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Verzeiht! es ist ein gro} Ergetzen,

Sich in den Geist der Zeiten zu versetzen,

Zu schauen wie vor uns ein weiser Mann gedacht,
Und wie wir’s dann zuletzt so herrlich weit gebracht.

GoOETHE, Faust I, 1. 570-73

Preface

The Preface to Albrecht Dieterich’s Eine Mithrasliturgie is dated Heidelberg,
May 2, 1903. The present commentary appearing a century later is deeply
indebted to this ground breaking work which has remained in print through
several re-editions with updated notes. Dieterich’s main achievement was to
elevate a seemingly obscure papyrus text to one of the most important
original documents reflecting an insiders perspective of Graeco-Egyptian
religion in the late Hellenistic period. Dieterich’s work, however, has re-
mained unfinished and his achievements have been recognized only partly.
Responding to the challenge of carrying further Dieterich’s investigations in
the light of new evidence, and making the text and its interpretation accessible
to an English-speaking readership has been the aim of the present writer.

Interest and encouragement by many colleagues and students in several
countries helped speed up the completion of the commentary. Special
acknowledgements are due to the participants of seminars at Claremont,
Chicago, Jerusalem, Tel Aviv, and annual meetings of the Society of Biblical
Literature. It is simply impossible to sort out the generous contributions made
by so many colleagues and students who attended seminars and lectures over a
good number of years.

Several persons, however, should be named. Thanks are due to Walter
Burkert and David Martinez for reading and commenting on the completed
manuscript. David Martinez and David Jordan, both experienced papyro-
logists, examined the new photographs of the papyrus and permitted me to
include their readings. Specific contributions were made by Christopher
Faraone, Fritz Graf, Sarah L. Johnston, Matthew Dickie, Cristiano Grottanelli,
and Ithamar Gruenwald. Substantial assistance was rendered by graduate stu-
dents, among them Thomas Dusa for suggesting egyptological references;
Janet Spittler and Matthew R. Calhoun for their checking of the manuscript;
and the latter also for compiling the Greek word index.

Wherever needed, institutions provided support of various kinds. Thanks
are due to Deans Clark Gilpin and Richard Rosengarten of the Divinity



VIII Preface

School of the University of Chicago for continuous support, the administra-
tions of the Hebrew University of Jerusalem, the Sackler Institute for Ad-
vanced Study at Tel Aviv University, and the Institute for Advanced Study at
the Hebrew University for generous fellowships; the Universititsbibliothek in
Bonn for the permission to quote from the unpublished correspondence of
Albrecht Dieterich and Hermann Usener; and the Bibliothéque nationale de
France in Paris for permission to publish the photographic plates of the text.

Last but not least, I am exceedingly grateful to Georg Siebeck, my pub-
lisher, for making it possible that such a specialized study can see the light of
day; to the editors of the series “Studies and Texts in Antiquity and Christian-
ity” for accepting the volume; and to the team of Mohr Siebeck, especially
Henning Ziebritzki and Matthias Spitzner, for their pleasant and efficient
cooperation.

Chicago, May 2003 Hans Dieter Betz
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Introduction

I. The “Mithras Liturgy”: A Provocative Title

The title of the present book is borrowed from Albrecht Dieterich’s Eine
Mithrasliturgie, which calls for explanation. The title announces two basic
assumptions. First of all, the approach to the text is indirectly through Dieterich’s
commentary. Secondly, we thus recognize that it was Dieterich who, after
considerable preparatory work had been done, decided to call the segment of
text taken from the long magical papyrus of Paris (Bibliothéque Nationale,
Suppl. grec 574) by the name Eine Mithrasliturgie.! He intended this title to be
provocative, a fact proved subsequently by the reception of the book. The
provocation turned out to be greater than Dieterich had anticipated.

Dieterich realized that a different descriptive title is found in the text itself,
so he made that title, ATTAOANATIEMOZX ([Ritual of] Immortalization),?
the subtitle of his work (p. XI), followed by Text und Ubersetzung der Mithras-
liturgie (“Text and Translation of the Mithras Liturgy”). After publication, the
provocative title “Mithras Liturgy” (which of course does not occur in the
papyrus itself) became a kind of trigger to evoke controversies going straight
to the heart and substance of classical scholarship.

Moreover, Dieterich dedicated his book to Franz Cumont (1868—1947),
the famous Belgian scholar on Mithraism,> whom he greatly admired but
whose fundamental theories about Mithras he wished to challenge.* Instead
of Cumont’s attribution of the text to an Egyptian magician engaged with
Hermeticism, Dieterich’s proposed to take the text’s reference to Mithras

! Albrecht Dieterich, Eine Mithrasliturgie (Leipzig & Berlin: Teubner, 1903; 2nd ed.
1910, by Richard Wiinsch; 3rd ed. 1923, by Otto Weinreich; reprinted Darmstadt:
Wissenschaftliche Buchgesellschaft, 1966).

2 See the commentary infra, at lines 477, 647—48, 741, 747, 771.

3 On Cumont see Robert Turcan, “Franz Cumont, Fondateur,” Hieros 2 (1997) 11-20;
Corinne Bonnet, “Cumont, Franz,” RGG (4th ed.), 2 (1999) 504-5.

* On this point, see Albrecht Dieterich, “Die Religion des Mithras,” BJ 108-9 (1902)
26—-41; reprinted in his Kleine Schriften (ed. Richard Wiinsch; Leipzig & Berlin, 1911),
252-71.
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seriously and to interpret it in the context of syncretistic forms of Mithraism.>

Cumont’s basic objections are the following:

“Among the learned researches which we cannot enumerate here, the most important
is that of Albrecht Dieterich, Eine Mithrasliturgie, 1903. He has endeavored with some
ingenuity to show that a mystical passage inserted in a magical papyrus preserved at
Paris is in reality a fragment of a Mithraic liturgy, but here I share the skepticism of
Reeitzenstein (Neue Jahrb. f. das class. Altertum, 1904, p. 192) and I have given my reasons
in Rev. de Uinstr. publ. en Belg., XIVII, 1904, pp. 1ff. Dieterich answered briefly in
Archiv f Religionswis. VIII, 1905, p. 502, but without convincing me. The author of the
passage in question may have been more or less accurate in giving his god the external
appearance of Mithra, but he certainly did not know the eschatology of the Persian
mysteries. We know, for instance, through positive testimony that they taught the
dogma of the passage of the soul through the seven planetary spheres, and that Mithra
acted as a guide to his votaries in their ascension to the realm of the blessed. Neither the
former nor the latter doctrine, however, is found in the fantastic uranography of the
magician. The name of Mithra, as elsewhere that of the magi Zoroaster and Hostanes,
helped to circulate an Egyptian forgery ....”°

Cumont based his views regarding Mithraism on the evidence of inscriptions
and literary texts, which, as he correctly pointed out, contained nothing
comparable to Dieterich’s Mithras Liturgy.” He did not take the name Mithras
that occurs in the text seriously, but attributed it to the stereotypical cleverness
with which Egyptian magicians dressed up their forgeries. Dieterich’s other
suggestion, according to which the text contained a “liturgy,” was equally
unacceptable to Cumont. Besides the problem of defining the term “liturgy,”
Cumont found it utterly incredible that an Egyptian magician should have had
access to a Mithraic liturgy; such an esoteric text, had it existed, would have
been highly secret, but no trace of it has survived. These objections are,
however, speculative in view of the fact that the Paris Magical Papyrus is
meant to be just such an esoteric text.

While these issues will have to be discussed further in the present commen-
tary, it should be understood that Dieterich had walked into another highly

5 Cumont’s major review of Dieterich is entitled, “Un livre nouveau sur la liturgie
paienne,” Revue de l'instruction publique en Belgique 46 (1904) 1-10; see also his Les Religions
orientales dans le paganisme romain (Paris: Leroux, 1906), 300. Dieterich advanced further
arguments to persuade Cumont (in Mithrasliturgie, 234-36), but Cumont remained uncon-
vinced and repeated his criticism in the 4th edition (Paris: Geuthner, 1929), 272; see also
the German edition, Die orientalischen Religionen im rimischen Heidentum (trans. August
Burckhardt-Brandenberg; Stuttgart: Teubner, 1959), 279--80.

% Franz Cumont, The Oriental Religions in Roman Paganism (Chicago: Open Court
. Publishing, 1911; reprinted New York: Dover, 1956), 260-61.

7 Cf. idem, Textes et monuments figurés relatifs aux mystéres de Mithra (2 vols.; Bruxelles:
Maertin, 1899, 1896), 1.41.
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contentious territory, that of the methodological debate between the two most
influential schools of classical scholarship at the time, the schools of Hermann
Usener (1834—1905) in Bonn® and Ulrich von Wilamowitz-Moellendorff in
Berlin (1848-1931).° Dieterich represented the methodological approaches
developed by Usener, his father-in-law and close collaborator. In Berlin,
Wilamowitz-Moellendorff was deeply divided about the Usener school’s
extension of classical scholarship into the areas of popular religion (“Volks-
religion”), folklore (“Volkskunde”), superstition (“Aberglaube”), and magic.
On the one hand, Wilamowitz confirmed that the study of antiquity must
include all of antiquity;'® on the other hand, he sensed the danger that classical
philology could be neglecting the great Hellenic tradition by bogging down
in what he contemptuously named “Botokudenphilologie.”'! Although he
respected Usener, he saw in Dieterich’s scholarship a tendency toward disinte-
gration of the discipline of classical philology.!* As a result, Wilamowitz and

8 Instructive is the correspondence between Usener and Wilamowitz; see William M.
Calder 111, ed., Usener und Wilamowitz: Ein Briefwechsel 1870-1905 (2nd ed.; Stuttgart &
Leipzig; Teubner, 1994), especially 55-58, where both articulate their basic premises
regarding ancient religion. On the Usener school see Hans Joachim Mette, “Nekrolog
einer Epoche: Hermann Usener und seine Schule: Ein wirkungsgeschichtlicher Riickblick
auf die Jahre 1856—1979,” Lustrum 22 (1979-1980) 5-106; Arnaldo Momigliano, “Her-
mann Usener,” in New Paths of Classicism in the Nineteenth Century (Middletown, CT:
Wesleyan University, 1982), 33—48.

9 See, especially, Albert Henrichs, “‘Der Glaube der Hellenen’: Religionsgeschichte
als Glaubensbekenntnis und Kulturkritik,” in Wilamowitz nach 50 Jahren (eds. William M.
Calder III, Hellmut Flashar, Theodor Lindken; Darmstadt: Wissenschaftliche Buchgesell-
schaft, 1985), 263-305, esp. 280, 28384, 287—88; Friedrich Pfister, “Albrecht Dieterichs
Wirken in der Religionswissenschaft,” ARW 35 (1938) 180-85.

10 See the remarkable conclusion of his lecture, given 1893 at Géttingen, entitled “Aus
dgyptischen Gribern” (Reden und Vortrige [2nd ed.; Berlin: Weidmann, 1902], 224-55),
254-55: “Ich habe einmal gehdrt, wie ein bedeutender Gelehrter beklagte, daB die Papyri
gefunden wiren, weil sie dem Altertum den vornehmen Schimmer der Klassizitit nehmen.
DaB sie das tun, ist unbestreitbar, aber ich freue mich dessen. Denn ich will meine
Hellenen nicht bewundern, sondern verstehn, damit ich sie gerecht beurteilen kann. Und
selbst Mahadéh, der Herr der Erden, — soll er strafen, soll er schonen, mul3 den Menschen
menschlich sehn.” The final sentence reflects Goethe’s ballad of 1797, “Der Gott und die
Bajadere: Indische Legende,” in Goethes Werke (Hamburger Ausgabe, ed. Erich Trunz;
Miinchen: Beck, 1989), 1.273-76, with the commentary, 664-66.

11 Reported by Pfister, “Albrecht Dieterichs Wirken,” 183.

12 Dieterich made known his future plans that seem to confirm Wilamowitz’s suspicions:
a multi-volume work, entitled Volksreligion: Versuche siber die Grundformen religiosen Denkens.
In Part IV he wished to treat the subject of “Formen der Vereinigung des Menschen mit
Gott,” and in it he planned to complete the commentary work on the second part of the
Mithras Liturgy. Only Part I was published: Mutter Erde: Ein Versuch iiber Volksreligion (Leipzig
& Berlin: Teubner, 1905). See Richard Wiinsch, “Albrecht Dieterich,” in Dieterich, Kleine
Schrifien, ix—xlii, esp. xxx, xxxvi; Pfister, “Albrecht Dieterichs Wirken,” 182-83.
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his school consistently treated Dieterich’s work as marginal. The deeper
reason, to be sure, had to do not so much with differences in philological
method but with deeper competing conceptions of what constitutes the
discipline of “classical philology.”!3

Dieterich was aware of the kind of risks he was taking. As correspondence
with Usener reveals, he discussed matters beforehand with him, in particular
the title of the book.!* He also gave lectures about his work before publica-
tion; he mentions his previous lectures on the Mithras Liturgy in the Preface.
Thanking his friends Siegfried Sudhaus, Paul Wendland, and Richard Wiinsch
for their suggestions and warnings means that he shared manuscripts and
galley-proofs with friends. Therefore, whatever the risks were, he took them
knowingly and courageously, although he may have got more than he had
bargained for. )

Although even present-day scholars repeat Cumont’s rejection of the title
and the major hypothesis of Dieterich’s book,’ these responses did not
diminish the continuous stimulation exerted by it. The ongoing role Dieterich’s
book played in scholarship has been documented by the editors in the succes-
sive editions. From early on, scholars distinguished between Dieterich’s pro-
vocative claim that the Mithras Liturgy actually came from the liturgy of the
cult of Mithras and the plethora of materials and suggestive ideas assembled in
the book. In his authoritative work, Geschichte der griechischen Religion (vol. 2,
1961), Martin P. Nilsson summed up the common view about Dieterich’s
book in this way. Regarding the main thesis, he says that “it should now be

13 See the studies included in Wilamowitz nach 50 Jahren (eds. William Calder III,
Hellmut Flashar, Theodor Lindken; Darmstadt: Wissenschaftliche Buchgesellschaft, 1985),
esp. 280-84.

4 In his letter to Usener, dated May 3, 1901, he brings up the “Mithrasweihe” and
raises the question of the title in a letter of October 29, 1901; replying to Useners
suggestions (non-extant) in the letter of December 8, 1901, he decides on “Eine Mithras-
liturgie”: “&raBavationdc hatte ich zuvorgesetzt, weil in dem Papyrus nachher diese
Partie so genannt wird in einer Stelle, die ich noch anhangsweise herausgebe: es schien mir
die Bezeichnung zu sein, die diese Leute fiir den Kultakt wirklich brauchten; der Zusatz
sollte nur eben die Zugehorigkeit zum Mithraskult [sic] gleich vorn hervorheben. Ich
dndere das. Wiirdest Du ‘Mithrasliturgie’ oder ‘Mithrasweihe’ auf die Seite drucken? Ich
muB auch, da an einer Abbildung fiir den Titel (eben der Rindschulterszene) probirt wird,
die Worte des Titels formuliren. Wiirde Dir gefallen: EINE MITHRASLITURGIE —
Text Ubersetzung Einleitung von ... oder die Mittelreihe weglassen? Die Fragen haben
aber gar keine Eile!” Quoted with permission from the Nachlaf of Usener and Dieterich in
the University Library in Bonn (Signature: S 2102.2).

5 So also Garth Fowden, The Egyptian Hermes: A Historical Approach to the Late Egyptian
Mind (Cambridge: Cambridge University Press, 1986), 82, n. 33: “The section that mainly
concerns us here (475-750) is what Dieterich misleadingly dubbed “eine Mithrasliturgie™
in his book of that name.”
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given up.” Yet, “The significance of Dieterich’s book does not depend on this
thesis, but on the more general ideas he presented, which in many ways have
since become standard.”'® This evaluation, however, requires revision in the
light of more recent research in the areas of hellenistic syncretism in Graeco-
Egypt and in Mithraism. The two implications of Dieterich’ title, therefore,
still demand explanation: the appearance of the name of Mithras and the
“liturgical” nature of the text.

The present assessment of Dieterich’s work has been well stated by Walter
Burkert: “The interest in magical papyri for the history of religion was
initiated by Albrecht Dieterich in his books Abraxas and Eine Mithrasliturgie,
the success of which was lasting and well-deserved. Yet the thesis implied in
the title Mithrasliturgie, that the fantastic voyage to heaven, as contained in this
magical book, was enacted in the mysteries of Mithras, was criticized imme-
diately and can hardly be maintained. The text describes a private trip in a
quest for oracular revelations, not a communal mystery rite, with special
elaborations on a syncretistic background. There remain puzzling problems in
explaining this and similar texts.”!” Indeed, this is the point where new
investigations need to begin.

II. The Papyrus
1. Origin and Provenance

The text of the Mithras Liturgy consists of a segment of what scholars call the
“Great Magical Papyrus of Paris,” now housed in the Bibliothéque Nationale
in Paris (Supplément grec #574, part of the Anastasi collection, #1073).
According to Preisendanz,'™ the name derives from its great length of 36

16 Nilsson, GGR, 2.670, n. 2: “Diese These ... diirfte nunmehr aufgegeben sein....
Die Bedeutung des Dieterichschen Buches beruht nicht auf dieser These, sondern auf den
von ihm vorgetragenen allgemeinen Gesichtspunkten, die vielfach maf3gebend geworden
sind....” For a more detailed discussion of Dieterich, see ibid., 286—93. Cf. also Arthur
Darby Nock who follows Cumont and Reitzenstein in his article of 1929 (“Greek Magical
Papyri,” Essays, 1.176-94, esp. 192): “We are here in the sphere of individualist religion.
And this, as Reitzenstein has observed, is the key to the understanding of the so-called
Mithyasliturgie. That document is neither a liturgy nor, properly speaking, Mithraic. It is an
dradavatiopds, directions how one shall make oneself immortal and pass through the
heavens....”

17 Burkert, Ancient Mystery Cults, 68.

18 Papyri Graecae Magicae, 1.64; he also explains the different description in Lenormant’s
auction catalogue (p. 87) as having 33 pages (see below, n. 20).
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leaves containing 3274 lines, written on both sides and to be taken as the pages
of a papyrus codex. Fol. 1 recto, 3 verso, 16 and 34 recto, and fol. 16 and 34
recto, verso are blank. The creator of the book had 18 double-leaves, which
he folded in the middle like pages and on which he wrote from p. 2 recto
onwards. Fol. 1 recto verso, together with fol. 36 recto verso, formed the
book cover; the small Coptic piece in fol. 1 verso seems to have been written
onto it as an addition.

The delimitation of the beginning and end of the Mithras Liturgy was
made first by Dieterich on the basis of Wessely’s edition. While Dieterich was
right about the beginning, he remained undecided about its end. In his
commentary, he divides the Mithras Liturgy into two parts, the ritual proper,
called dradavatiopds, “Immortalization” (1. 475-723), and the “Anweisung
zu magischer Verwendung der Mithrasliturgie” (“Instruction for the magical
application of the Mithras Liturgy,” 11. 723-834). This division, however, is
not based on a composition analysis and therefore creates more problems than
it solves. While he includes the quotations from Homer at the end (ll. 821-
34), he does not include those that stand before the beginning (Il. 467-74).
More likely is that the Mithras Liturgy i1s, for whatever reason, sandwiched
between the Homeric quotations. Moreover, his naming of the first part as
“liturgy” (“Mithrasliturgie”) and second part as “Anwendung” (Application)
seems artificial, since he ignores the fact that both parts are “applications.”
Dieterich’s reason follows from his assumption of a primary Mithraic source
and its secondary magical application. The delimitation of the text segment,
therefore, needs reconsideration in the light of a thoroughgoing compositional
analysis.

a. Circumstances of Discovery

Regarding the origin and provenance of the papyrus book not much is
known, and what little information we have seems to have come from the
collector, Giovanni Anastasi (1780—1857)."” The man’ original name may
have been different, but he was known under the assumed name, written in
Italian or French (Jean d’Anastasy). He was the son of an Armenian merchant
from Damascus who had settled in Alexandria. This son became wealthy and
gained the favor of the Pasha who appointed him in 1828 as Consul General
in Egypt to the kingdoms of Norway and Sweden; he served in this capacity
until his death. Besides business and politics, Mr. Anastasi enjoyed great

1Y See Warren R. Dawson, “Anastasi, Sallier, and Harris and Their Papyri,” JEA 35
(1949) 158-66, esp. 158-60.
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success as an enthusiastic dilletant and collector of Egyptian antiquities. In the
post-Napoleonic world a wave of interest in these antiquities developed on
the part of European dealers, scholars, and museums. He was of course not
the only collector, but the time was ripe for rich pickings. Most likely working
through Egyptian agents, Anastasi was able to amass huge treasures, of which
he sent several shipments to Europe for auctions in Paris and London. Among
the materials were 60 papyrus manuscripts, one of which was the Great
Magical Papyrus. At the widely publicized auction in Paris in 1857 this
papyrus was acquired by the Bibliothéque Nationale (#1073), where it is until
today.? As the printed auction catalogue reveals, little was known at the time
about the content of the papyri, but all sources agree that they came from
Thebes,?! probably because Anastasi had said so.?? However, there is no
concrete evidence concerning the time, location and circumstances of the
discovery. Because of the similarities between the pieces in the collection and
the fact of their relatively good condition, it is conceivable indeed that all or
most of them came from the library of a learned priest and magician that was
placed with him in his grave, perhaps in a large box or terracotta vessel.?2

If the “great magical papyrus of Paris,” and together with it the Mithras
Liturgy, was indeed found in Thebes, it does not necessarily imply that the
papyrus was also written there. The collection, serving a practicing magician
as a “handbook,” was compiled from many sources. These sources may have
existed in Theban temple libraries, but they could just as well have been
excerpted at other places in Egypt, which would presuppose that the author
travelled, visited temple libraries, and shared materials with other magicians.

20 The sizable catalogue of 1129 items was compiled by Frangois Lenormant, Catalogue
d’ une collection Rassemblée par M. d’ Anastasi, Consul général de Suéde & Alexandrie, seva vendue
aux enchéres publiques Rue de Clichy, No. 76, les Mardi 23, Mercredi 24, Jeudi 25, Vendredi 26
& Samedi 27 Juin 1857, d une heure. Etc. (Paris: Maulde et Renou, 1857), especially pp. 84—
88: “Papyrus.”

21 Qn this city in the Ptolemaic and Roman periods, see the essays and bibliographical
materials in S. P. Vleeming, ed., Hundred-Gated Thebes: Acts of a Colloguium on Thebes and
the Theban Area in the Graeco-Roman Period (Papyrologica Lugduno-Batava 27; Leiden,
New York, Kéln: Brill, 1995). For the PGM, see W. J. Tait, ““Theban Magic,” ibid., 169~
82.

2 Lenormant’s description is rather fanciful (p. 84): “M. Anastasi, dans ses fouilles 2
Thébes avait découvert la bibliotheque d’un gnostique égyptien du sécond siécle....” Cf.
Carl Wessely (WSt 8 [1886] 189) who opts for Heracleopolis at the time of Tertullian.
Fowden, The Egyptian Hermes, 169-71, speaks of the Anastasi collection as “the Thebes
cache” and refers to a letter by Anastasi, dated March 18, 1828 (now in the Rijksmuseum
van Oudheden, Leiden), confirming the origin in Thebes (169, n. 48).

2 This is Preisendanz’ conclusion; see Karl Preisendanz, Papyrusfunde und Papyrus-
forschung (Leipzig: Hiersemann, 1933), 91-95: “Bibliothek der Zauberpapyri von Theben.”
Cf. also Fowden, The Egyptian Hermes, 166—68: “Temples and priests.”
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The Mithras Liturgy explicitly refers to such sharing of ritual texts among
magicians. This assumption could mean either that the handbook was filled
not at once but over a period of time, or that the sections were successively
assembled before they were copied together into the handbook, or that the
final copy resulted from a combination of both these activities.

About the “great magical papyrus” the catalogue has this to say: “Manu-
script sur feuilles de papyrus pliées en livre, formant 33 feuillets écrits des deux
cotés, 2 60 lignes environ par page.... En téte sont trois pages de copte, qui
débutant par I'histoire d’un fromage mystique pour la composition duquel
s’associent Osiris, Sabaoth, lao, Jésus et tous les autres éons. Ce fromage n’est
autre que la gnose. — Ecriture du second siécle de notre ére.”**

Some general information about the milieu of these collectors can be
gleaned from one of Anastasis acquaintances, Giovanni d’Athanasi, com-
monly known as “Yanni,” who was a resident for eighteen years at Thebes,
engaged in hunting after objects of antiquity.”> He was born on the island of
Lemnos, and his father was a merchant in Cairo. At the suggestion of English
travellers who met him in Thebes, where he worked as an interpreter to an
English collector by the name of Henry Salt, he wrote up a personal account
of his activities. This account was published in London in the year 1836,
together with a catalogue of Mr. Salt’s collection of antiquities.?® D’Athanasi’s
own collection was auctioned off in London by Leigh Sotheby in 1837.%
These collectors speak of the manuscript scrolls as having been found in
terracotta urns in or near tombs.?®

2% Lenormant, 87 (Nr. 1073). Cf. on this passage Karl Preisendanz, “Zum Pariser
Zauberpapyrus der bibl. nat. suppl. gr. 574" (Ph. 68 [1909] 575-77), 575-76: “Aus dem
ganzen Passus geht hervor, dafl man schon damals den Papyrus als eine Schicht von 33
(bzw. 36) Einzelblittern kannte. Das war natiirlich die urspriingliche Form des Buches
nicht; denn von “Biichern”, die aus iibereinandergelegten, unzusammenhingenden Blittern
bestanden, wissen wir nichts. Papyrusbiicher in Codexform dagegen kennen wir.”

% Giovanni d’Athanasi, A Brief Account of the Reseatches and Discoveries in Upper Egypt,
made under the direction of Henry Salt, Esq., to which is added a detailed catalogue of Mr.
Salt’s collection of Egyptian Antiquities; illustrated with twelve engravings of some of the
most interesting objects, and an enumeration of those articles purchased for the British
Museum (London: John Hearne, 1836), ix, 151.

% TIbid., ix, 151.

% Catalogue of the Very Magnificent and Extraordinary Collection of Egyptian Antiquities, the
Property of Giovanni d’Athanasi, which will be sold by auction by Mr. Leigh Sotheby, at his
house, 3, Wellington Street, Strand, on Monday, March 13th, 1837, and the Six following
Days (Sunday excepted), at One o’Clock precisely (London: J. Davy, 1837).

2 Ibid., 79, 151.
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b. Date

The question of the date has been decided firmly on linguistic and palaeo-
graphical grounds by the Vienna papyrologist Carl Wessely (1860—-1931), with
whom all other papyrologists agree. They date the script to the early fourth
century.?’ This, however, pertains to the written papyrus as extant: “Die Zeit
Diokletians ist also terminus, ante quem das Papyrusbuch abgefafit sein muB:
auf alle Fille ist die Liturgie in dieser Abschrift geschrieben zur Zeit hoher
Bliite des Mithrasdienstes.”

As Dieterich indicates, this date applies to the extant script, but the text
presupposes a longer process of development. The fact that the text shows
evidence of the interpretation of older traditions means that these traditions
have a prehistory of their own. Considering the complexities, Dieterich
suggests that the development of the composition took more than 200 years,
the origin occurring in the years 100—150, followed by the ritual function of
the original text in the Egyptian Mithras cult (150-200), the subsequent
adaptation and development by the magicians (200—300), and concluded by
the inclusion of the final copy in the papyrus book.

Dieterich’s hypothesis is, however, beset with problems. (1) He does not
distinguish clearly enough between scribe and author; (2) because he has no
detailed compositional analysis on hand, he cannot clearly identify the au-
thor’s contributions in distinction from sources; (3) Dieterich’s own hypo-
thetical assumption of an earlier stage as a Mithraic cultic text and subsequent
adaptation by magicians determines how he sees the development, but does
not conform to the textual evidence.

These problems, however, do not render Dieterich’s time frame invalid. It
seems reasonable to estimate that it took about 200 years for the composition
and its parts to come together. Internal criteria point to some older and some
younger sources. Externally, the text is thoroughly Hellenistic-Egyptian —
without any traces of Christian, Christian-gnostic, or Neoplatonic influences
—, although traditions of Middle Stoicism are apparent, as is a certain closeness
to Hermeticism.

» See Dieterich, Mithrasliturgie, 43—46; Preisendanz, Papyri Graecae Magicae, 1.64.

3 Dieterich, Mithrasliturgie, 44 (emphasized). Preisendanz (1.64) also refers to Wilhelm
Schubart, Das Buch bei den Griechen und Romern (Berlin: Reimer, 1907; 3rd ed.: Heidelberg:
Lambert Schneider, 1962), who points out that the papyrus codex came into use just about
this time.
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c. Authorship

The question of authorship is also complicated. What we see on the papyrus
pages is the work of a scribe who copied the text from a lorlage into the
codex. Redactional references in the text itself indicate that we must, at least
in principle, distinguish the scribe from the author.

The redactional comments, if taken seriously, imply that the scribe or
author had available more than one version of the Vorlage.®' If the two were
different persons, one of them had compared the versions and noted the
textual variants; he would then be the author, while the scribe copied his
autograph. If scribe and author were the same person, the final text is the
author’s own autograph that included all the insertions and supplements.
Things get more complicated by the facts that the author’s work is a highly
developed redactional composition involving his own contributions, older
sources adopted and adapted from tradition, and supplements added at various
stages of the composition by subsequent copyists. Therefore, while source
materials excerpted from other contexts had their own authors before inclu-
sion in the final copy, that final copy has only one author and redactor; there
is no evidence of multiple authorship at the final level.

While the final author remains anonymous, he speaks in the first person
throughout. Even when he identifies himself by names in passages we call “self-
presentations,” he leaves the place vacant by using the symbol A or magical
names. As one might expect, he was an expert in the handling of magical
materials. What is surprising, however, 1s his expertise as a literary scholar and
writer.*> He has carefully examined other versions of the text and has noted
textual variants: &v &AAe (1. 500) and potog xtioTa, of 8¢ cuvkieiota (1. 591).33
He inserts a marginal comment (1. 478-81) and cross-references to the sup-
plements, and he corrects his own earlier practice (Il. 791-98).>* He adds
learned theological commentary with explanations of traditions (e.g., 1. 495-
98, 529-32), or library research and consultation of herbalist sources for
information on the plant kentritis (1. 798—813). Finally, he begins his work
with a fine literary preface (Il. 475—85), and he adds supplementary informa-
tion before he ends with a note indicating completion (ll. §19-20).

*1 On the references to variants see below at n. 33.

2 For the full evidence see the Conspectus of the literary analysis, below, pp. 60—87.

3 Cf. also PGM I1.50; IV.29, 1277; V.51; VIL.204; XI1.201; XII1.731; see also Graf,
Gottesnihe, 211 n. 9; Magic, 236, n. 7).

3 David Jordan’s evaluation confirms this (letter of December 17, 2002): “Palaeo-
graphically, the papyrus is more interesting than I had thought. The scribe is clearly
conscious of what he is doing: he leaves spaces within the line to mark punctuation and

sometimes even to distinguish words. And there are several previously unnoticed lectional
signs over some of the clusters of vowels.” See below on 1l. 610-17.
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2. Editions

The first edition of the Paris Papyri was published by Wessely in 1888, based
on his collation made in Paris in August of 1883;>° in 1888 he checked the
papyrus again and published his corrections in 1889.%¢ All subsequent editions
depend on Wessely, although several papyrologists examined the papyri and
proposed different readings: Wilhelm Kroll,>” N. Novossadsky,*® Karl Preisen-
danz,* Richard Ganszyniec,*’ and others.*!

In his own commentary Eine Mithraslitusgie of 1903, Dieterich relied on
Kroll’s collations and on the photographic plates, supplemented by other
evidence.*? This supplementary material was added in appendices to the
second edition (1910) by Richard Wiinsch, and the third edition (1923) by
Otto Weinreich. These editors, however, did not change Dieterich’s text.*’ In
Dieterich’s book, the Greek text, with apparatus and notes, includes PGM IV.
475-834, but his German translation ends at I. 723, because he did not regard
1I. 723—834 as belonging to the original Mithras Liturgy. Greek text and notes,
however, continue until the end.** Although he paid careful attention to the
textual evidence, he himself was more interested in the religio-historical
interpretation which comprises the main body of his book.

The edition of the Papyri graecae magicae, edited and published in 1928 by
Karl Preisendanz (1883-1968), placed the Paris magical papyrus in the first

»

volume. It includes the “Grof3e Pariser Zauberpapyrus (P IV)”, and as part of

% Carl Wessely, “Griechische Zauberpapyrus von Paris und London” (DOAW.PH 36,
2. Abteilung; Wien: Tempsky, 1888), 27-208; the section containing the Mithras Liturgy
is found on pp. 56—65.

% Idem, “Zu den griechischen Papyri des Louvre und der Bibliothéque Nationale,” in
Fiinfzehnter Jahtesbericht des K. K. Staatsgymnasiums in Hernals (Wien: Verlag des K.K.
Staatsgymnasiums in Hernals, 1889), 12-19.

37 Wilhelm Kroll, “Adversaria graeca,” Ph. 53 (1894) 416-28.

3 N. Novossadksy, “Ad papyrum magicam bibliothecae parisinae nationalis adnotatio-
nes palaeographicae,” Journal of the Ministry of National Education, Part 302, December 1895
(St. Petersburg: V.S. Balashev, 1895), 82-87.

3 Karl Preisendanz, “Zum Pariser Zauberpapyrus der bibl. nat. suppl. gr. 574,” Ph. 68
(1909) 575-77; idem, “Miszellen zu den Zauberpapyri,” WSt 42 (1920) 24-33; idem,
Papyri Graecae Magicae, 1.64.

40" Collations of 1927, included in Preisendanz’s edition of 1928 (1.65).

41 See Preisendanz, Papyri Graecae Magicae, 1.64—66; 2.v—xvii.

42 See Dieterich, Mithrasliturgie, 2, apparatus; Richard Wiinsch also used the plates (see
Dieterich, Mithrasliturgie, appendix to the 3rd ed., 129).

# So Weinreich, in the preface to the third edition, p. iv: “Dieterichs Text blieb
selbstverstindlich unverindert, ebenso die in der zweiten Auflage enthaltenen Nachtrige”
[scil. Dieterich’s|.

# See Dieterich, Mithrasliturgie, 16, apparatus.
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it the Mithras Liturgy.*® Preisendanz uses the text of Wessely, modified ac-
cording to the carefully noted suggestions made by earlier scholars, foremost
among them Dieterich.*® In addition, Preisendanz made use of photographic
plates which Dieterich had procured and which his widow, Marie Dieterich,
had made available to him.*” One should realize that the edition was intended
merely as a study edition, paving the way for a standard critical edition which
has not yet materialized.”® The second edition of Preisendanz prepared by
Albert Henrichs was intended as an improved republication.*

Other study editions have been published more recently. Marvin W. Meyer
contributed a fascicle entitled The “Mithras Liturgy,” which contains the text of
Preisendanz and an English translation.’® Moreover, a study edition was pub-
lished in 1992 by Reinhold Merkelbach in the third of his four-volume collec-

* Papyri Graecae Magicae: Die griechischen Zauberpapyri, herausgegeben und iibersetzt
von Karl Preisendanz (1st ed.; 2 vols.; Leipzig & Berlin: Teubner, 1928), 1.64-180; the
Mithras Liturgy, 88—100; see also the citations in note 14 above, and Preisendanz, “Mis-
zellen zu den Zauberpapyri,” WSt 41 (1919) 140-44; ibid. 42 (1920) 24-33.

4 Preisendanz, a former student of Dieterich, dedicated his edition to the memory of
his teacher, and to Richard Wiinsch.

47 1bid., 1.64. The photographs were deposited at the University Library in Heidelberg,
where Preisendanz had taught, until after World War II. They were used also by Albert
Henrichs for the new Preisendanz edition of 1973 (1.12). Unfortunately, as Professor
Ludwig Koenen reported, they were subsequently lost in the mail on the way to Ann
Arbor, Michigan.

8 Preisendanz’s Vorrede (1.VI): “Auch dieses Corpus der griechischen Zauberpapyri
geht auf Einfluff und Anregung ALBRECHT DIETERICH:s zuriick. Oft betonte er in
jenen Heidelberger Seminariibungen des Sommers 1905 und im personlichen Gesprich als
Hauptgrund ihrer verichtlichen Behandlung durch die philologischen und theologischen
Forscher das Fehlen einer leicht zuginglichen, allgemein lesbaren und verstindlichen
Ausgabe der verstreut publizierten und teilweise héchst mangelhaft bearbeiteten Texte.”

#° As Henrichs explains (1.XIII), his contributions consist of the inclusion of supple-
mentary notes by Preisendanz and his own textual emendations (Zweite, verbesserte
Auflage mit Erginzungen von Karl Preisendanz, durchgesehen und herausgegeben von
Albert Henrichs [2 vols.; Stuttgart: Teubner, 1973, 1974). For his work Henrichs was able
to use Preisendanz’s Nachlaf in Heidelberg. Preisendanz’s vol. 3 was not published because
the printing plates were destroyed when the Teubner publishing house in Leipzig was
bombed on December 4, 1943. Fortunately, a set of the galley-proofs was saved, photo-
copies of which have circulated among scholars. Preisendanz explains the contents in the
Vorrede to vol. 3 (printed in the new edition, 2.VII-XVII). The new edition of vol. 2
includes those texts that were to be part of vol. 3, and also the reconstructed Hymns
according to a new reconstruction by Ernst Heitsch. See Henrichs’s Vorwort zur Neuausgabe,
1.XIII; also Betz, GMPT, xliv. The comprehensive indices were not reprinted because they
are now outdated, although they are still useful in the absence of a newly compiled index
verborum.

0 Marvin M. Meyer, The “Mithras Liturgy” (SBL.TT.GRRS, 2; Missoula, MT: Scholars
Press, 1976); Meyer’s English translation was included in Betz, GMPT, 48-54.
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tion, entitled Abrasax.%! The Mithras Liturgy, which he renames “Pschai-Aion-
Liturgie,” is based on Preisendanz’s edition for the text, and on Dieterich’s
notes for the commentary, to which Merkelbach adds his own textual read-
ings, German translation, introduction, and interpretative notes.>?

Partial texts, translations, and textual notes were contributed by Wilhelm
Kroll,>® Ernst Riess,* Ludwig Radermacher,® Wilhelm Crénert,® Sam
Eitrem,%” Theodor Hopfner,>® Richard Reitzenstein,> Friedrich Zucker,%
and André-Jean Festugiére.®! Somewhat idiosyncratic is the early translation
and gnostic interpretation, based on his own readings of the Greek text, by
Wolfgang Schultz.%? Finally, an anonymous work, published in 1995 by a
prestigious publishing house, presents a French translation of the Mithras
Liturgy.®

5

51 Reinhold Merkelbach, Abrasax: Ausgewihlte Papyri religivsen und magischen Inhalts,
Band 3: Zwei griechisch-dagyptische Weihezeremonien (Die Leidener Weltschépfung; Die Pschai-
Aion-Liturgie) (ARWAWPC 17.3; Opladen: Westdeutscher Verlag, 1992).

52 For his own explanation of his work, see pp. vii, 155-57. Text and translation of
PGM 1V.475-824 are given on pp. 58—182, with notes pp. 233—49; an especially valuable
contribution is his Introduction to both “Weihezeremonien” (PGM XII1.1-230, 343-71,
and IV.475~824). He sees both the rituals as representative of an Alexandrian theology
involving the main gods of the city, Sarapis-Aion-Tao-Abrasax and Pschai-Agathos Daimon
(pp. 1-85).

53 “Adversaria graeca,” 421.

5 “Notes, Critical and Explanatory, on the Magical Papyri,” CIR 10 (1896) 409-13.

55 “Griechischer Sprachbrauch,” Ph. 63 (1904) 4-5.

56 “Zur Kritik der Papyrustexte,” StPP 4 (1905) 84-107, esp. 99-101.

57 “Varia,” NTFi 10 (1922) 102-16.

% .0z, 11/1, §§ 116-19 (pp. 181-92). The commented German translation follows
Dieterich.

% HMR, 169-76 (text, text-critical notes and commentry on the exordium); idem,
“Eingang und SchluB der Mithrasliturgie,” in Téxtbuch zur Religionsgeschichte (ed. by Edvard
Lehmann and Hans Haas; Leipzig: Deichert; Erlangen: Scholl, 1922), 212-13 (German
translation, following Dieterich).

€ Review of Preisendanz’s edition, ByZ 31 (1931) 355-63.

61 La Révélation, 1.303-9, following mostly Dieterich, but contributing his own notes as
well; 3.168-74.

2 Dokumente der Gnosis (Jena: Diederichs, 1910), 83-95, 239-40.

6 Manuel de magie égyptienne: Le papyrus magique de Paris (Paris: Les belles lettres, 1995),
29-40, with notes, 131-33. There is no clarity about text or translator, although Preisen-
danz’s edition and Meyer’s translation in Betz, GMPT are known to the author.
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III. Albrecht Dieterich (1866—1908): Life and Scholarship

Albrecht Dieterich’s personal life was from the beginning destined to be that of
a scholar.* He was born into a family of teachers and theologians on May 2,
1866 in Hersfeld (Hessen), where his father was a teacher at the local Gymna-
sium and married to Henriette Miinscher, the daughter of the director who in
turn was the son of a theology professor in Marburg. The oldest son, Albrecht,
grew up in a home of liberal Protestant parents who were open to the delights
of culture and the arts. Careful guidance by his father led to the baccalaureate
(1884) and the beginning of his university studies in Leipzig. Having first taken
up theology, he was soon drawn toward philosophy of religion and German
literature, but then he turned toward classical philology (represented by Ernst
Curtius, Otto Crusius, Justus Hermann Lipsius, Otto Ribbeck, and Rudolf
Hirzel). In 1886 Dieterich went to Bonn, where the first lecture by Hermann
Usener convinced him like by a strike of lightning that classical philology was
to be his future: “Here lie the great problems, to which you must dedicate your
life.”5 His main teachers were Franz Biicheler and Hermann Usener, but he
also studied classical archaeology and art with R einhard Kekulé von Stradonitz.
What mostly interested him was the way Usener combined classical philology
and history of religions, for instance in his book Das Weihnachtsfest.® Rather
than letting him drift into “the great problems,” however, his teachers trained
him to prove himself as a philologist of the classical literature. Usener advised
him to write a “Preisarbeit” (an essay competing for a prize) on Aeschylus, and
after that Biicheler assigned to him the task of working up textual and com-
mentary annotations to Papyrus Leiden J 384, published by Conrad Leemans
in 1885.%7 Having won the two prizes, Dieterich expanded the second essay
into his doctoral dissertation of 1888, which ventures to explore on a purely

54 For the following I am indebted to the essay “Albrecht Dieterich,” based upon a
variety of sources and personal witnesses, by Richard Wiinsch, Dieterich’s former student
and editor of Albrecht Dieterich, Kleine Schriften (Leipzig: Teubner, 1911), xi-xlii. For
Dieterich’s continued influence see the essay by Friedrich Pfister, written in memory of
the 30th anniversary of Dieterich’s death, “Albrecht Dieterichs Wirken in der Religions-
wissenschaft: Zu seinem 30. Todestag,” ARIW 35 (1938) 180-85.

6 Cited from Wiinsch’s article, xii: “Hier liegen die grofien Probleme, denen du dein
Leben widmen muft.”

% Hermann Usener, Das Weihnachisfest (Bonn: Bouvier, 1888). Usener who died in
1905 entrusted the 2nd edition to Hans Lietzmann who published it in 1910; the 3rd
edition of 1969 is a reprint from Usener’s Religionsgeschichtliche Untersuchungen, part 1.

7 Conrad Leemans, Papyri Graeci Musei Antiquarii Publici Lugduni-Batavi (2 vols.; Leiden:
Brill, 1843, 1885); J 384 and J 395 are in vol. 2. See also Betz, GMPT, I-1i, n. 21.

8 Papyrus magica musei Lugdunensis Batavi, quam C. Leemans edidit in papyrorum Graecarwm
tomo II (V), denuo edidit, commentario critico instruxit, prolegomena scripsit A. D., which
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philological level the yet mostly unknown magical literature of Hellenistic
Egypt.%” The Leiden Papyri ] 384 and J 395 became PGM XII and XIII in the
collection of Preisendanz;’” they were again investigated by the papyrologist
Robert W. Daniel who published them together with photographs in 1991.7

After he passed the state examination in 1889 and completed the required
year of teaching as an intern in a Gymmnasium, he left teaching in a secondary
school, although he liked it and returned to it much later. Instead he went
back to the Leiden Papyri for his Habilitationsschrift, now on J 395. However,
warned by the fact that the magical papyri, usually relegated to the area of
magic and superstition, were generally not accepted as qualification for a chair
in Classics, Dieterich selected the Orphic Hymns as topic. Especially because
of the work of Gottfried Hermann, these hymns had come to be recognized
as cultic poetry, but they also provided a way to show the link between “higher
literature” and the magical papyri. After his Habilitation 1891 at Marburg,”? he
could use the other research material for his next work, an extensive commen-
tary on J 395, which was published in the same year.”> The work has two
major parts. Part I deals with the text and religio-historical interpretation of
J 395, focusing on the so-called “cosmopoiia of Leiden.” Importantly, he
identifies it as a syncretistic text containing elements from ancient Egyptian
religion, astrological mysticism, Greek religion and Stoicism. Part II focuses
on the “Eighth Book of Moses” and explores the literary environment of
“Jewish-Orphic-Gnostic” cults and the magical literature. Highly suggestive,
this work raises a host of new questions and provides impetus for further
investigations. The work was presented to Usener at the celebration of his
25th anniversary as a professor in Bonn. Indeed, it is an exemplary fruit of the
close cooperation between Dieterich and Usener, whose daughter Marie he
married in 1898. It is interesting, however, that Dieterich spent several weeks

appeared in JCPh.S 16 (1888) 749-830. The Prolegomena were reprinted in Kleine
Schriften, 1-47.

% As a good philologist would, he insisted undertaking a trip to Leiden personally to
collate the papyrus.

70 See Preisendanz, Papyri Graecae Magicae, 2.57-131, esp. 57; Idem, “Die griechischen
Zauberpapyri,” APF 8 (1927) 120-23.

"I Robert W. Daniel, Tivo Magical Papyri in the National Museum of Antiquities in Leiden:
A Photographic Edition of | 384 and J 395 (= PGM XII and XIII) (ARWAW.PC 19; Opladen:
Westdeutscher Verlag, 1991).

2 De Hymnis Orphicis capitula quingue (Marburg: Elwert, 1891).

7> Abraxas: Studien zur Religionsgeschichte des spitern Altertums. Festschrift Hermann
Usener zur Feier seiner 25jihrigen Lehrtitigkeit an der Bonner Universitit, dargebracht
vom Klassisch-philologischen Verein zu Bonn (Leipzig: Teubner, 1891). The title “Abraxas”
comes from Goethe, Westdstlicher Diwan: “Sag’ ich euch absurde Dinge, Denkt, daB ich
Abraxas bringe.” For a new publication of J 395 by Robert W. Daniel see above, n. 71.
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at Gottingen, in order to meet the great philologists representing a competing
approach to classical studies: Carl Dilthey, Friedrich Leo, and especially Ulrich
von Wilamowitz-Moellendorff, whose edition and commentary of Euripides,
Herakles” had greatly impressed Dieterich. ‘

In his teaching as a Privatdozent in Marburg’” Dieterich treated a wide
range of subjects pertaining to Greek language and literature, but he also
lectured on Greek mythology and history of religion, going as far as the
decline of ancient religions and the rise of Christianity. These explorations
came to the fore in his next book dealing with the discovery of what became
known as the Apocalypse of Peter.”® This fragmentary parchment codex was
discovered in a tomb at Akhmim. While Christian in provenance, it also draws
together sources from Jewish and Greek traditions about the netherworld.”
Besides a critical examination of the text and a German translation, Dieterich’s
work has three major chapters, the first of which outlines what he terms
“Greek folk-religion concerning the realm of the dead” (“Griechischer
Volksglaube vom Totenreich”); the second chapter on “Mystery cult teach-
ings concerning blessedness and condemmation” (“Mysterienlehren {iber
Seligkeit und Unseligkeit”) demonstrates how old elements of folkreligion
emerge in official literature and religion; the third chapter deals with “Orphic-
Pythagorean Books on Hades” (“Orphisch-pythagoreische Hadesbiicher™).
Understandably, these topics quickly became controversial, but through the
debates they also began profoundly to change scholars’ perception of the
field. In many ways, Eduard Norden (1868-1941),”® Richard Reitzenstein

74 Ulrich von Wilamowitz-Moellendorff, Euripides, Herakles (3 vols.; Berlin: Weid-
mann, 1889; 2nd ed. 1895; reprinted Darmstadt: Wissenschaftliche Buchgesellschaft, 1959).

75 His colleague and friend at Marburg was Georg Wissowa, who authored the magis-
terial Religion und Kultus der Romer (HAW 4:5, 1902; 2nd ed. 1912; repr. Miinchen: Beck,
1971). See Wiinsch, “Albrecht Dieterich,” xvi—xvii.

76 Nekyia: Beitrage zur Erklirung der neuentdeckten Petrusapokalypse (Leipzig: Teubner,
1893). A second edition was prepared and provided with additions by Richard Wiinsch
(1913; reprinted Darmstadt: Wissenschaftliche Buchgesellschaft, 1969). In the Preface
Dieterich thanks Hermann Usener and Adolf Jilicher for their cooperation.

77 For the editions, translations, and the present state of research, see C. Detlef G.
Miiller, NTApok 2.562-78, NTApoc 2.620-38.

78 See, especially, his Agnostos Theos: Untersuchungen zur Formengeschichte religiser Rede
(Stuttgart: Teubner, 1913; 4th ed.; Darmstadt: Wissenschaftliche Buchgesellschaft, 1956);
Die Geburt des Kindes: Geschichte einer religivsen Idee (SBW 3; Leipzig: Teubner, 1924;
reprinted Darmstadt: Wissenschaftliche Buchgesellschaft, 1958). On Norden see the essays
and bibliographies in Eduard Norden (1868—1941): Ein deutscher Gelehrter fiidischer Herkunft
(eds. Bernhard Kytzler, Kurt Rudolph and Jorg Riipke; Palingenesia 49; Wiesbaden:
Harrassowitz, 1994), including my own: “Eduard Norden und die frithchristliche Litera-
tur,” 107-27; Wilt Aden Schréder, Der Altertumswissenschaftler Eduard Norden (1868~
1941): Das Schicksal eines deutschen Gelehrten jiidischer Abkunft. Mit den Briefen Eduard
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(1862—1931),79 Eric Robertson Dodds (1893-1979),%° Arthur Darby Nock
(1902-1963),8! and André-Jean Festugiére (1898-1982)%? became indicators
of the new direction of classical studies. From a present perspective, it is
impressive to see how many of Dieterich’s suggestive and provocative ideas
have later been confirmed or at least gained in probability. New discoveries of
texts and archaeological remains such as the Orphic-Dionysiac gold tablets
and the Derveni Papyrus®® have moved classical studies in directions that
would have delighted him. The most impressive symbol of Dieterich’s con-
tinuing influence was the collaboration of many scholars in producing the
collection of the Greek Magical Papyri. Like many other projects, Dieterich
had originally suggested this work,%* and its main editor, Karl Preisendanz
who was one of Dieterich’s former students dedicated it to his memory.

To continue with Dieterich’s life, in March of 1894 he set out on his long
desired grand tour to Greece and Italy. By the middle of the 19th century,
travelling to the historical sites and monuments had become much easier than
it had been for previous generations, but they were still far from what modern
tourists tend to take for granted. Dieterich travelled to Triest, where a boat
took him to Korfu, and from there through the Corinthian Gulf to Athens. In
and around Athens he benefitted from resident scholars like Wilhelm Dérpfeld
and Paul Wolters at the German Archaeological Institute. He took advantage

Nordens an seinen Lehrer Hermann Usener aus den_Jahren 1891-1902 (Spudasmata 73; Hildes-
heim: Olms, 1999).

7 On Reitzenstein, see Karl Priimm, “Reitzenstein (Richard),” Dictionnaire de la Bible,
Suppl. 10 (1985) 200-10; Wolfgang Fauth, “Richard Reitzenstein, Professor der klassischen
Philologie (1914-1928),” in Die Klassische Altertumswissenschaft an der Georg-August-Uni-
versitit Gottingen (ed. Carl Joachim Classen; Géttinger Universititsschriften, Serie A,
Band 14; Gottingen: Vandenhoeck & Ruprecht, 1989), 178-96; Carsten Koch, “Richard
Reitzensteins Beitrige zur Mandierforschung,” Zeitschrift fiir Religionsgeschichte 3 (1995)
49-80.

80 See, especially, his Sather Lectures for 1951, The Greeks and the Irrational. On Dodds,
his autobiography is instructive, Missing Persons (Oxford: Clarendon Press, 1977); also
Hugh Lloyd-Jones, Blood for the Ghosts: Classical Influences in the Nineteenth and Tiventieth
Centuries (London: Duckworth, 1982), 287-94; Giuseppe Cambiano, “Dodds, Eric
Robertson,” RGG (4th ed., 1999) 2.892-93.

81 See his main works, Conversion: The Old and the New in Religion from Alexander the
Great to Augustine of Hippo (Oxford: Clarendon Press, 1933; reprinted 1961); idem, Early
Gentile Christianity and Its Hellenistic Background (New York: Harper, 1964); idem, Essays.
See also, Helmut Koester, RGG (4th ed., 2003), 6, s.v.

82 On Festugiére, sece Mémorial André-Jean Festugiére: Antiquité paienne et chrétienne; vingt-
cing études réunies et publiés (eds. Enzo Lucchesi & Henri D. Saffrey; Cahiers d’Orientalisme
10; Geneve: Cramer, 1984), with a bibliography pp. xvii—xxxiv.

8 For the present state of research, see the texts, articles, and bibliographies in Graf,
Ansichten griechischer Rituale.

8 See Preisendanz, Papyri Graecae Magicae, 1.vi.
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of the Institute’s guided tours to the Peloponnesos, visiting Corinth, the
Argolis, Arcadia, and Olympia. Riding on a mule toward Olympia, he unfor-
tunately hit against a branch of a tree, which threw him down onto the stony
road where he lay unconscious. His travel companions were terrified and
suspected internal or head wounds. Dieterich himself lost hope that he would
survive, but after he was transported to Olympia he recovered sufficiently and
could continue on the journey. Another boat trip took him to Delos, where
he was received and shown around by Théophile Homolle. At the end of
May, Dieterich travelled to Smyrna and from there to Pergamon, Sardes,
Ephesus, and Magnesia. In Troja he met again with Dorpfeld during one of
the excavation seasons; in Constantinople he admired such treasures as the
Alexander Sarcophagus and the colorful life of the Bazaars. From Constanti-
nople he travelled to Naples, visited Pompei guided by August Mau. Then he
headed south to Sicily. In Palermo his search for ancient manuscripts was
rewarded by the discovery of the Apokalypse of Anastasia, which he entrusted
for an edition to his friend Rudolf Homburg,®

The month of September saw Dieterich in Rome, whose immense treas-
ures and rich life overwhelmed him. The scholars at the German Archaeo-
logical Institute, Eugen Petersen and Christian Hiilsen, as well as August Mau
and Wilhelm Helbig made sure he fully enjoyed his Roman days. After Rome
and a visit to Tuscany he returned to Marburg in the spring of 1895, complet-
ing an enormously enriching tour that was not to be his last.

After his appointment to “aullerordentlicher professor” (associate professor)
at Marburg in the summer semester of 1895 his academic responsibilities
changed and increased. His next publications reflected findings and impres-
sions in Italy. His edition of and commentary on the mysterious inscription of
Aberkios in the Lateran Museum brought into discussion this fragment of a
third century CE tomb inscription by a Phrygian bishop. He showed that this
inscription provides evidence of pagan and Christian syncretism in Asia Mi-

or.%¢ His studies of the Pompeian wall paintings and the comic figure of
Pulcinella were helpful for understanding the important role of cult paintings,
although they generated severe criticism by leading scholars, in particular
Wilamowitz-Moellendorft.¥” Those who knew him well could not but notice

8 Apocalypsis Anastasiae (ed. Rudolf Homburg; BiTeu; Leipzig & Berlin: Teubner, 1903).

8 Die Grabschrift des Aberkios (Leipzig: Teubner, 1896). For the present state of research,
see Guntram Koch, “Aberkiosinschrift,” RGG (4th ed., 1998) 1.62—63; Eckhard Wirbe-
lauer, “Aberkios, der Schiiler des reinen Hirten im R émischen Reich des 2. Jahrhunderts,”
Historia 51 (2002) 359-82 (bibl.).

8 Pulcinella: Pompeianische Wandbilder und romische Satyrspiele (Leipzig: Teubner, 1897).
Wilamowitz-Moellendorff’s stinging review appeared in GGA 159 (1897) 505-15. Cf.
Wiinsch, “Albrecht Dieterich,” xxi—xxii; Pfister, “Albrecht Dieterich’s Wirken,” 182-83.
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his anger and disappointment, so much so that he took the unusual step of
responding firmly to these critics in the introduction to his next book, Eine
Mithwasliturgie. Anticipating further hostile reactions, he made the point that
he understood very well how to separate valid criticism from personal insult.3

In 1897 Dieterich accepted a call to the University of GieBen, where he
became a professor ordinarius and the successor of Eduard Schwartz. The fact
that GieBen had only two classicists meant that his lectures had to appeal to a
wider audience of students, but he enjoyed having a great deal of freedom in
developing lecture courses. Also, he was supplied with a new butstill rare slide
projector (“Lichtbilderapparat”) that enabled him to show photographic pic-
tures during lectures. During his years in GieBen he also moved closer to the
developing field of ethnography and folklore (‘“Volkskunde”), especially of
his home province of Hessen. He became involved in the “Hessische Vereini-
gung fur Volkskunde” and published articles in the “Hessische Blitter fiir
Volkskunde.” These fields of scholarship, however, were not as far removed
from classical studies as it seemed at the time. On the contrary, other scholars
had also recognized the value of folklore in bringing classics out of its cultural
isolation by showing its connection with the social context of what people
considered to be their own culture. However, Dieterich understood that the
contextual interpretation of ancient religion would require long-term com-
mitments by others as well. He laid the groundwork by training an amazing
number of creative students and by helping to establish two publishing ven-
tures, the journal Archiv fiir Religionswissenschaff®® and the monograph series
Religionsgeschichtliche Versuche und Vorarbeiten (1903-), in which many of the
dissertations written under him appeared. Moreover, it is noteworthy that
about the same time the field of New Testament studies changed in similar
ways, indicated by the creation in 1900 of the Zeitschrift fiir die neutestamentliche
Wissenschaft und die Kunde der dlteren Kirche. Expressing his long-standing
interest in the origins of Christianity, he even published an article in the first
volume of the new journal.*’

Dieterich’s interest in the religion of Mithras originated with Cumont’s
monumental work. Two important articles appeared in 1902 that express
Dieterich’s new interest. The article “Die Weisen aus dem Morgenlande”

88 Mithrasliturgie, vi: “Aber rechtfertigen, was verfehlt ward, kann kein Vorwort; und
allen Tadel der verdient ist, nehme ich umso lieber auf mich, je mehr die Sache dabei
gewinnt. Denn ich weil den Tadel, der erzieht und férdert, sehr wohl von dem zu
unterscheiden, der beleidigt und im innersten verletzt.”

8 The journal ARW began in 1898; its founder was Thomas Achelis. From volume 7
(1904) onwards, Dieterich served as co-editor.

% “Edayyehothic,” ZNW 1 (1900) 336-38; reprinted in Kleine Schriften, 193-95.
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connects the legend of the Magi from the East paying homage to the child
Jesus with the visit of the Parthian king Tiridates to Rome in 66 CE, where
he worshiped Nero 6¢ xat tov Midpav (Cassius Dio 63.1-7); he suggests that
the three Magi are priests of the Mithras religion.”? A later article on “Die
Religion des Mithras” sums up his admiration for Cumont’s work,”? but he
differed from Cumont for the first time in seeing in a section of the Paris
Magical Papyrus a remnant of a Mithraic ritual. This suggestion then led to
the main thesis of his book of 1903 (Eine Mithrasliturgie); in an appendix of
this book he collected other remnants of liturgical fragments, a collection that
s still valuable today.”

The work contains two major parts: first, a critical edition of the Greek text
(PGM 1V.475-834) and a German translation which, however, stops after
what Dieterich took to be the end of the Mithras Liturgy proper (uwotrptov,
1. 723). As we mentioned above, he regarded the following section (Il. 723—
834) as “directions for the magical application of the Mithras Liturgy” (An-
weisung zu magischer Verwendung der Mithrasliturgie). He thus separated the non-
magical Mithraic liturgy from its secondary reworking as a magical ritual. This
division derives from his thesis of the section’s origin as a ritual of the cult of
Mithras and the other as its later appropriation by a magician. From our
present perspective, however, such a division makes little sense. In fact,
Dieterich himself seems to have changed his mind later because in his future
project (see above, n. 12) he had planned to complete the translation. At any
rate, the learned apparatus of the text continues to the end, even after the
German translation was concluded. Second, a large section containing “Inter-
pretations”  (Erlduterungen), which include a brief Introduction (pp. 25-30)
and topically arranged chapters (pp. 30—-212). Chapter I deals with the “Ori-
gin and the Sources of the Papyrus Text” (Herkunft und Quellen des Papyrus-
textes, pp. 30-92). In fact, the chapter includes a step by step review of the
entire text, richly documented by references and discussion. Chapter I (92—
212) investigates “The Liturgical Images of the Mithras Liturgy” (Die litur-
gischen Bilder des Mithrasmysteriums) in five thematic studies, showing Dieterich’s
systematic interests. After a discussion of the terms “liturgy,” puetyprov, and
sacramentum as effecting a cultic unification with the deity, the first study
investigates the theme of “The Human Being in God and God in the Human
Being; the Eating of the Deity” (Der Mensch in Gott und Gott im Menschen; das
Essen des Gottes, pp. 95—121). The second study specifies more narrowly, “The

1 “Die Weisen aus dem Morgenlande: Ein Versuch,” ZNW 3 (1902) 1-14; reprinted
in Kleine Schriften, 272-86.

2 BJ 108-109 (1902) 26—41; reprinted in Kleine Schriften, 252-71.

93 “R este antiker Liturgien,” Mithrasliturgie, 213—18; with additions, 225-26, 256—58.



1. Albrecht Dieterich (1866—1908): Life and Scholarship 21

Erotic Union of the Human Being with the God” (Die Liebesvereinigung des
Menschen mit dem Gotte, pp. 121-34), followed by a third on “Being a Child of
God” (Die Gotteskindschaft, pp. 134-56). The fourth study is on “Rebirth”
(Die Wiedergeburt, pp. 157-79), and the final, fifth on “The Soul’s Ascension to
Heaven” (Die Himmelfahrt der Seele zu Gott, pp. 179-212).

The appendix on “Remains of Ancient Liturgies” (Reste antiker Liturgien,
pp. 213—18) has already been mentioned.?* It is followed by rather confusing
sets of additional notes in the second and third editions of Dieterich’s work
(Nachtrége, pp. 219-58), including his own additions gathered from his papers
by Richard Wiinsch, Wiinsch’s additions, and Weinreich’s additions. These
additions provide corrections, references to ancient texts and secondary litera-
ture, as well as arguments against critical reviews. The volume concludes with
valuable indices.

Understandably, the work was received with great anticipation. Apart from
Cumont, several other reviewers took issue with the title of the book. Indeed,
the reviews focused on the title to the extent that little else was discussed.
However, several reviews took up the issues with profound seriousness be-
cause they understood that not only the title and text of the Mithras Liturgy
but also the methodology of interpretation were at stake. The ensuing contro-
versy shows admiration as well as substantial criticism. While Cumont’s nega-
tive critique seemed to sway many in his direction, some important scholars
came to Dieterich’s defense. In fact, the debates of the next ten years coin-
cided with the formation of the “Religionsgeschichtliche Schule.” Moreover,
his appointment at Heidelberg attracted a growing number of excellent stu-
dents, so that his scholarly reputation, in spite of the negative reactions, was
greatly enhanced by the debate. At least two reviews were substantial and are
still worth reading.

In his book Geschichte der Paulinischen Forschung, Albert Schweitzer places
Dieterich’s work in the context of chapter VII, “Die religionsgeschichtliche
Erklarung,” in which he analyses critically the methodology of the early
“Religionsgeschichtliche Schule.”” His presentation of Dieterich’s thesis and
method is remarkably positive and to the point.”® According to Schweitzer,
Dieterich approaches the text “directly” as a “Mithras Liturgy,”®” and thinks
the prayers were to be recited in the course of the ascension, which carries the

% See above, n. 93.

% Geschichte der Paulinischen Forschung von der Reformation bis auf die Gegenwart (T'iibingen:
Mohr Siebeck, 1911), 141-84.

% Tbid., 146-60.

7 Schweitzer also questions the title: “Jedenfalls wiire es besser gewesen, wenn Dieterich
dem Buche den unnétigen und umstrittenen Titel nicht gegeben hiitte” (146, n. 1).
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initiate out of this world of the four elements through the stars to the region
of the gods. Guided by the sun god through the heaven of the fixed stars he
reaches the supreme deity. The ancient initiates ritually performed this ascen-
sion in the Mithraic grottos. In fact, archeological findings could point to such
scenarios. If the ritual was performed as a sacramental drama, the aim of the
ascension to heaven was that the soul would attain immortality. The question
remains whether this was the supreme mystery of this religion, which the
devotees experienced only once, or whether it took its regular place in the
cult.®®

The main points of Schweitzer’s criticism concern Dieterich’s methodol-
ogy of comparing the Mithras Liturgy with the theology of Paul and John’s
Gospel, in order to explain the origins of their theologies as derivatives of
mystery cults. In the course of that comparison Dieterich employs concepts
such as “sacramental,” “redeemer god,” or “mystical union with the deity,”
which fit neither Paul’s nor John’s theology. In fact, Dieterich’s apparent goal
is to get beyond the individual texts and develop a conceptuality for all ancient
religion. In order to document such a conceptuality, collecting as many
parallels and analogies as possible seems necessary, but Dieterich himself warns
against this kind of “Analogienwut.”? Schweitzer’s discussion reaches beyond
Dieterich and is directed at the often unguarded assumptions of the early
“Religionsgeschichtliche Schule.” One must not forget, however, that in all
this Schweitzer has also his own axe to grind.

Other substantial reviews came from Richard Reitzenstein who was more
sympathetic to Dieterich than Schweitzer was;'% a second review in 1912 also
benefited from Schweitzer’s of 1911. Reitzenstein agrees with Cumont that
the Mithras Liturgy does not provide any information about the Mithras cult as
Cumont conceived of it. The Mithras Liturgy “is not a liturgy in the narrower
sense of the term, nor can it be used to reconstruct any kind of official Mithras
religion; indeed, for Cumont’s aims it is unusable and totally irrelevant. And vet,
in Dieterich’s hands and for his purposes the papyrus segment he calls ‘Mithras
Liturgy’ has proven to be an immensely precious treasure.”!! R eitzenstein,

% Ibid., 146—47.
% Ibid., 152.

19 Richard Reitzenstein, “Hellenistische Theologie in Agypten,” NJKA 7 (1904)
177-94 (192-94 on Dieterich); idem, “Religionsgeschichte und Eschatologie,” ZNW 13
(1912) 1-28 (12-16 on Dieterich).

101 Thid., 12: “... sie ist weder eine Liturgie im engeren Sinne, noch kann sie zur
Rekonstruktion irgendeiner anerkannten Form der Mithrasreligion verwertet werden; sie
ist fiir Cumonts Zwecke wirklich unbenutzbar und vollkommen gleichgiiltig. Und doch
hat sie sich in Dieterichs Hand und fiir seine Zwecke als unschitzbares Kleinod erwiesen.
Freilich der Seltsamheit und Bedeutsamkeit der Tatsache, daB8 wir hier eine religitse
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however, claims that Dieterich did not fully realize that we have here a
religious document of large size, full of individual life and deep intensity, which
simply does not conform to any religion known to us. In fact, “Cumont’s way
of looking at the evidence, justified as it is in and of itself..., cannot be the
only one admissible, because it leaves out of consideration the numerous
monuments of individual religious life that are extant from the period of
syncretism.”1%2 In other words, Dieterich did recognize the unique as well as
syncretistic character of the Mithras Liturgy, but he did not make enough use
of it in his defense against Cumont’s view that there is only one kind of
Mithraism. “Dieterich took over from his teacher Usener the great task of
studying the formal language of religious thinking; he transposed it from the
formation of the notion of deity or myth to the deepest ground of all religion,
to the longing of humans for unification with the divine.”1%3

Today, because of the large increase in data, Mithraism has been shown to
be a religion which experienced several reconfigurations in its history. As it
spread over the Roman empire through the military and the administration, in
particular in Rome, but also in Egypt, local adaptations were a normal phe-
nomenon. Conceivably, Egyptian learned priests such as the author of the
Mithras liturgy became devoted to Mithras, even while they served as priests
in the Egyptian temples. The author’s intense devotion to Mithras should not
be denied its own integrity. That the author was a member of a Mithraic
community is less likely, but he did have some valid information about the cult
of Mithras. Given the syncretistic aura of Hellenistic Egypt, there was plenty
of room in the Egyptian temples for Egyptian as well as Greek deities, so why
not Mithras? If the priests were charged with developing the liturgies appro-
priate for worshiping so many other deities, why not for Mithras?

Therefore, contrary to the early criticisms, the book remained in discussion,
evidenced by the two further editions of 1910 and 1923. Each time Dieterich’s
former students, Richard Wiinsch (1869—1915) and Otto Weinreich (1886—
1972), edited and expanded the notes while leaving the main text intact, until
it was reprinted without change in 1966. Today, because of the newly devel-

Urkunde von groftem Umfang, individuellstem Leben und tiefster Innerlichkeit haben,
die sich doch keiner uns bekannten Religionsform eingliedern 1af¢, ist Dieterich sich nie
klar bewufBt geworden....”

102 1bid., 13: ... daB Cumonts Betrachtungsweise, so berechtigt sie an sich ist..., nicht
die einzig zulissige sein kann, weil sie die Fiille der Denkmiler individuellen religitsen
Lebens unerklirt beiseite lassen muf3, die uns aus der Zeit des Synkretismus erhalten sind.”

103 1bid., 13: “Die Formensprache religitsen Denkens zu erkennen, das war die groie
Aufgabe, die er von Usener iibernommen hatte; er iibertrug sie von der Bildung des
Gotterbegriffes oder Mythos auf das tiefste Innere aller Religion, auf die Sehnsucht des
Menschen nach Vereinigung mit Gott.”
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oping interest in the phenomena and literature of magic as well as Mithraism,
the book has moved from the margins into the mainstream of the increasing
study of Hellenistic religious syncretism. The older positions, however, in
modified forms still have present-day representatives.

Cumont’s basic position is maintained emphatically by Reinhold Merkel-
bach and Robert Turcan. Merkelbach’s commentary'™ is based on Dieterich’s
work, but he rejects Dieterich’s title and proposes his own: “Die Pschai-Aion-
Liturgie,” which he groups together with the Leiden Papyrus (PGM XIII),
calling them by various terms: “Weihezeremonien,”'% “Einweihungszere-
»106 or “Die Pariser Unsterblichkeits-Liturgie.”'” Thus, while retai-
ning the term “liturgy,” he simply equates it with “ceremony.” Turcan con-

monien,

tinues Cumont’s denial that the Mithras liturgy has anything to do with
Mithraism; he sees it marginally related to theurgical Neoplatonism.!®

New developments, however, have arisen in recent years that fundamentally
challenge both Merkelbach’s and Turcan’s position.'%
paintings, mosaics, inscriptions, and other archaeological findings have in-
creased the evidence pointing to syncretistic forms of Mithraism.''® Impor-
tant in this respect is a newly discovered fresco painting from a mithraeum in
Ponza (Italy), showing clearly Mithras’ raising up of the shoulder of a bull
which is mentioned also in the Mithras Liturgy as a ritual act of central

importance.!'! As Dieterich mentioned in his letters to Usener (October 29

Discoveries of fresco

104 Merkelbach, Abrsax, vol. 3: Zuwei griechisch-dgyptische Weihezeremonien (Die Leidener
Weltschopfung; Die Pschai-Aion-Liturgie). See above, p. 13 n. 51.

105 Tbid., v, 1.

106 Tbid., 6~7.

197 Tbid., 25.

108 R obert Turcan, “Initiation,” RAC 18 (1998) 87~159, esp. 119-20, 126-27: “Am
Rande des theurgischen Neuplatonismus stehend, doch vom gleichen Geist durchtrinkt,
kennzeichnet das ‘Rezept der Unsterblichkeit” (PGM IV 475-732; Festugiére, La Révé-
lation 1, 303/8; 3, 169/74), das Dieterich, Mithr. unpassend ‘Mithrasliturgie’ genannt hat,
das geistige Milieu aE. des 3. Jh. nC., in dem der Vollzug innerer Mysterien empfohlen
wurde.” Consequently, Turcan does not mention the ML in his work, Les cultes orientaux
dans le monde romain (Paris: Société d’édition “Les belles lettres,” 1989; 2nd ed. 1992); ET:
The Cults of the Roman Empire (trans. Antonia Nevill; Oxford: Blackwell, 1996). See also
Graf, Gottesnihe, 17, 90-91, 95, 193.

199 For surveys of the history of research, see Roger Beck, “Mithraism since Franz
Cumont,” ANRW II. 17:4 (1984) 2002-2115, esp. 2050-51; idem, “Merkelbach’s Mithras,”
Phoe. 41 (1987) 294-316; idem, “The Mysteries of Mithras: A New Account of Their
Genesis,” JRS 88 (1998) 115-28; Manfred Clauss, The Roman Cult of Mithras: The God and
His Mysteries (trans. Richard Gordon; Edinburgh: Edinburgh University Press, 2000), 105—
8, 126.

110 For further discussion, see below, section V of this Introduction.

11 For discussion, see the commentary infra, on 1. 699.
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and December 8, 1901}, it was this point that caused him to attribute the
PGM text to Mithraism. As a result, there are many scholars today who insist
that the Mithras Liturgy rightly carries the provocative name given it by
Dieterich and that it should be attributed to syncretistic developments of
Mithraic mysteries in Hellenistic Egypt. Therefore, today Cumont’s criticism
of Dieterich has become far less impressive than it first sounded and should
not stand in the way of a positive assessment of the latter’s accomplish-
ments.!12

To return to Dieterich’s biography, the year 1903 brought another major
event: the move to Heidelberg where he accepted the prestigious chair for-
merly occupied by Erwin Rohde and Otto Crusius. In Heidelberg, his activi-
ties shifted by necessity to lecturing, traveling as well as editorial and adminis-
trative tasks. One book appeared, on the subject of Mother Earth,!!3 but the
ever increasing commitments that come with success and authority collided
with the sudden death of Hermann Usener (October 1905) which hit him
especially hard and disrupted his plans. He began working on a biography of
Usener which he never completed. During a journey to Hamburg to lecture
on “The End of Ancient Religion”!'* he contracted influenza but refused to
take time out for recovery. He had reached the peak of his career when on
May 5 he went into the lecture hall to begin a new semester, but after the first
few sentences he suddenly stumbled and collapsed because of a fatal stroke. He
died without regaining consciousness on May 6, 1908.

As far as his legacy is concerned, his wife and his former students took the
necessary steps to secure it. Marie Dieterich contributed his papers and
research materials to the Usener-Archiv at the University Library in Bonn,
where it still is today."*> His essays were collected in Kleine Schriften, published
by Richard Wiinsch.''® Dieterich’s major books were reprinted after World
‘War II by the Wissenschaftliche Buchgesellschaft.

To sum up, Dieterich’s “Mithras Liturgy” became known as a landmark of
the “Religionsgeschichtliche Schule.”!!” His commentary demonstrated his
five major discoveries: (1) that the text segment in question differs significantly
from the other segments of the larger Paris Magical Papyrus; (2) that one must

U2 This was recognized already by Reitzenstein (HMR, 170, n. 1): “Ich bedauere, daB
ein so feinsinniger Gelehrter wie Cumont bis in seine neusten Verdffentlichungen hinein
Dieterichs Verdienst verkennt.”

13 Mutter Erde (Leipzig: Teubner, 1905).

14 “Der Untergang der antiken Religion,” in his Kleine Schriften, 449-539.

15 See above, p. 4 n. 14.

116 See above, p. 1 n. 4.

Y7 See the forthcoming article by Friedhelm Hartenstein and Hans Dieter Betz,
“Religionsgeschichtliche Schule,” RGG (4th ed., 2004).
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terpret this segment in the syncretistic context of the mystery cults of
Hellenistic Egypt and beyond; (3) that the text is influenced by Stoic philoso-
phy and is close to Hermeticism; (4) that this text involves a kind of “liturgy”;
(5) that cultic images play a significant role in the procedures.!® As a result of
new discoveries and more refined methodologies of interpretation, today
these five discoveries can be far better appreciated than in Dieterich’s own
days. Dieterich’s book thus in no way resembles an outdated experiment, but
rather continues to stimulate the discussion about this fascinating text and the
larger issues of the interpretation of ancient religion.

IV Genre and Composition
1. Delimitation

As stated before, the section of the Paris Magical Papyrus we call Mithras
Liturgy is sandwiched between a series of Homeric verses which have been
interrupted by this insertion (. 468—74, 821-34).1"® These Homeric verses
have section titles designating their function as charms. The charm 1l. 468—69
is called Bupoxdtoyov (“Charm to restrain anger”), followed by . 470-74,
called TTpdc oiroug (“To get friends”). After the conclusion of the Mithras
Liturgy, 1l. 82124 contain four more lines of Homer verses without a separate
section title, followed by a historiola, an untitled short story serving magical
functions (ll. 825-29), and another Homeric verse (I. 830). At this point,
1. 831 suprisingly repeats the Supoxdroyov of 1. 468—69, and the first Homer
verse of the section (Il. 469-70), entitling it again ITpog pidoug (1l. 833-34).
After this, the papyrus continues in 1. 835-49 with an untitled section on
favorable and unfavorable times attributed to the Greek planetary deities.

118 This discovery by Dieterich can be newly appreciated in the light of current studies
on the significance of images; see Burckhardt Gladigow, “Prisenz der Bilder — Prisenz der
Gotter,” VisRel 4-5 (1985-86) 114-33; idem, “Epiphanie, Statuette, Kultbild,” VisRel 7
(1990) 98—121; Stephen R.. Zwirn, “The Intention of Biographical Narration on Mithraic
Cult Images,” Word & Image 5 (1989) 2-18; Richard Gordon, Image and Value in the Graeco-
Roman World: Studies in Mithraism and the Religious Art (Aldershot, Hampshire: Variorum,
1996); Burckhardt Gladigow, “Kultbild,” HRWG 4 (1998) 9-14; idem, “Bild,” RGG (4th
ed., 1998) 1.1560; idem et al., “Bilderkult,” ibid., 1562-74; Jan Assmann & Albert I.
Baumgarten, eds. Representation in Religion: Studies in Honor of Moshe Barasch (Numen Book
Series: Studies in the History of Religions, 89; Leiden, Boston, Koln, 2001), with bibl.

119 So Dieterich, Mithrasliturgie, 20—21: “Es scheint, da} zwischen die Homerverse der
grole Wahrsagezauber eingeschoben ist, so dal vor und nach ihm noch deren gesprengte
Stiicke erscheinen.”
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Since there are no detectable reasons for breaking up the sequence of
Homeric verses and sandwiching the Mithras Liturgy between the parts, some
kind of confusion on the part of the copyist must have occurred. The
repetition of 1. 468-70, including the section titles, in 1. 831-34 must then
also be the result of that confusion. Moreover, the Bupoxdroyov of 1. 468—69
reappears not only in 1. 831 but also at the end of the sequence in 1. 82124,
while the isolated Homer verse in 1. 830 occurs previously at the end of the
sequence ll. 469-74. The papyrus has paragraphos signs between the Homeric
verses; after 1. 820 there is a vacant space. By contrast, there seems to be no
paragraphos sign before the beginning of the Mithras Liturgy; it does, how-
ever, begin with a new line (1. 475).

The following conclusions can be drawn from this evidence:'?° (1) The
Mithras Liturgy is originally independent from the Homer verses, which are
therefore not part of its internal composition.!?! (2) For no detectable reason,
the copyist interrupted the charms containing the Homeric verses, inserted
the Mithras Liturgy in its entirety (1. 475-820), and resumed the Homer
charms afterwards (1. 821-34). (3) The problem remains unresolved. Perhaps,
the copyist became confused about what he had copied already and what he
still had to do. However, no such confusion appears elsewhere in the papyrus.

2. The literary genre

a. External genre designations

Since there is no external designation of the literary genre of the Mithras
Liturgy, the question of its genre requires a complex answer. Apparently, the
Vorlage had no section title, and neither the author/redactor nor the copyist
inserted one. Whereas the PGM corpus contains many spells without section
titles, in most cases a section title can be supplied on the basis of parallels. The
Mithras Liturgy has no parallel in the PGM or anywhere else from which an
external title could be derived.

120 See the explanations given by Hubert Martin and Marvin Meyer (Betz, GMPT, 47,
54); Martin also points to the parallel in PGM 1V.2145-2240, which does carry a section
title indicating function (Tetatiymog ‘Ounpov mépedpog, “Divine assistence from three
Homeric verses.” The three Homer verses in 1. 2145-51 correspond to 1l. 471-73 and
821-23.

2! Differently, Dieterich (Mithrasliturgie, 20-21) regards 1l. 821-34 to be a part of the
Mithras Liturgy. He does not give a reason why he omits the Homer verses preceding the
beginning (ll. 468—74). Merkelbach (Abrasax, 3.182, 249) follows Dieterich; Preisendanz
(1.100~1 [apparatus]) reports on the problem as unresolved.
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b. Internal genre designations

The text of the Mithras Liturgy uses several terms of literary self-reference.
Most important is &naSavatiopds, the name for “the ritual of immortaliza-
tion.” This name, however, occurs only in the supplemental rituals of Part 111
(1. 741, 747, 771), describing the function of the main body, Part II (Il. 485~
732) as “becoming immortalized” (kradovatileadar [Il. 647—-48]). There is
no evidence, however, that this name at one time served as the head title and
was omitted by the redaction.!??

The terms oOvraypa (1. 481-82) and dméuvnpa (1. 820) are technical, and
both refer to the text as a whole. The term cOvtaypa points to the text as a
“composition” out of subordinate parts; bméuvnue (“memorandum”) comes
from legal language and states the completion of the document which, as the
insertion of 1l. 479-82 leads us to conclude, was sent to a “daughter.”12?

Subsidiary parts are also marked by appropriate terms. Prayers are called
Aéyot, beginning with “the invocational prayer” (Il. 485-537), ol Abyou #de
7 xA\forg (I 486), also called mpiitog Adyog (“first prayer” in 1. 741-42).
Second (6 B Aéyog) and third (6 v Abéyoc) prayers are enumerated in Il. 577
and 587, but it is unclear how these three are to be related to the citations of
the ovyn-logos (1. 558-59, 573, 577-78, 623). A greeting prayer can be named
in L. 638 &onaatindg (héyos?). The section title of Sidaonaria t¥g npdkews
(1. 750) points to “instruction pertaining to the ritual” as the purpose of the
composition. These linguistic markers are important for the determination of
the compositional parts. None of these terms, however, serves as the head title
expressing the literary genre of the whole composition. In modern descrip-
tive terminology we might label it a “Ritual to obtain an ascension and
consultation with the god Mithras.”

3. Composition

In spite of its complexity, the literary composition of the Mithras Liturgy is
clear and well executed. Considerable agreement exists in the scholarly litera-
ture about the separate sections. The contributions by Dieterich as well as
Merkelbach represent significant steps, but so far a detailed literary analysis has

122 Cf. Merkelbach’s suggestion (Abrasax, 3.249) that some portion at the beginning of
the Vorlage may have been omitted.
12> Sec the commentary on 1l. 479-82 and 820.
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not been undertaken.'* Our own literary analysis!®

able parts.

Part T (l. 475-85) contains a well-constructed exordium which takes the
form of a prayer to the divinity of Providence and World-Soul. This prayer
involves a petition for pardon in view of what is described as risky and

potentially inappropiate transmission in writing of the secret tradition of
»126

shows four distinguish-

mysteries to a fellow-initiate. Merkelbach calls the exordium “secondary,
which he means not only in the literary sense that every introduction is
secondary to whatever is being introduced, but also in the sense of replace-
ment. He assumes that a text segment containing preparatory rituals, which
need to be performed prior to the ascension ritual, has been excised and
replaced by the present exordium. Merkelbach is certainly right about the
necessity of preparatory rituals, especially because they are required for the
magician and the fellow-initiate (Il. 733-36). Therefore, the fact that no such
preparatory rituals are found at the beginning of the Mithras Liturgy needs to
be explained. If such rituals appeared in the source material (Vorlage), the
redactor may have excised them for several reasons: (1)The Paris Magical
Papyrus (IV.26-51, 52-85) begins with preparatory rituals which may suffice
for the following rituals. (2) The author presupposes that he and his addressee
are already initiated (wdotaw) and have thus learned to observe the prepara-
tions. (3) The author may regard the performance of the preparations as self-
evident and adds only matters that are not self-evident (see, especially, the
insertion of 1. 479—81).'%” (4) For the philosophically-minded author purifi-
cation by the spirit, as it takes place in the ascension ritual itself, may have
greater importance than the conventional purification rituals.!?®

While separately or in combination any of these reasons could have caused
the omission, no evidence exists for an excision of a text segment from the
Vorlage which would have the present exordium as its replacement.

124 Merkelbach describes sections by way of their content, but he does not provide a
detailed literary analysis (Abrasax, 3.28-40, 159-83, 233~49).

125 See the Conspectus, below pp. 60-87; for detailed discussions, see the respective
sections of the commentary.

126 Merkelbach (Abrasax, 3.155-59), especially 155-56: “Die Einleitung zu dem Text
ist sekundar. Diese Einleitung gehort nicht zum. urspriinglichen Text, sondern ist hinzu-
gefligt worden, als man die Zeremonien auch an andere Personen weitergegeben und zu
anderen Zwecken als den urspriinglichen verwendet hat.”

127 Not self-evident are the insertions of 1l. 479-81, 65155, and the supplemental
rituals of Part ITI (Il. 732-819). This applies also to the preparation of the special amulets
(1. 813—19, mentioned before at 1. 659-61, 708).

128 Terms designating purity are relatively infrequent in ML; see xaBapdg 1. 569;
xadageiog I. 760, 771; &yrdla 522; &ytaoua 522; &yrog 1. 522, 668—69; dyvedn 1. 784.
By contrast, the notion of “spirit” (mvebua) in association with fire (mbp xtA.) is central.
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Part IT (ll. 485—732) includes the main body of the ritual, which carries the
name &rnadavatiopos (“ritual of immortalization”). This part subdivides into
four subsections which deal with the major phases of the ritual. The subsec-
tions are partly prescriptive recitations, partly narrative descriptions of the
ritual process.

Subsection A (Il. 485-537) sets forth for recitation a long, well-composed
and highly complex prayer of invocation of the four elements which consti-
tute the universe as well as the creation and recreation of the human body.

Subsection B (Il. 537-38) prescribes a breathing ritual for inhaling “spirit”
(rvebpa) carried downwards by the rays of the sun.

Subsection C (Il. 539—44) provides religio-philosophical explanations of
the concept of ascension through the spirit.

Subsection D (544—731) narrates in carefully described scenarios the seven
stages of the ascension culminating at the seventh stage in an encounter with
the god Mithras. Included in the narrative are prayers of invocation and
greetings of the deities encountered as well as ritual acts to be performed at
critical moments of the ascension. While the ascension takes place in the mind
of the acting magician, it is both “realistic” in terms of the performance of
ritual acts, and imaginary in terms of a journey through the seven spheres of
the universe. Merkelbach considers the possibility that the “realism” would
consist of a kind of theatrical production, including special effects. He points
as evidence to Graeco-Roman authors who describe the use of “Sacred
Theater” in a cultic context. “One may imagine a dark room, in which one
corner is illuminated by a light reflecting the sun disk. The candidate stands on
a pedestal that at some point can be lifted by ropes or by hydraulic machinery
into the air.”'?° But of course one can also imagine that for a spirit-inspired
Stoic machine-made “virtual reality” would be redundant.!*

(1) First scenario (ll. 544-55): encounter with the planetary deities;

(2) Second scenario (ll. 556—69): overcoming the threat by the planetary deities;

(3) Third scenario (Il. 569—85): vision of the sun-disk;

(4) Fourth scenario (Il. 585-628): vision of the opening of the doors to the world of
the gods;

(5) Fifth scenario (Il. 628-61): encounter with Helios;

129 Merkelbach, Abrasax, 3.28—40, especially 32: “Man stelle sich ein dunkles Zimmer
vor, in welchem an einer Stelle ein helles Licht leuchtet, das die Sonnenscheibe re-
prasentiert. Der Kandidat steht auf einem Podest, das spiter entweder durch Seile oder
durch eine hydraulische Konstruktion in die Luft gehoben wird.”

130 Ibid., 34: “Man kann sich auch vorstellen, daB dieses Podest gar nicht erforderlich
war und daf} der Initiand sich die Reise in die Luft nur meditierend suggerieren sollte.” See
also 1bid., 39.
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(6) Sixth scenario (ll. 661-92): encounter with the deities of the Bear constellations;
(7) Seventh scenario (Il. 693-732): encounter with Mithras.

Part 1T (1. 732-819) contains supplemental rituals. These rituals need to be
performed in conjunction with the preceding formula, as indicated by cross-
references. They include the following:

Subsection A (Il. 732-50) provides three optional rituals for including an
associate:

(1) Consultation by using a medium (ll. 732-35);

(2) Consultation without a medium (Il. 736-38);

(3) Consultation working with showing of symbols (Il. 738—46);
(4) Additional stipulations (Il. 746-50).

Subsection B (Il. 750—819): contains additional instructions:

(1) Two preparatory rituals (1. 750-92):
(a) Preparation of the sun-scarab ointment (Il. 751-78);
(b) Preparation of the plant kentritis (1. 778-92).
(2) Three items of information (ll. 792-813):
(a) Change of the ritual of the ointment (II. 792-96);
(b) Change of the ritual concerning times of performance (. 796—98);
(c) Botanical information about the plant kentritis (1. 798-813);
(3) Third preparatory ritual: the phylacteries (Il. 813—19).

Part IV (Il. 819-20): concluding epilogue

4. Redaction

Regarding redaction, the Mithras Liturgy in its entirety is the result of
redaction on the part of the author/redactor. However, several levels of
redaction need to be distinguished.

Firstly, the composition as a whole involves redaction with regard to the
traditions that have been included, perhaps modified, and arranged in the way
shown by the document. These redactional activities presuppose literary skills,
which enable the author to determine what is appropriate in literary terms.

Secondly, knowledge of rituals determines the required components as well
as the sequence of the ritual acts. In other words, ritual knowledge that is
primarily unwritten determines what is to be inserted at which place and in
which order in the written account. This knowledge is also presupposed in
Part III which contains supplemental information. What is supplemented are
procedures considered necessary, desirable or optional within the parameters
of ritual competence (e.g., 1. 487-81). This competence lies also behind the
* internal cross-references (e.g., I. 750-819).
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Thirdly, the author/redactor has compared his Vorlage with one or more
other versions, and he has annotated textual variants (Il. 500, 591; cf. also
11.49; 1IV.29; 1277; V.51; VII1.204; XI1.201; XII1.731).

Fourthly, there are a few redactional flaws that may be attributed to the
copyist rather than the author (e.g., the omissions in 1. 660-61, 814-19).1%

17 The Religio-historical Context

Determining in a more precise way the place where the Mithras Liturgy fits in
its religio-historical context requires careful methodological considerations.
Clearly, the point of departure should be the text as we have it, even though
what we have before us is anything but self-evident. We may approach the
question from several angles.

The immediate context is the Great Magical Papyrus of Paris, a magical
handbook in which the Mithras Liturgy appears along with many other texts.
Within certain parameters these texts display a considerable degree of diver-
sity. Seen in this context, the Mithras Liturgy is not like any of the other texts
even in the larger corpus called Papyri Graecae Magicae; in fact, it stands out like
an intruder from a different world, which has been inserted into a section
using Homeric verses. To obtain valid comparisons, therefore, it is necessary
for the interpretation to go beyond its immediate context.

As Cumont and others have seen, the Mithras Liturgy does not seem to
fit in the context of Mithraism as we know it. However, what we know
about the liturgy of the Mithraic mysteries is very limited. The inscriptions
painted on walls of the mithraeum of Santa Prisca in Rome are equally
puzzling; they certainly played some role in the ritual, but which role it
was is unknown.!?? Evidence of syncretistic Mithraism is increasing as a
result of archaeological discoveries.!?® A Mithras sanctuary existed in Alexan-

131 For further discussion, see the commentry ad loc.

132 See Maarten J. Vermaseren & C. C. van Essen, The Excavations in the Mithraeum of the
Church of Santa Prisca on the Aventine (Leiden: Brill 1965); Hans Dieter Betz, “The Mithras
Inscriptions of Santa Prisca and the New Testament,” NovT 10 (1968) 62-80; reprinted in
Betz, Hellenismus und Urchristentum, 72-91; Roger Beck, “The Mysteries of Mithras: A
New Account of Their Mysteries,” JRS 88 (1998) 115-28, esp. 127-28; idem, “Ritual,
Myth, Doctrine, and Initiation in the Mysteries of Mithras: New Evidence from a Cult
Vessel,” JRS 90 (2000) 145-80; Anke Schiitte-Maischatz and Engelbert Winter, “Kult-
stitten der Mithrasmysterien in Doliche,” in Gottkénige am Euphrat. Neue Ausgrabungen und
Forschungen in Kommagene (ed. Jorg Wagner; Miinchen: Von Zabern, 2000), 93-99.

133 Tt is hard to keep track of the discoveries; for the association of Helios and Mithras,
see N. P Milner, “New Votive Reliefs from Oinoanda,” Anatolian Studies 44 (1994) 65-76;
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dria.’® What does it mean that the initiating priest in Apuleius’ Metamorphoses
has the name Mithras?!® If William Brashear is right, a fragmentary Graeco-
Egyptian papyrus could be a Mithraic catechism in dialogue form.!3¢

The wider context of Hellenistic mystery cults poses similar problems
because the Mithras Liturgy, while using mystery-cult language and concepts,
is not as such a mystery-cult text. To be sure, however, there are no agreed
definitions of what qualifies as a mystery-cult text. On its own terms at least,
the Mithras Liturgy wishes to be taken as a secret mystery-cult text.!®’ It
would be misleading to call it an “initiation ritual,” if this refers to a first
initiation.”® Yet the practitioners claim to be initiated pdstae,!* and among
the formulae are some that seem like quotations of a preceding ritual; thus, an
initiation ritual is assumed as a precondition for the present ritual. However,
there is no indication which mystery initiation is assumed.*

The best way to proceed, therefore, is to examine the religio-historical
presuppositions internal to the text as well as close analogies elsewhere in
contemporary ancient literature.!* Already Dieterich had noted the syncre-

Albert De Jong, “A New Syrian Mithraic Tauroctony,” Bulletin of the Asia Institute, New
series, 11 (1997) 53-63; Michal Gawlikowski, “Hawarti: Preliminary Report,” Polish
Archaeology in the Mediterranean 10 (1999) 197-204. For the later solar cult of Christ, see
Franz Joseph Délger, Sol Salutis. Gebet und Gesang im christlichen Altertum. Mit besonderer
Riicksicht auf die Ostung in Gebet und Liturgie (Liturgiegeschichtliche Forschungen 4-5; 2nd
ed.; Miinster: Aschendorff, 1925); Fauth, Helios Megistos; Martin Wallraff, Christus Verus Sol:
Sonnenverehrung und Christentum in der Spitantike (JAC.E 32; Miinster: Aschendorff, 2001).

134 See the collection of evidence by Manfred Clauss, Cultores Mithrae: Die Anhinger-
schaft des Mithraskultes (Heidelberger althistorische Beitrige und epigraphische Studien 10;
Stuttgart: Steiner, 1992), 243, 245-52; idem, The Roman Cult of Mithras, 105-8, 126;
Ingeborg Huld-Zetsche, “Die Stiertotung als Sternenkunde: Astral-mythologische Hinter-
griinde im Mithraskult,” Antike Welt 30 (1999) 97-104.

135 Apuleius, Metam. X1.22: ipsumque Mithram illum suum sacerdotem principuum;
cf. XI.25: complexus Mithram sacerdotem et meum iam parentem. See Griffiths, Apuleius,
281-82.

1% William M. Brashear, A Mithraic Catechism from Egypt (P Berol. 21196) (Wien:
Holzhausens, 1992). Cf. the review by Roger Beck, Gnomon 67 (1995) 260—-62.

137 For the evidence see my essay, “Magic and Mystery in the Greek Magical Papyri,”
in Hellenismus und Urchristentum, 209-29; also Graf, “Magie und Mysterienkulte,” in
Gottesnihe, 89~107 (ET: “Magic and Mystery Cults,” in Magic, 96-117).

138 Merkelbach (Abrasax, 3.6-7, 84-85) speaks of “Einweihung,” “Weihezeremonie”
and “Initiation,” but without clearly defining these terms. “Initiation” should be used for
a first introduction into a mystery-cult, while further procedures could be called “rituals”
with specifications, e.g., “rituals of sanctification” or “rituals of oracular consultation.”

139 See the commentary below on 1l. 475-84.

140 No other traditional names of gods are mentioned in the ML, except Helios-Aion-
Mithras. See the commentary below, on 1. 482.

41 For the following, see also my Hans Lietzmann Lecture of 2000, published under
the title Gottesbegegnung und Menschwerdung: Zur religionsgeschichtlichen und theologischen
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tistic character of the Mithras Liturgy and identified main contributors. That
the text as a whole is situated in Hellenistic Egypt is evident especially from
the final Supplemental Rituals (Il. 732-820).!* The names of the ingredients
are Greek, although they refer to Egyptian places, animals, plants, and miner-
als. Although the non-Greek voces magicae may be intended to be “Egyptian”
in Greek transcription, whether the author knew Egyptian script or language
cannot be determined. The author’s handling of the voces magicae does not
provide evidence for his knowledge of that language to the extent he under-
stands and writes Greek.!'*’ What is astonishing, however, is that not much
appears in the Mithras Liturgy regarding Egyptian religion. None of the
traditional Egyptian deities are mentioned by name, and the same is true of
Greek gods.

Given its monotheistic tendency, Helios-Mithras-Aion is the only deity
named, but in addition there are deified abstracts such as Ilpovota, Yuyy,
Tiyy, etc., and various astral divinities and powers. If, as is assumed,'* the
author was a learned priest/magician serving in a temple in Thebes,!* it is

Bedeutung der ‘Mishrasliturgie’ (PGM 1V.475-820) (HLV 6; Berlin: de Gruyter, 2001); idem,
“Mithrasreligion,” RGG (2002) 5.1344-47.

142 Religion in Graeco-Roman Egypt was diversified. The country was strongly influ-
enced by Greek language and the religious ideas coming with it, but these influences
differed from place to place. Overall there was a growing tendency toward syncretism,
involving older Egyptian, Greek, and then Roman traditions. How to assess these religious
developments is the subject of present scholarly discussions. See, especially, Laszlé Kékosy,
“Probleme der Religion im rémerzeitlichen Agypten,” ANRW I1.18:5 (1995) 28943049
(3023—49: on magic, 3044: on the Mithras Liturgy); Bagnall, Egypt; Ritner, Mechanics;
idem, “Egyptian Magical Practice under the Roman Empire: The Demotic Spells and
Their Religious Context,” ANRW I1.18:5 (1995) 3333-79; idem, “Magic,” The Oxford
Encycopledia of Ancient Egypt 3 (2001) 321-36; Jan Assmann, “Magic and Theology in
Ancient Egypt,” in Schifer & Kippenberg, Envisioning Magic, 1-18; idem, Weisheit und
Mysterium: Das Bild der Griechen von Agypten (Miinchen: Beck, 2000); David Frankfurter,
“Ritual Expertise in Roman Egypt and the Problem of the Category ‘Magician,”” ibid.,
115-35; idem, Religion in Roman Egypt; Hornung, Agypten, 62-98.

5 On the vanishing ability to understand the hieroglyphs in Graeco-Egypt, see Erich
Winter, “Hieroglyphen,” RAC 15 (1989) 83-103; H. Sternberg-El Hatabi, “Der Unter-
gang der Hieroglyphenschrift: Schriftverfall und Schrifitod im Agypten der griechisch-
romischen Zeit,” CEg 69 (1994) 218—-45.

144 For assumptions regarding the author, see above, 10.

S For learned magicians see my essay, “The Formation of Authoritative Tradition in
the Greek Magical Papyri,” in Hellenismus und Urchristentum, 173—83; for the Hellenistic
and R oman world, see Matthew W. Dickie, “The learned magician and the collection and
transmission of magical lore,” in Jordan, The World of Ancient Magic, 163-93; for Egypt, see
Serge Sauneron, Les prétres de I'ancienne Egypte (Paris: Persea, 1988); ET: The Priests of
Ancient Egypt (Ithaca, NY: Cornell University Press, 2000); Frankfurter, Religion in Roman
Egypt, 198-237.
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surprising that he does not seem to be interested in utililizing the Egyptian
pantheon and its concomitant myths. Rather, he articulates ideas of the
philosophy of religion typical of Middle Stoicism.'*¢ These Stoic ideas were
already discussed by Cumont and Dieterich.'*” As the author himself shows,
his aim is to give interpretations of religious themes such as recreation/rebirth
and ascension into heaven that are philosophical rather than mythico-theo-
logical. By comparison, the Mithras Liturgy does not show any evidence of
Neoplatonic influence.*

Since Dieterich displays an enormous range of source materials in his
Mithrasliturgie, it is puzzling that he does not point out the many parallels to the
Hermetic literature. His Abraxas shows, however, that he is familiar with the
Hermetica and refers to them.'*’
Dieterich’s Mithrasliturgie may be caused by the fact that he is focused on
Mithraism and that Hermeticism was brought first to the forefront by Richard
R eitzenstein in his book Poimandres.!>® This book appeared in 1904 and shows

The omission of the Hermetic literature in

no awareness yet of Dieterich’s Mithrasliturgie. This fact and his concentration
on the Hermetic literature may have prevented him from even considering the
Mithras Liturgy passage.'®! This situation has changed radically in Reitzen-
stein’s Die hellenistischen Mysterienreligionen nach ihren Grundgedanken und Wirkun-
gen. Dedicated to the memory of Albrecht Dieterich, the work is deeply
influenced by him.!®2 The third edition of 1927 takes into account the

146 A similar figure seems to have been the first century CE Isis priest and Stoic
philosopher Chaeremon of Alexandria, who became Nero’s teacher in 49 CE and who
wrote a work called Alyurtiaxt lotopla which described the Egyptian priest’s life as a
fulfilment of Stoic ideals. See Pieter W. van der Horst, Chaeremon: Egyptian Priest and Stoic
Philosopher; The Fragments collected and translated, with explanatory notes (EPRO 103; Leiden:
Brill, 1984); Michael Frede, “Chairemon,” ANRW [1.36:3 (1989) 2067-2103.

147 Dieterich, Abraxas, 55, 83-86; Mithrasliturgie, 55, 61, 80—82, 155-56.

'8 Dieterich, Mithrasliturgie, 208: ... ich habe in ihr, soweit ich erkennen konnte,
nirgends eine Spur entdecke, die eine direkte Einwirkung neuplatonischer Lehren und
ihrer Formulierungen auch nur wahrscheinlich machen kdnnte.” In a defensive footnote
(n. 2) Dieterich emphasizes that it would make no difference to his argument, even if
dependency on Neoplatonism or Christianity could be demonstrated. (“Ich will auch hier,
durch Erfahrungen gewarnt, noch einmal betonen, dal} es meinen Ausfihrungen gar
nichts nehmen wiirde, wenn Abhingigkeit vom Neuplatonismus sich nachweisen lieBe, so
wenig wie ein etwaiger Nachweis der Abhingigkeit vom Christlichen.”)

199 Dieterich, Abraxas, 31, 44, 61, 67, 87, 134 (pointing out that Hermes Trismegistos
is mentioned in PGM IV.886; VII1.550; see Betz, GMPT, 133, n. 93).

150 On Reitzenstein, see above, n. 79.

151 R eitzenstein (Poimandres, 15) mentions “das von Anz erkannte Mithrasmysterium”
without further comment. He does, of course, know Dieterich’s Abraxas (2, n. 1; 15, n. 2,
and passim).

152 This work began as a lecture delivered in 1909 and published a year later (Leipzig &
Berlin: Teubner, 1910).
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controversies about Dieterich’s “classic book Eine Mithraslitmgie,”153 cautiously
affirming his major hypotheses and expanding the study of oriental litera-
ture.’* On the whole, Reitzenstein supports Dieterich’s idea of the Mithraic
character of the Mithras Liturgy.!>® He further integrates it into the oriental-
hellenistic syncretism, ' emphasizing its similarities with the Hermetic litera-
ture.’” The differences between the Mithras Liturgy and the Hermetica are

also clear: whereas the former maintains the actual practice of the ritual, the

latter drop the ritual and fully internalize and spiritualize the religion.'®

This turn to spiritualization enabled Festugi¢re to interpret the entire
Hermetic literature in terms of a mystical Platonism.!>® His important analysis
of CH XIII carries the title “La mystique par introversion.”!% It is intended to
distinguish sharply between the philosophical mysticism of the Hermetica
and magical rituals.'®! Accordingly, his comparison of CH XIII and the
Mithras Liturgy places the latter into the context of the former and points out
the many close parallels. Agreeing with Dieterich’s critics he calls the Mithras
Liturgy a “pseudo-Liturgie.” What does Festugiére mean by this expression? It
is a liturgy, but not in the strict sense of the term; its liturgy is rather an

153 R eitzenstein, HMR, 81.

154 In the third edition of 1927 Reitzenstein adds the name of Wilhelm Bousset to the
dedication, a point he explains in the Preface (p. III): “Weg und Ziel haben jedem Forscher
auf diesen Gebieten Hermann Usener und Albrecht Dieterich gewiesen, aber die engere
Fihlung mit der Orientalistik blieb ihnen versagt, und doch ist das Christentum eine
orientalische Religion. Wenn wir hier erginzen und nacharbeiten, so geschieht es, wie ich
von beiden weiB, in ihrem Sinn. Der Fiihrer aber fiir diese Erginzung ist Wilhelm Bousset
gewesen. So zolle auch die neue Ausgabe dieses Biichleins den verstorbenen Freunden,
dem Philologen und Theologen, meinen Dank.”

155 Idem, HMR, 81, 169-70, 191: “Dieterichs Hauptfund, daB es sich um die Schrlft
eines Mithrasgliubigen handelt, besteht also durchaus zu Recht. Nur diirfen wir sie mit
dem iepdg Abyog eines bestimmten Mysteriums so wenig identifizieren wie das poetische
Gebet in dem Nephotes-Zauber oder bei Petosiris~-Nechepso mit dem lepdg Adyog eines
igyptischen Mysteriums.”

156 See the programmatic chapter “Orientalischer und hellenistischer Kult” (ibid., 137—
191).

157 Ibid., 46-53, 167-91, and passim. More recently, Fowden, The Egyptian Hermes, 82—
87, 16872, has rightly emphasized the connections between the Mithras Liturgy and the
Hermetica as well as the Nag Hammadi texts.

158 Ibid., 46-67. See on this point William C. Grese, Corpus Hermeticum XIII and Early
Christian Literature (Leiden: Brill, 1979), 47-58.

159 On Festugiére, see above, n. 82.

160 Ibid., La révélation, 4.200-57.

161 Ibid., 4.203, n. 1: “Méme distinction entre A6yog et mp&ig dans la magie, entre
Aeyopeva et Spayeva dans les mystéres, mais avec cette différence essentielle que 'opération
de C. H. XIII consiste dans une expérience tout intérieure, sans ’aide d’aucun sacrement,
rite ou répresentation symbolique extérieure.”
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exercise in “virtual reality” comparable to apocalyptic narratives, so that the
whole journey is merely “symbolic.”!6?

However, Festugiére overlooks that the ritual of the Mithras Liturgy is
supposed to be performed realistically, as its persistent emphasis on magical
procedures shows. Therefore, differently from the Corpus Hermeticum, the
performance of the ritual magic in the Mithras Liturgy goes hand in hand
with the imaginary journey to heaven. At stake is the entire complex of
problems concerning immanence and transcendence.®® The Hermetists sepa-
rated the intellectual treatises from the ritual performances. In this way they
created an intellectual religion, analogous to gnosticism, while magical proce-
dures were relegated to the “scientific” areas of alchemy, astrology, and so
forth.'®* Moreover, on the religious side there is no evidence of Jewish or
Christian influences in the entire passage. The religion of the Mithras Liturgy
is strictly pagan.

To sum up, the Mithras Liturgy occupies a precarious place between various
ancient traditions. Cleatly, its development took place in an Egyptian religious
milieu under the influence of Hellenistic philosophy. That philosophy is
Stoic, not Neoplatonic: the Mithras Liturgy originated in a milieu prior to
Neoplatonism. Stoic ideas enabled the author to give “rational” explanations
for magical practices. This approach implies a certain skepticism with regard
to traditional Egyptian religion, because otherwise the author would not
consider it necessary to provide apologetic explanations. He went as far as
virtually ignoring the traditional Egyptian gods, substituting for them deified
philosophical concepts. The entire ritual of rebirth is justified and believed
effective because it is constituted in “patural” processes of generation and
regeneration integrated in the cosmos. The cosmological worldview is Greek
in origin, rather than old Egyptian. Given these contributing factors, the
Mithras Liturgy seems to reflect an early or nascent Hermeticism of the first
and second century CE. The fact that the composition separates the more
philosophical main body (. 484-732) from the supplemental and mostly

162 Tbid., 170: “Il ne s’agit pas d’une liturgie: outre d’autre raisons, le style ne s’y prete
aucunement. Il ne s’agit pas non plus, 3 mon sense, d’un ‘livre de dévotion’ d’une maniere
généerique et vague, mais, plus précisement, d’un récit de monteé au ciel comme la
littérature apocalyptique... Il s’en rapproche aussi par la fait que la montée est symbolique:
c’est en esprit que 'on s’éléve, expérience est tout intérieure.”

163 See Dolger, Sol Salutis, 1-2, who refers to Christian parallels in Origen and Augus-
tine; Abraham P. Bos, “Immanenz und Transzendenz,” RAC 17 (1996) 1041-92.

164 See on this William C. Grese, “Magic in Hellenistic Hermeticism,” in Hermeticism
and the Renaissance: Intellectual History and the Occult in Early Modern Europe (eds. Ingrid
Merkel & Allen G. Debus; Washington, DC: The Folger Shakespeare Library, 1988), 45—
58.
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magical instructions (1. 732-819) shows the way Hermeticism is going, but it
has not yet reached the Gnostic stage of the Corpus Hermeticum.!¢®

Other passages in the PGM, however, mention the name of Hermes
Trismegistos. In the piece called “Charm of Solomon” (IV.850-929), a list of
names for Egyptian divinities is introduced by the words: t& dvépata, &
Eypadev év Hhvomdrer 6 tpiopéyiorog Eppiic tepoyiugxots yodupaot (“1
speak your name which thrice-greatest Hermes wrote in Heliopolis with
hieroglyphic letters” [ll. 895-96]). In a “Lamp divination” spell (VI1.540-78),
the god is called: @dvn9¢ pot év T§) pavrela, 6 peyardppuv Yebc, tptopeyac
‘Epuiic (“Appear to me in the divination, O high-minded god, Hermes thrice~
great” [l. 551]). A passage in XIII.15 quotes from an otherwise unattested
“Hermetic” book: &x 8¢ tadtne tc BtBrov Epuiic wiédag ta éneddpata T
TpooeQOVNoeY <&v> Eautod tepd BiBAg Emtratoupévy Tltépuyt’ (“from this
book Hermes plagiarized when he named the seven kinds of incense [in] his
sacred book called Wing” [trans. Morton Smith]). Unfortunately, the refer-
ence to an Hermetic prayer in XIII.138 is textually dubious and the name
‘Eppainde is Preisendanz’s conjecture. The papyrus reads EPMAI, with two
tiny illegible letters written over it and vacant spaces before and after it.!%® In
XIII.173, 179, 487-90, 495-500 Hermes is also given the magical name
Semesilamps.

Besides the frequently occurring name of Hermes, who stands for the
Egyptian Thot as well as for the Greek god,'¢’ there are a number of spells that
are in many ways close to the Mithras Liturgy. The closeness is evidenced by
terms and concepts found also in the Hermetica.!%®

165 Several of my earlier articles on the Hermetica show that the writings reflect various
stages of development and thus diversity within the Corpus Hermeticum. For these
articles, see “Schopfung und Erlosung im hermetischen Fragment ‘Kore Kosmouw’,” in
Hellenismus und Urchristentum, 22-51; “The Delphic Maxim 'NQ®I ZAYTON in Her-
metic Interpretation,” ibid., 92-111; and “Hermeticism and Gnosticism: The Question of
the Poimandres,” in Antike und Christentum, 206-21.

166 See the photographic edition by Daniel, Two Greek Magical Papyri, 38-39 (with
apparatus, and a comment by A. Brinkmann, p. 92); Preisendanz, ad loc., with apparatus;
Morton Smith, in Betz, GMPT, 172 n. 6; 175, n. 25 (who notes the omission in the
parallel version B, 1l. 443f.).

167 See Preisendanz, 3.219-20 (index), s.v. ‘Epyuc.

168 See, e.g., Spell to establish a relationship with Helios (II1.494-611, with parallel
versions to 1. 591-609 in Ps.-Apuleius, Asclepius 41, and Nag Hammadi Codex VI; for the
literature see Betz, GMPT, 33-34, with nn. 114—122); “Hidden Stele” (IV.1115-66); “Stele”
(IV.1167-1226); “Consecration” addressed to Helios (IV.1596—1715); “Stele of Ieu” (V.96—
171); “Hermes’ Ring” (V.212-302); “Ring” (XI1.270-350); furthermore, the epistles of
Pnouthis (1.42-195), to Nephotes (IV.154-205), and to Pitys (IV.2006-2125); XIII, passim.
For the interpretation, see also Betz, Hellenismus und Urchristentum, 17480, 219-29.
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f. 7 recto

475 "Thadt pot, Ipbvora nat Fuyi, tdde ypdpovre

476  Ta <&>TMpaTa, TEEASOTA UVOTAPLA, LoV & Ténve
477 &Bavaotay &ELd, uboty ThHe Huretépag duvd-

478/9 pewg Tabtng — YY) 0OV ot, 6 Yoyatep, hapa-

480  vewv yvhovg Botavav xat eldav ta@v wled]-

481  Aovtev oot <pmvudoeoBaur> &v T téher Tol Lepol pov ouvtd-
482 ypatog — Hv 6 péyac Hed)s "Hiroc Midpag gxéheu-
483 oév pot petadodfvor ird Tob dpyayyélou

484  adTob, dnwg &ye podvog aletds odpavov Bai-

485  vo xai xetontedo whvta. "Eotiv 8¢ Tol Adyou

486  1de 7 uAfog

487 [[']éveots mpdty tHg Eutig Yevéoews: aenLovm,

488 &pyy TG &g ey <¢> mpaty). I1(6nmuooy Tpic), o(bpLooy
Tptc), Pe['],

f. 7 verso

489 rvebua Tvebpartog, Tol év Epol Tveldpatog

490 TpeTov — L(ikwoov Tplg) — TP, TO elg Euav xp&oLy T@Y

491 év gpot npdoewv YeoddpnTov, Tob Ev Euol mu—

492 pO¢ TpdTOY MU Nt €7, K8wp GdxTog, T &v

493 ¢uol B8utog TPBTOY wuK aax eeg, odoia

494 yveadng T &v duol odotag yemdoug TPty

495 vY) Vo), capa téhetov Epod Tob ()T (va) ThHe 8(e)t (var), Sro—

496 nemhacpévoy Ontd Bpaytovos Evtiuyou xal de—

* The text given here on the whole follows Preisendanz, Papyri Graecae Magicae, 1.88—
100, but different readings based on the photographic plates by David Jordan and David
Martinez have been considered and adopted. For details see the commentary, infra.



40 Greek Text

497 i yeLpos dpddptou &v dputioTe xal Stavyel
498 %noope, & te aiye xal EQuywuive vt

499 awt evete. Eav 88 dutv 86Ey petepta

500 pud pedapfa erpwn — v &\, tepelad —

501 petanapadival pe Ty ddavate yevéoet

502 gyopévug T drtoxetpévy) pov pboet” tva

503 ueTa Ty éveoTtdoav xal opddpa xatemeli—

504 Yousdv pe ypetav Eronttedon THV &¥dvatov
505 doyhv T6 ddavite TVELULATL avypE—

506 ppevesoupLplyy” T6 dfavdte Bdatt

507 £pOVOUL TtapaxouvnY, TE CTEPEWTATY

508 dépt etoor) YPevaBod va vonuatt peta—

509 Tev<v>n86 xpaoxpai P OlW EVAPYOULL

510 ol Tveboy &v pot T6 Lepov Tvedua veydev
511 amotou vexdhy apme 19, tva Javpdow

512 0 tepov mwhp wuge, tva Yedonpat T &Puo-

513 ooV Tiig &vatoAiic potxtov 8w Yue

514 Heow exo ouyteyma, xal dxodoy) pov 6 {wo—
515 vévog nal mepxeyupévos aidnp apvopnde.

516 Enel pé\hm xatontedety orpepov tolg &du—
517 véroig dppact, Svnrds yevwndelc Ex S

518 The botépag, BeBehtiopwévos O xpdToug

519 peyaroduvipov xat dekLig yetpog dpddp—

520 Tov, &davhte mvebpatt Tov ddavarov Ale—
521 v %ol deoméTNY TGV TUptvey dtadnud—

522 tav, &ytolg &ytacdels dytaopaot, dylag

523 Opeataorg (ov Tedg SAiyov T &vipumi—

524 vng pov uytxdic Suvapeng, Hiv Eym iy

525 petamapahqudopat pete T EveoTdooy

526 ®ol KATETMELYOLGEY Pe TLxpay avayrny

527 ypeondmnrov.Eve 6 8(e)i(var), ov 1) 8(e)t (var), nate Sbypa
528 eob dpetadetov sun via ent aw etav

529 tva tew. ‘Enel obx Eotiv pot EQurtov Svy—

530 TOV YEYRTR oUVa<y>Léval YPUGOELdEoLy

531 poppapuyats ThHe ddavdtov Aapnndé—

532 VOG WU AEM MU EGY) VUE WLAE,

533 EoTadt, pBupty Bpotiv plot, xal adtiva <&viAaBe>
534 e Oyud weta Tiv dropaitrToy xal xatene(t]-
535 youcgav ypetav. Eye yép elpt 6 viog Quynlv]

536 deyou Tpoye mpwa, &y elpt wayapel.]v



Greek Text

537 pov TpaduYeY TEKE.

"Edxe &mo tav |
538 dxtivey mvelpa ¥’ dvaomav, b Sdvalo]at,
539 xal 8¢y ocavtdy dvarovorlbuevov [x]al
540  YmepBatvovta elg Uog, dote e Soxellv p)-
541 éoov tob &épog elvar. Oddevog 8¢ &xoloet [o]dte
542 avpdmou olite Lpou dAA<ou>, 0dd¢ 8¢y 00dev
f. 8 recto
543 Tav &l yYHg DvnTav &v Exelvyy T dpa, mhv—
544 ta 8¢ &y &Ddvata. "0y yap Exelvng tHee Hipépag
545 xot tHg dpag Jelay Yoy, Tobg moredovtag
546  dvaBaivovrag eig obpavov Yeolg, dAhoug
547 8¢ waraPaivovrag. ‘H 8¢ mopeia tav bpwpé—
548 vaw Jeiv dud ol dloxov, Tatpés pov, Yeol,
549 @avioeTal, Ouoteg 08 xal 6 xaholpevos ad—
550 AOg, 1) &y ToU Aettoupyolvrog dvépou. “Ody
551 yop &md tob dlonov Hg adAov pepdyevov eig
552 8¢ to pépm Tt meog AlBa dmépavtov olov &my—
553 ALaTry, éav  xexAnpopévos el ta wépn
554 10U &nnhtatou, xal 6 étepog buolng eig Ta pé—
555 o7 ta dxelvou. by THY dmogopay Tol bpdpatos.
556  "Odm {ob} 3¢ &revilovtag oot Tolg Yeodg xat &t
557 ot bppeuévouc.

20 3¢ €09 Enifec delLov
558  SdwtvAov Emi T oTépa xal Aéye
559 Xy, ovyn, | oy,

oOpBorov Yeob Lovroc kpddpTou.
560 DOAE bV pe, oryh veydetp Bavperou.
561 “Emetta olptoov paxpov o(dpreov dbo), Enerta mommu—
562 ooV Aéymv”
IpompopeyyH poptog wpo—

563 pup TpoPeYYT vepedpe apdevrey
564 TLTYTPL PEWY eVapd pupxeyw Pu—
565 pLdapte Tupn ELABa.

Kot téte b tole
566  9eolc ooL eduevic EuPAémovTag xal pr—
567  wét &nl o€ Oppopévous, AL TOpEVOUE—
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568
569
570
571
572
573

574
575
576
577
578
579
580
581
582
583
584
585
586
587

588

589
590

591
592
593
594

595
596
597
598

Greek Text

voug &rct T dtay by Tdv TparypdTe(®).
“Otav obv 8¢ tov dve xdopov xadapdy
xal Sovoldpevov xal pndéva tév Yedv
1) &yyéhav 6p<p>dpevov, Tpocdéxa Bpovtic
peyadrg dxodoeodar xthmov, ote oe Ex—
Ay Tva. 20 8¢ mhAy Aéye

2y, ouvyh) Ab(yog).

Eva etpr <6> odpmhavog buiv dotip, xal &x

Tob Padoug dvardumav 6 Bu, 6 Ecpdeud.
Talitd gob elmovtog edPéwg 6 dlonog amhn—
Hhoetar. Metd 82 16 elnely oe tov B Abyov,
8mou ouyn B nat ta dxdrovda, chproov B
xal 7 (6nmuoov) B, xat ed¥éwe By &mod Tob di-
oxov daTépag Tpoaepyopévous (tevta)daxtu—
Aatoug TheloToug xal TLTABVTASG HAov
Tov &épa. Tb 8¢ mhAw Aéye: Zuyy, ovyy.
not Tod dloxou &voryévtog &y dmelpov
wonhwpa xal Fopag Tuplvag &roxe—
whetapévag. XU 8¢ edPéng dlwne TOV Uro—
netpevoy Abdyov xappbov 6ov Toug dpdui—
povg. Adyog v

Emaxousoy (Lou, &xou—

o6V pov, Tob d(EN (va) THg d(e)i (var),

xpLe, & GuvdNoog

mvebpatt Ta Toptva ¥ A pa ol (tetpa)-

Mlapartog,

TUPLTIOAE TLEVTLTEPOUL,

poTds xtiota — ol 3¢° guyrieiota — Zepeotiay,

muptmvoe YupLveey,

muptdupe | law, Tveupatopus wat

mopLyael | elovpe,

raAAipug alat,

Alav anfa,

PWTOXPATOP TETTIEY TPETEWLTLTL,

TV | PLOMULATE PVOUTILOY, PHTOSBTA,

TV | pLoTope apet ELKLTA,

muptxAove | yahhafBaABa,



Greek Text

f. 8 verso

598
599

600

601
602
603
604
605
606
607
608
609
610

611
612
613
614
615
616
617
618
619
620
621
622
623

624
625
626
627
628

629
630

putoBia tatatle,

muptdiva TupLyL | Booorta,
POTOXLVATX Gavyeowf,
*EPAVVO | XAGVE L] 0] L)L,
pwTdg ®Aéog Beeyévre,
ad€notous covotvept,

gvruptoynolowns | coucivept apevBapalet pappapevtey.

"Actpodapa, &volEdy 1oL, TEOTEOPEYYY), ERE-
Yerpe pspropotupnLtABe, 6Tt émixalol—
pot Evexa THe raTemELYoloNg Kol mixpls Kat
dmapalTTou &vdyr”E TA UNdETe YwpRoavTa
ele By Qlowy unde ppacdévta év Stap—
Ypaoet brd dvdparivrg yAnoorng 1] Svntob
@d6yyoUL 7 DvnTiic pavijc &ddvata Lavta
»al Evtipa SvopaTa
NEw 0NN L
0Y) MJEW NEW O] EW LW ONTJE WYNE
007 L7 N 0w 01 LEM O1] KOY) LER O LEEW
€7 L® 0Y) LOT) BYV)® £OY] 0E® LLY] WLY] EW
07] LLL 7]07] WUT] NWOTjE EMVLE ANAENX
TEET] EET] EEY) LEW TEW GTEEOT) TEW
TV 07] EL6 N 6] W €€ 060 LLLY.
Tabra wévta Aéye petd mupog xal Tvedpa—
T0G T TPATOY ATOTENGY, elTa buolwg T6
debrepov dpyoduevos, Eng Exteléays Tolg
T &Bavaroug Yeode Tob nbouou. Tabtd cov el
TévTog dxoloet Bpovtig xal xA0vou Tob mept—
éxovrog. Opotug 3¢ seavtdyv atoIndoet Ta—
paccbpevoy. TU 8¢ mdAwy Aéye:
oLy Ao(Yoc).
Efva | &votEov tole 8pBapole xal 8y dvegyvi—
ag Tag Ypag xal TOV xoopov Tav Fed)y, 6¢ dativ Ev—
Tog TévV Jupdlv, Hote &nd Thg Tod Yedpatog Hdo—
Vg xat T¥ig yaplc To Tvebud cou cuvtpéyeLy
xal avaBaively.
Ztag ovv eddéwg Eaxe &mo Tob
Yetov dreviluv elc oeautov T6 mvebpa. Oty
odv &roxatactady) oov T Yuyy, Aéye
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Greek Text

631 Ttpécek%e, ] m’)pt.e, otpxocVBapot cpw'cocCot TUPELPOTA C,ot—
632 BudLE etrpevpepo popaldny cptn Tpo—
633 Yot popadr.

Tolté <oou> eimbdvrog otpagroovtal
634  &nt oc al dxtiveg "Ecetde adtav péoov. "Otav
635  obv tolito ooy, by Deov vedtepoy, edet—
636 OF, mupLvoTeLye, &v YLTEVL Aeund kol <y >ha—
637 widdt xoxxivy Eyovra mhpLvoy oTéQavov.
638  Ed3wc domaoar adTov TH TUplve XOTAOTIRG
639 Kopte, yoipe, peyarodivaue, pe<ya>hoxpdtng,
640 Bootiel, péytote Yedv, "Hite, 6 wbptog tob odpa—
641 vob nal t¥g v¥c, de&’ Yedv, loybet oovu 7 vo,
642 Loydel oov 1) ddvapes, wopie. Edv oo 86Ey, &y—
643 YELAOY pe ) peYloT Ded), TH oE YEVWNOAVTL
644 xal motnoavtt, 8Tt dvdpumos Eyo 6 S(E)(va) ThHe d(e)t (var),
645 yevbuevog Ex dvntiig botépag Tig delva nal Ly6—
646 po¢ oTEPUATIXOD Xal, CNUEPOV TOVTOU UTTH GOV
647 pe<ta>yevwndévtog, Ex TocobTEY pupLddany dma—
648 Yavartiodelc v Tadty T dpa rata ddxnoLy H(eo)l
649 OmepPairovtog dyadol mpooxuviical oe
650 &ELot xal déetar nata ddvauey dvdpwnivay
651 — v oupmapardPre Tov TG ofpspov Nuépag
652 xal Gpag wpovouov, @ dvopa Opadrapt:
f. 9 recto
653 HopLpox, tva pavelg ypnuatioy &v tale dyo—
654 Yol Hpats, EWpw PEPE KPPL WELHR PEP PWL
655 WP PEWPMPL EMP ENWP EWP EWPE. —

Tobta cou el—
656  movTog EheVoETAL Ei¢ TOV TOAOV, al &y adToOV TEpL—
657  moatobvra ag &v 68¢. XU 8¢ dtevilov nal wirmpa
658  paxpOY xePaTOELdRS, GAov &odidols To Tvel—
659  pa, Baocavilav Ty Aaydve, pund xal xata—
660  @lhet T& puAaxThpLa xal Aéye, mpdtov elg T6 dekt—
661 oV

DOraEbY pe Tpocuumpet.

662 Toabra elmawv &y | Sdpag dvoryopévag xal Epyopévas Ex tob Bé—
663 Youg {” mapHévoug &v Buscivolg, domtdmy



664
665
666

667
668
669
670
671

672a

672b

673
674
675
676
677
678

679
680
681
682
683
684
685
686
687
688
689

690
691

692

693
694

Greek Text

rwpbonnae Eyodous. Adtat xarolvrat 0dpavod
Toyar, xpatoboor ypboea BoaBela. Tadta tdav
&omdlov obtug:
Xaipete, at " Toyar ol odpa—
vol, oepval xal &yabal mapgdévor, Lepal xal
duodlartol Tob wiveptppogop, al &ytdta—
TOL QUARKLOCOL TBY TECTAPWY CTUALOKOV.
Xolpe, T npdty, yeedevduang.
Xotpe, M B, | peveoyers.
Xoipe, N Y7, peypav.
Xoipe, 18, | apappoymns.
Xoipe, M &7, eyopuLy.
Xaipe, 767, | Tiyvovdang.
XaZpe, ) {7, epoupopferng.
IMpoépyovrar 8¢ xal étepor L Yeol tadpwv
uehdvov Tpdowna Exovreg év teptln—
paoty Avoic xatéyovreg £ Stadnuata ypi—
oea. Obrol elotv ol nahodpevor mohonpéropes
oD odpaved, olg el oe domdoacdar bpotug Exa—
otov T8 L8le adThv dvépate:
Xatpete, ol xvado—
ro@OAanes, ot tepol xal dhntpor veaviat, ol otpé—
povteg Od Ev néhevopa TOV TeptdivyTov
7ol xOxhov &Eova Tol odpavol xat Bpovrag xal
&oTparag xal CELOPBY xal xepauvayv Bohag dpL—
évteg elg dusaefav @UAa, Epol 8¢ edoefet
xal Yeooefel dvte Oyelav kol copatos Ghoxin—
plav, &xo¥jg Te xal bpdoewng edtoviay, &Tapu—
Etav &v Talg EveoTdoaLg THE ONLEPOY TE—
pag &yadals dpatg, ol xbpLol pov xal peya | Aoxphtopes deol.
Xalpe, 6 TpbiTog, alepuvdt.
Xatpe, 6 B7, pepyetpepoc.
Xalpe, 6 v, aypLyLovp.
Xoalpe, 6 87, ucoapytitn.
Xalpe, 6 7, yiypw |artdo.
Xalpe, 6 ¢, cpprydadud.
Xotpe, | 6 C, eopaotyy.
“Ovav 8¢ évotdoLy Eva
xal EvBa 17 taker, drévile T) dépr xal 8y
HATEQYOUEVOG KOTPATIRG KAl QBT Yop—
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695  paipovta xal setopévny Ty Yiy xat
696  natepydpevov 9(ed)v Onepueyédn, pati—
697 v Exovta Ty By, vedtepov, yousorduay,
698 &v yLTHVL AeUXE XAl YPUCEH CTEPAVEY Xal
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475  Be gracious to me, O Providence and Psyche, who writes these
mysteries handed down, not for gain,
and for an only child I ask for immortality,
for an initiate of this our power
(furthermore, it is necessary for you, O daughter, to take
480 | the juices of herbs and drugs, which will be [made known]
to you at the end of my sacred treatise),
which the great god Helios Mithras ordered to be handed over to
me by his archangel so that I alone may go to heaven as an
485 “eagle” | and behold [the] all.
This is the invocation of the prayer:
“First origin of my origin, AEEIOYO,
first beginning of my beginning, PPP SSS PHR [ /],

490 spirit of spirit, the first of the spirit | in me, MMM
fire god-given for my mixture of the mixtures in me,
the first of the fire in me, EY EIA EE,
water of water, the first of the water in me,

OOO AAA EEE,
earth material, the first of the earthy material in me |

495 YE YOE,

a perfect body of me, NN, whose mother is NN,
which, because of its fashioning by a noble arm and an
incorruptible right hand in a world without light and yet
radiant, without soul and yet alive with soul,

YEI AYI EYOIE;

500 now, if it seems right to you, METERTA | PHOTH
(METHARTHA PHERIE, in another place) IEREZATH,
transfer me to the immortal birth and next, to my
underlying nature, in order that, after the present and

* The translation is a revision of Marvin W. Meyer’s in Betz, GMPT (1996), 48-54,
based on the commentary infra.
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exceedingly pressing need, I may envision the immortal |
beginning with the immortal spirit, '
ANCHREPHRENESOUPHIRIGCH,
with the immortal water, ERONOYI PARAKOUNETH,
with the firmest air, EFOAE PSENABOTH;
in order that I may be born again in thought, KRAOCHRAX R
OIM ENARCHOMAI | and the sacred spirit may breathe in
me, NECHTHEN APOTOY NECHTHIN ARPI ETH;
in order that I may marvel at the sacred fire, KYPHE;
in order that I may gaze upon the unfathomable, frightful
water of the dawn, NYO THESO ECHO OYCHIECHOA,
and that the life-giving | and encompassing ether hear me,
ARNOMETHPH.
For today I am going to envision with immortal eyes —
I, a mortal born from a mortal womb, but improved through
the exceedingly powerful might and the imperishable
right hand | and with the immortal spirit, [to envision] the
immortal Aion and lord of the fiery diadems — I, sanctified
through holy consecrations — which holy [power]| supports
for a short while my human soul-power, which I will again |
receive after the present bitter and relentless necessity
which is pressing down on me — I, NN, whom NN bore,
according to the immutable decree of god, EYE YTA EEI
AO EIAY [YA IEO.
Since for me, being | mortal, it is out of reach to
ascend together with the golden radiances of the immortal
brilliance, OEY AEO EUA EOE YAE
OIAE, stand, O perishable nature of mortals,
and at once <take me back> safe after the inexorable
and pressing | need.
For I am the son PSYCHO[N] DEMOY PROCHO PROA,
[ am MACHARPH [.JN MOY PROPSYCHON PROE.”
Draw in breath from the rays three times, drawing in as much as you can.
[Then] you will see yourself being lifted up and | ascending to
the height, so that you seem to be in midair. You will hear
nothing either of human or of another living being, nor in that
hour will you see anything of mortal affairs on earth, but
rather you will see all immortal things.
For you will see the divine constellation on that day | and hour,
the presiding gods arising into heaven, and others setting.
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Now the course of the visible gods will appear through the disk
of god, my father; and in a similar way the so-called pipe, |
the origin of the ministering wind; for you will see it hanging
from the sun-disk like a pipe. Toward the region of the west [it
is the source of] the unending east wind, when it is assigned to
theregion of the east, and in the same way the other [west wind
going] toward the regions of that one [scil., the east]. Then you
will see the turn-about of the image [scil., the pipe]. |
And you will see the gods intently staring at you and rushing at you.
But you at once put your right finger on your mouth and say:
“Silence! Silence! Silence!
Symbol of the living imperishable god |
Guard me, Silence! NECHTHEIR THANMELOU!”
Then make a long hissing sound, next make a popping sound,
and say:
“PROPROPHEGGE MORIOS PROPHYR PROPHEGGE
NEMETHIRE ARPSENTEN PITETMI MEOY ENARTH
PHYRKECHO PSYRIDARIO | TYRE PHILBA.”
And then you will see the gods looking graciously upon you and
no longer rushing at you, but rather going about in their own
order of affairs.
Thus when you see that the world above i$ pure | but agitated,
and that none of the gods or angels is threatening you,
expect a great crash of thunder to be heard, with the result that
you are shocked. But you say again:
“Silence! Silence! (the formula)
I am a star, wandering about with you,
and shining forth out of the | deep,
the XY, the XERTHEUTH.”
Immediately after you have said this the sun-disk will be
expanded. After you have said the second formula, where there is
“Silence! Silence!” and what follows, make the hissing sound
twice and the popping sound twice, and immediately you will
see | a multitude of five-pronged stars proceeding from the
sun-disk and filling all the air.
But you say again: “Silence! Silence!” And when the sun-disk
has opened, you will see the boundless circle and its fiery
doors shut tight. |
At once close your eyes and recite the following prayer.
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The third prayer:
“Give ear to me, hearken to me, NN, whose mother is NN, O
lord, you who have bound together with your spirit the
fiery bars of the fourfold | root,
O Fire-burner, PENTITEROUNI,
Light-creator (others: Confiner), SEMESILAM,
Fire-breather, PSYRINPHEU,
Fire-spirited, IAO,
Spirit-light, OAI,
Fire-delighter, ELOURE,
Light-beauty, AZAI,
Aion, AKBA, |
Light-ruler, PEPPER PREPEMPIPI,
Fire-body, PHNOUENIOCH,
Light-giver, ...
Fire-sower, AREI EIKITA
Fire-thronger, GALLABALBA,
Light-forcer, AIO,
Fire-whirler, PYRICHIBOOSEIA,
Light-mover, SANCHER OB,
Lightning-shaker, | IE OE IOEIO,
Light-famous, BEEGENETE,
Light-increaser, SOUSINEPHI,
Fire-light-maintainer, SOUSINEPHI ARENBARAZEI
MARMARENTEU.
Subduer of stars, open for me,
PROPROPHEGGE EMETHEIRE MORIOMOTYREPHILBA.
For I invoke, because | of the pressing and bitter and
inexorable necessity, the immortal names, living
and honored, which have not yet passed into mortal nature
nor declared in articulate speech by human tongue or
mortal speech or mortal sound: |
EEO OEEO 100 OE EEO
EEO EOOE EO 100 OEEE
OEE OOE IE EO OOOE IEO
OE OOE IEO OE IEEO EE 10
OE IOE OEO EOE OEO OIE
OIE EO OI 111 EOE OYE
EOOEE EO EIA AEA EEA |
E EE EEE EEE IEO EEO OEEEOE
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EEO EYO OE EIO EO
OE OE EE OO0 YIOE.”
Recite all these things with fire and spirit, the first time
performing to the end; then in the same way when you begin
the second time, until you have gone through the | seven
immortal gods of the universe. When you have said these things,
you will hear thundering and shaking in the surrounding realm;
and in the same way you will experience yourself being shaken.
But you say again: “Silence!” (the prayer).
Then open your eyes, and you will see the doors opened | and
theworld of the gods, which is within the doors, so that
from the pleasure and joy of the sight your spirit runs ahead
and ascends.
Now stand still and at once draw spirit from the divine
into yourself, while you gaze intently. Then when | your
soul has been restored, speak:
“Come forward, lord, ARCHANDARA PHOTAZA
PYRIPHOTA ZABYTHIX ETIMENMERO PHORATEN
ERIE PROTHRI PHORATL.”
When you have spoken this, the sun rays will turn themselves
upon you; look into the center of them. Then, when | you do
this, you will see a youthful god, beautiful in appearance,
with fiery hair, in a white tunic and a scarlet cloak,
and wearing a fiery crown.
At once great him with the fire greeting:
“Hail, O lord, great power, great might, | king, greatest
of gods: mighty is your breath, mighty is your
power, O lord.
If it be your will, announce me to the greatest god,
the one who begat and made you: that a human being am I,
NN, whose mother is NN, | who was born from the mortal
womb of NN and from the fluid of semen, and who, since
he has been born again from you today, has become immortal
out of so many myriads in this hour according to the wish
of the exceedingly good god — requests to worship | you,
and supplicates with as much power as a human being can
have (in order that you may take along with you the
horoscope of the day and hour today, which has the name
THRAPSIARI MORIROK, that he may appear and give
revelation during the good hours, EORO RORE

Y
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ORRI ORIOR ROR ROI OR
REORORI EOR EOR EORE).”
After you have said these things, | he will come to the
celestial pole, and you will see him walking as if on a road.
Gaze intently, and make a strong bellowing sound, like with
a horn, giving off your whole breath and squeezing your loins,
bellow, and kiss | the phylacteries and say, first toward
the right: “Protect me, PROSYMERI!”
After have said these things, you will see the doors opening
and seven virgins coming from deep within, dressed
in linen garments, and with the faces of asps. They are called
the Fates | of heaven, and wield golden wands.
When you see these things, greet in this manner: |
“Hail, O seven Fates of heaven,
O noble and good virgins,
O sacred Ones and companions of MINIMIRROPHOR,
O most holy guardians of the four pillars!
Hail to you, the first, CHREPSENTHAES!
Hail to you, the second, MENESCHEES!
Hail to you, the third, MECHR AN!
Hail to you, the fourth, ARARMACHES!
Hail to you, the fifth, ECHOMMIE!
Hail to you, the sixth, TICHNONDAES!
Hail to you, the seventh, EROU ROMBRIES!”
There also come forth another seven gods, who have the faces
of black bulls, in linen | loincloths, and in possession
of seven golden diadems. These are the so-called Pole Lords
of heaven, whom you must greet in the same manner,
each of them with his own name: .
“Hail, O warders of the pivot of the celestial sphere,
O sacred and brave youths,
who turn | at one command the revolving axis of-the vault
of heaven, who send out thunder and lightning and jolts of
earthquakes and thunderbolts against the nations of impious
tribes, but to me, who am a religious and godfearing man,
you [give] health and soundness of body | and acuteness of
hearing and seeing, and calmness in the present good hours
of this day,
O my lords and powerfully ruling gods!
Hail to you, the first, AIERONTHI!
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Hail to you, the second, MER CHEIMEROS!
Hail to you, the third, ACHRICHIOUR! |
Hail to you, the fourth, MESARGILTO!
Hail to you, the fifth, CHICHR OALITHO!
Hail to you, the sixth, ERMICHTHATHOPS!
Hail to you, the seventh, EORASICHE!”
Now when they take their place, on the one side and the other,
in their order, gaze in the air and you will see lightning
bolts going down, and lights flashing, | and the earth shaking,
and a god descending, immensely great, with a shining face,
youthful, golden-haired, with a white tunic
and a golden crown and trousers, and holding in his right hand
a golden | shoulder of a young calf. )
This is the Bear which moves and turns the heavenly vault
around, in the opposite direction, with its upward and downward
seasonal revolutions. Then you will see lightning bolts
leaping from his eyes and stars from his body.
And at once | make a long bellowing sound, straining your belly,
that you may excite the five senses; bellow long until total
exhalation, and again kiss the phylacteries, and say:
“MOKRIMO PHERIMO PHERERUJ, life of me, NN.
Stay! Dwell in my | soul! Do not abandon me!
For ENTHO PHENEN THROPIOTH commands you.”
And gaze at the god while bellowing loudly; and greet in
this manner:
“Hail, O lord, O master of the water!
Hail, O founder of the earth!
Hail, O ruler of the wind! O bright lightener! |
PROPROPHEGGE EMETHIRI ARTENTEPI THETH MIMEO
YENARO PHYRCHECHO PSERI DARIE PHRE PHRELBA!
Give revelation, O lord, concerning the NN matter, O lord.
Having been born again, I am passing away;
while growing and having grown, | I am dying;
Having been born from a life-generating birth,
I am passing on, released to death —
as you have founded,
as you have decreed
and authored (the) mystery.
I am PHEROURA MIOURI.”
After you have said these things, he will immediately respond
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with a revelation. | Now you will grow weak in your soul,
and you will not be in yourself, when he answers you. He,
however, pronounces the oracle to you in verses,
and after speaking he will depart.
But you stand speechless, [wondering] how you will by yourself
comprehend all these things; for at a later time | you will
remember infallibly the things spoken by the great god, even
if the oracle contains myriads of verses.
But if you want to consult the oracle by using a fellow initiate,
so that he hears only the things spoken together with you,
let him be pure together with you for [seven] | days, and
abstain from meat and bath.
But if you are alone, and you are [directly] engaged with the
pronouncements of the god, you speak as inspired in ecstasy.
But again if you wish to show him, after you judge whether his
worth as a man is secure, | handling the occasion as though in the
immortalization ritual you yourself were being judged in his
place, recite for him the first prayer, of which the beginning
is “First origin of my origin, AEEIOYO.”
And say the successive things as an initiate, over | his head,
in a soft voice, so that he may not hear, as you are anointing
his face with the mystery.
This immortalization takes place three times a year. And if
anyone, O child, after the instruction wishes to disobey,
then for him it will no longer | be in effect.
Instruction for the performance:
Take a sun scarab which has twelve rays, and make it fall
into a deep, turquoise cup, at a time when the moon is
invisible; put in together with it the seed of the fruit
pulp of the lotus, | and after grinding it with honey,
prepare a cake. And at once you will see it [viz., the scarab]
moving forward and eating; and when it has consumed it,
it immediately dies. Pick it up and throw it into a
glass vessel of excellent rose oil, as much as you wish;
and | spreading sacred sand in a pure manner, and set the
vessel on it, then say the name over the vessel for seven
days, while the sun is in midheaven:
“It is I who have consecrated you, that your substance may be
useful to me, NN alone, IE IA EEE OY EIA, that you may
prove useful to me | alone, for I am PHOR PHOR A PHOS
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PHOTIZAAS” (others: “PHOR PHOR OPHOTHEIXAAS”).
On the seventh day pick up the scarab, and bury it with myrrh
and Mendesian wine and fine linen; and deposit it in a
flourishing bean field. | Then, after you have entertained and
feasted together, deposit the ointment, in a pure way, for
the immortalization. :

If you want to show this to someone else, get the juice of
the herb called Kentritis, and smear it, along with the rose
oil, around the eyes of whomever you wish; | and he will
see so clearly that you will be amazed.

I have not found a greater procedure than this in the world,
Ask the god what you want, and he will give it to you.

The encounter with the great god is like this:

Having acquired the above mentioned herb | Kentritis, at’
the conjunction [of the sun and the moon} occurring in

the Lion, take the juice and, after mixing it with honey

and myrrh, write on a leaf of the persea tree the eight

-letter name, as given below. And having kept yourself pure for
three days in advance, come at morning to face the sunrise, |
lick off the leaf while you show it to the sun, and thus he
[the sun god] will listen attentively. Begin to consecrate him
on the new moon in the lion, according to the god[‘s reckoning].
The name is: “I EE OO IAL” Lick this up,

so that you may be protected; and rolling up the leaf, | throw
it into the rose oil.

Many times I have used the spell, and have been absolutely
amazed.

But the god spoke to me:

“Use the ointment no longer, but, after casting it into the
river, [you must] consult while wearing the great mystery |
of the scarab revitalized through the twenty-five living birds.
Consult once a month, at full moon, instead of three times

a year.”

The Kentritis plant grows from the month of Pauni, in the
regions of the | black earth, and is similar to the erect
verbena. This is how to recognize it: the wing of an ibis

is smeared, the black edge weakend by the juice, and when the
feathers are touched, they fall off. As the lord |

demonstrated to me, it [the plant] was found in the
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Menelaitis area near Phalagry, at the river banks, near

the Besas plant.

It is of a single stem, and reddish down to the root;

and the leaves are rather crinkled and have fruit | like

the tip of wild asparagus. It is similar to the so-called

Talapés, like the wild beet.

Then the phylacteries are of this kind: Copy the [amulet]

for the right [arm] onto the skin | of a black sheep, with myrrh
ink, and after tying it with the sinews of the same animal,

put it on; and [copy] that for the left [arm] onto the skin of a
white sheep, and use the same method. The [magical name]

for the left [arm] is: “PROSTHYMERI”. |

[With this] the memorandum has [finally] reached its completion.



Literary Analysis (Conspectus)

475-85 1. Exordium: a prayer
475 A.invocation of the deity by epithets
1. Providence
2. Psyche (world-soul) .
B. presentation of petition
1. formula: tAadt pot
2. category: petition for mercy in view of offense
3. nature of offense
a. act constituting offense: putting into writing
b. object affected by offense
1) regarding the text to follow (téd¢)
476 2)regarding the content: sacred (oral) tradition
a) technical term: ta puothpLa
b) specifications (play on words?)
(D ra <&>mnpata
(2) mapadotd
4. transmission of the tradition
a. identification of the author
1) as owner
2) as mediator
3)as writer (ypapovtt)
b. identification of the recipient
1) as apprentice
a) status: “the only” (uéve)
b) designation: “child” (téxve)
2}as “initiate” (wdaTy) TG HeTépag duvduens)
c. statement of petition
1) category: intercessory
477 2)identity of the petitioner
a) the author (1st person sing.)
b) action: &ELobv



Literary Analysis

3)identity of the recipient: the “initiate”

478 4) object: immortality (&Boavasia)
47881 5. secondary insertion by the author
478/79 a. address of recipient

1)identity (2nd person sing., ot)
2)as apprentice (daughter, Buyatrnp)
b. instruction for ritual
1) need for application (xp7)
2) term for application (AapBdverv)
480 3) names of ingredients
a) juices of plants
b) other ingredients (etd7)
481-82 c. reference to full information
1) place: end of the present text (750-819)
2) name for the present composition (t6 pou tepay
obvtaype; cf. §20)
482 6. chain of tradition of the ritual
a. authoritative hierarchy
1) the highest deity
a) attribute: “the great god,” 6 péyag debg
b) name: Helios Mithras
48283 2} divine intermediary
a) attribute: “archangel,” &py&yyehog
b) name: unnamed
3) the author of the present writing
a) 1st person sing.: pot
b) status: “alone,” poévag (cf. 476)
c) position: grade of “eagle”
b. method of transmission
1} command by Helios Mithras
2) technical term: petadodFvar
484—85 7. purpose and goal
a. conjunction: énag
b. heavenly journey: obpavov Balvety
c. vision of the universe: xatontelely mwhvta

485—732 II. Main body of the ritual (dradavatiopdc)
485—537 A.introductory prayer
485—86 1. identifying reference

a. quotation formula: oty 8¢

61



62

487—537
487—88

489—95
48990

490—92

49293

493—95

495—98

496—97

Literary Analysis

b. terms identifying the genre

1) the composition as a whole: Adyog
2) the prayer of invocation: xA¥iotg

2. recitation of the “first prayer” (cf. 741—42)
a. invocation of the primordial sources

1) address of yéveoig (Yéveoig mpaty) THc Euiic Yevéoewg)
2) voces magicae
3) address of &pyn (kpym tHe éufic kpxiic mpwty)
4) magical sounds
a) pop-sound (rommuopdc, 3 times)
b) whistle sound (cuptypog, 3 times)
5) magical name (?) '

. invocation of the four elements

1) first element: spirit/breath (mtvebpa)
a) address: mvebpa Tvedpatog
b) attribute: ToU év €pob mvedpatog Tp&ETOY
¢) magical sound: bellowing sound (udxepe, 3 times)
2)second element: fire (nlp)
a) address: ntlp
b) attributes, three
(1)706 eic &umv npdoLy Té@v v pol xphoemv
(2) 9e0dapmTov
(3) Tob &v épol Tupde TPRTOV
€) voces magicae
3) third element: water (380p)
a) address: 93wp BdaTog
b) attribute: tob &v éuol 8atog mpdTov

¢) voces magicae
4) fourth element: earth (v#)
a) address: odoia yeOdrg
b) attribute: ¢ &v ol odolag yeddoug mpwTy
¢) voces magicae

. anthropological consequences

1) concerning the body: “perfect body” (céua téhetov
ép.ol)
2) concerning personal name: NN
3) recourse to creation mythology
a) technical term for creation: “formed”
Qramenhacpévov)
b) hymnic metaphors describing work of divine creator
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(1) the honored arm (brd Bpaylovoeg évtipov)
(2) the imperishable right hand (Hro6 defLdic yeLpode
&pdapTou)
49798 €) cosmic polarities
(1) light and darkness: &v &putioTe xal Stavyet xéoue
(2) soulless and ensouled: v te &iye kol Epduynpéve

498—99 4)voces magicae
499-537 d. petition
499—500 1) appeal to the divine will of the elements

(Bav 8¢ bulv 36En)

2) voces magicae

3)secondary gloss citing a textual variant
from another source

501-15 4) request
5012 a) in general
(1) technical term: petamapadidope (“hand over
in return”)

(2) recipient: petitioner (ue)
(3) main concern: rebirth
(4) sources
(a) immortal birth (t§] &Bavate yevéoet)
(b) restitution of primordial nature
(Exopévag T DoxeLpévy) pov @hoet)
502—13 b) in detail: 4 {va-clauses
502—8 (1) first tva-clause: vision
(2) defective condition: Ananke formula
(retd T veotdoay xat cpddpa
xaTENELYOUGAY pe Ypetav)
(b) restitution: émontelw
(c) process: vision of the immortal beginning
(Enontebewy thv &davartov dpynv [cf. 487))
(d) sources of change
aa. immortal spirit (tvelpa)
bb. voces magicae
cc. immortal water ((dwp)
dd.voces magicae
ee. firm air (&7p) .
ft. voces magicae
508—11 (2)second tva-clause: thought
(a) defective condition
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511—-12

512—13

514~15

516—37
516

51737
51720

Literary Analysis

(b) restitution: rebirth of thinking
(vouatt petaysvviioDar)
(c) voces magicae
(d) source of change: spirit
(nal 7wvelor) év Epol 16 Lepdv mvelya)
(e) voces magicae
(3) third tva-clause: amazement
(a) defective condition
(b) restitution: Jowpdlery
(c) source of change: fire (t6 Lepov mwlp)
(d) vox magica
(4) fourth tva-clause: vision
(a) defective condition
(b) restitution: Yoot
(c) source of change: water
(t6 &Puoaov g dvatoriic eptrtov B3wp)
(d) voces magicae
¢) final petition
(1) request to listen: &xodety
(2) address to ether: 6 {woyovog xal meptreyvpévog
aldp
(3) voces magicae
e. self-presentation of the initiate
1) intention of the self-presentation
a) recourse to the promise of salvation
b) realisation of the promise
¢) reference to time: “today,” ofuepov
d) aim: ecstatic vision
(1) technical term: “envision,” xatomtedeLy
(2) process: “with immortal eyes,” tolg &Bavirorg
Bupaot
2) self-identification
a) according to human nature
(1) condition of mortality by human
birth
(2) restitution: relative improvement
(3) recourse to work of divine creator
(4) divine attributes
(a) bt xpdroug peyaroduvipou xat
(b) deEréc yeLpde &pddptou
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520-27 b) according to initiation
(1) condition of immortality
(a) source: immortal spirit (d3évatov velux)
(b) resultant vision
() object: the god
aa. Name: Aion
bb. attributes
(aa) &Bdvatog
(bb) Seomédtng TV TUptvaw StadnudTwy
(2) condition of sanctity
(a) source: consecration rituals
(Geylowg aytdopaot)
(b) resultant sanctity: aytacdeic
(3)implications
(a) temporary strengthening of human
soul-power (Juyrxy) Sovaes)
(b) reference to eschatological restitution
aa. comparison: “again,” waAty
bb. technical term: petamaparauBaveLy
cc. reference to time: the Ananke formula
(see 503—4)
dd. quality: “complete,” &ypeoxdnmrov
52729 ¢) by name
(1) formula of self-identity: I, NN, son of NN
(2) reference to divine law: ot 36ypa dpetddertov
(3) voces magicae
52932 d) didactic explanation regarding the relationship
of the human and the divine
(1) concerning human mortality: Svytov yeymvota
(2) citation of principle of incompatibility:
ob% EoTLY (oL EPLXTOV...OUVAVLEVAL
(3) poetic description of heavenly splendor:
YPLooeldéoty pappapuyais tHe ddavitou
Aapmydovog
(4) voces magicae
533—35 e) resultant command
(1) address of mortal nature: pSapt) Bpotav @bot
(2) 1mperatives
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535—37

53738

539—44
539—40

541

542—43

543—44
544—732
544-55

B.

C.

D.

Literary Analysis

(a) concerning ascent: “stand” (Eotadt)
(b) concerning return: “take me back”
(GvaraBé pe)
(c) condition: “healthy” (yt#)
(3) references to time
(a) “at once” (adtina)
(b} Ananke formula (see 503—4, 525-26)
f) concluding formulae of self-identity

(1) first formula: “I am the son... @ye eipe 6 vtég..

(2) voces magicae v
(3)second formula: “T am” @ye etpe...)
(4) voces magicae
prescription of breathing ritual
1. address: 2nd person sing.
2. actions: inhalation (EAxetv, &vaocmdv)
3. object: mvebua
a. physical: mvebua as breath
b. metaphysical: mvebpa as spirit
¢. transmission: by the rays of the sun
. medium: sun rays
. repetition: 3 times

N Ul A

. quantity: & Slvacat

o

xplanatory introduction to the ascent ritual
. address: 2nd person sing.: 8y

. action: vision (“you will see”)

. reality status: imaginative

BN -

)

. type of narrative: vision report in the prophetic future tense

(6m; cf. also 544, 549, 555, 565, 624, 635, 656, 693, 702)

5. terms for imagined actions
a. &vaxovpileadal
b. OtepBatvery eig Gog
6. location: in midair
7. physical sense-perception during ascent
a. negative ‘
1) hearing: no hearing of human or animal sounds
2)seeing: no seeing of anything earthly
b. reference to time: év éxelvy) 7 bpa

c. positive: seeing of things immortal (mdvta 8¢ 8¢y &dvara)

ascension narrative in seven scenarios
1. first scenario: encounter with the planetary deities



544

544—45

545—47

54755
547—49

54955

556—68

556

557

558

Literary Analysis

a. reference to location: in midair (540)
b. reference to time: év éxeivy) ¥ dpa (543)
c. action: vision (6¢m)
d. objects seen
1) planetary constellation
2) function: gods of days and hours
3)movements of the deities in heaven
a) ascending
b) descending
4) appearance of two pictures

a) first picture: the way of the planetary gods
(1) description: way of the gods shown by

the sun-disk
(2) explanations
(a) visibility of the gods
(b) illumination by Helios
aa. name: Helios

bb. attribute: father god (rathp Sedc)

b) second picture (bpolwg): the windpipe
(1) action: 8¢y
(2)object
(a) name: 6 xahodpevog adhog
(b) description

aa. turnable pipe hanging from the sun

bb. for winds from east to west
cc. for winds from west to east

(c) explanation: regulation of the winds

2. second scenario: threat by the planetary gods
a. conjunction: 8¢
b. action: 6¢m
c. location: midair
d. objects seen
1) the planetary gods: ol 9eol
2) their hostile response
a) stare: &revilovtés oot
b) agressive approach: ént o oppepevol
e. prescription of protective ritual
1) address: ob 8¢
2) performance of ritual
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559—60

560

561

562—65

565—69
565

566—69

569—85
569

57073

Literary Analysis

a) reference to time: edYéwg
b) ritual action: putting the right index—finger on
the mouth
3) recitation of prayer
a) type of prayer: petition (“second prayer”
[otyn-logos?], cf. 573-75, 578, 582-85, 623)
b) invocation
(1) name: oty (three times)
(2) epithet: cOpBorov Yol Lavrog dpddprov
¢) request for protection: OAaEdv pe
d) invocation
(1) name: oty
(2) voces magicae
4) performance of magical sounds
a) first sound
(1) reference to time: &metta
(2)name of sound: cvpLypbde
b) second sound
(1) reference to time: Emetta
(2)name of sound: monmUGOS
¢) voces magicae
f. result
1) reference to time: téte
2) action: &y
3) object: the planetary gods
4) their response: now friendly
a) looks: edpevig éufrémovteg
b) approach: pmxétt éni oe bppopévor
¢) conforming to cosmic order
d) each performing assigned function
3. third scenario: the sun disk
a. reference to time: étav obv
b. action: “seeing,” ¥dn¢
c. objects
1) the cosmos xa9apds xal Sovoluevog
2)none of the gods or angels threatening
d. forewarning
1) of hearing a loud thunder
2) of being terrified
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576—85
576

577

578

578—79

579

57982

582—85

585—628

585—87

Literary Analysis

¢. command to recite protective formulae
1) the ouy7 otyf-logos (twice? cf. 559)
2) self-identification
a) formula &ye etyt
b) attributes
(1) sdphavog ULy dothp
(2)éx tob Baboug dvardypmmy
€) voces magicae
f. appearance of three images
1) first image
a) time reference: Tautd oot elmévtog
b) description
(1) reference to time: eddéamg
(2) the opening of the sun-disk:
6 dtonog amhadnoeTar
2)second image
a) preliminary rituals
(1) time reference: petd t6 elnely o€

69

(2) recitation of the “second prayer”: tov B Abyov

(3) redactional comment, explaining that
the ovyn-logos is meant (573-75)
(4) performance of two sounds
(a) cuptypos twice
(b) rontmuopbde twice
b) description
(1) time reference: ed9éang
(2)action: “seeing,” 8¢y
(3) emergence of many five-pronged stars
from the sun-disk and filling the air
3) third image
a) preliminary ritual
(1) reference to repetition
(2) recitation of the ouyn-logos (573-75)
(3)action: “seeing,” &y
b) description of the open disk (cf. 576)
as a fireless circle with fiery doors closed
4. fourth scenario: the opening of the doors to the world
of the gods
a. time reference: eb9€ng
b. command to close the eyes (cf. 624)
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c. recitation of the following prayer
587 d. redactional reference to the liturgical order:
the “third prayer” (A\éyog v, cf. 484-5, 559—60, 573-75,
577, 582, 623) '
587—620 e. recitation of a prayer to Aion
587—88 1) invocation
a) formula: émaxoucov pou, dxouctdv wou
b) self-identification of the orant by name (NN)
c) primary attribute of the god: »lpte

589—602 d) aretalogy of 21 attributes and voces magicae
589 (1) first, naming the primary function of the god:
6 ouvdnoag Tvedpatt Ta TVELKE AT dpa Tob
tetpaitlapatos
590 (2) muplmoAe TevTLTEQOUYVL
591 (3) putoc xtiota (variant: suyxieiota) Zepecothay
592 (4) mupintvoe YPpuptvpey
593 (5) mupiDupe Taw
(6) TvevpaTéPHE WAl
594 (7) mupLyaxp¥ ehovpe
(8) »oMAipng alai
595 (9) Alav axPa
(10) petorpdTwp TETTEY TPETEPTLIL
596 (11) muptoduate pvourvLoy
(12) pwtodéta
597 (13) mupLomope apet eintta
598 (14) mupixdove yarhaPorBa
(15) paroPta tatate
599 (16) mvptdiva mupryL Boooria
(17) patonwvijta cavyspnfd
600 (18) nepauvixhove Ly o7 LonLe
(19) patog xAéog Beeyevnre
601 (20) adénotong covoLvepee
602 (21) évruproymoioas cousiveol apevPBapalet
(LOPULAPEYTEY
603—4 2) petition

a) address: &oTpoddpa
b) request: &vorEdy pot
C) voces magicae
605—6 d) reason for the petition: 6t



606—16

606—10

610—16
617—20

620—23

623

62428

626—28

628—61
628-30

Literary Analysis

(1) action: émexarobpot

71

(2) Ananke formula: &vexa Tijg natenelyobons xat

TLRPEG KoL ATCAPALTATOV EVAYHNG
(cf. 503-504, 525-526, 534)
3)recitation of the secret names of the seven gods
of the cosmos
a) description
(1) as by nature non-human
(2) as not pronounced in articulate speech
(3) as speaking a non-human language
{4) as divine: immortal, living, praiseworthy
b) list of 7 lines of vowel sequences

. instruction concerning performance

1) reference to previous list: Talta Tévta

2)kind of performance
) HETA TTLUPOG Xal TTVEDLATOG
b) line by line, twice from beginning to end

3} explanation: each line contains the name of one
of “the seven immortal gods of the universe”

. effect

1) reference to the recited prayer: talité oou eindvtog
2) announcement

a) in the cosmos: tremendous thunder

b) for the petitioner: experience of terror

.command to recite the osvyn-logos

(cf. 559, 573-75, 582-85)

i. ‘appearance of the image

1) command to open the eyes (cf. 586—87)

2)action: by

3) object: the open doors

4) description of the image: the doors are open and
behind them appears the world of the gods

5) response
a) experience of 78ovi) xal yopk
b) the initiate’s Tvebua running with the gods and

moving upwards (cuvtpéyetv xal dvaPBatvetv)

5. fifth scenario: encounter with Helios
a. command to perform rituals

1) time reference: ed9éwc
2) actions
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a) stand
b) draw in from the divine spirit
c) look intently: &teviletv
b. command to issue an order
1) time reference: 6tav
2) condition of the soul: 8tav odv &roxatastady
oou 7 Yoy (cf. 622-23)
631-33 3) prayer formula
a) command: wpboeAfe (cf. 655)
b) address: xbpte
€) voces magicae
633—34 4) predicted result
a) time reference: ToUto elmévtog
b) focusing of the sun rays
5) response: look (&tevilewv) into the sun rays
63437 c. epiphany of Helios
1) time reference: étav odv Tolto ToLHoYS
2) action: 8y
3) object: Helios
4)iconographical description of Helios
a) age: 9edc veatepog
b) beauty: edndvg
c) hair: wuptvétolf
d) clothing
(1) white chiton
(2)scarlet chlamys
e) wreath: whptvog oTépavog
638 . d. performance of the ritual of greeting
- 1) reference to time: ed9€wng
2) type of greeting: TipLvog AGTAGTLRGS
639—42 e. recitation of the greeting prayer (yotpeTiopoeg)
639 1) address
a) title: xdpte
b) appeal: yatpe
c) three attributes (using péyos)
(1) peyarodivaye
(2) peyahoxpatop BactAel
(3)uéyrate Bedv
640 d) name: Helios
e) aretalogy



642
642—55
642—43

643

644—49

645—49

Literary Analysis

(1) two attributes (titles)
(a) 6 nlpLog Tol odpavol xal t¥¢ viig
(b) 9eé Jeawv
(2) two attributes (verbs)
(a) Loydet oou 7 mvoR
(b) Loyder oou 7 Sbvapte
(3) address: xOpte
2) presentation of petition
a) formalities of protocol
(1) submission to the divine will
(2) technical term for announcing the arrival of
a visitor: &y yEAheLy
b) request for an audience
(1) person
(a) name: Mithras (not named)
(b) title: 6 péyrotog Yedg

(2) kin relationship between Helios and Mithras:

T GE YEVWAGAVTL XL TTOLNGOVTL
c) self-identification of the petitioner
(1) rank (attribute): &v9pwmog
(2) person: &y
(3)name: NN
(4) recitation of synthema (cultic formula of
self-definition
(a) concerning human birth
aa. mother
(aa) origin: mortal uterus
(bb) name: NN
bb. father
(aa) origin: sperm
(bb) no name
(b) concerning divine rebirth
aa. time reference: snuepov
bb. reference to ritual
(aa) subject: god (Mithras)
(bb) term: petayevviodat
cc. election
dd.immortalisation: &madavatilety
(cf. 741, 747, 771)

ee. time reference: &v taOty T4 dpa

73
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ff. authorisation
(aa) divine will: xatd 36xnoLv Heob
(bb) divine goodness
649—55 (5) expression of devotion
(a) proskynesis
(b) formulas of devotion
aa. attitude: &ELolv xal déeodar
bb. expressing humility: xaté SOvapey
avIparivy
651-55 d) secondary insertion
(1) command to keep at hand the horoscope
for day and hour
(2) secret name of the regent )
(3) purpose: identifying opportune times
for epiphany and divination
(4) voces magicae (variations on vowels)
65557 f. the departure of Helios
1) time reference: talta oou eimbdvrog
2) action: &y
3) object: departure of the god
4) description of the image
a) motif: move to the pole Eieboetar)
b) image detail: wandering as on a road
657—61 g. performance of protective rituals
1) staring intently: &tevilev
2) doing the bellowing sound: pixepa
3) intensity
a) loud: poaxpdv
b) as through a horn: xepatoetdéc
c) special effort
(1) giving out all breath: nvebpa
(2)squeezing the stomach
659—60 4) kissing the phylacteries
660—61 5) recitation of formula
a) request: @OAaEbv pot
b) vox magica
¢) turning first to the right
[d) turning to the left side]
661-92 6. sixth scenario: encounter with the deities of the Bear
constellations
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662—72

662

663—65

665—92

665

666

667

668
668—69

670—72
670

671

672

Literary Analysis

. time reference: tabta sinov
. action: &y,
. description of the appearance of the seven virgins

(stars of the Great Bear)

1) location: the doors of the heaven are open

2) arrival: EpyeoBar
3) origin: éx tob Badoug

4)iconography of the goddesses
a) figures: virgins (mrapdévol)

b) number: seven

c) dress: fine linen (v BuootivoLg)

d) face masks: asps

e) name: odpavol Tihyat

f} symbols: holding golden wands: ypuvoéa Bpafeta
d. performance of the greeting

1) time reference: tabta L8av

2) recitation of greeting to all

a) appeal: yalpete

b) name: ai T Toyor tol obpavod

¢) three attributes

(1) first: oepvat xal dyadal tapdévor

75

(2) second: tepat nat dpodiattor of NN (secret name)

(3) third: ai &ytetdrar QUAdXLGoAL TEY TECOAPWY

GTUALGRMV

3) recitation of individual greetings

a) first greeting
(1) appeal: yatpe
(2) address: 1) Tpoty
(3) magical name
b) second greeting
(1) appeal: yatpe
(2) address: 7 B°
(3) magical name
¢) third greeting
(1) appeal: yotpe
(2) address: ) v~
(3) magical name
d) fourth greeting
(1) appeal: yolpe
(2) address: 7 8"
(3) magical name
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673

674
676

677
67892
678
679

679—81

681—87

688

Literary Analysis

e) fifth greetings
(1) appeal: yatpe
(2)address: 9 &~
(3) magical name

f) sixth greeting
(1)appeal: yotpe
(2) address: 7 ¢”
(3) magical name

g) seventh greeting
(1) appeal: yotpe
(2)address: 7 ¢’

(3) magical name

e. description of the appearance of the seven black
bull-headed gods (stars of the Little Bear)
1) arrival: mpoépyeadar
2)iconography

a) figures: male gods (9eot)

b) number: seven

¢) dress: linen loincloths

d) face masks: black bulls

€) name: ol TOAOXPATOPES TOD 0VPavol
f) symbols: golden diademes

f. prescription of performance of greeting
1) recitation of greeting to all

a) appeal: yaipete
b) name: ol xvedaropbrares
c) three attributes
(1) first: ol Lepol xal dAxtpot veaviat
(2)second: ol atpépovteg Lo Ev xEAeUCUA TOY
mepLdivytoy Tob xOxhou &Eova Tol odpavol
(3) third: (ol)... &eptévreg
(a) cosmic phenomena: Bpovtag xal &oTparag
xal GELOPGY xal xepauvéy BoAdg
(b) punishment of the godless aliens:
elc duooeBav pbia
(c) reward for the pious orant; éuol 8¢ edoefel
Bvte <db6te> byelav. ..
(d) time reference: &v talg éveotatarg Ti¢
onuepov Nuépug dyaduls dpats
d) address by title: x0ptot pov xal peyaroxpdtopes deol



Literary Analysis
688—92 2) recitation of individual greetings
688 a) first greeting

(1) appeal: yotpe
(2) address: 6 mp&Tog
(3) vox magica
689 b)second greeting
(1) appeal: yotpe
(2) address: 6 B°
(3) vox magica
c) third greeting
(1) appeal: yoipe
(2) address: 6 v~
(3) vox magica
690 d) fourth greeting
(1) appeal: yatpe
(2) address: 6 8~
(3) vox magica
691 e) fifth greeting
(1)appeal: yatpe
(2)address: 6 ¢
(3) vox magica
f) sixth greeting
(1) appeal: yatoe
(2)address: 6 ¢
(3) vox magica
692 g) seventh greeting
: (1) appeal: yatpe
| (2)address: 6 {°

(3) vox magica

692—732 7. seventh scenario: encounter with Mithras
692 a. time reference
1) completion of the gods’ procession
2) arrangement in two groups on opposite sides
b. performance of ritual: &reviletv t& &épt
c. action: &y
694—95 d. description of cosmic phenomena
1) lightning bolts coming down
2)lights flashing
3) earth shaking
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696—704

696

697

698

699—702

702—4

704—11
704
705—7

70711
707
708

Literary Analysis

e. epiphany of Mithras
1)location: higher sphere
2) appearance by descent (xatépyeodar)
f. iconography
1) figure: Sebg
2)size: drepueyédng
3) face: pativiy Exovra Thv Ly
4) age: veatepog
5) hair: ypvooxéprg
6) dress
a) white chiton
b) Persian-style trousers: &vafvpideg
¢) golden crown
7) insignia
a) mythological (Mithraic): xatéyev T dekia yeLpl
©bGyoU GRov XpLGEDY
b) astrological
(1) identification of the bull’s shoulder with the
Bear constellation
(2)function
(a) moving and turning the heavenly vault
(b) as moving upward and downward seasonal
revolutions
8) cosmic features
a) time reference: retra
b) action: &
c) reference to eyes: giving off lightnings
d) reference to body: giving off shooting stars
g. performance of rituals
1) reference to time: e0déng
2) first ritual: bellowing sound
a) name: POXOPO LAXPOV
b) intensity
(1)long and loud
(2) straining the belly: Basaviletv Ty yaostépa
(3) arousing the five senses
(4) until total exhalation: eig &néBeoLy
3) second ritual: protective
a) kissing the phylacteria
b) recitation of a prayer
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(1) invocation
(a) voces magicae
709 (b) address: Lam wou
(2) self-identification by name: NN
(3)requests (three)
(a) péve ol
710-11 (b) vépe &v ©f) Yuxd; pov
(c) ) pe natareldye
(4) appeal to divine authority
(a) command: &tt xehedet cot
(b) voces magicae
712-17 h. greeting of Mithras
712 1) preliminary rituals
a) intense look: &revilewv t§ 9@
b) bellowing sound: paxpév puxopevog

71317 2) recitation of the greeting prayer
713 a) address by title: xOpte
b) formula of three greetings
(1) first greeting

(a) appeal: yalpe

(b) address by attribute: d¢omota Gdatog
714 (2)second greeting

(a) appeal: yatpe

(b) address by attribute: xat&pyx YH¢

(3) third greeting
(a) appeal: yatpe
(b) address by attribute: dOvaota Tvebuatog

715 (4) attributes/voces magicae: AapTpoQEYYY,
TPOTROPEYYY)

71517 3) voces magicae

71724 i. presentation of petition

717 1) address by title: x0pte

2) request for an oracle response: yenuatilety
718 3) naming of the issue: NN
71924 4y self-presentation of the petitioner
719 a) address by title: x0pte

71924 b) recitation of the synthema of initiation, in three parts

71922 (1) first part: rebirth and death (three statements
of polarity)

(a) first: waLvyevbpevog dmoylyvopal
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(b) second: adfbuevog xal adEndeic tehevtd
(c) third: &nd yevéoewg Luoyovou elg
&moyevealav avaiudels TopebopaL
722-23 (2)second part: divine legitimacy (three statements
concerning compliance)
(a) first: a¢ oL ExTLoNG
(b) second: &g ol évopodétnoag
723 (c) third: xal érouijoxg puotipLov
724 (3) third part: self-identification
(a) formula: éyd eipe
(b) secret name
72427 j- granting of oracular consultation
724 1) time references ]
a) end of previous ritual: Talté oov elnévrog
b) continuation: edd¢ang
725 2)kind of audience: ypnopedeiv
725-26 3) recipient’s condition during the consultation
a) weakness of the soul: dméxdvroc TH Puyf
b) ecstasy: obx év ceavtd Eoet
727 4) form of response: in verses (St& otiywyv)
72728 k.end of the session
1) conclusion of the god’s revelatory speech: etmav
2) the god’s departure: &neieboeTar
728 1. condition after the audience: standing speechless (oU 8¢
oTHRELS EVEDG) :
728~32 m. promises concerning the revelation
1) concerning comprehension: at once (adtopdtng)
2) concerning memory: flawless (drapaBatng)
730-32 3) reliability
a) words of the god: ta U6 tol peydhov Yeol fndévra
b) regardless of the size of the oracle: x&v #v puplwv 6

XeNOW66
732—819 III. Supplemental rituals
73250 A. three optional rituals for including an associate
732-35 1. prophecy with medium

a. status: optional (¢av 8¢ 9éAyc)
b. type: fellow-initiate (oOppuotyg) as medium
c. modus
1) role of associate as medium: cuppdoTy YeNoasdut
2)medium hears only what is spoken: ta Aeybpeva
gxetvov ovov ol oot dxoldeLy



Literary Analysis 81

d. ritual preconditions: prior sanctification
1) both together: cuvaryvedey
2) duration: seven days
3) abstentions
a) from meat: t& Epuduya
b) from bath: Bahavelov
73638 2. second option: prophecy without medium
a. status: optional (8o 8¢ ...)
b. type: mystagogue alone: pévog fig
¢. modus
1) direct handling of the god’s response: &yyetpelv T&
076 Tob Yeob elpnuéva
2)as in ecstasy: GG &v éxoTdott dmopolBauevog
738—46 3. third option: prophecy by showing cultic symbols
a. status: optional (Zdv 3¢ ...)
b. type: fellow-initiate present, but not medium
¢. modus
1) showing of symbols: 8et€ar (sc. Ta dexvipeva)
2)role of associate: interpreter of symbol
d. conditions
1) evaluation by the mystagogue: xpivag
2) criteria
a) worthiness as initiate: et &Et6¢ oLy
b) genuineness as human being: &opaiis ag
avdpwmog
3)standard: same as applied in the immortalisation ritual
(Gmadavatiopss, cf. 650, 747, 771)
741—46 e. ritual performance
1) prayer
a) recitation
b) name: “first origin of my origin” (486-537)
2) other formulae: t& 3¢ &Eng
a) standard: d¢ wdoTrg
b) modus
(1) over the head: &nt t¥g xepaiig
(2) sotto voce: &tove déyye
(3) inaudible for the associate: tva uy &xoboy
3)anointment
a) type: eye-salve (yptety v bLv)
b) name of the anointment: puatvprov (see 751-78)
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74650 4. additional stipulations
746—48 a. name of the ritual: &raBavatiopoc
(cf. 646-47, 650, 741, 771)
b. frequency: three times a year
748-50 C. warning against misuse
1) address: & Téxvov
2) situation envisaged
a) time: after the instruction (weta t6 Tapayyeiua)
b) technical term: mapaxolety
3)solution: exclusion from the ritual, t& odxétt dmépler
750—819 B. additional instruction

750 1. section title: Stdaonaiia i medkeng
751-819 2. two preparatory rituals
751—78 a. first ritual: the sun-scarab ointment

1) reference: yptetv 746; cf. yolopa 770;
reptyptety 773-74; obyypiopa 793
75157 2) first stage
a) acquiring ingredients: Adfwv
(1) a sun-scarab: xévBapog NAtaxde
(2)a deep turquoise cup: Brotov xaAhdivov Badd
(3)seed of the fruitpulp of the lotus:
AoTounTeug oTépua
(4) honey
753—55 b) preparation
(1) time: darkness, newmoon
(2) dropping ingredients into cup
(3) grinding it all up
(4) making small cake: paliov
75557 ¢) application
(1) putting cake before scarab
(2) feeding it
(3) result: killing it instantly
757-71 3)second stage
a) acquiring ingredients
(1) dead scarab
(2) glass vessel
(3) quantity of excellent rose-oil
(4) “sacred sand”
b) preparation
(1) picking up dead scarab
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(2) dropping into glass vessel
(3)spreading “sacred sand” “in a pure way”
(4) placing vessel on the sand
76171 ) consecration
761—62 (1) time: high noon
(2) duration: seven days
(3) modus: pronouncing formula “over the vessel”
76367 - (4) recitation of formula
(a) name: dvopa (761)
(b) addressing the scarab
(c) action: &y oc étéheon
(d) purpose: v pot # sou odoix ypHaLHg
(e) self-identification: NN (t@ deiva pove)
{f) voces magicae
(g) purpose: Euol pove xprotueboyg
(h) self-identification
aa. formula &y eipe
bb.secret name
cc. redactional comment noting
a variant reading
76771 d) preservation
(1) time: on the seventh day
(2) scarab
(a) removal
(b) burial ritual
aa. embalming with myrrh and
Mendesian wine
bb. wrapping in linen
cc. deposition in field of blooming bean plants
(3) ointment
(a) time: after dining
(EoTidoug nal ouvevwyndels, 756-57)
(b) deposition in pure manner:
&réBouv nadapetog
(c) purpose: for use in the main ritual
(Gradavatiopds)
77275 4) supplemental ritual
a) status: optional Eav 8¢ &Ahg Héhyc...)
b) modus: to show it etxviewy) to someone else
¢) preparation of eye-salve
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776—78
77677

77778

77892
77879

780

781—82

782—83

783—85

786—92
786—87

Literary Analysis

(1) substance: juice of the plant kentritis
(cf. 778-86, 798-810)
(2) mixing it with rose oil (cf. 790)
d) application: around the eyes (?)
e) result: clear sight (8etar Snhavydc)
f) amazement: &ote oe Javpdlewy
5) conclusion
a) “commercial”: toltou petlov’ ody ebpov &v &
OO TTPUYULATELAY
b) theological maxim: aitob 3¢, & Bolhet, TOV Jeov,
xal dwoet oot
b. second ritual: the plant kentritis
1) section title: 7 Tob peydiov Heob clortaotg
2) acquisition of ingredient
a) plant name: kentritis
b) reference: v mpoxetpévny (1. 773)
c) time: zodiac conjunction of sun and moon in Lion
(cf. 786-87)
3) preparations
a) ink
(1)juice of kentritis plant
(2y mixture with honey and myrrh
b) leaf of the persea plant
(1) acquisition of a leaf
(2) writing the eight-letter vox magica on it
(3) reference: 788
4) application
a) preliminary ritual
(1) sanctification (&yvedeLy)
(2) duration: three days
b) time: early morning at sunrise
€) action
(1) licking off the Persea
(2) showing the leaf to the sun (Helios)
d) effect: the god (Helios) will listen attentively
(xai obtwg EmaxoloeTat Tehelng)
5) additional instructions
a) time references
(1) reference: 780
(2) beginning of preparation
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(3) zodiacal conjunction of Helios in Lion:
teAelv T &v AéovTe
(4) concerning the newmoon: &v voupnvig
(5) according to the divine will: xatd debv
788 b) concerning the évopa
(1) reference: &vopa (783)
(2) citation formula: ©6 8¢ dvoud éoTLv Tolto
(3) the eight-letter formula
78990 c) concerning the Persea leaf
(1) reference: 785
(2) action: licking off of the name
(3) purpose: self-protection
(4) disposal of the leaf after licking off
(a) rolling it up
(b) throwing it in with the rose-oil (cf. 774)
790-92 d) concluding testimony: a “commercial”
(1) testifying to frequent usage
(2) expressing great amazement
792--813 3. Further items of information
792-96 a. first item: change of ritual concerning the ointment
1) reference: obyyptopa 751-78
2) authorisation: personal revelation (glmev 3¢ pot 6 8ebc)
3) instructions
a) prohibition to keep the ointment for later usage
(overruling 768-71)
b) substitutional disposal: ointment to be cast into
the Nile (before the consultation?)
c) appropriate use of the scarab puéya puotipLov ol
ravSapov
(1) reference: 745, 751-78
(2) name: péya puoTNHpLoy. Tol xavdipou
(3) reference to a ritual (?): Tob dvalamuendévtog
Sua tiv %€ Lauv dpveay
(4) wearing it during the consultation
796—98 b. second item: change of ritual concerning times
for consultation
1) reference: 746—48
2)inappropriate: three times a year
3)appropriate: once a month, at full moon
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798—813

798804

804—13

813—-19
813

814—-17

817—19

Literary Analysis

¢. third item: botanical information about the kentritis plant
1) reference: 773, 778-86
2) earlier data
a) seasonal growth: from the month of Pauni
b) geographical occurrence: region of the “black earth”
c) comparable other plant: erect verbena
d) identification
(1) formula: %) 8¢ yvdorg adtig obrwg
(2) method: the wing of an ibis smeared with the
black juice of the plant will, when touched,
lose its feathers at once
3) new information
a) authorisation: divine revelation _
(tolto Tob nuptov ImodetEavrog, cf. 792)
b) geographical occurrence: region of Menelaitis
in Phalagry
c) environment: river banks, near the Besas plant
d) description in detail
(1) single stem
(2) reddish to the root
(3)1eaves crinkled
(4) fruit looking like that of wild asparagus
(5) comparable other plant: falapes, a kind of wild beet

4. Third ritual: the phylacteries

a. reference: 659-61, 708
b. modus: Tpbrog
c. for the right arm
1) material
a) skin of a black sheep
b) ink: black myrrh ink
2) preparation
a) inscription (?) (missing, cf. 661: tpocupept)
b) tying with sinews of the same sheep
¢) to be worn on right arm
d. for the left arm
1) material
a) skin of the white sheep
b) ink: same as above (?)
2) preparation
a) inscription: mtpocYupept
b) to be worn on on left arm
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819—20 IV, Epilogue: statements concerning the document

A. technical name for the document: dopvua
(cf. obvtarypa 480-81)

B. statement of completion: mAnpéstatov

C. paragraphos sign after 820

87



Commentary

I. The Exordium (Il. 475-85)

Although not indicated by a line separator in the papyrus itself, the text of the
“Mithras Liturgy” begins at 1. 475 with an exordium comprising the 1. 475—
85. Composed with some rhetorical care, the exordium shows evidence of
the author’s literary interests and abilities as well as his religious sensitivities.
Because there is a religious reason for it, he sets forth the exordium as a prayer
of petition.! This exordium has a remarkably close parallel in the epistolary
preface of the Apocryphon of James from Nag Hammadi:?

[James] writes to [...thos]: Peace [be with you from] Peace, [love from] Love, [grace
from] Grace, [faith] from Faith, life from Holy Life! Since you asked that I send you a
secret book which was revealed to me and Peter by the Lord, I could not turn you away
or gainsay (?) you, but [ have written] it in the Hebrew alphabet and sent it to you, and
you alone. But since you are a minister of the salvation of the saints, endeavor earnestly
and take care not to rehearse this text to many — this that the Savior did not wish to tell
to all of us, his twelve disciples. But blessed will they be who will be saved through the
faith of this discourse.

A. The Invocation (1. 475)

Appropriately, the prayer begins with an invocation: “IAa8{ pot, ITpévora xat

Yuyh (“Be gracious to me, O Providence and Psyche™). This invocation,’

however, poses several problems. (1) The second of the two divine names
invoked is disputed textually. Wessely, followed by Dieterich, read TOy,* but

! For a text and commentary regarding this section, see Reitzenstein, HMR, 169-78.

2 NHC 1,2, 1,128 (according to the translation in Robinson, Library, 30); cf. the
translations by Dankwart Kirchner, NTApok (5th ed.) 1.238 (with further parallels);
Schenke, Nag Hammadi Deutsch, 1.18. The latter argue for the gnostic Cerinthus as
addressee.

3 For the invocation generally and further bibliography, see Furley & Bremer, Greek
Hymns, 1.52-53.

* Wessely, Zauberpapyrus, 56; Dieterich (1; 219).
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Preisendanz’s reading of Wuy¥, has generally been accepted.’> Although the
first letter is somewhat uncertain, a decision in favor of W is fairly secure; it is
also supported by contextual evidence. Both names occur elsewhere in the
PGM,® but none of the passages attest the two names together, so one will
have to look for parallels outside the corpus. (2) If one opts for [Ipévara xal
Yy, the question is whether the two names refer to two different deities, or
to one deity identified by two epithets consisting of hypostatized abstractions.
(3) The fact that at no other place the ML refers again to the two names raises
the question how the author intended to relate the invocation to the rest of
the ML.

These three problems can be solved in conjunction. The context, in which
both IIpévora and Wuyy, play an important role, seems surprising only at first
sight. Influences of Stoicism elsewhere in the beginning sections of the ML
7 Based on
Plato’s Timaeus,® the concept of the world-soul was developed especially by

make it most likely that the author refers to the “world-soul.

5 Preisendanz’s edition, app. crit., ad loc.; see also Richard Reitzenstein, Die Gittin Psyche
in der hellenistischen und friihchristlichen Literatur SHAW.PH 10; Heidelberg: Winter, 1917);
idem, HMR, 48-49, 170-74; Arthur Allgeier, “Ein syrischer Memri {iber die Seele in
religionsgeschichtlichem Rahmen,” ARW 21 (1922) 360-96; Merkelbach, Abrasax, 3.158,
233,

5 For Ipévora see LVIL.36: peyarddoke Mpbdvora (Isis); cf. . 17 and 30, where a black
Toy» may be mentioned. Yoy occurs mostly together with Eros: 1V.1724-25, 1730-31,
1733-34, 173839, 1741-43; X11.20; XIII.192. For Tiyy see IV.665—66 (the seven Tychai
are Hathors); elsewhere it is often identified with Isis, cf. IV.2601, 2665, 3000, 3167;
VIL506; VIII.51; XII.254; XII1.781; XXI.16; LVIL.18 (cf. 30); and Luther H. Martin,
“Tyche,” DDD 877-78 (Lit).

Mithras and Tyche are associated in Cassius Dio 62.5.2, where the Persian Tiridates on
a visit in Rome presents himself to Nero with these words: &ya, 8éamata,’Apcdxou utv
Exyovog, Odoroyaioou 8¢ xat Ilaxépou tév Buctrény &derpbs, oo 8¢ Solrde elpe. xal
TAdov te Tpdg o8 TV Epdv Jedv, mpoouuvhicey ot g xat Tov MiBpav, xal Esopat tolto
8 TL v ol &mueddoTye” od Yap pot xal potpa el xal Toyy. (“Master, I am the descendent of
Arsaces, brother of the kings Vologaesus and Pacorus, and thy slave. And I have come to
thee, my god, to worship thee as I do Mithras. The destiny thou spinnest for me shall be
mine; for thou art my Fortune and my Fate.”) Cited according to the LCL edition by
Earnest Cary (Cambridge, MA: Harvard University Press; London: Heinemann, 1925),
8.142-43. In his diplomatically crafted statement Tiridates told Nero what tickled his ears,
and he combined Roman and Persian imperial ideology.

7 So following Merkelbach (Abraxas, 3.158, 233): “Es ist die Weltseele gemeint, die alle
beseelt.” :

8 See Plato, Phaedr. 254e; Tim. 30b:... xatd hoyov tov elndra 3T Aéyety téHvde ToHv
xoopov Loy Epduyov vvouy te ] dhndeia St iy tob Deod yevéioDat mpévoray. Cf. also
34a-36d; 41c,d: f Tob mavrde Puyh. See Francis M. Cornford, Plato’s Cosmology: The
Timaeus of Plato (London: Routledge, 1935; repr. 1997), 57-97: “The World-Soul;”
Guthrie, History of Greek Philosophy, 5.292-99. The tradition continues in later Platonism
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Chrysippus and later Stoics, and it is here that the combination of the two
concepts frequently occurs.” Therefore, if the invocation is influenced by
Stoic ideas, it means that only one deity, the highest deity in fact, is addressed
in this way. Already Chrysippus defined the deity thus: “Chrysippus asserts
that Zeus, that is the universe, is like a human being, and his providence is like
its soul” @otxévar T§ pév dvdpame Tov Ala xal Tév xdopov, T3 3¢ Puyd Ty
npbvorav).!” Moreover, the relationship between the invocation and the re-
mainder of the ML can be explained with the help of Merkelbach’s observa-
tion that the exordium is a secondary feature prefixed to the received tradi-—
tion.!! The author makes the connection between the exordium and the main
body of the ML through the element of fire/spirit, which is the substance of
the world-soul.'?

(see e.g. Philo, Aet. 47 (with reference to Chrysippus): tf mpovota — fuyi 8 €oti Tod
%x6ap0v; also 50-51, 84: Juyd 8¢ Tob xéopov ... 6 Hebg); Plotinus, Enn. 2.9.16; 3.3.5; 4.4.9;
etc.; Philostratus, Vit. Apoll. 8.31). See Heinz Robert Schlette, Weltseele: Geschichte und
Hermeneutik (Frankfurt a.M.: Knecht, 1993); Mischa von Perger, Die Allseele in Platons
“Timaios’ (BAK 96; Leipzig: Teubner, 1997).

 See SVFI§ 172 (44,19-21) about the association of mens mundi, providentia, mpévora;
SVFIL, § 613 (187,13); § 933 (268,13); § 1064 (312,35); Marcus Aurelius, 12.24; Philo,
Aet. 47-48,50-51; Prov. 2.9. For the passages dealing with the world-soul see also Pease,
Cicero, 2.686—87; Joseph Moreau, L’Ame du monde de Platon & stoiciens (Paris: “Les belles
lettres,” 1939); Long & Sedley, 1.319-20; Albrecht Dihle, TDNT 9 (1973), s.v. $uyn,
section A.3-5; Hermann Dorrie, “Der Begriff Pronoia’ in Stoa und Platonismus,”
FZPhTh 24 (1977) 60-87; Michael Frede, “Chairemon,” ANRW 11.36:3 (1989) 2067—
2103, esp. 2094-95; Robert T. C. Parker, “The Origins of Pronoia: A Mystery,” in
Apodosis: Essays Presented to Dr. W, W, Cruickshank (London: St. Paul’s School, 1992), 84—
94; Peter Steinmetz, “Die Stoa,” in Die Philosophie der Antike (Basel: Schwabe, 1994),
4539, 606-8, 610, 950-51; Myrto Dragona-Monachou, “Divine Providence in the
Philosophy of the Empire,” ANRW I1.36:7 (1994) 4417-90, esp. 4424; Peter Frick, Divine
Providence in Philo of Alexandria (TSAJ 77; Tubingen: Mohr Siebeck, 1999); Richard L.
Gordon, “Pronoia,” DDD 664—67.

10 SVFII § 1064 (312,35), from Plutarch, Comm. not. 36 (1077D).

11 Merkelbach, Abrasax, 3.55.

12 See Steinmetz (“Die Stoa,” 539): “Das aber, was die Welt beseelt, was als Logos, als
Heimarmene, als Pronoia, als gestaltende Natur, kurz, was als aktives Prinzip nach
Hervorbringung der Welt aus dem ‘Feuer’ als die ganze Welt durchdringendes ‘Feuer’
weiterwirke, das ist die Weltseele (mens mundi, gelegentlich nennt Zenon diese feurige
Weltseele auch nvelpa, Pneuma, lat. spiritus, ohne dass Pneuma schon ein fester Terminus
wire ...).”
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B. Presentation of a Petition (Il. 475-78)

The formula {Aadi pou introduces the prayer. Since it occurs also elsewhere in
the PGM, " it seems to be conventional even in its archaizing form." The
reason for the petition is that the author confesses the commission of a specific
offense: T43z ypdpovtt T& <&>mpata, Tapadota puothpra (“as I write these
mysteries handed down, not for gain”). As Merkelbach has noticed, the offense
consists of having written down (ypagovtt) the text to follow (té8e) because it
contains the secret tradition.’ This secret tradition is named by technical ex-
pressions, not all of which are textually beyond doubt: t& <&¢>npata mapddota
puotfpra. Dieterich recognized a discrepancy between “writing down” the
mysteries, constituting a secondary act, and the original form of oral transmis-
sion.!® However, he does not seem to realize that the act of writing down the
sacred tradition is the offensive act precipitating the prayer, and that therefore
the entire exordium cannot be part of the mystery ritual to be performed.!”

13 The expression {Aadt ot occurs also 1.341; 11.165; IV.457, 948, 1988, 2826. Parallel
is teag pot yevob, see I11.567; IV.3124; V.420; cf. thaog 1.304; 111.206, 213; these parallels
indicate that the god is asked to smile with kindness at the orant.

4 See LS]J, s.v. {Anue, which mentions Theocritus 15.143; Lucian, Epigr 41 [OCT;
Jacobitz 22]; Anthol.pal. 12.158 [Meleager] ((Aad’, d&vak, thnde); Schwyzer, Grammatik,
1.357, 689. More common is the Attic {Aewg, occurring also in the NT (Heb 8:12 [Jer
31:34 LXX]); cf. 2:17; Matt 16:22; cf. iddo9nti pot, Luke 18:13). See Friedrich Biichsel,
TDNT 3 (1938) 300—1; BDAG, s.v. tAeawg; cf. iAdoxopat.

15 The secret tradition is to be handed down orally, not in written form.

See, e.g., the opening questions in the emperor Julian’s Hymn to the Mother of the Gods
(Or. V.169A): “And shall I write about things not to be spoken of and divulge what ought
not to be divulged? Shall I utter the unutterable?” (xat Snp tév dpptwy yoddouey xat ta
&véEorota éEoloopey xal ta dvexidhnta éxdarfoopev; LCL edition and translation by W.
C. Wright, 1.442—-43). Julian summarizes main points of myths and festivals, but he
explicitly observes the rule of secrecy regarding the mystery rituals known only to the
“theurgists” (173A-B).

Cf. the apocalyptic literature, where in some texts the prophet is ordered to write the
things down he has seen, while in others he is prohibited. Since the apocalyptic literature
is on the whole not secret but intends to be public, the question of writing is a literary fopos.
See 1En. 12:4; 13:6; 69:9-10; 82:1-3; 92:1-5; 2En. 19:3-5; 22:1-23:6; 33:6-12; 35:2;
36:1; 48:6-8; 50:1; 53:2-3; 54:1; 68:1-2; Test. Abr. 10; and also Reitzenstein, HMR, 183;
my Hellenismus und Urchristentum, 186 (on Pausanias 39.13—14). For a collection of passages
from apocalyptic writings, see Siegbert Uhlig, Das dthiopische Henochbuch (JSHRZ 5:6;
Giitersloh: Mohn, 1984), 551 n., 667 n., 709 n.

16 Dieterich (50): “... muB es fiir héchst wahrscheinlich gelten, daf3 die Worte “Thadt pot
IMpévorx »tA. den Beginn der rituellen Aktion selbst ausmachten und zur Er6finung der
Kulthandlung selbst gesprochen wurden; daraus folgt dann, da téde ypd pov Tt
... nicht mehr der echte Wortlaut der Liturgie sein kann: das Wort ypépovte wire die ganz
iuBerlich eingetragene Anderung dessen, der den heiligen Text abschrieb...”

17 Pointed out by Merkelbach, Abrasax, 3.155~56.
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Rather, the prayer of the exordium is a different level of ritual act performed
in writing by the author of the exordium.

The term “mysteries” (uuathpta) refers to the text of the ML, that is by
implication, to the ritual as a whole (Il. 476, 723); differently, in a supplemen-
tal section (Il. 746, 794), the term refers to an ointment used in the ritual.'®
The pustypta are “handed over” (napadoté) as “sacred tradition” (Tapddostc).
While these terms belong to the familiar mystery-cult language,'® the words

ta mpata in the papyrus?® have been emended by scholars in different ways.

1

Preisendanz and Eitrem?! emend as <&>mpata, translated as “unverkiuflich,”

in Greek a rare term according to LSJ (s.v.) who render it as “unsold, unsal-
able.” If &npata were accepted as correct, the author could have intended a
contrasting pun.?? Differently, Merkelbach,? following Usener®* and Riess,
contracts the words into natponapédota (“handed down by the father”), but,
if one wants to contract, plausible would also be mpwtanapadora (“handed
down first” or “handed down as most important”).?® In theory, of course,
npata could simply be the result of an error by the scribe who forgot to erase
it after he had corrected himself by writing napddota. While all of these
emendations are possible, none seems compelling.

The words péve 32 téxve (“for an only child”) point to the person to whom
the tradition is going to be handed over, but there are ambiguities here as well.

18 For pvatiptov in the PGM see also 1.131; IV.2477, 2592; V.110; XI1.322, 331, 333;
XII1.128, 685; XIX.a.52; XXXVI.306. See Hopfner, OZ 2/1, § 27; Reitzenstein, HMR,
170; Betz, Hellenismus und Urchristentum, 24, 176, 180, 219-27; Graf, Gottesnihe, 89—107
(Magic, 96-117). For parallels in early Christian literature, see BDAG, s.v. gatfjptov.

19 For napadidwpe in the PGM see 1.192; V.109-11 (Moses, § Tapédmxag T UuoTAPLY
oou T cuvtehobpeva Totpan)); VIL448; XII1.933; napadoois 1.54; napadota is found
only here. For further parallels see Dieterich, 53-54. LS], s.v., gives as references for
napadotdc: Plato, Men. 93b; Philodemus, Rhet. 1.369 S.; Diogenes Laertius 4.12 (Xeno-
crates, "Ott mapadoty) % &pety) a”). For the related napadotéog, L] lists: Plato, Lg. 802¢;
Ale. 1.132¢; Tamblichus, Protr. 2. On the subject matter, see Betz, “The Formation of
Authoritative Tradition in the Greek Magical Papyri,” Hellenismus und Urchristentum, 173—
83. For parallels and bibliography, see also BDAG, s.v. napadidmut, 4; napédoots, 2.

20 Wessely, 56.

21 See Preisendanz, app. crit., ad loc.

22 Cf. the parallel in Thessalos of Tralles (ed. Friedrich, 45): mapadobvar moAAd
nopadola.

2 Merkelbach, Abrasax, 158. Cf. XXXIIL.22-23: 6 natponapadoros Yebs. See also 1
Pet 1:18 and BDAG, s.v., with references.

24 See Dieterich, app. crit., ad loc.

% See Preisendanz, app. crit., ad loc.; Ernst Riess, CIR 10 (1896) 411; Sam Eitrem, “La
théurgie chez les néo-pythagoriciens et dans les papyrus magiques,” SO 22 (1942) 49-79,
esp. 52.

2 Dieterich (3) reads t& mpdita tapddota; according to the app. crit. Wendland prefers
npotonapadota. Cf. LS, Suppl., 129, s.v. npwramdypagpos, in a papyrus from Egypt (3rd c.).
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The question is whether one should understand the expression as the author’s
self-reference, or as a reference to someone else as recipient of the text, or to the
fellow-initiate later mentioned as téxvov (1. 748). While the language is again
familiar from the mystery-cults and attested elsewhere in the PGM,? parallels in
the immediate context prove that the recipient of the document is addressed. So
much is clear also from the close parallel in PGM 1.192,%® but the identity of the
person is still in doubt. When the comment in 1. 478 addresses the recipient as
“daughter” (& H0yatep), it is done in a secondary insertion (see below). While
the phrase pdvey 8¢ téxvy is neuter, the “daughter” in 1. 478 may either be a
supplementary specification of Téxvov or a substitute address.?® In either case,
the formulae contained in the text, presupposing a male initiate, would have to
be secondarily applied to a female, an inconsistency known also from other
mystery-cult texts, such as the Orphic Gold Tablets.® As an address, péve d¢
ténve formulates an exception which can be taken as absolutely exclusive
(“only this child ever”), or as relatively exclusive (“only this child at this time”).
Since the author later includes an instruction for a fellow-initiate (1. 732-50),
the term wévog points to the magicians’ common practice of having only one
apprentice at a time.*! At any rate, while the exordium is not formally a letter,
it is meant to function as a memorandum sent to an addressee.*

The verb indicating petition appears to be &Et& (“I ask™), with its object
being &8avasiay (“immortality”), but the reading of the last two letters (-av
‘or -a.g) are quite uncertain (Martinez). The papyrus has afiopuetar, which
Preisendanz reads as &9avaciav &Ed, wostar T¥c Huetépag Suvauens TadTng.
The question is whether a£te functions as a verbal or adjectival form. Dieterich
reads it as an adjective, &Elg (“worthy”), qualifying pboty (“initiate™).>® The

27 For téxvov see XI111.214, 226, 230, 231, 343, 734, 742, 755. See BDAG, s.v. Téxvov,
3.b, with references; PGM also uses viég and mais. Egyptian instructional literature con-
tains addresses like “my child,” e.g. Lichtheim, 1.58-63, 76, 185; cf. the epilogue to Instr.
to Any, Lichtheim 2.144—45. Also CHV.2; VIIL.1; X.7; Cornutus (addressed to a atc). For
more material, see Norden, Agnostos Theos, 290—94.

2 1.192: tabta olv undevt mapadidov, el pi) wove [oolu toyvd vig cou &Erolvee Ta
[rop’] Hudv pndévta dvepy[hluata. Cf. IV.2519: xp0Be, vié. See Reitzenstein, HMR, 41.

2 At any rate, the author is male, a ulog (IV.535, 644-55, 719-24).

30 See Betz, Antike und Christentum, 225.

31 Cf. the parallels in Hopfner, OZ 2/1, §§ 36-38; cf. also Thessalos of Tralles (ed.
Friedrich, 45). This text, however, speaks of mapadoa, not of puothpta.

32 A close parallel is the exordium to the Apocryphon of James from Nag Hammadi
(NHC 1,2, 1,18); see Robinson, Library, 30; Dankwart Kirchner, NTApok (5th ed.) 1.238
(with further parallels); Schenke, Nag Hammadi Deutsch, 1.18. For other epistolary pre-
scripts, see the letters of Pnouthis to Keryx (1.42-195), Nephotes to Psammetichos
(IV.154-285), Pitys to Ostanes (IV.2006-2125). ,

3 Dieterich (3); earlier, he read &€& puetodae tig ... (Abmxas, 163). His later reading
was accepted by Norden, Agnostos Theos, 290—-93; Boll, Aus der Offenbarung Johannis, 136,
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problem is that the papyrus reads the iota adscript indicating the dative ending
for the noun, but not for the adjective. Also, the adjective would require the
genitive &Yavaclag (“worthy of immortality™), a fact that causes Merkelbach
to change the accusative to the genitive, &davaotac &Ele wioty tic...>*
Another reason for Merkelbach’s change is that otherwise the adjective leaves
the sentence without a verb. The lack of useful parallels also hampers a clear
decision. The adjective &Erog refers to ritual in a few places, as does the verb
&ELolv.?® As a result, if one accepts the letters as they stand in the papyrus,
Preisendanz’s reading seems to make sense. The author asks Providence and
Psyche to grant (&Et&) immortality (&9avastia) to his addressee, who as an
initiate (pboTyg) is entitled to it; immortality is of course the primary benefit
derived from the mysteries (wuotypta).”” If so, it does imply, however, that
Preisendanz’s reading of poctar as referring to the deities (“ihr Mysten dieser
unserer Macht”), awkward as it would be anyway, cannot be accepted.

The phrase concluding the sentence, t¥¢ uwetépag duvbpeng Tadtng (“of
this our power”) refers to the divine power (S0vayts) energizing the ritual as
awhole, a term occurring often in magical texts.® It is conspicuous that for all
the magic, terms such as poryeta, paytxos, péyos are not found in the Mithras
Liturgy.

As scholars have pointed out repeatedly,® 1. 478-81 interrupt the sentence
which continues in 1. 482 by connecting #jv with tadtng (1. 478). The inter-

n. 1 (both with important parallels). Cf. also Wilhelm Kroll (by letter to Preisendanz):
poévov 8¢ téxvov &favactav &Eud puiioat; Riess, CIR 10 (1896) 411, prefering puntig.

3 Merkelbach (Abrasax, 3.233), adducing the parallel in 1.192 as support.

35 &Etwg 11.177; TV.739; X1.2.15; &Erodv 1.192; etc. For references to restrictions about
passing on the secrets only to a son or a daughter, see Dieterich, 2; 49; Hopfner, OZ 2/1,
§ 35; Graf, Gottesndhe, 11 n. 13 (Magic, 4-5 n. 11). Graf’s assumption that the 8th Book of
Moses is dedicated to a daughter seems, however, incorrect.

% The term &9avaota occurs only here in the PGM (1. 477) and indicates the purpose
of the ritual called &nadavatiowds (. 741,747, 771; cf. knadavatilev, 647-48; &Bdvatog,
1. 501, 504-6, 51617, 520, 531, 544, 609, 620). For further references in the PGM, see
Preisendanz, 3.51 (index). Nilsson (GGR, 2.686-88) distinguishes rightly between perma-
nent and temporary immortality; the ML presupposes temporary immortality or deification.
So also Betz, Antike und Christentum, 175—86.

. So Dieterich (49); see also Hopfner, OZ 2/1, §§ 32-35, with references.

3 Frequent in the PGM; for the ML see 1l. 477-78, 524, 642, 650; furthermore see
Preisendanz, 3.81 (index); related is évépyeta xth. elsewhere in PGM. See Dieterich, 46—
48; Friedrich Preisigke, Vom gottlichen Fluidum nach dgyptischer Anschauung (Berlin: de
Gruyter, 1920); idem, Die Gotteskraft der frijhchristlichen Zeit (Berlin: de Gruyter, 1922);
Festugiére, Révélation, 4.173—74, 190-96; Erich Fascher, “Dynamis,” RAC 4 (1959) 415—
58, esp. 419-24; also Betz, “Power (S0vapts),” DDD, s.v.

3 See Dieterich (2-3, with note) who treats it as a marginal gloss; Preisendanz (1.88-89)
puts it in brackets and small print; Merkelbach (Abrasax, 3.233) has it indented and
enclosed in brackets.
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ruption can best be explained as caused by an secondary insertion, which in
itself is a complete sentence: yp¥ obv og, @ Yoyarep, AauSBhvety yuhovg
Botavav xal eld@v tav pleA]Abvtay ot <pmpudnoeadar> &v 18 Télel ToD
tepob pou ouvtaypatog (“furthermore, it is necessary for you, O daughter, to
take the juices of herbs and spices, which will be made known to you at the
end of my sacred composition”). This insertion, however, raises interesting
questions. Since the whole exordium secondarily introduces a text of sacred
tradition, the insertion would have to have been made as a secondary supple-
ment to that exordium. There are three options for explaining what may have
happened. (1) The author of the exordium could have made the insertion,
reflecting an afterthought and self-correction on his part. In this case the
author himself would have rather clumsily messed up his own, otherwise
well-written, composition. (2) The insertion could have originated as a mar-
ginal gloss by the author, which then was slipped into the text by a scribe who
copied the text. This case would presuppose that the author did not himself
inscribe the present papyrus, but that a scribe mechanically copied it from the
author’s document. (3) A later redactor, who used an older document, may
have inserted the sentence and thereby readdressed the document to a person
different from the one originally intended.

Correspondingly, the first person singular pou (I. 481) would refer either to
the original author or to a later redactor. That author or redactor would also
identify the whole text he composed, prior to the insertion, as a “treatise”
(oOvtarypa [ll. 481-82]). He would have added the insertion because without
it the ritual would be incomplete and would not work. Since additional
teachings are appended as well in ll. 750-819, why did the author not include
the insertion among the addenda at the end of his composition? Because he
himself refers to the full information at the end (Il. 772—813), the reason for
putting the insertion into the exordium must have been compelling. The
content of the insertion specifies only some ingredients to be used at the
beginning, but no ritual is described in the text. Therefore, the insertion in
1. 478-82 functions as a reminder saying which ingredients must (xp#)* be
used in an initial ritual. Although such a ritual is not described fully in the text,
the author assumes that it needs to be performed. Since the same author is
responsible for both additions in 1l. 478-81 and 772-813, the conclusion
should be that this author worked with an earlier document that he himself
regarded as incomplete. That earlier document must have included the exor-
dium (minus the insertion 478-82) as well as the main body of the text

% The term, here a reconstruction, is used in other passages, indicating instruction; see
IV.913, 977; IIL177: [xe7N oc éxn]tBoery.
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(1. 484—720). The author, therefore, added the supplements (ll. 732-820),
which also explains why he ended by declaring the document (drépuvnua) to
be now complete (Il. 819-20). The fact that some of the supplementary rituals
are needed at the beginning caused him to insert the reminder in 11. 478-82.

Addressing the recipient as “daughter” (Suydtyp) can mean two things: she
could be his own kin, or his apprentice. In the first instance, the magician as
father would pass on a piece of sacred tradition to his daughter who is also a
magician. In the second instance, “daughter” would be a metaphor. Such an
address would conform to instructional language and practice, according to
which “sons,” “daughters,” or “children” signify pupils or apprentices. Al-
though there is no other instance of a female apprentice mentioned in the
PGM, such usage should not be excluded as a possibility.*!

The person in question, however, is not treated as an apprentice but as a
fully initiated magician (uwbotyg). If the author calls her “daughter” in the
metaphorical sense, she may at one time have been an apprentice, but she is
now treated as a colleague; if, on the other hand, she is his biological daughter,
he would regard her as his heir to whom he hands over a piece of sacred
tradition. Both possibilities could be documented by parallels from ancient
religions.

The transmission of esoteric knowledge from father to daughter also re-
flects older Egyptian practice*? which continues in Greco-Egyptian and Her-
metic sources. In these texts Isis is the most important example. In the
Memphitic tradition contained in the aretalogy of Kyme, Isis is educated by
Hermes (1. 3), but is called the daughter of Kronos/Geb (1. 5), while in other
sources she is regarded as the daughter of Thoth/Hermes.*> A Hermetic
source for father-daughter transmission is found in the prologue of the
Kyranides, where Harpokration of Alexandria addresses his natural histories to

# For Yuyatnp cf. XXXIV.18-19; XL.2; LI.10. See also Hopfer, OZ 2/1, § 35;
BDAG, s.v. Buyédtnp, 2-3.

22 1 am indebted for this information to Thomas Dousa who mentioned ancient
Egyptian medical texts but criticizes that scholars sometimes have a tendency to explain
away the female gender; see H. von Deines and W. Westendorf, Worterbuch der medizinischen
Texte, 2. Hilfte (GrundriB} der Medizin der alten Agypter, VI1.2; Berlin: Akademie-Verlag,
1961), p. 690, IV, s.v.; p. 704; Thierry Bordinet, Les Papyrus médicausx de I"Egypte pharaonique
(Paris: Fayard, 1995), 232. A most important example is Isis being instructed by Thot/
Hermes, who in some texts is regarded as her father; see the Metternich Stele, lines 57-58
(saying VI), with the translation by J. E Borghouts, “Divine Intervention in Ancient Egypt
and Its Manifestation (bzw),” in Gleanings from Deir el-Medina (eds. R. J. Demarée and J. J.
Janssen; Egyptologische Uitgaven 1; Leiden: Brill, 1982), 39, n. 123; furthermore, A.
Klasens, A Magical Statue Base (Socle Behague) in the Museum of Antiquities at Leiden (Leiden:
Brill, 1952), 15, 76.

# See Miiller, Agypten, 21, 26-27.
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his daughter.** Female magicians are of course known from many quarters of
Greek and Hellenistic* as well as from Jewish religion.*

The language of the instruction is technical. The often occurring verb
rapPavery (“take”) indicates the acquiring and using of ingredients, one of
which is “plant juice” (yuhot Botavav), specified further in the supplement
(1. 773 and 781).%” The term eid6v, from t6 eldog (pl. €td7) seems strange as
compared with other occurrences in the PGM;* here it refers either to drugs
or to utensils.*’ Since in the supplement (Il. 772-813)*° only ingredients and
no utensils are detailed, the translation should be accordingly (“drugs”).>! The
term pyvudioeoBar (“be informed”) is supplied by Preisendanz who argues
for it on the basis of the parallels in PGM 1V.2016, 2046—47, 2069.%* The
information is to be found év t® téher (“at the end”), where the cross-
reference is indicated (tjv mpoxetpévny [l. 779]). Concluding his statement
(l. 482), the author refers to his composition as a whole by the phrase Tob
tepob pouv cuvtdypatos. The term odvtaype is literary, combining the
compositional with the functional (“composition”): the text is put together
from sources, and it serves as a prescription for the performance of the ritual.>

Inl. 482, the text of the exordium continues, with the relative pronoun #v
connecting with tadtng (1. 479). The section (ll. 482—85) sets forth the hier-

* For the passing on of tradition within the family, see Dieterich, Abraxas, 160—63;
Norden, Agnostos Theos, 290-91; Festugiere, Révélation, 1.332-36; Dimitris Kaimakis, Die
Kyraniden (BKP 76; Meisenheim am Glan: Hain, 1976), 14, lines 4-5: éx tob ‘Apmoxpatievog
ol "AreEavdpéuc mpog v oixelav Buyartépav; 15, lines 30-31: Bifhog bmd Zvplag
Hepanevtind), tf oluecla Yuyatpl ‘Apmoxpatiev yéypape téde. See also the chain of
tradition involving the theurgists Nestor, Plutarch and his daughter Asclepigeneia, and
Proclus (Marinus, Vit. Procli 28, ed. Rita Masullo, Marino di Neapoli, Vita di Proclo [Napoli:
D’Auria, 1985]). The note in Graf (Gottesndhe, 212, n. 13; ET: Magic, 237, n. 11), men-
tioning PGM XII1.341—-43, is unclear because the term there is téxvov.

# For the evidence of female magicians, see Matthew W. Dickie, Magic and Magicians in
the Greco-Roman World (London: Routledge, 2001).

4 The “witch of Endor” is, of course, the most famous example (1 Sam 28). See Klaus
Thraede, “Hexe,” RAC 14 (1988) 1269-76; Giuseppe Veltri, Magie und Halakha. Ansitze
zu einem empirischen Wissenschaftsbegriff im spitantiken und frithmittelalterlichen Judentum (TSAJ
62; Tubingen: Mohr Siebeck, 1997), 26, 29, 65-72, 79-81.

47 For further references, see below on 1. 773.

48 For eldog see also I11.190-91; VIIL.5, 18; XII1.1077; 21.47—48.

4 Preisendanz renders “Spezereien,” Merkelbach (159) “Arten,” Hopfner (according
to Preisendanz, app. crit., ad loc.) “Utensilien,” Meyer (Betz, GMPT, 48) “spices.”

%0 The term tiv w[eA]Aévtov (L. 480-81) refers to the supplement. The correction
follows Dieterich (p. 3: p[e]Aévtav), Preisendanz (app. crit.), and Merkelbach (158).

51 See for references LS}, s.v. el8og, IV.

52 The term refers to matters “to be informed about.” Wilhelm Cronert (“Zur Kritik,”
100) supplies rapadoHoetar.

53 Cf. 1.45-47: t& mavra xatadet[mopeva Hulv &v] BiBrotg puptats cuvtdypata.
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archy of authority and the transmission of the tradition: #jv 6 péyag 9e6g "Hivog
Midpag Exéheusiv por petadodivar Ond tob dpyayyérov adtol, dmag Eyo
pévog al <t>717g 0bpavov Paive xal xatontedn mavta (“which the great god
Helios Mithras ordered to be handed over to me by the his archangel‘, so that [
alone may walk heaven as an ‘cagle’ and behold the all”). At the top stands the
highest deity, defined by his names and epithets. Clearly, the god is monotheis-
tic, indicated by his epithet 6 péyag 9cb¢ (“the great god”), which occurs only
here in the ML.>* The god has, however, two names: Helios and Mithras.>> For
the author, therefore, the two gods, originally separate, have become united.
This is all the more remarkable because in the main body of the ML, the
author’s source material, the two gods are not identical. In 1. 640 Helios occurs
alone, named as the highest god but in fact subordinate to Mithras; in 1. 643
another god is spoken of as 6 péytotog 9ebg, and in 1. 696-704 this greatest
god 1s described without naming him; he clearly is, however, Mithras. The
author’s sources, on the one hand, presuppose two different gods, but on the
other hand the author’s intention is to merge them into “one god.” As Wolfgang
Fauth has pointed out, while the ambiguity of the relationship between Helios
and Mithras reflects Hellenistic syncretism (theocrasy),?® the author of the ML
had philosophical interests as well. The fact that only Helios (and not Mithras)
is named in 1. 640, in spite of what no doubt is a description of him, may
perhaps result from the author’ interest in presenting the highest god as Aion
(see 1. 520-23, 587-616). The double-name Helios-Mithras means that the
author must have read the name of Mithras in the source. Did the author
purposefully omit the name Mithras at 1. 6962 Why did he let the name of
Helios stand? The reason for keeping Helios may have been that the god is
needed for the ritual of ascent through the seven astral spheres.’” Fauth also

> The epithet is frequent elsewhere in the PGM (see Preisendanz, 3.133-34 [index], 5.v.).

55 See also I11.80: M(Spa; 100—1: vat, péyiote MiSpa; 462: yoipe, "Hite MiSpa; V.4:
Zeb "Hiee MiBpa Zapamt; Ostracon 2.8-9: MiBpev Midpa. The name Helios occurs in
the PGM also in many other combinations.

% For a discussion of the relationship between Helios and Mithras, and a review of the
current literature see Fauth, Hellos Megistos, esp. 11-33; Manfred Clauss, “Sol Invictus
Mithras,” Athendum 78 (1990) 423-50; idem, Mithras, 146—55: “Mithras and the Sun-
God”; N. P. Milner & Martin E Smith (“New Votive Reliefs from Oinoanda,” Anatolian
Studies 44 [1994] 65-76), discussing a bust of a youthful god with a crown of rays,
addressed as MIOPA HAIQ. Cf. IV.1596-1715, an invocation of Helios, with the epithet
elg Zebg Dhpaneg (1715). See also Albert de Jong, Traditions of the Magi: Zoroastrianism in
Greek and Latin Literature (Religions of the Graeco-Roman World, 133; Leiden, New
York, Koln: Brill, 1997), 157204, 284-96.

3" Actually, this was Dieterich’s (89—90) suggestion, commenting on Origen’s descrip-
tion of the mysteries of Mithras and the xAipal éntémurog (Cels. 6.22). Cf. Fauth’s
critique, Helios Megistos, 22—23.
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points to the Neoplatonist Julian’s doctrine of the three suns in three worlds:
the transcendental Helios in the intelligible world (x6opog vontég), Helios-
Mithras in the middle (voegdc), and the sun-disk in the visible world (bpatéc);
accordingly, Helios is the deity uniting and holding the three worlds to-
gether.”®® Compared with Julian, the ML is clearly pre-Neoplatonic and shows
the problems Julian’s theory tried to solve.

The great god Helios-Mithras gave the order to “hand over” (uetadtdmur)>®
the tradition through his “archangel” (&pydyychios), a term used also in pagan
sources, esp. in Neoplatonism.® This mediator figure remains unnamed.®! To
whom was the tradition handed over? Apparently to the author: émag &ye
wévog. Naming the author as the exclusive recipient, however, is a rather
common feature in similar texts.*? As indicated by the exordium, the text is
just another instance in the passing on of the tradition.

The next word (1. 484) is controversial. The papyrus contains atntyg,
which has been emended and interpreted in various ways. Preisendanz
emends to al <t>ntig (“petitioner”),® rejecting Dieterich’s reading as aintég

8 Fauth (151-54), discussing Julian’s Hymn to Helios, Or. IV.149A-D. Accordingly,
Helios provides for unity between the gods, but “without confusion into unity” @txx
ouyyboews eic Evmouwy); cf. 157A. At 155A Julian mentions worshiping Mithras as a novelty
and with some ambuigity concerning his relationship to Helios.

5 The term petadiSwpe is technical in this context, a synomym of mapadiduyr; see for
parallels 1.130 (undevi [dAAg pe]tadic, &iha »edBe, ...); IV.853; VIL457; XI1.93. Cf.
BDAG, s.v. petadtdoue.

% The occurrences in Neoplatonism seem to go back to the Egyptian Anebo; see
Porphyry, Aneb. 1.4: Erulnrels vép, Tl to6 yvoplopa Jeol mapovsiag 7 &yyeérov 7
&pyoryyérou 7 Salpovog ) tveg dpyovtog 1) Yuyic. The passage in Tamblichus, Myst. 2.3
seems to depend on this (see also 2.4). See Franz Cumont, “Les anges du paganisme,” RHR
72 (1915) 159-82, esp. 175-80; BEdouard des Places, Jamblique, Les mystéres d ’Egypt (Paris:
Les belles lettres, 1966), 79 n. 1.

61 Depending on the religious context, the names differ. In PGM XIII, the archangel,
subordinated to Aion, is named Helios (XII1.257, 334-37; cf. 111.339 without name) or
Michael (XI11.928-29; 1V.2356-57; VII.257); in XIV.a.5 Helios is asked to send his
archangel. Other places speak of a plurality of archangels (1.208-9; IV.1203—-4, 3051-52;
XII1.328-29, 744; XXI1.b.3,7; 15.a; 21.9-10). For further sources, see Dieterich, 47;
Reeitzenstein, HMR, 171-72, n. 2; Merkelbach & Totti, Abrasax 1.200, 219; ibid., 2.79, 81
(XIV.a.5); Daniel & Maltomini, Supplementum Magicum, #29.3—4; #93.4; Kotansky, Amulets,
#57.12. See BDAG, s.v.; Johann Michl, “Engel,” RAC 5 (1965) 56-57; Mach, Ent-
wicklungsstadien, 56, 142—43, 177, 225, 230; J. W. van Henten, “Archangel,” DDD 80-82.

62 Cf. 1.188; IV.1520-21, 2961; differently XI1.37; LXII.25-26. See also Thessalos of
Tralles, prooemium; furthermore 1 En. 19:3 (OTP 1.23): “(So) I, Enoch, I saw the vision
of the end of everything alone; and none among human beings will see as I have seen.”

83 Merkelbach (Abrasax, 3.158, 233) follows Preisendanz, and translates: “der ich darum
gebeten habe.”
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(“eagle”).®* Preisendanz’s correction is attested in papyri,®® but it would be
unique in the PGM.® Dieterich argued (50, 220—21) against Cumont®’ and
Reitzenstein®® that aintéc is philologically not impossible®®; in addition, in a
new reading of the papyrus Martinez favors the letter e instead of v, so that the
interpretation as the Mithraic title of “eagle” (atetog) claimed by the author
is highly likely.”’ That this title could easily be connected with the following
statement of purpose was pointed out by Weinreich.”!

The language describing the goals of the author (Il. 483-85) is also rare in the
PGM. First, there is odpavov Batve (“going to heaven”),’? which is not different
in meaning from the usual el¢ odpavév Batve (“going into heaven™).” Second,
there is xatomtedw mavra (“overviewing all things’), a topos in literature
regarding ascension and view of the cosmos.”* Indeed, these words sum up
what the author understands to happen during the performance of the ritual.

% For other proposed corrections see Preisendanz, app. crit., ad loc.; idem, WSt 41
(1919) 140.

¢ See LSJ, Suppl., s.v.; Preisigke-KieBling, s.v.

% Cf. XI1.144: altnoig; XI11.287: ftijow altnotav ; IV.434, 1290, 1930; XXI1.b.30:
¢atltnoig; IV.462, 1294; VI.29: éEarteiodar. More frequent in the PGM is inétrg (I1.87;
XIIL.637).

7 PFranz Cumont, Etudes syriennes (Paris: Picard, 1917), 57 n.: “correction douteuse”;
cf. 89.

% Reitzenstein (HMR, 172, 174) reads &t (“wanderer”).

% For Doric aintés see LS], s.v.: “Dor. for &etés, aictés.”

70 Dieterich (54, 151, 220-21) has further material supplied by Weinreich. For the
Mithraic material see Cumont, Téxtes et monuments, 1.314 n. 8; Theodor Schneider and
Eduard Stemplinger, “Adler,” RAC 1 (1950) 87-94 (with references to Porphyry, Abst. .
4.16, and Lucian, Icarom. 14); Wolfgang Speyer, “Geier,” RAC 9 (1976) 43069, esp. 439—
41; Carsten Colpe et al., “Jenseitsfahrt I (Himmelsreise),” RAC 17 (1996), esp. 439-41;
Merkelbach, Mithras, 105-6 (with photos from the Heddernheim mithraeum), 240, 242
(in connection with the ascension of the soul). Betz (Lukian, 39, 97 n. 6, 175) points to the
eagle as a symbol of Helios and Zeus.

71 In Dieterich, 220-21.

72 Merkelbach (Abrasax, 3.159) translates: “auf die Himmel(s-Schale) trete(n).”

73 1.67 (cf. 184: onebdn yip el odpavév). For instances of this terminology, see Lucian,
Peregr. 39: Ehvrov yav, Baive &g "Orupmov; similarly Philostratus, Vit. Apoll. 8.30. See Betz,
Lukian, 381, 123, 128ff., 167-69. Cf. Vettius Valens, Anth. V1.1.9 (ed. Pingree [BiTeu,
1986] 231, 6-7):... T& &mi i xataAimbévtag odpavoBately ddavdtors fuyals xal Jelote.
Cf. also Lucian, Sacr. 9; Timon 49; Astr. 13; Philo, Opif. 69—71: aldepofarin, odpavoBatia,
ovpmeptnorén. For the terminology, see Abraham P. Bos, “Immanenz und Transzendenz,”
RAC 17 (1996) 1041-92, esp. 1045-46.

* PFor xavontebewy see IV.516—17; 504: émomtebewv; Lucian, Iar 12-16; see Betz,
Lukum, 39 n. 1 (with parallels). Merkelbach (Abrasax, 3.233) points to the Platonic idea
(Plato, Phaedr. 247b—c) of the immortal souls when they travel to heaven on the chariot and
break through the astral sphere to behold the heavenly world (cf. Ps.-Plato [Philip of
Opus], Epin. 978c—d, 986b—987d). Closer to the ML is CH II1.3: ei¢ xatonteiav odpavol;
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II. The Main body of the ritual (. 485-732)

As indicated in the papyrus by a space after 1. 486, the main body of the
composition sets forth the ritual called &naBavatiowés (“immortalization”;
see the Analysis infra, part II, 1l. 485-732). This ritual has several clearly
distinguishable sections, beginning with a lengthy petitionary prayer (section
A, 11. 485-537), a prescription for a breathing ritual (section B, 1l. 537-38),
the introduction to the ascent narrative (section C, ll. 539-44), the narrative
of the ascent itself, consisting of seven scenarios (section D, Il. 544-732). This
main body is then followed by supplemental rituals (part III, 1. 732-819), and
a concluding statement (. §819-20). ‘

A. The opening (first) prayer (. 485-537)

The importance of prayer for the ML as a whole is shown by the long prayer
(Il. 485-537) to be recited at the beginning of the ritual. According to the
internal numbering of the prayers (see 1. 741—42), it is the first,”® a petitionary
prayer by genre, consisting of the traditional parts of invocation (1. 486-99)
and petition (. 499-537).7°

1. Before the prayer begins, a statement of identification (ll. 485—86) sepa-
rates it from the preceding exordium and defines the prayer by the proper

terms: oty 8¢ Tob Adyouv #de # uA¥forg (“This is the invocation of the

prayer”). Abyog’” refers to the prayer as a whole, ®Afjotg to the invocation.”

2. The invocation is in two parts, first calling on “Origin” (ll. 486-87), and
second on the four elements which in effect constitute “Origin” (1. 489~
95).7° This kind of invocation of cosmic powers by abstract, personified

L3 padelv 96ho ta dvta xal vofjoar Thy TolTey @UoLy xal yvévar Tov Seov. For further
references see Norden, Agnostos Theos, 24-27, 99-109; Nock & Festugicre, 1.46, n. 10.

75 In ll. 741-42, the prayer is identified as 6 wp@toc Adyos.

76 On the composition of prayers, see Furley & Bremer, Greek Hymns, 1.50-64. Since
the prayer shows influences of Hellenistic philosophy, it will have to be classified among the
philosophical prayers; see with further material van den Berg, Proclus’ Hymns, 13-34: “The
Philosopher’s Hymmn.”

77 The Aéyog contains the things to be spoken (ta Aeybpeva).

78 For the term »Afotg, see 11.81; VI.1; VIL878; XI1.310. See also Lewy, Chaldean
Oracles, 467-71: “The Caller and the Call.”

7® For the elemental origins see also the prayers addressed to Aion-Helios 1.195-222;
1.263-327; 111.494-632; IV.1115-66; IV.1167-1226. For the otouyeia tob xdopov, see
111.568; 1V.440, 1126, 1303, 1961; VIIL.78; XII.250-51; XVIIL.b.15;" XXXIX.18-20;
LXI1.15.
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concepts, instead of traditional names of deities, is clear evidence of influence
of Greek philosophy.®® As Merkelbach has pointed out, one finds this lan-
guage in Plato’s Timaeus; it originated, however, earlier with the Presocratics.®!

The first, general invocation is a parallelismus membrorum, using two Greek
terms denoting “origin,” yéveotg and &py#. Each line declares a primordial
origin to be the source of the present suppliant’s personal natural birth.

The first line (486) reads [I'Jéveotg mpaty tijg &ufic yevésews (“First origin
of my origin”). The term yéveotg can mean both “origin” and “birth,”
implying that the human birth of the individual has its direct source in the
primordial origin of the universe.®? In principle, this cosmic origin defines
what the ML means by “rebirth”: it is the underlying @lotg that needs to be
“regenerated.”® The first line ends with the magical vowel sequence aentove.
Since seven-vowel sequences are frequent in all sorts of magical literature, an
occurrence in the ML is not surprising. The connection of the seven vowels
with the seven planets seems obvious, but it does not appear to be a concern
in 1. 486,34 where it is indicative of the cosmological foundation in a more
general sense.

8 The phenomenon is typical of philosophical prayers, beginning in the fourth century
BCE; see Nilsson, GGR, 1.812-15; 2.206—7; Furley & Bremer, Greek Hymns, 1.47; Johan
C. Thom, “Cleanthes’ Hymn to Zeus and Early Christian Literature,” in Adela Y. Collins &
Margaret M. Mitchell, eds., Antiquity and Humanity: Essays on Ancient Religion and Philoso-
phy Presented to Hans Dieter Betz on His 70th Birthday (Tiibingen: Mohr Siebeck, 2001),
477-99.

81 See Merkelbach (Abrasax, 3.234), pointing to Plato’s first birth of human beings
which is the same for all, so that all can have the same chances in life: 7t yéveorg mpaty pév
£o0LTo TeTAYUEVY tia wiow, tva wh Tig Ehattotto (Tim. 4le; cf. OCT reading pitic).
For the Presocratics, see below, at notes 87—88).

82 Within the ML, the term yéveoig refers to birth and rebirth (see on 1. 501, 720, 742).
Outside of the ML, the term is used differently in reference to “creation” as understood in
Egyptian and Jewish creation myths (IV.1040, 1749; VII1.43; X11.185; X111.612, 620, 635—
36; XXIL.b.5).

8 See 1l. 501, 720. Cf. Metkelbach (Abrasax, 3.234) who relates the reference to the
astrological birth constellation, an interpretation that has some support in the the ML. The
author’ objective is to combine cosmology and anthropology with astrology (see below on
1. 544; cf. also XIIL.612, 620, 635—36). At this point of the prayer, however, the ML is
directed by philosophical cosmology, while astrology is a secondary overlay for the sake of
“verification.”

8 For vowel sequences and variations in the ML, see 1l. 492, 493, 495, 49899, 528-29,
532, 600, 610-16, 764, 788. On vowel series generally, see Dieterich, 32-33, 266;
DeiBmann, Licht vom Osten (4th ed.), 393-99 (Light from the Ancient East, 453-60);
Dornseift, Das Alphabet, 35-68 (lit.); Franz Boll, “Hebdomas,” PRE 7 (1912) 2547-78;
Withelm and Hans Georg Gundel, “Planeten,” PRE 20 (1950) 2017-2185; Brashear,
“The Greek Magical Papyri,” 3431 (with further literature). Merkelbach’s comment
(Abrasax, 3.234) is unclear: “Offensichtlich sollte hier fiir jeden Planeten seine Stelle bei der
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The second line (1. 488) addresses the other cosmological concept: dpym
THg 2ufig doyf<¢> mpaty (“first beginning of my beginning”).%5 Again, the
term &py7 refers to both the primordial beginnings of the cosmos and the
individual beginning of the initiate.*® The oldest parallels to this notion of
primordial &py# are found in pre-Socratic philosophy, esp. the Orphic Frag-
ments®” and Anaximander. Anaximander used the terms yéveots and &pyY)
together in referring to the origin of the universe, the sun, moon, stars, earth
(... &pyNv Te ®al oTOLYELOY ... TGV dvTwy TO dTetpoy ... L Gv 1) Yéveais ot
tolg obor), including the human being (6 &vdpawroc) who originated from the
same &pyat.® As the sources of Plato, Aristotle, and Simplicius indicate, these

ideas were handed down in philosophical traditions dealing with the origins

of the universe.?

Parallel to the vowel sequence in 1. 486, 1. 487 -also ends with magical
sounds to be performed by the suppliant. These sounds are indicated in the
text by abbreviated symbols, the first of which are three letters with dots over
them: wrere. Accordingly, the sound, called montmusupdg (“smacking the lips™),
is to be performed three times, equalling témmuooy tpic. This sound is known

‘ersten” Geburt des Initianden angegeben werden. Die Konstellation bei seiner heutigen,
‘zweiten’ Geburt steht unten in der in 544 éxelvng tiig Hipépag xal t¥g dpag Yela FHotg.
Vgl. auch die Vokalreihen in 610-616, welche zur Bezeichung der Planeten dienen.”
However, while the vowel composition in . 610-16 is expressly connected with the
planets (617—20), this is not done in 1. 486.

8 The pap. reads apym. See Preisendanz, app. crit., ad loc., according to which &y <¢>
is Wendland’s correction. For the frequent omission of the final -¢ see Gignac, Grammar,
1.124-25.

8 Again, the formulation is unique, but cf. the parallels in the ML, esp. ll. 505, 742
(differently 1. 550). Interesting is the citation of the formula &pym xatl téhog, “beginning
and end” (IV.1125, 2836—-37; XIII1.130-31, 687; &oy7 xal tehevty [V.1639-41).

87 See Orph. Frag. (ed. Kern), ## 21 (with parallels to the cosmogonic myth, pp. 90—
93), 164, 168, 297 (1. 35), 298.

8 For the texts, see D.-K. 12 A 9; B 1 (I, 83, 4-8; 89, 11-15); de Vogel, Greek
Philosophy, 1.6-8, ## 11a, 17b; Kirk & Raven, #96 and pp. 104-18. See Adolf Lumpe,
“Der Terminus Prinzip (key#) von den Vorsokratikern bis auf Aristoteles,” ABG 1 (1955)
104-7.

8 See Hermann Diels, Elementum. Eine Vorarbeit zum lateinischen Thesaurus (Leipzig:
Teubner, 1899), 35, 43; Jaeger, Theology, 35—45; Adolf Lumpe, “Elementum,” RAC 4
(1959) 1073-1100; Gerhard Delling, TDNT' 7 (1971), s.v. ototyetov; Michael Lapidge,
“&pyal and oroyela: A Problem in Stoic Cosmology,” Phron. 18 (1973) 240-78. On the
whole, see Hans Schwabl, “Weltschopfung,” PRE.S 9 (1962) 1433—1589, esp. 1499-1566;
the problems of later Christian adaptation are discussed by Wolfgang Speyer, “Kosmische
Michte im Bibelepos des Dracontius,” in idem, Religionsgeschichtliche Studien (Hildesheim:
Olms, 1995), 141-51.
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from the PGM?" as well as from other magical sources.”! The second, a hissing
sound is indicated by the three letters, again with dots over them: ooo,
equalling 60ptoov tplc. It is called ouptypds (“hissing”) and occurs elsewhere
in the PGM and in other magical marterials.”? The ritual sounds belong to the
field of “music,” here reflecting cosmic music, about which the Pythagoreans
had more to say.*?

Line 488 concludes with unexplained letters: @p[.]. According to Preisen-
danz, several conjectures were proposed by scholars, all remaining tentative.”*
Martinez points to the three dots over the letters and raises the question
whether they indicate sounds rather than a word.

% See for the abbreviation Preisendanz, WSt 41 (1919) 140—-41; on mommidlery,
ronmuouds in the ML see ll. 561-62, 579; also VII.767-68; X111.40, 44, 48-50, 2034,
385, 391-92, 413, 527-28, 601. .

The onomatopoeic term poppysma is mentioned by Juvenal (Sat. 6.584) in connection
with fortune telling. Pliny (Naz. 28.25) reports as a consensus among all peoples that
lightning should be prayed to by clucking of the tongue (fulgetras poppysmis adorare
consensus gentium est). The 2nd ¢. CE philosopher Nicomachus of Gerasa (Harmonicum
enchiridium 6, in: Carolus Janus, ed., Musici Scriptores Graeci [BiTeu; Lipsiae: Teubner, 1895;
repr. 1995], 277), in discussing the cosmic dimensions of music, mentions theurgical wor-
ship in which of Jeolpyot call upon the deities otypotis te xal monmuoRols *al &vépdporg
xal douppavors Fyots cupBoitniss nixarolivrar. See also Janus’ note ad loc. concerning the
connection between the seven vowels, the seven planets, and the musical sounds.

91 For further material see Dieterich, 34, 40—41, 42, 228; Richard Lasch, “Das Pfeifen
und seine Bezichung zu Dimonenglauben und Zauberei,” ARW 18 (1915) 589-93;
Hopfner, OZ 1, §§ 15051, 780; Bonner, Studies, 12, 138, 186-87, 193; Delatte and
Derchain, Les Intailles, 361; Betz, GMPT, 48, n. 80; Brashear, “The Greek Magical Pa-
pyri,” 3431.

%2 For cvpLypos in the ML, see L. 561; also VII.323, 769; XII1.48-49, 50, 418-19, 421,
602, 946; suptlewv in the ML 1L 561, 578; IV.1902-3, 2733; XII1.88, 193, 292, 531, 602;
XXXVI.368:ecc vy A 6'c'a’v'v'.

The sound of “hissing” or “whistling” is mentioned by Xenophon (Symp. 6.5) as similar
to a pipe tune (dinua). The emperor Julian (Ep. 19) refers to the Christian ritual of
“hissing at the demons and making the sign of the cross on the forehead” (cupttrety te
npog Todg dalpovas xal oxtaypapely Enl Tob perdmov ToHV oTavpdy). Related is a refer-
ence by Plotinus (Enn. 2.9.14.6-8) to a number of magical hissing sounds: péhn xat #youg
nal TPooTVELGELS Xal OLYODE THE uviig xal Ta dAAa, bou éxel paryebety yéypantar. See
also below, n. 107.

> Differently, Merkelbach (Abrasax, 3.234) considers a special application for the
sounds: “Mit dem dreimaligen P und S(ch) wird Pschai-Agathos Daimon angerufen, der in
635 erscheinende 9ed¢ vewrepog. Der Gott wird auch mit Harpokrates und Eros gleich-
gesetzt.” Conceivably, Willy Theiler is right in an important article that the magical sounds
are indicative of the “language of the spirit” (“Die Sprache des Geistes in der Antike,” in:
Sprachgeschichte und Wortbedeutung, Festschrift fiir Albert Debrunner [Bern: Francke, 1954],
431-40).

9 See Preisendanz, app. crit., ad loc.. Wiinsch saw here the name of the god ®gf.
Preisendanz himself (Dieterich, 221; WSt 41 {1919] 140—41) conjectured gpltpafar].
Eitrem suggested @ofu].
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The next section (ll. 489-95) contains the specific invocations of the four
elements (vebpa, thp, H8wp, odota yemdng).” There can be no doubt that
also this part of the invocation is indebted to pre-Socratic philosophy, in
particular Empedocles’ doctrine of the four elements as constituting the
cosmos (tésoapa mhvtev ptlapata)’® and held together by xpdotg.”” The
connection with Empedoclean and Stoic philosophy was seen already by
Cumont and Dieterich, and it is affirmed by Merkelbach.”® Most recently, the
connection between the ML and Empedocles was pointed out by Peter
Kingsley: “And it is no coincidence, either, that a section of the Paris magical
papyrus — another document showing the profoundest affinities with basic
aspects of Empedocles’ teaching — contains a number of features each of
which points separately to Empedocles but which, together, present a virtual
summary of Empedoclean themes and concerns. Here we have a ritual for
regeneration and immortalization that has significant analogies both with
Empedocles and with the ‘Orphic’ gold plates, an initial prayer to the four
elements as immortal, personified beings, and a description of the divine
elements as existing simultaneously out in the universe and inside one which
takes us to the heart of Empedocles’ theory of perception....”* Kingsley
constructs a line of transmission of this Empedoclean doctrine from Southern
Italy and Sicily to Egypt, to the Hermetica (esp., Kore Kosmou § 63), to the
ML, and to the Turba philosophorum.'® This line of transmission, however,
overlooks the fact that from Zeno forward, Stoicism as well affirmed the
doctrine of the four elements.'”! Therefore, the appearance of the philo-

% The four elements are listed also, somewhat varied, in ll. 50515 and 713—-14.

% For ptlopa (“root”), see 1.205; IV.1189-90; cf. tetparilmpa below, 11.589-90. See
Christoph Riedweg, “Orphisches bei Empedokles,” Archdologischer Anzeiger 41 (1995) 34—
59, esp. 53.

% D-K. 31 B 6 (311. 15); 31 B 109 (1.351. 20-23); de Vogel, Greek Philosophy, 1, #
105; Kirk & Raven, 32731, esp. ## 426, 432, 433, 454, 484. On the interconnectedness
see esp. ibid., 357 (# 484): “For with earth do we see earth, water with water, with air
bright air, with fire consuming fire, with Love do we see Love, Strife with dread Strife.”

% Cumont, Textes et monuments, 1.103, 108, 117; Dieterich, Abraxas, 54, 58—60, 82,
83—86; idem, Mithrasliturgie, 55, 58—61, 79, 156; Reitzenstein, HMR, 224-26; Merkelbach,
Abrasax, 3.234: “Die Lehre von den vier oder fiinf Elementen ist griechisch, nicht
dgyptisch (E. Hornung, Der Eine, 71).”

% Kingsley, Ancient Philosophy, 374. The passage is followed by a quotation of TV.476—
95 and a reference to D.-K. 31 B 109 (1.351, 14-22).

100 [hid., 374-75; see also pp. 1368, 74-75, 120-24, 183-84, 218 n., 3001, 348-50,
354-62.

10t See the sources in SVE: Zeno, I # 85 (24.12 and 16), # 102 (28, 28); Cleanthes, #
499 (112.4-5); Chrysippus, IT # 309 (112.25); # 444 (146.29-30); de Vogel, Greek
Philosophy, 3. ## 899b, 901c, 903a, 912b, 913, 927. For discussion, see Pohlenz, Die Stoa,
1.71-72, 81, 219, 2.108; Robert B. Todd, “The Stoics and Their Cosmology in the First
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sophical tradition of the elements in a syncretistic text such as the ML reflects
a still broader tradition.'%?

The first element, “spirit” (mvedua), is addressed in 1. 489-90: wvelpa
mvebpartog, Tol év Euol mvedpatog mpdtov (“spirit of spirit, the first of the
spirit in me”). Although the text names the element of mveGpa first, the next
line (I. 490) confirms that it is virtually identical with n¥p (“fire”).!% This
doctrine seems consistent with Stoicism, for which, however, fire is the
highest element. In turn, fire can be identified with “ether” (x19%p), although
104 At any rate, while the
formulation of 1I. 489-90 is unique in the ML, the concept of nvelpa is
highly important within the ML as well as in the PGM generally.!% The
genitive expression nvebpa mvedpatog shows that it is a concept functioning

in the ML aidp does not receive special mention.

like a divine name. The genitive is explained in the following clause as
analogous to a divine epithet, by linking the primordial tvebpa mpétov and
the rtvebua which inhabits the human being, thereby rooting anthropology in
cosmology in a way that corresponds both to Empedoclean and Stoic doc-
trines.

Line 490 orders another magical sound, indicated in the text by the three
letters ppp, again with dots over them. This abbreviation refers to the sound
called wdxwpa, here to be performed three times by blowing air (representing

and Second Centuries A. D.,” ANRW I1.36:3 (1989) 1365-78; for the Romans see Ovid,
Metam. 1.1-88, and Michael Lapidge, “Stoic Cosmology and Roman Literature, First to
Second Centuries A.D.,” ibid., 1379-1429.

192 On the veneration of the elements in Hellenistic syncretism see Bousset, Haupt-
probleme, 223-37, “Elemente und Hypostasen”’; Boll, Aus der Offenbarung Johannis, 144 (cf.
60); Reitzenstein, HMR, 223-26; Sam Eitrem, “Die vier Elemente in der Mysterien-
weihe,” SO 4 (1926) 39-59; 5 (1927) 39-59; Reinhold Merkelbach, “Die Kosmogonie
der Mithrasmysterien,” Erfb 34 (1966) 219-57, esp. 233-34; Griffiths, Apuleius, 301-3. Cf.
also Proclus’ Hymn 1 (To Helios), Il. 1314, with the commentary by van den Berg,
Proclus’ Hymns, 162—63.

10> For the connection of nvebpa and ndp in the ML see 1l. 510-12, 589-90, 592-97,
617, 635-38.

104 See al9np 1. 515. On the concept, see Jan Hendrik Waszink, “Ather,” RAC 1 (1950)
150-58, esp. 153-54; Lumpe, “Elementum,” 1078-79. Cf. also the combinations of mvelp.a
and aidnp IV.1115-16; 1137-43. The entire othkn &néxpupos (IV.1115-66) consists of a
prayer to Aion (l. 1163) using Stoic language. See Reitzenstein, Poimandres, 277-78; Bousset,
Religionsgeschichtliche Studien, 200, 208—10; Merkelbach & Totti, Abrasax, 2.43—44, who also
refer to Chairemon of Alexandria and Wis 1:7; 9:17; 12:1; Lapidge, “4pyat and otorysia,”
254; Michael Frede, “Chairemon,” ANRW I1.36:3 (1989) 2067-2103, esp. 2087-92, 2094;
cf. for a non-philosophical expression 1.97, 179-80: nvebya &éptov.

105 See in the ML also 1. 505, 510, 538, 61718, 627, 658-59, 714; furthermore, for
possible Stoic influence cf., e.g., 1.96 (6 Yedg mvelpd éotiv &éprov); I11.553-58; IV.1115
(o mév abotrua Tob &épou Ttvedpartog), 1116 (v6 Ttvedua T SLijxov &md odpavol Eml YHv);
X11.323-50; XI11.166, 477; LXI11.24. See Reitzenstein, HMR, 310-11.
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spirit).1% The sound was meant to be either a roaring or bellowing, or as a

hard blowing through the nose, depending on how one interprets the adverb

xepatoetdig in 1. 657.1%7

The second element of fire (x¥p) is named next separately from spirit
(ll. 490-92). One should understand the sentence as parallel to the first, but it
contains interesting variations.!®® Fire is first simply named, and then ex-
plained by two defining statements. The first of these sums up cosmological
definitions: T6 elg Epay npdoLy Tév év epol xpdocwy Jeoddpntov (“god-given
fire to my mixture of the mixtures in me”). The term xpdotg (“mixture”) is
technical in Stoic cosmology, where it explains how the elements work

together coherently in what Zeno calls Standounots.!%” Going back ult-

110

mately to Empedocles, as Willem den Dulk has shown,'"” the concept of

xpaotg plays a special role in forging coherence among the elements in the
cosmos. Lines 490-92 sum this up by saying that, in regard to the suppliant,
»pdotg functions in both ways: it links the xpaoeig of the elements to one

106 See also for the verb puxdv in the ML 1. 659, 707, 712, for the noun wixepa L. 657,
705. See also PGM XII1.942, 945. For discussion see Dieterich, 221, 228-29; Weinreich,
Religionsgeschichtliche Studien, 217-22, 236, n. 74, 252, 364, 416; Merkelbach, Abrasax,
3.234.

The term is onomatopoeic and was compared to the bellowing of oxen (IV.2802 [f)
tadpav poxnue]; Aristophanes, Nub. 292) or thunder; see LS], s.v. puxaopac. Cf. Apuleius’
(Metam. 8.27-28) description of ecstasy: “One [of the effeminates (cinaedi)] started to rave
more wildly than the rest (bacchatur effusius), and producing rapid gasps from deep down in
his chest as though he had been filled with the divine spirit of some deity” (velut numinis
divino spiritu vepletus).

197 Dieterich (4142, 69, 228 with lit.) thought of “Briillen (wie mit einem Horn)”
and refers as parallels to the “bull-roarers” in the cults of Mithras and Dionysus. Differently,
Merkelbach comments (Abrasax, 3.242): “Es ist der Fyo¢ xepatoetdic gemeint, der ent-
steht, wenn man durch die Nase “Mmm” und ‘Nnn’ spricht, s. Dionysios von Halikarnass,
De compositione verborum 14 (p. 54,14 Usener-Radermacher) té 8té tév pedavey ouveyodpeva
6 te M xat 0 N xeparostdel &moterobvra Todg Hyove.” In this context, Dionysius
speaks also of @wv¥ic ouptyuoe, the excessive use of sigma, as befitting irrational beasts
rather than rational beings; see the LCL edition by Stephen Usher, Dionysius of. Halicar-
nassus: The Critical Essays (Cambridge, MA: Harvard University Press; London: Heine-
mann, 1985), 2.100-101.

108 Dieterich (3) und Reitzenstein consider this to be a later interpolation (see Preisen-
danz, app. crit., ad loc.).

109 See SVF I, # 102 (from Arius Didymus) on Zeno’s concept of Saxbounots,
describing how the elements come together through conversion (tpom#): &x Ttvdg 8¢ Tod
dépog mhp EEdmteodar, Ty 8¢ [ullv] xpiiow yivesdur TH elg dAMMAe TV oTOLYELWLY
petaBori, oduatog rou 8¢’ Ehou Tvog Etépou Siepyopévou. Regarding Chrysippus’
doctrine of xpéowg see SVF II ## 470 (152.18-30); 471 153.12); 472 (154.19); 481
(158.4); 487 (159.20); 799 (221.8,14). Transmission to later authors took place through
Alexander of Aphrodisias, De mixtione; Philo, Conf. 184; Plotinus, Enn. 4.7.10.

110 Willem Johannes den Dulk, Kedotg (Leiden: Brill, 1934), esp. 4148, 49-51.
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another in the initiate’s body as well as to the primordial fire. This linkage
receives the attribute “god-given” (Sc08cpntov), a declaration of its nature as
a divine gift.!"" The second definition, tol &v éuot nupég mpitov (“the first of
the fire in me”), 2 parallels what has been said about the mveSp.a in 11. 489-90.
The statement again ends with a vowel combination: nv nta 7.1

The third element of water is treated in analogous fashion in Il. 492-93; the
text addresses it by name, 98wp U8atoc (“water of water”), and by the attribute
tol v Epot Udatog mpidtov (“the first of the water in me”). The two previous
hapaxlegomena were referred to in notes already,!'* but water is mentioned in
other connections frequently. The invocation of water ends with a vowel
combination: wee daa see.

The fourth element is addressed somewhat differently in 1l. 493-95 as odota
yeddng tie v éuol odotug yeadoug TpaTy (“earthy material, the first of the
earthy material in me”). The term obota is equivalent to GAr), making it clear
that as “matter” earth differs from the other elements. The expression odota

115

veadng is found in Stoic texts dealing with the four elements,!!> and also has

parallels in Philo, as a result of Stoic influence.!!® This address again concludes
with a vowel combination: v ven.

After the completion of the invocation, the suppliant moves without transi-
tion to the next section, an application to the initiate’s body (ll. 495-98).117
Since he had mentioned his own body throughout the preceding invocation,
this application simply draws out the consequences from what has gone before.

Given the divine origin of the eclements constituting his body, he can claim
it to be perfect: o@pa téhetov uob (“my perfect body”). While this doctrine
is unique in the PGM, it has close parallels in Stoic philosophy, which explains
also why at this point there is no mention of the “soul” (puy#).!'® The term

111 The term is a hapaxlegomenon in the PGM. Cf. the parallels in lamblichus, Vit. Pyth.
2.6; 15.67; Zosimus, Alch., p. 114.5 (ed. Berthelot); Ps.-Clem. Hom. 11.35: 9=odcpmtog
&vayévwnolg. See PGL, s.v.

112 The phrase is also a hapaxlegomenon in the PGM.

113 Vowel combinations express sounds similar to other magical sounds. See the parallels
in the vowel sequence in 1. 610-16.

114 Cf. in the ML L. 506: &9avéte G3ate. Especially interesting are the expressions
08atidec and Gypomuptvoduypdv mvebua in IV.1142, 1146. For the hapaxlegomena, see
above, nn. 111, 112.

115 See for this expression SVF I # 438 (144.18): elvaw yeddyn thy odotay.

116 See, esp., Philo, Opif 135; Leg 1.31; Cher. 89; Decal. 31: &yd petéyw uév odolag
davetodpevog &g’ Exdotou Tiv ototyelwy, EE Gv dnetehéodn 88e 6 wxbopog, yig xal
08atog xal dépog xal muPdg, T& PSS THY Euipy choTaoLY alTapRécTATA.

117 For this part, cf. Furley & Bremer, Greek Hymns, 1.60—64.

118 This differs from Philo’s doctrine of God’s perfect benefits bestowed on the soul; see,
especially Philo, Migr. 33: 6oa div ... 6 Bedg dpdy, TéAeta nal GAOxAToN xal TAVTOY &pLoTA
yevvdtar. Cf. also 1 Thess 5:23.
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odpa is to be taken as referring to the &v9pwrog, the human being as a whole,
since it is constituted as a microcosm reflecting the macrocosmic universe.
The invocation of the elements implies that much, because the same elements
constitute the universe and the human being. Moreover, Stoic doctrine re-
gards the soul as part of the tvebpa, not an entity separate from it. Therefore,
the ML can be seen here as influenced by Stoicism, rather than by the Platonic
concept of Yuyy (see also below, 1. 498). This cosmology is summarized by
Firmicus Maternus in the prooemium to Book 3 of his Mathesis:

“The god who created the human being, guided by nature, determined the shape,
position and the whole substance of man. For he composed the human body, just like
the body of the universe, from a mixture of the four elements, from fire, water, air, and
earth, so that the well-balanced mixture of all these elements became a living being,
ordered in imitation of the divine model; and thus he composed the human being as a
divinely artistic creation, so that he conferred by force of nature to the small body all
power of the elements and their substance. Through that divine spirit, which de-
scended from the heavenly intelligence for the sustenance of the mortal body, he
provided 2 home though fragile yet similar to the world. For this reason the five
planetary stars, together with sun and moon, maintain the human being in fiery and
eternal motion like a microcosm, so that it, made in imitation of the macrocosm, is
governed by a substance similar to the deity.”!!?

The suppliant identifies himself by name. At this point, the pap. uses the
symbol A, abbreviating the formula T3 detva t¥¢g 8civa, X son of mother Y
(abbreviated with NN in GMPT).!?® The suppliant thereby establishes the
identity of the preceding first-person pronouns.

119 The citation is according to the edition by Wilhelm Kroll and Franz Skutsch, Iulii
Firmici Materni Matheseos libri VIII (2 vols.; BiTeu; Lipsiae: Teubner, 1897), 1.90-91: Scire
itaque nos principe in loco oportet, Lollianus decus nostrum quod ad imaginem speciem-
que mundi formam hominis ac statum totamque substantiam deus ille fabricator hominis
natura monstrante perfecerit; nam corpus hominis ut mundi ex quattuor elementorum
commixtione composuit, ignis scilicet et aquae, aéris et terrae, ut omnium istorum
coniunctio temperata animal ad formam divinae imitationis ornaret et ita hominem artificio
divinae fabricationis composuit, ut in parvo corpore omnem elementorum vim atque
substantiam naturae cogente conferret, ut divino illi spiritui, qui ad sustentationem mortalis
corporis ex caelesti mente descendit, licet fragile sed tamen simile mundo pararet hospi-
tium. Hac ex causa hominem quasi minorem quendam mundum stellae quinque, Sol etiam
et Luna, ignita ac sempiterna agitatione sustentant, ut animal, quod ad imitationem mundi
factum est, simili divinitatis substantia gubernetur. (Trans. is mine)

The editor of the Collection Budé edition, P. Monat (Firmicus Maternus, Mathesis [Paris:
Les belles lettres, 1994], 2.xii; also 2. 13, n. 1) attributes the statement to Hermetism. In
fact, the Prooemium § 4 mentions the names of Petosiris and Nechepso; this passage is
quoted by Dieterich (57), Festugiere (La révélation, 1.126), and Merkelbach (A4brasax, 3.28).

120 On this symbol see Preisendanz, 2.269; Friedrich Bilabel, “Siglae,” PRE 2nd ser.,
4th half-vol. (1994) 2279-2815. esp. 2301.
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The following statement (ll. 495-97) legitimates the claim that the body has
been created perfectly with metaphors from creation mythology. The human
body came about “because of fashioning by a noble arm” (Sraneniacuévov
Omod Bpaytovog &vtipov). The phrase is a hapaxlegomenon in the PGM, al-
though there are similar expressions elsewhere.!?! That the human body is a
nAdopa the PGM states in passages defining the human being;'?? these pas-
sages are close to Hermetic'?® or Jewish language.'?* The “noble arm” refers
to the right arm. In the PGM it is the arm on which to affix the charms.'? In
the OT and Judaism the arm of God is a frequently used symbol of his power,
but usage does not include the adjective gvtipoc.'?® The expression “of his
incorruptible right hand” (Se&iag yetpodc doHdprou)!?’
from the same language background.!?® Merkelbach has suggested the LXX as

which follows comes

121 For the term StamAdoon, not uncommon in Hellenistic Greek, see the passages in
LS}; Borgen, Philo-Index, s.v., and CH Frag. XXIII (Kore Kosmou), § 18: of the god’s
creation of the zodiacal signs in human form: té& &vBpenoctd? tdv {pav Siéniace.

122 Cf. IV.2379, 2388, where the forming (tAdooev) of a wax figurine is described.

125 Cf. II1.599—600: yatpopey, 6Tt oeautdy Huiv 3detkag, T dv mhkopaoty Audic dvtag
dredéwoac tf ocautod yvaoer. IV.1177-80: ... &tu éyed el dvBpurnog, Yeob ol év
obpavd) TAdopa kdAMLGTOVY, Yevopevoy Ex mvebuatog xal dpdoov xat v¥s. For Hermetic
parallels see CH, Fragment XXIII.15 (Kore Kosmu; ed. Nock & Festugiére, 4.5), 18 (4.6),
19 (ibid.), 23 (4.7-8), 30 (4.9-10), 39 (4.12), 43 (4.14), 67 (4.21); XXIV.9 (4.55); XXV.5
(4.69), XXVI.4 (4.81). Sec also Bousset, Hauptprobleme, 194.

124 See IV.3024-28: ... xatafdten cou & dyyehog, 6 dmapaityrog, xat eloxptvétn TOV
neptntdpevoy dalpova Tol mAdopatog Tovtou, b Emhacey 6 9ecog &v T ayle Eautd
napadeio, Bt Enebyopar dyrov Yedv enl "Apuwy. XI1.244-45: tig poppag (pav Endacey,
tig 8¢ ebpe xeredBoug; Cf. LXX Gen 2:7-8, 15, 19. With the question/answer format in
PGM XI1.244-45 cf. Ps 93:9 (MT 94:9); moreover, Ps 118:73 (MT 119:73): al ysipes cov
¢roinoav pe xal Emhacay pe; Wisdom chapter 15, especially v. 16 (referring to idols):
oddelc vap adtd dpotov dvipwumos toylel mAdoar Yeby.

125 For the right arm cf. IV.312 (part of wax mhdopata), 2514; for the left arm IV.80,
2899; LXIIL.23.

126 Tn the OT the metaphor of God’s “mighty hand and outstretched arm™ (vel sim.) is
found frequently (Ps 44:3; 77:15-16; 89:9-11,14; 98:1; 136:12; etc.), which the LXX
renders as év yetpt xpatard xal év Boaylove ofmid (LXX Ps 135:12); the adjective &vripog
is not used in this connection (for &vtipog see 1.286; IV.610, 3272; XII1.298; XXII.a.26,
referring to Jewish angelic names). Philo interprets the obuBorov in Spec.1.145-50; Leg.
3.133-37. For the NT, cf. Luke 1:51; John 12:38; Acts 13:17; 1 Clem 28.2; 60.3; cf. also the
Christian exorcism PGM 17.6-7: ... tov B[e]a[y]iova tob &Bavitov Deol xal v tlfe
dekrdi adrol y[e]iper. For the OT evidence see E J. Helfmeyer, “¥177 zeroa,” ThIWAT 2
(1975) 65060, section III; BDAG, s.v. Bpaylov, xetp.

127" See also in the ML 1. 519. References to the right hand are frequent in the PGM, but
not combined with &pdaptog; the same applies to the LXX. On the metaphor, see J. Berg-
man, W. von Soden, P. Akroyd, “7 jad,” ThWAT 3 (1980) 42155, esp. section V.

128 While frequent in OT and Judaism, the metaphor of the hand of God appears with
special explanations in Philo because of anthropomorphic implications (see, esp., Conf. 98;
Plant. 50). The hand of God appears in the synagogue paintings of Dura Europos, and in
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the background for this language in the PGM, but the evidence shows that a
wider context of ancient metaphors is more likely.'®

Next come two statements defining the place of the human being in a
universe of opposites.!’® The first (l. 497-98) pertains to the cosmos: &v
dputiote ol Stauyel xbéope (“in a world without light and yet radiant™).
Again, this phrase is unique in the PGM, but the verb StauyédZetv occurs in
other cosmological contexts.!3! This contrast points to the cosmic dualism of
light and darkness, as it is found in ancient religious texts, in Greek philo-
sophical thought, and in Gnostic sources,* particularly also in Pythago-
reanism.'*® The second contrast (I. 498) refers to opposites within the cosmos,
Ev e ddiyw ral éPuyapéve (“without soul and yet alive with soul”). That is,
the human being exists in a world made up of “soulless and ensouled” entities.
Again, the phrase is unique in the PGM, but the individual terms occur
elsewhere in the PGM,** and in Greek cosmological philosophy.’* The first
part of the prayer then concludes with voces magicae: unt ot evete (1. 498-99).

The next section of the prayer (. 499-537) contains the petition proper.
Prior to the request itself, an appeal is made for approval by the divine

Jewish magic it is a major symbol. See Eduard Lohse, TDNT 9 (1973), s.v. xetp, section
B.3; C.3; Lieselotte Kotzsche, “Hand II (ikonographisch),” RAC 13 (1986) 402-82,
esp. 403—45.

129 Merkelbach (Abrasax, 3.235), listing some examples (Exod 6:1; Ps 43 [44]:4) which,
however, are textually different.

130 Merkelbach (Abrasax, 3.235) thinks of the bmepoupaviog toémog, to which the
initiate wants to ascend, according to Plato, Phaedr. 247b, but it seems that Stoic ideas, not
Plato, are the sources here.

131 See IV.990-92 (putilovra xal Savyalovra); XIIL.165 (Dég ... xal dSundyacey t&
wavta). CL. 2 Pet 1:19: 6c Aoyve gaivovtt &v adyuned téme, ug od Nuwépa Sravydoy xat
Ppuopbpag dvatethy &v toig xapdiats.... 2 Cor 4:6; 6:14 may also be related.

132 For sources and bibliography, see Hans Conzelmann, TDNT 9 (1973), s.v. g,
esp. 321, n. 132.

133 On the Pythagorean oustouyta of dpyat 8éxa, among them @i — oxérog, see D.-K.
58 B 5 (1.452.35-46); B 6 (1.453.20-21); B 27 (1.459.3); cf. 24 A 3 (1.211.11-15); de
Vogel, Greek Philosophy, 1, ## 31 and 42; Kirk & Raven, Presocratic Philosophy, 238, 240—41,
251, 257, 277, 280-84; Conzelmann, TDNT 9 (1973) 306-7.

134 The term dduyog occurs with a different meaning, referring to food, in PGM 1.23;
VIIL.441. Should éJuywuéve be understood as the perfect form éveduympéve or the present
guduyovpéve? CE. ta Euduya which occurs in a cosmological context in IV.1766; cf. IV.
735 (of meat); LXVIIL.2 (text uncertain).

135 For the terminology of duyog — Euuyog, see Pythagoras, D.-K. 14 A 9 (1.101.11—
14); Empedocles, 31 A 48 (1.292.5-9); for Plato, Tim. 74e (¢uduybdrata and &uydrata);
for the Stoa SVFIII, # 714 (205.4) and # 988 (287-88): (& &puya and Euduya. Philo uses
the terms &duyog, Euduyia, Euduyos, Yuyoby in discussing cosmology; similarly CH 11.8—
9; X.12; X1.10-11; Numenius, fr. 4b (ed. Des Places, 47.34-36). See Lohr, Verherrlichung,
123-26.
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elements: ¢&v 3¢ dulv 6Ly (“if it deems right to you™)."*® Such appeals are
part of Hellenistic prayer language.’’

In Il. 499-500 an important literary phenomenon requires mention. Accord-
ing to Preisendanz, the voces magicae are cited: petepta gud tepelad,® but
then after w9 an inserted gloss comments that in a different version of the
text (&v &Ahw) another form of the magical words occurs: pedapda grpuy. A
different reading is proposed by Jordan who takes the év &ihg to refer to
tepelad.!> At any rate, the interpolated gloss shows that either the author or
the final redactor had at least two versions of the text at his disposal, which he
carefully compared, noting the discrepancies. The gloss shows evidence of a
concern not only for magical but also for literary precision in collating ver-

sions of the text.!*” However, there are no other instances of these magical

141

words,'*! so only the present version of the text has survived.

The request itself is generally stated first (. 501) as an infinitive clause:

petanapadobval pe t§ ddavdrte yevéoet (“give me over to immortal birth”).!*

The term petamapadidbvar is rare, but the author seems to like such com-
posita.'® The translation of the term is disputed. LS] translates as “hand
down” or “transfer,” which would make it the equivalent of mapaddévar.'**

136 Usener reads v O%; see Preisendanz, app. cit., ad loc.

137 See also &&v oot d6Ey, 1. 642; xatd déxnoLy Yeob, 1. 648. Cf. the NT at Matt 8:2;
11:27; Mark 1:40; 14:36 par.; 1 Cor 4:19; Jas 4:15; and the Lord’s Prayer in Matt 6:10. For
more material see Furley & Bremer, Greek Hymns, 2.47-48; Betz, The Sermon on the Mount,
392-96.

138 So following the reading of Dieterich, who in an additional note supplied by
Weinreich (Dieterich, 221) presents a rather fanciful explanation of the formula: “so zu
schreiben und zu verstehen: petepragnd (pedupSapnoein &v &MAg) tepelad. Zur Ent-
stehung dieser voces: apwd ist genommen aus dpotiote in 4,5, Bupap aus &pHiptou in
4,5, so auch oft sonst, z.B. 4,11 avype &ypeoxdémnrov 4,26.”

13 Jordan (by letter). The reason is that the citation formula usually precedes the
citation.

49 E.g., the “Eighth Book of Moses” (PGM XIII) contains several versions of the
book; see Morton Smith, in Betz, GMPT, 181-82. Martinez, P Michigan XVI, 6-20,
discusses five parallel puitpoxatédesypot, with their differences indicated by forms of
&Ahog (for further examples see pp. 6-7, n. 31).

41 Cf. Brashear (“Greek Magical Papyri,” 3601) who, following Karl E W. Schmidt
(GGA 193 [1931] 449), refers to puovd (IV.1683) as a parallel, meaning in Egyptian “grofe
Schlange.”

142 The aorist infinitive has the force of request, but it is prefaced by the humble phrase
av 8¢ Oulv 86y (1. 499). For the imperatival infinitive in Koine Greek see Mandilaras, The
Verb, §§ 756-57; Moulton, Grammar, 3.78; BDR,, Grammatik, § 389.

45 Cf. peranaparapPavery (I 525). See Moulton, Grammar, 2.389; BDR,, Grammatik,
§ 116,4 (with references). Cf. BDAG, s.v. petanapadtdouL.

144 LSJ (s.v., 2) adduces lamblichus (Vit. Pyth. 32.226) as a parallel; it refers to the
Pythagoreans’ preservation of the mysteries: they left their main doctrines unwritten and
passed them on to their successors &nep puothpta dedv petanapadiddvres.
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In the ML, however, the term may be more specific. Taking the preposition
peta—seriously, the ML seems to connote transformation and rebirth (1. 517—
27). It should therefore be translated, “transfer me to the immortal birth,”
meaning rebirth.'*®

The following words (1. 502) are difficult to interpret: &youévaes 7
Omonetpévy pov @loel. Whatever they mean, the words seem to clarify
“immortal birth” in the preceding line. The word éyopévac is textually
emended from pap. exopevog, and thus the translation is uncertain.'*¢ LSJ (s.v.
gyopévag) renders “next after,” a synonym of ége&iic, but interesting is also
Reitzenstein’s suggestion that the words are an inserted comment meaning
something like: “that means by implication.” Thus, if the words éyouéves T
Omoxetpévy pov boet intend to clarify what is meant by vyéveots,'’ the

145 See also VII.510: ab €l & mathp tol mahvyevolg Aldvog. Merkelbach (Abrasax,
3.235) adduces as parallels the Taurobolium inscription from Rome (ed. Dessau # 4152,
CIL VI 510): in aeternum renatus; the Roman tomb inscription in which a Paulina addresses
her husband Vettius Agorius Praetextatus: tu me marite... puram ac pudicam sorte wmortis
eximens in templa ducis ac_famulam divis dicas (ed. Dessau, CIL VI 1779); Carmina latina
epigraphica (ed. Buecheler), # 111, lines 22-24); Arnobius, 2.62: deo esse se gnatos nec fati
obnoxios legibus; CH 1.26: to¥té €ott 16 &yadov téhog Toig yvaoiy éoymubat, Jewdijvar;
I11.3; XII1.1-4,7,10,13,16-20, 22; Exc. XXIi1.41. Matthew Calhoun observes that
maAvyyevestia (and cognates) do not appear in LXX; &varyevvdw shows up only in a variant
reading of the prologue of Ben Sira.

On rebirth generally, see Dieterich (137-40, 157-61); Reitzenstein, HMR, 39, 50, 97,
262—-65; Nock, Essays, 1.190-94; Nilsson, GGR, 2.653,687-88; Burkert, Ancient Mystery
Cults, 25, 75, 99-101, 166 nn. 60, 70; Graf, Gottesnihe, 105—7. For early Christian
literature, see John 1:12-13; 3:3, 5, 6, 7, 8, etc.; Tit 3:5; 1 Pet 1:3, 23; Justin, Apol. 1.66.1.
For further references see BDAG, s.v. dvayevvaon; yevvaw, 1.b; mahtyyeveotoa.

146 With the pap. reading eyopevog, Dieterich (4, 1. 8) proposes &yépevov, Sudhaus
éyouévag, which Preisendanz accepts and translates: “und gleich darauf wieder meiner
eigentlichen Natur.” Weinreich (in Dieterich, 221) reports Preisendanz’s suggestion to
read yevéoet® &ydpevos... gboet, tva... Preisendanz (app. crit., ad loc.) notes that the text
makes sense, if the following tva-clause constitutes the beginning of a new sentence (see
below, n. 153). Martinez comments that both emendations make good sense phonetically,
éyouévag reflecting the common interchange eo/w (Gignac, Grammar, 1.275) and éybuevov
reflecting the interchange of final silent letters (Gignac, ibid., 131-32). Cf. Merkelbach’s
translation (Abmsax, 3.160): “mich wiederum zu iibergeben der Neugeburt in die Un-
sterblichkeit, entsprechend meiner vorhandenen Natur.”

147 See Preisendanz (app. crit., ad loc.): “Reitz[enstein], der &y. bis pboer als Zusatz des
Magiers betrachtet.” Differently, in his HMR, 175 n. 3, Reitzenstein proposes to connect
éyduevov with the preceding pe (“mich, der ich noch festgehalten bin”). Calhoun agrees
and translates: ... to transfer me to an immortal birth, since I hold tightly to my underly-
ing nature.” Accordingly, the author would have mistakenly used the nominative, with a
lengthened “0”, instead of the accusative. If it is an adverb, it could be construed with
petanapadtvar, which would result in: “to transfer me — subsequently to my underlying
mortal nature — to the immortal birth.” For this meaning of €y, see LS], s.v., § C.
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expression t§ drmoxetpwévy pwov loet is also difficult. It can be taken in two
ways: (1) in conformity with the ML elsewhere broxelpevog can mean: “cited
below,”1*® that is, as pointing forward to 9vyti @borg (L. 533, 607). This
interpretation would support Reitzenstein’s suggestion of a gloss, resulting in
the translation: “(the immortal birth) subsequent to my (mortal) nature, as
mentioned below.” (2) The expression could be philosophical in origin,
pointing to the “underlying nature,”'*’ or even to the “presupposed no-
tion.”1%" Because of the Stoic influences elsewhere in the ML, the parallels in
Stoicism and Hermetism would favor speaking of “underlying nature.”!>! If
this is the preferred meaning, the phrase would interpret yéveotg as meaning

“rebirth” in the sense of a return to the underlying nature which consists of

the divine elements.!>?

The following passage (ll. 502—15) restates the general request, but now
details it by way of four iva-clauses dealing with sense-perception. Preisendanz
seems right in taking the first tva-clause as the beginning of an independent
sentence.’> The following doctrine about sense-perception and recognition
agrees with that of the Hermetica. The first clause focuses on seeing, while the
three others specify the resultant changes in recognition.!> Together, the four
fva-clauses contain an entire doctrine of salvation pertaining to visual percep-
tion.'® A final clause, which does not begin with tva but is connected to the
previous iva by xat, shifts to the subject of hearing (1. 514-15).

148 Cf. 1. 783: o¢ OmonetTac.

149 See LSJ, s.v. dmoxetpar, 8 (1) and (2) with references. This meaning occurs several
times in the Hermetica (CH X.22; X1.6-7; XIL.6; XVL.7; Exc. XXIII.2, 27; Frag. 26.1, etc.).

150" As in Plato, Aristotle, and Timaeus of Locri, 32, p. 97¢ (ed. T. H. Tobin, Timaios of
Locri, On the Nature of the World and the Soul [SBL.TT 26; Chico, CA: Scholars Press, 1985],
48).

151 See concerning the categories SUF 11, # 369 (124.31-32): t& bmoxeipeva xal mod
xal Tég Exovta xal medg T¢ Twg Exovta. What is meant is referred to as OAy (II, ## 314,
373-74, 403), or the four arotyeta (II, ## 405, 762). Similar are the concepts in CH; see,
e. g., XI.2, 6; Exc. XXIIL2: t§) té@v dmoxetpévav ioet (versus Emixeipevov).

152 This doctrine agrees with Hermetism; see the summary in CH II1.4:
dvavendnoetar dvayxy xal dvavenoet Jedv xal ploeng xdxiov évaprduiov Spdpate. To
yap Selov 1) noa wooutxy) alyxpacts pioet dvaveovuévn” &v yap @ dely xal f plotg
xadéotnxev (“... renewed by necessity and by the renewal that comes from the gods and
by the course of nature’s configured cycle. For the divine is the entire cosmic combination
renewed by nature. For nature is constituted in the divine.”) (my trans.)

153 Preisendanz, app. crit., ad loc.. As evidence for independent sentences beginning with
an imperatival tva. he refers to Radermacher, Grammatik (2nd ed.), 170 (1); Preisendanz,
WSt 41 (1919) 141-42, to which should be added BDR, § 387 (3a); Mandilaras, The Verb,
§§ 585-89; Martinez, P Michigan XVI, 11 n. 46.

154 For the Hermetic doctrines, see, e.g., CHI.18, 21, 22; X.9-10; XIII.6.

155 For a discussion of the “salvific tva,” see BDAG, s.v. tva, 3; also Ethelbert Stauffer,
TDNT 3 (1938), s.v. tva.
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The first {va-clause comprises 1. 502—8 and concerns the change in the
faculty of vision. The “present” condition, now overcome, is described as that
of oppression: peta v dveatdoay xal opédpa xatenelyoucay pe ypetay
(“after the present and very pressing need”). This kind of formulaic statement
seems to be liturgical in nature; parallels are found in language dealing with
the liberation from the oppression by &véryxy), elpappévy, oy and ypeta !>
Parallels occur also elsewhere in the ML;'% the term xatenetyety (“pressing
down”) appears repeatedly in formulaic passages.’® An impressive example
from the Latin literature is the prayer of Lucius to Isis in Apuleius (Metam.
11.25): “... but ever on sea and land thou art guarding men, and when thou
hast stilled the storms of life thou dost stretch out thy saving hand, with which
thou unravelest even those threads of fate which are inextricably woven
together; thou dost pacify the gales of Fortune and keep in check the baleful
movements of the stars” (... quin mari terraque protegas homines et depulsis
vitae procellis salutarem porrigas dexteram, qua fatorum etiam inextricabiliter
contorta retractas licia et Fortunae tempestates mitigas et stellarum noxios
meatus cohibes).'%
next: (iva) émontedow thHv &¥avatov doymv (“[in order that] I may envision

Given this present condition, the change needed comes

the immortal beginning”). The term &rontedety (“envision”) occurs only
here in the PGM,; it is known from the mystery-cults as referring to the final
vision of the initiate.!®® The object of vision, tiv &9dvatov &pynv (“the
immortal beginning”) points back to 1. 487. In other words, the spirit accom-
plishes the change in the faculty of vision by enabling the suppliant to have a

156 For a collection of material see Schreckenberg, Ananke, especially 160—63. Dieterich
(51-52) points to the role Ananke plays in the mysteries of Mithras.

157 See the parallel in Il. 525-27, 533-35; for the meaning of t& vestata (“the present
situation”) see 1l. 525 and 686; also V295-96; VII.506—7; XII1.1049. For ypeta (“need”)
see also I1.64; 1V.2975; XI1.95. Cf. 1 Cor 7:26: 8ta ti)v évestdoay &véyrnv; Gal 1:4: éx
ol aldvog Tol EvesT@TOg TOVYPOD.

Merkelbach (Abrasax, 3.235) compares the terms ypelx and &vaywy, suggesting they
mean the same in this context: “yo7 can mean ‘one must,” and yp€og is a debt one must pay.
Cf. also 527 &ypeoxoémyrog, ‘no longer burdened by astral compulsion.”” For further
references and bibliography see BDAG, s.v. ypeta, 2.

158 Tt is a hapaxlegomenon in the PGM, used only in the ML (ll. 503—4, 526, 53435,
605). The term is attested since Homer; see LS], s.v., IV.2.

159 Text and trans. by Griffiths, Apuleins, 100—101, with the commentary pp. 320-23.

160 Cf. the synonym xatontebetv which occurs in 1. 485, 516. For énémtyg see
VIL.351, 572; XII.237; érorvog 1.259, 261. Cf. also CH 1.3. See Merkelbach, Abrasax,
3.235-36, referring also to the ritual breathing of the mvebua. For literature see Erich
Fascher, “Epoptie,” RAC 5 (1962) 973-83; Burkert, Ancient Mystery Cults, 43, 69, 91-92,
136 n. 35; 157 n. 14; 157 n. 59; 163 n. 18.



116 Commentary

vision of the primordial beginning.’®! The following passage confirms this
interpretation.

Lines 5048 make the resource of the enabling explicit by naming the
primordial elements; the dative expresses both origin and appeal to the ele-
ments, three of which are named. The first is t6 &Bavére mvedpate (“the
immortal spirit”),!?
followed by a vox magica: avypeppevecsovpiptyy.'® The second dative refers to
5 dBavdte Udate (“the immortal water” [506—7]), pointing back to the
element of water (ll. 492-93); it is followed by another vox magica, epovut
napaxouvnd.1%* The third dative (Il. 507—8) addresses t& orepewtdte dépt
(“the firmest air”).!®> Notably, this element is not mentioned in 1. 489-93,

but “air” plays a role elsewhere in the ML.'% The adjective otepebg occurs in
167

pointing back to the mvebpa mvebuartog of 1. 489; it is

astronomical/astrological contexts in the PGM, pointing to the “firmament.
The accompanying vox magica is eloan Yevafud.16

The question is why different elements (spirit, water, air) are named in
1I. 504-8, instead of the four (spirit, fire, water, earth) in 1. 489-95. As
Reitzenstein assumes, the difference can be either the result of error or of
intention. According to the Hermetica, however, “spirit” and “air” are closely
related.!® Earth may be omitted because it plays no positive role in rebirth.'”
If so, the omission of fire still remains unresolved.

161 "The vision of the primordial cosmos was an important part of the Hermetist’s
concerns; sce CH 1.4-7 (projecting terror and ecstasy); IIL.1-3; XIIL.3-5, etc.

162 This concept is attested also in CH X.17-22; X11.12, 18.

163 The vox magica sounds as if derived from Egyptian, but it has not been explained. Cf.
the list of Egyptian voces magicae, called “The Invocation to Uphor” in XII.335-50, which
has in 1. 347: avyzpeppevedouptpotyy. See Morton Smith in Betz, GMPT, 165.

194 A hapaxlegomenon, unexplained.

165 "The pap. reads orepeotatw, which Dieterich (p. 4) wants to read as oteped xal 8.
Weinreich (in Dieterich, 221) reports that Preisendanz and R eitzenstein keep 16 otepentate
&épt, but Reitzenstein puts T4 &ovdte 63ate and t§ orepewtdto dépt in brackets, saying
that “correct is only wvedpate, cf. L 29 [i.e., 1. 505]; but the interpolator misunderstood it
and in effect wanted to insert what Dieterich (p. 56) explained on the basis of Orphic
formulae.”

166 See 1. 540—41: péoov tob &épog; 1. 693: drévile T &épr.

167 See 1.217; IV.265, 1210-11; V.47; LXIL.14 (otepémpa THe Y¥Hs). Cf. BDAG, s.v.
otepéapa, 1.

168 An unexplained hapaxlegomenon in the PGM; however, Wiedemann (in Dieterich,
37, n. 1) explains as Egyptian: Qev, “son of the”; aBot “month.”

169 Cf. VIL.961: b év té oTeped mvebpatt, in an invocation of Seth. For the relationship
between spirit and air, ¢f. CH L1.5; I1.11; IIL1.2; IX.7; Ascl. 33 (on the cosmic origin of air:
spiritu tamen et aére uacuum esse non possit).

170 Cf. 1. 533: during the ascent mortal nature must be left behind Eota®e, pSapty
Bootadv ploL). See also CHI.1; X.5-8, 12, 15-19; Ascl. 28; Exc. IV.10.
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The second tva-clause (Il. 508—11) notes where the effect of change is to take

place: tva vopate petayev<v>196 (“so that I may be reborn in thought”).!’!

The choice of the term petayevvay indicates transformational change, rather
than a new begetting (&varyevvav).!”2 The term vémp.a occurs only here in the
PGM;'7 it is important in Hellenistic philosophy and religion, where it means
the act of thinking or the resulting thought.!”* The idea of rebirth is stated by
the verb petayeviy, a key concept in the mystery-cults, although the specific
word occurs rarely.!”> The concluding vox magica reads xpaoypak p oip
evapyouat.!’® Line 510 names the source for the change: xati nveboy &v epol
76 Lepdv mvebpa (“and [in order that] the sacred spirit may breathe in me™).!”’
The statement refers back to 1. 489 and 505 (cf. 520) and contains a doctrine
of inspiration, according to which the primordial spirit inspires the human

7! The pap. reads petayevndw which Dieterich corrects to petayevwn9dd; so also
Reitzenstein, Merkelbach.

172 The choice is intended; &varyevvav does not occur in the ML. Cf. the quite different
concept of salvation in 1 Pet 1:3, 23: &vayeyevwnuévor odxk éx omopic @Yuptiic, dAAX
&pddpTou 8ua Adyou Lhvtog Jeol xal pévovrog (“begotten anew not from perishable but
from imperishable seed, the word of the living and abiding God”). See Paul Achtemeier,
1 Peter: A Commentary on First Peter (Hermeneia; Minneapolis: Fortress Press, 1996), 94,
139-40.

173 See, however, voeiv in a gnostic prayer, I11.596-97: yapiobpevos fulv vobv,
Aoy <ov>, yvidory' volv pe<v>, {va oe voriompuev.... In X1.a.25 (Apollonius of Tyana’s old
serving woman): vonoet oot (“she... will find out for you whatever anyone is thinking
about you”); see Betz, GMPT, 150-51. The term vémua occurs frequently in the
Hermetica (see VIIL.1; XII1.6; etc.). Cf. also Eph 4:23: &vaveoboBat 16 mvedpatt tob
voég; Rom 12:2: petapoppoiode tfj dvaxavacer ol vods. See BDAG, s.v. dvavedw,
dvavéwoLs.

174 See LS], s.v., 3. For Stoic parallels, see SVF 11, ## 164 (47.38-48.1); 236 (77.10—
11); 378 (126.19-25). Frequent are passages in the Hermetica (e.g., VIIL.1; Exc. XVIIL.2;
XVIIL.1; XIX.1-2, 4); see the notes in the editions by Scott, Hermetica (3.446, 452) and
Nock & Festugiére (3.CIV, n. 3, 78, n. 7). Philo’s usage is related to philosophical theory
about speech and music (Det. 127-28; Post. 106-8; Migr. 104; etc.). In the NT, Paul’s
doctrine of intellectual renewal uses the term as well (2 Cor 2:11; 3:14; 4:4; 10:5; 11:3; Phil
4:7).

175 1§}, s.v., mentions the ML (ll. 508~9, 647); Josephus, J4 11.40. Cf. on &veryevvav
above, n. 35 The Latin renatus occurs in Apuleius (Metam. 11.16 and 21; see Griffiths,
Apuleius, 15, 51-52, 258-59, 289, 308, 317, 355~56) and on a Mithras inscription in Santa
Prisca (see Betz, Hellenismus und Urchristentum, 80—82; Reitzenstein, HMR, 40, 47-48,
177-79, 262—65; Burkert, Ancient Mystery Cults, 99-101). See also infra on 1l. 517-27.

176 This seems to be the reading in the pap., which remains unexplained. Preisendanz
(WSt 41 [1919], 142) takes the whole as one vox magica, with oypa and agyo palindromic.
Dieterich (4-5) proposes xpaoypato, tva évapymuat. According to Weinreich (in Dieterich,
221), Reitzenstein (HMR, 175) wants to correct to évapydpevog, considering the mystery-
cult term dpyecBat (versus tehevtdv), in comparison with Plato (Symp. 210a, 211¢) and
Paul (Gal 3:3).

177 For {epov mvebpa see also 111.8; cf. yrov mvebpa XI1.174.
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spirit.'”® The concluding voces magicae (1. 510—11) read vey9ev anorov veydy
aprey 09170

The third tva-clause (Il. 511-12) refers to fire: {va Javydon t6 Lepdv wlp
(“in order that I may marvel at the sacred fire”). The change is indicated by the
suppliant’s desire to be able to “marvel” (Savudletv) about the ritual efficacy,
a key term in Greek religion.!® The expression of “sacred fire” is mentioned
only here in the PGM, but elsewhere the element of fire occurs frequently in
ML (L. 490, 617, 636—38).'8! In the ML, spirit and fire are closely related, but
not identical; it is not completely clear which is higher in the astral hierarchy.

The statement concludes (1. 512) with the vox magica: xuge. The term seems

to be related to a type of incense called xGgt (or xoter).182

The fourth tva (I. 512—-13) focuses on the primordial water: tva Sedowpar
T0 &Pucoov TG dvatoric pptxtov Udwp (“that I may gaze at the unfathom-
able, frightful water of the dawn”). The verb 9o 9ot indicates the suppliant’s
desired ability to “behold” the primordial water. What kind of image the
suppliant has in mind is difficult to say. The adjective &fusoog occurs only
here in the PGM, while the noun is more common; it keeps showing up in
lists of primordial elements.'®® To an Egyptian, the “frightful water of the

178 See also XI1.324-34; XII1.762. Cf. Paul’s doctrine in Rom 8:15-16: adtd 16
nvebpa (scil., the spirit of God) cuppaptupet t& Tvebpatt fpév. For the interpretation,
see Betz, Antike und Christentum, 240. Hippolytus (Haer. 6.34) quotes as Valentinian
doctrine based on Gen 2:7 LXX: xal évepiornoey elg 16 npbournov adtob nvony luf.
Martinez also points to Homer, II. 15.262; John 20:22; Ign. Eph. 17:1.

79 A hapaxlegomenon in the PGM. The pap. reads vex9ev, cf. vexHuv. Dieterich (Abraxas,
58,2) had read tey8ev, but rejected it because of vexBuv; in Mithrasliturgie (5) he suggests
gveyBév: Also Reitzenstein takes arwo Tou (“derived from”) as part of the voces magicae, as
does Preisendanz (in Dieterich, 221) who suggests two variants of the same formula.
Jordan (by letter) suggests that amo Tou vey$ty may be a gloss by the copyist indicating that
the vey9ev of 1. 510 has been corrected from veyduv.

180 The term Yaupdlewv occurs frequently in the PGM (in ML L 775). See Georg
Bertram, “Babpa xtA.,” TDNT 3 (1938), section A.

81 See Dieterich, Abraxas, 48-52; id., Mithrasliturgie, 64—47; Friedrich Lang, “n¥p,”
TDNT 6 (1959) 928-52, sections A.II-II1.

182 For Bet, see IV.1313; 2971; the incense in association with Helios VII.537-98; IV,
1275-1322, 2981; V.213-303 (ol V.221, 227-28); VIL.538; See for further materials,
Richard Gansziniec, “Kgt,” PRE 23. Halbband (1924) 52-57. Merkelbach (Abrasax,
3.236) points to Manetho’s work: MéaveSug, Mévdng tiig Alydmtov, &pyrepels. Eypade
Tept xataoxevic xuplav. {htet Tl T wbet (Suda, s.v. MaveSug; FGH [ed. Jacoby] 609, T
1 and F 16; Plutarch, Is. Os. 52, 80; Athenaeus, Deipn. (ed. Kaibel), 2.73 (LCL 2.66-67);
Aeclius Aristides 47.26 [p. 382.30 Keil]).

183 See VIL.261-62: ¢t tiig &Pbooov mply yevéaDar odpavov 4 yiv % SéAacoav...;
1.343; 1I1.554; TV.1120, 1148, 1350, 2835, 3064; VIL.517; XIII.169, 482; XXXV 1;
XXXVI.217; LXII1.29, 31. On the subject see Kithe Schneider, “Abyssos,” RAC 1 (1950)
60—62; BDAG, s.v. &Bugoog.
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dawn” brings to mind the god Nun,'®* or the Greek waters of Styx.!® The
final voces magicae voe Yeow ey ovyLeyma are unexplained.!8

The final petition (Il. 514—15) differs in three ways. (1) There is no fva.'%”
(2) The petition introduces the element of ether, not mentioned previously:
xal &noday) wou & Luoydvog wal meptreyupévog atdnp (“and may the lifegiving
and encompassing ether hear me”). (3) The subject changes again (cf. mvedoy
1. 510): instead of asking for his improved hearing, the suppliant expresses the
hope that the ether may hear his prayer.

As far as speech is concerned, the voces magicae empower it to make sure the
prayer is being heard. The element of ether («t91p), located above the sphere
of &ip, is found only here in the ML, but in the PGM corpus it is attested
more often.!®® The two attributes which are attached to ai9p, {woyévog and
mepuxeyvpévos,'®
The final vox magica apvopnBe is an unexplained hapaxlegomenon.

A new section begins in 1. 516, introducing the final part of the prayer
(. 516—37). Unusual for a prayer, it contains a detailed self-presentation of
the suppliant.’”® The nature and function of this self-presentation is partly
ritual and partly didactic.

point to cosmology; they show up only here in the ML.1%

184 §o Merkelbach, Abrsax, 3.236. On Nun see Reinhard GrieBhammer, “Nun,” LA
4 (1982) 534-35.

185 Merkelbach (Abrasax, 3.236) adduces the parallel in Apuleius, Metam. 6.13—14: rorem
rigentem and fontes horridos. For the primordial waters, see CH 1.4; IIL.1; for &Buaoog, sce
CH 111.1; XVL5. For further references, see Leonhard Goppelt, “08wp »tA.”, TDNT 8
(1969) 314-33, esp. sections A.I-1I1.

18 Various scholars have tried to restore corrupted Greek. Wessely reads Seyw eyw;
Dieterich (5, n.) 6 éye Exw(?); Sam Eitrem (“Varia,” NTFi, 4th series, 10 [1922] 112) éya
o &y, obyl Exe a(?). Jordan (by letter) wonders whether the words Eyw, oyt Eyw (“I have,
I don't have”) may come from a formula of the kind cited in LXI.7: “you are oil, you are
not oil.”

187 Translators often supply another “in order that” (Merkelbach: “damit™), or, better,
make it part of the preceding {va-clause (Dieterich, Reitzenstein, Preisendanz, Meyer);
Festugiére changes the sentence: “... 'eau effrayante, et que m’entende I'éther...”

188 Apparently, for the ML it is not identical with “fire.” For alfnp, al9éptog see above,
1. 489-90. Cf. the references in CH1.17; X1.19; Exc. VI.12; XXIII.11, 34; XXIV.1; XXV.7.

189 Martinez observes that in the NT “life-giving” and “pouring out” is connected
with the vebpa; for references see BDAG, s.v. &xyéo, Exyvotg; Lwomoten, 1.a (Joh 6:63; 2
Cor 3:6; 15:45; 1 Tim 6:13: {woyovén, with v.L.).

190 For Lwoybvog see IV.720, 1754; {moyovety IV.1162, 1282, 1597 (mpdg “Hhrov), 1614;
VII.529 (Helios); meptreyupévog has no parallel in the PGM. Cf. also CHIX.6 {woyovelv);
XVI.10 Cuoyovia); for meptyéw »Th. see X:18; Exc. XXIIL.34; XXVI.27.

191 Self-presentations are important in the ML; see below, Il. 644—49, 719-24. Cf. also the
self-presentations on the Orphic Gold Tablets, and my article, “‘Der Erde Kind bin ich und
des gestirnten Himmels’. Zur Lehre vom Menschen in den orphischen Goldplittchen,” in
Graf, Ansichten griechischer Rituale, 222—43; reprinted in my Antike und Christentum, 244—66.
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The beginning sums up what the suppliant considers the promise which the
god will next fulfill: érel uédhow xatomTedety oTuepov Tolg ddavitoLs buuxot
(“for today I am going to envision with immortal eyes”). This announcement
recalls the transformation of vision that was the subject of the previous
petition (ll. 502-13); the author also presupposes that the prayer has been
heard by the deity (Il. 514—15). The time reference onpepov (“today”) occurs
elsewhere in magical and ritual contexts as almost a technical term.!? The
verb xatorttedery (“envision”), found also in the exordium (l. 485), is a
synonym of gmomtedewy (see on 1. 504). The phrase tolg &davitorg Supact
explains that the new vision has come about through the transformation of
the mortal eyes into immortal ones (see 1. 504-5).1%* Further information is
to be gained from the following section.

The section ll. 51737 defines the suppliant as an initiate. The subsections
of this self-definition form the basis for the following ascension narrative. The
summary contains the anthropology of the ML, detailing the relationship
between the human and the divine.

Regarding human nature, the initiate defines himself as Svnrog yevwndeig
éx Yvntig botépag (“a mortal born from a mortal womb”). He thereby
defines human nature by two criteria: mortality and birth from a human
mother. This definition appears several times in the ML and elsewhere in the
PGM; ™ it conforms to common ideas of ancient anthropology.’®

The benefits of initiation are generally summarized in 1l. 518-19, and by a
kind of synthema in 1. 520-27. The general benefit is characterized as “bet-
terment”: BeBeAtiopévog Gmd xpdtoug peyahoduvdpov xal defiig yerpdg
&pYéptou (“improved through the exceedingly powerful might and the im-
perishable right hand”). The verb BeAttobv (“improve™), found only here in
the PGM, often relates to Hellenistic ethics.!” The reference to divine power

192 See also below 1. 646, 651, 686, and 1.165-66 111.265; IV.1455, 1618-19, 2911, and
for further references, Preisendanz, 3.176 (index), s.v. Cf. Luke 2:11; 4:21; 13:32-33; 19:5,
9; 23:43; 2 Cor 3:14; 6:2: 180l viv xatpdc ednpbdadentog, 1dod viv Huépa owtnpluag. See
BDAG, s.v. 6fpepov.

193 Cf. TL215: Bupa ték[etov] TV.543—-44 névra 8¢ 8¢y &Bdvara. The concept is
similar to the Hermetic expression 6 do9aApoc Tob vol (CH V.2; X .4-6; XI11.14, 17; Def.
(Armenian) 7.3; 9.2 (ed. Mahé, L’Hermes en Haute—égypte, 2.379-80, 391 [German trans.
in Holzhausen, 2.495, 497]). In the NT and ecarly Christian literature cf. Eph 1:18:
nepuTLouévous Tobg dpdudpols THe xapdlag; Justin, Dial. 134.5. See BDAG, s.v. gpuiudc,
2; Hans Conzelmann, “péc,” TDNT 9 (1973) 310-58, sections A.3; D.1-8; E.ITL.1-2.

194 See 1. 645: yevopevog &x Svntic datépag, and U 529-30, 543, 607, 608-9. Cf.
1. 533: @9apty Beotév @ior; furthermore IV.2537; V.409, 413; VI.11; VIL.674, 677;
XX.2-3; LXXII.17.

195 Cf. Gal 4:4-5; for references and bibliography see Betz, Galatians, 206—8.

1% For Behtioly, Bertinots see, e.g., Plutarch, Virt. prof 85C-D; Philo, Decal. 17; Fug.
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is couched in metaphors similar to those above (Il. 496-97). The divine
attribute xpétog occurs only here in the ML, but is more frequent elsewhere
in the PGM.'” The attribute peyahodivapog (“exceedingly powerful”) be-
longs to hymnic language,'®® just as the attribute 8ekidig yeLpde &opddprou
(“[by] the imperishable right hand”).!*?

The rather elaborate statement in 1. 52027 seems formulaic in nature and
resembles a synthema, comparable to formulae in mystery-cult texts.??® The
passage defines the benefits of transformation, of which the first is the quali-
fication of immortality: &Qavéte mvedpatt [ratomredety] tov &dvatov
Algve (“by the immortal spirit [envision] the immortal Aion”). While the
“immortal spirit” has been dealt with before (1. 489-90, 505, 510), it reap-
pears here as the force bringing about the vision (xatomtederv [l. 516; cf.
504)) and immortality. Having acquired immortality, the initiate is able to have
a vision of the immortal Aion,?®! whom the author mentions here for the first

LT 2

time (I. 520).2%2 This god, whose name means “long period of time,” “eon,
“eternity,” plays an important role in Hellenistic and Roman religions. In the

30; Det. 56; Sacr. 42; Mos. 2.66; and often (see Borgen, Philo Index, s.v.). See Reitzenstein,
HMR, 262—65.

197 See VII.1020; XI1.134; XII1.629, 803, 881; XXXV.21; it occurs frequently in
biblical literature as well (LXX Deut 8:17; Wis 11.21; Sir 47:5; Acts 19:20; Col 1:11; etc.;
see BDAG, s.v,, 1.a.

198 See also 1l. 639, 687—88 (ueyahonpdtopsg Jeat); IV.1345-46 (in an invocation:
peyaroddvapog, peyarddobos, peyadeviic); VIL.881; XI1.374-75.

199 See above on 1l. 496-97.

200 On this type of formula, see also 1l. 644—49, and Dieterich, 213-18, 256-58; for
further references see Betz, Antike und Christentum, 238-39, 243.

201 The principle is that of 8uotog té dpoly. Cf. 1 Cor 2:10-15, esp. 13.

202 The god of eternity, Aion, plays an important role in the PGM; in the ML he is
identical with Helios-Mithras (594-95; cf. I11.70-95, 100—101, 462; V.4). Cf. also 1.164,
200-1 (attributes: atwvaiog, alwvax<t>tvoxpitwp, alovomohoxedtmp), 309; IV.1163,
1169, 1206, 2198, 2314, 3168; V.156, 468; VII.510 (0¥ yap el 6 mathe tol makvysvols
Algvog), 584; XI1.246—47; XI1I1.71, 299, 329, 582, 996-97. For literature see Arthur
Darby Nock, “A Vision of Mandulis Aion,” HThR 27 (1934) 53-104; repr. in Essays,
1.357—400, esp. 377-396; Festugiére, Révélation, 4.152-75, 184-85; Nilsson, GGR, 2.348,
498-505, 536, 682, 686; Betz, GMPT, 331-332; Bousset, Religionsgeschichtliche Studien,
192-230; Merkelbach & Totti, Abrasax, 2.168~169; 3.56—58 and passim; Daniel & Malto-
mini, Supplementum Magicum, 2.227-228; Kotansky, Amulets, 115-16; Michel, Gemmen,
#114; H. J. W. Drijvers, “Aion,” DDD 13—14; Gilinther Zuntz, “Aion Plutonios (Eine
Griindungslegende von Alexandria),” Hermes 116 (1988) 291-303; idem, Aion. Gott des
Rémerreiches (AHAW.PH 1989:2; Heidelberg: Winter, 1989); idem, AIQON im Roémer-
reich. Die archiologischen Zeugnisse (AHAWPH 1991:3; Heidelberg: Winter, 1991);
idem, Alow in der Literatur der Kaiserzeit (WSt.B 17; Wien: Verlag der Osterreichischen
Akademie der Wissenschaften, 1992). Zuntz does not discuss the PGM, however, but
considers a special investigation for it to be necessary (44, n. 66).
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ML, Aion is mentioned again in the “third prayer” as the heavenly gatekeeper
(. 594).2% His attribute is Seométng tév mupivev Stadnudtev (“lord of the
fiery diadems”).2** While 8eométyg is attested only here in the ML (1. 521),
seven golden diadems are mentioned in 1. 675.2% '

The second qualification bestowed by the spirit is sanctification (1. 522),
aytowg dytaodelc aytdopaot (“sanctified through holy consecrations”). The
expression is unique in the PGM, a fact that caused commentators to assume
influence of the LXX. The translations diverge, because of divergent inter-
pretations of the term &ylaopa, with most interpreters taking it to mean
“holy consecration.”?®® While it is true that the terminology of &yt&lw,
&ytog, &ylaoua occurs most frequently in the LXX, the PGM do not neces-
sarily depend on the LXX.?%7 In Hellenistic-Jewish and early Christian texts
the term is mostly used in the singular, referring to “sanctuary,” “temple.”
E.g., Philo (Plant. 50; LCL edition by Colson, 3.239) interprets &Yédopa (Exod
15:17-18): ofov aylwv &madyaoua, pipunuae dpyétumou, énet T alodnoet noha
Tév vornoet xxhév elxbves, T6 NTotpdodar Ho yetpav Heol, TEY KOoUOTOLEY
adtob duvdpewy (“It is a ‘sanctuary,” an outshining of sanctity, so to speak, a
copy of the original; since the objects that are beautiful to the eye of sense are
images of those in which the understanding recognizes beauty. Lastly, it has
been prepared by the ‘hands’ of god, his world-creating powers”). In the

203 Some of the hymns in the PGM addressed to Aion are theologically and conceptu-
ally similar to the ML: e.g., the yatpetiopss 1.1115-66 (oTHAn &roxpupog); IV.1167-1226
(oThAn); IV.850-929 (Zorousivos xatantuots); IV.1596-1715 (tedety); X11.323-50; more-
over, the tehety) 1.26-37; the prayer called guotixy (1.195-222) the prayer to Apollo I1.1-
15; the cat ritual II1.1-164; the otHAy Tob Téov V.96-172.

204 According to Jordan (by letter), the pap. seems to read wupetvav instead of TupLvay.

205 See also IV.675, 1337, 2840; V.483; VIL619; cf. XXXV.26, 40: dradnpatopdpog.
For mbptvog, see 1. 584, 589, 637-38 (mipivog otépavog); II1.211; IV.1024-25 (pavndi
o, x0pte, 6 &v mupt THY Shvauey xal Thv Loybv Exwv), 2959; VIL.801; XIII.165 (¢yéveto
3¢ 6 Yedc énl ol xbopou xai Tol mupde); XIV.8; furthermore CH 1.9 (Sebg Tob mupbds wat
nvedpatog &v); X.18; Hippolytus, Haer. 5.7, referring to the demiurge of the Naassenes
(see Dieterich, Abraxas, 48—62; Bousset, Religionsgeschichtliche Studien, 118-19, 164). Cf.
for duddnpa Rev 12:3; 13:1; 19:12; mhpivog 9:17. See also BDAG, s.v. duadvpa; on the
whole topic Marcell Restle, “Herrschaftszeichen,” RAC 14 (1988) 937-66, esp. 951-56.

26 So Dieterich: “durch heilige Weihen gereinigt”; Preisendanz: “rein gesiihnt durch
heilige Reinigungen”; Reitzenstein: “durch heilige Weihen geheiligt”; Festugiére: “sainte-
ment sanctifié par les purifications saintes”; Meyer: “sanctified through holy consecra-
tions.” Merkelbach (Abrasax, 3.236) speculates about influence by the LXX, takes the
ayiaopata as referring to the trishagion (Isa 6:3), and translates (3.161): “nachdem ich
zum Heiligen geweiht wurde durch ‘Heilig’-Rufe.” Martinez points to his collection of
liturgical formulations naming the acclamations of the trishagion &ytacpol (Baptized, 70).

%7 For érylaspa see LXX Amos 7:13: elg 82 Bat9nh odnére p) mposdiic Tob mpognreloant,
6t aytaopa Baothéag oty xat olxog Baothetag dotiv. For references see BDAG, s.v.
&ylaoua.
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PGM the rare plural &ytdopata refers most likely to “consecrations,”?% here
specifically to the initiation ritual.?%

The following part of the convoluted sentence construction is even more
difficult (L. 522-24): &ytag bpestaong pov Tpodg SAlyov g dvdparivng pov
Juyriic Suvapeng?!O
human soul-power”).2!! The term bplotyue (“support™), a hapaxlegomenon in

(“which holy [power] supports for a short while my

the PGM, appears to come from philosophy, especially Stoicism, where it plays
a significant role.?!? Constructing d¢tetnut with a genitive object is unusual,
which may be due to the comment having been inserted after the preceding
formulaic statement, in order to clarify the question of how the consecration
affects the human soul. Thus far, the author has not mentioned the soul (Juy)
in connection with anthropology, so that it makes sense that he wishes to bring
it in at this point. He apparently does not share the Platonic doctrine of the
immortal soul incorporated in the mortal body; instead the soul shares human
weakness and mortality. This is why the soul is in need of support by divine
power which by way of consecration injects holiness into the soul. That sup-
portive power, however, lasts only for a short while, after which it wanes and
must receive another charge by new consecrations. Therefore, once the initiate
has reached the state of holiness, that state cannot last forever, but only for a

208 See PGL, 5.v.; Albrecht Dihle, “Heilig,” RAC 14 (1988) 1-63; Reitzenstein (HMR,
226) refers to Apuleius, Metam. XI. 24: perfectis solemnibus processi duodecim sacratus stolis.

209 Comparable is the application to Christian baptism; for references see PGL, s.v.
&ylaoua, listing Gregory of Nyssa, Clement of Alexandria.

210 Pap. has ayrag uneotaoyg; Eitrem corrects to &ytog bmekestwong, Dieterich (Abra-
xas, 38; idem, Mithrasliturgie, 4, 5) to mepestaong; Preisendanz and Henrichs keep arytag,
referring also to Eduard Williger, Hagios. Untersuchungen zur Terminologie des Heiligen in den
hellenisch-hellenistischen Religionen (RVV 19:1; GieBen: Topelmann, 1922), 98, n. 1. Cf.
[I1.585—-86: xal peta Thv Tod VA0l copatos edpev([f drox|atdoTaoty.

211 Translations differ; Dieterich: “da unter mir steht auf ein kleines rein die menschliche
Seelenkraft”; Preisendanz: “wobei in Reinheit auf nur kurze Zeit verharrt meine mensch-
liche Seelenkraft”; Reitzenstein: “wihrend unversehrt mir bleibt auf ein kleines die
menschliche und natiirliche (seelische) Kraft”; Festugiére: “tandis que se retire un peu de
moi , pour un peu de temps, ma natare psychique humaine”; Meyer: “while there subsists
within me , holy for a short time, my human soul-might”; Merkelbach: “wihrend mich auf
kurze Zeit die Kraft der menschlichen Seele verlassen hat.” Cf. Nilsson, GGR, 2.686, n. 4.

212 See LSJ, s.v. bptotnue, B.IV.2.a, with references to Aristotle, Epicurus, Stoics. For
the Stoics, it is almost technical in physics, referring to dtaxbdopnaig; see Chrysippus, SVF
I, ## 599 (185.30-186.6), also 187 (61.22-42), 202a (65.4-24), 317 (114.24-29), 509
(164.14-37), 518-19 (165.32-43); Philo, Leg 3.240; Sar 113; etc; CH 18; XL16;
Irenaeus (Haer. 1.1.11 [ed. Harvey, 1.55]) in speaking about the Gnostics refers to their
notion of mvevpatixd dméotacts. Thus, the verb may be related to the concept of
Orbotaotg/ substantia, for which see Helmut Koester, “Onéatactg,” TDNT 8 (1969) 572—
89, esp. A.3; B.3; D; Hermann Dérrie, Ynéotaoig, Wort- und Bedeutungsgeschichte, in his
Platonica Minora (Mtinchen: Fink, 1976), 12—69.
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finite period. This interpretation agrees with Stoic doctrine, on the one hand,
and with other passages in the ML, on the other?!> The soul needs strength
especially in view of the impending ascension. In 1. 630 the ML speaks of a
“recovery of the soul” (kmoxatactadf f, Puyn) from its being shaken up
(1. 622-23), in 1. 709-10 the suppliant prays that the deity may remain in the
soul, and in 1. 725 the soul is closed down during the oracular ecstasy.

This situation is confirmed by repeating (cf. 1. 503—4) the formulaic rela-
tive clause (Il. 524-27), §jv &y® ALy petamaparnudopat LETE THY EVECTROAY
®al ®ATETELYOUTAY pe TLxpay &vdyxny dypeoxonyrov (“which I will again
receive after the present bitter and relentless necessity which is pressing down
on me”). The initiate expresses his confidence that he will regain his soul-
power after he has been liberated from the oppressive force of necessity. The
term pevanaparapBavery provides another instance of the author’s prefer-
ence for verbs with double prefixes;*'4
of the preposition petd. As a whole, the expression peta v évestacay xal

we must appreciate, however, the sense

RATETELYOUOAY pe Txpay &véyxny dypeondmyrov parallels 1l 502—-4 and
534-35, but there are some new terms as well, associated with &vayxy (“ne-
cessity”’). This “necessity,” identical with ypeta (“need,” 1. 504), has preemi-
nence in the magical texts throughout as Ananke, a personified demonic
force.?!® Ananke is here distinguished by two attributes, one common, and the
other unfamiliar: merpdg (“bitter”)*! and &ypeoxdnnroc.2!” The second (1. 527)
attribute may, however, be explainable. LSJ (s.v. ypéo¢) has references attesting
the metaphorical méaning as “the debt that all must pay, fate, death”;*’

23 For a different interpretation, see Merkelbach (Abrasax, 3.236), who thinks, “For a
short time the &v8parivy uytnd Sdvapis leaves the candidate [scil. for initiation], and
only the mvevpatixd) Sdvaypic remains. In 630 it says that the soul has returned to its former
condition, Brav) &moxatactady cov ¥ Puyh.”

214 The term occurs only here in the PGM; see 1. 501 (petanapadidovar); but cf. 1l. 483
(retadiddvar), 5089, 647 (uetaryevvay).

215 For the ML, see above on 1. 502—4, moreover 1. 606; 111,120; VIL302; I1X.10;
XXXVI1.342; etc. See Preisendanz, 3.215 (index VI and index I, s.v.). See Schreckenberg,
Ananke, 160-63; Wilhelm Gundel, “Heimarmene,” PRE 7 (1912) 2622-45; Gundel,
Welthild und Astrologie, 70—74; Nilsson, GGR, 2.506—7; Heinrich Otto Schréder, “Fatum
(Heimarmene),” RAC 7 (1967) 524626, esp. 564—68.

216 See 1. 605; for the “bitter Ananke” see also VII.302; XV.13; furthermore 1V.1406,
2606, 2669.

217 TLG and LS], s.v., list only IV.527, with the rendering “free of debt, i.e. undimin-
ished”; Dieterich (p. 5, app. crit., ad loc.) adduces Suda, s.v. ypeaxoneirar; Plutarch, Vit aer.
al., 5 (829C); Alciphron, 2.4 (ed. Schepers) and translates, “without cancellation of debt?”
Cf. ypeoxomely, ypeoxonia.

218 See ps.-Plato, Ax. 367b: xdv ui Ttg HETTov g ypetos &modidid t6 (Fy, ... Hershbell
(in his edition, p. 60, n. 35) refers as a parallel to Cicero, Tusc. 1.39.93: life is a loan, without
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accordingly, ypeoxomnelv (“cancel debt”), originally a commercial term, can
be used as a metaphor.?!? If, as according to Diogenianus, the term o ypedv
played a role for Chrysippus, the term &ypeoxényrog in the ML may have
originated in a Stoic background,?®® and should thus be translated as “unfor-
giving, relentless.”??! Merkelbach seems to agree with this interpretation only
in part, when he says: “No longer burdened by that ‘debt,” which one must
pay back to &véyx, that is, no longer burdened by death. The initiate has left
behind his earlier existence.”??2 The text of the ML, however, does not
indicate that the “debt” equals “death,” or that the initiate is beyond death
altogether.??® Rather, at this point the initiate leaves his mortal nature behind
during the ascent (see below, 1l. 533-35). A distinction has to be made be-
tween the ascension presently in view and the presupposed earlier initiation
ritual, which included the experience of death and rebirth.

Next (Il. 527-29) comes the identification by name: éye 6 deiva, dv 7
detva, xatd Sbypa Yeod dupetddetov (“I, NN, whom NN bore, according to
the immutable decree of god”). The statement is formulaic, indicated in the
pap. by the symbol A.?** The expression xata déypa Seob duetadetov (“accor-
ding to the immutable decree of god”) represents another formula important

the day for repayment being fixed (»usuram »vitae tamquam pecuniae nulla praestituta die). See
also Alciphron 1.25: odx 0Tt T6 Ypéog Quyety; Vettius Valens, Anthol. 9.1.17: énéte elg tov
&épa dvadpduy To ypéog; LXX Wis 15:8: t6 t¥He Yuyfic dmartndels yoéoc.

219 See Diodorus Siculus 38/39.8: moAhav Savétwv Expeondnynoey dpethhpatd.

220 See SVFII, # 914 (265.14), Diogenianus, apud Eusebius, Praep. ev. 6, p. 263¢: obtw
3¢ xail 16 ypeov elpfodat 6 Emcfadiov xal xadirov xatk Ty eipappévny. For parallels,
see CH, Exc. XXIII.46 (Kore Kosmou, eds. Nock & Festugiére, 4.16): ypeaxonciobw tév
Juyv adtav to meplepyov émtuplats xal @oforg xal Abmarg xat Eaniot Thdvorg (“The
curiosity of their souls shall be frustrated by desires, fears, troubles, and misguided hopes™).
Cf. Barn. 2.6: dvev Quyad &vdyxng &v.

22! Translations vary widely: Dieterich (p. 5, 1. 26): “schuldentriickt” (“removed from
debt”); Preisendanz: “ohne Verkiirzung” (“without curtailment”); Reitzenstein (HMR,
176, n. 2) connects with pe and translates: “unverkiirzt, ungeschidigt” (“uncurtailed,
undamaged”); Festugiére: “aprés la contrainte douloureuse de I'imminente Fatalité¢” (“after
the painful constraint of imminent Fate”); Meyer: “relentless”; Merkelbach (Abrasax,
3.161) translates: “nach dem mir jetzt bevorstehenden und mich sehr bedringenden
bitteren Zwang” (“after the now impending and me strongly oppressing compulsion”).

222 Merkelbach (Abrasax, 3.237): “Nicht mehr von jener ‘Schuld’ beschwert, welche
man der &véyx zuriickzahlen muf3 = nicht mehr vom Tode beschwert. Der Initiierte hat
seine friithere Existenz hinter sich gelassen.”

223 For a different interpretation see also Morton Smith (“Transformation by Burial [1
Cor 15:35—49; Rom 6:3-5],” Eranos 52 [1983] 87—112; repr. in his Studies, 2.110-29,
esp. 126—27) who assumes that a ritual death and transformation are presupposed here, but
there is no evidence for such, at least at this point, because the practitioner expects a return
into this life. By comparison, ritual death is part of the ritual in IV.154-285, esp. 210-20.

224 See Preisendanz, app. crit., ad loc.
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in Greek religious philosophy.??® The formula conforms to the Stoic concept
known since Zeno and Chrysippus.??® By contrast, the Hellenistic aretalogies
of Isis claim her victory over Heimarmene or Fatum.??’ Plutarch seems to
reflect the common opinion of the time, when he reports from his table-talks:
“‘Nor should we,” I continued, ‘be overawed by Olympia, as if its policies
with respect to types of competition were as undeviating and immutable as

fate.””?? This section ends with voces magicae (1. 528-29): eun) vt ent aw etaw
tva tew.???

Apparently, the author sees the need at this point to add a comment of
clarification concerning the anthropological presuppositions for the ascent
(Il 530-32).%* Tt begins with stating what appears to be an accepted principle:
énet odx EoTutv pot dpuxtov ynrog yeyHTe cuva<v>iévar YpucoctdéoLy

wappapyvpals the ddavdtouv Aapmndévos (“since it is for me, being mortal,

225 The pap. reads apetadetov, corrected by Dieterich (4-5, n.).

2% See SVFII, # 913 (264.26), from Chrysippus (De fato [rept elpapuévng]) concern-
ing the three Moirai, Clotho, Lachesis, and Atropos: "Atgomov 8¢ 81t dpetddetos xal
dpetefarnroc dotiv 6 xad’ Exaata Stoptopds 2 &idlwy ypbévay. Heimarmene is explained
as the divine Logos divided into the three Moirai, doing the Stotxolv in the cosmos.
Similarly, 11, # 914 (265,18-19).

Cf. also the interpretation of &petddetog in CH, Exc. XI.2 (Nock & Festugiére, 3.55),
item 25: wév <t6> év olpavd duetdBetov, miv T6 ént yig netddetov. Ibid. 57 (# 46):
npovora Jeta TaELg, &vdyur, npdvora, drnpétie. # 48: tig Bebg; drpemrtov dyaddv. i
&vBpemog; tpentov xaxdv; Exc. XII1.64 (3.64): ’Avéyxn &oti xpiowg Pefale ol
duetdrpentog Shvapes mpovolag (with n. 2 for further references); Orph. Hymn. 59 (To the
Moirai), line 10.

227 Schréder (“Fatum,” RAC 7 [1969] 569-70) names Isis as capable of breaking the
law of fate: Aretalogy of Kyme, 1. 55, where Isis speaks: &yo ©6 elpapuévov vind, &pod to
etpapuévoy dxoder (“I am victorious over Fate, Fate is obedient to me.”) See on this
Miiller, Agypten, 74-75; Totti, Texte, Nr. 1; Merkelbach, Isis Regina, 113-19. See also
Apuleius, Metam. X1.15, 21, 25, with the commentary by Griffiths, Apuleius, 253-54, 277,
283, 28687, 28889, 320-23.

228 Plutarch, Quaest. conv. 5.2 (675 B): od pav 003 iy "Odvuriav, Epny, dEidv Eotey
domep elpapuévny apetdotatov nal duetadetov év tolg &YApaoty EnmemAiydour. Text
and translation cited according to the LCL edition by Paul A. Clement & Herbert B.
Hoffleit, Plutarch’s Moralia (London: Heinemann; Cambridge, MA: Harvard University
Press, 1969), 8.388—89.

229 Tt is not certain whether the pap. reads etaw or tav. Preisendanz (app. crit., ad loc.)
opts for etav, which he, following Dieterich (5, 221-22), takes to be a corrupted palin-
drome wetaw | =L | vaicon.

230 The problem behind the discussion is that of “immanence/transcendence” and
human identity. See Reitzenstein, HMR, 169-70; Richard Reitzenstein & Hans Heinrich
Schaeder, Studien zum antiken Synkretismus (Studien zur Bibliothek Warburg 7; Leipzig &
Berlin: Teubner, 1926; reprinted Darmstadt: Wissenschaftliche Buchgesellschaft, 1965),
74~76; Abraham P. Bos, “Immanenz und Transzendenz,” RAC 17 (1996) 1041-92,
esp. 1047—48.
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out of reach to ascend together with the golden radiances of the immortal
brilliance”). The statement looks like a principle quoted from a different
context with approval.?*! Dieterich’s punctuation connects it by a comma with
the previous sentence, while Preisendanz begins a new sentence.?? Either way,
the comment is didactic and offers an answer to an implied question. Indeed,
if the principle is accepted, the previous proposition to obtain immortality
appears preposterous and requires special explanation. The argument involves
two admissions. The first is the suppliant’s present condition of mortality.?*?
The second is that a mortal’s ascension to heaven is “out of reach.”** Meta-
)3 with an astral phe-
nomenon demonstrate the impossibility further.?*¢ The metaphors seem to

phors describing “ascending together” (cuva<v>tévat

reflect poetic, perhaps hymnic language.?®” The term pappaouyy is found only
here in the PGM, but similar terms occur elsewhere.”® The adjective

31 Cf. the parallel in Plato, Phaed. 67b: i) xaBapd yap xadapol Epdntecdar pn od
Heprtov §) (“For that the impure touch the pure is not at all permissible”). Socrates cites this
principle to demonstrate the impossibility for a human being to pass into the afterlife;
purity, and therefore passage to the afterlife, can only be achieved by the separation and
liberation of the soul from the body. Plutarch cites and interprets the principle in Is. Os. 4
(352D); Cons. Apoll. 13 (L07F-108D); Sept. sap. conv. 16 (160C); in Rom. 27.3-28.8 he
discusses the issue in connection with the deification of Romulus, referring to Pindar and
mystery cult initiations. A related principle is cited by Paul in a similar context in 1 Cor
15:50: odpl xai afpe Bacthciov Heol udnpovouiioar od Sdvatar 0dd¢ # @Sopd ThHy
&p9apoiav xinpovouel (“Flesh and blood cannot inherit the kingdom of God, nor will
perishability inherit imperishability™). See for a discussion of these two principles, Betz,
Antike und Christentum, 242.

232 Dieterich (4, 222) translates after a comma: “denn es ist mir nicht erreichbar als dem
sterblich geborenen mit dem goldenen Flammenglanz der unsterblichen Leuchte in die
Hohe zu steigen.” Preisendanz: “Da ich es nicht erreichen kann, ...”

23 For Yvnroc see 1l 517-18, 543, 614. The verb yeyara is part. perf., contracted
veyag for yeyovag. Smyth, Grammar, 200 (§ 704b) treats this form as a poetic second
perfect participle, “contracted from yeyadg.”

234 The term gpuntée is a hapaxlegomenon in the PGM; cf. IV.68 épuxécBar with a
different meaning.

235 The pap. reads cuvaievar, which Dieterich (4-5) corrects to cuvavtévar. The term is
a hapaxlegomenon in the PGM, and rare in Greek literature; see LS], s.v., suvaveiut, “go up
together.” Riess (CIR 10 [1896] 411) points to obumhavoes &othp (L. 574) as confirmation.

26 On ideas concerning becoming a star see Wilhelm Gundel, “Kometen,” PRE 21st
Halbband (1921) 1143-93, esp. 1150-53; idem, Sterne und Sternbilder im Glauben des
Altertums und der Neuzeit (Bonn & Leipzig: Schroeder, 1922), 104-5, 110, 123, 147, 253~
54, 313, 348; Betz, Antike und Christentum, 228.

237 Cf. the epigram of Ptolemaeus (Anth. pal. 9.577), and Franz Boll’s essay of 1894,
“Das Epigramm des Ptolemaeus,” reprinted in his Kleine Schriften, 143-55.

238 Cf. yapuapany], a vox magica, in XII1.111, 195, 535, 669; pappapteeyy? 1.260-61
(nappaptawd); Orph. Frag. 100 (ed. Kern, 166), calling it a vox Orphica and referring to
Orph. Hymn. 7.10-11 (adyélovreg et Nuxtdg {ngoetdéa nénhov, pappapysic oriABovtes);
Damascius, De princ. 213. See also the references in LS], s.v.
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youooetdfic (“golden bright”) is related to crowns,* and Aaunndav (“bril-

liance”)?*" is another hapaxlegomenon in the PGM. Where does this language

come from? It has some close parallels in the Orphic Hymns.?*! Merkelbach
points to the sun rays and the dust particles glimmering in it, which ancient

sources thought of as vehicles for the ascension of the souls into heaven.?** The .

comment concludes with voces magicae: e aew Mo ewr) vae wrae.?*

The section on self-presentation concludes (1. 533—35) with the suppliant
addressing his human nature: £€otadr, pSapti) Bpotdv @lot, xal abriva
<Gvahofé> pe OYLY peta THv dmapaltiTov xal xateme|i]yovoav ypetav
(“Stand, O perishable nature of mortals, and at once <take me back> safe
after the inexorable and pressing need”). Because of some textual problems,?*
translators differ in restoring and translating the text. The context (cf. 1. 525—
26) requires a verb describing the ascent and addressing mortal nature, so that
he orders his mortal nature? to “stand,” including the reminder that such a
transition is not without danger.?*¢ What the author seems to say closely
resemnbles an explanation in CH X.5-6:

“But we are still too weak now for this sight; we are not yet strong enough to open our
mind’s eyes and look on the incorruptible, incomprehensible beauty of that good. In
the moment when you have nothing to say about it, you will see it, for the knowledge
of it is divine silence and suppression of all the senses. [6] One who has understood it
can understand nothing else, nor can one who has looked on it look on anything else
or hear of anything else, nor can he move his body in any way. He stays still, all bodily

2% Cf. 111.486; 1V.638, 1027. Cf. Plato’s (Phaed. 110c) use of the term in a fantastic
description of the earth seen from above.

240 Pap. reads Aapmnduvoc, corrected by Dieterich (4).

241 Orph. Hymn. 7.6=7, 11 (To the Stars) 8.15 (To Helios); 59.10, 16-17, 20 (To the
Moirai); CH X.4; Hermas, Sim. 9.2.2. See BDAG, s.v. hapnndav.

242 See below, on 1l. 537-38.

243 Preisendanz (app. crit., ad loc.) sees a repeating sequUeNCe: o NVEED TUAED VAR TVUER
Lae.

244 The pap. reading @9paty must be corrected to @Sapth); pap. avtixa pe vywy is
uncertain because a verb is missing; Wessely conjectures Oyt <xaBiotn>; Dieterich (6)
takes Omier (Ogplet) as the verb; Reitzenstein emends &modéyou, Eitrem &vaAafe, Preisen-
danz &vdiafe; Jordan sees in the pap. pa instead of the editors’” ue.

245 For the expression @apti) Bpotav o cf. 1. 502, 607; for Beotol see V.409, 413;
VI.11; VIL674, 677.

246 Dieterich (6) interprets this to mean: “und sogleich laff mich los...” Most other
translators see the reference in regard to the reentering into the body, which, however, is
inconsistent with the departure from “the inexorable and pressing need.” Cf. Preisendanz:
“<iibernimm> mich sofort <wieder> wohlbehalten nach der unerbittlichen und bedrin-
genden Not”; Reitzenstein: “und bald nimm mich wieder heil in Empfang”; Festugiére:
“et reprends-moi sur-le-champ sain et sauf”’; Meyer: “and at once receive me safe and
sound”’; Merkelbach: “nach dieser unabdingbaren und mich bedringenden Not sollst du
mich wieder gesund in dir aufnehmen.”
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senses and motions forgotten. Having illuminated all his mind, this beauty kindles his
whole soul and by means of body draws it upward, and beauty changes his whole
person into essence. For when soul has looked on <the> beauty of the good, my child,
it cannot be deified while in a human body.”?*

The description of the “inexorable and pressing need” is similar to the
preceding parallels (see 1. 502—4, 525-26), with the adjective &napaitnrog
(“inexorable”) providing variety.>*8

The final words of the self-presentation (ll. 517-37) conclude the first

prayer (Il. 484-537). Although beset with textual uncertainties, there is again

a well-known formula: yé yép eipe 6 viog... (“For I am the son of...”).2%

Some kind of divine name should be expected,? but that name is secret and
only voces magicae are given: Yuyw[v] Sepov mpoyw mtpwa.?! Another formula

then follows, perhaps a doublet or variant of the preceding: &yé elpe payxpe[.]v

wou Tpeduywy Tpre. 22

The problem is whether the writer has simply muddled up his Vorlage, or
whether he inserted two (defective?) variants of the same formula, or whether
the magician by intention obscured his divine name.?>* The latter seems most

247 Translation by Copenhaver, Hermetica, 31; the edition of Nock & Festugiére, 1.124,
n. 25 refers to the parallels in CH 1.1 and XIIL.7; cf. also CH XVI1.6-9. For Philo’ similar
teaching at this point, see Vit. Mos. 2.267: petafaiov Ta oToLXELR TP TO XATENETYOV THG
xpetag; Spec. leg. 3.1-3, and Peder Borgen, Early Christianity and Hellenistic Judaism (Edin-
burgh: Clark, 1996), 309-20; idem, Philo of Alexandria: An Exegete for His Time (NovT.S
86; Leiden, New York, Koln: Brill, 1997), 18, 194-205, 225-42,

248 For this term see also 11. 605—6; I11.37; IV.3, 1787, 2032-33; 3025; XXXV1.342. For
interesting demonological parallels see LS], s.v.; Pradel, Gebete, 59,4. Cf. Wis 16:16 (LXX);
Philo often (see Borgen, Philo Index, s.v.).

249 This formula occurs frequently in ancient texts, and so also in the PGM; for the ML
see ll. 484, 525-27, 535-536, 57475, 762-63. Cf. also I1.126—-128; I11.145-146; IV.1177-
1180; X11.92; XII1.637. See Norden, Agnostos Theos, 177-201, 214-20; Hartwig Thyen,
“Ich-Bin-Worte,” RAC 17 (1994) 147-213, esp. 205-209.

250 For divine sonship, see 1V.1075-77; XII1.935; XXXVI.317; and often; see also
Carsten Colpe, “Gottessohn,” RAC 12 (1983) 19-58; Otto Betz, “Isangelie,” RAC 18
(1998) 945-76; BDAG, s.v. vidg, 2.c.a; d.B.

51 The pap. has ouvtog Yuyw(.], which Dieterich (6) makes out as vide, $oyw d¢ (cf.
Dieterich, 222); Preisendanz (app. crit., ad loc.): “son (of Helios).” Hopfner takes iye as
“deeply I draw in breath” (“tief atme ich ein”); Preisendanz has Quyw([v] as vox magica as in
1. 537. Cf. Karl Preisigke, Die Gotteskraft in der frithchristlichen Zeit (Leipzig & Berlin: de
Gruyter, 1922), 31. Martinez raises the question whether the words could be a Greek
translation of an Egyptian epithet “son of souls” (cf. “soul of souls”).

552 Pap. reads payapel.]v. Cf. 672: ap)apuey (ne. See Dieterich (6), app. crit., for conjec-
tures.

253 So Merkelbach, Abrasax, 3.237; Reitzenstein (Poimandres, 105; cited in Dieterich,
222), however, believes that no divine name is required; while this may be true of the
Hermetica, it is not necessarily true of the magical texts.
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likely not only because of the parallel in 1. 724 @yé elpe with vox magica),>>*
but also because of the magicians’ practice generally to keep their divine
names secret.”>® No doubt, with his final words he reveals himself as a son of
a god, but at the same time he hides that name behind voces magicae.-

B. Prescription of the breathing ritual (II. 537-38)

Following the conclusion of the prayer and anticipating the ascension narra-
tive, the text moves directly to the ritual. This narrative presupposes an ancient
wortldview which involves specific ideas about cosmology and anthropology,
including the world of the gods and the place of the human being in relation
to it.?>¢ Related to these issues is an enormous body of materials connected
with ideas on journeys to the heavenly world. These general preéuppositions

and traditions cannot be discussed at this point, but competent survey litera-

ture with bibliographies is available.?’

First, then, comes the prescription of a breathing ritual (1. 537-38): &\xe
3 \ o~ 3 ’ ~ ’ 3 ~ (A3 A 113 :
& tev detivey mvebpa v dvaondv, b Stva[olat. (“Draw in breath from the
rays three times, drawing in as much as you can.”) What is drawn in with the
breath of air is the divine “spirit” (mvebua).2® As is shown by the preceding

2% For this formula, see the passages and literature in Betz, Hellenismus und Urchristentum,
165-70; idem, Antike und Christentum, 178, 179-84.

255 See on these issues, Betz, Antike und Christentum, 152—74, 175-86.

26 On general cosmology see the comprehensive surveys and bibliographies by Carsten
Colpe, Ernst Dassmann, Josef Engemann, Peter Habermehl, Karl Hoheisel, “Jenseits,”
RAC 17 (1996) 246—407.

257 See the comprehensive articles by Carsten Colpe and Peter Habermehl, “Jenseits-
fahrt I (Himmelfahrt),” RAC 17 (1996) 407-66; and “Jenseitsreise,” ibid., 490-543,
esp. 504-5 on the ML. Still informative is the article by Wilhelm Bousset, “Die Himmels~
reise der Secle,” ARW 4 (1901) 13669, 229-73; repr. as Die Himmelsreise der Seele (Libelli
71; Darmstadt: Wissenschaftliche Buchgesellschaft, 1960); furthermore Cumont, After
Life; idem, Lux Perpetua; Betz, Lukian, 38—40, 128, 167-69; Gruenwald, Apocalyptic and
Merkabah Mysticism; idem, From Apocalypticism to Gnosticism; Morton Smith, “Ascent into
Heaven and the Beginning of Christianity,” Eranos 50 (1981) 403-29; repr. in his Studies,
2.47-67, esp. 52—-54; Toan P. Culianu, Psychanodia I: A Survey of the Evidence Concerning the
Ascension of the Soul and Its Relevance (EPRO 99; Leiden: Brill, 1983); idem, Out of this
World: Otherworldly Journeys from Gilgamesh to Einstein (Boston: Shambhala, 1991); Martha
Himmelfarb, Ascent to Heaven in Jewish and Christian Apocalypses (New York: Oxford
University Press, 1993); Elliot R. Wolfson, Through a Speculum That Shines: Vision and
Imagination in Medieval Jewish Mysticism (Princeton: Princeton University Press, 1994);
Collins & Fishbane, Death; Lohr, Verherrlichung, 105-13.

28 See the parallel in 1. 628-29: arac odv ebdéwe EAxe &mod Tol Yelou. For the breathing
ritual see Apuleius’s (Metam. 8.27) description of a similar ecstatic ritual: “In the midst of
all this one of them started to rave more wildly than the rest, and producing rapid gasps



II. Main body of the ritual (Il. 485-732) 131

prayer, the spirit is a fundamental concept in the ML.?*° Since mveBua can
mean both “spirit” and “breath,” the spirit is to be drawn in with the breath.
Also in accordance with ancient teachings is the idea that the spirit is transmit-
ted by the rays of the sun (al &xtiveg). While the sun rays are important in
several ways in the PGM, their role as transmitters of divine spirit and its
inhalation is affirmed several times.?*® Related are ancient speculations about
the role of the “sun dust,” that is, small dust particles hovering in the air and
glittering in the sun.?" In ancient Egypt they were regarded as means for the
soul to climb up to heaven.?? Greek philosophers called the particles £bopara,
regarding them as souls floating upwards in the air.?®> However, at this point

from decp down in his chest, as though he had been filled with the heavenly inspiration of
some deity, he simulated a fit of madness” (Inter haec unus ex illis bacchatur effusius ac de
imis praecordiis anhelitus crebros referens, velut numinis divino spiritu repletus, simulabat
sauciam vecordiam ...). Cited according to the LCL edition and translation by J. Arthur
Hanson, Apuleius, Metamorphoses (2 vols.; Cambridge, MA: Harvard University Press;
London: Heinemann, 1989), 2.112-13. For the ML, see Sarah I. Johnston, in: Schifer &
Kippenberg, Envisioning Magic, 181-83; Radcliffe Edmonds, “Did the Mithraists Inhale? A
Technique for Theurgic Ascent in the Mithras Liturgy, the Chaldaean Oracles, and Some
Mithraic Frescoes,” Ancient World 32 (2000) 10-24. Breathing rituals seem to go back to
early shamanism; see Mircea Eliade, Shamanism: Archaic Techniques of Ecstasy (trans. by
Willard R. Track; BollS 76; Princeton: Princeton University Press, 1964), 110—44, 412—
13. On inspiration as a whole and with further literature, see Klaus Thraede, “Inspiration,”
RAC 18 (1998) 329-65.

2 See above, on 1. 489-90.

260 On &xtivec see in the ML 1. 634, 751; also IV.461, 906, 1114, 1129; XII1.142, 447—
48; XIV.3. Cf. XI1.176: &xtivomt<ot>dv; [V.2286: &xtivoyatte; IV.1110: &xtivetdy Seov;
Hymn 17.37 (Preisendanz, 2.251). See also the gem in Hopfner, OZ1, § 733. The epithet
of Helios as eyefuxpay (XIIL.78, 333, 446—47, 590 [ayeBuxpwv]) may come from the
Egyptian for “splendor of the sun” (see Fauth, Helios Megistos, 98; Brashear, “Greek
Magical Papyri,” 3581). On Pindar’s 9th Paian, addressed to ’Axtig deiiov (“Keen-eyed
ray of the Sun”), see Furley & Bremer, Greek Hymns, 1.199-205; 2.150—60.

261 See the close parallel in IV.1115-66, which greets the god Aion-Helios as t6 mév
svoTa Tob deplov Tveduatog, “the whole system of the aerial spirit” (1115-16), who
inspires by the spirit eloepyduevév pe wai &vtiomouevéy pov (“entering into me and
drawing me to it” [1121-22]). The god appears as surrounded by sun-rays (1129), sending
them down to earth by glittering sun-dust. On this passage see Reitzenstein, Poimandres,
277-78; Bousset, Religionsgeschichtliche Studien, 200, 208-10.

262 See Eliade, Shamanism, 487-94; Fauth, Helios Megistos, 9, n. 48, referring to Jan
Assmann, Der Konig als Sonnenpriester (ADALA, 7 [Gliickstadt: Augustin, 1970]), 25: “Ich
steige auf zum Himmel. Ich klimme empor auf den Sonnenstrahlen.” There are also
monumental representations showing rays proceeding from the sun. Cf. of Isis in the
aretalogy of Cyme, 44: “I am in the rays of Helios” CEya elut év taig tob HAtov adyals).
See Miiller, Agypten, 73—74. Cf. Heb 1:3: Christ as &nabyacpa tHe 36Enc.

263 Aristotle, De an. 1.2 (404a): ofov &v T &épt ta xahodpeva Edopata, & gatvetar év
Tals dua tav Yuptdav &xtioy, quoting Leucippus (D.-K. 67 A 28 [11.78.16-29}), and
Pythagoreans (D.-K. 58 B 40 [1.462.27-30]). See Rohde, Psyche, 2.162, 189-90; Franz-
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the ML does not speak of “souls” (Juyat), but of “you” and the element of
“spirit” as bringing about the ascension. This point was already made by
Dieterich who explains it as evidence of Stoic influence.?®* ‘

The ritual is to be performed three times by drawing in the air as hard as
possible.?¢>

C. Introduction to the ascension narrative (Il. 539-44)

Before the beginning of the actual ascent narrative, the author includes an
instruction about what is going to happeén after the performance of the
breathing ritual (539-44). This section reveals the author’s own understanding

Joseph Délger, “Die Apostel als Strahlen der Sonne Jesu,” AuC 6 (1950) 30-51; Cumont
(After Life, 101-1, 159-64) pointing to Diogenes. Laertius 8.27; Cicero, Tusc. 1.42.99—
43.104; Julian, Or. 5.172C, and to the Neoplatonists’ concept of “soul-vehicle” @ymua);
see also Plutarch, sera num. vind. 563F 565E-566A; the Nag Hammadi “Treatise on the
Resurrection” (Epistula ad Rheginum), NHC 1,4, p. 45, 29-40 (Trans. in Robinson,
Library, 55); furthermore Gundel, Welthild und Astrologie, 13; Merkelbach, Abrasax, 3.237.
For the whole subject, see Franz Riische, Das Seelenpneuma. Seine Entwicklung von der
Hauchseele zur Geistseele, ein Beitrag zur Geschichte der antiken Pneumalehre (SGKA 18.3;
Paderborn: Schoningh, 1933); Gérard Verbeke, L’Evolution de la doctrine du pneuma dans
stoicisme a S. Augustin (Louvain: Editions de I'Institut Supérieur; Paris: Desclée de Brouwer,
1945), 321-37: “Les papyrus magiques”; Lewy, Chaldaean Oracles, chapter 3 and Excursus
8, 177-226, 487-89 (esp. on levitation); Clemens Zintzen, “Bemerkungen zum AufStiegs-
weg der Seele in Jamblichs De mysteriis,” in Platonismus und Christentum. Festschrift fiir
Hermann Dérrie JAC.E 10 [1983], 312-28); John E Finamore, Iamblichus and the Theory of
the Vehicle of the Soul (ACSt 4; Chico, CA: Scholars Press, 1985).

264 Dieterich (58-59): “If he [scil. the human person)] is to be returned to the &¥dvarog
véveotg and have a vision of the &8dvatog &oyn, then he can accomplish this only in this
way that the immortal vebpa in him, the immortal water, the firm, and the air in him have
a vision of the sacred fire, the dawn’s abysmal flood, that in him blows t6 tepdv wvelua, the
holy spirit. Later prescriptions show how this elevation by the mvelpa is really to be
understood: he must draw in from the sun rays’ mvebpa, then he gets lifted up toward the
light and enters into the upper region of the air.” (“Wenn er der &9&vatog yéveoig
wiedergegeben werden und die &Sdvartog &py# schauen soll, so kann er das eben nur
dadurch, daB das unsterbliche mvelpa in ihm, das unsterbliche Wasser, das Feste und die
Luft in ihm schaut das heilige Feuer, des Aufgangs abgrundtiefe Flut, daf3 in ihm weht 6
tepov mvebua, der heilige Geist. Man sicht aus einigen nachfolgenden Vorschriften, wie
eigentlich die Erthebung durch das mveliua gemeint ist: er muf3 von den Strahlen
nvebpee einziehen, dann erhebt er sich zum Licht und kommt mitten in die Luftsphire.”)

Dieterich (59-61; also 232-33) refers to Rohde, Psyche; Schmekel, Die Philosophie der
mittleren Stoa, 197. Rohde (2.301-31, esp. 311, 319-24) names as the most important
passages, Cicero, Tusc. 1.44.105-47.114; Sommn. Scip., Resp. 6.9-29 (esp. 6.26-29 on the
spirit); Seneca, Marc. 25.1.2; Ep. 93.5.

265 For &vaomndv and &vtiondy see [V.1122, 2498; V.322. For ritual acts to be performed
three times, see below, 1. 747; for the phrase 8 dvacae, see XII1.945: oov Sdvacar.
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of the ritual as a whole, which he interprets as levitation, a phenomenon
described by several ancient authors.?®® An especially close parallel is Philo-
stratus, Vit. Apoll. 3.15-16, reporting about the levitation among the Brah-
mans in India: “they regard any rites they perform, in thus quitting the earth
and walking with the sun” (t& ‘HAle EuvarnoBaivovteg tig viig SpdaLv) “as
acts of homage acceptable to the god.” By “extracting fire from the sun rays”
(&m0 THe dxtlivog Emomavrat), “the fire is then seen raised aloft in the air and
dancing in the ether” (oltw petémpdy Te bpdoBur adtd xal cadelov &v ¢

alPép), allowing the Indian sages to levitate (uetewpelv) two cubits in the

air.2%7

First (1. 539), the ascending person is addressed with a term often occurring
in the following narrative: 8¢y (“you will see”).?® The text interestingly
predicts that he will be able to see himself: &y ceavtov dvaxovpLiopevoy
[]ot OepBaivovta elg Dog, Hote o Soxel[v (léoov Tol &épog elvar (“and
you will see yourself being lifted up and ascending to the height, so that you
seem to be in midair”).?%° The terminology is known from elsewhere in the

PGM; &vanouptlerv is found only here in the PGM, but frequently else-

where.?’®

What consequences does this ascension have for sense-perception? — Leav-
ing behind the body means that there will be no physical hearing or seeing

%6 See Reitzenstein, HMR, 21, 27 n. 1; Betz, Lukian, 42, 54, 90-99, 167-68; Speyer,
Frithes Christentum, 1.359-60.

267 Cf. Vit. Apoll. 6.10, where the claim is made that levitation is typical for Indians, but
not for Greeks (cf. &epoBatéan in Lucian, Irar 13). On levitation see also Lewy, Chaldean
Oracles (above, nn. 73, 263); Festugiére, Révélation, 3.171 (comparing CH XIII).

268 Pap. has o, but Dieterich (6), based on Robert Helbing (Grammatik der Septuaginta
[Géttingen: Vandenhoeck & Ruprecht, 1907], 61), reads 8Jet, noting that both sound the
same when read aloud; on p. 222 he points to parallels in early Christian literature. Both
forms are frequent in contemporary Koine texts; see Gignac, Grammar, 2.357-58. Preisen-
danz, however, keeps & (see also 1. 544, 555, 565, 624, 635, 656, 693, 702; for the
prophetic future see also 485 [xavontebn], 512-13).

269 Pap. reads doxer..e | oov, which Wessely emends as doxet a[o]oov, and Kroll as
douei[v wléaov. See Dieterich (6, app. crit.). Regarding Soxely péoov tob &épog elvar cf. the
seven men in CH 1.16 who are petépotot.

210 For dmepBaivery elg Gog cf. 1l. 484-85; also I11.480; IV.971, 2509; 13.5; for uéoog
tob &épog cf. 1. 634. For &vaxougpilety see Lucian, Hermot. 3; Achilles Tatius, Leuc. Clit.
3.1.3; 3.21.4. Philo uses the term in describing intellectual ecstasy (Spec. 3.4); cf. also Deus
85; Agr. 76; Plotinus., Enn. 6.7.22; Porphyry., Abst. 4.20. For further evidence see TLG,
s.v.; LS], s.v;; Jean-Pierre Mahé, “Mental Faculties and Cosmic Levels in the Eighth and the
Ninth (NH VI,6) and Related Hermetic Writings,” in: Seren Giversen, Tage Petersen,
Seren Podemanns Serensen, eds., The Nag Hammadi Texts in the History of Religions: Pro-
ceedings of the International Conference at the Royal Academy of Sciences and Letters in Copenhagen,
September 19-24, 1995 (Det Kongelige Danske Videnskabernes Selskab, Historisk-filosofiske
Skrifter 26 [2002]), 73-83.
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(1. 541-43): 0dSevog 8 dxoboet [o]bte dvdpimov obre {hov &AA<ov>, 0ldE
By 008y T mt vHic Svnrav &v Exelvy T dpa, mhvra 8¢ ddy &dvara.?!
(“You will hear nothing either of a human or of another living being, nor in
that hour will you see any of the mortal affairs on earth, but rather you will see
all immortal things.”) Instead of human sense-perception, there will be higher
forms of perception (Il. 543—44), like the way the gods hear and see.?”? The
Y273 normal

sense-perception ceases, so that room was made for higher forms of recogni-

ancients understood that during an ecstatic seizure (“in that hour

tion;?’* in the ML, specifically, the focus is on vision of the divine world.?’>
Regarding the suppression of the physical senses so that the inner self can
detach, ascend and experience noetic sensory impressions, the similarity to
Hermetic doctrines is striking (cf. CH [.1).

D. Ascension narrative in seven scenarios (II. 544-731)

As Dieterich has observed, the preparatory sections lead up to a narrative of a
ritual consisting of seven scenarios, representing seven stages in the ascension.
Their presentation combines ritual elements of prayer and actions with a
narrative structure. The ritual elements are prescriptive, the narrative is de-
scriptive. It describes, on the one hand, the stages of the ascension in the
future tense By, “you will see”), so that the author shows the entire journey
in terms of a predicted future, conditional, of course, on the correct perform-
ance of the ritual acts. On the other hand, at each of the stages he narrates
what the practitioner sees, stated in the present tense, like descriptions of
pictorial panels. The precise relationship between the distinct elements of

271 Pap. reads adN’, corrected by Preisendanz to &Ahou; pap. has Twpa not Tt (Wessely),
the o of dpa corrected from v (fuépa?); cf. Il. 544—45. Calhoun suggests that the problem
may be the result of a scribal error: &v &xelvy o4 H[puépa nal 7 élpa; the phrase is repeated
in the following line. Martinez points to the parallel in Mark 13:11 (Luke 12:12).

272 Cf. the uses of dxodewv at 1. 514, 572, 58788, 621, 734, 745. For an improvement
of sight during Menippus’ ascension, effected by Empedocles, see Lucian, Icarom. 13—14.

273 Cf. the reference to time in 1. 544—45 (see also on the textual problem, above n. 14).
For &v &xelvy t¥) Gpa see similar expressions in 1. 652; II1.52; VIL.471-72; XI.a.23;
XII1.393-94.

%% For the enabling of higher yvioig by mvebua/vods and the formula volic Adyog
yviorg, see II1.585-611; IV.510. For Stoic teaching on the subject, see SVFII, ## 863-72
(232.30~-234.26); Cicero, Nat. d. 2.83 and Pease, Cicero, 2.757 with notes. On the material
as a whole, Franz K. Mayr, “Horen,” RAC 15 (1991) 1023-1111, esp. on the Platonic and
Stoic views, 1023-57.

275 Seell. 484-85, 501, 504, 516-17, 531, 541-42, 609, 620. The term &9évata forms
a kind of conclusion in 1l. 516—17, 539-44.
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ritual and narrative constitutes the major prdblem for the analysis, since it
determines the reconstruction of the ascension ritual, and thereby effects the
understanding of the text as a whole. Two scholars have so far proposed
detailed analyses of the composition, which need to be considered first.
Based on literary and archaeological evidence collected by Cumont in his
collection (Textes et monuments figurés relatifs aux mystéres de Mithra), Dieterich
argues for a formulary of a ritual, which he calls a “liturgy,”?’® belonging to
the mystery cult of Mithras. Dieterich assumed some kind of Egyptianization
of Mithraism in Egypt as part of the general hellenization of the native
religion; he thus regarded this “liturgy™ as syncretistic in nature, containing
also influences of Stoicism as well as traces of ancient Iranian religion.?”” At
any rate, what can be reconstructed is the world view which results from a
confluence of Greek ideas of a “Stoic-Peripatetic provenience,” the cult of
Mithras, and Egyptian instructional wisdom.?’”® “From where and in which
form it came into the Mithras mysteries thus developed, we are, of course, no
longer able to trace. The world view was needed to this extent and in this
specialized application for the construction of a sacramental act of an ascen-
sion of the initiates from the earth to the highest god. Those who created this
liturgy were Mithras devotees who held fundamentally Greek ideas.”?”
Dieterich (82-85) cautiously distinguished between the original “liturgy”
itself that can be extracted from the formula, and its secondary reworking by
the author who uses the older Mithraic liturgy for his own construction of a
magical ritual (“Zauberritual”) designed to obtain oracular revelations. Diete-
rich also resisted committing himself to determining precise ritual sections
which the magician may have omitted; he also repeatedly asked whether there

26 For the problem of using this technical term, see the Introduction above, pp. 2, 28-31,
32-37.

#77 Dieterich (80-81): “Es wird uns jetzt noch begreiflicher, daB wir schon mehrfach
gerade stoische Termini in dem Texte feststellen mufiten. Der EinfluB} der Stoa auf die
religidsen Gebilde hellenistischer Zeit in Agypten wird immer hiufiger und deutlicher
erkannt....” “Wie die teilweise Agyptisierung des Mithrasdienstes vor sich gegangen ist,
werden wir im einzelnen schwerlich noch nachweisen konnen. Aber ein gut Stiick
Geschichte des Mithraskultes erfassen wir doch, wenn wir die Schichtung der einzelnen
Elemente in unserem Texte erkannt haben.”

278 Dieterich (82): “... hineingestellt in das griechische Weltbild stoisch-peripatetischer
Provenienz, und tiberall ziehen sich die beiderseits parallel vorhandenen Lehren an, wie z.
B. die Elementenlehre, die so dhnlich in der Stoa, im Mithrasdienst, in dgyptischer Weisheit
vorhanden sind.”

2% Dieterich (82): “Von wo und in welcher Form sie zuerst in das so ausgebildete
Mithrasmysterium kam, kénnen wir natiirlich nicht mehr erschlieBen. Das Weltbild in
dieser Ausdehnung und Spezialisierung wurde zur Konstituierung des sakramentalen Aktes
eines Aufstieges der Mysten von der Erde zum héchsten Gott gebraucht. Die diese Liturgie
schufen, waren Mithrasglaubige mit griechischen Grundanschauungen.”
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ever was a ritual of descension at the end, whether the whole was merely a
sacramental formula to be used repeatedly, and whether the author had a real
“Ritualbuch” at his disposal, from which he excerpted parts. Important as
these questions are, one cannot offer more than subjective specﬁlations.
Dieterich did, however, regard it as certain “that a genuine Mithras liturgy of
an ascension of the soul and its immortalization, an &nadavatiopéc, has been
inserted into a magical ritual for the exploration of the future. Therefore, the
attribution of subsidiary sentences or components to one or the other is
relatively unimportant. About the major parts of the liturgy there cannot be
any doubt.”?®® Dieterich (88-92) also points to literary and archaeological
evidence which testifies that a seven-stage ascension of the soul through the
astral world®®! was part of the Mithraic ritual.?®2 Thus, he sees seven stages in
the ritual of the ML, each introduced by a prayer.

The problem with this part of Dieterich’s interpretation is that the seven
stages in the ML only partly conform to the Roman Mithraic mosaics from
Ostia (Mitreo delle sette sfere). Most important are the represensations of the
seven gates.?®> On one mosaic (Merkelbach, fig. 24), the symbols of the zodiac,
six on each side, frame the seven gates. On the side walls of the room stand the
images of the seven planetary gods: lupiter, Mercurius, Luna, Mars, Venus,
Saturnus, perhaps Sol on the back wall. Another mosaic (Becatti, pl. XXIV~
XXV; Merkelbach, fig. 22) shows a ladder-type arrangement of seven squares
with the symbols of the grades of initiates, together with the seven planets,
known also to Celsus (Origen, Cels. 6.22):2%% (1) Corax (raven), cup, herald’s

280 Dieterich (85): “Wenn das sicher ist, daf in die zur Erforschung der Zukunft
ausgestaltete Zauberhandlung eine echte Mithrasliturgie der Himmelfahrt der Secle und
ithrer Unsterblichmachun g, ein &araBavatiopds, eingelegt ist, so sind die
Zuweisungen einzelner Sitze von verhiltnismiBig geringer Wichtigkeit. Uber die Haupt-
stiicke der Liturgie wird dann ein Zweifel nicht autkommen.”

21 For the seven stages in Mithraism, see Robert Turcan, Mithras Platonicus. Récherches
de I’Héllenisation philosophique de Mithra (EPRO 47; Leiden: Brill, 1975); Merkelbach,
Weihegrade, 13-21 (fig. 22, 24, 25); idem, Mithras, 235-36, 295 (fig. 38). Cf. Richard
Reitzenstein, Hellenistische Wundererzihlungen (2nd ed.; Darmstadt: Wissenschaftliche Buch-
gesellschaft, 1963), 114-25.

282 Dieterich (89-92) refers to the floor mosaic in the Mithraeum in Ostia (Cumont,
Textes et monuments, figure 77 [2.244; cf. 1.63]), Porphyry, Antr. nymph. 56 (Cumont,
ibid., 2.39-40), Celsus (Origen, ¢. Cels. 6.21-22; Cumont, ibid., 2.31); and Julian, Or. 5,
p. 172d (Cumont, ibid., 2.20). See also Boussct, Hauptprobleme, 313—14; idem, Religions-
geschichtliche Studien, 65—68.

283 For the figures and explanations, see Giovanni Becatti, Scavi di Ostia, vol. 2: I Mitrei
(Roma: Libreria dello Stato, 1954), plates XIX~XXV; Merkelbach, Weshegrade, 58-59, 62—
63, 64-65 (fig. 22, 24, 25).

284 QOrigen, Cels. 6.22: Tot6vde t6 cOpBohov: xNlpaf Entémurog, Ent 8 adth woAY
8v367. See Chadwick, Origen, 333-36.
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wand of Mercurius; (2) Nymphus (destroyed), lamp, diadem of Venus; (3) Miles
(soldier), Persian cap, helmet, spear of Mars; (4) Leo (lion), fire shovel, sistrum,
thunderbolt of Jupiter; (5) Perses (Persian), short-sword, sickle of Luna; (6)
Heliodromus, torch, wreath rays of the sun-god, and the whip for leading the
horses; (7) Pater, bow! and wand of the magos, cap of the Persian priest, sickle
of Saturnus. The upper field shows a mixing-bowl (xpatip), surrounded by
branches and the donor’ inscription: Felicissimus ex voto f(ecit). Finally, another
muosaic (fig. 25) shows a front portal with seven gates; the middle gate is higher
and wider, with a hanging lamp in the center, while three gates on each side are
divided by columns. The large middle field shows a mixing-bowl; on its left
side a raven (corax), a small sickle of Luna, and the spear of Mars; on the right
side a serpent (nymphus) and a lion (leo). Further upwards are what may be
water basins, the image of Jupiter with his thunderbolt, and on top the head of
Saturn, veiled, and holding his sickle. The side walls contain images of a
torchbearer on each side, and the seven planets.

The iconography of these mosaics clearly reflects Roman Mithraism with
its synchronization of the seven grades and the astrological signs. Notably,
Mithras is not represented, and the pater is identified with Saturn. Also, the
three mosaics have been designed considerably differently. Perhaps Helios/
Mithras occupied the eighth field which is, however, unfortunately destroyed.
The seven spheres are, therefore, different from those in the ML. An identifi-
cation of Mithras and Saturn reflects Roman adaptation, just as ML shows
Egyptian influences when it identifies Helios and Mithras. To be sure, the
main difference is that the ML does not parallel the seven scenarios with the
seven grades of initiates.?® At least one agreement stands out, however: the
sixth grade is that of the “sun-runner” (heliodromus), corresponding to the
fourth scenario of the ML, and the symbol of the sun-god is at a lower level
as compared with a supreme god who may perhaps be Helios/Mithras.

To conclude, Dieterich was right in assuming that at this point there is
evidence of some kind of connection between the ML and the Mithras cult.
The author must have had some knowledge about Mithraic rituals. Since he
was initiated in a mystery cult, it could indeed have been an Egyptian adapta-

285 The question of the relationship between images and cultic functions, which does
not need to be discussed here in detail, has been reopened by the discovery of the Mithraic
cult vessel in Mainz. The red-colored krater shows several cult symbols, especially figures of
the seven grades; for description and color representations see Heinz Glinter Horn, “Das
Mainzer MithrasgefiB3,” Mainzer Archdologische Zeitschrift 1 (1994) 21-66; for the interpre-
tation Reinhold Merkelbach, “Das Mainzer Mithrasgefi3,” ZPE 108 (1995) 1-6; Roger
Beck, “Ritual, Myth, Doctrine, and Initiation in the Mysteries of Mithras: New Evidence
from a Cult Vessel,” JRS 90 (2000) 145-80.
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tion of Mithraism, but it could have been just as well some other mystery cult
which had appropriated Mithraic elements. Beyond this, a cosmology of
seven spheres or seven heavens was shared by many cosmologies in the Greco-

d, 6 wherein the number seven as such possessed sacred and

Roman worl
magical potency.?¥’

According to Dieterich, the seven stages of the ascension in the ML are set
forth in the following manner:

(1) First stage (ll. 544-55), introduced by the (first) prayer to the gods and
winds in charge of the day; the initiate rising to midair;

(2) Second stage (Il. 556—69), introduced by the “second’ prayer; the initi-
ate rising to before the gates, the opening of the sun disk;

(3) Third stage (I. 569-85), introduced by the “third” prayer to key-
holding Aion and the seven planetary gods; opening of the gates, and vision
of the world of the planetary gods;

(4) Fourth stage (Il. 585—-628), introduced by the (fourth) prayer to Helios;
the appearance of Helios;

(5) Fifth stage (. 628—61), introduced by the (fifth) prayer to the TOya; the
appearance of the Toyat;

(6) Sixth stage (ll. 662-92), introduced by the (sixth) prayer to the pole
lords; the appearance of the pole lords;

(7) Seventh stage (1. 693—732), introduced by the (seventh) prayer to Mithras;
the appearance of Mithras.

At each stage the ascending initiate is shown what Dieterich calls “liturgical
pictures” (“liturgische Bilder”). The identification of the significance of these

286 For literature and passages, see Franz Boll, “Hebdomas,” PRE 7 (1912) 254778,
esp. 2552; Bousset, “Himmelsreise der Seele,” passim; Hans Bietenhard and Adolf Lumpe,
“Himmel,” RAC 15 (1989) 173-212, esp. 178, 18485, 202. The apocalyptic and gnostic
parallels have been collected by Adela Y. Collins, “The Seven Heavens in Jewish and
Christian Apocalypses,” in Collins & Fishbane, Death, 59-93; eadem, “Numerical Sym-
bolism in Jewish and Early Christian Apocalyptic Literature,” ANRW I1.21:2 (1984) 1221
87. For Hermetism, see CH 1.16, 25-26; Ascl. 19; Orac. Chald. frag. 164 (ed. Des Places).

It should be noted that Morton Smith was one of the first to connect the ascension
through six (or seven) heavens in the Hekhalot literature with the Mithras Liturgy (“Ob-
servations on Hekhalot Rabbati,” in Alexander Altman, ed., Biblical and Other Studies
[Cambridge, MA: Harvard University Press, 1963], 142-60). For further literature see
Gruenwald, Apocalyptic and Merkavah Mysticism, 58; 120; 152, n. 6. While a dependency of
these texts upon each other is unlikely, the connection between them may have come
through Hellenistic syncretism or Neoplatonism.

27 Frequent in the PGM. See Dornseiff, Das Alphabet, 3335, 82—83; for Philo see Karl
Staehle, Die Zahlenmystik bei Philon von Alexandreia (Leipzig & Berlin: Teubner, 1931), 39—
50; cf. 50-52. On the importance of the number seven in philosophy, see Alberto Grilli,
Stoicismo, epicureismo e letteratura (Brescia: Paideia, 1992).
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pictures was one of the major contributions of Dieterich’s work (92-95).
According to him, intertwined with words and actions, such pictures played a
major role in ancient cultic procedures. They are genuine but stylized repre-
sentations of cultic scenarios, through which the initiate will remember the
actual performances he or she participated in. In other words, the seven
scenarios constitute a gallery of pictures which together contain the complete
program of an ascension for the initiated reader of the text. In this sense one
may compare the scenarios with the gallery of pictorial symbols in the mosaics
from Ostia, not to mention the cultic program depicted on the Mithraic reliefs
and frescoes. At this point (94-95) Dieterich’s discussion offers no more than
a cautious and suggestive sketch, as he expected forthcoming negative criti-
cism of his daring ideas.?® Today, these ideas can be substantiated by a wealth
of material unearthed by archaeologists and interpreted by historians of art

and religion. Basically, four ideas deserve to be singled out: (1) the constitutive

role of paintings in the performance of rituals, alongside words and actions;?’

(2) the conservative function of such pictures, in effect freezing the major parts

of a ritual;?° (3) the analogical nature of the pictures showing the unknown

through the medium of the known;?*! (4) the significance of sequences or

88 Tbid., 95: “Man macht sich ja trotz meiner deutlichen Erklirungen vermutlich
wieder, wie schon 6fter, die Miihe, mich in dem zu widerlegen, was ich nie habe beweisen
wollen.” Cf. Dieterich’s bitter complaint (29-30). Correctly, however, Reitzenstein (HMR,
173—74) praises Dieterich’s idea concerning cult images as one of his major achievements.

289 Dieterich (94): “Es wird klar sein, was ich unter liturgischen Bildern verstehe. Und
jedes solche Bild — das habe ich bereits am Anfang meiner Untersuchungen betont, um die
Aufmerksam der Leser auf diese Bilder zu lenken — jedes Bild, mag es noch so sehr nur als
Bild in seiner Umgebung erscheinen, war einmal der Ausdruck eigentlichster religiGser
Anschauung. Jedes solche Bild ist einmal flir eine Zeit volle Wahrheit und Wirklichkeit
gewesen.” Cf. his remarks at p. 26.

290 Ibid., 95: “Wo uns solche Bilder in einem Denkmale einer festen und immer
wiederholten Kultaktion vorliegen, da kdnnen wir am ersten erwarten, echte und treu
bewahrte Formen religiosen Denkens anzutreffen. Nichts ist konservativer, als es die
Formeln und Handlungen des Kultus sind: der Kultus bewahrt so viel reiner und ur-
spriinglicher die Tatsachen der wirklichen Religiositit als der Mythus.”

291 Tbid., 94: “Menschliches Denken kann das Verhiltnis des Menschen zur Gottheit
nicht anders auffassen denn nach der Analogie menschlicher Verhiltnisse. Nur im Bilde ihm
bekannter Vorginge kann er das Unbekannte erschauen, nur nach dem Bilde der Formen
irdischer Beziehung der Wesen und Dinge zueinander kann er das ersehnte Unwirkliche
gestalten. So geschieht aller Fortschritt des Denkens, auch des religitsen Denkens.”

Ibid., 95: “Wenn ich nun die Reihe der Bilder, in denen die Mithrasliturgie die
Vereinigung des Menschen mit Gott gestaltet und aufgefa3t zeigt, zu erldutern und zwar
hauptsichlich durch Analogien in der eigentlichen Bedeutung und dem urspriinglichen
Zusammenhang verstindlich zu machen versuche, so mufl ich nochmals ausdricklich
bemerken, dafl durch Anfiihrung von Analogien und Parallelen keinerlei Abhingigkeits-
verhiltnis zwischen dem einen und dem anderen Kulte auch nur prijudiziert werden soll.”
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galleries of pictures interpreting each other and the whole.®? In short,
Dieterich conceives of the liturgy as an imaginative performance, in which the
practitioner ritually produces ecstatic experiences of a visionary nature.
Merkelbach (Abrasax, vol. 3) provides in his commentary a rather different
analysis, although Dieterich’s influence is obvious enough. Although he calls
the text a “liturgy,” he denies any connection with the Mithras cult and
associates it with the Alexandrian god Pschai-Aion.?® Consequently, what he
names the “Pschai-Aion-Liturgie” is interpreted throughout as a text of
Egyptian religion, to be sure, stemming from hellenized Egypt and influenced
by Platonic and Stoic ideas.?** He then identifies the god Pschai-Aion of this
liturgy with Sarapis-Aion, another great god of Alexandria, predominant in
the Leiden cosmogony (PGM XIII). Treating the “Pschai-Aion-Liturgie” in

295

the same volume?®* alongside the god-of-nine-forms (¢vvedpoppog),”® Merkel-

bach obtains a broad comparative basis for his construction of an Alexandrian
“synthetic” deity named Abrasax.??” The problem with this combination is
that of the divine names assembled only Aion occurs in the ML. Also, both
texts, the ML and PGM XIII, are rather different and cannot be harmonized
as Merkelbach does.

Other problems concern Merkelbach’s theory of the origin of the ML. He
describes at length the basic world view of late antique astral religion, which
reflects mainly Stoicizing ideas about cosmology and astrology.?*® This world
view, he argues, has been “transposed into a ritual,”?* which was performed
much like a drama in a theater. In other words, Merkelbach accepts Dieterich’s

idea of a “ritual,” but he postulates a realistic performance, including theatri-

cal tricks to bring about “magical” effects.>®

292 1bid., 95: “BEs kommt mir nur darauf an, eine Bilderreihe in ihren Zusammenhingen
aufzuweisen, mit denen diese und andere antike Liturgien, soweit die moglichst vollstindig
herangezogenen Fragmente dieser anderen erkennen lassen, ihren religiésen Gedanken-
gehalt gedeckt haben. Die Probleme, die die einzelnen Gruppen der Bilder stellen, habe
ich weder 16sen kénnen noch wollen ....”

2% On this god, see Merkelbach, Abrasax, 3.59—68: “Pschai-Agathos-Daimon und der
Neungestaltige.” See also the Introduction, above, 34-35.

2% Ibid., 25-28.

2% Tbid., 56-58.

2% Tbid., 60-65.

297 Ibid., 28-29, 66-68. The name occurs in XII1.156, 466. See the glossary in Betz,
GMPT, 330.

28 Ibid., 25-28.

29 Tbid., 28: “Diese Gedanken sind in ein Ritual transponiert ...” See also 39—40: “Die
religiosen Gedanken werden in heiligem Spiel dargestellt ... In der Zeremonie wird ein
Gedanke der stoischen Philosophen tibernommen und in ein Kultspiel umgesetzt.”

30 For examples of such tricks, see ibid., 29-32. Already Reitzenstein (HMR, 173)
compares the performance with theatrical and cinematic special effects.
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Who then produced this “sacred drama”? Merkelbach offers some sugges-
tive ideas which, however, remain entirely speculative, because they have no
basis in the text themselves.

“Even a pious Stoic would not have needed a special ceremony to demonstrate the
immortalization of the breath of life; philosophically speaking the immortality of the
nvebuo existed without ceremony. But primitive people had an immense need of
bringing their thoughts and hopes to expression by play. They were not satisfied by
expressing their ideas through words. Words only would have been to them something
merely theoretical and incomprehensible. Thus, they transposed their ideas into per-
formances. What was put before their eyes in a sacred play became a reality to be
grasped with one’s own hands; only this was to them clear enough, and what occurred
visibly in the play was to them as good as reality.”

For whom was the drama performed? “The drama must have been conceived
and composed for a person of high rank....” Originally it was “a ceremony of
consecration for a priest of high rank or even a king, which in Egypt was often

the same. Later the ritual will have been adapted, so that it could be used for

initiations of lower ranks.”301

1. First scenario: the planetary deities (ll. 544-55)

The first scenario assumes that the ascent has reached its first stage: "Ody yop
gxetvng the Hépag xal theg dpag Yelav Yoy (“for you will see the divine
constellation on that day and hour”).?® The practitioner has now been el-
evated to midair (1. 540). The fortuitous day and hour have been determined
(1. 516, 543) by a horoscope,®® identifying the constellation of the stars of the
day and the hour.’%*

301 Ibid., 39—40. The translation of the quotations is mine.

302 Pap. has Tyepa, © from dpa may be corrected from v (= #(pé)pa); so Preisendanz,
app. crit.

303 Dieterich (7, app. crit.) mentions the technical term &otpodeota, “star constella-
tion.” Merkelbach (Abrasax, 3.237) takes this to be the new birth constellation of the
initiate, identifying $éot¢ with yéveoig; this constellation is to rule over his rebirth and
further life, for which see 1. 651-52: tév t¥¢ ouepov Huépag xal dpug BEovoUoY.

304 On the gods of the days and the hours, see I11.401-611, [V.1648-96; XXXVII.18—
26. For discussion see Dieterich, 61-62; Ernst Maass, Die Tagesgotter in Rom und in den
Provinzen: Aus der Kultur des Niedeiganges der antiken Welt (Berlin: Weidmann, 1902),
esp. 271-72; Wilhelm Gundel, “Stundengétter,” HBVK 12 (1913) 100-31; Idem, “Horo-
geneis,” PRE 8 (1913) 2411-14; Franz Boll, “Hebdomas,” PRE 7 (1912) 2547-78,
esp. 2560; Wilhelm and Hans Georg Gundel, “Planeten,” PRE 20 (1950) 2017-2185,
2151; idem, Astrologumena, 266—74; Gundel, Weltbild und Astrologie, 37—41, 47; Otto
Neugebauer and H. B. van Hoesen, Greek Horoscopes (Princeton: Princeton University
Press, 1959); Nilsson, GGR 2.497-98; Wolfgang Hiibner, “Zwei griechische Texte tiber



142 Commentary

At this point, he is told that he will have his first vision (67, “you will

see”).’%> The objects of his vision are described first in a general way: Tolg

moiebovtag dvafaivovtas elg obpavoy Jeole, dhhoug 8¢ xataPalvovtag (“the
presiding gods arising into heaven, and others setting”). In the planetary week,
these are the gods who control and fix the days and the hours.*® More
specifically, the reader is shown a verbal picture which focuses on two ele-
ments. The first of these describes the way of the gods through the sun-disk
(1. 547—-49): ) 8¢ mopeta oV dpwpivev Jeiv Sk tod dloxov, Tatpds wov,
Jeol, paviostar (“Now the course of the visible gods will appear through the
disk of the god, my father.”). According to philosophical cosmology the
“visible gods” (ot bpauevor Yeot) are the stars.”’ That these gods will appear
through the sun-disk is a strange comment,>®® unless the author describes a
pictorial representation in which the sun illuminates the course of the stars; in
1l. 57982 the sun serves as a kind of gate, through which the stars appear (&mo

7ol 8{oxov). The sun-disk is of course Helios,** addressed here by the epithet

“my father” (matihp pov).*0

die Tages- und Stundenherrscher,” ZPE 49 (1982) 53-66; Merkelbach, Abrasax, 3.77-83,
238; Hans Georg Gundel and Alois Kehl, “Horoskop,” RAC 16 (1994) 597-662.

305 For this term mostly introducing other stages, see 1. 539, 556, 624, 635, 656, 693,
702.

306 See also XI11.213, 216, 718, 722; cf. IV.676; XIII. 846: mohorpdteg; TbAog occurs
often in the PGM (see IV.656). See Boll, “Hebdomas,” PRE 7 (1912) 2560; Gundel,
Welthild und Astrologie, 41, 61.

307 Cf. also IV.1134: yaipete, Ta mavta deplov eldwhay mvedpata. Dieterich (62) refers
to Plato, Tim. 40d: 9col dpavol; cf. also Leg. 7.821b, 11.931a; Ps.-Plato (Philip of Opus),
Epin. 984d; Theophrastus, Piet., Frag. 13 (ed. Potscher, from Porphyry, Abst. 2.26-28); see
Jacob Bernays, Theophrastos’ Schrift iiber die Frommigkeit (Berlin: Hertz, 1866), 44. See also
Wis 13:1-9. In Philo the terminology is frequent; for the Hermetica, see CH IV.1; V.10;
VIL.2; XIV.3; Exc. 1.2; XXIII1.21; for Christian literature, Rom 1:20; Col 1:16; Ignatius,
Smyrn. 6:1; Trall. 5:2; for further literature Wilhelm Michaelis, TDNT'5 (orig. 1954) 368—
70, s.v. bpatoc, &dpatog; BDAG, s.v.

Cf. Preisendanz’s (app. crit.) alternative suggestion to read 6g[p}ouévey (?) in light of
1. 557, 567, 571.

398 Differently, Dieterich (62): “Unmittelbar danach erwihnt der Papyrus einen merk-
wiirdigen Anblick, der dem Aufsteigenden werden soll. Der Weg der Planeten erscheint
durch die Sonne, d.h. man sieht, wie er durch die Sonne geht....” Cf. 1 En. 36 (OTP
1.29): ... and I saw there open gates of heaven, with small gates above them, in the
direction of the east. Through one of these small gates pass the stars of heaven and travel
westward on the path which is shown to them.” See also 7 En. 33:3 and the references in
the notes by S. Uhlig, JSHR Z 5:6, 569-71.

3% For the dioxog see 1. 551, 576, 579-80, 583; XIII.142, 152, 252, 461, 515; cf.
IV.34-35: Hédioxo.

30 For this epithet of Helios see also 1l. 535, 536; and Karl Kerényi, “Vater Helios,”
Erjb 10 (1943) 81-124; Fauth, Helios Megistos, 6-7.
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The second focus of the picture (Il. 549-55) is also strange: dpotwg 8¢ xal 6
xahobpevog adhdg, 7 &pyd) Tob Asttoupyolvtog &vépov. Bl yap &mod Tod
dtonov dg adhdv wpepdpevoy. (“And in a similar way the so-called pipe, the
origin of the ministering wind; for you will see it hanging from the disk like
a pipe.”) This part of the vision has given rise to much discussion, even to
adventurous speculations.!!

Dieterich’s interpretation (62—64), however, is most careful and contains
important clues. He recognizes that some sort of image is being described, for
which he refers to monuments of ancient art, in particular the winds on
Mithraic monuments. Before getting to these monuments, he points to two
texts: (1) a fragment of Anaximander; and (2) some lines in a hymn to Helios
(PGM 1V.436-66).

Regarding (1), the doxographical summary of Anaximander’s cosmology
by Aetius contains an expression, adhdg TenoTipog, “heat pipe.”*? According
to Aetius, this expression comes from the cosmology of Anaximander which
contained a description of the sun as being full of fire, “which in part appears
through an opening like through a heat pipe.”*" This pipe is also the source of
thunderstorms and winds.>'* There can hardly be any doubt that Anaximan-
der’s cosmology, transmitted by Stoic sources, is the origin of the mysterious
“pipe” in the ML. By implication, the “pipe” became part of the image that the
author of the ML describes. Also, the added comment “so-called” (xarobpevoc)
seems to indicate that “the pipe” has become a kind of traditional image
among those familiar with this material.

Regarding (2), it is obvious that the beginning lines of the hymn to Helios
shares some language with the ML: &egogotthtay dvépay Enoyoduevos abpars,

31 So Merkelbach (Abrasax, 3.238) who refers to parallel texts in Lucian, Icar. 26, a
passage already mentioned by Dieterich (62, n. 3): “One sees ‘pipe’ or “flute’, better still a
double-flute (8tawhroc), and a hanging wind-bag....” Fantastic is Carl Gustav Jung (Wand-
lungen und Symbole der Libido. Beitrige zur Entwicklungsgeschichte des Denkens [Leipzig &
Wien: Deuticke, 1912}, 93-95), for whom the hanging pipe is — what else? — a phallus.

312 Dijeterich, 62, n.2: “Anaximander nahm an der Sonne und dem Monde eine
Offnung an, durch welche das Feuer stréme wie durch einen adidg mpnotipog.” He refers
to Diels, Doxographi, 348; 355.b.21-22: &yovta plav éxmvory olov TeNoThpog adhév. See
also D.-K. 12 B 4 (1.90.1), translating it “Glutwindrohre.”

313 Aetius, Placitis, 11.20.1 (Diels, Doxographi, 348.2.7~8: ... 3t& otoptiov t6 ndp donep
S mpmotiipog adrol; cf. idem, 11.24.2 (354.2.3—4): ... To0 otoplov T Tob mupdg
drenmvoiig dmonhetopévou (D.-K. 12 A 21 [1.87.10-17]); idem, I1.25.1 (355.b.21-22):
Eyovta plov Exmvony olov mpnotipog adhév (D.-K. 12 A 22 [1.87.20-21]); also Seneca,
Nat. 2.18 (D.-K. 12 A 23 [1.87.28-34)).

314 See Aetius, Placitis [11.3.1 (Diels, Doxographi, 367); 111.7.1 (374.2.19-22); Seneca,
Nat. 2.18 (D.-K. 12 A 23-24 [1.87.24-36]). Cf. Philostratus’ (Vit. Apoll. 3.14) report about
the Indians that they let out the winds from a jar (6 tév dvépwy mtidog), analogous to the bag
(&oxdg) of Aeolus.
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“Hte ypucondpa, Stémwv Qhoydg dxdupatov mip, atdeplaror ToLfals péyay
méAoy dporedlcowy ... (“Borne on the breezes of the wandring winds,
golden-haired Helios, who wield the flame’s unresting fire, who turn in lofty

paths around the great pole...”). The hymn states common tradition, but

neither this nor other hymn fragments speak about “pipes.”1>

As for the Mithraic monuments, it is evident from the collections by
Cumont,*!® Vermaseren,?'” and Merkelbach?!® that the four winds are repre-
sented as heads of deities blowing air from the four corners of the world,>?
but none of the reliefs shows a pipe. This is true especially of the stele of
Carnuntum, Dieterich’s starting point, where he sees the heads of the wind
gods blowing into pipes.*?* The nature of Cumont’s explanation is, however,
puzzling, because the monuments themselves do not show evidence of heads
blowing into pipes.?! Perhaps, he relied on a quotation from Arnobius, which
he adduces.?? Finally, Preisendanz’s reference (app. crit., ad loc.) to old world
maps showing the windpipes turns out to be inconclusive.*??

315 Trans. by Edward N. O’Neil, in Betz, GMPT 46, with parallels. For the winds see
also IV.1606-7, 1957--58; VIII1.74-75; XI1.87, 238. Cf. for the musical instrument of
adAbg XXX VI.159.

316 Dieterich (63—64) relied on Cumont (Textes et monuments, 1.94-95),

317 Vermaseren, CIMRM, 2.419 (index, s.v. “wind”).

318 See Merkelbach, Mithras, 118, 133, 206—7, 228-29, and figures 74 (pp. 324-25), 90
(p. 336), 91 (p. 337), 101 (p. 342—43); 116 (pp. 354-55). On Helios sending out the winds;
see also his Isis Regina, 197, 356, 381, 457.

319 This view was common in antiquity and the European Middle Ages; see the articles
by G. Roeder, “Winde,” in Roscher, Lexikon 6 (1924-37) 508-11; H. Steuding, “Wind-
gotter,” ibid., 511-17; Franz Cumont, “Les vents et les anges psychopompes,” in Klauser
& Ruiicker, Pisciculi, 70-75; idem, Recherches sur le symbolisme funéraire des Romains (BAH 35;
Paris: Geuthner, 1942), 146-76: “Les vents dans la sculpture funéraire”; Gundel, Welthild
und Astrologie, 13—14; Robert Boke, “Winde,” PRE 2. Reihe, 8 (1958) 2211-2387.

Cf. also the interest by the apocalypticists in the origin of the winds (e.g., 1 En. 18:2;
34:1; 41:4; 76:1-14; etc.; see S. Uhlig, JSHRZ 5:6 [1984] 547, 653-56; OTP, index, s.v.
Winds.

320 Dieterich (63): “... gewdhnlich blasen diese Képfe in ein Rohr, eine Art Trichter,
entonnoir, wie es Cumont mehrfach bezeichnet (I 95). Auf der Stele von Carnuntum (mon.
228 ¢) sind es Rundfiguren, die une trompe allongée blasen.”

321 Also, Franz Cumont’s comprehensive essay, “Les vents dans la sculpture funéraire”
(see above, n. 319), does not offer evidence of the pipes.

32 Cumont (Textes et monuments, 1.94-95): “Le caractére particulier de chacun des
Vents est rendu avec une certaines précision... Ils y étaint répresentés par quatre per-
sonnages nos ... et souftflant dans dans une trompe allongée.” In his notes (94, n. 10; 95,
n. 10), Cumont adduces Arnobius, Adv. nat. 6.10: Venti... hominum formae sunt bucinarum
animantes tortus intestinis et domesticis flatibus, and Porphyry, Antr. nymph. 26.

325 The work named is by Konrad Miller, Mappae mundi. Die dltesten Weltkarten (6 vols.;
Stuttgart: Roth, 1895-98), vol. 3, fig. 68.
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In 1. 550-55 the author moves on to explain the functions of “the pipe,”
which serves as “the origin of the ministering wind.” It is important to note
that there is only one wind, not the usual four, its function being “service”
(AeLtovpyev).??* The following lines provide more details of that service: eig
3¢ to pépn T mpode AMPBa dnépavtov olov AmnALdTyy, Eav T xexAnpnuévog elg
o pépm Tob AmnALaTOL, *al 6 ETepog dpolug el Ta pépy) T Exelvou, By ThHY
325 («

&mopopay ToU GpAUATOS. Toward the regions of the west [it is the source

of] the unending east wind, when it is assigned to the regions of the east, and
in the same way the other [west wind going] toward the regions of that one
[scil., the east], you will see the turn-about of the image [scil., the pipe].”)**
In view of the importance of the directions of these winds elsewhere in the
PGM,*? the one pipe is their sole source, and changes in the direction of the
pipe produces changes in the wind. The meaning of the concluding statement
(. 555--56) is especially controversial.>*® The term &rogopd can mean “turn-
ing about,” referring to the change of direction of the image,*” or to the
“removal” of the sight altogether.?*

324 This term occurs only here in the ML; there is, however, a close parallel in IV.1127:
Kope, oTotyetuy dxomidtov Asttovpytag divyote, “Hail, revolution of untiring service by
(the) elements” (my translation). Cf. also 1 En. 34:2-3 (OTP 1.29): “There (also) I saw
three open gates of heaven; when it blows cold, hail, frost, snow, dew, and rain, through
each one of the (gates) the winds proceed in the northwesterly direction. Through one
gate they blow good things, but when they blow with force through the (two) other gates,
they blow violence and sorrow upon the earth.” Cf. 1 En. 76 (OTP 1.55-56), where
twelve winds and their gates are described. In Heb 1:14 angels are described as Aettoupytxa
nvedpata elg Staxoviav &rooterhdpeva.

325 Cf. E. Riess, “Notes, Critical and Explanatory on the Greek Magical Papyri,” JEA
26 (1940) 53, who punctuates olov, &mn/AdTny €av.

326 Translators differ considerably at this point; my translation follows Festugiére:
dirigée en fait du c6té de 'Ouest, 4 I'infini, en tant que vent d’Est; si la direction assignée
est du coté de 17Est, en ce cas le vent opposé (le vent d’Ouest) se portera semblablement
vers cette région: tu verras le mouvement tournant de I'image.” (1.304-5).

%27 For the southwest wind (At, Latin Africus) see PGM, especially, I11.105; IV.552-54,
1605, 2436, 3183; VIIL.10; XIII1.642, 827, 860; for the east wind (knmAtdtng, Latin
subsolanus), see 11.105, 113; 111.28, 137; IV.58, 552, 1603, 3175; VIL.541 (mnhwtixobd),
994 @Grnhe[tixd]); VIO XII1.642, 823, 837, 855; XXII.b.26; XXXVI.214. The verb
xAnpolv points to the “assigned” station.

328 In 1. 556 pap. reads ogm ov 8¢, which Dieterich (7) and Preisendanz take to be a
possible dittography of 1. 557; thus they omit ov.

32 So Dieterich: “so wirst du in dhnlicher Weise die Umdrehung (Fortbewegung) des
Gesichtes sehen”; Preisendanz: “das Bild (der Aulosrohre) gewendet sehen”; Festugiere
(see above, n. 326); Meyer: “you will see the reverse of the sight” (9, n.).

330 So Merkelbach (Abrasax, 3.163): “dann wirst du sehen, wie diese Vision wieder
entschwindet.” Cf. V.332-33: &revéyxag adto elg &mpov uvijpa, “taking it [the package]
away to the grave of someone untimely dead.”

“
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2. Second scenario: the threat of the planetary gods (II. 556-68)

Connected by 8¢ and the reference to vision (8¢m), the second scenario
presumes the same location as previously: 8y 8¢ &revifovtée oot Todg Heolg
xat €nl oe dppwpevous (“And you will see the gods intently staring at you and
rushing at you”). In other words, the second scenario takes place at the same
cosmic stage of the planetary deities (cf. 1. 544—47). If the author’ vision is
informed by iconography, he would merely shift his focus to another part of the
picture. What is in focus now is the hostile nature of the planetary gods which
are “staring at him” (krevietv)®*! 332
The scenario’s brief description of the threatening nature of the planetary

and “moving against him” (bppdodar).

deities during ascension refers to a motif known in a variety of forms from

ancient Greek religion,**® Hellenistic mystery cults®**
336

and Gnostic litera-
ture, and Jewish apocalypticism and mysticism.

33t This term is almost technical in the PGM. See in the ML 1l. 556, 629, 657, 693, 712;
also TV.3218, 3222; XXXVI.268. Cf. CH 1.7, where &vranmoé pot ([the god] “looked at
me”) results in an ecstatic vision. ’

332 See for this term 1. 547—48, 557, 567, 571.

333 See, especially, the Orphic-Dionysiac gold tablets, referring to underworld “guards”
attempting to hold up and prevent initiates from entering into the Fields of the Blessed
(Texts B 1, lines 5-11; B 2, lines 5-6; B 10, lines 7-9; B 11, lines 9-11). For the texts see
Christoph Riedweg, “Initiation — Tod — Unterwelt. Beobachtungen zur Kommunika-
tionssituation und narrativen Technik der orphisch-bakchischen Goldblittchen,” in: Fritz
Graf, ed., Ansichten griechischer Rituale, 359-98, esp. 392-98; Hans Dieter Betz, “‘Der
Erde Kind bin ich und des gestirnten Himmels’. Zur Lehre vom Menschen in den
orphischen Goldplittchen,” ibid. 399-419, esp. 402-3, repr. in Antike und Christentum,
esp. 226-27.

3% See Apuleius, Metam. 11.23: accessi confinium mortis et calcato Proserpinae limine per
omnia vectus elementa vemeavi... (“I approached the boundary of death and treading on
Proserpine’s threshold, I was carried through all the elements, after which I returned...”);
cf. Griftiths, Apuleius, 296-303; Lucian, Ver. hist. 2.6, and my Lukian, 92; also Hellenismus
und Urchristentum, 148.

335 In Gnosticism, the “archons” attack Jesus and the redeemed on their ascension. For
passages and literature see Bousset, Flauptprobleme, 9-58; Giinther Bornkamm, ThIWN'T 4
(1942) 818-20 with notes; Kurt Rudolph, Guosis: The Nature and History of Gnosticism
(trans. Robert McL. Wilson; San Francisco: Harper & Row, 1977), 171-80, 244; David
Aune, “Archon,” DDD 82-85.

36 For texts and interpretation, see Gruenwald, Apocalyptic and Merkabah Mysticism, 33—
37 (on 1 Enoch 14-15: passing through fiery flames), 53-58 (on Asc. Isa.: threat by angels);
87-89 (on Hekhalot Zutrati, Hekhalot Rabbati), 150-52, 163, 185-86; 191-99 (on 3
Enoch); Asc. Isa. 9.1, ed. Enrico Norelli, Ascensio Isaiae (2 vols.; CChr.SA 7-8; Turnhout:
Brepols, 1995), 1.335 (Greek version); 2.449-51 (commentary, bibliography). Asc. Isa.
10.23-27 mentions “passwords” for passing through. Schifer (Ubersetzung, 1, §§ 1-2, p. 4):
“Als die Fiirsten der Merkava und die Serafim der Feuerflamme mich sahen, richteten sie
ihre Augen auf mich. Sogleich schreckte ich zuriick, erzitterte, fiel lang hin....” See § 39
and Hekhalot Rabbati, § 247—48 (Schifer, Ubersetzung, 2.220-22). On the whole motif,
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Faced with the threat, the initiate is ordered to perform a protective ritual
(1. 557-58), involving first a gesture: ob 8¢ €09éng énidec Sckidv ddxtuiov
ént 16 otopa (“but you at once put your right finger on your mouth”). This
ritual occurs only here in the PGM. It is Egyptian in origin, having an analogy
in the motif of the child Harpocrates with his finger in the mouth.**” As told
in the ML, however, the question is which ritual the text envisions. Does the
child have the finger in or on the mouth? Is the gesture suggesting silence or
adoption? The evidence is far from clear. PGM III1.707-8 speaks, in an
Egyptian context, of Harpocrates having his finger on the mouth (‘Aproxpétrny
Eyovta émi otépatos [to Santd]itov).?*® According to Plutarch (L. Os. 16),
however, Isis gave him the finger instead of her breast, supposedly putting the
finger into his mouth, which suggests a different meaning.>*® Whatever the
“original” meaning may be, in the present context the gesture symbolizes

340 The right finger is, of course, to be preferred;**! that it has to be
11,342

silence.
performed immediately is typical of many other rituals as we

Next (Il. 558—60) comes the recitation of the oty#-Logos,*? a prayer cited
in full: otyH ouyy ovyh, odpBoroy Heob Lavrog depddprou: phAakov pe, ovyh

see Johann Maier, “Das Gefihrdungsmotiv bei der Himmelsreise in der jiidischen Apoka-
lyptik und ‘Gnosis’,” Kairos 5 (1963) 18—40.

37 The child Harpocrates/Horus with the finger in the mouth is shown already in the
Pyramid texts; see Sethe, Pyramidentexte, §§ 663c, 1214c, 1320c.

338 See for representations Betz, GMPT, 49, n. 83; Bonner, Studies, index, s.v. Har-
pocrates; Michel, Gemmen, ## 104-35 (Bibl.); Bonnet, RARG, 275; Dimitri Meeks,
“Harpokrates,” LA 2 (1977) 1003-11; Tran Tam Tinh, Bertrand Jaeger, Serge Poulin,
“Harpokrates,” LIMC 4:1 (1988) 415-45; 4:2 (1988) 242-66; Karl GroB, “Finger,” RAC
7 (1969) 909-46, esp. 929-930 (with references); William Brashear, “Horos,” RAC 16
(1992) 579. Cf. Merkelbach, Abrasax, 2.122.

339 Griffiths (Plutarch, 327) comments critically on a theory advocated by Maspéro who
took this ritual to symbolize adoption.

340 Merkelbach (Abrasax, 238) suggests that the initiate wants to imitate Harpocrates.
For Harpocrates’ finger on the mouth as a sign of silence see Plutarch, Is. Os. 68 (378B-C):
36 3¢ T oTopate Tov ddutudoy EyeL meptueipevoy Exepudiag nal ctamiic sbuBorov (“For
this reason does he hold his finger fixed on his mouth, as a symbol of reserve and silence”;
Trans. Griffiths, Plutarch, 224-25; see also his comments, 535—36). This and other attesta-
tions show the common understanding of the sign (Varro, Ling. Lat. 5.10.57 [LCL 5.57]);
Ovid, Metam. 9.692; Catullus, 74.4; Apuleius, Metam. 4.28). Damascius (Vit. Isid. 107; ed.
Zintzen, 146—49) reports the story that the theurgist Heraiskos was born with his finger
grown into his lip, as with Horos and Helios before him. The finger had to be separated by
surgery, but a mark was left for the rest of his life.

341 See for the preference of the right side, Betz, Lukian, 38, n. 6; BDAG, s.v. 8e£16c¢.

32 Seell. 557,576,579, 628, 638, 724, 755-57. Cf. for the signifance in miracle stories
Bultmann, HST, 225; Betz, Lukian, 157, nn. 3~4; BDAG, s.v. €09€ng, edHig.

343 The ovyn-Logos seems to be the second prayer after 1. 484-537; it occurs also, in
slightly different form, in ll. 57375, 578, 582, 623. See Heinrich Schmidt, Veteres philo-
sophi quomodo iudicaverint de precibus (RVV 4.1; GieBlen: T6pelmann, 1907), 64-65; Odo
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veyPerp Savpedov. (“Silence! Silence! Silence! Symbol of the living imperish-
able god. Guard me, Silence! NECHTHEIR THANMELOU.”)** The
threefold invocation calls forth a deity by that name. Actually, because there
are two invocations, the matter is more complicated. Since in the first invoca-
tion no other name is given, Silence is to be thus addressed, -because it is the
manifestation of the deity’s presence, rather than a name.?#
reason, the epithet ocOpBorov (“you are a symbol”) indicates the status of
silence as that of a “symbol.” While the conventional invocation of a deity
uses “symbols” and “names,”** this first invocation is different in that there is
no name but only two epithets, the first of which is “silence,” classified as
“symbol”; the second is a theological formula using two attributes: (6) 9eog
Cév &p9aptog (“the living imperishable god™).>#

For exactly this

Casel, De philosophorum graecorum silentio mystico (RVV 16.2; GieBen: Topelmann, 1919),
105-6; Pieter W. van der Horst, “Silent Prayer in Antiquity,” Numen 41 (1994) 1-15 (with
bibl.).

3 In commenting on this translation, David G. Martinez proposes instead: “symbol of
the god who lives incorruptible” (Baptized for Our Sakes: A Leather Ttishagion from Egypt (P
Mich. 799 [BzA 120; Stuttgart & Leipzig: Teubner, 1999), 13—14, n. 38). His translation,
however, turns into a relative clause what is 2 common epithet (6) 9eog {év, appended by
&pOaptog, so as to explain what “living” means (see below, n. 347).

35 For silence as a deity, see VII.766; for commanding silence I11.198, 204; for silence
generating silence IV.1782; IX.12; see also 1.87; Hymn 5.31 (and passim); I11.228. Cf. CH
1.30-31; XII1.2, 8 (Aotmtdv oLamyooy, & TExvoy, xal edgnuyoov), 16 (odyadov, & téxvov),
22; Asd. 1, 25, 32; NHC VI1.6.56.10—15. See also the peculiar passages in Ignatius, Magn.
8:2, where Christ is called God’s Aéyog, &mod oty¥ig mpoeAdav; Eph. 19:1, mentions the tplo
puothpta xpauyg, &tva &v fouyia Yeob émpaydy. For gnostic parallels, see Heinrich
Schlier, Religionsgeschichtliche Untersuchungen zu den Ignatiusbriefen (BZNW 8; GieBen:
To6pelmann, 1929), 6-16, 24-28; William Schoedel, The Epistles of Ignatius (Hermeneia;
Minneapolis: Fortress Press, 1985), 120-22; BDAG, s.v., oty7.

3% According to Preisendanz (app. crit., ad loc.), Dieterich and Hopfner treat the state-
ment as a gloss, but this is by no means evident. See Dieterich, 64 n. 3; 233. In the PGM,
oUpBora and dvépata are needed in invocations (see I11.701; IV.945, 2292, 2304, 2311,
2322; VII.560, 786, 883; LXX.10). The term oOpfora is now attested on the gold tablet
from Western Sicily (3rd c. BCE [7]); see Riedweg, “Initiation,” B 11 (397, line 19). On
obpBorov and cdvinpa, see Dieterich, 213-18, 256-58; Walter Miiri, ““XTMBOAON.
Wort- und sachgeschichtliche Studie,” in his Griechische Studien (ed. Eduard Vischer; SBA
15; Basel: Reinhardt, 1976), 1—44; Griffiths, Apuleius, 294-308; Burkert, Ancient Mysteries,
18, 45—47, 90, 98, 100; Betz, Hellenismus und Urchristentum, 150-53; idem, Antike und
Chyistentum, 238-39, 243.

37 For the epithet 6 Lav 9edc, see IV.959, 1038, 1553; VIL.823; XII.79; cf. IV.609.
Merkelbach (Abrasax, 3.238) believes that the epithet comes from the LXX (Tobit 13:2;
Wis 12:1: 16 yap dpSaptov oov mvelpd oty év méow); the epithet occurs in the NT as
well; see Thomas Gelzer et al., Lamella Bernensis. Ein spitantikes Goldamulett mit christlichem
Exorzismus und verwandte Texte (Beitrige zur Altertumskunde 124; Stuttgart & Leipzig:
Teubner, 1999), 67-68; Aune, Revelation, 1.102; Gustav Stihlin, “Beteuerungsformeln im
Neuen Testament,” NovT 5 (1962) 115-43, esp. 142, n. 2; Martinez, Baptized, 12-15;
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The invocation is followed (I. 560) by the petition, @dhafov pe (“guard
me”),>*® and concludes with second address, oty (“silence”), and voces magicae,
veyPerp Yavperov,*® which may be intended as the secret name of the
deity.35? :

Further ritual acts in 1. 561-65 mark the climax of the protective ritual and
the transition to the next scenario. The practitioner is ordered: Eérnetta abptooy
paxpdy 6” o, Enetta ménruoov.>! (“Then make the long hissing sound, next
make the popping sound.”) As discussed above, these sounds were part of the
magical repertoire (see on 1. 487). The first is called ouptywoc, its performance

ouptletv, a hissing or whistling.**? The second sound is named ronnuouds, its

performance monmdleLy, a pop-pop sound.’*?

Finally, a special formula of voces magicae is to be recited (1. 562—65): Aeywv-
TPOTPOQEYYTH LopLog Tpogup TpopeyYd) vepedipe apdevtey TLTNTUL pEwy
evap® evpxeyo Yuptdapre tupe erABa.?* Peculiar is that in the ML there are
three formulae beginning with mponpogeyy, but otherwise different (see
also 1l. 603—4, 714—17). Apparently, the author cites three different formulae,
rather than variations of the same formula.?>® If so, what then is the function
of beginning with mponpopeyyn?>>® Why are there at least some similar

BDAG, s.v. (4w 1.ae. Cf. also CH 1.9, 21; C1.17; CVIIIL.14; Ascl. 41. — For &p9aptog, see
on ll. 497, 519-20.

For the Egyptian background of the epithet “living god” see Martinez, P Mich. XIX,
12-15, esp. p. 13, n. 38, and on the ML passage p. 14, n. 38.

34 For this petition, see also 1. 661: @brakév ue, with the vox magica mposupmpt.
Petitions or orders for protection are, of course, frequent in the PGM. See Preisendanz,
3.198 [index), s.v. urdoow. Cf. 2 Thess 3:3; 1 John 5:21.

3% The vox magica is found only here; it is unexplained.

350 See on this point, Betz, Antike und Christentum, 159—62.

31 According to Dieterich (6), the pap. reads 6’c”, obviously indicating a long hissing
sound. Cf. the doubling of the sound see 1. 578: olptoov B’. See also Preisendanz,
“Miszellen,” WSt 41 (1919) 141-42: “Kiirzungen.”

32 There is disagreement: Dieterich (7) and Preisendanz (see his app. crit., ad loc.)
translate it as “pfeifen” (whistle), but others (Meyer, Merkelbach) as “zischen” (hissing);
Festugiére: “pousse deux longs sifflements.” Merkelbach’s (Abrasax, 3.60) hypothesis that
monmdletv and oupilewv allude to the name Pschai appears to be rather speculative,
especially in the light of the order in 1. 561.

353 Dieterich (7), Preisendanz, Merkelbach translate “schnalzen” (“smack”), Festugiere:
“fais claquer ta langue,” Meyer: “a popping sound.”

354 Cf. Preisendanz, app. crit., ad loc., who suggests that Losmpogup may be mopgdpLos.

%5 So rightly Martinez.

356 The term mpompopeyYH has been translated by Preisendanz as “the one who shines
before” (“Voranleuchtender”), but Eitrem (“Die vier Elemente in der Mysterienweihe,”
SO 4 [1926] 39-59, esp. 51) prefers “the one who existed prior to light.” Fauth (Helios
Megistos, 27) sees here a possible connection with Mithras the god of fire, for which he cites
Vermaseren, Mithras, 104; Mary Boyce, “On Mithra, Loxrd of Fire,” Acta Iranica 4 (1975)
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(sound-)words, with their spelling and place in the sequences different? Why
is the author not concerned about consistency in spelling and order? Is the
main concern the chanting of similar sounds? So far nobody seems to have
found answers to these questions or, assuming that the word division is
correct, to the meaning of the individual words. For the purpose of compari-
son, the three formulae are put side by side below: %7

562-65 603—4 714-17
TPOTROPEYYT] TEOTTROPEYYT) AapTpopeyyY]
HOPLOG epedetpe TLPOTLROPEY Y,
TEOPUP - ©HopLopoTuENPLABa epedrpt
TEOYEYYT, HPTEVTETL
vepeHrpe 99

apevrey HLUE®
TLTTUL UEVILPK

HEWL PUPYEK®
evapd et

pupKEYL dapLe
JpLdapte Pe
TUpNPLALa PenABa

The result of the various procedures is narrated in 1. 565-68: xat Téte &y
Tobg Yeolg oot edpevig dufrémovrag nal punxétt Enl oe dppepwévoug, dAA
mopeuopévoug értl THY L8tav Taby Tiv mpaypdte(v). (“And then you will see
the gods looking graciously upon you and no longer rushing at you, but rather
going about in their own order of affairs.”) The gods’ gracious look (eduevig
éuPAémety) is an obvious contrast to their hostile staring (drevilewv, 1. 556).
They return to their normal affairs and to their normal course in accordance
with the cosmic order.>®® With this change, the second scenario comes to its
end.

69-75; Julien Ries, “Le culte de Mithra en Iran,” ANRW I1.18:4 (1984) 2002-2115,
esp. 2767-68.

357 The word division follows Preisendanz.

38 For tékLg as a cosmological term see also IV.693; VIL.829. This meaning seems to be
rooted in Plato, Tim. 30a (cf. Gorg. 504a); it became technical in Hellenistic cosmology, for
which see Ps.-Aristotle, Mundo 391b11; CH 1.26; V.3-5; IX.8; XI1.7; XII.14,21; XVIILS;
Exc. XX.1; XXIIL16; XXIV.2; XXV.8,14; XXVI.29; Philo, Leg. 2.73; and often (see
Borgen, Philo-Index, s.v.). See Lohr, Verherrlichung, 107-8; PGL, s.v. 3.e. Also the apocalyp-
tic literature shows interest in the stability and order of the planetary world (see, esp. 1 En.
2.1, and the passages in Uhlig, JSHRZ 5:6 [1984] 510-11).
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3. Third scenario: the sun disk (II. 569-85)

After the planetary gods have been pacified, the third scenario begins with the
usual orientation (Il. 569-71): étav obv Idn¢ TOV dve xboUoy *xadapdv xat
dovobpevoy xat undéva tdv Fedv 7 &yyérav bp<p>duevov... (“Thus when
you see that the world above is pure and agitated, and that none of the gods
and angels is threatening....”) The references to time and vision of the objects
seen lead to the conclusion that the ascending initiate has moved up to a
higher stage above the planetary deities. That stage is called by a strange name:
6 dvew xb6opog xadapds xat Sovodpevog (“the world above, pure and agi-
tated”). Understandably, the higher cosmos is clear of impurities,® but the
meaning of dovodpevog is puzzling.®® In parallel passages, dovelv refers to
cosmic shaking and agitating, but this meaning does not seem to fit here, ¢!
unless it is related to the following warning that thunder is to occur. If this is
assumed, the question arises how it is connected with the preceding xa8apbg
(“pure”), and with the following statement, xat pndéva tav Jedv 7 &yyérav
bp<p>ayevov (“and none of the gods or angels threatening”).**? In the
former instance, Sovolpevog seems unrelated, unless one adjusts it by translat-
ing »at Sovobpevog as “but agitated.” The latter instance stands in anticipation
of 1. 55657, speaking of the attack by the planetary gods, except that the
angels were not previously mentioned.’®® Therefore, the entire comment, xat
undéva tav Yedv 7| dyyérwv bp<p>ampevov, because it interrupts the continu-

39 The expression xéopog xadupos is hapax in the PGM,; for xéauog in the ML, see 11.
also 498, 620, 625, 776. In the context of Hellenistic cosmology, “purity” could mean
either that the higher regions of the universe are pure because they consist of ether or fire,
or, more specifically, that the higher cosmos is free from the threatening planetary gods. See
SVFII # 327 (116.36), # 440 (145.1-14); # 558-573 (176-79); Dio Chrysostom 36.42—
44; Philo, Plant. 20; Mos. 1.113; CH 1.10; V1.4; X1.19; Proclus, Theol. Plat. 5.34 (ed.
Saffrey & Westerink, 5.125,5-10); Plat. Tim. 3.142d (ed. Diehl, 2.11.18-24); cf. already
Plato, Phaed. 111b. See Lohr, Verherrdichung, 108-10.

30 The pap. reads Sovoupevov. Dieterich (8-9) proposed wovolpevoy, “einsam” (“soli-
tary™), Cronert (StPP 4 [1905] 100): Stvodpevov (“sich im Kreis bewegend”), Preisendanz
keeps dovolpevov, “sich im Kreise bewegen” (“moving in a circle”). Merkelbach (Abrasax,
3.165) translates “rauschen” (“rustle”); I am adopting Martinez’s proposal of “agitated” (in
anticipation of the thunderclap).

31 Cf. IV.2533-34, in a prayer to Selene, whose terrifying shout lets the cosmos
tremble: T& xoouLxd wévta Soveitar. In a prayer to Aphrodite (IV2936—37) the reference
is to sexual arousal: otpepdeis v’ odx dvenaioar’ EAcabyuevic te Soveltar. In the context
of cosmic thunder the term occurs also in Orph. Frag. 248a5 (265, ed. Kern): Suud navta
doveltac.

362 The pap. reads npwpevoy, the correction to dppdpevov is by Wessely, Dieterich (8),
and Preisendanz (app. crit., ad loc.) in accordance with 1. 557, 567.

363 Angels (&yyelot) are mentioned only here in the ML, but they can be compared
with hostile angels in Jewish apocalyptic and Hekhalot literature (see above, on 1. 556).
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ation from Sovobuevoy to the warning of thunder (1. 570), may be aredactional
gloss that has been inserted as a reminder of the change which has taken place
since 1. 556-57.

Given this situation, the initiate is forewarned (1. 571-73), TcpocBéxoc‘ Beovtiic
peydAng &roboeoBaL xtimoy, dote oe Exmhayivar. (“Expect a crash of great
thunder to be heard, with the result that you are shocked.”). The thunder

indicates that the initiate now stands in the sphere where the weather, especially

364

thunderstorms, occur.”* The subject of thunder has fascinated antiquity in

many quarters and led to brontology, a department of astrology/astronomy.*¢>

Certainly, therefore, the terror caused by the thunder indicates new dan-
ger,*® and a new ritual of protection is required. The formula is set forth in
11. 573-75. First, the otyn-logos appears again: ob 8¢ mdAwv Aéye: oLyd oLyy
A6(y0g).%7 (“But you, say again: ‘Silence! Silence!” [formula].”) Second, and
different from 1. 558, a statement of self-identification follows (Il. 574-75):
gyd elpt <6> odpmhavog Hpiv dotip, xal éx Tol Bddoug dvardumay 6 Zv, 6
EepPeud. (“I am [the] star, wandering about with you, and shining forth out
of the deep, the XY, the XERTHEUTH.”)**® Using the formula of self-
identification,*®® the initiate presents himself as one of the wandering stars of

the firmament.*’" The idea of becoming a star after death was, however,

popular in many quarters of ancient religions, especially ancient Egypt,’!

364 For references to thunder (3povt) see below, 1. 621, 681; XXXVI1.356; cf. povtéan
V.151; VIL366, 994; XI1.60; Beovrale IV.1039, 1160; VIL.235; VIIL93; Bpovtaywyos
1V.182; Beovroxepauvoratap IV.3102.

365 See Franz Boll, “Finsternisse,” PRE 6 (1909) 232964, esp. section 5; Wolfgang
Speyer, “Gewitter,” RAC 10 (1978) 1107-72 (112021 on the PGM, 1120 on Mithraism,
1150-53 on apocalypticism); cf. on apocalypticism Friedrich Wilhelm Horn, “Die sieben
Donner. Erwigungen zu Offb 10,” SNTU A-17 (1992) 215-29; OTP, index, s.v. Thunder.

366 For the term éwmAayHvar and its significance for the miraculous, see also VII.921;
BDAG, s.v. éxntAfocw. See moreover Dieterich, Abraxas, 53-54; Mithrasliturgie, 64—65.

367 Pap. reads the symbol A, meaning Aéyoc. The question is whether there is impor-
tance in the fact that the call to Silence happens twice instead of thrice, as in 1. 558.

368 This reading according to Preisendanz supported by Jordan who points to the
parallel in XII1.297-98: tov EeptBud, ... Tov Ecprpuvap.

%69 See for parallels in the ML, above on Il. 535.

370 The term oOpmAavog is unique in the PGM, and rare in Greek (see LS], s.v.). See
Paul Capelle, De luna stellis lacteo otbe animarum sedibus (Diss. Halle; Halae Saxorum: Karras,
1917), 19-36 (especially 32, n. 3; 33—36), who refers to important passages in SVF Il # 817
(224-25): in modum siderum vagari in aére; Cicero, Resp. 6.16 (Somn. Scip.); CHX.7; Meleager,
Anthol. pal. 5.191.2 (LCL, ed. Paton, 1.222-23); Philostratus, Ep. 56; cuunhavéouar, “roam-
ing around with (erotic),” Plutarch, Amat. 3 (750B); Ant. 29.2. For &otnp cf. also PGM
IV.580, 764 (?).

371 The technical term is synastria; see Franz Boll, Kleine Schriften zur Sternkunde des
Altertums (ed. Viktor Stegemann; Leipzig: Kohler & Amelang, 1950), 115-24; also Merkel-
bach, Abrasax, 3.239.
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Greek religions,*”? and Jewish apocalypticism.>”> Dieterich (65) has raised the
question about the more precise nature of the stars envisaged. Because they
cannot be the planets, he suggests shooting stars, and this may well be cor-
rect.’’* If so, they would emerge as lights®*”® out of the depth of the cosmos.>”
As a result of performing the preceding formula, the initiate is told that he
will view three images related to the sun-disk (576—77): Talitéd sou elmdvrog
e09€ng 6 dlonog amhawdnoetar. (“Immediately after you have said this, the sun-
disk will be expanded.”) This first image is the sun-disk in its fully expanded
form. The meaning of &nhoboSuat, a hapaxlegomenon in the PGM, can be
established on the basis of the parallel &voiyetv (“open”) in Il. 583-85.77

372 See, in particular, the Orphic gold tablets, which assume that the initiate, “a child of
starry heaven,” will after death become a star. See Riedweg, “Initiation — Tod ~ Unter-
welt,” in Graf, Ansichten griechischer Rituale, 395 (text B 2, line 9: "Aotéproc dvopa [“Asterios
is my name”]); Betz, ibid., 405; idem, Antike und Christentum, 228. Furthermore, see
Dieterich, 65; Rohde, Psyche, 2.131; Cumont, After Life, 160; idem, Lux Perpetua, 171-88,
209-18; Martin P. Nilsson, “Die astrale Unsterblichkeit und die kosmische Mystik,”
Opuscula selecta (SSIA, 3; Lund: Gleerup, 1960), 250-65; Erwin_ Pfeiffer, Studien zum
antiken Sternglauben (ETOIXEIA 2; Leipzig & Berlin: Teubner, 1916), 113, 129; Wilhelm
Gundel, “Kometen,” PRE 21. Halbbd. (1921) 1143-93, esp. 1150—53; Franz Boll and
Wilhelm Gundel, “Sternbilder, Sternglaube und Sternsymbolik bei Griechen und R6mern,”
in Roscher, Lexikon 6 (1924-37) 867—1071, esp. 1062-65; Nilsson, GGR 1.692, n. 2;
2.490-91, 494-96; Furley & Bremer, Greek Hymmns, 2.369.

373 See Dan 12:1-3; 1 En. 104:2; As. Mos. 10:9; Ps.-Philo, L.A.B. 33:5 (OTP 2.348);
Wis 3:7; 4 Macc 17:5 (OTP2.562); Rev 1:16, 20; 2:1; 3:1. See Volz, Eschatologie, 396—401:
“Die Lichtnatur der Heiligen”; Boll, Aus der Offenbarung Johannis, 143; George W. Nickels-
burg, Resurrection, Immortality, and Eternal Life in Intertestamental Judaism (HThS 26; Cam-
bridge, MA: Harvard University Press, 1972), 144-69; Gruenwald, Apocalypticism and
Ghosticism, 128-30; Tzvi Abush, “Ascent to the Stars in a Mesopotamian Ritual: Social
Metaphor and Religious Experience,” in Collins & Fishbane, Death, 15-39; John ]J.
Collins, Jewish Wisdom in the Hellenistic Age (OTL; Louisville: Westminster John Knox,
1997), 184-85; Mach, Entwicklungsstadien, 183—84.

%% For a discussion of the options of planets, fixed stars, and shooting stars, see
Dieterich, 65; cf. Merkelbach (Abrasax, 3.239) who seems to think of fixed stars. On fixed
stars, see the comprehensive articles by Franz Boll, “Fixsterne,” PRE 6 (1909) 2407-31; on
shooting stars, Wilhelm Gundel, “Kometen,” PRE 11 (1921) 1143-93.

375 gvandprery occurs only here in the PGM. The terms &vahaune, &véhapdeg are
known from cosmological contexts (shining of the sun), also as metaphor (light of the
mind). See, e.g., Plutarch, Alex. 30.3; Ps.-Heraclitus, Ep. 6.3; T Levi 18.4; Philo, Opif 33;
Deus 32; Agr. 162; Plant. 40; Migr. 123; Somn. 1.11; Mos. 1.212; 2.27; Spec. 1.90; 2.140;
4.52; Origen, Cels. 5.33.

376 Comparable to the emergence of the seven virgins, see 1. 575, 662-63. Elsewhere
in the PGM, Ba9o¢ refers to the subterranean sphere, possibly the depth of the sea; see
IV.1211; XXXVI.146. Sec BDAG, s.v. Badoec, 1.

377 Translations, therefore, vary: Dieterich, Preisendanz: “sich entfalten”; Festugiére:
“le disque se sera ouvert”; Meyer: “will be expanded”’; Merkelbach: “sich 6ffnen.” LSJ (s.v.
amabw, 2) gives some instances for the meaning “to be expanded.” For the sun-disk see
1l. 548, 551, 579-80, 583. See Gundel, Weltbild und Astrologie, 12.
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The second image is preceded by a reference to time and the performance
of rituals (Il. 577-79): petd 8¢ t6 elnelv oe Tov B Adyov, 6mou ouy B xal ta
dndrovda, xal abptoov B xal w(drrucov) B7.378 (“After you have said the
second formula, where there is ‘silence’ twice and what follows, make the
hissing twice and the popping sound twice.”) As the redactional comment
clarifies,?” at the beginning comes the formula elsewhere called the “second
logos,” that is, the oty ouy-logos cited in 1. 573-75.%8° The second ritual is
the ouptypés, to be done twice, and third the mormuowég, also to be done
twice (see 1. 561-62).

The instant result is the vision of the second image (. 579-82): xal ed9éwg
8¢ &mo Tob dloxou dotépag mpocepyopévous (tevta)dantultalous TAelaToug

381 (

®od TTLAGvTag Hhov Tov &épa.”®! (“And immediately you will see a multitude

of five-pronged stars proceeding from the sun-disk and filling all the air.””) The
adverbial e09€ws is a reminder that the vision is miraculous, when from the
sun-disk a plethora of five-pronged stars comes forth, filling the air. The
symbol of the five-pronged stars has been used since ancient Egypt**? and has
become part of the cosmology of the ancient world.*®® The air is the sphere
above the planetary realm in which the shooting stars are flying about.*
The third image follows in 1l. 582—85, again preceded by rituals: ob 3¢
Ay Aéye® ovyy) ovyr). (“But you say again ‘Silence! Silence!’”) Apparently,
the otyn-logos of 1. 573—75 is to be repeated. Then the vision occurs (Il. 583—
87: xatl tob Stonou dvoryévrog by dmetpov whxhopa xat Yvpag muplvag

dmoxenheropévas.>® (“And when the sun-disk has opened, you will see the

378 Pap. reads the abbreviationg § and =’n’B”” [stroke over B]; cf. 1. 488.

37% The wording, 8mov ouyn B’ xal t& dxbdrovda, is typical of redactional commentary.

380 The pap. reads oryn B". Dieterich (8) assumes that the “second formula” (Il. 558—
59), the pronouncement of 6uy¥) ouy?) oryy three times, is identical with the one inll. 573—
75, which has otyh ouyy twice.

381 Pap. reads ¢” Saxtuhtatovg. CE. the discussion by Wilhelm Kroll, Ph. 54 (1895) 562—
63. — Eitrem proposes TpoepyoRevovs.

32 The five-fingered star has the phonetic value sbz (“star”) or ntr (“god”). See Alan
Gardiner, Egyptian Grammar (3rd ed.; Oxford: Griffith Institute, 1957), 487, n. 14; Erman
and Grapow, Warterbuch der dgyptischen Sprache, 2.358. For a later interpretation of the star
as Yeog &ynodoucog, elppapuévy), or number five, see Horapollo, Hier. 1.13 (ed. Francesco
Sbordone, Hori Apollinis Hieroglyphica [Napoli: Loffredo, 1940], 35—-36); see also B. van de
‘Walle and J. Vergote, “Traduction des Hieroglyphica d’'Horapollon,” CEg 18 (1943) 3989,
esp. 54-55. I am indebted for these references to Thomas Dousa.

33 See W Drexler, “Horogeneis Theoi,” in Roscher, Lexikon, vol. [/2, p. 274243,
Wilhelm Gundel, “Horogeneis,” PRE 8 (1913) 2411-14, esp. 2412.

384 For the air, see Il. 508, 541, 693. How the air is related to “ether” (ai®p [l. 515]) is
unclear. See Gundel, Welthild und Astrologie, 89; Kingsley, Ancient Philosophy, 15-35.

%85 Pap. has avovyevtog, which Dieterich (8) reads as &votyévtog, but why Preisendanz
keeps &vuyévrog is unclear because ot/u is one of the most common phonetic exchanges
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boundless circle and its fiery doors shut tight.”) The opening of the sun-disk
means the same as aniwdnoetat (. 576—77) and must not be confused with
the opening of the sun’s doors which is to occur later (ll. 625-26). The
question is whether we are to think of two doors or of two wings of one door.
The image suggests the latter which has a parallel even in Homer.?¢ If d&nugov
is to be read, one would have to conclude that the fire is behind the closed
doors;** thus it is invisible, and the sun-disk appears as fireless.*® If, however,
dmetpov is correct, as we prefer, it would point to the boundlessness of the
wOxhopa. With this, the third scenario is concluded.

4. Fourth scenario: the opening of the doors to the world of the gods (Il. 585—628)

Compared with the previous scenarios the fourth one is distinguished by
several extraordinary features. At the beginning, following a ritual of closing
the eyes, stands the recitation of the “third prayer,” addressed to the god Aion:
ob 3¢ edBéwg dlwne ToV droxeipevov Adyov rapwdnv cov todg dpdaipols,
“At once close your eyes and recite the following prayer.” While the com-

(so Martinez, refering to Gignac, Grammar, 1.272—73). Also anvpov, read by the pap., is
disputed, but Preisendanz (WSt 41 [1919] 143) defends it against Dieterich’s (8) correction
to &mnetpov, and Diels’ to Stamupov; E Zucker (ByZ 31 [1931] 362) #urupgov (“feurig,
flammend”). Merkelbach (Abrasax, 3.168) follows Dieterich; Martinez agrees: “fireless
does not make sense here, and v and et in the Greek of this period sounded like our long
e and were exchanged (not nearly so frequently as ot/u, however (see Gignac, Grammar,
1.273-73). On the important cosmological term &rerpov see Walter Burkert, “Iranisches
bei Anaximander,” RhM 106 (1963) 97—-134; repr. in Kleine Schriften II: Orientalia (Gottin-
gen: Vandenhoeck & Ruprecht, 2003), 192-229, esp. 204, 207-11, 213-14, 220, 227.

The pap. reads amoxexhpevag, corrected by Dieterich (8) to &moxexheiuévas.

386 Homer, Od. 24.12: #3¢ map’ Heloto nddag. Cf. for the former, i.e. of two doors,
the Pythagorean image of the eyes as jAlov mdAae (Diogenes Laertius 8.29); Burkert (see
previous note), 203—-4 with n. 33, suggests a possible Indo-Tranean background. See
Schwyzer, Grammatik, 11, 44—45; LS], s.v. wdhy, II. Cf. Janet Spittler’s question (in a
seminar) whether the image may be related to the phenomena of solar eclipses (see also
PGM VII1.846-60 Hopfner, OZ 2/1, §§ 141-42, 184).

387 Pap. has armoxe/xhapevag. For the “fiery doors” (Svpar muptvar), see Il 625-26,
662; cf. 1 En. 14:15-22; 71:5-7; 75:4. That the sun consists of fire was the teaching of
philosophy since the Presocratics (Anaximenes, Parmenides, Empedocles); see D.-K. 3.384,
index s.v. §vog. For wuplvog as referring to the highest sphere of the deity, see 1. 521, 584,
589, 637, 638. That the sun-disk has doors reminds Merkelbach (Abrasax, 3.240) of the
stage in the theater, but it could just as well a pictorial representation of some kind. For the
concept of heavenly doors, see Lucian, Icar. 22-27 and the rich collection of material in
Weinreich, Religionsgeschichtliche Studien, esp. 239, 343-70.

38 The term &mupov occurs elsewhere in the PGM, but not with reference to the sun-
disk; see IT1.613; IV.2378; VII.168; XXXV1.295. See Gundel, Welthild und Astrologie, 12. —
x0xhopa as a cosmological term occurs only here in the PGM; cf. LS], s.v.; for x0xhog as
“sun-disk” see TV.1326; VIL.300, 368; XIIL.56; as referring to the sun-beetle XI1.44,
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mand to perform a ritual at once at the beginning of a scenario'is familiar from

earlier instances, but the order to close the eyes is new.>%°

The prayer to be recited is called “third” (Aéyog v7).>* It is a petitionary
prayer addressed to the god Aion whose name is mentioned in the prayer
(1. 594).%°! The prayer (ll. 587-616) shows the usual composition, opening
with an invocation (ll. 587-88), followed by an aretalogical list of epithets
(. 588—603), a petition (Il. 603—4), a statement of need (1. 605-6), and a list
of secret names (ll. 606—-16).

The invocation uses the formula: émdxouoév pov, dxousodv pou, xlpte,
“Give ear to me, hearken to me, O lord.” The terms are technical in prayer
formulae,®? and, as in the previous prayers, no name is used, but only the
divine title x0ptog (“lord”).>*? Also, the self-identification of the petitioner is
offered by way of the symbol A, signifying tob eiva thg deiva, “N.N.”¥*
The aretalogy (Il. 588—602) takes the form of 21 epithets,** the first being a
participle clause revealing the reason for calling this deity: 6 cuvd7oag Tvebpate
& wopva kAR dpa Tob (tetpayhlapatos (“you who have bound together
with your spirit the fiery bars of the fourfold root”). Disputed readings of the
papyrus have produced controversy regarding the meaning.>*® The problem

389 Purther instruction is given below, 11: 617—20 (cf. for the opening of the eyes 1. 624).
For this gesture see IV.177, 586, 958. It is attested in the LXX, the NT, also in Philo, Somn.
1.164-65: xappboavreg 6 T Yuydic dupax (note the context of mystery-cult language).
Cf. 1 En. 1:2: “... while his eyes were open, and he saw.” See BDAG, s.v. xapude; Thomas
Ohm, Die Gebetsgebdrden der Volker und das Christentum (Leiden: Brill, 1948), 44, 101, 188—
90. :

3% Pap. has y. The comment belongs to the redactional numbering of the prayers; see
II. 486-537 (first), 558-60, 57375, 58285 (second prayer).

391 On Aion see above, Il. 520-21.

392 See for other instances, IV.786 (ML), 1064, 1787, 1948, 3064, 3227, 3268, etc.;
further instances in Preisendanz, 3.92 (index), s.v. émaxotewv; BDAG, s.v. énaxode (with
bibliography).

3% The title x0ptog is frequent in the PGM; in the ML it occurs 11. 588, 631, 639, 640,
642, 687,713,717, 718, 804. See Preisendanz, 3.126 (index), s.v. xbptog; BDAG, s.v., 2.b
(bibliography); Dieter Zeller, “Kyrios,” DDD 492-97 (bibliography). Cf. deonétyc,
1V.521, 713.

394 Pap. has A tn¢ A. See on this formula above, at 1. 495.

395 Perhaps, the number is significant: 3 X 7; see Dieterich, 65.

3% Pap. reads xAn9pa, which Dieterich (8) reads as xAet9pa (followed by Merkelbach,
(Abrasax, 3.166). See also Wilhelm Cronert, Memoria Graeca Herculanensis (Leipzig: Teubner,
1903; repr. Hildesheim: Olms, 1963), 39, n. 3. Especially difficult has been the reading of
the pap. TOTA’AIZQMATOZ, first read by Wessely as AAIZQMATOZX, connected with
tetpaywvou; Dieterich (Abraxas, 48; Mithrasliturgie, 8) reads ol odpavol dtodpatog (“des
Himmels, Zweileibiger,” [“of the heaven, of two bodies”]); Kroll and Diels (in Dieterich
[8]) read dtalduatoc (agreed by Burkert [in Betz, GMPT, 49, n. 84]); Cronert (StPP 4
[1905] 100) has tetpadiopatog. Preisendanz (WSt 41 [1919] 143-44) reads tetpahlmpatog
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may be solved, if the readings relate to the Aion theology in other parts of the
ML. Since this theology shows influences of Stoic cosmology, the terminol-
ogy should be related to this possible background.

The expression 6 cuvdfoag mvedpate could be derived from a stoicizing
cosmology: auvdeaube occurs in the cosmology of Chrysippus, but the con-
nection with vebyua is not attested.>” However, the expression might not be
only Stoic, since the question of which bond holds the cosmos together was
discussed by the Presocratics,**® Plato,>® the Stoics,*, Philo,*! the Herme-
tica,**? and the NT.*®® The term ta mhptva xAf9pa (“the fiery bars”) refers to
the bars locking the doors of the sun (l. 584).%* The hardest problem for
interpretation is the term 7ol tetpaitloparog, if that is the right reading. As
Eitrem and Merkelbach affirm, the change from the letter p to A can happen
easily, so that tetpapildpatog is a strong possibility.*> The four roots, how-

and translates “des viermal gebunden Giirtels” (similarly Weinreich [in Dieterich, 223],
“viermal gewundener Giirtel” [“belt wound fourfold”]; whereas Hopfner has “des vierfach
gestiitzten Himmels” [“of the heaven supported fourfold”]). Eitrem and Merkelbach
correct the spelling to tetpapildpatos, but translate differently: “the roots of the four
elements” (Eitrem), “des auf den vier Wurzeln (Siulen) ruhenden Alls” (“of the universe
standing on the four roots [pillars]”) (Merkelbach).

37 See SVFIL, ## 147 (45.2); 148 (45.10); 174 (50.22); 207 (68.19); 208 (69.6); 216—
17 (71.3,22,36); 945 (272-73); also for definitions III, # 22 (214.1-2), Diogenes Baby-
lonius; 111, # 22 (247.24), Antipater Tarsensis.

38 See Empedocles (D.-K. 31 A 54 [1.293.26-27)): toig &nhavels &otépag cuvdedécfat
7§ xpuotdiie; Democritus (D.-K. 68 A 135 [I1.122.7]) concerning the 60v3eotg of the
atoms.

3% Plato, Tim. 31b—c; 41b; Resp. 10.616¢; Ps.-Plato, Epin. 984b—c; cf. with reference to
the city Leg. 11.921c¢; Resp. 7.520a.

400 For the Stoic doctrine of ouvdecpés, see Karl Reinhardt, Kosmos und Sympathie.
Neue Untersuchungen zu Poseidonios (Minchen: Beck, 1926), 411-12; idem, “Poseidonios,”
PRE 43. Halbbd. (1953) 588-826, esp. 608-11, 659-61; Pohlenz, Die Stoa, 1.74-75;
2.42-43; Walter Spoerri, Spithellenistische Berichte siber Welt, Kultur und Gotter (SBA 9;
Basel: Reinhardt, 1959), 97-105.

401 Philo (Her. 197-200) discusses the composition of frankincense out of four ingredi-
ents, symbolically representing the four elements; according to Plant. 9-10 the binding
agent is the Adyog.

402 CH 1.18; Exc. V.4 (cf. V.6); XXII1.39; XXVI.16.

43 Col 2:19; 3:14; Eph 4:3—6. See BDAG, s.v. cuvdeouds, ouvdéw; Gottfried Fitzer,
TDNT 7 (1964) 856-59.

404 Elsewhere in the PGM, the term xAct9pov is connected with underworld figures
like Tartarus, Cerberus, and Hades (IV.1465, 2261, 2294, 2337; cf. xAetotpov XXXVI.317
[cf. 314]). Interesting is Reitzenstein’s (Das iranische Erlosungsmysterium, 238) reference to
Sib. Or. 8:122, where Aion has the epithet xhetSopihal elpxtiic peydne. See also Fauth,
Helios Megistos, 28-29; and below, note 407.

05 Eitrem, in Preisendanz, app. crit., ad loc.; Merkelbach, Abrasax, 3.240 (with reference
to Gignac, Grammar, 1.102-7), but he prefers tetpailapatos (see above, n. 396).
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ever, were a key concept in the cosmology of Empedocles who used the
406

metaphor to explain the function of the four elements:
téooapa yap Thvtev ptlounata Tedtov &xove

Zebc &pyijs “Hpm te pepéoBrog 78 Aldavele

Nijotic 9% Sanplorg téyyet xpodvepa Bpbtetov.

Hear first the four roots of all things;

shining Zeus, life-bringing Hera,

Aidoneus and Nestis who with her tears fills the springs
of mortal men with water.

‘What appears here in a poetic form became part of Hellenistic cosmologies,
in which the fiery sun, the term cuvdetv, and even the xAydodyoc (“key-
holder”) have their place.*”” Merkelbach’s comment calls attention to their
syncretistic nature.*®® Accepting the reading tetpailopatog as equalling
tetpaptlhyparog, he bases an Egyptian interpretation on the reference to the

four pillars (zéooapeg otuiioxol) inl. 669. “According to the Egyptian view-

point the world rests on four pillars, and these are rooted in four ftlodpata.”4%

Indeed, the combination of the older Egyptian worldview with a Hellenistic
cosmology would fit as part of the syncretistic Aion-theology of the ML.

Following the first epithet, the remainder of the aretalogy comprises 20
epithets (. 590—602), each of them combining a Greek honorific title with
non-Greek voces magicae. These epithets, all of them relating to fire (zlp), light
(pidg) and spirit (mvelpa), when discussed one by one, throw further light on
the syncretistic Aion-theology of the ML.#0

46 Empedocles, D.-K. 31 B 6 (1.311.15-312.2), from Aetius 1.3.20; cited according to
Kirk & Raven, 323, # 417. See also Kingsley, Ancient Philosophy, 13—14, 355, 385. Cf.
Pythagoras: &évaou gioeac gilopa (D.-K. 58 B 15 [1.455.10]); CH XVL4 refers to fire,
water and earth as coming from one root (${la).

407 See Kirk & Raven, 327-30: “The Four Roots and Love and Strife;” also 332-34,
and furthermore 370, 376, 38081, 383, 399, 432. For Dike and Ananke as xAy8obyo¢ see
Parmenides (D.-K. 28 B 1 [1.229.9]; Kirk & Raven, 284, # 359): tav 8¢ Alxy moAbmoLvog
Eyet xMidag &uotBole. Cf. Matt 16:19 (Sdow oot tég xAetdag tiic Bactietag Tév 0dpavév);
23:13 (xhetete v Baotieiav Tav odpaviv Eurpocdey tav dvdpomav).

408 Merkelbach, Abrasax, 3.240.

499 Tbid. As for the Egyptian sources, Merkelbach refers to Dieter Kurth, “Den Himmel
stiitzen”. Die “Ti3pt’ Szenen in den dgyptischen Tempeln der griechisch-romischen Epoche (Bruxelles:
Fondation Egyptologique Reine Elisabeth, 1975), 90-99. See also Fauth, Helios Megistos, 15.

19 See Dieterich, 65-67. Remarkably, the great encomium to Wisdom (cogia) in Wis
7:22-23 (LXX) contains 20 epithets describing the spirit (nvebua); the relationship to
philosophical Aion theology is evident from many parallels, especially the formula in v. 18.
Cf. furthermore Proclus’ Hymn 1 (to Helios), . 1-2: KAB9, mupdg voepab Bacthel,
xevonvie Tuetav, kAU, paovg Taplx...; for commentary see Lewy, Chaldean Oracles, 491—
93; van den Berg, Proclus’ Hymns, 152-56.
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TEUPLTTOAE TTEVTLTEPOUVL

nupimohog (“fire-burning”) is found only here in the PGM. LSJ (s.v.), refers to
muptmohog as associated with lightning (xepavvée) in Euripides. Suppl. 640.
mevtiTepouvt is corrected by the scribe from mevtetepouve; it is unexplained and not
attested elsewhere in the PGM.

putdg xtiota (of 8¢ cuyxAeiata) sepeatiam

putdc xtlotng (“creator of light”) is unique in the PGM, but may be related to
Parmenides’ idea that fire created light (D.-K. 28 A 34 [1.223.35-36]; Kirk & Raven,
278-81); there may be a connection with Pythagoras® “ten opposite principles,” one of
which is eég-oudétog (cf. Kirk & Raven, 257, # 328). Cf. XII1.334-37. Interesting is the
redactional gloss: ol 8¢ suvxelata (“others have: confiner”); the pap. has cuviAioTa.
Perhaps this gloss is motivated by »Afi8pa 1. 589; cf. cuyxAetety, XII1.360.
oepeotiap is a known Semitic epithet, meaning “eternal sun”; for passages in PGM see
Preisendanz, 3.230 (index) s.v.; for further material see Adolf Jacoby, “Ein Berliner
Chnubisamulett,” ARW 28 (1930) 269-85, esp. 276-81; Bonner, Studies, 58; Delatte
and Derchain, Les intailles, 328 (index); Michel, Gemmen, ## 310, 311, 312 and index;
Daniel and Maltomini, Supplementum Magicum, 1.27-28 (n. 10.4); Merkelbach, Abrasax,
3.209; Fauth, Helios Megistos, 26-27, 29, 73, 77, 85, 115, 176; Maria G. Lancellotti,
“SEMEX(E)IAAM. Una messa a punto,” ZPE 132 (2000) 248-54 (bibl.).

Tuplmvoe YPupLvpeu

The adjective muptimvoug (“fire-breathing”) occurs also in 1V.2559, 2727; VII.831;
LXXVIIL19; nuptnveog 1.34.

JupLvgeu appears only here in PGM; cf. $rovd, IV.341.

muplupe Law

The adjective mupiBupog (“fire-spirited”) occurs only here in the PGM; according to
the TLG it is a hapaxlegomenon.

taw names lao, frequently mentioned in the PGM; see Merkelbach, Abrasax, 3.3—4, 29,
35, 42—44; 213, 214, 215; Fauth, Helios Megistos, 264 (index); David Aune, “lao,” RAC
17 (1996) 1-12.

TIVEULLATOPWG WAL
The adjective (“spirit-light,” or “shining spirit” [LSJ]) occurs only here.
ool may be a variation of taxw (palindrome?); see I111.573, 574, 575, 582.

TupLYeeT) EAoupe

The adjective mupLyapfic (“rejoicing in fire” [LSL]) occurs only here in the PGM,;
according to the TLG it is a hapaxlegomenon.

Pap. reads ehovpe, a hapax, but Martinez considers epoupe; epov is attested in combina-
tion IV.672, 1589; V.432 and may be related to the decan "Epob or Epé (see below on
1.-672; for combinations with epov see Preisendanz, index, 3.220, 254).

Preisendanz, however, reads ehoupe and takes it to be a vocative Elovpe (alhoupe,
“cat”), assuming an exchange at/e. The connection with atAovpog (“cat”) was seen
already by Wessely and Dieterich (8, app. crit.). Dieterich (8, 223) has doubts, however,



160 Commentbry

whether among all the voces magicae suddenly a Greek term should occur; he, therefore,
takes it to be a scribal addition. Merkelbach, Abrasax, 3.240: “Der Sonnengott ist der
groBe Kater;” so also Harrauer, Meliouchos, 13, n. 5, referring to the cat-spells in II1.1—
164; IV.9-10, 1648; VII.846; XII.107.

Martinez observes that mupLyap¥ could be a vocative as well; -7 as a vocative ending is
attested for Koine Greek (Gignac, Grammar, 2.137).

wohhipug alal

The attribute occurs only here (“light-beauty”); according to the TLG it is a hapax-
legomenon, but cf. xadhepeyyH at PGM IV.1303.

alat is found only here, unexplained. Cf. alalactoariry, VII.819; for other combi-
nations with ala- see Preisendanz, 3.244 (index). Brashear (“Greek Magical Papyri,”
3578) calls attention to the Jewish angel named Azza.

ateov axfo

alaw is apparently used here as an epithet (the pap. reads atwv), but of course the name
Aion is known from the ML elsewhere (see at 1. 520~21). Dieterich (6667, 233) refers
to the images of Aion-Kronos, and to bibliography.

Dieterich (8) reads axfa, now affirmed by Martinez; the epithet occurs only here.
Preisendanz reads ayfBa, which Fauth (Helios Megistos, 30) explains as a combination of
Egyptian Ah (“Glanz”) Ba (“soul”).

PUTOXPUTOY TETTEY TPEMEWTILITL

This epithet (“ruler of light,” LSJ: “lord of light”) occurs only here; according to the
TLG it is a hapaxlegomenon.

nenmep mwpenepmint is explained by Fauth (Helios Megistos, 30) as an anaphorical
manipulation of Pre, the Demotic name of the sun-god Re, ending with mume, the
pseudo-reproduction of the Hebrew tetragrammmaton i177°. See also II1.575 (cf. 335);
IV.1984 -85; XVIl.a.1-2. For the problem see Saul Lieberman, Greek in_Jewish Palestine
(New York: Jewish Theological Seminary, 1942), 120, n. 38; Marc Philonenko,
“Languipede alectorocéphale et le dieu IAO,” CRAI (1979) 291-304; Meyer, in Betz,
GMPT, 49, n. 85; Merkelbach (Abrasax, 3.240—41) who refers to Jerome, Ep. 25 (cited
in Abrasax, 2.29), and Paul de Lagarde, Onomastica sacra (repr. of the 1887 ed,;
Hildesheim: Olms, 1966), 228-29. Jordan sees here an imperfect palindrome

UETTUEQTIREUTTEW..

TIUPLOQULATE GVOUTIVLOY,
ruptoopatos (“fire-bodied”) occurs only here.
@vounveay is unexplained, and is found only here.

puTodiita

Pap. reads purodita, corrected by Dieterich (9, 223) to putoedota, but Preisendanz
keeps pwtodita. The attribute purodétyg (“light-giver”) occurs also in Simplicius, In
Epict. 1.410 (ed. Hadot). Preisendanz compares IV.3235: muptdévo (pap. has muptdwpa).
The vox magica is missing.
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TUPLOTOPE apEL ELKLTR

The adjective ruptonépog (“fire~sower”) occurs only here in the PGM, but according
to the TLG it is also attested as attribute of Dionysus in Hymn. Orph. 45, line 1;52,1. 2;
Oppianus, Cyn. Book 4, 1. 304.

apet gixtto are unexplained hapaxlegomena.

reupixAove yYarraBoiBa

The pap. reads tuptyhove, corrected by Dieterich (8; cf. idem, Abraxas, 49: mupLyiove).
The adjective tupixiovog (“fire ~thronging” [LS]]) occurs only here; cf. 1. 621: xAévac.
yorhaParBa is found only here.

puToPla tatate

The pap. reads putoBia taratn, corrected by Dieterich to pwtéBie, arate, Preisendanz-
Henrichs to gpurtoPlate atw. Martinez takes putofia as a vocative of guwtofiag (first
declension, masc.; see LS], s.v. (“powerful of light”), found only here.

atew may be a variation of tae see 1. 593; so Cronert, StPP 4 (1905) 100; Michel,
Gemmen, ## 1, 267, 282, 471.

mupLdiva muptye Booonta
The pap. reads nuptdetvar. The adjective nuptdivag (“fire-whirling”) is found only here.
mupLyt Booonia are unexplained hapaxlegomena; Preisendanz suggests wuptyt[tav].

putoxviita cavycpn

The attribute patoxwvi)trg (“light-mover”) is found only here.

agavycpw is found only here; Dieterich (223), Jacoby (apud Preisendanz, app. crit., ad
loc.) and Brashear (“Greek Magical Papyri,” 3589) suggest the interpretation cav
Xepouf3.

KEPAVVOXAOVE LY »Y) LGTLL

The adjective xepavvoxhovog (“lightning-shaker”) occurs only here; cf. 1. 621: xAévog
and above muptxAove.

The vowel sequence tn o7 tenLe is unexplained.

puTOs ®Aéog BeeyévnTe

The expression utog xAéog (“light-famous”) is found only here. Pap. reads Beeyévnre,
which Dieterich (10; also Abraxas, 49,5) takes to be Bateyévvnte, meaning “Leben-
gezeugter” oder “Lebenerzeuger,” “life-begotten or life-begetter” (from Egyptian ot
meaning “life” or “soul”), a word inserted by an Egyptian magician-redactor.
Preisendanz keeps Beeyevnre.

adEnotoug coustvept

The attribute ad€notoang (“light-increasing”), with trema in the pap, appears only here.
govowveprev is unexplained; Dieterich (10) reads couctvept as in IV.602; XI1.293:
agovonyy); covor XLI.3; LXXIL.35: Jept]. According to Dieterich (10), Jordan and
Martinez, there is indeed a space between oovotvegr and ev, which suggests &v(for
¢u)mupLoymotpeg (as in LSJ, s.v. épmuptoxnotpes, “deriving light from the empyrean”).
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gyrupLaynoleng gouctvepL apevPapalel LapuaoevTey

For the attribute &vrupLoymotiens see above. Preisendanz (see also in Dieterich, 223)
prefers sovatvepey muptoynoieng (“der Licht durch Feuer erhilt”), whereupon fol-
lows the expansion coucLvepLapey. .
couctiveoL apevPapalel pappapevteu: the voces magicae are found only here, but see
1. 601 for sovsivept; combinations using papuop- are found elsewhere.

Thus ends the invocation; the following attribute &otpoddpa, without a vox
magica, belongs to the following petition.*!! The prayer to Aion leads to the
presentation of the petition (Il. 603—4) and the reason for the petition (1. 604—
6). The transition from the preceding aretalogy to the petition seems to be
provided by the address of the god as &otpoddpa (“subduer of stars™).*12 The
petition itself is brief: &vor£év pot (“open [for] me”), referring to the closed
doors of the sun (Il. 583-85).*!? Following the petition is a recitation of the
nponpopeyyn-formula: mpompopeyyy epedetpe p8oropotupnetiBa.!* The
question, which, given our present knowledge, cannot be answered, is whether
this formula is to be recited here in an abbreviated version, or whether the
abbreviation is to be completed in accordance with one of the longer versions
(see above, on 1. 562-65).

The reason for the petition is given in a long sentence in 1. 604-10,
containing two statements, introduced by: étt &mucorobpar Evexa THg
xatenetyolorng xal Tixplc xal &mapatthTov dvayxrs ... (“for I invoke,
because of the pressing and bitter and inexorable necessity ...”). The term
¢munaieloBar (“invoke”) is technical in prayer language and occurs in the
PGM frequently.*’®> The subsequent statement is another instance of the
“ananke formula” (see 1l. 503—4, 526-27, 534-35). The related statement

“11 T accept this suggestion made orally by Fritz Graf.

#12 The attribute &otpodduag appears only here in the PGM. Cf. Orph. Frag. 47 (ed.
Kern; D.-K. 1,18,6; Zuntz, Persephone, 346—47 [tablet CJ): tiv mévra dapaoté. This tablet
C was re-edited by Alberto Bernabé and Ana Isabel Jiménez San Cristobal, Instrucciones para
el mds alld. Las laminillas 6rficas de oro (Madrid 2001), 273-77: navtodaubota; see also Tablet
A1-2, line 4, and on-it Zuntz, Persephone, 313—17. Furthermore, Epimenides B 2 (D.-K.
1,33,4).

413 Cf. in the ML also 1l. 662 (opening of doors), 624 (opening of the eyes). Com-
mands to open (&votyetv) occur often in the PGM (see esp. IV.968, 1180; XII1.327-33;
XXXVI.298, 312-20; LXI11.27-31). The whole matter is related to the Hellenistic miracle
topos of door openings; see Otto Weinreich, “Tiiréffnungswunder bei Zauber und Gebet,”
in his Religionsgeschichtliche Studien (Darmstadt: Wissenschaftliche Buchgesellschaft, 1968),
esp. 183-89, 201-4; Betz, Lukian, 16971 (with further bibliography).

#14 The pap. reads u8pto; according to Preisendanz (app. crit.) the papyri often read 8 (or:
00) for the letter omicron (Jordan ofters omega with underscoring). Preisendanz reads the
formula as woptopotupneLABa. For tupneLABa, see also 1. 565.

415 See Preisendanz, 3.95-96, (index) s.v. émixaieiv; BDAG, s.v., 1.
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regarding the deity called upon seems well-constructed and looks like a
quotation from another context: ‘

T undéne yognoavta elg Svntipy Qdow

undé poacdévra gv SrapPpacet Hmo dvBpamivyg YAdsorg
3 Svyrob Pbyyou 1) Svntic puvig

&9dvata L@vta xal Evtipe dvbpata.

the immortal names, living and honored,

which have not yet passed into mortal nature

nor have been declared in articulate speech

by human tongue or mortal speech or mortal sound.

This strange statement, which is unique in the PGM,*¢ is formulated in
parallel lines and contains a theory about the nature of the divine vowel
sequence to follow. Accordingly, mortal nature (pboig)*!” corresponds to
articulate speech (yA&ooa),*!® mortal sound (p96yyog),*’
(@wv). Therefore, the truly divine names of the gods must be totally differ-
ent,*? that is, pure sound as in the vowel sequences (Il. 610-16).

Qutside of the PGM, however, there are similar statements reflecting a

and mortal voice

background in prophecy or mystery-cult ideas.**! Especially important is the
parallel in 1 Cor 2:9:

416 Cf., however, XII1.763-64: t6 xpuntov dvoua xal &ppntov (¢v &vBpdmov otduate
hadFvae 00 dVvarar). See for discussion and further materials my article, “Secrecy in the
Greek Magical Papyri,” Antike und Christentum, 152-74.

47 On the phrase Hvnti) o, see 1. 502, 533.

#8 The pap. reads StatBpacet, corrected by Usener (in Dieterich, 11) and Kroll (Ph. 53
[1894] 421) to dtapBpmoet. The term StbpBpwatg (“articulation™) is technical in discus-
sions of language theory; see Plato, Prot. 322a; Leg. 12.963b; Aristotle, Part. 2.17.660a; LS],
s.v.. For the use of ppdletv in connection with évopa, see XIII1.640—41: épehruoapevos
nvebpa mhoag Tals alodceot ppaoov TO dvopa T6 TpiToV Evi TVedUaTL dntnALmty; for
ppalewy cf. also 1.91, 319; IV.198-200, 945, 1971; XIIL.641. Merkelbach (Abrasax, 3.241;
cf. 1.148) refers to a parallel in the mathematician Nicomachus of Gerasa (2nd c. CE),
where he says that the theurgists invoke the gods ouyuoic te xal monruouols xatl &vapBporg
(EvdpDporc codd.) xal avupdverg Hyotg (Musici scriptores Graeci, ed. K. Jan [BiTeu; Leipzig:
Teubner, 1895], 277: Excerpta ex Nicomacho 6). For further material see Willy Theiler,
“Die Sprache des Geistes in der Antike,” in: Sprachgeschichte und Wortbedeutung. Festschrift fiir
Albert Debrunner (Bern: Francke, 1954), 431-40; Klaus Thraede, “Inspiration,” RAC 18
(1998) 329-65.

419 For the use of ¢96yyoc see 1. 745; also VIL.775, 778; XI1.253; XII1.393, 545-46,
776; XXI1.12.

420 The expression &vripa dvdpata occurs in the singular also IV.3272.

421 Merkelbach (Abrasax, 3.241) points to the parallel in Thessalos of Tralles (ed.
Friedrich), prooemium, p. 23, line 2; also Totti, Téxte, 117 (# 45): in the description of a
visit with Asclepius, the officiating priest causes the god to appear by invoking him by his
secret names: TpoayoyOv St T@v dropphtev dvoudtov Tév by, “bringing forth the god
through his ineffable names.”
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& 8pBahudg odx ldev nal obg odx Hxovoey
a L a > s

nal érl wopdlav &vdpdmov odn &véfy,

& frotpasév 6 Yeog Tolg &yamasty adTol.

‘What the eye has not seen and the ear has not heard,
and in the human heart has not arisen (this is)
what God has provided for those who love him.

The passage, interpreting the revelation of God’s wisdom (v. 7-9a), is intro-

duced as a quotation from scripture, but no such scripture verse can be identified

in extant texts. This does not mean that such a text could not have existed.*??

There are similar but not identical passages in the apocalyptic and gnostic
Apocrypha. The origin of the passage constitutes an unresolved problem.*?

With the vowel sequences (ll. 610—16) the prayer to Aion has come its
end."** What follows in 1l. 617-20 is an interesting instruction.concerning
performance of recitation. Several items are stipulated, the first of which is:
Tabto mavta Aéye peta mupos kal wveduatos. (“Recite all of these with fire
and spirit.”) Apparently, this instruction refers to thetorical enthusiasm, corre-
sponding to fire and spirit mentioned in the prayer, and comparable to Paul’s
reference to &nédetEis nvedpatog xal Suvdpens (“demonstration of spirit and
power,” 1 Cor 2:4).4%

The second rule says that: ... t6 tpétov &motehdy, elta duolng 6 Sebtepov
&pyoduevos, wg Exteréog Tovg L &avdtoug Heodg Tob wbopovt® (“... the
first time performing to the end; then in the same way when you begin the
second time, until you have gone through the seven immortal gods of the
universe”). How is this to be understood? Preisendanz (app. crit., ad loc)

22 Cf. also the contrasts in 1 Cor 2:4: 6 Abyog (ou xail T6 xNpuypd pov odx &v retdoi[c]
coptag [Moyors] AN &v &modeifer mveduatos xal Suvdueng.

23 Por a collection of parallel passages and discussion of the problems, see Dietrich-
Alex Koch, Die Schrift als Zeuge des Evangeliums. Untersuchungen zur Verwendung und zum
Verstindnis der Schrift bei Paulus (BHTh 69; Tiibingen: Mohr Siebeck], 1986), 36—41;
Wolfgang Schrage, Die Elia-Apokalypse JSHRZ 5:3; Giitersloh: Mohn, 1980), 195-96;
idem, Der erste Brief an die Korinther (Evangelisch-Katholischer Kommentar zum NT, VII;
Ziirich: Benziger; Neukirchen-Vluyn: Neukirchener Verlag, 1991), 1.238-46. The pas-
sage from the ML will have to be added to these collections.

24 David Jordan’s observation (letter of December 17, 2002) is important at this point:
“Several of the clusters of vowels have diacriticals, again as if to show pronunciation, e.g.
615 dmeeoy) or 616 o) €€ o6o. These marks are faint in the photograph and were probably
written in a lighter ink, perhaps even added later by a second scribe. It is sometimes hard to
distinguish them from natural discolorations on the fibers. Perhaps they were unrecogniz-
able before the Paris conservators removed the shellac from the papyrus.”

4% Cf. also John the Baptist’s baptism with the holy spirit and fire (Matt 3:11; Luke
3:16; Acts 1:5; 2:1-4).

26 Pap. reads {.
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suggests that the 23 times 7 letters refer to 23 epithets in the list II. 590-605,
but this list has only 21 epithets. Or is, more likely, the vowel sequence to be
chanted seven times, so that the seven gods of the universe are addressed?

Whatever the answer may be, following the conclusion of the prayer, the
text announces its effect (Il. 620—23): Taidtd cov elnbdvrog dxoloet Bpovti
xat xAévou Tob meptéyovros. (“When you have said these things, you will hear
thunder and shaking in the surrounding realm.”) Claps of shattering thun-
der*?” figure prominently into events in the cosmic realm.*® It certainly will
shake up the initiate: dpotwg 8¢ ceavtov alodndfoeL tapasaduevoy (“in the
same way you will experience yourself being shaken”).*%

Confronting the terror, the initiate is to repeat the otyn-logos: ob 3¢ méhwy
Aeve: auyn Aé(yoc) " (“But you say again: Silence (prayer).” The prayer so-
called has been recited before (see 1l. 558—60, 573, 582), but the wording is
somewhat different. Which version should then be used? Most likely is the
first complete form (. 558-60).

Then the practitioner is told to open his eyes and experience the vision
(1. 624-28): elra dvorEov Tobg dpdaruwovg xal ddy. (“Then open your eyes,
and you will see.”) The opening of the eyes ends their closing which had been
ordered at 1l. 586—87. As usual, the vision is announced by &{y,. Its object is
presented as a description of an image: &vegyutag tag H0pag kal Tov xéoUOY

431 ¢ 2 3 \ ~ ~ 24 3 \ &~ ~ 7 3 ~
6¢ EoTLv Evtog Tav Jupdv, Gdote drmd T Tol Yeapatog n&ovv];

Tav Jeov,
®at THe Yxeds To Tvebua oouv ouvtpéyety xol dvaBatvery. (“You will see the
doors opened and the world of the gods, which is within the doors, so that
from the pleasure and joy of the sight your spirit runs ahead and ascends”).
The doors in the sun, reported as closed in 1l. 58485, are now open, so that
the initiate can take a look inside of heaven, the world of the gods. The
opening of the doors of heaven is a topos of vision accounts of all kinds,

especially in apocalyptic literature.**? Viewing this image turns the previous

427 Por Bpovty see above, on 1. 571-72; for xAdvog 1. 597, 599-600.

428 The term t6 meptéyov is technical in cosmologies (PGM VIL.508: 16 meptéyov, &
gotwy YR xal obpavég); XII1.139, 163 (Seot {', oltiveg tov xbouov meptéyouaty), 345,
443-44, 474, 517, 698, etc.). See Plato, Tim. 31a; Crit. 118a; CH Exc. XXIII.11, 67, 69;
and LS}, s.v. meptéyon, 1.b.

429 qlo9nMoet is a peculiar term, for which Preisendanz refers to Helbing, Grammatik
der LXX, 98.

430 Pap. has the symbol A; see above on 1. 573.

431 Pap, reads owstm(u'idg and the abbreviation 9v with a stroke above for Sedv; cf. below,
1. 648, and Preisendanz, 2.270.

432 Cf. also Homer, Od. 24.12ff. Merkelbach (Abrasax, 3.241) points to the description of
the bmepovpdviog témog in Plato, Phaedr. 246b-252c¢, esp. 246e. See also, e.g., Mark 1:10 //
Matt 3:16 // Luke 3:21; John 1:51; Acts 7:56; 10:11; Rev 3:7, 20; 4:1; etc. See BDAG, s.v.
&votyw, 2; OTP 2, index s.v. “Heaven, gates of 7; Christopher Rowland, The Open Heaven:
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fear into pleasure and joy, so that his spirit that he had inhaled before (see
1I. 537, 628) runs with him and carries him along on his ascent.**> With this
experience of aesthetic enthusiasm, the fourth scenario has come to an end.

5. Fifth scenario: the encounter with Helios (Il. 628—61)

The fifth scenario shows the initiate at a higher level of the cosmos. He is now
ready to encounter the god Helios who has been mentioned before as Helios
Mithras (1. 482) as well as the sun disk (548 [ratp], 551, 576, 579-80, 583).
His relationship with Aion and Mithras appears complicated, but for the
author these deities are, in the final analysis, identical.** As often, the scenario
begins with a spatial orientation and commands to perform rituals (. 628—
29): otag ovv eldewg Ehxe &md Tob Jetou drevilwv eic oeautov TO mvelua.
(“Now stand still and at once draw spirit from the divine into yourself, while
you gaze intently [at the god Helios]).”**> The standing still arrests the upward
movement {Il. 627-28). The ritual drawing in from the divine refers to the sun
as the source of the spirit {(cf. ll. 537—-38); the gazing (kvevilewv) has been
mentioned before (see above, on 1. 556). This leads to the precondition for the
next step: étav oty dnoxatactadd oov f) Yuy ... (“Then when your soul has
been restored ...”). While the initiate’s self had been shattered because of the
thunder (ll. 622-23), an additional inhalation of the divine spirit will now
restore his soul (Quy7). The concept of the soul as an individual’s self has been
mentioned before,**¢ although not in 1l. 622-23. At any rate, the term needs
to be taken in a non-Platonic sense as describing the spirit-self (mvebua), as

A Study of Apocalyptic in_Judaism and Early Christianity (London: SPCK, 1982), 53, 78, 359,
369, 372, 378, 389, 415; Aune, Revelation, 1.279-82.

4% For &vaBaivery see 1 546; for ouvtpéyetv, a hapaxlegomenon in the PGM, cf.
obumhavos, 1. 574. Merkelbach (Abrasax, 3.241) calls attention to the parallel in Plato’s
Phaedr. 248a, where the immortal soul is taken up by the rotation of the cosmos.

434 See for a general discussion the Introduction, above, 34-38.

5 Translations differ at this point: Dieterich: “Tritt nun hin sogleich und ziehe von
dem Gottlichen gerade hinblickend in dich den Geisthauch”; Preisendanz: “Nun bleib
stehn und ziehe gleich von dem gottlichen Wesen, es unverwandt anblickend, in dich den
Geisthauch”; Meyer: “So stand still and at once draw breath from the divine into yourself,
while you look intently”; Merkelbach: “Stelle dich also auf, blicke auf die Gottheit und
ziehe ihren Lebenshauch in dich selbst”; Festugiére: “Reste en place cependant, et aussitdt,
de ce monde divin, le fixant du regard, attire A toi le soufile.”

The sentence construction is awkward, but it should be clear that what is to be drawn in
from the divine (Helios) is the spirit, and what is to be gazed at is the deity (Helios). Cf.
Barn. 5.10 about the inability of humans to gaze into the sun rays: épfréravree odn
toybovoLy elg Tag dxrivag adtol dvropSadpFicor.

436 See 11. 475, 498, 524, 535, 710, 725. For the concept of world-soul see the discus-
sion on 1. 475.
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having grown weak and in need of another infusion of the divine spirit.*’
When this has taken place, the moment for calling forth the god has come:
Mye mpboerde, wbpre (“speak: come forward, lord”).**® A series of voces
magicae follows (631-33), most of them unexplained: apyavSapa**® potalet*
nuptpatalaBuhE M ettpevpepo @opadny 2 epuy mpodor popade.

After this command, the epiphany of Helios begins: tolto <col> elmévrog
oTpapnoovtat ént ot ai dxtiveg ... **° (“When you have spoken this, the sun
rays will turn themselves upon you ...”). The sun-beams, mentioned before
in IV.461, 538, focus on the initiate like a search light. This event can perhaps
relate to images in the Mithraic iconography, where Mithras turns around to

look at Helios as he slays the bull.*** The text then instructs: Zcetde adtév

uéoov (“look into the center of them™).*

The ritual continues: §tav obv Tobto Tothoys, 8¢y ... (“Then, when you

do this, you will see ...”).*® What follows is an iconographic portrait of

Helios (Il. 635-37): 9ebv veatepov, edeLd, mupLvbtoLya, v yLtave Aeuxd xol

#7 (“a youthful god, beautiful

<y >Aapddt nonxtvy Exovra ThpLvov GTEQUVoY
in appearance, with fiery hair, in a white tunic and a scarlet cloak, and wearing
a fiery crown”). The portrait is constructed of adjectives and participles
typical of Helios. Although the deities are different, there are also remarkable
parallels between his and Mithras’ portrait (Il. 696—702).44%

7 As Reitzenstein (HMR, 72-73) notes, $uyd is not a prominent concept in the ML;
in that regard CH XIII is similar.

#8 For the command Aéye, see 1. 623; for mpéoerde see also 1I. 580, 756 (on the
departure see lI. 655-57). For the title x0ptog see above, on 1. 588. Martinez calls attention
to the liturgical call “Lord, come!” (uapédva 84, 1 Cor 16:22; Did 10:6); cf. Zpyou xlpte
Tnoob (Rev 22:20). See BDAG, s.v. yapéva $4.

3% Cf. apyovdaBap XI1.156, yavdapa V.433.

0 Cf. next nuptpatala (?), pucla mupt Bera o tao cvw ete. (1. 962).

1 So the pap. Adolf Deissmann (Bible Studies [trans. Alexander Grieve; Edinburgh:
Clark, 1901; repr. Peabody, MA: Hendrickson, 1988], 130-32) proposes {afu8, with the
remaining muptgwte. Or should it perhaps be mvptowtale BudE?

#2 Cf. popadt, below.

3 Preisendanz (app. crit.) suggests adding oo, cf. 1. 655.

444 See, e.g., the Mithras reliefs in Cesare Letta, “Helios/Sol,” LIMC 4:1-2 (1988), ##
368, 373, 376; Rainer Vollkommer, “Mithras,” ibid., 6:1-2 (1992), ## 113, 132, 135,
136, 153; Merkelbach, Mithws, fig. 50, 54, 71, 73, 116.

#5 Pap. reads ecetde. Cf. Dieterich (10, 1. 27) and Hopfner who read Zoet 8¢ and
translate: “und du wirst mitten unter ihnen sein” (“and you will be in their midst™). Riess
reads at8¢; Jordan takes it as slotde.

¢ For this phrase, cf. 1. 569, 629-30, 692, 757; also 1V.634-35, 1431; for 8{n, see
above, on 1. 539.

47 Jordan reads <y>hauddt; Dieterich, Preisendanz have yhapide.

8 For the iconography of Helios, see Dieterich (67—68) who refers to Cumont (Téxtes
et monuments, 1.123-24); for representations of the god on Mithraic monuments, see also



168 Commentary

The terms 9ed¢ veatepog and &v yutdve Acung are also used of Mithras
(1. 697-98), while edmdg, TupLvdDpLE, yhaude xoxxivy are applied to Helios

#9 en lieu of a mhpvog otépaveg Mithras is crowned with a ypuoog

only;
oTéQavos.

At the appearance of Helios, he is to be greeted at once®’ with a special
greeting called mipwvog domaotindg (1. 638):*! edBéwe domaoar adtdv T
ruptve domasting” (“At once greet him with the firey greeting”.) The prayer

so named is contained in 1. 639-55. Beginning with the invocation, it shows

4

the usual composition: the invocation (ll. 639-42), and the presentation of a

petition (ll. 642-55). The prayer may even be influenced by court ceremo-
nial 432

The invocation is carefully composed, beginning with the address x0pte
(“lord”)** and yaipe (“Greetings!” “Hail”),** and followed by an aretalogy

of three attributes using peya—: ueyaroddvaue (“‘great power”),* pe<ya>Ao-

Merkelbach, Mithras, 201; fig. 16b, 25, 33, 49, 50, 62, 70, 88, 103, 139; Cesare Letta,
“Helios/Sol,” LIMC 4:1-2, s.v.; Fauth, Helios Megistos, 12-13. It is noteworthy that the
verbal portrait in Orph. Hymn. 8 uses entrely different terms. Cf. the iconography of
Christ in Rev 1:12-16, and the collection of parallels in Aune, Revelation, 1.71-100.

9 Cf. of Helios év tf muptvy yhapide, XIV.7-8.

#0 This scene may be compared to one of the fresco paintings from the Isis temple in
Herculaneum. A black dancing figure emerges in the door of the temple and is greeted by
worshipers raising their hands or kneeling down, also using the sistrum. See Tran Tam
Tinh, Essai, 100—102 and plate XXIV; Merkelbach, Isis Regina, color plate V and descrip-
tion p. 554 (fig. 73). — On e09€n¢ in the ML, see on 1. 557.

41 There are no parallels known of this greeting formula, which is apparently the name
of the following prayer. Cf. Proclus’ “Fire Song” (Hymn 1), discussed by Lewy, Chaldaean
Oracles, 202-203, 491-93; van den Berg, Proclus’ Hymns, 145—89. For &onédleo9a in the
ML, see ll. 666, 677, 712. Cf. the classification of greeting formulae as yatpetiopdg (11.87;
1IV1046; cf. yarpetilewv 1.60-61; IV.1052-53; XII1.117, 673); see Anton Baumstark,
“Chairetismos,” RAC 2 (1954) 993-1006); Henrik Zilliakus, “Gruliformen,” RAC 12
(1983) 1204-32.

452 See Karl Hoheisel, “Hofzeremoniell,” RAC 16 (1991) 1-4; Rudolf Wachter
(“Griechisch yaipe. Vorgeschichte eines GruBBwortes,” MH 55 [1998] 65-75) connects the
greeting with the giving of gifts and sacrifices. For the hymns to Helios see the reconstruc-
tions by Ernst Heitsch, in Preisendanz, 2.237-46; also, with commentary, Merkelbach,
Abrasax, 1-2; Assmann, Liturgische Lieder, 111-12.

3 See also 1. 588, with note; for comparative material on addressing persons, see
Henrik Zilliakus, “Anredeformen,” RAC.S, fasc. 3—4 (1985-86) 465-97.

#4 This greeting is actually an appeal (“be glad”); it occurs frequently in the ML; see
1I. 713—14; also 666, 670-72, 678, 688—91, 1048, 2242; X11.182; XII1.609. Cf. Firmicus
Maternus, Err. prof rel. 19 (ed. Ziegler): .. 3¢, yalpe viugpe, yolpe véov gids (... Greetings,
bridegroom! Greetings, new light!”). See, Dieterich, 214; Rudolf Wachter, “Griechisch
yotpe. Vorgeschichte eines GruBwortes,” MH 55 (1998) 65-75; Furley & Bremer, Greek
Hymns, 1.61-62; 2.5-6; Betz, The Sermon on the Mount, 150-51.

435 peyahodlvapog occurs also 1. 519; IV. 1345—46; VII.881; X11.374-75.
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npdtwp Baotiel (“great-mighty king”),*® uéyiote Yeiiv (“greatest of gods™).*7
Then comes the god’s name, Helios and two more attributes: 6 x0Optog tob

W

obpavol xal tHg yHc (“the lord of the heaven and the earth”),%® and 9e
Yedv (“god of gods™).*? Next come two parallel verbal forms: ioydet oov 7
nvoY; (“mighty is your breath”), and toydet oou 7 dOvarptg*® (“mighty is your
power”); both of them are hapaxlegomena in the PGM. The conclusion (1. 642;
cf. 1. 639) repeats the address x0pte.

The presentation of the petition (Il. 642-55) is equally elaborate and begins
with some formalities: &&v oot 86Ey), &yyethdy pe T8 peyloty 9§, 6 oc
yevvnoavtt xal wotfoavtt ... (“If it be your will, announce me to the greatest
god, the one who begat and made you ...).” The polite formula, “If you
please,” or “if you will,” expresses submission to the divine will.*! The role of
Helios as an announcer has an interesting parallel in Acts 12:14 @Graryyéhhety),

showing that it may belong to domestic practices.*? Helios functions here as

a gate-keeper and messenger to announce visitors to Mithras.*®

436 The pap. reads peloxpdtwp, corrected by Wessely to ueyahoxpétwp, here as a
vocative, cf. ll. 687-88: yeyahoxpatopes Yeol. Cf. BactAed péytote, [V.243, 255; Proclus,
Hymn 1, line 1: mupog voepot Baothet; line 2: paots Tapia; see van den Berg, Proclus’
Hymmns, 152-56.

7 The epithet occurs frequently in the PGM; see I1.126; IV. 987, 1598; XII1.1019,
1046; and for further references, Preisendanz, index, 3.133-34, s.v. péyac; Furley &
Bremer, Greek Hymns, 2.4.

45 The epithet is found only here in the PGM; parallels occur in the LXX and in the
NT (Matt 11:25 // Luke 10:21 [Q]; Acts 17:24). See BDAG, s.v. xdptog, 11.2.b.

#9 The pap. reads 9z (with superscripted €) Szwv. See for this epithet 9e¢ $eiv PGM
11.53; IV.180, 218, 641, 992, 1048, 1195, 1200; XXII.b.20. For other parallels, see BDAG,
s.v. Deog.

460 Pap. has toyuet.

41 The petition (in Greek called Evrevfic) begins with the polite phrase 2dv cot 868y,
see Preisigke, Wirterbuch, 4:1 (1944), s.v. doxéa (cols. 609-10); BDAG, s.v. doxée, 2.b.S.
See Anna di Bitonto, “Le petizioni al re. Studio sul formulario,” Aegyptus 47 (1967) 5-57,
esp. 17-18 on the “formule attentuative.” Cf. Jesus’ prayer in Gethsemane, Matt 26:39, 42,
and parr.; Nock (Essays, 1.192-93) refers to ML passages on the divine will: II. 499, 642,
648.

42 Eduard Norden (in Dieterich, 233) notes that the visitor had to be announced and
points to Seneca, Apoc. 5; the question of the Sibyll to Musaeus (Virgil, Aen. 6.666-71).
See also Philostratus, Vit. Apoll. 1.28-29.

43 Dieterich (67—68) raises the question whether this role of Helios has any connection
with the heliodromus, the second to last grade of the Mithraic mysteries: “Wie weit der
vorletzte Grad der Mithrasmysten, der fAcodpépor — die Weihe des vorletzten Grades heiBt
Aicaxd (Clumont] I 317, 3) — zur Erklirung dieser Rolle dienen konnte, 138t sich
schwerlich sagen.” For further literature and discussion see Wiinsch’s (Dieterich, 233)
reference to René Dussaud, “Notes de mythologie archéologique syrienne,” § 4: “Hélios
psychopompe,” RAr, 4éme série, t. 1 (1903) 142-48.
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To call Mithras 6 péytotoc 9edc (1. 643) apparently contradicts 1. 640,
where the epithet belongs to Helios. The epithet which follows clarifies the
issue (. 643—44): 18 oe yevwnoavtt xat wothoavte (“[Mithras| who begat
and made you”). According to Dieterich (68), Mithras is defined here as the
father and Helios as the son, but the title 6 péyag 9e6c "Hirog MiBpag (1. 482)
means that at least for the author father and son are one. Dieterich observes
that “the idea of the unio mystica of father and son was not completely alien to
ancient religious sentiment.”** In other words, the idea does not result from
Christian influence. Fauth (Helios Megistos, 22—23) argues against Dieterich
that Mithras is not called the péytotog 9eoc, but 6 Yeog dmepBaridvrag
dyadoc, that is Agathos Daimon or the Iranian Ahura Mazdah. Also, because
both are called “young gods,” one can hardly be the father of the other. There
is no question, however, that Helios will announce the visitor to Mithras who,
he says emphatically, has begotten Helios.*® The contradiction seems to be
the result of the competition between the two gods.**

In 1l. 644—49 the initiate asks Helios to pass on to Mithras the self-identifi-
cation of the initiate, a kind of passport. This self-identification contains

important information about the anthropology of the ML.*’ The section

conforms to a synthema and has two parts.*%8

On the heliodromus, see Merkelbach, Mithras, 118-27. For comparable messengers, see
Lucian, Icarom. 20—22; also Betz, Lukian, 109, n. 9. For the handing over of a petition to
the Lord of Heaven, see 1 En. 13:4—-6; 14:4-7.

44 Dieterich’s (68) detailed discussion rejects the idea that this relationship reflects
Christian influence: “DaB eine Vorstellung von der unio mystica des Vaters und des Sohnes
auch antikem religidsem Empfinden nicht ganz fremd war....” But he still considers it a
possibility (n. 2): “Im tibrigen denke ich gar nicht daran — auch hier sei das kurz betont —
die M 6 glichkeitder Einwirkungen christlicher Anschauungen auf diejenigen unseres
Textes in Abrede stellen zu wollen.” Since there is no real evidence for Christian influences
elsewhere in the ML, Dieterich’s skepticism is justified.

45 For the fatherhood of Mithras, see Porphyry, Antr. nymph. 6: Tob mavrey mountoed
xat tateog MiBpou; and Julian, Caes. 336¢: Tov matépa Midpav. These passages are cited
by Dieterich, 68, n. 1; 135, notes 1-3.

#6 On the competition between Mithras and Helios, see Julien Ries, “Le culte de
Mithra en Iran,” ANRW I1.18:4 (1990) 2728-75, esp. 2767-68: “Le Soleil, Mithra et le
Feu.”

467 Thus adding to the other self-identifications in the ML in 1l. 517-37 and 718-24.
See also Festugiere, Révélation, 4.220—41.

468 Cf. the parallel self-introduction and its implied anthropology in the Katharmoi of
Empedocles (D. L. 8.62 and 66; D.-K. 31 B 112 [I,354,14-18]; Kirk & Raven, # 478
[p. 354]). Empedocles addresses his friends: & pihot, ... yaipet™ &y & bpiv Hede dubpotoag,
0OKETL DvTOC TwAelpar peta oL tetipévog (“Friends, ... Rejoice! To you I am as an
immortal god, no longer a mortal, going about honored among all,...” [my trans.]). For
the interpretation, see the quotations of Empedocles in later sources, esp. Clemens Alex.,
Strom. 6.30.3; Philostratus, Vit. Apoll. 1.1; Plotinus, En. 4.7.10,38: yatpet’, &ym & bpiv
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First, the initiate identifies himself as an individual belonging to the human
species: 61t dvSpamog dym 6 S(Ei(va) The ()t (va),*” yevbuevos Ex Svmrig
dotépag tHe delva xal Lydpog omeppatixob (“that a human being am I, NN,
whose mother is NN, who was born from the mortal womb of NN and the
fluid of semen”).*”® His species is called &v9pwmnog (“human being”), vis 4 vis a
divine being (ll. 646—48);*’! the individual is identified by the personal name to
be inserted as well as, in matrilinear descendence, by the name of the mother. A
human being must be from the mortal womb of the mother,*’? again identified
by her name,*” and the semen of the father, not identified by name.*’*

Second, the initiate identifies himself by his divine nature, which is the
result of his ritual rebirth (Il. 646—49): xai, ofpepov TobToL inté oou pe<ta>
yvewnBévtog, éx toooltay puptddev dradavatiodelc &v Tadty T dpa xaTd
déumoLy $(e0)b OmepBariovtog dyadot*’ (“and who, since he has been born
again from you today, has become immortal out of so many myriads in this
hour according to the wish of the exceedingly good god”).

The reference to time (“and today”) implies that the rebirth has taken place
on the same day.*’® The term for “being reborn” (uetayevvn9fvar) is almost
technical in mystery-cult language.*’”” Such rebirth cannot be enjoyed by every

Peog dpPpotog mpds T dvaPag Yetov xal TNV TEdg wdTe bpordTyTa drevicas. See also
Zuntz, Persephone, 189-92. Cf. also the Orphic gold tablets (esp. Pelinna 1-2 [ed. Riedweg,
in Graf, Ansichten griechischer Rituale, 392]). Furthermore, see on ll. 718-24, below; on the
synthema, see below, p. 190.

469 Pap. expresses it with the symbol A t¥ig A; see above, at 1. 495.

470 Different from Preisendanz, but with Dieterich (12), I am placing no comma after
&vdparoc.

#1 See also 1l. 523-24, 533, 535, 739—-40.

472 See also above, on 1. 517-18.

473 The symbol A is used again.

474 The phrase iy@pog omeppatixod is hapaxlegomenon in the PGM. See L], s.v. {ywp,
“fluid,” used mostly with regard to blood.

475 Pap. reads ueyevvndevrog, corrected by Dieterich (12) and Preisendanz (app. crit.,
ad loc.) to pe<ta>yewwndévrog; differently Dieterich (Abraxas, 104, n. 8): xal {ywgog
omeppatinod ue yevwfoavtog. Preisendanz points to a similar scribal error in L 639:
pe<ya>Aoxpdtwp. Also, pap. reads an abbreviation 9u for 9eob, noted by Dieterich and
Preisendanz, ad loc.; cf. the abbreviation 9v (dedév) above, 1. 625. Merkelbach (Abrasax, 3.242)
regards the words o¥pepov TodToV OTd oov pe<ta>yevwrnBévtog as a secondary addition.

Preisendanz puts a comma after 9eob and translates “nach dem Ratschlu8 des {iber-
schwinglich guten Gottes.” Dieterich (12) and Merkelbach (Abrasax, 3.170) have no
comma, without change in the translation. Indeed, there is no need for a comma either in
1. 648.

476 For onpepov (“today”) see 1l. 516, 651, 686. For significant parallels in the NT, see
Luke 2:11; 13:32; 19:9; 23:43; 2 Cor 6:2; furthermore BDAG, s.v. onpepov. For the
formula as a whole see above, 1l. 516—29.

477 For the concept of rebirth, see 1. 487, 501, 508-9, 523-24.

3
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human being, but only a few will be elected “out of the many myriads” of the
massa perditionis.*’® The god Helios does this by making the initiate immortal
479 that is, through the ritual called &raSavatiouds. 8 That
this ritual has occurred “at this hour” and “in accordance with the divine will”

(Gradavatiodeic),

seems part of the traditional formulae.®! The resulting rebirth and immortali-
zation is of course a gift of divine beneficence.”®2 The question as to which god
is meant remains unclear. Is it Helios, Mithras, or a god even higher than
Mithras? Merkelbach suggests that the expression belongs to the author’s con-
ception of one metaphysical deity and that it expresses assimilation to Plato.*

Following the self-presentation, the initiate offers his petition, continuing
in the descriptive style appropriate for the occasion (Il. 649-50: ... Tpooxuviicat
ot Lol xal déetar nata SvvapLy &vdpwmivyy (“... requests to worship you,
and supplicates with as much power a human being can have”).** He first

478 Cf. the self-presentations on the Orphic gold tablets (A 1-3 and 5), where the
initiate claims to be “a pure from the pure”; for the texts see Riedweg in Graf, Ansichten
griechischer Rituale, 392-94; Betz, ibid., 412; Antike und Christentum, 236.

479 The verb &radavarilety occurs only here in the ML. According to TLG and LSJ it is
attested since Plato, Charm. 156d; in Hellenistic philosophical and religious literature it is
more frequent, especially in connection with heroization. See Theophrastus, Piet. frag. 2.12—
13 (ed. Potscher); Posidonius, frag. 134, from Diodorus Siculus 1.94.2 (ed. Theiler, Poseido-
nios, 1.115): maps 8¢ Tolg avopalopévorg Métong toic dmadavatioust Zaipoyey. This
equals frag. 133, from Strabo, Geogr. 16.2.39 (762c) (ed. Theiler, 1.114): & mape toig ['étaeg
Bedbe; frag. 135, from Strabo, Geogr. 7.3.4-5 (298a-b) (ed. Theiler, 1.115): mapk 8¢ tolg
Tétatg avopdleto Yebe; see also Theiler’s commentary, 2.99); Numenius, frag. 46a.2 (ed.
Des Places); Philo, Opif. 44; Det. 111; Post. 123; Conf. 149; Somn. 1.36; Mos. 2.228; Spec.
4.14; Virt. 15; QG 1.51; Aelianus, Anab. 1.3.2; Lucian, Scyth. 1; Deor. conc. 9; Cassius Dio,
45.7.1: v 8¢ 3 Kaloapt [sc. Augustus] adto og kel dmndavatiouéve xat &g Tov Tév dotpuy
aptduov Eyxatetheypéve dvetiSeoav; Porphyry, Abst. 2.5. For further passages, see TLG,
S.V.

0 For amaBavatiopds, see below 11. 741, 747, 771.

1 For &v tadty ] dpa, see 1212 @v dpa &vdyung), 221; 111.73-74 @v 7 ofuepov
Nuépa xal év mhoy Goa); IV.543 (@v éxetvy dpa [cf. 544—45]); 1423. Cf. in the NT Luke
2:38; 24:33; Acts 16:18; 22:13; see BDAG, s.v. &pa, 2.c. For xata 86xnoty 9eob, cf. similar
expressions in 1l. 499, 527-28, 540, 642.

82 The formula is dmepBadrdvtag &yadob (Scol). The pap. reads umepBaiiovros,
corrected by Dieterich and Preisendanz to dmepBadhévteg, but Jordan keeps brepBéihovtog;
cf. XI1.284-85: (9edc) brepPhAhets Thy macav ddvauey.

83 Merkelbach (Abrasax, 3.242): “Angleichung an den e i n e n, jenseitigen Gott
Platons. Vgl. z. B. Phaedr. 246d: ©6 8¢ 9ciov xadév, copby, &yaddy.” The author’s tendency
of seeing the deity as totally transcendent is stated in the prooemium (the “great god Helios
Mithras” [1. 482]), but this tendency may reflect his Stoic orientation, rather than direct
assimilation of his ideas to Plato’s.

See also similar expression in the NT: 2 Cor 3:10, 9:14; Eph 1:19; 2:7; 3:19; and, more
geneally, UnepBoy in 2 Cor 4:7, 17; 12:7. See BDAG, s.v. dmepPoiy.

#% My trans., continuing in the descriptive mode; there is no need to assume, as
Preisendanz (app. crit.) does, a change from the third to the first person.
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expresses his devotion by prostration (mposxivyotg),*®

supplication (&Etolv, déeoar),*® commensurate with his limited human
power.*7

In 1l. 651-55 the author sees the need to insert a redactional comment
which interprets “human power” astrologically: — tva cupmapardfng tov Tig
orpepov Népas xal Hpag Gpovopov (“that you may take along with you the
horoscope of the day and hour today”).**® That the author interconnects the
ritual with astrology can be see also in 1l. 686—87. The initiate is told to carry
the horoscope*®
the gods of the day and hour.*® The name @parapt poptpox occurs only
here in the ML.*!

Finally, the request is specified (Il. 653-54): tva. paveig ypnuatioy év Talc
dyadaic dpatg (“that he may appear and give revelation during the good
hours”). These words clearly state that the purpose and goal of the ritual is to
obtain an oracular session with the god.*> The request concludes with a

then his submission by

of the day and the hour along with him, so he can determine

sequence of voces magicae (654—55): 0pw PHPE WPPL MPLWP PYP LWL WP PEWPHPL

85 For this gesture of prostration, which occurs only here the ML, see also 1.191;
111.417, 470, 606; XIa.14; XII.118; XII1.844; LXXVII.10. On prostration as a Persian and
Byzantine ritual, see Dolger, Sol Salutis, 24—26; See Preisigke, Whorterbuch, s.v.; Heinrich
Greeven, TDNT 6 (1959), s.v.; BDAG, s.v. Tpooxuvén.

6 For the terms &&tolv xat 8éeofar, see 1. 477 and elsewhere in the PGM (1.193, 297;
IV.951, 3226, 3239; VII.368; XXX.e.3; LXI1.35-36). See moreover BDAG, s.v. €16, 2.b.

87 Cf. 1. 523-24: mpdg dAlyov tHe dvBpanivig pov Juytxiic Suvapens. Merkelbach
(Abrasax, 3.242) points out that the phrase xatéd ddvapty &vSpwrivyy is a Platonic echo
(Theaet. 176b; Phaedy. 246d; Resp. 613b).

88 Pap. has tva. The secondary nature of the insertion was seen by Dieterich (12, note
in the app. crit.). Preisendanz (in Dieterich, 223) understands this to mean: {va cupraparafBng
OV Gpovopov, § dvopa Opadrapt [he notes what looks like fat letters for @padrapt, the last
word on f. 8v of the pap.], <Aéye > popLpox, tva ... <Aéye > ewpw etc. The twelve hours
are then designated by the voces magicae in 11. 654-55.

8 The astrological term Gpovépog (“marker, divider of the hour” [LS]]) is mentioned
only here in the PGM. Cf. also Damascius, Princ. 351: ol Sexadbpyar xat {odtoxphropeg
X0l OPOVOLOL XL HEATALOL.

490 See on this Gundel, Welthild und Astrologie, 47, n. 35. He takes it to mean that the
planets in their function as lords of time are being asked to assist, and translates: “petition...
that you take along with you the regent of the present day and hour, whose name is
Thrapsiari.” So also Merkelbach (Abrasax, 3.171, 252) who points out the importance of
the planetary deity governing the day of the rebirth (cf. also L. 544—47).

1 It is otherwise unattested and unexplained. Cf. Coptic thapsiorie... thapsiorsth,
thapsiorirar, thapsior psior... in Meyer & Smith, Ancient Christian Magic, 280 (# 129); Kropp,
Ausgewihlte koptische Zaubertexte, 1.31. Brashear (“Greek Magical Papyri,” 3586) refers to
trpsdk in an Aramaic text, edited by Naveh & Shaked, Amulets and Magic Bowls, 68. For
woptpox cf. PGM I1.179: popotpwy, (Preisendanz: o{oapopotpwy).

492 For yonparttlewy and ypnopbe see ll. 717, 724-25, 727, 732; the technical terms are
frequent in the PGM.



174 Commentary

emp cwp cwp cwp ewpe. The pap. divides these into twelve groups, suggested by
Preisendanz as representing the twelve hours of the day, but Gundel questions
it.493

After this the god leaves to carry the request to Mithras (Il. 655-57): tadbté
oou elmévtog EheboeTar elg TOV mohov, xal Sy adTov TepLmatobvta g &v 638
(“After you have said these things, he will come to the celestial pole, and you
will see him walking as if on a road”). While the time indicator (“after you have
said these things”) marks the progress in the ritual: the initiate will see @m)***
Helios on his way to the axis-pole of the world, around which the stars rotate.*?>
The fifth scenario concludes with the performance of protective rituals.

),*¢ then a strong bellowing

First, there is the familiar “gazing” (&kveviletv
sound (uOxwpa paxpév),*” to be performed xepatoedis (“like with a
horn”),*8

giving off your whole breath and squeezing your loins, bellow”). Finally, xai

and 8Aov &modidode T6 mvebua, Baoavilwy THY Aaydva, puxd (“by

natapihet Ta puianthipta xal Aéve, mpdtov el T6 deliov: QOAaLoY e
mpooupmpt (“kiss the phylacteries and say, first to the right: protect me,
PROSYMERI”). "

6. Sixth scenario: the encounter with the deities of the Bear constellation (Il. 661-92)

The sixth scenario begins, like the others, with an orientation (Il. 661-62):
tobta etrav 8§y Hpag dvoryopévag (“After you have said these things, you

493 Gundel, Welthild und Astrologie, 47, n. 35. The sequence is attested only here in the
PGM. Does it perhaps consist of variations on the term épa?

4% On this term, see 1. 539.

495 The cosmological technical term méAog occurs only here in the ML, but cf. 676
mohoxpatwp. For mohog, see 11.93, 120; IV.438, 1026, 1280, 1302, 1305-6, 1307, 1731,
1959, 2327, 2384, 2480; V.284; VIIL.15; XII1.34, 76, 538, 588. See Dieterich, 70; Boll,
Bezold, Gundel, Sternglaube, 179; Gundel, Welthild und Astrologie, 45—48. — What is meant
by the “road” (686¢)? Has the phrase anything to do with the heliodromus? See above, at
1. 642, n. 463).

4% For this term, see 1. 556, 629, 693, 711.

7 On this ritual, see at 1. 490, 705, 707, 712.

498 The term is attested only here, but see Dieterich (41, 69, 228-29, 233) for further
material. Merkelbach (Abrasax, 242) points to the Hyog nepatoetdnc, described by Diony-
sius of Halicarnassus (Comp. 14, ed. Jacoby, Usener & Radermacher, 6.54, lines 15-16; ed.
Usher, 2.98-99) as a strong nasal sound by making M and N. For the image cf. also the
Jewish shofar.

499 For kissing the phylacteries see also 1. 707-8; 813—14. Dieterich (13, app. crit.) notes
that an element is missing from the text: elta sic T0 &piotdy, then to the left.” Cf. 1. 819,
where both sides occur. Preisendanz (WSt 41 [1919] 143, n. 1) wants to write, therefore:
xal Aéye, mwpdtov.... For the command “protect me” see also 1. 560. The name mpooupnet
is unexplained, but cf. 1. 819 npasBupmpt; see Preisendanz, ibidem.
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will see [the] doors opening™).5% In terms of time, the preceding protective
rituals have ended, and the next visionary episode can begin.**! The initiate is
still at the same level as before (cf. 1l. 628-29), except that the gates of the sun
are now open {cf. 1l. 624-25).

He sees that seven virgins emerge (ll. 662-63): xal épyouévac éx tol

BdBoug { mapPévoug®® (“and (you will see) seven virgins coming from the
deep within”). The expression “from the deep” refers to the world of the gods
behind the gates of the sun (cf. . 625).3% The idea is that they are stepping
forward out of the fiery gates. Dieterich’s proposal that one should imagine
seven gates finds support in the mosaic of the Mitreo delle sette sfere at Ostia,
taking its name from the mosaics and Origen’s reference to the xATpaf
éntanulog (“seven-gated ladder™).5%

In 1. 663-65 an iconographic description of the seven virgins follows: ...
&v Buooivolg, domidwy npdowna Exodons. abrar xahobvrat odpavod Toyar,
xpatoloaL ypvoex Bpafeta®® (¢
faces of asps. They are called the Fates of heaven, and wield golden wands”).

Who are these seven virgins that occur only here in the PGM? Already
Dieterich (69—72) had identified them as seven Hathors, combined with the

seven fixed stars of the constellation of the Great Bear.>%® He argues against

... dressed in linen garments, and with the

their being planetary gods because earlier in his ascension the initiate has passed
the planets and has moved to the higher sphere of the gods. At any rate, the

500 Since there is no article before “doors,” Dieterich (13, 69, n. 3) raises the question
of whether one should imagine seven doors to open. If one follows Dieterich, the
translation should be: “you will see seven doors opening.” Cf. the seven flaming altars in
the top register of some Mithraic reliefs; see Vermaseren, Mithriaca III, plate XVT; Idem,
Mithriaca IV, plates XII and XVII.

501 For the stereotypical 8¢y, see at 1. 539.

502 Pap. has { mapYevoug.

503 For the term B&Yoc (“deep,” here meaning “from above,” i.e., the world of the
gods), cf. 1. 575 (from the astral sphere); XXXVI.146 (the demons coming from below).
Cf. 1 Cor 2:10 (T Job 37:6): ta Bady 1ol Yeol. See BDAG, s.v. BéJog (with bibliography).

%04 Origen, Cels. 6.22. See Becatti, Scavi di Ostia, vol. 2, plate XIX; Vermaseren,
CIMRM, 1.137 (fig. 82); idem, Mithriaca IV, plates XII and XIIT; Richard L. Gordon, “The
Sacred Geography of a Mithraeum: The Example of Sette Sfere,” JMiS 1:2 (1978) 119-65;
Merkelbach, Weihegrade, 65; idem, Mithras, 78, 83, fig. 34, 37, 38.

505 Pap. has BpaBia.

% The constellation of the Bear is prominent in the PGM (see IV.1293; VIL.687, 862;
XI1.190; XXII1.b.26; LXXII). See Franz Boll, Sphaera, 92-95; idem, Aus der Offenbarung
Johannis, 21, 111; idem, “Fixsterne,” PRE 6 (1909) 2407-31; Franz Boll & Wilhelm
Gundel, “Sternbilder, Sternglaube und Sternsymbolik bei Griechen und Romern,” in
Roscher, Lexikon 6 (1924-37), esp. 869-81; Gundel, Weltbild und Astrologie, 59—64; Roger
Beck, “Interpreting the Ponza Zodiac IL,” JMiS 2:2 (1978) 87-147, esp. 116—26; Wolfgang
Fauth, “Arktos in den griechischen Zauberpapyri,” ZPE 57 (1984) 93-99.
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figures are a syncretistic combination of the Fates, the sphere of the fixed stars,
of which the constellation of the Great Bear is one, and the Egyptian Hathors;
the seven virgins are parallel to the pole lords described next. Further clues
come from a formula attested several times in the PGM, which invokes various

. L) T ! -~ 3 I 3 \ 8 7 b3 7 b
astral forces: at dyadal amoppotar T6v dotépwy eloty datpoves xatl Toyar xat

Motpar (“the good emanations of the stars, daimons, Fates, and Moirae”).3"’

A somewhat different interpretation has been offered by Gundel: “The
seven Fates with their asp faces are meant to be the seven stars of the Pleiads;
one has rightly called them the seven Hathors. This has been made certain by
the seven erect asps, which appear on the tomb painting of Athribis, placed
closely behind each other as a group of decanic powers under Orion.... That
they are the guards of the four pillars - one may see in them either the
personified Kentra or the stars in the square of the Great Bear — can be

explained from the eminent importance which in many places is attributed to

the seven stars of the Pleiads.”?"®

The iconography most certainly has a pictorial background of some kind,

although none has been identified with certainty. That the virgins are clothed

in fine byssos garments may mean that the material was linen or even silk.>%

That they have faces (or carry masks) of asps is not attested elsewhere, except
on the tomb painting of Athribis.>!® Their identification with the Fates is

507 See XI1.254-55; XXI1.15-16; XII1.780-82, and Merkelbach, Abrasax, 1.138, 164,
184.

598 Gundel, Welthild und Astrologie, 58-59: “Unter den 7 Tychai mit den Schlangen-
gesichtern sind die sieben Sterne der Pleiaden gemeint; man hat sie mit Recht als die
sieben Hathoren angesprochen. Das wird zur GewiBheit erhoben durch die sieben auf-
gerichteten Schlangen, die eng hintereinander zu einer Gruppe komponiert auf dem
Grabgemilde von Athribis als Dekanmichte unter Orion erscheinen, ... Daf} sie die
Wichterinnen der vier Siulen sind — man darf in ihnen entweder die personifizierten
Kentra oder die Sterne im Viereck des GroBen Biren sehen —, erklirt sich aus der
eminenten Bedeutung, die den sieben Sternen der Pleiaden vielerorts zugesprochen
worden ist.” (Trans. is mine). On the seven Hathors, see Wolfgang Helck, “Hathoren,
sieben,” LA 2 (1977) 1033.

For the tomb of Athribis (Atrepe) see W M. Flinders Petrie, Athribis (London: School
of Archaeology in Egypt, 1908), 12-13, with frontispice and plates XXXVI-XXXVII;
Gundel, Dekane, 17, plate 12. For the Kentra, see Wilhelm Gundel, Neue astrologische Texte
des Hermes Trismegistos (Miinchen: Beck, 1936), 301-6; on the four pillars, see Kropp,
Zaubertexte, 3.47—48; for planets and Pleiads, see Wilhelm and Hans Gundel, “Planeten,”
PRE 20 (1950) 2017-2185.

509 See also 1.277, 293, 332; IV.768-69; VIL.208, 338; VIII1.84; XII.145. {Bdooog may be
“fine linen” (LSJ; BDAG), Preisendanz: “in Byssosgewindern”; Merkelbach: “in Seiden-
gewindern”. '

510 See above, n. 508; cf. IV.2116; XI1.159 (dpeonpdownog debs); XII1.249. On snake-
shaped deities, see Rom 1:23; Irenaeus’ (Haer. 1.30.5 [ed. Harvey, 1.232]) reference to the
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certainly secondary.®!! Their possession of golden wands (BpaPela) is a com-
mon cultic symbol.>'?

Following the epiphany, a formal ritual of greeting seems to conform to
etiquette, first greeting all of them as a group (665—69), and then individually
(670—72). The moment of the greeting is set: Tabra dav dondlov obtag
(“When you see these things, greet in this manner ...”), whereupon the
greeting is cited: yatpere, al T TOyar tob odpavod, cepval xal &yabai
napdévor, tepal xal dpodlattor Tob wviptppogop, al dytatatar puiaxicowt
&V Te664pwy aTuhloxwy (“Hail, O seven Fates of heaven, O noble and good
virgins, O sacred ones and companions of MINIMIRROPHOR, O most
holy guardians of the four pillars”). The exclamatory “Hail” or “Greetings to
you,” a form of wish, is followed by the name of the seven Fates, and three
divine epithets. (1) This epithet, oepval xai &yadal TapBévor appears to be
one of general politeness and has no parallel in the PGM; (2) the second, Lepat
xal 6podlattor Tol puviptppogop, stands in the middle and has an unex-
plained vox magica attached;*'* (3) the third is special and also without parallel
in the PGM, al &ytotatar uhaxicoat Tév Teooapwy 6TUAlGx®Y, referring
to the four pillars of the Egyptian cosmology, of which the sacred Fates are
guardians >4

The individual greetings are also very formal and exactly parallel, consisting
of the exclamatory wish, yatpe (“Hail!”), identification by number,>!®
their magical names (cf. 1. 677-78). The magical names are mostly unex-

and

plained, but some of them may reflect the names of decans, peypov resem-
bling a decan by the name of Maypdu,>'® apappaync pointing to *Apapa,
dpLépoppog god of the Ophite gnostics; 6¢Loetdng Epiphanius, Haer. 37.5 (56.15); Atha-
nasius (Gent. 9) mentions Egyptian gods as éproxéparoc. See with further passages and
bibliography, Robert Eisler, Orphisch-dionysische Mysteriengedanken in der christlichen Antike
(Vortrige der Bibliothek Warburg 1922-1923 II; reprinted Hildesheim: Olms, 1966),
316-28 (“Die Tiermaskenriten in den mithrdischen und in den Kabirenmysterien”); Betz,
Lukian, 35-37, 104; L. Stork, LA 5 (1984) 644-52; R. Hendel, “Serpent,” DDD, 744—47;
BDAG, s.v. bpug, 4; PGL, 989, s.v. épug and compounds.

511 See below, 1. 666; and Dieterich, 51-52, 70-72.

2 See LS] and BDAG, s.v. Ppafetov. In the NT, see 1 Cor 9:24; Phil 3:14: BpaBetov
g dve wMnoews; 1 Clem. 5:5; Mart. Pol. 17:1.

313 Cf. 1. 632: pevypepogop.

314 The connection with Egypt was pointed out by Dieterich, 71; idem, Kleine Schriften,
27 (with a collection of parallels); Alan H. Gardiner, “Magic, Egyptian,” ERE 8 (1915)
266a (referring to Pap. Leyden 348 verso, 3.3.5.410 etc.; Pap. mag. Harris 7.4); Gundel,
Welthild und Astrologie, 58-59; Ritner, in Betz, GMPT, 51, n. 92; Merkelbach, Abrasax,
3.47-48. How this epithet is to be related to the four roots (tetpaildpata [see above,
1. 585-90]) is unclear.

515 Pap. has the numbers as {3, Y, 9, €, ¢, & (with strokes over v, €, ¢).

516 See Gundel, Dekane, 80 (# 28); cf. Preisendanz, GGA 201 (1939) 141, n. 1.
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another decan.>'” epou and pouBptyc have also been taken to refer to decans:
"Epob and PopPpop.dpe 18

After the seven virgin seven male deities appear (Il. 673-76): wpogpyovTar
3¢ xal Etepor {7 Yeol tadpey perdvev mpboama Eyovrteg év meptlouacty
Mvoig xatéyovteg {7 Sradfipata ypdoea (“There also come forth another
seven gods who have faces of black bulls, in linen loincloths, and in possession
of seven golden diadems”). These deities (9eot) come forward (rtpoépyovrar)
through the same gates as the virgins.?!® There is no parallel for this iconogra-
phy elsewhere in the PGM. The faces of black bulls are difficult to explain.
Figures of bulls stand among Egyptian imagery of stars, but also the initiates of
the Mithraic mysteries were under the tutelage of planetary deities.”® The
figures wear linen aprons and hold golden diadems in their hands.>?! Their
title is revealed: oGtol elotv ol xaholbpevor mohoxpitopes Tol obpavol (“These
are the so-called Pole Lords of heaven™).”?? The greetings must conform to
the previous ritual: obg det o domboachat dbpolag Exactov 16 L8l adriv
dvbuatt5? (
name”). Now we learn that the voces magicae in I. 67072 are actually names.

“You must greet in the same manner each of them with his own

The greeting therefore begins with that of the group first. The exclamatory
wish is called out, to be followed by three epithets: (1) ol xvwdaxopbraxeg
(“O warders of the pivot of the celestial sphere” [LS]]);*** (2) ol iepol xat

317 Gundel, Dekane, 58, 79 (# 25). Cf. Ritner (in Betz, GMPT, 51, n. 93) compares
Egyptian harmachis (“Horus who is on the horizon”).

518 For Epod see also 1V.1589: V.432; Preisendanz, app. crit., ad loc., and Gundel, Dekane,
45, 373. For popfpung cf. the decan Popfpopape; see Gundel, ibid., 77; Preisendanz,
GGA 201 (1939) 141; Brashear, “Greek Magical Papyri,” 3585. Jordan prefers Preisen-
danz’s carlier suggestion (in Roscher, Lexikon, 5.963) *apoup —ouBping; cf. PGM IV.3023
6 &v péoy) dpolprg wal yrovog wal duiying.

519 Is there any significance to the fact that the virgins were not called 9ot or rather,
Peai? Instead of mpoépyovtar 1. 662 has Epyouévas.

520 Dieterich (72-73) confesses puzzlement. Do these figures represent the constellation
of the Little Bear? — So Franz Boll, ed. Griechische Kalender (5 vols.; SHAW.PH 1910-1920;
Heidelberg: Winter 1910-1920), vol. 1 (1910:16): Das Kalendarium des Antiochos; idem,
Sphaera, plate II; Boll, Bezold, Gundel, Sternglaube, plate 1/2; Dieterich, 72-73; Roger
Beck, “Interpreting the Ponza Zodiac,” JMiS 1:1 (1976) 1-19, esp. p. 2, fig. 1; Merkelbach,
Weihegrade, 13—14; idem, Mithras, 77-86; idem, Abrasax, 3.243.

521 Cf. the fiery crowns in 1l. 521-22. Golden diadems are a rather common symbol.

522 The title occurs also in XII1.846: <mo>Aoxpdtag; [.201: alwvorohoxpdtep. See also
IV.701-2, 1358-59, 1372; cf. 678-79: wvwdaxogpiiaxeg. See Dieterich (72—-74) who relates
them to the Amesha Spentas of ancient Iran, and attributes them to a syncretistic Egyptian
Mithras cult; sce also idem, Abraxas, 106~7; Gundel, Welthild und Astrologie, 79-80.

323 Pap. reads wg, corrected by Dieterich to ofig; Preisendanz considers &g or <obt>ug
(cf. 1. 666).

524 According to the TLG, xvedaxdpuial is a hapax. xvadaf, a hapax in the PGM, is
the pin or pivot on which something turns (xvedaxilew). See LS], s.v. Cf. the Tiibingen
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dhxepot veaviar (“O sacred and brave youths” — the term &Axtpog occurs in
hymnic language);>?® (3) the final epithet is in fact a longer and detailed
aretalogy describing the work of the pole lords: ol 6tpépovteg brd v wéhevoua
Tov mepLdivytov Tl xdxhov &Eova T odpavob xal Bpovtag ol doTpamag
526 (“who turn
at one command the revolving axis of the vault of heaven, who send out
thunder and lightning and jolts of earthquakes and thunderbolts against the
nations of impious tribes”). The cosmic tasks performed by the pole lords
cover three areas. First, they are in charge of turning the axis mundi, a concern
of a number of passages in the PGM.>?’ Second, they send out thunder,
lightning, and cosmic quakes, terms often mentioned in the PGM.52 The
third task is distributing punishments to the godless®* and rewards to the godly.

‘While there is no list of the punishments meeted out, the initiate carefully
details the benefits for the pious, such as himself (683—87),5%° not as a fact but
as a petition: Zp.ot 8¢ edoefel xai Yeooefel dvte <qdte> Hyelav xal capatog
dhoxAnplay, dxofic te xal dpdoewg edtoviay, dtapaiov &v tals éveoThootg
TH oruepov Huépag dyadals dparg® (
man, [give] health and soundness of body, and acuteness of hearing and
seeing, and calmness in the present good hours of this day”). Such lists of
benefits, as the individual benefits, are found also elsewhere in the PGM.>%?

\ o~ M ~ AJ 3 14 3 ~ ~
KAL CELOULMV RAL KEQAUVKV BO)\(X.Q APLEVTEG ELG SUO'O'SB(.OV @07\(1.

“but to me, a religious and godfearing

Theosophy, Orph. Frag., # 247.26, concerning the axis of a sphere: xuxiotepig tom e
xatd opETepoy nvddaxa; Sextus Empiricus, Math. 10.51-52, 93.

335 See IV.1601, 1697, 2269, 2778; 111.134-35; XIIL607; cf. [V.1364: &rxiudBordoc;
IV.967; VIIL6, 31: & x#. The young men correspond to the virgins (1. 663).

526 In 1. 680 the pap. reading of <&v> 2vxéheuspa is dittography; Sam Eitrem (*“Varia,”
NTFi, 4th ser., 10 [1922]) 112) emends weptdivyrog to mepdeivnrog (“terrifying”) because
of itacism; for the same reason, the pap. reading of olopwy is to be corrected to oeLoudv.

527 See also IV.1279, 1358 (otpedmhdxarog, “spindle-turner”); 2936; VIL.686—87, 832;
XII.60—61; for more instances see Preisendanz, 3.179-80 (index), s.v. otpégpetv. For
neptdivntog (“spin around”) see II1.557: mepidivomhavirag (Hymn 2, 1. 7); [V.2918-20:
Tpde peydhou meptdtvtetpa, 1) TOV detxivytov Exelg meptdivéa Baplav &ppnxtov; for
&Eav (“axis”) I11.572, 574; VIL.688; for wdxrog (“heavenly circle”) I11.480; IV.1015; and
often; see Preisendanz, 3.124 (index), s.v.; Merkelbach, Abrasax, 3.243.

528 On this topic, see above at Il. 571, 621. The setopot in this case are not earthquakes
but cosmic quakes, since the area is in the upper spheres of the cosmos. Cf. Rev 6:12;
11:19; 16:18; see Aune, Revelation, 2.559-60, 627--28.

529 The expression SucoePav @bAa is found only here in the PGM.

530 Preisendanz (app. crit., ad loc.; also in Dieterich, 223) suggests that 1. 683—87 may be
an addition by the magician, a personal note for the individual application of the practice,
as in 1. 651-55. However, the lines 683—87 as well as 651-55 can be applied to any
practitioner who should of course be on the side of the pious.

531 Pap. reads uytav. Merkelbach (Abrasax, 3.172, 243) adds <déte> before byeiav.

532 For byeta (“health”) see I11.577; XXXVI.223 (in lists); also [11.260; [V.2997-3002;
VIL.333; XII1.802. For 6hoxAnpelv, dhoxhngia, dAoxinpos, IV.136, VII.590; XXVII.3.



180 Commentary

The last phrase in the clause “in the present good hours of this day” should be
read in connection with the horoscope (see 1l. 651-52). Finally (1. 687-88),
the pole lords are again hailed: ol xdptol pov xat peyaoxpdropeg deol (“O
my lords and powerfully ruling gods.”)’*

The sixth scenario ends with the recitation of the individual greetings
(688-92). These greetings also follow the previous pattern of the exclamatory
wish (yape), the number,>** and the secret names (Gvop.a), all of them unex-
plained hapaxlegomena in the PGM.

7. Seventh scenario: the encounter with Mithras (Il. 692-732)

The sixth scenario passes over to the seventh with the usual orientation

concerning time and place: étav 8¢ &votéoly Evia xal Evda T3 téer.. 5P

(“Now when they take their place, on the one side and on the other, in their
order ...).” The idea is that the two groups of seven form a kind of chorus
facing each other, and that all are taking their assigned places.>*® This kind of
arrangement appears to have been somewhat typical of worship services. Two
parallels are especially informative.

One parallel is part of the description of the community of the Therapeutae

by Philo of Alexandria.>*” He describes their festival of Pentecost, which he

says is patterned on the Bacchic rituals;>*® it begins with a community prayer,

followed by a symposium and an all-night Pannychis. During the initial
prayer, “they take their stand in a regular line in an orderly way, their eyes and
hands lifted up to Heaven, eyes because they have been trained to fix their gaze
on things worthy of contemplation, hands in token that they are clean from
gain-taking and not defiled through any cause of the profit-making kind. So
standing they pray to God that their feasting may be acceptable and proceed as

The terms play a significant role in the N'T; see Acts 3:16; 1 Thess 5:23; and BDAG, s.v. For
ebtovia there is no other reference in the PGM; &rtapa&ia, a technical term in Greek
ethics, occurs also in IV.69 (dtdpayoc).

533 See the parallel in 678-79; for peyahoxpdtanp 1. 639; for xdprow Seol 111.171-72. Cf.
John 20:28: 6 xbpLég pou xal 6 Yebg pov.

534 Pap. reads the numbers as in 1l. 671-72; see above.

5% On the textual questions concerning votéoty, see Preisendanz, WSt 42 (1920-21)
24, section 7.

536 So Dieterich, 76; Merkelbach, Abrasax, 3.243.

537 Philo of Alexandria, De vita contemplativa, cited according to the edition and trans-
lation by E H. Colson, Philo (10 vols.; LCL: London: Heinemann; Cambridge, MA:
Harvard University Press, 1929—-62), 9.112—69.

538 See Contemp. 88—89 (cited below, n. 542); also 12; the highly polemical description
of pagan banquets in 40-64 does not explicitly focus on the Bacchic ones, but it does
include comments on Xenophon’s and Plato’s Symposia (57-60); see also Ebr. 123, 146; Her.
69; Somn. 2.205.
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He would have it.”%? During the symposium®® and the Pannychis, the
community is separated in two choir groups: “After the supper they hold the
sacred vigil which is conducted in the following way. They rise up all together
and standing in the middle of the refectory form themselves first into two
choirs, one of men and one of women, the leader and precentor chosen for
each being the most honored amongst them and also the most musical. Then
they sing hymns to God composed of many measures and set to many

melodies....”>"" At dawn they reunite on the beach to conclude the celebra-

tions with a greeting of the rising sun.3*?

The other parallel is pictorial and part of the frescoes from the Isis temple in
Herculaneum showing scenes from worship performed there. A chorus of
two groups is standing on the steps of the temple, facing each other, with the
choir master directing in the middle.>*

To return to the text, the command is given: &tévile T8 &épt (“gaze in the
air””).>** Air has been mentioned before, but not as one of the four elements;
presumably it is identical with mveua.>*® As a result, the initiate will see

59 Contemp. 66: ... otdvreg €EFg xata otolyov &v 6oy xal ts te ddels xal Tag
yelpag elg odpavdy dvatetvavteg, Tag pév Emetdy) Tog Hag &l xadopdy EnardedImoay,
tag 8¢ 8ti uaBapal Aqupdrtav elolv dn’ oddewidc mpopdocwg TEV elg mopLopby
watvbuevat, Tpooebyovtatr T4 Jed Juunen yevéoDar uat xata volv dmavtiioar v
evaytav. (LCL 9.152-55).

540 Tbid., 69: Sravevéumrar 8¢ 1) xatdxudiors ywplc pev &vdphowy éml defid, ywolc 8¢
yuvarkiv én” eddvupa. (“The order of reclining is so apportioned that the men sit by
themselves on the right and the women by themselves on the left” [LCL 9.154-55]).

541 Tbid., 83-84: Meta 8¢ 16 Sclmvav Thv lepav dyouat mavvuyida. dyetar 8¢ 7
Tavvuyls TOV TedTov TobTov" dvicTavtatr Tavteg ddpoot, xal xaTd HEGOY TG GUUTOGLOY
dbo yivovrar To mpdtov Yopol, 6 uv &vdpdv, & 3¢ yuvarxdv: Hyepov 8¢ xal EEapyog
alpeltar xad Exdrepov dvtipdraros te nal éupehéotatos. elta ddovot mematnuévoug
Upvoug elg Tov Jeov mohhols pétpots xal pédest... (LCL 9.164-65).

542 Tbid., 85: el 8rav éxdrtepog Tav yopdv 8ta xal xad’ Eavtov Eottadd, xadanep &v
tols Paxyelatg dxpatou omdoavtes Tob Feopirols, avaplyvuvtal xal yivovtat xopos elg
&5 &pooly, plunua Tol mahor cuotdvrog xata ThHV Epudpdv Ydhacoav Evexa Ttod
Bavpatovpyndévrmv éxetl. (“Then when each choir has separately done its own part in the
feast, having drunk as in the Bacchic rites of the strong wine of God’s love they mix and
both together become a single choir, a copy of the choir set up of old beside the Red Sea
in honour of the wonders there wrought” [LCL 9.164-65]). For the reverence toward the
sun, see also section 27.

543 See for plates Merkelbach, Isis Regina, 553 (plate 72) and color plate IV, pp. 324-25;
also Tran Tam Tinh, Essaf, 100-102, with plate XXIII.

544 For &revilewv (“gaze,” “stare”) see above, at 1. 556, 629, 657, 711. See Délger, Sol
Salutis, 301-20: “Sursum corda und der Aufblick zum Himmel.” Délger (1-2) also refers
to important Christian polemics against the ritual by Origen (In Genes. Hom. XII1.3 [GCS
Orig. VI.118, 1. 9-13] and Augustine, Tractatus in loannem X.1 [PL 35, 1467]).

545 Air appears here without clarification of how it is related to mvebpa. For the Stoic
doctrine, see above, at 1l. 508, 541, 582.
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spectacular cosmic phenomena (Il. 693-96):>% xal 8¢y xavepyopévag
&oTpamag Kol PATA UXPUALEOVTE XAl GELOPEVNY TIV YAV %ol KoTEPYOULEVOY
B(eo)v... (“you will see lightening bolts going down, and lights flashing, and the
earth shaking, and a god descending...”). While lightnings and earthquakes
have been mentioned before (l. 681-82), the sterotypical picture overlooks that
the author has left behind the earth some time ago. The “flashing lights” are
preferred language in the PGM.>*" The god emerges out of the interior of the
temple and, like the figure on the painting from Herculaneum, walks down the
stairs; symbolically this means that he leaves the highest sphere, which is
unreachable even for other deities, and descends to the seventh below.

This god is certainly Mithras, although it is peculiar that his name is not
mentioned.>® His portrait can be confirmed by representational art (Il. 696—
704): natepyopevoy Hed)v breppeyidy), putiviy Exovta Ty &Ly, vedtepoy,
Fouoonouay, &v YLTAVL Aeund xal ¥puo®d otepave xal dvalupict... (“and a
god descending, immensely great, with a shining face, youthful, golden-
haired, with a white tunic and a golden crown and trousers...”). That the
highest god is of immense size®* is part of the style of the epiphany,>° just as

3% Cf. for such phenomena in connection with the pole lords, 1. 681-82.

347 Cf. the flashing lamp in the temple at Jerusalem, IV.1221 (pappaipev), 3069-70 (see
Betz, GMPT, 97, n. 407 with further references); PDM xiv.490; also Karl Preisendanz,
“Zum groBen Pariser Zauberpapyrus,” ARW 17 (1914) 347-48. Cf. also XIII.111, 195,
536, 668: papuapavyn (cf. Orph. Frag. # 168, line 13 (ed. Kern): &otpav pappapénv);
1.260-61: papuaptoéyyy; IV.531: uapuapuyn. For the epithet of Apollo, see Furley &
Bremer, Greek Hymns, 2.325.

548 Pap. reads the abbreviation 9v.

549 The term breppeyédg is peculiar; LSJ calls it a lonic form and notes deppeyédne,
Oméppeyag. It is, however, a topos, attested in the PGM only here; see also CH 1.1
regarding the epiphany of Poimandres: 280E& tiva Omepueyédy pétpe dmepopiote...
(“there seemed to appear to me a gigantic figure of immense size...”). Nock & Festugiére,
Corpus Hermeticum, 1.8, n. 3 list further instances of the topos. )

50 In the PGM the immense size of the deity conforms to the attribute of Aion (cf.
XII1.238—44; XI1.761-94). Cf. the Homeric Hymn to Demeter, 1. 188-89 regarding the
epiphany of Demeter: 4 8° &p’ &’ 0034v By moat xal f& puerdIpov xbpe wdpy, ThToey 8
Yopag oéhang Yeloto (“But she stepped on the threshold and her head reached the roof, and
she filled the door with divine splendor”); Orph.Frag. ## 168 and 169 (ed. Kern). In the
LXX cf. Amos 4:13; in Christian literature the cosmic dimensions of Christ (the nAjpapa,
Col 1:15-20; Eph 1:10, 22-23; 4:10, 13); Rev 1:12-16; Gos. Pet. 39—40; Ep. Apos. 16 (27);
see Aune, Revelation, 1.68-100. Cf. also the enormous measurements of the figure of
Metatron in Hekhalot mysticism; see Gershom Scholem, Von der mystischen Gestalt der
Gottheit (Zurich: Rhein, 1962); Gruenwald, Apocalyptic and Merkavah Mysticism, 94, 203,
204, 214; Peter Schifer & Klaus Herrmann, eds., Ubersetzung der Hekhalot-Literatur I (TSAJ
46; Tiibingen: Mohr Siebeck, 1995), 29-33 (§§ 12-13); for the detailed description of the
immense size of God in Shi'ur Qomah, see Peter Schifer, ed., Ubersetzung der Hekhalot-
Literatur IV (TSAJ 29; Tiibingen: Mohr Siebeck, 1991), 136-65 (§§ 939-950).
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his shining face.>>" His youth is analogous to Helios (l. 635), as is his golden
hair {cf. 1. 636),5% white tunic (cf. 1. 636), and golden crown (cf. 1. 637).55*
There are, however, special traits: with the Persian or Phrygian cap missing he
looks like a Greek god, namely Helios-Mithras, but he does wear the Persian
trousers called dva&vptdeg.5>* This last feature is also present on paintings from
Dura Europus (Syria), Capua Vetere, Ponza, and San Marino (ltaly).5%

After the description of the figure attention turns to the mythological
insignia, symbolically interpreted as astronomical phenomena (Il. 699-702):
natéyovta Tf) defLd yetpl pboyou duov ypdoeov (“and holding in his right
hand a golden shoulder of a young calf”). This statement has given rise to
extended controversies past and present. While Dieterich rightly saw this to
be evidence of Mithraism, now confirmed by subsequently discovered fres-
coes,>®® others denied or belittled it.>*”

A symbolic interpretation of this detail is on the one hand in accord with the
author’s interest, but on the other hand astronomical interpretations have been

551 The shining face of the deity is a common element of epiphanies, whether in texts
or artistic representations. Cf. the NT in Mark 16:15; Matt 17:2; Luke 9:29; Acts 6:15;
9:1-9; 2 Cor 4:6; Rev 1:14; 10:1; 22:4.

552 The epithet ypusoxbpay is standard for Helios in I11.207; IV.437, 1958; VIII.75; for
its attribution to Apollo see Furley & Bremer, Greek Hymns, 2.87, 325.

553 For the golden crown, see also I11.485; IV.1027-28. Cf. in the NT Rev 4:4; 9:7;
14:14. See Hans-Jirgen Horn, “Gold,” RAC 11 (1981) 895-930, esp. 910~12: “Gold in
der Magie”; Aune, Revelation, 1.172-75.

5% This garment worn by eastern peoples is mentioned only here in the PGM,; it is
attested since Herodotus (1.71; 5.49; 7.61; Lucian, Hist. cons. 19; Philostratus, Vit.
Apoll. 1.25). See also LS], s.v. &vafuptdec.

355 See Vermaseren, CIMRM, vol. 1, fig. 22a and b (Mon. 44); 26 (Mon. 75); 27 (Mon.
76), 52 (Mon. 181), and often; idem, Mithriaca I. The Mithracum at Ponza, plates 3—7, 9-10;
idem, Mithriaca III. The Mithraeum at Marino, color plate IV; Merkelbach, Weihegrade, 34
with plate 2; idem, Mithras, plate 25; also figures 16a and b, and 17.

556 See Dieterich, 76—78, 234—40. On the evidence, see Roger Beck, “Interpreting the
Ponza Zodiac I1,” JMiS 2:2 (1978) 87-147, esp. 120-27; Richard Gordon & John R.
Hinnells, “Some New Photographs of Well-Known Mithraic Monuments,” ibid., 213-19
(with plates XV—XVII) on “Mithras’ Rindsschulter”; furthermore, Griffith and Thompson,
The Leiden Papyrus, col. V, 1, with note; van de Velde, Seth, God of Confusion, 86—89; Betz,
GMPT, 52, n. 96; Roger Beck, “Mithraism since Franz Cumont,” ANRW I1.17:4 (1984)
2002-2115, esp. pp. 2049, n. 79; 2050; David Ulansey, The Origins of the Mithraic Mysteries
(Oxford: Oxford University Press, 1989), 104-5; Ingeborg Huld-Zetsche, “Die Stier-
totung als Sternenkarte. Astralmythologische Hintergriinde im Mithraskult,” Antike Welt
30:2 (1999) 97-104.

557 For a careful analysis of Cumont’s position, see Dieterich, 234—40. Merkelbach
(Abrasax, 3.243-44) admits that the god is Mithras, but for him he is Helios-Mithras;
remarkably Merkelbach ignores the newly discovered frescoes. Also, his work on Mithras,
in the tradition of Cumont, has no comment about the Mithras Liturgy. See Roger Beck,
review of Merkelbach, Mithras, Phoe. 41 (1987) 296-316, esp. 310.
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558

connected with the Mithras cult much earlier.”>® The text itself’ presupposes

such a connection (Il. 700-1): 8¢ Zottv "Apntog 1) ntvolica nal &vtiotpépovoa
T0 0DpAVOY, kAT Mpav dvanohebovon xal xatarworzvovsa (“this is the Bear
which moves and turns the heavenly vault around in the opposite direction,
with its upward and downward seasonal revolutions” [as translated by Marti-
nez]). The conceptuality is technical but has problems. Which Bear does the
author have in mind, the Little Bear (Ursus minor) or the Great Bear (Ursus

maior)? Griffiths opts for the Great Bear,> while Merkelbach for the Little

Bear.>60

A decision is difficult to make. The Bear constellations play an important
role in the PGM, but this does not necessarily mean that all references point to
the same constellation.>®! As far as 1. 700—1 goes, identification with Artemis
as well as comparison of the zodiacs from Ponza and Tentyra point to the
Great Bear.56

That the Bear “moves and turns the heavenly vault around in the opposite
direction” is confirmed in part by parallel references in the PGM, but it is not
clear what is meant by dvtiotpéperv. One possibility is that the god turns the
heavenly vault contrariwise to the motion of the planets.>*> Also unclear is the

558 See Beck, Planetary Gods; idem, “The Mysteries of Mithras: A New Account of
Their Genesis,” JRS 88 (1998) 115-28.

559 According to Plutarch, Is. Os. 21, 359D, the Great Bear was identified with Typhon/
Seth: Thv 8¢ [Puyiv] Tugpévog &pxtov, which is interpreted by Griffiths, Plutarch, 373:
“The equation of Seth and the Great Bear is well established...; the Egyptian term was
Mshtyw, ‘Bull’s Foreleg’, and a 20th Dynasty text speaks of ‘this Mshtyw of Seth’ as
existing in the northern sky.” So also Gundel, Welthild, 5964, esp. 59—60. He refers to
tavprata (7), perhaps “bull-like” (VII.700), and to secondary sources such as Dieterich,
76-79; Griffith and Thompson, Demotic Magical Papyri, 2.64; Hopfner, OZ 2/1, § 208.

560 Merkelbach (Abrasax, 3.243—44): “The Little Bear is therefore represented in two
images, in the seven bull-headed young men and here by the shoulder of the bull. Such
pleonasms occur often in cults, because the idea is joined with the image, and one does not
see this as a contradiction, if the same idea is expressed by two images” (my trans.). For the
identification of the shoulder of the bull with the constellation of the north pole Merkel-
bach refers to the zodiac of Tentyra and to lids of coffins; Boll, Sphaera, pl. II; Boll, Bezold
& Gundel, Sternglaube, pl. 1, fig. 2 (Tentyra); Gundel, Dekane, pl. IIb (coffin lid of Idy, in
Tubingen).

61 For other passages on Bear constellations, see IV.1275-1330; 1331-89; VIL.633,
686-702, 861; XII1.190-92; XXIII.10; LVII.18. See Betz, GMPT, 137-38, esp. nn. 123~
28; Beck, “Interpreting the Ponza Zodiac I1,” 120-27.

362 Cf. the Bear charm VII.686—702, identifying the constellation with Artemis, but
identifications with other deities are made as well. See Beck, Planetary Gods, 79; idem,
“Interpreting the Ponza Zodiac,” JMiS 1:1 (1976), 2, fig. 1.

53 gvtiotpépery is found only here in the PGM. Cf. IV.1307: otpépety tov Lepov mohav;
VIL687: 1) orpégouca tov &Eova; IV.1275-80. See Beck, “Interpreting the Ponza Zodiac II,
121-22; LS] does not list &vttotpépn as a mechanical term, but &vtictpentog, referring to
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astrological comment of “with its upward and downward seasonal revolu-
tions.” Who is causing this revolving? Dieterich suggests the pole lords,>®* but
according to Gundel the text refers to the Bear who moves the gods of the
days and hours, causing them to wander up and down along the pole.>®
Following the interpretative lines 7012, the text returns to the description
of the figure of Mithras (Il. 702—4): Erxeita 8y adtol éx Tév Sppdrwy
dotpamag xal éx Tob cauatos dotépag arhopévous (“Then you will see
lightning bolts leaping from his eyes and stars from his body”).%* Since the

references to time and vision are stereotypical in the ML, the cosmic features

567

seem to reflect dramatic representations.>®” The author could have seen this

feature on representational portraits of Mithras, whose open mantle shows
stars on the inside; he therefore imagines that those stars jump out of his body.

When confronted with this awesome vision, the initiate is ordered at once
to perform rituals. The first one is the bellowing sound (704-7): oU 8¢, e09¢wc
<pund> pixopa paxedy, Bacavilov Ty Yaotépa, (va cuvrLVAGYG Tag TEVTE
alodnoeL, paxpodv elg dméYeoty pund, kaTaPLAGY ALY To @UAaXTHpLa.56
(“‘And at once make along bellowing sound, straining your belly, that you may
excite the five senses; bellow long until out of breath, and again kiss the
phylacteries.”)

This bellowing sound has been mentioned before,>° but further intensity is

added at this point. Not only must the initiate perform it “at once,” a

stereotypical prescription in the ML,%”? the roaring or bellowing sound is to

be loud (uaxpév), achieved by pressing the belly (cf. 1. 659) until total exhala-

“machines that move on a pivot or swivel” (Diodorus Siculus 20.91). See also Aratus, Phaen.
26—44; CHI1.7; V.4; Exc. VI.13 (ed. Nock & Festugiére, 3.41—-42, n. 27; cf. the commen-
tary by Scott, Hermetica, 3.363-86); XXIV.11; Lohr, Verherrlichung, 11013 (bibliography).

564 Dieterich (61-62) has in mind the moAebovrec Yeol, mentioned in 1l. 544—47, 676—
92: “the wandering, that is, the planets in control of the days, the gods of the day.” Cf. also
Merkelbach, Abrasax, 3.175: “indem es [das Birengestirn] stiindlich auf und niedersteigt”;
see his commentary 3.243 with parallels (also 3.150-51, 230, 238).

565 Gundel, Welthild und Astrologie, 11, 59-60, 80, n. 14,

5 For the eyes emitting lightning, cf. Aristophanes, Lys. 1283-84: dupata datetar,
with the commentary by Furley & Bremer, Greek Hymns, 2.340.

567 Cf. for epiphanies Matt 17:2 // Luke 9:28; Acts 6:15; Luke 24:4; Matt 28:3; Rev
1:14 about the epiphany of the heavenly Christ: xal ol dpBaAuol adtob dg PAGE Tupde;
1:16: nat Exwv &v T debLd yetpl adtob dotépag Emta nal éx Tob oTduatog adtod foppala
diotopog 8Eeta Enmopeuopévy xal 7 &g adtob ig 6 fvog paiver &v Tf Suvhper adTod.

568 Eitrem adds a verb <pux&> before wixopa; Jordan agrees. The punctuation follows
Dieterich (14); Preisendanz has a different punctuation: alodvoetg, paxpov eig dnédeoiy,
uwuxd.... See Preisendanz, WSt 42 (1920-21) 24, sec. 8; idem, app. crit., ad loc. Jordan
considers ouyxwvnoye but keeps cuvkivioys.

569 It occurs elsewhere in the ML at 1l. 490, 657-59, 712; see also XI11.942, 945.

570 See for this reference 1l. 557, 576, 579, 585, 628, 638, 724, 755-57.
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tion.>”! The purpose of the exercise is to arouse the five senses together, a
strange remark, since the mortal body must be left behind (ll. 529-30, 533~
34). Rather than postulating an inconsistency on the part of the author,
however, one may conclude that he views the five senses not to be a part of the
mortal body, but of the reconstituted perceptions of the intellect, sharpened
up by the spirit (Il. 502-13, 520-28).

The second ritual is kissing the pylacteries (I. 707—8), which, the text says,
has been mentioned before (mdhwv, “again”).>’? Together with this ritual, a
prayer for protection must be recited (xal Aéywv, “and saying”). This prayer
has the usual structure of invocation, self-identification of the orant, request,
identification of the authority. However, there are special features that make
this prayer different from others (Il. 708-11).

The invocation (Il. 708-9) begins with what may be a divine name: poxptyo
peprpo gepept.’” This divine name is followed by an epithet: {o<#> pou
(“my life”).5”* With the symbol A (tol 3¢tva) a space is indicated, into which

the orant must insert his name.?”>

The reading of 1. 709-10 is contested. According to Preisendanz three
commands are presented: péve o0, vépe &v TH Juyd) pou, ui) pe nataretdyg
(“Stay! Dwell in my soul! Do not abandon me!”). The first request has many
parallels in the PGM.57¢ The second is read by Preisendanz,>”” but the use of

571 The expression el¢ &néDeotv is unclear, and so are translations; cf. Preisendanz: “bis
zum Nachlassen”; we follow a suggestion by Martinez. According to Merkelbach (Abrasax,
3.244), elg &méIeory means “Ruhepunkt,” derived from the language of music. This idea is
interesting because the various vocal sounds in the ML may be regarded as a kind of music.

572 See 659-60, cf. also 789.

573 The name occurs only here in the PGM,; it is unexplained.

574 Pap. reads pepept Lwv woutovA, but Zav may be a scribal error for {u). See Karl
Preisendanz, “@®EPEPIZQN,” WKP 32 (1915) 763. For {&v as a divine epithet see
Martinez, Baptized, 12—15; for {w# in magical inscriptions, see Erik Peterson, EIZ @EOZX.
Epigraphische, formgeschichtliche und religionsgeschichtliche Untersuchungen (FRLANT
41; Géttingen: Vandenhoeck & Ruprecht, 1926), 26; in PGM Cw occurs also at XI1.255—
56; XII1.261 (xVpte tijg ufg), 880-81 (yevol pot... wi); for Jesus as Lo see John 11:25;
14:6 (see BDAG, s.v., 2.a). Jordan prefers the pap. reading {&v pov.

575 On this symbol, see above, 1. 495,

576 For passages, see Preisendanz, 3.135 (index), s.v. péva; BDAG, s.v. péve, 1.a.8
(bibliography); Reitzenstein, HMR, 44, 73, 177-84, 709. The concept, sometimes called
“mystical,” is important especially in the Fourth Gospel (John 6:56; 14:10; 15:4-7; etc.);
see Dolger, Sol Salutis, 1-2 (with important passages from Origen and Augustine, in fact
agreeing with the Stoic position of the “deity within”); Festugiére, Révélation, 3.172-73;
Jiirgen Heise, Bleiben. Menein in den johanneischen Schriften (HUTh 8; Tiibingen: Mohr
Siebeck, 1967); Klaus Scholtissek, In ihm sein und bleiben. Die Sprache der Immanenz in den
Johanneischen Schriften (HBS 21; Freiburg: Herder, 2000).

7" Pap. reads peveouvepe, which Dieterich (14) reads as péve obv gpe, Wiinsch (in
Dieterich, 107) emends to aovatpe, Kroll to péve, but Jordan prefers Dieterich. For vépe
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the term vépe in PGM elsewhere is different.>”® The final request states the
matter with a different term, for which parallels can be adduced as well.>”?
Dieterich has recognized that this prayer is “mystical” and seems to come
from a tradition different from the views presented so far in the ML: “We
recognize in the background the most massive and ancient concept of the
union of the human being and the god: the god comes into the human being
physically.”*%® For the background he refers to parallels in the PGM and
elsewhere.>®! It is true that up to now the initiate did not ask for this indwell-
ing of a god. However, if one realizes the fundamental importance of inhaling
the divine spirit (mvebpa) for generating “enthusiasm,” the idea is not strange
at all. We find it not only in the PGM,*2 but in many other Hellenistic

Weinreich (in Dieterich, 224) has an important comment: “Man hat dann vépetv (wie
Pind. OL 2.13; Aisch. Eum. 971) als vépecSar zu fassen mit dem Sinn des Wohnens:
‘bleibe du, wohne in meiner Seele’. Das entspricht der Auffassung vom Wohnen des
Gottes im Menschen und seiner &voostg mit dem Gliubigen durchaus, vgl. unten S. 110,2.
Vielleicht darf man auch weitergehen und das Bild der [sic! des] vépetv unterstreichen;
dann ist das Gleichnis vom Hirten und dem Gotte da.” On vépe act. as med. see LS], s.v.,
II1. If Preisendanz is correct, a play on words may be intended: péve / véue. Cf. also the
hymn to Eros IV.1763—64: & Erwvepbpevog mhoatg Yuyais (“the one who dwells in all
souls”).

58 Cf. VIL761-63: tva... mvedua véuys; X11.247: naow Yuyag ob véperg. For the
indwelling of the divine mvebpa see XII1.761-805; XII.238-57; cf. the N'T, where the
spirit does not dwell (olxéw, évouxéw) in the soul but in the heart or body (e.g., Rom 5:5;
8:9, 11, 15-16; 1 Cor 3:16; Eph 3:17; 2 Tim 1:14).

579 Pap. reads xataiudrg, a case of itacism. For parallels, sec I11.632; XI.a.26. For other
instances of this prayer language see LXX Ps 26:10; 37:22; 70:18; 118:8. Ps 21:1-2
(@yratarelnw) is recited by Jesus in Mark 15:34 // Matt 27:46). See BDAG, s.v. éyxatadeino,
2; RATAAELTTO.

580 Dieterich (96-97): “Wir erkennen im Hintergrunde deutlich die massivste ur-
spriinglichste Vorstellung von der Vereinigung des Menschen und des Gottes: der Gott
kommt kérperlich in den Menschen hinein.”

81 Dieterich (96-97, 116-31, 134-37, 240) refers to Otto Weinreich’s essay on the
formula of reciprocal identity (“reziproke Identititsformel”): “Religiose Stimmen der
Vélker,” ARW 19 (1916-1919) 165-68. For the NT see John 10:38; 14:10-11, 20; 17:21.

%2 See 1.20-21: xai Eotar tv Evdeov &v TH of) xapdia; VIIL2-3: EA[D]E pot, xbpte
‘Eopi, o ta Beéoyn elg ta<¢> xotAlag tiv yuvarxdv (“Come to me, lord Hermes, as
fetuses come into the wombs of women” [my trans.]). The formula of mutual identity
occurs several times in this papyrus: o ya&p &yo xal &yo o0, 76 ooy bvopx Euov xal T6 Euov
Gbv' &yo yap elpe T6 eldwhdv oou (“For you are I, and I am you, your name is mine, and
mine is yours; for [ am your image” [VIII.36-37; see also 1. 49-50; XIII.795]). The erotic
connections should be obvious. See Dieterich, 96-98; Reitzenstein, Poimandres, 242—46;
idem, HMR, 245-52; Bousset, Kyrios Christos, 48-50, 111-20, 343; Betz, Hellenismus und
Urchristentum, 165—69.



188 Commentary

texts.®* Also the ancient theories about the inspiration of the Delphic Pythia
are especially important for comparison.>®

Finally, the nature of the request is stated. It is an order, 61t xeledet oot
(“for the [magical name] commands you™),>® which, as indicated by the
magical names evo gevev Spomtwd, has the divine authority to enforce.>®

Before making his appearance, however, the god needs to be greeted
appropriately. This greeting follows in Il. 712—17, showing the same pattern as
the previous greeting before: invocation, self-presentation, and petition (see
639-55, 665-92).

First, however, the necessary rituals have to be performed. They include the
gazing (see at 1. 556) and the loud roaring or bellowing sound (see 1. 704-7):
nal &tévile T3 9ed parpdy pundpevos xal &omdlov obtwg (“and gaze at the
god while bellowing loudly, and greet in this manner”). )

Then the prayer itself is to be recited (713—17), beginning with the address
“Lord” (xbpte), and followed by three greetings, consisting of the exclamation
“Hail!” and a divine attribute: yatpe, 3éomota B8atog, yalpe, xatdpya Y,
¥olpe, duvaota mvedpatog (“Hail, O master of the water! Hail, O founder of
the earth! Hail, O ruler of the wind!”). The god is called upon as the ruler of
the elements of water,%¥” earth,’® and wind/air/spirit.?® This is comple-
mented by two further attributes: Aapmpogeyy¥ and npompopeyyd, which are

583 See Johannes Haussleiter, “Deus internus,” RAC 3 (1957) 794842, esp. 812-14
(with references); Betz, Hellenismus und Urchristentum, 162-70; idem, Antike und Christentum,
175-86; Klaus Thraede, “Inspiration,” RAC 18 (1998) 329-65; Birbel Beinhauer-Kohler,
Dietrich-Alex Koch, Werner Brindle, “Inspiration/Theopneustie,” RGG 4 (2001) 167-75.

584 See Plutarch, Def orac. 9, 414E; Pyth. orac. 20—21, 404B-405A; for a human man to
impregnate a goddess cf. Quaest. conv 8.1.3, 718B; Num. 4.4. The various theories
regarding the inspiration of the Pythia at Delphi are discussed by Wolfgang Fauth, “Pythia
2,” PRE 47th Halbband (1963) 515—47, esp. 524-39; Stephan Schréder, Plutarchs Schrift
De Pythia Oraculis (BAK 8; Stuttgart: Teubner, 1990), 25-72, 183-84; idem, “Platon oder
Chrysipp? Zur Inspirationstheorie in Plutarchs Schrift ‘De Pythiae oraculis’,” Wiirzbiirger
Jahrbiicher 20 (1994-95) 233-56, arguing against Jens Holzhausen, “Zur Inspirationslehre
Plutarchs in De Pythiae oraculis,” Ph. 137 (1993) 72-91.

585 The terms xehedewy (Il 482~83, 710) and xéhevpae (1. 680) occur also elsewhere in
the PGM in connection with issuing orders to deities. See Preisendanz, 3.119 (index), s.v.

586 The magical names are found only here in the PGM, and unexplained. Cf. Brashear
(“The Greek Magical Papyri,” 3584) who points to evto (IV. 711; VIIL7; cf. evte VIL.556;
XIX.a.1: ev9t evrw) as representing Egyptian ‘ndw, “Glinzender” (?). Already Preisendanz,
3.253 (index), s.v., adds: “‘Sonnenglanz, Glinzender, Voller’ (Hermes/Thoth)”; the refer-
ence is by K. E ' W. Schmidt, GGA 1934, 183.

387 See 11, 492-93, 506, 513.

588 See 1l. 494, 543, 641, 695, 800. Cf. IV.2194-95: 6 Onép yc nal Omd YHv deombrng
Urapywv; XII1.331.

38 For mvebua see 11. 489, 505, 510, 520, 538, 589, 617-18, 627, 629, 658—59; dnp
508, 541, 582, 693.
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both associated with fire.>® The conclusion consists of the string of wvoces

magicae, similar to those found in Il. 562-65, 603—4):3! epeBipt aprevrent

99 paven vevapn pupyeyw Ympt dapte e penABae.>?
The final step is the presentation of the petition (717-24). After the long

and arduous ascension, the actual petition is surprisingly brief (cf. the petition
to Helios, 1. 642-55). Addressing the god again as “lord” (xbpte),>*® the
initiate requests an oracular session with the god: yenuatioov, xbpte, tept Tod
deiva mparypatog (“Give revelation, O lord, concerning the NN matter”).
The term ypnpatilev is technical and means “to grant an oracular re-
sponse.”* The subject matter of the inquiry has to be filled in by the
petitioner; it is of course not mentioned in the text because every petitioner
will want to have his or her own business to present. Merkelbach comments at
this point: “This would mean that the oracle inquirer could ask the god for a
revelation concerning any subject matter whatsoever. One would then cer-
tainly also have to assume that the question would have been submitted in
written form the evening or night before. However, it is more likely that the
long-winding ceremony was used originally on only a few issues of great
importance, and that it was only secondarily applied to all kinds of pur-
poses.”®” An ordinary oracular inquiry would indeed proceed as Merkelbach
suggests, but then the question arises, Why is such an extensive ascension

390 For Aapmpopeyyg cf. IV.386; according to PGL and TLG, the term is attested in
patristic and Byzantine literature (Gregory of Nazianzus, Christus patiens [PG 38.208];
Germanus I of Constantinople [died 733], Or. 3.1 [PG 98.292C]); for npompopeyy¥, see
the logos in 1l. 562—65, 603—4, with proximity of gtABa; according to the TLG, there is no
other attestation.

1 See the comparative table above, at 1. 562.

592 Weinreich (in Dieterich, 224) comments that Preisendanz (ad loc.) writes ®pf
®piABa, which — not uncommonly in magical materials — reflects the name of Ammon
Re. Weinreich also calls attention to the name ®pwv on an inscription from Cordoba (see
E Freiherr Hiller von Gaertringen, E. Littmann, W. Weber & O. Weinreich, “Syrische
Gottheiten auf einem Altar aus Cordova,” ARW 22 [1923] 117-32, esp. 122). Preisendanz
also suggests that ®p#HABa may have been expanded by the last three letters of the well-
known palindrome affAavadavarPa.

393 See for this title at 1. 588 (with references).

94 For this request, see ll. 653, 724, 727, 732; furthermore 1.297; IV.951, 2502; VII1.248,
253, 996; XI1.113, 150-51; XXX.a.2—4; LXXVII.20. For oracle divination in Egypt and
rich bibliography, see Alexandra von Lieven, “Divination in Egypt,” Altorientalische For-
schungen 26 (1999) 77-126.

5 Merkelbach, Abrasax, 3.244: “Dies wiirde bedeuten, daB3 der Orakelsucher iiber
jedes beliebige Thema einen Wahrspruch des Gottes erbitten konnte. Man miifite dann
sicherlich auBBerdem annehmen, dal die Anfrage schon am Vorabend oder in der Vornacht
schriftlich eingereicht worden ist. Man wird doch eher vermuten, daBl die aufwendige
Zeremonie uspriinglich nur zu wenigen, ganz besonderen Anlissen beniitzt worden ist und
erst sekundir zu verschiedenen Zwecken herangezogen wurde.”
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ritual necessary, if no more than a simple answer is expected? Merkelbach
concludes that the ascension ritual must have been put to a secondary usage.
In other words, the magician would go through a lot of ritualistic pomp and
circumstance, just to give greater status to what in reality could be done in a
less spectacular way. This suggestion takes up ideas of Dieterich who sees the
redactor as having caused the problem. He “uses the liturgy for obtaining
oracular responses.” Nobody can of course say what portion of the text he
may have excised, or what may have been the content of the omission.>*

It seems more likely, however, that the reference to the subject matter
(mpypa) of the inquiry was not ordinary but extraordinary. After all, the
practitioner is seeking a personal interview with the highest god Helios-Mithras-
Aion. It would be odd to assume that the inquirer who exhibits a philosophical
interest in cosmological and anthropological questions would approach this god
with mundane banalities. Rather, one should remember the highflying aims
stated already in the exordium (483-84) of “walking (into) heaven and looking
over all things.” Consequently, one should assume that the inquirer will seek
answers to questions of ultimate concern, including the nature of the cosmos
and his own self.>®” Before the gods grant the request (1. 724-27), however, the
inquirer needs to present himself and his credentials as an initiate.>*®

The great synthema in 1. 719—24 appears to be a citation;>*® by repeating it
from an earlier initiation ritual the present inquirer demonstrates his qualifica-
tions. This synthema has close parallels in the Orphic-Dionysiac gold-tablets,

5% Dieterich (82): “... so kommt hier der umarbeitende Magier zu Wort, der die
Liturgie benutzt zur Etlangung von Wahrsagungen. Was er etwa abgeschnitten hat an dem
Texte, was etwa noch folgte nach dem von uns Herausgehobenen, kann natlirlich niemand
sagen. Ich habe wohl diese und jene Vermutung, aber da ich nicht einmal Sicherheit geben
kann, d a B etwas fehlt, lasse ich sie unausgesprochen.”

597 Note also PDM xiv.670~74 (Janet H. Johnson, in Betz, GMPT, 232): “...the gods
never go away without you having questioned them about everything so that they say to
you the answer about heaven, earth, the underworld, a distant inquiry, water and fields.”
Cf. the physician Thessalos who has a session with the god Asclepius to lcarn from him the
most effective healing plants. See, also for other parallels, Merkelbach, Abrasax, 3.84-85.

5% Cf. the previous self-presentations to the elements (ll. 516-37), and to Helios
(1. 644-49).

59 For the concept of synthema, see above, p. 170. Griffiths (Apuleius, 294—308) dis-
cusses the passage in connection with the famous synthema in Metam. 11.23, 1. 11-15); cf.
also what Firmicus Maternus (Err. prof. rel. 18, ed. Ziegler) reports about cOufora (symbola)
in a mystery cult; he cites the tripartite password needed to enter into the inner chambers of
the temple: éx Tupmdvou BéPpaxa, Ex xupfahov Témwxa, yéyova wiotng "Atrewng (“I have
eaten from the kettle-drum, I have drunk from the cymbal, I have become an initiate of
Attis”). Note that the Greek formula and the Latin translation do not conform (De tympano
manducavi, de cymbalo bibi, et veligionis secreta perdidici); that there are other versions as well (see
Dieterich, 216-17). Of interest are also his comparisons with analogous Christian formulas.
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especially the one from the Thessalian Pelinna (end of the 4th c. BCE):*® The
tripartite formula, referring in cryptic abbreviations to decisive ritual acts, has
so far not been conclusively explained.

viv E9aveg xad viv Eyévou, TotsbAPie, dpatt TdLe.
elnely Pepoepbvar o btu Bay<y>tog adrde Ervoe.
tabpog elg yéra Edopeg’
atda el y<&>ha ESopeg:
%xpLdg eig yhra Eneoe<g>.
olvov EyeLg eddatpova TLpdy.
x&mipéver o bro yiy téhea ko <o>amep BABLot dAAoL.

Now you have died, and now you have been born, O thrice blessed
one, on this very day.

Tell Persephone that Bakchios himself has set you free.
Bull, you jumped into milk;
Kid, you jumped into milk;
Ram, you fell into milk.

You have wine as your fortuitous honor.

And below the earth there are ready for you the same prizes [or: rites]
as for the other blessed ones.

To return to the synthema in 1. 71824, Mithras is addressed again as “lord”
(xhprog), after which the initiate offers three fundamental statements of self-
understanding:

First, he affirms his human and divine self-understanding by three state-
ments (Il. 718-22):

TaALVYEVOUEVOS dToylyvopat,
Sy - \ ~
ablouevog xal adfndels Tereutad,
&mo yevésewg {woybvou yevdpevo,
elg dmoyevestay &vadudels Topedopar.

Having been born again, | am passing away;

while growing and having grown, I am dying;

Having been born from a life-generating birth, I am passing on,
released to death.%"!

600 Cited according to Christoph Riedweg, “Initiation — Tod — Unterwelt. Beobach-
tungen zur Kommunikationssituation und narrativen Technik der orphisch-bakchischen
Goldblittchen,” in Graf, Ansichten griechischer Rituale, 35998 (the citation, 392; the inter-
pretation, 370—75); Betz, “Zur Lehre vom Menschen,” ibid., 411 (also Antike und Christen-
tum, 234-35). The translation follows, with some variation, Fritz Graf, “Dionysian and
Orphic Eschatology: New Texts and Old Questions,” in Thomas H. Carpenter & Christo-
pher A. Faraone, eds., Masks of Dionysus (Ithaca, N'Y: Cornell University Press, 1993), 239—
58 (the citation and interpretation, 241-50).

1 Scholars are divided on the translation of the phrase el &noyevestov dvarudelc.
Clearly, &moyeveota is the opposite of yéveats, yevouevog, and malwvyevesia; avaiudelic
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The structure of polarity is apparent, although the meaning can only be
guessed. If the inquirer speaks as an initiate, which seems an obvious conclu-
sion, what do the self-definitions define, his newly achieved divine status or
his human status? Since he states his achievement of rebirth and regeneration
as past experiences, the verbs in the present tense must define his imminent
condition.®®? Although the formula is now part of the greeting of Mithras, the
words seem to point to a different context, such as that of a formula recited
before the initiate’s natural death, a kind of “Sterbeformel” comparable to
Rom 14:7-9:

T S S Y S PA , )
obdeig yop Hudv Eautd (f) nat oddelg Eautd dmodvfiouset

&y te yop Cipey, T6 xupte (hpey, Edv Te dmoBvhoxwuey, T xuple
amodvionopey. &av te obv {idpey Edv te dmodvhonnuey, Tol xuplov Eouéy.

We do not live to ourselves and we do not die to ourselves.
If we live, we live to the Lord, and if we die, we die to the Lord;
so then, whetber we live or whether we die, we are the Lord’.503

Second, three further statements affirm the divine authority which supports
the initiate’s present self-understanding:

0 ob ExTLoag
ag oL évopodéTyoag,
nal Emotyjoug LuGTNHELOY.

“as you have founded,
as you have decreed,
and have authored (the) mystery.”

corresponds to teAeutd. For a discussion of &royevesia see Festugiére (Révélation, 1.307,
n. 6) who points to the parallels in PGM V.155 (#ya elpe 6 yevvav xal &moyevwév) and
Plotinus, En. 111.4.6.12 (elg 10 adtod oyfjpa EABelv peta v &royéveoty). Reitzenstein
(GGA 185 [1923] 51) renders it as “entferne ich mich” (“I remove myself”); Erwin Rohde
(Psyche, 2.421-22); Dieterich (15): “werde ich in den Tod erlost”; Preisendanz: “zum
Sterben aufgelost”; Festugicre (Révélation, 1.307): “je me dissous pour entrer dans la mort”;
Meyer: “I am passing on, released to death”; Merkelbach (Abrasax, 3.175): “ins Ablegen
des Lebens aufgelost werde(n).”

602 As an important parallel, Merkelbach (Abrasax, 3.244) refers to the Christian formu-
lation in Firmicus Maternus, Err. prof. rel. 22 (ed. Konrat Ziegler [Miinchen: Huber, 1953],
70): ut sepulto prima homine ex eodem statim homine homo alius felicius <re>nascatur (“that when
the first man is buried, from that same man at once another, happier, man is reborn” [my
trans.]).

603 The text is cited according to Nestle-Aland, 27th ed. rev.; the translation is that of
NRSV. Cf. also for baptismal formulae Rom 6:1-12, and my essay, “Transferring a Ritual:
Paul’s Interpretation of Baptism in Romans 6,” Paulinische Studien, 24071, esp. 261-70.
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The precise meaning of this part of the formula seems unclear. It appears
originally to belong to a different hymnic context unknown to us.** The
object puotnptov, without article, may refer to all three lines; since it names an

object known to the practicioner, the article (the) may fit in English. That

object seems to be the ritual as a whole.®%

Third, the resultant self-definition of the initiate is summed up in a very
concise statement. The decisive insight gained from his initiation is that he has

come to understand himself as an individual self ¢y eipt),%% identified by his

secret name.607

&ya elpt pepoupa pLovpt.
“I am PHEROURA MIOURL.”

Rather arbitrarily, Dieterich believes that the immortalization ritual (&raSa-
vatiopog) ends at this point, and that a new section dealing with the granting
of an oracular response begins.®® “We feel in these last words a kind of
conclusion of the consecration, its purpose being the rebirth, the immortali-
zation of the initiate after the needs of the bodily life. This aim is stated in the
text time and again with great clarity. When, therefore, in the papyrus the
sentence follows: Talta cov einbdvtog edPémg yonopednost Mibpag), this is
the statement by the magician who is reworking the liturgy for the purpose of

604 Martinez rightly proposes the sense of a recusatio: “not I but you...” He refers to a
parallel in an Egyptian charm translated by Borghouts: “it is not I who have said it, it is not
I who have repeated it. It is this magic that comes for NN born of NN that has said it, that
has repeated it...” Cited and discussed in Martinez, P Michigan XVI, 72—73.

805 See also Betz, Hellenismus und Urchristentum, 170, n. 75; 224, 258; Antike und
Christentum, 170, 178). For the term puotfptov, without article, as refering to the mystery
ritual as divinely authored (oLolv), see also Dieterich (14—15), Preisendanz, Festugiére,
Meyer, and Merkelbach (Abrasax, 3.175-76, 244); pvotiprov (l. 723) can, as instances in
1l. 746, 794 show, refer also to things other than the ritual as such (l. 476: plural, Ta
wuothpeta). That the mystery cult has been instituted by the deity is a common doctrine.
E.g., the Eleusinian mysteries were instituted by Demeter (Hom. Hymn to Demeter 473-76:
donoupocivyy & lepiv xal Enéppadey dpyra mdot (“She showed the conduct of her rites
and taught them all her mysteries”). According to CH, Frag. XXIII (Kore Kosmou), § 68,
the mysteries of Isis and Osiris were revealed by the vopo9eatar of Hermes. For more
material see Hopfner, OZ 2/1, Chapter 1. Cf. Col 1:26-27; 2:2-3.

606 For this formula, see above at 1. 527.

7 The name is found only here, and unexplained.

8 According to Dieterich (16), the new section, which he calls “Anweisung zu
magischer Verwendung der Mithrasliturgie” (“Instruction for the magical application of
the Mithras Liturgy”), begins in 1. 724 with the words éyé el gepovpa peovpt, “I am
PHEROURA MIOURI” One wonders why Dieterich stops translating, when he con-
tinues carefully to annotate the text from here on (16-21).



194 Commentary

obtaining an oracular response.”®®® Consequently, he assumes that the words
opY) poniBa yenuatioov, xopte, Tept Tob A mpdypatog (. 717-18) have
been secondarily inserted by the redactor, in order to coordinate the two
sections (15, 16).610 '

There is nothing in the text, however, to suggest such a redactional seam.
The elements of the phrase, Tadtd cov eindvrog edBéug yonopwdnoet (“after
you have said these things, he will immediately respond with a revelation”),
have appeared before in different situations to indicate progress in the narra-
tive.!! The term ypnopedetv is technical and designates the oracular re-
sponse.®!? As already mentioned above, the text does not report any material
content of questions and answers. Rather, the purpose and aim of the ritual is
to bring the inquirer up to the point of meeting the god in person, leaving a

space for the consultation to take place and for the issue (mwpdypa) to be

submitted in conversation.®!?

The very next step comments on the condition of the inquirer during the
consultation (ll. 725-26): bnéxdutog 8¢ et T3 Puyd al odx év ceavutd Eoct,
brav oot &roxpivntar (“now you will grow weak in your soul, and you will
not be in yourself, when he answers you”). Several parallel passages confirm
that this is the typical condition of a person in ecstasy or thereafter.®™

09 Dieterich (82): “Wir fiihlen in den letzten Worten eine Art AbschluB der Weihe,
deren Zweck ja die Neugeburt, die Unsterblichmachung des Mysten nach der Not des
Leibeslebens ist. Dies Ziel ist immer wieder mit groBter Deutlichkeit im Texte aus-
gesprochen. Wenn darum nun im Papyrus der Satz folgt: talt& cov eimdvrog edBéng
yonouednoe Midpag), so kommt hier der umarbeitende Magier zu Wort, der die Liturgie
benutzt zur Erlangung von Wahrsagungen.” See also ibid., 84-85.

610 On the methods of collating sources used by ancient scribes, see Merkelbach,
Abrasax, 3.86—90.

611 See the parallels in 1. 576, 620-21, 633, 655-56. For e0%4wg (“at once™), see at
1. 557.

812 Pap. reads ypnopwdnoet, corrected by Dieterich (16). For this term, see also V1.46;
cf. IL.54; VIIL.101-2: ypnopedoc Seds. On ypnouds (“oracular response™), see 1. 727, 732;
the verb ypdoBat, 1. 740; yenpatile 1. 717. The terminology and concept of oracular
inquiry is frequent in the PGM; see especially the ’Amoihoveond) nixinore 1.263-347.

613 A pertinent example of such conversations are the consultations of the god Tro-
phonius in the underground cave in Lebadeia. See my article, ““The Problem of Apocalyp-
tic Genre in Greek and Hellenistic Literature: The Case of the Oracle of Trophonius,”
Hellenismus und Urchristentum, 184—209. Cf. Merkelbach (Abrasax, 3.157) who believes that
the specific issue regarding which the oracular response was sought had been submitted in
written form on the evening before, probably together with the birth constellation
(yéveorg).

614 Actually, “not being in (or: by) yourself” defines ecstasy (¢xatacts), see below,
1. 737-38. Merkelbach (Abrasax, 3.240) points to Thessalos’s encounter with Asclepius
(Prooem. 24, ed. Friedrich, p. 53, 1. 14; also Totti, Texte, 117 [# 45]). When the god
appeared, Thessalos almost lost his mind: xa9eEopévou 3¢ pou xal Exdvopévou ol adparog
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Dieterich’s comment is to the point: “The phenomenon of év8ouctaopéc
[“enthusiasm, ecstasy”] in the proper sense is well-known to us. Primarily it is
meant to be physically possessed by the god. This idea changes time and again

with the other, that the human being, the soul, or the spirit ascends to the

sphere of the god. Exotactg [‘ecstasy’] is derived from this viewpoint.”¢15

The session with the god then concludes (Il. 727-28): Aéyer 8¢ oot &
otiyov Tov yenopov xal elne(v) dreredoetarbl® (“he, however, speaks the
oracle to you in verses, and after speaking he will depart™). Dieterich’s (82—83)
astute observation that the session ends rather abruptly is one of the reasons
why he assumes that a section at the end may have been excised by the
redactor, which in turn supports Dieterich’s ideas concerning the composi-
tion. He perceives the absence of a narrative of a ritual dealing with the
inquirer’s return from heaven to earth.®!” It is the case, to be sure, that the ML

nal the Puydic Sud t6 mapddofov T Hedig, “when I took my seat and my body and soul
grew weak because of the miracle of the vision.” Apuleius, Metam. 8.27-28: “as if, indeed,
the gods’ presence was not supposed to make humans better than themselves, but rather
weak or sick™ (prorsus quasi deum praesentia soleant homines non sui fieri meliores, sed debiles effici
uel aegroti). The opening paragraph of the “Poimandres” (CH 1.1) presents a kind of classic
statement: "Evvoiag uol mwote yevopévne mepl thv dvtov xal petewpiodelong mot Tt
Sravolag cpbdoa, xatasyedelodv pov THv cepaTidv aloHoeav, kaddmep iy Hrve
BeBapnuévor éx nbpou Tpogiis # Ex xbmov caparto... (“Once when thought came to me
about the things that are, and my thinking was lifted up high, while my bodily senses were
held down, like those who are heavy with sleep from a fill of food or fatigue of the
body...” [my trans.}); see also CH X.5; for the oracle of Trophonius see Pausanias 39.13
(see Betz, Hellenismus und Urchristentum, 186); for the OT and Judaism see Saul’s weakness
after the consultation with the dead prophet Samuel in the story of the “witch of Endor”
(1 Sam 28:20-24); 1 En. 60:3 (OTP 1.40): “(Then) a great trembling and fear seized me
and my loins and kidneys lost control. So I fell upon my face.” Paul’s vision of Christ on the
road to Damascus causes his physical collapse, described in Acts 9:3-9; 22:6-11.

615 Dieterich (97-98): “Die Erscheinung des évSousrasués im eigentlichen Sinne ist
uns wohlbekannt. Es ist urspriinglich gemeint als ganz kérperliches Erfiilltsein vom Gotte.
Mit dieser Vorstellung wechselt immer und immer wieder die, dafi der Mensch oder seine
Seele, sein Geist in den Gott kdrperlich eingeht. Exotaoctg entstammt dieser Anschauung.”
Dieterich (98) refers to Rohde, Psyche (2nd ed., 1898), 2.18ff.; Wiinsch (in Dieterich,
240). On the topic of ecstasy see Friedrich Pfister, “Ekstase,” RAC 4 (1959) 944-87; idem,
“Enthusiasmos,” RAC 5 (1962) 455-57; Klaus Thraede, “Inspiration,” RAC 18 (1998)
329-65 (with bibliography).

616 Pap. reads etmes with the v expressed by a supralinear stroke; thus, the reading elndv
by Dieterich (16) is correct.

617 Dieterich (82, 83): “Ob irgendwie der Abstieg des Mysten liturgisch angegeben
war, kann ich ebenfalls nicht ausmachen.... Wahrscheinlich ist es mir nicht, daB die
Riickkehr des Geweihten in der echten Liturgie irgendwie vorkam; das widersprache aller
Analogie dhnlicher sakramentaler Aktionen.” (“Whether somehow the descent of the
initiate was liturgically presented, I am unable to make out.... To me it is not probable that
the return of the initiate occurred somehow in the liturgy itself; this would be in conflict
with all analogies of similar sacramental actions.”)
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says nothing about a ritual of return®'® or of the god’s dismissal.?"® Also, there
is no indication of how long the session would last. Rather than being short,
the epilogue even presupposes that the revelation could include thousands of
verses, which would require a considerably longer time. How then can the
missing return of the inquirer be explained?

The conclusion of the ritual again looks at the inquirer and provides several
instructions (ll. 728-32). The first of these involves his resulting condition
(1. 728-29): ol 3¢ othxelg dvede, o¢ Talta mavTa ywpnoets adTopdTegt?
(“but you stand speechless, [wondering] how you will by yourself compre-
hend all these things”).®?! It appears that after having received the response,
the inquirer is faced with two questions, one being comprehension, and the
other, recollection.®”? Two promises deal with them. The first assures him that
he will indeed comprehend everything adtoudtec (“by himself, spontane-
ously”).52> The other promise assures him unfailing remembrance (ll. 729—
30): nal téHte pynpoveloels drapafatas Ta Ui tob weydiov deol gnBévra,
%@y Hv puplav otiywv 6 ypnowés (“for at a later time you will remember

618 For such narratives of return, see Plutarch, Gen. Socr. 22, 592E; Lucian, Icarom. 2; 34;
2 Cor 12:2—-4.

1% For such ritual dismissals, see, e.g., .94-95, 170, 184-86, 334—47; 11.176-83;
I11.258; 1V.252-53; XI.2.35; (Demotic) xiv.110, 505, 670.

620 Dieterich reads (16): ab 8’ Eotijuetg évedg i, agreeing with Usener (in Dieterich,
16, app. crit.) that this looks like a hexametric half-verse, and that it may be borrowed from
a source. Differently, Wilhelm Crénert (“Zur Kritik,” 100) reads 6b 8¢ otixerg dveds ég
Talta ThvTa Yepnoets” xal Tote pnuovedoets, “but you stand there, because of amaze-
ment incapacitated to comprehend all of these things...” (“Du aber stehst da, unfihig vor
Staunen, dies alles von selbst zu begreifen).” This reading Preisendanz adopts, also referring
to the parallel in IV. 923. Kroll (Ph. 53 [1894] 420, n. 6; 54 [1895] 561) refers to parallels
for the meaning of ywpetv (“comprehend”): Philo, Sacr. 8; Matt 19:11; Plutarch, Cato Min.
64.4; Ps.-Phoc. 89; Hippolytus, Haer. 5.26.6. Preisendanz (app. crit.) cites Hopfner’s read-
ing: 6 (Bote) ywehaety. For ywpelv (“comprehend”) see also below, n. 623.

621 Cf. after Paul’s vision of Christ, the men accompanying him stand speechless, Acts
9:7: ot 8¢ &vdpeg... eloTnretoay Eveol.

622 Translations differ at this point because &vedg can be taken in two ways, either as
“speechless and wondering how ...” or “stand in amazement that you will by yourself
comprehend all these things” (Preisendanz: “Du aber steh stumm, denn du wirst das alles
von selbst verstehen”; Meyer: “But you.remain silent, since you will be able to compre-
hend all these matters by yourself”; Merkelbach: “aber du wirst stumm dastehen und
dariiber staunen, da Du alles von selbst behiltst, was der groie Gott gesagt hat”).

623 For the term ywpsiv (“comprehend”), see Dieterich (16, app. cit.; 83); BDAG, s.v.
Ywpéw, 3,b,8; adropdrag, an important term in miracle stories, is a hapax in the PGM,; see
BDAG, s.v. adtdpatoc.

Cf. the concern in 1 En. 1:2 (OTP 1.13): “(This is) a holy vision from the heavens which
the angels showed me; and I heard from them everything and I understood.”
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d,®?* even if the oracle contains

infallibly the things spoken by the great go
myriads of verses”).5?® Several things are made known here about the nature
of the revelation.

First, 1. 725-26 lead to the conclusion that the journey to heaven as a
whole is experienced in ecstasy. According to the worldview expressed in the
text, this means that the initiate “left the earth” in a state of trance, which for
him is physical, and not only a mental experience. One must be cautious at
this point. The experience is, of course, imaginative, but it is nonetheless
“real” in the sense that the initiate’s physical as well as mental state is participat-
ing. If, however, it appears to us as outsiders that the initiate does not move an
inch off the ground and that there is no account of a return, this fact only
reveals our lack of understanding of what is implied in an ecstatic experience.
Therefore, when the god departs the initiate comes out of his trance, this is
the moment when he finds himself “standing speechless” (ll. 728-29).62¢

Second, the oracular response envisaged is called “the words of the great
god,” revealed directly without a mediating interpreter, a mouth-to-mouth
(6Tbpa mpodg oTéua) or face-to-face (rpbowmov Tpdg mpdswrov) revelation .t
Furthermore, they are given in verse, as such oracles should be.*?® Surpris-
ingly, they add up to a collection of myriads of verses. Regarding this last

point, one wonders whether the author has oracle collections, perhaps even a

24 That the problem of remembering the revelation was an important concern is
shown by parallels in connection with the oracle of Trophonius (see Pausanias 39.8-14,
and Betz, Hellenismus und Urchristentum, 185-86, and Plutarch, Sera 33, 568A): At his
return from the journey to the afterlife, Thespesius is touched with a glowing-hot rod, so
as to preserve the memory (see Betz, Hellenismus und Urchristentum, 204). Cf. also the
charms in PGM called “memory spells” (wvnpoveny), 1.232-47; 11.40-42; 111.424-66,
467-78; etc.

%25 For wdv fiv as a common 3rd pers. sing. subj. in non-literary papyri and the NT see
Gignac, Grammar, 2.405 with n. 1.

626 Cf. also Paul’s intended ambiguity in 2 Cor 12:2—4. R egarding the man snatched up
into the third heaven, he confesses “whether in the body I don’t know, whether out of the
body I don’t, God knows.” ‘

627 See 1.2-3: 16 oTdua TEdS TO oTéRA SuVbLhog T§ Je§ (“mouth to mouth he was a
companion of the god”). According to ancient views, these oracles had the highest value.
Cf. of Moses LXX Num 12:6-8; Deut 5:4; also 1 Cor 13:12, and BDAG, s.v. tpbcamov,
1.b.

28 See Plutarch’s essay “Why oracles are no longer given in verse” (De Pythiae oraculis),
in which he discusses current theories of decline of the Greek oracles because they are
turning to prose. See Schréder, Plutarchs Schrift, 53-55, 67 n. 1; 314.
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specific one, in mind.®? At any rate, he names a problem that no doubt has led
to such collections. 5%
With 1. 732 the ritual of immortalization (&raBavatiopdg) concludes.

What follows are supplementary instructions.

HI. Supplemental rituals (Il. 732-819)

As the analysis shows, part 111 (l. 732-819) contains supplemental rituals. There
are two kinds of those supplements: first, three options for including a fellow-
initiate in the oracular consultation (Il. 732-50); second, three additional in-
structions for preparing ingredients to be used in the ritual (Il. 750-819).6%

A. Optional rituals for including a _fellow-initiate in the consultation (Il. 732—50)

The three optional rituals, coordinated by gav 8& xat. .., &av 8¢ nat..., 2av 8¢
632

nat...,** concern the oracular consultation presented above (ll. 724-28).
These rituals are not to be confused with initiations, because the additional
person to be included in the consultation must be someone who, just as the
first inquirer, is already an initiate (cuppdoTyng); the initiations of both con-
sultants are therefore presupposed as having occurred prior to the present
ritual text. :

1. In the first option (ll. 732-36), the fellow-initiate is to serve as a medium
in the consultation: £av 82 9€Ayg ol cuppdoty yenoacduL Hote T& Aeydbueva
éxelvov uovov abv oot dxodety... (“But if you want to consult the oracle by
using a fellow-initiate [as medium], so that he hears only the things spoken
together with you...”). The phrase “if you wish” (av 8¢ 9éxrng), stating

62 Such as the “Chaldean Oracles” (see Edouard Des Places, “Les Oracles Chaldai-
ques,” ANRW I1.17:4 [1984] 2299-2335); Porphyry, De philosophia ex oraculis exhaurienda
librorum reliquiae (ed. Gustav Wolff; Berlin: Springer, 1856). See Nilsson, GGR 2.478-85;
Herbert W. Parke & D. E. W. Wormell, The Delphic Oracle (2 vols.; Oxford: Blackwell,
1966); Aune, Early Christian Prophecy, 77-79.

630 Cf. also Apollonius’ consultation of Trophonius, when he reappears from the cave
with a book containing the teachings of Pythagoras (Philostratus, 17 Apoll. 8.19-20; see
Betz, Hellenismus und Urchristentum, 187—88).

631 Merkelbach (Abrasax, 3.156-57) assumes that all the additional rituals refer to
passages that were part of the preparatory rituals which the redactor omitted from the
beginning of the text. As will be shown below, however, the situation is more complicated.

632 For ai almost equalling of (“again,” “once more” vel sim.) see Denniston, Greek
Particles, 305. )

[T
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options, is attested elsewhere in the PGM.* The term oupubotrng is technical
and indicates that the adept has been initiated, but perhaps at a lower rank or
as child medium.®* The verb ypdc9ac appears often in the magical literature,
but here it seems to have the more specific meaning of “to make use of a
medium.”%® The meaning of the ote-sentence s, at first sight, obscure, but
appears to become clearer when compared with the two other options. If the
role of the fellow-initiate is that of a medium, a limit is imposed on that role:
“so that he hears only the things spoken together with you” (bote ta
Aeyoueva Exelvoy pbvov alv oot dxolery).5%¢ In the PGM, as well as in the
language of the mystery cults, this term usually refers to the words to be
spoken by the practitioner of the ritual, but in this context it is more likely that
it signifies the utterances of the god (see 1. 731, 737).6%

The following statement specifies the conditions the medium has to meet
before performing his role: suvayvevétw cou <{> fuépag xal dnooyécdn
Eudiymy xal Badavelou (“let him be pure together with you for [seven] days,
and abstain from meat and bath”).5*® These conditions are typical for prelimi-

33 See 1.124; 111.495; IV.1720, 2252, 2257, 2301, 3125; XXXVI.151.

534 Pap. reads suvpuoty) (equalling oupudoty). Jordan considers articulating obv ooty
or haplography <elv> ouvupboty. For the term, see also XII1.94; and Burkert, Ancient
Mystery Cults, 44, 149 n. 75; BDAG, s.v. wdotvgs; for the unassimilated spelling see Gignac,
Grammar, 1.168. )

635 For the verb referring to a substance see IV.792-93: elrev 3¢ pot 6 Yebc’ pappéte xpi
3 ovyyptopartt). For child mediums see 1.86-87; 11.56; I11.710; IV.89, 850-51; V.1-53
(title: pavreiov Tapartandy [Enl] mardoe, Eni Aoyvou xal grahag xal B[&]9pov), 375-76;
VIL.348-58 (title: pavtetov énl mawdds), 544, 572; XII1.749; LX11.32; PDM xiv.5-10,
150-55, 285-90, 410-15, 460-65, 48085, 490-95; 515-20, 530, 695, 81520, 856,
870-75; see Theodor Hopfner, “Die Kindermedien in den griechisch-dgyptischen Zauber-
papyri,” in Recueil d’études dediées a la mémoire de N. P Kondakoy (Prague: Seminarium
Kondakovianum, 1926), 65-74.

% For such selective participation in revelation, see PDM xiv.285-95, 42026, 525~
30, 815-25. Cf. the differing versions of the reports about Jesus’ baptism (Mark 1:9-11
par.) and about the witnesses of Paul’s vision of Jesus on the road to Damascus (Acts 9:7:
&xolovtes pév TS puviig, undéva d¢ Jempobivteg). For discussion and parallels see Herbert
Braun, “Entscheidende Motive in den Berichten tiber die Taufe Jesu von Markus bis
Justin,” in Gesammelte Studien zum Neuen Testament und seiner Umwelt (2nd ed.; Tibingen:
Mohr Siebeck, 1967), 168-72.

657 Por the term t& Aeybpeva, see also 1.163, 193-94; 11.17; TV.1442; X11.42—43, 52-53;
XIIL.210-11; cf. IV246—47: émep bvopa (v Seolg xat Satpovog &’ adtd Bla pépet. The
term Jpmpeve. does not occur in the PGM, but cf. 8pbe 1V.2593, 2655; for deixvopr cf.
below 1l. 738, 772, 785. See George E. Mylonas, Eleusis and the Eleusinian Mysteries (Prince-
ton: Princeton University Press, 1961), 261-74; Albert Henrichs, “Dromena und Legomena.
Zum rituellen Selbstverstindnis der Griechen,” in Graf, Ansichten griechischer Rituale, 33—71.

6% Dieterich adds [{] (“seven”) because of the parallel in IV.52. For the importance of
seven days, see also 1.41 @v fpépfacg {7)); 11.141-44; 111.425-39, 695-97; IV.767, 3209-
10; V.244-45; VII.526-27; X111.114, 671; XCIV.10; PDM xiv.1040—45.
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nary purifications or sanctifications.®® The emphasis on “together with you”
indicates the role of the mentor/teacher as supervisor, and that of the fellow-
initiate as being of lower status. Abstention from “ensouled” food (Fuuyoc),**
that is meat, as well as from bath®*! are the common requirements for sancti-
fication;**? however, a third typical requirement, sexual intercourse, is not
mentioned.%*> These requirements of purity are preconditional for the per-
son’s function as a medium.5**

2. The second option applies to prophecy without a2 medium (. 736-38):
gav 8¢ xat pévog Yig xal EyyeLpfic To Uo tob Jeob elpmuéva, Aéyerg o év
645 (“But if you are alone, and you are [directly]
engaged with the pronouncements of the god, you speak as inspired in

gxothoet drogolBoupevos

6% The term cuvaryveldew is rare and found only here in the PGM; cf. suvaryvio9nte
émevyd), “be sanctified together by prayer,” IV.2997-98 (for other readings, see Preisendanz,
app. crit., ad loc.). Cf. mpoayvebew, IV.52; XI11.113, 671. The simplex &yvebety (“sanctify”)
occurs 11.149, 151; IV.3209; VII.334, 846; XIII.347; XXIIL.b.27. See Jan Bremmer, “‘Re-
ligion’, ‘Ritual’ and the Opposition ‘Sacred vs. Profane’: Notes Towards a Terminological
‘Genealogy’,” in Graf, Ansichten griechischer Rituale, 9-32, esp. 24-31.

640 For uduyog, see also [V.1766; LXVIL2; cf. &uyog 1.23; IV.498; VII.441. Absten-
tion from meat was widespread in antiquity; see also IV53, 3079-80; LXVIL.2. On the
whole, see Wichter, Reinheitsvorschriften, 76—-102; Parker, Miasma, 357—65.

641 Strangely, bathing does not effect purification. Abstention from bath (BaAaveiov) is
mentioned only here in the PGM; cf. Kotansky, Amulets, 1.298-99. See Julius Jiithner,
“Bad,” RAC 1 (1950) 1134—43, esp. 1136 (referring to Philo, Det. 19; Porphyry, Vit. Plot.
2), and 1141-42. According to Acts 23:21, Paul’s enermies swear that they will neither eat
nor drink until they have killed the apostle; for this and other parallels see David Martinez,
“‘May she neither eat nor drink’: Love Magic and Vows of Abstinence,” in: Marvin Meyer
and Paul Mirecki, eds., Ancient Magic and Ritual Power (RGRW 129; Leiden: Brill, 1995),
349 n. 52.

642 See Wichter, Reinheitsvorschriften, passim; Parker, Miasma, passim; Stengel, Kultus-
alterttimer, 155—70.

643 On abstention from sex, see 1.41-42; IV.897-98; XXXVII.1-2; PDM xiv.65-70,
145-50, 76570, 815—20. On the subject see Eugen Fehrle, Die kultische Keuschheit im
Altertum (RVV 6; GieBen: Tdpelmann, 1910); Gerhard Delling, “Geschlechtsverkebr,”
RAC 10 (1978) 81229 (bibliography); Burkert, Ancient Mystery Cults, 107-8.

644 Merkelbach (Abrasax, 3.245) notes that no such requirements are reported at the
beginning of the ML, and he concludes that the redactor must have omitted them. This
conclusion leaves three possible ways of understanding the matter: Did the redactor omit
the requirements as they apply to the author himself from the written source material? Or
did he regard them as unwritten preconditions for the practitioner/teacher because they
are self-evident and do not need to be written out? Or did he spell them out as precondi-
tions for the medium? A decision is difficult, but the latter option seems to be the more
likely answer.

645 According to Weinreich (in Dieterich, 224), Preisendanz apparently later proposed
the reading Aéye towg, “speak in the same way as...” Martinez suggests that Preisendanz
may be right because also in the other two &dv-clauses the protasis is followed by an
imperative apodosis.



1. Supplemental rituals (1. 732—819) 201

ecstasy”).®* The absence of a medium means that, like Trophonius, the
prophet receives the utterances of the god directly. More complex are the
theories concerning the Delphic Pythia’s ecstatic inspiration by Apollo.®*’
The terms Exotaotg (“ecstasy”) and dmogotPaopar (“inspired by Phoebus”)
occur only here in the PGM.*8

3. The third option is most difficult to understand because the formulation
is ambiguous (Il. 738—40): &&v 3¢ xal Setlar adtg Yéhyg, nplvag, el &&Log
oty dogadde o¢ &vparos ...5*° (“But again if you wish to show him, after
you judge whether his worth as a man is secure ...”).%" Depending on the
interpretation, translations differ; the problem is the missing object of dt€at
a0, “to show him” — what? Judging from the context (Il. 741—46), the most
likely object would be a revelatory symbol belonging to what in mystery-cult
language is called ta& detxvOpeva (“things shown”).%5! Before this optional

64 The translations differ at this point because of what appear to be misunderstandings
of the options. Preisendanz: “Wenn du aber auch allein bist und an dem vom Gott
mitgeteilten Zauber dich versuchst, sprich, wie in Ekstase voll prophetischer Begeiste-
rung;” Meyer: “And even if you are alone, and you undertake the things communicated by
the god, you speak as if prophecying in ecstasy”; Merkelbach: “Wenn du aber allein bist
und ihm das vom Gott Gesagte mitteilen willst, dann wirst du es in prophetischer
Begeisterung sagen, als wirest du in Ekstase.” In other words, the present option is different
from the previous one. For dispensing with a medium, see also PDM xiv.285-95, 42026,
525-30, 815-25.

Conceivable if unlikely in the present passage is that the expression &g év éxotéoet
could be taken as faking the ecstasy (see Apuleius, Metam. 8.27-28: velut numinis divino
spiritu repletus; Lucian, Alex. 12; Diodorus Siculus 34/35.2.5-7: xai olte ta wélhovta
drepolBalev); Origen, Cels. 7.9.9-10: xuvobvrac 3H%ev d¢ Jeanilovres. (I am indebted
for these passages to Cristiano Grottanelli.)

647 See also the “Apollonian invocation,” 1.262-347 (Betz, GMPT, 10—12, with notes);
and Sam Eitrem, “Apollon in der Magie,” in his Orakel und Mysterien am Ausgang der Antike
(AlVi 5; Ziirich: Rhein-Verlag, 1947), 47-52. For further bibliography, see above at
1.709-10.

48 For Exotaotg (“ecstasy”), see above, n. 614; also Dodds, The Greeks and the Irational,
64—-101; Friedrich Pfister, “Ekstase,” RAC 4 (1959) 944-87; Hartmut Zinser, “Ekstase,”
HRWG 2 (1990) 253-58 (bibliography); Henrichs, “Dromena und Legomena,” in Graf,
Apnsichten griechischer Rituale, 55—57: “Rituelle Ekstase”’; BDAG, s.v. éxotaoctg, 2. The rare
term &nopolBdopat (“inspired by Phoebus™) is found only here (LS], s.v.), but it shows that
this type of prophecy has become part of common religious parlance. Cf. Acts 16:16: Eyerv
nvebpa mHdeva, “having a Python spirit.”

9 Wiinsch (in Dieterich, 16) regards ¢ as dittography and proposes 6; cf. also Crénert’s
discussion (“Zur Kritik,” 100-1); but Preisendanz, Meyer, and Merkelbach keep ég.

650 Preisendanz: “Willst du es aber auch ihm (dem Miteingeweihten) zeigen, ...”;
Meyer: “And if you also wish to show him ...; Merkelbach: “Aber wenn du es ihm
mitteilen willst, (so tue das) ...”

851 Cf. the similar phrase &&v 8¢ dMe 9¢Ayg Setuvdery (L 772), but there the meaning is
clear (cf. above, n. 637).
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ritual can be performed, the fellow-initiate has to be evaluated whether he is
worthy as a human being.%%?
If he passes the test, the following procedure should be followed (. 740—

41): yenodpevos T¢ TOTY, O <oU> bmép adtol xpLvépevos &v & dnadav

<ar>topd®? (“handling the occasion as though in the immortalization ritual

you yourself were being judged in his place™).®** This method conforms to

the moral standard of fairness, or even to the Golden Rule.%*

At the beginning, the great “first prayer” should be recited (. 741-44): tov
np@tov U6Paie adtd Adyov, 0b T &eyy YEVESLS TTRMTY THG éuTig Yevéoewg
xenove (“recite for him the first prayer, of which the beginning is, ‘First
origin of my origin, AEEIOYO’”). This “first prayer” is the one fully set out
in 1. 486--537; it is to be recited to the fellow-initiate, so that he can repeat

it.6% What follows after that is to be handled differently: Ta 8¢ £E¥c g whotrg

Ave adtod Enl tHe nepardic &{v}rove® edbyye, tva pi) dxodoy .. (“And say

the successive things as an initiate, over his head, in a soft voice, so that he may

”»

not hear ...”). The terms are insider language: t& 8¢ é£¥¢ seems to refer to
what comes after the “first prayer,” but it is not clear what exactly is included.
There are three possibilities for understanding it: First, it may include the
entire ritual of ascension (Il. 539-731); this is, however, least likely since what
follows is to be spoken in a special way.®>® The procedure is further specified as

52 For this kind of test of one’s worthiness, which was common in the mystery cults,

see also 1.131; II1.176-77; IV.477; X1.a.15; furthermore I11.177; XXX .e.3. See also Burkert,
Ancient Mystery Cults, 3065, 145-52; BDAG, s.v. &Etog, 2.a.

853 Pap. reads tonw, emended by Dieterich to T<p>éng; considering this emendation
redundant, Martinez convincingly emends <cb>. The pap. reading araSaviopan is ob-
viously a scribal error, corrected by Wessely to &naSuvatiopd, the name for the immor-
talization ritual as 2 whole (see 11. 747, 771, also 647—48); for the term, see also Cornutus,
Nat. 31; Proclus, Plat. rem publ. 1.152.11 (ed. Kroll).

4 Following the translation by Martinez. Others differ: Preisendanz: “lege dabei den
Mafstab an, als wiirdest du selbst bei der Verewigung an seiner Statt gepriift”; Merkelbach:
“tue das in der Weise, als ob du an seiner Statt bei der Unsterblichkeitsweihe gepriift
wiirdest”; Meyer: “treat him just as if in his place you were judged in the matter of
immortalization.”

55 See Gal 6:1, and the interpretation in my Galatians, 298; for the Golden Rule (Matt
7:12//Luke 6:31), see my The Sermon on the Mount, 508—19.

6% The verb HmoB&iAety has the prayer as object; it means “inform” or “instigate,” like
a prompter (cf. Preisendanz: “vorsprechen”; Merkelbach: “vorsagen”). See LSJ, BDAG, s.v.

657 The pap. reads awtove, corrected to &téve by Dieterich (17), RieB, CIR 10 (1896)
411; Kroll, Ph. 53 (1894) 421; cf. Gignac, Grammar, 1.226-27, and below on 1. 749
TOLPAY YEALAY .

88 Cf. Merkelbach (Abrasax, 3.245) concludes, “therefore silently” (“also schwei-
gend”). However, it is clearly explained by the following remark.
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“over the head” of the fellow-initiate, “in a murmuring voice,”® so that he
cannot make out the actual words. Second, and most probable, the recitation
sotto voce includes the second and third prayers (ll. 559-65, 587—616). The
final option is that the words are not in the written text at all, but oral and
secret; this is unlikely in a written instruction.

At any rate, while the formulae are murmured, the practitioner is told
(. 746): yptav adtol iy 8Ly 16 puoTnete®® (
with the mystery”). The anointing (yptetv) refers to the iatromagical tradition
dealing with salves and ointments of all sorts.®*! This particular ointment is
intended to improve vision (cf. 1. 772-75).%62 The name of the ointment is
puothetoy (“mystery”); its preparation is described in 1. 751-78, below.
While the term puotfptov can refer to different matters (cf. 1. 476, 723, 794),
there seems to be no other such attribution of this name, the purpose of

“as you are anointing his face

which is, one may conclude, to enable the eyes to see the mystery that is
shown (1. 738).

4. After the additional rituals for the participation of a fellow-initiate in the
oracular consultation have been presented, a few stipulations bring the section
to its conclusion (ll. 746-50). The first stipulation concerns the frequency of
usage (. 746—48): viyverar 8¢ 6 &madavatiowdc odrog tpic Tol Eviautod

(“This immortalization takes place three times a year”). In other words, the

2663

ritual called “immortalization”*® may be performed three times a year, but

not more. How this relates to the stipulation in 1. 796-98 is not clear (see
below).

Another stipulation concerns defection, apparently by someone who wishes
to discontinue the practice (Il. 748-50): av 8¢ Bouvlndy Tig, & Téxvoy, peta

659 For parallels, see Firmicus Maternus, Err. prof. rel. 22.1: lento murmure susurrat, “he
whispers [sc. the formula] with a soft murmur”; Apuleius, Metam. 1.3. See Wilhelm Kroll,
“Alte Taufgebriuche,” ARW.B 8 (1905) 42—43; Abt, Die Apologie, 212; Hopfner, OZ2/1-
2, §§ 28, 40, 121-22, 224, 352-53; Gershom Scholem, Jewish Gnosticism, Merkabah Mysti-
cism, and Talmudic Tradition (2nd ed.; New York: Jewish Theological Seminary of America,
1965), 58.

660 The pap. reads ypetwv (itacism).

661 See, esp., 1.255-60; Firmicus Maternus, Err. prof. rel. 22.1: Tinc a sacerdote omnium qui
flebant fauces unguentur... (“Then all who lamented have their throats anointed...”). For
further references to anointing, see Preisendanz, 3.203 (index), s.v. yptetv, yptopa.

%2 On anointing the eyes, see also V.64-69; VI1.335-36; PDM xiv.115-16, 820-25.
For further literature, see Wolfgang Westendorf, “Augenheilkunde,” LA 1 (1975) 560-62;
Wolfgang Helck, “Augenschminke,” ibid., 567; Friedrich Wilhelm Bayer, “Augensalbe
(collyrium),” RAC 1 (1950) 972-75; Ernst Kind, “xeArbptov,” PRE 21. Halbbd. (1921)
1100-6; BDAG, s.v. x6AhodgLov (with reference to Rev 3:18, and further literature). Cf.
the healing miracles of Jesus in Mark 8:23; Joh 9:6, 11, 15.

%3 For this name, see above, 1. 741,



204 Commentary

o mapdyyehpa {T6} mapaxobout, <td> oduétt Hmbpkelt* (“And if anyone,
my child, wishes after the instruction to disobey, then for him it will no longer
be in effect.”) The meaning of the statement is disputed, and hence the
translations vary.®®® Apparently, the case envisages a person who has received
the instruction of the initiation but wishes to quit, disobey or deviate from the

~received tradition; for him the ritual is no longer at his disposal or loses its
efficaciousness. The mapdyyehua seems to refer to the instruction as a whole.%6¢
A statement such as this assures the teacher and warns the student.®®” With
this, the section ends.

B. Additional instruction (II. 750-819)

A special section of further instructions follows after the “supplemental ritu-
als.” This new section carries an explicit title: dudaonaria the mpdfewng
(“instruction for the performance”). The instruction includes prescriptions
for three items to be used in the main ritual. First, a prescription is provided

664 Pap. reads Tapayyeipaye. Dieterich omits te, but Preisendanz rearranges and puts
T before odxeTe (s0 also Jordan); Wiinsch reads mapdyyeApa adtd; Ludwig Radermacher
(Ph. 63 [1904] 4-5; idem, Neutestamentliche Grammatik, 56) prefers peta t6 TapayyEhtoto.
Dieterich (17) reads odxétt and connects dmépker (Gmadavatiopbe); according to Wein-~
reich (in Dieterich, 224), Preisendanz later proposed to read: petadcivar t6 mapdyyeipa
T mapaxoloat, “if someone wants to bend the prescript by disobedience” (“wollte einer
die Vorschrift beugen durch Ungehorsam”). Preisendanz (ibid.) also withdrew his proposal
of napayyehua mo (WSt 42 [1920-21] 27 no. 10). Martinez comments: “I think that
‘Wiinsch’s reading is closest to the truth; in documentary papyri adtéc etc. are very
frequently written &t etc. (see Gignac, Grammar, 1.226-27 with 227 n. 1, noting exam-
ples in defixiones; Martinez, P Michigan XVI, 67); cf. above 1. 745 aw > a. So I would write
napoyyehy' a<v>tg. As to what adté is doing here is another issue. Displacement is
possible (as Preisendanz supposes with t&). We could also interpret the form as a genitive
(ov > (), fairly frequent either for phonetic reasons or syntactic confusion between
genitive and dative (see Gignac, Grammar, 1.208f.). In that case the translation would be:
‘If anyone wishes after his instruction to disobey...””

665 Preisendanz: “Wollte aber jemand, mein Kind, nach Empfang der Vorschrift ihr
nicht Folge leisten, dem wird sie nicht mehr zu Gebote stehn”; Meyer: “And if anyone, O
child, after the teaching, wishes to disobey, then for him it will no longer be in effect”;
Merkelbach: “Mein Kind, wenn jemand, der sich dazu gemeldet, den Anweisungen nicht
folgen (und die Weihe versiumen) sollte, fiir den gibt es keine Moglichkeit mehr.”

666 For the term rapaxodewy, see also IV.290, 367, and Preisendanz; 3.158 (index), s.v.
TERPAROVELY.

%7 It may be related to similar quasi-legal rules; see, e.g., Matt 5:19, and for further
material and discussion my commentary, The Sermon on the Mount, 184-89. Cf. XII1.379—
80: el un yap adtode xaréoys, obx Eraxobovst &g &uuotnpLdote cot bmépyovte (“For if
you do not invoke them [sc. the gods of the hours|, they will not hear you, as being
uninitiated”). See also BDAG, s.v. Onapyw, 1.
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for making the sun-scarab ointment (Il. 751-78); second, the information and
preparation of the plant called kentritis (l. 778-813); and third, the prepara-
tion of phylacteries (Il. 813-19).

1. The title dudaoxario tig mpdeng (“instruction for the performance™),
most likely given to this section by the final author/redactor may appear surpris-
ing, but it should be remembered from the exordium (ll. 475-84) that the
overall purpose of the text of the Mithras Liturgy is intended to be didactic.®®®

2. All three items involve rituals as well as alchemical and biological infor-
mation. The technical terminology used is Greek in origin and often difficult
to identify.** The difficulties arise from the fact that the papyrus originated in
Egypt and describes Egyptian materials and plants; the terminology, however,
1s Greek. While alchemical ingredients are often common, plants are geo-
graphically specific, so that their identifications by Greek names become
difficult to verify. The fact that the author supplements information from
Greek plant books shows that even he had difficulties in identifying the
Egyptian plants and that he does not seem to know their Egyptian names.

The preparation of the rituals should precede the actual performance of the
main ritual, because they have to be ready to be used when their place and
time of performance has come, which is mentioned in the main ritual .6’
Hence, pace Merkelbach, the additional instruction does not imply a criticism
by the redactor who regards his Vorlage to be deficient. Also Dieterich sepa-
rates the additions as secondary from the “liturgy” proper. He attributes them
to the final redactor who uses the earlier “liturgy” as a source for an altogether
different magical procedure.®’! However, a distinction has to be kept in mind

868 While the terminology of teaching is not frequent in the PGM, this infrequency
cannot obscure the fact that much of its content is for instruction. dtdasxahla is hapax in
the PGM; for 8t3ay, see XII1.59, 430; for 318&oxerv, see IV.1872 (undéva 3iducxe).

%9 For plant biology in connection with rituals and astrology, see the parallels in
Thessalos of Tralles, De virtutibus herbarum (ed. Friedrich, passim); for the text see also Totti,
Texte, # 45; Armand Delatte, Herbarius. Recherches sur le cérémonial usité chez les anciens pour
la cueilettes des simples et des plantes magiques (3rd. ed.; Académie Royale de Belgique, Classe
des lettres et des sciences morales et politiques, Mémoires, 54.4; Bruxelles: Palais des
Académies, 1961); cf. the review by Friedrich Pfister, ByZ 37 (1937) 381-90; idem,
“Pflanzenaberglaube,” PRE 19.2 (1938) 1446-56; Heinrich Marzell, “Der Zauber der
Heilkriuter in der Antike und Neuzeit,” SAGM 29 (1936) 3-26.

70 A different view has been stated by Merkelbach (Abrasax, 3.156-57, 245), when he
sees the “instruction” to refer to passages that were originally placed at the beginning of
the Mithras Liturgy, but were omitted from the text by the redactor. There is no need,
however, to assume such an omission because references point to places in the extant text
before us.

71 Thus, Dieterich (17-22) omits translating the additions, but he provides valuable
notes on the text. See the Introduction, above pp. 11, 26-27.
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between textual and ritual sequences. The textual sequences are what is
written down, whereas the ritual sequences are known to the practitioner
from practice.®”?

1. First ritual: the sun-scarab ointment (II. 751-78)

The first item involves a sun-scarab ointment, most likely the same as the one
called puothptov (“mystery,” 1. 746).6”> The section shows careful composi-
tion and has its own little epilogue (Il. 776—78), features indicating that it was
taken from a source. The preparation of the ointment has two stages.

The first stage (Il. 751-57) begins with the procurement of the ingredients.
The first item is a sun-scarab (Il. 751-53): AaBav xdvBoapgov HAtaxov TOV T&g
B’ dxtivag Eyovra molnoov elg Brotov xaddidivov Badd &v &pmayy tic
oeMvrg BAndFvar®”* (“Take a sun scarab which has twelve rays, and make it
fall into a deep, turquoise cup, at time when the moon is invisible”).¢”> The
term Aaav (“take!”) is technical and common. As the name indicates, the
)7 represents the old solar deity Khepry.5”?
The Greeks were fascinated by the symbolism, which is reflected by Plutarch

“sun scarab” (xév9apog RAtaxde

who theorizes that the beetle is an image (stxewv) of “the power of the gods,
like the image of the sun in rain-drops.”®’® Apparently, the scarab with the

672 For the difference between ritual text sequence and performance sequence see the

Introduction, above p. 31.

67 For the terms, see 1. 770, yploua; shyypiopa, L. 793; nepryptewy, 1. 773-74.

7% Pap. reads Buotov, emended by Wessely to Pyisotov. Dieterich (17) compares
Hesychius (ed. Latte, 3, 584), s.v. fnolov’ motfptov; Athenaeus, Deipn. 11.784b (ed. Kaibel,
BiTeu, 3.96; ed. C. B. Gulick, LCL, 5.52): Bijooa motfptov map’ ’AheEavdpeliot mhatitepoy
éx Tiv x&Te pepdv, Eatevapivoy dvadev. Cf. 11.497d (ed. Gulick, 5.218) about a drinking
vessel (rhyton) in the temple of Arsinoe that has the shape of the Egyptian god Besas and gives
off a shrill tone when the spout is opened. Cf. Cyranides 1.21.115 (ed. Kaimakis, Die
Kyraniden, 99): &r6Bou &v behlve &yyete; 1.23.50 (107), etc. Jordan prefers Buctiov (“vessel”).

675 As a result of the uncertainties in identifying the technical language, translations of
the vessel differ at this point. Preisendanz: “Gefil3 aus Goldstein”; Meyer: “turquoise cup”;
Merkelbach: “blaugriines GefaB3.”

67 The term is found also in VIL.974-75; XII.274 (ote 8¢ &vtdg Tob dpdxovtog
révBapog &xtivetog tepog); LXI.34; cf. Horapollo, Hier. 2.41; see Heinz-Josef Thissen, Des
Niloten Horapollon Hieroglyphenbuch, vol. 1 (APEB 6; Miinchen: Saur, 2001), 8-10 (# 10).

877 See Erik Hornung, Conceptions of God in Ancient Egypt: The One and the Many (Trans.
John Baines; London: Routledge and Kegan Paul, 1982), 117, with plate IV; also Giinther
Roeder, Kulte, Orakel und Naturverehrung im Alten Agypten (Ziirich & Stuttgart: Artemis,
1960), 384-88 (with figure 32); Jan Assmann, “Chepre,” LA 1 (1975) 934—40 (bibl.).

678 Plutarch, Is. Os. 74, 381A: ... domep &v otaydowy Hhlou Thg tév Jedv Suvdpens
xattdévteg. See for commentary Griffiths, Plutarch, 554~56; he mentions Manetho and
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twelve sun-rays®’® is a special kind which is attested, as far as I can see, only
here.®® The preparation involves the killing of the scarab by letting it drop®®!
into a deep vessel (Bnoiov)®?

(A A&ivov).?83 This should take place at the time of the new moon.

made from a natron and sulphur concoction
684

Hecataeus of Abdera (according to Diogenes Laertius, prooemium 10); Aelianus, Nat. an.
10.15.

679 What is precisely meant, is unclear: How are twelve sun-rays connected with a living
beetle? Perhaps grooves on the wings were seen as sun-rays. According to Hopfner (OZ2/
1, § 122), there are twelve horns on the head of the beetle, and these constitute the
relationship to the sun. For the twelve sun-rays, see IV.1109—14. For sun-rays on gemstone
amulets see Maryse Waegeman, Awmulet and Alphabet: Magical Amulets in the First Book of
Cyranides (Amsterdam: Gieben, 1987), 71, 73.

680 Cf. V. 212-303 (“Hermes’ ring”), the preparation of a scarabaeus amulet. The
scarab is important in the PGM,; see 1.223-24; 11.159; I11.207-8 (xév [Bape]); IV.65, 68, 71,
78, 767, 943, 1659, 245657, 2598, 2660-61, 2688; V.212-303; VII.520, 780, 973-80;
XI1.45, 57, 27477, 437; XII1.1066; XXX VI.183; XXXVIII.21 (?); Suppl. Mag., # 38, 7—
8 (1.118-19; with comments at 121). Cf. the vox magica savxavdapa, 11.33; 111.430;
1V.2668; V.425-26; XI1.184; X111.924-25; XIX.a.12. For literature, see Hopfner, OZ, 2/
1, §§ 121-22,127; Armand Delatte, “Beudes sur la magie grecque, V. "AKEPAAOX
OEOZX,” BCH 38:2 (1914) 189-249, esp. 246—48: “Le puothptov du Scarabée”; Max
Pieper, “Skarabien,” PRE 2. Reihe 5 (1927) 447-59; Sam Eitrem, “Sonnenkifer und
Falke in der synkretistischen Magie,” in Klauser & Riicker, Pisciculi, 94-101; Franz Joseph
Dslger, AuC 6 (1950) 49-51; Raphael Giveon, “Skarabius,” LA 5 (1984) 968-81; Betz,
GMPT, 338 (with bibliography); Fauth, Helios Megistos, 82—86; Merkelbach, Abrasax, 3.14,
44-45, 198, 218; Heinz Josef Thissen, Des Niloten Horapollon Hieroglyphenbuch, vol. 1 (AFP,
Beiheft 6 [Munich & Leipzig: Saur, 2001}, 8-10 (Chapter 10); Michel, Gemmen, ## 99—
103, 563~84 (with bibl. at # 99); Robert S. Bianchi, “Scarabs,” OEAE 3 (2001) 179-81.

%81 The term B&Arewy (BAndiva) serves the purpose of ritual killing; cf. VII.973-80;
furthermore 1.4~5 (falcon); XIIL.1: cat; IV.2455-57: mouse and scarab; VII.628: lizard;
Cyranides 1.21.98-110, ed. Kaimakis, Die Kyraniden, 98-99: falcon. Cf. Merkelbach
(Abrasax, 3.245) suggests that the scarab is drowned in order to be deified by making it into
Osiris, but 1. 757 says it dies from the eating of the ingredients.

82 Merkelbach (Abrasax, 3.245) thinks of a vessel that looks like the god Besas. For this
god, see IV.807; VIL.203, 245; VIIL.64-65. See Betz, GMPT, 333, s.v. Bes; Hartwig
Altenmiiller, “Bes,” LA 1 (1975) 720~24. For vases in the form of Bes, see Tran Tam Tinh,
“Bes,” LIMC 3.1 (1986) 98-108, esp. # 24.a-d; # 81.a-¢; 3:2, p. 85, # 81.d.

83 So Hopfner, OZ 2/1, § 121: “aus Natron und Schwefelmasse.” Meyer has in mind
a turquoise-colored glass vessel. For xadA&ivog see also TV.1090; V.222; XI1I1.1068-69. Cf.
below, 1. 758-59.

%84 The phrase &v &pmayf tic ocehivrg, “when the moon is invisible” (LSJ, s.v. &pray)
is a hapaxlegomenon in the PGM,; it is attested also in Horapollo, Hier. 1.14; for the
mythological explanation, see Vettius Valens, Anth. 2, chpt. 38 (ed. Kroll). See Richard
Wiinsch, JCPh.S 27 (1902) 114, n. 1; 115; Merkelbach (Abrasax, 3.245) suggests that this
time reference is connected with the notion of rebirth: “Mit diesem Zeitpunkt ist
vermutlich eine Vorstellung von der Wiedergeburt verbunden; zur Zeit des Neumonds ist
Selene gestorben, aber sie wird nach drei Tagen wieder aufleben. Auch der Tod des
Sonnenkifers wird nicht ewig sein.”
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The next ingredients are from plants and serve to make a kind of small cake
(I. 754-55): cuvepfarew adTtd haotopdiTeas onéppa xal weéAl Astaougs Tolyooy
naliov®® (“put in together with it the seed of the fruit pulp of the lotus, and
after grinding it with honey prepare a cake”). The name Awtopijtpa refers to
the lotus plant.® Honey is a substance often used in magical practices.®®’” The
mixture is then ground up®® and formed into a small cake.®®®

The purpose of the cake is to cause the death of the scarab (ll. 755-57): xat
e0déwg adtdv ¢y mpocepybuevoy nal Eodlovra, xal tav odyy, edéag
Pvyoxer (“and at once you will see it [viz. the scarab] moving forward and
eating; and when it has consumed it, it immediately dies”). Therefore, the
sudden death of the scarab is caused by eating from the cake, but not by
drowning.%

The second stage also begins with the acquisition of the ingredients (Il. 757—
59): Tolrov &vehopevog BdAe elg dyyeiov beholy wipov éoSt’.vou‘ RAANGTOL,
8oov BodAer®®! (“Pick it up and throw it into a glass vessel of excellent rose oil,
as much as you wish”). One will notice that the ingredients are now becoming
more expensive. The glass vessel seems more valuable, and rose oil certainly is
an expensive perfume, to be used here in quantity.®*? The vessel needs then to
be placed properly (Il. 759-61): xai otpacag xadapeing®®
émiBeg T6 &yyelov ... (“and spreading sacred sand in a pure manner, and set

&ppov tepav

the vessel on it ...”). What this “sacred sand” is and how one spreads it in a

685 Pap. reads Atwoag, corrected by Wessely to Aetwoag.

86 Awtopdjreag onéppa is the name for the fruitpulp of the lotus plant (LS], s.v.). See
also II1.333; IV3009; Merkelbach, Abrasax, 3.245. For hwtédg, see 11.102-3; 1V.1683;
XII.87; LX1.32; dwtivog XIIL.25, 355; ueAidwtog IV.941. See Hopfner, OZ 2/1, § 216;
August Steier, “Lotos,” PRE 26. Halbbd. (1927) 1515-32, esp. 1520-21.

7 See Preisendanz, 3.134 (index), s.v. uéA; cf. Thessalos 1, prooemium, section 38
and often (ed. Friedrich, 64). On honey, see Fritz Graf, “Milch, Honig und Wein. Zum
Verstindnis der Libation im griechischen Ritual,” in Perennitas: Studi in onore di Angelo
Brelich (Rome: Edizioni dell’ Ateneo, 1980), 209-21; Otto Bdcher and Adelheid Sallinger,
“Honig,” RAC 16 (1994) 43373, esp. 453.

8 A technical procedure in ancient pharmacy and alchemy. See also 1I1.189; 1V.1880;
V11.225; VIIL.87; X111.320.

689 The term palov (“amalgam”) occurs only here in the PGM, but it is technical in
the language of pharmacy and alchemy; cf. also the role of cakes in sacrifice.

690 Pace Merkelbach (Abrasax, 3.246) who argues that the scarab gets stuck in the honey
and thus suffocates and drowns (“erstickt = ertrinkt”).

91 Pap. reads aryytov as in 1. 761; cf. 1. 752. See Delatte, BCH 38 (1914) 246. For Bé&Ae,
see L. 753; also Thessalos, 1, prooemium, section 38 (ed. Friedrich, 64): BéAAe el &yyeta
VéALVaL.

92 For the rose oil, see below, 1l. 789-90; also VII.337-38; VIIL.108-9; cf. the costly
perfume used by the woman in Mark 14:3 par.

93 Pap. reads xafaprug and ayyLov.
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pure manner, seems to have a mythological background known to the magi-

cians.%%*

At any rate, with all done, the consecration can take place. The formula has
to be pronounced (Il. 761-62): xal Aéye 1o (dvoua)®® énl tob &yyoug &xt
épag T Hilou pesovpavoivtog” “and say the name over the vessel for seven

days, while the sun is in midheaven”). The time is during seven days at high

noon,® and the formula has to be spoken over the vessel.*”

The formula (Bvopa) itself is cited in full in 11.762-67, addressing the scarab:
¢y0 oc Etéheca, tva pot 1) Gov odota yévy yenoLuos, T4 d(E)T(va) ubve te ta
£7 ov Lo’ ol Léve yenoLuedoys Eye Yap sl pup Qop a pug poTLiaag — ot
3¢ pup pup opodetbang.5% (“It is I who have consecrated you, that your
substance may be useful to me, NN alone, IE IA E EE OY EIA, that you may
prove useful to me alone, for I am PHOR PHOR A PHOS PHOTIZAAS”
[others: “PHOR PHOR OPHOTHEIXAAS™]).%”

The scarab which at its death became associated with the invisible moon
(l. 753) becomes deified and related to the sun. Since the beetle is being

addressed as a person, one must assume that it is alive, albeit in a divine way.

The formulaic &yé etpe (“Tam”)’% secures emphatically ownership and use of

divine beetle. The verb form &tvéheca presupposes, as often in rituals, an
ingressive or durative aorist.””! What the scarab has thus become is called

94 See the discussions in Hopfner, OZ 2/1-2 , §§ 130, 219, 257, 260.

69 Pap. reads the symbol O for évopa, “name.” See Preisendanz, 2.269-70.

% On this point, see [V.173, 2992; XI1.45; also Thessalos, 1, prooemium, section 39
(ed. Friedrich, 64).

%7 For Aéyewy o vopa Emi Tol &yyoug, cf. I11.410-13; IV.223-30; V.197-212; LXI.5-6.

8 For Wessely’s reading of ¥ ¥ odota, occasioned by suspicion over the attributive
position of gou in the pap., see Dieterich (17) who refers to Georg Benedikt Winer and
Paul W. Schmiedel, Grammatik des neutestamentlichen Sprachidioms (8th ed.; Gottingen:
Vandenhoeck & Ruprecht, 1902), 210; Friedrich Blass, Grammatik des neutestamentlichen
Griechisch (2nd ed.; Gottingen: Vandenhoeck & Ruprecht, 1894-1898), 171; Johann
Compernal3, De sermone graeco volgari Pisidiae Phrygiaeque meridionalis (Dissertation Bonn,
1895), 11. Pap. again reads the symbol A. Martinez proposes convincingly to read ofodeiEaag
to correspond with gottlaas.

%9 The form yévy needs explanation. Dieterich (17) points to parallels listed by
Georgios Chatzidakis [Hatzidakis], Einleitung in die neugriechische Grammatik (Leipzig:
Breitkopf & Hirtel, 1892), 198. Wessely changed to yévn[tat]; see also Ernst Kuhnert,
“Feuerzauber,” RhM 49 (1894) 37-58, esp. 46. Martinez, however, proposes convincingly
to take the form yévy just as “the second person sing. of the normal deponant form,
written mistakenly because | sou obota, ‘your essence’ becomes in the scribe’s mind simply
a collocation for ‘you.”” The same second person sing. is used in the following repetition
of the formula, “that you may be useful to me alone.”

700 On this formula see above at 1. 535, and Martinez, P Michigan XVI, 92-95.

01 See BDF §§ 318, 331.
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odota, a technical term frequent in magical contexts, which means materia
magica, a substance of divine power.”%? However, determination of the mean-
ing of oboia in the present context is more difficult. Does it refer to the
scarab’s immaterial divine nature, or to the materia magica in the vessel, or to
Merkelbach’s rendering as “inner being”?’% Although all three possibilities
play some role, the author’s primary concern is with the handling of sacred
substance in the vessel. Therefore, in the present context odoia is rather
specialized when compared with the usual “property” of a person (such as
hair, clothing) affixed to spells. In order to make sure that this substance is
useful to the practitioner alone,”® he inserts his name twice (l. 764), once by
inserting his ordinary name NN,”% together with a vowel sequence, and once
by repeating the purpose clause (ypnoipedorns) and by self-identification
through divine names (1. 765-67). The latter are obviously related to gacg
(“light”), that is, the sun.”% As a redactional comment by the final author/
redactor shows, he has carefully compared the names and inserts a variant
reading that “others” (plural!) have.”"

Once the divine substance has been procured, it must be properly preserved
and stored (I. 767-69): ¥ 8¢ " f.(é)p(a) Paotébag tov xavdupo(v), S&dag
Cuipva kot otve Mevdnote xal Puscive &rnédou v xvapdve (wogutolvte’®®
(“On the seventh day pick up the scarab, and bury it with myrrh and
Mendesian wine and fine linen; and deposit it in a flourishing bean field”).
The term Baotdletv (“acquire™) appears to be technical,’”
handling of ingredients. Preservation of the material happens by burial of the
scarab, the process of which is briefly described.”' The ingredients of

referring to

702 For the many parallels in the PGM, see Preisendanz, 3.154 (index), s.v. odaia; Betz,
CMPT, 336, s.v. “Material, magical.” For discussion, see Preisendanz, “Miszellen zu den
Zauberpapyri, (I),” WSt 40 (1918) 1-8; Hopfner, OZ 1, §§ 667-77; Merkelbach, Abrasax,
3.246 (who, however, translates obale as “innerstes Wesen”); Martinez, P Michigan XV, 9
n. 38, 56. See for the larger field, Christopher Stead, Divine Substance (Oxford: Clarendon,
1977); idem, “Homousios,” RAC 16 (1994) 36773, 991-93.

793 Martinez raises the question whether the Egyptian name for the scarab, hpr (“come
into being”) is of influence and points to “manifestation.”

7% The formula of exclusivity is found elsewhere in the ML; see 1l. 476, 484, 736;
XI1.37-38; etc.

7% The pap. reads the symbol A, meaning t& Seiva. See on this above, on 1. 495.

706 For other such names in the ML, see the index below.

707 For another such insertion, see 1. 500.

708 Pap. reads the symbol { HI‘ﬁ, equalling £B86uy Huépa (see Preisendanz, 2.269); pap.
also reads xavBapo (corrected by Dieterich [18]) and Sadac (changed by Dieterich [18] to
Badag); Preisendanz keeps 9&dag. Preisendanz reads spwbpvy, Jordan prefers opdpva (see
n. 711 below).

7% For Bactdlety, see also 1. 779.

"0 Interestingly, the materia magica is still called “scarab.”
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myrrh’!! and Mendesian wine’!? are used for the embalming and wrapping in
linen cloth.”*> Thus embalmed the scarab is deposited in a sprouting bean
field.”"* Why such a place is chosen can only be guessed.”*> Merkelbach’
suggestion that xbapog Atyimtiog (“Egyptian bean™) is another name for the
Lotus flower may be right, but why would another name be preferred?’'¢
Another comment relates to proper storage, but its place in the ritual is
unclear (Il. 770-71): t6 8¢ yploua éotidoug xal cuvevwyndeic &mdSou
rnafupelng el tov dmadavariopdy (“then, after you have entertained and
feasted together, deposit the ointment in a pure way for the immortaliza-
tion”). Because of the ocurrence of ypiopa (1. 770, 77374, 793), this com-
ment is concerned with the ointment, the preparation of which is described
in 1l. 751-78, but the situation envisaged in 1. 770-71 appears out of context
in that no common dining has been mentioned before.”’” Merkelbach con-
cludes: “The initiate should entertain the dead scarab in a symbolic fashion,
and eat himself a meal together with him (which almost leads to a sacramental

communion), and then he should carefully store the oil and the scarab for later

use in the consecration.”’*8

711 Myrrh occurs often in the PGM, spelled in different ways: {uipva, wipva, oBdeva,
cplpva. See Preisendanz, 3.102, 139, 175, 177 (index), s.v.; Gignac, Grammar, 1.12ff. On
myrrh generally, see August Steier, “Myrrha,” PRE 31st Halbband (1933) 1134-46;
Walter W. Miiller, “Weihrauch,” PRE.S 15 (1978) 700-77.

712 \ine from Mendes in the Nile delta is mentioned in 1.85; IV.1315, 2681-82. The
wine was famous in antiquity; see Clement of Alexandria, Paed. 3.20.2; TLG, s.v. olvog
Mevdtiorog, for references to the medical writers, esp. Alexander of Tralles, Ther. (ed.
Puschmann, 2.17; dealing with therapy of the eyes); Galen, Comp. medic., 1 (ed. Kithn
12.444); 4 (12.754); Photius, Lex., s.v. Mévd. See Hermann Kees, “Mendes,” PRE 29th
Halbband (1931) 780—84; William J. Darby, Food: The Gift of Osiris (2 vols.; London, New
York, San Francisco: Academic Press, 1977), 2.600.

73 Linen cloth (Busoive [pdxe]) is mentioned in 1.277, 293, 332; VIL208, 338;
VIIL.84-85; XII.145.

714 The aorist imperative form &né9ou from &nottdévar (“deposit™) is almost technical
in the PGM; see V.228-29; VI1.225, 875, 915; XI1.315. Cf. LS], s.v. &motidnue, 113,

715 Dieterich (18) refers to Richard Wiinsch, Das Friihlingsfest der Insel Malta; ein Beitrag
zur Geschichte der antiken Religion (Leipzig: Teubner, 1902), 41 (31-46: “Die Bohnen-
bliite”); Hopfner, OZ 2/1-2, §§ 121-22, 21416, 219. For other instances of preserva-
tion, see IV.2465-66: amoBéuevog elg mukida poifiv; XV.17-20; XXXVIL7(?).

716 Merkelbach (Abrasax, 3.246): “In einem Bohnenbeet. Da mit xbapog Alydntiog die
Lotusblume bezeichnet wird (vgl. IV 941 und XIII 22), tritt hier der xvapdv einfacher
Bohnen vermoge des gleichlautenden Namens an die Stelle der heiligen Lotusblume.” See
also LSJ, s.v. wdapog, 2.

"7 For éottdv, Eatia (“wining and dining”), see VII.172; for cuvevmyeioBar (“feasting
together with”) see IV.3150-51.

718 Merkelbach (Abrasax, 3.246): “Der Myste soll den toten Sonnenkifer symbolisch
bewirten und auch selbst mit ihm eine Mahlzeit einnehmen (was fast auf eine Kommunion
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This interpretation is derived from other PGM parallels which mention
such meals.”"? According to the text, however, the object to be wined and
dined remains unclear; it must be the scarab, now also called ointment
(xplopa). The latter is mentioned first in I. 738—46, then in 1. 772-75, and
finally in 1. 793; this ointment is the materia magica, but in L. 767 it is also called
the scarab. If, therefore, the scarab is to be entertained, which is most likely,
the question is also whether one should speak, as Merkelbach does, of “the
dead scarab” after it has become immortalized.

Another possibility would be to allow for a metatextual reference. Since the
presumed meal is without a precedent in the ML, the passage may have been
copied from an earlier Vorlage. This earlier Vorlage may have presupposed a
ritual context of a sacramental meal, within which the ointment for the eyes
was to be used. Thus, one should not automatically assume a complete
homogeneity between literary and ritual sequences. Rather, the case may be
that the author/redactor has copied from a Vorlage which comprised a broader
spectrum of prescriptions, and by copying from it he transposed the passage
into the new context of his own practices in the ML.”?® This assumption
could find support in the author/redactor’ later correction to the effect that
the scarab ointment is no longer to be used (see below, on 1. 792-96). At any
rate, the materia magica is to be safely stored to be ready for future use in the
main ritual of immortalization.

A further optional ritual concerning an eye ointment follows in 1. 772-75:
o 8 &A@ Héhnc deLnviewy, Exe THg xahouuévrg Botdvrg xevtpitidog Yuhdy
nepLyplov Thv dduv, ob Bodhet, peta ‘0divou, xal BYetar dnrauyss dote o

721 (

Bavpaletv’?! (“If you want to show this to someone else, get the juice of the

hinausliuft) und dann das Ol und den Kifer sorgfiltig aufbewahren, zur spiteren Be-
niitzung bei der Weihe.”

19 See 1.22-24 on dining with an immortalized falcon; 111.424-30: eating the heart of
a kakkouphat bird (cf. I1.17-20; VII1.412). Meals with deities are mentioned 1.2-3: a meal
with a familial spirit (mépedpog Satlpav): [ouvbuiros xal ouvl]vaprotdv Eotat oot xal
cuvxotpwuevos (“he will be your [companion and] will eat and sleep with you”); 1.85-89:
ameal with an angel; VI1.644-51: consumption of a magical potion. See also Hopfner, OZ
2/2, §§ 264-66.

720 As an example of this Dieterich (18) refers to a scarab amulet of stone with an
inscription which contains voces magicae and these words: ypnpatiody pot év T voxtl
Tadty én’ &Andela peta uvijung (see Richard Wiinsch, “Sopra uno scarabeo con iscrizione
greca,” Bulletino della Commissione archeologica commuale di Roma 27 (1899) 29499 (cf. IGSI
2413, 16, ed. Kaibel).

72t Pap. reads dnavywg, emended by Dieterich (18, cf. 224) to Thavyéc. Preisendanz
retains dnAawyilc because of the parallel in IV.1033; so also Crdnert, “Zur Kritik,” 101. For
a similar vacillation in the manuscripts between Snhavyds and ThAavyéce, see Mark 8:25
and BDAG, sub vocibus, for the exchange of 8/t see Gignac, Grammar, 1.80fF.
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herb called kentritis, and smear it, along with the rose oil, around the eyes of
whomever you wish; and he [or: she] will see so clearly that you will be
amazed”). The relationship of this procedure to the one mentioned before
(Il. 738-46) is unclear. Both are introduced in a similar manner as optional:
gav 8¢ xal dethar adtd Dérye (Il 738-39), and Zav 8¢ &Ahe Féhng Setnviery
(I. 772); both are dealing with eye ointments for the improvement of vi-
sion.”?2 It is this improvement of eye-sight that provides the link with the main
ritual’s concern for the transformation of visual sense-perception (see 11. 501
15, 516-27).

In the first instance, however, the ointment is called t6 pusthptov (“mys-
tery,” 1. 746) and involves the sun scarab (1. 770), while in the second instance
the plant kentritis is the major ingredient (Il. 773-74).”% The most likely
explanation for what appears to be a conflict is that the author/redactor
excerpted two procedures for the preparation of eye-salve from his Vorlage. He
then explained the preparation of these ointments by drawing on additional
iatromagical information. While in the earlier instance, the ointment is ex-
plained by the procedure involving the scarab (Il. 751-78), the present proce-
dure is explained by the information about the plant kentritis (1. 778-813).

The preparation of the eye ointment (Il. 772-75), since it is parallel to the
previous one (Il. 738—46), uses similar terms. The use of “juices” (yvAog) 1s of
course frequent in the PGM.”?* The expression meptyptety is found only here
in the PGM; the meaning can simply be an emphatic yptetv, or a description
of the application of the ointment (“around,” or “covering”) the face or the
eyes (1g).”?> Rose-oil was mentioned before (1. 790). The phrase stating the
success of seeing clearly (xal ddetor Snhavyec) may explain what is meant by
denviey.”? Who or what is bringing about the amazement (dote oe

722 For detwvupe see 1. 738, 785, 805; Merkelbach’s (Abrasax, 3.246, 248; also 2.156,
164), with references to deixvupe as a mystery cult term.

72 According to the TLG, xevtpitig as a plant name (Il. 773, 779, 798) is a hapax-
legomenon in Greek literature.

724 For other passages, see below at 1. 803.

725 For the meaning of &{tc, see also above 1. 746; XI11.274; and often in PGM. For the
terms eptyplety and weptyprota (“lid salve™), see for references in the medical writers the
TLG, s.v.; and Kind, PRE 21st Halbband (1921) 1105. Cf. V.64; VIL.337; Rev 3:18 for
gvyptewy Tols dpdaiuols; for Emuypliety, see following note.

726 Cf. Mark 8:22-26, the story of Jesus’ healing of a blind man, in the course of which
Jesus prepares a kind of eye-salve from his own spittle (v. 23). The restoration of the eye-
sight is stated in this way: &véBAedev tTnAavyds (vl dnravyéc) &mavta (cf. above onl. 775).
According to John 9:1-7, Jesus makes a paste from earth and his spittle: Entuoey yauat xat
gmolnoey mnhov éx tob tTdopatog xal énéyptoey adtol ToV mNAGY €L Tolg dpdaiuois. ..
(v. 6). For further discussion and literature, see BDAG, s.v. émuyplo, ntdous, ttie.
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HYavpdley), is left open; most likely, it is the ointment. The improvement in
vision is clearly related to the doctrine discussed at . 511.

The concluding statement takes the form of a “commercial,””? typical of
many magical procedures in the PGM (Il. 776-77): todtou pellov’ oby edpov
v t6 nooue Teaypatelay, “T have not found a greater procedure than this in
the world.” Which “procedure” (mpayuateia) is meant here specifically, is
not entirely clear, but is seems to belong to the previous ointment.

The final sentence is a maxim that shows no connection with the context
and seems to be of a general nature (l. 778): aitob 3¢, & Bobhet, Tov Yedv, nal
ddoet gou (“Ask the god what you want, and he will give it to you”). The i

maxim has a parallel in IV.2172: aitioag Mudet, “When you ask, you will
728

receive.

2. Second ritual: the plant kentritis (II. 778-92)

The second ritual is most probably excerpted from a source and included
because of the previous mention of the plant kentritis. This section provides an
excellent opportunity to study how the author/redactor worked. It appears !
that while reading in his excerpt (1. 772—75) he came upon the plant name
kentritis (1. 773, 779, 798). He did not know, however, what plant it was. The
material assembled in . 778-813 must therefore be the fruit of his investiga-
tions in other sources. He included from these sources excerpts together with
his own interpretative comments.”?

The eatlier context, from which the kentritis ritual was derived,”*® appar-
ently had section titles which identified and classified the separate items. This
ritual has the section title in 1. 778-79: % tol peydrov Yeob clotasic oty

727 For other instances of such “commercials” see, e.g., 1.262: Exe<t> Mav xahéc

(“This works very well”); II1.439: t¥#¢] mpd€ens Tadrng] pellvwv odx Eotwy (“A procedure
greater than this one does not exist. It has been tested by Manethon [who] reveived [it] as
a gift from god Osiris the greatest” (trans. W. Grese in Betz, GMPT, 31).

728 The maxim is well-attested also in the N'T; see Matt 7:7-11 // Luke 11:9-13 (Q);
Mark 6:22-25; John 11:22; 14:13-14; 15:7, 16; 16:23-24, 26; Jas 1:5; 4:2-3; 1 John 3:22;
etc. For paralle] passages and bibliography, see Betz, The Sermon on the Mount, 500—8.

7% The redactional comment in 1. 779, tiy mpoxetpévyy (“the afore mentioned”)
distinguishes between the author/redactor and his source.

70 For a different interpretation, see Merkelbach (Abrasax, 3.247) who assumes that the
procedure was derived in a section of text that was omitted from the beginning of the ML:
“Diese vorbereitenden Zeremonie bei Sonnenaufgang muB in einer Partie zu Anfang des
Textes erwihnt worden sein, welche in der uns vorliegenden Redaktion des Textes
weggelassen worden ist.”” As has been pointed out earlier, this hypothesis is rather unlikely
because of the reference in 1. 779 to the kentritis plant in 1. 773.
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#3e (“The encounter with the great god is as follows”). The term cbotaots is
technical in the magical and astrological literature,”! but translators differ how
they interpret and render it into modern languages.”*? The connection with
“the great god” does not identify him expressly with Helios-Mithras, but this
identity can certainly be assumed as the view of the present author (see |. 482).

The procedure itself begins with the acquisition” of the ingredients
(1. 779-80): Pastélag nev'o'teitiy Tipy wponetpévn(v) Botdvny T3 ouvéde tH
vevopévy Aoyt (¢

the conjunction [of the sun and the moon] occurring in the Lion...”).”*® The
)736

Having acquired the above mentioned herb kentritis, at

“encounter” (sbotactg) is to be correlated with the “conjunction” (civodog
between sun and moon. As Merkelbach points out, it refers to the day of new
moon of that month in which the sun comes to stand in the zodiac’ sign of
the Lion.” It “takes place at every day of new moon and full moon, when

sun, moon, and earth (or sun, earth, and moon) are positioned at about the

same line.””3®

71 See 1.57, 177-81; 111.197, 438, 494; IV.209, 220-21, 260, 950; V1.1, 39; VIL.505;
XII1.38, 346. Cf. Karl Preisendanz, “Miszellen,” WSt 40 (1918) 2-5; Betz, GMPT, 339,
s.v. “Systasis”; Merkelbach, Abrasax, 3.95, 104, 156, 185, 191 (“Zusammenstehen,”
“Audienz”).

732 Preisendanz: “Empfehlung an den groflen Gott”; Hopfer: “Erscheinung”’; Meyer:
“encounter”; LSJ, s.v., A.2: “communication between a man and a god”; Merkelbach:
“Zusammentreffen.” .

733 The term Baotdlewy as in L. 773.

73% Pap. has mpoxerpevy. Merkelbach (Abrasax, 3.178, 247) reads <dv> Aéovte, which
emphasizes the conjunction taking place in the zodiac sign.

735 There has been a problem with the plant kentritis. According to Karl Wessely (“Zu
den griechischen Papyri des Louvre und der Bibliothéque nationale,” Fiinfzehnter Jahres-
bericht des K. K. Staatsgymnasiums in Hernals [Wicn: Verlag des K. K. Staatsgymnasiums in
Hernals, 1889], 14) the pap. reads xevtpttiv with the letter ¢ written above the first v.
Dieterich (18, 21-22), however, in his discussion questions a possible xeotpttee, not the
least because of the undisputed xevrgites in 1. 773 and 798.

736 This astronomical term occurs also in I11.482; XIIL.5, 116, 672. See LS}, s.v.
olvodog, I1. 2.

737 For the sign of the Lion, see also V.379; VIL.299. See also Orac. Chald. 147.1 (ed.
Des Places, p. 102); Thessalos 1.5 (ed. Friedrich, 108-15); Boll, Bezold, Gundel, Stern-
glaube, 113 and plates 11.3—4; Wilhelm Gundel, Sterne und Sternbilder im Glauben des
Altertums und der Neuzeit (Bonn & Leipzig: Schroeder, 1922), 286~87; idem, “Leo, 9)
Sternbild des Tierkreises,” PRE 24. Halbbd. (1925) 1973-92; Delatte, Herbarius, 42—43,
65-66; Gundel, Astrologumena, 48 n. 16, 89 n. 43, 111, 117, 127 n. 14; Hans Gundel and
Robert Boker, “Zodiakos,” PRE 2nd series, 19th Halbband (1972) 462-709, esp. 473,
690, 692, 695; Roger Beck, “In the Place of the Lion: Mithras in the Tauroctony,” in
Hinnells, Studies in Mithraism, 29-50; Clauss, Mithras, 162—67.

738 Merkelbach (Abrasax, 3.247): “Am Neumondstag desjenigen Monats, in welchem
die Sonne im Zodiakalzeichen des Léwen steht. Das trifft ziemlich genau auf diejenige
Zeit, zu welcher die Sonne am hochsten steht. Gegen das Ende des Monats setzt die Nilflut
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The next ingredient to be prepared is the ink (. 781-82): &pov Tov yuAoY
wat wilag péiete nal Qudpvy ... (“take the juice and, after mixing it with
honey and myrrh ...”). Apparently, the author found this recipe for the
making of ink and took it up here because of the mentioning of the kentritis
plant (1. 779).7%° Mixture with honey and myrrh was also mentioned before
(see 1. 768, cf. péie 1. 755).

Next the leaf from the persea tree must be prepared (ll. 782—83): ypadov ént

740 (

@OAAOL Ttepaéag TO duTayphupatov Bvoua, a¢ dmoxettor ™ (“write on a leaf

of the persea tree the eight-letter name, as given below”). Writing on leaves is
mentioned as part of other procedures in the PGM,”" and so is the persea
tree.”* The eight-letter name is cited below, 1. 788.74

ein; sie fillt zusammen mit dem Aufgang des Sothis-Sterns (des Sirius), und der Tag dieses
Aufgangs ist der sakrale Neujahrstag der Agypter (der 1. Thoth des Sothis-Jahres). ~ Eine
6ivodog von Sonne und Mond findet an jedem Neumondstag und Vollmondstag statt,
wenn Sonne, Mond und Erde (oder Sonne, Erde und Mond) ungefihr auf derselben Linie
stehen.” See also 1l. 786—87; and Merkelbach, 3.69-76.

73 For ink and recipes of its preparation, see 1.233-34, 243—46; 111.178 (mostly rccon-
structed); IV.815, 2237, 3199-3204, 3213, 3248; VII. 468, 521, 940—41; XII1.315, 409;
XXXVI.103, 257-58, 265—66; XXXVIII1.2. On ink, see Gardthausen, Griechische Palaeo-
graphie, 1.202-17; Hopfner, OZ2/2, §§ 214, 219, 222, 244, 371; Gertrud Herzog-Hauser,
“Tinte,” PRE.S 7 (1940) 1574-79, esp. 1575-78; A. Lucas, Ancient Egyptian Materials and
Industries (4th ed.; London: Arnold, 1962), 362—64; Rosemarie Drenkhahn, “Tinte,” LA
6 (1986) 595.

740 Pap. reads guilou correctly (cf., e.g. TV.304fF.), not guidov (Wessely, “Zu den
griechischen Papyri,” 14). Also, pap. reads éxraypauparov. There was some discussion,
however. Wessely (“Griechische Zauberpapyrus,” 64), saw oxtoypappatov, but N. Novos-
sadsky wanted oxtwypappatov dvopa (“Ad papyrum magicam bibliothecae parisinae
nationalis additiones palacographicae,” Journal of the Ministry of National Education [in
Raussian], part 302, December 1895 [St. Petersburg: V. S. Balashev, 1895, 81-87], 83); in
n. 1 he questions whether dxto ypayudtov édvopa should be read in light of Dieterich,
(Abraxas, p. 194, 1. 1): 16 7" ypapudtwy dvopa. Dieterich (Mithrasliturgie, 18), however,
reads dutwyp&upatov, but Preisendanz, Wiinsch (in Dieterich, 224), Meyer, and Merkel-
bach (Abrasax, 3.178) prefer the regular éxtaypappatov.

7 See 1.269-70; 11.32; 1V.2205-6; VI1.822; XII1.1044; cf. ML IL. 785, 809.

742 See I11.504. For information about this tree, see Theophrastus, Hist. plant. 3.3.5;
4.2.5 (with the commentary by K. Sprengel, 2.130—33); Dioscorides, Mat. med.. 1.187 (v.l.
népoetov, fruit of the persea); Plutarch, Is. Os. 68 (378C), with the commentary by
Griffiths, Plutarch’s De Iside et Osiride, 536-37; for Greek passages, see LS], s.v.. On the
persea tree generally, see August Steier, “Persea,” PRE 37th Halbband (1937) 940—44;
Renate Germer, “Persea,” LA 4 (1982) 94243,

743 The redactional comment ¢¢ Sméxettar, “as (written) below,” has parallels in
II1.385-86; IV.408; VI1.724. See Preisendanz, 3.194 (index), s.v. bmoxetiodar; also Daniel
& Maltomini, Supplementum Magicum., H# 71 (2.95-105); 94 (2.211-21). For the eight-
letter name, see also PGM LXIIL.9: ta dute ypdupata Zerivne, “which are tied to the
heart of Helios.” Cf. Preisendanz, 2.192, app. crit.
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With these preparations completed, their application follows (Il. 783-85):
xol 7po Y fpepdv dyvedoas ENIE mpmiag mEog &vatolds, dméhelye TO

744

PUARSY detnvba ALy ...7** (“and having kept yourself pure for for three days

in advance, come at morning to face the sunrise, lick off the leaf while you

show it to the sun ...”). Prior to the application there has to be a three-day

period of sanctification; what this consists of can be seen from the parallels.”*®

The application begins early in the morning, in order to face the sun rising in
the east.”* It consists of licking the inscription off from the leaf,’¥’ after or
while showing it to the sun (Helios).”*

The result is that the god Helios will listen (ll. 785-86): xat obteg
granoloetor tehelng (“then he will listen attentively”). The question here
relates to the possible context of this assurance: Does it refer to the consulta-
tion with Helios-Mithras (Il. 724-28)? Or does it originally apply to a source
and only secondarily to the present context? It can be taken for granted,
however, that for the present author/redactor the god to listen is none other
than Helios-Mithras.”*

Three additional instructions regarding this procedure follow in 1. 786-92.
First, regarding the specification of time (ll. 786-87): &pyov 3¢ adtédv Tehelv
T4 &v Aéovtt xata Jedv vovurvia (“Begin to consecrate him on the new
moon in the Lion, according to the god[‘s reckoning].”)”*® The instruction
supplements 1. 780, but what is meant by adtév teAetlv? Preisendanz, Meyer,
and Merkelbach believe it to be the sun-scarab to be consecrated (cf. 1. 779).

74 Pap. reads v for the number three.

745 Cf. ouvaryveba (. 734). For ritual sanctification, see Thessalos 1, prooemium, sec-
tions 18 and 21 (ed. Friedrich, 51); for the importance of &yvevety in the PGM, sce also
11.149, 151; IV.3209; VIL. 334 (3 days), 846; XI11.347 (41 days); XXILb.27; cf. mpoaryvedery
11.304; IV.1099-1100 (3 days); 1V.26, 52; X1I1.114, 671 (7 days); 1.54-55; V.226. For the
rituals of purification and sanctification, see, especially, Delatte, Herbarius, 3972 (“’Temps
propice 4 la récolte™); 73—-87 (“Préparation de I’herboliste”); 88-107 (“Rites cathartiques
et apotropaiques”).

746 For further references, see 1.34; VIL.524 (mpog &vatords); X11.282.

747 The licking off of the sacred eight-letter word has parallcls not only in the PGM (sce
11. 789-90; X1I1.131--34, 434-35, 690), but also elsewhere in ancient religions. See Ritner,
Mechanics, 92-102; Merkelbach (Abrasax, 3.247) refers to Rev 10:9, where the prophet is
ordered to eat the holy book. Cf. Ezek 2:8-3:3.

748 Por parallels, see PGM VII.524, 915; XII1.1045.

74 The terminology is common not only in the PGM: for émaxodewv (“listen”), see
1. 587.

750 Preisendanz (app. crit., ad loc.) raises the question whether, because of the new moon
the goddess Selene is meant; in IV.2389, the reference is stated: xata 9edv vovpnviay, but
no name is given there either. The expression xata Yeodv is technical in calendrical
procedures; see (with further literature) W. Kendrick Pritchett, “Postscript: The Athenian
Calendars,” ZPE 128 (1999) 79-93.
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Second, the eight-letter name, mentioned in 1l. 782-83 is revealed, intro-
duced by a citation formula (l. 788): t6 8¢ évoud éotiv tobto: ¢ ec oo (i
(“The name, however, is: I EE OO TAL”).

Third, a specification of the leaf (cf. 1. 785) is added (1. 788—90): tobro
Exhetye, tva puhantrnotasdiic, xal o AR (v) EAtEag, EulBake cig T H63Lov’>!
(“Lick this up, so that you may be protected; and rolling up the leaf, throw it
into the rose-oil.”). The purpose of the licking off”*? is now explained as a
phylacterion, a measure of protection.”> After having licked it off, the leaf is to
be rolled up’** and thrown into the rose-oil (1. 759).7>° The conclusion to the
passage (778-92) takes to the form of another “commercial” (ll. 790-92):
ToAAdxLG 8¢ T mpaypatele ypnokuevog dnepedaduaca (“Many times I have
used the spell, and have been absolutely amazed™). A similar commercial has
occurred before (see on 1. 776); doubtless it was taken over from the source.”®
The “commercial” combines two topoi: frequent use as evidence of effective-
ness,””” and great amazement on the part of the practitioner.”®

3. Further items of information (Il. 792—813)

Another supplement is added to the previous rituals (Il. 792-813), consisting
of three pieces of “information” pertaining to the sun-scarab, the main ritual
of the consultation of Mithras, and the plant kentritis. R egarding composition,
the three items were appended by the author/redactor who derived them

751 Pap. reads exheye tvae and guARo(v) (the final v is written with a supralinear stroke).

732 For the term &xhelyew, see also VIL523 (Bvopa); XIT1.889-90, 898, 1051 (phArov).
Cf. 1. 785 &moheiyewv.

735 The peculiar term guiaxtnotacdivar (“to be furnished with an amulet” [LSJ})
occurs also in IV.262627: to9t 8¢ meguraxtrptasuévog; VILL.897-99; Horapollo, Hier.
1.24,1 4.

3 For £Alooewy, see also VIL.360, 413, 463 EhLov xai Béhe el Ydhacaav); VIILET;
XXXVI.234.

755 The rose-oil is simply called & $48tvav, a substantive adjective (“made from roses™);
see above, 1. 757-59, 774; also 1.62; VI1.230; XII1.1018; for the adjective $6dtvoc, see
1278 (¢Aalov); VIL.337-38; VIIL.108-9 (ubpov). For rose-oil, see Hopfner, OZ 2/1,
§§ 121-22; Franz Olck, “Gartenbau,” PRE 13th Halbband (1910), esp. 774-76.

736 HmepYaupdlewy is found only here in the PGM, but it is rather frequent in Hellenistic
and Roman period literature; see Aelian, Var. hist. 12.49; Anth. pal. 15.16.2; Athenaeus,
Deipn. 7.23 (285d); Heliodorus, Aeth. 5.8.5; Lucian, Macrob. 24; Ver. hist. 1.34; Pro imag. 18;
Zeux. 3; Am. 52; etc. (see also LSJ, TLG, s.v.); for npaypateia, see 1. 776-77; PGM
IV.254-55, 853-54, 1954, 2079, 2099, 2628, 2630, 3271.

37 Cf. for a parallel, see XII1.266—67: oAAdunLs Enoinoa THv mpaky.

758 For parallels, see 1. 775 and XII1.250; and Preisendanz, 3.105 (index), s.v. Sabpa,
Bavpdlewy, Savpdorog, Yavpactoc.
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from personal revelation as well as source materials different from the Vorlage
of the preceding rituals. This shows that when he added the information he
had the complete text before him, and that he was careful to preserve the
excerpts as they were copied. Forming a kind of appendix, the new informa-
tion contains the results of further research, in which he noted differences as
well as his own judgment, validated by divine revelation.

The first item concerns a correction to be made in the previously recorded
ritual. This correction is needed because of a personal revelation of the author
(L. 792-96): etmev 8¢ por 6 Yeds (“But the god spoke to me: ...”) This
formula presupposes the author has received a personal revelation from the
god (no doubt, Helios-Mithtas), which supersedes the previous tradition.
Nothing is said about what kind of revelation it was; it could have been a
dream or a vision, in which the god appeared to order the change. The
revelation concerns the preparation of the ointment as stated in 1l. 751-78:
unKkéTL Ypd T ouyyptopatt, A pldavta cic ToTapov <ypi> ypdodut
popolvta T6 péya pueThHpLov Tob xavddpou tob dvaleruendévrog Sua TV
759 (“Use the ointment no longer, but, after casting it into the
river [you must] consult while wearing the great mystery of the scarab revital-
ized through the 25 living birds”). Several points are controversial, so that the
translations also differ.”®® Which object is to be thrown into the river? Is it the

persea leaf (Preisendanz), or the ointment of the sun scarab (Merkelbach)?
761

#e” Lowv Bpveny

Most likely the text refers to the ointmentin l. 770 (ypioua), the cOyyproux
which is no longer to be used, but is to be disposed of by throwing it into the
river, presumably the Nile.”®? Such a disposal, of course, turns it over to Osiris
who is identical with the Nile.”®> The term ypd&o9at refers to the oracular

759 The word <yp#> has been supplied by Eitrem. Preisendanz assumes the object of
pldiavta to be T6 pOAAoY; the pap. reads motapo with a supralinear stroke indicating final v;
the number 25 is written in the pap. as xe (meaning sixoot mévte).

760 Cf. Preisendanz: “Verwende die Salbe nicht mehr, sondern <du muBt> befragen,
nachdem du sie in den Flufl geworfen hast, der das groe Mysterium des durch die 25
Vogel (?) wiederbelebten Skarabius mit sich trigt...”; Merkelbach: “Gebrauche die Salbe
nicht mehr (zum Einreiben), sondern wirf (den Sonnenkifer) in den FluB und trage an dir
die groBartige mystische Salbe des Sonnenkifers, dem der Lebensfunke wieder verlichen
worden ist durch die 29 Lebens-Vogel (?).”

761 The noun occurs only here in the PGM, but see for the verb I1.75; XXXVI.285.
The term is technical in ancient medicine and pharmacy; see Dioscorides, Mat. med.
1.16.2; Galen, Compos. med. 1 (ed. Kithn, 12.411, 1. 8; 12.412, 1. 5); Aetius of Amida, latr.
1.136 (ed. Olivieri, 1.69, lines 13, 17); 4.45 (1.389, 1. 1), etc. See LS], s.v. obyypLopa.

762 For things thrown into the river, cf. also {V.40; VI1.420, 450.

763 So Merkelbach (Abrasax, 3.247): “Da die Sonnenkifer-Salbe nun doch einmal
bereitet war, sollte sie in den Nil geworfen werden. Damit erleidet das oy yptopa dasselbe
Schicksal wie Osiris, den Seth-Typhon in den Flufl geworfen hatte. In IV.876 heifit Osiris
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consultation described in 1. 717, 724-28 (cf. 732-34), during which the
ointment of the sun-scarab was to be used (Il. 770, 773—74). Instead of this
ointment, one should wear “the grcat mystcry of the sun-scarab™”®* (see
1l. 746, 750~78) as an amulet; that scarab has been “revitalized through the 25
living birds.” This strange reference seems to allude to an otherwise unattested
ritual,”®> so well known to the author that he does not consider further
information to be necessary; unfortunately, there is no other extant attestation
of it, so all explanations are necessarily speculative.’®

The second item is also a correction regarding the times of consultation
(Il. 796-98): yptoBar &rmal Tob pmvog, dvti tob xata Evog Y, natd
noaveédnvoev.”® (“Consult once a month, at full moon, instead of three times
a year.”)’®® In other words, at the god’s order the time schedule stated in the
preceding text is to be changed from three times a year (Il. 747-48) to once a

month. It seems that the performances are shifted from a seasonal to an

astrological calender,’%® and from new moon (l. 753) to full moon.””®

The third item (. 798-804) contains botanical information about the
kentritis plant, supplementing earlier instructions in 1. 773, 778-86. This

6 yevauevog Eoung xal motapopdpmtog, auf der Bleitafel von Hadrumentum droht eine
Magierin mittam ut a _flumine feratur (Audollent, Defixionum tabellae, 270). Da Osiris re-
generiert wurde, wird dasselbe auch mit dem Kifer geschehen.” Sce also Hopfner, OZ 2/
1-2, §§ 130, 187, 224, 260, 289-90, 294.

764 Cf. XII1.128: t6 puothgtov tob Jeob, § Eotiy xévBapog, “the mystery of the god,
which is a scarab” (or: “which is ‘Scarab’”). The question is whether there is a relationship
between these rituals.

7% For the term &valonupetv (“rekindle, revitalize”), see also XI11.739: a magical name
gives vital power to magical books (t6 &valamupoly Tag téoag BtBhoug oov); cf. XI1.318:
{wrupeiv. For the term évalwnugéo see also 1 Tim 1:6; 1 Clem 27:3; Ign Eph 1:1, and
BDAG, s.v.

766 Meyer (Betz, GMPT, 53, n. 105) suggests: “The allusion to the twenty-five birds is
obscure; it may be related to the hours, so that the scarab Khepri is reborn in the first hour
of a new day, after the passage of twelve hours of day and twelve hours of night during the
previous day.” Merkelbach (Abrasax, 3.248) proposes to read the number as x9’, which
would increase the birds to 29 and relate them to the 29 days of the lunar month.

787 Pap. reads y for three.

7% The infinitive has imperatival force, perhaps influenced by <yp#>. According to
Platarch, Pyth. orac. 8, 398A; Quaest. Graec. 9, 292E-E the consultation of the Pythia
should occur during the month of Bysos; see Schréder, Plutarchs Schrift, 87, 183-84.

69 Weinreich (in Dieterich, 225) refers to Armand Delatte, “Etudes sur la magie grecque,
V.’AKE®AAOX OEOX,” BCH 38 (1914) 246. For another change from a seasonal to an
astrological calender, see the conflict about the Bacchanalia, described in Livy, 39.13.8-10;
on this, see Burkert, Ancient Mystery Cults, index, s.v. Bacchanalia; Henrichs, “Dromena,” in
Graf, Ansichten griechischer Rituale, 54; Versnel, Inconsistencies 1. 160-61.

77 The phrase &vtl Tol ... xata Tavoéhyvov may come from a marginal note (Jordan);
cf. IV.52-53.
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information is divided into two parts, the first part (798-804) concerns a
tradition which likely originates in a herbalist’s text:”’! 4] 8¢ xevtpltig Botdvy
pUeTar &rod prvog Haivi év tolg uépeot uerdvne Y, dbuota 8¢ Eotiy T8 6p 9%
TeptoTepEvL. 1) 8¢ Yvdiotg adtHg oltes yiyvetar: {Bewg mrepoy ypletar TO
dnpoubhav yaraoBév 16 yOhe xal &pa ¢ Syelv dmoninter T& mrepd’’?
(“The kentritis plant grows from the month of Pauni, in the regions of the
black earth, and is similar to the erect verbena; this is how to recognize it: the
wing of an ibis is smeared, the ‘black edge’ weakened by the juice, and when
the feathers are touched, they fall off”). The description follows the estab-
lished pattern of identifying the species (Botévy, “plant”), the seasonal growth:
“from the month of Pauni on,” that is, the tenth month of the year (May 26
to June 24),”” and the geographical area: the region called “the black earth” is
the arable land of Egypt, in contrast to the “red land” of the desert.”’*

The next step is a comparison with a similar plant, called meptotepedv
(“upright verbena,” or “dovecote”).”””> The method for identifying the plant
(yvdore) is then described. The black tip of a wing feather of an ibis,””®
smeared with the juice of the plant (cf. II. 773, 781), is thereby weakened and
falls off when touched. So far the information gleened from the herbalist

when

source.

In 1l. 804—13, the author adds new information, derived from a personal
revelation by the god (Il. 804-7): tobto Tob xuptov bmodet&avtog chpéd v
@ Mevehaity &v tf Parayev mpos Tag dvaBoraic mhnoiov <thc> tob

7 See Hopfuer, OZ 1, §§ 464-551: “Die sympathisch-symbolischen Pflanzen”; M.
Carmela Betro (“Erbarie nell’ antico Egitto,” Egitta e Vicino Oriente 11 [1988] 71-110,
esp. 74) mentions the PGM passage as “chiaramente tratta da un erbario.” I owe this last
reference to Thomas Dusa.

772 Pap. reads iPewg. For a discussion of the text see Cronert, “Zur Kritik,” 101;
Hopfner, OZ 2/1, §§ 120-21. For pehdvng instead of pedaivyg, see Dieterich (19) who
cites Dieterich, Untersuchungen, 178; see also, LSJ, BDAG, s.v. péhag; Wiedemann, Herodots
zweites Buch, 76.

773 See Hopftner, OZ 1, § 500; Griffiths (Plutarch, 412; also 65 and 492), commenting
on Plutarch’s (Is. Os. 30, p. 362F) discussion of the festivals of the months of Pauni and
Phaophi in Busiris and Lycopolis. The month of Pauni is mentioned also in VII.281.

774 See Hopfner (OZ 1, § 500), with reference to Wiedemann, Herodots zweites Buch, 76—
77; Griffiths (Plutarch, 425-26), commenting on Plutarch’s Is. Os. 33, 364C: “... they call
Egypt, since it is mostly black, Khemia, like the black part of the eye.”

775 See LSJ (s.v. meptotepedv), with references to Pap. Oxy. # 1127, 8 (2nd cent. CE);
Thessalos, 1.3 (ed. Friedrich, 93-97); cf. meptotéprov mentioned in Dioscorides, Mat.
med.. 4.59—60 as a “holy plant” (iep& Boravn); Dieterich, 19; Hopfner, OZ 1, § 500:
“Taubenkraut.”

" 776 On the ibis-wing, see Deines & Grapow, Worterbuch der dgyptischen Drogennamen,
484.
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By <ca>cddog Potdvne”’’ (“As the lord demonstrated to me, [the plant] is

found in the Menelaitis area near Phalagry, at the river banks, near the Besas
plant”). Thanks to divine guidance,””® the author has actually found the plant
at an identifiable place. According to Kees and Calderini, the area called
Menelaos (Menelaites) was situated in the northwestern Nile Delta, east of
Alexandria.””® Phalagry is the likely name of a place in the Roman province
of Cyrenaica between Kainopolis and Marabina.”®® The Besas plant is, as the
name says,’®! related to the god Bes (Byodic). According to Dioscorides the

Syrian name was Mjacaca, but different names were used in different locali-

ties.”%2

A more detailed description defines the plant further (Il. 808—13): Eotuv 8¢
povéxhavov xal muppdv dyet tig Hilng xal Td QUAAR 0dAGTEpx Al TOV
®apmov Exovra Guotov 16 xoplpfe domapdyw &yple. Eotiv 8¢ napaninciov

783 (“

T§ nahovpéve Tahdmy, 6 To dypLov gelitAov It 1s of a single stem, and

reddish down to the root; and the leaves are rather crinkled and have fruit like
the tip of wild asparagus. It is similar to the so-called talapes, like the wild beet”).

777 Accepting Jordan’s reading; see below, 781. Pap. reads avafohatg; Dieterich (19)
proposes &vatodals, but Preisendanz keeps &vaforals, “an den Willen (des Nils).” Merkel-
bach: “an den Dimmen,” that is, “Deiche des Nils” (Abrasax, 3.181, 248). Dieterich also
reads @arayef (Jordan retains Padaypv). Cf. 1. 752.

778 For the term Omodetuvdery, see also VII.592; VIII.65-66; LXII.44.

77% Hermann Kees, “Menelaos (Menelaites),” PRE 15 (1931) 807-8; Aristide Cal-
derini, Dizionatrio dei nomi geografici e topografici dell’ Egitto greco-romano (Milano: Istituto
Editoriale Cisalpino-La Goliardica, 1980), 3/2.267 (with reference to Ptolemacus, Geogr:
4.5.9: Mevehattou untpbroiis KévaBag). The major source is Strabo, Geogr. 17.1.18 (801;
ed. Meineke, 1117.19): &6 Mevehaltye vépoc. See also David Bain, “Mehavitic vH, an
unnoticed Greek name for Egypt: New evidence for the origin and etymology of al-
chemy?” in: The World of Ancient Magic: Papers from the first International Samson Eitrem
Seminar at the Norwegian Institute at Athens (eds. David R. Jordan, et al.; Bergen: Norwegian
Institute at Athens, 1999), 205-26.

78 So according to Hermann Kees, “Phalakra(i), Phalakre 2),” PRE 19/2 (1938) 1614—
15; Calderini (Dizionario 5 [1987], 54) points to two possible places, Falacro and Phalagry.
The main source is Stephanus of Byzantium, s.v. @ahdxpar: o1t 8¢ nal xepn APime
Daraxpar. See also Dieterich (19, 225).

781 Pap. reads tou Broadog Boravyg, “plant of Besas”; Dieterich (19) refers to Dios-
corides, Mat. med. 3.46.2: Bnoact, agrestis ruta; Alexander of Tralles 2 (ed. Puschmann,
134), but the forms Bhooaca, Biooaoca, Bioack, occur as well (according to Max Wellmann
{in Dieterich, 19], fnoaci is read by the best Dioscorides manuscripts). Dieterich consid-
ers Bnoadddog(?), Jordan prefers <t¥¢> tol By<ca>cddog Botdvye. See LSJ, s.v. Byoucd,
“Syrian rue.”

782 For the identification, see Dioscorides, Mat. med.. 3.46.1-2; Hopfaer, OZ 1, § 500:
some called it mhyavov &yptov, the Egyptians Epuubu, the Afrians Churma, the Cap-
padocians Moly. :

785 Pap. reads aomapayw ayplw, emended by Dieterich (20) to &omapdyouv dypiov;
Jordan retains the pap. reading.
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As one would expect, the language of this passage contains terms from botany:
povéxhavog (“with a single stem”),”® muppée (“reddish”),’® ta @OAAa odAbTEQA
(“crinkled leaves™),” xopbuBog (“cluster of fruit” or “flowers™).”¥” The plant
names cannot all be identified: &ondpayog (“asparagus”),’® tardmn,’®® and
oelithov (“wild beet”).7°

4. Third ritual: the phylacteries (Il. 813—19)

The third ritual concerns the phylacteries to be used during the main ritual.
They must of course be prepared before the ritual begins, so that they are
ready for use whenever needed (see 1. 65961, 708, 789).7°! Phylacteries are
protective amulets on stone, papyrus, or metal lamellae, with engravings of
letters, names, voces magicae, symbols, or pictorial representations. Usually
worn on the body of a person, they were — and still are — widely used in every

religious configuration,’ which is why specific regulations for their prepara-

tions must be followed.

78 See IV.2689, 3201; cf. Dioscorides, Mat. med. 4.5; Theophrastus, Hist. plant. 9.18.8;
cf. idem, Caus. plant. 2.15.5 (uovéxrovoc).

785 See also 1V.2899; VII.890; XII1.309.

786 LSJ (s.v. oBhog) refers to Theophrastus, Hist. plant. 9.4.3; cf. 7.4.4: 0dAépuihog.

787 See LY], s.v., wbpupBog, I1L.

78 See Theophrastus, Hist. plant. 6.4.1; Dioscorides, Mat. med. 2.125.

789 According to the TLG the name of the plant is a hapaxlegomenon. See the comments
by Dieterich and Wellmann (in Dieterich, 20-21) who point to a plant called &iurov
(Dioscorides, Mat. med. 4.178: yewvdtar 3¢ &v toémorg napaduragoiols, pdhieta Toig T
ABimg tomorg nal &v dAhog 8¢ ywplorg mAelotov; Pliny, Nat. 27.22), implying that
Toh@ry) is an error. Hoptner (OZ 1, § 500) and Merkelbach (Abrasax, 3.248) have no
explanation to offer.

790 See also I11.614; cf. (reconstructed) VII.173; LXI1.2. LSJ list teBrhov, with references
from the papyri; Theophrastus, Hist. plant. 1.6.6 (beta maritima L., “wild sea beet,” or “beet”).

791 Phylacteries play an important role in the PGM, notably in IV. Preisendanz, 3.197—
98 (index) notes the following occurrances of guhaxtiptov: 1.275 (cf. puhaxtivéy 1.272),
280; I11.97, 127; IV.79, 86, 257, 660, 708, 1071, 1253, 1264, 1316-17, 1335-36, 161920,
1653-54, 1661, 1670, 1675, 1685-86, 1703, 2358, 2508, 251011, 2630, 2694, 2705, 2897,
3014, 3094, 3127, VI1.218, 298, 311, 317, 486, 579, 844, 857; X1.a.37; XII.13; XII1.796,
899; XXXVI.159; LXII.23; LXX.2; LXXI.1, 6; LXXII.23; XLVIL.10-11 (vepthaxtnpiov).

792 The literature on phylacteries and amulets is vast and widely dispersed. See for
surveys and bibliographies Charles W. King, The Gnostics and Their Remains: Ancdient and
Medieval (2nd ed.; London: Nutt, 1887); Reitzenstein, Poimandres, 291-303; Gerhard
Kropatscheck, De amuletorum apud antiquos usu-capita duo (Gryphiae: Abel, 1907); E Eckstein
& Jan H. Waszink, “Amulett,” RAC 1 (1950) 397—411; Daniel & Maltomini, Supplementum
Magicum ## 23 (1.63-66); 28 (1.76-77); 34 (1.99-101); 64 (2.66—67); 92 (2.204-8); 94
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The text begins with a kind of section title (Il. 813—14): t& 3¢ puAaxtHpLa
ExeL Tov Tpémoy Tobtov’®® (“Then the phylacteries are of this kind”).”* The
term tpoTog refers to a particular type of amulet as well as the method for
making it.””> The preparation distinguishes between what one should wear on
the right and on the left arm, as also what material one should use. First, the
amulet for the right arm is treated (ll. 814-17): t6 pév dekiov ypddov eig
bpéva mpofiatov péhavog Luupvopsrave (“Copy the [amulet] for the right
[arm] onto the skin of a black sheep, with myrrh ink™). The hide of the black
sheep is contrasted to that of the white sheep (I. 818); the preparation of
myrrh ink has been described before (II. 780—81). Then follows the applica-
tion: t6 8¢ adrtd doag vedporg Tod adtol {hou meptadar (“and after tying it
with the sinews of the same animal, put it on”). Apparently, the formula to be
inscribed has been omitted, either by accident, or because it is the same for
both arms; the term weptémrewy (“attach [around the arm]”) is technical and
occurs elsewhere in the PGM.”?® The same procedure is to be followed for the
left arm (Il 817—19): 16 3¢ eddvupov eic buéva heuxol npoldtov xal X6 T§
adte tpdme (“and that for the left [arm copy] onto the skin of a white sheep,
and use the same method”).

Then the vox magica for the left arm is given: edmvip<ov T>00 mposYupne’*’
(“[the magical name] of the left [arm] is PROSTHYMERI"). Scholars differ

(2.211-21); Merkelbach, Abrasax 1-4, indices; Kotansky, Amulets, §§ 18; 32; 60; 65; 66;
idem, “Incantations and Prayers for Salvation on Inscribed Greek Amulets,” in Faraone &
Obbink, Magika Hiera, 107-37; Bonner, Studies (cf. the review by Karl Preisendanz,
Gnomon 24 [1952] 340—45); idem, “Amulets Chiefly in the British Museum,” Hesperia 20
(1951) 301-45; idem, “A Miscellany of Engraved Stones,” ibid. 23 (1954) 138-57; Delatte
& Derchain, Les intailles; Jean Marques-Riviere, Amulettes, Talismans et Pantacles dans la
tradition orientales et occidentales (Paris: Payot, 1938); Erika Zwierlein-Diehl, Magische Amulette
und andere Gemmen des Instituts fiir Altertumskunde der Universitiit zu Kéln (ARWAW.PC 20;
Opladen: Westdeutscher Verlag, 1992, with the review and additional bibliography by
William Brashear, Gromon 68 [1996] 447-53); Carol Andrews, Amulets of Ancient Egypt
(London: British Museum Press, 1994); Walter Beltz and Christoph Uehlinger, “Amulett,”
RGG (4th ed., 1998) 1.442-44; TDNT, BDAG, s.v. puhaxt7pLov, pointing to the occur-
rence of Jewish phylacteries in Matt 23:5 (see Schiirer, History, 2.479-81; 3.342-79).

793 Pap. reads toomo with a supralinear stroke, recognized by Dieterich (20) and Preisen-
danz.

794 The translations differ at this point: Preisendanz: “Die Amulete sind so beschaffen”;
Meyer: “Now the phylacteries require this procedure: ...”; Merkelbach: “Die Amulette
(die man benitzen soll) sehen so aus.”

7% For the term tpémog, see IV.740, 819; X11.274; and Preisendanz, 3.190 (index), s.v.

7% For mepramta see IV.1252, 1318, 2155, 3016; VIL.197, 207, 214; XXXVI1.278, 330;
LXIII.26, 29; Daniel & Maltomini, Supplementum Magicum, ## 78 (2.151-54); 80 (2.161—
62); cf. 5 (1.16); 94 (2.211-21).

797 Pap. reads Yupypt, which Dieterich (20) emends to Supipets. Also, the pap. reads
cumvupou, emended by Wessely to edavup<ov T>0b mpooSupept, now supported by
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widely in regard to the text and its interpretation. For one, there is the
problem that the vox magica is given only for the left arm, while the corre-
sponding one for the right arm is omitted; if it were the same as for the right
arm, the text would have indicated it. A further question is whether the
inscription for the right arm can be restored on the basis of mpooupept
(1. 661). Finally, should the following phrase whnpéotatov xat t6 brdpvnua
Eyzt be part of the sentence or not? Should the following Homer verses be
taken as the content of the dmépvnua? Translations, therefore, vary at this
point.””® However, comparison with the phylactery at 1l. 65961 shows that
for the right arm there is only one vox magica (PROSYMERI), which corre-
sponds to the other (PROSTHYMERI) for the left arm. Thus, there is no

reason to assume a longer inscription for the left arm.

IV Epilogue (Il. 819-20)
Contrary to most scholars,””
statement by the author/redactor: Thnpéotatov xat t6 mduvnua Exet ((With
this] the memorandum has [finally] reached its completion”).8% Stating that
the document is now complete uses the superlative form mhnpéotarov be-

the final clause should be taken as a separate

cause of the many supplements and additions. The term bropvrnpa (“memo-

randum”) refers to legal and literary documents;®®! it refers most likely to the

Jordan. The change to the genitive is only needed because Wessely connects it with with
TAmpéotatoy Drduvrpa; this emendation, however, although accepted by Preisendanz,
Meyer, and Merkelbach, seems to be unconvincing. Cf. also Preisendanz, WSt 41 (1919)
142-43.

798 Preisendanz: “Das linke is ganz gefiillt mit ‘Prosthyméri’ und hat die Aufschrift...”
(The Homer verses are taken to be the content of the dmbuvnua); Meyer (translating
Preisendanz): “The left one is very full of PROSTHYMERT, and has this memorandum
...”; Merkelbach: “Das linke mit dem ‘Konig STHYMERTI hat auch die vollstindigste
Erinnerungskraft in sich.” Merkelbach (Abrasax, 3.248) comments that the left amulet
strengthens the memory, and that dréuvnua refers to spells called pvnpovixy (e.g., 1.232;
111.424, 467; cf. also 11.17, 40).

799 According to Weinreich (in Dieterich, 225), Preisendanz considered to punctuate:
edwvipou: “rpocBupept”. mAnpéotatov xat té hréuvnua Exer. This reading keeps what
the pap. has. In his edition and translation, however, Preisendanz follows Wessely’s emen-
dation: edavupo<v T>00 “npocPupept” TAnpéoTatov xal To hrouvnpa Exer-, “Das linke
ist ganz gefiillt mit ‘Prosthyméri’ und hat die Aufschrift ....”

800 According to Wiinsch, Il. 81920 are “a poorly copied marginal gloss to the Vorlage.”
For this and other speculations, see Preisendanz, app. crit., ad loc. For similar conclusions, see
11.161: xai abty &otiv 9 wpdkis...; IV.2078-79: taltd Zotiv, T& Emitehel 7 wévy
npaypotetia.

801 The term is used also XII1.725. For references, see LS], s.v. dmépvnua (5), and PGL;
Preisigke, Worterbuch, 2.667—69; Elias Bickermann, “Beitrige zur antiken Urkunden-
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text as a whole, or, less likely, to the supplements alone (Il. 750-819).8%2 After
1. 820 there also occurs a colon (:) and a paragraphos sign,®* signifying the end
of the section and implying that the Homer verses (Il. 821-34) are not to be
taken as a part of the Mithras Liturgy.®*

forschung, III,” APF 9 (1930) 164-65; Franco Montanari, “Hypomnema,” DNP 5 (1998)
814-15 (with lit.).

802 Cf. the term odvtaypa in the exordium (ll. 481-82), apparently refers to the text up
to 1. 750, where the additional instruction Stdaoxaia tHe wpdfews) begins (1. 750—-819).
Therefore, the Omépvnua could simply refer to these additional instructions, but since they
are mere additions to the whole composition, the Mithras Liturgy in its entirety functions
as a memorandum in the same way.

895 See on this Gardthausen, Griechische Palaeographie, 2.400, 402-3.

804 So the evidence of the pap., noted by Wessely (“Zu den griechischen Papyri,” 14)
and Preisendanz (ad loc., apparatus criticus). Differently, Dieterich (20, 225) is indecisive: on
the one hand (20), he takes bnopvmua as the category of “quotation,” meaning the Homer
verses (ll. 821-34); on the other hand (21), he observes correctly that the Mithras Liturgy
is interpolated between the Homer verses of 1l. 467—75 and 821-43: “Es scheint, daf3
zwischen die Homerverse der groBe Wahrsagezauber eingeschoben ist, so dal vor und
nach ihm noch deren gesprengte Stiicke erscheinen.”
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768, 770, 775, 777, 781, 781, 783,
785, 789, 803, 808, 809, 809, 818, 820
xoAEL
xahobpevog 549
xoholvtar 664
xaholpevor 676
xahoupévng 772-773
xahovpéve 812
xahrdivog, -1, ~ov
etc Bnolov xahhaivoy 752
®&AALoTOG, 1], ~OV
xaAAtaTtov 759
*oAALpag
xaAAlpug 594
HALUO6
xoppdev 586
x&v 731
»x@vdapog, 6
xavdapov 751, 767
xavdépou 795
%apég, 6
xapmov 809
xatd 527, 648, 650, 701, 787, 797, 797
xataBolve
xataBaivovrag 547
KATAAELTTR
xataretdye 710
XATATTOAEV®
xatanoievovaa 702
XATEEYNG, O
xathpye 713
RATAPLAED
xatapihier 659—-660
xatapuhdv 707
rarenelyo
xatemelyovoay 503-504, 526
xatene[t]yovouy 534-535
xateneryodone 605

KATERYOLAL
xatepyopévag 694
xaTepybuevov 696

xaTéyw
xatéyovres 675
xatéyovta 699

HATOTTTEV®
xatontedn 485
xatonttevety 516

xe’ 796

xéhevopa, T6
xéhevopa 680

>EAEVW -
éxéhevcéy pov 482-483
xeheber 710

EVTPLTLG, T)
nevtpttdog 773
xeve'Tplty 779
xevtpltig 798

neputoetdidg 658

EPAVVOXAOVOC, ~OV
xepauvoxiove 599-600

*xepawvde, 6
xepavviy 682

XEQAAT), 7)
®eQaAfig 745

*Lvén
wevoloa 700

xAj9pov, 6
®Adpa 589

®héog, T6
whéog 600

®Anpde
xexAnpwpévos 553

®AfjoLg, 7
®Ajoig 486

®hbvog, 6
*Advou 621

wedaxopiral, 6
xvedaxopiraxeg 678-679

KOXKLVOG, ~7), ~OV
xoxxivy 637

x6pupBog, 6
%oplpBe 810

%6606, 6
xoopw 498, 776
xbopov 569, 625
xoopov 620

®pdoLg, 7
xp&owy 490
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xpdocav 491 elmev 792
KOATEW Aetatvo

xpatoboat 665 hetwoag 755
xp&tog, T6 Aettovpyén

xpdroug 518 Aettoupyolvtog 550
xpepdvvupL heuxdeg, -A, -6v

xpepduevov 551 Aeuxd 636, 698
xplve Aeuxob 818

®plvag 739 Awv, 6

xptvdpevog 741 Movte 780, 787
»Tiln AiBog, T

Extioag 722 AlBa 552
xtioTtng, 6 Avolc, -4, ~obv

xtiota 591 Awvotg 675
»tlTog, 6 A6yog, &

xtomov 572 Abyou 485
xuopav, Aoyog 573, 587, 623

yvopsve 769 Abyov 577, 586, 742
x0XAog, 6 roTountea, %

Tov meptdivhtoy | Tob xOxhov dfova
ol odpavol’ 681
wORAwpR, TO
xOuhopo 584
%0pLog, 6
xbpte 588,631, 639,642,713,717,718
u0ptog 640
xhpLot 687
xvptov 804
®Wot, 6 512
Axyav, 7
hoyove 659
hapBave
AapBavery 478-480
Aafav 750
hapmndov, 1
hapmodévog 531-532
Axpmpogeyyhs, ~€¢
Aaumpopeyyys 714-715
ryo
Aéye 558, 573, 582, 617, 623, 630,
660, 744, 761
Myov 562, 708
elmévrog 576, 620-621, 633, 655-656,
724
eiretv 577
elmav 661, 727
Aéyer 727
Aeyopeva 733
stompéva 737
Aeyerg 737

hotoynteas 754
paliov, 6

paliov 755
waxpbds, &, —6v
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maxpdv 561, 658, 705, 706-707, 712

poppaipn
uappaipovta 694-695
wappapLyn, 9
pappapuyais 531
peyaroddvapog, —-ov
peyaroduvdpou 519
ueyahodivape 639
peyahoxpatwp, 6
pe<ya>hoxphtwp 639
peyahoxpitopeg 687-688
uéyag, peydhn, uéya
6 péyag dede 482
peydhng 572
peydhou 731, 778
uéya 794
uetlwv, -ov
petlov’ 776
UEYLoTOS, —7), —OV
péyiote 640
ueylote 643
péhag, pérarva, wEhay
perdvey 674
uerdvrng 800
wéhavog 815
uéAL, T6
wéhe 755
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uéhete 781 uovog 484, 736
PEMW uovoy 734
v uleA[Aovtev 480-481 pooyos, 6, 1
uérhe 516 uéoyou 699
wév 814 puxbopat
Mevd#orog, -a, ~ov woxed 659, <puxa> 705, 707
otvg Mevdnoty 768 pwuxduevog 712
Mevehattrg, b wixwoov 490
6 Mevehatty 805-806 poreud, T6
Héve uwoxopa 657, 705
uéve 709 @opLds, 7
uepic, M poptbddwv 647
uépeat 799 uwoptwy 731
uépog, T6 wopov, T6
uépn 552, 553, 554-555 popou fodivoy 759
uéoog, -1, -ov puoThpLov, T
[w]éoov 540-541 puotnpta 476
péoov 634 puothptov 723, 794
uecoupavén uvotyple 746
uesovpavolivtog 762 uwbatyg, 6
uetd 503, 525, 534, 577, 617, 749, 774 whoty 477
UETAYEVWR® wiotng 744
petayev<v>n8a 508-509 veaviag, 6
ue<ta>yevwndévtog 647 veaviar 679
petadidmue véun
petadodivar 483 vépe 709
petanapadiSunpe vebpov, 16
petanapaddvar 501 vebporg 816
petamaparapPive VERTEPOG, 0, ~OV
petamapainudopar 525 vewtegoy 635, 697
un 710, 745 vénua, T6
undé 607 vonuatt 508
undelc, -ula, -év vopodetéw
pndeva 570 &vopodétnoag 722
pndéne 606 vouunvia, 7
unxETt 566-567, 792 voupnvia 787
wiv, 6 8¢, Hd¢e, T6de
unvég 797, 799 tade 475
pnvie #3e 486, 779
<unvodoecdur> 481 836¢,
ubyvope 688 657
uikag 781 olvog, 6
Mi8pac, 6 olve 768
“HAvog MiSpag 482 olog, ola, olov
v povede ofov 552
pvnuovebostg 730 STy phppatog
povoxAwy, 6 oxtaypbppatoy 782-783
povéxiwvoy 808 dAtyog, -m, -ov
wovog, -1, -ov OAlyov 523

ubve 476, 764, 764



oAoxAnpla, %)
ohoxhnptlay 684-685
thog, 1, —ov
Shov 581, 658
dppa, 6
Supaot 517
dpudtev 703
6uodiattog, —ov
opodiaitor 668
duotog, -, -0V
6pota 800
duotov 810
oupotlag 549, 554, 618, 622, 677
bvopa, T6
ovépata 610
bvopa 652, 761, 783, 788
ovopate 678
dmov 578
brwg 484
Spapa, T6
6papatos 555
dpaote, N
&no¥jg te xal bpdoens edtoviay 685
bpdo
8y 539, 542, 544, 544, 550, 555,
556, 565, 579, 583, 624, 635, 656,
661, 693, 702, 756
bpopévey 547-548
e 569
idav 665
ddetar 775
6p96¢, -7, -6v
6095 800
oppaw
bppwpévoug 557, 567
dp<p>ampevov 571
bpveov, T6
bpvewy 796
g, #, &
fv 482, 524
6v 527
6 538
82 625,700
& 652
olg 677
od 742, 774
& 777
toov, 8om), 6oov
éoov 759
brav 569, 629, 634, 692, 726, 757
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&t 604, 644, 710
b, olx, oy
obx 529, 726
oby 776
oddé 542
obdelc, 00epia, obdév
obdévoe 541
o03év 542
oOKETL 749
0OAGTEROG, -7, —OV
odAdTepa 809
odv 478-479, 569, 628, 630, 635
odpavés, 6
obpavéy 484, 546, 701
obpavol 640-641, 664, 666667, 677,
681
odoia, )
obota 493, 763
obolag 494
olite
[o]Jbte 541, 542
obrog, abty, Tolto
tadtng 478-479
tabta 576, 617, 620, 655, 661, 665,
724, 728-729
wolto 633, 635, 788, 788, 804
TolTou 646, 776
tabty 648
adtar 664
obtoL 676
obtog 747
ToUtav 757-758, 814
olitwg 666, 712, 786, 801
SopPahpog
SpPaipole 586587, 624
de, 7
& 697, 746, 774
mahw 524, 573, 582, 623, 707
TahLvylyvopo
maivyevduevog 718-719
TAVEEAVOG, —0V
mavoéhnvoy 798
TREXYYEAUR, TO
TapdyyeAux 749
napadotdc, ), -6v
nopadotd 476
TXPAROVK
nagaxoloar 749
TAPATTATOLOG, —OL, ~OV
mapamiforoy 811
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Tapdévos, 7

rapPévoug 663

mapPévor 667
TAg, TACA, TAY

navta 485, 543544, 617, 729
TATNP, 6

Tatpds 548
Habve 799
mevtadaxtOALog, -0, ~Ov

[revra]daxtufhialovs 580-581
névre 706
mept 718
TEQLATTT®

meplador 817
nepLdivntog, -1, —ov

Tév meptdivntov | Tol kixhou

&Eova 680

nepLtéy®

meptéyovtog 621-622
nepllopa, T6

nepldpacty 674675
TEPLTATER

meptnatolvta 656—657
TEPLOTEPERY, 6

meptotepeive 801
TEPLYED

mepLxeyupévog 515
nepLyplon

mepLyplav 773-774
mepoa, B

mepoéac 782
TLRpoG, ~&, -6y

Txpdy 526

mxpdg 605
TLUTTAT L

mrAdvtag 581
mAeloTog, ~1), -0V

mAetotoug 581
TAE”S, €6

nhnpéotatoy §19-820
mnoiov 807
mvebua, 6

nvebua 489, 510, 538, 627, 629,

658-659

nvedpatos 489, 489, 617-618, 714

mvedpatt 505, 520, 589
TYEVLATOPWG, 6
Tveupatopes 593
TVER

nvevoy, 510

Indices

T™vOY), )
nvon 641
TOLED
motnone 635
mothoavtt 644
érotnoag 723
molnoov 752, 755
moheben
moiedovtag 545
moAhaxtg 790
TOAORPATWE, 6
ToAoxpdtopes 676
nérog, 6
woAov 656
monmidlen
nénmucoy 488, 561-562, 57
mopeta, 7 -
nopela 547
TopelopaL
Topevopévoug 567-568
mopeopar 721-722
TOTAUGG, 6
motaudy 793
ey, T6
Tpayp&ta(v) 568
np&ypatos 718
Tpaypatela, 7
mpaypateiay 776-777
mpayuately 791
mpdkig,
rpatews 750
mpé 783
wpoBatov, T6
npofatou 815, 818
TEoEPOUAL
mpoépyovtar 673
TPOKELYLGL
mpoxetpévr(v) 779
Hpévora, 7
[Tpovora 475
TPOTLOPEY Y, €5
mpompopeyYY, 562, 715
mponpopeyY” 603
mpag 523, 552, 784, 806
TPoGOoRAN
mposddua 571
Tpocépyopat
wpooepyopévous 580
mposerde 630
TEosEpYOpEVOY 756



TPOGKUVE®
mpoxuviioar 649
Tpdowroy, TO
npbowna 664, 674
TpogeYYS, 66
TpogeyYh) 562
TPWLOG, —0L, —OV
Tpwtag 784
TE&TOG, 1), -0V
mpoTy 487, 488, 494, 670, 743
npatov 490, 492, 493, 618, 660
741-742
nptTog 688
TTeEpdy, T6
ntépov 802
ntepa 804
wlp, T
nlp 490, 512
mupdg 491-492, 617
mupLdivng, 6
muptdive 598
mupldupog, -ov
muptdupe 592
Tuptxhovog, &
mupixiove 597
nuptvodolk, 6, %
TupLYoTELYR 636
nhpvog, ~a, -ov
ruplvav 521
nupivag 584
mhptvee 589
mhptvoy 637
mupiveg 638
TLRLTVO0G, -0V
mupinvoe 592
rupinohag, -ov
muptwore 590
TUPLOTOPOG, &
mupteTope 596-597
TUPLOOUATOS, ~OV
nuptoouate 595-596
TUPLY PTG, O
mupLyaes 593
TUpPdS, &, ~6v
muppdy 808
otla,
$ilne 808
plmre
pldavra 793

s
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p68tvog, -1, —ov
podtvov 759, 774
868vov 790
¢ 672a, 691
osavtol, -¥ig
oeautéy 539, 622, 629
ceauty 726
oeLopde, O
celopiyv 682
oelw
cetopévny 695
oelVY, 1
oednvng 753
oepvos, 1), ~6v
oepval 667
oeUTAoOY, T6
celithov 812-813
ofuepov 516, 646, 651, 686
ouyh, 9
oLy, ouyd, | oy 558-559
POAaEGY pe, alyyn 560
ouyy, ouyh (Aéyos) 573
ovyn B 578
ouvyy, ouyn 582
ovyn) (Aéyog) 623
oTmépua, TO
oméppx 754
OTEQRATLROS, -7, -6V
omepuatikob 646
OTEQERTATOG, ~O, ~OY
otepentéte 507
GTEPAVOG, O
otépavov 637
oTepavy 698
TR
otnxerg 728
oTiyog, 6
otiymv 727, 731-732
oTopa, T6
otéua 558
oTPEPDL
otpapnoovtal 633
otpEpovteg 679-680
GTPHYVUUL
atpacag 760
G6TUALGXOG, 6
oTuAioxav 669
ov, Duete
ce 478-479, 540, 557, 567, 572, 577,
634, 643, 649, 677, 763, 775
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oot 481, 556, 566, 642, 710, 726, 727,

734,778
Oty 499, 574

66 556, 557, 573, 582, 585, 623, 657
704, 709, 722, 722, 728, <ab> 740

sov 576, 586, 620, 627, 630, <gou>
633, 641, 642, 646, 655, 724, 763

ouyhelotyg, 6

ouyxhietota 591
cuyyptopa, T6

ouyyplopatt 793
obuBohoy, t6

copBohov 559
ouumapaAapBave

ouumapahafBye 651
ovppbaTg, 6

cuppldoty 732-733
obuThaveg, -, -ov

ooumhavos 574
ooy 734
SUVALYVEDL

cuvayvevéte 734
cuvavinuL

cuva<v>tévar 530
cuvdEnm

cuvdicas 588
cuvepBadAie

ouvepfBarav 754
cuveuaytopal

cuvevwyndelc 770
GUYRLVE®

cuvxLyoye 706
olvodog, )

cuwbde 780
cuvtaypa, t6

ouvtaypatos 481-482
CUVTPE YW

ouvTpéyxety 627
cuptln

clptaov 488, 561, 578
cloTAGLS, )

cboTaoclg 778
cp63pa

cpbddpa 503
oy, T6

ooua 495

capatos 684, 704
TaAdTYG, O

TaA&ny 812

Indices

vakig, 7

tdEy 568

téfer 693
Tapdoon

tapaooopevoy 622-623
tabpog, 6

Tadpwy 673
te 498, 685
TEXVOV, TO

ténvg 476

Téxvov 748
TEAELOG, &, -0V

Téhetov 495
tedetag 786
TEAEUTE®

Tereut®d 720
TeEM®

étédeca 763

teielv 787
té)og, TO

téher 481
Téa0apes, TECCROR

Tecchkpav 669
tetpahilopa, T6

tetpalapatos 589-590
T, L, g, Tl

Ttg 748
T6mog, 6

tome 740
TooolTog, —adTY), -0UTo

T0600TwY 647
Téte 565, 729
tplg 747
TpoMoG, 6

tpémov 813

Tpbéme 819
Toyn, 4

Toyar 665, 666
byeta, )

Uyelav 684
Oyung, —&¢

by 534
68wp, T6

00wp 492, 513

Gdatoc 492, 493,713

Gdatt 506
berolg, -&, olv

Yehobv 758
vidg, 6

vidg 535



bunv, 6
Ouéva 814-815, 817
Umdpyn
Urdper 750
Oméxdutog, -1, -ov
bnéxdvtog 725
Umép 740
UrepBaive
bmepPatvovra 540
brepfddre
Urepférrovrog 649
UnepBaupdln
UnepeBadpaca 791-792
Uneppeyéde, -e¢
Oneppeyédn 696
06 483, 496, 518, 608, 646, 680, 730,
737
OoBddhe
UméBere 742
. brodeixvuyt
Orodetéavroc 805
OmoneLpat
Umoxetpévy 502
Omoxetpevov 585-586
Oménettar 783
dréuvnpa, 6
Unduvnua 820
botépa, 7
botépag 518, 645
UploTnue
bpeoraong 523
Ugog, T6
Udog 540
paive
pavioetar 549
pavels 653
Paraypuv 806
@daptoc, -1, -6v
@daptn 533
edoyyos, b
@dbyyou 609
e¥oyye 745
POPEL
popolivta 794
Ppdln
ppacdévra 607
PpELxTHG, -&, —6V
eptxtov 513
QuAarLoTY, T
QuUAdxLooaL 669

Indices 271

puraxtnpLalen
euiaxtreLacdic 789
puIaXTAPLOV, TO
puiaxtipta 660, 708, 813
@UAov, 6
@OAx 683
PUAAGOW
puhakov 560, 661
PUAROY, T6
@dAAoL 782
@ORAov 785, 789
@ORAa 809
poog, 1)
pooeL 502
plor 533
oy 607
Pl
poetar 798-799
Povi, )
puviig 609
péic, TG
pwtog 591, 600
pora 694
POTLYOE, ), ~6V
pattvyy 696-697
pwtoBia, 7
pwtofia 598
pwtodatng, 6
putoddta 596
PWTORLYNTYG, 6
euwtoxwita 599
PWTOXEATWE, b
PpuToXp&TRp 595
Kolpe
xolpe 639, 670, 670, 671, 671, 672a,
672a, 672b, 688, 689, 689, 690,
690, 691, 691, 713, 713, 714
¥xlpete 666, 678
XoAhaGw
xohacdév 803
xxed, 4
Yopdg 627
xele, 0
xetpoe 497, 519
xetpt 699
xLTav, 6
Keréve 636, 698
Xragaic,
yhopide 636637
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yokopar
Fencacdar 733
xenoapevos 740, 791
yew 792, 818
Apdcdar 794, 796
xpeta, §
xpetav 504, 535
xXe
xen 478-479
<yeh> 794
xenpatileo
xonpatioy 653
yenpatioov 717
xenoLuedn
Xenotuedone 765
XpToLuog, -a, ~ov
xenotpog 763-764
xpnopss, 6
xenoudv 727
xenoubdg 732
XPouedén
Yonouwdnoer 724-725
xetopa, T
xptouax 770
xplo
xotwv 746
yetetar 802
Xeloeog, -1, —ov
xpvoea 665, 675-676
xevo@ 698
xeboeov 700
xpuooeLdis, -é5
ypevooetdéaty 530

Indices

Xpvooxdung, 6
Ypvooxopav 697
YUAGe, &
Yuhotg 480
xuhév 773, 781
xvAg 803
Xwpén
yopnoavta 606
xwenoets 729
dogh 7
Mpévora xai Yuyh 475
Juydlv] 535
Juy 630
$uyd 710, 725
Juyinde, -7, -bv
oyl 524
Juydo
&uyopive 498
& 478-479, 748
apog, 6
apov 700
&oa,
o 543, 648
dpag 545, 652
doare 654, 687
doav 701
apovéyog, 6
Qpovéuov 652
@ 551, 657, 722, 728, 737, 739, 740,
744, 783, 812
@ote 540, 572, 626, 733, 775
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1. Voces Magicae

aenove 487, 743
vowel sequence variations 492, 493, 495,
498-499, 528-529, 532, 600, 610—
616, 764, 788
alai 594
alepavdt 688
axBa 594
avypee 505-506
armotou 511
apapuayne 672
apet 597
apevBapalet 602
apvopnde 515
apme 511
xptevremt 715
apyavdapa 631
apdevtey 563
ayptyLove 689
Beeyévnyre 600
Booonta 599
yahhaPBaABa 598
depov 536
etwta 597
etoar) 508
ehovpe 594
spederpe 603—-604
epedrpr 715
evapd 564
évdpyopat 509
evdo 711
eopasyy, 692
gpLyy 632
epptydadnd 691
epovoul 507
gpovpopfping 672
eTLUEVUERD 632
exoupLn 672
Eyw 514
€QPW ... BELOP
with variations 654—655
LoafBudE 631-632
79 511
Bavperov 560
Yeom 514
9 716
Boadrapr 652
Ypomwd 711

tcatate 598

taw 593

tepalad 500
npaoypat 509
xupe 512
poppapevter 602
payapel.]v 536
pedapfa 500
peveayeng 671
uepyetuepos 689
uesapytite 690
petepta 499
ueyeav 671

pewv 564

ppen 716
peviuppopop 668
peoupr 724
woxptpa 708
w8propotupnpitiBa 604
poprog 562
@w8ptpox 653

pov 537
veuedrpe 563
veySetp 560
veydev 510
veySw 511

vue 513

Eep9eud 575

Ev 575

ot 509

oku 575
ouyteyoa 514
ogoetbang 766—67
mapaxowwn$ 507
mevTitepouve 590
nennep 595
et 564
mpemepmine 595
mpodpL 632633
TPOTEOPEYYNS, -6¢ 562, 603, 715
npocBuunper 819
mpocupneL 661
Teoyw 536
TEOYEYYNG, €6 563
mpogpup 562-563

_ mpwa 536

rpwe 537
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Tpwhuywy 537
Tuptpata 631
wuptyt 598

p 509

cavyepwl 599
Xepeotiay 591
oouatvepr 601, 602
Teyvovdang 672b
Tvpn 565

vevapn 716

pevev 711
peptpogepept 708-709
pepovpa 723
Pty 500

PLABa 565
pvounvioy 596
popa 765

popadny 632
popadt 633

Indices

potilaag 766

epl.] 488
PppevecovpLpyy 506
Dpij 717

DoniBa 717
pupreyn 564
pupyexe 716

eed 500

Qup 765, 766, 766
v0g 766

patala 631
1xeweide 690-691
xoedevdans 670
devaBud 508
{mptdapew 715-717
Puptdapre 564-565
upvepeu 592
uyw[v] 535

oot 593
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