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“Cursed be he that moves my bones”
J. H M. Strubbe

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

THE POWER OF WORDS

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

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

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

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

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

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

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

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

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

The scepter was undoubtedly erected as the symbol or the incarnation of the
judicial power of the god. This is an old and widespread image.!3! By this action the
crime was transferred to the juridical authority of the god in order that the offender
might be unmasked and punished. The erection of the scepter presumably was the
work of the priest: two reliefs on expiatory steles show the priest with a long stick,
which must be the scepter of the god.!32 The spot where the scepter was placed is not
known. It does not seem likely that the holy object was set up near the place of the
(future) crime (in funerary context, the grave). It is more probable that it was erected
inside the temple area.!3? In the first and second of the above-cited texts there is a
close connection between scepter and imprecation. This is also the case in one



“Cursed be he that moves my bones” 45

confession inscription: a scepter is erected and apparently simultaneously impreca-
tions are placed in the temple.!3* These were perhaps written on a wurrdkiov
(tablet).135 One can suppose that the tablet, which is generally assumed to contain
an exposition of the issue, its transference to the god, and the imprecations for the
culprit, was fixed in an easily visible place in the temple area so that everyone could
read it.136 It is not known if the same procedure was followed in funerary cases, but
it does not seem improbable. After the wrongdoer had been punished by the god and
had confessed his fault or paid an atonement, the divine involvement and the
imprecations could be dissolved. This was done by the removal of the scepter
(MbMvar 70 okfmrpov) and the imprecations, as is attested in an expiatory
text.13” The mention of d\vra okfymTpa (insoluble scepters) in a funerary impre-
cation seems to refer to a similar possibility of stopping the punishment, a possibil-
ity that is here, however, expressly denied. 138

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

FUNERARY IMPRECATIONS AND THE GODS

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

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

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

The reason why a specific god was chosen by an individual to act as agent is
almost never mentioned in the texts.!35 The gods may have been chosen because the
Greeks were convinced that the gods punished all crimes, especially the crimes
against themselves. The gods of the underworld may have been chosen because the
dead, having departed from the world of the living, belonged to the realm of the
chthonic gods.15 These were not only gods who had their home in Hades, as Pluto,
Hecate, or Men Katachthonios, but also gods who were in some way related to the
underworld, such as the lunar god, the sun god, and all fertility gods.!5? A number
of these gods, like the kaTax06vior Beol, Hecate, and the Erinyes also play a role
in defixiones.!58 A third group of gods (Helios, Zeus Olympios, and Nemesis) may
have been preferred because they were all-seeing gods: they saw everything that
happened on earth, even the hidden crimes. Moreover these gods were truth-loving
gods and executors of revenge. In prayers for vengeance they are frequently in-
voked, especially Helios.1® The gods of this third group defended justice; their role
in the funerary imprecations once more illustrates the connection of these texts with
the execution of justice.1®® The choice of a particular god by the person who set up
an imprecation depended on many factors that we cannot uncover now. Personal
religiosity may have played a role, but the personal preference seems to have been
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strongly influenced by the local custom. There are regions in Asia Minor in which
a marked preference existed for one or another god, for example, for Men Kata-
chthonios in eastern Phrygia and Lycaonia, for Selene in western Cilicia and for the
Pisidian gods (who are presumably Hecate and Helios) in the valley of Acipayam in
West Pisidia.
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XI-XII (Paris, 1960), p. 407.

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

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

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

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

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

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

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

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

26. Latte 1920, 77-78.

27. Ibid., 78 and n. 48.

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

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

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

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

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

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

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

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

36. Some “nonfunerary” imprecations may be even older, for example, the Attic Bouzy-
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gean curses, which are said to have been instituted by the mythical ancestor Bouzyges; see
Speyer 1969, 1204.

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

96. W.M. Calder, MAMA, vol. I (Manchester, 1928), no. 294. Two forearms with
outstretched hands are depicted on the back of the stele. The first of the two doubtful cases is
Calder, ibid., no. 399 (from the region southeast of Nacoleia in Phrygia). The imprecation,
which wishes that the violator may receive the same fate (xapw, lit. “favor™) as the deceased
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