Coutts (1907654)
[image: TSD_logo2010]


Postgraduate/Distance Learning 
Assignment coversheet & feedback form


	For completion by the student:

	Student Name: DYLAN COUTTS

Student University Email: 1907654@student.uwtsd.ac.uk

	Module code: HPCA7005

Module title: Cosmology, Magic and Divination

	Student ID number:

1907654
	Educational support needs:
No

	Assignment title: Essay 2


Assignment due date: 6 July 2020

	[bookmark: Check13][bookmark: Check14][bookmark: Check15][bookmark: Check16][bookmark: Check17][bookmark: Check18]This assignment is for the       1st |X|    2nd  |X|     3rd  |_|      4th |_|      5th |_|      6th |_|   module of the degree

	I confirm that this is my original work and that I have adhered to the University policy on plagiarism.
Signed:

DYLAN COUTTS

	
Assignment Mark
	
1st Marker’s Provisional mark
	

	
2nd Marker’s/Moderator’s provisional mark
	

	
External Examiner’s mark (if relevant)
	

	
Final Mark

	



NB.  All marks are provisional until confirmed by the Final Examination Board.




For completion by Marker 1 :
Comments:


	Marker’s signature:
	Date:

	
For completion by Marker 2/Moderator:

Comments:













	Marker’s Signature:
	Date:

	External Examiner’s comments (if relevant)











	External Examiner’s Signature:
	Date:


4. Analyse the role of divination within the theory and practice of ancient Greek medicine.
Word Count: 3047

[bookmark: _GoBack]In an article on the nature of Ancient Greek medicine, Mark Cartwright notes how in that era illness was largely viewed as a manifestation of divine punishment, and recovery a ‘gift from the gods’.[footnoteRef:1] Following this, Lisa Raphals acknowledges the underlying spiritual qualities of the medical tradition that, to the modern eye, seem more like divination than medicine. She explains that this ‘understanding of the nature of disease called for divination to determine the source of pollution in the body or body politic, and sacrifice and purification to effect a cure.[footnoteRef:2] In an article for Encyclopedia Britannica, Robert Gilbert defines divination, explaining that it is the practice of ‘determining the hidden significance or cause of events [by] various natural, psychological, and other techniques.’[footnoteRef:3] Under this definition, it seems inescapable to a modern perspective that the Greeks were using ‘divinatory techniques’ in their medical practice. For clarity on the particular nature of these techniques, Greek poet Pindar, writing in the 5th century B.C., lists some of the practices employed at the time to cure patients. The list includes: incantations (epode / epaoide); soothing potions and antidotes (pharmaka), and the wrapping of amulets around effected limbs (periamma / periapton).[footnoteRef:4] Additionally, Matthew Dickie in his Magic and Magicians in the Greco Roman World notes the prevelance of oracular consultation, particularly at the Asclepian Oracles, in order to diagnose and treat a number of medical complications.[footnoteRef:5] However it may seem as though these practices suit ‘divination’ more directly than they do ‘medicine’, Dickie suggests that the distinction between medicine and divination in Ancient Greece is notoriously vague.[footnoteRef:6] Specifically, he explains that ancient practitioners often did not definitively categorize a distinction between what was ‘medical’ and what was ‘magical’ in their writings.[footnoteRef:7] And those who did, like Hippocrates, often noted the express importance of making synthetic use of both ‘material’ and ‘spiritual’ knowledge in effective medical practice.[footnoteRef:8]  Relying on textual evidence provided by Ancient Greek philosophers and medical practitioners, this paper will consider the interplay between Greek medicine and divination. Ultimately, it may be clear that the perception that medicine and divination were distinct from one another in Ancient Greece is anachronistic. [1:  Mark Cartwright. “Ancient Greek Medicine.” Ancient History Encyclopedia, 11 Apr. 2018.]  [2:  Lisa Raphals. “Divination and Medicine in China and Greece: A Comparative Perspective on 
the Baoshan Illness Divinations.” East Asian Science, Technology, and Medicine, vol. 24, no. 1, 2005, pp. 91.]  [3:  Robert Andrew Gilbert and George Kerlin Park. “Divination.” Encyclopædia Britannica, 16 Feb. 2001. ]  [4:  Pindar, Pythian Ode, Pindar: The Odes and Selected Fragments, trans. G.S. Conway and R. 
Stoneman London: Everyman, 1997. 3.47-53.]  [5:  Matthew Dickie. Magic and Magicians in the Greco-Roman World. Routledge, 2003. pp. 31.]  [6:  Dickie. Magic and Magicians. pp. 31.]  [7:  Dickie. Magic and Magicians. pp. 32.]  [8:  Ludwig Edelstein. Ancient Medicine: Selected Papers of Ludwig Edelstein. Baltimore: Johns Hopkins Press, 1967.] 


The Techniques 

Before attempting to make further comment on the value of divination in Ancient Greek medicine, it is important to consider that the Greeks did not obviously see much of a distinction between the two. For clarity, this paper will consider the textual evidence for the belief that the use of amulets and incantations could serve a valid medical function. First, some terms pertaining to the particular practices should be clarified: 

Incantations (epode / epaoide)

Notably, the same word, epode/epaoide referred to any general incantation in equal proportion as it was used to refer to a song that was used in healing rituals. Dickie explains that the ‘epode’ were sung over the effected body part in order to relieve pain, or to stop bleeding.[footnoteRef:9] [9:  Dickie. Magic and Magicians. pp. 31.] 


Wrapping of Effected Area with Amulets (periamma / periapton)

Also notable was the use of amulets and wrappings in order to soothe a number of illnesses and injuries. This technique, employed by ‘magical’ and ‘medical’ traditions alike, saw the placement of a particular curative substance (either animal, vegetable, mineral, or a combination of these) around a limb of the patient for a diverse range of what were considered medical effects. 

Textual Examples

One of the earliest documented examples of both of these techniques being employed for their medical effects exists within Homer’s The Odyssey. Following Odysseus having been struck by a wild boar, Homer writes that ‘the sons of Autolycus, working over Odysseus, skillfully binding up his open wound – the gallant, godlike prince – chanted an old spell that stanched the blood and quickly bore him home to their father’s palace.’[footnoteRef:10] Here, the possibility that the medical applications of both incantations and amulets in the Ancient Greek world are clarified. This owes to Homer’s unequivocal note of their efficacy in treating Odysseus’ wound without any evident criticism or inquisition into the validity of the practice. Another notable example that is useful in this clarification is found in Plato’s Charmides. Within that text, Plato addresses a case wherein an inquisitor asks Socrates about the most effective cure for a headache. Plato writes that ‘I (Socrates) told him that the thing itself was a certain leaf.’ [footnoteRef:11] In addition to acknowledging the appropriate ‘amulet’ to be used in the medical treatment, Plato (via Socrates) makes an interesting caveat; that ‘there was a charm to go with the remedy; and if one uttered the charm at the moment of its application, the remedy made one perfectly well.’[footnoteRef:12] Here, it is plain that, for Plato at the very least, the most appropriate medical treatment for the inquisitor’s headache was the joint use of the ‘leaf’ (an amulet / periapton) and an ‘incantation’ (epode). In the same text, Plato goes even further to note that ‘without the charm there was no efficacy in the leaf;’ implicitly supposing that both techniques were necessary to enact what he considered to be a decisively effective medical solution.[footnoteRef:13] It is also worth mentioning that there is an explicitly magical tradition that operated during the Ancient era that advocated the use of spells for medical effects. In the Greek Magical Papyri, for example, there are instructions for a number of spells that were said to aid and abet physical healing related to a number of different injuries. They include spells for curing scorpion stings, dog bites, discharge of the eyes, migraine headaches, coughs, hardening of the breasts, fever, shivering fits, and gout among others.[footnoteRef:14] One particular example notes the use of what must be an amulet (periapton) to cure a scorpion sting: ‘On a clean piece of papyrus, write the characters and place it on the part which has the sting; wrap / the papyrus around it, and the sting will lose its pain immediately.’[footnoteRef:15] Here, the distinction between ‘magic’ and ‘medicine’ becomes increasingly unclear as the stately ‘magical’ text provides ‘medical’ solutions that seem almost indistinguishable from the aforementioned medical procedures described by Pindar, Homer and Plato in their respective texts. Attempting to clarify what a modern perspective might consider a confusion or conflagration of magical and medical practices, Dickie expressly states that ‘it cannot safely be assumed that actions we would classify as magical seemed so to an Athenian of the fifth or fourth century BC.’[footnoteRef:16] Doing so, under Dickie’s view at the very least, would be to deny the practical reality that, to these authors, the distinction between magic and medicine was not an active part of their consideration . [10:  Homer, Odyssey. trans. Robert Fagles. New York: Viking Penguin, 1996 19.449-58 pp. 404-5.]  [11:  Plato. Charmides. In Plato XII, trans. W. R. M. Lamb. Harvard University Press, 1955. 155e.]  [12:  Plato. Charmides. 155e.]  [13:  Plato. Charmides. 155e.]  [14:  Hans Dieter Betz, The Greek magical papyri in translation, including the Demotic spells, Chicago: Chicago University Press, 1992.
]  [15:  John Scarborough. 'The Pharmacology of Sacred Plants, Herbs and Roots'. Magika Hiera, edited by Christopher Faraone and Dirk Obbink, 138-74, Oxford: Oxford University Press, 1991. PGM VII.193-96.]  [16:  Dickie. Magic and Magicians. pp. 31.] 


In conclusion to this point, it is important to reconsider the premise of this paper: to what extent does divination impact the application of ancient Greek medicine? Owing to the textual evidence offered by a number of preeminent ancient Greek authors, it might in fact be the case that there is an anachronistic flaw in the question being asked here. According to Homer’s appropriation of what must have been an accepted medical practice in The Odyssey, the numerous delineations of the healing powers associated with divinatory practices in both Plato and Pindar’s works, and the medical claims outlined in the Greek Magical Papyri, it might be more effective to ask if there is an intelligible difference between divinatory and medical practices in Ancient Greece at all. 

The Hippocratic Corpus

To comment effectively on the inherent interconnectedness of divination and medicine further, it is compelling to consider the output of the Hippocratic school of medicine that dominated during the Hellenistic era. Despite the tendency of the Hippocratic corpus to highlight the physical causes of illnesses, a number of critics, including the authors writing within the tradition itself, still found value in the more spiritual elements of medical practice. Following the cosmological foundations laid by Aristotelian and Platonic philosophy, Hippocratic physicians were known to consider physical effects (those of coldness, warmth, sun, air and climate) on the human body in proportion with their divine influences.[footnoteRef:17]  [17:  Raphals. “Divination and Medicine”, pp. 91.] 


On the Sacred Disease

In a Hippocratic treatise, On the Sacred Disease (which refers to epilepsy), the unknown author claims that the ‘sacred disease’ (epilepsy) can ultimately be no more divine than any other disease—a move that seems to affirm the inherent divinity of medical issues and their treatments within the Hippocratic tradition.[footnoteRef:18] Specifically, at the outset of the text, the unknown author enacts a critique of practitioners that sought to attribute the causes of epilepsy to any one particular god or religious principle—a common practice among some Greek practitioners.[footnoteRef:19] Instead, the author claimed that this rationale for the illness was merely a cover for medical ignorance and a lack of understanding how to effectively treat it. Following Hippocratic physical logic, the author attributed a more direct physical relation between epilepsy and an excess of white phlegm.[footnoteRef:20] However, despite offering what may be epilepsy’s physical root, the author of the text did not in their criticism make the claim that knowledge of the physical cause of the ‘sacred disease’ overwrote the divinity of the disease.[footnoteRef:21] Instead the author claimed that ‘this disease seems to me to be no more divine than any other disease:…there is no need to put it in a special category and to consider it more divine than other diseases; they are all divine, and all human.[footnoteRef:22] Within this, the author exposes that, for the Hippocratic perspective at least, physical knowledge of an illness’ cause did not mean that there were not divine elements at play within it. To the contrary, it is the author’s opinion (that may be extended to a broad strata of Hippocratic medical philosophy) that all diseases were simultaneously natural and divine. As mentioned previously this conception follows the Platonic/Aristotelian idea that everything, at least to some degree, maintained an inherent connection with the divine principle.[footnoteRef:23]  [18:  Hippocrates. “On the Sacred Disease.” trans. by Francis Adams, MIT Classics.]  [19:  Raphals. “Divination and Medicine”, pp. 92.
]  [20:  Hippocrates. “On the Sacred Disease.” ]  [21:  Hippocrates. “On the Sacred Disease.”.]  [22:  Hippocrates. “On the Sacred Disease.” t]  [23:  Raphals. “Divination and Medicine”, pp. 91.] 


The Importance of ‘Both’

The inherent divinity of all things is a point made clearly evident in Plato’s Laws. Through a dialogue, Plato explains that ‘concerning all the stars and the moon, and concerning the years and months and all seasons, what other account shall we give than this very same,—namely, that, inasmuch as it has been shown that they are all caused by one or more souls.’[footnoteRef:24] Further, Plato asks the following question later on in the same passage, ‘Is there any man that agrees with this view who will stand hearing it denied that all things are full of gods?’[footnoteRef:25] If, according to this Platonic ideal (that is similarly expressed in Aristotle’s On the Heavens) all things maintain a level of divinity, it is clear how Hippocratic physicians—who were likely participating in the same cosmological system—felt duty bound to incorporate both into their practice. They stem from the pantheistic cosmological model that was dominant at the time when Hippocratic medicine was being codified. For additional proof of the equal importance of natural and divine considerations, in Airs, Waters, and Places, Hippocrates himself expresses the same principle expounded upon in On the Sacred Disease. He says that ‘I too think that these diseases are divine, and so are all others, no one being more divine or more human than any other; all are alike, and all divine, but each of them has a nature of its own, and none arises without its nature.[footnoteRef:26] Following the Hippocratic perception that effective medical treatment resulted in proportionate consideration of both physical and divine elements of the illness being treated, it was necessary that physicians be learned in both the natural and divine elements of health and wellness. Hippocrates even goes as far in Prognostic I to suggest that [doctors should] ‘…learn the natures of such diseases, how much they exceed the strength of mens’ bodies, besides whether there is any divine influence in them and to learn how to forecast them.’[footnoteRef:27]  [24:  Plato. “Laws.” Plato in Twelve Volumes, Vols. 10 & 11 trans. R.G. Bury. Cambridge, MA, Harvard University Press. 1967. 899b]  [25:  Plato. “Laws.” 899b.]  [26:  Hippocrates. “Airs, Waters and Places,” in Ancient Medicine: selected papers of Ludwig Edelstein, Baltimore: John Hopkins Press, 1967, pp. 213. 
]  [27:  Hippocrates. “Prognostic I”, in Ancient Medicine: Selected Papers of Ludwig Edelstein. Baltimore: Johns Hopkins Press, 1967. pp. 216.] 


The Hippocratic Oath

The equal emphasis placed on both natural and physical causes in the varying texts presented by the Hippocratic school seem to highlight and affirm the assumption that divine causes, and subsequent divine solutions were an important, if not at least a valid, part of the Ancient Greek medical tradition. For further evidence, Raphals notes a crucial point in the already stated notion that much of the medical material that came out of the era was written in honour of the gods. Specifically here, the Hippocratic Oath, a vow taken by physicians trained in the Hippocratic school (and still to this day) was sworn to Apollo, among other gods of health including Asclepius,  Panacea and Hygeia.[footnoteRef:28] As Raphals explains, the Hippocratic school saw Apollo as the link between divination and medicine, stating that medical and magical arts are of the same lineage, ‘since these are two children of one father, Apollo.’[footnoteRef:29] Within this, there is yet another unavoidable suggestion that the idea that medicine and divination were distinct practices is primarily a modern one. It would seem apparent throughout the Hippocratic medical writings that both material causes and divinatory techniques were required in equal proportion to practice medicine effectively. [28:  Hippocrates. “The Hippocratic Oath.” U.S. National Library of Medicine, National Institutes of Health..]  [29:  Raphals. “Divination and Medicine”, pp. 94.] 


The Oracles

In one final consideration relating to the interconnectedness of medicine and divination in Ancient Greece, it is worth noting the reality and intentions behind the then popular use of oracles. Following the established preconception that a pantheistic theology dominated medical practice, Vivian Nutton makes the claim that for the Greeks ‘any divinity had the power to protect and to heal, and that sufferers from illness had a very wide choice of divinities to whom they could appeal for assistance.’[footnoteRef:30] Perhaps most popular of these gods was Asclepius, the Greek and Roman god of healing, and the patron deity of doctors, physicians and medicine.[footnoteRef:31] Importantly, Asclepius was seen both as the first doctor, and also the god of doctors, a dual role that further confuses the distinction between medicine and theology in the Ancient Greek medical canon. Asclepian sanctuaries (oracles) were popular throughout the Graeco-Roman World, and were well-known for their incubation procedures which sought to ascertain medical advice/treatment by a ritualized dreaming process called incubation. During the incubation process, a patient would attend one of many sanctuaries where they would spend a number of days and nights sleeping next to a statue of Asclepius expecting to receive an oracular message from the god pertaining to their illness. Fascinatingly, and in a way that again confuses the distinction between divination and medical practice, Asclepius was expected to cure the patient’s illness within the dream state, a phenomena that has been recounted in a number of testimonials from attending patients.[footnoteRef:32] Importantly, it seems impossible from a modern perspective to engage with the Greek oracular tradition without supposing that it was highly divinatory and nature, and perhaps devoid of medical value. However, what is equally impossible is to deny the practical reality that many Ancients seriously consulted these oracles with serious intentions. This ultimately, and again, leads to the suggestion that it in the context of Ancient Greek medical practice, divination was less a force of influence, and more appropriately an inherent condition.  [30:  Vivian Nutton, Ancient Medicine, London: Routledge, 2004, 108. ]  [31:  Raphals 92]  [32:  Ludwig Edelstein, Asclepius: A Collection and Interpretation of the Testimonies, Volume 1. Baltimore: John Hopkins Press, 1945. 1.235, no. 27.
] 


Conclusion

Following the sheer amount of evidence to be found within Ancient Greek literature on the subject, the question as to whether or not divination had a decisive impact on medical practice seems short. It is apparent that Greek medical philosophy owes much of its operation and technical practices to, what may seem in modernity, divination. In review, this paper has addressed how Homer, Pinder, and Plato unquestionably note the techniques practiced in normal Greek medicine (epode and periapton), the Hippocratic appropriation of the Aristotelian maxim that all things contain a level of divinity that must be acknowledged in effective treatment of them, and the popularity of oracular consultation as a valid medical practice based on knowledge derived from dream states. The reality of this evidence suggests that the assumption that magic and medicine are distinct in the context of Greek medicine is an ineffective anachronism. To reiterate Dickies’ point in summation, ‘it cannot safely be assumed that actions we would classify as magical seemed so to an Athenian of the fifth or fourth century BC.’[footnoteRef:33] It is likely, that medicine and its divinatory techniques were inseparable. [33:  Dickie. Magic and Magicians. pp. 31.] 
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