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of the third type, the similia similibus, the others having developed from it. Both scholars
were, perhaps, unduly influenced by the overly simplistic evolutionary models that had been
put forth by the anthropologists of their days.

88. For a similar usage in the funerary imprecations, see Strubbe's essay (chap. 2, pp.
34-35) on formulae such as ÿo-raL aaYr&ÿ 7rp6ÿ plus name of god ("He will have to reckon
with the god NN") or ÿt ÿ-p6ÿ plus name of god ("He will give answer to the god NN"),

2
"Cursed be he that moves my bones"

J. H. M. Strubbe

The last line of the epitaph of Shakespeare, engraved on the stone slab that covers
his grave in Holy Trinity Church at Stratford-upon-Avon, warns, "Curst be he yt
moves my bones." The malediction was designed to frighten off the sexton of the
church and his successors, who sometimes had to dig up an old grave in order to
make room for the newly deceased.1 Almost the same prohibition and malediction
occur in the closing lines of an epitaph from Synnada in Asia Minor: "riÿ oÿ,v
¢f[o]'re "r& 6o"rÿa o'[ahe6rye?]t,, Ka'r&pa. al)[rÿ ",/ÿvol,]'ro ("and whoever thus

will move[?] these bones, may he have a curse").2 Both maledictions had the same
purpose: they assured the undisturbed rest of the deceased. But while imprecations
written on a gravestone were rather exceptional at the time of Shakespeare's death,
they were very common in antiquity, especially in Asia Minor (Anatolia). My
concern here will not be with Shakespeare's malediction but with the ancient
funerary imprecations that are found in the Greek epitaphs of Asia Minor. By
funerary imprecations (I adopt the term used by P. Moraux to denote this kind of
curse) I mean curses that are clearly and publicly written on the gravestone by the
owner of the tomb (who does not conceal his identity) to warn any potential
wrongdoer that evil will befall him in case he should violate the grave in defiance of
the legitimate prohibitions to do so.s Although these imprecations were used by
pagans, Christians, and Jews alikeÿ I will restrict this study to the pagan formulae.4
A further restriction in this study/has to do with the different groups of funerary
imprecations that can be discerned. I distinguish two main categories. The first
contains all the imprecations tÿ'ÿat do not specify the punishments awaiting the
wrongdoer. I will call this groÿtp the "nonspecific" group. The second category
includes the imprecations in wfiich the punishments wished for are more or less
clearly specified. I will refer to this group as the "specific" group. The nonspecific
group contains many different types of imprecations.

The violator of the tomb may be declared to be &o'eflÿ (impious) or, less
frequently, [ÿepdo'vXoÿ (sacrilegious) or said to be guilty of &o'sflsla (impiety) or,
rarely, of iepoo-vhia (sacrilege). The name of a god or several gods is often added.
The following texts may give an illustration. At Teimessus in Lycia an epitaph says
that the man who will bury a strange corpse in the grave &o'eflÿ ÿo'¢to OeoZÿ
Ka'raxOovloÿ Kaÿ ÿK'r6ÿ &p8ÿhÿrÿo "r(o Tsk/xÿ/o'o-ÿoÿ, ÿtxqo *, e" ("will be impi-
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ous towards the gods of the underworld and besides he will pay 5,000 denarii to the
people of Telmessus").5 At Aperlae, also situated in Lycia, the person who will
place another into the tomb ÿedOvvoÿ ÿo-'raÿ &o'eflelqt Ka'raXOOViOLÿ Oeoÿ
Kal ÿzroKeio'e'raÿ ¢oZv &ot're'roÿ'ylÿvmÿ K[al ÿ]ÿwOeu'Azrepkeÿr&v r(o 8ÿlXqJ

*/z@pta) f!' ("will be liable of impiety towards the gods of the underworld and he
will fall under the regulations and besides he will pay 2,000 denarii to the people of
Aperlae").6 In a number of related texts it is said that the offender will be ÿvoxov
(or iJzroxov or other variants) to the god or gods or that he ÿvkXera6 (or
ffrroKeÿ'rcxL or other variants) to the god or gods. These formulae indicate that the
wrongdoer will fall under the power of the gnd(s). They may be considered as
shortened expressions of the above-mentioned formulae. The following illustration
comes from the region of the SSÿiit G6Fd near Tyriaeum in Pisidia: [ÿ]poxov ÿo'rw
r&o'ÿ OeoZÿ Kai ÿekÿvÿ KadAÿr(o ("He will be liable to all the gods and Selene

and Let0").7 Another example is found at Olympus in Lycia: ÿKriÿreÿ 60&ÿaq zÿ
'6keÿ "4o' Kal ÿo"retÿ ¢ÿ6&Koÿ zoÿ Ka'raKzovioÿ Oeoÿ ("The man who

buries [a strange corpse] will pay 500 denarii to the city and he will be liable to the
gods of the underworld").8 The implication of all the formulae of the first type is not
only that the violator of the grave will be penalized by the human law9 but also that
he will be punished by the god or the gods for his impious or sacrilegious deed. It
is interesting to note that many of the legal terms referring to punishment by the
human law (such as ÿvoxoÿ or 6zroreÿo-Oaÿ, etc.) recur in the imprecations dis-
cussed here.

In Lycia, especially along the south coast, the violator of the tomb is often called
&p, ap'rÿok6q (a wrongdoer). Here, too, the name of a god or several gods is
frequently mentioned. An example from Antiphellus gives the following text: 6 8ÿ
7rotp& "raOrot ÿotÿo'otÿ &tÿotp'rÿohdÿ ÿo-.r¢o Oeoÿ KOt¢otxOoPÿoÿ Kotÿ eÿo'oio-eÿ

zrpoo-'reilzov ¢ÿ0 ÿepoÿ'r&,rw "ralze[ÿ *, otqb" ("The man who acts against these

[prohibitions] will be a wrongdoer towards the gods of the underworld, and he will
pay a fine of 1,500 denarii to the most sacred [i.e., imperial] treasury"). ÿ0 Another
example from Rhodiapolis warns, eÿ 8ÿ/zÿ, &izctprÿokdÿ ÿo"rÿo Oeoÿ zr&o'ÿ Kal
¢r&o-atÿ ("If not, he will be a wrongdoer towards all the gods and goddesses"). 1ÿ As
to the exact meaning of &Izaprÿok6ÿ there is some dispute. According to some the
word denotes a sinner, but according to others, among whom is K. H. Rengstorf
(whom I follow), the word refers to "ganz allgemein den Gedanken des Ubergriffs,"
and there are no good reasons for interpreting &tzaprÿok6ÿ as "Sfinder im Siune
einer qualitativen Aussage.''ÿ In any case one can assume that the term

&lxÿp'rÿok6ÿ contains a threat of divine punishment by the offended god(s).
The formulae ÿoTaÿ oÿfi'rÿ ¢rp69 ("he shall have to reckon with") and ÿ:eÿ 7rp69

("he shall give an answer to") followed by the name of a divinity contain only a
vague threat that the violator of the grave will be liable to the god(s). This seems to
imply that the god(s) will bring an undefined punishment. The following texts
illustrate these formulae. Near the Sfigfit G6lfi in Pisidia an epitaph warns the
offender that ÿo-'rÿ affrÿ ¢rpdÿ"Hkkwÿu Kÿ ÿehÿv ("he will have to reckon with
Helios and Selene")J3 At Termessus in Pisidia the man who tries to violate the
grave ÿK'relo-ÿ ÿpoo'zeilxov hÿi ÿohvtzeÿ *, a" Kal ÿeÿ ¢rpdÿ "rogÿ Ka-

"rmxotxÿvonÿ ("will pay a fine of 1,000 denatii to Zeus Solymeus, and he shall
give an answer to the departed").ÿ4 In the greater part of the texts the divinity is
nameless, for example, at Eumeneia in Phrygia: ÿo-¢at ocfi'rÿ ÿrp6ÿ ¢du Oe6u ("He
shall give an answer to the god")ÿ or at Laodieeia Combusta in Phrygia: [ÿ]ÿ ÿ-p6q
"r6u Oe6v ("He will have to reckon with the god").16 Such formulae were adopted
by Christians and Jews but were never exclusively used by them. 17

In some parts of Asia Minor a god or several gods are adjured not to permit any
violation of the grave. An illustration of this usage is given by a tomb inscription
from the neighborhood of Sidamaria in Lycaonia: ÿuopriÿo 86 Mqlvaÿ "r6v "re
o¢ÿp&umÿ Kal "roÿ)ÿ Kot'rotxOovlovÿ I.Zÿj ÿ[eÿ]vod "rÿw 7rÿokClo'otÿ "r6 ÿrepÿ-

flokoÿ too "r&[ÿp]ov, Iÿ(Fe &yop&ÿeÿu ÿK'rd[ÿ] "r[ofÿ &ÿekqSog?] ("I adjure the
Mens, the one in heaven and those in the underworld, not to allow anyone to sell or
to buy the precinct of this tomb, except to my brother [?],,).18 It also happens that
the potential violator is adjured by the god(s) not to desecrate the tomb. This is
attested, for example, at Elaeussa-Sebaste in Cilicia, where an epitaph says.

opÿiÿolxev €ÿlz&ÿ "rdu ÿovp&vwv Oedv Kat "ÿhÿou Kod Eek4ÿvÿv Kal
"rOÿ)€; qretpotkottÿ61,'ra¢; "ÿiz&ÿ KOt'rotxOov[ovÿ Oeoÿ)ÿ Iz'Oÿuot K'rk. ÿeuÿakeÿv

• roÿ 6o-'ro$ÿ "ÿlÿ&v ÿ'repov ÿr'r&tza ("We adjure you by the heavenly god [Zeus]
and Helios and Selene and the gods of the underworld, who receive us, that no
one [...] will throw another corpse upon our bones"). 19 Very often the adjuration
is abbreviated and the deity is nameless; this is the origin of the well-known for-
mula "rdv Oe6v o'oÿ, for example at Cotyaeum in Phrygia: "rdu Oe6u o'm, tzÿ
&ÿK'ilo'eÿ ("[I adjure] you by the god, do not harm [this tomb]").20 This short-
ened formula was adopted by Christians, but it was never an exclusive Christian
use.21 The verb most frequently used in the funerary adjurations is 6priCe,v, of-
ten with prepositions such as ÿu-, ÿzr-, Ka'r-, or ÿse-.ÿz It is most interesting to note

that this same verb also occurs in defixiones, in which daemons are frequently
adjured.ÿ3 What the gods invoked in the funerary adjurations were expected to
do when someone violated the grave is not expressed in the texts but it is be-
yond doubt that the gods were thought to inflict some kind of punishment on the
offender.

The four types of texts discussed so far correspond to the definition of funerary
imprecations given above. Sometimes the erectors of the gravestones referred to the
inscriptions as &pal (curses). I( an epitaph from Canytelis near Elaeussa-Sebaste
m Cthcm the wolator of the grave ÿs first warned that he will be '0o-efl'0,xoÿ eÿ "re
• roÿ, Aÿa Kaÿ "r'0v Eek'OP'Ou ( ampmus towards Zeus and Selene ) and ao-e[3Wÿ
eÿs "re "rovÿ 7rpo3,eTpalxtZeuow Oeodÿ Kal "r6v "HMoÿ, ("impious towards the
above-mentioned gods and HeliOs") and this is summarized at the end of die text as
vexÿo'Oÿo "raÿs &paÿ ("May he be submitted to these curses").ÿ4 In an inscrip-

tion from the territory of Olba in Cilicia the usurper is adjured by the gods of the
underworld and Helios Patdos (dpKiÿo "rog(ÿ) xOouiovÿ Oeo¢)ÿ [rod] ¢6v
zr&'rpÿov "HMov) and at the end of the text is added, "These are the curses" (od'ÿe
&pal).ÿs In the imprecations discussed so far the evil wished for is never specified.
The nature and the degree of the punishment are left up to the god (or gods) to be
decided as if by a judge. For this reason I have called this group the nonspecific
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group. In the second group of funerary imprecations, which I call the specific group,
the evil wished for is more or less clearly specified. The punishment is fixed by the
person who has set up the epitaph. As soon as the prohibition against the grave
violation is transgressed, the punishment will automatically occur. This evil does
not depend on the judgment of a god: it operates directly through the force of the
(written) word itself.

The division of the funerary imprecations into a nonspecific group in which
divine agents play an important role and a specific group in which a divine agent is
not necessarily involved brings to mind the distinction made by K. Latte between
two groups of curses.26 On the one hand Latte discerned a group of Greek curses
bringing evil for the wrongdoer by the "Zauberkraft des ausgesprochenen Wortes;"
if the offender thereby became ÿva3t41q (unclean) in the sight of the gods, this was
only a result and not the essence of the curse. On the other hand Latte saw a group
of Anatolian curses rooted in a totally different, oriental religiosity. In Asia Minor
the offense was regarded as &txap¢[a (sin); the curse cut off the way to the gods
and made the wrongdoer unclean, who subsequently became the focus of the wrath
of the gods. As examples of the Anatofian curses Latte cited some formulas of our
nonspecific group. The imprecations of the specific group in Asia Minor were
explained by him as "iibernommene echthellenische Wendungen.''27 Latte's divi-
sion of the imprecations into two groups with different ethnic origin is not convinc-
ing. First of all, it is not certain that in Anatolia offences (including violation of the
grave) were regarded as a sin, because the meaning of &tzap¢ÿa, &lxapÿk6ÿ as
"a sin, a sinner" is questionable, as I have indicated above.28 Also a division
between a more "magical" practice (which would be Greek) and a more "religious"
practice (which would be Anatolian) in regard to curses is problematic. It is nowa-
days generally agreed that such a theoretical distinction cannot be made.29 1 there-
fore think that there is no fundamental distinction between Greek and Anatolian
curses nor between nonspecific and specific imprecations. The distinction I make is
only a heuristic one and somewhat artificial. It is, for example, difficult to say
whether the wish for the wrath of the gods belongs to the nonspecific or to the
specific group. One could argue on the one hand that the intended punishments are
not specified but on the other that some evils (such as cruel death, blindness, or
natural disasters) were definitely regarded as the result of the anger of the gods and
that these well-specified punishments were intended.3° Likewise the term &crsfl41s
(impious), which I have ranged in the nonspecific group, could have well-defined
implications in the mind of the ancients, namely the exclusion from taking part in
the sacrifices.31

I wilt discuss only the group of specific funerary imprecations because these
contain much more detailed and varied information than the standard formulas of
the nonspecific group.32 The number of these specific funerary imprecations is at
this moment (as far as 1 have been able to collect the scattered evidence) somewhat
higher than 350.33 The texts come from all parts of Asia Minor. I propose to study
here, after setting the material in its historical and psychological context, the
information that the texts give on the curses themselves and on their relation with the
"orthodox" religion involving priests, cults, and gods.

THE ANATOLIAN AND GREEK TRADITIONS

The Greek funerary imprecations of Asia Minor are rooted in two traditions: Greek
and oriental. All over the Greek world, including the Greek cities of Asia Minor, it
was customary to protect material and immaterial objects from potential wrongdoers
by means of imprecations. 34 1 propose to call these the "nonfunerary" imprecations.
In Anatolia the Greek custom coincided with the indigenous oriental tradition: in
this country and in the Near East imprecations were commonly employed to protect
such things as treaties, statues, and contracts from the time of the Sumerians and the
Akkadians onwards.35 The objects that were safeguarded by nonfunerary impreca-
tions in the Grÿeek world belonged to the public, the religious, and the private
spheres, for example property and property rights of individuals and temples, the
consfitution of a city-state, laws, treaties between cities, asylia of temples, private
foundations. Some imprecations were directed against enemies of the city or against
religious offenders. Many conditional imprecations were imbedded in the self-
cursing oath. The number of the nonfunerary imprecations is very large; I will give
some examples taken from the oldest attestations (i.e., from the seventh century Bc.
onwards).36

At Cymae in Italy a Protocorinthian aryballos, dated in the seventh century s.c.,
is protected from theft by the following imprecation: h6ÿ 8" &v /zs Kÿ.ÿpO'S*,
0vÿokdÿ ÿo'ÿraÿ ("The one who will steal me, will become blind").37 Near Camirus
on the isle of Rhodes a o-&/xa, which is probably a votive monument, is protected
from damage: Zs*) 8ÿ wv 6crÿ ÿrÿllzalvm hsÿ6kÿ Osiÿ ("May Zeus com-
pletely destroy him who injures this"). This text presumably dates from the first
quarter of the sixth century B.C.3s A well-known and very extensive imprecation also
dating from the early sixth century s.c. is the Amphictyonic oath. It concerns the
plain of Cirrha, which was dedicated to the Delphic gods. The Amphictyons swore
an oath not to till the sacred plain nor to let another till it. The text cited by
Aeschines is as follows:

Equally famous are the so-called dirae Teiae, imprecations probably making part
of a Biirgereid at Tuns in Ionia (c. 480-450 B.C.). They were directed against those
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who endangered the city life of Teus, for example, by obstructing the grain supply
or by treacherous intrigues or disobedience to the magistrates. Even the steles and
the text of the inscription were protected by an imprecation. The intended evil is
nearly identical for every kind of offense: KÿVOV &ÿr6kÿvcrOaÿ Kal aÿr6v Kal
ykUOÿ ÿ6 KkVO ("He will expire, himself and his race").4°

From the examples given above one important point becomes clear, namely, that
many of the funerary imprecations used by the Greeks of Asia Minor to protect their
graves con'espond very closely to the nonfunerary imprecations of the Greek world:
they are rooted in the same tradition. In fact some imprecations such as the wish for
death, blindness, infertility of the earth, destruction of the race (and this list could
easily be extended) are found in nonfunerary and funerary imprecations alike,
sometimes even in identical words. For example the imprecation /ÿ'6('re)3ÿiÿv
Kaplro¢ÿ ¢kpeLv, which Occurs in the Amphictyonic oath, is also found in many
epitaphs in all regions of Asia Minor.41 The same formula is also known in
defixiones.42 A second important point that must be emphasized is the fact that
imprecations were very rarely used to protect graves from violation in the Greek
world outside Asia Minor. I know only some twenty cases, of which only two can
be confidently dated before the imperial period.43 The protection of graves by means
of imprecations seems to be alien to the Greeks of the Greek homeland. In Asia
Minor the practice was very common. Here the second great influence on the
funerary imprecations, the oriental tradition, becomes manifest.

In the Near East and in Anatolia there existed a long tradition of protecting the
tomb with imprecations.44 The oldest example is found in the epitaph of the Phoeni-
cian king Ahiram, which dates probably to the latter part of the eleventh century n.c.
The text of this imprecation, which is directed against the king or governor who
might violate the grave, is as follows: "May the seeptre of his rule be torn away,
may the throne of his kingdom be overturned, and may peace flee from Byblos; and
as for him, may his inscription be effaced (...)!-.45 Another Near Eastern example
is found in the grave inscription of Sin-zer-ibni, priest of Sahar, who died at Nerab
near Aleppo in the early seventh century n.c.: "May Sahar and Shamash and Nikkal
and Nusk pluck your name and your place out of life, and an evil death make you
die; and may they cause your seed to perish!''46 The indigenous oriental tradition led
to the emergence of funerary imprecations in Asia Minor written in the Lycian
language from the sixth to the fourth century B.c. and in the Lydian language in the
fourth century n.c. in the period of the Persian supremacy.47 1 cite an example from
each of the two epichoric languages. At Antiphellus in Lycia the potential violator
is warned; "The assembled (or confederate?) gods and the Lycian treasurer(?) shall
punish(?) him!"48 At Sardis in Lydia the offender is threatened, "Artemus will bring
destruction(?) for him, (his) property, land(?)!,'49

From the moment Asia Minor was liberated from Persian rule, funerary impreca-
tions began to appear in Greek. The oldest instances are found in Lycia at the end
of the fourth century u.c. The first comes from Telmessus, the second from An-
tiphellus. Both are bilingual texts, and the Greek imprecation is generally thought
to be inspired by the contemporary Lycian examples. The imprecation written in the
Lycian language in the text of Teimessus is difficult to understand; it means some-
thing like, "He will punish(?)[''s° Its Greek counterpart (clearly not a translation of

the Lycian text) is: kÿdJkea Kal qraÿdohea ÿ &or&ÿ ÿr&pTcoÿ ("May there be for
him complete ruin and destruction of all [or everything?]"). The Lycian imprecation
in the text of Antiphellus warns, "Let the mother of this precinct(?) here (i.e., Leto)
and the municipality(?) of Wehfita (i.e., Phellus) judge(?) him!''sl The Greek
imprecation gives only a partial translation of this text and is much harsher: '6 A'0rdÿ
afirtv gÿrLz(pl)qJ(e)ÿ ("Leto will destroy him"). Only a few decades later, proba-
bly in the first quarter of the third century u.c., comes a third Greek funerary
imprecation, which is now in the J. P. Getty Museum (Califomia).sz Its provenance
is not known but on the basis of the names of the two goddesses who will bring the
punishment (Artemis Medeia and Ephesia) I have a strong suspicion that it comes
from Lydia.s3 If this is right, then the imprecation may be inspired by the Lydian
examples of the preceding century. The text of the Getty imprecation is as follows:
'6 ÿAprelzÿ 'fl M'oÿeia Kal ÿ "Eÿeo'ia Kod ot Oeol &'rraÿ'rÿ afi'rdv Kal rm)ÿ
7'y6vovÿ ("The Median and the Ephesian Artemis and all the gods [no verb

expressed] him and his descendants"). During the remainder of the hellenistic
period the number of imprecations against grave-violators remained very small,s4
One example from Pinara in Lycia may date approximately between the middle of
the second century and the middle of the first century B.c.ss Another text from the
neighborhood of Olba in Cilicia also seems to be hellenistic.56 It is only in the first
century B.c. that some more texts emerge. One example comes from Myfilene on
Lesbos,57 another from Philomelium, a city in Phrygia.ss There are in addition
about fifteen texts that show some Roman influence and that probably should be
dated some time after the beginning of the Roman occupation of Asia Minor; but
they could equally well belong to the Roman imperial period.59

A very large number of funerary imprecations can be assigned with certainty or
with good probability to imperial times,s° The attribution of the texts to different
centuries, however, is problematic, for often the only criteria that are available,
such as the letter forms or the personal names, are not very reliable. As far as I have
been able to date the texts, the following results appear. Fifteen texts may date in the
first century h.o., while twenty-three date in that century or later. Fifty-seven texts
may date in the second century x,D., while thirty-two may date in that century or
later. Another forty-five belong t6 the second or third century. Ninety-one texts
seem to date in the third century or the early fourth century A.o. Only two or three
texts certainly date in the (earlyÿ fourth century a.D. It is not at all certain that the
growing number of imprecationÿ is a sign of an increase in their popularity or in the
.....  I     ,

behef m theÿc efficacy, and ltiÿ dubmus whether the growth reflects an increasing
need to protect the graves fronl violation. As R. MacMullen has recently warned,
the frequency of epigraphic attestation of behavior or activities does not permit us
to draw conclusions about their actual prominence, decline, or the like; apart from
economic and demographic factors, the number of inscriptions was influenced by
"epigraphic habit," which was controlled by many forces, such as urbanization and
hellenization, literacy and culture, fashion and psychological attitude.61 These
factors fluctuated over the centuries and probably varied from one region of Asia
Minor to the next. This could explain the fact that in northeastern Lydia the greatest
number of funerary imprecations (eleven of eighteen attestations, all exactly dated
by the Sullan or Actian era) date to the last quarter of the first century h.u. and the
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first quarter of the second century a.o. It is interesting to note, however, that the
period of greatest frequency of funerary imprecations in this region does not coin-
cide with the period of greatest frequency of epitaphs.62 Apparently the habit of
having imprecations and that of having epitaphs inscribed on the grave were
influenced by different factors.63

An important point I have so far neglected, though it is fundamental for the
understanding of the funerary imprecations of Asia Minor, is the question why the
Greeks of Anatolia so frequently protected their graves from violation with impreca-
tions while the Greeks of the Greek homeland did it very rarely. I would suggest that
a difference in ideas about the dead and the afterlife may be responsible.64 From
earliest times the Anatolians sometimes built the tombs of the deceased in the shape
of the houses of the living. The custom to bury the dead in a "grave house" is already
attested in the second part of the third millennium B.C. in the graves of the dynasts
of Alacahiiytik and Gedikli.65 In Hittite texts of the fourteenth to thirteenth centuries
B.c. one reads that the ashes of the dead king were placed in a house of stone (a
mausolehin :or a rock-cut chamber).6s The concept of the grave house was widely
spread in the Phrygian and Lydian periods and continued on in hellenistic times,
during which it manifested itself for example in sarcophagi with architectural
ornaments. In the Roman imperial period the concept gave rise to the representation
of a door on gravestones in some parts of Phrygia. 67 The fact that the tomb was built
in the form of a house implies a certain idea about the afterlife, namely, that the dead
body continues living--that it still has feelings, needs, and desires.68 The dead body
needs a house to live in; this grave house has to stand and to remain undisturbed
forever. Therefore the Anatolians protected it from violation.

The ideas of the Greeks in the Greek homeland were different. As far as it is
possible to learn anything about the original ideas of the Greeks,S9 it looks as if they
did not attach the same importance as the Anatolians to material aspects of "the
afterlife. They were more concerned about the burial, the funerary rites and the
remembrance of the name. The Greeks seem to have believed that the psyche (soul)
left the body at the moment of death and went down to the underworld. There it
lived a life that was only a weak reflection of the existence on earth.7° As long as the
name of the deceased person as an individual continued to be remembered, the
psyche had an individual life and the deceased enjoyed a kind of iramortality.71 As
to the dead body, the Greeks imagined that it stayed in two places alike, in the grave
and in the underworld. In the underworld the dead body did not cease to live, but it
did not know any more the needs and desires of the living. Only great offenders
were thought to have corporal feelings while being punished in Tartarus.72 The
body, as far as it was thought to live on in the grave, was equally believed to be
insensible---free from corporal feelings and needs.73

The ideas about the afterlife may account for the almost fanatical concern of the
Anatolians for the fate of the grave. They protected their tombs by means of legal
measures (such as tines), imprecations, or both at the same time. Why some persons
preferred imprecations is of course unknown. Perhaps it had something to do with
the belief in the inefficacy of civil justice.74 Indeed, the violator of the grave did his
criminal work in the cemetery outside the town and therefore had a good chance to
escape unnoticed and unpunished.7s It has been noted that in circumstances or
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places or periods in which human law is vitiated by its powerlessness, unsteadiness,
partiality, or even absence, people who suffer injustice often resort to curses as a
means of Selbsthilfe.76 By the power of the curse, which operates independently
from the human law, the culprit nevertheless gets the due penalty.

It is beyond doubt that the authors of the funerary imprecations were moved by
noble sentiments and that they aimed at entirely justified goals. It is however
remarkable that they asked only for the punishment of the offender, that is, revenge;
they never requested that the harm done to the tomb or to the corpse should be
repaired. In this respect the funerary imprecations resemble the prayers for venge-
ance discussed by H. S. Versnel (chap. 3). It is not surprising, therefore, that some
of the terms used in the latter are also found in the former. For example the verb
Iÿpxotzcÿ (punish) occurs in a funerary imprecation at Kalos Agros between
Chalcedun and Nicomedeia in Bithynia: p.ÿ-ÿ.0ÿ Otl)TtU 6 086ÿ ("May the god
punish him").77 A term derived from the verb Kok&ÿto (inflict a punishment) is
attested at Assus in Mysia: affro.ÿ ÿr&[o-oa, &K]PX. 9vOÿraL Kthatrw ("[I ask] to
pursue them with all punishment").78 And the wish that the offender not be con-
cealed from the god Helios is found in an imprecation at Pafium in Mysia:/ÿ k&Ov
'tu "Hktov &hk& ÿr&Ov & Kcÿt aÿ)zÿ ("May he not stay hidden from Helios, but
may he suffer what she [has suffered]").79

THE POWER OF WORDS

The force of a curse is based on a more general belief in the efficacy of the word.
This power is increased if the word is spoken by a person of higher status, such as
a king, a priest, parents, the dying, or the dead.8° Funerary imprecations against
violators of the grave must have been regarded as very powerful, since they were the
wish of the dying or the dead. In some inscriptions it is explicitly stated that the
prohibitions and the imprecations are recorded in the testament, as is the case in an
epitaph from Halicarnassus on the Doric coast of caria, where one reads, Kcÿ'& r&ÿ
u rÿ 8wÿ0ÿ,xoÿLÿ &p&s" ("according to the curses in the will"),sl In one case in

Nacrasun in Mysia the text of the inscription with the imprecations is a copy of the
will itself.S2

The force of the cursing word could be increased by a variety of rhetorical
devices, such as repetition, rhyflim, and the use of triplets. These phenomena are
common to both "magical" and "ÿeligious" liturgy.83 In the funerary imprecations a
word is often repeated with only !slight variations, such as ÿh'0ÿ ÿthk'0ÿ &ÿ'6koÿzo
("May he die, dead and gone")84 or Ka.xtÿ [Ka],x&ÿ ÿdJk*lÿ 7ÿvm¢o ("May he, an
evil man, be evilly destroyed").8s Many funerary imprecations are metrical. This
indicates nothing special when the epitaph itself is metrical, but often a prose
epitaph is followed by a metrical (interdiction and) imprecation. Such is the case
with the so-called North Phrygian curse formula, ÿ-iÿ 6ÿv ÿpoo-oltrÿ Xeÿpa ÿlv
flotpfiÿoOovov, oÿrtoÿ &tbpoÿ 7[ÿpÿrÿo-oÿ'¢o oÿtÿopotÿ ("Whoever will lay a
hand heavy of envy against [this tomb], may he fall foul in the same way of untimely
fates [i.e., of the fate of untimely dead children]"), in iambic trimeters,86 with the
East Phrygian curse formula, 8pÿu& rÿKva kiÿrm¢o XClpou fllou oÿrov
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Epÿqtÿou; ("May he leave orphaned children, an empty [i.e., childless] life, a
desolate house behind him"), a (bad) dactylic hexameter;87 and with some other
imprecations.88 In many imprecations three elements of the malediction are put very
closely together, such as oL'mO Oiqo "rtb crÿb/xotcL ÿfiÿ-o0 ("for his house, life, body")89
or &ÿ"ÿKVOÿ &CVlZflOÿ &vavx{o'ÿ'ev'roÿ 6kÿ'rotÿ ("He will die without children,
tomb, relatives").9° The triple repetition of a funerary imprecation is not attested,
but such a repetition occurs in adjurations.91 In Lycaonia, near the city of Perta, the
god who will bring the punishment--namely, Men--is once augmented to nine
Mens: E[s%ÿ] KeXOhtOtÿkv[ovÿ] Mÿvetÿ aÿvÿct ("He will incur the anger of the
nine Mens").92

The power of a curse could also be enhanced by accompanying gestures, such as
the touching of the earth or of the accursed person, the performance of a sympathetic
action, or the raising of the hands.93 This last act is perhaps once attested in the text
of a funerary imprecation. In an epitaph near Hadrianutherae in Mysia the owner of
the tomb says, xeÿpotq &e{[pto] ("I raise my hands").94 Raised hands are depicted
on three gravestones that have an imprecation. It is well known that this gesture is
frequent on the tombs of children and young persons, who, it seemed, could not
have died a natural death but must have been killed in a criminal way (if not taken
away by a god). The raising of the hands is the symbol of the invocation to Helios
for divine vengeance.9s This explanation of the raised hands, however, seems
excluded in at least one of the three cases, a tomb near Laodiceia Combusta in
Phrygia erected by a daughter for her parents; there is no sign that they died a
premature or a violent death.96

A curse could become so powerful that it became a bad daemon, "Ap&
("Curse").97 Such a personification of the curse is only once attested in a tomb
imprecation, namely at Neocaesareia in Pontic Cappadocia. This epitaph, which
contains very extensive imprecations, was set up by an intellectual who had studied
in Athens under Herodes Atticus. He was largely inspired by the maledictions that
Herodes had engraved on herms in Attica for the protection of the statues of his
dearest departed.98 The author of the epitaph made several additions to his example.
One of these is that °Ap& ÿ ÿrparrfiv'r&'r'o 8aqÿrvtov ("Curse, the oldest of
daemons"), together with other gods, will penalize and hurry on the violator of the
grave.99 AJ'a as a daemon was sometimes identified with Erinys; she apparently had
her home in Hades.1°°

The power of a curse is always two-sided: the word can bring harm but also
profit.1°1 There is a very narrow relation between cursing and blessing and both
frequently occur together in many cultures, even in a funerary context.1°2 In the

funerary imprecations of Asia Minor the aspect of the blessing is almost completely
absent. In a text from the neighborhood of Pissia in Phrygia a blessing follows the
imprecation: 60"a eb ÿtÿo{, 8ÿTrk& 0-0ÿ Oerÿ ("The good [you do] to me, god [will
give back] to you in double").1°3 In the above-mentioned inscription from Neo-
caesareia the imprecations are followed by blessings for those who preserve the
prescriptions without alterations and observe them: ÿ-okk& Ka{ &yaO& eÿuaL
"roÿrÿ Kaÿ ÿ'r&L KOd ÿoÿ-pl,8ÿ Kÿ oL'Kcoÿ Kat "rÿ &reÿ'ct Izv4ÿWOÿ ÿaÿ

g:K3'6ÿoÿ ("And much good will come for him, for himself and for his fatherland
and for his house and for his remembrance later and for his posterity").1°4

An essential characteristic of the curse is that it is irrevocable: once it has been
spoken, it usually cannot be stopped. The only ones who had the power to revoke
the curse and to finish the punishment were the persons who spoke the curse and the
god(s) who were invoked.1°5 Apparently the gods could be placated by the offender
by some kind of atonement, for example a sacrifice or, in northeastern Lydia, a
confession, but even this possibility is expressly denied in a small number of
funerary imprecations.ÿ°6 In a fragmentary epitaph from the neighborhood of Eume-
neia in Phrygia it is wished that the violator may become the irreconcilable
(&8ÿ&hv['roq]) enemy(?) of the gods(?),l°7 In Nacrason in Mysia one of the
elements of an extensive imprecation is that the gods and the heroes will be enraged
and implacable (&lÿ8ÿ8ÿh&O'ÿ'Ol]ÿ).108 Near Saittae in Lydia an imprecation con-
tains the wish that the transgressor will find (Men) Axiottenos implacable through
the generations ([&]veÿe{kacr'rov rÿvoÿ "rkKvtov).1°9 And in Tabala in Lydia it
is said that the violator will find enraged the insoluble (&hv'ra) scepters (of the
gods) in Tabala. 110

Another characteristic of a curse is that it often strikes not only the wrongdoer
himself but also his OÿKOÿ (house, household) or his ykuo¢ (posterity), even when
they are totally innocent or yet unborn,m In a very large number of funerary
imprecations it is wished that the relatives of the offender will perish or that they
will have a curse or will suffer from the wrath of the gods together with the violator,
as in the following text from Aphrodisias in Carla: ÿseÿ,k't/&ÿrdkocro o'gv "rÿKvoÿ
Kal, ¢rau¢i, "rÿo 7kueÿ ("May he die, dead with his children and with all his
posterity"),m But it also often happens that the wish for evil affects only the
children or the relatives of the violator, so that the latter will be a witness of their
untimely death or misery. An example of such a wish is &oÿpa ¢rpoOoZ'ro "rkKua
("May he place upon a bier his untimely dead children") in an epitaph from the
neighborhood of Appia or Alia hi Phrygia.z13 For the extension of the imprecation
to the descendants special abbreviated formulas were in use, such as ÿ-kKua ¢kKuoÿu
(or ÿ'kKuoÿ) (to his children's children). 114 The material property of the violator is
sometimes equally affected by the !mprecation, as it is part of the oÿKoq. Most often
the evil wish is for the destruction ÿf the possessions, so that the violator stays alive
but in utter misery. This may be illustrated by an example from Nacrason in Mysia:
rpro'peÿot 8ÿ. Kotl, ?rott,rXeOpct /&pOÿ*l Kod &ÿtvÿo'Oeÿl qr&u'ra ("May every-

thing from its roots and with total ruin perish and disappear"),zlÿ
Very rarely funerary imprecations are directed against the whole society in which

the violator lives. It may occur i.h the epitaph from Neocaesareia, where one of the
imprecations is, /ÿfi yvuaÿKeÿ(¢iK'roÿeu Ka'r& ÿpÿo-ÿv ("May the wives not bear
children according to nature"),la6 This imprecation asks that the children that are
born may not resemble their parents but will be deformed, monstrous. The birth of
such children was regarded as a sign of the wrath of the gods against the community
as a whole. 117 But it is not at all certain that the author of this text really intended to
strike the whole society. In fact this malediction is placed between other impreca-
tions in which the violator alone is the object. The author of the text may thus have
intended to strike only the wife of the offender. The use of the plural 3'VUCtZKeq
(wives) may be caused by the fact that the author has taken over this imprecation
from very old oaths, such as the Amphictyonic oath cited above, without making the



44                                                                     Magika Hiera "Cursed be he that moves my bones" 45

necessary adaptations,lls In another text from the territory of Nicaea in Bithynia it
is asked that the violator hv/zÿ 7e . . . ¢ . . 8ÿ ÿaÿr6koÿ¢o ("May die from an
epidemic disease[?]"). 119 If the meaning of the wish is properly understood, a large
number of people from the society must have been the object of the attack, for it is
characteristic of a plague to infect numerous people. 120

As a result of the dangerous contagion, a cursed person had to be banished from
society, usually to a place far away from human habitation.121 There may be an
allusion to such an expulsion in the inscription from Neocaesareia, in which is said,
"rnfi¢ÿ pÿq/ÿaÿ'pÿq ogKoÿ'ro ("May his fatherland not be inhabited by hun"). 122

In northeastern Lydia the cursing of the potential violator of the grave sometimes
went together with the erection of a scepter or several scepters. This is attested in a
steadily growing number of texts.123 The most striking example, in which the
procedure is most fully described, comes from the territory of Silandus:

rKÿr¢pa ("They have established an imprecation that no one should do wrong to
his grave monument, through the erection of scepters"). 124 In a second text from the
neighborhood of Saittae the scepter itseff speaks the imprecation: 6ÿ ÿv ceil're
&pÿ ÿ Kot're&ÿ'O, "r&v Oe&v KexokcolXkVrov "rfiXOÿ¢O" "n'epl. "rnr¢ov o'Kÿ';r'rpov

Tr'op&o-(ot)1"o ("Who will displace or break this [gravestone], may he find the gods
enraged; concerding this the scepter has established an imprecation").125 A third
text, again from the territory of Silandus, does not mention the imprecation: L'ucÿ pÿ
,rtÿ€; ,rrpoo'alx&p,r,gI ¢ÿ o'¢ÿkÿ ÿ "rÿ IXV"Olxe{ÿ, o'tcC?ÿ'rpa ÿko'q'ÿo'otu "rn0

"Aÿ:[ÿ]o'rz'0uo0 .xal "Avoteffÿ8oÿ ("In order that no one should do wrong to this
stele or to this grave monument, they have set up scepters of [Men] Axiottenos and
Anaeitis"). 126 Apart from these texts, in which the erection of a scepter is explicitly
mentioned, there are several flmerary imprecations in which it is wished that the
violator will find the scepters enraged. 127 It is not certain that we have here the same
procedure; possibly the wrath of the scepters is only a variation of the wrath of the
gods. According to a common belief the gods are really embodied in their represen-
tations.a28 The erection of scepters is also mentioned in confession inscriptions from
northeastern Lydia.129 In one case it is done in order to prevent a crime (theft of
clothes) from being committed; in three cases the crime (theft, poisoning) has been
committed but the culprit is unknown or the suspect denies guilt. All the cases,
funerary and expiatory, have in common the fact that the wrongdoer is not
known.ÿ3° This again illustrates the above-mentioned function of the imprecations
in relation to the execution of justice.

The scepter was undoubtedly erected as the symbol or the incarnation of the
judicial power of the god. This is an old and widespread image. 131 By this action the
crime was transferred to the juridical authority of the god in order that the offender
might be unmasked and punished. The erection of the scepter presumably was the
work of the priest: two reliefs on expiatory steles show the priest with a long stick,
which must be the scepter of the god. 132 The spot where the scepter was placed is not
known. It does not seem likely that the holy object was set up near the place of the
(future) crime (in funerary context, the grave). It is more probable that it was erected
inside the temple area.133 In the first and second of the above-cited texts there is a
close connection between scepter and imprecation. This is also the case in one

confession inscription: a scepter is erected and apparently simultaneously impreca-
tions are placed in the temple.TM These were perhaps written on a ÿ-*z'r&Kÿov

(tablet). 135 One can suppose that the tablet, which is generally assumed to contain
an exposition of the issue, its transference to the god, and the imprecations for the
culprit, was fixed in an easily visible place in the temple area so that everyone could
read it. ÿ36 It is not known if the same procedure was followed in funerary cases, but
it does not seem improbable. After the wrongdoer had been punished by the god and
had confessed his fault or paid an atonement, the divine involvement and the
imprecations could be dissolved. This was done by the removal of the scepter
(ÿ.vOCtlvotÿ "rd o'ÿrÿ-pov) and the imprecations, as is attested in an expiatory
text.137 The mention of &kin'or o-K'ÿwrpcÿ (insoluble scepters) in a funerary impre-

cation seems to refer to a similar possibility of stopping the punishment, a possibil-
ity that is here, however, expressly denied. ÿ3s

Apart from the erection of scepters in northeastern Lydia there is no sign that the
priests played a role with regard to funerary imprecations. As to the influence of the
imprecations upon the cult of the gods, for example, upon the sacrifices, there is no
such explicit mention in the texts. 139 The failure of the sacrifice of the wrongdoer
may be implied in the very common wish that the gods will be angry (ÿexoktolXÿVm
or the like.)14° and in the less frequent formula that the gods will not be welt
disposed (ÿetoÿ). 141

FUNERARY IMPRECATIONS AND THE GODS

In almost one-third of the funerary imprecations a god or several gods are named
and are expected to inflict the punishment on the wrongdoer. Formal prayers to the
gods to take action against the violator of the tomb are rare. A person from
Eirenopolis in Cilicia prays, Kot'rotp&lzaÿ cm)ÿ Ka¢otxOouiovÿ ÿk{otv ÿsecok{au
("I pray to the gods of the underworld for utter destruction"). 142 A citizen of Nicaea
in Bithynia, who died and was buried in Philippopolis in Thrace, prays,
[ÿv]egXOlXOtÿ ¢ÿo KepSpeÿo'rO "Aqr6ÿkcopÿ--crotvo-zreplÿe$ ÿ[seokkcr0aÿ] ("I pray to

"  143Apollo Cendreisos to destroy [the violator] with all his seed ).   And a woman
from the neighborhood of Nacoleÿa in Phrygia addresses the following order to
Helios Teitan: ÿ"ilu otCyr'ÿu [x]&pÿv &ur&rroSoq ("Do him the same 'favor' in

"  144return ).   In none of the texts is ,flaere any sign of submissiveness on the part of the
authors to the mighty gods, which is a characteristic aspect of prayers for justice or
vengeance. 145                        I

The gods named in the tomb imprecations may be anonymous (0e6q, 0e&, 0co0
or specified by name, for example, Apollo, Hecate, Helios, Leto, Men Axiottenos,
Nemesis, Pluto, Selene, or Zeus Olympios. About thirty different gods are named
in the texts. Some gods appear only once or twice. This is occasionally due to the
fact that the imprecation was set up by an intellectual who diverged from popular
belief. Two examples are the imprecation engraved by the man from Neocaesareia,
who studied in Athens under Herodes Atticus, and an imprecation set up by a certain
P. Varius Aquila, a Roman citizen from Assus in Mysia who was obviously
influenced by the Second Sophistic. The first text contains the unique mention of
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Hermes Chthonios and Zeus Olympios. 146 The second text mentions Ge, Kore, and
Pluto,147 the first of whom does not occur in any other funerary imprecation, while
the two other gods are found again in the text of Neocaesareia alone. In some cases
a god is mentioned only once because he or she was a foreign god.148 Thus there is
only one attestation of Atarknateis (= Atargatis), a North Syrian goddess, who is
obviously to be connected with a family or group of Syrian immigrants (in the
region of northeastern Lydia).149 Another unique mention is that of the Ovoÿ
rleoo'&v (gods of the Persians) at Acipayam in Pisidia.is° The Persian gods were
introduced in the valley of Acipayam by Persian colonists. 151 A third example is the
goddess Daeira, mentioned in the inscription of Neocaesareia; she is an Athenian
divinity belonging to the Eleusinian cult. Her name must have been picked up by the
author of the text during his stay in Athens.152 In some cases a god or a group of
gods is rarely mentioned because the god was only a local god, worshipped by a
small group of devotees, such as the gods in Iaza, the scepters (= gods) in Tabala,
or the gods in Tamasis (all in northeastern Lydia).1ÿ3

Some gods are mentioned more or less frequently in the funerary imprecations.
The most "popular" gods were the Ka'raxO6woÿ Oanÿ (gods of the underworld). In
a number of texts they are named together with the o¢)p&woL Oeol (heavenly
gods). The gods of the underworld and heaven joined together formed the group of
all gods,154 the ÿ&v'reÿ Oÿol (or, briefly, 0ÿol), who are also frequently mentioned
in the funerary imprecations. I think it is fair to say that the gods as a whole and the
gods of the underworld were the most important agents mobilized to act for the
punishment of the violator. In second place come the lunar gods, Men and Selene,
and the related goddess Hecate with her Erinyes. The sun god Helios ranks third,
often in the company of a lunar god. Less popular are Zeus and Meter, the Anatolian
mother goddess who occurs under different names and forms in the texts, such as
Leto, the Pisidian goddess, and perhaps also Anaeitis.

The reason why a specific god was chosen by an individual to act as agent is
almost never mentioned in the texts. 155 The gods may have been chosen because the
Greeks were convinced that the gods punished all crimes, especially the crimes
against themselves. The gods of the underworld may have been chosen because the
dead, having departed from the world of the living, belonged to the realm of the
ehthonic gods. ls6 These were not only gods who had their home in Hades, as Pluto,
Hecate, or Men Katachthonlos, but also gods who were in some way related to the
underworld, such as the lunar god, the sun god, and all fertility gods.ts7 A number
of these gods, like the Kct'raxOrwoÿ Oanÿ, Hecate, and the Erinyes also play a role
in defixiones.1ÿ8 A third group of gods (Helios, Zeus Olympios, and Nemesis) may
have been preferred because they were all-seeing gods: they saw everything that
happened on earth, even the hidden crimes. Moreover these gods were fruth-loving
gods and executors of revenge. In prayers for vengeance they are frequently in-
voked, especially Helios. 159 The gods of this third group defended justice; their role
in the funerary imprecations once more illustrates the connection of these texts with
the execution of justice. 160 The choice of a particular god by the person who set up
an imprecation depended on many factors that we cannot uncover now. Personal

religiosity may have played a role, but the personal preference seems to have been

strongly influenced by the local custom. There are regions in Asia Minor in which
a marked preference existed for one or another god, for example, for Men Kata-

chthonios in eastern Phrygia and Lycaonia, for Selene in western Cilicia and for the
Pisidian gods (who are presumably Hecate and Helios) in the valley of Acipayam in
West Pisidia.
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(1981): 1-30 (SEG XXXI, no. 984-85).
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82. P. Herrmann and K. Z. Pdlatkan,'ÿ' Das Testament des Epikrates und andere neue
lnschriften aus demMuseum yon Manisa, SBWien vol. 265, no. 1, Philos.-Hist. K1. (Vienna
1969), 8-17, no. 1.

83. See the contribution by F. Graf (chap. 7).
84. For example, E. Schwertheim, Die Inschriften yon Kyzikos und Umgebung, vol. I

(Bonn, 1980), no. 500 (SEG XXVI]I, no. 943), lines 13-14 (from the neighborhood of
Cyzieus in Mysia). Another variation is &hÿ9 ,/ra/)oÿkl,/q (deceased and totally dead). For other
variants and their attestations, see J. and L. Robert, Hellenica, vol. VI (Paris, 1948), 14-15.
These expressions became fixed formulas that were often used without any regard to the
grammatical context, such as dlkÿ ÿretvtbk'q yÿvoÿtrav ("May they become deceased and
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totally dead") in Th. Ihnken, Die Inschriften von Magnesia am Sipylos (Bonn, 1978), no. 28,
lines 10-11 (from Magnesia in Lydia) or in an abbreviated form such as &hk& ÿhW ÿ'avcfikÿ/
(but dead and totally deceased) in Hirschfeld and Marshall (see n. 41), no. 918, line 5 (at
Halicarnassus on the Doric coast of Caria). For other examples see J. and L. Robert, Helleniea
vul. VI (Paris, 1948), 14-15 and Robert (see n. 20) 132-33.

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

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

87. For a variety of reasons I doubt if L. Robert's interpretation of X@pov O{ov (an
empty life) as the life of the widow (empty by the dead of her husband) is right; see Strubbe
1983, 255-56, where one finds many examples of the formula. A{zroÿ'ro is awkward in the
meter.

88. Calder (see n. 58), no. 210, lines 8-10 and no. 246, lines 6-7 (both from Claneus in
Phrygia), written in iambic senarii. Other interesting cases are the following texts:
(1) E. Haspels, The Highlands of Phrygia (Princeton, 1971), 314, no. 41, frag. c, lines 1-3
(near Metropolis in Phrygia), with an imprecation written in perfect iambic trimeters and the
epitaph composed in poor dactylic hexameters; and (2) Calder (see n. 58), no. 201, lines
19-20 (from Philomelium in Phrygia), with metrical epitaph in Ionic dialect followed by a
metrical prohibition and imprecation in Doric dialect. Such metrical formulas, if not orally
transmitted, were perhaps collected in books that were in the hands of stonecutters and
masons; see Th. Drew-Bear, in Arktouros: Hellenic Studies Presented to B. M. W. Knox on
the Occasion of His 65th Birthday, ed. G. Bowersock (Berlin, 1979), 316; E. Gibson, The
"Christians for Christians" Inscriptions of Phrygia (Missoula, Mont., 1978), 94; for similar
collections of de32rio formulae, see H. S. Versnel, Hermeneus 55 (1983): 204 and his
contribution to the present volume (chap. 3, p. 91 and n. 143).

89. Calder (see n. 58), no. 199, lines 9-11 (from Philomelium in Phrygia); the verb
indicating the nature of the penalty is suspended, cf. Robert (see n. 20), 97-98. Compare
W. M. Calder, MAMA, vol. I (Manchester, 1928), no. 437, lines 4-7 (near Amorium in
Phrygia): 6 0edÿ aÿ'r@ IrpoÿrK6gJaÿ-o 6p&o'eÿ, zkKvoÿ, fl{qÿ ("May the god cut him off
from sight, children, life"); and R. Merkelbach and J. Nollr, Die lnschriften yon Ephesos,
vol. VI (Bonn, 1980), no. 2304, lines 4-5 (from Ephesus on the west coast of Asia Minor):
W;1 kvÿrh4wOoÿ'ro 1ÿ41"re flÿov IZÿ'rÿ "rkKucov IL47"re o'dJIzaÿoÿ ("May he not have full
measure of life, children, health[?]").

90. Peek (see n. 58), no. 819, frag. f, lines 6-14 (from the neighborhood of Appia in
Phrygia). Compare Judeich (see n. 6), no. 339, lines 10-11 (from Hierapolis in Phrygia):
&hA& ÿereKVOÿ KOÿ &flÿOÿ Kaÿ qrÿp6ÿ ÿ. [aO(I]lXa¢ÿ ¢rawrd &TroO&voÿ ("But may he die with
every suffering, childless and without life and cripple").

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

92. Calder (see n. 81), no. 234B, lines 2-4. Nine Mens also occur in adjurations; see the
texts cited in n. 91. The reading of W. M. Calder in no. 234A, lines 7-8 ÿvopK& "rpÿ O"
M@vaÿ ("I adjure thrice the nine Mens"); is preferable to Lane's reading of it as kvopK&
"rpÿ O(eoÿ) M@vaq ("I adjure the three gods Men"); see Versnel 1985, 262, n. 55.

93. Speyer 1969, 1167, 1201-03; Vallois 1914, 267-69; Crawley 1911, 369.
94. L. Robert, Villes d'Asie Mineure (Paris, 1935), 387, n. 2. The text of this inscription

is not yet hilly published. L. Robert indicates the contents only vaguely as follows: "L'im-

prÿcation protrgeant la tombe." There is thus no certainty that we have to do with an
imprecation belonging to the group of funerary imprecations to which our study has been
restriogd.

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

96. W.M. Calder, MAMA, vol. I (Manchester, 1928), no. 294. Two forearms with
outstretched hands are depicted on the back of the stele. The first of the two doubtful cases is
Calder, ibid., no. 399 (from the region southeast of Nacoleia in Phrygia). The imprecation,
which wishes that the violator may receive the same fate (X&pÿv, llt. "favor") as the deceased
may suggest that the departed died an abnormal or violent(?) death. The second case is
Heberdey and Kalinka (see n. 7), 53, no. 74 (from Oenoanda in Pisidia). The grave is a family
tomb, designed for husband, wife, and children according to the main inscription, which is
engraved in a tabula. There is a second inscription in a different lettering under the border of
the lid of the sarcophagus. It is very fragmentary and may record the death of a wife. Two
hands am depicted besides this second inscription. They could refer to the abnormal death of
the wife, who perhaps was not the same person as the wife of the first inscription; it is
conceivable that the tomb was sold or ustuped after the death of the wife.

97. Speyer 1969, 1196; VaUois 1914, 256-58. The same occurs with non-Greek peoples,
for example, in Babylonia; see S. Mercer, JAOS 34 (1915): 284, 305.

98. Moraux 1959, 46-50. The text of the inscription is tobe found on p. 11 (SEGXVIII,
no. 561). For Herodes' curses, see Moraux 1959, 13-14.

99. Moraux 1959, 11, line 12. Why Ara is called the oldest of daemons is not clear; see
Moranx, ibid., 39-40. Ara was not foreign to popular belief. She is also named in an
imprecation on a grave monument at Mopsuestia in Cilicia, which is directed against a man
who had done wrong to his brother (V. W. Yorke, JHS 18 [1898]: 307, no. 3; cf. J. Zingerie,
JOAIBeibl. 23 [1926]: 59).

100. Moraux 1959, 39; ef. Speyer 1969, 1196; E. Wrist, 'Erinys," RE Suppl. VIII (1956)
86-87. The Erinyes are attested a few times as guardians of the grave. The three Erinyes are
depicted on a monument with an imprecation at Anazarha in Cilicia, and according to the
inscription they protect the deceased, a eunuch (&yovov eC)vofJxov 4mk&ÿCrOlÿp): Heber-
day and Wilhelm (see n. 5), 38, no.1 94 frag. c, line 1 (E. Pfuhl and H. Mribins, Die
ostgriechischen Grabreliefs, vul. I ]Malnz, 1977], 498-99, no. 2084 with plate 299); for the
relief, see also L. Deubner, AM 27 (1902): 262-63. The Erinyes are perhaps mentioned in
another inscription from the territory of Cyzicus in Mysia: Sehwertheim (see n. 84), no. 83,
lines 7-8: ÿvk&o'crov]o-ÿv gÿ oL ÿa{kÿoveÿ 9ÿ ÿecaylÿvoÿ &rrd &va'(r[arcreÿoÿ ("The
daemons, who have been ordered for the rest[?], protect [sc. the grave monument]"). The
parallel with the inscription from Afiazarba suggests, I believe, that the identification of the
daemons with the Erinyes is the correct one, not that with the Manes as J. and L. Robert (BE
[1980], no. 401) suggest. The fact that the gravestone belongs to a Christian family is no
problem, because the Erinyes were not considered real pagan deities; see Robert, 1978, 148.
I am convinced that the restoration of J. Zingerle (Philologus 53 [1894]: 347-48) to the text
of G. Doublet and G. Deschamps, BCH 14 (1890): 630, no. 35, lines 1-2 (from Neapolis in
Cafia)--ÿr&pa'roÿ ÿoTa[ÿ "Epÿv][rio-[ÿ - -] ("He will be cursed to the Erinyes")--is not
correct. In Caria kÿr&paroq is never followed by the name of a divinity, in contrast to the
usage in Lycia. I suggest restoring kÿr&paroq ÿoÿ.a[ÿ "rkKva zkÿv]]vÿ [- -] ("He will be
cursed to his children's children").

101. Speyer 1969, 1161, 1164, 1166; Crawley 1911, 367,369.
102. Speyer 1969, 1172; Lattimore (see n. 64), 121. Blessings are also found in Shake-
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speare's epitaph; they precede the imprecation (line 3) "Bleste be ye man yt spares thes
stones"; see n. 1.

103. J. Gÿ C. Anderson, JHS 19 (1899): 306-7, no. 246, line 19.
104. Moraux 1959, 1l, lines 16-18 with conmaentary on pp. 42-43.
105. Speyer 1969, 1169-70, 1189-91; Wiefel (see n. 76), 219-20; Valldis 1914, 264.

Compare defixiones that sometimes say that the only one who can loose the spell is the
defigens; see Versnel 1985, 262, n. 59.

106ÿ Versnel 1985, 261-62 has collected all the evidence not only in Greek funerary
imprecations but also in adjurations, "nonftmerary" imprecations, Jewish and Christian impre-
cations, and Latin texts. The wish that the violator of the grave may never get something
perhaps also refers to the irrevocability of the imprecation, for example, C. Naour, ZPE 44
(1981): 18-21, no. 1 (SEG XXXI, no. 1003), lines 7-9 (near Saittae in northeastern Lydia):
/ÿgbrco're too 'Aÿm'rrÿvoÿ, Mÿv6ÿ ÿ'kewÿ ÿ-bXOÿTO ("May he never find Men Axiot-
tents well disposed"). Versnel, ibid., 263 argues that the state of &cÿkfle,a (impiety) to which
the violator is often condemned (see above) is also irrevocable, for the impious is not allowed
to sacrifice to the enraged gods, who could only be placated by atoning sacrifices.

107. Th. Drew-Bear, Nouvelles inscriptions de Phrygie (Zutphen, 1978), 102-3, no. 40,
lines 10-11.

108. Herrmann and Pnlatkan (see n. 82), 8-17, no. 1, line 99.
109. S. Bakir-Barthel and H. Miiller, ZPE 36 (1979): 182-83, no. 36 (SEG XXIX, no.

1179), line 8.
110. The inscription is not yet published. It is mentioned by G. Petzl, ZPE 30 (1978): 260

(Herrmann [see n. 62], 62, testimonium B3). For a discussion of the "scepters of the gods" see
below.

111. The same phenomenon is visible in a wide variety of regulations, for example, in
oaths (cf. Parker [see n. 30], 186) and in the confession inscriptions of nurtheastem Lydia (see
E. Varinlioglu, EA 1 (1983): 83 with n. 40). It is also attested outside the Greek world; see,
for example, J. Scharbert, Solidaritiit in Segen und Fluch im alten Testament und in seiner
Umweh (Bonn, 1958).

112. Cormack (see n. 81), no. 570, lines 9-10.
113. J. and L. Robert (see n. 100), no. 493 (SEG XXX, no. 1501), lines 4-5. For further

examples of the formula and similar wishes, see Robert 1978, 263-64.
114. TkKva ,kKvcov occurs, for example, in Heberdey and Knlinka (see n. 7), 53, no. 74,

line 13 (from Oenoanda in Pisidia); rkKvcÿ Tktcvo*q, for example, ibid., 8, no. 22, lines
20-21 (from the neighborhood of the S6ÿiit Gdiii near Tyriaeum in Pisidia). For the abbrevi-
ated formula, cf. Robert (see n. 20), 96-97 and idem 1978, 282-83; but I do not believe that
it was used as an independent curse nor that it was typical of Jews or those imitating Jewish
culture.

115. Herrmann and Polalkan (see n. 82), 8-17, no. 1, lines 102-3; also Ramsay (see n. 4),
no. 498 bis (from the neighborhood of Sebaste in Phrygia):/ÿ-e ÿ-&v ÿiÿo[v ÿ-,] &K/z&[[ÿ]
("May none of his property flourish").

116. Moraux 1959, 11, line 7.
117. M. Delcourt, Stdrilitds mystdrieuses et naissances malÿfiques clans l' antiquitd clas-

sique (Liege, 1938), 9-28; cf. also Moraux 1959, 23.
118. The wish fur the birth of monstrous children dues not occur in Herodes' imprecations;

it is a personal addition made by the author from Neocaesamia; see Muraux 1959, 14.
119. S. ÿahin. Katalog der antiken Inschriften des Museums von lznik (Nikaia) vol. lI,

pt. 2 (Bonn, 1982), no. 1251, line 4. The curse of a plague may also be present in the wish that
the air will not be pure and healthy (Herrmann and Polatkan [see n. 82], 7-18, no. 1, lines
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99-100 [from Nacrason in Mysia]:/xÿ're - - &,ÿp KaOapd9 ÿj 6yÿe*v6ÿ) and in the wish that
the violator will never use a clear fountain (J. Franz, C1G vol. HI [Berlin, 1853], no. 4190,
lines 5-6 [from Nazianzus in Cappadocia]: p,ÿqr[ore KaOapÿ Xp4ÿo'eTaL] ¢rÿyÿ). Impure air
and water were thought to cause diseases, especially epidemic diseases; see Strubbe, 1983,
263-64.

120. L. Robert, REA 42 (1940): 309, n. 2. For hoqzdq, see A. Patrick, in Diseases in
Antiquity, ed. R. Brothwell and A. T. Sandison (Springfield Ill., 1967), 245.

121. This apopompe is frequently attested in antiquity; see VersneI1985, 254 with bibliog_
raphy; Speyer 1969, 1167, 1184-86, 1197-98. It also occurs in later periods (see F. Pradel,
Griechische und siiditalienische Gebete, Beschwb)'ungen und Rezepte des Mittelalters
[Glassen, 1907], 356-360) and in other cultures than the Mediterranean, (see H.-P. Hasen-
fratz, Die toten Lebenden: Eine religions-ph?laomenologische Studie zum sozialen Tod in
archaischen Gesellsehaflen [Leiden, 1982], esp. 14-24, 33-34, 38-41.

122. Moraux 1959, 11, line 6, with cormnentary on the exact meaning of the wish on p. 22.
123. See the recent collections by C. Naour, in Travaux et recherches en Turquie, vol. 1I

(Paris, 1984), 47-48; idem, EA 2 (1983): 11%21; L. Robert, BCH 107 (1983): 519-20.
124. Herrrnann (see n. 62), no. 160, lines 5-8.
125. Naour (see n. 123), 45-46, no. 11 (SEG XXXIV, no. t231), lines 7-9.
126. Harrmann (see n. 62), no. 172, lines 6-9.
127. Near Silandus: C. Naour, EA 2 (1983): 118-19, no. 2, lines 8-10 and 121, no. 9,

lines 3-5. Near S aittae: Hernnann (see n. 63), no. 167A (SEG XXVIII, no. 917), lines 13-15;
H. Malay, ZPE 47 (1982): 112-13, no. 1 (SEG XXXII, no. 1222), lines 4-6. At Tahala: see
n. 110. It is not improbable that scepters were erected in these cases, because the wrath of the
scepters(= the gods) is the same penalty that is exacted in the imprecation spoken by the
scepter (in the second of the three texts, see n. 125). If so, one may possibly go even further
and suppose that scepters were also erected in the cases in which the wrath of the gods was
wished for (especially of Men Axiottenos and!or Anaeitis, see the third of the three texts [cf.
n. 126]) even without any mention of the scepters in the text, as for example, in Herrmann,
ibid., no. 173 (compare the confession inscription published in L. Robert, BCH 107 [1983]:
520, in which no scepter is mentioned but the relief shows the priest with the scepter of the
god!), ff that supposition is right, implying that the erection of scepters was the normal usage
in this context in that region, why is the election of the scepters mentioned in only three cases?
If the hypothesis is wrong, why did three families have recourse to the extraordinary procedure
of the scepters? As far as I see, there is nothing in the three epitaphs that gives any clue. This
may speak against the second hypothesiS.

128. L. Robert, BCH 107 (1983): 520; J. Zingerle, JOAIBeibl. 23 (1926): 13-14. The
region of northeastern Lydia was chara&erized by a special religiosity; see H. W. Pleket, in
Faith, Hope, and Worship: Aspects ofÿ Religious Mentality in the Ancient World, ed. H. S.
Versnel (Leiden, 1981), 177-78; F. ÿ( Steinleitner, Die Beieht im Zusammenhange mit der
sakralen Rechtspflege der Antike (Munich, 1913), 76-82.

129. Herrmann (see n. 62), nos. 159, 231,317, 318 from the territories of Silandus and
Cnllyda. All texts, funerary and expiatory, come from a small region in northeastern Lydia,
north and south of the middle Hermns. For the confession inscriptions of northeastern Lydia
in general, see Versnel's essay (chap. 3, pp. 75-79, with a collection of texts in n. 77).

130. Cf. O. Eger, in Festschrift P. Kosehaker, vol. HI (Weimar, 1939), 290. But the
scepters apparently could not be erected in all judicial cases: the gods had to become involved
in the case--for example, by perjury; see P. Herrmann and E. Vafimioÿlu, EA 3 (1984): 4 and
6, ad no. 3. The theory of E. N. Lane (Corpus Monumentorum Religionis Dei Menis, vnl. III
[Leiden 1976], 27-29) that the gods were involved through the oath does not seem very likely.
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The involvement of the gods in cases of violation of the grave is evident, for this crime was
also an offence against the gods as an act of impiety.

131. Steinleitner (see n. 128), 101, n. 1; Eger (see n. 130), 291, n. 33; Versnel's essay
(chap. 3, p. 76). It has been remarked that the number of scepters does not necessarily
correspond to the number of gods involved, as in the third text from the territory of Silandus;
see C. Naour, EA 2 (1983): 120.

132. L. Robert, BCH 107 (1983): 518-22. As to the problem of the further role and the
judicial power of the priests and of the Tempelgerichtsbarkeit, see E. Vafinlioÿlu, EA 1
(1983): 84-85; P. Herrmann, in Studien zurReligion undKulturKleinasiens: Festschriftfiir
F. K. Doerner zum 65. Geburtstag, vol. 1I, ed. S. ÿahin, E. Schwertheim et al., (Leiden,
1978), 421 with n. 25; see also Versnel's essay (chap. 3, pp. 75-79).

133. The scepter was not placed on an altar, as was supposed in earlier publications; see
L. Robert, BCH 107 (1983): 522; Herrmann (see n. 62), 77, ad no. 231. On one of the two
expiatory texts with relief, published by L. Robert, ibid., the scepter stands on a base.

134. Herrmann (see n. 62), no. 318, lines 9-11: ÿrrÿcr,rrÿo'ÿv aÿKg?1rÿpov Kaÿ &p&ÿ
0ÿKeg kv rO vaÿ ("She set up a scepter and laid down curses in the temple"); cf. lines

24-27: ÿre{glrÿcrav h. vOglvaÿ rd O-KÿrRÿ'pol* KOgl 7"&g ÿtp&g "t'&g ÿllÿVOlÿkZtOtg ÿ7ÿ "rCtÿ l)otÿ

("[The gods in Azitÿa] requested that the scepters should be dissolved and the curses that were
made in the temple"). Cf. also Steinleitner (see n. 128), 100-104 and Versnel's essay (chap.

3, p. 76).
135. In the expiatory inscription published in Herrmaun (see n. 62), no. 251, lines 6-7, it

is said that the injured has given a tablet (Trÿ¢&Kÿov ÿ8ÿoKnv). In another expiatory inscrip-
tion, ibid., no. 362, lines 3-6, it is told that someone has overthrown and removed the tablet

136. See the bibliography given by I. Diakonoff, BABesch 54 (1979): 163, n;121. It is
logical to suppose that the tablet was placed near the scepter; perhaps it was attached to the
base on which the scepter stood (see n. 133). For the analogous practice of placing prayers for
justice or vengeance publicly in the temple area, see Versnel's essay (chap. 3, pp. 72-74).

137. Cf. n. 134; see also G. Petzl, ZPE 30 (1978): 260, n. 48.
138. "Akvra o-Kÿoÿrrpa can hardly refer to the removal of the scepters themselves, for the

tomb had to be guarded from violation forever.
139. It is mentioned, though very rarely, in "nonfunerary" imprecations and in Greek and

Latin defixiones; see the collection of texts by Versnel 1985,247-55.
140. See Versnel 1985, 250, 259. For the term &o-B/3ÿg and its implications, see above.
141. For the term, see Versnel 1985, 255 with n. 23, 260-61, with literature and a

collection of examples (including tablets of Cnidus and the prayer for justice of Artemisia; cf.
also Versnel's contribution to this volume (chap. 3, pp. 69, 73). For the wrath of the gods, see
Versnel 1985, 259, n. 44. For/*ÿ ghÿog in funerary imprecations, see the text from Saittae in
Lydia cited in n. 106; Herrmann (see n. 62), no. 101, also from the territory of Saittae; and the
text cited in n. 41 near Thyateira in Lydia.

142. G.E. Bean and T. B. Mifford, Journeys in Rough Cilicia 1964-1968, DenkschrWien
vol. 102 (Vienna, 1970): 207-8, no. 234, lines 6-8.

143. G. Mihailov, lnscriptiones Graecae in Bulgaria repertae vol. HI, pt. 1 (Sofia, 1961),
no. 998, lines 6-8.

144. Calder (see n. 58), no. 399, line 3.
145. See Versnel's essay (chap. 3. p. 70).
146. Moraux 1959, 11, lines 10, 12. For commentary on the gods, see ibid., 38-39. For

the author, see ibid. n. 98.
147. Merkelbach (see n. 78), no. 71, lines 6, 10-11. For the author, see ibid. 96.
148. Some foreign gods are mentioned more frequently. For example, Anaeitis, the Per-

sian Anahita who was introduced by Persian colonists (see n. 53), occurs not infrequently in
funerary imprecations of northeastern Lydia. Nor are the KOVrCtxOdvLoÿ 8cdlxovsÿ (daemons
of the underworld), who are the Latin Di Manes, any rarer. They are mostly attested in and
around the bigger cities that played an important role in commerce and industry and wbere
native Romans had settled down as businessmen or governors, like Cyzicus, Acmonia,
Cibyra, Smyrna. Many of these inscriptions show marked Roman influence; a good example
is G. Petal, Die Inschriften von Smyrna, vol. I (Bonn, 1982), no. 210 (from Smyrna on the
west coast of Asia Minor).

149. A. M. Fontrier, Mouseion (1886): 77, no. 565, line 7 with restorations by
K. Buresch, Aus Lydien: Epigraphisch-geographische Reisefriichte (Leipzig, 1898), 117 n.
and 118 (from an unknown place in Maeonia).

150. Robert 1978, 280 (SEG XxvIn, no. 1079, with a new restoration of line 5 by H. W.
Pleket), lines 1-2.

151. Robert 1978, 283-86.
152. Moranx 1959, 11, line 12. For a commentary on Daeira, see ibid., 30-38.
153. For the gods in Iaza, cf. Herrmann (see n. 62), no. 468A, line 3; for the scepters in

Tabala, see n. 110; for the gods in Tamasis, see Herrmann, ibid., 50, ad no. 156.
154. For the sake of completeness the gods on the land and the gods in the sea are added

in the inscription of Nacrason, published by Herrmann and Polatkan (see n. 82), 8-17, no. 1,
lines 97-98: Oÿm)ÿ - - ÿrovpcÿviovÿ ÿ Kcd ÿrÿ3,ÿiovÿ KCÿ ÿvcÿhÿovÿ Kcÿ ÿcÿ-

rctxOovlovÿ ("the gods in the heaven and on the land and in the sea and in the underworld").
The gods of the land and the sea are not mentioned in other funerary imprecations.

155. A unique ease is ÿHk{ou re roÿ ÿr&wcÿ ÿop&v'roÿ ("and Helios who sees
everything") in Moraux 1959, 11, line 10. I do not think this is a meaningless epitheton ornans
in imitation of Homer, for example, Od. 11.109 (dÿ ÿr&w' ÿbopÿ, "who sees everything").

156. It is not important here whether the spirits of the dead were thought to descend to the
underworld or to reside in the grave.

157. For the relation of the moon with the underworld, see for example W. Drexler,
"Men," Roscher, vol. n, pt. 1 (Leipzig, 1890-97) 2768-2769; F. Schwenn, "Selene no. 1,"

RE vol. R, pt. A, sec. 1 (1921): 1137. For this reason Selene plays an important role in magic
too; see Schwenn, ibid., 1139-40. For the sun and the underworld, see A. Dieterich, Nekyia:
Beitrdge zur Erklfirung der neuentdeckten Petrusapokalypse, 2nd. ed. (Leipzig, 1913), 21-
23. For fertility gods see, for examplq, Th. Schreiber, "Artemis," Roscher vol I, pt. 1
(Leipzig, 1884-90), 570-73.         !

158. See Versnel's essay (chap. 3, p. 64); for the Erinyes see especially his n. 17;
Audollent (see n. 23), index, pp. 461-64.

159. Moraux 1959, 27; Versnel's essay (chap. 3, p. 70 with Jan. 45-46).
160. It is not surprising, therefore, ,to find the god Hosios Dikaios, who in some way has

to do with justice, in a funerary imprecÿfion: at Hadrianutherae in Mysia the owner of the tomb
•     ^  /

says [SeO "O]o-iqÿ rn ÿKcÿ Xeÿpo;ÿ &8{[pÿo] ("I raise my hands to the god Hosios and
Dikaios"); see the reference given in n. 94.
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