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They say that the following incident happened to the Italian Euthynoos. He was the son
of Elysios of Terina, a man foremost among the people there in virtue, wealth, and re-
pute, and Euthynoos came to his end suddenly from some unknown cause. Now it oc-
curred to Elysios, as it might have occurred to anybody else, that his son perhaps died of
sorcery (papuakots); for he was his only heir to a large property and estate.'

When Euthynoos dies suddenly from unknown causes, as Plutarch relates,
his father immediately suspects pharmaka — witchcraft or sorcery or poi-
sons, but he is at a loss to put his suspicions to the test. Someone or some-
thing must be to blame for an anomalous death, but too many unverifiable
possibilities exist to allow the surviving relatives to pinpoint the blame. If
this were a detective novel, we would say there are too many suspects, too
many people who might envy the young, rich, and distinguished aristocrat
who was heir to his father’s fortunes. This envy, the natural product of a
competitive environment, might have led to some action against him, sor-
cery or witchcraft, whether by pharmaka in the sense of attacking through
magical spells or in the sense of administering poisons. The suspicion of
witchcraft is natural in such a situation, Plutarch remarks; it is the first
thing that would have occurred to anyone.

“Witchcraft” is a term used in the modern anthropological study of
many different cultures, and it has proven a useful analytic category de-
spite the fact that many of these cultures, like the ancient Greeks and Ro-
mans, have no particular term in their own vocabulary that corresponds to
the range of things “witchcraft” signifies in English. E. E. Evans-Pritchard

! Plutarch, Consolation for Apollonius 109b. Ta 8¢ mepl Tov ITahov EuBuvoov
ToloUTa poot yeveoBar. elvan pev yop autov "HAuclou matpos Tou Tepivaiou,
TV EkEl TPWTOU Kol OPeTh Kol TAoUTe kal 8ofn, TedeuTthoan 8 eamivns alTiq
Tl adnAw. Tov olv "HAUctov €oeABelv Omep 10ws k&v &Ahov elonABe, unmot’ &in
dapuokols oToA@WAWS* TOUTOV yap Eival HOVOV aUTG €M ouclia TOAAD Kol
XPTIHOOLY.
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defines witchcraft as an explanation of unexpected misfortune,” but, while
there are many ways in which such misfortunes might be explained, witch-
craft specifically refers the cause of the misfortune to a personal agent
within the society — blaming the witch. As Wolfgang Behringer remarks,
witchcraft “links human agency with supernatural powers. Basic human
feelings, like envy or jealousy, anger or hate, derailed personal relation-
ships or social tensions, can be linked to specific cases of misfortune. The
basic hypothesis of witchcraft is that the origin of misfortune is social.”
The category of witchcraft, then, may include in any given culture a varie-
ty of means of causing misfortune and different types of people within that
society may be identified, by those suffering the misfortunes, as responsi-
ble for the misfortunes, i.e., as witches.*

A “witch” may thus be defined as the sort of person who would use
witchcraft, abnormal or supernatural powers, to cause misfortune for an-
other member of the community, and these witches tend to be imagined in
a variety of ways as Other, as somehow different from the normal mem-
bers of the society. While witches are thus often imagined as foreigners,
alien people from outside the community, gender is of course often the
marker of the “internal outsider,” resulting in the familiar association of
witches with female gender.” Many cultures at different times, from the
Azande of Evans-Pritchard to early Modern Europeans, make extensive
use of accusations of witchcraft to explain events, but, despite elaborate
depictions of witch figures in Greek and Roman literature, there is little
evidence of widespread witch-hunts or even a consistent pattern of blam-
ing witches for misfortunes in life, whether failure of the crops or the un-
expected death of a youth like Euthynoos.

The epitaphs that Fritz Graf has collected that refer to an unexpected
death as caused by witchcraft provide a welcome supplement to the evi-
dence scholars of ancient religions generally rely on to understand the

2 E. E. Evans-Pritchard, Witchcraft: Oracles and Magic among the Azande (Oxford:
Clarendon Press. 1937), 63.

3 Wolfgang Behringer, Witches and Witch-hunts: A Global History (Cambridge, UK;
Malden, MA: Polity Press, 2004), 2.

* In Greek and Roman contexts, the mode of harming is often described as pharmaka
or venena, words which can mean either poisons in the sense of physical substances or
magical spells. Plutarch’s discussion (Table Talk 7 680c—683b) of kaTaRookavetv, giv-
ing the evil-eye, however, shows that other modes of harm through witchcraft could be
imagined, even if they do not show up in the surviving sources as prominently. Like Plu-
tarch, Pliny (NVH 7.16-18) attributes this power of the evil eye to certain groups of people
who live far off, a familiar feature of witchcraft in anthropological studies.

’ Richard Gordon, “Imagining Greek and Roman Magic,” in Witchcraft and Magic in
Europe: Greece and Rome (eds. B. Ankarloo and S. Clark; University of Pennsylvania
Press: Philadelphia, 1999), 194, “Illegitimate religious knowledge is presumptively to be
found among individual non-citizens and non-men, that is, women.”
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ideas of magical harming and untimely death, the curse tablets and the lite-
rary depictions. It is worth noting, however, that, in the evidence Graf has
compiled, the relatives of the deceased, like Euthynoos’ father, tend to in-
dicate their uncertainty about the cause, naming multiple possibilities ra-
ther than piling up the levels of alterity into a single “witch” figure to take
the blame. Blaming the witch is more common in Greek literature than
Greek epitaphs; in real life, cases of unexpected death create uncertainty
about whom or what to blame. This uncertainty over the multiple possibili-
ties is, in itself, a fascinating aspect of the evidence that helps us better un-
derstand the ancient ideas of magical harming and untimely death.

The stele from Alexandria that relates the sad tale of Thermis and Sima-
los provides a striking example of this kind of uncertainty and offers the
opportunity for investigating the ways in which the ancient Greeks and
Romans thought about how this kind of harm might work and what sort of
strategies they had for dealing with it in the social sphere. The young
mother Thermis has died after a three-month wasting disease. That untime-
ly death has traumatized her loving husband Simalos, leaving him, like the
father of Euthynoos, seeking some explanation of this tragedy:

“Thermis, worthy one, greetings.” “Lords of the daimones down there and you, noble
Persephassa, Demeter’s Daughter: Admit this unfortunate and shipwrecked guest, me
Thermis, born to her father Lysanias, the noble wife and companion of Simalos. If some-
one has directed the terrible Erinyes of poison/spells against my entrails and my life, do
not, immortal gods, send him any other fate than one that is similar to what I have been
suffering — I who now dwell down here, having left behind, in three months of a wasting
illness, the fruits of life, bereft of what Earth, Giver-of-All, gives to humans, of my child-
ren, Lords, and of my husband, whose soul existed for me only, and sweet was my life
with my spouse. I have already forgotten all this, wretched me, and in my grief I pro-
nounce a curse: ‘Make them go to the big deep Vault of Hades and the Gates of Dark-
ness, utterly deprived of their children and their city. But may all my children enjoy an
unharmed, blessed life, as well as my husband, arriving at old age’s time.” And if there is
even small respect for prayers in Hades: may this curse reach those to whom I address
it.” “While I sing the Muses’ song of my life with you, a song sweet and mournful at the
same time, Thermis my spouse, I promise you this: the children I have from you, I will
raise them in a way that is worth my love to you, my wife, and I will keep Lysas as an
equal to néy children. I will do this out of recognition, for blameless were the ways of
your life.”

6 Long metrical epitaph, 2d cent. BCE, from Alexandria, now in Paris. Etienne Ber-
nand, Inscriptions métriques de 1’Egypte gréco-romaine (Paris: Belles, Lettres, 1969),
209 no. 46. @¢puiv xpnoTn, Xolpe. xboviwv écepbe Saipoveov avakTopes | oepvn Te
Oepotdpaooa, Anuntpos kopn, | Sexecbe v covayov abhiav Ecvny, | TaTpos
yeyaoav Aucaviou Oeputv epg, | é0BAnv 8 akoitiv Ziuohou Eucoopov. | el Tis &
guols omhavyxvoicv 1 Bl mote | olkTpas Epivis dapuakwv emmyoaysv, | un
TwToT &AANV polpav, &Gdbitol Beol, | mepYnO’ oupolov 6 Mv €yw KekTnuévn. |
gvepBe vaiw, TpImTUXOUS uphvas ¢bict, | BioTou Aimoloa kapmov, Ov yn mov—
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Like Euthynoos’ father, Simalos too is at a loss to pin down the responsi-
bility for this unexpected death. In his epitaph for her, Simalos has Ther-
mis invoke the deities of the Underworld to bring a curse against anyone
who might have been responsible for her illness: “If someone has directed
the terrible Erinyes of pharmaka against my entrails and my life,” may that
person suffer in the same way that Thermis has. Within this remarkable
formulation, we may discern four different possibilities for the agent of
harm: Simalos covers the whole range in his response, from the indefinite
person who willed the harm (a witch), to the pharmaka that provide the
means, to the daimonic forces of the Erinyes, to the chthonic deities like
Phersephassa. Simalos’ formulation may be in some ways idiosyncratic, a
poetic expression of his grief and uncertainty, but it nevertheless outlines
the multiple possibilities for causation of untimely death. An investigation
into each of these types can help illuminate the ways in which this kind of
magical harming was imagined to work.

The very start of Thermis’ curse emphasizes the uncertainty — “if some-
one has directed.” Not only is the person indefinite, Tis, but the clause is

kpoaTwp | BpoTols 818wat, Toud® apecTepnue[vn | TEkVwV Te, GvoakTes, kavdpos ol
Yuxn [u]la | uTfpxE ot ouv avdpl kal PBlos yAukus. | TouTwv amavTwv obAia
AeAnopevn | apas Tibnui, Tola exouoa TMpaTa, | auUTOlol Kol TEkeal Toppilous
HoAlv | “"ASou péyoav KEU[G]U(:JVG Kol OK<T>OTOU {oKdTou} mAas, | Téchou & Epdv
O(Gpochov OABiov Biov | mavTwv 1K£060(1 Kavdpos | s ynpcos xpovov,” | el y’ 0T’
gv Aéou Bmog gUXWANS }\oyos, | apas Ts)\nas OlS snsuxoum Ts)\lv —
Tol08 evvemw' | BpeYco & ooous eq)uoag €K suou yovoug | s Trpos ot ¢1)\{0(§
orﬁlcog Euvaope. | /\UG(XV TE TOV TPIV TOlS sumg ouopporrov (ETOUS) ¢, Maivi ks |
maiolv ouveEw, onv xaptv Tautny TiBis, | GuevTTov €v Bl yop EOXNKAS TPOTOV.
(“Lords of the daimones down there and you, noble Persephassa, Demeter’s Daughter: Admit
this unfortunate and shipwrecked guest, me Thermis, born to her father Lysanias, the noble
wife and companion of Simalos. If someone has directed the terrible Erinyes of poison/spells
against my entrails and my life, do not, immortal gods, send him any other fate than one that
is similar to what I have been suffering — I who now dwell down here, having left behind, in
three months of a wasting illness, the fruits of life, bereft of what Earth, Giver-of-All, gives to
humans, of my children, Lords, and of my husband, whose soul existed for me only, and
sweet was my life with my spouse. 15 have already forgotten all this, wretched me, and in my
grief I pronounce a curse: ‘Make them go to the big deep Vault of Hades and the Gates of
Darkness, utterly deprived of their children and their city. But may all my children enjoy an
unharmed, blessed life, as well as my husband, arriving at old age’s time.” And if there is
even small respect for prayers in Hades: may this curse reach those to whom I address it.”
“While I sing the Muses’ song of my life with you, a song sweet and mournful at the same
time, Thermis my spouse, I promise you this: the children I have from you, I will raise them
in a way that is worth my love to you, my wife, and I will keep Lysas as an equal to my child-
ren. I will do this out of recognition, for blameless were the ways of your life.” Along with
the unformulaic, rambling, and detailed statement, Graf notes the unusual meter (iambics
instead of elegaic couplets) and the unprofessional hand in which the text is inscribed as poss-
ible indicators that the text was composed and inscribed, not by a commissioned professional,
but by the grieving Simalos himself. See Graf in this volume, section A.
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conditional, €1 — there may not in fact have been someone who is responsi-
ble. As Graf has shown, this conditionality is a relatively common feature
of such epitaphs, in sharp contrast to the literary imagination, where the
author can specify to the audience the responsible entity.” In creating a fic-
tional model of the unknown threat, the portrait of the witch, a literary au-
thor can use established stereotypes that mark alterity — otherness of gend-
er, of age, of nationality. If the norm is the adult male citizen, then some-
one responsible for such a disruption of the normal order is likely to differ
in as many respects from the norm as possible. Thus, the ideal image of the
magical threat is female, foreign, and either ancient or maidenly. Medea is
a perfect example of such a figure, a barbarian woman, but even the stereo-
type of the old Thessalian witch brings together several modes of alterity.®
Such witches tend to be nearly omnipotent, as well; there is no limit to the
powers attributed to Lucan’s Erictho or Apuleius’ Meroe.” They can do
what no normal man can do, since they are not normal, not men, not citi-
zens, and so forth. Within a literary work, the levels of alterity can be piled
up for effect or particular aspects, such as Medea’s femininity or her bar-
barian status, can be highlighted in different accounts.

In her recent study, Naming the Witch, Kimberly Stratton has examined
the way different modes of alterity are emphasized in different historical
contexts.'” She notes the prominence of young, vengeful female witch-
figures in Greek tragedy in contrast to the old, lustful women in Roman
poetry, pointing out that both these female types differ from the male, alien
sorcerers of early Christian literature. Stratton rightly draws attention to
the links between the choice of type of alterity (age, alien status, gender)
and the specific historical circumstances in which particular images of the
witch were produced, but her account becomes at times overly schematic.
The different types of alterity coexist with one another as possibilities for
accusations of witchcraft in all of the historical periods she examines —
male, foreign witches show up in Greek and Roman literature; young,
vengeful sorceresses appear in both pagan and Christian literature of the

7 Fritz Graf, “Untimely Death, Witchcraft, and Divine Vengeance: A Reasoned Epi-
graphical Catalog,” Zeitschrift fiir Papyrologie und Epigraphik 206 (2007): 144.

8 As Fritz Graf (“Medea, the Enchantress from Afar: Remarks on a Well-Known
Myth,” in Medea: Essays on Medea in Myth, Literature, Philosophy, and Art [eds. James
J. Clauss and Sarah Iles Johnston; Princeton, N.J.: Princeton University Press, 1997], 21—
43) and others have pointed out, Medea’s alterity changes over time in the literary repre-
sentations. In the earliest sources, Medea, like Circe, is Other because she is divine, whe-
reas later she becomes more associated with the Persian (or rather Median) Other.

? See Gordon, “Imagining Greek and Roman Magic,” for the place of such witches in
the Greco-Roman imaginary.

10 Kimberly Stratton, Naming the Witch: Magic, Ideology, and Stereotype in the An-
cient World (New York: Columbia University Press, 2007).
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Roman era; and old hags abound from the earliest Greek sources to the
Christian period. The social and political circumstances she examines cer-
tainly play a role in determining which kinds of witches predominate, but
considerations of genre and even individual authorial preference also have
their influence. The particular attributes of any given witch figure depend
first and foremost on the role the character plays in the literary narrative,
from the divine foreigner Circe in Odysseus’ wanderings to the all-too-
human young, barbarian girl Medea in Ovid. The literary imagination al-
lows the figure of the witch to be shaped to fit the story, focusing on one
type of alterity or heaping strangeness upon strangeness to create a terrify-
ing figure.

However, while the female foreign witch, powerfully sexual in either an
exotically alluring or repulsively hideous way, may be the most satisfying
literary creation, life is never as clear-cut as literature, although the stereo-
types of alterity from the literary tradition remain available for use. The
epigram that attributes the death of a little child to the hand of a witch
seems to borrow from the literary trope, although it is unclear whether the
author is hinting at a particular witch whose continued practice remains a
threat to loving parents or whether the epitaph provides a general warning
of the uncertain threats that may destroy a beloved child. “The most cruel
hand of a witch (saga) has killed me, while she remains on earth and caus-
es damage through her craft. | Parents, guard your children, lest grief will
attach itself to your heart.”'" If the parents had a specific saga in mind, we
might see the epitaph as a strategy to mobilize public opinion against this
individual, but the parallels suggest that a specific target would be cursed
by name. The uncertainty indicates the generalized concern.

This very uncertainty, however, could create problems in the social
sphere; an unsolved mystery leads to speculation and rumors, as different
members of the society answer the question of “who did it?” in their own
way. The epigram from Andros for Abaskantos illustrates the problem and
one strategy for dealing with it.

After I visited Rome and Asia on much business and suffered the strife of many fights, I
lie here in this tomb | together with my child, a man from Andros, from the family of
Aeacus, I Abaskantos, son of mighty parents. I have | been taken not by love potions as
was the son of Peleus, but as great Ares by fatal unholy plants. But my father’s | terrible
[---]. and my mourning mother [---].12

"' CIL 6:3 no. 19747; CLE 987. Metrical epitaph, before 31 CE (?), from Rome, near
the Esquilin, now in Verona; Eripuit me saga manus crudelis ubique | cum manet in ter-
ris et nocit arte sua. | vos vestros natos concustodite, parentes, | ni dolor in toto pectore
fixsus eat.

2 IG 12:5 no. 764 Andros, metrical epitaph, Imperial Age. Pcuns 18" ~Adins
¢mPas Sia mpaypaTa ToAa | kol TovTwv oEBAwv velkos eveykauo[s] | “AvSpios
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The world-famous athlete — if that is what the references to his travels and
his contests indicates — perished from some unholy poison, not from an
overdose of love potion; the very protestations suggest the social scenario
that would make such a strategy necessary. Specifying the individual per-
petrator is less important than classifying him — and not her — as the sort of
enemy this important man might make (perhaps an athletic rival or some-
one bested in one of Abaskantos’ many business affairs) rather than as the
sort of witchy woman with whom Abaskantos might have formed, from the
family’s perspective, an undesirable entanglement.

In other circumstances, of course, it might be useful to employ the ste-
reotype of the witch, even if there is no accusation that the anomalous
death was itself caused by magical means. Nothing in the story of Acte and
M. Tunius Euphrosynus suggests that the death of Iunius or his little daugh-
ter Iunia were caused by the spells or poisons of Acte, but labeling Acte as
a venenaria assimilates her to one witch stereotype, the dangerous female
of uncontrolled sexuality for whom it is in character to abandon her child-
ren and run off with another lover.

Here is written the eternal disgrace of the freedwoman Acte, sorceress, faithless, trea-
cherous, with a hard heart: a | nail and a hemp rope to hang her neck, and boiling pitch to
burn her evil breast! Freed for nothing, she followed an | adulterer, cheated on her master
and abducted the servants, a maid and a boy, while her master was lying in bed, so | that
the old man, left alone, pined away. (And for Hymnus and Zosimus who followed the
same disgrace.)"

Acte may not, like Medea, have killed her children, but like Medea, she
values caring for her children less than following her own passions. In this
case, the reputation of the victim is less damaged by the idea that he was
seduced by an evil witch than that he was a cuckold who lost out to a slave
in the competition for the affections of the lady. For the family too, it is
better to marginalize Acte as a venenaria and blot out her name from the
family tomb; the neighbors still will talk, but it is better to be pitied than
scorned.

AiaK(Sng Técho uya T8 vt TupPow | KsTuorl ’ABdOKO(VTos, mals SpaTepQV
yovscou | oux ws ﬂn}\suSr]s q)l}\TpOlg O(M o.)g HEYOS Apr]g ! Hoipidiols )\npq)eslg
oux oclals BOTowoug | dAAG TOTPOS WEV EHEIO AUYPOS [ — v u — ] | unTne
mevBokén [8] toT[e— v — v v —]. |

3 CIL 6:3 no. 20905, CLE 95. Rome, inscription on a back side of the grave altar of
Tunia Procula, 2nd cent. CE. Hic stigmata aeterna Acte libertae scripta sunt | venenariae
et perfidae, dolosae, duri pectoris: | clavom et restem sparteam ut sibi sollum alliget | et
picem candentem pectus malum commurat suum. [4] | manumissa gratis secuta adulterum
| patronum circumscripsit et ministros, ancillam et puerum, | lecto iacenti patrono abdux-
it | ut animo desponderet solus relictus spoliatus senex. [8] le[t] Hymno [et] eadem stig-
mata secutis Zosimum.
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A venenaria or a saga is the sort of person who would use venenum or
pharmaka, the poisons or spells that are also part of Thermis’ curse. There,
however, not only the agent but the means themselves are unclear: what
are the terrible Erinyes of pharmaka? As Graf has pointed out, the term
pharmaka itself is ambiguous, since it could refer either to poisonous
drugs or to magical spells, but the reference to the terrible Erinyes of
pharmaka, raises the possibility that the affliction of Thermis came, not
from ingesting poisonous substances administered by an enemy, but by
demonic attack from spirits led on (¢ yayev) by the will of some enemy.
The possibility that unexpected or inexplicable illness or death could be
caused by demonic intervention is reflected in the variety of protective
amulets, such as the silver lamella from Aleppo, dating to the 2d/3d cen-
tury CE that requests protection for a certain Juliana, “Release Juliana from
all sorcery and from all passive suffering and all active influence and de-
monic apparition of the night and day; now, now; quickly, quickly; imme-
diately, immediately, immediately.”” Curse tablets too invoke the dai-
mones of the netherworld to afflict the target."

Daimones under the earth and daimones whoever you may be; fathers of fathers and
mothers who are a match for men, whether male or female, daimones whoever you may
be and who lie here, having left grievous life, whether violently slain or foreign or local
or unburied, whether you are borne away from the boundaries of the stars or wander
somewhere in the air and you who lie under here, take over the voices of my opponents.

In her curse, Thermis asks for equal retribution against whoever brought
about her death, that is, she asks for terrible Erinyes of pharmaka equally
to afflict her enemy. The idea that one untimely and violently dead might
bring the Furies against the one responsible for her death is an idea that
recurs in literary sources — most famously in Aeschylus, whose portrait of
the Furies bears many of the same stamps of alterity that later pictures of
witches do — but, just as in Thermis’ curse, the precise agent of the de-

14 Roy Kotansky, Greek Magical Amulets the Inscribed Gold, Silver, Copper, and
Bronze “Lamellae” (Abhandlungen der Rheinisch-Westfdlischen Akademie der Wissen-
schaften; Sonderreihe Papyrologica Coloniensia 22; Westdeutscher Verlag: Opladen,
1994), 239-244, #46. Silver lamella from Aleppo, 2nd/3md century CE. )\u’oars Tﬁv
louAlavnv oo Taons q>0(puon<10t§ KO(l noun’os maBous kal nacns EVEpYElGS Kol
cpowTO(OlO(g SaipovedSous vukTas kal Muépas, Ndn N8N Toxu Toxu, GPTL, APTL,
apTI.

15 Audollent, Defix. Tab. 25 ; I. Kourion 130, Kypros — Amathous — mid./end 3rd c.
CE? [8éuoves ol K]aTa ynv k& SELOVES OITIVES [EC]Te kel [TOTEPES TAT]EPGOV KE
UNTEPES avTIeviplol audptol [ATe]l [yuUvalol, 8élu<o>ves <oi>TIVEs &<o>De ke
gvBa[8e Kiabe Blov AMirovTes]l [moAukndléa, PiewbavaTol gite EEvol iTe EvTomioL 1TE
[atro] | [pol Tad]ns iTe amo Ths adpéas TAV aoTpwv depecde eiTe [Ev]l [aept ToJu
mAaoleoBe ke oU 0 8¢ kaTw Kipevos, Tapa[haPeTe Tas]l [Ppw]vas TV avTISIKWY
gpou. . . .
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ceased’s wrath is often left uncertain. Orators warn of the danger to the
whole community if justice is not done, but they never specify whether the
danger comes from the ghost of the deceased, from some demonic entity
like the Erinyes who would inflict harm, or simply from the anger of the
gods.'® A similar ambiguity is found throughout the tradition. Elpenor begs
Odysseus to bury him, lest he become a cause of wrath for the gods, but it
is never clear what exactly Odysseus would be worrying about — Elpenor’s
restless shade, some Furies, or yet another god who might be angry at
him."”

While the Erinyes can represent just retribution, there is, however, no
reason to see them here as indicating that Thermis’ illness comes in re-
venge for something wrong she did, for Simalos explicitly concludes his
poem with the claim that “blameless were the ways of your life.” Again,
we can see such a protestation as a strategy against potential blame from
the community. Some of the confession stelae show that one possible
community response to an unexpected death was to attribute it to the will
of a god. A stele recording the death of the woman from Knidos who was
accused of using a pharmakon against her son-in-law evokes a whole com-
plicated narrative of accusations of witchcraft and divine vengeance.

The 241" year, the month of Panemos, the 2" day. Great Artemis Anaetis and Mén of
Tiamos. Because Ioukoundos fell into a condition of insanity and it was noised abroad by
all that he had been put under a spell by his mother-in-law Tatia, she set up a scepter and
placed curses in the temple in order to defend herself against what was being said about
her, having suffered such a state of conscience. The gods sent punishment on her which
she did not escape. Likewise, her son Sokrates was passing the entrance that leads down
to the sacred grove and carrying a vine-dressing sickle and it dropped on his foot and
thus destruction came upon him in a single day’s punishment. Therefore great are the
gods of Axiottenos! They set about to have removed the scepter and the curses that were
in the temple, the ones the estate of loukoundos and Moschios had sought to undo. The
descendants of Tatia, Sokrateia and Moschas, along with Ioukoundos and Menekrates,

16 Cp. Antiphon 4.1.3-4; Robert Parker, Miasma: Pollution and Purity in Early Greek
Religion (Oxford: Clarendon Press, 1983), 108-9 notes the overlap in meaning for such
words as aliteros, prostropaios, palamnaios, and even Erinyes, which can all refer to
demonic spirits who bring vengeance or to something about the perpetrator (a miasma)
that brings about the vengeance.

" Homer Odyssey 11.71-76. ¢vba ¢ emeiTa, ovak, kéhopat uvﬁcaoem guETo. uﬁ o
O(K}\O(UTov abomTov 1V omesv KCXTO()\EI‘ITEH) vooq)loesls, un TOl T BedV uNVIna
ysvcoual OANG HE KOKKT|O(l GUV Tsuxsow 0(000( ol EOTI OTUQ TE HOL XEVQ! TOAITS
¢m Bivi Badaoons, avdpos SuoTnvolo, kal éocopévolol mubeobat. (“My lord, re-
member me, I beg you! Don’t sail off and desert me, left behind, unwept, unburied,
don’t, or I may draw the gods’ fury upon your head. No, burn me in full armor, all my
harness, heap my mound by the churning gray surf — a man whose luck ran out — so even
men to come will learn my story.”)
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constantly propitiate the gods and praise them from now on, having inscribed on this
stele the deeds of the gods."®

Tatia, it seems, was accused of having bewitched her son-in-law, but her
protestations of innocence, which included a public oath in the temple,
were proved false in the eyes of the community when both she and her son
suffered some unexpected misfortunes that were understood by the com-
munity as the vengeance of the god.

Another confession stele from Maionia was published by a mother who
claims her 13 year old son was killed by the god because she had failed to
properly honor the god.

And the god took revenge for this, because Syntyche had not publicized and exalted the
god. Therefore he made her set up in his sanctuary this account of the revenge he took on
her child of thirteen years, Heraclides, because Syntyche held the things of man in higher
account than the things of the god. It is Syntyche the daughter of Apollonius and Meltine
who has published this act of vengeance."’

The unexpected death of the young Heraclides was attributed to the ven-
geance of the dishonored god, and his mother, Syntyche, publicly blames
herself instead of putting the blame upon some malevolent witch figure,
specific or unspecified. There may well have been factors in the tangled
social situation that preceded this public declaration that made the mother
of Heraclides feel it was indeed her fault or that made the blaming of an
alien witch impossible, but, for the Greeks, the gods always remain a poss-

'8 Confession Stele from Knidos 156/7 CE. TAM V,1 318. éTous opa’, un(vos)
Movnuou B. | Meyohn "Aptepis ~Avaelltis ki Meis Tiapou. em | loukolvdos
gyeveTo evl Stabéct povikn kal UTo ToviTwv Siedpnuicdn ws umo | TaTias TAs mev—
Bepds aultol dopuakov ouTe Sedoolfat, n 8¢ TaTios EmEcTnoey | okNTTPOV Kal
apas EBnkev | €V TQ va ws IkavoTololloa mepl Tou mednuicbol auTnv v cu—
veldnol TolouTn, | ol Beol ol TNV Eoinoav v | koAaoel v ou SiEpuyev: oluolws Kal
S wKPATNS O vlos | auTAs Tapaywv Tnv 1codov | TV Is To aAcos amayoucav |
SPETaVOV KPOTWV aUTEAOTOlUOY, EK TS XEIPOS ETECEV | GUTE ETM TOV Todav Kol
oUlTws povnuépwy kohacel almmAAayn. peyohot olv ol Belol ol év “AliTTolS
¢meCnTnoavl Aubfval TO okNTTPOV Kol TAS | dpas TAS YEVOUEVAS €V T6) | va@, o
éAvocav ta loukouvdou | kal Mooxlou, éyyovol 8¢ Ths | TaTias, ZwkpaTelo Kol
Mooxds | kol 'loukoiv8os kot Mevekpaltns kata TavTa eEsthacapevotl Tous Beous
Kol oo volv euloyolluev otnAoypadnoavTes Tas Sulvauls Tdv Becdv. See the
discussion in Gordon, “Imagining Greek and Roman Magic,” 247.

' SEG 37:1001.17-25. Confession stele from Maionia ¢.150—-250CE. ka1 O 0eos
ToulTo €veueonoe, oTI ouk eEedpavTeulos oUdE UPwoe Tov Beov i SuvTuxm: SidiTi
gmoincev auTnV em Tekvou HpakAellSou eT@V 1y’ VEUESIV €T TOV TOTOV auToU |
oThoal, OTI TO TAV avbpwmwv paAlov emolmoev 7 ToU Bgol. v SuvTuxn
"AmoMwviou | BuyaTtne kol MeATivns i Tpoyeypadolloa TNV VEUEGLY.
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ible cause of the unexpected, with their personal whims and angers, their
unfathomable motivations, and their endless desire for honor.?

Ultimately, in the story of Euthynoos too, it is the will of the god, not
some jealous rival employing witchcraft, that brings about the untimely
death of the youth. When his father consults the oracle of the dead, he sees
the shades of his son and his own father, who inform him that the son’s
early death was not caused by malice, but by the favor of the gods.

Being in perplexity as to how he might put his suspicions to the test, he visited a place
where the spirits of the dead are conjured up, and having offered the preliminary sacrifice
prescribed by custom, he lay down to sleep in the place, and had this vision. It seemed
that his own father came to him, and that on seeing his father he related to him what had
happened touching his son, and begged and besought his help to discover the man who
was responsible for his son’s death. And his father said, “It is for this that I am come.
Take from this person here what he brings for you, and from this you will learn about
everything over which you are now grieving.” The person whom he indicated was a
young man who followed him, resembling his son Euthynoos and close to him in years
and stature. So Elysios asked who he was; and he said, “I am the daimon of your son,”
and with these words he handed him a paper. This Elysios opened and saw written there
these three lines:

Verily somehow the minds of men in ignorance wander;

Dead now Euthynoos lies; destiny so has decreed.

Not for himself was it good that he live, nor yet for his parents.

Such, you observe, is the purport of the tales recorded in ancient writers.”'

* Daniel Ogden, Magic, Witchcraft, and Ghosts in the Greek and Roman Worlds: A
Sourcebook (Oxford; New York: Oxford University Press, 2002), 244 suggests a hidden
back-story to this stele, that Heraclides had stolen a jewel of Syntyche’s so that her
friend’s daughter, who had become pregnant (by him?), could use it to try to end her
pregnancy magically. When the theft was discovered, Syntyche set up a prayer for justice
to Mén for its recovery, but when the stone was recovered (put back in its usual place but
burned — perhaps from a magical ritual), she did not publicize the god’s deed in recover-
ing the stone. Therefore, she proclaims in this stele, Mén made her friend’s daughter
pregnant and took vengeance on her son. Ogden’s speculation is plausible, accounting for
why the stone was returned after being burned as well as for the unexpected pregnancy,
but ultimately Syntyche’s motivations remain unclear.

*! Plutarch, Consolation for Apollonius 109c¢d. dTopouvTa § 0Tw TPOTW PBAcavov
}\é([SOI TOUTCWV, é((plkéoem ETL T puxouavTEIov, npoeucdpsvov ) oBs véuos
syKomaoSou kol 18€Tv Sy TOlO(VBE SoEat ﬂapaysvsoem TOV ‘ITCXTEpO( TOV EO(UTOU
18ovta 8¢ Stsﬁspxsoem TPOS aUTOV nspl Tns TUXNS TNS KAT Tou UIOV Kou
O(VTlBo}\slv Te kol SeloBoun ouveEeupelv TOV CXlTlOV Tou BO(VO(TOU Kou TOV “Eml
TOUTco, 4)0(\10(1 “NKe. oA 58&0(1 1TO(pO( Tou8 a oot d)spsl EK yorp TOUTwWV
AToVT ElOﬂ cov 1Tepl )\Uﬂn glval 5 ov Eonunvs VEO(VIOKOV € TOLEVOV O(UTCO EU¢€PT1
TE TCO UlG) Kol TO TOU Xpovou Te Kol T NS n)\lKlas £YYUs. Epsceou olv 00TIS €1M.
Kol TOV (powou “50(1ucov TOU Uléos cou,” Kal ouTco & opeﬁou ol ypauuaTsl&ov
O(VEI)\T]OO(VTO( olV aUTO 18ETV € Eyysypauusva Tpla TOUTA" ) TOU vnmsnow aAlouciv
q)pevsg av8pav. | Eueuvoog KEITOL pmpt&w BavaTe. |oUk hu yap Ccoslv KoAov
O(UTco oués yoveuot.’ Tomtm’or 8N ool kal Ta TQV 6|nynpa1’cov TV TOPO TOlS
apxaiols avayeypoupévwv. (Translation from the Loeb).
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The minds of men wander in folly, says the oracle; the gods know an early
death to be the best thing for a good man. Plutarch includes this anecdote
within his consolation speech to a father whose son has died young, trans-
forming the uncertainty of the cause of death into a philosophical sermon
on the limitations of mortal perspective. Do not blame a witch; trust in-
stead that the gods provide what is best for mortals.

The place of the witch, then, of the horrific scare-figure who piles up
levels of alterity — female, foreign, and superhumanly powerful — is more
in the imaginary of the Greco-Roman world than in its reality.”> While a
variety of individuals may have engaged in practices that they or others
might have labeled “magic,”* including curse tablets and pharmaka in-
tended to bring harm upon others, the kinds of witches we meet in litera-
ture, from Medea to Erichtho, do not, from the evidence of the epitaphs or
from contemporary historical accounts, seem to have been regularly identi-
fied as the figures responsible for particular misfortunes, such as the un-
timely death of a young wife or the promising young heir to his father’s
estate. Rather than fastening the blame on a specific individual and identi-
fying her as the witch or engaging in widespread witch hunts, those af-
flicted with misfortunes seem more likely to express their uncertainty over
the precise cause — it might have been a witch, but then again it might have
been something else.

Thus, we see that, within the range of possible causes, either the speci-
fication of one — a witch or a poison — or the emphasis on the uncertainty
itself can serve as a strategy for dealing with the social situation. This cor-
pus of epitaphs can help illuminate the complex social situations that sur-
rounded the phenomenon of untimely death in Greek and Roman societies,
giving us insight into the structures of the society and the ways people ne-
gotiated within them. At the same time, these epitaphs, with their range of
attributed causes for death, can help us understand the multiple ways in
which magical forms of harming were thought to work in the ancient
world, particularly with the insight that one mode need not exclude others
in an explanation. These epitaphs supplement the literary accounts and the

2 Cp. Gordon, “Imagining Greek and Roman Magic,” 167. “In my view, it is much
too easy to be distracted by the archaeological survival of curse- and vindictive-tablets,
and the remains of Graeco-Egyptian magical receptaries (grimoires), from the essential
point, which is that the true home of magic is a body of narrative, what Cicero calls ‘old
women's tales,” which construct the social knowledge to which any event, real or sup-
posed, fearful or peculiar, may be referred and in terms of which, if need be, explained”
(emphasis mine). On pages 204-210, Gordon explores the development of the ‘night-
witch’ figure in the literary imagination, linking the changes to various social shifts.

2 On the difference between other-labeling and self-labeling, see Radcliffe Edmonds,
“Extraordinary People: Mystai and Magoi, Magicians and Orphics in the Derveni Papy-
rus,” Classical Philology 103 (2008): 16-39.
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evidence of the curse tablets, providing new light on this murky, yet fasci-
nating, aspect of the ancient world.
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