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An Analysis of the Cosmology, Metaphysics and “World-view” of the Practice of Necromancy and the Oracles of the Dead in Antiquity.
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Introduction
The aim of this paper is to analyse the underlying cosmology, metaphysics and “world-view” of the practice of necromancy and the oracles of the dead in antiquity to discover what such practices reveal about the concepts of death, the afterlife and/or ghosts as conceived by the ancient Greeks and Romans of antiquity. Through themes illustrating certain features of necromancy, namely the relationship between living and dead and the places, practices and practitioners of necromancy, I will identify the cosmology, metaphysics and worldview contained therein.

Definitions and Context
Before delving into an examination of the cosmological and metaphysical foundations of necromancy and the oracles of the dead in antiquity, a definition of certain core terms is necessary, as well as a placing of the practice of necromancy in its historical and anthropological context. Julia Kindt aptly defines necromancy itself as ‘[…] a major form of divination through which ancient Greeks and Romans sought knowledge.’[footnoteRef:1] According to Bremmer, ‘[…] there are at least four emic Greek or Roman terms which are all subsumed under our etic term “necromancy”, namely Greek psychagôgia, nekromanteia, nekyomanteia and Latin necyomanteia and sciomanteia.’[footnoteRef:2] Bremmer goes on to state that each of these terms has its own history, with only two of the terms – the Greek psychagôgia and nekromanteia – predating Christianity.[footnoteRef:3] According to Ogden, the term nekromanteia refers to the oracle of the dead, ‘[…] a place specifically dedicated to the performance of necromancy […].’[footnoteRef:4] From an anthropocentric viewpoint, the term cosmology is defined by Campion as ‘a worldview, according to which people and societies locate themselves within the cosmos and engage with it.’[footnoteRef:5] Ellen Abrams and Joel Primack state that ‘[e]very traditional culture known to anthropology has had a cosmology—a story of how the world began and continues, how humans came to exist, and what the gods expect of us. Cosmology made sense of the ordinary world by defining a larger context and grounding people’s sense of reality, their identity, and their codes of behavior in that grand scheme.’[footnoteRef:6]  [1:  Julia Kindt, ‘Review of Greek and Roman Necromancy by Daniel Ogden’, The International History Review, Vol. 25, No. 2 (June, 2003), pp. 383-384, p. 383.]  [2:  Jan N. Bremmer, ‘Ancient Necromancy: Fact or Fiction?’, in Mantic Perspectives: Oracles, Prophesy and Performance, ed. by Krzysztof Bielaswki (Ośrodek Praktyk Teatralnych "Gardzienice", 2015), p. 121. ]  [3:  Jan N. Bremmer, ‘Ancient Necromancy: Fact or Fiction?’, in Mantic Perspectives: Oracles, Prophesy and Performance, ed. by Krzysztof Bielaswki (Ośrodek Praktyk Teatralnych "Gardzienice", 2015), p. 121.]  [4:  Daniel Ogden, ‘The Ancient Greek Orackles of the Dead’, Acta Classica XLIV (2001) pp. 167-195, p. 168.]  [5:  Nicholas Campion, ‘Cosmos / Cosmologies’, Vocabulary for the Study of Religion, ed. by Robert A. Segal and Kocku von Stuckrad (Leiden: Brill, 2015), p.359. ]  [6:  Nancy Ellen Abrams, Joel R. Primack, ‘Cosmology and 21st-Century Culture’, Science 293 (5536), 1769-1770, p. 1769.] 


As regards the origins and historical context of the practice of necromancy, Bremmer states that ‘[n]ecromancy was widely practised in the ancient Near East […].’[footnoteRef:7] The Greek geographer, Strabo (c. 63 BCE – 23 CE), associates the practice of necromancy predominantly with Persia: ‘and, among the Persians, the Magi and the necromancers, as also the dish-diviners and water-diviners, as they are called […].’[footnoteRef:8] A Babylonian connection to necromancy was identified by the Roman poet, Lucian (c. 39 CE – 65 CE): ‘[…] I resolved to go to Babylon and address myself to one of the Magi, the disciples and successors of Zoroaster, as I had heard that with certain charms and ceremonials they could open the gates of Hades, taking down in safety anyone they would and guiding him back again.’[footnoteRef:9] By the early Christian period, the death penalty was imposed on anyone caught and convicted of practicing necromancy, with the well-known heretic Simon Magus admitting guilt to the charge of necromancy.[footnoteRef:10] The Book of Deuteronomy in the Bible warns: ‘do not learn to imitate the detestable ways […] Let no one be found among you who […] who is a medium or spiritist or who consults the dead. Anyone who does these things is detestable to the Lord; because of these same detestable practices […].’[footnoteRef:11]  Concerning the anthropological context of necromancy, whether it falls under the remit of religion or magic, I would argue that there is no clear-cut distinction and that necromancy borders both magic and religion – it is a religious practice in controlling/manipulating the dead via re-animation, and it is a magical practice in supplicating the dead via evocation.  [7:  Jan N. Bremmer, ‘Ancient Necromancy and Modern Spiritualism’, in The Rise and Fall of the Afterlife: The 1995 Read-Tuckwell Lectures at the University of Bristol, ed. by (London & New York: Routledge, 2002), p. 73.]  [8:  Strabo, Geographica, LCL 241: 288-289 Book XVI, ii., section 39.]  [9:  Lucian, Menippus, or The Descent into Hades, in Lucian Vol. IV trans. by A.M. Harmon (Jan.,1925), LCL 162: 82-83, p. 83. ]  [10:  Carl H. Kraeling, ‘Was Jesus Accused of Necromancy?’, Journal of Biblical Literature, Vol. 59, No. 2 (Jun., 1940), pp. 147-157, p. 156.]  [11:  Deuteronomy 18: 9–12, New International Version, https://www.biblegateway.com/passage/?search=Deuteronomy+18%3A9-12&version=NIV accessed on 15th July, 2018. ] 


Physical evidence of the actual practice of necromancy is rare, and so the primary evidence for Greek and Roman necromancy that survives today has been accounted for in Greek and Roman literature, with the oldest such account coming from Homer’s Odyssey.[footnoteRef:12] Satires also alluded to necromancers, particularly the poetic satire of the Roman poet, Horace (c. 65 BCE – 8 BCE): ‘[…] though both the thieves and wild beasts accustomed to infest this place, do not occasion me so much care and trouble, as do [these hags], that turn people's minds by their incantations and drugs. These I cannot by any means destroy nor hinder, but that they will gather bones and noxious herbs, as soon as the fleeting moon has shown her beauteous face.’[footnoteRef:13]  [12:  Homer, Odyssey, 10.488-540, 11.13-149 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002).]  [13:  Horace, ‘Priapus complains that the Esquilian mount is infested with the incantations of sorceresses’ (I.8) in The Works of Horace, trans. by C. Smart, Theodore Alois Buckley. (New York: Harper & Brothers, 1863): http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A1999.02.0063%3Abook%3D1%3Apoem%3D8 accessed 15th July, 2018.] 


The Nature of the Relationship between the Living and the Dead
According to Johnston, ‘every person in ancient Greece was concerned […] to keep relations between the living and the dead in good order […].’[footnoteRef:14] The primary method used by which to engage in such meaningful and positive relationships was active communication between both sides. The main rationale or underlying framework for such communication was the belief that the dead, belonging to the world of spirit, were somehow thought have access to universal knowledge, a type of knowledge that surpasses the mundane, worldly knowledge of humanity. According to Ogden, the question of why the dead were believed to possess such wisdom is indeed ‘the sixty-four-thousand-dollar question of ancient necromancy.’[footnoteRef:15] Strabo refers to prophets being knowledgeable both in life and indeed in death: ‘[…] the prophets too were held in so much honour that they were deemed worthy to be kings, on the ground that they promulgated to us ordinances and amendments from the gods, not only when they were alive, but also when they were dead […].’[footnoteRef:16] This passage appears to confer knowledge upon the dead. However, in Lucan’s, Pharsalia, there is reference to Erictho, the Thessalian necromantic witch uttering a spell conferring knowledge upon the re-animated corpse to answer what was asked of it: ‘Thus spake she, and her words by mystic force gave him his answer […].’[footnoteRef:17] Ogden states that such spell ‘seems an implicit denial that the dead were possessed of any wisdom as such […].’[footnoteRef:18] This suggests that perhaps knowledge was not inherent in the dead but instilled by the necromancer themselves. There are also references in Homer’s Odyssey to the fact that not all the dead are knowledgeable. Circe the witch describes the ghost of Tiresias as the only ghost possessing knowledge: ‘For to him alone did Persephone grant retention of his wits even after death. But the other dead just flit about as shadows.’[footnoteRef:19] She also refers to all other ghosts as ‘[…] the powerless folk of the dead […].’[footnoteRef:20] There are also instances in the literature of testing the dead, both regarding the actual corpse for suitability in the necromantic process and regarding the quality of the knowledge the dead convey to the enquirer. In Lucan’s Pharsalia, we see Erictho ‘testing the innards’ of a corpse and eventually choosing ‘one with its throat cut […].’[footnoteRef:21] In Herodotus’ account of Periander’s use of the Acheron oracle to contact this recently deceased wife Melissa, the ghost of Melissa ‘[…] as evidence for her husband that she spoke the truth, […] added that Periander had put his loaves into a cold oven.’[footnoteRef:22] This alluded to Periander having performed sexual intercourse on Melissa’s corpse and thereby verifying her communication as true. Therefore, despite the outlook that the dead were somewhat ‘alive’ with knowledge, the metaphysical constructs of the time require to be tested rationally by the people engaging in the practice of necromancy. [14:  Sarah Iles Johnston, ‘Magic and the Dead in Classical Greece’, in John. Petropoulos J. C. B Petropoulos, Greek Magic: Ancient, Medieval, and Modern (Milton Park, Abingdon, OX & New York: Routledge, 2008), p. 13.]  [15:  Daniel Ogden, Greek and Roman Necromancy (Princeton: Princeton University Press, 2001), p. 219.]  [16:  Strabo, Geographica, LCL 241: 288-289 Book XVI, ii., section 39.]  [17:  Lucan, Pharsalia, trans. by Sir Edward Ridley (London: Longmans, Green, and Co., 1905), 6.750: http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A1999.02.0134%3Abook%3D6%3Acard%3D750 accessed on 15th July, 2018.]  [18:  Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 198. ]  [19:  Homer, Odyssey, 10.488, in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 179.]  [20:  Homer, Odyssey, 10.503 in Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 180.]  [21:  Lucan, Pharsalia, 6.624 in Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 193. ]  [22:  Herodotus, The Histories, trans. by A. D. Godley. (Cambridge: Harvard University Press, 1920), 5.92G: http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A1999.01.0126%3Abook%3D5%3Achapter%3D92G accessed on July 15th 2018. ] 

According to Johnston, the ghosts of those who died by violence or those whose bodies did not receive proper funerary or burial rites, were the best kind of ghosts to use for necromancy.[footnoteRef:23] In Lucan’s Pharsalia, we are presented with a strong image of Erictho, the witch, searching for ‘a corpse only recently dead [and] wander[ing] amid the bodies of the dead soldiers, cast forth without a burial.’[footnoteRef:24] In her invocation to the gods, Erictho emphasises that she does ‘[…] not ask for a soul lying hidden in the cave of Tartarus and long accustomed to the dark, but one that is only just now abandoning the light and coming down. He still hesitates at the edge of the abyss […].’[footnoteRef:25] Theses passages suggest that the metaphysical underpinnings of necromancy comprise a fine line between life and death, with both states perhaps being two sides of the same coin. It also appears from these passages that there exists a cosmological understanding in antiquity that the dead are not able to travel to their afterlife in the Underworld until their corpses had been properly buried with all the appropriate funerary rites. There is an express reference to this in Heliodorus’ account of the necromancy of the witch of Bessa in The Æthiopica which is uttered directly from the dead person: ‘You do not care about my burial rites, and you prevent me from mixing with the other souls. You only care about yourself.’[footnoteRef:26] Also, from this passage, we get a sense of how the dead perceived humanity – as selfish and only caring for their own needs in contacting them. In Homer’s Odyssey, the first ghost that appears to Odysseus is his comrade, Elpenor, ‘for he had not yet been buried under the earth of the broad roads.’[footnoteRef:27] The ghost of Elpenor even makes a request of Odysseus regarding his corpse: ‘when you return, do not leave me unwept and unburied […].’ In Herodotus’ account of Periander’s use of the Acheron oracle to contact this recently deceased wife Melissa about the location of a deposit of money, the ghost of Melissa ‘[…] said that she would tell him nothing, nor reveal where the deposit lay, for she was cold and naked. The garments, she said, with which Periander had buried with her had never been burnt, and were of no use to her.’ Here we see another request for a more adequate burial or funerary rite, this time involving the burning of the corpse. The importance of the burial, also by fire, is illustrated in Lucan’s Pharsalia where Erictho the witch promises that she will give the corpse it’s proper burial: ‘[s]uch is the pyre on while I will burn your limbs, such the wood with which I will burn you […].’[footnoteRef:28] [23:  Sarah Iles Johnston, ‘Magic and the Dead in Classical Greece’, in John. Petropoulos J. C. B Petropoulos, Greek Magic: Ancient, Medieval, and Modern (Milton Park, Abingdon, OX & New York: Routledge, 2008), p. 16.]  [24:  Lucan, Pharsalia, 6.558 and 6.624 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 193. ]  [25:  Lucan, Pharsalia, 6.667 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 195. ]  [26:  Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 200.]  [27:  Homer, Odyssey, in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 181.]  [28:  Lucan, Pharsalia, 6.719 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 196.] 


Despite conversations with deceased wives and comrades, Johnston states that ‘[…] the dead were a source of both potential benefit and potential harm to humans; one had to take precautions to ensure that they worked on your behalf, rather than against you.’[footnoteRef:29] There is evidence in Lucan’s Pharsalia that necromancy is a serious act not to be taken lightly and that a certain level of bravery and courage is required to undertake it, and perhaps even to survive it: ‘But whoever is brave enough to seek the truth from the shades and approach the oracles of hard death deserves to depart in certainty.’[footnoteRef:30] Protective measures are put in place when working with the dead. In Lucian’s Menippus, the Chaldean mage guiding Menippus ‘becharmed [him] from head to foot and walked all about [him], that [he] might not be harmed by the phantoms.’[footnoteRef:31] In a spell involving necromancy in the Greek Magical Papyri, we are blatantly told to ‘[…] guard yourself with whatever protection you want.’[footnoteRef:32] In this regard, Ogden comments that ‘[a] protective phylactery was advisable, not least because contact with the dead was inherently dangerous.’[footnoteRef:33] These measures are put in place for just that reason. Plutarch illustrates a particularly hostile necromantic encounter where Cimon, ‘still harassed by the phantom, […] had recourse to the ghost-oracle of Heracleia, and summoning up the spirit of Cleonicé, besought her to forgo her wrath. She came into his presence and said that he would soon cease from his troubles on coming to Sparta, thus darkly intimating, as it seems, his impending death.’[footnoteRef:34] In this scene, we are given to understand the dead as being capable of trickery and deceit and taking a vengeful approach towards humanity. Therefore, it is likely that the frame of mind behind the practice of necromancy viewed the dead as a real and viable threat that needed to be appeased and/or protected from in order to avoid any resultant troublesome behavior from the dead.  [29:  Sarah Iles Johnston, ‘Magic and the Dead in Classical Greece’, in John. Petropoulos J. C. B Petropoulos, Greek Magic: Ancient, Medieval, and Modern (Milton Park, Abingdon, OX & New York: Routledge, 2008), p. 18. ]  [30:  Lucan, Pharsalia, 6.719 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p.196.]  [31:  Lucian, Menippus, or The Descent into Hades, in ‘Lucian Vol. IV’ (January 1925), trans. by A.M. Harmon, LCL 162: 84-85, p. 85. ]  [32:  PGM IV 2006-2125 ‘Pitys’ Spell of Attraction’, at 2110 in Hans Dieter Betz, The Greek Magical Papyri in Translation, including the Demotic Spells, 2nd Ed., (Chicago: Chicago University Press, 1996), p. 75.]  [33:  Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 204.]  [34:  Plutarch, Lives. Cimon in ‘Lives, Vol. II’, trans. by Bernadotte Perin (Jan., 1914) LCL 47: 422-423, p. 423.] 


Equally, as Johnston stated above, the dead can also be benefic in nature and can be roused in assistance to the living. This is often on a quid pro quo basis – the living will have a specific request for the dead, e.g. the conveying of knowledge, prophesy, or even curses or ill-wishes, and the dead will require something in return for the carrying out of any such request. 
In most cases, the ghost or corpse is ‘in consternation at being brought back into the world.’[footnoteRef:35]  One of the most superior gifts that the necromancer can give to the dead in return for their assistance is an immunity from being evoked or re-animated again. In Lucan’s Pharsalia, Erictho promises to the re-animated corpse that: ‘[…] I shall render you immune from the Thessalian crafts for as long as the world exists. [….] Let your second life be as valuable as this to you: neither words nor herbs will dare to break your sleep […].’[footnoteRef:36]  However, according to Johnson, such spells ‘try to bribe the ghosts to cooperate by promising that if they do, they will never be called up to serve the living again.’[footnoteRef:37] There is a suggestion therefore that perhaps such a promise of all-time immunity and untouchability from magic may be beyond the power of the necromancer and just a ploy used by the human to gain the assistance of the dead. [35:  Lucan, Pharsalia, 6.719 in Daniel Odgen, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p.195.]  [36:  Lucan, Pharsalia, 6.719 in Daniel Odgen, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p.195-196.]  [37:  Sarah Iles Johnston, ‘Magic and the Dead in Classical Greece’, in John. Petropoulos J. C. B Petropoulos, Greek Magic: Ancient, Medieval, and Modern (Milton Park, Abingdon, OX & New York: Routledge, 2008), p. 16. ] 

The Places and Procedures of Necromancy
Christa Agnes Tuczay states that ‘[i[n Greece and Rome, evocation of the dead took place especially in caverns, in volcanic regions and near rivers and lakes which, according to the common opinion, were the boundaries with the otherworld.’[footnoteRef:38] According to Ogden, ‘[t]he conceptual home of necromancy in the ancient Greek world was probably the tomb.’[footnoteRef:39] Therefore, many of the places where necromancy took place mirrored the dead’s resting place or mirrored an entry to the underworld where they resided, e.g. tombs, battlefields, dreaming incubation chambers, caves, and areas beside water. Lucan in Pharsalia describes ‘sightless caverns […] yews, never raising their tops to the sky, impenetrable to the Sun […] protracted night […] the dismal boundary between the hidden world and our own.’[footnoteRef:40] There also existed dedicated sanctuaries or temples, often associated with a deity, which were used in particular as sites of consultation with the dead, the most prominent being the Heracleia Pontica and Tainaron oracles, the Acheron oracle, and the Evernus Oracle.[footnoteRef:41] Much of these involved the use of dream incubation techniques, such as those described by Plutarch.[footnoteRef:42] The cosmological view supporting the practice of necromancy in such places seems to be that one emulate or mirror the dead – to dig one’s grave in a place associated with dead, to symbolically sleep like the dead to converse with them, even to dress like the dead to become one with them: ‘Since they had been before us in going down to Hades alive, he thought that if he should make me look like them, I might easily slip by the frontier-guard of Aeacus and go in unhindered as something of an old acquaintance; for thanks to my costume they would speed me along on my journey just as they do in the plays.’[footnoteRef:43] [38:  Christa Agnes Tuczay, ‘Necromancy from Antiquity to Medieval and Modern Times’, The Ritual Year, Vol.10: Magic in Rituals and Rituals in Magic, ed. by Tatiana Minniyakhmetova and Kamila Velkoborská (2015), pp. 275-285, p. 276.]  [39:  Daniel Ogden, ‘The Ancient Greek Orackles of the Dead’, Acta Classica XLIV (2001) pp. 167-195, p. 167.]  [40:  Lucan, Pharsalia, 6.642, in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 194.]  [41:  Daniel Ogden, ‘The Ancient Greek Oracles of the Dead’, Acta Classica XLIV (2001) pp. 167-195, pp. 168-69.]  [42:  Plutarch, Moralia, 109b-d, in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 188.]  [43:  Lucian, Menippus, or The Descent into Hades, in ‘Lucian Vol. IV’, trans. by A.M. Harmon (Jan.,1925), LCL 162: 86-87, p. 87. ] 


Strabo tells us about the location of the Avernus oracle of the dead as well as it’s means of access via the right propitiations: ‘Those those who had sacrificed in advance and propitiated the underworld powers sailed into it. There were priests to guide one through the process, who managed the place under contract.’[footnoteRef:44] Like any places of significance, it appears that the oracles of the dead possessed guardians-priests. Homer describes these guardians as ‘the Cimmerian men, buried in mist and cloud. Never does the shining sun look upon them with its rays […].’[footnoteRef:45] Strabo give further detail about these guardians - they ‘live in underground houses […] visit each other through tunnels […] receive strangers visiting the oracle, which is situated a long way under the earth.’[footnoteRef:46] It appears that certain sense of mythic narrative has developed in relation to these places, however, the worldview surrounding them manifests from an attitude of reverence and respect for the holiness and magic contained therein.  [44:  Strabo C244-6, in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 190.]  [45:  Homer, Odyssey, 11.13 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 180.]  [46:  Strabo C244-6, in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 190. ] 

Numerous techniques and procedures are illustrated throughout the literature for the practice of evocation and re-animation of the dead. Homer describes a journey by water, the digging of a pit, libations, offerings, sacrifices, prayer, and the use of a sword.[footnoteRef:47] Purification techniques, often by way of the moon, are also featured - Lucian’s Menippus describes such purification rites: ‘So the man took me in charge, and first of all, for twenty-nine days, beginning with the new moon, he took me down to the Euphrates in the early morning, toward sunrise, and bathed me; after which he would make a long address which I could not follow very well, […] he spoke rapidly and indistinctly […] he was invoking certain spirits. […] after the incantation he would spit in my face thrice and then go back again without looking at anyone whom he met. We ate nuts, drank milk, mead, and the water of the Choaspes, and slept out of doors on the grass.’[footnoteRef:48] Purification and attunement with nature seems to illustrate a holistic worldview - after all, our body, including that of a corpse, is made from organic matter.  [47:  Homer Odyssey, 10.503 in Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 180. ]  [48:  Lucian, Menippus, or The Descent into Hades, in ‘Lucian Vol. IV’, trans. by A.M. Harmon (Jan., 1925), LCL 162: 84-85, p. 85. ] 

The Practitioners of Necromancy
There is also literary evidence for specific practitioners who involve themselves in the practice of necromancy. In Lucan’s Pharsalia, Pompey the enquirer glorifies Erictho, the Thessalian necromantic witch, for her ability ‘to reveal fates to people and to derail the future [and] to press the truth from the ghosts.’[footnoteRef:49] Such practitioners also incorporate the use of voces magicae or the pronouncing of ‘a set of utterances’ which often threaten the dead with the wrath of various deities and spirits if they do not listen and/or obey, as in Lucan’s Pharsalia.[footnoteRef:50] Of importance in this regard is the use of the goddess Hecate who, according to Johnston is the mistress of the dead and who there has a ‘close relationship to ghosts.’[footnoteRef:51] Johnston also argues that the necromantic practitioners were ‘often associated with races of people who were considered foreign […].[footnoteRef:52] It is likely that such practitioners were specialists that were trained in another country, given the origins of necromancy posited earlier in this paper.  While the trappings of necromantic rites, i.e. pit digging, libations, offerings, and the use of herbs and invocations, etc., may accessible to and achievable by most people, the very existence of such specialist practitioners of necromancy suggest that this was an activity that was viewed as particularly complex, requiring a suitably large amount of skill, experience and knowledge of magic and the afterlife.  [49:  Lucan, Pharsalia, 6.588 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 193.]  [50:  Lucan, Pharsalia, 6.667 in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 194.]  [51:  Sarah Iles Johnston, ‘Magic and the Dead in Classical Greece’, in John. Petropoulos J. C. B Petropoulos, Greek Magic: Ancient, Medieval, and Modern (Milton Park, Abingdon, OX & New York: Routledge, 2008), p. 15. ]  [52:  Sarah Iles Johnston, ‘Magic and the Dead in Classical Greece’, in John. Petropoulos J. C. B Petropoulos, Greek Magic: Ancient, Medieval, and Modern (Milton Park, Abingdon, OX & New York: Routledge, 2008), p. 15.] 

Not only is the practice of necromancy engaged in by professionals, but there also appears to be a requirement for its techniques and practices to be kept secret from the profane. In Lucian’s Menippus, Menippus is speaking with a friend but he halts his words abruptly when the topic of necromancy arises in conversation: 
‘Menippus: Yes, by Zeus, a great deal; but it is not right to publish it broadcast and expose their secrets. Someone might indict me for impiety in the court of Rhadamanthus.
Friend: Oh, no, Menippus! In Heaven’s name don’t withhold your story from a friend! You will be telling a man who knows how to keep his mouth shut, and who, moreover, has been initiated into the mysteries.[footnoteRef:53]  [53:  Lucian, Menippus, or The Descent into Hades, in ‘Lucian Vol. IV’, trans. by A.M. Harmon (Jan. 1925), LCL 162: 76-77, p. 77.] 

Similarly, in Heliodorus’ The Æthiopica, the re-animated corpse of a dead son condemns his mother, the Egyptian witch of Bessa, for having practiced necromancy and re-animated him within open view of others: ‘[…] you did not even take care to perform these mysteries on your own, secret as they are, and guard them with silence and darkness. Rather, here you are, dancing out the fortunes of the dead before such witnesses.’[footnoteRef:54] According to Lucian’s Menippus, the Chaldean mage ‘[…] urged me, if anyone should ask my name, not to say Menippus, but Heracles or Odysseus or Orpheus.’[footnoteRef:55] Ogden states that ‘[t]he rites of necromancy are here repeatedly assimilated to underworld mysteries that must not be revealed.’[footnoteRef:56] Therefore, it could be argued that these passages suggest that the attitude towards necromancy in antiquity was as an initiatory art, practiced only by those initiated into its mysteries. In this sense, the necromancer is not just an evoker of the dead and invoker of the deities associated with the dead, but also an initiator into the mysteries of the Underworld. [54:  Heliodorus, The Æthiopica, in Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 201.]  [55:  Lucian, Menippus, or The Descent into Hades, in ‘Lucian Vol. IV’, trans. by A.M. Harmon (Jan. 1925), LCL 162: 86-87, p. 87. ]  [56:  Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook, (Oxford: Oxford University Press, 2002), p. 201.] 


Conclusion
The purpose of this paper was to conduct an analysis of the cosmology, metaphysics and world-view of the practice of necromancy and the use of oracles of the dead in antiquity. Based upon the themes traversed in this paper, necromancy was a practice that was generally respected and revered in antiquity. It was also complex practice, perhaps even initiatory in nature. Overall, it illustrates a worldview and cosmology that is holistic, magical and interconnected.
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