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Concerning the ‘Half-Head’ [Migraine] .

In the great name of the all-powerful God. When the ‘Half-Head” (ihe hatf of
the skull), the devil’s colleague, was coming out of the depths of the sea, our
Lord Jesus Christ met it and asked it, “Where are you going, ‘Half-Head,’
the half of the skull?

And he answered and said, "O Lord, why do you ask me? I am going off to
the servant of the Lord, So-and-So, so { might sit in his head, so I might clog
up is brain, so I might agitate his eyes.™ But our Lord Jesus Christ answered
and said to him, "Go off to Mt. Ararat, where church-bell is not heard,
where cock does not crow, so that there you may eat, there may drink, there
you may pass your anger.” Christ was born in Bethlehem of Judaea. Christ
was crucified in the Place of the Skull. Flee, ‘Half-Head,’ the haif of the
skull, from the servant of the Lord, So-and-So." Let us stand with good
things, let us stand with fear. ' '

Reitzenstein 1926:177 (above, ‘Lit.”) also gives the beginning of this
second text, but with several misreadings. Portions of Paris. graec. 2316
can also be found in his Poimandres. Studien zur griechisch-igyptischen
und frithchristlichen Literatur (Leipzig, 1904), "Beigabe II: Amulette,"
pp. 291-303.

Following the initial encounter between Christ and the Headache
demon in the medieval counterparts to our spell, a sort of combative,
magical dialogue between the two figures ensues, with the result that the
demon is ordered to go into the head of a bull in the mountains. So too,
the context of the Carnuntum tablet suggests that the text must have
finished with a similar injunction against the Headache demon; though the
ending is lost, the fact that it is also set in a similar dialogue-form sug-
gests an appropriate prophylactic conclusion to the amulet. Through a sort
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of be.anign ' literary association of ‘like-with-like,” characteristic of
historiolae in general, the unnamed bearer of the charm is relieved of

headache by the retelling of the mytho-historic encounter of Artemis with
Antaura, |

A twelfth-century Euchologion of the monastery at Mt. Sinai (Ms
I\.Io. 973, dated 1153 A.D.) is remarkable in preserving yet another ver:
sion of this spell, this time with no specific mention of a headache but
r:rzther of the demoness “"ABpa — a later survivor of our Carnunt;lm’s
(Avr)adpa. (Both would have been pronounced /avra/ in later Greek)
The. text also replaces Christ with the archange] Michael. The relevan;
por‘t1on of the text is preserved in the midst of a long exorcism written
figamst this demoness, Abra — an exorcism attributed to St. Gregory:
'A'rroplcwué.g :roa &yiov T'pnyopiov kare i¢ &Bpag. The text is publisheci
in -A. Dmitrievskij, Opisanie liturgitseskich rukopisej, I Edyoréyia
(Kiev, 1901; repr. Hildesheim, 1965), p. 118f., with discussion in’YL

Armaud, "L’exorcism xora ric & . : ,
N n¢ aBpag attribué 2 saint Gregoire, "
d’Orient 16 (1913), Pp. 299-301. gotre," Echos

,Eéppxsro atity 1 &Boo &wd ¢ Bahdoong,
aﬂn»:r;;osv abTii & TPWTOQPX Y YENOC Mexad kai elrey abrii
woUer epxeis kol Wb Omdyeic, & &
( ) &Bper perd f
TPLXELAETOLKEDOANE; ' HENE Hepahamapem,
< Abra’s answer: > '
v Eyw’ v:n'(?')'w &vlpdrmon doréa doryely Kol 1o KPEOIS didpavioar.
EYEL QUTH 0 TPWTOCPXAYYEN0S Miyonih:
(?wc f‘xsu;, i 0!;31})(3!, gtovolar arlpdmov doré Poysiv ki 1o kpéog
gzq&amomi ANN' émifpéter éni ob Kiptog 6 Ogdc who éE olpored ki
,Laoxzfpflmosc'os‘ EWL TRV TorQu@y Kol é1i Ty 8dNagoay. "BteNe ral
QFAXWONo0P ATO 10 ENSG Katl TOx OGTR Tol dobAov 70D ©eod b Selvar, x7)

This same Abra came out of the sea
?21311 the first archangel Michael met her and said to her:
ere are you coming from, and where are you goj
becoming black, three-lipped, thres-headed?" Yo% golne, Abra, Black,
L am going to eat people’s bones and destroy their flesh."
The first archangel Michael said to her:
th} ou don’t have the right, Abra, to eat people’s bones and to destroy
eir flesh, rather the Lord God will rain upon you fire from heaven and
will scatter you upon the rivers and the sea. Leave and depart from th
members and the bones of God’s servant, so-and-so, " etc ’
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In this third version of the histeriola, we find many of the same ele-
ments as the parallel examples {the coming out of the sea, the encounter,
the dialogue about where the demoness is going, etc.), as well as identical
phrasing and vocabulary. The notable differences are the naming of Abra
in lieu of a specific mention of migraine; the heroic figure, Michael; the
mention of the demoness as "black, blackening," rather than "bellowing;"
and the sending of the creature back into the sea rather than into a
mountain region (see Commentary, below 3f.). Another shorter version of
this ‘Exorcism of Gregory’ is described at line 2, below.

It is clear that all these later, detailed adaptations of the Antaura
legend preserve remnants of older historiolae that have been reworked and
Christianized; the last example cited probably even goes back to a pre-
Christian — that is, Jewish — original. The early text of the Carnuntum
amulet — written on a rather small piece of silver — seems to have con-
tained a truncated version of what must have been a longer, pagan equi-
valent of the Judaeo-Christian charms cited above. Separated by more than
a thousand years from its fuller counterparts, the Carnuntum charm
authenticates quite remarkably the antiquity of many of these peculiar
medieval folklore-remedies. The text of the silver tablet demonstrates that
much of the medico-magical lore of later manuscripts, like those
preserved in Delatte’s and Vassiliev’s collections of Anecdota transmit and
incorporate older pagan materials that otherwise might surely have been

lost.

1-2 Tlpog Huixpavoy: furpdmy ed. pr. An examination of the tablet
shows a tiny omicron, rather than a iota. The neuter form here = 3
fuikparpa, "half the head or face™ (so LSJ, s.v.), as well as the specific
disease ‘Migraine,” which the half-head represents; as a demonic figure,
‘Migraine’ or ‘Half-head’ would have been depicted or imagined as a half
a skull or head (cf. the version cited in Legrand, above, which also has 75
fuikparor).

Magical texts seemingly differentiate  between headache
(xepahapryio; woroc tic xedpauhfc) and migraine. The distinction is,
however, unimportant, for common and transitory headaches would
hardly have required the writing of a costly amulet. We must assume that
most headache spells in antiquity treated chronic and debilitating types of
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headache such as migraine. The modern word itself comes from Greek
(he)mikran{on) ( =migraine), the headache of half the skull.

The incipit, "For Migraine," is the sort found frequently in the
handbooks of the Greek magical papyri (see below). Although usually
intended to provide the magician and his client with the purpose of a given
spell, which may not otherwise be obvious to the reader, rubrics or
‘subtitles’ with mpoc (+ disease) were frequently preserved on the actual
‘amulets themselves. Migraine is specifically mentioned (with the TPOG-
mncipit) in PGM VII.199-201 (also an historiola): Tlpog HULKpa VLoD
}(\ab’dw E\awov el 1o xeipde oov eimd Noyor* & Zebg Bamsiper Nbov
p?ry'ég' oxifst v yir. ob omeiper obk GvaBaiver,” “"For migraine: take
oil in your hands and say the formula: ‘Zeus planted a grape-seed. It
broke the soil, (but) it did not sprout; it did not shout up’." Similarly
PGI;‘4 LXV.4f.: mpog nuixpavor (+ frag.), with the neuter noun, as here',
Daniel & Maltomini, Suppl. Mag. 11, no. 9 1,39: &Aho wp(bg)’
puikpavifor] (their Commentary, p. 218); further, Suppl. Mag. II, nos.
?2:7: aTofeoamelonrs ddbarpovfc] &o Nkpdvoy  kai  wavriou
pebparos Gurov [=airdy] (Commentary, p. 94); no. 53,26f.; cf. also
Suppl. Mag. 11, no. 53,27: [uddspdpgior; further, Testament of Solomon
(e(\l. McCown) XVIIL6: gvo Bopoagaih kahoduar, NVPLKPAVOVS TOLE
r?vg &rfpodmovs Tolg v T Wpe pov ketudrove, T am called Barsaphael; I
give people who reside in my hour migraine-headaches. " Another Greek
headache spell, wpo¢ kepadaNyior, with an historiola from Egyptian
mythology, is given in Daniel & Maltomini, Suppl. Mag. I, no. 72.ii 26-
30 (with Commentary, p. 126, citing additional parallels). ’

2 ’.Ap'raf:pa: From &vii + aipa (so Barb 1966: 3; 16, n. 20).
Antaura is a sea-borne, ‘opposing wind’ that brings migraine. The name
probably presupposes a popular folk actiology explaining migraine-
headache as caused by aberrant cross-winds. Zingerle 1929:134-137
associates Antaura with modern Greek arrapa, "squall; disturbance. "
Further, Weinreich 1927:224 points to a parallel in the evil demon
Aura/Abra, in a previously unpublished exorcism atfributed to Gregory
Thaumaturgus (text from Janiewitsch 1910:627-630): Axopriouoe rov
aytov warpog nuwr Dpeyopiov rou Bavparovpyov karo ™S QUoN
XaAemov Soupovoc: opkifo o0& waoar afvecor Koy Soupovior aupa
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apoeror avpa fphvkor afpa awo Tov véuTOg Gfp QO TOV QUUATOG,
k7h., "Exorcism of our holy father Gregory Thaumaturgus against the
wicked wind-demon: 1 adjure you, every abyss and male wind-demon,
female wind, wind from the water, wind from the blood,” etc. Like our
amulet, this text also names a wind-demon (afpa) from the Abyss/water.
This aiipa/&Bpa is the same as that of the Mt. Sinai exorcism cited
above.

Another possible interpretation for the words atpa and arraipa is
to be sought in modern medical diagnosis of the disease. Medical resear-
chers have discovered that right before the onset of the actual headache at
least 20% of migraine sufferers experience what is — coincidentally —
called an ‘aura’ — an experience of flashing lights, pulsing stars, and
other quasi-hallucinogenic phenomena caused by a sudden drop in mag-
nesium levels that disturb the visual cortex neurons. These experiences of
‘auras’ or lights may represent the same phenomenon alluded to in our
ancient spell — a phenomenon, though, that is on the Carnuntum amulet
markedly personified and rationalized in folkloristic terms as a glimmering
demoness. The demoness’s arising out of the water to confront the poten-
tial sufferer alludes to the various ‘aural’ experiences immediately preced-
ing the onslanght of the fearfully delibilitating pain of the headache itself.
In antiquity such inexplicable ‘visions’ would have been greeted with irra-
tional fear, especially when they augured for so baneful an experience.
This sense of adpa is still retained in the Latin qura, which also means
"bright light;" "gleam;" "glittering," etc. In Greek the sense is found in
variant readings of a crux interpretum at Ezekiel §:2 (LXX), where ag
dpaais MAERTEOU IS given as watpag Or $péyyovg 1s some versions and MSS
(so Stephanus, s.v., = splendor siderum).

3-4 ££qN8sv éx g Bahagong: The parallel in Pradel 1907:15,22f.
reads "Huikpoavor éyjpxero and falaooary; Paris. graec. 2316 has awo
& Babn Tic Oahaoong; the exorcism of Gregory, ABpa (Gupw) &wo Tob
Udatogc. The sea is synonymous with the primal Abyss, the home of
demons (Barb 1966:1-23, with Near Eastern parallels). In the NT see, for
example, Rev. 11:7 (ro Onpiov 70 draBaivor éx g &B0agov); similarly,
Rev. 9:11; 17:8; 20:3. In the Gospel account of the Gerasene demoniac,
the ‘legion’ of demons come from the mountains and entreat Christ not to
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t’hrou: them into the Abyss (cf. Luke 8:31; xai TapekdAovy alrdy fva pi
ema:a.fn aUTols &ig v &Bvocor &meNdsiv). Though they are, in effect
?wpmg to avoid the primordial waters, the demons are, nevertﬁe[%s cas;:
Into a herd of swine and rush off a cliff, drowning inv the Abyss ( ; the
se)a; cf. Mark 5:13: xai Opunosr 1 &véNy kard oD KONuvoy &ig ThHy
bohcooar, g Saxihoe, kel éxviyorro év 1f; baraoop). The other
headache accounts discussed above tell, rather, of the demon arising out
of the sea and being cast into the mountains, The Mt. Sinai version
h({“fe\fer, shares something in common with the gospel account, in that the’:
spirit is ‘exorcized’ by being scattered over the waters,

One the whole, however, the Gospel narratives, of which Mark’s is
the longest version, share several points of contain with the ‘Antaura’-
c?/cle of exorcisms: the mountain/sea setting, the ‘encounter’-motif
(¢ravray), an approaching demon who shouts, and the overall question-
answer format concerning where the demon(s) is going and where it
should be sent. The noticeable difference is that these motifs are
transposed in the Marcan pericope: in Mark 5:2 it is Christ — not the
demon — who ‘comes out of’ (ko 8¢sNbovroc arbro) the sea (from his
boat); and it is Christ' who ‘meets’ (dmijpryoes, Gwivryoer var.) the
demoniflc. Further, it is the demoniac who is said to rush down ﬁo;n the
mo.untam and is cast into the sea — not, as in the Antaura amulet who is
claimed to come out of the water and go into the mountains! ’

4-7 dvsBoncer g Ehagog, &rékpater o Boig: The parallel in
Pradel 1907: 267f. has only the participial, Kpovdueyoy kol Bpuxobusrop
with no special mention of animals; the Mt. Sinai version describis th(;
demoness as ushdwn pepehavwudn, TPLXENETPIKEpOAE, wording that
occurs on a group of Byzantine bronze amulets; see W. Drexler, "Alte
Beschworungsformeln, * Philologus 58 (1899), pp. 594-616; J. Spier
Journal of the Warburg and Courtauld Institute (forthcoming) " and Comj
mentar.y in the following paragraph. The Gospel narrative of tlt:e Gefasene
demoniac also carries an animal-motif in its exorcism, though there it i
herd of swine. , 1 ‘ o
' On Antaura’s shouting with animal sounds, Barb 1966:15f., n.14
cites useful parallels, notably PGM XXXVI.141: 7 vap lowg &ua,ﬁéq.aa::

REYANY Kpaw<+y>7p; and a modern Arabic charm that describes a she-
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demon who crows like a cock, bellows like a bull or cow, neighs like a
horse, etc. (R. Kriss & H. Kriss, Volkglaube im Bereich des Islam, vol.
2, Wiesbaden, 1962, p. 112); cf., further, Testament of Solomon XI. 1:
Koi éxéhevoa walw wapeNetr dupol  Erspo doupdriar kol WL
Beuxdueroc wc Nwr 6pfoc. Similar demonic-animal attributes, also with
the descriptive g, occurs on a special class of bronze pendants, for which
see, ‘e.g., C. Bonner, Hesperia 20 (1951), p 354, no. 51: Aués ce
Eomper amp E0épioer NSy < o> e karédporysr' Ti W Nokog paodoe; i
®¢ KopkOSUNNog kagamivmg, 11 @ Néww gpwxig (= PBpixeg); 1@ ©g
ratpog kepatific; i wg Spdxwy einlooy;, 11 wg w{a}pdog kuudoe;
"Hunger sowed you, air harvested you, vein devoured you. Why do you
munch like a wolf? Why do you devour like a crocodile? Why do you roar
like a lion? Why do you gore like a bull? Why do you coil like a serpent?
Why do you lie down like a tame creature?” Perhaps the last 7 should be
deleted and xlpaoe (=roiucoar) explained as an imperative: "Lie down
like a tame creature!" A parallel text in C. Bonner, Siudies in Magical
Amulets (Ann Arbor, 1950), p. 217 has @¢ dpvior xoupod, "go to sleep
like a lamb.” Note further, Barb, Syria 49 (1972), p. 346, note 2 (who
gives only a partial reading of a related amulet). The parallels to this
formula found in W. Drexler, Philologus 58 (1899), pp. 594-615, cited
above, sometimes include the opening formula, {orépa pekdrn
perovwpdry, a formula that is paralleled by, and hence somehow con-
nected to, the Mt. Sinai exorcism cited above.

Though the description of demonic out-cries and shouts is common
in the demonology of the ancient world (see, further, on lines 8f.), it is
perhaps important here to understand why Antaura is likened to the
particular animal noises of #\adog and Botg. Sympathetic, like-with-like
analogies imply that the roaring bull and deer simply refer to the pain
associated with headache; in this spell’s particular context, however, we
look for profounder cultic associations for the two animals.

The deer or hind (EAagog) was sacred in particular to the Ephesian
Artemis. The coins of the city regularly picture the hind with the goddess,
and the great inscription from the Greek theater at Ephesus describes
making a gold statue of Artemis attended by two silver hinds: “Ap7epc 82
Xpuosa ... xoi ai wepl auThr &pybpeow Elador dvo (H. Wankel, ed. Die
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II;zlsc:I_trzj"ren von  Ephesos, - Ia (Inschriften griechischer Stadte aus
elnasien, Bd. II,1; Bonn, 1979, no. 27, 158f.: p. 179%); i
ienfaral, Th. Schreiber, art. "Artemis," in W. H. R;)scf'ler, AL;.y:ﬁhS;::h:rn
; ;{;;kon der gneckts'chfn und rémischen Mythologie Bd, | (Leipzig 1884f
, ),. col. 565. Similarly, the bull or cow was also associate,d with
Arter{us; cf. Schreiber, op. cit., col. 566f, {on "Apreme Tavpoméhoc:
ff’ov:lro)\og, etc.). Thus, Antaura’s shouting like an ENagoc and Bp” 7’? oo
tiona]lsy alludes to cult animals of the Ephesian goddess. e
hismﬁo;euv;(::‘:ze:u;pre?cflzzgziaiffﬁzzfj{a]: For si'milar confrontations in
',Vas’silie'v, Anecdota Graeco-Byzanting (;Ifsecf\?:lﬁIeSdQ;‘)fﬂlcnog;;eel?:
3pr§‘(‘i vpécg, '1‘?\1 ardboproy TYEIpOTR, KOTH TaBomA n‘;u l:'z-px& : a}\o“
;;7:12:;';;:;81; ™ Baokavig fcoii Gpkioey Qb krA.; similarly, ia?gn, pljl
T elow). The terms VTavTaw, dTarrdw, as shown in the paral-

scussed abmfe, are formal descriptions of encounters with demon
(cf. also the technical nouns brdvTyp, amarTyue). As mentioned thes

s o
e::gun(:f th?,th(;erasene demon similarly describes the demon’s first
Cr with Jesus: eibéwe driwr VI
; noev [var. dmivryoer] abrd & 70
> 1 - ‘ V
fw'r:maawu avfpomoc dv mreipar, arabddpry (Mark 5:2); cf Luqlie 8:27
y 3 L kd ~ - . ) ’ ) ’ :
zw?:maev ?vr{‘p /ng &k TG mohewsg, Fxww datubra; Matt, 8:28:
dm; Toar avr dbo SoepomGueror. Like the Antaura with Artemis th‘
emoniac approaches Jesus, shouting (arampdtac) o
9 b 3 e '! '

widel d?;aremg E¢eolia]: Though the cult of Ephesian Artemis was
_v y diffused throughout the Mediterranean, in magical texts she only

- appears with the chthonic-lunar attributes of Hekate and Selene (cf., e.g

PGM 1v.2523, 2816, 2720f., 2818f.; Dani

el & Maltomini, §
1, no. 49, 40,72, etc.); she is never referre o ouppl. Mag.

d to as ‘Ephesian’ in the magic

: iapyri. or defixiones. See, in general, Th. Hopfner "Hekate-Selene
artemis und Verwandte in den griechischen Zauberpapyri und auf den

Elulclhzteslfeln,:' .Piscicuii. If’ranz Joseph Délger dargeboten (Miinster, 1939)
p}?E -145; td_em,'Archw Orientdinf 13 [1941], pp. 167-200. On ;\rtemis:
of Ephesus: R. Fleischer, Artemis von Ephesos und verwandte Kultstatuen

~aus Anatolien und Syrien (Leiden, 1973); G. H. R. Horsley, New Docy

ments Ilustrating Eqrly Christianity, 1V (Macquarie Uniy 1987), pp. 77

82; Th. Schreiber, art. "Artemis * :
. ’ . mis, " in- Rosch oy L.
1886), Bd. I, cols. 588-93, scher, Lexikon (Leipzig, 1884-
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Despite the paucity of magical texts naming Artemis of Ephesus, the
goddess must have been particularly esteemed as a patroness of magic, if
the rich narrative of Acts 19 is any indication. In that chapter, reports of
peculiar magic episodes seem to coalesce around the city of Ephesus: the
account tells of healings performed with magic cloths and aprons of the
Apostles, of aborted attempts at exorcism by itinerant Jewish, of the burn-
ing of a library of magic books, and of the city-wide riot over the sale of
sitver votive temples,

10-12 ’Arrodpa, woldl iwéve; iS 70 fuuplomr), — (Artemis
speaking) — "Antaura, where are you going?" — (Antaura speaking) —
"To the half-part of the skull.” Previous editions read and interpreted this
as "Arrabpa, wolt] iwdyieg (leg. Umdryeig) 70 huekpldrer], "Antaura,
where are you bringing the migraine?”, basing the interpretation on the
parallels of the later versions. The Carnuntum lamella, for example,
closely follows the sequence in Reitzenstein 1926:177 (cited above, “Lit. 9]
— & kipiog Tuow Inoode Xpto70g KO simey a1l | WD lmdryels, IO
Autkpdrior,” KTN.; "Where are you going, Headache,” (or possibly,

"Where are you taking your Headache," etc.). However, it should be
pointed out that the earlier, and probably original, text of the tablet does
not actually call Antaura herself 70 quikpowior, as we find in the later
texts. Antaura seems, rather, to bring or carty with the wind this affliction
of migraine. In the later versions, we simply find a personified ‘Migraine’
— the Headache itself. The somewhat different interpretation of the
Carnuntum tablet makes clearer sense if the sequence is interpreted as a
terse, quick exchange of words between Artemis and Antaura. The initial
wo[ 0] bwdyec? is Artemis’ question to Antaura. But what immediately fol-
lows is no longer Artemis, but rather Antaura speaking: ic (leg. gig) 70
Apekpdpr, "I am going) into the left part of the skuil.” The later ver-
sions, in no longer referring to an 'Apraipa in their textual tradition,
must have been forced to alter or reinterpret the text that reads wob
iwdrystg, 70 HUKPOILOV, where it seems to be a vocative, or an accusative
(which would make little sense). Furthermore, the long list of complaints
that stand directly after wod bmaryseg in Pradel 1907:2671., cited above,
make better sense if understood originally as descriptions of what sort of
afflictions the Migraine-demon causes. In other words, there has been a
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chal?ge_of speakers: the demon is now supposed to be speaking, though
the indication of a change of speakers has been lost. This makes ;he thi%d
jfntenf:e o.f the silver amulet, [uln otfx] ig 7& »] ... ], refer again to
; ;t:‘r:rl)lfi, it forms a part of the injunction against the Headache (see
| Though the change of speakers is not indicated in the dialogue on
the Cam.untum tablet, it is clearly so intended and understood; cf., e.g
A. Vassiliev, Anecdeta Graeco-Byzantina (Moscow, 1893), p’. 33’1 25:
%’7:’ Toeig (’;?y:yshm Spwbpovy TOD Twwd 10 Opog &bpdwrog 10 ﬁ;'ﬁpa
'I']pr’t"[O'QYV aUTé" TOU &mEpXY, Peluw; Sy GmEpXop EIG TOUG viobg TR
&vbpdawr, krh., "Three angels were going through Mt. Sinai whe; the
f‘ound Rheum and asked it: “Where are you going, Rheum?’" ‘I am oiny
into the sons of men,” "etc. The overall question/answer staging isgsu g
ported, as well, by the examples of the longer versions. ; ’

The e:fpression (8)i¢ 70 uekpdry on the tablet describes the actual
place to which the wind-demon wants to go: "into the half-skufl " The
nou{'n here switches from the notion of an afffiction (i.e., migraine). to the
bodily part where the affliction resides. For similar semantic com;lations'
between pa?rt' of the body and ailment of the same body-part, note Daniel
& E«Ialtomml, Suppl. Mag. I, p. 89 (on xpéragog) with reference to R
Stromberg, Theophrastea. Studien zur botanischen Begriffsbildung (Gﬁte:
bo.rg, 1937), pp. 188-190; V. Langholf, Syntaktische Untersuchungen zu
Hippokrates-Texten (Wiesbaden, 1977), p. 104f.; etc.

13 [uly ovlk &lic 7& »[ ... |- The parallel in Pradel 1907:267f
gabt’)ve) reads, Bhéme, uN DTAYE £lG TOV SOUNOY pou, GANG delyere m-i
Umdyere elg TG Qrypior 0pn kol aveEBnTE £i¢ Taelpov kedaldy, kTA., an
account that recalls the Gerasene demoniac in Mk. 5:1-20; M. '8'25-5134‘
L.k.. 8:26-39, Though the text is here broken off, Arter;“lis muét hav;,
s?mllaxly directed the Headache to go elsewhere, as in the medieval ver-
sions.

o Left edge: ... On amalhoydw (Betz 1966:604): dralayel
d.ehv.erances", "reliefs,” would be an appropriate reference to attacks o’f

migraine; however, the reading cannot be confirmed from present

photographs of the piece, which seem to show [...] ye .. amw...¢
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1 Magic signs: This line contains nine letters of a ‘magical
alphabet,” some of which are of the ‘Brillenbuchstaben’ type; cf. PGM 11.
294; VII.420, 465, 588f.,923; X11.398; A. Delatte & Ph. Derchain, Les
intailles magiques gréco-égypiiennes (Paris, 1964), no. 512, for similar
types. Vlassa 1974:131 rightly interprets the magic signs as a sort of
cipher for the divine names 'ldw "Afwrai. For a similar cryptogram, see 1
and Commentary.

3 "Tdw "Afuwrai: "Afwroi is an orthographic variant for 'Adwvai. A
fold divides the upper and lower sections of the tablet. The fact that the
lamella was found with a coin and gem depicting Sol suggests that these
divine names, too, were understood as solar deities (see further, below).

4 ’Ie iw: On this invocation, see 7,5; 23,4; 34,2; 54,9; 58,6; R.
Kotansky & C. A. Faraone, Zeitschrift fiir Papyrologie und Epigraphik 75
-(1988), p.264. The acclamation, especially in the context of this amulet,
intends to summon the gods — here Tao and Adonai — to deliver the
bearer {note LSJ, s.v.); cf. Sophocles, Philoctetes 736-738, where Philoc-
tetes’ invocation is interpreted as a summoning of gods for ‘salvation:’

(®I) ix fsoi

(NE) 71 7ol¢ 0s00g olirwg QracTérwr koNeig,

(®) owripag avrovg friovg 6 Huiy poleiv.

For the doubled form of this acclamation, cf. Sophocles, Trach. 221: ic
tw Hoiav.

The discovery of a coin and gemstone depicting Helios in a solar
chariot is of special importance for the interpretation of the Afterlife
application of this gold lamella. As F. Cumont, Etudes syriennes (Paris,
1917), pp. 96-102, fully documents, the representation of Sol-Helios in a
solar chariot has distinctive funereal overtones, for the solar chariot was
believed to carry the soul of the deceased to his or her celestial home. The

fact that the gold lamella was found on the skeleton folded over once and
not rolled up in a capsule indicates that it was probably never intended to
be worn as a protective amulet for the living; it was specifically manufac-
tured as a “Totenpaf’ to be carried by the deceased in his or her journey to
the next world. The blurred distinction between amulets for the living and
those for the dead is further addressed in the Commentary to amulets 2,
15, 20, 27, 28, 29, and 39.

24 A Demon Sent to Julia Cyrilla

Fig, 26
DIERNA (Orsova, Banatul), Rumania IIA.D
Bucarest, Institutul de Arheologie H.2.4cm.; W. 7.1 cm
(no inv. number) Gold lamella

Lir. N. Vlassa, "O notia pticugi de aur gnostici de la Dierna (Ein weiteres gnostis-
ches Goldtafelchen aus Dierna ," Acta Musei Napocensis 14 (1977), pp. 205-219; I. 1
Russ.;u, ed. Inscriptiones Daciae Romanae. Voi. 3: Dacia Superior, p1. 1 " P.ar.;
Occidentalis (Bucarest: Academy of the Socialist Republic of Romania, 1977) p.. TOf.
no._43, fig. 37; SEG 27 (1977), p. 109, no. 415; A. Bodor & 1. Winkler, "Un ;\telier dt;
Artizanta La Dierna (Orgova) (An Artisan Workshop at Dierna [Orsoval)," Acta Musei
Napocensis 16 (1979), pp. 141-155, esp. p. 1471, (fig. 6).

This piece was found in a stone structure, identified as an ancient
workshop, about 60-80 cm. beneath the surface of the courtyard of the
Lyceum of $t. Plavif in Orsova Veche, in the summer of 1968. The leaf
of gold, found in section J IIF rolled up like a scroll, was subsequently
published by Vlassa 1977: 205-219, with slight changes by Russu
1977:71. The fuller archaeological report (Bodor-Winkler 1979:155)
provides important additional information. At the site in general, the fol-
lowing objects were found: fragments of crucibles, iron dross, nails; and
minor fragments, pieces of coal, lead ingots, various bronze objects,
including bronze sheets and blobs, tools, ceramic wares, fibulae, and
coins from the [-IV centuries. Concerning the gold tablet, Bodor-Winkler
1979:155 write: "1t cannot be established whether the fine gold sheet with
a magical inscription (fig. 6) was produced here or brought from
elsewhere. Stratigraphy shows that the stone constraction was preceded by
a timber one. The time of the functioning of the workshop includes the
I—IV centuries." It should also be added that in section JILF a bronze
coin of Trajan (98-117 A.D.) was also found (Bodor-Winkler 1979:152),
the general dating of which accords well with the tablet’s letter-forms (2nd
century A.D.); cf. the facsimiles of the regionally comparable Dacian
waxed tablets, especially no. 103 (167 AD.) in E. M. Thompson, An
Introduction to Greek and Latin Palacography (New York, 1912), p.316f.
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Based on the clear photograph in Viassa 1977:268f. (I have not been

able to obtain an original), a new reading is presented below.

demon imminens

Wt

v hac immine pr{o)

wé ra (drawing) me 1< a>m tam aput
4 (square) Tulise Cyritlae

"Demon menacing here,
menace on my behalf now, now,
at the house of Julia Cyrilla.”

Fig. 26

Vlassa’s previous edition, though correct in points, produced a num-

ber of doubtful readings. He also believed that the piece was a defixio —

placing unnecessary weight on the fact that the thin tablet’s surface {.002
if pierced with a nail. His text and

cm. thick) had a tiny hole in it, as
translation of the main portion go as follows:

Demon im{u)unditi{a)e
~ te agite(t) Aeli Fir(-)
me(.) Ste(t) supra caput

4 [uliae Surillae.
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“May the demon of filth
agitate you, O Aelius Firmus.
May he siand over the head of Julia Suriila."

Commentary:

Left side. The entire left portion of the lamella is made up of four short

lines of letters and a peculiar drawing in the middle of the tablet. The rec-
tangular ‘head’ and attached limbs probably represents the demon to be
sent to Julia Cyrilla. (Vlassa interprets this as a candelabrum or the Jewish
menorah).

The letters on the left can be probably interpreted as Greek vowels:
wi/vwv/twd va, which Viassa interprets as feoi Dy{toror) it *Ad(w)varle).
The box toward the bottom, enclosing a curved line, was also interpreted
by Vlassa as an abbreviation for 6gé¢ (or sroua). There are also traces of
several markings that can be said to resembie the demon’s limbs.

Right side: »

1 Demon imminens: Demon im(mjunditia(e) Vlassa: demon im(m)uri
dei Russu. On Vlassa’s drawing the horizontal attaching to the I should be
deleted: it is the remnant of the faint crease that runs across the top of the
letters - mmin -. Further, what was interpreted as # by Vlassa and Russu is
the third stroke of the m joining to the i. The final three letters, somewhat
crowded, are in ligature.

The common verb immined, "overhang, threaten,” can carry a
broader range of meanings ("be at hand;" "threaten;" "be impending;”
"strive for;" "be eager for," etc.) and here, used of a demon, refers to a
spirit sent to menace — or sexually long for — Julia Cyrilla, in the form
of an apparition or dream. For the general notion of a threatening demon
sent to appear in dreams, compare PGM XII1.121-144 (an dvsipomoprés):
Aéyw kol oo, péye Suvapsdve Saipove Topsifym sic Tov Tobde olkor kol
Néyw ab7d) 7688, kN (lines 130f.) ... éwarovedr pov wopavlsic mpog Tov
Ssiva gic Tov olkov abrod, Bmov TOv KoTwra abTod, kel TOPAOTATL
ab1y) Ppofepéc, Tpouepds, kA, lines 135f.). For demons who hover about
or hang impendingly, note PGM XIII1.278: oprifw os, wrebpc &v &dpt
potrduevor; further, PGM IV.3025f, mentions a peculiar 6 wepiwrapevoc
Satpwy Tob wA&OgoTog TovToL, "a demon fluttering around this body. "
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2 hac imming pr{(o): The cursive writing of immine is nearly identi-
cal with the letters of the same word of the previous line, hence facilitat-
ing its decipherment. Vlassa's reading introduces an extra name into the
text that makes little sense: Aeli Fir(-)/me(.).

3 me i<a>m iam: The traces at the beginning of the line showing
meim, followed by a prosaic iam, suggests me i <a>m, iam. The duplica-
tion of jam, iam in Latin magical texts is common; cf., e.g., A. Audol-
lent, Tabellae Defixionum (Paris, 1904), no. 294, 27, etc., and the Latin
terracofta amulet in H. ILeclercq, art. "Amulettes,” Dictionnaire
d’Archéologie chrétienne et de Liturgie 1/2 (Paris, 1907), col. 1799f.,
Separa te demonem a Florentia quem peperit lusta quia hoc iubet magnus
deus iam iam cito cito in nomine dei.

aput: supra caput Vlassa. Neither the word supra, nor a supposed ¢
in caput, represents a likely decipherment of the script here. We suggest
aput (= apud). The preposition means "in the presence of; at the house
of" but usually governs the accusative; however, an accusative ending
Iuliam Cyrillam cannot be confirmed, unless one were to interpret the two
visible strokes rather as m’s. For a similar putative use of genitive for
accusative on Latin magical tablets, note A. Audollent, Defixionum Tabel-
lae (Paris, 1904), indices, p. 545; Daniel & Maltomini, Suppl. Mag. I, I
(‘Index XII,” p. 345, passim, on Greek texts).

4 Iuliae Cyrillae: Iuliae Surillae Vlassa. The cognomen Cyrilla is
common; for examples from Dacia, see D. M. Pippidi & 1. I. Russu,
Inscriptiones Scythiae Minoris V (Bucarest, 1980), no. 192,2f.; no.
250,10. The gold /amella may have been placed under the owner’s pillow
so that the demon, summoned by the tablet’s magic invocation, would
read the text and go to the house of Julia Cyrilla. A demotic spell, PDM
xiv, 1070-77 (=H. D. Betz, Greek Magical Papyri in Translation [2nd
ed. Chicago, 1992], p. 246), provides the plausible connections: "A spell
to bring [a woman] to a man, to send dreams again [magic signs]. You
should write this on a reed leaf and put [it] under your head while you
sleep. It makes dreams and sends dreams ... . It brings a woman also,"”
etc. (trans. J. Johnson).

25 Amulet to Expel an Evil Spirit

ROMA, Italy
(Now lost)

Former collection Principe de Anglona, Madrid

Roman Period
(No dimensions available)
Gold lamella

Lit, E, i " i
s E. Hiibner, Gesamtsitzung  vom 30./Mai 1861," Monatisberichte der

kademie der Wissenschaften ]

: ‘ : zu Berlin, 1861 (1862 ;

;G XIV. 2413,13; C. Bonner, Studies in Magical Amulets (Ann Arbor 1(950) . p9- ?33,
untz, Persephone (Oxford, 1971), p. 281. ’ PG

1830,According to Emil Hiibner the piece was found in Rome in the
A s and formed ;?art of the private collection of the Principe de
nglona. The exact circumstances regarding the lamella’s discovery are

not known. N'o facsimile or photograph of the piece has ever been
produced, and its present location is not known.

intact, The tablet was apparently

TOPROOY Tredue kel ko
KOTOLOY Kod PPopomoLdy
amghaoor &md i PENMA

4 AIAE, TIré veBp o-p faBrooa.

Drive away every evil spirit that works harm and destru
and-so), O Ptah, entirely beautiful, THABIASA.

ction from (her so-
1 7ornpdv wvebua: Previous editions re

ad Tav wepor wrel ®
e ~ ” : a
tepov, IG = <u>iz06p, i.e. sy

s miopdw, so Kirchhoff, followed b
) \ y Bonner
and Zuntz); the text, however, probably had mornpor, with a cursive

I?oped 0 .mlstakefl for an o and the horizontal of the % (intersecting its
right vertical), mistaken for te. The exac

suprisingly rare in the magical papyri. In
two ?xamples, both Christian: PGM 13a.3: Toplalpidatsy ps s
;?Zog wcjvnpoﬁ wv(ebp)arog; Daniel & Maltomini, Suppl. Mag, 1 noo
L,4: Qcpanevoor ... &wod TaPTOC mv(ebp)a(roc) worypob. The adje’ctivé

L expression woynpoy Trelue is
all of the papyri, we find only
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106 26 The Four Archangels

of Moses 40 kci simer 6 0ed¢ T Mixaih, 7@ I'aBpigh, 7§ Obptih xai
‘Padaih; Apocalypse of Ezra 6:2; 1 Enoch 9:10; 10:1, 4,9, 11, 20:"2, etc.

Generally the names of three of the angels are fixed (M1chae¥,
Gabriel, and Raphael); the fourth, though traditionally given as Ourielj is
sometimes replaced by others, e.g. Souriel, as in P. J. Sijpesteijn,
Zeitschrift fiir Papyrologie und Epigraphik 42 (1981), p. 112, no. 2
(wooden amulet with Mok TaBpuh / Tovouih 'Papaih). See also R.
Kotansky, "Two Inscribed Jewish Aramaic Amulets from Syria,” Israel
Exploration Journal 41 (1991), pp. 267-281, esp. p. 276, (Amulet B, 2-4:
Michael, Gabriel, Raphael, and ‘Anael on an silver lamella) with note 14,
where the popular ‘divine’ etymologies of such angels is given: "Prince f’f
the hosts of YHWH, Michael [=Josh. 5:14f], and the man Gabriel
[=Dan. 9:21], Raphael, master of healing,” etc. Also of inte;est 1s PGM
IV.1812-16, which describes the making of an actual gold tablet with the
names of seven archangels: eig 8& wérahor ypvooby 76 Eigog TOUTO
YBAPE sic Oouptih' Muxaih' Tafpuih’ OipiN- Mwaih' "lepoh:
Torpafh, KTA.

27 A Late ‘Orphic’ Underworld Amulet
Fig. 27. Plate VI

ROMA, Ttaly -1 A.D.
London, The British Museum H.2.4cm.; W. 6.5cm.
Cat. no. 3154 Gold lamella

Lir. G. G. A. Murray in E, Harrison, Prolegomena to the Study of Greek Religion
{Cambridge, 1903; [repr. New York, 1975]), p. 673; D. Comparetti, Laminette Orfiche
(Firenze, 1910), pp. 42ff. (pl. 4.2); F. H. Marshall, Catalogue of the Jewellery ...
British Museum (London, 1911), p. 378f., no. 3158; A. Olivieri, Lamellae Aureae
Orphicae (Bonn, 1915}, p. 18f.; R. §. Conway, "From Orpheus to Cicero," Bulletin of
the John Rylands Library 17 (1933), pp. 77, 87; W. K. C. Guthrie, Orpheus and Greek
Religion (2nd ed. London, 1952), p. 174, pl. 10; G. Zuntz, Persephone (Oxford, 1971),
pp. 333-335 (Text AS; Pl. 28a); pp. 287, 293; M. L. West, Zeitschrift filr Papyrologie
und Epigraphik 18 (1975), p. 231; M. Guarducci, Scritt scelti sulla religione greca ¢
romana e sul cristianesimo (EPRO 98; Leiden, 1983), pp. 77, 89f.; R. Kotansky, in:
Faraone & Obbink, edd., Magika Hiera (Oxford, 1991), p. 114 (and notes).

The tablet contains portions of the so-called ‘Orphic’ (or ‘Orphic-
Dionysiac’) verses, often corrupt hexameters otherwise preserved
exclusively on a group of gold leaves of late classical and Hellenistic date
(see Zuntz 1971:277-393); see further, S. G. Cole, "New Evidence for
the Mysteries of Dionysius," Greek, Roman, and Byzantine Studies 21
(1980), pp. 223-238, on the new Hipponion leaf and its implications for
the study of Dionysus; and R. Janko, "Forgetfulness in the Golden Tablets
of Memory," Classical Quarterly 34 (1984), pp. 89-100, for a
reconstructed archetype. For the newest published ‘leaves,’ see K. Tsant-
sanoglou & C. M. Paridssoglou, "Two Gold Lamellae from Thessaly,"
‘ExAgrica 38 (1987), pp. 3-16; R. Merkelbach, "Zwei neue orphisch-
dionysische Totenpasse," Zeitschrift flir Papyrologie und Epigraphik 76
(1989), p.15f. Here the older hexametric formulas of the gold leaves have
been adopted for use as an amulet (Zuntz 1971:334; Kotansky 1991:114).
Apart from this late example, the other gold ‘Orphic-Dionysiac’ lamellae
fall outside the chronological and typological delimitations of this corpus.

Unlike typical amulets, this text is not concerned with protection
from demonic afflictions or disease, but with safety in the Underworld.
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The phenomenon has already been observed with a number of the late
‘amulets’ of this corpus: 2, 15, 20, 23; cof. 29, 39. Although all otl}er
extant examples of these ‘Orphic-Dionysiac’ lamellae date from the begin-
ning of the 4th century B.C. (and somewhat later), this tableF dates to the
2nd or 3rd cent. The text follows the formulas of others in the groslp
labelled ‘A’ by Zuntz (A1-3, Ad), texts which characteristically operl with
the phrase pxopar éx xabopdy koapd, xBoviwy Baogihew, Eikhng
EiBovhelc 78, xrA. ("I come pure from the pure, O Queen of them
below, Eukles and Eubouleus ...," etc.). This piece, though, has b.een
personally adapted to suit a specifically named bearer, Caecilia Secun-clma.

The tablet was reportedly found in the late 19th century at the §1te of
a necropolis at S. Paolo fuori le Mura near Rome, but few details are
known other than the fact that it apparently came from a sepulcher (Com-
paretti 1910:42; Guarducci 1983:77; Marshall 1911:380).

"Epxerol &k kabopdy kafapd,

xhoviwr Bacinewr, Ebxhess EvBov-

Aeb 1e, Alog TékOg dryhad’ Exw 68 Myypo-
4 ohimg Tode Swpor Goidipov arfp -

oo Kauwhio Lexovvdstva, vopwt

{0 dicx yeyboa.

She comes pure from the pure ones, O Queen of th.em below, Eukles and
Eubouleus: Zeus's splendid child! But I have this gift of .N'[emory, ftfmous
for men. Caecilia Secundina, go, since you have become divine according to

the law.

P e
Epxird P rrad & Cwr KGO0
XOON N B AGNG N TV INTG 19 e
Mintare Mo A AEXWAL apihang
Uﬂ/':-cru Az) e RAf N QI MO N AN Up
TEL O W e NACUSR AR A ot

T DR Vasa-TALN —

Fig. 27 (Comparetti)
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1 "Epxerat éx kabupdy xabopd, xoviwy Baosihewx: The classical
exemplars read Epxopon in lieu of Epxerou; cf. Zuntz 1971:303 (A 2):
“Epxopar éx kofapaw xafapd. Zuntz (1971:306f.) rectifies the often false
interpretation given this opening line found in the older models, where, by
a misplaced comma, xafapd is made to modify Saoihei: "Epxopar éx
kabapdy, kabapa xforviwy Baoihewa, i.e. "Out of the pure [ come, pure
Queen of them below:" xafapc is appropriate in describing a person who
has undergone ritual purification, not of a goddess, who would be des-
cribed as &ayw} or Gyux — that is, one whose ‘holiness’ would have
remained constant. The fact that kafapa is feminine poses no problem for
our text, for its bearer is a woman. On the other hand, the subjects of the
goxopar’s of the older texts — the deceased with whom the tablets were
buried, who also claim to be xkefapc (fem.) — are all presumed to be
male, though the identity of the graves is uncertain (Zuntz 1971:288-293).
How so, then, are they described xkafapcd and not xafopic? Because, as
Zuntz implies by his translation, it is the deceased soul, yuvy# (fem.), that
is speaking: "‘Here I stand before you,” so the soul says, ‘kafopi éx
kafapdr’ (Zuntz 1971:306, italics mine). Oddly, however, in the whole
group of ‘A’ tablets no specific mention of a deceased Yuysj is ever made,
except in the heterodox text A4, whose first line has the unique 'ANN
omérap Yuxn wpohimne ¢doc ‘Aehiow; there, however, all subsequent
references in the text are masculine (wabar, line 3; fgoc éyévov &%
avfpaTov, line 4, which need not be exclusively male). We only
encounter a soul again in the new Hipponion tablet in describing a dif-
ferent group of souls at the spring on the right (the one to be eschewed):
Evda xarepxoperon Yyuxol vexbwr Yixorren (Janko, Classical Quarterly
34 119841, p. 99, line 6).

What we should conclude from this is that xafopd in the older
models of the ‘A’ group, just like kafapd of the Caecilia Secundina text,
perhaps signals texts designed or specifically written for women devotees.
It should not matter if occasional male-gender vocabulary and verbal
forms have crept incongruously into the texts (e.g., in A4 described
above), after all classical Greece was largely a male-oriented society.
Such ‘ambiguity’ between male and female-oriented vocabulary in the
‘Orphic-Dionysiac’ formulas finds its greatest tension in the use of the
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indistinct gender of waig, in the formula e moig elpt, KT)T. (Texts' B3-
B8) — a formula in which the word waic (masc./fem.) 1s‘somet1mes
replaced with the more gender-specific vidg. But a most telling 'c)hange
comes in the apparent writing of T'éag fuydmp (in leu of waig or vwg') on
one of the B-group of texts (Zuntz 1971:362). Clearly a need to specify a
female devotee required the unusual change. .
The presence of a small maenad figurine in the mos.t recently 41s~
covered ‘Orphic-Dionysiac' lamellae (see above) — a pair of ma?chmg
gold tablets found in the tomb of a woman at Pelinna — sho'uld give us
pause to reassess the role played by female adherents of the bel_lefs presup-
posed by these ‘Orphic-Dionysiac’ tablets. Were fer.nale believers espe-
cially attracted as initiates to the ‘Orphic-Dionysiac’ r1tuals-of these lamel-
lae? Does the presence of a tiny maenad point to a possible elem'ent of
ritual maenadism in these texts now largely defined as Dionysiac? Finally,
does the late survival of Caecilia Secundina’s ‘Orphic-Dionysiac’ lamx:llc.z,
with its surprisingly good preservation of a centuries»olfi hexametric
poem, point to a continued presence of female disciples of D19nysus?
xOoviwy Baaisior: This is, of course, Persephone, wife oquades
(or of Pluton). A similar tag is found in Orphei Hymni 2?, 6 (T’,uvog
Tleposporne [ed. Quandt]): Ebuevidwr yeverepa, vroxBovior Baocthsia
ee below, line 3).
¢ 2 Eﬁxheeg)ﬁﬁﬁov)\eﬂ 7&: Not Fuihag (Conway 1933: 87).. Eukles
(cf. sbrhefg, "famous") is an epithet of Hades; cf. Heschymus, s.v.
"Burhiic® & “Adng. kod Svopooés. Kol ebedis; further, Zuntz 1971:
300f. on the name’s possible connection with a Euklgs in Oscan. .
Fubouleus (‘he of good counsel’), though later identified with
Dionysos (Comumentary, fine 3), is here also to be associat'et} with Hades
(Zuntz 1971:310f.); see also Nicander, Alexiph. 14, describing }’{ades as
“Eubouleus’ abyss that is difficult to escape from" (xaope 5va§x¢?pou?y
EiBounfog); cf. Heschyius, s.v. EvBovheig' 6 IIhovTwy wapc"x [8&] Toig
TONKGiG, & <88> Zelg &v Kupiry. Is the tablet, then, referr}ng only to
the divine Underworld pair, Persephone and Hades? Or is a third party to
be envisioned, namely Dionysos? _ .
3 Awc Téxog deyhad: Who does "Zeus’ splendid child" refer to’:’
The neuter rérxoc would seem here to admit a feminine adjective ayhaa
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(to be elided ayAa’) in reference to Caecilia Secundina, the bearer (Mar-
shall 1911: 380; Zuntz 1971: 334). But Zuntz points out here the
"unsuitability” of introducing Caecilia Secundina as "the glamorous child
of Zeus," especially in view of her speech that follows in #xw 8¢. Faced
with this and other difficulties, West (1975: 231) emends the text as fol-
lows:
E¥xhesc EbBovhel 7e Awdg 1ékoc” ahhG déxeoble.
The change, although not justified by what is clearly read on the tablet
itself, has the added attraction of identifying the "child of Zeus" as
Eubouleus. If so, then, Eubouleus cannot be Hades and may indeed refer
to Dionysos. Zuntz (1971:310f.), as noted above, has objected to the
association of Eubouleus with Dionysos on the Orphic tablets A 1-3,
presumably because those who have suggested this (e.g., Olivieri, Har-
rison) want to make Dionysos (Eubouleus) the offspring of Persephone
and Hades. Of some importance, however, are the identifications of
Eubouleus as Dionysos in the Orphic Hymns (Hymni 29,8; 30,6; 52,4),
references which Zuntz names but attaches little importance to. But the
fact that the Orphic hymns not only identify Eubouleus as Dionysos, but
also as the child of Zeus and Persephone, might be of some importance,
for the child then automatically has nether-world connections through his
mother. An examination of these verses shows a similar juxtaposing of
Fubouleus (= Dionysos) with Zeus as his father. Orphei hymni 30,6f.,
addressed to Dionysos, reads:
EiBovhed, moriBovhe, Atde rai Ilepoedorsing
dppiToig Néxrpotat Texvwlsic, GuBpors Salyov.
The “Yuvog llepoediryg (Orphei hymni 29,6-8) gives the following:
Eluevidwr vevérewpa, vroxovivr Baoilewx, |
Ny Zevg QppNTOLoL YOrNIG TEKVDONTG KOLENY,
pnrep sptlpepsrov mohvuoppov EbBovhiog.
Further, in Orphei hymni, 52,41., one finds the combination EvSovheb ...
kpOdror Ao Eprog. In discussing Eubouleus on tablets A 1-3, Zuntz does
not appeal to the unique reading of the Caecilia Secundina tablet, which
seems to name Eubouleus rather as "Zeus’ son.”
The hemistich corresponding to this phrase in the classical formulas
reads kai abcvaror feot GAhot (Zuniz, Al); xai feol Saipoveg TAhot
(Zuntz, A2); and «ai feoi doot Satpuorvee dhhot (Zuntz, A3).
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2-3 #xw 8& Munuooivyg 168s dwpov: The subject of the verb here
unexpectedly switches from the third person of line 1 to the fxrst person.
The 8&pov, it would seem, is the famous verses of the amulet itself (Zuntz
1971:335), not, for example, the gift of ‘cold water’ assumed from the
earlier Orphic tablets (so Marshall 1910:379). The poem’s verses a}re
viewed as sacred text. The text poses a problem, however, for the earjher
exemplars, notably the new gold lamella from Hipponion .(G' Pugliese
Carratelli, La Parola del Passato 29 [1974], pp. 108-144), gives the same
formula as Myapooivac T6de fpior — a reading that has inspired a num-
ber of different interpretations. ‘ -

doibipov avfpamooy: Literally, this refers to vthe "‘Gift of
Memory® that is sung (i.e., highly praised) among men" (cf. Murray
1903). 'The phrase, not found on the other tablets, seems o ech’o the
rather more pejorative tag in Homer, . 6.358 (wg ... .éw(?pw'n.'o.un
xeNoped &oidipor). The expression standing in the same metrlc.al posmo.n
is also used in the Orphei Hymni 72,5 (ed. Quandt) of Artemis “who is
praised among men in song” (&oidtpor Grfpomoioy).

4 KawiNa Dexovwdsiva: The writing of the actual name of the
bearer of the charm follows the usage of contemporary magical amule?s
and is not found on the other Orphic lamellae. Caecilia Secunéina is
rightly identified by Conway (1933:77) as a probable rf.:lative o.f Pliny th'e
younger (G. or L. Caecilius Secundus), who after his zl.df)ptlon by‘ l_us
maternal uncle, C. Plinius Secundus, pecame C. Plinius Caecilius
Secundus; see A. N. Sherwin-White, The Letters of Pliny (Oxford, 1966),
p. 70; cf. Stein, art. "Caecilius," RE 5. Halbbd. (1897), cols. 1232f.;
nos. 114-116. : o

vopw i o yeywoo: The writing at the end of the tablet is lightly
incised. Diels reads 6 < so> e, Murray, vopq atet &maydrya, but the let-
ters and interpretation are clear.

28 A Victory Charm
Fig. 28. Plate VI

ROMA (Vigna Codini), Italy Augustan Period
Paris, Cabinet des Médailles (BN) H. 2.0 cm.; W, 6.1 cm.
Collection Froehner, cat. no. 1211 Gold lamella

Lit. D. R. Jordan, American Journal of Archaeology 89 (1985), pp. 162-167 (new
reading, with add. ref. p. 163, n. 2); R. P. Giovanni Pietro Secchi, BullCorrArch, 1852,
p. 1511.; T. Panofka, "Wissenschaftliche Vereine," Archdologische Zeitung 12 (1854), p.
441; R. Wiinsch, Sethianische Verfluchungstafeln aus Rom (Leipzig, 1898), p. 101f.; K.
Preisendanz, Archiv fiir Papyrusforschung 9 (1928), p. 136; C. Bonner, "An Obscure
Inscription on a Gold Tablet," Hesperia 13 (1944), pp. 30-35; H. Seyrig, "Deux notes
d’épigraphue relatives aux cults alexandrins,” Annuaire de l'lnstitut de Philologie et
d’Histoire Orientales 13 (1953), pp. 603-612 (= Mélanges Isidore Lévy, Bruxelles,
1955); L. Robert, Bulletin épigraphique 1956, p. 362; L. Vidman, Isis und Serapis bei
den Griechen und Rémern (RGVV 29; Berlin, 1970), pp. 152-154; M. Malaise,
Inventaire préliminaire des documents égyptiens découverts en ltalie (EPRO 21; Leiden,
1972), p. 144f.; no. 109 (bis); J. E. Stambaugh, Sarapis under the Early Ptoleries
(EPRO 25: Leiden, 1972), p. 84f.; C. Gallavotti, Bollettine dei Classici, ser. 3, vol, 11
{1990), pp. 127-159; R. Merkelbach, Abrasax. Ausgewdihite Papyri religiosen und
magischen [nhalts, Bd. 3 (Cologne, 1992), p. 58.

This thin gold lamella was discovered around 1852 in a crypt
located at Vigna Codint (southern Rome). 1t was found in the mouth of a
skull inside of a terracotta urn (Jordan 1985:162). According to Father
Secchi, who reported the find from the excavator Gaetano Canestrelli, one
of a number of columbaria (no. 3) excavated near the tomb of the Scipios
in 1840, 1847, and 1852 brought to light this thin sheet of gold.
Preliminary studies indicate that columbarium 3 was used for the deposit
of the cremation remains of freedmen or women from the Ist century
B.C. to the middle of the 1st cent. A. D.; the crypt, however, was
apparently re-entered in Trajanic and Hadrianic times (Jordan 1985:166).
Accordingly, the terminus ante quem for the deposit of the gold piece
would be ca. 138 A.D and its ferminus post quem, the late 1st cent. B.C.

A few palaeographical clues allow us to date the piece somewhat
more precisely within this time frame. In general, the hand (though con-
taining some letters that join), is not really characteristic of the semi-
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37 Triangular Formation of 153 Vowels

Fig. 37
EPHESUS (Selguk), Turkey II-IIf A.D.
Berlin, Staatliche Museen H. 5.0 cm.; W. 3.0 cm.
Misc. 8957 Gold lamella

Lit. Adolf Greifenhagen, Schmuckarbeiten in Edelmetall, Bd. II: Einzelstilcke
(Berlin: Staatliche Museen Berlin; Preussischer Kulturbesitz, Antikenabteilung, 1975), p.
98, Nr. 11 (Taf. 68).

This lamella was found rolled up in a cylindrical, prismatic capsule
sometime in 1900 or 1901 at Ephesus. The tablet had been folded over a
number of times from top to bottom, and then once more vertically.

LENWNATD PO
QENLMPOYWONTEN
WENLOPLONDDAN WY

4 AENWMANWOXTE
AENMLANWDOT
AENLANOYDD
AENNAYWE

8 aENLManW
aenmLan
aEqwLe
QENUINL

12 asnm
aentw -
asnt
aen

16 ag

(s

The tablet preserves a triangular formation (of vowels), called, in

the magic papyri, a ‘gradation-figure’ (khige, PGM 1.12; cf. U. Wilken,
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Archiv fiir Papyrusforschung 1 [1901], p. 422: ‘Abstufungsfigur’), a
*wing-shaped’ formation (wrepvyoedog, PGM 11.2,5; mrepiryior, PGM
CVILT716; wrepvyopara, PGM XIII. 902), or a ‘grapelike’- or ‘heart-

shaped’ formation {(kopdiarig wg Borpvg, PGM MI1.691.; kapdia, PGM

AV.407; 10 kapdiakov dvopo, PGM 11.68; rapdoadbe, PGM 1LXII 82;
Borpudoy! Borpuvoedéc in P. Rainer Cent. 39, discussed in Daniel &
“Maltomini, Suppl Mag. I, pp. 4-6). These various shapes are discussed in
“W. Deonna, "ABRA, ABRACA: La croix-talisman de Lausanne,”
“Genava 22 (1944), pp. 131-133; F. Dornseiff, Das Alphabet in Mystik
‘und Magie (Berlin & Leipzig, 1925), pp. 63-67; G. Wojaczek, Daphnis.
Untersuchungen zur griechischen Bukolik (Meisenheim am Glan, 1969),
“pp. 60-64 (with possible connections to ‘figure-writing,’ technopaignion);
C. Lenz, "Carmina figurata,” Reallexikon fiir Antike und Christentum 2
(1954), pp. 910-912; U. Ernst, Carmen Figuratum. Geschichte des

Figurengedichts von den antiken Urspriingen bis zum Ausgang des Mit-
telalters (Cologne, 1991), pp. 33-45.

The series (as represented fully in the first line) begins with five
Greek vowels — not the usual seven — arranged in their normal

-alphabetic sequence, but with omicren and upsilon omitted: AEHI<OT> Q.
‘The remaining vowels in the line follow no recognizable pattern. Such

:groupings of vowels — nux, now, anw gwa — are very common in the

‘papyri and other magic texts. For instance, nux occurs in PGM IV .599,

Can one extrapolate any numerical or isopsephic value for this series
of vowels? The isopsephic value of the whole formation (= 27,916) yields
1o recognizable sense; however, the total number of letters themselves
may be of some importance, for it comes to 153. The number 153, as
known from the Gospel of John 21:11, represents the total number caught
inthe miraculous shoal of fish at the Sea of Tiberias: &véBn obr Liucwr
Térpog kal sihkvasy 70 SikTvov &i¢ Ty yiy ueoror ix0bwv peydiww
éraroy werTixovra Towwwr. The number must have carried mystical sig-
nificance, though the precise reason for its mention in John’s Gospel has
perplexed commentators, both modern and ancient alike. Early Church
Fathers seem first to have recognized that 153 is a sort of ‘triangular’
number whose base would be composed of 17 figures (as we have on our
amulet). Augustine, In lohannis Evangelium Tractarus, CXXI1.8,35-43
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(Corpus Christianorum, vol. 36, p. 673), ad John 21:11 observed that 153
can be arrived at by adding the figures 1 + 2 +3 +4 4+ 5+ 6+ 7 + 8
+ 9+ 10+ 11 + 12 + 13 + 14 + 15 + 16 + 17: Cum itaque legis
denario Spiritus sanctus per septenarium numerum accedit, fiunt decem et
septem; qui numerus ab uno usque ad seipsum computatis omnibus cres-
cens, ad centum quinquaginta tres peruenit. Ad unum enim si adicias duo,
Jfiunt utique tres; his si adicias tres et quatuor, fiunt omnes decem; deinde
si adicias omnes numeros qui sequuniur usque ad decem et septem, ad
supradictum numerum summa perducitur, etc. In essence, this produces a
triangular formation whose base would be composed of 17 figures, with.
each subsequent line reduced by one, until a single letter was left at the
apex. (As this text shows, the number 17 in itself was not theologically
important for Augustine; hence he interpreted it as the sum of 7 + 10,
two ‘divine’ numbers). On the whole phenomenon of such triangular num-
bers, see F. H. Colson, "Triangular Numbers in the New Testament,™
Journal of Theological Studies 16 (1914), pp. 67-76; and N. .
McEleney," 153 Great Fishes (John 21,11)--Gematriacal Atbash,” Biblica
58 (1977), pp. 411-417 (with previous literature). McEleney, by using a
Hebrew method of numerical calculation called ‘Atbash,’ has shown that
IX© (for IXOTY) can also be reckoned as 153, hence suggesting that 153
represented a Christian cipher.

Theophanes Kerameus, Homilia 36 (Migne, PG vol. 132, p. 696),
also recognized that the name PsBéxxar — for him a metaphor for the

Christian Church — carried the isopsephic value of 153: "H +yotw.

‘Peféxka tHv "Exxhnoiar eikomle, ovradbeioar Xpior® & TOU
Bawriopareg. Tay yoir oroixsior Tic 'PeBékiag ovéuarog sic yndovg

perahapfavousvwr, Tpsic Kol WEVTHKOVTC, KOl EKQTOV  pOVGSES:
ovvaxbijoovrat, Soovg kai Tovg dypevdévTac ixOic sipiakopsr. Since this.

is yet another ancient reference to the symbolic value of 153, it seems;
likely that the writer of our amulet, as well, recognized some mystical -
value in the ‘triangular’ number 153 and perhaps employed it as a sort of: ':
Christian amulet. Further support for this is found in the fact that, of the .
number of vowels on this amulet, the alpha’s and omega’s match up, with::
the same number of each (34), producing a predominant total; whereas the,ei;;{.f
totals of each of the other vowels do not in any way appear to correspond:::
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L6 epsilon’s; 44 eta’s; 25 iota’s; no omicron’s or upsilon’s. This apparent

emphasis on the equality of A and 0 may also suggest that the amulet was
perhaps Christian.
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Fig. 37 (Greifenhagen)



38 Protection for Phaeinos from Demons
Fig. 38. Plate IX

AMPHIPOLIS, Thrace I-1II A.D.
London, The British Museum H.52cm.; W. 2.1 cm.
cat. no. 3153 Gold lamella

Lit, F. H. Marshall, Caralogue of the Jewellry ... British Museurn (London,
1911), pp. 3781.; no. 3153; G. Zuntz, Persephone (Oxford, 1971), pp. 279f.; R. W,
Daniel, "A Phylactery from Amphipolis,” Zeitschrift filr Papyrologie und Epigraphik 41
(1981), pp. 275f.

The British Museum acquired this piece in 1867, though vothing of
the exact circumstances of discovery are recorded. Amphipolis, known
among other things for its gold and silver mines, has also yielded many
gravegoods {rom all periods; note D. Lazarides, art. “Amphipolis,” in R,
Stiliwell, ed. The Princeton Encylopedia of Classical Sites (Princeton,
1976), p. 51f. It is likely that this piece was recoveraed from a gravesite.

Daniel (1981:275), who improved the reading of the editio princeps,
dates the text palacographically to the 2nd or 3rd century A.D.

1 Bapovy "Adwrai Eidw ZaBuwd 'Erwais, OlpidA,
CaBpuih, Mixaih, Padagh, "Avail, Pavail, Zapapik,
Torpoah awhap Lepsoshop doBappaBov "ABpaoa

4 ‘ABravabaraiBo ravxovxt faooovd lapBalba
yoapun daw xmpsax ‘Axpappoxepo-
peL LeosrysrBapdoparyyng, dwpilator aTo
warTOg Satpoveiov dpoevixov kol gN[vlrolt rov]

8 Pasworv ov Eraner 1 Hapopora. Mehxiog Meh-
xtag, ayis feg dryiwr, povog atdvwr ¢ihak e.
Byoxpoarar.
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Fig. 38 (Marshall)

Barouch Adénai ladé Sabadth Eléaie Ouriél Michaél Raphaél Anaél Phanaél
Saraphil  Istraél  Ailam,  Semeseilam, Thobarrabau  Abrasax (4}
Ablanathanalba  Panchouchi Thassouth, larbatha Gramme Phibad
Chnémedch Akraminachamari Sesengenbarpharangés, protect from every
male and female demon, (8) Phaeinos whom Paramona bore. Melchias, Mel-
chias, O holy god of the Holy (Ones), only guard of the Aions,
E.IBGACHRSATAN.

1 Bapovy 'Adwrat Bivw TaBadd "Elwais: Bapovy transliterates
Hebrew "Blessed,” 7113 (see 2.12; 59,6). The names in this line, rather
than mere voces magicae, correspond to conventional Hebrew: "Blessed
(be) my Lord, YHWH of Hosts...". Cf. esp. | Kings 1:48 (LXX):
"Adwral kipte "Ehwor LaBadd (where the Masoretic Text reads here only
mMRIAY W), 'Elwoie is equivalent to Hebrew "R¥2R; note Marshall
(1922: 378f.) who interprets the whole phrase, "Blessed be my Lord God
of Hosts, God (of Israel 7)" — adding line 3, after the string of angel-
names); hence: PXIP* RIPR MRAX M MR A, Similar ‘liturgical’
language is found on an Aramaic amulet: MR PR "178] (J. Naveh & S.
Shaked, Amulets and Magic Bowls [1985], A 12:19; 3:18ff.; 15:23); note
alse S. Eitrem, "A New Christian Amulet,” Adegyprus 3 (1922), p. 66f.
line 1: "Opwp dwpdwp 'law LaBaol "Adwrar "Elwe Tahapoy.

1-2 Obppn, ToaBpuih, Mixanh, Padani: On these four angels,
see 26, with Commentary. The following lines give a second group of
four, less widely attested. '

2-3 Avanh, Pavank, Lapodih, lorpaii:  Anael means ‘God
grants or answers’ in Hebrew; see R. Kotansky, Israel Exploration
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Journal 41 (1991) B:3f. (pp. 275,277, with references). @ava-ﬁ?\ probably
derives from *739, "face," (i.e., Pane-"el, “face of God"), dlsfzussed at
33,5. Capadih (fead Tapadih) is a name parallel to the Sera?hlm {from
AW, "to burn;” "consume"); cf. R. Kotansky, Israel Exploration Journal
41 (1991) B:5 (ox0mmo); 33,7£.,10. On Istraél (= Is.rael), see PGM
1V.1816; XXXVI.310; R. Ganschinietz, art. "Israel," in RE 9 [1939],
col. 2234; further, 33,5; 41,33 (with Commentary).

3 aou Tepsoehap: oafhop is equivalent to Hebrew D07V
weternal;” whereas gepeceihay itself is generally interpreted as ‘eternal
sun’ (see 10; further, 4,4, 7,4 10,36; 25,4, etc.). Hence Marshall may be
correct in interpreting the whole phrase as Hebrew for "Israel, the eternal,
eternal sun" (@7 UHY g91y). For the isolated occurrence of athap, cf.
PGM 1.226: ©vf g\ cuhap (=Thoth, god eternal’). ' ,

OwBappaBav: Cf. 4,10; 17,5f. Perhaps = ‘the surety 13 good (fee
Commentary, on 17,5f.). In PGM VI1.977 the name occxfrs alongs'lqe
Michael and other Hebrew-sounding names, thus also suggesting a Seml‘tlc
derivation: 8wRappafav MixanA Muxomh Ototpe $op*Ppopfa, ABpuN
ososyyerBapbapayyng 'Idw, Loafadld, 'Adwrais, Aot ops 'cf. F:h.
Bruston, Revue archéologique, ser. s, vol. 11 (1920), 47-49, with minor
changes in idem, Revue archéologique, ser. 5, vol. 16 (1922), p 79, ILIi
QuBIps taw woefn = e AN M y‘fl_‘? 39p, "Fortune to the friend of 1ad
who dwells by me" (on a carnelian gemstone). Slightly_ b'etter would be
perhaps >2¥1? W 1717 20 = tob lariah Yao yosebi, "it is good for the

irit of Yahweh (= Iad) that indwells me.”
” 3-4 ’Aﬁpaéo’dj 'ABhavadavarBa: Note, €.8., 11,10; 32,14, for
these common magic names.

Tlaryouxt faaoovd: See 4,8; cf. 42,1; ewc.

4-5 'lapfabda-logos: For this well-attested magic formula, correctly
read here by Daniel 1981:275f., note PGM 1.142,195 (abb.rcv,)‘: III.3'37,
472,535; XI1.94f. For additional citations, cf. R. W. Daniel, "P. Mich.
Inv. 6666: Magic," Zeitschrift filr Papyrologie und Epigraphik 50 (1983),
p. 148; further, Daniel & Maltomini, Suppl. Mag. I, p. 12; C Bonner
Studies in Mugical Amulets (Ann Arbor, 1950),.1). 205: '{he letttfrs
biBowxrmuewy in this logos are equivalent to E'gyptu?m p3 hib ‘3 Hnm EI,C
"the great lamb, Khnum the great" (see R. K. Ritner in H. D. Betz, Gree
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Magical Papyri in Translation [2nd ed. Chicago, 1992], p. 335). For the
name on gemstones, note, ¢.g. Bonner, Studies in Magical Amulets, p.
205f.; P. Zazoff, Antike Gemmen in deutschen Sammlungen, 1V: Han-
nover, Hamburg (Wiesbaden, 1975); Hannover, no. 175 (add. lit.); no.
202.

'Axpappaxoapoaper LeosvyevBappapayyng: See 2,14f.; 4,5; 18,4,
10f£.

6 Scapihator (or duadinator, so Daniel). A faint right stroke of
the upsilon is perhaps visible. This verb of protection is common in
magic; on the lamellae, see 2,22f.; 32,15f.; 33,20f.; 38.,6; 52,6,73;
41,18f.; 52,110f.; cf. also C. A. Faraone & R. Kotansky, "An Inscribed
Gold Phylactery in Stamford, Connecticut," Zeitschrift fiir Papyrologie
und Epigraphik 75 {(1988), p. 265 and n. 14.

6-7 &md wawrog Soupovsiov Gpoerkod kel fh[uixo[D): Distinctions
between male and female demons are also regularly attested in Aramaic
(and Semitic) spells (though no less so, perhaps, than in Greek); cf. J.
Naveh & S. Shaked, Amulets and Magic Bowls (Jerusalem & Leiden,
1985), A 4:15 (7apn 0y 1, "... and the male and female spirit"); A
7:6f, (2P XY 927 IR O7°®), "and the demon, whether male or female");
PGM 1V. 2516-18: Stadpihator pe &mo morypol wavrrdg duiporog, Hroi
apoerikod Tovnpov 7 Onhvkod; PGM 21.37: guvhafaré pe aro wavrog
Sodpovog apaevicol 1 fpivkov; cf, 52,88,113.

8-10 Pacwor ov Erexer 7 lopopova: The name of Phaeinos’
mother, Paramona (= ‘staying on’), deserves further comment. The name
might indicate that Paramona was a ‘conditionally released’ slave
(rapapory), as the noun technically refers to slaves who paid large sums
of money to obtain limited manumission — a largely legal stipulation, for
they were usually required to remain in service to their masters for the
duration of their life-time; see J. Hengstl, Private Arbeitsverhdltnisse

Sreier Personen in den hellenistischen Papyri bis Diokletian (Bonn, 1972);

further, K. Hopkins, Conquerors and Slaves, I (Cambridge, 1978), pp.
133-161. In any event, the name was apparently a suitable slave’s name:
P. Oxy IX. 1205,4;19 records the manumission of a slave, Hapapory; IG
IV.1608 d(4) (Boeck, p. 781) mentions a slave (@pewréc) of Chaeroneia
named Iapdporog; and an inscription from Beroea names a igpddovhog
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and her son, Hopapovog (Ph. M. Petsas, "MHTHP ©EQN §TTOX9§?N.
Unpublished Manumission Inscriptions  from Macedonia,” , An.Cfent
Macedonia T, 1983, p. 232). Furthermore, the name Ha’pauavw.v is a
slave’s name in Menander, (Samia 32, etc.), and the adjective
rapoapbrikes (= Tapdpovor) is also used of ‘trusty’ slaves (Xenophon,
Mem. 2.4.5).

On the other hand, other occurrences of the name Paramonos refer
to persons sometimes in positions of authority and perhafps of some
means: an agent of Apollonios’ estate in the Zenon archive is so nam.ed,
as is the 6whépoxos (see, P. W. Pestman, A Guide to ghe Zenon Arc}uvc.’,
Leiden, 1981, p. 388, s.v.); further a Paramonos entitled éAaiomoryg 18
attested in P. Tebt. 890, 209, to cite a few examples. With a name whose
meaning generaily refers to enduring, staying on, remaining, keeping,
etc., Tlapapbry or Hopapdveg could well represent a Beiname of persons
whose positions required endurance or steadiness; note, further, D.
Foraboschi, Onomasticon Altertum Papyrologicum (Milan, 1967), p. 235,
s.v., for the name. '

Mehxias Mekxiag: The name (so Marshall 1911:379) is probably
Hebrew/Aramaic 779, "king," with a hellenized ending.

&ye Oed dryiwp, povog widver dihak: We punctuate and translate
this, according to the suggestion in Daniel & Maltomini, Suppl. Mag. I,
no. 87,4 (p. 189, commenting on dihaf on a lacqnose papyrus amulet);
hence: "O Holy God of the Holy (Ones), the only guard of the aeons.” It
is not impossible, however, that we have a peculiar Semitic A—B~C-B—F:
chiastic construction: "O Holy God, the only guard of the holy aeons;
of., e.g., PGM 1V.3066: "... conjure you by the one \vhf), friJm the
Holy Aeons (&wo riw lepbr aiwvaw), stirs together tl}e four winds.

9-10 &. (Byoxp oarar: Marshall reads here g S o’zp‘.ST?\?V, a read-
ing, however, that is not defensible. The only unsure letter 1s perhap§ X»
and the beginning of line 10 clearly reads IBI. The syllables are meaning-
less, unless in -ooray it is perhaps possible to suggest Yarar, "Satgn;"
"Accuser" (Jow), a name not inappropriate in a Jewish spell against

demons,

39 "Save Euphiletos!"
Fig. 39

BEROEA (Véria), Macedonia I B.C.
Former Robinson Collection H. 7.3 cm.; W. 5.8 cm.
Present location unknown  Silver lamella

Lir. D. M. Robinson, "A Magical Text from Beroea in Macedonia,” in L. W,
Jones, ed., Classical and Mediaeval Studies in Honor of Edward Kenniard Rand (New
York, 1938), pp. 245-253; pl. 1; J. G. Gager, Curse Tablets and Binding Spells from the
Ancient World (New York & Oxford, 1992), no. 121, p. 226 (fig. 27 photo).

Robinson acquired the piece from the Ritsos Collection (Paris sale).
Its stated provenance is ancient Beroea, a city in whose Jewish synagogue
Paul and Silas preached and received a welcome reception (Acts 17:10-
14). The amulet was found in a bronze capsule, the fragments of which
measure 8.2 cm. and 4.5 cm. long. Robinson was inclined to assign the
"crude script” to the third or fourth century. The hand is not "crude," per
se; rather, before engraving the foil, the scribe had first rolled the tablet a
number of times horizontally so as to produce guide-lines between which
to copy his text. The thickness of the metal, however, seems to have
resulted in some rather wayward and unparallel lines. Nonetheless, the
engraver followed his meandering guide-lines, and it is this that has given
the hand the false impression of being "crude.” The script is actually quite
graceful and practiced. When compared to the papyri from Egypt, it can
be dated relatively early, especially in the use of a connecting slash
between letters (see introduction to 36), and in the upsilon, gamma, and
tau. The hand does not compare disfavorably to P. Oxy. IX. 1178
(Euripides, assigned, Early I B.C.), particularly in the writing of the mux,
tau, upsilon, and other letters. D. Hagedorn has also privately suggested
to me a late Ptolemaic date. An early 1st cent. A.D. date cannot be
entirely ruled out, seeing that the text originates from outside of Egypt in
a rural city where scribal practices may have been more conservative. The
name of the amulet’s owner and that of his mother also support the early
date (see Commentary, lines 10-11).
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Mouterde explains the orthography as follows Xhaow = Xhénr; <s>i¢
= gig; TLrUUNY = TLroluny.

7-8 orédpavor K{vpio)v: eirove(v) orépavor xu(piov) Alry(obetov)
ed. pr. (Mouterde takes the adjective sfirovo(v) with orédparvor, the
"Mighty crown of the lord Augustus," rather than with Svou). For the
whole sentence, one should probably restore a xai between girovo(v) and
orépavor, viz. ka<rtd> 710 Gropa 10 ebrovo(v) <kai> orédpavov
K(upwo)t. In any event, the "Crown of the Lord" perhaps has in mind
Christ’s crown of thorns (koi wepimféaow abry whéEawres dxdwbwor
orépavor, Mk. 15:16), or, better, the "golden crown" that the Son of
Man in Rev., 14:14 wears (xwv 2w ¢ kedalic alrod orépavor
xpvootr). The crown of thorns carried a number of symbolic meanings
(see Lampe, A Patristic Greek Lexicon, s.v. orébavog, 2), though its
specific use in magic here seems unusual. The "crown of the Lord"” may
also imply ‘Yahweh’s crown,” and hence be connected with the previous
" name of God, Elde; cf. PGM XXXV, 19-22: 86 7r dtwoypr 70b "Iaw
kol Ti<p> loxiv 100 LaBord kol i Evdvpa 7<o0>0U 'EAws kol 70
xkpoTog Tob "Adwval kol Tov oTéborar Tob TAdwroi.

8-9 8d¢ riv iryiav+: Aby(oborov) rwiuny (= nwoipye) ed. pr. For
riv Uyiar read v Oy(e)ar; cf. A. Delatte, Anecdota Atheniensia 1 (Paris
& Liege, 1927), p. 261,13: noi Sog miw Dysiar ot Sovhov O dsiver; PGM
1H.576f.: Stdodg épol, 70 deivar, {wihp, bysiaw; PGM XIIL802: &uoi
didote Urysiow, owrnpiar, KTA.

Tabula ansata (A-C): There are several possible readings of these
lines. Clearly the reading of the initial letters TT'IAN, though clumsily
written (the -y~ is written close together like a #), gives either the accusa-
tive ylaw, or better, the future, vyiard, "1 shall be healthy.” Perhaps the
best possible reading is an at, rather than w, at the end: Uyiawaoe (read, o
= g, Uyiouwve). The verb Uywxivewr occurs in PGM VIL255 (kipes,
Uyicwe, Noxre); XXIIb 28 (iryiove Aoxve); PGM 9.13,30 (6rwg Uytérw;
o relsiwe vyavw).

The rest of the text can be transcribed as follows: do¢ rir £(f)xapowr,
"give favor" (rather than, e.g., 8¢ riv {g} xdpwr, or doc 7re). On the
feminine noun, stxopic ("grace, charm"), see Lampe, A Patristic Greek
Lexicon, s.v. F. T. Gignac, Grammar of the Greek Papyri, I (Milan,
1976), pp. 228f. gives numerous examples of gv > ¢ in the papyri.
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Fig. 46
BEROEA (Aleppo), Syria II/IIT A.D.
Present loc. unknown H. 13.0cm.; W. 4.5 cm.,
(Former Collection Noél Giron) Silver lamella

Lit. N. Giron, "Notes Epigraphiques,” Journal Asiatique, ser. 11, vol. 19 (1922),
pp. 66-68, no. 7 (fig. 3; photo); L. Jalabert & R. Mouterde, Inscriptions grecques et
latines de la Syrie, vol. 1 (Paris, 1929), p. 119f.; no. 220; R. Mouterde, Le Glaive de
Dardanos, Mélanges Univ.-St.-Joseph 15 (1930-1931), p. 103f,, no. 30 (facs.).
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(Magic signs). Release Juliana from all sorcery and from all passive suffering
and all active influence and demonic apparition of the night and day; now,
now; quickly, quickly; immediately, immediately, immediately.

Giron 1922:66 states that the amulet comes from the area of Aleppo.
The blank tablet was probably first folded, then inscribed, and re-folded
again, judging from the fact that the written text appears to fall con-
sistently between the creases in foil (see introduction to 32).

Jalabert & Mouterde’s dating of the letter-forms to the 4th or Sth
century is too late; the script is a good, 2nd-century, semicursive, literary-
hand. A conservative attribution would assign the text to the late 2nd or
possibly early 3rd century A.D. The overall style — notably the smallish
omicron’s (and similar letters), the alpha’s sigma’s, and mu's — is com-
parable to the hand of P. Oxy. V1. 853 (late I A.D.).

1-8 Magic signs: The second ‘character’ in line 1 compares well
with those of no. 1,1f.; PGM 1.268; and VI1.922; the first ‘character,” of
line 3 is similar to that found in PGM II.155.

8-12 Nooate miv Tovhiowiy &mo waonci{nc} dapucniag: Juliana
seeks to be freed of the influence of sorcery or poisoning, as
dappak(s)ieg can mean both. The plural imperative addresses the names
and ‘characters’ listed in the first part of the spell; Adoare, "loosen,”
further suggests that Juliana believes herself already bound by the
influence of some papuaxia; see also 36,15f.; 5§2,12,76,96f. Our spell is
thus a ‘counter-charm,’ perhaps sexual in orientation (see Commentary
below). For the combination of expressions similar to those found here,
see PGM XIIL253: wpoc Noow doppakrwy; PGM XXXVI. 259: Nooare
wap papparor; cf. also PGM 1V, 2176: dapuakra nxioeg; A. Delatte,
Anecdota Atheniensia 1 (Paris & Liege, 1927), p. 245,23f.: opki{w o,
daporor 14¢ pappoxsiag.

12-14 kai warrog wafovs kel wdong érepylag: In our text wafog
and évépyerx must represent opposite pairs of magic operations (cf. the
grammatical distinction between the two words, ndfoc = ‘passive;’
évépryair = ‘active’). Hence the notions probably connote a passive, or

inward, type of magic suffering {(e.g., that from disease, or even the ‘pas-
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sion’ of love) versus a more ‘active,’ outwardly aggressive working of
m‘ag,ic (affliction by a udyog, etc.). Such subtle nuancing of specific types
of magic occur, for example, in PGM X11.304-306, where a magic ring is
fiescribed that produces dreams, divinations, “psychical’ afflictions, bodily
illness, and erotic spells: ovsipovg émdépew, xpnopodorety, Tabn re
YUk kol owpaTicd kol &obveiay Eumodiopdr 18 oy, dirTP

spoTika warta aworehsiv. The two words rdfoc and Evépysau occur

together in a rather fragmentary and heavily restored divinatory spel]
PGM III.284—286:...[wpo]'vaanm) wpakic Taoafy dvlépyiar <§xov(m>,
kel [wovra 160 w6y Tojoa < o> K\Td ... [10] wafog maberar, "Rite
that brings foreknowledge, [which has] complete power and makes [all the
passions| subservient [fragment of a ritual follows] ... [the] passion stops, and
you will learn whatever you wish" (tr. W. Grese, in H.D, Betz, Greek
Magical Papyri in Translation [2nd ed. Chicapo, 1992], p. 26).

IIcdfoc alone is a general term for physical suffering; cf. Daniel &
Maltomini, Suppl. Mag. I, no. 19,18,25, where the ‘mafog’ refers to the
symptoms of fever. But érépyeir in the papyri generally describes the
(activated) power of magic, whether that acquired in divination (PGM IV,
159-160: awdorand oo THvde T TpQAfw év waoy elkomi ispdw
EmTENOUUENY SvEpyeiar); that of gold ring for success (PGM XII. 209f.:
é,uoi-mg 3 xai v xpvod YAvérra T QT dvépysiar Eys); that of the
magical charaktéres (PGM 1.274); or that which ‘bends and attfacts’ a
I,over’f soul (PGM 1V. 1716-1720: mpaéig 1 kahovpéry Eidoc, ¢ 00ddy
£aTw (oov Sy Ty evépysiar' kK\ive Y&p Ko Gyer Yuxiy &vhmpug, ol &v
6€Npg). In Daniel & Maltomini, Suppl. Mag. II, no. 54, 32, xai woLjoa
avrov évepyi, ‘(I adjure you) ... to make (this magic spell) effective,’
refers to the actual ‘activating’ of a magic spell.

In this section (lines 11-16), in general, four afflicting ‘conditions’
are specified: dapparsico, rdfog, évépyaa, and parrovio dovporiwdovs.
Deliverance from similarly combined problems is addressed in A. Delatte
Anecdota Atheniensia I (Paris & Ligge, 1927), pp. 230,33-p. 231,1:’
aPEAUOOY ... &0 poysiog  koi  dappaksiog kal amo mwaone
duxBouiic gvepysiac; idem, pp. 122,11-13; Agov kai 7O Kokt kol
waoAY Yooor Kol TAgQY dappaxsior kol pohaxiar kol ozwd(n'ow &7wo
o0 Sothor 1ol Osob 08(civa); cf. PGM VILS79f. (an amulet to be
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engraved on a lamella or papyrus): ‘I’u)\a.’xrﬁpwu‘ crof,ua:frwﬁ}\af TPOC
Sadpovag, TPOG payrdopaTa TPOS TROAY YOTOV xm\qraGog\. -
15-17 xoi povrooicg Saupor@dovg yuktag §-70¢] rat qpépagt 1he
scribe wrote pukrdg for vurrog. In this context we woulc.i not expect 'th
accusative plurals (i.e., "for nights and days"). The phr.asmg follows sm((:i
formulas of the magical handbooks (see below) ax.1d '13 to be tral-liszlate ,f
v demonic apparition of the night or day." Por a similar false ?mtmg 0‘
y0E (in the accusative); of. P. Wash, Univ. I, 108,3: pixToy KO
huspa < p>. . ’
nﬂspaDa;iel & Maltomini, Suppl.Mag. 11, (‘Index V'), p. 303, s.v. vuf,.
give the following occutrences of yukrde Kol MREPAS: 42,1'6,37; 46,23;
49,79; 50,27,68; 59 {97} (their nos.). All but the last occurs 1{1 an :jglgre'&
sively erotic context; of. further, PGM 1V.378; XIl.615: (Inc1det;t fy, in
the magic papyri there are no references to fin ’accus.atwe plura yum:sg
xod pépag). Since the genitive pukTOG Kol ’qpspag 1sT for all Pur{)osh ;:
restricted to the stereotypical language of erotic spells, it seems hi.ce y thal
our counter-charm envisions real threats of a sexual nature demgnec:h to
work against its holder, Julia. This is clearly the ton.e f)f ano :tl‘
pharmakon-oriented spell, no. 52, a spell that, though .me‘ntmmng %en.er
protection from ‘compelling daimous, sorceries, and blfxdmg spells (1,11.xe5
8-13), also specifies less ambiguous sexual motives behind the real writing

of the tablet (lines 95-101). The fact that this Aleppo spell is written fora

woman seeking a counter-measure against wabog zfnd éveprysic insmuatt.as
that the ‘sorcery’ and threat of ‘demonic visitation’ may be sexual 1
nature. The demonic appearances ‘of the night or day’ vrecalls, then, thh'e
actual nekydaimon sent on behalf of the male aggressor 1O assault hxs
sexual target. The Latin amulet (no. 24) gives a gooFI example of such a
demon being sent to a woman for obstensibly sexual a.uns. .
Pavracioa does not occur in the magic papyri, though ¢avraopa
(PGM 1V .[1014],2701; VIL.579) and bavraauds (PGM X.25) do. In A
Delatte, Anecdota Atheniensia I (Paris & Litge, 1927), p. 9’8,271”. theire is
also mention of a ‘demonic appearance’: 817300;:, )Fof}‘”fwow Tooay
&obsvarar kol davracioy Soupovixiy. Such demorn.c v1.s1tat10ns are 00“.1-
monly nocturnal — ¢f. A. Delatte, Anecdota Aihemf:'n{m,‘ p.“ 60?,1’?'-%5.?
("Ovopaaice bpdy THg yuiTée) ... Gpa & kahsiTon Afanh 4 X.L}\,u, &v i
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Supxovrar of daipoves &v roic prnpeiog Ko O SlepxOusvog Exeloe
BhaBicerar xal Hofor kai dpixny sk ThHe TAV Souudrwr Nijpyerad
pavraoiag; note, generally, idem, p. 122,14-15: Puvhaxripor &ig
davraocua kol Edraopa ¢ vurroc kal uépag. Particularly fearful are
the ‘midday’ demons; see W. Brashear, Archiv fiir Papyrusforschung 36
(1990), p. 68f.; idem, Archiv fiir Papyrusforschung 38 (1992), p. 30f.;
see, further, the reference to Athanasius, cited below.

On Scupovaddovg, Jalabert & Mouterde print Soupor<¢> ddovg,
observe that the word is a "mot rare”, and compare it to Squporeddng in
NT James 3:15: oix Eomww airy 4 godic Gvwler kaTEPXOUEVH, GANd
awiyerog, Yuxeki, dauporiadng. However, the spelling darpovadng (i.e.,
without ¢) is actnally attested in an exclamation in Ioannes Chrysostom,

.. Expositiones in Psalmos 11 (Migne, PG 55, 146.29): "0 StaBoNwkot
Mpatog! & Yuxie doporadoug! (cited in Lampe, Patristic Greek Lexi-
con; though LST Suppl., s.v. ‘Sacpoviddne = dawporadyg,’ refers to only
" this, our Beroea amulet).

The adjective spelled with ¢, dauporicidne, is actually relatively com-
mon in Christian literature. For examples relevant to our text, see
Epiphanius, Haer. 21.2,1 (on Simon Magus): Olroc per ovy Exwr iy

. dwolay memwornpEvUEIY QWO THC &v Th poarysie Soupon@dovs wAEING
- kol wEpawTQOWWUEMYY, TpdXEwWpos Wy &el THG Sxvtod kakiag TR
. BuapBapikie ko Sowpoviwy Tpdypara & THE  saurod paryyaveiog
- dmdeikvvobon, xrh. (ed. Holl, Epipharius Panarion, 1. p. 239);
Athanasius, Expositiones in Psalmos, 90:6 (Migne, PG 27), p. 401,16f.,
. &wd ovpmTdpaTos Ko dawpoviov peonuBowaed [Ps. 90:6b]. OF olyxpipe
© Sauponiddne peonuBoiac. Tov yip psoquBpiwdv daipovs dyowr slvar Ti¢
 Grndiag; of. Lampe, Patristic Greek Lexicon, s.v. :

The adjective, douporicidng, is found also in non-Christian contexts,

though less frequently: the occurrences in P. Mich. XL, 149 (astrological
i-fragments), cols. VL,33; Vil,11; VIIL,8,13, for example, must carry some
-.other technical sense: "the word is not commonly used by the astrologers
~and its significance is not clear ... daiporiciderg potpar are contrasted with
" kparouad, the first 48 © in each quadrant, apparently, being designated
" xooetonari and the remaining 42 ° Sauporiwderg” (ed. Robbins, p. 96).

Olympiodorus, In Platonis Gorgiam 47,7 (ed. Westernick, p. 249,

4), also uses the word to describe demonic guardians of Hades: dux robro
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obv éxsi $0Ti TO Seopwriptor, Thw douporiwr ko xBoviwy Suvduewy
ebroTapgvwr. T8¢ Saporiwdsic yap Surduelg & Tov KepBépov kuvog
Kl Taw ToobTwr onuaivovoly. kol 1Oob Exeie EvTteblfer Swadopiy feiwy
kol veprepiay Suvduswr, Furthermore, wording particularly close to that
of our amulet occurs in Eustathius, Comm. Od. 1, 442, 32: "Eunovoo yép
daol, ¢acpa Sawmonidddes imo Exarye weuwopevov, similar, Efym,
Mag., p.336,38: pavroopa Scaporisec vmo tic ‘Exdrg wspmwopsvor.
17-19 38y 4#dn raxt raxl, &eri Gpr &ori: The phrasing is
stereotypical (note PGM 1V.973,1593,1245; XVIb; XXXIL19;
XXXVI11,84,1131.,132,319f.,360; XXXIX.21, etc.), but the pleonastic

&oTL dpr kp7e 18 less common.
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