likening it to the fecundity of men during
sexual intercourse. Subsequently, it refers to the solar journey, the
changes occurring during the day and its passage through the

underworld during the night.

33-34 6 10V V@O Yijv owodev®v molov: This is a reference to the

voyage of the sun god, his changes during the day and his passage

101 Betz(1996), 337.

192 About the use of &ytog in magical papyri see Suérez, Blanco, Chronopoulou
(2015), 225.

% In the earlier stellar cult Horus as Orion was the hunter of the power of
darkness with his dogs Cyon and Prokyon.

1% Griffiths (1980), 13; Moyer (2013) 222.
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through the underworld.'® Every day Ra sails his boat on a voyage
across the sky. The twelve hours of the day were personified as twelve
solar deities. The priests of Heliopols observe and encourage the
voyage of the boat. After sunset, and during his nightly journey, Ra
has to traverse the hazardous underworld and face the serpent Apep, a
hostile deity who tries to defeat and eat him. The deity Seth helps Ra
in this struggle with the serpent. In the middle of the night, Ra is
united with Osiris, regenerating both deities in the process. After
overthrowing Apep, Ra is reborn as the rising sun, repeating the
circle.

35 1[0 iepov éplwvedv Tiig Hhovmoremg: '

Heliopolis is connected
with an Egyptian myth of Atum. According to the Pyramid section
narrating the myth, Atum “in Heliopolis creates by taking his organ in
hand and achieving the pleasure of ejaculation out of which come
male and female-Shou and Tefnout.”'”” Heliopolis is also associated
with a sacred tree named ised which guaranteed the prosperity of the

reign.

36 to]d[to] avBev[TikéV] cov dvopa: In many religions from the

Near East'®

there was a belief that the original miraculous name of a
god is endowed with overwhelming power. So, if someone possesses

the real name, he is supposed to be able to control the god and his

1% On the solar voyage see Hornung (1963); Rosso (2012) 9-23; Ward (2000);
Tyldesley (2010).

1% On the identity of the tree see Suarez (2012b)

%71 eeming- Page ( 1997) 196

'%Egyptian religion, Judaism and Islam.
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power. Thus, the god must keep this name secret. For the Egyptians,

the name was as much a part of a man’s being as his soul.'”

36-42: After the invocation, the practitioner has to come back without
shoes and consume the offerings, standing face to face with the god.
The last instructions concern the secrecy of the ritual performance and

the abstinence from sexual intercourse with a woman for five days.

37 nepmoépelvolg [6€]: There is an interpretative problem here. The
subject of the passive participle is oV, but there is not a meaning of the
verb, which can make sense here. Betz translated it as “when you are
dismissed” but this is problematic translation. Dismissed by whom?
“Dismissed” with the meaning of “finish” or “complete” in English is
not compatible with the meanings of mepmopon in Greek. The only
solution I can propose, admitting that it is a ‘long shot’, is the verb
with the meaning of to move in procession,''’ because we have also

the verb of movement dvamodicag.

37 avamodicag: O’ Neil translated it as ‘walk backwards’ and
considered it as a magical rite, citing also PGM 1V, 44, 2493 and
PGM XXXVI 273, but as Johnston has correctly noted the verb means

to walk back whence one came.'!!

"®Wallis Budge (2013), 157; This belieftwas not only applied to the gods but also

to the people who used to conceal their real name because its knowledge could be
used in casting spells.

" See TLG.

"1 Johnston(2002), 354.
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41 xpvPe, xpoPleltnv mpla&iv: This phrase is ubiquitous in the
corpus. The majority of the rituals conclude with this indication of
secrecy. As Dickie has correctly stressed, secrecy it is not an
incidental feature of magic but is integral to it, part of its
quintessence.''? This can be understood if magic is viewed as the
antithesis of religious in the same dyadic system. Moreover, the
secrecy is part of the concept of the exclusivity of a powerful body of
knowledge promoted by magicians when soliciting clients. This
potent knowledge should remain unrevealed and undisturbed
according the official religious concept. Any attempt to access it, or
use it against the will of the gods, is therefore condemned. Thus, on

one hand, it is the illegality of the practice of magic'"

that imposes
the need for secrecy, and on the other hand, it is the secrecy itself that
fascinates people as something extraordinary. Here, we see a crucial
difference between magic and mystic cults: mystic cults are secret to
the uninitiated, but open to the group of initiated people who
participate in the cult and its rituals legally. Magic is a lonely,

secretive experience proscribed by law.

41-42 anelye cavtov év nuéploag {'lovvovsriaocar yovarki: The
PGM provides elaborate details regarding magical performance.

There is a high concern for purity in both the rituals of preparation

"2 Dickie (2003), 38.

' In the land of Egypt magic-heka- was incorporated into the official religious
system. However, there was a common association between the sorcerer and the
criminal in antiquity, and magic was from underestimated till punished. There are
two famous cases of people being accused of being magicians: Theoris and
Apuleios. Theoris was condemned to death but Apuleios was luckier. Both cases
mirror the negative perception of magic in the ancient world due to the antisocial
use of magic in the casting spells.
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and reception. Central to these rules are prohibitions concerning foods
and sexual behavior forbidden to the magician, to avoid pollution of
the ritual. The preparation for the magical adjuration included
imposing abstinence, fasting and pure clothes or garments. The
collection of the PGM often features the phrase “keep yourself pure”
and describes cleansing procedures before the practice of magic.'"”
The magician’s state of ritual purity and preparedness provides an
exemplar and indicates the state of mental and physical perfection and

preparation essential for the performance of the magical ritual.

It is an often-repeated cliché that the Greeks had no sacred book.
But the absence of one single Panhellenic scripture does not mean
that the Greeks had no sacred texts at all. It is well known that they
had a plethora of texts that regulated and structured the performance
of religious rituals. Most of these sacred regulations are
epigraphically transmitted. Purity regulations were ever-present in
Greek sanctuaries, addressing very cosmic matters. “They provide
lists of objects that are prohibited in sanctuaries and enumerate
different sources of pollution, such as sexual intercourse,
menstruation, contact with a corpse, or even certain foods, listing
the number of days the polluted should keep away from the
sanctuary and the ways they can purify themselves” writes L.

Petrovic.'?

"% See also PGM 140-42, PGM IV 26-29, PGM IV 733-737. Please note that
the citations are exemplary and not exhaustive. For a more detailed analysis of the
cleansing procedure in the PGM, see Zografou (forthcoming); Blanco Cesteros,
Chronopoulou (forthcoming); Scibilia (2002), 81.

5 Petrovic (2011), 268.
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Concerning purity regulations in Greek religion I have little to add
beyond what Robert Parker and other scholars have said on the

"6 But the fact that the practitioners feel the same need to be

subject.
purified before the eyes of the god, even if the magical ritual is
itself an “unclean” practice is very interesting. Fasting and
abstinence from sexual intercourse are always a secure path to the
pure status of the pious person. This also draws attention to the fact
that in almost all the magical rituals described in the papyri, even
the briefest, the scribe feels the necessity to add that the practitioner
should perform them in a state of purity, giving instructions for that

purpose. And we should not forget that fasting is a kind of

separation from everyday life.

Fasting is strongly linked with the condemnation of sarcophagy,
which is connected with the teaching of Orpheus in the Greek
world. Almost from Aristophanes’ time, poems attributed to
Orpheus circulated, condemning the murdering of animals, either
for food or as sacrifices.''” The most famous vegetarians were
Pythagoras and Empedocles, although there is a long debate about
whether they abstained from meat occasionally or permanently.
However, the prohibition of sarcophagy is central in the cult
prohibitions and is related with exceptional moments, especially

when a human is to have any kind of contact with the divine, such

" For a catalogue and discussion of purity regulations as a group, see Parker

(1983). See also Parker (2004), 57-70; Lupu (2005); Chaniotis (1997). On purity
of mind in Greek religion, see Chaniotis et al. (1997), SEG 47.2340.
"7 See Borgeaud (2013); Bernabé (2011).
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as entering a temple, attending a sacrifice, or waiting for an

epiphany.

Diogenes Laertius (VIII 33), following Alexander Polyhistor and,
again, Aristotle says:

Purification is by cleansing, baptism and lustration,
and by keeping clean from all deaths and births and all
pollution, and abstaining from meat and flesh of animals that
have died, mullets, gurnards, eggs and egg-sprung animals,
beans and other abstinences prescribed by those who

perform mystic rites in the temples.'®

Porphyry, in his work De Abstinentia,'"” gives a conceptualization
of purity defining it as an “absence of mixture”, amixia, whereas
pollution is the result of such a mixture: not to mix the same with
the other, or with the opposite. Thus, consuming the dead body of
an animal is a mixing of life and death. The principle is that purity
consists of abstaining from mixing, agneia. Of course, this principle
is not only applied to food, but starting with ritual prescriptions
related to food, it logically leads to the condemnation of hetero- or
homosexual unions. From a male perspective, sexual intercourse,
which is a mixture of masculine and feminine, “feminises” the soul
and the sperm that dies in the process is also a mixture of death and

life.

"8 Trans. By Hicks, R.D (1925), 1:33.7.
"% Trans. By Taylor (1965).
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It is considered that Greek had been strongly influenced by the
Egyptians. The first prohibition in Egypt concerns fishes,'** mainly
which come out of the sea: this abstention has to do with the fact
that such fishes come from elsewhere, from outside, and in certain
rituals fish and birds are identified with the enemies of Egypt, with
“foreign invaders”. However, when talking about prohibitions, we
are talking about occasional, and not absolute or permanent
prohibitions. Fish is not systematically avoided as food in Egypt
and some fishes that are prohibited in a certain area in Egypt are

21 1t is known about the

consumed elsewhere in the country.
Egyptians’ prohibitions that they abstained from any fish, solipedic
quadrupeds, or fissipedic or non-horned ones. They also abstained
from carnivorous birds. Many even abstained from any animal,
without exception, and this is valid for all priests during the times
when purity is permanently required.'”* What is more interesting is
in Chapter 64 of the Book of the Dead, where it says: “this formula
should be read when pure and blameless, without having eaten

small herd or fish, and without having had sexual relationship with

a woman.”

In the Jewish religion things were a little more complicated. As
Origen (Comm. Rom. 9. 36. 1-2) highlighted, the Jewish scriptures
did not specifically forbid eating meat. Jewish Law prohibits
various types of unclean meat including pork. Furthermore, the

proper preparation of meat, such as draining the blood, is equally

120 See Borgeaud (2013), Alcock (2006).
12l See Baetens (2013), 17-24; Darby et al. (1977).
122 See Borgeaud (2013).
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important.'*

Other texts specifically describe abstinence as
avoiding meat and wine. Thus, Joseph and Aseneth'** mentions
Joseph avoiding Egyptian meat and wine because he considers them
idolatrous. The Book of Daniel narrates Daniel and his friends
eating only vegetables in order to maintain their purity. These
stories of traditional Jewish heroes could serve as examples and
sources of inspiration for Jews in a Pagan and Gentile

' This evidence leads us to consider the dietary

environment.
prohibitions of Jews as one of the main ways of public
identification. Undoubtedly, Jews also believed that purity is linked
with food restrictions, especially those of meat and wine. The
remarkable point in this case is that they adopt these prohibitions on
a permanent basis and not occasionally. We should not forget also
that two Gospels, of Lucas and Matthew, show Jesus fasting in the

desert before his encounter with the Devil.

But fasting is also a prerequisite in Jewish mysticism and magic. In
Hekhalot Zutarti'*® Aquiva said “everyone who repeats this
Mishnan and wishes to utter the name of God must fast for forty

days...”

12 See Toney (2007), 78.

2% Ancient apocryphal expansion of the Book of Genesis. See Philonenko (1968);
Bohak (1996).

125 See Toney (2008), 59—60.

12 The Hekhalot and Merkavah manuscripts belong to Jewish mysticism and are
written in Hebrew and Aramaic with several borrowings from Greek. This is an
enigmatic work in terms of date and authorial identity. Schifer, its editor, does
not propose a specific date of composition but there is a long debate about it. The
Hekhalot literature is post-rabbinical, produced some time between late antiquity
— some believe in Talmudic times or earlier — and the early Middle Ages (200
CE-700 CE). The Hekhalot Zutarti, in particular, is concerned with the secret
names of God and their powers. See Schifer (1988).
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The Greek Magical Papyri finds something of a counterpart in the
Jewish book Sepher Ha-Razim.'”” The book is full of Greek terms,
including incantations based on pagan prayers, indicating the close
bonds between Jewish and Greek during this period. Its magical
rituals are similar in style and content to the PGM. On its pages we
can find the same concern for purity and perfection.'*

Purify yourself from all impurity and cleanse your flesh
from all carnality and then you will succeed. (First Firmament, 39)

Then go out on Sunday to the sea shore or to a river bank
during the third hour of the night. Wear a new cloak and do not eat
(the meat of) any animal, nor anything which yields blood (when
slaughtered), and do not drink wine. (First Firmament, 223-235)

Cleanse yourself for three weeks from all fruit of the palm,
from all kinds of animals, small and large, from wine, from (all)
types of fish and from all (animals) that yield blood (when
slaughtered); and do not approach a woman in her impurity, and do
not touch anything which has died, and do not come near a leper or
one afflicted by venereal discharge, even accidental, and guard your
mouth from every evil word and from every sin. (Second

Firmament, 5-10)'*

2" Sepher Ha-Razim was reconstructed by Mordecai Margalioth and translated
into English by Micheal Morgan following the discovery of fragments from the
Cairo Genizah in 1963. Margalioth dated Sepher Ha-Razim to the early fourth or
late third century CE. Others argue for a later date. Alexander considers
Margalioth’s dating “too precise, and probably too early. The evidence suggests
that the original form of Sepher Ha-Razim was composed in the fifth or sixth
century CE, probably more towards the end of this period than the beginning. The
place of composition, on linguistic grounds, is most likely to have been
Palestine.” See Morgan (1983); Margalioth (1966); Alexander (2003), 170 -190.
128 The cited passages are exemplary and not exhaustive.

12 Morgan (1983), 24; 41; 43 (respectively)
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In addition to these Jewish magical texts, there are some instances
in Jewish literature where revelatory dreams and visions are
obtained as a result of fasting. Daniel is the recipient of dreams and
visions some of which were acquired through “prayer and

supplication, with fasting, and sackcloth, and ashes” (Dan. 9:3).

The above survey clearly shows that magic, as almost all religions
of that time, considered fasting and abstinence from certain types of
food as a kind of spiritual purification and preparation needed for
performing complicated magical formulas but also as a way to
attract the deity. We can assume that this is an application of the
Law of Similarity, similia similibus. Gods are considered pure, thus,
in order to attract them, the practitioner must also be pure or at least

purified.

Conclusion: The drowning of the falcon overshadows this passage.
The ritual described, the apotheosis of the bird, its mummification, the
enshrinement and the offerings hold many similarities with the cult of
divine animals in Egypt of Late Antiquity, but here it is adapted to a
domestic ritual -with the restrictions that may imply this- aiming to
cast a spell of paredros. The practitioner performing these rituals acts
like a priest. J. Moyer has maintained that this rite is a rite of initiation
of the magician. The magician acts like a priest and performing rituals
very similar to those of initiated priests, such as seeking direct access
to the divine, or the priest’s privilege of approaching the divine an

assuming their powers.
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The influence of the official religion in this section is more than
evident, and we can assume that the original scribe of this spell either
had a profound knowledge of the official rituals performed in temples
and their symbolism, or he had access to sacred books; both

possibilities indicate that the original scribe was a priest.

PGM 1 43-195 Second ritual for acquire a parhedros. The
instructions are given in epistolary form. Pnouthis sends a letter to
Keryx explaining to him what he should do to obtain a supernatural

assistant.

43-54 In the preamble to the spell, Pnouthios, a sacred scribe sends
a letter to Keryx greeting him and stating that he is going to give
him instructions how to expediently implement the spell for a
paredros. He says that this is a powerful spell, able to convince the
gods and that he found it after searching in countless books (of

magic).

42 igpoypoappotémc: This was the Greek term for the
scholarly writers of the House of Life associated with temples. The
scribes there represented all kinds of wisdom. They were prominent
priests, having both the authority and ability to interpret dreams and
predict the future on the basis of the ancient writings."”* We know

that the biblical Moses became an Egyptian Priest, a Hierogrammat.

130 See Zauzich(1968), 1199-1201.
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43 MvovOwog Knpukr tlov 0gov yaipewv: The formula has the
structure of a letter sent by an hierogrammateus named Pnouthis to
someone called Keryx. In this letter the author addresses the
recipient in terms consistent with a master-disciple relationship.
Pnouthios is self-defined as €dwg, a person familiar with this kind
of magic. The names Pnouthios seems to derive from Pa-ntr «the
god» or «he of the god» and the Keryx means «herald». The word
hierogramateus endows a person with the prestige of authority.
Generally speaking, the epistolary form as a genre for the diffusion
of the wisdom was a characteristic of this period. The options we
have to interpret this situation are the following. A. Both sender and
recipient are real persons who actually maintain a correspondence.
B. The sender is, in fact, a priest who invents a fictional character as
recipient. C. Both of them are real, but the interchange of letters
never existed and was imagined. D. Neither of the protagonists
existed in reality and the epistolary forms of the text are a literary

131
However, The names used for the

device fashionable at the time.
sender and recipient are remarkable. The name Keryx does not
exist, and Pnouthios is scarcely attested.**> Consequently I consider
the last case as the most likely, i.e. that both persons are imaginery.

43 Kn pma13 }

is not a personal name but a designation given to the
herald at a procession or sacrifice in ancient Greece. In the

Eleusinian Mysteries, one of the families of priests was that called

! About the pseudepigraphy in magical texts see Sudrez (2014).

12 Acoording Trismegistos it appears only two times.

133 Eleusinian Mythology: Eumolpus, Triptolemus, Polyxenus, Herald-Keryx,
Himmarados, the Suppliants, Demophon of Eleusis, Diogeneia
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the Kerykes, descended from Keryx, herald, a son of Hermes, the
divine herald. The Dadouchos, the second priest of the Mysteries,
was appointed from this family, as was the priest who officiated at

the altar.**

The link with the mystery rites is significant in this
particular case, because Pnouthios, while describing the
extraordinary character of the rite, addresses his student Keryx, as
‘bl[essed] initiate of the sacred magic’ (PGM 1.127) and commands
him to ‘share with no one [else] (...) this great mystery’ (PGM

L130f)."*

44 wpog 10 pn owmintewy Emred[ovv]Ta [T1]voe [TV mpas]wv: It
is easy to imagine that some magical spells, especially the very
ambitious ones raising high expectations, such as an encounter with
the divine, would have experienced repeated, if not, constant
failure. It could be supposed that a good excuse for these failures
would have been to blame the faulty execution of the spell
instructions. If we go through all the magical recipes of the corpus
we realize that it is difficult to find an example of a very clear and
fully detailed recipe. We can assume that these recipes were
addressed to persons already initiated into magical rites; but
nevertheless, in a case of failure the easiest explanation is that the

practitioner had deviated from the correct procedure, or had not

B4 Kerényi (1991), 23.

13 On the use of language deriving from mystery religions in the PGM See: Betz
(1991), 244-259. However, Ritner regards these Greek terms as mere translations
of Egyptian concepts like ss*tA that do not carry any of the connotations of Greek
mystery-cult theology. Note that he does not explain the personal name Keryx.
Ritner (1995), 3365f.
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been properly purified. '*° This was exactly the explanation given
by the god to Thessalos when he asked him why he had failed when
trying out Nechepso’s recipes “He did not know the proper times

and places where the plants must be gathered”.

46 korarewmopevo, Piprorg pupiog cvvrdyparta: In the corpus of
magical papyri there are many instances where the scribes admit to
having consulted other books or having found the magical recipes in
them."”” These references reveal that the magician of this period had
at their disposal some kind of library, and that some of the recipes
were the result of research and compilation from other handbooks.
Moreover, from the content of the handbooks that have reached us,
PGM, shows that this library was very rich, containing books of
literature from many civilisations, and covering many subjects:

philosophy, sacred books from different religious etc.'’®

52 [&xer yap ovvapr]v [IvovBewc Aoyog meiBev Bgovg Kol Taoag
1d[g Oedg: This is the phrase in which the essence of magic and the
power of the words are revealed. The belief that some words were
so powerful that even the gods could not refuse to obey them.
Actually, this spell draws its power from the invocation of the
sacred name, and thereby from the primal, magical belief that such
names are integral to the being and contribute to the power of their

bearers.

13 Bohak (2008), 46-49; For a general discussion about mistakes and failures of

rituals Hiisken (2007).
B7See for example PGM I1. On this see also Suédrez (2017) 113-142.
138 For a full analysis of this subject see Suérez (2012a).
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PGM 1 54-196

54-95 The ritual for acquire a paredros is as follows: The magician,
after having been purified, should at night climb onto a high roof
wearing clean clothes. He should cover his eyes with a black strip
as used in the cult of Isis and hold in his right hand a falcon’s head
[Missing text]. Then he should utter the first spell of systasis at
sunset [missing text]. [missing text]. At dawn he should salute the
sun shaking the falcon’s head, [missing text] recite the sacred words
while he makes an offering, burning frankincense and rose oil. As
he recites, a falcon should appear in front of him and drop an
oblong stone. Then the falcon will go up again. The magician
should engrave the stone and wear it round his neck (as an amulet).
In the evening, he should go up again and gazing at the light (of the
star) of the goddess (Isis?) address to her a hymn, in the meantime
sacrificing myrrh. After this, he should light a fire and holding a
branch of myrtle hail the goddess while shaking it.

When all these things have been done, a blazing star will come
down in the middle of the household, which will then dissolve, and
an angel will appear in front of the magician to reveal the god’s
will. The magician should receive the angel by taking his right hand
and kissing it. Then he should adjure the angel that he will obey
him. After the oaths, the magician should lead the god downstairs
into a narrow room, prepared to receive a god. There, the magician
has to prepare a table with all kinds of food and wine. The god,

served by an uncorrupted and silent boy, should dine. The magician
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should then address the god, insisting that the god should be his
friendly assistant. The god will stay three hours and the magician
can test the oaths by asking the god whatever he wants. After three
times, the god will leap up and the boy should accompany him to

the door while the magician says an apolysis.

56 ava]pac émi dopartog Yynrod: Performing magic is a solitary
experience. The protagonist needs to be alone, preferably in an
isolated area. The meeting with the deity is perceived as an
individual and not a collective experience. The sense of separation
from everyday life is a necessary precondition for the divine
meeting and prepares the recipient of the extraordinary experience.
In this case, the area required is a roof, probably because the
practitioner addresses a celestial divinity and the roof is the highest
place that someone can easily reach. From the roof, you can also
have an unobstructed view of the heavens. In addition, it is of

utmost importance to be alone and a roof serves this purpose.

In PGM XII 38, where the god Eros is invoked, we read “on the
third day, place another chick on the altar; while conducting this
portion of the ritual, consume the chick by yourself, allowing no
one else to be present.” In a spell of attraction (PGM IV 2649)
between the instructions given we read, “go up to a lofty roof, and
make the offerings”. A charm for a direct vision of Apollo (PGM
VII 728) starts “in a ground-floor room without light”. Elsewhere
(PGM 1V 170) it is written: “at whatever sunrise you want /

(provided it is the third day of the month), go up to the highest part
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of the house and spread a pure linen garment on the floor. Do this

with a mystagogue.”

Regarding this element, we should comment that isolation was not a

1% The religious credo of the Greeks

prerequisite in ancient Greece.
can be described as peculiar, because they seemed to believe that
the gods were living among them. They had chosen as their home
the highest Greek mountain and very frequently came down and
lived amongst mortals. Artemis hunts in Arcadia, she takes her bath
in a river of Arcadia, on some days Apollo resides in his Oracle in
Delphi, Dimitra serves the oikos of Celeus, Zeus is almost always
on earth trying to seduce a mortal girl etc. In Homer, gods are

known more by their power than their discrete personalities.'* I

n
the Iliad, theophanies (or epiphanies) are very frequent and often
influence the course of the battle and the myths, which suggests that
Olympians did not have any problems revealing their divine nature
wherever and whenever it was needed in order to fulfill their plans.
However, they were not visible to all alike, for example, Odysseus
but not Telemachus could see his helper, Athena. In the classical
Athens of the late fifth century BC, the presence of the gods had
become a convention to sophisticated minds and it was an
experience exploited in abundance in Greek drama. Therefore, I

believe the term theophaneia cannot be successfully adapted to the

case of Greek religion. It must be stressed that in all these divine

"% A highly important monography that discusses many aspect of this topic is
recently offered by Petridou (2016).
140 See Lane Fox (1986), 113; Platt (2011); Bremmer, Erskine, (eds.) (2010).
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activities, gods took the human form so they were not easily

identifiable by the mortals.

However, the ancient Greeks had a festival called Epiphany. They
celebrated the appearance of a god to a human, at some specific
place and the hymns composed by Callimachus between the 270s
and late 240s BC, threw a bridge between literature and religious
life. Three of his hymns, especially, were associated with civic
festivals, although their style makes it hard to confirm that they
were meant for recitation on the festival’s day. Each, however,
begins with a scene in which the god or goddess is about to be

present among the onlookers.'*!

Prayers and invocations also match the language of hymns and they
also throw a bridge between literature and life. The lyrics of the
great Attic dramatists allow us insight into appeals to a god to
“appear” and their models were certainly daily hymns and prayers
of the cult. A very eloquent example comes from Sophocles in the
Ajax, where the chorus prays to Apollo to come “with kindly mind
and in easily recognizable form”.'** “In Aristophanes, as in
Sappho, gods are invited to assist human celebrations and to drink
with the participants of peaceful rustic festivals. These prayers call
on the gods by names and they request in advance the manner or

mood in which the god should appear,” claims Lane Fox.'*

14! See Lane Fox (1986), 114; Vestrheim (2002).
142 See Lane Fox (1986), 116.
143 See Lane Fox (1986), 116.
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In the Egyptian religion, a characteristic feature is the variety of the
forms in which the unseen intervenes. The Egyptian gods are not
monophysites.'* The gods could express their selves through a
confusing multiplicity of forms and almost never limited themselves
to one form but changed their manifestations at will. In this land,
sacred animals, earthly images and statues were worshipped as
incomplete manifestations or partial revelations of the gods. These
manifestations served to make the god more accessible to the
believer. The true form of the god, the complete and perfect
physical manifestation is rarely revealed to humankind, and the
worshipper perhaps has the opportunity to meet the god in the next
world.'"” Although it is clear that the true form of the deity was
hidden to man, the Egyptian gods were not antisocial and their
manifestations always took place in a social framework. A serious
restriction in the case of Egyptian gods is that we cannot speak
about exclusively anthropomorphic manifestations, but even with
this restriction, it remains evident that they were approachable and
willing to make their presence on earth noticeable. We should not
forget that Egyptian people considered each king a god, descended,
according to mythology, from the times of the gods.

In studying the case of the Hebrew religion we should bear in mind
its monotheistic doctrine, which differentiates it radically from all
the other religions. Thus, the uniqueness of its god attributes to him

an unsociable nature and its manifestations are extremely rare. In

144 See Eyre (2009), 36.
143 See David (2002), 56.
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his book Encountering the divine,"*® George Savran has already
emphasized this in biblical scenes, counting many cases where the
protagonist is separated from his family or from other members of
society before meeting God. For example, the angel appears to
Elijjah in Kgs 19.5 after he has dismissed the servant, and Manoah’s
wife is alone on both occasions when the angel appears to her.'*’
The fact that this was a highly private experience and the focus on
the solitary aspect of the theophany suggests that in the Jewish
religion the appearance of the divine is antithetical to human
company. This solitude also increases the sense of mystery

surrounding the encounter.

Of course, we should not underestimate the influence of mystery
cults, which took place in isolation and psychological abstraction,
outside the normal sphere of reality, assuming this antisocial
character. Magic can be described as a mystical experience from
this perspective, but the objection could be that mystery cults were
not exclusively performed or experienced individually. However,
they excluded the uninitiated and they beheld a secret and, some of
them, a marginal character. Moreover, the secrecy implied by
separation could also be seen as a necessity for the magicians.
Magic, even if widespread, was illegal and therefore prohibited. The
magical rituals had to be performed hidden from curious and

dangerous eyes.

146 See Savran (2005), 14-18.
147 See Savran (2005), 14.
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57 ovotacwv: The first meaningaccording 7LG is introduction,

8 and the second communication. In PGM it

recommendation'*
refers to divine encounters and encompasses all the forms of
association between human and god.'*, an authentic self
manifestation of a deity, could be a visual contact, either direct
(face to face) or through lecanomancy, lichnomancy, a dream

150
etc.

It could be also a more enduring connection between a mortal
and immortal, just as in the case of paredros where the immortal

allies with the human or even a union with god.""

62 igpov Adyov: This is a term that appears frequently in the corpus

and in a variety of contexts.'>> See also 1. 96.

62 émOvwv: The two verbs that alternatively(?) describe the
sacrificial act are émBOev and Bvew. Although we would expect the

most frequently used to be BV,

the dominant verb in papyri is
gmBvewv. The verb émBovewv, according to LIS, has two meanings,
one of these means "to sacrifice on top", but it also has the sense of
"to sacrifice more or later or supplementarily". The second meaning

of the verb is "to burn incense". It is evident that here the verb has

148
149
150

It is a kind of auto-introduction to the dinivinty.

For a different interpretation of systasis see Preisendanz (1913), 2-5.

All these kind of manifestations in the magical papyri are labeled as direct
encounters. See Johnston (2010), 409-410.

1 This union was the ultimate goal of theourgy, a term coined by the
philosophical writer Julianus, a Hellenized Chaldean: divine ascent and mystical
union with god. On theourgy see Wallis- Bregman (1992); Tanaseanu-Dobler
(2013); Copenhaver (2015) 77-78; Addey (2016).

32 On the use of this adjective in the corpus see Suarez-Blanco-Chronopoulou
(2016), 224.

"33 On the evolution of the term used in the sacrificial act see Casabona 1966.

153



the first meaning of “sacrifice on an altar”, but there are cases in

»15% should not be ruled

which the use of “supplementary sacrifice
out because the ingredients required for a sacrifice are many and the
“supplementary” meaning of the verb encompasses this. Zografou
notes that the distinction between the two verbs lies in the
consumption or tasting of the offering by the practitioner.
According to her, the verb émifvewv is never used where the recipe
explicitly requests consumption of the victim.'”” In these cases, the
verb used is either 6vew or another type of periphrasis. At the time
the papyri were written, the verb émBvewv was closely linked to
vegetable offerings, and especially to the burning of incense.
Theophrastus, quoted by Porphirius,'*® associates the verb émfvetv
with the verb Bvpdv, an association that for him is caused by the
root Bv-, which is linked to fire and smoke. As Zografou argues, we
can explain the use of the verb &mfvewv instead of Bvewv by
extension, since incense was widely used for all offerings to the
gods, even those of animals."”’ The argument is convincing,

158 the

although, as we have already seen (and she herself notes),
meaning of "sacrificing more or later or supplementarily" can not be

ignored.

64 Mlotpormiov Plotdvng: Heliotrope is a flower with clear
connection with the sun. The rotational motion of the sunflower

follows the course of the sun and therefore it is not strange to find

iSee PGM 11 177

1337 0grafou (2013) 52.
"*porph. Abst. I, 59.

377 0grafou (2013) 30-35.
387 0grafou (2013) 30-31.
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its presence in a magical recipe where solar gods are invoked to

cooperate.

68-69 0o¢ owrtpv[m|noag kol oweipag omapT® mEPL T[OV
TpalymAéy cov gipnoov: Regarding amulets,”” in the corpus there
are two categories: a) independent recipes that give instructions on
how to make an amulets and b) spells that incorporate instructions
for protective amulets used only during the performance of this

particular spell, just as in this case.

70-71 mtpog avynv Tijg Bgod avrikpug: Isis was identified with the
bright star Sirius- (the Dog Star) actually the brightest star in the
Earth’s night sky. As D.G. Greenbaum stresses “the heliacal rising
of Sirius (The Dog-Star) marks the beginning of the Egyptian year,
and Isis is famously associated with Spdt (The Egyptian name of
Sirius). This astronomical links connect Isis intimately with time,

and particularly with the solar circle.”'®

72 pvpoivng: Myrtle is considered to be sacred to the goddess
Aphrodite but also possesses a sepulchral aspect as sacred to

' and is connected with the initiation in the

chthonian deities'
Eleusis mysteries. > Myrtle appears also in Sefer Ha-Razim where

practitioner intends to question a ghost. He should hold in his hand

'3 They are numerous studies about the amulets in ancient word. I cite as

fundamentals the followings: Bonner (1950-1951); Delatte-Derchain (1964);
Kotansky (1991-1994);

10 Greenbaum (2015). See also Griffiths (1970), 371-73; Ascough (2005), 77;
228; Merkelbach (2001), 111.

11 Cook (1914-1940), 1165; Staples (1998), 99-104.

12 Mikalson (2010), 83.
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a myrtle twig and a flask of honey and o0il.'® In PGM collection
appears two times more, in PGM IV 2233 an in IV 2679.

74 dotpov kateAO®V oticeTmn gig péoov: Divine apparitions are
usually foretold by or associated with celestial phenomena, such as
remarkable stellar events or a spectacular skylight. This is quite
understandable as popular thinking considers the celestial sphere as
the dwelling of the god and interprets every unusual astronomical
phenomenon as a divine sign. This was such a deeply rooted belief
that many emperors and kings tried to take advantage of fortuitous
astronomical phenomena for their political propaganda. The famous
comet of 44 BCE that appeared shortly after the assassination of
Julius Cesar on the Ides of March was propagandized as the
apotheosis of Julius on the one hand and, on the other, as the signal
of the novel era of Octavian ruling, who tried to present himself as a

god on earth.

In “Mithras Liturgy” (PGM IV 475-829), the god’s manifestation is
very impressive.

Look in the air and you will see lightning bolts going
down, and lights flashing, and the earth shaking, and a god
descending, a god immensely great, having a bright
appearance, youthful, golden-haired, with a white tunic and
a golden crown and trousers, and holding in his right hand a

golden shoulder of a young bull... Then you will see

' Harari (2017).
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lightning bolts leaping from his eyes and stars from his body
(696-704).'%*

In the Corpus Hermeticum the gods “were visible in forms of stars
with all their signs; while Nature had her members made articulate
together with the Gods in her* (Corp. Herm. 3. 2). In the Testament
of Solomon, which is dated to the third or fourth century and which
contains elements of Jewish magic we read the following
conversation between Solomon and the demon “Accordingly I said
to him: ‘Under what star dost thou lie?” And he answered: ‘In the
very tip of the moon’s horn, when it is found in the south. There is

%9

my star’.

In this light, it was not surprising that Jesus was thought by many as
a divine king on earth and the Star of Bethlehem episode, which
pointed to the birth of Jesus, in St. Matthew’s Gospel is of great
interest. Even if purely legendary, this famous Christmas story
reflects the popular belief that a celestial sign accompanies the

divine presence.

The first description of the star is its initial rising, then the Magi
“see” the star again, where it is said this time to go before them and
actually stop right above the Christ-child, pinpointing an individual
house. Even more striking is that in the biblical narrative the first
people who came to the begotten Son were the so-called “magi”.

Given the rivalry between magic and religion, the fact that Matthew

164 Betz (1986), 51-52.
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choose to present few magi as the first worshippers of the true god,
at least raises our attention. Herodotus uses the term “magi” to
generically refer to a “sacerdotal caste” of Pre-Achaemenid

. 165
Persia.

The class of magi has been linked with the Zoroastrian
religion as ritual specialists in sacrifices, incantations, divination
and other sacerdotal rites. But long before the writing of the gospel
“magi” had come to be related negatively with “magicians and

charlatans”, at least in Greek territory.

However, here the term “magi” does not seem to have a negative
connotation and Matthew referred to them with the respectful
interpretation of magus. And this is not without purpose. The
tradition of the Zoroastrian magi talks about a prophetic star, but
another significant text found in the Vahman Yast also appears

166 The document mentions a

embedded in the Pahlavi tradition.
prophecy, a star’s falling in connection with a divine birth.
Widengren summarizes its cryptic wording as follows:

It is said... of the Saviour Husetar that his father was
a prince, kai. Husetar in his turn is the begetter of the kai of
religion. During the night when this kai is born there will be
a sign to the world: a star falls from heaven and when this
kai is born the star shows a sign. The falling of the star thus

indicates the birth of Saviour.'®’

' Hist. 1. 107, 1. 108, 1. 120, 1. 128, 1. 132, 1. 140, 7. 19, 7. 43, 7. 113, 7.191.
On magoi in ophics and in the derveni papyrus see Edmonds (2008); Bernabé
(2006).

/66 Middle Persian apocalyptical text preserved in a Middle Persian version in
Pahlavi script. See West (1897).

17 Widengren (1959).

158



Therefore, Matthew’s Gospel seems to recall the Pahlavi tradition in
order to convince the Zoroastrian adherents that Jesus was the

Savior their prophecies talked about.

Whatever Matthew’s intention was, the star plays an important role,
indicating the joyous event of a divine birth. Therefore, the magical
papyrus seems to be influenced by this long tradition. We should
not forget that this tradition already begins with ancient Greece
where the immortalization of many humans involved their

transformation into stellar bodies.

76 éxbreoag dyyehov: In PGM this is used ten times for various
types of non-human helpers. A paredros is acquired by ritual and
vocative manipulation and compulsion. The case of paredros in
PGM 1 raises an interpretative problem and demands meticulous
examination because of the presence of terms “god” and “angel”.
The texts at 1. 75-77 says “you will look at the angel whom you
summoned and who has been sent to you and you will quickly learn
the gods’ wishes” and the reader assumes that what is manifested in
front of the magician is an angel. Bu in the very next lines the text
give the following instructions: “approach the god and, taking his
right hand, kiss it and say these words to the angel’’ and ten lines
later (86-87) says “set these before the god with an uncorrupted
boy serving and keeping silence, until the angel departs”.
Consequently, we are faced with two possible interpretations The

first one is that god and angel are used for the same entity and the

159



other one is that two different entities are expected to be manifested.
Ciraolo supports the idea that the terms angelos is used
interchangeably with theos essentially as synonyms, and the word
does not appear to have any special connotations.'®® O’Neil agrees
with Ciraolo.'® Pachoumi; however, after examining other cases of
paredros in the magical papyri, he admits that the case of PGM 1 is
particular and we can not be so certain that these two words are

interchangeable.'”

79 £E6prile T@OE [T® dpk]®: The efficacy of magic lay very much
on the dynamism of the orders to the divine powers, thus the
instructions expressed by the most forceful verbs, such as orkizo,
epitasso, exorkizo. A. Zografou supports that the meaning to adjure
someone in order to oblige him to fulfill a task appears in the Ist

I The idea that a human has

century a.C. but only between humans.
the power to command a god emerges when the people start to
believe that gods possess humans. Thereafter, this term was used in
the specific context of exorcisms. However, in magic of this period
these verbs are used with intention to oblige the god to act, as the

human desires.

é¢tolpaoog] mavroio @ayqporta : If we look closer at the
ingredients, we will see that the magic recipes demanded that the

offerings should be of expensive and rare products but also of the

1% Ciraolo (1995), 283.

' This angel or messenger ({yyehog) is also referred to as ‘the god’ throughout
the spell.

170 pachoumi (2011), 155-165.

"1 Zografou (2015), 268.
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best quality. For example, in the LXX papyrus we read that the bran
has to be of the best quality; in others, incenses and perfumes of
different varieties are required. In XII 310-312, the instructions
indicate that the libation should consist of all types of perfumes,
except for incense. The same happens in XIII 352, in which the
sacrifice consists in burning seven approved incenses. In PGM 1,
specifically, the banquet prepared for the god has to contain all
types of food; and in V 240, the engraved stone has to be expensive
and the wire to hang it has to be gold. These kinds of comments,
along with the long list of ingredients needed, demonstrate an
extraordinary abundance of expensive products and a nonchalance
attitude to the cost of the magic recipe.' >

85 oivév te Mevdiisrov: '

In the corpus, a particular wine called
Mevonotov is mentioned three times. Betz (1985: 5, n. 18) points
out that this wine comes from the Egyptian city of Mendes, located
in the Nile Delta and warns that it should not be confused with that
of Mende, a Greek city famous for its wine. Betz supports his
argument with the opinion of W. Darby, P. Ghalioungui and L.
Grivetti (1977: 600) who state that "Lutz (1922: 4) speaks of a
Mendesian wine, quoting Athenaus (I 30) and Pliny XIV 9), but
there appears to be some confusion between the Mendaean wine of
Athenaus, a Greek type,and another Egyptian wine cited by Pliny.”

However, in the quote from Pliny (HN XIV 9) there is no mention

of the wine of Mendes, but of the wine called Sebennyticum which

172 Chronopoulou (2017).
'73 Chronopoulou (2017).
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was well known and made from three different varieties of grapes
originating from Tasio. Returning to the work of Lutz, after talking
about the wine Sebbennyticum, it is specifically stated that "Pliny
also knew the wine of Egyptian Mendes" and the passages from
Pliny and the Deipnosophists are quoted again, with the addition of
a statement that this wine is mentioned by Clement of Alexandria in
Paed. II c. 2, according to which this wine had a very sweet taste.

Thus, Lutz mentions three ancient sources: Ateneo, which speaks
clearly of Greek wine; Clement of Alexandria, who mentions a
wine of Egyptian Mendes; and Pliny, who only speaks about the
famous wine Sebennyticum. Redford believes that the wine
Sebennyticum 1is similar to Mendesian because of the proximity of
the regions. This seems to be the only explanation, since in the
modern bibliography this fragment is quoted in reference to the
term "mendesian", when the term, as such, does not appear.
Therefore, Darby, Ghalioungui and Grivetti are right to consider
that there is a confusion in Lutz. But, before moving further, we
must emphasize that the adjective Mevonoiog, as the adjective
Mévdarog, can come from the word Mévom, which is the name of a
Greek city. Consequently, as a term Mevonclog can be attributed to

both cities due to the similarity of the names.

The term appears five times more in the Corpus Hippocraticum.
LMV Totelin (2009: 183), in his book on Hippocratic recipes,
regards it as a Greek wine, and he uses both the aforementioned
terms. J. Jouanna (2012: 180) also rejects Bailly's dictionary

reference, which says that this wine in Hippocrates is an Egyptian
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wine and claims that these references are to Greek wine. The wine
of the Greek city of Mende was so renowned for its excellence that
the coins of Mende carried it as a symbol; However, the term
mendaios oinos was used to denote all the wine that passed through
the port of Mende after having been produced in the region. An
interesting detail is that this wine, according to the sources, was

light and sweet, as Clement describes it.

It should be mentioned that there was one more product bearing the
same name: the Mendesion, a white Egyptian perfume that was
prepared using lilies and spices. The first reference to this perfume

occurs in papyrus P.Cairo Zen 59089 (257 BC).

Returning to our sources; the case of "mendesian wine" and "attic
honey" seem to indicate that the origin of a substance could also be
indicative of its excellent quality. In reference, again, to the magical
papyri, LiDonnici (2001: 364) proposes that the recipe is likely to
stipulate an Egyptian wine to make the link with the Egyptian land
closer. However, if this hypothesis were correct, all kind of
Egyptian wines could be used to carry out the recipe. In addition,
apart from these few references, it is not possible to find any other
mention of vineyards in Mendes. Therefore, I believe that the wine
we have in the magical texts is the famous Greek wine of Mende. I
also consider that Clement was confused between the cities because
the characteristics of the wine as he describes them, correspond to

the qualities of the Greek wine.
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86 vnpeTOovvrog Tad0g deBopov: O Neil believes that the pure

* 1t is true that boys are used as mediums

boy serves as a medium.
in contact with the divine but the structure of this ritual does not

imply the use of a medium.

94 ympel, kKopie, 0cd paxap, 6mov dMvekdg oV £ig, (g Podrer’,
Kol a@aviig éotv 0 0g0c- : The apolysis-dismissal- of the god is
very typical in cases of magical ritual apparitions. Once the
magician has achieved his purpose and he has made use of the
supernatural power of the god, he quickly thanks, and then
dismisses the god because the reaction of such powerful sources of
energy can be unpredictable, especially when they act under the
coercion of spells. The common forms of dismissal include noble
attributes, as in our case poaxop. Sometimes, in the dismissal, the
magician asks the deity to leave calmly and peacefully, or repeats

his petition for everlasting assistance. See 1. 346-347

96-133 Then he explains that god is an aerial spirit and in following
lines focuses on the power of the god, enumerating what it is able to
do and offer to the practitioner. There is impressive variety in his
deeds: He is the master of the air and all the other gods accept his
sovereignty. The god dominates nature and subjects its powers such
as winds, rivers to his will. He has power over the animals and the
beasts, and he is able to transform himself into an animal. He can
also act as servant of the magician occupied with more humble

issues such as provider of material wealth, foods and wine, prepare

7% See also Hopfner (1926).
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the table, open doors etc.'” Finishing with the enumeration of the
deeds, he repeats how important it is to adhere to that practice,

which he names as mega mysterion.

97 mvedpd EoTv déprov, 0 £10eg: There is an inconsistency in this
line. The mvedpud-spirit- is something aerial but the instructions of
the spell contain the holding and the kissing of his hand, its dinner
with all kind of foods etc. Through the instructions it is implied a
corporeality of the gods. I suppose we have to perceive this
corporeality (or the supposed corporeality) in different terms to that

of the humans.

103 yopic ix8dov plolvov- kpéag 8¢ yoiperov—|[t]otTto 6hmg pi)
AEENG mote Eveykelv.: It is noteworthy that the only tasks the
invoked deity can perform is the fetching of cooked fish for food
and pork meat. However this is not the only magical text which
reveals a certain particularity regarding fish and pork.

To begin with the fish, the following curse tablet, found at Roma(c.
IV? CE) and directed against a certain Nikomedes, is quite

eloquent:

(...) mopdrafe Newoundnv odsiok[wv] / Kabnuepvag o

Tapa yeyact / tdvde TV vopny kai doe[Biv], / GTL 00TdG 0TV O

"> This is a kind of aretalogy, the quasi-ritual enumeration of the qualities, power
and miracles of the deity. It is common in the corpus to appear aretologies
incorporated in hymns or separated as in our case. These usually long catalogs of
qualities and powers turn to be also a advertisement for the practice that invoke
the mighty god. It has the double role is not only to convince the good but also to
convince the client that we invoke the right good, the most powerful god.
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k[a]ocag TV / Tarvpdva tod Qoelpews k[ai] / poaywv td Kpéa TdV
B0V [y iepdv ?] / [map]arape tOv Netkounony, fjv &texa (...).
This curse is adressed to one of the untimely dead — an dwpog (1.1)-
176 and Osiris (and Typhon?)'”” in order to punish Nicomedes, who
is accused of being “impious and sacrilegious” -Gvopoc'”® and
doePng- by the defigens. His crimes have been burning “the
papyron of Osiris” and eating a (sacred?) fish. (DT Aud. 188, 11.6-
13)

About the last accusation, the prohibition of eating fish, we have to

stress that this is not the only passage in Greek magical texts in

179

which appears the fish taboo. "~ However, it is risky to generalize

about the ban of eating fish in Ancient Egypt, as well as in Greece;

a sacred fish in some cults was not holy in others communities with

180

different theological or mythological basis. Moreover, the

'7¢ See above n. 43 for this special kind of deceased’s spirits in magic and related
bibliography.

""" In the text is written Tod Toowv[oc] (1.3), that Audollent corrected as Typhon
(cf. DT Aud 188 ad loc.), but not all of the editors agrees with. E.g Lopez Jimeno
understand THowv[og] as the name of the invoked deceased, cf. Lopez Jimeno
(2001), 193.

8 1hvde TV Bvopov = tovde OV dvopov, ¢f. DT Aud ad loc. The confusion of o
and o is very frequent in this text.

' The fish taboo appears also in PGM I, 120, where the magician invokes a spirit
that brings all kinds of food, with the single exception of fish; and in PGM 1, 290,
where the magician equates eating fish to sexual intercourse in the prescription of
a series of abstinences for purification before the rite.

180 According to Herodotus, Egyptian priests were not allowed to eat fish
(Herodotus II, 37. 4) and some fish were sacred (II, 72.) - for example, we know
that in Esna perch was not eaten and was mummified Pilsbury(2006), 244;
Beatens (2013), 17-23.) - But, on the other hand, Herodotus also says that in
Egypt there were people who live on fish alone (II, 77. 15). The species of fish,
here described only as “holy”, was probably important, although the reference
here may perhaps be understood as an Egyptianising fopos; see Plutarch, De Iside
7, 18, 32 and specially the comments of Griffiths, (1970) 277-278, 342-344, 548-
549.
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abstinence from some types of fish was also observed as a purity

. . 181
requirement in some Greek cults.

In any case, these ritual
prohibitions were linked with particular cults or beliefs and the
taboo arises for two main causes: because some kinds of fish were
considered (a) sacred or (b) unclean in the context of specific

rites'®?

but we can assume that there is nothing intrinsically impure
about eating fish.'"® Flowers claims that the prohibition against
pork is justified by the association of these two foods with the god
Set, and that warnings are often given in the old papyri about the
danger of using certain Setian symbols.'™*

Moreover it is important to stress that the prohibition against pork is
one of the most commonly known and thus stereotypical
prohibitions in many cultures. In PGM IV 3007-3086, an anti-

demon possession charm, said to be of Hebraic origin, suggests

abstinence from pork.

127 pdota Tijc ieplc poyeioc- 10 péya tovto pvotiprov: The
magical ritual is perceived as a mystery and the practitioner, guided
by an expert, as an initiate. Magic is evaluated as «holy» and the
initiate as «blessed». These particular terms such as mysterion (with

the significance of a secret ritual), mystes, mysticos, mystagogos

"8I Aelian, referring to the Eleusinian rules, says that dogfish were considered
unclean, because they give birth through their mouth. According to the Cratinos,
to participate in the cult of Trophonius, the worshipper could not eat the red-
skinned aixoniantriglé, the trygon and the melanouros; cf. Parker (1983), 357-365
passim.; Mylona (2008).

82 For this reason, the restoration of Audollent - t&v ixfvov t@[v iepdv]-,
although possible, is not certain.

'3 For this reason Parker considers this a “minor sacrilege”, cf. Parker (1983),
145 and 357.

84 Flowers (1995), 90.
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appear almost exclusively in PGM IV.'®

Consequently, it is unsafe
to speak about these terms as related with the mystery cults in the
PGM collections, although there is no objection to the idea that
mystery cults have influenced the magical rituals.'® Especially, in
the Egyptian religious milieu where magic was part of the official

religion where interactions and influences were inevitable.

132 g[ntaxag émtd mpog fjhov &Eopkiopog: This number is
omnipresent in almost every religion and its significance has been
studied extensively.'®” Seven is also one of the most potent numbers
in magic. In the coprus we find repeatedly the seven vowels, the
seven stars, seven-leafed spring of laurel, seven written characters,
sevenfold recitation, seven units of ingredients such as pinecones,

seven bricks, etc.

132-171: In these lines the scribe repeats the instructions focusing
on the words that the practitioner should say during the performance
of the rituals aforementioned. The magical recipe is divided in logos
and praxis. The first part of the description was dedicated to the
actions and the rituals that the magician should perform. Now he
recapitalizes the rite explaining what should be said and the
majority of them are voces magicae. Between them, there is a part,
where the power of the god invoked is exalted and his deeds again

enumerated.

185 See Suarez (2016), 210.
186 See Betz (1991).
"% For the importance of seven in ancient Egypt see Harris (2016), 85
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143-144 'Hhiowpog avop[uac] Aeovrompoommog Tif pév aprotepd
YEWPL  KPaT®OV TOAOV KOOI pNAOTIYM, KUOKA® o0& avTod
opaxovta ovpoPopov: This is the description of a manufactured

8 used as an amulet. It describes a lion-faced

form of the gem'®
Helioros (the Horos of the sun) holding in its left hand a whip and
celestial globe, surrounded by an ouroboros (a serpent biting its
tail) , with onomata on the bottom of the stone. The practitioner
should wear it around his neck. Helioros, this special type of
daimon, is documented in several gems.'*” However as Bonner and
more recently Nemeth,'”® have both stressed, the papyrus presents
in this point present a peculiarity. The scribe never writes the word
Sun as H\og. Instead of it, he writes a common magic symbol: O>
but only in this case, the circle is omitted. The papyrus writes
>06ros."”"!

Ouroboros means “devouring its own tail” and actually, it depicts a

serpent forming a circle by eating its tail. It is a symbol whose

"8 For gems generally see Boardman (1970); Zwierlein-Diehl (2007);

Furtwingler (1900); Zazoff, P. (1983); Zazoff, H. (1983); Plantzos (1999); Spier
(2007); Smith (1979), 133 fn.1.

"% Bonner knew five magic gems that almost completely corresponded with the
description of the papyrus recipe. Specially a reddish Magnetide, about 3"/4™
Cent. A.D. See Michel (2001). There were also some important difference as the
absence of ouroboros, the objects were hold in the right hand, not the same voces
magicae, the name of another god and the different kind of gem, They were not
bored through).

0 Bonner (1950), 19;

"I Nemeth says that it is possible that the scribe accounted for this deficiency by
placing a little ring on the left part of the omega, yet he may well have forgotten
it. Campbell Bonner considers the solution of the abbreviation as Hélidros
uncertain. “Heliorus is Preisendanz’s reading; the papyrus shows only ®pog
preceded by a sign which Preisendanz interprets as a corrupt symbol of the sun.
Even if this point be called in question, Horus must stand as against the
conjectures of other editors because of the solar relations of this deity, and
perhaps also because the first of the prescribed words is found elsewhere in
connection with Horus”
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origins go back to Pharaonic Egypt and representing the totality, the
circularity of time, the continuity, and the cosmos.'”* It is very
common in Greco- Egyptian magical objects and especially in
gems. Sometimes within the circle, there is written en to pan, -one

1s the whole-.

162 Zo]twv 08¢ ypappdtov 1€': covesorvp @On pwO. : The
possesion of the secret name of the god enables the magician to
control and command him. That is why knowing the name is so
important, and in line 160, ask which is your divine name. Usually
when the numerical values of the Greek letter are added up, the sum
is 9999. This is a reference to Apollo’s «greatest name, whose
number is 9999». A gnostic stone from Athens has an inscription on
one side consisting of six seemingly meaningless words. Each letter
of these words is found to have a numerical value, the total being
9999. 9999 is the largest number capable of being counted on the

fingers of a person’s hands.

164-166 anépavtov, apiavrov, aouynrov, Aidva
KateoTpry[p]évov: dxivntog pov yivov amo tijg ofjpepov NuREPUS
émi TOv dmavto ypovov tijg (mijg pov: It is noteworthy that the
repetition of a in this phrase, which in the Greek language could
mean deprivation and inability, such as in the words dnépavrtov, the
one who has not a beginning, and &duyntov, the one whose name
cannot been said. However, the letter o also symbolizes the

beginning of the world.

192 Charlesworth (2010).
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172- 196: In these lines, the scribe explains what the magician
should expect from the god. The god will be his friend, and will go
wherever the magician goes. He will give him money whenever he
needs it; he will foretell the future; he will execute all his desires
immediately. When he dies, he will be treated by the god as an
equal to the gods. He will lift his soul into the air and he will not
permit to his spirit to go to Ades because it will be united with the

paredros.

196- 222

Here we have a protective prayer addressed to the first-begotten and
first-born god, which in this case is Helios. The prayer invokes the
mighty god, enumerating his deeds and his power over the other
gods and nature in general, to summon them to come and be always
by his side, helping him because he is in great need. The prayer also

contains voces magicae.

197 The word pvotikn occurs twice in this papyrus. The first,
here, refers to a protective formula and the second, in 1. 266, refers
to the seven characters that should be written on the seven leaves of
laurel. Both the formula and the leaves had the function of an
amulet. Apparently, any proximity to a deity whose attendance has
been conjured up against their will is quite dangerous and the
magician is aware of it. Therefore the ritualist tries to secure himself
against possible retaliation by the god. There are many instances in

the papyri where the danger of the proceedings involving proximity
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with the deity provokes the concern and the fear of the magician
and sometimes this fear is explicitly stated, as in this papyrus a few
lines later in AmoAloviakn émikAinotg.”” See also IV,

2505.1%4

199 Aé&m: The word doxai is attested in the Dead Sea Scrolls in
Peter 2:10 and Jude 8 and refers to angels, possibly even fallen
angels. There is a debate about whether they were angelic or
malevolent beings. Jude castigates his antinomian opponents for
blaspheming the doxai, and the context makes it clear that he must
be thinking of the angelic guardians of the moral laws'” of St.
Clement of Alexandria, according to the Latin version of his
commentary on the General epistles; thus the word doxai (plural)

196
can be understood as 'angels'.

giovaie, ClOVOK<T>IVOKPATOpP, aiovomolokpdtmp: The
accumulation of adjectives is very frequent in the hymns in the
ancient Greek religious texts. Here the prefix aiwv is used to denote

the eternal nature of the god.

201 émntapep[i]lov: The seven planets. The earth is the central point

of the universe, and is the midmost of the seven planets

193 BAéme 8¢, un amoiéomng VAoV [Koi] ceovtov BAayNg TobTO YOp péYIGTOV

oOUATOC QLAAKTIKOV, 8V @ TavTeg VmoTdocoviol kol OdAacco kol mETpot
ppiocovcikal daipoves PLA<dccovTal yop>oKTnp@V TV Oeiav Evépyelav, fivrep
HEAAELS Exev. EOTV AP PLAOKTNPLOV LéYIoTOV THG TPdEems, Tva undév ttonbiic.
% About the concept of the dangerousness in the magical papyri see
Chronopoulou (2015)

195 Caird (1995).

196 Bauckham (1983), 57.
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207 dekavovg K[pa]rarovg: The ancient Egyptians had a calendar
known as the calendar of the Decans. They divided the great circle
of heavens into thirty-six equidistant asterims or single stars. The
decans subdivided the calendar into 10-days periods, which is why
they are called decans, from the Greek word dexa. The first decan
was Sirius. It is hard to associate them with specific asterisms and
stars because they appear in the texts under very peculiar names."”’
The decans also comprised a clock for measuring time during the

198

night.'”® The decans were considered as having healing powers'”’

and were also associated with the circle of the zodiac.

222-231: The next fifteen lines describe the ritual for a spell of
invisibility titled Apavpwoig avaykaio. The magician should
take the fat or an eye of a night-owl and a ball of dung from a beetle
and an unripe olive. He should grind all them together and then
while he is covering his body with the mixture, he should
pronounce a logos, containing voces magicae to Helios asking the

god to make him invisible until the sunset.

232-247
Some divination recipes include sections called pvnpovikr. An
alternative heading is mpdg 10 pvnuovevety see PGM I1. However is

not usually specified with sufficient clarity as to what they allow to

17 Many attempts have been made to identify them. Lull, Belomonte (2009), 162

they believe that they offer highly probable identifications.
198 Magli (2009), 88-90; Neugebauer (1975), 561-562; Depuydt (1997), 141-143.
199 Bohak, Harari, Shaked (2011), 255; Greenbaum (2015); Kakosy (1982).
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be remembered. In II, 18 one reads mpodg 0& 1O pvnuovevew T
Aeyoue [va], true, but does this refer to the formulas that must be
pronounced for the execution of the practice, or the revealing words
of the god during the night? Both of them seem possible. All
magical formulas, voces magicae and names are sufficiently
complicated for an to require an aid for the memory in order to
ensure their precise utterance in a spell. However, as the magician
asks for an oracle, there is a justified preoccupation with the
possibility of forgetting the revelations of a divinity, especially if
the revelation occurs during a dream. For example, in VII, 90 we
find a petition for a dream to god called Besas where the following
advice is offered to anyone who wants to put the recipe into
practice: &€ye €yyiota cov mvaxida tva doa Adysl ypaymg, tva un
ko Beic AeBapynong (VIL, 90). The same advice occurs in the two
versions of the VIII Book of Moses (PGM XIII, 91 s and 646 s .:
&xe o0& mvaxida, gig iv péielg ypdoev, 6ca oot Aéyet). In the same
spirit is the testimony of Tésalo, who, before going to his meeting
with Apollo, prepared for by an Egyptian priest, asked for writing

200 1¢ is a usual characteristic of reminders to

material to take notes.
be composed only of rites, without oral formulas.”®' See also PGM

II lines 17-20.

2% Gracia Molinos (2017), 342 refers also to Song II of the Iliad, when Daydream

introduces himself to Agamemnon and concludes his revelation by saying "Keep
this in your minds and forget that you do not conquer it when the dream, sweet
for the minds, lets you loose" (II, 33 s.). and un oracle of Claros where the god
commands to be written his words deltoic 6¢ yapdooere ypnouov Eueio.
(Porfirio, 314F 25 Smith = Euseb., Praep. Ev., 1V, 9, 2.)

9 Although exceptions can be found, mnemonike are not included in divination
recipes, such as that mentioned in I1I, 467-478.
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The fragment is divided in four parts: a) the function of the spell
b)detailed instructions over the performance c)a long list of voces
magicae that have to be written on the piece of the papyrus d)a

recipe to prepare the special myrrh ink of Hermes.

247-262:°" The second spell of invisibility in the papyrus is
titled apovpwoig dokiun. The instructions are the following: if the
magician wants to be invisible he should rub oil of lily together with
a plant of peony and the eye of an ape or a corpse that has died a
violent death while reciting sacred names in typical ego-
proclamation.. Then he has to smear his body with it from the right
to the left. In this way he will be invisible to all. The spell continues
explaining what he has to do in case he wants to reverse the spell
and become visible again. He has just to move (walking? turning?)
from west to east saying again a magic formula. As Mirecki
explains,”” this spell is structured in an a-b-c pattern. (A) Want to
be invisible (B) Do this (C) You will invisible. (A) You want to be
visible (B) Do this (C) You will be visible.

Aoxipn:*" Carefully studying the magical papyri, we can see
that beyond the instructions of the magical logos and praxis, they
also contain scattered additional information, not related with the

fulfillment of the magical recipe. Some of these information are

292 LiDonnici (1999). For a more metaphysical interpretation of invisibility spells,

see Phillips (2002); Phillips (2009).

293 See Paul Allan Mirecki “Manichaean Allusions to Ritual and Magic: Spells for
Invisibility in the Coptic Kephalaia” in Paul Allan Mirecki, Jason David BeDuhn
The Light and the Darkness: Studies in Manichaeism and Its World , Brill, 2001
175-176.

2% See Chronopoulou (2018), forthcoming.
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associated with the efficacy of the spells. Comments of the quality
of the spell are repeated many times in the corpus, stressing the
magician’s anxiety to persuade but also revealing what all suspect:
that magic usually failed and occasionally and only accidentally

worked.

Apart from the “tested” spell, there are more adjectives that praise
some recipes or magical objects e.g. phylacteries. We found
adjectives such as marvelous, no greater, no equal, great, excellent.
All these adjectives do not state a concrete past success but imply
the tested effectiveness of the charm. Some comments are emphatic
as regards the conviction of the reader. They apply the sentimental

language®”® modern adverts apply to influence the audience.

263-326 In theses lines we find an invocation to Apollo to come
and give an oracular answer to what is asked by the practitioner.
The spell is structured in two parts. The first one is the praxis of this
oracular spell and it prescribes a sacrificial ritual while utilizing a
phylactery made from a seven-leaved spray of laurel, a lamp and the
head of a wolf (263-296). Then the magician recites the logos (296-
327) followed by a shorter praxis and logos (327-47). Although it is
not clearly stated, the spell is a licnomancy because a lamp is used

during the ritual.

263-326: The instructions of the practice begin with the preparation

of a branch of laurel with seven leaves, which the magician should

2% On the sentiments and the hope in the corpus see Sarischouli (forthcoming)
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hold during the performance of the ritual in his right hand (11.274
and 286): on each leaf he has to have drawn one of the seven signs
drawn on the papyrus. In this case, the leaves of laurel functions as
an amulet to protect the magician. Then, the magician must gather
the necessary materials for the practice which are: a lamp strictly
'not painted red' with linen wick and oil of roses or spikenard, a
wolf's head, on which he will put the lamp and next to these, a clay
altar for the sacrifices. These consist of a libation of wine, honey,
milk and rainwater, seven cakes and a perfume of plants and other
exquisite perfumes. The ritualist must be dressed in "prophetic
garments," and be in a state of purity that will "bring the god into a
state of uncontrollable desire" towards him. In addition, he holds in
the right hand the branch of laurel, mentioned above, and in the left
an ebony wand. Once all this is arranged, it can be deduced that the
magician lights the lamp and offers the incense burner while
pronouncing the logos, and then the divine spirit enters (1.284). The
ritualist will ask about the art of divination and about the magical

experience.

296-326

The presence of one or several branches of laurel on the leaves of
which must be written magical signs is a common element of
Apollonian communication practices. However, in this ritual its
function is not associated with the divination. It seems to function
as an amulet.

The beginning of logos is denoted by a blank space. As D. Martinez

correctly stresses, it is an invocation that shifts rhetorically to
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adjuration with the verb “horkizo” repeated seven times with seven
aspects and names of the deity. The /ogos contains four shorter
hymns.*%°

Iambic invocation to Apollo 1.296-297

Hexametric invocation to Apollo 1.297-299

Hexametric adjuration to various deities most of them belonging to
the Judaic tradition such as Micheal, Gabriel etc. 1.300-314 (The
lines 312-313, although they are part of the hymn, are contra
metrum.

Exametric invocation 1.315-325

297 IMeajovu: Paean literally means the physician and the healer. In
Homer, Pacon was the Greek physician of the gods. In Iliad V he

heals the wounded Ares and Hades, when Heracles shot him with an

arrow.””’ Paean was also the name given to the choral song,

addressed to Apollo or Artemis, in thanksgiving for deliverance

208
1.

from evi It was also a song of triumph. In this case the

practitioner invokes Apollo to “come with”. Obviously it is not an

2% The logos present a number of difficulties. See Hopfner (1990), 364-365. The
dominant structure is that of two hexametric hymns (296-314 in which the meter
breaks down at several points. However, recently M. Bortolani and M. Blanco
Cesteros, in their PhD dissertations, have worked again on the hymnal material.
Blanco Cesteros has included an exhaustive metrical and structural analysis
presenting all the opinions so far and I have chosen the one that seems to me best.
7 Paiawon, in a older form of the same was an independant divinity in
Mycenaean Bronze Age. After Homer, Paean is always used as an epithet of
Apollo and the scholars have debated whether Homer regarded Paean as still an
independant divinty or as an aspect of Apollo. See Graf (2009); Suarez (2013b)
% The term was also connected with the son of Apollo Asclepius bearing the
significance of the “healer” eg. In Epigrammata Graeca 1027. Apart from
Asclepius and Apollo, other deities were attributed or identified with this epithet
see Bernand (1996), 583.
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epithet but a substantive with the meaning of the healing skill or

remedies.

297 Kvpue: This is an epithet common in the Greek literature
without specific religious connotations. Jews and Christians used,
and still use, this term to describe the supreme authority of the one
and unique god. And indeed, although it is a quite frequent epithet
in the corpus of the magical papyri applied to many deities, some
combinations in these are taken from the Septuagint such as kyrios

209
o theos.

298 IMapvacwov dpog: The reference to Parnassus is used as a
metonymy of Delfos. The mention of the Parnassus appears in
numerous hymns to Apollo, but, from Pindar, it seems that it
becomes an almost obligatory mention of the postpindaric pean,
where, being the most representative place of Apollo, it is
configured like a fopos of the Apollonian invocation .*'° Parnassus

and Delfos creates an allusion for the oracular purpose of the spell.

298 Aghgida MvO®: is used by Nonnus (D. 9.250) in the same
position in the verse (after bucolic dieresis) but it seems these two
sources are two centuries apart, so it is risky to try to establish a

connection between them.

29 Bortolani (2016), 64.
*1%Bremer-Furley 2001, vol. II, pp. 87 y 99; Suédrez 2013a, p. 179.
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299 Muetépov igpdv otopdrov G@Osykta Aalovvrov: The
oxymoron G@Bgyxta Aalodvtwv- our lips says things that can not
been said- reveals this specifically special power magic is famous
for. Magician masters use some extremely powerful words that
nobody knows or dares to say. So the power of these words is going

to compell Apollo to come and serve the practitioner.*"'

300 Ta: The vowel combination IAO, which actually is a pseudo-
divine name, plays an important role in Graeco-Roman magic. It
contains the first, the middle and the last vowel of the Greek vowels
and represents a Greek transliteration of a shortened form of the
Hebrew name for god YHWH.*'? Aune notes that IAO, SABAOTH
and ADONAI, when mentioned in pagan magical spells, were

213

regarded as separate deities.”'” IAO sometimes was equated with*'

and the palindrome iaoai was very popular.

301 Myoni, koi 6¢ koA®, Fafpuijr: Michael and Gabriel were-
and still are- two of the most prominent archangels in the Jewish
and Christian religion. There many attestations of their names in
amulets, sometimes used as the secret names of the invoked gods.*"
This is not the only instance of invocation in the PGM where the

two archangeloi were called upon together, or associated with solar

21 See also Calvo 2005, pp. 270; Blanco-Cesteros 59-62.

12 Aune (1996) 1-12.

21 Aune (1996), 1-12; Bohak (2003), 71; Mastrocinque (2003), 102.
2% Lewy (1978), 409.

215 Bortolani (2016) 68.
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soe 216
deities.

It is argued by J. Arnold that there is an association
between the Highest God and the angels in the Jewish religion
which influenced the pagan communities of Asia Minor. He
mentions five inscriptions from Stratonicaca in Caria using the
epithet Most High, which is often used by Jews in order to
designate the greatest of the pagan gods in company with a divine
angel. His interpretation is that the Jewish presence induced a vague
syncretic local trend towards monotheism that centered on Zeus
accompanied by an angelic retinue.”’” Michael and Apollo are also
similar figures in their iconography. Michael crushing the dragon
corresponds to Apollo killing the snake dragon Python. Moreover,
their sanctuaries share similar geologic setting. Delphi and Monte
Sant-Angelo appear to have been positioned above seismic faults.*®

The Tafpmir mpwtdyyele is an erroneous attribute because

protangelos is usually Michael.

302 ABpacdl: The mystic word that has drawn the attention more
than any other magical word and so much ink has been spilt about
throughout centuries is of unknown origin. Some scholars have
supported the Hebrew derivation of the name, but there is no
general consensus.”'® What should be stressed is the similarity with
the vox magica abracadabra. Its seven letters may represent each of
the seven planets and the sum of the numbers denoted by the Greek

letters according to the rules of isopsephy is 365 (A=1,B=2,P =

*1® Anubis and Thoth. See PGM VII 1010, III 140, XIII 257 See also Kakosy
(1989) 266; Bortolani (216) 68.

217 Arnold (2013) 22-23.

218 piccardi-Masse (2007) 103.

*1% Others believe that it has gnostic origin.
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100, A =1, X =200, A =1, E = 60) which symbolize eternity. It is
found in different religious context and with different functions and
attributes each time. In PGM I it is found in a Jewish religious
context along with other Jewish deities such as Michael, Gabriel,

lao and pagan elements such as Olympos.

ihaog £L0orc: Variation of the Homeric TAaog €otm. "EAOe is also
very common in the Greek hymnography and very frequent in

invocations of the PGM.**°

303 Alowvai: It is often used as a substitute for Jehovan, usually

translated as «Lord».

304 maoca @vowg tpop[élel os: In the Greek literature there are
some literary attestations where some important divine events were
accompanied by natural phenomena e.g Athens’ birth made
Olympus tremble, the earth cried with fear and the sea became

221

stormy.”” However, we have to note that in Greek literature nature

displays no fear of the gods. When a god reveals himself on earth,

22 1t seems that this phrase reflects

the latter reacts with joy.
monotheistic perceptions of an omnipotent god that all the cosmos,
human and natural, have to fear. Thus we can consider this phrase
of Jewish or Christian influence. There are two verses in Jewish

psalms that hold considerable resemblance to that in this papyrus.

2 See Bortolani(2016), 69.
! HH 28.9-13;Pind. 01.7.38
2 ¢.g HH 2.13-14; Theogn.Eleg. 9;Callim. Hym.2.1-5
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The first one says “and may all the ends of the earth fear him”**

and the other «the earth feared and was still, when god arose to

judgmenty».***

305 opkilo kepainv te B0, Omep £otiv "Olvpumog: A passage
that appears several times in PGM (PGM XII 242-243, XIII 770-
772 and XXI 6-7), in which the divine body is identified with
different natural elements, supports this identification of Olympus
with the sky and in turn with the head of the god. Calvo points out
that it is not about Mount Olympus, but that the mentions contained

in this text may be metaphors of heaven.**

304 IMaxepPn0: 1t is a fusion of words from a formulaic invocation
of the Egyptian god Seth®*® and is often associated with powers of
destruction and malicious magic. Sometimes it appears in a context
in connection with solar gods. According Szepes the alliteration of

no (ndoo, matep) is the reason that it appears in this context

Pakerbeth.??’

307 yépa oclrrepnv, ijv kéop® éméoyes: The right hand is
preferred over the left. The idea of sitting at the right hand. The
widespread ritual and social significance of right and left was
systematically explored by French anthropologist Robert Hertz in
his article published as “The Pre-eminence of the Right Hand: A

3 LXX, Ps. 77.16-18, 96.9.

% ¢f. The god uttered his voice and the earth melted away.

23 Calvo 2005, p. 270

2° Hopfner (1974), 1Li 229-232; Smith 1996, p. 238. Bonner (1950), 163-164;
Daniel (1983), 151-2; Bortolani (2016), 74, .

27 Szepes (1976), 210.
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Study in Religious Polarity”.**® Zeus was often depicted with a

thunderbolt in his right hand, a scepter in his left hand, and an eagle
at his feet. Christianity is full of symbolic associations with right
and left. The most famous is the image of the Last Judgment (Book
of Revelations/ Apocalypse) when the people of the earth will be
divided:

“and he shall separate them one from another, as a shepherd divide
the sheep from the goats: and he shall set the sheep on his right
hand, but the goats on the left.”

In the Judaic tradition there is also a clear division of right and left
perhaps originating in the fact that the early Israelites worshipped
the sun, facing east and hence having the south to the right, a
situation reflected in the Hebrew term of east. The hand of God as a
symbol of God Himself is especially remarkable in Jewish and early
Christian art, since the Old Testament forbade the representation of
God. Thus, the idea of divine intervention in the world is expressed
iconographically through the image of a hand emerging from the

sky.

306 6pkilom c@payida Ocod, dnep £otiv dpacic: The “seal of god”
is an element associated with the Jewish tradition. It is mentioned in
legend in the Testament of Solomon which narrates that archangel
Michael is said to have given Solomon a ring bearing a seal, this
seal of God made him able to subdue all the malevolent daemons.**’

The text does not specify the nature of the inscription in the ring,

2281909
29 180l 1:6
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but this tradition instigated the creation of various Solomonic
magical amulets.”” Actually it is the inscription itself that makes
the ring powerful as it is the real name of the god. In the magical
papyri the seal of Solomon appears in PIV 3039 and N 5.7.
Particularly interesting is the case of PGM VII where the name of
god is identified with his seal (§otiv yap Svvapewc dvopo Tod
HeydAov 0g0d koi oepayic). =

309 aioviov Aidva: Aidv is a term, associated with the abstract
concept of time, denoting the totality of time, eternity.”** During the
Hellenistic period, the term started to lose this meaning and appears
as an individual divinity, a procedure that was completed about the
end of the II century A.D as hermetic and gnostic texts show. In

PGM, it appears as a deity.””

otp®oov 8¢ Opovov: Although the throne is an element strongly
associated with Zeus, in tragedy 0pdvog has also the meaning of the

oracular set of Apollo.”** However, it is to be stressed that the motif
p

% According Bonner there were amulets made of hematite, representing King
Solomon as mounted on a horse. They have the inscription Xolop®v round the
rider and oc@paylg Ood on the reverse. Bonner (1950), 208-209.

! For a full analysis see Yebenes (2000), 17-36.

2 For the evolution of the concept see H. M. Keizer (1999) and Calvo 2003, p.
237

They are different perceptions of this concept among the scholars. Festugicre

believes that it is a god between God and Cosmos . See Festugiére, 19817: vol.
IV, 175 . Renau believes that it is an active principle. See Renau Nebot 1999, p.
179, n.127

33 On te term in the PGM see the fundamental study of Festugiére 19817, vol.IV,
p-197; Nock (1934), 84.; Blanco (2017) 434-437
**See TLG E.IT1254, 1282; A.Eu.616
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of thronos is basic in the Judeo-Christian tradition.?*

326-346 The last of the papyrus is dedicated to the enquiry of the
divinity when it enters and his dismissal. The magician can ask the
god about different kind of divination and the magic experience.
Then he has to prepare a throne for the god and to perform one
more offering. When the enquiry ends it is time to dismiss the god.
The procedure is to move the ebony staff from the left hand to the
right and the branch of laurel from the right hand to the left, and to

blow out the lamp and to pronounce the apolysis formula.

328 mepi émomoriag: The term refers to the divination in epic verse.
The Homeromanteion is a certain divinatory text that uses a
selection of Homeric verses for offering automatic oracular answers
According to the instructions for use, the Homeromanteion was
performed in the following way: “firstly, the practitioner has to
consult the table of days and hours in which the oracle can be
performed. When the day and hour are favourable for divination,
the consultant has to utter a prayer addressed to Apollo (preserved
in P.Oxy. 3831 and fragmentarily in PGM VII) composed indeed by
five Homeric verses the last one modified). While reciting the
prayer, the consultant is supposed to think about the question he/she
wants answered. Then a dice has to be thrown three times. This
process gets as a result a number of three digits that must be located
throughout the ordered series of numbers followed by a Homeric
verse. The numbers are arranged in a series of six numbers of three

digits each, separated by lectional signs. The arrangement of the

3 See Gallusz (2014).
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numbers is clearly established, starting with aaa (111) and ending
(only preserved in PGM VII) with ¢cg (666), in the following order:
aoo, oo, aay ..apa , afp, afy ... Pac , Paf ...ccq, a system that
covers all the possibilities of throwing a dice three times. The
number obtained by the consultant leads him/her to the Homeric
verse that would be the oracular answer.”**® Schweder maintain that
Homeromanteia were utilized by Egyptian priests in Late
Antiquity.*’

336-337 ¢&[Blevvivnv papoov . . . T} o0&y yewpi: It is interesting
that the image described in these lines-the magician with an ebony
staff and a branch of laurel in his hands- is reproduced in a
drawning of the PGM II. The difference is that in PGM 1I it is not
the magician who holds these, but the god.

Overview of the papyrus

The papyrus is divided in 7 sections. The first is a ritual for obtaining
a daimon assistant. The drowning of the falcon overshadows this
passage. The ritual described, the apotheosis of the bird, its
mummification, the enshrinement and offerings show many
similarities with the cult of divine animals in Egypt of Late Antiquity,
but here it is adapted to a domestic ritual -with the restrictions that this
may imply- aiming to cast a spell of paredros. The practitioner

performing these rituals acts like a priest. J. Moyer has maintained

2% Martin-Hernandez (2013).
7 Schweder (2002) 107-111.
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that this rite is a rite of initiation of the magician.**® The magician acts
like a priest and performs rituals very similar to those of initiated
priests, such as seeking direct access to the divine, or the priest’s
privilege of approaching the divine an assuming their powers. The
influence of the official Egyptian religion in this section is more than
evident, and we can assume that the original scribe of this spell either
had a profound knowledge of the official rituals performed in temples
and their symbolism, or he had access to sacred books; both

possibilities indicate that the original scribe was a priest.

The second long section is the spell in epistolary form for acquiring a
daimon paredros. The ritualist has to perform a ritual during the night
at the top of the room. The ritual performance included also the
recitation of magical speech. Then the god will appear to him in a
form of a star, but soon the star will disappear and the god will be
revealed. Then the magician has to go down again into the room
together with the god and offer a sacrifice, which will be followed by
the sacrificial meal. Afterwards, the magician can ask the god for
whatever he desires and the ritual finishes with the dismissal of the
god. As we have seen, this spell contains some standard motives of
divine revelations, such as the isolation, the purification, the
sacrificial meal, the star and the danger arising from the proximity of
the divine. This has led to me to consider that this spell is influenced
by the Jewish tradition and the appearance of the divine in the Jewish

texts.

% Moyer (2003).
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The third section is a protective spell consisting only of an oral
invocation. The fourth section is a spell of invisibility; the fifth a spell

to achieve a good memory and the sixth, another spell of invisibility.

The seventh and final part of the papyrus is an invocation to Apollo.
The practice includes the use of a lamp, both for the invocation and
the dismissal. Therefore, we can deduce it is a spell of licnomancy.
This invocation has as its purpose the learning by the magician of the
art of divination. The invocation contains a hymn with a metre and
structure that has provoked many problems for scholars. Its religious
content has many layers. Its first part is an invocation to Apollo
(syncretized with Helios) that owes a lot to the Greek religious and
hymnal tradition. However, the second and third parts abandon the
Greek tradition and are full of divine names associated with the
Jewish-Christian tradition; especially the third part, which is an
invocation in the form of an adjuration. The papyrus ends with the

instructions for the dismissal of the god invoked.

It is risky to make any assumption about the connection between the
recipes. All three of them seek to establish communication with a god.
The first one, through many symbolic references, seeks a systasis with
the divinity and great part of the ritual is of Egyptian tradition or at
least imitates rituals of the temple. The second recipe, far more
demanding, aims to achieve a real encounter with the god in the form
of a direct vision. The goals of this encounter is a daimon paredros

who will assist the magician to achieve all his wishes, either spiritual
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or material. The third, the Apollonian epiclesis, invokes the god to

appear and reveal the art of divination.

To conclude, I want to put stress on the different religious layers
found in this papyrus. As we have seen, the text abounds of religious
elements of diverse origins. However, the fact that we can easily
discern them, undermine the theories of religious syncretism in these
texts. The elements are jumbled together, but maintain their

independence and their own identity.
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4. VI+ll= P. Lond.l 47+P. Berl. 5026
PGM VI
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Translation

PGM VI

1.His encounter with Helios [happens] on the second, but the
invocation itself

2.[....] [the moon] is full.

3.[....] accomplish the encounter on the 4th, when the god is
increasing floor of a

4.[....].Say, then, to the rising sun

5. [the following Jprayer:

6. “[Daphne-Laurel] holy plant of Apollo's [divination]
7.[....] [with whose] branches Phoibos wreathed

8. [....] his head, adorned with beautiful and long tresses long
9.[....] shaking in his hands

10. [....]lofty and with many valleys

11.[....] gods, presage to mortals.

12.[....] grievous Apollo himself

13.....], dreadful virgin,

14.[....] revealed through sacred rhythms

15.[....] having a branch in my hands

16. [....] send me a sincere prophesy

17.[....]Jprophesying with clear

18. [....] and it will be accomplished

19.[....] that I can perform a test to everything

20. [....]Jmankind’s subdue

21.1....]
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22.[....] most supreme...me

23.[....]Jas it deserves]....] ieo to Paian

24.[....] ioeui of the many names [....Janarba o Phoibos

25. helper through divinations Phoibos Apollo

26. Leto's son, who darts afar, prophet, here come, here,

27. here come foretelling, prophesize amid night's hour

28. Then speak, declaiming this eeieie eiio....iaoieiye

29. iaiaoiaoe...ouo Then at sunmake your request again

30. listen to me, you with the silver bow, you who walk at the both
sides of Chryses

31. and holy Cilla and aret he mighty lord of Tenedos

32. gold-shining, storm and Python killer mesegkriphi,

33. Leto’s son, siaoth, sabaoth, meliouchos, ruler,

34. peuchre, night-wanderer, seseggen, barpharagges

35. and arbbth, god of many forms, fond of blood, arbathiao
36. Smintheus, if ever I've roofed a pleasing shrine for you,

37. or if I've ever burned for you fat thighs

38. of bulls or goats, accomplish my desire.

39. And in the same way, there is his encounter with Selene, as
follows:

40. Daphne-Laurel holy plant of Apollo's divination

41. virgin Laurel, Laurel, Phoibos' mistress, sabaoth iaoaoo

42. iagchothipyla moysiarcha otonypon

43. come here to me come quickly,

44. haste to sing Divine precepts to me

45. resabaan aan . . .anaaananaananalaaaaaaaaa. 1t is for you,

46 o Delios, o Nomios, 0 son of Leto and Zeus, to give foretelling
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47. revelations at night as you recount the truth through dream

oracles.

PGM 11

1 Akrakanarba kanarba anarba narba arba rba ba a... Say
the whole

2 name thus, in a wing shaped pattern. “O Phoibos, come

joyful as helper through your divinations

3 Leto's son, who darts afar, prophet, here come, here, here
come foretelling, prophesize

4 amid night's hour sallalala allalala santalala talala”.
Pronounce this name too /

5 removing one letter at a time in the wing shaped pattern. “If
ever, holding your victory loving laurel branch,

6 here from your holy summit you often uttered favorable

oracles, so may you now haste to me/ come to me quickly

7 with truthful oracles” laetonion and tabaraoth aeo eo, lord

8 Apollo Paian, who possesses this night, who are master of
it, who

9 governs the hour of this prayer and the prayer too. Come,

powerful daimons, act with me

10 today by[ ... ] speaking with the son of Leto and Zeus."
Add also

11 that which is written on the laurel leaves -and together with
the strip of papyrus on which the Headless One

12 is drawn — place it rolled up beside your head. It is to be

pronounced also to the lamp, after
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13 coming in from prayer, before going to bed, after you have
placed a lump of frankincense

14 in the wick of the lamp boasoch oeae iaoie oiae oiae

nicharoplex /

15 sthom oeo uie io ei iael irmouch o.or oea iuo eao Sabaoth
theo

16  te pao miach.i eou iao ie ieo.. iou ieou io iei eo ieai
iaoaeeiouo

17 In order to remember the spell: Use the following mixture."
Take the plant

18 wormwood, a sun opal, a breathing stone, the heart of a
hoopoe also known as the "vulture cock".

19 Grind all these together, add enough honey and anoint your
lips with it, having incensed previously

20 your mouth with a grain of frankincense gum. This is the
preparation: In the evening, just when you are going to sleep, with
ass's milk

21 purify your couch and, holding in your hands twigs of laurel
whose preparation is also

22 given below, say the following invocation . Let your bed be
on the ground, either upon

23 clean fig leaves or upon a rush mat, and lie on your right
side, on the ground and in the open air.

24 Carry out the invocation, without answering anyone, and
while invoking (the god) , make an offering of a lump of

frankincense / and
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25 twelve right-turning pinecones and 2 unblemished roosters,
one to Helios and one to Selene,

26 on the first day, on a censer of bronze or of earth. On your
right (write) this character

27 and go to sleep in line with the vertical stroke of it. While
praying, wear a crown of laurel

28 made this way: Take 12 laurel twigs; with 7 of these
branches make

29 a crown, and binding the remaining five together, hold them
in your right hand while you pray

30 and go to sleep holding this, in the same position. Write with
myrrh ink, what is shown to you,

31 in a shell, and hold it, along with the laurel, while you are
praying. The beginning is this

32 "bolsoch," etc." The names to be written on the twigs, on
each leaf: uessemmiga

33 donorthobaubo noere soire soire sankanthara erischisal
sankiste dodeka

34  kiste akrourobore kodere . Write 12 names. This is the ink:
Burn myrrh and

35 cinquefoil and wormwood; grind them thoroughly, and use
them. Take a sprig of

36 laurel and Ethiopian cumin and sleeping nightshade, and
grind them

together. Take also water from a new

37 well- dug either 5 months previously or within the last 5

years or any one you come across on the first day after
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38 it has been dug- in a clay pot,, and throw the mixture into
the water.
39 Leave it for just 3 nights, and, while you are uttering the

invocation, put a little of it into your

40 right ear. In order to remember, write on a leaf of

cinquefoil

41 the following character and keep it in your mouth while
you sleep.

42 Write it with myrrh ink, The character is: % Start the

aforesaid invocation

43 at the 7th hour of the moon, until the god obeys you, and
you make contact with him.

44 And these are the coercive (substances). All of them may be
offered before the moon after the first or second day.

45 If he does not appear, sacrifice the brain of a black ram, and
on the third day the little nail

46 of its right forefoot, the one nearest to the ankle; on the
fourth, the brain of an

47 ibis; on the fifth, write the figure sketched below on papyrus
with myrrh ink,

48 wrap them in a piece of rag from one who has died violently,
and put it into the hypocaust

49 of a bathhouse. But some (practitioners) do not put in a
hypocaust, for that is too extreme, but they suspend it over

50 a lamp, or they are placed beneath one. In another (text) I

found it as following: If
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51 he does not obey to this (practice), wrap up the figure in the
same piece of rag, and

52 put it into the hypocaust of the bathhouse on the fifth day,
saying after the invocation: “abri and abro exanti

53 abil. God of gods, king of kings, now oblige a friendly
daimon of prophecy to come to me,

54 lest I use worse tortures to you, these written

55 on the strips of papyrus. If even after this he does not obey,
pour fine, pure oil

56 of radishes over an innocent skilled boy, and taking it up
again, prepare

57 a lamp, not dyed red, and set it upon a lampstand mold from
virgin soil

58 some pure oil on the altar also -. If you feel a strike, drink
down little chewed

59 cumin with unmixed wine. Write the prescribed figure

60 as given above, alongside with the characters and the spell
given below twice with myrrh ink

61 on hieratic papyrus. And of these, one you should hold it as
you summon (the god),

62 grasping it in your right hand while sleeping, and placing it
under your head.

63 The other, if the necessity for the compulsive [procedure]
comes up, you should rolled up in the aforementioned cloth

64 and use as given below. An alternative procedure: take a

spring of laurel and write the 2
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65 names on the leaves. The one akrakanarba krakanarba
rakanarba akanarba

66 kanarba anarba narba arba rba ba a and the other
santalala antalala

67 ntalala talala alala lala ala la a take an other spring of
twelve leaves,

68 and write on it the following heart-shaped name beginning
69 by a holy speech. This is (the name)... And from the spring -
the inscribed

70 with the two names- make a wreath, weaving about it

garlands of white

71 wool, bound at intervals of red wool, and let it reach

72 until the collarbone. You will bound to the twelve-leaved
spring

73 a similar garland and you will introduce yourself to the god

this way. Holding a total white cock

74 and a pinecone and pouring wine, smear yourself and wait
praying
75 until the sacrifice is extinguished. And rub yourself

everywhere with this mixture: laurel bayberries, Ethiopian cumin,
76 nightshade, and "Hermes' finger. And you will say to the
lamp

77 these: perphaeno . . . diamantho . . . diamenchthoth
peerperchre oanouth

78 phroumen thorpso. The most important akti kara abaioth

Lord god, servant of god

232



79 who control this night, stand by me Apollo Paian. Sleep with
your head

80 toward the south. Use (this) at the dawn, when (the moon) is
in Gemini.

81 Laurel, Apollo’s sacred plant of divination, whose leaves he
once tasted his petals

82 and then he sent forth songs himself, the scepter-bearing
lord; Ieios, renowned Paian, who reside/inhabit in Kolophon,

83 listen the sacred song. And quickly come to earth from
heaven and mixing the waters

84 and from immortal lips inspire songs; you, yourself,

85 lord of song come, renowned ruler of song. Listen, blessed,
exceeding wrathful

86 and stern. Titan, hear our voice now, immortal one, do not
disregard. Stand here,

87 and tell to the supplicant prophesy from your immortal
mouth, quickly, all-pure Apollo."

88 "Hail, fire's dispenser, world's far-seeing commander, O
Helios, famed for your steeds,

89 the eye of Zeus which shield the earth, all-shining one, who

pace on lofty paths, divine, walking in heaven, radiant,
unrechable,
90 Born long ago, unshaken, with a gold headband, wearing an

aureole of light, mighty with fire, with shining breastplate,
91 flying, tireless with golden reins, pacing a golden path, who

oversees, surround
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92 and listen everything. Because of you the light-bringing

flames give birth to dawn, because of you who pass over universe’s

pole
93 at midday, behind you, the rosy-ankled dawn goes to her
home
94 grieving; as in front of you, Sunset meets Ocean leading
down

95 your yoke of fire-fed steeds; the fled night darts down from

heaven, whenever she hears the whistling of the whip

96 that sound heavy around the colts' flanks, aaaaaa eeeeeee e
ee

97  eeee iiiiiii 0000000 UUUUUUL O 0 0 0 0 0 O

98 O scepter-bearing leader of the Muses, life-giver , come

now, to me, come quickly to earth, Ieios,

99 wreathed with ivy. And, Phoibos, with immortal mouth tell
the song. Hail, fire's ruler,

100  ararachchara ephthisikere And, Moirai three, Klotho and
Atropos and Lachis.

101 I call you, the great in the firmament, airlike, free, to whom
all nature submitted, who

102 reside throughout the whole inhabited world, whom the
sixteen giants guard, you, t

103 he seated upon the lotus and who shine/the shining of the
whole inhabited world;

104 you who have designated the various living beings on the
earth, you who have the sacred bird

105  upon your robe in the eastern parts (you have) the Red
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106  Sea, as you have on the northern parts the figure

107  of an infant child seated upon a lotus, O rising one, O you
of many names,

108  sesengenbarpharanges, on the southern

109  parts you have the figure of the sacred falcon, through which
110 you send fiery heat into the air, which befalls lerthexanax
111  in the western parts you have the shape of a crocodile,

112 the tail of a snake: from there you throw rains and snows; in
the

113 eastern parts you have a winged dragon, with a kingdom

114  like the sky, with which you prevail over the strifes that is
beneath the heaven

115  and on earth, you have shown yourself truthly as god io io
erbeth

116  zas sabaoth smarth adonai soumarta ialou babla uam

117 moleetnthio petotoubieth iarmioth lailamps choouch

118  arsenophre eu phtha e oli Listen to me, oh greatest god
Kommes,

119  who lights up the day, nathmameoth who dawn as an infant
120 mairachachtha who traverses the pole tharchachachau who
unite with yourself

121  and invigorate yourself, giver of increase and illuminator of
many things,

122 sesengenbarpharanges of waters, most powerful god,
Kommes,

123 Kommes iasphe iasphe bibiou bibiou nousi nousi siethon

124 siethon arsamosi arsamosi noucha noucha e ei ombri
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125 tham brithiaoth aberamenthoouthlerthex anaxethreluo

126  othnemareba the greatest and mighty god. I am he, NN,

127  who have meet you, and you have given me the gift of

128  the knowledge of your greatest name, of which the number
15 9,999 ie ie ia iae

129  iae ieu iea ioa ieu iei eia ea ee ee oe eo e

130  ee eee eee aao oea eao oi oe eo ee eao
131 iii 000 uuu 0 0 0 iu eu ou eea ieea eae eia iaie
132 iea iou ioe iou ie ie ie ieie Pain Phiobos of Kolophon,
133 Phiobos of Parnassos, Phoibos of Kastalia ieea ie io iu
134 ieioa iea eua oea euea oeua euoa euie euaie
135 eue eue euie euo ieuae eueae 1 will humn Phoibos
136  Mentor areoth iaeoth ioa io ea ae ooe
137  ae o o0 ea e oa aee ic ioio io iea iae ieou
138 eouo aa aeo ee eeu e e eea chabrach phonies
139 ker phikro phinuro phochoboch 1 call you, Apollo of Klaros
140  Kastalian One aea Pythian, oae Apollo of the Muses,
141  ieo oei Performance of the rite : On the first day,
142 (offer or sacrifice) nails of a sheep; on the second, the nails
of a goat;
143 on the third, the hair or knucklebone of a wolf. Use these
burnt offerings
144  for the next three days. On the seventh day, if he does not
yet come,
145  making a lampwick out of a piece of cloth from one who has

died violently, light a lamp

146  from pure oil, and utter the aforementioned formulas,
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147  suppliant and exhorting the god to come with benevolence;
148  let your place be pure of all pollution,

149  and having purified it, begin in cleanliness the supplication
to the god,

150  because it is greatest and unsurpassable. Rite: Taking clay,
151  purify the doorposts of your bedchamber, in which you need
ritual purity, and

152 having thus smeared the clay, write this inscription with a
bronze stylus

153  on the right doorpost. This is what is to be written:
Tho wt?2
154  Arsamosi noucha noucha x ei ei ia ia ie eu abra

155  sax lertheminoth Likewise on the left doorpost: ()

156 2 W & 3 > ¥/ j5¢ ¢ oa ciea iaia ie

157  iaieea harpon noufi The formula on the upper part of the
door:

158 0 T & W T aq ee Michael eia euo uae euo iae

159  Below the door, the scarab, as it is encompassed here,

160  having anointed the outside your bedchamber blood of a
goat.

161  Let the throne be purified, and upon

162 it a linen cloth, and beneath it a footstool. Inscribe also

163 onit, on the underside: ie iea ioau damna

164  memeus abrae abrao abraoa, lord of the Muses,

165 Dbe gracious to me, your supplicant, and be benevolent and
generous;

166  appear to me with true face."
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170  This figure is to be drawn

171  on the piece of clothing

172 from one who has died

173 violently, and is to be thrown

174  into a pure lamp.

175  sesengen barpharanges o eia ioae

176  After you have learned all, you will release him, honoring
him

177 as deservedly. Sprinkle dove's blood and make a burnt
offering

178  of myrrh, and say, “Leave, lord, chormou chormou

179  ozoamoroiroch kimnoie epozoi epoimazou

180  sarboenddobaiachcha izomnei prospoi epior

181 go off, lord, to your places, to your palace,

182  leaving me the strength and the right of

183 audience with you.”
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4.3 Paleographic Commentary

PGM VI

1. vctacic: The left part of the letter is lost but is still eligible.

5. goymv: It is damaged in the centre and has lost the internal stroke
(the cross bar).

6. amohavoc: The vertical fold provoked a split across all the
papyrus which varies in width. There is a lunate shape belonging to
the left part of the letter.

7. cte@Beic: The letter has lost its cross bar.

10. ncu: There is a lunate belonging to the right part of the letter.
vynAo[ Jo: There is the upper part of descending from left to right.
11. Bpotoicy ] : After the lacuna there is ink but it is very abraded.
The shadow of the ink -to my eyes- belong to a big later, and more
precisely a f.

12. peya]Aoctovoc: Bortolani restores the word in this way. It is a
rare adjective found only in Aeschylus(Pr. 413).

13. opn: Below the o there is thin stroke from the previous letter.
mapOev : At the left edge of the lacuna there is ink in lunate shape.
17. o It is visible the ligature of a with the previous letter

18. te: The letter is abraded. I am able to see a vertical stroke.

19. mepu: There is a vertical stroke that goes down in the interlinear
space. Only the botom of the stroke has survived.

20. p: There is a stroke ligatured with p.

¢.....[ : The line is damaged entirely from the horitzontal

folding that has cut in two the papyrus.
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22. avoméprtate: It is visible the ligature of a with the previous
letter at the to of the letter.

er : Small trace of ink.

23. ocmpe: Here I can see clear an g, formed as usual in the papyrus.
The upper part of p is abraded but I think it is easy to someone to
see a circle and a vertical stroke that goes down to the interlinear
space. II is not so easy discernable but there are two vertical
parallels and the down part of the right one turns slightly rightwards
which is a characteristic of the formation of . About c I see an arc
facing upwards at the bottom of the letter, which can be the down
part of c.

25: avrocvvouct :There is a dot of ink at the bottom of the letter.
exoepye : There is a dot of ink at the bottom of the letter.

26. ayede : At the left edge of the lacuna there is ink belonging to a
descending from left to right (\).

27. 6eoni o :The letter is partly damaged. There is ink at the top of
the letter and at the midlle height letter a horitzontal stroke.

_pn: At the left edge of the lacuna there is ink in lunate shape.

28. ia@wn: There is trace of in kat the bottom of the letter.

29. .0vm: At the right edge of the lacuna there is traces of ink.

30. ] ac: There is the upper part of descendint from left to right (/).
34. Bape_ paync: The letter is extremely abraded hower I think it is
visible that it is about a rounded letter.

36. mot : The is ink at the top of the letter.

39. mpoc_ : There is a dot of ink at the bottom of the letter

42. povcia: The right part of the letter is lost in the lacuna.

44. vopepn: The right part of the letter is lost in the lacuna.
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PGM I

1.xo[ JopBa: Pr., Pa. kavopPo

A split, caused by the first vertical fold /crease starts from the top of
the papyrus. It is, however, unclear because the restoration work has
confused things and is misleading since insufficient space was left
between the two fragments to allow for missing material. The split
extends until line 10 where it joins with the split resulting from the
horizontal fold, after which the vertical split is displaced a little to
the left and continues until line 16. Neither Pr. nor Pa. indicate that

v is actually the missing letter that does not appear in the papyrus.
axpaxovapBoka] Japfa: The transition directly from axpakavapBo
to xo[v]apPa highlights the scribe’s negligence. According the
instructions,  “mtepvyoedds’, the right form should be
axpaxovoppo <kpakavapBaopokavapPo-akavapBo>kavoppa...  Pr.
notes that before ka[ JapPa there is missing a formula, two parts of it.
In fact there are three missing parts, something noted by Pa.

Bo- : Pr. and Pa. Ba[a]

The last o from the first sequence of voces magicae is dotted but not
in brackets, because there is a minimal remnant of ink, surviving
outside the lacuna, at the bottom of the letter, just before the A.

2.mtep, oedac: Pa. mtep[vylogdwc/ Pr. mrepuyoetdme

Between the p and o there is a lacuna, and on each edge of the
papyrus there are traces of ink from the damaged letters. As the two
parts of the papyrus have been erroneously put together, the lacuna
is not easily visible and the ink of the two letters forms something
like a dot. Pa. puts the missing letters in brackets, but Pr. does not.

Yet, in the apparatus he stresses that there is an anomaly in the text.
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3. ekoepy[ ] eompome: Pa. exaepye o[no]tpome/ Pr. ekaepye
arotpone/ Eitr. Monte. Ogonpomne

The split cuts the word exoepye at y. By chance, the next letter after
the split is an € and was mistakenly considered by both of the
previous editors as the last € of the previous word ekaepye. As a
result, they have both proposed the word amotpone. Pa. transcribes
a[mo]tpone and Pr., erroneously, without brackets, amotpone. But
actually, the last € of exapye has been lost. The correct solution is
the proposal by Eitrem, Ocompome. As I have explained, the ¢
belongs to the word after exoepye, so we have an € an o (not so
clear because the upper part of the letter is missing), and a mpone.
Consequently, the word Oeonpone is the word we are looking for,
and its meaning fits with the attributes of Apollo. Monte also
accepts the reconstruction of Eitrem. The existence of a 0 is also
supported by a small trace of a horizontal ligature with ¢
corresponding to the cross bar of 0.

4. calharaia: Pr. odhorodra Pa. todiorodo,

Neither Pr. nor Pa observe that the right part of the ¢ has survived,
but is almost hidden between the n and the lacuna. In fact, the lower
right part of the letter appears to be part of the n and only a line
between m and a, which is the upper part of the letter, makes us
suspect its presence.

aAloAod, : Pr. and Pr.oAlaiaio

There is only a small dot of ink to suggest the existence of a letter
after the A. According the magical sequence we would expect to
have an a.

_gye: Pr. and Pr. Aeye
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The first letter is almost entirely lost in the lacuna. Only the endings
of the left part of the letter have survived.

5.vparp v: Pr. and Pr vpapov

The expected ® appears as a broken o because the right curve (arc)
is missing due to the aforementioned hiatus.
gwmwotediplhovesyeveyovkiadov: There are conflicting
suggestions about the restoration of this phrase. This part of the
papyrus is very well preserved and easily legible and it does not
permit misreading. However, the resulting syntax is insufficiently
for certainty. Wiinsch proposes the solution of & mote
euov(e)ikov gymv KAadov and this was the restoration in the first
edition of Pr. Eitrem suggested the restoration €1 7wore 1ol @ilov
eokev. I can not propose something more paleographical accurate.

6. [Jciepng: Pa. and Pr. [cn]c

Although it is easily to understand what happened in this lacuna,
both Pa and Pr. are confused. This is wrong; and Eitrem alone
suggested the right restoration. The upper part of the c is extended
and it is accidentally linked with the 1. The t is apparently broken
just before its vertical stroke starts and the n has disappeared into
the lacuna.

gcOAa: Pa. and Pr. ecOla

The left curve of the c has been lost in the split, and all that remains
is the right endings of the letter. Above the a there is a marked sign
similar to a grave accent. It could be considered as a grave accent
but this would make it the only case of accent in the whole text. Pa
mentions it.

7.0 [ Jmopar’: Pa. and Pr. Oecmicpot’ Monte. 0 [ Jmopat’
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The g is partly lost in the lacuna, only the left part has survived and
the ¢ is completely lost. The previous editors did not mention this
lacuna; however Monte does.

Aontoviov: Pa. Aattoviov

Because of a split that passes across the 1, its horizontal stroke is
damaged and the letter resembles to a 1 and a c. Pa., without
explaining the existence of this semicircle, adopted the solution of a
L

8.[ Invvukta: Pa. [tn]v Pr. [0o] Tqv

The word above in the previous line is a safe guide to the space and
the number of the lost letters. H is - in my eyes -easy readable, but
Pr. is wrong about 7. It is all lost in the lacuna.

atexov: Pr., Pa. xateyov

The expected « is very lacunose and abraded and only few remnants
of the vertical stroke are still visible.

9. From this point the reading becomes more difficult because the
ink has faded badly and many letters have been abraded.

k[ Jomc: Pa. k[or aJutng/ Pr.- Kroll k[a]utng/ Abt-Monte x[on
To.JuTnNg

Here the reconstruction is uncertain. Pa. proposed k[ot a]utrg,
Preisendanz with Kroll x[aJutng and Abt k[on taJutnc. Monte also
concurs with Abt. It seems that the right reconstruction hinges on
the issue of the lacuna space. Although I believe that we can
calculate the lacuna, we cannot accurately calculate the space
occupied by the missing letters. At the same point in the two
previous lines we have 2 letters missing. However, in this line the

lacuna is bigger and from the previous line we can estimate there is
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a one letter plus gap, a total of 3 missing letters, which corresponds
with the restoration by Pa. x[or aJutng. However, it would be
unwise to reject out of hand the suggestion of Abt and Monte
because the spacing of the letters varies. I incline to a cautious
adoption of Parthey’s opinion, because in the previous line, in the
world monav, we can find the same sequence of letters and I believe
that they fit with this lacuna.

cnuepov: C is very abraded. Particularly noteworthy is the &, with
its curiously tall stroke that goes down to make it rather resemble an
English d; something unique in the papyrus.

e [ ] c: Pa. -/ Pr. emai[n]0eiag

This is impossible to read with certainty. It is the point where the
vertical and the horizontal folds cross and the result is a seriously
damaged fragment. Although traces of a letter remain, the presence
of a lacuna impedes the reading. Pa. prefers to leave it as a blank.
He does not even restore the en that I think is distinguishable by
careful inspection. Pr. attempts to restore it as en ainbelog,
something Monte finds credible. I disagree with this restoration.
Although there are hook shaped traces and hints of ink that could
suggest the upper part of a A or a 6, which apparently has led to the
conclusion that here we have a A, there is a considerable space
between the trace of ink after m, which apparently is the first letter
of the word, and the traces looking like a A. There is space for more
letters between them, as is easily demonstrated by the word above.
Moreover, if we observe carefully the ductus of the A we will see
that the hook of A is always more inclined.

11. p @eton: Pr. and Pr. ypageton
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The two dotted letters in isolation are illegible. The first has lost its
horizontal stroke through abrasion and it is limited to half a vertical
stroke, which could belong to various letters. The second is in
worse condition because a split passes over it. The remnants are
only a very small trace of ink at the upper height of the letter and a
blot of ink at the middle height.

n[ ], raxiov: Pa., Pr., and Monte n[t]taxiov.

However, there is a horizontal trace of ink in the upper part, after
the lacuna and before the second t, corresponding to the right part
of the horizontal stroke of the first T. That is why I have chosen to
dot the letter instead of putting it in square brackets.

axe@al : Pa. and Pr. akeparoc

Although the previous editors have chosen to deem the word safely
legible, the two last letters should be dotted because they cannot be
read accurately in isolation. Moreover, the shadow of the fibers is
mixed with the hint of colour left by the ink. There are three major
spots of ink and a few more faint traces at the middle letter height,
and a few faint flecks at the lower level of the letter. The ¢ is also
similar to 0. The next letter is very lacunose because a split passes
over it, and all that remains is a left hand lunate shape, and a
vertical oblong blot of ink in the interlinear space where the
normally large vertical stroke of the letter should be.

12. [ Jrat: Pa. t[iBe1 ] /Pr. 1[{0g]ton

The correct restoration is that of Pr. t[i0€]rau.

kepoAnc vvelixOev: Pa. xepaAi[nv clovediyBev/ Pr. xepainc

covelyBev
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Parthey has highlighted the difficulty of the text at this point,
putting the three letters in square brackets. Neither Pr. nor Monte
have dotted the three letters, but in this part of the papyrus the ink
has faded so much that scant traces from each letter have survived
and their certain identification is impossible. No significant
difference exists between genitive and accusative in the syntax here.
I choose the genitive because 1 believe that the traces left on the
papyrus correspond more to a c. The numerous flecks of ink at the
bottom are perhaps the lower part of the c, which needs a
continuous stroke.

.vvehyOev: Eitrem proposed the interpretation cov] €M&ov, but the
adverbial use of a participle here (temporal-instrumental) is correct
and there is no need of emendation.

peta: Pr., Pa. peta

The abrasion of the papyrus in this word is very bad and the
presence of a split that passes across adds further difficulty. I think
it is more accurate to dot the letters because they are not clearly
readable.

13. togioel0g1v: Pr.1od eloelBely Pa. 10 eloeAdelv

In usual syntaxes with peta, the accusative, which is used to express
the “afterwards” is far more likely in this case than the genitive.
14.m: Pa., Pr. t

The first letter is abraded and only two spots of ink are visible at the
upper and at the lower height of letter. From the n, only the upper
part of the letter survives.

_[.]: Pa.[tov] Pr. t[ov]
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Pa. put the first three letters in brackets, but the correct transcription
is that of Pr. who puts only the two letters in brackets. There is a
part of horizontal stroke at the left hand upper height of the letter
but it is not sufficient.

15-16. Some letters from the voces magicae are very abraded and as
they do not have meaning I am not able to restore them.

17. Aeyop[ ]1: Pa. Aeyou[eva] Pr. Aeyope[va]

Pa. inserts the brackets, and also the o, but after the lacuna there is a
bottom half descending diagonal ligatured with the y that implies
the letter a, which is also expected. Pr. wrongly puts the two final
letters in brackets.

Botav [ ]: Pr., Pa Botav[nv]

The expected t has lost its horizontal stroke and seems like a t
There is ink a dot of ink at the lower part of the letter

18. mveo [ ], : Pr. IIveov[ta] Pa. mve....

The first dotted letter is almost entirely lost in the lacuna except the
lower part of its vertical stroke which is still visible. The same
applies to the second dotted letter. There is a dot of ink at the
middle height of the letter.

yomoAek[ ] oC: Pr., Pa. yvmadex[top]oc

There is a dot of ink at the middle height of the letter.

19. pwac: Pr., Pa. tpuyac

The letters are very abraded. The first one is a damaged vertical
stroke and the second seems to be a rounded letter.

.pov: Pr., Pa opov

Extremely abraded letter

19. peA[tocC]: Pr. pehit[o]c Pa. pelftoc]
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22. wowcCe: Pr. , Pa. momcic

The letter is seriously damaged by the abrasion. The tiny dispersed
traces of ink are insufficient for me to distinguish it.

Aye: Pr., Pa. Aeye

The letter is lost in the lacuna. There is ink in the middle of the
letter.

vrokewevnv: Pr. vmokeevny Pa vrokee[vn]v

There is ink at the left edge of the lacuna belonging to a vertical
stroke.

ev...: Extremely abraded surface with tiny dispersed traces of ink.
ctpapun: I can see a lunate letter.

24. po: Pr., Pa Opow

It is a rounded letter but there is no evidence of cross bar.

o _v: Pr. 1[n]v Pa. [tv]

There is ink between € and the lacuna. From the second dotted letter
there is traces ink belonging at the lower part of the letter. N has
lost its first vertical stroke.

und vu: Pr., Pa.und[elv

It is still visible the cross bar of the € and a small part of the arc at
the top.

em vedegmikad, vpevo APavov: Pr. embue de emkalovpevoc
MBavov Pa. emi[Bv]e ¢ emkaiovpevoc Mpavov

From the first dotted, there is at the left edge of the lacuna. The
other dotted letter are extremely abraded and the A seems more than
ar.

25. [ ] poprrovc: Pr. c[t]poPirlovc Pa.[ct]pofiiovc

There is ink before p.
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dmdeka: Pr., Pa. 5[m]deka

The right part of the letter is still visible.

aAextopoc: Pr., Pa. aiektopac

I can discern dots of ink belonging to a vertical stroke but nothing
more.

evagvnr @t : Pr., Pa. eva ev ™ mpom

Extremely abraded surface with dispersed tiny traces of ink.

27. k[ 1 c@’mpoctn: The reading of the letters which are
overwritten is difficulty and can be interpreted in many ways such
as co, €0, at, c0. Pr. reads k[at] mpoc t but admits that we can have
other combination of letters as well. Pa. reads [keo]

ctpappn: Pr. ypapun Pa. ctpapun

I can see a lunate letter.

ctepal ] v: Pa.ctep[av]ov Pr. ctepa[v]ov

There is a dot of ink before the last v but I can not be sure if this is
an o.

28. owovtov: Pa., Pr. [t]oovtov

Both the previous editors put the first letter in square brackets.
However, if we look carefully, we can discern two small traces of
ink which are the far left and the far right part of a horizontal stroke.
So, I believe it is more accurate to dot the letter.

KA vac: Pa., Pr. kA[o]vac

As in the previous case, both the earlier editors put the first letter in
square brackets but before v, at the lower letter height there is fleck

of ink, apparently belonging to the letter missing in the lacuna.
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da@vs: Pr. indicated correctly that here we have a very unusual
example of script. One letter is missing and the final ¢ is written as
an exponent.

tove: Pa., Pr. tov(

The right part of the v is lost in the lacuna and can be easily
confused as a A. There are also remnants of what appears to be a
large letter that only fits with & or {. The most reasonable choice is
that of a C.

29.10.c: Pa., Pr. Touc

There is a lacuna here, and the only remnant of the letter is a circle
of ink at the left upper height of the letter.

nevie: Pa., Pr. mevte

The left part of the m has been lost in the lacuna; its left hand
vertical stroke, considered in isolation could be also be taken as a .
gx.: Pa., Pr. gxe

A crease that passes over the letter has seriously damaged it and the
only remnant is a stain of ink at the middle letter height and a small
trace of ink at the upper letter height.

¥ .pt: Pa. and Pr. xeipt

The upper half of the y is abraded, and from the next letter, only
flecks of ink remain. Above the 1pt there is a faint horizontal stroke.
30. Twavte: Pa., Pr. 1o avto

Both the under dotted letters are abraded. From the first, only the
left semicircle survives, and from the second we can only
distinguish dispersed traces of . However there are hints of the ink
on the papyrus to help us identify them.

dniovpe @: Pa., Pr. dnlovpevo
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The v is particularly fragmentary. From the three strokes that should
form it, we have only the lower half part of the first stroke, and only
a stain of ink from the central diagonal stroke and the upper half of
the third stroke.

31. g _wwvniwo[]c: This is a very difficult reading and the
abundance of dotted letters betrays how tentative the reconstruction
is. The sequence of the clearly visible-tvwniio[ ]c letters prevent any
meaning. Pr. attempted to restore it suggesting gv mvvr. Pa. read
cvwvnho[ ]c, also difficult to reject. I tend to believe the scribe was
distracted, made a mistake, and then tried to correct it by writing
over the mistake. The second letter I have left as blank seems, at
least to my eyes, “overwritten”. I am not in position to propose
something, but neither of the earlier solutions satisfy me, so I have
preferred to leave it without restoration.

gvyopevoc: Pa. and Pr. guyopevoc

After p, a lacuna occurs partly consuming the €. Only a lunate
representing the cross bar of the e is still visible. The first stroke of
the vis also lost.

32.&nc: Pa. and Pr. [€]énc

The dotted letter is lost in the lacuna and the previous editors have
chosen to put it in square brackets, but I have preferred to dot it
because it is still visible its ligature with &.

34. y.ov[ Jpata: Pa. opovovopato Pr. and Abt yp(age)ovouorta
The problem here is the letter y and the abbreviation stroke.
Actually, in the papyrus the y seems more like a ¢ and the
abbreviation stroke more like an 1 because it is vertical and does not

touch the previous letter. This impression is also reinforced by the
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fact that in the line below, where the same combination of letters
occurs in the word aptepiciav, the ductus is similar. However the
existence of a ct in this context makes no sense. Moreover, in the
middle of the vertical stroke there is a spot as if the vertical stroke
was written over a letter that is indistinguishable because of the
abrasion. This assumption, possible but somewhat unlikely, is the
only one that could account for the existence of this spot in the
middle of the stroke, which, combined with the existence of ay, is
far more plausible than that of a c. I have to add that the scribe often
abbreviates the words ypdwyov or ypope, but not in this way. Pa.
omits mention of this fragment, and restores it as opovwhich does
not correspond paleographically to the papyrus. Taken together,
these reasons lead me to choose Abt’s solution, yp(age).

peiav: Pa., Pr. pelav

The underdotted letter has lost its descending stroke and in isolation
could also be considered as an o.

35. Bo avnv: Pa. and Pr. fotavnv

There is a break and a lacuna that pass over the letter and have
destroyed it. The remnant is a small fragment of an horizontal
stroke at the upper letter height, also suggesting a t which is
expected.

aiwvoc: Pa. [awvec Aso]tpificov Pr. aftlvec

It is really hard to say with certainty if we have an 1 or a y. Either
there was no horizontal stroke, or it has been erased. Pr. noted that
the papyrus has awwmc, but nevertheless restored it as ayvadc. But I
think we can restore it as atvoc with the meaning of ‘exceedingly’,

which seems to me reasonable in this context.
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§ : Pa., Pr. 6a

There is a lacuna and the fibers are disturbed. A lunate mark is
discernible. The previous editors restored the a without indicating
the existence of a problem.

36. x_pivov: Pa. and Pr. xopvov

There is a lacuna and half of the letter has disappeared into it. There
is a very strongly marked vertical stroke, and trace of ink at the very
bottom of the letter.

37. opvyev_c: Pa. opvyevtoc Pr. opvyevt[o]c

The lacuna has destroyed a major part of the letters. Pa. curiously,
makes no mention of the damage but Pr. put the second dotted
letter, (the o), in square brackets. This is a mistaken restoration
because the only remnant of the first letter is half a horizontal stroke
at the top of the letter and while a lot of ink remains from the o, it is
not easily readable.

38. opvéemc: Pa and Pr. opvéewc

The break causing the damage in the preceding words, Bo avnv,
. lvov and opuyey ¢ extends until this line and has also damaged this
letter. Only the left part of the Aetter has survived.

octpok ve: Pa and Pr. octpaxive

The letter is almost lost in the lacuna. The remnants are a small and
thin vertical stroke at the upper letter height, obviously part of a
longer vertical stroke, and a dot of ink at the bottom of the letter.

44. pe a: Pa, Pr. peta

The 7 is missing. A break passes across the letter and only minimal
traces of ink have survived at the endings of the horizontal stroke.

45. xprv: Pa. xpifo]v Pr. kpov.
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The o is missing but there is the tiniest trace of ink at the right upper
height of the letter that obliges me to dot it.

51. vmokac pav: Pa, Pr. vmokactpav

There is a small lacuna on this letter. There are traces of ink at the
bottom of the letter belonging to the ending of a vertical stroke.

53. apiAr: Pa. afel Pr. afid

Pa wrote affel, but in the papyrus it is clearly an 1, not an «.

57. omdtotov: Pa., Pr. apiltotov

The first underdotted letter is extremely abraded and only minimal
traces of ink remain to help us to read it. From the second, only the
upper part of the letter has survived.

58. dekar: Pa. and Pr. d¢

There is a break next to the d, and a very small lacuna on it, which
has disturbed the fibres making the reading of the letter difficult.
Ho. Mocwpevockvpvov Ei. Mocnc §g 100 Kbpvov

The letters are very abraded and there is also a lacuna after the
fourth letter rendering the reading very hard and ambiguous. After
the n the letter is severely abraded with only a vestige of ink of a
small lunate shape and ink of the same shape before the lacuna.
After the lacuna there is small space apparently corresponding to a
totally erased letter and there is either a A or a v. Pa restored it as
on. ovtoukvpuvov. However, 1 strongly believe that the space
between the 1 and the letter v is wider, so I think that we have more
than two letters. Moreover, the t does not really exist; only a dot
remains at the top of the letter, perhaps the joint point of its vertical

and horizontal line. Pr., in his first edition, restores it as pooctiyoc,
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clearly incorrect. In the second edition, he changed it to
onowv[t]odxvpivov, only allowing for two missing letters. Ho.
proposed the solution pocmpevoc kvpvov and Ei. Macncde tov
koptvov . I have proposed the solution dAiyovkvpivov because it
seems to me more accurate paleographically and because the word
pud-onuo. seems a more likely object of the verb katdmie than
pdonotv.

Between the second and the third dotted letter, there is a break and
the surface of the papyrus on both sides is abraded. From the first
dotted letter there is only a spot of ink at the upper part of the letter.
From the second letter there are only two traces of an apparently
oblong stroke, one at the middle height of the letter and one at the
lower part of it. From the third letter there is a semicircular remnant.
The a is hardly recognizable because there is a very marked vertical
line and next to it, a blot of ink. The 1 is abraded and little ink has
remained on the papyrus. After the 1 they are two symmetrical
vertical strokes of ink, and in the middle of them there is shadow of
ink, all of which are consistent with a p. Then, they are dispersed
small traces of ink. Here, the shadow of the ink is easily confused
with the fibers.

tov: Pa., Pr. tov

There is a break that passes across the letter damaging it. Its vertical
line is scarcely distinguishable.

vx keylevoo: Pa. and Pr. vmokeevov

The expected o is completely abraded and only a very faint shadow

of the perished ink is left suggesting the existence of a letter.
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Aoyov: There is a break that passes between the A and o damaging
the letters, mostly the o.

61.tovt@Aeyopevoveywv: Although, some letters are abraded and
their reading is difficult, I think that there is little space for doubt.
But the syntax here is problematic. Therefore, we have rather
different proposals from the previous scholars Wii. and Abt
proposed 10D (pev) tOAeyouevov. Pr. chooses the solution tovtmVv 10
pev &v &ywv and Eitr. Proposed todto 10 Agydpevov.

62.pop voc: Pa., Pr. popevoc

A break passes across the first dotted letter and damaged the
surrounding ink. Only a vertical line before the break has survived
and some minimal traces of ink after the break.

_tn: Pa., Pr. ev

The fragment is extremely abraded. All that remains from the first
letter is a semicircular shape of ink; from the second there is ink in
the shape of a small leftward leaning t at the lower part of the letter.
The third letter is possibly a T, but its vertical line is abraded. The
last letter must be an m, but I believe it is better dotted because it has
also suffer abrasion.

xa[ ]: Pa., Pr. xon

There is a rip that pass across these letters. What has survived is
only the left half part of the a, a lunate.

etg : At the end of the line after the €, something is written which
cannot be identified as a letter. It is a straight vertical line turning
diagonally leftwards at its end. The point of the turn marks the start
of a rightward horizontal straight line that also ends by turings

vertically. It seems to have been written hastily. Pa., in an attempt to
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explain, it chose the solution of eyepov. It is hard to distinguish
between the y and 1 because its horizontal line is ligatured with the
previous &, something that has somehow altered its usual form. It
seems to be more diagonal than horizontal. But even if we consider
we have a v, the last letter, the expected 1, as I explain before does
not match with a 1.

63.nc: Pa, Pr. mc

The split has affected the letter and only a trace of ink is easily
visible before it.

M PO 1P &V I TOTPOEPNUEVED

Although the previous editors did not note it, this is a very difficult
reading because the letters are seriously abraded except for a fiber
that has preserved almost all its ink. Thus, the impression to the eye
is a continuous horizontal line. From the letters we can distinguish,
we expect the word mposipnpeve. However, before the first p, at the
upper part of the letter there are remnants that form the shape v,
which hardly can be described as ligature of the previous letter with
p. Moreover, where we expect to find the second vertical line of the
wt, there is a small circle like an o.

The beginning of the line has suffered a break and serious abrasion.
Only three letters are visible. All the rest are minimal traces of ink
across the line, impeding a reading of the text. Oddly, Pa. did not
indicate this damage and seems to have read it without difficulty,
which is not consistent with the current state of the fragment.

A, o : Pa., Pr. \aPov
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There is a split that passes across the second dotted letter, which has
also caused the abrasion of the ink of the previous letter. Actually,
the letters have not survived and they could be put in square
brackets instead of dotting them. However, I have preferred to dot
them because a careful look at the papyrus can reveal infinitesimal
traces of ink.

KAadov ovZc: Above the v, in the interlinear space, there is
written “ov”. The scribe decided to correct it and give the
instruction that the practitioner only needs one branch.

1B: Pa., Pr. 8

What remains from the 1 are three stains of ink, one at the top, one
at the middle and one at the very bottom of the letter.

65. ov[ ] at, : Pa. ovopoata Pr. ov[o]uota

There is a lacuna caused by a break, that has also disturbed the
fibers and abraded the ink. I believe it is hard to distinguish the
letters in isolation. Some traces of ink and the shadows of the lost
ink remain from the first two letters that match with the letters ov.
The dotted letter after the lacuna is almost lost in it as well, and
only a blot of ink has survived. The a is also a blot of ink running in
a diagonal direction. T is the least damaged letter. Only the right
part of its horizontal line is missing.

xat @UAA_: Pa. Kata guAdla Pr. kot guAiov

The a has a lacuna in its interior but the ink that forms the circle has
survived. The t has lost its vertical line. The next letter has suffered
abrasion and only some traces of ink have survived at the left part
of the upper part of the letter. From the circle that forms the ¢, only

half the down stroke together with a small part of the vertical line
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remain at the bottom of the letter. After the two dotted letters, a
lacuna starts that runs across three lines and has removed much of
the ink of the previous letters. We have a blot of ink after the
second A, a gap of abraded ink and then a rather vertical line that
seems to turn right as it goes up.

66.vapP.: Pa. k[a]pPa Pr. [v]apPa

There is a lacuna at the right part of the a, and the vertical lines of
the o and p are lost in it. The last letter is totally abraded.

K 110 Tepov: Pa., Pr. ko to etepov

The first dotted letter is almost totally abraded with only a very faint
shadow of ink remaining. What is left after the k is only a shadow
with minimal traces of ink. The t has lost its horizontal line from
abrasion and the letter after o is disturbed and abraded.

NcZov AoAA : Pa. Pr. “c”avtaiaia

There is a lacuna after the first A, which has badly damaged the
letter except for a small dot at the bottom of the letter, and also
affected the fibers of the A. The three last letters are abraded.

A: There is a break caused by the folding of the papyrus that has
affected the last letter. We expect an a, but it is not recognizable in
isolation

67.t Aaha: Pa., Pr. tohoia

There is a tear that has disturbed the letter. All that is visible is a
diagonal line.

aiara[ ]: Pa. olodra, Pr adaia

There is a lacuna that has damaged the letter. From the dotted letter,
only half of the circular part of the letter has survived.

og: Pa., Pr.o¢
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The abrasion has damaged the letter and only some ink at the upper
part of the letter has survived.

KA dov: Pa., Pr. khadov

There is a lacuna, and most of the letter is missing, except for some
traces of ink.

68. en[ Jypaoe: Pa. sicypape Pr. envypape

Only the first vertical stroke of the m remains. The next letter is
missing.

kapdkov: The vertical line of the p is abraded.

69.1 poyA,_c___w: Pa. iepoyrmccov gctiv Pr. igpoylwecov [g]cTtv

A rip has damaged the second letter. The other letters are abraded
with only a few traces of ink remaining.

gyyeypoppevov: The upper part of the vy is missing

73. po wc: Pa., Pr. opowwc

The letter is lost in the lacuna of a rip but there is a trace of ink at
the top of the letter.

ceavtovtoBem: Pa., Pr. ceavtov 1o Bew

After the a, all the letters have suffered abrasion. Some of them
have retained enough ink to be distinguishable. Half the vertical and
the horizontal line of the first t have been abraded. At the second 7,
its vertical line is totally abraded.

ovtac: Pa., Pr.ovtoc

Only traces of the upper part of the letter have survived.

74. owov: Pa., Pr. owvov

The letter is abraded. Only the shadow of the ink and some traces
from the diagonal stroke remain.

avt : Pa., Pr.ovt[o]
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There is a lacuna and the letter is lost, only a few traces have
survived.

aAv@ov: Abt restored the verb as dAvpgeov, Eitrem proposed
aAieipov (dAveov) and Hop. dAenyov which I believe it is the most
likely to be correct.

gvyop voc: Pa., Pr. evyopevoc

There is a crack at the point of the letter that goes down, a very
small lacuna and the fibers have been disturbed.

75.0A[ ] : Pa.oA[ov] Pr. oA[o]v

The second vertical line of the v has survived.

76. 6 xtvAov: Pa. d[ax]tvlov., Pr. d[a]kTtvAov

There is a lacuna that has affected the two letters. Only a small
portion of the left part has survived, while the x has only lost its
vertical line.

77. ta ta: Pa. tavta Pr.ra[v]ta

The letter is completely lost in the lacuna apart from a minimal
trace of ink at the very bottom of the letter.

wepeanva , : Pa., Pr.ieponvoo,

The first two dotted letters are abraded. The others are almost all
lost in the lacuna and only traces have survived at the top of the
letters.

drapavBwt’: Pa. is silent about the existence of the last sign, and
Pr. restored it as A. I have preferred the apostroph because it is a
leftwards semicircle and is written above the height of the other
letters, in the interlinear space.

®oavoy : Pa.oavov.. Pr.oovovd
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It is difficult to say whether the letter is an ® or an a. There is, of
course, a circle but instead of a horizontal line or a rightwards
diagonal we have a leftwards diagonal that seems to penetrate the
circle.

79.7a tnv: Pa.tavtny Pr. ta[v]myv

There is a lacuna, and the letter has been lost in it, only a trace of
ink has survived at the bottom of the letter.

T _: Pa., Pr.imv

There is a tear and a small lacuna. We can distinguish a vertical line
but nothing more.

ke@aAn, : Pa., Pr.cepoinv

There is a lacuna that goes down at the point of the letter. There is a
vertical line and hint of ink indicating a stroke at the middle height
of this line.

80. cnc: Pa., Pr. ovene

There is a small lacuna. We have only traces of ink around the
lacuna.

owvpoic: Abraded letter.

81. metaioic: Pa. read metodlwv, which is wrong. In the papyrus it
i1s clear that we have metoAowc. Pr. restored metalwv, but in the
apparatus indicated what is written in the papyrus.

82.[ ] roc: Pa., Pr. avtoc

The ink of the first two letters has faded and what remains can also
be confused with the shadow of the fibers. What we can distinguish
at the first letter is a blot of ink at its upper height. From the second
letter, there is a stain of ink at the right upper part of the letter, an
oblong hint of ink in the middle height of it and a trace of ink at the
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lower part of the letter. The horizontal stroke of the t is also
indistinguishable. The final c¢ is also hardly recognizable. Oddly,
none of the previous editors indicated the difficulty of this reading.
cknr, vy c: Pa., Pr.oxnmtovyoc

There is a crack after the m, which has also influenced the ink of the
next letters. From the first letter after the =, there is a vertical stroke
and a small horizontal stroke at the left upper part, giving the
impression of an inverted y. From the second letter, there only
remains a blot of ink in the middle of the letter looking like a
diagonal stroke. Apparently, the tear has disturbed the fibers. The
penultimate letter is completely abraded and only a very faint
shadow of the ink has remained on the papyrus which seems to be
circular, implying an o. As above, the previous editors made no
mention of these problems.

83.1: Pa. [V[t Pr.w1

There is a lacuna and the letter is lost in it. All that has survived is a
trace of ink at the left part of the lacuna, at the middle height of the
letter and a vertical stroke at the right part of the lacuna. Pa.
indicates the damage, but Pr does not.

omryyo:This is an uncertain reading. Pa. And Pr. reads cpiyov.
However, 1 am quite sure there is a double letter there, yy or tt.
Hein. Restored it as <por> optkmv, but this restoration ignores the
word vowp.

84. aod c: Pa., Pr. aowdac

The expected a is only a blot of ink.

85. xpata o: Pa., Pr. kpataio
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At the end of this line the ink is messy. There is a stain on the ink or
deletion by the scribe that makes reading difficult.

86.tn0O1: Pa., Pr. ctnot

Here, we expect a c, but the letter is abraded and what has survived
seems more like a 7.

87. e n: Pa., Pr. et

The expected t is damaged and is indistinguishable. What remains
is limited to a blot of ink in the middle height of the letter.

.®oAA0_: Pa., Pr. amoAlov

The first letter is abraded. Two subsequent traces of ink have
survived at the middle height of the letter.

89. keAevOa: Pa., Pr.xelevbo

There is a lacuna here, caused by a crack that does down three lines.
There is a lunate shape of ink at the left part of the letter that
suggests the expected €.

ourn_ c: Pa., Pr.dunetec

The three letters after m are seriously abraded and all that survives is
only a few minimal traces of ink, mostly at the upper height part of
the letters. The previous editors did not indicate this damage.
ovpavogorta: Abraded letter

axiynta:Abt and Kirch proposed the restoration dxdknra, but this
a word attributed most to Hermes, and in our text an adjective
would fit better than an adverb.

90. wuproBevec: The horizontal stroke of the letter is missing.

91. akapve: Pa., Pr. axopve

The down part of the letters is abraded.

92. pecnuPpro: Pa., Pr. pecnufpio
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There is a crack that passes across the letter and affected it. The left
part of the letter is abraded and only the mark of the damaged ink
remains.

93.podocpupoc: Abraded letters.

95.w&: Abraded letters.

99. poAmnv: The letter is not easily recognizable because the
supposed first vertical line is a lunate stroke. Perhaps the scribe was
confused.

101.Tovpey v: Pa., Pr. tov peyav

The letters tovp are not clearly visible because there is a blot of ink,
mostly at the letter p. There is also a lacuna that has affected the
dotted letter. Traces of ink at the top of the letter.

EV._POVA: EV OLPOVED

I believe the first dotted letter is a v. A vertical stroke has survived,
and next to it the half upper part of another vertical stroke. The next
two letters have suffered abrasion. Only few traces of ink have
survived from each one, insufficient to give a key to their
identification.

102. & xa: Pa. deka Pr. d[g]ka

The letter is almost lost in a lacuna. Only some traces of ink have
survived at the edge of the lacuna with the ligature of letter with the
K.

104. em_cync: Pa. [em tc ync] Pr. em e yne

The written surface layer of the papyrus has been removed and
only the very top of the letters has survived. The damage goes down
three lines.

106. popon: Pa. and Pr. popon
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There is a rip that passes across the letter destroying its left part.
107. xa, npevoc: Pa. and Pr. kafnpevoc

There is a break that has damaged the letter and left only a curved
line belonging to the left part of the letter. The syntaxis is wrong
here. As Eitr. noted the correct is kafnpuevov.

115:On the papyrus is written ewcpovcemc. Abt restored it as giwc
povcewe, Eitr. <gpwt>1cpovc Pa. gic povcemwe cv ap’ and Hein.
e<p>1cpovc.

116. 8wv[ ]i: Pa. novoe Pr. admvor

The abrasion has affected the letters. There are only two traces of
ink from the first dotted letter, one at the top and one at the bottom
of the letter. The 9 is also faint but digital elaboration makes it more
visible.

117. Aokapy: Pa. Aatdaoy Pr. Aatkopy

The letters are seriously abraded and their reading is difficult. Pa.
read Aathaoy, and Pr., with whom I agree, read Aatlopy.

. @ovy; Pa. and Pr. ymovy

It is really hard to recognize the y at the abraded letter. There is and
oblong stroke at the bottom of the letter which is difficult to relate
to part of a normal y, that is why I have chosen to dot the letter. The
o is more distinguishable in a digitally elaborated image.

119. vaBpopew0: Pa. vobpopawd Pr. vabuapemd Abt. pappopownd
The fibers at the down part of the letters have been damaged. The
ductus at the top of the letter, which has survived, indicates an ®.
Moreover, Pa. instead of € before ® read o, but I think this was
incorrect because there is a horizontal stroke at the middle of a

curved stroke. An alternative could be a 0, but not an a.
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120. 81 ] vav: Pa., Pr. 51{od]evmv

This is one more point where fibers from the papyrus have been
lost. Of the last dotted letter there is only a minimal trace of ink to
denote its existence.

121. 8vy[_ Jo. ovpevoc: Pa. duvapovpevoc Pr. dv[v]apovpevoc

The fibers have been lost and the surviving ink is insufficient to be
sure

reading is very problematic and doubtful. Pr. proposed the
restoration ToAv@o ( ek ) TioTo but the adj. molvpwtiotg exists and
also fits with the previous adj. tpocavéntig.

122. cecevyev: The letters are abraded and their reading is
problematic because only minimal and dispersed traces of ink have
survived. However, I think that if we follow the ductus of the traces
we can form the letters ce.

eoapa.ync: Pa., Pr. papayync

The fibers have been lost and all that survives is the lower parts of
the letters.

123. %0, @n: Pa., Pr. 1acon

There are two small lacunae, one above the letters and one under
them, and a rip, which have disturbed the fibers. The first dotted
letter, we expect to be a ¢ because the word is repeated, but instead
of a lunate shape we have ink that matches with a circular shape.
vo_t: Pa., Pr. vouct

There is a small lacuna over the first dotted letter that makes it
unreadable and the ink of the second letter has been abraded.

124. ap.. poct: Pa.apcapmct Pr.op[clopmct
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There is a small lacuna over the first dotted letter that has also
affected the ink of the next letter. However, there is ink in a lunate
shape in the interlinear space as if it was written above of another
letter.

127. twc: Here the scribe wrote two letters, one over the other.
Apparently he made a mistake and instead of 1, wrote ¢, which is
the last letter in the previous line.

135. eun vie: Pa., Pr. evnevie

In the interlinear space of this and the next line, there is a small
lacuna damaging the ink of the letters in the two lines. The first
dotted letter is a vertical stroke and at its middle we have the
beginning of a horizontal stroke that has survived intact.

136. popa__opewd: Pa., Pr. pofo_ apewd

The ink of this line, at this point, is even more affected by the
lacuna and the ink has almost entirely vanished.

~oe: Pa., Pr.owe

There is a lacuna over the letter and it is unreadable. There is ink at
the edge of the lacuna

138. eov®: Pa.covw Pr. govw

Although it is not clear if there is an o, or an , the size and the
space it occupies, matches with that of .

xoppoyxovec: Pa., Pr yaPpoyepiiec

There is insufficient ink remaining to distinguish if there is an a or
an o. Moreover, neither is it clear whether we have a At or a v. If
there are two letters, they are not separated and they create the
impression of a v.

141. mpaew, : Pa., Pr mpaemc
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The letters are very abraded. There are traces of ink but I think that
in isolation these would not be legible.

mpar,_: Pa., Pr. npotn

The letters are abraded and the fibers disturbed so the reading is
hard.

143. to1c: Pa., Pr toic

The letters are in a bad condition because of abrasion.

efoop. _t__: Pa., Pr efdoun otav

The letters are abraded. From the letter after the p, we have only a
vertical line, which is also abraded. The letters on both sides of the t
seem to have a circular shape but it is too risky to decide whether
they are an o or an o. The last letter seems to have two vertical
strokes similar to a v.

147. ike evwv: Pa., Pr wcetevov

There is a small lacuna over the t, making it unreadable, but the
damage has also affected the previous letter which is very faint, but
in my opinion, still distinguishable.

gypev[ Jwav: Pa., Pr. evpevelov

The first dotted letter is a little damaged by a rip that passes across
the letter.

148. ayvoc: The horizontal stroke of the letter is totally abraded.
movt,, : Pa., Pr. mavrtoc

There is a small lacuna inside the word after the t that has affected
the ink and the next two letters are unrecognizable. Only dispersed

traces of ink have remained on the papyrus.

270



151.acpAia: The fibers have been disturbed and the letter is not
clear. There is a circular shape that in isolation could be also be read
as o.

L.1[ . vtovoc: Pa., Pr. [tov kott]wvoc

The fibers have been lost, but in the middle of the lacuna minimal
remnants of fibers with ink on them. The best-preserved fragment
seems to belong to a letter with a horizontal stroke.

152. €: This is a problematic reading because the fibers of one part
have been lost and at another part the fibers are disturbed and the
ink is confused. Consequently, it is hard to understand the writing.
Pa. has left this part of the papyrus as blank and Pr. does not
mention the problem while restoring it as €n[i]ypapetd ypa[eou]eva

tavto which is erroneous and does not match with the papyrus.
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4.4 Textual Commentary

Preliminary comments

The scholars who had studied the papyrus had formed the idea that
this practice is about a dream revelation. The details given in the
instructions on the purification of the bed, on how it has to be set,
on how the magician has to sleep have led them to consider the
spell a petition of a revelatory dream. However, before the matching
of the two papyri, elements such as the throne and the dismissal, -
someone has to be awoken to perform it-, have made me believe
that this complicated and demanding spell is about a face-to face

soe 239
divine encounter.

The formation of this idea was influenced by Gordons’ ideas about
the hierarchy of the magical visions. He sustains that “there is an
hierarchy of authority within the visions they summon. This
hierarchy is arranged in terms of the claimed directness of the
encounter”. The lowest grade is the dream revelation, then are the
lecanomancy or the lycnomancy and the form of divination of
highest prestige is the real encounter with a god or a daemon, the

direct vision.

However, after the match of the papyri, as the last words of PGM
VI is ypncpmdeiv t<er>/ ctkd S vukto[c GAnOf] duyovpéve

<d10> pavtiktic ovepdrov little skepticism about the kind of spell

% The first who express the opinion that this spell is about a direct vision was

Calvo (1987), 33-37.
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we have, is permitted. But again Gordon’s give the solution:he has
already pointed out the frequent problem of their classification.
“There are many “intermediate” recipes which seem to fuse them in
different ways. For example, about a third of all requests for dreams
are in fact requests for visions of speaking gods or daemons, and
thus difficult to distinguish from direct visions. Conversely, some
direct visions are actually dream-requests. Some spells called direct
visions are not readily distinguishable from ordinary
lecanomancies; and some seem to imply a direct vision without
being so labelled”.**” In this frame of mind, I believe that this
papyrus, although it asks for a dream revelation, contains some

elements representative of the request for direct visions.

Still this explanation does not throw light on the interpretative
problems that impede us from the interpretation and the full
understanding of the practice. For example, if the divinity appears
in the dream of the magician, how the dismissal would be

performed?

The other particularity of the papyrus lays on its structure and its
cohesion. The structure of the papyrus, as aforementioned, is very
difficult to understand. The description of the practice in the
papyrus contains two different procedures, which although quite
similar to each other, have intermingled, messy and confused
elements. In reality, the papyrus is full of anaphoric and cataphoric

references that confuse the reader and at some point impede us from

%0 Gordon (1997), 84.
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fully comprehending the procedures. The reasons for this peculiar
structure are probably bound up with the scribe’s aim of providing
an alternative in case of failure and the intervention of some
secondary formulas, such as a formula for good memory to aid in
remembering the “voces magicae” or the hymns. Regarding the
thematic cohesion of papyrus, it is the only papyrus characterized as
a magical handbook that has cohesion. It contains no other
incoherent magical practice but only practices that can be
characterized as variants or alternatives of the same practice as
solutions if the central practice of the papyrus is not effective, and
the scribe states so clearly. Even with the addition of PGM VI, the
papyrus maintains its cohesion. The huge blank space covering
almost one and a half column, at the end of the papyrus is one more
argument that this papyrus was not a magical handbook of a variety
of spells. If this was so, the space would have been used to write

more recipes.

As the structure of this roll is complicated I preferred to present it in

a scheme.

PGM VI + II: Structure

1. At dawn: 1? kKAfjorg (evym, VI 6-29)
2. At sunset: 2* kAfjoig (éEaitnoig: A. Helio B. Selene VI 30-
47)
3. 3*khijorg (II 1-10; then, 11-25)
- Indications on the pittakion, mention of the laurel
leaves and voces magicae to tell to the lamp.
- Mnemonic rite.
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4,

10.

- Cleaning of the bed; indications on poiesis and klesis.
- Instructions for an epithyma.
Instructions on how to pray while wearing a laurel crown
and holding a laurel branches. Instructions also on how to
lie down (26-43).
- How to hold 7 branches with one hand and 5 with the
other and in which position.
- Itis necessary to recite the formula bolsoch etc.
- Names to be written on each branch (12).
- Instructions for the ink.
- Mixture for the ear.
- Mnemonic recipe (40-42: a leaf with a sign inscribed
—apparently the ankh or similar).
- The best moment for the aforementioned klesis (to
begin in the seventh [hour] of the moon, until the
god appears, 42-43).
A list of éndvaykot and their alternatives (for instance, a
paxog of the corpse of a biothanatos or a new design on
papyrus, depending of the circumstances; 43-50).
Alternative procedure using a medium.(55-57)
An alternative for the poiesis, and also for the attitude and
situation for the systasis.
What must be said looking to the lamp (praying to Apolo):
cf. 3. Moon in Gemini
4" xiiijorg + yorpeTiopog (81-141).
More actions to be done (with the corresponding
substances), according to the days of the week,
functioning as émdvaykot, if the god does not come (141-
150).

11. Praxis for the preparation of the bedchamber, and

12.

inscriptions to be written on the doorposts (150-161).
The throne for the god, with a foot-stool (161-162) + what
must be written on the throne (162-167).
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13. Design of the akephalos, with voces magicae and vowels.
How to put the design on the rakos of the dead (166-175):
cf. 5.
14. amdivoig (176-183).
The beginning of the papyus is a logos addressed to a female entity
to whom the speaker interpolates it as map0évog (v.8), and which we
can safely identify with Daphne, thanks to the first verse. The /ogos
is divided into two parts 1-8 and 9-15. The first of these contains the
invocation to Apollo and Daphne, and the second contains the
petition asking explicitly for god to send an oracle. Because of the
missing parts of the text, it is difficult to submit the hymn to metric

analysis.*"!

In is interesting to see that the dimension of Daphne in this hymn is
double, on the one hand it has a vegetal nature (iepov @utOVv
AnoAlwvog, v.1) and on the other we have Daphne in personified
(and divinized?) form as a mapBévoc. The hymn has an oracular

purpose, explicitly stated.

AG@vn poavroovvng igpov @utov Améilmvog: There is close
connection between Apollonian prophesy and laurel, with the
famous aetiological myth standing behind this connection. In
Delphi, Pythia holds a laurel branch and wears a laurel wreath.

*However, here, the verse refers to the god tasting the petals of the

! In the papyrus, each verse occupies a line, but the hymn is severely damaged

since the material loss of approximately half the column to 1/24 means that we
have lost the beginning of all the verses of this hymn.Comments about the meter
in the surviving part of the text can be found in Blanco (2016).

2 On Delphi oracle see Sudrez (2005); Amandry (1950); Delcourt (1955);

2
Bouché-Leclercq (20037)

277



laurel and then singing. As Bortolani correctly mentions, it seems to
imply that his divination is a result of chewing the plant, but in the
traditional version of the myth, Apollo was already the god of
divination and prophesy. According to some sources, the Pythia
followed the same ritual before giving her prophesies, but, as Aune
states, “the chewing of laurel leaves by the Pythia is a ritual
unmentioned until the second century A.D.”*** About the real
qualities of this plant, it is known that prophets and poets of the
classical period did indeed consume laurel leaves to induce
inspiration, but the practice is alleged to occur at Delphi only by
two late critics of the oracle.*** A classical scholar named Traugott
Oesterreicher tried to prove if laurel had indeed inspirational
qualities by chewing its petals himself. In the words Dodds,
Oesterreicher “was disappointed to find himself no more inspired
than usual.” Modern medicine with chemical analysis also confirms
that laurel is not a psychotropic plant and it does not contain any

hallucinogenic substance.

atepuyoed®ds: The voces magicae in the magical texts were

arranged into many shapes. The most common shapes were

. . . . 245 .
squares, isosceles triangles, wing-forms and diamonds.”™ It is

246

interesting to note Hopfner’s comment that the word

ntepLYoed®G contains a visual connotation which is incompatible

2 Aune (1983), 30.

2 Basterling- Muir (1985), 139.
3 See Flint (1999), 49-50.

¢ Hopfner ( 1990),94-98.
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with the verb Aéye and the oral recitation. Graf explains®*’ cases
such as this one, dividing the magical actions into /legomena (things
to be said), graphomena (things to be written) and prattomena (and
things to be done. Sometimes, the first two happen simultaneously.
The magician has to write down voces magicae while he is reciting

them.

&l mote 01 PrAdvikov Eymv kAadov: This typically Homeric &i mote
on formula recites the God’s past actions with the purpose of
reminding God of his prowess so as to induce him to repeat them by

citing past examples.**®

This formula is frequent in Greek prayers
and hymns of both the rhapsodic and the cultic types and it is
known as hypomnesis. There is another hypomnesis in PGM VI 36-
38 with verses taken from the Iliad. For these verses, no parallel
exists*” and they refer to the laurel wreath given to the winners of

the Pythian Games at the sanctuary of Apollo in Delphi.**’

axéparog: Akephalos” the headless God is a deity frequently

invoked in the magical papyri.”>' For his identification various

252 253
1

proposals were surveyed by Abe and Preisendanz.”” In the
corpus the spells in VII, VI inovoke Bes- an ugly daemon
worshipped as beneficent or prophetic- as the headless god. Osiris is

likewise called the headless one in V. 98. According to M. Smith

**7 Graf (2015), 236.

28 Race (1990), ch. 4.

¥ Bortolani (2016) 1720-173.

230 Miller (2006), 96.

BLpGM V 125; V 98; 11 11; VII 233.

2 preisendanz (1926), 48-50

3 Abel (1970), 13. See also Delatte (1914), 221-232.
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there are certainly connections between Osiris and Bes in the
Roman Period and earlier but there is no evidence of syncretism

between the two gods.”* Seth is also most often found in the form

of Akephalos.

Aéyetan 8¢ kai €ig Tov Avyvov: By the 2nd AD. the lamp was
essencial element in the dream divination. An inscription found in
Athens associated with Isis worshippers mentions a woman being
called at the same time Avyvdmtpo and ovepokpitne.®>> Many
spells described in the magical papyri are to be performed at night.

In these spells usually appears the use of a lamp.>*

They do not
serve not only as a source of light but are prominent and intregrated
part of the ritual. In some of them, the divination is achived through

the lamps. This rite is called Avyvopavreiov.”’

In lycnomancy flashes are observed in the flickering of a lamp. We
can not exclude also the possibilty of the interpretation of images
created and seen in the shadowing. The lamp has not be red
coloured. In the Egyptian context this requirement is likely due to
negative associations between the red colour and evil, particularly

with respect to the god Seth.**®

2% Mark Smith (2017), 478.

33 7ografou (2010) 210.

26 7ografou (forthcoming)

*70n this rite see Totti 1988;1999, 132-139; Ogden (2001), 133-195; Gordon
(1997), 82-91; Graf (1999); Parisinou( 2000), 77-78

8 See Ritner(1993), 147; Pinch (1994), 81.
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o[t]poPirovg delovg O[m]deka:>® The Greek word used for

pinecone is strobilos, which, as easy to understand, owns its name to
its spiraling structure. Previously the term k®vog as also in use but
the term strobilos finally prevailed. In the corpus we come across

with otpdfirot and otpopitia.®”

The latter are pine nuts.

There are many testimonies, especially in documentary papyri and
private letters where the meaning of the word is clearly pinecone and
the translation of strobilos as pinecone was generally accepted until
Perpillou published his work on Egyptian festivals. He proposed that
strobilos could assume not only the meaning of a natural pinecone
but also of a scented wax cone. This assumption was based on the
differentiation found in the documentary papyri concerning the

prices of strobiloi*®'

Drew tried to explain this mismatch of
prices.®®> Although this assumption cannot be rejected,®”® the
testimonies in the corpus do not support it. Usually, in magical
papyri the magician often gives instructions on how to make
elaborate substances required by the magical recipe-such as kyphi-
and in the case of the strobiloi there is no specification or
clarification. If the same word was used alternatively for two

different things, in magic where the quantities and specific

substances are of the utmost importance, the scribe had to somehow

% Chronopoulou (forthcoming).

20 PGM VII 174-175; PGM 1 244-47. Betz does not to distinguish the two terms. PGM VII
174-175 as we are going to see says 50 units. Fifty units of pinecones are a huge amout for a
potion. We should consider that otpofiiia are the pine nuts.

%1 perpillou(1993) 185-188.

%2 Drew (1995), p.6; (1998) 393-398.

263 See also Zografou (2013), p. 35. Zografou does not reject Perpillou’s

proposal.
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indicate if the practice needs natural pinecones or a scented wax

cone.

In the corpus of the magical papyri, there are several instances of use
of pine’s products for a. Medical use (PGM VII 174-175) SM 83 b
Offering to divinities associated with sexuality and fertility PGM
XII. 22-24 c. As offering or sacrificial ingredient to other deities.
There are six instances where pinecones-only pinecones- are used as
offering with decorative purpose or as part of the sacrifice. II 24-26,

11 74-75 PGM 111 694-695 XIII 7- 10 XIII 364-366 XIII 1014-1015

Therefore, we can connect the presence of pinecones with the
necessity of an odiferous- especially in the sacrifice where the
substance is going to be burnt -or decorative result. This was not out
of the costume not for the Greek nor for the Egyptians. We know that
pine cones were sometimes used for ritual fires in the temples of Isis
and a pine cone often appears on the monuments as an offering
presented to Osiris.”** Some papyri confirm also the use of pinecone
as firewood in Egypt temples and other ritual context.*®> There is
also the papyrus BGU 3.801 where Tasoucharion send to his brother
ten pine cones to use them in the sacrifice in honor of a deceased
woman. According Bagnall and Cribiore, P. Bour 23 is a letter that

seems to be concerned with things that Thermouthis needed for a

% Spence (2012).

5 E o BGU 2 362, P.Oxy. 36 2797, SPP 22 56, BGU 3.801, P.Oxy. 8.1144,
P.Lund. 4 13, P.Oxy. 9 1211; Pinecone appears also in many documentary papyri
from different contexts. See Lidonicci (2001), 81-83.
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266
1.

burial.” Between the things needed are also pinecones.

In the second fragment there is an offering and contains 12 twelve
“right-whorled” pinecones. The magician has to pour wine and make

a sacrifice. The phrase “until sacrifice is extinguished” indicates fire.

We are lucky to have some inscriptions from the temple of Apollo in
Delos that list in detail the temple expenses among which are
multiple instances of pine.”*’ Although there is no mythological
connection between pine and Apollo, these inscriptions permit us
assume that the use of pine in the cult of Apollo, at least to Delos, is
unquestionable. The most probable use had been that of firewood. As
can be noticed, pine trees used together with vineyards. Both of them
catch fire. Besides, pine when it is burning fumigates a very pleasant
odor, which as we have seen is considered to be purifying. Pine used

also for ritual fires in the temple of Isis and as offerings to Osiris. **®

Although the use of pinecones as firewood is very plausible, we are
obliged to note a particularity. Pinecones are inflammable and
odoriferous but an entire pinecone on fire is dangerous, as it could
provoke some kind of a small “explosion”. Therefore, we can assume
that they processed before being set them alight. The options were to
break them, smash them or to disintegrate them. Pinecones are made
of small microsporophylls, which are scale-like modified hard

leaves, spiraling out from a central axis. Disintegrating them,

2% Bagnal-Cribiore (2006),180

7 The ID 465 contains twice “mebkn, kinpotic™; In ID 461bis we read three
times “ &Oha kol mevkn, otepovopata”; In ID 396, which is also a list of
expenses for the temple wedkn, kKAnpatideg is repeated many times.

2% Chapa (1998), p. 71.
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someone could also take the pine nuts. A troubling adjective that
sometimes accompanied the word is that of 6e&og. It is hard to say
with certainty what the scribes meant with this. Betz has translated it
as “full of seeds”. There are the suggestions also of the “whorled to
the right”, “perfect” and the mode of the gathering.”®” Looking
carefully at the corpus and the fragments we also notice that where
pinecone is used with this adjective, the pinecones were part of the
sacrificial offering. We can find closely words such as énifve and

Bopod.

aréktopag @[o]milovg: Roosters were commonly employed in
ancient magic. Animales used as sfageion in the greek civic rites-
pig, sheep and cow are absent, and in their place we find birds. Bird
sacrifices were more common in Near East cultic practices.
However, there are inscriptions referring to sacrifices of birds,
which were practised on second century BC in Kos and Mytilene.?””
And it is true that in the corpus of the magical papyri birds appears

as sacrificial offerings in erotic spells.

Graf argued””" that the use of unusual ingredients in burnt offerings
place “the magician [...] in opposition to ordinary, ‘religious’ ritual
and isolate him from his fellow man.” It is a deliberate inversion
that distinguish magic with its antisocial character and religion.

272 . . .
However, as Johnson stresses®’” in her discussion of the act of

2% Lidonicci (2001), 82.

27 Hitch-Ruthford (2017). See also the recently published inscriptions of
Marmarini Decourt-Tziaphalias (2015), 20, .B70-74.

> Graf (1991) 188-213.

272 Johnston (2002) 344-349
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sacrifice in the magical papyri, these offerings should be understood
against the background of broader cultic practices, and we must be
cautious about assuming that they are deliberate inversions of
standard rituals rather than extensions of the same underlying logic.
As she also mentioned birds were more easily handled animals for

domestic rituals.

oté@alvlov: Wreaths, as essential part of ancient festivities,

ceremonies and sacrifices, were used in the magical rituals.*”

‘Epeoyrydd: Ereschigal was the Babylonian goddess of the
underworld, often used as a magical name. Sometimes she is

identified with Hekate, Selene, Artemis and Persephone.274

£oTIv 82 TO péhav 16de: According to Smith®” the technology of the
ink mimics the technology of the vegetable sacrifice, with burning

and aromatic gums.

IIpog 0¢ 10 pvnuvovevewy ta Aeyope[va]: The ingredients here
features as symbolic:*’® magnetic stone, probably to attract the

inspiration of God; finally, the heart, that is to say, the vital organ of

> On wreaths and their use in official religion and on magic see Syrkou
(forthcoming) in Papirologica Lupiensia.

™ On the association of Hecate (and Persephone) with Ereschigal in the magical
papyri see SM 1, p. 148, SM, n™ 42, 46, 47, 48, 49, 54 = DT 38 ainsi que PGM 11
33; 1V, 337, 1417 ; 2480 ; 2747 ; 2909 ; V, 339; 425; VII, 317; 897 ; 984 ;
XIII, 927 ; X1V, 23 ; XIXa, 7 ; LXX, 5 ; 7 ; 10. Her name also sometimes appears
with Jewish elements, such as the names Iao, Sabaoth etc. Cf. Fauth (2006), 40-
48. For Ereschigal identified with Hecate on "uterine gems", see Michel 2004,
192, 218.

*> Trading places.

7% Garcia Molinos (2017), 343.
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a hoopoe, a sacred bird in Egypt. Honey, on the other hand, is
produced by bees, which were attributed mantas power by their
ability to predict weather. In addition, its yellow color underscores
the solar nature of Apollo. A few lines below, in II, 40-42, the
officiant only has to enter into the mouth, while sleeping, a leaf of
the plant five hundredths with the symbol of Egyptian protection
called Senu. Here it can be assumed with certainty that the
pvnuovikn will serve to remember what the god says, since while
the officiant has the leaf in his mouth, he sleeps and therefore says

nothing.

£oTv 0¢ : Jacoby, in the apparatus criticus, proposed doubtfully,

that this is a hieroglyphic sign with the meaning “to bind”.
According to J. Bergman,””’, “the sign is called shenou, an Egyptian
symbol of protection”. Merkelbach and Toti*”® just mention “shenu
ist ein Schutzzeichen”. This sign in the form of a loop, which serves
here to preserve the memory, coincides with the Egyptian ideogram

that means “to enclose in a circle”, Seni ($nj), capable of functioning

also as a biliterous phonogram (Sn).

Vomp kowvod @péatog: Wells and springs of underground water
have been associated with supernatural powers, used by diviners,
healers, witches. In the three oracles of Apollo, Delphi, Claros and
Didyma there were sacred springs. Kallisthenes consider the springs

central to Apolline prophecy at the site. The only difference

> In Betz (1992),14 n. 13.
"8 Merkelbach and Toti (1990), 59.
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between Kastalia was that in Klaros and Didyma the spring was in
the adyton. Perhaps their use was for washing or drinking, but there
is also a possibility that the mere presence of the spring served as a
marker of prophetic activity without having a mantic function.>”

Clement connected prophecy with whatever source of water existed
at an oracular site.”® Another sacred well or spring with power of
divination was located at the Kassiotis spring at the temple of
Apollo at the Cyaneae in Lydia. According Pausanias whoever
looked into the water of the spring, there “sees all the things he

wishes to see”?®!

At the sanctuary of Demeter at Patrae, after prayers were said and
incense burned as offering to the goodess Demeter a mirror was tied
to a cord and lowered to the water surface. The diviner would then
be able to see the face of the specific individual in the mirror and

282
Wells are also connected

determine if they would live or die.
with applied magic, particularly with the curse texts, the so-called
defixionum tabellae. As there was a belief that the curse would last
as long as the defixion was secret and hidden, wells were an
excellent place to throw them. Moreover, the depth of the wells fits
with the idea of the realm of the chthonic goods usually invoked in

malevolent magic.

27 Dillon (2017), 323.
280 Dillon (2017), 324.
! Lucan parodies the phenomen.

2 Farnell (2010), 12.
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However, in this recipe the water from the well is not stipulated as
contributing to the dream divination but to the preparation of the
ink. In the corpus we can find mention of many kinds of water: sea
water, river water, rain water, spring water and well water. The
instructions for the preparation of an ink that requires water are
there. In PGM 1 the preparation of the ink requires spring water. In
PGM 1, spring water is also necessary for the fulfillment of the
memory spell. What is written should be washed off with spring
water from seven springs; then the magician should drink the

potion.

ot éndvaykou: The éndvaykor within magical recipes contain rites
and formulas that should be performed in case the basic practice has
failed.”® These éndvaykotoc oblige the divinities to come forward

and satisfy the desires of the practitioner.

That magicians pretended to be able to bind the gods with their
spells is already attested in a well-known passage of the Republic
(364b-¢),”® in which Plato refers to sorcerers and charlatans who
offer their services to the rich to atone for any sin committed by
them, or by their ancestors, and to harm their enemies, for a modest

price, because, they say, they persuade the gods to serve them.

3 On coersive rituals in PGM see Garcia Molinos (2017) 261-267

% Plato refers to sorcerers and charlatans who offer their services to the rich to
atone for any sin committed by them or by their ancestors and to harm their
enemies, for a modest price, because, they say, they persuade the gods to serve
them.
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Coercion, directed at both gods and daimones, spirits and other
supernatural beings, remains, therefore, as a characteristic of magic
and is concretized there in the éndvayxor with greater clarity than
anywhere else. They are not limited, of course, to divination
recipes. They are found in attraction charms, such as PGM 1V,

1390-1495, 2441-2621, 2891-2942, VII 981-993.

A particular case is that of papyrus II, which includes two
gmbvaykotr with many particulars not found in the other papyri. The
rituals included in Papyrus II reveal this pattern to be much more
varied and imaginative. They are two passages. In the first of them
(43-64) a form of coercion is described consisting, in the beginning,
of the incineration of different products. If the deity does not
appear on the third day, they should burn the brains of a black lamb;
if by the fourth day it still does not appear, the brains of an ibis. On
the fifth, a figure without a head, like the one attached at the end of
the document, must be drawn on a piece of papyrus, wrapped in a
shred of the clothes of someone killed violently and thrown into the
hypocaust of a spa. Two variants are included, something unique in
the éndvaykou: there are those who consider that throwing the above
drawing into a hypocaust to be excessive and prefer to burn it in the
flame of a candle, or to place it under it. On the other hand,
according to other versions, it is necessary to throw the drawing into
the hypocaust, but at the same time reciting a formula in which the
god is warned that, if he does not immediately send the demon of
the dead that the practitioner requests, the tortures will become even

harsher. Curiously, the last step, which has to be the "worst
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torment" referred to above, seems to be the least aggressive: oil
must be spilled on a boy of proven sexual purity and place a lamp
that is not painted red on an unbaked ground support; "Some pour
the oil over the censer," he warns. It seems that this last coercion
can irritate the deity, since the practitioner can feel something like a
blow. He will then chew cumin and drink pure wine, probably to
protect himself. The passage finishes with the prescription that the
drawing must be done in duplicate: one copy to burn, the other to
have in the right hand while reciting the formula, and to be put

under the head while sleeping.

vmokavetpav Paraveiov: This indicates that the practitioner has
access to baths. The baths are attested in both archaelogical and
textual  evidence. Although baths suggest an urban social
environment, they have been found also in exacavation in rural

environments in Roman Egypt.”®

Gyov Avyvov amo £haiov kaBapov: In the papyri the olive oil
appears, that serves for diverse functions; The olive branches,
which normally have to be held by the practitioner while
performing the practice; And the leaves of the branches, which are
used to write magical signs above. The case of the olive is very
particular and interesting because as Mahaffy and Grenfell
emphasize,”™ in the legislation of Ptolemy Filadelfo (285-246 a.C.)

concerning oils, there is no reference to olive oil. Bevan says there

% Redon (2012) gives a list of 138 baths. Her sources are both textual and

archaeological. See also Boraik (2009); Boraik et al. (2013).
% Mahaffy and Grenfell (1896), xxxv and 125.
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were olive trees in Fayum but this oil does not seem to be under
state monopoly. As Harris and Lucas think,”’ that may mean that
the amount of olive oil produced in Egypt was insignificant and
therefore most were imported from Syria, southern Palestine and

Greece.

A papyrus from the first half of the third century AD. contains a
letter from Demetria of Antinoopolis to his sister Apia and provides
valuable information on olive oil. In this letter, Demetria, who lives
in Antinoopolis, (city with a great connection to Greece) tells Apia
that she send her "the oil she deserves" and to keep in mind that it is
very expensive, and that she spent 18 drachmas just for one chous.
From the contents of the letter it follows that in Egypt getting good
quality olive oil was not easy and that, for example, where Apia
lived, she could not find it. Instead, Demetria, who lived in a city
with commercial ties to Greece, could find it but at a price too
expensive. Considering this testimony, and even knowing that the
oil to which Demetria refers is of the best quality and therefore the
most expensive, it can be deduced that, in general, the cost of oil

was high.

ool a@06p yopvalopéve: The use of young boys for divination

is attested in both the Greek and the Demotic magical papyri.”®

" Harris and Lucas (2012), 334.

% PGM Il 633-731 (fragmentary, but with mention ofa child and other
accoutrements associated with the process in other spells),PGM 1V 8 5 0-929
(which claims that it also works on adults), PGMV 1-53, PGM VII.540—
78,PDM XiV.1-92, PDM xiv.150 -231, PDM xiv239 95, PDM xiv.395 —427 (which
can also be usedby the practitioner himself), PDM v459-75, PDM xiv475- 88,
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They were the medium fro communication with gods and spirits.
The texts usually stress on his purity. There were two ways of
divination through a medium. The first one was the summoning of a
spirit on the assumption that only the medium can see and hear. The
boy”™® hears and repeats the oracle, he does not produce it. *° In the
alternative of the spell using a medium are not included a complete
and detailed description of the process. S. Jonhston has constructed
this divination procedure as follows: 1) the practitioner carefully
selects a child with certain specifications. In PGM 1I the
requirements is to be wmadl AEOO6pw yvuvalopévw; 2) the
practitioner blindfolds the child and then calls a god or spirit into
him, using various incantations and applying various materials; (3)
removing the blind-fold, the practitioner tells the child to gaze at
either a lamp’s flame or at a bowl of specially prepared liquid (oil,
water, or a combination of the two are the most common choices.
Our practice involves a lamp, not painted red placed on a small
mound or altar of earth (4) the god or spirit appears in the liquid or
flame and speaks to the child, who then relays information back to

the petitioner.

PDM xiv.489 — 515, PDM xiv.516 —27, PDM xiv.528 —53 (which can also be used by
practitioner himself), PDM xiv627-35,PDM xiv.750 —71,PDM xiv.805
40,PGM LXI1.24-46. Cf. also a few spells inwhich the child is made to gaze at
the sun and then sees the gods:PGM V. 88-93,PDM xiv.856-75, PDM xiv.875-85
(which can also be used by the practitioner himself and, in fact, claims to work
better that way). There are also spells that use a child to obtain visionswithout
mentioning specific techniques:PGM VII.348-58, XIII.734-1077;PDM xiv.695-
700, cf.xiv.701-05.

¥ Looking even more broadly at evidence for child mediumship throughout the
world, we find that the two genders are used about equally

#0 PGM V 1-54, VII 540-578,X111 734-759; PDM XIV 1-295. PGM IV seems to
correspond with oracular possession because in Coptic is written “enter into the
body today”
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Xaptnv iepatikov: As J. Smith emphasizes the chief ritual activity
in the corpus appears to be the act of writing itself.””' The most
common writing material is a sheet of papyrus, often described as

nn nn

"clean," "pure," "choice," or "hieratic."

év Koho@dvi: Colophon was an ancient city in lonia and one of the
oldest of the twelve cities of the Ionian League. In ancient times it
was located between Lebedos (120 stadia to the west) and Ephesus
(70 stadia to its south). According to Apollodorus and Proclus, the
mythical seer Calchas, a son of Apollo and Manto died close to
Colophon after the end of the Trojan War. Strabo names Clarus as
the place of his death, which would later be a cult center in the

territory of Colophon. **

81-140 In this long invocatory passage are accumulated many
epithets aiming to denote the qualities of the god invoked Apollo-

Helios. We can distinguish three categories.

Many of them are connected with the light, the fire and the gold of
the shinning such as mopdc topio, mopEads, ypvoouitpn,
noploBevég, ypvonvie, ypvookéAevba, aiyAnels, Qaiepodye,
AapmopiCov v OAnv oikovpévnv The presence of these epithets are

justified by the time of the invocation. The marginal note specifies

21 1. Smith (1995), 26.
2 Colophon was 12km from the oracle. For the connection between the city and
the oracle se Geniére (1992), 204 and Parke (1985), 112.
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that the logos should be pronounced during the time of the sunrise,
when the gold rays of the sun start to shed light in the earth.

Another group of epithets such as tieokome koipave kdcUOL,
aiohoBopné, momeEl, Vyérevba, ovpavoPOITa, AEPOEDT), TOV
péyov €v ovpav®d, mhvtog O’ eicopowv <te> Kol AUEOEV Kol
axovwv, axiynte, stress on the celestial and aerial nature of the god

who oversees his realm from above.

The third category of epithets describes the might of the god and his
eternity. BapOunvi, kpatoadepwv, dedite, Tovaknpote, Taloryeves,
dotupéhkte,  Gkapve,  oepéofle,  avtegodolov,  AvaxTop,

noedioiknpe.

Among these epithets there is the beautiful description of the
sunrise and the sunset. The journey of the sun across the celestial
sphere is personification. The light gives birth to the sunrise, the
dawn is anckle-rosed and then goes home in grief when the horses
of the sun go down and the night fly down. The personification of
the physical phenomen helps its visualization through this vivid
narration. Although Merkelbach has sustained that this description
perhaps depicts the three manifestations of the solar god (sunrise,
midday and sunset) I do not believe so. Here, dawn, sunset and
night are personified as minor deities who obey to one god, the
summoned god. This deities act in a certain way obliged by one

supreme god. Moreover, descriptions of the sun’s journey with
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similar images we can find also in the Greek literature ecoing also
Greek influence.””

Moipar tprocoi Khw0® 1’ Atpondc te Adys 1¢ were the three
goddesses of fate who personified the inescapable destiny of man
The Moirai are depicted as three old women, one with a distaff, one
with a spindle, and one with shears. were Klotho (Clotho), the “the
Spinner,” who spun the thread of life, Lakhesis (Lachesis), “the
Apportioner of Lots”, who measured it, and Atropos (or Aisa), "She
who cannot be turned,” who cut it short. They derive their power
from Zeus and that is why the father of the gods and the humans
was also called Moiragetes. Apollo seems to have been the only
individual god, besides Zeus who was given the epithet Moiragetes.
According Pausanias™* at Delphi, beside Poseidon’s altar and the
hearth where Pyrrhos was killed, were standing the statues of two
Moirai, and with them instead of the third Moira, the statue of Zeus
Moiragetes and Apollo Moiragetes. A plausible explanation offered
by D. Roberts™” is that the epithet also according to Pausanias®”® is
associated with the knowledge of the future and not the power over
the future. It was the title of Zeus “who knows all the affairs of the
mortals, whatever the Moirai give them and whatever is not fated
for them.” Apollo is the god of divination and beholds the power of
the seeing the future. So, the destiny of the people, which is spinned

by the Moirai is also know to him. From this point of view , their

¥ Bortolani (2016) 185-186
2% Paus. 10.24.4

295 Roberts (1984).

2% paus. 5.15.5
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presence is justifiable. However, the structure of the text has a
peculiarity. The Moirai seems to be invoked toghether with Apollo
but then the magician invoked only the god.

émi AMoT® kaOnpevog: Lotus is an aquatic plant which grew in the
marshes of the Delta, rising about 30 centimetres above the water’s
surface. The lotus was the symbol for the sun, and it was called the
“soul of Ra” and the Egyptians believed that the great sun was
hidden inside the flower. It was also believed that its delightful

27 and it was also

perfume was the essence and the sweat of the Ra.
the symbol of rebirth and as so it was used in magical spells
prompting a new beginning. The lotus became the symbol for the

Upper (southern) Egypt.”*

In Egypt the lotus was shown as a seat
for the god. All the known texts that derive from the Hermopolitan
doctrine end with the description of the lotus as the seat of the Sun-
God.” About the expression koffpevoc £mi Aune has noted that
appears as divine epithet with great frequency in Graeco-Roman
sources: within the texts of magical formulas and magical papyri —

as in this case- and also inscribed on magical gems, lamellae and

defixiones.>*

110-115 O’ Neil in Betz, compare the robe cited in the magical text
with the stola Olympiaca. F. Legge describes this garment as a dress

“ of byssus or linen embroidered with flowers, over which was cast

*7 Harris (2016).

298 Armour (1986), 1.

% Reymond (1969), 106. See also PGM IV 1105.
3% Aune (1997), 284-285.
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99301 It was

a rich mantle decorated with figures of fabulous animals.
to be worn by person who wanted to enter the service of Isis in

order to achieve better protection from evil.

K)apre Amodrhov: Clarus oracular shirine is dated back to the
archaic age and it is mentioned already to Homeric Hymn to Apollo.
However, at that time Didyma, the other sanctuary in the territory of
Miletus was much more important than Claros. Its greatest fame
came later during the Imperial epoch, when it had grown into an
important international sanctuary, mostly thanks to the sponsorship
of the Romans emperators. The prestige of the municipal position at
Colophon and its intimate relationship with the shrine at Claros are
demonstrated by the number of times Apollo himself is named as

Colophon's prytanis.***

Consequently, it is plausible to assume that at the time of the
creation of this magical papyrus, Clarus was very famous and that is
why they are mentioned multiple times in the papyrus. However,
apart from this papyrus there are more evidences that link directly
Apollo at Claros with magical practices.’® Tacitus inform us about
an accusation brought against Lollia Paulina who tried to attract the

emperor Claudius to marry her. Parke comment that Lollia

1 Legge (1915), 62.

392 Robert (1954), 6-7.

% See. S. Eitrem (1947) 47-52. Karl Wessely had stressed the association of the
Clarian Apollo with magic when he had read the phrase Adgvn, povroovvng
iepov eutov AmbdAlwvog in more than one magical texts (P III 252 (fr. lac.),
P VI 6, P VI 15 (fr. lac.), P VI 40). Of course know we do not speak about three
papyri but two.
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possessed an image dedicated to the Clarian Apollo and by the help
of agicians tried to obtain am oracle about Claudius.’® The third
association is cited in Philostratus®®, where he pointed to a tradition
that the magician Apollonius of Tyana shared the same kind of
mantic wisdom with the Apollo oracle at Claros saying that “Thus
from the oracle at Colophon it was announced that he shared its

. . . 306
peculiar wisdom and was absolutely wise.

TOv KGvBapov: Scarab amulets were very popular to the Egyptians.
The scarab was admired for its crafty wisdom in rolling dung and
using it to lay its eggs in. The scarab-beetle amulet is an image of the
god of becoming, Khepri, who is regenerated Sun at dawn. Scarab
was strongly associated with the Sun because of the dung beetle’s
behavior. The magicians drowned the beetle in the milk of a black
cow, then placed them on a brazier so the gods invoked for
divination would come quickly and answer the magician’s questions.
If a person wished to drive away the effects of any type of malignant
magic he had to cut off the head and wings of a scarab and boil them
in the oil of the “apnent serpent”. Then he had to drink the potion
and this way he would been released by any kind of sorcecy laid
upon him by an enemy. *”” It was considered among the most
powerful protective amulets. Amuletic bracelets were used in
divination to protect the magician, or his medium, from the hostile

divinities.

% Parke (1985) 145.
%% Philostratus, Vita Apoll.
3%Arnold (1995), 128.

397 Harris (2016), 81
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Final thoughts on the papyrus

As I have said before, the magical corpus contains many spells
aimed at producing a revelation and an oracle, either directly or
indirectly. It is worth mentioning that no other procedure described
in the corpus matches the two procedures we read about in the PGM
II. The thematic cohesion leads us to a question. Why are there no
examples of these two different procedures written separately as in
other papyri? Why does the scribe choose this highly confusing way

to write the formulas?

A simple answer could involve the scribe’s personal style.
However, putting this aside for the moment, we have to take into
account that the circumstances under which the papyri were writtrn,
and the status of the scribe were also influences in the choice of
writing style. The particular composition of the papyrus and a

phrase in the papyrus itself indicate beyond doubt that the scribe

had at his disposal what we call a “magician’s library.”14 It is very
usual in the PGM corpus for the scribe to give an alternative
procedure. The most common formula for indicating another way is
dA\og 1§} moiinoig or just dAlwg. However, the phrase we find here
&v 8AAp 8¢ obtmc edpov is not so usual. We find it also in three

cases, the PGM VII, 203-5, PGM X111, 732, PGM V, 375.

Both formulas demonstrate that they are a variation on a spell
already in circulation. Nevertheless, the second formula implies a

deliberately interest in research by the scribe to find as many spells
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possible about fulfilling each goal.

Eventually, what we read is a compilation of copies from other
sources and magical books, with the magician, not knowing which
is the best or the most effective, deciding to write both of them
down. The fact that the alternative procedure is mixed with the first
reinforces the idea that many spells had the same structure and
contained similar parts, despite, apparently, originating from

different sources.

The existence of a library and the extremely elaborate nature of the
spells introduce the magician to us, first as a very literate person,
and secondly as an advanced practitioner of magic. I assume that he
was a professional magician or even a priest. Usually, amateur
magicians do not choose to make their life harder by trying to carry
out such complicated practices. The PGM allows us to know that
very simple spells, made for “domestic use of magic” were very
common and at the disposal of anyone thus interested. By domestic
use, I mean simple, minimal spells, which facilitate the access of
amateurs to the magic and their ability to take advantage of it
without spending too much money on professionals and rare,
expensive ingredients. Obviously, this text is not just a magical
formula. It is a magical ritual, easily comparable to religious rituals
in temples; according Hopfner we can classify it as theurgic
divination. The only difference is the location, which in this case is

a bedroom in a private house.

The same phrase made me wonder further about the purpose of this

300



papyrus. The corpus permits the classification into three major
categories of papyri: the papyri written by a magician for a “client”:
the papyri for personal use, e.g. when a magician copied a magical
book he had found, wanting to enrich his own archive and
knowledge, and a third kind: when professional or amateur

magicians exchange correspondence.

The thematic cohesion of the papyri, of course, argues in favor of
the first category. Usually a client is interested in something very
particular. A client resorts to magic to solve a problem he faces at a
certain moment in his life. However, we have two clements that
tend to refute this suggestion. First of all, the existence of
alternatives; I really do not believe that a professional magician
would have put himself and his profession in doubt through a
challenge to his magical spells and formulas. The presence of
alternative procedures and the alternatives practices of a demon and
perhaps a medium suggest that not even the magician is sure about
the efficacy of the spell. Therefore, he tries to solve the problem of
a possible failure by offering other solutions. In contrast, in the
corpus we can find magical practices that the scribe presents as

extremely efficient, praising them as the best etc.

The second element is the phrase discussed previously €v dAl® 6
obtmc evpov. It would be quite bizarre if a professional magician
had revealed his resources to a client. Furthermore, the verb gbpov,
“I found” means that I do not know it, that it is something new to
me. Moreover, a professional magician, who earned his living from

this, would have not confessed that he was proposing an untested
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practice to a client. Even in the unlikely case of him wanting to
offer an alternative to his client just in order to provide him with a
choice of whatever was most convenient for him, without casting
doubt on the authority of his practices, he would not have written
this sentence. He could have used the other possibilities we have

seen, which are vaguer.

Having rejected the possibility of an individual client as recipient,
we can proceed to the examination of the second option, that of
personal use. However, the phrase itself refutes this. If the papyrus
was for personal use, this phrase would be a pleonasm. He already
knows where has found it and it makes no sense to write it. In
addition, if the papyrus was for personal use, I believe that he would

have used the rest of the papyrus.

Now, only one possibility is left, which in my opinion is the most
probable. The scribe is addressing someone already familiar to him,
such as a colleague, an amateur magician or a student. The detailed
description, the candid and frank style of the scribe and the
alternatives he mentions suggest that the reader will be someone he
has no need to convince, but rather to help or to teach. The corpus

contains many cases of papyri obviously belonging to this category.
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