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Valentino Gasparini, Maik Patzelt, Rubina Raja, Anna-
Katharina Rieger, Jorg Riipke, Emiliano Rubens Urciuoli

Pursuing lived ancient religion

“Lived ancient religion” is a new approach to the religious practices, ideas, and
institutions of the distant past. The notion of “lived religion”, as it has been ap-
plied to recent phenomena that go beyond orthodox beliefs and religious organ-
izations, cannot be transferred directly to a study of ancient religions because its
methodology, inspired above all by anthropology and empirical sociology, re-
quires some form of direct access to the living of the religion. This departure is
implied by the oxymoronic form of “lived ancient religion”, which juxtaposes the
living of religion with an only incompletely accessible past in which the subjects
of study are no longer living. What might have been deplored as a loss, has
turned out to be a gain, allowing for a significant expansion of the concept.
While still invoking “lived religion” as it is understood in modern contexts,
“lived ancient religion” is neither restricted to “everyday religion” nor focused
on subjective experiences. Rather, the focus on the ancient world, the past, the
already lived experiences and events, provides the opportunity to study lived re-
ligion with a renewed and revitalized focus. This approach overcomes the dichot-
omy of official and institutionalized religion on the one hand and “lived religion”
on the other. Rather, taking the perspective on individual appropriations to its
extremes, it also allows studying institutions as sedimented forms of lived reli-
gion. Thus, as “lived ancient religion” a framework to analyze religious change is
given, religion in the making even on a large scale (see Albrecht et al. 2018).

As is indicated by the subtitle of the foundational project, “Questioning
‘cults’ and ‘polis religion’”, “lived ancient religion” shares a critical impetus
with the study of contemporary “lived religion”. Yet given the very different
degrees of coherence and embeddedness of religious practices in ancient
Mediterranean societies, and in the Roman Empire in particular, our project
(2012-2017) aimed at a much broader re-description of ancient “religion” (Riipke
2012). Fundamentally, it questioned the implicit assumption that all inhabitants
of the Imperium Romanum were equally religious. Likewise, the tendency to
focus upon civic, that is collective, institutionalized religious practices was ques-
tioned, as such a focus has led to the production of a series of sub-categories
(“oriental cults”, “votive religion”, “funerary rites”) in order to save those phe-
nomena whose relation to civic practice is indeterminate. This shift in focus was

1 E.g. Ammerman 1997; Hall 1997; Orsi 1997; Bergmann 2008; McGuire 2008.
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necessary because, in terms of quantity, these phenomena are the subject of
the majority of our ancient evidence and not just some small, hard to recon-
cile, subset. Finally, the project criticized the descriptive reproduction of dis-
ciplinary boundaries and the practice of treating “pagan” religion, Judaism, and
Christianity as though they each had existed historically in separate worlds.

From a methodological perspective, the project focused on four different
social and communicative spaces, from the domestic over associations, public
sanctuaries and literary communication. Building on recent research of the re-
lationship between religious institutions and individualization (briefly Fuchs
and Riipke 2015; Fuchs et al. 2018) made it possible to focus on the connec-
tions between social structures and individual agents, with the help of four
key notions: appropriation, agency, situational meaning, and mediality (Raja
and Riipke 2015a).

Appropriation denotes the situational adaptation and deployment of existing
practices and techniques, institutions, norms, and media in order to suit the con-
tingent needs and aims of the individual or group (Raja and Riipke 2015a; Arnhold
and Riipke 2016; Riipke 2016c¢). The idea of religious agency, which grew out of an
interest in the ascription of agency and a focus on competences, was used to un-
derline the priority of personal engagement, knowledge, and skill in providing
services of all kinds, including public and private performances, authorship, teach-
ing, and networking, whether on an occasional or a professional basis (Gordon
2005; Hiisken 2009; Petridou 2013; Raja 2016). Instead of concentrating on profes-
sional religious roles (priests), this broader notion of “religious agency” functions
as a perspective that replaces the narrow focus on the political elite of civic reli-
gion, widening and underlining the impact that studies of ancient material can
have on discussions of religion in the context of modern societies. In speaking of
the situational construction of meaning, we have assumed that religious meanings
were not generated by worldviews, but by the complex interplay of interests, be-
liefs, and satisfactions in specific situations (Raja and Weiss 2015; 2016). Finally,
the focus on communication (both vertical and horizontal) mandates a specific
concern with the roles of material culture, embodiment, and group-styles in the
construction of religious experience, in short, what we have called mediality.2
Insofar as communication requires materiality, this amounts to a demand for a
new approach in the archaeology of religion (the “archaeology of religious experi-
ence”, Raja and Riipke 2015b). Inspired by Merleau-Ponty’s phenomenology,’ we
have focused on the role of bodily movements, actions, and gestures in conveying

2 Malik, Riipke and Wobbe 2007; Meyer 2008; Hjarvard 2011; L6vheim 2011.
3 See e.g. Dreyfus and Dreyfus 1999; Reynolds 2004; Silver 2011; Morgan 2015.
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culturally-coded meanings and emotions. “Lived ancient religion” emphasizes the
social context of religious action and, specifically, the group-styles in specific cul-
tural contexts, such as the family, neighborhoods, and associations (Lichterman et
al. 2017). From this perspective, public cult appears less as a set of ideals, and
more as a scheme for ordering priorities and distinctions, the effect of which is to
outline (rather than define) an imagined community. Religious change starts from
domestic and individual practices, not from the competition of groups and cities.
The challenge that has been addressed in the project is to observe, describe, and
analyze such changes and their underlying patterns through the use of material
and written evidence from antiquity.

The main thrust of the lived ancient religion approach is to resist the easy
reification of “religion” in order to emphasize its ceaseless construction through
individual action within the loose parameters provided by traditions and institu-
tions (summarized as a new introduction to Roman religion in Riipke 2016b).
That is, to view religion as a precarious practice, whose referents (“gods”) and
communicative strategies are constantly in need of investment-labor of different
kinds in order to maintain their plausibility, as formulated by Richard Gordon
(see Albrecht et al. 2018). The paradigm of “lived ancient religion” provides the
stimulus to integrate “the” evidence on a new basis, invoke new types of evi-
dence, challenge existing classifications of material, and focus on neglected
types of religious action. The long-term aim from the beginning of the project
was to provide new narratives of religious change in the Roman Empire, for in-
stance by relating change to religious innovation across social groups and indi-
viduals.* Looking at lived ancient religion opens a window into the day-to-day
workings of long-term changes in religions that are never fixed but always tradi-
tions in the making.

For this reason, the present volume attempts to leave behind chronologi-
cal as well as disciplinary comfort zones. Following several conferences and
more than a hundred publications,’ the project ended with a final conference
held at Eisenach in April 2017. Many of the revised contributions to that con-
ference are included in this volume, all of which deliberately apply the “lived
ancient religion” approach to new fields and new foci. These contributions
are organized in four parts with different perspectives, which are developed
in their respective introductions. “Experiencing the religious” is the first part of

4 Riipke 2016a; 2018a; 2018b; Raja 2015.

5 Several of the conferences are published in the journal Religion in the Roman Empire from
2015 onwards (see the overviews by Feldmeier et al. 2015; Raja and Riipke 2015a; Raja and
Weiss 2015; Riipke and Degelmann 2015; Lichterman et al. 2017), but see also Petridou, Gordon
and Riipke 2017.
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the volume. Although experience is a central aspect of religious life, it is still an
under-researched topic in the field of religious studies and especially in the his-
tory of ancient religion. In the light of recent approaches, such as those of
Matthias Jung and Ann Taves (Jung 2006; Taves 2009), we understand (religious)
experience as the product of a wide range of sensory stimuli, effects, and inner
feelings that are articulated by subjects or interpreted by observers as religious
experience. The production of such stimuli is as interesting as the spatial, tempo-
ral, and discursive contexts that favor the interpretation of a given phenomenon
as “religious”. Individual experiences could thus be a result of passive participa-
tion in any ritual, such as in public sacrifices or in processions. These have re-
cently been theorized as “emotional communities” (Chaniotis 2013a; 2013b).
Alternatively, they can be conceptualized as resulting from individual and delib-
erate attempts at stimulation. The empirical evidence required can be found by
examining ritualized patterns and spatial arrangements, as well as first person
reports or literary narratives, which cast light on this point of view. Different
questions help to bring to the fore experiences which underlie religious action
and identify the discourses about the dangers or values of true or false religious
experiences. In what contexts do we find reference to specifically religious expe-
rience? How can we detect religious experience and techniques toward them in
our sources and how does this affect our overall view of religiosity, religious be-
lief, and religious practice? How did people try to communicate, commemorate
and contour their experiences through the channels available to them, such as
the re-use of mythical narratives or the setting up of material objects? How did
architectural spaces and objects allow for or stimulate religious experiences?
How did certain persons or groups try to control the articulation and interpreta-
tion of experience?

“A ‘thing’ called body: expressing religion bodily” is the title of the second
part of the volume. This part focuses on the use, reuse, abuse, and misuse of bod-
ies, bones, bodily remains, body parts, anatomical votives, amulets, and saintly
relics in Classical and Late Antiquity. Methodologically speaking, it aims to con-
nect some of the theoretical parameters of the “lived ancient religion” project
with a reapplication and semantic expansion of Bill Brown’s “Thing Theory”
(Brown 2003) to cover not only objects, but also bodies, body-parts and remains,
bodily extensions (prostheses) and body-modifications. In Brown’s view, material
artifacts become “things”, when they stop working for us and when they are re-
moved from their natural/original environment and situated in new contexts of
meaning. This view dovetails nicely with the emphasis of a lived ancient religion
approach to the situational meaning of material artifacts in religious contexts.
The notion of “embodiment” links materiality with corporeal experience, two no-
tions central to the contemporary anthropology of religion. Such an approach
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allows us to palpate the bodies of our scholarly interest and take their “vital
signs”. In other words, it enables us to revisit and look afresh at the synchronic
practices (pilgrimage, agonistic performance, medical agones, dedication, heal-
ing rituals, prayer, divination, magic rituals, worship of saintly relics) which en-
livened and literally “breathed life” into these bodies in their original contexts,
as well as casting new light on our conceptualizations of this.

The third part of the volume is dedicated to “Lived places: from individual
appropriation of space to locational group-styles”. The aim here is to investigate
the methods employed by individual religious specialists or groups to inscribe in-
dividual acts of devotion and communication with “not unquestionably plausible
supernatural agents” (Riipke 2015) in shared sacred spaces. However, the focus is
not on the obvious candidates, temples, and individual dedications or votive of-
ferings. Since the emphasis of the “lived ancient religion” project is on individual
appropriation and modification of (mainly public) norms in the religious field, in-
cluding rituals, objects and spaces, this part focusses on micro-strategies of sa-
cralization. The aim is to go beyond the religious actions themselves and their
immediate apprehension, and ask how they were remembered, memorialized,
contested, and prolonged in various media (including architecture) over time. We
understand such reception and commemoration as critical to the construction of
sacred space, time, and even experience for those coming after, whether helped
in their understanding by religious specialists or not. Individual practice so me-
diated and re-presented could thus be transformed into patterns, inspiration, or
constraint for later religious action, both at the original site and elsewhere. The
contributions to this part are driven by questions such as: What were the motiva-
tions to give individual innovations a more permanent form? What can be said
about the agents or guiding spirits of such moves? Why were some successful,
others not? How were initial sacralizations modified by subsequent appropria-
tions? How were religious spaces modified and how were the various competing
claims negotiated? The focus will be as much on archaeological evidence as on
literary and juridical text, narrating, reflecting, or regulating such practices, their
conditions and consequences.

“Switching the code: meaning-making beyond established religious frame-
works” is the heading of the fourth part of the volume. Phenomena of religious
inventiveness are anything but a yardstick of modernization. Throughout ancient
and late antique Mediterranean societies, a whole variety of motives prompted
individuals to creatively adapt existing signs, beliefs, settings, and practices for
their own personal ends, serving to re-key or displace them. Such creativity is
not a prerogative of a political elite or of religious specialists. By different means,
even “weak” individuals could recast aspects of a religious habitus and thus en-
gage agentically with their structuring religious environments by appropriating
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religious signs to one’s own ends, transposing existing meanings into different
settings, and reshaping established patterns of action so that they appear quite
new. By focusing explicitly on such strategies, these contributions aim to re-con-
sider the techniques and procedures by which non-discursive practices, dis-
courses, and writings were performed, controlled, and reproduced in religious
settings and/or for theological purposes. That is, these papers aim to look at the
techniques and procedures not as powerful acts but, rather, as initially con-
strained and consumption-oriented practices that allow “consumers” to leave
their mark on them in the process of reception. It also aims to raise the question
of how these strategies fare over time, as they encounter resistance and attract
polemics. We can see here a range of possibilities, from the establishment of new
norms and group-generating processes to reactions to stigmatization as well as
cunning attempts at the spread of false beliefs about what is the case.
*

With the conclusion of the project, we wish to thank the European Research
Council for its generous “Advanced Grant” within the 7th Framework Programme
(2011-16, contract no. 295555), which financed the preceding research of the edi-
tors as much as the conference itself and its Open Access publication. Ursula
Birtel-Koltes had been most helpful throughout the project; we wish to thank her
for her continuous, efficient and friendly support. Thanks go also to the Max
Weber Centre for Advanced Cultural and Social Studies of the University of
Erfurt, which hosted the project from 2012 to 2017, and its directors Wolfgang
Spickermann and Hartmut Rosa as well as its general secretary Bettina Hollstein.
In addition, we were repeatedly guests at Aarhus University and from 2015 at the
Danish National Research Foundation’s centre of excellence for Urban Network
Evolutions (also Aarhus University) and enjoyed the hospitality immensely. The
team at Walter de Gruyter, Berlin, was helpful in every respect in the final phase
of publication.
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Section 1: Experiencing the religious






Maik Patzelt
Introduction to Section 1

1 Religious experience:
a difficult thing to engage with

In approaching the topic of religious experiences, a writer always runs the risk
of making arbitrary assumptions, as a brief survey of the academic debate on
the topic reveals. For more than a century, scholars working in philosophy, psy-
chology of religion, anthropology of religion, religious studies, and many other
disciplines besides, have been engaged in a debate about the correct way to ap-
proach experiences in general and religious experiences in particular. Support
has oscillated between subjectivist and constructivist poles, which is to say the
ideas that religious experience is either something highly individual, something
intrinsic and authentic, or something that is the result of culture and society.l
In recent years, a broader critique of the notion of religious experience itself
has also developed. R. Sharf (2000), for instance, has argued that the idea of an
experience deemed religious or divine is itself intrinsically tied to Western con-
ceptions of religion and religiosity, which prioritize, or even overvalue, experi-
ences as pivotal points of human practice.

Sharf’s criticism is primarily directed towards philosophical approaches to
religious experience. Scholars contributing to this debate have tended to maintain
a normative, indeed essentializing, approach that focuses on religious experience,
rather than religious experiences. With the exception of F. Schleiermacher, one of
the first and most influential thinkers to work on this topic (Martin 2016, 526—527),
the most prominent protagonists in this respect tended to be early pragmatists
and phenomenologists. Just as pragmatism, represented by W. James’ highly
influential The Varieties of Religious Experience, the phenomenology of religion
(W. Dilthey. J. Wach and M. Eliade)’ “enjoins the ‘imaginative participation in the
world of the actor’ in order to arrive at ‘value free’ and ‘evocative’ descriptions”
(Sharf 2000, 268 quoting Smart 1973, 20-21). Due to the new technological devices
that neuroscience appears to offer for the study of religions, these essentialist
approaches have undergone a renaissance in recent decades. Despite the question-
able scientific bases of their 19th century’s predecessors experiments in magnetism

1 For a brief, even though outdated overview, see Proudfoot 1985; Taves 2009, 3-14.
2 A comprehensive overview offered by Murphy 2010.

8 Open Access. © 2020 Maik Patzelt, published by De Gruyter. [(c) IEZM=M| This work is licensed under a
Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110557596-002
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and other fields of popular psychology (cf. Taves 1999),> cognitive scientists,
neuroscientists, and, particularly, neuro-psychologists of religion (who tend to
term themselves neuro-theologists),” have not been deterred from seeking to iden-
tify religious experiences as anthropological constants, universal truths that are
encoded as inherent elements in the human brain.

These essentializing approaches — as varied as they are — mainly build on a
notion of religious practice that ignores its embodied dimensions. However,
recent discussions in the cognitive science of religion,” as well as research on the
senses in religion, focusing particularly on aesthetics and mediality,® have fore-
grounded an embodied approach to religious practice and experience. The empha-
sis here is on a non-Cartesian dialectical interaction between the body, the mind
(or rather the brain), and the cultural and social environments in which body and
brain are embedded (Kundtovid Klocova and Geertz 2019, 76—80; Geertz 2010,
306-308). These studies do not consider religious experience as essentialized or as
an anthropological constant or as something solely derived from a neurologi-
cal core. Rather, they ask “How are the senses stimulated, governed and disci-
plined in the context of religious practice?” and “How are religious experiences,
emotions and attitudes created, memorized and normalized?” (Grieser and
Johnston 2017, 2).

From this perspective, religious experiences are not to be reduced to various
aesthetic qualities — such as (flashing) lights, fragrances, or rhythmic sounds and
performances (Geertz 2010, 306-308).” An embodiment approach focuses instead
on the “interplay between sensory, cognitive and socio-cultural aspects of
world-construction” (Grieser and Johnston 2017, 2). Religious experiences are,
thus, above all culturally learned and socially evoked. These experiences only

3 Their early 20th century predecessors are K. Girgensohn (1921) or T.K. Oesterreich (1921).
Their and many other approaches are reminiscent of Schleiermacher or particularly R. Otto
([1917] 1991), who sought to cull a particular experience as an anthropological constant, such
as Ottos’s Kreaturgefiihl.

4 Most prominent figures are A. Newberg (2010, cf. d’Aquili and Newberg 1999) or Forman
(1999). For positions against these views see Geertz 2010, 305; Schjoedt 2009; Azari et al. 2005;
McNamara 2009.

5 Czachesz 2016, 8-23; Taves 2015; Schjoedt 2009; McNamara 2009; Azari et al. 2005;
Whitehouse 2004; McCauley and Lawson 2002. For a general overview see Hick 2010.

6 Meyer 2010, 2008; Classen 2014; Classen and Howes 2014; Miinster 2001; Kapferer and
Hobart 2005; Cancik and Mohr 1988. A broad approach to mediality and religion is provided
by Malik, Riipke and Wobbe 2007.

7 On music, sounds and movements: Brown and Volgsten 2006; McCauley and Lawson 2002;
Laderman 1991; Roseman 1986; Kapferer 1983, 178-206; on postures: Niedenthal et al. 2005;
Barsalou et al. 2003; on pain: Ustinova 2019; Schjoedt et al. 2013.
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have significance within a particular culture, within a particular social envi-
ronment (status, milieu, etc.), and within the specific moment and social
gathering in which they are evoked, negotiated, and communicated.® In the
words of Tanya Luhrmann, every culture and every individual within “culti-
vates” its own ways of “sensing” the religious.” More precisely, it is the cul-
tural- and milieu-specific recollection of these experiences, such as symbolic
constructions (e.g. narratives) and representations (e.g. statues), that deter-
mines our ways of detecting a religious experience, most of all conceptualized
as an experience of superhuman agency.” These forms of knowledge and com-
memoration are (re)produced, nuanced, and actualized through communication.

An embodied approach of this sort leaves scholars of religion — and particu-
larly historians of religion — with the problem of the communicability of experien-
ces (see Jung 2006, 1999; Knoblauch 1998) and the interpretive dominance of
religious specialists (Bendlin 2015, 538). There are many factors that complicate a
coherent analysis of communicability. These range from the almost endless
variety of individual (religious) knowledge, which may or may not be ascribed
to an equally endless variety of neuro-physical ‘manipulations’ and arousals, or
to the complexity of intersubjective negotiation processes in social gatherings
(cf. Csordas 2008). However, the factor with which historians of religions are
primarily concerned is the limited and fragmented historical evidence that
complicates these efforts. This problem touches the very heart of the study of
past cultures, that is, the expressive limits of language (cf. N. Belayche in this
volume), the semiotics of architectural and poetic language, and the ‘meaning’ of
ritual practice. The study of the experiences of the past thus requires a great deal
of effort to, first and foremost, disclose and reconstruct the cultural, social, situa-
tional, and particularly the ritual context and the related discourses. As R. Gordon
points out in this volume, religious experience “is at any rate communicable only
via the relevant constructs available in a given culture or sub-culture”. The histo-
rian of religion, and particularly the historian of ancient religions, faces a difficult
challenge in not reducing experiences to purely subjectivist frameworks while, at
the same time, avoiding the development of normative generalizations about co-
herent group experiences. This latter case would amount to little more than the
transfer of a civic religion model to a smaller scale of analysis.

8 Czachesz 2015, 7; Geertz 2010, 315-318; Taves 2009, 16—-55; Barsalou et al. 2005. From a per-
formative point of view see Schieffelin 1996.

9 Luhrmann 2013; Luhrmann and Morgain 2012.

10 The recent debate in the cognitive science of religion models this process as “predictive

processing”, “predictive coding” or the “predictive mind” in general (Andersen 2019; Andersen
et al. 2019; Andersen and Schjoedt 2017).
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The present volume seeks to take up this challenge. The embodiment approach
to experience avoids reducing experiences to a culturally normative set of mean-
ings, as is pointed out by Sharf, and it is precisely for this reason that the “lived
ancient religion”-approach pursues an embodiment approach to religious practice
and experience. The “lived ancient religion”-approach furthermore seeks to en-
hance the embodiment approach by introducing the concept of agency (Riipke
2015). A “lived ancient religion”-approach to experience, thus, acknowledges the
social world in which the agent is embedded — the individual’s cultural and social
belonging — just as it acknowledges the individual’s capacity to appropriate differ-
ent strategies for eliciting sensory, emotional, and cognitive responses, as well as
for expressing and communicating personal experiences (de Certeau 1984)."

This section of the volume, therefore, aims at bringing to the fore the con-
texts of experiences underlying religious action and at identifying the discourses
that diffuse, debate, and negotiate these experiences from the Early Empire to
the beginnings of late antiquity. The production of sensory stimuli in religious
rituals is just as interesting as are the spatial, temporal, and discursive contexts
that favor interpretations of a given phenomenon as “religious”, “mystical”, or
in some sense “divine”. Given the various strategies for eliciting, identifying
and communicating the formation of religious experiences, the embodiment
approach of this section provides a first tentative attempt to look for the variety
of experiences that are encoded within and between the variety of cultures
across time and space (cf. Martin 2012, 188-196).

The chapters that follow are driven by questions such as: How can we de-
tect religious experience and techniques towards them in our sources and how
does that affect our overall view of religiosity, religious belief, and religious
practice in antiquity? In what contexts do we find reference to specifically reli-
gious experience? How did people try to communicate, memorize and contour
their experiences through the channels available to them, such as the re-use of
mythical narratives or the setting up of material objects? How did architectural
spaces and objects allow for or stimulate religious experiences?

2 Research on ancient religions

In recent years, there has been an increasing, yet disparate interest in the ex-
periential quality of ancient religions. Most of these approaches are strongly

11 Cognitive scholars may speak about an enactive embodiment (Kundtova Klocova and
Geertz 2019, 78-80).
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informed by either the cognitive science of religion or by the anthropology of
the senses and emotions. Cognitive studies mainly engage with particular cult
systems, examining their specific sensescapes and modes of memory. Most of
the studies collected here concentrate on Greek cults (Ustinova 2019, 2009;
Panagiotidou 2017, 2014; Chalupa 2014) and early Christianity (Czachesz 2015,
2016; Harkins and Popovié¢ 2015). Similarly, recent scholarship on the anthro-
pology of the senses and sensorium in both ancient religion'? and early
Christianities (Feldt 2017; Pentcheva 2014), particularly Christian asceticism
(Alciati 2018), has initiated a debate about the social and cultural significance
of sensory stimulations, emotions, arousals, and affections. As for Rome, ad-
dressing the issue of emotions has been a rather difficult challenge due to the
history of research into Roman religion (Bendlin 2006, 2000). Only recently
have first attempts been made to approach more closely the experiential as-
pects of Roman religion in the late Republican and early Imperial eras (Riipke
2016, 218-269; Patzelt 2018, 18-45; Cusumano et al. 2013; vs. Scheid 2015,
113-118). These attempts seek to overcome the still prevailing dichotomy be-
tween institutionalized religion and individual religiosity in favor of an em-
bodiment approach.

Due to differing cultures of academic disciplines and due to a variety of
problems with the source material, all these approaches to Greek, Roman,
and Christian religions place differing degrees of emphasis on the impor-
tance of agency, collective memory, and group religion in their roles as
requisites for experiences or ways in which experiences are expressed. There
is barely any interchange between these disciplines in this regard. Since
such communication is essential if we are to reconsider the perspectives and
methods of each discipline, this section draws together a broad range of
methodological approaches to a variety of materials undertaken by scholars
of Roman religions, Greek religions, and early Christianities.

3 Individual contributions in the section

The value of this book section is to bring together different perspectives and
approaches from disciplines that have so far had little overlap. Corresponding to
the conference’s original credo of “leaving the disciplinary comfort zone”, this

12 Alvar et al. 2019; Harvey 2006; Chaniotis 2016, 2013. Recent but general approaches to syn-
esthesia and the senses in antiquity in Toner 2016; Grand-Clément 2016; Bradley 2015; Butler
and Purves 2013.
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section seeks to encourage scholars of various disciplines to come into contact, to
exchange ideas, and, finally, to cross boundaries and to rethink their views and
perspectives about, and problems with, both the material and their methods for
approaching it. In so doing, this section suggests various methodological perspec-
tives that bring together aspects of agency, group memory, communication, and
experience. This range of perspectives is applied to a wide scope of disciplines —
such as theology, philology, and history — that focus on the study of ancient
religion. The variety of religious practices (daily rituals, pilgrimage, cursing,
praying, singing, drinking, mutilations), spaces (Rome, Corinth, Egypt, Asia
Minor, Thracia), and times (Ist to late 3rd century CE) covered here is, there-
fore, as essential for this section as is the variety of experiences (ecstasies,
possessions, ordinary experiences) highlighted in the inevitably wide range of
employed sources (inscriptions, letters, apocalyptic texts, hymns).

Given the problems of communicating experiences found within the media
accessible to us, Richard Gordon argues that scholars should speak about
“requisite” experiences rather than “special” or “subjective” experiences. In his
case study, Gordon tentatively reconstructs a perceptual framework that may or
may not indicate the formation of religious experiences in an ideal highly edu-
cated group of social elites. Based on the reader-response theory and a rigorous
analysis of hymnic techniques, such as the use of epithets, mythic allusions,
and references, Gordon examines how and to what extent the composition of
works such as Orphic hymns or Aelius Aristides’ Hymn to Serapis conveyed in-
tuitions and apprehensions of divinity to their audiences and/or performers.

Angela Kim Harkins addresses the problem of group memory and experience
from another point of view. Drawing on cognitive science, she introduces the
concepts of enactive reading and enactive perception and uses these to analyze
the visionary experiences found within the Shepherd of Hermas, particularly the
encounter with Rhoda and the Vision of the Tower. By analyzing the emotional
contours of mythic references and narratives (e.g. the story of Reuben and
Bilhah), these two modes of perception and cognition allow insights into how
the ancients experienced reading about the visionary events reported in the
Shepherd. These modes also offer insights into the writer’s strategy of tying in,
and thereby transforming, the ascription processes of his readers. Harkins argues
that the processes of enactive reading and enactive perception “act upon” the
selves of the readers and, consequently, participate in their decision-making
processes, that is, in the construction of ethical constraints on behavior.

Maria Dell’Isola focuses on the discourse about, indeed against, religious
experiences in relation to their geneses. Drawing primarily on the Church Fathers
Epiphanius, Philo, Eusebius, and Origen, Dell’Isola’s study reconstructs a “phe-
nomenology” of ecstasy. As she points out, strategies directed towards achieving
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states of ecstasy and experiences of possession did not necessarily differ in
early Christianity. However, the judgments of the individual writers did.
Dell’Isola’s philological study reveals the vocabulary of anti-Montanist po-
lemics as a strategy of stigmatization within the ‘heresiological’ debates of
early Christianity. Her approach thus emphasizes strategies of evoking, as
well as of constructing, religious experiences for the sake of group formation.

Nicole Belayche takes the risky approach of identifying religious experien-
ces on the basis of fragmentary epigraphic material, leading to ground-breaking
results. By concentrating her philological approach on the invocative options
kyrios/a and despétes, Belayche does not merely elucidate two possible options
for expressing a worshipper’s personal submission. Her comparative approach,
examining material from Thrace to Egypt to the Levant, rather illustrates a wide
scope of religious experiences that are expressed and communicated using these
epithets. According to Belayche, the invocation despotes in particular seeks to ex-
press a very intense and very personal experience, as there is mention in this
context of such things as oracular advice and dreams.

Maik Patzelt addresses ways of eliciting religious experiences from another
perspective. By applying a recent pragmatist discourse concerning “ordinary
experiences” to the ancient material, he argues that there is no need to restrict
experiences deemed “special” or “divine” to those that are arousing or “special”
in some other way (a general criticism of such assumptions can be found in Sharf
2000, 285). The salutationes in front of Roman temples serve as a case study that
illuminates the variety of individual strategies aiming to establish a personal rela-
tionship with the addressed deity. The variety of religious experiences thus stems
from the variety of personal, highly nuanced social relationships with a deity.

Ian Rutherford provides an important contribution to the understanding of
the variety of experiences at ancient pilgrimage sites. Focusing on the relation
between paideia and ritual practice, Rutherford sets out three case studies
covering Jewish pilgrimage, pilgrimage to the oracle of Apollo at Claros, and
the healing-pilgrimages of Aelius Aristides to Pergamum. These case studies
highlight different forms of subjective experience and, by doing so, allow deep
insights into the importance of cult(ural) and even milieu-specific religious
knowledge. Rutherford’s approach thereby highlights the interrelation between
an evocative religious space (rites of passage, communitas) and the various
things that the pilgrims’ bodies undergo, such as the strains (and pains) of
travel and religious practices.

Irene Salvo has contributed a most compelling approach to the reconstruc-
tion of aesthetic qualities, which she considers as strategies for neuro-physical
manipulations. She sketches the cognitive and embodied aspects of the cursing
ritual as a multi-sensory experience. Her analysis of the archaeological and
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ritual settings in the sanctuary of Demeter and Kore in Corinth (1st to 2nd century
CE), the sanctuary of Isis and Magna Mater in Mainz (Ist to 2nd CE), and, finally,
in the fountain of Anna Perenna in Rome (2nd to 5th CE) provides a reconstruction
of the ritual sensescape. In her approach, the variety of sensory stimuli (lights,
fragrances and so on) was able to modify — in the ideal case heighten — the emo-
tions of participants. Salvo thereby refers to the thin line between the goal of shift-
ing the emotions by the careful use of lead, on the one hand, and lead poisoning,
on the other.

Paul’s so-called “Second Letter to the Corinthians” is an outstanding exam-
ple of the genesis and diffusion of religious experiences in the New Testament.
Analyzing the alleged “ego-documents” of Paul in these Corinthian letters, Oda
Wischmeyer illustrates Paul’s shift from heavenly experiences to the experien-
ces of the body, thereby turning to his body as place and bearer of revelation.
She argues that rather than heavenly visions, experiences emanating from
permanent suffering through hardship and disease constructed the religious
authority of Paul. Paul employs his disease as an actual revelation of the chdris
and the dynamis of the kyrios. Just as the Shepherd of Hermas, Paul uses his
personal experiences as normative ascriptions of religious experiences with
which he sought to support and lead the Corinthian Christian groups.

Taken together, these chapters demonstrate the ground-breaking value of
the “lived religion” perspective. It is the variety of (embodied) experience —
the variety of contexts, of stimuli, and the variety of cultural and social forma-
tions — that gives this approach its strength. Instead of categorizing these phe-
nomena according to their various aspects and types of experience, this
section considers the phenomena for what they are: a broad range of cultur-
ally specific experiences that only have significance within the moments and
within the social contexts in which they are evoked.
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Richard L. Gordon

(Re-)modelling religious experience:
some experiments with hymnic form
in the imperial period

Abstract: Religious experience has been the topic of many different theoretical ap-
proaches. This paper starts from the premise that subjective individual experience
is communicable only in terms of locally-available schemes, primarily linguistic,
and thus ignores somatic signs such as ecstasy or frenzy. In the case of Greco-
Roman Antiquity, this involves recourse to literary sources. The paper uses three
Greek hymns of the imperial period, all of them experimental by comparison with
“classical” models, to infer what we may call requisite rather than subjective expe-
riences on the part of audiences. The hymns chosen are Mesomedes’ Hymn to Isis
(no. 6 Regenauer), the Orphic hymn to the Nymphs (no. 51 Ricciardelli) and the
hymn to “Apollo” in PGrMag VI 30-38. The suggestion is that rhetorical analysis
enables us to gain a mediated idea of the contrasting responses ideally evoked in
the course of ritualized performance.

1 Religious experience

Until the 1980s, the dominant terms in which religious experience was discussed
were subjectivist and attributivist/attributional. At any rate in the field of religious
studies, this was largely due to the dual influence of Schleiermacher’s evangelical
Protestant intuitionism and William James’ asymmetrical opposition between insti-
tutional and personal religion (cf. Proudfoot 1985, 9-40; 155-189); more recently,
however, to social psychology (e.g. Hood 1995) and the various forms of phenome-
nology (Martin 2016, 526-528)." Thanks to its simplicity, Rodney Stark’s fourfold
typology of religious experience, confirming, responsive, ecstatic and revelational,
has been, and continues to be, influential (Stark 1965, cf. 1999). Resistance arose
from two sides, cultural anthropology and the linguistic turn. Already in 1961
Godfrey Lienhardt, a pupil of Evans-Pritchard at Oxford, entitled his account of
Dinka religion Divinity and Experience, which among other things tackled the issue

1 For a highly critical account of the influence of phenomenology on religious studies, particularly
Rudolf Otto, G. van der Leeuw, Wach and Eliade, see Murphy 2010. Rappaport 1999, 391-395 (on
Ultimate Sacred Postulates) reads to me like an attempt to save this sort of evaluative intuitionism.

8 Open Access. © 2020 Richard L. Gordon, published by De Gruyter. [[(co) T2l This work is licensed
under a Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110557596-003
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of how to represent the self-knowledge of a culture that not only had no concep-
tion of “mind” but no very clear ontology of divinity (1961, 147-170). Nevertheless,
he argued persuasively that the Dinkas’ “Powers” can be understood as images of
complex experiences within their specific life-world. “With this knowledge, this
separation of a subject and an object in experience, there arises for them also the
possibility of creating a form of experience they desire, and of freeing themselves
symbolically from what they must otherwise passively endure” (Lienhardt 1961,
170). It was, however, mainly Victor Turner’s later work that spawned an entire
movement in US cultural anthropology, the “anthropology of (mainly bodily) expe-
rience” (Turner and Bruner 1986). Despite the enormous success of this trend over
the past three decades, it has not proved particularly interested in specifically
religious experience (cf. James 2003, 181-210). Where this was attempted, it
tended, at any rate early on, to produce efforts at intuitionist “insights”, such
as Turner’s communitas (1974, 166-299), a reversion to Durkheimian collectiv-
ist apriorism, or the anti-rationalism of Bruce Kapferer’s analysis of perfor-
mance in major Sinhalese exorcisms (Kapferer 1986; cf. 1997), which, despite
its impressive notation of ritual, often reads like the projections of a novelist.
In the present context, therefore, I am more interested in the other form of re-
sistance to authenticity-discourse, which was largely inspired by the linguistic
turn (Martin 2016, 532-536).

Within religious studies, Wayne Proudfoot, without denying the possibility
of Jamesian “experiences”, emphasized the logical priority of the concepts and
interpretative frames available for the very identification and formulation of ex-
periences claimed as “religious”, thus re-stating the most obvious socio-cultural
conditions for the articulation of supposed mental events of this kind (1985,
190-227). A year or two later, Joan Scott, an historian critical of mainstream his-
torical writing, emphasized historical discontinuities and the variety of local dis-
courses that produce subjects and their experiences: “Experience is at once
already an interpretation and is in need of interpretation” (1992, 37; cf. Fitzgerald
2000). Equally pertinent is the radical skepticism of an anthropologist such as
Robert Sharf, who was inclined to doubt the referentiality of all reports of sup-
posedly religious experiences, comparing such reports to the thousands of de-
tailed “subjective” accounts of abduction by alien beings in the US in the 1950s
and 60s (1998, 108-109; cf. 2000).

Perhaps the most important recent discussion of religious experience, by Ann
Taves, attempts to outflank pure constructivism by developing an analytical
framework that includes special experiences both religious and non-religious
(2009, 120-160). Here the framing of all experience is taken as read; it is rather the
category “religion” that is questioned, moving away from theological or formal
conceptions towards acceptance of what “interacting subjects viewed as emerging
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and how they decided to act on it” (2016, 6). Religious experience is not simply
discursive but also embodied, and as such is neither stable nor fixed but a matter
of how people decide on the meaning and significance of experiences. Taves’
work seems to suggest that in the field of Religious Studies there is a continuing
desire to save something of authenticity (“special experiences”), albeit via the de-
tour of cognitive psychology and theories of group dynamics (cf. Fitzgerald 2010) .

Given the irremediable problems of evidence, however, the historian, espe-
cially the ancient historian, is better advised to start from the assumption that
subjective individual experience, insofar as it is not purely staged as in Sharf’s
comparison, is at any rate communicable only via the relevant constructs avail-
able in a given culture or sub-culture. Conversely, for practical purposes, we can
view these locally-available linguistic and schematic resources as not merely the
frame but in effect the stuff of religious experiences. At its simplest, we can call
this the “Rhine-postcard” phenomenon, as noted by the British tourist Michael
Quin in 1843: the gorge between Koblenz and Bingen is where “the Rhine begins
to look like itself” — i.e. where it begins to resemble the guide-books’ descriptions
of what it was supposed to look like (Quin 1843. 2, 116).

2 Exploiting Greek hymns as evidence
for “requisite” experiences

Granted that “Greek religion” is a construction of post-Romantic scholarship,
there is no denying that there survives a vast deal of evidence for what we at any
rate view as religion, over a period of, say, 1,200 years, despite the fact that its
practice and performance is irremediably lost. Much of this evidence is antiquar-
ian and retrospective, much of the remainder oblique and by no means self-
explanatory. If we are to speak of “locally-available linguistic and schematic
resources”, we need to focus on direct sources, namely first-order texts. In this
paper, I suggest using Greek Dpvot (“hymns”) experimentally for this purpose,
which, as more or less complex songs in different forms directly addressed to
named deities and performed in specific contexts perceived as related, directly
or indirectly, to T& O€ia (ta theia, things relevant to the gods > “religion”) (cf.
Thraede 1994, 917-918), we can assume satisfy Taves’ criterion of appropriate as-
cription (“deemed religious”) (2009, 22-28).> Whereas “ritual performance” is too

2 This formulation is intended to by-pass the discussion over the sort of distinction(s) to be
made between “cultic hymns” versus “literary hymns”: cf. Furley and Bremer 2001 (1), 2-6;
Portulas 2012, 235-240.
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amorphous/complex an entity to invoke (cf. Sax, Quack and Weinhold 2010),
and is anyway, for lack of adequate materials, more or less unavailable in the
context of antiquity, one can make a virtue of the necessity of taking texts alone.
As the current surge of interest in Aelius Aristides’ Hieroi Logoi attests, his her-
meneutics of dreams, visions, and conversations provides by far the most sophis-
ticated account surviving from antiquity of what can be done on the interface of
complex schemes, tropes, self-staging and stimuli (e.g. Petsalis-Diomidis 2010;
Downie 2013). The topos of epiphany, too, perfectly exemplifies the fluency with
which cultic resources could be drawn upon in imagining divine encounters
(Platt 2011; Petridou 2015).

My suggestion is that, given the sort of doubts about the accessibility of
“experience” raised by Sharf, we might use Greek hymns to infer “requisite”
experiences rather than “special” or “subjective” experiences. We might treat
them as one (rather sophisticated) component of the multiple interpretative
frames available for the identification and formulation of experiences claimed
as “religious” within a specific context of practice. If we cannot have any direct
knowledge of subjective states, analysis of such texts may, I suggest, give us an
inkling of the responses intended to be evoked in the course of ritual perform-
ances. Although we can know nothing directly about these wider contexts, we
can at least examine the surviving texts and make inferences from them. Of
course in reality actual responses to these, at least those that were performed
on at least one or more occasions, must have varied considerably (indeed, the
“hymns” of the magical papyri assume a secret recital, with the addressee (the
deity/ies) as sole auditor/s). But of that diverse reality again we can have no
knowledge. It may be objected that such an approach presupposes reception,
which I readily admit; but it does not presuppose specific audiences. Adopting
the terms of reader-response theory, I take “requisite” experiences as those of
an ideal reader/auditor, which can now only be approximated by a learned
commentator armed with lexica, concordances and data-bases and alert to the
danger of myopic “atomization” of the text (Shuttleworth Kraus 2002, 10-16).

Although cult-hymns cannot formally be distinguished from other lyric
forms as regards their religious content, a pragmatic distinction can be made,
inasmuch as they are a “form of worship directed towards winning a god’s good-
will and securing his or her assistance or favor” (Furley and Bremer 2001 (1),
2-3). By virtue of its literary polish, the hymn has been likened to an &yoApa, a
“(god’s) delight”, that aims to store up divine xdpig on behalf of the community
that stages the performance (Race 1982, 8-10; Furley and Bremer 2001 (1),
61-63; Portulas 2012, 234). As in the case of sacrifice, the gods themselves,
led by Apollo, kai Ut BBEG aiyAn pv du@upoeiver / pappapuyai te mod@v kal
£ukAwoTolo Yttwvog, “high-stepping, radiant, feet-flashing, robe-gleaming”



(Re-)modelling religious experience =— 27

(HomHymn Apollo 202-203 Allen), model hymnic performance for human beings
(cf. Lonsdale 1995, 30-31). Ideally, as Strabo emphasizes in a famous passage
relating to the Kourétes on Crete (Bremer 1998, 522-523), such performances
took place in an atmosphere of relaxation and rejoicing:

It is a common characteristic of both Greeks and non-Greeks to perform religious ceremo-
nies in an atmosphere of relaxed festivity, whereby some rituals are performed with ‘en-
thusiasm’ and some not, some with music, some without it, some only by initiates in
secret, others in the open. .. Whilst it is well said that men imitate the gods best whenever
they do good, it is perhaps more appropriate to say ‘whenever they are happy’. And this
happiness is found in gladness, in the celebration of festivals, in philosophy and in mak-
ing music. (Geogr. 10.3.9, 467C tr. H.L. Jones, with changes)

In the special case of healing-gods, Asklepios and his assistant Telephoros could
be imagined as dancing for joy when a patient recovers (IG II1.1 171 = Furley and
Bremer 2001, 7.7.111.9-15). Indeed, the joy might extend still further: the Archaic
poet Alkaios imagined nightingales, swallows and cicadas all singing to welcome
the return of Apollo from the land of the Hyperboreans (frg. 307c19-22 Voigt =
Furley and Bremer 2001, no. 2.1).

3 Greek hymnic production
in the Hellenistic and Roman periods

It is generally thought that hymnic production greatly increased in the
Hellenistic and Roman periods,® with local literati routinely turning out songs
(and music) for public performance.” In many cities of the province of Asia and
on the Black Sea coast there were formal associations of Upvw8oi (hymnddoi), of
varying social catchment, from prominent — for example at Smyrna, where the
son of a city-councilor records that he was hymnddos both of Hadrian and of the
gerousia, positions that he had inherited from earlier generations of his family
(IGR 1V 1436) - to middling (e.g. oi DuvobvTeg TOUG ZefaoTtovg: Dionysopolis,
Moesia Inf.: IGBulg I? 15[3] = 30). Although the precise organization is disputed,

3 A rapid but detailed overview in Lattke 1991, 37-39. Since this is not an epigraphic publica-
tion, I make no effort to cite the latest editions of inscriptions, but refer simply to familiar
collections.

4 E.g. Kleochares of Athens: Syl 450; Glaukos of Marathon at Olympia (IOlymp. 457); a
vpvnTrg of the orgednai (sic) of Beléla in the Piraeus: SylP 1111; a Upvoypdpog 81 Biov from
Laodikeia: IGR IV 1587 1.14-15 etc.).
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and altered over time, from the Julio-Claudian period they were formally responsi-
ble for staging and executing performances in individual cities in connection with
all imperial celebrations, such as birthdays and victories (Halfmann 1990; van Nijf
1997, 165-167). To this end, such associations enjoyed civic, provincial and impe-
rial subventions (e.g. IGR 1V 1431 1.34-40) and are frequently included among the
beneficiaries of euergetic gestures by the very wealthy (e.g. at Smyrna: IGR IV 1431
1.39; Miletos: IG XII 68 1.12; Ephesos: IEphesos la. 27 1.146; [267]). Their connection
to the imperial cult prompted cities to set up copies of at least the imperial docu-
ments in a bid for status (IGR IV 1608 with Keil 1908, 103-104). Another major
panhellenic institution requiring hymns was that of the organized Dionysiac tech-
nitai (Le Guen 2001). In many places there were local groups of singers, some
ancient, such as the Molpoi at Miletos (SylP 57 with Deshours 2011, 276-293 no. 25)
and the hymnédoi of Artemis at Ephesos, some more informal, such as the numer-
ous ephebic and maiden choirs,” and Metroac (e.g. ILS 4164) ceremonies. An im-
portant series of 2nd-century CE documents from Klaros records the delegations
sent each year by cities to the oracular temple of Apollo, including boys’ and girls’
choirs, sometimes mixed (SEG 37: 961-978). All of these institutions required a reg-
ular supply of hymns for performance, whether by groups or by solo performers.
Especially notable productions were even thought worthy of inclusion in the local
epigraphic assortment, sometimes with the approval of an oracle: there survive at
least twenty hymns of various kinds inscribed on stelai, mainly at panhellenic cen-
ters, between the second half of the 4th century BCE and into the 2nd cE, two of
them with musical notation.® Although the range of styles and quality is very vari-
able, all are simple in structure and tend increasingly to brevity (Parker 2012, 715).

5 E.g. Eleusis: SylP 885.27-30; Magnesia: SylP 695 with Deshours 2011, 197-208 no.1; Teos:
IGR 111 90.7-10); the paianistai of Asklepios in Munichia (Syll3 1110); and performers who sang
at various Isiac ceremonies (e.g. the hymns of Isidoros of Narmuthis [IMEGR 175]; Chaeremon
frg. 10 van der Horst; Tibull. 1.7.37-48; RICIS 104/0206).

6 Most of these are treated in Furley and Bremer 2001. In their enumeration they are as
follows:

Delphi: 2.3 (Aristonoos’ hymn to Hestia); 2.4 (Aristonoos’ paian to Apollo); 2.5 (Aristodemos’
paian to Dionysos); 2.6.1 (?Athenaios’ paian to Apollo); 2.6.2 (Limenaios’ paian to Apollo, both
with musical notation). Epidauros: 6.1 (paian to Asklepios, which survives in four slightly differ-
ent versions, from Erythrai, Ptolemaios Hermion, Athens and Dion in Macedonia, though not
from Epidauros itself); 6.2 (hymn to the Mother of the Gods); 6.3 (Ariphron’s paian to Hygieia,
copied on two different stelai and in two mss.); 6.4 (Isyllos’ paian to Apollo and Asklepios,
which was to be chanted three times while circling the altar); 6.5 (hymn to Pan); 6.7 (hymn to all
the gods). Athens: 7.5 (Makedonikos of Amphipolis, paian to Apollo and Asklepios); 7.6 (“morn-
ing song” of 6 lines to Asklepios); 7.7.1 and 2 (two hymns to Telesphoros). We can add at least
IPerg. 11 324 (hymn to Zeus and other deities; for a recent discussion, see Varhelyi 2001, 26-30);
the Cretan hymn to Antinoos (SEG 53: 1747bis = AE 1975: 832); and perhaps the “Berlin paian”
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At 156 lines, Philodamos’ mid-4th century BCE paian to Dionysos is by far the lon-
gest; none of those dated to the imperial period is longer than 20 lines.” At the
same time, the metrical structure tends to increasing complexity, to the point at
which dactylic, lyric and iambic cola can all be used together, as in the late Hymn
to all the gods, or traditional rules seem no longer to apply at all, as in the case of
Makedonikos’ paian.

Despite the almost total loss of ancient Greek hymns, and the multiplicity
of sub-genres, we can safely say that traditionally the dominant content was
mythical: the main exposition consisted of an evocation of one or more myths
relating to the addressee, often relating his or her first advent or epiphany
(Furley and Bremer 2001 (1), 18-19). Recent interest in the narrativity and narra-
tive strategies of Greek hymns is grounded in this assumption (e.g. Faulkner
and Hodkinson 2015). The paians of Philodamos and Isyllos (which is very
much shorter) are still firmly in this tradition. Yet increasingly it is the imagined
cultic setting of the hymn that takes precedence, the evocation of an ambience,
a mood, an expectation. In place of narrative, we find experimentation in other
modes, most explicitly in the case of Aelius Aristides’ prose encomia of gods,
which by that date were regularly termed “hymns” (Parker 2016, 67 n.1). Thus
the first 13 sections of the earliest, the Hymn to Serapis, usually dated to the
early 140s CE, are devoted to an attack on the routinization of the usual run of
metrical hymns:

There is nothing they do not dare or that presents difficulties for them (i.e. the poets).
They treat the gods like puppets, and turn them into ordinary fellow-travellers, make
them companions of human beings, even carousing with them and lighting their way
with torches. And that is why I, as I said at the beginning, poets are so highhanded, so
carefree, so ‘easeful’ as Homer puts it, when they compose hymns and paeans to the
gods. In a couple of strophes or periods all is done: when they have said ‘sea-girt Delos’
or ‘Zeus who delights in thunder’, or ‘the loud-roaring sea’, and then have told in passing
how Heracles came to the Hyperboreans and how Iamos was an ancient seer, or how
Heracles slew Antaios, or when they have mentioned Minos, or Rhadamanthys, or the
Phasis or the Ister, or have declared that they themselves are ‘nurslings of the Muses’ and
‘unmatched in wisdom’, they think their hymn quite good enough; and no ordinary per-
son demands any more of them. (§2-3, tr. Behr, heavily adapted)

(on papyrus): PBerol. 6870 = 1: 52 Heitsch = TrGF 2: 683, which some have ascribed to
Mesomedes (Bélis 2003, 232-234) but may rather come from an anonymous tragedy.

7 I omit here the literary and philosophical hymns, e.g. by Callimachus, Aristotle to Virtue,
the Stoic hymn on the creation of the universe (SEG 28: 793 = 2007: 969), parodies (e.g.
Lucian, Podagr. 129-137 etc.) and those composed for novels, e.g. Philostratos, Her. 19.14.
12-13 Follet = p. 208 Kayser (to Thetis); 19.16.6—8 = p. 213f. (to Homer), that were not intended
for performance in a cultic setting; cf. Regenauer 2016, 37f.
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Notwithstanding its traditional appropriateness in religious contexts, then, po-
etry tends towards the recycling of banalities that can provide only a general,
abstract sense, whereas prose, with its advantages of clarity, coherence and
discursivity, can purify religious language, an argument that links to Plutarch’s
earlier skepticism in de Pythiae oraculis 23-24 (405d-406f, cf. 403f1-3) of oracu-
lar utterance in poetic form (Pernot 2007, 176; 181-184). Among the banalities,
evidently, is hand-me-down mythic reference. The use of prose for a hymn is
thus for Aristides a strategy of defamiliarization as well as a demonstration of
piety (cf. Russell 1990; Pernot 2007; Goeken 2007; 2016).

Although they are not in prose, much the same can be said of the three
groups of hymns I propose briefly to discuss in the remainder of this paper, the
hymns of Mesomedes of Crete (like Phlegon of Tralles and Aristomenes of Athens
an imperial slave freed by Hadrian), the collection we call the Orphic Hymns, and
the “hymns” embedded in some of the Greco-Egyptian magical papyri. Although
these are all very different in detail, all seek to re-model the cult-hymn to their
own ends by means of formal experimentation. This in turn suggested to me that
such shifts of formal strategy might have implications for religious experience:
instead of viewing these compositions solely in terms of their overt aim of attract-
ing divine attention and favor, we might also consider their possible cognitive,
emotional and intellectual effects upon performers and audience (who, in the
case of the Orphic Hymns, may well have been identical), in short, in terms of
their construction of specific kinds of religious experience.

4 Three different experiments
with the hymnic form

The three groups of hymns have been chosen for their diversity, despite the fact
that all (probably) belong, at least in their original form, to the 2nd century ce.®
The thirteen surviving poems ascribed to P. Aelius Mesomedes, a prominent lyric
poet and citharode at the court of Hadrian and a personal friend of the emperor
(Cassius Dio 77.13.7), are fragile, allusive compositions in literary Doric for solo

8 The date of the twenty-six hymns incorporated into the longer Greco-Egyptian receptaries is
conjectural, since in their surviving form they were only (re-)copied in the late 3rd and 4th
centuries CE; however, although no parallel versions are known from other sources, and it is
impossible to re-create the “originals”, they are probably based on earlier compositions, no
doubt of the first two centuries CE, possibly even earlier (Furley 1995, 39-40; Brashear 1995,
3420; Bortolani 2016, 28-29).
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performance, intermediate between the literary epigram and lyric poetry.”
Ignoring two very brief introductory addressees, only four of the surviving texts
are hymns, though the poem to the Adriatic Sea (no. 6 Heitsch) uses hymnic topoi
and it is known that he wrote an encomium for Antinoos (Suda s.v. Megopridng);
other poems are verse riddles and fables — one is on an astronomical orrery (cf.
Brumbaugh 2015, 166).

Whereas Mesomedes was celebrated in antiquity (his work was imitated by
Synesius, for example), no extant ancient source cites our Orphic Hymns
(Morand 2001, 90), although they constitute the only known ancient “hymn-
book”. Whereas the Hymns betray knowledge of Orphic-Bacchic lore, and vari-
ous forms of Dionysos are prominent,10 their “Orphism” is sui generis, since
none of them mentions any of the classic Orphic themes - the dismemberment
of Dionysos by the Titans, the soul being trapped in the body so that death is a
welcome release, underworld torments — so it is best to emphasize the diversity
of “Orphism” and maintain simply that the collection is “Orphic” inasmuch as
the group or groups who produced the hymns chose to consider Orpheus as
their author (Rudhardt 2008, 167-168; Herrero de Jauregui 2015, 229-232, cf.
Morand 2001, 94). Hymns attributed to Orpheus had after all been current since
at least the 5th century BCE (Euripides, Alc. 357-360, cf. PDerveni col. XXII 11.11f.
p.22 Jourdan). Although in some cases they are clearly based on earlier material
(e.g. in relation to Zeus: Bernabé 2010, 68), the Hymns affect an idiosyncratic
style that pushes some current hymnic developments, above all asyndeton and
polysyllabicism, to their limit.

The circulation of the Greco-Egyptian “magical hymns” was likewise tightly
restricted. With one or two exceptions in “activated” texts, they occur as elements
within longer recipes (praxeis) contained in formularies whose contents derive
from a ritual practice ultimately based on temple learning, although the actual
practitioners are assumed to be working elsewhere, perhaps in the quarters re-
served for temple-workers, perhaps in the village or urban area beyond. In the
absence of close analogies, we can only say that they represent a fluent synthesis
of Greek and Egyptian hymnic models, thoroughly integrated into their contexts
by means of the introduction of voces magicae, the esoteric “names” whose utter-
ance was deemed to provide direct access to the other world (Bortolani 2016,
32-38). They seem mainly to have been adapted, perhaps many times over, from
Greek texts in honor of “classic” Greek gods, such as Apollo, Hermes, Aphrodite,

9 Cf. the succinct overview by Bélis 2003. Only two poems (nos. 11-12 Heitsch) are explicitly
stated in the ms. tradition to be by Mesomedes (see e.g. Regenauer 2016, 17-19; 87-92). There
are however fairly good grounds for ascribing the others to him.

10 Ricciardelli 2000b; 2008, 332; Jiménez San Cristébal 2008; Morand 2015, 219-222.



32 = Richard L. Gordon

or Helios, circulating in Egypt, whereas others, particularly those that display
considerable familiarity with Egyptian theological concepts, especially those to
Typhon-Seth, or address night-powers such as Artemis-Selene-Artemis, may have
been composed directly by bilingual Egyptian priests.

4.1 Mesomedes

For reasons of space,” it seems best to illustrate Mesomedes’ technique by
means of the brief Hymn to Isis (no. 5 Heitsch = no. 25 Totti = no. 6 Regenauer),
one of two hymns known only from cod. Ottobon. gr. 59 (0), in cretics inter-
spersed with “palimbacchei”, but unfortunately without the accompanying mu-
sical notation:

Eig Dpvog avé Te yav,
ava Te véag GAOpoug
@detal, moAvTpoTOLg
5  £v Téhog £V dpyiolg: 5 & Pabikepws Totg,
at’ &{Japog afte} Bépeog,
are yeipotog Gyet
VEOYOVOUG TViag.
Te kaAebo op Aidog {te},
10 6 x06viog Lpévalog,
ol UT@OV WBiveg,
ol Kompidog ipepot,
TE VITILAYOV YOV,
nihp TéNeov GppnTov,
15 ol Péag Kovpnteg
6 e Kpoviog &untog
dotpa SuppnAdTy
MGvTa 81’ AvoKTOpWV
“Iow81 yopeveTar. 2

One single hymn is sung/ on land and/ on the seafaring ships,/ just one addressee in
many rites:/ long-horned Isis, who holds/ the neonate reins/ of Spring, of Summer,/ of

11 Brumbaugh 2015, 174-181 chooses the Hymn to Helios and To the Adriatic for a similar
purpose.

12 For the numerous editorial interventions, see Regenauer’s apparatus (p. 251). At the begin-
ning of 1.10 O and Heitsch read kot x06viog; Regenauer follows Powell in reading 6 x06viog,
whereas Lanna 2013 prefers <€y>x06viog. Regenauer also marks a semi-colon after &ppnrov at
the end of 1.14, and understands the Kurétes and Kronos’ harvest as dancing, like the stars.
Here I follow Heitsch, Totti and Lanna 2013, all of whom understand them as part of the list
starting in 1. 9 and mark the break after duntog.
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Winter./ Light of Hades, chthonic marriage-rite,/ the birth-pangs of plants,/ the desires
inspired by Kypris,/ the birth of a baby,/ mystic fire unspeakable,/ Rhea’s Kurétes,/ and
Kronos’ harvest / — (all) call upon you!/ The stars all dance/ over holy places/ for Isis in
her car.

Despite their wide generic variety, Greek hymns have traditionally been under-
stood as manifesting a tripartite structure, invocation, exposition (“pars epica”),
request (“precatio”) (Wiinsch 1914, 144-145; Furley 1993; Hopman-Govers 2001,
35-36). More recently this division has been replaced by invocation, praise
(which may include predication of powers, anaphoric address, reminders of ear-
lier benefits, descriptions of the god and his doings, narratives) and the climax,
prayer (including petition) (Furley and Bremer 2001 (1), 50-64). In this case, how-
ever, Mesomedes neatly avoids narrative altogether, combining an allusion to the
generic rules (Dpvog) with a self-referential claim to originality (glg, i.e. my hymn),
a hymn that is both uniquely fitting and all-comprehending — he manages at the
same time to allude both to the spelling Efmq of the aretalogies and to the mega-
theistic acclamation €l 86g — even as it rises both from land and sea. Though a
trope for “everywhere”, “land” and “sea” also evoke Isis as inventor of farming
and founder of temples as against her maritime epithets, Pharia, Euploia, Pelagia
and the major Isiac festival outside Egypt, the Ploiaphesia/navigium Isidis, cele-
brated on March 5th. At the same time, the twice-repeated switch from One to
Many in 11.1-4 evokes Isis myrionyma (Bricault 1996, 11-75).

Although Mesomedes nowhere expressly thematizes Isis’ Egyptian identity,
it is deftly introduced in the epithet BaBvkepwg (1.5), “deep-horned”, a hapax,
whose first five letters initially arouse expectations of appropriate epithets, say
BabvkoAmnog (deep-breasted, implying fertility and fecundity, e.g. of Gé and the
mountain nymphs as wet-nurses ...), but also Bafvkapmog, “yield-rich”, or
Babukvpwv, “deep waved”, but whose finale is deliberately mystifying to any-
one whose idea of Isis is formed by the Hellenistic iconography — say the aur-
atic statue in black and white marble in the Kunsthistorisches Museum in
Vienna (Gschwantler 2005): “horns? — what horns?” The image “deep-horned”
is fitting only for those familiar with late-period Egyptian images of Isis-Hathor
suckling Horus-the-Child, that is, those who have actually been to Egypt, not to
those who know only the Isis with mini-horns occasionally found in Roman art.
This hint at Egypt as other is immediately reinforced by an enumeration of the
only three seasons, spring, summer and winter, recognized there (Diod. Sic.
1.26.5), whose imperceptible transitions are induced by Isis’ motherly tender-
ness (vedvoug fviag, 1.8). Mesomedes’ goddess is not so much a syncretistic as
a polymorphic, polysemous deity (Malaise 2005, 193-99).

There follow eight lines in almost perfect asyndeton (except for minimal te
in 11.13 and 16), deftly intimating the contents of that other, imaginary, hymn,
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evoking now this, now that Isiac presence — in this world, in the Underworld, in
the mythic past. Here the most fitting adjective is “exquisite” — against the 57
clod-hopping lines of the Kyme aretalogy (Totti 1985 no.1 = RICIS 302/0204 etc.),
to say nothing of the almost 300 lines of the Oxyrhynchus version (POxy 1380 =
Totti 1985 no. 20) or the 178 lines of the verse hymn from Andros (Totti 1985 no. 2
= RICIS 202/1801), Mesomedes works in miniature, like one of the outstanding
Greek intaglio-cutters of the Principate — Dioskurides, or his son Eutyches, or
Euodos, or Thamyras. As such, he can hint transhistorically at grand themes
through specific details, the slow unfolding of leaf buds and flowers (put@v
wdiveg, 1.11); the vision of the midnight sun at initiation (mbp téAeov Gppntov,
1.14); the para prosdokian whereby, in contrast to Callimachus, Hymn to Zeus
52-54, the Kurétes — appropriate because of the identification of Isis’ mother Nut
as Rhea - serve not to introduce the child-eating Kronos, but a quite different
one; the neat rapprochement between the function of Isis-Renenutet-Thermouthis
as bestower of bountiful harvests and the Greek identification of Isis’ father Geb
as Kronos (cf. Plutarch, De Iside 12, 355f1-2), lord of the golden age, when the
earth produced plentiful harvests avtopdtn, without the need for labor (Hesiod,
Op. 118 Solmsen).

As a citharode, then, Mesomedes uses the privilege of performing to a re-
stricted audience in a rarified genre to offer his own polysemous Greco-
Egyptian Isis, the goddess whose power discreetly suffuses time, space and na-
ture, by dismantling generic rules, dispensing with constatives, and working
through hints and allusions (cf. Psaroudakes 2018). This, he suggests, is truly
the way to intuit and experience such a deity. The Mesomedean cliché of the
astral dance (1.19), evoking the clear night sky, omits all mention of the Moon.
But the audience is assumed to be aware of its/her presence.

4.2 The Orphic Hymns (hereafter HO)

The HO consist (now) of 87 brief hexametric hymns,'® none longer than 30
lines, addressed to 87 different deities.* A manuscript brought to Rome from
Constantinople in 1423 by Giovanni Aurispa seems to have served as the basis

13 Quandt 1955 remains the standard text, despite its problematic punctuation; Ricciardelli
2000a is an excellent full commentary with translation; the Budé (Fayant 2014) also offers a
serviceable tr. with a useful introduction. The best discussions for my purposes are Morand
2001; Ricciardelli 2008; Rudhardt 1991; 2008.

14 Rudhardt 2008, 183 counts 25 short hymns (69 lines); 45 medium-length (10-14) and 17
long hymns (16-30 lines).
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of the four traditions known from later copies (Quandt 1955, 1-46*; Ricciardelli
2000, xlvi—xlvii; Morand 2001, 33-35). Many of these include HO with the texts
of (at least) the Homeric Hymns, Callimachus’ hymns, the Orphic Argonautica
and Proclus’ hymns, thus establishing a Humanist “classical” genre that was
completely discredited with the rise of scientific philology. It is in fact mainly
the re-invention of Orphism, with the “publication officieuse” of the Derveni
papyrus (1962) and the Bacchic-Orphic lamellae on precious metal (etc.), that
has led to a recent surge of scholarship (Morand 2015, 209).

It is routinely observed that the hymns of HO display a unified style and man-
ner, drawing upon Homer and Hesiod but adding lexis, grammar and expressions
from Classical, Hellenistic and imperial-period poetry. This has led some, most re-
cently Graf, to claim that they were all composed by the same person (Graf 1992,
161). More recent scholarship has tended to doubt this (Hopman-Govers 2001, 37;
Rudhardt 2008, 223, 230), and it is certain that the proem (e0yr}), which purports
to be an address by Orpheus to Musaeus, has been cobbled on, since, among the
70 divinities listed, it mentions several, such as Eniautos, Atlas, Aion, Chronos
etc., who are not represented by a hymn in the collection, and omits at least ten,
including Protogonos, the Moirai and Nemesis, that are. Moreover in modern edi-
tions the proem as represented in the ms. tradition has been shortened by ten
lines now assigned to a Hymn no. 1 (to Hekate), although no such heading ap-
pears in the mss.”” Further evidence of ancient editorship and design is provided
by the clear sense of organization: the collection proceeds through a sequence
of themes, beginning with primordial Orphic divinities (2-6: Prothyraia, Night,
Ouranos, Aither, Protogonos), moving on to cosmic order (7-11) stars, Helios,
Selene, Physis, Pan); representatives of the Old Order (12-14: Herakles as Titan,
Kronos as husband of Rhea, Rhea); the New Order (15-18: Zeus, Hera, Poseidon,
Pluto) and so on, through a central section mainly devoted to manifestations of
Dionysos (42: Misé, 45-47: Dionysos Bassareus Trieterikos, Liknités, Perikonios,
52-53: Trieterikos, Amphiétés), then a large miscellaneous group, and ending with
Hestia, Hypnos, Oneiros and Thanatos (84—-87) (Ricciardelli 2008, 330-332).

It is for this reason that Morand observed that it makes no sense to read
just one hymn by itself (2001, 98). Whether that allows us to infer a coherent
liturgical procedure, moving between this lighted altar to the next, with “real”
apparitions of deities, and terrifying experiences, as Graf has suggested, may
be doubted (2009, 175-181; contra: Rudhardt 2008, 181). It is clear enough that

15 The mss. headings commence with Prothyraia, “She before the doors”, i.e. Artemis
Eilithyia; see Ricciardelli 1995; 2008, 327-330.



36 —— Richard L. Gordon

HO assumes Tteletai (teletai, rituals) celebrated by pvotat (mystai, initiates/
worshippers),'® and the discovery of scattered altars to Misé, Hipta/Sabazios,
and Dionysos Erikepaios in west-central Asia Minor clearly indicates a move-
ment that grew up in that area (Morand 2001, 169-181, 189-193), no doubt initi-
ated by a charismatic mystagogue in the Weberian sense. As for the probable
date, Wolfgang Fauth hazarded the guess that HO is roughly contemporary
with Plutarch (1983, 2264), while Morand, excessively reliant on parallels with
the lexis of Nonnus, offered 2nd to 5th century CE (2001, 304). Most recently, it
seems to have become usual to settle for a date in the Antonine period (e.g.
Herrero de Jauregui 2015, 224).

HO retains vestiges of the traditional hymnic structure, in that the first-person
orant briefly invokes the addressee, and at the end outlines a very brief, indeed
schematic, request, for health, peace, security, wealth and prosperity, that is, the
usual stereotyped this-worldly benefits, though the Clouds (21) are asked for rain,
Gé (26) for xaprovg . . . ToAvyn0eig, hearty crops, and Thanatos (87) for a good old
age (Hopman-Govers 2001, 41; Ricciardelli 2008, 340-341; Morand 2001, 309-317).
Except in the short hymns such as nos. 49, 75, 80, 82, where invocation merges
directly into the request, the central “praise” section is, as in the standard scheme,
much the longest, but consists almost entirely of descriptive adjectives and parti-
cipial phrases in asyndetic style.” A good example is the hymn to Eleusinian
Demeter (40):

Anw, mappntepa Bed, moAvwvupe daipov,

oepvr| AfUnTep, KOUPOTPOWE, OABLOBMTL,

mAouTtodoTelpa Bed, OTAYVOTPOPE, MAVTOSOTELPA,

eiprjvnt xaipovoa kai £pyaciolg mToAvpodxotg,

omneppeia, owpttt, dGAwaia, yAookapre, 5
1 vaielg &yvoiow EAevaivog yudAoloty,

ipepdeaa’, £patr|, BVNTOV OpEMTEPA TIPOTIAVTWY,

N mpw N {evéaoa Bodv &poTiipa TEVOVTA

kal Bilov ipepdevta Ppotoig moAvoABov aveioa,

avBalng, Bpopioto ouvéaTiog, ayAadTipog, 10
Aapnadoeoa’, &yvry, Spendvolg xaipovoa Bepeiolg

oV xBovia, oV 8¢ patvopévn, oU 8e ndoL TPOOTVIG

ebTeKvE, TABOPIAN, oepVI], KOUPOTPOPE KOVPQ,

appa Spakovteiolow VrolevEnca YoAvoig

16 Teletr/ai: e.g. 6.11, 24.10, 27.11, 35.7, 43.10, 49.7, 54.10, 76.7, 84.3; pvotat: e.g. 18.19, 23.7,
34.27, 50.10, 52.13, 56.12, 57.12, 61.10, 71.12, 75.5, 84.3. The gods are often invited to take part in
these celebrations: Ricciardelli 2008, 333-335.

17 A variety of other techniques, for example phonic effects (alliteration, assonance), etymo-
logization, and paradox, are discussed by Morand 2001, 61-68.
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£ykukhiolg divag mept oov Bpdvov eddgovoa, 15
povvoyevng, moAvTekve Bed, moAvméTvia BvnTolg,
1S oAt pop@ai, TOAVAVOEOL, iEpOBAAETC....

An English translation captures none of this asyndetic brilliance:

Deo, divine mother of all,/ goddess of many names, / revered Demeter, nurturer of
youths, / giver of prosperity and wealth,/ you nourish the ears of corn,/ O giver of all,/
you delight in peace,/ and in toilsome labor,/ present at sowing, heaping and threshing,/
O spirit of the unripe fruit,/ you dwell/ in the sacred valley of Eleusis,/ charming and
lovely,/ you give sustenance to all mortals;/ you were the first to yoke/ the ploughing
ox,/ the first to send up from below a rich,/ a lovely harvest for mortals./ You are growth
and blooming,/ O illustrious companion of Bromios,/ torch-bearing and pure,/ you de-
light in the summer’s yield. From beneath the earth you appear,/ gentle to all,/ O holy
and youth-nurturing lover of children and of fair off-spring./ You yoke your chariot/ to
bridled dragons,/ round your throne/ you whirl and howl in ecstasy./ You are an only
daughter, but you have many children/ and many powers over mortals;/ the variety of
flowers reflect/ your myriad faces and your sacred blossoms ....

(tr. Athanassakis)

There are some exceptions to this model, such as 68 (Hygeia) and 87 (Thanatos),

where virtually no epithets are used, and some complex examples, such as 18

(Pluto) and 34 (Apollo), where we find mythic allusions and references to favorite

haunts, as in the classic praise-formula, but essentially HO achieves its singular

effects by dense accumulation of epithets and short phrases.'® What interest me
most of all in this connection are the compound adjectives. Although the use of
this technique becomes common in Alexandrian poetry (especially Lycophron)
and, later, Quintus Smyrnaeus and Oppian, in no extant Greek text is it deployed
with the same intensity as in HO. The following list was drawn up by Jean

Rudhardt (2008, 220-235), who alone has analyzed the compound epithets in

detail:"

1) several dozen are taken over from the epic plus Hesiod, including the
Homeric Hymns in particular, as part of the strategy of timelessness; these
include a number, such as aykvAopntng (Kronos), moAvdéypwv (Pluto) or
é\anPolog (Artemis), that are typical of specific divinities

18 Hopman-Govers (2001, 36) provides a list of later Hellenistic and imperial-period texts that
rely heavily on this technique, including AnthPal 9.524 (to Dionysos) and 525 (to Apollo) (both
anonymous), which consist entirely of epithets arranged in alphabetical order, each of the 24
lines containing four epithets beginning with the same letter. Such jeux d’esprit imply a so-
phisticated awareness of the dangers of trivialization.

19 Bernabé’s concordance (1988) is indispensable here.
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2) then there are more than 100, such as Pabvotepvog, NepooLTog or
oghaapopog that are attested first in Classical authors

3) plus several dozen that, so far as we know, occur first in Hellenistic au-
thors, including the Garland of Philip etc.

4) a restricted number known only from epigraphic and papyrological sour-
ces, mainly of imperial date

5) a smallish number, such as Avowépivog, Vypomdpog or YpuxoTpdPog,
known only from authors of imperial/late Roman date, such as Oppian,
Nonnus, Synesius, Gregory of Nazianzen, and the later writers assembled
in the AnthPal.*® This leaves

6) no less than 140 compound adjectives that so far as we know are coinages
of HO and found nowhere else, in other words, hapaxes of one sort or an-
other, sometimes calqued on earlier compounds (listed in Rudhardt 2008,
225-229). And

7) a small number, such as apxtyéveblog, yopowavrig (“mad for choruses”),
mupidpopog, that are only otherwise found in Orphic texts.

Whereas once Richard Wiinsch could complain about “die endlosen Ketten” of ep-
ithets in HO (1914, 145), it has now become usual to stress the diversity and sub-
tlety of the effects achieved by this “forme extréme de concentration” in achieving
the overt aim of pleasing the gods (Hopman-Govers 2001, 37). Abundance, exhaus-
tiveness, precision, grandeur, creative tension are some of the rhetorical aims that
we can point to (Morand 2001, 72-76). The common view, which is surely at least
partly true, is that, through the deployment of these and other performative techni-
ques such as music and dancing, performers and audience felt “subsumed into di-
vine company for the brief span of their celebration” (Furley and Bremer 2001 (1),
16; cf. Lonsdale 1995, 32-33). I want rather to suggest that the hypertrophy of rhe-
torical effects, and the multiplicity of compound adjectives in particular, con-
structed a complex, highly-differentiated experience of divinity that responded to
the requirements of the self-image of a group that considered itself in every way
elect and apart.

Of the many passages one might invoke, I take exempli gratia a section of
the hymn to the Nymphs (51):

20 Given the uncertainties of survival, Rudhardt agrees (2008, 223) that these are not to be
given too much weight with regard to the issue of dating HO. On the importance of post-
Trajanic hexameter poetry, including Dionysius Periegetes, for Nonnus see e.g. Whitby 1994,
105-107.
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Nopgai, Buyatepeg peyahritopog Qkeavoio,

VYPOTOPOLG Yaing LMo keVBeTV oiki’ £xovoal,

kpuidpopot, Bdkyoto tpogoi, xBdvial, moAvynbeig,
KOPTIOTPOPOL, AEpwVIASeS, OKOALOBpApOL, dyvai,
avTtpoxapels, onnAvyéL kexappéval, nepo@oLtol, 5
mmyodat, Spopddeg, Spoooeipoveg, ixveat kob@at,

POALVOUEVAL, GPAVELG, ADAWVIGSES, TOAVAVOETS,

ovv ITavi oKIPTOOAL &V’ 0DPER, EVATTELPAL,

neTpOpLTOL, Atyvpai, Boppritplat, ovpeaipottot,

aypoTEPAL KODPAL, KPOUVITIBEG DAOVOpOL TE, 10
napBévol eDWBELG, Aeuyeipoveg, elimvool alipatg,

aimoAkati, vopat, Onpaotv @ilai, dyhadkaprot,

KPULLOYOpETS, amaAai, moAvBpéppoveg avéitpogoi Te,

KoDpaL GpadpuAses .... 14

O Nymphs, daughters of great-hearted Okeanos,/ you dwell inside the earth’s damp
caves;/ you are as secret as your paths, O joyous, O chthonic nurses of Bacchos./ You
nurture fruits, you haunt meadows, O sprightly and pure / travelers of the winding roads,
who delight in caves and grottos./ Swift, light-footed and clothed in dew, you frequent
springs,/ visible and invisible, in ravines and among flowers,/ you shout and frisk with
Pan upon mountainsides,/ gliding down on rocks, you hum with clear voice./ O moun-
tain-haunting maidens of the fields, of gushing springs and of woodlands, sweet-smelling
virgins, clothed in white, fresh as the breeze,/ herds of goats, pastures, you protect; wild
animals love you./ Though you are tender, cold delights you; you feed many, you help
them grow,/ Hamadryad maidens . ..

(tr. Athanassakis)

It is virtually impossible for a modern western language to reproduce the insis-
tent staccato rhythm created by the pitiless succession of vivid, evocative ideas
in the Greek — one can only say that the combination of bathos and gushing
paraphrase in Athanassakis’ version is very unfortunate.”’ As a whole, the hymn
seeks to maintain a constantly renewed tension between the points of fecund,
dark wetness, light aéry joy and the disturbingly uncanny, darting rapidly from
one crystalline thought to another, now evoking epic, now contemporary poetic
usage, and skillfully interweaving allusions to the arch-shapeshifter Dionysos. I
see this as an attempt to communicate a vision of a complex, never to be compre-
hended, divine reality, a vision that, through being committed to memory via
repeated performance, becomes the experience of these divinities that the wor-
shipper internalizes — an experience that is itself brilliantly facetted, elusive and

21 The version by Jacques Lacarriére in the series La Salamandre (1995) is much more
successful.



40 —— Richard L. Gordon

yet pregnant with possibility. The hymn can be imagined as a sort of Antonine
Virtual Reality headset, at once super-real and totally phantasmagoric.

One of Jean Rudhardt’s suggestions was that, notwithstanding the device
of epiclesal polychromy, individual lines in HO tend to carry consistent images
or thoughts (1991, 267). This is surely sometimes the case, but no less often, the
associations are deliberately discontinuous, negating the desire for semantic
continuity and development. In the case of no.51, such discontinuity fits per-
fectly both with the fiction of multiple Nymphs/multiple races of Nymphs (itself
a knotty problem for a short text) and with the hymn’s ambition to represent
them in perpetual movement and flow — a motion at once counteracted by the
insistence on fixity and locality. Other major contrasts are between high and
low, light and dark, confinement and freedom, sound and silence, the tamed
and the wild, mythic memory and joyful presence. It is precisely in the unre-
solved tensions between these binaries that the religious experience is formed,
a never-ending series of aporiae, a figure for the central aporia, the knowledge
of god in a highly complex polytheistic system (cf. Sfameni Gasparro 2013,
440f., 446), an attempt to rise to the challenge of reversing and gainsaying the
deadening routinization inherent in ceremonial performance in the context of
civic religion.

In order to suggest how such a hymn effects its “VR-function”, I just take a
closer look at the first few lines of 51.% The topography starts deep and wet: the
Nymphs are said (1.1) to be daughters of Okeanos, not a widespread idea, but
peyoAnTtwp, “of grand emotions”, plus proper name reassure — this is an
Homeric device.”® The wetness implied by this parentage becomes explicit at
the start of 1.2: Uypomdpolg, ambivalent between “wet-pathed” (cf. Homeric
nopot GAG¢) and “supplying wetness”, a common Nonnian word and a synonym
of bypokeAevbog, applied to the Nereids in HO 24.2, and later in this very hymn
to the Nymphs themselves (1.14); and its domestic comforts for these creatures
of wetness are suggested by the juxtaposition of kevBeatv and oikid, which are
grammatically unrelated but evoke the expression keb0og oikwv for the interior
of a house (e.g. Eur., Alc. 872). The twofold thought of darkness and movement
is picked up in the first word of 1.3, kpupiSpopot,” but immediately reduced to
its first semantic component in the reference to looking after baby Dionysos to

22 Ricciardelli’s commentary is indispensable (2000, 428-432). I do not here emphasize the
semantics of the compound epithets, though they add another crucial level of tension.

23 But note Dionysius Periegetes, Orbis descr. 658 (Hadrianic).

24 Casaubon wanted to make this word pick up the reference to the house and proposed
kpuidopot, but no one except LSJ®, who do not list the word kpuiSpopog, has thought this
was a good idea.
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keep him safe from Hera;? then back to the underworld with x06viau, followed
by another apparent switch in moAvyn6eig, “extraordinarily cheerful, merry”,
which is elsewhere in HO used of the effects produced by Hygeia (68.4), and here
anticipates the mood evoked by Aeypwviddeg, “(disporting on) meadows” (1.4);
but it also refers back to Dionysos, since the word is used of him twice elsewhere
in HO (44.3;75.1).%° A hidden reference to Dionysos (as god of shooting vegeta-
tion) provokes the next epithet, at the beginning of 1.4, kaprotpdgot, which with
Aeywviddeg brings us up from the damp depths into the sun-filled world of culti-
vation — and so settlement, a thought at once negated by okoAodpopol, “mazy”
(cf. Spenser’s “the mazie thickette”)/”sinuoso”,which reverts back to the restless-
ness of vypondpoig and kpupiSpopot in 11.2 and 3, and, while evoking maidens
dancing in a circle, also suggests the aéry heavens, since okoAl0dpopog is typi-
cally applied to the changes of the moon. L.5 amplifies this paradox by juxtapos-
ing two words evoking caves (so back to the underworld, damp and darkness),
avtpoyopeic and orrAvyéL, with another aéry voyage in figpogottot, while at the
same time picking up the joyful mood of moAvyn8eig (1.3) in kexappeéval.

Many hymns in HO can be analyzed in a similar manner. By shifting our
emphasis from their “social” or overt aim, and thinking back to the Rhine post-
card, we can begin to disengage the sense, important for the LAR project, in
which each of them constructs its own specific religious experience over time.

4.3 Greco-Egyptian “magical” hymns

Once again, given constraints of space, I confine myself to providing a single,
fairly representative, example of the hymns that were included by the authors
and/or editors in their instructions for the performance of complex ritual proce-
dures for a variety of ends. The following text is part of a longer hymn to Apollo
that has been broken up into sections and spliced with voces magicae, and
forms part of an elaborate request for a dream oracle. In this case, the papyrus
partly reproduces the metrical scheme but ignores it when it seemed appropri-
ate to insert voces magicae:

25 This allusion is amplified in 11.15-16, just before the request, where the Nymphs are called
“Nysaean” (cf. HomHym Dion.26.3-5; also Hom., II. 6.132-133).

26 HO 51 is placed right among the Dionysiac hymns. The association between D. and
noAvynorg is ancient, first found in Hes., Theog. 941 (with West’s note). In this connection it of
course evokes the pleasures of wine, and suggests the Nymphs may also double as bacchantes.



42 — Richard L. Gordon

KADOL pev, apyvpo[toke, 6¢ Xpvonv apeBE[pnklag

KiMav Te {abénv [Te]védold e ipt GvEoaELS.

xpvooaf, AaiA[a]P kai ITvBoALTa peoeykpipl / Aatde oloawd’ Z[aflawd MeAobye
TOpavve / mevxpn VukTe[pd@lotte oeoeyyevBappapayns / > kai apBed wmoAoppe
@\aipate appoadow /

Tveed, €l mot[€ Tot] xapievt émi Bwpodv Epela,

1l &l 81 moT€ ToL KT TMiova pnpi’ Exna

Tavpwv N8’ aly@v, t08e pot kprinvo[v] EEA8wp.

PGrMag V1 30-38.7

Pay heed to me, Silverbowed, protector of Chrysé and divine / Killa, and mighty Lord of
Tenedos, // golden-gleaming [vox magica],® and Pythén-slayer, [vox magica] / son of
Letd [vox magica], Saba6th, Meliouchos, Lord / [vox magical, night-rover, [vox magical, /
and [2 voces magicae],” blood-relisher, [vox magica) // Smintheus, if ever I have piled the
joyful altar high for you, / or burned for you the fat thighs of choice oxen or goats, then
fulfil this desire of mine.

We happen to know that the five hexameter lines, except for the word Bwpdv
(1.36), are taken directly from the prayer in Iliad 1.37-41 to Phoibos Apollo ut-
tered by the Trojan Chryses, the god’s priest, who has been wronged by
Agamemnon, a prayer that is at once answered by the god, who fires deadly ar-
rows into the Achaean camp and causes a pestilence to break out. They repre-
sent therefore a crasis between two common resources of the magical papyri,
the historiola, a mythical allusion or mini-narrative (Frankfurter 1995), and the
deployment of Homeric citations, that is, words hallowed by centuries of repeti-
tion and re-contextualization, as inherently effective utterances (Karanika 2011).

27 There are several uncertain readings (see also Kenyon 1893, 82 no. XLVII); I have mainly
followed Preisendanz. Reproduced in PGrMag 2: 244 as Hymn III 11.30-38 (Heitsch), and some-
what differently by Bortolani 2016, 192 (her Hymn 8). Both present all the lines as though they
were metrical. It has recently been recognized that the text (= PLond I 47 = PGrMag V1), which
consists of a single sheet cut off a roll, is in fact the missing beginning of PBerol. 5026 =
PGrMag 11 (see following note).

28 Although AaiA[a] could be a Greek word (“whirlwind”), it is not an Apollonian epithet, so
that it is more appropriate in the context of a succession of epithets each “qualified” by a vox
magica to understand it as AatAay, itself found in the form AdiAop at PGrMag II 117f. (relevant
in that PGrMag VI is the lost beginning of PGrMag II) in the same sequence of Apollonian rec-
ipes, and XV 15 (cf. Bortolani 2016, 195).

29 I follow Preisendanz in taking apPed wmoAAoppe as a pair of voces, the latter apparently a
fusion of AndAAwv and the vox opgi, cf. the vox Aantwviov in PGrMag 11 7, which is clearly
inspired by the earlier epithet Antoidn (“son of Letd”, 1.3). Bortolani follows Eitrem’s conjec-
ture (in the entry in Preisendanz’ Index s.v. moAUpopgog) and inclines to think it is a miswrit-
ing or misunderstanding of that adjective in an earlier version (2016, 197-198).
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This quotation, in itself a source of authority, has been “re-charged” by the inser-
tion of 11.32-35, which begin as a pastiche of Apollonian epithets (ypvcogat,
[uboAéTa, Aatde),>® segue into a sequence of names/epithets associated with
cosmic powers (Z[of]aw6, MeAobye, TOpavve 1.34), and end up with two epithets,
VukTEpPOQPOLTOG, “night-rover”, and @aipatog, “blood-relisher”, the first of
which anticipates the later invocation of Paian Apollo, who “controls this night”
(PGrMag 11 8), while the second serves to link the preceding re-classification of
Apollo to the blood-sacrifice that follows in Chryses’ prayer.

Although the original prayer had nothing whatever to do with divination, it
has been effectively appropriated for its new purpose. The adjectival insertions
by the author of the praxis are far from willful, since they re-contextualize the
Homeric citation in order to embed it within a quite different “syncretic” the-
matic horizon, in which “Apollo” is mere cipher for a transcendent power,
which can be activated by the succession of voces whose mere utterance takes
over, usurps, each adjective in turn. The inclusion of Greek verse invocations
into the complex praxeis of some practitioners is to be seen both as an open
acknowledgement of the fact that Greek metrical incantations had historically
played a significant role in creating the very practice of Greco-Egyptian
“magic” in its developed form (Faraone 2000), i.e. a claim to the possession of
a certain cultural capital, but also as a strategy of relativization, inasmuch as
the anonymized texts are treated as so much raw material to be dismembered
and adapted as suited the contingent aims of the author.

5 Conclusion

Adopting the view that it is the situational linguistic and schematic resources
that provide not merely the frame but in effect the stuff of religious experiences,
I suggest here that the rubric of “requisite experiences” may allow us to make
use of certain kinds of religious literature from the imperial period, in the

30 “Apollonian”: ypvoo@ar|q is a relatively rare word except in Nonnus and, as a description of
planets, in imperial-date astrological texts; the closest surviving parallel to this qualification of
Apollo occurs in the four-line dedication of a golden wreath to him by T. Quinctius Flamininus
at Delphi (196-94 BCE): Aatoiba, xpuoo@aii otépavov (Plut., Vit. T. Flam. 12, 376bc). At PGrMag
IV 458 the adjective is used as an epithet of Helios, as at Eur., Hec. 636 (lyric).

31 The papyrus reads ¢ihawaye, for which Preisendanz read @u\aipoate; K.F.W. Schmidt
wanted to “re-apollinize” by reading @\dpparte, “chariot-loving”, a word that occurs precisely
twice in Greek, in each case qualifying a city.
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present case, consciously innovative or idiosyncratic hymns, to infer an ideal
response, which, I would urge, formed a significant element of the interpreta-
tive frames available for the formulation of experiences claimed as “religious”
within each context. Privileged by the implied conditions of performance within
a select group of cultivated connoisseurs, the hymns of Mesomedes deliberately
dispense with “normative” genre-expectations in order to intimate a variety of
impressions in rapid succession, impressions that in combination evoke a poly-
valent, yet almost mystical, conception of divine action-in-the-world. The
Orphic Hymns, on the other hand, uphold, even renew, a vision of an over-
whelmingly vibrant polytheism, overflowing with energy and daring, and thus
transforming an ancient tradition — albeit only within the confines of a sophisti-
cated, like-minded performative group. While they acknowledged Greek hymns
as a source of religious capital, the Greco-Egyptian practitioners who appropri-
ated these fragments into their praxeis subordinated them to a larger, and on
its own terms more effective, ritual project, namely direct intervention into the
order of things, a project in which the notion of praise, central within the Greek
tradition, rubs uneasily against the technology of high ritual realism. As mere
quotations, the fragments lose their autonomy and take on the secondary role
of items in a multi-cultural Universalinstrument. As such, it is appropriate that
the audience was reduced to one, the practitioner himself.
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Angela Kim Harkins
Looking at the Shepherd of Hermas
through the experience of lived religion

Abstract: This essay examines the first four visions in the Book of Visions found
in the early Christian work known as the Shepherd of Hermas wherein Hermas
reports having had a visionary experience happen to him. These are highly me-
diated and thoroughly edited literary reports that draw upon the emotional con-
tours of foundational narratives and myths. Despite their highly constructed
elements, literary features of the visionary reports can nevertheless give some
insight into how flesh and blood readers may have experienced the reading or
hearing of these texts. With the help of the integrative approaches associated
with the cognitive literary theory, this essay considers how the process of imag-
ining the scenes in the Book of Visions participates in the formation of the self.

1 Introduction

Modern scholars rely heavily on texts when investigating religion (Geertz 2000,
49-73, esp. 70-71). The tendency can be to assume that texts were the only voi-
ces and conduits for cultural exchange in the ancient world and to forget that
there were other non-textualized performative mechanisms by which individu-
als were formed and transformed. Scholarly assumptions about texts often im-
pute characteristics about people and families onto manuscripts, reflecting
sensibilities about lineage and purity that befit the bourgeois class-
consciousness of text criticism’s origins. The point has already been made by
scholars of the “New Philology” that scholars typically seek to find a pure line-
age by establishing the paternity of a textual tradition from one manuscript
generation to the next (Nichols 1990, 1-10; Cerquiglini 1989). While our experi-
ence of ancient texts is often mediated through bound critical editions, we do
well not to imagine texts with characteristics of people, but rather to imagine
how texts were experienced and performed by people — what kind of affective
response was had by the way a text was written? What kind of sensory percep-
tions influenced how a text was experienced when it was read or heard? How
did the physical apparatus of a scroll or a codex influence how a text might be
experienced (Harkins 2012)? More and more scholars have sought to expand
how we understand the embodied experience of texts by introducing integra-
tive bio-cultural approaches associated with the broad study of religion both
past and present (Geertz 2010).
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This reorientation to the past asks how texts were experienced in the body
by the ancient reader and hearer. It is an investigation of the complexities of indi-
vidual experiences — complexities that we know are a part of life as lived.!
Attention to the body and embodied experiences of the individual highlight how
comfortable scholars have become with assumptions about community/commu-
nities in antiquity that simply lack complexity (Stowers 2011; Riipke 2016), as if
groups in the past were like a stick of butter, solid and consistent all the way
through, no matter how you slice it. The recent turn to the self and individual
experiences recognizes that the ancient self was not pre-determined to conform
to the large systematic ritual experiences often constructed by scholars. It goes
without saying that reading texts may cultivate predispositions, but it does not
pre-determine any individual to have any single particular experience.

The early Christian text known as the Shepherd of Hermas written in the first-
person voice, offers an especially rich way of examining how visionary texts
might expand how scholars imagine the role that texts played in the cultivation
of individual experiences of religious phenomena in antiquity. The narrator re-
counts a series of five Visions, twelve Mandates, and ten Similitudes, all of which
amount to a lengthy and complex text that is surely the result of a long process
of growth.? Here I will treat only the first section known as the Book of Visions,
focusing especially on the first four Visions, which scholars believe to constitute
the oldest portion of the book (Osiek 1999, 10). These can be set apart from the
fifth Vision, which is understood to be an introduction to the remainder of the
book. The first four Visions are distinguished from the rest of the work by the
presence of the Lady and explicit reference to the name of the protagonist
Hermas. These opening Visions convey many details about Hermas, who is never
named in the remainder of the work. In this section, there is a total absence of
the Shepherd, the figure by which the work was known in antiquity. He is intro-
duced to the reader only at the beginning of the fifth Vision, when he appears to
Hermas as he lay in bed (Vis. v.1). Furthermore, from the fifth Vision onward, the
Lady and the name of Hermas never appear again.

1 The shift to the individual and to the phenomenological experiences of the body which has
happened steadily in the social sciences during the last 40 years, has emerged more recently
in the study of religion through approaches like feminist studies and material studies of reli-
gion. These changes in the social sciences in the last thirty years are described well by
Desjarlais and Throop 2011, 87-102.

2 The three sections of the Shepherd of Hermas differ markedly in vocabulary and tone, thus
leading some scholars to assume multiple authorship. See Coleborne 1970, 65-70; many schol-
ars today consider the possibility that this work is the product of a single author with complex
layers of redaction, Henne 1992; Young 1994, 237-255; Osiek 1999, 13-15; Maier 1991, 56.
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According to Jorg Riipke, “Hermas’ text(s) aim(s) at the practice of fashion-
ing the self” (2013, 51). This study engages the question of how this is done. We
will look at the literary style and cognitive processes involved in reading and
consider how they contribute to the formation of the self and experiences of
transformation. The question of the self and identity construction is especially
relevant for the opening Book of Visions which has a strong moralizing tone
which indicates that the work sought to make a lasting impact on its readers.
We will take a special interest in the ways that late Second Temple Jewish vi-
sionary and apocalyptic traditions may have influenced the religious imaginal
world that stands behind this early Christian text.> With the help of the integra-
tive approaches associated with the cognitive science of religion, this study
aims to investigate how the process of reading a text like the Shepherd of
Hermas may be understood to participate in the formation and transformation
of its readers and hearers (Batovici 2015; Tagliabue 2017).

2 Experiencing the world of the
Shepherd of Hermas through Hermas

The Shepherd of Hermas is dated to sometime in the 2nd century cE largely based
on a reference to it in the Muratorian Canon which expressly forbids its use in lit-
urgy, but which permitted the private reading of the book (Osiek 1999, 6). The
book was read by Christians during the first few centuries of the Church and was
well-known during this time. While ritual is often the desired context for investi-
gating questions of experiencing and transformation, the contemplative practice of
reading and hearing texts written in the first-person voice can be a fruitful way of
thinking about how religious practices worked to form and transform the ancient
self. The earliest manuscript of this book has markings for oral reading, thus re-
quiring that we also expand our focus beyond the activity of reading to the experi-
ence of listening.* While the activity of reading or hearing is often imagined
passively today, they have the capacity to be deeply embodied experiences in
which various sensorimotor areas of the mind are engaged (Kuzmicova 2012).
Performative elements and the embodied experiencing of narrative can be

3 On the use of Second Temple traditions see Snyder 1968, 8-9; Joly 1958; 1968, 47;
Verheyden 2007, 69-70.

4 The oldest text of the Shepherd of Hermas is “written on the back of a local government reg-
ister from the Faylim, probably a copy made locally for the church in Arsinoe, the capital of
the Faylim; it has been specially marked for reading aloud”, Roberts 1970, 62.
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examined through emotions and other ways in which we understand reading to
happen cognitively and imaginatively.

Our study of the Shepherd of Hermas will rely on integrative studies of how
mental imagery takes place at the cognitive level from practices of reading and
or hearing — what cognitive literary theorists refer to as “enactive reading”
(KuzmiCova 2014; 2016; Speer et al. 2009). Immersive experiences of reading
are also greatly assisted by the first-person voice or language about the body
(Kuzmicova 2012, 25; Gillmayr-Bucher 2004), which can allow the text to be ex-
perienced as an affective script as a reader takes on the point of view of the
protagonist (Harkins 2012). Arresting narrative scenes such as the opening
image of Hermas helping a beautiful woman emerge from the Tiber are recog-
nizable ones that function as an experiential frame that allows for the recon-
struction of memories of similar affect, either from the reader’s own personal
experience or recalled from other texts (Barsalou 2005; Boyer 2009; Lee 2009;
Schacter 2007). All of this allows the Book of Visions to be perceived more viv-
idly and personally by the reader.

A second way in which we will consider the experiences of the reader is called
“enactive perception.” Aldo Tagliabue describes “enactive perception” as a way of
perceiving “as the world makes itself available to the perceiver through his physi-
cal movement and interaction with a given object in a precise environment. In
other words, the perception of any object is made possible if one gets close to and
moves around it” (Tagliabue 2016, 214). In such instances, the reader is guided by
the descriptions of visual perception and physical locomotion that dominate vi-
sionary texts, all of which contribute to achieving a cumulative embodied experi-
ence. One does not simply perceive a vision with the eyes, but, just as in lived
experience, one moves closer to inspect the object that is being viewed or moves
around the object to get a better look. Visionary texts’ emphasis on visual experi-
ences come along with other wide-ranging details about the body’s comprehensive
experiences of physical perception, including senses, such as sound, touch, smell,
taste, or movement toward, around, or away.5 Both enactive reading and enactive
perception speak to the ways that referential descriptions of bodily experiences
within a literary context can be accessed with varying degrees of vividness by a
reader’s or hearer’s cognitive processes in ways that imitate the lived experiences
of the body.

5 Tagliabue 2016, 214. The visual perception is enhanced by the convergence of other bodily
senses in the narrated experience, an important one being that of motion. For a description of the
enactive mental imaging of a scene, see the detailed description of breakfast in Hemmingway’s
novel the Garden of Eden in which a wide range of sensory imagery achieves the state of
experiencing the breakfast (taste, smell, touch, movement), Kuzmicova 2016, 223.
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Our study is not a diagnostic inquiry into any specific individual’s experi-
ence — something which could not be recovered. Instead, it is a consideration
of lived experience of religion that does not presume that ritual and ceremonial
practices are the sole mechanism by which spiritual and religious experiences
were generated. Integrative approaches that consider the embodied experience
of the individual engaged in practices that are not strictly ceremonial, such as
enactive reading and perception, offer a potentially rich way to conceptualize
how traditions moved from region to region, from the past to the future, be-
tween individuals and groups in larger social networks (Eidinow 2011). The per-
formative practice of enactive reading could be imagined as an effective means
by which texts participated in a social mechanism for the formation of identity.
This means that the narratives that are instrumental in shaping and forming
the self are compelling because their literary style is persuasive in drawing in
the reader and hearer — not because they are “historical” (Todd 2013; Johnston
2016). While the Shepherd of Hermas may be only loosely tethered to a named
historical figure from the 2nd century, the vividness of his visions and the first-
person perspective allow readers to gain entry to these experiences. Our attention
will be to the details and the various rhetorical and compositional techniques of
these Visions which amount to an effective means by which an ancient reader
and hearer might access the experiences that are described. Consideration of em-
bodied experiences of texts, both enactive reading and enactive perception, can
offer a way of supplementing modern imaginations about how people reconsti-
tuted foundational narrative experiences in ways that allowed for their possible
access to a heavily constructed narrative world.

2.1 Enactive reading: an arresting narrative frame

The vividness and concreteness of visionary texts can be understood to have a no-
tably strong effect on the readers and hearers of these writings because the literary
style assists in drawing the reader into the text and heightening the possibility of
an emotional response. Enactive reading offers a model for understanding how
reading could be experienced in the body. Our own metaphors for reading speak
to the highly embodied way in which we imagine the process (e.g. “devouring” a
book; being “absorbed” or “consumed” by a novel). Cognitive science of religion
can help us to understand how embodied practices of reading and visualization
can generate experiences that resemble the immediacy of first-hand perception.
The activity of reading and the mental imaging that takes place is also a
generative process whereby a sensory representation is produced in a malleable
way within the individual mind, a process that is guided by the scripted emotions
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and scenes in the narrative. The resulting experiential frame could then be up-
dated or changed as a reader merges or blends details from other remembered
traditions or his or her own personal experiences, thus allowing for a deeper in-
tensification of the experience (Barsalou et al. 2005). Even if natural variation in
sensory experiences which can be expected over any given population is al-
lowed, embodied engagement of a text is generally recognized to involve the
sensory and motor faculties of the brain. “Enactive reading” is a way of referring
to the cognitive processes by which texts can be experienced with the percep-
tions of sensorimotor movement (Kuzmicova 2012, 2014; Starr 2013; Esrock 1994).
When we read texts about figures who are engaged kinesthetically, our minds
“also imagine the sensations of movement for ourselves — what it would be like if
we actually were to do what we are thinking. Instead of using solely or primarily
parts of the brain that correspond to vision and imagined vision, we use areas
normally employed in planning our own movements” (italics original; Starr 2013,
82). References to the body and its experiences can give strong cues for how a
reader should respond to a text, especially a text presented in the first-person
voice (e.g. Gillmayr-Bucher 2004).

Since individuals seldom had private copies of texts in the early Christian
period, the hearing of texts would have allowed for greater movement of the
eyes, a scenario in which the physical space could serve to intensify the process
of mental imaging thus strengthening an individual’s emotional response
(Connelly 2011, 314; St6kl Ben Ezra 2014). The role that the physical environ-
ment plays during reading is thought to contribute to a stronger emotional re-
sponse within the listener (Kuzmicova 2016). The naturally associative aspects
of emotion can also allow a hearer to actualize a text by allowing him/her the
opportunity to reinvigorate memories of similar emotional experiences
(Harkins 2012). It is this complicated embodied process by which we might
imagine how actualization allows for the affective re-experiencing of founda-
tional narratives with first hand intensity and the generative process of updat-
ing that narrative in light of changing circumstances.

The arresting scene that begins the book between Hermas and Rhoda calls to
mind a common trope familiar in various tales from Jewish and Christian scrip-
tures and also Roman literature: David spying on the beautiful wife of Uriah as
she bathed (2 Sam 11:2); the lascivious elders spying on the beautiful and vulner-
able Susanna as she washed in her private garden (Susanna and the Elders).
Later pseudepigraphic works speak in great detail about the lust of the patriarch
Reuben which was said to have been sparked when he saw his father’s concu-
bine Bilhah bathing. While this detail is not preserved in the book of Genesis,
which gives only a fleeting mention of Reuben’s sexual relations with his father’s
concubine Bilhah (Gen. 35:22; 49:4; 1 Chron. 5:1), an expanded tale of Reuben’s
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voyeuristic watching of the bathing Bilhah comes to be attached to
several Second Temple texts like the Book of Jubilees (Jub.) 33:15 and the
Testament of Reuben (T. Reu.) 3:10-15.° It is these retellings of Reuben and
Bilhah that bear the most resemblance to the opening scene with Hermas and
Rhoda because it too shares the narrative frame of a bathing woman who is
being watched. The illicit detail that the man is related as a child of or subordi-
nate-to-the-other serves to heighten the impropriety and scandal of the event.

While the expansions in the book of Jub. and the T. Reu. are often compared
to one another, each gives a distinctly different understanding of the two par-
ties who are involved (Rosen-Zvi 2006; Kugel 1995; Shinan and Zakovitch 1983).
Jubilees goes to great lengths to exculpate Bilhah who cries out loudly as a
raped woman is supposed to do according to the laws of Deuteronomy (22:24,
27). In this retelling, Bilhah responds to the violation in a manner similar to
Tamar when she is raped by her half-brother Amnon in 2 Sam 13:12 (Jub. 33:4).
In the case of Bilhah, however, her disclosure of the violation to Jacob is key,
since he would not otherwise know of the offense since she was not a virgin.
This differs from the case of Tamar, whose virginal state also made disclosure
of the rape obligatory. Jubilees roundly presents Bilhah as acting with propriety
and lays blame squarely on Reuben the aggressor.

The T. Reu. retells the story of Reuben and Bilhah differently from jub. It is
this pseudepigraphic tale that bears the strongest resemblance to the opening
scene in the Shepherd of Hermas. It must be said that both stories have a clear
moralizing tone admonishing the sexual act and condemning the very act of
forbidden desire (epithumia) altogether. According to the T. Reu, the responsi-
bility for moral behavior lies with the man. Bilhah is presented in a completely
passive way; she is incapacitated from drinking and sleeping naked in bed.
Reuben comes to her bedroom when she is alone. These details are unique to
the T. Reu. and also dramatically increase Reuben’s responsibility, expressing
the view that the burden of morality falls on the man. The pseudepigraphic

6 The passage from the T. Reu. reads as follows: “For if I had not seen Bilhah bathing in a
sheltered place, I would not have fallen into this great lawless act. For so absorbed were my
senses by her naked femininity that I was not able to sleep until I had performed this revolting
act. While our father, Jacob, had gone off to visit his father, Isaac, and we were at Gader near
Ephratha in Bethlehem, Bilhah became drunk and was sound asleep, naked in her bedcham-
ber. So when I came in and saw her nakedness, I performed the impious deed without her
being aware of it. Leaving her sleeping soundly, I went out. And immediately a messenger
from God revealed it to my father. He came and made lamentation over me, and never again
touched her.” (3:11-15); Kee trans. 1983, 1, 783. The T. Reu. (2nd c. BCE) resembles the account
preserved in Jub. 33:2-9 but has significant differences. Both are dated to approximately the
same period.
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retelling aligns with a conceptualization of a “gender economy” which Ishay
Rosen-Zvi describes as designating the male gender as the desirer and the fe-
male as a completely passive temptress (2006, 73-74). The instructive lesson
gained from the Testament’s retelling of Reuben and Bilhah is one that is
shared with the Shepherd of Hermas, namely that there is a dynamic interior
struggle that takes place within the moral agent. According to the Shepherd of
Hermas, the offense is the desire (epithumia) that arose in Hermas’ heart (Vis.
1.1.8). So too, the crime in the T. Reu. is desire (epithumia, 1:10), a sin that is
born from “the spirit of seeing” (2:4; cf. 4:9); viz., seeing something that should
not be seen. It is precisely this desire (epithumia), rooted in the act of seeing
that is recounted later on in the T. Reu. when it describes the watchers, a class
of angels who had looked at human women, saw their beauty (“goodness”) and
were thus overcome by a desire for possession (T. Reu. 5:6; 6:4; also Gen 6:2).
The consequences of this desire (epithumia) is the ill-fated birth of giants. It is
here where the T. Reu. is most similar in its moral outlook with the Shepherd of
Hermas because both understand illicit desire (epithumia) to be planted by the
act of seeing and symptomatic of sin in general.

The consideration of the embodied cognitive processes involved in moving
from text to experience can illuminate why compositional techniques in visionary
texts reuse established literary elements (viz., imagery, vocabulary and scenarios)
known from older narratives. Both Second Temple Jewish and early Christian texts
reused known literary forms from scripture for their new compositions. How a text
is told (e.g. its literary style, its first-person voice, its concreteness, its references to
the body and its narrative pace, the way it reuses language and imagery from well-
known highly-charged narratives), can exert considerable impact on a reader’s
and hearer’s imagination, resulting in a deeper experiencing of that which is being
described. These literary aspects of a text exert a greater force on a reader’s experi-
ence than whether or not the text reports events that modern readers would con-
sider to be “historical” (Todd 2013). I make this point because scholars have long
questioned our ability to discern the historicity of the speaker, Hermas, a fairly
common name for this period. According to the 2nd-century Muratorian Canon,
the work was described as a fairly recent writing by the brother of Pope Pius, a
detail that ostensibly points to an historical author in the 2nd century (Muratorian
Fragment I1.77-78). It is thought by some that this is a gratuitous remark intended
to impugn the work as one that stood clearly outside the apostolic period, and
thus relegating it to a position of lesser authority than the other scriptures.

Even though the certain identification of the historical Hermas has been frus-
trated by the absence of information, the protagonist of the Book of Visions is de-
scribed with complex personality traits that give his character vividness and
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attribute to him the characteristics of life as lived. He expresses insecurity and
worry, and he repeatedly agonizes over his state of sinfulness (e.g. Vis. 1.2.1). We
read about him openly expressing emotions of regret and weeping (Vis. 1.2.2.). The
initial scene of Hermas assisting the beautiful, much older — and naked — patron-
ess Rhoda from the Tiber River by lending her a hand offers a scintillating image
of doing something that could be potentially embarrassing or misunderstood.
While the precise staging of the scene (assisting someone from bathing waters)
may not be an all too common experience, the emotional coding of the scene calls
to mind other situations of potentially embarrassing or inappropriate moments —
episodes from lived experience that certainly everyone has had. Egocentric memo-
ries of past events are not recalled with precision — human minds are just not
wired to have photographic memories. Even so, emotional memories of past events
are long-lasting and can be rather accurate, calling to mind similar scenes from
both personal experience or similarly related scenarios from the literary imagina-
tion (Boyer 2009, 20; Lee 2009). The arresting scene at the river bank which opens
the Book of Visions effectively provides an experiential emotional frame for the
reader to re-experience in the act of remembering (Barsalou 2005). It is in the emo-
tional remembering of these scriptural and pseudepigraphic narratives, or if you
will, the mimetic process, that individual experiencing takes place; this is when
the egocentric remembering of personal memories could take place.

Regardless of whether scholars today can recover certain details about the his-
torical figure of Hermas, ancient readers would have interacted with this text as it
presents itself — namely as the first-person account of a series of revelatory experi-
ences had by a Christian named Hermas. Most of the autobiographical details
about Hermas found in these four Visions provide the gateway to the larger work.
These referential details to Hermas’ past, his first-person perspective, and his emo-
tive responses help to give him the depth of a lived person, someone with whom
readers can empathize. These Visions could be understood as arresting the atten-
tion of the readers and hearers, drawing them into the narrative world of the text.
As anyone who has found themselves engrossed in a novel and desolate when it
ends, whether or not any or all of the details found there are historical does not
alter the emotional impact of the language and the rhetorical effect of that narra-
tive on the reader. It is through Hermas’ emotional and embodied experiences
that readers and hearers gain entry to the world of the text.

According to Kuzmicova, enactive reading generates perceptions of phe-
nomenal presence and relies on literary cues of first-person voice, spatial de-
scriptions, and bodily movement (2014, 280). The scene that is described in the
opening of the first Vision is one in which the reader is brought into the subjec-
tivity of the protagonist, Hermas, through the use of the first-person voice.
Compositional techniques that imitate scripture or redeploy scriptural language
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and biblical forms can be understood to function purposefully in the generation
of diverse expressions of religion during the Second Temple period. The Visions
reuse Second Temple apocalyptic traditions.” Features such as the pious self-
diminishing practices that Hermas regularly takes part in prior to his visionary
experiences are well-known visionary practices described in other late Second
Temple apocalyptic texts (e.g. Daniel and 4 Ezra) (Merkur 1989). Prior to his
dramatic encounters with the woman in the first Vision, Hermas is said to cross
the river, kneel down, pray, and confess his sins (Vis. 1.i.3). After his distressing
exchange with this woman, Hermas, in a state of grief-filled agitation, begins to
worry about the sins of desire (epithumia) that have been revealed to him (Vis.
L.ii.1-2). He encounters the second woman, seated in a white chair, while dis-
tressed and in a weeping state of grief. In this second Vision, the Lady instructs
him to copy a book. Prior to this moment, Hermas was engaged in similar be-
haviors: walking alone, thinking about the previous year’s vision, kneeling
down, praying to the LORD, and contemplating God’s greatness and also his
own sinful state (Vis. II.i.1-2; cf. Vis. IIL.i.4-5). In the second Vision, Hermas
copies the book, but we also read that he is said to ruminate over the contents
of the writing while fasting and praying for fifteen days (Vis. I1.ii.1). In the third
Vision, there are multiple encounters with the Lady. The third Vision begins
with Hermas fasting for a long time and praying a great deal (Vis. IIL.i.2). His
encounters with the Lady happen at night which could suggest either that he
was engaged in sleep deprivation or that the vision resembled a dream
experience.®

Rumination is the naturally occurring cognitive state, often associated with
grief, in which the mind naturally mulls over and continually returns to an idea
or thought. Martin and Tesser write that it is possible to define rumination ge-
nerically as a reference “to several varieties of recurrent thinking, including
making sense, problem solving, reminiscence, and anticipation” (1996, 192).
The ritualized experience of grief can bring about a state of rumination and
longing by which the mind naturally makes presence from absence. The self-

7 Scholars have gone back and forth over whether to categorize the Shepherd as an apocalypse
because it does not contain features such as an apocalyptic eschatology; however these genre
expectations are etic categories imposed on the text. There are good reasons to recognize it as
revelatory literature; for some of this debate, see Batovici 2015, 151-70; Collins 1979, 74.

8 The second Vision begins as a revelation that comes to Hermas in his sleep. He is asked
who the old Lady who has appeared to him is, and he identifies her (incorrectly) as the Sybil.
Both female figures are said to be of old age, sitting, holding a book, and identified as reveal-
ing knowledge. The Sibyl was probably well known in Rome during this time; Osiek 1999, 58
nn. 2, 3.
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diminishing practices which Hermas engages in (viz. weeping, praying, con-
fessing sins, kneeling) highlight the highly ritualized and performative dimen-
sion of grief in the ancient world, it was not solely an outpouring of interior
anguish (Harkins 2017, 2016; Olyan 2004; Anderson 1991). The repetitive ele-
ments in the Shepherd of Hermas speak to ruminative practices and also sug-
gest that similar ruminative experiences are intended to take place within the
reader as well.

Writing that is intended to be read for communicating propositional con-
tent is generally more direct; but writing that is intended to evoke an emotional
response in the reader is intentionally shaped by literary devices to slow down
the pace of reading so that mental faculties of visualization and emotional re-
sponse can take place (Miall and Kuiken 1994). When texts are written in imita-
tion of older forms and employ a highly-stylized manner through alliteration,
assonance, and other literary devices, or written in a deliberate structured for-
mat, the speed of reading is altered and slowed down creating the effect that
Miall and Kuiken refer to as defamiliarization. For the Christian who reads or
hears the visions, the familiar and arresting scenario of the protagonist and the
bathing woman, the repetition of the penitential behaviors and emotional re-
sponses that Hermas gives, as well as the painstaking pace of the visionary
scenes (viz. Vis. III) all allow for the intensification of attention, allowing the
mind to generate a more vivid mental image of the text.

Hermas’s dramatic and strong emotional responses to the visions and his
own introspection of his moral state are openly displayed in his body through
his posture (kneeling), his tears, and through the anguished voice of the reader.
These embodied details could arouse similar responses within the individuals
who read and hear the work,” thereby providing them some access to a patrtici-
patory re-experiencing of narrative events. Questions about the facticity of
these foundational events, as they are described, are quickly overshadowed by
the experience of the vividness of the imagery, the concreteness with which ac-
tion is described, and the ruminative and multisensory experience of reading
these texts. Hermas’s behaviors are ritualized self-diminishing practices found
in other Second Temple writings (viz. weeping, praying, confessing sins, kneel-
ing). They are performative behaviors that generate emotional states that could
be imagined concretely by the hearers and listeners of the text. These experien-
tial aspects of the Visions offer a gateway for accessing foundational events in
an embodied way, such that emotional engagement can take place in the mind
of the reader and hearer.

9 Although these effects are not pre-determined to happen.
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If we return for a moment to the opening Vision when Hermas recounts his
encounter with Rhoda, the woman who had raised him. Hermas describes his
thoughts as he saw her bathing in the river Tiber. “When I saw her beauty I
reflected in my heart and said: ‘I should be happy if I had a wife of such beauty
and character.” This was my only thought, and no other, no, not one” (Vis. 1.i.2).
Next, we are told that Hermas has a vision of an old Lady who confronts him
with his immoral desire (epithumia), precisely the very desire that he had osten-
sibly and preemptively denied ever having. This opening scene describes
through a narrative frame how Hermas’ interior state becomes subject to scru-
tiny by a moral standard external to him in the form of an embodied figure who
originates unexpectedly from elsewhere — the figure of the Lady. Like an actual
encounter, the Lady in the first Vision confronts Hermas with his sin of inordi-
nate desire in a conversation that both challenges and surprises him
(Mittermaier 2012; Eidinow 2013). If we allow that the episode provides a dy-
namic experiential frame, the hearer of this story would also remember details
about what happens to the person who inappropriately sees the bathing
woman. According to the popular Second Temple pseudepigrapha known as
the T. Reu., seeing leads to transgression — the protagonist, Reuben, becomes
emblematic of guilt and thoroughly shamed. That an individual might sponta-
neously remember the similar episodic event of Reuben and Bilhah may be part
of the undetermined aspects of this process for an ancient reader.

The opening Visions of the Shepherd of Hermas can be understood to culti-
vate dispositions (formation) and also participate in various unexpected en-
counters that ultimately transform Hermas. According to Esther Eidinow, an
ancient understanding of a figure like Hermas would have followed “a rela-
tional model of the self included a sense of interdependence not only with
other mortals, but also with supernatural forces” (Eidinow 2013, 22). Eidinow’s
understanding of the self in the ancient Greek world is one that could be ex-
tended to other pre-modern cultures, and some might say, also to modern non-
Western cultures. Michael Lambek has also shown how the individual is deeply
inter-relational and actively entwined with spirits and beings who not only ex-
ceed the limits of our temporal experience by interacting with figures from a
long ago past but also transcend the limits of this world (Lambek 2003 [2015];
Mittermaier 2012, 254). Such understandings of the self conceptualize the self
as one that is “acted upon” in ways that resemble lived encounters with this-
worldly beings who similarly act as reminders or ethical constraints on an indi-
vidual’s thoughts. In the context of our discussion of the Shepherd of Hermas,
Hermas the protagonist is acted upon, “seized” by a spirit and carried away
(Vis Li.3.; IL.i.1.; cf. Rev. 4:2). Such scenarios were more like actual encounters
with this worldly beings. According to Patricia Cox Miller, “dreams and visions
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were not subjective fantasies of the psyche but rather autonomous messengers
speaking divine words directly to the soul of the dreamer” (Miller 1988, 327;
Koet 2012). In the narrative world of the Shepherd of Hermas, the encounter
with the Lady is vividly described with all of the features found in the lived ex-
perience of an interaction between a human man and woman.

2.2 On the solidity of stones:
the enactive perception of the tower (Vis. IlI)

The Book of Visions offers an opportunity to consider the ways in which the
reader’s enactive perception is cultivated by the text’s painstaking details
about Hermas’ bodily experiences. While much has been discussed about the
Tower and its significance, the tedious details about Hermas’ journey through
the field and the mundane things that he both encounters and interacts with in
Vision III effectively slows down the pace of the narrative and primes the reader
to an even greater attentiveness to what will happen next — namely the tower
scene. In this instance of enactive perception, the reader is able, through the
bodily experiences of the protagonist, to achieve some degree of familiarity
with the environment which further heightens the anticipation about what will
come next. Hermas’ bodily experiences of locomotion and of the physical space
serves to prepare the reader for the vision of the Tower which becomes part of
the landscape in the field.

The third Vision takes place after Hermas has been fasting for a long time.
He is pondering and puzzling over the words of the Lady. Hermas is instructed
to go into the field, to a place of his choosing and that the Lady will appear
there. Upon going into the field, he sees an ivory bench with a finely woven
linen covering. After becoming agitated, he takes up his usual practice of pray-
ing and confessing his sins on his knees. Hermas and the Lady are also with six
youths who are identified as “holy messengers of God, the first to be created, to
whom the Lord delivered all of his creation to make it increase and to be build-
ing it up” (Vis. 3.24).

The opening scene to this third Vision unfolds extremely slowly, with much
attention given to the kinesthetic movement of the protagonist and his chang-
ing emotional state. Hermas is instructed to walk to the field (cf. 4 Ezra 9:26;
10:53), and upon doing so, he is promised visual information:

‘... Go into the field where you linger, and at about the fifth hour I will appear to you and
show you what you must see.’ I asked her. ‘Lady, to what part of the field?” ‘Wherever you
want,” she answered. (italics mine; Vis. I11.1.2-3)
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As Hermas moves through the field, the reader is made aware of the various
things that he encounters as he comes upon them:

So I went, brothers and sisters, into the field and watched the time and went to the place I
had determined for her to come. I saw an ivory couch set up, on the couch a linen pillow,
and a piece of good linen covering it. When I saw all this set out, but no one there, I was
seized with terror and began trembling and my hair stood on end. I was panic-stricken
because I was alone. (italics mine; Vis. II1.4-5)

There is also a noticeable interlude prior to the vision of the Tower that re-
counts in painstaking detail where Hermas should sit:

8/ And after the young men had gone away and we were alone, she said to me: ‘Sit here’.
9/ Yet when I wished to sit on the right hand she would not let me, but signed to me with
her hand to sit on the left. When therefore I thought about this, and was grieved because
she did not let me sit on the right hand, she said to me: ‘are you sorry, Hermas? The seat
on the right is for others, who have already been found well-pleasing to God and have
suffered for the Name. But you fall far short of sitting with them. But remain in your sim-
plicity as you are doing, and you shall sit with them, and so shall all who do their deeds
and bear what they also bore’. (Vis. I11.i.8-9)

These details about Hermas’s locomotion and also the report of his interaction
with the various objects that he encounters in the field are instrumental in as-
sisting the reader in perceiving the narrative space as a virtual reality to enter.
The discussion of seating continues through Vis. IIL.ii.1-4 and culminates with
Hermas who cannot see anything at first. It is only later that he is able to gradu-
ally perceive the Tower being built (Vis. IILii.5). What might otherwise be un-
derstood as tedious details about Hermas’ walking itinerary could easily be
recognized as a strategy for preparing a reader for the vision of the Tower. Not
only does Hermas’ walk through the field slow down the pace of the crucial
Vision of the Tower, thus effectively building momentum towards its revelation,
the reader is able to practice visualizing the space and imagining the events
that are being recounted. We also gain important information about Hermas in
Vis. III, that he falls “far short” of sitting on the right with the martyrs. This
suggests that Hermas was a figure whose moral state was such that he was re-
latable to the ordinary reader; thus suggesting something about the implied
reader of these visions.

The lengthy prelude to the vision of the Tower describes Hermas engaged
in locomotion and changing postures (sitting, standing). These physical experi-
ences are accompanied by detailed reports of his sensory perceptions: he sees
the couch and he moves closer to it. According to Yael Avrahami, there is a cor-
relation between kinaesthetic and visual apprehension in the Hebrew Bible;



Looking at the Shepherd of Hermas through the experience of lived religion =— 63

two sensory experiences that are associated with the acquisition of personal
knowledge (Avrahami 2012, 75-84). In the biblical imagination, the joining of
the two express the idea of understanding gained by investigation.'® This fea-
ture of imagined locomotion and visual apprehension (“navigation” or some-
times referred to as “wayfinding”) is the cognitive capacity to perceive the self
as it journeys with vividness, “especially in relation to foot travel through un-
predictable environments, calculating times (such as sunrise and sunset) along
with routes” taken (Richardson 2015, 236). Some have suggested that the
human mind is predisposed to visualizing paths and journeys (Mithen 2001, 50;
Easterlin 2010). The opening of the third vision painstakingly provides a narra-
tivized travel itinerary, Hermas’s steps taken in the field, the things seen along
on the journey, and the individuals encountered along the way. Such images
could be experienced in the mind as egocentric episodes in which the first-
person perspective of Hermas become the reader’s guide of the landscape
which he/she is expected to visualize in great detail. The ivory couch, the linen
pillow, and the fine linen covering, as well as the Tower, all become landmarks
of a journey by foot that the reader is expected to follow and remember.

The Tower, the crucial component of this third Vision, is not revealed until
well into Vis. III, after Hermas has situated himself and has fully taken in his new
surroundings. The slowing down of the pace of events gives the reader the oppor-
tunity to engage the details of the narrative and to re-enact them in the mind’s
imagination (Kuzmicova 2014). The Tower itself is given special kinaesthetic qual-
ity in the Vision which describes it as “being built in a square by the six youths”
(italics mine, Vis. II.2.5). The movement and activity of building lends a three-
dimensional vivacious quality to the vision. Elaine Scarry speaks about the way
writing is able to express perceptual qualities of solidity, or what she calls “percep-
tual mimesis” (1999). Scarry writes: “[W]riters known for their sensory vivacity ex-
plicitly build objects within their pages, with the result that we are shown a
discrete path along which to build them in our own minds” (1999, 20). This scaf-
folding of perceptual experiences takes place through the careful attention given
to the constituent elements of the spatial details. The Tower is not inert but pos-
sesses qualities of lived experience as the mind carefully contemplates handling,
rotating, inspecting each stone for cracks and flaws. Feeling the dust and hearing
the noise of the construction become additional aspects of the enactive perception
that can be supplied by the readers’ and hearers’ imaginations. One might imagine

10 Avrahami gives a number of examples: “Your word is a lamp to my feet and a light to my
path” (Ps 119:105); “you have kept my feet from falling so that I may walk before God in the
light of life” (Ps 56:14); “come and see what God has done” (Ps 66:5); 2012, 76—77.
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the smooth and cool feel of the stones that click together and fit tightly into the
Tower. So too the sounds of the stones being smashed, the color, shape, and
roughness of the stones are described for the hearer.

5/The tower was being built in a square by the six young men who had come with her.
But about ten thousand other men were carrying stones, some from the depth of the sea,
some from land, which they were delivering to the six young men who were taking and
building with them. 6/ All the stones that were dragged from the depths they placed in
the building, for they were shaped to fit right into joint with the other stones, so they ad-
hered to one another so well that the joints did not show. The building of the tower
seemed to be of one stone. 7/ Of the other stones brought from dry ground, some they
threw away and some they put in the building. Still others they broke up and threw away
far from the tower. 8/ But there were many other stones lying around the tower that they
did not use for the building. Some were scaly, others had cracks, others were broken off,
others were white and round, and did not fit into the building. 9/ I saw other stones cast
far away from the tower that fell on the road and did not stay there, but rolled off onto
rough ground. Others were falling into fire and burning up; others were falling near
water and could not roll into the water even though they wished to keep rolling into the
water. (Vis. I11. 2.5-9)

In this painstaking passage that describes how the stones are chosen and re-
jected, the scene achieves a vivid state of solidity by the interactive quality of
the description — the image is neither inert nor static. Each type of stone is ac-
counted for in excruciating detail here and will be recounted at length in the
following interpretation of the vision in Vis. I11.3-7.

The detailed description uses enargeia to draw the reader into a deeper
state of contemplation about the experiences that Hermas is having in the vi-
sion itself. Enargeia uses language to create a vivid perception of the things
that are described, words that “represented what was actually not there in a
way that made it seem so vivid, so clear, so animated or immediate that it ap-
peared to be practically perceptible to the senses” (Heath 2009, 4-5). The de-
tails that some stones are rolling, with a few falling into the fire, and others
coming perilously close to the edge of the water, draw the mind’s eye to a dy-
namic experience of the objects, one that has the perceptual qualities of first-
hand experience of these objects. Such sensory complexities are recognized as
also true of the experience of sight in life as lived.

We can imagine that the hearers of this third Vision about the Tower were
also stimulated by their own eyes moving in their environment, their own sight
path crossing common objects that resemble the stones that are described in
the Vision. When we imagine such a scenario, it becomes possible to recognize
how the activity of listening to a visionary text could generate mental imagery
that is also highly individualized according to the hearer’s own memory of
these objects that are being described and brought to mind, and also the
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hearer’s own experience of the environment at the moment of the reading.
According to Kuzmicova, listening to a text can potentially be more stimulating
and more generative of mental imagery than reading a text in solitude since in
the latter, one’s eyes are tethered to the written page and thus subject to less
stimulation from the environment (2016, 221-222). Because it is also not possible
for the hearer to pace the rate at which a text is read to him or her, the reader has
the ability to slow down, amplify, to intone key descriptions, and use their pos-
ture to mark those scenes that are important to experience with enactive percep-
tion, all of which can further stimulate the listener’s imagination. The Vision of
the Tower can have a quality of elasticity in that the details of its perception be-
comes shaped by the hearer’s own lived experience of the objects; the unique
environment of the hearer and the sight path of his/her eyes become incorpo-
rated into the individual’s mental image of the Tower and its stones.

Through enargeia and enactive perception, a reader or hearer could acquire
an egocentric experience of the highly contoured space in which the visions
occur. The terrain marked by the ivory couch, pillows, Tower, and stones, be-
comes more concrete and thus more vivid to the reader. The practices of enac-
tive reading and perceiving assist in the cultivation of a disposition in which
the visionary world of the Shepherd of Hermas can become accessible in an ex-
periential way to the readers and listeners of this text, with the qualities of em-
bodied first-hand experience.

In the opening of the third Vision we read how Hermas is overcome with
emotion just before the vision of the Tower:

When I saw these things lying there, and no one in the place, I was greatly amazed, and,
as it were, trembling seized me and my hair stood on end. And, as it were, panic came to
me because I was alone. When therefore I came to myself, and remembered the glory of
God and took courage, I knelt down and confessed my sins again to the Lord, as I had
done before. (Vis. I11.1.5)

Seers and visionaries in the Second Temple period are frequently described as
engaging in various decentering practices of self-diminishment which in turn
heightens receptivity to other cognitive states that may precipitate the onset of
visionary experiences (Merkur 1989; Harkins 2017). The re-use of familiar prac-
tices and scenarios associated with visionary experience such as the practices
of prayer and weeping that Hermas repeatedly engages in can be understood as
a way of cultivating visionary experiences.

The resemblances between the Visions and other apocalyptic visionary
texts (Daniel, 4 Ezra) also intentionally draw on the emotional impact of narra-
tive experiences that reside in a scripturalized past and reconstitutes them in
the present moment. It is here where psychologists observe the plasticity of
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memory reconstruction; the mind’s ability to remember is characterized by an
adaptive strategy where mis-remembering is surprisingly the goal.' These
highly detailed egocentric imaginings involve the same cognitive faculties that
are at work in the imagining of future possibilities, including the ability to viv-
idly imagine potential constraints or consequences to moral behavior — a cogni-
tive process that is thought to be crucial for guiding decision-making processes
(Boyer 2009; Schacter et al. 2007). Pascal Boyer calls the general cognitive pro-
cesses that allow for the vivid perceptions of someone who is not there to ex-
press the evolutionary adaptiveness of imagination which allows for the
construction of an ethical constraint (2009, 16). The ability to imagine vivid
egocentric emotional memories (such as the ones that are generated from the
highly descriptive accounts of an anxious Hermas or of his weeping) involves
the same imaginative processes that are used when the mind vividly imagines
the consequences for not performing the right behavior, guiding moral deci-
sion-making even though no one may be watching (Boyer 2009, 18-20).

These observations from integrative understandings of embodied cognitive
processes that take place during reading can broaden and deepen our own un-
derstanding of how paraenetic literature, especially that which strongly arouses
emotions and contains highly detailed visionary elements, participates in deci-
sion-making processes. In this way, the mind’s cognitive capacity to make pres-
ence from absence is an adaptive function that well-suits visionary phenomena
and also the paraenetic purpose of the Shepherd of Hermas.

3 Conclusion

The Book of Visions in the Shepherd of Hermas gives a narrative account of
Hermas’ visionary experiences. Oftentimes these visions include the appear-
ance of figures like the Lady or the apprehension of the tower of stones.
Perhaps the study of these texts can give us a glimpse of how the reading and
hearing of such writings could be imagined in the ancient world. While vision-
ary experiences could be cultivated through practices, they remain undeter-
mined because they simply happen to the individual (Mittermaier 2012, 254;
Miller 1988). In the case of both dreams and visions, the self is “acted upon” in
ways that resemble lived encounters with this-worldly beings who can similarly
bring unexpected challenges to an individual. Emotion allows narrated

11 Lee 2009. Memory is not simply an automated retrieval system, but rather, “a special pro-
cess that presents an opportunity for adaptive modification” (p. 413).
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visionary events to be re-experienced by different groups through time with
first-hand intensity. In the process, vivid memories of narratives can be up-
dated in their details to meet the needs of new circumstances while retaining
their emotionally compelling contours. How the Visions in the Shepherd of
Hermas reuse familiar dramatic language and imagery may thus be important
cues for how a reader should feel.

This discussion of the cognitive processes of enactive reading and enactive
perception has focused on the importance of the style and imagery of the open-
ing Visions in the Shepherd of Hermas. The text scripts responses and cultivates
certain “readerly” or “hearerly” predispositions such as regret, longing, grief,
and awe. By inhabiting the role of Hermas, a listener might achieve a vivid
state of immersive experiencing. The cultivation of the self through these enac-
tive reading practices involves imaginative egocentric cognitive processes that
participate in the construction of ethical constraints on behavior. The visionary
encounter of the Lady is perceived as a real encounter with a moral standard
external to the self, one in which the self is “acted upon” in ways that generate
unexpected discomfort and unease in our protagonist Hermas (Mittermaier
2012). Hermas’ visionary encounters possess the complexities of lived experi-
ence and exert a force upon his decision-making processes — experiences that
can be accessed by ancient readers and hearers through enactive reading and
perception.
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Maria Dell’lsola
“They are not the words of a rational man”:
ecstatic prophecy in Montanism

Abstract: Both the historiographical analysis and the ancient documents about
the Christian movement known as Montanism place paramount importance on
prophecy, visions, and ecstasy. The theological refutation of Montanist teach-
ing and doctrine in the heresiological sources was almost entirely shaped by
the attribution of deceitfulness and error to the experience of ecstatic prophecy.
Even though some oracles uttered by the Montanist prophets are preserved, the
most detailed description of their ecstasy is conveyed by the reports of the here-
siologists. The present paper attempts to reconstruct the Montanist prophetic
experience, comparing descriptions of Montanist ecstasy in the heresiological
texts with other reports about ecstatic prophecy. More specifically, an analysis
of the linguistic components that heresiologists used to describe ecstasy is con-
trasted with the vocabulary of other texts which illustrate the same basic model
of religious experience. Finally, the conclusions draw attention to the dis-
courses and interpretations of ecstatic prophecy related by different observers.

1 Introduction

In this paper, I would like to investigate the description of ecstasy as it occurs in
the most relevant heresiological reports about Montanism. Surprisingly, we
know of the importance that ecstasy assumes for the Montanists not through the
direct voice of the three founders of this religious movement but rather through
the reports of those authors who wrote polemical treatises against it. Since all the
books that Montanists wrote are lost (see Eusebius, Historia Ecclesiastica V.18.5
and VI.20.3; Hippolytus, Refutatio omnium haeresium VIII.19.1) and none of the
scant number of oracles preserved hints specifically of the significance of ecstasy
in the Montanist religious experience, we must rely on the heresiological sources
in order to find traces of the role played by ecstasy itself in the shaping process
of Montanist teachings. Therefore, I will reconstruct the Montanist prophetic ex-
perience through a re-evaluation of the available literary narrative.

I will start with a preliminary chapter aimed at illustrating the rhetorical
framework which defines the most relevant literary representations of Montanist
ecstatic prophecy (in the sense of ecstasy occurring in conjunction with proph-
ecy). After that, I will compare the descriptions of Montanist ecstasy in the
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heresiological texts (chapter 3) with other reports about it (chapters 4 and 5), and
on such basis I identify a set of key features that may constitute a more reliable
outline of this particular religious experience as it occurred in Montanist circles.
More specifically, an analysis of the linguistic components that heresiologists
used to describe the ecstatic behavior of Montanus, Prisca and Maximilla is con-
trasted with the vocabulary of other texts which illustrate the same basic model
of religious experience. As a result, this contrast between different discourses
and interpretations of ecstatic prophecy related by different observers shows
how a single religious experience assumes various contours and nuances accord-
ing to the particular narrator’s theological view.!

2 Montanist ecstasy according to the
heresiological tradition

In Book IX (chapter 33) of the chronicle of Michael Syrus (end of the 12th cen-
tury), there is a curious account of the persecution of the adherents of
Montanism (see Gero 1977) which also includes two specific sections dedicated
to the destruction, by John of Ephesus, Justinian’s emissary, of the relics of
Montanus and his two prophetesses, and to the story of the conflict between
Apollos and Montanus:2

In the land of Phrygia there was a village called Pepuza, where the Montanists had a
bishop and clerics. They called it Jerusalem and killed the Christians. John of Asia went
there and burned their place of assembly with fire by the order of the emperor. And there
was found in this building a great reliquary of marble, which was sealed with lead and
bound together with iron hoops. Upon it was written, ‘Of Montanus and his women’. And
when it was opened, there were found the bodies of Montanus and of his women,
Maximilla and Priscilla, with plates of gold upon their mouths. And they were ashamed
because of this, when they saw the stinking bones of the one they called ‘the Spirit’. And
they were told, ‘Are you not ashamed that you are going astray after this polluted one,

1 See Segal 2006, 32: “This suggests forcefully that religious experiences are strongly influenced
by the cultural context in which they occur, that the group itself through its leaders decides
what is a valid or invalid experience, and that adepts learn which experiences to validate or val-
orize. It is not too much to suggest that in the process they learn how to generate the correct
kind of physical states and extinguish those that are considered unhelpful. This means, of
course, that mysticism is not a solitary experience; it is an experience that is social”.

2 For the Syriac text, Gero uses the edition of Chabot 1910. The English translation of the fol-
lowing passages is by Gero himself.
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and that you call him “The Spirit”? Because a spirit has no flesh and bones.” Then they
burned the bones. The Montanists made sounds of lamentation and mourning, and they
said, ‘Now the world is overthrown and will perish’. And they found their abominable
books and burned them. And the building was purified and became a church.

Concerning this Montanus, Apollos, the companion of Paul, wrote in a letter that he
was the son of Simon the magician, and when his father died by the instrumentality of
Peter, he fled from Rome and set out to disturb the world. Then Apollos, (moved) by the
Spirit, came to where he was and saw him sitting and leading men astray. And he stood
and rebuked him and said, ‘O, enemy of God, may the Lord rebuke you!’. And Montanus
began to contend, and said, ‘What is between me and you, Apollos? If you are a prophet,
so am I, and if you are an apostle, so am I, and if you are a teacher, so am I'. Apollos said,
‘May your mouth be silenced, in the name of the Lord!". And immediately he became
speechless, and was not ever again able to speak. The people believed in our Lord, and
were baptized. And they overturned the seat of Montanus, and he fled and escaped. The
end of this story and of the other.

These two excerpts from the general account of Montanism are considerably rele-
vant for the overall understanding of ecstatic prophecy as a fundamental reli-
gious experience within the Montanist doctrine. Generally speaking, all the
heresiological sources focusing on the “New Prophecy”® include a detailed de-
scription of the ecstatic behavior of Montanus, Prisca, and Maximilla. Indeed, the
relationship between prophecy and “false” ecstasy is the main issue in Christian
polemics against them, starting from the anonymous author (end of the 2nd cen-
tury) who was asked to write a report on Montanist prophets after taking part in
an oral controversy against them (Eus. HE V.16.2).

In this sense, the above-quoted excerpts from the chronicle of Michael Syrus
present the typical rhetorical framework* which defines every single literary re-
presentation’ of the Montanist religious experience as they occurred in different
polemical texts: the key-term “spirit” appears in both passages, and in each
case, it assumes different meanings according to the specific character to whom
it refers. Thus, when referring to the representatives of the Montanist side, it
seems to require a further qualification in order to define its polemical use.
Indeed, a “Montanist spirit” is always associated with the moral concepts of cor-
ruption and seduction: “And they were ashamed because of this, when they saw

3 See Eus. HE V.16.4 for the supposed (self-?) designation “(New?) Prophecy” attributed by
the Montanists to their movement.

4 See Lieu 2015, for a detailed description of the mechanisms of a literary/rhetorical construction
of heresy. For a specific attempt to use the idea of “rhetorical construction” in the investigation
of Montanism (especially focusing on the construction of identity and otherness in Epiphanius’
Panarion), see Nasrallah 2003.

5 See Le Boulluec 1985, for a detailed survey of the theoretical principles at the heart of a “her-
esiological representation”.
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the stinking bones of the one they called ‘the Spirit’. And they were told, ‘Are
you not ashamed that you are going astray after this polluted one, and that you
call him The Spirit?”” (Michael Syrus, Chronicle 1X.33). By contrast, a “catholic
spirit” does not seem to need any further clarification. For example, when the
author says in the following lines, “Then Apollos, (moved) by the Spirit, came to
where he was and saw him sitting and leading men astray”, Apollos is repre-
sented as moved by the spirit, which is revealed to be the real spirit, the right
one, as proven by the absence of any further linguistic clarification. In addition,
Apollos is also represented as coming to where Montanus was and observing
him in the act of deceiving his followers. Ultimately, according to the author,
Apollos represents the good, while Montanus is the evil.

However, when Apollos tries to rebuke Montanus, the latter replies by say-
ing, “What is between me and you, Apollos? If you are a prophet, so am I”. This
is the most significant statement of the overall passage, because it clearly under-
lines Montanus’ unequivocal perception of the intentional demarcation between
true and false prophecy operated by the church authorities in the 2nd century.
Indeed, the heresiological tradition tends to develop “[...] as a Christian literary
discourse to define and refute theological error as a means of ensuring correct
belief and exclusive identity” (see Lyman 2007, 297). This is to say it develops as
the expression of the social dynamics of excluding the other (through charges of
immorality) in order to reinforce its own identity, considered as the depository of
true faith in opposition to the false teachings of the heretics.

The following short passage from the account of Montanism in Epiphanius’
Panarion is representative of this overall rhetorical tendency:

By comparing what they have said with the teachings of the Old and New Testaments —
which are true, and which have been delivered and prophesied in truth — let us determine
which is really prophecy, and which false prophecy.®

The vocabulary of “truth” is here emphatically stressed, demonstrating how the
rhetorical strategy of constructing heresy is conducted through the definition “of
true beliefs and practices versus false beliefs and practices” (Gilhus 2015, 153).
The latter is in the end the preliminary statement leading to the consequent final

assertion of the supremacy of “orthodoxy”.”

6 Epiph. Pan. 48.3.3: ouykpivovteg yap TG Tap’ aUT@V eipnuéva kal T4 KoTd TRV ToAKGv
SLoBriknV kal kawrv &v &GAnoeia Gvta kol £v dAnBeig yevopeva kal TEMPOPNTEVHEVE SOKIUEOWHEY,
nola GvTwg Tpo@nTeia TUYYGvel, Toia 8¢ Pevdompognteia. The translation of all the passages
(here and elsewhere) from Panarion is by F. Williams.

7 On the notion of orthodoxy within the rhetorical discourse on the creation of identities see
Iricinschi and Zellentin 2008 (especially the contribution on Montanism by Karen King); for
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This attribution of the character of mendacity and corruption reserved to
the image of the heretic — a Montanist one in this case - is immediately associ-
ated with the very specific aspect of the Montanist religious experience of
prophecy. In the opening passage of his account of Montanism, Epiphanius
maintains that Montanists:

[...] accept every scripture of the Old and the New Testaments, and affirm the resurrection
of the dead as well. But they boast of having Montanus for a prophet, and Priscilla and
Maximilla for prophetesses, and have lost their wits by paying heed to them. They agree
with the holy catholic church about the Father, the Son and the Holy Spirit, but have sepa-
rated themselves by ‘giving heed to seducing spirits and doctrines of devils’ [. ..].%5

The “error” of the Phrygian prophets does not consist in a theological distortion
of the fundamental principles of the Christian faith, such as the affirmation of
the resurrection of the dead or the acceptance of the Trinity. Their error is re-
lated neither to the aspect of doctrine, nor to Christian belief. It essentially con-
cerns the practice of ecstatic prophecy instead. Particularly representative of
this conflict is the reference to “losing wits”, which constitutes the starting
point of the whole refutation of Montanism that follows in Panarion 48.
Epiphanius attacks Montanus and Maximilla because they are false prophets
and their ecstasy does not conform to the tradition of the church from the be-
ginning: it is so extreme and uncontrolled that it appears to be a direct manifes-
tation of frenzy. These prophets, Epiphanius says, have lost their minds, and so
have their followers; therefore, their words sound incomprehensible and
strange, like the words of a man who is not rational:’

But when the Phrygians profess to prophesy, it is plain that they are not sound of mind
and rational. Their words are ambiguous and odd, with nothing right about them [...] For
the Holy Spirit never spoke in him. Such expressions as ‘I fly’, and ‘strike’, and ‘watch’,
and ‘The Lord distracteth men’s hearts’, are the utterances of an ecstatic. They are not the
words of a rational man, but of someone of a different stamp from the Holy Spirit who
spoke in the prophets.'®

the issues related to heresiology, see also Shelton 2015; Aragione 2013; Cameron 2005;
Pourkier 1992.

8 Epiph. Pan. 48.1.3-4: OUTOL Yip oi katd DPUyos KaAOUHEVOL SéxovTal Kol adTol MAGaV ypopriv
niohaudig ol véag 8adrxng kol vekpv GvaoTtaoty opoiwg Aéyovol, Movtavov 8¢ Tva mpo@iTnv
avxoboww &xetv kol TlpioktAav kol MoEiuAAay  TPO@ATISNG: OIS TPOCEXOVTEG TOV VOV
£Eetpammoay. mepl 8¢ matpog kal viod kal dyiov MvevpaTog Opoiwg @povolot Tij Gyig koBoAK]
£kkAnoiq, aréoxoav 8¢ £auTovg, TPOsEXOVTEG TIVEUHAOL TTAGVNG Kal Sidaokaliatlg Saoviwv.

9 See Dell’Isola 2015 for the description of false prophecy in Epiphanius’ Panarion.

10 Epiph. Pan. 48.3.11-4.3: & 8¢ ovTol émayyéAovial mpo@nTeve, OB DGTABODVTEG
@avobvtal otte mapokoAovBiav AGyou £XovTeg. Aok yap TG Top’alT@V PrUAT Kol OKoAnva Kol
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The anonymous author in Eusebius also followed exactly the same pattern
when asked to give a description of the Montanist movement:

There they say that a recent convert called Montanus, when Gratus was proconsul of
Asia, in the unbounded lust of his soul for leadership gave access to himself to the adver-
sary, became obsessed, and suddenly fell into frenzy and convulsions. He began to be
ecstatic and to speak and to talk strangely, prophesying contrary to the custom which
belongs to the tradition and succession of the church from the beginning. Of those who at
that time heard these bastard utterances some were vexed, thinking that he was pos-
sessed by a devil and by a spirit of error, and was disturbing the populace [...]."

The language here belongs to the same semantic field which is at the heart of
the account in Panarion 48:%

Eus. HEV.16.7-8 Epiph. Pan. 48.3.11-4.3
- “[...] became obsessed, and suddenly — “But when the Phrygians profess to
fell into frenzy and convulsions. He prophesy, it is plain that they are not
began to be ecstatic [...]”; “[...] thinking sound of mind and rational”;

that he was possessed by a devil and by
a spirit of error [...]”;

- “[...] and to speak and to talk strangely —  “Their words are ambiguous and odd,
[...]7; “[...] these bastard utterances with nothing right about them [...]”;
[...]I7 “Such expressions [...] are the

utterances of an ecstatic”;

oLBepdg 0pBdTTOG £xdpeva. [...] olite yop mvedbpa &yov éAdAnocev év alT@. TO Yap eineiv
£pintopal kol TAoow Kol ypnyopd Kol ££10TH KUPLOG Kapdiag, EKoTaTKoD Pripata UTEPYEL TODTA
Kol ovxl mopakoAovBoivtog, GAAG GAAOV XapokTApa UITOBEKVOVTOG TIOPA TOV XOPOKTFApa TOD
ayiov mvevpatog tod &v mpogrtalg AshaAnkotog. See the opposite description of the “correct”
Christian ecstasy in Pan. 48.3.4-3.9: “A prophet always spoke with composure and understand-
ing, and delivered his oracles by the Holy Spirit’s inspiration. He said everything with a sound
mind [...]. And who can deny that Daniel was filled with all wisdom and in possession of his
senses?”

11 Eus. HE V.16.7-8: &vBa @aoi TV TV VEOTHOTWV TPWTWS, Movtavov tolivopa, kata Ipdtov
Aciag avBvmatov, &v émbupia Yuyfg apétpw @hompwteiog dovta mdpodov eig EauTtov T@
AVTIKEEVW Ttveupatogopndijvai Te kal ai@vidiwg &v KaToyfi TVL Kol TIOPEKTTATEL YEVOHEVOV
£vBovoidv GpEacBai e Aalelv kal Eevopwvelv, mapd TO Katd Tapddootv kai katd Siadoxrv
GvwBev Tiig £ékkAnoiag £00g 8fbev mpo@nTEVOVTA. TWV 8¢ KAT EKEIVO KALPOD &V Tf TOV VOBwv
EKQPWVNUATWV GKPOKOEL YEVOUEVWY Ol MEV (G ETTL EVEPYOUHEVW Kol Saov@VTL Kol £v TTAGVNG
TIVEDHOTL DTIEPXOVTL Kal TovG GYAoug TapdTTovTt &xBOpevol [. . .]. The translation of all the pas-
sages (here and elsewhere) from Historia Ecclesiastica is by K. Lake.

12 See Mader 2012, 96-144, who argues for a comparison (and textual relationship) between
the two main reports on Montanism in Eusebius and Epiphanius.
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(continued)

Eus. HEV.16.7-8 Epiph. Pan. 48.3.11-4.3
- “[...] prophesying contrary to the custom - “They are not the words of a rational
which belongs to the tradition and man, but of someone of a different stamp
succession of the church from the from the Holy Spirit who spoke in the
beginning”. prophets”.

In both cases, the description appears to be articulated in three main arguments:

1) A prophetic ecstasy characterized by a loss of rationality, self-possession,
and composure;

2) A prophetic discourse which reflects the irrationality of the ecstasy: words
are incomprehensible, meaningless, and strange;

3) A Montanist prophecy (both in practice and discourse) which is the oppo-
site of “traditional” Christian prophecy.

It is the final consideration of the opposition to ecclesiastical tradition that is
relevant to the description of Montanist ecstasy in the heresiological sources.
Ecstatic prophecy was certainly a familiar religious experience within 2nd-
century Christianity (see Aune 1983, 291-313). In this sense, the description of
Montanist prophetic speech as strange, inarticulate, and incomprehensible ut-
terance could be also interpreted as a reference to glossolalia. Speaking in
tongues was a common practice within the early Christian communities, as
indicated by the fact that Paul, in 1 Corinthians, tries to moderate ecstatic en-
thusiasm so that prophetic utterance could be clearer and understandable.
Therefore, it could be likely that heresiologists refer to glossolalic speech when
they characterize the prophecy of Montanus, Prisca and Maximilla as involving
“strange and incomprehensible words” (Bremmer 2016, 11-18). However, as
Forbes says, “Though it is certainly true that Montanist prophecy was charac-
terized by ecstasy (in the modern sense), and occasionally by oracular obscu-
rity, there is no unambiguous evidence whatsoever that it took glossolalic
form. Indeed, the evidence of Eusebius, who knows of collections of Montanist
oracles and actually cites the contents of some of them, makes it luminously
clear that these oracles were delivered in plain Greek. Nor is there any sugges-
tion at all, so far as I am aware, that they achieved this form by way of any
complementary gift or process of interpretation” (Forbes 1995, 160-161)."> To
sum up, it is likely that the Montanist ecstasy described by the heresiology

13 See Tabbernee 2007, 94-97, for a detailed discussion of glossolalia within Montanist prophecy.
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reflects not a real case of glossolalia but the traditional representation of the
false prophet.” In this specific case, the representation of ecstasy assumes
contours and definitions which concur to reinforce the opposition between
church and heresy by ascribing to the Montanist religious experience the char-
acter of falseness and mendacity.

3 A “phenomenology” of ecstasy

In his article about the ecstasy of Montanus, Daunton-Fear argues that
“Montanist ecstatic trance is thus neither a slanderous fabrication of the oppo-
nents of the movement nor yet the normal mode of Christian prophecy”
(Daunton-Fear 1982, 649). He states that it simply reflects the second form of
trance, that is to say, the so-called “possession”, where all the bodily senses are
limited and the mind is totally suppressed, so that one cannot even recall what
has happened during it. On the other hand, the first form of trance is character-
ized by “visions and out-of-body experiences”: the bodily senses become less
functional and active although the mind remains conscious, where one can recall
what has happened and communicate it to others. This is, according to Daunton-
Fear, the type of ecstasy" experienced by Peter and Paul and also all the Old
Testament prophets. However, Athenagoras describes the Old Testament prophet
in ecstasy as a man inspired by the Spirit which speaks through him like a flau-
tist blowing into a flute (Athenagoras, Legatio pro Christianis 9.1), thereby using
the same traditional metaphor that Montanus also employs in one of his oracles
reported by Epiphanius (Epiph. Pan. 48.4.1). According to Daunton-Fear, this
similarity simply depends on the polemical aim that Athenagoras pursues: wish-
ing to emphasize the superiority of Old Testament prophets, he has to distinguish
between pagan poets and philosophers (with their limited intellects) and the bib-
lical prophets who are divinely inspired, and this legitimizes the reduction of
their human initiative. Daunton-Fear concludes that Montanus, Prisca and
Maximilla could have been influenced by the cult of Apollo in their ecstatic expe-
rience (Daunton-Fear 1982, 650).

This approach follows the theological pattern elaborated by the heresiolog-
ical tradition, which considers the ecstasy of Montanus as a sort of rising of the

14 For a very similar description of false prophecy see the case of Marcus and his prophetesses
in Irenaeus, Adversus Haereses 1.13.3.

15 I use here the terminology adopted by Daunton-Fear. He states that the word ekstasis
“could be used to indicate two different forms of trance: 1) visions and out-of-the-body experi-
ences, and 2) possession” (Daunton-Fear 1982, 649).
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pagan tradition to the surface of the 2nd-century Christianity of Asia Minor.'
Stating that the ecstasy of Montanus is different from that experienced by all the
other hiblical prophets — simply because the latter do not behave like men who
are possessed — means that the separation between true and false ecstasy evident
in Epiphanius is still valid. The fact that the oracle uttered by Montanus is built
on the same metaphor used by Athenagoras to describe the ecstasy of the biblical
prophets is by contrast a relevant detail to prove the inconsistency of the tradi-
tional separation between the two main forms of ecstatic experiences listed
above."” To sum up, the analogy of the vocabulary in different texts describing
different forms of ecstasy could attest to a uniformity of this religious experience
beyond the theological evaluation lying behind its literary representation.

To examine this, we begin with the description of ecstasy in the most ex-
tended account of Montanism within the heresiological tradition. After quoting
the aforementioned oracle of Montanus, in which the prophet in ecstasy is com-
pared to a lyre played by the Spirit, Epiphanius affirms that Montanists appeal to
the Scriptures to prove the validity of their prophecies, claiming that certain sec-
tions from the Scriptures bear a resemblance to themselves. In this case, the bib-
lical verse to which they appeal as evidence of the correctness of their ecstasy is
Gen. 2.21, which reports that God “sent an ecstasy upon Adam and he slept”.
Epiphanius immediately comments:

But Adam’s case was nothing like theirs. In their case God did not mean to fashion a body -
his reason for putting Adam into a trance — and, in his extreme loving kindness, give them
a similar experience. God brought the unconsciousness of sleep upon Adam, not distraction
of mind."®

According to Epiphanius, there is a difference between the ecstasy experienced
by Adam and the ecstasy of Montanus, since the former is like a suspension of
bodily senses, as it occurs while sleeping, while the latter is a deprivation of
mind.'® He then continues:

For it is indeed plain that the sacred scripture was right to call this ecstasy. When someone
is asleep, all his senses leave him and take a rest (eis anapausin). Though the sense of sight

16 See Dialexis 1.5, where Montanus is presented as the priest of Apollo. For the Greek text I
use here the critical edition by Berruto Martone 1999.

17 See Dell’Isola 2015, 198-203, for the investigation of the oracle of Montanus in Pan. 48.4.1,
especially regarding its parallels in the early Christian literature; see also Trevett 1996, 83-84;
Tabbernee 2007, 93-94; Mader 2012, 193-194.

18 [...] v ékotaow Tob Hrvou, oUk Ekotacty pevv (Epiph. Pan. 48.4.5-6). Here the Greek
text of the last sentence quoted in the passage.

19 See Nasrallah 2003, 48.



80 —— Maria Dell’lsola

is there, for example, but does not see; the eye is closed, and the mover in the man, the
spirit or soul, is at rest (hésychazei). If there is an unpleasant odour in the house or even a
pleasant one, the sense of smell is there but does not perceive the odour; this sense has
departed to take a rest (eis anapausin). If there are bitter, or salty or sweet fluids in the
mouth, the sense of taste does not perceive them; it lies in the ecstasy of rest (en ekstasei
tés anapauseos) without doing what it did in the man when he was awake. The ear is there,
but the hearing is not functioning as a sense. And if people are talking in the house it often
does not hear what anyone says unless the man wakes up; for the time being, its function
is suspended. Creatures can be crawling on our bodies, but we do not feel their touch on
our bodies unless their onslaught is severe; the whole body has abandoned its activity for
the rest of sleep (dia tén anapausin tou ypnou). For the body is made of earth and envelops
the soul, and since God made it serviceable to us in this way, it is allowed a time of with-
drawal from its full sensation to a state of rest (eis katastasin anapauseds). The soul itself
does not abandon its function of governance or thought (oude tou fronématos). It often ima-
gines and sees itself as though it were awake, and walks around, does work, crosses the
sea, addresses crowds — and sees itself in more situations, and more striking ones, in its
dreams. But it is not like a madman, or an ecstatic in a transport (ou mén kata ton afrai-
nonta kai en ekstasei ginomenon ekstatikon anthropon). He takes frightful things in hand
while awake in body and soul, and often does grievous harm to himself and his neigh-
bours. He does not know (agnoei) what he is saying and doing, for he has fallen into the
ecstasy of folly (en ekstasei afrosynés). (Epiph. Pan. 48.4.6-5.8)

In the first form of ecstasy the body sleeps as with an anesthetization of the
senses but the mind is awake, while in the ecstasy of the “madman” the mind is
completely passive: it abandons the body leaving him without any guidance or
control, in a physical and mental state that resembles madness. Thus, true ec-
stasy is the one where bodily senses are in the state of anapausis (a key-term
which occurs five times in the whole passage) and hésychia: this status means a
physical condition of rest and relaxation, and especially quiet. By contrast, a
false ecstasy is described as an “ecstasy of folly”, a state of afrosyné, that is to
say, a complete absence of frén, as the seat of mental faculties, perception, and
thought (note that to describe the false ecstatic here the expression ou meén kata
ton afrainonta is used). On the one hand, the soul of a true ecstatic never loses its
fronéma, an alternative term with the same root of afrosyné, to identify the mind
as the seat of thought. On the other hand, the man who falls into a false trance is
not able to recall what he has said or done during ecstasy: his mind is in a state
of agnoia. The verb agnoed means “not to perceive or recognize”, but since it de-
rives from nous, which means “perception/thought” as well as “understanding/
mind”, it also acquires the significance of “absent-mindedness”. In this sense, it
appears to be very close to the afrosyné cited above.

This semantic field could be emphasized by the combination of afrosyne/
agnoia and amathia, the latter being a relevant term in the anonymous account



“They are not the words of a rational man”: ecstatic prophecy in Montanism — 81

of Montanism. That unknown author quotes the words of Miltiades, a writer
who had also written a treatise against Montanists:

But the false prophet speaks in ecstasy, after which follow ease and freedom from fear;
he begins with voluntary ignorance (ex hekousiou amathias), but turns to involuntary
madness of soul (eis akousion manian psychés), as has been said before. (Eus. HE V.17.2)

Miltiades affirms that the false ecstasy of the Montanist prophets resembles
madness, and the way to madness is traced by a particular state of mind that
has been described as amathia. This term derives from manthané (“learn/per-
ceive/understand”), so it acquires the significance of “absence of perception/
understanding” and therefore the same meaning of afrosyné/agnoia.

4 Philo on the religious experience of ecstasy

In his article on early Christian prophecy and its relationship with the
Ascension of Isaiah, Pier Cesare Bori compares the scene of ecstatic prophecy
in Ascension of Isaiah 6 with other descriptions of ecstasy. This comparison
serves to trace similarities and differences within an overall literary discourse
on this specific religious experience (Bori 1980, 367-389).”° One of the texts to
which he appeals for the comparison is De specialibus legibus, by Philo of
Alexandria.?! Certain passages, Bori suggests, reveal themselves as remark-
ably relevant also to the investigation of ecstasy described by Epiphanius in
his personal refutation of Montanism. Philo says:

A prophet possessed by God will suddenly appear and give prophetic oracles. Nothing of
what he says will be his own, for he that is truly under the control of divine inspiration
(enthousion) has no power of apprehension when he speaks but serves as the channel for
the insistent words of another’s prompting. For prophets are the interpreters of God, who
makes full use of their organs of speech to set forth what he wills.?

(Philo, De Spec.Leg. 1.65)

20 According to Bori, in Ascension of Isaiah 6 there is no trace of the diffidence, which has its
origins in the anti-Montanism struggle, that led to denying the identification of prophecy with
ecstasy.

21 See Nasrallah 2003, 36-44, for the investigation of Philo’s taxonomy of ecstasy. See also
Mader 2012, 69-79.

22 The translation of all the passages from De specialibus legibus (here and elsewhere) is by
F.H. Colson.
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He then continues:

For no pronouncement of a prophet is ever his own; he is an interpreter prompted by an-
other in all his utterances, when knowing not (en agnoiai) what he does he is filled with
inspiration (enthousiai), as the reason withdraws and surrenders the citadel of the soul to
a new visitor and tenant, the Divine Spirit which plays upon the vocal organism and dic-
tates words which clearly express its prophetic message. (Philo, De Spec.Leg. 4.49)

A further confirmation of this description of the prophet as a passive instru-
ment of God’s will can be found in Quis rerum divinarum heres sit:

For a prophet (being a spokesman) has no utterance of his own, but all his utterance
came from elsewhere, the echoes of another’s voice. The wicked may never be the inter-
preter of God, so that no worthless person is “God-inspired” (enthousiai) in the proper
sense. The name only befits the wise, since he alone is the vocal instrument of God, smit-
ten and played by his invisible hand.? (Philo, Quis Haer. 259)

Two issues are crucial here and combine all the passages cited above:

1) The prophet is just an interpreter who does not say anything of his own,
since his words are prompted by God speaking through him;

2) Since the prophet is just an instrument of God’s voice, he finds himself in a
physical and mental condition of not knowing what he is saying and doing,
because his reason “withdraws”.

The first issue does not trace the well-defined line of separation between the
two main forms of ecstasy elaborated by Epiphanius: in both cases, the divine
inspiration presupposes a passive role of the prophet who becomes the bodily
instrument of God’s voice. On the other hand, the second issue marks a consid-
erable divergence between the two forms of ecstasy: the statement that the pas-
sive role of the prophet entails the loss of reason, with the inability to be
conscious of what he himself is saying or doing, accords with the second form
of ecstasy in the argument of Epiphanius. Furthermore, it is not by chance that
Philo uses the term agnoia, which refers to the unawareness of what is being
uttered, denoting thus a status of “absent-mindedness”.

More significantly, there is another fundamental key term in all three of the
aforementioned passages: enthousiazo, meaning “to be inspired or possessed by a
god, to be in ecstasy”. The verb, with its general significance, occurs in other pas-
sages of Christian writings. For example, in Contra Celsum Origen refers to it when
describing the usual process of divine inspiration experienced by a Christian

23 Transl. by F.H. Colson and G.H. Whitaker.
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reader of Scripture.” Also in this case, it is no coincidence that the anonymous
author in Eusebius employs exactly the same verb to describe the beginnings of
Montanus’ prophetic activity (Eus. HE V.16.7-8). Such verbal coincidence attests
to a common pre-existent vocabulary on ecstasy which all the authors draw on to
trace a general description of the ecstatic experience. Ultimately, the same lan-
guage of ecstasy is here common to Eusebius, Philo, Epiphanius, and Origen; this
commonality provides evidence of a shared linguistic substrate at the heart of
each literary representation of ecstasy as a religious experience.

5 Celsus against the Christian prophets

‘There are many’, he says, ‘wWho are nameless, who prophesy at the slightest excuse for
some trivial cause both inside and outside temples; and there are some who wander about
begging and roaming around cities and military camps; and they pretend to be moved as if
giving some oracular utterance. It is an ordinary and common custom for each one to say:
“I'am God (or a son of God, or a divine Spirit). And I have come. Already the world is being
destroyed. And you, O men, are to perish because of your iniquities. But I wish to save you.
And you shall see me returning again with heavenly power. Blessed is he who has wor-
shipped me now! But I will cast everlasting fire upon all the rest, both on cities and on
country places. And men who fail to realize the penalties in store for them will in vain re-
pent and groan. But I will preserve for ever those who have been convinced by me’”. Then
after that he says: ‘Having brandished these threats they then go on to add incomprehensi-
ble, incoherent, and utterly obscure utterances, the meaning of which no intelligent person
could discover; for they are meaningless and nonsensical, and give a chance for any fool or
sorcerer to take the words in whatever sense he likes.”

Celsus, Origen says, is here comparing all the ancient prophets to some other
prophets who were still active in his time both in Phoenicia and Palestine. This
being said, he does not state their religious identity. Putting aside the question
about the real identity of the oracle quoted here, I would like to focus my attention
on the language used by Celsus to describe the ecstatic behavior of these prophets.

Here Celsus presents the prophetic words uttered by them as agnésta (“un-

known”, “that does not sound familiar”); paroistra (“delirious”, “attesting that
they are produced by a state of excitement or delirium”); and adéla (“obscure”,

24 Orig. C.Cels. VL.5.

25 Orig. C.Cels. VIL9: [...] TadT émavatewdpevol mpootibéacty E@eEfig Gyvwota kol
TapoloTpa Kai vt &SnAa, MV TO PV yv@pa ovdels dv Exwv vobiv ebpelv Suvalto- doagpi Yop
kal 10 pndév, avonTtw 8¢ f yonTL mavtl mepl mavtog dopurv évidwaoty, dmn BovAetal, TO
Aex0ev o@etepileoBal. Transl. by H. Chadwick. Here the Greek text of the last sentence quoted
in the passage.
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“not visible or manifest”). Further, he declares that no reasonable person (ou-
deis echon noun) can grasp the true meaning of these words. After that, he goes
back again to emphasize the words uttered by the prophets, describing them as
asafé (“indistinct” (to the mind), “uncertain”, “obscure”). Celsus then concludes
with a final sharp assessment that refers to magic, here represented as a negative
counterpart of prophecy: namely, a symbol of falsehood in opposition to prophecy,
which is obviously marked by a higher level of truth. He affirms that the words
uttered by the prophets are so unintelligible that they give “to any unreasonable
person” (anoétoi) or “to any magician” (goeéti) — thus, to anyone who proves to be
a charlatan — the chance to use them as he wishes.

This lexical apparatus, which entails a well-defined semantic field, seems
to share a number of elements with the vocabulary of ecstasy in the accounts of
Montanism within the heresiological tradition. For example, agnéstos is a deriv-
ative form of the verb gignosko, and as such, it is very similar to agnoia regard-
ing its meaning; anoétos (emphatically stressed here by the expression oudeis
echon noun) derives from nous, so it recalls directly the “absent-mindedness”
which the same agnoia refers to.

More strikingly, the overall assessment expressed by Celsus to describe the
prophecy of these “inspired persons”, whom he attacks in his polemic, appears
considerably similar to Epiphanius’ comments on the Montanist oracle in Pan.
48.4.1. Celsus presents the prophetic words as obscure, unintelligible, and incom-
prehensible. Similarly, Epiphanius maintains that the words uttered by Montanus
are distorted and meaningless. So much so that they cannot even “stand up”.

6 Conclusion

In talking about possession as religious experience, Ann Taves affirms “[...]
the relationship between trance, a commonplace boundary phenomena, and
possession, a social construct, provides a good vantage point for examining the
complicated relationship between the psycho-physiological and social dimen-
sions of experience. To differentiate these aspects of the phenomena, anthro-
pologists typically distinguish between the psycho-physiological concept of
trance and the cultural concept of possession” (Taves 2009, 78-79). Then -
after stating that possession does not necessarily require trance in the neuro-
logical sense, since there can be trance without possession and possession
without being in trance - she concludes that “since the presence of physiologi-
cally verifiable trance does not determine whether a performance is successful
or not, historical and ethnographic work is required to discover the cultural
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distinctions that subjects and observers use to decide if phenomena are authen-
tic, fake, or pathological in various contexts” (Taves 2009, 81).

In the particular dynamic which links together actual religious perfor-
mance and the perception of it experienced by observers and narrated by them-
selves, the role of these observers becomes extremely crucial; this is especially
true of all the literary contexts where there is not any first-person narrative by
the individual who has directly experienced the religious phenomenon.

In the case of Montanism, it is in the heresiological sources that we can
find the only detailed analysis of the ecstasy experienced by the Phrygian
prophets and prophetesses. That means the description of ecstasy is included
within a broader literary context aiming to refute the religious experience of
the heretics. However, the heresiological description of Montanist ecstasy
stands as an exhaustive and detailed report. It traces the entire articulation of
the ecstatic process throughout its course. In some cases, as in Panarion 48,
the description of ecstatic prophecy even has been included within a broader
theoretical discussion about the main forms of ecstasy, thus acquiring further
consistency and efficacy. There is therefore a tension between ecstasy as a
real experience and the literary constraints which seek to depict it according
to a polemical intent. In this way, a religious experience which is real and ob-
servable tends to be subject to the domain of the controversial discussion.
This means that the polemist imposes a sort of overlapping between a neutral
description of ecstasy and a personal evaluation of it.

However, the vocabulary used in the traditional descriptions of Montanist ec-
stasy allows us to establish a comparison with other texts that also contain de-
scriptions of ecstatic prophecy. The similar language in different writings seems
to attest a uniformity in narrating the same religious experience. Therefore, the
vocabulary becomes the instrument of the deconstruction of the value judgment
expressed by the author’s personal assessment. In the end, this shows that the
concept of “false” related to a religious experience depends entirely on the ob-
server’s intentions.
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Nicole Belayche

Kyrios and despotes:

addresses to deities and religious
experiences

Abstract: Addresses to deities as kyrios/a and despotes (“master” or “lord”) top
a list that encompasses a rich lexicon of divine rulership. My study tackles two
combined issues raised by these two onomastic attributes: (1) do they betray
mainly the memory of a more peculiar and closer religious experience of deities
than do other addresses? (2) to what extent do the two terms express a promi-
nent status of the experienced deities leading towards a “henotheistic” inter-
pretation, as usually conceptualized by modern research? The collection and
study of epigraphic testimonies invited me to distance my conclusions from
both the three features generally recognized when deities are praised thus
(slave’s submission, oriental flavor and henotheism) and current interpreta-
tions that treat the two terms as synonymous, as if expressing the same kind of
experience of the deity. In the three geographical — thus cultural — areas under
scrutiny, where these ritual epithets are the more numerous (the Levant,
Thracia and its surroundings, and Egypt), any divine power is implicitly kyr-
ios in his/her own sanctuary. Despotes might be a better candidate for advo-
cating an evolution towards a hierarchical/henotheistic conception of the
pantheon and its expression in specific religious experiences.

elolv Beol oMol kai kot moANoi.!

£vBa o€ Eyvwv, MavdoiAL,
fillov 1OV mavtenénTnV Se0mdTNY, ANAvTwV Baciiéa.’

In the first Letter to the Corinthians, quoted above in excerpt, Paul noted the multi-
plicity of gods and kyrioi in order to distance his faith, and his God, from the con-
ception of a plural divine world. For approaching both the topics of the structure
and functioning of polytheisms throughout the kaleidoscopic aspects of divine

1 Paul, Ep. Cor. ], 8, 5: “there are many gods and many lords”. I thank Dan Dana for our dis-
cussion on Thracia and its surroundings.

2 Bernand 1969, no. 166, 1l. 7-8, at Talmis (Kalabsha, Nubia), 1st-3rd century CE (= SB 4127):
“Then I knew you, Mandoulis, the sun, all-seeing Lord, Master of everything”.

@ Open Access. © 2020 Nicole Belayche, published by De Gruyter. This work is licensed
under a Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110557596-006
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powers / ‘puissances’ (J.-P. Vernant),? and the kinds and deepness of religious ex-
periences, addresses to deities — the more so the epicleseis (i.e. ritual epithets) that
deities are given in epigraphic dedications — offer an avenue.* Considering the
theme under scrutiny, “experiencing the religious”, I choose to focus on this cor-
pus of written evidence because literary texts (novels and poetry mainly) narrate
religious experiences through imaginative discourses, even when they rely or
could rely on actual facts — thus endless discussions on the historical value of
some texts like Apuleius’ Metamorphoses XI. Epigraphy also has its discursive
rules and strategies, notwithstanding stereotyped formulas; yet the fact that the
author of an inscription usually speaks in the first person betrays a different stage
and network of mediation, among which that of the temple authorities where the
inscription is set up. Moreover, comparing lists of Latin and Greek epithets in liter-
ary evidence (Bruchmann 1893-1902; Santoro 1974; Ronchi 1974-1977) and in-
dexes of epigraphic publications, demonstrates that the range of epithets is
far larger in the first category.’ Artistic creation left more freedom, imagina-
tion and space for inventiveness than cultic communication, as the prose
writer Aelius Aristides complained.®

In historiography, some of these ritual epithets are considered as reflect-
ing testimony both of more intense or intimate experiences of the gods, and a
state of submission of the worshipper that would be characteristic of an
‘Eastern religiosity’ (Pleket 1981, 176). Addresses to deities as kyrios/a and
despotes (“master” or “lord”) top a list that encompasses a rich lexicon of di-
vine rulership. My study tackles two combined issues raised by these two epi-
thets: (1) investigating whether they betray mainly the memory of a more
peculiar and closer religious experience of deities than do other dedications;
and (2) appreciating to what extent the two terms express a prominent status
of the experienced deities leading towards a “henotheistic” interpretation, as usu-
ally conceptualized by modern research. Such an inquiry opens towards a large

3 Vernant 1985, 362: “Les dieux helléniques sont des Puissances, non des personnes”. Cf. Bonnet,
Belayche et al. 2017.

4 E.g. out of a long bibliography, Belayche et al. 2005. The research group “Mapping polythe-
isms” headed by Corinne Bonnet (Toulouse, FR) proposes now the syntagma “attribut onomas-
tique”, Bonnet et al. 2018.

5 See for instance in Latin texts the numerous portraits of any deity as “potens” (Aesculapius,
Amor, Apollon, Ceres, Dis, Fortuna, Juno, Jupiter, Lar, Liber, Mars, Neptune, Pan, Priape, Rome,
Silvanus, Terra, Venus, Vesta), with or without their sphere of power (Armipotens, Ignipotens,
Salsipotens, etc.), while potens is rare in epigraphic dedications and restricted to a few deities
(Diana: CIL 3, 1418 and 11, 3198).

6 Aelius Aristides, Eig Tov Z&pamwv (Or. 45), 1-3.
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horizon in history of religions, in so far as kyrios/a and despotes are not neutral
terms as we shall see.

The collection and study of epigraphic testimonies invites me to distance my
conclusions from current interpretations that treat the two terms as synonymous,
as if expressing the same kind of experience of the deity. Actually, their uses reveal
different religious connotations within the three geographical — thus cultural -
areas where these ritual epithets are the more numerous: the Levant, Thracia and
its surroundings, and Egypt.” At the very least they display significant nuances
that will be underlined. Even in the Near East — where kyrios/a has a large range
of meanings, yet with little clear evidence of direct experience of the divine (as in
epiphanies for instance), and where despotes is rarely attested before Christian tes-
timonies (from the 5th century onwards)® — for the most part, kyrios/a designates
an authoritative status of the deity within a sanctuary. In the three areas under
scrutiny, increasing attestations of the two terms during the imperial period ac-
cords with the social trend towards glorification of powerful figures, either divine
or human, that flourished within the contemporary context of civic competitions
(see e.g. Belayche 2010, with previous bibliography). Viewed from this social his-
tory perspective, kyrios participates in an evolution that coined the religious lan-
guage in the Roman Eastern Mediterranean, putting emphasis on a political
lexicon (“épithétes de puissance” in French, “Machtepitheta” in German)® in line
with competitive concerns in civic societies of the time.'® Voicing a masterly
status within a community of gods and humans, addressing a deity as kyrios
does not say a lot about a theological conception of the “société des dieux” (J.-
P. Vernant) itself. Despotes, in contrast, is more frequently used when wor-
shippers experience the divine personally, through oracles, dreams, or other
similar specific experiences, as Egyptian testimonies will demonstrate clearly.

After some necessary historiographical reminders, I shall first examine
Levantine evidence, since the prevalent scholarly position on the term kyrios
stresses both an “oriental connection” and submission to deities. I shall then
pass to the two other areas rich with attestations, searching for eventual differ-
ences. The Thracian repertoire of kyrios/a will demonstrate a literal use of the
term for identifying divine powers — as masters of the (cult) place. Finally,
Egyptian documents will show a clear distinction between kyrios and despotes
in relation to worshippers’ religious experiences.

7 The demonstration will not refer to the exhaustive repertoire of attestations for reasons of
space.

8 Cf. the Christian formula £ig ©e6g, 6 Mdvtwv AeomoTNG.

9 Cf. Chaniotis and Chiai 2007, 121.

10 For acclamatory epithets, Chaniotis 2009, 208-213 and Chaniotis 2010, 130-131 n. 80.
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1 Kyrios according to the “orthodox” thesis
(H.W. Pleket)

These historiographical observations are intended to draw attention (though
briefly) to a possible hermeneutic bias arising from the Jewish use of Kyrios as
one of the Greek designations of the Jewish God in the Septuagint' (and then
its Christian application to Jesus Christ),'”” when interpretations of epigraphic
addresses to gods/goddesses as kyrios/a are at stake. There is not much evidence
to single out the term in traditional, Greek and Roman, religions. Few testimonies
come from ancient Greece."® Classicists list kyrios within a large category of epi-
thets of power and sovereignty: “master of” the house, and then of the empire,*
“the one who has authority over” (e.g. the parthenoi), “lord” or “monarch” like
dominus in Latin (Chantraine 2009 [1968-1980], 578-579). Actually, Zeus can be
kyrios in archaic and classical Greek poetry and drama,” as are other deities. Yet
Greek gods’ sovereignty is rather termed with other words in literary or epi-
graphic evidence (like the oracular tablets from Dodona): potnia, anax,'® basi-
leus, despotes (generally only in specific contexts),"” despoina. Starting from
the basic, literal meaning, historians of religions rightly stress the vertical re-
lationship between gods and men as expressed in the ritual uses of kyrios.

11 See among many epigraphic examples: IJO 1, 70 = IDelos 2532 (Rheneia): G£1@ TOV B0V TOV
VPLoTOV TOV KUpLOV T@V Tveupdtwy. For Philo of Alexandria, De mutatione nominum 11-12,
God is Kyrios, but this is not a personal name. The reference book is Baudissin 1926-1929, dis-
cussed by Cerfaux 1931 for the shift from the Tetragrammaton to “le Seigneur qui s’est attaché
son peuple”. On the question of the use of Kyrios or the Tetragrammaton in the Septuaginta,
Pietersma 1984 and Harl 1986, 51-52.

12 See among many epigraphic examples: MAMA III, 112 (Cilicia): tade Aéyet K(Dplo)g
TavTwKpatwp (sic). The standard book is Bousset 1913. See also TWNT III (1938), s.v. K0pLog
(W. Foerster) and SDB 5 (1957), s.v. “Kyrios” (L. Cerfaux), col. 199-228; Nock 1928 [1972], 74-77.
13 Thus this chronological precision by Versnel 2011, 304, when defining henotheism:
“Though most of the elements analyzed above [i.e. the nine characteristics of henotheism] can
already be found sporadically in earlier periods, their amalgamation into one structural com-
plex is specifically characteristic of the religious mentality we have been discussing.”

14 E.g. Trajan in Cilicia (in 106-115), Bean, Mitford 1965, 26 no. 30, 1. 2-3: 1@ kupiw cwTiipL
Kal eVepy£Tn T0D KOOpOU. See also many dedications Tfi kupig matpidt, e.g. SEG 7, 852 and 858
(Gerasa, 2nd century).

15 Pindarus, Isthm. V, 52 (6 névtwv kVplog) and Euripides, Iph. Aul. 703; see also Aristophanes,
Plut. 748.

16 E.g.in 350-200 BCE, Lhote 2006, no. 23, 1. 2: 8éonota &vaf Zeb Naie kot Awwvn .. .].

17 Cf. Dionysos acclaimed by the chorus as 8¢omota 8éomota in Euripides, Bacchae 583; an
Attic defixio (imprecation) addressed to the masters of the underworld, IG III, App. 94: [@]
Seonot[a]L xBovion kai £[r]ithvBloL
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Yet, upon interpretation, the dominant trend is that kyrios would betray a po-
litical (monarchic) and “oriental” religious conception, which spread in the
Eastern Mediterranean from the Hellenistic period onwards.

I shall limit the review to two great scholars who marked important steps:
from Arthur Darby Nock in 1925 to Hans Pleket in 1981 (for Latin evidence,
Veyne 1986). Their interpretations of kyrios put emphasis on religious behaviors
presented as obeying divine orders (after formulas like “kata suntagma / onar /
epitagen”, etc.) or describing the worshippers as slaves of the deities — thus its
examination in the magnum opus of Franz Boémer on the religion of the slaves.®
In Nock’s words in 1925:

That conception of the gods as absolute rulers [...] becomes prominent in Hellenistic
times and finds expression in such titles as kyrios, despoteés, tyrannos. The gods were as-
similated to the absolute monarchs of the East. [Nock, 1925 (1972), 47]

Three years later, the great master of Harvard singled out a turning point in the
Hellenistic period after the classical, literal use of kyrios:

the nuance of Kyrios depends on the person or god to whom it is applied; it can be a mere
courtesy title, like “Master” in English. In Christianity, just as in many Hellenistic cults, it
implies a belief in the divine overruling of the individual, who receives commands from on
high. [Nock 1928 (1972), 87; my emphasis]

In 1928 already, A.D. Nock envisioned my two present issues (a status designa-
tion and a personal relationship), yet with the hermeneutic model of his time,
asserting a praeparatio to Christianity by the Hellenistic, and then Roman, reli-
gious evolutions. The consensus on gods honored as kyrioi by dobAol 6eoD,
according to an “oriental” conception, was revisited by Hans Pleket in 1981
(esp. 174-178). Though recalling documents going back to classical Greece, he
reasserted the oriental influence during the post-Classical period, mirroring mo-
narchic systems:

this dependency is strengthened and disseminated in the Hellenistic-Roman period under
Oriental influence and in connection with the rise of autocratic political systems."
[Pleket 1981, 155]

18 Bomer 1961, esp. 193-214. Yet in the sanctuary of the Mother of Gods at Leukopetra
(Macedonia), the common formula for a slave’s manumissions (008eig £ote KUpLOG fi POV Ty
0edg, I Leukopétra, no. 90 in 238-239) does not transform the newly free man into a sacred
slave. He gets his freedom while entering into the patronage of the Mother and becoming her
cliens, thus with no other possible master (kyrios/dominus).

19 Pleket 1981, 179 considers that the social structure offered a favorable field to this “ideology
of power”; for a discussion of the dialectic between freedom and tyranny as a conscious
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Actually one rarely finds the entry kyrios in indices of books on Greek and Roman
religions, even when religion in the Hellenistic Near East is under discussion (e.g.
Bonnet 2015). On the other hand, all dictionaries or lexica of the Bible or the New
Testament (see above n. 12) have the item,”® when they refer to the previous use
of the term (the Pentateuch was translated in the 3rd century BCE). They all argue
for what Pleket calls the “orthodox” version, after recalling the Semitic words
translated by kyrios — Ba’al/Ba’alat (Lord, Dame) and Adon (Master).* Following
this interpretation, kyrios is connected to an “oriental” context or influence (what-
ever ambiguities vested with the term, Belayche 2000) characterized by the two
aforementioned interwoven features: an absolute authority of the divine power
who, consequently, rules over worshippers enslaved to it, in contrast to the liber-
tas of the traditional, contractual relationship with the gods. A third feature also
rests on such a basis: addressing a deity as kyrios accords with the “henotheistic”
conception of pagan theology during the imperial period.??

Evidence called to support the argument is far from displaying the advo-
cated features — to say nothing of the current debate on the existence of divine
rulership in Greek classical, polytheistic thinking (recent, comprehensive anal-
ysis in Versnel 2011 and 2017). First, the collection of epigraphic evidence hon-
oring deities as kyrios/a in the Roman period does not single out the Near East
(possibly for reasons of conservation),”> when compared to Egypt (following an
enduring tradition) and Thracia (and surrounding areas). Secondly, a relatively
small amount of documents is found in Anatolia, although the worshippers’
submission is an unquestionable characteristic of the so-called confession
texts.?* These general observations prompt further examination.

ambiguity, Versnel 1998, 72-95. Pleket is followed by Versnel 2011, 287, for henotheistic trends
(“This divine absolutism in many respects imitates the model of the worldly autocracy so typi-
cal of Hellenistic kingship”), but not for the “oriental” influence (128-129).

20 One recent example, Van der Toorn et al. 1999, s.v. Kyrios (D. Zeller, 492): “the designation
kyrios for gods is mainly a non-Greek, oriental phenomenon from Hellenistic and Roman
times”.

21 Cf. L’DNY LMLK’STRT ‘L HMN (“To my Lord, to Milkashtart, god of Hammon”), quoted by
Bonnet 2015, 318 (TSSI 111, 32).

22 It is one of the “nine characteristics of henotheistic religion” (the fifth one: “cultic worship,
personal submission to the god”) of Versnel 2011, 289-296.

23 The PHI Greek inscriptions database (http://epigraphy.packhum.org/) is not helpful for set-
ting proportions because the term is frequently used in socio-political (patronage and emper-
ors) and Christian contexts.

24 Two testimonies only: Petzl 1994, no. 68, 16 (Men kyrios of Tiamos), and 123, 2 (Apollo
Lairbenos; it is not a formulaic designation though there are plenty of acclamatory epi-
thets, see above n. 10).


http://epigraphy.packhum.org/
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2 Kyrios/a translates
as Ba’al/Ba’alat or Adon in the Levant

The majority of Near Eastern dedications addressing their deity as kyrios/a comes
from Syro-Phoenician and Arabic regions: coastal Syria, the Anti Lebanon from
Bekaa to Hermon, and further east on the Hauran plateau to Gerasa and Bosra
on the south, and north to the Euphrates. In these regions, the more so in hinter-
lands, local traditions of numerous divine masters were vivid, and they were
even perpetuated thanks to Hellenization, as brilliantly demonstrated by Glen
Bowersock (1990).

Kyrios/a is a literal translation of Semitic divine appellations: Ba’al and
Adon for gods, Ba’alat for goddesses. Like in the Phoenician history of Philo of
Byblos — BeeAadunv, 6 ot mapa DoiviEl kvplog ovpavod, Zevg 8¢ map’
"E)\chlv25 — the bilingual dedication of Seleucos (Bar’ateh in Palmyrenian), son
of Lucius, leaves no doubt on the equivalence, though the use does not echo
per se a specific religious experience of the god (PAT 1089). In 31 CE - thus be-
fore Dura-Europos entered the imperium of Rome, though the presence of Rome is
already perceptible in anthroponymy — Seleucos and his son Ababouis (bbwhy) of-
fered a statue (to[v] dv8piavta) — probably the relief — t@ Asl kvpiw / b’ISmyn in
three “languages”: Greek, Palmyrenian Aramaic, and iconographic (thanks to the
sculptor / glyptes laraios / Yarhai). The document was found in a small structure
(thus called “temple of Zeus kyrios™) possibly erected c. 28 CE by immigrants com-
ing from Palmyra.?® The inscription engraved on the plinth of the relief (Fig. 1) at-
tests to the translation of the Aramaic Ba’al Shamin as Zeus kyrios. There is only
one other testimony in Dura: a Greek graffito dated to c. 210 CE, inscribed on a wall
of one the rooms of the Roman praetorium that enclosed the temple of Artemis-
Azzanathkona.” It can be surmised that Aramaic was Seleucos’ mother tongue,?®
for he calls Ba’al Shamin “Ih”, “my god” (with the suffix of ownership). This is a
very thin clue for asserting a deep personal relationship of Seleucos with “his”
god. Testimonies are more numerous in the Hauran, and that of Decimus Lucius
Fabianus, a Roman legionary (legion unknown after the break of the stone) is
more demonstrative for the point: he thanked “Zeus the Lord” for having been

25 Baumgarten 1981 ap. Eusebius, PE I, 10, 7 (= Jacoby, 790.F, 2, 46) and 149-152.

26 Downey 1977, 31-34 and 208-210, no. 10, pl. 4, fig. 10 (= LIMC 3, s.v. Zeus, 75-76 no. 1, pl.
62). Cf. Dirven 1999, 115-117 and 211-222 no. 5, pl. Il and fig. 6 for the plan of the temple.

27 Rostovtzeff 1934, 161-162 no. 483.

28 On the complex Syrian “Greekness” in Dura, Andrade 2013, 211-232 (229-231 for the
Seleucos monument).
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Fig. 1: Yale University Art Gallery, 1935.45 (https://artgallery.yale.edu/collections/objects/6833),
public domain.

propitiated (i\[aciag xdpwv]).” Yet these two documents are isolated in the whole
corpus analyzed below and cannot generate a systematic connection between the
onomastic attribute and a specific religious experience.

Coming back to Seleucos in Dura, his relationship with Ba’al Shamin in
Aramaic (lh) is not paralleled in the Greek version of the dedication, nor in the
relief. The latter pictures a commonplace sacrificial homage with Palmyrene
iconographic features (Fig. 1). The god is seated, with his upper body facing the

29 Littmann, Magie Jr., Stuart 1915, no. 665 (= IGRR 3.1297): Aii Kupig/ [e]loxnv iN[aciag xéptv /
Aéx]pog Tlov]/[Atog @a/[Blavog / [otplatiwt(g] / [Aeyel@vo<g> [. . .].
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viewer but his legs on profile, wearing a calathos and holding a bunch of fruits
and grains in his right hand. A man wearing a himation is standing on his
right, probably an image of Seleucos bringing a ram as an offering (?). The de-
piction of a master god, provider of prosperity, expresses one of the providen-
tial features of the atmospheric Lord of the Heavens (Ba’al Shamin).

The Greek translation might sound redundant, as the prominent status of
local ba’alim®® was regularly interpreted in Greek by the master god Zeus’ the-
onym, specified by an epichoric epithet (e.g. Zevg Aapaockévog), when the
Semitic naming was not just transliterated, like BeeAodpnv or BaApoapkwd (Lat.
Balmarcod). Seleucos’ Zeus kyrios version might intend to stress the mastership
of the cult place, yet without any emphasis on a particular experience.

In the Hauran also (Sourdel 1952, 25-27), Zeus is honored as kyrios during
the reign of the emperor Claudius. The area, then, was part of the land of the
Herodian tetrarch Agrippa II, once it had been separated from the Nabatean
sphere of influence half a century before. At Sanamein-Aire (50 km south of
Damascus), three brothers with local or Hellenized names (Eunomos son of
Hector, Aias and Nikaios), offered to Zeus kyrios some building (toito 10 pépog)
in the “temple” (oikoSopfoat év 1 iep®), “by piety and as a thanksgiving”.”!
The temple is unlocated (unlike the Severian Tychaion, Dentzer-Feydi 2010). Yet
the naming of the god as kyrios is consistent with the context of a cult place em-
bellished or enlarged by the dedicants. The occasion for the dedication evokes
regular religious homages, reinforced probably by euergetic concerns. The epi-
thet of the god expresses in Greek a masterful position in his sanctuary, with no
hint of specific experience of the god. One can read a similar semantic use in a
consecration to a local ba’al (he is matp@og) with a celestial field (he is o0péviog)
at Damas:*? once both his divine field and link with the dedicant have been des-
ignated, his status is explicitly stated (“the Lord” with article). In Bosra, the dedi-
cation of Gaius Iulius Maximus, a soldier of the Illa legio Cyrenaica, “to Zeus
kyrios and Hera, ancestral gods”>* points more probably towards a Roman con-
text — Jupiter and Juno addressed with a local formula crossing a Jupiter dominus

30 Cf. PAT 1572, a bilingual dedication in Palmyra; in Gerasa a Zeus Kronos (Bel? Saturn?),
SEG 7, 862. More generally Kaizer 2002, 83-84.

31 Littmann, Magie Jr., Stuart 1915, no. 655/2, in 45 CE: £TOUG MESU>TITOV TiG <fyepoviag>
Avtokpato/pog Tiepiov K<A>avdiov Kaioapog Zefag/tod Teppavikod Ebvopog “Exktopog / kal
Alag kai Neikatog a8ghpot qpEav oiko/Sopfioat &v T iep@ ToUTo TO pépog / £k T@V idiwv T@ Al
Kupiw gvoePeiag k/al evyaploteiag Eveka.

32 SEG 1, 546: @@ Ovpaviw / Matpww T@ ku/piw Avciag 6 kol An/uATplog AnunTpi/ov €k T@V
iBlwv / eboeBdg &védn/Kev.

33 IGLS X111, 1, 9002: Au [K]ypiw kai “Hpa Beoig matpworg, T(aiog) TovAog Ma<E>1pog otpat
(lwTng) Aey(1@dvog) y 'Ku(pnvaikiig.
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in Latin — than towards an interpretatio of local gods, for Hera did not match
with local goddesses as far as I know.>*

Such a crossing between two cultural traditions of master gods is widely
illustrated at Berytus/Heliopolis, the more Roman of the Phoenician coastal cit-
ies, where every god with a public sanctuary is kyrios/a. In this Roman colony,
there is a combination of an indigenous tradition — exemplified by the translit-
erated BoApapkwd (Lat. Balmarcod), the “Lord of Dances (koipave kWpwv)” in
his sanctuary of Deir el Kala® — with the colonial creation of Jupiter, Mercurius
and Venus, for whom the Latin conception of dominus/a was vested with a wel-
comed local look.>® A late dedication (250-300 CE) “to Hermes Lord Savior” was
engraved by worshippers with local or Hellenized names on the moulding of an
altar adorned with a caduceus within a crown.”” The altar was found in the
extra-urban sanctuary built on the Cheikh Abdallah hill (to the south of the col-
ony), where a written boundary stone delimited Hermes’ territory.>®

A reverse bronze coin struck by Heliopolis under Philip the Arab (Fig. 2)
pictures the temple on a rocky hill with a stepped path, with the purse and
the caduceus in the field. Three Latin dedications found in the sanctuary call
the god dominus. They were commissioned by well-known Berytan families
(the Afidenii, Statilii and Tittii) and betray a Roman context in many respects:
onomastics, nomenclatures, military functions and epigraphic formulas.>® The
fact that a god is called kyrios in his cult place is an expected designation of his
ownership status and crosses many testimonies of deities honored as dominus/a
in Latin. In the colony of Berytus/Heliopolis, the majority of homages to Mercurius
are in Latin. All (but two) are offered Mercurio domino,*® thus suggesting a

34 Pirenne Delforge and Pironti 2016 do not examine Roman evidence.

35 Cf. Rey-Coquais 1999, 626—627; Aliquot 2009a, 138-139; Belayche and HosSek 2011, 389-391.
36 Cf. HoSek 2017.

37 SEG 38, 1562: ‘Eppii Kupiw / Zwtijpt / Zooupuog, A6dotog, I— —, / Addwpog viol Adpou AP
38 Cf. Aliquot 2009a, 294 for archaeological data, and 207-211. See also Aliquot 2009b.

39 IGLS VI, 2737: Mercuri/o Dom(ino) / L(ucius) Afidenus / Stati[li]a[nus] / Val[ens]; Salamé-
Sarkis 1987, 130, no. 7: (Mercu[ri]/o do[m(ino)] / Tittia / Severa / Rufilli / [—]); 131 no. 8:
Mercurli]/o dom(ino) / Stat(ilius) Afide/nus L(uci) f(ilius) Fab(ia tribu) Ru/fillus, praefectus /
fab[rum], tri(bunus) mil(itum) / leg(ionis) V Mac(edonicae) / v(otum) l(ibens) a(nimo) s(olvit).
40 Cf. AE 1924, 1138 (Berytus): Mercurio / Domino / Q(uintus) Antonius / Eutyches /
Sacerdotia/nus pro sallu]/te sua et uxo/ris et filio[r(um)] / v(otum) I(ibens) a(nimo) s(olvit); AE
2009, 1572 (Berytus): [Mer]curio Domin(o) / [e]x responso Apolli/nis C(aius) Iulius Her/mes
Cinnamu(s] / geometra. Venus, who is the more Roman figure of the “triad” (see HoSek 2012,
402-409) is domina as well, AE 1924, 137 (= Triade 1, no. 212): Veneri Dom(inae) / Caninia pr(o)
s(alute) s(ua) / et Q(uinti) et fil(ii) Max(imi) / v(otum) I(ibens) a(nimo) s(olvit).
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Fig. 2: SNG Copenhagen 435, Philip the Arab, used by courtesy of CNG, www.cngcoins.com.

formulaic designation with a Roman inspiration.*' This is confirmed by a dedication
from a village which honors “Mercurius lord of the village of Ham (Mepkoupiw
Bwpivw k®png X&pwvog)” — with Lat. domino transliterated — on the occasion of the
building of his temple.*> When comparing these testimonies to the one of Hermes
kyrios, both express an authoritative status of the god, crossing two traditions, domi-
nus and ba’al. Linguistic transfers were not one-way processes, whatever their ap-
parent direction, and the building of the figure of Mercurius through his namings
combines many features, both local and transferred ones, of the “tuf culturel”,
to speak with Louis Robert for Anatolia (Ho$ek 2012, 260-273).

With Jupiter and Venus, this Mercurius/Hermes was one of the three figures
of the so-called “Heliopolitan triad”, a modern reconstruction that recent re-
searches invite rightly to dismiss.*®> The religious identity of the Heliopolitan
Mercurius raised many debates recently as well. Julien Aliquot studied the god’s
pre-Roman presence in Lebanon, for the caduceus is displayed on coins’ reverses
of the Iturean tetrarchs of Chalcis in the 1st century BCE. He emphasized
Mercurius’ quality of being a messenger, akin to the Palmyrenian Malakbel,
which would have put a dominus/kyrios like him in a secondary rank (Aliquot
2009b), if the “triad” actually existed. Anne-Rose HoSek took to pieces the
iconographic, cultural and religious bricolage that Roman colonists who built
this divine figure manufactured; she underlines his aspect as a cosmic figure,
far from the traditional image of being both a shepherd-god and secondary
power (HoSek 2012, 389-401). For my concern with respect to the experience
devotees had of gods they called “kyrios”, it is important that the two male
gods of the so-called triad, Jupiter and Mercurius, both “kyrios/dominus”, are

41 HoSek 2012, 301-302. A similar phenomenon in Africa with Saturn, Le Glay 1966, 125.
42 Triade 1, no. 168 (= HoSek 2012, 302).
43 Cf. Kropp 2010. For a close study of the debate, HoSek 2012, 430-474.
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often associated in reliefs and dedications (HoSek 2012, 391-393 and 414). Far
from exhibiting inconsistency (Versnel 2017), they illustrate the conception of
cohabitation of equally powerful divine powers within polytheism.

Heliopolitan Jupiter is dominus, rarely kyrios, because he is generally given
homages in Latin. Thus the few dedications coming from Heliopolis and ad-
dressing him as kyrios or despotes offer helpful testimonies for discriminating
between the two meanings and checking the “henotheistic” feature of kyrios if
one follows the dominant scholarship. Under the Severans, Apollonios Segna, a
citizen of Arados (further north on the coast), together with his children,
consecrated a statue Au peylio]tw ‘HAomoAeitn xvpiw (IGLS VI, 2729, 11. 3-4).
This worshipper reports a privileged relationship with the god through an ora-
cle ([ev&aplevog kata x [pnuotio]uov, 1. 7-8), the reason why he adds an ac-
knowledgement of the god’s powerful quality (megistos) to his authoritative
status in his sanctuary (kyrios). For a couple of Roman citizens (Cassius Verus
and Chareiné), worshippers of the Heliopolitan god (Jupiter probably), this all-
powerful conception of the god of their homage is expressed by both megistos
and despotes,** two epithets that distance their special experience of the god from
the more common formula dominus/kyrios. The two aforementioned Heliopolitan
dedications throw light on the rhetorical means for testifying of a specific experi-
ence of the god. But there is no great evidence for relating them to an “oriental”
tradition, which would have existed in Arados for instance. In the famous in-
scription of Baitokaeke, the great sanctuary of a local Zeus/Ba’al in the chora of
Arados,* the two emperors Valerian and Gratian (in 258-260) recalled economic
and fiscal privileges for the sanctuary. The liberality is explicitly linked with the
power of the god in his place (tiig évepyeiag Beob Adg Bartokawkng and R
Suvayug Tod Beod).* Yet the latter is not qualified as kyrios or despotes, though
his power is duly underlined.

Local tradition is more likely expressed in Greek dedications offered to
Kronos. At Nebi Abel, south-west of Abila, eleven worshippers offered an altar in

166/167 “to Kronos kyrios after an oracle of the gods Zeus and Apis of Abila”.*’

44 IGLS VI, 2730: Og@ peyiotw / HAovmolitn / 8eondtn / [Kldootog / Ovfpog / &ua Xopeivn /
oupBiw TR d&o/NoylwTtdTn Kot —-.

45 Cf. Darbbour and Tholbecq 2009. A general overview in Bonnet 2015, 138-142.

46 IGLS VI, 4028, C 18b-20 and Feissel 1993.

47 South-West to Abila, in 166/167, RICIS 402/1005 with translation: [£t]ovg nolv’ — — —
Kpovlw xupiw xatd [xpnoplov Be@v [A0]g kal Amdog ABiAng vmep owtnplag T@wv Kupiwv
[11 names] tOv Bwuov énoinoav éni iepéwg did Piov Toapov Awodotov, ,En I'an 478 [...] au
seigneur [Kron]os conformément a un oracle des dieux [Zeu]s et Apis d’Abila, pour le salut des
Seigneurs [list of 11 names] ont fait 1’autel sous le prétre a vie Sahaimos fils de Diodotos*.
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The deity of the place, Kronos, is kyrios, while those of the religious experience are
not. Thanks to another dedication cut on the rock between 14 and 29 CE, we know
that his temple and the road access were offered by Nymphaios, son of Abimmes,
an emancipated slave of the tetrarch Lysanias.

Pour le salut des Seigneurs augustes et toute leur maison, Nymphaios fils d’Abimmeés, af-
franchi du tétrarque Lysanias, a construit la route qu’il a fondée (triv 680v kTtioog
£monoev), et il a élevé le temple (TOv vadv oiko8ounoev) et a fait toutes les plantations
(TG QuTeiag mGoag EQUTEVOEV), a ses frais, pour le seigneur Kronos et sa patrie (Kpovw
Kupiw xal Tfj atpid), par piété (evoePeiag xapuv).

[OGIS 606; transl. Aliquot 2009a, 161, slightly modified]

In his dedication, Nymphaios links the divine owner of the newly founded
cult place (Kronos kyrios) and the town related to him (his motherland). He
does not report a specific religious experience besides the current piety and
euergetism of this former slave. This Kronos kyrios recalls the Phoenician the-
ology of Philo of Byblos, wherein Kronos is figured as the founder of the city
of Byblos, the city being his house, i.e. temple,48 according to a long tradition,
Mesopotamian and then Ugaritic.*’ In that context, the “courtesy title” pro-
posed by A.D. Nock is rightly consistent. In the Philonian mythology, woven
with so many intricate cultural references, Kronos holds a prominent place as
a primordial and founding figure, the one who dispatches the world between
the deities, in the wake of the Hesiodic tradition.’® Byblos, a main concern for
the author as his homeland, is given to Ba’alat Gubal, the Lady of Byblos
(Bonnet 2015, 164-171), and Phoenicia to the couple Zeus and Hadad-Astarte.
In evidence of the Roman period, there is only one document (as far as I
know) displaying Kronos kyrios as a supreme and cosmic deity. At Maad, in
the mountainous hinterland of Byblos, a group of inscriptions was found in a
church built on the ruins of a pagan building. One dedication, still discussed,
is engraved on a cippus within a tabula ansata:

1@ Kupi/w ayi(w) xe kv/[pliw 6Aov / [t]ob kbo/[p]ov Zatpd/[n]e Beog / [€]moinoe
To the saint Lord and Lord of the whole universe, the god Satrapes made (this dedication).”

48 Baumgarten 1981 ap. Eusebius, PE I, 10, 19: “Following these events, Kronos builds a wall
around his dwelling and founds the first city in Phoenicia, Byblos”. See Ribichini 1994.

49 Margueron 2016; Bonnet 2008.

50 Philo equates the Greek Kronos with the Ugaritic El (Baumgarten 1981, 180-213), though
some of his deeds are parallel to those of the Greek Zeus.

51 Chausson and Nordiguian 1996, 40-43 no. 1, with French translation.
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The first lines configure an all-powerful deity, honored for his sanctity like many
deities in the Near East: an imperial type Kyrios, who has parallels with the biblical
Kyrios and in Isiac aretalogies anchored on Egyptian tradition. The god Satrapes®
is the Greek spelling of a Phoenician god Shadrafa,”® honored at Sarepta and
known in Palmyra as well (see PAT 0206), a “dieu protecteur, apotropaique et
thérapeutique” (Bonnet 2015, 195). Actually, he is pictured at Palmyra in a mili-
tary garment, but the spear he leans on is wrapped by a snake’s coils,” as in
Asclepieian iconography. Both the garment and attribute suggest a cultural fertil-
ization by Greco-Roman figuration. Leaving aside the question of dedications
made by gods (Milik 1972) — a question that Ernest Renan, the first editor of the
document, bypassed when reading an anthroponym “Etheos” on line 5 -, a di-
vine power as universal ruler, and even further a local lordship regularly ac-
knowledged by the title “kyrios”, is not the rule so far. It is unique even at Maad.

A last example puts kyrios in a masterful position with no specific religious
experience of him. In the mid-2nd century, at Skythopolis (Beth Shean) — one
of the cities of the former Decapolis with a deep Hellenistic background -,
Dionysos is kyrios and ktistes:

To the god Dionysos (Be® Aloviow), lord and founder (xtiotn T@® Kvpiw), Seleukos son of
Aristo (ZéAevkog Apiotwvog) offered in thanksgiving (yaplotipiov).>

Though granted by scholarship with a prominent place in the local pantheon,
Dionysos was not the only deity honored as kyrios there. He shares the epithet
with Kore, kyria in her cult place at the foot of the theater (Fig. 3).

Yet Kore is far more glorified in Sebaste where she is “a mistress of every-
thing (6 navt@v deonotng)”, “great Kore invincible (pey&An Kopr, 1 aveikntog)”,
acclaimed as ?flg 066 (“One god”) (Flusser 1975), but not kyria. In Heliopolis
as well, Kronos is despotes (and not kyrios) for a group of religious servants

(Omep[e]t[R]oag) who call upon his providence (Zed Bor61, “Zeus protect!”).>®

52 F. Chausson, who republished the text in 1996, chooses the reading on lines 5-6: Satrapes
(nominative), with omission of the “s”.

53 The theonym would be Iranian, meaning “The Lord of Power”, Dupont-Sommer 1976, 653.
At Maad in 8 BCE, he is honored by a local worshipper with no epiclesis, Chausson and
Nordiguian 1996, 43 no. 2.

54 Cf. Drijvers 1976, pl. XL VIII; for the inscription PAT 0318. See also Gawlikowski 1990,
2646-2647.

55 Di Segni 1997. See Belayche 2017, 11-15.

56 IGLS VI, 2740 with translation: Zed Bonft pvnaob@owv oi Tig Y dexavialg] MapTtivog Mapivo[v]
6 koA@g ke Sikéwg Vmewplelt[n]oag degnloltn Kpdvw ke Beoig. AneA(Aaiov) &', €[t(oug) —1(?),
“Zeus protége ! Qu’on se souvienne de ceux de la 3™ décanie. Martinos fils de Marinos ayant
servi bien et justement le maitre Cronos et les dieux, le 4 du mois Apellaios, en I’an [...]".
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Fig. 3: Skythopolis, inscription in situ in the temple of Demeter and Kore (photo: N. Belayche).

Definitely kyrios points towards rulership of a place, temple or city, compared
to despotes, which is more akin to expressing a special experience of the deity
and of his/her supreme position.

Recalling the three features that dominant historiography considers as
characteristic of the use of kyrios — personal submission, oriental influence and
henotheistic conception — this review of Near Eastern attestations demonstrates
firstly that kyrios is not a systematic formula for gods in the Near East.
Secondly, it designates local rulership of a place, with rare cases of intimate
religious experiences of the respective god. The conclusion is not different for
goddesses called kyria in the Levant, though we do find more numerous men-
tions of a specific and personal experience of their divine power.

As for male gods, the Greek “courtesy title” (Nock) is a regular translation
of Ba’alat (“Lady/Dame”). Testimonies of goddesses called “kyria” are concen-
trated on a few divine figures,”” because of the prevalence of the “Lady Astarte”
in many Phoenician documents,’® either in her Syrian form (kyria Atargatis) or in
her Greek interpretation (kyria Artemis). She is regularly portrayed on reverses
of Levantine civic coinages because of the role she plays in civic protection,

57 Two examples: Athena, a Greek interpretatio of the Nabatean Allat, SEG 7, 1103 (Arabia,
Athela / ‘Atil, second-third centuries): ABnva Tfj k[upig]; Kore many times, see above in
Skythopolis and IGLS VI, 2978 (Chalcis of Lebanon, ‘Angarr, second-third centuries): Tf] kupig
Kopn.

58 See also Punic documents in the West, CIS I, 3914 (Carthage, fourth-third centuries BCE):
“To the Ladies, to Astarte and to Tanit in Lebanon”.
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comparable to the Tychai. In the Eastern Hermon at Kafr Hawar (to the south
of the Anti-Lebanon massif), the Hierapolitan Dea Syria (O Zupig Tepaln]
OoAIT@V) is kyria Atargatis (nepgOeig 1O TAG KLpiag Atapyatn[gl), and Lucius
is her worshipper, her slave (Aovki0¢ §0DA0G aTHS):

(A) : A la déesse syrienne de Hiérapolis, Lucius, son esclave, a consacré 1’autel, étant
venu 20 fois et ayant rempli 40 sacs.
(B) : Lucius d’Akraba, pieux et envoyé par la Maitresse Atargatis,
(C) : a fait lui-méme toute I'inscription sur ’autel grace a 24 autres déplacements,
(D) : il a offert pour chaque déplacement 2 sacs |[.. .].
[IGLS X1, 45, B 3-5 and A 1-4, transl. Aliquot 79)

This document might sound as a perfect case for the “orthodox” interpretation
(Pleket). But it is unique among other attestations for Artemis kyria. Moreover,
Lucius is a servant of the goddess, either a wandering priest (Aliquot 2009, 79)
or charged with collecting the revenues of sacred lands; in both cases, the god-
dess is her “boss”, her kyria. Obscure “Ladies of X place” are given the honor-
ific appellation, like a “Dame Semea” (Tf] kvpiq Enpuéq) in Emesene,”® or more
well-known figures, like those of the circle of Pan, the divine owner of the sanc-
tuary of Caesarea Philippi/Banias (Southern Hermon): Nemesis (honored by a
priest of Pan)®° and the Nymph Echo. Dedications to Nemesis do not stress any
special relationship, in contrast to that of a statue of “Lady Echo (trv x[v]p[iav]
‘Hyw)” made after an oracle received in a dream (évipw xpnopodo[tn]eeic).®*
Two other monuments stress a personal relationship: in Gerasa where Artemis
kyria again sent an oracle in 98 CE (xpnopod #vekev);** and in 2nd-century Dura-
Europos, with an homage T xupig Atapydtt “after an order (kat’ Em<i>taynv)”
(SEG 7, 801).

Again, these few experiences are not in the majority for goddesses called
kyria. Artemis in Gerasa (Djerash) is a good case because, within the context of
her competition with Zeus, who settled for long at the gate of the city, his tem-
ple adjoining the theater, she was set in a prominent place in the urban grid

59 IGLSV, 2089, Burdj el-Qa‘l in 196/7.

60 IGLS XI, A 16 by Valerius Hispanus, priest of the god Pan (iepevg Beod Iavog), for the
safety of the emperors: “a consacré (la statue de) la Dame Némésis (triv kupiov Népeow) et son
temple, achevé avec la roche creusée par lui-méme, avec son décor et sa grille de fer tout en-
tire” (transl. Aliquot); in Palmyra, Seyrig 1950, 242-247, no. 6, 1. 3 (Flavius Domitianus
consecrated (the statue of) [trjv] kupiav Népeow); and in 2nd century Syria (unknown prove-
nance), Dain 1933, 92, no. 84.

61 IGLS XI, A 17, by Agrippa, son of Marcus, a magistrate, in 221/222.

62 IGRR 111, 1358, 3-6: Aloyévng Aew/vidov ApTépdt kupig oV / Bwpov evoePeiag kal xpn/
opoD Evekev.
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redesigned with the monumentalization of her temple under Antoninus Pius. She
gets four dedications as kyria by both Hellenized natives and Romans, between the
last quarter of the 1st century® and the 2nd century, when she is praised by ritual
agents (&pyBwpiotal) of other gods (Apollo, Kore and sunnaoi theoi) as celestial
Lady®* - polytheistic thinking being consistent with cohabitations of divine
powers. In 209-211, Flavius Munatius, bouleutes, paid for the mosaic pavement of
the pronaos of her temple.® The designation looks formulaic for the civic deity,
like in Laodicea of Lebanon where she is similarly honored by two priestesses as
well.®® Her naming as kyria underlines the importance of her sanctuary.

For both female and male deities, kyrios/a in the Levant is firstly the devo-
tional recognition of a status of local, divine leadership. Expressions of specific
religious experiences connected with this onomastic attribute are few and situ-
ational, and not a systematic feature. Thus the prevailing interpretative model
of kyrios/a would need further argument to switch from describing occasional
cases to an actual pattern. This conclusion is also supported by another region
where deities of both genres are regularly honored as kyrios/a: Thracia.

3 Kyrios/a as master of the local sanctuary
in Thracia (and its surroundings)

I shall review more quickly the area of the Lower Danube provinces, because testi-
monies are numerous indeed, yet laconic and repetitive. They demonstrate clearly,
to my eyes, that kyrios/a is foremost the designation for the local divine master.
Any deity, within any cultural tradition (indigenous and Greco-Romanized),
within any context (villages, Greek cities, Roman colonies), is honored as kyrios/
a with traditional ritual (vows and regular offerings) by devotees of any social
rank (up to bouleutai). Besides the “Thracian Hero/Rider”®” and various local

63 In 79-80, Artemis kyria receives a portico (ApTépudt xupig Trv otodv £mdnoav (sic) £k TV
i8iwv) and a cellar or a cistern (kai Tov Adxkov) offered by a group of worshippers (ol oeBopevor),
IGRR 111, 1363.

64 SEG 38, 1652: &yadfi TOXn. / Akpiotog Apdvrov / kal Aloyévng kail Apiv/tag viol &pxBwpoTal /
AnoMwvog kat Koprg / xal t@v cuwawv Be@v / eb&apevor Tii Kuplg Ovpavia / Aptéudt tov
axkpalovta / Katpov €k tv idiwv / avedbnkay. See also SEG 35, 1573.

65 SEG 7, 869: [10 mpo]vatov TR kupiag ApTtép[i8]og ék T@V idiwv éPnoditn[olev.

66 In 115/6 Zosipatra, iepaocopévny T<f>G kupiag Aptépdog, and the year after Berenike (IGLS
IV, 1263, 6-8, = RICIS 402/0302) and 1264).

67 See Oppermann 2006, index 400 s.v. "Hpwv and "Hpwg, 401 s.v. kVptog. E.g. IGBulg V, 5518
(Philippopolis, Plovdiv): kupiw “Hpwt (= Oppermann 2006, no. 82; for all deities with a rider
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deities interpreted or not with Greek names and pictured or not as riders,®® all
gods/goddesses with Greek names are kyrios/a: Zeus® with Hera,”® Asclepios
many times,”! Pluto,’? Dionysos,”> Sabazios,”* Ares,”> Apollo,’® Herakles,””
Artemis,”® the Nymphs,79 and so on. The honorific address fits to any divine fig-
ure, be it obscure for us like so many kyrioi of villages.®° Many dedications are
made by soldiers, who were usually strangers to the province and probably
adopted both a formulaic address and the iconography of the rider god that typ-
ify many of them. However numerous the instances, the title is rarely connected
with a specific religious experience, e.g. salvation for soldiers,®' or oracular assis-
tance, for instance by Lord Asclepios, Hygeia and Telesphoros (an interpretation of

relief and called kyrios in the territory of the city, 180-212); IGBulg 1V, 2344 (Nicopolis ad
Nestum, Garmen): kupiw “Hpwt ITuppnp[ovAq] (= Oppermann 2006, 179). For the Latin equiva-
lent, dominus, Szab6 2017.

68 E.g. IGBulg 11, 768 (between Nicopolis ad Istrum and Marcianopolis): [kJupiw AaploAg,
with a composite relief of a Greek-like, bearded god, sacrificing over an altar with a patera and
holding the cornucopia (= Oppermann 2006, 292).

69 Possibly interpreting local gods, e.g. IGBulg 1V, 2218 (Pautalia): @ kupiw A ZBeAooupsdwy,
who is kuplw Qed Tpoyovik® ZBeAooupdw (no. 2217). IGBulg 111 1, 1373 (Au ZBeABovpdw) with a
relief of Zeus with eagle and thunder.

70 IGBulg. 111, 1089 (Philippopolis): kupiw Au kai kupig “Hpg; 25 dedications for kyria Hera in
the IGBulg.

71 IGBulg V 5810: xupiw AokAnm®], in Pautalia where there were curative springs and one (or
many) local deity(ies) interpreted as Asklepios, cf. 5801 (kupiwt AokAnmu@[t KelAawoknv{wi]),
5800 (kupiw AckAnm® Kethadefnvw), 5786 (ku[piw AlokAnmu@ KovAk[ov]onvw Kelladeounvw),
etc.; see also 5839; 11, 514 (on Oescus and Utus): kupiw AckAnm@ ZaAdoova(onvw), by a benefi-
ciarius consularis in Greek, with a relief figuring Asclepios with Hygeia and Telesphoros. See
Oppermann 2006, index 398-399.

72 IGBulg. 1V, 2343 (Nicopolis ad Nestum): kupiw - IINoOTwWVL.

73 IGBulg V, 5684 (Serdica): kupiw Aloviow.

74 IGBulg. 1V, 1927 (Serdica): xupiw ZaBaliw ABumapnvy by his priest who built the temple.

75 An interpretatio, IGBulg V, 5610 (Augusta Traiana): 1@ kupiw Apnt Zoupeyedn SeAAn[vw].
76 IGBulg. V, 5652 (Anchialos): kupiw AmoMwvL.

77 IGBulg 1V, 2136 (Pautalia): kupiw ‘HpakA[fil.

78 IGBulg 1V, 2113 (Pautalia): kupig <A>pTEpBL

79 Seventeen dedications as kyriai in the IGBulg. Female deities (Hera, Artemis, the Nymphs,
Hecate, etc.) are kyriai, yet with no systematic relief as the “Rider god”. For Artemis figured as
a huntress, Deoudi 2010.

80 IGBulg. 1V, 2232 (Pautalia): kypiwt Au vac. kwpfitar ZmoptnAnvoy; 2216 (Pautalia): Ad
ZBeloovpdw T® Kupiw by a village (BoABappinvol kwuftar); IV, 2043 (Serdica): /| kwpapyia for
Lord Zeus; 111, 1711 (Augusta Traiana): kupiw AToOAwvt KeppAA\[nvw kwpfital] Zkackomopnvol.
81 In Serdica, a soldier of the Ila legio Parthica thanks Lord Sabazios for his pronoia, IGBulg.
1V, 2024, 4-6: xupiw Zafadiw £[x] mpovoiag evyapio[tr]plov £oTnoe.
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local deities for they are Zva8pnvor),? though kyrios Asclepios has 125 attestations
in the IGBulg. The onomastic attribute is a “courtesy title” that sets a status for di-
vine powers. The term might have even looked much too formulaic for worship-
pers who were eager to single out their god or relate a special experience with
him. In such cases, a further distinction needed to be added. In Pautalia the “Lord
god Zbelsourdos” is praised as ancestral;* in Serdica an Asclepios (probably an
interpretation of a local/tribal? god) is kyrios and prostates;®* and in Apulum
(Dacia) Lord Asclepios and Hygiea are singled out as epekooi (IGRR 1, 541).

This brief, though representative, overview offers a clear picture of the
meaning of kyrios when it qualifies deities in Thracia and its surroundings. As
in the Near East, and without any clue for an influence though all testimonies
date back to the Roman period, the designation is an expression of the status of
the deity, as master in his sanctuary and thus patron of the community he or
she protects. The fact that so many villages or peoples used the title is a con-
vincing argument. If one searches for similarity with the Near Eastern ba’alim,
it can be found in this relationship between a god in his “house”/temple and
the people who lived nearby and expected a correlative protection.® In that re-
spect, the daily experience they had of the god might look like a privileged one,
even without specific experiences like dreams or oracles. Yet the epigraphic
repertoire proves that the special link between a god and his place and popula-
tion became a formula expressing a status, and thus spread in any group, in-
cluding newly settled populations like colonists and travelling soldiers. In
these Low Danubian provinces, the many reliefs of the riding god (the so-called
Thracian rider / Heros equitans)®® might have been a way for investigating
also the visual expression of a deity entitled as kyrios. They are inconclusive,

82 IGBulg 111, 1132, Philippopolis (Plovdiv): KA(a0810¢) Znaptokog kupiw AokAnmd xai Yyix
kol TeAeo@opw Zuobpnvolg Lmep Tob vioD PupetaAkov ToD ki OAvpmiov Kotd Xpropov
kAnBévtog ebynv. See also 11, 544 (between Oescus and Utus).

83 IGBulg 1V, 2217, 1-4: xupiw Q@ Tpoyovik® ZPeAooupdy.

84 IGBulg 1V, 1934: 1@ xupiw kal mpootdty AokAnm@ KovAkovoonvwt.

85 A parallel in Anatolian maledictions that entrust the integrity of the tomb to Kyria Anaeitis,
cf. Herrmann 1962, 59 no. 54. Kyrioi theoi on gold leaves found in tombs at Egnatia (SEG 57,
923-924), and on lead tablets in the sanctuary of Demeter and Kore at Corinth (Stroud 2013,
no. 127, 115-117).

86 Dimitrova 2002. The many attestations of gods honored as kyrios/a in Thracia led “thracol-
ogists” (gladly nationalistic) to a reconstruction of a Thracian pantheon dominated by an all-
powerful solar deity in line with henotheistic reconstructions of religious evolutions during
the imperial period; see for instance Tacheva-Hitova 1978.
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however, for the designation does not have a parallel in the iconographic lan-
guage: the Heros equitans’ motive stands for any deity, kyrios or not.8’

4 Kyrios and despotes in Roman Egypt

The Egyptian dossier confirms what we observed in the case of Thracia. What is
more important, it throws light on the distinction between kyrios and despotes
with respect to religious experiences. As in the Lower Danube area, from the
Nile Delta up to the Nubian desert®® almost all the gods are kyrios/a in their
sanctuaries, whatever their rank of importance in the Egyptian divine world. At
Pathyris (mod. Dabbabiyeh) in the western desert, a proskynema is offered in
232 CE to a “triad” of deities — among which an epichoric form of Isis (“who
takes care of Egypt”) — and to the “greatest gods” who share their temple. They
are all kyrioi (t@v xvpiwv Be@v Tpuw Tob Beod peyioTov kal QpeyéPOlog kal
"To180¢ Pecaképews kat oi (1) ovv adtol (1) Be@v peyiotwv), and the stature of
each is expressed either through their theonyms®® or through their distinction
as megistos (greatest).”® The same precision occurs in Deir el-Bahari, where the
Amenhotep’s ownership (mopd @ kupiw Apevwdn, “at the Lord Amenothes”)
“in this sanctuary” (v TQ Tepévwt Tov[Tw]) is combined with the greatness of
the deities who share his cult place (T@v cuvvawv Be@v peyiotwv) (Bataille
1951, 77). Whatever the deities’ local or more universal stature,” the designation as

87 I studied this dossier at the Chicago-Paris Workshop on Ancient Religions, “Image and
Writing in Ancient Religions: Dispositifs, interactions, concurrence”, Paris 2016, September 19:
“Image et écriture, interprétation et juxtaposition. Des reliefs adressés Kupiw en Thrace ro-
maine” (unpublished). The conclusion is not proper to kyrios, cf. Belayche 2008.

88 A few examples only among many from North to South: the god Sobek/Soukos (the god
crocodile, Lord of the lake) at Soknopaiou Nesos (Dimai), in March 24 BCE, Bernand 1975, 73,
3-4 (= OGIS 655 = SB 5, 8895): T@® Be®! Kol Kupiw Tokvomaiwt mapd TW<v> £k Neihov OAewc;
at Theadelphia, 2nd century cE, Bernand 1981, II, 128, (= SB 3, 6940): 1@ kupiw Zovyw. See
also Bes a Abydos (Perdrizet and Lefebvre 1919, no. 504: Tov kUptov Bnodv) and Hermes at
Pselkis (El Dakka), close to Kalabsha, in Nubia in 130/131 (IGRR 15, 1367 / 5092 = SB 5, 7933):
napd 1@ Kupiw Eppf, also in 135 cE (OGIS 207 = SB 5, 7931), a probable interpretation of the
Egyptian god Thot, for he is honored by a physician (iatpdg) of the XXa legio.

89 See Bricault and Pezin 1993, for their explication in Egyptian language.

90 Bernand 1989, no. 10 = IGRR 15, 1271 = SB 1, 239.

91 Besides the expected Sarapis (SB 1, 1154 in the Fayoum) and Isis (Wagner 1987, 56 no. 10 =
SEG 30, 1723, at Kharga/Doush, a Western oasis, in 1st-2nd century), the god Pan in his
Paneion at Wadi Hammamat honored by a Roman citizen in 14 BCE (IGRR I 5, 1235 = SB 5,
8579): mapd 1@ kupiwt Mavi; and so on.
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kyrios/a is but an expression of their status in the sanctuary, embedded within a
social and polite rhetoric.

As already noted in Thracia, the addressee as kyrios is always attributed an-
other quality when the devotee wishes to particularize the divine portrait or
his/her experience. In the Memnonion of Abydos, the Osiris tomb housed an
oracle, which was replaced by an oracle of Bes in the Roman period.”® The
Memnonion housed a multitude of temples of gods and pharaohs (Seti I on the
first rank); yet Bes is the only kyrios when he is honored with other deities.”
Silvanus son of Hermodoros rendered his homage in the sanctuary after a
consultation: mapd T@® Kupiw pov Oed® peyioTw Bnod dpevotw xpropodotn
(Perdrizet and Lefebvre 1919, 505). He combines diverse devices for advertising
the privileged relationship (@ kupiw pov Be@®, “to my god Lord”) he had with
the god, and for expressing his exalted conception of him: Bes is megistos — an-
other proof of the fact that kyrios does not cover the full register of glorifica-
tion — and trustworthy (&pedotw) when he gives oracles (xpnopodotn). Both
the context and experience of the deity recall Heliopolitan evidence (above
p. 98), and the limits of the term kyrios for emphasizing a special relationship
with a deity. This reading is confirmed in the temple of Hatshepsut at Deir el-
Bahari (W of Thebes), where (Asclepios-) Amenothep (and Hygeia) had an incu-
bation sanctuary.®* A well-known dipinto provides another proof. A rather detailed
narrative of Athenodoros, a soldier garrisoned in Koptos under Hadrian (?), reports
his nightly epiphanic experience of Asklepios, Amenothes and Hygeia: they are
agathos (Asklepios and Amenothes), eudoxos (Amenothes), megisté (Hygeia), but
not kyrios.” In another 1st/2nd-century consultation, “Lord Amenothes” is praised
as “the greatest god” (tod kupiov Apevwbou Beod peyiotov, Renberg 2017, 471).
Similarly, in a 1st/2nd-century proskynema, Asclepios is praised as kyrios in the
first lines that state the kind of homage: 10 mpookvvnua Evypa@[iog malpa
T xupiw Be® / AokAnmu® xal Apevwdn kai ‘Yylewx (“Proscyneme. Eugraphios
for the god Lord Asclepios, and Amenothes, and Hygeia”). Then when the text
comes to the mention of the salutary experience, it opts for more accurate expres-
sions of the divine absolute power and providential assistance: pvriedntt nu@v,
8eomotal, U@V / owtiipeg (“Be us remembered, Masters, our saviors”) (Bataille
1951, 120). Despotes is the designation at this stage of the experience.

92 With incubation practices, Renberg 2017, 486—-497, who does not examine addresses to the
god.

93 Perdrizet, Lefebvre 1919, 580, 4-5: napd T@ kupiw Bnod kal Toig GAAoLG Be0iG.

94 Cf. Bataille 1951, no. 79: map& T00 Kupiov Apevawb<ov>. See Renberg 2017, 456467, who
does not address the question of the appellation of the god.

95 Bataille 1951, no. 126; Renberg 2013.
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The distinction between the uses of kyrios and despotes for narrating spe-
cific religious experiences is clearer at Kalabsha/Talmis in Nubia (50 km to the
south of the first Cataract). The Nubian god Mandoulis had a well-known oracu-
lar sanctuary in Roman Talmis, built under Augustus at a traditional meeting
point of the nomadic tribes, with a cult place already. The place attracted a lot
of pilgrims who left memories of their visits, in Greek language in the majority.
Worshippers belonged to the surrounding population and to military units sta-
tioned in the south of Egypt up to the 3rd century. As expected, Mandoulis is
kyrios in his sanctuary,®® and he is the only one so called when other deities
are honored with him, like Bes at the Memnonion. When, under Vespasian, a
Roman worshipper reports his homage made in the name of his whole family,
he first reports the event in a formulaic way (td mpookOvnpa [. . .] mapd T@t kupiwt
Mav8ovAel kal Toig ouvvaolg Beoig, “Proskyneme [. . .] for the Lord Mandoulis and
the deities who share his temple”, 1. 1 & 5-6). Then he details the motive of his
visit in the month of Choiak (|ABov eig TéAuv Xoidx K, 1. 6-7), singling out at
that point the “great god Mandoulis” (mpooekvvnoa Beov péyav Mavdovlo, 1.
8-9), before closing his text with an homage by his parents mapa Toig £vBade Oeoig
(1. 9-10).”” The variations in the report of the proskynemata are instructive. There
is a distinction of tone between the common statement of the first lines (kyrios) —
in most cases the only ones that were engraved by the pilgrims — and the more
personal narrative that follows, where the god appears through his peculiar con-
ception by his worshipper (megas, megistos in four other proskynemata written by
Roman soldiers).”® An additional argument is offered by the famous poetic hymn
to Mandoulis Aion, a very complex narrative of an epiphanic, religious experience,
which deserves the numerous available studies.” The purified, anonymous wor-
shipper was granted a vision of a solar Mandoulis during a transforming experi-
ence (&vBeaoapevog avelyvwv], “I had a vision and I happened to know”, 1. 9). He
magnified the god as §éomota (1. 1), “the all-seeing master, king of all, all-powerful
Eternity” (Tov mavtenommy deondtny, dnaviwv BaciAéa, Aidva mavtokpaTtopa, 1.
18-19).1°° Although kyrios is formulaic in the sanctuary, it has no place in the
flood of exalted designations accompanying a mystical-like experience.

96 E.g. IGRR], 1339, 13-14 (= SB 1, 1020): mapd 1@ kupiw Mav8oUAeL, by soldiers of an Iturean
unit. See also 1346, and following.

97 Gauthier 1911-1914, 268, no. 1= SB 1, 4586.

98 IGRR 15, 1334 (= SB 1, 1018) and 1355 (= SB 5, 8532); Gauthier 1911-1914, 254 no. 14 (= SB 1,
4570) and 276 no. 18 (= SB 1, 4596).

99 Three references only: Nock 1934 [1972]; Frankfurter 1998, 108—109; Tallet 2012 (with ex-
haustive bibliography).

100 Bernand 1969, 166 (= SB 4127).
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5 Conclusion

Some conclusions can be asserted even if it has been impossible to take into
account all testimonies within the length of a paper. Analysis of epigraphic evi-
dence of deities called kyrios/a or despotes invites solidly founded reservations
on the three features generally recognized when deities are praised as such
(slave’s submission, oriental flavor and henotheism). Any divine power is im-
plicitly kyrios in his/her own sanctuary, as demonstrated in the three regions I
focused on. This observation weakens an interpretation that would recognize a
henotheistic trend when addresses with kyrios are found in dedications. Yet the
title is not formulaic in all sanctuaries. For instance, Men Askaenos is not kyrios
in his great sanctuary at Pisidian Antioch. In Pergamon Asclepios is rarely
praised as kyrios,'" the more so never praised as such by his most beloved wor-
shipper, Aelius Aristides, who is in a permanent, privileged relationship with
him. Moreover, a deity called kyrios/a in a particular place is not systematically
the great deity of that place. At Comana of Cappadocia, where the great temple
of the goddess Ma (interpreted as Bellona by the Romans) was coextensive to
the political power (up to its annexation), this Anatolian Mother, divine mis-
tress of the temple-state, is not kyria. The divine powers praised with this title
there are Apollo, Asclepios, Hermes and Men, in dedications offered by their
priests, for whom their god is a Kyrios indeed.'®* Kyrios is not a marker for pre-
eminence in the representation of a pantheon. It is but a “courtesy title”, a
homage to a powerful figure,'** a “Monsignore”. Gods are powers, thus they are
all kyrioi as Paul said, and the term has no hyperbolic meaning that could char-
acterize the henotheistic evolution of the imperial period. If the designation can
match Near Eastern monarchic forms, it is not systematic for Levantine deities
during the Roman period.

Inscriptions rarely show situations of submission, besides the basic fact that,
in any religious relationship, there is always a gap between two imagined ontolo-
gies, the human and the divine one. In Thracia, dedications addressing deities as
kyrios/a usually display a traditional, votive system (e0ynv, e0&apevog). In Egypt,
some attestations of deities honored as kyrios/a are read on proskynemata, a
relevant corpus for “lived religion”. And yet, in this Greco-Roman, Egyptian
religious world, rooted in a long tradition of divine autocracy on the model
of Pharaonic power, and where the gap between deities and humans was

101 IvP III, 106 (end of the 1st-beginning of the 2nd century), by a frumentarius of the legio
Vla Ferrata.

102 Anatolian Studies 1972, 227-239, no. 2, 5, 6 and 10.

103 Versnel 2010, 279, speaks of a “superior title” in “prayers for justice”.
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immeasurable for those who were not priests,'®* addressing a deity as kyr-

ios/a has a less personal impact than praising him/her as despotes. This
could explain why despotes is more frequently used in poetic praises for dei-
ties, like in hymns honoring Isis.'® In that respect and depending on a chro-
nological inquiry, despotes might be a better candidate for advocating an
evolution towards a hierarchical/henotheistic conception of the pantheon
and its expression in specific religious experiences.
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105 Cf. the Isidoros hymn to Isis at Medinet Madi (Narmouthis), Bernand 1969 no. 175, 24-26
(1st century BCE), with translation: “Mais les Egyptiens t’appellent ©100tv (I'unique), parce que
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About servants and flagellants: Seneca’s
Capitol description and the variety of
‘ordinary’ religious experience at Rome

Abstract: In introducing the idea of an “ordinary religious experience”, the pres-
ent paper makes a first attempt at providing a framework for understanding and
explaining religious experiences that do not necessarily depend on ecstatic states
of joy or exaltation. An approach to ordinary experience rather highlights an as-
pect of practice that involves the “modelling” of valued relationships for the sake
of the experience of that particular relationship itself. As an analysis of three frag-
ments of Seneca’s treatise “on superstition” (Frg. 34—36) will demonstrate, Roman
individuals sought to model and experience a personal closeness, a friendship
even, with their addressed gods. To this end, these worshippers appropriated vari-
ous practices from contexts of ritualized friendship for their ritualized practices
with which they established and thereby experienced a mutual and benevolent
bond with the addressed deity.

1 Introductory remarks

Depictions of the religious life at Rome during the Late Republican and Early
Imperial periods reveal a variety of religious experiences. Whereas religious ex-
periences come readily to the fore when investigating “ecstatic practices”! such
as the raising of arms,? charismatic healing,® frenetic dancing and wailing,*

1 “Ecstatic practices” refer to practices that one would intuitively understand as being in
some sense “excessive” (Wulff 1991, 71-82).

2 According to comments made by Tertullian (Tert., Apol. 30.4) and Aristotle (Aristot., De mundo
400a16), raised hands were commonly regarded as a central element in prayer (Sittl 1890,
187-198; Ohm 1948, 14-60. 231-239; Hamman 1980, 1212-1219; Demisch 1984, 107-147; Guittard
1995, 81-110). The emotional impact of these gestures is stressed in Quint., Inst. 11.3.114-116. From
a comparative perspective, the raising of the arms as illustrated by Quintilian might be thought to
correspond with the so—called “jerking exercise” in Methodist churches (Wulff 1991, 76-77).

3 See Gordon 1995; Ov., Ars am. 315-336.

4 Women, for instance, toss their heads and wail in a certain manner (ululare). For examples,
see Lucan. 5.152-157; Liv. 3.7.7. 26.9.6-8; Ov., Fast. 3.213-223. 4.313-320. 6.513-515; Ov., Met.
3.726-727. 7.180-191. 257-258. 9.770-773; Tac., Ann. 11.31.2; Juv. 3.212-215. See Sterbenc Erker
2011, 182-188. Modern approaches to religious experience highlight this ritual pattern as a
strategy for religious experience (Rouget 1985, 12-14; Bourguignon 2004; Theodoridou 2009).

8 Open Access. © 2020 Maik Patzelt, published by De Gruyter. [(c) IEZM=M| This work is licensed under a
Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110557596-007
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and self-mutilating,” Seneca’s fragments on superstition point towards religious
experiences in the context of non-ecstatic practices, such as introducing guests,
announcing the time to Jupiter, or going through the motions of doing Juno’s
hair. Seneca’s writings thus make scholars of ancient religions aware of the fact
that “religious experiences” or “emotions” may encompass much more than
mere sensory stimulations. Some religious experiences may not even depend
on these stimulations at all. As M. McGuire once argued in the case of Christian
welfare workers, even the act of cooking a meal may already elicit fundamental
religious experiences, even experiences of divine presence, without any manip-
ulation of the senses.® This observation leaves us with the question of how to
detect these non-arousing experiences in our material and how we can apply
such a theory to our ancient material.

In introducing the idea of an “ordinary religious experience”, the present
paper makes a first risky attempt at providing a framework for understanding
and explaining religious experiences that do not necessarily depend on ecstatic
states of joy or exaltation. Having introduced this concept, this contribution ex-
amines two essential fragments of Seneca’s treatise “On Superstition”. After
briefly examining the allegedly “superstitious” character of these practices, I
turn to the role of individual agents who embed themselves into situations in
which they gain experiences, and who ultimately ascribe a religious quality to
these experiences.

2 Religious experience, experience deemed
religious, and ordinary experience

2.1 Framing religious experience:
ecstatic practices and hysteric moments

The primary question I will seek to answer is: what is a religious experience
and how can we detect one in our (ancient) sources? This is a question that has

Likewise, male priests, such as the Salians, dance and sing in a similar way (Plut., Num.
13.4-5; Dion. Hal., Ant. Rom. 2.70.4-5).

5 This mostly refers to the priests of Cybele, who supposedly perform their rites in the same
way as the frenetic women, but additionally cut their arms and castrate themselves (Ov., Fast.
4.221-246. 339-348; Sen., Vit. beat. 26.8; Sen. Frg. 34 = apud August., De civ. D. 6.10; Mart.
3.24. 3.81. 11.72. 81. 13.63; Juv. 6.513-516; Lucr. 2.614-623; Luk., Syr. Dea 50-51).

6 McGuire 2008, 104-112.
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attracted the interest of scholars for more than a hundred years already.
Psychological, cognitive and anthropological approaches outline a variety of
(cognitive) mechanisms that lead to an experience of divine or otherwise super-
natural provenance. As already sketched in the introductory chapter of this
book section, these mechanisms can broadly be clustered around two poles of
argumentation. One pole argues that religious experience is triggered by certain
brain activities in the amygdala and its surroundings.” The other pole argues
that embodiment plays a fundamental role.® This is to say, they emphasize the
importance of cultural learning and interactive meaning-making in the genera-
tion of religious experiences. Coming from this perspective, every experience,
just as every feeling (cf. Goldie 2000, 28-37. 84-122; Damasio 2010, 108-129), is
understood as a qualitative ascription that is fundamentally based on the so-
cialization of the individual and their situation within a specific time and place,
namely, the moment of practice. Strictly speaking, an experience is not inher-
ently religious but can, rather, be “deemed religious” by the respective individ-
ual’s perception of the moment (Taves 2009, 16-55).

Before we go any further, it will be useful to define what the term “reli-
gious” is supposed to mean in the context of experiences. Rather than trying to
unpack the philosophical, sociological, or historical dimensions of the terms
“religion”, “religious”, and “religiosity”,” I will restrict myself to defining “reli-
gious” from a basal cognitive perspective. Experiences and practices can count
as religious as soon as — in Jorg Riipke’s words — the situational inclusion of
“not unquestionably plausible actors” in communication is detected,'® which is
to say, once a deity is expected to be involved.

When it comes to tracking down which experiences are deemed religious or
divine and which not, an intriguing degree of attention has been paid to (the
embodiment of) sensory manipulations of body and mind."* Among many other

7 As most popularly expressed by D’Aquili and Newberg 1999. Criticism by Schjoedt 2009,
315-318; Jensen 2014, 117-118; Taves 2009, 17-22; Atran 2002, 181-186.

8 “Religious experience is an embodied, complex, essentially cognitive phenomenon, for
which thoughts and beliefs are central” (Azari et al. 2005, 272). Cf. Barsalou et al. 2005;
Schjoedt 2009, 322-325; Taves 2009, 56—-87.

9 For an overview of “religion” through various disciplines, see Bergunder 2012; Taves 2011.
“Religious” does not, however, mean the same thing as “religion”. Whereas the one marks a
complex belief system and its institutions, the other marks the quality of something (Taves
20009, 24).

10 Riipke 2015. Cf. Riipke 2016, 27-35; McCauley and Lawson 2002, 8-9. 23-37; McCauley and
Lawson 1996, 110-121; Taves 2009, 39-46; Hick [2006] 2010, 27-29. Recently theorized as pre-
dictive coding in agency detection by Andersen 2019; Andersen and Schjoedt 2017.

11 Overview by Kundtova Klocova and Geertz 2019, 76—-80; Geertz 2010, 306—-308.
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modes of sensory manipulation, such as drug induction, two sensory modes en-
joyed much attention in this field of study.> One mode involves highly stimu-
lating sensory practices, a sensory pageantry as it were, that cause something
like an “overstimulation” of the brain, variously resulting in states of “dissoci-
ation” or “hypnotic induction” that may or may not be deemed “possession”.'*
The other mode involves various strategies of deprivation that may result in so-
called states of “mindfulness” or “mystical experiences”.”” These include the
strategies involved in incubations at Asclepia or in the styles of prayer advo-
cated by Seneca, Origen, or Evagrius.'® Non-arousing and non-manipulating
practices, it seems, tend to lack attention as a basis for proper religious experi-
ences, without saying that they are entirely ignored."”

2.2 Ritualizing an “ordinary” religious experience

This chapter, on the contrary, seeks to suggest that an approach based on em-
bodiment also has the potential for investigating religious experiences that fall
outside the stereotypical ritual schemata of trance, ecstasy, “collective efferves-
cences” (Durkheim [1912] 1995, 217-231; cf. Turner 1974, 80-154) or, as recently
conceptualized for students of classics, of “emotional communities” (Chaniotis
2013, Chaniotis 2016; cf. Belayche 2003). This sort of approach allows an inves-
tigation that goes beyond questions of sensory manipulation and dissociation,
even if it does not require that we abandon these questions in their entirety.

12 Further types are out-of-body experiences or lucid dreams (Taves 2009, 11-12. 74-78;
Oesterreich 1921, 25-37. 37-87).

13 Harvey Whitehouse 2004, 65-82 opposes the rather arousing “imagistic mode” to a “doc-
trinal mode”. Cf. McCauley and Lawson 2002, 179-212. Approaches testing this model on an-
cient and medieval religions provided by Koskull 2011; Gragg 2004; Clark 2004.

14 Deeley et al. 2014; Jegindoe et al. 2013; McNamara 2009, 44-58; Taves 2009, 74-86; Atran
2002, 188-192. A small research history about the techniques for possession might be
Girgensohn 1921; Oesterreich 1921, 16-24; Caillois 1964, 97-111; Rouget 1985, 11-39; Wulff
1991, 71-82.

15 Deprivation approached by calmness or, as McNamara suggests, as deep awareness
(McNamara 2009, 55-58). Cf. Rouget 1985, 11-12. Defining an experience as “mystical”
(Forman 1999; D’Aquili and Newberg 1999, 25-42) is, however, highly controversial.

16 For the incubation at the Asclepia, see Petsalis-Diomidis 2005, 198-217; Petridou 2016. For
Origen, it is worth considering the monumental work of Perrone 2011. On Evagrius Ponticus
and Isaac of Nineveh in relation to these concerns, see Bitton-Ashkelony 2011.

17 Tanya Luhrmann‘s model of cultivating the senses for divine presence does not necessarily
need any arousing stimuli, even though the Evangelicals, which she is studying, do not spare
dramatic ways to manipulate bodily and mental states (Luhrmann 2013; 2012).
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Matthias Jung’s pragmatist considerations about “ordinary experiences” serves
as perfect tool to that end.

As Jung correctly notes, most cognitive approaches to (non-)religious expe-
rience tend to ignore the agent’s “positionality” (Positionalitdt, Jung 2014, 85—
88),'® which is the individual’s capacity to perceive and therefore to experience
a situation not just sensorially but also symbolically. Jung sets the aspect of a
“symbolic consciousness” against the processual, and thus mono-dimensional,
cognitive reference system of image-making that dominates within the cogni-
tive studies (Jung 2014, 54-56. 85-88). In other words, the notion of ordinary
experience prioritizes the experience of those qualities ascribed to symbols,
signs, and their respective values, which are deeply rooted in everyday life.
Amongst such qualities or “values”, which cognitive studies would otherwise
be barely able to grasp, are friendship and freedom.

Adapting Jung’s concept of “ordinary experience” to the study of “reli-
gious experience” extends the analysis of experiences deemed religious in a
profound way towards the experience of symbols and values that are — due to
the holistic nature of an experience — immediately evoked by the execution of
a practice.” This sort of approach towards “ordinary religious experiences”
does not, thus, attempt to investigate whether and how an experience of di-
vine presence can be embodied in, and thus triggered by, particular practices
that are acted out in their respective particular moments (e.g. public rituals).
Directing a study towards “ordinary religious experiences” encourages the
consideration of perceived qualities, such as valued relationships of friend-
ship, as experiences deemed religious. Focusing on “ordinary religious expe-
riences” also encourages the consideration of an ability of the individual to
carry out various strategic maneuvers that establish and maintain these val-
ued relationships with a deity.

This notion of ritual practice as a “strategic way of acting” corresponds
with C. Bell’s concept of ritualization. This is to say, Bell deploys a notion of
embodiment that does not reduce ritual practice to a set of particular embodied

18 ,Indem wir uns artikulieren, erzeugen wir hoherstufige Bewertungen und ordnen unsere
unmittelbare Erfahrung in ein holistisches, symbolisches Netzwerk der Wirklichkeitsdeutung
ein“ (Jung 2014, 87). Cf. Jung 2016. Humphrey and Laidlaw make exactly the opposite point.
Their understanding of ritualization contains a loss of a conscious being-in-the-world
(Humphrey and Laidlaw 1994, 135-136).

19 As he indicates himself (Jung 2014, 10). Jung emphasizes that a particular experience does
not necessarily have to indicate something special or ecstatic, although it can be referred to
something special, such as a divine agent or agents. McNamara confirms this basic idea to
some degree from a cognitive point of view, when he emphasizes that any religious practice
evokes a religious experience (McNamara 2009, 148).
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body techniques that are acquired for particular ritual occasions.”® By trans-
forming Pierre Bourdieu’s notion of “practical mastery” (Bourdieu [1976] 2012,
139-202) into “ritual mastery”, Bell (1992, 107-117) instead pinpoints the dialec-
tic between the (ritual) body and its (ritual) environment, thus revealing the im-
portance of the variety of embodied practices in religious contexts. According
to Bell, “ritualization is the strategic manipulation of ‘context’ in the very act of
reproducing it” (Bell 1992, 100). In pursuit of that aim, “ritualization could in-
volve the exact repetition of a centuries-old tradition” but it can also involve a
“deliberately radical innovation and improvisation” (Bell 1992, 91, emphasis
mine). In this sense, the notion of ritual mastery pinpoints the integration — or
in de Certeau’s terms, the “appropriation” (1984, 29-42) - of all sorts of practi-
ces, whether already embodied or recently learned, into the concurrent moment
of practice in order to “deal with some specific circumstances” of that particular
moment (Bell 1992, 92). These circumstances might involve the need to experi-
ence certain values elicited by these ritualized practices.

What distinguishes practical mastery from ritual mastery are the intrinsic
strategies of “differentiation”, a “play of differences” as Bell calls them (Bell
1992, 105, cf. 90-93. 101-107). Bell reveals differentiation as the curtain behind
which all practices appear as “special” or “extra-ordinary”.”’ In Bourdieu’s
terms, the play of differences supports the “distinction” of (religious) practice
(Bell 1992, 90-93). Repetitions, reductions, changes of rhythms, changes of
speed, and even a changed environment indicate the ritualized practice as both
being and not being displaced at the very same time (Bell 1992, 88-93;
Schieffelin 1996, 61). Ritual mastery does not, thus, merely include a creative
sequencing of acts. Rather, it is also a creative way to develop and slightly alter
them. Therefore, Bell’s approach to ritualization also facilitates the identifica-
tion of those techniques that are of the highest importance in cognitive studies
and the psychology of religion. The crucial aspect of differentiation fits well
with the basic scheme of ecstatic practices, as Stanley Tambiah, for instance,
illustrates in respect to so-called “sacred language” (Tambiah 1968, 182-188; cf.
Rouget 1985, 12-62; McNamara 2009, 173). The emergence of a frenetic and

20 In the words of Humphrey and Laidlaw (1994, 260-261), these embodied body techniques
are “waiting for acting out”. Ritual practices are therefore considered as “learned, transmitted,
and shared by all those in a particular social and cultural milieu” (Humphrey and Laidlaw
1994, ch. 6, cit. 134). For this notion of embodiment in studies of prayer, see Norris 1999. In
general Price et al. 2012.

21 “Specialness” (Taves 2009, 26-48); “Otherness” (Jensen 2014, 61-131; Humphrey and
Laidlaw 1994, 101-103); “das Besondere” (Riipke 2016, 24. 35-39).
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histrionic loss of self in practice does not, however, necessarily imply the indi-
vidual’s intention to lose his or her mind.

3 Seneca’s objection to idolatry or:
unquestionably superhuman agents

According to Seneca, the belief of the majority of Romans that statues are in-
stantiations of divine presence,?” and not merely depictions or representations
of deities, is a ridiculous superstition. Seneca enriches his complaints by
drawing on popular views of the social lives and the emotions of the gods in
order to ridicule the belief in corporally and emotionally present social beings
that are able to communicate and even to marry (Sen. Frg. 31-33; 39).” Since
Seneca’s criticism mainly derives from his philosophical rejection of idolatry
(cf. Sen. Ep. 10.4-5; 41.1-2; 95.46-50),%* all the beliefs and practices which he
considers “superstitious” may, rather, indicate a commonly shared cogni-
tion® according to which human worshippers find themselves interacting di-
rectly with a feeling (unquestionably superhuman) agent who is present with
his or her body and mind.

22 Given the tremendous debate concerning this issue, see recently Eich 2011 and Weddle 2010.
23 “Sacros,” inquit, “inmortales, inuiolabiles in materia uilissima atque inmobili dedicant, habi-
tus illis hominum ferarumque et piscium, quidam uero mixto sexu, diuersis corporibus induunt;
numina uocant, quae si spiritu accepto subito occurrerent, monstra haberentur.” Deinde ali-
quanto post, cum theologian naturalem praedicans quorundam philosophorum sententias diges-
sisset, obposuit sibi quaestionem et ait: “Hoc loco dicit aliquis: Credam ego caelum et terram
deos esse et supra lunam alios, infra alios? Ego feram aut Platonem aut Peripateticum
Stratonem, quorum alter fecit deum sine corpore, alter sine animo?” Et ad hoc respondens:
“Quid ergo tandem, inquit, ueriora tibi uidentur Titi Tatii aut Romuli aut Tulli Hostilii somnia?
Cloacinam Tatius dedicauit deam, Picum Tiberinumque Romulus, Hostilius Pauorem atque
Pallorem taeterrimos omnium affectus, quorum alter mentis territae motus est, alter corporis ne
morbus quidem, sed color. Haec numina potius credes et caelo recipies?” [. . .] “Quid quod et ma-
trimonia, inquit, deorum iungimus, et ne pie quidem, fratrum ac sororum! Bellonam Marti conlo-
camus, Vulcano Venerem, Neptuno Salaciam. Quosdam tamen caelibes relinquimus, quasi
condicio defecerit, praesertim cum quaedam uiduae sint, ut Populonia uel Fulgora et diua
Rumina.”

24 Detailed discussion by Setaioli 2007; Merckel 2012, 82-89.

25 The notion of superstition in relation to these fragments has been challenged by Riipke
2011, 51-54; Estienne 2001; Bendlin 2006, 310—311; Merckel 2012, 90-96.
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4 The first scene:
bloody frenzy and mass castrations at Rome?

Seneca illustrates his argument against the alleged superstitious furor of idola-
try with the following scene:

One castrates himself, another cuts his arms. Where will they find room for the fear of these
gods when angry, who use such means of gaining their favor when propitious? But gods
who wish to be worshipped in this fashion should be worshipped in none. So great is the
frenzy of the mind when perturbed and driven from its seat, that the gods are propitiated by
men in a manner in which not even men of the greatest ferocity and fable-renowned cruelty
vent their rage. Tyrants have lacerated the limbs of some; they never ordered any one to lac-
erate his own. For the gratification of royal lust, some have been castrated; but no one ever,
by the command of his lord, laid violent hands on himself to emasculate himself. They kill
themselves in the temples. They supplicate with their wounds and with their blood. If any-
one has time to see the things they do and the things they suffer, he will find so many things
unseemly for men of respectability, so unworthy of freemen, so unlike the doings of sane
men, that no one would doubt that they are mad, had they been mad with the minority; but
now the multitude of the insane is the defense of their sanity. (Transl. Philip Schaff)*

The scene Seneca describes here is not truly representative, since we can be rela-
tively certain that the majority of Roman citizens, the group Seneca addresses
here, did not spend their lives as castrated persons. It seems clear to me that
Seneca does not agitate against “Oriental cults” in general, or against the Galloi in
particular, so as to favor Roman cults by contrast.” Instead, the example of
Phrygian self-mutilation serves as an overarching framework for the condemnation
of every kind of (public) religious ritual undertaken by the majority of Romans. The
point he wishes to make is that they are all as excessive as the Phrygian rituals.?®

26 Sen., Frg. 34 = Sen. apud August., De civ. D. 6.10: Ille, inquit, uiriles sibi partes amputat, ille
lacertos secat. Ubi iratos deos timent qui sic propitios merentur? Dii autem nullo debent coli genere,
si hoc uolunt. Tantus est perturbatae mentis et sedibus suis pulsae furor ut sic dii placentur quem ad
modum ne quidem homines saeuiunt taeterrimi et in fabulas traditae crudelitatis. Tyranni lacerauer-
unt aliguorum membra, neminem sua lacerare iusserunt. In regiae libidinis uoluptatem castrati sunt
quidam; sed nemo sibi, ne uir esset, iubente domino manus tulit. Se ipsi in templis contrucidant, uul-
neribus suis ac sanguine supplicant. Si cui intueri uacet, quae faciunt quaeque patiuntur, inueniet
tam indecora honestis, tam indigna liberis, tam dissimilia sanis, ut nemo fuerit dubitaturus furere
eos, si cum paucioribus furerent; nunc sanitatis patrocinium est insanientium turba.

27 For such readings and for critical responses, see Turcan 1967, 30-37; Lausberg 1970,
211-225; Alvar 2008, 1-9; Merckel 2012, 67-96.

28 In his small treatise on the good life (de vita beata), Seneca uses a similar but more detailed
strategy in order to oppose Stoic philosophy with the ecstatic behavior that takes place in front of
the temples, to which Seneca also refers pontifical practices (Sen., Vit. beat. 26.7-8).
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The explicit plurality of the respective temples (in templis) makes this point very
clear, as does the closing statement: “the multitude of the insane is the defense of
their sanity.” Later on, these excesses are even declared to be “commanded by the
laws” (Sen. Frg. 39),” i.e. by Roman tradition. Seneca attacks these strategies for
sensory (over)stimulation as being too deeply rooted in the religious arrangements
of Rome, just as Polybius (6.56.9-11) had implied some 200 years earlier.

While many other sources reflect similar concerns about charismatic, hys-
teric, and even self-mutilating rituals, and Seneca even goes so far as to include
the public prayers of magistrates and their prompting pontiffs in this category,
this scene also fulfills an important narratological function. After repeatedly
mentioning the clichéd act of self-castration several times in a short space,
Seneca then compares the self-mutilating and self-castrating masses with those
who carry out non-ecstatic personal services for the gods. Seneca uses this ex-
plicit and intuitive narrative of self-mutilation to introduce the intense emo-
tional impact of carrying out the non-mutilating services described below.

5 The bloodless frenzy:
experiencing the relationship with a deity

5.1 Establishing a valued relationship strategically

Still there is a fixed time for this frenzy. It is tolerable to go mad once in the year. But go
to the Capitol, and you will be ashamed of the folly there disclosed, and of the duties (of-
ficia) which a deluded madness has assigned itself. One servant informs Jupiter of the
names of his worshippers, another announces the hours; one is his bather, another his
anointer, that is, he gestures with empty hands to imitate the act of anointing. There are
women who are hairdressers for Juno and Minerva: while standing far away from the tem-
ple as well as from the image they move the fingers as if they were dressing the hair, and
there are others who hold a mirror. There are men who summon the gods to give bond for
them, and some who offer them lawyers’ briefs and explain their case [...].

(Transl. Philip Schaff)*®

29 Omnem istam ignobilem deorum turbam, quam longo aeuo longa superstitio congessit, sic,
inquit, adorabimus, ut meminerimus cultum eius magis ad morem quam ad rem pertinere.

30 Sen., Frg. 35-36 = apud August., De civ. D. 6.10: Huic tamen, inquit, furori certum tempus
est. Tolerabile est semel anno insanire. In Capitolium perueni, pudebit publicatae dementiae,
quod sibi uanus furor adtribuit officii. Alius nomina deo subicit, alius horas Ioui nuntiat, alius
lutor est, alius unctor, qui uano motu bracchiorum imitatur unguentem. Sunt quae Iunoni ac
Mineruae capillos disponant (longe a templo, non tantum a simulacro stantes digitos mouent
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The persons described here do not appear as priests performing formalized rit-
ual practices of oriental provenance. They do not even appear as devoted serv-
ants carrying out specific ritual services that are connected to some particular
temple, as the temporal distinction from annual festivities emphasizes. They
behave, rather, as household personnel, houseguests, clients, and flatterers,
who seek to establish a personal bond with the deity.”® They enact a morning
salutation, in which the three gods, but particularly Jupiter Optimus Maximus,
are considered the hosts. The most obvious salutation agent is the servant who
informs Jupiter about the names of his other guests. He appears as a nomencla-
tor.>? The second person similarly appears as a house servant who is in charge
of organizing time, a human cuckoo-clock so to speak, who likewise asserts
control over the salutation and banqueting procedures.>> The other persons fit
perfectly into this scheme as well, notwithstanding that one or the other func-
tion — the anointment for instance — may also appear in particular cult con-
texts. The following scene from Seneca’s 95th letter to Lucilius underlines my
point:

Let us forbid lamps to be lighted on the Sabbath, since the gods do not need light, neither
do men take pleasure in soot. Let us forbid men to offer morning salutation (salutatio)
and to throng the doors of temples; mortal ambitions (ambitio) are attracted by such serv-
ices (officia), but God is worshipped by those who truly know Him. Let us forbid bringing
towels and flesh-scrapers to Jupiter, and proffering mirrors to Juno; for God seeks no serv-
ants.>* (Transl. E. Phillips Barker)

Seneca illustrates the services performed here amidst the morning salutation
much more explicitly as “strategic ways of action.” By referring the advantage
of this salutation to an ambitio, Seneca flags up the reciprocity for which the
agents are obviously striving: these agents are only interested in performing of-
ficia because they expect a favor in return (Saller 2002, 15). Seneca accuses
them of instantiating or maintaining a selfish, reciprocal relationship to the
gods. However, Seneca does not stigmatize these attempts as a sort of bribery,

ornantium modo), sunt quae speculum teneant; sunt qui ad uadimonia sua deos aduocent, sunt
qui libellos offerant et illos causam suam doceant |[. . .].

31 Whereas Estienne differentiates between common ritual practices and “pratiques sociales
humaines” in this scene (Estienne 2001, 199-201), Bendlin seems to regard all these practices
as “social rituals” (Bendlin 2006, 310-311). MacMullen (1981, 43-46) refers to so-called “folk
religion”.

32 On nomenclatores, see Mommsen [1887] 1952, 356-359.

33 Mart. 8.67; Petron. 26.9; Juv. 10.216.

34 Sen., Ep. 95.47. This salutation scene is also framed by an attack against idolatry in favor of
Seneca’s Stoic conceptions of God, which are mentioned in the quoted text (Sen., Ep. 95.46. 50).
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as do a number of other authors (e.g. Pers. 2). Neither does a simple reciprocal
schema involving a generalized or balanced exchange of favors explain the
heightened emotionality about which Seneca openly complains (cf. Riipke 2011,
53; Riipke 2013). It is only by comparing the behavior of these individuals to the
ritualized practices of the morning salutation in aristocratic households that we
can really discover what sort of “return” was expected.

A brief survey of morning salutations at Rome suffices to show that the
most valuable return for various officia is found in the apodictic certainty of a
personal closeness to the addressee (Goldbeck 2010, 235-246. 264-277). Right
from the start of the salutation, a complex system of exclusion and inclusion in
time and space establishes and stages this certainty. As soon as the clients and
friends arrive at the house of a (usually aristocratic) host, they are divided and
thereby graduated into several groups, with the most important meeting with
the host soonest and in the smallest numbers, whereas the least important per-
sons join a large group at the end of the morning (Sen., Ben. 6.33.4-34.3).>> The
practical mastery manifests itself in various services which the guests provide
to the host in these contexts. From offering exotic food to washing feet, every-
thing is possible that complements, substantiates, and specifies a reciprocal re-
lationship and, thereby asserts the personal closeness for which these agents
are striving.>® In short, morning salutations at Rome involved a variety of ritual-
izations of ordinary practices that establish a close relationship — indeed a
friendship — for the duration of the practice.

The (religious) ritual mastery in the presence of the statues follows the
same reciprocal logic as the (social) ritual mastery performed at the houses of
aristocrats, as Seneca displays perfectly when he disparages the respective
function of each “idolatrous” practice. By holding lamps, telling names, or
anointing, the human agents integrate the deity into a reciprocal relationship
for the sake of this relationship itself. The salutations in the temples do not,
thus, display strict formalized performances. Rather, they provide examples of
a “practically mastered idolatry” that is carried out by each individual. While
the anointers and hairdressers may have been inspired by the more or less for-
malized rituals of Isis, Cybele, or Dea Dia (cf. Apul., Met. 11.9; Ov., Fast.
4.133-348), none of these goddesses appears in the scenes described. The
agents seek to dominate or “master” the current circumstances by taking com-
municative practices from a range of contexts and appropriating them,

35 Pro honore dare, ut ostio suo propius adsideas, ut gradum prior intra domum ponas, in qua
deinceps multa sunt ostia, quae receptos quoque excludant.
36 A long list of services is provided by Friedldnder [1922] 1979, 248-253.
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reshaping them, and even innovating in order to achieve the goal of an apodic-
tic certainty of personal closeness to a deity.”’

Against this background, Seneca’s attack on Jewish practices such as the
lighting of a lamp makes much more sense. On first impression, one might won-
der why Jews should consider the Sabbath observance as a daily service that
enables an unspecified plurality of gods to see in the dark. There are further
good grounds for rejecting the common interpretation that Seneca is here agi-
tating against the Jews of Rome: the weekly Sabbath observance was already
an essential Jewish practice and, more importantly, an identity marker for
Jewish groups in Seneca’s times (Barclay 1996, 440-442). Moreover, Jewish spe-
cialists were not unknown in the public sphere of Rome (Juv. 6.520-564; Hor.,
Sat. 1.9.67-72). A daily performance of Sabbatical rites by Jews is, thus, as un-
likely as a misreading of their practices by Seneca. Since Roman authors such
as Ovid advertise the Sabbath for its erotic charm (Ov., Ars am. 1.75), Seneca
may rather agitate against those who appropriated the service of holding a
lamp, because they recognized in it a personal service that could be offered to
any god.*®

A closer look at the distance of practitioners from the statues offers an in-
sight into the purest sense of Bell’s concept of ritualization, namely that people
attempt to dominate, shift, or nuance a competitive situation towards their own
advantage (Bell 1992, 106-108). At least to my eyes, it is striking that the farther
away the agents are from the statues, the closer they should theoretically be in
order to perform their services properly. The anointer and hairdressers, for in-
stance, should have the deity right at hand and not far away. Acting at a dis-
tance may imply a competitive situation that requires a certain degree of
creativity to navigate, that is to say a practical mastery that differentiates the
agents’ own practices from those of the other agents around. On the other
hand, they could also merely be attempting to cope with the fact that these par-
ticular statues were enormous and that it was impractical given the difference
in size between human and god to carry out the services in a straightforward
manner. In any case, these practices indicate an attempt to establish a close
personal relationship with the deities.

37 The same can be detected in banqueting scenes (Scheid 2005; Veyne 2000) and even in
public lectisternia (Habinek 2005, 36—44).

38 As mentioned for the rites of the Arval Brethren (Scheid 1990, 627-628). For non-Jews ap-
propriating Jewish practices, see Katell Berthelot in this volume.
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5.2 The furor of an “ordinary religious experience”

Since Seneca starts his polemical documentation with the most excessive ritual
available to him at Rome, it is clear that his primary goal is to pinpoint the emo-
tional impacts in the subsequent Capitoline scene. Whereas the Capitol descrip-
tion clearly confirms the aroused minds of the “servants” by ascribing states of
furor or dementia to them, the passage in the letters clearly indicates their indi-
vidual attempts to establish a reciprocal relationship with the gods. In the
words of Matthias Jung, the “servants” experience the symbolic value or “qual-
ity” of their personal interactions, which is immediately evoked by the execu-
tion of practice and which they strategically nuance in pursuit of their end.
Certain women, who Seneca describes in a subsequent fragment as appearing
in Jupiter’s temple and believing they are beloved by the deity, definitely made
the best attempt in this respect. As he explicitly states, these women intensively
experience the value of the relationship that they impose on their interaction
with Jupiter, namely love and intimacy (Sen., Frg. 37).

The calendric reference confirms the suspicion that these intense experien-
ces derive from the experience of strategically established valued relationships.
These people neither prefer nor depend on collective effervescences or emo-
tional communities for their religious experience. Similarly, no leading ritual
agent, such as a magistrate or a priest, controls either the practices in pursuit
of an experience or the articulations of these experiences. In consequence, the
divine essence is not experienced through the projection of conscious, subcon-
scious, or sensory stimulations onto the deity, who functions as a direct refer-
ence. The experience is, rather, of an indirect and holistic sort. By this I mean
that the interaction automatically instantiates a symbolic level of a relationship
that is experienced at the very moment in which the interaction is executed.
The “plausible agents” are participants in an interaction and this interaction,
in turn, acquires a symbolic quality, such as friendship, because of their partici-
pation. This situation perfectly expresses the notion of an ordinary religious ex-
perience: a religious experience does not need any inherently religious
practices.>® These people evidently “appropriated” various practices from a
wide range of occasions and circumstances in order to master, or even domi-
nate, the current situation in front of the temples.

39 ,Selbst hochste aufleralltdgliche Erfahrungsmodi, etwa religiose, dsthetische oder morali-
sche Grenzerfahrungen, konnen dann in diesem, strukturellen Sinn gewdhnlich sein, auch
wenn es ihre Inhalte offensichtlich nicht sind“ (Jung 2014, 10).
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By ritualizing and appropriating various communication practices in accor-
dance with the reciprocal logic applied in friendship, the agents appear to have
nuanced the meaning of these practices to bring them into line with their personal
goals, to wit, certain degrees of personal closeness to the deity. Otherwise, Seneca
would not lay so great an emphasis on the “ordinary” meaning of these practices,
namely slave-services. He tries to adjust the “original” connotations of these prac-
tices to the current situation, whereas, in fact, these practices had already lost the
“original” significance due to their “manipulation” towards a “valued relation-
ship”, as Bell would put it.

5.3 Concessions: ecstatic states

Despite the fact that close personal relationships are necessarily accompanied by
the respective qualitative experiences, Seneca’s description also indicates the pres-
ence of those particular modes of religious experiences that are debated by schol-
ars who approach these actions from a (neuro-)psychological perspective. This
especially concerns the aspect of differentiation discussed above. This differentia-
tion is best expressed by the fact that people sit in front of the closed temple
doors, well-equipped and willing to fulfil their particular tasks. Whereas bathing
or anointing is just one element among others during processions, the agents at
the Capitol and at more distant temples seem to repeat the same practice through-
out their service. They conform to the differentiation strategies of reduction and
repetition. According to scholars of cognition, the repetition of particular ritualized
patterns, and/or the exaggerated performance of such patterns, often tends to lead
to histrionic takeovers. The agents lose intentionality and thereby fall into ecstatic,
indeed dissociative states that may or may not lead to the experience of an “inter-
nal personal alien control” or, to put it more simply, “possession”.*°

The famous morning visits with which Scipio Africanus honored the
Capitoline Jupiter confirm this view (Liv. 26.19.4-9; Gell. 6.1.6.; Val. Max. 1.2.2).
As Livy points out, Scipio’s mind was possessed by somewhat superstitious
thoughts or practices (capti quadam superstitione animi), by which he means
that Scipio was practicing highly arousing “superstitious” rituals of the sort
that John Scheid and Paul Veyne have identified with ecstatic prophetic practi-
ces (Scheid 1998, 176-180; Veyne 1989, 184-185). In this regard, Scipio spent

40 Deeley et al. 2014; McNamara 2009, 167-192; Atran 2002, 165-169. From an anthropologi-
cal point of view, see Rouget 1985, 17-46.
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his morning visits, which Livy connects to the daily cycle of salutations,*" en-
gaged in a frenetic and arousing ritualization. In this way, his behavior corre-
sponds with that of the prophetic Sybil or, indeed, with Appian’s depictions of
Scipio’s own religious frenzy before a battle.*?

Similarly, the Sabbath, which Seneca aligns with all the other services, is
connected to ecstatic practices by some Roman and Greek authors. Juvenal and
Plutarch, for instance, align Sabbath observances with other superstitious prac-
tices that are deemed extreme and ecstatic. For these writers, keeping the
Sabbath is similar to supplicating in barbarian words (i.e. speaking in tongues),
writhing in mud, or self-mutilation in the Phrygian style (Plut., De superst. 3d.
7d; Juv. 6.535-564). If we treat the Capitoline scene and the letter’s scene as
emerging from a single shared context, Seneca’s notion of furor seems to con-
firm these notions of ecstatic experiences in Jewish practices.

This brief comparative survey will, I hope, suffice to show that, although
ecstatic practices and experiences are not necessary, such experiences are nev-
ertheless possible. The servants could lose themselves in their respective prac-
tice. These transitions into an altered level of conscious experience, however,
are not to be confused with the primary intention of ritualizing services. They
merely intensify or complement the ordinary religious experiences of divine
closeness.

6 Conclusion

In my introduction, I asked: (a) how can we detect religious experience in our
sources, and (b) how does this affect our overall view of religiosity, religious
belief, and religious practice in antiquity?

With regard to the first question, my results will be rather unsatisfying for
those who wish to extract a generalized framework that elucidates religious ex-
periences in all contexts and on all occasions. Whereas the commonly applied
models for ecstatic and dissociative experiences might be ideal for such a task,
my considerations rather provide tentative access to something I referred to as
“ordinary religious experience”. Seneca’s polemic against individual religious

41 The formulation nullo die prius ullam publicam priuatamque rem egit, quam in Capitolium
iret is to be understood this way (Liv. 26.19.5).

42 “He followed their movement, gazing at them and crying out like one possessed. The
whole army, as it saw him turning hither and thither, imitated his actions, and all were fired
with the idea of certain victory” (App., Hisp. 26).
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practices exemplifies the variety of experiences deemed religious that go be-
yond altered states of consciousness. His account illuminates the fact that reli-
gious experiences do not necessarily depend on ecstatic or dissociative states.
Likewise, the concepts of ritual mastery and ordinary experience clearly shift
the idea of ritual embodiment, in the sense of an individual’s rehearsed perfor-
mance, to the notion of an individual’s unique, situational, and therefore
ephemeral practice. Ritualized practices can also be structured by a rather mun-
dane strategic logic that aims at “modelling” valued relationships for the sake
of the experience of that particular relationship itself.

Given this background, it is worth considering a pragmatist reading of be-
lief. Coming from this point of view, knowledge and cognition are not simply
pre-reflexive but, rather, self-reflexive. That is to say, cognition results from ac-
tion. Acting at a certain moment shapes the individual’s cognitive map and
therefore evokes new expectations for prospective actions (Jung 2014, 37-74;
Joas 1996, 232-237).*> From this perspective, it is exactly those experiences that
are deemed religious or divine that support the belief in a divine presence - a
belief about which Seneca complains. As long as no skepticism arises about the
nature of the statue or the success of the communication, there is no need to
doubt the divine presence. That process can tentatively be recognized in the
salutation scenes. People act out a personal relationship that they emotionalize.
In experiencing this relationship, the presence of the deity becomes perceptu-
ally real. Once performatively established, there is an ongoing expectation that
such a warm relationship with the deity can be re-established. Religious experi-
ence is, thus, a driving force for the making of belief.**
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lan Rutherford

The experience of pilgrimage in the
Roman Empire: communitas, paideia,
and piety-signaling

Abstract: Pilgrimage of various types is well attested in the pre-Christian reli-
gions of the Roman Empire, but there is comparatively little evidence for the
personal experiences of pilgrims. Some recent studies have argued that typical
pilgrims of this period were members of the intellectual elite highly versed in
literary culture (paideia) who saw sacred places as museums of Greek culture.
In this paper, I try to reconstruct what we can about the experience of pilgrim-
age in early Roman Empire, looking at three cases studies:

a. Philo’s somewhat idealized account of Jewish pilgrimage to Jerusalem, which
stresses intense common feeling (or communitas, to use Victor Turner’s term)
between participants;

b. Pilgrimage to the oracle of Apollo at Claros, to which cities of Asia Minor and else-
where sent sacred delegations, largely made up choirs of children who performed
hymns at the sanctuary. It may be suggested that the experience of the pilgrimage
was in large part an educative one — learning about Greek culture and learning
how to behave in public; it might even be seen as a sort of rite of passage.

c. The healing-pilgrimages of Aelius Aristides to Pergamum and elsewhere.
Aristides’ experience at Pergamum is full of paideia, though that was not the
primary motivation, and it sometimes approaches communitas, though in the
end the presence of other people tends to serve the purpose of an audience
and foil for his own brilliance. Key aspects of his experience seem to be: a)
suffering and b) a feeling of closeness to the god, sometimes bordering on
identification with him.

1 Introduction

Any enquiry into the experience of pilgrimage in the Ancient World faces three
initial problems:!

1 The paper excludes Christian pilgrimage (which is outside my sphere of competence).

Note: Much of this paper was written while | was a visiting senior fellow at ANAMED in
Istanbul, spring 2017.
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1. The definition of pilgrimage. Over the last two decades, some scholars have
begun to use the term “pilgrimage” in the context of Mediterranean poly-
theism, while others have resisted it.> My view is that the use of the term is
justifiable, as long as we are aware of what we mean by it. A useful general
definition seems to me that of Joy McCorriston: “Pilgrimage is a journey to
a sacred place to participate in a system of sacred beliefs” (McCorriston
2011, 19).2 Within this general concept, we need to distinguish pilgrimages
of different types, e.g. healing pilgrimages or pilgrimages of initiation. But
however we define the concept, there will still be grey areas: for example,
should we think of the audience of Pausanias’ Periegesis as tourists, an ed-
ucated elite, or pilgrims (see Elsner 1997)? When people leave graffiti on
Egyptian monuments, e.g. in the Theban Tombs, should those be consid-
ered pilgrimage or tourism or religious tourism? And can the term “pilgrim-
age” be applied even if the journey is only a few kilometres, such as that
from Antioch in Pisidia to the sanctuary of Men Askaenos on the hill 5 km
SE of the city (see Labarre and Tasliahan 2002)?

2. The definition of “experience”. The word is ambiguous, covering either
i. “what happens to someone”, or ii. someone’s subjective experiences, i.e.
how experience in the first sense feels. The second is of course harder to
establish, given the nature of our sources.

3. Evidence. In general, pilgrimage leaves little evidence, considering its likely
volume (see Rutherford 2013, 17). Some important pilgrimage traditions are al-
most undocumented, for example that relating to the festival of Artemis at
Ephesos (Kotting 1950; Oster 1990; Elsner 1997). What evidence does survive
tends to fall into two categories: i. literary accounts, and ii. inscriptions of vari-
ous sorts. Inscriptions are usually simple public records of visitation, including
little if any information about the experience of participants (at least in the
sense of “subjective experience”). Literary accounts, where we have them, are
a much better source for human experience, but they raise other problems: do
they give us an accurate account of the “lived” experience of pilgrims, or
should we think of them as shaped and determined by literary tradition?

In recent decades scholars have begun to discuss pilgrims’ experience.
Matthew Dillon has assembled some relevant evidence for Greek sanctuaries
(Dillon 1997, 204-227). In the Seeing the Gods volume the word “experience”

2 Those using the term include Jas Elsner, Matthew Dillon and Troels Myrop Kristensen. For
resistance to the term see Rutherford 2013, 12-14; recent criticism has come from Price 2012, 8
n. 36 and now Bremmer 2017.

3 I owe the citation to Kristensen 2012, 107 n. 1.
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(noun or verb) is used well over one hundred times (Elsner and Rutherford
2005). Jas Elsner, Marco Galli and Alexia Petsalis-Diomides have looked partic-
ularly at experience of different forms of pilgrimage in the Second Sophistic
(Elsner 1992; Galli 2005; Petsalis-Diomides 2005; 2010).

Here are some of the basic areas of experience that we find in most forms of
pilgrimage, including Greco-Roman pilgrimage:

— Enhanced religious experience. The sacred place is often regarded as some-
where where access to the deity is easy, often because the deity is sup-
posed to have manifested her-/himself there, or performed some miracle.
Strabo (Geog. 8.6.15) talks of the epiphaneia (“tendency to reveal himself”)
of Asclepius at Epidauros. Aelius Aristides has a vivid dream of his encoun-
ter with Asclepius at Pergamum (“it seemed as if I touched him”: Sacred
Tales 2.32-33). Thessalos of Tralles imagined himself as actually meeting
Amun at Egyptian Thebes (Totti 1985, no. 5).*

— Obligatory ritual scripts. Pilgrims are required to perform certain key ritual
acts in the sanctuary, such as making an offering, taking part in a proces-
sion, bathing or incubation. A case where we have reasonably good evi-
dence is initiatory pilgrimage to the Great Mysteries in Attica. Similar
patterns are found in Greco-Roman healing sanctuaries; see Petsalis-
Diomidis 2005, 198-205 on the “choreography” of Roman Pergamum.

— A feeling of communality with other pilgrims. The term most commonly
used for this today is communitas, invented by Victor Turner who saw in it
an almost mystical “antistructure” uniting all humanity (Turner 1972).
Shared feeling happens particularly on the occasion of festivals, but it can
be generated vicariously by seeing evidence for visits by other people at
the sanctuary. In reality, it may be that by creating cohesion within one
group, pilgrimage has the effect of accentuating differences between
groups, either between different groups of pilgrims, or between pilgrims
and other people.’

— The experience of the journey. In some religious traditions, emphasis is put
on the journey to and from the sacred place, sometimes with the idea that
the difficulty of the journey enhances its value. The experience of the jour-
ney is not well documented for Greco-Roman pilgrimage, though we know
that “sacred ways” leading to the sanctuary were in some cases ritualized
(cf. Pausanias 1.36-7 the journey from Athens to Eleusis). Sacred delegates

4 In a previous paper (Rutherford 2000) I argued that intense religious vision might have
been part of this.

5 For an effective critique of communitas in the context of pilgrimage, see Kantner et al. 2012,
67-68.
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(thedroi) sent by cities to festivals seem to have had a special sacred status
en route (cf. Rutherford 2013, 174-178).

— Experience of the sanctuary-infrastructure. Key elements are: a. cult stat-
ues, sacred ways, hostels, dining rooms etc.; b. dedications by and records
of previous pilgrims; c. pilgrimage-infrastructure, such as hostels and din-
ing rooms. The visitors’ experience of the sanctuary was not always posi-
tive: the Stoic philosopher Epictetus, as reported by Arrian (Discourses
6.1.10) talks about the inconvenience of Olympia:

Do you not swelter? Are you not cramped and crowded? Do you not bathe with discom-
fort? Are you not drenched when it rains? Do you not have your fill of tumult and shout-
ing and other annoyances?

— DPilgrimage experienced as a rite of passage? Victor Turner also suggested
that pilgrimage can function as, or symbolize, a rite of passage between
different life-stages (Turner 1972). This model might work for some forms of
pilgrimage in the ancient world; for example, initiation into the Eleusinian
Mysteries, which takes place at the culmination of a pilgrimage, functions

as a rite of passage between the status “non-initiate” and “initiate”.

2 Paideia and the Second Sophistic

For educated pilgrims in the Second Sophistic, a more nuanced theory about
the experience of pilgrimage has been proposed. It has been suggested that in
this period sacred places were primarily lieux de mémoire; visiting them was
thus an intellectual experience, but also triggered an emotional response for
which visitors had already been primed from their paideia (literary education).
Jas Elsner suggested that Pausanias was writing for these sorts of people, and
indeed was this sort of pilgrim himself (Elsner 1992). This view was further de-
veloped in an important article by Marco Galli, e.g (Galli 2005, 258):

The interaction of mental images, already present in the observer, and their activation via
emotional tensions generated by contact with a sacred place, constitute the catalyzing ex-
perience of the pilgrimage.

However, it would be a mistake to see these attitudes as confined to the
Second Sophistic: it must have been common at all periods for visitors to ap-
proach the sanctuaries equipped with some knowledge about it sanctuary. For

6 For other examples, cf. Rutherford 2005.
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example, the chorus of Euripides’ tragedy Ion who are Athenians visiting
Delphi for the first time, are represented as already knowing something about
the material culture of Delphi, and in the same play Creusa reacts in a com-
plex way to it, comparing it with her own negative experiences of Apollo
(2471f.).

Equally, experience conditioned by elite-paideia@ was not necessarily typical
of the Second Sophistic. The basis for this reconstruction is largely literary sour-
ces, such as Plutarch and Pausanias, who it could be argued are not describing
pilgrimage at all, but elite intellectual tourism. Meanwhile, there were other tra-
ditions, such as the pilgrimage to the Syrian Goddess at Hierapolis-Membig in
North Syria and that to the cult of Glycon at Abonoteikhou in Paphlagonia,
both described by Lucian (Petsalis-Diomides 2010), which were presumably
more popular in character, and lacking in elite paideia.

For some sanctuaries, the clientele may have been a mixture, comprising a
majority of ordinary people, and some members of the educated elite. Take, for
example, the case of the so-called Memnonion at Abydos in Egypt, which was
originally the mortuary temple of the pharaoh Seti I, but identified with the pal-
ace of Memnon, the Ethiopian hero of Greek epic, from the time of Strabo
(Geog.17.1.42):

Above this city is Abydos, where is the palace of Memnon, constructed in a singular man-
ner, entirely of stone, and after the plan of the Labyrinth, which we have described, but
not composed of many parts. It has a fountain situated at a great depth. There is a descent
to it through an arched passage built with single stones, of remarkable size and
workmanship.

Strabo refers to the so-called Oseirion at the back of the Memnonion. His ac-
count is aimed at the educated elite and the reference to the “Labyrinth” ulti-
mately recalls Herodotus’ account of the so-called Labyrinth at Lake Moeris
(see Lloyd 1970).

The walls of the main building preserve graffiti in honor of the deities
Sarapis or Bes (the latter approached via a chapel at the back of the building)
written by or on behalf of visitors over several centuries (see Rutherford 2003).
It may be that for many of these the primary destination was the main temple
of Osiris, which has not survived. Major motivations were healing and consult-
ing the oracle of Bes (the political importance of which in the 4th century is
attested by Ammianus Marcellinus, Hist. 19.12). Little can be said about the ex-
perience of these pilgrims, except that many of them came from the region and
some of them underwent incubation (see Rutherford 2003, 182). Some of them
inscribed graffiti, often including the proskunéma formula, which announces
the proskunéma (“adoration”) of such and such a person besides the deity (see
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Geraci 1971). This may imply the physical act of proskunésis or prostration be-

fore the deity.

Of learned self-reflective pilgrims there are very few signs:

1. In one graffito (PL498)’ the pilgrim Bagas speculates on the identity of the
divinity, who he himself thinks of as Dionysus.®

2. Another graffito (PL563), records a visit by one Menelaos son of Dikaios to
the “Memnonion”, which shows knowledge of the tradition reported in
Strabo (17.1.42).

3. The most “learned” artifact from the site seems to be a Greek poem which
has been found inscribed on the wall of the Oseirion, composed apparently
by two Italians passing through on their way home (Boyaval 1969). It is dif-
ficult to interpret, not least because only alternate lines survive, but it is
clear that it is addressed to Maia, mother of Hermes in Greek tradition, pre-
sumably here identified with Hermes Trismegistos, who for Romans of this
period would have been regarded as one of the most important Egyptian
gods. Hermes is asked to help the dedicators in their journey as he had
helped Odysseus in Homer’s Odyssey.

But these three are not much out of a total of almost one thousand graffiti.

3 Jewish pilgrimage and communitas

One important pilgrimage tradition of the early Roman Empire that has often
been neglected is that of Jewish pilgrimage to Jerusalem.’ Until the destruction
of the Second Temple in 70 CE, thousands of pilgrims from Judea, Babylon and
all over the Jewish Diaspora visited Jerusalem every year to celebrate the three
main Jewish festivals: Passover (Pesach) in Nisan (April), the Feast of Weeks
(Shavuot) in Sivan (June), roughly corresponding to Christian Pentecost, and
Sukkot (Tabernacles) in Tishri (October). Attendance at these festivals is al-
ready prescribed in the Torah (although originally it applied only to pilgrimage
from within Judea and Samaria). According to Greco-Jewish and Hebrew sour-
ces the numbers were huge. Josephus (Jewish War 6.420-7) in his discussion of
the events of 70 CE says that 2,700,000 people attended the Passover in

7 PL = P. Perdrizet and G. Lefebvre 1919.

8 .. AokAqmuév oe Aéyouoty, &yo 8¢ Te kal Atbvuoov, / &Mot & o PoiBév Te kai Epuiv kol
AprioxpaTny.

9 See Safrai 1981; Feldman 2006; Amir 1983; Rutherford 2017.
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that year; even if this number is hugely exaggerated, it was still a vast event.
Martin Goodman has suggested that the practice was encouraged by Herod the
Great for economic reasons (Goodman 1999).

The fullest discussion of pilgrimage to Jerusalem in an ancient writer, at
least in Greek, is by the Jewish Alexandrian author Philo of Alexandria. For
Philo both the city and the Temple of Jerusalem were unique. The Temple was
the only place it was legitimate to worship Yahweh, and Jerusalem was the
mother-city (métropolis) of world Jewry (In Flacc. 46). Philo himself made the
pilgrimage to Jerusalem at least once, but his brief reference to that journey in
On Providence provides no insight into the significance of the experience (De
Prov. 2.64). His fullest account is in the Special Laws (1.67-70), an elaboration
of the prescription regarding pilgrimage in the Torah. Since God provides that
there is only one Temple, it is incumbent on people to go there to sacrifice:

Further, he does not consent to those who wish to perform the rites in their houses, but
bids them rise up from the ends of the earth and come to this temple. In this way he also
applies the severest test to their dispositions. For one who is not going to sacrifice in a
religious spirit would never bring himself to leave his country and friends and kinsfolk
and sojourn in a strange land (xeniteuein), but clearly it must be the stronger attraction of
piety which leads him to endure separation from his most familiar and dearest friends
who form as it were a single whole with himself (henomenon merén). And we have the
surest proof of this in what actually happens. Countless multitudes from countless cities
come, some over land, others over sea, from east and west and north and south at every
feast. They take the temple for their port as a general haven and safe refuge from the bus-
tle and great turmoil of life, and there they seek to find calm weather, and, released from
cares whose yoke has been heavy upon them from their earliest years, to enjoy a brief
breathing space in scenes of general cheerfulness. Thus filled with comfortable hopes,
they devote the leisure, as is their bounden duty, to holiness and the honoring of god.
Friendships are formed between those who hitherto did not know each other and the sac-
rifices and libations are the occasion of reciprocity of feeling (literally a mixing (krasis) of
éthé) and constitute the surest pledge of concord (homonoia 10

10 sita Toig PovAopévolg &v Talg oikiaig avT@V iepoupyeiv oK E@inoty, GAN AVIOTApEVOUG AO
nEPATWV YRS €l ToOT A@ikveiodal keAevel, Gua kol TOV TPOTWV GvayKaloTTnY AapBavwy
Bacavov: 6 yap pn pEMwv Bew evay@®g ovk Gv Umopeivar mote matpida kal @ilovg kal
ovyyevelg amohmwv Eevitedewv, GAN €otkev UMO SuvaTwTEPag OAKAG GyOpEvog TG TPOG
€00£Belov DIOPEVELV T@V OUVNOEOTATWY Kol QIATATWV MOTEP TVOV FVWHEVWY HEPDV
amopTaodal. Kol T008e 0aPETTATN THOTIG TA YIVOHEVA® pupiol Yap &mo pupiwv dowv TOAEwv, ol
pEV B YAG, ol 8¢ 8 BaldtTng, £§ dvaToAfig kal dVoewg kal dpkTov Kal peonuPpiog kad’
£x4oTNV £0pTNV €ig TO iEPOV KATAIPOUOLV OLd TV KOVOV DIOSPOLOV Kai KaTaywyRv do@oAT
noAuipdypovog kai Tapaywdeatdtov Biov, {nrobvteg evdiav Dpeiv kal PpovTidwv dvebEvTeg,
alg éx mpdmg MAKiag katalevyvuvtal kai meéfovtal, Bpoyiv TIva SlamvedoavTeg Ypovov &v
iAapaig Sidyey evbupiaig EATIdwY Te XPNOTAV YEUOBEVTEG OYOAGLOVOL TV &VAYKALOTATNV
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This text tells us a lot about the sociology and experience of the pilgrimage."

There are three components, which combine the religious and the sociological:

i. first, leaving one’s own community, as from a set of unified parts, so as to
become a stranger abroad (xeniteuein 12

ii. second, calm, cheerfulness, leisure-devoted-to-religion; and

iii. third, becoming part of another community in Jerusalem: getting to know
fellow Jews you did not know before, the mixing of éthé and the creation of
homonoia.

Philo’s analysis is unique — nothing of this sort survives for Greco-Roman pil-
grimage (although some of the ideas occur in philosophical analysis of festi-
vals) (see Rutherford 2017). For Philo, religion itself plays a minor part, and
learned paideid none at all; it is almost wholly sociological: the bodies of par-
ticipants are torn from their ordinary social contexts and brought together to
form a new, if temporary, body-politic. In fact, element iii. is very similar to
Turner’s communitas, a perceived leveling of differences between participants,
resulting in a new social order which he called “antistructure”.’® Perhaps it
would be better to see the idealized community of the Jerusalem-pilgrimage as
the authentic and underlying structure of the Jewish state, opposed to the un-
real “antistructure” of the Diaspora. In any case, the idealized community of
Jerusalem is an elite group, entirely separate from the mass of humanity.

4 Claros: Paideia as a rite of passage

The best documented pilgrimage tradition from the Roman period is that relat-
ing to the cult of Apollo at Claros at Colophon. The oracle dates back at least to
the 6th century CE, but it came to prominence in the Hellenistic and Roman pe-
riods, when it started to rival Didyma. It seems that the cult of Apollo Clarius

OXOARV 6010TNTL Kol Tf BeoD, @hiav kal TPOG TOVG TEWG GyVOOUHEVOUG GUVTIOEPEVOL Kal
kpaaw ROGOV i Buolv kal omovBWV &ig BeBatoTdtny MioTV OpOVoiag motovpEevoL.

11 A few decades later, after the destruction of the temple in Jerusalem, Josephus gives an ac-
count very similar to Philo’s (Jewish Antiquities 4.203-204).

12 The word xeniteid is later used of the alienated life of monks: see Bitton-Ashkelony 2005,
147-151 on the role of xeniteid and its Syrian equivalent askaniutha in early Christian pilgrim-
age; for the idea of the Christian pilgrim as an alien see also Pullan 2005, 394-395.

13 Communitas: Turner 1974 (an adapted version of Turner 1972); see also Feldman 2006. For
an insightful critique of Victor and Edith Turner’s religious development, see Larsen 2014,
174-220.
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was closely connected with the imperial cult, at least from the 2nd century cE
(see Ferrary 2005; 2014).1

Almost all the evidence is epigraphical. Most of it is in the form of inscrip-
tions displayed in the sanctuary documenting recording delegations. Several
hundred of these survive covering a time span of over a century; they have re-
cently been edited by Jean-Louis Ferrary. The delegations come from these
main areas: Ionia and Aeolis; Macedonia and Thrace; the Black Sea; Northern
Asia Minor; the Propontis; central Asia Minor; and Crete. The only delegation
attested from mainland Greece is from Corinth. Some cities sent regular delega-
tions (every year or every few years) over several decades; the most faithful cli-
ents are cities in SW Phrygia and NE Caria (e.g. Laodiceia on the Lycus) and
Ionia (e.g. Chios). Secondly, we have verse-oracles from Claros which were dis-
played in the home cities of the consulters (Merkelbach and Stauber 1996),
many of them responses to enquiries relating to plague. Most of the consulters
come from Asia Minor, and almost all of them are cities. Sometimes the oracle
seems to have ordered the sending of delegations. Light on the religious “net-
work” of Clarian Apollo is also shed by two further data sets: first, a group of
inscriptions which record dedications “in accordance with the exegesis of
Clarian Apollo”; most of these come from the Western Roman Empire and are
in Latin; only one Greek example survives, from Melli in Pisidia (Mitchell 2003).
Secondly, one filial cult of Apollo Clarius is attested, from Sagalassos in Pisidia,
which also sent delegations to Colophon; there may have been another at
Apameia-Myrleia. Overall, the clientele of Claros seems to have been from
Greek or Greco-Roman areas, although the theology of the oracle seems to be
syncretic and to include some non-Greek elements,” and, as has been noted,
the oracle-authorities seems to have made a point of inviting barbaroi as well
(see Robert and Robert 1989, 94-95).

A characteristic of the delegations is they include choirs of children (usu-
ally between six and fourteen in number; sometimes boys and girls, sometimes
just boys) who sing hymns. In some cases the same individuals are known to
have made several journeys, first as children and later as adults. The practice of
sending choirs of young people to a sanctuary of Apollo recalls the festival cul-
ture of Delos in the 5th century BCE. It is rare in this period, though an inscrip-
tion from Kaunos (Ist century CE) attested a delegation of young men sent to
Samothrace (Marek 2006, no. 28, 19). One learned feature of the inscriptions is

14 1 discuss this further in Rutherford (forthcoming).
15 Cf. the verse oracles edited by Merkelbach and Stauber 1996, no. 25-28. Deities mention
include Aither (no. 25), Aion (no. 26) and Iao (no. 28).
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that the language used (such as the words thedroi and the archaic sounding
éitheoi (“young men”) sometimes seems designed to recall descriptions of
theodroi from earlier centuries. Hierapytna in Crete sends delegations of fourteen
singers (seven girls, seven boys) which suggests the “Dis Hepta” (“Twice
Seven”) familiar from the Athenian myth of Theseus and the Minotaur.

The delegations to Claros often included a designated oracle consulter, the
theopropos (sometimes more than one), who underwent initiation, followed by
an action designated by the Greek verb embateuein, which seems to mean
“stepping into”. The prose introduction to the long oracle for Pergamum refers
to those:

[... who being] initiated and ‘ste[pping into’, consulted the oracle and received t]he sub-
scribed oracular response.

Three other documents also say that theopropoi were initiated, “stepped into”
and consulted the oracle. It seems likely that both initiation and embateia are
integral parts of the process of consultation, rather than independent ritual ac-
tivities. Perhaps the “initiation” had something to do with the mystical, syncre-
tistic religious doctrines for which Claros seems to have been known. These
actions seem to have been followed by the giving of the oracle and its reception
by the delegates, perhaps in an underground chamber (cf. Rutherford 2013,
101-102).

That, in rough outline, is all the information we have for the experience of
pilgrims at Claros. Much is unknown, such as whether delegations visited on
the occasion of a festival, so that delegations from different cities met. We have
no information about performances, dance-styles etc. There is in the extant doc-
umentation no sign of communitas (perhaps a great communal hymn to
Apollo?) or any other communication between pilgrims from different towns.
We don’t know whether other rituals were important also, such as animal sacri-
fice (an oracle from Didyma in the 3rd century BCE conveys the surprising infor-
mation that Apollo prefers song to animal sacrifice) (see Rutherford 2013, 237).
Nor do we know whether pilgrim-delegations coming all the way from central
or even eastern Anatolia would have taken the opportunity to visit other fa-
mous sanctuaries in the West, such as Ephesos. It goes without saying that we
have no information about how these young people felt to be removed from
their home communities (like Philo’s pilgrims), though we can guess.

It is reasonable to think that a major part of the effect of the pilgrimage was
showing off to other people. Cities may have aimed to outdo each other at
Claros, sending elaborate delegations which served to display their piety and
wealth (cf. the model of “costly signals”, which are effective because recog-
nized as unlikely to be faked) (Henrich 2009; Kantner and Vaughn 2012). A clue
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to how this worked may be provided by a scene from Heliodorus’ novel the
Ethiopian Story (3rd—4th centuries CE) which describes the arrival of a large
theodria from Thessaly at Delphi and the spectacular impression it made. In
Heliodorus’ narrative the leader of the delegation is presented as a Greek of un-
impeachable ancestry, tracing his family back the family of Achilles whose son
Neoptolemus was worshipped at Delphi (Heliodorus, Aithiopika 3.4-5;
Rutherford 2013, 351-352); possibly similar networks of ethnicity and ancestry
played a part in pilgrimage to Claros. Delegations to Claros may also have tried
to make an impressive display in other places en route, especially since they
passed through other cities that sent delegations to Claros (e.g. delegations
from Iconium in Lycaonia will have passed through or close to the territory of
Laodikeia in SW Phrygia).

For the young choreuts themselves, these trips could have been a formative
experience. They will have learned about the traditions of the sanctuary and
gained experience of the broader world of Greco-Roman culture beyond their
own cities. It will also have trained them to present themselves in a specific
way in public, as a coordinated group of young, paideia-equipped members of
the elite, representing their cities in public and displaying the cultural habitus
that befitted their status. Finally, the whole process of travel to Claros and back
again will probably have tended to confirm their elite status within their own
communities. It could have been a key stage in their initiation to adult life, al-
most a rite of passage.

5 Aristides and piety-signaling

Probably the best source for the experience of pilgrimage in the Roman world is
Aelius Aristides, a prominent embodiment of paideia, who left detailed records
of his religious life in his Sacred Tales.'® Aristides was a devotee of Asclepius of
Pergamum, to whose will, as revealed through dream oracles, he seems to have
outsourced responsibility for running his life. For Aristides, Asclepius, or more
precisely Zeus-Asclepius, was not merely a healer but the “fairest, and most per-
fect torch-bearer and mystagogue” (Or. 23.16), terminology which suggests the
teleological initiation of Eleusis. He also calls him “the One” (Sacred Tale 4.50),
an epithet which perhaps suggests Isiac religion (see Dousa 2002).

16 The bibliography on Aristides is increasing all the time. I wrote about Aristides’ minor pil-
grimages in Rutherford 1999, and I have found particularly helpful the work of Alexia Petsalis-
Diomidis, e.g. Petsalis-Diomidis 2005; 2010.
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Aristides spent two years in the Asklepieion at Pergamum, during what he
called the Kathedra (“sitting”) from 145 CE to 147 CE, and this period can be
thought of as a sort of extended pilgrimage. Apart from those years, he seems
to have been often on the move, making journeys that often resemble mini-
pilgrimages. Finally, Aristides also dreams of sacred journeys: the Fifth Sacred
Tale concludes with a dream in which he is transported to Athens, where he
visits a temple of Plato (see below). In another dreams he is chased through a
long tunnel, to arrive at Smyrna just at the moment when a choir there greets
the sunrise (Sacred Tale 1.22).

Aristides’ pilgrimages are motivated by healing, and as such they are rather
different from, say, the pilgrimage to a national festival described by Philo, and
from the sacred delegations to Claros (though health, at least public health,
was a motivation in the case of at least some of those as well). In fact, Aristides
knew of motivations for sacred travel besides healing-pilgrimage. When he sets
off for the healing springs at G6nen on the River Aesepus (Sacred Tale 4.2) he
says that he was in such a high spirits when they set out that it was “as if we
were going to a festival (wg €ig Oewpiav)” (it is significant that on this journey,
he composes hymns, almost as if he is going to visit Claros); the phrasing here
implies that normally healing pilgrimages were different from festival jour-
neys."” Similarly, Aristides motivation is not primarily paideid, although he is
aware that intellectuals sometimes travel for this reason; for example the
Cretan philosopher Euarestos who, as he relates, comes from Egypt to
Pergamum “for the sake of inquiry into the matters of the god” (xa® ioTopiav
TV Tiepl OV Be0V) (Sacred Tale 4.23) (cf. Petsalis-Diomidis 2010, 132).

What can we say about his experience? His account is uniquely detailed,
and he sheds light on aspects which are hardly mentioned in other sources, for
example:

a. that ancient pilgrims sometimes had to battle with adverse conditions on
the journey, e.g. because of the weather (for examples in Aristides, see
Rutherford 1999, 136; Petsalis-Diomidis 2010, 108); similarly, that the god
may sometimes be thought to supervise the journey. At Sacred Tale 5.26,
the road towards the temple of Pergamum is marked by a streak of clear
weather, while on the right it is snowy and on the left it is raining (cf.
Petsalis-Diomidis 2010, 138-139). On another occasion a mini-procession
within the sanctuary is led by two divinely-sent ducks (Sacred Tale 3.49).'®

17 Note that Bewpiav here means “festival/spectacle”, not “pilgrimage” (Behr 1981) or “sacred
embassy” (Rutherford 1999, 142).

18 Similarly, at Sacred Tale 5.18 a dream about the Clouds of Aristophanes warns him not to
set out on what would turn out to be a rainy day.
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b. That the religious experience at the sanctuary is a very intense one. I have
already mentions Aristides’ account of his experience of Asclepius at
Pergamum (“it seemed as if I touched him”: Sacred Tale 2.32-33). Notice
also his elation-coupled-with-anxiety at the culmination of the pilgrimage
to the baths at Gonen on the Aesepus River at Sacred Tale 4.7:

It was all not only like an initiation into a mystery, since the rituals were so divine and
strange, but there was also something coincidentally marvelous and unaccustomed. For
at the same time there was gladness, and joy, and a contentment of spirit and body, and
again, as it were, an incredulity that it will ever be possible to see a day when one will
see himself free from such great troubles. . .

c. That the return is a critical moment: e.g. at Sacred Tale 4.10 Aristides re-
cords the propitious remarks he heard from children and others when he
arrived back from his second pilgrimage to Génen. This is followed by a rit-
ual of sprinkling earth on himself, which is said explicitly to be a substitute
for death and burial, i.e. a sort of rite of passage.

All three of these things may have been characteristic of many forms of pilgrim-
age in this period or earlier.

On the face of it, Aristides’ experience of pilgrimage includes something
like communitas. He has elite fellow incubants/pilgrims (sumphoitétai);'® in a
well-known passage of On Concord he praises the Asklepieion as a second col-
ony from Trikka, the first being Epidauros, and goes on:

No gathering of a chorus nor fellowship on board a ship nor having the same teachers is
such a great thing as the benefit of going together (sumphoitésai) to the temple of
Asclepius and being initiated in the foremost rites by the fairest, and most perfect torch-
bearer and mystagogue, to whom every law of necessity yields*®

19 A word first used by Herodotus (Hist. 2.60) in the context of pilgrimage to Bubastis in
Egypt. Cf. Petsalis-Diomidis 2010, 222: “although they may have travelled alone or accompa-
nied by relatives or close friends, on arriving at the sanctuary those who came to consult
Asklepios became part of a visible group of pilgrims to the god, and performed a variety of
rituals en masse”.

20 Or. 23.16 (Jebb 529, lines 28): kal odTe XopoD GUAAOYOG TIpaypa TOGODTOV OUTe TAOD
Kowwvia odTe SI8aOKGAWY T@WV adT@V TUXEY, ooV Xpfijna kol képdog eig AokAnmob Te
oupportiioat kal TeEAedOijvar T& TPOTA TWV iep@V VMO T@ KaANioTw Kal TeEAewTdTw Sedov)w
Kkai puoTaywy® Kol @ még dvéykng eikel Beopog. (cf. Petsalis-Diomidis 2010, 232). The hyper-
bolical language at the end (@ még avéykng eikel Beopog) recalls the standard Isiac aretalogy.
For Egyptian religion at Pergamum, see the papers in Hoffmann 2005.
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So in Sacred Tale 2 he dreams he shares sacrificial meat with the sumphoitétai
(2.27) and that he is one of a group of white-robed men standing before the
Propyleia of the temple (2.31; cf. 2.30). In fact, however, this pretense of commu-
nitas breaks down in the face of Aristides’ claim to personal exceptionalism.?
In another dream, a vision of communitas — a group of pilgrims worshipping
Asclepius in person — is immediately undercut when Asclepius singles him out
for praise (Sacred Tale 4.50).

First, the cult statue seemed to have three heads, and to shine about with fire, except for
the heads. Next we worshippers stood by it, just as when the paean is sung, I almost
amongst the first. At this point the god, in the posture in which he is represented in the
statues, signaled our departure. All the others were going out, and I was turning to go
out, and the god, with his hand, indicated for me to stay. And I was delighted by the hon-
our and the extent to which I was preferred to the others, and I shouted out ‘The One’,

meaning the god. But he said ‘It is you’.?

Elsewhere he imagines the community of the Asklepieion as a panéguris consist-
ing of prominent Greeks who come to see him in his tribulations (Sacred Tale
1.65).2 In Aristides’ self-centered universe, the only form of communitas that
matters is that of an audience united in paying attention to him. Or perhaps we
might say that the only people he thinks of as in the same class as him are great
figures of Greek literature and culture; thus at Sacred Tale 4.24 Asclepius tells
him which authors to read and henceforth they become his comrades (hetairoi).

This brings us back to the issue of paideia. Aristides was certainly aware
that in his time members of the elite used to visit sanctuaries to engage in
Greek cultural traditions. Consider for example the narrative of his dream visit
to the imaginary temple of Plato in Athens, where he holds forth on the date of
the statue of Plato in a very pepaideumenos manner (Sacred Tale 5.61):

When I reached the entrance, I saw that it was a temple of Plato, the philosopher, and
that a great and fair image was erected to him there, and a statue of someone was erected

21 There is an unambiguous illustration of this at Sacred Tale 4.49, where he dreams the he is
proclaimed Olympic victor and is buried next to Alexander the Great. Another example is his
statement in the Lalia to Asclepius (Or. 42.6-7) that Asclepius has given him his whole body
(whereas to other people he gives at most part of his body).

22 For Aristides as a god, see Sacred Tale 1.17: a statue of Asclepius seems to be a statue of
Aristides.

23 £11 8¢ olov mavijyvpig RV KaTd TRV oikiav. of yap @ilot T& mp@TA TGV TOTE EAM{VWY BVTeG
Gmivtwv et kal ouviiodv pot katd ToUg Adyoug avTdébev €k KAIVNG TOUG &y@VaG TTOLOUEVW.
On another occasion people going to attend a festival in Pergamum turn back to Ephesos
when Aristides passes them going in the other direction (Sacred Tale 2.81; cf. Petsalis-Diomidis
2010, 139).
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on his right. A very beautiful woman sat upon the threshold and spoke about Plato and
the statue. Some others also took part in the discussion, and at the same time spoke
about it as if it were ancient. And I said about it: ‘it is not possible to say that it is ancient.
For the form of the workmanship is shown to be somewhat recent, and there was not
much regard for Plato in his lifetime, but, I said, his reputation grew later .. .".

But we should not necessarily infer from dreams such as this that his own be-
havior in sanctuaries was serene and contemplative in the same way.

Certainly, paideia permeates Aristides’ experience in the Pergamene
Asklepieion: it is not only that he associates with educated people there, but
also that he uses them as a practice audience, making demonstration speeches
and organizing artistic performances. Asclepius actually encourages his to take
up oratory again after a lapse caused by illness, and to make a “first fruit offer-
ing” (dmapEacbar) of extemporized speeches (Sacred Tale 4.15).** It might be ar-
gued, then, that in so far as for Aristides normal health implies the ability to
practice as an orator, the form of healing he seeks and ultimately receives from
Asclepius at Pergamum is at least in part an intellectual one, and the
Asklepieion, which was an international cultural center as well as a sanato-
rium, was thus the perfect place to provide it.

But a different picture emerges if we consider the minor religious journeys or
pilgrimages he makes. Key factors seem to be (a) his relationship with the deity,
the meaning of whose instructions he sometimes seeks to discover en route; (b)
the difficulties posed by the weather and the natural landscape (see Brink 2016);
and (c) the suffering of his own body, sometimes accentuated by the journey, and
by the rituals which he is obliged to perform, often in full view of an audience. A
good example is the mini-pilgrimage which happened in 149 cE (Sacred Tale
2.11ff.), when Aristides was instructed to leave Pergamum and go to the island of
Chios for a purgation. On embarking at Clazomenae to make the sea-trip to Chios,
a storm occurs, and the boat is driven East to Phokaia instead, where he under-
goes the purgation and performs a mock shipwreck. He spends three days at a
place called Geneais. There is also an encore: Asclepius leads him to Smyrna,
where he has a complex vision (described as an epiphaneia) of Asclepius, Apollo
of Claros and Apollo Kalliteknos of Pergamum, and then a freezing bath in the
river Meles in front of a crowd of people (Sacred Tale 2.19-21):

This is a summary of the divine manifestations (epiphaneiai), and I would place a high
premium on being able to recount exactly each particular of it. It was the middle of win-
ter, and the north wind was stormy and it was icy-cold, and the pebbles were fixed to one

24 For “first fruits” applied to verbal contests, cf. the language of Athenian decrees at Delphi:
Rutherford 2013, 114 n. 29.
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another by the frost so that they seemed like a continuous sheet of ice, and the water was
such as is likely in such weather. When the divine manifestation (epiphaneia) was an-
nounced friends escorted us and various doctors, some of them acquaintances and those
who came either out of concern or even for the purpose of investigation ... When we
reached the river there was no need for anyone to encourage us. But, being still full of
warmth from the vision of the god, I cast off my clothes, and, not wanting a massage, I
flung them where the river was deepest. Then as in a pool of very gentle and tempered
water I passed my time swimming all about and splashing myself all over. When I came
out, all my skin had a rosy hue, and there was a lightness throughout my body. There
was also much shouting from those present and from those coming up, shouting the cele-
brated phrase, ‘Great is Asclepius’.

There are touches of paideia here: the threefold identity of the deity, and the
river Meles, associated with Homer and therefore appropriate for a wordsmith.
There is no sign of communitas, except on the part of the audience. The focus is
on the ritual performance, almost a form of public virtue signaling, and on
Aristides’ reactions: his suffering at the beginning, his contentment at the end.
The emergence of his body from the water at the end suggests a sort of climactic
epiphany, and it is as if the chant “Great is Asclepius” was directed towards
him.? Just as overcoming suffering is a sign of religious presence, so submit-
ting oneself to suffering itself approaches the status of a religious act.

This combination of deliberate self-punishment and salvation is striking.
Judith Perkins has drawn attention to parallels to Aristides’ suffering in ac-
counts of the death of Christian martyrs, such as St. Blandina of Lyon and
Ignatius of Antioch (although there is an important difference in that martyrs
die, whereas Aristides recovers).”® That might suggest that this is a phenome-
non of the early Roman Empire, although it is possible that this is a false im-
pression created by the lack of evidence for personal pilgrimage in the
preceding centuries.” The best parallels may in fact be in initiation-rituals,

25 For slippage between Asclepius and Aristides, see Sacred Tale 1.17, cited earlier.

26 Perkins 1995, 180-181; for the general point, see p. 173: “Narrative issuing from different
cultural points . .. brought into cultural consciousness a representation of the human self as a
body in pain, a suffering body.” See also Perkins 1992: “If, as Foucault has suggested, the
body is the site of all control, the Orationes sacrae relocates control, not to the self, the con-
temporary society, or the political structures, but to the realm of the transcendent. Part of the
discursive project of the Orationes sacrae is a radical relocation of power from the earthly
realm to the divine.”

27 Petridou 2017, 137-138 argues against the “Foucauldian” thesis that the body and the self
emerge as center stage in the Second Sophistic, suggesting instead that interest in the body in
the Second Sophistic is a “natural progression of embodying and further embellishing trusted
and time-resistant ideas about the body as a whole when healthy, fragmented when ill, and
safe at critical moments in life only when it is in the vicinity of the gods”.
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which often seem to have involved physical suffering and sometimes even mu-
tilation (as in the case of the cult of the Magna Mater, whose acolytes were be-
lieved to castrate themselves: Burkert 1987, 102-104; Burkert 2004, 104-105).

6 Conclusion

To sum up, pilgrimage in the Roman Empire came in many forms, and the pil-
grims’ experience must have varied greatly as well. In this paper, I have
pointed to three case studies, each of which seems to involve a different form of
subjective experience, and each of which can be correlated with a different
treatment of the pilgrims’ bodies. In Philo’s account of Jewish pilgrimage, mem-
bers of the Jewish Diaspora are removed from their present environment and
brought together in Jerusalem to form a temporary “body” of Jewish citizenry;
even after they return home, the memory of this broader identity presumably
persists. In the case of Claros, participation in a broader Greek or Roman iden-
tity with its focus in the sanctuary is probably also a factor, but the emphasis is
on training groups of young people to perform together in public, representing
their city and acting as its united external face; I have suggested that taking
part in these sacred missions would have been a formative experience for the
children involved, with cognitive and behavioral consequences: they learned
about Greco-Roman culture (paideid), but they also learned how to present
themselves as elite citizens.

Aristides’ healing pilgrimages share some general features with both of
these. As pilgrimage to Jerusalem transforms the social lives of those who take
part in it, the Kathedra at Pergamum provides a new community for Aristides,
consisting in this case of members of the educated elite. However, Aristides is
too unique an individual for this to be a stable communitas. There are also simi-
larities between his pilgrimages and the delegations sent to Claros: like those,
Aristides’ pilgrimages were a response to oracular instruction (attested at least
sometimes in the Clarian dossier); and they were public performances of ritual
scripts, which communicated the pilgrim-performer’s reverent attitude towards
the deity. What is different about Aristides is that the elation of divine contact
alternates with, and is facilitated by physical suffering and self-abasement,
something which, as we saw, seems to be characteristic of the period. In the
case of Aristides’ pilgrimages, the suffering and elation seem to be mapped
onto the journey and the arrival, a pattern with a long future in Christian
pilgrimage.
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Irene Salvo

Experiencing curses: neurobehavioral
traits of ritual and spatiality in the Roman
Empire

Abstract: Love, wish for revenge, fear, hope: ancient cursing rituals managed to
embrace a vast spectrum of emotions. They were prompted by emotional experi-
ences, they manipulated feelings, and their result could have been a renewed
emotional state. This paper intends to look at how the archaeological and ritual
settings contributed to shape the emotional and bodily experience of individual
participants. Active compounds such as frankincense could have helped the up-
lifting of negative emotions, but lead exposure could have provoked health dam-
age. Sensory deprivation could have enhanced the sense of being in contact with
the divine or could have distorted perception. The case studies include a selec-
tion of documents from the sanctuary of Demeter and Kore in Corinth (I-II CE),
the sanctuary of Isis and Magna Mater in Mainz (I-II CE), and that of Anna
Perenna in Rome (II-V CE). From these texts and their contexts, it is possible to
attempt a sketch of the cognitive and embodied aspects of cursing rituals as a
multi-sensory experience.

1 Introduction

The historian who intends to illuminate the history of emotion in antiquity
could hardly avoid to look at the epigraphical evidence. Among the various ty-
pologies of inscription, curses offer a base for studying the description and

Acknowledgement: | would like to thank the editors for their invitation to Eisenach for the op-
portunity to reflect on this topic and the days of constructive discussions. | would like to thank
also Therese Fuhrer for inviting me to the University of Munich, where | presented a version of
this paper receiving useful feedback, and Angelos Chaniotis for his comments on my oral pre-
sentation. Yulia Ustinova kindly read and commented on a draft of this chapter, helping me to
fine-tune my argument. | am also grateful to Esther Eidinow for her fruitful suggestions. | would
like to warmly thank Laura Baroncelli for discussing with me the research in neurobiology here
cited. Any error remains mine. This research has been generously funded by the Deutsche
Forschungsgemeinschaft (DFG) at the University of Gottingen, Collaborative Research Centre
1136 Bildung und Religion, sub-project CO1 ‘Aufgeklarte Manner — abergldubische Frauen?
Religion, Bildung und Geschlechterstereotypen im klassischen Athen’.

@ Open Access. © 2020 Irene Salvo, published by De Gruyter. This work is licensed under a
Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110557596-009


https://doi.org/10.1515/9783110557596-009

158 — Irene Salvo

display of emotions as well as for understanding mechanisms for arousing emo-
tion. In this sense, curses are both emotional and emotive. They are a byprod-
uct of an emotional state, sometimes they try to describe it, while they may aim
to arouse an emotion in a human or a divine addressee.! Furthermore, curse
tablets are not just texts: they are part of a set of components of a cursing rite.
It is in their ritual dimension that they acquire another emotive connotation:
they can transform the emotions of the participants of the rite.” In this respect,
they can testify to the religious experience of individuals. About sixteen hun-
dred tablets attesting cursing practices are scattered in the Mediterranean re-
gion and beyond, dating from the 6th century BCE to the 7th century CE.

Notwithstanding this considerably large number of documents,’ their frag-
mentary status as well as the few details that we can collect on the exact cir-
cumstances of their deposition render ambitious the intent of reconstructing
the religious experience of curses. However, the challenge is worth the effort,
since it may contribute to demonstrating how mind and body reacted to the rit-
ual context. This chapter aims to unpack the experience of cursing rituals, look-
ing at the way in which the spatial features of the place of deposition shaped
the emotional and bodily effects of participating in the ritual.

Experience is here intended as the process of being the protagonist of an
event that has an impact on feelings and existence. This process results from
the interaction of the human mind and body with the environment. It is to in-
vestigate how the perception of ritual actions could be grounded within the
physical world and its characteristics, and whether objects and procedures de-
termined what was internally and corporeally experienced. In brief, this chap-
ter will highlight instances in which cursing rituals could have been inscribed
upon bodies and mental states. To trace the experiential dimension of religious
actions and moments, contemporary studies in the field of neuroscience can
help improve our understanding of what could have happened during the

1 On the strategies for persuading mortals (targets of a curse) and immortals (addressees as
mediators of a curse), see Salvo 2016, with previous bibliography.

2 Focusing on the feeling of victimization and wish for revenge, in Salvo 2012 I have argued
that cursing rituals helped to channel negative emotions aroused by a suffered injustice and to
contain the escalation of violent behavior. Cf. Eidinow 2016, 221-223, on how curses generated
and exacerbated anxiety, gossip, and cursing within a community.

3 Gager 1992, 3 counted an excess of fifteen hundred. The online database Thesaurus
Defixionum Magdeburgensis (TheDeMa, http://www-e.uni-magdeburg.de/defigo/thedema.php,
last accessed 20.03.2018) currently includes 1288 entries, and is constantly updated by the re-
search group “Magische Verfluchungen als Durchsetzung von Recht. Transkulturelle
Entwicklung und individuelle Prdgung der antiken Fluchtafeln,“ based at the Otto-von-
Guericke-Universitat Magdeburg and directed by Martin Dreher.
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deposition of a curse tablet. Finally, the concept of spatiality serves to under-
line in which ways the physiology of the human mind, elements of culture, and
the spatial setting cooperated to affect religious thought.

It must be specified that not every single curse tablet can offer sufficient ele-
ments for a similar historical analysis. A deeper understanding of the experiential
aspects of curses can be possible especially in the case of tablets deposited in sanc-
tuaries and excavated in archeological digs. The analysis in this chapter will be
focused on three sites that were particularly generous in restituting curse tablets
from a secure archeological context: Corinth, Mainz, and Rome. The epigraphical
findings are dated from the 1st to the 5th century CE. We will examine the Greek
documents first and then the Latin evidence, starting therefore with Corinth.

2 Feeling the curse at the sanctuary of Demeter
and Kore in Corinth

On the Acrocorinth, in the second half of the 1st century CE, the Sanctuary of
Demeter and Kore was starting to regain life after a long period of abandonment
since the sacking of the city in 146 BCE.* The systematic excavation campaigns of
the American School of Classical Studies at Athens have restituted a considerable
amount of data on the life of the site across the centuries, and have offered a pre-
cious contribution to the history of ancient magic, since seventeen Greek inscrip-
tions on lead tablets, plus one in Latin, have been found. These texts not only
expand an ever-growing corpus of magical spells, but also present the opportunity
to analyze the spatial backdrop of the cursing rite. The deposition of the tablets
probably took place even before the architectural renovation works were accom-
plished during the second half of the 1st century CE, since the tablets are the most
ancient findings in the sanctuarial area after the establishment of the new city
with Roman colonists in 44 BCE (Stroud 2013, 153). The earliest tablets are two iden-
tical texts probably written by the same hand:

Maxima Pontia, for destruction.’

Maxima Pontia, for destruction.®

4 On the history and phases of the sanctuarial buildings, see Bookidis and Stroud 1997.

5 Stroud 2013, no. 130, Corinth, early I cE: Ma&ipav Iovtiav éni kate[pyaloia vacat. This and
the following Corinth texts and translations are from Stroud 2013, in some instances slightly
modified.

6 Stroud 2013, no. 131, Corinth, early I cg: Ma&ipav ITovtiqv éni [ka]tepyaoifa].
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These two very brief texts tell us very little about the circumstances of the rit-
ual, why the target victim was cursed, and who was the author or commis-
sioner. However, their archeological context offers additional clues. They were
found together, unrolled, though folding lines are visible, in the filling of a
reused dining room of the Classical and Hellenistic period and near two thymia-
teria (Bookidis and Stroud 1997, 274-276; Stroud 2013, 138-139). In the Roman
period, the dining benches were covered with layers of earth, and the space
was re-functionalized for magical purposes.” The incense burners bear signs of
prolonged use (Stroud 2013, 139). This might constitute an example of the depo-
sition of cursing tablets within a space sacred to Demeter and Kore, although
still in an initial phase of renovation and reappropriation, and in an environ-
ment filled with the fumes of frankincense. The visual and olfactory stimuli trig-
gered by frankincense would have probably enhanced the setting apart from
the ritual moment and its efficacy. The offering of frankincense, burnt before
uttering a prayer or over an inscribed tablet, often recurs in the prescriptions of
the Greek Magical Papyri.® The fumes from the burning of incense increase the
sense of uplifting in human perception, as is now proven by experiments in the
field of psychopharmacology that have traced the effects of the resin of the
Boswellia, the tree from which frankincense is produced. In the mouse brain,
frankincense shows anxiolytic and antidepressive effects comparable to those
obtained using drugs as potent as diazepam and desipramine (Moussaieff et al.
2008). Although “destruction for Maxima Pontia” appears as a tense and en-
raged request, which needed to be solicited twice, the ritual agent was at the
same time immerging him- or herself in calming suffumigations of incense.
Further data on the environment of a cursing ritual come from another
findspot in the Lower Terrace of the sanctuary, that is from Room 7 of the
Building of the Tablets, as identified by the excavators (Bookidis and Stroud
1997, 277-291; Stroud 2013, 138-153). Ten tablets were found possibly near their
original place of deposition, around four small stone supports for altars or

7 The excavators do not rule out the possibility that the filling could be debris, but the uni-
form leveling and the upright position of one of the thymateria suggest to them a conscious
reuse of the space, see Bookidis and Stroud 1997, 276; Stroud 2013, 139.

8 A selection of examples: offerings of frankincense in a spell producing dreams: PGM IV.3195
(napakeiobw 8¢ BuplaTApLoV, &v @ £mBvoels Aifavov dtuntov); frankincense fumes before re-
citing an attraction charm: PGM 1V.1902-1905 (mapakeioBw 8¢ 1@ xuvi Bupatrplov, &ig 6
érukeioBw Aiavog, Aéywv Tov Abdyov); grains of frankincense put on a silver tablet with a spell
securing the favor of people: PGM XXXVI. 275-83 (kai Aifavov Toig €v [Aemidt dpyvpd
Xapaktiipoy); a spell that accomplishes everything instructs to inscribe a censer: PGM 1V.
1320-1322 (ypapov pégov Tob Bupatnpiov 10 Gvopa TobTO" ‘Oeppovbepedidpipibuuioalt’
(ypéppota k8), kal oUtwg émiBue).
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tables or thymiateria.” Three tablets, in particular, allow us to reflect upon the
ritual setting. On a rolled up tablet inscribed on both sides, the only one with
intelligible words, we find this text:

I bind down Secunda Postumia before Herakleides and before all men, her mind, her
wits, her hands, her sinews, her knees, her entire body. I bind down Postumia Secunda
before all [men/persons].°

Jealousy was an emotion that frequently prompted the dedication of a curse. In
this case, the attack is against a certain Postumia Secunda. Her name is repeated
twice in a chiastic position," and she probably aroused the jealousy of the writer
or commissioner of this tablet. It is not straightforward to identify the gender of
the sender of this message. As Stroud notes, it may be a man who wants to pre-
vent the union of Postumia Secunda with other men, or it may more probably be
a woman who was in love with Herakleides and who intended to protect her man
from being seduced by Postumia Secunda (Stroud 2013, 89). Stroud is inclined
towards this second possibility, since the text lacks other features of erotic attrac-
tion curses, such as the invocation of a divine helper who drags the beloved per-
son to the defigens and the request that the victim forgets food, sleep, and family
(Stroud 2013, 89). Indeed, it makes perfect sense to imagine a woman as the au-
thor or commissioner of this tablet. However, it could also be a case of same-sex
attraction: a man who intended to keep Postumia Secunda away from his
Herakleides or a woman who wanted to guarantee her exclusive possession of
Postumia’s body. Thus, the identification of the gender of the defigens remains
uncertain. Additionally, it cannot be ruled out with confidence that the text func-
tioned in spheres other than love magic. We only know that the cognitive facul-
ties and then the bodily organs of a woman are cursed. The scope of this could
also have pertained to a competition in commercial or agonistic domains, or per-
haps Postumia Secunda had wronged somehow the author/commissioner of the

9 Stroud 2013, nos. 118-127. See Bookidis and Stroud 1997, 282: “It is our opinion that they were
found near where they had been placed. Their appearance in consecutive strata suggests this.”
They have also found small pieces of lead around base B.

10 Stroud 2013, no. 118 A, Corinth, before c. 70 CE, rolled up: koatadeopevw Zekobvdav
ooTtoupiav pog HpakAidny, Tpog avTeg GVBpeg, TOV VOV, TAG PPEVES, TAKG> XEPES, T VEDPQ,
T YOVOTQ, V. TO o@pa 6Aov. katadeopevw Tootovpiav Z[elkobvday [rlplo]g [?] NOPQ]. .J.[.JANT.

11 See Stroud 2013, 89 on lines 2-4: “Postumia Secunda, written in this order here, but in
proper sequence, Secunda Postumia, in lines 12-14. Possibly the reversal was thought to have
some magical force, or, as B. Millis suggests to me, it might indicate how she was normally
addressed. The name is apparently unattested so far in Corinth.”
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tablet, prompting a cursing prayer.'? Similarly formulaic texts had typically an
undefined motivation, as this example from Athens shows:

I bind Protophanes (?) down — him and his hands and feet {and feet} and tongue and
mind before Hermes Eriounios and before Hekate Epitymbia (?). I bind Hedea and
Phaidimos down. I bind him down and his feet and hands and tongue before Hermes
Eriounios and before Hekate and Hermes. I bind Hedea down and always (. . )8

In this curse, more than one person is attacked, and the names of the gods that
should help are invoked. The epithets in association with Hermes and Hekate per-
tain to the sphere of supplication (if we imagine €ptyolviov as connected to the
grasping of knees) and of the Underworld." Supplicatory tones to Chthonian di-
vinities recur in another tablet from the Corinthian Sanctuary:

Text A: Lord gods of the underworld ---
Text B: Lord, expose them and — cut their hearts, Lord, by means of the gods of the under-
world. THE[---]*

With the invocation to the kUplot 6ol (master gods), a hierarchical relationship is
here construed with the divine interlocutors, who are declared sovereign, power-
ful, and authoritarian, while the worshipper assumes a position of inferiority and
subjugation.'® This cursing prayer testifies to a perceived suffered injustice, some-
thing that was inflicted by those who are now the target victims (Versnel 2010, 314
with previous bibliography). The dedicator seeks to have the truth revealed about
the people who committed a wrong against him or her. The punishment indicated
in Text B consists on one side of being found out and going through a public

12 On ‘anatomical’ curses see Versnel 1998: he distinguishes between curses in which the list-
ing of body parts aims at restraining the abilities of an opponent (e.g. the feet of a race run-
ner), and those in which it aims at provoking intense sufferings in the target victim as a
measure of revenge for injustice or love conquest.

13 SEG XL 266, Athens, second half of the IV BCE, folded and nailed: katad[®] IPOQO®NATHN
Kal avTov kol xeipag kal modag kai modalg ka]i yA@(T)tav kal Tov voov, 1pdg Tov Epufv tov
£ptyovviov kal ipog v ‘Exétny érut{o}u(u)piov: ka[tladd® Helav kal Paidipov: katadd k[ail
avtov kal odag{c} kall] xeipag {ag} xai yA@(t)tay k[ai] Ypuynv npog tov [Elpplilv €ptyodviov
[ka]t mpdg TV E<ké>tnv kall] Tov Eppfv: kal HBela, aiel kal - -. Text and Translation from
Curbera 2016.

14 See Curbera 2016, 112 for a deeper analysis of the two epithets.

15 Stroud 2013, no. 127, Corinth, Roman period, unrolled but folding lines distinguishable:

Text A: Kopiot 8eol k[a]tayB6viod [...JA [ ... JTEMOX[. .] [.. .IN[. .JIEITEAI [.. INIZ[. .JTol. .].
Text B: [K]Vpie, pavépwoov avtovg kai OMEIA. .[. .JKTI [. kJapdia[td]u[noov] [a]vtovg v. Kv
[pte, 8]w [Tovg] Be[o]ug kat[aly[6ovioug] O E [- - - ?]

16 On the kvptot Ozol, cf. Nicole Belayche in this volume. On the construction of a hierarchical
relationship of gods/mortals, see Versnel 2002; Chaniotis 2009; Salvo 2012, 258.
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disclosure of probably socially embarrassing actions,"” and on the other side in
having the hearts cut.'®

Avenging gods, but this time without their placement in a superior rank,
are explicitly invoked in another tablet from Corinth:

For her destruction and evil-eye bewitchment I deposit (this?) with you avenging gods and
avenging goddesses so that you may [make] Karpime Babbia, weaver of garlands, phi[---]*°

According to the first editor, the hand of this tablet seems to have inscribed two
other curses: one is certainly addressed against the same person, Karpime
Babbia, while in the other the name is not mentioned, but given the similarities
in the handwriting he suggests that all three tablets had the same author and
target (Stroud 2013, 101; the three curses are Stroud 2013, nos. 123, 124, 125/126).
The translation above is slightly modified from Stroud, who translates ig
katepyaoiav kal pdyapowv as “for destruction and for working a spell” (Stroud
2013, 102). To better explain the reasons why this translation needs nuancing, it
is worth quoting his comments on the term pé&yapotv: “Following a suggestion
of Jordan, I have interpreted MAT'APZIN as the accusative singular of the noun,
uGyapotg, attested apparently only in Hesychios (s.v.), which could be derived
from the verb peyaipw, one of whose meanings is equivalent to faokévw (be-
witch); cf. Ap. Rhod., Argon. 4.1669-1670, Bepévn 8¢ kakov voov, £xBodomnoioy
Supoot xoAkeioo TaAhw uéynpev onwndag (shaping her mind to evil, with her
hostile glance, she bewitched the eyes of Talos, man of bronze)” (Stroud 2013,
103). This interpretation is compelling, but it is important to fine-tune it and to
highlight the value of this text as a precious addition to our understanding of
ancient mentalities and magical belief.

Firstly, the entry in Hesychios’ lexicon reads: péyopotg' ¢d06vog. Hesychios,
then, clearly states the connection between péyapoig and the emotion of envy, in
the sense of envious feelings that can cause misfortune to the envied person.
The idea is reinforced in the next entry: péyoptog dyvwpwv. kol ¢pBovepdg
r. GpéyapTog 8¢ O GdpBovog, “envious: ill-judging, but also begrudging; the unenvi-
able is not provoking envy,” or, in other words, the one who is miserable is free

17 On humiliation, cf. Eidinow 2016, 225-232.

18 See Stroud 2013, 117 on parallels for cutting the heart of a victim of a magical attack.
Although another expression is used, in a Coptic prayer for justice against two women and a
man, the seven archangels (Michael, Gabriel, Raphael, Rakuel, and Suriel in particular) are
asked to strike them with their swords, see Meyer and Smith 19992, no. 91, 92.

19 Stroud 2013, no. 124, Corinth, c. 72 — early II c, folded: ig katepyaciav kal p&yapowv
napatiBepal Vel Beoig dAertnpiol[g] kai Oea<i>g dAet[t]npiaig [?JIIQIIOYHE Kapnipnv Bopiav
otepav<n>riAokov @IZ[. .] vacat.
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from envy.”® The derivation of péyapoig from peyaipw, then, seems certain — with
peyaipetv being a synonym of Poaokaivetv and @Boveiv.” The writer of our tablet
possibly misspelled the word péyapotv as péyapotv, and, very likely, the intention
was to cast the Evil Eye on Karpime Babbia.” The interplay between curses, pray-
ers, envy, and the Evil Eye is a not uncommon feature of the involvement of im-
mortals in social relationships.”® In this Corinthian tablet, it creates an aggressive
effect. The avenging gods must destroy the target and inflict upon her the worst
misfortunes provoked by the power of the Evil Eye. The picture becomes more evi-
dent when the tablet no. 124 is read together with the other curses against the
same target, nos. 123 and 125/126. While in the text no. 123 the destruction of the
sinews is invoked (kal katepyalgito<t> . .. vedpa), but the rest is fragmentary, the
curse inscribed in the two tablets 125 and 126, fastened together by a nail, pre-
serves the longest text found in the sanctuary. From this document, it seems to
emerge that the author of these three curses was a woman who envied the fertility
of Karpime Babbia and hoped to gain a more successful fecundity for herself;
moreover, she had perhaps experienced mocking in public by Karpime Babbia

20 Cf. Homer, Odyssey, 17.219: auéyapte oupdTta, wretched swineherd! (LS]).

21 A Salaminian word according to the Scholia Vetera to the Iliad: Scholia ad Ilias 13.563:
Biétolo peyrpag: @Oovrioag Addpavti, pr &@éAntat Tov Biov Tod AvriAdyov. f| @Bovricag
Addpavtt Tob Piov kai mooagadTov dvaipediivat. b (BCE’E*) T peyaipewv 8¢ 16 @Boveiv
ZoAopiviot Aéyovotv.

22 In TheDeMa no. 357 (http://www.thedema.ovgu.de/thedema.php?tafel=357&seite=1, last
accessed 30.09.2017), Sara Chiarini offers a German translation of this tablet: ,Zum
Niederwerfen und Missgunst iibergebe ich euch, schadenfrohen Gottern und schadenfrohen
Goéttinnen, ... Karpime Babia, die Kranzflechterin, an ... “ She also notes that Stroud’s transla-
tion is misleading, and adds in the commentary: ,,Zu udyapoig vgl. Hesych. uéyapoig- p8ovog
und peyaipety (Groll gegen jemanden hegen). Da die magische Konnotation dieses Vokabels un-
sicher ist, halte ich fiir vorsichtiger, die primdre und allgemeinere Deutung von ,Missgunst* anzu-
nehmen.“ A glimpse into a third language, other than English and ancient Greek, may help
indeed to deeper understand how envious emotions function on several layers, since German
distinguishes between Neid, Missgunst, and Scheelsucht. According to Georg Simmel,
Missgunst is the envious desire of an object, not because it is desirable per se, but only because
another subject has it. One is ready to destroy that object so as to impede the other person
from having it (Simmel 1992, 319). In Eberhard 1910, 262-263, Neid is translated as “envy,”
while Missgunst is “grudge,” since it comes into play when the person who is enjoying a privi-
lege is not deemed worthy of it by the begrudging subject. Finally, Scheelsucht is the highest
grade of envy and the more loaded with hate, and is translated as “mean jealousy, malocchio.”
In my interpretation, péyapoig would find a better equivalent in this last term.

23 It was rooted in ancient Greek mentality and was subsequently incorporated in the Greek
Orthodox Church, where prayers and rituals to unbewitch someone (xematiasma) are still
practiced, see Stewart 2008, 90-93 among others. Cf. NGCT 24, side A, Attica, early IV BCE,
with Eidinow 2016 on ¢:86vog, envy, and ancient Greek curses.
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because of her sterility.24 Each one of these curses reinforces the others, and each
time new divine powers are called upon.” The reason behind depositing more
than one tablet was plausibly an intent to activate a greater number of different
supernatural agents, asking them to accomplish several kinds of punishments,
whose common denominator was the psychological and physical devastation of
Karpime Babbia.

The curses against Karpime Babbia were all found in the Building of the
Tablets, a small and dark room where cursing rituals were probably performed
at night: alongside the lead tablets and the thymiateria, an abundant quantity
of fragments of lamps as well as of pouring vessels was excavated (Bookidis
and Stroud 1997, 277-291; Stroud 2013, 138-153). Stroud has highlighted the
characteristics of this site: “a setting of chanting spells; pungent, smoky in-
cense; manipulation of lamps; possibly sipping of potions; and probably other
rites in addition to the folding, spiking, and depositing of the tablets them-
selves around or on four stone bases” (Stroud 2013, 115). A few questions arise
from these observations. Did such a ritual setting affect the experience of de-
positing the curses? Moreover, who were the individuals operating in Room 7?
It was a ground-floor room of c. 25 m?.% Stroud notes that, given the small di-
mensions of the space, “only a few people at a time” participated in the rituals:
there are no data from which to infer that they were performed secretly, nor it
is possible to tell whether in groups or alone, by the persons concerned or reli-
gious personnel only (Stroud 2013, 142). Furthermore, it is hard to identify who
inscribed a curse tablet, whether the attacker or a professional scribe, and it
can be tentatively determined only from case to case.” However, it is not im-
plausible to imagine that, although the spell-casters might not have inscribed
the tablets autonomously, they could have been present at the deposition cere-
mony attending it as protagonists.

24 For an analysis of Stroud 2013, nos. 125/126, see Stroud’s commentary ad hoc, Versnel
2010, 314, and Salvo 2017, where I argue that this text is a combination of a curse and a fertility
ritual.

25 In favor of a varied group of supernatural entities, I would rule out the possibility envis-
aged by Stroud 2013, 103 that the avenging gods and goddesses invoked in no. 124 could be
identified with the divinities named in no. 125/126, that is, the Moirai Praxidikai, Hermes
Chthonios, Ge, and the children of Ge. In Stroud 2013, no. 123, line 5, there are traces of the
name of a katachthonian deity, see Stroud 2013, 101.

26 Itis 5.08 m wide and 5.35 m long: Bookidis and Stroud 1997, 277; Stroud 2013, 142.

27 Cf. Tomlin 1988, 100 on the tablets found in the temple of Sulis Minerva at Bath (UK) and
inscribed by “a mixture of professionals and amateur scribes.” Cf. also Dufault 2017 on the
limited evidence for professional scribes.
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We can try to imagine and visualize the interactions inside this room.
Archaeologists have shown how the configuration of space can shape the emo-
tions of the people using a building. The architectural and decorative arrange-
ments of temples could have marked the entrance of an out-of-the-ordinary
place, and facilitated a pious disposition of the worshipper towards the di-
vine.” In the case of the Sanctuary of Demeter and Kore in Corinth, the design
of the Building of the Tablets could have had a significant influence on the
emotive state of the people who performed rituals inside it. An individual was
receiving a variety of stimuli, and each sense was engaged: eyes had to get
used to darkness,” ears were hearing chanting spells and murmured prayers,
taste was perhaps challenged by unusual ingredients of magical potions, the
olfactory system was sending to the brain relaxing messages from the incense,
hands were touching cold, dusky-colored, and menacing lead tablets. The re-
ception of one stimulus might have created the conditions for perceiving (with
or without awareness) the subsequent ones as connected cues, even if unre-
lated, activating priming mechanisms.?° Religious priming might have boosted
prosocial behavior, as in the case of the frankincense that generated calming
effects, causing a transformation in the emotive state of the ritual agents and
helping them to abandon negative and aggressive feelings in favor of a sense of
calm derived from having accomplished the necessary steps. However, partici-
pating in the cursing ceremony might also have been a dangerous experience,
as we will see in the next case study.

3 Ritual experience and neurobehavioral toxicity
of lead at the sanctuary of Isis
and Magna Mater in Mainz

In 1999 construction works in the center of Mainz revealed the remains of a joint

temple dedicated to Isis Panthea and Magna Mater, which was active in the years
between 70 and 130 CE. Among tons of the remains of burnt offerings in sacrificial

28 Metzler 1995; Marconi 2007. On the investigation of past emotion from archaeological sour-
ces, see, among others, Tarlow 2012; Masséglia 2012; Hamilakis 2013.

29 On magic performed in secluded and dark places, see Ustinova 2009, 240-244.

30 To condense very essentially what priming is. On priming and related debates, see recently
Molden 2014.

31 On religious priming and prosociality (behavior that benefits others), see Shariff et al. 2016.
I owe this reference to Yulia Ustinova.
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pits and delimitated areas, 34 Latin curse tablets were found.?? Of these, 14 texts
preserve intelligible and longer texts, mostly concerning thefts or frauds. The ex-
amples here selected are particularly revealing on the neurobehavioral aspects of
ritual. In the following text, a crafted poetic simile conceals a powerful spell:

(Whatever) Aemilia Prima, (the lover?) of Narcissus may do, whatever she attempts, what-
ever she does, let it all turn into its opposite. May she get up (out of bed) out of her mind,
may she go about her work out of her mind. Whatever she strives after, may her striving
in all things be reversed. May this befall Prima, the lover of Narcissus: just as this letter
never shall bloom, so she shall never bloom in any way.>

For the present purpose, two points are worth highlighting. Firstly, we find an un-
common adjective like amentitus used with the intention to provoke in the victim a
state of insanity and madness, similarly obtained by curses explicitly targeting cog-
nitive faculties.>* It has been convincingly suggested that this tablet aimed at mak-
ing Prima Aemilia infertile (Sanchez Natalias 2018, 12). Reproductive impairment
fits well in the picture intensifying the desired psychological distress. Secondly,
the simile of blooming flowers, perhaps inspired by the name of Prima Aemilia’s
lover, Narcissus, shows a certain degree of poetic and personal choice. Although it
follows the formulaic motif of sympathetic magic and the similia similibus formula,
this adynaton expresses individual taste and personality. Indeed, greater original-
ity than other standard curses is a feature of the Mainz tablets.”

Moreover, this site remarkably testifies to another significant aspect. The
evidence undoubtedly suggests that in Mainz the tablets were put on the fire of
sacrificial pits during the ritual of deposition. Several tablets have been found
only as lumps of molten lead, three are half melted, while in others the target’s

32 Bldnsdorf 2012a. See Veale 2017, 301-307 on the deposition of offerings at this sanctuary
and the relation between the curses and the site.

33 DTM 15, Mainz, I-II CE: Prima Aemilia Narcissi agat, quidquid conabitur, quidquid aget,
omnia illi inversum sit. Amentita surgat, amentita suas res agat. Quidquid surget, omnia interver-
sum surgat. Prima Narcissi aga(t): como haec carta nuncquam florescet, sic illa nuncquam quic-
quam florescat. Text and translation from Blansdorf 2010a, 170, slightly modified.

34 See Gordon 2013, 269-271, on physical and mental sufferings in Latin curses.

35 See Blansdorf 2010a, 146-147: “There are no signs of the standardisation that would indi-
cate professional skill as a scribe. It is consistent with this that, apart from some standard for-
mulae of invocation and curse, most of the texts employ personal, indeed idiosyncratic,
language and expressions. Moreover, the typical features of learned or professionally-
composed curse tablets, which only begin to appear during the 2nd century, are entirely ab-
sent.” On individuality in the Mainz tablets as well as in the documents from Bath, see also
McKie 2016.
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life liquefying like lead is a prominent simile.*® The consequences of this ritual
procedure on human health might have been underestimated in the scholar-
ship. To the best of my knowledge, historians of religion and magic have not
sufficiently underlined the toxicity of lead, and how this poisonousness may
have affected the experience of cursing rituals.>”

It has been clinically proven that lead is toxic to adults and children.
Ingestion, inhalation, and skin contact are the most common ways in which lead
enters the body: since it is only slowly expelled via the feces, it accumulates over
time. Lead poisoning is also known as plumbism or saturnism, and gout due to
lead intoxication is called Saturnine gout, lead being the alchemical metal of the
planet Saturn. The nervous system is remarkably affected, and acute as well as
chronic exposure causes cognitive deficiencies such as headaches, lethargy,
loss of memory, encephalopathy, muscle tremors, impairment of sensorimotor
functions, irritability, depression and anxiety, delirium, and hallucinations.
In children, lead exposure results in intelligence quotient loss and severe encepha-
lopathy, while in pregnant women it increases the chance of abortions, miscar-
riages, stillbirths, reduced gestational age and impaired cognitive development of
the fetus (see, ex plurimis, Papanikolaou et al. 2005; White et al. 2007; Vorvolakos
et al. 2016). No safe blood concentration of lead is known yet (Flora et al. 2012;
Vorvolakos et al. 2016). Neurocognitive deficits in adult men and women may
occur from blood-lead concentration levels of 11-20 pg/100 ml (Gidlow 2015).

In toxicological studies, the paternity of the discovery of lead toxicity is some-
times erroneously attributed to Hippocrates, while the first to recognize the toxic
effects of white lead (pywbov, lead carbonate, ceruse) seems to have been
Nicander of Colophon in the 2nd century BCE.>® Pliny mentions the noxious effects
of lead, in particular the toxicity of lead fumes.> The use of lead, pewter, and lead

36 See Blansdorf 2012a, 39. DTM 2 and 32: severally damaged by fire. DTM 10.9-10, 11.10 and
12.2: quatmodum hoc plumbum liquescet simile. Cf. Bevilacqua 2014, 11. 1-5: k]atopvoow Kot
8ébexa kal katadeopebw €ig Puxpov Ta@ov, €ig MUPAV KAOUEVNY, €ig BGAacoav, oA &ig
noTapdv, il AoJutpdva, £ig péyapolvl.

37 But cf. Tomlin 1988, 81, who notes that lead is chemically poisonous.

38 As it is still stated in Papanikolaou et al. 2005, 330, although already Waldron 1973a and
1978 noted that the symptoms of the miner described in Corpus Hippocraticum, De morbis pop-
ularibus, VI 25 do not necessarily point to lead colic. Nicander, Alexipharmaca, 74-86 = Gow
and Scholfield 1953, 98-99.

39 Pliny, Naturalis Historia, 34.50.167: coquitur ad medicinae usus patinis fictilibus substrato sul-
pure minuto, lamnis inpositis tenuibus opertisque sulpure et ferro mixtis. cum coquatur, munienda in
eo opere foramina spiritus convenit; alioqui plumbi fornacium halitus noxius sentitur. et pestilens
est, canibus ocissime, omnium vero metallorum muscis et culicibus, quam ob rem non sunt ea taedia
in metallis. On ancient notions of lead toxicity, see Waldron 1973b, 394.
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Fig. 1: DTM 2 rolled (a) and unrolled (b), from Bldnsdorf 2012a. Reprint with permission of the
GDKE Mainz.
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alloys in Greco-Roman antiquity was extensive and was not restricted to writing
materials,*® but ranged from cooking and drinking vessels to face powders and
white wall paints as ceruse. Especially in the Roman Empire, it was used in the
construction of water and sewage systems, and a high (and toxic) proportion of
lead was contained in the sapa as well as in the more concentrated defructum,
grape must that was boiled down in leaden vessels, reduced, and added to
wine and other various recipes as sweetener.*! Moreover, since the beginning
of the 20th century, historical studies on Occupational Health have traced the
clinical effects of lead exposure suffered by miners, metalworkers, and slaves
from antiquity.*? However, little attention has been devoted to the use of lead
in the religious sphere.

Since one of the channels for lead poisoning is dermal exposure, frequent and
constant manipulation of lead tablets could have possibly meant long-term skin
contact with a toxic material. Absorption could have occurred directly through the
skin, or from having handled lead and then touching the eyes, mouth, or nose.
Particles could have attached to hair and clothes, and could have been passed on
to other people. Considering how tablets were produced — from melting lead or
lead alloys, to laying them out on a flat surface, to cutting sheets, to engraving the
text,*> - the concentration of toxic particles in the workshop of a professional ma-
gician could have been high. The fumes from the melting metal and the dust from
the cuttings as well as from the engraving with a stylus could have been dangerous
sources of contamination on long-term exposure.

40 Besides curses, lead was widely used for writing oracular enquiries (as in the Sanctuary of
Zeus at Dodona), commercial transactions and contracts, and personal correspondence; see
Ceccarelli 2013, 37 on the qualities of lead, such as light weight and suitability for transmission
over long distance, the possibility of folding the lamella for secrecy, and ease for writing com-
plex messages. See Gordon 2015 on lead as material base of curses enhancing their perlocu-
tionary efficacy. See Sanchez Natalias 2018 on how metaphors in curses were interrelated to
the material of the writing support.

41 Pliny, Naturalis Historia, 14.27.136: ipsa quoque defruta ac sapa<s>, cum sit caelum sine
luna, hoc est in sideris eius coitu, neque alio die coqui iubent, praeterea plumbeis vasis, non aer-
eis, nucibusque iuglandibus additis; eas enim fumum excipere. On lead poisoning in antiquity,
with a critique of Nriagu 1983’s theory that lead intoxication contributed to the fall of the
Roman Empire, see, ex plurimis, Waldron 1973b; Prioreschi 1998, 659-661; Warren 2000,
18-21; Dalvi and Pillinger 2013.

42 See Riva et al. 2011 and 2012. See also Retief and Cilliers 2005, 155-156: the sources of pol-
lution considered are (1) water supplies; (2) paints, medicines, and cosmetics; (3) food and
beverages to which sugar of lead was added, or prepared in pewter or lead containers; (4)
mines, foundries, and manufacturing industries.

43 See Tomlin 1988, 81-84 and Curbera 2014 on the process of tablet production.
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A certain degree of exposure to lead poisoning can be imagined for the par-
ticipants to the cursing ritual too, especially in the case of Mainz. The proce-
dure of melting the tablets by fire would have generated an elevated
concentration of toxic fumes within a not sufficiently ventilated area. Inhaling
these fumes and particles, even if in an acute but non-chronic exposure, might
have provoked negative effects on health. Unless one tries to reproduce in a
laboratory experiment the melting of a Mainz tablet to measure the emission of
lead particles, it is impossible to quantify the level of toxicity of these ritual ac-
tions. Without further chemical and pharmacological data, we cannot precisely
determine the immediate symptoms resulting from acute exposure to the fumes
of tablets melting on sacrificial pits. However, the fact that lead is a toxic metal
should be included in the picture that tries to describe the religious experience
of cursers. It is not an unlikely possibility that cursing rituals in Mainz may
have resulted in participants feeling unwell, experiencing intoxication,** or
manifesting visual misperceptions and altered mental states, especially if they
were recurring to curses frequently. Firstly, as noted above, even a low level of
lead contamination may damage organs and systems in the human body.
Inhalation of small amounts of lead fumes may cause minor symptoms such as
chest pain and headache, but also more seriously memory loss, personality
changes, and hallucinations, while larger amounts of lead fumes may provoke
delirium and seizures (Dikshith 2013, 241-242). Secondly, we should not forget
the impact of suggestibility of the context in eliciting out-of-the-ordinary states
of mind.” Even if the lead fumes inhaled during the ritual of deposition had a
low level of toxicity without immediate poisonous effects, the participants
could have developed psychogenic susceptibility to pain and sensory illusions.
It is not unrealistic to suppose that the dedicators of the Mainz tablets were at-
tracting to themselves exactly the sufferings and cognitive deficits that were re-
quested for the target victims. At the end of DTM 2, the half-melted tablet in
Fig. 1, we find the following phrasing:

44 On intoxication detectable from archeological remains, and its consequences on sensory
perception, in the ancient Mediterranean, see Hamilakis 2013, 50. 135.

45 On mystical experiences in relation to the environment, see Andersen et al. 2014, 223-224:
“strong expectations induced in suggestive contexts can elicit quite remarkable effects in indi-
viduals’ sensory experiences. (...) Sensory deprivation therefore obstructs the brain’s attempt
to monitor the situation for potential prediction errors;” and 239: “a suggestive context com-
bined with sensory deprivation is sufficient to elicit mystical experiences. We find, however,
that successful elicitation of mystical experiences particularly depended upon the cultural
background of the participants”. I owe this reference to Yulia Ustinova.



172 =— Irene Salvo

...his abilities, his thinking and wits. .. (...) Just as salt will <melt in water>, (15) so may
his limbs and marrow melt, may he be tortured and may he confess that he has commit-
ted sacrilege. I solemnly entrust (this) to you, in order that you may fulfil my wishes and I
gladly and willingly return my thanks to you, if you make him die a horrible death.*®

Asking for the deterioration of the health of the person who had defrauded
some money, and then putting the lead tablet into fire, and inhaling the fumes,
the defigens was possibly damaging his or her own health. Furthermore, the
fumes in combination with the spatial configuration — a confined area, could
have generated in the agents a sense of confused thoughts and distorted per-
ception. Sensory deprivation caused by darkness and fumes, metaphorically vi-
sualizing the destruction of the opponent by fire, the sacred context, and the
cultural predisposition of the believers all could have impacted the way in
which the participation in the ritual was experienced.

4 Emotion, space, and mind at
the Fountain of Anna Perenna in Rome

Out-of-the-ordinary ambience, dark lighting, and a special ceremonial setting
constituted key elements of another sacred space where cursing rituals took
place. It is our third, and last, case study: the sanctuary of Anna Perenna and
her nymphs in Rome. Surely not because of the number 9 repeated three times,
in the year 1999, two archaeological sites that have recently contributed most
significantly to the history of ancient magic were discovered, the Mainz sanctu-
ary above and this one in Rome. Anna Perenna was a goddess of the cyclical
return of the year, previously known from Ovid, who dedicates to her a long
section in the third book of his Fasti (Ovid, Fasti, 3.523-526). Outside of the city
walls of Rome, a natural spring was enclosed in a sacred precinct and
consecrated to her and her nymphs. Inside the fountain, the archaeologists
have found a great quantity of depositional material that included 26 lead and
copper tablets and seven figurines of bone and wax together with 24 lead con-
tainers and three made of terracotta, alongside coins, lamps, pottery, and other
findings like pine cones and egg shells (see Piranomonte 2002, 2010, 2016).
Although this site deserves a more thorough treatment, I will only mention and

46 DTM 2.11, 14-18, Mainz, I-II CE: copia, cogitatum, mentes. (...) et ald qulem modum sal in
[aqua liques]cet, sic et illi membra m[ed]ullae extabescant. Cr[ucietur] et dicat se admisisse nel[fa]s.
D[eJmando tibi relfigione,] ut me uotis condamnes et ut laetus libens ea tibi referam, si de eo exitum
malum feceris. Translation from Blansdorf 2010a, 181.
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concisely comment on two texts. Moreover, whereas Marina Piranomonte and
Jiirgen Blansdorf have presented the tablets on several occasions and in the cat-
alogue of the Museo Nazionale Romano delle Terme di Diocleziano (Friggeri
et al. 2012), we still wait for their complete and final edition. The objects of my
analysis are two tablets that exemplarily reveal the mentalities and emotions of
the ritual agents here active. This first text is a curse against an arbiter whose
organs needed for assessing a legal case and formulating a judgment — his
eyes — must be pulled out:

The sacred and holy (nymphs), through the infernal gods and the messengers: what I
wish and demand from your great virtue: take the eyes and take them completely away,
the right or the left one, of Sura, who lately was born from a cursed vulva. I wish and
demand from your great virtue it shall happen: take the eyes, the right and the left one,
in order that the virtue of Sura the judge may not persist, who was born from a cursed
vulva.”’

While examining the evidence in preparation for the trial, the victim might
have seen something disadvantageous for the author (Blansdorf 2015, 32-36).
The distinction between arbiter and iudex after the Republic was practically
nonexistent, but the arbiter was initially the magistrate responsible for deciding
over details, “requiring a wide power of discretion: for example, the division of
an inheritance or the assessment of a sum owing” (Metzger 2015, 283).
Subjective discretion seems to have played a decisive role in this case. The
curse might have targeted the judicial discretion of Sura and his ability to see
things in a certain way. Thanks to the magna virtus of the divine agents, the
virtus of Sura in judging could be crushed. A complex pattern of magical signs
and drawings complement the text, which was engraved by a confident writer
(Blansdorf 2010b, 221-227). The drawings of snakes, stylized humans, geometri-
cal shapes, and magical signs contributed to setting apart this message deliv-
ered to the underworld gods. The malediction of Sura started from his birth, as
affirmed twice in the text and possibly in the drawings as well. The human
sketch inside the central rhombus can represent the victim as a baby coming
out from the womb (Blansdorf 2015, 33, following E. Gradavohl). The extension
of the curse to the victim’s mother is more potent and emotionally charged
than the usual formula that identifies the victim specifying the mother’s name

47 Tablet inv. no. 475567, Rome, IV/V CE: sacras santas a supteris et angilis quod rogo et peto mag-
nam uirtutem uestram: tollatis pertolla{e}tis oculus siue dextrum et sinesteru Surae, qui nat(us) mal-
edicta modo ets de uulua. fiat rogo et peto magnam uirtutem uestra(m). dextra blobes sinestera
irilesus tollite oculus dextru sinesteru, ne possit durare uirtus arbitri Surae, qui natu(s) est de uulua
maledicta. Transl. Blansdorf 2015, 34.



174 — Irene Salvo

(X quem peperit Y).*® It gives to the curse a primordial root of damnation, and it
further justifies the destruction of the victim and his faculties.
The second text is written on a copper tablet and is very fragmentary:

That his persons have been donated [...] and the worshipper (or: the little priest) [...] the
son and whoever [...] tomorrow we will appeal as well to your goddesses [...] as to our
Christ [. . .those who] now are exulting, shall be in fear [...] I shall defeat him. . .*°

Here there is a rare mention of Jesus Christ in a curse tablet, though the inclusion
of divinities from other traditions is frequent in Greek and Latin magical texts.>
The author of this curse was Christian, while the opponents (the defixi) were be-
lievers in Greco-Roman gods. The Christian author possibly decided to attack them
using their very own rituals and sacred places, although he deemed himself to be
in an even better position, having also Jesus Christ on his side. Blansdorf under-
lines that the expression gaudeant, timiant (that is qui gaudeant timeant) confirms

the Christian influence, the only equivalent formula being from the Gospel of

Luke: 6.25, “Woe to you who laugh now, for you will mourn and Weep”.51

However, another parallel might be offered by a Greek curse tablet from Amorgos,

in which the author asks Demeter to “punish those who rejoice in our misery”.>

The casters of these two spells could have found themselves in a comparable situa-
tion: the victims were rejoicing to the detriment of the author, who then wished
for fearful punishments that could suppress their grins of malicious exultation

48 A closer parallel is Kropp 2008, no. 11.3.1/1, Constantine/Cirta, IV CE: demando tibi, ut ac-
ceptum habeas Silvanum quem peperit vulva facta et custodias, “I entrust to you, that you ac-
cept as possession Silvanus, who was born from the vulva, his deeds and care.” See Jordan
1976, 131 for other examples in which the womb and not a personal name is mentioned.

49 Tablet inv. no. 475563, Rome, IV/V CE: [- - -Jconatas suas [.] person[as - - -] ill[- - -] et
uaticolo m[.Jl[- - -Jerio [- - -] filio et quisquis [.Jc[.]rm[..] [roga]mus cras deas uest[ra]s [..]et cris-
tum nostr[um - - - Qui] gaudent timi[a]nt t[- - -] eu(m) uincam i[- - -Jc[- - -][- - -Jsuc[.Jui [- - -];
transl. Blansdorf 2015, 25.

50 Blansdorf 2012b, 32. See also Németh 2016 on the abbreviation of the name of Jesus Christ
Nazarenus in six containers from this site, inscribed inside the drawing of a bird-headed
demon. Another invocation to Jesus is in SM 61, a cursing prayer on papyrus from Egypt, IV CE.
Cf. Gager 1992, no. 119 (Dalmatia, VI CE), a Latin amulet on a lead tablet invoking Jesus (In
nom(ine) d(omi)ni Ieso Cri[s]ti denontio tibi, inmondissime spirete tartaruce) that perhaps could
have been used in exorcism rituals as well.

51 Blinsdorf 2012b, 32; 2015, 24. Gospel of Luke 6.25: ovai, ol yeA@vTeg viv, Tt evBrioeTe kal
kAavoete. Ve vobis, qui ridetis nunc: quia lugebitis et flebitis.

52 IG XII 7, p. 1, B, Amorgos, dated from the Hellenistic to the early Imperial period: (...)
KOAGoat TOUG PG ToovToug Ndéwg BAemovtag. “(...) punish those who get delight in seeing
us in such a situation”. See Versnel 1999; Salvo 2012, 257-258. Cf. Eidinow 2016, 226—232.
250-253, for a critical discussion of Schadenfreude as a motivation of binding spells.
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(perhaps on some misfortune of the author). Furthermore, if the opponents are re-
joicing today, tomorrow they will be reached by divine punishment from multiple
sides, Christian and non-Christian, as the text specifies that the ritual will be tak-
ing place the next day (cras) and be, thereupon, immediately effective.

The setting of these cursing practices in Rome is remarkable. Practitioners
were approaching an underground cistern outside of city walls,”® awakening in se-
crecy powerful deities from official and unofficial cults. Findings at this site like
dolls inside nesting containers allow us to think at the preparatory phase of the
ritual as well. Recontextualising for magical aims wax dolls and snakes, everyday
objects like containers, lamps, and coins, the agents were starting to adapt and
control their rite already at the stage of careful preparation and assembling of ob-
jects. During the rite, they were immersed into darkness, damp air, watery visual
and aural stimuli, stirring potions in a copper cauldron (caccabus): each element
elicited the reception of a plethora of stimuli as counter-intuitive signs, and the
complexity of this environment augmented the disposition of the ritual agents to-
wards experiencing a religious mental state.

5 Concluding remarks

On a flight from Tel Aviv to Frankfurt in February 2017, I overheard a conver-
sation between a woman and a man. They had first met on the plane, but she
was keen on telling him the story of her life. In particular, she told him how
her husband had stubbornly refused to concede her a divorce, as required by
the halachic law, although the rabbis were in favor of their separation. She
decided, then, to visit the Kotel tunnels, the underground remains of the
Western Wall from the Second Temple period in Jerusalem. At the next meet-
ing, a rabbi finally managed to persuade her husband, and she obtained the
divorce. According to her, the result was not due to the rabbi’s persuasive
rhetorical ability. It was her visit to the Kotel, and sending a message to God
on a piece of paper, that changed everything. This story is worth mentioning
because it shows the perceived efficacy of having visited a sacred place for a
specific purpose as well as of experiencing a dark, enclosed environment in
which actions are set apart. The appeal to the divine for the resolution of a
problem is determined by the interaction between space, written materials,

53 On magic in underground retreats and the intention to contact the Underworld, see
Ustinova 2009, 240-244; Ogden 2007. On Nymphs, caves, and fountains in late antique magic,
see Karivieri 2015, 184-186.
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and emotions of the petitioner and other individuals that need manipula-
tion. In antiquity, the deposition of a curse tablet was an experience in
which emotions as well as senses were undergoing a transformation, as-
suaging the urge for revenge and increasing sensory sensibility.

It is beyond our reach to exactly reconstruct what individuals experi-
enced when invoking divine justice in the Roman Empire. Notwithstanding
the examination of some spatial elements and neurobiological features,
many questions still remain unanswered. For example, it is hard to prove to
what extent the interactions that took place at a sanctuary, facial expres-
sions, blushing due to emotional stress, and body language influenced the
interactions among those who were present or nearby, or whether someone
who had just performed a cursing ritual could be clearly recognized by mem-
bers outside of the sacred space. There are indeed challenges inherent to the
study of curses as expressions of individual religious experiences, consider-
ing the strong formularity of their language and the typical patterns of the
genre. Professional magicians could have intently collaborated with their cli-
ents, but these could also have engraved the tablets themselves. At any rate,
in the act of dedicating the tablets, of putting them on the sacrificial pit, and
chanting the spells, the dedicators became the protagonists of the rite.
Therefore, individualities can be legitimately tracked down. Furthermore,
the limits of formularity can be overcome when archaeological data are
available. The characteristics of the space and the objects used in the cere-
mony allow for untangling the sensory aspects of the ritual experience. If we
combine the epigraphical and archaeological data together with neurobio-
logical factors, we may grasp a vague idea of the religious experiences and
individual appropriations in Corinth, Mainz, and Rome. In the Sanctuary of
Demeter and Kore in Corinth, Room 7 in the Building of the Tablets helped to
transform into an “emotional community” the group of people entering it.>*
Besides the archaeological context, the configuration of the ritual setting
and the chosen procedures further help to understand what emotional state
could be achieved. The use of a psychoactive substance such as frankincense
might have unwound the participants in the ritual. However, other proce-
dures such as the burning of lead tablets in Mainz might have had more per-
ilous effects on mind and body. The lived religious experience could result
in an altered state of consciousness, in a sense of distorted perception, and
even in an initial intoxication, given the high poisonousness of melted lead.
Putting the dedication on fire must have been especially potent in terms of

54 On the concept of “emotional communities” in antiquity, see Chaniotis 2012.
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visual and olfactory stimuli, rendering the ceremony more memorable and
charging it with empowering efficacy. Sensory deprivation in a confined and
damp space, secrecy, the invocation of deities from more than one system of
cult, and out-of-the-ordinary objects impacted the perceptual and cognitive
abilities of the devotees of Anna Perenna in Rome.

The scent of frankincense, melted lead, and possibly the altered gazes
hint at how behavioral and bodily components made cursing an ever chang-
ing and adaptable performance. Depositing a curse created a multi-sensory
experience in which both mind and body were affected.
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Oda Wischmeyer

Ego-documents on religious experiences
in Paul’s Letters: 2 Corinthians 12

and related texts

Abstract: This article investigates the earliest Pauline text that gives account of
an individual revelation and reports on personal religious experience in this
field: 2 Corinthians 12:1-10. Paul is the only person from the first decades of the
Christ-confessing movement who wrote ego-documents (first person reports)
that are embedded in his letters to several communities and individuals. These
texts serve predominantly the polemical dispute with opponents in the newly
founded communities of Christ-confessors. Some of these texts are very brief
narratives of interior religious experiences Paul had in earlier stages of his life.
In 2 Corinthians 12:1-10 he reports on visions and revelations (hérasis and
apokadlypsis), on one or two raptures (harpagmdés/raptus) and in contrast on an
audition, on a légion kyriou that he understands as committing him to a life of
weakness and disease even though he has urgently prayed for recovery. Though
Paul uses his life and his religious experiences as a religious and moral example
in this text, the text also opens up a window into his personal religious world that
deserves special attention. Beyond its actual setting within Corinthian conflicts, 2
Corinthians 12 is an outstanding example of the hybrid character of Pauline reli-
gious experience: the text is situated at the interface of concepts of Ancient
Judaism (especially apocalypticism, martyrdom, and the figure of Satan), pagan
healing-oracles (Asclepius), individual prayer that is shaped by a formula close to
Jesus’ prayer in Gethsemane, and the Early Christian concept of the heavenly
Christ Kyrios. Beyond that, the function of the text within the broader argument is
of particular interest: Paul does not use his apokdlypsis for demonstrating the
strength and authority of his unique religious expertise or for deepening the reli-
gious imagination of the communities, but for the defense and the interpretation
of the physical weakness of his person by referring to a particular logion kyriou
that is transmitted only in 2 Corinthians. Thereby he provides his addressees an
insight into his personal encounter with the heavenly kyrios and at the same time
clarifies that religious communication with the kyrios neither means personal
glory nor automatically leads to health, power and success. All in all the text
works as a counter-revelation and expresses how cautious Paul is of using his

@ Open Access. © 2020 Oda Wischmeyer, published by De Gruyter. This work is licensed
under a Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
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personal religious experiences, i.e. revelations, for what he calls boasting
(kauchasthai). The whole personal narrative is directed polemically against
those charismatic missionaries who Paul names “hyper-apostles”. In contrast,
he interprets his disease as the actual revelation of the chdris and the dynamis
of the kyrios. The focus is not on the demonstration of Paul’s access to the
heavenly world, but on the explanation of his weak physical condition as gift
(charis) of the heavenly Christ and thereby on a religious interpretation of the
physical condition of his body. His body is interpreted as a place of revelation.

1 New Testament Studies; Paul and the different
aspects of the importance of his individual
religious experiences

When I received the invitation for the conference on “Lived Ancient Religion”:
Leaving the (disciplinary) comfort zone — Lived Ancient Religion AD 1 to 800, I won-
dered whether and how a New Testament scholar could contribute under the fash-
ionable, but provoking and somehow threatening heading of “Leaving th