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A Critical Analysis of an Exorcistic Text from the 
Greek Magical Papyri (PGM IV.3007-86)


The Greco-Egyptian-Jewish spell titled ‘A Tested Charm of Pibechis for Those Possessed by Daimons’ (PGM IV.3007–86) provides detailed instructions for a successful exorcism, including ritual incantations, guidance for crafting an apotropaic amulet, and conjurations.[footnoteRef:1] The spell likely formed part of a ritual specialist’s closely guarded body of esoteric knowledge intended exclusively for those initiated into such practices.[footnoteRef:2] This paper examines the spell as a textual witness to such ritual activity. Through a socio-historical analysis of the text, this paper aims to shed light on the cosmological framework and the use of magical strategies used by the practitioner in the spell.  [1:  Hans Dieter Betz, The Greek Magical Papyri in Translation, Including the Demotic Spells, 2nd ed., (Chicago: University of Chicago Press, 1992), pp. 96-97. ]  [2:  Betz, Greek Magical Papyri, p. xli.] 

Compilations of spells functioned as handbooks for ritual craftsmen, encapsulating the distilled wisdom of the past to address contemporary challenges.[footnoteRef:3] In ancient Egyptian and broader Near Eastern contexts, physical ailments and other afflictions were often attributed to the influence of malevolent daimons.[footnoteRef:4] Addressing such maladies required the intervention of ritual specialists who employed apotropaic or exorcistic magic. In doing so, they facilitated a syncretic blending of traditions and practices, demonstrating adaptability across cultural boundaries and time periods. During the late Hellenistic and Roman periods, these practices extended into Jewish and emerging Christian contexts, albeit with shifts in interpretation.[footnoteRef:5] Across these diverse cultural and religious settings, a common thread was the reliance on ritualistic practices to counteract and remedy perceived supernatural threats. Ritual specialists of the period commonly invoked the names of potent deities to adjure and expel malevolent daimons or demons.[footnoteRef:6] [3:  Betz, Greek Magical Papyri, p. xlvii.]  [4:  Naomi Janowitz, Magic in the Roman World: Pagans, Jews, and Christians (London; New York: Routledge, 2001), p. 27. ]  [5:  Hans Dieter Betz, ‘Jewish Magic in the Greek Magical Papyri (PGM VII.260-71)’, in Envisioning Magic: A Princeton Seminar and Symposium, ed. by Peter Schäfer and Hans G. Kippenberg, (Leiden; New York: Brill, 1997), pp. 45–63 (p. 60). According to Betz, in the varying traditions, afflictions could be viewed as stemming from a disorder of divine nature, or as manifestations of demonic activity. ]  [6:  For the remainder of this essay, I will default to the term ‘daimon’ in the context of the PGM. For examples from Christian texts, the term ‘demon’ will be used. ] 

The text under consideration is part of the collection now categorised, within a modern academic framework, as the Greek Magical Papyri. This corpus includes spells, magical formulae, hymns, and other rituals from Greco-Roman Egypt, composed between the 2nd century BCE and the 5th century CE.[footnoteRef:7] Indeed, it is the scribal nature of this magical tradition which has ensured its preservation for modern study. Alongside artefacts associated with magical practices, including amulets, magical gems, and inscribed tablets recovered through archaeological findings, the Greek Magical Papyri (PGM) and the closely related Demotic Magical Papyri (PDM) offer valuable insights into the religious and ritual dimensions of everyday life. One of the distinguishing features of the Greco-Egyptian (or Egypto-Greek) ‘iatromagical’ corpus is its remarkable syncretism, with magical texts blending elements from Egyptian, Greek, Persian, and Jewish traditions, reflecting the composite character of late Hellenistic and Roman Egypt.[footnoteRef:8] Also characteristic of the Greco-Egyptian magical tradition is a common set of techniques, some unique to this context. These include the use of voces magicae, specific symbols, visual designs such as word-triangles and ring-letters, and particular formulae, some of which are evident in the text under consideration in this paper.[footnoteRef:9] [7:  Betz, The Greek Magical Papyri, p. xli.]  [8:  Betz, ‘Jewish Magic’, p. 58.]  [9:  Gideon Bohak, ‘The Diffusion of the Greco-Egyptian Magical Tradition in Late Antiquity’, in Graeco-Egyptian Interactions: Literature, Translation, and Culture, 500 BC-AD 300, ed. by Ian Rutherford, First edition (Oxford: Oxford University Press, 2016), pp. 357-58. ] 

PGM IV, ‘The Paris Codex’
The Greek Magical Papyri first came to scholarly attention in the nineteenth century. However, their precise archaeological context remains unknown due to their acquisition through the antiquities trade, with the majority likely discovered in Thebes (modern Luxor).[footnoteRef:10] The codex containing the exorcistic spell under consideration is part of what is now known as PGM IV, or ‘The Paris Codex,’ named for its acquisition in 1857 by the Bibliothèque Nationale in Paris. This 36-leaf codex, containing spells written in Greek and Coptic was among several papyrus rolls and codices supposedly discovered in a tomb sometime before 1828, a grouping that has come to be referred to as the ‘Theban Magical Library.’[footnoteRef:11] The alleged find location of PGM IV, alongside other magical rolls and formularies, has long drawn scholarly interest. Possible motives have been theorised for placing this ‘magical library’ in a burial context, including its being hidden for safekeeping or deposited out of concern for the deceased.[footnoteRef:12] Whatever the motivation, this collection of formularies with instructions for performing magical ceremonies remains unrivalled in its importance to the study of Greco-Egyptian magic.[footnoteRef:13]  [10:  Bohak, ‘Diffusion of the Greco-Egyptian Magical Tradition’, p. 361; Pieter W. van der Horst, ‘The Great Magical Papyrus of Paris’, in A Kind of Magic: Understanding Magic in the New Testament and Its Religious Environment, ed. by Michael Labahn and Bert Jan Lietaert Peerbolte (London; New York: T & T Clark, 2007), p. 173; Morton Smith, ‘The Jewish Elements in the Magical Papyri’, in Studies in the Cult of Yahweh, ed. by Shaye J. D. Cohen, (Leiden; New York: Brill, 1996), II, pp. 242–56 (p. 243). ]  [11:  William M. Brashear, ‘The Greek Magical Papyri: an Introduction and Survey; Annotated Bibliography (1928-1994)’, in Band 18/5. Teilband Religion. Heidentum: Die religiösen Verhältnisse in den Provinzen (Berlin: De Gruyter, 2016), pp. 3380–3684 (pp. 3402-03); Jacco Dieleman, ‘Greco-Egyptian Magical Formularies’, in Guide to the Study of Ancient Magic, ed. by David Frankfurter (Leiden; Boston: Brill, 2019), pp. 283–321 (p. 292). ]  [12:  Brashear, ‘The Greek Magical Papyri’, p. 3405. ]  [13:  Brashear, ‘The Greek Magical Papyri’, p. 3404. ] 

 Codex PGM IV, dated to the early fourth century CE, is a compilation of texts, with some individual spells possibly originating as early as the first century CE.[footnoteRef:14] Based on the sophisticated construction and cursive script, this cache of texts appears to have been produced by scribes trained in the scriptoria of Egyptian temples.[footnoteRef:15] At 3,274 lines across more than seventy inscribed pages, PGM IV is the longest of the Greco-Egyptian magical formularies. In addition to astrological texts, preparatory instructions, spells for divination, protection, attraction, business success, and exorcism, the codex also includes poetic hymns. Notably, PGM IV has an unusually high number of lengthy magical recipes compared to other formularies.[footnoteRef:16] Its considerable length, apparent lack of organisation by spell type or intended outcome, and careful preparation by a trained scribe suggest a unique purpose. Scholars have also noted that the codex likely represents a compilation of several older formularies. These features have led some to question whether PGM IV was assembled for the library of an ancient collector or an individual with a specialised interest, rather than for practical use.[footnoteRef:17] This view contrasts with interpretations of the PGM IV codex as a working recipe book of a professional sorcerer motivated by profit and efficiency, an idea supported by the argument that such formularies originated with temple priests, disenfranchised under Roman rule and compelled to repurpose traditional temple magic for private sale to Greeks living in Egypt.[footnoteRef:18] Taken together, these considerations highlight the difficulty of dating individual spells within the formularies, as they may have been revised over time through transmission among practitioners, adaptation to different contexts, and the preferences of the individual by or for whom the extant formularies were compiled.[footnoteRef:19] [14:  Brashear, ‘The Greek Magical Papyri’, pp. 3414-15.]  [15:  Dieleman, ‘Greco-Egyptian Magical Formularies’, p. 293. ]  [16:  Christopher A. Faraone, ‘The Composite Recipes in GEMF 57 (=PGM IV) and How They Grew’, in The Greco-Egyptian Magical Formularies: Libraries, Books, and Individual Recipes, ed. by Christopher A. Faraone and Sofia Torallas Tovar (Ann Arbor, MI: University of Michigan Press, 2022), p. 369.]  [17:  Lynn R. LiDonnici, ‘Compositional Patterns in PGM IV (= P.Bibl.Nat.Suppl. Gr. No. 574)’, The Bulletin of the American Society of Papyrologists, 40 (2003), pp. 141–78 (pp. 143-44). ]  [18:  Ljuba Merlina Bortolani and Svenja Nagel, ‘Introduction’, in Cultural Plurality in Ancient Magical Texts and Practices: Graeco-Egyptian Handbooks and Related Traditions, ed. by Ljuba Merlina Bortolani, William D. Furley, Svenja Nagel, and Joachim Friedrich Quack (Tübingen: Mohr Siebeck, 2019), p. 14; Faraone, ‘Composite Recipes’, pp. 368-69. ]  [19:  Brashear, ‘The Greek Magical Papyri’, p. 3419. ] 

Cosmology of the Greek Magical Papyri
As previously mentioned, the syncretistic nature of the Greco-Egyptian magical formularies is one of their defining features.[footnoteRef:20] Within the Egyptian pantheon, the figure of Seth, often regarded as a ‘foreigner god,’ represents an early attempt by the Egyptians to address the issue of religious assimilation through the recognition of divine foreignness. Additionally, the systematic comparison of deities based on shared attributes was a well-established practice in both Greek and Egyptian polytheistic systems. This type of ‘contact syncretism’ is evident in the Greco-Egyptian identification of Hermes with Thoth, Aphrodite with Hathor, and Typhon with Seth. Further enriching this landscape are the influences of Persian and Babylonian traditions, for example, in the assimilation of Serapis-Helios-Zeus with Mithras, and Hekate-Selene-Artemis-Persephone with Ereshkigal.  [20:  The section on syncretism draws extensively from: Eleni Pachoumi, The Concepts of the Divine in the Greek Magical Papyri, (Tübingen: Mohr Siebeck, 2017), pp. 164-69.] 

The process of assimilation becomes more complex when it involves both polytheistic and monotheistic systems, such as that of the Jewish and Christian influences found in the magical papyri, including the exorcistic text examined in this paper. In such cases, henotheistic approaches seem to facilitate assimilation. The process is also aided by comparing abstract concepts such as wisdom and time, as well as by drawing parallels between shared or similar epithets like “living god,” “creator,” and “god of all powers.” However complicated or contradictory such a system may appear from the outside, these syncretistic assimilations were necessary to maintain the functionality of a magical, interreligious framework. As evidenced by the relative uniformity of technical terms and ritual techniques,[footnoteRef:21] the spells convey a unified religious attitude and practice within the ethnically and religiously diverse environment of late Hellenistic and Roman Egypt.[footnoteRef:22]  [21:  Dieleman, ‘Greco-Egyptian Magical Formularies’, p. 316.]  [22:  Betz, The Greek Magical Papyri, pp. xlv-xlvi.] 

The modern academic term ‘syncretism’ is typically used to describe the blending of distinct religious traditions, which aptly describes what is found in these texts. However, the term may be anachronistic when applied to the ancient context and not reflect the conceptual frameworks of the practitioners, the compilers of the formularies, or those who sought their services.[footnoteRef:23] An alternative perspective is to view the diverse religious and cultural elements in these texts as expressions of popular, private ritual aimed at overcoming illness, misfortune, conflict, and uncertainty with the help of deities, daimons, and the dead in the culturally mixed environment of late Hellenistic and Roman Egypt.[footnoteRef:24] The texts also reflect the natural receptiveness and adaptability of magical practice.[footnoteRef:25] Ritual specialists reinterpreted Egyptian, Greek, and Jewish traditions to serve an increasingly diverse clientele resulting from intermarriage, the influence of Ptolemaic administration, and broader socio-cultural interactions.[footnoteRef:26] This process of cultural assimilation is evident in the language of the texts themselves, which, although written primarily in Koine Greek, also contain passages in Demotic and Old Coptic.[footnoteRef:27] As Pieter van der Horst observes, “If one moves from pagan magical texts to Jewish ones, one often does not have the feeling of moving to a different world. If syncretism is to be found anywhere, it is in the world of ancient magic.”[footnoteRef:28] [23:  Pachoumi, The Concepts of the Divine, pp. 164-65. ]  [24:  Dieleman, ‘Greco-Egyptian Magical Formularies’, p. 284.]  [25:  Anna Scibilia, ‘Supernatural Assistance in the Greek Magical Papyri: The Figure of the Parhedros,’ in The Metamorphosis of Magic from Late Antiquity to the Early Modern Period, ed. by Jan N. Bremmer and Jan R. Veenstra (Leuven: Peeters, 2002), p. 74. ]  [26:  Bortolani and Nagel, ‘Introduction’, p. 17; Dieleman, ‘Greco-Egyptian Magical Formularies’, p. 285.]  [27:  Dieleman, ‘Greco-Egyptian Magical Formularies’, p. 283. ]  [28:  van der Horst, ‘The Great Magical Papyrus of Paris’, p. 177. ] 

Daimons and Exorcism
While the cross-cultural development of thought around daimones is complex, a brief overview will suffice for this paper. The conception of the earth as a sphere surrounded by a multi-layered cosmos was well established in both Greco-Roman and Jewish thought of the Hellenistic period. In these cosmologies, the heavens were arranged in multiple layers, with the deity or deities occupying the most distant realms. Humans lived at the centre of a cosmic network of heavenly bodies, and all manners of supernatural entities populated the atmosphere between the earth and the heavenly realm.[footnoteRef:29] By the late first century CE, people throughout the Mediterranean world understood angels and daimons as integral presences in everyday life. Good fortune and blessings could be attributed to an angel, often described in Greek and biblical texts as appearing in human likeness.[footnoteRef:30] Conversely, a wide range of misfortunes, including illness, the loss or theft of possessions, or troubles in love and business, might be blamed on malevolent daimonic activity.[footnoteRef:31]  [29:  Janowitz, Magic in the Roman World, pp. 30-31.  ]  [30:  Janowitz, Magic in the Roman World, p. 28. ]  [31:  Janowitz, Magic in the Roman World, p. 27. ] 

Conceptions and understandings of daimones varied widely in antiquity. In the Greco-Roman context, they could be understood as the souls of the dead or as essential intermediaries between the gods and humans. Similarly, in an Egyptian context, daimones were understood as individual spiritual beings with whom humans could interact. Egyptologists typically describe them as assistants to greater divine powers and could be beneficent or maleficent.[footnoteRef:32] In Jewish and Christian contexts, daimones were more likely to be understood as the ‘foreign’ or ‘false’ gods of other peoples or as agents of evil forces.[footnoteRef:33] The concept of the human body being infiltrated by a daimon or other spirit and the need to gain control over it is Semitic in origin.[footnoteRef:34] Although largely foreign to classical and Hellenistic Greek thought, it became well-established throughout the eastern Mediterranean by the early Common Era. When a malevolent daimon was believed to have taken up residence in a person’s body, the remedy required its expulsion through the private ritual of exorcism. This involved a trained ritual specialist properly invoking a more powerful deity by whom they could compel the malevolent spirit to depart or ‘adjure.’  [32:  Panagiotis Kousoulis, ‘Introduction: The Demonic Lore of Ancient Egypt: Questions on Definition,’ in Ancient Egyptian Demonology: Studies on the Boundaries between the Demonic and the Divine in Egyptian Magic, ed. by Panagiotis Kousoulis (Leuven: Peeters Publishers, 2011), pp. xi-xiv. ]  [33:  Janowitz, Magic in the Roman World, pp. 32-33.]  [34:  Roy Kotansky, ‘Greek Exorcistic Amulets’, in Ancient Magic and Ritual Power, ed. by Marvin W. Meyer and Paul Allan Mirecki (Leiden; New York: Brill, 1995), p. 246.] 

Within this spiritual landscape of the early Common Era, individuals who claimed access to esoteric knowledge and demonstrated the ability to direct or channel these supernatural forces gained increasing religious and ritual authority.[footnoteRef:35] Ritual exorcism is well attested in Jewish sources, including Hellenistic literature and the Qumran texts,[footnoteRef:36] and the New Testament gospels attributed to Mark, Matthew, and Luke record Jesus of Nazareth as engaging in exorcistic activity.[footnoteRef:37] The exorcistic texts of the Greek and Demotic magical papyri provide further attestation to the widespread nature of this vital activity of personal ritual. [35:  Janowitz, Magic in the Roman World, p. 31.]  [36:  Betz, ‘Jewish Magic’, p. 46; Graham H. Twelftree, ‘Jesus the Exorcist and Ancient Magic’, in A Kind of Magic: Understanding Magic in the New Testament and Its Religious Environment, ed. by Michael Labahn and Bert Jan Lietaert Peerbolte (London; New York: T & T Clark, 2007), pp. 63-64. ]  [37:  As examples: Mark 1:23-26, 5:1-15; Matthew 8:28-33; Luke 4:33-35, 8:26-39.] 

Contextual analysis of ‘A tested charm of Pibechis for those possessed by daimons’ (PGM IV.3007-86)
The exorcistic text titled ‘A tested charm of Pibechis for those possessed by daimons,’ (PGM IV.3007-86) is primarily composed of elements that allude to Jewish scripture and tradition, with some Egyptian framing and a nod to Christian influence that is rare in the corpus of the Greek Magical Papyri.[footnoteRef:38] Notably, it is one of two exorcistic spells included among the texts of codex PGM IV, both of which feature Jewish and Christian elements.[footnoteRef:39] The text is structured with opening and closing directives, including instructions for crafting a phylactery to protect the client/patient from further harm when the ritual specialist conjures the daimon. The procedure centres around a verbal recitation that invokes “the god of the Hebrews, Jesus,”[footnoteRef:40] with elevated language and demonstrating profound respect. This unusual invocation has been the subject of scholarly attention and debate for over a century.[footnoteRef:41] The distinctive configuration of the deity’s name, coupled with the spell’s opening attribution to Pibechis, a legendary Egyptian magician,[footnoteRef:42] highlights the syncretic nature of the Greek Magical Papyri. Additionally, Roy Kotansky asserts that the text also contains “glimpses of vestigial Greek netherworld demonology” in the use of epithets associated with Hades and familiar from Homer.[footnoteRef:43] This blend of references and influences underscores the complex interplay of cultural, religious, and magical elements within the corpus.  [38:  Betz, Greek Magical Papyri, pp. 96-97. The English translations of PGM IV. 3007-86 and other spells used throughout this paper are from this volume, unless otherwise noted. Wilfred Lawrence Knox, ‘Jewish Liturgical Exorcism.’ HTR 31, no. 3 (1938): pp. 191-203 (p. 193).]  [39:  See also: PGM IV.1227-64, ‘Excellent rite for driving out daimons’ (Betz, Greek Magical Papyri, p. 62). ]  [40:  PGM IV.3019-3020 (Betz, Greek Magical Papyri, p. 96; Adolf Deissmann, Light from the Ancient East: The New Testament Illustrated by Recently Discovered Texts of the Graeco-Roman World, trans. by Lionel R. M. Strachan (New York; London: Harper & Brothers, 1922), pp. 259-60). Throughout this paper, line numbers are referenced from the Deissmann edition, which provides a more exact presentation of the text’s structure than the translation presented in Betz.]  [41:  As examples: Deissmann, Light from the Ancient East, pp. 191–203; Arthur Darby Nock, ‘Greek Magical Papyri,’ The Journal of Egyptian Archaeology, 15 (1929), pp. 219-235 (p. 183). ]  [42:  Betz, Greek Magical Papyri, p. 96 (fn. 386). ‘Pibechus’ also means ‘falcon’, see: Janowitz, Magic in the Roman World, p. 42.]  [43:  Kotansky, ‘Greek Exorcistic Amulets’, pp. 264-65. ] 

(Opening instructions, PGM IV.3007-3013)
The magical text can be divided into four main sections: the opening instructions, instructions for creating an amulet, the verbal formula for recitation, and the closing instructions.[footnoteRef:44] The opening instructions detail the preparation of a concoction presumably applied to the patient in preparation for the exorcistic ritual. The ingredients are mixed while an incantation is recited, with directions to incorporate the patient’s name. This process illustrates the blend of praxis (preparations, procedures, and ingredients) and logos (incantations, names, and figures) characteristic of the Greco-Egyptian magical formularies.[footnoteRef:45]  [44:  Janowitz, Magic in the Roman World, p. 41. ]  [45:  Alan Sumler, ‘Ingesting Magic: Ingredients and Ecstatic Outcomes in the Greek and Demotic Magical Papyri,’ Arion: A Journal of Humanities and the Classics, 25 (2017), pp. 99–126 (p. 102). ] 

Although rarely noted in scholarly analysis, it is interesting that this spell is immediately preceded in the codex by instructions for the ritual specialist on how to obtain herbs (PGM IV.2967–3006, ‘Among the Egyptians herbs are always obtained like this’).[footnoteRef:46] These directions include purifying the body, offering libations, invoking the name of the daimon to whom the herb will be dedicated to ensure its efficacy, and placing the herb in a pure linen cloth to prevent its corruption before use. Although the herb-gathering spell invokes Greek deities, it is reasonable to assume that a similar ritualised preparation of ingredients was observed for the exorcistic spell under consideration.  [46:  Betz, Greek Magical Papyri, p. 95. PGM IV also contains another ‘spell for picking a plant,’ PGM IV.286-295, see: Betz, Greek Magical Papyri, pp. 43-44. ] 

Ingredients, such as oil of unripe olives, herb mastigia, lotus fruit pulp, and colourless marjoram used in this spell, were thought to have a sympathetic correspondence with divine forces and the expected outcome of the ritual.[footnoteRef:47] Anointing the sick with olive oil and herbal mixtures was a widespread practice, and herbs were believed to be particularly effective in drawing out daimons.[footnoteRef:48] It was believed that plants, animals, and stones possessed dynamis, a power the ritual practitioner could manipulate.[footnoteRef:49] When used in the proper proportion and manner, such materials aided in harnessing the power of the gods. Since the proper weight or portion is not specified in the text, the ritual specialist would be expected to possess such knowledge.[footnoteRef:50]  [47:  Sumler, ‘Ingesting Magic’, p. 102. ]  [48:  Janowitz, Magic in the Roman World, p. 42.]  [49:  Sumler, ‘Ingesting Magic’, p. 102. ]  [50:  Sumler, ‘Ingesting Magic’, pp. 104-05.] 

(Directions for creating a phylactery, PGM IV.3014-3018)
	These opening instructions are followed by directions for creating a phylactery or amulet, with the assurance that it is “terrifying to every daimon.”[footnoteRef:51] Here again, there is a combination of praxis and logos in the directions: the lamella, composed of tin and inscribed with magical names, is hung on the patient and activated by verbal conjurations. Protective amulets were widely used in the first centuries of the Common Era, worn around the neck or tied to the arm or hand, placed on doorframes, or hung on animals.[footnoteRef:52] Similar to the recipe for the anointing concoction, the specificity of the type of metal used for the lamella was intentional and held significance for the spell’s efficacy. Metals had different associations, for example gold with the sun; silver with the moon; and lead, with its association to Saturn-Kronos and viewed as hostile to mortals, was considered appropriate for curse defixiones.[footnoteRef:53] We can logically assume that tin would have been understood to possess a magical rationale appropriate for this spell due to sympathetic or antipathetic correspondences or via its contact with other ritual elements.[footnoteRef:54]  [51:  PGM IV.3017 (Betz, Greek Magical Papyri, p. 96; Deissmann, Light from the Ancient East, p. 260).]  [52:  Janowitz, Magic in the Roman World, p. 56.]  [53:  Brashear, ‘The Greek Magical Papyri’, p. 3444.]  [54:  Sumler, ‘Ingesting Magic’, p. 102.] 

Magically charged amulets were understood to materially repel potentially dangerous supernatural forces during ritual and in daily life,[footnoteRef:55] and although not explicitly stated in the text, it is likely that the ritual specialist would likewise have been protected. In the example of this spell, the combination of material and the inscription of magical names was intended to disquiet a malevolent daimon, establishing a connection between the amulet’s guaranteed terrifying ‘fear’ and the desired outcome of ‘flight.’[footnoteRef:56] Fear is a powerful tool in the ritual specialist’s arsenal against unseen malevolent powers, compelling them to flee from the patient. The amulet was expected to drive out the daimon and provide ongoing apotropaic protection against the threat of its return. [55:  Dieleman, ‘Greco-Egyptian Magical Formularies’, p. 303.]  [56:  Kotansky, ‘Greek Exorcistic Amulets’, pp. 262-263.] 

(Verbal conjurations, PGM IV.3019-3078)
[bookmark: _Hlk196706157]The verbal conjurations are the focal point of the ritual, emphasising the divine authority attributed to the Jewish/Christian deity within the context of the exorcistic proceeding, invoked using both a recognisable form of the name and a voces magicae string of letters or sounds. These verbal conjurations, stated in the first person (“I conjure you by…”),[footnoteRef:57] suggest that the ritual specialist assumes a degree of individual ability or responsibility for the exorcistic outcome rather than merely appealing to the power of the invoked deity to perform the exorcism.[footnoteRef:58] In his influential 1938 analysis, Wilfred Lawrence Knox theorised that the section of verbal conjurations represents two complete exorcisms, the first intended to make the daimon speak (lines 3033–3045) and the latter with no reference to speech (lines 3045–3078).[footnoteRef:59] [57:  For example, PGMIV.3019, 3030, 3037, 3052, 3056 (Betz, Greek Magical Papyri, pp. 96-97; Deissmann, Light from the Ancient East, pp. 260-62).]  [58:  Twelftree, ‘Jesus the Exorcist and Ancient Magic’, p. 74. ]  [59:  Knox, ‘Jewish Liturgical Exorcism’, pp. 193-194.] 

[bookmark: _Hlk196594317]	The verbal conjurations begin with the striking command, “I conjure you by the god of the Hebrews, Jesus.”[footnoteRef:60] While the influence of Jewish tradition is not uncommon in the PGM corpus, explicitly Christian elements are relatively rare, appearing in only two spells within codex PGM IV.[footnoteRef:61] Notably, the sole Christian element in this text is the opening invocation, contrasting with its numerous Jewish elements. This has led some scholars to suspect that the inclusion of ‘Jesus’ was a later addition,[footnoteRef:62] raising broader questions about the dynamics of continuity and change as Christian elements were incorporated into pre-existing texts. As already discussed, the creative and synthetic process of syncretism displayed in the Greco-Egyptian magical texts results in assemblages that defy fixed or harmonious melding of religious concepts. Nevertheless, these practices were evidently considered effective both with and within the existing ritual magical context.[footnoteRef:63] As Theodore S. de Bruyn and Jitse H.F. Dijkstra observe, “The boundary between an apotropaic practice and a devotional practice cannot always be clearly drawn.”[footnoteRef:64]  [60:  PGM IV.3020 (Betz, Greek Magical Papyri, p. 96; Deissmann, Light from the Ancient East, p. 259).]  [61:  Theodore S. de Bruyn and Jitse H.F. Dijkstra, ‘Greek Amulets and Formularies from Egypt Containing Christian Elements: A Checklist of Papyri, Parchments, Ostraka, and Tablets’, The Bulletin of the American Society of Papyrologists, 48 (2011), pp. 163–216 (p. 184). Also, see fn. 39 above. ]  [62:  de Bruyn and Dijkstra, ‘Greek Amulets and Formularies from Egypt’, p. 185 (fn. 125); van der Horst, ‘The Great Magical Papyrus of Paris’, p. 178; Kotansky, ‘Greek Exorcistic Amulets’, p. 264.]  [63:  de Bruyn and Dijkstra, ‘Greek Amulets and Formularies from Egypt’, p. 179.]  [64:  de Bruyn and Dijkstra, ‘Greek Amulets and Formularies from Egypt’, p. 180. ] 

The invocation of Jesus in the opening conjuration of a spell primarily drawing on Jewish tradition invites comparison to the satirical story of the would-be exorcists recounted in Acts of the Apostles 19:13–16. In both examples, success depends on the ritual specialist’s ability to assert divine authority over the daimon/demon. In the Acts narrative, set during Paul’s time in Ephesus, a group of seven itinerant Jewish exorcists attempt to cast out an evil spirit from a possessed man by saying, “I adjure you by the Jesus whom Paul proclaims,”[footnoteRef:65] an epithet that points to Paul’s reputation rather than Jesus’ own authority.[footnoteRef:66] This failure leaves the would-be exorcists vulnerable. Instead of expelling the demon from the possessed man, they are overpowered, causing them to flee injured and stripped naked, their humiliation perhaps worsened by the loss of protective ritual garments.[footnoteRef:67] Despite the difference in tone, Acts’ satire versus the seriousness of the PGM spell, both texts reflect a common understanding of ritual exorcistic practice. The humorous story conveys a widespread cultural belief in the dangers of performing exorcisms without true authority. The shared contextual use of the verb “adjure” (όρκίζω) in both Acts and the PGM illustrates a consistency in ritual practice and technical language by the second century.[footnoteRef:68] Rather than adhering to strict religious boundaries, practitioners drew from multiple traditions to strengthen their rites or broaden their appeal. The use of the name of Jesus in both the Acts narrative and the PGM highlights this syncretic adaptability. Additionally, the Acts’ portrayal of the exorcists as itinerants aligns with theories that the ritual practitioners of the PGM were wandering freelance specialists.[footnoteRef:69] [65:  Acts of the Apostles 19:13 (NRSVue).]  [66:  Matthew W. Bates, ‘Why Do the Seven Sons of Sceva Fail?: Exorcism, Magic, and Oath Enforcement in Acts 19,13-17’, Revue Biblique, 118 (2011), pp. 408–21 (pp. 415-16). ]  [67:  Regarding the possibility that ritual magical specialists wore apotropaic-endowed garments, see: Craig A. Evans, ‘Jesus and the Spirits: What Can We Learn from the New Testament World?’, Transformation: An International Journal of Holistic Mission Studies, 27 (2010), pp. 146–61 (p. 150).]  [68:  Kotansky, ‘Greek Exorcistic Amulets’, p. 261. ]  [69:  Betz, ed., The Greek Magical Papyri in Translation, xlvi.] 

Following the invocation of the deity by the name “god of the Hebrews, Jesus,” the spell continues with its second series of letters or words presented as voces magicae, whose meanings and origins are largely unrecoverable and often seem unpronounceable. These voces magicae may have served multiple purposes within the ritual, such as secret names for the divinities or the production of sounds, such as lip-smacking, hissing, or rhythmic sing-song patterns, that enhanced the ritual’s effectiveness.[footnoteRef:70] While some PGM texts incorporate alphabetic sequences for visual impact, this does not appear to be the case in this spell. The spell continues with an impressive list of epithets and brief descriptions of powerful divine actions, with first-person conjurations. We will consider these elements in turn, beginning with the epithets and the recounting of mythic divine acts, termed historiolae. [70:  Brashear, ‘The Greek Magical Papyri’, pp. 3431-34. ] 

A historiola is a brief narrative incorporated as a spoken, performative element of a magical spell. The mythic dimension is drawn into the present by recalling powerful past acts and applying ancient power to an immediate human situation.[footnoteRef:71] The concept rests on the belief that the supernatural force of archetypal mythical events is preserved and can be reactivated by the ritual specialist.[footnoteRef:72] By citing precedent, the deity is invoked to act again, this time on behalf of the conjurer and the person for whom the rite is performed. In this spell, the list of divine deeds draws from Israelite history, incorporating biblical and para-biblical sources and evoking instances of past divine intervention. These descriptions highlight the deity’s dominion (e.g., fire, snow, and sea),[footnoteRef:73] demonstrations of power (e.g., the parting of the Red Sea),[footnoteRef:74] and the capacity to administer punishment (e.g., the ten plagues).[footnoteRef:75]  [71:  David Frankfurter, ‘Narrating Power: The Theory and Practice of the Magical Historiola in Ritual Spells’, in Ancient Magic and Ritual Power, ed. by Marvin W. Meyer and Paul Allan Mirecki, Religions in the Graeco-Roman World, v. 129 (Leiden; New York: Brill, 1995), pp. 457–76 (pp. 457, 461).]  [72:  Brashear, ‘The Greek Magical Papyri’, p. 3439.]  [73:  PGM IV.3023 (Betz, Greek Magical Papyri, p. 96; Deissmann, Light from the Ancient East, p. 260).]  [74:  PGM IV.3054 (Betz, Greek Magical Papyri, p. 97; Deissmann, Light from the Ancient East, p. 262).]  [75:  PGM IV.3037 (Betz, Greek Magical Papyri, p. 96; Deissmann, Light from the Ancient East, p. 261); Bates, ‘Why Do the Seven Sons of Sceva Fail?’, p. 417.] 

The historical references serve the dual purpose of reinforcing the deity’s power and linking the current ritual to the record of past divine actions. By recalling these examples, the ritual appeals to the deity to intervene again, bridging the historical past with the immediate need for divine assistance, enhancing the ritual’s efficacy through association with past demonstrations of power. This ritual strategy also strengthens the practitioner’s authority by emphasising the deity’s potency and the consequences of resisting adjuration. In the context of an exorcism, the ritual specialist invokes the deity’s capacity to command and punish, reinforcing the seriousness of the conjuration.[footnoteRef:76] As the spell demonstrates, the skilled exorcist carefully draws on the deity’s record of mighty acts to instil fear in the daimon and assert control in the encounter.[footnoteRef:77]  [76:  Bates, ‘Why Do the Seven Sons of Sceva Fail?’, p. 416.]  [77:  Bates, ‘Why Do the Seven Sons of Sceva Fail?’, p. 415,] 

Recalling Knox’s theory, previously mentioned, that the exorcistic spell in PGM IV may represent the conflation of two complete exorcisms,[footnoteRef:78] it is important to note that the conciseness of incantations could be seen as a measure of a ritual specialist’s proficiency in invoking and channelling divine power.[footnoteRef:79] This raises questions about the unusual length of the spell as it has been received. A striking example of conciseness appears in Matthew 8:16, in which Jesus is depicted expelling demons with a single word. In a cultural context familiar with elaborate exorcistic practices, Jesus’ ability to command demons so succinctly would have distinguished him from other exorcistic healers. This example underscores the principle that the effectiveness of a ritual invocation was closely tied to the precision and potency of the spoken words, highlighting the practitioner’s skill in efficiently harnessing divine authority over the daimon. Ultimately, the success of the exorcism rests on the ritual specialist’s ability to assert the authority of the invoked deity over the opposing spirit, as seen in the first-person conjurations and final adjuration made by the ritual specialist in PGM IV.3007-86. [78:  Knox, ‘Jewish Liturgical Exorcism’, pp. 193-194.]  [79:  Janowitz, Magic in the Roman World, p. 41.] 

Two examples from the text’s historiolae warrant additional consideration for what some scholars believe they may reveal about the date of its composition. The conjuration, “by the one in holy Jerusalem before whom the unquenchable fire burns for all time,”[footnoteRef:80] is generally understood as a reference to the menorah of the Jerusalem Temple.[footnoteRef:81] Regarding the dating of the text, earlier scholarship proposed that at least this portion of the spell must have originated prior to the Temple’s destruction in 70 CE;[footnoteRef:82] however, this theory remains debated. Some scholars argue that the imagined eternal flame of the Temple would have persisted long after its destruction, with its power in the conjuration deriving from its mythical nature and existing outside of linear time.[footnoteRef:83] This perspective may also explain why the sequence of biblical and para-biblical historiola referenced events do not follow a strict chronological order.  [80:  PGM IV.3069-70 (Betz, Greek Magical Papyri, p. 97; Deissmann, Light from the Ancient East, pp. 262-63).]  [81:  Betz, Greek Magical Papyri, p. 97 (fn. 407).]  [82:  Deissmann, Light from the Ancient East, p. 263 (fn. 1); Knox, ‘Jewish Liturgical Exorcism’, p. 200; Smith, ‘Jewish Elements’, p. 250. ]  [83:  Brashear, ‘The Greek Magical Papyri’, p. 3419.] 

Another curious feature of the text, interpreted by some as offering a clue to its dating, appears in the list of three classes of daimons: “Ebousaeus or Cherseus or Pharisacus.”[footnoteRef:84] These names seem to be a garbled version of names drawn from the Greek Septuagint’s list of nations inhabiting Canaan (Gen 15:20–21).[footnoteRef:85] In this case, the Perizzites of the original Hebrew, transliterated as Perizzites in the Greek Septuagint, appear in the spell’s text as Pharisaios or Pharisee. Some scholars have theorised that the substitution of Pharisee as the name of a class of malevolent daimons suggests a familiarity with the Christian gospels, in which the Pharisees are often portrayed as villainous opponents of Jesus.[footnoteRef:86] However, the absence of allusions to Jesus’ power over demons, as depicted in the gospels, raises questions about the extent of the text’s familiarity with Christian traditions beyond the simple inclusion of Jesus’ name in the initial conjuration.  [84:  PGM IV.3044 (Betz, Greek Magical Papyri, p. 97; Deissmann, Light from the Ancient East, p. 261).]  [85:  Betz, Greek Magical Papyri, p. 96 (fn. 395); Weissmann, Light from the Ancient East, p. 261 (fn. 11); van der Horst, ‘The Great Magical Papyrus of Paris’, p. 180.]  [86:  van der Horst, ‘The Great Magical Papyrus of Paris’, p. 180; Knox, ‘Jewish Liturgical Exorcism’, pp. 193-194.] 

(Closing instructions, PGM IV.3079-3086)
	The text concludes with the daimon, following ten prior commands of conjuration, finally adjured. As previously noted, “adjure” appears to function as a technical term within exorcistic rites, as evidenced by the roughly contemporaneous composition of the New Testament texts, likewise composed in Koine Greek.[footnoteRef:87] This final command to the daimon is paired with a directive for the patient to abstain from eating pork.[footnoteRef:88] Although similar prohibitions existed in Egyptian culture, its inclusion here almost certainly reflects Jewish halakha.[footnoteRef:89] The emphasis on maintaining purity ensures that the daimon does not return and that the amulet (‘charm’), presumably now worn for continued apotropaic protection, remains effective. Notably, this is the only instruction given directly to the patient in the text, and it serves solely to preserve the ongoing efficacy of the ritual. At no other point does the text indicate any active participation by the patient. Although not made explicit, it can be reasonably presumed that concerns about purity also applied to the ritual specialist in preparation for such battles with unseen forces. The final action prescribed for the ritual specialist is a single gesture, blowing air from the tips of the patient’s feet up to the face, providing what is likely only a glimpse of their use of symbolic performative actions and choreography. [87:  Mark 5:7; Acts 19:13. ]  [88:  PGM IV.3079-80 (Betz, Greek Magical Papyri, p. 97; Deissmann, Light from the Ancient East, p. 263).]  [89:  Betz, Greek Magical Papyri, p. 97 (fn. 410). ] 

Conclusion
This paper has analysed PGM IV.3007-86 as a textual witness to Egypt’s syncretic religious environment and magical practices in the early Common Era. Placing the spell within its socio-historical and religious context of Greco-Roman Egypt highlights how Jewish, Greek, Egyptian, and emerging Christian religious and cultural elements were represented in the magical rituals of the period, and the receptiveness and adaptability of magical practice within such an environment. It emphasises the pragmatic nature of syncretism, through which diverse religious traditions were adapted to address the everyday needs of individuals. However, questions remain regarding a more precise dating of the composition, including how the text evolved. It is unclear whether it represents an amalgamation of similar spells or originated as a unified composition. The nature of the Jewish influence within the text also raises questions, particularly whether the spell originated in a Hellenized Jewish context or if it is Greco-Egyptian in origin with borrowing from Jewish tradition. Similarly, the inclusion of the name of Jesus in the opening invocation raises questions about Christian influence within the practitioner’s cultural and social contexts. Furthermore, the text does not indicate what situations, symptoms, or behaviours would warrant its application. It also remains unclear whether its selection was based primarily on the nature of the affliction or the social-ethnic identity of the patient or client.
What is evident is that the written text and the specialist are at the centre of the ritual, together wielding authority through knowledge and practice. This active role aligns with ancient portrayals of such ritual specialists as powerful figures capable of channelling supernatural forces through words and actions. The analysis of the text’s components illustrates the importance of praxis (ritual actions) and logos (spoken words) in the effectiveness of the ritual. The use of historiolae and the invocation of past divine acts, here drawn primarily from biblical references, strengthen the spell’s efficacy by linking the ritual, the specialist, and the patient to mythic divine deeds of the past. Ultimately, PGM IV.3007-86 provides valuable insight into the syncretic cosmology of ‘popular religion’ in late antiquity and the role of the ritual specialist in addressing the lived concerns of everyday people, transcending cultural and religious boundaries in the ancient Mediterranean world.
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