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Beyond Cursing: The Appeal to Justice in
Judicial Prayers

H. S. Versnel

In 1972 a lead tablet was found in Italica (Spain) with the following, partially
mutilated text (second century A.D.):1

Donma Fons Foyi [ . . . ]
ut tu persequaris tuas
res demando quiscun-

que caligas meas tel-
luit et solias tibi
ilia demando {ut} ut
illas ab. 9itor si quis
puela si mailer siue
[ho]mo thoolauit
[ . . . ] illos persequaris.

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

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

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

I want to show that the text of the Italica tablet, as well as a number of related
texts, cannot be understood if they are considered as defixiones in the traditional
meaning of that term. Secondly I shall demonstrate that in this respect the isolation
of Greek and Latin texts has been a hindrance, since it is only in comparison with
the Greek material that many Latin "curse" texts can be correctly interpreted; but
even then we have to look outside the limited domain of the defixiones. These new
interpretations are offered within the larger framework of an overview of the texts

that, although reminiscent of the defixio, in reality form another category, which I
shall refer to as "judicial prayers" or "prayers for legal help." I have attempted to
give a complete survey of these prayers insofar as they are epigraphical or papyro-
logical in characterÿwith the exception of a few categories that have already been
described at length or form a separate group, such as, for example, the public prayer
for revenge or the confession inscriptions. Rather than cite all texts completely here,
I have restricted myself, as far as the argument allows it, to translation.21 am not the
first to study the judicial prayer: Ziebarth, Steinleitner, Zingerle, Bj6rck, and Latte
have already come to important conclusions.3 But the quantity of new material,
particularly the Latin, has increased to such an extent that substantial interpretative
progress has become possible. In addition it seems that the research into these types
of texts has practically been at a standstill for several decades--so much so that very
recently a prayer for revenge on papyrus was published4 without the (very able)
editor even alluding to the genre to which it belonged or the relevant literature
dealing with it.

"Defixiones, more commonly known as curse tablets, are inscribed pieces of
lead, usually in the form of small, thin sheets, intended to influence, by supernatural
means, the actions or the welfare of persons or animals against their will" is the
definition of D. Jordan.5 For a complete discussion of these texts, I can refer to the
contribution by Faraone (chap. 1). I shall make only a few introductory remarks
indispensable to my argument. If most defixiones are lead tablets (fiiere are a few
exceptions), this purely formal characteristic must not seduce us into claiming that
the reverse is also true, namely, that all short texts written on thin sheets of lead are
defixiones. Their implicit or explicit purpose is another and far more important
element; the victim must be "bound" (according to Greek terminology) or "nailed
down" (as the Latin puts it)6  which may include a wide variety of different
meanings from "making powerless and unable to take action" to "making ill" (often
with a detailed enumeration of the bodily parts to be afflicted) to "killing" (only
rarely). In addition, most defixiones were either buried in the grave of an &oÿpoÿ,
that is, "a person untimely dead" or, in chthonic sanctuaries or placed in wells for
reasons explained by Faraone. The ÿlder examples normally do not give more than
the name(s) of the victim(s), a practice maintained throughout classical antiquity, or
the simple formula "I bind NN," which betrays the "mechanical" and more or less
"automatic" procedure usually assdciated with magic. The involvement of the gods
or the daemons in the action seemslto be a result of an evolution that (though the first
attestations already date from the!fifth century B.c.) reaches perfection only in the
imperial period. Even then, thesd supernatural helpers are instructed or compelled
to go about their destructive taskÿ One may, then, for reasons of systematic clas-
sification, speak of "the prayer formula," but we should realize that we are employ-
ing the minimum criteria of a prayer. This is apparent from the overt imperative tone
in which the gods or daemons are ordered to do whatever the author of the tablet
wishes them to do.7

Most noticeable is the fact that notions of supplication or vow are absent or
extremely rare in the defixiones,s If and when they occur, they should arouse our
suspicions about the nature of the text; as we shall see, these aberrations are indeed
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often accompanied by other elements that are atypical for the taxonomy of the
defixiones. The nature of the gods addressed also changes over time. In the earlier
period they belong exclusively to the sphere of death and the underworld and appear
to be liable to forms of manipulation that the Olympian deities would not easily
tolerate. As for the social context, purposes, and functions of the curses, Audollent
and others9 made a classification of four categories: (1) rivalry in the theater,
amphitheater, and circus; (2) competition in the world of love; (3) rivalry connected
with litigation; and (4), damages of any kind (especially theft and slander) caused to
the author by someone else. Faraone has quite rightly added, at Jordan's suggestion,
a category for commercial curses, which he substitutes for category number 4
above. Just as Winkler argues in chapter 8 for a functional interpretation of the
amatory curses in the context of the Mediterranean struggle for fife and honor in a
thoroughly competitive society, so Faraone interprets the curses concerning the
circus, lawsuits, and commerce as just another means of fighting with envious and
often hostile rivals on a day-to-day basis. Both interpretations seem to me to be
particularly convincing and revealing.

I must, however, draw special attention to a supposition that although conceiv-
able, may be mistaken. The intended victims in all four of Faraune's categories are
not being cursed because they are guilty of any crime or misdeed against the
defigens but rather because they are his rivals with regard to social prestige or
economic position, and any attack against their social position will result in an
increase of his own honor. Accordingly, we find in the defixiones neither jus-
tification for the cursing action nor the names of their authors. The absence of the
author's name (to which there are only a few exceptions) may be partly explained by
the fear of being accidently cursed by the "nailing" of one's own name (which
would be inscribed next to the victim's) or by fear of countermagic. There are,
however, strong social pressures that also encourage such anonymity. As one
anthropologist put it, the basic rule of the Mediterranean "amoral familist" (his
designation for the "able protector" of other ethnologists) is, "Maximize the mate-
rial, short-term advantage of the nuclear family; assume that all others will do
likewise.''1° And although in this competition practically any means or method
(including "black magic") is employed, a sharp and consistent distinction is main-
mined between exploits of which one may publicly boast (e.g., to have outmaneu-
vered competitors by cunning or even wily tricks; cf. the ambiguous "Odyssean"
meaning of 7rov*lptq in modern Greek) and actions that are never confessed either
publicly or privately.

This is indeed a classic instance of a double standard of morality, a fact that may
vitiate the argument in the essays of Winkler and Faraone that all methods used to
further the aims of the family were also morally approved or socially tolerated.
Individuals may indeed try to spoil the milk, the crops, or the procreation of a
neighbor by magical means and even feel that this is inevitable if they wish to
protect their own families. Nevertheless, they know full well that the act is strongly
condemned by all other members of the society, just as they themselves would
publicly condemn similar attempts made by others. There is at this point a tension
between public morality and private enterprise in the modern Mediterranean, as
there was in the ancient. Acts of black magic (real or suspected) were denounced as

threats to social stability and cohesion on account of their harmful intentions
(maleficium) and their relationship to the uncanny (superstitio). Nor is this negative
attitude toward malevolent magic restricted to philosophers such as Plato1l or to
official legislation such as the Laws of the Twelve Tables at Rome, which explicitly
forbade incantation for harmful purposes (followed by many laws in the imperial
period that outlawed magic). We have evidence that similar attitudes existed in
more or less private circles; the terror and disapproval that followed the fortuitous
find in the nineteen sixties of a magical curse in a grave in modem Greece and the
official execration of its author by the village priest12 have a splendid parallel in an
event narrated by a Latin inscription from Tuder (Corpus Inscriptionum Latinarum
11.3639), in which Inppiter O. M. is thanked for bringing to light a buried defixio
that cursed a number of decuriones and praised for having liberated the city from
fear. A public slave is charged with the nefarious act. Surely his name was not on
the tablet, just as there was no hint of the name of the person who inscribed the
defixiones that were discovered in the walls and floors of the house of Germanicus
after his supposedly unnatural death (Tac. Ann. 2.69), a discovery that similarly
caused terror in the masses and subsequently led to the execution of a scapegoat of
senatorial rank. There can be little doubt that this social abhorrence is the main rea-
son why people did not add their signatures to what must be unconditionally labeled
as an instrument of black magic. Accordingly these tablets are often and correctly
described as Schadenzauber, "magic tablets," "magical curses," and so on.

Now although some conception of the defixio certainly existed in antiquity, we
should always remember that the definition of this term is in some sense a modern
creation. In this connection, a remark made by BjiSrck has never been sufficiently
appreciated: "Man mtchte sagen dass der Begriff der Tabella Defixionis nicht so
sehr in der Wirklichkeit verankert ist wie vielmehr in Audollent's Sammlung.''13 He
alludes here to the existence of texts on lead tablets that satisfy some but not all the
characteristics discussed above and that nevertheless are generally referred to as
defixiones because they were included in Audollent's corpus. As we might expect,
this pertains above all to Audollent's fourth category, which, eliminated from the
discussion of traditional early Greek defixiones by Faraone, becomes the central
focus of my essay. This category is the least extensive of the four, and it will quickly
become evident that all the examples Audonent gives (surmned up on his p. xc)
belong to a "borderline" group :ÿtnd that some even fall completely outside the
boundaries of the defixio. The teÿts in Audollent's collection that mention the name

I                               14of the sender are few and mostly belong to his fourth category (p. xlv).  A group
of judicial deflxiones, parficular!y those from Amathous on Cyprus are one excep-
tion.15 Here we can probably assume that the writers felt for some reason morally
justified in having recourse to the extra help of the defixio. There are also some
erotic defixiones in which the name of the sender appears.16

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

The gods named in the defixiones invariably either belong to the dominion of death,
the underworld, the chthonic or are reputed to have connections with magic.
Kagarow (p. 59-61) names, in order of frequency, Hermes, Kore/Persephone,

Hecate, Hades/Pluto, Ge, and Demeter. In addition, the Erinyes, the nymphs,
Egyptian and oriental gods such as Osiris and Typhon, and many daemons appear.
In principle they carry out tasks not as representatives of right or morality but on the
strength of their dark nature. The only possible exceptions, namely the Erinyes,
have in the period of the defixiones generally become daemonic Furies.17 In this
respect there is only one real exception, unmistakable because the name expresses
the function clearly: Praxidike or the Praxidikal. These goddesses--most likely
related to the Erinyes--are called upon for help only rarely,18 clearly "to do
justice." Particularly interesting is DTA 109, in which the Praxidikal are asked to
restrain a victim: qSÿkaÿ IIpaÿLSiKaÿ ret'rÿxe're aCrr(d}v. The text concludes,
"To you, Praxidikai and Hermes Restrainer, I shall, when Manes has fallen on hard
times, bring an offer of rejoicing." Such a votum is, although not unique, still very
exceptional in a defixio.19

If the Praxidikai have to carry out justice, as they clearly do, the sender obviously
feels that he or she has been injured by someone. This sentiment is indeed expressed
several times. Sometimes the injustice is explicitly mentioned. An unpublished
tablet from Athens (first or second century A.D.)2° curses "whoever gave a phar-
makon to Hyacinthos." Likewise, an unpublished tablet in the Ashmolean museum
(perhaps fourth century A.D.)21 curses "whoever bewitched (KctzkSecreu) me,
whether woman, man, slave, free, foreigner, townsman  ....

An Athenian defixio (second century A.D., DT 74) curses, (Ka,rayp&dÿto K(al)
uctÿ'a¢[iOto]) and wishes fever for, whoever "keeps and does not return" ('too
Ka(z&)o'xov¢oÿ Jr(or) re)r] &IroS[dvÿ'oÿ)2z a certain object. At the end it also
curses IIafJhov MOoÿ6ou / [ . . . ]o o-vvyv&vza ("Paulus, the stonemason, who

has knowledge of the matter"). Practically identical in formula, time, and place,
another tablet (DT 75) curses "the thief" (col) rhklrT[ov]). Sometimes more details
are given. A tablet from Megara (DT 42, first or second century A.O.) gives on one
side a curse of every conceivable part of the body in the typical manner of a defixio.
On the other side the motive is explained. The text is quite mutilated, but we can
clearly make out that the writer was (unfairly) accused of borrowing twenty denarii
without returning them even though he had just repaid the debt. At other times we
can gather from the terminology itself that the writer felt that he had been injured
with regard to his rights. In the case of a second-century-A.O, tablet from Messana
(SEG 4.47 = SGD 114) we should still, perhaps, hesitate; a woman is cursed who
is called &lxaprtohdv ("criminal, sinful"), but this can often be an ordinary term of
abuse, as she is also called (rm)ÿctv ("lust"). Terms of abuse do not occur often in
defixiones,2s but we do encounter the term &lxapctok6qz4 once more on an Attic
defixio, which contains an undeniable reference to the victim's guilt (DTA 103,
fourth century B.c): "To Hermes and Persephone I send this letter. Because I direct
this (curse) against criminal people (&lÿap[¢toko(€ÿ)q), they must, O Dike, receive
their deserved punishment (¢vxeÿv ckho(v)ÿ 81K'rN)." Related to this text and to
the text with the Praxidikai quoted above is the following curse from Centuripae on

Sicily (SEG 4.61 = SGD 115, first century A.D.): "Mistress, destroy Eleutheros. If
you avenge me (ÿ(r)SeÿKÿo-'0q), I shall make a silver palm, if yon eliminate him
from the human race." The verb ÿKÿuÿkto is a technical term in revenge texts on

graves, and just like Latin vindicare it means, among other things, "to take revenge
on someone on account of an injustice suffered." We should note that here again a
votum is promised. A reference to revenge or punishment is usually a signal that the
text is some sort of prayer for justice, for instance, in a text from Megara (DT 41,
first or second century A,D,). It contains two operative verbs: Ka'rayp&ÿto (a familiar
word in Greek dej2riones) and &vaOelxct¢iÿotÿev, a unique term to which the
anathema mentioned at the end of the text undoubtedly refers. It expresses the wish
that the cursed person will moan and that his blood and flesh will burn. Finally, it
directs the curse to "punishment and retaliation and revenge": [Kaza]yp&[ÿ]olÿev,
[eÿ] Kok&o'e[ÿ . . . ] Kod [Troÿ]uqlv Kaÿ [¢ÿ]lÿ[top]ÿaÿ. We are quite obviously
in an atypical setting here; several elements betray a Jewish influence2s and I think
that in the quoted passages the punishments of hell are intended, just as the term
K6hcto-Lÿ by itself also meant "hell.''26 If justice is looked for, it is in this case to be
found in the hereafter.

Sometimes the writer only mentions that he has been "unfairly treated." DTA 102
(fourth century B.C., Attic) begins as follows: "I send a letter27 to the daemons and
to Persephone and 'deliver' to them Tibitis, daughter of Choirine, who has wronged
me (¢ÿv ÿ/z(ÿ} &ÿro(f))o-av)." In DTA 120 (third century ÿ.c., Attic) the victim is
similarly designated: "rd[v] ÿp,ÿ &¢qÿo{fÿ)uzct ("who has treated me shamefully").
And on a very severely mutilated tablet (DTA 158, third century ÿ.c., Attic) we read,
• 01ÿ &ÿKo(v)tÿvorÿ... &]ÿo(v)/ÿkÿ[oÿ . . . (K)al ÿir[ÿ...1.28

Another Attic tablet with the verb &ÿKkto presents us with an additional feature;
DTA 98 (third century B.C.) curses Euryptolemos and Xenophon with terminology
usually associated with defixiones, but it ends as follows: qSikÿ/FCl,/3oÿ0eÿ/zoo.
&8ÿrorlzevoÿ 7dÿ ÿqrd Erpwrzohÿtÿov rcd Eevoÿ&Proÿ tea€aS& affro¢)ÿ
("Dear Earth, help me. It is because I was wronged by Euryptolemos and Xenophon
that I curse them"). We immediately, feel a change in atmosphere. It is no longer an
instruction to the god with an autorÿatic result, but a flattering (ÿblh'0 !) request for
help. And this request is supported by a reference to the injustice suffered. Perhaps
more than argumentation is hiding in the phrase &8,nortzevoÿ ',/tlp. A fourth-
century ÿ.c. Attic tablet points in still another direction (DTA 100): "Saturos from
Sounion and Demetrios and all oflthem as well, whoever else [is hostile] to me. I
bind (Kacaÿ&) them, [I] Onesimÿ( All of them, their persons and their acts against
me I entrust to you, in order that you 'take care' of them, Hermes Restrainer,
restrain their names, and all that belongs to them." In this first part of tt]e text we
find the traditional terminology of a deflxio, particularly in the use of the verb

a'ra86). But it is remarkable that the writer makes herself known--Onesime. Then
the tone changes abruptly:

Hermes and Ge, I beg you to take care of all of this and punish them,
but [save her] who has "struck" the lead.
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The verb ÿre're6oJ means "to plead"; and as such, just like the phrase "help me" in
the previous text, it is not exactly at home in the text of a traditional defixio. The key
word here is Koh&ÿ(e)c(e), which implies a justified punishment. What is of the
greatest interest, however, is the closing passage, which (although it is mutilated)
almost certainly asks that the writer of the tablet herself should suffer no harm. It
seems as though she excuses herself for this indecent but unfortunately unavoidable

device.
We encounter a similar tone in a very elaborate curse text from Athens (SGD 21,

first century A.D.).29 Someone curses and "deposits" (the verbs are Ka'ra3'p&ÿbto Kÿ
Korrotÿ'iOelxe) in the name of a number of gods of the underworld, including Hecate,
the one who stole some articles of clothing mentioned in the text, as well as those
who know about it but deny knowing it (E'rÿ Ka'ra'rLOetzÿ rk "ro¢)ÿ owveÿ86"raÿ
"rÿq Khkÿel, Kk &pu[ovlx]kuovq). Hecate, who is addressed directly several times (&
8ko-'rrol, ua eEK&ÿ'ÿ) is given the task "to cut the heart of the thieves or the thief."

Despite these unique characteristics, the whole text is very similar to a traditional
defixio. The author is clearly aware of this, for in the editor's version the first four

lines we find:

follows:

Although without a doubt the characteristics of the traditional defixio predominate,
we can once again detect a different kind of mentality in the opening lines:

I make an exception for the one who is writing this defixio and thereby destroying the
thieves, because he does not do this voluntarily but is forced3° by the thieves.

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

usually call prayer.
In 1957 a lead curse tablet was discovered on the island of Delos (SGD 58, first

century n.c. or first century A.D.?) covered with writing on both sides. I shall discuss
both sides, albeit not in the same sequence as the original editor.31 Side B begins as

Jordan has informed me privately that instead of [  ....  ]eÿ ff[k]/3ov/xÿ, he reads
epovlÿe at the beginning of the first line. Interpreting this as ÿaÿpof#taÿ, we

can then translate:

Lords gods Sykonaioi  ....  Lady goddess Syria... Sykona, punish, and give expres-
sion to your wondrous power.3ÿ I curse the one who took away, who stole, my necklace. I
curse those who had knowledge of it, those who participated.

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

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

This text is nearly identical to the first except that instead of Ka'raypdt49to ("1 curse")
it says ÿropyr&o'eze ("You must fulminate against"),33 and the recital of the cursed
parts of the body is missing. These two texts on one tablet show in a truly exemplary
way the two possible appeals to the supernatural that were available to the victim of
an injustice. Just like those who cannot blame their rivals for any wrong except their
rivalry (e.g., in the context of circus, amatory, judicial, and commercial curses), the
inscriber of this tablet, too, could avail himself of a traditional defucio. Unlike his
colleagues, however, he could add references to his victim's guilt and his own
innocence. Despite the fact that the text on Side B would (on formal grounds at

i
least) be regarded as a typical defÿxio, the assertions of righteousness seem to
diminish, if not neutralize, the negative connotations usually attached to this ex-
treme form of black magic.

On the other hand, the injured pm'ty could totally refrain from the techniques and
terminology of the defixio and appeal exclusively to the aid and might of the gods.
The only "pure" illustration of this type is our final text (although the text from
Centuripae cited above, p. 64 is dertainly a strong possibility). All of the other texts
are more or less hybrids of the traditional defixio and the standard prayer for justice
that is the subject of the next section. Although it is conceivable to divide the
material into two polar opposites--defixio and prayer for justice---there is, as we
have seen, a whole spectrum of approaches that lie between them. Absolute distinc-
tions, though sometimes indispensable for systematic definitions, are more-often-
than-not blurred or even nonexistent in reality. Consequently, I do not plead for the
complete elimination of the samples of our "border group" from the collections of
the defixiones, provided that their specific peculiarities are duly recognized and
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appreciated. Just as elements usually associated with religious prayer tend to occur
in the texts of the de32riones, so too we shall meet striking examples of curse
terminology in the "pure" juridical prayers which follow.

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

1. the name of the author;
2. an argument defending the action, sometimes with a single term, sometimes with

more elaborate detail;
3. a request that the act be excused or that the writer be spared the possible adverse

effects;
4. the appearance of gods other than the usual chthonic deities;
5. address of these gods--whether because of their superior character or as a

persuasive gesture--either with a flattering adjective (e.g., qS[hÿ/) or with a
superior title such as K6pLoÿ, wfipÿa, or ÿkcrTrowa;

6. expressions of supplication (0ÿg're6to, flo410eL txot, flo410*lcrov a6zÿ) added to
personal and direct invocations of the deity;

7. terms and names that refer to (in)justice and punishment (e.g., Praxidike, Dike,
KSÿKkco, &ÿKkto, Koh&ÿto, and K6kOtO't,ÿ).

The person in antiquity who had suffered an injustice and had gone to the authorities
in vain,--if indeed he had bothered to go at al134--had in fact only one authority at
his disposal: he could lodge his complaint with the god(s). This did happen regularly
in the form of prayers that I collect under the term judicial prayer or prayer for
justice. Once again I shah give an overview of the Greek epigraphical material. I
must disclaim any attempt here at a full treatment of two other special categories of
prayer that I shall refer to no more than is necessary. These are the specific "prayer
for revenge" and the so-called confession inscriptions, which are represented by a
rather large number of inscriptions and are elsewhere described in detail, although
a corpus of both would be desirable. I adduce, by way of an introduction, two
often-quoted-and-studied texts. The first is one of the oldest Greek texts on papyrus,
the famous curse of Artemisia from the temple of Oserapis in the Serapeum of
Memphis (fourth-century B.c.).s5 It is too long to quote the whole in Greek here but
I give a complete translation and sections of the Greek text wherever I deem them
appropriate:

O Lord Oserapis (tÿ ÿcrÿrez° "Oÿep&ÿrO and you gods who sit enthroned together with
Oserapis, to you I direct a prayer (8iJXOtÿ]a* ÿ)p, Zv), I Artemisia, daughter of Amasis,
against (Kaz&) the father of my daughter, who robbed her of her death gifts(?) and of her
coffin. Now, if he has done justice to me and to his children, then may that be just. Exactly

THE PRAYER FOR JUSTICE

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

in the way that he did injustice (&Buts) to me and to my children, in that way Oserapis and
the gods should bring it about that he not be bttried by his children and that he himself not
be able to bury his parents. As long as my accusation against him (Kcercÿ/3oÿC/q) lies here,
may he perish miserably, on land or sea, he and all his (possessions), through Oserapis and
the gods who sit enthroned with Oserapis, and may he find no mercy (/z'0ÿk £k&ovo¢
'vx&voO with Oserapis nor with the gods who sit enthroned with Oserapis.

Artemisia placed this petition (KorrÿOrtKÿv "r'Ov i, Ke'rrlpÿ'ov ÿ'a[ÿ)]ÿ"Ov), begging
(lKeÿ'bovÿa) Oserapis to do justice (ÿu ÿKrlu 8ÿK&[traÿ) and likewise the gods who
reign with Oserapis. As long as this petition (LKÿrÿpla) lies here, may the father of the girl
find no mercy in any way with the gods. Whoever takes away this petition ('r& yp&lÿlÿtÿa)
and  does  injustice  to  Artemisia,  may  the  god  punish  him  (ÿ'ÿ)(v)  ÿiKÿv

'ÿ0[ÿiÿ/), . . . insofar as Artemisia has not ordered this to them . . . (a not-very-legible
passage follows).

Here we have a real prayer for justice, requesting punishment of a guilty party,
directed to powerful divine judges (of the underworld).36 There are reminiscences
of curse formulas,37 but there is no coercion; the god is master, the human subservi-
ent. Evidently the prayer has been placed in the temple, clearly visible for everyone,
with the risk that someone might take it away. That person will then also have to be
punished by the god. Although it is not entirely clear from the text, it seems that
Artemisia leaves open the possibility that she herself can (if she wishes) grant the
order to remove the letter of supplication. Just like other, still-to-be-treated texts (in
particular the next one), this supplication shows similarities with the worldly
vÿevÿ formulas of the Ptolemaic, and especially the imperial, periods. It is

likewise clear that aside from Greek influences, Egyptian (particularly demotic)
culture plays an important part here; various demotic prayers for justice are known
from as early as the sixth century B.C. down to the first few centuries A.D.3s

The second text was found in 1899 on a lead tablet neat" Arkesine on Amorgos
(SGD 60).39 It was dated to the second century A.D. by Homolle, the first century A.D.
by B6mer, and around 200 B.c. by Zingerle. Since the tablet has disappeared,
linguists and papyrologists have the last word here, for the text shows unmistakable
similarities with the petitions of the ÿwevÿtq type. In the narrative portion there
is a description of how a certain Epapfiroditus,4° with the help of evil practices,
incited the slaves of the writer to flee. With the exception of this passage I again give
the translation of the Whole text while quoting only the most important passages in
Greek.                       i

Lady Demeter, O Queen, as yotÿar supplicant, your slave, I fall at your feet (Kvp[tÿ
/

A*llÿ41zÿp, fltÿtrihÿrcra, iKk,eO9 crov, ÿrpowÿriÿrzto ÿ 6 ÿof)hoq ÿov)  ....  Lady Deme-
ter, this is what I have been through. Being bereft, I seek refuge in you: be merciful to me
and grant me my rights (ky& (h zaf)ÿa 7rtÿO&ÿ ÿpÿllÿoÿ ktbu ÿri ÿe razaÿeCWto crofÿ
n¢ÿ3'ÿk&zov ÿvxeÿu Kaÿ ÿroZtrai iÿ rof) ÿKcÿiov cvxeÿv). Grant that the man who has
treated me thus shall have satisfaction neither in rest nor in motion, neither in body nor in
soul; that he may not be served by slave or by handmaid, by the great or the small. If he
undertakes something, may he be unable to complete it. May his house be stricken by the
curse for ever. May no child cry (to him), may he never lay a joyful table; may no dog bark
and no cock crow; may he sow but not reap; . . . (?): may neither earth nor sea bear him
any fruit; may he know no blessed joy; may he come to an evil end together with all that
belongs to him. (Side A)
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Lady Demeter, I supplicate you because I have suffered injustice: hear me, O goddess, and
pass a just sentence (hÿravsÿco crs 7raOÿbu &ÿKCÿ, ÿr&Kovcrou, Oÿ&, KCÿ Kpÿvaÿ T6
6bcctmv). For those who have cherished such thoughts against us and who have joyfully
prepared sorrows for my wife Epiktesis and me and who hate us, prepare the worst and most
painful horrors. O Queen, hear us who suffer and punish those who rejoice in our misery

(Side B)

Again we have a humble supplication from a submissive mortal ("your slave") to a
sovereign goddess (here, even "queen")41 who is asked to show her "mercy" and
(here for the first time) to "hear''4z the supplicant by avenging him and punishing the
guilty. In this case the requested punishments recall curses more explicitly, not
those that we normally encounter in the defixio but rather those of conditional
self-cursing oaths or, more especially, prohibitive curses against possible grave-
desecrators.4s The main difference from the "borderline" defixiones of the previous
section is that here the curses are not pronounced by the writer himself but rather
placed in the hands of a goddess upon whose sovereign power the writer makes
himself totally dependent even when he wishes that the goddess cast a
ra'r&8ÿ{ÿ}o-tLo(ÿ) (= defixio) over the house of an enemy.

Besides the characteristics of traditional prayer noted above, these two prayers
both request punishments that are irrevocable. The guilty must be punished for an
irreparable damage, and the punishment serves exclusively as satisfaction for the
sense of justice of the injured person; in short, it constitutes a request for revenge.
Although not strictly belonging to it, both our texts recall a well-known category of
prayer for which we can note several characteristics without giving an elaborate
description: the prayer for revenge. Among the funerary inscriptions described by
Strubbe (chap. 2), there is a category defined by (one of) two characteristics: (1) the
Sun or another great god is invoked to avenge an injustice suffered; or (2) this
supplication is symbolized by the depiction on the grave stele of two raised hands.
Most of these inscriptions have been collected by Cumunt in various publications,
and a good overview can be found in Bjdrck.44 Since that time several new testimo-
nia have come to light.45

The Sun, "who observes all things and hears all things" (Hum. ll. 3.277), is
indeed the most qualified avenger,46 but sometimes other superior and all-seeing
gods are attested.47 Often the Hypsistos Theos ("Greatest God") appears in a Jewish
or Christian context. Likewise, the upraised hands are often, but not always,
present. Thematically, however, all these texts have in common the fact that they
beg the gods for retaliation, revenge, and justice and that they usually concern
themselves with cases of abnormal and therefore suspicious death. Often the de-
ceased is envisaged as an &ÿopoÿ or flÿamO&uaToÿ, that is, someone who has died
"before his fated time" or in a violent and unnatural manner.48 As is typical in
traditional, premodem societies, the inexplicable death--for example by a lingering
illness--is frequently attributed to the evil practices of enemies,49 who are sus-
pected of using poison or magic spells. These revenge prayers aim at forcing the
usually unknown perpetrator to atone for his or her crime,s° Of the twenty-two
pagan Greek and Latin texts collected by Bj6rck all but three request revenge for
manslaughter. In two of the exceptionssl it is clearly a question of a security or

depositum that the deceased had left and the present owner now (after the death of
the real owner) refuses to relinquish. Here, as in the cases of manslaughter, it is a
question of an irreparable loss.

The terminology is formulaic and shows a strong forensic influence. Terms with
the element ÿ,ÿdLKe-- occur most often by far (the numbers refer to Bjdrck's collec-
tion): OeZoÿ ÿ&oÿ ÿKÿKOV ÿo"rco (2); ÿKÿIKÿrOV (4, 18); ÿK(%KqI07/ÿ ÿ'd aÿlXa
(12);52 ÿKdÿKÿO'Otÿ'e (13); ÿKÿuÿ'ÿo-ewtv (17); este vindices (16). Number 10 has Tu
indices eius mortem, often read as Tu (v)indices or [u]t vindices,s3 Other terms
occur with the connotation of "prosecution": tÿeckhOeze aÿ¢oÿ (11) and ['ua
gÿ['r]khOÿ afiÿ'ÿv 6 ÿ'Hksoÿ.s4 The verb tÿeÿpXOtÿaÿ here literally means "pur-
sue." Next in frequency is the verb ÿ'kco: "ÿIhte, WIv IzoZpccv ÿro(v) ÿlzÿv
(6) and ÿ-d aÿtza . . . ÿlZÿ(rerÿ "HIv ÿaXi(rÿ?v (12). 1 shall discuss below the
several meanings of the verb g'o'rkoÿ and its compounds. The following expressions
are more distant variants of the same theme: "}-Ikse 13kkÿrÿ (3) ("Sun, keep a watch")
and also Deus magnu oclu abet ("The god has a large eye"), as is announced in an
inscription from Rome;ss/z4ÿ k&Oorÿ6 are 6 ÿTr[[ÿovkoÿ (5); and/ÿ ÿKÿyoÿ ÿd
Kp&$oÿ rÿ Oe&ÿ (14), in which it is asked that the evildoer or the crime not
"escape''56 the god. One can also "entrust" or "commit" the criminal directly to the

god: Sol tibi commendo qui manus intulit ei (9, as well as 10).
In these short prayers we detect none of the characteristic features of a defixio.

The situation is slightly different when we come to the related Christian revenge
prayers, which are written on papyrus and can often provide much longer texts. In
these texts there is often a detailed description of the diseases from which the guilty
should perish, which recalls the prescriptions found on a number of defixiones,s7
Although in these Christian texts a (presumably) violent death is often the cause of
the complaint, it is usually a question of activities described as "violations" or
"crimes" committed against the plaintiff or else something more general, as, 6ha
'& ÿuotv'ri, a 7rkÿ'ovOa ÿrap" aÿzo9 (24) ("I have suffered all sorts of hostilities

at his hands"). Here, too, revenge is regularly demanded instead of a simple redress
of the injustice. In the Greek Christian texts we repeatedly see the verb ÿnÿ,xkta.
An appeal to the power of the god iis also made: ÿ>ot flkkÿrto "rqtu ÿ6UalXSU (24);
compare ÿrokklzeo-ou a¢)ÿ'o¢)9 "rÿ o-ÿ1 ÿVV&lxes.s8 In the Coptic texts, which

are larded with Greek terms, the judicial terminology is similarly dominant. The
god is asked (I quote Bj6rck's translation) "Recht zu schaffen." One time we read,
"I bring this indictment (hÿflekhog) against" (29), or "Fiihre meinen Prozess gegen"
(27). Another text reads, "Bringeÿeinen Zorn (6py4ÿ)" (31). The sixth-century-A.D
papyrus now in Uppsala, which ÿvas the motivation for Bj6rck's research, brings
together several interesting elements: "Let Didymos and Severine be pursued
(Ka'rsÿtoX04ÿ'ÿo)  ....  Lord, quickly show them your might (ÿ[eÿseou] aÿ3ÿ'oZ9
"rotxe'ioa, ÿ'4W ÿ(,ÿ,otlxsu (roy)  ....  Let them come before your tribunal (Ka'Va-

kotflk'rtoo-au "rd OOpÿa)  ....  I have submitted my affair to the Lord for punishment
of the evil deeds (ÿ-trÿkÿtor[ct] Z,& ,ÿ.,ÿ,&  ....  ÿeo'qr6"r21 egq ÿKÿIÿK'OO'ÿV "r&v
.rq[  .....  )." The verb ÿrÿ6ÿ66t,ots is a technical term for presenting petitions,
such as the libellos mentioned in the Coptic texts.

Since the publication of Bjfrck's collection, several Greek prayers for justice
have been discovered in Egypt. I translate a text on an ostraeon from Esna (O. Cair.
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J. E. 38622) that although found in 1906, was published only in 1985:59 "Claudius
Silvanus and his brothers to mistress Athena against Longinus Marcus. Since
Longinus--against whom we have often appealed to you because he was after our
lives while we did no wrong, poor as we are  while he wins nothing with this, he
still continues to be malicious against us, we beg you to do justice. We have already
asked Ammon for help as well." In this case the prayer is directed to Athena (=
Neith) and was probably placed in her temple, which lay underground in the

necropolis.
Because it will be useful later on, I shall now cite from Bjtrck (pp. 81-82) the

four different meanings that the verb ÿKÿ,xkto can have and that illustrate perfectly
its judicial connotations: (1) claim a case, vindicate; (2) give someone legal aid or
satisfaction, vindicate a person by taking up his cause, give satisfaction to a person
(with a person as object); (3) punish a culprit, punish a crime, avenge (with a person
or action as object); (4) act as avenger or as legal assistant (intransitive). In many
aspects this verb corresponds closely to the use of the Latin verb vindicare.

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

During excavations at Cnidus in Asia Minor in the middle of the nineteenth
century, C. T. Newton found thirteen lead tablets (DT 1-13)60 that had apparently
been placed in the temple of Demeter. As they are clearly formulaic, it suffices to
cite one example, written by a woman named Artemis (DT 2):

Artemis "dedicates" (&wepoÿ) to Demeter and Kore and all the gods with Demeter, the
person who would not return to me the articles of clothing, the cloak and the stole, that I left
behind, although I have asked for them back. Let him bring them in person (&vevk,y,xot[ÿ]
afr6ÿ) to Demeter even if it is someone else who has my possessions, let him burn, and
let him publicly confess ([qreq'rprt]tÿkvoÿ ÿ[otToPe:b]ÿou) his guilt. But may I be free and
innocent of any offense against religion.., if I drink and eat with him and and come trader
the same roof wilh him. For I have been wronged (&SiK'oIZaÿ "/&p), Mistress Demeter.

In these texts,61 dated by most specialists to the first o1" second century B.c., the
plalntif is always a woman62 who has been injured by a usually unknown, or at least
unnamed, person (or persons). They concern (among other things) theft, the refusal
to return a borrowed object, and slander. The plalnlif "dedicates" (&wepdro,
&varLOÿtxÿ) the culprit to Demeter, Kore, and the gods with them. Sometimes
there are two avenues open to the guilty parties: they can right the wrong--for
example, by returning the stolen object, after which the affair is considered
closed--or (if they do not elect to do this) Demeter must force them to come to the
temple themselves (&vctflaÿuto) and to confess publicly their guilt (ÿa'yopetÿo). In

case of theft they must bring the stolen object to the temple (&uaÿkpto).63 From
these texts we can infer how the culprit is compelled by the goddess: he is described
as Irnÿrpÿlzÿuoq (DT 1A, 2A, 4A, 6Aÿand 6B and 7A?), a term that is sharply
disputed (but I shall show elsewhere that it means "burned" in the sense of "afflicted
by fever or illness"). At any rate, in DT 3 we find instead of this word the term
Kohaÿ6lÿevm,64 and in DT 8 there is mention of "tÿlz[ÿoJp{aÿ ÿ'ÿXOÿ and "tr&[o-]oa,
Kthatrÿ. Elsewhere (DT 1) we read Ixÿ3,&kaÿ flao-&t, ovÿ" floto-otvsÿo/xkt)a,65

"tormented by great agonies." The goddess therefore subjects the culprit to a painful
illness and in this way forces him to confess and, if applicable, to surrender the
stolen goods. There is still another formula that expresses the anger of the god-
desses: /zÿ ¢tXOL ÿ)ÿk&'rov A&lzazpoÿ ("Let him not find Demeter merciful")
and variants. Sometimes this seems to be a variant of the expression mentioned
above, that is, the displeasure of the goddess forces the culprit to confession (DT
4A, lines 8-10; 8; and probably 5 and 6A). But elsewhere it is stipulated that the
goddess must remain "unmerciful" and "implacable" even after the confession66
(DT 1A; 4A, lines 4-6; 6B; and probably 12 and 13). These two alternative forms
often seem to run somewhat together in the mind of the author.

Through this "consecration" to the goddess the culprit has entered a provisional
taboo situation. He is cursed for the time being and belongs in one way or another
trader the control of the divine powers of the underworld. In order to protect
themselves from "contagion" the writers in many cases added the proviso that the
curse not strike the writer of the tablet, not even if he or she and the culprit are
together accidentally--eating, drinking or living under the same roof67  things that
can happen in a small community where the guilty party is anonymous. In addition
the writer sometimes excuses the action with the expression, &ÿiKÿllzaL y&p
Ako-'wo[0vot A&lÿaznp (DT 2, "For I have been wronged, Mistress Demeter"; cf.
DT 8, line 20). We have already encountered similar formulaes of excuse (see pp.
66-67). About the exact implications of the act of "dedicating" the victim I cannot
digress at this point. It certainly does not mean that the culprit has fallen into a kind
of holy slavery, as has been supposed, but rather that he has been "entrusted,
committed" to the god, as we often find in the use of (Trapa)Kaÿaÿ'iOelzaÿ,
rapaÿiÿtotzÿ, and similar verbs in the texts of the defixiones.68

With this, the culprit has become,the "care" of the goddess, who now tackles the
investigation and the prosecution anid presides as the judge over an imaginary court.
One could also "consecrate" other]things to the deity besides the culprit; a bronze
tablet (perhaps third century B.c.)/found in Southern Italy around 1775 has often
been compared with the Cmdlan texts.69 1 shall quote only the second half

Kolhtra consecrates (&ÿLctpgÿeÿ) to die servants of the goddess die three gold pieces that
Melitta received but does not return. Let her (Melitta) dedicate (&vOe{ÿl) to the goddess
twelve times the amount together with a medimne of incense according to the measure valid
in the city. And let her not breathe freely until she has dedicated (&vOei'o) it to die goddess.
But if the writer of the tablet eats or drinks with her without knowing it,TM then let her be
unpunished, even if she finds herself under the same roof."

There are obvious parallels with the Cnidian texts; a prayer for divine justice
containing elements of a "consecration" to the gods (here the verb is &vtapLÿtÿ)
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pressures the (identified) victim to fight the wrong she has committed. She is "not
to breath freely" (/x'ÿ ÿrp6zepov ÿ z&v Ovx&v &ve{ÿ)71 until the stolen item is
returned to the temple of the goddess (here the verb is &uOe{*l). The Italian tablet
also ends with a very similar "protection clause." What is different is the extra, very
heavy fine imposed upon the criminal by an overlap of the spheres of divine and
human justice.72 What concerns me especially is that here not the culprit but the
stolen object is "consecrated" and is hence made the "god's affair." We encounter

something similar in a recently published text of a bronze tablet, of unknown
provenance but coming at any rate, from Asia Minor.

The tablet, which has been dated variously from 100 B.C. to 200 A.D. has a round
hole in the middle of the top edge, presumably for attaching it to a surface for public
display. I reproduce the text of the editio princeps:73

The text has a clear relation to the Cnidian curse as well as to the South Italian tablet.
Here, too, the stolen object is consecrated to the goddess, who has to "track it
down" and punish the guilty. However, this tablet also refers to another genre of
inscriptions. We encountered the appeal to the miraculous power of the god in some
prayers of revenge and in the lead tablet from Delos cited above. Its editor had not
noticed that the &pezÿl mentioned there recalls inscriptions from Asia Minor, in
winch this term and the concept behind it are so pronounced that they are sometimes
referred to as "aretalogies,''76 although scholars usually prefer to call them "confes-

sion inscriptions." And in these texts we also encounter (aside from compounds of
the verb ÿ'0ÿ-kto and an emphasis on punishments by the god) the warning, as in the
bronze tablet just quoted, not to trifle with the god.

We have now considered the whole collection of Greek prayers for divine "legal
aid" and have analyzed their characteristics. In the prayers in which there is no
overriding demand for punishment or revenge but rather for clarification, confes-
sion, and (if possible) settlement of the dispute, the guilty is often "dedicated" to the

I consecrate to the mother of the gods the gold pieces that I have lost, all of them, so that
the goddess will track them down and bring everything to light75 and will punish the guilty
in accordance with her power and in this way will not be made a laughingstock.

I shall suggest as a correction that the reading .cre in the first line is based on a
misunderstanding, since the e cannot be seen on the excellent photo published
alongside; the putative o" is rather an unsuccessful start of the 0 of the Oe&v that
follows it.74 My rejection of <re is supported by the fact that an addressed object is
totally without parallel in such texts and by the syntactically impossible position
between/z'0"rp{ and Oe&v. Therefore I propose as translation,

deity for prosecution; at other times the stolen object itself is "consecrated" to the
deity in hopes that it might be tracked down. We have saved one question until now,
namely: What happened to the stolen property after the dispute was settled? Was it
given back to the owner or did it remain not temporarily but permanently in the
possession of the deity? There are no clear pronouncements about this. At Cnidus
the thief first has the opportunity to return the stolen object to its owner and in this
way can escape divine punishment, that is, he "burns" only if he fails to do this and
"has to bring" the object to the goddess• The verb employed here (&vtÿpto, "offer
as sacrifice"!) seems to suggest that the object will indeed remain in divine posses-
sion, a situation that the term &vOeÿ*l in the South Italian text could also indicate.
However, in this matter different practices could conceivably exist, as will certainly
appear from the following discussion•

THE CONFESSION INSCRIPTIONS

Beginning in the last century steles were found in the northeastern area of Lydia
(known as Maeunia or Katakekaumene) and in the adjacent area of Phrygia bearing
similar texts, which were, as a group, different from the usual votive inscriptions.
Since they often contain a kind of confession of guilt, they are generally called
"confession steles".77 The steles are often precisely dated and without exception
come from the second and third century A.D. Although there exists great variation,
they can generally be classified as praises for or aretalogies of the god, in which the

)tsap,ÿs (power)78 of the usually local divinity (e.g., the Great Mother, especially
as Meter Leto; Men, with several epithets; Apollo, with epithets such as Lairbenos)
is described and glorified. In addition we often encounter other elements. First there
is an acclamation of the type "Great (is) Men" or "Great (is) Anaeitis," and so on.
The reason for the erection of the stele is often a confession of guilt (6/xoÿ.o'yÿto or

olxohoTÿto), to which the author has been forced by the punishing intervention of
the deity (roh&ÿto, K6ÿ.oto-ÿ), oftenÿ manifested by illness or accident. Sometimes
the vÿctam of the puntshment has askeÿd (eptozÿto or eÿ-eptoÿ-cÿto) the dezty the reason
for the punishment and what he should do to propitiate the god; unsolicited divine
commands also occur. By ins confession and eventual reparation of the wrong the
culprit appeases the god ({h&crKoÿ or ÿ:ÿh&o-Kopÿa0; the god therefore reveals
his dynamts by both the pumshment and the cure of the wclam, and as homage to the
god the story of the miracle is now/written on a stele (ozrÿlhhoypcÿto), sometimes
at the command of the god but notÿ necessarily so. The text often ends with a clear
profession of faith: "And from now on I praise the god" (ÿcd &ÿr6 vOv eÿ)hoyÿo) or
sometimes, especially in Phrygia, a warning: "I warn all mankind not to disdain the
gods, for they (i.e. mankind) will have this stele as a warning" (Trÿptÿ/ÿhhto 7r&o-ÿ

These inscriptions often focus on transgressions of the type that we encountered
in the tablets from Cnidus: theft, failure to return a deposit, and slander, especially
with regard to allegations of poison or black magic .79 Perjury, mentioned with some
frequency,8° forms a bridge of sorts between the transgressions against men and
those against gods. For us it is interesting that in the category of profane transgres-
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sions the god is sometimes appealed to by the injured person in order to punish the
guilty and in this way do justice. And in some cases it is also explicitly announced
by what means the god has been brought to act. I quote a well-known confession
inscription:sl "To Men Axiottenos. Since Hermogenes, son of Glycon, and Nitonis,
son of Philoxenos, have slandered Artemidoros with respect to wine, Artemidoros
has given a ÿ',ÿ-ÿ-&Krov. The god has punished Hermogenes, who has propitiated
the god, and from now on he will extoll (the god)." A ÿrÿ"r&Kÿov is a tablet
covered with writing, which is presented to the deity. It is, among other things, a
technical term for oracle questions placed before the gods in Egypt.s2 In another
confession inscription (TAM 318) we are told how a woman, Tatias, stands accused
(in afeampaign of gossip) of poisoning her son-in-law, who had subsequently gone
out Of his mind. She reacted as follows:

Apparently the poor woman died, and in the remainder of the text we are told how
her relatives "unbound (hÿto) the &psi" and successfully propitiated the gods.

The text contains many interesting elements, among which the following are of
importance to us. There is a ritual opening of the judicial process by the "drawing
up of a scepter.'84 We meet this and closely related expressions again several times.
In particular some recently found texts make it clear that it is here a question of
making visible the present power of the god. The &psi most likely contained a
conditional self-curse that Tatias uttered in order to prove her innocence, a proce-
dure similar to that which appears in a Cnidian tablet (DT 1). What is essential is that
these &lactÿ are clearly related to the 7rÿ¢ÿ'&tctov of the first text; the case is
entrusted to the god in writing, and punishment is implored for the culprit. Perhaps
we can find another example of such a "juridical prayer" in a confession inscription
from Maeonia (TAM 362) that mentions "someone who has overthrown and re-
moved the tablet Or[ÿ]vaKiÿov).''s5 One way to appeal to divine justice
($ÿretccthÿcra¢[o ra'r" afiÿ-oÿ, "rd]v 0a6v, in the words of TAM 525) is therefore a
written complaint in a temple. Now we have already become acquainted in detail
with such petitions in the previous section. The similarity even goes so far that
Artemisia feared that her "curse" would be taken away, something that seems to
have happened in the Maeonian inscription under consideration. The Cnidian
prayers provide closer comparison.86 There is, to be sure, a time difference of at
least one--and most likely two or three--centuries, but the dated confession in-

scriptions themselves prove precisely how persistently a religious practice can be
maintained over two centuries, even to details of wording.

Tatias drew up a scepter and placed &pcd (curses) in the temple, as if to show that she was
not guilty of the transgressions attributed to her,83 although she was aware of her guilt. The
gods subjected her to a punishment that she did not escape.

We could say that the Cnidian tablets form the opening to a legal proceeding, just
like the &pcd, the ÿrÿrr&Kÿov, and the 7rÿvctriStov in the confession inscriptions;
while the confession inscriptions themselves describe the course and the conclusion
of the whole lawsuit. Conversely, it also appears that such "divine justice" can
function especially well where illness, misfortune, or even death are regarded in the
first place as divine punishment and thus lead to serious self-examination for
possible sins committed against gods or men. A series of short votive inscriptions
from Philadelphias7 illustrates perfectly the two possible reactions to illness and
cure. On the one hand we find the usual type, efi[ÿ:&]/ÿvoq  ......  efiXqlV
&vÿ[O]ÿlKct ("Having made a vow . . . I redeemed it"),88 in which a vow for the
cure of an illness is simply redeemed, but on the other hand there are texts like
KohatrOeÿo'ot ÿ'o[9]q ÿoto'tr'/'o[ÿ)q] 81)XÿV &[p]ÿ0"qtca,89 in which an illness affect-

hag a woman's breasts is clearly seen as a punishment.

This relationship between the Cnidian tablets as complaints before a divine
tribunal and the confession inscriptions as records of divine justice invites closer
scrutiny of the confession inscriptions with regard to the question that we raised
above: What was the fate of the possession obtained illegally by the culprit? As we
have noticed, the wording of the Cnidian tablets and the related tablet from Southern
Italy seemed to indicate that the object brought to the temple would in fact be the
possession of the goddess(es) (which by itself would not necessarily have placed it
outside human use).90 Such an outcome, however, does not seem logical to every
modem researcher: "Aber welcher Fluch! Weun sic abet das Gestolene nicht wie-
dergeben, so sollen sie es der G6ttiu zustellen!" C. Wachsmuth wrote indignantly.9t
Some examples from the confession inscriptions demonstrate that this could indeed
happen. According to an inscription from Koresa (Lydia)92 an article of clothing
was stolen from a bathing establishment: "The god was vexed with the man and after
some time had him bring the cloak to the god. He openly confessed his guilt. Then
the god ordered him, through the agency of an 'angel,' to sell the article of clothing
and to publicize his miracles on a stele". One can of course contend that the
exceptional nature of the command proves that normally the returned object will not
belong to the deity. But there are other attestations. From the neighborhood of Kula
(Maeonia) comes a confession inscription9s whose legible part relates the gods'
request that certain individuals return a sum of money that they are illegally with-
holding. They did not return it to its rightful owner, but instead "the sons of the
culprits gave double the original iamount to erect a stele"; thus it is somewhat
comparable with the South Italian ÿprayer (see p. 73). In an unpublished confession
inscription from Usak94 two peoplÿ ask the patrioi theoi what they could have done
wrong. Somewhere along the line this is made clear to them, for they tell us, "We
deposited  100  denarii just as  the patrioi theoi had demanded  (KaOtbÿ

-ÿ-ÿo-av)." Although there is no certainty here, I suspect that it concerns a sum

of money acquired ha a disreputable manner; again, this time, the money is not
returned to the owner but is deposited ha the temple.

Of course it also happens that the original owner gets the lost or stolen item back
again. Clearly there existed a variety of practices; this will be confirmed further
from the Latin material. At any rate, the very demand to erect a stele means an
assessment on financial means. An inscription (TAM 327) begins as follows: "An-
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aeitis is great. Since Phoebus has sinned, the goddess asked for a Lepolr6"OIzct.'"

This term, which occurs several times,9s probably means a "gift to the deity" and is
perhaps identical to the on'ÿho'ypotqbÿa. There is one text from Cnidus that although
it has disappeared from scholarly discussion since Newton's edition, nevertheless
offers a nice parallel to this.96 In it we read that a woman dedicated Xotpÿtr'reÿot and

Kz(lxot'zpa to Demeter, Kore, and the gods with Demeter and Kore--in which the

term ÿK¢ilXOt'rpot, otherwise unattested, must mean (using the analogy to terms
such as o-&o-¢pcÿ, hÿ)'rpa, or Ixÿvv'rpa) something like "payment"--in this case

in the form of high veneration and thanks--somewhat comparable to the ÿepo-
r6ÿ]lÿa and praise of the confession stele.

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

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

2. When the direct object is a person, the verb means "to pursue" a guilty party.
Occasionally, we find a more concrete variant, such as the use of the verb

iÿTcÿflcÿivto in an inscription from Usak,97 where a woman refused to pay a
promised reward for child rearing: Kcd ol 0eoÿ bÿ8"rkflÿo'ow gÿ ÿxÿrr(lv ("And
the gods chased after her"), easily comparable with the use of the verb
txe'rÿpXOlZOtL in some prayers for revenge (see p. 71).

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

The investigation referred to in the last definition may be initiated by the injured
party.9s In TAM 317 several people have stolen pigs from Demainetos and Papias,
and when they inquired into (ÿ'rkto) the matter, the culprits denied it. The next step
is to entrust the case to the justice of the god. This is exactly the same situation that
occurs in Babrius' fable (no. 2), where a farmer loses his mattock and starts an
inquiry (ÿirtÿ'0"rkto) to ascertain whether it was stolen by certain individuals. When
they deny it, he takes them to a temple in a nearby city to take an oath.

Our insight into the various meanings of (ÿ¢r,)ÿ*/,rkto can perhaps put an end
to the long discussion99 of another term in one very illuminating confession text
(TAM 440) in which several gods are invoked with regard to a deposit of 40 denarii
that Apononios has left with Skollos. When Apollonios tries to get the money
back, Skollos swears by the gods invoked at the beginning of the inscription
('rogÿ "rrpoTe'yOOqÿvovÿ Oeoÿ) that the money had been returned at the agreed-

upon time. Afterwards, because Skollos had broken his word, Apollonios
qrcÿpeXtbpÿev ÿ Oeÿo. The gods punish Skonos with death and set up a judicial
inquiry (ÿTrÿ'0ÿ-kto in its absolute sense). In the end Tatias, his daughter, redeems
(hfito) the oath.

1 have left the phrase ÿrtÿpeXtbpÿrev ÿ Oeÿo untranslated. I cannot go into the
lengthy debate over the use of the verb ÿrctpcÿxtopkto here; it suffices to say that its
semantic range includes "give way to," "leave or concede something to somebody,"

and especially (and to us most significantly) in legal parlance "surrender or cede a
right or a legal claim to another person." As there is no explicit object for
7rctpotXtopkto, we may choose, as we do with ÿ'o'rkto, to supply an animate or

inanimate object; or we may understand it in an absolute sense• Just as we have seen
the three possible functions of ÿrÿ'kto we may conclude that the same three
options are possible here. For ÿ-ÿ'rkto is precisely the divine response to the
human act of ÿrcÿpczxtopkto, the latter being a legal equivalent, of sorts, to the more
hieratic terms used in the Cnidian and related tablets, such as &wep6w,
&wcÿpiÿto, or &vcÿiOÿt*t, which could similarly have either the guilty party or
the stolen property as objects. It is therefore quite unnecessary to single out one of
the possible meanings. I think there is a good possibility that a larger concept of
judicial cession is involved, that is, the plaintiff hands over the stolen property, the
accused, and the entire case to the god(s) for a final decision. The act of cession may
have been symbolically, if not legally, expressed by physically placing the
qrÿ&Kÿov in the temple of the god; and it is possible, though in this case not
demonstrable, that by this act the ceded object becames the property of the god.

At the end of our paraphrase of TAM 440 we also see the use of the verb hzÿto
(loosen), which occurs in its various formsÿ°° rather frequently in the confession
texts. It expresses the act of paying ransom in order to propitiate the god and assuage
his wrath.TM Therefore a curse in which the gods are called &veqrÿkÿ['rovÿ ("un-
bending," lit., "unable to be loosened") or the "scepters" are termed &kv'rot

("unable to be loosed") is particularly threatening,l°z since it no longer offers this
last way out. The term hÿ)ÿ-pov in ÿe sense of "ransom," that is, "a means of

escaping the consequences of sin" is commonplace in the New Testament, particu-
larly in Pauline discourse,103 which the otherwise purely pagan confession inscrip-
tions recall in many respects. For us/it is essential to stress the fact that in the case
of a transgression against another person a simple settlement of the dispute may not
be sufficient; adthtlonal compensation may also be necessary as atonement for an
implicit wrong (or an explicit one,!e.g., perjury) committed against the god. Such
a Mrrpov may have taken the forlfi of a stele, in which ease the terms kfirpov and
epo'rroiÿjlxot would seem to coincide.

CONCLUSION FROM THE GREEK MATERIAL

By way of the borderline defixiones we entered the domain of the judicial prayer. In
doing so we noted that as an alternative to "taking the law into one's own hands" by
means of a defixio, people could express their grievances against their fellow human
beings in a prayer that submitted their complaint to the god. In practically all these
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prayers the deity is presented as a superior, majestic autocrat to whom human beings
in all humility submit their cases, like in the Egyptian Evÿ-evÿtÿ to the monarch.
The accuser transfers the whole lawsuit or the culprit or the stolen property (or all
three at the same time) to the care of the god. In the explicit prayers of revenge there
is principally a demand for retaliation against, and punishment of, the guilty party
(Kok&ÿ€o, ÿKÿKkto , Ixe'rkpxolxctÿ, Kaÿ'aSÿtbKtO, orthe Latin vindicare), to which end
either the guilty person is "handed over" (Ka'raTÿOÿllzÿ, Ka'rot'r{Oelxaÿ, or the

Latin commendare) o1" the entire ease is entrusted to the god (ÿrkÿtor[a] T.& .ÿ ./xÿ,
"I bring this libellos,'" "fiihre meinen Prezess"). In the other judicial prayers as well
as in the confession inscriptions, although the thought of revenge certainly plays a
part, it is above all the restitution of, or indemnity for, the loss or damage (e.g., in
the case of slander) that is demanded• Case, person, or stolen goods can be entrusted

to the deity (the verbal forms vary, e.g., ÿuÿprto, &vLapÿto, &vaÿOÿllzÿ,
rapaXtOpkto), who then opens an inquiry, prosecutes the guilty, or claims the stolen

property. The verb ÿLÿ'tp-kto is the typical term and is used in all these meanings,
just as in the revenge prayers ÿ,xÿKkto and vindicare possessed a comparable-
though-not-identical spectrum of meanings. Likewise we encounter &vaÿvlzkto
with the same meaning or simply ÿ*/,rk¢o (e.g., with aZ/xa or ftoZpa as a direct
object)1°4 in the biblical sense of "demand an account of."

The divine intervention appears in the form of illness, accident, or the death of the
guilty and is seen either as an irrevocable punishment (K6htÿtrÿ, zÿfttop{a, etc.) or
as a conditional and temporary means of pressure (e.g., "May he not breathe easily
until  ....  "), that is, a judicial torment (flÿcrav{ÿsw and related words) by which
the guilty is eventually brought to confess (ÿseotyooel)to, 61ÿohoykto, or ÿo/zo-
koykto)1°5 and restitute or compensate for, what was owed (&vevkyraÿ etirrrq
qrap& A&txet'rpet, etc.). Sometimes the stolen property is returned to the original
owner, and sometimes it remains (whether according to an explicit agreement or
not) property of the deity. The latter can be regarded as the result of an actual
cession.

Finally, we must mention the physical presentation of these prayers for justice.
Newton announced that he found the Cnidian tablets "broken and doubled up" (p.
382). Nevertheless he insisted that "they were probably suspended on wails as they
are pierced with holes at the corners" (p. 724). Although some scholars claimed that
these holes could not be found and that some tablets were covered with writing on
both sides, many others, including C. Wachsmuth, J. Ziindel, R. S. Conway, E.
Ziebarth, and R. Wiinsch 106 continued to believe that the tablets were placed in the
temple in public view to be read by everyone. One continually detects the convic-
tion (among modern scholars at least) that publication was necessary to give some
real effect to the tablets. And indeed, there do occur formulas on the tablets that
warn the thief, who thereby receives one last chance to remedy his transgression.
Despite opposition by Audonent,1°7 who thought that these prayers were buried just
like real defixiones, Kagarow and Bjÿrckl°s argue for the publicity of these texts,
not necessarily as "public advertisements" in the temple but possibly through the
agency of a priest who received the complaint and then took the necessary steps to
inform the accused. Zingerleÿ°9 has gone very far--certainly too far--in his views

about a Priestergericht, in which priests not only had control of the lawsuit but also
carried out punishment.

Without going into details here, we can without effort establish that the Greek
material does not point to one uniform procedure. Many of the judicial prayers from
the "border area," just like the related defixiones, came from graves or wells or
springs11° and therefore were permanently hidden from human view. This is prob-
ably also true for the Amorgos tablet, just as it is also certain that some of the Coptic
revenge prayers from Egypt were sent along with the dead in accordance with the
practice of the ancient Egyptian "letters for the dead." But even where we are in a
context of a temple, variations are possible. The reference to public fines in the
bronze tablet from South Italy (see pp. 73-75) strongly suggests that it was a public
document, and the bronze tablet from Asia Minor (see pp. 74-75) still has the hole
from which it was originally suspended. The curse of Artemisia was certainly placed
in the temple to be seen by everyone, just as the 7rLÿ&Kÿa of the confession
inscriptions presumably were, since the fear was expressed that they might be
stolen. A demotic prayer for justicOÿ says, "As for anyone in the world who will
set this document on fire [to destroy] it, let him not escape from our plea." Still,
some of these prayers were not available for everyone to read; a Coptic-Christian
prayer for revenge (Bjrrck no. 31) has the prescription, "He who opens this papyrus
(X&pÿ*Iÿ) will bring on his head what has been written on it: let it go on his head."

All this can and will be researched more systematically. For the lime being,
however, we can conclude that in some cases--among others the public prayers for
revenge--the trust in the divine power alone sufficed as a motivation for the
accusation. In temples prayers could be publicly displayed--as was also the case
with oracle questionsHÿand could in this way bring the thief to repentance. But
they were also offered closed,113 just as today we still encounter "letters to heaven"
in churches. In this case we may assume an occasional mediating role for the priests
who represent the divine court of arbitration, a phenomenon that is still known to
occur in many traditional cultures of our own day. 114 C. Wachsmuthÿ5 compared a
church practice in Greece of his time in which the accusation, including the possible
divine punishment, was read out lÿud by the priest. In my opinion the most
obvious--though by no means exclusive--procedure may be that the injured party
first tries to draw a confession frora the suspected culpritsH6 and then tells them
explicitly that he is making a higher appeal to the god. The knowledge that the

•                 ,            /  .....accusatmn now rests with an all-sÿemg, highest anthonty is sufficxent to force the
culprit to reconsider his deeds, especially when shortly thereafter he does not feel
perfectly healthy. We shall see that the Latin lead tablets from England support this
view to a great extent.

LATIN JUDICIAL PRAYERS

Augustine (De Cir. D. 6.10) borrows from Seneca a description of the people who
resided in the temple of the Trias Capitolina in Rome: "One places names before
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Jupiter, the other tells him the time, still another reads to him, another anoints him.
There are women who arrange the hair of Juno and Minerva and hold a mirror for
them. There are also those who hand them petitions and inform them about their
lawsuits (qui libeUos offerant et illos causam suam doceant).'" Although the exact
religious context of this curious fragment is not quite clear, 117 it does suggest that in
the first century A.O. there existed, even at the center of the imperium Romanum,
practices that provide a direct parallel to the Greek prayers for revenge and justice
we have analyzed and that encourage us to search for similar texts in Latin epigraph-
ical materials.

Let us return to the problematic text from Italica that opens this essay. The central
question was how to explain the peculiar fact that a stolen object could be called the
property of the goddess (tuas res) by the injured party. Whoever places this text in
the category of the traditional defixio denies one excellent avenue for explanation;
for if it is compared to the judicial prayers of Asia Minor, the difficulties dissolve
immediately. The double usage of the verb persequi has its direct counterpart in the
Greek verb gÿ-Lÿ'0ÿ'kto, and it occurs here in two constructions that occur in the

confession inscriptions, namely in the sense of "tracking down" the stolen goods as
well as "prosecuting" the culprit. It is then evident that in this Latin tablet, too, the
injured party has "dedicated" (or perhaps better, "ceded" in the judicial sense) his
or her stolen property to the goddess and that in this way it had become, legally
speaking, the case or the property of the goddess (tuas res) just as we saw in the
Greek material. The goddess was also addressed respectfully as domina. Now if this
were our only Latin testimony to such prayers, there would be some ground for
scepticism; for there are several lacunae in the text and the Latin is far from perfect.
Not too much should be deduced from the one word tuas. But fortunately there are
more examples. In a curse text from Corsica, called a defixio by the editor and much
improved in Solin's publication we read,11s

[---] ule vindicate. Qui tibi male f[aeiet], ÿ19.i [---]
[--- v]indica te et si C. Stafius tibi nocuit, a.b 99 vind[ica te ---]
[--- persequa?]ris eum, ut male contabescat usque dum monÿe[t] .ur ---

cumque alis, et si Pollio conscins est et ilktm persequaris,
ni annum ducat.

Without a doubt, elements of the standard terminology of defixiones are present,
like tabescat and ni annum ducat, but Solin remarks, "Weun ein Gegner des den
Finch aussprechenden der Gottheit Schaden zufiigt, soil diese sich von jenem
befreien. Dergleichen habe ich auf keiner antiken Fluchtafel gefunden. I)er
verltuchende identifiziert sich sozusagen mit der Gottheit, die ihm helfen soil." The
text, however, immediately loses its enigmatic character when we classify it with

----ule (probably the name of a god), avenge yourself. Whoever has done you
harm . . . avenge yourself on him, and if C. Statius has injured you, avenge yourself on
him [... persecute] him in order that he may waste away horribly until he dies. And
whoever else--for instance, if Pollio--is an accomplice, persecute him as well, so that he

won't live out the year.

I prefer (fur reasons that will become clear) to restorej[ecit] instead ofy[aciet] in
line 1. In lines 3-4 we should understand quicumque alius and in line 5 ni as ne. I

translate,

the judicial prayers, a classification that seems warranted by the terms vindica,
conscius, and persequaris. The injured party has ceded his case to the goddess, who
thereby becomes a "party" to the lawsuit herself and will act as vindex. Hence my
preference for the restoration malefecit (has done harm) instead of malefaciet (will
do harm).

We find added support for such interpretations in several Latin "curse tablets" (for
the most part from England), of which some have been known for a long time, while
others have been found very recently and are published in the latest issues of
Britannia.H9 In 1964 the great scholar of the Latin defixio, R. Egger, discussed a
curse tablet from Wilten-Velilidena near Insbruck that had been published in 1959
by L. Franz:12°

Side A                            Side B

Secundina Mercurio et
Moltino rnandat, ut siquis * XIIII
sive draucus duos sustulit, ut
eum sive fortunas eins infi-
dus Cacus sic auferat quo-
modi ill(a)e ablatum est id quod
vobis delegat, ut persecuatis
vobisque deligat, ut

persicuafis et eum
aversum a fortadis (s)u-
is avertatis eta sdis prox-
simis et ab eis quos eeris-
simos abeat, oc vobis
mandat, yes [e]um cor[ipi]a-
tis.

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

Sectmdina charges Mercurius and Moltinus that whoever has stolen 14 denarii or two
necklaces,121 that the perfidious Cacus take him away or his possessions, just as they (her
possessions) have been taken away from her, the very things that she a'ansfers to you to
track down. And she also assigns you to persecute him and separate him from his posses-
sions and from his fellow men and from those who ere dearest to him. With that she charges
you; you have to catch him.

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

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

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

Devo
Nodenti Silvianus
anilttrn perdedit
demediarn pattern
donavit Nodenti
Inter quibas nomen
Seniciani noUis
petmittas sanita
tem donee pelfera(t)
asque templum No-
dentis.

quicumque res Vareni in
volaverit si mulrer si mascel
sangu(i)no suo solvat
et pecuni(a)e quam exesuerit
Mercurio dona et Virtuti s(acra).

Egger improved the interpretation suggested by the editor in several respects,
especially in his reading of the final line as Mercurio dona(tur) et Virtuti s(emis). He
was mistaken in one detail only; he understood the phrase sanguino suo solvat to
mean sollpersb'nlich zahlen, that is, "let him pay in person.''t24 Apart from the fact
that such a notion cannot be expressed by the Latin here, later discoveries among the
British lead tablets make it clear that sanguine suo can only mean "with his own
blood," that is, "with his health" or "with his life." Thus, I would translate this
tablet as follows:

Whoever stole the property of Varenus, whether man or woman, let him pay for it with his
own blood. From the money that he (the thief) will pay back, half is given to Mereurius and
Virtus.125

Here we have a mechanism that corresponds in detail to that of the Cnidian tablets;
pressure is exerted on the thief in the form of an illness (cf. Ireÿrpÿlxÿvoq). The
phrase perferat usque templum Nodentis corresponds to &vevÿ'yKaL aÿ)ÿ'6q qrap&
A&lxa'rpa, except that here the writer suspects in what social circles the thief could
be found. And there is a prearranged agreement with the deity concerning the stolen
property; the god receives half of the value, which must mean that the original
owner receives back the ring if it ever shows up. This is confirmed by other texts.

A tablet from the third or fomth century A.D.123 found in Kelvedon, Essex
confirms this picture. The text of R. P. Wright in the editio princeps (Journal of
Roman Studies 48 [1958]: 150, no. 3) reads as follows:

To Divus Nodens. Silvanus is missing his ring. He has given half (of its worth) to Nodens.
Let no one in the group to which Seneeianus belongs live in good health until he brings (the
objee0 to the temple of Nodens.

From these texts and others discussed below, it appears that the guilty must person-
ally atone for their crime with physical suffering, illness, and so on. In addition,
some form of restitution is sometimes demanded for the stolen object, which then
benefits (at least partially) the deity as well. In short, just as in the Cnidian tablets,
the criminal is "punished" with physical discomfort (there the term 7reÿ-pÿ/zÿvoÿ is
used, here sanguine suo) either to force him to restore the stolen property or (falling
that) to provide reMÿand therefore permanent--punishment for the crime.

Several recently published tablets from England demonstrate quite clearly that
this is the correct interpretation of the phrase in sanguine suo. I shall first cite the
ending of a rather unusual specimen from Bath (Britannia 12 [1981]: 378, no. 9).
Uricahis and several members of his family have swum an oath at the spring of Dea
Snlis in which the stipulation occurs, Quicumque iUic periuraverit deae Sulifacias
ilium sanguine suo illud satisfacere ("Whosoever committed perjury will give
satisfaction [or will atone] to the Dea Sulis for it with his blood"). This text comes
very close to the confession inscriptions in which there is a question of atonement
for perjury, in particular, the one in which the term ÿKavo1roLof)o'ot (= satisfacere)
occurs.126 The most important observation, however, is that sanguine suo satisfac-
ere can mean nothing else here except "atone with his own blood" (therefore with
illness, in particular with fever, and perhaps even death). 127 Before discussing some
recently discovered texts in which all this is expressed more explicitly, I first want
to cite a puzzling tablet from Essex12s (Britannia 4 [1973]: 325, no. 3) that has not
really been understood:

Side A                          Side B

lÿio M(ereurio) dono ti(bi)         Dono tibi
negotium Et-                     Mercurias
{t}ern(a)e et ipsam                alia .m neg [o-
nee sit i(n)vidi(a) me(i)            tium N VIN
Timotneo san-                    .  ..........

gui[n]e suo                      NII[  ......

I              MIN[ . . . ]S NG[
'         SVO

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

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

I entrust to you, O Mercury, ano0aer transaction  ....  (Side B)
¢

At the end of side B there follows another instance of sanguine suo. There are
numerous grammatical and spelling mistakes: Dio instead ofDeo, Timotneo instead
of Timotheo, aliam instead of alium. This encourages me to suggest an alternative
interpretation. Etemus is a name that occurs rather often in Roman Britain and has
just recently appeared again, this time on a curse tablet.129 I have long wondered
whether negotium Eternae et ipsam might not mean "Etema's trade (shop, business,
store) and Etema herself," as we find them cursed regularly in Greek defixionesÿ30
(e.g., ÿ-& ÿpya, ÿp?ÿao'ia, ÿ'p&ÿ, etc.). I prefer an interpretation that the editors
give with regard to alium negotium on side B, especially because of the parallels to
other tablets from Britain and (in particular) to the Greek judicial prayers; we have
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here in an exemplary way the entrusting to the god of the "lawsuit itself and of the
(guilty) person." However, as we have seen, in such prayers the author often does
mention his name. Besides, the proposed translation of nec sit invidia mei Timotneo
is somewhat artificial. I therefore propose to interpret as follows: "And don't let
there be envy on my account (mihi must be understood), Timotheus.''131 The
last-named is the author, who asks the god that his action not be to his disadvantage.
Is this not the same stipulation that we found in the tablets from Cnidus and the
related one from South Italy? If this is so, then sanguine suo (perhaps also on side
B) must be regarded as a syntactically freestanding expression, "With his blood!"
(sc., "The guilty party must pay"). This is not without parallels in related Greek
texts. One of them we have already cited under the prayers for revenge: ¢'ÿ aÿrtu

LKÿo-e "r(o ÿ aÿlx[a]. 13ÿ Although this does not prove my interpretation, I believe
it does show that such a reading is possible and indeed--in the context of judicial
prayers--more plausible than what has been previously suggested.

The profit of our comparison of the Greek and Latin texts will become even more
striking when we apply our method to a well-known "defixio" that has often been
discussed without producing any convincing interpretation. It concerns a tablet
found in the amphitheater at Caerleon (the ancient Isca Silurum, encampment of the
legit H Augusta). The editor, R. G. Coningwood, read, Domna Ne- / mesis do ti-/bi
palleum / et galliculas / Qui tulit non / redimat n[isi fusa] sanguine / sua. Practically
all of the previous interpretations of this tablet begin with the assumption that we
have here a traditional defixio using an appropriate kind of sympathetic magic,133
namely, that the person gives the clothing of an enemy to the goddess Nemesis in
order that the owner will get them back only by paying with his life. In order to elicit
this reading from the tablet, however, one must understand the word tulit to mean
"he has worn" or "he has brought" and redimat to mean "may he get them back,"

both of which are strained, if not impossible, translations of the Latin.
If, however, we take these verbs in their normal meaning as they appear on other

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

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

Number 6 reads,

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

exgcro qui involaver-
it qui Deomiorix de .hos-
{i}pitio suo perdiderit qui-
cumque re(u)s deus illum-
inveniat sanguine et
vitae suae illud redemgt.

Minervae
de(ae) Suli donavi
furem qui
caracallam
meam invo-

lavit sl seryus
si liber
si ba
ro si mulier
hoc donum non-

redemat nessi
sangu<i)n.  suo.

I have given to Minerva, the Dea Sulis, the thief who has stolen my hooded cloak, whether
slave or free, whether man or woman. He is not to redeem (i.e., in the sense of"buy off")
this "gift" unless with his own blood.

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

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

Side A                                        Side B

Commonitorium deo
Mercario [written over Marti Silvan.o] a Satur-
nina muliere de lintia            i

[
mine quod amisit ut il-
le qui hoe circumvenit non
ante laxetur dis{s}i quando
res ssdictas ad fanum ssdie-
rum attulerit si vir si mu-       I
liar si sarvus s[i] liber

Deo ssdicto tertiam p-
artem donat ita ut
ex{s}igat istas res quae
ssta(e) sunt.
Ac aquae petit deo Silvano
tertia pars donatur ira ut
hoc ex{s}igat si vir si femina, si serv-
us si fiber[ . . . ] E[ . . . ]TAT.

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

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

This is an official complaint, called cornmonitorium here and on another tablet
(Britannia 13 [1982]: 400, no. 4), petitio. In harmony with such a technical term is
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the vaguely official style in ssdictus (cf. the use of the term IrpoTeTpcqxkvm in the
confession inscription on p. 78, which concerned the dispute between Apononios
and Skonos).135 Saturnina asks that the unknown thief"have no rest until" (non ante
laxetur) he returns the stolen cloth, a stipulation that recalls not only the language
of some defixiones (e.g., ne quis solvat nisi nos qui fecimus [DT 137] or the use of
&vczkÿto in the Greek defixiones)136 but, above all, the expression in the South
Italian prayer (see pp. 73-74): "Let her not breath freely until  ....  "The thief can
only "be free," "be liberated" when he has brought the stolen object to the temple,
as in the Cnidian tablets. Saturnina in advance pledges to the god a third of the value
on condition that he goes after these things; here as elsewhere the Latin exsigat is
used in a manner identical to the Greek verb ÿrÿ'0¢kto.

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

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

interesting.

Side A                Side B

Deo Mercurlo        habeant nis{s}i
Cenacus queritur      [[nis{s}i]] repraese [n-
de Vitalino et Nata-   taverint mihi iu-
lino filio ipsius die    mentum quod r[a-
iumento quod erap-    puerant et deo
turn est. Erogat       devotionem qua[m
deum Mercurittm      ipse ab his ex-
ut nec ante sa-        postulaverit.

nitatem

Again we perceive the full judicial setting of the Cnldian tablets. Here we see the use
of the actual legal term queri ("to make a complaint before the court"). The last
sentence contains a proviso unique for British lead tablets; the thief, forced by "the
court," must not only give back the stolen animal or pay its value (repraesentare can
mean both), but in addition he has to give a devotio to the god. Here the term can
not, of course, have bad the usual meaning (i.e., "a curse, imprecation, etc.") but

must be something like a devotional act or gift by which penance is done. This may
refer to a part of the value of the object (which elsewhere, however, is invariably
promised by the original owner) but also to the ÿepolrd'qtÿcÿ mentioned in some
confession inscriptions that accompanied the secular settlement of the case and was

also requested by the god in a dream.

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

I cannot cite here all the known texts from Britain. Several offer some further
interesting details. One curse (Britannia 14 [1983]: 338, no. 3) reads, si servus si
liber t(a)mdiu siluerit vel aliquid de hoc noverit and further on, is qui anilum
involavit vel qui mediusfuerit, that is, in addition to the actual thief, the tablet curses
any accomplices or people who know about the crime. We have met stipulations
of this sort several times in Greek and Latin texts discussed above (cf. the term
eonscius or, in Greek, o-vvyv&v'rot, "rofsÿ o'vveÿ6rotÿ, q'oCJÿ o'vwÿ6ÿ'eÿ).

Consequences for the blood can also be expressed in a more concrete way. Another
tablet (Britannia 14 [1983]: 334, no. 2) wishes that the thief of a bronze vessel
sangu(in)em suum in ipsmu [i.e., ipsum] aenmu [i.e., aenum]fundat ("may spill his
blood into the vessel itself"). Another variant occurs in one of the more intrigu-
ing texts, in which a Christian is named explicitly. I give the text as presented by the
editors (Britannia 13 [1982]: 404, no. 7).

seu gen(tili)s seu C-
h(r)istianus quaecumque utrnm vlr
u .truÿa. mulier utrum puer utmm puella

utrgm se.rvg, s utrum lib. er mihi Annian
o ma(n)tutene de bursa mea s(e)x ar.gente[o]s
furaverit tu d[o]mina dea ab ipso perexi[g]-
e[ . . . eo]s si mihi per [f]raudem aliquam IND. E..P-

Q[.]STVM dederit nec sic ipsi dana sed ut sangu-
inem suttm .EPVTES qui mihi hoc inrogaverit

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

I believe that we make further progress by adducing some comparable Greek
texts, especially those from Cnÿlos. I shall begin with the verb irrogare, which
means "to impose, inflict, ordaih a punishment or penalty upon somebody." How
could the injured party himself Jver deserve punishment? I think that the solution is
hidden in one of the conjectures of the editors with regard to indepreg[.]stum,
namely, indeprehensum. 137 However, this sentence becomes clear only in compari-
son with the Cnldian practice. Several excuse formulas were to safeguard the writers
from the wrath of the gods. In particular they had to emphasize that they themselves
were not guilty and were forced to this appeal to divine justice. We have interpreted
nec sit invidia mei Timotneo in the same way. If the complaint is not somehow
justified, the accuser himself must risk divine retaliation. This would afortiori be
the case if nothing had been stolen at all. That is why the authors of the Cnidian
tablets first give the guilty an opportunity to right the wrong. Divine help is invoked
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only when human endeavors fail. Invoking divine help against false accusations
occurs repeatedly on confession inscriptions. Since we know that already in Augus-
tan times donare occurs generally with the meaning of condonare ("to forgive, to
pardon"), the following translation of the last three lines seems best to me:

If through some deceit (i.e., on the sly) the thief has given it back to me so that it remained
undiscovered, do not in any way pardon him, but may you destroy (or drink, or may he
vomit)138 his blood, whoever has inflicted this guilt upon me.

We must conclude that it is worthwhile to break the language barrier. The differ-
ences between the defixio and the judicial prayer that we have observed in the Greek
material, seem to occur in exactly the same way in the Latin tablets. 139 Indeed, only
when this distinction is fully appreciated can some Latin texts that previously
resisted analysis now be fully understood. The differences in mentality that form the
background of the two categories is similar in both the Latin texts and the Greek. In
the traditional form of the defixio there is more-often-than-not an anonymous person
who desires to harm an enemy without any argumentation or justification for the
action; the daemons or gods who carry out the curse are manipulated, rather than
persuaded. In the judicial prayer, however, an individual, often giving his or her
name, supplicates the god(s) in a subservient way (domina, etc.) and asks for divine
assistance in the form of retaliation for an injustice suffered. In this context there is
abundant use of formulaic language closely imitating that used in the secular courts
of law. Although once in a while a great god is invoked (Iupiter O.M., for example),
these prayers are generally directed to local deities--or gods from the Roman
pantheon identified with local deities--for instance, spring nymphs, Divus Nodens,
Mercurius, Neptunus, and, especially in Bath, the Dea Sulis (Minerva). The British
tablets, insofar as it is possible to check, were not placed in a temple open to public
view, but rather they were folded or rolled, possibly pierced with a nail (so at any
rate unable to be read by outsiders) and buried or thrown into a spring; at Bath
dozens of tablets manipulated and deposited in this way were recovered from the hot
spring and the Roman reservoir excavated beneath the floor of the King's Bath.14°
We can therefore conclude that in these cases the ÿust in the power of the god was
so dominant that publication of the complaint in order to bring the thief to repen-
tance was deemed superfluous. This does not, however, preclude the possibility that
the injured persons may have also mentioned the accusation in some more public
forum in such a way that the culprits were made aware of their indictment before the
god(s).

I have left one problem until now that I hope to be able to go into elsewhere in
more detail: How do we explain the striking similarities between the texts of such
far-flung regions, cultures, and periods (e.g., the Cnidian tablets, of hellenistic

FROM THE GREEK EAST TO THE LATIN WEST: CONCLUSION

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

date, and the English tablets, dating mostly from the third or fourth century A.D.)? In
this case spontaneous generation is certainly not to be rejected outof hand as a
possible explanation: a certain shared religious mentality141 in which the depend-
ence and subservience of mankind to the superior power of the god predominates
might indeed lead independently to prayers of a judicial nature. Nor is the belief that
illness is punishment from the god limited to a small number of cultures. Else-
where142 1 have argued that the more specific, detailed, and exceptional the dements
shared by comparable customs and formulas, the greater the likelihood of a deriva-
tion and the smaller the probability of an independent development. In the case of
the judicial prayer I would prefer to believe that borrowing and transmission has
taken place because I consider the similarities so striking as to make spontaneous
development far less likely. We should note that such borrowing among the
defixiones can sometimes be demonstrated, just as the South Italian judicial prayer
was also undoubtedly related to the Cnidian prayers. Sample books or professional
formularies may have played a role.143 Particularly in England, we have to take into
account the strong influence of international migration that often resulted when
Roman soldiers from far distant parts of the empire finished their military duty there
and opted not to return to their native lands.

I conclude with an exceptionally interesting example of borrowing in a judicial
prayer from Spain. Besides the prayer from Italica, which we took as our starting
point, there exists a prayer, already known for a long time, on marble bricked into
the wall of a water basin near Emerita. 144 It reads,

dea Ataecina Turi-
brig. Proserpina
per tuam maiestatem
te rogo obsecro
uti vindices quot mihi
fitrti factum est; quisqnis
mihi imudavit involavit
minusve fecit [e]a[s res] q(uae) i(nfra) s(criptae) s(tmt)
tunicas VI, [p]aenula             [
lintea lI, ni[dus]ium cu-          I
iusLC...mignoro

i... ius

Goddess Ataecina Turibrigensis Pÿoselpina, by your majesty I ask, pray, and beg that you
i

avenge the theft that has been done to me. Whoever has changed (immutavit, or replaced?).
stolen, pilfered from me the thing! that are noted below (quae infra scriptae sunt): 6 tunics,
2 linen cloaks, an undergarment., . .

The respectful language is striking. The verb vindicare corresponds again to
tcSLtÿk€o in the Greek revenge prayers. In reaction to a paper I gave in Paris in April

1985 on this subject, Patrick Le Roux informed me that in a well in Baelo, Spain a
lead tablet was found in 1970 showing a clear relation to the one just cited. He was
kind enough to send me the text and allowed me to use parts of it in advance of full
publication.14s The text invokes the goddess Isis Myrionymos146 and "commits a
theft" to her [tibi conmendofurtum]. The goddess is addressed as "mistress" (dom-
ina) and asked per maiestate(m) tua(m) to pass sentence on this theft. This time the
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verb is not vindicare, but reprindere (= reprehendere, "to convict, pass judgment
on"). All this is clearly similar to the usual practice in judicial prayers. There
is however one element unique in the whole Latin collection: fac/tuo numini
maes-/tati exsemplaria. It is paradoxical that neither the term exemplariam nor
anything similar occurs in any other Latin judicial prayer147 but that it does occur
several times in Greek confession inscriptions from Asia Minor--dearly, as hap-
pens more often, as a loanword from Latin--and in a formulaic expression: "I warn

all mankind not to disdain the gods, for they (i.e. mankind) will have the stele as a
warning (ÿevrrh&pÿov)'" (see p. 75) Moreover, the phrase ut tu evide(sÿ immedi/o
qui fecit autulit ("that you publicly punish[?] whoever did it, [whoever] stole it")
recalls the phrase ÿ/ÿo-ov ÿveKKeÿv in the text from Asia Minor (see pp. 74-75).
It seems clear to me, because of these similarities, that these texts from Spain cannot
have originated independently from the texts from Asia Minor. In this way a
welcome bit of information in Paris about Spain possibly provides a link between

Greek Asia Minor and Roman Britain.
Finally, what about the problem of "magic" and "religion"? As the reader will

have noticed I have opted for a cautious use of the term magic. We have observed
that many defixiones in the traditional sense of the term display clear characteristics
of black magic. At the same time, however, we also observe a shift here and there.
As Faraone remarks, elements of prayer may intrude. In and of itself this fact does
not necessarily exclude such texts from the category of magic. Invocations to gods
and daemons of the underworld in prayerlike formulas often occur in (particularly
later) magical texts in order to encourage divine cooperation, and they may readily
be included in a definition of magic. Indeed, we often descry dements of coercion.
As soon as aspects of supplicatory prayer turn up, however, we notice that these are
restricted to the texts that also display other "atypical" elements, for instance, the
invocation of Olympian as opposed to chthonic gods, the use of deferential titles and
formulas, excuses for the disturbance, and so on. We concluded that all these
elements were characteristic of utterances to which in their most ideal form no one
would deny the label of "religious prayer." There are, then, two complications: first,
it seems better to see prayer and defodo as two opposites on the extreme ends of a
whole spectrum of more or less hybrid forms; second, the terms magic and religion,
which may be applied to each of these extremes, tend to lose their distinctive force
as one approaches the middle ground of this spectrum. This does not--at least in my
mind--imply that we need to abandon altogether the use of these terms. On the
contrary, it should provoke our interest and encourage us to document and explain
the conditions and the circumstances that foster the blurring of the boundaries. We
have seen in our case that the essential criterion for the definition of judicial prayer
should be sought in the legitimation and motivation of the wish, that is, we should
ask ourselves whether the wish was justified according to some unwritten laws of
public morality or whether the action was a legitimate one (i.e., as an act of rightful
retaliation). In this situation and only in this situation a person could and did resort
to divine aid by means of a judicial prayer, in addition to, or as an alternate to,
magical defixiones. It is obvious, however, that what we distinguish as magical and
religious attitudes correspond closely to coercive or performative attitudes and

supplicative or negotiative attitudes.

What is perhaps most interesting is that the "manipulative" aspects predominate
in the traditional defixiones found in Greece proper, whereas we find supplicative
dements in areas where Greek culture was imported at a later period and where for
centuries prior very different social and political forces had exercised their influence
on the culture and mentality of the inhabitants. A strongly monarchical ideology has
deeply influenced religious perceptions here; for the common man one of the chief
tasks of the distant king and his more-approachable subordinates was the admin-
istration of justice. The fact that the prayer for justice employed the official lan-
guage of a royal petition is significant. It appears that in these regions people had a
choice of options when it came to interacting with the supernatural; the fact that in
the case of a justified complaint they so often opted for the deferential judicial prayer
instead of the traditional defixio speaks volumes about their belief in divine power
and its direct involvement in human affairs.148
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provenance (Amathous, not Kourion) see P. Aupert and D. Jordan, AJA 85 (1984): 184.

16. DT 231,260, 261,270,271; SGD 151-53,155,156, 158-61. Jordan (SGD, pp. 186
and 191) also mentions two unpublished examples. SGD 91 is a curious and extraordinary

piece•
17. On Erinyes in defixiones, see Wiinsch, DTA vi and xxi; Audollent, DT lxi and xcili.

Combination of Erinyes with other gods occurring in defixiones: B. C. Dieterich, "Demeter,
Efinys, Artemis," Hermes 90 (1962): 124-48. In general: A. Dietericb, Nekyia (Leipzig,
1893), 54ff.; L. R. FarneU, The Cults of the Greek States, vol. 5 (Oxford, 1904), 437ff. ;P.
Robm, Le culte des Ermyes dans la Grece classtque (Perls, 1939),R E Wust,"Ermys, RE

,,     •                      ,       "       26Suppl. VIII(1956): 82ff.;R. Gladigow, JenseltsvorstenungenundKulturkritik  ZRGG
(1974): 289-309, esp. 299ff.

18. Kouroudiotes, Ephemeris Epigraphica 1913:185 (= SGD 14 [Athens, third century
B.c.[): ÿrpdÿ ÿ-&ÿ IlpalÿtSÿKotÿ; the same formula is in SGD 62 (Athens, third century B.c.?).
A votive inscription at Volts has IlpagLÿiKaÿq Me'go&oK['ÿ . . . ] (B. Hally, Gonnoi, vol.
n [Amsterdam, 1973], no. 204). A defixlo from Cyrene (third century B.c.) identifies Praxi-

dike with Kore: IIpcÿsÿSiKa KdJOct/ÿsycÿhÿ)ÿ-o(poÿ) "A'/kcmK&pTrov; see C. Pugliese Car-
ratelli, ASAtene 23/24 (1961/62): no. 193; C. Gallavotti, Maia 15 (1963): 450-54 (= SGD
150). Cf. also Wÿnsch, DTA vii. For the goddess Dike see below. In a late bilingual word list
mention is made of °EKSLKÿO-¢ÿ as Ultrices for which see G. Goetz, Herrneneumata Pseu-
dositheana, Corpus Glossariorum Latinorum 3 (Leipzig, 1892), 237•

19. The expressmn is eÿ3ÿ'yyÿkta 0fistv ( sacrifice at the occasion of good tidings ); cf.
Xen. Hell. 1•6.37• Cf. PGM IV.2094: ÿ'dk¢o'op ÿOtÿlXOV ÿr& ÿuO&8e y¢'ypotlzlxdz,ot.
"rÿkdo-aÿrÿ 8ÿ o'oÿ Ovo-[c¢ÿ &TroSdÿo'ÿ. There are only a few more such votive formulas in

the defixiones. Cf. for the moment Kagarow 1929, 40 and D. R. Jordan, Hesperia 54 (1985):
243.

20. Jordan, SGD, p. 158.
21. Jordan, SGD, p. 197; cf. DTA 46.

22. ThestolenobjectmayevenbeaÿrccpOÿuo¢(younggirl). SeeAudollent, DT74. SGD
38 mentions a tablet from the Athenian Agora (inv. IL 1722) from the 3d cent. ÿ.o. that
reproduces this text against thieves.

23. We occasionally find phrases like: rÿu 3'k&rzaÿ, "rÿ)v xaÿ,, etc. (DTA 84) or 'rdu
trOo-Oou rdu &ÿ,6(rmv (DTA 77). There is a slight possibility that apparent professional
indications llke ÿropud13o(rÿo; (brothel keeper or pimp) (SGD 11) may simply be a form of
ridicule or abuse. A special type ofdefixio is based on the use of abuse, e.g., DT 155: rdu
8vo'crÿ'2W Kotÿ &ÿolzou Koÿ ÿo¢otr&pon'm, K&pSÿhoÿ, and DT 188 'rdÿ8ÿ 'rdÿ &ÿ'OlÿOV

d &o'ÿ/3ÿ. These are diabolai, which accuse the opponent of evil deeds against the god in
order to provoke divine wrath against him. Cf. S. Ehrem, "Die rituelle ÿIABOAH," SO 2
(1924): 43-58• For this reason one should not include DT 295 into category 4, as Audollent
does, since this accusation--tibi commendo quoniarn maledixit partourientem--is tmdoubt-
edly a diabolÿ. Cf. Eitrem, ibid•, 57.

24. The term &lxcÿprÿoh6ÿ occurs frequently in funerary curses of Asia Minor. See
Strubbe above, p. 48.

25. Inter alia, the Greek term &ÿ,&/9e/xcÿ, which is typically Jewish (Speyer 1969, 1240
ft.).

26.   . Cameron ( Inscriptions Relating to Sacral Manurmssmn and Confession,"HTR 32m           ¢¢     ,  .         .                    .  .

[1939]: 158 states clearly that ÿoX&ÿ(o is "the term for the divine punishment"; Th. Homolle,
BCH 25 (1901): 422, n. 1  ...........• chht merit divine, a 1 expmtaon nnposee meme au delh de la vie";
Steinleitner 1913, 96, n. 3: "typische Ausdruck fiir HNIe und H611enstrafen." Cf. F. X.
Gokey, The Terminology for the Devil and!Evil Spirits in the Apostolic Fathers (Ph.D. diss.,
Catholic Universiry, 1961), 89f.; TWNTIII 817. References to punishment in hell or nether_
world do occur now and then in defixionbs. A tablet from Athens has [ÿiÿ "rd] / 8cÿqx6ÿmv

3,'7/ÿ?) ÿrd/.ÿ'oÿ 8&poÿ (SGD 54 [Jordaÿ's text] after R. P. Austin, BSA 27 [1925/26]: 73).
Perhaps something of the kind is intendeÿ in a tablet from Apamea against charioteers who ere
supposed to see daemons from theiÿ doors: 8dlÿ[o]ÿaÿ &dÿpo[v]ÿ, 8dlxoÿctÿ fltdovÿ,"Hÿbdo,rov ÿrfJO . . . (Jordan, SGD, p. 193).

27. On this Jenseitskorrespondenz see Preisandanz 1972, 7-8 and Faraone above, p. 4.
28. Perhaps DT 14 from Phrygia belongs to this category: yp&ÿa(o ÿr&[ÿ]r[ÿ]ÿ roÿ)ÿ ÿ/ÿod

&m-ÿa ÿ'[o]ÿoÿrÿ /ÿ-& r&ÿ [&Jdÿpÿoÿ. The context does not refer to the juridical
atmosphere normally indicated by terms like antioi or antidikoi. Cf., further, DT 92 from the
Thracian Chersonesos (third century ÿ.c.): Aÿo-ÿ &ÿcÿpnf)o-ÿ ÿc&[8ÿ]Knfÿo-ÿ.

29. SEG 30.326 (= SGD 21), originally published by G. W. Elderkin (Hesperia 6
[1937]: 382-95) together with another defixio that contains a diabolÿ and the phrase ÿ,cÿ
Kfip,ÿ Tvÿbdÿ ÿKSÿK,O0-Oÿ (  ....  ) Kcd Bo(lO'qo'ov c¢ffrÿ See, for some emendations,
BE 1938, no. 23 and D. R. Jordan, Glotta 18 (1980): 62-65, whose text I follow.
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30. It is no accident that this term is also a sermo technicus in official petitions in Egypt;

see below, p. 80  ....
31. SGD 58; Ph. Brunean, Recherches sur les cultes de DElos d l' dpoque hellemsttque et

d l'Epoque impEriale (paris, 1970), 650ff. Cf. J. Triantaphyllopoulos, Mdlanges hell#niques
offerts d G. Daux (Paris, 1974), 332-33. The editor makes an occasional slip, not noticed by
L. Robert. Lines 10-12 of side B read Kaÿctyp&ÿo ÿ'ofÿ &pav¢oÿ TAOIAE\ ¢& &vavKÿa
aÿroO, and he translates, "Je d6voue.. • de celui qui a emport6, ce qul lui est ndcessalre."

TAOIAE\ is almost certainly ¢& atÿoZa and "ra avayKawt is surely not what is nece -
sary" but a variant of atÿo$a.      .                              "   "    ez nais-

32. The editor follows a suggestion made by A. Plassart by translatmg, Donn
sance ÿ votre pouvoir." He does not realize, however, that this corresponds closely with the
terminology of the so-called confession texts from Lydia and Phrygia (see below, p. 75). Cf.,
on the meaning of aretE, for instance, Y. Grandjean, Une nouvelle ardtalogie d'lsis d

Maronÿe (Leiden, 1975), l-8•
33. The use of the imperative 8ÿopTÿ&o-ece is related to the expression 0eoÿ Kÿ-

xokoJÿvoL found in many funerary curses. Cf., e.g., a curse from Halos in phthiotis (thirdcentury B.C.):  ....  ÿSÿ 8ÿ dpyq/v 1ÿy&hÿv zoo Ixÿy&hov Aÿds. See, on these texts,

Versnel 1985, 259ff. and Strubbe above, chap. 2.
34. Failure of human efforts is a topos in reports of divine healing miracles; see O.

Weinreieh, Antike Heilungswunder, RGVV, vol. 8, pt. 1 (Giessen, 1909) 195ff. Cf. a
confession text &ÿekÿrLo'Ooÿo'a fiÿr6 &vOp(oÿrom (Steinleitner 1913, no. 19). I do not know
any comparable reference to failing human justice in defixiones or juridical prayers. A
funerary curse containing IXq/8vv&lxev°ÿ &Teÿv cd ÿrp&,/p, ct (Zingerle 1926, 54ff.) is of a

different nature.
35. Fr. Blass, Philologus 41 (1882): 746ff.; K. Wessely, 11. Jahresber. d. Franz-Joseph

Gymnasiums (Vienna, 1885); Wtinsch, CIA 11I, app. XXX1; Preisigke, Sammelbuch I, 5103;
Wileken, UPZ I, no. 1; Gerstinger, WS 44 (1924/25): 219, with a new reading adopted by
Wileken, UPZ, 646ff.; PGMXL; Steinleitner 1913, 102; Bj6rck 1938, 131ff. Some remarks:
W. Crfnert, in Raccolta di scritti in onore di G. Lumbroso 0Vlilan, 1925), 470-74; R. Seider,
in Festschrift zum 150 fiihrigen Bestehen des Berliner Aegyptischen Museums (Berlin, 1974),

422-23.
36. Not only becaus( Oserapis is a god of the netherworid but also since gods sitting

together as judges are typical for the images of underworld and hereafter; E. Rohde, Psyche,
vol. I, 10th ed. (Tiibingen, 1925), 310-11. Cf. the instances at Cnidus and elsewhere (below,

p. 72) and SGD 164: Eÿ}Xa/zcou, Ixÿ'r& r&v o'&v 7rapÿSpoÿ[v].
37. S. Efirem (see n. 23), 43: "Ein Gebet kann doch in einen Fluch hinfbergleiten wie

z.B. in dem Rachegebet der Artemisia." On the differences between this type of prayer and the

genuine curse, see Kagarow 1929, 22ff., 49ff.; Bjdrck 1938, 112ft.; P. Moraux, Une defixion
judiciaire au musEe d'lstanbul, Mÿm. Ac. Roy. Belg. vol. 54, pt. 2 (Brussells, 1960): 4-5.

38. Below, p. 81.
39. Th. Homolle, BCH25 (1901): 412-30;IG XII.72, P. 1; R. Wfinsch, BPhW25 (1905):

1081; Latte 1920, 81, n. 54; Zingerie, 1926: 67-72; Bj6rck, [1938]: 129-31; Vursnel 198l,
32; H. W. Pleket, inFaith, Hope andWorship, ed. H. S. Versnel, 1981, 189-92. I have given
a recent treatment of the text in Versuel 1985, 252ff., to which I refer for the details.

40. In a letter Jordan suggests to me that perhaps epaphroditos should not be capitalized
and interpreted as "a certain charming fellow•" This may well be true. As we have seen and
shall further observe, names of thieves and the like ale mentioned if known, but the curse is

usually the specific refuge for those who do not know their opponents.
41. Zingerle 1926, 67-72 was the first one who drew attention to the similarity with the

wrevÿ*ÿ, and he was followed by Bjdrck 1938, 60 ft. Indeed, many of the expressions of

this prayer (and the one of Artemisia) have exact parallels in the ÿwevÿ*ÿ: flacr*ke9; ÿzri
o'ÿ ÿa'radpe6y(o; "to9 8ÿKaÿov ÿ-dXOÿ; ÿ; zrpoo'ÿri¢r¢ÿo; &ÿroftzaÿ. Later collections

and studies confirm this: Maria T. Cavassini, in "Reperturium Papyromm Graecarum Quae
Documenta Tradant Ptolemaicae Aetatis," Aegyptas 35 (1955): 299-334 ("Exemplum vocis
Evzevÿ"); O. Guerand, Enteuxis (Cairo, 1931); J. L. White, The Form and Structure of
the Official Petition, SBL Dissertation Series 5 (Missoula, 1972). On &8ÿKoflzaÿ as a
stereotyped element of the ÿvzevÿ see also W. Schuhart, "Das heilenistische Kdnigsideal
nach Inschriften und Papyri," APF 12 (1937): 7. Zingerle could have also included the term
eÿikaÿoq, which is used in reference to kings or emperors: P. Petr. 2, 13, 19; UPZ 109, 6;
cf. Versnel 1985, 260-61.

42. Bj6rck (1938, 137) points out that the same can be found in magical papyri. PGM LI
has ¢rapotKotXÿo o'ÿ, veto)Saÿtzov (  ......  ) dtt,:oOo'otÿ "rnf) ÿt*nft &ÿblzotÿ'oÿ Kaÿ

43. See Versnel 1985, 254; Strubbe above, chap. 2.
44. The main collections and discussions are F. Cumont, "I1 sole vindice dei delitfi ed il

simbolo delle mani alzate," Mem. Pont. Acc. set. 3, vol. 1 (1923): 65-80; idem, "Nuovi
epitafi col simbolo delia preghiera al dio vindice"Rend. Pont. Acc. Arch• 5 (1926/27): 69-78;
idem, Syria 14 (1933): 392-95; Bjdrck 1938, 24ff.; Cf. also G. Sanders, Bijdrage tot de
studie der Latijnse metrische grafschriften van het heidense Rome, Verhandelingen Kon.
Vlaamse Acad. Wet. KI. Lettelen 37 (Leiden, 1960), 264ff.; F. B6mer, Untersuchungen iiber
die Religion der Sklaven in Griechenland und Rom, vol. 4 (Wiesbaden, 1963), 201-5. On the
symbol of the raised hands see Stmbbe above, p. 42.

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

46. See F. J. D61ger, Die Sonne der Gerechtigkeit (Miinster, 1919), 90ft.; F. Cumont,
Afterlife in Roman Paganism (New Haven, 1922), 133ft.; J. Bidez, La cite du monde et la cite
du Soleil chez les Stoiciens, Mdm. Ac. Roy. Belg. 26 (Brussels 1932); R. Pettazzoni, in
Hommages d J. Bidez et F. Cumont (Bruxelles, 1949), 245-56.

47. In the collection of Bjdrck: Serapis (1); Theos Hypsistos (11, 12); Hosios Dikaios
(13); Hagne Thea (14); Manes vel Di Caelestes (16); oÿ Oeo{ (17). Cf. E. Schwertheim,
Inschriften yon Kyzikos und Umgebung (Bonn, 1980), no. 522 for AL,ÿ Kaÿ Ze9 IIav-
rrdqÿe.                           I

48. J. H. Waszink, "Biothanatoi," !ÿAC lI (1954): 391-94 and Pippidi (see n. 45). On
&oÿpoÿ see the literature in B6mer (see n. 44), 202-3.

49. K. Meuli, "Lateinisch 'morior'ÿdeutsch 'morden'," Gesammelte Schriften vol. I
(Basel, 1975), 439-44.   .        i

50. L. Robert, Collecnon Froehner, vol. 1, Inscriptions grecques (1936), 55-56: "Poi-
son et magie joualent un grand rdle et e/n faltet dans les imaginations. II seralt intdressant d'en
relever les traces dans les 6pltaphes grecques. He gives some examples to which, indeed,
many more could be added• Cf. also Zingerle 1926, 18-19 and Latte 1920, 68, n. 18. The
word ÿdkoÿ is frequently attested, see L. Robert, BCH 101 (1977): 49, on ÿdhov ÿrovÿpdv.
I wonder whether in Inscriptions de DElos, ed. P. Roussel and M. Launey (Paris, 1937) no.
2533--K]aÿ Eÿ ¢ÿ a[ÿ-ÿ t3k&/ÿ].v(?) ÿyreÿodkevÿ.ÿv, according to the conjectures by
Jordan (see n. 45)--we should not prefer 66holy to/3k&/3"0] .v. This nearly always implies that
the culprit is unknown, e.g., "riÿ 8ÿ ,roÿrovÿ ÿ{t¢ÿo'ÿ ÿvKeXapÿo-tzÿvoÿ ÿ'roÿ ÿ af)z&

¢& vÿtcve*ÿx (MAMA vol. VII, p. 402 = S. Mitchell, RegionalEpigraphic Catalogues of Asia
Minor [Oxford 1982] II, 362); ¢iÿ affrdv ÿ[ÿo-e 'r0 ÿ aÿ/*[ot] (N. P. Rosanova, VDI 51
[1955]: 174-76). I find it difficult to follow Jordan (see n. 45), 522, n. 2, who makes 'r{ÿ
interrogative ('r{ÿ aCÿdv ¢lÿ{Kÿo-e;). My colleague Strubbe has transcribed another funerary
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text in the museum of Afyon where ¢{ÿ has unmistakably the function of &r,rÿ. Cf. also BE
(1959): 273 and (1980): 341• C. Naour ("Inscriptions du Moyen Hennos," ZPE 44 [198l]: 18,
no. 1) gives another unequivocal example. W. Peek (ZPE 42 [1981]: 287-88) refers to it as
"ein seit dem Hellenismus ganz gewdhniicher Spracbgehrauch," (he gives yet another exam-

pie). Cf. G. Petzl, ZPE 46 (1982): 134. Naturally, the name of the murderer is rarely
mentioned. Bjdrck 1938, no. 20 (Aiimeto liberto, cuius dolofiliam amisi) and no. 21 (Acte

libertae) belong to the rare exceptions.
51. Bjdrck 1938, no. 13 (= S. Mitchell, [see n. 150]: 242) and no. 14. In no. 17 (from

Nabataea) mention is made of KaKOhOTOdVCC°V, which leaves the option of death caused by
chasms or slander. In no. 18 8ÿLp&vccov may imply bodily violence, although 8eÿpotÿaÿ
may also be "Nachteil erleiden" (F. Preisigke, Wdrterbuch der griechischen Papyruskunde

[Berlin, 1856-1924] s.v.).
52. This expression tallies with the marked Jewish character of the famous inscription

from Rheneia.
53. Cumont 1923, no. 5B: tu @)indices; followed by Bjdrck and Bdmer (see n. 44), 203;

Jordan (see n. 45), 524, n. 8, suggests [u]t vindices, provided that the stone proves to have

been damaged.
54. Inscriptions de Dÿlos no. 2533. Cf. Jordan (see n. 45).
55. C1L 6. 34635a; Cumont 1923, no. 7 with related texts.
56. Cf. CIG 3.5471 (= IG 14.254): p,ÿj h&Ooÿzo "rdv Oÿdv, and Cumont 1923, 74, no.

9: K1)pÿe "I-IMs [ÿj ÿ'ÿ]ÿ(?) Kkarrÿ o-ÿ/xÿj k&0oÿ-o.                   '          " die
,..             , .   S57. Bjorck 1938, 58. Da VerweilenbeiderbesonderenArt vonHelmsuchungdie

Gegner treffen soil, eignet weniger dem Rachegebet als dem Schadenzauber and Finch."
58. On the wall of a monastery in Nabataea: Le Bas-Waddington, Voyage archÿologique

en Grdce etAsie Mineure, vol. 3 (paris, 1870), 2068.
59. In this translation I have tried to preserve the faulty syntax of the Greek, which

provides a good example of the deficient and often somewhat breathless language characteris-•                                "ZPE61
tic of many of these texts• C1. Gallazzi, "Supplica ad Atena su tm ostrakon da Esna,

(1985): 101-9. I thank W. Clarysse for having drawn my attention to this text before it was
published. Gallazzl refers to two related texts from the same area, of which only a poor
U-anseription remains, published by B. Boyaval (Chron. d'ÿgypte 55 [1980]: 309-13). One of
them has &ÿodlxeOa 411ÿ&ÿ KpÿwÿOaÿ Iÿeÿ' affr&v Kcd ÿoÿO'?lo-Oaÿ filrd 61x&v (  ....
• .) ÿTKakof)l.t, ev ÿ'ffd "roÿ)'r(ov ÿ'ÿ3v Ka'rapd'rtov KaO" ÿtzÿpOtv Vtxiv. For a repeated prayer

for justice compare a text from England (Britannia 15 [1984]: 339, no. 7): iteratis [pre]c[i]bus
te rogo ut  ....  GaUazzi neglects to place this prayer in the context of the prayers collected
by Bj6rek and denies any similarity with the curse of Artemisia because it contains una lunga
esecrazione (p. 103), surely an insufficient argument. Several authorities quoted by him do
compare demotic prayers for justice with the Artemisia text: G. R. Hughes, "The Cruel
Father," in Studies J. A. Wilson (Chicago, 1969), 43-54; J. Quaegebeur, in Schrijvend

Verleden, ed. K. R. Veenhof (Leiden, 1983), 263-76, asp. 272ff.
60. C. T. Newton, A History of Discoveries at Halicarnassus, Cnidus, and Branchidae,

vol. 2 (London, 1863), nos. 81ff. For older discussions see literature in DT, p. 5. The texts
can also be found in H. Collwitz and F. Bechtel, Sammlung der griechischen Dialekt-
Inschriflen, vol. 3, pt. 1 (G6ttingen, 1899), 234ff.; DT 1-13; Steinleituer 1913, nos. 34-47;
DTA, pp. xff.; some of them in S1G, 3d ed., 1178-80. Discussions in Zingerle 1926; Latte
1920, 80; Bj6rck 1938, 121ft.; M. P. Nilsson, Geschichte der griechischenReligion, vol. 1,
2d ed. (Munich, 1955), 221f. There are some textual conjectures in Kagarow 1929, 52.

61. I shall rigorously restrict my comments to the themes directly bearing on my investi-

gation.

62. Note that most of the defodones from the sanctuary of Demeter and Kore at Corinth
are directed against women (N. Bookidis, Hesperia 41 [1972]: 304; R. S. Stroud, AJA 77
[1973]: 228-29). Among the Cnidian curses there is one conditional self-curse.

63. The verb &vafla{voJ is a technical term for "to go up to god or temple." Cf. UPZ, vol.
I, p. 42, no. 3: &v&flao'ÿv eÿ "r6 ÿ,epdv, and TWNT, vol. I, pp. 517f. It also occurs in
confession texts: TAM, vol. V, p. 1, no. 238; MAMA, vol. IV, pp. 283, 289. The verb
oa,otÿEpto is the techmcal term for offering a present to the god. See TWNT vol. IX, 62ff.
CY. a recently published funerary text: &tzzrÿkovg zÿo Atei &u&dpepe (G. Petzl, EA 6 [1985]:
72).

64. This forms a distant parallel to the term Kohccÿ61xevoÿ in a confession text from
Eumeneia: Th. Drew-Bear, "Local Cults in Graeco-Roman Phrygia" GRBS 17 (1976): 261, n.
54: "... a present participle of which our text thus furnishes the first attestation."

65. The term also in a magic papyrus: P. Berlin 10587. That it may imply a feverish
illness is demonstrated by an unpublished tablet from Carthage or Hadrumetum (SGD, pp.
186-87), from which L. Robert, JSav. (1981): 35, n. 1, quotes: Kc¢i ÿ¢rdOvtz{ÿ ¢rvpodlzevoÿ
"rdÿ qrvX&ÿ, "r&ÿ Kapÿaÿ, "rdÿ o'¢rk&uyxvaÿ afiz&v flacrawÿ61zevoÿ ÿzrÿ ÿr6v "rqlÿ
,to¢1ÿ Izov xpdvoÿ,. On/ÿ&O-OtpOÿ as juridical torture see RAC 8 (1972): 101ft.

66. On the consequences of this prayer see Versne11985. There is a marked inconsistency
in the sequence of what is wished for in lines 4-6 and 8-10 of DT 4A. This, however, is not
unparallelled in this type of text. Cf. SGD t63 (Hebron, third century ^.o.): tÿ&keraÿ (=

otkÿ13) OOJTOP eTrÿ KOtKOÿO-ÿ(1)) KOÿ Ootp[aÿ'olÿ K]Otÿ Kÿ4ÿotkolpÿlÿaÿ and a defixto mentioned
below, n. 139, where a thief must die and bring back a stolen vessel (in this order).

67. On the implications of this formnia see Latte 1920, 55, 64f., 75, n. 40 and addendum;
idem, "Schuld und Stinde in der griechischen Religion," in Kleine Schriften (Munich, 1968),
9; and W. Speyer 1969, 1165 and l 181. The formula had a long life: it is found in a different
context in magical texts against illness of the sixteenth century (F. Pradel, Griechische und
siiditalienische Gebete, Beschwdrungen und Rezepte des Mittelalters, RGVV 3 [Leipzig,
1907], 22, line 11):/zÿ o-v/xÿrÿ¢ /ÿ ow/x,tbay'lÿ /z*) crvyKog,'oOÿs',/xq/owpauao-,rÿq/zs'r&
"ruO 8odhov -rofi 0coO. I know of only one similar curse from antiquity: D. R. Jordan,
Hesperia 54 (1985): 223-24, no. 7.

68. DTA 100; DT 74-75. The terms are frequently used in the Sethianic curses. Cf. in
particular Jordan (see n. 67), 241; idem, AM 95 (1980): 236-38; SGD 112• Cf. also the defixio
(above, page 65) aCÿrofiq (  ....  ) o-oÿ ,trapaKa,rot¢{Oelxotÿ ÿ'ÿlpeÿ ("I entrust them to you
that you may keep watch over them" [aÿ over a deposit]).

69. See for literature Audolient's comments on DT 212. The text also appears in SEG
4.70, IG 14.644, and with a commentary in V. Arangio-Rdiz and A. Olivieti, lnscriptiones
Graeeae Siciliae et lnfimae Italiae ad ,]us Pertinentes (Milan, 1925), 165ff.

70. This may seem strange, since ÿe author knows the culptit byname. There are several
possibilities. The author may accidenÿy find herself in Melitta's company through no fault of
h  ......er own, or she may sÿmply be us ng 9 presclahed formula that is mapproprmte for her present
situation.

71. Iinterpret the phrase in this way, aithough the syntax suggests that theculprit herself
is the subject. I recognize here a situation opposite from, e.g., wrpkt3hÿoo-oÿ afiz&ÿ, ÿqp,
qmXÿlV Kaÿ 7ffW Kapÿiav gva ÿ ¢tvÿoe,ÿv (DT 241, line 14). In a tablet from Hadrume-
turn we read, Kcÿ brql &dpflg ¢ÿjv qrvXÿV (SGD 147).

72. The combination of divine and secular penalties is well known: Zingerle, Philologus
53 (1894): 347ff.; Latte 1920, 80, n. 53; J. Merkel, "Ueber die sogenannten Sepulcralmul-
ten," in Gdttinger Festgabe fiir R. von lhering (G6ttlngen, 1892), 79-134. On the duplication
or multiplication of fines, see Zingerle 1926, 36; W.-D. Roth, Untersuchungen zur Kredit-
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rcÿpctO'llK'tl im rilmischen Agypten (Ph.D. diss., Philipps-Udiversitÿt zu Marburg 1970),

91-95 and 99.
73. C. Dunatu, "Sus anx voleurs! Une tablette en bronze ÿ inscription grecque du Musfe

de Genÿve," MusHelv 35 (1978): 241-44.
74. The text is not without difficulties. L. Robert (BE [ 1980]: 45) would prefer a full stop

after 0e&J, and then a separate statement: "I have lost all my gold." This does not seem very
likely since dlo,rÿ must depend on some previous wish or command. Nor do I follow him in
maintaining the subjunctive &vcÿgÿlzÿltr¢lr of the text--not because tÿo'ÿ-8 could not take a
subjunctive but because m)'rÿv must be the subject-accusative belonging to this verb. Clearly
affrÿu cannot be the object of &va[ÿ/ÿ'ÿ9o-¢/ÿ ("search for her") since the unknown thieves
are in the plural and the goddess (m)¢qÿv) is in the subject-accusative in the rest of the text.

75. The phrase ÿ IXkO'oÿ' ÿverKeÿu qr&ÿzot means "make known the truth." This might
be a slight argument for maintaining indices in the jufidicai prayer (see n. 53) "that you make
known (the cause of) his death," but I still prefer the other solutions.

76. For this reason V. Longo, Aretalogie nel mondo greco I: Epigrafi epapiri (Genova,
1969), 158-66, included five confession texts in his collection. The term most commonly
used is gÿ)uotp,ÿq or 8w&tÿeÿg. See the survey in E. Varinlloglu, "Zeus Orkamaneites and
the Expiatory Inscriptions," EA 1 (1983): 83, n. 42. It has invaded late magical texts: &ÿzL&
KOtl ÿrctpotKotk& ÿ'¢1v o'41v 8oÿvotlÿ'Ov (SGD 189). Cf. the prayer for revenge P. Upsal. 8
(above, p. 71): 8eÿov "r'Ov 86voqxLv o'ov, which appears in a different form in line 15 as
[8]eÿ:ov 8" dÿs 'r6 ir&poLOe Oeovÿka Oot6lÿaÿ'a o'eZo. These OotfilXa'ra are indeed identical
with what generally are called &ps,rcÿL In one confession text we read tcoti kvkypotOcÿ rqlv
&pe741v (TAM vol. V, pt. 1, no. 264), where &pc'tO = 6fival.ÿrq. For an analysis of
l)va/ztÿ as divine power to do miracles, see F. Preisigke, Die Gotteskrafl derfriihchristli-

ehen Zeit (Leipzig, 1922); J. R6hr, Der okkulte Kraflbegriffim Altertum (Leipzig, 1923); H.
W. Pleket, "Religious History As a History of Mentality: The 'Believer' As Servant of the

Deity in the Greek World," in Versncl 1981, 178-83.
77. In his famous 1913 collection and commentary F. S. Steinleitner counted seventeen

examples from Maeonia, four from other parts of Lydia, and twelve from phrygia--a total of
thirty-three inscriptions in all. Since then dozens have been found--especiaily lately--and
several (for example, the specimens in the museum of Usak) have not yet been published, and
others have been published in very scattered studies. For Maeonia there is a recent edition in
the volume published by P. Herrmann, Tituli Asiae Minoris, vol. 5, pt. 1 (Vienna, 1981),
abbreviated throughout this essay as TAM. A new edition with commentary of all the material
is a pressing need. The most important older collections am Steiuleitner 1913; W. H. Buckler,
"Some Lydian Propitiatory Inscriptions," BSA 21 (1914-16): 169-83; Zingerie 1926; MAMA
vol. IV, nns. 279-90. There are discussions of several particular aspects in Cameron (see n.
26); O. Eger, "Eid und Finch in den maioulschen und phrygiscben Siiime-Inschriften," in
Festschrift P. Koschaker, vol. 3 (Weimar, 1939), 281-93. For a fundamental survey of the
religious mentality see J. Keil, "Die Kulte Lydians," in Anatolian Studies Presented to W. M.
Ramsay (1923): 239-66. On the confession see R. Pettazzodi, La confessione deipeccati, vol.
In, pt. 2 (Bologna, 1936). There have been many new discoveries: Hernnann 1962, 1-63; L.
Robert, Nouvelles inscriptions de Sardes (Pads, 1964), 23-31; Drew-Bear (see n. 64), 260ff.;
G. Petzl, "Inschrfften aus der Umgebung yon Saittai," ZPE 30 (1978): 249-58; H. W. Pleket,
"New Inscriptions fiÿm Lydia," Talanta 10/11 (1978/79): 74-91; Chr. Naour, "Nouvelles
inscriptions du Moyen Hermos," EA 2 (1983): 107-22. There are several recent studies on
specific gods connected with the confession texts, some of them with new material: E. N.
Lane, Corpus Monumentorum Religionis Dei Menis vols. I-IV (Leiden, 1971-1978), with a
good introduction in vol. In (1976), 17-38; I. Diakonoff, "Artemidi Anaeiti anestesen,"
BABesch 54 (1979): 139-75; E. Vadulioglu (see n. 76); P. Herrrnann and E. Vadnlioglu,

"Theoi Pereudenoi," EA 3 (1984): 1-17; H. Malay, "The Sanctuary of Meter Phileis near
Philadelphia," EA 6 (1985): 1 l 1-25; K. M. Miller, "Apollo Lairbenos," Numen 32 (1985):
46-70; P. Herrmann, "Men, Herr von Axiotta," in Festschrift ÿ K. Dtrner vol. I (Leiden,
1978), 415-23; and now H. Malay and G. Petzl, "Neue Inschriften aus den Museen Madisa,
Izmir und Bergama," EA 6 (1985): 60ft.; P. Herrman, "Sithn- und Grabinschriflen aus der
Katakekaumene im arch[iologiscben Museum von Izmir," Anz. Osterr. Ak. Wiss. 122 (1985):
249-61. Since this essay was submitted in 1986, several new and important studies here
appeared that could not be incorporated here.

78. On the ÿ)ÿcqxÿ see note 76 above. The o'Wlkcÿ are ixotpz'vpÿotÿ; see Versnel
(1981) 60ff.

79. There is an exemplary list of sins in a sacral law from Philadelphia concerning a
private sanctuary (second or first century s.c.): SIG, 3d ed., 985; LSAM 20. The religious
climate is very similar to that of the confession cr'rÿkctr (M. P. Nilsson, GGR [see n. 60], vol.
2, 2d ed. [Munich, 1961 ], 291) and to that of Christian communities, see S. C. Barton and G.
H. R. Huraley, "A Hellenistic Cult Group and N. T. Churches," JAC 24 (1981): 7-41.

80. For ÿ7rtoprkoÿ or ÿrapoptckto see E. Varinlioghi (see n. 77), 78 and 81 and Drew-Bear
(see n. 64), 265ff.

81. TAM, no. 251, where there are references to literature on the term 7rr'rÿ-&Kÿov; cf.
also Strubbe, above, p. 45.

82. kÿ:kk0// ÿ'6 ÿrÿ'r&Kmv (POxy 8.1150 = PGM Vlnb). That this is formulary is
demonsUated by a recently published oracle: ZPE 41 (1981): 291.

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

84. For the discussion on the meaning of these crKCWÿ"pa of. Naour (see n. 77), 119-20
and Strubbe above, pp. 44-45).

85. On the word 7rÿvotKi6rov, see Chr. Habicht, Altertiimer yon Pergamon, vol. VII!,
pt. 3, lnschriften des Asklepieions, ad no. 72.

86. The correspondence was noticed for the first time by Ziebarth 1899, 122ff. and has
been explored by Steinlaituer 1913, 100-104; Zingerie 1926, 19f.; Bjdrck 1938, l12ff. Cf.
Eger (see n. 77), 288ff.; Pettazzoni (see n. 77), 74-76 and 141, n. 96.

87. Malay (see n. 77). I quote from his nos. 2 and 9 respectively.
88. On the formulaic aspects of similar e¢)x41 dedications cf. Robert (see n. 77), 35, n.

4; Naour (see n. 77), 108; Varhilioglu Isee n. 76), 79.
89. For a most unequivocal expression of this see, in a recent dedication to Men Axiot-

tenos, ÿreÿrooxd'rot . . . ¢ÿrd M,Ov6ÿ ("suffering . . . through Men"), which has been edited
by G. Manganaro (ZPE 61 [1985]: 199/ff.). The terminology KOhOto-Oeÿ9 elq or &Tr6 plus part
of the bodyis formulaie. For arecent survey of pictures of parts of the body in confession texts,
of. Naour (see n. 77), 109. In general see F. T. van Straten, "Votive Offerings Representing
Parts of the Human Body (the GreeÿWorld), in Versnel 1981, 105-51.

90. It was possible, for instance,I to give an object to the god and keep the usufruct, of. A.
Cameron (see n. 26), no. 1, Edessa no. 10. Actually the sacral manumissio is an example of
this principle, so that eÿvaÿ cÿ¢rrÿv ÿqlÿ Oeofi actually means kkevOkpav e[votÿ; see
Cameron, ibid., 149. For comparable examples from the Roman world see P. Veyne, "Titulus
praelatus: offrande, solendisation et publicit6 dans les ex-voto gr6co-romains," RA (1983),
296f.

91. C. Wachsmuth, "Inschriften yon Korkyra," RhM 18 (1863): 5.
92. TAM, no. 159, where one finds references to the discussion on &yyeko9. On dream

commandments in general see F. T. van Straten, "Dalkrates' Dream: A Votive Relief from
Kos and some other kat' onar Dedications," BABeseh 51 (1976): 1-38.

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

(TAM, no. 159) quote another passage.
95. TAM, no. 328 (ÿIrsÿ41"r'Oo'ÿu ÿeP°qrr"Otza); nos. 320 and 321 (&crkÿoJKotÿ q6

[Lÿ]pmr6"olza); no. 322 (qro4ÿrctÿ¢eÿ z6 ÿspocrr"oIza)-au from the temple of Anaeitis andMen Tiamou at Kula. Cf. Diakonoff (see n. 77). For the discussion on the meaning of the term

el. Robert (see n. 77), 30, n. 4 and Lane (see n. 77), III:18f.

96. Newton (see n. 60), 716: "this word may mean 'atonements' or 'sm offerings'." For
L'a'rpa demanded by the god see W6rrle in Chr. Habicht, AItertiimer yon Pergamon, vol. 8,

pt. 3, Die lnschriften des Asklepieions, 184ff.
97. Herrmann/Varinlioglu (see n. 77), no. 9.1 think that the translation "die Gbtter zu

Iulia iibergegangen sind" (Varinliogin) is mistaken and that the views of Herrmann and Petzl,
"gingen anf sic los," should be preferred. In ibid., no. 7 ÿ-oZq owuscrspxo!zku°ÿ has the

•      ÿ Ocomparable meaning of t attack together." Cf. the new text from Esna (see p. 71-72) with

the verbs ÿ'trkpxolxotÿ and 7rpoo'kpXOlÿ°tÿ.
98. Cf. Keil (see n. 77), 38: kTrLÿzkÿ ÿrp6ÿ ¢Luctÿ 61xohoTiav. Finally, ÿ7rÿ'Oÿ"kCo

"       '  "  the function of "consulting the god on the sin that
can take the meaning of (eÿr)epoJ'raoJ m                Fkvtda 'IovkLov "rof) "AÿpLaÿ
causes illness." Thus in H. W. Pleket (see n. 77), no. 13:

tcokoto'Oÿo'ot 6¢rd q"71ÿ "Avaeÿ'rÿoÿ "zÿ ÿ'y M'tlP& "rrÿ 3'kovOpoOu eÿ"O'r'O°-°t°"
n. ,      1)au[e0]'q,xÿ •

99. Ziebarth 1899, 122, cf. K. Buresch, in Aus Lydien: Epigraphisch-geographische
Reisefriicbte, ed. O. Ribbeck (Leipzig, 1898), t 12; Buckler (see n. 77), 179; Eger (see n. 77),
282. Cf. Lane (see n. 77), 3 l. Ziebarth saw in this the presentation of a judicial complaint on
a ÿrÿ'r&ÿwu, comparable to the Cnidian petitions, in which he is followed by Steinleitner (p.
100): "Apollonios machte der Meter Artemis Platz, d.h. machte sie zu Vertreterin seiner

gerechtenSache. Buclderagrees:  ..  acessinnofApollonios. This was probably a eurseinscribed on a ÿrÿ¢¢&ÿmv and placed before the goddess' shrine." Here the verb is clearly
interpreted in its absolute sense or at best with, as its hidden object, the lawsuit itself. Yet O.
Eger, who with this one exception follows the footsteps of his predecessors, interprets,
"Apollonios iJberantwortete (ÿape×dop'qo-eu) deshalb der Grttln den ihr durch seinen
Eidbmch bereits verfallen Skollos" and therefore sees the guilty as object. With this he

particularly reacts to Zingerie (1926, 36), who had described the action as a reai Zessionsver-
fahren, in which the right to claim is transferred to a third party, in this case the deity, exactlyas on the bronze tablet from South Italy. The result would then be that the sum would in the

end become temple property.
100. For the discussion on these terms see Herrmann 1962, 47f. and TAM, no. 255.
101. Eger--(see n. 77)--(P. 283) compares Polyb. 6.58.4: "r'Opeÿv "NW ¢rÿo"rÿp Kaÿ

hÿeÿ "rSÿ ÿpÿoÿ; cf. Liv. 22, 61, 4 (iure iurando se exsolvisset) and ibid 8 (religlone se
exsolvisset, "redeem oneseff from the obligations of an oath"). Cf. Speyer 1969, 1191.

102. See Versnel 1985, 261f. and Stmbbe above, p. 45.
103. A. Deissmann, Lichtvom Osten, 4thed. (Tiibingen, 1923), 277ff. Cf. onthe psychol-

ds-
ogy H. S. Versnel "Self-sacrifice, Compensation, and the Anonymous tao  , in Le sacrifice
duns rantiquitE, Entretiens Hardt 27 (Genÿve, 1981), 135-85. Cf. an inscription from
Jerusalem (seventh century X.D), BE (1960) no. 416: ÿ¢rkp kÿpov "r&v aCrrof) &tÿap-

rÿ&u.104.  Bjrrck 1938, nos. 6 and 12. On the use of ÿ,tp-koÿ in this sense see TWNT vol. II, 897.
105• The terms alternate in literary texts: R. Merkelbach, "Fragment eines satirischen

•   "    1 (1973): 89-90•Romans: Anfforderuug zur Beachte, ZPE l
106. C. T. Newton (see n. 60); C. Wachsmuth (see n. 91); J. Ziindel, "Aegyptische

Glossen,"RhM 19 (1864): 481-96;R. S. Conway, "The Duenos Inscription," AJP 10 (1889):

445-59; Ziebarth 1899, 126; Wiinsch, DTA xlib.

107• Audollent, DT, p. cxvi and 5.
108. Kagarow 1929, 22ff.; Bjrrck 1938, 123ff.
109. Zingerle 1926. His theory was severely censured, e.g., by Eger (see n. 77) and L.

Robert (BE [1978]: 471, no. 434). Cf., fltrther, Stmbbe above, p. 44 with n. 102•
110. For lead tablets in wells cf. Jordan (see n. 19), 207 nn. 3-5 and 210, n. 7.
111. It is discussed by Hughes and Quaegebeur (see n. 59).
112. Cf. J. D. Ray (JEA 61 [1975]: 181-188), who refers to Amm. Marc. 19•12.3

concerning the oracle of Bes at Abydos: chartalae seu membranae, continentes quae peteban-
tar, post data quoque responsa interdum remanebant in fano. Cf. also Lucian Alex. 19. For
more general remarks on these practices see Versnel 1981, 32ff. Sometimes oracular ques-
tions come very near to prayers for justice; a tablet furred at Dodona asks, Etcÿeÿe AopKÿhoÿ
r6 h&xoÿ (H. W. Parke, The Oracles of Zeus [Oxford, t967], no. 29). Cf. Versnel 1981, 6.

113. The emperor Trajan sent a closed letter to the oracle of Jupiter Hellopolitanus
(Macrob. Sat. 1 •23).

114. Cf. Gallazzi (see n. 59), 105-6.
115. Wachsmuth (see n. 91), 569•
116. In Egypt we have clear evidence of oracles with this purpose; see B. Kramer, "POxy

12.1567: Orakalfrage," ZPE 61 (1985): 61-62 for earlier fitemture.
117. For the discussion see Veranal 1981, 30, n. 118. The complex of guilt feelings,

penalties by the gods, confession, and redemption is attested for Rome, too: R. Reitzenstein,
Die hellenistischen Mysterienreligionen 3d ed. (Leipzig, 1927; repr. Darmstadt 1966), 137ff.;
L. Koenen, "Die Unschuldsbeteuerung des Priestereides und die rrmische Elegie," ZPE 2
(1968): 31-38; R. Merkelbach (see n. 105), 81-100; P. Frisch, "Ueber die lydisch-phrygis-
then Sithneinschriften und die 'Confessiones' des Augustinus," EA 2 (1985): 41-45.

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

! 19. They am being published by M. W. C. Hassall and R. S. O. Tomiin, but many tablets
from Uley and Bath are still unpublished. For a short introduction see M. W. C. Hassall,
"Altars, Curses and Other Epigraphic Evidence," in Temples, Churches, andReligion: Recent

Research in Roman Britain, ed. W. Rodwell (London, 1980), 79-89; and R. Tomlin, "Curses
from Bath," Omnibus 10 (1985): 31-32• On the temple and cult of Minerva Sulis at Bath, see
I. A. Richmond and J. M. C. Toynbee, "The Temple of Sulis-Minerva at Bath," JRS 45
(1955): 97-105; H. J. Croon, "The Cult of Sul-MinervaatBath,"Antiquity 27 (1953): 79-83;
B. Cunliffe, "The Temple of Sulis Minerva at Bath," Antiquity 40 (1966): 199-204; P.
Salway, Roman Britain (Oxford, 1981)ÿ 686ff.; B. Cudiiffe, Roman Bath Discovered (Ox-
ford, 1971), 27ff.; M. J. Green, The Gods of Roman Britain (n.p., 1983), 31, 43, 52; M. J.
T. Lewis, Temples in Roman Britain (Cambridge, 1966), 57-61. On Uley see A. Ellison,
"Natives and Christians on West Hill, ÿLqey," in Temples, etc., ed Rodwell, (London, 1980):

305-20.

120. L. Franz, JOA144 (1959): 69ff.; Solin 1968, no. 12.
121• Egger interpreted draucus as !'a head of cattle," but Jordan points out to me in a letter

that this is actually a transliterated Greek term meaning "necklace," which also appears in the
diminuitive (Sparÿ(o)v) on the Delian tablet discussed above on p. 66-67.

122. C1L VII. 140; ILS 4730; DT 106; RIB 306. The common interpretation, "among those
who are called Sedicianus," seems wrong to me. The interpretation in my text is closer to Latin
syntactical rules and nomen is generally "the person" in this type of text• R. G. Goodehild
("The Curse and the Ring," Antiquity 27 [1953]: 100-102) connects this tablet with a golden
ring with the name Senecianus that was found in a fourth-century Christian context.

123. Solin 1968, no. t8. The archaeological context is third-to-fourth-century-a.ÿ., al-
though the writing seems earlier.
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124. He derived this suggestion from a third, well-known tablet discovered in England,
which I cannot treat here in extenso, cf. E. G. Turner, JRS 53 (1963): 122ff. (= Solin [1968,
no. 211, who dates it to c. 200 A.D.). In it Jupiter is required to "haunt," (exigat) the mind and
intestines of the person who has stolen some denarii from Canus Dignus. Tlaen there.follows,
ut in corpore suo in brevi temp[or]e pariat. Donatur deo ssto decima pars eius pecuntae quam

[so]luerit ("that in his own person [or perhaps lit. "with his own body"] in a short time he may
balance the account. The above-named god [ssto = s(upra) s(crip)to] is given a tenth part of
the money after be [i.e., the thief] will have repaid it."). Note that exigo even more than the
customary persequor exactly parailels the Greek verbs klr ÿ'0'rkto ("claim, reclaim, demand")

,t "ÿ,r,ÿ,ÿg.o, ("reonire ÿ'ÿ investic, ation," "require an accounting," "exact an amount" or [in

an absolute sense1 "start an investigation," "punish"). Note also that pario and solvo approach
•          "     "      m atone for,

the meaning of the Greek verb XOeÿv as used m the confession texts, l'e', redee

buy off."     .
125. The editor translates "from the money that the thief had 'consumed' " (i.e., the verb

is some form of exedere), which is hardly possible. Egger assumes that exesuerit is a slip of

the pen for something like solverit. Could it not be exsolverit?
126• TAM 318 (see above, p. 76); cf. Bj6rck 1938, no. 25, where I suggest reading ÿ'ot&

aÿ'qjÿ, ÿKoÿvrv tLov, Mÿoÿ.
127. The editors have recognized this (see p. 375, n. 24).
128. From a pit or wall (third!fourth century A.D.).
129. On a pewter plate from the hot springs at Bath, (Britannia 16 [1985]: 323, where one

can find further references).
130. E.g., SGD 11, 13, 15, 40, 46, 52, 69, 73, 94, 124, 170, 177; cf. Faraone above

p. ll.
131. Or maintain mei as objective genitive followed by a dative.
132. See n. 50. Since this text is also disputed, I cite several other curse formulas. L.

Robert (CRA/[19781: 2g0ff.) published a funerary curse from the Karayfi valley in Pisidia. It
contains the following wish for the potentiai graverobber or vandal (I quote the version

proposed by H. W. Pleket in SEG 28, no. 1079; I owe this reference to Strubbe): ÿ-ÿKva
I "¢ÿKvoÿ otÿtzaÿ'ÿ raÿ Oau&'roÿ &qroSÿo-ovo'[ÿ]. In his commentary Robert connects the

verb &ÿroSÿ&o/xÿ to the committed crime and mterprets, "He wdl pay for this crtme with ins
blood and with many dead." Threatened punishments of many or even a thousand deaths do
occur (see L. Robert, ibid., 281, n. 36), but for us it is most significant that sanguine suo
solvat recurs here literally in a Greek curse. Robert points to a related tombstone curse from
Philomelion, Phrygia (MAMA VII, 199; CIG Ill, 3984; cf. L. Robert, Hellenica 13 [1965]:
97-98), which reads, 8ÿ ÿtv ,roi)ro? q@ IxvqllLoÿqt KÿK&ÿ 7roÿqlo'eÿ, o'ÿ'Kÿ, fl{ÿ, ÿ'ÿ o'tblx°tÿ:ÿ

tÿAro0 ("Whosoever harms this tombstone, [be will pay for it] with his house, his life [and]
his body"). Here we are dealing with what Robert calls a "careasse d'une malfdictlon
traditlonnelle," " m" which the added asyndetlc' exclamation' "with his house, h's hfe" and his
body" is sufficient to express that these are the objects with which the guilty must pay or atone.

133. R. G. Colllngwood (JRS 17 [1927]: 216 and Archaeologica 78 [1928], 158, no. !0)
correctly understands talit as abstulit and redimat as "buy back" and interprets it as meamng
that the thief or the owner will buy back the objects placed with Nemesis only with his death.
This isn't very logical because it concerns stolen objects. A. Ox6 (Germania 15 [1931]: 16ft.)
improved the text by reading n[i vita] sanguine suo instead of n[isi fusa] sanguine san. His
translation reads, "Wer sie brachte, mrge ale wiedererhalten nur mit seinem Leben, mit
seinem Blute." He imagines that someone has left his clothes at the wardrobe of a public bath
and that in the meantime an enemy ironed the tablet wÿth the wish to Nemesis that the owner
can get the clothing back only by paying with his blood. Without commenting on the precise

situation, Preisendanz (APF 11 [1935]: 155) judges "wahrscheinllch handelt es sich um
Verfluchung eines Gladiators dureh seinen Todfeind, der die Kleider trod Schube des anderen
der Domna Nemesis scbenkt unter Bedlngung seines Todes." Egger (Wien. Jahresh. 35
[1943]: 99ff. = Egger 1963, 281-83) generally agreed with these suggestions. Without the
benefit of the recent discoveries we have discussedÿand reading sanguinei sui--he trans-
lated, "Herrin Nemesis! Ich iibergebe dir Mantel und Schuhe, wer sie getragen hat, mrge sic
nur dann zuriickerhalten, wenn sein Rotfuchs umkommt" (idem 1963, 281-83). He is fol-
lowed by So!in 1968, no. 20 and RIB 110, no. 323. It had escaped him that H. Volkmann
(ARW 31 [1934]: 64) had at least made a start towards a better solution by understanding
redimere as culpam redimere ("biissen"). Whoever chooses to translate this verb as "to get
back" (this is not at all its usual meaning) has to conclude that it is a question of sympathetic
magic in which the clothing of a person by consecration to a deity draws the owner along as
well. It is, howeÿter, notable that although the burial of clothing, hair, nails, etc. is widely
known in Greek magical texts, allusions to it on magic dej2*:iones are rare. There is one highly
dubious--at any rate abnormal--instance in DT 210, and there is a new tablet published by
Jordan (see n. 19), 251f. in which the hair of the victim is given to the daemon. He mentions
a few other instances. See H. Solin, "Tabelle plumbee di Concordla," Aquilea Nostra 48
(1977): 146-63, esp. 149 for the translation of tulit as "he has taken away." We need not say
more about the bay (horse), cf. Britannia 14 (1983): 352, n. 12.

134. A tablet from Aylesford (Kent) has donatio; cf. Britannia 17 (1986): 428, n. 2.
135. For the term €)zroTeypalÿlZÿoÿ on a gold tablet and a collection of parallels, see D.

R. Jordan, AJA 89 (1985): 164-65, and idem (see n. 19), 241 and 252. On this "official"
language cf. Hassall (see n. 119), 87.

136. Cf. Deissmalm (see n. 103), 259; rctÿ'otSÿo'lzovÿ &ÿaX6o-8ÿ (PGM1V.2177). Cf.
Preisendanz 1972, 6f.; Speyer 1969, 1191. Cf. SGD 170: "roÿJw¢ov /xÿSei[ÿ] 0e&ÿ, M)o'ÿ

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

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

139. We also find ourselves in the "borderland" now and then in the texts of the Latin
tablets. A text from England of the usual juridical type has slrong reminiscences of the
traditional defixio, especially in its detaiied series of stipulations (Britannia 15 [1984] 339
no. 7): nec illis [p]ermiitas sanitlatem] nec bibere nec ma[n](l[u]care nec dormi[re] [nec
nat]qs sanos habe[ a]nt . .: . . .The usual text of a defixio defigo Eudemum. This victim must
die as soon as possible, and yet infra dies nove(m) vasum reponat. Apparently it is a case of
theft, therefore it has the tone of aÿ appeal to justice (R. Egger, "Eine Fluchtafel aus
Camunttmÿ," Der rrmische Limes in Osterreich 16 [1926] 136-56 = idem 1963, 81-97);
Sdlin 1968, no. 6). Cf. also R. Maficÿal, CRA1 (1981): 41-51 for a lead tablet from Montfo
(Gallia Narbonensis): Qomodo hoc tÿlumbu non / paret et decadet, sic deca / dat aetas,
membra, vita / bos, grano, mer eorum qui / mihi dolum malu fecerunt, etc. It is magic, but the
victim is guilty. Cf. C1L vol. XIlI, 11340: ut me vindicetis de ququma; see R. Egger, ibid.,
p. 87 and Solin (see n. 133), 149•

140• Cf. Cunliffe (seen. 119), 27ff.
141. Cf., on this mentality, Pleket (see n. 76), 152-92.
142. Versnel 1985.

143. On these "handbooks" see BjiJrck t938, 134; Jordan (see n. 19), 211 and 233f. On
handbooks for magic spells and rituals, see Faraone above p. 4.
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144. CIL n.462 (with a very adventurous conjecture by Mommsen); DT 122; J. Vives,
lnscripciones Latinas de la Espaha Romana (Barcelona, 1971), no. 736. The terminology

shows influences of legal language.
145. It has been published in J. H. Bonneville, S. Dardaine, and P. LeRoux, Fouilles de

Belo: Les inscriptions (Paris, 1987-88).
146. Thus I explain Isis Muromem of the text.
147. One Latin defixio belonging to the Sethianic texts (DT 142) has ut omnes

cog[n]osc[ant] exempl[um e]or[um].
148. I should like to thank Jeannette K. Ringold, who translated this essay from the Dutch

original. I am also very grateful to David Jordan and Christopher Faraone for their numerous

helpful comments.

4
Incantations and Prayers for Salvation
on Inscribed Greek Amulets

Roy Kotansky

The use of magic for protection and deliverance from diseases must have been
widespread from the earliest times.1 The sufferer had recourse to healing through
prayers and offerings, rites of incubation, and any number of rituals performed by
itinerant holy men who adhered to that heterodox and often arcane aspect of religion
known as "magic.'2 Apart from the more empirically minded doctors, a wide vari-
ety of practitioners from herb-gatherers to midwives could be sought for remedies
in the classical period.3 As an infection festered or a fever lingered, even the sternest
critics of traditional or "superstitious" remedies turned to the application of amulets.
In his lost Ethics, Theophrastus questions whether a man's character changes when
the circumstances of his life change, and he reports how the "freethinking" Pericles,
sick with the plague, had been prodded by his womenfolk into wearing an amulet
(Frag. L21 Fortenbangh); Diogenes Laertius tells a similar deathbed tale about the
philosopher and notorious atheist Bion, who at the end of his life dons amulets and
renounces his former attacks "against religion" (egÿ ÿ'd 0eÿoÿ,, 4.54; cf. 4.56-57).

Both anecdotes, whether historically accurate or not, present a plausible picture of
competing cures and "second opinions" as a disease worsens and seem to set the use
of amulets squarely within the sphere of traditional beliefs.

Amulets were in demand for every imaginable situation in life.4 Although they
could often serve to introduce desirÿible qualities such as love, wealth, power, or
victory,5 amulets were usually used to cure medical complaints (both injuries or
illnesses) and to thwart the daemodic influences often held responsible for disease.
Etymologically speaking, the Gr/eek terms for amulet Oreplatztzou and ÿrepL
aÿr'rm,) are derived from the verbllrepÿ&Ir'reLv ("to tie on") and refer to an object
or material that is "attached to" or "tied on" to a person.6 A phylactery (the English
word comes directly from the Greek 4avkotK'r41pÿov, formed from the verb
bv)t&o-crert,, "to protect") is a type of amulet used more specifically to protect an

individual or community from some impending calamity or plague .7 Amulets could
be organic substances or simple compounds; as we shall see, their application was
often accompanied by spoken prayers or incantations. In later times the large
number of amulets containing written prayers and incantations allows us to docu-
ment the gradual transition from the "unlettered" practice of oral magic to the
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