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Bardoonc, xal Wahrmode 1o & «bprog Apdw Inoeds Xpuotog, Kot
wepimoer aind
* wob brdyets, T& Hpixparor, T0 Hitov Tob pekpdirov;’
xeel émexpifny xoi siws,
“ Kipte, 7 ué dwepdmoag; éyd indryw slg 19v dobAow rob feod detwax, gl
ThE KEGeAfY Tov p& Tor dpuahdy Tov & yiow (F.320 a). & ST TOU
vé xemjow.
kot Grexpifn & Kipeog Hudw Ineodc Xpiorég, [xodl simey oty
T Bwarye et vod TApapdT TO dpog, dwoy anpoerpiov el oik droberot,
Grov &AExTopoC P ok dxoberor Exel vd e, Exel vl THG, &KL O
Quudp gor v SrfBaons. ' . :
Xpiardc Syevvitn év Bufkedn he lovbaiog, Xptotds doTavpaldy év TOTY
xpariors ¢eliys, 10 Hulkpavor, 10 HpLodr 6 duxpdrov, &md Tov dothoy ToT
Oeod Selvce. Trdpsy kohé, oT@per peTte doou.

Concerning the ‘Half-Head’ [Migraine] :

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

And he answered and said, "O Lord, why do you ask me? [ am going off to
the servant of the Lord, So-and-So, so | might sit in his head, so I might clog
up is brain, so [ might agitate his eyes.” But our Lord Jesus Christ answered
and said to him, "Go off to Mt. Ararat, where church-bell is nct heard,
where cock does not crow, so that there you raay eat, there may drink, there
you may pass your anger.” Christ was born in Bethlehem of Judaea. Christ
was crucified in the Place of the Skull, Flee, ‘Half-Head,’ the half of the
gkull, from the servant of the Lord, So-and-5o." Let us stamel with good

things, let us stand with fear.

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

Following the initial encounter between Christ and the Headache
demon in the medicval counterparts to our spell, a sort of combative,
magical dialogue between the two figures ensues, with the result that the
demon is ordered to go into the head of a bull in the mountains. So oo,
the context of the Carnuntum tablet suggests that the text must have
finished with a similar injunction against the Headache demon; though the
ending is lost, the fact that it is also set in a similar dialogue-form sug-
gests an appropriate prophylactic conclusion to the amulet. Through a sort
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of bi?nign '1iterary association of ‘like-with-like,” characteristic of
historielae in general, the unnamed bearer of the charm is relieved of

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

A twelfth-century Euchologion of the monastery at Mt. Sinai (Ms
I\-To. 973, dated 1153 A.D.) is remarkable in preserving yet another ver:
sion of this spell, this time with no specific mention of a headache but
r’ather of the demoness "ABpa — a later survivor of our Carnuntl,lm’s
(CArr)aipe. (Both would have been pronounced /avra/ in later Greek)
The‘text also replaces Christ with the archangel Michael, The relevan;
pOI’FlOﬂ of the text is preserved in the midst of 2 long exorcism written
f;lgamst this demoness, Abra — an exorcism attributed to St. Gregory:
'Aropxwub.g To¥ arylov Tonyopiov karé ¢ GBpac. The text is published
in _A. Dmitrievskij, Opisanie liturgitseskich rukopisei, II' Ebxonéyice
(Kiev, 1901; repr. Hildesheim, 1965), p. 118f., with discussion inyL

Armaud, "L’exorcism xard ric & 0 . i .
. N¢ aBpoag attribué a saint Gregoire," E
d’Orient 16 (1913), pp. 299301 gotre,” Echos

:EE:qpxsm abirn 1 GBpa &md THe farhdeons,
awnzr:r;;oev avrii o TpwToapxdyYehoo Moyod xai cimrey alri
wo0er épxsis kol wob  bmdyeic, &S &
. , 000 HENG £l 3
TPLXELAETOUKEONE; HORCIL pathvspe,
< Abra’s answer: > '
) E'yw’ u;rr(fryw Grlparmor dotéa Poryely kok T kpéorc ddaricor.
Adye bTh b TooToapxtTYEROC Muxovin:
(?vx f.'xsc(;, i a;f'{pa, gfovoiar avpdmov bordn dayelr xoi 19 kpdorg
geqﬂam.orm,’ GAN" émBpétn éni ot Kipog & Oric who 2k obpowel kel
’caax{zpm(mt’m;‘ £xt T@r werap@y kol éTl Ty fdhagoay. "BEechfe xed
QIAXWPRTOP Ao 70 ENOG Kerl T DOTE Toi bobNov 10D Gsoh & Seloy KTA

This same Abra came out of the sea
31‘1'3& the first archangel Michael met her and said to her:
erc are you coming from, and where are you goi
becoming black, three-lipped, threc-headed?" you gomne, Abra, black
L am going to eat people’s bones and destroy their flesh. "
The first archangel Michzel said to her:
Xgu don’t have the right, Abra, to eat people’s bones and to destroy
their flesh, rather the Lord God will rain upon you fire from heaven and

will scatter you upon the rivers and th
e sea, Leave and depart from ¢
members and the bones of God’s servant, so-and-so, " etc i fe
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In this third version of the historiola, we find many of the same ele-
ments as the parallel examples {the coming out of the sea, the encounter,
the dialogue about where the demoness is going, etc.), as well as identical
phrasing and vocabulary. The notable differences are the naming of Abra
in lieu of a specific mention of migraine; the heroic figure, Michael; the
mention of the demoness as "black, blackening," rather than "bellowing;"
and the sending of the creature back into the sea rather than into a
mountain region (see Commentary, below 3f.). Another shorter version of
this ‘Exorcism of Gregory’ is described at line 2, below.

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

lost.

1-2 Ipog Huixpavor: nuxpdrw ed. pr. An examination of the tablet
shows a tiny omicron, rather than a jota. The neuter form here = 7
Auikpatpe, "half the head or face” (so LSJ, s.v.), as well as the specific
disease ‘Migraine,” which the haif-head represents; as a demonic figure,
“‘Migraine’ or ‘Half-head’ would have been depicted or imagined as a half
a skull or head (cf. the version cited in Legrand, above, which also has 75
Muikparor).

Magical texts seemingly differentiate between headache
(kspohapyio, woroe riic xepaig) and migraine. The distinction is,
however, unimportant, for common and transitory headaches would
hardly have required the writing of a costly amulet. We must assume that

most headache spells in antiquity treated chronic and debilitating types of
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headache such as migraine. The modern word itself comes from Greek
(heymikran(on) (=migraine), the headache of half the skull.

The incipit, "For Migraine,” is the sort found frequently in the
handbooks of the Greek magical papyri (see below). Although usually
intended to provide the magician and his client with the purpose of a given
spell, which may not otherwise be obvious to the reader, rubrics or
‘subtitles’ with mpoc (+ disease) were frequently preserved on the actual
.amfziets themselves. Migraine is specifically mentioned (with the #péc-
wiclpit) in PGM VIL199-201 (also an historiola): Tlpdg #uikpdvior:
Aafar Ehatov elg rig xelpde gou eimd ANoyor” & Zebg Eawstper Nbow
;S‘oz'y.éc;' oxter v yir. ob owmeiper obx dvafuive,” "For migraine: take
oil in your hands and say the formula: ‘Zeus planted a grape-seed. It
broke the soil, (but) it did not sprout; it did not shout up”." Similarly
PGM LXV Af.: mpog npikpavor (+ frag.}, with the neuter noun, as here',
Daniel & Maltomini, Suppl. Mag. II, no. 94 ,39: dAaho wp(&gs
Jpkpdrdor] (their Commentary, p. 218); further, Suppl. Mag, I, nos.
:?217: aTofspaneionts  dhbahpodfc] émo NUKPOPOY Kok wowTiou
pebparos duror [=airdr] (Commentary, p. 94); no. 53,26f.; ¢f. also
Suppl. Mag. 11, no. 53,27: [juulkpdygior; further, Testament of Solomon
(ed. McCown) XVIIL6: &vo Bapoagaih karolpar, NELROGIOUS Toul
r?bg &rfpdTove Tolg &v TH pg pou wewgvovg, "I am called Barsaphael;
give people who reside in my hour migraine-headaches." Another Greek
headache spell, wpég wepadahyiar, with an historiola from Egyptian
mythology, is given in Danisl & Maltomint, Suppl. Mag. H, no. 72,ii 26-
30 (with Commentary, p. 126, citing additional parallels). ’

2 "Apvralpa: From éwri + abpa (so Barb 1966: 3; 16, n. 20).
Antaura is a sea-borne, ‘opposing wind’ that brings migraine. The name
probably presupposes a popular folk actiology explaining migraine-
headache as caused by aberrant cross-winds. Zingerle 1929:134-137
associates Antaura with modern Greek arrape, "squall; disturbance."
Further, Weinreich 1927:224 points to a parallel in the evil demon
AuralAbra, in a previously unpublished exorcism attributed io Gregory
Thaumaturgus (text from Janiewitsch 1910:627-630): Awopiouoc rov
aytov waTpog nuwr Lpeyopov Tov favparovpyor karo ™S Qupw
Xahewou Soupovest opxilo o8 waowr afvocor ke douporior cupa
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aposyior aupr fhvkor afpa awo Tou véuTog afpw awmo TOV QupaTog,
k7h., "Exorcism of our holy father Gregory Thaumaturgus against the
wicked wind-demon: 1 adjure you, every abyss and male wind-demon,
female wind, wind from the water, wind from the blood," etc. Like our
amulet, this text also names a wind-demon (afpa) from the Abyss/water,
This abpa/GBpa is the same as that of the M. Sinai exorcism cited
ahove.

Another possible interpretation for the words atpa and érraiea is
to be sought in modern medical diagnosis of the disease. Medical resear-
chers have discovered that right before the onset of the actual headache at
least 20% of migraine sufferers experience what is — coincidentally —
called an ‘aura’ -— an experience of flashing lights, pulsing stars, and
other quasi-hallucinogenic phenomena caused by a sudden drop in mag-
nesium levels that disturb the visual cortex neurons. These experiences of
‘auras’ or lights may represent the same phenomenon alluded to in our
ancient spell — a phenomenon, though, that is on the Carnuntum amulet
markedly personified and rationalized in folkloristic terms as a ghhmmering
demoness. The demoness’s arising out of the water to confront the poten-
tial sufferer alludes to the various ‘aural’ experiences immediately preced-
ing the onslanght of the fearfully delibilitating pain of the headache itself.
In antiquity such inexplicable ‘visions’” would have been greeted with irra-
tional fear, especially when they augured for so baneful an experience.
This sense of alpa is still retained in the Latin gura, which also means
"bright light;" "gleam;" "glittering,"” etc, In Greek the sense is found in
variant readings of a crux interpretum at Ezekiel 8:2 (LXX), where ag
Opoatg HAERTEOU IS given as alpag Or ¢éyyovg 15 some versions and MSS
(so Stephanus, s.v., = splendor siderum).

3-4 zE9NPsv éx g Bahaoong: The parallel in Pradel 1907:15,22f.
reads 'Huivparov éEqpxero &nd #dhaooar, Paris. graec. 2316 has awé
& Babn ¢ Oohaoong; the exorcism of Gregory, Afpa (Gupw) &Td Tob
tdarog. The sea is synonymous with the primal Abyss, the home of
demons (Barb 1966:1-23, with Near Eastern parallels). In the NT see, for
example, Rev. 11:7 (ro fypior 76 draBaivor éx 7ig afitooov); similarly,
Rev, 9:11; 17:8; 20:3. In the Gospel account of the Gerasene demoniac,
the ‘legion’ of demons come from the mountains and entreat Christ not to
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t’hrouf them into the Abyss (¢f. Luke 8:31: Kol Tapekdhovey adriv Tra pi
8111:0:51} alrole &ig iy &Bvocor amerdsir). Though they are, in effect

?mplng to avoid the primordial waters, the demons are, nevertﬁeiess cas;
Into a herd of swine and rush off 2 cliff, drowning :in' the Abyss ( ; the
se’a; cf. Mark 5:13: wkqi Opuncer B &yENy kari Tob Kpnuvod eig THy
fahoooar, og Suaxidot, rai Ewvivovro gv 7 Gahdoop). The other
headache accounts discussed above tell, rather, of the demon arising out
of the sea and being cast into the mountains. The Mt. Sinai version

ho.w'e\.rer, shares something in common with the gospel account, in that thc’:
Spinit is ‘exorcized’ by being scattered over the waters. ’

One the whole, however, the Gospel narratives, of which Mark’s is
the longest version, share several points of contain with the ‘Antaura’-
c?’cle of exorcisms: the mountain/sea setting, the ‘encounter’-motif
{(@marray), an approaching demon who shouts, and the overall question-
answer format concerning where the demon(s) is going and where it
should be sent. The noticeable difference is that these motifs are
transposed in the Marcan pericope: in Mark 5:2 it is Christ — not the
demon — who ‘comes out of’ (ke 8EehforToc abrol) the sea (from his
boat); and it is Christ' who ‘meets’ (brivryoer, Gxjvrgaer var)) the
demoni:ac. Further, it is the demoniac who is said to rush down fro.m the
rno.untam and is cast info the sea — nol, as in the Antaura amulet, who is
claimed to come out of the water and go into the mountains! ,

4-7 avsBoncer g Ehadog, Gréxpater (e Boic: The parallel in
Pradel 1907: 267f. has only the participial, Kpovbusvoy xod Bpuxobusro
with no special mention of animals; the Mt. Sinai version describ’:s t}i;
demoness as ushdrm pepishovwudon, ToLXSINETPpUEDONE, wording that
accurs on a group of Byzantine bronze amulets; see W, Drexler, "Alte
Beschworungsformeln, Philologus 58 (1899), pp. 594-616; J. Spier
Journal of the Warburg and Courtauld Institute (forthcoming) ‘, an'd Comj
mentar.y in the following paragraph. The Gospel narrative of tl;e Gerasene
demoniac also carries an animal-motif in its exorcism, though there it i
herd of swine. , : a 'IS :

. On Antaura’s shouting with animal sounds, Barb 1966:15f., n.14
cites useful parailels, notably PGM XXXVI.141: B vy °Icr¢<; dva;?éﬂ.as;
peEyohyy kpov<+y>ip; and a modern Arabic charm that describes a she-
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demon who crows like a cock, bellows like a bull or cow, neighs like a
horse, etc. (R. Kriss & H. Kriss, Volkglaube im Bereich des Islam, vol.
2, Wiesbaden, 1962, p. 112); cf., further, Testament of Solomon XI. 1:
Koi éxéhevoa mdhw wapshOsiv dpoi Erepa Sonpévia  koi nAs
Bouxdueroc ko Moy 6pfic. Similar demonic-animal attributes, also with
the descriptive g, occurs on a special class of bronze pendants, for which
see, e.g., C. Bonner, Hesperia 20 (1951), p 354, no. 51: \pdg ce
Eomper amp £0épioer NSy < o> e karéparyer' 71 s Nikog paodos; Ti
w¢ KopKOSuNhog Kkaramivmg, 71 &g Nwr gpowxig (= Ppixeg); 7@ bg
retpog kepaTific; i wg Spdkwy einool, Ti bc w{ajodog kuudoe,
"Hunger sowed you, air harvested you, vein devoured you. Why do you
munch like a wolf? Why do you devour like a crocodile? Why do you roar
like a lion? Why do you gore like a bull? Why do you coil like a serpent?
Why do you lie down like a tame creature?" Perhaps the fast 7{ should be
deleted and xipcos (=roipcoar) explained as an imperative: "Lie down
like a tame creature!” A parailel text in C. Bonner, Siudies in Magical
Amulets (Ann Arbor, 1950), p. 217 has dg dpviov kowpob, "go to sleep
like a lamb.” Note further, Barb, Syria 49 (1972), p. 346, note 2 {who
gives only a partial reading of a related amulet). The parallels to this
formula found in W. Drexler, Philologus 58 (1899), pp. 594-615, cited
above, sometimes include the opening formula, vorépa pehdey
pehavopdry, a formula that is paralleled by, and hence somehow con-
nected to, the Mt. Sinai exorcism cited above.

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

The deer or hind (Fhagog) was sacred in particular to the Ephesian
Artemis. The coins of the city regularly picture the hind with the goddess,
and the great inscription from the Greek theater at Ephesus describes
making a gold statue of Artemis attended by two silver hinds: “Apreus 82
xpuoda ... xoid ai wepl aithr Gpylpeo Ehagor dto (H. Wankel, ed. Die
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Insr:‘i_m'j.‘ten von  Ephesos, Ia (Inschriften griechischer  Stadte

Kleinasien, Bd. IL1; Bonn, 1979, no. 27, 158f.: p. 179%); al"s
genf:ral, Th. Schreiber, art. "Artemis," in W, H. R{’)scl'ler Az;.gziihs?,hm
fg;;k)on d‘ler ,g;;;ckischen und rémischen Mytho!ogié Bd 1 (Leipzig rllgsf
1 , col, . Similarly, the bull or ated with
Arten:lis; cf. Schreiber, op. cit., col. g66?“£o: &‘l’jkpaiz;gs?:;at:d': lﬂ'l
ﬁf’owro)\og, etc.). Thus, Antaura’s shouting like an Ehagog and ﬁ'p“ Wf’ o
tionally alludes to cult animals of the Ephesian goddess. e
hismni;i:?;c;:‘:ie:u;nreApTamg ’lEc,baa{ {oe]: For similar confrontations in

71 Scuing saint and a personified affliction see A

!Vaslsﬂ]e‘v, Anecdota Graeco-Byzanting {(Moscow, 1893), p 3;3 1f:
gprj'&i Vpég, T dkdbapra TYElpOTR, KOTy TaBomi ff;u c'x.p @ : A ’
;;;m;.wnosv T Baoravig ked Goxoey QTR kTA.; simil.arlyxiﬁ;g: Y
> ((i(.:ited below). The terms UTarrdw, amarrdw, as shown in ’the pa’rali
cis discussed above, are formaj descriptions of encounters with dem

(cf. also the technical nouns UrdrTipa, amdvryue). As mention 4 0;1]5
Z::}rg ct)f thfzh(;erasene demon similarly describes the demon’: !fitrs‘:

unter with Jesus: eibgwc amirryoey {var. prs UTQ Ex 78
;rx_m':maiwu &vlpwroc v wrebuaTe deder[cpa(MZJTI;g;fp(]:f a;{:“;{:’;';’;’_’
-t:wn,yvmaev df‘vﬁp TS &k T nwoNswg, Exwr 5amém’a' -Matt 828
vmgum.aav a7y §io Sepromi{éperor. Like the Antaura wit’h Alter.nis 'th‘
demoma:: approaches Jesus, shouting (arvarpdtac). o
. 9 .Apramg ‘Egeolia]:; Though the cult of Ephesian Artem;

widely dli':fused throughout the Mediterranean, in magical ‘texts sh iy
appears with the chthonic-lunar attributes of Hekate and Selene (csf Fo
PGM 1V .2523, 2816, 2720f., 2818f.; Daniel & Maltomini, Suppl:,ﬁ;agé,

/ i .
L, no. 49, 40,72, etc.); she is never referred to s ‘Ephesian’ in the magic

i?:yri~ or defixiones. See, in general, Th. Hopfner, "Hekate Selene

enus und Verwandte in den sriech: ’ _ i
griechischen Zauberpapyri und auf d

" n o > N

El_uclhzteslfeln, .chrcuh. If'ranz Joseph Délger dargeboten (Miinster 1939)n

p}a -145; zdgm,.Arckzv Orientdinf 13 [1941], pp. 167-200 On ;\rtemi;

of Ephesus: R. Eleischer, Artemis von Ephesos und verwandre Kultstatuen

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

ments Hlustrating Early Christianizy, TV {Macquarie Uniy. 1987), pp. 77

82; Th. Schreiber, art “Artemis,” i
. , art. mis,” in- Rosch Lexi, ipzi
i oo scher, Lexikon (Leipzig, 1884-
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Despite the paucity of magical texts naming Artemis of Ephesus, the
goddess must have been particularly esteemed as a patroness of magic, if
the rich narrative of Acts 19 is any indication. In that chapter, reports of
peculiar magic episodes seem 1o coalesce around the city of Ephesus: the
account tells of healings performed with magic cloths and aprons of the
Apostles, of aborted aticmpts at exorcism by itinerant Jewish, of the burn-
ing of a library of magic books, and of the city-wide riot over the sale of
sitver votive temples.

10-12 'Aprodpe, woldl bwdyic; i¢ 70 puweldrw}, — (Artemis
speaking) — "Antaura, where are you going?" — (Antaura speaking) —
"To the half-part of the skull.” Previous editions read and interpreted this
as "Arraipa, wo[d] dmdyiac (leg. imdyeic) 10 Hukpldrr], "Antaura,
where are you bringing the migraine?”, basing the interpretation on the
parallels of the later versions. The Carnuntum lamella, for example,
closely follows the sequence in Reitzenstein 1926:177 (cited above, ‘Lit.’)
— & kiprog fudv Inoole Xptoros kod simer abr@' * QU Umdysis, 10
fpupdror,” k7A.; "Where are you going, Headache,” (or possibly,

"Where are you taking your Headache," etc.). However, it should be
pointed out that the earlier, and probably original, text of the tablet does
not actually call Antaura herself 70 nuikpdmor, as we find in the later
texts. Antaura seems, rather, to bring or carry with the wind this affliction
of migraine. In the later versions, we simply find a personified ‘Migraine’
— the Headache itself. The somewhat different interpretation of the
Carnuntum tablet makes clearer sense if the sequence is interpreted as a
terse, quick exchange of words between Artemis and Antaura. The initial
wo[8] Uxdyec? is Artemis’ question to Antaura. But what immediately fol-
lows is no longer Artemis, but rather Antaura speaking: ig (feg. aig) 10
Aukpdvir, "(I am going) into the left part of the skull." The later ver-
sions, in no longer referring to an 'Awrraipw in their textual tradition,
must have been forced to alter or reinterpret the text that reads wob
imwéysiz, 10 Huuxpdrior, where it seems to be a vocative, or an accusative
(which would make little sense). Furthermore, the long list of complaints
that stand directly after wot dmwdyewg in Pradel 1907:2671., cited above,
make better sense if understood originally as descriptions of what sort of
afflictions the Migraine-demon causes. In other words, there has been a
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char:lge.nf speakers: the demon is now supposed to be speaking, though
the indication of a change of speakers has been lost. This makes ;he thi%d
‘ientenf:e c?f the silver amulet, [u]3 otf«] g & p[ ... ], refer again to
b;t;:rl;‘s,. it forms a part of the injunction against the Headache (see
Though the change of speakers is not indicated in the dialogue on
the Carnantum tablet, it is clearly so intended and understood: cf.. e g
A Vassi]iev, Anecdota Graeco-Byzanting {Moscow, 1893), p,. 33,1 25:
?7:’ Tpsic éyyahoz dywbpovy T0d Twd 1o 0pog sbpdrTOC TH b;ﬁy'oz
v'gpwﬂzaow oiTé” Tob Gwdexn, debun EYL &Tépxopou sic Tobg vieve Thw
&rbpdrwr, krh., "Three angels were going through Mt. Sinaj whe; the,
'found Rheum and asked it: “Where are you going, Rheum?’" ‘I am oiny
nto the sons of men,” "etc. The overall question/answer staging isgsu g
ported, as well, by the examples of the longer versions. ’

The e)fpression (s)ig 70 fuekpdrey on the tablet describes the actual
place to which the wind-demon wants to go: "into the half-skufl " The
DOLI?I here switches from the notion of an affliction (i.e., migraine). to the
bodily part where the affliction resides. For similar semantic com;lations
between palm' of the body and ailment of the same body-part, note Daniel
& ?/Ialtomlm, Suppl. Mag. I, p. 89 (on kpéTadog) with reference to R
Stromberg, Theophrastea. Studien zur botonischen Begriffshildung (Gc")te:
b(Trg, 1637), pp. 188-190; v, Langholf, Syntaktische Untersuchungen zu
Hippokrates-Texten (Wieshaden, 1977), p. 104f.; etc.

13 [ply oble elic rée o] ... ]: The parallel in Pradel 1907:267F
{abf)ve) reads, Bhéwe, pi) DTdye sic ror SobAéw pov, GANG deiyers mr;
UTayETE ElC 10 Gryprar Bpn Kovi avéBnre eig radpov keGP, kTA., an
account that recalls the Gerasene demoniac in Mk. 5:1-20: Mtj 8'2é:34‘
I_.,k.‘18:l26-3.9. Though the text is here broken off, Arter,nis mus:t have,:
:;:Il]:u y directed the Headache to go elsewhere, as in the medieval ver-
o Left edge: ... oy aralhoyr (Betz 1966:604):  ararhoyai
d-ehv_erances", "reliefs," would be an appropriate reference to attacks o;’
migraine; however, the reading cannot be confirmed from present
photographs of the piece, which seem to show [..)pe .. qme...q@
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1 Magic signs: This line contains nine letters of a ‘magical
alphabet,” some of which are of the ‘Brillenbuchstaben’ type; cf. PGM 1L
294; VIL.420, 465, 588f.,923; XII.398; A. Delatte & Ph. Derchain, Les
intailles magiques gréco-égypriennes (Paris, 1964), no. 512, for similar
types. Vlassa 1974:131 rightly interprets the magic signs as a sort of
cipher for the divine names "ldw 'Afwrat. For a similar cryptogram, see 1
and Commentary.

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

4 'T& ig: On this invocation, see 7,5; 23,4 34,2; 54,9; 58,6; R.
Kotansky & C. A. Faraone, Zeitschrift fiir Papyrologie und Epigraphik 75
.(1988), p.264. The acclamation, especially in the context of this amulet,
intends to summon the gods — here Tao and Adonai — to deliver the
bearer (note LSJ, s.v.); cf. Sophocles, Philoctetes 736-738, where Philoc-
tetes’ invocation is interpreted as a summoning of gods for ‘salvation:’

(1) id> fsoi

(NE) 7i roiig fsog olitws GracTérwr kakets]

(1) owripug abrods Rriovg 6 Apiv nohsiv.

For the doubled form of this acclamation, cf. Sophocles, Trach. 221: @
iw Tlaiow.

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

not rolled up in a capsule indicates that it was probably never intended to
be worn as a protective amulet for the living; it was specifically manufac-
tured as a ‘Totenpafl’ 1o be carried by the deceased in his or her journey to
the next world. The biurred distinction between amulets for the living and
those for the dead is further addressed in the Commentaty to amulets 2,
15, 20, 27, 28, 29, and 39.

24 A Demon Sent to Julia Cyriila

Fig, 26
DIERNA (Orsova, Banatul), Rumania ITA.D
Bucarest, Institutul de Arheologie H.24cm.; W. 7.1 cm
(no inv, number) Gold lamella

Lir. N. Viassa, "O notia piicut® de aur gnostici de Ia Dierna (Ein weiteres gnostis-
ches Goldtafelehen aus Dierna),” Acta Musei Nopocensis 14 (1977), pp. 205-219; 1. 1
Russ.;u, ed. Inscriptiones Daciae Romanae. Vol, 3: Dacie Superior, pt. 1 ; P.ar.;
Occidentalis (Bucarest: Academy of the Socialist Republic of Romania, i977) p TOf
no.l43, fig. 37;ISEG 27 (1977), p. 109, no. 415; A. Bodor & 1. Winkler, "Un ;%t.ellier dt:,
Artizanta La DHerna (Orgova) (An Artisan Workshop at Dierna [Orsoval),” Acta Musei
Napocensis 16 (1979), pp. 141-155, esp. p. 1471. (fig. 6).

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

demon imminens

wi
ARIIH Y hac immine pr{o)
wé ro (drawing} me i<a>m iam aput
(square) Tuliae Cyrillae

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

Fig. 26

Vlassa’s previous edition, though correct in points, produced a fmmﬁ
ber of doubtful readings. He also believed that the piece v:!as a defixio —
placing unnecessary weight on the fact that the th{n tablet‘s sur.face {.002
cm. thick) had a tiny hole in it, as if pierced with a nail. His text and

translation of the main portion go as follows:

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

4 Tuliae Surillae.
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"May the demon of filth
agitate you, O Aelius Firmus.
May he stand over the head of Julia Surilla. "

Commentary:

Left side. The entire left portion of the lamellz is made up of four short
lines of letters and a peculiar drawing in the middle of the tablet. The rec-
tanguiar ‘head’ and attached limbs probably represents the demon to be
sent to Julia Cyrilla. (Vlassa interprets this as a candelabrum or the Jewish
menorak).

The letters on the left can be probably interpreted as Greek vowels:
wi/vuw/wd ve, which Viassa interprets as fsol Hy(iaros) ip "Ad(w)roa(e).
The box toward the bottom, enclosing a curved line, was also interpreted
by Vlassa as an abbreviation for beog (or Broue). There are also traces of
several markings that can be said 1o resemble the demon’s limbs,

Right side:

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

The common verb immines, "overhang, threaten," can carry a
broader range of meanings ("be at hand;" "threaten;" "be impending;”
"strive for;" "be eager for," etc.) and here, used of a demon, refers to a
spirit sent to merace — or sexually long for — Julia Cyrilla, in the form
of an apparition or dream. For the general notion of a threatening demon
sent to appear in dreams, compare PGM XII1.121-144 {(an dpapomopTéc):
Aéyw xod ooi, péya Svvopsry Saldpor wopsibym gig Tov Tobde olxor e
Neyw abrd rade, krh (lines 130f.) ... swdrovade pov wopsvllslc mpde Tow
Setvar sl O olkov adrod, Smwov TOV KoL aTol, kel mapaorafy
ab7é doBspbe, Tpouspds, k7, lines 135f.). For demons who hover about
or hang impendingly, note PGM XIII.278: opkifew o8, Trelpa dr dépt
dotropevor; further, PGM IVY.3025f. mentions a peculiar ¢ wepirrdpevog
Satuwr rol TAGopaTog Tobreu, "a demon fluttering around this body. "
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2 hac immine pr{o). The cursive writing of immi_n{: is nearly ic.ie.ntl-
cal with the letters of the same word of the previous line, hence famhttzla]t-
ing its decipherment. Vlassa’s reading in;r)oduces an extra name into the

ittle sense: Aeli Fir(-)/me(.). '
o th;tnrzta}'(zsal :tm iam: The traces at the beginning of the line sbow'mg
meim, followed by a prosaic iam, suggests me i <a>m, iam. The duphca;—
tion of iam, iam in Latin magical texts is common; cf., e.g., A. Audo.—
lent, Tabellae Defixionum (Paris, 1904), no. 294, 27, elc., anc? ti‘le La%m
terracosta  amulet in H. Ieclercq, art. "Arrllulettes,“ Dtctwnm;}re
d’Archéologie chrétienne ef de Liturgie 1/2 (Pars, -1907), ‘col. 1799f.,
Separa te demonem a Florentia quem peperit Iusta quia hoc iubet magnus
iam i ito cito in nomine dei.

e IZ:u;?Tu;m caput Vlassa. Neither the word su;‘{ra, nor a supposed (;‘
in caput, represents a likely decipherment of the script hert?,. W; suhgge:e
aput (= apud). 'The preposition means "in the presence of; at. e Zu
of" but usvally governs the accusative; however, an ac?cusatwe ;:ln tmg
Iufiam Cyrillam cannot be confirmed, unless one wlere to 1nterpret‘ t. e ;vo
visible strokes rather as m’s, For a similar putative use c-}f. genitive {;1'
accusative on Latin magical tablets, note A. Audoller}t,. Defixionum Ta;:ef}
lae (Paris, 1904), indices, p. 545; Daniel &)Ma,ltomlm, Suppl. Mag. I,

¢ * n. 345, passim, on Greek texts). o
(Inde: :;(z}:filzepcyri!laz: luliae Surillae Vlassa. The cc!gflomen Cyrilla is
common; for examples from Dacia, see D. M. Pippidi & 1. L l-lR.ussu,
Inscriptiones Scythiae Minoris V (Bucarest, 1980}, no. 192,? .,Illno.
250,10. The gold lamella may bave been placed undE:,r t-he own.er s pi ol\:;
so that the demon, summoned by the tablet’s magic 1nv0f;at10n, wou
read the text and go to the house of Julia Cyrilla. A demotic spe'll, PDM
xiv. 1070-77 (=H. D. Betz, Greek Magical Papyri in Trcifnslanfn [ZnS
ed. Chicago, 1992], p. 246), providgs the plausible clonnectl.ons:: A ;Ype
to bring [a woman] to a man, to send dreams agam [magic mgnsJ. ou
should write this on a reed leaf and put [it] under 3_zour head while ym:
sleep. It makes dreams and sends dreams ... . It brings a woman also,
etc. (trans. J. Johnson).

25 Amulet to Expel an Evil Spirit

ROMA, Italy
(Now lost)

Former collection Principe de Anglona, Madrid

Roman Periond

(No dimensions available)

Gold lamella

Lit, E. Hiibner, "Gesamtsitzung vom 30,/Mai 1861," Monatsberichte der
Kéniglichen Preussischen Akademie der Wissens

chaften zu Berlin, 1861 (1862}, p. 533;
{G XIV. 2413,13; C. Bonner, Studies in Magical Amulets (Ann Arbor, 1950), p. 96; G.
Zuniz, Persephone (Oxford, 1971}, p. 281.

According to Emil Hiibrer the piece was found in Rome in the
1830°s and formed part of the private collection of the Principe de
Anglona. The exact circumstances regarding the lamella’s discovery are
not known. No facsimile or photograph of the piece has ever been
produced, and its present location is not known. The tablet was

apparenily
intact.
TorRpov Trebia kol Ko
KOToLv Kod PplopoTody
anghaoor awd ric PENMA
4 AIAX, TIré reBp a-v foBraoo.
Drive away every evil spirit that works harm and destruction from {her so-

and-so), O Ptah, entirely beautiful, THABIASA.

1 wornpov wveiuo: Previous editions read

Tovr wepov wrelua (wdy
tepor, IG = <p>iz06v, Le.,

atapor, so Kirchhoff, followed by Bonner
and Zuntz); the text, however, probably had mounpéy,

looped o mistaken for an « and the horizontal of the » (intersecting its
right vertical), mistaken for . The exact expression xovnedy wrebue is
suprisingly rare in the magical papysi. In all of the papyri, we find only
two examples, both Christian: PGM 13a.3: rapla]pidaEdr ps @nd
aaprTog TOMnEov Tv(siparog; Daniel & Maltomini, Supp!. Mag. I, no.
31,4: Gspamevoor ... awd rarroc wr{elp)a(rog) morneob. The adjective

with a cursive,
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of Moses 40: xai sirer 6 feog 7§ Mixagh, 79 DaBpuih, 76 Olptih xod
‘Paganh; Apocalypse of Ezra 6:2; 1 Enoch 9:10; 10:1, 4,9, 11 20:”2, ete.
Generally the names of three of the angels are fixed (Mwhae%,

Gabriel, and Raphael); the fourth, though traditionally given as Ouriel, is
sometimes replaced by others, e.g. Souriel, as in P. J. Sijpesteijn,

Zeitschrift fiir Papyrologie und Epigraphik 42 (1981), p. 112, no. 2
(wooden amulet with Moxanh TaBpmh / ZovpeiA 'Padoih). See also R.
Kotansky, "Two Inscribed Jewish Aramaic Amulets from Syria," Israel
Exploration Journal 41 (1991), pp. 267-281, esp. p. 276, (Amulet B, 2-4:
Michael, Gabriel, Raphael, and ‘Anael on an silver lamella) with note 14,
where the popular ‘divine’ etymologies of such angels is given: "Prince of
the hosts of YHWH, Michael [=Josh. 5:14f.], and the man Gabriel
[=Dan. 9:21], Raphael, master of healing," etc. Also of inte_:rest is PGM
IV.1812-16, which describes the making of an actual gold tablet with the
names of seven archangels: sic 88 wérahor xpucoly 76 Eigoc rToUTO
vpdoe sic Ocupuiht Mixadh' Tafeuih' Obpmh Moadh' lppomh:
Torpafh, £TA.

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

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

Lir. G. G. A. Murray in B. Harrison, Prolegomena to the Study of Greek Religion
(Cambridge, 1903; [repr. New York, 1975]), p. 673; D. Comparetti, Laminette Orfiche
(Firenze, 1910), pp. 42ff. (pl. 4,2); F. H. Marshall, Catalogue of the Jewellery ...
British Museum (London, 1911), p. 378f., no. 3158; A, Olivieri, Lamellae Aureae
Orphicae (Bonn, 1915}, p. 18f,; R. S. Conway, "From Orpheus to Cicero,” Builetin of
the John Rylands Library 37 (1 933), pp. 77, 87; W. K. C. Guthrie, Orphens and Greek
Religion (2nd ed. London, 1952), p. 174, pl. 10; G. Zuntz, Persephone (Oxford, 1971),
pp. 333-335 (Text AS; PL. 28a); pp. 287, 293; M. L. West, Zeitschrift fir Papyrologie
und Epigraphik 18 (1975), p. 231; M. Guarducci, Scritti scelti sulla religione greca ¢
romana e sul cristianesimo (EPRO 98; Leiden, 1983}, pp. 77, 89f.; R. Kotansky, im:
Faraone & Obbink, edd., Magike Hiera (Oxford, 1991), p. 114 (and notes).

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

Unlike typical amulets, this text is not concerned with protection
from demonic afflictions or disease, but with safety in the Underworld.
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The phenomenon has already been observed with a number of the late
‘amulets’ of this corpus: 2, 15, 20, 23; cf. 29, 39. Although all otl?er
extant examples of these ‘Orphic-Dionysiac’ lamellae date from the begin-
ning of the 4th century B.C. (and somewhat later), this tablel:, dates to the
2nd or 3rd cent. The text follows the formulas of others in the gmflp
labelled ‘A’ by Zuntz (A1-3, A4), texts which characteristically operl with
the phrase ¥oxopor éx xobapimy kubapd, xfoviwy Baoirhei, Edxing
EbBovhaic 78, krh. ("I come pure from the pure, O Queen_ of them
below, Eukles and Eubouleus ...," etc.). This piece, though, has l::een
personally adapted to suit a specifically named bearer, Caecilia Secun-dma.

The tablet was reportedly found in the late 19th century at the .31te of
a necropolis at S. Paolo fuori le Mura near Rome, but few details are
known other than the fact that it apparently came from a sepulcher (Com-
paretti 1910:42; Guarducci 1983:77; Marshall 1911:380).

"Epxeroi 8k xabopdr kabapd,

xBovier Bagihew, Ebxchesg EvBov-

e Te, Aldc Tékog dyhad Exw 65 Mrnpo-
4 olimg Tode Sdpov doidipor dvlpd-

rowowr Kaukhie Dexovedstra, popwt

o Sl yeyoe.

She comes pure from the pure ones, O Queen of them below, Eukles and
Enbouleus: Zens's splendid child! But I have this gift of .N.Iemory, fafmous
for men. Caecilia Secundina, go, since you have become divine according to

the law.

A d T
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Fig. 27 (Comparet{i)
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1 "Epxerar éx xafapov xabupd, xoviwy Booihei: The classical
exemplars read Zpyopow in lieu of Zoxsray; cf. Zuntz 1971:303 (A 2):
"Eoxopen éx kobopiv kabapd. Zuntz (1971 :306f.) rectifies the often false
interpretation given this opening line found in the older models, where, by
a misplaced comma, kafopd is made to modify Saoihsi: "Bpxouos éx
kabaplr, xabupd xforicv Baoilea, i.e. "Out of the pure [ come, pure
Queen of them below:" xafapd is appropriate in describing a person who
has undergone ritual purification, not of a goddess, who would be des-
cribed as dywj or Gywx — that is, one whose ‘holiness’ would have
remained constant, The fact that kwfapdt is feminine poses no problem for
our text, for its bearer is a woman. On the other hand, the subjects of the
gpxopa’s of the older texts — the deceased with whom the tablets were
buried, who also claim to be xafapd (fem.) — are all presumed to be
male, though the identity of the praves is uncertain (Zuntz 1971:288-293).
How so, then, are they described xafapd and not kafapog? Because, as
Zuntz implies by his translation, it is the deceased soul, Yux#h (fem.), that
is speaking: "‘Here I stand before you,’ so the soul says, ‘rofapd éx
kefupdr’ (Zuntz 1971:306, italics mine). Oddly, however, in the whole
group of ‘A’ tablets no specific mention of a deceased Yuxy is ever made,
except in the heterodox text A4, whose first line has the unique 'ANN’
omérap Yuxh TooMwn $dog "Ashiow; there, however, all subsequent
references in the text are masculine (modcv, line 3; Os6¢ dvévov 8¢
crpdTov, line 4, which need not be exclusively male), We only
encounter a soul again in the new Hipponion tablet in describing a dif-
ferent group of souls at the spring on the right (the one to be eschewed):
&vlo karepxdperon Yuxod vexior Yixorren (Janko, Classical Quarterly
34 119841, p. 99, line 6),

What we should conclude from this is that rkalopd in the older
models of the ‘A’ group, just like xafapé of the Caecilia Secundina text,
perhaps signals texts designed or specifically written for women devotees.
It should not matter if occasional male-gender vocabulary and verbal
forms have crept incongruously into the texts (e.g., in A4 described
above), after all classical Greece was largely a male-oriented society.
Such ‘ambiguity’ between male and female-oriented vocabulary in the
‘Orphic-Dionysiac’ formulas finds its greatest tension in the use of the
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indistinct gender of 7olg, in the formula ¢ woig eipt, xﬂf. (Texts' B3-
B8) — a formula in which the word waic {(masc./fem.) 1s‘somet1mes
replaced with the more gender-specific viég. But a most telling cc!nange
comes in the apparent writing of T'ag fuydryp (in lieu of waig or u.-,og.) on
one of the B-group of texts (Zuntz 1971:362). Clearly a need to specify a
female devotee required the vnusual change. '
The presence of a small maenad figurine in the moszt recently (.115-
covered ‘Orphic-Dionysiac’ lamellae (see above) — a pair of mafchmg
gold tablets found in the tomb of a woman at Pelinna — shquld give us
pause to reassess the role played by female adherents of the bel.lefs presup-
posed by these ‘Orphic-Dionysiac’ tablets. Were female believers espe-
cially attracted as initiates to the ‘Orphic-Dionysiac’ ntuals.of these lamel-
lae? Does the presence of a tiny maenad point to a possible elemlent of
ritual maenadism in these texts now largely defined as Dionysiac? Finally,
does the late survival of Caecilia Secundina’s *Orphic-Dionysiac’ [amfllc-z,
with its surprisingly good preservation of a centuries~01ld hexametric
poem, point to a continued presence of female disciples of D1(.)nysus?
x8ovicw Baoihewo: This is, of course, Persephone, wife of Hades
(or of Pluton). A similar tag is found in Orphei Hymni 2?, 6 (¢ ’I"pvog
Tlepoeporne [ed. Quandt]): Edueridwr yevérapo, bmoxboviaw Booihein
below, line 3).
e 2 Ebxheeg EbBovisd 7&: Not Eukhag (Conway 1933: 87).. Fukles
(cf. sbrhedc, "famous") is an epithet of Hades; cf. Heschyms, s.v.
"Burhiic® 6 "Awdnc. kol Ovouaorég. kol ctadig; further, Zuntz 1971:
309{. on the name’s possible connection with a Euklds in Oscan. .
Fubouleus (‘he of good counsel’), though later identified with
Dionysos (Commentary, line 3), is here also to be associat'ec} with Hades
" (Zuntz 1971:310f.); see also Nicander, Alexiph. 14, describing }’{ades as
"Eubouleus’ abyss that is difficult to escape from" (xdopc avagxt?rpoucjy
EiBovnjoeg); cf. Heschyius, s.v. EvBovhelg' o Ihovrer wapc.i |8&] Toic
TONNCiC, & <85> Zsbc év Kupiwp. Is the tablet, then, referr}ng only to
the divine Undesworld pair, Persephone and Hades? Or is a third party to
be envisioned, namely Dionysos?
3 Awdg Téroc dryhad: Who does "Zeus’ splendid child" refer to‘.’?
The neuter rékoc would seem here Lo admit a feminine adjective dyhad
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(to be elided é&yhar’) in reference to Caecilia Secundina, the bearer (Mar-
shall 1911: 380; Zuntz 1971: 334). But Zuniz points out here the
"unsuitability” of introducing Caecilia Secundina as "the glamorous child
of Zeus," especially in view of her speech that follows in #xw 8¢, Faced
with this and other difficuliies, West (1975: 231) emends the text as fol-
lows:
E¥xhesc EoBovhed e Awdg 78koc dAAG déxeobs.
The change, although not justified by what is clearly read on the tablet
itself, has the added attraction of identifying the "child of Zeus" as
Eubouleus. If so, then, Eubouleus cannot be Hades and may indeed refer
to Dionysos. Zuntz (1971:310f.), as noted above, has objected to the
association of Eubouleus with Dionysos on the Orphic tablets A 1-3,
presumably because those who have suggested this (e.g., Olivieri, Har-
rison) want to make Dionysos (Eubouleus) the offspring of Persephone
and Hades. Of some importance, however, are the identifications of
Eubouleus as Dionysos in the Orphic Hymns (Hymni 29,8; 30,6; 52,4),
references which Zuntz names but attaches little importance to. But the
fact that the Orphic hymns not only identify Eubouleus as Dionysos, but
also as the child of Zeus and Persephone, might be of some importance,
for the child then automatically has nether-world connections through his
mother. An examination of these verses shows a similar juxtaposing of
Eubouleus (= Dionysos) with Zeus as his father. Orphei hymni 30,6f.,
addressed to Dionysos, reads:
EiBovhed, moriBovhe, Acdg rai Tlepoagoreing
GppiiTorg Nékrporot Tervwhsic, GuBpore Batpor.
The "Yuvog spoedévye (Orphei hymni 29,6-8) gives the following:
Ebpevidov vevérewpa, broxdovivwr Baoihew, |
v Levg dppiitowot yorals TexvGoaTo kolpnyp,
1ATED EpLBpspéTov Tolurdpdoy EvBovifoc.
Further, in Orphei hymni, 52,41, one finds the combination EvBovheb ...
kpidior Awog Eppog. In discussing Eubouleus on tablets A 1-3, Zuntz does
not appeal to the unique reading of the Caecilia Secundina tablet, which
seems to name Eubouleus rather as "Zeus’ son."
The hemistich corresponding to this phrase in the classical formulas
reads xal afidraror feoi &NNot (Zuntz, Al); xoi feoi daipoves Ghhot
(Zuntz, A2); and kol feoi Goor Saiovec Aot (Zuntz, A3).




112 27 An Underworkd Amulet

2-3 Exw & Munuocivyc 168¢ dapov: The subject of the verb here
unexpectedly switches from the third person of line 1 to the first person.
The S&pov, it would seem, is the famous verses of the amulet itself {Zuntz
1971:333), not, for example, the gift of ‘cold water’ assumed from the
earlier Orphic tablets (so Marshall 1910:379). 'The poem’s verses are
viewed as sacred text. The text poses a problem, however, for the earlier
exemplars, notably the new gold lamefla from Hipponion (G. Pugliese
Carratelli, La Parola del Passato 29 [1974], pp. 108-144), gives the same
formula as Mropootrac 768 fpior — a reading that has inspired a num-
ber of different interpretations. '- _

&oidipor dufpamowow: Literally, this refers to the "'Gift of
Memory® that is sung (i.e., highly praised) among men" (cf. Murray
1903). The phrase, not found on the other tablets, seems to echo the
rather more pejorative tag in Homer, II. 6338 (ag ... éwﬁpdnro.un
mendped’ &oidupot). The expression standing in the same metrical pos1t1o.n
is also used in the Orphei Hymni 72,5 (ed. Quandt) of Artemis "who is
praised among men in song" (&eidtpov avfpamoioey).

4 KoawnNia Lexovrdeiva: The writing of the actual name of the
bearer of the charm follows the usage of contemporary magical amulets
and is not found on the other Orphic lamellae. Caecilia Secundina is
rightly identified by Conway (1933:77) as a probable relative of Pliny th'e
younger (G. or L. Caecilius Secundus), who after his adoption by' l'us
maternal uncle, C. Plinius Secundus, became C. Plinius Caecilius
Secundus; see A. N. Sherwin-White, The Letters of Pliny {Oxford, 1966),
p. 70; cf. Stein, art. "Caecilius," RE 5. Halbbd. (1897), cols, 1232f;
nos. 114-116, : |

vop (0 dic yeyioa: The writing at the end of the tablet is lightly
incised. Diels reads 6 < sa > e, Murray, vopg awst dmaydrye, but the let-
ters and interpretation are clear.

28 A Victory Charm
Fig. 28. Plate VI

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

Lit. D. R. Jordan, American Journal of Archaeology 89 (1985), pp. 162-167 (new
reading, with add. ref. p. 163, n. 2): R. P, Giovanni Pietro Secchi, BullCorrdrch, 1852,
p. L51f,; T. Panofka, "Wissenschaftliche Vereine, " Archdologische Zeitung 12 (18354), p.
441; R. Wiinsch, Sethianische Verfluchungstafeln aus Rom (Leipzig, 1898), p. 101f.; K.
Preisendanz, Archiv fiir Papyrusforschung 9 (1928), p- 136; C. Bonner, "An Obscure
Inscription on a Gold Tablet," Hesperia 13 (1 944), pp. 30-35; H. Seyrig, “Deux notes
d’épigraphie relatives aux cults alexandrins," Annuaire de 1'lnstitut de Philologie et
d'Histoire Orientales 13 (1953), pp. 603-612 {= Mélanges Isidore Lévy, Bruxelles,
1955); L. Robert, Bulletin épigraphigue 1956, p. 362; L. Vidman, Isis und Serapis bei
den Griechen und Romern (RGVV 29, Berlin, 1970}, pp. 152-154; M. Malaise,
Inventaire préliminaire des documents égyptiens découverts en Italic {EPRO 21; Leiden,
1972), p. 144f.; no. 109 (bis); J. E. Stambaugh, Sarapis under the Early Ptoleniies
(EPRO 25: Leiden. 1972), p. B4f.; C. Gallavotti, Bollettine dei Classici , ser. 3, vol, 11
(1990), pp. 127-159; R. Merkelbach, Abrasax. Ausgewdhite Pupyri religiosen und
magischen Inhalts, Bd. 3 (Cologne, 1992), p. 58.

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

A few palaeographical clues allow us to date the piece somewhat
more precisely within this time frame. In general, the hand (though con-
taining some letters that join), is not really characteristic of the semij-
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Fig. 37
EPHESUS (Selguk), Turkey II-1If A.D.
Berlin, Staatliche Museen H.50cm.; W. 3.0 cm.
Misc. 8857 Gold lamella

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

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

the magic papyri, a ‘gradation-figure’ (kMpo, PGM 1.12; of. U. Wilken,
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Archiv fiir Papyrusforschung 1 [1901], p. 422: ‘Abstufungsfigur’), a
“wing-shaped” formation (rrepuyosidac, PGM 11.2,5; nreplyior, PGM
“VILT716; wrepvyopare, PGM XIH. 902), or a ‘grapelike’- or ‘heart-
shaped’ formation (rxpdranéss vg Bérpug, PGM YLGYL.; kepdia, PGM
V407, 16 kapdiaxdr dvopa, PGM 11.68; rapdioetdg, PGM 1.X11,82;
“porpudor/ Borpvosidéc in P. Rainer Cent. 39, discussed in Daniel &
_' Maltomini, Suppl Mag. I, pp. 4-6). These various shapes are discussed in
“W. Deonna, "ABRA, ABRACA: La croix-talisman de Lausanne,”
“Genava 22 (1944), pp. 131-133; F. Dornseiff, Das Alphabet in Mystik
und Magie (Berlin & Leipzig, 1925), pp. 63-67; G. Wojaczek, Daphmnis.
Untersuchungen zur griechischen Bukolik (Meisenheim am Glan, 1969),
“pp: 60-64 (with possible connections to ‘figure-writing,” rechnopaignion);
“C. Lenz, "Carmina figurata,” Reallexikon fiir Anitike und Christentum 2
'1'_"('1—'954), pp. 910-912; U. Erost, Carmen Figuramum. Geschichte des

Figurengedichts von den antiken Urspriingen bis zum Ausgang des Mit-

itelalters (Cologne, 1991), pp. 33-45,

The series (as represented fully in the first line) begins with five

Greek vowels -— not the usual seven — arranged in their normal
-lphabetic sequence, but with omicron and upsilon omitted: ABHI<OT> 0.
‘The remaining vowels in the line follow no recognizable pattern. Such
‘groupings of vowels — qa, gow, wjw ywa — are very common in the
‘papyri and other magic texts. For instance, nux occurs in PGM 1v.599,

Can one extrapolate any numerical or isopsephic valve for this series
of vowels? The isopsephic value of the whole formation (= 27,916) yields

1o recognizable sense; however, the total number of letters themselves

may be of some importance, for it comes to 153. The number 153, as
known from the Gospel of John 21:11, represents the tolal number caught
irthe miraculous shoal of fish at the Sea of Tiberias: &réBy obr ipcov
ﬂsrpo:’; kel sihkvagy 70 SixTvov elc Ty yhr pecror ix0vwv peydhwy
&kardy wevrTkorra Touwe. The number must have carried mystical sig-
nificance, though the precise reason for its mention in John’s Gospel has
perplexed commentators, both modern and ancient alike. Early Church
Fathers seem first to have recognized that 153 is a sort of ‘triangular’
number whose base would be composed of 17 figures {as we have on our
amulet). Augustine, In lohannis Evangelium Tractatus, CXXII.8,35-43
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(Corpus Christianorum, vol. 36, p. 673), ad John 21:11 observed that 153
can be arrived at by adding the figures 1 + 2 +3 +4+5+6+7 + 8
+9 4+ 10+ 11 4+ 12+ 13 + 14 + 15 + 16 + 17: Cum itaque legis
denarie Spiritus sanctus per septenarium numerum accedit, fiunt decem et
septem; qui numerus ab uno usque ad seipsum computatis omnibus cres-
cens, ad centum quinguaginta ires peruenit. Ad unum enim si adicias duo,
Jiunt utique tres; his si adicias tres et quatuor, fiunt omnes decem; deinde
si adicias omnes numeros qui sequuniur usque ad decem et septem, ad
supradictum numerum summa perducitur, etc. In essence, this produces a
triangular formation whose base would be composed of 17 figures, with.
each subsequent line reduced by one, until a single letter was left at the
apex. {As this text shows, the number L7 in itself was not theologically
important for Augustine; hence he interpreted it as the sum of 7 + 10,
two ‘divine’ numbers). On the whole phenomenon of such triangular num-
bers, see F. H. Colson, "Triangular Numbers in the New Testament,"”
Journal of Theological Studies 16 (1914), pp. 67-76; and N. .
McEleney," 153 Great Fishes (John 21,11)--Gematriacal Atbash,” Biblica
58 (1977), pp- 411-417 (with previous literature). McEleney, by using a
Hehrew method of numerical calculation called ‘Atbash,’ has shown that
IXO (for [XOTY) can also be reckoned as 153, hence suggesting that 153
represented a Christian cipher.

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

Christian Church — carried the isopsephic value of 153: "H ~yobw.

Peférka thv ‘Exxhnoiar sikdmle, ovvadbeloar Xporq & Tob
Bawriopareg. Tay yovr otouxsior Tig 'PeBékkag ovéparos sic yndovg

perahapfovopsvar, Toele kol mEVTHROYTGR, KL SROTOV  pOPGSss:

curaxfioorrat, Sooue ki Tobg Gypevbsrrac ixBic eipioxoper. Since this.

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

emphasis on the equality of A and Q@ may also suggest that the amulet was
perbaps Christian.

T
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Fig. 37 {(Greifenhagen)
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Fig. 38. Plare IX

AMPHIPOLIS, Thrace I-III A D,
London, The British Museum H. 5.2 cm.; W. 2.1 cm.
cat, no, 3133 Gold lamella

Lit. F. H. Marshall, Caralogue of the Jewellry ... British Musewm (Lopdon,
1911}, pp. 378%.; no. 3153; G. Zuntz, Persephone (Oxford, 1971), pp. 279f.; R. W.
Daniel, "A Phylactery from Amphipolis,” Zeitsehrift filr Papyrologie und Epigraphik 41
{1981), pp. 275f.

The British Museum acquired this piece in 1867, though nothing of
the exact circumstances of discovery are recorded. Amphipolis, known
among other things for its gold and silver mines, has also yielded many
gravegoods {rom all periods; note D. Lazarides, art. “Amphipolis,” in R,
Stillwell, ed. The Princeion Encylopedia of Classical Sites (Princeton,
1976), p. Stf. It is likely that this piece was recoverad from a gravesite.

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

1 Bagouy "Adwvai Bidw LaBadd 'Frwais, Olpuih,
FaBpuph, Mexaqh, Padaih, 'Avail, Pavaih, Lapodin,
Torpoh avhow Lepeoahau duBappaBay "ABpaoat

4 "ABravabararfa rarxovxt faooovd laplaba
yoapun dlaw xemusax TAKpappoxepa-
pet LeogiyerBapdapayyng, dadihafor amo
warTog Satpoveiov apoevixot kol fgN[vlko|d Tov]

8 Pastvor ov Ererer ) Hapopord. Meixiag Meh-
xug, dyis Bed Gryior, povog altvwr ¢pihat e.
iByoxpoaTar,
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Fig. 38 (Marshall)

Barouch Adonai laé Sababth Eléate Ouriél Michaél Raphadl Anaél Phanad!
Saraphil  Istraél  Ailam,  Semeseilam, Thobarrabas  Abrasax (4
Ablanathanalba  Panchouchi  Thassouth, larbatha Gramme Phibaé
Chnémedch Akraminachamari Sesengenbarpharangés, protect from every
male and female demon, (8) Phaeinos whom Paramona bore. Melchias, Mel-
chias, O holy god of the Holy (Ones), only guard of the Aions,
E.IBGACHRSATAN.

1 Bapovy 'Adwral Eldw TaBadd 'Biroals: Bagovy transliterates
Hebrew "Blessed," 113 (see 2,12; 59,6). The names in this line, rather
than mere voces magicae, correspond to conventional Hebrew: "Blessed
(be) my Lord, YHWH of Hosts...". Cf. esp. | Kings 1:48 (LXX):
'Adwral kipe "Ehwor EoBadh (where the Masoretic Text reads here only
mRIX INT7). "Ehwote is equivalent to Hebrew “RV?X; note Marshall
(1922: 378f.) who interprets the whole phrase, "Blessed be my Lord God
of Hosts, God (of Israel 7)" — adding line 3, after the string of angel-
names); hence: PXIZ* XYOX MIRIX T "IN P Similar ‘liturgical
language is found on an Aramaic amulet: MYX Y8 "3[178] (J. Naveh & S.
Shaked, Amulets and Magic Bowls {1985], A 12:19; 3:18ff.: 15:23); note
also §. Eitrem, "A New Christian Amulet," Aegyptus 3 (1922), p. H6f,
line 1: "Opwe dupdup ldw LaBadld "Adwrer 'EAwe Sahapar.

1-2 OdpiiN, TaBpigh, Mixomh, Padaih: On these four angels,
see 26, with Commentary. The following lines give a second group of
four, less widely attested.

2-3 Avasih, Pavanh, Lapopih, lorpadh:  Anael means ‘God
grants or answers’ in Hebrew; see R. Kotansky, fsrael Exploration
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Journal 41 {1991) B:3f. (pp. 275,277, with references). Pavanh probably
derives from *n3g, "face," (i.e., Pané-"el, “face of God"), discussed at
33,5, Copadih (read Capadih) is a name parallel to the Seraphim (from
7Y, "to burn;” "consume"); ¢f. R. Kotansky, Israel Exploration Journal
41 (1991) B:5 (oxpm0); 33,7f.,10. On Istragl (= Israel), see PGM
1V.1816; XXXVI.310; R. Ganschinietz, art. "Israel,” in RE © [1939],
col. 2234; further, 33,5; 41,33 (with Commentary).

3 whop EDspsosthap: chop s equivalent to Hebrew oy
"eternal:” whereas cepecethay itself is generally interpreted as ‘eternal
sun’ (see 10; further, 4,4; 7,4; 10,36; 25,4, etc.). Hence Marshall may be
correct in interpreting the whole phrase as Hebrew for "Israel, the eternal,
eternal sun” (O wnw o91Y). For the isolated occurrence of athayp, cf.
POM 1.226: ©vl n\ achay (=‘Thoth, god eternal’}.

BwBappoBov: Cf. 4,10; 17,5f. Perhaps = ‘the surety is good’ (see
Commentary, on 17,5f.). In PGM VIL977 the name occurs alongside
Michael and other Hebrew-sounding names, thus also suggesting a Semitic
derivation: 9wBuappafav Muxanh Mixomh Olowpt dop dopfa, ABpigh
ososyyerfBapdapayyns 'law, Lafaab, ‘Adwrate, Acinap; of. Ch
Bruston, Revue archéologique, ser. 5, vol. 11 (1920), 47-49. with minor
changes in idem, Revue archéologique, ser. 5, vol, 16 (1922), p. 79, n.1:
OuwBhpsa taw woefy = "YP IN? 35'1'? Jip, "Fertune to the friend of lad
who dwells by me" {on a carnelian gemstone). Slightly better would be
perhaps *2¢¥ W 7 230 = ob [ariah Yaé yoSebi, "it is good for the
spirit of Yahweh (= 1ad) that indwells me.”

3-4 'Appaodt ABhavaberenfo: Note, e.g.. 11,10 32,14, for
these common magic names.

Taryoux: faooovd: See 4,8; cf. 42,15 etc.

4-5 'LopBada-logos: For this well-atiested magic formula, correctly
read here by Daniel 1981:275f., note PGM 1.142,195 (abbrev.); I11.337,
472,535, XIL.94f. For additional citations, cf. R. W. Dansel, "P. Mich.
Inv. 6666: Magic," Zeitschrift fir Papyrologie und Epigraphik 50 (1983),

p. 148; further, Daniel & Maltomini, Suppl. Mag. I, p. 12; C. Bonner
Studies in Magical Amulets (Ann Arbor, 1950), p. 205. The letters
diBawxrmuawy in this logos are equivalent to Egyptian p3 kib ‘3 Hnm ‘3,
"the great lamb, Khnum the great" (see R. K. Ritner in H. D. Betz, Greek
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Magical Papyri in Translation [2nd ed. Chicago, 1992], p. 335). For the
name on gemstones, note, e.g. Bonner, Studies in Magical Amulets, p
205f.; P. Zazoff, Antike Gemmen in deutschen Sammlungen, 1V: h"an:
gg;er, Hamburg (Wiesbaden, 1975): Hannover, no. 175 {(add. 1it.); no.

o "AKPOpUOXOPEL LeagsvryevBapdapayyng: See 2,14f.; 4,5: 18,4,

6 Swepprator (or dapilator, so Daniel). A faint right stroke of
the ?psa'lon is perhaps visible. This verb of protection is common in
magic; on the lamellge, see 2,22f; 32,15f.; 33,20f.; 38.6; 52.6.73:
41,18f.; 52,110L.; cf. also C. A. Faraone & R. Kotansky, "An Inscribed
Gold Phylactery in Stamford, Connecticut," Zeitschrift fiir Papyrologie
und Epigraphik 75 {1988), p. 265 and n. 14.

6-7 &md wawrog daporsiov dpoeriod xai tmA[viko[v]: Distinctions
between male and female demons are also regularly attested in Aramaic
(and Semitic) spells (though no less so, perheps, than in Greek); cf. J
Naveh & S. Shaked, Amulets and Magic Bowls (Jerusalem & Leiden-
1985), A 4:15 (B2pm 957 M, "... and the male and female spirit"); A:
7:6f. (2P 181 907 X A7'W), "and the demon, whether male or female’:")'
I,DGM IV; 2516-18: Sagirator pe dmd Tornpod TOVTOC Safporos, ﬁﬂml
apfrepucov rornpov 1 fphukot; PGM 21.37: duhdafaré e XTO TavTOC
Saipovog aposrueod §j Gnivxob; cf. 52,88,113. ' |

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

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

further, K. Hopkins, Conquerors and Slaves, I {Cambridge, 1978), pp
133-161. In any event, the name was apparently a suitabie slave’s n;me;
P. Oxy IX. 1205,4;19 records the manumission of a slave, Hapapory; IG
IV. 1608 d(4) (Boeck, p. 781) mentions a slave (Opewrroc) of Chaero;eia
named Tlapdporog; and an inscription from Beroea names a iepddouhog
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and her son, Hopapdvoc (Ph. M. Petsas, "MHTHP ©6EQN ATTOXGON.
Unpublished Manumission Inscriptions from Macedonia,” Ancient
Macedonia 111, 1983, p. 232). Furthermore, the name Hapopérwr is a
slave’s name in Menander, (Samia 32, etc.), and the adjective
rapopbrikeg (= mapdpovor) is also used of ‘trusty’ slaves (Xenophon,
Mem. 2.4.5).

On the other hand, other occurrences of the name Paramonos refer
to persons sometimes in positions of authority and perhaps of some
means: an agent of Apollonios’ estate in the Zenon archive is so named,
as is the owrAdpaxog (see, P, W. Pestman, A Guide to the Zenon Archive,
Leiden, 1981, p. 388, s.v.); further a Paramonos entitled dhaomdNyg is
attested in P. Tebt. 890, 209, to cite a few examples. With a name whose
meaning generally refers to enduring, staying on, remaining, keeping,
etc., Hapapudr or Hapepives could well represent a Beiname of persons
whose positions required endurance or steadiness; note, further, D.
Foraboschi, Onomasticon Altertum Papyrologicum (Milan, 1967), p. 233,
$.v., for the name.

Mehxiac Mehxiac: The name (so Marshall 1911:379) is probably
Hebrew/Aramaic 71, "king," with a hellenized ending.

Gyie Be8 Gyiww, povos aldvev dihak: We punctuate and translate
this, according to thie suggestion in Daniel & Maltomini, Suppl. Mag. I,
no. 87,4 {p. 189, commenting on ¢iAaf on a lacunose papyrus amulet);
hence: "O Holy God of the Holy (Ones), the only guard of the aeons.” It
is not impossible, however, that we have a peculiar Semitic A-B-C-B-A
chiastic construction: "O Holy God, the only guard of the holy aeons;"
of., e.g., PGM 1V.3066: "... I conjure you by the one who, from the
Holy Aeons (&md rw lepdr aicrar), stirs together the four winds.”

9-10 ¢. Byaxp oorav: Marshall reads here £ 8 cperiv, 2 read-
ing, however, that is not defensible. The only unsure letter is perhaps v,
and the beginning of line 10 clearly reads IBI'. The syllables are meaning-
less, unless in -owray it is perhaps possible to suggest Yarar, "Satan;”
"Accuser” (JbW), a name not inappropriate in a Jewish spell against

demorns,

39 "Save Euphiletos!"
Fig. 39

BEROEA (Vénia), Macedonia I1B.C
Former Robinson Collection H. 73 cm.; W.58¢cm
Present location unknown © Silver laﬂwlk;

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

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

name of the amulel’s owner and that of his mother also support the early
date (see Commentary, lines 10-11).
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Mouterde explains the orthography as follows Xdw = Xhdgr; <e>ig
= gic; nwwlungr = nwolunr.

7-8 orédavor K(vpio)v: ebrove(y) orépavar wvipiov) Alry(odorov)
ed. pr. (Mouterde takes the adjective ebtiroro(y) with e¢rédavor, the
"Mighty crown of the lord Augustus,” rather than with dropw). For the
whole sentence, one should probably restore a xai between eiiroro(y) and
orépavor, Viz. xa<rta> 716 Gropa 1o ebroro(v) <koi> orédavov
K(upio)t. In any evesnt, the "Crown of the Lord" perhaps has in mind
Christ’s crown of thorns (kai wepumifiéor albrg whéEavreg andriivor
srépavor, Mk. 15:16), or, better, the "golden crown" that the Son of
Man in Rev. 14:14 wears (¥xor 87l ric kedalfc abrold orépavor
xpvootr). The crown of thorns carried a number of symbolic meanings
(see Lampe, A Patristic Greek Lexicon, s.v. orédaveg, 2), though its
specific use in magic here seems unusual, The "crown of the Lord” may
also imply “Yahweh’s crown,” and hence be connected with the previous
" pame of God, Elde; cf. PGM XXXV, 19-22: dtae iy dtwouw 1ob “Idw
kol TH<p> ioxiv tov LoBawd xai 7i Evdupa T<o0> U ‘EAws kai 70
kpdiTog ToU "Adwwval kal rov orédaror rob (Adwroi.

8-9 So¢ riv tyicw+: Aby(oborov) Twiyny (= rwoipyw) ed. pr. For
7ir Uylar read mpy iy(e)iay; cf. A. Delatte, Anecdota Atheniensia 1 (Paris
& Liedge, 1927), p. 261,13: xai S0 myp Uysiar roty Sovhov o Ssiva; PGM
IML.576f.: Sidovg Epoi, 7 deiva, {wiv, Uysiar; PGM XIIL8O2: &udi
dibove Uryeiur, owrnpicr, kTN,

Tabula ansata (A-C): There are several possible readings of these
lines. Clearly the reading of the initial letters TT'IAN, though clumsily
written (the -y~ is written close together like a %), gives either the accusa-
tive iyfaw, or better, the future, iyurd, "1 shall be healthy.” Perhaps the
best possible reading is an o, rather than «w, at the end: {yicwaou (read, on
= g, Uyiouve). The verb Uywiverr occurs in PGM VIL255 (xipes,
vyiauwg, Aixre); XXIIb 28 (iyiatre Noyre); PGM 9.13,30 (6rwe Iyidrw;
e Tehsiwg tydvw).

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

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

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

Jalabert & Mouterde’s dating of the letter-forms to the 4th or Sth
century is too late; the script is a good, 2nd-century, semicursive, literary-
hand. A conservative attribution would assign the text to the late 2nd or
possibly earty 3rd century A.D. The overall style - notably the smallish
omicron’s {and similar letters), the alpha’s sigma’s, and mu's —— 1 com-
parable to the hand of P. Oxy. VL. 853 (late 1 A.D.).

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

8-12 Aicore i Tovharis &mo whonginc} dapporiag: Juliana
secks to be freed of the influence of sorcery or poisoning, as
dappex(s)iec can mean both, The plural imperative addresses the names
and ‘characters’ listed in the first part of the spell; Noare, "loosen,”
further suggests that Juliana believes herself already bound by the
influence of some popuaxia; see also 36,15f.; 52,12,76,96f. Our spell 1s
thus a ‘counter-charm,’ perhaps sexual in orientation (see Commentary
below). For the combination of expressions similar to those found here,
see PGM XI11.253: 7poc Aow pappdkwy; PGM XXXVI. 259! Noare
nar poppakaer;, cf. also PGM IV, 2176: ddppara wxioelg; A. Delatte,
Anecdota Atheniensia I (Paris & Liege, 1927), p. 245,231.: opwif{w os,
Satpovior TG doappousicg.

12-14 xoi worTdg TRBoUe Kol Tdome Srspylag: In our text wddog
and évéoysix must represent opposite pairs of magic operations (cf. the

grammatical distinction between the two words, wdfog = ‘passive;’
évépya = ‘active’), Hence the notions probably connote a passive, or
inward, type of magic suffering (e.g., that from disease, or even the ‘pas-
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sion’ of love) versus a more ‘active,” outwardly aggressive working of
m-agic (affliction by a pdvyoc, etc.). Such subtle nuancing of specific types
of magic occur, for example, in PGM XI1.304-306, where a magic ring is
described that produces dreams, divinations, ‘psychical’ afflictions, bodily
illness, and erotic spells: orsipouc Embépety, xpnopodoreilv, waln 18
y’{/v,am\ KoL CWROTIKG KOl GoBEreiay Suwodlopdr Te wousiy, dihTp
epwTike warra Gworehsiv. The two words wafoc and Erépyeie occur
together in a rather fragmentary and heavily restored divinatory spel]

PGM 111.284-286:...[ rpo)yvworixy Tpatic waoaly svlépyiar <§xov(m>’
kol [wdrra ré 7d]fy wojoa < oa> kT ... [r0] wafog raberon, "Rite
that brings foreknowledge, [which has] compiete power and makes [all the
passions| subservient [fragment of a ritual follows] ... [the] passion stops, and
you will Jearn whatever you wish" (tr. W, Grese, in H.D. Betz, Greek
Magical Papyri in Translation [2nd ed. Chicago, 1992], p. 26),

IId¢fog alone is a general term for physical suffering; cf. Daniel &
Maltomini, Suppl. Mag. 1, no. 19,18,25, where the ‘wabog’ refers to the
symptoms of fever. But évépyeir in the papyri generally describes the
(activated) power of magic, whether that acquired in divination (PGM 1V,
159-160: dwéoraindg goi tHvde iy mpdfw év wdaoy elkomiy ispaw
EmreNovpgry vépyawa); that of gold ring for success (PGM X11. 209f.:
opoiwg 88 koi &y xpvo@ y\vdsrra T abriy gvépysiar Exsar); that of the
magical charaktéres (PGM 1.274); or that which ‘bends and attracls a
lover’s soul (PGM 1V. 1716-1720; wpaES B kahouudry Su,ﬁog, fic ovd4y
éorw Loov Suy Tiw evépyetay” kNver YGp xai Grye yuxtiv &rrikpue, ob &
6€hps). In Daniel & Maltomini, Suppl. Mag. II, no. 54, 32, «ei woujoa
abrov evepyit, *(1 adjure you) ... to make (this magic spell) effective,’
refers to the actual *activating’ of a magic spell.

In this section (lines 11-16), in general, four afflicting ‘conditions’
are specified: dapparsie, ralog, ésépyaa, and parravio Saporadove.
Deliverance from similarly combined problems is addressed in A. Delatte,
Anecdota Atheniensia | (Paris & Lidge, 1927), pp. 230,33-p. 231,1:
araAuoor ... ATO paysiog Kod dapuroaxsiog kol amd wdong
diaBolwiic gvepyelag; idem, pp. 122,11-13: Moor xai 76 kakd kai .
TOoar vooor kol Thoav dapuakeioy kol pohoxiar koi rxwdoiow G
100 Sovhor ToU Osob 08(elver); of. PGM VILSTOf. (an amulet to be
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engraved on a lamella or papyrus): duviaxripor cwporopihat Tpog
daipovag, mpdg parTdopaTe TPOS RGO rooor kol TGOS,

15-17 kol pawvraoiae daiporadovg vurtig {-1g] rai nuépag: The
scribe wrote pukrdg for vuxrog. In this context we would not expect two
accusative plurals (i.e., "for nights and days"). The phrasing follows stock
formulas of the magical handbooks (see below) and is to be translated,
"demonic apparition of the night or day.” For a similar false writing of
pif (in the accusative); cf. P. Wash. Univ. [, 108,3. wikrar koi
nuspa<p>. .

Daniel & Maltomini, Suppl.Mag. I, (‘Index V'), p. 303, s.v. vif,

give the following occutrences of puwrdg xai puépag: 42,160,37; 46,23;
49,79; 50,27,68; 59 [97] (their nos.). All but the last occurs in an aggres-
sively erotic context; cf, further, PGM 1V.378; XI1.615. (Incidentally, in
the magic papyri there are no references to an accusative plural vixrog
ko mpépoc). Since the genitive vwkrog kol quépag is, for all purposes,
restricted to the stereotypical language of erotic spells, it seems Iikely that
our counter-charm envisions real threats of a sexual nature designed to
work against its holder, Julia, This is clearly the tone of another
pharmekon-oriented spell, no. 52, a spell that, though mentioning general
protection from ‘compelling daimons, sorceries, and binding spells’ (lines
8-13), also specifies less ambiguoils sexual motives behind the real writing
of the tablet (lines 95-101). The fact that this Aleppo spell is written for a
woman seeking a counter-measure against rafog and évepysior insinuates
that the ‘sorcery’ and threat of ‘demonic visitation’ may be sexual in
nature, The demonic appearances ‘of the night or day’ recalls, then, the
actual nekydaimon sent on behalf of the male aggressor to assault his
sexual target. The Latin amulet (no. 24) gives a good example of such a
demon being sent o a woman for obstensibly sexual aims.

Parraoio does not occur in the magic papyri, though ¢dvraona
(PGM TV.{1014],2701; VIL.579) and ¢orracuéc (PGM X.25) do. In A.
Delatte, Anecdota Atheniensia I (Paris & Likge, 1927), p. 98,271, there is
also mention of a ‘demonic appearance’s &foor, xohirwoor waoay
qofeveiar kol darraciar Sarporiv. Such demonic visitations are com-
monly nocturnal -— cf. A. Delatte, Anecdota Atheniensia, p. 602,13-15:
("Ovopaoion bpér tie wréc) ... dpa & xahsiran "Aiadh § Xinu év §
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&spxtivrm oi daiporeg év roic prnpsio kol & disoxbperoe gxeios
ﬁ)\aﬁna‘emz kol pdfov kai boleny éx rhc 7w Soupbrar Njpyere:
qbo'wmm,ag; note, generally, idem, p. 122,14-15: PuAaxripior sl
¢ow'mfma kol Evmaope tie pukroc xod Nuépoc. Particularly fearful are
the ‘midday’ demons; see W. Brashear, Archiv fir Papyrusforschung 36
(1990), p. 68f.; idem, Archiv Jir Papyrusforschung 38 (1992) p. 30f.;
see, further, the reference to Athanasius, cited below. o ’

On Saporiddovg, Jalabert & Mouterde print Sowpor< 1> Gsov
observe that the word is a “mor rare”, and compare it o BopovLdd ;;I;
NT James 3:15: otk ¥orw it 1 vodin &vwbay KOTEPXOUEYY r;?i)\d

sfc'yeaog, Yuxwd, douporisye. However, the spelling &upovo&én’ (i.e
without ¢) is actnally attested in an exclamation in loannes Chrysistén;!
L

- Expositiones in Psalmos 11 (Migne, PG 55, 146.29): ™) SiaBohikoi

otporog! & Yuyic daeporadoue! (cited in Lampe, Patristic Greek Lexi-
co.n; though LSJ Suppl., s.v. ‘Saepovddye = darporaidng,’ refers to onl
this, our Beroea amulet). ’ Y
fI‘he adjective spelled with ¢, Seuporiddng, is actually relatively com-
mo'n m‘ Christian literature. For examples relevant to our text, see
Epiphanius, Haer. 21.2,1 (on Simon Magus): Olroc per ovy é’xw; THY

&ofvouw TEWOVNPEVUEYYY Gd THe Bu TH poeyeio Soupormadovs whdrne
Kol wac;baivmmwuéynv, mEOXELOS Br el The éowrob raklag T
g ?apﬁfxpma Kot Seetpovicoy TPdYReTa Si& THe davred poeyyaveto
: sm&eucv-vaﬂm,, «rh. (ed. Holl, Epiphanius Panarion. 1. p 239)%‘
s f\th\anaszus, Expositiones in Psalmos, 90:6 (Migne, PG 2”;') p. 461 16f, ’
aTH wa'irm'ma'rog Kol doporiov peoquBoirod [Ps. 90:6b].,01’; Uﬁy;pt,u;
dauporidbng peanuBoloe. Tow Yap peaquBpwor Soiuovd by slvon THS

&kndices; of. Lampe, Patristic Greek Lexicon, s,v.
The adjective, souporudsne, is found also in non-Christian contexts

though less frequently: the occurrences in P. Mich. XL, 149 (astrological
;_-fragments), cols. VI,33; viI,11; VIIL, 8,13, for example, must carry séc,)me
-_othe? te(fhnical sense: “the word is not commonly used by the astrologers
and its significance is not clear ... bapomadeis polpws are contrasted vgvith
- #paronad, the first 48 ° in each quadrant, apparently, being designated
xpazotal and the remaining 42°Souponddec™ (ed. Robbins, p. 96).

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

4}, also uses the word to describe demonic guardians of Hades: i T0b70
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obr éxgi dori TO Seopwripiov, TOY duporiev Ko xBoviwy Svrapewy
sbiorapsrws. T¢ Saporiwdes yap Suvdues da Tov KepBépov KUPOG
xal oy TowiTwr onpaivovowr. Kol i8od EXElg Srretfsr Siapopdy feiaw
koid veprepiwv Suvéuewy. Furthermore, wording particularly close to that
of our amulet occurs in Eustathius, Comm. Od. 1, 442, 32: "BEumovoo YO
baot, ddopa dayonddes two ‘Brdmg wepmouevov; similar, FEtym.
Mag., p.336,38: ¢pdvraopa Souporades vTo TS ‘BxciTng TEUTOUEVOV.
17-19 %8y #dny raxd raxd, &pri &pre GpTE The phrasing 1is
stereotypical (note PGM 1V.973,1593, 1245; XVillb; XXXH,19;
XXXVI.11,84,113f.,132,319f.,360; XXXIX.21, eic.), but the pleonastic

&pre &pre cprt is less common.



