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PREFACE

This book first began as a seminar paper for a course that I took with Hans Betz at the University
of Chicago. Having just recently finished my M.A. in Greek at the University of lllinois at
Champaign-Urbana, | had decided to take a year away from the classroom in order to weigh my
future as a teacher and a scholar. It was during this year that | took his seminar on the Greek Magical
Papyri. In fulfillment of course requirements, | wrote a paper on the topic of invisibility. Although it
was certainly lacking in many respects, | still remember the positive feedback I received and how
Professor Betz encouraged me to pursue the topic further. Although my time under his tutelage was
very brief, given that [ returned to the University of lllinois the following year, I would again explore
the topic for my dissertation.

At the core of the present study are a handful of ritual texts to acquire invisibility from Late
Roman Egypt. As anyone who has ever dealt with these texts knows, they are anything, but easy to
interpret and more often than not enigmatic. In the process of trying to place them into a historical
context, | have gained a greater respect for those scholars who have preceded me in trying to do the
same. My hope in writing this monograph is that readers will be able to explore invisibility rituals as
one of many genres in the magical corpus and in doing so begin to better appreciate their
complexities and function in Late Roman Egypt.

This work, however, did not come to fruition by my labors alone. Without the continued
encouragement of numerous teachers and colleagues, I would have never had the fortitude and
stamina to complete such a project. At the top of this list is Maryline Parca, my Ph.D. advisor,
without whose help this work would never have been completed. She has devoted countless hours not
only to this project, but also to my development as a teacher and scholar. 1 am also very grateful to
the members of my dissertation committee (Michael Browne, Wayne Pitard, and Carl Springer) who
read my initial treatment of this topic and offered valuable input as to the directions [ might take for
future research. I am saddened that Michael Browne is not here to see this project in its completed
form. 1 also want to thank my colleagues at Virginia Tech, Andrew Becker and Terry Papillon, who
made a special effort to help me arrange a teaching schedule that would allow me the time to continue
with my research. They have been at every turn the best of colleagues. 1 would also like to
acknowledge those individuals who offered their support in the aftermath of April 16", 2007.
Everyone at Virginia Tech was in some way deeply affected by these events and certainly the losses
in our department were catastrophic. It is only through the support of family, friends, students and
colleagues, and a community of faith that sustained me and my family through this period.

Of course, | must acknowledge the ongoing support and guidance of Ann Ellis Hanson, my editor,
throughout this process. | first met Ann in 2003 when I was a participant in the American Society of
Papyrologists summer seminar at Yale. Her timely encouragement and insightful criticism along the
way has brought this work to where it presently stands. Without the revisions and ameliorations that
she and the anonymous readers offered, this work would be lacking in so many respects. At the same
time. [ take full responsibility for the errors and omissions that still remain.
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Many others have been kind enough to reply to my inquiries or offer suggestions after conference
papers, including Hans Betz, David Frankfurter, John Gee, Albert Henrichs, Janet Johnson, Ludwig
Koenen, and David Martinez. In addition to the interlibrary loan staff at Virginia Tech. [ also want to
thank Bruce Swann and Karen Dudas at the University of Illinois, who have been kind enough to
send me copies and scans of items whenever | reached a dead end. | also appreciate the work of my
undergraduate students Meghan Rickman and Frances Smith for re-reading sections of Latin texts
cited within this study., my graduate student Michael Duncan for reading final drafis of my
manuscript, and my colleagues Frangoise Rousseau-Mizutani and Shoshana Slawny-Levitan for

answering my questions regarding French and modern Hebrew.

| dedicate this book to my wife Karrah and our children Kamden and Kyleigh (and a third one on
the way). They are truly the joy and inspiration of my life. The study of invisibility, though an
interesting topic of research, is not the reason | wake up every morning. At the same time, as a family
we owe a collective debt to parents, siblings, and extended family who have never failed in their
encouragement and support. There is no way to repay the debt that is owed to each of them.

Blacksburg, Virginia
September 2009 Richard L. Phillips

.
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ABBREVIATIONS

The following list provides abbreviations for works that appear during the course of this
monograph. Unless otherwise noted, abbreviations for editions of papyri follow JLF. Oates et al.,
Checklist of Editions of Greek, Latin, Demotic, and Coptic Papyri, Ostraca and Tablets,
http:/sciptorium.lib. duke.edu/ papyrus/texts/ clist.html, September 11, 2008. Journals and standard

works are abbreviated as in L Année Philologigue and the Journal of Biblical Literature 107, 1988,

588-596. The names of ancient authors and works follow the abbreviations of Liddell, Scott, Jones et
al., eds., A Greek-English Lexicon with Revised Supplement, Oxford 1996; Lampe, ed., 4 Patristic

Greek Lexicon, Oxford 1961; and Glare et al., eds., Oxford Latin Dictionary, Oxford 1982.

ACM M. Mever and R. Smith, eds., Ancient Christian Magic:
Coptic Texts of Ritwal Power, San Francisco 1994,

Borghouts. AEMT L.F. Borghouts. Ancient Egvprian Magical Texts, Leiden
1978.

DT A, Audollent, Defixionum tabellae, Paris 1904,

Erman and Grapow, Wh A. Erman and H. Grapow, Wérterbuch der dgvptischen

Sprache, 7 vols., Leipzig, 1926-1963.

FIRA 5. Riccobono et al.. Fomtes luris Romani Anteinstinicani,

; d i =
3 vols.. 2™ ed.. Florence 1968-1972.

GMA R. Kotansky, Greek Magical Amulets: The Inscribed
Gold, Silver, Copper, and Bronze Lamellae, Part I:
Published Texts af Known Provenance, Pap.Colan
XX.1, Opladen 1994,

GMPT H.D. Betz, ed., The Greek Magical Papyri in

Translation, 2 ed., Chicago 1992.

Kropp, KZT A. Kropp. Adusgewdhite Koptische Zaubertexte. 3 vols.,
Brussels 1930-1931,
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Kiihn

LIMC

LSJ

NRSV

OFAE

PG

PGM

PL

C.G. Kihn, Claudii Galeni opera omnia, 20 vols.,
Leipzig 1821-1833; Hildesheim 1965, reprint.

Lexicon Iconographicum Myvthologiae Classicae, 8 vols.
in 16 and 2 vols. indices, Zirich 1981-1999,

Liddell, Scott, Jones et al., eds.., 4 Greek-Enelish
Lexicon with Revised Supplement, Oxford 1996.

Hr;.ﬁ' Bible: New Revised Standard Version with

Apocrypha, Oxford 1990,

D. Redford, ed., The Oxford Encyclopedia of Ancient
Egypt, 3 vols., Oxford 2001.

l. Migne, ed., Patrologiae Cursus Completus, Series

Graeca, Paris 1857-1936.
K. Preisendanz, ed.. Papyri Graecae Magicae. Die
griechischen Zauberpapyri, 2 vols., 2™ ed., A. Henrichs,

ed., Stuttgart 1973-1974.

J. Migne, ed.. Patrologiae Cursus Completus, Series
Latina, Paris 1844-1900.
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EXPLANATION OF SIGLA

The following editorial conventions are after E.G. Turner’'s Greek Papyri: An Introduction,
Oxford 1980: 187-188.

afyd Letters about the reading of which there is genuine doubt

+ e

Illegible letters, the approximate number of which is known

=] Missing letters, the approximate number of which is known

lyor[ ], or| Missing letters, the number of which 15 unknown

[apy8] Lacuna restored by the editor of the text

(] Lacuna in the text (omissions of the scribe)

{aPyd) Additions made by the editor in order to fill such lacunae

(opyd) Resolutions of abbreviations

rapPysd;or | | Interpolations (that is, letters or words wrongly added by the scribe, and

canceled by the editor of the text)

[ ] Erasures by the scribe
afyd’ Interlinear additions
Paragraphos
rd ik T ;
374 Third or fourth century A.D.
d;4th : .
34! Late third to early fourth century A.D.

NIV
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...T} kahoupévn payeia oly, coc ofovrtal oi amd Emkolpou kal ApictoTéhouc, mpayud sctiv
dclcTaTov TavTn aAl’ dac ol mept TaUta Bewol dmodeikwiouct, cuvecTde piv Adyouc & Exov
cpédpa dhiyoic ywwckopévouc. — Origen (to Celsus), Against Celsus 1.24

**...50-called magic is not, as the followers of Epicurus and Aristotle think, utterly incoherent, but, as
the experts in these things prove, is a consistent system, which has principles known to very few.”
(translation, Chadwick 1965, 23-24)

Kemp thought. “It’s horrible,” he said. “But what devilry must happen to make a man invisible?”
“It’s no devilry. It’s a process, sane and intelligible enough.” — H.G. Wells, The Invisible Man



A 1.1 INTRODUCTION

In the past two centuries a number of Greek magical papyri' containing rituals for invisibility
have come to ligh[.r making it clear that interest in attaining invisibility and the power that comes
with it sparked the imagination of the ancient Mediterranean world as it has impressed many other
civilizations.” No less than Plato himself considers the possible ethical dilemmas that a person in
possession of such power might face.” Yet, when discussing Plato’s tale of Gyges™ ancestor, Cicero
clearly rejects the notion that such an invisibility ring could exist:

atque hoc loco philosophi quidam, minime mali illi quidem, sed non satis acuti, fictam et
commenticiam fabulam prolatam dicunt a Platone; guasi vero ille aut factum id esse aut fieri
potuisse defendant!...negant id fieri posse. nequaguam potest id quidem.

“And vet on this point some philosophers, who are not at all malicious, but not sharp enough,
say that Plato is relating a story that is fictitious and imaginary - as if he would defend that it
(i.e. Gyges' disappearance) happened or could happen!...They (i.e. the philosophers) say that
it cannot happen. Indeed, by no means is it possible!” (Off. 3.37)°

In contrast to Cicero's skepticism, papyri from Late Roman Egypt offer an alternative perspective
— that of the practitioner and perhaps believer. These texts. removed both chronologically and

' For texts of the Greek magical papyri see Preisendanz 1928 and 1931, and Henrich’s second editon, 1973-1974 (=
PGM) and Daniel and Maltomini 1990-1992 (= Suppl Mag. | and 11} for an English translation see Betz 1986 (= GMPT).
For an overview of the closely related Demotic magical corpus, see Johnson 1975 and 1977, Bell, Nock and Thompson
1933, and Griffith and Thompson 1904-1909. When refering to Demotic magical texts, this study will eite them according
to their PDA number, unless they are not a part of this corpus. The inventory numbers for these texts can be found in
Index [1. For abbreviations see Johnson 1994, For bibliographic overviews of each, see Brashear 1995, and Ritner 1995,

* Text 1 (P.Oxy. LVII 3931), 3"/4"™ century A.D.; text 2 and 3 (PGM 1222-231 and | 247-262), late 4" or 5™ century
A.D. and ef, also PGM 1 102: PGM V 459-489. 4" century A.D. ?; text 4 (PGM VII 619-622), 3"/4" century A.D.; cf.
also PGM X1 162, ca. A.D. 300-350; texts 5, 6, and 7 (PGM X111 234-237, 267-269, and 270-277), mid-4" century A.D.
For additional bibliography on 1-7. see introductions to each text, and also F L.1.

* For a host of examples of magic objects that render individuals invisible in folk-literature of other cultures, see the
category entitled “Magic object effects temporary change in person” in Thompson 1955-1958, 2.195-198 (section D
13601, ). Pease 1942, 26 notes, “Similar objects, such as the “Tarnkappe™ and the magic cloak of Manannan, are found in
many other cultures, including Germanic, Norse, Italian, and Kalmuck.” More recent is the example of Harry Potter’s
cloak of invisibility. In most cases the ability to attain invisibility is highly sought after, but in the works of | 9" and 20"
century authors such as Wells. Kafka, and Telkien, the implications of attaining invisibility are portrayed as being more
problematic.

* R. 359¢-360d; cf. also 612b.

* Unless otherwise stated the translations in this study are my own, the one major exception being that the translations

of the Demotic magical papyri are those of Johnson in the GMPT.




2 PROLEGOMENA

A

geographically from the world of Plato’s Athens and Cicero’s Rome, range in date from the 3" to the
sh century A.D. and are Egyptian in provenance: text 1 is from Oxyrhynchus; texts 5, 6, and 7 are
from Thebes, and part of the “Theban Magical Library,” see F 1.2, as well as perhaps texts 2 and 3"
Given their Egyptian roots, it is not surprising that these texts at times reflect Egyptian influence, e.g.
the usage of vukTiBau in 2 223; the invocation of Anubis, Osiris-Re, and Osiris in Old Coptic in 3
251-252; the grinding of ritual material from right to left in 3 249-250; perhaps a reference to the
primeval egg of Re in 5 235, ete. Yet, even if it is likely that most of them came from the reed of an
Egyptian priest and are steeped in Egyptian religious practice, we should be mindful that such texts
did not develop in a vacuum apart from the religious and linguistic influence of other Mediterranean
cultures.’

This diversity of Mediterranean influences is readily evident in the rhetorical strategies for
advertising success found within the titles of many of these formularies — strategies that are especially
common for such rituals as well as medical recipes in the Roman period.” Ritner correctly ascribes
the debt of these testimonials to Egyptian influence as “but the latest examples of the ancient

scriptorium practice of appending to spells such remarks as: ‘Truly effective, proved millions of

times!”.”” Certainly, that such clichés reflect Egyptian practice should be understood. Yet, it is also
evident that by the late Empire such rhetorical strategies had undergone significant change, reflecting
a world far more diverse than that of the ancient Egyptian scriptorium.'” A brief survey of invisibility
rituals indeed reveals suggestive titles, such as auavpowcic avaykaia, “An indispensable invisibility
spell,” 2 222; apavpcaci{c) Sokiun, “A tested spell for invisibility,” 3 247; 1 8aupdcioc apuaupd,
“The marvelous (use for) invisibility,” § 234-235; aBhewyiac, “(a spell) of invisibility,” 6 267; and

apaupwTikov avbpoatov oifjcal, “To make a person invisible,” 11 1.

B - f e ¥ % g X . i
See Brashear 1995, 3403-3404, who discusses the difficulties of including PGM 1L and VI in the Theban collection.
For the presence of items drawn from other Mediterranean cultures, see e.g. Graf 1997, 7-8, and 237, footnote 14
Faraone 1999, 32-36: Dieleman 2005, 19-20, and footnote 60, where he argues that the inclusion of Egyptian, Near
Eastern, Jewish and Christian aspects of the corpus in recent conference volumes are a sign that “the linguistic and
cultural diversity of the magical papyri [are] generally accepted nowadays.”™ For arguments on behalf of the notion tha
such practices are purely Egyptian, see e.g. Ritner 1993, 99-100; or that they exhibit Greek and Roman aspects, see e.p.
Gral 1997, Faraone 1999, and Betz 2003, Gee’s highly negative review of Betz's Mithras Liturgy in 2005 underscores the
continuing depth of the schism, see also F 1.5,
* Far g detailed analees T ™ -1 g - ' % : h z g
For a detailed analysis of such rhetorical strategies to promote rituals in the magical papyri. see Dieleman 2003,
254-284; cf. also Betz 1982, 168-169. Claims for efficacy in medical recipes are not frequent before the Roman period,
T hw 07 3 . : wlfvria, see : 3 : i . i
Nielsen 1974, 81-82 notes that on collyria, see the note to text 2 228, s.v. Uypbv woler, such adjectives include
“ambrosium/god-like, amimetum/incomparable, anicetum/invineible, isotheon/divine, theochristum/the ointment of the
gods, and many others.” See also A.E. Hanson's republication of P. Tebr. 11 273 fortheoming in Greek Medical Papvri 2, L.
Andorlini, ed.
" 1995, 3367, footnote 174,

" See Dieleman 2005, 254-284,



INTRODUCTION 3

A 1.2 [NVISIBILITY SPELLS IN SCHOLARSHIP

Despite the fortuitous recovery of these texts from the sands of Egypt, scholars of ancient magic
have been relatively quiet over the years in commenting on the Greek (and Coptic) texts and
discussing the corpus as a whole in relationship to the broader topic of human invisibility in ancient
Mediterranean literature. Surveying the history of scholarship on these texts, one finds that nine of the
ten extant invisibility spells were first published in the mid-to-late 19" century as part of larger ritual
handbooks.'' Such editions were pioneering in that they made these texts available to other scholars
for the first time. Given the limited availability of ritual texts (or similar comparanda) at the time,
are not surprisingly more concerned with

=

however, the notes to these editions, when provided,’
textual matters than placing invisibility texts into a broader literary or ritual context. &

In 1928 and 1931 Karl Preisendanz (et al.) published his groundbreaking collection of texts, the
Papyri Graecae Magicae, and in doing so made the Greek magical papyri more readily available as a
single corpus."® Within it he included new critical editions of the aforementioned nine invisibility
spells along with accompanying German translations. Yet line-by-line commentary was not his intent.
Moreover, with clearer hindsight and greater perspective, some scholars have subsequently criticized
Preisendanz’s designation of the corpus as the Papyri Graecae Magicae, given that not all of the texts
in his corpus are preserved on papyri or written in Greek. Scholars such as Ritner'” and Dieleman,'®
noting the bilingual nature of some texts in the corpus, rightly draw attention to Preisendanz’s
omission of Demotic texts such as PDM xii and PDM xiv, and a prevailing Helleno-centric
perspective on the magical papyri.'’

In 1986 — more than half a century later — these same nine texts were included in the first English
translation of the still expanding corpus of Greek magical papyri, this time with cursory notes.' In

" PGM V 488 (Goodwin 1852); PGM 1 102, 222-231, 247-262 (Parthey 1866); PGM XI1 160-178 (Leemans 1885);
PGM X1 234-237, 267-269, 270-277 (Leemans 1883); PGM VII 619-622 (Kenyon 1893; Wessely 1893). P.(xp, 3931
(1991 ) which 1s possibly written alongside other spells, is perhaps the one exception. see the introduction to text 1.

" The following editors provide textual notes or commentary: Parthey 1866 (PGM 1 102, 222-231, 247-262);
Goodwin 1852, and Kenyon 1893 (PGM V 459-489); Wessely 1893, and Kenvon 1893 (PGM VII 619-622); Leemans
| 8RS (PGM X111 234-237, 267-269, and 270-277). Wessely 1888 (PGM V 459-489) does not.

" This does not mean that some of these scholars did not use all of the resources at their disposal, In particular,
Brashear 1995, 3406-3407 notes that Parthey “went so far as to cite parallels from Egyptology, magical gems and
defixiones and summoned the help of such renowned classicisis of the day as KirchhofT, Hercher and Haupt,..”

" For a brief introduction 1o the history of this text and its various contributors, see GMPT, xliv, and Brashear 1995,
3410-3411.

* 1995, 3336-3337 and 3339.

#2005, 16-21,

" The same scholars, however, have also been quick to note the neglect of these texts by Egyptologists. For example,
citing two studies by Borghouts (1974, 7-19, and AEMT), Ritner 1995, 3336 observes that “contemporary discussions of
Egvptian magic have often excluded all Demotic evidence.”

" GMPT 6,9, 109-110, 135, 159, and 179-180.
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1991 the number of invisibility spells grew to ten — where it currently stands'® — when J.R. Rea and T.
Bateson published an edition with commentary of P.Oxy. 3931, a previously unpublished invisibility
spell, see the introduction to text 11 1-13. (_'thcr than this edition, all of the other commentaries to the
Greek invisibility spells date to the late 19™ century. Since then, however, scholarly interest in ancient
magic has strongly increased, and in recent years there has been a veritable flood of books and
articles devoted to the subject.

A 1.3 OVERVIEW OF PROLEGOMENA AND COMMENTARIES

The intent of this monograph is to offer commentaries for each of the invisibility spells in the
PGM, and in the process of doing so provide a general introduction to the broader topic of human
1r1~.|a|h|I|h U In this sense it follows in the footsteps of recent commentaries that focus on ritual tc*clﬁ
from the Greek magical papyri as well as studies that examine individual genres of ﬂle]s
Moreover, the present work seeks to explore the debt of such invisibility spells to Egy ptian ritual and
literary tradition, while at the same time highlighting contemporary Gracco-Roman literary evidence
that can offer insight into the broader religious and social atmosphere in which such ritual acts
flourished.

The Prolegomena to my In Pursuit of Invisibility: Ritual Texts from Late Roman Lgypi introduce
the extant invisibility spells and attempt to place them within a broader context of purportedly
historical and fictional accounts of humans attaining invisibility deliberately. In the process of
examining the relationship between ritual and literary texts more closely, the Prolegomena will

19 Brashear 1995, 3499 only lists nine invisibility spells, placing PGM XII 160ff, in the category of spells to open
doors. Smith 1978, 120 and 200, however, writes; “There are dozens of spells of invisibility...” In his notes he merely
lists “PGM 1 102, 2226F, 2470F: V 488 VII 6201 XII 160fT.; XII1 2341F, 267iF; XXIa 11£." excluding PGM X111
270-277 and wrongly including PGA X X11a 111, a magico-medical spell for contraception. See also Smith 1973, 225

" Aspects of invisibility spells have been highlighted from time to time in scholarship. Pease 1942 addresses the
topic of invisibility in the greatest depth, yet he only devotes page 235 to invisibility texts within the magical papyri. Other
treatments are eursory: Reitzenstein 1906, 133, footnote 2 refers to invisibility spells in the context of the Egyptian tale of
Setna Khaemwase. Abt 1908, 51 discusses shapeshifting as a way of becoming invisible and in the course of s
discussion mentions text 7 (also in Hopfner 1924, vol, 1, section 43). Weinreich 1929, 347 mentions PGAM 1 102 while
discussing ritual texts that open doors. More recent treatments that briefly address invisibility spells include the following:
Hull 1974, 32 makes a passing reference to text 4 620; Smith 1978, 120-121, 200-201, and 1973, 225 comments on them
briefly in the context of Jesus® escapes; Graf 1997, 24 does so when examining the term magos and discussing Helen's
disappearance in Euripides, Oresfes 149411, Mirecki 2001, 173-180 addresses them in the context of Manichaean texts;
and Ogden 2002, 272-274 includes a brief section on invisibility in his chapter on amulets.

For book length commentaries, see e.g. Betz 2003, and Martinez 1991, Enormously foundational have been the

select commentaries of Daniel and Maltomini 1990-1992, Merkelbach and Touti 1990 and 1991, Merkelbach 1992, 1996,
and 2001, and Kotansky 1994, For more recent genre studies on spells primarily found in the PGM corpus, see eg.,
Faraone 1999: also Scibilia 2002, and Ciraclo 1995: Schwendner 2002; Winkler 1991, 214-243,
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attempt to address a few salient, yet difficult, questions that relate to the function of such texts. For
example, what is the relationship. if’ any, between invisibility spells and other literary motifs for
acquiring invisibility? How do invisibility spells define or envision invisibility? To what other genres
of spells are they comparable? In what realms of life and society might these texts have been
employed? Who used them and what kinds of individuals were credited with the ability to disappear?
The Prolegomena conclude with a brief overview of the history of the discovery of these texts as well
as a summary of some of the major themes that appear within the commentaries proper. In the second
half of the study, the texts themselves are considered and updated commentaries are provided for
seven of the ten invisibility Rpt}l!s;,“‘: each of which is preceded by bibliography. an introduction, a
revised Greek text. and an English translation. Three rituals for invisibility (PGM | 102: V 459-489;
XII 162) have been excluded from the text and commentary section (but not discussion), since they
are not specifically designated as invisibility spells, but part of other rituals in which invisibility
occurs as a secondary outcome: PGM 1 102 is part of a ritual for acquiring a divine assistant, who
among other things can render the practitioner invisible; PGM V 459-489 simultaneously functions as
a ritual for loosening shackles, sending dreams, gaining favor, as well as making one invisible; PGM
XII 162 is part of a ritual for releasing the practitioner from bonds.

A 1.4 ANOTE ON INVISIBILITY AND THE TERMINOLOGY OF “MAGIC”

The first editors of the ritual handbooks regularly defined such practices as “magie.” To cite a
couple of examples, Goodwin entitled his work Fragment of a Graeco-Egyptian Work upon Magic,”
and Parthey “Zwei griechische Zauberpapyri des Berliner Museums.”" Following the same tradition,
Preisendanz entitled his two volume corpus, Papyri Graecae Magicae.” Perhaps not surprisingly, as
the topic of invisibility began to be treated in greater depth, a similar terminology was again applied.
In his fundamental study on invisibility, Pease readily employs the terms “magic,” “magical
techniques,” and “magical wonderworkers™ without clearly defining them.” Although an absolute
terminology is befitting a Frazerian or essentialist interpretation of magic, scholars — too numerous to

“See B 2.2 and 2.3.

= 1852,

* 1866,

2 Phillips 1991, 262 and 272. footnote 24 recommends that the Papvri Graecae Magicae be renamed: ““Whether
those papyri should, in fact, be called “magical” should be questioned...™; Gee 2005 writes, “Karl Preisendanz finally
published a majority of the archive in 1928 and 1931 in his ill-titled work Papyri Graecae Magicae, the Greek Magical
Papyri. Unfortunately for Preisendanz and those who have worked with the texts after him, the documents were neither
Greek, nor magical, and in many cases not even papyri.” Despite the problems implicit in the enshrined designation PGM,

[ have retained it in this study, with all of its shorteomings kept in mind, because it remains the most coneise way to refer

10 these exts.

* 1942,
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mention — have since highlighted the difficulties of using this kind of language in EEr_:ﬁning rituals
from antiquity, given the historically negative connotations associated with such terms.”™

Taking a sociological approach, a number of scholars seek to understand “magic” in terms of its
function in society and some in doing so suggest using an alternate terminology that reflects the
marginalization of such rituals.”" Phillips. for example, favors calling them “unsanctioned religious
activities.™ In exploring accounts of invisibility in Greek and Latin literature, we will see that such
an approach does have value for a study of this kind, especially in cases where invisibility 1s labeled
as “magic” or porirayed as being outside the “traditional” religious system and practices, and hence
exotic and dangerous. In Euripides’ Orestes, the disappearance of Helen is perhaps brought about by
the Téxvan péyeov.™ Pliny attributes invisibility rites to the magi, giving them very little credibility.”’
The Pseudo-Clementine Recognitions portray Simon Magus as disappearing via magica ars. At the
same time there are many cases of invisibility in literature which are not at all categorized by their
authors as being “magic” or “magical,” as e.g. the disappearances of Elisha, Apollonius of Tyana, and
Jesus of Nazereth, see E 1.6 and 1.7. These examples cannot be overlooked for a study of this kind,
but nor should they automatically be labeled as “magical™ acts.

Thus, in discussing accounts of invisibility one can either (1) reject the category of “magic” for
being hopelessly mired in ancient polemic and Frazerian thinking, and in doing so, introduce a new
terminology: or (2) follow in the footsteps of scholars like Graf and Versnel, who attempt to
rehabilitate a terminology of “magic,” rejecting its negative implications and understanding that such
terminology is subject to change over time.” In making this decision, scholars are correct to note that
the word “magic” is employed within the Greek magical papyri and indeed in the larger handbooks in
which some of our invisibility spells themselves are found: & palkapile pieta The lepac payeiac,
“() blessed initiate of the sacred magic,” PGM 1 127, and ...6|c|cov EcTiv év Th) payixd) epmepig],
kTA., “about as many things as is in the magical craft, ...” PGM 1 331 — a fact that leads Ritner to
assert (correctly) that the positive terminology of “magic” here reflects the Egyptian and hence
indigenous concept of heka (hk3).”* Ritner notes that “magic™ in this sense refers to “the force and
god Heka (hk? / HE2)" as “a primary and necessary element of creation, used naturally by the gods,
and granted as a divine benefit to mankind.” Indeed, the very hieroglyphic symbol of Heka means
“pn‘-.'-.'cr."'ﬁ Thus, the appearance of such language in the magical papyri seemingly supports the use

T For a recent overview and hibliography of the debate, see Collins 2008, 1-26; Reimer 2002, 3-10; Graf 1997, 12-
19; Versnel 1991 Sepal 1981.

“® For an overview and introduction, see Graf 1997, 17-18, and Aune 1981, 1510-1516. Such an approach also is not
without criticism, on which see Ritner 1993, 12-13, and Versnel 1991, 183-184,

* 1991, 262.

YSee B 14,

"SeeB 1.5

2 8ee D 1.2,

" Wersnel 1991, 184 notes the dilemma of terminology that often leaves the scholar “confronted with an
embarrassing mixture of essentialist definitions and functional alternatives.”

#1995, 3363-3364. See also Betz 1982, 163-164,
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INTRODUCTION 1

of these terms, as long as one can remember that “magic” did not hold the same negative
connotations for the compilers of these ritual texts in Late Roman Egypt.

Moreover, one must be aware that in this study the Egyptian concept of “magic” is mingled with
countless Greek and Latin literary examples where the connotation of “magic” is overtly negative.
Hence, the possibility for confusion, let alone misrepresentation, is great. Again, Ritner draws the

following distinction:

“As the concept of “‘magic’ was not opposed to ‘religion’ within Egyptian society, neither was
it used to stigmatize foreign cults. The natural force of Heka was felt to animate both native and
Joreign rites. Even the hostile Nubian ‘sorcery’ directed against Pharaoh in the tale of Sa-Osiris
was designated ik — as was the Egyptian magic used to defeat it. Egyptian philosophical
speculation thus need not deny the ‘authenticity” of foreign beliefs and practices could readily
adopt and adapt them. Reductionistic categories were not devised to separate native from foreign
beliefs, unlike the Graeco-Roman dichotomy posed between ‘religion’ (i.e. local, sanctioned, and
genuine) and “magic’ (i.e. foreign, illegal, and false). Evolved from derogatory references to the
foreign religious practices of the Persian Magi, the Greek category of payela, and its Latin

<36

descendant magia, served to enforce cultural boundaries.’

Certainly, Ritner’s point i1s worth considering, keeping in mind that ritual texts could also be
influenced by other non-Egyptian cultural forces.”” But given that invisibility texts from late Roman
Egypt are the focal point of this study, it should be remembered that any terminology of “magic” that
might be applied to them is colored by their ties to Egyptian religion. Other scholars, however,
following this same line of thought, abandon terms of “magic” altogether, favoring instead phrases
like “ritual acts of p{‘.n,l,-'ﬂr."jR Certainly, this kind of approach is perfectly understandable given the
difficulties inherent in using terms of “magic,” and indeed at many junctures this study avoids words
like “magic” and “magical,” primarily in the hope of communicating to the reader that such practices
were viewed in positive terms. Yet, this approach too comes at its own price. Perhaps in many ways
Versnel's assertion that “you cannot talk about magic without using the term magic” is correct.””
Even if one jettisons words like “magic™ and “magical,” which is not entirely possible given their
appearance in the scholarly literature, one must still decide whether or not to retain secondary terms
like spells, voces magicae (“magic words”), etc., which are also under the influence of the language
of “magic.”"" This study will indeed use these secondary terms, but asks the reader who encounters
them to keep in mind the Egyptian ancestry of these texts.

® ibid., 3354-3355,

' See A 1.2, E 1.2, and footnote 211.

* .2, Meyer and Smith 1994, 13-20.

* Versnel 1991, 181,

* In the case of Meyer and Smith 1994, they retain the term “spell,” but use phrases like “powerful utterances™ in

place of voces magicae, “magical words.”




B 1.1 AcQUIRING INVISIBILITY: LITERARY MOTIFS

Pallas Athena tock hold of the whip and refns

and stratzhiway guided the single hooved horses towards Ares.
He was stripping huge Periphas of his arntor,

b far the best of the Aetalians, the glorious son of Ochesins.
Blood-stained Ares was siripping him,

bt Athena put on the cap of Hades so that mighiv Ares would not see her.

Homer, fiad 5.540-845

Beginning with Homer, Greek and Latin literary texts offer rich and imaginative portrayals of
both human and divine invisibility. In his fundamental article, “Some Aspects of Invisibility,”"
Pease, sifting through a remarkably large number of passages. carefully and admirably traces the
motif of human invisibility in Greek and Latin literature. Following general observations about the
invisibility of gods (including personified forces), ghosts, and other apparitions, he proceeds to
outline broad categories of the portrayal of human invisibility. In summary. Pease notes that humans
are portrayed as becoming invisible (1) because of unsought divine intervention, (2) by intentionally
and mysteriously disappearing — without the use of magic — so as to encourage the belief that their
invisibility is evidence of their divinity, and (3) by deliberately procuring invisibility through a
variety of “magical techniques.” Though by nature, categories such as these are inadequate,™ Pease’s
final category — the deliberate acquisition of invisibility by humans (in which he includes the magical
papyri) — is the focal point of this discussion on invisibility spells.*’ Although the phrase “deliberate
acquisition of invisibility” is appropriate for the present study, given that the practitioner in the PGM
is initiating rites in hopes of achieving invisibility, it would perhaps be better to replace Pease’s
loosely defined phrase “magical techniques.” with something like “ritual techniques,” see A 1.4.

The employment of such techniques to procure invisibility deliberately is neither unique to the
Gireck magical papyri nor to ancient Mediterranean literature. An overview of tales spanning time and

" See footnote 20.

“ For example, in the third category, Pease 1942, 26 discusses Athena’s use of the cap of Hades, though she is a pod,
not a mortal, Al times the lines between categories are blurred. For example, it is difficult 1o categorize instances where
the gods bestow a device for acquiring invisibility upon an individual, e.g. Perseus receives the cap of Hades from
nymphs in Apollod. Biblietheca 2.4.2.

% In general, Pease’s discussion of invisibility with regard to the Greek magical papyri is cursory, Pease 1942, 25
acknowledges the fact that he discusses only select texts: “Other recipes for invisibility are found in the magical papyri, of
which I give but one or two samples.” His brief treatment includes texts 4. 5, and 6. as well as PGM X1 160-178. It

should also be noted that Pease does not address literary or ritual precedent from ancient Egypl.
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rendering a person invisible.* In fact, it is in this tradition of folkmotifs that scholars such as Pease
have firmly planted the invisibility texts from the Greek magical papyri. But what relationship, if any,
do such literary motifs have to ritual texts? This question must be addressed by anyone who hopes to
place these texts into a historical context.

The value of literary sources for gaining a better understanding of ritual practices has been a point
of discussion over the past years. Faraone,” highlighting scholarship that illustrates the connection
between literary portrayals of love magic and ritual evidence as well as Apuleius’ use of Greek and
Latin literary texts in his Apofogy, argues enthusiastically for the close correspondence in the ancient
world between life and letters in the case of magical rites. Similarly, Dickie, though initially voicing
his skepticism about the value of literary accounts, proceeds to use numerous such accounts.™
Among his expressed concerns is the fact that with the exception of Apuleius’ Apology, almost all
accounts regarding ancient magical practice are written from an outsider’s perspective. Simply
stated. do the authors of such literary reports really know what they are talking about when it comes
to ritual practices in the PGM?"" Or, as Faraone puts it, in the case of such sources, does art imitate
life?

Certainly, any study of ancient ritual practice must in some way rely on literary texts, But
whereas Faraone is able to cite numerous studies that highlight the interplay between literary and
ritual accounts of ancient love magic. in the case of invisibility, there is a deficit of such treatments.*
Thus. as the topic of invisibility is considered here, special effort must be made to view these texts
and the broader topic of invisibility, not through the lens of literary accounts — though certainly it is
impossible to ignore such evidence — but instead through that of the PGM and PDM texts themselves
and related genres of ritual literature. Only after surveying such material, will this study turn its
attention to parallels from literary texts. Though admittedly conservative, this approach is warranted,
given the fact that especially in the case of invisibility spells, the imagination of literary authors is not
to be trusted.

* Thompson 1955-1958, see footnote 3, lists the following items/objects that are said to make individuals invisible
in literary texts around the world: a stone, ash tree, calabash, fernseed, flower, heart of an unborn child, serpent’s crown,
feather, herb, cloak. belt. havhelmet, saint’s cowl, sword, jewel. medicine, pills, salve, charm, drops, wand, staff, formula,
light, mirror, animal’s heart, bird-nest, song, mask, veil, bag, tiger's hair, trousers, shirt, boots, woman bearing a saint.
cloth, cross, lampblack, mark on forehead, and ashes.

** 1999, 38; in particular, Faraone points to scholarship in six different areas: (1) Theocritus® fawlf 2 (2) Horace,
Epodes; (3) Apuleius, Metamorphoses; (4) Lucian's comic sketches; (5) leelandic sagas; (6) Renaissance drama. On
Theocritus’ fehvll 2, see also Petrovic 2004

#2001, 8-9.

*" This concern has been expressed by numerous other scholars. See especially Phillips 1986, and 1994, who
guestions the reliability of accounts that depict “magical”™ practice given polemic and thematic agendas: Frankfurter 1998,
217-221. and Dieleman 2003, 221-254 also raise reasonable questions regarding the way in which Egyptian priests and
religious practices are portrayed by Graeco-Roman literary sources.

= AN example of one such study would be Mireck: 2001,
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At the same time this is not to say that there is not a relationship between ritual and literary texts,
and likewise, there is no guarantee that some of these ritual texts are not part of the same imaginative
fabric reflected in other kinds of literature. One such example is the potential influence of
shapeshifters found in literary and funerary texts on text 7. However, the intent of this study is to
explore the invisibility spells themselves and by doing so to see what they can tell us about the
practices they conceive, and the ways in which they are similar to, yet different than literary accounts.
Before introducing the texts at the center of this study, however, a brief overview of “techniques™

whereby human beings are depicted as attaining invisibility in literary texts might prove usetul,

B 1.2 THE CAprP OF HADES

Beginning with its epic origins (/L 5.840-845)," the cap of Hades is one of the earliest
implements used to attain invisibility deliberately. In this particular passage 1t 1s not a human who 1s
seeking to become invisible, but none other than the goddess Athena. During an episode of the so-
called apicteia of Diomedes, his time of valor against the Trojans, the goddess joins Diomedes in his
chariot and takes the reins in pursuit of Ares. Soon after, she puts on the cap of Hades in order to
elude her foe.”” Athena’s donning of the cap of Hades and Ares’ inability to see her no doubt draw on
the assumed etymology of Hades as &-fiSnc, the unseen or invisible one.™

In the ekphrasis of Heracles™ shield in the Pseudo-Hesiodie Scutum (226-227), 1t 15 the hero
Perseus who is depicted as wearing the cap of Hades, described as vuktoc Cogov aivov Exouca,
“having the terrible gloom of night.””* and fleeing under the same cloak of darkness that enabled him
to slay the Gorgon. In the Bibliotheca attributed to Apollodorus (2.4.2-3), Perseus receives the cap of
Hades from nymphs along with winged sandals and the kibisis, though we are not told how they
received it.” In the same account we also learn more about the effect of the cap on its wearer. Perseus

i AdleTo BE pdeTiya kal nuia Maihéc ABfvn / autik’ &' Apml TpeaTe ExE poovuxac TTmouc. £ ] Tol © uiv
Mepigavra mehcopiov éfevapilev, / AitwAdv &y amctov, Oxnelov ayhadv vidw / Tév piv Apnc tvapile
mogdvoc alrtap Abfvn / 80v' AiBoc kuvine, un ww Bo1 8Ppwee Apne. For a translation, see the opening of B 1.1

Y Kirk 1985, 2.147-148, the note to lines 5.844-845, considers the cap of Hades one of the “exotic™ details for which
book five is famous and a method at odds with the usual divine means for acquiring invisibility through a cloud or mist; as
e.g in Hom, Od 7.14-17, 3942, and 139-145.

* ¢.g. PL Cra. 403a and 404b. See Frisk 1973, 3-4, s.v. ‘Aidne.

2 Bewry Be TEPL KPOTAPOICIY QuakToc / kelT Auboc wuvin vuktde [ogpov aivov Exouca, “The cap of Hades,
aweful to behold, having the terrible gloom of night, lay on the head of the hero.” For artistic representations of Perseus’
cap in ancient art, see Roceos, LIMC, VI, 1, 332-348, s.v. Perseus.

* Earlier Apollodorus, Bibliotheca 1.2.1 relates that the Cyclopes gave the eap Lo Pluto,
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15 able to see others, although they cannot see him. Using this to his advantage, Perseus beheads
Medusa and escapes the pursuing Gorgons.™

On the Greek stage the cap of Hades makes at least two appearances. In Sophocles’ satyr-play
Inachus fr. 269¢, the chorus, frightened by the presence of an invisible person, reckons him to be
Hades, god of the underworld, wearing his famed cap.”® However, the invisible guest turns out to be
Hermes, the messenger god, although it is not clear whether Hermes is wearing the cap in this
passage or not. This image would be consistent with later traditions that depict Hermes as wearing the
cap of Hades to slay Hippolytus in the battle of the gods and giunls.ﬁ“ Though not the case here,
earlier sources portray him as able to grant a kind of invisibility with his soporific wand.”” Thus, in
the /liad Hermes does not make Priam vanish before the eyes of the Achaeans, but instead lulls the
guards to sleep so that they are unable to perceive Priam.”™ Similarly, in the Greek magical texts we
shall see that invisibility can entail affecting another’s perception, see C 1.3 and 1.4. In the
Acharnians (385-390) Aristophanes jokingly alludes to the cap of Hades in reference to humans,
although no one is actually wearing it. In the course of the comedy, the chorus of elderly men
addresses Dikaiopolis and in doing so refers to a dithyrambic and tragic poet by the name of
Hieronymus who was known for his abundant hair,™ comparing it to a kind of cap of invisibility: i
Tadta cTpépn Texvaleic Te kal mopiln TpiBdc; / Aafé & tuol y' Eveka / map' 'lepcovipou /
ckoTodbacuTukvaTpixa / Tiv' Adoc kuvijv, “Why do you go on turning these plans about and using
cunning and bringing about delays? For all 1 care take from Hieronymus a dark and shaggy thick-

haired cap of Hades.”

* Two lines from this same passage provide msight into how the cap works: TadTn Excov autde piv ol fieher
EBhemey, Umd dhheav B ol feaparo, “Wearing this (cap) he himself saw whom he wished, but he was not seen by
others™; ...cunbeiv auTdv otk ibuvavro Sid TV kuvijy. GmekpumTeTo Yap U auTfic. “they were not able to see him
on account of the cap. For he was hidden by it.”

* okt mohuBpibac / tTic 65s mpoTépwov / dvoy’ e ¢ ¢Bpde, / Tov ABokuviac / ckdrov &RlpoTov Umai,
“Very, very knowledgeable was this one of former times who spoke your name well, under the immortal darkness of the
cap of Hades.” For the Greek text, see Krumeich et al. 1999, 324-325_fr. 269¢.

** Apollodorus, Bibliotheca 1.6.2: Epufic & 1 Miboc kuviiv Excwov kata Thy paxnv Tnméhutov dmékreivey,
“Hermes, wearing the cap of Hades, killed Hippolytus in the batile.”

T oeg in M. 24.343-344: eideto Bt paPlov, T T avbpiov Sppata Bihys / v E8Ehe, Tolc 5 alTe kai
utveaovTac eyelpe, “He took up his wand, with which he charms the eyes of whom he wishes, but those who are
sleeping he awakens.” See also the discussion on magic and sleep during prison escapes in D 1.4,

24 443.447: ai\’ Bve B mipyoue T verdy kal Tdppov fkovto, / of B viou mepl Bdpma pulakThipee movéovTo,
/ Toicl B ép’ Utrvov Exeus BidkTopoc Apyeigdvrne / macw, Ggap 8 &ife mihac kal dndicev dyfac, / tc 8 dyay:
TMpicpdv 1e kal dyhat Boap' i ammene, “But when they came to the turreted walls of the ships and the trenches, and
the guards were now busied about their evening meal, the messenger Argeiphontes poured sleep upon them all, and
straightway he opened the gates and pushed back the bolts, and led in Priam and his splendid gifts upon a chariot.™

* Olson 2002, 175, the note to 387-390, points to Hieronymus' “extraordinary abundant facial hair or the like,” citing

Ar, Nu. 348-349 where Hieronymus is also mocked for his hairy body.
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In early Christian literature the cap of Hades also appears as an object for attaining invisibility. In
his Adversus haereses,” Irenaeus (2™ century A.D.), criticizing the disciples of Marcus,” himself a
disciple of Valentinus, says that in addition to deceiving and defiling women, the disciples of Marcus
proclaimed that because of “redemption” (amoAiTpeocic), they were free to act as they pleased and
were above all powers (even divine!). If detained in the afterlife, they merely had to repeat a set
prayer before their judge.” As soon as this prayer was uttered, the Mother™ supposedly would hear it
and place the Homeric cap of Hades upon the detainee so that he could escape the judge’s notice.
Then, she would lead the disciples to the bridal chamber and hand them over to their consorts.

In the third century Origen (Cels. 1.66.39-47) also briefly mentions the famed cap of Hades when
responding to Celsus’ criticism — namely that if Jesus were truly God, he would not have fled as a
child to Egypt. In reply. Origin writes that Jesus’ flight to Egypt was better than having divine
providence inhibit Herod's free-will or having him employ the poetic cap of Hades to escape.”

" 1.13.6-14 (= PG 7.589-592), For a revised text and commentary, se¢ Forster 1999, 138-158.
&l . - . o g
According to Irenaeus as well, Marcus used maiyvia, “table tricks.” 1o (1) make cups of wine red or purple while
saying grace over them and thus, make it appear as if the xdpic of Christ had entered the cups (Haer. 1.7.1 = PG 7.511-

514), and (2) fill a larger cup to overflowing from a smaller cup (Haer,1.7.2 = PG 7.513-516). Dickie 1999 165-166,

exploring the influence of Anaxilaus of Larisa, notes that Trenaeus accuses Marcus “of combining the maiywa of

Anaxilaus with the wicked wiles of the so-called magi to strike amazement into his followers.” On Marcus see also Thee
1984, 346-353 and 419-420.

2 Bl & KPITTIC EYYUC kal O kApUE ue keAever awoloyeicBar ol BE, doc émerapévn Té dupotépwv, TV Umip
aupoTipav Ny Adyov dc fva Svta T kpiTi TapdcTncow,” M 88 Mg Taxéwe arolcaca TolUTtww THY
Ounpikiy Aiboc kuvény alroic mepitfnge, mpéc T6 dopdTeoc éxquysiv ToV kpiThvY, Kai TARaXpHNG GuacTdooca

alTolre e ToOW vuppova tichyaye kal amébeke Tole tautdv wuugioe, **.. Behold. the judge is near and the herald

orders me to make my defence: but you, as if knowing the affairs of both, present the case to the judge in behalf of both of

us as 1f being one case.” But the Mother hears these things and swiftly places the Homeric cap of Hades on them, so that
they may escape the judge invisibly, and immediately she draws them up, leads them to the bridechamber, and gives them
over 10 their consorts,” Haer. 1.13.6. It has been suggested that the judge here is the Demiurge and the escape refers to a
return to the Pleroma. See Roberts and Donaldson 1951, 1,335, footnotes 3 and 6. and especially Forster 1999, 152-153,

™ Here Sophia, on which see ibid, 152, Pease 1942, 22, footnote 173. notes that elsewhere in Irenaeus redemption is
called “the mother of things which are invisible and incomprehensible,” Haer. 1.21.1 (= PG T.657-658),

" PG 7.783-786: kai BEATIOV Y fiv UmekcTiivan 6 menSiov Incotv Tiv Hpdobou émBouli kai awobnuijcar peté
TV TpepdvTaav autd eic AlyunTou, fwc Tiic TeAeuTiic Told émPovlelovtos, #i ™V mEpl Tol Incol mpdvoiav
keaAvew TH e’ Nuiv Hpw8ou avanpelv Té maibiow 8éhovTtoc, il THv Aeyoutvny Tapda Toic mannTaic Atboc kuvenu, 1
T mapamwhncov moielv elval mepi Tév Incoliv, fj Tatafai duoicsc Toic tv Cobduoic Tole fArovTac éml ThHv dvalpeciv
auTol, “And it was better at any rate that the child Jesus avoid the plot of Herod and depart into Egypt with those who
were raising him until the death of the one plotting against him, than that providence concerning Jesus keep the child
among us from Herod who wanted to kill the child, or that it cause what is called by poets “the cap of Hades’ or anything

similar to be around Jesus, or that it strike those who came to kill him similarly to those in Sodom. ™
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B 1.3 THE RING OF GYGES

In addition to mentioning the cap of Hades,” Plato, in the Republic, offers the most vivid literary
account of an invisibility ring.” In Glaucon’s well-known tale, an ancestor of Gyges, a shepherd,
while tending a pasture, discovers a hollow bronze horse in a chasm which opened up as the result of
a deluge followed by an earthquake. Inside the horse he finds a corpse wearing only a gold ring on its
hand which he proceeds to remove. Shortly thereafter at a monthly meeting of shepherds, he
inadvertently turns the bezel of the ring towards the inside of his hand and begins to notice that he is
invisible to those sitting around him. By turning the ring outward, he becomes visible again. With the
ability to acquire invisibility deliberately, simply by turning the bezel of the ring, the ancestor of
Gyges uses his cloak of invisibility to seduce the king’s wife and murder the king.

In the Roman era the ring of Gyges is also occasionally a topic for discussion. In De officiis 3.37-
39,°" Cicero introduces the story about it to discuss how Romans should avoid unjust actions, even if
they can be concealed.” Cicero repeatedly emphasizes that Plato’s story is fictitious, see A 1.1,
noting that the intention of his story is not to explore the viability of such a ring to procure
invisibility, but to discover how a person might act if given anonymity. A similar skepticism is
present when Pliny the Elder in Nar. 33.4.8-9 alludes in passing to the so-called “ring of Midas™ that
also, when turned around, was supposed to make its wearer invisible.”” Moreover, Lucian in Nav. 42,
does not appear to take the acquisition of invisibility any more seriously, merely presenting it as the
fulfillment of an unattainable wish discussed between friends.” His character Timolaus, after hearing
what his friends would desire if granted one wish from the gods, declares that he would ask Hermes
to provide him with six rings, including one that would make him invisible like the ring which Gyges

possessed.

** In R. 612b Plato mentions the cap of Hades together with the ring of Gyges; cf. also Luc. Bis dcc. 21.

" R. 359¢-3604.

" In Cicero’s account Gyges, not his ancestor, discovers the ring.

¥ saris enim nobis, si modo in philosophia aliguid profecimus, perswasum esse debet, si omnes deos hominesgue
celare possimus, nihil tamen avare, nihil induste, nihil libidinose, nihil incontinenter esse faciendum, “For if now we have
progressed at all in philosophy, we ought to be sufficiently persuaded that, if we are able to conceal all gods and people,
nevertheless, nothing must be done greedily, unjustly, wantonly, and immoderately.” 3.37. Similarly, Ambrose, modeling
his De officiis after Cicero’s, examines Plato’s story about the ring of Gyges from a Christian perspective. and even more
than Cicero highlights its fictitious nature (3.29). See Davidson 2001, 2.827-828, the note to 3.29.

¥ Midae gquidem anwlum, guo circumacte habenten nemo cernerel, gquis non etiam fabulosiovem fateatur?, “Indeed
who would not acknowledge that the ring of Midas was even more mythical, since once it was turmed around (on one’s
finger). no one would perceive the one holding it?” For a companson of the ring of Midas and that of Gyges, see Smith
1902,

" See Herzig 1940, 29-32, and Betz 1961, 169-171,




14 PROLEGOMENA
B 1.4 INVISIBILITY AS A Téxvn UdywvV

In literary sources invisibility is not always portrayed as being attained through ritual ebjects like
the cap of Hades or the ring of Gyges. In fact a couple of texts mention the ability to realize
invisibility as the prerogative of the Persian magoi. One such passage in Euripides’ Orestes cites the
ability to render someone invisible as one of the Téyvan pdrycov, “arts of the magoi.”’" Frantically
exiting the palace, a Phrygian slave delivers a monody in which he tries to describe Orestes” attempt
to kill Helen (1494fF.). At the very moment Helen was to be struck down, she vanished, a fact that
leaves the Phrygian slave to ponder how this disappearance has come about.

& 8/ ik Bakapcov Eytveto Biampo BwpdTwov &pavtoc, / @ ZeU kal Y& kol éoc kal viE, /

T Tol papuakoiciv i pdycv Téxvaic i Becov khomaic.

“She (Helen) disappeared from the bedchamber through the roof, O Zeus and Ge and Light and
Night, either by drugs or by arts of the magoi or by theft of the gods.”

By attributing this perplexing act of disappearance to the exotic arts of Persian priests
(eyeveTo..dpavToc...uaywv Téxvaic), the playwright is reflecting common perceptions of the
magoi in 5" century B.C. Athens. Yet, the magoi were not always represented in a negative light. In
Greek times Herodotus, Xenophon, and Plato all speak of their traditional role as Persian priests, and
in Roman times Cicero paints a similar piuiur‘u,_‘ But it 1s this negative representation that Pliny the
Elder picks up on when offering another such example known in his day. In his discussion of
minerals in Nat. 37.50.165, the Roman writer notes a belief that he attributes to the magi that if
someone joined a heliotrope plant to a heliotrope stone and uttered certain prayers, they could become

" For an introductory discussion on the term pdyoc, see Graf 1997, 20-29 and 37 Johnston 1999 109-111: Dickie
2001, 14 and 33-43; Bremmer 2002a; de Jong 1997, 387-413

™ On this passage see Willink 1986, the note to 1494-1497 angl 1497; “The ‘vanishing® is reminiscent of the
Phantom-Helen's disappearance from a cave in Hel. 605fF...."; Collins 2008, 47 discusses this passage to highlight the
fexible system of causality in the 53" century B.C., sée the note to 3 255-256. s.v. apavroc yevechar,

7 Cf. Hdv. 1,101, 107, 120, 128, 140; 7.19, 37, 43, 113. 191; X, Cyr. B.3.11; PL Ale. 122a; Cicero, Leg. 2.26, and Div.
.46, 91. Collins 2008, 175, foomote 139, cites J. Rive's forthcoming article in Wagical Practice in the Latin West, B.

Gordon and F. Marco, eds., noting that with the exception of Pliny the Elder, Latin prose authors use magus in this way.
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invisible. With his typical skepticism, he then harshly discounts this tale as a blatant example of
effrontery on the part of the magi.”

B 1.5 INVISIBILITY SPELLS IN GREEK AND LATIN LITERATURE: LOoGOS AND PRAXIS IN
PLINY THE ELDER

Yet it is in the spells mentioned by Pliny the Elder that we finally seem to find literary treatments
of invisibility spells parallel to those found in the PGM — spells that are comprised of a logos, an
“invocation” addressed to the divine being to help bring about a request, and praxis, a ritual act which
accompanies the logos, or at least one of the two.” The aforementioned example from Pliny is one
such instance. The coupling of a heliotrope plant to a heliotrope stone would represent the praxis or
ritual act, and the enunciation of a specific prayer the logos or ritual utterance. This very combination
of ritual action (pravis) along with spoken prayers (logos) begins to approximate the makeup of some
of the texts found in the PGM. Even though the content of Pliny’s spells offers little in the way of
parallels to any of the extant invisibility spells in the papyri, these examples provide the most tangible
evidence that such invisibility spells were at the very least commonplace in the first century world of
Pliny.

In yet another passage of the Natural History (38.39.115),” Pliny records a kind of magical
recipe — encompassing praxis only — also reminiscent of invisibility spells from the Greek magical
corpus. While highlighting the magical uses of the chameleon in his day,”’ Pliny relates the belief that
if the left foot of a chameleon is roasted in a furnace with the chameleon plant and an unguent added,
pastilles can be made which are said to render the practitioner invisible, This passage has affinities
with texts 2 and 3, both of which involve the preparation of several ingredients, and are clearly used
to anoint the body and forehead. If the ingredients in Pliny’s recipe are intended for ingestion instead

Y magorum impudentiae vel manifestissimum in hac guogue exemplum esi, guoniam admixta herba heliotropio,
guibmsdam additis precationibus, geremtem conspici negent, “In this also is even the most blatant example of the
shamelessness of the magi. since with heliotrope plant included as an ingredient, with certain prayvers added. they say that
the one wearing them is not seen.” For a discussion of Pliny’s use of the term magi as authoritative sources invoked by
Democritus, Pythagoras, and Zachalias. See Dickie 1999, 171-177, who points to three key passages in which Pliny
discusses the magi (Nar, 26:9.20, 30.2.3-11, and 37.14.54),

" See Martinez 1991, 8.

" sinistrum vero pedum torreri in furno cum herba quae aeque chamaeleon vocetur, additoque unguento pastillos
eos in ligneum vas conditos praestare, si credinus, ne cernatur ab aliis qui id habear, "the left foot, however, is roasted in
an oven with a plant which is equally called chameleon, and when an unguent is added, they make pastilles which are
stored in a wooden container so that, if we believe it, those who possess it may not be perceived by others.”

" The use of a chameleon in a ritual act for attaining invisibility seems natural given the ability of the chameleon

itself to achieve invisihility. For various uses of lizards in ritual texis, see Nock 1931,
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of as a balm, perhaps text 4, in which dog’s head plant is to be placed under the practitioner’s tongue.

offers a better parallel to this ritual act.

This brief overview of Greek and Latin literary sources documents the skepticism and lore that
surrounds the acquisition of invisibility. Various motifs for the deliberate acquisition of mvisibility
appear in a multitude of contexts. But what light does the content of such varied literary texts shed on
the invisibility texts in the PGM? Keeping in mind the limited number of such texts as well as their
Egyptian provenance, it is interesting to note that two of the primary mythical motifs — the cap of
Hades and the ring of Gyges — are simply nowhere to be found in the Greek magical papyri.™

Elsewhere both in the PGAM and other ritual traditions, the use of rings is fairly common, but not
for the acquisition of invisibility.”” Outside of the papyri. however, we do find rings being used for
achieving invisibility, In the Cyranides, a 4th century A.D. Greek tract in five books, listing the ritual
powers of stones, plants, and animals, instructions are given for an onyx ring that confers
invisibility.™ It should also be noted that although the tales of invisibility rings recorded in the works
of Plato, Cicero, Pliny, and Lucian seem to be more grounded in the realm of fairytale than the reality

&1

of the practitioner,” in Plato’s tale of Gyges, Faraone detects a hint of the tradition of Neo-Assyrian
egalkura spells — a tradition also to be found in the Greek magical papyri - in which originally
knotted or beaded cords and later rings as well as ointments and gems were used to attain favor
before the eyes of one’s supurim',“:

Although there are no direct references to the Persian magoi as a group or the Téxvn paycwv in
the magical papyri. we do find individual names of Persian magoi. such as Ostanes, Zoroaster, and

Astrampsouchos,” being cited in spells — a fact that is not surprising given that ritual texts are

* Kieckhefer 1997, 59 considers both PGM V 447-458 and V11 628-642 to be rings for invisibility — perhaps because
of their proximity to invisibility spells — though their intended function is never explicitly stated.

Y eg. in PGMV 213-303 (Hermes® ring), 447-438; VII 628-642; XI1 201-269; X11 270-350 (A liutle ring for success
and faver and victory), FDM xii 6-20 (ring to cause praise); xiv 380-381. 385-386 and 1217-1218. For magical rings in
Hebrew texts, see Morgan 1983, 75 and 79-80. For later parallels, sce also Smith 1902, 268-269, footnote 2.

" ic Bt Tov dvuxitnw AiBov yhiyov SpTuya kal imd Tolc mébac altou Tow dppdv Tév ixBiv, ék & To
cuvBipaToc Tou sic Tov AMixvov Umd Tov Aiflov Bale, kai otbeic ce Syeral, oubt tav Pactalne 1 Téw Svteow Th BE
dyav cou ¥picov &k Tol cuvBipatoc kal Tov Baktihiov pdpel, kai oUbeic ce SweTar f| Tic &v fic (kal’ ) T xai v
moufic. “Engrave a quail onto the onyx stone, and the great sea-perch stone beneath its feet. Put under the stone some of
the mixture for the lamp, and no one will see you, not even if you carry something off. Anoint your face with some of the
mixiure and wear the rng, and no one will see you, whoever you are and whatever you are doing.” 1.15.33-37. See
Kaimakis 1976, 79 for the Greek text, and Waegeman 1987, 115-117 for an English translation and commentary

*! Anderson 2000, 20-22,

* 1999, 102-105.

" Ostanes (PGM XI1 122), Zoroaster (PGM X1 967), and Astrampsouchos (PGM VIII 1), For select discussion of

the Persian magoi in the PGM, see Dieleman 2005, 264 (footnote 1973, 268, and 277-27%,
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notorious for their claims to authoritative traditions.™ Moreover, in antiquity one commeonly finds the
belief that Persian priests possessed specialized ritual knowledge.

Additionally, in examining the encyclopedic collection of information in Pliny’s Natural History,
we discover that some of the rituals known to him are in broad terms reminiscent of the tone and
content found within some of the invisibility spells. Such texts — combining ritual acts and
utterances™ as well as employing “magical” recipes™® — were known long before the invisibility spells
from the Greek magical papyri. Certainly, Pliny’s Narural History reveals knowledge of such
practices in the early Imperial period. Moreover, being indebted for his information regarding the
magi to the works of Pythagorus, Demoeritus. Zachalias of Babylon (and perhaps Bolus of Mendes),
Pliny’s material appears to be representative of a longstanding tradition of such invisibility spells in
the ancient Mediterranean world — perhaps influenced by earlier portrayals and perceptions of the

T
g,

B 1.6 INVISIBILITY SPELLS IN EGYPTIAN LITERATURE

Given the provenance of the Greek invisibility spells (Thebes and Oxyrhynchus), it is not
surprising to find portrayals of invisibility and concealment, as well as invisibility spells, appearing in
Egyptian literary texts that either pre-date or are contemporaneous with the general date of the PGM.
Yet such accounts appear in rather fantastic folktales as well as in the midst of religious polemic — as
is often the case with their Greek and Latin counterparts — and hence force us to question the value of
such representations for understanding the invisibility spells from the PGM. Nevertheless, they offer
a valuable glimpse of a part of the literary palette from which invisibility spells in the PGM were
painted.

Prior to all of the Greek and Roman literary examples in which humans (and sometimes deities)
are portrayed as attaining invisibility — whether by caps, rings, the Texvn Haycov, or other ritual
actions or invocations — we find an example in Egyptian folktale literature from the New Kingdom,
paralleled by the example of the goddess Athena donning the cap of Hades, see B 1.2, in which the
goddess Isis transforms her appearance by means of her “magic”™ (h&3). Within the text of the tale

¥ See A 1.1, and the note to 2 222, 5.v. avaykaia.

* Texts 2, 3,4, and 5.

* Texts 2 and 3.

8 Cop Dickie 1999. 174 (*The lesson to be drawn from the appendix on magical plants is that what Pliny means by
the Magzi here are the authorities cited by Pythagoras and Democritus or the tradition stretching back to the Magi
represented by Pythagoras and Democritus.”), 176 ("More importantly for the purpose of this argument, Zachalias is in
Pliny's eyes a purvevor of the empty doctrines of the Magi.”), and 182 ("It s likely that Bolus of Mendes is the source of
a good deal of the magical lore that circulated in Classical antiquity.”). CL. also Plato’s implication in K. 380d that

shapeshifting. as found in text 7, was within the grasp of the ydne,
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Horus and Seth.” which dates to the reign of Ramses V (1160-1156 B.C.) and comes from Thebes,
the provenance of some of our invisibility spells, the ancient story of the struggle between Horus and
Seth for the kingship of Egypt is retold. In the midst of this well-known tale, the goddess Isis, while
trying to gain access to the other gods (and, in particular, Seth), tricks the ferryman Nemty by
transforming herself into an old woman who walks with a stoop. After bribing Nemty with a signet
ring of gold, Isis is ferried across to the Island-in-the-midst where she proceeds to transform herself
into a young girl with a beautiful body: wi.in.s hr Snty m hk3.s iw.s irt hprow.s m wo(.0) §ri(.0) nfit m
ht.w.s, “Then she conjured by means of her magie, and she made her transformation into a young girl
with a beautiful body™ (translation, Ritner 1993, 32). The transformation gets the attention of Seth.
Although technically Isis’ deception is achieved via transformation, we shall see that transformation
in itsell is a type of invisibility or concealment that the person who employs the invisibility spells
from the PGM seeks to achieve, see C 1.2.

Examining Egyptian texts that are closer in time, we find similar examples of invisibility spells in
Demotic folktales and Manichaean literature. In the Demotic tale Setna and Sa-Osiris (Setna 11,
P.Brit.Mus. inv. 604)" from the 1% or 2™ century A.D., Sa-Osiris, as embedded narrator, recounts the
tale of a “classic™ battle between two ritual experts, the Egyptian Horus-son-of-Paneshe™ and Horus-
son-of-the-Nubian-woman, a Nubian chieftain.”' This battle ensues only after the Nubian’s attacks
against Pharaoh are thwarted and he (with his mother) travels down to the Egyptian court where
Horus-son-of-Paneshe gets the better of him. While trying to escape, the Nubian casts a big cloud
(hsys )" on Pharaoh’s court by means of a spell (sp n hvg n sh),” so that no man is able to see his
brother or his companion.™ However, Horus-son-of-Paneshe immediately uses a ritual formula and
makes the cloud disappear. At last, when the Nubian chieflain sees that he is unable to contend with
the Egyptian, he does a feat of sorcery (sp n hvg sh) in order 1o become invisible and escape 1o

™ For the Egyptian text, see Gardiner 1932, 37-60a: for an English translation, see Lichtheim 1976, 2.214-223, See
also Ritner 1993, 32, foomote 143,

™ See Griffith 1900, 142-207, and Lichtheim 1980, 3.138-151. For an imroductory bibliography, see Depauw 1997,
87-88, and Ritner 1993, 3344-3345. Hollis 1995, 2261-2262 provides a general overview of the tale. For a discussion of
the text and its relationship to the PGM, see Dieleman 2005, 234-238. Ritner 1995, 3344 assigns this text to the area of
Crocodilopolis, in the vicinity of Gebelein in Upper Egypt.

" Horus-son-of-Paneshe is called a “magician/ritual expert of the Pharaok® (v=tp e Pr="3) in Setna 11 5/10-11, See
Chicago Dematic Dictionary, h 211, s.v. hr-th. For Egyptian terms identifving the figure of the magician, see Ritner 1903,
220-221, secalso E 1,2,

~ Setna 11 3/13 and passim; Chicago Demotic Dictionary, 3 105, s.v. ite n igd translates “Nubian rebel,”

" See ibid,, i 264, s.v. hsys, and Erichsen, Glossar, 332, s.v. hsjs. Griffith 1900, 197 translates “a great covering (7),"
and Lichtheim 1980, 3.149 “a big cloud.”

" On this phrase and similar ones, see Ritner 1993, 68-69 and footnote 311.

* In particular, see Setna 11, 6/16 in Lichtheim 1980, 3.149: * Ihe Nubian did another feat of sorcery (sp n hvg n sh):

he cast a big cloud on the court, so that no man could see his brother or his companion.” See also Griffith 1900, 196-197,
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Nubia.” However, the Egyptian is able to reverse the spell allowing Pharaoh’s court to see the
Nubian, who apparently was attempting an escape in the guise of a wild gander tirp)_““ Cf. text 7. In
the end, however, to achieve safe passage the Nubian chieftain agrees to stay out of Egypt for the next
1500 years. It is only after Sa-Osiris finishes telling this tale that he reveals to the court that he is in
fact Horus-son-of-Paneshe who has been sent in the guise of Sa-Osiris by Osiris to expose and defeat
the renewed threats of Horus-son-of-the-Nubian-woman. After disposing of his nemesis one last time,
indeed Horus-son-of-Paneshe himself vanishes before the eyes of Pharaoh and Setna.”’

Perhaps most interesting here is that the text relates various ways in which concealment is
achieved. Whereas the Nubian achieves concealment by casting a cloud on Pharach’s court and by
transforming himself into a wild gander, Horus-son-of-Paneshe simply vanishes. That the author
mentions various spells of invisibility in this context seems to be in keeping with the rather fantastic
elements typically present in these kinds of folktales. However, it also illustrates that the use of
invisibility spells was again part of the literary tradition in the very region of Thebes where some of
the invisibility texts in the PGM were discovered.

In the Coptic Kephalaia — a late el century A.D. Manichaean text that contains polemical
statements regarding the teaching and practice of magic”— there again appear two such allusions to
invisibility spells.” Here, however, invisibility spells appear to be involved in a much more complex
narrative involving Manichaean myth. Comparing such allusions to invisibility spells from the PGM,
Mirecki seeks to contextualize Manichaean perceptions regarding the intended use of these spells:
“the one who performs the same ritual in the polemical Kephalaia texts...is rather the leading

* See Setna 11 6/21-23 in Lichtheim 1980, 3.149: “Then the chieftain of Nubia knew that he could not contend with
the Egyptian. He did a feat of sorcery so as to become invisible in the court, in order to escape to the land of Nubia, his
home. Horus-son-of-Paneshe recited a spell against him, revealed the sorceries of the Nubian, and let him be seen by
Pharaoh and the people of Egypt who stood in the court: he had assumed the shape of a wild gander and was aboul to
depart.” Se¢e also Griffith 1900, 198-201,

" Chicago Demotic Dictionary, i 106, s.v. hip rereads as ipt. “bird,” following Erichsen, Glossar, 302, s.v. hp. Smith

1979, 112 contends that this is the only reference in Egyptian texts to living humans assuming non-human forms and
suggests the possible influence of Greek Mythology, citing Kdkosky 1971, 95, and Morenz 19735, 219, footnote 23,
" See Setnia 11 7/4-6 in Lichtheim 1980, 3.150-151: “Horus-son-of-Paneshe did a feat of sorcery (sp n g sh), while
being in the shape of Si-Osire, against the chieftain of Nubia. He made a fire around him; it consumed him in the midst of
the court, while Pharach saw it, together with his nobles and the people of Egypt. Si-Osire, vanished as a shadow (sny n
frvb) from the presence of Pharaoh and Setna, his father, without seeing him.™ See also Griffith 1900, 204-205,

™ See Mirecki 2001, 173.

™ See in particular Kephalaia 6 and 27 in ibid., 177 with the following translations: ncan eTesiey WAEMIKAAS!
[alxmyg oyacrd Ogown 20 neguaris seas nnedupsps] nean an erlepiney  magesans aesn axii negean [noloywiig
apfayl, “When it pleases him, he can make an invocation over himself, and by his magic arts be hidden from his
companions. Again, when it pleases him, he can be manifested over his powers and appear to him,” Keph. 6 (31.19b-22a);
MCAN @TO[OYMWNE IPACEIKALE] AXMO OYASTY] MW ARXA NEQEa [MEAn A eTesnsg] wagoyans ney axas, “When
he wishes, he shall make an invocation over himself, and hide from his powers. When he wants, he shall show himself 1o

them." Keph. 27 (T8.14b-16). For the texts and issues of dating as well as an English translation, see Gardner, 1995, xix.
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antagonist of Manichaean myth, the ominous ‘King of Darkness’ (Keph. 6 [31.24]). This king uses
the ritual in an aggressive manner in order to deceive “his companions” who are *his powers,” as both
' Despite being embedded in religious

aal

he and his fellows are constantly at war with each other.
polemie, the primary means for attaining invisibility here is an invocation, which also happens to be
one of the means for attaining invisibility found within the PGM, e.g. texts 6 and 7. Moreover, the
perception of invisibility as an act of hiding also appears in text 6.

In conclusion, although the invisibility spells of the PGM are from the late Roman era and written
for the most part in Greek, we cannot forget that their provenance is Egyptian and likewise an
important part of their heritage. Certainly, this influence is evident in the texts themselves, see section
A 1.1. Such practices have deep roots in Egyptian history. One finds numerous spells from ancient
Egypt in which the practitioner seeks to be transformed whether in this life or the next. A spell on the
so-called Armytage ostracon (6-9) dating to the 19" or 20" dynasty, possibly from Der-el-Medinah,
reveals how a person intends to transform into a fly and enter into his enemy’s belly in order to cause
him puin."r In funerary texts, such as those found within the Pyramid Texts, the Coffin Texts, the
Book of the Dead, and Demotic mortuary literature, one finds the concept of transformation to be
very common.'” The primary question is whether or not such texts were used by the living to achieve
transformation. Smith specifically argues that transformation spells from funerary texts were not used
by the living.'” Though not directly addressing this point, Ritner, while discussing the concept of
“encircling” (phr) in the Setna | tale, suggests that such activities were not restricted to the realm of
the dead: “Setna’s spells are funerary spells used with equal facility by the living, and the phr
involved is not simply figurative, but — as in the case of the mortuary literature from which it derives
~ represents a fusion of the magician with the god Re in his circuit.”'™

Whatever is the case, by the late Roman era invisibility texts are certainly being mentioned in
contemporaneous Demotic and Coptic literary texts. Indeed. although such references come from
rather fantastic Egyptian tales as well as religious polemic, nonetheless mention is made of spells for
acquiring invisibility. Moreover, they also foreshadow some of the ways in which invisibility is
envisioned by the practitioner in the PGM. 1t is how such Egyptian, as well as Greek and Latin,
literary texts relate to the invisibility spells in the PGM that will now be examined, after a brief
overview of invisibility spells in the PG M.

"™ Mirecki 2001, 178.

" Shorter 1936, 165-166, and Borghouts, 4 EMT, #3.

' For an overview, see Smith 1979, 20, footnote 1. Cf, Faulkner 1994, Chapter 17 heading: “Here begins praises and
recitations, going in and out of the God's Domain, having benefit in the beautiful West, being in the suite of Osins,
resting at the food-table of Wennefer, going out into the day, taking any shape in which he desires to be, playing at Senet,
sitting in a booth, and going forth as a |i'~'ir1:___- soul by the Osiris Ani after he has died. It is beneficial to him who does it an
earth.”

% 1979, 29-30.

1% 1907 63,
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B 2.1 ACQUIRING INVISIBILITY: RITUAL TEXTS AND THE EXTANT SPELLS

In his annotated bibliography of the Greek magical papyri, Brashear points to a variety of ritual
texts (and parts thereof) that attempt to influence material objects, yvet do not fall into other traditional
categories of ritual."™ Included in this list is the corpus of invisibility spells: 11 1-13, 2 222-231, 3
247-262. 4 619-622, 5 234-237, 6 267-269, T 270-277, as well as PGM 1 102 and V 488, See also
footnote 19, Since this categorization is perhaps too broadly defined. merely constituting a basic
paradigm for classifying ritual texts, it would be useful to further delineate the nuances among the
invisibility spells themselves and set forth in detail the affinities which invisibility rituals share with

other texts excluded from the list.

B 2.2 [8NVISIBILITY SPELLS WHOSE PRIMARY PURPOSE 18 INVISIBILITY

Among the invisibility spells, texts 1 (3"/4" century A.D.), 2 and 3 (both late 4" or 5" century
A.D.) are by far the most complete spells intended for the primary purpose of realizing invisibility.
Though text 1 is fragmentary, its first 13 lines indicate that it is a formulary or master copy for a spell
to obtain invisibility, which is possibly written alongside other spells, given the writing in the
fragmentary column to the right (perhaps part of the same spell). The text itself consists of a
threatening invocation perhaps to Aion/Helios — Egyptian in inspiration — followed by a recipe with
ingredients and instructions that may be part of the invisibility :-a|‘.n.:|]."}h Texts 2 and 3 are formularies
preserved in their entirety along with numerous other kinds of spells in a “recipe book.” as such
collections are sometimes called. Both of these texts include invocations to Helios and a daimon as
well as ritual. Text 3 is unique as an invisibility spell because it also includes a counter spell to
become visible again. All three spells begin with a title indicating purpose.'’

Another category of invisibility spells whose primary purpose is invisibility is comprised of texts
that bring about invisibility using a component — either logos or praxis — employed elsewhere for
other purposes. For example text 4 [3"::.'-'1"" century A.D.), which claims to be a spell from a larger
collection entitled ¢k ol ArabnuaTtoc Moticécoc, “From The Diadem of Moses,” includes both ritual

" Brachear 1995, 3499 includes spells of exorcism (PGM IV 3007-3085; V 96fF; XII 1441, X1 243-245; XXIVb
LOFE (7). XNV 275-280: XCIV 17 XCVIIL SB X 10702; Pl Vitelli inv. 319) and spells to make a place prosper
(PGM IV 2360-2371, 3125-3172), make sleeping people speak (PGM VI 412-417; LXII 8-11), Kill a winged creature
{(PGM XTI 247y and a snake (PGM X111 261-264), stop a snake ( PGM X111 249), open a door (PGM X1 16011 XTI 288-
296, 327-333. 1064-1075: XXXVI 312-320), resurrect the dead (X111 278-282), cross a river on a crocodile (PGM XIII
282-28R8), change a goddess into an old servant woman (PGM Xla), win at dice (PGM VI 423-428), succeed in business
(PGM XI1 99-106), find a thief (PGM V 70-95, 173-180, 181-212; 11 479-482, 483-488, 4804T.; P.Oxy, 3835), quench
fire (PGM X111 297-302), keep fire burning (PGM X111 303-308), and purify gold (PGM XII 193-201).

"™ See text 17 1-13.

07 Text 11 1-2, dpaupwTikey &ubpoa|ov morjoar; 2 222, apalpeocic avayraia: and 3 247, apadpuwcic)

Bokiurn.
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and recitation of efficacious names, but these same names can also be used in a different ritual setting
as a love spell. Texts 5, 6. and 7 are from the so-called BiPAoc iepa émratoupévn Mévac 1 Oybén
Moticécoc, “A sacred book called Monad or Eighth Book of Moses.” in PGM XIII, dating to the nud-
4™ century A.D. These three spells of invisibility depend upon the name, T6 évopa, mentioned in
PGM X111 210-211, which is used in a variety of spells. Text 5 provides directions for preparing an
amulet that brings invisibility; text 6 is an invocation of darkness; and text 7 invokes Thoth to aid the
practitioner in his metamorphosis. Finally, while PGM V 459-489 (P.Lond. inv. 46, 4th century A.D.
7) is similar, it falls into a slightly different category. Although the spell can be used for muluple
purposes, e.g. loosening shackles, sending dreams, gaining favor, as well as making one invisible,
unlike the previous examples, the complete invocation is used to accomplish each of the four ends
without any alteration of the Jogos.

B 2.3 INVISIBILITY SPELLS IN WHICH INVISIBILITY Is NOT THE PRIMARY OBIECTIVE

A second category of spells consists of those in which invisibility is not the primary objective, but
an indirect outcome of the ritual act. We find an example in PGM XII 160-178 (P.Leiden inv. J 384,
ca. A.D. 300-350), an untitled spell to release the practitioner from bonds. After uttering the initial
invocation for escape. the practitioner is required to stand in front of the door to be opened and utter
the following: AuBrites[clav of Becpol | ToU Belva, kai avoryrTeocav auTd ai Bupal, kal undeic
autov Beacacleo, “Let the bonds of NN be loosened, and let the doors be opened for him, and let no
one see him,” PGM XII 161-162. We find similar language in PGM 1 42-195, a spell for acquiring a
divine assistant, in which the abilities of the assistant are enumerated: Ave 8¢ éx Becpcav |a]Adcec
ppoupoupevoy, Bupac avoiye, | auaupol, Tva undeic [klaBohou ce Becopricr, “He loosens from
bonds the one who is bound by chains, he opens doors, he blinds in order that no one may see you at
all...,” PGM 101-102. Among his portfolio of talents, the assistant is able to bring about invisibility
for his master, In both spells invisibility is desired in situations relating to escape,'™ and it is acquired
only as a secondary result of the practitioner’s primary intent to escape or to acquire a divine
assistant.

Thus, the invisibility texts from the PGM show considerable diversity in form and content. Some
are solely invisibility spells, of which some share components of logos and praxis with other kinds of
spells, while yet others bring about invisibility as an indirect outcome of another spell. The findings
of this second category help us to understand how invisibility is used within other genres of spells,
e.g. those of escape or for acquiring a divine assistant, thus suggesting a possible context for such
texts designated solely as invisibility spells. But before examining the various contexts in which
invisibility spells might have been used, it would be useful to ask a question more fundamental to our
understanding of invisibility texts themselves, namely, what is meant by the term “invisibility™?

108 Spells of escape and rescue are not uncommon in the PGM, as e.g. 1 101-102. 195-222: TV 2152-2154: V 488: XII
[60-178, 279,
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C 1.1 ENVISIONING INVISIBILITY IN THE GREEK MAGICAL PAPYRI

But Elisha after that called to God also 1o blind the eves of the eneny and throw a mist abowt them through which

they would be unable to see him. And when this was done, he came into the midst of the enemy.

Josephus, Jewish Antigquities 9.56

Any attempt to categorize invisibility spells and more accurately define their relationship to other
kinds of magical literature requires that we first define the basic concept of invisibility — the intended
outcome of these ritual acts, How does the practitioner envision invisibility? A closer examination of
the texts reveals a number of passages that are open to multiple interpretations: 2 229-230,
aBechpnTév Ue Toincov...| amévavTt Tavroc avipootou, “make me invisible...in the presence of
every person”™: 3 257, kal &pavroc £, £p° Geov yxpdvov BEAeic, “you will be invisible as long as
you wish™; 4 621-622, aBecopntoc | £cel mpoc wdvTac, “you will be invisible to everyone.” For if
the goal of these spells is explicit — to make the practitioner invisible and thus, conceal him — exactly
how is the practitioner to be made invisible? [s invisibility to be envisioned as a kind of vanishing act

i la Houdini or David Copperfield — or should it be envisioned in another way?

One should not interpret these texts merely through the lens of literary sources such as those
presented in the previous section."” In Jesus the .-'lffffﬂ’f{'f{flf,llll Smith, in the context of discussing the
disappearing acts and escapes of Jesus,''' correctly establishes a connection between spells of
invisibility and escape — a point to be discussed later noting that these kinds of rituals were often
employed by practitioners in late Roman Egypt. To bolster this point, he introduces the famous
disappearance and escape of Apollonius of Tyana from the courtroom of Domitian. Though no spell
of any sort is mentioned, see E 1.6, Apollonius, upon acquittal, is depicted as vanishing immediately
after Domitian requests a private audience with him: kal eimdov TaUTa neavicdn Tou SikacTnpiou,
“and after saying these things, he disappeared from the courtroom.”''? Unfortunately, however, due to

" For example, in Sophocles’ Inachus fr. 269¢ the chorus can perceive the presence of a person, without actually
seeing him, see B 1.2. In Plato’s tale (R, 360z}, the ancestor of Gyges apparently disappears while playing with his ring,
see B 1.3, Horus-son-of-Paneshe in the guise of Sa-Osiris vanishes before Pharaoh and Setna, see footnote 97,

"0« Akin to walking on water are Jesus” miraculous escapes and his becoming invisible or intangible. These were
favorite feats of magicians; there are dozens of spells for invisibility and a generous supply for escaping from capture or
from bonds, Escape tricks are still performers’ fa orites — as demonstrated by the Great Houdini — but the interest of the
papyri in such matters suggests that there was a criminal element in the magician's clientele. However, the most famous
of all disappearances and escapes was Apollonius’, from the courtroom of Domitian (Life VIIL.5 end)” (120).
Ev.Luc. 4.291F: 24.31; Ev.Jo. 7.30, 44; 8.20, 59; 10.39; 12.36 (7)

"2 Philostr. 14 8.5.
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the emphasis he places on Apollonius’ famous disappearance, Smith implies that the acquisition of
invisibility in the context of the invisibility texts primarily connotes a vanishing act.

More recently, Graf has addressed the topic of invisibility spells in a cursory manner while
discussing the Phrygian slave’s monody in Euripides’ Orestes, see B 1.4. Commenting on this
passage, Graf notes that “occurrences of these ‘wizard’s tricks’ capable of making a person
disappear are isolated in the fifth century,” " vet, as the magical papyri attest, they become more
prevalent by the imperial era. To the beginning student of ancient magic, Grafl’s juxtaposition of
Helen's vanishing act with his passing reference to invisibility spells again might leave the
impression that invisibility as it is conceived in the Greek magical papyri is synonymous with a
vanishing act.

This is not to say that the practitioner did not conceive of invisibility as a vanishing act. A number
of lines within the invisibility spells are open to interpretation, see C 1.1 above. Moreover, passages
from literary texts — not always closely tied to the invisibility spells — suggest otherwise.'"" But
instead of relying upon ambiguities and literary evidence to argue on behalf of nvisibility as a
vanishing act, it is better to focus on what the invisibility spells themselves can tell us, i.e. how did
practitioners envision invisibility? These texts suggest that invisibility in a ritual context can be
defined more broadly, thus allowing us to see how perceptions of invisibility relate to ritual acts
within other genres of spells and in turn how they are employed in literary texts — texts that both
influence and display the influence of such ritual literature.

The invisibility spells reveal that invisibility, i.e. avoiding the perceptions of others, is attainable
by (1) materially altering the body as in text 7, (2) invoking darkness as in text 6, and (3) physically
affecting the eyes or perceptions of other people as in text 1. The conception of invisibility as a
vanishing act is the most difficult to substantiate from the evidence, and perhaps not entirely
unexpected, given that people normally do not vanish. Nonetheless, however conceived, “invisibility™
in practice usually meant going unnoticed or unobserved. Although lines like those found in 2 229-
230 (aBecopnTov pe moincov... | amevavTt Tavtoc avlpomou, “make me invisible...in the presence
of every person”) are not clearly explained by the texts themselves, invisibility spells never
specifically attribute the ability to “vanish” to the practitioner, though they do suggest that certain
divine beings possess this kind of power, e.g. according to 7 270-273, the god Thoth has the power to
create ex nifilo and likewise to make the material disappear.’ '> Moreover examination of this motif in

other genres of spells fails to reveal explicit examples of a vanishing person. The best ones are those

' 1997, 24

' ¢.g. the ambiguous lines already mentioned in 2 229-230, 3 257, and 4 621-622. Likewise. the phrase &pavtoc
yevecBon appears in literary passages where disappearance implies a vanishing, as e.g. the disappearance of Helen in E
Qv 14941 Jesus in Ev.Lae. 24.31, and Apollonius of Tyana in Philostr. 14 8.3, See also B 1.6 and footnote 97,

M et povov tmeakotual, Tév pduvou By kéeue SaTa|Eavra Becic kal avBpchmolc, Tov {tautdy! arAafavta
CEQUTOV | pop@daic aylaic kal ex un ovTwv Elval momcavta kai £ dv | Teov uf elvar, ©alf dyoc, kth., “1 call on vou
alone, the only one in the universe who gave order to gods and humans, who transformed vourself into holy forms and

created existence from things non-existent and non-existence from things in existence, holy Thoth, ._."
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in which the practitioner is said to possess the ability to make divine beings invisible, such as in PGM
[ 95 where the divine assistant is dismissed and becomes invisible: kai agavnec ectiv o Bede, “and the
god is invisible”'"® By contrast, when we examine literary evidence, we find more viable

examples."’

C 1.2 INVISIBILITY AS AN ACT OF TRANSFORMATION

In text 7 275-277 the practitioner conceives of invisibility as an act of metamorphosis or
“shapeshifting™:'"* Toincév e yev|écbar év dubpact TavTewv kTicpdTew AMikov, kiva, Aéov|Ta.
mip, SévBpov, yUma, Teixoc, Ubap 1 & BEAeic, “make me become in the eyes of all created things -
a wolf, or dog, or lion, or fire, or tree, or vulture, or wall or water (or whatever you want).,” "
Elsewhere in the magical corpus, however, iumans are not portrayed as undergoing transformation.
In PGM Xla 1-40 from the 5" century A.D., a spell entitled ypalc Amohhcovliolu Tuavécwe
urmpeTic, “An old female servant of Apollonius of Tyana,” a goddess 1s summoned who 15 called
keeper of the house (oikoupdc). She appears, descends from an ass, and immediately turns into an old
woman so that she may serve the practitioner.'*” Though not relating to the practitioner himself, this
example reveals that gods hold the power over (and the ability to change) outward appearance — a
motif that is pervasive in literary texts. Yet, the closest available parallel of a practitioner possessing
such power is found in PGM 1 117-119 where the practitioner’s command has the power to alter the
form of the divine assistant: peTapopgorl 8¢ eic fjv éav | Bouhn popenv Bnpiou] meTnvol, évibpou.
teTpanébou, | épmetou, “He transforms into whatever form of beast you wish, one with wings, or

"% There are many dismissal spells within the PGM, e.g. IV 232-233, 251, 916, 1065, 3118; V 41; VII 333, 738; LXII
36, and also the PDM, e.g. xiv 84-85, B6-8T, 421-423. Yet even in these cases, the manner in which ivisibility is attained
remains unstated.

""" See footnotes 109 and 114,

"% Here 1 am inclined to follow Brashear 1995, 3499, when he includes text 7 with the spells “to make invisible,” By
contrast Eitrem 1940, 176 sees them as two different kinds of spells, see the note to text 7 270, s.v. dhAoac.

" The practitioner’s metamorphosis in text 7 is reminiscent of the Mubian chieftain’s transformation into a gander in
his attempt to escape the Egyptian Horus-son-of-Paneshe in the Demotic tale Setna and Sa-Osiris, see B 1.6 and footnote
95. Graeco-Roman examples include the transformations of Moeris into a wolf (Verg. £cl, 8.95-99), a witch into weasels
(Apul. Mee 2.25), Pamphile into an owl (Apul. Mer. 3.21), and Lucius into an ass (Apul. Mer. 3.24). Cf. also the
transformation of Palaestra's mistress in Pseudo-Luc, Asin. 11, For other examples of shapeshifters in Greek literature, see
Irving 1990, 171-194,

124 T & sulicalc Kﬂ!ra[if;curu| amd Tou ovou klal amlo|BlceTan TH paAhoo kal EeTal YROUC, 41} I'EpEI col 1)
ypa[lcl fyed col immpeTiice kai map[eBpledeco, “Immediately she will descend from the ass and she will set aside her
beauty and she will become an old woman, And the old woman will speak to you. ‘I shall serve you and be your helper’,”

PGM Xla 17-18. In the New Kingdom tale Horus and Sedh, Isis transtorms herself into an old woman, only later to

change herself into a beautiful woman by her magic, thus tricking Seth, see B 1.6 and footnote 88
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living in water, or four-footed, or a reptile.”"*’ Of course, in the ritual context of text 7, one has to be
skeptical as to the practitioner’s actual ability to transform himself, an act which like “vanishing” and
numerous other magical acts, is seemingly impossible to accomplish, especially before a captive
audience — yet at the same time one must remember that the practitioner thrives in the realm of the
impossible, especially within a society of believers.

When in text 7 the practitioner says, “make me become in the eyes of all created things — a wolf,
or dog, or lion, or fire, or tree, or vulture, or wall or water (or whatever you want),” one has to think
that the one who believes that the practitioner possesses such a power can never quite be sure about
the true nature of the animate or inanimate objects surrounding him. This very scenario unfolds in
Apuleius” Metamorphoses 2.1, when Lucius begins to see the world around him in Thessaly as if it
had been transformed:

nec fuit in illa civitate quod aspiciens id esse crederem quod esset, sed omnia prorsus ferali
murmure in aliam effigiem translata, wt et lapides quos offenderem de homine duratos, et aves
quas audirem indidem plumaias, et arbores quae pomerium ambirent similiter foliatas, et
Jontanos latices de corporibus humanis fluxos crederem; iam statuas et imagines incessuras,
parietes locuturos, boves et id genus pecua dicturas praesagium, de ipso vero caelo et iubaris

orbe subito venturum orea 'H.n".'fm,

“There was nothing in that city which appeared to me at first glance to be what it was. But |
thought that absolutely everything had been transformed into another shape by a deadly murmur,
with the result that I believed the rocks I stumbled upon were once humans who had been turned
to stone, and the birds | was hearing were really humans with feathers. and the trees that encircled
the city wall were similarly humans bearing foliage, and spring waters ebbed from human bodies:
soon statues and images would walk, walls would talk, oxen and animals of that kind would
deliver portents, indeed from the sky itself and the orb of light an oracle would suddenly come.”

Moreover, even Christians like Augustine, when commenting on such practices, had to acknowledge
that transformation was within the practitioner’s reach. In a very famous and influential passage from

"*! Cf. also Pall. Lausiac History 17.6-9 (and Historia Monachorum 2 17) in which a magician (yénc) transforms a
man’s wife into a mare. When she is led into the desert to holy Makarios, the saint chastises the hushand saying, iTmol
UuEiC ECTE, of Téhw Immeov Exovtee Tole odpbalyiole, Ekelvn) yap yuur £cTi, Wi peTacknuaTicBeica, &AM i udvov tu
Toic aplalpoic Tév fmaTnuéveaw, “You (pl.) are horses, who have the eyes of horses. For she is a woman, who has not
been changed in form, but rather (has been changed in form) only in the eyes of those who have been deceived.” Such an
interpretation of invisibility has implications when we consider invisibility as an act of blinding, see C 1.4. On this story

in general, see Frankfurter 2001,
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his City of God (18.18),'* Augustine expresses skepticism over Lucius’ transformation in Apuleius’
Metamorphoses: haec vel falsa sunt vel tam inusitata, ut merito non credantur, “Either these things
are false or so unusual that with good cause they are not believed.” Yet he then proceeds to elaborate
upon how demons are able to alter the perceptions of the person who transforms as well as the person

who perceives this transformation.

C 1.3 INVISIBILITY AS AN INVOCATION OF DARKNESS

In text 6 268-269 the practitioner calls upon darkness to hide himself and thus become invisible to
others: Selpd pol, TO TpWTOPGEC CKOTOC, Kal KPUWOV HE TTPOC | TAYHaT! Tol SVToC £V oUpaved
auToyevéTopoc, “Come to me, first appearing darkness, and hide me by order of the one who is self-
begotten in heaven.” This kind of spell departs from the invisibility depicted in acts of vanishing or
metamorphosis. Instead of claiming to alter the material being of the practitioner, the darkness is
supposed to hide the practitioner and conceal him from others.'” Here, invisibility does not imply
vanishing or physically altering the eyes or perceptions of another, but instead implies affecting
external conditions and thereby. hampering the ability of another to perceive the practitioner. Several
invisibility spells invoke Helios,'** Aion/Helios,"** or the sun disk'*® — all deities that in some way
relate to perception of light and darkness. Moreover, elsewhere, e.g. in PDM xiv 319-320, we find the
practitioner summoning darkness via the sun: “[But as for my enemies?] the sun shall impede their
hearts and blind | their eyes and create darkness in their faces...,” see the note to 2 229, s.v, kupie

"Hh.z.

For a lucid explanation of this passage, see Veenstra 2002, 145-146; for a more cymeal view of such
transformations, see Lucian’s dialogue between Menippus and Tiresias in the underworld (DMorr. 9), as well as the one
between Menelaus and Proteus (D Mar. 4).

2 Inv literature the motif of the individual who escapes by this kind of concealment is common, as e.g. Perseus in the
Pseudo-Hesiodic Scumum 226-227 and in Apollodorus, Bibliotheca, 2.4.3, see B 1.2, Moreover, in the Coptic Kephalaia
the attainment of invisibility is conceived of in terms of “hiding,” and in the Setna 11 tale, the Nubian chieftain obstructs
everyone’s vision by casting a cloud upon the court, see B 1.6. Amm.Mare. 30.1.17 relates the story of Papa. king of the
Armenians. whom Danielus and Barzimeres (a general and tribune of the targeteers under Valens) accuse of using
“incantations of Circe,” incentiones Circeas, to spread darkness around themselves and thus, escape from them, see D14
and footnote 177, Similarly, in literature humans vanish by veiling themselves in a mist or cloud. Philostratus, V4 2.13
tells of Apollonius of Tyana's visit at the castle of the Hindu sages. Supposedly, in times past, Indians who resided on this
hill were able to make themselves visible or invisible by means of a moving cloud.

“ Text 2 225 and 229; perhaps also 5 235, Collins 2008, 128 notes the importance of Helios in Neoplatonie thought,
especially as one who averts evil,

' Text 1 1-4.

25 Text 6 269
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Concealment by means of darkness in other genres of spells is enjoyed by gods and daimons
alike. PGM XIV 1, a spell for revelation, begins with an invocation to Helios (¢émraholUuai ce, Tov
£V TG GopdTe cKGTE kabnuevov, kTA.. I call upon you who are sitting in the invisible darkness,
.. ), while PGM XXXV 138, a love spell of attraction, invokes daimons (£yeipecBe, oi £v TS ckoTE
Saipovec, “Rise up, you daimons who are in the darkness.”). Practitioners attempting to have power
over darkness are encountered in a couple of spells. In PGM XII 55-56, entitled TT[a|pebpoc "Epcoac.
“Eros’ divine assistant,” the practitioner threatens the divine and the entire universe: é&v &€ povu
Tapakovcnc, ka[TalkarficeTal © kukhoc, klali ckoToc Ectal kal' SAnv ThHv oikoupévnv, kTA., “If
you disobey me, the sun’s orb will burn out, and there will be darkness throughout the whole world.”
In PGM LXII 30 the practitioner does not attempt to summon darkness, but instead tries to dispel it in
order to see an apparition. Cf. also PGM IV 2471-2473: PDM xiv 32, 539, and 855,

C 1.4 INVISIBILITY AS AN ACT OF BLINDING

Not far removed from this conception of invisibility is the belief that the practitioner can achieve
invisibility by physically blinding his victims or clouding their sense perceptions.'>” This conception
of invisibility is exemplified no more clearly than in text 1 i 7-8, where we read the exhortation,
Gpavpew'cov mav'ta ogBaiu[dlv | avBpwmou fj yuvaikée, “Dim the eyes of every man or
woman.™** Moreover, the appearance of words like apavpeocic and apavpeoTikée in the titles of
spells, e.g. aupavpwecic avaykaia, “An indispensable spell of invisibility,” in text 2 and
apavpwci(c) dokipn, “A tested spell for invisibility,” in text 3, as well as the opening of text 1,
apavpwTikoy avlBpwmov moificar, “To make a person invisible,” are perhaps suggestive of the
intent of the practitioner to blind.'"”” Affecting another person’s perceptions, especially the eves,

A fact noted by the original editors of text 1: It is curious that the magician’s invisibility is to be produced as
much by affecting the sight of others as by altering himself.” For a discussion as to whether blinding 1s 10 be conceived as
physical or metaphorical, see the note o 11 7-8, s.v. dpad pes'cov mév' ta’ opfaip[élv | avBpcsou YUVEIKOS

128 St AT A 5 F

| discuss my reasons for including this spell in the corpus of invisibility spells in the introduction to the
commentary on text 1.

' See the note to text 2 222, s.v. auadpeocic, and to 1§ 1-2 ; e -

- b cos, SV apavpoacic, and o 11 1-2, s.v, duavpoaTikby dvBpo | mov morficar. One also
finds the idea ol mvisility as blinding in later Hebrew texts. See Geniza 13 in Naveh-Shaked 1993, 167-168. which
mncludes a recipe for a safe journey that uses similar languape: *P18 08177 OIS 52 10 semmey 11omeey

—_— - = b b E

=70, “and you (pl.) shall blind and drive mad and shut the eve of all people who see me,” 13.2.3-4. CI. also

Trachtenberg 1939, 110, who notes the use of Ge. 19.10-11 as an invisibility spell in the Sefer Gematriaot from the 14"
century A 10, But the men inside reached out their hands and brought Lot into the house with them. and shut the
e

door. 11. And they struck with blindness (271202 127 / éndratav aopacia) the men who were at the door of the

house, both small and great, so that they were unable to find the door.” (NRSI

1
b
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however, is not unknown in the corpus of malicious magical acts. PDM xiv 376-377""" reads as
follows: “[The recipes] into which the shrew-mouse goes: If you bring a shrew-mouse, you drown it
in some water, and you make the man drink it; [then] he is blinded in both eyes.” PDM xiv 741 reads,
“If you put a nightjar’s blood to his eye. he is blinded,” and PDM xiv 742, “If you put bat’s blood, it
is [in] this matter again.” Cf. PDM xiv 390-391. There are also healing rituals that have the opposite
intent of making eyesight better."”'

There is a fundamental difference, however, between rituals for invisibility and those for blinding.
Though blinding is undoubtedly one of the goals of certain invisibility texts, it is not the primary end,
but merely a means for the practitioner to avoid the perception of others.'”* The intent to blind or
affect eyesight also appears in other spells where it is not the primary goal. For example, in spells for
catching thieves the practitioner at times attempts to alter the vision of others. PGM V 91-95 exhorts
the practitioner to draw an eye on a wall and strike it with a hammer and utter invocations so that the
thief’s eye will swell up and thus betray his crime: wap&doc Tév kAémTnu TOV kAépavTd | T Scov
kpoties To olTIaTIoV cpupn Taw | TR, & Tol kAémTou opbakude kpoutche | kai pheypavéche,
&xpt oU alrrdv un | vicn. “Hand over the thief who has stolen something. As long as [ strike the eye
with this hammer, let the eye of the thief be struck and become swollen, until it betrays him.”'*

In defixiones of an agonistic nature, the practitioner uses any means to achieve victory for a
favored athlete or team, including blinding. For example, in Suppl. Mag. 1, 53.28 (3™ century A.D.), a
spell of Egyptian provenance directed against footracers, we read kai auaipecov aUTeV ToUC
[6pBaiuovc,] tva i icxicwcw Tpauiv, “And blind their eyes so that they do not have strength to
run.” — a reconstruction confirmed by parallel texts. A spell against a charioteer and his horses
commands, auavpeocov alTdv Ta | dupata fva uf BAémwciv, “Blind their eyes in order that they

30 of also PDM xiv 743-749. PGM 10.35-39 (= ACM #20), a late Greck amulet, protects against spirits who make
evesight dim: 6pki| fea. .. TveduaTta. . apaupiav Towivra, kTA., 1 adjure...the spirits...that cause blindness.” We find
acts of blinding in literary texts, as in Act.Ap. 13.9-11 where Paul by the hand of the Lord is able to blind Bar-Jesus,
Blindness. however, befalls Bar-Jesus through mist and darkness: mapayxpipa 8¢ fmecev ém” autdw ayhic kal ckdToc,
kTh., “Immediately mist and darkness fell upon him.”

B e p. PGMVII 197-198: XCIV 1-6, 22-26: XCVII 1-6; Suppl.Mag. 1, 26, 32, T8; GMA 31, 53; ACM #5 (Brashear
1975, 30-31), 43.196-199 (Worrell 1935, 26, 36), 127.59 (Kropp, KZT, 1.59 and 2.45), 128.31-35 (Kropp, KZT, 1.31-34
and 2.32): Bonner 1950, #112: Philipp 1986, #123; Michel 2001, #424, For ancient Egyptian antecedents, see Borghouts,
AEMT, #58.

132 9 999.330: 4 621-622: PGM 1 102: Guavpot, Tva undeic [k]afdhou ce Becopricn, kTh., “he blinds in order that no
one may see you at all, ... XII 162: ...kai undsic aurov feacachco, *...and let no one see him.” In literature we find
similar examples: in the Jewish Antiguities (9.51-59), Josephus retells the Hebrew account found in 2 Ki. 6.8-23 of how
Elisha prayed to God to blind the Syrian army so that he could go unnoticed and escape, see the note 1o 2222, 5.¥,
auavpwcic, Similarly, in Hyg. Fab. 24.3 Medea places a mist over the eyes of the daughters of Pelias to keep them from
understanding her will; cf. also when Aegeus recognizes and rescues Theseus, and Medea escapes, Ov. Mer. 7.424,

133 Suppl. Mag. 11, 86 (col ii. 1-8), though fragmentary, seems to indicate that the thief will lose his eve; other spells to
find a thiel include PGM 11 479-482, 483-488, 489-494; V 173-180, 181-212; PDM xiv 86, 1056; 1xi 79-94; P.Cuy. LVI

3R35.
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may not see.”™ Another directed against a chariot team is even more forceful in its language:
amokvicov auTov Ta | dupata {va pn BAemocv, “Pluck out their eyes in order that they may not
see.”

A similar practice occurs in spells intended to bind a lover. In PGM 1V 296-460, entitled
ik tpokaTtadecpoc Bavpactde, “A marvelous binding love spell,” the practitioner is to shape a doll
from wax or clay into male and female figures.'*® The female is placed in a position submissive to the
male figure, representing Ares. Next, copper needles are strategically placed in the female figurine,
including in the right and left eyes. An invocation is eventually uttered: mepovéy T Troldv uéhoc Tiic
Beiva, Smeac un|Sevoc puncdi wARY éuou pévou, Tou Beiva, I pierce such-and-such part of her
NN, so that she may remember no one except me alone, NN,” IV 327-328. Similarly, PGM IV 2943-
2966, entitled Aycwyn aypumvnTikd, “An agdgé spell producing wakefulness,” tells the practitioner
how to make a dog figurine from dough or wax. Placing the eyes of a bat in it and piercing each, the
practitioner is to say, éEopkilco c& Tpic kata Tijc Exatne | QPoppopPa Baifw pwpBowpPa, (v’
amoP& | AnTal T4 Tupwov 1 Beiva év 76> dpBalud fi kal | &ypumvii kaTa voiv undéva Exouca, &
un | eue Tov Beiva pdvov, “1 adjure you three times by Hecate PHORPHORBA BAIBO PHORBORBEA, in
order that she, NN, lose the fire in her eye. or also lie awake, having nothing on her mind, except me.
NN, alone,” PGM 1V 2957-2961. Though these spells are only loosely connected with spells of
invisibility, they demonstrate again how the notion of affecting or blinding another person’s eyes or
vision is pervasive in various kinds of spells.

Invisibility in the Greek magical corpus is clearly more than just a simple vanishing act. It
encompasses a broad range of activities such as metamorphosis, invocation of darkness. and blinding.
At the same time, there are a few spells, such as texts 2, 3. 4. and 5. in which the practitioner’s
conception of invisibility seems to be shrouded in darkness. Nonetheless. by more clearly delineating
such nuances of invisibility and clarifying Brashear’s broad categorization of such spells, one can
begin to see how invisibility texts are related to a wider array of activity not only in ritual texts, but
also in literary ones.

DT 241.13-14 (Carthage, 3 century A.D.); cf. with PGM | 102 where the object is implied. but not explicitly
expressed.
. pris £ o el - . i o

DF 242.57-38 (Carthage, 3" century A.D.); cf also the following phrase: agehe. Thv Spacwv fva pi
Buva | cBéaciv Bhimev | Tole iBlovc dvmimdiouc nwioxouvtee, “Take away...their sight in order that they cannot see
their rivals holding their reins,” DT 234.58. 60-63. CF. also 235.41-49, 237 47-532, 23R.40-44. 239.36-40. and 240 40-46.

Louvre inv. E 27145 is a well known figurine of a woman who is pierced by 13 needles (including the eyes) that
was discovered in a clay pot from Egypt along with a defivio. For a photograph, see Ritner 1993, 112, and Gager 1992,
93,
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D 1.1 THE CONTEXT OF INVISIBILITY

But when the temple police went there, they did not find them in the prison; so they returned and reported, “We
found the prison securely locked and the guards standing ar the doors, but when we apened them, we found no one
inside. " Now when the captain of the temple and the chief priests heard these words, they were perplexed about them,

wondering what might be going on. (NRSV)

Acts of the Aposiles 5.22-24

Apart from the practitioner, only gods, daimons, and divine assistants are depicted as becoming
invisible in the Greek magical papyri. For example, in PGM 1 95 it is a divine assistant who, upon
being dismissed, becomes invisible: kai apavnc ectiv © Beoc, “And the god is invisible.” In PGM
Xla 17-18 it is a goddess who descends from an ass and transforms into an old woman, see C 1.2.
Finally, in PGM XIV 1 and XXXVI 138, it is the god Helios and daimons that are depicted as
residing in darkness. Each of these examples illustrates that a common attribute of the divine in the
Greek magical papyri is the ability to be invisible or concealed.

Excluding titles, only two adjectives denote invisibility in the invisibility spells proper:
abecopnToc in 2 229, 4 621, and 5 236-237, and Gpavroc both in 3 255 and 257. Though the
adjective épavrtoc does not appear in the magical papyri,”’ &Becoprtoc appears elsewhere as a
divine trait. In a spell to open doors from the so-called “Monad or Eighth Book of Moses.” Alon is
described as follows: autdc yap 6 Alcov Aidvoc, ¢ povoc kai | uUmepExcov. abewpntoc
BiamopedeTal Tov ToTov, “For Aion of Aion himself, the only and transcendent, passes through the
place unseen.,” PGM XIII 329-330. In § 236-237 from the same ritual handbook, a spell for attaining
invisibility provides instructions in which this adjective describes the state of the practitioner after the
successful completion of the ritual: Tolto gopcv abe|wpntoc fcn tmAdywy 16 dvopa, “While
wearing this (egg), you will be invisible when you say the name.” In ritual texts other than the

. EESEUE . 1 ; 1 . . 138 4 & Tk
invisibility spells, synonyms for &Becopnroc and Ggavtoc, such as qdrc, adpatoc, © and

" apaurc is used to deseribe gods (Suppd. Mag. 11, 65.34) and divine assistants (PGM [ 95).

B oM IV 1775-1777: vechtarme, | Guops, avihacte, dhirdveu|Te, &by, dccbuare, kTA., “Youngest, lawless,
merciless, inexorable, unseen, incorporcal, ..."

13 pGM IV 959-960): EmikaAoTuai ce, Tov Bedv Tov [ovra, | TupigEY YT, GdpaTov paTde yewvfiTopa, kTA., Ul
call upon you, the living god, fiery, mvisible begetter of light...; V 121-123; émkaholuai ce, | Tov év TG kevdd
mvelpan Bewvov | kal ddpaTov Bedv, 1 call upon you, awe-mnspiring and invisible god in the empty air.”™; VII 961-962:
Betpd pot, © BV TGy CTEPEG TVEUUATI, adpates, | TavTokpaTowp, kTicTne Tdv Becav, "Come to me, you who are in the
unchanging air, invisible, almighty, creator of the gods.”; XII 265: kpunTeé, adpate, Wavrac egopcv. k., “Hidden,
invisible, overseeing all.”; 367-368: tmradotpa ce | Tov Eml xevdd TveduaT Bewdv, ddpaTtov, uéyav Bedv, kTh., | call
upon you, awe-inspiring, invisible, great god in the unchanging air; 454-455: smxaiotpai ce, [Tolv £lv] ] kielvd

[rved | paT, Bewdv, adpaltolv Bedw, kTh., “l call upon you, the awe-inspiring, invisible god in the empty air...; XIII




Lt
% ]

PROLEGOMENA

" are commonly found modifying the names of divine beings, thus indicating that the

KPUTTTOC,
practitioner perceives the divine realm as “invisible.”

Yet does this mean that the practitioner, by means of a ritual act, seeks invisibility in order to
partake of the divine? Pease has suggested that this is the case: “We may, then, I think, contrast
theophany, in which the god temporarily assumes a visible and quasi-material form, with
disappearance, in which man is imagined as putting on the diy ine.”""! This perception of invisibility
as “'putting on the divine” appears in Greek literature as early as Plato’s tale of the ring of {i}-gcs.l':
in which the narrator Glaucon suggests that if a person were indeed to possess a ring of invisibility,

he could use it for a variety of purposes, in essence, being god-like among people:

e£ov alTé kal £k Thc ayopac adede & T Bovdoito AauPdvev, kail eicidvTi eic Thc oikiac
cuyylyvecBal 6tes BotAorto, kai mokTivwival kal ék Becpcov Avelv olicTivac Bouloito, kai

tahha TpATTEWV £v Toic aubpTroic icobeov SvTa,

..., 1t is possible for him to steal whatever he wanted from the marketplace with impunity, and
entering houses to lie with whomever he wanted, as well as to murder and release from bonds
whomever he wanted, and to do other things among people, being equal to god.”™

However, in the context of the PGM. the practitioner’s pursuit of invisibility is not necessarily an
attempt on his part to achieve divinity, but instead an effort to have a “god-like™ trait extended to
himself. This fact is highlighted in many of the invisibility spells in which the practitioner clearly
perceives the need for divine assistance in this process. Thus, in three different spells we find him
invoking Aion/Helios (1 i 2-4), Helios (2 229), or Thoth (7 270-274). Although at times the
practitioner uses the so-called initial presentative clause (1 am god X") to rouse an infernal daimon
to do his bidding, e.g. see text 3 251-255, this does not mean that the practitioner sees himself as a
god. As Meltzer asserts, such a declaration *is not to be regarded as hybris or as an amoral, anarchic
free-for-all in which anyone can coerce or bully the gods. This is, rather, an example of the
practitioner playing the role of, and being for that duration and purpose an embodiment of, the divine
being or pr.m'cr."”':

303-305: eCoprileo c&, | mip, Baiuwv fpwtoc ayiow, Tov ddpaTov kal moku|uepr, kTA.. “l conjure you, fire, daimon
of holy love, the invisible and manifold...”; XIVe 16-17: é¢\mkakolpai ce Tov E|v] T& kevedd mveduati, Bewdy,
adpatov, | wav(tlokpdTopa, Beov Becov, kTh., “I call upon you who are in the empty air, awe-inspiring, invisible.
almighty, god of gods...™; cf. also 20.20 and 21.48. Coptic uses the loan word asoparon, eg. ACM, #70.14, 38, 46, and
|. | ] !';I.'L' L.r‘.lr'l'!u IlJHS. 4 | :'5-—]-:“. '.|r1{E KFUFIP_ Kf;. 1]2-::’\: .]IE'IL! i'll'l.']'ll.'lriL' ﬂqllj\':ill:!'ll i:'i ATOYWND EROA, O W E'Ij{_"h e l: L.
Dict., 48Th.

"M PGM X1 265. For the Greek text and an English translation, see footnote 139,

! Poase 1942, 13,

2 7. 360b-c.

B ACM, 17 follows the line of thought in Borghouts, AEMT. x, and Wolinski 1987, 22-29.
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If, however, the practitioner’s effort to cloak himself with a divine attribute is natural given the
limitations of humans to perform such acts, more difficult to answer is. “Why is the practitioner
secking the ability to disappear?” or. posed a little differently, “In what contexts does he wish to
conceal himself?” Are invisibility spells merely being employed as a tool for fulfilling a practitioner’s
wishes? If so, the possible contexts for such texts are infinite. At the same time. we must
acknowledge the strong likelihood that invisibility texts were not uniform in purpose. Some of them
might have been used for wish fulfillment, while others might have been employed for specific

contexts.

D 1.2 “CRIMINAL ELEMENTS IN THE MAGICIAN’S CLIEN TELE™?

Although scholars have generally been silent about the context of invisibility spells,"*! Smith, in
his discussion of invisibility in the New Testament, asserts that “the interest of the papyri in such
matters [of invisibility and escape] suggests that there was a criminal element in the magician’s
clientele.”'* Although he does not support his assertion with any textual evidence, upon first glance
his pairing of invisibility spells with “a criminal element” seems reasonable. especially given the
aforementioned passage regarding the ring of Gyges” ancestor.

Closer in time to the invisibility spells from the PGM are early Christian texts that portray Simon
Magus, one of the more vilified figures of the early Church, as possessing the ability to vanish.
Supposedly through his magic prowess (magica ars), Simon was able to contrive signs and prodigies,
by means of which — according to Christian texts — he could exalt himself and attract followers: these
feats included rendering himself invisible to those who wished to lay hold of him, and again to be

visible when he wished to be seen, as in the Pseudo-Clementine Recoenitions 2.9:

qui possum magica arte multa signa et prodigia ostendere, per quae possit vel gloriae vel sectae
nostrae ratio constare. possum enim facere ut volentibus me comprehendere non appaream, et

) ) . 43146

rursus volens videri palam sim. ..
** Mare recently Mirecki 2001, 178, when he is commenting on text 3 247-262, writes, “The ritualist who gladly
follows the instructions of the didactic Greek text is there portraved as a positive character who performs a positive action

for himself and, presumably, for society, as there is no aggressive intent.”

Y5 1978, 120.

"% PG 1.1252. For an introduction to Simon Magus and his portrayal as a magician, see Luck 1999, 125-130: Dickie
2001, 196-198; and Marguerat 2003, 115-120. Filoramo 1990, 147 and 147-152, rather pessimistically, and perhaps
rightly asserts that *When modern historians have tried, with the help of original source ecriticism, to reconstruct a
historical Simon from the lifeless figure of heresiological interpretation, theological controversy and legendary
embellishment, they find themselves confronted with a thankless task.” For general discussions on the life of Simon
Magus, see Theissen 2000; Zangenberg 2000, Schneider and Cinllo 1999, 559-5370: Adanuk 1998: Edwards 1997 Hanig

1997; Garrett 1989, 61-78; Rudolph 1977. See also Meeks 1977
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“] am able by my skill in magic to exhibit many signs and wonders, through which the reckoning
of my glory and teaching is able to continue. For [ am able to disappear before those who wish to
take hold of me, and reappear again at will...”

Perhaps an example of this talent can be seen in the Aeis of Perer (ca. A.D. 190), where the apostle
Peter. relating how he drove Simon from Judaea, tells of how Simon had stolen from a distinguished
woman named Eubola with whom he had been staying. He and his unseen accomplices then use
magical spells that in some way allow them to steal and then disappear,'" see also D 1.5,

In evaluating such literary sources, however. some difficulties arise. In the case of Plato’s tale,
can we presume that this account provides insight into our practitioner’s desire for attaining
invisibility — especially when it is quite removed from the period of the surviving magical papyri?
Likewise, how reliable are literary accounts whose goal is to paint one’s opposition as charlatan
magicians engaging in criminal acts? Certainly, scholars of ancient magic have gone a long way in
establishing the validity of using literary sources to shed light on ritual texts. ™ However, in the case
of invisibility spells, intent is perhaps even more elusive than other genres of spells, since information
regarding context is typically left unstated and the possibilities for such contexts are manifold — a
number of which are suggested in literary passages.'”” But if we are to understand the ritual context

. . - i L ' . 154}
and intentions of these texts, we must first begin by examining the magical papyri themselves.

But even in this passage, it is unclear whether or not his invisibility is related o magical action, See A, Peir. ¢

Sim, 17 (Lipsiug and Bonnet 18901, 1.63-64). (1) subinieavit hic Simon cum duobus sibi similibus, flfox duo e familia
memo vidie, wisi solum Simonem, magia facta sustlerunt ommem aurum omlierls e gon_conpavierant, “This Simon
entered by stealth with two individoals like him. No one of the household saw those two, just Simon himsell. Afller
performing their magic, they stole all of the woman's gold and disappeared.” (2) guae enim perierant de domo Enbolae,
Simonem magica arte wsum fuisfsfe er fontasma facia cum aliis duobus abripuisse, “Simon employed his skill in magic
and after making an apparition, took away the items which were lost from the house of Eubola” (3) ille autent introcietis
ehieobus invenibus quos nepe vestrum vidit, magice carming facto er abreptiy ornamentis tuis pon conparuerind, “He led
in twor youths whom none of you saw and after making an incantation and taking vour omaments, disappeared.” Herezep
1998, 35 also notes that Simon used some form of magic w0 stcal Eubola’s pearls and gold image; see also Bremmer
200012, 64

"See B 1.1,

Y See D 1.5,

At the same time, we cannot summarily dismiss Smith’s coniention that invisibility spells in the PGM were used
in a criminal context, After all, Smith only says “the interest of the papyri in such matters [of invisibility and escape]
suggests that there was a criminal element in the magician’s clientele.” Indeed. in more open-ended invisibility spells, as
we shall see, there 1§ room Lo sugeest that such spells might have been used in a criminal coniext, However. despite the
fact that being labeled as a practitioner of magic in the time of the late Empire was synonymous with being called

“criminal.” not every practitioner seeking invisibility was determined o commit illegal acts under his cloak of invisibility.
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D 1.3 MaGicaL TESTIMONIA: INVISIBILITY AS ESCAPI

If we examine invisibility spells whose primary purpose is invisibility, we find that the context for

o i . ] . . e " - . 151 : .
which the practitioner is pursuing invisibility often is anything but clear.”" In fact, only a few spells
even hint at a context. If one accepts the reading of text 1 in the editio princeps, lines 9 and 10 seem

to suggest that the number of contexts in which an invisibility spell might be used is infinite:

emmopetopal Gxpl moifcw [6lca BEAcd. But the interpretation of this passage hinges upon the

translation of émmopedopai, a word that does not appear in any other ritual texts. James Keenan'™
translates, I travel forth [until I do as much as | want]” and asserts that this line — and hence this
spell — is in the spirit of the ring of Gyges."™ Thus, just as the one who possessed the ring of Gyges
could act with anonymity in numerous contexts, so too can the practitioner of this spell. By contrast
the first editors translate emmopevopan as “1 shall press hard” and interpret this line as a threat
against the god or spirit being invoked.'™” Although the tone of the original editors’ translation seems
more fitting,"” Keenan's interpretation would suggest the kind of all-purpose invisibility spell that
could encompass escape or criminal acts. My reading of the text here takes the interpretation in a
different direction, see the note to text 11 6-13.

Both Smith’s assertion of “criminal clientele™ and Keenan’s reading of’ P.Oxy. 3931 seem to be
supported by a passage from the Cyranides (1.15.33-37), see B 1.5 and footnote 80.""" Within this
work a description s offered as to how one can make an onyx ring that confers invisibility, Most
interesting in these directions is the line that reads oueic ce Sweran, oldt éav Bactalne Ti Téw
ovTwv, “no one will see you, not even if you are carrying any of the things,” — a line that might
indeed validate Smith’s assertion of criminal activity, assuming that invisibility here is more akin to
avoiding the perceptions of others rather than a vanishing act.””” Yet it is worth noting that the
context here 1s not clear, e.g. what exactly is being carried off and is there any criminal intent? These
lines certainly suggest that the practitioner who uses this formulary is attempting to take “something”

perhaps with criminal intent — under his newly acquired cloak of invisibility. But paired with the
concluding lines “no one will see you. whoever you are and whatever vou are doing”™ (oUSeic ce

ez texts 2,3, 4,5, 6, and 7.

1992, 213: “The allusion is to a universal folktale motif. If the spell for invisibility succeeds, the lucky person can
go oul and do whatever he wants, The most famous classical variation is the story of Gyges' ring in Plato, Rep, 11,
beginning at 339, ...”

* A sentiment also echoed in the magical ring of the Cyvranides, see B 1.5 and footnote 80, as well as I 1.3 below

* 46, see B 1.5, and also the note to 1 6-13.

% Such threatening language appears in another invisibility spell. 3 254-255: avdernBi...8 tav emrdlcs. . .o
yevnche, see the note o 11 6-13. My reading of the text offers yet another interpretation, see text 11 9-10, s.v. £mel
Tmopedopal, fxp ol ol feeo [)ea Bédca,

* The value of the Cvranides as a reliable source for rtual practice is still a point of contention. See Bain 2003, 208-
209,

I not, one would have to explain what happens to the stolen items, when they are being carried off by the thiet
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SweTat 1 Tic &v fic fkail 1 Tf kal dv o), this amulet seems to be open-ended, useable in a
variety of contexts, only one of which might be criminal. Moreover, there 15 no clear connection
between this invisibility ring and our invisibility spells.

Surveying the remaining invisibility texts yields but a limited amount of additional information.
Several texts, perhaps not surprisingly, indicate that the intent is for the practitioner to avoid the
perceptions of people, as e.g. text 1 i 6-10 (accecouw, | aual pw’cov mav' ta  opbadu(o]v |
avBpchtrou fj yuvaikde, | tmel Topevoual, axpt ol Tot| few [6lca BEAw, “48SESOUQ, dim the eyes
of every man or woman, when | am going forth, until | do all that I want™) and text 4 621-622
(@Becoprtoc | Ecal poc wavrac, “you will be invisible to mcr}'mm"].!i\ That the practitioner is
attempting to avoid Auman perceptions at the very least tells us that they are not for hunting or
avouding dangerous creatures. This 15 important to note, since there are examples of invisibility rituals
from other cultures used for hunting.'” Text 2 229-230 tells us that the practitioner not only seeks to
become mvisible 1n the presence of people, but alse during the daytime (aBecopnTov pe woincov...

amévavTi Tavtoc avlpadmou axpt Sucpcv, “Make me invisible...in the presence of every person

until the setting of the sun™). Similar kinds of phrases appear that restrict or limit the time of use for
such spells. It one accepts my reading of 1 1 9, the clause émel mopevopar, “when 1 go forth,”
suggests that the practitioner seeks to become invisible before the eyes of men and women, but only
afier he has gone out (perhaps from his house). How long this might be is left open-ended (&xpi ol
mot| fcew [8]ca Behea, “until | achieve as many things as 1 wish,” 9-10). Similarly. 3 257 provides an
example where invisibility is only limited by the practitioner’s volition (&pavTtoc £cn, ¢ Gcov
xpovov Bedeic, “you will be invisible for as long as you wish™).

At the same time text 7 274-275 (moincov pe yev|écBai év dSvdpact TAVTLV KTICHATOV, KTA.,
“make me become in the eyes of all created things...”) suggests a broader audience than just humans.

Though I am unaware of hunting spells in the Greek magical corpus, there are numerous examples of

protective spells directed against wild animals (and reptiles).'® And indeed. the title of one such spell
from this genre in PGM VII 370-373 (mpoc wav Bnpiov kai tvudpov xat Anctdc, “Against all wild
animals, creatures living in water, and robbers”) suggests the possibility of yet another kind of spell
that we shall discuss later, 1.e. one intended to protect the practitioner from robbers. Nonetheless,

besides these subtle hints, the invisibility spells reveal very little about context,

However, spells in which the practitioner attains invisibility as an indirect outcome of his
intended ritual act suggest that invisibility spells — or at least this special subclass of invisibility spells
were used as a component of escape acts.'” PGM XI1 160-178 claims to be able to release the
" The gender of mdvrac suggests that avlpcomoue might be implied. Cf. 3 257,
™ Frazer 1935, 163-164 cites the late 19™ century example of the Beku in West Africa,
= eg POM VI 370-373. For reptiles see PGM 2 (= ACM #25- Crum 1909, 53-55) and Kropp, KZT, 2.68-69 (
1CM #68). For similar examples in earlier Egyptian spells, see Borghouts, AEMT, 51-97. #84-146.
Smith closely links invisibility with escape acts, see D 1.2 and footnote 145. Mirecki 2001, 174-175 briefly

mentions that invisibility spells could be used to escape from binding or prison
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practitioner from his bonds and allow him to escape, though the text does not explicitly describe the
kinds of circumstances that led to the practitioner’s imprisonment or confinement.'® In this text the
practitioner is instructed to stand at the door (presumably the door of his cell) and utter a spell. While
exiting, he is to say the following: Aubfjteo[c]av of Becuol | Tol Betva, kal dvoryhTweay auTd al
Bupan, kal pundeic ooy Beacdchea, “Let the bonds of NN be loosened, and let the doors be opened
for him, and let no one see him,” 161-162. The spell then proceeds to instruct the practitioner to set
up a trial run to demonstrate the efficacy of the spell in which one invocation to break bonds and
another to open the door are provided. There is no mention of an invecation for invisibility, though an
all-purpose invocation to Helios is 111'm-'id¢:i_{.'m Given the sequence of events in 161-162, this kind of
spell to accomplish an escape might culminate in an ideal occasion for employing a spell to achieve
invisibility.

In PGM 1 42-195, a spell for acquiring an assistant, the attainment of invisibility again appears in
the context of escape. Among the assistant’s talents listed in the invocation, lines 101-102 parallel the
sequence of events in PGM XII 161-162: AUe 8¢ ék Becpcov [alAicect ppoupoupnevov, Bupac
dvoiyet, | auavpoi, fva unbeic [k]|aBdAouce Bewpricn, kTA., “He loosens from bonds the one who is
bound by chains, he opens doors, he blinds in order that no one may see you at all, .1 Elsewhere
in the PGM there are spells specifically designated for loosing bonds (PGM XII 164-167, 279; XIII
288-296) and opening doors (PGM XII 166-173, 279; XIII 327-333, 1064-1075; XXXV 312-320).'*
Moreover, the invocation of PGM V 459-489 loosely pairs the breaking of shackles with making the

I rs + . v . ’ -
"% With such evidence in hand — albeit circumstantial — could it be that escape

practitioner invisible.
might be one of the contexts in which invisibility spells were employed? Given the existence of spells
for breaking chains and opening doors, it would be convenient to think that the remaining invisibility
spells might have been intended for just such a context. Problematic, however, is the fact that most of
the surviving invisibility spells require the use of ritual material that seemingly would be difficult to
obtain for a practitioner who had been incarcerated, although the survival of collyria stamps used to
imprint medicinal salves might offer insight here, see the note to 2 228, s.v. uypov oiet. lexts 6 and

7 alone use an invocation (fogos) apart from ritual action (praxis).

1% The only circumstances mentioned are those stated at the beginning of the text in line 160: é&v &t BeAnc
Sewtlkév T Trolfican kal atTdc amohubivar wifviBivou, kTA., “If you want to do something capable ol being
demonstrated and want to free yourself from danger...”

“ Citing Weinreich (1929, 195), Seelinger 1981, 39 notes Helios' role as lord of the doors of heaven and the
underworld.

® Wansink 1996, 92 mentions this passage in his discussion of the use of supernatural forces for prison breaks, but
does not draw a connection between it and other invisibility spells

'** For another ritual text for opening doors, cf. also Geniza 11.1.17-11.2.17 in Maveh-Shaked 1993, 1558-161.

1% réBac Avel, GUAUPOT, OVEIPOTIOUTIEL, | ¥EPITNCIOV, KT A. “It loosens feet, it causes invisibility, it sends dreams,

T PGM Y 488-489.
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D 1.4 LiTERARY EVIDENCE FOR INVISIBILITY AS AN ESCAPE ACT

Since such ritual texts are silent about the context of spells for escape. we are compelled to turn to
literary accounts in which similar kinds of escapes occur — accounts that indeed offer parallels to
invisibility spells that imply escape, but at the same time typically remove us from the context of late
Roman ]-11_{}|ﬁl.!"' hus, whether or not there is a symbiotic relationship between such literary texis
and the ritual texts from the PGM is uncertain. What is clear, however, is that such texts seem o be
indicative of a prevailing mind-set in the ancient Mediterranean world that the ability to achieve such
escapes was within the grasp of an individual who received divine favor.

In the Aets of the Apostles two accounts concern members of the early Christian Church who, cast

- ; : it - 168 . - . X ;
into prison, miraculously escape. In Acts 3.1 7-24, afier the high priest and his associates throw the

apostles in jail, an angel of the Lord opens the doors of the jail and brings them out. When the

apostles are to be brought before the Sanhedrin, it is discovered that they are not in the jail, though
the prison guards are standing watch and the door to the cell is shut. In this account there 15 no
mention of bonds being broken, but the door of the prison is opened and the apostles presumably
escape the notice of the guards who are later found to have been at their posts. No prayer or

invocation precedes these events, but the abilities of the divine assistant in PGM 1 101-102 are

reminiscent of the actions attributed here to the angel of the Lord.

In the second account (Acts 12.5-12) the apostle Peter is thrown into prison by King Herod who 15
said to have placed four squads of four soldiers each to guard him. With Peter bound in chains and a
soldier to his right and lefi, an angel of the Lord appears and shines a light in the cell, waking Peter.
Being exhorted by the angel to get up, Peter obeys and 1s miraculously freed from his chamns, The
angel then tells Peter to put his clothes and sandals on and wrap his cloak around himself. After Peter
and the angel pass the first and second guards, the ron gate to the city opens by itself and as soon as
they walk the length of the street, the angel disappears. Though again the sequence of events is
different from that found in the magical papyri. similar themes appear. Before Peter's escape, the
Church 1s said to have been earnestly praying to God for Peter (12.5). The angel of the Lord appears
io Peter and his chains fall off, and the iron gate to the city opens by itself. Certainly, in the account

in 5.17-24, the apostles somehow avoud the guards’ vigilance,

ks e B R LT 3 & vallad =T - 3 - | = nii
Ihe one exception would be the so-called “Jug” texts — Demotic texts dating to the 1% or 2™ century A.D. that
among other things, refate the story of the lector priest Hi-Hor who finds himself in an Elephantine prison of the Pharaoh.
For a general overview, sece Ritner 1995, 3345, who cites “1|1|._-:__gi_-|h.;53_- 1912 for the text itself. and 1917, 30-34 for a
Piolemaic parallel; f. also footnote 169 and the example of Artapanus.
Lo FEaIent ar S u - A, N e T [ }
For a treptment and overview of the lapic of prison CRCApES 1N [ty and sirmilar motfs i the ancient world., see
Wieaver MG Wansink 19096 93- hesieese theos me 3 4, £ 11 i r i Ly |
caver 2 ANS1 B, 93-4 dhiscusses these passages, as well as AceAp. 16.25-26, in the context of ul||1x.':'|i.z:'.|r;L|

escapes, see also 168
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In other literary accounts we find that prisoners can escape because the guards are sleeping (or fall
dead).'” That sleeping guards enable one to avoid another’s perception is reminiscent of the famous
passage in which Hermes leads Priam past sleeping Achaeans to Achilles in Homer. //. 24.443-447,
see B 1.2 and footnotes 57 and 58. Although none of these passages suggest that apostles employ
“magical arts” to bring about slumber, we do find such allegations being leveled at Coptic saints n
later Christian martyrdom literature, e.g. in the martyrdoms of Paese and Thecla, the soldiers say the
following to the duke: ayRWK- Ay TANE TTAOYE EYXW NHOC XE NXOGIC ANHATOC GIHE HOY2U1HE
axm() - snenkat aynwt, “Lord, these magicians brought slumber upon us, and while we slept,
they fled...”™ ™

Whatever is the case, the argument here is not that the apostles or Peter are represented as
employing the same kind of rituals as those in the PGM to break chains, open doors, become
invisible, or acquire a divine assistant — though the prayer of the Church might be construed as having
the same effect. Again one must remember that though the ends are similar, the powers credited with
such results are different. Nonetheless, these early Christian texts do portray the kinds of hostile
situations in which the use of such rituals or prayers of invisibility could be employed. In addition to
the aforementioned examples from the Acts of the Apostles, there are also Coptic texts in which Mary,
the mother of Jesus, is portrayed as having the ability to liberate those in bondage. following the
historiola of her liberation of Matthias, the replacement for Judas Iscariot (der.Ap. 1.26). G

The act of escape in this manner by supernatural means is a frequent fopos in Greek and Latin
literary texts as well as Jewish ones.~ Some of these motifs include chains that fall off of

prisoners and prison doors opening up,  as well as just doors and gates opening of their own

T R—— = . - P P 5 g il
Cr (1) Eus. PE. 9.27.23-24, who quotes Artapanus. Concerting the Jews, from the 27 century B.C., on which see

FéirH 3C.2, fr. 726.3.23-24, Holladay 1983, 1. 218-219, and Charlesworth 1983-1985, 2.901; (2} 4. Paul. 7, on which see

Schmidt 1936, 4, and Hennecke 1992, 2.252-253: (3) A. Thom. 122, 154, on which see Lipsius and Bonnet 1891, 2.2, 231-
232, and 263, and Hennecke 1992, 2 388 and 400: (4) A. Andv, &t My 19, on which see Lipsius and Bonnet 1891, 2.1, B9-
L

' Ear this translation and the Coptic text, see Revmond and Bams 1973, 65 and 173,

See Mever 2002 and 1996, 58-59. For a fuller narrative context of this tale, see Meyer 1996, 58, who cites the
examples of the prayer of Mary in London Oriental Manuscript 4714 and in its Ethiopic version. Meyer also provides a
summary of texts where the prayer of Mary can be found and offers ACM #127.22-27 (Kropp. KZT, 1.56-57) as a parallel

text. in which apparently another deity is invoked. CF also ACM #135.2

52-253 (Kropp 1966, 48-51), a formulary o free
someone from prison. For an overy iew of prison escapes in Christian lierary 1exis, see W ansink 1996, 94

"2 Several of the motifs here appear elsewhere and have been noted by commentators on these passages, In
particular, sce Barret 1994, 1.581-582, Conzelmann 1972, 40-41 and 93-94, and Haenchen 1971, 383, note 7, and 384,
note 5. Similar escapes from chains and prison are found throughout carly Christian literary accounis pertaining 1o the
273-274;

220:2301-232,.263,273-

apostles, see footmote 168; 4. Thom. 122, 1534, 162, on which sce Lipsius and Bonnet 1891,
and Coptic martyrdoms, ¢.g. Pagse and Thecla in Reymond and Barnes 1973, 40 and 156-157 (56 R i).

' Cf. Eur. Bo. 447-448; almépara § atTaic Becpd SieAdln mebicov. kAibéc T dvijkav BipeTp’ avew BunTiic
wepde, *Without visible cause chains fell off their feet, and bars opened up doors without a mortal hand,” on which see

Dodds 1960, 132, note to 443-448: Ovid, Mer. 3.699-T00: sponte sua parnisse fores lapsasque laceriis [ sponde sua fama
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accord.'™ The author of Aers highlights the escapes of the apostles and Peter, and in so doing
emphasizes the miraculous deeds performed through the power of their God. At the same time he
clearly and not surprisingly differentiates their actions from those of “magicians,” since neither the
Sanhedrin nor King Herod are portrayed as accusing them of performing acts of magic after their
successful escapes.' ™ Again, this line is not as clearly drawn in later Christian texts,' "

In other literary accounts, however, we encounter individuals, under whose watch someone
escapes, who claim that an act of magic was performed and in so doing attempt to absolve themselves
of negligence. This is certainly the case with Ammianus Marcellinus’ account of the general and

targeteer under Valens whom the Armenian king Papa eludes. ' Likewise, in the martyrdom ol

Perpetua, the tribune treats Perpetua and her cell mates more severely. out of fear that they might be

" . - rs - | 78
removed from prison h_':.- some sort of magic mcantations.

ext mullo solvente catenax, “There is the report that on their own doors opened and on their own chains slipped from his
arms, although no one was loosening them.” Apollonius of Tyana in Philostr. V4 7.34, 38 and 8.30 is also depicted as
being able to loose his own chains.

® See Weinreich 1929, 38-298. For the opening of doors and gates of their own accord, ¢f. 1. BJ. 6.293, Tac, Hist.
5.13, and Eus. PE. 9.27.23. on which see footnote 169,

" Reimer 2003, 125-139, analyzing these “prison breaks,” argues that “a *magical’ prison break is not necessarily an
act of magic,” especially “irom the ideological perspective of the narrator and sympathetic narratee”™ (137}, Certainly, the
dets of the Apostles distinguishes between the practices of the early Christian Church and those deemed as “magical,”
especially in the case of Simon Magus (8.5-24), Bar-Jesus (13.6-12), and the burning of magical books at Ephesus
(19.19).

" g in the martyrdoms of Paese and Thecla, the Coptic Christian saints are often accused of being magicians or
performing magical acts, see D 1.4 above and 164,

" Amm.Marc. 30.1.17: et leniendi cansa Hagitii sui vel frandis, quam meliore consille pertulerunt, apud fmperatoris
aHres  PUmortm  ompinm  fenacissimas  incessebant  falsis  eriminitus FPapam, incentiones Circeas. in vertendis
dehilitandisgue corporibus, mivis miercdis ewnm callere finprenfes: ;:.:.l'ff._ﬁl.lh“.'.:l.'u:« ;I.lnmf hutivs modi artihus, offissa sihi ;-.;.".{1_5.«:{
mittcta sy sworamgue forma transgressus, tristes sollicitudines, si e irvisioni superfierit, excitabis, “And for the sake
of explaining away their own conduct or the deceit, which they suffered because of a better strategem, within earshot of
the emperor, holding very fast to every rumor, they began to assail Papa with false charges. alleging that in wonderous
ways he was skilled in the incantations of Circe, in transforming and weakening bodies, and adding that having crossed
their lines by arts of this kind, after darkness was poured out over himself and his form and the forms of his own mens’
were altered, he would stir up sad cares, if he will have survived this mockery,”

M. Perp. 10.2: cum tribunns castigativg eos castigarel, qui ex admonitionibus hominem vanissimorum verebatur ne
subtraherentur de carcere incantationibus aliguibus magicis...; ol yihépyou annvécTepov alToic Mpocpepopévay,
Tv@y Tpec auTdy pataiwe BePePocacaptveor 0 Beiv goPeiclal T emwbale waywkaic Tic gpulakic
UmeEeABeciv, kTh., “While the tribune punished them more severcly because, from the warnings of the most untruthful
men, he feared that they would be withdrawn from the prison by some sort of magical incantations, ..." See Amat 1996,
[58-161.

D13
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D 1.5 BEYOND SMITH'S “CRIMINAL ELEMENTS”: FURTHER CONSIDERATIONS ON THE
TOPIC OF CONTEXT

If we return to Smith’s hypothesis that “the interest of the papyri in such matters (of invisibility
and escape) suggests that there was a criminal element in the magician’s clientele,” one can only say
that the internal evidence does not confirm his assertion. Certainly, spells lacking an explicit context
could have been used for such activity — especially given the private use of such ritual power' "~ but
s of invisibility with escape
and if we can safely conclude that some invisibility spells were intended for “jailbreaks™ so to speak,

in the end such evidence is insufficient. Even if Smith rightly pairs spel

we are still left to wonder why the practitioner has been imprisoned in the first place.
Could criminal behavior be the cause? It is possible to envision individuals employing magic to

: e et | . . i F
engage in common criminal activities,'™ especially in the case of spells to silence dogs.'®' Such
R Al R 182 -
activities seem to suggest, at the very least, suspicious activity.”"" There are also contemporaneous
stories about individuals like Shenute of Panopolis who somehow breaks into the house of the crypto-

pagan Gessios and steals an idol."™ Indeed in the Middle Ages, Albertus Magnus in his Mineralium

fibri, writes the following:

ophthalmus lapis est ab ophthalmia dictus: cuius color non nominatur, forte ideo quoniam
miultorum est colorum. valere autem dicitur gestanti contra omnes malos morbos oculorum: visus
autem circumstantium dicitur obcaecare: et ideo etiam patronus furum vocatur: gestantes enim

- rE 184
eum quasi invisibiles redduntur.

“Opthalmus stone gets its name from ophthalmia: whose color 1s not named, perhaps since it is of

many colors, It is said to be powerful against all evil maladies of the eyes for the one wearing it. It

™ Melizer, ACM, 16 writes that “private use of ritual power can most easily enter the realm of or at least raise the
guestion of the ecriminal or antisocial use of ritual power, whereas the temple and state uses normally cannot.” At the same
time, there are numerous such “private™ uses of ritual power that do not raise the spector of criminal activity, e.g, rituals
intended for healing or protection.

™ Lewis 1983, 77-79 cites 1™ and 2™ century A.D. evidence of criminal action within the Arsinoite nome including
physical violence and thefis from houses.

"leg ACM #123. See Erman 1895, 132-135. Cf. also PGM 1 116-117.

"2 Although it is noteworthy that in the A. Andr. et Mr. 21, on which see Lipsius and Bonnet 1891, 2.1, 93-94,
Andrew tells his fellow inmates that as they escape from the prison, no dog will bark at them: wai dmoxpbeic AvBpéac
elmev mpdc auTolc: mopelcle: ém' ahnBeiac yap Aéyw dpiv &1 mopevoptveay Uudv ob puf YAGER kboov fv TH
YAWTTH autod i’ Uude, “And in reply Andrew said to them, “In truth [ say to you that while you are going, noe dog will
bark with its tongue at you™" Cf. Ex. 11.7,

'* See Emmel 2002, 103-105.

" See Borgnet 1890, 42, s.v. ophthalmus, see also the note to 2 222, sv. auadpewcic, For another English

translation, see WyckofT 1967, 110,
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is said to impede the vision of those standing around. And thus, it is called the patron of thieves.

For while wearing it, they are made as if invisible.”

The primary difficulty here is that in the case of the invisibility spells from the PGM evidence is
insufficient to make this claim.

Perhaps the imprisonment of such practiioners merely reflects the marginalization of the
practitioner of “magic” in Roman society? The criminalization of “magic” in Roman law is well-
documented.'™ and religious persecution, whether directed against Egyptian practitioners or other
groups perceived to be a threat — often designated as “magicians” — was an actual phenomenon in
Imperial times that one accused of practicing such arts might confront. To offer but a few examples,
the 5th century A.D. hagiographer of Moses of Abydos notes how Moses directed monks to attack a
local temple served by 23 ouééb priests and 7 hont-priests.'™ Gordon points to popular attitudes
towards magicians in the ancient novel, e.g. people plan to stone a witch in Ap. Mer. 1.10, and a
woman accused of being a witch and a poisoner are burnt alive in Heliodorus, 8.9."" Bremmer adds

similar examples to those of Gordon from the Apocriphal Acts of the Apostles, including the Acts of

Panl and Thecla, m which regarding Paul the crowds shout, “Away with the magician!” (15) and
3 o & x | % : : ;

later Thecla’s mother shouts, “Burn the lawless one!” (20)' ™ the dets of Peter, in which the Roman

mob first plans to burn Peter and later Simon (28); the Pseudo-Clementine Recognitions, in which

Cornelius tells of an order the emperor has given to find all magicians in Rome and the provinces and

put them to death (10.55.3); and the Homilies in which Caesar has killed numerous maeicians (20 4-

6). " Defending the reliability of such literary accounts, Bremmer highlights the fact that burning is

-

mentioned as a punishment in the 3™ century A.D. Sententiae of Paulus, 5.23.17: ipsi autem magi vivi
exuruntur, “magicians themselves are to be burned alive.”'™
Apart from internal evidence for context. other avenues of exploration can be found within
Egyptian ritual and contemproraneous literary texts. Moreover, there are similar kinds of invocations
and actions found in historical”' and ethnographic contexts'” — fields worthy of more extensive
* For an intreduction to the legal status of magic in the Roman | mpire, see Colling 2008, 145-164: Dickie 2001,
251-272; Luck 1999, 96-97; Gordon 1999, 220, 247-248, 253, and 256-265; Kippenberg 1997, 137-163: Phillips 1991,
26(0-276.
" See Amélineau 1988-1895, 687 Till 1936, 49: W ipszycka 1988, 156; Frankfurter 1998, 201. footnoie 2|
499, 263-204
£ 2000, 55.
" See also Dickie 2001, 158-159
UFIRA. 2.409.
" e spells, including cloaks of invisibility, were emploved in the Middle Ages. but often do not provide the
context in which they were to be used. See e.g. Kieckhefer 1997, 5960, 240, and 345,
‘e g. the Tiv of West Africa used charms of invisibility. East 1939, |85, savs that the Tiv believed that they could
vanmish before the eyes of men who were lying in wait to ambush them on the road. In contrast. the Navajo used
blackening rituals to disguise a patient and conceal him from lurking spirits. See Reichard 1950, 196, Dickie 2001, 12

questions the value of ethnographic evidence in shedding light on issues of ancient maeic
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exploration — though they may not provide definitive evidence for the ancient context. With these
parameters in mind, one can identify a spectrum of possible contexts for the acquisition of
invisibility, fulfilling not only the mundane wishes and desires of the ordinary person from late
Roman Egypt, but also the better known goals of influential figures whose actions are recounted in
literary sources.

Turning to the mundane wishes and desires of local villagers, we find a number of possible
reasons why someone might have wanted to acquire invisibility, including (1) to escape the cruelty of
tax collectors.'™ In doing so, such individuals were known to take flight and become fugitives.
[ndeed “Shall 1 be a fugitive?” was among the standard questions addressed to oracles;" (2) to avoid
the hostile ritual actions of others'™ or (3) perhaps the attacks of roadside bandits, a persistent
problem throughout this pL‘]'iud:""' (4) to achieve secrecy for ritual acts.””’ How invisibility spells
relate to these kinds of acts is unclear: and (3) to discover answers to basic curiosities of life. We
know from questions put to oracles at oracular shrines what some individuals would have wanted to
know if only they were invisible. Thus, for example, in the Sories Astrampsychi from the 34
century A.D.. we find the following questions: “Am [ to be reconciled with my masters?,” “Am | to
be my parents’ heir?,” “Am | to get the woman [ want?.” “Am I to be sold?.” "Am | to be separated
from my wife?,” *Have | been poisoned?.” etc. (translation, Browne 1974, 22-23).""

[urning to literary accounts, some of the more noteworthy individuals are portrayed as acquiring
invisibility at some of the most opportune occasions. The disciples of Marcus and Apollonius of

. . . - g B ‘ | v g w -
I'vana use their skills for the purpose of escaping judgment. " No less than Jesus, Elisha, Simon

" For examples of such cruelty. sec Lewis 1984, 161-162.

" ibid.. 162-163; For the translation here and the Greek text, see Browne 1974, 23, question 56, and 1983, 3,

See the note to text 4 620, s.v. kuvorepah|ilbiov Pot(dwny), For a list of malicious magical acts in the PGM,
excluding examples from the PDM. see Brashear 1995, 3503, Moreover, there are numerous phylacteries, most with
ancient antecedents, offering the practitioner a degree of protection from a number of potential dangers, See ibid.

M O the problem of banditry, see Lewis 1984, 203-204. See also D 1.3 and text 11 7-8. s.v. apav’p’ cov mav' ta
apbaiylely |avlpomou i yuvaikeo. Gregory also tells the story of Libertinus to whom many miracles were ascribed,
including becoming invisible when Frankish robbers entered his chapel in order to steal his money (Greg. Dialog. 1.2).

e defivianes had 1o be placed in specified locations both public and private in order to be successful. When the
spell was deposited, especially in a public place, e.g. the baths (PGM 11 51 and XXXV 74-75), 1t is likely that the one
depositing the spell did not wish to be seen. However, the notion that this “process was entirely private, secret, and hidden
from the public eve™ has been called into question by Gager 1992, 20-21. Bremmer 2002b, 63, fooinote 65, argues that
secrecy became more important towards the end of antiquity.

For the translations here and the Greek text, see Browne 1974, 19-20.and 22-23, questions 46, 48, 55, 74, 90, and
91, and 1983, 2-3. On oracle questions in general, see Brashear 1995, 3448-3456,

"' On the eseapes of the disciples of the Gnostic Marcus, see B 1.2, On Apollonius of Tyana's escape before

Domitian, see C 1.1
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Magus et al. escape death or capture at the hands of an enemy”" — certainly skills that might be
sought by a practitioner when confronted by the fickle and ever changing face of society. We also
find examples where invisibility seems indicative of divinity or exhibits one’s supernatural talents,”™"
Although all of these examples offer some interesting possibilities, 1t 15 likely that the mvisibility
spells from the PGM were employed in more than one context — a context that was probably local in

Its sphere.

In summary, the practitioner of our invisibility spells seeks invisibility as a divine trait, but not to
become divine. If we are to understand the context of such spells, however, we must look to the
invisibility spells themselves. Doing so, we find that the best information for context can be derived
from the subset of invisibility spells in which the practitioner attains invisibility, not as his primary
objective, but as an indirect outcome of his intended ritual act. This evidence suggests that such spells
were used in a context of escape. If we look to other ritual precedent or evidence from contemporary
literary works, we find numerous other intriguing possibilities and scenarios. Ultimately, however,
they are just suggestive suppositions — like that of Smith's — which offer little definitive evidence

regarding contexl.

2040 a . X . P
e.g. Jesus, though no spell is mentioned, often mysteriously escapes from the angry erowd in Ev.fo, 7.30, 44; 8.20.

59; 10.39; 12.36 (1), see E 1.6, In ). 4 9.51-59 Elisha, uttering a prayer, escapes from the hands of the Syrians after God
clouds their judgment, see E 1.7. According to the Pseudo-Clementine Recognitions 1.9 (= PG 1. 1252). Simon Magus.
using “magic.” could disappear before those who wished to seize him, see D 1.2, In Sema 11 col. 6/21-23. the Nuhian
chiefiain, knowing that he cannot contend with Horus-son-of-Paneshe. does a feat of soreery o as to become invisible and
cscape capture, see B 1.6 and footnote 94, See also the example in Amm.Mare. 30.1.17 of Papa, king of the Armenians,
who 15 accused of using incentiones Circeas to spread darkness and thus, escape, see D 1.4 and footnote 177.

*" Jesus disappears before the two people walking on the road 10 Emmaus, after he goes to their house, takes bread.
breaks it, and prays (£v.Lue, 4.30-31). He also ascends to heaven before the disciples (Act.Ap. 1.9). Philostratus in 14
3.13 tells of Apollonius of Tyana's visit at the castle of the Hindu sages, see C 1.3 and 119. In Lucian’s Ehilopseudes
{30), the Pythagorean Arignotus tells a story in which the Egyptian holy man and scribe Pancrates mvsterionsly
disappears from his sight, sec E 1.3 In Apuleius’ Metamorphoses 2.5 and 3.22-24. both Pamphile and Lucius anoimt their
bodies with a magical salve that transforms them into an owl and an ass, respectively, though their intentions are never

clearly stated, see E 1.5 and E 1.8,



E 1.1 IDENTIFYING THE INVISIBLE PRACTITIONER

Then the chiefiain of Nubia knew that he could not comtend with the Egvptian. He did a feat of sorcery so as fo

became invisible in the court, in order to escape to the land of Nubia, his home.

Sema and Sa-Clsirts 621 (translation, Lichtheim 1980, 3_.149)

The discovery of the Greek magical papyri in the 19" century provided scholars with invaluable
“msider” evidence concerning the practice of magic in late Roman Egypt. As Brashear writes, “Until
the discovery of the magical papyri the only evidence for magical practices in the ancient world were
gems and an occasional literary allusion or description of incantations and exorcisms in classical

authors. The PGM provided scholars for the first time and en masse, with the genuine, ancient

-n."
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grimoires, directed from the magicians’ workshops.™ However, in spite of the fact that these

primary texts tell us much about the kinds of ritual activities in which the practitioner and perhaps his

53

clientele engaged, when asked, “Who used invisibility spells?,” these “ancient grimoires™ are

surprisingly stingy in yielding information.

E 1.2 *“WANDERING CRAFTSMAN" OR TEMPLE PRIEST

Given the silence of the evidence, it is not surprising that a debate has arisen over the identity of
the practitioners — at the heart of which lies the question of how closely such individuals were tied to
the Egyptian temple priesthood. In his introduction to the Greek Magical Papyri in Translation, Betz

H i 203
addresses the issue in a well-known passage:

“One must be cautious, however, in making generalizing statements in regard to the figure of
the magician in the Greek magical papyri. Some of the magicians writing and using spells may
have been associated with the temples of Egyptian and Greek deities. According to Egyptian
practice, the magician was a resident member of the temple priesthood. Genuine understanding of
the older Egyptian and Greek languages and traditions can be assumed in some of the material,
but by no means in all instances.

There are texts reflecting perhaps a different type of magician, a type we know from the
Greek religious milieu. This type of wandering crafisman seems keen to adapt every religious
tradition that appeared useful to him, while the knowledge and understanding of what he adopted

was characterized by a certain superficiality. This type of magician no longer understood the old

11995, 3400,

“xlvi; of. also Betz 1983, 161,
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languages, although he used remnants of them in transcription. He recited and used what must at
one time have been metrically composed hymns: but he no longer recognized the meter, and he
spoiled it when he inserted his own material. [n the hands of magicians of this type, the gods from
the various cults gradually merged, and as their natures became blurred, they often changed into
completely different deities. For these magicians, there was no longer any cultural difference
between the Egyptian and the Greek gods, or between them and the Jewish god and the Jewish
angels; and even Jesus was occasionally assimilated into this truly ‘ecumenical” religious

gyncretism of the Hellenistic world culture.”

Nock likewise underscores the isolation of this magician — a magician who “plays a lone hand.

using the power of traditional beliefs in his own way. for his own ends. often as a lien on a god rather

bl

than as a means of approach to him.”*"* But more recently the view which isolates the magician from
the rest of his society has come under increasing criticism. For example, Ritner has argued forcefully
that the Egyptian practitioners of magic were by no means operating at the edge of Egyptian society.
but “the magician was invariably a literate priest, the very source of tradition.”™ Frankfurter.
drawing attention to the breadth of the rituals in the handbooks, from healing spells to curses, as well
as to the entire range of rites “concerned with that obscure (sometimes personified) cosmic force
known in Egyptian as heka,” asserts that far from being just an ordinary “wandering craftsman,” the
practitioner here 15 “the hry hb, or lector priest, who fulfilled this role publicly by virtue of his (or
her) professional association with the sacred books of the temple.” Thus, despite the negative effects
of Roman reforms on Egyptian religious practice and the debilitating disintegration of the temple’s
financial security and its institutional infrastructure, Egyptian priests nonetheless continued to retain
their authority as experts, able to tend to the private needs and anxieties of individuals, and as
professionals, trained to admimster sacred Egyptian rites and rituals of the temples and affiliated
religious institutions.”™ Perhaps even better evidence in support of this position is the simple fact that
numerous spells within the PGM are bilingual (Greek and Demotic),”™"” and the ability to read and
write Demotic, as well as Hieratic, was exclusively the domain of the Egyptian priu:ﬁtlluml.'ﬂ":': Hence,
although many of the texts from the PGM are written in Greek. e.g. all of our invisibility spells, their
ancestry is likely Egyptian. In stressing this link between writing and authorship. Ritner asserts that
**...the typical Egyptian will either have composed in (probably poor) Greek, or had recourse to a
seribe who could. Knowledge of the Demotic script showed special literary mastery unavailable to

most Egyptians and all Greeks. The bilingual archive should then have served scribally-trained

1929, 230

1995, 3354 and 3357-33584,

" Frankfurter 1998, 211: ef, also 198-200,
T The Tollow ing magical exts nclude both Greek and Demaotic passages: P'.Leiden | 384 verso = PDM xii/PGM X1,
P.Magical (also referred to -as P.London-Leiden) P.Brit.Mus, 10070 + P.Leéiden | 383 PDM xiv/POGM X1V,
P.Brit.Mus. 10588 = POM Ixi/POM LXL and P.Louvre E3229 = PR W Suppd, in the GMPT

MUK ow . . .
= See Riumer 1993, 3361-3362, and Franklurter 1993, 211-212.
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Egyptians knowledgeable in Greek, not vice versa. The additional presence of Hieratic makes this
coneclusion a certainty. Demotic and Hieratic literacy, the standard manual format, the explicit priestly
attributions, the traditional *magical’ content, as well as the Theban origin, all suggest that the source
of the archive was a temple :\'::.ripx[m'iunn.“'\'”u

The evidence of language certainly offers a plausible argument in favoring the role of the lector
priest as redactor of these texts.”'" At the same time. scholars such as Dieleman have illustrated that
even in the Demotic sections of the bilingual papyri one sometimes finds evidence of Hellenistic
influence. Moreover, Dieleman himsell goes as far to suggest that Egyptian scribes, under the
influence of “market demands.” might have first written spells in Greek before establishing a similar

. - i > P S
corpus in their sacred tongue.” " At the very least, such spells found in “Theban™ grimoires, no doubt,
did not always remain in the priestly context of the Egyptian lector priest or his private clientele. In
another well-known passage describing the carnivalesque atmosphere that could animate the Egyptian

marketplace. Origen, quoting Celsus on the miracles of Jesus, writes:

*And he (i.e. Celsus) immediately makes them (i.e. the miracles of Jesus) equal to the works
of sorcerers (yonTtec), who promise rather miraculous things, and likewise equal to the
accomplishments of those who have learned from the Egyptians who sell their holy teachings in
the middle of marketplaces for a few oboloi, driving demons out of people, blowing away
diseases, calling up the souls of heroes, displaying very expensive meals, dining-tables, cakes,
and dishes that do not exist, and moving things that are not truly alive as if they were alive,

e B

making them appear so to the imagination.”™ *

Whether one takes this passage at face value or not, it is not unreasonable to think that some of these
ritual texts — including invisibility spells — found their way out of their local Egyptian context, But
who used these texts in the broader Mediterranean region becomes a matter of speculation. Moreover,
such a question raises new ones about literacy and the use of these spells. Was literacy a basic

requirement for the practitioner, or was there a way in which a non-literate client could use such a

19495, 3361-3362,

% Bt whether or not off of these ritual texts have Egyptian ancestry is unclear given that there is limited evidence

e

from Pharaonic Egypt for some genres of spells. For example, Faraone 1999, 34 asserts that “there is almost no extant
evidence that the Egyptians practiced love magic prior to Alexander’s conguests.”™ On the defien of love spells from
Pharaonic Egypt. see Ritner 1995, 3348,

" On the Hellenistic character of the Greek spells, see Dieleman 2002, 2849, On the transmission of the Greek and
Demotic corpus, see ibid, 293-294,

Origen, Cels. 1.68: wal sififcoc KoWoToIET aUTd Tpoc T Epyd Ty yonTaw, e UmcxVoUHEvav
BaupacichiTepa, kal Tpoc T UMe Téov pabBdvTwv amo AlyumTticov EMTEACULEVE, v pécaic ayopaic ohiyow
ofohdv amoBiBoufvcoy Ta ceuvda pabfiuata kal Balpovac amd avlpcdmew EEehauvvdvteov kol wocouc
AMOPUCEIVTEW Kai Yarxire fpcicav drakalouvtew deiva Te moAuTeAr kal Tpamélac kel méppaTa kai Sya TG ouk

Svta BamvivTeav Kkal dac Céia kivodvTeov oux aknficse dvta [ioa alha péypl pavraciac pavsieva TolauTa.
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text. i.¢. could the spell be memorized or read by another literate person? Certainly, such questions
are worthy of further investigation. Un fortunately, however, other than being able to point to lector
priests and their local literate clientele, we know very little about the individuals who employed such
texts for the deliberate acquisition of invisibility.

Thus. although the Greek magical papyri provide us with primary source material for
understanding the ritual actions and invocations of practitioners seeking invisibility, when it comes to
information regarding who used such texts, we are forced to turn to literary accounts 1o gain a better
understanding of the actor in this ritual. The perspective of the insider is desired, but it is the
outsider’s view — with all its biases and shortcomings — that is preserved. Such accounts occasionally
parallel the practices of our invisibility texts, but for the most part tell us more about how such
actions were perceived by Mediterranean society-at-large rather than by their users in Thebes and
Oxyrhynchus.

Problematic also is the fact that literary texts most often do not depict individuals using
invisibility spells to disappear. However, there is often but a fine line between a spell of invisibility as
understood by the extant magical texts and a mere ritual act or utterance oceurring prior (o
disappearance. Given the religious climate of the day, the believing person who either heard about or
experienced a person’s disappearance would of necessity have had the passing thought that the
individual who disappeared did so by utilizing an invisibility spell, whether defined as a ritual act or a
sacred utterance. Thus rather than presenting the limited number of literary examples in which an
actual spell of invisibility appears, this section will include a number of passages in which the
practitioner attains invisibility deliberately, oftentimes in a mysterious manner.

E 1.3 EGYPTIAN PRIESTS AND INVISIBILITY: LITERARY TEXTS OF THE ROMAN PERIOD

While most literary accounts are written from a Greek or Roman perspective, we are fortunate to
have an Egyptian literary text that describes practitioners who disappear — the 17 or 2™ century A.D.
Demotic tale Setna and Sa-Osiris.” Even though this representation appears in a fantastic folktale
account portraying the actions of a practitioner from the period of Ramses Il and earlier, see B 1.6, it
seems to offer some parallels with the kinds of contemporary Egyptian invisibility spells found in the
PGM™ As we have already seen, in the course of this tale, the Nubian chieftain (ite » igf), upon
seeing his failed efforts to harm Pharaoh and contend with Horus-son-of-Paneshe Pharaoh’s ritual

**5ee B 1.6,

24 Dieleman 2005, 223 lists nine tenets regarding the literary construct of the ritual expert in these accounts: *1. The
figures are refated 1o the Egyptian priesthood. 2. The royal court is the arena of display and conflict. 3. Magic 15 not
condemned on moral grounds. 4. Egyptian ritual experts are decent members of society. 5. The priest’s knowledge 15
based on the consultation of books. 6. Effective magical texts are written by the god Thoth. 7. Books written in Thoth’s
own hand are carefully kept from mortals. 8. Powerful ritual expertis are of the past, 9. The described magical techmques

are also prescribed and explained i contemporary magic handbooks,”
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expert (hry-th). 215 makes two efforts at escape: (1) he casts a big cloud on Pharoah’s court in order to
affect everyone’s vision, and (2) he does a feat of sorcery to become invisible, transforming himself
into a wild gander. Each effort is foiled by the prowess of Horus-son-of-Paneshe who is able to
reverse all of the Nubian’s spectacular actions. Moreover, at the end of the tale it is Horus-son-of-
Paneshe in the guise of Sa-Osiris who destroys the Nubian, then vanishes before Pharaoh’s court. The
fact that the author mentions spells of invisibility in a story coming from the region of Thebes around
the 1% or 2" century A.D. seems to document his familiarity with these kinds of texts,”'® which did
exist in this region at approximately the same time.”'’

But once we move away from Egyptian literary texts that portray the deliberate acquisition of
invisibility, we seem to become further removed from the practitioner of our spells of invisibility, In
the few Greek accounts in which Egyptian priests are portrayed as disappearing, there are no specific
references to spells of invisibility, but instead the disappearances are shrouded in mystery. In his
Philopseudes (34-36),”"° Lucian relates a tale through the Pythagorean Arignotus about an Egyptian
holy man (avnp iepoc) by the name of Pancrates who spent 23 years learning magic (payevev
maideuduevoc) from Isis, Arignotus claims that he has been a companion (éTaipoc) and associate
{cuvnBne) to Pancrates who in turn shared his secret knowledge (amoppntot) with him. Moreover,
he tells how Pancrates was able to work all sorts of wonders.”"” For example, he could transform
common items by means of a spell into able-bodied servants whe could perform menial tasks.™" One
day Arignotus, having secretly overheard this spell, tries to use it to make a pestle carry water, but
fails miserably. Thereupon, Pancrates unexpectedly appears on the scene and reverses Arignotus’
spell. Afterwards, he seemingly disappears.”' Though no spell of invisibility is explicitly mentioned,

1% See footnotes 90 and 91. On the Nubian’s use of k3 here, see A 1.4 and footnote 36.

“!% Despite being embedded in a rather fantastic tale, that a practitioner could use a ritual spell to disappear or escape
was probably an accepted fact by individuals in society at this time. Cf. Faraone’s comments on Greek magic spells in
1999, 17: “I might contrast the use in a modern literary text of an unremarkable device of practical technology (for
example, a fax machine or a telephone) with a fantastical conceit, such as a large mvisible rabbit named Harvey or an
elixir that brings eternal youth. Just as we believe in the mundane power of a fax machine and find it unremarkable
...many Greeks believed in or at least feared the practical efficacy of magic spells.”

" See A 1.1, B 1.6, and footnote 89.

HE Graf 1997, 89-90 discusses this work in light of the initiation of magicians.

23 According to Arignotus, Pancrates could ride on crocodiles as well as swim with them: émel & écdpeov autov «f
moTe Sppicaipev 16 mwAoiov &hha Te molda Tepdcmia tpyaldpevoy, kal B kai em kpoxobeilcov xouuevow kal
cuwéovta Toic Bnploic, Ta Bt imomtficcovTa kal calvovTa Taic oupaic, Eyveov lepdv Tva GivBpeomov dvTa, KTA.,
“And when [ saw him performing many other marvels whenever we anchored the boat safely, and indeed riding on
crocodiles and swimming with wild beasts, while they were cowering and wagging their tails, | recogmzed that he was a
holy man,™

' Sueh claims are reminiscent of those in spells in the PGM for acquiring divine assistanis. See Scibilia 2002, and
Ciraolo 1995.

2 e BE amolimedu pe AaBdiv otk olb’ ol apaviic GixeTe amedv, “And after departing from me unnoticed,

he went away invisible, but to where | do not know.”
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it is clear that the power to make unexpected exits is within the repertoire of Pancrates’ talents,
whether he be called a “magician™ or a “holy man.”

In the Greek Alexander Romance.”” Nectanebo, the last Pharach of Egypt, is portrayed in the role
of Egyptian “magician.” Having fled the Persian conquest of Egypt, he finds his way 1o the court of
Philip 11 of Macedon, who is away on a military campaign, and quickly becomes the spiritual
confidant of the barren Olympias. Exhibiting his talents in dream interpretation and prophecy.
Nectanebo deceptively seduces the queen in the guise of the god Ammon and thereby becomes the
actual father of her son-to-be, Alexander. In a remarkable display of his magical powers before
Philip. he transforms himself into a serpent (and in some accounts an eagle as well) and then
disappears,™ giving Philip a sign that Olympias’ pregnancy is of divine origin. Though in a
Macedonian context, here the “magician”™ figure is again portrayed as being Egyptian and a devotee
of Egyptian religious practice. That Nectanebo is able to transform himself is again reminiscent of the

material found in text 7, though here no ritual act or invocation is depicted,

E 1.4 DELIBERATE ACQUISITION OF INVISIBILITY IN LITERARY TEXTS OF THE ROMAN
PERIOD

In addition to the relatively few Egyptian and Greek literary accounts that depict Egyptian priests
or magicians, there are numerous literary accounts from the Mediterranean region depicting
magicians, divine men, and individuals renowned for performing wondrous acts who, for a variety of
reasons, seek to attain invisibility deliberately. The primary issue, however, is not whether these
individuals attained invisibility, but whether they did so through the kinds of spells found in the
PGM. The evidence for such a link i1s elusive. Yet to provide a coherent survey of so many diverse
characters and literary genres presents many problems — problems not to be resolved in this overview.
One difficulty is the great diversity of individuals to whom the act of attaining invisibility deliberately
is attributed — individuals often classified by rather arbitrary terms such as péayoc. yénc and

ayvuptne.” Unfortunately, one person’s “charlatan magician™ is too often another’s “holy man.” and

2 See Kroll 1926, and Stoneman 1991, For a discussion of Egvptian influences in the Hellenistic lepends of
MWectanebo, see Ritner 1995, 3346, footnote 40,

Kroll 1926, 1.10; woTé 6f suayoupeveow auTdv alhafoc tautdy Bia Tic payeiac sic Bpdxovra wokl
ueilova Tol mpertou RABE Bia picou Tol TpikAivou.. kal Tabta mpatac wpoc EvBafiv apaviic Eyévere, “Once while
they were being well entertained, he transformed himself through magic into a much bigger serpent than the first and
slithered through the middle of the dining-room. ..and after doing these things for proof, he became invisible,”

© For a starting point on such terms, see the following: for payoc. see B 1.4 and footnote 71; for yéne, Graf 1997,
24 and 28; Dickie 2001, 13-14; Johnston 1999, 112-122: Smith 1978, 69-70, etc.: for ayuprne, Gral 1997, 22 and 27-28;

Dickie 2001, 6l-67, 224-243 et
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vice versa.” But rather than painting a detailed picture of individuals who employed invisibility in
the ancient world, the following accounts merely attempt to provide a general impression of such
individuals by broadly placing them into the following groups: (1) wise women and witches, (2)
divine men, (3) men of God, and (4) amateur prziuliiimwrs_:“ Despite such arbitrary divisions, there is
no presumption that the individuals within each category possess uniform or identical traits other than
the specified trait of their designated category and the ability to disappear at will. 1 have attempted to
avoid extensive debate concerning the adequacy of such modern terms as “divine man.”™*’ More than
anything, the categories are intended to provide a snapshot of the religious landscape in which such
individuals — and, no doubt, spells of invisibility — flourished.

E 1.5 WisE WOMEN AND WITCHES

Although men are more likely to be portrayed as deliberately acquiring invisibility than women,
there are a few passages in which women are depicted as possessing this power. Typically, these
women are cast into the role of foreign witch or sorceress on the fringes of mainstream society,™ For
example, Medea, in the role of foreign sorceress, places a mist over the eyes of the daughters of
Pelias so that they are blind to her true intentions.””’ Likewise in Apuleius’ Metamorphoses, the
Thessalian witch Pamphile™ is able to become invisible by transforming herself into an owl. In a

* Authors often apply biased and derogatory terms such as “magic” or “magician™ to denigrate individuals and their
acts. Hence, Christian authors, to offer but one example. could accuse Simon Magus of being able to disappear by
“magical arts,” see I 1.2 and footnote 146. Their opponents could make similar charges regarding the miracles of Jesus,
see E 1.6 and footnote 233, Grant 1959, 93 writes, “in polemical writing, your magic is my miracle, and vice versa.”

% Although the topic of transformation is briefly addressed in E 1.5, as well asin E 1.8, the complex figure of the
shapeshifter in Greek and Latin literature will not be introduced at this point, but instead in the notes to 7 274-277, s.v.
woincov pe yev | écBal and especially Mxov, kiva, héov|Ta, wip, Bévbpov, yuma, Teikoc, Ubep i & Béhaic,

“*T For a very brief overview of the debate concerning the figure of “divine man,” see Reimer 2002, 56-57, as well as
Gallagher 1982, 1-41. who provides a good overview of the debate in 20" century scholarship. Other important works
include, Du Toit 1997; Blackbum 1991; Holladay 1977; Bieler 1935-1936.

225 Mot every woman portrayed as disappearmg plays the role of witch or sorceress. In Euripides’ Chesres, Helen, on
the verge of being killed, is said to have vanished possibly by the Texval paywv, see B 1.4. A more mysterious example
is that of the woman who delivered the Sibylline books to Tarquin in D.H. 4.62.1-4. After having delivered the remaining
books, she commands Targuin to take good care of them and simply vanishes (fpavicBn). [t is not explicitly stated

whether she is human, a messenger of the gods, or divine.

“ See C 1.4 and footote 132,
U In Apul. Mer, 2.5 Byrrhena calls Pamphile, maga primi nominis et omnis carminis sepulcralis magistra, “a
sorceress of the first order and teacher of every song of the tomb™; in Pseudo-Luc, Asin. 4, Abroea calls Hipparchus® wife
a uayoc Bewr, “skillful sorceress.” Also, in Apul. Mer. 2.25 we find the case of witches who transform into weasels, see

C 1.2 and 113. For Thessaly as a noted realm for witches, see Phillips 2002, 378-386.
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ritual paralleling some of our invisibility spells,” Pamphile disrobes and proceeds to smear an
ointment over her entire body. She then utters words to her lamp. What follows is a description of her

transformation;

“As her limbs are gently moving to and fro, soft little feathers spring forth, and strong little wings
grow. A curved nose hardens, hook-like nails are formed by contraction. Pamphile becomes an
owl. After thus uttering a plaintive screech, now testing herself little by little, she leaps from the

]
L LT

ground; soon lifted into the sky she flies away on full wing.

Certainly, if the practitioner in text 7 were to envision the ideal outcome for his spell, 1.e.

transformation into another form, this depiction of Pamphile’s transformation might just be it

E 1.6 DIVINE MEN

Expanding beyond the borders of Egypt and the realms of foreign witches, one also finds a
number of individuals who, though human in form, possess divine traits, including the ability to
disappear. These individuals include figures such as Jesus of Nazareth* and Apollonius of Tyana.™
Although, again, mention of a spell of invisibility is often lacking, the common denominator here 1s
that each individual is human in form and deliberately attains invisibility through his own divine

nature.

1 eg text 7. In text 2 224225 the practitioner also anoints his whole body. Cf. also Pseudo-Luc. Asin, 12.

=L Apul. Mer. 3.21: quis leniter fluctuaniibus pramicant molles plumulae, crescunt ef fortes pinmulae; durafur nasns
icrviey, coguminr ungues adwnci, it bubo Pamphile, sic edito stvidove quernlo jam sui periclitabioida panlating ferva
resultat; mox in altum sublimata forinsecus totis aliy evola, “While her limbs were gently moving, soft little feathers
sprout, and strong little wings grow! her curved nose hardens. Curved talons are formed. Pamphile is becoming an owl
With a plaintive cry uttered, now testing herself, hittle by hittle she leaps from the earth. Soon she Mies away on full wing
aloft into the sky.”

¥ For a general discussion on the topic of Jesus and magic. primarily in regard to miracle. see Aune 1980, 1523-
1539, who cites bibliography on Jewish tradions of Jesus as a sorcerer and magician as well as Christian sources that
reflect and counter such charges. See in particular 1523, footnote 78; on the latler topie, see also Thee 1984, on the
writings of Justin Martyr, 3331, Origen, 382-384 and 392-394, Tertullian, 413-414, Amobius, 425-427, Lactantius, 43 1-
433, and others.

“* For general treatments of the role of Apollonius and his relationship to ancient magical practice, see Dickie 2001,
159-161 and 209-212: Luck 1999, 130-137; Graf 1997, 94-95: Smith 1978, 84-93. Philosiratus defends .-\P;\]Eu”u;_u
against the charges of being a magician in A 1.2, 5,12, 7.17 and 39, and 8.7.2fT, eic., |'|1l.|lij:ti1 some Christian wrilers
thought otherwise. See e.g. Luck 1999, 130, as well as footnote 227. For a broader treatment of Apollonius, see Reimer,
2002; Anderson 1994, and 1986; Dzielska 1986, 1652-1699; Bowie 1978, 1652-1699.
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In the case of Jesus, the canonical Gospels provide numerous examples of him mysteriously
escaping from an angry crowd.” For example, in Luke 4.16-30, after spending forty days in the
wilderness, Jesus enters Nazareth and visits the synagogue. Having read from [saiah and proclaimed
to be the fulfillment of this prophecy. he proceeds to rebuke the crowd for not receiving his message.
Afterwards, being cast out of the synagogue, Jesus is in danger of being hurled from a cliff. But Luke
writes in 30: albroc &€ BieABcov St pécou autav émopeteto, “But after passing through the middle
of them, he went on his way.” In a similar passage from John 8.59, Jesus angers people in the temple
after responding to their questions. John writes: fipav otv AiBouc iva BdAcwcv i’ aurdv. Incouc &t
ékpufn kal eENABev éxk ToU iepotd, “And so they picked up stones to throw at him. But Jesus hid
himself and went out from the temple.” That the author of John portrays Jesus as hiding himself is
interesting in light of text 6 where the practitioner invokes darkness to hide himself. Certainly, that
the acquisition of invisibility would relate to escape is not at all surprising. In the only passage that is
not related to escape, Jesus disappears before the eyes of the two people whom he met on the road to
Emmaus as evidence of his resurrection. While with these two, Jesus gives thanks and breaks bread.
Luke 24.31 then states: autcov 8¢ dinvoixBncav of ogBaluol kal eméyvecav auTéy: kal autde
agavToc EyEveTo am avutdow, “Their eyes were opened and they recognized him (i.e. Jesus) and he
vanished from their sight.” A similar scene occurs during Jesus’ ascension in Acrs 1.9,

The neo-Pythagorean Apollonius of Tyana is portrayed as an extraordinary man whose life was
punctuated by miraculous events. In fact, Philostratus writes that before his birth, the god Proteus
appeared to Apollonius’ mother and revealed that her child would be like him. Among some of
Proteus’ traits that are noted include his ability to change forms and escape capture, as well as his
knowledge of things present and future.™® The former of these talents is dramatized in Apollonius’
disappearing act from the courtroom of the emperor Domitian.”" As it will be recalled, Apollonius,
upon his acquittal for crimes against the state, is depicted as vanishing immediately after Domitian

2 Also Ev.do. 7.30: elrTovy ol auTow mdaco, kai obbeic tmiBaiey én” alTov THV ¥elpa, BT otmes EAnAUBE R
dwpa autol, “And so they were seeking to seize him, and no one laid their hand on him, since his hour had not vet
come.” Cf. also 7.44, 8.20, and 10.39. Sec also 12.36: Tatra tAdAncev Incotc, kal amehfcav éxplfn an” autéw, “lesus
said these things, and after going away, he hid himself from them.” See Smith 1978, 120,

2% Philostr. ¥A. 1.4: guwover B2 aldrov TH unTel gdcua HAbew Alyuntiov Balpovoc, & Tlpeateic & Tapd TG
Ounfpes tEalkérTeov fj 8¢ olbiv beicaca fjpero adrdv, Ti amokuricor & B "™ elmer e Bt Tic:” eimolenc
"TMpwteve,” Egn, "o Alyummioc Bede,” detic pév &N ThHv coglav & TlpwTelc fydveto, i av eEnyoluny Toic ye
akoUouct TEW TomTaw, cc Towkihoo Te fu kal allhoTe GhAoc kol kpeitTaov Tol ahdvor, yryvworeiv Te cac E6oKe
kal Tpoytyveockey avra: “while his mother was pregnant with him (i.e. Apollonius). Proteus, who is a shapeshifter in
Homer, came to her in the guise of an Egyptian daimon. And she, fearing nothing, asked him what kind of child she
would bring forth; and he said, “One like me.” She asked, “Who are you?" After she had spoken, he said, “Proteus, the
Egyptian god.” What then could | relate to the auditors of the poets about who Proteus was in regards to wisdom? How
complex he was and constantly changing and too strong to be caught, and how he seemed to know and foreknow all
things.” See Smith 1973, 225, s.v. Metamorphosis,

3T gep 1.1
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requests a private audience with him. Though no spell of invisibility is mentioned, Apollonius only
disappears after quoting line 13 from book 22 of Homer's Hiad (oU yép He kTeEvéElC, ETEL oUTOL
udpcipoc i, “For you will not kill me, since | am not rnnrlzll"}.}“ Lines from Homer are
occasionally quoted within the magical corpus, and this particular verse appears within the so-called
Homer oracle (PGM VII 96). Though the Homeric oracle is not of importance here, the use of
Homeric lines to obtain ritual power, in this case invisibility or escape, is well-attested in ;m[iquil}-‘.': 2
By tapping into such power, Apollonius again demonstrates the kind of act that the public believed
the divine man capable of performing.

Certainly other individuals fall into the broad category of people who claimed to be able to
perform extraordinary acts. It has already been noted that opponents of the early Church, such as
Simon Magus and Marcus (or at least his disciples) were portrayed as being able to attain invisibility
through “magical™ acts.”" But as the example of Apollonius of Tyana illustrates, these reputed
wonder workers were not always directly tied to the Christian tradition. Dio Cassius (80.18.1) tells
the following tale concerning a daimon in Thrace in the 3™ century who had claimed to be Alexander
of Macedon:

“A little before this a daimon, saying that he was Alexander of Macedon and bearing his form and
all his attire, made his way from the regions around the Ister. After he had appeared there in some
way or another, he passed through Moesia and Thrace, reveling with four hundred men who were
equipped with thvrsi and fawnskins, doing no evil. And it was agreed by everyone in Thrace at
that time that both lodging and all necessities were to be provided for him at public expense. And
no one dared to speak against or resist him, not magistrate, not soldier, not procurator, not

governors, but as if in a procession he traveled by day and by way of proclamation as far as

2 Apollo. in the guise of Agenor, utters this line to Achilles in hot pursuit, after which he escapes.

O PGM Y 2152-2154 in which three Homerie verses are followed hg.' polenhial uses: TouTouc ToOUC CT ixc'..'c
tGv Tic amobpdcac | popl tv abnpd hapvn, oubiwoTe sipe | Bricerar, I after running away someone wears these
verses (1.e. the Homeric verses) on a thin piece of iron, he will never be found.” On the use of Homeric verse in ritual, see
Collins 2008, 104-131, and Schwendner 2002, Lactantius, frse. 5.3 (= PL 6.358) connects Apollonius’ disappearance with
a “magical” feat: si magns Christus, guia mirabilia fecit, peritior whigue Apallonius, qui ful deseribis) cnm Domitianns
et puanive velled, repente in fudicio non comparidi, quam ille, qui et comprehensus est, et eruci affivus, * 1T Christ were a
magician, because he performed miracles, without a doubt Apollonius who, as you describe, when Domitian wished to
punish him, suddenly disappeared in the courtroom, 18 more skilled than the one who was both arrested and nailed 1o a
cross.” See also Eus, Hierocl,

Moo Bl.2and D 1.2
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Byzantium. From there he set sail and put in at Chalcedon, where indeed having performed sacred

rites by night and having buried a wooden horse, he disappeared (agavrc tyéveTo).

This account provides another example of a divine figure (here said to be a daimon), in the guise of
Alexander or possibly even Dionysus. One can see how this particular individual used the resistance
myths of Dionysus to his advantage. As Graham Anderson writes, “Educated rulers in antiquity knew
only too well what had happened to King Pentheus when he had opposed the will of Dionysus and
tried to imprison the god: he had gone mad and was torn imb from limb.”*** Even more important to
the context of this discussion, however, is the fact that this “holy man,” after advancing to Chalcedon,
performs some kind of ritual at night. buries a wooden horse,”” and mysteriously disappears. The

details are sketchy. but the end result is clear.

E 1.7 MEN oF GOD

The line between humans who attain invisibility because of intrinsic power and those who do so
by divine agency is not an easy one to draw, especially when presented with the difficulties of
evaluating sources. Of course, this problem also arises in our assessment of the practitioner of the
invisibility spells. Does he credit his ability to disappear to the gods or daimons being invoked or
does he perceive himself as becoming a god?*** Certainly the practitioner understands the need to
invoke the aid of deities in achieving his desire. Yet such ritual invocations or prayers for achieving
invisibility were not simply limited to the regions of Thebes and Oxyrhynchus.

In the Hebrew narrative of 2 Kings 6.8-23, the prophet Elisha, being pursued by the Syrian army,
calls to the LORD (YHWH) for help after he and his servant find themselves surrounded (verse 18):

TR MoK DSk Hhamm

| s T U

e S T R P

dhiyov yap TouTwwv Tpotepoy Balucov Tic AAiLavBpde Te 6 Maxkebdv tkeivoc elval Adycov kal 16 elboc

QuTol THY TE ckEuTy dTacay pépoov, wpunbn Te tx Tdov mepl Tov MleTpoy xwpioow, otk old’ Streoc ekelun txpaveic,
kat Bud e Thic Muciac kal Tic @pdrnc SiEERAS: Pakxedwvy pet’ avlpiov TeTpakocicow, Blpcouc Te kal vePpibac
fveckeuacpéveoy, kakov oubty BpoovTiav. capoddynTo BE Tapd mavTwy TV Ev T Bpdkn TOTE yEvouivooy OTI Kal
Kg':q‘fw'}rn] kal T8 emThRbaa alrdy mavta Bnpocia Tapeckeudcln: kal olbeic ETaAuncey olT dvtEimelv of ol
auTapal, ouk Gprcov, oU CTRPATICYTIC, OUK EMTROTIOC, ouy ol Teaw EBudw rfryoupevor, aAN’ cacTep év TTopTri Tivi ped’
fiiépai ik TTpopprcEwc ekopicBn péxm Tol Bulavriou, évrelifey yap éEavaybeic mpocicye piv i Xakenbovig ¥,
ékel Bt By vukTace lepd Tiva Tromcac kai itmov EVAivov kataxcac dgavic EyiveTo.

*2 1904, 2.3,

M3 A nder son, fhicd, 3 thinks the reference (o a buried wooden horse might be recalling the buried horse which housed
the ring of Gyges" ancestor in Plato, K. 360a.

2 See D 1.1 for a brief discussion on the use of initial presentative clauses
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*Elisha prayed to the LorD, and said,
‘Strike this people, please, with blindness.’
So he struck them with blindness

as Elisha had asked.” (VRSV)

Though Elisha is certainly a far different character from the Egyptian holy man Pancrates or the
Thessalian witch Pamphile. his prayer is reminiscent of the invocation appearing in text 1 1 7-8:
apay’pe’cov Tav'ta’ ogBalullv | avBpcdmou §j yuvakoe. Cf. also Ge. 19.11, see C 1.4 and
footnote 129, Does this mean that Elisha uses a spell of invisibility to achieve his desired goal?
“Strike this people. please, with blindness.” Similar kinds of invocations are present in later Jewish
ritual texts.”"

But instead of trying to turn Elisha’s invocation into a ritual act of “magic” — especially given the
prohibitions against such practices in Hebrew scripture” " — it would be better to view the ritual
invocations in the PGM for what they are — texts for obtaining ritual power. Thus, the practitioner of
the invisibility spells in the PGM uses invocations to obtain ritual power, ie. invisibility, and
similarly. Elisha prays to the LORD who in turn honors his request and blinds the Syrians. Elisha
achieves his desired ends. but such power is granted only because of his status and special
relationship with the LorD. The invocations themselves and the ends are very similar, but the

religious framework of each is quite distinct.

E 1.8 AMATEUR PRACTITIONERS

Most, if not all, of our invisibility spells are part of larger ritual handbooks that were most likely
used by learned practitioners. But what, if anything, can literary sources tell us about the individuals
who participated in such practices, but were not directly involved in the transcription process’

Certainly, the material evidence suggests that the use of such texts was widespread among the

M5 Cf also Kayser 1888, on the use of Psalms 54 and 84, Campbell 1908, lxvi, on a ring of copper and iron: Schiifer
1981, section 618, on a way to escape notice in the market using artemision, aromatics, and the heart of a fox; Bos 1994,
73, om the use of a stone: Emanuel 1995, 128-129, on using the Mame for invisibility, Wolfson 2001, 119 and footnote
1 72. For Hebrew magical texts i general, see Margalioth 1966; Naveh and Shaked 1985 and 1993; Schiffman and Swartz
1992 Schifer and Shaked 1994, 1997, and 1999; Haran 1997,

“* Despite the perceived similarities of Jewish ritual texts and other magical corpora, prohibitions in the Pentateuch
attempt to set Jewish ritual practice apart from that which is perceived to be outside this scope, e.g. Le. 19.26, “You shall
not practice avgury or witcheralt” (NRSF) and Ex. 2217, “You shall not permit a female sorcerer (MBUIR) to live”

o e |
(NRSV).
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populace throughout the Empirc.?"? Moreover, it has already been noted that Origen, quoting Celsus,
suggests that such spells were commonly bought and sold in the Egyptian n‘mrkulp]ace.‘m That such
texts were available to a wider audience is clear. However, what this might suggest about the literacy
of the common practitioner is anything but clear. Unfortunately, most literary sources are rather silent
on this point. One of the few passages in which an amateur practitioner tries to attain invisibility (via
transformation) is the rather comical passage in Apuleius’ Metamorphoses 3.22-24, where Lucius
begs his lover Photis to instruct him in Pamphile’s art of transformation. The results are disastrous:

“Going over this recipe again and again, she tiptoes into the room very cautiously and brings out a
little box from a small chest. I first embrace and kiss it, and pray that it favor me with a successtul
flight. After hastily casting off my clothes, [ greedily plunged my hands into the box. Having
scooped up a goodly amount of the concoction, I rubbed it over all the parts of my body. And now
flapping my arms up and down, 1 was eager to become a bird like Pamphile. Yet there are no little
wings nor feathers anywhere, but instead my hairs are clearly being thickened into bristles, soft
skin is being hardened into hide, in the outermost parts of my hands, all my fingers are
disappearing and being contracted into individual hoofs, and a large tail is coming out the end of
my spine. Now my face is huge, my mouth wide-ranging, my nostrils gaping, and my lips
pendulous; in this way my ears also bristle because of excessive growth. Nor do | see any
consolation for my unfortunate transformation, except for the fact that, even though I am now
unable to embrace Photis, my genitals are growing. And while | am examining my entire body,

" “ . g
now devoid of help, I see that | am not a bird, but an ass.”™"

Certainly. this amusing warning to those who might approach magical rites light-heartedly tells us
little about the invisibility spells from Egypt. Nonetheless, if spells of invisibility ever found their
way to the Egyptian marketplace, which most likely they did, the amateur practitioner had to be
disappointed upon discovering that they did not always achieve a successful outcome.

7 ¢.g. inscribed famellae have been found throughout the various regions of the Roman Empire. See GMA, xxi-xxiii.
See also Graf 1997, 5-6, and Nock 1929, 229,

*“See E 1.2.

i Apul. Mer. 3.24-25; haec identidem asseverans summa cum trepidatione irvepit eubiculum et pyxidem depromit
arcula, quam ego amplexus ac deosculatus privs, wigue mifi prosperis faveret volatibus deprecatus, abiectis propere
laciniis totis, avide manus immersi et haurito pluscalo cuneta corporis mei membra perfricul. famgue alternis conatibus
libratis bracchiis in avem similem gestieham. nec wllae plumnlae nee wsquam pinnulae, sed plane pili mei crassantur in
setas, el culis tenella duratur in corium, er in extimis paimudis perdito numero toti digiti coguntur in singulas wngulas, et
de spinae meae terming grandis cawda praocedit. iam facies enormis et os prolivien el narves hiantes ef lahiae penduwlae;
sic et aures immodicis horripilant auctibus. nee wllum miserae reformationis video solacium, nisi quod mihi iam
neguennti tenere Photidem naiura crescebal, ac dhum saluris inopia cuncra corpoeris mei considerans non avenr me sed

asinunt video; ¢f, also Pseudo-Lug. Asi. 13-14.
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In conclusion, the select literary passages just surveyed indicate that the practitioner of our
invisibility spells was only one of several kinds of individuals living in different parts of the ancient
Mediterranean to whom the ability to realize invisibility was attributed. Though most often portrayed
from the outsider’s perspective, the figure of the Egyptian priest. putting stereotypes aside, probably
provides the closest parallel to the practitioner of these texts given the internal evidence provided by
the magical texts themselves as well as their provenance. Examining the numerous other figures
portrayed as disappearing reveals that only the Thessalian witch Pamphile and the young man Lucius

use rites that might traditionally be labeled as “magical.” However, it is also worth noting the acts of

others before they disappear. Apollonius quotes a line from Homer. Dio’s daimon of Alexander
carries out rites at night, then buries a wooden horse. Elisha prays to the LorD. Though these are not
the traditional ritual acts and utterances found in our invisibility spells, they certainly are related to
the disappearing acts that follow. It must be emphasized, however, that though the individuals within

each group deliberately disappear, they are not immediately to be equated with the practitioners of

our texts. That each society had its own very unique religious experience, despite similarities to other
belief systems, should be recognized, and that such practices might have been influenced by the

religious and social atmosphere of the day should be acknowledged.

i



F 1.1 THE EXTANT INVISIBILITY TEXTS: AN OVERVIEW

A survey of the magical corpus reveals that there are ten extant invisibility spells ranging from the
3™ to the 5" century™": text 1 (P.Oxy. LVIII 3931), 34" century A.D.; texts 2 and 3 (PGM 1 222-
231 and 247-262) and PGM 1 102, late 4™ or 5" century A.D.; text 4 (PGM VII 619-622), 3"/4"
century A.D.: texts 5, 6, and 7 (PGM X111 234-237, 267-269, and 270-277), mid-4" century A.D., see
B 2.2 and 2.3; PGM V 459-489, 4" century A.D. 7; and PGM X1 162, ca. A.D, 300-350. This study
provides commentaries for only seven of these ten invisibility spells — namely those which are clearly
designated as spells of invisibility, see A 1.3. The seven spells in this edition are not presented in
chronological order. Instead, texts 11 1-13, 2 222-231, and 3 247-262 are treated first since they are
the only three invisibility spells whose sole intent is invisibility and as such are not dependent upon
part of another, longer ritual text. These are followed by 4 619-622, 5 234-237, 6 267-269, and 7 270-
277, all of which are invisibility spells that in some way are dependent upon a sacred name found
outside of the primary spell.

For additional bibliography on the ten invisibility texts, see the bibliography at the end of the
volume (pp. 141-142). For texts 1-7, see the introductions to each text as well.

F 1.2 DISCOVERY AND PROVENANCE

Six of the seven invisibility spells in this edition are either part of the so-called “Theban Magical
15 il : g .
“! In the early 19" century an Armenian named Giovanni

Library” or loosely connected to it
Anastasi (1780-1857) became Consul General in Egypt for Sweden and Nm'wa}.w He held the
position for some thirty years (1828-1857), conducting a thriving business in the antiquities trade.
Anastasi was able to obtain large collections of papyri, including a number of magical books, some

5 - G -, ] - o ]
said to have been discovered in Thebes,” perhaps from a tomb or temple ||i1n:|"¢u'}'.““I In 1828 he sold a

“I Invisibility spells seem to disappear at about the same time as horoscopes. See Jones 1999, 6-7.

! The discovery of the so-called “Theban Magical Library” has been well documented by scholars, See Beiz,
GMPT, xlii=xliil, and 2003, 6-8, and Brashear 1995, 3401.

“ On Anastasi, sec Brashear 1995, 3401; GMPT, xli; Dawson and Uphill 1972, 8; Dawson 1949, 158-160;
Lagercrantz 1913, 46; Hayes 1938, 14-15.

* Betz, GMPT, xlix, footnote 10, quotes the following from F. Lenormant’s catalogue of the Anastasi collection
entitled, Caralogue d'une Collection d Antiquités Egyptiennes. “Cette collection rassemblée par M. dAnastasi, Consul
géndral de Suéde & Alexandrie, sera vendue aux enchéres publiques Rue de Clichy, No. 76, les Mardi 23, Mercredi 24,
Jeudi 25, Vendredi 26 and Samedi 27 1857 & une heure, etc. (Paris 1857) 84; ‘M. Anastasi, dans ses fouilles & Thébes
avait découvert la bibliothégue d’un-gnostique égyptien du second siccle, et une partie de cette bibliothéque avait passé
avec sa premidre collection dans le musée de Leide; ¢’est de Ja que venait le Fameux texte magique en écriture démotigue
et deux petits papyrus grecs pliés en forme de livres qui font plusieurs des plus beaux omements de ce musée’.”

“f Betz 2003, 7. footnote 23, notes that this is Preisendanz’s conelusion in 1933, 91-95,
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large codex with Greek and Coptic spells to the Rijksmuseum in Leiden, now P.Leiden inv. J 395
1078 lines in length.”™ The invisibility spells found in 5 234-237, 6 267-269, and 7 270-277 represent
a portion of this handbook. Though a number of other magical texts ultimately derive from Anastasi’s
collection, their Theban origin cannot be ascertained.”® Of these papyri P.Berol. inv. 5025 15 a
complete roll 80.2 x 33.5 cm; its 347 lines are written in five columns. The roll was purchased in
1857 in Paris by the Egyptologist R. Lepsius,”’ and is the source of texts 2 222-231 and 3 247-262.
Likewise, P.Brit.Mus. inv, 121 is an opisthographic roll 2 m x 33 cm, with 19 columns on the recto
and 13 on the verso, for a total of 1026 lines; it was purchased in 1888 by the British Museum,”" and
is the source of text 4 619-622. The only invisibility spell not in some way connected to Thebes or the

Anastasi collection is text 1, which comes from the Oxyrhynchite nome.

F 1.3 DATING

The paleographical examination of the ritual handbooks and formularies in which the invisibility
spells are found reveals that these texts date between the 3™ and 5" centuries A.D. The first editors of
P.Oxy. LVIII 3931, evaluating the hand on the front, conclude that it is “a very competent cursive of
the fourth, or possibly the late third. century.” In the case of P.Brit.Mus. inv. 121, Kenyon™" places
the writing in the 3" century, but Wessely™ dates it slightly later to the turn of the 3 or beginning of
the 4" century (Preisendanz dates column 29 to the 4" century®’'). Noting its very legible hand
sloping slightly to the right, Preisendanz also dates P.Leiden inv. J 395 to the 3"/4" century. but

*** ihid. See also Brasher 1995, 3402, For a description of the codex, see Daniel 1991, x-xi; Leemans 1885, 2.77;
Preisendanz, PGM, 2.86,

* e.g. P.Berol. inv. 5025 = PGM I; P.Berol. inv. 5026 = PGM I1; P.Brit Mus. inv. 121 = PGM VII: P.Brit. Mus. inv.
10588 = PGM LXI; P.gr.Louvre inv. 2391 = PGM 111 and P.Louvre inv. E3220 = POM Suppd, See Brashear 19935, 3403-
3404,

* Brashear 1995, 3404; Preisendanz 1927, 106, and PGM, 1.1, footnote 1.

*** For a description, see Kenyon 1893, 84: Preisendanz, PGM. 2.1; Brashear 1995, 3403, Preisendanz 1933, 93
assigns this prece to the Theban collection, but Brashear 1995, 3403 notes that “there is no indication of its provenance
nor of the circumstances under which it was purchased for the British Museum in 1888
=% 1893, 84: “The writing is a rather cursive uncial, probably of the 3" century, clear and regular.”
1893, 2: “In spiter Zeit ist auch unser Homerorakel geschriehen worden, wie schon der Schriftcharakier lehrt: wir
werden es an die Wende des 3. — 4. Jahrhunderts n. Chr. zu setzen haben. aus der auch die iibrigen Zauberpapyri
stammen, ..."

L PGM, 2.1.
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Daniel to the middle of the 4" ::::n[tlr}-‘.jh“ The latest of the invisibility spells occurs in P.Berol. inv.
5025 dating to the late fourth or fifth century.™

Although it is possible to date these pieces paleographically, it should be noted that the
handwriting only tells us when these individual handbooks and formularies were copied. Neither the
script nor the content of the texts allows us to date the time at which the spells originated, nor to trace
their history subsequent to their appearance in the surviving handbooks. As Brashear has suggested,
one must remember that “...texts on papyrus and parchment in our collections today cannot be the
original works of the scribes who penned them, but are rather compilations from a multitude of
various sources... What these sources were or how far they are removed from the copies we have

2a2

today is — in most instances — impossible to say.”™ " However, the dates at which texts were copied do

demonstrate a continuing interest in such spells.

F 1.4 HANDBOOKS., FORMULARIES, AND AMULETS

Most of the invisibility spells are found in the great ritual handbooks, or “recipe”™ books of the
Greek magical corpus: texts 2 and 3 in PGM 1, text 4 in PGM VII, and texts 5, 6, and 7 in PGM
X111.°* The inclusion of invisibility spells seems to have been somewhat standard in such collections.
Text 1 is perhaps the only example of a single formulary for a spell of invisibility, though it is a
formulary which is possibly written alongside other spells, see the introduction to text 1. In contrast,
the remains of applied magic (including papyri, gems, lamellae, ostraca, defiviones, etc.) hold no
evidence suggestive of invisibility, even though text 5, a formulary for making an amulet from a
falcon’s egg, suggests that such amulets of invisibility did exist. Given the organic — and hence
perishable — nature of the materials, however, it is not surprising that such amulets have not been
recovered.”™ At the same time written evidence suggests that recipes could indeed call for the
production of durable objects, such as the onyx ring said to confer invisibility in the Cyranides
1.15.33-37. Given that material evidence for other genres of spells, such as aggressive and erotic

! preisendanz 1927, 122: “Unziale mit zeitweiliger Tendenz zur Kursive, HLAV. Jahrh, von gleicher Hand wie
P.Leid. 1 397 [X] und P-Holm”; Daniel 1991, xi also identifies a second, perhaps earlier, hand.

23 pead 11 “Der Text der Kolumnen ist von nur einer, nicht sehr geiiblen Hand in verhdiltnismissig deutlicher
Kursive niedergeschrichen, die Buchstabenformen weisen — ohne besonders Charakteristisches zu bieten — auf das
ausgehende vierte oder das fiinfte Jahrh. n. Chr. Von der gleichen Hand wohl stammen die wenigen Randbemerkungen.”
11995, 3415-3416.

%3 Ear a discussion of such ritual handbooks, especially the “Theban Magical Library,” see Brashear 1992. For a
\|1‘~»LLI‘-‘~IL1I'| of similar kinds of handbooks in Coptic, see Frankfurter’s introduction to ACM # 127-133, pp. 2509.262,

“ Similar organic kinds of objeets, such as the heliotrope plant and stone as well as the chameleon foot and plant,
appear in examples that Pliny provides in Nar, 37.30.165 and 38.39.115, see B 1.4 and 1.5. Egg amulets also appear in

later Hebrew texts, see the note to 5 235, s.v. cov igpakac.
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magic, are better documented as regards “finished products” and “applied magical spells, it 18
disappointing that invisibility recipes have apparently left no “archaeological footprints.” Such dearth
of evidence naturally accounts for our meager knowledge of who actually used them, where they

were used, and when,

F 1.5 FOREIGN ELEMENTS

The Greek magical papyri are renowned for their use and blending of religious traditions of
various cultures.”® Although all of the invisibility spells discussed here are Egyptian in provenance
and certainly owe a strong debt to their Egyptian heritage,”’ they are not wholly Egyptian in
character. The invocation of Helios in place of Re in text 2 229 and perhaps Aion/Helios in 1 i 3-4, as
well as the introduction of Typhon-Seth’s name in 3 253-254, suggest Greek influence, an influence
that is also evident from the language of shapeshifting used in text 7, Moreover, Jewish elements are
represented by the use of magical names with Semitic roots, e.g. Mappapiacwt papuapipeyyn in
text 3 260-261, and text 4 619 which claims to have come from The Diadem of Moses.

F 1.6 TITLES AND AUTHORITATIVE TRADITIONS

Just as other genres of spells, whether in ritual handbooks or individual formularies, have
standard titular designations introducing the body of the ﬁpcli.'ﬁ“ so also do spells of invisibility,
though these titles are not always identical: auavpwTikév GuBpeomov morficen in 1 1 1-12,
auavpcscic in 2 222 and 3 247, perhaps 1 dpaupd in § 234-235, and aBAeyiac in 6 267. Two
invisibility spells receive non-traditional designations: text 4 619-622 begins with a title that
designates the book out of which the spell was taken: &k To¥ AaBhuaTtoc Molictwe, “From The
Diadem of Moses.”

Within the titles and the texts of the spells themselves, it is common to find a word, phrase, or
clause that lays claim to an authoritative tradition — a tradition that has precedent in earlier Egyptian
texts.””" For example, 2 222 is entitled apavpescic avaykaia, “an indispensable invisibility spell,”
and 3 247, auatpcaci(c) dokiun, “a tested spell of invisibility,” thus letting the person who employs

“*" For examples of applied magic in the PGAY, see Brashear 1995, 3502, Other examples can be found in Suppl Mag,
I, 37-50: GMA 24, 40; Gager 1992, T8-115. For erolic amulets, see Delatte and Derchain 1964, 233-244,
“** Brashear 1995, 3422-3429 highlights a number of these “foreign elemems.”
“See A 1.1 and 1.4, and B 1.6
¥ e.g. pvnuovichy, “Memory spell.” PGM 1 232; 111 467, etc.; BupokaToxov, “Charm Lo restrain anger.” PGM 1V
467, 831, ete.: ayoayn. "Spell of altraction,” PGM IV 1390, 1928, ete
"See A L1
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these spells know that his effort will not be in vain. At other times, the title draws its authority from
invoking the name of a renowned practitioner or a noted written work. For example, 4 619-622 is said
to be taken “From The Diadem of Moses.” Occasionally, an authoritative statement enters the text
proper. In 3 247 after the title comes the phrase uéya épyov, “it (i.e. the spell) works well,” and at
the end the text boasts Exed) Alav kak(cdc). “it works very well.” Such rhetorical strategies,
paralleled by numerous antecedents in ancient Egyptian literature, suggest that the practitioner either
hopes to bolster his chances of success by utilizing spells that have worked in the past or wishes to

¥y

make his texts more attractive to his clientele.”™

F 1.7 RiTuaL AcCTS (PRAXELS)

A key component of realizing invisibility is often, but not always,” " the performance of a ritual
act. In addition to summoning a god or daimon, at least four of the seven invisibility spells examined
in this study require the performance of some kind of ritual act. Included in PGM | are two recipes for
invisibility, texts 2 and 3. Both involve combining several ingredients. In 2 223-224 the practitioner is
to mix and grind the fat or eye of an owl, the dung ball of a scarab, and sage oil. Next he is to anoint
his whole body with the mixture, 2 224-225, and proceed with his invocation. In 3 248-250 the
mixture includes the eve of an ape or that of a person that died a violent death, oil of lily, and an
aglaophatis plant. The ritual has specific directions for how the ingredients are to be ground, “from
right to left.”” Instead of anointing his whole body with the mixture, the practitioner is instructed to
rub his forehead alone, 3 256. In this recipe, however, one begins to see a potential problem for the
exegesis and interpretation of such rituals: the practitioner sometimes provides alternate ingredients
or names for his concoctions. In this context a marginal gloss seems to explain what plant is meant by
the aglaophatis plant — “i.e. the rose.”™"

In addition to fashioning mixtures. the practitioner performs other ritual acts. In 4 620 the
practitioner is instructed to place dog’s head plant under his tongue while lying down.”” He is then
told to rise up early in the morning and utter a sacred name before speaking to anyone. In 5 234-237
directions are given for crafting a special falcon-egg amulet to be used in conjunction with yet

another powerful name.

"2 Gee Dieleman 2005, 254-280.

™ Other than the performative act of invoking or summeoning a spirit, text | is not accompanicd by a ritual act unless
the fragmentary column to the right contains it, which is a possibility, see the text, translation, and discussion of 1 ii 14-
7% Text 6. however. an invocation of darkness, and text 7, an invocation of Thoth, lack a description of ritual acts that
may have accompanied the spell proper.

% Qee the note to 2 223, s.v. ctéap and 3 249, s.v. 76 poBov Adyl

ATE - i H . 5 . y -
™ For the wide-ranging uses of plants in ritual, see Scarborough 1991, 138-174,
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F 1.8 InvOCcATIONS (LOGoD

Equally important is the ritual invocation of a god or daimon by his or her name. Each of the
seven invisibility spells in this treatment is comprised of an invocation. Whereas in 1 1 3-6 the
practitioner mysteriously invokes a god who seems to be Aion/Helios as 1o difikov Trvetpa | amo
yiic sic oupavév, Becov | mveupdTeov Bedv, “the spirit that reaches from earth into heaven, all-
powerful god of the spirit gods (7),” in 2 229 he specifically calls the god by name, Helios. In 3 253,
however, he turns his attention to the realm of the underworld and summons an infernal daimon -
most likely Typhon-Seth — to accomplish his task. In 6 268 the more abstract “darkness”™ is invoked

through the sun disk, whereas in 7 273 it is again a god, this time Thoth. That the practitioner

summons the divine to his cause is readily apparent from these examples, but the far more difficult

guestion to answer is how each deity or daimon is able to aid the practitioner 1n his quest for

invisibility.

Another hallmark trait of invocations within the magical corpus 1s the practutioner’s predilection
for secret”® and powerful names for the gods, often comprised of little more than pficic PapBapikr
Or Voces r.ai'u‘s:.r'c'uf.:_'? (1 these magic words occurring throughout ritual texts as the core of magical
formulae, Betz asserts, “The fact that voces magicae are inserted into older hymns means that these

hymns are no longer considered magically effective as such, but that they need the additions in order

to accomplish their purposes. The point of these voces magicae is, therefore, that they imagine and
imitate non-human language that existed prior to human articulation and comprehension. When
deities and demons speak, their language must consist of sound sequences that do not add up to
anything resembling everyday human speech. The secret names of the deity, therefore, belong to this

divine language...”" An example might include a brief word like accecouws following the name of
the spirit being invoked in text 1 1 3-6. At other times these words appear to integrate elements of

foreign words, and even Greek. For example, Aaihap in the great name of Helios in 2 226,
Mapuapiac in 3 260, and kpapu|ajc yappop in 4 624, appearing closely after 4 619-622, all
seem to have Semitic roots. In text 1 we find magical words that are not only influenced by Greek,
but seem to fit into the context of the spell syntactically, see especially 1 i 12-13, s.v. aAkue, and
perhaps 1 1 11, s.v. xcopeiB. Though these magical words are often used interchangeably within
magical names of other deities, some of the designations, such as Typhon-Seth’s magical name at 3
253-254, are more closely tied to a specific deity. Also while in some invisibility spells the magical
names are explicitly written out, in others they are not.”” For example at the climax of the ritual in
PGM XL 1-343, a god reveals the divine name to the practitioner (210-211), but the actual name is

*'" Ritner 1995, 3347, footnote 44, notes that “This ‘gnostic technique’ (and obsession) is attested in 3 irtually every
Egyvptian spell from the earliest sources onward.”

*" For an introductory treatment see Brashear 1995, 3429-3438, and in the same work his “Glossary of Foces
Magicae,” 35TH-3603. -

1005, 164,

T ibiel, . 160-165.
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not provided in the text. Thus, rather than including the name in the invisibility spells that follow,
generic phrases such as émAéycov T6 dvopa, “when you say the name,” 5 237, and Aéye TO dvoua,
“Say the name.” 6 269, are inserted in place of the actual divine name.

F 1.9 SYMBOLS AND ABBREVIATIONS

The practitioner regularly abbreviates specific words or uses symbols in their stead.*™ Of the
seven spells only text 1 does not use abbreviations or symbols in place of words. One finds the
tollowing abbreviations: ka'A” for kaA(cc) in 3 262; Bot/ for BoT(Gunu), AaP’ for AaP(cav), and kel
for kei(uevoc) in 4 620; and «; for k(ai) in 6 268 and 7 271, 272 (his). Moreover., symbols appear for
the following words: 4 for 8(eiva) in 3 254 and 261; 4 for Bi(ckoc) in 6 269; 4 for fidioc in 2 229: @
for dvopa in 2 226 and 3 259, and dvépaTa in 4 621; similarly & for dvopa in 6 269 and 7 277: and
@ for clpavéde in 6 269,

** For a list of such symbuolic representations, see PGM, 2.269-270, and Suppl Mag. 11, p. 338, index X.
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TeEXT1i1-13

Oxyrhynchus e century A.D.
P.Oxy. LVII] 3931 Plate I front and Plate 11 back

Eprrio PrivciErs: 1R, Rea and T. Bateson, P, Oxy. LVIIIL, 1991, 44-47,

EMENDATIONS: J.G. Keenan, Review of P.Oxy. LVIII in BASP 29, 1992, 213 for lines 4 and 9.
COMMENTARIES: ed. prin.; J.G. Keenan, BASP 29, 1992, 213 and 216 (drawings on back).
TRANSLATION: ed. prin.

PHOTO: ed. prin., plate Il (back only), see plates I and I

DESCRIPTION: papyrus. 20 x 9.5 cm. as in ed. prin.. 44-45.

LocaTion: Ashmolean Museum, Oxford.

Text 1 is a formulary which is possibly written alongside other spells, given the writing in the
fragmentary column to the right (perhaps part of this spell) and especially the fieurae magicae on the
back. Lines 7-8 reveal that the practitioner is targeting the eyes of others, but lines 9-10 suggest that
the reason for doing so is for the practitioner to go unnoticed. Thus, the first editors rightly point to
parallels between auaupcoTikév and various cognate words in the titles of other invisibility spells,
see the note to 1 1 1-2, s.v. apaupwTikoy avlBpes | mov momjcar. The invocation 15 addressed to an

unnamed deity, most likely Aion/Helios.

QUaVpPLTIKOV avbpo-
TTov TToifjcal. “émealou-
pel To difikov TTueld
- amo yrjc Eic oupavov, Becov
TVEUUaTeOW Beov TTav-
TOKPATOPA. ACCECOUCD.
aual pea’cov Tav Ta” ophaiuls]lv
8 avBpcoTou 1) yuvaikoc,
eTrel Mopedopal, Gxpi ol Tol-
fcw [6lca BeAco, kal Aéyw
Xopell, koucdv pol émi
12 Tou kocpou, ahkue Balac-
cloklpa[Tlwp: 6 émi Tic vukTéc”

4 Beexw P Beleov Keenan
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To make a person invisible: *1 summon the spirit that reaches from earth into heaven, all powerful
god of the spirit gods(?). 455ES0UG, dim the eyes of every man or woman, when 1 go forth, until |
achieve as many things as | wish, and | say. CHOREITH, listen to me, (you) who are in charge of the
universe, ALKME, master of the sea; (vou) who are in charge of the night...”

Commentary
I. Section Title (1-2)

I1. Logos (2-13)
A. Invocation (2-6)

B. Exhortation with magical names (6-13)

I. Section Title (1-2)

1-2. apovpwTikov dvlpe |Tov Totfjcal — “to make a person invisible.” The title of this
formulary is problematic given the scarcity of parallels for the adjective apaupwTikéc, see the note
to 111, s.v. apaupestikdv, Thus, it is not entirely clear whether GvBpcamov, here in the unmarked
sense, refers to the practitioner, i.e. “to make a person invisible,” or his intended victim “to make a
person blind.” The difference between these two interpretations is potentially significant. The former
would envision blinding as a means to an end, i.e. invisibility, whereas the latter as the end itself. This
is worth noting, since specific spells for blinding without reference to invisibility do appear in the
magical corpus, as e.g. in PGM 10.39 and PDM xiv 376-377, 741, and 742, see also C 1.4.

Following the original editors, | am inclined to interpret this text as an invisibility spell, given the
use of cognate words formed from the stem apaup-, meaning “dark,” “dim.” or perhaps “weak.” in
the magical corpus, on which see McKinlay 1957: (1) on apaupde, see the note to 11 7-8, s.v.
Guay’ pes’cov av Ta” ogbaip(olv |avBpaaTou 1 yuvaikdc; (2) on duavpecic, see the note to 2
222, s.wv. apavpwcic and 3 247, s.v. duavpcaciic) Bokiun; and (3) on auaupdc, where perhaps
dauavpcic is intended, see the note to 5 535, s.v. auaupd. As one looks at the internal evidence
from these spells, it is evident that “invisibility,” not simply “blinding.” is the intention of such
rituals: abecopnTov pe moincov...|amévavT mavroc avlpoomou, “Make me invisible...in the
presence of every person,” 2 229-230; é&v 8¢ BeAnene &pavroc yevé|cBar, xTA., “If you wish to
become invisible, ...,” 3 255-256; ToUTto{v} popoov abe|wpnToc £cn émAéywy TO dvoua, “While
wearing this (egg), you will be invisible when you say the name.” 5§ 236-237. Cf. also Ale B¢ fx
Becucov [a]hicect ppoupolpevor, Blpac dvoiyel, | auavpol, va undelc [k]abBdhou ce Becopricn.

kTh., “He loosens from bonds the one who is bound by chains, he opens doors, he blinds in order that

no one may see you at all....” PGM 1 101-102. At other points as well, one can argue that the intent of

this spell goes bevond just blinding. see the note to 11 6-13.
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Even if one takes avBpcomrov in the title of this formulary as referring to the intended victim(s),
given the command in lines 7-8 (&dpa’pews’'cov mav'ta” éplalu[ojv | dvBpeymou 1 yuvaikée, KTA.,
“*Dim the eyes of every man or woman, ...."), one must still decide whether this spell is to be
construed as an invisibility spell or not. If not, it does not belong in this corpus, but if it does, the
formulary's title should express this fact, i.e. “to make a person blind (for the purpose of
invisibility).” For a discussion on apaupeoTikév, see the note to 11 1, s.v. apaupaaTikow.

apavpoaTikoy — “invisible.” For adjectives ending in -Tikoc, see Palmer, Gram., 37-39. The
meaning of auavpewTikév here is not entirely clear, and unfortunately, aduavpcaTikév only appears
elsewhere in the Greek corpus five times, see Dsc. 2.149.2.6 in Wellmann, De materia medica, 1.215;
Agt. 92033 in Zervos 1911, 314, and 12.46.12. 13 in Kostomoires 1892, 76; and Lexicon
Homericum, 117.21, s.v. veopoma in Bekker 1833, 117,

(1) If &vBpeomov refers to the practitioner, it most likely means “invisible,” as the title of other
invisibility spells suggest, see the note to 1 1 1-2, s.v. auavpwTikov avlpa | mov Toificar, Cf Aét.
12.46.12, 13 in Kastomoiros 1892, 76. It is also the case that auaupcoTikdv at times appears with an
objective genitive. Thus, in the first century A.D., Dioscorides (2.149.2), discussing the medicinal
properties of the leek (wpdacov, Allium Porrum), asserts that continuously eating chopped leeks
(kapTdv Tpacov) produces “dullness” or “dimness” of sight: écBidpevov &t cuvexdc GUaupLTIKOY
éwpecoe, “(chopped leeks) when eaten continuously produce dimness of sight.” In the first-second
century A.D. Apollonius Sophista defines the Homeric word veopotra “flashing™ as tév Aapmpov,
olov Geatrov, GuaupwTIKOY Tav wrdv, “that which is bright, as is unable to be viewed, a dimmer
of eyes.” thus associating apaupcaTikov closely with sight. Basing his information on the cl century
A.D. medical writer Philoumenus, Aétius (9.20.33) applies apavpeTikov to a different context. In a
section entitled wepl ruvchbouc opéfecac Dihoupévou, “Concerning Philoumenus’ ravenous
appetite” he calls porridge a suppressor of appetite: pognuaTta ¢ Ta aGuavpwTika Thc opelecac,
“porridge causes dimness of appetite.” Given these examples, it is not impossible that there i1s an
implied objective genitive here, i.e. “to make a person cause dimness (of sight).” (2) If the word
avBpeamov in the title refers to the intended victim and not the practitioner, as suggested by lines 7-8,
auaupcoTikdy would instead anticipate an unstated dative or more likely an accusative of respect, i.e.
“to make a person dim of sight or in respect to sight,” i.e. blind. Such an interpretation would not
exclude text 1 from this corpus of invisibility texts, if lines 9-10 indeed suggest a greater purpose for

this spell than just “blinding.”

The infinitive and accusative construction occasionally appears in the titles of formularies:
[&dvBpledmoue TrivovTale] év cupmocicd Tpoc|[wlev| Toic EEwbev ovoplyxouc gaivecBal, “to
make people who are drinking at a symposium appear donkey-faced to those outside from afar,”
PGM Xlb 1-2; v BaAaveicy Tiva épecBai, “to pick up someone at the baths,” Suppl Mag. 11, 76.3; ev
culujmocicy paxmv yevécBon, “to cause a fight at a banquet,” Suppl.Mag. 11, 76.7; Sveipov iBelv

"

aAnBet | vov, “to see a true dream,” Suppl. Mag. 11, 79.12-13; ... fidecBay, ... to have fun,” Suppl. Mag.
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II, 83.1. The use of wojcan in the title of a formulary, however, is rarely attested in the magical

corpus: oEoc dpu woifjcal, “to make cheap wine sour,” Suppl. Mag. 11, 76.9.
1. Logos (2-13)

A. Invocation (2-6)

2-3. emkahot |uar — “I invoke,” “call in as a helper or ally™ or “appeal to,” here used in its most
common form in magical literature, 18 often simply followed by (1) a noun as in PGM 111 570; IV
609-610, 871-872, 1210-1211, 1812; XII 16-17, 236-237, 262; XIII 78-79, 440, £71; 5b.53-56:
Suppl.Mag. 11, 88.12, as is the case here. (2) a pronoun as in PGM 1 62; XII 32; XIII 800, or (3) a
proper noun as in PGM IV 3230-3233; V 187-192, It is not uncommeon for the noun to be followed by
magical words, as in line 6, e.g. in PGM 1V 1982, 3228-3230; IX 13, but this is not always the case,

see the note to 11 6, 5.v. acceCcouw.

3. to Bifikov mvedua — “the spirit which reaches (from earth into heaven).” The deity being
invoked here is not clearly stated. The original editors suggest that this spirit is Aion, god of
indefinitely extending time, citing PGM IV 1117 as a parallel: xaipe, 16 mvedpa 16 Sifikov amd
oupavou el yTv, “Greetings, spirit who reaches from heaven to earth.” For extensive bibliography
on Aion, see Betz 2003, 121, footnote 202. One wonders whether the reversal of the prepositional
phrases here has any significance, see the note to 1 1 4, s.v. and yijc eic oUpavdv. Indeed it is not
impossible that an intermediary divine being, such as a paredros, “a divine assistant,” is being
summoned. Such aerial spirits were known to be sought for invisibility, see PGM 1 101-102,
Moreover, the language used of them at times parallels the language used of other deities, including
Aion and Agathos Daimon. On Aion, see Ciraolo 1995, 280, who cites PGM 1 164-165 where the
paredros 1s actually called Aion: Belpo pol, Bacihel, kaA@ ce Bedv Becov, |...Aidwa, kTA., “Come
to me, | call you god of gods...Alon...” On Agathos Daimon, see Scibilia 2002, 78, and Ciraolo 1995,
280 and 284,

It 1s often difficult to distinguish between Aion and other creator gods in the PGM. Such is the
case in PGM XIIl 69-71, a hymn to a creator god, who is called Aion of Aion: col TdvTa
umeTETakTal, oU oudtlc Becov Buvatal | i8eiv THv aAnbiviv popgiiv. 6 peTauopgoluevoc | Eic
Tavtac, aopatoc &l Aidov Aidvoc, “Everything is subservient to you, whose true form none of the
gods can see. You, who are transformed into all forms, are invisible, Aion of Aion.” Cf. also PGM
XIII 580-582. Yet as this passage perhaps illustrates, Aion is periodically described as being mutable
and invisible. Cf. PGM XII1 329-331, a spell for opening doors, where there is the implication of
escape: AuToc yap o Alwv Aicvoc, o pdvoc kal | Umrepéyeov, dbecrpntoc Biamopeletal ToU
Tomov. avoiyou, | BUpa, Groue, poxAé, eic Buo yevol, kAeiSwv, kTA., “For Aion of Aion himself,
the only one and the one who is above, invisible, goes through the place. Open, door! Listen, bar!
Break in two, bolt!™ Aion’s invisibility in these two contexts in addition to his power might explain
why he is being invoked here. Cf. PGM V 466-468: 8edc Ble] |dov, & kUpioc TV TveupdTw, &



TEXT 11 1-13 (P.@xy. LVIII 3931) 73

a|mwAdvnroc Alcv Taew ouni, kTA., “god of gods, the lord of the spirits, the unwavering Aion Iao
OUEI ..." In this passage Aion’s name appears in the midst of language relating to a creation deity as
part of a spell that claims. among other things, to bring about invisibility.

The phrase used here, however, is also similar to language describing Helios in other magical
texts: émka | Aotpai cou 16 kpu[tr]Tov dvopa T6 Bifjkov amd Tol cTepecopaToc | el THV yiiv, “1
call upon your secret name that reaches from the firmament to the earth,” PGM I 216-218. See
Merkelbach 1996, 4.95, footnote 217. Cf. also émkaAolual cov 16 ékaTovraypdu|paTtov dvoua
TO Bifjkov amd ToU cTepecd |paToc péxpic Tou BabBouc Tijc yic, I call upon you the hundred-
lettered name that reaches from the firmament unto the depths of the earth,” PGM [V 1209-1211, on
which see ibid.. 88-102. With mavTokpatopa in 1 i 5-6 and 8ahac|clok|pd|t]ep in 11 12-13
conceivably referring to a solar deity as well, could it also be possible that this spell of invisibility is
addressed to Helios, since other invisibility spells invoke the names of solar deities such as Helios in
2 225 and 229, and the sun disk in 6 2697

It 1s also possible that the diction here reflects the assimilation of Aion and Helios commonly
found in magical texts. See Nock 1934, 84. In other invocations to Helios, the eternal nature of the
sun is invoked: Séopal cou, aiwvais, aicovar{THvokpa|Twp. alwvomolokpaTwp, kTA., “I
beseech you, eternal one, eternal ruler of the sun’s rays, etermnal ruler of the heavens....” PGM | 200-
201; cé, Tov fva kal pdrapa Tdv Alveov | TaTipa Te kdcpou... kAo, kTA., “l invoke you who
are one and blessed of the Aions, and father of the universe....,” PGM IV 1169-1170. Likewise, Aion
is elsewhere equated with a solar deity; cv el 6 kocuokpd | Twp, 'Pa, TTav, ktA., “You are the ruler of
the universe, Ra, Pan, ....”" PGM IV 2198-2199. This assimilation is documented in epigraphy as
well. In the Roman garrison town of Talmis in Nubia, we find similar language on an inscription
dating before the : century A.D. to the Nubian god Mandulis, who is equated with Aion, on which
see Frankfurter 1998, 35, 165-166, who cites SB 1 4127 17-19: "EvBa ct €yveov, MavBouhi, filiov
TOV MaUTEMOTTNY BecwdTNY, amdvtwy Pacihéia, aidva mavtokpdrtopa, “There I know you,
Mandulis, the all-seeing sun, ruler, king of all, all ruling aion.” In another inscription we find Helios
and Aion invoked together with Zeus and Sarapis. See Bonner 1944, 34; cf. GMA 28, the note to 1-2.

4. amod yijc eic oupavov — “from earth into heaven.” It 1s difficult to know why the practitioner
has reversed the order from the more commonly used phrase “from heaven to earth,” which appears
elsewhere to describe the reach of Aion: amé oUpavou emi yfjv, “from heaven to earth,” PGM IV
1118. Similarly depicted is the reach of Helios: amd Tou cTepecopatoc | ém thv yiv. “from the
firmament to the earth,” PGAM 1 217-218; and amo Tou crepeca| patoc pexpic Tol Babouc Thc e,
“from the firmament to the depths of the earth,” PGM IV 1210-1211. Nonetheless, one is left to
wonder whether this reversal is intentional or not, and thus, significant for this passage. Perhaps, the
practitioner is thinking of other, more intermediary divine powers. Thus, as suggested in the note to 1
1 3, s.v. 7o Sifkov mvelpa, it might be possible that a paredros, “a divine assistant,” is being

summoned.
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Generally speaking, heaven and earth, as well as similar domains, are commonly used as
antitheses of each other, representing the domains over which the gods have power, oftentimes
because they are viewed as the creators and hence, rulers of them. Cf. PGM XIII 255, 335, and 836-
841. For the appearance of creator gods in the PGM, see the note to GMA 56.12-15. In PGM XIII 76
Ailon is represented as the one through whom “the celestial pole and the earth arose™ (g cé
cuvECTTKEY & TIoAoc kal | ¥1). In PGM V 98-99 the headless god, & arépaloc, is described as Tov
kTicav|Ta ynv kai ovpavov, kTh., “the one who created earth and heaven.” In PGM VIl 552-553
Hermes, in the guise of Hermes-Thoth, is invoked as ¢ {(momcac) T& Téccapa pépn Tou ovpavolu
kai Ta Téccapa | Bepeihia Tric yhc, “the one who [made] the four parts of the heaven and the four
foundations of the earth.” The divine can even be equated with heaven and earth itself, as in PGM VII
307-508: xaipe, | 7O mepiExov, 6 écTiv Yy kail oUupavoce, “Hail, the one who encompasses, which is
earth and heaven™ cf. also PGM XIlI 243: oupavoe pév kepahn, aifip 8% copa, ¥
mobec...Ayaboc Aaipcv, “heaven is your head, aether your body, earth vour feet.. Agathos
Daimon™; on the cosmic body of the deity, see also PGM X1 767-772; XXI 3-7, GMPT 162,
footnote 77.

Nor is it surprising that gods are portrayed as having power or special knowledge when it comes
to the sphere of heaven and earth. Aion is represented as separating heaven and earth; & SiacTrhicac
oupavdy | kal yfiv, kTA., “the one who separated heaven and earth, ....” PGM [V 1150-1151. In the
sphere of heaven and earth, Helios is depicted as ruling (Tov oupavol fysuovija, | yaine Te, kTA.,
“the one who rules heaven and earth, ....,” PGM IV 442-443 and 1963-1964; "HAie. & xiploc Tol
cupa|vou kai Tic yric, “Helios, the Lord of heaven and earth,” PGM 640-641) and quelling discords
(U’ oUpavol kai émi yhc, “beneath heaven and on earth,” PGM 11 115, 588). Hermes is invoked as
the one who knows the things hidden beneath heaven and earth: eibcoc | Ta kpUgiua Téa Umd Tov
moAov kai Thv ¥y, “knowing the things hidden beneath heaven and earth,” PGM VIII 15-16.

4-5. Becov | mveupaTeow Bedv — “god of the spirit gods(?).” The reading here follows that of the
first editors, who cite as a parallel P. Warr. 21.24-26 (= PGM LXI1 24-26), part of a saucer divination:
tEABE po1 © TV Becow Bedc, ..., O kUploc TGV TvevpdTwy, kTA., “Come to me the god of the
gods...the lord of the spirits/winds.” Cf. also PGM V 466-468: 8eoc B[e]|Gv, 6 kiploc Toov
muevpaTov... | .. Alcov lacs oum, “god of gods, the lord of the spirits... Aion lao ov£r” Similar
language is used of paredroi, see the note to 11 3, s.v. 76 Bifikov Tvedua. None of these examples,
however, provides a parallel in which the two substantives, Beoi and wvedpata, appear side by side.
Keenan 1992, 213 suggests that it might be worth trying to read Beicov instead of 8ecov, which “would
produce a smooth and unqueried translation.” The alteration of 8eicov to 8ecov might also reflect the
tendency for e to become e before a back vowel, on which see Gignac, Gram., 1.257, Though
Keenan does not suggest any parallels, the phrase 8efov Tvedua, does appear in the magical corpus,
yet only in the singular, e.g. in PGM 1 313, an invocation to Apollo; PGM 111 552, with jerg added in
a lacuna, an invocation to Helios; and PGM IV 966, an invocation to the living god, fiery, invisible
begetter of light.
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3-0. mav | Tokpatopa — “almighty” is used elsewhere to describe Aion, as e.g. in 58 1.4127.17-
19, see the note to 11 3. But it also appears in contexts where mavtokpdaTwp (1) refers to a solar or
cosmic deity, e.g. PGM 11 218; XII 250; XIII 761-762; XXlla 19; LXXI 3, or (2) modifies the name
of a different god within an invocation to a solar deity, e.g. PGM IV 272 (an invocation of Typhon
directed towards the sun), 968; XIVa 9. or a cosmic deity, e.g. PGM X1 71-72, 238. mavrokpaTwp
also appears fairly commonly with 8ede in the Greek magical corpus as an epithet of other gods, such
as the god who lives forever in PGM 1V 1552-1553, and God the Father in PGM 1.1, 8a.l, 9.1,
12.13(7), 21.1-2, 24.1. It often renders Hebrew Sabaoth in the Septuagint. See Montevecchi 1957,
2.401-432, and Capizzi 1964, Cf. also Suppl. Mag. 1,24 fr. A (47), fr. B (37); 29.5-6, 87 (47).

B. Exhortation with magical names (6-13)
6-13. The original editors read the text of these lines as follows:

(6) TOKPATOPA. HCCECOUL.

(7)  apav pw’cov mav ta opbalu(slv
(&) avBpcomov 1) yuvaikoc.

(9) EMTopevoual dxpt ol Tol-

(10)  1ce [6lca BEhc, kai Aéycn,

(11)  copeb, &roucdv poi émi

(12) ToU kdcuov. alkpe, Bahac-

(13) cloklpalT]eop, & émi Thc vukToc™

This reading has led to two interpretations for this passage: (1) The original editors viewed line 9 as
the beginning of a new sentence after an exhortation to dim every eye of man or woman, reading
what follows to be paratactic in structure (émimopetopal.. kai Aéyed): “Dim every eye of man or
woman. | shall press hard (¢mmopedopar) until I do all that | want and 1 say (to you?), Choreith(?),

listen to me...” Although emmopetopar 15 not found elsewhere in the magical papyri, its use here is
not inappropriate given that it is a standard word for approaching someone or some area with bad
intentions and can also be used in a legal sense, meaning to bring a suit against someone, see WB
1.568, s.v. emmopevoual. If one follows this interpretation, the practitioner would simply be pressing
the god or spirit until he achieved the goals of this formulary, but not expecting to do all that he
desired under a shield of invisibility. Certainly, the tone of the language, stressing the immediacy of
the practitioner’s request, 1s not unprecedented in an invisibility spell: avactnfi...|...0 eav emTate
Uliv gyco 6 Beiva, 6meac |émrkool pot yévncBe, “Rise up...so that you all may be obedient to me,
whatever [, NN, order you all to do,” 3 254-256.

(2) In his critique of this interpretation, Keenan 1992, 213 keeps the same sentence division, but
translates emmopevopal, as “l travel forth,” calling the interpretation in the editio princeps
“unnecessarily forced.” Pointing to invisibility as a possible universal folktale motif (cf. Pl. R. 359¢
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ff.), he suggests that the person for whom this spell works will be able to travel forth and do whatever
he wants. Cf. also Cyranides 1.15.33-37, see B 1.5 and footnote 80, and D 1.3.

The present reading of the text, following a suggestion from one of the anonymous readers for
this volume, differs from the editio princeps at several points, most importantly in the reading of
emmopeuopat Instead of viewing it as a compound verb, here the initial em is taken as the
subordinating conjunction émei followed by the verb mopevopai. The substitution of émi for emel 1s
fairly common, as e.g. in Suppl Mag. 1, 42.25 and 11, 79.31. Cf. also Gignac, Gram., 1.189. This
reading is paralleled by other indications of time and circumstance in connection with the command
to become unseen, see the note to 119, s.v. émel mopedouat.

Although reading the text in this way breaks the paratactic structure of emmopevopan and Aéycs,
there are a couple of ways that it might be construed in a parallel structure: (1) magical word,

ir
IT_"'

imperative + magical word, imperative: 4SSESOUQ, blind the eyes of every man or woman, when | go
forth, until I achieve as many things as I wish, and I say, CHOREITH, listen to me, (you) who are in

charge of the universe, ALKME, master of the sea; (you) who are in charge of the night...”: and (2)
imperative + imperative: “Blind the eyes of every man or woman, when | am going forth, until 1 do
all that [ want, and I say, ‘"CHOREITH!" Listen to me ..."

Although the reading of lines 6-13 in the editio princeps is sensible, these readings are
nonetheless worthy of further consideration (see the notes below).

6. accecouwd. — this is the ritual name for the almighty god of the spirit gods, unattested
elsewhere in the magical corpus. It is being read here with the imperative that follows as in PGM 11
78-79, though an argument can be made for reading it in apposition to what precedes as in PGM 11
115-118, see also the note to 11 6-13. The supralinear stroke here seems to designate the magical
name of the divinity. Such strokes are often used to denote (1) voces magicae, as e.g. in Suppl. Mag.
II, 73.15-16 and 79.11, 15, and 23-24, and (2) abbreviations for nomina sacra, for which see PGM,
2.269-270 and Suppl. Mag. 11, p. 338, index X.

7-8. apa’'pea’cov mav' ta’ opbaiulolv |avBprmou A yuvaikée — “Dim the eyes of every man
or woman.” Rea and Bateson 1991, 45 place dots under rho and omega. However, the supralinear
addition is clearly visible on the papyrus, even though rho is missing the midsection of its tail as well
as the curved descending stroke of its body, while omega has lost the lower left and middle right
portion of its body.

The verb auaupoces appears in other ritual texts where the intent is to alter the sight of a victim,
though not always for the express purpose of escaping the victim’s attention. In a defivio of Egyptian
provenance directed against athletes (3 century A.D.), the practitioner employs this verb in an
attempt to blind the eyes of footracers (8poueic): kal aualpcov alrdv Toluc [dgpbaliove,] (va
un lexvcwew Tpauiv, ktA., “And dim their eyes so that they do not have strength to run,”
Suppl. Mag. 11, 53.28. In Carthage similar defiviones have been discovered in the context of chariot

races. Another such spell is directed towards a charioteer and his horses: ... apavpcacov auTtév T
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oppaTa iva un BAéwwciv, ktA., “...dim their eyes in order that they may not see, ...." DT 241.13-14.
For a general discussion of context, see Faraone 1991. For similar Greek phrases in defixiones, see
footnote 135, and for a Latin parallel, the roughly contemporaneous Latin curse tablet from Bath (ca.
275-400 A.D.): ...ut menies sua(s) | perdfat] et | oculos sufofs..., “(He asks) that (the person) lose
his mind and his eyes...,” 5.5-7 in Tomlin 1988, 114. Thus, we find the imperative daualpeocov
being used in defiviones at approximately the same time, within the same geographic realm, and in
the same sense as in text 1. For a discussion of whether blinding should be taken literally or
metaphorically in the context of text 1 and invisibility spells in general, see the discussion below,

In text 1 the object of aualpecov is more broadly termed, wavra épBalu[s]v avBpedtrou
yuvaikoc, lit. “every eye of man or woman.”™ Cf. also Geniza 13.2.3-4 in Naveh and Shaked 1993,
167-168, in which we find a spell to ensure a safe journey that uses similar language: “and you (pl.)
shall blind and drive mad and shut the eye of all people who see me,” "MR 08177 O WINT 53
18 1IRE 12U 1IDM. Cf. also Geniza 17.4.6-13 and 21.10-11 in Naveh and Shaked 1993,
183, 186, and 214-215, In PGM I 101-102 the same verb occurs in a spell for acquiring a divine
assistant said to be able to help his master in situations involving escape: Avei B¢ éx Becpdov [&]Adcec
ppoupouuevov, Bupac avoiysl. | auavpol, va undeic [k|laBéhou ce Becopricn, kTA. “He loosens
from bonds the one who is bound by chains, he opens doors, he blinds in order that no one may see
you at all, ...”" For literary parallels involving escape, see D 1.4. Trachtenberg 1939, 88 mentions a
letter from the 11" century A.D. written to Hai Gon in Pumbedita, Babylonia by people of Kairowan
(North Africa) asking about names that supposedly could make travelers invisible to roadside bandits.
In the Middle Ages travelers commonly wore textual amulets quoting scriptural passages, e.g. Luke
4.30: Thesus autem transiens per medium illorum ibat, “Jesus, however, went passing through their
midst.” See Skemer 2006, 155, 220, Cf. also the example of the Tiv in footnote 192.

Though ONeil’s translation of &uaupol as “he causes invisibility” clearly emphasizes the intent
of the spell (GMPT, 6), Parthey’s translation in the editio princeps more accurately expresses the
means by which invisibility is achieved (1866, 131): “er schligt mit Blindheit, damit niemand
iiberhaupt dich sehe...” Cf, also PGM V 488 where Aune, GMPT, 110 translates auaupoi as “it
makes invisible,” whereas in the editio princeps Goodwin 1852, 21 translates “*(This spell)...blinds,”

Yet, are we to assume that the victims® eyes are being physically blinded or is blinding here
merely perceived as a dulling of sense perceptions? It is difficult to say. Since these spells are distinct
from blinding spells and their primary intent is to escape the notice of others, this should minimize
the need for physical blinding, given that the efficacy of the practitioner’s power is not tied to his
actual ability to blind his victims, but to escape people’s perceptions. Moreover, such an
interpretation seems preferable especially in cases of escape where the practitioner might need to
avoid the perceptions of not just one person, but of a multitude. Yet if the practitioner achieves his
desired end, i.e. to avoid the perceptions of others, perhaps the perception that his potential audience
has been blinded — whether this is the case or not — confirms his belief that this is indeed what has

happened, see also the note to text 2 222, s.v. Guavpcocic.
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8. avBpeotou | yuvaikoc — the pairing of Gvlpeotoc (in place of avfip) with ywvr is not
uncommon in Greek magical texts. Cf. PGM X1 61-62 (moincov ctpépecta mavt]ac dvBpdmouc
Te kai wacac yuvaikac | émi [£]peoTd pou, kTA., *Make all men and all women turn because of
their love for me, ...") where earlier in the text avrip is used in place of &vBpeatroc: of avbpec kal

yuvai(k|ec, “the men and women,” PGM X11 42.

9. emel mopevopar — “when [ go forth.” For the reading of the text. see the note to text 1 i 6-13.
For limits of time or circumstance in invisibility texts, see D 1.3. Cf the structure here
(Guay pes’cov. . .Emel Topetopal...&xpt ob Tolficw [8]ca Béhw. kai Aéye) with 2 229-230 where
the practitioner seeks invisibility “in the presence of every person (&mévavTi TavTéc avBpddmov),
until the setting of the sun” (Gxpt ucucov). In 3 257 the time frame is limited only by the volition of
the practitioner: &pavTtoc £cn, g’ Gcov xpdvov BéAeic, “vou will be invisible as long as you wish.”

9-10. Gxpt ol ot [ficw [6lca BEAeo — “until 1 achieve as many things as I wish,” This kind of
open-ended phrase is common in the magical papyri, including invisibility texts. Cf. text 3 254-255
and 257, as well as 7 276. Such lines are, no doubt, added to formularies to assure the practitioner that
his own volition will be honored and achieved. The invocations here and in 3 254-255 are written in
the first person, but elsewhere in the third person. as e.g. in 3 257 and 7 276.

For the use of the subjunctive mood following &xpi ol, see PGM V 94-95. and LXI 4-5. 16-17.
and 18.

1. xeopeiB — the supralinear stroke above xcopei marks it as a magical word, the meaning of
which is uncertain. The first editors in their notes to lines 11-13 considered the possibility that this
magical name plays off of the imperative xcopeid (for xcopeiTe), “you all go away,” noting that in
line 12 akkue can be read as &Axipoc, an adjective which modifies BahaccokpdTwp elsewhere in
PGM IV 1600 and 1695, see the note to 1 i 12-13, s.v. ahxue Bahac|clokjpalT]cop. If this is the
case, perhaps it could be taken as a word for dismissing a divine assistant: “Dim. . until | achieve as

many things as | wish and am saying *CHOREITH! (lit. ‘be gone!’).” Cf. xper, “go away,” to be

spoken to a paredros in PGM 1 94. For dismissal spells see footnote 116. The plural in place of the
singular form also occurs elsewhere, see the note to 3 254-255. & tav emTalw Uliv éyc 6 Seiva,
omeoc | emmkooi pot yévncBe. Such a reading here, however, is speculative, given that other magical
words in this text do not correspond to Greek words, e.g. accecouc in line 6.

The reading of the papyrus for Xmﬁ 15 also difficult. The first letter appears to be chi or
lambda, but a lacuna follows immediately to the right and, if a chi. the upper-right portion of the
ascending stroke is lost. Nonetheless, the trace that remains looks like the ¢hi in daxprin 119, and
there appears to be more than enough space for the omega that follows, At the same time. the lambda
of opBaAu[é]v in 11 7 is also too similar in form to the letter here to permit a firm decision. The first
editors read the second letter as an omega, the left half of which is lost in the lacuna. The third letter

seems to be a rho, its lower stem visible as well as the ligature to the left and the top stroke of the
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letter. If omega precedes rho here, the ligature between them differs from that of -c[ok]p&[T]eop in 1
i 13, The fourth and fifth letters seem to be epsilon and iota, respectively, though epsilon is clumsily

written.

droucdy pot — such injunctions are commonly directed towards divinities in the magical corpus,
as e.g. in PGM 11 118. The first editors suggest that the dative might be an indication of the
threatening tone of the invocation, which is certainly possible. But on rare occasions, perhaps
influenced by Egyptian syntax(?) (cf. e.g. sdmw ny in PDM xiv 270), one does find axovew
governing a dative of person, as e.g. in PGM XII 187-188 ([&AA'] akoucdTew poi |waca yhdcca
kat TTéca @awvri, kTA., “but let every tongue and every voice listen to me, ..."; cf. also Luc. Tox.
57.1) as well as other verbs of hearing where a genitive of person might be expected. such as
émraxolew in PGM 1V 1064, 1281, 2566; VII 787; X111 207, 380, 701, 717; XX1Ib 7. 17; LXI 21, 27,
and kAdewv in PGM 11 118; T 156(7); XIIT 289; XXXVI 105.

11-12. émi ToU | xdcpou — “in charge of.” The first editors point out that one would expect (o) emi
Tol kdcpov, “(you) who are in charge of the universe,” as in line 13, 6 £mi Thc vukTéc, “(you) who
are in charge of the night.” The epsilon has a blot on it, but there does not appear to be an article
before it. We find & éml...|...ToU kécpou, “(you) who are in charge of the universe,” in PGM XXXVI
216 as an epithet of Helios and & émi Tiic Tol kdcuou kepadric ka|fnuevoc, “(you) who are sitting
at the top of the universe...,” in PGM IV 1012-1013 as that of a daimon. Similar phrases occur in
spells that exalt Helios or a manifestation of Helios as ruler of the kécuoc: avag kécuoio, “lord of
the universe.” PGM 111 219; Bécmrota kdcuou, “master of the universe,” PGM IV 445, 459, and
1966; 6... |...cuykpaT@d ToV kéepov, “(you) who are in control of the universe,” PGM VII 529-530.
Such descriptive phrases, however, are not unique to Helios. Cf. PGM IV 387 that uses such language
of BARBAR ADONAI 2828-2829 of Selene, 3122 of Kronos; VII 788 and 880 of Selene; VIII 47 of the
seven planets; XII 58-59 and 71 of the most high god, 115 of the fiery god; XIII 165 of Phos-Auge.
183-184 of Moira, 476 of Phos-Auge, and 500 of Moira.

12-13. ahkue Balac|cloklpé[Tlwp — “4LKME, master of the sea.” Though apparently a magical
name in this context, aAkue is very likely derived from the adjective &Aripoc, “mighty.” ed. prin.,
which is elsewhere paired with BaAaccokpdTtewp as an epithet of Agathos Daimon/Helios: Tov émi
THV kdcuov Kal UTo Tov | kdcuov, dAxipov Balaccokpd | Topa, “(you) who are over the universe
and under the universe, mighty ruler of the sea,” PGM IV 1600-1602, and & £mi TOv kocpov kal
[Umra] | TOV kbcpov, dhkipe Bakacco |kpdTwp, “(you) who are over the universe and under the
universe, mighty ruler of the sea,” PGM IV 1695-1697.

Text 1 is damaged at the beginning of line 13. Despite a hole running vertically through the
middle of the line, the second sigma is discernible, and apart from a dangling shred of papyrus,
nothing between the second sigma and the omega can be read with the exception of what appears 1o
be the vertical stroke of a #ho and the horizontal stroke of a rau before the omega. With the beginning
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and ending intact, however, the word can only be BaAaccokpdtwp. Cf. PGM IV 1601-1602 and
1696-1697, especially given the proximity of aAkue.

13. & émi Thjc vukTde — “(you) who are in charge of the night.” In the magical papyri Helios is
portrayed as bringing darkness as well as raising the light: kUpie, o wote 1|o| pcdc avaly]wv, ToTE
TO ckOTOC KaTa | yeow, kTA., “lord, you who at times raise the light, at times lower the darkness...,”
PGM 111 565-566. No close parallels for this epithet are to be found elsewhere in the Greek magical
corpus, though occasionally epithets depict deities as being in charge of the night, e.g. Apollo Paian
in PGM 11 8 ([8] v vikTa TauTnv kaTéxwv kai TavuTtne decmoTedeov, kTA., “who hold fast this
night and enjoy ownership of it..."), and 79 (&[w]éxcov v wikta Talb]tnu, kTA., “who have power
over this night, ..."), a daimon in PGM IV 993 (& Siémwov vwikTa kal Nuépav, kTA., “who manage
night and day...”), and an angel in PGM VI 892 (kaBriyotuevov Tiic vukToc, kTA., “who guides the
night, ...").

The papyrus breaks off leaving us to ponder whether text has been lost below line 13 or the text
merely continues in the column to the immediate right (column ii). The first editors consider both
possibilities (p. 45). If this is merely a papyrus scrap cut from a used roll that happened to have a
short enough column to leave a margin of 10 cm. (approximately the height of text 1) either at the top
or bottom, the very fragmentary recipe in the column to the right most likely relates to this invisibility
spell (column 1). If the text in column ii is not a continuation of column i, the original editors suggest
that “a large amount of text, perhaps in the range of ten to twenty lines™ may separate i 13 and ii 14.

There is no way to firmly establish that column ii is part of this invisibility spell. The first editors
reconstructed part of the text, deeming it likely that it is a recipe including ingredients and
instructions with possible implications for column i. Although the evidence is circumstantial, there
are several reasons why this assertion might be correct: (1) balms with varied ingredients are
commonplace in other invisibility rituals: 2 223-225 (haPcwv ctéap fi dpBakudv vukTiPau kal

kUAicpa kav | Bdpou kal (chpayvivou wipou AeotpiPricac mavta ypie dAov|To ceopd|T|idv cou,

kTh. “Take some fat or an eye of a small night owl and a scarab’s dung ball and some sage oil. After

grinding everything together until it is smooth, anoint your entire body™) and 3 248-250, 255-256
(AapPcov mérkov opBaAudv T vékuoc PioBlavdTou Toltov Tpilwac cuv £Aaic coucivey kal
Potavne adyhaogeomidoc Tpi|Beov...kav Bt Bedfjcne dpavroc yevé | cBal, xpicdv cou TO pETLTOV
Hovov £k Tou cuvBeparoc, kTA., “Take an eye of an ape or of a corpse that has died a violent death
and grind it with oil of lily and some aglaophdtis plant...And if you wish to become invisible, rub
only your forehead with this mixture, ...”). Moreover, similar balms appear in other ritual and literary
sources, e.g. Cyranides 1.15.33-37 (tijv & Sy cou xpicov ik Tol cuvBéuaTtoc kal Tov SakTUhiov
@opel, “Anoint your face with some of the mixture and wear the ring”) and Apul. Met. 3.21and 3.24,
see K 1.5 and 1.8; (2) such balms can include ingredients labeled as dung, see 2 223-224, s.v.
kUAicua kav | Bapou, although whether these ingredients can be taken literally is uncertain, see 2 223,

=)

al,
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s.v. cteap; and (3) balms in other invisibility rituals are also used for anointing the head (3 256) and
face (Cyranides 1.15.33-37).
In order to provide the reader with a more complete picture of text 1, the text of column ii and the

partial reconstruction of the recipe within it (for which see Rea and Bateson 1991, 46, the notes to 17-

22) are included below, as well as the text and translation of the two lines written on the back of the

papyrus.

20

(Back)

28

col. ii. Reconstruction

1 (vacat) ec |

_______ |, yel
| p(vacat)kou |

| cop (vacat) e_ | Aertolv
| (vacat) eic Eheov x| _ eic EAeov xalAdcac
HETO KO P HET& KOTTpov |kpoko-
Bithov kai pa | Bikou kai pa|axdov Te-
Aelcav dAiycov | AEicov OAiywv [xpicov
TNV oy atp | THY Sy,
aTtepPiaka [ |
ceceven (vacar) |
avt |

|
| . L] AaPdov giAhov kaAméccou |
a v katopubov Tapa |

(drawings)

18 egheov P: Ehaiov Realegit 27 woAmaccou Pr kapmdccou  Rea fegir
fel

The first editors, noting that one can only guess at the column’s width, restore as follows

fine (small?)...1n o1l with crocodile dung and few mature(?) mallows(?) and rub on the face.”

The text on the back, *...take a leaf of flax {(white hellebore?)...(and) bury it with(?)...,

: “Soak

" seems

to be unrelated to the first two columns. It is accompanied by four or five drawings of strange beasts.

See Keenan 1992, 216 for a detailed description of the drawings on the back as well.
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Thebes? Late 4" or 5" century A.D.

P.Berol. inv. 3025 Plates III and 1V

Epirio PrivcEPs: G. Parthey, *Zwei griechische Zauberpapyri des Berliner Museums,” Philologische
und historische Abhandlungen der Kiniglichen Akademie der Wissenschafien zu Berlin 1863,
Berlin 1866, 126 (Greek text), 134-135 (translation), and 144-145 (notes).

OTHER EDITIONS: K. Preisendanz, PGM, Leipzig 1928, 1.12 and 14, and PGM, 2™ ed., A. Henrichs,
ed., Stuttgart 1973, 1.12 and 14.

EMENDATIONS: ed. prin.; K.W, Schmidt, review of Preisendanz, PGM 1, in GGA 193, 1931, 441-458
for lines 223 and 224,

COMMENTARIES: ed. prin.

TRANSLATION: English, D. Ogden, Magic, Witchcrafi, and Ghosts in the Greek and Roman Worlds: A
Sourcebook, Oxford 2002, 274, and E.N. O’Neil, GMFT 9, German, ed. prin., and K.
Preisendanz, PGM 1.13 and 15, and PGM, 2" ed.. A. Henrichs, ed., Stuttgart 1974, 1.13 and 15.

Proto: Plates I and 1V.

DESCRIPTION: papyrus. PGM | is a complete roll, 80.2 x 33.5 em, with 5 cols. of writing, 347 lines.
see F 1.2 and footnote 257. Text 2 222-231 appears in col. iii, lines 70-79, see plate I11.

LocaTion: Staatliche Museen, Berlin,

Unlike the fragmentary text 1, 2 222-231 survives intact as part of a well-preserved papyrus roll,
perhaps of Theban provenance, see F 1.2. The roll, a practitioner’s ritual handbook, contains two
formularies for acquiring invisibility. One of the distinguishing characteristics of these two spells is
that each calls for ritual praxis and loges, and the first of these, 2 222-231, provides instructions for a
mixture that the practitioner is to use to anoint his body. It then exhorts him to address Helios by his
great name, TO peya Svopa, which here consists of a series of voces magicae. The invisibility
attained 1s said to last until the setting of the sun.

—— (vacat) apavpeacic avaykaia.
haPcov ctéap 1j opbaAudv vuktiBau kai kiAicpa kav-
224 Bapov kai (Xgayvivou wipou Aelotpifricac mavta xpic Ghov
TO ceapa|T]iov cov, kai mpoc "HAlov Aéye: “kai é€opkilw ce To péya
(Gvoua) Bopkn gotoup i DiCia amapEeouy Bubn Aaihap
aaaaad [1]in weooco e Tec e e Tec Teca e
228  vauval ol aew aew nacs.” ypov Tole kal émile-
ye' “aBecopnTov ue moincov, kipie ("HAie), ate wan &in naca,
amevavTi Tavtoc avlpadmou dxpt Sucudiv fhiov i iw w
gpi€ prleo ecoa.”
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223 Spboiudv Parthey: ogfadpcov P wukmiPau Po vuktiPalroc  Schmid

224 {payvivou Schmidt: gaxviveu P {Sudparvivoeu Preisendanz  paxvivov Parthey
AeorpiPricac Parthey: AeorpiPricac P 225 Aeyexon P: Mye tLopriCeo (Preisendanz wei
post naca 228 statuit) ke del Abt 226 (Svopa) Parthey: ® P 228 (ypov Parthey:

uypeov P 229 ("Hhie) Preisendanz: 4 P (fjAie) Parthey

An indispensable spell of invisibility: Take some fat or an eye of a small night owl and a scarab’s
dung ball and some sage oil. After grinding everything together until it is smooth, anoint your entire
body and say to Helios, “And | adjure you by your great name, BORKE PHOIOUR 10 ZIZIA
APARXEQUCH THYTHE LAHLAM AAAAAA [HIHE OO0 IED IEQ IEQ IEO IEQ IEQ IEQ NAUNAX AIAl AEQ AEQ
EA0.” Moisten it and then say, “Make me invisible, lord Helios, AEQ OAE EIE EAO, in the presence of
every person until the setting of the sun, 1010 O PHRIX RIZO EOA.”

Commenitary
I. Section Title (222)
I1. Praxis (223-215)

A. Mixing of ingredients (223-224)

1. Fat or eye of a night owl

=3

. Ball of dung rolled by a scarab
3. Sage oil

B. Anointing of entire body (224-225)

1. Loges (225-231)
A. Address to Helios (225-227)
1. Adjuration of Helios
2. Utterance of Helios’ great name
B. Adjuration with additional praxis (228-231)
1. Moistening of body
2. Request to be made invisible
3. Voces magicae
4. Limitations of spell’s efficacy
a. Before every man
h. Until the setting of the sun

5. Voces magicae
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I. Section Title (222)

There is a paragraphos at the left hand margin as well as a blank space of about five letters before
the title. Such practices are commonly employed in both medicinal and magical handbooks to mark
parts of texts that need to be kept separate. See Hanson and Gagos 1997, 126-128. Cf. also the use of
paragraphoi before texts 3, 4, and 7, as well as the blank spaces before texts 3 and 4.

222. duavpwcic — beginning with Parthey’s translation in the editio princeps, scholars have
traditionally emphasized the practitioner’s intended goal, when translating apavpcocic in invisibility
spells: “unfehlbares Unsichtbarmachen™ in Parthey 1866, 134: “unfehlbares Mittel, unsichtbar zu
werden” in Preisendanz, PGM, 1.13; “spell which renders invisible™ in LSJ, s.v. apavpeacic, 1.3; and
“invisibility spell” in O'Neil, GMPT, 9. Though the identical title auadpcoci{c) occurs in 3 247, and
possibly a related adjectival form 1} duaupd (se. xpeia or perhaps tehetn) in 5 234-235, the internal
evidence in each of these spells — as well as in this one — does not explicitly answer the important
question of how the practitioner is conceiving the act of invisibility. Accordingly, the translation of
auavpcacic in more general terms as an “invisibility spell” seems to be warranted. Yet, if an
apavpccic spell has any affinities to text 1, entitled apuaupcoTikov avlpwov Torfical, here too the
practitioner would be conceiving of invisibility in terms of affecting the vision or perceptions of
others. Although the only other parallel to auadpeocic in the magical corpus is 3 247, examples of its
usage elsewhere in Greek literature yield several possible interpretations:

(1) If the practitioner 1s attempting to affect the sight of others, the use of aualpoacic here is
very suggestive and implies a dulling of the eyesight of the person(s) to whom the practitioner wishes
to be invisible; cf. aBecopnTov pe moincov...amévavTi Tavtoc avlpwomou, “Make me invisible... in
the presence of every person,” 2 229-230. auadpeocic periodically appears in the works of medical
writers who use the term in a more technical sense to describe ophthalmological ailments, e.g.
opuaToc apavpccic, “dimness of eye(sight),” in Hipp. Prorrh. 1.113, 5.546 Littré and oppudtoov
apavpwcic, “dimness of eyes,” in Hipp. Coac. 221, 222, 252, 5.632, 638 Littré; cf also Coac. 475,
5.690 Littré. Dimness is listed as one of several symptoms indicating that a spasm or convulsion is
occurring (Coac. 252), or about to occur (Prorrh. 1.113 and Coac. 222). But perhaps more notable is
the definition of auavpcacic in the Pseudo-Galenic Introductio sew medicus 16, 14.776.8-9 Kiihn:
éTav wavteAnc mapepmodicuoe f Tol opav, xwpic pavepdc aitiac, “when there is complete
obstruction of sight, without a visible cause.” Similar definitions appear in Paul.Aeg. 3.22.31.1-3,
1.185 Heiberg, and in lon.Act., De diagnosis 2.7.157, 2.448.11 Ideler. See also the fourth-century
medical writer Oribasius, Syn. 8.50.1-2, 267 Raeder: duavpeocic écti wavteAfje doc e 16 ToAl
Tol opav apamodicuoc xwplic pavepol mabouc mepl Tov dpBaiudy, “amaurdsis is for the most
part complete hindrance of seeing apart from visible suffering around the eye” - a definition repeated
in Aét. 7.50.1, 304 Olivieri.

Even if it is possible to envision how the practitioner might have exploited the aforementioned
definitions of auaupcocic, it should be noted that ancient medical sources never attribute the cause of
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apauvpwceic specifically to spells of malicious intent, though they do suggest various other sources
for the affliction. As noted above, Hippocratic writers associate dimness of sight with convulsions.
Later medical writers consider dimness as caused by the noxious bites of reptiles, such as the horned
serpent, the asp, or the spitter asp, and the pelias fish: Pseudo-Dsc. Ther. 16.6 and 17.5, 73 Sprengel;
Philum. Fen. 16.4.3, 18.2.4, and 28.1.6, 22, 25, and 33 Wellmann; Paul.Aeg. 5.19.2.5 and 5.19.3 .4,
2.21 Heiberg. Or the dimness may be said to accompany other diseases of the eye, such as dilation or
diminution of the pupil, or atrophy of the entire eye, as in the Pseudo-Galenic Definitiones medicae
340-342, 19.435.4-9 Kithn. Aétius links the onset of duavpecic to a strong blow to the head,
7.50.15, 2.304 Olivieri: to the fact that the patient has just broken the grip of disease, 5.127.1-7, 2.103
Olivieri; or to an impaction of the optic nerve, 7.2.29, 2.255 Olivieri. Aétius 7.50.9-13, 2.304
Olivieri, moreover, notes that the affliction of dim-sightedness can be preceded (and caused!) by
numerous activities:

mponyouvTal b ToU mafiouc ameyial cuvexeic kai akpaTomocial, fAiccic, Bykavcic Thc
kepaAfic fi katayubic fj cuvexnic avayvacic ueta Tpognv fi Pakaveia duoiwe cuvexd e
Tpogi), kal EuETol Graupol, cuvoucia GueTpde Te kal Graipoc, kal kKaToxl TveluaToc
Praia, doemep émi Tddv calmeTdv yiyveTal.

“Certain activities precede the suffering (of amaurdsis): continuous indigestion, drinking
unmixed wine, exposure to the sun, burning of the head, or a chill, or constant reading after
eating, similarly continual bathing right after a meal, and ill-timed vomiting, immoderate and
tll-timed sex, and forceful retention of breath, as happens in the case of trumpet players.”

In addition to explaining the causes of Guavpcocic, many authors provide recipes for treating it.
The Greek tract known as the Cyranides, see B 1.5, lists no fewer than six remedies for apatpeocic
(3.1.56, 3.1a.5, 3.9.51, 4.27.3, 4.37 4, and 4.39.3), most of which employ the bile of an eagle, vulture,
or fish along with some kind of honey as well as leek-green or balsam juice. A similar recipe for
treating apavpeacic is also found in Galen's De compositione medicamentorum secundum locos 4.8,

12.801.11-14 Kiihn:

[Bepatreia auavpdcecac kal UmoyUcewe.] auavpwciv Tacav f| apxouévnu Umdyuciv
Bepamever yumoc xoAn peta mpaciou xuhou kal pEMiToc ATTikoU, 1 culpvne kal
TMeMEpEaC (ca civ PN, 1) cTpUxves pERav Eyxpie.

“Treatment for amaurasis and cataract, Bile of a vulture with leek juice and Attic honey cures
all amaurasis or a beginning cataract, or anoint with equal parts of myrrh and pepper mixed
with honey or black strychnon plant.”

Cf. also the Pseudo-Galenic De remediis parabilibus 1.5, 14.349.13-350.2 Kiihn; Afric. Cesr. 2.26;
Orib. 4.24.2, 3.447 Raeder; Hippiarrica Cantabrigiensia, 8.8, 2.137-138 Oder-Hoppe, and
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Additamenta Londiniensia ad Hippiatrica Cantabrigiensia 4.2, 2.254 Oder-Hoppe. There are also late
examples of amulets for apavpeacic. In Orphic literature the dragon-stone is used as a treatment
(Orph. Lithica kervgmata, 49.4, 175-176 Halleux-Schamp), and in Additamenta Londiniensia ad
Hippiatrica Cantabrigiensia 5.2, 2.254 Oder-Hoppe, it is said that eyes around the neck are useful.

Thus, it is certainly possible that a spell entitled apavpeocic could relate to a practitioner’s desire
to affect the eyesight of his victims and in this way become invisible to them. Whether the
practitioner could actually accomplish such a debilitating feat (lines 229-230: &Bechprtdv e
Toincov...amevavTi Tavtoc avBpoomou) is moot since the practitioner does not deal in realities, but
focuses instead on successful outcomes, i.e. his avoiding the perceptions of others, see the note to 1 i
7-8, s.v. apaw’pw’cov av'ta’ ogbaluo]v |avBpaov fj yuvaikde.

(2) It is also possible to interpret apavpeocic more broadly to mean a general dimness of sense
perceptions rather than a dimness of physical sight. In De anima 408b 20 Aristotle discusses a dulling
(auavpeocic) of the mind that comes with old age and compares it to what happens to the sense
organs. Similarly when Plutarch describes Cleopatra’s attempt to find a suitable and painless poison
for her suicide, he uses apavpeocic in the more general sense as a dimming of perceptive faculties as
a whole:

kel cxebov ev mac1 pévow elipicke TO Sfjypa Tiic demiboc dveu cracuol kal cTevayuod k&pov
Umrveddn kai kaTagopav épelkouevov, IBpddTI nadaxd Tol Tpocdimou, kai aichnTnpicov
apaupwcel Tapaluopiveov  padleoc kal BuckepaivévTiov Tpdc  Téc eEeyepceic  kai
avakhriceic, cnep ol Babécoc kabeuBovTee (Ant. 71.8.949).

“And in nearly every case she found that the bite of the asp brought deep and profound slumber
with no groans or convulsions, as, with a faint perspiration of the brow and dulling of the
perceptions, they gently lost their strength and resisted being stirred or roused, like those in a deep
sleep.” (translation, Pelling 1988, 296)

Even Galen himself seems to differentiate between the specific ophthalmological ailment which he
calls apaupeocic and dpadpeacic as “dimming” of the power of sense perceptions which could result
in apPAvcotia “dim sightedness,” and Bapunkoia, “difficulty of hearing,” on which see In Hipp.
Aph. Comm. 3.31, 17b.651.6-7 Kithn, and also In Hipp. Prorrh. Comm. 1.42. 2.59.13 Diels et al.

A much closer parallel to text 2 is the miraculous escape of the Hebrew prophet Elisha found in
Josephus® retelling of the tale (4/ 9.56-57; cf. 2 Ki. 6.8-23, see E 1.7). In this account the prophet
Elisha angers the king of Syria after thwarting his plan to ambush Joram. king of Israel. Being
surrounded in the city of Adados by Syrian horses and chariots, Elisha prays to the LORD (YHWH)
first to allow his servant to see a host of allies surrounding them, and second., to send a mist upon the
eyes of the Syrian forces to blind them: 'EMccaioc B8 peté Tadta kal The T Tohepicov Syeic
apaupocal Tov Bedv mapekadel, axAlv altaic tmPaldvra ag’ fic ayvoricew auTov EueAiov,
“After these things Elisha also beseeched God to darken the eyes of his enemy, after casting a mist
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upon them by which they would not recognize him.” Elisha’s prayers do not go unanswered. Thus, he
is able to enter into the midst of the Syrians incognito and promises to deliver none other than himself
to them, if only they follow their guide to another city. Eager to catch their prey, the Syrians follow
and eventually find themselves surrounded by hostile forces. At this point, Elisha prays, and the
LorD lifts their blindness: of &' ék Tiic auaupcicecac ékelune ageBévrec..., “And after they had been
released from that dimness, ...” The Hebrew text (2 Ki. 6.20) reads, D220 M0 OP2™, “Then
the LORD opened their eyes” (NRSF) and similarly the Septuagint text reads kai dijvoifev kipioc
Totre dpBaipotc autdv, “and the LORD opened their eyes.” Although in Josephus® version the
Syrians are freed from their “blindness” (Gpavpcacic), throughout the episode they are not without
sight. The Syrians are, in fact, able to see Elisha, but to their detriment they are not able to recognize
him. It is as if their senses have been dulled or clouded, rather than their eyes physically blinded.

(3) A third — and less convincing — interpretation of auavpeacic in this context would be that it
either refers to the practitioner himself or to Helios. If the former, the term could indicate that the
body of the practitioner is being diminished in the presence of people, but if the latter, it is the sun
that is being diminished so as to allow the practitioner to go unnoticed. Cf. Scholia in Arat. 6.869-
R76. Certainly, in other contexts, auavpcocic, meaning “dimming,” can relate to many objects
besides eyes and sense perception, e.g. the role of oracles as in Plu. Mor. 411e.4, followed by Eus. PE
16.3.3, and Theodoretus, Affect. 10.10.7; the beating of the heart as in Anon.Med. 14.23, Fuchs 1903,
108: the good word as in Gr. Nyss., Or.catech. 6.122; common notions as in Olymp. /n Ale. 32.11,
etc.

It is worth noting that the tradition of attaining invisibility by affecting the perception of one’s
victim persists throughout the Middle Ages. Kieckhefer 1997, 59, 67, and footnote 40 notes that
“probably the most commonly recommended means for becoming invisible in medieval works on
magic was to carry an opal on oneself, so that its brilliance would blind all potential viewers.” This
conclusion is supported by a passage attributed to Albertus Magnus® Book of Secrets in which he
offers the following advice to those wishing to be made invisible (excerpted here from a later English
version which varies quite significantly from the original Latin text, see D 1.5):

“Take the stone which is called ophthalmus, and wrap it in the leaf of the laurel, or bay tree; and it
is called lapis obtalmicus, whose colour is not named, for it is of many colours. And it is of such
virtue, that it blindeth the sights of them that stand about. Constantius, carrying this in his hand,
was made invisible by it.” (translation, Best and Brightman 1973, 26-27).

avaykaia — “indispensable.” The translation here follows O'Neil’s in GMPT, 9. However, since
avaykaioc does not appear elsewhere within the title of a spell, it is difficult to be conclusive.
Parthey 1866, 134, and Preisendanz in PGM, 1.13 suggest “unfehlbares.” Other possibilities might
include “efficacious” or “effective” (hence, pointed towards a successful outcome; cf. Vett. Val. 63.1
and Cat.Cod Astr. 7.238.16), “necessary” (PGM IV 855, 2008, 2510, etc.), and perhaps even

“urgent,” given the short term nature of the spell.
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Spells = both those transmitted in ritual handbooks and single formularies — characteristically
include one or several words which serve to strengthen the force of the spell as well as the appeal to

the practitioner reading it, see A 1.1. One way through which this is accomplished is the use of

adjectives, as e.g. aicovioc, “eternal,” PGM VII 191; akpiiic eic mavra, “precise for everything,”
PGM X1 145; amokpugoc, “hidden,” PGM IV 1115 and XIII 344, 1057, 1078; avfwpov. “taking
immediate effect.” PGM VII 300a: Eé}-.'rlc'mu, “best,” PGM XXXVI 36; yevvaia, “excellent,” PGM
IV 1227 and VII 396; bokiun, “tested,” 3 247 and IV 3007; ¢weuv[etév], “praiseworthy,” PGM LXI
l; mpoc mavta euxpnetoc, “useful for all things,” PGM IV 1167; 8au|pdcioc, “marvelous,” 5 234-
235; BavpacTéc, “marvelous,” PGM IV 296, VII 919, and XXXVI 134; lepé, “sacred,” PGM | 96
and XIII 3, 61, 343; kaAhicTov, “excellent,” PGM VII 459, 462; péya, “great,” PGM XXXVI 275,
320; povow, “only,” PGM XXXVI 320. For examples from the PDM, see the note to 3 247, s.v.
apavpcaci{c) Bokiun.

I1. Praxis (223-225)

A. Mixing of ingredients (223-224)

223. cteap — this word, elsewhere contracted to cTfip, as in PGM IV 2459 and XI1 443, is most
commonly used for “fat” in the PGM, e.g. in IV 1332-1333, 1339, 2576, 2581, 2644, 2686, 2710,
2892; cf. Aimoe, PGM IV 1092, 1101. However, PGM XII 401-444 as well as XII1 1066-1067 and
1068-1069 stand as reminders that the ingredients listed in rituals — even fats — at times cannot be
taken at face value or at the very least might reflect alternative names for the same ingredients. See
also GMPT 167, footnote 95 for similar lists of terms. LiDonnici 2002, 359-377 discounts the
usefulness of such lists in shedding light on the ingredients being used in the PGM. Dieleman 20035,
189-203, however, asserts that texts such as PGM XII 401-444 merely provide alternate names for the
specified ingredients, reflecting priestly sources rooted in Egyptian tradition. According to PGM X111
442-444, fat (ctijp) from a head (amo kepahfic) is equivalent to a spurge (TiBUpadAov), fat from the
belly (awmd koihiac) to an earth apple (xapaipnAow), and fat from the foot (awd mobdce) to a
houseleek (xpucdcmepuov).

When fats occur in the Greek magical papyri. the type of fat is usually specified. In the eleven
other instances of ctedp, a specific kind of fat is mentioned each and every time. Thus, it is likely
that ctéap here is to be construed with vuktiBav (“Take the fat of an owl or the eve of an owl...”).
Many varieties of fat are used in the PGM, including the fat of a black ass (PGM IV 1332). black bull
(PGM IV 1333), cow (PDM Suppl. 16), dead doe (PGM IV 2581). wild goose (PDM xiv 98), black,
male, first-born and first-reared ram (PGM IV 1092-1093, 1101-1102). white she-dove (PGM IV
2892), dappled she-goat (PGM 1V 1332-1333, 2459, 2575-2576, 2644), virgin dappled she-goat
(PGM IV 2685-2686, 2709-2710), etc. For the general use of fats in ancient Egypt, see Darby et al.
1977, 2.757-760; for a more technical discussion, see Serpico and White 2000. Not only does the
kind of fat used in rituals vary, but also the way in which the fat is used. In some cases fat 15 just one
of several ingredients in a mixture used for anointing, e.g. PGM IV 1332-1333, as it is here.
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Sometimes, it is presented along with other ingredients, e.g. PGM IV 2644, or as an ingredient in a
mixture to be burned as an offering, e.g. PGM IV 2459, 2685-2686, 2709-2710, 2892. Fat is also used
to rub the wick of a lamp, e.g. PGM IV 1092-1093, 1101-1102.

opBahuov — Parthey’s correction of ogBaAucov. Vowels such as omega and omicron are
commonly interchanged, as for example in 2 228 (rypeov for Uypév); PGM LXXI | (puhakTtrpicov
for puhaktipiov); Suppl. Mag. 1, 2.2 (tcov for Téw), 11, 58.1-2 (BupoxdaBukcov | kal viknTikedw for
BulokaToyov | kai viknTikov); GM4 47.2 (Becov for Bedv); see also DT index, 518 (Syria, Achaia),
319 (Italia), and 520 (Africa); Gignac, Gram., 1.275-277.

As to the correlation between the ingredients the practitioner uses and the outcome of the spell, an
eye or eyes — of an ape (3 248), a wolf (PGM 1 285), and a bat (PGM 1V 2943-2944) — are employed
in a few spells and used in mixtures for anointing (2 223 and 3 248), offerings to be burned (PGM 1
285), and figurines used in ritual (PGM IV 2943-2944). Cf. also PGM CXXII 16. Of these four
spells, three suggest that there is a connection between the use of an eye and the function of the spell.
Text 3 248 1s also part of an apavpeocic spell and PGM IV 2943-2944 occurs in a love-spell of

attraction in which the eyes of the victim are being targeted.

vukTiBau — “a small night owl.” The reading has been retained, but for different reasons from that
of Parthey 1866, 144, note to line 223, who points out that vukTiBau is absent from the lexicon and
indeclinable. He compares its form to that of vuktikdpa€ and suggests that the closest parallel is
found in Hesychius who equates it to vuktiképag, “the long-eared owl” (C 2004.1, s.v. cTpiyhoc:
kaheiTal BE kal vukToPdar ol B& vukTokdpaka). Ogden 2002, 274 follows Parthey in his translation.
Schmidt 1931, 445 asserts that vukTipav is declinable and emends to vuktiPadutoc on the basis of
the use of the genitive form vukmiPaciToc in PGM XXXVI 264,

Here it seems better to follow Crum, Dicr., s.v. Xakranay, who suggests that vuktiBau is
indeclinable and absent from the Greek lexicon because Bavu is Egyptian in origin, vukti being
equivalent to the Coptic word xakka meaning “night.” Though ray is a Coptic word only attested in
Bohairic — originally the northern dialect of the western Delta and Wadt di al-Natriin that began to
flourish in the eighth and ninth centuries — evidence of Bohairic appears as early as the 4" and 5"
centuries in biblical texts. See Shisha-Halevy's discussion in Copt.Enc., 8.57, s.v. Bohairic. In fact.
elements of Bohairic can even be found in Old Coptic, a fact highlighted by Satzinger, Copt.Enc.,
8.172, s.v. Old Coptic, and Kahle 1954, 243ff. It is worth noting that gat is attested with the meaning
“night raven” (vukTikdpak) or “screech owl” (jabiru, ephippiorhynchus senegalensis), on which see
Crum, Dict., s.v. gat; Cerny 1976, 20, s.v. ka1; Erman and Grapow, Wb, 1.410, s.v. b3. For a general

treatment of owls in ancient Egypt. see Houlihan 1986.

AoBcov ctéap 1 opbakudv vuktiPau — “Take some fat or an eye of a small night owl...” One
can interpret this phrase in a couple of ways. If the owl is the focus here, it is possible that the ritual
of grinding an owl’s eye into the anointing mixture might operate on the principle of similia similibus
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or “persuasive analogy.” For the magical properties of owls, see Eitrem 1925, 99-100, the note to
265, s.v. fua vukTiBaotTtoc; Pease 1933, 375-377, footnote 462; Thompson 1936, 209. For a
discussion of persuasive analogy, see Tambiah 1973, 199-229: cf. also Faraone 1991, 8, and Collins,
2008, 21-24. The nocturnal nature of owls is well attested, including their ability to see in darkness,
€.2. in Arist. 4 597b 23 and 619b 18. The invocation that appears later in 2 229-230 might be the
practitioner’s attempt to become like the owl during the day, i.e. “invisible™: &BechpnTdy pe Toincov,
kUpte "HAte...amévavti mavroc avlpadmou dxpr Bucudov nAiou, “Make me invisible, lord Helios...
in the presence of every person until the setting of the sun.”

However, the use of an ape’s eye or that of a corpse which has died a violent death in 3 248
highlights that the destruction of an eye, as well as the role of the owl, might also be the focus here.
The use of an eye, whether as a literal ingredient or a representation of something else, suggests that
an dauavpocic spell targets the victim’s eyes. If so, the practitioner’s ritual act of grinding up an eye
would perhaps represent his desire to dim his victim’s sight. Moreover, just as the eye in his
concoction has been dimmed, so too can the practitioner become like the eye and dim his own
presence by anointing himself with this mixture. Of course, the problem with this argument is that in
this same line, fat is allowed to be a substitute for an eye — a fact that seems to minimize the
significance of the eye in this ritual. At the same time, however, it still remains that the fat of an owl,
a night bird connoting darkness and concealment, is being employed.

223-224. kihicpa kav|B8apou — “the dung ball of the scarab.” Cf. bun.t n pimhrr in PDM Suppl.
69. See Bianchi, OEAE, s.v. scarabs, who provides an excellent description of how the scarab
(Scarabaeus sacer) carefully crafts dung balls into two different shapes, precisely utilizing its legs
and mouth. The brood ball, comprised of sheep dung, is used first by the female scarab as a nest into
which she lays her eggs and subsequently by the larvae as their food. However, the scarab also rolls
another ball, made of catile dung, which is spherical in shape and used as a food source. Because the
scarab rolls this food ball with its hind legs across the ground and eventually down a shaft, the
Egyptians over time began to equate the scarab’s actions with that of a mythological beetle rolling the
sun disk across the sky with its forelegs (not its hind legs). Moreover, wrongly assuming that the
scarab was spontaneously generated from the brood ball, they believed that the mythological scarab
was likewise spontaneously generated by the sun. The ancient Egyptian word for scarab is hprr from
the verbal root meaning “to be created” and “to come into being.”

Thus, it is not surprising that in the context of this spell, we find the ritual use of the scarab’s
dung ball along with invocations to the sun god, Helios, both in 2 225 (kai mpde "HAov Aeye, “and
say to Helios™) and 2 228-229 (kai émike|ye aBechpntov pe Troincov, kupie "HAwe, “and then say,
“Make me invisible, lord Helios’...”). This pairing is not found elsewhere in the magical papyri, since
the use of the scarab’s dung ball as ritual material is absent from other spells, a fact which Parthey
1866, 144, the note to 223, points out: “ganz neu ist die Erwihnung, dass eine solche Kugel auch
magischen Zwecken dienen kénne.” The magical corpus, however, contains other words for “dung”
e.g. apodeupa, “excrement” (LSJ), in PGM XI1 414: XIII 240-24]. 245: BoARiBov, “cow dung”
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(LSJ), in PGM IV 1439-1440; xémpoc, “excrement, dung, manure” (LSJ 1.1}, in PGM IV 2460,
2586, 2651, 3097; VII 485; Suppl Mag. 11, 83.2: Demotic hs in PDM xii 51, 109: xiv 84. 85, 1042,
1043, 1139, 1156, 1188, 1190-1191, 1194, 1196, 1198, and hs in PDM Ixi 106, 107 — dung excreted
from a variety of animals, including that of an antelope (PDM xiv 1043), ape (PDM xiv 85). ass
(PDM xiv 84, 1198), black cow (PGM IV 1439-1440), crocodile (PGM XII 414; X111 245: PDM xiv
79-80, 1042; Ixi 107), dog (PGM XIII 240-241), dog-faced baboon (PGM IV 2459-2460, 2586),
falcon (PDM 1xi 106), goose (PDM xiv 1188), hawk (PDM xiv 1156), horse (PGM IV 3097), hyena
(PDM xiv 1194), ichneumon (PDM xiv 1196), mouse (PGM IV 2651), weasel (PDM xiv 1190-1191),
and white dove (PGM VII 485). In these examples dung is ofien used as an offering or as one
ingredient in an offering to be burned (PGM IV 2459-2460, 2586, 2651; VII 485; PDM xiv 84, 85).
as well as for anointing objects (PGM XIII 240-241) and individuals as is the case here (PGM XIII
245; PDM xiv 1042, 1043, 1139, 1156, 1190-1191, 1194: Ixi 106, 107; Suppl. Mag. 11, 83.2). For a
brief, general discussion of the magical properties of human and animal excrera, see Bell, Nock and
Thompson 1933, 27,

kav|Bapou — “beetle” or “scarab.” Cf. the use of the Demotic word mhrr in PDM xii 138: xiv 88,
91, 245, 267, 636, 638, 646, 651, 655, 658, Suppl. 66, 87, 93, and Aprr in PDM Suppl. 2. In magical
texts the scarab is frequently associated with Helios (PGAM 111 207, 208; IV 1659, LXI 34) or the sun
(PGM 1V 943; XII 57), and occasionally referred to as a “sun™ scarab (kdvBapoc fhiakédce) as in
PGM IV 7513 LXI 34. Moreover, in amulets it appears as an image of Khepri, the regenerated sun at
dawn (Pinch 1994, 109); cf. xpupic (PGM VII 584; XII 100; XXXVI 170), xqupt (PGM VII 590),
Xpoupic (PGM X111 326), and xpoup (PGM X111 624), often within voces magicae (PGM V11 584,
590; XIII 326, 624). See Bell, Nock and Thompson 1933, 40.

224, {cdpayvivou pipou — “some sage oil.” The papyrus reads paxwivou, which is unattested. 1
follow Schmidt 1931, 445, who suggests cpayvivou as an unattested adjectival form of capdyvoc,
“sage,” which appears as a noun in PGM IV 2584, 2650, 2873, 3097. See Palmer, Gram., 29-30 for
adjectives ending in -woc. The use of a scented oil here would be sensible given the use of lily oil in
text 3 249. Moreover, sage itself, according to Pliny, was said to be indigenous to Egypt (Nat.
12.108.1). See also Germer 19835, 163-164. Explaining the textual corruption is more difficult. For
examples that show the replacement of kappa with gamma when used medially before another
consonant, see Gignac, Gram., 1.79. The sigma could have been omitted if accidentally construed
with the preceding word. See ibid., 1.124-125.

Parthey 1866, 145, the note to 224, suggests paxivov “of lentils,” which does not modify pipov
or any synonymous words in Greek. Preisendanz, PGM, 1.14 emends the text to {(duypakvivou,
another unattested form, presumably a variant of (6p)pakivou, “made from unripe olives™ (LSJ 1, s.v.
ougdarwoc), which elsewhere modifies Ehaiov, e.g. E\aiov Sppd |kivov, PGM IV 228-229. Cf. also
EAalov dugakifovra, PGM IV 3008, This emendation presents a good and certainly more common
alternative to Schmidt’s reading. Though ougdxivov does not modify pipov elsewhere, it is not
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uncommon for ppov and £éhanov to be used rather loosely in the magical corpus. Cf. pipov kpivivov
(PGM WV 223; VII 338; X111 1067-1068) and éAaiov kpivivov (PGM VII 631-632), as well as p&Bivov
Ehaiov (PGM | 278) and pé8ivov wipov (PGM IV 759; VII 337-338; VIII 108-109). However, in the
magical papyri, pipov most frequently appears as a scented ointment, e.g. with cinnamon as in PGM

/ 223-224, with lilies in PGM V 223; VII 338; XIII 1067-1068, with myrrh in PGM V 223-224, and
with roses in PGM IV 759; VII1 337-338; VIII 108-109. Only occasionally 1s it used by itself as e.g. in
PGM V11 974; XII 310; Suppl Mag. 11, 72.ii.4 (bis). For the use of oils in ancient Egypt. see Darby et
al. 1977, 2.776-89; cl. also Sandy 1989.

For the genitive form here, cf. PGM VII 191-192 (xoAfjc kampou, ahdc dupew | viakod, péAitoc
ATTikoU opou Tpiyovw...) where O'Neil, GMPT, 120, translates “Rub together some gall of a wild
boar, some rock salt, some Attic honey.” It might also be that (1) {(c}payvivou uipou has been
attracted into the genitive by kavBapov and instead should read (chpayvivov pipov. Cf. GMPT, 9,
where O'Neil seems to read the text in this way; however, for a similar example illustrating poor
syntactical construction, see Suppl Mag. 11, 96A.6(: AaPfov Loublov puapuapivou (presumably for
AaBowv Cedbiov papudpivov, “Take a small marble figurine.”). Occasionally one even finds
accusatives and genitives side by side, e.g. in PGM V 370. The resulting asyndeton is not unusual in
this context. Cf. 3 248-249; PGM 11 17-19; IV 754-755; XIII 319-320. (2) It is also possible that a
preposition such as pera has dropped out. Cf. PGM XIIl 356-357: Asotpt|Pricac pet’ olvou
aflaAdccou wavTa émibue, “Afier grinding everything with wine not mixed with sea water, bum as
incense.” Moreover, occasionally, a prepositional phrase will precede a verb of grinding, as e.g. in
Suppl.Mag. 11, 83.7-8. In this passage | have opted to retain the genitive case endings as they appear
in the papyrus {c)payvivou pupou. Note, however, 3 248-249 where we find asyndeton, yet the
passage that follows the asyndeton seems to support the final option here: ToUTov Tpi|wac civ
¢haiow couciven, “grind it with oil of lily.”

AeotpiBncac - “grind,” “pound fine,” “emulsify.” Parthey 1866, 145, the note to line 224,
suggests emending Aeotpifricac, the reading of the papyrus. Cf. Aeotpifncov in PGM 11 36 and
XII 27, as well as AiotpiBricac in PGM XI1I 356-357. For the tendency of & to become & before a
back vowel, see the note to 11 4-5, s.v. Becdv | mveupdreov Bedv. The verb is often associated with
grinding up plants and aromatic resins as in PGM 11 35-36 (cpipvav kai mevra | BdakTulov BoTduny
kal apTepiciav kavcac alylvac Aaotpifncov kai xpd, “After burning myrrh and cinguefoil and
wormwood in a sacred manner, grind and use them.™). X111 26-28 (tatta Té& &vbn PO eikoct | uac
nuépac Tiic TeheTiic AeloTpiPncov eic Asu|xnv Buiav, “Twenty one days before the initiation, grind
these flowers into white incense’™), and 356 (AsiotpiPricac pet’ olvou afaldccou TdavTa emifue.
“After grinding everything with wine not mixed with sea water, burn as incense.”).

B. Anointing of entire body (224-225)
224-225. xpic 6hov | TO ceopd|T]idv cou — in text 2 the act of anointing 1s very likely perceived

as an act of camouflage to attain invisibility. see the note to 2 223, s.v. AaBdsv ctéap § opBaAusv
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vukTiBau; cf. also 3 256: xpicov cou Td pétewotmov pdvov ek Tol cuvBéuaToc, kTh., “rub only your
forehead with this mixture, ...”" In PGM VII 170, a spell to make an egg like an apple, the practitioner
conceals the egg by coloring it to make it appear to be an apple: (écac TO wow ypeie kpoke | peifac
UET  oivou, “After boiling the egg, rub it with a mixture of ege-yolk and wine.” Anointing oneself
with the dung of the scarab, however, may also be equivalent to taking on the “blinding” qualities of
the sun, xpiew and synonymous verbs commonly appear in the magical corpus in contexts where the
practitioner is anointing his body, e.g. in PGM 11 74 (dleigew), 75 (cuyxpiav); IV 1339
(cuvaheipeiv); Va 3 (éyxpiecBar); XIII 244-245 (xpiew).

T6 ceopd|T]iév cou — the diminutive form of ccopa appears in the magical corpora only here.
The meaning is most likely identical to ccopa in this passage. See Palmer, Gram., 84-86, who notes
the increasing popularity of such forms in late Greek. See Peterson 1910, 128 for a discussion of the
range of meanings for ccapdTiov, and also Buck and Petersen 1945, 43-119 for a more general
discussion of such words. A number of other diminutives appear elsewhere in the magical papyri, e.g.
SakTtulidiov in PGM XI1 202, 209, 271, kopcvonrddiov in PGM XXXVI 283, &Bdviov in PGM [V
1073, 3003; VII 338; XII 122; XIII 1011, xdpmiov in PGM 1 8; IV 2124; VII 702; LXI 60;
Suppl.Mag. 11, 97.15, comiov in PGM V 458; XIII 248; XXXVI 332, etc. See also Ertrem 1953, 110-
111 who in passing discusses diminutives in the PGM.

II. Logos (225-231)

A. Address to Helios (225-217)

225, kai mpoc "HAov Aéye — “and say to Helios.” On Helios see the note to 2 229, s.v. kipie
“HAwe. It is likely that the prepositional phrase mpoc fjhiov without the definite article tells the
practitioner to whom he is to address the invocation as well as how he is to do it, i.e. “speak towards
Helios.” Cf. PGM 111 274 (Aé[ye] mpoc fjhiov 16 dvoua péya, “speak to Helios the great name™); VI
4 (Aéye olv rpdc TjAiov avaTtéhhovta, “and so speak to Helios rising™); XXXVI 211 (Aéye mpdc
fihiov L', “speak to Helios 7 times™).

225-226. kai éEopkilw ce 16 péya | (Gvoua) — “And I adjure you by your great name.” For the
use of é€opkileo with a double accusative, ef. PGM IV 3235-3236; VII 269-270; Xle 2; XII 137-139;
LXI 19. The reading of the papyrus has been retained. but if the text is to be emended, Abt’s deletion

of kai is preferable to Preizendanz’s placement of kali before irypov.

16 péya | (Gvopa) — “your great name,” adds to the authoritative tone of the spell. The use of so-
called “great names” for gods is found in many other spells, most likely as a way of increasing the
chances that the god will respond favorably and the ritual act will be successful, e.g. in PGM 111 264,
IV 1008, 1610, 1788, 2344-2345, 3236; XIII 183, 738; XXXVI 190; see the note to GMA 18.4-5.
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226. (Svopa) — is represented here by the symbol @, as in 3 259. For a list of such symbolic
representations, see PGM, 2.269-270, and Suppl. Mag. 11, p. 338, index X.

226-228. Bopkn gotoup 1w Dilia amapfeouy Bulin Aaihau | aaaaaa [ufin e few e lew
feco Teeo Teco e | vauvaf ai ai agw aew naw — presumably the “great name™ of Helios, an
appellation that does not appear to be the same in every context, as e.g. in PGM 11l 274-275: ...acwb
CaPachh.

The primary importance of such voces magicae is not that cach syllable actually means
something. Certainly, the fact that the practitioner has knowledge of the god’s “great name” and
speaks it with unfamiliar words and utterances provides the necessary effect for a ritual such as this.
This particular “great name” of Helios includes many traits commonly found in other magical words:
(1) the repetition of words or vowel sounds as in the case of ieco (seven times) and o (twice). Cf.
PGM IV 983, 1790-1791; VII 1015; XIXa 9; (2) the utterance of one number of identical vowels,
followed by another sequence smaller or greater by one, as aaaaaa [uin wewee. Cf. PGM 1 11-12;
IV 1005-1006; X1 969; LXVII 4; Suppl Mag. 1, 3.2, 7.1-7, and 20.1; (3) the interplay of vowel
combinations as asco nac. etc. Cf PGM IV 1130-1131, 1222-1226, etc. Each of these would, no
doubt, produce a particular auditory effect on the listener while at the same time demonstrating the
practitioner’s precision and expertise. For the various ways vowels are used in voces magicae, see
Frankfurter 1994, 199-205.

Analyzing magical words in general is fraught with difficulty. Only two of the words used here
have been linked etymologically to words in other languages. Whether this fact has any relevance to
the meaning of the spell is highly debatable. See Bohak 2003. Aaihay is occasionally written as
Aaihay or Aaalkay, on which see the note to GMA 57.7; cf. also Aalhapy in PGM XV 15 and
Delatte and Derchain 1964, #164 and Asihap in PGM XXXVI 351. It is associated with Helios in
PGM XIII 149 where Helios himself is portrayed as uttering the magical word Aaihay, which
according to the passage is “in hieroglyphic,” iepoyAugicTi: cf. also PGM XIII 456-457. It also
appears in other passages where the practitioner, utilizing magical words, invokes Helios, as e.g. in
PGM IV 1625, 1983, However, Aaihau does not appear in voces magicae exclusively or overtly
relating to Helios, as in PGM V 349, 352, 366, 477; VII 406, 663, 979; XIII 82, 594; X1Xa 3; Delatte
and Derchain 1964, #493 and 517.

As to the meaning of Aadap itself, scholars have suggested a few possibilities. It could be
derived from, or merely associated with, the Hebrew or Aramaic word nbu' meaning “forever,”
especially given that it is written as Aathap on some papyri, on which see the note to GMA 57.7. See
also Brashear 1995, 3590. Gager 1992, 268 suggests some connection with the Greek word Aaihay,
“storm, hurricane.” Though e is presumably without meaning here, it too has been the focus of
debate. For introductory bibliography see Brashear 1993, 3588, s.v. 1co.
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B. Adjuration with additional praxis (228-231)

228, uypov Troiel — “Moisten it.” Most likely refers to To ccopatiov in 2 225 together with the
concoction used to anoint the practitioner. Ogden 2002, 274 translates “Dilute.” It is interesting that
doctors, in particular in Gaul, Germany, and Britain, used to carry a range of collyria. Jackson 1988,
83-85 describes them as “medicinal ingredients such as herbs and spices mixed and then rolled like
pastry into short lengths at which stage they were marked with a stamp and left to dry.” Some 300 of
these collyria stamps have survived, vielding about 100 salves used to treat more than thirty ailments
and diseases. Such herbal remedies in dried form could then be carried and, when necessary,
rehydrated with water, milk, or egg-white. Certainly. in parts of the empire where a reliable supply of
eastern herbs was lacking, such ready-made salves were convenient for the itinerant physician. One
can only wonder whether similar kinds of “magical” concoctions were also kept in this form on the
fringes of the Mediterranean world. For the collyria stamps themselves see Nielsen 1974, and Voinot
1999.

Parthey 1866, 145, the note to line 228, emends vypcov, the reading of the papyrus, to Uypov, on
which see also the note to 2 223, s.v. dpBaduov.

229. aBecoprTév pe moincov — “Make me invisible,” language characteristically found in
invisibility spells. Cf. 4 621-622 (&Becopnroc | Ecat mpoc wavrac, “You will be invisible to

-

everyone”) and 5§ 236-237 (&8s | copnyroc €cry, “You will be invisible.”).

kupie ("HAwe) — “lord, Helios.” The sun god Helios plays a prominent role in magical literature,
but at times cannot easily be distinguished from the Egyptian god Re, e.g. in PGM IV 1281 (Helios
Phre), 2342 (Helios-Osiris), ete. For the complex role of Helios in the magical texts, see Fauth 1995,
34-120. Within an auavpcacic spell the practitioner’s invocation of Helios seems most sensible.
PDM xiv 319-320 states that the sun (»7) can blind: “(But as for my enemies?) the sun shall impede
their hearts and blind | their eyes and create darkness in their faces, ...": ¢f. also Corp.Herm. 10.4, on
which see Scott 1924-1936. 1.188: oU yap docmep iy Tol nhiov akTic Tupwdne olca, katauyalel
kel pUEl TTolel Touc S@pBaluove, olTe kal 1) Tou ayabou Béa, “Yes, but the vision of the good is
not like the ray of the sun which, because it is fiery, dazzles the eyes with light and makes them shut.”
(translation, Copenhaver 1992, 31). However. even if the practitioner’s intention here is not to blind
his victim physically, but to remove the light from his eyes, this ability is well within the scope of
Helios’ power as in PGM 11l 564-566: deupd uot, | kupie, 6 woTe T[o] pcdc avaly|wv, ToTE TO
ckdTOC KaTd | ywv (kaTta) Thv ceautol Suvauw, kTA., “Come to me, Lord, you who at times raise
the light, at times lower the darkness with your power, ...”

(“"HAe) — is represented here by the symbol ¢. For a list of similar symbolic substitutions, see

PGM, 2.269.

agco coan ein naw — magical words, see the note to 2 226-228.
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230, dmévavT Tavtoe qulpcamov Gxpr Bucudov nhiov — “before every person until the sun
sets” defines the parameters of the practitioner’s demand for invisibility. First, he wishes to avoid the
perceptions of every person. Though this point seems trivial, without such mformation one could not
rule out the possibility that this spell relates to hunting or avoiding dangerous creatures, see I} 1.3 and
footnote 160. Secondly, the practitioner desires to be invisible during the daytime rather than at night,
a feat that is obviously more difficult to accomplish. Yet, one would think that the explanation of the
time limit here must be something peculiar, Of course, what this situation might be is open to

speculation, see D 1.5. For similar phrases that comment on the time duration or circumstance of

invisibility, see the note to 11 9, s.v. émei mopevopan and 3 257, s.v. £ Scov xpdvov Béleic.

Sucpcov — “setting.” LSJ, s.v. ducpn, 1, notes that this word appears primarily in the plural, as it

does here.

n



Text 3 247-262

Thebes? Late 4" or 5™ century A.D.
P.Berol. inv. 5025 Plates III and IV

EDiTio PRINCEPS: G. Parthey, “Zwei griechische Zauberpapyri des Berliner Museums.” Philologische
und historische Abhandlungen der Koniglichen Akademie der Wissenschafien zu Berlin 1865.
Berlin 1866, 127 (Greek text), 135 (translation), and 146-147 (notes).

OTHER EDITIONS: K. Preisendanz, PGM, Leipzig 1928, 1.14, and PGM, 2™ ed., A. Henrichs, ed..
Stuttgart 1973, 1.14.

EMENDATIONS: K.W. Schmidt, review of Preisendanz, PGM 1, in GGA 193, 1931, 445 for line 259,

COMMENTARIES: ed. prin.; A. McKinlay, “On the Way Scholars interpret apaupde,” AC 26, 1957.
26; O. Neugebauer, “Notes to the Article on dpaupédc by A.P. McKinlay,” 4C 27, 1958, 374,
both to line 247.

TRANSLATION: English, E.N. O’Neil, GMPT, 9-10. German, ed. prin., and K. Preisendanz, PGM
1.15, and PGM, 2" ed., A. Henrichs, ed., Stuttgart 1974, 1.15.

PHOTO: lines 247-262, not published, see plates IIT and TV.

DESCRIPTION: papyrus. PGM | is a complete roll, 80.2 x 33.5 cm, with 5 cols. of writing, 347 lines,
see F 1.2 and 257. Text 3 appears in col. iv, lines 16-31, see plate I1I.

LoOCATION: Staatliche Museen, Berlin.

Text 3 1s the second of two formularies for acquiring invisibility included in this practitioner’s
ritual handbook — perhaps of Theban provenance, see F 1.2. Just as the previous spell (2 222-231),
this one also calls for both ritual praxis and Jogoes. Although it begins with a similar recipe for making
a balm, it differs from text 2 by exhorting the practitioner to invoke an infernal daimon. while at the
same time grinding these ingredients together. After being instructed to anoint his forehead with the
mixture — as opposed to his whole body as in 2 224-225, the practitioner is told that he will become
invisible for as long as he wishes. The distinctive trait of this spell is that it provides a clearly attested

ritual invocation for reversing an invisibility spell.

(vacar) apaupecacic) dokiun. uéya épyov.
248 haPdov mbrikou 6gBaiuov i vékuoce BioBavaTtou, TolTol(v) Tpi-
wac cuv tAaic coucive kai Botdvne dylaogpamiboc Tpi-, T pddov Aéyel,
Brov B auTd ék Tdow bebidov Eic Ta elcovupa Aéye Tov ‘A'd-
YOV, €IC UTTOKEITAl "AHOK AHOYTT AHOK OYCIPPPH AHOK W
COT CUPNHOYIEP ANOK (16 OYCIPE IENTA CHT TAKO(():
avdactnli, daipcov kataxBovie o 'EpPnd 1o ©opPnd 1o
TTakepPnb 1o ATopy, & eatv EmTaEes Upiv éydo 6 Blelva), dmeoc

eTrnkool pot yevncBe.” v BE BeAncnc dpavroc yevé-

I=d
1
(o)
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256  cBay, ¥picdv cov TO PETLTOY HOVoV EK Tol cuvBipaToc

kal Gpavtoc Ecry, £’ dcov xpovov BEkeic. av BE Behn-

cric @ lev) alvecBan, amd Blcewoc Epyducvoc eic avaTtohnv

héye 16 (Svopa) ToUTo, kal £ca BridwTikde kal EmomToc maciv
260  avbpoomoic. écTiv 8t TO dvopar “Mapuapiacol napua-

PIQEY YT, TTOINCcaTE pe, Tov B(eiva), EmomTov wacwv avBpcomolc

£v 1) cruepov Nuépa fdn, 1fjdn, Taxy, Taxy.” éxe() Alav ka A’ (de).

247 Apadpwcic) Boxiun  Parthey: apavpct Boriun P 248 Puwobavatou P
PiunioBavarow Parthey  tolrte{v) Parthey: Towrs P Tolira Preisendanz 249

Poravnc Phillips: Potavne P 249-250 kal Bortdvnv ayhaopeatiBoc (Té pdBov Afye)

tauTa post fobavatou haber Wilnsch To pobov Aeyat P 250-251 hovov P (A supra
@) 252 Takog Miller: Tako P 254 Amopy, détv  Preisendanz amopyosay P
amopmeo éav  Wiinsch, Abt 254  Bleiva) Parthey: a P 256 peTcomou corr. ex. pETOTOV
P 258 gleviaivecBar Phillips, paivecBon  Parthey, Abt:  gevavecBan P épgaivecBa
Preisendanz 259 (Svopa) Parthey: @ P Bnheatikoe corr. ex, Bnhotikoe P ThHAomTOC
Eitrem 261 Bleiva) Parthey: 4 P #momrov Parthey: smomtrw P 262 Exel)

Kroll, Eitrem: exz P wailcae)  Kirchhoff:  wahk (A supra ay P

A tested spell for invisibility: It works very well. Take an eye of an ape or of a corpse that has
died a violent death and grind it with oil of lily and some aglaophatis plant, i.e. the rose. As you are
grinding them from right to left, say the following spell: “I am Anubis, I am Osiris-Re. I am O SOT
SORONOUIER, | am Osiris whom Seth killed. Rise up, infernal daimon. /6 ERBETH 10 PHORBETH 10
PAKERBETH IO APOMPS, so that you all may be obedient to me. whatever I. NN_ order vou all to do.”

And if you wish to become invisible, rub only your forehead with this mixture. and you will be
invisible for as long as you wish. And if you wish to be visible again, while moving from west to east,
say this name and you will be conspicuous and visible to all people. The name is: “MARMARIAOTH
MARMARIPHENGE, make me, NN, visible to all people on this day today, immediately, immediately;
quickly, quickly!™ This works exceedingly well.

Commentary
L. Section Title (247)

1. Praxis (248-250)
A. Ingredients (245-249)

1. An eye of an ape or of a corpse that met with a violent death
2. Oil of lily

3. Some aglaophdris plant, i.e. the rose



TEXT 3 247-262 (PGM 1 247-262) 99

B. Grinding of ingredients (248-249)

I Logos (250-257)
A. Practitioner’s invocation in Old Coptic (251-252)
B. Address to infernal daimon (253-255)
1. Order for infernal daimon to rise up
Z. Magical name to be spoken

3. Command for infernal daimon to be obedient

IV. Continuation of praxis (255-257)
A. Anointing of forehead with concoction to become invisible (255-256)

B. Terms of invisibility (257)

V. Reversal of the invisibility spell (257-262)
A. Praxis (257-158)
B. Loges (259-262)
1. Request to be made visible immediately

2. Comment on name’s efficacy

I. Section Title (247)

As n text 2 a paragraphos aligned with the left margin and a blank space, here of about seven
letters, precede the title. For the use of paragraphoi and blank spaces in medicinal and magical
handbooks for marking parts of texts that need to be kept separate, see the introduction to the note to
2222,

247. auavpeoci(c) Bokiun — “tested” or “excellent spell of invisibility.” For &uaipcacic, see 2
222, s.v. apavpeocic. The adjective Sokiun bolsters the authoritative claim of the spell; ef. the note to
2 222, s.v. avaykaia. [t sometimes introduces medical recipes, e.g. in the Pseudo-Galenic treatise De
remediis parabilibus 3.1, 14.497.14 Kiihn: wpéc Asukeduarta Sékiov kal yép molhoue davncev.
mepdikoc Gppevoc xoMiv peta pélitoc xpie, “A tested cure for white spots in the eyes (for it has
also helped many): Anoint gall of a male partridge with honey.” The connection of ritual acts with an
older and thus more reliable tradition is firmly rooted in other Egyptian ritual texts. See Book of the
Dead Spell 167 supplémentaire, cited by Dieleman 2005, 227-228, who on 275 and footnote 246 also
notes that dokipoc is probably a literal translation of the Egyptian iw.f dnt or ip(.w). Cf. also PGM IV
3007: mpoc Bawpovialopévoue TTiPfixecoc Bokipov, “Pibechis’ tested cure for the demon-
possessed”; Xla 40: i mpatic SedokipacTan, “The rite has been tested™™; PDM xiv 115: “[A] tested
[spell] for the security of shadows™ xiv 117: “A tested ‘god’s arrival®™: xiv 711: “A tested
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prescription if you wish to “evil sleep™ a man™; xiv 856: “Here is a form of inquiry of the sun of which
it is said that it is well tested™ xiv 1110: “A tested...” Cf. also PDM xiv 232, *...it has been tested
nine times™ and xiv 425, “[It is] very good, tried, tested nine times,” as well as Geniza 25.2.4 and
25.3.5 in Naveh-Shaked 1993, 227-229.

uéya épyov — “It works very well.” It is possible that a verb is to be understood, such as mouei or
mrowfjcel, “(it does or will do) a great job.” Cf. PDM xiv 743-746, “If you drown a hawk in wine and
you make the man drink it, it does its work. A shrew-mouse in this manner again: it does its work
also. Its gall also, if you put it in the wine, it does its work very well....” and PDM xiv 1062, “If you
recite them to the beaker of Adonai which is inscribed outside, it will do a great work which will
bring in a thief.” Occasionally, an authoritative claim is made immediately following the title of a
spell, e.g. in PGM XII 203 (Aiav évepyéc, “very effective”) and XXXVI 37 (ou pilov olbev,

“nothing is greater than it™).
I1. Praxis (248-250)

A. Ingredients (248-249)
248-250. The text of the papyrus reads as follows;

(248)  AaPcov mbrkov ogBaiuov fj vékvoc BioBavaTou, ToUTto(v) Tpi-
(249) wac cuv eAaiw coucives kal Botdvnu ayAaogowTiloc Tpi-, T podbov Adyel, |
(250) Peov 8t auTd ek T Belcov Eic T EUcHVUPD AEYE...

In the PGM Wiinsch seeks a more fluid reading of this passage, making it needlessly complicated:

(248)  Aafcov mBrikou ogbaAudv 1 vékuoc BiobavdaTou kal Botduny aylaopwTiboc, TH
pobov Aéyel. TauTa Tpi|
(249) wac cuv Ehaico coucives Tpl |

(250) Poov Bt avrra ek Tédw Beficov eic Th elcovupa Aéye...

But as it stands, the text is sensible: “Take an eye of an ape or of a corpse that has died a violent
death and grind it with oil of lily and some aglaophatis plant, i.e. the rose. As you are grinding them
from right to lefi, say the spell as follows.” We must assume that the anticipated Totrov in line 248
has been wrongly rendered as TolTo, a common error in the PGM, see the note to 5 236, s.v. ToUTo.
Moreover, kal fotauvnv ayAaopuwTiboc, the reading of the papyrus in line 249, does not have to be
construed as a delayed object of Tpilwac in lines 248-249, but instead could be emended to the
dative Potavr, or more likely the genitive Botdunc, thus reading “Grind it with oil of lily and some
(of) aglaophotis plant.” CI. also PGM VIl 975-976: Aafdov Tév kdvBapov Tpiwov peTa
katavaykne | Poravne, “Take the beetle and grind it with a vetch plant.” The reading of the
papyrus has been retained, since Wiinsch does not offer a compelling reason for emending.
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248. mbrkou ogbaAuov i vékvoc ProBavdaTtou — “an eye of an ape or of a corpse that has died a
violent death.” As stated in the notes to 2 223, s.v. 6pBadudv and vuktiBau, the use of an eye is
significant in an apaupeacic spell. The word for ape, mifnkoc, appears in only one other passage in
the magical texts where it is associated with the god Helios: copa mpeotn popenv £xsic kai Timov
mondoc ménkou, “In the first hour you have the form and shape of a young ape.” PGM 111 501. Cf.
the use of “n in PDM Ixi 68 and its appearance in cipher in PDM xiv 85, 329, as well as gw/'in PDM
Suppl. 163.

BiobavaTtou — for PiaioBavartou. Parthey 1866, 146, the note to line 248, points to its use in
PGM LVIIL 6. The form appearing here is widely attested, e.g. in PGM 11 48; IV 1950; XII 108; also
DT 2231, 25.4, 26.20, 28.21-22, 29.19, 31.19, 32.19, 33.23, 35.19, and 37.19. References to those
who have died a violent death, as well as to the &copol, “the untimely dead,” and aTéAectol, perhaps
“the dead who have not reached their goal,” are very common in magical texts and relate to the notion
that these individuals, refused entry in the underworld, must roam the earth and hence are prone to
being manipulated by ritual acts and invocations. For a brief survey of the term PiaiofavaToc in the
magical corpora, see Johnston 1999, 77-80; Graf 1997, 150 and footnote 93: Voutiras 1998, 96 and
footnote 218. For a broader treatment of the term in Greek literature, see Johnston 1999, 127-160.
Formularies occasionally request that a part of the body from the hiciothanatos, such as a small
shaving from a head in PDM xiv 428, a bone from a head in PGM IV 1885-1886, and blood in PGM
IV 2207-2208, 2887 be incorporated into a ritual substance.

249, cuv £haicw coucivea — *with oil of lily,” only here in the magical corpus. For the appearance
of colcwov with Ehaiov, see Pseudo-Gal. De succedaneis, sigma, 972: avti coucivou élaiov,
triAwvov, “oil of fenugreek instead of lily oil,” 19.743.8 Kiihn; see also Dsc. De materia medica
2.78.3, 3.282 Wellmann; A&t. 8.12.68, 2.417 Olivieri, Elsewhere, coucwov is synonymous with
kpivivov, for which see Galen. Linguarum seu dictionum exoletarum Hippoeratis explicatio, alpha,
81: AlyUmmiov Ehaiov Asukdv: T amd tdw kplveov crkevalouevov, dmep kai kpivivov Te kal
coucivov Ehaiov wvouacTal, “white Egyptian oil: that which is made from white lilies, which 1s
called kpivivov and covucivow,” 19.70.13-14 Kiithn. Cf. also Galen, De compositione medicamentorum
secundum locos 1.3, 12.448.3 Kiihn, and at several other points in Ling. 5. dict. exolet. expl., as e.g.
alpha, 85, s.v. avBwov Ehaiov, and lambda, 96, s.v. Apov, 19.82.2, 19.119.3 Kiihn. kpivivov itself
appears in the magical corpus several times, e.g. kpivivov Ehanov, PGM VII 631-632; kpivivov, PGM
VII 629; XIII 25, 356; and xpivivov pupov, PGM V 223; VII 338; XIII 1068-1069. For other
examples of adjectives ending in -woc, see Palmer, Gram., 29-30.

The preparation of lily oil as well as other scented oils and ointments involved an elaborate
process. For an excellent description of the preparation of oil of lilies, see Dsc. De materia medica
1.52.1, 1.47 Wellmann, translated with a brief discussion in Manniche 1989, 51. Vogelsang-
Eastwood 2000, 292 also cites a fragment of a Ptolemaic rehef. Turin 1673, depicting the extraction

of lily essence by the use of cloth bags.
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Botavne aylaogdmidoc — “some aglaophdtis plant,” or “peony”™ (LSJ, s.v. a@yAcogdTic).
For the use of the genitive here, see the note to 2 224, s.v. {(c)payvivou upou and 2 248-250. The
papyrus reads Potévnv ayhaopwTiboc. Cf. also anethi modicum, “a little bit of dill.,” Apul. Mer.
3.23, see the note to 3 258, s.v. @ {ev}aivecBa. In the magical texts, however, one does not frequently
find Boravnv followed by the name of the plant in the genitive. Rather, Potdvn most often stands in
apposition to another noun to indicate the plant specified in the ritual, as e.g. in 4 620 and PGM 11 17,
36 111 166 1V 773, 779-780, 798, 807, 1313, 1828-1829, 3008-3009; V 198-199; VII 172; XXXVI
283, 363; LXI 2. Moreover, the interchange of final sigma and nu is fairly common, on which see
Gignac, Gram. 1.131-132.

ayAaogpddTic appears here alone in the PGM. ceAnvdyovov, a synonymous word, is used in
PGM LXII 23 as part of a protective spell. See André 1985, 7-8, s.v. aglaophdtis. As its name
suggests, ayAao@dTic acts as a “bright light” (ayhade, gddc), especially at night, for which see
Ael. NA. 14.27 and Photius, Bibliotheca 223.215a.33-37. ayAaogd Tic is called by various names in
ancient sources, such as (1) yAukucidn in Dse, De materia medica 3.140 RV.1, 1.149 Wellmann, (2)
kuvocTactoc in Ael. N4 14.24 and 27, (3) wmawvia &ppnv in Dsc. De materia medica 3.140
RV.4, 2.149 Wellmann, and (4) Taicovia fnAeia in Dse. 3,140 RV.7. 2.149 Wellmann.

In Nar. 24.160.3 Pliny comments on the aglaophatis plant, quoting from Democritus’
Cheiromecta, on which see Dickie 1999, 118-120. He writes that ayhaogdTic is native to the
marble quarries of Arabia — hence its alternate name “marmaritis” from the Greek papuapinc, “like
marble™ (LSJ, s.v. papuapimic, 1) — and derives its name from the fact that people marvel at its
exceptional color. On the possible relationship of this alternate name and the magical name to be
spoken in lines 260-261, see the note to 3 260-261, s.v. Mappapiacd uapuapigeyyn. Pliny notes
that the magi used it ritually whenever they wished to evoke gods. Moreover, Aelian adds that it is
poisonous in nature and hence should be approached with great caution (VA4 14.24 and 27).

Perhaps more relevant to this context is the elusive nature of aglaopharis itself, which might help
to explain why it is being used as an ingredient here. Aelian, N4 14.27, writes: dvopa quTol
kuvocTractoc (kakeitar 8¢ dpa kal aylaopdTic fj aUTh...) & ued Auépav piv tv Toic aAloic
BiaAéAnBe kai olk £cTi MGV T cdvotrToy, ..., “There is a plant by the name of cynospastus (it is
also called aglaophatis...) which in broad daylight, escapes unnoticed among the other (plants) and is
not very visible...” Quoting Diodorus of Tarsus, a fourth-century A.D. Bishop of Tarsus and a native
of Antioch, Photius adds the following in Bibliotheca 223.215a.33-37:

kal PoTavéor ayhaopdTic uévn Tocoltov v vukti Adumel Scov 1 Tpocnyopia Snhoi, kai
tov embupolvta AaBeiv gelye. kal TalTta éppiCeopéun, TOHTOV ék TOTOU Tapd Quciy
ueTaBaivouca: ou yap mpoceeT! Toic éppilaanévolc kivnecic 1 HETaRBaTix).

“And aglaophotis alone of plants shines at night so greatly as its name indicates. and it escapes
the one who desires to pick it, and it, although rooted, while changing from place to place
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contrary to the laws of nature, because whatever has roots cannot move from one place to another:
for changing places i1s not possible to the ones that are deep-rooted.”

aglaophdtis also seems to share affinities with a plant that Josephus calls Baaras (8 7.178-184),
which similarly (1) emits brilliant light in the evening, (2) is elusive in nature, and (3) is fatal to the
touch. Josephus’ method for uprooting the plant by employing a dog resembles that described by
Aelian for approaching the aglaophétis. Both of these plants share these traits with the mandrake,
another plant well-known for its magical properties, on which see Frazer 1917, 15-19.

TO poSov Aéyel — “i.e. the rose.” Written in the right-hand margin next to line 248, this gloss
attempts to explicate an old Greek (not Egyptian) term, presumably for éyhaogeoTidoc and not
thaiw couciven. In the magical papyri we find similar editorial insertions: &yabic o[q|ewe knpitnv
Aéyer, “a snake’s ball of thread: i.e. wax stone,” PGM XII 409; yévoc Hpakhéouc: ellcapov Aéyel,
“Herakles' semen, i.e. rocket,” PGM XII 434: yévoc Hypaictou kdvwulalv) Aéye, “Hephaestus’
semen, i.e. fleabane,” PGM XII 439; and dvoific. AaBdov | oupardv kpokodeilou épcevoc
(moTaue|yeitovoc Aéys) kai wov kavBdpou | kal kuvokepdlou kapdiav (Culpvav Aéyel.
kpl|vivov pupov), “Opening (doors): Take a male crocodile’s navel, 1.e. pondweed, and a scarab’s
ege and a dog-faced baboon’s heart, 1.e. myrrh, lily oil,” PGM XIII 1064-1068. For a discussion of
PGM XI11 401-444, see the note to 2 223, s.v. ctéap. CI. also the Demotic phrases ky d, “otherwise
said.” and ky d"m, “another book.” For citations, see Bell, Nock and Thompson 1933, 3.84, entries
888 and 889,

Smith, GMPT, 195, footnote 144, views these glosses as part of the secret magical vocabulary of
the practitioner “by which everyday things were given pretentious names, partly to make magical
rituals impracticable for chance readers, partly to impress the ignorant.” Another possibility is that the
gloss here is merely providing an alternative plant name. See Dieleman’s discussion of PGM XII
(2005, 189-203). Problematic, however, is that dyAaogdoTic is not elsewhere equated with 1o
podov, which also appears in a number of other mélanges to be used as incense or offerings to be
burned, as e.g. in PGM IV 2232, 2584, 2650; XIII 26, 355.

B. Grinding of ingredients (248-249)

250. ek Tcov Be€icov eic Ta evwvupa — “from the right to the left.” Similar ritual acts appear in
older Egyptian rites. GMPT 9, footnote 47, offers four such parallels, including Borghouts, AEMT
#37, 41, 64, and 86. In Borghouts, AEMT #86 Re plays a prominent part in a narrative intended to
avert and dispel poison from a victim’s body and limbs. While invoking Re, the practitioner twists

reeds to the left, just as in this ritual.
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I11. Logos (250-257)

A. Practitioner’s invocation in Old Coptic (251-252)

251-252. It is possible that the Coptic text here is not an example of Old Coptic, but merely one of

Greek transcription. See Satzinger 1991, 8.170, s.v. “Old Coptic.” as well as the note to 3 252, Given
that this 1s the only passage in P.Berol. inv. 5025 where Coptic is found, it is possible that the
transcriber failed to recognize the enchoric sign for ¢, and thus omitted it (in line 252, one expects
Tako instead of Tako). For the use of the Greek phrase ¢y el in ancient literature as well as
ancient magic, see Martinez 1991, 92-94, and Graf 1997, 95.

251, anok anoyn — 1 am Anubis.” While in classical Coptic one would expect to find the copula
ne (Anok ne anoyr), on which see Layton, Coptic Grammar, section 278, in Old Coptic texts, this
is not always the case, as e.g. in PGM Il 661 (anok wy), 665 (anok wy), see also the note 1o 3 251,
5.v. Aok oyocipdpiand 3 251-252, s.v. ANOK 0 | CWwT Gwpmn oylep.

Elsewhere in the magical corpus. the practitioner proclaims himself to be Anubis while speaking
Old Coptic: ank anoyn eqil | Kaou fwoy fnpH €4 linog esennepo | oycipl. ... “1 am Anubis,
who bears the glorious crown of Re and puts it upon King Osiris...” (translation, Meyer, GMPT, 40),
PGM IV 126-128. Here, Anubis, as a god of the underworld, is portrayed as the one who transfers the
glorious crown from Re to Osiris, thus establishing his tie both to Re and Osiris. Traditionally, the
jackal-headed god Anubis acted as the patron of embalmers, protector of the necropoleis, and in the
Pyramid Texts even judge of the dead. However, in the magical corpus, his role at times is closely
identified with that of Hermes psyvchopompos, as in PGM XXXII 2, and as such he is invoked as
herald of the dead in Suppl Mag. 1, 42.24 and the one who holds the keys to the gates of Hades in
PGM IV 340-341; Suppl.Mag. 1, 46,3, 47.3, 481.4, 49.10-11. See Altenmiiller, Lex. Ag, 1.327-333, s.v.
Anubis, and Doxey, OFAE 1.97-98. s.v. Anubis.

In this passage it is likely that the practitioner is proclaiming himself to be Anubis, herald of the
dead, in order to establish his authority over the infernal daimons in lines 253-255, Cf, PGM XXXII
1-3 (é€opkeil|wo] ce, Evdyyehe, | kata Tou AvoufiBolc kal | Tou Eppou, kTA., “I adjure you,
Evangelos, by Anubis and Hermes...”) and PDM Suppl. 122-124 (“Come to me. [O] divine spirit
whom Anubis sent to NN, saying, ‘Do the every command which NN will desire!” Is not doing it
what you will do, O noble spirit?”).

anok oyepdpn — 1 am Osiris-Re.” For the absence of the copula ne (anok ne oyocipdpn), see
the note to 3 251, s.v. anok anoyri. In the magical corpus the combined divinity Osiris and Re
appears only here and in PGM IV 890 (®pnovcipt). Re with the definite article (Phre) is commonly
found from the New Kingdom on. See also GMPT glossary, 338, s.v. Ra: ¢f. e.g. PGM VII 714-715
(xapppaubilepe); PDM xiv 132, 197, 270, 296, 297, etc.; Ixi 100, 101; Suppl. 68, etc.: Schmidi
1934, 180. For the tendency of voiceless stops in Coptic to become aspirated when immediately
preceding a sonorant consonant, see Loprieno 1995, 42, For examples in Greek, see Gignac, Gram..

BA
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1.90. This composite of Re and Osiris appears as early as The Litany of Re, see Piankoff 1964, 17-21,
and is first recorded in the tomb of Seti I (1314-1304 B.C.). The union of Re and Osiris is closely tied
to the idea that every day the sun (Re) dies. However, while in the underworld, Osiris rejuvenates him
and brings about his rebirth. Commenting on this point in the Litany of Re, Piankoff 1964, 19 notes,
“The Litany...in the first ten invocations presents the two poles of the circle of life and death — Re
who goes to rest in Osiris, and Osiris who goes to rest in Re.” Here again it is likely that the
practitioner is merely proclaiming himself to be Osiris-Re, the union of Osiris and Re in the
underworld, to give himself authority over infernal spirits.

251-252. anok w | coT copon oyiep — 1 am O SOT SORONOUIER.” For the absence of the
copula ne (anok ne oycipgpn), see the note to 3 251, s.v. anok anoyn. The meaning of w | cwr
GWpWH OYIEP 15 uncertain.

252, ANOK NE NYCipe NenTa CHT Tako() — 1 am Osiris whom Seth killed.” The invocation
implicitly proclaims that Osiris, having been murdered by his brother Seth, has overcome the power
of death and is now impervious to destruction. For the role of historiolae in magical spells, see
Frankfurter 1995, 457-476. The implied subordination of Seth to Osiris is important since it is the
daimon Typhon-Seth who is invoked in 3 253-255,

In standard Sahidic we would expect the resumptive pronoun to be suffixed to the verb of the
relative clause (Takou), see Layton, Coptic Grammar, section 411. The absence of the resumptive
pronoun (c{), the only enchoric sign in this passage, has led some scholars to believe that what
appears to be Coptic here might actually be a Greek transcription, see the note to 3 251-252.

B. Address to infernal daimon (253-255)

253, dvéctnfi, Saiucov kaTaxBovie — “Rise up” is a command used in binding spells to call
daimons into action, e.g. in PGM VII 238-239 (afv]acTa, Baipcov, “Rise up, daimon™) and VIII 99
(GvdcTta. Saipcov, “Rise up, daimon™). Cf. also the Demotic word twh (PDM Suppl. 121-122: “Arise
and do such-and-such a command of NN! Do all that which he will desire!”). The use of the
g in PGM IV 346: Suppl. Mag. 1, 46.6, 47.6. 48).6, 49.15-

=)

compound cuptapicTavar is similar, as e
16, 50.10-11. See Martinez 1991, 51.

The phrase Saijcv katayxddévioc, “infernal daimon,” appears primarily in binding spells. In a
number of love spells, the lead tablets themselves are entrusted to a series of underworld deities,
including Saipovee xataxbévion, e.g. PGM IV 342; Suppl Mag. 1.46.4, 47.3, 49.11, 50.8. There are
also love spells in which the chthonic daimon alone is given the task of attracting the object of the
practitioner’s desire, e.g. PGM IV 2088. Given the role of chthonic daimons in other contexts of
binding, it is possible that here one is being invoked to bind the victim’s vision.

253-254. 1co EpPnB 1co ®opPn8 1o | TTakepPfnd 1w Amopy — The formula here slightly departs
from that used elsewhere. Cf. 1o 'EpPn® 1o TTaxepPnd 1o BoAyocn8 1o Amopy in PGM T 71-74;
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XXXVI 12, 78. Variants appear in the magical corpus and are commonly associated with the god
Typhon-Seth/Seth, as in PGM IV 186, 279-284, 2223-2225, 3262-3264, 3267-3268; VIl 942-961:
XI1 370-372, 445-452; X1V 22; XXXVI 5, 12-34, 78, 85-101; Suppl. Mag. 11, 95.8-10; PDM xii 57-
58 and 115-118. For an introductory bibliography on the god Typhon-Seth, see the glossary to the
GMPT, 339, s.v. Typhon/Seth. Ritner 1995, 3367 asserts that the only distinction between Typhon
and Seth is in name. Although in 3 252 the practitioner already proclaimed to Seth that he is
invincible (anok ne oycipe nenTa ot Takold)), the added use of Typhon-Seth’s name gives him
complete authority over the infernal daimon in 3 254-255: 6 ¢aw émTdEw Uuiv £y & Seiva Smreoc |
emmkooi pol yévncbe, “so that you all may be obedient to me, whatever 1. NN. order you all to do.”
See also PGM XIVe 21-22 where the practitioner proclaims that this name has authoritative power
over Typhon-Seth: émkadotpai [c]e T6 cov alBevtikdy cou dvoua, év olc o duvn | TapakoUcal,
“I call upon you by your authoritative name, in (words) which you are not able to ignore.”

In the magical corpus Seth (as Typhon-Seth) is occasionally portrayed in his more traditional role
as the murderer of his brother Osiris, e.g. in PGM VII 963-964, as well as the defender of Re’s solar
bark from the evil snake Apophis, e.g. in PGM 111 87. It is in the spirit of the first of these roles that
the practitioner attempts to gain authority over Typhon-Seth. In PGM XIVec 16-19 the practitioner
declares: g[mkahotuai ce ToV £[v] TG keved TveluaTi, Seivdv, aopatov, | mav|tjokpdTopa,
Beov Becov, pBopomolov kai tpnuomoidy, 6 wicdv | oikiav elctabBolicay. Sc eCePpd(c)Bnc ek Tiic
Atyutrtou kai €6co | xwpac émevopdc(Bine, & mavTa priccwv kal un vikeopevoce, ktA., “I call
upon you who are in the empty air, terrible, invisible, almighty, god of gods, causing destruction and
making desolate, you who hate a stable household, you who were driven out of Egypt and wandered
outside the land, you who shatter all things and are not defeated...” Thus, it is not surprising to
discover that Typhon-Seth is primarily invoked in malicious spells, as in PGM 111 71-79, 115-118 (to
exact vengeance against enemies); 1V 2212-2215 (for wrecking chariots), 2223-2225 (for spells that
restrain); VII 942-961 (a charm to restrain anger and to subject); XII 370-372 (a charm for causing
separation), 445-448 (a spell for separating one person from another), 449-452 (a separation spell).
459-461 (a separation spell), 466-468 (a spell to cause a woman to hate a man); XIV 22 (a spell to
strike with chills and fever); XXXVI 5-6. 12-34 (a charm to restrain); XLVI 6-7 (a spell to silence
and subject); Suppl. Mag. 11, 58.3 (a restrainer of wrath and a victory charm), 95.8-13 (a separation
spell).

In the case of an auavpcocic spell, the practitioner might be invoking Typhon-Seth for several
reasons. (1) Typhon-Seth is himself said to be invisible in other spells, a quality that the practitioner
desires to obtain. He is depicted as adpatoc, “invisible,” in PGM VII 96]1. XI| 455, and X1V 16. (2)
The title of the spell as well as the ritual act of grinding an eye, as in 3 248-249, suggests that the
practitioner hopes to bind his victim’s vision. The name of Typhon-Seth is frequently invoked in such
contexts. In Suppl Mag. 11, 58.8-11, a restrainer of wrath and victory charm, the practitioner invokes
the Typhonic logos and then declares: doc ¢a Aifcoc olitac agovoc | kai Ghatoc, ot kal TéuTee
| ol kata pon dgovel kal Aalol | kai Erkeol Hol yeveovTan (sic), “Just as this stone is voiceless
and speechless, so let all who are against me become harmless and speechless and obedient to me.”
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Cf. also PGM XXXVI 69-101, a love spell of attraction. (3) The name of Typhon-Seth is also
commonly invoked in disjunctive spells, as in PGM X1l 365-375, 445-448, 449-452, 463-4635, 466-
468:; Suppl Mag. 11, 95.8-13; PDM xii 50-61, 62-75, 76-95, and 108-118. The purpose of these spells
is to break the love or friendship of one person from another. In broad terms, this is what the
practitioner is trying to accomplish in this context. Though love and friendship are not invelved, he
nonetheless hopes to separate himself from other people.

254, 8(etva) — is represented here by the symbol 4, as in 3 261. For such similar symbolic
substitutions, see PGM, 2.269, and Suppl Mag. 11, p. 338, index X.

254-255. 6 tav emTdfw Uuiv ey o Bletva), Smeoc | emmkooi pot yévncbe. — “(Rise up) so that
you all may be obedient to me, whatever I, NN, order you all to do.” The shift from the singular
personal pronoun to the plural should be noted here. These and similar kinds of open-ended clauses
are characteristic of the language found within the magical corpus, see the note to 1 i 9-10, s.v. &xpi
oU ol | ficw [&]ca BéAca and 3 257, s.v. g’ Scov xpdvov BéAeic. Comparable are both Suppl. Mag. 1,
39.3, 5-6 (aypraviniTes 1 wuxn avtic |..lva pe @IAG kai & | éav auTnv aitc émikode ot iy,
kTA., “Let her soul be inflamed...so that she may love me and be obedient to me in whatever 1 ask
her”) and PDM Suppl. 121-122 (*Arise and do such-and-such a command of NN! Do all that which
he will desire!”). The demand for a god or daimon to be obedient is also not uncommon, as in PGM
[V 238: BeUpd pot, & Tic Bede, Emfkode pot yevol, kTA., “come to me, O NN god, be obedient to
me...”"; 949-950, émfikode | wot yevou, kTA., “Be obedient to me...”).

IV. Continuation of praxis (255-257)

A. Anointing of forehead with concoction to become invisible (255-256)

255-256. dgavtoc yevé | cBai — “to become invisible.” In the magical corpus this phrase occurs
only here and in line 257. Typically, the phrase appears in later Greek prose, though already in
Euripides’ Orestes (1494-1495), the Phrygian slave uses it to describe Helen’s mysterious and sudden
disappearance: & & / éx Bahapcov (Willinck 1986 reads makapcov, “clutches”™) eyeveTto Siampod
BeoudTwv agavrtoc, kTA., “She (Helen) disappeared from the bedchamber through the roof...”
Diodorus Siculus also employs this phrase when describing the disappearance of Hesperus, the son of
Atlas (3.60.3), Alecmene (4.58.6), Amphiaraus (4.65.8), and Ariadne (5.52.1). Likewise, in the Gospel
of Luke (24.31) the same words are found when Jesus disappears before the two people whom he met
on the road to Emmaus.

256. xpicov cou TO péTeomow — “rub your forehead.” Cf. 2 224-225: xpie dAov | T6 ceopa|t|iov
cov, kTA. “anoint your entire body, ...” The scribe has corrected the text here from pétomoov to

HETCOTTOV,
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B. Terms of invisibility (257)

257. ¢ bcov ypdvov Béleic — “for as long as you wish.” Unlike 2 229-230 (afecopntov ue
Toincov...dxpt Sucudv fiiou, “Make me invisible...until the setting of the sun™) w here a time limit
is placed upon the efficacy of the invisibility spell, text 3 allows the practitioner to determine the
length of time for which the spell will work. Determined by the practitioner’s volition, the spell’s
duration is thus one of many open-ended clauses in the magical papyri. See also the notes to 11 9-10,
s.v. &mel Topetiopal dxpt off ol e, 3 254-255, s.v. 6 fav emTdEw Uuiv éyca & Beiva, and 7 276,
5.v. 1] © BéAsic,

V. Reversal of the invisibility spell (257-262)

A. Praxis (257-258)

258. p{eviaivecOom — “to appear.” Parthey 1866, 147, the note to 258, and Abt in PGM, 1.15
follow the same reading, though they do not explain their reasoning. Since g@aiwv- could be
pronounced as qev-, for which see Gignac, Gram. 1.192-193, most likely the scribe first wrote -gev,
and then realizing his error, simply wrote -aw. The seribe corrects himself elsewhere, see 3 256, s.v.
¥picov cou To péTeamov and 259, s.v. BnhwTikéce, Preisendanz, PGM 1.15, emends to éugaivecBai;
cf. PGM VII 407: t&v Tivi £BéAnc [é|upaviiven Bid vukTde év dveipote, kTA., “If you wish to appear
to someone at night in dreams...”

This is the best example in the Greek magical corpus of a ritual text for reversing an invisibility
spell. For the possibility of a dismissal spell to end one’s invisibility, see the note to 1 1 11, s.v.
¥eopeld. In general rituals for reversing an invisibility spell are rare. though there are a few examples
from literary texts:

(1) In Apuleius’ Metamorphoses 3.23, Photis tells Lucius how she is able to help Pamphile
become a human again after transforming herself into animal form: nam mihi domina singula
monstravit quae possunl rursus in facies hominum tales figuras reformare...specta denigue quam
parvis guamgue futtilibus tanta res procuretur herbulis: anethi modicum cum lauri foliis immissum
rori fontano datur lavacrum ef poculum, “My mistress has shown me individual remedies which are
able to change such forms again into human appearance...indeed look at how with small and trifling
little herbs such a great outcome is achieved: a little bit of dill dipped in the water of a spring along
with laurel leaves is administered as a bath and a potion.” Of course, in Apul. Mer. 3.25 and Pseudo-
Luc. Asin. 14, Lucius later learns that he must eat a rose to regain his human form.

(2) In Palladius’ Lausiac History 17.6-9, see C 1.2 and footnote 121, Makarios makes a woman,
who appears to her husband as a horse, become a woman again by pouring holy water over the head
of the naked woman: kai eVhoynicac iBwp kai amod kopubfic émxiac alTi yupvi érnuEato: kai
TapaxpriHa EMoINceEY QUTNV Yuvaika gavival wact, “After he blessed water and poured it from the
top of her head over her naked body, he began to pray: and immediately he made her appear to
everyone as a womarn.
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B. Logos (259-262)
259. (dvopa) — is represented here by the symbol m, as in 2 226. For similar symbolic
substitutions see PGM, 2.269-270, and Suppl. Mag. 11, p. 338, index X.

BrnAcaTikde — as in line 256, the text has been corrected in a similar fashion.

260-261. Mapua|piawl papua|pipeyyn — the name to be spoken while the practitioner is
moving from west to east. The first part of this name seems to be one of the numerous variants of
Mapuapacb, perhaps meaning “Lord of Lights” in Aramaic. Brashear 1995, 3391, s.v.
Mappopacb briefly surveys its appearance in magical literature; see also Michel 2001, 1.375 and
2004, 485; Gager 1992, 268; Martinez 1991, 81-82, s.v. papuapaca; GMA 41, the note to lines 41-
42. Other spells also portray infernal daimons and gods of the dead as being subservient to the power
of this name, as e.g. in PGM IV 366; Suppl Mag. 1.46.18, 481.18, 51.4. The second part is interesting
given Pliny’s claim that ayAaogdmic, lit. meaning “bright light,” is the same plant as marmaritis,
see 3 249, s.v. Boravne aylaogwmidoc. Knowing this, one wonders whether or not there is a play
on words here, since @éyyoc means “light” and the root pappap- means “shining” or “like marble.”

261. &(eiva) — is represented here by the symbol 4, as in 3 254, on which see PGM, 2.269, and
Suppl. Mag. 11, p. 338, index X.

262. ev TN cnuepov Népa, 11dn, 1o, Taxy, Taxy — “on this day today, immediately, immediately;
quickly, quickly.” This type of phrase, stressing the immediacy of the practitioner’s request, appears
throughout the magical corpora, although the combination of particular elements is often reversed, as
in Suppl.Mag. 1, 12.6-7 (rjbn, 1ibn, | Taxy, Taxy, év Th chiuepov, “immediately, immediately,
quickly, quickly, on this day™) and PGM VII 471-473 (¢v Tq) crjpuepov fuépa... | ...Taxy, Taxy,
fnen. fndn, “on this day today...quickly, quickly. immediately, immediately”). Sometimes another
prepositional phrase is introduced to make the tone of the request even more urgent, e.g. év i
criuepov Nuepg, | €v T apTi cpa. | [Nbn, 1§ldn. Ta|[xd, Talxy, “on this day today, immediately,
immediately, quickly, quickly,” in Suppl Mag. 1, 11.15-19 and 11, 55D-G.18-19.

£xe(y Aav ka'A'(&c) — “This works exceedingly well.” Phrases such as nfr.wy pw (Vit is very
good™) are commonly found in early Egyptian magical spells and medical recipes. See Dieleman
2005, 52 and 275, footnote 246. Just as it 18 common to find assertions of their dependability at the
beginning of spells, likewise at the end of spells lines are added to remind the practitioner how well
the spell works, as e.g., écTwv yap gulaktipov péyictov Thc Tpd|Eecwe, va undiv mrondic,
“For it is a very great protective amulet for the rite in order that you fear nothing,” PGM | 275-276;
geTiv 8¢ lexupd ) Buvapie, “The power is strong,” PGM V11 918; 1 mpatic SedokipacTal, “The rite
has been tested.” PGM Xla 40; “There is none better than it,” PDM xiv 334; “[it is] very good,” PDM
xiv 789; “it is very good,” PDM Ixi 78 and 94; it is very good,” PDM Suppl. 18, 27, 101, 116, 135.
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Thebes? 34" century A.D.

P.BL. inv, 121 Plate V

Epimio PRINCEPS: F.G. Kenyon, Greek Papyri in the British Museum, London 1893, 104. C. Wessely,
“Neue griechische Zauberpapyri,” Denkschriften der kaiserlichen Akademie der Wissenschafien,
philosophisch-historische Classe 42.2, 1893, 43, Betz, GMPT, xliii notes that Kenyon's and
Wessely's editions were independently edited and published.

OTHER EDITIONS: K. Preisendanz, PGM, Leipzig 1931, 2.28, and PGM, 2™ ed., A. Henrichs, ed..
Stuttgart 1974, 2, 28,

EMENDATIONS: 5. Eitrem, The Greek Magical Papyri in the British Museum, Kristiana 1923, 15 for
line 620; L. Fahz, De poetarum Romanorum doctrina magica, RGVV 2.3, Giessen 1904, 138 for
line 620.

COMMENTARY: D.F. Moke, Eroficism in the Greek Magical Papyri, Selected Studies, Dissertation
University of Minnesota, 1975, 295-296.

TRANSLATION: English, E.N. O'Neil, GMPT, 135; D.F. Moke, Eroticism, 294; ). Gager, Moses in
Graeco-Roman Paganism, Nashville, TN 1972, 151-152. German, K. Preisendanz, PGM, 2.28,
and PGM, 2™ ed., A. Henrichs, ed., Stuttgart 1974, 2.28.

PHOTO: lines 619-622, not published, see plate V.

DESCRIPTION: papyrus. PGM VII is an opisthographic roll, 2m x 33cm, with 19 cols. of writing on the
recto and 13 on the verso, for a total of 1026 lines, see F 1.2 and footnote 258. Text 4 619-622
appears in col. xviii, lines 27-30), see plate V,

LocaTioN: British Library, London.

Text 4 is from a papyrus roll copied in the 3"/4" century A.D. In contrast to texts 1-3. it is a short
spell said to have come from a book entitled The Diadem of Moses. 1t is comprised of ritual acts and
an invocation that can also be used in the love spell that immediately follows. Although some of the
magical names as well as the advertised source of the spell suggest a Hebrew or Aramaic origin, such
influence is questionable, see the note to 4 621, s.v, émrideye T& dvduaTa.

619 = (vacar) ek Tod Aabnuatoc Moiictcac.
620 kuvokepad|i]diov Bor(dvny) heB(cow) keiluevoc) Exe Umd Thy
YA@TTAY co'y’
621  kal wpool avacTa(c) mpiv Aakic, mikeye Ta (Gvépata), kal abecopnToc
622  Ecel Tpoc MavTaC.

emav B¢ émi wot[filpia simme kai Bdene | (623) yuvaii, @ihfice ce, dac Ectiv dmi rdifvT]eav Adyoc

outoc' | (624) "apecxilhove: BovBalecar kpapulala ¥aupap | (625 poviaPwbl] AauaPap:

L]

5



TEXT 4 (PGM VI 619-622) 111

xoupap: polpl: popPac: cay | (626) ApPay: paxipace: Taw, CaPacd, Abwvai”, wpéc & Béeic,

(627} Aeye. “moincov Thv Beiva mpoc Tov Beiva.” kowd, Sca BEkoe,

620 wuvorepahlilBiov Preisendanz: xuvokepahl|Biov P kuvoripdhaior Wessely
Bor{davnu) AaPlcav) keilpevoc) Eitrem: Pot/ haP/xoeye P BoT(daunw) Aafidw)
rovpcapevoc) Eitrem  kaTexeic Wessely kaTexe Fahz 621 avécralc) Preisendanz:

avacta P (dvéuara) Wessely: m P

From The Diadem of Moses: Take dog’s head plant and hold it under your tongue while lying
down. Get up early and utter the names before you say anything else, and you will be invisible to
everyone.

But when you utter them over drinking cups and give them to a woman, she will love you, since
this spell has power over all: “ARESKILLIOUS THOUDALESAI KRAMMASI CHAMMAR MOULABOTH
LAUABAR CHOUPHAR PHOR PHORBAO SACH! HARBACH MACHIMASO I40 SABAOTH ADONAL™ For what
vou wish, say: “Get her, NN, for me, NN” (and so forth, whatever you wish).

Commentary
I. Section Title (619)

IL. Precis (620-622)
A. Place dog’s head plant under tongue while lving down (620-621)
B. Get up early (621)
C. Recite names (621-622)

I. Section Title (619)

There is a paragraphos to the left of the column of writing and a blank space of only about four or
five letters before the title of the spell. For the use of paragraphoi and blank spaces in medicinal and
magical handbooks, see the introduction to the note to 2 222. Here it also seems as if a subsequent
reader has added a forked paragraphos (=) extending from the left margin up until ék ToU, perhaps to
draw attention to this particular spell.

619. ek Tol MAiadrjpatoc Moucewac — “From The Diadem of Moses.” one of several magical
texts adhering to the widespread belief that Moses became skilled in the art of “magic” while he
resided in Egypt. See Graf 1997, 6-8, as well as Gager 1972, 134-161, and 1994, 179-187. Some of
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the rituals and invocations attributed to Moses in the magical corpus include: (1) BiPAoc iepa
emkaAoupévn Movéac /i Oy8dn Maiicéwoc, “A sacred book called Monad or Eighth Book of Moses,”
PGM XII 1; (2) Moucécoc iepa Bi{BiAoc | amdkpupoc émkahoupévn oydon i ayia, “Moses’
sacred, hidden book called Eighth or Holy,” PGM XIIl 343-344; (3) Moticéwoc amdkpugoc 1,
“Moses " Eighth, Hidden Book,” PGM XIII 731: (4) év 10 KAeidi Moucric, “in The Key of Moses,”
PGM XIII 21 and év i) KAaidi 1 Mol céwac, “in The Key of Moses,” 382-383; (5) Molcéwc
amokpupoc BifAoc Tepl ToU peydhou | dvopatoc, “Moses' Hidden Book Concerning the Great
Name.” PGM X1 732-733: (6) coc 8¢ Mawiicric év i) | Apxayyehki, “And as in The Archangelic
(Teaching?) of Moses,” PGM XIII 970-971; (7) Molicéwc | andkpugoc 1 Aekatn. The Tenth
Hidden (Book of) Moses, PGM X111 1077-1078: and (8) Moiicécac amokpupoc CeAnwacr, “Moses '
Secret Prayer to Selene,” PGM X111 1057.

For the appearance of Moses elsewhere in magical literature, see PDM xiv 130 and 103 1. See also
Dieleman 2005, 268, footnote 223; “The Phylactery of Moses™ in GMA 32; ACM #95 and for the
Coptic text, Beltz 1984, 94-97. For additional examples outside of the PGM, see Gager 1972, 152-
159, and 1994, 185.

1. Praxis (620-622)

A. Place dog’s head plant under tongue while lying down (620-621)

620. kuvokepal[i]Biov Bot(avn) — “dog’s head plant.” Preisendanz, PGM. 2.28 rightly inserts
an iota in the lacuna, thus making this the only attested diminutive form of kuvokepdhiov in Greek
literature. The noun kuvokepdiov itself is attested elsewhere in PGM 111 467. 479 V 198. 372. See
also Dsc. De materia medica 4.69 RV.1 and 4.130 RV.1, 2.227 and 2.275 Wellmann: Hsch. K
4600.1, s.v. kuvokepahiov. For examples of substantives ending in -iSiov, especially in later Greek,
see Palmer, Gram., 86-87. Wessely 1893, 43 reads xuvokepdAaiov, but the letters that follow the
lacuna are clearly delta and iota. See kal Bicoke in line 619 just before this spell and compare the way
in which the alpha and iota of kai are written, as opposed to the delta and iota of Bicoxe.

In the context of a discussion on the magi, Pliny mentions the plant cynocephalia:

quaeret aliquis, quae sint mentiti veteres magi, cum adulescentibus nobis visus Apion
grammaticae artis prodiderit cvnocephalian herbam, quae n Aegypto vocaretur asivitis,
divinam et contra omnia veneficia, ... (Nat. 30.6.18)

“Someone might ask what the old magi have spoken falsely, when Apion the grammarian
appeared to us as youths and made it known that cyrocephalia, which is called Osiritis in
Egypt, was a magic plant and a phylactery against every act of sorcery.”
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If Pliny’s account has any validity, it is possible that the practitioner here is seeking invisibility to
avoid the malicious magic of others. The inconsistent usage of kuvokepdMiov suggested in other
spells. however, does not confirm this assertion. See also André 1985, 83, s.v. cyvnocephalion.

The translation “dog’s head plant™ is in the spirit of Preisendanz’s more literal rendering:
Hundskopfpflanzen in PGM 1l 467, 479; das Kraut Kynokephalion, PGM V 198; and
Hundskepfaffengras, PGM V 372. Following this lead, Moke 1975, 294 translates kuvokepal[i]&iov
Bot(davnv) as “the herb kunokephalidion (puppy’s head),” and Gager 1972, 151 as “a
kynokephalidion plant.” More recent translators seem to be following the interpretations of
kuvokepahiov by ancient authors. Thus, O'Neil translates as “snapdragon”™ in GMPT VII 620, and
Grese as “calf’s snout” in GMPT 111 468 and V 198, 372, apparently following Dioscorides who says
that some call it avrippivov (De materia medica 4.130 RV.1, 2.275 Wellmann; cf. also LSJ, s.v.
avtippivov, which calls it “calf’s snout,” Antirrhinum Orontium). Grese in GMPT 111 479 also
translates it “flea-wort,” again following Dioscorides who notes that some call it ydhAiov or
wuhhiov (De materia medica, 4.69.1 and 4.69 RV.1, 2.227 Wellmann; LSJ, s.v. ydAhiov calls it
“flea-wort,” Plamtago Psyllium). See also Strémberg 1940, 55.

AaP(cov) kei(uevoc) Exe UTo ThHY yA@TTdy co'v’ — the reading of the papyrus is abbreviated
(Bot’ AaP’ keiexe). In PGM V 198-199 Botdvnv is shortened to Po't and followed by
kuvokepahiov, whereas here the plant name comes first. Additionally, throughout PGM VII the
participle AaBeov is regularly abbreviated to Aaf’ (lines 186, 208, 216, 376). More problematic is the
third series of letters keiexe. Kenyon 1893, 104, offering a diplomatic reading, simply divides k&1 and
exe. Wessely 1893, 43 tentatively suggests kateyeic without offering any parallels for the
abbreviation of kata to ke Eitrem 1923, 15 offers the most sensible reading, given the context.
taking the ket in xeiexe to represent kei(pevoc) or perhaps koi(pcopevoc). This former (and best)
reading — also followed by Preisendanz in PGM, 2.28 — could be translated as “while lying, hold”
versus the latter “while sleeping, hold.” Eitrem’s Aafcov kei(uevoc) does result in asyndeton. but
similar cases can be adduced, as e.g. in PGM VII 319: haPcov ayyeiov xahkotv Baldv, kTA.,
“After taking a vessel (and) placing...” Moreover, the meaning of kei(pusvoc) is sensible given the line
that follows (mpeoi avacTa, “Get up early™). Though kel for kei{pevoc) does not occur elsewhere in
the magical corpus, there is precedent for abbreviating a participle: amey for améx(opevoc)(?) in
PGM VY 458, yp for yplayac) in PGM XXlla 13, popgouuev for poppoupev(oc) mn PGAM XIII 70,
and memAnpogo for memAnpogo(pnuéveov) in PGM 5¢.5. For similar kinds of abbreviations, see also

Suppl. Mag. 11, p. 338, index X.

Exe UTd THY YA@TTAY co'v’ — in ACM #38 a Gnostic fire baptism, Jesus places dog’s head plant
in the mouths of his disciples. See also Schmidt and MacDermot 1978, 109. Kieckhefer 1997, 60-61,
67 and footnote 41, and 240 (Latin text) notes that in a Munich handbook from the late Middle Ages
a similar invisibility ritual is found in which the seeds of a heliotrope plant placed under the tongue

cause invisibility. Cf. also Burnett 1996, 1X, 6-7:
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studeas invenire unam cattam nigram, natam in mense Martij, et exviscera eam, corde
tamen remanente; tunc abscide cor cum cultello qui sit de Venere facio, et oculos erue dicie
catte cum eodem cultello, et imple foramina oculorum semine cuiusdam herbe que elyotropia
dicitur, unam in oculo dextro et aliud in sinistro, et tercium in corfde], semper hec verba
dicendo: Sapreson lampsones sampsanay, invisibilis fiat homo. et reple eam cora (sic, for
cera), el x{*p.;u’f' eam in ortu two in quo nemao intrel, el eam riga cum Sangwine humano el agua
commistis, hoc continuando per xv dies usque quo crescit herba alba, cuius semen suo opere
semper illa verba repetendo. scias tamen quod quelibet herba dabit semen, sed granum unum
bonum, quod quidem sic eligere debes, et nomina semper repetendo. habeas igitur speculum
coram fe, el respiciendo unam granum post aliud in speculo, et ponas omnia grana in ore tio
sub lingwa tua, et bene semper consideras granum illud quod ponis in os tuum. et si in
quocumgue grano posito in ore te videre non poteris in speculo, scias id esse bonum ef wtile
pro te, efc.

“Be diligent to find a black cat, born in the month of March, and eviscerate it, while
keeping the heart in place; then cut out the heart with a knife that was made according to
Venus(7) and pluck out the eyes from the aforementioned cat with the same knife, and fill the
openings of the eyes with seed from a certain plant that is called heliotrope, one in the right
eye, another in the left, and a third in the heart, continually reciting these words: “SAPRESON
LAMPSONES SAMPSANAY, let a person become invisible.” And refill it with wax and bury it in a
part of your garden in which no one enters, and water it with human blood mixed together
with water, continuing this for fifieen days until a white plant grows whose seed is for this
ritual, always repeating those words. Know that any plant will produce a seed, but indeed you
must choose the one good seed in this way, always repeating the names. Accordingly, hold a
mirror in front of you, and looking at one seed afier another in the mirror, place each of the
seeds in your mouth under your tongue, and always examine the seed which you place in your
mouth, And if you will not be able to see yourself in the mirror after one of the seeds has been
placed in your mouth, know that this one is good and useful for you,”

Bos 1994, 73 cites a 17" century ritual for invisibility in which a stone is similarly placed under the
tongue. For the appearance of a black cat’s heart in an invisibility spell from a late Hebrew
manuscript, see Thompson 1908, Ixvi. Within the magical corpus at various times, the practitioner is
instructed to place items under his tongue, such as his finger in PGM 111 263, a stone in PGM IV
1745-1746, and the mud of Em in PGM V 253-254.

B. Get up early (621)

621. mpedi avactadc) — “Get up early.” Although the imperative &|v]dcta also appears in PGM
V1 238, the reading follows Preisendanz who posits that a final sigma has been omitted. a common
occurrence before words beginning with a consonant. See Gignac, Gram., 1.124-125. The

combination of participle + present imperative also appears in the previous line, AaB(cov). ..Exe.
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piv AaAfjc — “before you say anything else.” For a similar exhortation to refrain from speaking,
cf. Aafdov ceautol Saktudov [U]mébec Umd THY [yAdecdv| cov, | mpiv T Aahnienlc], “Take
your finger and put it beneath your tongue before you speak to someone.” PGM 11 263-264, and ...
recite these (spells) to it seven times before the sun at dawn, before you have spoken to any man at
all.,” PDM xiv 331-332. Moke 1975, 295 points out that silence is often a prerequisite for being in the
presence of a god or angelic being, such as in PGM 1 87, 176; 111 198; VII 748-749, 766. Just as we
find exhortations for being silent after waking up, so too we find ones for being silent before going to
bed, as in PGM V 458 and PDM xiv 99-100, 169-170.

C. Recite names (621-622)

émideye T& (Svopata) — “say the names.” The names being referred to here are those in the
rather lengthy string of veces magicae in lines 624-626: “apeckidhiouc: Boubakeca kpouplalc
xaupap | pouhaPoB[:] AavaPap: xoupap: golpl: pwpPac: cax | ApPay: paxipace ldc,
CaPacdf. Adwvai.” Gager 1972, 152 notes that the mention of lao, Sabaoth, and Adonai in addition
to the name Moses in the title, though certainly representing Jewish elements, does not provide strong
evidence of immediate Jewish influence, especially given the syncretistic nature of the magical
corpus as a whole. Likewise, that kpauulajcl yaupap seems to reflect the commonly employed
magical word akpappaxapapt — a word that according to Brashear 1995, 3578, s.v.
akpappaxapapl “occurs mostly in contexts betraying heavy Jewish influence” — tells us little about
the origin of this text. Cf. also Gager 1992, 265; Michel 2001, 1.373 and 2004, 482; the note to GMA
2.4 and p. 405, index V. Bohak 2003, 69-82 suggests methodological considerations for determining
the likelihood that language is Hebrew in origin. For a discussion of Jewish influence elsewhere in
PGM VII, see Betz 1997, 45-63. On the general influence of Jewish magic on the spells in the PGM,
see Brashear 1995, 3426-3428; Smith 1996, 242-256; Bohak 1999, 27-44: Alexander 1999, 1052-
1078. For interpretations of the remaining veces magicae, some perhaps exhibiting Egyptian
influence, see Moke 1975, 296-298, and Brashear 1995, 3588 and 3597, s.v. lac and caPacob.

(ovouaTa) — is represented here by the symbol m. Cf. also the use of this symbol for (dvoua) in 2
226 and 3 259. For a list of similar symbolic substitutions, see PGM, 2.269-270, and Suppl. Mag. 11, p.

338, index X.

621-622. abBewxpnroc | £cel wpode wavtac — “You will be invisible to everyone.” Cf. 2 229-230,
abecopnTév pe Toincov...|amévavt wavtde duBpcamou and 5 236-237. TouTtolv! POPLIV
abe|copnToc Ecn. Presumably mavrac is modifying an implied word such as avBpcamouc, Moke
1975, 296, influenced by the practitioner’s use of the dog’s head plant, asserts that invisibility here
“doubtlessly means that the operator assumes a form other than he is, such as that of a dog, wolf, or
otherwise, and in this sense is invisible.” In this scenario the practitioner would undergo a
transformation not unlike that conceived in 7 274-277. Although Moke's assertion is provocative, it

seems Lo surpass the limits of the evidence.




Text § 234-237

Thebes Mid-4" century A.D.
P.Leiden inv. J 395 Plate VI

EpiTio PRINCEPS: C. Leemans, Papyri Graeci Musei Antiguarii Publici Lugduni-Batavi, Leiden 1885,
2.98-99, 179.

OTHER EDITIONS: A. Dieterich, Abrasax, Leipzig 1891, 187; K. Preisendanz, PGM, Leipzig 1931,
299 and PGM. 2™ ed.. A. Henrichs. ed., Stuttgart 1974, 2.99; J. Hengstl, Griechische Papyri aus
Agvpten als Zeugnisse des dffentlichen und privaten Lebens, Darmstadt-Munich 1978, no. 68,
167-168: R.W. Daniel, Two Greek Magical Papyri in the National Museum of Antiguities in
Leiden: A Photographic Edition of J 384 and J 393, Opladen 1991, 42-43.

COMMENTARIES: ed. prin. 179, for lines 235 and 237; Dieterich, Abrasax, 187, app. crit. 20 for line
235: A. McKinlay, “On the Way Scholars Interpret apaupde,” AC 26, 1957, 26 for line 235.

TRANSLATION: English, M. Smith, GMPT, 179. German, K. Preisendanz, PGM, 2.99, and PGM, 2™
ed.. A. Henrichs, ed., Stuttgart 1974, 2.99; J. Hengstl, Griechische Papyri, 167. Latin, C.
Leemans, Papyri Graeci, 2.98.

PHOTO: Daniel 1991, 43, see plate VL.

DESCRIPTION: papyrus. PGM XIII is a codex consisting of 30 pages, 26.5 x 15-15.5 ¢m, see F 1.2 and
footnote 255, especially the reference to Daniel, x-xi. Text 5 234-237 appears on page 6 of this
codex, lines 22-25, see plate VI,

LocATION: Rijksmuseum van Oudheden, Leiden.

Text 5 is the first of only three invisibility spells — §, 6, and 7 — known to have come from “The
Theban Magical Library,” each seemingly with ties to the Egyptian sun god. They are all part of a
larger ritual handbook entitled “A Sacred Book called Monad or Eighth Book of Moses,” incorporated
into PGM X111 in lines 1-343. The culmination of a series of rather complex rites and invocations
results in the practitioner receiving a sacred name that can be employed in a variety of spells
including the one below. This particular spell provides the only directions in the PGM for an
invisibility amulet — an amulet to be made from a gilded falcon’s egg smeared with cinnabar.
Wearing it, the practitioner is said to be made invisible after saying an unstated sacred name that has
already been revealed to the practitioner. See PGM X111 210-211.

234 ECTIv oUv TTpeoTn 1) Bau-
235 uacioc apaupd. (vacar) AaPcdov wov iépako|c] TO fjuicy auTol ¥pucc-
236 cov, To 8¢ dAMalo fjuicu xpicov kivwaPalplel. TolTto{v} popov dbe-

o Lo

i

capntoc Ecn EmAéycov Tolvl dvoua.
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236 ahho corr. ex ahhac P ypicov Preisendanz:  xpeicov P TouTtolv) Preisendang;

Toutow P 237 Tocerr erToov P ovopo. ande e be aycayne P

First, then, is the marvelous (practical use for) invisibility: Take a falcon’s egg. Gild half of it and
coat the other half with cinnabar. While wearing this (egg), you will be invisible when you say the

name.
Commentary
1. Section Title (234-235)

11. Praxis (235-236)
A, Gild half of a faleon’s egg (235-236)
B. Smear the other half with cinnabar (236)
C. Wear the egg (236-237)

1. Logos: utterance of the sacred name (236-237)

I. Section Title (234-235)

There is no sign of a paragraphos to the left of the column here, though there is some kind of
marker present in the left margin, see plate VI. For the use of paragraphoi and blank spaces before
spells, see the introduction to the note to 2 222,

234-235, EcTv olv TpeoTn 1) Bav|pdcioc apavpd — “First, then, is the marvelous (practical use
for) invisibility.” Given the difficulties of the text here and the blank space of about four letters after
aupaupd, it is quite possible that the scribe intended something else to be read, see the note to 5 235,
s.v. auaupa. As regards the reading in the papyrus, Leemans’ translation is preferable: est igitur
primus admirabilis obscurus (usus), “The first then is the marvelous use for invisibility” (1885, 98),
Smith GMPT, 179 translates, “The first, then, [of these uses] is the marvelous [spell for] invisibility,”
and Preisendanz, PGM, 2.99 “Das erste Rezept nun ist das wunderbare Unsichtbarmachen.” If one
accepts the reading of the text, following Leemans 1885, 179, it is possible that mpchtn and duaupd
are mn agreement with an unstated subject, such as xpeia, “use,” in line 231.

wAnpnc 1 TeAeTr) Tiic Movéadoc mpocepuaviin cot, Tekvow. | (231) umotatco Bé col, Tékvov, kai
Tac xpeiac TAC iepac PiPAov, ac wa| (232) vrec oi copicTal éTéAncav amwd TauTnc Thc lEpaic
kal pakapiboc | (233) BiPAou. dc ecdpkricd ce, Tékvov, Ev TG tepd TG Ev lepeacolip | (234)
whncleic Tiic Beocopiac &veupeTov Troincov Thy BiRAov. (PGM XII1 230-234)
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“The rite called *Monad® has been spoken to you in full, child. I will also add for you, child, the
practical uses (tac xpeiac) of the ‘Sacred Book,” which all the most learned performed from this
sacred and blessed book. As | made you swear, child, in the temple in Jerusalem, once you have
been filled with divine wisdom, make sure the book remains undiscovered.”

This spell is presumably designated as mpeotn because it stands at the beginning of a lengthy list of

spells, all of which in some way demonstrate the many uses of the name revealed by the god in the
climax of the ritual, PGM XIII 210-211.

234. ouv — “then,” continues the thought in lines 231-233: Umotddw B¢ col, Tékvov, Kai Tac
xpeiac Thc iepdc PiPAou, Gc Tav|Tec ol copicTal éTEAncav amd Tautne Thc iepac kal
uakapiboc | BifAou, I will also add for you, child, the practical uses (Tac xpeiac) of the *Sacred
Book,” which all the most learned performed from this sacred and blessed book.”

234-235. Bav|pacioc — “marvelous,” an authoritative claim appearing in other formulary titles,
such as viknTikow Bavpactév Tol Epuou, “A marvelous victory charm of Hermes.” PGM VII 919,
and aycwyn Baupactr, “A marvelous agdgé spell,” PGM XXXVI 134, see also the note to 2 222,
s.v. avaykaia. Although Baupdcioc does not initially appear to be in agreement with dpaupd (or
perhaps apavpeocic) — one would expect favpacia auaupda (perhaps sc. xpeia) — here it is likely
being used as an adjective of two endings. Cf. Luc. /m. 19.

235, apaupa — “invisibility spell” (sc. xpeia or perhaps teAetn). All prior translators recognize
this as a ritual for attaining invisibility: Dieterich 1891, 187, app. crit. to line 20 translates as
“Unsichtbarmachung,” Preisendanz, PGM. 2.99 as “Unsichtbarmachen.” and Smith, GMPT. 179 as

“invisibility.” The use of an adjective for the title of an invisibility rite is unprecedented, and one has

to wonder whether the scribe intended auadpeacic (or less likely auaupia), since a blank space of

about four letters appears after apaupa. For the use of apadpeacic elsewhere, see the note to 2 222,
s.v. apaupeacic. Although appearing within PGM 10.39, auaupia is not used elsewhere as the title
of a formulary.

Neither the title of this formulary nor the content of the spell provides sufficient information to
interpret the meaning of the text, if one accepts the reading of auaupd. If the practitioner is invoking
darkness as in 6 267-269, the meaning may be “the spell that causes darkness.” i.e. on the earth. If.
however, as in text 1, the practitioner is attempting to affect his victim’s sight or perceptions, auaupd
would instead relate to the vision of the victim. since apaupoc can refer to weakened vision as in X,
Cyn. 5.26; Hipp. Acut.(Sp.) 55.2, 2.506.8 Littré; see also McKinlay 1957, 26, who suggests that
apavpd in this passage implies “power to weaken,” and Neugebauer’s critical appraisal (1958, 374
and footnote 4).
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I1. Praxis (235-236)

A. Gild half of a falcon’s egg (235-236)

codv iépakolc] — “a falcon’s egg™ appears in only one other ritual text as part of an invocation to
Helios: gy eipn "Hpeov ev| bofoc, cwov IPewc, wov ifpakoc, w|ov Poivikoc acpopolThTow, EXwV
| Umd ThY yhédceav 16 Téhpa tol Ep, T am glorious Heron, an ibis” egg, a falcon’s egg, an air-
roaming phoenix’s egg, having under my tongue the mud of Em,” PGM V 251-254. This is one of
several kinds of eggs mentioned in the magical corpus: the egg of a (1) blister beetle, PGM XII 437,
(2) erocadile, PDM xiv 80, (3) crow, PGM XXXVI 283, (4) hawk, PDM xiv 115, 622, (5) ibis, PGM
IV 49, 50, 2460, 2587, 2652: V 377, PDM xiv 623, (6) scarab, PGM X111 1066, and (7) snake, PDM
Suppl. 68. The eggs are used for a variety of purposes: to (1) anoint, PGM IV 49, 50, (2) burn as an
offering, PGM IV 2460; PDM xiv 80, (3) mix with incense, PGM 1V 2587, 2652, (4) make dough for
a figurine of Hermes, PGM V 377, (5) make an egg like an apple, PGM VI 170, (6) drink, PGM VII
182, 522, 527. (7) cleanse oneself, PGM V11 522, 523, (8) bury for good luck, PGM XII 99-106, and
(9) use in a mixture for anointing, PGM XXXVI 283; PDM xiv 115.

Of these examples, however, an egg is kept intact as a type of amulet in only one other spell. In
PGM X1 99-106 the practitioner, seeking to do well at his workshop, buries an egg nscribed with
voces magicae and makes a plea to the god Ammon. For the use of egg shells in jewelry, perhaps
serving as amulets, see Phillips 2000, 332-333. CI. also the use of egg amulets in Hebrew magic, e.g.
Geniza 2 in Naveh-Shaked 1985, 216-219, and Geniza 16.1.10-13 and 17.2.9-16 in Naveh-Shaked
1993 174, 177, 182, and 185,

Given the importance of Helios, Aion/Helios, and perhaps the sun disk in other invisibility spells,
see C 1.3 and footnotes 124-126, we can safely assume that the egg here is being used because of its
solar connections to Helios or Re. In Egyptian myth the sun god often appears in the guise of a
falcon, and likewise in Egyptian iconography Re-Horakhty, “Re (is) Horus of the Horizon,” is
depicted as a falcon or as a falcon-headed human and emanates from the primeval egg. See Shafer
1991, 15 and 19 (fig. 8). In similar fashion the Egyptian Book of the Dead reads, *1 have appeared as
a great falcon, having come forth from the egg” and “O Re, who is in your egg” (Faulkner 1994, plate
25 and p. 102). Cf. also Morenz 1973, 177-179. The appearance of the falcon’s egg in this passage
likely refers to the primeval egg of Re, given Helios® association with it elsewhere in the magical
papyri: Beipd ploi]...6 fkhaumpoc "HAhifoc, 6 | alydlw|v] kab® Shnv Ty oikoupévnv...
[év]edyoual col kata ToU [w]ou, kTA., “Come to me...brilliant Helios, who shine throughout all the
inhabited world...l adjure you by the egg, ....” PGM III 129, 142-143, 145; cf. also PGM VII 555-
556.

That Helios plays a role in a spell that employs 16 évopa as the unspecified name of another god
is clearly possible. In one-fourth of the spells that follow 5 234-237, Helios plays a prominent role.
For example, in a spell for fetching a lover, the divine name invoked in our spell is spoken three times
to the sun: pdc Tov fiAlov | elmé y” TO Svopa, “Speak the name three times to the sun,” PGM Alll
237-238. In a spell to restrain anger, apparently the name of the sun disk is invoked in place of this
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divine name; Aéye | 1o Svopa {Trd di(ckov), “Speak the name of the sun disk,” PGM X1 251-252.
In both a spell for release from bonds (PGM XI1I 292) and a spell to open doors (PGM X111 333), the
divine name of Helios is employed. Additionally. in two other spells, Helios is summoned to appear
(PGM XIII 254-259 and 334-337). In these final two spells, however, Helios" status is that of an
archangel under the authority of the one and only god himself. See GMPT, 179, footnote 64. Though
the divine name of the supreme god is being invoked in our spell, it could be that Helios is the one
doing the bidding of this supreme divinity and thus. making the practitioner invisible.

235-236. xpicwa|cov — “make golden™ or “gild.” Cf. PDM xiv 380. Instead of being envisioned
as the placement of gold leaf around an egg, here the process of gilding might simply entail the
application of a pigment. See Lee and Quirke 2000, 116 as well as Green 2001, 47, who note gilding
techniques on other surfaces such as illustrated funerary papyri. Given the potential cost involved in
gilding an egg. one wonders whether a yellow pigment could be used as a symbolic substitute for
gold. See Taylor 2001, 166. On the general topic of gold and metalworking in the ancient world, see
Forbes 1964, 8.155-195.

Given the associations here with Helios, gilding the egg is intended to make the egg like the sun.
Elsewhere, gold objects are described as being “sun-like™: AaPcov AemiBa | nhaxnv ypayov
xahked ypageico, “Take a tablet gold like the sun and inscribe it with a bronze stylus,” PGM VII
919-920. Other scholars have noted that in earlier Egyptian amulets gold is often symbolic of the sun,
e.g. Andrews 2001, 75-76.

B. Smear the other half with cinnabar (236)
236. ahMalo — the papyrus reads aAAao, but the two horizontal lines that appear to be running
through the second alpha suggest that the scribe tried to cancel the superfluous alpha. Clearly, the

correct orthography here is &@AAo, modifying fiucy and correlating the second fijuicu to the first.

xpicov — the papyrus reads xpeicov. For the interchange of 1 and €, see Gignac, Gram., 1.189-
190,

kivvaPalpler — “cinnabar” or “vermilion.” Cinnabar, or bright red mercuric sulfide, is commonly
employed as a red pigment. For a general discussion, see Forbes 1964, 3.216-221. In magical texts it
is most frequently used as an ink, e.g. in PGM HI 18-19; IV 2393, 2695; VII 803, 823. or one of the
various ingredients in ink, e.g. in PGM VII 224; VIII 71. See Leach and Tait 2000, 239. But here it is
acting as a dye to color the other hall of the egg. Pliny discusses the use of cinnabar in painting (NVar.
1.33a 70 and 33.39.117) as well as in the coloring of unguents (Nar. 13.2.7; 13.2.9: 13.2.10). For its
use in the ancient world, see also Getten and Stout 1966, 170-171. The pairing of red cinnabar with
gold is not uncommon in Egyptian painting. Pinch 2001, 184 notes that “there is a common tendency
to classify “warm colours’ together regardless of their hue...so it is not surprising to find red used
interchangeably with golden-yellow as the colour of the sun disk.” Moreover, Ogden 2000, 166 and
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169 points out that the use of red mercury pigment cinnabar on gold-work is attested elsewhere in

Egyptian art.

C. Wear the egg (236-237)
TouTo (v} — “this (egg).” The papyrus reads Toutov, but the gender of the antecedent (cydv) is

clearly neuter.

gopcov — This is the only example of a spell in the Greek magical corpus that directs the
practitioner to wear an amulet to attain invisibility, see D 1.5 and footnote 184 as well as the note to 2
222, s.v. apavpcacic for a medieval parallel. Cf, PGM X111 253-254, in which the practitioner is first
told to inscribe the amulet before wearing it: eic lepatikdv kdAANua ypayac | T dvopa @odpEl,
“Write the name onto a sheet of hieratic papyrus and wear it.,”

1. Logos: utterance of the sacred name (236-237)
236-237. abe|cpnToc gcn — “You will be invisible.™ Cf. 2 229, s.v. &Becopntdv e moincov and

4 621-622, s.v. aBecopnToc | Ecel Tpdc TavTacC.

237. Tolv] dvoua — The scribe has corrected the text from Teov to To. Presumably the name being
employed is the unstated name revealed by the god in the climax of the ritual in PGM XII1 210-211:
emav eicéABn 6 Bede, kaTew PALTE kal ypdape Té Aeyou |eva kai fjv Sibciv col altol dvopaciav,
“When the god enters, look down and write the things that he says and his name which he gives to
you.”

Although this column uses paragraphoi elsewhere, there is no trace of one in the left margin
between lines 237 and 238. Instead, we simply find a low dot after T& dvopa, which apparently

marks the end of this recipe.




Text 6 267-269

Thebes Mid-4" cent ury A.D.
P.Leiden inv. ] 395 Plate V11

Epitio PRINCEPS: C. Leemans, Papyri Graeci Musei Antiguarii Publici Lugduni-Batavi, Leiden 1885,
2.102-103,

OTHER EDITIONS: K. Preisendanz, PGM, Leipzig 1931, 2.101, and PGM, 2™ ed., A. Heinrichs, ed.,
Stuttgart 1974, 2.101; R.W. Daniel, Two Greek Magical Papyri in the National Museum of
Antiquities in Leiden: A Photographic Edition of J 384 and J 395, Opladen 1991, 44.

EMENDATIONS: none.

COMMENTARIES: ed. prin. 180-181 for lines 267-269.

TRANSLATION: English, M. Smith, GMPT, 180; German, K. Preisendanz, PGM, 2.101, and PGM, 2™
ed., A. Henrichs, ed., Stuttgart 1974, 2.101; Latin, Leemans, Papyri Graeci, 2.102.

PHOTO: Daniel 1991, 45, see plate VII.

DESCRIPTION: papyrus. PGM X111 is a codex consisting of 30 pages, 26.5 x 15-15.5 cm, see F 1.2 and
footnote 255, especially the reference to Daniel, x-xi. Text 6 267-269 appears on page 7 of this
codex. lines 4-6, see plate VII.

LocaTion: Rijksmuseum van Oudheden, Leiden.

Text 6 1s an invocation of darkness addressed to the sun disk. It appears to have close ties to the
the invocation of transformation that follows (text 7). given the connection between the Egyptian sun
god and the shapeshifter Proteus, see the note to 6 269, s.v. Toi Bi(ckou). This brief spell consists of
an invocation in which the practitioner summons darkness for the purpose of concealment. For the
concept of invisibility as summoning darkness, see C 1.3, If the sun disk is indeed being summoned
in this invocation, it is an important fact to note, given that other invisibility spells invoke either
Helios (2 225, 229 and 5 235) or possibly Aion/Helios (1 i 4-6) and stress the importance of light and
darkness in bringing about the practitioner’s desire to achieve invisibility. This spell also employs the
unstated sacred name used in 5 237, See also PGM X111 210-211, quoted in the note to 5 237, s.v. T
dvopa, and the introduction to § 234-237.

267 apAeyiac Bt olteoc.
268 "Belipd poi, Té Mptogatc [k(ai)] ckédToc, klal) kpiywov e TTpoc-
269 TdyupaTi Tod dvtoc v (oUpavd) altoyevéTopoc, Tol Bi(ckou).” Aeye TO (Gvopa).

267 mwpafw wrie aPlepiac P 268 klal) post mpwTogasc del. P 269 fv (oUpave)
Preisendanz: ev @ P v (1 olpoves) Leemans tou Bilexou) Phillips, Preisendanz: a4 P

Tov Bleiva)  Preisendanz Tou &letval  Leemans {dUi)LI:]] Leemans: m P
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And (a spell) of invisibility (is) as follows: “Come to me, first-appearing darkness, and hide me
by order of the one who is self-begotten in heaven, the sun disk.” Say the name.

Commentary
L. Section Title (267)

1. Lagos (268-269)
A. Invocation of first-appearing darkness (268)
B. Exhortation to be hidden (268-269)

C. Utterance of sacred name (269)

I. Section Title (267)

No paragraphos or space before the title marks the beginning of this spell, although the end of the
previous spell is marked by a high dot after mpaEw. For the use of paragraphoi and blank spaces
betore spells, see the introduction to the note to 2 222,

267. aPAepiac — “(spell) of invisibility” (lit. “blindness™). Translators have tended to ignore the
problem of syntax here, focusing instead on the meaning of apheyiac 8¢ olteoc, and its relation to
the invocation which follows. Thus, Leemans, 1885, 102 and 180 translates “occulrationis
(operatio).” “a ritual for concealment.” and fills in the ellipsis with “intellege Tiv mpalv émoinca,
vel moler,” “understand | performed or it performs the ritual.” On the other hand, Preisendanz in
PGM, 2.101 offers “unsichtbar zu machen.” Smith, GMPT, 180 follows the entry in LSJ, s.v.
apAewia. Il and translates as “invisibility.” Unless a seribal error has introduced an otiose sigma. the
form aPAewiac is either genitive singular or accusative plural. There is, however, limited precedent
for the use of an accusative in the title of a spell: ctpay{y)oupiav, “against strangury,” in
Suppl. Mag. 11, 96A.53 is perhaps loosely connected to the wpoc in line 48; xapitriciv, “amulet for
winning favor,” in PGM XXXVI1 275 is usually articulated and understood as a Koine spelling of
xapitriciov. Hence, aBAeyiac is likely a genitive form, with a word such as Adyoc implied, as e.g.
in PGM IV 2434, in which the invocation follows directly thereafter: 6 Adyoc oltoc Tic pd€ecoc.
*This 15 the invocation for the ritual.” See also PGM 1V 3261-3262 and V 181. The word apAeyia
does not appear otherwise in the magical corpora, either within the title of a spell or elsewhere.

aPhewia, however, does appear in Greek texts of the Imperial era. See Hurley 2001, 222 and the
note to apAewiav. At the same time it is not a technical term used by medical authors to indicate a
specific eye ailment, as auavpcacic is. Rather, it is applied in a general sense to mean “blindness of
sight.” See Pseudo-Galen, Introductio seu medicus 16, 14.776.18-777.1 Kihn: améppntic & yiveTal
Tol mopou mepl opBaiudv, dtav & BiaTeiveov amd Tol éykepdlou kal urwyyoc mépoc £ TOV
opbadudov amoppayd, cc aPBAewiav TeAsiav yevécBon Tponyncapévne TARYyfhc mepi THV
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kepaAnv, ktA., “A bursting of the passage around the eye occurs, whenever the passage that extends
from the brain and the membrane enclosing the brain to the eye is severed, so that when someone has
received a blow around the head, complete blindness occurs...” Cf. also Cyranides 4.13.1-13.5 in
Kaimakas 1976, 252: mepi yAavéou...td 8t fimap autol échouevor paviav kal eéminyiav maver,
kai afAeyiav iaTa, “concerning sheat-fish...its liver, when it is eaten, stops madness and epileptic
fits, and it heals blindness.” aPAeyia is quite frequently used metaphorically, e.g. in Suet. C/. 39 and
Mart. Apollon. 34.2 (“blindness of the heart”). In this invocation, however, the meaning most likely
relates to vision or perception, since the practitioner is attempting to affect the external conditions of
his environment with darkness and thereby hinder the ability of another person to perceive him, see 6
268: Belpd pol, TO MpwTogatc ckéToc, [klai)l kplwov e, kth., “Come to me, first-appearing
darkness, and hide me, ...”

&t oUrtcac — In titles olTeoc expresses that specific directions for a given ritual act are to follow.
Cf. PGM XIII 718: 1} & ToU wolevovtoc mhkic mepiéxel olreac, “Determining the god who is
presiding over the day goes as follows™; PGM X111 953: 'lepoc &€ ottwc, “And Hieros (writes) thus™;
PGM XXXVI 295: aycayn, evirupov emi Belou dmipou, ouTteac, “Agdge ritual, fire divination over
unburnt sulfur, thus.” The use of 8¢ as a weak particle connecting the titles of spells to what precedes
is very common in ritual handbooks, as e.g. in PGM X111 237, 957, 964, 968, 970, 975, 978.

I1. Logos (268-269)

A, Invocation of first-appearing darkness (268)

268. 1O mpwtogaic ckdéTtoc — “first-appearing darkness.” Cf. Leeman’s quae primum
apparuistis tenebrae, “you darkness who first appeared™ (1885, 102), and Smith’s “Darkness, which
appeared in the beginning”™ (GMPT, 180). There is a textual problem here. The kappa — perhaps
writing k(ai) — which originally stood between mpewtogaéc and ckédrtoc has clearly been deleted
from the original text by means of a line drawn through it (a practice common to this handboaok). If
k{ai) were to be retained here, an appropriate translation might be “Come to me, dawn and dusk, ....”
certainly a sensible phrase in an invocation addressed to the sun disk. Unfortunately, we are left with
the more difficult reading.

TpwToganc appears in the magical corpus only in this passage. Rarely appearing in Greek
literature, it is occasionally used as a descriptive adjective referring to the moon or Selene with the
meaning “first-shining,” e.g. in Phot. Lexicon, B 239, s.v, Bolc é§BBouoc, as well as Suid. B 458, s.v.
Bouc €pbopcc, and E 25.1, s.v. EPBopaioc. But alongside the noun ckétoc, “darkness.” such a
meaning would seemingly yield an oxymoron. Moreover, no comparable invocation of darkness is
found within the magical papyri. Cf. the invocation to Helios in PGM [11 564-566: Betipd po, | kupie,
o motTé T[0] pddc avalylwv, WoTE TO ckdToc kaTd|ywv {kata) THv ceauTol Suvauiv. kTA..
“Come to me, Lord, yOu W ho at times raise the |ig!'|1. at times lower the darkness with your pun'{;[’_"
Nonetheless, internal evidence from both text 6 267-269 and the rite from which it comes, “A sacred
book called Monad or Eighth Book of Moses,” referring to PGM XIII 1-343. offer some ideas
regarding the meaning of the phrase in this context:
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(1) Given the fact that the holy name invoked in this ritual belongs to the supreme god who gave
Helios glory and all power (PGM XIII 64-65), the invocation of darkness might relate to the fact that
this supreme god — himself invisible (uf 6pcapevov, “not seen,” PGM X111 64; acpaToc, “invisible,”
XIIT 71) — is associated with the earlier-born darkness present before the act of creation (undev
apaipficac Tol Tp|oyevecTépou ckéTouc..., “having taken nothing from the earlier born
darkness.” PGM XIII 66-67).

(2) At the same time “first-appearing darkness™ might simply refer to the onset of night. If the
symbol at the end of this invocation represents the sun disk, see the note to 6 269, s.v. Tou bi(ckou),
such an interpretation is especially appealing since the power to raise the light and lower the darkness
is elsewhere attributed to Helios (PGM 111 564-566).

(3) A less desirable interpretation would be that the “first-shining darkness™ somehow refers to
Selene (or perhaps Thoth?, see the note to 7 271-272, s.v. Tov {éautov} aAAaEavta ceauTtov
uopgaic ayiaic) upon whom the supreme god bestowed the ability to wax and wane — the very
ability the practitioner desires: cU yap £dwkac... |...ceAjvnv alifew kai amoAnyew, kTA., “For you
gave...Selene the power to wax and wane,” PGM X111 64-65.

In magical texts darkness often appears as the domain of the practitioner as in PGM IV 1708-
1709 (6pxiles yiiv kai oupavdv kal | gédc kai ckdToc, kTA., “I conjure earth and heaven and light
and darkness”). 2295 (xal vikTa TNV Goopov Tapédwka ckdTel, “And untimely night | delivered up
to darkness™); XII 55-56 (¢éav B¢ pou | Tapakovcne ka[Talkancetan & kukhoc, klall ckdToc EcTan
kaf’ 8Anv Thv oikoupdvn, kTA.. “If vou disobey me, the sun’s orb will burn out, and there will be
darkness throughout the whole world™); XIII 254-256 (éycd i | o...avé pécov Taw duo pucecov
voo| . peaTOC Kai ckSTOUC, VUKTOC Kai TjUEPTC, kTA.. “For | am he who...is midway between two
natures...light and darkness, night and day, ...); LXII 29-30 (Biactahfites |16 ckdToc kaT
gmTayfv Beol (npictou, kTA., “Let the darkness be dispelled by the command of the highest
god, ..."").

Darkness is also the domain of the gods and daimons. as e.g. Helios in PGM 111 565-566 (o moTE
T[6] peoc avd|ylwv, ToTE TO ckdToC KATA| YV kaTh) ThHv ceauTol Buvau, kTA., “you who at
times raise the light, at times lower the darkness with your power...”), the Ruler of Tartaros/Selene(?)
in PGM IV 2243-2244 (xaipe, iepa alyr) ék ckdtoue eihnu|pévn, kTA., “Greetings, Holy Beam

taken out of darkness...”), the headless god in PGM V 98-101 (ci kahéd Tov aképalov...|...TOV
kticavta | wikTa kal Tuépav, cé Tov kricav|Ta @éc kal ckdtoc, 1 summon you, headless
one...who created night and day, you who created light and darkness, ...”) and in 459, 464
(emkalobuai ce...|...6 }wpicac 16 godc & |md ToU croTouc, kTA., “l summon you...who
divided the light from the darkness, ...”), and Selene in PGM VII 757, 764-765 (émxahotuail
CE...|....E apavolc 1 tic podc | avfavopéun kal amd geaToC sic ckoToC | amoArnyouca, kTA., “1

call upon you...who wax from obscurity into light and wane from light into darkness, ..."), XIVa |
(Errikahotpai ce, TOV v T6 dopdTe ckéTer kabnuevov, KTA., 1 summon you, who are sitting in the
invisible darkness, ...”). XXXVI 138 (éyeipecBe, oi év T ckdTel Baipovec, kTA., “Arise, you
daimons in the darkness. ...”"). and LXII 24-25 (éABé uot, & Teov Becov Bede...|...0 TO croTOC
Téuveav, kTA.. “Come to me, god of gods...who divide the darkness, ...").




126 TEXTS AND COMMENTARIES

klal) — the papyrus reads x;, as in 7 271 and 272 (bis). For parallels see Suppl Mag. 11, p. 338, index X.

B. Exhortation to be hidden (268-269)

kpugiov pe — “hide me™ or “conceal me.” The practitioner summons darkness for the purpose of
escaping the perceptions of others, but the text does not tell us why he is seeking invisibility,
Certainly, secrecy and concealment are a hallmark trait of the practitioner’s activity. See Betz 1995;
Ritner 1995, 3347, footnote 44, notes that such tendencies are found in the earliest Egyptian texts, see
F 1.8 and footnote 276; Bremmer 2002b, 65 and footnote 65 suggests that secrecy became more
important towards the end of antiquity. The practitioner is repeatedly ordered to conceal his actions,
especially in the great ritual handbooks. Thus, it is not uncommon to find the verbs kpuPew and
kputTEly in such contexts: kpiPe, kpuf(e] v mplativ], ktA., “Hide, hide the ritual act...,” PGM |
41; undevi [dAAhe pe|ltabde, ahha kpuPe, kTA.. “Share it with no one else, but hide it...."” PGM |
130; Umro 8¢ 1o Edagoc ol Aiflou T6 dvoua Tolto (kpUPe), “Under the bottom of the stone is this
name — hide it,” PGM 1 146; eimé Tov Adyov mpoc (cehnpunvd ... |...kpoyrel, “Say the invocation
to Selene seven times...conceal it,” PGM IV 74-75; améAvcic Toi kupiakoi. .. | .. .kpuRe, “Dismissal
of the lord...conceal it,” PGM IV 916, 922; moincic... | ...kpUPe, “Ritual act...conceal it,” PGM IV
1248, 1251; Exe1 8E | guAaxTipiov...|...kpuPe...|...kp¥|Be, “it has a protective amulet...conceal
it...conceal it,” PGM IV 2505-2506, 2512, 2518-2519; & kai éxe év amokplpe doc
peyalowucTriplov. kpuPe, kpuPe, “And keep this in a secret place as a great mystery. Hide it, hide
it,” PGM XII 321-322; kpufe, kpue 1o aAnbivév Olugeop év cuvtopia | mepitxov Thv &Anbeiav,
“Hide, hide the true OUPHOR which contains the truth in summary,” PGM XI1I 334-335: EMYyvouc
yap Tiic BiPAou iy Suvauy) | kpiyeic, “After discovering the power of the book, you will keep it
a secret,” PGM XIII 741-742; xpuPe pabficov, Tékvov, 16 | Téwv 8’ ypaupdreov, “Learn and conceal
the name of the nine letters, child,” PGM XIII 755; and AaPcov dctpakov...|...ypape
Cuupvopeha | viey kai kpiwov, “Take an ostracon...write on it with a mixture of ink and myrrh and
conceal it,” PGM XXXVI 256-258,

In this context, however, the practitioner is invoking darkness to seek anonymity for himself — an
act intrinsically more difficult than keeping rites and invocations secret. Nonetheless. the practitioner
in the guise of deities commonly claims the ability to accomplish such tasks — éyco yép eiw PapBap
Abwvai, ¢ T& dctpa kpU|Beov, ktA., “For | am BARBAR ADONAI, who hides the stars....” PGM IV
385-386; ToUTO ydp cou cupPolov, 1o cav|daldv cou Ekpuwa, kTA.. “For I have hidden this
token of yours, your sandal,” PGM IV 2292-2293 — tasks that are indeed accomplished by the gods
themselves: kal kpiwer cov | gddc "Hhioc poc Tov vétov, kT, “And Helios will hide vour light
to the south....” PGM IV 2312-2313.

269. (oupave) - is represented here by the symbol ©. For a list of similar symbolic substitutions,
see PGM, 2.270, and Suppl. Mag. 11, p. 338, index X.

autoyevéTepoc — “self-producing” (LSJ, s.v. aitoyéveBAoc, 2), “self-begotten™ (Smith, GMPT,
180: ct. Meyer’s translation of PGM 13a.1 in ACM #22), and “Selbstschipfers” (Preisendanz, PGM,
2.101). Cf. alse O'Neil, GMPT, 67, who translates “self-gendering” at PGM IV 1561. As an
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adjective, autoyeviTwp appears twice in the PGM: Gxoue, Gkoue, | 6 péyac Bede, Abcovais
ebuia, auToyeveTwp, | aesileov Bek, ecom, “Listen, listen, great god, Adonai, ETHUIA, self-gendering,
everlasting god, EfOE,” PGM IV 1559-1562; [Xplictde) tEopkilea] ce, k(Upile, Tlav|TokpdTeop.
TpwToyev|éTwlp, |aliToyeviéTwp, acmeppoydvnte, kTA., “Christ: | adjure you, Lord, almighty,
first begotten, self-begotten, born apart from seed, ....” PGM 13a 1. See the note to Suppl. Mag. 11,
63.31-32, s.v. auto|yevvnteop for parallels. Similar in meaning are (1) alroyéveBhoc, “self-
producing,” said of Apollo in PGM 1 342; the scarab in PGM IV 943 (see GMPT, 57, footnote 134),
and Helios in PGM 1989, and (2) alroyévvntoc, “self-produced,” applied to the creator of all in
PGM XII 63; cfl also 572. The appearance of attoytvuntoc in PGM X111 63 might suggest that the
deity being invoked here is indeed the creator of all mentioned. However, since altoyéveBloc is
also used to describe Helios in PGM IV 1989, it seems more likely that the sun god or the sun disk is
being invoked, especially if the symbol at the end of the invocation represents the sun disk.

ToU Bi{ckou) — “the sun disk.” Cf. PGM XIII 142, 152(?). and 252 in which the sun disk is also
mentioned. Here the papyrus simply reads toU 4, which is problematic since elsewhere in this ritual
handbook this symbol can either mean “supply one’s name,” as in lines 242, 308, and 324, or “the
sun disk,” as in line 252, For a list of similar symbolic substitutions outside of this ritual, see PGM,
2.269, and Suppl Mag. 11, p. 338, index X. Previous editors have emended or considered emending
the article before the symbol, thus reading the text as Tov 8(eiva). See Leemans 1885, 180, and
Preisendanz, PGM, 2.101. Nonetheless, | have retained the form of the article in the papyrus and
interpret the symbol to mean TouU bi(ckou), “the sun disk,” keeping it in apposition to the preceding
phrase, Tol ovroc év olpavdd auTtoyevétepoc, “the one who is self-begotten in heaven.” a
possibility Preisendanz notes in his critical apparatus.

Two points might favor this interpretation. One is that synonyms of alroyevétcop are frequently
applied to the sun and the scarab elsewhere, see the note to 6 269, s.v. aUtoyevétepoc. Thus, Tol
Bi(ckou) is sensible in the context of the language here. Another is that this reading might help to
explain the proximity of this spell to text 7, a spell for acquiring invisibility via transformation — one
that employs the language of shapeshifters such as the Egyptian Proteus, see the note to 7 275-276,
s.v. AUkov, kiva, Adov|Ta, mip, BévBpov, yuma, Teixoc, Udcp /i & BéAeic. The pairing of a spell
that invokes the sun disk with one that conjures images of Proteus is reminiscent of the hymn in PGM
IV 939-948 in which Proteus and the Egyptian sun god play a prominent role. For a useful discussion,
see Merkelbach and Totti 1990, 1-10.

Otherwise, one must interpret the symbol as the name to be supplied by the practitioner, either
making the genitive article dependent upon wpoctdypar, i.e. “by order of NN,” as in PGM XIII
308, or emending it to Tév so that Tov (Beiva) is then in agreement with pe in line 268, In the former
case the practitioner perhaps takes on the role of the creator of all, thus giving commands to the first-
appearing darkness, and in the latter it is the creator of all himself giving the commands.

C. Utterance of sacred name (269)
Aéye TO (Gvopa) — see the note to 5 237, s.v. TO Svopa. Here Svoua is represented by the

symbol @, as in 7 277. For a list of similar symbolic substitutions, see PGM. 2.269-270, and
Suppl. Mag. 11, p. 338, index X,




Text 7 270-277

Thebes Mid-4" century A.D.
P.Leiden inv. ] 395 Plate VII

Epitio PRINCEPS: C. Leemans, Papyri Graeci Musei Antiquarii Publici Lugduni-Batavi, Leiden 1885,
2.102-103 {Greek text and translation), 181 (notes).

OTHER EDITIONS: A. Dieterich, Abrasax, Leipzig 1891, 189-190; R. Reitzenstein, Poimandlres,
Leipzig 1904, 22: K. Preisendanz, PGM, Leipzig 1931, 2.101 and PGM, 2" ed., A. Henrichs, ed.,
Stuttgart 1974, 2.101; R.W. Daniel, Two Greek Magical Papyri in the National Museum of
Antiguities in Leiden: A Photographic Edition of J 384 and J 395, Opladen 1991, 44-45.

EMENDATIONS: W. Kroll, “Adversaria graeca,” Phil. 53, 1894, 422, for line 275; S. Eitrem, “Varia,”
S 20, 1940, 176 for line 270.

COMMENTARIES: ed, prin. 181 for lines 273 and 275; R. Reitzenstein, Poimandres, Leipzig 1904, 22
and footnote 2; A. Nock, “P. Leid. ] 395 VII 11.” JT§ 26, 1925, 176-177 for lines 274-275.

TraNSLATION: English, M. Smith, GMPT, 180. French, A. Festugiére, La Révélation d'Hermés
Trismégiste’, Paris 1981, 2.289. German, K. Preisendanz, PGM, 2.101, and PG M, 2" ed., A.
Henrichs, ed.. Stuttgart 1974, 2.101. Latin, Leemans, Papyri Graeci, 2.102.

PHoTo: Daniel 1991, 45, see plate VII.

DESCRIPTION: papyrus. PGM X111 is a codex consisting of 30 pages, 26.5 x 15-15.5 ¢m, see F 1.2 and
footnote 255, especially the reference to Daniel, x-xi. Text 7 270-277 appears on page 7 of this
codex, lines 7-14, see plate VII.

LocATION: Rijksmuseum van Oudheden, Leiden.

Text 7 is a prayer to the god Thoth, most likely Hermes-Thoth, who in this spell appears in his
Egyptian role as cosmic deity of creation. Through this spell the practitioner seeks to be transformed
into a variety of animate and inanimate objects. The type of human metamorphosis that appears has
precedents in both Egyptian mortuary and folktale literature as well as in countless representations of
“shapeshifters” in Greek and Roman literature. Such spells were part of a literary milieu that
portrayed the well-trained practitioner as being able to transform himself at will, see C 1.2 and
footnote 119. This spell, like the two preceding it, employs the unstated sacred name mentioned at
PGM XIII 210-211, see the introduction to 5 234-237.

dAMcoc. " ct pévov emkadolpal, TV pdvov v kT SlaTd-
Eavra Beoic klai) avBpdmoic, Tov {Eautdv} aAhaavta ceautdy
nopgaic aylaic k(al) ek un dvteov elvan TomcavTa klai) £€ Gu-
Teov un elval, Gall dyioc, ol oudeic Umogépe Becd'v’ ThHy
ainBumy dynfolv iBelv Tou TpocwTou. TTolncov e YEV-

ecBol £v OUMUaCE TAVTOWV KTICUATOIV, AUKOV, KUva, Atou-
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276 Ta, wip, BévBpov, yiuma, Teixoc, Ubwp i & BéAeic, 11 BuvaToc
el.” Aéye 16 (Gvoua). (vacar)

270 aMlheoc corr, ex aihoc P diholidcaciicy Eitrem 271 Tdv {tautdv} dAhaEavTta
ceauToy Leemans: Tov eautov aldabovrac eautov P TOv EauTow aAldEavTo
Preisendanz  vov aAhafavra tauvtdy  Reitzensiein 273 ewor ante By P 274

akn@viy Syav Preisendanz:  ahnTivnv ogiov P mpocwTow ainte Toincovw P 275 Supac
koroll: ovopact P coopact Leemans opowcopact  Dieterich crnueapacy Eitrem

ETICUaToow anfe Aukov P 277 (Svopa) Leemans: m P

(To become invisible) in another way: “I call on you alone, the only one in the universe who
gave order to gods and humans, who transformed yourself into holy forms and created existence from
things non-existent and non-existence from things in existence, holy Thoth, the true sight of whose
countenance no god is able to look upon; make me become in the eyes of all created things — a wolf,
or dog, or lion, or fire, or tree, or vulture, or wall or water (or whatever you want) — for you are
powerful.” Say the name.

Commentary
L. Section Title (270)

II. Lagos (2T0-277)
A, Invocation to Thoth (270-274)
B. Exhortation to transform (274-277)

C. Utterance of sacred name (277)

I. Section Title (270)

A paragraphos marks a new spell between lines 269 and 270, just above &Aheoc. For the use of
paragraphoi and blank spaces in medicinal and magical handbooks, see the introduction to the note to
2222

270. ahAwc — (To become invisible) “in another way,” i.e. by another ritual logos. Cf. PGM 1V
1300: &AAcac 6 mpdaToc Adyoc, “the first logos, in a different way.” An omega has been written
above the original omicron, a common correction throughout this handbook. Cf. Beopdv in PGM XIII
8, autcov in 39, dpakcov 105, ete. For the confusion of omicron and omega, see the note to 2 223,
s.v. opbBaAudy, and also Gignac, Gram., 1.275-277.

Eitrem, 1940, 176 does not consider 7 270-277 to be directly related to 7 267-269 and suggests
the emendation aAAodidcaciic), “(A ritual for) transformation™; Hic vero &AAcac non indicat alivd
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praeceptum quo occultare te possis, sed novum praeceptum quod ad formam humanam mutandam
pertinet, itaque haud scio an &hholideociic) tentandum est, “But here aihcoc does not suggest
another way by which you may be able to conceal yourself, but a new way which pertains to
changing human form. Accordingly, I do not know whether aAAo{Dewcdic) must be tried.” Certainly,
Eitrem’s suggestion, though without parallel in the corpus, is quite clever, especially given the
appearance of ahA&tTew in line 271. At the same time, since suprascript emegas are used to correct
omicrons throughout the manuscript, it seems reasonable to retain the more common reading dAAeoc
which appears elsewhere within this handbook, e.g. GAAcac & Adyoc mpoc Tév "HAov, “Another
way. The logos for Helios,” PGM X111 334, Moreover, it is not difficult to imagine that the compiler
of this handbook might have considered transformation as simply another kind of concealment or
invisibility. Cf. for example PGM XIII 69-71, where we read of the creator god: col wavra
umoTETakTal, o oudeic Becov BuvaTan | iBetv TV ainbiviv popgriv. © peTapopgoUpevoc | o
mavTac, adpaTtoc el Aldwv Aidvoc, "Everything is subservient to you, whose true form none of the
gods can see. You, who are transformed into all forms, are invisible, Aion of Aion.” Given that Aion
of Aion, “the one who transforms,” is called “invisible,” | would suggest that transformation is indeed
just an alternative kind of invisibility, i.e. “concealment,” see C 1.2.

When appearing at the beginning of a spell in a ritual handbook, as in PGM 11 64; IV 29, 463,
465, 1300; V 172; X 36; XIII 334, dMAAwc should in theory indicate that the forthcoming spell is
attempting to achieve the same end as the previous spell, but by a different means. Yet both PGM V
172 and X 36, which may or may not read &AAcoc, suggest that this was not always the case, perhaps
because of the careless manner in which ritual handbooks were compiled. When used within the spell
itself, &AAcac can also signal an optional phrase, name or praxis. See Martinez 1991, 7, footnote 31,
who also notes that in Greek medical texts expressions such as &AAo suggest alternative recipes for
treating a patient. Cf. also the use of Demotic ky, “another,” in e.g. PDM xii 62 and 76, as noted by
Ritner 1995, 3367.

1. Logos (270-277)

A. Invocation of Thoth (270-274)

270. c& povov emkarovuar — 1 call on you alone.” The practitioner is invoking the god Thoth
exclusively (uévov) to transform himself. The use of the personal pronoun ce makes the request
slightly more personal and pointed, as in PGM IV 1002, 1003, 2185: VII 690, 895: VIII 22. 26: XII
263; XIII 848, 851, 854, 855, 857, 860, 862, 864, 866-867, 869. This, in customary fashion, is
followed by the attributes of the god expressed with an accusative article and a participle, as in PGM
III 44-45; IV 1583-1585; V 459-463; XII 147-148, 367-369, 454-457; XI1I 62-64, 138-139. 443-444,
370-572, 698; XIVa 1-3. |

270-271. Tov pdvov év kdcue Biatd|Eavta Beoic k(ai) avBpomoic — “the only one in the
universe who gave order to gods and humans.” Whereas pdvov in 7 270 reveals that the practitioner

L
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is directing his invocation to one deity, Thoth, here the adjective expresses what the practitioner sees
as Thoth’s singular attributes — he is the one and only god in the universe who gave order both to
gods and to humans. Cf. the phrase elc kai pévoc, “one and only,” which is common in the Corpus
Hermeticum, e.g. 4.5, 4.8, and 10.14, and appears in Egyptian texts dating to the 19" dynasty (13"
century B.C.), on which see Copenhaver 1992, 132, the note to 4.1. See also Scott, Hermetica, 1.152,
154, and 196. It has already been noted that language expressing the pervasive scope of a god’s
power is commmon in the magical corpus, see the notes to 114 and i 11-12. Yet instead of describing
the spatial reach of Thoth’s influence, this passage emphasizes the range of his influence over
individuals, both “gods™ (Bzoi) and “people™ (&vBpcomor). Cf. Bleeker 1973, 137, citing Roeder
1923, 56: “Without (Thoth’s) knowledge nothing can be done among gods and men.”

271. k(ai) — the papyrus reads k;, as in 6 268 and 7 272 (bis). For parallels see Suppl. Mag. 11, p.
338, index X.

271-272. tov {fautdv) alhabavta ceautdv | popgaic ayiome — “who transformed yourself
into holy forms.” In the magical papyri Thoth is identified with Hermes, on which see Fowden 1986,
25-26, and appears in his various manifestations: olba cov | kai Tac poppac, ai Eicl EV TG
ammAicaTr popenv Exeic | iBecac, Ev T MBI popiiv Exeic kuvokepdhou, év TG Popéa | Hopeiv
Exelc Specac, £ BE TG vodTw popenv Exeic Aukou, “I also know what your forms are: in the East
vou have the form of an ibis, in the West you have the form of a dog-faced baboon, in the North you
have the form of a serpent, in the South you have the form of a wolf,” PGM VIII 8-11. For the
manifestations of Thoth as an ibis or baboon, see Bleeker 1973, 108-111. It is also possible, though
less likely, that such transformations refer to Thoth’s constantly changing form as a god of the moon.
For Thoth’s role as a moon god, see Bleeker 1973, 114-117. Given the connection of Helios with
invisibility spells elsewhere, it is perhaps worth noting that in Egyptian myth Thoth and Re are often
closely tied to each other. Indeed Thoth himself was said to determine the course of the sun, on which
see Bleeker 1973, 119-121.

The verb aAAéTtewv here means “to alter (oneself).” In the PGM petapopgpouv is used in a
similar way. For example. in PGM 1 117-119 the practitioner seeks a méapebpoc, “a divine assistant,”
who, like Thoth here, is said to be able to alter his form: peTapopgoi B¢ eic fiv éav | BouAn popenv
Bnlpiou] weTnvou, tvibpou, TeTpamddou, | tépmetou, “He transforms into whatever form of beast
you wish, one with wings, or living in water, or four-footed, or a reptile.” More central fo this
particular ritual, entitled “A sacred book called Monad or Eighth Book of Moses,” is the use of
uetapopgoUy in the initial invocation of the rite directed to Tov mavta | kticavra, “the creator of
all” in PGM XIII 69-71. For the text and translation, see 7 270, s.v. @\heoc. Cf. also XIII 580-582.

272. ¥(ai) — the papyrus reads k;, as in 6 268 and 7 271, 272 (below). For parallels see Suppl. Mag.
11, p. 338, index X.
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272-273. ¢k uf Svrcav elval omcavta klal) €€ &v|Twov un elvar - “created existence from
things non-existent and non-existence from things in existence.” Cf. PGM IV 3075-3078 (opkilaw ce,
Tov.. TomMcavTa Ta& wavTa | 6 v ok duTeov eic 16 elvay, “T adjure you...by the one who made
everything into what is from what is not”) and 2 Ma. 7.28 (a1 ce, Tékvov, avaPAépavTa eic TOV
oUpavdy kal THv yiv Ta év altoic TavTa BovTa yvdvar ol ouk t£ SvuTeov emoincey auta o
Bede, 1 beseech you, my child, to look at the heavens and the earth and see everything that is in
them. and know that God did not make them out of things that existed”). See also GMPT 97, footnote
409 for bibliography on the doctrine of creatio ex nihilo. Reitzenstein 1904, 22, footnote 2, notes that
this language is that of a creation god or a god bringing order to the universe. In the magical papyri
Hermes-Thoth often exhibits the Egyptian traits of Thoth as an all powerful cosmic ruler
(kocuokpdTewp, “lord of the world,” PGM V 400 and XVIIb 1; mavtokpaToop, “all powertul,”
PGM VII 668) as well as creator (paviTew & (moifjcac) T& Téccapa pépn Tol olpavol kal T&
téccapa | Bepeihia Tiic yiic, “Let the one who made the four parts of the heavens and the four
foundations of the earth appear,” PGM VII 552-553; “Thoth, may creation fill the earth with light.”
PDM xiv 54). See Fowden 1986, 25.

In earlier Egyptian accounts Thoth as a manifestation of Ptah is the personified word of the
creator god. See the discussion of the Shabaka text in Bleeker 1973, 137; cf. also Boylan 1922, 110fT.
Mareover, in Hellenistic times at Hermopolis, he is portrayed as a creator in his own right. See
Boylan 1922. 115-120, who includes the following examples: Thoth is “the maker of all that is,” and
“the Great one who hath created all things.”

For the appearance of other creator gods elsewhere in the PGM, see the note to GMA 56.12-15.
For bibliography on the Leiden cosmogony in general, see Jacoby 1933, 65-92; Smith 1984, 683-693
and 1986, 491-498; Merkelbach 1992, 92-153.

272. klai) — the papyrus reads k;, as in 6 268 and 7 271, 272 (above), but it is likely a late
addition given the narrow spacing. For parallels see Suppl. Mag. 11, p. 338, index X.

273. ©au8 — “Thoth™ is traditionally the vindicator of the deceased at the judgment of the dead
(Bleeker 1973, 145-150). He is often associated with Hermes psychopompos and considered the
inventor and giver of the spoken and written word. Hence, Thoth is the creator of magical language
and magical books. See Boylan 1922, 92-97, Cerny 1948, 121-122; Frankfurter 1994, 189, 193-194;
Martinez 1991, 42. That the name of Thoth (or Hermes-Thoth) is invoked in a ritual entitled “The
Eighth Book of Moses™ is not surprising given that Hermes is mentioned earlier in the rite at PGM
XIII 15 and perhaps X111 138. Moreover, the title to book four of the Corpus Hermeticum provides a
parallel to the alternate title of this ritual (n Movac, The Monad) that is instead attributed to Hermes-
Thoth. See Scott, Hermetica, 1.148-149, and Copenhaver 1992, 15. For connections between
Hermes-Thoth and Moses elsewhere, see Mussies 1982, 94,

The magical corpus documents much variation in the spelling of Thoth’s name, for which see
PGM, 3.222, s.v. ©cof. See Bleeker 1973, 106-107; Boylan 1922, 3-5, Martinez 1991, 42 discusses
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the palindromic variant ©cwoucs8. For various spellings of the month name ©cs8, see Gignac, Gram.,
1.95, 186. ©aub appears only here in 7 273 and elsewhere in the same ritual handbook at PGM XIII
282, a spell for resurrecting a dead body. It is most likely a variant from the Coptic form eayT

(Boylan 1922, 4).

273-274. ol oldeic umopépel Becd v’ Thv | aAnbwiiv éyriolv i8eiv Tol mpocwyou — “the true
sight of whose countenance no god is able to look upon.”™ This line echoes more forcefully the epithet
“the creator of all” earlier in the same ritual handbook, ol oUBtic Becov Blvatanr | iBeiv TRV
aAnfwnu popgrv, “whose true form none of the gods is able to see,” PGM XIII 69-70.

B. Exhortation to transform (274-277)

274-275. moincov pe yev|écBar — “make me become.” yiyvoua is the Greek verb commonly
employed to denote the actions of “shapeshifters.” that is, individuals who change themselves into
multiple forms, both animate and inanimate (Irving 1990, 171). See e.g. Hom. Od. 4.417, 456-458;
Luc. DMar. 4.1: Apollod. Bibliotheca 1.9.9, 3.13.5.

275, év Gupact TavTw kTicpdrov — lit. “in the eyes of all created things.” This emendation
was first suggested by Kroll 1894, 422, and adopted by Preisendanz, PGM, 2.101. Although it is not
readily apparent how the error was introduced, év Supact offers the best reading, given the tendency
of invisibility spells to focus on the perceptions and eyes of their victims. Cf. text 11 7. 2 223, 3 248,
etc. If the text was transcribed aurally, the preposition év may have been spoken twice and heard the
second time as ov. For the tendency of epsilons to be read as omicrons before nus, see Gignac,
Gram., 1.290-291. Further, invisibility spells often use prepositional phrases to identify those whose
perceptions they wish to avoid, e.g. in 2 229-230, &BecoprTov pe Troincov... |...AMEVAVTI TTAVTOC
avBpcotou, “Make me invisible in the presence of every person,” and in 4 621-622, &BscopnToc |
£cel Mpoc ravtac, “You will be invisible to everyone.”

Over the years, scholars have variously emended this problematic line: (1) in the editio princeps
Leemans 1885, 103 and 181, s.v. év dvdpac reads v 6vépact, but in his notes suggests év cedpact
as a possible reading: nescio an voluerit év ccbpacy, fae wt omnium creatorum corpora, formas
induere possim, “1 do not know whether he wished ‘in the bodies,” *“Make me so that [ am able to put
on the bodies, i.e. the forms, of all creatures’,” (2) Dieterich 1891, 190, emends to Suowcpact,
“hikeness,” and (3) Eitrem to cknveopact, “tents™ or “huts.”

Instead of emending, however, Nock 1925, 176-177 suggests that yevécBai év is a Hebraism for
yevecBal and ovopact wavToov kTicpudaTeov a circumlocution for wéer kticpact, thus yielding the
translation “make me become to all created things...” Although a Hebraism might seem appropriate
for a text entitled “A sacred book called Monad or Eighth Book of Moses.” the attempt to seek
Hebrew influence in a text that is in essence Egyptian in nature seems to be misguided. If one wishes
to keep the reading of the papyrus, it might be preferable to take év instrumentally: “make me become
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by names of all created things...” Given that Thoth is known for creating via utterance, this
interpretation of év would better fit this context (Boylan 1922, 120-121).

275-276. Aikov, xiva, Mov|Ta, mip, BévbBpov, yima, Teixoc, UBcp fi & BéAeic

“shapeshifiers™ appear at the very beginnings of the Greek literary record. Perhaps the best known of

these shapeshifters is Proteus who appears in Homer and is said to have the ability to transform into
all things (mavra 6t yryvouevoc weipriceTan, écc’ émi yaiav / épmeTa yiyvovTal, kai UBwp kal
Becmbatc wip, “And by turning into every creeping thing that is on the ground, and water, and
fiercely blazing fire, he will try to escape,” Od. 4.417-418) and indeed transforms himself into a lion,
serpent, leopard, boar, water, and tree (A’ 1} Tol MpedTIcTa Aéov YéveT' fuytveioc, / alrap
emerta Bpdkcov kai mwapdahic 8¢ péyac clec / ylyvero &' Uypdv UBwp kai SévBpeov
iygamréTnAov, “But first of all, he turned into a bearded lion, but then a serpent and a leopard and a
large boar; then he turned into flowing water and a lofty-leafed tree,” Od. 4.456-458). For further
discussion on Proteus, see Irving 1990, 174-179.

It is not unreasonable to suggest that the myth of Proteus might be an underlying influence on this

particular text, especially since it appears in similar literary and ritual contexts, In Philostratus® Life of

Apollonius of Tyana, 1.4, the pdcpa, “ghost,” of Proteus, calling himself an Egyptian god, appears to
Apollonius™ mother before his birth and essentially proclaims that her son will be another Proteus.
Moreover, in the magical corpus O'Neil, following Preisendanz, notes that PGM IV 940 (xaipe 8¢,
Aeukov UiBeop kai Béwdpeov IynméTnAov..., “Greetings, clear water and lofty-leafed tree...”) echoes
Od. 4.458, not only revealing that this passage was known to other practitioners in Thebes. but also
that Homeric language could at times find its way into ritual invocations (GMPT, 56. footnote 132:
PGM 1.104, critical apparatus for line 940). For the influence of Homer on the Greek magical papyri,
especially divination texts, see Schwendner 2002, 107-118. Moreover. there is also evidence
suggestive of close associations in Egypt between Proteus and the sun god. Such associations might
help to explain why this spell of invisibility utilizing transformation follows an invisibility spell that
invokes the sun disk, for which see the introduction to text 6 267-269 and the note to 6 269. s.v. Tol
Bicrou).

Although it is possible that Od. 4.458 in some way has influenced 7 275-276. the limitations of

this evidence must likewise be noted. Proteus was indeed well-known for his abilities to transform
himself into a lion, or a fire, or a tree, or water, a feat also accomplished by Dionysus, according to
Nonnus (Dionysiaca 40.40-60). At the same time, Proteus is not said to transform himself into a wolf.
dog, wall, or vulture. In Greek literature we find numerous other shapeshifters such as Nereus,
Periclymenus, Thetis, Metis, Nemesis, Mestra, Acheloiis, and Dionysus. For an overview, see Irving
1990, 171-194.

Moreover, the fact that transformation is a staple of ancient E gyptian mortuary texts from the Old
Kingdom down to Graeco-Roman times cannot be ignored. See Smith 1979, 20. footnote 1. who
offers numerous examples from the Pyramid Texts, Coffin Texts. the Book of the Dead, and Demotic
mortuary texts, in particular P.Berlin inv. 3162, P.Louvre inv. 3122, and P.Louvre E. inv. 3452, With
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the exception of the ha of the dead being changed into a dog, as e.g. in P.Louvre E. 3452 7/8-9 in
Smith 1979, 114-115, or various birds such as the falcon, heron, ibis, phoenix, swallow, etc., the
metamorphoses listed in 7 275-276 do not appear in these texts. Nevertheless, one has to recognize
that spells such as this one are rooted in ancient Egyptian mortuary literature, an idea also pondered
by Reitzenstein 1904, 22, footnote 2.

All these transformations find parallels in literary sources, for which see Abt 1908, 51ff.
republished in Hopfher 1924, vol. 1, section 43. For the motif of human transformation in folktales,
see Thompson 1955-1958, 2.13-31 (section D100-299).

275. Mikov — Hermes-Thoth appears as a wolf in PGM VIII 11. Moeris in Vergil's Eclogues 8.95-
99 is said to have been able to transform himself into a wolf by using poisonous plants: has herbas
atque haec Ponto mihi lecta venena / ipse dedit Moeris (nascuntur plurima Ponto), / his ego saepe
lupum fieri et se condere silvis / Moerim, saepe animas imis excire sepulchris / atque satas alio vidi
traducere messis, *Moeris himself gave me these poisonous plants culled from Pontus (a great
number grow in Pontus), by these I have often seen Moeris transform into a wolf and hide himself in
the woods, summon souls from the depths of the grave, and transfer sown crops to another field.” For
an overview of lycanthropy by magical and non-magical means in Late Antiquity (and beyond), see
Veenstra 2002,

kUva — in Apul, Mer. 2.22, Lucius, while a dinner guest of his aunt Byrrhena, hears a tale from
Thelyphron, a fellow dinner guest. Thelyphron recounts how once, while in Thessaly, he was hired to
guard a corpse from witches (sagae mulieres), who — according to his employer — possessed the
ability to take on other forms, including that of a dog, while acquiring their supplies for magic arts:
nam et aves et rursum canes el mures, immo vero etiam muscas, induunt, “For they (the witches) take
on the appearance of birds and also dogs and mice, indeed even flies.”

In Demotic funerary texts we also find the ba of the deceased being transformed into a dog. See
P.Louvre E. 3452 7/8 in Smith 1979, 114-1135.

275-276. Aéov|Ta — in Hom. Od. 4.460, Proteus, who is said to be dhogpddia eideoc, “skilled in
deception” (cf. also 4.410), first turns into a bearded lion: &AN T Tol TpLOTICTA Afcov yEveT
nuyéveioc, “But first he became a bearded lion,” 1. 456; cf. also Ov. Mer. R.732, Ars. 1.762; Luc.
DMar. 4.1. Other shapeshifters that transform into lions include Periclymenus in Apollod.
Bibliotheca 1.9.9, and Dionysus in Eur. Ba. 1019, Ant.Lib. 10, and Nonn. D. 40.40.44-45.

276. 0p — in Hom. Od. 4.418 Proteus transforms into “fiercely blazing fire” (8ecmdatc mip).
Cf. also Verg. G. 4.442. In Mer. 8.736-737 Ovid notes the unique ability of Proteus at times to
become fire and at other times to become water, two seemingly contradictory elements: inferdum,
faciem liguidarum imitatus agquarum, / flumen eras, interdum wndis contrarius ignis, “On some
occasions, you assumed the form of flowing waters and were a stream, on others you were fire,
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water's opposite.” Cf. Lucian’s D.Mar. 4.1 and Peregr. 1. Other shapeshifters are depicted as
transforming into fire as well, such as Thetis in Apollod. Bibliotheca, 3.13.5 and QS 3.620, and
Dionysus in Nonn. . 40.40.49.

BévBpov — in Hom. Od. 4.458 Proteus turns into a tree: yiyvero & Uypov UBcop kal Bévdpeov
uynméTnAov, “Then he turned into flowing water and a lofty-leafed tree.” The same noun phrase
(BévBpeov UyamérnAov) is echoed in PGM IV 940: xaipe 8¢, Aeuxkdv UBcop kai Bévdpeov
vymétnAov..., “Greetings, clear water and lofty-leafed tree...” Cf. also Ov. Mer. 8.735 and Luc.
DMar. 4.1. For the transformation of other shapeshifters into trees, see e.g. Thetis in Ov. Mer. 11.
243-244.

yuma — is the generic Greek word for vulture (Thompson 1936, 47-50). In Antoninus Liberalis’
Metamorphoses 21 — said to be derived from Boeus™ Origins of Birds, Book 2 — Agrius, honoring
neither gods nor humans, is transformed into a ydy, which is said to be hated by gods and people
alike: Aypioc B¢ petéPalev eic yUma, mavtev dpviiov ExBictov Beoic Te kal dvlpdimoic,
“Agrius turned into a vulture, of all birds most hated both by gods and people.”

The deliberate transformation of individuals into birds — other than the ytw — is a fairly common
literary motif, as e.g. (1) Dipsas in Ov. Am. 1.8.13-14 (hanc ego nocturnas versam volitare per
umbras / suspicor et pluma corpus anile tegi, 1 suspect that after transforming she flies through
nocturnal shadows and her old body is covered in feathers™), (2) old women in Fast. 6.139-143 (est
illis strigibus nomen; sed nominis huius / causa, quod horrendum stridere nocte solent. / sive igitur
nascuntur aves, seu carmine fiunt / naeniague in volucres Marsa ficurat anus, / in thalamos venere
Procae..., "Those have the name screech owl, but for the sake of this name, because they are
accustomed to produce a terrible high pitched sound at night. Therefore whether they are born as
birds or turn into them because of incantations, and old women transform into winged creatures by
Marsian spells, they came to Proca’s bedroom...”), (3) Hyperborean males and Scythian women in
Mer. 15.356-360 (esse viros fama est in Hyperborea Pallene, / qui soleant levibus velari corpora
plumis, / cum Tritoniacam noviens subiere paludem, / haut equidem credo. sparsae guogue membra
venenis / exercere artes Scythides memorantur easdem, “There is a story of men in Hyperborean
Pallene whose bodies are accustomed to be covered with light feathers, when they have plunged nine
times into Tritonia’s pool; for my part | do not believe it. Scythian women are also said to practice the
same arts, after sprinkling their limbs with magical potions™), (4) Thessalian witches in Apul. Met.
2.22, see the note to 7 275, s.v. kiva, and Pamphile in Apul. Mer. 3.21 (.. .quadam die percita Photis
ac satis trepida me accurrit indicatque dominam suam, quod nihil etiam tunc in suos amores ceferis
artibus promoverel, nocle proxima in avem sese p.’mumumm digue ad siiim chpilum sic devolatiram,
“...on a certain day Photis, very excited and sufficiently agitated, ran up and gave notice that because
she was making no headway in her love with the rest of her magical arts, her mistress would be
covered in feathers as a bird that very night and thus fly to her beloved™; ¢f. also Hipparchus® wife in
Pseudo-Luc. Asin. 12). For a general treatment, see Bremmer 2002b, 64 and footnote 57.
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Teixoc — in Apul. Mer. 2.1 Lucius, upon arriving in Thessaly and beginning to reflect on the
stories of Aristomenes, his roadside acquaintance, lets his imagination run wild, envisioning the
objects of the inanimate world around him as if everything were the result of transformation. Among
Lucius’ anxieties is that the walls (parietes) would begin to speak. For a text and translation see C
1.2. See also van Mal-Maeder 2001, 61, s.v. parietes.

UBcop — Proteus is said to possess the ability to change into water, on which see e.g. Hom. Od.
4.418, 458; Ov. Mer. 8.736; Luc. DMar. 4.1, and as such is at times portrayed as a flowing river, as in
Hom. Od. 4.458; Verg. G. 4.442; Ov. Mer. 8.737. For the transformation of other shapeshifters into
water, see e.g. Thetis in Apollod. Bibliotheca, 3.13.5 and QS 3.619, and Dionysus in Nonn. D.
40.40.56.

il © Béheic — it is common for spells in the magical papyri to address the personal desires of the
user. Examples include PGAM 1 328; IV 231, 1342, 18935, 1907, 2054, 3254; V 312; VII 185, 437, 856;
VIIL 57; XXIVa 11-12; XXXVI 73, 292; LXII 35; LXXVII 2; PDM xiv 112, 156. Similar language
appears in transformation spells from Egyptian funerary texts. In P.Louvre E. 3452, 1/2 the deceased
can assume “any form according to his desire™ (hbr nb r mr-f) and in the Book of the Dead “any form
according to the dictate of his heart” (hprw nb r dd ib-f), as noted by Smith who cites Budge 1979,
28, and 1898, 82, line 15. These open-ended phrases also appear in Greek and Latin literary accounts
depicting shapeshifters such as Proeteus (Hom. Od. 4.417; Verg. G. 4.440-441), Periclymenus (A.R.
1.158-160; Ov. Met. 12.556-558), Thetis (Ov. Met. 11.253-254; QS 3.621-622), to name a few.

276-277. &1 Buvatoc | el — ¢f. PGM 7.28-29: 611 cot | BowaTde..., “because you are powerful...”

C. Utterance of sacred name (277)

277. MAéye 16 (Bvoua) — see the note to 5 237, s.v. 6 dvopa. As in 6 269, here dvoua is also
represented by the symbol m. For a list of similar symbolic substitutions, see PGM, 2.269-270, and
Suppl. Mag. 11, p. 338, index X.

At least two letter spaces have been left blank after the symbol for dvopa here. In addition, an
interlinear stroke has been inserted after this symbol, thus indicating that something new is beginning.
For the use of blank spaces and paragraphoi in medicinal and magical handbooks, see the

introduction to the note to 2 222,
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l. INDEX OF GREEK AND COPTIC WORDS IN TEXTS 11 13-7

A. NAMES OF PERSONS
Meotcic 4 619
B. GoDns AND DAIMONS

daipcov kataxbovioc 3 253
Sauf 7273
"Hhoe 2 225,229 ("Hhoc)

anoyn 3 251 oycipepn 3 251

oyeipe 3252 cnr 3252

C. LoGgol

Bopkn potoup iw Cilia amapfeouy Bubn Aaihap 2 226
1c2 ‘EpBnt 1o ®opPnb 1o | TTakepPnf 1co Aoy 3 253-254
iwiww | ppif pilew ecoa 2 230-231

W | cwT cwponoyiep 3 251-252

D. VOCES MAGICAE

alkpe 1112 Hapua|pgeyyn 3 260-261
amapteouyx 2 226 vauvaf 2 228

Atmopy 3 254 TTakepfné 3 254
accecoucy 1i6 pifew 2231

Popkn 2226 Dowp 2226

EppPnf 3 253 QopPnd 3 253

il 2226 ppig 2231

Bubn 2226 weopel 1111

ico  (before magical words and names) 2 226
(Cilia); 3 253 (ter) (EppnBd, ®opPns,
Takeppnd), 3 254 (Amouy)

Aoohap 2226

nappapiawd 3 260
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cwpwnoyisp 3 252 w | cwr 3 251-252

rako 3 252

E. VOWEL COMBINATIONS

aacooa 2227 [ 2227
ceco 2 228 (his), 229 ica 2 230 (hix)
awon 2228 w 2230

gin 2229 oan 2229
ceoa 2 231 oo 1227

naw 2 228, 229

leco 2 227 (septiens)

F. SYMBOLS

A = B(etva) 3 254, 261 or bi(ckoc) 6 269 B = (6voua) 6269,7277
d = ("Hhioc) 2229 © = (oUpavéc) 6269
B = (bvoua) 2226,3259; (ovouata) 4621

G. GENERAL INDEX OF GREEK WORDS

aPfheyia 6 267 avatoAn 3 258

ayloc 7 272,273 avBpeomoc 11 1-2, 8; 2 230, 260, 261; 7 271
ayhaogaTic 3 249 awvictévar 3 253; 4 621
abecopnroc 2 229; 4 621; 5 236-237 amévavtt 2 230

arovew 1111 amo (c. gen.) 1i4;3 258
aAnbBwdc T 274 auTtoyevétwp 6 269
alAdacceww 7 271 autoc, -1, -6 3 250; 5§ 235
aAhoc 5236 apavroc 3 255,257

&Aheac 7 270 dxpt 119:2 230

apaupoc 5 235

aupaupouv 117 BloBdvatoc 3 248

apavpewcic 2 222, 3 247 Poravn 3 249: 4 620 Bot(dvny)

apavpwTikée il

avaykaioc 2 222 yi 114
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yivecBai 3 255, 255-256; 7 274-275
yhotta 4 620

yuerp 118

yoyp 7276

Saiucov 3 253

B¢ 3 250, 255, 257,260; 5 236, 6 267
Bletva) 3 254, 261
dévBpov T 276
de€ioe 3 250

Belpo 6 268
BnAwTikée 3 259
Siabnua 4619
diatdcceiv 7 270-271
Sinkewv 113

bi(ckoc) 6269
bokipoc 3 247
BivaTtoc 7 276
bucic 3 258

Sucun 2 230

eav 3 254, 255, 257
geautov 7 271
ey 3 254
pe 2229,3261;6 268, 7274
et 1i11:3255:6 268
elvan 7 272,273
el 7277
Ecar 3 257, 259:4 622
gcy 3 257;5 237
ecTiv 3 260: 5 234
dvtoc 6 269
ovrcov 7 272, 272-273
eic 114; 3250, 258

ek (c. gen.) 3 250, 256:4619;7 272

EAaioc 3 249

ev (c.dat.)3 262;6 269;7 270,275
¢€ (c.gen.) 7 272

eEopkileo 2 225

emei 119

EMNKooc 3 255

emi (c. gen.) 1ill, 13;(c. acc.)3 257
émikaieicBon 112-3:7 270
emAéyeiv 2 228-229: 4 621; 5 237
emTaccely 3 254

EmomToc 3 259, 261

Epyov 3 247

Epxeclar 3 258

evcovupoc 3 250

Exelv 3 262; 4 620

n 1i8;2223,3248;7 276
fien 3 262 (his)

fihloc 2 230

nuépa 3 262

ficy 5 235, 236

BakaccokpdTeop 1112-13

Boaupdcioe § 234-235

Bthew 11 10;3 255, 257, 257-258; 7 276

Oecc 114,5;7 271,273

iépaf S 235

167

kat 11 10: 2 223, 224. 225 (bis), 228: 3 249.

257, 259 (bis), 4 621 (bis), 6 268 klai), 7

271 klai), 272 k(ai) (his)
kaA(ce) 3 262
kavBapoc 2 223-224

kataxbBovioc 3 253
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keicOal 4 620 kei(pevoc) 234, 235, 236, 237, 6 2068, 269 (rer), 7
kivvaPap 5 236 270,271, 273 (bis), 274, 277
kocuoc 11 12:7 270 oAoc 2 224
kpumTey 6 268 opua 7 275
kTicpa 7 275 ovopa 2 226 (Svopa): 3 259 (Svoua),
kuhicua 2 223 260; 4 621; 5§ 237; 6 269 (dvoua); 7
kuvokepaAidiov 4 620 277 (dvoua)
kupioc 2 229 dmeac 3 254
kucow T 275 opav 7 274
de, H, 6 119:3254;7 273,276

Aakeiv 4 621 deoc 11 10;3 257
hauPBavewv 2 223, 3 248; 4 620 étt 7276

Ahaflcov); 5 235 oubeic 7 273
Aéyew 1110;2 225, 3249, 250, 259; 6 olv 5234

269, 7277 oupavoc 114:6 269 (oupavéc)
AelotpiBeiv 2 224 olUtoc 3 248, 259; 5 236
Aécov T 275-276 olUrteac 6 267
Aiav 3 262 opbBadpde 1i7;2223,3 248
Adéyoc 3 250-251 Syic 7274

Aicoc T 275

mavTokpartwp 11 5-6

ueyac 2 225,3247 wac 17,2 224,230,3 259, 261; 4 622; 7 275
UETcomrov 3 256 mibnkoc 3 248

uy 7 272,273 mvedpa 113, 5

uovoc 3 256; 7 270 (bis) moteiv 11 2, 9-10; 2 228, 229, 3 261; 7 272,
vopgn 7T 272 274

wipov 2 224 TopevecBar 119

mpiv 4 621

vékuc 3 248 mpoc (c. acc.) 2 225; 4 622
vukTiPau 2 223 mpocTayuaTta 6 268-269
v 1113 mpoceoTov 7 274
mpoat 4 621
0,1, T6  passim; 113, 12, 13 (bis); 2 225 TpeaTtoc 5 234
(bis), 3 249, 250 (ter), 254, 256 (bis), TpwTogarnc 6 268

259, 260, 261, 262; 4 619, 620, 621: 5 mip 7 276
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pobov 3 249 uypdc 2 228
UBeop 7 276
ceautol 7271 umo (¢, ace.) 4 620
crjuepov 3 262 umokeicBar 3 251
ckoToc 6 268 utmrogepey 7 273

coucivoc 3 249

cTéap 2 223 gaivecBar 3 258

cu popeiv. 5 236
ce 22257270
cou 2 225,3256;4 620 xpiewv 2 224, 3256;5 236
upiv 3 254 xpovoc 3 257

cuv 3 249 Xpucouv 5 235-236

cuvlBeua 3 256
cpayvivoc 2224 cxov 5 235

ccopaTiov 2 225 coc 3 251

Taxv 3 262 (bis)
Teixoc 7 276
Tpifeiv 3 248-249 249250

H. GENERAL INDEX OF CoprTIC WORDS

anor 3 251 (rer), 252 cHT 3252

atoyn 3251 cwpwnoyiep 3 252
cwT 3252

oycipe 3 252

oycipdpn 3 251 TakO 3 252
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PDM xii 6-20
PDM xii 50-61
POM xii 5
PDM xii 5
PDM xii 62

POM x11 62-75
PDM xii 76
POM xii 76-935
POM xii 108-118
PDM xii 109
PDMxu 115-118
PDM xii 138

P Leiden [ 384 verso 11%/6-20
P.Leiden 1 384 verso IV/1-12
P.Leiden | 384 verso [V/2
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PDM xiv 390-391 P.Magical 13/25-26
POM xiv 421-423 P .Magical 14/27-29
POM xiv 425 P .Magical 14/3]
PDM xiv 428 P.Magical 15/1
PDM xiv 539 P.Magical 15/18
PDM xiv 622 P.Magical 20/29
PDM xiv 623 P.Magical 20/30
PDM xiv 636 P.Magical 21/10
PDM xiv 638 P.Magical 21/12
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PDM xiv 32 P.Magical 2/4
PDM xiv 54 P.Magical 2/26
PDM xiv 79-80 P.Magical 3/22-23
PDM xiv 80 P.Magical 3/23
PDM xiv 84 P.Magical 3/27
POM xiv 84-85 P Magical 3/27-28

Lad

PDM xiv 85 P.Magical 3/28 PDOM xiv 646 P.Magical 21/20
PDM xiv 86 P.Magical 3/29 PIDYM xiv 651 P.Magical 21/25
PDM xiv 86-87 P.Magical 3/29-30 PDM xiv 635 P.Magical 21/29
PDOM xiv 88 P.Magical 3/31 PDM xiv 658 P.Magical 21/32
FPDM xiv 91 P.Magical 3/34 PDM xiv 711 P.Magical 24/1
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PDM xiv 115 P.Magical 4/23 PODM xiv 743-749  P.Magical 24/33-39
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PDM xiv 132 P.Magical 5/16 PDM xiv 856 P.Magical 29/1
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POM xiv 1188
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260 64
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24 115
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32 112
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41 109
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29,30, 59 164 130 [1] 489fF. 21
1116-117 41 174 93 [I1 489-494 29
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X1 100
X108
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X1 122
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X1 145
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M1 454-457 130

Xl 455 106

XII 459-461 106

Xl 463-465 107
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XIT'329-331 72
X333 120

X1 334 130(2)
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XXXVI85-101 106 LXII 29-30 125
XXXVII05 79 LXIT 30 28 P.gr.Louvre inv. 2391 60
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6.7 71
76.9 72

78 29

7901 76
79.12-13 71
7915 76
79.23-24 76
7931 76
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2.32 20
245 29
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4. HEBREW
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13.2.3-4 28,77 2524 100 T9-80 16
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Ach. 385-390 11
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Aristotle
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A
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Catalogus Codicun
Astrofogorum
7.238.16 87
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4.8 131
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4.62.1-4 51

Dioscorides (Medicus)
De materia medica
1.52.1 101
2.78.3 101
214926 71,73
J40 RV 102
3140 RV .4 102
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221 84 Josephus 40.40.56 137
222 84(2) A
252 B4(2) 9.51-59 29,44 Olympiodorus
475 84 9.56 23 fn Ale. 3211 87
Prorrh. Q.57 86
1.113 84 (2) B.J Oribasius
£.293 40 4.24.2 85
Homer T.178-184 103 Syn.
i, 8.50,1-2 84
5.840-845 §, 10, 18 Lueian
22,13 54 Bis.Acc, Origen
24.343-344 11 213 Cels.
24.443-447 11, 39 D Mar, 1.66.39-47 12
Od. 4 27 1.68 47
4,410 135 4.1 133, 135, 136, 137
4417 133, 137 DMore. Orphica
4.417-418 134 92T Lithica kervemara 49.4 80
4418 135, 137 fm.
4436 135 19 118 Palladius
4.456-458 133, 134 Nav. Lausiac History
4,458 134 (2), 136, 137 42 13 17.6-9 26, 108
(2) Peregr.
4.460 135 1 135 Paulus of Aegina
7.14-7 10 FPhilops. 3.22.31.1-3 &4
7.39-42 10 34-36 49 5.19.2.5 85
7.139-145 10 36 44 51934 85
Tox.57.1 79
lrenacus Philostratus
Haer, Mart. Apollon. KA
7.8 N b 342 124 1.2:52
| i 4 e .4 53, 134
1.13.6 12 M. Perp. 2013007
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FA4 {cont.)
3.13 44
5025

_,l_

8.3 23, 24

872052

Philumenus
Ven,
16.4.3 85
18.2.4 &5
28.1.6 85

Photius

Bibl

223.215a33-37 102 (1)

Lexicon

Plato
Aleib,
122a 14
Cra.
403a 10
4db- 10
.
359 76
359¢-360d 1. 13,35
J6la 23, 55
360h-c 32
3804 18
Ambrose

O 3.29 13

INDICES

612b 1,13

Plutarch
Ant. 71 .8.949 86
Mor. 411e.4 87

Pseudo-Clement
Hem,
20.4-6 41
Recogn,
1.9 44
2.9 33

10.55.3 42

Pseudo-Dioscorides

Ther.
616 85
17.5 85

Pseudo-Galen
Def. med.
340-342 85
De remed. parabh.
1.5 85
3.1 99
De succed
sigma, 972 101
Introd, 5. med.
16 84, 123

Pseudo-Hesiod

Se.

226-227 10,27

2. LATIN

Ammianus Marcellinus
J0.L.17 27,40, 44

Pseudo-Lucian
Asin,
4 51
[1 25
12 52,136
13-14 57
14 108

Quintus of Smyrna
3619 137
3,620 135

3.621-622 137

Sophocles
Machus

fr. 269 11,23

Suidas
B 458 124
E251 124

Theocritus

fevll 2 9
Theodoretus
Atfect.

87

Vettius Valens

63.1 87
Xenophon

Cvi. 526 118

Apuleius
Mei. 9
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.10 42 Hyginus 1.332.70 120
2.1 26, 136 Fah. 121081 91
2.22 135, 136 243 29 13.2.7 120
2.25 35,51 13.2.9 120
2.5 44 51 Lactantius 13.2.10 120
321 25,52, 80, 136 fnse. 5.3 54 24.160.3 102
3.22-24 44, 57 269.20 15
3.23 102, 108 M. Perp. 30.2.3-11 15
3.24 25, 80 6.2 40 30.6.18 112
3.24-25 57 33489 13
3.25 108 Owid 33.39.117 120
Am. 37.50.165 14,61
Augustine 1.8.13-14 136 37.14.54 15
b Ars 38.39.115 15,06l
18.18 27 1.762 135
fFast. Sententiae Pauli
Cicero 6.139-143 136 5.23.17 42
Div Mer.
.46 14 3.699-200 39 Suel.
191 14 7.424 29 139 124
Leg. 8.732 135
2.26 14 B.735 136 Tacitus
M, 8.736 137 Hisr,
337 1 B.736-737 135 5.13 40
3.37-39 13 B.737 137
11.243-244 136 Vergil
Giregory 11.253-254 137 Eed.
Dialog. 12.556-558 137 8.95-99 25, 135
1.2 43 15.356-360 136 Cr.
4.440-441 137
Horace Pliny the Elder 4.442 139,135,137
Epodes 9 Nat.
D. BIBLICAL AND RELATED LITERATURE
. OLD TESTAMENT
Cre, 19.11 56 Ex:

19.10-11 28 o7
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Ex. {cont.)

12.17 56

6.8-23 29, 55, 86

Ev.Jo,
7.30 23, 44,
744 23.44.5
8.20 23 44,
8.39 23 44 5
10,39 23, 44,
12.36 23, 44,

L A
LS L TR
fad

o Rn

Laa

Ev.Liuc.
4.16-30 53

Aets of Andrew and Matthias

19 39,42
21 41

Aets of Paul!
7 39

Book of the Dead
chapter 17 20, 122
chapter 77 119
167 Suppl. 99

Wy
3

INDICES

6,18 55
620 BT

a4 56

2. NEW TESTAMENT

4.28 53
4.29ff. 23
430 53,77
4.30-31 44
24.31 52

24.31 24, 26, 107

Act Ap.
1.9 44, 53
1.26 39

LXX
4 Ki. 6.20 87

2 Ma, 7,28 132

A7-24 38(2)
22-24 3|

B.5-24 40

3
5

19,19 40

EARLY CHRISTIAN LITERATURI

Acts of Paul and Theela
15 42
20 42

Acts aof Peter and Simon

17 34

Horus and Seth
i7-60a 18

Kephalaia 27

G 19

28 42
Acis of Thomas
122 39(2)
154 39(2)

162 39

E. EGYPTIAN AND COPTIC LITERATURE

0(31.24) 20
6(31.195-22a) 19
27 19

27 (78.14b-16) 19
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P, Berlin inv. 3162 134 P. Louvre E. inv. 3452 134 33 18
1/2 137 5/10-11 18
P.Brit.Mus. inv. 604 7/8-9 134, 135 6/16 18
18 6/21 45
Setna and Sa-Osiris (= Setna 6/21-23 19,44
P. Louvre inv. 3122 134 Khaemwase 11, P.Brit.Mus. Tid-6 19

inv, 604y 4, 18, 25, 45




[V. SUBJECT INDEX

abbreviations 65, 113
Demotic inventory numbers |
Henie sacra 76
accusative(s) 71,92, 123 13
double accusatives 93
of respeet 71
Achacans 11, 39
Acheloiis 134
Achilles 39, 54
Adados 6
adjective(s) 2,31, 70-T1. 78-79. 83.
90 118, 124, 126
describing invisibility 32
ending in -lvae 91, 101
of two endings 113
Adonai 79, 100, 115, 127
affect (see also alter)
external conditions 27, 124
eves/eve)sight/vision 24, 28-
30, 49 84, %6, 118
perceptions 11, 24, 28, 84, 87,
I8
Agathos Daimon 72, 74, 79
Agenor 54
aglaophafic plant 80, 98, 100, 102-
103
Agrius 136
aetiries 50
Aron 31, 72-74, 130
Alon/Helios 21, 27, 32, 62
[19, 122
Alcmene 107
Alexander of Macedon 47, 50, 54-
alter (se¢ alve affect) 25, 40
(eve)sight/vision 27,29, 76
one’s body 24, 27-28, 131
percepticng 27
amateur practitioner{s) 51, 56-57
Ammon 50, 119

Amphiaraus 107

, bd, 6O

amulet(s) 4, 29, 61126

apavpocie 86

egg 61, 116

epa shell 119

Egyptian 120

erolic 62

invisibility 22, 36, 61, 63, |16,

123

Medieval

protective 109, 126

winning favor 123
Anastasi collection 59-610)
Anastasi, Giovanni 59
Anaxilaus of Larisa 12
ancient novel 42
Andrew, St 41
angel(s) 80, 115

Jewish 46

%

of the Lord 38
animal(s) 9, 16, 26. 36, 91, 108
anoint {see alvo rub and smear) 88-
Qi) 92-93 95119
body 15, 44, 52, 63, B0, §2-
83, 92-93, 107
eyes 35,99
face 16, 80-%1
forchead 15,63, 97, 99,
107
head 81
ohjects 91
Anubis 2, 9%, 104
aorol 0]
ape S0, 89-91 9% 100-10
Apion 112
Apollo 54, 74, 80, 127
Apollonius of Tyana 6, 23.25,
40, 43-44, 52-54
Apophis 106
apostles 3%-4()
apparition(s) &, 28
.'J|‘|]:||.' 28, 93, 119

Arabia 102

Aramaic 94, [09-110

archangel 120

Ares 8, 10, 30

Anadne 107

Arignotus 44, 49

Amobius 52

aromatic resins 92

Ashmolean Muscum 69

asp (see alvo serpent, snake, and
spitter) 835-86

ass 25, 31, 44, 57, 83. 91

Astrampsouchos 16

asyndeton 92, 113

arefestal 101

Athena 8, 10, 17

Athens 1

athletedsy 29 76

Atlas 107

atrophy (of the eyes) 8BS

authoritative claims/sources/ tradi-
tion(s) 15, 17, 62-63, 99-100,
118

avoid
dangerous creatures 36, 96
guards 3¥
hostile actions/malicious magic

12,43, 113
(sense) perceptions 24, 29, 35
36,3977, 86, 96, 133

unjust actions 13

ha 134-135

Baaras plant 103

baboon 91, 103, 131

back vowel 74, 92

balmis) (see also oimment and
salve) RBO-R]. 97

balsam juice 85

BARBAR ADONAL 79

Bar-lesus 29, 40



Barzimeres: 27
Bat 29-30), 89
Bath, England

bath(s)/bathing 71, 83, 108
public baths 43
beetle 90-91, 100, 119
Beku 36
belly 20, 83
Berlin 82,97
hictiothanearos (see also corpse) 0]
bile (see afso gall) 85
hilingualism in the PGM 3, 46-47
1‘i|ic|r|1|;b 165
eves or vision 105-106
lover 30
binding spell(s) 30, 105
bird(s) 19,26, 57, 90, 134-136
blind(ing) 22, 26, 28-30, 37, 51, 70-
71, 77, B6-87. 93, 95
eyes/sight 23, 27, 29-30,
76, 87, 95
|'l|:i|':l:|.i|]:._' spells 28-29, 70, 77
blindness 28-29, 56, 87, 123-124
blood 29 101, 114
boar 92, 134
body 11,15, 18,24, 52,57, 63, 4.
76, B0, B2-83. B7. 093,97, 101,
103, 107-108. 133, 136
Bolus of Mendes |7
bonds (see alse chains and shackles)
5,22-23, 32, 3738, 70, 77, 120
bone 101
Book of the Dead 20,99, 119, 134,
137
break (sec also free, loose, and re-
lease)
bonds/chains 37. 39
British Library 110
British Museum 60
bull 8%
burn(ing) 21, 28, 85, 125
incense 92

magical books 40

SURBIECT INDEX

magicians 42

offerings %9, 91-92, 103, 119
a poisoner 42

awitch 42

Bywzantium 53

cals snowt 113

camouflage 92

cap of Hades (see also cap of invisi-
bility) 8, 10-14, 16-17

cap of invisibility (see alvo cap of
Hades) 11,17

Carthage 30, 76

Celsus 12,47, 57

chains (see afso bonds and shackles)
22,3740

Chalcedon 55

chameleon 15, 61

chariot{s) 10-11, 86, 106

chanoteer 76

chariot race 76

chief priests 31

Christ 12, 54, 127

Christian(s) 2, 13,26, 51-52, 54
literature/texts 12, 33, 39-40
martyrdom literature 39

{Christian) Church 33, 38-40, 34

Cicero |, 13=14, 16

cinnabar 116=117, 120-121

cinnamon 92

cipher 101

clay
fzures 30
pol 30

Cleopatra VI 86

cloud (see afvomist) 10, 18-19.27.
49

cloud judgments/perceptions/senses
28, 44,87

Coffin Texts 20, 134

conceal 13,23, 2731, 3342 93.
126, 130

concealment 17=-19, 27-28. 90, 122.

191

123, 126, 130
concoction(s) (see alvo mixture) 57,
63,90, 95,99 107
Constantius 87
contraception 4
convulsion{s) Bd-56
copper
needles 30
ring 56
Coptic 3, 32,39, 104-105, 112, 133
Bohairic. 89
Kephalaia 19,27
literary texts 2(). 39
martyrdoms 39
Old Coptic 2, 89, 99, 103-104
ritual handbooks 61
Sahidic 105
saints 39-440)
spells 60
copula 104-103
corpse 13, 135
that died = vielent death (see
alve higiothanatos) 63, 80,
a(), 98, 100-101
cosmic deity 75, 128
cosmic ruler 132
cOW H8
dung S0-9]
creator god(s) 72,74, 130, 132
crime(s) 29,53
criminal activity/acts/behavior (see
also illegal acts) 34-36, 41
criminal clientelefelements 23, 33-
35,41
criminalization of magic 42
crocodile(s) 21,49, 119
dung 81, 91
navel 103
Crocodilopolis 18

crops

o
L

transfer of |
crow | |9

curse(s) 46
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curses (cont.)

from Bath, England 77
cursive 00
Cyclopes 1)

cynocephalio 112

daimon(s) (see afso infernal daimon/
spirit) 21, 28, 31-32, 53-55, 58,
63-64, T9-80, 97, 103, 107, 125
l‘iL‘IH‘E'_L:‘!'{'Il,l.E\ creatures
spells to avord 36, 96
Danielus 27
darkness 10-11, 20, 22, 24, 27-31,
40, 44, 53, 63-64, B0, 90, 95,
118, 122-127
dating 22, 60-61
dative 71, 79, 100
day(time) 20, 36, 53-54, RO, 90, 92,
g5, 98, 104, 109, 114, 124126
dead body (see alse corpse) 132
death 12,42, 44, 63, 80, 90, 98, 100
-101, 105
:f(_',f’h‘."ufrktx,i 329 43 6]
Achaia B9
Adfrica B9
Bath, England 77
Carthage 30, 76
Egypt 30, 76
ltalia 89
Syria 89
Demiurge 12
Democritus 15, 17,102
demons (see also daimons)
Demotic Egyptian 3, 46, 91, 103,
105, 130
(folk)tales 18, 25, 48
funerary/mortuary texts 20,
134-135
literacy 47
magical corpus/papyri/texts
[, 46-47
texts 3, 20, 38

Demotic magical papyn (see also

INDICES

Demaotie, Greek magical papyn
and magical papyri)
Der-el-Medinah 20
dilation 85
dim (see also dull) 87, 90
eyes/ivision 28-29, T0-T1, 75-
T8, 85-86, 90
senge perceptions 86
diminutive(s) 93, 112
dimness (see alse dullness)
of appetite 71
of eves/sight 71, 84-86
of sense perceptions B6-87
Diodorus of Tarsus 102
Diomedes 10
Dionysus 33, 134-135, 137
Dipsas 136
disappear 5, 8, 18, 24 33, 38, 48,
49, 51, 55, 57, 58
Apollonius of Tyana 23,
52-54
Helen 14, 107
Mectaneho 50
Pancrates 44, 49
simon Magus 6, 34, 44
disappearance 32, 48-49 107
Apollonius of Tyana 6, 23-25,
54
Elisha &
Gyges |
Helen 4.6, 14-15, 25, 107
lesus B, 25
disciple(s)
of Jesus 44, 113
of Mareus 12, 43, 54
disguise 42
disjunciive spells 107
dismissal spell{s) 25, 78, 108, 126
divination 74, 124, 134
divine assistani(s) (see also pare-
dros) 5,22, 25,28, 31, 38-39.

oty iy ety

49, 69, 72-73, 77-78, 131

divine being(s) 15, 24-25, 32,72
divine language 64
divine man/men 50-52, 54
divine name 64-65, 119-120
doe 28
dog(s) 25-26, 41,91, 103, 115, 129,
134-135
figurine 30
dog’s head plant (see also kvnoke
phalidion plant) 16,63, 111-
113,115
doll (see also figurine) 30
Domitian 23, 43, 53-54
door(s) 4,21-22, 28, 31, 37-40, 70,
72, 77,103, 120
dough
for figurine 30, 119
dove B8 9]
dragon-stone 86
dream(s) 5,22 37,71, 108
dream interpretation 30 |
drugs 14 |
dull (see alse dim)
evesight 84
mind 56
senses 77, 8b-87
dullness (see also dimness)
of sight 71
dung (see alvo excrefa) 80-81, 90-
al
dung ball(s) 63, 30, 83,90, 93

dye 120

cagle 50, 85
earth (seealso Ge) 20,52, 64, 0.
T2-74, B8, 100, 118, 125, 132
egalkura spells 16
ege(s) 90,93, 103, 119
amulets 31.61.63, 70. 116
117, 119=121
ege-white 935
primeval 2,119
shells 119




‘eyptEgyplian (passin

sgyvplian lanpuage 435-47

Fyplian syntax 79

Egyptian temple priesi(s) (see also
hont-priests, lector priest, and
ouceh priests) 2, 9, 42, 45-50,
58

Egyptian temple priesthood 45-46,
48

ekphrasis 10

Elisha 6, 23,29, 43, 55-56, 3§, 86-
BT

Em 114,119

Emmaus 44, 53, 107

Ephesus 40

epigraphy 73

epithet(s) 75, 79-80, 133

escape 4, 11-12, 18-19, 22-23, 25,
27,29, 3341, 43-45, 49, 53-54,

72,77, 86,102, 134

as literary fopos 39
excreta (see also dung) 91
exorcismis) 21,45
evel(s) 11, 16-17, 19, 22, 24-30, 36

41-43, 51, 33, 63, 69-71, 73-77,

B0, B3-00, 95, 98-101, 106, 114,
123-124, 129, 133

eve ailment(s)/disease(s) 84-86, 95,
123

evesight (see also sight and vision)
29, B4 B6

face 16,27.57.71. 80-81, 91,95,
103, 131

falcon 61,63, 91, 116-117, 119, 134

far 63, 80, §3, 88-90

favor 5, 16,22, 38, 57. 123

feather(s) 9, 26,52, 57, 136

fignrae magicae 69, &1

figurine(s) 30, 89,92 119

finger(s) 13,32, 57,114

fire 21, 25-26,30. 32, 113, 124,

129, 134-135

SUBJECT INDEX

fish (see also pelias fish) 85, 124

flax 81

flea-wort 113

fly/flies 20, 135

folkmotifis) 35, 75, 135

folktale(s) 1. 17-19. 35, 48, 128
ritual objects for achieving in-

visibility in 9

foot 88
chameleon 13-16, 61

footracer(s) 29, 76

forzhead 9. 15, 63, 80, 93,
107

97-9%,

torked paragraphos 111
formulary/formularies 21, 35, 39, 6-
62,69, 75, 78, B2, 8R, 97, 101
formulary title(s) 2, 70-72, 118
free. (see alse break, loose, and re-
lease)
from chains 38
from prison 39
funerary papyri 120
funerary spells 20
funerary texts

texts)y 10,20, 135, 137

gall (see also bile) 92, 99-100
Ge (see also carth) 14
Gebelemn, Egypt 13
gems 3, 16,45, 61
genitive  T1, 79, ®9, 92, 100, 102,
genre(s) 50

of spells 4-5, 9, 22, 24,28, 34,

36,47, 61-62

zhost(s) 8, [ 34
gild 116-117, 119-120
gloss{es) 63, 103
goal #5
God 12, 23, 27, 29, 38, 40, 44, 51,
75,36, 120, 132

God the Father 75

goés 17,26, 47, 50

(see alse mortuary

193

gold 21,34
gold leaf 120
ring 13, 18

galden-vellow color 120

gold-work 121

goose (see alvo wild goose) 91

Gorgonis) 10=11

areat name(s) 112
of Helios 64, 82-83, 93-94

Gireek magical corpus 135, 30, 36,
6l, 75, 80,108, 121

Greek magical papyri (see also De-
motic magical papyri and magi-
cal papyri) 1. 3-6,8, 11, 16-17,
21,23-24, 31,45, 48, 62, BR,
134

grind 2. 63, 80, 83, 89-90, 92, 97-
L0, 103, 104

guard(s) 11,31, 38-39

Gyges 1, 13-14, 16, 32, 335

ancestor of 1, 13,23, 33,55

Hai Gon
hair(s) 9, 57
as invisibility cap 11
shaving from head (7) 101
hawk 91, 100, 119
head 10, 74, 81, 85, 8%, 101, 108,
124
headless god 74, 125
heal{ing)
blindness 124
eyesight 29
rituals/spells 41, 46
heart(s) 9, 27, 45, 56, 87, 93, 103,
114, 124, 137
heaven(s) (see also sky) 27, 37, 44,
G4; 70, 72-74, 123, 125, 127,
132
Hebrew  (see also Jewish) 16, 28-
R6-57. 04
LI0, 114-115, 119, 133

.l'.'n:'uf.rl' '!-‘.l. | _'. -H‘!

20, 55-56, 61, 75,
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Helen 4, 6, 14, 24, 51, 107
Hehios 21, 27-28, 31-32, 37, 62, 64,
T3-74, T9-80, 82-83, 87, 90-91,
93-95, 101, 119-120, 122, 124-
127, 130-131
Helios-Osiris 95
Helios Phre 93
heliotrope plant 14-15, 61, 113-114
heliotrope stone 14-15, 61
Heracles
shield of 11
herb(s) 9, 95, 108, 113
Hermes 11, 13, 39, 74, 104, 118,
131-132
figurine 119
psyehopompos 104, 132
ring 16
soporific wand 11
Hermes-Thoth 74, 128, 132, 135
Hermopalis, Egypt 132
herofes) 10, 47
Herad 12, 38, 40
heron 119, 134
Hesperus 107
hidden 11, 19,31,43, 74, 88 112,
123, 126
hide/hiding 20, 27, 53, 123-124,
126, 135
Hieratic 46-47
Hieronymus, dithyrambic and tragic
poet 11
high priest 38
Hi-Hor 38
Hindu sages 27, 44
Hipparchus® wife 51, 136
historiofahistoriolae 39 105
holy man/men 50, 55
Pancrates 44, 49-50), 56
Homer/Homeric 8, 12, 39, 53-54,
38, 71,134
Homer oracle 54, 60
honey 85, 92,99

hont-priests  (see also Egyptian

INDICES
temple priests, lector priest, and
ouéeh priesis) 42

homned serpent 85

horse(s) (see also mare) & 13, 26,

29, 55, 58, 76, 86, 21, 108
Horus 18,253,119
Horus-son-of-Paneshe 18-19, 23,

25,44, 48-49
Houdini 23
houselesk (see also leek) B8
hunting 36, 96
hymns 46, 64
Hyperborean males 136

lap 73-74, 115

ibis 119, 131, 134

illegal acts (see also criminal activ-
ity/acts/behavior) 34

imperative 76-78, 114

incense 92, 103, 119

infernal daimon(s)spirit(s) (see also
daimon/demaon) 32, 64, 97-99,

104-106, 109

infinitive
in & formulary title 71

initial presentative clause(s) 32, 55

ink 120, 126

invisible/invisibility (passin)

invocation(s) (see also logoi,
prayer, and ritual utterance) 2,
15,17, 19-22, 27-30, 37-38, 42,
438, 50, 55-56, 62-64, 69-70, 72-
75, T8-79, 90,93, 95, 97, 99,
101, 103, 135,110,112, 116,
119, 122-127, 129-131, 134

Isis 17-18, 25, 49

jail (see also prison) 38
jailbreaks 41
Jesus of Nazereth 4, 6, 12, 23-24, 43-
44, 46-47, 51-53, 77, 107, 113
Jewelry 119

Jewish (see also Hebrew) 2, 39, 46.

53,56,62, 115
Joram 86
Justin Martyr 52

kibisis 10

king 13, 20,27, 38, 40, 44, 55, 73,
26, 104

King of Darkness 2()

Kronos 79

kynokephalidion plant (see also

dog's head plant) 113

Lactantius 52, 54

lacuna 74, 78, 112

lamellae 57,61

lamp 16, 52, 89

lapis obtalmicus (see also opal and
ophthalmus) 87

laurel 87, 108

law
magic in 42

lead tablets 105

lector priest(s) (see alvo Egyptian
temple priests, fhont-priests, and
anééh priests) 38, 46-48

leek(s) (see also houseleck) 71
juice 83

left 2, 15, 30, 63, 98, 100, 103, 114

Leiden 22,60, 116, 123, 128, 132

Leiden cosmogony 132

Lenormant, F. 59

lentils 91

leopard 134

Libertinus 43

light (s) 9, 14, 26-27, 31, 38, 74, 80,
95. 102-103, 109, 122, 124-126,

132

lily/lilies 92, 101

lily oil 63, 80, 91-92, 98, 100-101,
103

lion 25-26, 129, 134-135

Litany of Re 105

literacy 47, 57



lizards 15

lagosflogoi (see alvo invocation,

prayer, and ritual utterance) 13,
21-22, 37, 64, 70, 72, 82-83, 03,

07,99, 103, 106, 109, 117, 121,
123-124, 129-130
long-eared owl 89
loose (see alve break, free. and
release)
bonds/shackles 22, 17, 40,

70,77

LORD (see also YHWH) 55-56. 58,

Bo-87
Lot 28

love magic 9, 47

love spell(s) 22, 28, 30, 47, 105-106,

110
Lucian 9,13, 16,27, 4449 135
Lucius 25-27. 44, 57-58. 108, 135-
137

Iycanthropy (see also wolf) 135

magic 1,3-9, 11, 17-19, 24-25, 33-
34, 40-42, 44-52_ 56, 61-62, 64,
87,104, 111-113, 115,119, 135

magical corpus 1, 15, 25, 30, 36, 54,
539,61, 64, 70, 72, 74-76, 79-80,

84,90, 92-93, 101, 104-108,
F12-115, 119, 121, 124, 131-
132, 134

magical language (see also voces
magicae) 132

magical name(s)/word(s) 7,62, 64,
712, 75-T6, 78-79, 94-935, 99,
102, 110,115

magical papyri (see also Greek
magical papyri and Demotic
magical papyri) 24, 6, &, 186,
24,31, 34, 38, 45, 75, 78, 80,
90, 92-93, 103, 108, 119, 124,
131-132, 137

magic handbooks (see alsa recipe
books and ritual handbooks) 48
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magician(s) 18, 20, 23, 26, 28, 13-
34, 39-42, 45-46, 49-52, 54
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45-46
magic object (see also ritual object)
for invisibility 1,9
magosimagus 4, 6-7, 12 14-17,
1027112
Makarios 26, 110
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113

mallows 81

29, 43, 84, 106,
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Mandulis 73
Manichaean 4, 18-20
marble 92, 102, 109
Marcus 12,43, 54

disciples of 12, 43, 54
mare (seealso horse) 26
marketplace(s) 32,47, 57
marmarifis 102, 109
martyrdom(s) 39-40
Mary, the mother of Jesus 39
Matthias, the disciple 39
Medea 29 5]

medieval (see alse Middle Ages)

87,121
Medusa 11
Menelaus 27
Menippus 27

men of God 51, 55

Mestra 134

metamorphosis (see also shapeshifi-
ing and transformation) 22, 25,
27,30, 53, 128

Metis 134

Middle Ages (see also medieval)
41-42, 77,87, 113
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miracle{s) 43,47, 51-52, 54
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mixtre(s) (fee also concoction)
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16, 63, 80, 82, 88-90, 93, 97,
119, 126

Moeris 25, 135
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organic nature of invisibility amulets
6l

Origen 12,47, 52, 57

Osiris 2, 19, 98, 104-106
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owl(s) 23,44, 51-52, 63, 88,90
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Phre 104
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poisonous 102, 135

Plata 1, 13-14, 16-17, 23, 32, 34
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poison 43, 86, 103
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prison (see also jail) 11,31, 38-40
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private 23, 43, 46-47, 54
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noun} 72, 105, 107, 130

protective amulets/spellis) 36, 102,



109, 126
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psychopompos 104, 132
Ptah 132

Pyvramid Texts 20, 104, 134

Pythagoras 15,17
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Re 2,20,62,95 103-106, 119, 131
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reed(s) 2, 103
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17, 48, 58, 83, 94, 117, 121,
123, 127, 129, 133; 137
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43,77
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rock salt 92

Rome 1,42

rose(s) 63,92, 9%, 100, 103, 108

rub (see also anoint and smear) 37,
63, B0-81, 80, 92-03, 9%, 107

Sabaoth 75,115

sacred name 39, 63, 116-117, 121-
123, 127-129, 137

safe journey 28, 77

sagoe mulieres  (see also wise
women and witches) 135

SAEAS
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sage oil 63, %0, 83, 91

saint(s) 9, 26, 39-40
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ment) 9, 37, 44,95
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scarabs 63, B0, 83, 90-91,93, 103,
119,127
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scribal error 123
scribe(s) 46-47, 61, 107-108, 117-
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sea 70, 76, 79,92
secrecy 43, 126
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names 64, 73
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Sefer Gematriaor 28
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Septuagint 75, 87
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21,25
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27, 44-45, 48
Shabaka Text 132
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195

shrew-mouse 29, 100
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sight (see also evesight and vision)
28, 30, 44, 53, 71, 76, 84-87, 90,
118, 123, 129,133

silence 41, 106, 115
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Simon Magus 6, 33-34, 40, 42-44,
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Sa-Osiriz 7, 18-19, 23, 45, 48-49
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sorceren(s) 47, 52, 56
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sorcery 7, 18-19, 44, 49, 112

soul{sy 20, 47, 107, 135
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spirit{s) 29, 35, 42, 63-64, 70, T72-
73,76, 104-106
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stone(s) 9, 14-16, 26, 41, 53, 56, 61,
87, 103, 106, 114, 126
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with blindness 56
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representations 63, 94-95, 107,
109, 115, 120, 126-127, 137
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time limit restrictions for invisibility
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119
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wax 114
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(Courtesy of the Egypt Exploration Society)
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Text 1 = P.Oxy. LVIII 3931, back, Ashmolean Museum, Oxford
(Courtesy of the Egypt Exploration Society)




"LATE [11

T e e st
ety N A b T by T AR LR 0l A

B e L ruz:ﬂ.nﬁ ThviheH rPobors %au sty -
sty 'fl“n."r\“"-:-"- Ay TOALA R ﬁﬁ;ﬂ'ﬁ; sl e i =~ H?’
kg rvakrerF o LAk AR it

LT - b ¥
Ayt el iradibrr s . "”‘I! i : 'ﬂl]_hh dﬂhﬁmw J_..L i
=g erphker ma,.q.-frd.!,; AT R S s ;u*b‘?mu;m*l::r, H‘j* I
p Lk A e A Y et T W T L
W g F A Lty gt il r?ﬂ#r@%w BN £ ‘M-.-.rﬂ ;
= T Sy gt da AT hu.#cﬁvﬁ’"‘ﬁ‘r bt 'T"'I ”]lﬂ'rni A Ry LA
GO o AN PR othder s e Las RI1ey o e i s,
W AT Wfl""mmhﬁﬂ*"l"ﬂﬂﬂ:m Nrday I i
vy e el ORI e g 0 T P P A
fm{;hn.—mwznhrﬁ:h md; T ”m:w:.hf-l'-ﬂ:hh
e T e LRy T -.l.uﬁh‘ =4 LA AP
ot 208 prv e RAAC SR ﬁw T’ﬁﬂ?}mﬁ
e e 0T Sl et f PR M T S e rﬁ:ﬂ,:
PRI 2 .'{.:a-'.* Pkl s Ry Ry A L TRt ¢ Ju fHup—"
Ml T mmnﬂf‘lﬁ#«"#embw ) bl Faped i
T o s AP iy ST Pl & Al e AR . I
AT Oyt etz gyt Bl N el Je < W J....b_ﬂu.n' A waini :
AT RN - B e Z";MWMM ! -.r-;ﬂ‘-s-ﬂ.m-l' |
herfrcay ¢ *rhr?!'.n- WW-’“"{_-_ "*’Ir - g+ M'*mm‘
i e e E
Lk AR Y .:nh r&‘;ﬂﬂn
2 § Py
§ Aok | Sk "&hﬂ- ﬂmﬂdubiﬂm
'L.m_m Koy ot J;:m' piag / w—-!‘ﬂww
B L A s T - V] i e -
e I ey M e e Rl e .fl’.“,—-mﬂl\!i— m Lot
VTR AT o TR e el Rt Ll SHE H-“‘"."-
""_"".'-." .‘-,n-',lﬁ ﬂmuwf.ﬂrw”g.w i o 2
o R T T -.: A 8§ SR l;‘."I--'!__. Ajiﬁmﬂ' T
ey - FI'-"" - SOy ‘fm-lmﬂl\.mﬂ H"}"II _n“'l‘! rﬂl"ﬂ':f‘fnliu ‘Ig
FLTXPT T apr VR ARG ki mm—dh' P s .ll”hlil.".
# e il 1 f ol i ERLN r-"iw-ﬁ-rt‘a.n-ﬂpi-ﬂ ; 3 Lt M “. i,ﬂmm
e x i l,m.ﬂ.uql.ﬁ'ﬂ'l = '“T"" r-r-'ll']"ﬁ":l'i-"' - ; '-
A - R g B B '...-- Fi
e L £, unn'r-"ﬂuhmm‘r_'—i;.n .lr;t.uill.ary
e PRt A m”n.-,:-*u.n-w-ﬂ. p.h !
i el rFfm,’Jrv’r#.’ﬂ wlw'

R s P o ._-.-...

e A 'ﬂfﬂf&f“ﬂhﬂ\}ﬂ;;*’ ﬁa. ,,-.ﬂa-
oA TS el A+‘|'I;:"'1 Ay i a1y -_“I'F'I'.-
gedAs Py e S 448 T AR T ~..mr.nﬂa

L

o TR A g R R
R ] b oy ;;:glrnfﬁum-q— .

ot .;--\. u-mqrﬂ.mv?m-.ll-r e
g PR S ik Er"’ e "M g

LS N o e v#!%r jAh..:: F¥h

hvo 3 0 g e 7T i g .
b b g R TR ﬂ&'a-rn}m |
TN A T A -.-x, SN s T e & i
4o FAAIM Eru R 7GR e CTAE, a
ol R Ll Ly hat s~ p [ T .‘-l-f"'lﬂ‘-ﬁ.l'i'ﬂ L .'1‘1
L ;.parﬁjrﬂuiwﬂ_.rm 1
Al & B [ .-:;__ R YT e L ": : ¥
3 C ia-.,-.-[.l'lll}.4 I—-.ﬂ-ﬂ A e Pl | Iy
5 iy L fres - e et - i
ey T:qh-'- e Y T -ﬂ,'rh‘ el - m
s il S ;,: e S ..-rus.'l¢':_"‘ i i --I-I- -1:.
2 el - _"l"‘l.hl.d-rr r‘?:’_ll.'.-‘& :"""‘5"" = B LHE LB s -
LG L W, ey | ng{ T e ; S e 4 |
I e #H:,.*-Aw- Sk T e A ; ;
TR e 1P A caky, P i =Hr J00 ¥ S ~- i ” -tl' ._ . I._.p““. ] q
At ol P e J# i mmﬂn n-iu.w-a i i .
Arde2H) AR Al JNPM it T 'I'H'H—l .m., o ‘[| i
FYE T s Al gL "f frlibadn Tl LT "'“’1" x b i 4 L] el el " - ] A
/ : 2 2 2 - Aubimre T l-ip- qﬂ'-q\.- IR ) ¢
P o SO K M T e : 2 _;,*\'_ ‘1‘“-'-'- 'a'-:: |
T L T T bl el ddc - o 2 s ]

DAL e b R 7] o S el 2

3 ks Hlum fiis i-;
F) Lop b s wap e bad G4 AL saputeh h{!man.\..?:ﬁll. .‘
cA A i E -L.Jr.ttfﬁu'n’fﬂ“ s Sy defided

e F T+_4¢-|wh.lr_ql'|lfﬂ.\‘|.n| _}-L_',..‘."H‘ i = IJ.. T -_;FJ_,’- vl et -“'_& ks Ny '* -ll : ¥ 1':,
-'---.p.-m.- . ﬁM“’F#Hr-“LI-m{ .wir ine o -t TSP TR e o i) ot R RS I
: ,e_,“, ! rh_.,_qw#rummywu. - ' P | . ¥ - --. e 1 =
i !. ; ¥ : 4 =3 .'-*'.. I.. j o o

Texts 2 and 3 = PGM 1 222-231 and PGM | 247-262, P.Berol. inv. 5025 B, col. i, lines 70-79.

and col. iv, lines 16-31, Agyptisches Museum und Papyrussammlung, ‘-«Ls:u]m]m Museen zu
Berlin, PreuBlischer Kulturbesitz
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Text 2 = PGM 1 222-231, P.Berol. inv. 5025 B, col. iii, lines 70-79, Agyptisches Museum
und Papyrussammlung, Staathiche Museen zu Berlin, Preullischer Kulturbesitz
(photograph. Jiirgen Liepe)
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Text 3 = PGM 1 247-262, P.Berol. inv, 5025 B, col. iv, lines 16-32, Agyptisches Museum
und Papyrussammlung, Staatliche Museen zu Berlin, PreuBischer Kulturbesitz
(photograph, lirgen Liepe)
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Text4 = PGM VII 619-622, P.Lond. inv. 121, col. xviii, lines 28-31. British Library, London
{By permission of the British Library)




Text 5 = PGM XIII 234-237, P.Leiden inv. J 395, page 6, lines 22-25, Egyptian Department of the
Rijksmuseum van Qudheden, Leiden
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Texts 6 and 7 = PGM XIII 267-269 and PGM XIII 270-277. P.Leiden inv. J 395. page 7, lines 4-6
and 7-14, Egyptian Department of the Rijksmuseum van Oudheden. Leiden
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