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The Literary Charms of P. Oxy. 412

I. The sense of nonsense

P. Oxy. 412 (see Appendix) is a well known fragment containing
the end of Book XVIII of Julius Africanus’ (IIl AD) Keorof'. The
fragment preserves part of the Odyssey’s Nekyia along with details of
a magical énippnoig, in which Odysseus invokes not only the gods of
Greece (Zeus, Hermes, Helios, etc.) and Egypt (Anubis, Phtah, Phre,
Nephto), but also the god of the Jews (Yahweh) and the “special gods
of magic” (Abraxas, Ablantho, etc.)?. The names of these divinities
originate in diverse cultural spheres, and are infused into yet another
cultural sphere, that of Homeric epic. But clearly P. Oxy. 412's 'lao
(27. Commonly 71* in the Hebrew Bible)?. like the cultic Yahweh of

many other “magical papyri”, is no more the Hebrew divinity of the
OT, who jealously forbids worship of any other god, than x86wiog
Zetc (24) is the autocratic god of Homer (...mathp avipdv 1€ 8edv
e ...00 1€ xp&rog toti péyiotov)’. To make bedfellows of these two

! B.P.Grenfell /A.S.Hunt, The Oxyrhynchus Papyri 111 (London 1903) 36-41;

J.-R. Viellefond, Les “Cestes” de Julius Africanus (Firenze 1970) 277-91; H. D.
Betz, The Greek Magical Papyri in Translation 1 (Chicago 21992) 262-264
(XXIII. 1-70). Bibliography in W. M. Brashear, “The Greek Magical Papyri:
an Introduction and Survey, Annotated Bibliography (1928-94),” ANRW 11
18.5 (1995) 3547; F. Thee, Julius Africanus and the Early Christian View of
Magic, Hermeneutische Untersuchungen zur Theologie 19 (Tubingen 1984)
468-92. Matthews (OCD?) translates: “‘Charmed Girdles”. The title is
problematic (Viellefond 29-39), as is Homer's use of the word (R. Janko, The
Jliad: A Commentary 1V, books 13-16 [Oxford 1992] 184-85). All line-number
references in text and in Appendix follow Viellefond.

Viellefond (above, n. 1) 288, note b.

S. Sciacca, “Phylakterion con iscrizione magica greco-ebraica proveniente dalla
Sicilia sud-occidentale”, Kokalos 28-29 (1982-83) 87-104.

Villefond thinks Africanus is writing for Jews in the Diaspora (above, n. 1: 17,
41-42), which is possible, except, of course, that such Jews would have to be
polytheists (cf. M. Smith, “The Jewish Elements in the Magical Papyri”, in
Studies in the cult of Yahweh, ed. S. J. D. Cohen [New York 1996] 242-56, in
poor shape but very important). Regardless, the environment would have been
mixed, with strong pagan elements (Thee [above, n. 1] 193).
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gods is to worship both, but to deprive each, mutatis mutandis, of his
supremacy, or single most important divine attribute.

Such contradictions are common elsewhere in P. Oxy. 412.
Africanus claims credit for a “rather valuable creation of epic poetry”
(49, xOnpa [roJAvrte[A¥otepov emx[fik). He claims to practice the

preservation of an important, canonical text, but his output
resembles magic writing that has never had any canonical values.
Africanus puts on the airs of a scholar, mentioning the Peisistratean
recension (46-47), and he invokes the authority of manuscripts in
official (not personalf) archives in Aelia Capitolina (Jerusalem) and
Nysa, and in Alexander Severus’ library in Rome. At the same time,
wherever his text correlates to otherwise extant passages of Homer, it
most often follows vulgate readings®, and, for example, he cites
Odyssey 11. 38-43 (P. Oxy. 412. 5-10), known to have been athetized
by Zenodotus, Aristophanes, Aristarchus and others’.

These elaborate manipulations are not, of course, unique, and
Viellefond is surely right when he notes that®. “Les Cestes, pris a part,
provoquent souvent une impression de bizzarrerie déconcertante: I’oeuvre
d’une maniaque, pourrait-on croire. Mais, replacés dans leur cadre, ils
s’harmonisent exactement avec Iui et constituent une des plus typiques
images de la pensée dans “le monde et la cour” au début du III* siecle.”
P. Oxy. 412 represents the interpretive values of a broader
“community” that shares a set of assumptions, beliefs, and values’.
From this perspective Africanus’ otherwise self-contradictory actions
and preposterous text may be treated as a somewhat more complex

*  Most Greek magical material would only be regarded as worthwhile for its

ability to affect a practical, personal advantage for its user.
Viellefond (above, n.1) 284, note a.

On the basis of incongruous content: S Odyssey 11. 38 voupar «° fitBeot te] oi
8% mapd Znvoddtp kol "Apiotophver TBetodvro g dobupovor xpdg T sEAc.
ob yép pepiypévan mapayivovrar ai yuxai- vov & 6o voppon, fiteeor, yé-
poveeg, xopBévol. xal &Almg ob8e it Tpaduata dxi t@Hv elbdiny 6pQtan. 86ev
EpwrQ, tig vh oe xTp Edyacoe; tdv 'Ayayiépvova, H.Q. &Betodvrar odror of
EE, 8t oVxm mpocépyovrar xal 3t &blvatov wéperv Tdg wuyd tdg thv cn-
Hétov xAnyds &AAX xpdg AvoakepaAainoy xexointal tdv petd todra
pmBEvrmov. V. As we shall see, incongruity is hardly a problem for Africanus.
Above, n.1, 65.

For “community” see S. Fish, Doing What Comes Naturally: Change, Rhetoric,
and the Practice of Theory in Literary and Legal Studies (Oxford 1989) 141,
Homer’s epic, I would suggest, is one of the texts around which such
interpretive communities would have formed. See, for example A. Kahane,
“Callimachus, Apollonius, and the Poetics of Mud”, TAPA 124 (1994) 121-33.
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act of re-appropriation of canonical icons. For while these icons
(“Zeus”, “Yahweh”, “Homer”) are denuded of their traditional
signification, the loss of signification itself is quite meaningful.

This last, seemingly paradoxical statement can be illustrated by
considering the interpretive foundation of one of the prominent
aspects of magical papyri: the voces magicae, especially what
Brashear calls “bona fide voces magicae”, i. e. “not just letter games,
permutations or palindromes, but the either longer or shorter words
which for the most part defy all analysis and description.” ! Take, for
example, the words Becev Bepiev Bepo in P.Lugd.Bat. J 383, “The
Eighth Book of Moses”!!. The meaning of this phrase is difficult to
decipher, if not plainly obscure. Becev Pepiev Bepio, may mean “in
the name of the covenant”, or “where there is no covenant there is no
creation” or “in God (“the Name”, ha-Shem) is the bond”!2.
However, given the references to the Hebraic Genesis, the phrase
should most likely be interpreted to mean “in the name of ”, followed
by two words that represent the first two Hebrew words of the book
Genesis, R13 P™N3, these words being taken as emblematic of

Hebrew wisdom'3. But whichever interpretation we adopt, it is almost
impossible that these words were meant to be fully “understood” in
their context. The phrase as a whole almost certainly confounds the
ordinary rules of Hebrew grammar and semantics. And it is unlikely
that it represents a real, grammatically well-formed utterance in any
other language or dialect. Now, there are two ways of interpreting
these words:

' Brashear (above, n. 1) 3434.

' K. Preisendanz, Papyri Graecae Magicae (Stuttgart 1974) XIIL 477. Biblio-
graphy in Brashear (above, n.1) 3539-3544. Although somewhat later in date
(IV AD), this text, a magical account of the creation of the world, represents a
comparable tradition, and is most probably a copy of earlier material (M.
Smith, “P. Leid. J 395 [PGM XI11] and Its Creation Legend,” in A. Caquot, M.
Hadas-Lebel, and J. Riaud, eds., Hellenica et Judaica: Hommage & Valentine
Nikiprowetzky [Leuven 1986] 491-98). It offers more or less the same mix of
magical, religious, and literary jetsam and flotsam, it calls upon a motley
pantheon (Zeus, Ares, Helios, Yahweh, Abraxas, etc.), reveals tensions of
monotheism and polytheism (see e. g. line 1: 8e6g/@eot), and has some literary
pretensions (Betz [above, n. 1] 172, n. 1).

See E. Riess, “Notes, Critical and Explanatory on the Greek Magical Papyri,”
JEA 26 (1940) 55; G. Alon, Jews, Judaism and the Classical World (Jerusalem
1977) 240; H. Jacobson, “Papyri Graecae Magicae XII1. 4777, Phoenix 47
(1993) 3.

1 Jacobson (above, n. 12).
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l. To follow ordinary linguistic interpretive criteria and to
assume that the phrase is nonsense, or near-nonsense.

2. To abandon ordinary linguistic criteria and assume that the
words obey the rules of some “other” unknown grammar in some
“other”, foreign or forbidden language (a “secret”, “hieratic”
language of power and wisdom).

Thus, paradoxically, this phrase, like most voces, is only
meaningful to those readers who believe they “have no knowledge of
what the words actually mean”. These words can only “have a
meaning” if they are “not understood”!4! And, of course, a belief in
words that are “beyond our knowledge” is merely the linguistic aspect
of a general belief in magical acts. The man who affixes bats eyes
onto a wax doggy with magical material and hides it at a crossroads
in the hope of obtaining love (PGM IV 2943-66), is indeed the man
who accepts an action, the logic and power of which is
fundamentally, intrinsically, beyond his understanding.

The “logic of magic” is at the heart of P. Oxy. 412. What most
voces are to language, P. Oxy. 412 is to epic. But what is the papyrus’
relation to other magical papyri? Several points must be stressed.
First, the author’s basic end in writing the text was not to affect
amorous infatuation in a woman, death in an enemy, or any other
change which is a common outcome of magical activity. Rather, his
aim appears to be scholarly pursuit (a perfectly non-magical activity):
he wants to preserve what he claims are lost parts of epic poetry,
indeed, of the Odyssey. Furthermore, regardless of his abilities (which
are not considerable), the author’s method for achieving his objective
seems to conform to the conventional methodology of scholarly
activity of the time: he mentions the Peisistratean recension, appeals
to the authority of mss., etc.. In any case, he gives no indication that
he used magic or any other paranormal means to achieve his end.!s
Finally, unlike the essentially private, secret world of magic in general
and Greek magic in particular, this text is not meant to be buried at a

Cf. P. C. Miller, “In Praise of Nonsense,” in A. H. Armstrong, ed., Classical
Mediterranean Spirituality: Egyptian, Greek, Roman, World Spirituality 15
(London 1986) 481-505. (Also A. Renoire’s anecdote of the Ersatz Bugatti:
A. Renoire, “Oral-Formulaic Rhetoric and the Interpretation of Written
Texts”, in Oral Tradition in Literature, ed. J. M. Foley [Columbia, MO 1984]
110-11).

Unlike, e. g. some of Jackson Knight’s emendations of Virgil, which were
claimed to have been obtained directly, through spritualistic contact.
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crossroads, burned in private, vel sim's. Rather, as the concluding
statement of the fragment purports, it is preserved, or so the author
claims, in several very public places, where it can be seen, read,
interpreted, by all.

What we have here is a text that follows the internal logic of
magic, but avoids magical means, ends, and contexts!’”. In other
words, not only is this a dislocated epic text, it is also a dislocated
magical text.

II. Transgression and anxiety.

Africanus and his readers could not have ignored the
contradictions implied by the text of P. Oxy. 412. It hardly requires a
magician to realize that no love can be bought with this papyrus, or a
scholar to understand that Yahweh is not “normally” a part of the
Homeric world.!®8 We are faced with a critical dilemma which is in
principle identical to that of interpreting the voces: Just as the
expression Becev Bepibev Pepio transgresses the rules of Hebrew
grammar by which its components supposedly abide, so Africanus’
juxtapositioning of the epic world of the Odyssey, Yahweh, Abraxas,
etc., transgresses the most obvious conventions by which its
components abide. Either we read this fragment as “nonsense”, or we
take it to be meaningful as some other “text”, knowledge of which is
beyond us.

Such interpretive dilemmas will not let us be. Detached observers
may be troubled by the thought of meaning buried deep within the
garbled words. Devotees, like Africanus or the magical practitioners
of his age, who makes sense by making “non-sense”, must also at
some point feel that something is wrong, even if they will not openly
admit it. Proof of the former concern lies in the labours of scholars.
Proof of the latter lies in Africanus’ own endeavor.

Julius Africanus declares that his contribution to scholarship is
“rather valuable”, [moJAvte[Aotepov (49), but a few lines earlier he

For secrecy see H. D. Betz, “Secrecy in the Greek Magical Papyri,” in Hans G.
Kippenberg and Guy G. Srounsa, eds., Secrecy and Concealment: Studies in the
History of Mediterranean and Near Eastern Religion. Studies in the History of
Religions, Numen Book Series 64 (Leiden 1995) 153-75.

For definitions of magic in our context, see Thee (above, n.1) 8-9.

Where Africanus cites known passages from Homer, the text is essentially
identical to our own. Indeed, the vulgate has changed little since Alexandrian
times (See S. West, The Ptolemaic papyri of Homer [Cologne 1967]).
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implicitly admits the contrary (45-48):

.17 odv obtwg Exov abrdg 6 moumtig 1 mepiepyov tig
émppn-/loewg T& &Ada S 1O tfig droBécewg &Eimpa oe-
owbnnkev, eif ot IMei-//owotpatidor t& &AAa ovvpérrtovieg
&rn tadra anéoyioav, &Arétpra // 10D otoiyov g movh-
oewg Exel Emikpivavreg. ..

“Either Homer himself (axt6g need not normally be translated, but
here it is important to note that the Poet is viewed as an
authoritative and distinct persona) suppressed the magical part of
the invocation in order to preserve the dignity of the speech. Or the
Peisistratides, as they were stitching together the rest of the verses,
cut out these because they considered them foreign to the work.”

Africanus stands in opposition either to Homer himself, or to his
supposed 6th century editors'?. Consider Homer first. [Tepiepyov does
not mean “remainder” as O'Neill translates?. It most often has
negative connotations: “needless”, “officious”, “futile”, “super-
stitious” and, indeed, “magical”?!. "Enippnowg, of course, can denote
an “invocation”, and even a “spell”??, and Africanus’ interest in
magic here, and in general, is a given fact?3, Thus, Homer's silence
(cecwonnxev), must here be focused on magic. The cause of Homer's
silence is a desire to preserve tfig dnoBéoewg &Eiopa. Magic, in other

" For the so called Peisistratean recension see e. g. R. Merkelbach, “Die

peisistratische Redaktion der homerischen Gedichte,” RAM 95 (1952) 23-47;
J. A. Davison, “Peisistratus and Homer,” TAPA 86 (1955) 1-21; Janko (above,
n. 1) 29-32.

Betz (above, n.1) 263. Thee (above, n. 1, 182) translates “overwrought part”,
which is better.

LSJ. Not a lemma in the Suda, but a common element of its defining
vocabulary, e. g. 5. v. dxpifié 6 te mepiepyov xal moAOZpaypov; 5.v. yérg,
yonrog wéhak, mepiepyog, mhévog, dmatedv. Cf. Hesychius: sepiepyov-
nepreedv. § otpePrdv.

"Exippnosg is rare (e. g. Philodemus, De pietate 74 [§n plév Spxoig xol // Ge@dv
¢mppficecy // éBoxipalov ypfio-//6ar, yelolov Umopr-/uvhoxew, cf. D.
Obbink. Philodemus on Piety : Critical Text with Commentary (Oxford 1996);
Lucian, Philopseudos 31.22-24: ¢yd 8¢ =poxewpicépevog thv @pikodesthtny
éxippnow aiyvrnbfov tff govfi cuvilaca xatédov; Eusebios, Praeparatio
evangelica 4.1.11.3 tivog &otyion xal BopPapixfis éxippioecns; 4.11.5.2: pvota-
yoyiav ¢mrtedobor per’ émippficedv tivov. Proclus mentions a ‘Opnpucy)
éxippnoig (2.79.28) but not in magical sense.

For magic in the Kestoi in general see Viellefond (above, n. 1); Thee (above,
n. 1).

20

21
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words, is undignified. Although not formally marked as such
(“Homer thought that...”) this passage is probably meant to
represent the opinions of “Homer himself”. But if so, then Julius
must be saying one of two things: Either that his judgment in matters
of both epic and dignity is better than Homer’s. One could hardly
make a more transgressive, iconoclastic literary statement in the
ancient world. Or, perhaps more reasonably, Africanus is implicitly
admitting that his interests, although of value to an age preoccupied
with magic, are nevertheless not quite dignified. Whether defiant or
conceding inferiority, he is a self-acknowledged transgressor. Such
acknowledgment would be even stronger if the opinions in the
passage are though to be, not Homer’s, but Africanus’ own. By
contrast the opinions of the Peisistratides are explicitly marked as
their own (...émxpivavteg). They cut out (&réoxioav) the magical
bits because “they thought they were alien to the flow of the poetry,”
(&Arétpra 100 otoiyov tfig movhoewg). Theirs is more technical
judgment, but one which nevertheless views “magic” and “epic
poetry” as incompatible, and puts Africanus on the defense?s.

II1. Images and practice

Africanus’ reflections suggest a divided, anxious, but nevertheless
orderly critical universe: On the one side Homer / the Peisistratean
editors who view magic and epic as incompatible; on the other side
Africanus, who argues that epic and magic do belong together?.
Indeed, the implication of his comments is that he is restoring a

Of course, the Odyssey as we have it contains magic (Cf. S. Eitrem, “La magie
comme motif littéraire chez les Grecs et les Romains,” Studia Oliveriana 21
[1942) 39-83; W. B. Stanford, “That Circe’s -fbdoj (Od. X, 238 fT.) was not a
magic want,” Hermathena 66 [1945] 69-71). But there is, I would suggest, a
world of difference between the lofty arts of Kirke or Helen, and the real life
magical practice of Graeco-Roman Egypt. Quite clearly, Africanus would like
to inject elements of his immediate environment into the text of Homer. He
shows no interest in Homeric magic as such.

Not surprisingly he sees himself more at odds with the archaic poet than with
Athenian editors, who are a little closer to him both in time and in disposition.
Interestingly, Homer deletes by “keeping silent”, while the Peisistratidai delete
by “cutting out”. This passage may indicate an awareness of questions of oral
performance vs. text.

As before “magic” here refers to Africanus’ contemporary magic. Note the
anachronism embedded in this opposition: Homer and/or the Peisistratidai
object to magic that quite likely did not exist in their time.

26
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version of the text which preceded either the Peisistratean editors, or
even Homer himself!

However, such normative conceptions often diverge from actual
practice?’, just as icons and representations differ from the objects
they represent. Indeed, the only way to reconcile Africanus’
contradictory normative conceptions is to suppress their contents,
leaving nothing but an icon. A closer inspection of Africanus’ actual
epic practice will show that this is precisely what he does.

We do not know what preceded our fragment, which is the
concluding part of Kestoi book xviii, but our extant text begins with
lines known to us from Homer’ Nekyia: P. Oxy. 412. 1-10 = Odyssey
11. 34-43%, In the Odyssey the next four lines (11. 44-47) are:

81 167 Enerd’ etdiporoiv émotpbvag éxérevoa

piida, Ta 87 katéxelt Eopaypéva VAL xarkd,
deipavrag katakiial, EnedEachal 5¢ Beotowy,
ipBipe v 'Aldn xal érawvii IMepoepoveln

Then I encouraged my companions and told them, taking
the sheep that were lying by, slaughtered with the pitiless

bronze, to skin these, and burn them, and pray to the divinities,
to Hades the powerful, and to revered Persephone.

These lines are not, however, reproduced in P. Oxy. 412.
Agreement with the Odyssey is only resumed in the following lines:
P. Oxy. 412. 11-13 = Odyssey, 11. 44-47 (except for the end of 13.
See below). And yet the papyrus’ next line strongly suggests that
Africanus was familiar with Odyssey 11. 44-47. P. Oxy 412. 14 reads:
a 8el moufioon eipmkev, “he says what must be done”. As an
introduction the incantation that follows, & 8¢t moificat elpnxev is
superfluous, since the end of line 13 is a speech introductory phrase.
However, these words neatly summarize the contents of the missing
lines, in which Odysseus indeed “says what must be done”: blood
sacrifice and prayer to the nether gods. Prima facie the missing text
deals precisely with Africanus’ magical interests. Arguably, however,
grand Homeric sacrifices of sheep were somewhat removed from the
domesticated, essentially private rituals of Africanus time, which

7 Indeed, a fundamental tension. See e. g. P. Bourdieu, Outline of a Theory of

Practice, tr. R. Nice (Cambridge 1977) 19-20 (orig. Equisse d’une théorie de la
pratique [Paris 1972)).

With minor variants, e. g. in v. 6, 9. For apparatus see Viellefond (above, n. 1).



The Literary Charms of P. Oxy. 412 327

involved more humble (and cheaper!) ingredients ?°, and in any case
the gist of these lines is already contained in Africanus’ lines 1-2.
Repeating these ideas, as it were, would draw attention away from
the image of magic which Africanus is eager to promote. At the same
time, we should note that no alternative magical ritual is actually
supplied by Africanus. We shall presently return to this important
last point.

P. Oxy. 412. 11-13 correspond to Odyssey 11. 48-51, except,
most notably, for the final hemistich of 13, xal apelBopevog Emog
n®3wv instead of Homer’s npiv Teipecioo nvbéabor. Teiresias, the
seer who holds the key to Odysseus return to Ithaca, who is the very
reason for the journey to the underworld, has been cut out®. Now, in
the fragment’s main incantation (22-36) Odysseus calls upon a whole
host of divinities for assistance, a ragged band that does not,
however, include the ancient seer3!. As before, I suggest, an important
element of the Odyssey has been quietly suppressed, in order to allow
contemporary elements to take center-stage.

Let us note that the text substituted by Africanus for the latter
half of line 13 is a speech introductory phrase that bears similarity to
other, known hexameter verses, but has no precise equal in any extant
hexameter text’. This may be significant. Speech-introductory for-
mulae are emblematic symbols of Homeric verse®. Surely, if the
purpose is simply to integrate lost magical verses into the canonical
text of Homer, it would have made sense to keep as many typically

Already in Homer grandiose gestures were probably an idealization. See
J. Griffin “Heroic and Un-heroic Ideas in Homer,” in J. Boardman and
C. E. Uphopoulou-Richardson, eds., Chios: 4 Conference at the Homereion in
Chios (Oxford 1986) 3-13.

There is evidence (line 18) that Africanus was aware of Teiresias and his role.
See note 39, below.

Teiresias is not mentioned in PGM, nor, to the best of my knowledge, anywhere
else in Greek magical texts.

No full parallels, but cf. Odyssey 13. 199: xepol xataxpnvéaa’, SAogupbpevog &
¥xog nWda. For a complete analysis of the overlaps of various elements of this
half line and those of early epic, look up Odyssey 13. 199 in A. Kahane and
M. Mueller, The Chicago Homer (an electronic database tool, forthcoming,
University of Chicago Press. Beta version:

http://www library.nwu.edu/publications/homer).

Cf. Busebius Praep. evang. 10.3.21 (Cratinus fr. 355 K-A): © yap tov &
&xopeBépevog npocten xpeiov Alopidng owyd, ‘Opfpov xwp@dnBévrog bmd
Kpativov 81d td mheovhoar év @ wv & &rapePduevog Snep obrog
rexatnjévov obx dxvnoev "Aveipaxog petadetval.
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Homeric lines as possible. One such is readily available: [xodi]
dpepépevog mpooteinov is a typically Odyssean expression34. But
Africanus, in his own fecble way, seems compelled to strip Homer of
as much as possible, while still retaining a semblance of Homer. This
is a matter of principle and necessity: Follow Homer too closely and
the contradictions of a magical reading surface constantly; reduce
Homer to an empty icon and he can be more easily injected with new
content. Africanus practices what in other contexts has been called
paraformularita autoriflessiva®, a deliberate, subversive formularity
which is virtually the signature of all those who would divert the
course of tradition in the guise of epic’s devotees.

The speech of lines 15-20 addresses the rivers and the earth.
Although it is defined within the text as a “charm” (¢raoid?, 20), it
has little actual magical content’. It does, however, savage several
important aspects of the Odyssey’s narrative. We have already seen
above how Africanus suppresses Homeric magical contents, but does
little to replace it. Here again Homer is being emptied of familiar
contents, and again, I suggest, little is being replaced.

The first three lines (15-17) have been imported from Illiad 3.
278-80%. They are, however, rather a poor fit. In Iliad book 3 the
hosts take an oath of truce, and a prayer is made to divine powers to
avenge all those who would break it. But who are those taking the
oath in the context of the Nekyia? They are not known to us from our
Odyssey3®. The next three lines, 18-20 summarize Odysseus’ desire in

apeBopevog mpooternov is typically Odyssean (as opposed to Iliadic and epic in
general): Ist person 16 times in Odyssey, not in lliad, Hymns, etc., once in
Orphic Argonautica. Only other variant is the 3rd person ~ xpocéeixev, most
commonly, 19 times in Odyssey. Cf. e. g. Odyssey 11. 79.

M. Fantuzzi, Richerche su Apollonio Rodio (Rome 1988) 47-85 on the epic
technique of Apollonius Rhodius.

Not included by Preisendanz in PGM.

The lines raised many problems, already for the Alexandrians, esp. tives@ov
and xapéveag. See G. S. Kirk, The lliad A Commentary 1, books 1-4
(Cambridge 1985) 305-306.
Given all that has been said above, it is, I believe, unlikely that Africanus
source was a substantially different Odyssey. Cf., however, Hesiod fr. 204.
78-84 M.-W_; Helen’s suitors are made to swear an oath:

wév]tag 8¢ pvnorfplag] &nlfiteev Spxia moté,

Oluvopevai ¢ éxédevo(e] xan [..]n.. dpbacbar

oxovifh, uf v’ Er” GAdov [&]vev Eoev SAda xéveaBon

Gpel Yépuo xobpng ed{w]A[tvo]u- 8g 5é xev dviphv

avedg Elovto Biny, vépeoiv «° &xfo]Betro xai aidd,
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somewhat Homeric language, which nevertheless is not precisely
attested in Homer¥. Note, however, that Africanus places all
emphasis on a reunion with Telemachos, leaving out Penelope and
Laertes, each of which is as important as Telemachos for closure of
the Odyssey s plot*. But now, in the Odyssey Odysseus’ reunion with
Laertes is a matter of no practical consequence. By the time it occurs,
Odysseus is already master of his house, husband and king. Rather,
the hero’s reunion with his old father is an event whose significance
can only be understood within the social and poetic value systems of
Homer's Odyssey*. Mention of Laertes would thus pull the reader
towards the world of the “real” Odyssey, forcing a conflict of epic
and magic agendas. This is again the kind of detail that Africanus has
an interest in suppressing. By contrast, a reunion with Penelope
presents a somewhat different problem. The issue here is male/female
relations. Of course, many extant magical texts deal with love charms
and with female objects of male longing#2. Mention of Penelope, the
object of Odysseus' longing would have brought Africanus dange-
rously close to a sordid magical reality, the very type which produces
his implicit admission (as discussed above) that there is something
“undignified” about magic. Telemachos, it seems, is Africanus’ only
viable option as a practical, safe, and still “Homeric” goal of
Odysseus’ longings.

Odysseus’ second incantation (lines 22-36), with its appeal to
Zeus, Yahweh, Anubis, etc., is Africanus’ piéce de resistance, but is

tdv péta xévrag dvayev doAréag dppnBiivaft

xOLVi|v TELGOREVOVG.
For example: Line 18, cf. Odyssey 10. 492. 565; 11. 165; 23. 323 (variants of
wurfi xpnoduevog ©OePaiov Teipeoioo, suggesting that Africanus knew
Teiresias’ role in the plot). yatav ixévw, cf. Odyssey 6. 119, 191; 13. 200; 24.
281. Line 19: cf. Odyssey 11. 68, Trhepbxov @', 8v podvov v peyé&porowv
EAeixeg, etc. Line 20: téxvov éuov, 11. 155.

Reunion with Penelope was sufficiently important to the Alexandrians, that
they regarded all that happens afterwards in the Odyssey (24. 297 fY.) as an
interpolation (cf. A. Heubeck [with J. Russo and M. Fernandez-Galliano], 4
Commentary on Homer’s Odyssey 111 [Oxford 1992] 342-45 for discussion and
bibliography). Reunion with Laertes was the point at which the vulgate
Odyssey ended.

For the importance of reunion of the hero with his aged, grieving father back
home see J. Griffin, Homer on Life and Death (Oxford 1982).

It is interesting that most “real” extant love charms assume a man seeking a
woman, while in literary portrayals it is women who are seeking men by
magical means (e. g. Simactha in Theocritus 11I).
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otherwise rather plain magical fare®3. The incantation ends abruptly,
mid-verse, perhaps mid-phrase, in line 36, with no physical damage to
the papyrus itself and no evidence of scribal comment. Beyond it is a
sloping return to Homer’s epic. Lines 37-43 outline the congregating
of the dead, with some resemblance to attested Homeric verse®.
Finally Africanus notionally re-enters the familiar narrative sequence
of the Odyssey by citing a single line 11. 51 (the appearance of
Elpenor’s ghost). He has returned to that point in Homer from which
he set out on his critical escapade. The next words, t& 0’ éEf, firmly
suggest that from here on a so-called “familiar sequence” resumes*.
Much, T suggest, hangs on these words that have no actual
“contents”, but rather refer to “the reader’s notion of what lies
beyond”. Were we, at this point turn back to our own familiar
Odyssey, which has no record of the actions of Abraxas, Nephtho or
even Yahweh, we would consign the whole of Africanus’ endeavor to
the bin. This would be the equivalent of leafing through Gesenius in
an attempt to parse the words BepiBev Bepro. Africanus’ work would
then indeed become something &AAétpra 10d oroiyov tfig morficew,
“foreign to the sequence of the poem”! But it is no accident, I think
that Africanus abandons the incantation mid-verse (36), and the
whole of his epic exercise with the phrase t& 0" &fic. To those who
would accept it, to the members of his interpretive community, it will
serve as a sign of the rest of the Odyssey, Africanus’ Odyssey, the
poem that was there before Homer or the Peisistratean editors cut
out the magically inclined parts.

1IV. Literature and life, critics and magicians

P. Oxy. 412 follows the transgressive logic of magic and as such
it belongs in a world of which magic was a common part. However,
this text is not a “magical papyrus”. Its magic is an “image” rather
than the real thing*. Indeed, its preposterous critical endeavor is to

4
“

The only part of P. Oxy. 412 in PGM.
See e. g. Viellefond’s apparatus (above, n. 1, 289) .

<& @' &fig is & common way of marking a continuation familiar to the reader of
the scholia (e. g. £ H, Q for Odyssey 11. 38 fY.).

Unlike much hexameter magical material, including passages from Homer. Cf.
C. Faraone, “Taking the ‘Nestor’s Cup Inscription’ Seriously: Erotic Magic and
Conditional Curses in the Earliest Inscribed Hexameters,” Classical Antiquity
15 (1996) 83 and n. 19 (citing G. Roeper, “Homerische Talisman,” Philologus 5
[1850] 162-65 and R. Heim, Incantamenta Magica Graeca-Latina, Jahrbacher
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the culture of magic, wax dog effigies and bats’ eyes, what, for
example, Alexandrian scholarship is to Hellenistic civilization: a
distanced reflection of Zeitgeist. So long as we avoid value judgments
(which would be destructive to Africanus!) and consider a reciprocal
relationship between a Weltanschauung, verbal representation, and
icons of the past, we can compare, mutatis mutandis, the workings of
Africanus’ Nekyia, to those, e. g. of Apollonius’ Argonautika, Virgil's
Aeneid, or Lucan's Bellum Civile. In all of these cases we find a valued
icon of the past, “heroic epic”, “Homer’s poetry”, which has been
gutted, stuffed, and put on display.

The resulting object, or text, is an image, a representation, not
only of the past, but also of the present. Apollonius of Rhodes, for
example, preserves an icon of heroic epic, but he ejects its larger-than-
life heroic contents at the first opportunity (Heracles abandons the
quest), and replaces it with Jason’s &unyovin and a clockwork of
love*.

Thus, while Apollonius purports to continue the epic tradition,
the ethos of his hero is an open transgression of Homer’s heroic code.
Jason’s é&unyavin is, of course, a representation of Ptolemaic,
Hellenistic ethos — the loss of a “primary”, heroic time and place. But
this &unyavin is a distanced image, an invented cultural repre-
sentation: Ptolemaic Alexandria, powerful, wealthy, and cultured,
learned, was not “helpless”. The same analysis can be applied to
Virgil, his gutting of a “Greek icon”, his representation of Rome’s
steady progress to peace, and its relation to known vicissitudes of the
Augustan age®®. Apollonius sings the epic song of secondary culture,
Virgil sings the epic song of Empire. And by the same token
Africanus, in a suitably ragged, croaking voice, sings the epic song of
magic.

Appendix: P. Oxy. 412

Viellefond (above, n. 1) 285-91 (In order to facilitate reference to
Viellefond, his line division was retained. Note that 1I. 44-55 = papyrus Il

fur Philologie Suppl. 10 [Leipzig 1892] 414-19, nos. 151-58, and in addition
noting PGM XXII).

Cf, e. g, R. Hunter, The Argonautica of Apollonius: Literary Studies
(Cambridge 1993); M. Margolies DeForest, Apollonius’ Argonautica: A
Callimachean Epic (Leiden 1994).

Cf. e. g. M. Putnam, Virgil’s Aeneid (Chapel Hill, NC 1995); D. Quint, Epic and
Empire (Princeton 1993).
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44-71, Grenfell and Hunt [above, n. 1] 39). I have made only minor
orthographic alterations except where V.’s text cannot stand, and neither V.
nor G.-H comment.

Sigla
[ 1 restitutum e coniectura in loco ubi papyrus lacunam praebet.
t 1 locus corruptus qui sanari posse non videtur.

....lacuna quam praebet papyrus.
{ } delenda.

[Tobg & énel edywrfic[h Aitfiot te, EBvea vexpdv,
IeAAobuny, ta]] 8¢ pfida AaBdv dredeipotdunca
fés B6Bpov- pée]] & aipa xehavepés ai & dyépovto
fwoyal OxeE Epé]Bevg vexbov xatatebvndtov

S Ivipepar 7 7iBlleot te moAddtAntot te yépowvteg
IxapBevikai ]} dtarai veorevhé' &wtov Exovoar
{ImoAdoi & oUllbpevollr xlladknpeoiv Eyxeinoy,
{&vdplleg [&plnipator, Plellpotopéva tedye’ Exovies:
{lol xoAAJol mapa B6Bpov Epoitwv &AAoBev &AAog

10 [6eoxnelloin loxfic éput 8¢ xAwpdv Séog fpet.

TAOtdp]) éyd Elpog 68D &lpjhvoobpuevog mapd pnpod

IHunv, off0S’ elwv vexbwv dpevnva képnva

[Iodpato]]ﬁ dooov {pev xal dpueBdpevog Erog ndSwv:
(o 8€t motfjcon eipnkev)

15 “f[d motafuol kai yolo kol of brévepbe xapbdvTag
Ixvepdlinovg dillvesBov, 8tig k' enillopxov opbéooT,
Touetgh pépropor éote, teheiete 8 &ppv dodAlv:
IAA80v]] xpnog:u-:vog g &v eig yalav ixévo
[TnAeplbxov v {e}*, Ov Erewrov éxi xéinoiot qOAIlvng,

20 Ixéxvollv £uév"- toin ydp dpictn Av émaordAll

(G B¢l énQoan Aéyer)
“CUxr 0B pot, edperdig xai Enioxonog, ebanollp’ “AviovBr
t ...avAAinae mapevvetawor oet t ...
I8’ ‘Ep]ufi, &pnok, 8edp’ ebnddxape xB86vie Zed,

25 [IlcﬁPcDat Swodbpevor xpnfivate thHvd' énoordnv:

I8evp’ “AWdIn xai X6dv, xdp &ebitov, "HAe Tithy,

[€ABe xai]} Taa xoi ©6& kai pfi voposhdowv]),

Ixai NeglBd moAOtyue kol "APAaved nhoboABe,

[rvpollodpaxovtolwv', épuoixBmv, Pixapein,

[I'A‘g:zﬂkx. nepifwte 10 koopikdv obvopa Saipwy,

[&Eova]] xai yxopiov kol pdta vépwy nayép' “Apktwv,

I€r6¢ xlal évkpateiq nbvtwv npogepéatep’ épol, dpnyv,

T ...mplev xar paocie kot csvwy t

Ixal Tellved xai ‘AnnBrotd xai MVp kohiiondég,

s [EA8’ "Ior]ks xBovia kai odpavie xai dveipwvl
0 pedéer]l; kot Zeipt og...”
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Kol t68le pév mopd BéBpov tydv fidoa rapactis:
[ed yépll pepvipnv Kipxng broénjrocovidloflv
IA t6ca pldpuaxa oldev goﬂa]] tpéper edpeto xBOV
[Ar8ev 8¢]) péya xdua Aeovtllopéxov 'Axépovtog
[Koxvtdgl Anen te MoAvpieyéBmv te péyiotog,
[xal vex]fomv otérog dyipirapiotato Koi mapd BoBpov-
{Ixpdotn 8]k wuox EAnfivopog fiABev étaipov.

(& 8" £Efic)
Eit’ odv oftg Exov adrdg 6 mounthe O xepiepyov tfic ¢xppn-//
ceog & dAha td thg UmoBécemg afimpa cecubxnkev, ei6’ ol
Mei-/lowotpotidat & &Ala cvvphntovies €xn tadta dxéayxioav,
&AA6tpua // 0D aroixov Tig Rorviioea éxel émxpivavteg 1 ¢nfi]]
noAAoilk; Eyvav t// &te xbmpo [xoJAvtelA o Tepov tnudfik abtog
EvtavBol katétatar // thvde v oduracav HxdBeorv dvaxeyévnv
e[ollptoerg v te toig dpyetowg // tfig apxaiog nflallpidog xolm-
Wlialk TARAiog Kamtoleivng tfig Nalowotei-/ivag xév Noon
tfic Kapiog, péxpr 8¢ 100 tproxobexdtov év ‘Popun xpdg // talg
"ALeEGvBpov Beppaig v tfi év Maveeip BiBAioBxy tf xaAf fiv /
adrog Hpyitextovnon @ Zefaotd.

TovAiov "Agpikavod Keatog iny.

*{e}: metri gratia
Translation (O’Neill in Betz [above, n.1] 262-264, with some variations)

[But when with vows) and prayers [I had appealed]
[To them), the tribes of dead, I took [the] sheep
And slit their throats [beside the trough, and down]
The dark blood [flowed. From out of Ere]bos
Came gathering [the spirits] of the dead:
[New brides, unmarried yours,) toil-worn old men,
[And] tender [maidens] with fresh-mourning hearts,
[and many] pierced by bronze-tipped spears, [men] slain
In battle, still in armor stained with gore.
[These many] thronged from ev'ry side around
The trough with [awful cry. Pale fear scized me.
[But] having drawn the sharp sword at my thigh,
I sat, allowing not the flitting heads
Of the dead to draw nearer to [the blood],
And I in conversation spoke with them.

(He has said what must be done)
“Q rivers, earth, and you below, punish
Men done with life, whoe'er has falsely sworn;
Be witnesses, fulfill for us this charm.
I've come to ask how I may reach the land
Of that Telemachos, my own son whom
I left still in a nurse’s arms.” For in
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This fashion went the charm most excellent.

(He tells what charms must be sung)
“[He] me, gracious and guardian, well-born
[An]ubis; [hear, sly] one, O secret mate,
Osiris’ savior; come, Hermes, come, robber,
Well-trussed, infernal Zeus; Grant [my desire),
Fulfill this charm. [Come hither, Hades,] Earth,
Unfailing Fire, O Titan Helios;
[Come,] Iaweh, Phthas, Phre, guardian of laws,
[And Nephjtho, much revered; Ablantho,
In blessings rich, with [fiery] serpents girded,
Earth-plowing, goddess with head high, [Abrax]as,
A daimon famous by your cosmic name,
Who rule earth’s [axis], starry dance, the Bears’
Cold light. [And come] to me, surpassing all
In self-control, O Phren. I'm calling [you],
O Bir]li[ar]eus and Phir]asios and you,
O Ixion and Birth and youth’s decline,
Fair-burning Fire, [and may you come, Isis,] Infernal
And Heav'nly One, and [you who govern] dreams,
And Sirius, who..."”
Standing beside the trough, I cried [these words),
[For well] did I remember Circe’s counsels,
[Who] knew [all] poisons which the broad earth grows.
[Then came] a lofty wave of Acheron
Which fights with lions, [Cocytus] and Lethe
And mighty Polyphlegethon. A host
[Of dead] stood round the trough, {and first] there came
The spirit of Elpenor, my comrade.

(And so on.)

So, since this is the situation, either Homer himself suppressed the
magical part of the invocation in order to preserve the dignity of the speech.
Or the Peisistratides, as they were stitching together the rest of the verses,
cut out these because they considered them foreign to the work. t This is my
opinion for many reasons. And so t I have myself inserted the lines as a
rather valuable creation of epic poetry. You will find this whole document
on the shelves in the archives of our former home town, the colony of Aeclia
Capitolina in Palestine, and in Nysa in Caria and, up to the thirteenth verse,
in Rome near the baths of Alexander in the beautiful library in the
Pantheon, whose collection of books I myself built for Augustus.

Kestos 18 of Julius Africanus

Ahuvia Kahane
Northwestern University
Evanston, Hlinois
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®parment commennd YOma Adpuxana Keovot (III B. H. 3.), coxpa-
HMBIIMICA Ha OKCHpHHXcKoM nammpyce (P. Oxy. 412), conepxuT dactsb XI
necux “OmHccen” (Néxvior), TEKCT KOTOPOH XOMOIHEH MATHICCKHMM 3aKIH-
HauHeM. B HéM Ogmcceit o6palnaercs K IPEYECKHM H €THIETCKHM Gorawm,
HyIelickoMy SIxBe, a Takxke K 0co6pIM 60raM Marmdeckux TekcToB (AGpak-
cac, A6maHdo H ap.). ITO COCIMHEHHE BHICOKOH JIMTEPATYpPRI C Marudec-
XHMH (OpMyTaMH, HECMOTPA Ha BCIO €ro 3K30THIHOCTb, THIHMYHO UIA
3MOXM H KyJIbTYpHOH cpebl, B KoTopo#t neicTeyer KOmit A¢prxaH.

Onyc A¢pHKaHa He npeciIenyeT MPaKTHIeCKHX uereil moo6Ho o6bra-
HBIM MArH9ecKMM TeKcTaM. Ero zajada sBnsercs KBasHHaydHoi: oH cTpe-
MHTCL “BOCCTAHOBHTBL" TO, 9TO, MO €r0 YTBEPXKICHHIO, SBISETCA yTEpAH-
HoM 9acThio “Ommccen”. ABTOpP WyXI CeKPETHOCTH, 06braHol Is Maru-
geckuX AeHCTBHI: COCTABICHHBI HM TEKCT XpaHWICA B IMyGIHYHBIX MecTax,
rZi¢ MOT GLITh MPOYHTAH MOOBIM KETAIOLIHM.

AdpHKaH CO3HEET, YTO €ro NMPOH3BEACHHE BCTYMNAET B MPOTHBOPEIME
KaK ¢ HOPM&MH J3MHYecKOi M033MM, TaAK H C Maru4ecKoil MPaKTHKOH.
T03TOMY OH YCTpaHSET WIM HIMEHAET HEKOTOpbIE FOMEPOBCKHE CTPOKH,
NpoTHBOpedalIHe QyXy H o6brdasM €ro co6CTBEHHOMN JMOXH, H, ¢ ApYroH
CTODOHEI, OmMycKaeT crelmdHYecKHe NETalH COBPEMCHHOH €My MAaruH.
OmH M3 naccaxeil Manupyca MoxeT GbITh MCTONKOBAH TakMM 06pasoM,
9T0 AQpHKaH caM MPH3HAeT HECOBMECTHMOCTb Marmueckux XCHCTBHH
Tpe6oBaHHMAMH, NMPEXLABIAECMBIMH K IIIHYECKOMY CTHIIIO.

Tpoussenchue AdprkaHa npeppainaeT [oMepa B KiIacCHICCKHH 006-
pasell, KOHKPETHOE COICpPKaHHE KOTOPOro YCTPAHAETCH H 38MEHAETCH
HOBBIM, COOTBETCTBYIOLIMM IyXy COBPEMCHHOH jrmoxH. B 3TOM TiiaHe B
60J1ee OTIANIEHHOM MEPCMIEKTHBE OHO MOXKET GBITH COMOCTABICHO ¢ MPOH3-
BEZICHHSIMM BBICOKOJ JTMTEpaTyph!, TAKMMH, KaKk “AproHarTHka” Amoi-
sonHa Pogocckoro u “Ouenna” Beprims.





