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Hay 1
EA 10391, Reg. no. 1868,1102.464
TM 100015

Formulary on a tall, thin opisthographic tanned leather sheet
with 26 recipes for invocations of angelic powers, short
iatromagical recipes combining pharmacology with inscription
of ritual signs and a multi-purpose prayer with a list of various
applications. The collection opens with three invocations, each
followed by instructions for a ritual offering including aromatic
substances, in which the first editor, Angelicus Kropp, saw a
mixture of Gnostic and later Christian elements (AKZIII, 2267
§385), and which also contains a traditional Egyptian motif (see
12—-19 with the commentary). Explicit specification of the
purpose 1s lacking, as each section launches directly into the
invocation. The aim will have been at least a general appeal for
the attention of supernatural beings, which are urged to come
to, or descend upon, the offerings, to provide revelation and
assistance to the user. The end of this section is explicitly
marked with a closing phrase (58). Three short medical recipes
follow (58—60), one prescribing magical signs to cure headache,
the other two pharmacological approaches to disorders of the
legs and eyes, which close out the front of the sheet. The
collection continues on the back, opening with four short
recipes for healing and protection prescribing ritual invocations
or inscriptions (61—73). Then the format shifts to give a short
prayer invoking a single divinity (74—6), which is applied over 14
directions for primarily aggressive aims (76—98), some of which
add, or substitute, a list of holy names, those of the 24 heavenly
presbyters of Revelation. Another prayer follows (9g9—104),
probably an addendum to the opening one, then a complex
composite of divine names, magical words and drawings (105
44), including a reference to ‘women’, in context perhaps as
beneficiaries of amuletic protection. The collection closes with
another aggressive procedure (145-54), an invocation to bind
the sexual potency of a man with a woman.

The sheet was cut from the left flank of a calf or young bovine
in line with the backbone of the animal with the top of the
manuscript orientated towards the head. A possible flaying scar,
pockets of residual hair and deterioration suggest that the leather
was poorly prepared prior to vegetal tanning. The text begins in
a single column on the grain side of the sheet and continues in
the same orientation on the flesh side, after flipping along the
long edge. There the disposition in a single column continues
until a more complex arrangement is introduced, to fit text
around some ritual drawings. On the front, a blank space
approximately one third of the total height is left at the bottom.
In the absence of any major flaws in the leather there, the copyist
may have planned a later expansion of a thematic grouping of
content (1atromagical recipes) in this space, or wished to leave a
portion of uninscribed leather as a sort of guard-sheet to protect
the rest when rolled up. Bands of dark staining and horizontal
cracks indicate rolling along the horizontal, from top to bottom
with the grain side inwards, leaving a blank portion of the flesh
side facing out.

The hand (Copyist 1a: see Chapter 6), resembling that of
Hay 2 but not enough to be assigned with certainty to the
same copyist (Copyist 1b), is a practised Coptic majuscule,
unimodular in the typology of Orsini (2008). A form of M with
three strokes stands out against the four-stroke form more
characteristic of majuscules, and there are also cursive
features, such as an alternate form of a in a single stroke, and 'y

629mm x 188mm (h x w)

mid-8th-9th century
Thebes?

alternating between a two- and one-stroke form. Occasional
inorganic ligatures, especially of € with a preceding letter, may
suggest the copying of a cursive exemplar by a copyist
unfamiliar with formal cursive. Serifs are sometimes added,
most often to T. Magical words are inconsistently overlined, a
habit sometimes extended to Coptic words (e.g. ne21€s, 6), but
syntactic overlining is not used. There is punctuation by single
or double slash, and occasionally by colon, at the close of
recipes. Horizontal dividing lines running the full width of the
column are used variously to mark transitions within and
among recipes. Simple crosses mark the beginning and end of
the front and back, respectively, as a whole. Abbreviations are
confined to the Greek loanwords AA (for which see the note on
9), 8Y (Bvoia), and npe and similar (tpecBitepog). The
copyist has made occasional corrections on and above the line.

The dialect is Sahidic with non-standard orthography. For the
first-person verbal prefix 7t is generally used (but cf. Tecocncn,
38, and Teconcn, 74). There is frequent haplography of
consonants and omission of nasals; N is only occasionally
assimilated to M following n. Ungeminated forms, such as TOT-
for TOOT- and 02 for 002, are common, as is the general
conflation of vowels (e.g. 2€ for 21 and 2axN for 21xN, 95),
especially in Greek loanwords (e.g. NNANTWKPAT®P, 2; the reflex
of vin H, e.g. NETNPHAAKTHPION, 8 with the note). Simplification
of diphthongs appears in € for €1, such as in the writing of the
verbal prefix Te- for -}. In at least some cases it is also at work in
spellings of the near demonstrative, such as nexnoT for nelANOT
(41) and NTe2€ for NTE12€ (63); in others, where deixis is possible
but not certain, a lengthened spelling of the definite article is
equally possible (see the note on g below) and has generally been
preferred in the translation, with the alternative noted in the
commentary. Occasionally a reduced o for oy is also found (e.g.
MO2, 11; OKW, 61), a feature common in Hay 3. There is
occasional aphaeresis of €: pOOY (36); TNZHTTHY TN (53). Among
non-standard spellings with respect to consonants the occasional
confusion of liquids may be noted (2w for 20p, 13; TNarAKAAE
for TNAPAKAAE, 76; AAKACTHPION for €pracTHpION, 86 and 88),
as well as the frequent interchange of k and 6, producing one
writing with 6 for r (N6BWK, 17), and an aspiration of n (NGIWT,
45; cf. also penem, 66).

Ed. pr. A M. Kropp, AKX 1, 55-62 text M (cited in the
apparatus here as ‘Kropp’), with the assistance of W.E. Crum,
who controlled the original; a German translation and notes
appeared in AR I, 4053, text XIV. Later Crum collated
Kropp’s text against a ‘large phot[ograph]’, presumably the result
of the same infrared photography applied in his editions of Hay
2—6. Notes from this collation are preserved in Crum’s copy of
Kropp, AR Iin the Sackler Library, Oxford (cited in the
apparatus as ‘Crum’), and the ‘large photograph’ may be one of
five infrared images, prints of which are kept among Crum’s
papers in the Griffith Institute, Oxford (Crum MSS 11.47), which
differ in some details from those kept by the British Museum and
probably represent a separate attempt at photography. An English
translation by D. Frankfurter and M.W. Meyer was included in
ACM 263—9 no. 127, after autopsy by Frankfurter (textual notes
p- 379). In the present edition underlines mark letters seen by
Crum and confirmed on one or both sets of archival
photographs, or suggested directly by the latter, but now lost.

Catalogue | 79



Hay 1

0 1|00m

80 | The Hay Archive of Coptic Spells on Leather: A Multi-disciplinary Approach to the Materiality of Magical Practice



Hay 1

Catalogue | 81



Hay 1

0
[

1|00m

82 | The Hay Archive of Coptic Spells on Leather: A Multi-disciplinary Approach to the Materiality of Magical Practice



Hay 1

0 HOcm

Catalogue | 83



front (grain)

10

15

20

25

30

+ AMANOY $OYPAT POYPANI NET N2ZOYPIT NXWPE 2N TEYEOM

NAI €TPOOEIC ENCMOMA MN {MN} NECNOY NNANTWMKPATMP BHO BHOA BHOAL

NEWOMNT N2OYPIT NXWMDPE 2N TEYGOM NAl ETPOEI ENCWOMA MN NE-

CNOY MINWHPE NMEPIT ABIOYT KAPNABOT KAPNABIHA NET N2OYPIT N-

XWPE 2N TEYEOM NAI ETPOOEIC ENCMMA MN MECNOY NMNENNA ETOYAAB MN NAI-
VANON E€TKH €2PAl €XN TETPANEZA ETOYAAB NNWHPE M(N) MMOEI NTE€ NE21EB T-
concn Ay TNAPAKAAE MMIOTN MN NETNPAN MN NETN vac. 60M MN NETNCWMDAION

MN NETNPHAAKTHPION X€ ETETNKW NCWTN NTONOC NIM ETETNWOON NZHTOY
NTETNEI YAPOI ENEAONOC ETEIWOON NZHTY ANOK AA NTETNEI €XN TAOHCIA TAl
€TKH €2PAI MNAMITO €BOA NSS AIO AlO TAXH TAXH/ TE46NP2WB MEAANOC

APXH NHPN NAAEY 2B NIM CTEPE (M)N ANOYKAAAMMDN T NNECTIA €PE NO2 MO2

@WNY NI MN MacTIXIC [Tc]- tconen F vac. napakare MMOK NNOOY 2WA NN-

06 NXWMW®PE 2N TE46OM NAl ETAZE EPAT EXN NKEAE BININE €4UDU) EBOA

NTE2€ X€ ANOK NE 2K NEKMAXE 2N NAXIA A2(MDA 620N ENEAADMNIA Al€l

€BOA NOYPW MMMEMININE AIKINE NOYCAEIH NTWPU) NKAMBAA EC2ZMOOC €-

[XN O]YOPONOC €4X00CE AIENIOHMA EPOC AlDU) EBOA ELXWM MOC X.€ AMOY

WAPOI 2T NNOOY NNOG NXWPE NTHNATOC 2N NEYZHT NE2CE MMOK NEBWMK

W2 AA NEINE MMOC NAA 2N TEOYNOY MNATECXWK ANOK AA NTAW®NE

NMMAC 2N OYTAXH 2N OYKENH Al0 A0 X€ TWPK EPOK NNOOY NNI NTEKANOC NXWPE
2N TEYGOM NAI EMAITAPKOK MMOOY NNEIEWP ATCWTM NCWOOY ETE NAI NEYPAN
CAK MHCAK (JAXA EIEIPE NNAPMDI NFXMK EBOA NNATOT MN NANOAOTIA THPOY
NMAAAC A40YDW)B €4XWM MMOC X.€ KHTE MMOI NI MNOOY ANOK TNATAAY NAK
EKWANHTE MMOI NNMNE TNANO24 NNENINE TNACOANY EBOA NNOYNE NA[MNTE] TN[a-]
NOPKOY NCNTE NNeW)TKM MIAK TNOYXE EIHTE MMOK NNAI AN OYAEN [c. 5]

EIHTE EINAPAKAAE MMOK EK®M NCWK NTONOC NIM EKMOON NZHTO[Y NI€l ()ApOI]
€MEAONOI NAI ETEIWOON NZHTY NFEl €2PA €XN TEANAPXH NNE2 N[CIM]

€CEWMNE NAI NGMPE N2WB NIM €INA2I TOT EPOOY NTAAAY AN[OK AA]

A10 A10 X€ TWPK EPOK NNEK vac. NO6 NAPAN X.EKAC EIEIPE NCA NAPMI NK[XWLK EBOA]
NCA NATOT MN NANOAOTI THPOY NNAAAC €1T€ NETNANOY €ITE NEOOOY [2N OY-]
TAXH MN OYGENH ANOK NAA X.€ Alp NEKNECTIA MN NEKOABAIW [ C. 5 ]

Al 2N€E NAK €2PAl 2N OYTBBO ALX(DK 6BOX NNEKWMME THPY ANO[K AA A0 AIO]

X€ TwpK €POK NNOOY NNEOMO[OC €2p]Al €XN NE VaC. OPONOC NAI ZAAAINAH[A XEKAC €1-]
€IPE€ NCA[NA]TOT NIXWK €BOA NCA NAPI MN vac. NANOAOTIA THPOY [NNAAAC ANOK]

AA x€ Tw[p]k [6P]OK MNOOY TTAPKD MMOK X€ vac. 2N TEOYNOY ETENAPIKE BAA [€XN T€]

2 BHOX BHOA BHO edd. 5-6 naryanon Crum : n[aei]yanon Kropp 6—7tconc Crum: | [aijconc Kropp 7 ayt[n]apakaxe Crum :

84

amnapakare Kropp cwaion Crum : cwTion Kropp 11 NANOKAAAMDN edd. 11—-12 N02 MO2 @)wN4 Crum : NOYwwNH Kropp

12 NMACTIXIC Tfc edd. 2wx Crum : 20 Kropp 12-13 nNO6 Crum : NNO6 Kropp 13 xwwpe Crum : xwpe Kropp BiNime: 12 from corr.?

14 NTOK edd. eneaxwniaaiel Crum : enexxwNIAX Kropp 15 NOycaleH edd. 17 N6BwK Crum : NrBwk Kropp 18 neine Crum : Nr[e1]ne
Kropp 19NMMac Crum : nMMac Kropp xwpe: € fitted in above line (not corr.) : xwp edd. 21 gaxa edd. NaTO™0”Tedd. THpoOy edd.

22 x€ €KHTE edd. NaK Crum : NaR Kropp 23 €k@aNHTE: T from corr. NNOYNE Na[MNTe] Crum: NN, Kropp 23—4 [Tna]nopkoy
Crum : [tna]nopk Kropp 24 NenTe Crum : NNeNT€e Kropp TnoY A€ edd.  nnat Crum : NatKropp an oyae NN Crum : ABIOYX.
Kropp 25n2HTaedd. [nrel] edd. 26 Aonoc edd. nnez[ ] edd. 27 NTaaay: N corr. from a 28 NK[xwK] Crum : Nr[xwK]| Kropp

20 NNAAAC: € corr. from A neeo[oy] edd. 30 oysenn Crum : oykenH Kropp NAA Crum : AA Kropp Nekeas aiw[ Crum : NEK¥B alw |
Kropp 31 NnekwMame edd. T[upa] Crum: [ ] Kropp 32nevac. epono[c] Crum:ne e  Kropp naizaaanac Crum:
nazaAanac Kropp 33 [NCaNATOT] edd. Mn Nanoaoria Crum : MN Nanoaoria Kropp [nnaaac] Kropp : [Nnnaoyw]w Crum

34 [x€] edd. tw[pK] edd. [eplok Crum : [epo]k Kropp MmOk Crum : MwTN Kropp x€ om.edd. 2nTeyNoy Crum: | Few oy Kropp
8ax Kropp : Box Crum [Tacix] edd.
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(front) ‘Amanou, Phourat, Phourani, the three guardians strong in their power,

these ones who watch over the body and the blood of the almighty; Béth, Bétha, Béthai,

the three guardians strong in their power, these ones who watch over the body and the

blood of the beloved son; Abiout, Karnabot, Karnabiél, the three guardians

strong in their power, these ones who watch over the body and the blood of the holy spirit and the remnant
that lies on the holy table of the son and the sign of the lamb, I

beg and I entreat you and your names and your powers and your images

and your amulets, that you leave every place where you are

and come to me, to the place where I am, I, NN, and you come upon my offering, this one

that lies before me, NN, yes, yes, quickly, quickly.” Its procedure: black (ink),

finest (?) white wine — every thing — storax and calamus-juice, three (days) fasting, while the moon is full.
Mix these with mastic. ‘I beg, I entreat you today, Horus, the

great one strong in his power, this one who stands upon the iron bars (or, ‘on iron legs’), crying out

as follows, “Itis I. Prick up your ears at my needs (?). I flew in to Pellonia, I came out

of a door of iron, I found a beautiful woman, red, dark-eyed, sitting

on a lofty throne. I desired her, I cried out, saying, ‘Come to me

myself today, great one, strong and powerful in his heart, rouse yourself and go

to NN, to bring her to NN, now, before she stings — I, NN, that I may be

with her, in quickness, in haste, yes, yes, for I adjure you today by the three decans, strong

in their power, these ones by whom I (customarily) adjure you, whom I cannot disobey, whose names are

Sak, Mesak, Shacha, that I may carry out the (words) of my mouth, and you fulfil the (deeds) of my hand and every speech

of my tongue.” He answered, saying, ‘What is it that you ask of me today? I will grant it to you.

If you ask me for stone, I will break it; iron, I will cut it; the roots of Amente, I will

pluck them out; the foundations of the prisons — hail to you! —, I cast them down.” “What I ask of you is not these, nor ...:

what I ask and entreat of you is that you leave every place where you are and come to me,
to this place where I am, and descend upon the offering of radish-oil,

so that it may serve me as a preparation for everything that I will undertake, that I may do it, I, NN.

Yes, yes, for I adjure you by your great name, that I may do according to the (words) of my mouth, and you fulfil

the (deeds) of my hand and all the speech of my tongue, whether good or bad, in
quickness, in haste — I, NN, for I have performed your fasts and your prostrations ...
I have paid tribute (?) to you with purity, I have fulfilled all your service, I, NN, yes, yes,

for I adjure you today by the one who sits upon the throne, this one, Zadanagél, that I may

do according to the (deeds) of my hand, and you fulfil the (words) of my mouth and all the speech of my tongue, I,

NN, for I adjure you today, I adjure you that at the moment that you turn your gaze upon the
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ANAPXH NE2 NCIM MN TEKEAME NCOOPT N2EEB MN NEOAP vac. MOC 260YT MN N€Z p
NATOWM ETPEYWMNE NCA 2B ETENA2I TOT POOY ANOK AA AlO AlO TAXH TAX[H]

AIBANOC MACTIXE (DOYPH N2OMT (Y€ NEAOAE APXH N vac. NE2 NCIM =

[c. 5] a1 ApAPAY XAOTOY NETAKAOOA TECOCNCN TNAPA {PA}KAAE MM-

TN NCYPOC ANBEPCAOY APAPAY KATOOY NETAKAOOA APAPAY

X€[KA]C 6TETNKATAZIOY MMMTN NNOOY NTETNKWD NCITN NTONOC

NIM €[T]6 TN®WOON N2HTY NTETNEI €2PAI €XN NEANOT NMOOY €TKH €2PAl NNA-
MTO €BOX NTETNMO24 NAI NOYOEIN NO€E NIPH MN 1102 NZ NKWB NCOOMN NTETN-
M6E2 NABAA 2N NAOEMTHC NANAOEWMPICTHC NOEIN KCKAC ETETNAOYMN2
€BOA MHCTHPION NIM EINAMINE NCWOY €BOA 2ITOTTHYTN Al0 Al0 X€ [TwpK]
E€P(MTN NMNOG NPAN NMHT NPIDT €TE NEYPAN NE AlO CA vac. BAWO X [€]
€TETNEI NAI NNOOY €2PAl EXN NEANOT MMOY €TKH €2PAI M[NAMTO €BOA|
NTETNMO24 NAI NOYOEIN NO€E NMPH MN NO2 NZ NKMB NCON N[TETNMEZ]
NABAA NANAOEWPICTHC NOEIN NTETNOYMDNZ NAI 6BOX NMHCTH[PION N]|IM

€INAWINE NCWA AlO AIO X6 TWPK 6PWTN NNETNPAN ANOAOTIA 6[Y] MA[C]TEXH

HPNAK OPAK KOYO CAAMIHA TABIOIA MAPHK X1AWM TWPK [€]pWTN [NNE-]
TNPAN MN NETN2BCM® MN NETNTONOC €TETNWOON N2HTOY X€ T€[T-]
NAXAAE NTETNEI €XN TAGLX. NOYNAM NTETNKAOICTA NNETNOPONOC

NNOG TNZHTTHYTN 2MCE €XWY NTETNOY®WC €BO NNOYWWC €0Y [ c. 25 |
NTETNP OYOEIN ENECHT EPOY NOE NIMPH MN NO2 NCAWY NKWB NCON [NTE-]
TNTAMOI €2W0B NIM €I()INE NCWH vac. NTOTTHNOY NETZHMN MN NET[OYON2]
€BOA C2A1 NEPHAAKTHPION “MOPOY” ETEKEINE W) TEEYXH 6Y MACTI[XH 21]
MOCXATMON vac. YMEAA XWPAC XEMEPA @;Eé "

2& nxw eBox - oyankeparoc edat Tkac o), g

OYEPETE 4KAAA 2HCAT OY2MO 2€ NE2 21 HPM 21 BEPMON

MAPEACM N[NAI] EBOA ANAAO = OYBAA €A4P 2POCTN 21 KOWT 21 M vac. 00Y T €pOOY CENAANO

back (flesh)

+ €TBE OY2PEYMA H OKWM NCNOY # ZHAIAC EANAXIOP MNEWPTANHC
NEEPO MMOOY NNEUYOYPHTE A4Bl NMEYGEPWB €2PAI AdW)EYE

NKE NEWPTANHC 6€ NOYKA2 E40)O0OYDY NTE2€E€ ON NXOEIC EKA-

35 anapxH NN€E2NCIM Crum : [NOY]NaM Kropp n2ees Kropp : n26ies Crum  Nedap vac. MOC Crum : Neo  Moc Kropp ne  Crum (first

86

unread letter s or 2?):n z_ Kropp 36 NaT@ww[M] Crum : | ] Kropp [€]Tpeywwne edd. 37aBan0c? Crum:  Kropp MacTixe

Crum : MacTixH Kropp 38 [].. edd. Teco[c]ncn Kropp 38—gMM|[wTN Jpoc edd. 39 KaTeOY: T corr. from 0 (67?) : KAGOOY, €' corr.

from T, Kropp 40 wT[ ] Crum:[ |  Kropp enTeTNkaTazioy edd. NTonoc [NiM]edd. 41 [eT]eTN@woon Crum : [eTeTN]woon

Kropp 42MT[0 €BOA NT]€TNMO24 edd. ncoon Crum : Ncon Kropp 43 M€ Na[Bax NaJnae2e®THC edd. kekac Crum : Nkac Kropp
€TeTNAOY®W[N2]| edd. 44 MHCTHPION Crum : MHCTHPION Kropp x€ Crum: X [€] Kropp 45 [] edd. 47 kweedd. ncon [NTETNME]
edd. 48 NMHCT[HPION NiM] edd. 49 6()T€ Crum : om. Kropp Ma[c]T€XH: TeXH fitted in above the line 50 HpeA Kepak Crum : Hpea
a0pak Kropp [ep]wTn [MN Ne| Crum : [epwTN MN N€| Kropp 51x€K[] Crum:  [] Kropp 52 nneTnep[o]noc edd. 53 ovyc|] Crum:
ov[] Kropp 54 [N-]edd. 55TeTTaMOl Kropp : TTTaMO1 Crum NTOTHNOY edd. neT[oyong]| Till ap. Crum : NneT[OYWwN2] Kropp
Kropp Hca2T

Crum : HCaT Kropp oyzmo Kropp : oy2imo Crum 60 Max

21, 00y Crum 61 ncnod Crum : ncoda Kropp NnewpTanHe edd. 62 anigeye Crum : nniaeye Kropp 63 nke Crum : nTe Kropp
newpTaNHC edd. 64 81 MMay Crum : NOYX Kropp

| The Hay Archive of Coptic Spells on Leather: A Multi-disciplinary Approach to the Materiality of Magical Practice
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offering of radish-oil and the pad of lamb’s wool and the wild lupine and the seven
unslaked ..., they may assist the things that I will undertake, I, NN; yes, yes, quickly, quickly.””’
Incense, mastic, bronze brazier, grape wood, finest (?) radish-oil.

‘...AT ARARAF CHATHTOU PETAKATHTHA, [ beg, I entreat you,

the Syrian, ANBERSAOU ARARAF KATTHOU PETAKATHTHA ARARAF,

that you deign today to leave every place

in which you are and descend upon the cup of water that lies before

me and fill it for me with light like the sun and the moon, sevenfold, and

fill my eyes with divinity and my vision with light, that you reveal

every mystery about which I shall inquire of you, yes, yes, for I adjure

you by the great, true name of the father, whose name is Aio Sabadth, that

you descend for me today upon the cup of water that lies before me

and fill it for me with light like the sun and the moon, sevenfold, and fill

my eyes, my vision, with light, and reveal to me every mystery

about which I shall inquire, yes, yes, for I adjure you by your names — speech; offering: mastic —
ERNAK THRAK KOUTH SALPIEL TABITHIA PAREK CHIAO. I adjure you by your

names and your garments and your places, in which you are, that you

yield and descend upon my right hand and set up your great throne —

the great one among you sits upon it — and spread out the extent ...

and shine light on it like the sun and the moon, sevenfold, and

inform me of everything about which I inquire of you, the hidden and the revealed.’
Write the amulets; bind them to your thumb; utter the prayer. Offering: mastic and (?)
musk-scented incense. “YMELA CHORAS CHEMERA..” (signs)

(szgn). The end. A headache: (signs).

Aleg thatislame (and) in pain (?): salt and oil and wine and hot water,

let him drink them, he will heal. An eye, when it has become clouded: ... and costus and water, apply to them. They will heal.

(back) For discharge or shedding: (write with) the blood: ‘When Eljjah was going to cross the Jordan,
the river of water, on foot, he raised his staff, it dried up,

the Jordan, like dry land. So too, Lord, may you

take away the discharge from NN, by the power of the one in whose hand are

Catalogue | 87



65 NWOWT NMMNEYE NTOTH AAFAP TAPTAP APOMAPKAP -
€TBE PENEM 6MBE NXOEIT Y43 ¥dRie “ACABIC” CABAPABA
CAEAON COXOEA = TANE = AKNAEAEKOY = OYPOEIC FEWTE
NTAYYAAE 2N NEYAAMO NNOYTE T 2THK ETABOHOEA ATOYXO! 2N TEK-
61X. NOYNAM ABPAXA ABPAX vac. AW ABPAXAMO €TBE NNA NIM

70 NWMWNE KATA O€ NTANENCA2 NX.C C2A1 2N NEITHBE 2APOTEN
TNEAPATMA NTAATAAY €PN VAC. 2ITHC ETAAKO WNI NIM A[YW]
€NEX AIMMDNION EBOA 62N AAS 2ITN NEC2AI AN hiadjrac

P o
FCidnggn

TECONCN TNAPAKAAE MMOK NMNOOY MAPMAPIWO NETZMWMC €2pAl
75 €XN NEZOYCIA THPOY TNapA {PA}KAAE MOK NNOOY MN TEKMOPPH ETW
NWA2 NKWD2T TNAAAKAAE MOK vac. OYPIME EKOYDWE NIEI EBOA
2N NEYHI TAOY® TEEYXH €XN OYCINANOY NAKPION NOX4 €BOA 21PN NPO
NME4HI ANAPIKE: OYXAPIC C2A1 NEKA NMPE MOPOY EMEKXNA2 NO-
YNAM ANAXI XAPIC 7 OYMA EKOYWE NAW)WY WOW) TEEYXH EXN OY-
8o CINANOY NAKPION MN OYMOOY N2MOY NOXOY 21 NPO NNEUHI 7 OYCWPM
€BOA C2A1 NEKA NMPEC MN NEYAHNAMIC AOTIZE NTEEYXH €XWOY TOM-
COY 22 NEOHCIACTHPION NOYTONOC 4NACWPM EBOA = 2ENW)BHP
[EKOY®W]WE ENOPXOY ENEYEPHY C2A1 NEKA NNPECE MN NEYAHNAMIC
[AOTIZE NTE|E€YXH €XN OYCINANOY NATPION TOMCOY 2N MMA 6WAYNAPATE N2HTY
85 [c.9]. OYWTW C2a1 NEKA NMNPECBEAEPOC MN NEYAINAMIC MN MPAN NIPMOME
[OYCHY€E NKA]W) €4PHT ANANKOTK OYAAKACTHPION EKOYW)E EKAAY MOOY NA-
[c.2] ... [.]. Z NKAAX N2MOY AOTIZE €XWOY NOYXOY 21 NPO = OY[A]AKACTHPIO[N]
[EKOY]WWE NAp 2B C2A1 NENPECBEAEPOC MN NEYAHNAMIC [ ]  KAHC MN
[c.5]X . TAY €YAIK NBPPE TOMCOY 21 N€4PO OYMIWE MN OYT TWN
9o [c.5] 2NWHI 21 1)A2 TOMCOY 21 NPO NNEYHI: OYME AWIIZ[€] 21XN OY
[c.5]. HZNOAPMOC NATPION MN OYCHY€E NKAW €4PHT TOMCOY 21 [ C. 4 |
[ c. 5 ]XNC TAAY NOYCIME C2A1 NEKA NMPEC MN NEYAHNAMIC TO[MCOY] 2M n-
[c.5]..[.] OYA €9M€Y €POK ENEOOOY C2A1 NEKA NMPEC MN NEYAHN[AMIC] 22 NEUHI
[ c. 3 TO]MCOY 21 NPO/ OYA EKOYDWE ETAKOY AOTE€ZE NMEKA MN NEYAHNAMIC
95 22XN OYMOOY NCIAYNE MN OYCINANOY NATPION TOMCOY 2€ NMPO NMEYHI OYME N
CIME AOTE€ZE EXN OYAPXH NE2 MEKPAN MN NWC AMA2TE NTECEIX. ENWPX.
OYWHPE ENECEIOTE APAPAB OA00Y NETACKXAY ANOAOTIA TOEIC NKWD

NEX4 €NElI MNPAN NINPMME MN TECCIME WYAYNWPX =

65 NgowT edd. 67 cO6AON Crum: | € ON Kropp €oa0 A= Crum : cOakor- Kropp 68 NTaayare Crum : Kropp €TaBoneeis Crum

:eTaBolelx Kropp airoyxoi Kropp : Toyxol Crum 70 NwnNe edd. K, edd. Tanencainxe Crum: _nencain xe Kropp 2ape._

edd. 71 Tne apa nMa NTA4T Crum : TN $pa Kropp e€r Crum: T Kropp HceTarko Crum :NceTaxko Kropp [ ]edd.

72 AAMMM®NION €BOX €2N Crum : | NWN2 60A€ 2N Kropp 74 Mapmapiowe Crum : MapMapiowe Kropp neTzmooc edd. 76 €Boa
Crum : €8|ox (76—7) Kropp 77 21pN: p corr. from 2 : 21pn Kropp : 221pN Crum  78—g NoJyNaM Crum : Noy|Nam Kropp 79 ekoywe Crum :
ekoywwe Kropp 81 €eox Crum : €eoa Kropp NTGY'XH edd. 81—2 TomMcoy edd 82 21 neeHCIACTHPION Crum : eneeHCIACTHPION

Kropp m[n N]GYAHNAMIC edd. N [T]K)\HC edd. 89 T.I.GY./\N Crum:  €yamN Kropp nBppe Crum : Nippe Kropp [mneq]po edd.

90 [?]. ngHi2t gx, Crum : Kropp awT _noyedd. g1 H 2nedd. eapmoc Crum:eoymoc Kropp | NOYcCH4a edd.

92 . . %NC Crum: K, Kropp noycime Crum : Nnoyeime Kropp Tom[ ] edd. 93 [] oyaedd. 2anedaniom.edd. 94  coy Crum:

..roy Kropp aorize edd. neyAunamic  edd. 9521xN Crum : €xn Kropp oymooy Crum : oymoy Kropp mnedniedd. 96 cime

Crum:  Me Kropp nTeceix Crum :nTece2 Kropp edd. 97 1wHpe eneceloTe Crum : 10y NO€ ENECEIOTE Kropp NTACXAY

Crum : neTacxay Kropp Tpe cnkw Crum:Toe & onk- Kropp 98 nexoienel Crum : NeA arel Kropp
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65

70

75

80

85

90

95

the keys of the heavens, LAGAR GARGAR AROMARKAR.’
For sleep: (write on) an olive-leaf: (signs) ‘ASABIS SABARABA
SAEDON SOLOEL TAPE AKNAELEKOU.” Protection: ‘George,
who hymned in the Psalm, “God, attend to my help,” save me with your
right hand. ABRACHA ABRACH AD ABRACHAOTH. For every spirit
of sickness: ‘As our teacher, the Lord, wrote with his finger against you,
the procedure (?) that he has given us with which to heal every sickness and (?)
to cast out demons from NN by the writings of NN.” (signs).
(szgns)
‘I beg, I entreat you today, Marmarioth, the one who presides
over all the powers, I entreat you today and your form, which is
aflame of fire. I entreat you.” A man whom you wish to leave
his house: recite the prayer over wild mustard, cast it at the door
of his house. He will flee. Favour: write the 24 presbyters, bind them to your right forearm.
It will give favour. A place that you wish to be deserted: utter the prayer over
wild mustard and salt-water, cast them at the door of his house. Deranging:
write the 24 presbyters with their powers, contemplate the prayer over them, bury
them at the altar of a topos. It will derange. Friends
whom you wish to divide against each other: write the 24 presbyters with their powers,
contemplate the prayer over wild mustard, bury them in the place where they pass by
... Laying-low: write the 24 presbyters with their powers and the name of the man
(on) a sprouted reed-stalk. He will be laid low. A workshop that you wish to make turn: water
... seven handfuls of salt. Contemplate (the prayer) over them, cast them at the door. A workshop
that you wish to be productive: write the presbyters with their powers ...
.. put them in a new bowl, bury them at its door. Quarrel and dispute:
.. bury them at the door of his house. Love: contemplate over a
.. or seven wild lupines and a sprouting reed-stalk, bury them at ...
.. give it to a woman. Write the 24 presbyters with their powers, bury them in
.. One who thinks ill of you: write the 24 presbyters with their powers in front of his house
.. bury them at the door. One whom you wish to destroy: contemplate the 24 (presbyters) with their powers
over bath-water and wild mustard, bury them at the door of his house. Love of
awoman: contemplate your name and hers over fine (?) oil, take her hand. To separate
a girl from her parents: ‘ARARAB THATHOU PETASDJLPH— speech (over) a discarded (?) rag,

cast it into the house in the name of the man and the woman. They will be divided.

Catalogue | 89



AAWMNAL AWEI MAPPOYHB AOAPKAAA EAWE] IABA

100 XEPWBAOAEI MEMMEPMAOXI MEBIDB EMEKPWEB

—_—

MAAAEI CHAPI MIDHCIC TMECE NEKENNE2 MIAXHANI
[ ]O€l€ vac. ATONAI EAWEI EXWMAC CABAMO MEHA
[c.7]. €20YN NNAITEAOC 2ATIOC MIXAHA BOYBAY NEXC

[c. 9] NPW €T2HN BIOA EBOX ETAN = MIXAHHA

€TBE TEC2IME , ANTICIC
-

%P AAINI
_% . b MAPIMAHA J%
-
[c.5]HA 1IAWB A7 WO
(left col.) (centre col.)
BOAO BAPIANA
110 _MOYN 115 MINIANTO
WPEKE BAPOY'X
TYNOYTA HNABA
BANIOH BANETAN®
noud any
(lower left col.) (lower 2nd-left col.) (lower 3rd-left col.) (lower 4th-left col.) (lower 5th-left col.)
120 Y HA 125 N OYTIHA X CYPHA 46496468C
.BAGHA ACYNAAXAX AMAXEM 140 CYAHM
. .NOYHA AMMAN NAMEP CYXAHA
Ba €. .. MANMAN 135 ANAHA APMIAHA
Map NO CYBBA AAIHA CWPAHA
130 WNON APIHA
AABAXA €AO!
(top right col.)
145 NENTAICOWT NTNE A4COWT
NMKA2 A4CWWT NMPH NNEEBT
A4CW2T NNO2 NNEMNT A4{CW)W)T
NNEBECAYPOC NCIOY NTMHTE
NTNE EKACLOWT NAA NITPE XM
150 €1 €ENMA NPATY NT[T]pPE NEAMA N20O-

100

OYT WYWNE NOE NOYKAXI4 ECAKY

2N TENPW ECUW)OME ECAKB NOE NOYIN[H-]
KH MMOOY 2N T€MNPO AlO AlO TAXH
TAXH Z NCOon +

x€pwBA62€I Crum : XepwBA6A€! Kropp 101 [ ]aaél Crum: [ JaKropp chnpt Crum : Runpt Kropp MiaxHant Crum : MIAXHW®E

Kropp 102 [,  Jo€ie Crum: [

Jie Kropp eawel Crum : exwat Kropp 103 [ J20yN edd. sBoysoy edd. 104 [] Npw Crum: [ ] oypw
Kropp 8wx Crum : 6wa Kropp €Tan: Crum : €Tan- Kropp 107 MapiMaHa Crum : MapiMaM Kropp 108 [ ] Ha om. edd. 1awswe edd.

109 []. 0edd. 110 []xOYN edd. 111 wpKeedd. 117 [c.5]BA|HA edd. 118Ban_ Tax edd. 120—4 om. edd. 125 OynHAedd.

126 _maxaxedd. 127 AN edd. 128  manedd. 129  edd. 130-10om.edd. 136 N edd. 137-8om.edd. 140 edd.

141 | x aedd. 142  pmi  edd. 143cwpa edd. 144464646 edd. 146 Nn€€BT Crum : NEBT Kropp 147 24T Crum : [A]lacowT

Kropp 148 nneeecaypoc Crum : nneecaypoc Kropp Nc[ | N]TMHTe edd. 149 N[ |x edd. 151 €cakd Crum : ecaka/ Kropp
152—3 NOYN[H|KH Crum : NOY[nH]KH Kropp
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100

105

110

120

145

150

‘ADONAI LOEI MARPHOUEB ATHARKALA ELOEI IABA

CHEROBATHAEI MEOMERMATHCHI MEBIOB EMEKPHOB

MALAEI SELRI MOESIS TMESE PEKENNEH MIACHEANI

...OEIE ATONAI ELOEI ELOMAS SABAOTH MEEL

.. inside, to the angels, holy, Michagl, Boubau, Christ

.. which is hidden, release ETAP MICHAEEL.’

For women: (signs) ‘APTISIS (signs)

(s2gns) ADINTI (signs)
(s2gns) MARMAEL (signs)

...ELIAOBAOTH.

BOLO
[Jmoun
OREKE
TUPOPSTA

BANITHE

[Ju[JEL 125
[]BATHEL

[..]NoUEL

BA[...]

MAR[.]NO

130

N[...]OUTIEL

ASUNAACHAL

AMMAN

MANMAN 135
SUBBA

ONON

DABACHA

The one who impeded heaven, impeded

earth, impeded the sun in the east,

impeded the moon in the west, impeded

the store-rooms of stars in the midst

of heaven, you should impede NN and cause his head

ICHO
AMACHEM
NAMER
ANAEL
ALIEL
ARIEL

ELOI

to go to the place of his foot and cause his male member

to be like an ant that is frozen

in the winter that is thin and frozen, like a spring

of water in the winter, yes, yes, quickly,

quickly.” Seven times.

115

BARIANA
MINIANTO
BAROUCH
EPABA

BANETANO

(szgns)

SUREL
140 SULEM

SUCHAEL

ARMIAEL

SORAEL

FTHFTHFTHBS.
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Commentary

1-12. Invocation of three groups of three divine guardians to
attend an offering, followed by instructions for the
performance of the offering itself. The phrasing of the first
six lines, in which the groups are associated with the three
persons of the Christian trinity, is apparently modelled on
descriptions of the elements of the eucharist, with an unusual
attribution of body and blood to the father and holy spirit, as
Kropp recognised (AKX III, 657 §8115-16; see further the
notes on 5-6 below). There is a parallel (as pointed out by
Sebastian Richter) in an invocation for general protection in
P.Heid. inv. K 685 (ed. Meyer 1996), p. 13.1—-9, of three
groups of three guardians, whose names also recall those of
the Hay text, as watchers over the body (ncwma) — but solely
the body — of each person of the trinity: MaNiz $OYPAT
¢doypanel for the body of the father, ABlOYy® rapnaBlOye
rapNaBIHA for the body of Christ, and BHE BHOAY BEHOAE]
for the body of the holy spirit. Further on in the same
invocation (p. 14.6-10), the collective of nine guardians is
adjured ‘by these holy remnants (see 5-6 below with the
note) that have been placed upon them’, lacking a referent
but probably with some liturgical apparatus understood,
such as the ‘holy table’ mentioned in the Hay text, which has
fallen out of this later adaptation; the remnants are then
identified as ‘the body and the blood of Jesus the son of God
in the church of the first-born (understand @opn mmice: cf.
the note on Hay 4, 26 below) in the heavens’ (enearyanon
€TOYAAB €TAYKW €2PAI 21X MOY NCWMA MN NECNOB NIC
NWHPE MINNOY TE 2EN TEKAHCIA NEWHPE ENMICE 2€EN
ennye). For the stationing of powers expressed with respect
to the trinity see further the notes on 1 and 2 below.

The blood of the lamb, as figure of Christ, is mentioned
along with iron (perhaps of the nails of the cross, which
appears further on in the same invocation of P.Heid. inv. K
685 cited above) and unleavened bread as the agent of the
binding of a dog in an amulet attributed to the Egyptian
goddess Isis: P.Lond.Copt. Or. 1013A (ed. Erman 1895), 17,
4AMHP 2M NMHNINE MN NOEIK NA T CIP MN NCNOY MMEIZIHB.
Blood ‘on the pen of the almighty’, whose further

specification is lost, is addressed directly in an invocation in
P.HermitageCopt. 71 1 3—5, X€P€ NECNOAY [ c. 5 ] €4 2N
NKAAAMAPION [NNNANTO|KPATWP, and a chalice of blood
from which the angels have drunk is referenced in the
adjuration of P.Heid. inv. K 685 (ed. Meyer 1996), p. 7.23—4
(NANAT NECNOB NAI TANATTEAOC CW N2HTA).

The ideal of the eucharist-offering in turn figures the
temporal offering of the practitioner, with which the
guardians are tempted to descend. This link is reinforced by
the parallel phrasing and structure of their descriptions as
NAIYANON €TKH €2PA1 EXN TETPANEZA €TOYAAB (5—6) and
TAGHCIA TAl ETKH €2PAI MNAMITO €BOA (9—10), respectively.

1 AMANOY. $OY PAT POYPANI NET N2OYPIT. A
fragmentary invocation in Hay g, 51, gives three names, the
last two of which are similar to the present group, which may
belong in turn to a composite, together with Hay 4, 4751,
including versions of the BHO BHOX BHOAI and ABIOY T
KAPNMBOT KAPNABIHA addressed in the following clauses of
the present invocation. There is a similar invocation of three
groups of guardians with epithets referring to the three
persons of the Christian trinity, there for protection, in

P.Heid. inv. K 685 (see above), and also in P.Berl. inv. P 22185
(ed. BEUTII 387), 43—52: first MaNIz $apeo Ppwpansy
NWOMET N20YPIT €TPOEIC ENIWT NANTWKPATWP, second
ABIOT ATAPIABIO 2PAFOY HA NWOMET N2OYPIT ETPOEIC
€NWHPE NMIWT NANTWKPATWP, and third BHO BHOA BHOAET
NWOMET N2OYPIT ETPOEIC €ENENNX 6TOYAAB. The three
powers invoked in P.Heid. inv. K 686 (ed. Kropp 1966), p. 11,
1767, are said to be those who watched over Mary while she
was pregnant with Christ (N"F NAYNAMICZ NXWW®PE:
€TPAEICZ PACZ TE€ NAI TE NEPAN: TAPMANIHA €X1HA
A0Yr0YKakea). Compare also perhaps P.Berl. inv. P 10587
(ed. Richter and Wurst 1993), i1 67, [ |€Ta2pATOY [ |WHPE,
and for the guarding of sacred apparatus associated with the
trinity, the invocation of seven archangels in P.Berl. inv.
22124 (ed. BEUIII 392), 7-9, as TICAWBE NTHNAMIC,
followed in a damaged context by a form of the verb 2ape2
and reference to ‘the altar’ (NOHCIACTHPIO[N], 10), then the
epithet ‘firstborn’ (WHpN MICE, 11).

More generally comparable are the various groups of
three guardians ($yaas) introduced in the First Book of Jeu
7—92 (the so-called Codex Bruce, ed. Schmidt and
Macdermot 1978a, 52—78). In the subsequent narrative of the
passage through various treasuries (33—40, ed. pp. 83—92),
these same guardians are also associated with ‘places’
(Tronoc), like those of the Hay manuscript (see 8 below), and
they are said to allow passage into a Tonoc only after the
presentation of seals (cparic), ciphers (YH$oC) and names
(pan). This pairing of places and credentials was taken up

in invocations of angelic powers throughout the Coptic
magical papyri (see also the notes on 7—9 and 21—2 below);
for a consideration of the guardians and their accompanying
iconography in other attestations see now Dosoo 2021b,
130—2.

NXW®PE 2N TeY6OM. The epithet, applied also to the
Egyptian god Horus in 1218 and to three decans in 19—20
below, is paralleled for other divinities in P.Schott-Reinhardt
500/1 (ed. P.Bad. V 123), 11, CNAY 6 TENATOC NXOOPE 26N
Teysom; P.CtYBR inv. 882 A (ed. S. Emmel, ACM
Appendix 345 no. 1), I, AMOY NAT NOOY NXWPE 2N TE46OM;
and perhaps also P.Kéln 10255 (see the note on 12-19 below).
For the phrase, see Stegemann 1935a, who identifies a
Hebraism deriving ultimately from the Coptic version of
Psalm 102(103):20. For xw(w)pe on its own applied to decans
see also the invocation for erotic magic in P.Leid. inv. F
1964/4.14 (ed. Green 1987 with Green 1988), front, 6.

2 €TpooeElC. For €Tpoeic, with anomalous doubling of 0
as also in 5 below and Ncoon in 42, probably from
uncertainty about the orthographic conventions for
gemination of vowels in standard Sahidic; cf. €eTpoetin g
below. For the verb in the present context compare P.CtYBR
inv. 1800 qua (ed. S. Emmel, ACM Appendix 3535 no. 4), 4,
an invocation of an angel NAI €TPOEIC ETECKYNH ENNMIWT.
More generally the verb is found several times in amuletic
contexts: e.g. P.Pintaudi 65.4,1¢ xc poeic, and P.Nahman
s.n. (ed. Drescher 1950), 335, an adjuration X€kac pwme
NIM 6 TNAPOPI MNEIPYAAKTHPIO[N] ETETNEPOEIC €POA
22BOA MNE[600Y] NIM; for further imperative forms with
this verb addressed to angelic powers: P.Col.Copt. parch.
1—2 (ed. Schiller 1928 with Van der Vliet 1991, 239—+41), 23,
PVind. inv. K 8303 (ed. Stegemann 1934a, 28, 79-82 no. LI),
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B, 45, and PVind. inv. K 11088 (ed. Hevesi 2015), B, 1; and
twice among a complex tableau of magical words and signs
in P.Heid. inv. K 514 (ed. P.Bad. V 136, see the drawing at
pp- 390-1). Itis also applied to the activity of angelic
ministers (\MTOYProc) in the prayer of Seth, son of Adam, in
P.Mich. inv. 593 (ed. Worrell 1930, 251).

BHO BHOA BHOAL The names are found as the first three
of the 24 heavenly presbyters (cf. Revelations 45, 11, 19, and
the note on 78 below) in P.Lond.Copt. Or. 6796 recto (2, 3)
(ed. Kropp, AR T, text G), 44, BHO BHO[A] BHOAT, with a
variant in P.Lond.Copt. Or. 5525 (ed. Kropp, AR, text C),
109, BHO BHOAI BHOA BHOAPI. Subsequently, as here, they
appear to circulate independently: BHO BHOX BHOA in
P.Lond.Copt. Or. 6796 (4) (ed. Kropp, AKX 1, text ]), 545,
and P.Carlsberg 52 (ed. Lange 1932 with Brashear 1991, 16—
BHOAT BWO; among the ritual signs (charakteres) in the form of
letters with ringed termini whose inscription is prescribed in
arecipe in P.Heid. inv. K 679 (ed. P.Bad. V 142), back, 31, the
sequence BHT BHOA BH can be discerned. They may also be
integrated among other groups of holies, such as the nine
guardians of paradise (6 NYPHTEAAC €NapATICWC) in P.Berl.
nv. 5535 (ed. Beltz 1984, 85), 1—2, and the twelve divinities
associated in groups of three with each of the cardinal
directions, in their case west (NeMNT), in Hay 4, 48.

3 €Tpoel. For eTpoeic: cf. €Tpooe€IC in 2 above and 5
below.

4 2BIOY'T KAPNABOT KAPNABIHA. A similar group of

the cardinal direction south, in Hay 4, 50.

5 €Tpooeic. For the form see 2 n. above.

Nnenna. An unmarked nomen sacrum (Greek mva for
Tv(edp)a).

5—6 naryanon. The term, a loanword from Greek
Lelyavov ‘remnant’ (by extension ‘relic’ sc. of one deceased),
is not otherwise known in Coptic liturgical terminology in
the sense of the eucharist (Kropp, AKZ 11, 48) but appears to
have that sense in a related co-option of eucharistic language
in a magical invocation in P.Heid. inv. K. 685 (see above). It
may also be paralleled in an invocation for erotic magic: an
adjuration for supernatural powers to bring the target to the
user references ‘the remnants that are [...]" (NEANYANON €T2[],
perhaps e.g. €T2[N TTpaneza] as here, ‘that are on the table’)
as well as ‘your (s.) amulets’ (Nék$Y ), in an unpublished
formulary on a palimpsest leaf from a biblical codex,
P.Monts.Roca Il 4 + P.McGill MS NO Coptic 2 (for the join
and the original biblical text see Jones 2013). An interesting
coincidence of Aelyovov and ‘the holy table’ is found in the
Speritual Meadow of John Moschus (a further fragment
published by Mioni 1951, here §12, as an addendum to the
PG text): the ‘remnants from the holy table’ (Aelyovo Tfg
aylog tpanéing) of Haghia Sophia in Constantinople, that
is, the bread offered and blessed but not used in the anaphora
(for parallels in the Coptic liturgy: Mikhail 2020, 209-19),
are collected by the sacristan and fed to children at a nearby
school (on this text see further Dufly 2012; Gross 2020, 154~
60), providing in turn an example of a pathway by which
such products of the liturgy could reach private hands. In
Coptic documentary texts, the term is applied to the remains
of the human dead: Forster, WB 467-8; for a literary

attestation in a similar sense: Dijkstra and Van der Vliet
2020, 225 (note the spelling ay-).

6 TeTpaneza. From Greek tpdmelo. (cf. Forster, WB 816);
the qualification €TOYaxB suggests a component of the same
liturgical apparatus as the preceding naryanon and perhaps
the following nMmoel, which could be the altar in general (as
in the Greek term: see the previous note) or the paten used to
hold the eucharistic bread (Mikhail 2020, 126).

nMoel. For maein (Kropp, AR, 49, thinks of nMoeKT)
NTé€ ne2ies; Frankfurter and Meyer render ‘in the <place>’);
the loss of N can be explained by haplography with the
following NTe, or by a general weakness of the nasal as in the
preceding M(N). The ‘sign’ of the lamb may refer to the
marking of the elect in Revelations 14:1, a narrative context
to which the divinities BH6 BHOA BHOAL invoked above may
also belong (see the note on 2 above), or (the suggestion of
Jacques van der Vliet), in the context of other terminology
from the eucharist, to the metaphorical appellation of the
offering as the lamb (as Guvdg in Greek: see Lampe 1961, goa
s.v. 4; and e.g. the accompanying prayer in an 8th-century
Greek manuscript probably of Egyptian origin, 0 tpocfeig
£a0TOV apvov duopov: Parenti and Velkovska 2000, 71;
Mikhail 2020, 316), the sign in that case perhaps specifically
amark in the shape of a cross made in the liturgy of the
Coptic church over the offering-loaves (a symbolic ‘baptism
of the lamb’, on which see Mikhail 2020, 219, 227-30;
denoted in a r7th-century euchologion as ‘ra¥m al-hamal’
(‘signing of the lamb’): Mikhail 2020, 268; similarly a 15th-
century liturgy in which the bread is presented to the
patriarch ‘li-yumassih wa-yar§umahu’ (‘so that he may
anoint and sign it’): Mikhail 2020, 270-1).

6—7 Fconcn ay Tnapakare. With ay for ayw, a rare but
attested variant: P.Bal. p. 64 §18B. This synonymous pair of
Coptic and Greek verbs of entreaty is popular in invocations
and may render the pair 88opon kol Tapakard of Greek
prayers (e.g. [ John Chrysostom,] PG 63:926). For an
instance particularly concerned with the activation of a
ritual material, in this case oil to confer ‘grace’ or favour
(xap1c), see P.Koln inv. 1471 (ed. P.KolnLiiddeckens Copt. ; cf.
P.KilnAgypt. 1 10), 1-8, TICONEC TINAPAKAAT NMOK NNOOY
NPEM NACAPET €TE NATNE NXOEIC NNOYTE N2EUYPEOC;
further e.g. P.Berl. inv. 22185 (ed. BRU11I 887), 36—7; P.
CtYBR inv. 882 A (ed. S. Emmel, ACM Appendix 345 no. 1),
4; P.Heid. inv. K 544b (ed. Quecke 1963, 248-54 no.I), 9—10;
P.Heid. inv. 1680 (ed. P.Bad. V 141), 7; P.Heid. inv. K 683 (ed.
P.Bad. V 140), 1-2, 23; P.Lond.Copt. Or. 6796 (2, 3) verso (ed.
Kropp, AKX 1, text H), 29—30; P.MorganLib. inv. M.662B 22
(ed. MacCoull 1979-82, 10-14), 7; PVind. inv. K 7091 (ed.
Stegemann 19344, 17-18, 34—5 no. X VII with Till 1935b,
208), 1-2; PVind. inv. K 7093 (ed. Stegemann 1934a, 18, 38—
40 no. XIX), 3—4; PVind. inv. K 8638 (ed. Stegemann 1934a,
22, 52—3 no. XX VIII with Till 19g5b, 211), 2—3. For the
loanword woapakoréo see further Forster, WB 615-17, and in
magical contexts, P.Macq. inv. 588 (ed. Dosoo 2018), 12-13
with the commentary.

7—9. The appeal to a series of attributes of the invoked
powers (here including the Greek loanwords @vlaxtiptov
and {®d10v) is a common motif in Coptic magical
adjurations, possibly with Gnostic origins: see in general
Kropp, AKZIII, 225 §384 and the note on 1 above. Examples
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include an adjuration by amulets, names, powers, charakteres
and place NTAYNTK €BOA N2HTOY;, in a Coptic amulet
against tonsillitis from Antinoopolis, P.Ant. inv. 15.11.13 (ed.
Delattre 2014), 17—20; an invocation of the six powers of
Death (Tco enTHNAMIC eMNMOY) to sicken and kill an
enemy, inscribed in three versions on two bones (ed.
Drescher 1948), here bone A, convex side, 23-92, TIWPEK
€PWTEN ENNETENPAN {MENETENPAN} MEN NETENGOM MEN
NETENTONOC MEN NOYX Al EMNIMOY; an invocation of
unnamed powers for erotic magic in P.Berl. inv. 8325 (ed.
BRUT 4; Beltz 1983, 74—75), 1-3, TIOPK €P[(OTN MN NE]| TNPAN
MN NETNEOM MN NETNPYAAKT MN NETONOC NEOOY
€T[eTN]woon N[2]HTOY. For the {d3tov in particular see
also Hay 3, 41, 46, and Hay 4, 8o.

8 NETNPHAAKTHPION. For -pyaakTHPION (Greek
evAaktplov): the spelling with  for y is essentially
confined in Coptic to Greek loanwords, as also several other
times in this text: P.Bal. p. 88 §59.

9-10. The request for divinities to descend upon offerings
1s common in Coptic magical texts. Here no purpose other
than the presence of the invoked powers is specified. Often
the presented substances are meant to be activated by the
invoked powers’ presence and then put to terrestrial use,
which is referenced in turn: the most relevant parallel for the
nexus of ritual object-presentation and appeals for the
descent of divine powers is for some honey in an invocation
of the sun (npe) to provide illumination (cf. 42—3 below with
the notes), P.K6ln inv. 20826 (ed. P.Kiln XV 640), front, 3—4,
€KE1 €2PAT €X(N) NEIEUIW EKET ENZHT €POA MNEAT(M)
MHTCNOOYC N{A)ENaMI; other aims include improving
one’s singing voice in P.CtYBR inv. 1791 fol (first text; ed. S.
Emmel, ACM Appendix 34651 no. 2), 49—50, NETA2EPAT
26X€ NMANOT ETKH €PAI EMNAMTOY €BOA; healing and
protection in P.Berl. inv. 8319 (ed. BRU1 9; Beltz 1983, 70-1),
€XN MANOT N[ c. 6 ]€ 2N TA61X NOYNaM, and P.Berl. inv.
11347 (Beltz 1985, 32—5), recto, 12, EKETNNOOY MNEK[N]NA
€TOYAAB TEYEI €2PAl 21X M NMINE2 ET2N TAGIX €4CPpArize
MMOY 2M NPAN MNIMT MN NWHPE MN NENNX €TOYAAB (the
request 1s then repeated for various other classes of heavenly
beings) with a prayer for deities to send a subordinate along
similar lines in P.Heid. K 686 (ed. Kropp 1966), p. 4, 612,
XEKAC ETENTENNAY NAI MIIAPXATTEAWCZ MIXAHX 21XN
NIMAY: MN NINE2- €TKH MNAMETA €BaX (cf. also, for a cup of
wine to make a woman fertile, P.MorganLib. inv. M.662B 22
(ed. MacCoull 1979-82, 10—-14), 10 and 22); gaining favour in
P.Lond.Copt. Or. 6794 (ed. Kropp, AKX 1, text E), 16-18,
NTETNEI €2PAT XN NEIANOT NAI ETKH €2PAT MNIAEMTO
€BOA NTETNMA24 NXAPIC 21 INA 640YAAB; erotic magic, for
an ostracon inscribed with ritual text and designs and

covered with honey in P.KéIn inv. 1470 (ed. Weber 1975), 34,
AMOY NAT€2PAT XN TTBEAXE NOME ETKH €2PAT NAEMTO
6BOA MN MICOYTIOY "N” MN NiMY 6BIW MN NEPHAAKTHPION.
A reflex of this type of summoning continues in a late and
southerly context: an ostracon from the medieval Nubian
site of Gebel Adda, O.Toronto ROM acc. 973.24.813,
described by Lajtar 2014 and to be published in full by him,
where in 4—7 three triplets of related imperatives, £pyov
Eplyov &pyov, kabnoov kddncov | kddOncov, dkovcov
dxovoov | Exovcov can be read from the photograph (‘come,
come, come, sit, sit, sit, listen, listen, listen’).

For the situating relative clause compare also that applied
to some oil, to grant favour (xapic), in P.Kéln inv. 1471 (ed.
P.KilnLiiddeckens Copt. 3; cf. P.KslnAgypt. 1 10), 16-18, nine2
€TKH €2pAT NNAEMTO €BOA,; similarly for a blessing of wine,
water and honey to grant a good singing voice, in P.Berl. inv.
8318 (ed. BRU1 8; Beltz 1983, 68—70), 10—11; some water and
oil for favour, healing and blessing in P.L.ond.Copt. Or. 6796
(2, g) verso (Kropp, AKZ 1, text H), 89—91; the oil and water
over which the prayer of Mary is uttered, P.LLond.Copt. Or.
4714 (1) (ed. P.Lond.Copt. 1 368), p. 10, 1321, in (YANTEKXWK
NAT €BOA NNAMOAOTTA THPOY MNAAAC €T€ NIMOOY NAT MN
NINE2 NAT €TKH 2pPATMNAMTO €BOX €4EWNE NTAAGCO.

g eneaonoc. The Greek tdmog (for parallels see 1 n.
above) with interchange of dentals (as in this same word in
26 below; cf. P.Bal. pp. 1301 §111) and insertion of € with
respect to the enTonoc that might have been expected
(parallels: P.Bal. p. 124 §95; Hay 2, 1, nAN€6€pwB NNENINE
with the note; cf. also 8 above and 25 and 40 below),
although the recurrence of the latter in eneAonoi in
26 below might suggest instead a reduced form of the
near demonstrative (‘this place’) as in NT€2€ in 14 (see
the note there).

AA. An abbreviation of a Greek formula of identification
by the mother’s name (metronymic), following traditional
Egyptian magical practice, specifically () 8(giva) (tfic)
3(evog) ‘so-and-so son of her, so-and-so’, or (6) 8(glva) (Ov
&texev 1) 8(glvo) ‘so-and-so whom she, so-and-so, bore’. On
the magical use of the metronym see Curbera 1999, P.Oxy.
LXXXII 5304 i1 45 n., and for Coptic the commentary
in Zellmann-Rohrer and Love 2022, 116; the form with
the relative clause in £7ekev renders Demotic r-ms:
Dieleman 2o10.

10 MNAMITO. For MNaMTO (cf. NNAMTO in 412 below):
the inserted vowel before T is anomalous, perhaps related to
the proposed etymological relation of this word to MHTE
(Crum, CD 193a); cf. also the parallels for 1 as reflex of
etymological & collected in P.Bal. p. 56 §3.

nss. The abbreviation, for which cf. e.g. P.Heid. inv. 1682
(ed. P.Bad. V 137), 11, takes the place of the commoner AA as
in g above, of which it is probably a cursive writing.

Al0 AI0 TAXH TaxH. A version of the closing tag ‘now,
now, quickly, quickly’, #i8n #dn, toyd o0, common in the
Greek magical papyri and related ritual texts (see Jordan
2006, 166; P.Oxp. LXXXVT 5543.10 with the note), in which
the second pair has been transliterated directly and the first
roughly translated by Coptic a10.

TedasNp2we. For the term cf. also P.Leid. inv. F 1964/4.14
(ed. Green 1987 with Green 1988), front, 24, preceding
instructions and a recipe for an aromatic offering (6y);
similarly ibid. verso, 1; and P.Heid. inv. K 685 (ed. Meyer
1996), p. 16.8; for the offering in general see the note on
56 below.

11 ApxH NHpN. The Greek dpyn has previously been
interpreted as a liquid measure in a similar context in PGM
XXXVI 135 (Gpyxn 6E0vg), which is not securely attested
elsewhere in Greek. The word is better taken as a shortened
form of the dmapyn used here in 26 below, originally ‘first-
fruit offering’ but by extension ‘finest grade’ of something;
cf. the item “first-fruits of oil’ in P.Mag.LL verso xiv 7. The
combination is found in a recipe for a ‘procedure’ (6INEP2WB:
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cf. 10 above) to accompany an invocation in P.Heid. inv. K
685 (ed. Meyer 1996), p. 16.8—9, but there as an ingredient
along with saffron in a ritual ink (C2a1 NACABPAN 21 ApXH
APXH Nep(n), the reading of Sebastian Richter; apxx nep
‘virgin oil(?)’, ed.pr.). For ApxH see also P.Heid. inv. K 686
(ed. Kropp 1966), p. 15, 256, 258, a prayer spoken over aApxH
ne2; PVind. inv. K 11088 (ed. Hevesi 2015), B, 3, 1aaC €BOA
Napx eNHpn; P.Berl. inv. 11919 (ed. Beltz 1984, 100-1), 68,
2N OYAPXH NHPN MN TapxH MnNe2. The translation of Beltz
‘im Beginn den Wein und den Anfang des Ols’ for the latter
gives poor sense, similarly here the ‘new white wine’ of
Frankfurter and Meyer; in P.Macq. 1 1, p. 15-16, ApXH N€2 i3
rendered ‘first (pressing) oil’, sensible for oil but not suitable
for wine. For the usual sense of dpy ‘authority’ or
‘beginning’ in Coptic documentary texts see Forster, WB
104; the latter sense appears in Hay 2, 16-17.

2we NIM. Understand a placeholder for a default offering-
substance (the suggestion of Sebastian Richter), perhaps to
be filled in by the user ad libitum and understood essentially
as ‘ingredient such-and-such’. Compare NIM ‘so-and-so’ as
placeholder for personal names (see 64 below with the note),
and more generally, kowvd and kow@dg in the Greek magical
papyri and their Coptic derivatives: see e.g. Michigan Ms.
136 (ed. Worrell 1935a, 17-97), p. 8.3, with the commentary
in the new edition by Zellmann-Rohrer and Love 2022.

cTeps. For cTopas (Greek 6tdpaé): on the spelling cf.
cTopz in Hay 3, 39, and for the substance in ritual
offerings, the note on epe no2 Mo2 below.

ANOYKAAAMWDN. The same form, apparently derived
from Greek *dmokdAapog (elsewhere unattested in Greek), is
used in the list of ingredients of an offering in P.CtYBR inv.
1791 fol (first text; ed. S. Emmel, ACM Appendix 346—51 no.
2), 6-12; and in a medicinal prescription in P.Cair. inv.
45060 (ed. Kropp, AR, text K), 53; see also Hay 3, 39—40.
For the form of the putative Greek noun cf. P.Leid. inv. J 395
(ed. Daniel 1991; cf. PGM XII1), p. 9.21, EOLa Kumopicotva fi
aroBaicduva, possibly by conflation with a construction
with adjectival prepositional phrase in 46, as in Irenaeus,
Adversus haereses 1.21.3, of unction after baptism ‘with the
juice (derived) from balsam’ (t® 0n@® 1@ 416 Padcduov).

r NNeCTIA. From Greek vnoteio; a similar prescription
of fasting comes in P.Kéln inv. 1471 (ed. P.KolnLiiddeckens
Copt. ; cf. P.KilnAgypt. 110), 39-40, NECTiA ))OMTE (on the
context see the following note). The performance of this
ritual act (NEKNECTIA ‘your fasts’) will be cited in turn in the
invocation below (30) as a reason that the invoked power
should obey.

€pe no2 Mo2. For epe noo2 moyz. The spelling noz2
recurs in 42, 47, 54 and 147 below; for M0O2 cf. ne TNANOY in
29 below and see further the Introduction and ncemoO2 in
Hay 2, 18. The full moon is also specified as the proper time
for an offering (6y(c13)) in an invocation of BAPOYX NNOG
AeNaTwc for the muzzling of enemies in P.Heid. inv. K 683
(ed. P.Bad. V 140), 17, 20—1; for a multi-purpose Npazic in
P.Cair. inv. 45060 (Kropp, AKX 1, text K), 76; for erotic
magic, in P.Leid. inv. F 1964/4.14 (ed. Green 1987 with
Green 1988), recto 28—9; and for an invocation spoken over
oil, to grant xapic, in P.Kéln inv. 1471 (ed. P.KolnLiiddeckens
Copt. 3; cf. P.KilnAgypt. 110), 3243, whose ingredients as
here include musk-scented incense, male mastic, storax and

calamus-juice, to be prepared after three days’ fasting. For
specification of the full moon in medical recipes see e.g.
P.Berl. inv. 8109 (ed. BEU 25; Beltz 1984, 88—91), recto, 18;
and for lunar indications in general, Michigan Ms. 136 (ed.
Worrell 1935a, 17-97), p. 3.21, with the commentary in the
new edition by Zellmann-Rohrer and Love 2022.

12 NI MN. Understand Nai MN (the suggestion of Jacques
van der Vliet); for the spelling cf. acaz2i for ac2arin a
documentary text from the Theban area, cited in P.Bal. p.
62 §15a(E).

12—37. A second invocation, for the activation of some
ritual substances to ‘assist the things that [the practitioner]
will undertake’, runs uninterrupted in terms of content
despite a full-width horizontal dividing line after 27, which
should therefore mark a sub-section rather than a new
invocation. The narrative motifin 12-19 may be counted as
an abbreviated version among reflexes of the cycle of myths
concerning an injury to the Egyptian god Horus by a
scorpion, or more specifically one of his scorpion-brides,
which 1s lamented, then cured by his mother Isis, or one of
the scorpion-brides themselves. This relation was already
suspected by Frankfurter and Meyer in the notes to their
translation (similarly now also in Blumell and Dosoo 2018),
but it can now be adopted with greater assurance based on
the reading 2wa 1n 12 (1.e. 2wp: for the spelling see Crum, CD
697b s.v. (adding P.Mich. inv. 6131 (ed. Worrell 1941; see now
P.Carlsb. X1 29), verso, a, 1), the Introduction, and the notes
on A2 in 14 and Tnaxakaxe in 76 below). There are
probably particular references to the scorpion theme in lines
15 and 18 (see the notes below).

For the motifin general see the study of Frankfurter 2009
with Frankfurter 2018, 12, 568, 20911, the commentary
to the most recently edited of the texts (O.BYU Mag. 13, ed.
Blumell and Dosoo 2018), and Van der Vliet 2019a, §44—6;
for the older background of narratives on Horus and his
scorpion wife, Ritner 1998. As Blumell and Dosoo have
suggested, there is probably a reference to Horus entering
the land of the dead, in his going in through a door of stone
and out through a door of iron, or vice versa. A reflex of the
motif’s reference to entry and exit through doors may also be
discerned in a fragmentary invocation for general assistance
in PKéln inv. 10235 (ed. Weber 1972), 12, 2N Tea60M
NENTA[ . 1520 M|NENIBE A4BWA €B[OA C. 1520 |, perhaps
to be supplemented before line 1, [nxwpe€] or similar, and
continuing NENTA [4€1 €20YN 2N OYPO M|NENIBE A4BWA
€B[OX 2N OYPO NWNE]. So too in another version Horus
presents himself as having ‘gone in on my head and come out
on my foot’ (P.Schmidt 2, ed. Kropp, AKX 1, text B, 3—4),
that is, entered upside-down and exited upright. This
disposition may find parallels in anxieties in traditional
Egyptian conceptions of the afterlife about being forced to
subsist upside-down, without the proper ritual protections.
Parallels in Cooptic suggest an older use of the motifin an
erotic context, traces of which are preserved in the Hay text
too, before the insertion into a more general invocation. In
P.Schmidt 2 (ed. Kropp, AKX 1, text B), esp. 1-8, it is
combined with another characteristic motif of Egyptian
erotic magic, the animal simile (see Hay 3, 11-13 with the
notes; here bitch and dog, sow and boar), and in P.Donadoni
(ed. Donadoni 1965-66), Horus, speaking in the first person,
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describes his beloved in similar terms as here, Ai2€ Oy cale
NAPaY NkaMaap (‘di pelle nera’, Donadoni, but rather a
variant for kamBax ‘black-eyed’) ecMOOC 26x€ OYW)WTE
N(DNE EPE OYHECEKIN QIXWC ECCWK MOY EKATEC N2O MET
€c[. .. .]paze MniNine (1—4).

In addition to the altered purpose, from erotic magic to
more general attention-seeking from supernatural powers,
the narrative has also been embedded within a Judaeo-
Christian frame. This disposition is paralleled in two other
invocations. In the first, P.Berl. inv. 5565 (ed. BRUT 22; Beltz
1983, 61—9), it follows on from a dialogue between the first-
person voice of the user and a demon, who offers other
services, rejected in favour of the purpose of the ritual (as
here in lines 22—7 below), there to send sleep to the patient
(1—4), and a closing invocation turns to the angel who
brought sleep to Abimelech, a reference to the apocryphal
elaboration of Jeremiah in the so-called Paraleipomena of

Jeremiah (4th Baruch). In the second, P.Berl. inv. 8313 (ed.
BRUI 1; Beltz 1983, 65—7), col. ii and verso, it introduces a
similar demonological motif: the sick Horus uses ‘the demon
Agrippas’ (AHMON arpinnac: cf. perhaps the Agrimas called
‘first-born of the demons’ from the union of Adam and Lilith
in Jewish legend, Ginzberg 2003, 1:131) to send for help to
Isis, and the recipe is preceded on the same sheet (col. 1) by a
narrative of Jesus and a pregnant doe, to ease birth.

The career of the motif can be further contextualised in a
broader repurposing of traditional Isiac mythology. The
name of Horus probably survives into the tradition of Jewish
magic attested in the Cairo Genizah, via a different strand
of this mythical complex: in a formulary recipe for
protection against reptiles, which immediately follows
another explicitly targeting scorpions, HWR recurs
repeatedly among magical words to be spoken to the
creature (the text is edited by Naveh and Shaked 1993, 169—
71, NO. 14, p. 2, 9—10, from Cambridge UL T.-S. K 1.58); cf.
also the sequence Qp Qp ®wp with which the Greek house-
amulet PGM P 6a opens. For such reminiscences more
generally add a fragmentary reference to Isis and Osiris (Hce
MN oycipe) in P.Stras.Copt. 204 fr. L verso (ed. Hevesi 2018),
2; relevant Egyptian and Greek text are also discussed
extensively in Zellmann-Rohrer and Love 2022.

nnooy. With preservation of N against assimilation as
regularly in this text; cf. however MNoOoOY in 22 below.

13 NAl €TA2E €PATY €XN NKeA€ BININE. The epithet (see
also the following note), unparalleled among other versions
of the Horus-Isis motif (see the previous note), is perhaps a
reflex of that applied to a blacksmith, described as ‘Belf the
son of Belf (supplement perhaps xe€, the suggestion of Love,
‘namely’) the one with the bronze feet, the one with the iron
heels’, BEAY NA BEAY [ M]ANIGAAAOYS NOMT NANITIBC
nBenine, whom Thoth instructs Isis to commission to make
an iron nail for use in erotic magic, in the bilingual Greek-
Coptic codex Paris, BnF cod. suppl. gr. 574 (ed. PGM TV
108—9; Love 2016, 30-1), f. 2v. A demon 2wpaciac with a
bronze head and legs of iron, natanH N2AMET NANIABA2
NBeNini, is invoked in P.Carlsberg 52 (ed. Lange 1932 with
Brashear 1991, 16-62), f. 1v.2—4. The ‘standing upon’ might
also have been meant in a metaphorical sense as ‘in charge
of” (the suggestion of Jacques van der Vliet): compare in
particular the rendering of mapiotnu £l with a2e epat-

€xN in the Sahidic version of Numbers 7:2. The iron bars in
that case could belong to an infernal prison over which this
divine power presides: cf. NNeW)TK® in 24 below.

Kexe BININE. For KAA€ NBENINE; the absence of N is
probably a phonetic rather than morphosyntactic
development (for the small group of adjectives before which
connective N may be omitted see P.Bal. p. 108 §80.d): cf. pw
MMNEeNININE in 15 below.

14 NT€2€. As also in 63 below, for NT€12€; parallels for the
reduction of (€)1, including the present form: P.Bal. pp. 778
§39 (esp. C).

ANOK NE 2K NEKMAXE 2N Naxia. Frankfurter and
Meyer render, ‘You are the one who prepares your earsin ...’
(based on the reading of the first word as NTOK in ed.pr.),
considering also an emendation of 2N NAXIA to 2N MAXIA, ‘In
battle’. The best, if not fully satisfactory sense seems to come
with punctuating after ne: the god declares his presence,
then bids an inferior, perhaps a demon, give ear to a
following request. For Naxia, the interpretation remains
uncertain: if Greek, the noun ypeia ‘need’ (the suggestion of
Korshi Dosoo; for the loanword and the spelling with
omission of /1/ see Forster, WB 878—9; cf. also KATA2AKTHC
from katappdrtngin Hay 2, ) fits the sense better than
pdyn ‘battle’ (from which maxu would have been expected);
if Coptic, one might think of Na-ax1a, cf. 2aKk0 ‘magician’
with Bohairic axw and plural axwoyt (Crum, CD 662b).
Compare in general the acclamation that Horus ‘has come
equipped with his magic’ to rescue Osiris, in the Roman-
period hieratic Book of Glorifying the Spirit (P.S¢kowski)
trans. Smith 2009, 172 no. 7.2 (col. xii).

22wA. For a12wa; on the spelling with a in place of a1 cf.
P.Bal. p. 62 §152 (including examples of the same verbal
prefix), and e2pa for €2pai in 26. The etymological sense of
2w as fly’ fits the falcon aspect of the ancient divinity
Horus, although the verb can mean more generally ‘go’
(CGrum, CD 665b); there is an untranslatable pun on the verb
and the god’s name as rendered here above, 2.

neaxwnia. The toponym is unparalleled in the other known
versions of the Horus-Isis motif, and hence perhaps suspect as a
corruption of the ‘gate of stone’ (NyAH NWNE: the suggestion of
Korshi Dosoo). If indeed a toponym, compare perhaps the
ITepdvn near Alexandria mentioned in Sophronius, Narratio 5,
and a 6th-century Greek letter on papyrus, SBXVIII 13762.6
with Gonis 2014, 2012, in preference to an otherwise attractive
Anolwvia, which is not attested in Egypt; for further
possibilities see Blumell and Dosoo 2018, 224—5 n. 60. The only
toponym mentioned in other witnesses to the motif;, in P.
Schmidt 1 (ed. Kropp, ARX T, text A), is ‘the temple of Habin’ (6,
npne N2aBIN), that is, Hebenu-Alabastron polis, meeting-place
of Horus and Isis; in the version in P.Schmidt 2 (ed. Kropp,
ARZT, text B), 14 (similarly 16-19, 24-75), the location of the
seven maidens is situated more generally after the first-person
claim to have entered through a door of stone and exited
through a door of iron.

15 MMneninime. For mnneni- (the same noun is spelled
BININE in 15 above), with doubling of nasal perhaps because
of general uncertainty about the correct placement of this
letter: cf. keae BININE in 13 above; NMMAC in 19 below; for the
anomalous insertion of € after the definite article (cf.
nnenine in 28 below) see the note on éneaonoc in g above.
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alkiINe. For a161N€; for the interchange, characteristic of
the Theban area (P.Bal. p. 147 §126), cf. also kenH in 19 and
N6BWK in 17 below.

NTWpW. The colour disagrees with the ‘white’ found in
other witnesses, and T(0Y)wsw) might have stood in an
earlier version of the present one (Blumell and Dosoo 2018,
229 n. 77), but red suits well the scorpion on which the
description is probably based.

16 AleNeHMA. An early attestation of émBopdo, a by-
form of émBupéo (cf. LBGs.v.), if not a simple conflation of
vowels for aleneyme.

Moc. For mmoc; for the treatment of the nasal see the
note on KEXE BININE in 13 above; cf. also MOK in 75 and 76
below.

16—17 aMOY Wapol. For the phrase compare apov vavet
(i.e. aMOY Na(Ye)) already found in the (pre-)Old Coptic
invocation of Seth in P.Laur. inv. 54 (ed. Pintaudi 1977), 11;
further e.g. the opening invocation in P.Macg. 11, p. 2.3,
AMOY KEMTON (M)OK 2PAT 2N NAZHT.

17 N6BWK. For NrBwK; for the interchange cf. aikine for
AI6INE 1n 15 above.

18 NeINe. Another conjunctive (Nreine) might have been
expected following N6BWK (see the previous note), but
prepositional N- could also have been intended to express
purpose (in place of €-): cf. P.Mon.Epiph. 84.14,
E1YANXOO0YK NOY2wB, with Crum, CD 216b.

mnaTecxwk. The infinitive Xk is taken here as a
shortened form of xw(w)ke ‘sting’ (for the spelling without
final -€ cf. P.Bal. pp. 66—7 §20c¢), an appropriate action in
context: the stinging of Horus by his scorpion wife is a
feature of earlier versions of this motifin the Egyptian
tradition, see Ritner 1998, 10314, and the note on 12-19
above. Tabitchet, among the names of the scorpion-brides in
the ancient Egyptian tradition, has been identified
elsewhere in the present manuscript in the TaBiolx invoked
in line 50 (but see the note there). The form was referred to
XwK by Frankfurter and Meyer (‘before she is finished’),
which gives poor sense; in that case the subject might rather
have been the preceding TeoyNOY, but the transition 1s
abrupt and the expression rather convoluted for one of
immediacy or urgency (cf. the following line).

19 NMMAacC. For nmac; for the otiose M cf. MMneninine in
15 above with the note there.

2N Oy TaxH. This construction, probably to be read also
in 29—30 below, in place of the bare adverbial TaxH (toy) as
often, probably renders a Greek phrase such as év tdygt (for
an instance in an invocation in a curse from Graeco-Roman
Egypt: Suppl.Mag. 1 42 A 7).

oykenH. For oyeenH (as in 30 below): cf. AIKINE in 15
above with the note.

‘Fwpk. For the adoption of the vocabulary of liturgical
exorcism in Coptic magic in general see Kropp, AR III,
1803 §§315-18; in ancient magic more generally, P.Oxy.
LXXXVI 5542 and Zellmann-Rohrer 2022.

TekaNocC. The decans, once Egyptian celestial divinities
with astrological associations taken up in Graeco-Roman
astrology (Gundel 1936), entered into demonology as early
as the Testament of Solomon (recensions AB, 18.4, ed. McCown
1922, 52, £y® dekavog o 10D {pdiakod kKo, 0 kahodpat
‘PHa&) and are relegated to the netherworld as demons in

Coptic hagiography: Behlmer-Loprieno 1984; Walters 1989,
203; cf. also Stegemann 1935b, 394. For their role in Coptic
magical texts in general see Kropp AKZIII, 29—30 §42,
adding P.Koln inv. 10235 (ed. Weber 1972), 9.

20 NN€elewp aTcwWTM. The point is that the powerful
names are acknowledged as superior even by the speaking
voice, and by extension should be even more so for the
addressee. A correction to NNEKEWP ‘you cannot’ is possible,
perhaps via graphic confusion of 1€ and K, but unnecessary.

NCwOooY. For Ncwoy; cf. NmMaay in Hay 5, 4 with
the note.

21 CAK MHCAK ()axa. A comparable triad of decans, 1aK
MEIAK CEMIAK [M]IYOMT NAYKANOC, is invoked in P.Lond.
Copt. Or. 6794 (ed. Kropp, AR, text E), 468, where they
are further called NXW®PE 2N TEYEOM NAT ETA2EPATOYE
€XN NEEAO6 MNWHN MNWN2 (for that epithet here see the
note on 1 above), and another decan, NINO6 NAYKANOC
NXMWOPE 2N TEI6OM €TE NAI NE AXYEIOEA, appears
elsewhere in that text at 26—7. For the coinage of names
terminating in -ak see further P.Macq. inv. 588 (ed. Dosoo
2018), 1, with the commentary there.

€1€1PE NNAPWI NFXWK €BOA NNATOT. The first-person
verb in the first part of the doublet might be suspected as an
error for the more symmetrical €k(€)eipe were it not
repeated in 28 below. The pairing of ‘(words) of my mouth’
and ‘(deeds) of my hand(s)’ is widespread in Coptic
invocations. Examples are the request for general assistance
in P.K&In 10235 (ed. Weber 1972), 29—30, XEKAC 6KECWTM
€CA NAPWI NTEIPE NCA NATOOT 2N 2B NIM; similarly
P.Carlsberg 52 (Lange 1932 with Brashear 1991, 16—62), f.
1v.9—12 and 17-18, P.Lond.Copt. Or. 6794 (ed. Kropp, AKZ
I, text E), 15-16 and 19—20; an invocation probably for
favour in P.Stras.Copt. K 204 fr. A + 205 fr. D recto (ed.
Hevesi 2018), 34, [ NJAPOI NFX®WK €BOA N[CA N|ATOOT
NEZBHYE THPOY MNAZH[T MN N]ANOAOTIA (my supplement;
[.. N]anoxoria ed.pr.) THPOY NAAAC [N]KE[IP€ NCA NA|
TOOT (my supplement; [ ]ke [ ] ed.pr.), with similar
permutations in the related P.Stras.Copt. 204 frr. C + J + M
verso (ed. 1bid.), 28—9, P.Stras.Copt. 204 fr. E verso (ed. ibid.),
2, P.Stras.Copt. 205 frr. A + [ + K + 204 fr. G verso (ed.
1bid.), 16, and P.Stras.Copt. 205 fr. M verso (ed. ibid.), 2. It
also figures in the threats to the demon invoked in erotic
magic in P.Berl. inv. P 8314 (ed. BRUI 3), 1315,
€kTeMCWTEM (reading of Crum in his copy in the Sackler
Library, Oxford; ekTemMnap[ ] ed.pr.) CA NAPWI EKEIPE 2N
NATOOT, and to the seven archangels invoked perhaps for
the same purpose (see the note on 22—7 below) in P.Mich.
inv. 1190 (ed. Worrell 1935a, 513 no. 2), verso, 58,
€TeTMCOTEM NCA NAPWI NTETENGWK EBOA MNOYWDW)
MNAZHT NETHMA NTXY} Y'XH.

NATOT. The mark over the second T seems to be only a
blot or chance mark, in preference to the NATO 0T read by
previous editors, as the ungeminated TOT is used
consistently throughout: see the Introduction, and cf.
€TPOOEIC in 2 with the note there.

21—2 NANOAOTIA THPOY NNaxac. The term anoaoria is
apparently the Greek dnoloyia (‘defence’, LSJ; ‘Antwort’,
LBG), but the Coptic usage does not agree with the sense
otherwise found in Greek, which is itself attested in Coptic
(Apophthegmata patrum §1, ed. Chaine 1960, EMNTA AAXY
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NAMOAOTIA €XM NAC, ‘he having no excuse to make to her’;
cf. also Forster, WB 84). The word apparently comes to have
an almost technical sense in an occult context, of a password
given to justify oneself before possibly suspicious or hostile
divinities, as seen most clearly here at line 49 where it
introduces a list of names; here and elsewhere in the Hay
text it approaches simply ‘speech’. Crum (1897, 217 1. 1; cf.
also Kropp, AKZ1II, 138 §241, and the notes on 1 and 7—9
above) refers to Gnostic literature for ‘the phrases ... by the
potency of which the supernatural powers could be
compelled’: see in particular the First Book of Jeu 2.49 (the so-
called Codex Bruce, p. 116.15—22; ed. Schmidt and
Macdermot 1978a), IC A€ NEX.A4 NNEIMAOHTHC X€ Tnat
NHTN NTANOAOTIA NNEITONOC THPOY ENTAIT NHTN
MNEYM(YCTH)P(ION) MN NEYBANTICMA MN NEYNPOCPHOPA
MN NE€YCOHPATIC MN NEYNAPAAHMNTWP THPOY MN
NEYYHPOC MN NEYPAN NTETAAHOIA MN NEYAMOAOTIA
€TBE € NENIKAAEI MMOOY €BWK ENEYTONOC
NTETNOY®TB €20YN MGOYN NNAI THPOY TNAXW EPWTN
NNPAN NNEYANOA MN NeYYHPOC; and the Pistis Sophia 2.96
(Codex Askew, p. 229.14-15, ed. Schmidt and Macdermot
1978b), of the initiated soul during its ascent, Mect
ANOPACIC 2N AXAY NTONOC OYAE MECT ANOAOTIA OYAE
MecT cyYMBOAON. Preisendanz attempted to draw a parallel
by reading dn(oAoyia) i tiv oikiav as a sort of docket of the
apotropaic invocation PGM LXXXI, but it seems more
probable to take it, with the first editors (P.Oxy. XII 1566), as
part of the original documentary text that was recycled for
the invocation, a direction for delivery, dn(680c) gig Tnv
olkiav.

Further instances of the loanword dmoloyia, variously
transcribed, are P.Heid. inv. K 684 (ed. P.Bad. V 122.55-6),
p- 3-10—11, of Cyprian’s invocation (AITAYA NNIANMAWLIIA
2pal), and ibid. 61 where it stands at the head of a list of
magical names uttered by him; and P.Heid. inv. K 686 (ed.
Kropp 1966), p. 8, 131. The abbreviated form ano* serves as
a rubric to mark divisions within invocations in the so-called
Rosst Gnostic Treatise (ed. Kropp, AR T, text R), e.g.

PP- 3.7, 7-20, 10.14, and passim, and in a comparable closing
position in P.Leid. inv. I 1964 /4.14 (ed. Green 1987 with
Green 1988), recto, 23, and P.Gieben Copt. 1 (ed. Van der
Vliet 2005b; now Amsterdam, Allard Pierson Museum inv.
16.750), line 10 (abbreviated am*, not represented in ed.pr.
but confirmed on the original), at the end of the invocation
but for the closing A10 A10 TaxH TaxH. In another case,
however, it apparently precedes the first ingredients for an
aromatic offering, in P.Koln XV 641.2; it may thus be related
to the use of AITION (aft10v) in P.Leid. Anastasi g (ed. Pleyte
and Boeser 1897), p. 3b.27, which seems to be a transitional
rubric at a division in a pseudonymous prayer of Gregory,
followed by resumption of direct speech, ANOK rpHropioc.

The construction with aac here is paralleled in P.Heid.
inv. K 68o (ed. P.Bad. V 141), 1416, XEKAC KEXWK NAI EBAX
TANWAAATIA €NAAAC; P.Stras. inv. Kopt. 550 (ed. Tibet
2014), 1214, XWK NAI €BAA [€]NTANOAWKIA ENMAAAC.

22—7. The motif of the demon’s offer of various services,
which are rejected by the user in favour of the (comparatively
casier) task at hand, is paralleled in P.Mich. inv. 4932f (ed.
Worrell 1935b, 184-7), verso 17, {...) TNANOPKY OYNENINE
TNaBOAY T €BOA MNWP NAXOEIC MNPTAAT €T[00] T4

NAIMEAOYXC NET2PAI €XN TKPICIC AAAA TOY®W
E€TPEKBWMK ENECHT EAMNTE NI MIWPK NMMEEYE THPOY
MMNAIABOAOC €2PAI €XN MEWE NIM NA4; for general
assistance from the archangel Michael in P.Berl. inv. P 8322
(ed. BRU17; cf. Beltz 1983, 72—4), recto, 18—22, [N€]x.a4 NAT
X€ [€]KETTNOY TINAAY NAK EKETT N[NW]NE TINANOGY
NNENIN TINAAY NMOOY NEXAT [NAd X€] ETETTNAT AN OY'TE
NETKOOYE EBOA 2QITOOTK [AAAA] ETETE NT[EK]|6OM THPHC
€2PAT EXEN TAGAM [AYW €] XEN NAG[B]OTNOYNAM. There is
also an abbreviated form in which the rejection is elided, in
P.Berl. inv. P 8314 (ed. BEUT 3; Beltz 1984, 91—2), 205, a
dialogue with the demonic TApTAPOYXOC, also for erotic
magic, NEXA4 NAT X€ KAITE MNWNE YATNOGY NENINE
WATALAB MMOOY NEPO NENINE TINAOYW)IO0Y 2N OY6€[NE]
WANTIMOP MN2T NIM 620N €pOK. For the collocation of tasks
see also P.Mich. inv. 1190 (ed. Worrell 1935a, 5-13), recto 1
4-11, in which the angel a6pak 1s commanded, X€ T )a NCA
TKE NNOYN EKEMOOY T4 N2AT X€ KEMOOY T NAAIN X€
KEOYOANY NENTNE EKEABOAEE EBOA NINE EKENOGY MOOY
NNOAAAAC EKETPEYWOOYE NTOOY NKTEPE[YK]IM MNETPA
€KETPEYBWA €BOA (in this context the aim is probably
erotic, despite the identification of an aid for birth by ed.pr.);
and the unpublished P.Mich. inv. 597 (Il. 7—24) and 602 (1l.
28-32), for erotic magic (the better-preserved version in the
latter, to which a reference was kindly provided by Roxanne
Bélanger Sarrazin, has been provisionally transcribed from
a facsimile), a divinity called n€I0Y A NANOT NXW NNOY B
NHCE NANOT N2AT NNOYCIpE€ is ordered, AMOY TAGIX
N2BOYP NTATAAK ATOOTY NTAGIX NNOYNAM TAXAOYK
ENWNE KNANOKA MININE KABOAY AB OAACA NTTIAC
NW® THPOY MNKA2 NOPKOY THPOY MN TEYNOY N€

€1XAY MMOK AN ANATXE APICOY AAAA €1XAY MMOK
€2PAI €XN MIANOT NHPM AA XE NTIOYNOY €PE AA 2N
Tek6oM. There is perhaps a more distant reflex in three
versions of the prayer attributed to Mary, in P.Lond.Copt.
Or. 6796 (2) (ed. Kropp, AR, text G), recto, 23—6, nwne
MAPEAN [W2] NKAKE MAPEANW2 24 TAIZH NKA2 [MAPEY]|NW2
NNENTNE MAPEYBWA 6BOA [NTEMO|NION MAPOYANAXWP[I
ep]ofi, similarly P.Heid.Kopt. 685 (ed. Meyer 1996), pp. 2.23—
3.1; and P.Lond.Copt. Or. 4714 (ed. P.Lond.Copt. 1 368), p. 4,
915, NWNE MAPEANWMNE MAPEIND2 2A TEY2TH MNTMOOY
MN NEINE2 MAPEMNENTNE BWA EBOA NPO ETWIWTM YD
€T2HN MAPOYON NAT. The motif of softening a request by
first presenting a series of more difficult tasks that are not

required at present has a background in Egyptian and
Greek invocations: see Suppl. Mag. 11 72.10—11 with the
commentary there.

22 KHTE. For eknTe by haplography with the preceding
x€ (cf. P.Bal. pp. 68 §20h, 17980 §151); for the loanword,
repeated in 235 below, see Hay 2, 4—5 with the note.

Nw. For -oy; cf. P.Bal. p. 87 §56B.

23 Na[MNTE]. For Amente as an infernal region see Hay
3, 6 with the note.

24 NCNT€ NNeWTKR® MIaK TNOYyxe. With NnewTww for
-@)TeKO, cf. the plural @ Tekwoy (Crum, CD 595b), and on
the spelling with €1 for €, P.Bal. pp. 712 §23. The structure
of the preceding, parallel limbs demands a noun (and
qualifier) followed by a verb, for which reason FNOY:X€ is to
be preferred to a division FNOY Xx€ despite the switch from
future to present.
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M1aK. Taken as the name of a decan by Kropp in his
translation (cf. MHCAK in 21 above; and further AKZ 111, 29—
30 §840, 42), but as Polotsky points out, a variant spelling of
MIOK better suits the context of dialogue (1937, 129 n. 1); the
overlining of non-magical words is found occasionally
elsewhere in the manuscript (see the Introduction).

N_[ c. 5 ]. Read perhaps n€ [kOOY€] (suggestion of Korshi
Dosoo, Edward Love and Markéta Preininger from their
preparation of this text for presentation in Ayprianos), cf.
P.Berl. 8322 (ed. BEU1 7; cf. Beltz 1983, 72—4), recto 1011,
X€ EIETI [NAI] AN OYTE {OYTE} NEKOOYE; NN[6TMMAY] is a
poorer fit for the traces.

26 eneaonol. For the spelling with -neAo- see g n.
above; as there, and in the following TeanapxH in this line,
there may be a reduced form of the near demonstrative (‘this
place’) rather than an anomalous insertion of € after the
definite article. The termination -0t for -oc is phonetically
unexplained, and a plural Témot (or an oblique case) in
a Greek exemplar is unlikely given the following
demonstrative nat; a graphic error possibly involving a
damaged form of lunate c is conceivable.

e2pa. For e2pai; cf. a2wa for a12wa in 14 above with the
note.

TeanapxH. For the initial Te-, which may represent
either T- or Tel- (‘this offering’), see the previous note and
cf. 34—5 below; the noun is a loan from Greek dmapyn,
etymologically ‘initial’ or “first-fruit offering’ — by extension
‘tithe’ or ‘tax’ as a loanword in Coptic documentary texts
(Forster, WB73) — and the finest grade of something in post-
classical Greek texts (Lampe 1961, 177). For the term see also
the note on apxH in 11 above; and for the fuller form, P.Vind.
inv. K 192 (ed. Stegemann 1934a, 12-14 no. I, with Till
1935b, 196—200 and Polotsky 1937, 120—7), 14-15, an
invocation for erotic magic in which the archangel Michael
is asked to descend €XM NENE2 [MN TEIJANAPXH 6T2N
Ta61X NacPparize mmod; cf. also P.Berl. inv. 8313 (ed. BRU
1 1), recto i 13, N9X1 NA9 NOYAPXH NHpPN (rendered ‘Spende’
by Beltz (1983, 65) and ‘offering’ by Meyer and Smith (ACM,
96)). Among its various applications, the prayer of Seth, son
of Adam, in P.Mich. inv. 593 (ed. Worrell 1930, 248—9), may
be recited over OyANApxH NN€2 and OYANAPXH NHPN.

27 N6Wp6. The referent is a liquid (the o1l in the previous
line), but it is not clear that the intended use is ingestion as
opposed to anointment or other application: ‘preparation’
has therefore been preferred (sc. as the result of mixing, see
Crum, CD 831a).

28—9. For the phrasing compare the prayer attributed to
Mary in P.Lond.Copt. Or. 4714 (1) (ed. P.Lond.Copt. 1 568), p.
4, 1-5, NNETZM NAZHT MN 2(DB NiM EBOA 2ITOOTOY" €IT€
NEBOOY EITE NETNANOYA.

28 NapaN. For npan, perhaps related to the (relatively
rare) expression of post-consonantal, etymological & with a
in the vicinity of N: P.Bal. p. 52 §1; the expected NpaN is
found in a parallel construction in 45 below.

XEKAC €161p€ NCA Napwi. Literally ‘that I may do
according to the ones of my mouth’; it might be rendered
more freely, ‘so I may accomplish what I have said’.

29 Nanoxort. For -ra as in 21 above.

NeTNANOY. For -NOY4: on the spelling cf. MO2 in 11
above, the Introduction and enano4 in Hay 2, 22.

29—30 [2N OY]|TaxH. The prepositional construction,
restored after 19 above (for the loanword see the note there)
in preference to the bare adverbial TaxH as at the close of the
invocation in 36 below, is required by the parallel limb mn
OYGENH.

30-1. For the claim of purity compare the request for
future users of the prayer of Seth, son of Adam, in P.Mich.
inv. 593 (ed. Worrell 1930, 243), 61p€ NAY N2WB NIM €4NAAAY
2N OYTBBO MN OY2ArN€IA N2WB, while Seth says of himself,
AI2ATNEYE MMOT N2ME N20OY.

30 NAA. The insertion of N is unexpected: cf. g and 18 and
36 above. A conflation with an attributive construction
involving N-, or a false start in a construction NIM AA as used
in 64 below, seem likelier than a vestige of a personal name
in N- in a personalised exemplar, expunged in the rest of the
instances: for the intrusion of a personal name in a
formulary, perhaps due to copying from a personalised
exemplar, cf. P.Heid. inv. K 685 (ed. Meyer 1996), p. 13.3, 9.

NeKNECTIA. From Greek vnoteia, as also in 11 above with
the same spelling; the reference is probably to the three days
of fasting that were enjoined in the directions for the
procedure there.

NekoaBalw. A variant spelling of ©8810; by a different
word division, Crum discerned ea8 (cf. CD 457b), but the
sense does not fit the context; the basis of the rendering
‘purifications’ by Frankfurter and Meyer is not stated.

31 Al 2N€ NaK €2pal. Previously understood as referring
to an offering of incense (compare the invocation for justice
against enemies in P.IFAO inv. 451 (ed. Louis 2013), verso, 11,
nMa 6 TNATERI MIIAIBANOC AMW, ‘the place where I shall
melt this incense — come’, and the note on 56 below), but as
noted by Dosoo, Love and Preininger, the assumed
reduction of 2HNE to 2Ne€ is unusual, and T 2nay is attested
for literal payment and X1 2Nay probably for offering or
tribute (CD 693a; cf. ibid. 692b for 2n€ as an Akhmimic form
of 2NaY). A non-standard version of alp neTe2naK ‘I have
done what you wish’ is another possibility (suggestion of
Jacques van der Vliet).

32 Nneemo|oc]. For MneT2M00C; a more standard
spelling with respect to the consonants is represented by
NeT2MWC in 74 below.

neepoNoc nal. The first word may stand for ne(jeponoc
‘this throne’ with a reduced form of the near demonstrative
(see the note on g above), but that nai is to be construed not
as an amplification of this deixis but rather in apposition
with the following divine name (see the following note) is
reinforced by the lack of any ‘throne’ in the accompanying
ritual to which ‘this’ could refer. The sitting upon a throne in
15-16 above 1s in reference to an entirely different mythical
episode, and the setting up of the throne by the invoked
deities in 52— has not yet been established at this point.

Z2A3NaH[A]. The angelic name of Satan, for which
compare CATANAHA in P.Berl. inv. P. 8503 (ed. Beltz 1984,
94—7), 29; see in general Van der Vliet 1995, 4067, and on
the Greek Zatavoni, Michl 1962, 232—3 no. 205, which is
the form found in 2 Enoch (18.4, 31.4-6) for the deceiver of
Adam and Eve (cf. also the apocryphal Questions of
Bartholomew 4:25-8). Another variant in Old Coptic is nai
NAKAGAPTOC NAAIMWMN MICAAANAC, in Paris, BnF cod.
suppl. gr. 574 (ed. PGM 1V 1257-8; Love 2016, 58—9), f. 141.
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32—3 [€1]eipe. Restored after 21 above.

34 €TeNapike. For eTekna-: the second person gives better
sense in context (the speaker has presumably looked at the
offering already), although the form resembles the first person
with reduced -€1- as in €TeNna2! in 6. The spelling, if not
simply an anomaly (for loss of K in particular, cf. nxw in 58
below), may be explained by assimilation of K to the following
nasal, followed by simplification of a doubled consonant: cf.
€BO NNOYWWC in 53 below with the note there.

34—5 [Te]anapxH. Restored following 26; as there, this
and each of the following nouns in this line may be prefixed
with a reduced version of the near demonstrative (T€l-, N€l-,
nei-: ‘this’, ‘these’) rather than an anomalously inserted €
after the definite article (see the note on g above); cf. also
neanoT in 41 and 46.

35 N€2 NCiM. For nne2 neim; cf. 26 above and g7 below.
Kropp, AKX 11, 51, compares the use of radish oil (¥Aaiov
Pa@AvVIvov) to anoint a boy medium in a Greek recipe for
lamp-divination, PGM I 55 (see now GEMF 30). For radish
oil and its medicinal uses see also Till 1951, 81 no. 105.f.

eapMoc 260YT. The noun is a loanword from Greek
0épuog (Forster, WB 337); cf. line g1 below and the Coptic-
Arabic glossary ed. Munier 1930, 169.6—7, where eapmoc
200YT is glossed with Arabic tirms brT (‘wild tirms’, that is,
another transcription of the same 8¢ppoc). For the sense of
200YT see Crum, CD 739a.

nez p.Read from the Griffith Institute photographs (see
the Introduction); this portion of the manuscript is now lost.
The quantity ‘seven’ seems certain and suits a ritual context
(cf. e.g. Z NKAAX N2MOY in 87 below), but the resolution of
the following noun, apparently abbreviated, remains elusive.
No substance that could literally be slaked can be found to
suit ATwWM 1in the following line; perhaps instead a
transferred sense ‘raw’, in which case another vegetable such
as op(0BOC) (Greek 8poPog ‘bitter vetch’) might be looked
for. The reading ©p.is also possible; @p(ONOC) ‘thrones’ is
conceivable if X\Tw@Mm were a rendering of Greek dofeotoc,
‘thrones of asbestos-mineral’, but although they would
correspond well to the ‘great throne’ mentioned further on
in the invocation (52—3), they seem out of place among the
other elements of the offering. Is one to imagine miniature
thrones set up for the comfort of the attendant spirits?

36 2B €TeNA21 TOT poOYy. Understand 28 NIM
€TEINA2I TO(O)T EPOOY, cf. 27 above; for the reduction of
-€1- in a verbal form cf. Tecocncn in 38 below with the note.

38-58. A third invocation, followed by instructions for
textual amulets and an offering and interrupted once in mid-
invocation for a simpler offering of mastic (49). Beyond the
general presence and attention of the divine powers, there is
arequest for illumination, which, if not metaphorical, may
have served a divinatory function (see the notes on 413
below): Kropp, AKL 11, 51, compares recipes for conjuration
of divine visions in bowls and flames in PGM IV 222—42 and
95572 and P.Mag.LL recto xxii 1—5 (a rubric for which the
spell itself has been omitted) and xxviii 1-10; a close parallel
in Coptic is P.Stras.Copt. 550 (ed. Tibet 2014).

38 Tecocncn. Kropp printed Teco[c]ncn, alleging a
supralinear dot in the manuscript as a mark of cancellation,
but it proves to be only a hole in the leather. That the copyist
intended Fconcn (T€1-) is no less certain, with reduction of

€l as several times in this text (and in the same verbal form
in 74 below); the additional c is probably the result of

a metathesis from the last syllable in which the copyist
nevertheless maintained the original form of the latter:

cf. P.Bal. p. 150 §127F(b).

tnapa{palkare. The dittography might have been set off
by the magical word apapad, once preceding and twice
following this form, but it recurs in 75 below.

39 ncypoc. For the Syrian compare perhaps P.Mag.LL
recto xxi g4, in which some wine to be administered to the
target of erotic magic is addressed as ‘Raks, Raparaks, the
blood of this wild boar (?) which was brought from the land
of Syria into Egypt’ (t'ks r'p'r'ks p-snf n-py-i3§ hwt a-inw-f
n-p-t n-hr a-kmy); for foreign ethnics in Coptic demonology,
Aknator ‘the Ethiopian’ in the unpublished P.Cair. Coptic
Museum 1nv. 4956 (tr. ACM no. 119), with Frankfurter 2007b,
456.

40 €TETNRATA310Y. The Greek kata&iéw (cf. Forster,
WB 392) is also used in the invocations in P.Lond.Copt. Or.
5525 (ed. Kropp, AR 1, text C), 810, QANTEKKATAKEIION
MAK KI €2AHI €XEN NEKZOTION, and P.Stras.Copt. 204 frr. G
+ J + M verso (ed. Hevesi 2018), 17, XEKAL[C EKEKA] TAZOYE
MOK NOOY Nel )apo[i] (my supplements; [ KA| TAZOYE,
Wapo[ | ed.pr.).

41 NTETNEI €2pal €XN NeANOT. The cup (as in a similar
context in §4—5, and in the identical spelling of this word in
46, -€- may represent a reduced -€1- of the near
demonstrative (‘this cup’) rather than an anomalous
insertion after the definite article: cf. also g n.) may be more
specifically a vessel used in divination, in which a divine
apparition is to appear; cf. P.Berl. inv. 8319 (ed. BEU g;
Beltz 1983, 70-1), 46, XEKAAC [ . 6 ] NAI €2PAI EXN MIANOT
N[ c. 6 ]€ 2NTAGLX. NOYNAM.

42—3. The request for light, or by extension intellectual or
spiritual illumination, is unusual; cf. P.Ko6ln inv. 20826 (ed.
P.Kiln XV 640), front, 7-8, an invocation of the sun, €kep
OYOIN ENA2HT.

42 ncoon. For ncon, which is found in the parallel
passage in 54 below; for the spelling see the note on
€TPOOEIC in 2 above.

43 nae2ewTHC. Literally ‘that which relates to divinity’,
a compound noun from the possessed pronoun na- (cf. the
following note) and the Greek loanword 8gdtng.

NANAOEWPICTHC. Apparently formed via the possessed
pronoun na- (cf. the previous note) from an otherwise
unattested Greek *0gmpiotng ‘observer’ (‘my ones relating
to an observer’, or ‘my (faculties) of observation’), cf.
fewpnticand Bedpnoig, as also in 48 below; a loan from
the cognate Osopém ‘observe’ may also appear in the
invocation in the divinatory procedure in P.Stras.Copt. 550
(ed. Tibet 2014), as read in the re-edition prepared for
Eyprianos by Korshi Dosoo, who is thanked for this reference.

No€IN. For NOYO€IN (as in the previous line); the same
spelling recurs in the parallel passage in 48 below.

KCKAC. For xekac, cf. the variants kaac, xac and ke(€)c
in Akhmimic, Bohairic and Fayumic respectively, listed in
Crum, CD 764a, perhaps with a metathetic doubling of ¢ as
in Tecocncn in 38 above, but a graphic copying error,
perhaps due to a damaged exemplar (the suggestion of
Sebastian Richter), seems likelier.
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44. There is a close parallel in phrasing in P.Stras.Copt.
205 frr. A+ 1+ K + 204 fr. G verso (ed. Hevesi 2018), 5, [ ]
MECTHPION NIM EINAWINE NCW[4] €BOA 2ITOOTK; for the
request in general compare also the claim of Seth, son of
Adam, in his eponymous prayer, P.Mich. inv. 593 (ed.
Worrell 1930, 244), ANOK NE€ (...) NTAYSMAN NAT €BOA
NNIAPETH MN NIMECTYPION.

MHCTHPION. The expected object marker N- has fallen
out: cf. the unassimilated NMHCTH[pPION] in the parallel
passage in 48 below.

45 NMINOG NPAN NMHT NPIIDT €TE NEYPAN NE A0
caBawe. For the appeal to the true name compare P.Berl.
inv. 5565 (ed. BEUT 22; Beltz 1983, 61-3), 5, NPAN MMHT
nanaHy ne; P.Berl. inv. P 10587 (ed. Richter and Wurst
1993), 1 1-2, an adjuration MNPAN MMHT 2PAGAHA AA[W]NAI
caBawe; P.Cair. inv. 45060 (ed. Kropp, AKX 1, text K), 15,
npan MMHT MNNOYT€ €TaN2; and the unpublished P.Mich.
inv. 598 (via readings from Roxanne Bélanger Sarrazin),
verso 24—5 (TTAPKO MMM TN MNPAN MMHT NNI)
M|NeT2MOO0C 21X N ne4opoNoc) and P.Mich. inv. 602, 17—
18 (FTAPKO MMW®OT™N’ | “MNPAN MMHT Ni(§)” MNETZMOOC
21XN Ne46poNOC). The six words NTANEIWT TAOYOOY €XN
TANE MNEAWHPE MMEPIT at the crucifixion (cf. 102
below with the note) are said to express NAPAN MMHT in
P.Lond.Copt. Or. 6796 (4) (ed. Kropp, ARL I, text J),

23-5.

A10 CaBAWS. Stegemann 1934b, 127 emends the first
element to 1aw, but the reading is clear; he was nevertheless
correct to relate the pair to a sequence common in Greek
and Coptic ritual texts (as in Hay 5, 12), which amounts to a
transliteration of the Hebrew name of the supreme deity of
the Jewish scriptures (YHWH) and the epithet
conventionally rendered ‘of hosts’ in English (saba’6t), which
has the reflex k0p1o¢ Zafoawd in Greek (e.g. Isaiah 6:3). See
in general Aune 1996; P.Oxy. LXXXII 5308.6—7 n. and
LXXXVI 5545.11 n.; Andrade 2015; Wilkinson 2015, 169—
77; Kotansky, Kovacs and Prohéaszka 2015, 139.

x[€]. Or x[erac].

49 6[Y] Ma[c]TexH. For the abbreviation see the note on
56 below; MacTexH (Greek paoctiyn; Forster, WB 506),
which appears there also, has been written in part above the
line for reasons of space.

50 CAAMIHA TaB1O1A. Frankfurter 19go relates the latter
name via that of the scorpion-wife of Horus, Tabitchet (see

the notes on lines 12-19 above), to the Tabitha in the Coptic
Apocalypse of Eljjah, in a complex synthesis of Egyptian
and Jewish traditions. Dosoo, Love and Preininger refer
more plausibly to a variant spelling of the divine name
AXY€16€, associated elsewhere with trumpet-playing (see
the note on Hay 4, 21), which is evoked in turn by the
caanina directly preceding, an angel-name probably coined
from cdAmy€ ‘trumpet’.

51 NETN2BCW. For the adjuration by garments, possibly
related to inscription of holy names on the clothing of divine
figures, compare the invocation for favour and victory in
PGM XXXV in which an adjuration (¢&opki() is made ‘by
the power of a6 and the strength of Sabasth and the
garment of El6e and the might of Adénai and the crown of
Adénai’ (10 v ddvopuy tod Tow kol TrKv) ioydv T0D
Zafamd kol to Evdupo (o) Edoe kol 1o kpdtog 1od

Adovat kol tov otéeavoy Tod Admval, 19—22); see also the
note on Hay 5, 12.

51—2 TE[T|NaxaA€. For eTeTna- by haplography with the
preceding x€ (cf. 22 above with the note); the infinitive seems
best referred to Greek yoldo ‘release, lower, yield’ (cf.
Forster, WB 863). A Coptic verbal form from 60(€)Ix€ is
conceivable (cf. the Sahidic by-form koixe and the Fayumic
Kal: Grum, €D 8o7b) but still requires radical phonetic
shifts, and the sense ‘sojourn’ is less appropriate in context.

53 MINOG TN2ZHTTHYTN 2MC€ €XW4. With TN2ZHTTHYTN
for €eTNZHTTHYTN; for the aphairesis of € cf. pooy in 36
above. The interpretation of this phrase, which might have
been introduced by e.g. €Tepe in literary Sahidic, is owed to
Jacques van der Vliet. The image recalls the invocation of
ZAAANAHA In 32 above.

2Mmce. For 2Mo0c; cf. the Akhmimic and Bohairic
spellings emec and 2emci respectively in Crum, CD 679a.

€BO. For €éBOA: perhaps simply an anomaly (cf. e.g. nxw
in 58 below), but a simplification of a double consonant after
an earlier assimilation is conceivable: cf. € TENAPIKE in g4
with the note there.

55 NTOTTHNOY. For NTO(O)TTHY TN (cf. 53 above),
perhaps by conflation with the third plural NTO(0O)TOY-

56 ©Y. For Greek 0v(cia) (cf. Forster, WB 341; on the
abbreviation see below). Closing lists of aromatic substances
used in offerings, common in Coptic magical texts, probably
belong to an earlier tradition attested in the Graeco-Roman
period in the magical papyri and beyond, e.g. the Orphic
Hymns, in which the standard opening heading
recommends a burnt offering (Bupiopa) of particular
substances to accompany the hymn. See in general Hopfner
1921, 5079 §803, Brashear 1991, 535, Van der Vliet 2019a,
335; offerings of incense and libations continued to be
practised along with invocations to summon spirits (‘afarit)
in modern Egypt: Blackman 1927, 229. These offerings may
also relate to those attested in Gnostic texts, such as
performed by Jesus and the disciples in the Second Book of
Jeu 45 (Codex Askew; ed. Schmidt and Macdermot 1978a):
wine, olive-wood, juniper (APKEYOIC), KACAAINANOOC, nard
(NAPAOCTAXOC), anemone (KYNOKEPAAON); and in
preparation for the fire-baptism, 1bid. 46, an offering of
incense (WOY2ZHNE), juniper (ACKHOIC), myrrh (Wax),
frankincense (\IBANOC), mastic (MACTIXIN), nard
(NAPAOCTAXOC), terebinth (TepeBeNOOC) and balsam
(CTAKTH), accompanied by an invocation and seal (cparic);
a similar ritual for the baptism of the holy spirit (ibid. 47)
adds honey (€B1w); another, for removal of the evil of the
archons, uses a censer (OYPpH) and adds cinnamon
(Max2B2OPON), koush (koya): cf. the note on KOWT in 60
below), asbestos (AMIANTON) and agate-stone (ibid. 48). The
origins of the practice here may be multiply determined, as a
comparable offering (Bupiapo) is prescribed in a monastic
context, for the departing soul of a holy man by a stylite
colleague who had miraculously foreseen the event: John
Moschus, Spiritual Meadow 57 (PG 87c: 2912 A-B).

The monogram-form of the present abbreviation (¥) is
used among the prescriptions following the opening
invocation in P.Macq. I 1, p. 12.20; and in a formulary for
favour, P.Gieben Copt. 1 (ed. Van der Vliet 2005b; now
Amsterdam, Allard Pierson Museum inv. 16.750), 11 (not
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represented in ed.pr.; confirmed on the original); compare
the writing ¥cia in P.Moen I1II (ed. Satzinger and Sijpesteijn
1988), flesh side, 24; and the more common 6y in P.Heid.
inv. K 684 (ed. P.Bad. V 122.264), p. 12.18, P.Heid. inv. K 686
(ed. Kropp 1966), pp. 14-16, 25071 passim, P.Heid. inv. K
681 (ed. P.Bad. V 139), 9; P.Heid. inv. K 682 (ed. P.Bad. V
137), 44, P.Kiln XV 641, 2, PVind. inv. K 8303, fr. B.10 (ed.
Stegemann 1934a, 28, 79—82 no. LI with Till 1935b, 219),
PVind. inv. K 11088 (ed. Hevesi 2015), A g and B 7; it should
also be read in the fragmentary P.Ryl.Copt. 109, [ |[KAPBWNE
ENWENEAOAE TAAB ENKW2T OY MACMOY ()20 KOY W) APA
MENH2 Ta2C Nek20 . eMM| |, for which the identification
of ed.pr. as a medical recipe 1s in need of revision. Cf. also
P.Macq. inv. 588 (ed. Dosoo 2018), 3.

[21]. For the supplement see 58—9 below.

57 MOCXAT®N. A Greek loanword assumed by Crum (cf.
Hay 3, 40) and others (cf. also Forster, WB 534) to be a type of
wine (‘muscat’); for the correct interpretation see Fournet
2008, 159—61 and LBG s.v. pooydrog. Here the neuter
substantive derives from an original collocation with upiopa.

57—8 signs. Preceded by a sequence of letters apparently
treated as magical words, but possibly belonging at an
earlier stage to more of the offering-recipe that was
transliterated rather than translated from Greek (suggestion
of Dosoo, Love and Preininger; cf. also Hay 5, 36—42),
containing perhaps a form of the adjective pélag ‘black’.
Among the signs the eight-pointed star with circular termini
is particularly common, see 105 below and e.g. the recipe for
a fever amulet, P.Med.Copt. inv. 254 (ed. Pernigotti 1985,
73—6); the fever amulet P.Moen s.n. [1] (ed. Sijpesteijn 1982a),
flesh side 2, 5, 201, 23 (in line 7, read ANOK from the
published image in place of ANOOK, a circular terminus of a
sign in the line above having been mistaken by ed.pr. for the
second 0; in lines 1415, and similarly g0, understand
NEKPAN NANOMACIA as an adjectival phrase ‘your names of
address’; there is no need to punctuate with ed.pr. after
NekpaN and assume that the scribe neglected to copy out the
names, as the signs themselves may have been understood to
stand for them); a recipe for an amulet whose indication 1s
lost in P.Bal. 61.5; an invocation for the activation of oil to
confer favour in P.Koln inv. 1471 (ed. P.KolnLiiddeckens Copt.
g with Taf. IV; cf. P.KilnAgypt. I 10); the amulet PVind. inv.
K 8031 (PGM XLVIII), after line 10 (from a facsimile); and
the finished product of an aggressive ritual in the form of an
ostracon, O.LACMA inv. MA 80.202.214 (ed. Dicleman
2000); it 1s associated in turn with the sun in a system of
representation of the planets by signs (Mastrocinque 2012,
540). Of the rest, the most common type is what resembles a
Coptic (or Greek) letter with ringed termini: in 57, A, €, 6, 1,
K, C, Y and T (or ¥) can be distinguished, along with more
abstract variants on a similar pattern; in 53, 1 and ¢ again.
This type is represented again in 66 below, and in Hay 3,
23, 23a, Hay 4, 5-8, Hay 5, 5-10, 23, 35, Hay 6, 4—5; cf.
also Hay 5, 49, and Hay 7, and in Coptic magic more
broadly, e.g. P.Leid. inv. F 1964/4.14 (ed. Green 1987 with
Green 1988) and P.Heid. inv. K 679 (ed. P.Bad. V 142), back.
On the formation of the letter-like signs in general see
Gordon 2014 and Dosoo 2018, 24, and on ritual signs in
Greek and Coptic texts in general, Zellmann-Rohrer and
Love 2022, 109—11.

58 nxX® €BOA. For nxwkK; on the anomalous termination
cf. eTpoel in g above; on the closing tag see in general
Richter 2015, 96. Parallels include: P.Cair. inv. 42573 (ed.
Chassinat 1955), f. 2r.20 and 2v.10 and 17; P.Carlsberg 52 (ed.
Lange 1932 with Brashear 1991, 16—62), f. 2r.22; P.Heid. inv.
K 679 (ed. P.Bad. V 142), 14 and 23; P.Heid. inv. K 681 (ed.
P.Bad. V 139), 52; P.Leid. inv. F 1964/4.14 (ed. Green 1987
with Green 1988), front, 30-1; P.Ryl.Copt. 102 verso and 104
§4; and the bilingual Greek-Coptic P.Kellis.Copt. (P.Kellis
V) g5 (with Mirecki, Gardner and Alcock 1997; Love 2016,
273-6), 22; cf. also Téhog in PGM VII 148a.

58—73. An addition of some shorter iatromagical recipes,
addressing headache, lameness, clouding of the eyes,
bleeding and rheum, insomnia, general protection and
sickness attributed to demonic possession, in that order.
This disposition is paralleled in P.Berl. inv. 8109 (ed. BRU1
25; Beltz 1984, 88—90); Michigan Ms. 136 (ed. Worrell 1935a,
17-37; see now Zellmann-Rohrer and Love 2022); and
PVind. inv. K 8303 (Stegemann 1934a, 28, 79—82 no. LI
with Till 1935b, 219). Compare also P.Mich. inv. 593a (ed.
Worrell 1935b, 192—4 no. %), a single sheet with recipes for a
textual amulet against tertian fever (€TBE NWOMT WOMT:
Zellmann-Rohrer 2020a, 65; Worrell had thought of a triad
of Egyptian deities, but so allusive a mention is improbable
in a rubric) to be written on a protocol-sheet (NPOTWKOAMA),
followed by two pharmacological procedures.

58 OYANKEPArOC €9 TRac. Literally ‘a brain (Greek
gyképadog) that is in pain’. The indication may also be
recognised in a fragmentary medical recipe in P.Ryl.Copt.
107 (b), which recommends a poultice (0OyYankeporoc eat
Kac, with Forster, WB 224; ‘For a ... that is painful’, ed.pr.);
the same loanword in a similar spelling (A*N‘TkedarOC) is
found in a medical context in Michigan Ms. 136 (ed. Worrell
19353, 17-37; see now Zellmann-Rohrer and Love 2022),

p. 13.7-8, a prescription for the application of bull’s brain;
the brain of the beaver is designated with anredapoc in the
medical papyrus edited in Chassinat 1921, 212, §99.193—4.

59 OY€peTE. For oyoyepHTe by simplification of oY, cf.
the Introduction and P.Bal. p. 86 §56A; for the spelling with
€ in place of H (cf. 0OypHTE in 62 below), ibid. p. 75 §34.

4KAAX 2HCAT. For €46ax€ (the aphairesis is paralleled
elsewhere in the text, see the Introduction, but here is
perhaps more particularly the result of haplography),
followed by an anomalous qualitative (?) of 2ic€; for the
interchange of 6 and K cf. aIkIN€E 1n 15 above with the note.

2€. For 21, as also in g5 below; cf. P.Bal. pp. 77-8 §39.

60 €adp 2pOCTN. The form 2pocTN is an alternative
spelling, by one more instance of conflation of liquid
consonants, for 2x0cTN (Crum, CD 671b), an ailment whose
cure 1s sought in the incantation formulary of T.Brit.Mus.
EA 29528 (ed. O.Brit. Mus.Copt. I appendix no. 27 with von
Lemm 1911, 50—7, and Kropp, AR 11, 66—7 no. 18), 11 (nx1
4NXAO MEZAOCTN ANABWA €B[0A]; Korshi Dosoo is thanked
for this reference).

21. Possibly in the etymological sense ‘on’, of reciting a
ritual text over a liquid, but as no such text is given, the
transferred sense ‘and’ is preferred here, with the
assumption that either the first ingredient in the list has
fallen out, or the first 21 in the sequence is redundant (cf.
Greek kaf ... kai).
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kOoWT. Crum records the word at CD 131a, ‘plant or
mineral’, on the basis of a list of preparations for an altar in
the Codex Bruce (cf. the note on 21—2 above), without
mention of the Hay text; add now perhaps the ‘white koush’
(ROY W NaAHY) prescribed for an offering (6y for eycia) in
P.Heid. inv. K 686 (ed. Kropp 1966), p. 15, 257, to counteract
poisoning (or drunkenness: OYpWME NTAY T OYANAT NEB),
with which the kow naeykon in Hay 4, go is probably
identical, and perhaps Hay 4, 78. The form ko@T here
is probably to be taken as a variant for KOYWT ‘costus’,
an aromatic thistle-root, on which see recently Richter
2014b, 180.

61—-3. The invocation centres on a narrative motif that
recounts a variant of the tradition in 2 Kings 2:7-8, where
Eljjah strikes the water with his rolled cloak, not a staff.
There may have been conflation with one of a number of
other miracle traditions about staves and water: the staff of
Moses at the parting of the Red Sea (Exodus 14:16—22), the
casting of a stick of wood into the Jordan by Elijjah’s
successor Elisha to make an iron axe-head float (2 Kings
6:6—7) and Christ’s parting of the Euphrates with his staff
(pGBdoc) invoked against pedpa. (cf. 2peyMa here) in a Greek
amulet, P.Heid. inv. G 1101 (Suppl.Mag. I 32 with
commentary, and further Maltomini 1982), some medieval
versions of which substitute the Jordan for the Euphrates.
The biblical narrative of the drought inflicted and released
by Eljah (1 Kings 17-18), for which see Hay 5, 34, is co-
opted in a later incantation against bleeding in a Byzantine
manuscript, Vienna, ONB cod. med. gr. 27, f. 123v (ed.
CCAGVI:88). An apocryphal prayer for protection
attributed to Elijjah is given in PVind. inv. K 8302 (ed.
Stegemann 1934a, 26—7, 70—6 no. XLV, with Polotsky 1935,
89—90, and Till 1935b, 215-18), II; the prophet appears also
in an uncertain context in the invocation in P.Berl. inv. 15878
(Beltz 1983, 82), 1 ([ ]anoc exiac). For recent discussion of
another miracle of Christ at the Jordan in an apocryphal
gospel, informed by intertestamental elaborations on the
Eljjah and Elisha narratives, see Zelyck 2016.

61 2peyMa. Asin 64 below, a loanword from Greek
pedpa; see the previous note and compare P.CtYBR inv.
1800 qua (ed. S. Emmel, ACM Appendix 3535 no. 4), 10,
where oy2peyma 1s among the afflictions to be visited upon
the target of a curse, and the cognate verb pgopatio in the
medical recipe P'TT 157-470 2/8-9, ed. Richter 2014b,
[KOAH]PION (YA4TPE NPWME [AO €4]WYAN2PEYMATICE.

H. Greek 1.

okW. For oykw: cf. MO2 in 11 above with the note.

ncnoa. The translation of Kropp assumes a construction
with the preceding o(Y)kw (‘Betreffs eines Rheuma oder
eines Blutflusses’), which requires either an emendation to
NCNOd or an anomalous spelling with kw for the prenominal
Ka; the expression KW NCNOY, or KA NCNOY, in turn remains
otherwise unattested (cf. Crum, CD g48a—b). These
difficulties are removed by punctuating before ncnod and
assuming the ellipse of a verb of writing, as in the rubric in
66 below, €TBe deNeM 6wBE NXOEIT, where the following
ritual signs require inscription, not oral delivery (see further
the note there). The writing of ritual text with the same
blood whose staunching is sought is also prescribed in
Byzantine recipes. Compare e.g. from a 14th-century

manuscript, Paris, BnF cod. gr. 2228, f. 28r, “To staunch
blood: write with a feather in the bleeding blood on the
forehead, “When Zacharias the prophet was slain in the
temple of the Lord, his blood congealed and turned firm like
* (epl T0D GTAGOL AljLor YpAYOV HETA TTEPOD £K TOD
gEepyopévon aipatog ic 1o pétomov: Zayopiog 6 Tpo@RTng
opaysig &v 1d vad kvplov, Emnéev 1o aipo adtod Kol
gyéveto loyxvpov moel Mbog; on the Zacharias motif see
Barb 1948; Zellmann-Rohrer and Love 2022, 189 n. 415).

612 MNEWPTANHC NEEPO. For MNIOPAANHC N(€)IEPO, Via
another pair of simplifications of (€)i: see the Introduction;
NEWPTANHC recurs in 63 below, and nepo in Hay 2, 17.

62 NN€4OYPHTE. For -0yepHTE, as common in
documentary texts from the Theban area: P.Bal. p. 67 §20(d).

2481, For aqqy; for the spelling in Bl as also in 65— below,
in texts from the Theban area: P.Bal. pp. 136—7 §120.

aaweve. For -q)ooye; cf. we(o)ve, listed as an
Akhmimic form in Crum, CD 601b (also Sahidic under
Fayumic influence). The qualitative -qyoywy in the
following line is closer to the standard Sahidic (®yoywoye).

63 NKE NEWPTANHC 6€. For N61 N(€)IOPAANHC NO€: for
the interchange of k with 6 and € with 1 see the notes on
AIKINE (15) and 2€ (69) (cf. Akhmimic N6€: Crum, CD 252a);
for the name of the river, 61 above; for the weakness of initial
N-, cf. kexe BININE 1n 19 above, and for parallels for e€ in
particular: P.Bal. p. 109 §8o(h).

eamovywy. For -qoywoy.

NTe26. For NTe12€6: see 14 above with the note.

63—4 ekaBl. For ekeuar: the third future in exka- (cf. also
€KACWWT in 149 below) is found in documentary texts
throughout Egypt (P.Bal. pp. 154—6 §129); on the spelling in
-Bl, see the note on a4B1 in 62 above.

64 NnezpeyMay. For -2peyma (Greek pedpa), see 61
above with the note; the final -y is unexplained, compare
perhaps the occasional substitution of A for ay (P.Bal. p. 65
§17) and cTomay in Hay 5, 38 with the note.

NiM AA. Probably a conflation of two placeholder-
formulae for personal names (as perhaps also in 30 above;
Hay 2, 10—11; Hay 5, 19): NIM NW)HPE NNIM (or TWE(€)pe
NNIM), as in Hay 2, 5, 14, 25, 26, and AA (on which see g
above with the note).

64—5 NNETEPE NWOWT NMNEYE NTOTA. For the epithet
compare the opening invocation in P.Macq. I 1, p. 2.9-10, of
Sabaoth, €p6 N)OWT NTAYTOE NTOO(T)4" 6BUW)ANWTAM E€PE
A2y @f . Joyown; further on, p. 4.14-16, of Dauithe,
NE[NTAKMOPK M]P€ NW)OWT NEMHYE NOYOIN NTE NNOYTE
NTOOTK; and for the underworld, a power invoked in an

a stone

erotic context in an unpublished formulary, P.Mich. inv.
602, 1617, ANAHA ABINAOAO NITE NWAWT NAMENTE
NTOOTH (read from a facsimile supplied by Roxanne
Bélanger Sarrazin).

65 nmneye. For -nuye: for the spelling with € for H cf.
P.Bal. p. 75§34

66 $penem. Probably a variant of n2inug, cf. Bohairic 2(1)
NiM (Crum, CD 691a). Treatment of insomnia would fit the
medical scope of this section better than ¢€ Nem (for n2e
NIM), attributed to the suggestion of Crum ap. Kropp, 4K
IT, 52, and the specific means of treatment by inscription of
ritual text on olive leaves is paralleled in Byzantine recipes,
e.g. an invocation of Toel, the angel of sleep, in Paris, BnF
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cod. gr. 2315, f. 244r, ‘For a patient who cannot sleep: write
the following on an olive leaf, “Holy Ioel, help the servant of
God so-and-so™ (gig dppmotov 8mov *d&v kowdtar ypdyov
todto eig pUAAov haiag dyte TonA, Pondnoce Tov SodAov
10D 0e0D TV detva, ed. Legrand 1881, 11.319—21; for other
afflictions see further e.g. Geoponica 9.1.5 with Heim 1893,
488 no. 8g); for similar use of laurel leaves in Greek texts see
Suppl.-Mag. 11 74.1—7 with the note there. There may also be a
parallel in Coptic in a ritual recipe added to the almanac
PVind. inv. K 7027 (ed. Till 1943, 329—34), verso, 1-2, €TBE
N2INHB" X1 [0]Y6WBE NT[A]pMNIH (NT[ . ]dH ed.pr.), followed
by an enumeration of magical words, [NPA]N" € T€ NAT [N€]

([ In ed.pr.), the first being AzaBoaz2. A relation to Greek
gvepa, the suggestion of Frankfurter and Meyer, is

993

improbable.

signs. Formed from letters of the alphabet with the
addition of ringed termini (see the note on 578 above), here
YKXEYABX.

67 TANE = AKNAEAEKOY. It is just possible that syntactic
Coptic, now distorted, underlies this sequence, giving
something comparable to the instructions for the Byzantine
parallels for sleep amulets discussed in the previous note,
calling for them (-0¥) to be placed on or under the patient’s
‘head’ (sc. pillow) with some not yet recognised verbal form
N AKNAEAEK- (for €KNA-?).

oypoeic. The same rubric is used in P.Kéln inv. 1850 (ed.
P.Kiln XV 641), 4—5, OYPOEIC E0YKOYI CAXO €4PIME E4HP
20Te€; and P.Ryl.Copt. 102, verso, OYPWEIC 2N 2B NIM; cf.
also the amulet P.Berl. inv. 22185 (ed. BRUIII 87), 1 and 50,
with requests for poeic for a named bearer, and the
invocation P.Koln inv. 10235 (ed. Weber 1972), 35, with poeic
in a list of effects sought via invocation.

rewre. For rewpre, Greek I'edpytog (cf. Heuser 1929, 90),
via simplification of a consonant cluster as probably in
€TENAPIKE in 34 above.

68. Following the internal reference to a Psalm
(neyaamo, for -yaamoc, the Greek yaipde), the opening
NNOYTE T 2THK € TABOHOEA (for -BOHOEIA, Greek Borifsia,
via the reduction of €1 common in this text) is a citation of
the first verse of Psalm 69(70) (cf. Sanzo 2014, 1201 no. 44;
for the context in Coptic Psalters, P.L.ond.Copt. Or 5000, f.
751, ed. Budge 1898 = Biblia Coptica sa 31; P.Berl. inv. 3259, f.
58v, ed. Rahlfs 1901 = Biblia Coptica sa 35; Michigan Ms. 167,
p. 65 from a facsimile, cf. Biblia Coptica sa 8). The selection
may depend on hagiographical traditions of the prayerful
use of this Psalm by St George when brought before the
Roman authorities: see the martyrdom ed. Budge 1888, 7
(wrongly attributing the text to Psalm 22:19); and the Greek
text ed. Canart 1982 (BHG 670g), §5. For other Psalms in
Coptic magic, besides the common Ps. go(g1), found in e.g.
P.Stras. inv. WG Kopt. 1 (ed. Kreps 2014), 2-18, and a prayer
accompanying a ritual for divination about prospects for
crops, PVind. inv. K 1112 + 9885-9899 (ed. Till 1936), p. I,
one finds Ps. 44:2—3(45:1-2) in P.Heid. inv. K 685 (ed. Meyer
1996), p. 16.16-19; Ps. 109 in PVind. inv. K 50 (ed.
Stegemann 1934a, 256, 62—3 no. XLII with Till 1935b, 214);
Ps. 118(119):105 in the amulet against reptiles P.CtYBR inv.
1792 (ed. Parassoglou 1974); Ps. (118)119:173 and 175 in the
amulet P.Berl. inv. 20982 (Beltz 1985, 35-6); and Ps.
130(131):1—2 in the amulet P.Oxy. inv. 39 5B.125/A (ed. Alcock

1982; read from the plate published there), 27—-35. In P.Berl.
inv. 8324 (ed. BEU 18; Beltz 1983, 74), some medicinal
applications of “7o diapsalmoi and 7 diapsalmoi and three
liturgical (?) sequences’ (()BE NTIX}YAAMA MN CEW4
NTIXYAAMA MN (DAMNT NW)AEIM, 7-8) are given, along with
the names of Mary and the archangels. Aside from Psalm
9o(g1), comparanda are rarer among the Greek magical
papyri, e.g. Ps. 21(22) in PGM P 5c, but much more common
in the medieval and later Greek tradition: Zellmann-Rohrer
2018; a Coptic parallel for the Psalm-treatises discussed
there can now be identified in the unpublished P.Duk. inv.
460, the surviving portion of which prescribes Psalms 43—
6(44—7) for resolving discord among spouses. That the
apotropaic power of individual Psalms was extended to the
inscribed Psalter in book form is suggested by its deposition
among grave-goods in Christian Egypt (as at Mudil: see
Tudor 2011, 51).

68—9 ATOYXO1 2N TEKG1X. NOYNAM. An elaboration on
the hagiographic episode (see the previous note) with
another Psalmic echo, of 59:5(7) or 107:6(7) (c@cov T de&1d
GOV; MA TOYXOT 2N TEKOYNAM), if not a more general
modelling on language and themes attested by other Psalms
(especially 137:3 in the Greek version; cf. also 15:1, 17:36,
62:9, 97:1, 138:10). The form ATOYX01 1s apparently an
anomalous imperative, for MaA TOYXO! (as in the Psalms); cf.
also Ma Toyxe in Michigan Ms. 136 (ed. Worrell 1935a, 17—
37; see now Zellmann-Rohrer and Love 2022), p. 11.7.

60 2BPAXA ABPAX A ABPAX2WO. The sequence resembles
the elements afpappoya and afpawd attested in Greek
ritual texts; for etymologies for both, the second of which
resembles Hebrew including the well-known Sabaoth even
if it has no genuine roots in that language, see Brashear
1995, 3577

70 KATA 6€ NTANENCA2 NXC C2A1 2N N64THBE. The
phrase may allude to the reply of Jesus to the question about
the adulteress (John 8:5, the suggestion of Korshi Dosoo), or
in view of the reference to the demonic, which this recipe
targets, to his claim elsewhere to drive out demons ‘by the
finger of God’ (Luke 11:20). An otherwise unknown
apocryphal narrative to explain the origin of an amulet,
such as the correspondence of Jesus and Abgar (see recently
P.PalauRib.Copt. 5), might also be considered.

71—2. As Roxanne Bélanger Sarrazin points out, there
may be an allusion to gospel descriptions of the healing
miracles of Jesus, or references to the same in a broader
tradition of Christian prayers for healing referencing the
same, based on Matthew 4:23, 9:35, 10:1; see in general De
Bruyn 2008; Bélanger Sarrazin 2020.

71 TNE€aparMa. Probably from Greek mpaypoteia (for the
application to ritual operations see LS] 1457b s.v. I11.4), or
npaypa, closer in form but of the wrong grammatical
gender for the definite article, although the masculine
pronominal suffix in NTA4TAA4 could point in this direction.
For the loanword cf. npazic (mpa&ig) in P.Cair. inv. 45060
(Kropp, AKZ 1, text K), 76; for mpoypateio and Tpaypo in
Coptic documentary texts see Forster, WB 667 and 666
respectively.

wwnNI. For ywne.

72 AIMONION. For AaiMONION (Greek Satpéviov); for
references on combatting hostile demons in magic in the
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Graeco-Roman world see recently Zellmann-Rohrer 2022;
for an early example among the magical papyri, P.Oxy.
LXXXVI 5542, and for recent discussion in the context of
recipes for healing in a Coptic magical formulary, Michigan
Ms. 136 (ed. Worrell 1935a, 17-97), p. 11.1-8 with the
commentary in the edition of Zellmann-Rohrer and

Love 2022.

€2N. For the compound preposition, which makes no
appreciable addition in sense to simple 2N, see Crum, €D
685a (citing this text among others).

2ITN Nec2al AA. For NAA? For the loss of N- cf. ©€ for No€
in 63 above with the note. Internal reference to ‘writings’ is
made in a recipe for a fever-amulet in P.Med.Copt. inv. 254
(ed. Pernigotti 1985), 736, [ ] NNC2AI 41 MIIZMOM €BOA
(preceded perhaps by a reference to the bearer of the
amulet; the imperative 41 would seem to address either a
divinity or the amulet itself); and the curse P.Lond.Copt.
Or. 5986 (ed. P.Lond.Copt. 1 1224), 1-2, NETNABWA ABAA
MMIXAPTHC BDM) NETCHZ APAE! AYAEI A2PH AXWMY THPOY.
The specification of the names of both the practitioner and
the client 1s paralleled in the invocation for activation of oil
to grant favour (ydpic) in P.Koln inv. 1471 (ed.
P.KilnLiiddeckens Copt. 3; cf. P.KilnAgypt. 1 10), 1621, nine2
€TKH €2pAT NNAEMTO EBOA ANOK AA 2N TEYNOY
ETTINATAAB N [NT]M AA NWNAA.

72—g signs. Those in 72 in part from letters (see the note on
57—8 above, here p x), in part from technical symbols: the
metrological A for Azpa (as also adapted among the magical
signs in the Greek formulary P.Harr. inv. go3a (ed.
Zellmann-Rohrer 2016), front, g; for technical symbols
among magical signs see also Michigan Ms. 136 (ed. Worrell
19352, 17-37), pp- 2.10-11 and 11.6 with the commentary in
the edition of Zellmann-Rohrer and Love 2022) and @ for
Svopa found in earlier Greek magical formularies (e.g. Suppl.
Mag. I1 96 A 23). Those in 73 resemble rather plain letters, o
N O TNO zcCIT (inverted) N, then the placeholder AA (cf.
the preceding AA in 72); at the centre, an inverted technical
symbol again from metrology could be recognised, the
talent weight 7~ (cf. Michigan Ms. 136 as cited above).

74—98. A single prayer is presented, then prescribed for
multiple indications, alongside the names of the 24 heavenly
presbyters (see the note on 78 below). The format is
paralleled in P.Cair. inv. 45060 (ed. Kropp, AR, text K),
1-23, in which an invocation with a long list of magical
names is then applied in a sequence of 15 prescriptions (24—
73), with some similar directions to the Hay text, e.g. the
directions AOT€z€ (73) and TAYO TENPOCEY'XY NWOMNT
Ncon (38—9), and including an instance of speaking the
invocation over liquid and casting it in the house of a target
(40—5), in this case an official (ApxwN); and P.Leid. inv. I
1964/4.14 (ed. Green 1987 with Green 1988), in which an
invocation on the front, originally for erotic magic, is
apparently re-applied in a series of at least 12 applications
along with aromatic offerings and other ritual acts on the
back, including favour, discord and reconciliation, with the
place-holders €y (e0yN, passim) and an* (Gmroloylia, 16).
More general parallels are the prayer of Seth, son of Adam,
in the main handbook of the so-called ‘Coptic wizard’s
hoard’, P.Mich. inv. 593 (ed. Worrell 1930); the prayer of the
archangel Michael in P.Heid. inv. K 686 (ed. Kropp 1966);

and the collection in the codex P.Macq. I 1, pp. 12-16 (see the
introduction there, pp. 36—41). There are comparanda also
in the Jewish tradition, most extensively the Book of Secrets
(Rebiger and Schifer 2009) and the Sword of Moses (Schifer
1981, §§598 and following; Harari 2012).

74 Teconcn. For Fconcn: see 38 above with the note.

MapMapiwe. The divinity, whose name suggests a
Hebraising coinage on the model of Sabaoth (for which see
the note on 45 above), is also invoked for aggressive purposes
in P.Heid. inv. K 681 (ed. P.Bad. inv. K 1681), 27; and to drive
away enemies in the so-called Rossi Gnostic Treatise (ed.
Kropp, AKX T, text R), p. 4.7, where he is called neTgoon
2A6H NATTEAOC MN NAPXHAITEXOC; for the probably related
Marmarath see Kropp, AR I, 1245 §206.

netzmwc. For neTzmooc: cf. neemoloc] in 32; for w in
place of 00: P.Bal. p. 84 §49.

75 N€soycCia. Greek £€ovoia; cf. the invocation of a
supreme deity as ‘father of the angels and of every power’ in
P.MMA acc. 34.1.226 (ed. Zellmann-Rohrer 2017), §—4, mT
NNANFEAOC MN EKZYOCTA NIM, in that case probably, as
possibly also here, in reference to the é€ovotat of the celestial
hierarchy of Pseudo-Dionysius the Areopagite (see also the
note on 31 below).

MOK. As in the following line, for MMOK: cf. MOC in 16
above.

75—6 TEKMOPPH € TW NWa2 NKW2T. With eTw for €TO:
cf. P.Bal. p. 82 §44, with several examples involving this
verbal form. For the assimilation of divinities to flames
compare the invocation of the angels Michael and Gabriel
against a female target of erotic magic in P.Heid. inv. K 518
(ed. P.Bad. V 131), 7-8, TOY22PNAZE MMOC NOE NOYWA2
NKW2T. The loanword pop@n is found also in the invocation
in P.Mil.Vogl.Copt. 16 (ed. Pernigotti 1979 with Pernigotti
1993), B, 1, 3, T€: (for Fenikaxei) NekMopdy; and is perhaps
to be read in an uncertain context in the invocation in P.
Berl. inv. 15878 (Beltz 1983, 82), 5.

76 Tnaxakane. For Tnapa-: on the interchange of A and p
see P.Bal. 1256 §100; cf. also 2wa in 12 above with the note
there.

76—7 OYPWME EKOYMWE NYEI EBOA 2N NEYHL. For the
rubric compare P.Cair. inv. 42573 (ed. Chassinat 1955), f.
2r.15-20, OYNWONE, involving the deposition of ash, bone,
blood and other ingredients at the door of the house (€enpw
mnedn); for the door see also the following note.

77 OYCINANOY NAKPION. Loanwords from the Greek
otvamtand dyprov (cf. Forster, WB 729 and 13 respectively;
for the spelling in -0y, perhaps the rare interchange of o1
with 1 and 1 with y: P.Bal. pp. 80 §42, 88 §59A), as also in 8o,
84 and g5 below. The burning effect of mustard serves as an
analogy in an invocation of an angelic power for the
separation of a man and woman in the bilingual Greek-
Coptic P.Kellis.Copt. (P.Kellis V) g5 (with Mirecki, Gardner
and Alcock 1997; Love 2016, 273-6), 14, NTAK A€ NXW4
mMnwateM; and in a Greek recipe for a similar aim, P.Laur.
inv. IT1/472 (ed. Suppl. Mag. 11 95), 1619, the mustard-seed is
itself addressed and divinised as the ‘eye of Aion, the innards
of the bull, the ... of Apis’.

77-8. For the door as site of deposition of ritually
activated substances in aggressive magic, see above and
further e.g. P.Heid. inv. K 679 (ed. P.Bad. V 142), 16; P.Macq.

Catalogue | 105



I1, p. 13.20—21; and P.Leid. inv. F 1964/4.14 (ed. Green 1987
with Green 1988), back, 5, 8, 20, where it is marked simply by
npo in the directions, ‘(place at) the door’ (in place of the
reading of ed.pr. as an Arabism from bab ‘gate’, ‘chapter’).
An internal reference to the door as place of deposition in an
invocation comes in P.Heid. inv. K 683 (ed. P.Bad. V 140),
3-8, where BAPOYX NNO6 AENATWC is asked, at the moment
of his burial there (NWAITWMEC MaK 21 NPO €NHI, sc. of the
target), to inflict ‘muzzling’ (ke NOYKapwR). Defence
against the effects of buried magical objects, though not
necessarily at the door, is the focus of a healing prescription
in P.Macg. 11, p. 14.22, €Q)(NE OY2IK NTWOMEC.

78 anagike. The infinitive is apparently a loan from the
Greek pgbyw, more specifically the aorist stem @UY-.
Sebastian Richter is thanked for a reference to further
instances of the loanword via the same aorist stem in -K€ in
partially cryptographic writings in four unpublished
alchemical manuscripts to be edited by him (cf. Richter 2018
and 2021): P.Bodl.Copt. MS a 2 (P), 54, and P.Bodl.Copt.
MS a g (P), 58; and two purchased by Chassinat at Luxor
and cited in CGrum, CD (cf. p. xiii) as ‘PChass 1” and
‘PChass 2.

nekA Nnp6. The 24 heavenly presbyters (mpesfitepot:
eventually written out as npeCBEA€pOC in 85 and 88) of
Revelation (esp. 4:4-11), venerated as angelic powers: see also
the note on 2 above, and in general Kropp, AKZIII, 835
381447, 130—2 §§225—6. Lists of their names circulated (see
in general Grosjean 1954), the consultation of which is
apparently envisioned here. At their greatest degree of
complexity these lists were alphabetic, with one presbyter for
each letter of the Greek alphabet: see P.Berl. inv. P. 11347 (ed.
Beltz 1985, 32—5), recto 1526, and also P.Heid. inv. K 686
(ed. Kropp 1966), p. 8, 1238, with an allusion to their
creation ‘from alpha to omega’ (6xi1n axda wo w), but
partial or non-alphabetic presentations are also found, e.g.
PVind. inv. K 7090 (ed. Stegemann 1934a, 17, §1—4 no. XVI
with Till 1935b, 207-8), a formula for a protective amulet
which lists 19 of them, not in order (7-18; they also appear
collectively in the Greek portion at 19—32, for which see the
notes to Hay 4, 52-75); cf. also P.Berl. inv. P 22191a-b (ed.
BRUIII 389), 3; 0.CrumST 400; and among apotropaic texts
in the funerary epigraphy of Christian Nubia, Lajtar and
Van der Vliet 2017, 1523, 182—90 (with detailed
commentary). For their invocation in curses, e.g. P.Berl. inv.
P 22191a-b (ed. BRUIII 389), 3; P.Lond.Copt. Or. 6172 (ed.
P.Lond.Copt. I 1223), 11. Analogous references to apparently
common knowledge of lists of supernatural powers is the
application of ‘the names on the right side and those on the
left side, and the kin of Eremiel’ (NpAN € TCAYNAMA
MNETCABOYP MNCEKENIA NepeMIHA) and ‘Eremiel and those
belonging to him’ (EpEMIHA MNETENOYB NE) in the
prescriptions in P.Macq. I 1, p. 13.

79 OYMA 6KOY W€ NawwA. For the rubric cf. P.Cair. inv.
42573 (ed. Chassinat 1955), f. 1v.20—3, OYWWE NHI, involving
‘corpse-liquid’ (NMOOY NKWC), which is to be poured out at
the door (Nna2TOY € Npo); in Greek, the formulary P.Coles 12
deploys an invocation, probably combined with a series of
magical words associated with the god Seth, to request that
sickness and discord be inflicted on some targets and that
‘their place be deserted’ Epnuwdfi 6 Tdémog adTdV, — 7-8).

8o—1 0ycwpm €BOA. Among the ills that the demon
Temelouchos is to inflict on the target of the curse in P.Berl.
inv. P 10587 (ed. Richter and Wurst 1993), 124, 1s ‘a
derangement of heart’ (OYCWpM N2HT).

81 neyAHNAMiC. The reference is probably to an angelic
hierarchy with assignment of particular spheres of
competence to divinities (see in general P.Oxy. LXXXVI
5545.1-2 with the note), in which the presbyters either
command subordinate ‘powers’ (Greek duvdperg (cf. Forster,
WB 211), as in the celestial hierarchy of Pseudo-Dionysius
(cf. 75 above with the note) and found elsewhere in Coptic
magic, e.g. P.Heid. inv. K 686 as cited in the note on 1
above), whose names are to be supplied from another source,
or hold more abstract “‘power’ that is to be specified along
with their names, perhaps the guardianship over eucharistic
offerings as enumerated in the first invocation on the front of
Hay 1 (sce 1-12 above with the notes).

aorize. For the underlying Greek Aoy{lw, by-form of
Loyilopa, see LBG s.v.; apparently the reference is to silent
reading. Frankfurter and Meyer, following Kropp, render
‘pronounce’, but that sense is otherwise unattested for the
Greek, for which 79 above suggests that the rendering would
have been with wa). The loanword is used also in P.Cair. inv.
45060 (Kropp, AKX 1, text K), 73, in construction with
€xwaq, similarly of a npoceyxH (cf. ibid. 50).

82 neeHcIACTHPION NOYTONOC. Here 16m0g may have
the specific sense ‘monastery’ (Forster, WB 814), but the altar
(Buolaotiplov) could also have stood in a shrine or private
house (cf. the parallel cited in the note on 79 above). The
same term for altar is used in the invocation in P.Berl. inv.
22124 (ed. BRUIII 392), 10, perhaps as object of the guarding
of seven archangels (see the note on 1-12 above); cf. also the
transcription Y CIACTHP[ION] in an uncertain context in the
formulary P.Bal. 62.6. The ingredients of a healing
prescription against sorcery (1K) in P.Macg. 11, p. 14.20-1,
include ‘altar-water’ (MOOY (N)©YCIACTHPION).

82—4. Separation is also pursued in P.Schott-Reinhardt
500/1 (ed. P.Bad. V 123), 6—24 (Coptic invocation with
Arabic rubric; Coptic terms include nopx); similarly P.Heid.
inv. K 1030 (ed. Stegemann 1938, 74—82 no. 1). The
parchment P.Louvre inv. E14.250 (ed. Drioton 1946) is an
application of a lengthier invocation for this same goal,
denoting the result with the same nopx (among other terms).
A male-female couple is specified as the target of a recipe in
P.Cair. inv. 42573 (ed. Chassinat 1955), f. 2v.11-17, which
proceeds via a potion; cf. also the rubric Oynwpk €BOA in
P.Leid. inv. F 1964/4.14 (ed. Green 1987 with Green 1988),
back, 16, where a multi-purpose prayer is to be inscribed in
blood. The counteraction of such procedures is among the
applications of the prayer of Seth, son of Adam, in P.Mich.
inv. 593 (ed. Worrell 1930, 247), described in comparable
phrasing, €TBE 20€IN€E €YNOPX EN€EYEPHY; the prayer is to
be read over oil, with which the face of one of the fractious
parties is to be anointed.

84 emaynapare. This sense of topdyw as loanword is
found in the Apophthegmata patrum (ed. Chaine 1960) §18, in a
monk’s prayer ‘to pass this temptation without injury’
(€ENAPATE MNNIPACMOC AXM NWAAR); for similar instructions
in a Greek recipe see PGM X1 36575 (GEMF 15.414—24), a
‘separation-procedure’ (tdkomoc) with Sethian invocation

106 | The Hay Archive of Coptic Spells on Leather: A Multi-disciplinary Approach to the Materiality of Magical Practice



inscribed on an ostracon and deposited ‘where they (sc. the
targets) are, where they pass by’ (6mov giotv, 6mov
VIOGTPEPOVTOL).

85 [ c. 9].. At the close of the recipe a specification of its
effect is expected, perhaps [ananopxo]y.

oywTw. Apparently for 10, i.e. XTO, cf. Crum, CD
792a. The term probably renders kotakMTiKéV as a
technical term in the Greek magical papyri for an aggressive
procedure to ‘lay low’ an enemy, more specifically with
sickness (cf. katoxAvig ‘bed-ridden’): PGM VI 430; cf. also
KATAKAHTIKON as a rubric among the prescriptions in
P.Macq. 11, p. 14.10 (that it is more specific than ‘charm’ as
rendered by edd.pr. is suggested also by the specification of
the target’s door as place of deposition, characteristic of
aggressive recipes), and KANTAKAHTKON in P.Heid. inv.

K 686 (ed. Kropp 1966), p. 9, 139, listed among the sources
of ill that the prayer of the archangel Michael is designed to
oppose (Kropp refers improbably to a Greek
KOTOKNANTIKOG).

NNpecBeA€pOcC. As in 88 below, for -npeceyTepOC
(Greek TpeoBitepocq): see the note on 78 above.

86 [NKa]w) €4pHT. Restored after g1 below. A similar
prescription with a reed is perhaps given in P.Fribourg AeT
nv. 2006.4 (ed. Miiller 2009, 66—8), front, 2, [ ] €20yN
€YKkaaw €4[pHT?] (from the photograph; ekkaawed|
ed.pr.).

aNANKOTK. Literally ‘he will lie down’; the more specific
sense ‘be prostrated’ is suggested by @Tw in the rubric in 85
above.

AAKACTHPION. For the term see the note on 87 below.

€k Ad. For €kTo4 (cf. the Akhmimic pre-pronominal
KTaz Crum, CD 127a), the implication, in conjunction with
the use of analogously infertile salt, apparently being that
the fortunes of a rival workshop should take a turn for
the worse, the opposite in turn of the following recipe. A
more serious error would be required for € Ta(2)4 ‘to sell it’,
the copyist having conflated the construction with the
preceding ekoywwe. Kropp read €ékgod, which Crum
rightly rejected; the former’s rendering ‘berauben (?)” would
suit the aggressive character of other procedures in this
collection, but the phonology (for ekoana?) is difficult even if
the reading were accepted.

86—7 Mooy Na[c.2] [ ].. Possibly Nna[e€]alk[O]N, for
which see Hay 3, 24—5 with the note.

87 z NKAAX N2MOY. Previous translators have rendered
‘chains’ (Frankfurter and Meyer) and ‘Kugeln’ (Kropp,
comparing P.Mag.LL recto iii 9, which is however a different
Egyptian word, tyk). This and other instances in which
Kxaa 1s applied to dry ingredients in recipes (cf. Crum, CD
103b) are probably to be referred instead to a calque on the
Greek deopdq in its sense as synonym of 8éopn ‘handful’
(LSJ 380b s.v. ILb).

NOYXxO0Y. For NOXOY (as in 8o above): the spelling is
probably related to the more frequent rendering of an
expected OY as 0, see the note on MO2 in 11 above.

[A]akacTHPIO[N]. The noun is a loanword from Greek
épyactnprov (cf. Forster, WB 294), as also in 86 above.
Procedures to bring prosperity to a workshop are found in
Hay 3 (a different transliteration of the same term in g6),
and in Greek recipes in PGM VIII 53-63 and XII 1006 (see

now GEMF 15.149-55), the latter involving an inscription
and incantation over an egg, deposited in turn at the door of
an épyactipiov. In the martyrdom of Chamoul, P.Lond.
Copt. 5 (P.Lond.Copt. I 925 + 328 descr.; ed. Winstedt 1910,
169—88), pp. 108—9, the hagiographer Julius of Aqfahs
claims to have buried the relics of saints in just such a place,
to derive a blessing from them (N20YN NNAANOOHKH MN'
NAEPFACTHPION XEKAC EPE NEYCMOY YWNE N2HTOY). For
workshops in Coptic magic, see the note to Hay 3, 26—7.
More generally, the prosperity of a house is among the
applications of a prayer of the archangel Michael in P.Heid.
inv. K 686 (ed. Kropp 1966), p. 15, 266, which involves ritual
deposition at the door (€npo €nHu).

€KAXd. For -Taaq, with an unusual substitution of A for T
in a non-Greek word: cf. P.Bal. pp. 1301 §111 and €eneaonoc
in g above with the note.

88 [..]. kxaHC. Just possibly M[N N]J€YKAHC, 1.e. the Greek
KAglg ‘key’, perhaps in a metaphorical sense as (here
unrecorded) textual or figural tokens; see in general the
notes on 1, 79, and 212 above.

89—go. A broadly comparable aim is pursued in a recipe
in P.Cair. inv. 42573 (ed. Chassinat 1955), f. 1r.11-16, which
proceeds by fumigation of plant leaves around the house of
the target in the case of ‘a man whom you want everyone to
hate’ (OYpPWME TEKOYWMW) T€ PWOME NIM MECTOAY); in
another, ibid. f. 2v.1—2, pig fat and hoopoe blood is to be
deposited in the victim’s house for ‘hatred’ (OymMacTe). A
finished product in the same genre, a Coptic invocation on
an ostracon from Antinoopolis of the 6th or 7th century to
make a man hated (MecTe, MOCTE) by a woman, is P.Ant.
s.n., ed. Bélanger Sarrazin 2017c.

89 ToMcoYy 21 neqpo. The doorway of the target is
prescribed as the place of deposition of ritual objects in
aggressive magic in P.Heid. inv. K 679 (ed. P.Bad. V 142),
15—16, of a figure and amulets to be written (C2al Mz MN
NIy ); P.Heid. inv. K 1030 (ed. Stegemann 1938, 74—82 no.
1), 36—40 (an invocation to be inscribed then dissolved in
water) and 55—60 (inscription in menstrual blood on a
tablet); in erotic magic, P.CtYBR inv. 1791 fol (second text;
ed. S. Emmel, ACM Appendix 3514 no. 3), 3—4. For
protective aims see also P.Heid. inv. K 686 (ed. Kropp 1966),
p. 16, 270, where an amuletic drawing is to be buried in the
vicinity of a herd of cattle, for their protection (c2a1
TTENAMIC N2A NZAAHT: TAMC 620N €PAB).

9o [ c. 5] 2nwHL. If the noun @ywi ‘cistern’ 1s to be divided
out, cf. perhaps P.Cair. inv. 45060 (Kropp, AR 1, text K),
46, in which an amuletic text is to be inscribed and cast
enwHi, but here the place of deposition is elsewhere, and the
connection must be with the ritual ingredients.

21 @a2. Probably the noun @az2 ‘flame’ is present, the
burning of some substance providing an analogy for the
states of discord mentioned in the title; 2ITN Oy @)a2 is
conceivable and palaeographically possible except for the o,
which would have to have been extremely compressed or
omitted.

9I NOAPMOC NATPION. For the legumes and their
description see NEOAPMOC 2€0Y'T in 35 and OYCINANOY
NAKPION in 77 above with the notes.

21 [ . 4 ]. Perhaps 21 [neqpo] ‘at its door’.

92 xNc. If a noun, perhaps to be referred to @Nc ‘linen’.

Catalogue | 107



NoYycIME. As also in g6 below (cf. also e.g. Hay 3, 2), for
-c2I1Me, as commonly in documentary texts: P.Bal. p. 128
§108.

93 [ c.5]..[.]- Another instruction to deposit at the
target’s door, [21 n€|cp[o], could be accommodated, but the
traces are exiguous.

OYa 64MeY 6pok eneeooy. With eamey for -meeve: cf.
Crum, CD 199a, listing Me€Y as a rare Sahidic variant. For
the phrase compare PWirzburg inv. 42 (ed. Brunsch 1978),
9-TI0, an invocation to protect a named man and silence a
named female enemy of his ‘and everyone who thinks ill of
him’ (MN OYON NIM ETMEYE €PO4 ENEOOOY).

94 [ c. 3]. Perhaps [ayw].

22 xN. The sense requires what would be 21XN in
standard Sahidic, which is also written in g1 above (forms of
€XN appear elsewhere in parallel passages, e.g. g6 below),
but the vocalisation is surprising.

95 NC1ayNe. For -ctooyn(e): cf. Crum, €D 36gb. Given
the aim of the recipe, there may be a connection to the role
of baths as place of deposition of inscribed instruments of
aggressive magic in the Graeco-Roman world: for erotic
magic in particular see e.g. P.Oxy. LXXXII 5305 11 4—24 (on
the connection between baths and magic more generally see
recently Zellmann-Rohrer 2022, 87 with further references);
compare also Hay 2, in which the demonic Mastema
washes himself in water and uses it to poison mankind
with lust.

2€. For 21: see 59 above with the note.

96 Ne2. For nne2, probably by simple haplography: cf.
ApxH NHpn in 11 above. The oil is probably first to be applied
to the user’s hand, in an implied intermediate step, so that it
comes into contact with the target’s in the final step: for this
application by contact compare the prescriptions of ‘phallus
ointments’ in the magical papyri from Graeco-Roman
Egypt (e.g. GEMF 16.1131—42 (an Egyptian-language portion
of PGM XIV)).

96—7. If the procedure is erotic, the point may be that the
female target, still living in her parents” home, should be
made to abandon it, as in e.g. P.Heid. inv. K 518 (ed. P.Bad. V
131), 58—9, NCKW NC[WC MNECIDT| MN TECMAAY; on erotic
magic in the Graeco-Roman world as a sort of bride-theft
see FFaraone 1999, 78—95, and for internal reference to
severing of familial bonds, e.g. GEMF 28.43—5.

97 TO€IC NKW. A rag lying on a rubbish heap figures
the impotence wished on the targets of the curses in
P.ChicagoOl inv. E15767 (ed. Stefanski 1939), 7-8,
NTETENAAC NOE NOYTOEIC 21XN TKOYNPIA, and P.Stras.
Copt. 135 (ed. Crum 1922, 541—2 no. 2), g—10, NOE NOYTOEIC
NMHAGE ECNHX €BOA 2N TKOYNPIE (cf. also the note on 145
54 below). A defective writing of kKwc ‘corpse’ is also possible
(suggestion of Korshi Dosoo, comparing P.Cair. inv. 42573
(ed. Chassinat 1955), f. 2r.12, Oy TA€IC N2€areN of fabric from
the (shroud of?) a pagan (not ‘grec’ as ed.pr.) burial): for the
loss of final ¢ in that case cf. €Tpoe€l in g above. If the rag
were discarded more specifically by the target, however, the
direction would represent the continuation of the well-
known use of ousia in the earlier magical tradition (see Suppl.
Mag. 1171 fr. 10.1 with the note) and might also make sense of
the preceding neTacxaq: assuming it has been dislocated
from an original position in the closing directions to join the

magical words, perhaps a qualifier of To€ic, for
NENTAC600A4 ‘the one that she has used to cover (herself)’
(cf. Bohairic xoa-=: Crum, CD 809a).

98 Nexa. For NOX4, a rare vocalic interchange: cf. P.Bal.

p- 81 §43A.
enel. For enwy, the spelling usually found in this text; cf.

P.Bal p.75834.

99-144. An assemblage of ritual text, divine names (many
otherwise unattested), signs and figural drawings, which
lacks a rubric to specify its purpose but is marked off from
the preceding directions by a horizontal dividing line. On
the assumption that the block of text from 145 to the end
coheres as a separate, syntactic Coptic invocation to inflict
impotence (see the note below), which suits also its placement
in a single column at top right, the simplest interpretation of
the rest is as a single composition, which, according to the
sequence €TBE TEC2IME apparently incorporated directly
into the design for an amulet (105), has to do with the
protection or healing of a woman. This proposal can at least
be said not to be contradicted by any internal evidence. It
might also be allowed that the sequence from 145 belongs to
this unit too, which should then be recognised not as an
amulet but as an aggressive procedure to supplant a rival
lover (with €TBe in the sense for the sake of”) by inflicting
impotence on him.

99 AAMNAI Aw€l. Derived from the Hebrew epithet of the
supreme Jewish deity, Adonay Elohay (‘My lord, my God’); a
comparable sequence Adwvai kOpie ehmwat cafawd is found
already in the Greek version of 1 Samuel 1:11. The former is
common also in Greek magical texts (P.Oxy. LXXXII 5305
it 1219 and LXXXVT 5544.9 with the notes); for the latter
see the following note and in general the note on a10
CABAWO in 45 above.

102 ATONAI EAWEI EADMAC CaBAWO. For the first two
elements see the preceding note; and for cagawe, 45 above
with the note. An eaxwer exHmac comparable to the middle
portion is found in e.g. P.Heid. inv. 681 (ed. P.Bad. V 139), 2;
exwel exemac in P.Berl. inv. 22185 (ed. BEUIII 387), 33.
The sequence derives ultimately from the Aramaic Psalm-
citation of Christ during the crucifixion (for its use in Coptic
magic in general, Kropp, AKZ 111, 128 §218), rendered in the
Greek gospels ' HAUHAL, Mpa caBaydavi, as made explicit in
the references in P.Lond.Copt. Or. 6796 (4) (ed. Kropp, 4K
I, text ]), 1—4, TENPOCEYXH NIC NEXC NTAITAOY[OC 21XN]
neccfc {[0]c} eaw[w) €]BOA €4XWM MMOC X€ EAXDE! [EAWET
AA|M[2 CABA]KTANI MAPMAPMAPT €TE NAT NE XE€ NNOYTE
NANOYTE ETBE OY AKKAAT NCWK, P.Louvre E.14.250 (ed.
Drioton 1946, 30—2), ANOK NENTAY2MA €2PAT €[TN]€ AaMDW
€BOA X€XOT €1 HAEMAC ANOK OYNOYTE 200T, and PVind.
inv. K 8302 (ed. Stegemann 1934a, 26—7, 70—6 no. XLV, with
Polotsky 1935, 89—90, and Till 1935b, 215-18), I.2—3, adw®
€BOA €4XM MMOYC X€ (E)AMDE AEMACCABAKAANI; and by
adjurations by Christ’s ‘three words’, glossed in Coptic in
turn, in O.Cair. inv. 49547 (ed. Girard 1927), 16—19
(NWWMET N2POOY NTANWHPE TWKOY €BOA 2IXEN
MIMECTAYPOC" XE EAWI EAWT A2AEBAKC: ATWNH: €TE NAT NE
NNOYTE NANOYTE' XOY AKAAT NCWK); P.Nahman s.n. (ed.
Drescher 1950), 30—3 (TEIWOMTE MGONH NTAIC XOOY 21
NEC[C EAWT EAWT EAEMA CABAKOANI ETE NAT NE NNOY'TE
NANOYTE €TBE OY AKAAT NCWK), and ‘three breaths’ taken
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at that moment (P.Heid. inv. K 686 (ed. Kropp 1966), p. 12,
2012, T NIBI NTAKTAXY ENEGLX ENEKIMT 21X€ N €T€ NAI
NE EADEI EAHMAC ABAKTANI C2B2W6 ). For the exegetical
motif compare also the invocation for justice P.Hermitage
Copt. 70.21-2, EAXDEI EAXWE! €TE NEI ME NXAEIC CABAWS. A
lengthy, apocryphal expansion attributed to Judas Iscariot
comes in the invocation in T.Vat.Copt. 7 (ed. Pernigotti
1983), in which a pseudo-Hebrew text, probably containing
a genuine core, is said to be rendered into Coptic in a much
longer version that is in fact unrelated. For various other
stages of deformation and re-combination cf. P.Berl. inv.
11347 (ed. Beltz 1985, 32—5), verso 12—13, a command 2iTN
TGEOM NEXOEI EAEMAC CABWO ABAKTANI; P.Heid. inv. 684
(ed. P.Bad. V 122.168—9), p. 8.11-12, EXDEI EAXDEI EAEMAC
2BAKTANH; P.Leid. Anastasi g (ed. Pleyte and Boeser 1897),
44179, pp- 1.9—10, 2b.5—6, AAMNAI EXDEI EXEMAC
CcaBaWeO; and the so-called Rosst Gnostic Treatise (ed.
Kropp, AKX 1, text R), p. 9.17-18, AAWNAI EXOEI ExEMA
CABAKTANI.

MeHA. Also possible is nA€HA; neither is attested
elsewhere, but cf. MaiHA in Hay 4, 65.

103 2ar1oc. A simple acclamation is assumed, as in the
liturgical trishagion (see Hay 4, 17 with the note), but a
defective spelling of N2arioc as a qualifier of the preceding
word (‘the holy angels’) is also possible.

104 €T2HN. Perhaps an epithet, in which case cf. P.Moen
inv. 107 (ed. Syjpesteijn 1982b), a sequence of angel names
followed by [Na]t € TNH2 N2H(T)C NTATCA2AY, (You) who are
come (or, who are hidden, by metathesis of 2un for nu2?)
within what I have written’ (in preference to ed.pr. ‘Give
what I have written to the one split in herself’, reading [T]i;
Korshi Dosoo suggests another possibility for the
conclusion, N2HC(€) NTAaTICA2xY ‘the favours that I have
written’).

105-8. For the star-shaped signs see 57-8 above with
the note; for humanoid figures at right, the discussion in
Chapter 6, and cf. the note to Hay 3, 23. The figures as in
the latter might have been intended as an analogical
representation of the effect of an aggressive ritual on two
human parties via the intervention of a divine one, but there
are complications in the details: the three lines of names
ANTICIC, AAINI, MAPIMAHA would most naturally label each
of the three figures (so, three divine powers would be
represented), and the two smaller figures are in an identical
orant pose (cf. Hay 3, 23; Hay 5, 49; for further parallels
and literature: Dijkstra 2012, 64—5) and with enlarged ears
(or horns?) that lend an animal rather than human aspect.

119 signs. In the middle two signs forms of the letters s and
T with the addition of ringed termini can be recognised (see
57—8 above with the note); the rest are more abstract shapes,
the one at far right being found in a larger version in the
formulary Suppl.Mag. 11 96 A 58 (cf. also D 2).

135 ANAHA. For the angel see Michl 1962, 203 no. 15.

141 cyX2aHA. For the angel see Michl 1962, 236 no. 233.

144. The first four characters of the sequence may repeat
e as a rendering of Greek 96, an isopsephism for Guiv
‘amen’ (suggestion of Korshi Dosoo).

145-54. Binding leading to impotence is also sought in a
text of the Islamic period, P.Stras.Copt. 135 (ed. Crum 1922,
541—2 no. 2), 6-12, specifically on the flesh (Tcapkz) of the

target, that he ‘be unable to rise, unable to stiffen, unable to
issue seed; may he be as a dead man (...) lying in a grave and
as an old rag placed on a dung-heap; he will not be able to
couple or take the virginity of” a named woman (NNAT®WOYN
ENATWC ENXT CNEPME MAPE4W)NE NOE NOYPEBMOOY'T
(-..) €4NHX €BOA 2N OYTANOC (from a facsimile, cf. Greek
TAPOG; 2N OYETANOC, ed.pr.) AY® NOE NOYTOEIC NIHAGE
€CNHX EBOX 2N OYKOYNPIE NNEYHW KENONIA OYTE NEYHW)
B(DA EBOA NTNAPOENIY). Similar phrasing, abbreviated to
only the corpse simile, is found amid a longer invocation to
bind in place the virginity of a woman in the formulary
P.Heid. inv. K 682 (ed. P.Bad. V 137), 33—42. In P.ChicagoOI
13767 (ed. Stefanski 1959), which invokes similar astral
‘bindings’ (NMOYP €TNE NMOYP €NKA2 NIMOYP ENAHP
NMOYP ENCTPEWMA NMOYP ETEE4AMOY TE NMOYP ENPH
NMOYP €N002, 1-2: see also the following note) among
others in the service of binding the potency of a man with a
woman, the result is described in comparable terms, Mape
NMOYP ETNMAAY ()MNE 21X0 NCOMA N200Y T NGAPAOY D
MENTEACAPE NTETNW)OOYE MOC NOE NOYWE AY WD
NTETENAAC NOE NOYTOEIC 21XN TKOYNPIA NNENEICET
AWMC NNEYTOOYN NNEAT CNEPMA NNEIRENONIA (6-8), and
further N©@€ NOYPEIMOOYT €4KH 2N OYTABWC (11-12). The
treatment of impotence is among the applications of the
prayer of Seth, son of Adam, in P.Mich. inv. 593 (ed. Worrell
1930, 246), ETBE OY2 EMEANKOTK MN C2IME.

145—9. The epithets recall the binding of the Sun and
Moon by an incantation of venerable, biblical antiquity, that
of Joshua, son of Nun (Joshua 10:12-13), as also in the Arabic-
Coptic curse Cambridge, UL T'.-S. 12207 (ed. Crum 1902
with Moritz 1903), 7-9, ¢ $H €TaaMOYP TPe aamoyp
NKa21 €4€MOYP $poa NeM Paac (of the target), ibid. 1418,
¢ pH €TAAQ®WT NNIPH SENNEAMA N2 TN AW WW)T
MMIO2 A4WMWT NNICIOY A4W) M) T NNIOHOY [$€N]oMHT
NTPe NOC P EKEWWWT EKEMOYP NPO4 NEM Paxc. The
motif'is further expanded in the Coptic impotence curse
P.ChicagoOl inv. E15767 (ed. Stefanski 1939), 1—2, nMmoyp
€TNE NMOYP €NKA2 NMMOYP ENAHP NMOYP ENECTPEWMA
NMOYP ET6E4MOY TE NMOYP ENPH NMOYP ENOO2 NMOYP
€N2AXATE (see also the previous note). There may also be
Egyptian influence in threats to disturb, or claims of
disturbing, the celestial bodies along with the rest of the
natural world until a request is fulfilled: compare the
‘slander’ motifin P.Mag.LL recto xx1 22—3, where the target
of erotic magic is accused of ‘saying to the sun, “Come not
forth,” to the moon, “Rise not,” to the fields, “Grow not
green,” and to the great trees of the Egyptians, “Flourish
not™’ (translation of edd.pr.). In Coptic, there are first-person
threats of this kind in P.Lond.Copt. Or. 6794 (ed. Kropp,
AKZI, text E), 19—25, TINAKWTE MNA20 ENEHAT TACHDW)T
MMPH MMIAT NOO2 MMNEMHNT: TINATI MN NCWMNT NTNE
TAXO0O0C NTNE X€ API 20MT MNEPTI iIDTE €2PAT €XN NKA2:
Ay NKA2 X€ APTNENINE MNepTI rapnoc; P.Berl. inv. 8314
(ed. BRUT 3; cf. Beltz 1984, 91—2), 26—31, TINACWWT €NPH
2N NEY2APMA NOO2 2N NEATPMOMOC NEKAWLM CIOOY
€T21XN Tane ic; and P.Berl. inv. 8322 (ed. BEU17; cf. Beltz
1983, 72—4), recto 1315, TINACWW[T NNPH] 21 NTHAT NOO2 21
NEMHNT TEINMOT [21 T|MHTE NTNnE. Comparable too are
those attributed to Isis in P.Lond.Copt. Or. 1013A (ed.
Erman 1895; cf. P.Lond.Copt. 1 369), 3—7, X€ IMOYP NTNH
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€IMOYP MIMKAZ EIMOYP MN[ C. 20 |OY NCIONT MNKA2
€IMOYP MNPH MN[EI€]BT [ c. 20 €]]MOYP MNOO2 MNEIMNTE
X€ MAIK2X €W)a (€W [ ] ed.pr) €IMOYP N[ c. 5 X€ Mal]
K22C ANKA2 EIMOYP NTCIWE MNKA2 XE€ MAIKXC €2PAI | c.
15 | €1€1P€ NTMH N2OMNT €1€1P€ MINKA2 MNEINEINE; and to
the wounded doe in T.Brit.Mus. EA 29528 (ed. O.Brit. Mus.
Copt. I appendix no. 27 with von Lemm 1911, 507, and
Kropp, ARZTI, 66—7 no. 18), 5-10, NEXAT X€ NPH MNP TW)PE
NOO02 MNP (W2 ENWX NETPAMMATEYC MNP NOYXE
MNEKKAW ENEKMEAA (PANTE MIXAHA €1 EBOA 2N TNE
NATAAG0 €nBax. A fragmentary instance of the form
a4cwWT possibly with the same application is in P.Stras.
Copt. 205 fr. L verso (ed. Hevesi 2018), 2. For threats related
to astral phenomena (see in general Stegemann 1935b, 398—
403) alongside the desecration of the bodies of Egyptian
gods themselves, see P.Mil.Vogl.Copt. 16 (ed. Pernigotti 1979
with Pernigotti 1993), C, I-11, and perhaps also P.Stras.
Copt. 205 frr. A + I + K + 204 fr. G verso (ed. Hevesi 2018),
18—19 (render nwMTETEP ‘the three gods’ in place of ‘three
times’, ed.pr.). On threats in general, see Kropp, AR 111,
139—47 §§243—6. A ‘true name’ given by Isis with power over
the natural order, drawing the sun westwards and the moon
castwards, is given in P.Berl. inv. 8313 (ed. BRU1 1) verso
3—5, NAPAN MPEMHT NETWAYBI NIPE ENEMNT NBI 002
€ENIHBT NBBI ICOOY NCIOY NZ2INACTHPION €T2APATY NMPH.
148—9 N€dECAYPOC NCIOY NTMHTE NTNE. The first noun
is a loanword from Greek Oncavpdc. The ‘stars’ are read
following the suggestion of Roxanne Bélanger Sarrazin:
compare the references to the Pleiades in the midst of the
heavens in P.Berl. inv. 8322 (ed. BRU17 with Kropp, AKZ11,
16-18; Beltz 1983, 72—3), recto 1415 (a threat to bind
T6INMOT [21 T|MHTE NTNE), P.Berl. inv. 5565 (ed. BEUT 22;
Beltz 1983, 61—3), 8 (of Isis going € TKNMOY'T NTMHTE NTNE),
and Cambridge, UL T.-S. 12207 (ed. Crum 1902 with Moritz
1903), 1417 (of God $H (...) 2aWWWT NNICIOY (...) [PEN]
oMHT NTe); for the contexts of these citations see the

previous note. More general reference to treasure is made in
P.Naqglun inv. N. 45/95 (ed. Van der Vliet 2000), 3, invoking
for aggressive magic an angel with treasure in his hand
(CEMEWN NNOG NATEAOC NANIWHT ME MHT N(OH)CAOYPON
NTeB61X (from the photograph; NTed61X ed.pr.) NOYNAM;
P.Macq. 11, p. 9.8—9, of Christ who ascended to the
storehouses of the archons (AB1 €2pai €éNeyTAMION); and
T.Vat.Copt. 7 (ed. Pernigotti 1983), 378, an invocation to
‘show us your hidden treasure’ (TCABON €N€KOYCAYPOC
€T2HN) in an apocryphal prayer of Judas.

149 €KACWWT. For eke-: see the note on €KABI In 63—4
above.

149—50. For bodily inversion as a figure for general
distress, via ancient Egyptian conceptions of unsuccessful
preparations for the afterlife, see the note on 12—37 above.

151—2. The role of the ant is novel among the common
animal similes in erotic magic (see in general Hay 3, 11-13).
An ant simile in an incantation in a ritual recipe in a
Byzantine medical miscellany is therefore worth citing as
touching on the same broadly venereal sphere: as a means of
activating material used as a contraceptive, the user is to
pronounce over grain-corns that have been taken from ants,
‘As the ant is deprived of these grains, so too may she, so-
and-so, the daughter of her, so-and-so, be deprived of her
womb’s conception’ (domep oTepeitol & pOpung TG
kOKKoVC TovTOVC, 0VTMOG 5TEPNOT KOl 1y Seiva Thg Seivog Ny
Ovydnp 100 cLALaBEcOoL TRV piTpav avthc, Venice, BNM
cod. App. gr. V 7, f. 1191); the identification with metronym is
a sign of ancient origins (see the note on g above).

152 €Cakd. The qualitative of w6, of which the
alternative form -akB is reflected in the following line:
Crum, CD 540a.

152—3 NOYN[H]KRH. For -nHrH, the Greek any1; for the
interchange of r and K, especially common in Greek
loanwords: P.Bal. p. 94 §67.

153 T€NpO. For -npw, as written in the preceding line.
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Hay 2
EA 10376, Reg. no. 1868,1102.462
TM 99554

Formulary on a tall, narrow sheet of tanned leather with a
single recipe, an invocation for erotic magic to be used by a
man upon a woman. The text invokes a demonic power,
‘Eizax Marax, the one of the iron staff”’, among other
epithets indicating his control over a Nilotic demesne. The
address includes a reported dialogue between a first-person
speaking voice and the demon himself, rising out of the sea,
in which the demon is adjured by the Christian trinity and
the archangel Gabriel, chosen for his role in coupling the
biblical Joseph and Mary. A narrative analogue is also
drawn from the apocryphal poisoning of the water source in
Paradise by the evil angel Mastema. There are no rubrics or
structions, but internal references (20 and following)
suggest an invocation accompanying the preparation of a
potion, and there is reference to a divinity descending upon
an offering (24) that may have originally corresponded to
one given as part of the ritual.

The sheep or goat skin sheet was cut from the lower left
quarter of the animal, covering the left flank and part of the
right, with the bottom of the manuscript oriented towards the
head. The skin was poorly dehaired prior to vegetal tanning.
The text is written along the horizontal axis in a single
column on the grain side only. Small margins have been left
at the top and left, and a large margin at bottom,
approximately one third of the total height (similarly to Hay

386 x 250mm (h x w)

mid-8th-9th century
Thebes?

1, front). The bands of dark staining and central split show
that the manuscript was rolled from the top along the
horizontal and folded along the vertical for storage.

The hand (Copyist 1b) is a practised but inelegant Coptic
majuscule with some cursive features, in particular ligatures
involving €. It is comparable to the hand of Hay 1 (Copyist
1a), as Crum pointed out, but it remains noticeably clumsier
and differs also in the use of punctuation and diacritics (see
below), suggesting either a second hand or a significant
interval between writings by a single copyist. The three-
stroke majuscule & (used alongside a cursive form in a single
stroke) 1s markedly angular, and there is a distinctive form of
& with the top loop compressed nearly to vanishing; M is
consistently in three strokes, y in two.

The dialect is non-standard Sahidic with various banal
phonetic spellings of the same general character as described
in Hay 1. The reduction of 0y to 0 in €NANOY (22) is a trace
of a feature seen more consistently in Hay 3. The overline 1s
not used. Punctuation is limited to one internal division by
horizontal line running the full width of the column. There
1s a single scribal correction (5). At the time of the first edition,
a fragment with the ends of lines 1—5 had been stuck, or
erroneously joined in modern conservation, to Hay 7.

Ed.pr. Crum 1934a; tr. D. Frankfurter, in ACM 164—6 no.
78 with textual notes, 367.
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€1Z23 MAPAZ NANEGEPWMB NNENINE NANEZO [ NJANEMA NXOEIC XEM
NMOOY €TMOAZ (YA NMKATAZAKTHC €Y2ENOTACE NAY NGE NCIONT THPY N-
NEZIOMA 2DC EIEHK 2N NAL Ad€l €2PAT 2N OAAAA NOE NOYEWMN 2N T-

€460M NEXAY NAlI XE EKIDM MMOI NCON NTA[A]A‘I NAK NEXAlI NA4 XE€ €-

I]HTG MMOK NNIM TOQEPE NNIM ETPEKTAAC NAI NTAX MK €BOA NNAOYDW)

NM]MAC NEXAY NAI X.€ NOE NOYIDT €48l POOYW) 22 NEYWHPE TBI POOYW

[
[
[22POK NEXA]I NAY X€ TTAPKO MOK NTEKEOM MN TOYNAM MMIWMT
[ c. 5 M|NWHPE MN TANE NNENNA ETOYAAB MN TABPIHA
[N]ENT[A4B]WK M)A EIMCHP AATPEAX]T MMAPIA NAY NC2IME X.€ NNEK-
ANEXE OYAE NMEKKATEXE (PANTEKE! vac. NE NAI NAA TWEP[€]
NAA NTAXWMK EBOA MNIAOYDWE NMMAC NMMAC XAMXOMA

MEAO OA6 OYXAXAWM OYXA EXENHZ NIANOH vac. 21XHK KOKK| |

2N OYWWE MAPECOYOWT 2N OYME MAPE(CME)PIT MAPE NAOYWWE

MN NAME )WNE 2PAI NZHTC NNIM TA)EPE NNIM NOE NOY vac. ATTEAO-
C NT€ NNOYTE MNECMTO EBOA XE TENEOIMIA TAl TENTAMACTA-

MA GHPECCE MMOC 2N OYPEAAE AANOXC 2PAl 2N TAPXH M-

NEYTOOY NEPO A4XWKAK EBOX NZHTC XEKAC €PE NWYHPE NNPWIME

CW [€]BOA N2HTC NCEMO2 €BOX 2N TEMIOIMIA NMTAIABOAOC AMA CW) €B-
[OA] N2HTC A9MO2 €BOX 2N TENEOIMIA NMAIABOAOC TNw[2]T €-

2p[a1 F]€n€ekare MOK MNOOY ANOK A 62PAl €XN NEHPN NAI €TWOON
2N T[A]61X XEKAC €TAAY NNIM ENCCW €BOA NZHTC NTE OYDWE
E€NANOY INE NZHTC €20YN €POI NOE NOYAITEAOC NTE NNOYTE ECCW
CWTM NCWI TTAPKW MMOC NNEZWOMT NPAN OYCKAHM vac. OYCKAH-
M2 ANAPWHCEY EXEIE EAEMMAC 1AOWO NENTAYEI XN TEOHCIA
[N]KNHY €2PAI MIIAMTO €BOX ANOK NIM NHPE NNIM NI na-
[O]YWWE €2PAI E2ZHTC NNIM TU)EPE NNIM NOE NOYAMTEAOC NTE NNO-
[YT]€ €CETMCOTM NCWI TKW MMOC 21BOA NIWT NAKAGOC TTAap-

KW MMOC MNEWOMT NPAN HAMAHA OAMAMAHA 6262 - - * +

1[. Jersymapaz Crum nane2o N[ | Crum nem nxoeic Crum 2 [ |Jnmeoy Crum N6t Crum

eceTMCcWTM Crum 28 1aMarHA Crum
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[nc2iv]e Crum 10 NNeEkKATEXE Crum Tw[epe] Crum 11 MNAOYWWE: A corr. from €? xamxoM[ | Crum 12 ANNH2 NIax6H Crum
KOKH[ | Crum 13 Mapenaoy[wwe] Crum 15-16 TA[I] €TeNTAMACTEMA Crum 16 MMOC: M? corr. from H? 2N Oy Kak Crum 17 n[ey]
TOOY Crum a4x00Kakl Crum epenwyHpe NNpw M€’ Crum NNpwME: Mée fitted in above line 18 [cw €]8ox Crum 18—19 €8[0A] Crum
19 2n(TYeneomia Crum tn[oy AJe Crum 20 26[, €]nekare Crum @wn Crum 21 [Ta61]x Crum NTe Crum 22 €NANO[Y4] wwne
Crum 22-3eccw{cw}Tm Crum 29 MMOK Crum NNe@®OMT Crum 24 €xwe exeMac Crum (€)xNTeoHCIa Crum 26—7 nn[oy]Te
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‘Eizax Marax, the one of the iron staff, the one of the ..., the one of the place of lordship from

the salt water to the cataract, whom all female creatures obey,
so that I shall be content with them — he came up from the sea like an Aion (?) in

his power, he said to me, “If you count me as a brother, I will do it for you.” I said to him,

“It is so-and-so daughter of so-and-so that I ask for, for you to give her to me, that I may fulfil my desire

with her.” He said to me, “Like a father who takes care of his children, I take care
of you.” I said to him, “I adjure you by your power and the right hand of the father
and the ... of the son and the head of the holy spirit and Gabriel,

the one who went to Joseph, caused him to take Mary as his wife, that you not
cease or stop until you bring to me N daughter

of N, that I may fulfil my desire with her — with her! — caamcrHOMA

MEATH THATH OUCHACHAO OUCHA ELENEH NIAPTHE HIDJEK KOKK...

In desire may she desire me, in love may she love me, may desire for me

and love for me come down to her, so-and-so daughter of so-and-so, like an angel
of God in her presence. For this is the lust that Mastema

scraped (?) in a bowl, he cast it into the source of

the four rivers, he bared himself (?) in it, so that the children of men would

drink of it and be filled with the lust of the devil. NN has drunk

of it, he (sic) has been filled with the lust of the devil. I bow

down, I invoke you today, I, NN, over this wine, which is

in my hand, so that, when you (?) give it to so-and-so, and she drinks of it, there may be
a good desire within her towards me, like an angel of God, when she drinks.
Listen to me: I adjure her by the three names OUSKLEM OUSKLEMA

ANARSHESEPH ELEIE ELEMMAS IATHOTH, the one who has come (down) upon the offering,
that you come down before me, I so-and-so son of so-and-so, and place

desire for me within her, so-and-so daughter of so-and-so, like an angel of God.

If she does not listen to me, I excommunicate her from the good father. I adjure

her by the three names ELMAEL THAMAMAEL THAEH.””
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Commentary

1-3. The dialogue narrative motif, on which see 4—28 below,
appears to begin in mid-course with (the end of?) an
invocation that is credited with summoning a demon up out
of the sea; it is conceivable that this is a truncated version of
alonger narrative, in which a first-person speaking voice
gave further background on the scenario (as with the god
Horus in Hay 1, 12-37). On balance the verbal forms and
pronouns in 5-15 and 21-8 place an intended application by
amale user against a female target beyond doubt, despite the
masculine gender in 24M02 (19), which, if not a simple error,
may represent the grafting in of a formula originally
intended for a male target (see the note there). For the use of
nvocations in erotic magic in general, with expressions

of their desired effect, see Hay 3, 1—22; and further e.g.
P.Heid. inv. 518 (ed. P.Bad. V 131), P.Heid. inv. K 683 (ed.
P.Bad. V 140).

1 €1z23 MAapaz. The name is not otherwise attested.
Following the sequence M& teTpoé among the famous
‘Ephesian letters’ (Ephesia grammata, on which see Bernabé
2019 and Edmonds 2013), and the well-known ABpacag,
magical words terminating in -x could be coined with some
degree of freedom. In Coptic compare ApAz BAPAZ CAZ% O3,
the ‘four powers’ (NA NeTENAMIC) over whom Salathiel
presides, the angel invoked in erotic magic in P.Heid. inv. K
683 (ed. P.Bad. V 140), 25,

nanecepws NNenine. For nancepwe: as in the following
nanezo- and [njanemy, a reduced form of the near
demonstrative -€1- would seem out of place; rather an
anomalous insertion of € after the definite article: see Hay 1,
g with the note. The 1 in NnenNine, read also with an
underdot by Crum, is presumably obscured by the same
hard crease in the leather that affects NKATA2AKTHC in the
line below. A demonic power is invoked with a similar
epithet in P.Carlsberg 52 (ed. Lange 1932 with Brashear 1991,
16—62), f. 2r.1—2, NET 6A€ NEB2PABTOC NBENIMNI 2N TEBGIX.
NOYIENHM. A reference to Satan’s rebellious casting of his
staff upon the ground (CATANAC NATABOAO®W NENTABX.A2X.
Nnedacepos €ka2) in P.Berl. inv. 8320 (ed. BEUT 2 with Beltz
1983, 71-2), 2 (see further below), accompanies similar
mstructions to demonic powers to give a drink in the user’s
hand to the target in erotic magic. An iron staff'is also an
attribute of a divine power invoked in a Greek erotic spell of
attraction (Gywyn), ‘the one who appeared in Pelusium, in
Heliopolis holding an iron staff” (PGM XXX VI 107-8, 6
avagoaveic &v IInlovoim, &v ‘HAlov térer katéywv papdov
o1dnpdv); a Demotic procedure to send a dream to win
favour asks Anubis to make use of such a staff (§bt n bnyp)
on that mission (P.Louvre E 3229, ed. Johnson 1977, recto iv
18; see now GEMF 17.104). Of a more benign aspect is the
golden staff of the archangel Michael, who is described as
NAT €TEPE NELPABTOC NNOB €2NT€461X. in the prayer of
Mary in P.Lond.Copt. Or. 4714 (1) (ed. P.Lond.Copt. 1 368),

p- 9-15-16, and who is addressed in turn (p. 10.5-11) as
recipient of a staff taken from Mastema (cf. the reference to
Satan’s staff above), TWpK €POK MNAWHPE NENTAUAT
MNEZPABTOC 2N T61X. MMACTHMA A4TA4 ETOOTK A4K®D
NZHTK NOYPAN NCOEIT.

nanezo [ ]. The traces of the unread letter are a single
upright with no evidence of any connecting strokes, hence

most likely 1. The reading and division of Crum, nanezo

N[, ] ‘the one of the ... face’, is just one possibility, and space
would require the expected qualification of the ‘“face’
introduced by the genitival N- to be extremely short. If it
were accepted, specification of an animal is conceivable,

cf. the invocation in P.Carlsberg 52 (ed. Lange 1932 with
Brashear 1991, 16-62), f. 1r.17-18, of the lion-faced demon
Petbe, NETEAET2H MAB €N2A NMOYT; that the same demon
appears in P.Mil.Vogl.Copt. 16 (ed. Pernigotti 1993), p. 5.5, as
N2 N6€eM ‘with the face of a bull (?)’ (cf. Crum, €D 815b s.v.)
makes nane2o N[6M] tempting here. Further face-epithets
include P.Lond.Copt. Or. 5987 (ed. Kropp, AKX 1, text D),
89—91, NTPE 2H MMOY O N2A NMOY! €PE€ NA2ZOY MMOY O N2A
N [xa]B[0]i natMOpdH NBE NaNi20 N TPAKWN, and P.Mich.
inv. 4932f (ed. Worrell 1935b, 184—7), recto 13-14, €pé€ 2H
MMOY O N2A NECOOY €PE NAZOY MMOY O N2A APAKWD(N).

By an alternate division, however, read e.g. nane2oi[m] for
20€M ‘the one of the wave’ (Crum, CD 674a—b), which
would suit the following mentions of bodies of water; for
reference to waves in Coptic incantations see Van der Vliet
2018, 1478, 154—7; Zellmann-Rohrer and Love 2022,
200-10.

12 [N]ANEMA NXOEIC XEM NMOOY ETMOA2 (YA
nNkaTa2AKTHC. With xem for xM; on the spelling: P.Bal. pp.
52—4 §1A. The divinity is lord of the entirety of the Nile from
its first cataract to its outlets at the Mediterranean, the latter
suiting also the ‘sea’ mentioned below as site of a demonic
apparition. For the relation between the river and the sexual
motive of the invocation see the note on 2—g below.

2 NKATA2AKTHC. From Greek katoppdktng. The word
should probably also be read in P.Berl. inv. 8315 (ed. BEU1
11; Beltz 1984, 93—4), 5, despite the most recent editor’s
division [ |KATA 2PAKTHC, especially since the context seems
to be an incantation to control the bleeding (necnoa, g) of a
woman (TWEEPE, 2), for which the riverine setting and
particularly the troubled waters of the cataract provide a
suitable analogy. The same loanword is used for the Nile
cataract at Aswan in hagiography: see Dijkstra and Van der
Vliet 2020, 174 (with an etymologically more correct spelling
KATA2PAKTHC).

2-8 €Y26NOTACE NAY NGE NCWNT THpd NN€210Ma. With
N6e for N6t (cf. nke in Hay 1, 69 with the note) and
nNN6e2ioMa for Nn2ioMme: for the interchange of € and A in
general see P.Bal. pp. 68—70 §21; and for the spelling with €
after the definite article, nanesepws in line 1 above. In the
Nilotic context over which the invoked deity 1s said to
exercise his power, the secondary meaning of ncwnNT
NN€ec2ioMa (for -c210M€) as ‘menstruation’ (Crum, CD 346a)
may also be operative, the river’s flow analogising the
shedding of menstrual blood, which would resonate in turn
with the sexual aims of the invocation. Comparable
phrasing for obedience with the loanword brotdoom (cf.
also the note on Hay 1, 85) is used for the heavenly powers
with respect to the angel a6pak in the invocation in P.Mich.
inv. 1190 (4) (ed. Worrell 1935a, 5-13), recto 1 §—4, NETEpE
NEKZ0Y(C)IA THPOY MINPH €Y2ZHNOTACE Nad, perhaps
derived in turn from the prophecy in Daniel 7:28, naoot {ai)
gEovoion anT® drotoyfcovtal kKol TEWAPXNGOVGY ADTH;
for the heavenly light to the father in the invocation to gain
favour in P.Kéln inv. 1470 (ed. Weber 1975), 13, 2M
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$PHNOTICMOC NENOYPANIWN TOY2€N0TECE NIWT; for all of
creation to Christ, in P.Lond.Copt. Or. 6796 (2, g) verso (ed.
Kropp, AKX 1, text H), 15, €p€ TEKTICIC THPC 2YNOTACE
Nag; for all beings of the heavens, earth and netherworld to
the user in the invocation in P.Lond.Copt. Or. 6796 (2, 3)
recto (ed. Kropp, AKZ I, text G), 19—20, MAPE 2WB NIM
2YTNOTACE NAT NATNE MN NANKA2 MN NET2ANECHT MNKAZ;
similarly, for ‘spirits’ of the air in PMMA acc. 34.1.226
(ed. Zellmann-Rohrer 2017), 71-2, MAPENNEOY(M)A NiM
€TONNAHP 2INOTACE NAT; and for the devil’s power to
Cyprian in his eponymous prayer, P.Heid. inv. K 684
(ed. P.Bad. V 122.24—75), p. 2.3—4, ABTPE TEBEAM THPHC
2€NWTAZCI NAL

3 @aara. For earraccea (Greek Odhacoa); see in general
Vycichl, DE 57b; Forster, WB g27. In a southern Egyptian
context, the truncated form is possibly a sign of linguistic
interference from Old Nubian, where the reflex of this
loanword is @axac (Browne 1996, 63) by re-analysis of the
final ca as a native morpheme. A demonic power invoked
for erotic magic, with whom a similar motif of dialogue is
given as here, might also be said to have come up out of the
seain P.Berl. inv. P 8314 (ed. BEUT 3), 5 (reading of Crum,
[ea]axaca, in his copy in the Sackler Library, Oxford,;
[ ]axaca ed.pr.), and in another version of the dialogue
motif, possibly also in an erotic context (see the note on Hay
1, 22—7), in P.Mich. inv. 1190 (ed. Worrell 19344, 5-13 no. 2),
recto 18-10, one of the demon’s proposed but rejected offers
of service is to dry up the waters of the sea (MOOY NNOAAAAC
€KeTpPeYW)OOYE); in unpublished reflections of the same
dialogue motif (via readings of Roxanne Bélanger Sarrazin),
a doe 1s asked to part the sea (P.Mich. inv. 597 recto, 10,
0aAACA NKNA2C; P.Mich. inv. 602, 30, @axaca Nrnazc). For
the association of invoked powers with the sea cf. also
P.Freer.Copt. inv. F1908.41 (ed. Worrell 1923, 3234 no. 10),
67, a healing invocation of NH €TAINN[A]6 €TXACI 21X€
KENTPOC NT[€]T2aracca; and P.Lond.Copt. Or. 6796 (2, 3)
recto (ed. Kropp, AKX 1, text G), 658, an invocation of
Bathouriel, ‘the great father of those of heaven and those of
earth’ (NNOG NEIWT NNATNE MNNANKAZ), as ‘the one who
struck the sea in his power’ (NENTA4PWT OAXACCA 2[N]
T€460M; similarly NENTAAN®2 6A[AAC]|CA 2N TEA6OM, 77—
8. There is a further dialogue motifin the first person
between Christ and the divinity cannaeal, after the latter is
revealed by the splitting of the sea: P.Lond.Copt. Or. 6796
(4) (ed. Kropp, AKX 1, text]), 15-16, AiNW2T MNAANOT
MMOOY €2PAT €OAAACCA ACNW2 2N TECMHTE.

oyewN. The reading is not certain, as a cursive form of €
must be assumed that is unusually inorganic even for this
hand (the closest parallels are in T))€pe in 14 and Oy Ppeare
in 16 below). Crum read tentatively, following on into the
next line, NOYBW N2AIB[€C 2N T|€460M, but there is neither
enough room for five letters in the lacuna nor any trace of
the 8 before the break in g; the ‘shade-tree’ (Bw N2AIBEC) is
otherwise unparalleled in Coptic magic. The Aion (Greek
Aidv; for the spelling found here see Forster, WB 23) offers a
better fit for the context, having received cult at Alexandria
as a single deity since Hellenistic times and figuring in
Gnostic texts as a plurality of supernatural powers
mediating between the supreme deity and the created world
(see in general Sasse 1950, Bousset 1979; for Coptic magic,

Kropp, AR III, 30—3; cf. also the notes on Hay 1, 77, and
Hay 4, 20). The alternative readings BwN and cwn yield
nothing preferable even with re-division to include the
following 2.

A more remote possibility is 0yYMON, assuming an
unusually flat M of the three-stroke variety, for 0yMaNe; the
spelling with o is unparalleled. Metaphors from
shepherding, consistent with the demon’s iron staff (see 1
above), appear in a prayer for the well-being of a new-born
in PVind. inv. K 70 (ed. Stegemann 1934a, 26, 63—7 no.
XLIIT with Polotsky 1935, 89, and Till 1935b, 214-15), 9—10,
ekeany eTwein mnexc; P.Lond.Copt. Or. 6795 (ed. Kropp,
AKZ 1, text ), 23—4, a prayer to have the archangel Raphael
sent to the user so that he may gather in fish N@€ NOYW®WC
€WAICMOY?2 [620YN] NNEIECOOY ETEYWAIPE.

4—28. Yor the dialogue form see further Hay 1, 1237
with the notes there, and in general Nagel and Wespi 2015,
241—7. Comparanda include P.Berl. inv. 8322 (ed. BRU17
with Kropp, AKZ1I, 16-18; Beltz 1983, 72—3), in which the
first-person speaker tells of having descended to Amente
to find the power A0yxMe, who is seated on a ‘throne of fire’
([ep]onoC NKO2[T]), being offered promises of the
performance of various difficult feats or ‘whatever you wish’
(ekeTi, 6), and asking for something more specific: nexai
NA4 X€ €1€TI [ ¢. 4 [N OYT€ O c. 4 |EKOOYE EBOA 2ITOOTK
[AA]AX €1€TI N[TEK6OM] THPB (...), along with similar
exchanges with the archangel Michael (16—20) and the
powers ExOYX, BEAOYX and BAPBAPOYX (24—6). An obscure
narrative in an invocation in O.CrumST 398 apparently
addresses a divinity and claims in the first person to have
‘found the one who created you’ and put further questions to
the latter (AI6IN€ MNENTAMIAK AICMK NOY2POOY NEXAI NAY
X€ MAKKO! NTa[€l]). In the unpublished invocation in
P.Cair. Coptic Museum inv. 4956 (tr. ACM no. 119), fr. 2,
1—23, the particular request is the invoked divinity’s simple
presence. The familial relationship through which the pact
is expressed is paralleled in the prayer of Cyprian in P.Heid.
mnv. K 684 (ed. P.Bad. V 122.16—20), p. 1.16—20, in which the
saint explains his former devotion to the devil as a bond
between father and son: ANAK N€ KENPIANOC NNAG
€MMAKOC NENTABEP (YBHP ENETPAKWN ENNOYN ABMOYT
€PAl XE NAWHPE AIMOYT €PAB X€ MWT.

A prototype for both the concept and the phrasing was
perhaps provided by the offer of Satan to Christ, e.g. Luke
477 in the Sahidic version, NTOK 6€ EKW)ANOYDWT
MNAMTO €BOA CNAW®NE NAK THPC. Hagiography knows of
the pursuit of erotic conquest via written pact with demons:
BHG 1045 (Wortley 2010, 105 no. 54) and 1317) (Wortley 2010,
105 10. 53).

4 ekwM. Apparently for ekwn, with assimilation of the
labial to the nasal of the following Mmol, rather than
ekw{m} by dittography (‘be a brother to me’; for the
qualitative w for 0: P.Bal. p. 82 §44).

4—5 €[iJuTe. The infinitive is a loanword from the Greek
aitéo (for the spelling HT€ see Forster, IWB 20), used also in
Hay 1, 225, and Hay 3, 15-16; for its presence in ritual
invocations compare the request for a divine encounter in
PGMTII 695, ait@®v cVotac(v]; and the description of the
effect sought on the target of erotic magic in PGM XXXIX
5-6, ‘that she love me and be obedient to me in whatever I
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ask of her’ (va, pe QAR kol 0
).

5 NIM T@)€PE NNIM. For the formula of identification see
the note on Hay 1, 9.

6 €agl. For -ai, as again in 181 in this line; see Hay 1, 62
with the note.

7 MOK. For MmOK: cf. Hay 1, 75 with the note.

7—8 TOYNAM MNIWT [ €. 5 M|NWHPE MN TANE NNENNA
€ToYaxB. For nnenna see Hay 1, 5 with the note. Restore
e.g. [MN N2HT M|nwHpe ‘and the heart of the son’; the motif
of adjuration by parts of the bodies of members of the
Christian trinity (cf. Hay 1, 1—12 with the notes) is also found
in P.CtYBR inv. 1791 fol (first text; ed. S. Emmel, ACM
Appendix 346-51 no. 2), 54—6, TEWPEK EPOK NTOYNAM
MNIOT TIWPEK EPOK TAMNE EMNWHPE TIWPE EPOK EMTERBO
€MNENEYMA €ETOYAAB. In the commentary Emmel
tentatively refers eMT€BO to MNaw ‘by the hair’ (of the holy
spirit), which might also have stood in the lacuna here in a

2\ 9 \ 3 A~ / 4
£aV VTNV IT® ETNKOOC Uot

re-arranged order, attributed to the son. For the ‘head’ of the
holy spirit, preferable in view of the rest of the tricolon to
Frankfurter’s ‘authority’, cf. the epithet given to the head of
another member of the trinity in P.Fribourg AeT inv. 2006.5
(ed. Miiller 2009, 53—65), 11 2230, XEPE BAOB EPDOEX ETE
TAI TE€ TANE MNEXC NETEPE XWEB €P OYOIN €NiWT. In P.Ryl.
Copt. 104 §6, an invocation is directed to NXICE€ MMIMOT NONY
ENWHPE MN NENYMA ETOYAAB.

8 raspina. The narrative of this (arch-)angel mirrors the
simile of OyArrexoc NTe NNOYTé in the wish for the
outcome in the scenario of use (1415, 22, 26). Appeal is also
made to the association of Gabriel with Mary in an
invocation for his help in erotic magic, P.Heid. inv. K 684
(ed. P.Bad. V 122.133), p. 6.21 and following, but without
mention of Joseph; so too PVind. inv. K 192 (ed. Stegemann
19344, 12-14 no. I, with Till 1935b, 196—200 and Polotsky
1937, 120—7), 14-15; P.Heid. inv. K 518 (ed. P.Bad. V 131), 5
(with Michael). The eponymous prayer of Mary in P.Lond.
Copt. Or. 4714 (1) (ed. P.Lond.Copt. 1 368), pp. 57, also cites
the annunciation, as does an invocation for the dispatch of
Gabriel, P.Lond.Copt. Or 5899 (1) (ed. P.Lond.Copt. 1 1007).
The ‘good news of the archangel Gabriel’ is addressed
directly in the curse P.Bodl.Copt. MS c 4 (ed. Crum 1896),
5—6, NMNOYYE NFABPIHA NAPXEATTEAOC. In a Greek
amulet Christ is invoked as ‘the one who came, via Gabriel,
into the belly of the virgin Mary’: PGM P 13 (with Mihalyké
2015), 2—3, 0 A0V d1a. toD TaPpmd &v Th yootpi tiig
Mapia[c] the mapbivov.

0—10 NNEKANEXE OYAE NMEKKATEXE WANTEKEINE. The
infinitives for the first two verbal forms are loanwords from
Greek avéym and katéym respectively (Forster, WB 56—,
396—7); NMEKKATEXE is for NNEKKATEXE (perhaps by
dissimilation; for spellings with ™ in place of N in general:
P.Bal. p. 117 §85). This expression of urgency is paralleled in
P.Lond.Copt. Or. 5525 (ed. Kropp, AR 1 text C), 7—9,
NEAKATEXT OYAE MEAAMEAIA WYANTEKKATAKEION MAK Kl
€2xH1; P.Berl. inv. 8503 (ed. Beltz 1984, 94—7), 51, TAXH TAXH
NaTKaTxe NnaTamerar; P.Heid. inv. K 684, (ed. P.Bad. V
122.89—Q0), p. 5.1—-2, NATKATHXH NATAMEAL, and ibid. p. 9.7—
9 (ed. P.Bad. V 186—8), XEKAAC ENEKKATHXI OYTE
nnekament; P.Heid. inv. K 518 (ed. P.Bad. V 131), 16-18, No€
€WAPE NKW2T KIM EPWTM TAI 2104 TE O€ ETAEINE NAA

€PATY NAA AXN KxTxe Mmoc. For the loanword kotéym see
also P.Mil.Vogl.Copt. 16 (ed. Pernigotti 1979 with Pernigotti
1993), C, I, 1-2, a claim €IKA[T]1X€ NT6OM NCH® as a threat
In erotic magic.

1011 AA TWEPp[€] NAA. Probably under the influence
of the formula NiM T@)epe NNIM used above, an original
placeholder has been expanded, redundantly, as AA
itself already contains the filiation formula: see the note on
Hay 1, 9.

II NTAXWK €BOA MNAOYW®WE NMMAC NMMAac. The
phrasing is paralleled in P.Heid. inv. K 518 (ed. P.Bad. V 131),
1415, NCEl €PATY NAA N4XEK NEYOYWW) N2HT EBOA
nMmac; PBerl. inv. 8325 (ed. BEUT 4; Beltz 1983, 74—5), an
invocation over foodstuffin the hand of the user, which the
powers invoked are to take and feed to the target, NTAXWK
€BOA ENAOYWW THPY NEMAC NCXWK EBOA MNAOYWMW)
THPA (12-14).

13 2N OY W€ MAPECOYOWT 2N OYME MAPE(CME)PIT.
The phrasing is closely paralleled in an invocation to gain
favour, P.Kéln inv. 1470 (ed. Weber 1975), 7, 2N NOY®W)€
€0YAWT 2N NOYMH €YMH MOI.

2N OYWWeE. For 2N oyoywwe, cf. the parallel limb 2n
oYyMeE; for the simplification of initial 0y (as also in this same
word in 21 below) cf. oyepeTe in Hay 1, 59 with the note.

14 2pal. Probably for €2pai, as written in 19—20 below, by
haplography with the preceding word (or simple aphaeresis,
as probably in 2pai in 16 below: cf. pooy in Hay 1, 36); the
following reference to an angel suggests that the motion is
downward with respect to the target (similarly 2pat in 16
below; cf. Crum, CD 700b).

1415 NO€ NOYAITEAOC NTE INOYTE MNECMTO EBOA.
The simile, which responds neatly to the narrative example
of Gabriel just cited, and is repeated in 22 and 26 below, is
used also in an invocation for favour in P.Kéln inv. 1470 (ed.
Weber 1975), 11, CETI €W 0”7 NAT ©H NAFEAOC MNNOYTE.

15-18. The poisoning of the water in this manner is
mentioned in the apocryphal Questions of Bartholomew 4.59
(ed. Bonwetsch 1897, 26.11-16; tr. Kaestli and Cherix 1993,
129; for further witnesses and editions see CANT 63, Kaestli
1988, and P.Worp 5 with the introduction of Gardner), there
by Satan (Zatovag) and his son Salpsas (ZaAydc), and
described by the former, ‘I took a bowl in my hand and
scraped the sweat from my chest and armpits and washed in
the outlets whence the four rivers flow, and Eve drank and
contracted lust. For if she had not drunk that water, I could
not have deceived her’ (¥AaBov eidAny év Tf yeipl pov kol
gEvoa oV 1dpdTa T0D 6THOO0VG LoV Kol TV LOAADY Lov Kol
viyduny &ig tag ££68ovg TdV D8dTOV 80V 0l Téocapeg
notapol péovoy, kai modoo 1 E¥a Ervyev thc émbopiog el
un yap Emev 10 Ydwp Ekeivo, o0k Gv adTnv duvAdnV
dratficot. A Latin version (ed. Moricca 1921, 513), substitutes
fig leaves ( folia ficus) for the @1dAn; for further apocryphal
Coptic texts relating to Bartholomew see Westerhoff 1999;
on the Questions of Bartholomew and the magical uses of sweat
in Coptic texts, Van der Vliet 1991, 225-8). The poisoning
episode is apparently mentioned also in the invocation in
P.Heid. inv. 518 (ed. P.Bad. V 131; with Van der Vliet 1995,
405), 324, AKBWK €2PA1 €[ TAPXH N|NEIEPO (my supplement)
AKMA0Y MMNAGOC 21 ENIOYMIA [21 C. 4 | 21 TONHPIA 21 ME 21
OYWW) 21 AIBE.
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A more general citation of the Eve episode is made in the
invocation of Salathiel for erotic magic in P.Heid. inv. K 685
(ed. P.Bad. V 140), 24—34 (reference from Korshi Dosoo) as
the one who ‘went to Eve when she was in the hedged
(garden) and deceived her mind’ (NENTA4BWK WAEY2A
CENEZOYN ENXAAXEA ABANATA NNECNOYC). An interesting
pendant to this tradition is a Greek recipe for erotic magic
(810 Gydmnv) in a 1gth-century codex, which involves the
ritual preparation and burning of fruit as an analogy for the
emotional state to be inflicted on the female target. In
adjuring the fruit directly, the user is to identify himself
literally as ‘the devil who deceived Eve’ (Opxilw o€, pfidov,
(...) &y® 6 SrdBorog mod émhdvnoe v Edav, ed.
Papathomopoulos 2006, 318-19, ff. 48gv—gov of the
manuscript).

15 éneeimia. Another transcription of the loanword
émbopio (emeemia; cf. also the note on 18 below) is used by
Cyprian in his eponymous prayer to describe his lust for
Justina: P.Heid. inv. K 684 (ed. P.Bad. V 122.13), p. 1.13; for
the affect to be inflicted on the target of the invocation in
P.Heid. inv. 518 (ed. P.Bad. V 131), 67, by the angels Michael
and Gabriel, TOYM6E2 NECZHT NOYWW) NIM NKW2T 21
€NI6YMIA NIM 21 NA60C NIM 21 M€ NIM (and once again in
this text, as cited in the preceding note); and as a cuphemism
for the genitals in erotic magic in P.Heid. inv. K 68 (ed.
P.Bad. V 140), 31-2, T€4T NTE4ENEOEMIA N20OYT €20YN
TeceneeeMia NciMe. The loanwords EmiBvpia and @idin
appear in conjunction in a reference to Gabriel, in the course
of his invocation by Cyprian, as ‘filling his bowl with desire
and lust’ (€BMOY2 €TEBPIAAAE NOYWDW) 21 emeemia: P.Heid.
inv. K684 (ed. P.Bad. V 122.75-7), p. 4.9-11).

15-16. Mastema, the agent of the introduction of lust into
the world in this version of the apocryphal narrative (see the
previous note), figures more generally as chief among
demons or evil angels in apocalyptic Judaism. In the
Damascus Document it is said that ‘the angel Mastema’
(ml'k hm$tmbh) is the ceaseless opponent of mankind, who
halts his pursuit only once a person swears to return to the
Torah of Moses (16.4—5, ed. Rabin 1954, 74—5 with Broshi
1992, 41). His name, literally ‘the angel of hostility’, is
apparently a personification: the Manual of Discipline (1QS)
attributes the afflictions and suffering of humankind to the
activities of the Angel of Darkness (ml’k hwsk) and ‘the
dominion of his hostility’ (mmslt m$tmtw: g.23, ed. E.
Qimron in Charlesworth 1994, 6—57; on this text see further
Alexander and Vermes 1998). In Jubilees he 1s the leader of
the ‘impure demons’ or ‘spirits’ descended from the
Watchers, and is blamed for the idolatry of Ur of the
Chaldeans, the designs of the Egyptians against Moses, and
the impetus for the divine testing of Abraham via the
sacrifice of Isaac (10.8, 11.5, 17.16, 19.28, 48.2—49.2). A
Byzantine version of the Jubilees narrative substitutes ‘the
devil’ (6 8tdBorog: George Syncellus, p. 28.6 Mosshammer;
cf. the preceding note). On Mastema in general see
Stuckenbruck 2014, 96—8; on his Greek form, Michl 1962,
221 no. 135.

In Coptic magic Mastema is mentioned in an apocryphal
prayer of Mary, P.Lond.Copt. Or. 4714 (1) (ed. P.Lond.Copt. 1
368), p. 10, 511, in which Mary adjures the archangel
Michael by Christ’s appropriation of his staff: Mnawupe

NENTAYYT MNEZPABTOC 2N TE1X MMACTHMA A4TA4 €TOOTK
A9RW N2HTK NOYPAN NCOEIT. In aggressive magic, his name
1s perhaps to be discerned in a curse formula in P.Schott-
Reinhardt 500/1 (ed. P.Bad. V 123), 54 NEMACTIMA, which
occurs in the company of the Hellenic gods Apollo and Zeus
(ANOAON, CeYC, 52). More broadly, he continued to figure as
an embodiment of evil, as illustrated in a medieval wall-
painting from a sacral context at Tebtunis, where MACTEMA
captions a human-headed serpent vanquished by St
Sisinnius: Walters 1989, 195 (on the decorative programme
see also Zellmann-Rohrer 2019).

16 6Hpecce. The context requires an action by which a
substance could be transferred into a vessel (see the following
note). The most likely solution so far found is a loanword
from Evpilw ‘scrape’, probably the aorist stem (Evpio-),
which is supported by the close parallel in the Questions of
Bartholomew (see the note on 15-18 above), ‘I took a bowl (...)
and scraped the sweat of my chest and armpits’ (§Aafov
e1dAnv (cf. the following n.) (...) kol £&voa tOV 1dpdTE TOD
othBovg Lov kol TOV LEAA®Y pov). The spelling here is
unusual and not yet precisely paralleled: a multi-stage
process of phonetic transformation could be considered, in
which & (/ks/: cf. among loanwords e.g. KCECTHC for 26CTHC
(Eéotng) in BKUII 495.22 with Forster, WB 555) was written
first kc, then simplified to kK (compare the phenomenon of
redundant spellings in -«k&- and -&o- for -&- in the Greek
documentary papyri from Egypt: Gignac 1976, 140-1), then
developed as 6 (/ky/: cf. P.Bal. pp. 96—7 §79); spellings
involving interchange of a sibilant with 6 are also attested,
rarely with ¢ and 6c (P.Bal. pp. 127 §104E; 148 §127C) and
somewhat more commonly with Tz (P.Bal. p. 148 §127A).
The spelling with € for Greek tis paralleled in peaxe for
@13 (see the following note), and that with H for Greek v is
common in loanwords (see e.g. Hay 1, 8 with the note); the
gemination of ¢ is trivial. Crum referred the form to another
Greek loanword knpdoce, without citing parallels (cf.
NedkHpycce in the Sahidic version of Luke 4:44; KypHCCE
in Apophthegmata patrum §69 (ed. Chaine 1960, 15); Forster,
WB 412 s.v. kfipuypa), but it is difficult to see how even an
infernal power could ‘proclaim’ the affect of lust Emibvpia,
see the note on 15 above) ‘in a bow!’ (2N OyPeare: see the
following note), and the spelling is not without its own
difficulties.

ovy$eare. This loanword, from the same Greek gidin
(cf. in general Forster, IWB 849) used in the apocryphal
Questions of Bartholomew (see the note on 15-18 above), is also
applied to the bowl that the angel Gabriel is said to fill with
lust (as here in 15 above) in furtherance of a ritual for erotic
magic in the Cyprian-incantation in P.Heid. inv. K 684 (ed.
P.Bad. V 122.75-7), p. 4.9—11, EBMOY?2 ETEBPIAAAE NOY DLW
21 emeeMIa. Satan is described in turn as taking the form of
aman carrying many flasks (AnkOvOua), or a tunic with
holes, at the mouth of each of which is a flask, with which to
offer monks a variety of temptations, in a vision of the
Egyptian anchorite Makarios: Apophthegmata patrum,
alphabetic collection, s.v. Makarios, §3 (PG 65:261, 264; cf.
Wortley 2010, 170 no. 425). More generally, compare the
description of a ritual implement as OYPIAAE NKAME in
P.CtYBR inv. 1791 fol (first text; ed. S. Emmel, ACM
Appendix §46—51 no. 2), 27; a direct address in O.Cair. inv.
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49547 (ed. Girard 1927), 301, saluting 12 bowls of water,
X€PE TB N2IAAE €TME2 MOOY; the golden bowls in the hands
of the 24 heavenly presbyters in P.Heid. inv. K 686 (ed.
Kropp 1966), p. 8.125, NeyPiaxt NNOYB; and in P.Mich. inv.
1190 (ed. Worrell 19352, 5-13 no. 2), ii 30—2, an invocation of
12 archangels with similar bowls in their hands, epe Teym-
TB: MNIAAE M2H MOOY 2N€EYX16, who are then asked to fill
the bowls with fire and cast it into the target of erotic magic
(cf. the note on Hay 1, 22—7; Stegemann 1935b, 4057,
thinks of a relation to the zodiac).

2patl. Apparently for €2pat: cf. 14 above with the note.

16—17 2N TAPXH MNe4TOOY Nepo. With the Greek
loanword apyn (cf. Forster, WB 104), and N€pO for NI6PO (see
Hay 1, 62 on this spelling for Nn(6)1€p0). The conception of
the world’s four great rivers issuing forth from a single source
in Paradise, and the specific language used here, is based on
the account in Genesis 2:10 (TOTapOG 8¢ §kmopeveTon £
Edep notilew tov nopddeicov- kelbev dpopileton gig
téocapag ApYdc).

17 2aXWKAK. Frankfurter rendered ‘washed (?)’, from
XWKM, based on Crum’s A24X00KaKI. Van der Vliet 1995,
405, understood A4TCO- for a4x0- at the beginning and
suggested emendation to -AWKAK, with OKaKI as ‘a magical
name for Eden’, which has yet to be paralleled. A compound
*XWK-KAK, 1.e. stripped completely naked’ in the water
source, is tentatively proposed here instead: the point, which
suits a detail in the narrative from the Questions of Bartholomew
(see the note to 15-18 above) in which Satan washes himself
in the waters, would be for him to pollute its contents even
further by direct bodily contact, in addition to the transfer
of sweat.

NayHpe NNpwMe. A Hebraism, via the Greek version viol
TdV AvOpdnwV: cf. e.g. the Sahidic version of Psalm 10(11):4.

18 NCeMO2. As in a9MO2 in the following line, for -movy2:
cf. Hay 1, 11 with the note.

2N TEMIBIMIA NNAIABOAOC. A comparable conceptual
set, ‘all devilish thoughts’, is banned in the invocation in
P.Mich. inv. 4932f (ed. Worrell 1935b, 1847, with Polotsky
1937, 130), verso 6, MMEEYE THPOY MNAIABOAOC. For the
loanword emeiMia see the note on 15 above.

19 A4MO2. Surely acM0O2 was intended in the present
context, in view of the consistent use of the feminine gender
for the target in 5-15 and 21-8 (see also the note on 1-4
above), but this portion of the formula may have been
grafted in from an exemplar originally targeting a man
(cf. P.Ashmolean inv. 1981.940, ed. Smither 1939).

19—20 Fnw[2]T €2p[al]. For the action in a ritual context
compare Hay 1, 30, where the speaker claims to have
performed ‘prostrations’ (@agaiw) along with fasting and
offerings as part of the invocation.

20 MOK. For MMOK: see line 7 above with the note.

20—2. For internal reference in invocations to ritual
materials over which the text is pronounced, and which the
invoked powers are asked to activate by their presence, see in
general Hay 1, 9—10. A more specific comparandum is an
incantation over a potion, seeking torment of the female
target, in a ritual for erotic magic in the Demotic portion of
the London-Leiden magical papyrus, P.Mag.LL recto xv
1—20: the first-person speaking voice self-identifies as the god
Horus, who gives the blood of Osiris to Isis, and asks for it to

be given in turn to the target, ‘in this cup, this bowl of wine
today, to cause her to feel a love for him in her heart, the love
that Isis felt for Osiris, when she was seeking after him
everywhere, let N the daughter of N feel it, she seeking after
N the son of N everywhere; the longing that Isis felt for
Horus of Edfu, let N born of N feel it, she loving him, mad
after him, inflamed by him, seeking him everywhere, there
being a flame of fire in her heart in her moment of not seeing
him’. In Coptic, in addition to P.Berl. inv. 8320 as cited in the
note on NANEGEPWB NNENINE in 1 above, cf. the invocation to
gain favour, spoken over honey on an ostracon along with a
ritual figure, in P.Kéln inv. 1470 (ed. Weber 1975), -5, as
cited in the note to Hay 1, g—T10.

21 €Taxd. That ekTaxd was intended seems most likely
(cf. eTenapike, Hay 1, 34), given the reference to the
presence and assistance of the invoked power in 24—6 below
(compare also Hay 3, 8), but e1Taaqa ‘when I give it’ (the
suggestion of Korshi Dosoo) may also be considered.

enccw. For Nccw: the expression of etymological & with
€ 1s paralleled in xXeMm in 1 above (see the note there).

oywwe. Haplography for oyoywawe, cf. 13 above.

22 €NaNOA. For -NOY4: cf. neTnaNo4 in Hay 1, 29 with
the note there.

wne. That the infinitive @ywne was intended seems
probable, but Crum’s reading @ywne cannot be maintained:
the @) will have dropped out more likely from a purely
graphic error than from a phonetic development. The sense
of the intransitive of wne as elsewhere attested would be
strained (Crum, CD 526a).

NOE NOYANTEAOC NT€ NNOYTE. For the simile see the
note on 1415 above.

22—3 €CCW CWTM. In view of the seeming parallel in 27,
there is a temptation to emend to €CCWTM, as ed.pr., but it
should be resisted: dittography is not common in the
manuscript, and an address to a divine power is consistent
with the Hay assemblage as a whole, and more particularly
with the opening of this text and the verb [N]KNHY in 25
(possibly also in 23: see the following notes).

23 TTaprW. As in 27—8 below, for -TApKO.

mmoc. As the preceding verb TapkoO is used elsewhere in
the Hay texts only with divine addressees, here and in 27-8
one could suspect an error for MMOK, by confusion with the
intervening sequence Tkw MMOC in 27.

23—4 NME2W)OMT NPAN OYCKAHM OYCKAHMA
ANAPWHCEY EAEIE EAEMMAC 120WO. As also in 28 below
(MNewomT), ne- may represent a reduced form of the near
demonstrative (‘these three’) as well as an anomalous
augment of the definite article (see Hay 1, g with the note).
The names as currently divided number more than three (in
contrast to 28 below); given that exele exemmac cohere as a
group elsewhere (see the following note), perhaps the ‘three
names’ are confined to OYCKAHM OYCKAHMA ANAPWHCEY,
while exele exeMmac 1x6we is to be taken together as the
appellation of another divinity, invoked immediately
following as nenTaa€el XN TeoHCIa. The spelling ne2qyomT
(for Sahidic n@OMNT, or rather nei- ‘these three names’, as
probably in 28 below) recalls the Akhmimic 2amMT(€)

(Crum, CD 566b), but a confusion with the ordinal prefix
(Me2w)OMNT) is also possible (the suggestion of Sebastian
Richter).
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OYCKAHM OYCKAHMA. Divinities with a comparable
sequence of names KATN MACKATNE MAC MACKAIN are
invoked in P.Berl. inv. P 8320 (ed. BRU1 2; Beltz 1983, 71-2).

24 €xele exeMMac. For this pair see the note on exwe
exwmac in Hay 1, 102; the form exemac is found in P.Lond.
Copt. Or. 5525 (ed. Kropp, AKZ 1, text C), 39—40, paired
with exwer.

TeoHcIA. For the loanword, and the combination of
aromatic, burnt and other offerings with invocations, see
Hay 1, 9g—12 and 56 with the notes. The past tense of the
preceding NENTA4€l suggests a mythical exemplum (perhaps
an elaboration of the consumption of offerings by divine fire
in scripture, e.g. Leviticus 9:24), and therefore stands against
the reading of a near demonstrative T€(l)eHCIA ‘this
offering’.

27 TR MMOC 21BOX NIOT Nakaeoc. The language
alludes to formal excommunication in an ecclesiastical
context, with which the angel Gabriel is also threatened if he
does not carry out a command to torment a female target of
erotic magic in P.Heid. inv. K 684 (ed. P.Bad. V 122.236—9),
P. 111314, WAICAWK EBOA TAWEETK EBOA TAANAOEMA
E€MMAK TACAWK TABABWOK ENNE MNIMT TMA NAK 2N TNH.

NMOT Nakaoeoc. For the epithet and the writing akaeoc
for araeoc (Greek Gyafdc) cf. P.Heid. inv. K 12 (ed. P.Bad. V
124), 5 [NN]OYTE NAKABGOC, and in general Forster, WB 1—3.

28 HAMAHA 8aMAMAHA. Among names of the 24 heavenly
presbyters of the biblical Revelation (for whom see the note
to Hay 1, 78), as listed in P.Berl. inv. 8330 (ed. BRUI 17;
Beltz 1983, 77-8), 6, is one ©aMiHA. Might the HYNiHA who
precedes him in that roughly alphabetic presentation be a
miswriting (or misreading) for an HAMIHA comparable to the
present HAMAHA?
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Hay 3
EA 10414a, Reg. no. 1868,1102.461
TM 99562

Fragment of a manuscript from the top of a tall, very narrow
sheet of sheepskin leather, giving recipes for at least two
procedures from a formulary, both concerned with ‘favour’
(xapic, Greek xdpig). The first begins with a long and
complex invocation followed by a ritual drawing, part of
which is lost. Any accompanying instructions have also
presumably been lost in the lacuna. The favour at issue here
proves to be of the erotic kind, in the compulsion of a woman
to come and submit to a male user. Drawing on the analogy
of erotic prowess attributed to the biblical King Solomon,
owed to hislegendary ring, the invocation includes a
dialogue recounting an interview with a demon in the
underworld, familiar from Hay 1 and 2, and a further
analogy with the natural behaviour of animals. The
beginning of the second recipe is presumably lost in the
same lacuna on the front, resuming on the back amid
another invocation of multiple divine powers for favour of a
more commercial kind: attracting customers to a place of
business. Instructions for use follow, including an aromatic
offering and the drawing of a ritual figure, which is
appended below. Beyond the general probability that the
assemblage to which the manuscript belongs comes from the
Theban region, the text may mention a place name or noun
otherwise attested only there: see the note on 47-8.

The hand is a practised Coptic majuscule with some
cursive features, assigned to Copyist 2 (along with Hay 4-5).
The a is formed in a rounded two-stroke form with
distinctive re-curved serif at the top, alongside a cursive
form in a single stroke, while M alternates between the
three- and four-stroke varieties, and y between two- and
one-stroke forms, the former with a distinctive rightward-
hooked foot, occasionally with the vertical shortened
essentially to vanishing.

The textis in a single column along the horizontal axis on
both sides, the page being turned over the long edge. A
margin equivalent to about two lines of writing has been left
at the top on front and back, and small, uneven margins at
left and right. Horizontal dividing lines running the full
width separate sections; diagonal slashes provide a sort of

225 x 120mm (h x w)

mid-8th-9th century
Thebes?

closing punctuation in two places (14, 22). Superlineation is
confined to some divine names and magical words and,
inconsistently, to the placeholder abbreviation AA. Vacats
seem to correspond to the avoidance of defects in the writing
surface, not sense pauses. The pattern of horizontal cracks
indicates rolling from the top along this axis.

A detached fragment now assigned to Hay 5 (sce further
the Introduction there) was regarded by the first editor as an
unplaced fragment of this manuscript (his ‘fr. 1°), to which it
was probably found stuck, a join falsely reinforced in later
conservation with adhesive tape. That false bottom once
removed, another possibility may be considered. The
invocation of lines 13—46 on the front of Hay 4 could find a
direct continuation at the beginning of the back of Hay 3
(24 and following), giving the missing invocation formula
mentioned above; a connection can also be drawn between
the ritual figures and captions at the end of the text on the
back of Hay 3 and those at the beginning of the back of
Hay 4. There can be no direct join, but it is just possible that
Hay 3 and Hay 4 are the top and bottom, respectively, of
the same manuscript, which would have been no less than
65cm in height, comparable in that dimension to Hay 1
but narrower.

The dialect is again non-standard Sahidic, but distinct
from Hay 1 and 2 in the abundance of features that
resemble an Akhmimic-influenced Sahidic, even if direct
influence is impossible at this date. In addition to the
frequent writing of 0 for 0y in the indefinite article and
occasionally elsewhere (610we for €10yww)(€), 20), there is
interchange of /a/ for /e/ (ANONH, T; ABOA, §; AYHI, I3; APOL,
24; 220N, 36) and /o/ (payNe for pOOYNE, 2; ANKAIAE for
ANGOEIAE, 7), the suffixal form of the preposition NH= for NA=
(NHK, 21; NH1, 38, and weakness of the sibilant quality of @
(NCOya2T for NCOYAWT, g; €Cca2e for ecawe, 11). The
infinitive A6éx€ appears elsewhere only in Bohairic (12 with
the note).

Ed.pr. Crum 1934b, 1957 text A; tr. D. Frankfurter, ACM
166—9 no. 79, with textual notes, 367-8.
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front (grain)

+ TXAPIC N vac. TAYTAAC ANIONH NNOPO COAOMON
€TBE 2APAYNE 21 ME NCIME XA2H (1) vac. ANTOYXI
NTOYMNTNAPOENOC TOYNAXOY A vac. BOA 21XN
N20 NMKA2 CEAE ACCMIB2 MEN ACANAAAE MAI MAIE2

5 NE MAIKAT WANTAT WINE NNOYIATE KOK TNAPKOK
KOK NAI ENEPE XM 22 NINON EPE PATY 21 AMNTE
ANEI EXWK NMOOY ANKAIAE EPOK ETBE AA N-
WANTEKT NAC NTEKNOY®M TAEIPE EBID
NZ2HTC MANNA 21 TECAAC vac. NCOYA2T 2N MpH

10 NCME MMOI NO€ NMOO2 vac. NCEIU) EBOA NCWI NOE
NOYTATIAE€ MMOOY €CA2€ NCA OYKAAOC NCP 2N
OYBIW ECW)INE OY200P ECAEAE OYEMOYE ECBIK
2N OYHI AYHI 2N OY2TWPE ECBWMK 22 NETOBAE EITI

TENOY TAXH 21TN T6OM THPC NAMNT!I ///

15 KOK KWXAPWTMX NAPCOBOA ANAHA AlH-
TE MOY A4X00Y NOYAEMONION ENEUPAN M€
OEYMAOA €PE X9 24 NINON E€PE PATY 21 AMN-
T€ TKE2ZENNE NCATE A9X1 NAD N2ZENWAIK NKW-
2T aNAT 62pAl €XN TANH NAA ()ANTECE! NAI €-
20 Ma NIM €100)€: ACK NTEC20ITE ENECMOT
CAMOYTE €POI X.€ AMOY NHK 21TN T6OM N-

AAXHA €T1 €T1 TNOY TAXH TAXH =

23a NNNNNNN
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1 TIXapic Crum coaxoM[wN] Crum 2 €141 2apayNe Crum 4 Mate2, Crum 5 TRAPKOK: K*fitted in above the line : Tnapko Crum
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(front) “The favour that was given to the stone of king Solomon,

20

on account of the virginity and love of women, inflame (?) (them) until they take

their maidenhood and cast it off upon the

face of the earth SEDE ASSOBH MEN ASAPALLE MAI MAIEH

PE MAIKAT until I bring shame to their parents. Kok Tparkok

Kok, this one whose head is in the Nun, while his foot is in Amente,
we have come to you today, we have visited you on account of NN,

so that you may give her the food, and I may be as honey

within her, manna on her tongue, and she may desire me like the sun
and love me like the moon and cling to me like

a drop of water that clings to a vessel, and let her be like

a honey(-bee) in her seeking, a bitch in her roaming, a cat in her going
from house to house, like a mare in her going under (lust-)mad (horses), now,
at once, quickly, by all the power of Amente.

KOK KOCHAROTOCH PARSOBOL ANAEL. I asked

him, he sent a demon whose name is

Theumatha, whose head is in the Nun, while his foot is in Amente —
Gehenna of fire. He has taken up fiery spikes,

he will put (them) into the head of NN until she comes to me, to
whatever place I wish. She has drawn (up) her garment to her neck,
she will call to me, “Please come.” By the power of

Adagél, now, now, at once, quickly, quickly.’

(Fgure, signs).
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back (flesh)

MMOTN NMOOY €XN TEKAI vac. AA2T MMO-

25 OY NAGEAEKON 2N TEOYNOY ETENANOY-
X M vac. MIOTN 2N NMA N()®NE NTETN-
CWOY2 NAI 620N NMKENOC THPY NAAAM
MN NWHPE THPOY NCWH EYEINE NAl
2AAMPON NIM 2AAAE20 NIM €YECIDOY2

30 APOI THPOY NOE NOYAd NEBIW 620N
€NPO NOTH2ZMEY AlO AIO X€ TWPK 6PWTN
NNETNPAN MN NETNGOM MN NETNGH-
AAKTHPION MN NETNTONOC €TETNWON
NZHTOY X€ €TETNT NAI NOXAPIC MN

35 OCMOY MN OYMW®WE NMMA NW)WME MN OY-
CWOY2 A20N NMEAAKACTIPION NNOOY
N200Y MN NE20OY THPOY vac. NT€ NACHY

ETNAWWONE NHI AlIO AlO TAXH TAXH

TE4GINP2WB THPC CTOPE NANOKAA-
40 AMWN MOCXATMWN CNO4 NGPOMNE
NAEYKON MEAANOC C2Al NECWAION
€NE vac. CHT €TKAAA2T NBPPE T NMOOY NA-
OEXEKON €XWI NI [ ] . € [ . ]. . 2NCNO4
NGPOMNE KAXY €Y. XW ME NEKPAN EKO N-
45 . 1 MOOY €BOA €MPO NTANOOH-
K€ NIt NCWAION 620N €NPO NNEOOY-
AINNWOYMAPAT €T [ |OY . . aMO2
EPOK NE2ZNME C_ [cC.§ ] .  C2 €EOYKAM
cec oY $aNOC MO2 6POK

50 [c.5]..r€nrEYKON

[ c. 5 ]PMANN POPANT POpPANI

S VR

24 €xXN Teka Crum 29 2a Ax€20: 2° from corr. : 22 Aa€10 Crum g0 N€elBI®w Crum g1 [€]npo Crum NOTH2MEY Crum g4 NOYXapic Crum 35

MNAa- Crum g7 NT€ NACHY: CH cort. from @? : NTenacHy Crum 48 Nr[ . 10 | NCNad Crum 44 N M€ NekPaN Crum 45 [ [Box Crum

Crum 48 ne2 nMme: ne[ | Crum €0yNaMm

Crum g49cec [ ]2[...].. Ftanocm epok Crum 50 [Jton Crum 51 [ ]Mann Crum $opaNT YO pa N Crum
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(back) °[... I invoke?] you today over the vessel of

25

30

35

40

45

50

sun-facing water, at the moment that I sprinkle
you in the dwelling-place, that you

gather in to me all the race of Adam

and all the children of Zoe, with them bringing me
every gift, every honour. They should all be gathered
to me like a honey-bee

to the mouth of a hive, yes, yes, for I adjure you

by your names and your powers and your amulets
and your places, in which you

are, that you give me favour and

blessing and desire for (my) dwelling and a
gathering-in for (my) workshop, on the present

day and all the days of my lifetime

that I shall have, yes, yes, quickly, quickly.’

Its procedure — all of it — storax and calamus juice,
musk-scented incense, blood of a white dove,

black (ink). Draw the figure

at the bottom of a new vessel, put the sun-facing water
into it and ... dove’s blood,

place them in a cup with your names, you being

... water at the door of the storeroom,

and place the figure at the edge of the door-

frame of the shoumara, three times ... fill

for yourself (with?) genuine (olive) o1l ... a black

... alamp, fill for yourself ...

white ...

‘...RMANN PHORANT PHOURANTI ...

(figures)
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Commentary

Front 1 Txapic. Greek xapig (cf. Forster, WB 866). Coptic
ritual procedures dedicated to gaining or inspiring this
quality include e.g. P.Gieben Copt. 1 (ed. Van der Vliet
2005b; now Amsterdam, Allard Pierson Museum inv. 16.750)
and P.KélIn inv. 1471 (ed. P.KolnLiiddeckens Copt. g; cf.
P.KilnAgypt. 1 10); see also Hay 1, 78—9. In Greek the rubric
xapunotov is applied to such recipes, e.g. PGM XXX VT 274,
and thence taken over in Coptic (Michigan Ms. 136 (ed.
Worrell 1935a, 17-37), p. 7.16, with the commentary in the
edition of Zellmann-Rohrer and Love 2022); see in general
Brashear 1991, 71—-3; Quack 2011. Magical practice in
modern Egypt continued to include such procedures: an
Arabic invocation for favour before authorities, including an
address to the sun and angels with both spoken and written
components, is mentioned in Blackman 1927, 194.

AnonH. For enwne: on the spelling with 0 and H see
P.Bal. pp. 9o §61 and 712 §23 respectively; the presence of a
for € 1s the first appearance of a pervasive feature of the
phonology of this text, which recalls Akhmimic (see P.Bal.
pp- 68—9 §21 on the preposition in particular, and further
2BOA 1n g below), although the resemblance may be solely by
coincidence at this date. Crum doubtfully referred the word
to WNe, assuming a sense (for which see now Crum, CD 524a
s.v. in fine) in which it appears to gloss the Greek yoAn
‘phallus’, but with the feminine gender (Twne). With the
better attested sense and gender, sense can still be made via
reference to a precious stone set in Solomon’s famous ring:
see below.

Nnopo. For mnppo; cf. Sahidic (and Bohairic) form oypo:
Crum, CD 299a.

cOoxOMON. The setting of a precious stone in a ring given
to King Solomon, to control demons, is mentioned in his
eponymous Testament: £560n por tapd kupiov Zafowd Sia
Muyomh 100 dpyoyyéhov SaxtvAidiov Exov opapido yAuehic
AiBov tyiov (Zest.Sol. recensions A-B, 1.6, ed. McCown
1922, 10%; the Greek text of a silver lamella amulet from
Egypt of the grd or 4th century adjures demons to depart a
named bearer because she possesses ‘the seal of Solomon’
(P.Kiln V111 338.7-8, t1v 6@payida tod Zokopwvoq). His
demonological prowess is also invoked in a fragmentary
Coptic narrative motifin P.Kéln in. 1850 (ed. P.Koln XV
641), 1416, against demonic possession, NEX€E NEPPO
CWAWMON €20YN ENE4THMONION X€ OY NE NNAPE €NAI
[ ]; see now also P.Heid. inv. K 408, ed. P.Hewd. Kopt. 4.

On demonological traditions around Solomon see in
general Duling 1985; Torijano 2002, 106—28, 192—230;
Deines 2003; Rainbow 2007; Bohak 2008, 100—5; and for his
ring in particular, Trnka-Amrheim 2020, 100-6. His more
particular role in erotic conquest, as opposed to general
mastery over demons, is less well attested in magic so far (for
a contrasting tradition in which he himself fell victim to
erotic magic practised by his Egyptian bride, see Ginzberg
2003, 2:947—8), but probably has its roots in legends around
his dealings with the Queen of Sheba (Ginzberg 2003,
2:958—62), his association with the Song of Songs, and his
many marriages and perhaps adultery (Ginzberg 2003,
2:949 n. 16). There may be a more distant relation to the
tradition reflected in the Apocalypse of Adam (NHC V.5, 78.30—
79.19) of the birth of the Illuminator (pwcTHp) from a virgin

‘taken’ (x4x1TC ) by Solomon with the aid of ‘his army of
demons’ (TE4CTPATIA NT€E NIAMM®DN) (the suggestion of
Sarah Iles Johnston, communicated by Korshi Dosoo).
Novelistic elaboration of the life of Solomon as exemplum
for magical purposes is also on record in Syriac (Zellmann-
Rohrer 2021, 111-12).

2 €TBE 2apayNe. The ‘ironic’ sense proposed by
Frankfurter to account for the reading of Crum €141 25
‘suffers’ is no longer necessary; the preposition € TBE governs
a noun prefixed with 2a(N) for 2(€)n as the indefinite article
(cf. Bohairic 2an, Crum, CD 470a, and 2AAWPON NIM
2AAX€E20 NIM in 29 below).

nciMe. For -c2ime: cf. Hay 1, g2 with the note.

xA2H. For the form compare kw2 and kw2 T with Kasser,
Crum Complements 22b; Crum saw a logos or divine name, but
an imperative suits the syntax better. For the infliction of
burning as part of the sort of temporary curse imposed to
influence the target of erotic magic, see e.g. P.Leid. inv. I
1964/4.14 (ed. Green 1987 with Green 1988), recto, 13-14, 2N
OY W) NKW2T MNN OY222CE MN OYAIBE (YANTECEI EPAT
NAA; the texts cited in the note to 11-13 below; and for Greek
texts, Faraone 1999, 50—61; P.Oxy. LXXXII 5304 11 8 n.

2—4 WANTOYX] NTOYMNTNAPOENOC TOYNAXOY ABOA
21XN N20 NNKa2. Virginity, here denoted with the hybrid
MNTNAPOENOC, formed from the Greek loanword map0évog
‘virgin’ (cf. Forster, WB 625) and the Coptic abstract noun
prefix MNT-, is referenced when the opposite effect is sought
in P.Heid. inv. K 1682 (ed. P.Bad. V 137), the binding of a
man NNE4€U) BIOA EBAA NAPOENIA of a woman (345, and
similarly throughout). The expression for casting on the
ground, which also occurs in a damaged context in an
invocation in Coptic magic, P.Heid. inv. K 14 (ed. P.Bad. V
126), 6BAA 21XM A MNKEZE, appears (o be a Hebraism,
introduced via Greek: cf. e.g. the Greek versions of 1 Kings
18:1, with rain sent énl tpdoemov TG yfig; and Amos 5:8,
with water poured émi Tpocdnov TS yAG.

3 TOYNax0Y. For -NnOXxO0Y, cf. the Akhmimic pre-
pronominal form Nax- (Crum, CD 247a); instead of a faulty
writing for aANTOY-, the conjugation is probably simply an
instance of a common form of the conjunctive without initial
N-: see Richter 2016.

a vac. BOX. For €BoA: cf. anonH in 1 above.

4—5 CEAE ACCWB2 MEN ACANAAANE MAI MAIE2 NE MAIKAT.
Crum, followed by Frankfurter, looked for syntactic Coptic,
most attractively in the closing part (“... I will not ... I will not
sleep’, in which ‘T will not rise’ might also be read (the
suggestion of Jacques van der Vliet) by emendation of Male2
ne to MAINEZCE); as the sequence is not punctuated in any
clear way, it is regarded here as magical words, even if once
syntactical before progressive distortion through copying.
The verb wanTat following in 5 may be regarded simply as
parallel to @anTOYX11n 2.

5 NNOYIATE. For -€10T€, also on record in Akhmimic
(Crum, CD 86b).

6 NAI ENEPE XW4 22 NNON €p€ paTa 21 AMNTE. With nnon
(as in 17-18 below) for nnoyN: cf. Hay 1, 11 with the note.
The Nun and Amente (on the latter cf. also see Hay 1, 23)
are concepts from the topography of traditional Egyptian
religion: the primeval waters, later associated with the Nile
inundation, and the western desert (cf. Hay 1, 147 and Hay
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4, 49, for neMNT in the etymological sense of a cardinal
direction) as place of burial and hence a realm of the
potentially efficacious spirits of the dead. Amente
subsequently rendered the Judaeo-Christian concept of
Hell: note in particular a gloss as ‘Gehenna of fire’
(TKE2€ENNE NCATE) in 18 below, where the demon
Theumatha is similarly described in reference to both the
Nun and Amente, as well as a specifically Egyptian
hagiographical association of the west with the abode of
demons (Apophthegmata patrum, alphabetic collection, Mmoig
1, PG 65: 281; Wortley 2010, 171 no. 429). The specific,
separate valence of the Nun (on which see in general
Grieshammer 1981), beyond a site of supernatural character,
is unclear: perhaps the comparably primeval abyss in
Judaeo-Christian cosmology (Genesis 1:2), susceptible to
interpretation as a place of eschatological punishment (e.g.
Jonah 2:6 = Odes 6:6). It is also the residence of the devil,
under the figure of the serpent (NETpAKWN €NNOYN), in the
prayer of Cyprian in P.Heid. inv. K 684 (as cited in the note
to Hay 2, 4—28). There is no need to assume with Grumach
(1970, 172—3) any connection between the abyss of the Hay
text and traditional Egyptian conceptions of the sun’s
passage through the underworld.

The portrayal of demons with fantastically tall stature is
paralleled already in Demotic (P.Mag.LL recto xx 28, ink
p-nte dd-f ty n-t-p.t e-rt.t-f ty a-p-nwn, in a self-identification
of the practitioner as the divinity Sa Sime Tamaho) and
widespread in later Coptic invocations, but consistently the
head is set in the sky, while only the feet are relegated to the
abyss. There may be a more distant relation to a statement
about Osiris in the same P.Mag. LL (related to the myth of his
dismemberment by Seth?), recto xx 2, ‘whose head is in
This, and his feet in Thebes’ (p-nte dd=f n Tny e-rt.t-=f n N).
In Coptic erotic magic in particular, there is an invocation
in the unpublished P.Mich. inv. 602 (read from a facsimile
supplied by Roxanne Bélanger Sarrazin), 33, of Mapiwe
NETEPE XW 2N TNH EPATY 2N NNOYN; similarly P.Mich.
inv. 597 (as cited in the note on Hay 1, 22—7 above), Mapiwe
NEeTE pPe” XW 2N TNE E€PE pATY 2M NNOYN, with further
appellation NIpINEpP NPH NAN’TTEAOC NETE T PE OYAEIN
ATEKOYMHNH THPC NETAMA2TE €XM NEATOKOC 2M MKA2
NETE NANFEAOC CTWT 2HTY ABPAZABPAS” (DIAW CABAWO;
and P.Mich. inv. 4932f (ed. Worrell 1935b, 184—7 with
Polotsky 1937, 123), recto 11-13, T[Napa]KA(AI) MMOK NeTEPE
X4 2N TNE €pE pATY 2M NNOYN. For more general-purpose
invocations in Coptic see also P.Carlsberg 52 (ed. Lange
1932 with Brashear 1991, 16—62), f. 1r.19—20, of the demon
2WDPACIAC, ETEAE XWB THK 2N TINH EAE AETY THK 2M NKE2;
0.CrumST 398.3—4, NETEPE 2p2d 2N TNE €PE X W 2M MKA2
(to be restored also in P.Kéln inv. 10235 (ed. Weber 1972),
4—5, following Van der Vliet 1998, 120); and P.Stras.Copt.
205 frr. A + I + K + 204 fr. G verso (ed. Hevesi 2018), 24, nat
€p€ X W4 2N TNE €pe p[aT4] 2M NKAZ; and further Brashear
1991, 301, who cites also a hagiographic parallel.

7 aNkare. For the infinitive cf. standard Sahidic
6(0)eine/koine and Akhmimic 6a(€)ine (Crum, CD 8o7b—
8a); taken here in Crum’s sense A, given the likely framing
narrative of a descent to infernal realms (cf. the previous
line) to meet this divine power, but sense B, of entrusting
something, is also possible: both in the sense of a

commission (the purpose set out in the following lines) and as
an echo of language of deposition in ancient curses (e.g. SEG
XL 919, in which the speaking voice informs the invoked
deity, ‘T deposit with you’ (tapatifepai cot) the named
victim).

AA. For the placcholder see the note on Hay 1, 9.

7-8 NwaNTek T For the addition of initial N- to this
verbal prefix, and the alternate use to introduce a final
clause, see Crum, CD 573a.

8 NTEKNOYWM. For NT6INOY WM, or NT€l- with reduction
of the demonstrative (see Hay 1, g note); the mention of food
anticipates the honey and manna in the following similes
and, especially if the demonstrative is understood (‘this
food’), may also reference a lost, accompanying ritual
preparation that the target of the recipe is to be caused to
ingest, as in Hay 2 (esp. 18—22).

8—9 TAEIPE EBI N2HTC MANNA 21 N€CAAC. The novel
conjunction of honey and manna in this simile raises an
assoclation with Jewish scripture in the latter substance, if
not with the Jewish magical tradition itself; compare a
Byzantine amuletic prayer co-opting the biblical nexus of
milk and honey (e.g. Exodus 3:8), in which it is asked, ‘Make
the rulers and judges and assembly of the people honey and
milk, that I may devour them’ (oincov tod¢ dpyovtag kol
KP1TOG Kol 1O Kotvov 10D Aood pédt kol ydda, kéyo 8&
Katapdym adtovg: Vatican, BAV cod. Vat. gr. 1538, f. 201v).

Q—10 NCOY22T 2N NPH NCME MMOI NO€ NNNOO2.
Comparable similes are invoked for the pursuit of favour
(xap1c) of a more general scope in P.Gieben Copt. 1 (ed. Van
der Vliet 2005b; now Amsterdam, Allard Pierson Museum
inv. 16.750), 9—10, €4X1 XAPIC NMEMTO EBOA NAA TEXAPIC
NMPH TZHCE NNO2 6CEWONE 2N N20 NAA; P.Koln inv. 1470
(ed. Weber 1975), 10—11, CEOYAWT OH NPH C[EOYAWT] 6H
NOO02 CETI €O NAT OH NATEAOC MMNNOYTE.

g NCOYA2T 2N npH. For Sahidic oyawT, cf. the
Akhmimic pre-pronominal oyaeTz (Crum, CD 500a); this
explanation is to be preferred in view of Me in the parallel
limb (see the previous note) to the pre-pronominal 0yaz2-
from oyw? ‘put’. Although ‘put me in the sun’ could in turn
be seen as a metaphor for favour, that the construction with
2N governing a noun must be synonymous with Ne€ N- is
established by 13—14 below. This unusual construction may
be due to translation, e.g. of Greek kotd, which can have a
comparative sense (LSJ 883 s.v. B.IV.3) and which elsewhere,
in a local sense, 1s rendered by 2N in Coptic (Crum, CD
683a).

10 NCelw). For ncelwe, probably by simple haplography
with the following word; cf. ecaz2e in the following line.

I0—11 NOE€ NOYTATIAE MMOOY €CA2€E NCA OYKAAOC.
The last is a loanword from Greek xddog (cf. Forster, WB
357—8). The simile is used on its own in another invocation
for favour, P. HermitageCopt. 71 iv 2—5, NCEMEP[ITY4 NOE€]
NOYTEATIAE M[MOOY]| ECAWE NCA NBIT [N]JOYKATOYC;
similarly P.Lichacov s.n. (ed. Jernstedt 1929), NCEMEPI[T4
NOE€] NOYTEATIAE N[MOOY] €CAWE NCA NBIT [N]OYKATOYC,
for which Jernstedt identifies a parallel in a literary text, of
love NO€ NOYATTEAOC NTE lINOYTE AY(D NOE NOY TENTAE
MMO[O]Y €CAWE NCA [OYKA]AOC M[NNAY M |NKAY [MA]
(P.Bodl. MS Copt. g. 3, emending Von Lemm 1916, 916 no.
CXLI); add also a simile in a prayer attributed to St
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Athanasius in Budge 1915, 510, of God, n€TEPETNE MN NKA2
A€ NCA NEAW)AXE NOE NOYTATAE MMOOY €Cawe NCA
oykaAoc. The water-drop simile ultimately depends on
Isaiah 40:15 (in the Greek version, ®¢ 6Tay®V 40 KGd0L);
for the combination with animal similes see the note on
11-13 below.

11 €caze. For ecawe (cf. Ncelw) in 10 above): compare the
Akhmimic qualitative age (Crum, CD 88b).

11-13. Animal similes in erotic magic are firmly rooted in
Egyptian traditions. They are known already in hieratic
Egyptian texts: Borghouts 1978, 1 no. 1, ‘[let her| come after
me like a cow after grass, like a maidservant after her
children, like a herdsman after his cattle’; for Demotic see
P Mag.LL. verso xii—xiii, where reference is made to the male
and female of the cat, the wolf and the dog. Not much known
in contemporary Greek texts, they re-emerge in Coptic: for
the latter see in general Frankfurter 2001, 485—97. A
comparable set of animals is combined with the drop of
water as here (see the previous note) in P.Heid. inv. K 684
(ed. P.Bad. V 122.112—23), p. 6.1-12, 2N OY€ENIOEMIA MEN
OY®WU) MEN OYWTAPTHP ETBE AA X AA NOE NOYIWD EC2A
MM OYMOYT EC2A NXEY OYOY2AAPI 22 NOY2AP €C2M2M
€NOE NOYE2TAAP! ECBHKBHK NOE NOYGEAMEYAI ECAIBI NOE
NOYAABAI MEN OYEMCA2 ECIYI EBAA 22 TENIOEMIA ME
NoY®™W) ENAA X AA NOE NOYTEATIAI MAY €CAWI ENBIT
NOYKeTOYC (wWhich ed.pr. refers to kfitog; for the correct
interpretation see the tr. of N. Kelsey in ACM no. 72). More
general parallels abound elsewhere, including P.CtYBR inv.
1791 fol (second text; ed. S. Emmel, ACM Appendix g51-3
no. 3), 1417, YANTECEP O€ NNIOY2WWP NK[ | (K[ame]?
Emmel) €TAOBE NCA NEYWHPE AY W NOE NOY204 ECAWE
N [Ca TE]VYXH NAA WANTECEI Wa NIM A; P.Mich. inv.
4932f (ed. Worrell 1935b, 184—7), recto 8—11, NTTPE NAMH
@) [WNE] 2M NECZHT NTE NWC WWONE 2M NWI [NOE] NOYCWN
MN OYCWNE MN OYA2BOI [€TOY]ww ([Toy]wa ed.pr.)
etx1 necwyHpe; P.Ashmolean inv. 1981.940 (ed. Smither
1939), 1014, of the male target, €4€(W)INE NCWI XINE TME
€TMe€ XINE NOAIC ENOAIC EXINE COWE ECIYE EXINE XWPE
€XWPE WANTAI EPAT N4ZHNOTACE 2ANECHT NAY EPHTE;
P.Schmidt 2 (ed. Kropp, AR 1, text B), 356, noe
NOOY20P€ 22 OY20p NOE NOYW)OY 24 oyKanpc. The
sequence in P.Mich. inv. 601 (see the note on 13 below),
places an unusual focus on birds, recalling the implication of
avian and fowling imagery in love poetry of ancient Egypt:
€CAP TKI NXOYXO NOBHNE TECMOYAE NOYBHK TEIMOOW)E
NOYA2MM TKI N2IA NOYWBT ECAP 6€ NOYD2WPE ECMOCE
€Y20A2A MMOC €CT NTECCMH NBE NECWHPE XE AYBITOY
€C2PWDNKOC 2N 2ENCAANOC €ECAP NOY2TWP ECAOBE NTOOT4
NOYTW® 2NNECME (6-11), and MAPECP 6€ NOYOY2WMDP
€AY TAAC ANECKAHA NOE NOYHCOOY €TAAC AN[€]cXl (21).
Some parallels from Mandaean magical formularies may be
added (ed. Drower 1943, 164 nos 45-6), one copied by a priest
in 2oth-century Baghdad, for the use of women upon men,
which may derive from a shared ancestor in traditions
related to Gnosticism (for another Mandaean-Coptic
relation of this kind see Zellmann-Rohrer 2019): ‘Beseech
the angels that they go and make (love) overpowering, and
kindle love for her, N, in the heart of him, N. By all the
names that there are, N should follow N with burning love
and passion, like a breeding dog after a bitch in heat, so too

should he, N, be drawn and dragged after her, N, by the
names of those angels of heaven and earth, by the names of
the angels of love’; also 1bid. 166 no. 24, ‘He, N, should be
inflamed, and sent off and fly and follow her, N, with love
that is fervent and burning, like a he-goat after she-goats,
like a bull after a cow, like a breeding dog after a bitch in
heat, and like a fish after a fisherman, so too should he be
towed and pulled’ (translations of Drower, modified).

12 2N OYBIW. The noun stands for 0yaa N€BIW, cf. 31
below; for the construction with 2N see g—10 above with the
notes.

oYy200p. For oyoy200pe, cf. oywwe for oyoywa) in 35
below with the note.

ecxexe. The verb aexe is confined to Bohairic according
to Crum, CD 141a.

ovyemoye. For -emoy; for the addition of final -6 cf.
P.Bal. p. 64 §19a.

ecBwWK. Thelegs of kK are compressed, as the writer
apparently ran out of space.

13 AYHI. For €yHi; cf. ANONH 1n 1 above.

2N OY2TWPE 6CBK 22 NETOBAE. For the construction
of 2N Oy2TWwpeE cf. 2N OYBIW in 11-12 above with the note.
The qualitative OBA€ is a metathesis for xOB€, as Crum saw.
Another version of the metaphor is applied in erotic magic in
the unpublished formulary P.Mich. inv. 601, 10-11, read and
slipped by Crum (CD 137a), in which the mare is said more
actively to be driven mad by the horse: ecap NOY2Twpe
€cx0B€ (from a facsimile; [ec]a- Crum) NTOOT NOY T (for
-2TO via haplography with a following 2n). For the stallion as
afigure of lust see also the Apophthegmata patrum (ed. Chaine
1960) §9, where those who neglect fasting, called ‘the monk’s
bridle’ (NEXAAINOC MAMONAXOC), are compared to it:
NETNOYXE NTAI (SC. TNHCTIA) CABOX MMOY OY2TO
NAABC2IME N€; and the History of the Monks in Fgypt, where
one tempted by fornication ‘has become a senseless and
female-mad horse’ (Gopov Hidn kol OnAvpavig inrmog
yevlpevog, §1). A sorcerer literally turns the female target of
erotic magic into a mare in an episode reported in both the
Lausiac History (17.6—9; with Wortley 2010, 127 no. 187) and
the History of the Monks in Egypt (21; with Wortley 2010, 125 no.
171), which requires the intervention of the saintly anchorite
Macarius.

1314 €1TI TENOY TaxH. The first and last elements in
this tricolon of urgency derive from Greek #idn and toy0
respectively; the middle is Coptic, substituting perhaps for
Greek dptu: cf. the sequence 110 1idn, Toyd tayd, dptidptiin
Suppl.Mag. 1 49 back 82—3 and I 50 back 70; and [d]ptt dpTt,
Ty o, perhaps preceded in a lacuna by [#dn fidn], in
P.Oxy. LXXXVI 5543.10. For the formula in general, and
the mixture of Greek and Coptic, see Hay 1, 10 with the
note; cf. also 22 below.

14 T6oM. Crum read T60Mm, but the mark is better taken
as a flourish of the tail of 6 (cf. recto 21 below).

AMNTIL. A variant spelling of the AMNTE in 6 above: on the
place see the note there; for the form, cf. the Bohairic and
Fayumic amen (Crum, CD 8b), but spellings with final -1
for -€ in general are also attested in Akhmimic: P.Bal. p. 71
§23a.

15 KOK. Possibly deformed from kox as rubric
introducing magical names, cf. e.g. P.K6ln inv. 20826 (ed.
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P.Kiln XV 640), front, 5; P.Macq. 11, p. g.10 (with further
references in the commentary, p. 86).

napcosoa. The name bears a passing resemblance to the
Beelzeboul (alias Beelzebub) known as ruler (Epywv) of
demons in Christian traditions (Matthew 12:24; Mark g:22).

ANAHA. For this angel see the note on Hay 5, 29.

1516 AHTE. For aiaiTel, from Greek aitéo, for which see
Hay 2, 4—5 with the note.

16 Mod. For MMO4; cf. Mmoc in Hay 1, 16.

NOYAEMONION. For -AAIMONION; on the loanword see
Hay 1, 72 with the note.

17-18 €P€ XW4 22 NNON EPEPATY 21 AMNTE TKEZENNE
NcaTe. With nNon for nNOYN as in 6 above. For the Nun
and Amente, and their role in delimiting the demon’s
enormous size, see the note on 5-6 above. The glossing of
the ancient name Amente, already adapted within the
Egyptian Christian tradition for the site of infernal
punishment, via the Judaeo-Christian ‘Gehenna of fire’ is
noteworthy; the latter phrasing surely derives from Greek,
probably in turn rendering Hebrew or Aramaic, as e.g. &ig
Vv yéevvay 10D nupdg in Matthew 5:22 and the Apocalypse of
Esdras (ed. Tischendorfl' 1866, 25).

18 N2eNwAIK. This aspect of the torment is unusual, but a
Greck recipe for erotic magic in PGM XXXVI, with clear
signs of Egyptian tradition such as invocations of Isis and
Osiris, suggests an older tradition: these gods, along with
other divinities, are asked to prepare the female target a
bedding of thorns, and for her head, spikes (1512,
vrooTpdoaTe aOThH ortTVPog drkavivac, i 8¢ TV
Kotpdpwv okdromag). The fiery spike in particular is
carried by an infernal power (NTAPTAPOYXOC NAMNTE) as
an instrument of torment at the moment of death in a vision
of a monk in the Coptic Apophthegmata patrum §212, where it is
specified as having three prongs (OYWA16 NKW2T NWOMNT
NTap, ed. Chaine 1960, 61; reference from Korshi Dosoo).

20 €100)6. For el10ywws; cf. nNON above with the note.

ACWK NT€C201TE €necMOT . Crum corrected the verbal
form to ecacwk to match (€)camoyTé in the following line,
but the past-future pairing (understand accwk by
haplography) already parallels the preceding description of
the demon (a4, anat). For the lifting-up of clothes
(understand enecMoOyT) compare the motif of the so-called
‘Isis with raised garment’ (anasyrmené: Frankfurter 1998, 104
n. 27) and the account in Herodotus of the women festival-
celebrants in Egypt who stand and raise their garments as
they sail past riverside spectators (Gvacvpovtat
avictdpeval, 2.60.2).

21 CAMOYTE. For €ca- (Sahidic ece-); cf. P.Bal. p. 154
§129.1.

NHK. For NaK; cf. Crum, CD 216a.

22 €T1 €TI. For HAH HAH (Greek 1i8n), separated by tnoy
from the further loanwords TAXH TaXH (TayD): see 1314
above with the note.

23, 23 Figure with text. An anthropomorphic, angelic
figure flanked by two minor divinities with animal heads:
for this disposition see e.g. P.Heid. inv. K 684 (ed. P.Bad. V
122), ed. p. §14. The body of the main figure is inscribed with
ritual signs (charakteres), found also in the angelic figures in
P.Heid. inv. K 684 (ed. P.Bad. V 122), ed. p. 314, and P.Koln
inv. 1471 (ed. P.KolnLiiddeckens Copt. g with Taf. IV; cf.

P.KilnAgypt. 1 10), and furnished with schematic
representation of wings, paralleled in P.Koéln inv. 1471 (ed.
P.KilnLiiddeckens Copt. g with Taf. IV; cf. P.KolnAgypt. 1 10),
as are the wreath (for the importance of myrtle wreaths in
particular in Mandaean rituals see Buckley 1985) and staffin
the hands; cf. also Hay 5, 49 with the note. The
composition, which may be continued in Hay 4, 1 (see the
note there), is framed by further ritual signs in the form of
letters (a repeated N with ringed termini, 23a; for signs of this
type see Hay 1, 57-8 and Hay 4, 5-8 with the notes), two
sequences of seven at top and right, and one of four at left,
while a single letter-sign (M) issues from the mouth of the
main figure. Grumach had identified the flanking figures as
donkey-headed, demonic animals in the tradition of the
Egyptian Seth (1970, 172—3). For Dosoo (2018, 33—4), the
theriomorphs may instead figure the male and female
parties in the erotic context to which the preceding
invocation belongs, and the central orant figure, the user or
the invoked demon, with a similar group possibly to be
identified in Hay 1, 105-8 (for the pose see the note there).

The motivation of the choice of the letters M and N, or the
¢ on the body of the main figure, is uncertain. For the first
two one might think of the Coptic preposition MN ‘with’ to
express the desired relation between user and target; for the
¢, perhaps Greek iléw ‘love’, or less likely the names in
¢- that come in a later section (51 below), but a name of the
demon itself could be sought rather in the cruciform sign
within a circle in the upper part of the chest, which might
allude to eeyMaoA (17). A comparably N-shaped sign,
somewhat more ornamented at the termini, is prescribed
without obvious phonetic referent for a more benevolent
purpose, the cure of colic by inscription on a ring, in
Alexander of Tralles, Therapeutica 8.2, ed. Puschmann 1879,
2:377; cf. Heim 1893, 480 no. 57.

Back 24. The text on the back cannot be read with
continuous sense directly following the front: the invocation
in the service of erotic magic begun in 1 has reached its
expected conclusion in 22, followed by ritual drawings
probably accompanying its delivery, whereas the invocation
on the back, accompanied by its own set of ritual
instructions (39—50) and captioned drawings (51-2), has a
related goal of attraction and favour but for a different
purpose, custom for a workshop (see the note on 26—7 below).
The probably missing verbs of invocation could be supplied
by regarding this line as a continuation of Hay 4, 1346,
which breaks off after Tconcn Fnapakaxe and has the same
aim, but as there can be no direct join, this interpretation
remains only a possibility. See further the Introduction.

TeKAl vac. AA2T. For -6axazT, cf. the Sahidic variant
KaAA2T (Crum, CD 813b), reflected in 42 below; spellings
with at for a are rare: P.Bal. p. 61 §12. Instead of an
anomalous insertion of € after the article, the form may also
represent T€l- by reduction of the demonstrative (‘this’): see
Hay 1, g with the note (cf. also €TeNna- in the following line).

24—5 MMOOY Na©€exekoN. The adjective is best referred
to Greek *avOnAucdc, cf. dvOniiaxdc and dvOniioc, as
proposed by Drescher 1950—57, 50—61, of water ‘(drawn from
asource) in the east, facing the sun’, comparing some
prescriptions in Byzantine ritual recipes for water drawn
‘from an east(-facing) spring (Delatte 1927, 40 and 45, 4md
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Bpdotv dvatolikfv) and ‘at a spring running opposite the
sun’ (Delatte 1927, 430, &ig Bpiotv tpéxovoay dvikpug Tod
‘HAlov); add now P.Heid. inv. K 685 (ed. Meyer 1996), p.
17.10, MAOY NAGEAIKON. In P.Macg. 1 1, p. 13.26—7, MOOY
NANGOHAION is rendered ‘flower water (?)’ by the editors (i.e. a
derivative of &vBog ‘flower’) but is better explained by Greek
avOnAoc. In the present text Frankfurter rendered ‘[s]pell-
free’ or ‘flower water?’ following K. Preisendanz ap. ed.pr. in
the first case (G8ekktov) and apparently thinking of a
derivative of §vBog in the latter. The enigmatic MOOY
NaMPOTKON in P.Stras.Copt. 205 fr. A + 204 fr. G recto (ed.
Hevesi 2018), 7, may be related: is the point there perhaps
that the water should never have been exposed to the light,
and astrological influences, of the sun (Greek *d@oticdg, cf.
GedTI6706)? For such strictures in Byzantine magical texts
see e.g. Zellmann-Rohrer 2018, 127 §35.

25-6 €TeNANOYXT. The form seems best taken as a
variant spelling for €NANOYXK, by assimilation of final -k
to the following m (cf. P.Bal. pp. 95-6 §71), which would
correspond to a ritual scattering of an activated liquid by the
practitioner; Crum’s version ‘ye shall besprinkle yourselves’
(similarly Frankfurter) implies € TE TETNANOYXK, which
could perhaps be explained by a skip of the eye in copying,
but the reflexive is out of place.

26—7. General parallels for the motif of gathering are
Hay 4, 1346 (for a possible relation to the present text, see
the note on 24 above), and P.Moen I1II (ed. Satzinger and
Sijpesteijn 1988), hair side, 1-10, Tconc Fnapakaxt MMok
NXO0EIC MNNOYTE NMANTOKPATOP XEKAAC EKETNNOOY NAT
€BOA 2N TNE MIXAHA MEKAPXHATTEAOC NNUCWDOYA2 €20YN
MNAAOC MNITIME €20YN ENAPKACTHPION AA, and 6075,
CWOYA2 €20YN EPOT MNAAOC MNTTIME THPOY NNOG KOYT
2HKE PMEO 200Y'T 21 C2IME COOY20Y THPOY €AA
€NAPKACTHPION NIM AA TAXY TaxYy; see further P.Heid. inv.
K 685 (ed. Meyer 1996), p. 17.18—29, especially 18-19,
TNOYCOO0YC NENOYCWK ECAOH NNIM A4, and 22—,
BECOOYC 620YN NENTA NIM €1TE 221 €1TE NOYB €ITE 24T
€ITE AAAY NAKAOWN €1 620N EMHI AA YC AA ME FENOC
THPY NAAAM NEWHPE THPOY NZWH MN NXNO THPB
NICMAHA PE NEGIX. ME2 NAKAOON NIM EYEINE MOOY €Y1
MOOY NEGLX. AA A0 Al TaxH; and a pendant to a request
for assistance in catching fish, perhaps looking ahead to its
sale, in the invocation in P.Lond.Copt. Or. 6795 (ed. Kropp,
ARZT, text F), 24—6, NATI NOYXAPIC €POOY MINEMNTO EBOA
MNFENOC THPY NAAAM MN NWHPE THPOY NZWH.

27 €20N. For €20YN, as also in 30 below; cf. NNON in 6
above with the note.

27—8 NKENOC THP4 NAAIM MN NWHPE THPOY NCWH.
The first term is a loanword from Greek yévog (cf. Forster,
WB 147-8); the name of the wife of the protoplast Adam is
taken from a Greek etymological calque on Eve along the
lines expressed in Genesis §:20, Zon (cf. the common noun
Con ‘life’ and the Hebrew root HYH ‘live’; so too e.g.
Hippolytus, Refutatio 5.16.13). This idiom in the sense ‘all
mankind’ is not paralleled in Greek, but it is common in
Jewish magical texts especially those concerned with
winning favour, expressing as here its extent before all of
humanity: see Schiffman and Swartz 1992, 68. For the full
expression in requests for ‘gathering’ see Hay 4, 32— and
the parallels in the previous note. Some more general

comparanda for this grouping of all humanity are P.Koln
inv. 1470 (ed. Weber 1975), 6—7, TKHNOC NAAAM MN
Newe€[pe THPOY] NCwH; and P.Schott-Reinhardt 500/1 (ed.
P.Bad. V 123), 73—4, NTENOC THPY NAAAM MN NEWEEPE
THPOY NzWH. Favour and success with this scope are sought
in P.Palau Rib. inv. 137 (ed. Quecke 1969), 3—4, [MNEMTO]
€BOX MNKENOC THPEB [NAAAM MN| NWHPE THPOY NCOYH,
and probably in a fragmentary context in P.Stras.Copt. K
204 fr. A + 205 fr. D recto (ed. Hevesi 2018), 2, neMTo B[O]x
M[N]KENOC THPY NAAAM MNNWEEPE [THPOY N|CWH; and
with the addition of the offspring of Ishmael, that is, the
Muslim Arab arrivals to Egypt (see further Chapter 7), in
PVind. inv. K 5024 (ed. Till 1942, 104—6), A, §-6, MNEMTW
€BOA MMKENOC ENAAAM MN NWHPE THPOY NZMH MN
nexXno THP4 NICMaHA. By contrast, the target of the
invocation in P.Heid. inv. K 681 (ed. P.Bad. V 139), 3941, 1s
to be cursed MNIAEMTA €BAX MIKENOC THPY NAAAM MN
NWHPE THPOY NCWH NEKOYI MN NENOG. See also P.Macq.
inv. 588 (ed. Dosoo 2018), 11, and the commentary there.

20 2AAWPON NIM 22 A2€20 NIM. The preposition 2a
would not suit the sense with €ine, where it would be
expected to govern the recipients of the gifts, not the objects
themselves (Crum, CD 79a); the indefinite article with Nim
1s unexpected, but the form atleast can be paralleled by
22PaYNE in 2 above (see the note there). The first noun is a
loanword from Greek 6®pov, cf. TwpwN in the invocation in
P.Heid. inv. K 684 (ed. P.Bad. V 122.222), p. 10.21 (reference
from Korshi Dosoo; see in general Forster, WB 216—17);
Aa€20 is for Tae10, with anomalous aspiration and a rare
interchange of A for T outside of Greek words (cf. ek Aad in
Hay 1, 86 with the note).

30 apol. For epot: cf. AnONH in 1 above with the note.

€20N. As in 46 below, for €20yN: cf. 27 above.

31 NOTH2MeEd. For NOYTI2-.

32—9 NETNPHAAKTHPION. For NeTNGY- (the Greek
euAaktipov): cf. Hay 1, 8 with the note.

33 €TeTNWonN. For -woon: cf. no2 in Hay 1, 11 with the
note.

34 NOxapic. For NOY-; on the loanword ydpig see the note
on 1 above

35 ocMoY. For oy-.

oywwe. For oyoywuw), via simplification of the doubled
oy, cf. Hay 2, 13 with the note and 0y200p in 12 above.

36 220N. For €20yN; cf. AnONH 1n 1 above with the note.

NNEAANKACTIPION. For MNEPracTHPION (or Mneiep- ‘this
workshop’ with reduction of the demonstrative: cf. Hay 1, 9
and 14 with the notes), from Greek épyactipiov; see Hay 1,
87 with the note.

37 nacHy. The last two letters are the result of a
correction, after the copyist probably began nacw-, an
attested variant: Crum, CD 367b.

38 eTNnawwone. For -qwne, perhaps by conflation with
the qualitative woon.

NHI. For nau; cf. NHK above.

A10 A10 TAXH TaxH. For the expression of urgency see
13-14 above and Hay 1, 10 with the notes.

39—52. Instructions for a ritual to accompany the
previous invocation (from at least 24—38), including ritual
drawings with captions. See in general Hay 1, 10-11 with
the notes.

138 | The Hay Archive of Coptic Spells on Leather: A Multi-disciplinary Approach to the Materiality of Magical Practice



39 T€461Np2WB THPC. The two would naturally be
construed together, but the specification of a ‘full’ (as
opposed to partial?) offering-procedure lacks an obvious
point. Compare Hay 1, 10-11, where a comparably generic
‘every thing” holds an independent place in a list of
ingredients (TE46NP2WB MEAANOC (...) 2WB NIM CT€Pz) and
may mean ‘ingredient such-and-such’ (see the note there).

ctops. For cTopaz, from Greek 616paé (cf. cTeps in Hay
1, 11 with the note).

3940 NANOKAXAMDN. Apparently for Mn
ONOKAAAMON, the latter from Greek *omokdAauov via
*OmoKAAUPOG, as ANOYKAAAMODN in Hay 1, 11 (see the
note there).

40 MOCXATWN. For the sense see Hay 1, 57; ed.pr.
wrongly assumed a type of wine (‘muscat’).

40—1 CNOY N6pOMNE NAEYKON. The same ingredient,
described via the Greek adjective Agvkdg (cf. Forster, WB
470; Hay 4, 9o—1), is prescribed in an offering
accompanying an invocation to gain a good singing voice
in P.CtYBR inv. 1791 fol (first text; ed. S. Emmel, ACM
Appendix 346—51 no. 2), 1-5.

41—2 C221 NECWAION ENECHT ETKAAA2T NBPPE.
Comparable instructions are applied for erotic magic in
P.Heid. inv. K 518 (ed. P.Bad. V 131), 19, TP N€ZW* €B
eckwTe €coyan eNa*; P.CtYBR inv. 1791 fol (first text; ed.
S. Emmel, ACM Appendix §46—51 no. 2), 1319, EKCAl ENNAL
ENXEN [T]|BACIC EMMAANOT NATTWEWEM AWTOA
€neKMOTE; for a finished product, see the bowl fragment
O.LACMA inv. MA 80.202.214 (ed. Dieleman 2006). The
form in 41 (cf. the following note) may stand for nezw- if
Greek {is counted as a double consonant, but in comparison
to NCWAION in 46 below, a reduced form of the
demonstrative nei- might be preferred (‘this figure’),
referring to the drawing that begins at the foot of the
fragment.

41, 46 cWAION. For zwAI0N, from Greek {@d1ov; for
parallels see the previous note and Hay 1, 7—9.

44 Me. For mn: cf. M(N) in Hay 1, 6, and for the realisation
of etymological € as €, P.Bal. pp. 52—4 §1A.

45—6 anoeHke. For anoexkH, from Greek drofnin; cf.
P.RERUp. 400, Index IT s.v.; Vycichl, DE 14b; Forster, WB79.

46 €20N. For e20yN: cf. 30 above.

46—7 Nneeoya NnwWoyMapa. The second term is
recorded several times in documentary texts from the
Theban region, including variant spellings gwmapa and
goymape (Crum, CD 567a), in contexts that suggest a
landmark of some kind (e.g. P.KRU 8.7—8): a proper name (in
which case the first word might have been a variant of
MNTOOY (‘mountain’ or more specifically ‘monastery’:
Cadell and Rémondon 1967), but the lack of parallels does
not favour this solution), or more likely, if neeoya stands for
standard Sahidic MnTOYA (the suggestion of Jacques van der
Vliet; cf. Hay 4, 76—7), a type of building or part thereof: the
foundations of one are mentioned in P.ARU 7.25. In the
context of ANOOGHKE in 45-6, compare perhaps Demotic
Sym, Sym(3.t), Smy(.t) of various kinds of storage facilities
(CDD§ 19-23).

MO2. As in 49 below, for moy?; cf. Hay 1, 11 with the
note.

49 oy$aNoc. A reading -Tanoc as Crum printed would
be palaecographically possible but gives no sense. For ¢panoc,
from Greek @avdg ‘torch’, or in view of'its being filled (with
oil?), ‘lamp’, cf. P.Apoll. 95 fr. A 4, in which one is inventoried
in a 7th-century context; similarly in an inventory of a
monastery, P.Prag. 11 178 1 12.

50 [ c. 5]. The text was obscured for Crum by a modern
adhesive label. In context a specification of another type of
oil (Ne2) might be expected.

51 [ c. 5 |pMANN $OPANT popani. These names are
apparently to serve as captions for the figures whose heads
survive below before the break, to be inscribed in turn on a
ceramic vessel as described above (41-2). In Hay 1, 1, there is
an invocation of a comparable group AMANOY. $OY pAT
¢$oypant as three ‘guardians’ see the note there; the first
member cannot be reconciled with the traces here, for which
consider [po(y)]pMann for alliteration. As two further
groups of three guardians in that text recur in the
assemblage of ritual figures and captions at the beginning of
the text on the back of Hay 4, it is possible that they belong
to the same sequence, and Hay 3 and 4 to the same
manuscript: see further the Introduction.
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Hay 4
EA 10122, Reg. no. 1868,1102.458+459
TM 99566

A fragmentary formulary, giving the bottom of a tall, very
narrow manuscript, with remains of no fewer than two
recipes. Most of the front is taken up by a longer invocation
for a commercial purpose, the ‘gathering-in’ of customers to
a shop via angelic powers, which is preceded by some brief
nstructions and fragmentary ritual drawings and signs,
probably belonging at least in part to the same procedure.
This invocation breaks off abruptly in mid-phrase, despite a
generous bottom margin; it could find a direct continuation
in the first line on the back of Hay 3 (24 and following: see
also the Introduction there). It is just possible that Hay 3
and 4 form the top and bottom of the same manuscript,
respectively, without a direct join. The fragmentary
beginning of Hay 4 would then belong to the complex of
ritual drawings at the end of the front of Hay 3, and there
could also be a relation between the fragmentary
assemblages of figures and captions on the backs of both
Hay 3 and 4 (see the notes on Hay 3, 51 and Hay 4, 47-51),
which would make up the end of this same ‘gathering-in’
procedure. The rest of the back of Hay 4 is devoted to a
recipe, including a design for an inscription with a figural
drawing and signs, whose rubric mentions a woman and
blood: the aim is unclear, but possibilities include both
aggressive and healing ritual.

The leather, probably from a sheep, bears imperfections
from the animal’s lifetime. The skin was cut in line with the

backbone, with the top of the manuscript closest to the head.

The sheet is low quality, from the axillary region and right
back leg of the animal, and with its right edge untrimmed.
These features together with residual hair suggest that the
piece was an offcut. Dark staining and breaks along the
horizontal indicate rolling along this axis.

The hand is a competent Coptic majuscule with some
cursive features, assigned to Copyist 2 (as Hay g and 5). For

¢.350 x 84mm (h x w)

8th—9th century
Thebes?

its general character see the Introduction to Hay 3.
There are horizontal dividing lines between sections, and
superlineation of some divine names and magical words.
Vacats seem to be the copyist’s avoidance of defects in

the substrate. There is no other punctuation, and no
abbreviations but for ¢x (18: see below).

The text is in a single column along the horizontal axis on
both sides of the sheet, flipped over the long edge, as in Hay
3, of which this fragment may provide the bottom. The
designations ‘front’ and ‘back’ have been inverted with
respect to previous publications to match this copyist’s
preference for beginning with the grain side of the leather
sheet. The column extends nearly to the edge on both sides,
except near the bottom of the front, where a hole and some
roughness in the leather have been avoided, which is
probably also the reason for the bottom margin of roughly
the equivalent of five lines. The format is also close to Hay 5
(see further the Introduction there), and the hand is the
same, as 1s the motif of captioned figural drawings associated
with the cardinal directions, but a mismatch between flesh
and grain sides for these two sequences (47-51 with Hay g5,
11) excludes an identification as two fragments of the same
manuscript.

The dialect is again non-standard Sahidic, and phonetic
characteristics closely comparable to those of Hay 3
continue. The form a20(Y)N as there is frequent (11, 14, 30,
31, 39) but not consistent (cf. €20yN, 22). At 18, a form of the
Bohairic abbreviation ¢ for pnoyt (NNOYTE) is probably
to be recognised in ¢x, and the spelling 1IcxXN- for XN- in 42
also resembles Bohairic (see further the commentary).

Ed.pr. Crum 1934b, 197—9 text B; tr. D. Frankfurter, ACM
1714 no. 81, with textual note, §68 (excerpts also in
Frankfurter 2018, 204—75).
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front (grain)

ANANIAC AZAPIAC MIZAHA
CEAPAK MIZAK AAENAKWD

AAA MOYAAA (YWAIA

> Itk

C221 NEPHAAKTHPION

10 NCNOY NNKAMOAX NAAEY OY-
CWOY?2 A20N NGPOMINE KA NOY-
MA2OYHA

s 1 [TRTT®S

NCoYoy?2 220(N]

NCOYOY2 A20YN NNAITE-

15 AOC vac. ENACNACMOC NMIMT
A vac. x® NTaT €00y NTAZMN-
NEYE NETOYAAB NETOYAMB
$X NNANTOKPATWP NAH-
MIOPKOC NATNAY €PO4

20 2WPMOCIHA NIATTEAOC NAl
€TEPE TZAA vac. Mz NTOTY
€4CWOY2 620N NATTEAOC
€NACNAC vac. MOC vac. NMIMT NNe-
XEPWCIA THPY NIUWT

25 ANABO vac. HA MEMTPOC NMIWT
TEeKKRAH vac. Cla NARWOAHA €pe-
KIHA Tconcn Fnapakare
MMOK MMNOOY 2WPMICHA

NATTEAOC €TE vac. p€ vac. N[Cwoy?]

9 . NEPHAAKTHPION Crum 10 [N-] edd. 11 KaKO4 Crum 18 ¢F Crum 22 NAFTEAOC: I corr. from A 26 NAKR®WOHA: A corr. from H? (or vice
versa?) : NAKRWOaN rxepe- Crum 29 N[cwoy2] Crum
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20

25

(front) ...

(szgns)

‘Ananias, Azarias, Mizagl,
Sedrak, Mizak, Adenako,

Lal, Moulal, Sholal’

(s2gns)

(szgns)

(szgns)

(szgns)

Write the amulets

in the blood of white camels; a
gathering-in of doves; place in a
nest. (signs)

(szgns). The gathering-in.

‘The gathering-in of the angels

for the greeting of the father —
Ishall speak and honour and hymn
the holy one, the holy one,

God the almighty, the creator,

the invisible,

Hormosiél the angel, this one
with the trumpet in his hand,
gathering in the angels

for the greeting of the father and
all the council of the father,
Anabogl, the steward of the father,
this congregation, Pakothaél, Erekiél.
Ibeg, I entreat

you today, Hormisel

the angel, in whose hand is the gathering-
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30 A20YN NTOTY XE[KAC EKE-]
T NnOYCcwOoy2 a20[YN M-]
NOOY MN NKENOC [THPY N-]
AAAM M(N) NWHPE [THPOY]
NZOH 2ITN T6OM NNO|[6]

35 NPAN NAMPATOC €T22

200T€ APIHA PIHA

EMIHA OIMIAHA OANAHA
NATPIHA NETCWOY-
2 A20N NNKOCMOC
40 THPY MN NETN-
2HTY THPY
MN ICXN MMA N-
WA NMPH WA NEY-
Ma N2TN vac. -
45 €O vac. ncn Fnapa-

vac. KAAE. vac.

back (flesh)

N2HT

BHO BHOA BHOAEI

50

34 NN[NO6] Crum 45 cwoncen Crum 48 BHO€ax Crum 49 NeMNT: NT fitted in above line : om. Crum 50 K[ | Crum
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30

35

40

45

(back)

in, that you

give a gathering-in

today, with all the race of
Adam and all the children
of Zoe, by the power of the great
names, invisible, fearsome:
Ariél, Oriel,

Emieél, Thimiaél, Thanaél,
Patriel, the ones who gather
in all the universe

and all those that

arein it,

and from the places of

the rising of the sun to its
places of rest. I

beg, I

entreat ...

[ Names |

(figures) The north

Beth Betha Bethaei

(figures) The west

(50)

Abiout Karnabo Karnaba

(figures) The south
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(left col.) (centre col.) (right col.)

2padaHA 1 E a é
CPATOYHA fuﬂk" :3
PATOYHA p OYTPIHA
TACHA e Tirs OYPIHHA
» - rat{e) o
HA - 70 OYPAHA
MIGHA =& MIXAHA
o
€1aH
COYPIHA ia2 1AHA
AFOYHA ] AHA
60 CpaAPOHA 7 HA
PATOYHA 75 A
2PATOYHA
MIXAHA
" L
65 MATHA

OYCIME OYCNOY C2Al AYO-

OY NONAM NCA NA2T NKAW)

... .WTener NATMOY

[ c. 5 ]T€CIME NTE NKIAMI
8o [c.5] corwn TIC €Y

[ c. 5 ]KWC OYy2C 21pM NPO N

[c.5]..

]I [N
!

. @d;

NMNOB NTICIME .SH

PE€ NWONTI acCnA-
PTON XAPBANH

90 NEPE KOY KOW NAEY-
KON ()OYPH NOM-
PA THC €YNH2 N-
XAK 2N O'Na2 [ ]
MEpE NE[ C. 2 21]

95 TNPIN[C. 5 ]
NHN @) [c.5 ]

..... Crum 65 MatHA Crum 69 oyciix Crum 70 oypaHa Crum 76 oycime Crum 76—7 ay oy Crum

77-8 NKA® [ ] wTener Crum 78 natnoy Crum 79 [ JeciMe Crum nkiami, Crum 82 om. Crum 89 xapsanH Crum 9o kow
Crum ggnaz[ | Crum g4—5[]TNpt [ ] Crum 96 pHN[ ] Crum
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(left col.) (centre col.)

35

60

65

8o

85

90

95

Hraphagl (segns, figures)
Sragouél

Ragouél

Tasél

El

Mitheél

Souriel

Agouél

Sraphoél

Ragouel

Hragouel

Michaél

El

Maiel

A woman — blood: write on the

right side of a door-frame after bending a reed (?)

... the woman, and the vessel
... figure, placeitina

... set it at the door of

(figure)

“The sin of this woman’ (signs)
(szgns)

(szgns)

(s2gns). Flower

of acacia, bitumen,

all-heal —

another one had ‘white costus’ —,
brazier of ...,

add it to some dyeing (?) oil
ina...,

let the ... at

the ...

(right col.)

70

75

(s2gns)
Outriel
Ourieel
Ouraél
Michael
Eiael
Ael

El

L
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Commentary

Front 1 figure. The shape suggests a highly stylised boat,
surmounted by a six-pointed star with ringed termini: for the
star cf. Hay 1, 578 with the note, and for the composition as
awhole, the amulet PVind. inv. K 8301 (ed. Stegemann
19344, 26, 67—70 no. XLIV with Till 1935b, 235), via the
good digital facsimile made available by the online
catalogue of the Vienna Papyrussammlung, where a similar
upward-facing arc seems to be carrying a humanoid albeit
armless figure; just possibly an even more stylised version
can be discerned in the figure in Hay 5, 11. The boat would
have obvious appeal in a traditional Egyptian context, with
its reminiscence of the solar bark as symbol of divine power
underpinning the cosmic order (for references to this vessel
in Greek ritual texts see e.g. Suppl.Mag. 1176 11 g (GEMF 4.36)
with the commentary); Gnostic traditions, reflected in turn
1n a place for divine ships in Mandaean cosmology,
represented in amuletic texts (e.g. Drower 1934, 181—2 with
figs 4 and 13; cf. Buckley 2002, 35), may also play a role. If
Hay 3 and 4 were part of the same manuscript, the boat
design would form the bottom of the composition begun in
Hay 3, 24.

2—46. Atleast from 13 on, there is a procedure to attract
custom to a place of business (see the notes there), and some
short instructions in 10—12 probably relate to the same goal.
The connection of the names and signs in 2—9 to that
procedure is obscure, but no internal grounds require their
assignment to a separate recipe, and they are clearly marked off
from the fragmentary figure in 1 by a horizontal dividing line.

2—4 ANANIAC AZAPIAC MIZAHA CEAPAK MIZAK AAENAKWD
AAX MOYAAA WWAAA. The nine names are the three
Hebrew, Babylonian and secret names, respectively, of the
three companions of the prophet Daniel (for their veneration
in Byzantine Egypt see Gascou 1984, §33—7). Similar
sequences of the triple names appear in various apotropaic
contexts but are especially associated with fever, appropriate
to the salvation of their bearers from the fiery furnace; a
wall-painting from medieval Nubia adds yet a fourth series
of names: see CIEN 2018 no. 66. For general discussion see
Van der Vliet 1991, 236—9, who compares among other
parallels the Testament of Solomon, where a fever-demon
suggests the names BovAtodo @arlad Melyal to cure fever
(Test.Sol. 7.6); for accompanying iconography in particular,
Dosoo 2021b, 126—30. Attestations in Coptic ritual texts
include a large number of amulets: P.Heid. K 564a (ed.
Quecke 1963, 25565 no. 2), 1-3, ANANIAC [AZ]APIAC MICAHA
CEAPAK EMICAK ABAENATM OAAAX EMEAAX BAKE (read
from the photograph); P.Stras. inv. Kopt. 201 and 202 (ed.
Burns 2014), 1-2, ANANIAC AZAPIAC MICAHA CEAPAK MEICAK
ABAENAKMD OAAAX MAAAA BOYAAX A62K06A; P.Stras. inv.
Gr. 499 (ed. Richter 2014a), 411, ANANIAC CAPIAC MICAHA
AAA MOY AYAAA NTAK MOYTAK XY TAK AAATHA MOYPIHA
ex61HA; PVind. inv. K 7089 (ed. Stegemann 1934a, 17, 312
no. XV with Till 1935b, 207), 4—7, ANANIAC AZAPHAC MICAHA
CETPAK MICAK OMMEWA A4AHNAKWD (A} HMAKW ed.pr.)
OWAAA BWAM MWEAX; PVind. inv. K 8637 (ed. Stegemann
1934a, 21, 50—2 no. XX VII with Till 1935b, 211 and Bélanger
Sarrazin 2017b), 2—4, AAX MHAAX BOYKAA CATPAK MHCCAK
ABTHNAKO ANNHAC ACCAPIAC MHCHA; for assistance and
childbirth and general protection, P.Lond.Copt. Or. 5525

(ed. Kropp, AKX, text C), 80—5, OANAAMEAAN KIDKAXNOAAA
MAAABOYK ANANIAC CETPA ACAPIAC MICAK MICAHA
ABAENAKW; in P.Berl. inv. 11347 (ed. Beltz 1985, 32—5), recto
42-3, the supreme deity is invoked to send ANANIAC ACAPIAC
MICAHA CETPOK MICAK ABAENAKO AAA MOYAAA BOYAAAX A8
NEKT NAAOY N2arioc for a blessing of medicinal oil. Due to
the association with the fiery furnace, as mentioned, the
sequence is especially popular in fever amulets: see e.g.
P.Heid Kopt. 5, 25 [N]ANIAC ACAPIAC MICAHA ZITPAK MICAK
ABTNNAKWD AAX MOYAAX BOAAA; P.Oxy. inv. 39 5B.125/A
(ed. Alcock 1982), 44—9, AA MOY X YAYAM TWK MA TIK
ZETPAK MEZAK AYTENAK®D ANANIAC AZAPIAC MAZANZKE
TAaNIHA; PVind. inv. K 4437 (ed. Till 1942), 2—5, [ac]apiac
MICAHA CEAPAK [MIC]AK ABAENAKWD [BE|NAXA MENAAX
BENAAA; and some permutation is probably to be read in the
fever amulet P. HermitageCopt. 65.3—4. A formula for an
adjuration to heal fever applies the same motif: P.Heid. inv.
K 685 (ed. Meyer 1996), f. gv.9—11, ANANIAC AZAPIAC MICAHA
CETPAK MICAK ABTENAKID A BOY A MOY ax. The
sequence MOYAAX BOYAAA O0YAAX appears also in its own
rightin e.g. P.Berl. inv. 8096 (ed. Beltz 1984, 88).

5-8. The signs include many that seem to be based on

Coptic letters, ornamented with ringed termini: see Hay 1,
57—8 with the note. A few portions may suggest underlying
sense: 5 NN(OYT)E (C)AB(AYWO; 6 THPOY; 7 €4EWW); 8 MAA.

9 NEPHALKTHPION. From Greek pulaktiplov: cf. Hay 1,
7—g with the note.

10 NCNOY NNKAMOA NaxeY. Camel’s blood (NNKaMOA for
-6aMOYA) is prescribed also in P.Mag.LL. recto xxv 29, but
as part of a lethal poison, to be mixed with wine and the
blood of a dead man; camel’s urine appears among the
ingredients of a medicinal preparation for an eye disorder in
P.Louvre AF 12530 (ed. Richter 2014b), verso 62—3.

10-12. The loss of the beginning of the preceding recipe
leaves it unclear whether these highly compressed directions
belong with the following invocation beginning in 14, to
which 13 would provide a sub-rubric, or to a section that
ended before the latter. Frankfurter took the invocation as
serving to attract customers to a place of business, but the
intervening reference to doves would be left unexplained,
and following an attractive suggestion of Korshi Dosoo, the
doves may belong to the rubric itself, the procedure aiming
rather at the success of a dovecote. Ritual protection for the
latter is probably to be identified in the formulary P.Macg. 11
p. 15.8-13 (if the rubric 0YMa KA 6POMNE €TEPEICWPS is
again to be understood in a literal sense, by the suggestion of
Korshi Dosoo), and surely in later Christian Arabic texts
from Egypt, e.g. Henein and Bianquis 1975, 62 (and for a
sense of the aggressive ritual methods believed to menace
dovecotes, ibid. vii—xi).

11 A20N. As in 13 and 39 below, for €20yN; cf. A20YN in 14
below, and Hay 3, 36 with the note.

I1-12 K& NOYMA20YHA. Understand Kaay 2N O0y-; the
forms of the noun, which can also mean more specifically
‘dovecote’ (cf. the note on 10-12 above), so far attested are
MA20YAA (var. Men-, -éx and -Bax) and Me20yHA (Crum,
CD 208a with add. p. xix; Westendorf 196577, 110).

13—46. An invocation to draw in customers to a workshop:
see Hay 3, 2438, with the notes on 24 and 26—, which
possibly continues the present text; at the very least a rubric
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is provided by 13, and the divine names, signs and short
instructions beginning in 2 above may also belong to the
same procedure. Frankfurter 2018, 204—5 remarks on the
application of the liturgy to the promotion of commerce, but
the application may be rather to animal husbandry (see the
previous notes).

13 NncoyoYy?. As in the following line, for ncwoy2: cf. 10—
11 above.

14—15 NCOYOY2 A20YN NNATTEAOC ENACNACMOC NMIWT.
With ncoyoyz2 for ncwoyz (see the previous note) and
A20YN for €20YN (as in 30 (and probably g1) below: cf. 11
above with the note). The invocation for favour in
P.HermitageCopt. 71 111 11-12 makes similar reference to a
heavenly voice that summons divinities ENACNACMOC
ema ]

16—17 2MNN€EYE. For 2yMNeYE, from Duvéw probably via
a by-form Dpveb® (the infinitive 2yMNeYe is found in the
martyrdom of Chamoul (as cited in the note on Hay 1, 87),
cod. p. 98; it 1s perhaps reflected in Greek in the infinitive
vuvedoat used by Dioscorus of Aphrodito: fr. 12b (ed.
Heitsch 1963), 19 (see now P.Aphrod.Lit. 4.97, and the index
there (p. 715) for two further, restored instances of this
infinitive); for the cognate noun Upvogin Coptic cf. Forster,
WB 833). For first-person statements of hymning see among
Greek ritual texts the invocation and promise to Mentor-
Phoibos, PGM 11 1356 (see now GEMF 30), Duviicm
Mévtopt ®oifw, and the Christian prayer in the amulet
PGM P 5c.2, with a citation of the promise to ‘hymn you in
the midst of the congregation’ (§v péow £xkAnciog duvic®
og) from Psalm 21(22):23; see also the following note.

17 NETOYAAB NETOYAAB. Probably intended as the
notional, albeit unmarked object of the three preceding
verbs, but direct speech (i.e., the words themselves that will
be spoken and hymned) is also conceivable. The phrase is
contiguous with the first two elements of the #rishagion
(‘thrice-holy’) acclamation, drawn from Isaiah 6:3 (and
Revelation 4:8) and adapted for both liturgical and magical
texts (cf. Hay 1, 103; and e.g., with the maintenance of the
Grecek version, the Coptic invocation in P.Heid. inv. K 685
(ed. Meyer 1996), p. 15.9-10). This biblical intertext, in
conjunction with the Greek loanword for hymning (see the
previous note), suggests the possibility that a Greek liturgical
sequence, modelled on biblical hymns, such as §p@® (or
doopar) kol So&dow (or aivéom) kol Duvicw stood behind
this tricolon (cf. in general Psalm 70:8 and Isaiah 25:1 in the
Grecek version).

18 ¢x. Crum read ¢, but the second letter is skewed to
the right such that it resembles rather x; the intention was
probably nevertheless to abbreviate nNOYT€, as found in
Bohairic ¢} for pnoyT (P.Bal. pp. 229, 248—9), and also in
Fayumic and Kasser’s systeme orthographique G
(‘bachmouric’ Kasser 1981, 102).

18—19 NAHMIOPKOC. For nAHMIoyproc, from Greek
dnpovpydg, as found among the formulae of Coptic
epitaphs (Forster, WB 170); cf. also the invocation of the
Christian deity as ‘God the almighty, the holy, the true,
compassionate one and creator’, in a request for guidance on
ajourney amounting to a Christian oracle question (PGM P
1.1-3, 0 0£0¢ 6 TavTokpdTwp, 6 dytog, 0 GAnbwd,
PAAVOpoTog kal dnpuovpydq).

20 20pMOCIHA. The angel, who recurs under the name
2WPMICHA 1n 28 below, may be related to the Gnostic
luminary Harmozel (see recently Burns 2018, 141-6; cf.
Michl 1962, 214 no. 97 s.v. Harmuser; and on the Aions, Hay
2, g with the note). His command of universal attention, in
relation also to music-making, is cited in O.Cair. inv. 49547
(ed. Girard 1927), 23—8, X€EpA 2WPMOCTHA METCAAE N2OYN
MNKATANETACMA MNIWT: €YM2EM CWB TEI NHTXN MIMHAE:
ME€ NET2IX. NENMHPKOC: N)AYCWTM EPW 61 NA € NETN20YN
NMETCNMYC KCMIC NEYNOB NCEYNIZEM CWB XE 22KIOC
22KIMC’ TC NEP 22KIWC: 2AMHN 2AMHN: 22AMHN; and
similarly in a more general sense in P.CtYBR inv. 1791 fol
(first text; ed. S. Emmel, ACM Appendix §46—51 no. 2), 445,
XEPE 2WPMOCEHA NINOG ENAPXWN E4CIIY2E ENNATNE MN
NANKA2 NAI EWAPENANEY CDTEM ETEYCEMH CYHTOYN
MENCWA.

21 Tzaxnz. A trumpet-playing angel is similarly invoked
to gather in customers (EKECAANIZE N[CWOY2 NAI 620YN [ |)
for a workshop (AxracTHpioN) in P.Stras.Copt. 204 frr. C + ]
+ M verso (ed. Hevesi 2018), especially 3—5; the trumpet
itself is hailed in the invocation in P. HermutageCopt. 711 7.
Elsewhere the summoning role is allocated to the angelic
Dauithe in particular, with a golden ‘trumpet of the father’
that gathers in all on earth: P.Lond.Copt. Or. 5987 (ed.
P.Lond.Copt. 1 1008; Kropp, AR 1, text D), 77-80, Axyiee
NTOK NE MNWT NAPXH TOK NE EKCAAMIZE NTCAANIE NNOYY
NMOT QYAKCAANIZE NCD{CWL}OYA2 EPOK THPOY N6
NETWOON 2N NCWMNT THPA EITE APXH EITE AFTEAOC EITE
APXHAITENOC; similarly P.Lond.Copt. Or. 6794 (ed. Kropp,
AKZ1, text E), 7-10, NETEPE NEWKAKIA NNOY 2N TE461X.
NOYNAM EPE TKIOAPA MIINA 2N TEYGTX NGANAZ €4CMOY2
€20YN NNATEAOC THPOY €NACNACMOC MNEIWT; P.Macq. 1
I, P- 4.18-19, NTOK NEPE TIZAAMIE NOY4 NTOOTK
EKWANCAANIZE )XY CWOYEL THPOY. For general relations
between Dauithe, musicianship and Gnostic mythologies
about King David, see Kropp, AR11I, §3—9, and the
Coptic version of the apocryphal vision of Bartholomew, ed.
Westerhoft 1999, 136.10.

22 Narrexoc. For NN-, probably by simple haplography:
cf. 14-15 above.

24 xepwcia. For repoycia, from Greek yepovosia. The
term 1s so far unparalleled in an angelological context but
applied to human councils in the Greek versions of Hebrew
scripture, e.g. Deuteronomy 27:1, 1 yepovota Iopani.

25 emTpoc. For emrponoc, from Greek énitpomog (cf.
Forster, WB 29o). For angels as stewards see Origen, Contra
Celsum 8.36 (01 GAnOGOC catpdmot kol Vrapyot Kol cTpatnyol
Kol énitpomol tod 0god dyysdov); the supreme deity is
described as a cosmic steward in Philo, Quod deus sit
immutabilis 30 Enitpomog TV &v 00pave € Kol kdopu®). The
same Greek loanword denotes a title in the mortal realm in
the Coptic documentary text CPRIV 28.24.

26 tekkaHcia. The natural referent would be some
subgroup of angels, perhaps the following two names as
these have no other epithet, but it is conceivable that an
original sequence such as NEMTPONOC NTEKKAHCIA MMMT
‘the steward of the congregation of the father’, qualifying the
preceding Anabogl, has been distorted. An angelic church,
probably also as here in a mystical sense, is referenced in the
invocation in O.Cair. inv. 49547 (ed. Girard 1927), 19—20,
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K2EPE NTAYIA NE NIMOT NEKXC NETNCAAE 2N TEKAHCA
necpnMmice NTRE; and P.Lond.Copt. Or. 5987 (ed. P.Lond.
Copt. 1 1008; Kropp, AKZ 1, text D), 75-6, ekt 2N nanoT
NNOYd NTKKAHCIA NNEWHPN €MICE, similarly also P.Heid.
inv. K 685 (ed. Meyer 1996), p. 14.9-10 (cf. the note on Hay
1, 1-12 above), which as Meyer suggested may be derived
from Hebrews 12:25. For Michael more generally as angel of
the church (gxxAncia) see Kropp, AKZ 11T, 78—9 §138.

27 tconcn Fnapakaxe. For the pair of verbs see Hay 1,
6—7 with the note.

28 2WpPMICHA. See the note on 2WPMOCIHA in 20 above.

30 220YN. For 620N (as restored also in the following
line): see 11 and 14 above with the notes.

32—4. For the expression see Hay 3, 268 with the notes.

34 NNO[6]. For NnNOG.

35 awpaToc. For aopatoc, from Greek ddpoarog, a
version of the NATNAY €pod in 19 above; for the loanword cf.
Hay 1, 43 with the note, and for the epithet applied to
divinities in Greek invocations, e.g. PGM VII g61—2, 8¢dpd
pot, 6 v Td oteped Tvedpoti, AdpaTog, TavokpdTmp,
KTioTng TOV OdV.

35-6 €T2a 200Te. In Coptic the phrase would usually
mean ‘fearful’ (Crum, €D 721a), which is inappropriate in
this context: perhaps the root cause is an imprecise
equivalence of the Greek gofepdc, which has a duality of
senses, active (causing fear) and passive (experiencing it).

36 apiHa. For the angel see Michl 1962, 204 no. 21.

39 220N. For €20yN: see 11 above with the note.

42 MN1ICXN. The copyist seems to have added
superlineation as if understanding the nomen sacrumic’
(perhaps extended to the following word by conflation with
x(oei)c or even X(ptotd)v at a hypothetical earlier stage of
transmission); for ICXN- in place of XN- cf. Bohairic icxen
(Crum, CD 772b: reference from Korshi Dosoo).

Back 47-51. Missing at the top, along with the captions
for the three figures assigned here to the north (n2uT), are
three entire figures, their captions and a label for ‘the east’,
to judge from the similar arrangement in Hay 5, with neest
in 11. As there, the groupings of captioned divine figures
probably belong to an amulet (np $pHAsKTIPION, Hay 5, 1).

As both of the groups BHO BHOA BHOAEI and ABIOY' T

also appear in Hay 1, 2 and 4 respectively (see further
below), and the group [ c. 5 |pMaNN $OpANT popani in Hay
3, 5! also finds a close parallel there (see the note), that
portion of Hay g might in fact be the beginning of the
present sequence, apparently for the cardinal direction east,
if Hay 3 and 4 were associated as top and bottom of the
same manuscript (see further the respective Introductions).
The cardinal directions appear in the order east, north,
south, west in a prayer for angelic ‘cleansing’ in the so-called
Rossi Gnostic Treatise (ed. Kropp, AKX 1, text R), pp. 10.22—
11.4, KAGAPIZE NAI MIEIEBT NCENTBA MMA2E KAOAPI[2€
NAI| MNEM2[I] T NCENTBA [MMA2€E] KAGAPIZE NAI MNP[H]C
N [CENT|BA MA2E KAOAPIZE NAI MNEM[N|T NCENTBA MMA2E;
cf. also the order east, west, north, sea (MEIBT MN NEMNT
NEM2IT MN @axaccy), the last two being originally
synonymous in Egyptian spatial conceptions, in PVind. inv.
K 8304 (ed. Stegemann 1934a, 28—9, 82—4 no. LII, with Till
1935b, 219—20), 4—5. East, west, north and south are hailed in

their own right in that order in the invocation reconstructed
in P.HermitageCopt. 711 9—11, [X]€pP[€] NIHBT X€[p€E NEMENT]
XEPE NEZMIT [XEPE NPHC].

48 BHO BHOA BHOXEI. A nearly identical group BHO BHOA
BHOA! are invoked as ‘guardians’ in Hay 1, 2 above: see the
note there.

ABIOY T KAPNABOT KAPNABIHA are invoked as ‘guardians’ in
Hay 1, 4 above.

52—73. Alist of divine names, each ending (or consisting
entirely) in -Hx, which would suggest angels. Their number
(22) is nearly that of the 24 presbyters (see the note on Hay 1,
78).

54 pATOYHA. Repeated below at 61; for the angel see
Michl 1962, 227-8 no. 177.

58 coypinx. For the angel see Michl 1962, 235-6 no. 231.

60 cpadona. The name is perhaps related to that of the
angel Seraphiel (Srpy’l), for whom see Michl 1962, 234 no.
216.

667 signs, figures. The first line could be resolved as the

letters BHA (compare Hay 1, 57-8 with the note), perhaps as a
caption giving the name (Bel) of one of the figures beneath it
(compare 4751 above). The rest of the composition is clearly
to be divided into two registers, the second of which is a
schematic, humanoid figure with feet, eyes, and exaggerated
brows but lacking arms; the first could be seen to share a
roughly triangular body and round head but distinguishes
itself by unusual diagonal and horizontal (striated)
protrusions from the ‘head’ — which, if indeed a head, would
feature only one, central eye —, four pairs of protrusions from
the centre with ringed termini and what resembles the ringed
version of € turned on its side in place of feet.

72—5. These sequential items could be read as a
progressive diminution of the name €1aHA, especially as €1
represents a single /1/ sound: for such figures, originally
symbolic deletions of the names of diseases or harmful
demons to be banned, but later applied more broadly to
powerful names and words, see Faraone 2012; P.Oxy.
LXXXVI5545.18—24 and 5548.6—11 with the notes.

76 oycimMe oycnod. With cimé (as also in 79 and 84
below: cf. Hay 1, g2 with the note) for c2aime. Crum
tentatively identified ‘a charm for a woman with disordered
menstruation’; uterine bleeding in women is also among the
applications of the prayer of Seth, son of Adam, when recited
over vinegar or oil to be used as an ointment, in P.Mich. inv.
593 (ed. Worrell 1930, 248), €TBE OYC2IM€ €PE NECNOY
2apoc. Aggressive magic might also be considered,
especially since the final instruction is to place the inscribed
object at a door (but cf. the following note); see also the note
on 84 below. If erotic magic, the blood would belong to the
following direction to write (cf. Hay 1, 61 with the note):
such a direction is phrased more clearly in g—10 below.
Another possibility, kindly communicated by Korshi Dosoo,
who is preparing a relevant study based on re-interpretation
of P.Berl. inv. 8315 (ed. BRU 11; Beltz 1984, 93—4), P.Mich.
inv. 1190 (ed. Worrell 1935a, 5-13 no. 2), recto 1-34, and
0.CrumST 399, 1s a curse specifically directed at causing
menstrual bleeding.

76—7 Aye0Yy NONaM. For Sahidic €(0)yTOYA NOYNAM;
for the spelling of the first word with e- see Crum, CD 443b,
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and cf. Hay 3, 46—7; a door is also mentioned below in 81.
Writing in blood on the Toya as an apotropaic device (cf.
the previous note) would be paralleled by the description of
the marking of doorways with the blood of the paschal lamb
in the Coptic version of the homily of Cyril of Jerusalem on
the cross cited in the lemma of Crum (ibid.; the version
published by Budge 1915, 199 lacks TOya). The door,
however, which recurs in 81 below, may as often (e.g. Hay 1,
76—7) be that of the target of aggressive magic.

77 NCa NA2T NKaw. The bending of the reed might have
been intended as an analogy for the aim of the ritual (on
which see the note on 76 above); a corruption of an original
sense such as ‘behind the turning(-post of the door) with a
reed’ 1s also conceivable: on the role of hinges see recently
the commentary to P.Oxy. LXXXVI 5546 (to the parallels
for the role of the épung (Epuic) discussed there, add P.Cair.
inv. 42573 (ed. Chassinat 1955), f. 1r.21-3 (§6), in which a
ritual liquid mixture is applied €n2€pMHC in order to stop a
water-wheel from giving water, that is, presumably, turning
properly). For the reed see Hay 1, 86 with the note.

78 __@Tenel naTMoy. Very doubtfully, kwwT enel
naTMoy might be read, ‘kosht, that is, the waterless kind’, of a
dry variety of the ingredient ko(u)sht (‘costus’): cf. Hay 1, 60.

79 NKIAMLI. Probably kiami, a type of jar, see Crum, CD
811a s.v. 6(€)amar. The alternative kame ‘pad’ (of fibre or
fabric) might suit an offering-assemblage in general or a
medical context as a suppository, but the feminine gender
would be expected (cf. Hay 1, 35, Tekeame; Crum, CD
105a).

80 | cwAlwN. Probably either ncwAIwN or
[0] YCWAIWN; the noun is for ZWAION, from Greek {dSiov:
see Hay 1, 7-9 and 41 with the notes. The figure at 83 below
would be meant.

8o-1 Tic €y ]. Perhaps €y[NH2], cf. THC €yYNH2 in 46
below, or some other noun qualified by [N]kwc ‘of a corpse’
(suggestion of Korshi Dosoo: cf. the note on Hay 1, g7); Tic
1s for standard Sahidic Ta(a)c.

81 ovyzc. For oyazc; cf. Akhmimic oy2ac (Crum, CD
505b).

81—2. Perhaps N[T€ nec]Hi.

83 Figure. A humanoid head on a rectangular trunk
without recognisable arms; the two horizontal and two
diagonal appendages at the bottom are difficult to interpret
as human feet in this rendering, and those at left bear
circular termini that suggest rather magical charakteres (cf.
those that follow in 84—7; see in general Hay 1, 57-8 with the
note). As the body 1s also adorned with ritual text (the vowel
2, repeated seven times in each of three columns), it is more
likely a representation of a divine power that is to assist with
the procedure — cf. especially Hay 5, 49, with similar
adornment with the vowel @ — than one of the patient.

84 nNoB NTicIME. The translation assumes that this
phrase stands for standard Sahidic nNOBE NT(€)i1C2IME,
which requires the minimum of normalisation: on the
spelling without final €, see P.Bal. pp. 66—7 §20d; for cime cf.
76 and 79 above. If the context is erotic magic (see the note
on 76 above), there are some parallels in the Byzantine
tradition where the desired result is denoted as ‘sin’ e.g.
Delatte 1927, 84.22—3, of the mind and heart of the female
target being set aflame ‘in longing for me and in the sweet

sin of my body’ (gig TOV wdBoV pov kai °g TV YAUKEIAY pov
apaptiov 10D kopuiov pov). If medical, the point might be
that the bleeding disorder is the result of sin, to be expiated
by the present procedure, but the direct labelling of the
apparently female figure in 83 above with this phrase would
seem counterproductive. One might also be tempted to
regard NNOB as a variant spelling of n(€)cnoa ‘the blood’ (the
suggestion of Korshi Dosoo), such that the offending blood,
once labelled, may be symbolically controlled; if yet again
the goal is a curse, the label would clearly express what is to
be inflicted on the target.

847 signs. The composition again features a mixture of
letter-like signs and more abstract shapes (see in general
Hay 1, 57-8 with the note); among the former1(84), X1z 2z z
(85), reversed z (86) and z n H (87) can be made out, and
among the latter a concentration of rectangles enclosing
three or four horizontal lines each (85, 86) is noteworthy: do
these perhaps figure schematic, textual amulets or other
inscribed finished products of ritual?

88 NnwonTI. For -)onTeE; cf. the Bohairic @onT (Crum,
CD 573a), and for spellings with final -1 for -€ more generally
cf. amnTIin Hay 3, 14 with the note.

88—g acnapToN. For acpaxton, from Greek dopartov
(cf. Forster, WB 121).

89 xapBaNH. For xaxBaNH, from Greek yaABdvn: cf.
Forster, WB 863; Michigan Ms. 136 (ed. Worrell 1935a,
17—-37), p- 11.10, with the commentary in the edition of
Zellmann-Rohrer and Love 2022.

00—1 NEPE KOY KOW) NAEYKON. With koY for keoya or
keoyel (cf. Crum, CD gra); A6 YKON is a loanword from the
Greek Aevkdg (cf. Hay 3, 40—1), whose form, if drawn from a
Greek version, suggests that the enigmatic kO(Y)w (see Hay
1, 60 with the note) may render a Greek plant name with the
neuter gender (or masculine, if an accusative form was taken
over directly: cf. e.g. Michigan Ms. 136 (ed. Worrell 1935a,
17—-37; Zellmann-Rohrer and Love 2022), p. 12.5-6, AIBANOC
Nz€ENIKON). The interpretation of Crum requires a qualifier
Nepekoy for the preceding xapsaNH which is unparalleled
both in its presence and in its form; it is not likely related to
Greek épeikn, which was not exploited for any resin that
could be associated with yoABdvn, and which should have
been taken over in its nominative form or perhaps in a
genitive in -HC.

The notation of a variant reading suggests collation
between multiple versions of the same recipe at some point
in the copying process. For such collation in magical texts of
the Graeco-Roman period see Dieleman 2005, 36—9 and 72,
Love 2016, 191, and Dieleman 2019, 305; the medical author
Alexander of Tralles, active in the 6th century, follows a
similar method in researching ‘natural remedies’ (pUG1KQ)
for epilepsy: Therapeutica 1.15 (ed. Puschmann 1879, 1:559),
with the notation ‘from another exemplar’ (§€ dAAov
AvTLypdeov).

91 WOYPpH NOMpa. The specification of the censer or
brazier is obscure: cf. perhaps ampe ‘baker’ (Crum, CD 8b),
but in that connection a proper oven would be expected;
NoM(€) ‘of clay’ would make good sense (see below) but leave
pa unexplained. Just possibly the following THC is to be
joined with it as NOMPATHC (a relation to Greek Suppog ‘rain’
is conceivable though improbable), but the former gives good
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sense as a verbal form (see 8o—1 above). In view of
specifications of similar apparatus as ‘bronze’ in aromatic
offerings in P.Stras.Copt. K 204 (ed. Hevesi 2018), frr. C + J
recto, 2 ()o[y]pH NnOM2aT), P.Lond.Copt. Or. 6795 (ed.
Kropp, AKX, text F), 55 (woypH NamM2 T7), and Hay 1, 37
(WOYPH N20MT), an emendation to OM{2)x(T) might be
considered here. A ceramic basin from the Coptic phase of
occupation at Medinet Habu in the Theban region was
possibly used as a censer (Holscher 1954, 78 no. Z't with fig.
105: this reference is owed to Thomas Beckh), from which a
Coptic inscription mentioning ‘my father Athanasios’
(NA€IWT adaN[acCIOC]?) can be read, perhaps suggesting
production in a local monastic context; more conclusively a

fragment of a bowl from Deir el-Bakhit can be identified as a
censer by an inscription, ‘Holy censer filled with incense’
(WOYPH €TOYAA[B] €TME2 NWOYNH), probably produced at
the monastery on this site (Beckh 2016, 740-1).

92—3 €yYNH2 NXaK. The qualifier of the oil remains
unexplained (cf. Westendorf 196577, 416); it recurs in a list
of ingredients for an offering to accompany an invocation at
the full moon in P.Kéln inv. 1471 (P.KolnLiiddeckens Copt. ;
cf. P.KilnAgypt. 1 10), 345, further qualified as ‘uncooked’
(NaTAW2€EM), perhaps in the sense ‘unrefined’. The
tentatively proposed relation to dyeing is by comparison to
Sahidic xw(w)6€ and its derived noun xXH6€, with variants
including xeke (Crum, CD 8o1a).
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Hay 5
EA 10434b, Reg. no. 1868,1102.463
TM 99565

Fragments of a tall, very narrow manuscript on a sheet of
sheepskin leather, which make up the top and bottom
without a direct join, giving the remains of three recipes
from a formulary. The first provides instructions for making
an amulet via a ritual design of drawings and names ordered
by the cardinal directions, a motif found also in Hay 4. The
text breaks off here after only the first of the directions, and
when it resumes on the bottom fragment and overleaf, it
seems to be in the middle of an invocation for favour,
particularly for a man in the eyes of a woman, which reaches
its conclusion on the back of the top fragment. There follows
an amuletic, pseudonymous prayer attributed to the prophet
Eljjah, treated by the copyist essentially as a string of
magical words, but with signs of direct transliteration from a
Greek text concerned specifically with restraining speech.
The hand is assigned to Copyist 2 (as Hay 3—4), whose
character is described in the Introduction to Hay 3. The
text 1s in a single column on front and back along the
horizontal axis, the page being turned over the long edge.
Margins are essentially neglected, except for a small top and
right margin on the back. Abbreviations are confined to the
placeholder AA (also AA, AA). There are horizontal dividing

¢.151 x 65mm (h x w) (top fragment)
¢.59 x 53mm (h x w) (bottom fragment)

8th-9th century?
Thebes?

lines between sections, and a simple cross at the beginning of
the first line of the front. Superlineation is used above some
divine names and magical words.

The bottom fragment was once kept with Hay 3 (see also
the Introduction there), and the first editor accordingly
published it as “fr. I’ of that text. It can now be recognised as
the significantly tapered foot of a tall, narrow manuscript,
excluded on textual grounds from placement with Hay 3,
and requiring only an apparent dittography overleaf, which
could however be an intentional, emphatic repetition (see
the note on 21-2), for an identification as the bottom of the
same manuscript to which the original Hay 5 gives the top.
The content and format are in general close to Hay 4 (see
also the Introduction there), and the hand is the same, but a
mismatch between flesh and grain sides excludes an
identification as two fragments of the same manuscript.

The dialect is non-standard Sahidic. The phonetic
features characteristic of Hay g3—4 are less in evidence (note
NAN2OYPIT for NEN20YPIT, 2), but the amount of syntactic
Coptic is also relatively small.

Ed.pr. Crum 1934b, 199 text C; tr. D. Frankfurter, ACM
169—70 no. 8o, with textual notes, 368.
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front (grain)

+ Np $PHAAKTIPION
NANZOYPIT NE X€

MEP NMEYE NTAOBOKY
NMMAAY NWOPN Ne

10

NEEBT

(within lefi figure) 12 CABAWO

[ unknown number of lines |
R

15 T8
% ‘aﬁi‘ﬂf

MAPOAOAEOAO
20W66WMI vac.?

TI XAPIC NAA €20-
N ENIM TW)EPE AA

20 é’:? CWN2 NNAA

NTWOTY AA

nimM Crum 21 NTwOTd AA Crum
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(front) The making of the amulet:

10

‘He 1s our guardian:

bind the thought, that I may ...
with them.” The beginning is:

(s2gns)
(s2gns)
(szgns)
(szgns)
(szgns)
(szgns)

(figures) The east
(within figure) 1ad Sabaoth

5

20

CHZ

(¢}

[ unknown number of lines |
(szgns)

‘MARTHATHLETHAT
ATHOTHTHOMI.

Give favour to NN towards
so-and-so daughter of NN
(szgns). Bind NN

to NN,
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back (flesh)

NTWOTY NAA

N

AHA T1 XAPIC TAB-

MIX-

25 PIHA MA TAN2®MD
coypa T TaHI®
PAPAHA TAN2MD
CEBOWP TI XAPIC
ANAHA T Taiw BAGO-

30 vHA T NOYDWeE NNAA
€20YN €A A NNE20OY

THPOY NNEYWN2

nal HG(PH)\AKTHPION

NTEYXH N2EAIAC

35

PAEMNEKOK APHNT O’ p

KAXAMOC NNIXAAINOC

CTOMAY CNIKAPTIAN

NCOYECTWCE NKAKA
40 MECTOKOC" AANION

KA XAAENICON AA

MN AA° ANOYK  AA

ne[ c. 10 ]

NK[ c. 10 ]

[ unknown number of lines

45 [ c¢5 ]...0n
[ c5 ] wexak
[.].a neTwmc 2np-

AN PO __ AlO AIO

37 BaxaMoc Crum 39 NCcOyeCT® € Crum 40 AANICN Crum 41 KAXAMHICON Crum 42 AaNOYKA€E | € Crum 43 om. Crum 45 []. on Crum
46 []. »wak Crum 47 [] noT _2npCrum 48 om.Crum
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(back) to NN!

25

30

35

40

45

(szgns) Michael,

give favour!

Gabrigl, give salvation!
Souriél, give honour!
Raphaél, (give) salvation!
Sebthor, give favour!
Anagél, give honour! Bathouél,
put a desire for NN

into NN, for all the days
of his life.

This is the amulet

of the prayer of Elijah:
(szgns)

‘PHLEMNEKOK APHENTOR
KACHAMOS NNICHALINOS
STOMAU SNIKARTIAN
NSOUESTOSE PKAKA
MESTOKOS LANION

KA CHALENISON NN

with NN ... NN

[ unknown number of lines |

... which is submerged, in the
name (?) ..., yes, yes.’

(figures)
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Commentary

Front 1 np $HAAKTIPION. A rubric for the design of an amulet
(for the loanword from Greek uAoxtiipiov, cf. Hay 1,7—9
with the note), without further instructions; it apparently
involves the inscription of a short text (2—) followed by a
longer composition of ritual signs and figures (5-14), part of
which is lost, with a sub-rubric (4). When the text resumes after
the break in 15, the concern is more specifically with the
attainment of favour, and hence that portion probably belongs
under a new rubric that would have stood in the lacuna.

2—4. The amulet introduced by the rubric in 1 begins
directly with a short text that, despite its difficulties, is
probably syntactic Coptic rather than magical words; there
are no discernible divine names. The reference to a
guardian (NAN2OYPIT for NEN20YPIT, 2) suits the context
well; there is much discussion in Christian literature on the
restraint of bad or oppressive thoughts (Aoyiopof), which
may correspond to the ‘binding’ (Mep) requested here, as is
certainly sought in some late Greek ritual recipes (Zellmann-
Rohrer 2018, 130 with n. §6), but the rest, including the
reference to doing something to ‘it’ (the thought?) ‘with
them’ or ‘to the mothers’ (NMMaAY) is obscure.

3 NTa0BOKd. Following the imperative M€ep, a conjunctive
in NTa- would give good sense, but the infinitive (or pre-
pronominal form with =4) has so far resisted identification.

4 NMMAaAY. For nmmay: cf. P.Bal. p. 61 811 (citing inter alia
NMAaAY); compare the spellings in 00 for 0, probably the
result of hypercorrection, in Hay 1 (see the note in
€TPOOEIC in 2).

5-10 signs. The majority resemble Coptic letters with the
addition of ringed termini, as also in 2 and g5 below (cf. also
15 and 20), for which in general see Hay 1, 57-8 with the
note. No connected sense can be recovered here, but wp at
the beginning of 6 (cf. 2wa for 2wp in Hay 1, with the note
on 12—%7) and AHIAC in 8, as an anagram of the name of
the prophet Elijah (see 34 below with the note), might be
divided out.

11 N€EBT. Presumably the first in a sequence of figures for
each of the four cardinal directions: see Hay 4, 47—51.

12 1aW caBaW®. For the divine name inscribed on the
body or garment of this figure see the note on Hay 1, 45; for
the inscribed garment see also 49 below and Hay 2, 23 with
the note. There may be some relation to the adjuration of
divine powers by their garments in Hay 1, 51 (N6 TN2BCW).

15 signs. Obscure at the end but beginning with letter-like
forms with ringed termini (see Hay 1, 578 with the note): x
z  (the same sequence found in 13-14 above) a, then
perhapsrors.

18—19 €20N. For e20yN; cf. Hay 3, 27, 30.

19 NIM T€epe AA. For the placeholder formula see Hay
1, g and 64 with the notes.

20 signs. These resemble € with ringed termini (see Hay
1, 57—8 with the note) mirrored across a central 1 of the same
type.

20-1 NNAA (...) AA. For NAA (...) NAA, cf. 22 below.

21-2. The near repetition of NTWT4 (N)AA. could be a
dittography occasioned by the pause when the copyist
turned the sheet over, but the variation in the second
instance (NAJJ suggests instead an emphatic doubling, cf.
also Hay 2, 11, NMMac NnMMac. The spelling NTOT4 in

place of NTO(0)T4 may be a remnant of an Old Coptic
vocalisation in the Theban area: P.Bal. p. 84 §49.

23 signs. The first four elements resemble Coptic letters
with ringed termini (see 5-10 above with the note), from
which it might be possible to discern the sequence €€l with
the second € in mirrored writing, which suggests in turn the
divine names Hxl and eaxw(e) (see Hay 1, 102 with the note).
Of'the fifth element, a three-barred cross with the same
ringed termini (seen also in 5 above), there is a four-barred
version in the bilingual Greek-Coptic fever amulet P.Roln X
425.4; among amuletic gems cf. also Bonner 1950, 300 no.
279 with pl. XIII.

23—32. The motif of the angelic roster, in which each in a
list of angels or comparable powers is asked to confer a
specific benefit, is found a few times in Coptic invocations;
the inclusion of a divine power with a traditional Egyptian
epithet here (CeBewp, 28 with the note) is noteworthy.
Compare P.Lond.Copt. Or. 5525 (ed. Kropp, AR L, text C),
11619, MIXAHA T1 €PHNI TABPIHA T1 XAPIC 2PAPAHA TI TEAM
COYPIHA T1 OY (W) 2PATOYHA TI MHI ANAHA T1 €A0Y
CAP2APOYHA TI 2HCE 21 METCAIN 21 TOA6A; P.Lond.Copt. Or.
6796 (2—3) recto (ed. Kropp, AKX 1, text G), 89—100, [MAPE
MI|XAHA )MONE NCA OYNAM MMOT [FABPIHA NCA 2B]OYP
MMOT : COYPIHA MAPEY [CAANIZE 226H] MMOT : 2PAPAHA
M[APE6W 21XN M|AZHT : 2PATOY HA MAPEY[TI KAOM] €[XN |
TAANE : ACOYHA €4T1 [60]M 21 XAPIC NAT : CAPAPOYHA
Mapedt [TAIO MN | 0Y€00Y MN OY2MOT €MA20 ANOK
CEYHPOC NU)E NIWANNA CYNCYNIHC [BAP|P[APA|NI[HC
226H MMOT €]YMIE [NMMAY €X] T TAD CABAMO EXN
TAANE [AAWNAEI] EXOET €XN NAZHT €4MW) EBOA [226H
Mmot], and verso (ed. Kropp, ARL 1, text H), 4356, mape
MIXAHA A26PAT CA [O]YNAM MMOT : MAPE FABPIHA A26PATY
CA 2BOYP MMOT : OYPIHA MAPEACAANTZE [22]OH MMOV
2PAPAHA MAPEATKAOM [€]XN TAANE : OYPIHA MapedT
XAPIC €NAZ0 : ANAHA MAPEIGW 2XN NAZHT : [CAPA]PAHA
MAPEAXIZMOT €2PAT €XWI : [ C. 10 |BWK EPOY MNEMTO €BOA
MNKOCMOC THP4 MN NFENOC T[HP]4 NAAAM MN NWHPE
THPOY NZW[H IA](®) CABADO EXN TAANE : AAWNAET
[€AWET] 6XN NaZHT €y NATNOYEOOY [MN C. 5 | MN
OYXAPIC MN OYEYXAPICTIA [MN OY]€30CIA €CTAIHY MN
OYGINANANTA ENANOYA.

The history of this motif'is more complex than the label
‘Schutzengelgebet’ sometimes applied to it in the modern
literature (Van der Vliet 2019a, 343) implies: the last two
comparanda from P.Lond.Copt. Or. 6796 (2—3) suggest a
relation to a much older and more widespread motif of
claiming or requesting to be surrounded by divinities.
Ancient Mesopotamian parallels can be found in e.g. the
text ed. Geller 2007, tablet 3, 108—10: the exorcist claims to
enter the house of the client with a retinue of Mesopotamian
gods, ‘with Shamash in front of me and Sin behind me, with
Nergal on my right, and with Ninurta on my left’. For a
discussion of amuletic applications of this formula, which
was later adapted for the Jewish liturgy in the so-called
‘Bedtime Shema’ with a claim to be surrounded by angels on
all sides, see Levene, Marx and Bharyo 2014; for medieval
Hebrew, Bohak 2014, 217 (cod. p. 176.14-16). The motifis
found in Egypt by the Graeco-Roman period, in the
Demotic P.Mag.LL. recto ix 19, ‘Horus is before me, Isis
behind me, Nephthys as my diadem’, and in the Jewish
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Aramaic portion of a bilingual Aramaic-Greek amuletic
text on a metal tablet, likely from Tell-Amarnah,
T.Ashmolean acc. 1921.1121 (ed. Kotansky, Naveh and
Shaked 1992), 24—5, ‘On my right hand is Harbiel, on my left
hand ‘Azriel, above me is (the presence) of El, in front of me is
Mahanayim, as it is said, “And when Jacob saw them he
said, “This is the camp [mahaneh] of God”” (cf. Genesis
32:3). For Greek, see recently the fragmentary version in
P.Kramer 2.3—5, a grd-century amulet for victory (vikn) and
favour (xap1c), including the specifications right, left and
over the head ([¢x] 3e&1®V pov, [8€ dptjotep®v pov, and [€]
TLTAG KEQAARG [1ov]); and for a Christian application, the
amulet PGM P 21.25-35 with the commentary of Hopfner
1935, 362—4: ‘T have before me Jesus Christ, traveling and
journeying with me, behind me Ido Sabaod (sic) Adonai, on
my right and left the God of Abraham, Isaac and Jacob, at
my face and heart Gabriel, Michael, Raphael, Sarouel,
Ragouel, Nouriel, Anael’ (8x® Eunpocdév pov 'In(co)d
Xpn(c10)g cuvodnyodvid pov kai cuvodvroppodvtdy pot,
ontom pov 18w Zafawd Adw[val,] ék Te&1dV k(o)
[GpioTep®dV] pov ToOV B(e0)v AB[padp Toadk Tokdp,] émi tod
npocdmo[v pov k(ai) thig) kapdiag pov Fa[Bpnd, Miyani,)
Pagoni, Zapouni, [Payouni,] Novpini, Avani). A long
exorcistic prayer in a Byzantine manuscript contains the
claim to have ‘the sun on my right, the moon on my left, the
stars over my head and the surpassingly holy mother of God
before me and all around me the holy angels Michael,
Gabriel, Ourouel and Raphael’ (Milan, BA cod. A 56, ff.
210v—211r, ed. P.Bad. V p. 238 (here normalised), 6 iA0g €k
de&1dv pov, i ceMvN & dpioTepdV pov, o doTtpa Eml
KOpPLPTAG pov kol 1 Vrepayio Ogotdxog Eumpocsdév pov kol
KOk OV pov ot dytot dyyerot MiyanA, Tafpmi, Ovpovn
kol Pagon)).

24 xapiC. For the loanword see Hay 3, 1.

25 TAN2W. As in 27 below, for Tan20, cf. P.Bal. p. 82 §44.

26 TaHIw. For Ta€10; the spelling with Hi for (€)1 (the latter
preferred in the form of the same word in 29 below) 1s
unusual, cf. P.Bal. pp. 70—1 §22, and for the final vowel,
TaN2w in the previous line with the note.

28 cesowp. R. Ritner ap. Frankfurter identifies an
otherwise unattested divine epithet from an older phase of
the language, ‘[the] one who equips Horus (Sbte-Hor)’,
referring to the traditional Egyptian deity, on whom see
Hay 1, 1237 with the notes. One might speculate on other,
related theophorics such as “Wall of Horus’ (COBT-2wp) or
‘Horus-is-prepared’ (CEBT(WT)-2Wp).

30 NOYWwWe. For noyoYy-; cf. Hay 2, 13 with the note.

NNAA. For NAA; cf. 20 above.

33 NEPHAAKTHPION. From Greek @udakthpiov; cf. 1
above with the note.

34 TEYXH N2€AIxC. A pseudonymous prayer attributed to
the biblical prophet Elijah, on whom see Hay 1, 61— with
the note. In the present case the drought, elsewhere
conceived as a ‘binding’ of the heavens, associated with
Elijah is probably referenced (1 Kings 17-18). This event is
also invoked in the Byzantine tradition as an exemplum for
the binding of enemies, which seems the most likely
application here in light of the content of 36—44 (see below),
as e.g. in a manuscript of the late 16th or early 17th century,
Athens, EBE cod. 1265, f. 451, for the binding of guns in

particular, ‘As the prophet Elijah bound the sun in the sky
and the clouds, so too do I bind the vision and the armament
of so-and-so...” (¢ Ednoev O mpoeritng HAlog tov “Hov &ig
TOV 00pavOV kal Ta vEQN, ETC1 dMve Kkal Yo 10 &G ToL [Kai]
10 dppatov 1od delvog; an incomplete excerpt is given in
Delatte 1927, 89). In Coptic this binding is appealed to more
generally in an invocation to preserve the virginity of a
woman in P.Heid. inv. K. 1682 (ed. P.Bad. V 1682), 29—32,
NMOYP ENWAXE TA 2HAIAC NENPOPHTHC XOOY 21XEN TAOY
€TOYAAB €T NAI NEYPAN XAKOYPlI XABNEI XABNA ()YWPANI
WOYIWNA (it is not necessary to suppose a lacuna after
€TOoYaaB with ed.pr). Another pseudonymous attribution of
a prayer (QHAHA) to Eljjah ‘the Tishbite, the chariot of
Christ’, is a Coptic invocation for healing and protection in
PVind. inv. K 8302 (ed. Stegemann 1934a, 26—7, 70—6 no.
XLV, with Polotsky 1935, 89—9o, Till 1935b, 215-18), 2545,
beginning NEWAHA N2IAIAC NEIOITEYBITEC NEZAPMA
NEKXPICTOYC.

35 signs. The signs resemble Coptic letters with ringed
termini (for the type see 23 above with the note), which could
suggest an otherwise unattested angel-name €IHNACHA,
E6PHNACHA or 6BHNACHA with the € and ¢ in mirrored
writing. The final character, however, may be instead an
abraded x.

36—44. Following the signs in 35, the body of the amuletic
prayer introduced in 34 arrives. In §7—41, there is perhaps
underlying Greek, suggesting transcription of a prayer
concerned with the binding of enemies (see the note on g4
CTOMAY CNIKAPTIAN (0Tépa ‘mouth’, od¢ ‘car’, kopdia
‘heart’); syntactic Coptic resumes with the placeholders AA
MN A A, before further possible Greek in ANOYK | A A, some
abbreviation of the imperative drmdxigicov ‘lock up’
governing the placeholder AA. Compare in general the
invocation in P.Heid. inv. K 683 (ed. P.Bad. V 140), 11, to
place OYXaAINOC MN OYWTaMé on the mouth (€TTanpo) of
the target. Van der Vliet 1991, 222 proposes to divide out
XaMOC ‘muzzle’ from KAXaMOC, as part of an invocation to
place a xaMoc and a xaxINOC on the mouth and heart of a
detractor or rival in a love affair, pointing to a collocation of
XAMNOC and XAAINOC in an invocation against a female
target in PWiirzburg inv. 42 (ed. Brunsch 1978), B, 11, 7
OYWTWM MN OYKAPDY MN OYXAMNOC MN OYXAAINOC MN
oYy2ynoTicCMOC MN OYMNTEMNO.

For the vestiges of Greek more generally compare the
amuletic prayer referring to the four animals and 24
presbyters of Revelation (see Hay 1, 78 with the
commentary), in PVind. inv. K 7090 (ed. Stegemann 1934a,
17, 314 no. X VI with Till 1935b, 207-8), 19-30, ‘Protect,
bless, have mercy on, guard, help in your power your servant
Tat, first-born of Petros, by the prayers and intercessions of
the holy four animals, the angels and the 24 presbyters with
24 crowns’, pila&ov, e0AO(yn)cov, oikTeipicov, ppolpncov,
gv duvdpel cov Pordn Tov 500A6 cov TAT wopen NETPO
£0y0iG ko) TpeoPiong TdV axiov tecodpov {dav dyyélov
k(o) TOV K& mpecPuTépv) ExwvTeg k8 oTe(@AVOLS) (my
readings from a digital facsimile). On a smaller scale in the
fever amulet P.Mil.Vogl.Copt. 22 (ed. Hasitzka and
Satzinger 2004, 48—9 no. 17, with Van der Vliet 2005a), 11,
NAYCON is probably the transcription of the Greek

Catalogue | 167



imperative Tadcov ‘relieve’, which as Van der Vliet remarks
is apt for a healing amulet, but it is overlined along with a
series of magical words.

46 1. v exak. Crum read the fourth letter with certainty
as x, buta T in a similar ligature with the following €, or
even p written slightly too close to the latter, cannot be
excluded in the absence of connected sense.

47-82npan po_ . Ifthe first group stands for 2m npan (or
2N npaN in the spelling most often found in the Hay texts; for
the loss of final -n cf. M(N) nmoe€l in Hay 1, 6 with the note),
a divine name might be looked for in the following, just
possibly npo x¢ or npo ic (for nppo); for the divine kingship
cf. P.Lond.Copt. Or. 5987 (ed. P.Lond.Copt. 1 1008; Kropp,

AKX, text D), 61, and P.Lond.Copt. Or. 6796 (2, 3) recto (ed.

Kropp, AKX 1, text G), 54.
49 figures. Each of the two roughly humanoid figures is

dressed in a boxy garment inscribed in turn with a six-
squared grid, each square filled with the letter w. A similar
disposition with a single omega on the chest of a humanoid
figure is also attested outside of Egypt, in the formulary
fragment P.Murabba’dt 157 (the context of use is damaged
beyond reconstruction). Beyond the general quality of
enhancing divine power by the wearing of holy names (see
also 12 above with the note), there may be a more specific
relation to Christ’s self-identification as the alpha and omega
(Revelation 1:8). The orant pose of the figures (see Hay 1,
105—-8 with the note) may relate to the function of the
amuletic prayer itself (see the note on 36—44 above), in which
the appendages to their arms, perhaps representations of
magical charakteres rather than hands, would further figure
the nexus of ritual utterance and inscribed signs (see also
Hay 3, 23, 23a with the note).
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Hay 6
EA 10434a, Reg. no. 1868,1102.460
TM addendum

Small, complete sheet of leather, probably sheepskin. In the
absence of rubrics and instructions, the text, which contains
little syntactic Coptic alongside ritual signs, is probably a
finished product, an amulet possibly concerned with
repelling the evil eye, or an archival copy thereof. The short
and broad format, which differs from the tall and narrow
layout of the rest of the formularies, may also point in this
direction. If the context in an archive with the rest of Hay
1—5 is accepted, the possibility of an archival copy will be
somewhat likelier. The circulation of such copies is attested
in late ancient Egypt: a private letter in Greek from the grd
century requests one of a healing amulet (P.Oxy. XLII 3068
= Suppl.Mag. 1 5), and a 4th-century Coptic document from a
Manichaean context amounts to a cover letter for another, of
a bilingual Greek-Coptic invocation for aggressive magic,
the separation of two people (P.Kellis.Copt. (P.Rellis V) 35
with Mirecki, Gardner and Alcock 1997; on both texts see
Love 2016, 273—7). Further afield, the practising physicians
Marcellus Empiricus and Alexander of Tralles, active in the
5th and 6th centuries respectively, who both included
incantations and textual amulets among their collections of
medical advice, acknowledged actively soliciting such

€132 x84mm (h x w)

8th-9th century?
Thebes?

material from non-traditional sources in the realm of folk
medicine (Marcellus, De medicamentis pref. §2; Alexander of
Tralles, Therapeutica 1.15, ed. Puschmann 1879, 1:557—75; see
also the note to Hay 4, go-1).

The hand is a reasonably practised Coptic majuscule
with cursive features (Copyist 3). The number of available
letterforms is too small for a secure assignment to the copyist
of any of the other manuscripts: there are affinities with
Copyist 2 (especially y in two strokes with a rightward hook
at the foot) but also eccentricities such as a left-leaning 2 with
closed bow at the top.

The text is disposed in two lines on the grain side of the
leather. Horizontal dividing lines separate magical words
and signs into registers; there is no other punctuation.
Margins are left on all sides. The back is blank. Creases in
the surface are consistent with folding on both horizontal
and vertical axes into a small rectangular packet.

The short sequence of syntactic Coptic presents no
variations from Sahidic.

Ed.pr. Crum 1934b, 200 text D; tr. D. Frankfurter, ACM
170 no. 8o ‘additional piece’.
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ATHA ATHA ATHA weep, impure eye,
loveless (?) heart. (signs) THMA (signs)
ITH PSHORSTHI

(szgns)

(szgns)
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Commentary

1262 26 262 pIM. For the beginning of the sequence
compare P.Berl. inv. 15975 (ed. Beltz 1984, 101—2, with Van
der Vliet 1991, 234—6), 1, 262 262pA 2PW ., preceding an
invocation of angels. The division of the final pim out as
syntactic Coptic (for pime) is owed to Gesa Schenke;

previously it had been considered part of the magical words.

If this division is accepted, the imperative sets offa
command to the ‘impure eye’ (N-aT-0yo0n; ‘will tell’, Crum
and Frankfurter, i.e. Tayo{n}) that suggests an aim of
protection from the evil eye more particularly (see the
following note).

neax. The address to the eye is unparalleled elsewhere.
For reference to eyes compare the ‘seizing’ of the eyes
proclaimed in two amulets, perhaps as here related to
defence against the evil eye: P.Berl. inv. 8331 (ed. BRU1 16;
Beltz 1983, 78), néwne mneea, followed by a line of letter-

like signs and newne [Mn]Bex 280p; and P.Berl. inv. 8329
(ed. BEUI 15; Beltz 1984, 94), néwne NNBex alone with some
magical words and divine names.

NAOY®W). As a privative N-A(T)-0ywq) (for the rare
omission of T in the privative see P.Bal. p. 130 §110d) the form
responds to the preceding NaTOYON and hence describes a
concomitant of the evil eye, the hostile (because jealous)
heart; previous translators had taken the form as written as a
finite verb (‘will desire’), which remains possible, but the
relation to the newly identified aim of protection from the
evil eye is less clear.

4—5 signs. A mix of letter-like signs with the addition of
ringed termini, with more abstract shapes: see in general
Hay 1, 578, also for the multi-pointed star. The letters K, A
and ¢ can be recognised here, as well as K © H in a plainer
style but still distinct from the lettering of the syntactic
Coptic portion above.
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Hay7 ¢.155 x 104mm (h x w) 8th—9th century?

EA 10414b Thebes?

TM addendum

Small fragment of sheep or goat skin, possibly of a only ritual drawings. The irregular shape of the fragment
formulary, which cannot be placed with any of the other and its uneven edges, which nevertheless give ample margins
manuscripts as currently constituted. It was once stored with  around the drawings, might also suggest a single scrap of

a fragment of the top right corner of Hay 2, to which it was leather used for an archival copy of such designs, as

falsely joined with modern adhesive tape. The preserved proposed for Hay 6. Staining shows that it was rolled in a
remains, which are published here for the first time, give cone-shape before being flattened.
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Commentary

Drawings. From bottom to top, the first group may be
analysed into a border of elongated lines with circular
termini, framing a grid filled with letter-like signs. Among
the latter a, ¢ and @ might be discerned: compare Hay 5,
49, with the note there, and further Hay 1, 578 with the
note. Appendages to the left and bottom suit more the style
of the second group. The latter resembles the oblique,
intersecting lines of the ritual ‘seals’ exemplified by the
Pergamon magical assemblage (Winsch 1905, Taf. g, figs
14-15) and found also in a fragmentary, 4th-century Greek
formulary from Kellis (P.Kellis I 85).
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Chapter6
The Hay Manuscripts as
an Ancient Archive

Michael Zellmann-Rohrer

Chapter 5 has presented new editions and translations of
commentaries on the Hay texts, informed by the results of
new imaging and materials analysis elsewhere in this
volume. This contextualising chapter considers the Hay
manuscripts as a synchronic assemblage and the
implications for the interests, aims and identity of a group or
family of ritual specialists who accumulated them in late
ancient or early medieval Egypt. Some preliminary
considerations on the graphic characteristics of the Coptic
texts and accompanying drawings are also developed for a
better understanding of the formation of the Hay
assemblage.

Walter E. Crum was the first to propose that the
manuscripts were all the work of a single hand, a claim that
has been generally accepted. Reconsideration of letterforms
suggests further refinement, introduced here in 6.1. This
assessment is perhaps supported by the radiocarbon analysis
(presented in detail in Chapter g.5) of a subset of the
manuscripts, as two of the sheets for which results were
obtained could have been prepared for writing up to two
centuries apart (sce Table 3.3). The rest of Chapter 6
considers the complexities of a multi-stage but still coherent
assemblage, and its implications for the history of the
manuscripts.

6.1 Texts and copyists
Throughout, there is more similarity than difference in the
handwriting of the manuscripts, but a pattern of
characteristic letterforms points to the work of multiple
hands. Each can be characterised as a book- or imitation-
book-script, unimodular in the typology of Orsini." At least
three, possibly four, different copyists seem to have been
active, to whom the manuscripts can be assigned as follows:

* Copyist 1a: Hay 1

» Copyist ib: Hay 2

* Copyist 2: Hay 35

* Copyist 3: Hay 6

The hands of Copyist 1a and b, practised Coptic
majuscules, are close but not close enough for Crum’s
identification to be maintained with confidence.
Divergences in letterforms without obvious motivation — M is
consistently in three strokes, ¥ in two in 1b, but three- and
four-stroke M and one- and two-stroke y are found in 1a —
and punctuation, extensive in 1a but all but absent from 1b,
would require at the very least a long interval in the career of
a single copyist between the two productions.* The
distinction between Copyist 1 and 2 is clearer. Unique to
Copyist 2 is the rounded form of a in two strokes with a
distinctive re-curved serif at the top; and to Copyist 1,
inorganic cursive ligatures, especially of € with a preceding
letter, possibly due to the copying of a cursive exemplar by a
copyist unfamiliar with formal cursive. Copyist g shares
features with Copyist 2, in particular the two-stroke form of
Y, but the sample is too small for a confident identification,
and the left-leaning form of 2 with closed loop at top used by
Copyist g diverges from the rest of the manuscripts (Fig.
6.1).

For the single hand that he identified, Crum proposed a
date in the 6th or 7th century? Radiocarbon dating points
somewhat later, as early as the 7th or 8th century for the
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a M Y 2
Copyist 1a a A (M MUY v |2 2
Copyist 1b A 4 /{{_‘ \.EI iy
Copyist 2 A d M X Y vV i2 2
Copyist 3 > & M Y -

Figure 6.1 Script table. Examples of the hands of
copyists 1a, 1b, 2 and 3 in the Hay manuscripts
(facsimile drawings)

activity of Copyist 1 and the 8th or gth for that of Copyist 2
(see further Chapter 3.5), which can also be broadly
supported by a securely dated parallel: the Theban
document P.Lond.Copt. 1 598 (P.KRU70; SB1 5591), a will
internally dated on the Era of Diocletian to AD 750.1 As
developed further below, there is no need to assign all seven
Hay manuscripts to the career of a single copyist in order to
speak of a meaningfully cohesive assemblage: the collection
may have been built up over time, perhaps within a family.

Orthography also supports a multipartite composition of
the assemblage. Linguistic features are discussed in more
detail in the introduction to each manuscript in Chapter 5.
In summary, a non-standard Sahidic, consistent with
documentary texts from the Theban area, can be identified
in Hay 1 and Hay 2, and a set of orthographic features
recalling Akhmimic, already sporadic in Hay 2, and hence
setting it apart from Hay 1, abounds in Hay 3—5.

Compositional preferences with respect to paratextual
features further complicate the history of the manuscripts.
Complex drawings, including figural elements, discussed
further below, are central to Hay 3-5 (and Hay 7, whose
lack of plain syntactic Coptic prevents its assignment to any
copyist), but absent from Hay 2. The arrangement of divine
names and figural drawings by cardinal directions is shared
by Hay 4 and 5, and is essentially unique to them in the
entire tradition of Coptic magical texts. Hay 1 includes
three humanoid figures (105-8), alongside the letter-like
signs (charakteres) that are shared with Hay 35, butin
contrast to the latter, its figures are smaller and less detailed.

A general coherence, despite the probably distinct
conditions of individual production, is suggested by other
features. First is the use of leather as substrate, uncommon
for Coptic magical texts and perhaps a characteristic of
southern Egyptian or Nubian manuscript culture, borrowed
from documentary texts. There is an earlier Blemmyan
documentary archive of Greek and Coptic texts from
Pathyris of the late 6th century, and Nubian use of leather
alongside paper for documentary texts continued long into
the medieval period.3 The format of these leather sheets also
concurs across the assemblage, though the specific
dimensions are closer for the subgroup Hay 3—5. The
orientation is generally tall and narrow — comparable to the
transversa charta disposition of Byzantine papyrus documents
and to liturgical rofuli — and with a single column of writing,
usually opisthographic. The use of offcuts (see further
Chapters g and 8), or at least leather prepared to a lower
standard than might be expected for the professional book-
trade, is another commonality, rare in turn among other
Coptic magical manuscripts. A general comparandum is the
copy, probably for internal reference, in this case in a

monastery, of the Coptic letter of Theodore of Pbau on a
long parchment strip in which the irregular edges follow the
contours of the particular hide from which it was prepared.®

That a fragment of Hay 5 was apparently found stuck to
Hay 3, to which the first editor assumed it to belong, further
suggests that the manuscripts were stored together in
antiquity. The circumstances of accession to the British
Museum offer additional support. Despite the disparate EA
numbers in the inventory system under which the
manuscripts are now kept, adjacent Museum registration
numbers (see in more detail Chapter 2.3.2 and Table 2.1),
which were assigned before the texts could have been read
and grouped thematically by modern intervention, establish
atleast that they were together in Robert Hay’s collection at
the time of their accession in 1868.

6.2 Drawings

Besides the Coptic texts, which have received the most
sustained attention in modern studies so far, the Hay
manuscripts offer a rich complement of non-textual
signifiers — perhaps their most striking feature to both
ancient and modern eyes — towards ritual aims. These non-
phonetic signs and figural and abstract drawings will be
inventoried here with a focus on distinguishing
compositional strands within the assemblage. Their
historical context, which is the proper topic of Chapter 7,
will also be kept in view.

The drawings may be roughly divided according to
composition and complexity into charakteres and figures,
which the texts term zodia. That both could form part of a
package of occult knowledge within the magical tradition is
shown by invocations, a version of which appears in Hay 1,
6-10, in which deities are presented with the speaker’s claim
to know their names, powers, ‘amulets’ (there
dHAAKTHPION), and ‘figures’ (there cwA10N), which can be
supplemented with ‘charakteres’ in other witnesses (see the
commentary on Hay 1, 7—9), and to have offered an
appropriate burnt offering (eHc1a)7

The term for the first category (the Greek xapaxtiip) was
applied within the tradition already in Late Antiquity,
including in invocations of the signs themselves. Their most
common and recognisable forms are as Greek letters with
the addition of ringed termini, sometimes also rotated from
their original orientation, and more abstract but still
compact geometric figures based on intersections of lines,
with similar ringed termini. An origin in Hermetism or
other philosophising discourse centred on the Greek
language (source of the letter-like signs) is possible, perhaps
inspired by Egyptian hieroglyphs (their symbolic reading in
Late Antiquity is exemplified by the treatise attributed to
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Horapollon).? This graphic technique surely circulated
outside of Egypt too, where it is reflected in amulets, curse
tablets and even monumental inscriptions and was also
taken up in the medieval period in Christian, Jewish and
Islamic traditions; a multiplicity of meanings and allusions
to deities and astrological doctrines seems to have
pertained.?

In contrast to the quasi-alphabetic transferability of the
charakteres, the significance of the figures is more contextually
dependent. It is, therefore, approached here through a case-
by-case analysis for designs of both types.

Hay 1 deploys drawings to a limited extent, mostly of the
charakteres type. These signs first appear at the end of an
invocation, following the prescription of a burnt offering
(57—8), probably to be identified as what the instructions call
‘amulets’ (C2a1 NEPHAAKTHPION ‘write the amulets’, 56)."
The sequence yYMexa xwpac xemepa preceding them is
probably an alphabetic complement to the contents. Similar,
short sequences of charakteres are applied more directly as the
central mechanism of two of the healing recipes, in
conjunction with short alphabetic sequences of magical
words or syntactic Coptic (66, 72—3). Figural drawings
appear only once, towards the end of the collection. A rubric
‘for women’ (105) is enclosed within a frame along with
geometric charakteres, then flanked by further geometrical
charakteres at left and three standing anthropoid figures at
right. The larger holds its arms outstretched; the two
smaller, whose enlarged ears suggest a composite, animal
aspect, strike an orant pose. They are probably labelled by
the names in three lines to their left (AnTiCIC, AAINY,
MapiMaHA). Divine names and magical words follow below
in parallel columns, one of which is footed by further
geometric charakteres. When syntactic Coptic resumes (145), it
1s to put a curse on the sexual potency of a man, such that the
entire complex could have been applied ‘for’ a particular
woman from the perspective of a man acting against a rival
lover. The three figures might then represent the human or
supernatural actors in that scenario; another such tableau
may occur in Hay 3. A division into two, however, a healing
recipe on behalf of a woman followed by the aggressive
procedure, remains possible.

Hay 3 associates a single, large and complex but probably
fragmentary figural assemblage (23) with a preceding
invocation for erotic magic. Here charakteres are also directly
incorporated on the bodies and surrounding the hands and
mouths of the figures represented, which may in turn figure
ritual speech and amuletic devices. The interpretation of this
assemblage is discussed in more detail in the commentary. A
tempting proposal would make the central, anthropomorphic
figure either the ritualist or the demon invoked in the
preceding, and the two animal-headed figures flanking it the
two human parties concerned in the procedure. Absent of any
internal exegesis, however, the question cannot be answered
decisively, and other representations are possible, such as the
ritualist assisted by two theriomorphic demons. Just before
the text breaks off on the back, another composition seems to
be introduced, with a single line of three names (51)
apparently labelling three figures, of which only the heads
survive (52). The beak-like protrusion on the one at left
suggests a divine power of avian aspect.

Hay 4, which along with Hay 5 has the highest density
of drawings, may in fact continue the two designs in Hay 3,
if Hay 3 and Hay 4 belong to the same original manuscript
(see the introduction to Hay 4 in the catalogue). There is a
crescent, hatched shape beneath an asteriform, ringed
figure, which might suggest a boat carrying celestial bodies,
shared between Egyptian and Gnostic cosmology as
reflected in later Mandaean imagery (albeit much later, and
far from Egypt), and also in Manichaeanism" (see the
commentary to Hay 4, 1; on Gnosticism, see 7.4 below). It
could have concluded the first figural tableau of Hay 3.
Then come some letter-like and geometric charakteres, which
seem to belong to what are internally designated as ‘amulets’
(asin Hay 1, here c2a1 NEPHAAKTHPION, g), some of which
(5—8) seem to have arisen from the transformation of
syntactic Coptic into ring-letters. Most of the back of this
manuscript is devoted to a figural assemblage, unique to this
manuscript and Hay 5, in which groups of three divine
figures, their apparel in turn adorned with charakteres, are
labelled with their names and one of the cardinal directions.
The fragmentary figure at the end of Hay g might belong to
the first of these groups, which also seem to share their bird-
like heads. Another procedure of unclear purpose, whose
heading mentions ‘a woman’ and ‘blood’ (76—96), gives some
letter-like and geometric charakteres and a figure with a
recognisably human head, which is probably to be identified
with what the damaged instructions prescribe as a ‘figure’
(cwAlwN, 81). The latter includes Coptic letters inscribed on
the human body, which could represent either the
analogically appropriate attire of an invoked deity, as in the
cardinal-direction groups, or the effect of the ritual on a
human target. Hay 5, in addition to a more fragmentary
version of the cardinal-directions motif, gives a similarly
dense block of charakteres as part of an amulet (PHAAKTIPION,
1-10), some shorter sequences of charakteres and a pair of small
orant figures with apparel inscribed with Coptic letters (49).

Hay 6, which resembles a ritual finished product more
than a formulary, gives some letter-like and geometric
charakteres alongside Coptic text. The fragmentary Hay 7 is
difficult to contextualise in what must have been a larger
programme, including letters perhaps inscribed within a
figure, but there are some distinctive, abstract compositions
of more complexity than the geometric charakteres, which
may belong to a tradition of seal-like designs (see the
commentary there).

This overview makes clear some general commonalities
—all but one of the manuscripts (Hay 2) apply drawings in
some form, often in closer connection with textual elements,
and there is a broad similarity in draughtsmanship — and
confirms the impression from the palacographic analysis of
considerable particularities, and the more specific division
among copyists. That is, apart from close similarities between
Hay 3 and 4, which may be part of the same original
manuscript, and a more general resemblance of charakteres
across the manuscripts (which are, however, shared in turn
with a common late ancient stock), design features of the
remaining, figural components differ considerably. As
already suggested by orthographic features, both the copyists
of the Hay manuscripts and the exemplars from which they
copied the drawings were probably multiple.
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6.3 Interests and aims of the copyists

If the identification of a gradually produced but eventually
synchronic assemblage is accepted, what can be said of the
group or family of ritual specialists who accumulated it? An
analysis of the contents is the first step in answering this
question. The assemblage consists of five more or less
complete formularies (and one small fragment), and one
finished product or archival copy thereof. A sign of active
collection is the very presence of Hay 6 in the assemblage
(see below), and one of the instructions of Hay 4, referring to
avariant reading found in another manuscript, suggests
active collation (see the commentary on go—1) — indications
of interest in collection, rather than passive preservation. A
review of the contents of the constituent manuscripts will
add further detail, with the opportunity also to synthesise
explanations of content dispersed throughout the
commentary in Chapter 5. (References cited there are not
repeated.)

6.3.1Hay 1

This formulary, the most extensive of the Hay texts, is
written on both sides of a leather sheet and offers 26 recipes
for invocations of angelic powers, short recipes at the
interstices between magic and medicine (‘iatromagical’)
combining pharmacology with inscription of ritual signs,
and a multi-purpose prayer with a diverse list of
applications.

The first three invocations lack rubrics to specify the
intended use, which is probably a general appeal for the
attention of supernatural beings, for assistance broadly
conceived. In each case the invocation is followed by a recipe
for aromatic offerings, referenced also in the invocations,
whose savour, especially when burnt, would have wafted to
the skies, and which can thus be seen as a paired approach to
attract these same divine powers. In one case a stricture is
added that the procedure must be performed in a state of
fasting for three days (11), setting the proceedings apart from
the quotidian, raising the degree of difficulty of practice and
hence suggesting a correspondingly more pressing
motivation. That the same procedure should be performed
at the full moon is a reminiscence of more extensive
astrological orientations in Graeco-Roman magical texts.
The last of the offering-recipes adds a recommendation for
amulets (56—7), including both text and signs (see the
previous section), to be bound to the user’s thumb, and
whose presence indicates a level of apprehension about
unintended consequences of the summoning of the powers
just prescribed.

The first of the three invocation-procedures (1-12) calls on
three groups of three ‘guardians’ to leave some apparently
elevated and probably heavenly place where they reside and
simply come to the place where the user, and the enticing
offering, are placed. A claim is made to know not only the
names of these powers, which are duly listed and prove to
overlap in part with groups known both within the Hay
assemblage and in other Coptic magical texts, but also ‘your
images and your amulets’, which are not represented here
but may allude to the programmes of drawings of captioned
figures in Hay 3—5. The prescription of black ink among the
offering-substances may once have been intended as part of

aritual ink-preparation for such drawings, even if it is no
longer distinct in the present state of the compilation. That
the claim includes also ‘your powers’ is probably a concrete
reference, for the three groups are each called ‘strong in
their power’ in specific relation to a guardianship, as
‘watching over’ the ‘body and blood’ of each of the three
persons of the Christian trinity, the (father) ‘almighty’, the
son, and the holy spirit. The invocation, then, adapts
terminology from the Christian liturgy of the eucharist, as
do the internal references to a ‘remnant that lies on the holy
table’ — probably some of the offering-bread that was not
selected for the eucharist itself — and to the ‘sign of the lamb’,
referencing the blessing of the select eucharist loafitself. The
eventual offering, however, in no way resembles the
traditional eucharist —making clear the dynamics of
adaptation rather than mere borrowing — just as the
eucharistic terminology itself] as in the ‘body and blood of
the holy spirit’, sets the text apart from the traditional
liturgy.

The second invocation (12—97) addresses another entity
‘strong 1n his power’, giving a point of contact with the nine
guardians in the first, but this ‘great one’ proves to be drawn
from a different traditional background, as he is named as
none other than the Egyptian god Horus. The purpose, as
signalled in the closing lines (34-6), 1s for this power to be
present and activate some radish-oil, and other ritual
substances, so that they will assist the user in a general way,
for ‘the things that I will undertake’. The Horus motif,
however, originally served another purpose, consonant in
turn with its origins in Egyptian myth: the god has fallen in
love with a scorpion-like woman and enlists supernatural aid
in pursuing her. This narrative adapts the motif of the
descent to the underworld and interaction with the powers
there (katabasis), which in the Graeco-Roman tradition
included dialogue, in particular the recitation of tokens of
initiation when challenged by guardians.” A dialogue with a
demon met there —a motif found also in Hay g and
probably alluded to also in Hay 2 — inscribes the request of
the invocation itself in a mythical space. It cannot have been
scruples over erotic aims that occasioned this modification;
the shorter procedures collected on the back of Hay 1, not to
mention Hay 2 in its entirety, set that beyond doubt. Rather,
Horus may have been assimilated to the nine guardians of
the previous invocation. More active intervention has been
carried out beyond mere grafting, as the speaking part from
24 to the end, in which ‘Horus’ is made to express to the
infernal power what he would like done, names not the
erotic subjugation that might be expected from the
preceding lines, but attention to the present offering. Horus
1s also the one to introduce the technique of adjuration as
opposed to invocation (19), which carries over into the
section requesting presence at and activation of the offering.
That he does so in the name of three decans further
implicates this section in a complex traditional background.
The Egyptian decans as celestial deities would have been
current with the traditional cult of Horus, but their citation
here in connection to infernal powers, and in furtherance of
the technique of ritual adjuration as continuation of the
Judaeo-Christian exorcism, is consistent with their
transformation into demons in Christian Egypt. The
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position of Horus himself'is ambiguous: in a speech
beginning at 14, he eventually makes a further adjuration by
the Satanic Zadanael (32), and he himselfis perhaps linked
to ‘iron bars’ (13), even as a guardian of the iron-bound,
infernal prisons evoked further on (22—-9).

The final invocation (38—58) names a plurality of divine
powers, without further epithets, and calls them to leave the
apparently celestial places in which they are and descend
upon a cup of water. So far there is a broad similarity to the
first invocation, but a more specific purpose is conveyed in
the following, that is, not mere attendance, but mystical
revelation and more pragmatic divination. The cup is to be
filled with ‘light’, and by extension the perception of the user
with ‘divinity’ and ‘light’ of a presumably metaphysical kind,
as the request culminates in a revelation ‘of every mystery
about which I shall inquire of you’. The mode of invocation
broadens, too, to include the adjuration from the previous
section, both by the name of a supreme father (45) and by
tokens of the deities themselves (50—-1); the latter are further
personified, imagined to be seated on a throne during the
divinatory consultation (52—3). In addition to the usual
offering, a prescription for amulets was probably intended to
shield the user from any harmful side effects of this divine
presence.

After a probable end-title (58) for the preceding collection
of three invocations and their instructions, the compilation
shifts from a spiritual to a medical focus. The front of the
sheet gives three short medical recipes, one prescribing
magical signs to cure headache, the other two
pharmacological approaches to disorders of the legs and
eyes. This medical section continues on the back, opening
with four longer recipes for healing and protection,
prescribing ritual invocations or inscriptions generally
drawn from the realm of Judaeo-Christian scripture and its
elaboration. The first of these invokes a familiar and popular
biblical model, the drying up of the Jordan for Elijah, as
analogy for the resolution of discharge of fluid or blood —but
in conjunction with the agency of a less familiar power, one
who holds in his hand the keys of the heavens, associated in
turn with the sequence of magical words LAGAR GARGAR
AROMARKAR. The second recommends both magical signs
— as applied previously against headache — and magical
words to be written on an olive leaf to bring sleep; one of the
latter, soLOEL (67), recalls the name of the angel Ioel who was
placed in charge of sleep (and invoked in cases of insomnia)
in the angelological tradition reflected in Byzantine texts. A
Christian saint, George, is invoked for general protection, in
a narrative motif borrowed from his hagiography: just as
George called for divine help via a Psalm during the trials of
his martyrdom, so too should he help the user —a request
strengthened by recitation of magical words. Finally, a still
enigmatic narrative motif alludes to healings performed by
Jesus Christ, probably addressing a demon or demonised
illness with the claim to have received the knowledge of the
procedure that brought relief in biblical times. To judge
from the reference to ‘writing with his finger’ and the
accompanying magical signs, the motif served to assimilate
the latter to the practice of the most potent of Christian
providers of healing.

A section-divider signals the transition to something new:

a multi-purpose invocation that can be applied for a range of
purposes. The short prayer calls on a single divinity (74-6),
one Marmarioth who takes the form of fire and possesses a
superintendence over ‘all the powers’ that can be expected to
have tempted users in search of supernatural assistance.
Through a set of 14 directions that follow, this invocation
(internally, ‘the prayer’) is prescribed for primarily
aggressive aims — appropriate for the fiery and imperious
nature of Marmarioth — some of which add, or substitute, a
further list of holy names. These names belong to the more
beneficent 24 presbyters of Revelation, whom a post-biblical
tradition had named alphabetically, covering each letter of
the Greek alphabet, which it seems assumed that the user
would know or be able to consult, as well as the ‘powers’ of
cach presbyter (see the commentary on 78) and one
independent addition of magical words (97). The aims
include erotic magic and the detriment and dispossession of
personal enemies and rivals.

Following this multi-purpose complex 1s a sequence of six
lines primarily of magical words with an admixture of
divine names and brief syntactic Coptic, culminating in a
command to ‘release’ (104) that could suggest a return to
healing. A rubric ‘for women’ (lit. ‘on account of the woman’,
105) at the centre of a tableau of further magical words and
drawings might mark this and the following, four-columned
continuation of magical words as one and the same, or some
related procedure for healing specifically female medical
ailments. A final section, however, returning to fully
syntactic Coptic, implicates women as objects of contention
between male rivals: this aggressive procedure, possibly to
be considered together with the preceding rubric ‘for
women’, is an invocation to bind the sexual potency of a man
with a woman. An anonymous deity is invoked as the one
who has disrupted the cosmic order by stopping the celestial
bodies in their paths — a motif with parallels in Egyptian
mythology, as too the wish that the head and feet of the
target should be made to change places — before the text
descends from the macro- to the microcosm with a novel
simile of the desired inefficacy of the male rival under the
figure of a sluggish ant and a frozen spring of water in
winter.

Hay 1, the most extensive and complete witness to the
interests of the ancient users of the assemblage and the ritual
means deployed to achieve them, shows these aims to have
consisted in three groups. Represented are communion with
divine powers, revelation and divinatory consultation, not
otherwise attested in the assemblage; healing from a range
of bodily and spiritual afflictions, including demonic
possession; and aggressive acts for personal benefit. As for
means, invocation and prayer with a grounding in a
Christian belief-system, augmented with a wider range of
divine powers (traditional Egyptian, apocryphal angelic and
demonic entities), are at the centre, but the technique of
amuletic deployment of writing, specifically the writing of
magical words and drawings, reflects older magical
practices.

6.3.2 Hay 2
This formulary narrows its focus to a single recipe, an
invocation for erotic magic to be used by a man upon a
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woman. The text opens with a reference to an otherwise
unknown demonic power, ‘Eizax Marax, the one of the iron
stafl”, who rules ‘from the salt water to the cataract’, that is,
probably the Nile in the fullness of its course through Egypt.
More relevant to the present purpose, he also commands the
obedience of ‘all female creatures’, whose nature may thus
have been felt to be in particular sympathy with the river, an
obedience expected to result in the satisfaction of the user,
who now speaks in the first person. A continuation in the
form of an invocation of Eizax Marax might have been
anticipated, but instead the text shifts to the narrative mode,
and it is recounted how, in a mythical past time as model for
the present case of use, this power rose up out of the sea —
terminal point of his Nilotic realm as defined at the outset —
and entered into dialogue with the first-person speaking
voice. The dialogue recalls especially that between Horus
and an infernal power in Hay 1, a form that will recur also
in Hay 3. The motif of the katabasis reflected in both of those
texts may underlie the presentation here, but inverted such
that the infernal power 1s summoned to the upper world by
the force of the ritual authority of the practitioner, or his
exemplar in the narrative.

The dialogue — perhaps shorn of an earlier movement in
which the speaker conjured up his interlocutor — comes
quickly to the point. This divinity, who upon his rising from
the sea is compared in his power probably to a deity from the
Gnostic cosmology, an Aion (3), offers the speaker a bargain,
broadly recalling that struck by the magician Cyprian with
Satan, that is, to ‘do it for you’ if the speaker ‘count[s] me as a
brother’. The speaker apparently accepts, proceeding
directly to the request that supplies the missing referent for
‘it’ — another sign of truncation of a longer narrative motif
— that the female target be given to him so that ‘I may fulfil
my desire with her’. Like Horus in Hay 1, this voice makes a
sort of meta-invocation, or rather adjuration, which now also
grounds itself more recognisably in a Christian background:
the adjuration references the trinity, as well as the angel
Gabriel, an exemplar in his intervention in the opening
narrative acts of the Christian gospels, in which he went to
Joseph and ‘caused him to take Mary as his wife’. The latter
is a unique application of this familiar episode in Coptic
magic, where the focus is usually on the interaction of
Gabriel with Mary. The angel serves more generally as
analogue for the positive impression that the user seeks to
make in the sight of the target.

A final movement ties adjuration and mythical narrative
to ritual action in the present time, even if no instructions for
the latter have survived. The ‘lust’ (here via a loanword from
Greek émibvpia) to be inflicted on the target is furnished
with an aetiology, anchored in an elaborated Christian
scripture. It is equated with the lust with which the arch-
demon Mastema poisoned humankind, in particular by
contaminating the source of the four rivers in Paradise with
the noxious emanations of his own body, an adaptation of a
narrative in the apocryphal Questions of Bartholomew. That
poisoned water is equated in turn with a cup of wine that the
user is to say is held in his right hand, for the preparation of
which a fuller version of this recipe might once have
contained instructions. But the target has already drunk the
poisoned water — so it is performatively claimed — and hence

been filled with the same diabolic lust. In further temporal
telescoping, the text also anticipates the effects when the
target drinks the wine. In that altered state, she is
encouraged to obey by a double approach: adjuration via
magical ‘names’, which bracket the user’s arrogation of the
ecclesiastical prerogative of excommunication (27) in the
case of disobedience. To the impression of reworking and
recombination of earlier material is added the discord
between the generally feminine gender in reference to
placeholders for the target, and one in the masculine gender
(18-19), which may be a remnant from an earlier version in
which same-sex desire was in play, as attested too in the
magical papyri of the Graeco-Roman period.

Hay 2 thus represents a more specific preoccupation —
the satisfaction of erotic desire — but a no less complex
compositional process and traditional background. Up to
three distinct motifs in pursuit of this aim have been
combined: the invocation of Eizax Marax; the katabasis-like
encounter of the Aeon-like power in dialogue with a first-
person speaker; and the engagement of the same speaker
with the narrative precedent of Mastema. There are signs of
adaptation of intended use for at least part of the text, from
the compulsion of a male target to that of a female. So too
are multiple traditional frames of reference implicated, from
the easily recognisably Christian gospel narrative of Joseph,
Mary and Gabriel and the threat of excommunication,
through the apocryphal Mastema episode, to magical words
and divine powers, like Eizax Marax, whose origin seems to
belong to a more diverse cultic landscape of the Graeco-
Roman period.

6.3.3Hay 3

This fragmentary formulary (possibly to be considered part
of the same original as Hay 4) maintains the focus on
personal advancement, now broadened in two recipes
concerned with gaining ‘favour’, which is expressed via the
Greek loanword ydp1g. That is, others are to be induced to
favour the user via ritual means: the specifics of the kind of
mental state, and the means to attain it, are developed
separately in the two procedures.

The first begins with a lengthy, complex invocation;
accompanying instructions may have been lost in a lacuna.
The ‘favour’ at issue here proves to be of the erotic kind, in
particular the compulsion of a woman to come and submit
to a male user, to which Hay 2 was wholly devoted. A
reference to bringing ‘shame to their parents’ hints that the
aim is not purely lust but access to marriageable young
women still under close family supervision, as can also be
suggested for one of the aggressive procedures in Hay 1, 96—
8. The first movement draws on the analogy of ‘favour’ with
which the legendary ring of the biblical King Solomon was
endowed, giving him in turn sexual prowess: legends about
the ring, reflected in the Testament of Solomon, and more
broadly about the sexual exploits, belong to later elaboration
of the Jewish scriptures.

This scriptural nexus continues into the next movement,
in a sensory simile for the desired effect, in which the user
wishes to be received by the target like manna. This heaven-
sent substance, which sustained the Israelites in the desert —
the eventual complaints about its invariability (Numbers
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11:4—6) are elided — is joined with the figure of a drop of
water clinging to a vessel, drawn from the Greek version of
Isaiah (40:15). This simile is paired with another based on
the natural behaviour of female animals under the effects of
desire for males, known from traditional Egyptian erotic
magic. It sits within what was probably once a separate
invocation-motif, recounting an encounter with a demon of
the underworld, familiar from Hay 1 and probably adapted
also in Hay 2. Here a first-person speaking voice, now in the
plural, addresses the demon Kok Tparkok Kok, whom, it is
claimed, ‘we have visited’ on account of the female target.
To her the demon should give ‘the food’, setting off the
manna-simile and perhaps corresponding to a ritual
preparation, as also the wine in Hay 2, which is not
spectfied in the current version. As a coda, an exhortation to
swift action — a stock phrase — is reinforced ‘by all the power
of Amente’, a reference to the traditional Egyptian
topography of the afterlife, transformed in Christian Egypt
into an infernal realm. Here the equation between
traditional Egyptian Amente and the Judaeo-Christian Hell
1s made more explicit by the situation of the feet of a
prodigiously large demon, Theumatha, ‘in Amente —
Gehenna of fire’, that is, the traditional term updated with a
Judaco-Christian gloss. The katabasis motif is further
complicated by a double movement, such that the first-
person speaker presents his request (now speaking in the
singular as ‘T’) as having been fulfilled in the form of the
dispatch of this Theumatha, now more explicitly marked as
a ‘demon’, by the preceding Kok Tparkok Kok. This
Theumatha comes bearing fiery spikes with which to
torment the female target, a violent turn of the anodyne
‘favour’ with which the procedure began. The text closes
with a vivid insertion of imagined speech of the female
target — a rarity in such compositions — who is pictured as
having pulled up her clothes in a gesture of invitation,
begging the user to come to her. An accompanying
programme of figural drawings and magical signs may
represent the workings of these infernal powers, in general
or on user and target in particular, through ritual speech.
The missing foot of the sheet may have given instructions for
use, as in the second procedure.

The beginning of this second recipe is presumably lost in
the same lacuna on the front, and resumes on the back in the
midst of another invocation of multiple divine powers for
favour of a more commercial kind: drawing customers into a
place of business. These powers, whose names do not survive
but who are probably angelic rather than demonic (compare
the similar procedure in Hay 4, 14-16, to which it may in
fact belong), are asked to empower by their presence a vessel
of water. As set out in the invocation, the user will sprinkle
the water in a ‘dwelling-place’, for which a combined
residence and commercial space was probably meant,
reflected also in a ‘workshop’ in a recapitulation further on,
in order to bring general blessing and more specifically an
abundance of eager visitors, or customers. That these visitors
are expressed as ‘all the race of Adam and all the children of
Zoce’, that is, the biblical Adam and Eve, suggests the
adaptation of an angelological procedure originally drawn
from the Jewish magical tradition and transmitted through
Greek, as also in Hay 4. The adjuration of these powers by

similar tokens of secret knowledge as found in Hay 1, related
to passwords required for celestial ascent of the initiated,
speaks also to a vestige of Gnostic traditions.” A final simile
comparing the gathering to that of bees to a hive may
continue the traditional Egyptian application of animal
behaviour as analogy seen in the erotic magic in the first
recipe. Following the invocation are some instructions for
use, including an aromatic offering of the sort familiar from
Hay 1, the preparation of the water over which the
preceding invocation is to be spoken and the drawing of a
ritual figure, which is appended below the text. Possibly
continued in Hay 4, the drawing may represent the powers
addressed in the invocation itself, captioned with their
names above their heads.

Personal advancement is thus pursued along two distinct
paths in Hay 3: sexual gratification, but perhaps in
connection also with the economic importance of an
advantageous marriage, and the attraction of blessings to a
household and place of business in the form of beneficent
visitors and customers. The methods centre on complex,
multi-part invocations with equally manifold levels of
traditional background: Judaeo-Christian scripture and
apocryphal elaboration, Gnosticism and traditional
Egyptian motifs.

6.3.4 Hay 4

This fragmentary formulary (possibly to be considered part
of the same original as Hay 3) gives the remains of at least
four recipes. Beginning on the grain side, the bottom part of
aritual drawing probably figuring a boat is preserved,
separated by a horizontal divider from three lines of names,
which prove to be the Hebrew and Babylonian names of the
three companions of the biblical Daniel, each of whom is
given one further, occult name. The purpose is not specified
and cannot easily be inferred: these companions were
especially popular in amuletic approaches to fever, as models
for overcoming pernicious heat, but not limited to them. It is
also unclear whether these names should be divided from
the following four lines of letter-like magical signs, which
include a form of the formulaic placeholder AA ‘NN’, which
could suggest at least an original intention as an amulet for a
single, named bearer. The writing of ‘the’, or ‘these amulets’
in camel blood is then prescribed, either the preceding lines,
or more likely others to follow (12-13), possibly for the
protecting or blessing of a dovecote via ‘gathering in’ of
domesticated doves or pigeons. Here the formulary pivots to
a different kind of gathering, familiar from Hay 3 (perhaps
even continued there), of customers to a place of business,
raising the possibility that the preceding dovecote procedure
was, at least in this compilation, intended rather as a ritual
prelude, an analogue in the service of this commerce-
promotion. The invocation sets up a further analogy on the
celestial plane, with the same angels responsible for
gathering in their fellows to greet the supreme father.
Among them Hormosiel (here also Hormisel), with his
summoning trumpet, may be derived from the Gnostic
luminary Harmozel, especially as a similar trumpet-playing
role is also assigned in Cooptic magic to the Gnostic Dauithe.
Atleast two other angels were more current in contemporary
religious experience, as Thanael (37) also seems to have been
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commemorated in personal names (e.g. O.Frangé0), as too
perhaps Bathouel from Hay 5, 29 (e.g. O.Frangé 163; if not
from Bethuel, father of Rebecca). Those to be gathered in
the mortal realm are designated as offspring of Adam and
Zoe, as in Hay 3, suggesting a background in the same
Jewish angelological tradition transmitted through Greek as
there, if not the same invocation. The invocation, which
ends abruptly in mid-phrase, despite a generous bottom
margin, could find a direct continuation at the top of the
surviving back of Hay 3.

On the flesh side the text is again incomplete at the
beginning, but a peculiar arrangement of divine names by
cardinal directions can be recognised, probably as captions
giving the names of figures in ritual drawings beneath them,
which appears also in Hay 5. Here north, west and south
survive, with three figures for each, though the names of
those for north are lost. The surviving names recall those of
the guardians invoked in the first invocation of Hay 1,
grounding these two parts of the assemblage in a shared
stock of spirit-lore, applied for different purposes. The
missing top register that can be presumed to have stood for
east might be identified in the fragmentary end of Hay 3,
which supplies three names above three heads, although no
cardinal direction has survived. If that identification were
accepted, these figures would probably belong to the same
customer-gathering procedure, as also the following multi-
column presentation in Hay 4 of angel-names (nearly
equalling the number of the 24 presbyters referenced in turn
in Hay 1) and further figural drawings and magical signs.

A final procedure is concerned with bleeding (76—96).
The rubric is uninformative beyond that the bleeding is
particular to women: presumably it is uterine, but whether
normal menstruation is to be restored in healing or
deranged as a form of curse remains unclear. The
mechanism centres on the deposition of ritual drawings, one
of which seems to figure the patient or her affliction itself,
and an aromatic offering or fumigation.

Hay 4, whether it ultimately formed a part of Hay 3 or
just a part of the same assemblage, is comparable in the
centrality of the pursuit of commercial success through the
application of angelology. The generally familiar, but
augmented Judaeo-Christian traditional frame persists,
with a hint of a Gnostic background in the role of Harmosiel.
In its more extensive remains, Hay 4 also shows a somewhat
broader scope, concerned with amuletic protection, possibly
with animal husbandry and apparently with female
reproductive health, whether to benefic or malefic ends.

6.3.5Hay 5

This fragmentary formulary preserves the remains of three
recipes. The first gives instructions for making an amulet,
whose composition applies a motif found in Hay 4 (and
perhaps also Hay 3). Here, however, only two figures rather
than three seem to be entered under a cardinal direction,
and they lack the name-captions above their heads. The text
breaks off after only the first of the directions, which
impedes a more detailed comparison. The term ‘guardian’
appears in an acclamation at the head of the textual amulet,
which coincides with the epithets of the nine powers
addressed in the first invocation of Hay 1, some of whose

names resemble those in the cardinal directions motifin
Hay 4, suggesting participation in a shared tradition. The
text on the back resumes in the midst of an invocation for
favour, particularly for a man in the eyes of a woman, in
which magical words and signs are applied and the help of
angels is sought. Thus, the angelological tradition continues
to be represented from Hay 4: the form here is a sort of
angelic roster, in which each member is tasked with
conferring a benefit on the beneficiary. Here, to apportion
‘favour’ (twice) as well as ‘salvation’ (twice), honour’ (twice)
and ‘desire’ (that is, desirability of the user with respect to
the target), a total of seven are met, the familiar (arch-)
angelic Michael, Gabriel, Suriel (cf. Uriel), and Raphael, as
well as Anael and Bathouel with recognisably angelic -el
names. A surprise is Sebthor, whose name probably derives
from a compound containing that of the Egyptian Horus
(see 28 with the commentary).

A prayer attributed to the biblical prophet Elijah, whose
miraculous crossing of the Jordan was also adduced as
narrative analogue in Hay 1, serves as a general-purpose
amulet. In addition to the oral quality expected from
‘prayer’ (here via a loanword from Greek £0yn), the
beginning of this amulet is in fact a line of letter-like magical
signs. The text that does arrive appears to be a distortion,
over the course of copying, of a transliteration as opposed to
translation from Greek. Some formulaic placeholders, and
terminology of communicative and intellectual faculties,
curbs and restraints, suggest the protection of a named
bearer from hostile speech by likewise named personal
enemies. The formulary closes with two figural drawings,
likely of divine powers, and scant remains of what was
probably an invocation preceding them, ending in a
formulaic expression of urgent affirmation, ‘yes, yes’.

Hay 5 attests in roughly equal parts to concern with
amuletic protection and personal advancement with respect
to third parties, here specifically an erotic relation, but
without the violent compulsion detailed especially in Hay 3.
Angelology and the elaboration of biblical traditions are the
central element of traditional background, to which magical
signs and figures also contribute, and at least one
reminiscence of an Egyptian deity surfaces in the
assimilation of Sebthor to a cast of angels.

6.3.6 Hay 6

In the absence of rubrics and instructions, the text of this
small, complete sheet of leather, which contains only a short
sequence of syntactic Coptic alongside ritual signs,
resembles a finished product. As it was probably included
within an assemblage of formularies, it might have
functioned as an archival copy of such a finished product,
especially as it cannot be recognised as the product of any of
the surviving formularies. This text differs in form from the
rest: complete but relatively small in size, it is also oriented
horizontally rather than vertically. The single imperative
addressed to an ‘eye’ and ‘heart’, surrounded by magical
words, is difficult to assign conclusively to a purpose, but the
‘eye’, especially as qualified as ‘impure’ and apparently
treated as hostile in the command for it to ‘weep’, suggests
that protection from the evil eye may have been soughtin a
textual amulet. As the personal names often spelled out in
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genuine amulets provided to clients are missing, there is a
further possibility that this sheet was a mock-up or
prototype, or a sort of field copy of a personalised amulet in
which the personalisation has been suppressed.

6.3.7Hay 7

This small fragment probably belonged to a formulary, but it
cannot be placed with any of the other surviving
manuscripts. The preserved remains give only ritual
drawings.

6.3.8 Synthesis
Throughout the Hay assemblage, a preference for practical
and relatively simple procedures can be remarked, which
contrasts with the more complex procedures of the major
manuscript collections in book-rolls and codices of the
magical papyri from Roman Egypt, which will be
introduced in Chapter 7. Correspondingly, the goals are in
most cases more immediate and tangible than the hymns
and procedures to summon divine attendants in those earlier
collections, or the initiation rituals that the latter share to
some extent with the Gnostic Nag Hammadi codices.
Although it has been argued that some of the more
outlandish preparations, promised results, mystification,
encoding devices and pseudepigraphic attributions
characteristic of the best known of the magical papyri, the
so-called Theban Magical Library, and related texts may
serve an authoritative authorial self-presentation on the part
of Egyptian priests,* that is, prestige rather than practical
use, it would be difficult to explain the more ad hoc
production of the Hay manuscripts — evidenced, for
example, in the substandard leather substrates — as a purely
bookish phenomenon. An exception to the overall
impression of immediacy is Hay 1, with two invocations in
the block of text at its beginning that seem to serve a desire
for a more general attendance by supernatural powers (the
first invocation) and for mystical revelation (the third
invocation), but even the latter could have been applied for
the more concrete aim of divination via apparitions in a
vessel — that is, a form of lecanomancy.

Hay 1, the most extensive of these manuscripts, can serve
as a leading example of the potential and limitations of a
content-based analysis for conclusions about aims and
identity. The identity question will be taken up more fully
further on. Here it can simply be acknowledged that direct
indications of the identity of the collectors, or potential users
(as opposed to that of the clients) are limited, other than the
requirements of literacy and access to the aromatic
substances and other ritual offering-materials prescribed in
the formulary. There is nevertheless an unmistakable
impression of orientation of use, or client-consultation,
towards a secular rather than monastic community, relevant
to issues of social context explored in more detail in Chapter
7. One of the 14 applications of the Marmarioth-prayer, in
the case of ‘a man whom you wish to leave his house’ (76—7),
is especially revealing. A secular person could have hired a
monk to deploy such a procedure against an enemy
described in these terms, and the documentary record of late
ancient and later Egypt shows that monasteries in general
were far from closed to economic dealings with secular

people. One hesitates, however, to dismiss the ‘you’ of the
rubrics — not ‘a client who wishes to make a man leave’ but
‘whom you wish to leave’ — as purely generic.”

The ancestors of the Hay texts in the world of the magical
formularies of Late Antiquity are taken up in detail in
Chapter 7. A brief perspective is given here on the aims of
the former in comparison with some of the major contextual
groups that can be drawn among the latter. In a study of five
possible archives among the Graeco-Egyptian papyri, Jacco
Dieleman has identified divination and alchemy as
prominent in the Theban Magical Library,'® which are
absent from the Hay texts with a possible exception in Hay
1. Better represented, in common with the earlier papyri, are
Dieleman’s categories of ‘control’ and ‘protection’; Jacques
van der Vliet takes ‘health’ and ‘success in sex and business’
as the dominant concerns for the ‘Christian spells’ as he
analyses them,"7 which the Hay manuscripts could then be
seen to typify.

One respect in which the procedures and their aims seem
to demand contextualisation in a community —and a secular
rather than monastic one — beyond eccentric curiosity has
already been raised in the discussion of Hay 1 above. The
sustained concern elsewhere in the assemblage with two
types of procedures bears out this point. First there is the
pursuit of ‘favour’, whose consistent expression with the
Greek loanword ydp1g suggests an origin in a genre
represented among the Greek magical papyri, the charitesion,
also listed among the ‘magic arts’ (teyvai poywkat) by
Irenaeus (Adversus haereses 1.20.2), writing in the 2nd century,
in connection with what he deemed a heretical cult of angels,
who are indeed invoked directly in the Hay texts (Hay 4).

In some cases (the first recipe of Hay 3, Hay 5) there isa
specific orientation towards winning favour for a man in the
eyes of a woman, which could pass for a gentler form of the
erotic magic deployed elsewhere in the assemblage (Hay 2).
In others, however, it is of a specifically commercial kind,
with potential customers (the second recipe of Hay 3), or of a
more general kind (Hay 1), which invites speculation on
other use and goals: public life, career advancement,
petitions or more sustained engagement with courts and
halls of power, business ventures. In another branch of the
Christian magical tradition, reflected in early modern
Syriac amulets and formularies, favour is sought specifically
before authorities, and an opposition between the users,
members of a minority Christian culture, and the target-
officials as members of a majority Muslim culture is
explicitly drawn.” Something similar in the Hay
manuscripts, though never made explicit, could lie behind
the focus on favour: besides a universal human desire for
assistance in social situations bearing on livelihood, the
appeal is sharpened by the extra difficulty that a Christian
might have felt in securing the favour of a Muslim, especially
one in a position of power, in Islamic Egypt.

6.4 Identity of copyists and collectors

Who were the people behind the Hay manuscripts? To begin
to answer this question, beyond the penumbra of their
reconstructed interests, a possible distinction must be raised
between their owners — who counted among the relatively
few contemporaries literate in Coptic — and others who may
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Figure 6.2a—b a) (above) Staatliche Museen zu Berlin — Agyptisches
Museum und Papyrussammlung, Scan: Berliner Papyrusdaten-
bank, P 2576 (BGU | 315). Settlement between Aurelios Apa loulios
and Aurelios loseph, Arsinoe, AD 627, detail showing notarial
subscription of the notary Georgios; b) (right) Facsimile drawing
(detail) of the portion of the subscription with designs resembling
magical charakteres elsewhere associated with the Sun and
Jupiter

have come into contact with their contents indirectly. That
is, paying clients and less formal acquaintances may have
benefitted from the application of the procedures by the
owners of the manuscripts.

The work of David Frankfurter, seminal for the study of
Coptic magic in recent years, stresses the role of monks and
priests as prime agents in the production and practice of
ritual texts.” Priests are known to have worked as estate
managers in Byzantine Egypt,* a particularly relevant
comparandum for putting literacy to work as a profitable
sideline. For amulets in monastic contexts, the testimony of
the famous abbot Shenoute has often been applied in
modern discussions — and is duly considered in Chapter 7.8
—but it concerns only animal products used as talismans, not
textual amulets, let alone ritual formularies. More relevant is
the dossier of the monk Frange, active in the Theban region
a century or two before the Hay texts: one of his letters
(0.Frangé 191) accompanies an amuletic ‘cord’ (kan) that he
sends to be attached to a mare, and ‘blessings’ (N6éCMOY) to
be attached more specifically to its neck, for it to receive
divine protection. In that context, Frange’s response
(0.Frangé 190) to a request for writing on ‘a large tablet’
(0YNO6 MNAz) to be placed “in front of the livestock’ (2a6H
NNTBNOOYE) may also have to do with amulets, as may the
monk’s copy of a prayer for the blessing of a monastery’s
‘men and livestock’ (EKE2APE2 ENPIOME NTE2YNETE
MNNTBNOOYE NIrcMoy €pooy: O.CrumST 18.4—7 with
O.Frangé p. 158). Blessings, however, are far from erotic
magic, or a procedure to drive a man out of his house, to cite
just two examples of the more aggressive rituals in the
arsenal of the Hay collection. If Shenoute took such
umbrage at the essentially private devotion of the residents
of Pneuit near Panopolis, who will be met in Chapter 7.8,
one can only imagine how much more loudly he would have
fulminated against monks who participated in the fullness of

the ritual practices exemplified by the Hay texts, since there
1s no mention of them in his voluminous ocuvre.

Although the monastic scriptorium and the initiative of
clergy are appealing contexts for the production of magical
texts in general terms, there are no positive indications that
the copyists and owners of the Hay manuscripts were priests
or monks. The appearance of the term shoumara in Hay 3,
467, whose precise meaning remains unknown, is not an
exception, even in the rather unlikely case that this word did
refer to the site of a monastery (see further the commentary).
Only a familiarity on the part of the compiler and user with
the local monastic topography would have to be assumed,
not the active participation of the monks themselves. In Hay
1, 82, reference 1s made to ‘the altar of a topos’
(NEBHCIACTHPION NOYTONOC) as the site of ritual deposition,
but here the sense of internality to a monastic or clerical
community is still weaker. Even if this fopos (literally, ‘place’)
did mean more specifically a monastery rather than a
private chapel, the user would seem to be envisioned as
external to a context in which such an altar is a permanent
fixture, having to search out ‘a’ topos as opposed to ‘your’ or
‘the’ centrally located one in ‘your’ monastery or church.

The interests represented in the texts themselves also
point towards a strongly secular milieu. Success in business,
specifically in attracting customers to a shop, is pursued, as
1s the appropriation of another person’s shop or house,
neither of which, in contrast to the blessing of monastic
holdings of livestock sought by Frange, is particularly
suggestive of a monastic or priestly context. Monks and
priests had economic agency, but so active, secularly
immersed — and likely, to their eyes, sordid — a role as
shopkeeper is improbable. At best, such a position could
have suited a deacon. Even if the intervention was on behalf
of a client, the prevalence of business concerns in the
assemblage, and the more aggressive varieties of its
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expression — making a person ‘flee’ from his house, for
example, in Hay 1, 76—-8 — make it difficult to identify as the
work of a monk or cleric, even of the lower ranks, who took
his orders to heart. This scruple could also have been
expected to apply to erotic magic, another prominent
concern of the assemblage, in such presumably
reprehensible manoeuvres as dispatching a demon to drive
fiery spikes into a woman’s head until she submits — or
rather, exposes herself to the user (or client) and seeks sex
from him (Hay 3). The rubrics and internal references speak
not of gaining conquest for others, but rather for the user
himself (always him), which in their consistency in this
respect are not so easy to dismiss as an illusion of phrasing.

The rest of this chapter will be devoted to considering
some other possible identities, besides churchmen. The first
criterion, of literacy, will have been a stringent one, but
although restricted in contemporary Egypt, it was not
confined to priests and monks. Members of what might be
called a notarial class were literate for professional purposes,
functioning as secretaries, drawing up official documents,
keeping accounts and exchanging letters.” To such a
notarial context belongs at least one text from the so-called
Greek magical papyri (PGM P 13a). This formula for a
prayer, requesting that a supreme, Christian divinity ‘make
subject’ (Omdta&ov) all demons to the user, was copied on the
back of a document in the archive of Dioscorus of
Aphrodito, leading citizen of that village in the 6th century.
His role included drafting petitions and legal documents in
Greek and Coptic on behalf of other members of his
community. More careful analysis of the scribal features of
the Coptic magical papyri holds the potential to reveal a
wider role for such notarial actors in their tradition.* At least
one professional notary used designs resembling magical
charakteres in subscriptions to notarised documents: an
asteriform sign with ringed termini and a diagonal criss-
cross pattern, associated in other contexts with the Sun and
Jupiter respectively, applied by Georgios at Arsinoe in AD
627 (BGU 1 315; Fig. 6.2).

The fullest evidence for this alternative, literate but non-
ecclesiastical context comes earlier in late ancient Egypt.
Much will have changed in Egypt between this 4th-century
witness and the Hay manuscripts — intervening centuries of
majority-Christian culture, then the advent of Islamic rule
—but the perspective on the full range of those who could
take an interest in magical texts, and manifest that interest
in the form of collecting and copying them, is no less
valuable. The document (P. Philammon; cf. PGM XX11a) is a
Grecek notebook in the form of a papyrus codex, whose
owner, Aurelius Philammon, a municipal official of
Hermopolis in the mid-4th century, probably acquired it
blank — entirely or at least in large part — and filled it out
with a miscellany of texts of professional and personal
interest: copies of court transcripts, receipts and accounts
related to his duties in collecting taxes, magical texts with a
focus on the application of verses from Homer for personal
benefit and an invocation of the Sun to grant favour. The
role of Coptic in such a personal, secular circulation is
indicated in turn by a bilingual Coptic-Greek letter sent
between two men who provide no indications of any
religious office or monastic affiliation, found at the oasis

town of Kellis (P.Rellis.Copt. (P.Rellis V) 35), discussed in more
detail in Chapter 7.5). It supplies a copy of a bilingual
Coptic-Greek ritual text for an aggressive aim from private
life, to separate a man and a woman, that is difficult to
reconcile with the expectations of spiritual probity for
churchmen. Nothing about the contents of the letter or its
findspot, in the ruins of a private house, mark either party as
anything other than a private person.

In light of these expanded contextual possibilities,
another magical tradition in Egypt may be put forward as a
model for the copying and collection of the Hay
manuscripts. This is the Jewish magic represented by the
Cairo Genizah,* which will also figure in the discussion in
Chapter 7. Characterised by short gatherings of notes, in
codex form or on single sheets of paper, magical texts in the
Genizah match the Coptic texts in their diversity of aims
and methods, and in their permeability to external ritual
traditions. The sheer quantity of material and its multiplicity
seem to demand a wider spread of individual literacy,
interest and initiative, beyond the bounds of institutional
centres, the equivalent of monastic libraries. Rates of literacy
in the Jewish communities represented by the Genizah
significantly surpassed those of contemporary Christian
communities, but in a more general way the artisanal
workshops of late ancient Christian Egypt can be compared,
in that they produced artefacts imbued with religious
significance but were not necessarily dependent on religious
institutions.*

A more specific comparison can be drawn with the
situation of magic in rural communities in modern Egypt as
observed by Winifred Susan Blackman, whose evidence will
also be applied in Chapter 7.7. For these specialists, Muslim
and Christian, at least one of whom was generally to be
found in each village, practice indeed depended on written
formularies (‘books’), which they usually wrote themselves as
a more durable record of material passed down orally in
families, from father to son. One practitioner from among
the ‘Copts’ showed a more enterprising spirit, having
collected ‘with great labour’ procedures to serve his
speciality of remedies for spirit-possession, and had entered
the profession not through a family tradition but via ‘long
apprenticeship’ to a colleague.?

In all three cases — the Hay manuscripts, the Cairo
Genizah and 20th-century Egyptian villages — a comparison
with earlier ritual practice also helps to reconstruct a more
diverse background of practitioners and their identities.
Chapter 7 will take up those earlier practices from a different
perspective, more broadly contextual than identity-focused
—such a question would require a monograph in itself. Here
one last model may be briefly introduced in the category of
‘freelance religious experts’, as recently defined by Heidi
Wendt for the Roman period. If the question of the
comparative mobility of personnel involved must be set aside
in the absence of relevant indications in the Hay assemblage,
there remains a useful parallel in the client-facing
professionalisation of cultic practice and the freedom to
draw on a plurality of traditions. For members of Wendt’s
category, which in turn shaped the practice of early
Christian charismatic figures such as Paul, there was
something ‘extraordinary’ on offer in their services, but they
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derived legitimacy in the first instance not from institutional

frameworks or confession, but ‘demonstrations of skill and
learning’.?” Such a basis would also have been available in
the Hay manuscripts for their owners, even if whatever
‘demonstrations’ they may have based on them lie beyond
recovery.
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Chapter7

From Ancient to
Medieval Magical
Practice: The Historical
Position of the Hay Texts

Michael Zellmann-Rohrer

This chapter gives historical context for the Hay assemblage
through a diachronic survey of magical texts in the Coptic
language, from precursors in the pre-Old Coptic (or Graeco-
Egyptian) material of the Roman period, through the height
of ritual text production in Coptic in Late Antiquity (4th
through 7th centuries Ap)," to the long afterlife of such texts
in Islamic Egypt. Inextricably bound with these
developments is a story of two transformations, without
which the Hay manuscripts cannot be understood. First,
how the Egyptian language and script developed as a
medium for the transmission of magical texts, from the
native writing systems into the hybrid Coptic script via
Greek. Second, how the ritual landscape in which that
magic itself was rooted, informed first by traditional
Egyptian religion, slowly took up elements of Hellenic cult
over the Graeco-Roman period, then was more
dramatically reshaped by the advent of Christianity, firmly
in place and even dominant in Egypt —in a distinctively
Egyptian form — by the end of the 4th century. A perspective
is also offered on the Islamic context to which the copying of
the Hay manuscripts probably belongs, after their revised
dating —but which, in contrast to other witnesses, had yet to
exert a perceptible influence on their form and content.

The focus here will be on ancient texts as primary sources
—1n keeping with the central position of manuscripts in this
volume — and, in terms now in favour in the study of ancient
magic, ‘insider’ as opposed to ‘outsider’ sources.® As
contemporary ‘outsider’ accounts, more discursive but
usually derogatory, such as found in hagiography and
homiletics, can nevertheless add detail and useful sidelights,
they will be considered in section 7.8. Gleanings from
another kind of ‘outsider’ perspective conclude section 7.7:
observations by modern Westerners on ritual practices in a
comparable, though inevitably much differing, milieu of
Christians and Muslims in Egypt of the 19th and 20th
centuries.

7.1 Ptolemaic Egypt

Egyptians had had contact with foreign writing systems,
most extensively cuneiform, since the pharaonic period.
Greek itself was a late and limited addition for the latter, in
the colony at Naukratis and more occasionally by travellers
further south, such as the visitors’ graffiti in the temple of
Achoris at Karnak on Thebes’ east bank and on the colossi
of Ramses IT at Abu Simbel. The first recorded experiments
with representing the Egyptian language in the Greek
alphabet began not long after its introduction as language of
governance in Egypt in the Ptolemaic period. There was a
practical need to transliterate personal names and toponyms
into Greek, but evidence of more discursive engagement
comes among the graffiti from the Memnonion of Abydos,
in which syntactic Egyptian is found in Greek script without
the additional letters of fully formed Coptic (‘pre-Old
Coptic’ or ‘Graeco-Egyptian’), in one case precisely dated by
regnal year (of the rebel Hyrgonaphor who proclaimed
himselfking over Upper Egypt) to 202/1 Bc.3 Magical texts
figure prominently in the surviving evidence for this
practice: the convenience of Greek vowel-letters may
reasonably be assumed as a motivation, with the appeal of
accurate representation of the pronunciation of archaic
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texts, facilitated by interlinear glossing.* There was also an
opportunity to reach a broader public than the increasingly
restricted circles literate in the native Egyptian writing
systems, a force that also drove the more systematic
translation of Egyptian ritual texts into Greek. In a
development comparable to one in private letter-writing in
the Roman period, Egyptians themselves embraced Greek
and Old Coptic for practical reasons in the obsolescence of
Demotic writing for a distinct but contiguous ritual genre,
letters addressed to deities.?

This transitional time also shaped key elements in the
transmission and use of ritual texts in Egypt: temples and
their priestly personnel. Both were traditionally closed and
hereditary groups, but they were assiduously cultivated by
the Hellenic, or more specifically Macedonian, ruling class
throughout the Ptolemaic period, as the temples enjoyed
royal benefactions and their priests royal favour. To the
beginning of this time of foreign rule belongs the famous
‘Peukestas papyrus’ (SB XIV 11942), probably issued by one
of Alexander’s generals to prevent the violation of priestly
quarters at Memphis or Saqgara. A witness on the ground to
the royal privileges accorded to — and eagerly accepted by
— the temples is a letter from the Zenon archive of the mid-
grd century Bc in which a body of priests of ‘Aphrodite’
reminds a high financial official, the dioiketes, of the urgency
of providing the expensive embalming-materials required
for the burial of a sacred animal, which had been promised
(PSITV 28; P.Zen. Pestman 50).

Temples maintained the right to hold land, the revenues
from which, in addition to royal subsidies, supported the
priests themselves as they engaged in the copying of ritual
texts, among other pursuits. The portion of such texts that
verged on the magical could already begin to serve a
broader public if the priests took to providing private clients
with personalised services, such as amulets and oracular
consultations.® Hybrid institutional structures could also
give more direct routes for non-priestly participation, such as
the position of the katochoi in the Serapeum of Memphis,
some of whom identified as ethnically ‘Greek’ or
Macedonian, but among whom Egyptian language-learning
seems to have progressed, such that they could conceivably
have consulted priestly books? The priesthood itself also
expanded and diversified: priests began to bear Greek
names® —not in itself a sign of change in ethnicity, but
difficult to explain under an assumption of a hermetically
sealed social set.

The absence of Ptolemaic magical papyri in Greek is at
first striking. The exceptions are liminal cases, and finished
products of, rather than instructions for, the underlying
practices. The so-called ‘Curse of Artemisia’ (PGM XL,
whose Ionic dialect suggests it belongs to a pre-Ptolemaic
settlement from Asia Minor at Memphis, is in form indebted
to traditional Egyptian letters to the gods appealing for
justice against human malefactors. Some written
submissions of questions (‘tickets’) from the consultation of a
temple oracle by private individuals at Tebtunis in the grd
century Bc are then the sole properly Ptolemaic witness.?

Egyptian-language magical texts, however, also continue
to be attested, and total survivals of Greek papyri from the
Ptolemaic period are small in comparison to the Roman.

That the later Roman flourishing of the genre is not a
sudden development is suggested by the already well-
developed synthesis of Hellenic, Egyptian and
Mesopotamian magical traditions in a collection of
incantations in Greek from the late 1st century Bc or 1st
century AD — which owes its survival purely to the chance of
being reused for the cartonnage of a human mummy in the
necropolis of Herakleopolis, alongside an archive of an
official, Athenodorus, from that city.” Whether it is
connected to Athenodorus himself or not, the mixture of
erotic magic and a headache cure suits a sympotic context —
and its morning-after effects —in an urban setting, and
nothing about the findspot can connect it to a priestly milieu.
The internal title of the collection speaks of a translation
made into Greek from a sacred book in an Egyptian temple,
a process that need not be accepted literally, but the
underlying sense of traditional Egyptian ritual now
circulating (alongside distinct motifs from other traditions)
in a foreign language within Egypt is inescapable. The
continuation of this circulation into Christian and Islamic
Egypt is responsible for bringing the traditional Egyptian
motif of Horus into the Hay texts, but adapted and reframed
by processes whose dynamics will be considered in 7.4 and

7.6 below.

7.2 Roman Egypt

The social parameters of the later flowering of magical
formularies in Roman Egypt, among the so-called Graeco-
Egyptian magical papyri, will be examined below (7.6). Now
it is time to turn to the situation of the Egyptian language in
particular — Coptic, the medium of the Hay manuscripts,
and its predecessors — in the environment of Hellenistic and
Roman Egypt that also provided the background to the
complex mixture of cultic traditions in the Hay manuscripts.

An early example is a fragment of a book-roll with a
Greek magical formulary of the late 1st century aD (P.Oxy.
LXV 4468; GEMF 6). It shows clear signs of Hellenic
influence: an invocation in pursuit of ‘favour’ (ydpic) refers
to the gods Pluto, Zeus, Hermes ‘son of Maia’, Hera and
Aphrodite ‘bestower of favour’, and to their dwelling on
Mount Olympos, in conjunction with some magical words
that may hail from the Near East (verso11-17). In an
invocation in another section aimed at bringing sleep, there
1s also a metrical closing tag of great antiquity in Greece,
asking the goddess Persephone to ‘perfect a perfect
incantation’ (Pepoepdvn téhecov tferéav Emaodniv], verso i
26). The Egyptian language, still current in both spoken and
ritual use in the local context of this formulary, the city of
Oxyrhynchos, makes itself felt in an utterance prescribed as
part of an amulet (pUAOKTAPLOV: verso ii 20—5). Internally
identified as a ‘speech in Egyptian’ (A0[yog Aly]untioti), it
does indeed, though fragmentary, preserve some syntactic
elements in the Egyptian language: the self-identifications ‘I
am’ avak ayk [ |, similarly avk followed by divine names
apa paAd[ |, and viae pv pv ‘he, so-and-so’."

In the same city of Oxyrhynchos, in the slightly later
Roman period, Old Coptic makes its entrance. That is,
certain Egyptian words are written in Greek letters, with the
addition of new ones borrowed from alphabetic Demotic to
represent more accurately phonemes not found in Greek.
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This witness is an otherwise entirely Egyptian ritual
formulary, P.Brit. Mus. EA 10808 (GEMF 14), dated to the
later 2nd century Ap, a fragment of a book-roll with a
complex mixture of Demotic, Greek and Old Coptic scripts
(see Fig. 1.8). The convenience of recording precisely the
vowels of divine names, whose correct pronunciation would
have been considered crucial to the efficacy of the ritual,
again probably underlies this choice: an entire column (i1) of
the text is devoted to a transcription into Old Coptic of a
Middle Egyptian text, an invocation concerned with
winning favour and love for its beneficiary.

A more recognisably and substantially bilingual
manuscript, reflecting the rise of Greek as a language of
scientific and technical literature even in milieux
traditionally dominated by Egyptian, comes in the grd
century. Old Coptic as exemplified by this manuscript shows
a still fluid set of additional letters, before their
systematisation in a ‘standard’ Coptic. PGM 111 is a
composite of fragments of two original manuscripts, one
solely in Greek (IIL.1), the other bilingual, in Greek and Old
Coptic, including its special letters (II1.2)." The Old Coptic
portion is fragmentary and textually corrupt, but remains
that are extensive enough for analysis survive in two places.
A short invocation (Adyoc: 396—407) consists chiefly of divine
epithets as part of a long procedure for divine assistance in
divination. A longer one (633—89), untitled, apparently
served a ritual for a divinity to make the user’s ‘shadow’
(ox1d) serve him, and is periodically interrupted by Greek
placeholders inviting the insertion of particulars ‘as you
wish’ (@ 8v 0£1e1c). That Old Coptic portions, so far as
preserved, are confined to invocations suggests that this
writing system offered a middle ground between the original
intention of pre-Old Coptic glosses to preserve
pronunciation of archaic language — the longer of the two
invocations here lays claim several times to knowledge of a
‘true name’ (pAN (€)NMHT) —and the popularising effect of
Greek script (and language) as more easily and widely
written and read. PGM 111, however, is no fossilised relic of
ancient Egypt: the Old Coptic shows already an engagement
with contemporary cultic currents. In the shorter invocation
(396—407), the names of the angels Michael and Gabriel
appear, and a continuation (418—20) refers to the
eschatological toponym Gehenna (reinna: see Hay 3, 17-18
with the note) and may include a self-identification as ‘Jesus,
the great god’” (ANT? in place of ani in PG, followed by
IHCOYC NNETO). The longer invocation (653-89) includes
among self-identifications and divine epithets sequences of
the seven Greek vowels and the Judaeco-Christian or Gnostic
CABAW[6] AAWNAI AAWMN BAPBAPIOT.

7.3 Jews in Egypt, Jewish elements in magical texts
Contact between Jews, or Judaeans, and Egyptians had a
long history. Beyond whatever historical reality may be
reflected by the biblical narratives of Israelite presence in
Egypt, Egyptian foreign conquest brought contact with the
relevant part of the Near East, and, closer to the time of the
Hay manuscripts, Jewish communities were settled in Egypt
under the Persians and the Ptolemies. From Judaea the
Persians adopted the Aramaic script and language as an
administrative technology, and the Ptolemies, who already

had Greek for that purpose, showed an interest rather in a
religious aspect. Royal patronage supported the translation
of Jewish scripture that resulted in the Septuagint, to judge
from credibly historical elements in the otherwise fictional
Letter of Aristeas. That the influence of Judaism on magical
texts in Egypt was reflected not only in the Greek language,
even if relying on it for diffusion, but also in Egyptian-
language texts shows that these developments were not
limited to Alexandria. The engagement also involved
dynamic mythmaking, as emerges, for example, from the
references in the Demotic portions of the bilingual Demotic-
Greek formulary P.Mag.LL to a divine revelation ‘in the
fashion of your revelation to Moses (written with a divine
determinative) that you enacted upon the mountain, before
whom you created the darkness (and) the light’, alongside
references to cult at Abydos that identify the invoked god
clearly as Osiris, and in a recipe for erotic magic to ‘the
longing that God, the son of Sirius (?), felt for Moses while he
was going to the hill of Ninaretos to offer water to [h]is god,
his lord, his Iao Sabao(th)’."* A more precise borrowing from
Jewish scripture appears in a Greek formulary of the 4th
century, PGM XXXVI, which cites as a narrative analogy
the destruction of the biblical Pentapolis and the
transformation of Lot’s wife into a pillar of salt. The text
echoes biblical language, citing the five cities by name, and
contextually links this episode to the ritual use of sulphur,
but makes some additions: that all five, not only four, of the
cities were destroyed, and that Lot’s wife was lithified simply
by ‘hearing the sound’ (dxoVoaca tfig p@Vic) of the
destruction,'* which may reflect a dynamic engagement with
scripture beyond a passive reception through distorting
media. The interface between Greek and Coptic language
and script also intersects with the translation of Jewish
scripture, as the Old Testament book of Proverbs was
rendered in Egyptian in the grd or early 4th century, ina
script better described as Old Coptic than Coptic, with a
high concentration of unusual and archaic letters going back
to Demotic.’ Already in the grd century a Greek version of
Isaiah was being annotated in Coptic (P.Beatty VI (cod. V) +
PSIXII 1279).

The interaction with Judaism also ran in both directions,
in a manner that illustrates the complexities of the magical
practice of Late Antiquity. Non-Jewish (Hellenic, Egyptian)
elements appear in magical texts otherwise securely
attributed to Jewish practitioners in Late Antiquity.”7 Such
transfers continued into later times, as suggested by probable
uptake from Coptic, possibly through an Arabic medium,
into the Jewish magic of the Cairo Genizah, where there
may even have been an attempt to copy Demotic signs.'

Because of the dominant place of Christianity in the
tradition of the Coptic texts, to which the Hay manuscripts
belong — as also the belief-system guiding and permeating
the worldview and daily life of their practitioners — there was
less scope for any direct influence from Judaism, opposition
to which was central to Christian self-definition. Still, the
Hay manuscripts engage with lore about the magical
prowess of Solomon (Hay 2), which owes a debt, even if
unacknowledged by contemporaries, to Jewish traditions, as
does the development of the angelology reflected most
extensively in Hay 4 and 5, integrated in turn with
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Egyptian traditions (as shown by the Egyptian name of one
of the angels in Hay 5, Sebthor: see 28 with the commentary
and section 6.3 above). From elsewhere among the Christian
magical texts there is the apparent translation of a
pseudonymous prayer of the Jewish patriarch Jacob from
Greek into Coptic, citing an apocryphal tradition of an
alternative ending to the biblical episode of the binding of
Isaac.”

7.4 Christianity and Christian magic

The flowering of Christianity in Egypt, in a distinctively
Egyptian form,* is undoubtedly the most significant
development for the constitution of the texts of the Hay
manuscripts. Christian features are so pervasive in them —
crosses, invocation of divine powers, claims to act ‘in the
name of” the latter, co-options of the cult of saints, scripture,
liturgy — that they hardly need elaboration here. It is,
nevertheless, striking how much more elaborately other
branches of the Coptic magical tradition develop a
Christian mythology: the cosmologies, visions of heavenly
churches and detailed celestial topography and reference to
ritual practices of angels, on display in the lengthy
‘Glorification-text’ (Endoxon) of the archangel Michael, to
which, and to the applications of which, an entire 10th-
century codex is devoted.” To understand the background of
the Hay manuscripts, it should also be recalled that
Christianity was not alone among new religious traditions
introduced to Egypt in the Roman period, and its eventual
dominance over rivals in what should be seen as stiff
competition was far from guaranteed. Direct lines between
ancient Egyptian traditions and a later ‘Christianisation’ of
them are, therefore, problematic. Besides Gnosticism and
Manichaeanism, which will be discussed below, there was
also the more specifically Egyptian Hermetism and the
Hellenic Neoplatonism,* among the inheritance from which
may be the distinctive charakteres discussed in Chapter 6.

Before that, some no less distinctive and significant
developments took root in Alexandria, where non-Jewish
interest in Jewish scripture had been active already for
centuries: the intersection of Jewish, Christian, Hellenic and
Egyptian cultic and mythical elements in what is
conventionally termed ‘Gnosticism’. Even if there 1s no
consensus on the precise scope of that term, or substantial
evidence for it as a self-identification among adherents,
Christian authors of the 2nd through 4th centuries did speak
of contemporary, heretical groups as ‘gnostics’.*3 Original
texts, most spectacularly those copied in the 15 codices of the
4th or 5th century secreted together at Nag Hammadi (near
ancient Diospolis Parva), are generally accepted as products
of this same 2nd- to 4th-century period.

In the Hay texts Angelicus M. Kropp, writing before the
Nag Hammadi find, pointed to Gnostic influence on the
opening, ‘syncretistic’ prayer of Hay 1 (AXZ1II, 226-7; see
also the commentary on 1-12), with its unusual descriptions
of the Christian eucharist and persons of the trinity as
having distinct divine, or angelic, guardians. The passwords
in several of the invocations in the Hay texts, and
accompanying aromatic offerings, may also reflect elements
of such a synthesis with apocalyptic teachings that find their
closest analogues in Gnosticism, even if no practice in the

recent history of the Hay assemblage could be characterised
as properly Gnostic. Absent are characteristic features
generally attributed to Gnosticism: the salvific role of
received knowledge (gnosus) itself, a dualistic cosmology,
polemic against Judaism and Christianity. There are only
fragments of Gnosticism’s distinctive cast of mythological
figures: probably one of the cosmic Luminaries, Harmozel
(Hay 4, 20 with further discussion and references in the
commentary) and possibly an Aion, but, if correctly read in
Hay 2, 3, the latter is only mentioned as a general
comparandum for a more specific, demonic power. More
decisive signs in turn are found elsewhere in the Coptic
tradition, as the Barbelo-Mother in the handbook P.Macg. 1
1, or the mythology expressed there of Dauithe as
simultaneously ‘mother of all origins’ and father of angels
and archangels, presiding over a tree on the banks of the
Euphrates, and over a chimeric eagle-bear creature that
intercedes for human souls, whose ‘true name’ is given as
Kabaon.*t

Manichaeanism was the other contender with
Christianity for late ancient primacy, but it has left fewer, if
any, direct reflections in the Hay manuscripts. Manichaean
missionary activity, and faith-communities, did exist in
Egypt, and a magical stratum probably accompanied one of
them in the Dakhla Oasis settlement of Kellis. There is the
bilingual, Greek-Coptic text P.Rellis.Copt. (P.Rellis V) g5,
which will be introduced in section 7.5, and a Greek
handbook and matching finished product (P.Kellis I 85 and
87), which were found in the same room as the bilingual text
and some other material of comparable genres:
hemerologies, a horoscope and one further amulet and
formulary.*s Some of the distinctive charakteres of one of the
Kellis formularies (P.Kellis I 85), not closely matched among
the Graeco-Egyptian magical papyri, are broadly paralleled
in one of the Hay texts, suggesting some diffusion in the
intervening centuries: see Hay 7 with the commentary
there. The presence of celestial boats among the figural
drawings in the Hay manuscripts (see 6.2 above) could also
owe something to a Manichaean alongside an Egyptian
traditional background.

7.5 The rise of Coptic

The related question of the development of specifically
Coptic language and script, at the centre of the development
of Christianity and contemporary ritual texts in Egypt, and
hence crucial for an understanding of the Hay manuscripts,
may now be taken up. As has been recently recognised, a
cohesive system existed for recording the Egyptian language
via Greek letters, with some additional ones derived from
Demotic, already by the end of the 1st century ap, although
competition with other systems took several more centuries
to be resolved in favour of a ‘standard’ Coptic.** Magical
texts in particular continue to reveal complexities in the
development of these systems. The chief implication for the
Hay manuscripts is the non-linearity of the progression from
the turn of the 2nd century (and the so-called Old Coptic
Horoscope that exemplifies that emergent, coherent
system®) to their period. The Egyptian language, and the
pre-Coptic Egyptian scripts, persisted well into the Roman
period, such that they could presumably have served as
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sources alongside Greek for the compilation of at least some
of the earliest (Old) Coptic. This survival is attested by the
well-known Demotic magical papyrus of London and
Leiden (P.Mag.LL). There the situation of languages and
scripts seen so far is inverted: an Egyptian-language frame
with occasional use of the Greek alphabet to render precisely
magical words that are probably in turn neither Egyptian
nor Greek in origin, or to take over in full syntactic Greek
invocations felt to be untranslatable.®® An especially complex
example involves Demotic ritual instructions furnished in
part with Greek glosses, and an entirely Greek invocation
(P.Mag.LL recto iv 1—22, with PGM XIVa 1-11).

Into the 4th century, syntactic pre-Coptic, or Graeco-
Egyptian, portions in Greek formularies continue to be
found. In PGM 1, five columns disposed on a short book-roll,
a self-contained Egyptian opening in Greek letters
introduces a longer Greek ritual speech in pursuit of
invisibility, which can be rendered in Coptic characters as
follows: ANOK ANOYN ANOK OYCIP$PH ANOK
WCWOTCWPWNOYIEP ANOK ME OYCIPE NENTA CHT TAKO ‘I
am Anubis, I am Osiris-Re, I am Osotsoronouier, I am
Osiris, the one whom Seth destroyed’ (251—-2). Self-
identifications with an(0)k ‘I (am)’ are not uncommon even
among what would otherwise be considered magical logoi in
Greek, but the connected syntax of the last sequence, using
the copula ne ‘am’ and the relative clause ‘the one whom
Seth destroyed’, shows a more sustained engagement with
the Egyptian language. Such engagement is borne out by an
example in which the Egyptian language is not just
transliterated faithfully, such that sense can still be made of
it, but also supplied with a Greek version, confirming that
making sense of it did indeed interest ancient readers and
copyists. An incantation to open a lock (PGM XXX VI 315~
16) addresses the lock first in Coptic, AYWN NHI XY®N NHI
TKEAAL, then in Greek, dvolynOi dvotyndi kAelotpov, the
latter reflecting a more idiomatic than literal translation;
that is, the imperative has been changed to the passive voice
—1impossible in Coptic —and the direct rendering of an
equivalent of NH1 “for me’ thus dispensed with.

In this same century comes a momentous expansion, in
which Coptic begins to approach Greek on a more equal
footing. Extensive portions of Old Coptic turn up in a
bilingual, Greek-Coptic ritual formulary in a papyrus codex
(PGM IV with Love 2016). Alongside the usual
transliterations of Egyptian divine names directly into
Greek, there are even more substantial Old Coptic portions
than in PGM I11, and in a better state of preservation that
can sustain more detailed philological analysis. The codex,
as far as preserved, opens with Old Coptic, which lacks a
clear indication of purpose, but the substantial invocation
(11—25) unmistakably hails the Egyptian deities Osiris,
Anubis and Thoth with traditional epithets (e.g., Osiris as
‘Pharaoh of the underworld, lord of mummification’, Anubis
as ‘He who is upon his mountain’, Thoth as “Twice great’)
and makes clear a general goal of divine assistance in an
inquiry, which may be a form of divination. Among them
stand too Hebraic or Hebraising divine names suggesting
contact with external traditions, above all Sabaoth and
Michael ‘the great one of angels who is with God’. A
rendering in Old Coptic script (94-113) of traditional

Egyptian myth is more ambitious both in form, wrought
with the poetic features of parallelism and interlocking
doublets and triplets, and in content, narrating a dialogue
between the gods Isis and Thoth, in which Isis complains of
the adultery of Osiris with Senephthys, and Thoth offers a
ritual cure, apparently analogous to what is (or was once)
sought via the ritual in the framing procedure. Nevertheless,
in a codex of g5 folia and 3,274 lines (to count from the
edition of Preisendanz in PGM) these Old Coptic sections,
five in total and none longer than 20 lines, are much in the
minority, and confined to spoken invocations. Greek was
apparently felt more practical for instructions and rubrics.

The quick pace of development of the Coptic script, and
of the underlying language in the ritual sphere such that it
could compete and even supplant Greek on the practical side
too, can be seen in another product of the 4th century.
Another bilingual Greek-Coptic ritual formulary, now in a
smaller, parchment codex and with a scope restricted to
healing (Michigan Ms. 136),3° shows some archaic features in
the language of its lengthier Coptic incantations but an
entirely regularised Coptic script. The content of this
miniature codex, probably copied in Arsinoe/
Krokodilopolis, is in fact primarily in Coptic, with only a
few portions purely in Greek, perhaps in turn kept on the
familiar grounds of fidelity: an application of the verses of
Homer and an invocation of angels, for example, both of
which may have been considered difficult to render into
Coptic. Here, where the scope is medical, there was no
preference for Greek against Coptic even for the practical
elements, the rubrics and instructions that would have
allowed the procedures to be applied.

This intersection of bilingualism and ritual texts, now
once again making use of the more standardised Coptic
script, and like the Michigan parchment codex showing a
firm shift of the balance between the two languages in
favour of Coptic, can also be traced through occasional
witnesses from outside the narrow scope of the copying of
formularies. The 7th-century dossier of the monk Frange
has already been discussed in Chapter 6.4. Earlier in Late
Antiquity, a letter on papyrus from a Manichaean context in
the Dakhla Oasis town of Kellis in the 4th century (P.Kellis.
Copt. (P.Kellis V) 35) proves to be a cover-letter for a bilingual
Greek-Coptic invocation (the first few lines of which are in
Greek, the rest, and the majority, in Coptic) for aggressive
magic, the separation of a man and woman.3' According to
the accompanying correspondence, also in Coptic, the
sender of the letter had been asked to search out a particular
ritual text, but after failing to find it, has offered the one
copied as a substitute. There is little detail on the
correspondents beyond their names, the Egyptian Psai and
the Roman Ouales (Valens), their functional bilingualism,3?
and their curiosity about ritual texts, which seems, as also in
the Hay manuscripts, to have been pursued outside of the
structures of temple or church, despite obvious traditional
Egyptian and Judaeo-Christian features of this particular
text.

7.6 Regional and traditional context
Just as Coptic magical formularies such as the Hay texts
cannot be fully understood, despite the — appealingly, for
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modern scholars — large numbers in which they have
survived, without a background pieced together from more
disparate sources, so too do the magical texts of Egypt in
general need some words of contextualisation. In an
overview of Graeco-Egyptian magic and its characteristic
features, reflected particularly in the papyrus formularies
(some 100 items) and an even larger corpus of inscribed
amuletic gems (over 5,000), Gideon Bohak (2016) has called
attention to the centrality of writing (the ‘scribal’ character
of the corpus), the prominence of non-Greek magical words
(‘words of power’), drawings and signs in the mechanisms of
the ritual® and the mixture of Greek and Egyptian elements
in the linguistic, cultic and mythical background. Such
magical papyri are found continuously — though not
uniformly —in Egypt from the Ptolemaic period on, their
survivals peaking in the grd and 4th centuries Ap, and, as
has already been glimpsed, make use of Greek and various
phases and scripts of the Egyptian language. No fewer than
350 formularies and their associated finished products can
be recognised, most often pursuing healing, but with a
diverse complement of aggressive, divinatory and other aims
including alchemy.3*

The identification of shared motifs in gems, metal
amulets, curse tablets and medical compendia of authors
such as Alexander of Tralles,® active outside Egypt, shows
that the restriction of such written formularies to Egypt is at
least in part an accident of the archaeological record.
Broader cultural currents were at work, and Bohak (2016)
persuasively suggests a sequence in which a ‘bicultural
encounter’ in Ptolemaic Egyptled to a hybrid magic that
was then diffused widely under Rome, after Egypt became a
Roman province. Correspondingly, magical texts copied
and used in Egypt were open to external influences too: the
4th-century Michigan Ms. 136 has recently been shown to
have a shared background with the medical author
Marcellus Empiricus, active at Constantinople and in
western Europe, writing in Latin but recording some
magical material in Greek, such as the amuletic application
of Homeric verses,*® which is probably indebted to an
otherwise vanished circulation of such texts. Further
investigation of medieval Christian manuscript culture, in
the fullness of its linguistic diversity — setting Syriac
Aramaic, for example, alongside medieval Latin and
Byzantine Greek — continues to reveal further fragments of a
shared magical inheritance of Late Antiquity, % which
illustrate this otherwise obscured circulation shared
between Egypt and the rest of the Near East and wider
Mediterranean area. These connections, however, need not
detract from the extent to which the transmitted elements
were extensively reconceptualised to fit contemporary
contexts, as for the users of the Hay manuscripts confronting
the Horus myth (Hay 1).

The nascent dominance of Coptic — both language and
script —in the transmission of ritual texts in Egypt will be the
key to understanding the next phase in the historical
background to the Hay texts. Greek, however, even after it
ceded some of its official functions, such as to Coptic as
language oflegal documents beginning in the 6th century
and conclusively after the Islamic conquest,* did not
disappear entirely. Its position as the official language of the

Christian church in Egypt® left deep roots, and it continued
in liturgical use;* though increasingly limited, and more
specific to ritual codices, it continued to feature in bilingual
formularies. P.Carlsberg 52 (inv. 31+35) is a fragmentary
bilingual parchment codex of the 7th century, whose first
three pages give an invocation of a demon for assistance in
Fayumic Coptic and the fourth a Greek invocation with a
first-person narrative of a descent to the underworld
(compare 6.3.1 above), with a request to dispatch yet another
demonic power.* The name of the demon invoked in the
Coptic portion, NETBH ‘the avenger’, suggests the survival or
maintenance of a traditional Egyptian avenging deity
reconceptualised as a netherworld power,** but integrated
into a divine landscape both Judaeo-Christian — including
the cherubim and angels and an omnipotent father —and
post-Hellenic, threatening the demon with recourse to
‘Artemis, the mother of all the gods’ in case of disobedience.

The fragments of untranslated Greek, on their way to
becoming simply magical words, which are found in the Hay
manuscripts and other formularies of their time (see the
commentary on Hay 5, 36—44), are another vestige of this
transition from Greek to Coptic in large part via translation.
This Greek, then, will have been left behind in the
production of those versions. This situation is a mirror
image, for Greek, of'its role as target language for earlier
translations of ritual texts from Egyptian.

Roots in culturally Hellenic ritual elements, distinct from
mere use of Greek language in ritual texts, complicate these
relations and suggest a motivation for use —and preservation
—of Greek beyond convenience, even if these elements fail to
outlast Late Antiquity. Among the earliest attestations of
Greek Magical Papyri, at the turn of the common era, the
so-called ‘Philinna papyrus’ collects healing incantations in
a Greek literary metre, the dactylic hexameter, and applies
an ancient apotropaic motif ordering afflictions to flee (PGM
XX; GEMF 3). The erotic magic of the formulary Suppl. Mag.
IT 72 (GEMF 4), recovered from the necropolis of
Herakleopolis, introduced already, alludes in further
hexameters to the pelting of a beloved with fruit, drawn
from Hellenic rituals of courtship. Already in the latter
manuscript, these elements are thoroughly integrated with
Egyptian (and also Near Eastern and Mesopotamian) ones:
the formulary itself is billed as a translation from Egyptian.
This nexus continues in later texts: a pair of similes for the
desired effect sought on the female target of a ‘genital-
locking’ procedure (puoikAgidiov) in the formulary PGM
XXXVT calls for her to ‘love me (...) as Isis loved Osiris and
remain chastely devoted (&yvn) to me as Penelope to
Odysseus’ (288—9). Indirect evidence of translation from
Greek into Demotic can be found in the magical handbook
P.Mag.LL, in rubrics, instructions (some with Greek
loanwords), and some invocations, with other invocations
simply left in Greek, but the consultation of older Egyptian
sources can also be established. As Dieleman concludes, the
priests involved in this composition ‘succeeded in bending
the Hellenised Egyptian magic to their will’.#* The Hay texts
are thick with Greek loanwords and scribal features, such as
technical abbreviations,* but these features are common
throughout Coptic, and specific Hellenic ritual elements that
could stand out against the hybridity of Late Antiquity are
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Figure 7.1 Chronological distribution of Coptic magical texts (as listed in Bélanger Sarrazin 2017a)

essentially absent. In the world of their users, the end of a
distinct Hellenic culture in Egypt has been reached and
passed.

7.7 Coptic magic: peak and descent

The height of Coptic-language magical texts might be
expected to come after the eclipse of Greek. A statistical
analysis is hindered by the absence of a published corpus of
Coptic magical texts: a recent effort to redress this, the
Kyprianos project, estimates a total of over 500 manuscripts in
various states of publication, dating between the grd and
12th centuries.® The most detailed account for Coptic so far
available, the checklist published by Roxanne Bélanger
Sarrazin (2017a) based on 242 certain and 60 possible cases,
yields 35 Coptic formularies that can be assigned to the 6th
through 8th centuries (and four more assigned to the 5th or
6th), along with at least 18 finished products (amulets and
similar) presumably produced from such formularies. (The
data are presented in Fig. 7.1: only manuscripts listed in this
checklist as certainly magical, and assigned a date, are
represented.) This ‘middle’ period corresponds with the lack
of any monolingual Greek formularies from Egypt securely
dated after the 6th century, following an ‘early’ transitional
period of bilingual formularies and translation from Greek
into Coptic and preceding a ‘late’ period in Islamic Egypt.
The statistical peak, however, a total of 42 formularies (and
31 finished products) and some of the most extensive of the
surviving documents, comes in the ‘late’ period. By then
Arabic had already established itself as the new language of
governance in Egypt, but Coptic continued in use within
Christian communities before the rise of Christian Arabic.
To judge from published survivals, the ground prepared by
the ‘early’ and ‘middle’ periods was exploited most fully in
the ‘late’ one, though an evidentiary bias will have favoured

survivals of later manuscripts. It is on the cusp of these two,
‘middle’ and ‘late’, that the Hay manuscripts can be seen to
stand, the implications of which will now be traced.

Characteristic of the ‘middle’ and especially the ‘late’
periods are long, complex prayers or invocations and rituals
with ambitious spiritual goals. Accompanied by aromatic
offerings, they stake and strengthen claims on what Richard
Gordon has called ‘spirit-attention’,* in a cultic imaginary
rich with supernatural powers. Some pseudonymous prayers
(as of Mary and Michael) take up an entire manuscript, and
extensive lists of their recommended ritual applications may
also be given. There are occasional vestiges of traditional
Egyptian religion, such as the Horus motifin Hay 1, but
more pronounced in this Christian period is the distinctively
Egyptian Christianity¥” — among the Hay texts, for example
the co-option of Psalms and hagiography in Hay 1 —
perhaps with traces of Gnosticism, as suggested in 6.3 above,
however far removed that system would have been from the
lived experience of its contemporary users. The witness of
the formulary P.Macg. I in this respect has already been
discussed. More extensive traces come in the so-called ‘Rossi
Gnostic Treatise’, a formulary in the form of a papyrus
codex with instructions for a long invocation for general
protection and more specific bodily and spiritual ‘cleansing’
(kaeap1z€) accompanied by a burnt offering, ritual attire,
and ritual drawings. The codex was the work of a Christian
copyist, but it references entities with a more diverse
background, such as ‘the mind (nNoyc) that is hidden in the
father’ and ‘the great, honoured virgin, inside whom the
father was hidden before he created anything’, and a finely
drawn hierarchy of angels,*® with elaborate descriptions
throughout of various occult aspects of this celestial ‘father’.

In what institutional framework would these ‘middle’ and
‘late’ Coptic magical texts have been copied? Precise
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internal indications are rare, and such as can be found are of
amuch later date.** Some considerations specific to the Hay
manuscripts, on what can nevertheless be hypothesised,
have already been given in Chapter 6.4. More generally, the
traditional Egyptian temples, whose operations
accommodated, if not encouraged, the copying of magical
texts for wider circulation, must be removed from the
equation in most cases after the 4th century, and certainly
after the 5th. The integration of magical texts within
Christian institutions, church and monastic, was
ideologically more problematic but probably still important:
both internal evidence, such as intertexts with Christian
scripture, and external indications, such as the ire of
Shenoute against churchmen implicated in magic (below,
7.8) point in this direction. A third way had opened up
already in the earlier Graeco-Roman period: literate people
with access to formularies but no apparent connection to
structures of religious institutions, exemplified by the
bilingual correspondence from Kellis, discussed above (7.5).
The Hay manuscripts show no signs of the Islamic
context in which, according to the dating proposed in this
volume, they should now be placed. This conclusion extends
to physical disposition — the eventually more economical
paper is not yet in use, to say nothing of wood-block printing
for finished products® — as well as content. Developments in
the rest of the Islamic period may be briefly summarised, as
a sort of mirror image of earlier shifts, in which Coptic
gradually fades in favour of Arabic. Coptic, by then the chief
language of Egyptian Christianity, will first share space with
Arabic in bilingual formularies. In P.Heid. (Schott-
Reinhardt) A / K 500/1 (P.Bad. V 123), assigned to the 7th or
8th century AD by its editors, scribal practices of Late
Antiquity continue in the use of a papyrus roll, rotated to
receive a single, tall column (transversa charta), and the Coptic
ritual texts are copied in a still relatively fluid, documentary-
style hand, but each is introduced by instructions in the
Arabic language and script. Such a disposition would
already begin to allow cross-cultural applications, that is,
beyond the needs of a Christian community in which Arabic
eventually became the spoken language, the use of originally
Christian ritual material on behalf of] or even by, Muslims.
Further evidence for this adaptation will be encountered
in section 7.8 on external sources for later magical practices.
One internal witness can be mentioned here: an invocation
in a Vienna papyrus of the gth or 10th century seeking
favour ‘before the race of Adam and all the children of Zoe’,
so far broadly similar to what is found also in the Hay
manuscripts (Hay 3, 27-8; Hay 4, 32—4), but adding
another clause, ‘and all the offspring of Ismael’ (MnemMTw
€BOA MIMKENOC ENAAAM MN NWHPE THPOY NZ(MH MN
NeXNO THPY NICMAaHA).> The presence of ICMAHA,
apparently the biblical Is(h)mael, puzzled the first editor, but
it can now also be recognised in an invocation for a
comparable purpose (attracting customers to a shop) in a
1oth-century magical handbook.>* In both cases the phrase
can be explained as an addition to gain relevance, for
Christians on their way to becoming a minority culture
among the ‘offspring of Ishmael’, that is, the Arab rulers of
Egypt and its growing Muslim population more generally,
an analogous situation to that of Jews in the Graeco-Roman

period and Late Antiquity. It may even have been a
hypothetical ‘offspring of Israel’ (Icpana, differing only in
one letter from 1IcMaHA) originally within a Jewish version of
this procedure that inspired this addition. Coptic would, in
the course of the Middle Ages, be replaced for magical
purposes by Christian Arabic, whose medieval Egyptian
tradition remains to be studied. It is possible, nevertheless, to
look ahead to some modern examples, such as two
handbooks for the application of the Psalms for amuletic
purposes from 2oth-century Egypt.’

The statistical peak of surviving evidence for text
production associated with Coptic magic, as analysed here,
lies in the Islamic period, and the spread of Arabic does not
immediately equate to the loss of written Coptic for ritual
purposes. The presence of finished products in Coptic
mentioning people with Arabic names is a further caution in
this regard. One 11th-century fever amulet on paper from
Behnasa, the medieval settlement on the site of the ancient
city of Oxyrhynchos, in fact mirrors the situation of a 5th-
century amulet from the same place, with personal names
providing the only direct signs of the probable Arabic and
Coptic spoken languages of their respective beneficiaries.’*
The bilingual Heidelberg formulary introduced above also
points to a similar hybridity of modern convenience and
preservation of older traditions. That influence ran from
Islamic culture and religion in the other direction, finally, is
shown by a sheet of paper from the otherwise generally
Jewish textual assemblage of the Cairo Genizah but with
recognisably Christian features, copied in the gth—11th
centuries AD.% The text is entirely in Coptic script, but the
first lines give a transliteration of the Islamic bismallah
(NECMEANE EXPAZMEN €xpa2iM) and an Arabic formulation
of the particulars of the curse, that the tongue of a named
man be bound before a named woman. This section is
followed by magical charakteres, then a Coptic invocation of a
Christian deity with reference to the ‘voice uttered at the top
of the wood(en cross)’.

The association of Copts as a religious community with
magic continued long into modern Egypt. Muslim
communities had magic of their own, and practitioners to
match,3® to whom Christians indeed sometimes turned
already in the medieval period,’ but Christian neighbours
were specially sought out by Muslims for related purposes,
whether because of magical efficacy attributed to alterity, or
areputation for inheritance of ancient traditions. During her
time in residence with Egyptian peasants in the early 20th
century, Winifred Susan Blackman observed that Muslim
women would seek barakah (‘blessing’, a substance with
talismanic or amuletic efficacy) from Christian women,
usually in the form of pieces of their clothing, to protect
children, and she herself was asked to spit in the mouths of
infants for the same purpose.’® Blackman also encountered a
‘written charm’ provided to a Muslim woman for the
protection of her unborn child, ‘obviously Coptic’ in its
invocation of the trinitarian deity; the co-existence of one
Muslim and one Copt magician in the same village; and a
Coptic priest with a book containing ‘the proper
incantations’ to accompany a ritual to find buried treasure.’
The circulation of books — that is, formularies — alongside
the translation of magical texts may explain in part how
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distinctive features of Late Antiquity, reflected also in the
Hay manuscripts, could still be found in Blackman’s time: a
written ‘charm’ for erotic magic buried at the threshold of a
male target, to make him unable to eat or sleep, and the
requirement of the mother’s name (metronym) rather than
the patronym to identify the target.® Nor were the ritual
healing practices dependent upon priestly or monastic
actors: a report from the decade after the residence of
Blackman has an apparently professional healer, for whom
no ecclesiastical affiliation is mentioned, attend to a
scorpion-sting via amulet and oral incantation.”

7.8 ‘Outsider’ sources

With the exception of the ethnography of modern Egypt just
introduced, the preceding account has preferred the
testimony of ‘insider’ sources, which have the advantage of a
precise and unbiased account of the workings, and some
sense, however incomplete, of the extent of the underlying
practices. These sources leave obvious gaps: the
circumstances of production and use (if the formularies were
indeed used) above all, as the copyists of the formularies in
question as a rule remain anonymous. Bilingual formularies
and finished products at least provide indirect indications
and onomastic data, which can, for example, illustrate the
implication of Coptic-language ritual formularies in the
production of amulets for Muslims, or at least Christians
with Arabic names — a testament to their continued
relevance in Islamic Egypt. This final section turns to the
contribution of other sources on Coptic magic, with
particular attention to its social position.

The nexus of Egyptian language and ritual professionals
can be illustrated with an anecdote of Anastasios of Sinali,
probably set shortly before the Arab conquest of Egypt.
Some ‘magicians’ (dppakot) have been confined in prison,
itself an interesting testament to official attitudes to their
practices, which receive no further specification.® As
reported by a prison-keeper, sent to get written statements
from the accused for their trials, one of them speaks to him
‘in the Egyptian language’ (Alyvrtiokii yAdTTn), warning
him to make sure that he has taken communion and is
wearing a cross before questioning his colleagues, to prevent
them from harming him.

The most extensive witness is the work of the abbot
Shenoute (c.347—465), best known of Coptic authors,’ and
leader of monastic communities near the village of Atripe in
Upper Egypt across the Nile from Panopolis. Shenoute
wrote at an important transitional period in Late Antiquity
some centuries before the Hay manuscripts. The rapid
Christianisation of Egypt in the 4th century was, in
retrospect, a fait accompli, but, to judge from the words of
Shenoute, the outcome could not yet be taken for granted.
His invective against contemporary superstitions and
accusations of ‘paganism’ (various expressions including via
the loanword “EAANV) must be taken with much caution:
there is a pervasive rhetorical agenda, driven by
contemporary rivalries, and indulgence in biblical and
hagiographic tropes. Some suggestive details, however,
should not be ignored. The venom reserved by a monk for
practices claimed in modern scholarship to be performed by
monks also complicates the latter claim. Some of the

references may evoke at first survival or resurgence of
traditional pre-Christian cult — and Shenoute might not
have found this contrary to his purpose — but, as in the Hay
texts, a Christianity may be conceived as incorporating such
diverse elements as to make it unrecognisable to an ascetic.

Not yet directly relevant to the Hay texts, but indicative
of variety in popular ritual practice, is an accusation of
amulet-making from natural objects. In this case the body
parts of animals are at issue, and the makers are monks, who
act on behalf of secular people. Specifically, monks are
condemned who produce amulets made of animal parts
(snake head, crocodile tooth, fox claws) to be worn on the
body, and monks and presbyters who provide holy water and
blessed oil for healing.* Nowhere are written formularies
mentioned that might inform these productions, but there is
a broad conceptual parallel in the Cyranides, an
encyclopaedia on the occult properties of animal, plant and
stone products that included recommendations for amulets.
Reflections of the textual tradition of the Gyranides can also
be recognised in Coptic.%

A particularly rich description of what Shenoute
condemns as pagan magic comes in his recounting of a raid
on private houses at Pneuit, near his monastic centre. These
activities could pass for the sort of private ritual practice to
which the Hay manuscripts belonged, and may not even
have been seen by their practitioners as anything but
Christian. Carried off and destroyed were ‘idols’ (EIA®WAON),
offerings of first-fruits and lamps (ANAPXH, AYyXNIA), and
‘books full of abomination’ (NXWwMe €TME2 NBOTE) or ‘full
of every magic’ (NXWWME €TME2 MMATIA NIM), owned by
‘performers of magic (hik), of remedies, of horoscope-casting,
of calculation of the stars in the sky, of the worship of idols’
(NIPEYP2IK NPEYNAZPE NPEYKAOYNOY NPEYWN ENNCIOY
NTNE NpeA))MWEEIAMAON). Nothing suggests that these
people, whose multifarious activities are catalogued, are
monks or churchmen, whom Shenoute might have labelled
as such, nor is it clear that there is a temple — condemned
pointedly elsewhere in Coptic hagiography®” —rather than
private devotion. Further, indirect support for this secular
magic is the list of professions that the Coptic version of the
Traditio apostolica presents as problematic for catechumens:
beyond the general ‘magician’ (Maroc), also the more
specific ‘performer of incantations’ (pe4MOYTE), ‘astrologer’
(acTpororoc), ‘diviner’ (peawiNe), ‘dream-interpreter’
(NeTBWA N2eNpPACOY), and ‘maker of amulets’ (NETTAMIO
N2ENGYAAKTHPION).%

Shenoute’s Life, not from his pen but reflecting the outlook
of the monastic community that he established, offers one
more piece of evidence for the spread of magical practices.
The latter, in this vignette, appear dependent in turn on
written formularies, and outside the framework of religious
Institutions. Some ‘pagans’ (26AHNOC) attempted to prevent
Shenoute’s visit to their village by burying ritual objects
created according to ‘their books’ (AyewMc N2ZaNPAPMATIA
KATANOYXWM) in his path.% The episode is influenced by
literary commonplaces,” but the reference to ‘books’ may
still be credited as an authentic contemporary detail.
Support comes from references within the Coptic magical
papyri themselves, showing anxiety about harm from
aggressive ritual deployed via writing — for example the
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prayer attributed to Mary in P.Lond.Copt. Or. 4714(1)
(P.Lond.Copt. 1 368), ‘if something has been done against him,
may it return upon the head of him who wrote it’ (€Egywne
AYP 2B €POY MAPEIKTOY EXNTAMH MMNENTAYC2AICOY)
—and from outside, as in a prayer seeking the divine release
of a woman’s womb in case she has been cursed with
infertility, including by ‘binding’ (MOYp) of her womb with
an ‘amulet’ (PYAAKTHPION).”!

A perspective on the more positive use of ritual words,
deployed in oral rather than written form, is preserved in a
homily attributed to Athanasius. Here is some rare evidence
for ‘outsider’ sources quoting ritual speech, beyond
condemning its mere existence. The author complains of
contemporary amuletic practices including the use of
‘enchanted water’ (MOOY MMOYT€) over which the users had
made what can be read as a short incantation in the form of
a performative utterance, ‘It is this evil that we cast out!’
(EYXW MMOC X€ ENNOYXE EBOA NTPBOONE).”

7.9 Conclusion

Together, Chapters 6 and 7 have considered first the
particularities of the Hay manuscripts, then their context in
the ritual of the late ancient Mediterranean world, the
background of this ritual landscape in earlier Egypt and its
later career in Islamic Egypt. The texts remain substantially
unique testimony to the collecting and, probably, practice of
a group of ritual specialists, but they cannot be fully
understood without a perspective on the linguistic and cultic
currents that informed their times. Through
contextualisation, they begin to emerge as witnesses to the
afterlife of the vibrant, multiply determined cultic situation
of Late Antiquity, the diverse cultural background —
traditional Egyptian, Hellenic, Jewish, Gnostic — that
informed the Christianity of the still anonymous people
behind them.
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other described and translated in Viaud 1977.
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Alcock 1982 (divide in 1516, 245, 41—2 and 55-6 noyaneze nyc
NZAPPa (NOYANEZeNyc, ed.pr.), as nyc stands for the marker of
filiation (derived from the Greek nomen sacrum abbreviation v(i)g
but resolved according to the language of context: see the
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Blackman 1927, 183—200: most villages had at least one ‘magician’;
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(xwwme) for them (P.Vind. K 55, ed. Garel 2016).

Blackman 1927, 65.

Written ‘charm’ Blackman 1927, 74; co-existence: ibid., 187;
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ancient background of these two motifs see the commentary on
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