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A Pompciian painting of Narcissus. Photograph by the author.
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ABSTRACT OF
MAX NELSON'S MASTER OF ARTS THESIS:

The Magical Narcissus:
A Study of the Watcr-gazing Motif in the Narcissus Myth

The originating context of myths (as interpretations of cvents. phenomena. or customs
through narrative) can be discovered through a “structurist” approach in which the combination and
function of traditional story elements or “motifs” are carefully examined and compared. By analyzing

the motifs of the Narcissus myth in such a manner. the original context of the telling of the myth is

to be ascertained.

All of the evidence for the Narcissus myth. which is fairly vast. is very late (none certainly
carlier than the late first century B.C.). probably then fixing the origins of the myth to a date not much
more remote. Though the original version of the myth is oot apparently extant. it can be
reconstructed from the use to which motifs are put in the three most important sources: Conon.
Ovid. and Pausanias. Among the many motifs to be found in versions of the myth. a few have becn
recognized by scholars as most essential in terms of discovering the originating context of the myth.
Usually self-love has been considered the most basic story clement. but clcarly Narcissus is made to
fall in love with an object which will never satisfy him complctely as a punishment for scoming those
who have loved him: that this object is himself is really secondary. This punishment for scoming the
lovers is made superfluously dual in the earliest extant account (that of Conon. which survives only
in summary form). for Narcissus is made both 10 &1l in love with his own image as well as kill himself
(which is the morc usual mythical punishment in such cases). Conon secms then to have
superimposed not only the common suicide motif. but also the whole amatory aspect of the story (in
an innovative etiology of the cult of Thespian Eros). to a more basic story of a water-gazing youth
connected with a flower. Furthermore, the motif of metamorphosis in the myth probably only reflects

customary hopes that the deceased’s beauty live on.

Scholars have interpreted the function of the original water-gazing Narcissus as arising from

the superstition that one could lose one’s soul in turbulent waters or that one could give oneself the



evil-eye. but it makes most scnse in terms of revclation. In fact fiftcen separate details from Ovid’s
version (six of which are also in the summary of Conon’s account) parallel precisely a magical form
of revelation through water (hydromancy) in which a young. beautiful, virginal, fasting boy starcs
motionless. in a prone position. at his own reflection in calm. clear. resplendent springwater at a pure
location protected from the sun. while narcotic flowers are burned. in order to bring on visions of a
deceased individual. Pausanias recounts a version of the myth (which he likely beard first hand in his
travels) in which Narcissus goes to a spring precisely to invoke the image of his deceased sister by
looking at his own reflection. thus confirming a probable original divining Narcissus. Also. in a
Byzantine magical codex Narcissus is invoked in what is said to be a lecanomantic nite (water
divination with the use of a bowl). The originating context of the myth could then have been the
importation of the rite of hydromancy from Egypt to Greece and Rome around 100 B.C. (perhaps
by Bolus of Mendes or through the cult of Isis and Osiris). at which time the divinatory prescriptions

were explained not rationally as means of hypnotizing a boy-medium. but as narrative elements in a

mythological story.

*



CHAPTER I
INTRODUCTION:
THE NARCISSUS MYTH, ITS DATE. AND ITS MOTIFS

As can be seen from the title of this thesis. I intend to study a particular motif. that of water-
gazing. in a single myth. that of Narcissus.' [ shall procecd by first explaining what I mean by
“myth" and by "motif". and outline my basic methodological approach. which consists in analysing
the function of motifs in a given myth to determine its original context. I shall then go on to a
survey of the Narcissus myth and its motifs. concentrating at first on previous scholarly work on
motif studies in the myth. and culminating in my own hypothesis that the water-gazing motif in the
myth represents an original divining Narcissus. After presenting a number of parallels betwcen
Narcissus' water-gazing and water divination rites. 1 conjecture concerning the original, magical
context of the Narcissus myth. I conclude that most likely the Narcissus myth was originally created
around the first century B.C. when prescriptions for water divination were explained or rationalized

by introducing them as narrative clements in a mythological story.
MYTHS AND MOTIFS

Recently. Burkert has presented a carefully wrought definition of myth as "a traditional tale
with secondarv. partial reference to something of collective importance”.” or. as Graf has put it
following Burkert. myth is a traditional tale with a certain cultural relevance to a particular
community.” Bremmer has shown. though. that some myths arc not traditional tales but original
contemporary creations and also that some are only important within small literary circles and not

society as a whole. but he has still defined myths. following Burkert. as "traditional tales relevant

 All ranslations from the Greek and Latin in this thesis are my own, but translations from Egyptian Demotic and Armenian
are taken from others. as cited in the text. The abbreviations of ancient authors and works used are listed in the primary
sources bibliography while the citations for modern authors (by last name and date of publication) refer to the secondary
sources bibliography.

: Burkert (1979). p. 23. influenced by Kirk (1974). p. 38. who says that myths are "traditional tales”.

*Graf (1994), pp. 1-8.



to society”.* By basically accepting the definition of myth which he himself criticizes strongly
weakens the impact of Bremmer's own cogent arguments. [ would rather accept his points and use
"myth" to signify a particular system of interpreting and sometimes explaining such things as present
and past events. natural phenomena. socictal customs, and religious rites. through narrative.' This
narrative is created out of particular combinations (varying with different versions) of traditional
story clements. that is "motifs” in terms of Thompson's definition.¢ Sometimes 2 few motifs can be
found repeated in a particular sequence in a number of different narratives. forming familiar story

parterns. and for these I would borrow the word "motifeme". used by Dundes for Propp’s system.’

Kirk. whose work was a starting point for Burkert. has argued that no single interpretative
systern can rightly claim to have universal validity and be applied to all myths.’ This is because. as
Graf has put it. reductionist approaches that ry 10 fit myths into preconceived interpretative systems.
end up explaining away. rather arbitrarily. essential features of myths in the process.® As a reaction
to such approaches. Doty has suggested a "srructurist” methodology which examines the structure
of the essential components of myths or rituals (that is the motifs and motifemes) and how these can
be “rclated to their originating contexts”. His approach then is in some ways opposed to that of
Lévi-Straussian "structuralism". since while the latter assumes that all motifs (called in this sysiem

"mythemes”) found in all versions (ancient and modern) of a single myth have an cqual claim to0

* Bremmer (1987). pp. 1-9.

* I realize that this simplistic. provisional definition docs nothing to elucidate. for instance. the difficult question of the
difference between myth and fable or saga. but it is sufficient for my present purposes.

* Thompson (1955), vol. 1. pp. 10-11.

* Cf. Propp (1928). On Dundes’ use of the word "motifeme”, see the discussion in Burken (1979). pp. 5-6. and Mortord and
Lenardon (1991). pp. 16-17. The word "morpheme” could also be used. as noted by Graf (1994).p. 49.

* Kirk (1974). p. 38 (“there can be no single and comprehensive theory of myths™).
* Graf (1994). pp. 30-31.

© Doty (1986). p. 193 and n. 1 (as pointed out by Doty. this is an approach found in a greal many different systems of
interpreting myths).

)



importance in the myth simply by virtue of their presence.” Doty's “structurism” recognizes that
muyths have original contexts. which are deducible from the function to which the most fundamental
motifs of the myth are put. Such original and basic motifs of a myth are not always casily
detectable. since these are prone to change or may be added to in later versions as the result of
authorial creativity or even perhaps misinterpretation. As Forbes Irving points out. myths are not
"rimeless entities” but they "undergo a development. and in the case of any one version of a myth
there will always be questions to ask about the particular context of its telling.”* Such interpretative
additions seem to abound in the later versions of the Narcissus myth.” My main goal is 10
distinguish the most valuable and essential constituent structural elements of the myth and to
discover their function (sometimes by comparing their use in other myths) to try t0 ascertain the use

to which they were put in the original telling of the Narcissus myvth.
SOURCES FOR THE NARCISSUS MYTH

Since I am attempting to come to a deeper understanding of the Narcissus myth's “originating
context” (in Doty's words) through its motifs. it is important 10 briefly examine not only the nature
of the literary evidence for the Narcissus myth. but also that of the cpigraphical. iconographical.
numismatic. and onomastic evidence. to determine which moufs were t0 be found in the earliest
sources of the myth. and which are later. creative additions that can do nothing to help clucidate the

original Narcissus.
THE LITERARY EVIDENCE

The earliest extant literary accounts of the Narcissus myth date to the late first century B.C.
and early first century A.D. The Christian patriarch of Constantinople Photius (ninth century A.D.)

has left us a brief summary of the first extant version of the Narcissus myth. written in Greek by the

u A structuralist investigation of the Narcissus myth has recently been undenaken by Massenzio (1992). pp. 7-19.

** Forbes Irving (1992). p. 4.

© As noted by Hadot (1976), p. 81.



mythographer Conon.” Photius explains that Conon dedicated his collection of myths to Archelaus
Philopator, the last king of Cappadocia. who was installed by Mark Antony in 36 B.C. and who died
in Rome in A.D. 17. at which time his kingdom became a Roman procuratorial province:" this then
places Conon's work very late. between 36 B.C. and A.D. 17. In his version of the Narcissus myth
Narcissus is a beautiful youth from Thespiae in Boeotia who angers Eros by refusing to give in 10
those who love him: one of his suitors. named Ameinias, kills himself after calling Eros to become
his avenger: as a punishment Narcissus is made by Eros to fall in love with his own 1mage at a
spring where he eventually kills himself. prompting the Thespians to worship Eros from then on:
from Narcissus' blood the narcissus flower was said to grow. Photius' summary of Conon’s version
does not explain precisely why Narcissus' punishment was 10 love his own image or why exactly

he kills himself. and thus is certainly a quite abbreviated account of Conon’s version.

Some scholars have assumed that Conon was copying a now lost Alexandrian
mythographical handbook.* even though the myth's absence from the second century A.D. Pseudo-
Apollodorus. who used such handbooks. is quite conspicuous. Zimmerman has at least conceded
that this is "debatable”.” but has nevertheless. along with Schachter. aempted to find other possible

candidates for Conon's source. leading into quite unprovable speculation.” Though arguments ex

* Con.. Narr. 24 ap. Phot.. Bibl 134b28-135a23. On this version. see Vinge (1967). pp. 19-21.

'S Phot.. Bibl. 130b25-28: for Archelaus’ dating. see Hornblower (1996). p. 144. The only other passible testimony on
Conon is in the tirst and second centuries A.D. Dio Chrysostomus (Or. 18.12) who refers 1o an orator named Conon as
having lived shorly before his own time.

» For example Greve (1897-1902), col. 11. 1. 64-66, and Eitrem (1935). col. 1724.11. 9-11. both of whom follow Hofer
(1890). p. 92

" Zimmerman (1994). p. 3.

® Zimmerman suggests that Conon may have used Ephorus or Hegesippus ([1994]. p. 3. n. 4). he later suggesis (pp. 19-21)
that Corinna of Tanagra first popularized the Narcissus myth. but without substantial proof, and only in an atiempt 10 show
that Theocritus could have known it and used it in his treatment of Daphnis. He tries to demonstrate this mainly from a
dubious ranslation of /4. 1.92-93 as meaning self-love (p. 54) and a reference 1o the narcissus plant growing on the juniper
in the context of impossible things at /4. 1.133, which he takes to show that Theocritus probably knew the myth (pp. 64 and
72); he at least is right in showing that the third or fourth century A.D. sophist Callistratus (Stat. Descr. 5) probably
misidentified a statue of Daphnis or Olympus as Narcissus (pp. 93-94). It is enough (0 say that Zimmerman's thesis is
unconvincing. based as it is on a number of very tenuous links. Schachier ([1990). pp. 103 and 105) suggests that Conon
and Ovid's source for the myth was perhaps Phanacles or else simply "an early cataloguist™.
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silentio are usually unconvincing, it is rather surprising that even if often spoken of in personifying
terms” the plant was not. early on. linked 1o a youth. Furthermore. in the place in the underworld
reserved for the victims of unrequited love, Narcissus cannot be found in Vergil.* I shall arguc that
all these facts, along with others to be discussed. point to the creation of the Narcissus myth not long

before Conon wrote his version.

Ovid provides us with the second earliest version of the myth. and the longest extant ancient
one.’ In his account Narcissus is again a proud and beautiful Boeotian youth who is unwilling to
submit to any of his lovers: among them is Echo. who can only repeat what is said to her. and who.
through grief at being rejected by him. finally becomes bodiless. Another youth scorned by
Narcissus curses him to love and not be able to have that which he loves: Nemesis thus makes him
fall in love with his own image at a pool where he has gone to fetch water during a hunt. Though
at first Narcissus thirks his reflection is another he finaily realizes that it is only himself and bewails
his own fate: he cnds up languishing and dying. and from the place where he died the narcissus

flower grows. Even in the underworld Narcissus’ curse continues since he admires his reflection in

the Stygian waters.

It has not. to my knowledge. been observed that Ovid fails to mention Narcissus the youth
when speaking of the flower as an ingredient of a beauty cream in an early work™ but only seems to
know the myth after A.D. 2. Scholars have generally thought that Ovid took the story from Conon™

or. at the very lcast. that the numerous parallels between the two prove a common source.™ There

= Cf. Cratin.. Malth. ap. Poll.. Orom. 6.106 and ap. Athen.. Deipn. 15.685c. Theophr.. Hist. Pl 6.6.10: Theocrit.. /d. 1.133:
Verg.. Georg. 4.122-123. and 160.

» Cf. Verg.. Aen. 6.440-376.

% Ov., Mer. 3.339-510. A good line by line commentary is provided by Bomer (1969). p 536-570. see also the discussion
by Schickel (1962). pp. 486-496. Narcissus is also bricfly mentioned at Ov.. Fast. 5.225-226.

2 0Ov., Med. Fem. 51-68.
2 Viarre (1959). p. 146.n. 9; Vinge (1967). p. 21 ("at least conceivable"): and Knoespel (1985), p. 3.

* Manuwald (1975). pp. 352-372.

W



is actually no firm evidence concerning who Ovid used as a source for the myth. nor even if he knew
Conon (which may seem unlikely because of the latter's connection with far-off Cappadocia). who
may even have written slightly later than Ovid. Yet. I shall argue further down that the amatory
aspect of the myth was Conon's own addition. and thus that Ovid must have known Conon's version
to have included such an aspect in his own version. This is not to say that Ovid was not possibly
aware of an older. pre-Cononic version of the Narcissus myth. That such a version existed (and thus
that the Narcissus myth was not invented by Conon in its entirety) is supported by the fact that the
second century A.D. periegetic writer Pausanias recounts two versions of the Narcissus myth. one
of which parallels the accounts of Conon and Ovid and "another account” (§7€pog ... A0Y0¢). In
which Narcissus goes to the spring to recall through his own image his sexually beloved deceased
rwin sister.® Scholars have tended to agree that this second account was probably a rationalization
invented by Pausanias since he could believe no one naive enough not to recognize his own reflection.
and to him Narcissus was not a mythical but rather a historical character.™ If this is so this version
would be of no use in artempting to reconstruct an original version of the myth. But Pausanias does
not patently present this alternate version. as he does clsewhere. as his own speculation about the
origin of the myth™ (though he does say that he himself believes that the youth Narcissus was named

afier the plant and not vice versa®). but makes it clear that itis 2 circulating version. though a less

* Paus.. 9.31.7 and 9.31.8.

* Hadot (1976). pp. 92 and 95: Knoespel (1983). p. 3. Grimal (1986). p. 302: and Forbes Irving (1992). p. 282. Manuwald
([1975]. p. 351) calls it more a polemic of Pausanias’, while Zanker ([1966]. p. 133) believed that the whole myth changed
with Pausanias’ interpretation.

> When Pausanias gives his own opinion on a mythological matter he makes it quite clear. For example, he thinks that men
cannot be ransformed into birds (1.30.3 [yev€oB8au &€ pou)), that the hydra was a snake with only one head (2.37.4 [€pot
doxeiv]). and that no divine force made Acteon's hound tum against him (9.2.4 [¢v® ... netBopat]). Veyne ([1988], p.
150, n. 181) gives other examples of Pausanias' speaking in his own name (cf. 8.2.4.8.3.1,8.39.2, and 9.20.4) and though
he speaks in depth concerning Pausanias’ euhemerism and rationalizations (cf. pp. 11-15 and 71-78) Veyne does not claim
that Pausanias' second version of the Narcissus myth is a fabricated rationalization but simply shows that Pausanias could
not believe in the historicity of his first version since Narcissus' supposed naivete defied reality (pp. 97-98); Vinge ([1967],
p. 22) gives a similar interpretation.

* Paus., 9.31.9 (por dokelv).



popular one (fooov ... yvwptpog) than the usual.® Pausanias also did not believe that the
Narcissus story was very old. claiming that the poet Pamphos (to be dated to sometime after the

fourth century B.C.) was born many years before Narcissus the Thespian.®

While Eitrem" saw Conon's version as closest to the original myth. Frazer* thought that
Ovid was closer. But scholars have 100 often dismissed Pausanias’ important alternate version. [t
is quite probable that the myth of Narcissus was reported to Pausanias dircctly when he went to visit
Thespiae. that he knew no Latin and therefore had no knowledge of Ovid. and that he may not cven
have known Conon for that matter. Furthermore. Ovid himself may have known not only Conon's
version. but a more primitive Thespian version akin to Pausianias’ alternate version: as Schachter
has shown. not only did Ovid have many links to Thespiae. but he may well have gone there himself
and found mythological sources on the spot.”" In Chapter IV. I will examine more closely the
possibility that Pausanias and Ovid can best point out to us the original context of the Narcissus

myth.

Most of the other authors who refer to the Narcissus myth seem derivative and are of little
use in aempting 1o reconstruct an original Narcissus. Thus. for example. Statius and Hyginus seem
to have used Ovid directly and no other source. while Lucian and Clement of Alexandria add
nothing original. and may have been indebted to Conon or else some other Greek author. From the
third century A.D. onward the Narcissus myth was often recounted and was considerably distorted

in such authors as Plotinus. Pentadius. Servius. Ausonius. Claudian. and Nonnus. Buckley™

* Zimmerman ¢[ 1994]. p. 11) has been one of the few scholars 10 recognize this. noting: "It would be valuable 1o know what
Pausanias’ source was for this story. No literary or artistic representation corresponds o it. Most plausibie is the view that
it was simply one of the many genuine variations of the myth current in the folk-memory of Boeotia.”

* Paus.. 9.31.9.

" Eitrem (1933). col. 1723.1. 58 w0 col. 1724.1. 17.

* Frazer (1898). vol. 5, p. 159,

™ Schachter (1990). pp. 106-108.

« Buckley (1882). pp. 265-282.



compiled the texts (without translation) of all versions of the Narcissus myth known to him (some
fifty or so); though his compilation is impressive it still is not comprehensive.” [ have no intention
of making a full study of the literary sources. though there is certainly still work to be done in this
area. but only note that though the Narcissus myth was often recounted and referred to. all surviving
examples are relatively late. and that the most important versions remain those of Conon. Ovid. and

Pausanias.

THE EPIGRAPHICAL EVIDENCE

There exists an inscription found in Thespiae. the home of Narcissus in our earliest sources. ™

datable to the reign of Hadrian. that begins.”™

'Q nai z0Zéza Konprdog ALyeing
Oeoriaic "Eikwviaiol vaiwv
Neapkioood moapa kfj=ov avOéova.
iAnkotg: ...

Boy archer [Eros]. son of the sweet Cypriot [Aphrodite].
vou who dwell in Heliconian Thespiae.

by the blooming garden of Narcissus.

may vou be propitious. ...

This surely points to the close association of Narcissus and Thespiae. which could simply well be

due 1o the connection of the two already in Conon’s account (in which Narcissus is also linked with

* | add Ov.. Fast. 5.223-226; Hve.. Fab. 214 qiitle only): Prob.. Comm. ad Verg. Ecl. 2.48: Philargyr., Comm. ad Verg. Ecl.
2.48; Serv.. Comm. ad Verg. Ecl. 247 Ps.-Orph. ap. Marsil. Ficin.. Comm. ad Plat. Symp. 6.17, Petr. Cant.. Verh. Abbrev.
(no number); the proverb in Leutsch and Schneidewin (1963). vol. 1. p. 371, and vol. 2. pp. 85.204. and 619: and possibly
Hier. and Philagr., Philogel. 11 and 33. Also Schol. in Luc. Dial. Mort. 5 (" YdxivBog <€ €071V xai N&px1000g
épupevol To0 “AnéAAwvog), which proves that Hadot ([1976], p. 8§3) is wrong in saying that. for the Narcissus myth as
a whole: "On ne nous dit pas qu'il ait é1é aimé par une divinite.”

¥ Con.. Narr. 24 ap. Phot.. Bibl. 134b28 and 40. and Paus., 9.31.8 (a1 Donacon near Thespiae); Ovid (Mer. 3.339) only gives
the location as Aonia, that is the Aonian plain. which is used poetically 1o mean all of Boeotia (but he may well have known
that it should be placed in Thespiae [cf. Schachter (1990). pp. 103-109]). Thespiae remained Narcissus™ native locale in
Siat.. Theb. 7.340-342. and Eust.. Comm. ad Hom. I1. 2.498. On the location of the myth in different versions. see Eitrem
(1935).col. 1721, 1. 63 1o col. 1723, 1. 16.

r IG. vol.7.p. 329.no. 1828. 1. 1-4. I follow Zimmerman ([1994]. p. 18) here in making narcissus a proper noun.
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Eros). There is also an epitaph that implies the Narcissus myth and that [ will discuss at the end of

this chapter.
THE ICONOGRAPHICAL EVIDENCE

There is a reasonably large amount of iconographical cvidence for the Narcissus myth.
including wall paintings. mosaics. relicfs. sarcophagi. gems. and statucs.™ But all of these sources
scem only to exist for the first century A.D. and beyond. Some scholars have tried. to my mind
unsuccessfully. to find older cxamples. Rafn surmiscs that Roman statues of the standing Narcissus
ultimately derive from an carly Hellcnistic original:* cven if true this original need not have been
our Narcissus. but another languid youth. as Zimmerman rightly shows. Rafn’s other possibility
for a pre-first century A.D. Narcissus is a terraconta statuctte from the third century B.C.. now
inconveniently lost. of a boy with Eros on his shoulder standing in a pose reminiscent of Roman
depictions of Narcissus (arms crossed over his head and removing his mantle):* but this proves little
in light of the paucity of other cvidence. Rafn neglects. however. two classical vases cited in carlier
works as involving Narcissus. though truly neither can be scriously construed as such evidence.™

In Chapter III [ will examine in more detail the way Narcissus was represented iconographically.

% Bazant and Simon (1986). pt. 1. pp. 681-683 and pt. 2. . 514, and Ratin (1992). pt. 1.pp. 703-711 and pt. 2. pp. 414-
420, See also the discussion of some works of art in Weiseler ( 1856). pp. 9-74: Greve (1897-1902). col. 16.1. 31 to col.
21.1. 10: Eitrem (1935). col. 1729. L. 65 10 col. 1733. 1. 2: Zanker (1966). pp. 135-170. and Zimmenman (1994). pp. 13-18.

* Rafn (1992). pt. 1.p. 710. col. 2. Zanker ([1966]. p. 168) asswnes that in late Hellenistic times the Narcissus pose began
in siatuary. showing that it is paralicled in carlier works (pp. 166-16X).

© zimmennan (1994). p. 15. citing Levi (1947). p. 67: he nevertheless still believes (p. 17) that the Narcissus myth can
be placed in the early Hellenistic period according to this evidence.

“ Rafn (1992). pt. 1. p. 707. col. 1 and p. 711. col. 1. Zimmerman ([1994]. pp. 17-18 and 20) also sees this statuctie as
the "earliest. actually datable represeniation of the Narcissus myih” and believes that it could have been used in a shrine.

A photograph of it can be found in Greve (1897-1902). col. 17. fig. 1.

< Creuzer (1803). p. Ixvi (cited in Buckley [1882]. p. 278). on a vase supposedly showing Narcissus and Persephone: and
Frascr (1939).p. 373. on a kneeling youth on a vasc as representing Narcissus. Beazley ([1963]. vol. 3. p. 1728) cites no
red-figure vases depicting Narcissus. and both Greve ([1897-1902). col. 21 1L 4-5) and Zimmennan ([1994]. p. 17) note

this absence.



THE NUMISMATIC EVIDENCE

Buckley claimed that Narcissus was used as a device on Thespian coins without citing any
sources.® In fact it would seem that in Hellenistic times only Eros and Aphrodite (Melainis) and
to a lesser extent Athena and Artemis were portrayed on coins. while the only surviving Thespian
coin tvpes from Imperial times date from Domitian's reign and portray either Apolio Kitharoedos
or a female figure (probably Tyche).“ 1have found no evidence for the depiction of Narcissus on

any ancient coins.
THE ONOMASTIC EVIDENCE

The first extant reference to the use of the personal name Narcissus also dates to the first
century B.C.: in Strabo* a certain Narcissus the Eretrian is said to be nicknamed the "Silent One"

in Oropus.* There are quite a few instances of the name in the first century A.D. (for example n

< Buckley (1882).p. 278.
= Head (1991 [1844-1914]). pp. 354-355. and (1974 [1881]).

© Sir..9.2.10: cf. Alciphr.. Epist. 3.22, and Eust.. Comm. ad Hom. Od. 24.463 (who probably took the story from Strabo
[cf. Zimmerman (1994). p. 12. 0. 15]). Hadot ([1976]. p. 87) seems 1o assume (as do also Schachter [1972]. p. 23. and
Zimmerman [1994]. pp. 12-13) that this is the Narcissus of myth especially since Probus (Comm. ad Verg. Ecl. 2.48) says
that Narcissus was from Eretria; but no mythological motifs are apparent in this version and it is possible that Probus knew
of the person cited by Strabo and himself confused him with the mythological characier.

= Wieseler ([1856]. p. 80) thought because of the aspects of sleep and death associated with the flower. as did Knoespel
([1985]. p. 3) as well: Famnell ([1970 (1921)]. p. 352) connected it with the superstition that the ghost would harm a
passerby if evoked by speech; Hadot ({1976). p. §7. n. 8) said because he terrifies people into silence (thinking of the
flower's connection with the Erinyes); and Zimmerman ([1994]. p. 13) tried to connect this with the myth, thinking of the
silence of Narcissus in ignoring his suitors or contemplating his reflection.
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Pompeii.© Cos.® and Athens,® and three impenial freedmen who went by that name*). some of these
at least ostensibly inspired by Ovid's story. Beginning in the second century. for some reason. there
are a number of instances of Christians with this name.* and Lucian shows that becautiful and long-

haired servants were sometimes called Narcissus.®

It is a rather interesting. if not puzzling. fact that all of the evidence for the Narcissus myth
is very late:* none is certainly before the first century B.C.. which places it among a restricted
number of ancient myths.* Though it cannot be disproven that some now lost Alexandrian
mythographical work or some Hellenistic poet mentioned Narcissus. it is a compelling hypothesis
that the myth did indeed originate in the first century B.C.. especially when one considers the rapid

spread of the name Narcissus from the first century A.D. onwards in Roman and Greek locales. a

< For example. C/L 43527 = ILS 6408a.
« Paton and Hicks (1891). p. 289. cited in Fraser and Matthews (1987). vol. 1. p. 323 (s, Napxrooog ).

«Of a father and son from the late first or early second century: /G. p. 1 12.no. 2481.1. 21 (cited in Fraser and Matthews
[1987]. vol. 2. p. 325 [s.v. Nepxiooo; | and 2)).

«The freedman of Claudius (PIR. vol. 2. pp. 397-398 [s.v. N18]: cf. Millar {1 967]. p. 15. and Melmoux [1975]. pp. 61-69).
the freedman of Nero (only found in Dio Cass.. Epiiom. 64.3.41. of. PIR. vol. 2. p. 398 [s.v. N19]). and the freedman of
Commodus (PIR. val. 2. p. 398 [s.v. N20]: although the literary sources speak of this Narcissus as an athlete and as the
murderer of Commodus. Whittaker {(1969). vol. 1, p. 121, n. 2] has shown that he was "probably one of the palace
freedmen”).

s For example. the bishop of Jerusalem in the second century A.D. (Smith and Wace (1967 (1875)]. vol. 4. p. 3. coll. 1-2
[s.v. Narcissus 1] and Ensslin [1933a]. col. 1733. 1L 6-18). the bishop who suffered martyrdom under Diocletian (Smith
and Wace [1967 (1875)]. vol. 4.p. 3, col. 2 [s.v. Narcissus 2]). the bishap of Neronias or lrenopolis in Cilicia in the fourth
cenry A.D. (Smith and Wace [1967 (1873, vol. 4.p. 3. col. 210 p. 4. col. 1 [s.v. Narcissus 3] and Ensslin [1935b]. col.
1733.1. 19 10 col. 1734, 1. 23 [s.v. Narkissos 3]), the Catholicos of Armenia (Smith and Wace (1967 (1873)]. vol. 4. p. 4,
col. 1 [s.v. Narcissus 4]). and the Christian presbyter in the late second century A.D. apocryphal Acta Perri (3. 6. 13 and
19).

® Luc., Saturnal. 24.
= As noted by Hadot (1976).p. 81.

 Forbes Irving ([1992]. p. 299) notes that myths of metamorphoses of people into rivers are also all late: other examples
are to be found in the supposedly pagan myths quoted only in Christian polemic.
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phenomenon that could not have been brought about simply by the popularization of Ovid's text.
This makes the Narcissus myth an ideal candidate for an analysis of its originating context. since
it can already be fairly confidently fixed chronologically. By carcfully studying the function of the
motifs. especially in the versions of Conon. Ovid. and Pausanias. an original Narcissus may be

discoverable.
MOTIFS IN THE NARCISSUS MYTH

I have chosen as my motf study the Narcissus myth since only the self-love motif has been
oenerally recognized. and the others are often ignored under the a priori assumption. made. it must
be said. both by ancients and moderns. that the self-love motif must be the cssential one in the myth.
I hope to dispel this notion through a careful examination of that and other major motifs in the myth.
which will lead to the hypothesis that the motif of water-gazing secms 10 be the most fundamental
for the understanding of the myth's originating context. The remainder of this thesis will be devoted
to a close study of the significance of the water-gazing Narcissus. which I will conclude has

connotations of revelation that are basically magical and not amatory.

The Narcissus myth provides much opportunity for motif study. and many have approached
it in this manner. ending up with many different results. Some have preferred to simply make a
general survey of the motifs. without making any conclusions about their relative importance (I have
provided a listing of the identifiable motifs in the earliest extant versions of the Narcissus myth in
Appendix ). Thus Hadot. in onc of the best studies on Narcissus. has carefully examined the
cssentials of the myth.* Vinge. in another commendable work. has similarly undertaken to
systematically discuss the fundamental motifs of the Narcissus myth. but with different goals than

mine:* she names those of reflection. error or illusion. beaury. the iconic motif. and the motifs of

* Hadot (1976). pp. 81-98.

* Vinge's approach is that of Stoffgeschicte or "thematology”. which involves a rather exhaustive examination of sources
throughout 2 wide period of time and the sorting out of motifs (see Vinge [1967]. pp. ix-xiii), but without investigating
the origins of the myth (p. 2: "the various ... atempts al explaining the origin of the myth or at ‘interpreting’ it that have
becn made in modern times can be left outside here”) as I intend to do.

12



homosexuality. rejected wooing. vengeance. recognition. death and obliteration. hunger and thirst.
and metamorphosis® (but surely not all of these [for example. homosexuality and death] are stnctly
motifs rather than simply descriptive elements in the story). Other scholars have concentrated on
one motif of the myth alone: Zanker that of self-awareness:* Borghini cxamined the motif of self-
love:* Rosati looked at the motif of illusion or error;* Massenzio that of miscommunication:* and.

most recently. Elsner studied the motif of spectatorship and objecufication.”

In order to distinguish what exactly is a significant clement in 2 myth. I have followed
Thompson's manner of distinguishing motifs. Though his work is incredibly detailed. he is mainly
interested in cross-cultural parallels in story structures. and thus provides little of use to someone
dealing exclusively with ancient Greco-Roman evidence. And since his sclection of motifs from
Greek myths is drawn mostly from Frazer's edition of Apollodorus.® an author who makes no
mention whatsoever of Narcissus. he is of negligible direct use to my present enterprise.
Nevertheless. Thompson does mention the Narcissus myth at least once under his motif "falling in
love with reflection in water":* this could really be broken down into the motifs of water-gazing,
and of a love that either is of the self (which is surely what he implies. though he leaves it

ambiguous) or else of an unattainable (in a sexual sensc) object.

~ Vinge (1967). pp. 11-19.

v Zanker (1966). pp. 152-170.

* Borghini (1978). pp. 177-192. cited by Rosati (1983). p. 40.n. 91.

~ Rosati (1983). chap. 1 ("Narciso e l'illusione letieraria™).

* Massenzio (1992). pp. 7-19.

< Elsner (1996). pp. 247-261.

< Cf. Thompson (1955). vol. 1. p. 12: he does though also occasionally cite Fox (1916).

~ Thompson (1955), vol. 5. p. 334 (T 11.5); he gives one other case, from an halian novella. Wesselski ([1935]. pp. 37-63
and 328-350) has found numerous parallels from around the world.
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SELF-LOVE

As | have said above. the motif most often associated with the Narcissus myth and usually
taken for granted as being the essential one is that of self-love. This was really the view from the
second century A.D. onward. as can be seen in Hyginus.” in numerous surviving cpigrams.” and
in many other sources. The proverb. "Many will hate you if you love vourself™. credited to the
nvmphs warning Narcissus. is to be found throughout the ancient paroemiographers.” but it cenainly
predates our myth since onc of the so-called "maxims of Menander” states. "If vou love vourself 100

"eg

much you won't have a friend.

The notion of Narcissus as the exemplary self-lover was of course most powerfully
popularized by Freud in his psychoanalytical approach to the myth.” He defined psychological
"narcissism" as "the attitude of a person who treats his own body in the same way in which the body
of a sexual object is ordinarily treated - who looks at it. that is 10 say. strokes it and fondles it till
he obtains complete satisfaction through these activities™.” The whole point of the Narcissus myth.

as can be scen in all its variants. is that Narcissus is incapable of acquiring his beloved. just as he

* To Vinge's credit. she does not consider ([1967]. p. xiv) seli-love the most essential matit 1o examine in this myvih. She
quotes (p. 19) Frankel that in this myth "self-love is headed for selr-destruction” ([1936]. pp. 83-84). but agrees more with
Wilkinson that "Narcissus ... is not presenied as a symbol of selt-love in general™ ([1953]. p. 212).

~ Hve. Fah. 271,

*" Cited in Buckley (1882). pp. 270-272. Delatte (1932). p. 132, n. 4 Eirem (1935). col. 1728, 11. 30-37: Hadot (1976).

p. 92: Rosati (1983).p. 15 and . 23: and Zimmerman (1994). p. 43, also give the interesting parallel of the story of horses
p

(14
which supposedly fall in love with their own images in the water. siop cating and die from desire (Colum.. de Re Rust. 6.35).

« See the texts in Leutsch and Schneidewin (1965). vol. 1.p. 371, and vol. 2. pp. 85,203, and 619: and Suda s.v. Roizot
O€ jL0Tjo0uat Y.

* Edmonds (1957 vol. 3. pt. B.p. 926. no. 310 (Atav ¢racv oeauvtov oly €5€1s prrov): thisisan important parallel
(if indeed Edmonds in this case can be trusted) which has gone uncited in studies of Narcissus.

* The pswchological use of Narcissus goes back to Ellis in 1898 and Nécke in 1899 (Strachey [1957]. p. 73.n. 1) and seems
10 have first been used by Freud around 1909 (Strachey [1957]. p. 69). 1 have no intention of examining the continuing
pswchoanalviical scholarship on narcissism and refer the reader 1o the numerous articles on the subject in the Nouvelle Revue
de Psvchanafvse 13 (1975) as well as 10 other works cited in the bibliography of secondary sources at the end of this thesis.

* Freud (1914). p. 73.
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himself had spurned his lovers. But cven if we were 1o define "narcissism”. as it has come to be
usually done. simply as self-love (or even little more than vanitv). there arc still problems if we wish
to understand the myth in its ancient context. It is true that in Conon the details of Narcissus’
infatuation are rather simply described: he is the first and only onc to become that strange tvpe of
lover. the lover of the self.™ It must be remembered though that this is what is to be found in
Photius’ summary and may in fact reflect his own interpretation of the myth. In Ovid. it is made
very clear that Narcissus does not rcalize that the unattainable object of his love. that puer unicus.”
is himself: se cupit imprudens™ and quid videat. nescit.” Eustathius too agrees:  Narcissus’
reflection then is perceived as a distinct entity” and though he does eventually recognise himself.”™
he. 1o quote James. "willfully continues to treat his reflection as another being” to the point that even
"death does not dispel the delusion.”™ And from the point of recognition on. Narcissus "who
previously delighted in his body now craves for separation: he desires his own absence.” as Rudd

has put1t.*

= Con.. Narr. 24 ap. Phot.. Bibl. 134037-38: Hadot ([1976]. p. 2. n. 2) oddly claims thai Conon says that Narcissus thinks
it is another he loves.

~ Eust.. Comim. od Hom. 1. 266.7-9.

- As noted by James (1986). p. i8. citing Galinsky (1973).p. 2. and by Zanker (1966). p. 132: Vinge (1967). pp. 16-17.
and Hadot (1976). p. 92. citing Schikel (1962). p. 492. Wesselski speaks of the pnimitive emotion experienced by men upon
discovering their refiection. which lead to fear since they thought it was someone clse ([1935]. p. 348. cited by Hadot [1976].
p. 98).

~ Hadot ([1976]. p. 93) notes that Ovid is the only author 1o include such a recognition within the myth: it occurs at Mer.
3.463 (iste ego sunmi}. Zanker has studied the whole evolution of the naivc and knowing Narcissus. and believed the former
characteristic 1o have been original to the myth ([1966]. p. 152): similarly. Manuw ald ([1975]. p. 332) believed that Conon
adapied the story of a naive victim 1o one with contempt of Eros on the grounds that Pausanias stressed Narcissus' naivete.

~ James (1986). p. 18: on this Hadot ([1976]. p. 93 and n. 7y agrees ("Cenie découverte ne change rien”) against Vinge
([1966]. p. 17: "Narcissus dies when he loses the illusion™).

% Rudd (1986). p. 47.
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Pausanias® scems to be witness to a similar source as Ovid's since he also speaks of
Narcissus as naive and cven comments on how ridiculous it is that someone old cnough to fove
could not recognize his own image. [t would seem that Narcissus’ naivete became something of a
notorious trait since it can be interpreted as being made fun of in two cntrics in an extant ancient

jokebook.*

Thus if Narcissus in a sense loves himself it is only in the form of his reflection which he
conceives as being another. Spomitz and Resnikoff. in a psychoanalytical approach to the myth. say
that in Ovid "there is some question whether Narcissus at first recognized the reflected image as
being his own"." though. as has been demonstrated. there really is no question about it. Spotnitz
and Resnikoff co on to say that Ovid's account is not so much a depiction of the "narcissistic
impulse” as a case of 2 "homosexual impulse”.” By this phrase they are surely implying ideas which
apply only to modern cultural constructs of sex beginning in the late ninetecnth century.® and make
no sense in terms of the ancient views of same-sex love. Homosexuality is basically scen by them
as a sexual aberration. but Sergent has rightly concluded the total opposite when it comes 10
Narcissus: he in fact is a "paradigmatic asocial character” preciscly because “he rejects love. not only
homosexual love but also heterosexual”.® and not because he is homosexuaf.  Hadot has also
warned against misunderstanding the homosexual aspect of the Narcissus mvth.” Though it s true

that the other (reallv himself) whom Narcissus loves in the pool is a man. the sex of the love-object

~ Paus.. 9.31.7.

< Hier. and Philagr.. Philogel. 11 and 33: Baldwin ([1983]. pp. 33 and 62) believes that the Narcissus myth was being
alluded 10 in these passages.

* Spatnitz and Resnikoff (19534).p. 174,
+ Spotnitz and Resnikoff (1934).p. 173,
“ Cf. Halperin (1990). pp. 13-33.and (1996) pp. 720-723.

« Sergent (1986). p. 83, cf. p. 96; Sergent though does see the real abberation of love of self (rather than other) in the myth.
Vinge ([1967]. pp. 15 and 20) also puts too much emphasis on the homosexual aspect.

- Spotnitz and Resnikoff ([1954]. p. 177) do acknowledge Narcissus’ "asexuality”.

< Hadot (1976).p. 91.n. 9.



can be explained simply by the fact that the one who cursed him to0 this fate. because of bcing

rejected. was a man. as scen in both the accounts of Conon and Ovid.®

Spotnitz and Resnikoff further contend that Pausanias' alternate account™ dcpicts the
"heterosexual incestuous impulse”. Although Spotnitz and Resnikoff claim™ to "have preferred to
minimise the more speculative possible interpretations™ of the myth. nonetheless they (falling prey
to that error attacked by Aristotle™ in which the facts are fitied to the theory rather than vice versa)
present a ridiculous chronological scheme. supported by no evidence whatsoever. in which they
theorize that in the original story Narcissus loved another. then later. in another version. he loved
his sister. then finally himself. stating that there was an "increasing internalization and assimilation
of an external object”.” There arc obviously many hazards in psychoanalysing the ancient mythical

Narcissus. which may confirm modern conceptions but say nothing about ancicnt ones.
JUST RETRIBUTION FOR THE SCORNED LOVER

Both in Conon and Ovid it is quite clear that Narcissus is made to love his image in
retribution for having scorned his pursuers. therefore as part of the rules of poetic justice. or of the
lex 1alionis of love. he is to be scomed by the one whom he pursues.™ His punishment is not to love

himself. but rather the inability to obtain the onc whom he pursues. and thus he pursues his image

< Con.. Narr. 24 ap. Phot.. Bihl. 134b30-35 (Amemias) and Ov. Mer. 3.304 (unnamed male). As Zimmerman notes
([1994]. p. 7. citing Eitrem [1935]. col. 1723). since Ovid has an unnamed male rather than Echo curse Narcissus he was
most likely dependant on either Conon or a comumon source for this detail.

* Paux..9.31.8.
* Spotnitz and Resnikoft (19534). p. 180
© Aristot.. de Cael. 293al3.

* Spotnitz and ResnikofT (1934). p. 176. For some reason Vinge ([1967]. p. 53) does not object 1o their methodology or
with their conclusion.

« As Hadot ([1967]. pp. 91-92) realizes. Frinkel says ([1956]. p. #3) that Narcissus’ punishment "took the most fiting form:
self-seeker that he was. he found himself”: he also compares the fitting punishment of Aglauros and Propoetides ([1965].
p. 213.n.33).
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simply because this is the quintessential unobtainablc object of love through which he can never be
adequately satisfied in a physical manner. Therefore a more basic motif than the onc of sclf-love
is the one of the just reribution of the scomed lover or as Hadot. who agrees fully with this noton.

" Qs

calls it. "la punition du bel indifférent™.

Despite the talk of Narcissus as the first sclf-lover. this is clearly the more important motif
in Conon. since Narcissus is driven by Eros to commit suicide after his scomed lover does: in Ovid
it is Rhamnusia. that is Nemesis. who punishes Narcissus.” This motif could really be subdivided
into two standard motifs in Thompson's svstem: that of the suicide of the scorned lover.™ and that
of the punishment (I would add. appropriate to the crime) by the deity for being neglected.™ These
motifs thus involve aspects of love and revenge which many scholars have claimed as unifying
elements in Ovid's Meramorphoses. Stephens suggested that love is the principal subject of the
Metamorphoses.™ This may do justice at Icast to the Narcissus account in Ovid. who. after all.
made the subject of love an important one in a great deal of his works. especially his carly ones.
and who was. so he claimed. appointed by Venus as the master of the art of Jove.™ On the other
hand. Otis has seen the Narcissus myth as primarily an episodc about vengeance. along with a
number of other storics somewhat artificially grouped together by him in a section he entitles “The

Avenging Gods"."*

» See Hadot (1976). pp. 91-92: he associates Narcissus’ rejection of lovers with the acuons of tollowers of Ariemis.

* Con.. Nair 24 ap. Phot.. Bibl. 134b32-30. As Zimmerman notes ([1992]. p. 41 this account is vague but seems to imply
the suicide of Narcissus with the phrase euzdy draxpartet (“he destroys himsel ™) Zimmennan also shows (. 14) that
Eros also seems 1o be behind Narcissus punishment in some of the iconographical sources.

“ Ov.. Mer. 3.406.

* Thompson (19535). vol. 5. p. 346(T 81.2.1.

= Thompson (1955). vol. 1. p. 217 (A 1335.6).

= Stephens (1958). pp. 286-300.

“ Ov., 4rs A4m.1.5-8.

w Otis (1970). pp. 128-165.
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Solodow for one has argued against such generalizations.™ The main problem with them
is that they take into account the role of the myth only within Ovid's own work and do not analyse.
first. how Ovid adapted the myth from his source(s). and. sccond. how thesc motifs usually function.
from a structurist perspective. in other myths. On the one hand. Ovid (if he knew it. as [ assume)
did away with Conon's detail of Narcissus commiting suicide as his lover had done. This is
significant since Conon is following the usual mythological pantern in this respect. a pattern in which
the death of the spurned lover calls for the death of the recalcitrant beloved.™ Scholars. have
shown. for example. the parallel berween Conon and Pscudo-Theocritus. /dy/! 23. in which the lover
hangs himself after cursing the beautiful and scoming beloved. who then dies when a staruc of Eros
falls on top of him while he bathes." as well as with the story. found in two versions. of the spurmed
youth who commits suicide and the beloved girl who then turns into stone.™ The most important

parallel. though. is surely the story of Callirrhoe. who is loved by Coresus. a priest of Dionysus

Antheus. who eventually kills himself. as does she afterwards with the same sword."”

Interestingly. Conon seems to have superfluously combined two very different punishments
for Narcissus. the usual suicide to follow that of the one scorned. as well as the love of his own
image in water (the only one which Ovid picked up. and which. afier him. fully replaced the other.
probably through the influence of Ovid's great emphasis on this aspect of the story through his
clever paradoxes). Conon's forced amalgamation of two separate punishments must be explained

in order to come to an understanding of the Narcissus myth's originating coniext.

“ Solodow (1988).p. 9.

“ The motif of the punishment of the scorning beloved is widespread in ancient literature: see the examples (which include
that of Narcissus) listed in Rohde (1960 [1876]). p. 137.n. 4. This mouf was especially common in Latin clegy (sec the
references in Pichon [1966]. pp. 142-143 [s.v. fasrus]). | owe these references to Dr. John Yardley.

ve Greve (1897-1902). col. 12,11, 23-25: Eitrem (1935). col. 1724, 1. 14: and Zimmerman (1994). pp. 3-6 and 8.

* Hermes.. Leont. 2 ap. Anton. Liberal.. Mer. 39, and Ov.. Mer. 14.698-761 (cited by Eitrem [1935].col. 1724, 11. 14-15,
and Zimmerman [1994].p. 5.n. 7).

> Paus.. 7.21.1-5 (cited in connection with Narcissus by Greve [1897-1902]. col. 12.11. 28-30).
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RELIGIOUS ETIOLOGY

To begin with. Conon's version should be scen as fundamentally an ctiology of the cult of
Thespian Eros.™ reflecting his obviously great interest in obscure cult etiologies. ™ Greve'™ actually
saw the connection with Eros and the cult ctiology as an addition by Conon to the myth. and more
recently Schachter' has stated that this combination of elements is "probably pure story-telling.
connecting two well known Thespian names” (that is Eros and Narcissus). noting that Pausanias'*
has no airion at all for the Thespian Eros. Schachter indeed considered the original Narcissus myth
as an instance of the motifeme of the "dying boy". a Boeotian cult pattern involving the death of the
(vouthful) protagonist and his association with water and possibly vegetation. but not. at least

necessarily. love.'”

If Greve and Schachter are right. as scems reasonable. a number of other Eros-rclated (that
is amatory) motifs can be seen as not being cssential to the onginal myth. such as the spurning of the
lover and even the love of one's own reflection: we are left with a beautiful youth gazing at himself
in a pool of springwater and then being connected with a flower. Thus the dual punishments found

in Conon'’s version clearly show that there existed an original. water-gazing Narcissus to which Conon

% Con.. Narr. ap. Phot.. Bibl. 134b40-1352l. On the Eros cult in Thespiae. see Hadot (1976). pp. 86-¥7. and Zimmerman
(1994}, p. 18. there was a famous Erotidia festival in Thespiae (Paus.. 9.31.3: Plut.. 4mar. 748-749: and Athen.. Deipn.
13.561c). Schober ([1933]. col. 1734, 11. 25-62) thought that the Narcissus spring ( Naprrooot 7nv1i) was not far from
the Eros sanctuary in Thespiae. Zimmerman ({1994]. pp. 4-3. ¢f. 20-21) interestngly suggested that Conon's source may
have been a now lost hvmn to Eros.

“~ On this interest of Conon's. see Henrichs (1987).p. 243 and n. 11.

T Greve (1897-1902). col. 12011 18-21.

"' Schachter (1986).vol. 1.p. 218,

"* Paus.. 9.27.1-5.

'* Sehachter (1972). pp. 23-24 (cited by Zimmerman [1994]. p. 19): he also mentions that the myths of Argynnus. Lophis.
Kaanthos. and perhaps Actacon, conform to this pattern. But Schachter says ([1972]. p. 23) that Narcissus drowned at
Donacon (the place mentioned in Pausanias’ account [9.31.7]) and elsewhere ([1990]. p. 105) that the main element shared
by the stories of Narcissus and Argynnus was that of "a youth who drowns”. but, as will be scen. the drowning of

Narcissus was more than likely a late addition to the story (and it is an clement not 10 be found in Pausanias).
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added the common motif of the just retribution of the scomned lover through suicide. This in turn
would imply that Ovid's sole source for the amatory aspects of his version of the Narcissus myth was

Conon. although Ovid may have also known the pre-Cononic version of the myth (as [ will try to

show in Chapter IV).
METAMORPHOSIS AND NATURAL ETIOLOGY

Before examining the importance of the pre-Cononic. water-gazing Narcissus. it 1s important
10 discuss onc more motif. that of metamorphosis. which some have scen as the most essential onc
in the original myth: it of coursc cxplains Narcissus' name. and is consistently repeated in later
versions. [t is in any case obviously the most important unifying motif of Ovid's Meramorphoses.
as he himself lets us know.* But again. in the structurist manncr. it is Ovid's usc of his source(s)

as well as the function of the motif of metamorphosis in other simiar myths which must be

examined.

In the first case. Ovid scems to have adapted the story of Narcissus from one of purcly
religious ctiology. as found in Conon. to one of natural etiology. a subjcct of much more interest
to him.”* Ovid only rarely used rcligious ctiologics and only then when he could apply them
pertinently to Roman rituals surviving in his day.’* Thus it is not surprising that this feature 1s not
in his version. Instcad Ovid makes a conncction with Echo. and is normally thought to be the first

10 combine the two stories.”” which provided him with the opportunity to play with parallels and

ue Ov.. Mer. 1.1-2. ¢t Solodow ([19&8]. pp. 3. 14-15. and passim). who mentions along with it the unifving yuality ot the

narrator as well.

“* Miller has shown ([1992]. pp. 11-31) that one of Ovid's favorite didactic technigues. noticeable especially in his Fasn.
was that of listing variant etiologics (some of which he certainly made up himsel D). from which. in keeping with his nnage

as an amateur antiquanan. he never chose the most probable.
" Grat (1988). pp. 38-62.

1 CY. Frankel (19356). p. 84: Vinge (1967). pp. 11-12: Galinsky (1975). p. 32 (who claims [pp. 52-33] that the main
difference between Conon and Ovid is that the former is more moralistic): Hadat (1976). pp. 85. n. 6. and 94, n.5: and
Schachiter (1990). p. 103, There is no way 1o know lor sure though it Ovid was the first 1o combine the stories of Narcissus
and Echo because of our lack of sources (as noted by Frankel [1956]. p. 214.n. 38).
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paradoxes through the common idca of reflection (auditory versus visual). ™

Now in terms of the function of the motif of metamorphosis. some scholars have tried to
explain it simply by linking the characteristics of the flower to those of the youth. Wieseler. in the
only complete book-length study on the Narcissus myth in ancient times.”~ pointed out such
allegorical parallels between the flower and the youth. claiming that these explained the origins of
the myth. The narcissus plant. like the youth. was artracted to shady spots and especially water. over

which both would bend. and when they were dying both withered away. drooped and died. ™™

Spotnitz and Resnikoff. following Wieseler. listed four "features of the plant that are
duplicated in the myth":* bending over water. to which there is an atnraction: asexuality (the
plant's bulb reproduces other bulbs while the youth rejects sexual advances): dangerous nature (the
plant is poisonous and the youth's actions are dangerous to himself and others); and beautiful
appearance. Glenn has added that the fragility of the flower parallels the fragility of both Narcissus’
“psyche and his beauty”.’= Frankel noted that the flower is “as fine and proud. as single and useless”
as Narcissus.= but also that it is white and pink or reddish like Narcissus. From Solodow’s view =
of Ovidian metamorphosis as being basically "a process by which character is made manifest in

appearance” the flower in a way would precisely be the means to symbolize the youth's state.

* Frankel clains 1o be the first (apan Tom works he has not consulted) 10 have noticed the visual auditory parallel ([1936].
pp. $4-83 and n. 39). and it is ofien mentioned by others (see. for example. Vinge {1967]. p. [ 1. Manuwald {! 975). pp. 356~
357: and Rudd [1986]. p. 43). James ([1986]. p. 18) also notes how Narcissus divests Echo of her body while trying 1o
invest his reflection with one.

= Axnoted bv Zimmerman (1994).p. 1.

= Wicseler (1836). pp. 81-82 (ciled in Vinge [1967). pp. 1-2. Hadot (1976]. p. 82 and n. 8: and Zimmermarn [1994]. p. 2).
Vinge ([1967]. p. 18) also notes some of the other parallelisms. as I do below.

= Spotnitz and ResnikofT (1954), pp. 177-178.

~ Glenn (1986). p. 219.

= Frankel (1956). p. 84.

>« Frankel (1956). p. 214. 0. 36 (cf. Ov.. Mer. 3.509-510 [the flower] and 3 423, 481-384. and 491 [the vouth]).

= Solodow (1988). p. 2.
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Though perhaps somewhat illuminating there is rcally nothing very profound about such
parallels. Ovid's Metamorphoses is at its root a work on natural etiologies: therefore. according to
this very premise Ovid should attempt for every myth to find links between an animal. plant. rock.
spring or so on. and a person. Though with many myths it might be enough to simply find such
links (if Ovid has in fact not been clear about these) it does not seem to explain the essential feature
in the case of the Narcissus myth.’* Furthermore. many of the links made by scholars are not to be
found explicitly in extant versions: as Forbes Irving notes: “No source develops the story much as
a natural airion or gives any connection between plant and hero apart from the name."*"  Also.
though the plant and youth are certainly linked by name. the floral element of the myth in fact is not
in itself a straightforward metamorphosis: in Ovid the plant is made to grow at that place from
which Narcissus' body disappecared. and in Conon (as well as Probus). it only grew out of Narcissus'
blood.* In fact. rather than involving true transformation. the Narcissus myth follows closely the
convention. prominent on some epitaphs. of the wish that flowers may grow around the tomb or
even out of the deceased's body. presumably in rememberance of the person’s lost vitality and

bcauty. ™ Two such cpitaphs in fact mention the narcissus. The first one runs™

arr' 1o kol adufouya Kol VORIV VAPKLOOOS.
Ovefie. kol mepl 0o mavza Yévolzo poda.

May all around you. Vibius. turn into violcts.
marjoram. watery narcissus. and roses.

The second one even implies the myths of Narcissus and Hyacinth. obviously comparing the youth

= Glenn ([1986). p. 219) actually noted thal the most important metamorphosis in the myth is not from youth into tflower
but rather is a change consisting in a "progressive deterioration of character or personality™.

" Forbes Ining (1992). p. 282.

= Ov.. Mer 3.509-510; Con.. NVarr. 24 ap. Phot.. Bihl.135a1-3. and Prob.. Comm. ad Verg. Ecl. 2.48. For this theme. see
Hadot (1976). pp. 84-85. Only in much later versions (Serv.. Commi. ad Verg. Ecl. 2.47. Philargyr.. Comm. ad Verg. Eclog.
2.48; Schol. in Srar. Theb. 7.340; and Isid.. Envm. 17.9.16) does Narcissus transtonn directly into a flower (Forbes Irving
[€1992). p. 282] and Zimmerman [(1994). pp. Y and i 1] cite some of these references).

= Cf. Lauimore (1962). pp. 129-131.

 Kaibel (1878). p. 548,11 3-4 (cited in Lanimore [1962]. p. 130, and also mentioned by Richardson [1974]. p. 144).



and beauty of these boys to that of the deccased:'™

eic ie oou. [Tdunmiira. [x]el [el]s kpivae Brafo]zeloetey oOT€n ...
K'eic kart Pr[ajorioars &vBea reukoifov.

¢ loa Nepkioowt z€ moruvkiaUzwt 8" " YakivBwt
k]oi gov v oytyévo[ig] @vBog €xot TL ypdvog.

May your bones. Pomptilla. sprout into violets and lilies ... may vou sprout into
beautiful white lilics. so that just as with Narcissus and much mourned Hyacinth.
some time even among those vet to be born may have yvour flower.

m £G 347a.1-2 and 4-6 (cited in Lantimore [1962]. p. 131): though Lauimore (p. 131.n. 297) mentions the connection 1o
the Narcissus and Hyacinth myths. he Icaves these names as non-proper nouns in the iext. an oversight which I have
corrected. believing as he does that the youths and not just the flowers are meant. especially since it would be the vouth and
not the flower who would be "much mourned”. Narcissus and Hyacinth were also connected in Lucian (ber. Hisr. 2.17. 19:
Dial. Mort. 5 [and schol.). and Sarurnal. 24). Ausonius (Cup. Cruc. 10). and Claudian (de Rapt. Proserp. 2.131-136). and
Philostratus describes a painting of Hvacinth afier one of Narcissus (/mag. 1.23-24). but Kerenyi ([1988]. p. 172) is wrong
that Narcissus "so much resembled Hyakinthos that the two were ofien contused together (sic)™.
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CHAPTER II:
THE WATER-GAZING MOTIF

So far [ have attempted to cstablish that not only was the Narcissus myth a rather late creation
(from around the late first century B.C.) but that many of its motif§ in surviving versions do nothing
1o clucidate the myth's originating context. The self-love motif only developed from that of the just
retribution of a scorned beloved (taken up by Ovid from Conon with an emphasis on natural
etiology). which itself. I have argued. was combined by Conon. because of his interests in cult
ctiology. with the more fundamental motif of water-gazing. That this motif is more basic is shown
not only by the fact that Conon's narrative consists of a superfluous dual punishment for Narcissus.
but also by the fact that Pausanias' alternate version of the myth does not emphasize the aspects of

revenge or self-love but concentrates upon the water-gazing aspect.

This fundamental motif of water-gazing appears. or is assumed. not only in Conon. Ovid. and
Pausanias. but in fact in all extant versions of the myth." in which any other motif (be it self-love or
punishment of the scorning beloved) necessarily relics on Narcissus' first secing his reflection. and
significantly. always in water. never. for example. in a mirror. Ovid provides. by far. the most detail
concerning this aspect (as well as most others) of the myth. and thus any examination of this motif
must relv mostly on his account. though where possible [ have adduced the evidence from other
sources as well. A number of scholars have obsen ed the importance of the water-gazing motif. and
have variously interpreted how it functioned in the original myth. After examining and criticizing
their earlier efforts. I shall attempt to show the importance of the idea of revelation through water-

¢azing.

: Some of the versions (for example Hye.. Fab. 214 and Luc.. Charid. 24) simply note the boy's beauty. but this in itself
cannot be construed as being a motif on its own. but must be paired with some funther circumstlance so as 10 properly
constitute a complete, though still perhaps brief, story.

1o
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WATER-FETCHING

But before studying the water-gazing itself. it is important to find the context of this situation
in the mvth. In Ovid. Narcissus goes to a pool to rest in the shade and because he is thirsty.* Graves
considered this water-fetching aspect the most important of the myth. theorizing. as usual without
proof. that the my1h originated from a story of a hero wying "to punify himself after murdering his
mother.” But it is more likely that Ovid simply adapted the common motif of the male going to feich
water at a spring (usually after the hunt. as in Ovid*). having his task interrupted. and being led to his
punishment and/or death through the intervention of some feminine power (Nemesis in Ovid).® This
is found. among others. in the myths of Actacon.” Teirisias.” and Hylas.* The last example is probably
the most important because Hyvlas and Narcissus were associated in some accounts™ and Narcissus
is linked with Naiads* and is said to die among the water nymphs - and in some late versions is even

said to have drowned.* A connection between the two is not only to be found in literary but also in

Ov.. Mer. 3.413-414. Nonnus. who surely knew Ovid's version of the Narcissus myvth (despite what Knoespel [(1983). p.
119.0. 24] and others may claim). plaved on this detail when he had Aura go drink at 2 spring where the flower of the youth

3.0

Narcissus grew (Dron. 48.570-600: he also mentions the myth at Dron. 10.212-216 and 11.322-323),
“Graves (1960). vol. 1.p. 288.
*Ov.. Mer 3,413 Sergent ([1986]. p. 98) calls this the "sojowrn m the bush” mont.

“Segal ([1974]. pp. 20-39) has recognized what he calls a "death by water” mout in the myths of Daphnis (Theocr.. /dl 1),
Hvlas (/d 13). Amycus (/d 22). and the unnamed vouth of Ps.-Theocr.. /. 23.

“Callim.. Lav. Pall. 57-136.

“ Apollon. Rhod.. 4rgon. 1.1207-1272 and schol.. Theocr.. d. 12, Propert.. Eleg. 1.200 Ov . Ars Am. 2.110: Sen.. Med. 643.
Ps.-Apollod.. Bibl 1.9.19: cic.

‘Hve. Fah.271.and Luc.. Ver. Hist. 2.17. In Ausonius. cpigrams on Hylas (Epigr. 106-107) and Narcissus (Epigr. 108-
i 10y are grouped 1ogether.

“Ov.. Mer. 3.305-306, and Anon.. Mvrh. Var. 1.182.18-19 and 2.207.21-23.
v Callistr., Stat. Descr. 5.3.

“Plot.. Enn. 1.6.8.8 (for which Hadot [(1976). p. 99. n. 1] argues convincingiy that we are dealing with Narcissus and not
Hvlas. as some have thought) and Eust.. Comm. ad Hom. 11, 266.
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iconographical sources: for cxamplc. a sccond century A.D. marble putcal from Ostia has Hylas and
nymphs in rclief on onc side and Echo and Narcissus on the other.® This is not the place to
investigate further the connections between the two myths™ but simply to note that the motif of
water-gazing. so important for Ovid's Narcissus. is nowhere to be found in the Hylas myth. Ovid then
has simply used a standard manner. that of adopting the motif of the thirsty hunter. to have Narcissus

come in contact with the water into which he will gaze.
THE FEAR OF SOUL-LOSS

Frazer saw water-gazing as the most essential motif of the myth. In the second part of The

Golden Bough. entitled Tahoo and the Perils of the Soul. he wrote:™

We can now understand [having seen modern-day parallels around the world of the
dangers of exposing the "reflection-soul”] why it was a maxim both in ancient India
and ancient Greece not to look at one's reflection in water. and why the Greceks
regarded it as an omen of death if 2 man dreamed of seeing himself so reflected.
They feared that the water-spirits would drag the person’s reflection or soul under
water. leaving him soul-less to perish. This was probably the origin of the classical
storv of the beautiful Narcissus. who languished and dicd through secing his
reflection in the water. The explanation that he died for love of his own fair image
was probably devised later. after the old meaning of the story was forgotten.

Later. in his commentary on Pausanias' Frazer repeated this idea. saying that Ovid's version of

the Narcissus myth

> Qakley (1950). pt. 1.p. 376 (no. 21). The similarity of the two can alxo cause probiems of identification as excinplitied
in the case of a mosaic from Orbe discussed by Koller ([1976]. pp. 92-101).

“Hadot believes ([1976). p. 97) that there is no real connection between the two myths and piaces more emphasis (pp. 90-
Y1) on the links berween Hippolytus and Narcissus, both hunters who refuse love. Rudd ([1986]. p. 45) too calls Narcissus
“a figure of the Hippolytus type”. Tyrell ([1984]. p. 85) shows that Hippolytus is "a liminal figure between virginity and
marriage” who fails 1o mature, 2 characteristic also of Narcissus, as will be seen. Smoot ([1976]. pp. 37-31). following
Rankin ([1975]. pp. 71-94) as well as Slater ([1968]. p. 333) proposes rather that Hippolvius is a character of the Narcissus
type. since he is a "narcissist”.

“ Frazer (1890-1913). vol. 2. p. 94.

* Frazer (1898), vol. 5. p. 159.



is probably nearest to the original. which secems to be bascd on the widespread
superstition that the soul or life is in the reflection or shadow. and hence that it is
dangcrous for a man to sce himself reflected in water. because his soul. being present
in the reflection. may be carricd off by the monsters or spirits of the water.
Others have made similar associations between the myth and beliefs in the evil powers of mirrors
and brilliant surfaces.”” There is no doubt that it was a commonly held superstition in ancient Greece

that the soul could drown in wrbulent waters. Frazer only cites two instances. The first is found

in the second century A.D. "drcam-book” of Artemidorus:™

70 €v UOaTL katomTpifeaBal Bavatov poayopelel  aLT® T LOOVIL Ty TIVL
OV OLKELOTATWY QLTW.

10 be reflected in water [in a dream] portends death to whosoever sces himself or to

somconc closely related to him.
Later Iamblichus wamned against looking at one's own rcflection in his listing of Pythagorcan
svmbols and he noted specifically that the danger was from flowing water.” But Ovid emphasizes
the calmness of the grove in which Narcissus secks water:™ later. it 1s true. Narcissus disturbs the
water with his tears.” but this is simply a symbol of eradicating identity. Though some scholars
have accepted Frazer's dangerous water theorv.”™ Hadot is cerainly right in dismissing it on the
crounds that Narcissus' case is cxceptional since his situation was brought on by a divine source. and

not by a soul-loss which would apply to any one gazing into water™ (though as I have shown. still

" See Hadot (1976). p. Y6 (citing Delatie [1932]. p. 5. and Eitrem [1935]. col. 172811 16-22). and Zanker (1966). p. 133.

“Antem.. Oneir. 2.7. Interestingly. Aristoile even compared dreams 1o retiecirons in disturbed water. since both are hard
to interprer (Anstot., Div. Somn. 464b7-17).

“ lambl.. Pron. Svmb. 25. Frazer cites this through Muillach's Latin translation: Faciem n fhevio nec luvandam nec
spectandam. | Le. e re fluxa et insiabili specimen capi non deber ([1873].vol 1. p. 510.no. 24).

~Ov.. Met. 3.409-410.

+ Ov.. Mer. 3.475.

= Ax noted by Vinge (1967).p. 17.

™ For example. Viarre (1964). pp. 194-195 and 342-343.
* Hadot (1976), p. 98.
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only in disturbed or flowing water). Therefore Frazer's concept of soul-loss being the most essential

and original aspect of the Narcissus myth should be considered untenable.
THE DANGER OF THE EVIL-EYE

There are other relevant. and even older. sources concerning the danger of iooking at
oncself in water not mentioned by Frazer. In one of Acsop's fables. which has not been cited by
commentators on the Narcissus myth. looking into a river brings bad luck to a dog. when thinking
that its reflection is another dog (thus paralleling Narcissus' naiveté) it drops the piece of meat it holds
in its mouth to snatch the other dog's meat. but ends up with nothing when its own meat is swept
downstream.”* More important though. in Theocritus Polyphemus spits to protect himself after
seeing his reflection in the sea.* His actions are explained in one of Plutarch’s dialogues™ in which
a character named Soclarus--who argues that the evil-eve (Baokavov) need not result from envy
(as was usually thought) since there were cases of beautiful. voung men who fascinated themselves
through their reflections--quotes Euphorion about the beautiful Eutelidas who gave himself the evil-
eve by staring into a stream. Delatte belicved that the Narcissus myth originated from this belief*
and Eitrem similarly thought that the Eutclidas story was a version of the Narcissus myth.™
Zimmerman went much further. claiming not only that Ovid explicitly shows that the evil-eve is
concerned when he says that Narcissus "himself perishes through his own eves™ (perque oculos perit

ipse suos).” but also claiming. without any proof. that Euphorion used the Narcissus myth.” Hadot.

T Acsop. no. 263,

* Plut.. Quaest. Conv. 3.74 = Maral. 682b, with the explanation at 68Zetl.

* Delatte (1932). p. 1532

< Eitrem (1935). col. 1726, 11. 15-29 and col. 1728, 1I. 22-24. He also cites (col. 1728.11. 38-43) Lawson ([1964 (190Y)].
p. 10) 10 show that even in modern Greece there has survived the notion of the danger. associaied with the belief in the evil-
eve. of seeing one's own reflection.

* Zimmerman (1994). p. 43. citing Ov., Mer. 3.440.

" Zimmerman (1994). pp. 40-73 (identitying Narcissus and Eutelidas and arguing that Daphnis 100 in Theocritus sufTered
trom a selt-intlicted evil-eve) and p. 64, n. 40 (on Euphorion using the myih).
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though. has rightly dismisscd any connection in this regard. arguing that Eutclidas fascinates himself
because of a self-love that he experienced even before he sees his reflection and not once he sees

it (as with Narcissus) and because he does not at all fall in love with the image in the water.™

REVELATION

What has been overlooked by Frazer as well as by those who emphasize the evil-eye
interpretation is the idea of revelation. which water-gazing in calm. mirror-like water. as in Ovid.
can imply. The basic revelation in the amatory version of the myth is that of the unattainable object
of love (which happens to be Narcissus himself). but the watery mirror can reveal much more than

simple surface beauty.

Ovid pursued the theme of revelation through water-gazing in his stories of Io (who sees in
water that she has been transformed into a heifer) and Cipus (who sces in water that he has
developed horns on his head).”™ More important. in Ovid's version of the Actacon myth. once he is
transformed as punishment by Diana into a stag. he becomes apprised of his identity (which is in
crisis because of the conflict of human and animal aspects of his personality) once he sces himself
in the water.® James has scen this as a foreshadowing of the theme of identity that is found in the
Narcissus mvth. which follows very soon after. Indeed in both cases the cnisis is brought on by
divine punishment. but the Narcissus myth is very diffcrent from all threc of these myths since the

revelation in the water is not of physical metamorphosis.

Stewart has noted that to the ancients mirrors were scen as the revealers of truth: as Seneca

* Hadot (1976).p. Y7 and n. 2.

® Ov.. Mer. 1.640 and 15.565: these examples are given by Viarre (1964). p. 343.

*Ov.. Mer. 3.200. Cf. Barkan (1986). p. 45 (cited in James [1986]. p. 21.n. 12).

* James (1986). p. 21. Throughowt her anticle she investigaies the identity crises of a number of’ Ovidian characters. which
parallel Narcissus’ condition. such as Myrrha and Pygmalion (who also reject the advances of lovers. and turn to an object

of love which is very unorthodox ), Hadot ([1976].p. Y1). and Rosati ([1983]. passim) also make the link with Pygmalion.
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said. they were actually "invented” so that humans could know themselves.™ In Ovid. the water.
acting like a mirror. is thc medium through which Narcissus is doomed by knowing himself. as
Teinsias warns will be his downfall from the beginning in a reversal of the famous Delphic maxim.™
Narcissus' great mistake then in Ovid 1s not that he does not recognize himself but simply that he

sees himself and his own body. something he should never have scen.™

For Plato. the Delphic maxim "know vourself” was a call towards contemplation of onc's
soul. since the soul (and not the body) was for him the human being.™ Platonic interpreters of the
Narcissus myth who accepted and expanded upon such a dualistic philosophy* believed that the truc
message of the story is of a revelation which is far beyond the physical. bevond appearance and
bodily identity. For Clement of Alexandria. for instance. the main message is one against the trap

of false. physical beauty.*
0U0E vap. wg 6 uubog "Erzfvwv €xel. Napk{oow Tpoeywpnoey T0 KeA® NS
€aLOL eikovog vevéaOar Beatniv.

since. as the pagan story maintains. it did not succecd for the beautiful Narcissus
10 gaze at his own image.

With the usc of the Narcissus myth. Plotinus claborated on this idea of the body as a poor reflection

» Sen.. Quaest. Nat. 1.17.4 (cited by Stewart [1996].p. 143 and n. 21,

" Ov.. Mer. 3338 (si se non noveriny. This comparison with the Delphic maxim is made ofien. for example by Frankei
11936), p. 213.n. 30 (who links it 100 with Actacon and Semeler. Glenn (1986). p. 37: James (1986). p. 17 (¢f. p. 25). and
Rudd (1986). p. 43,

* Argued both by Frankel ([1956].p. 213.n. 30) and Hadot ([1976]. p. 94) Vinge ({[1967]. p. 17) says that Narcissus is
“lost when he sces himself in the image”. James ([1986]. p. 17) is wTong in saving that Narcissus’ error is 1o deny his own
identity 1o the point of absurdity”. Van der Leeuw ([1948]. p. 282 cited by Viarre [1964]. p. 343) wrote. "l'experience de
Narcisse est essentiellement lumineuse: c'est la decouverte de la potentialite propre et cependant merveilleusement etrangere.
insurmontable. supericure el mysiérieuse”.

* Pl.. Alcib. Maior 128c-1335¢; Betz ([1981]. pp. 137-139) provides a good discussion of the imponance of this Platonic
supposition for later intrepreters of the maxim.

* I have no intention of discussing in detail ancient dualistic thought. but refer the reader 10 Dodds’ interesting and concise

discussion ([1963]. pp. 13-30) with his conclusion that the selt body dichotomy is "the most far-reaching. and perhaps the
most questionable. of all [classical Greece's] gifis 1o human culture” (p. 29).

¢ Clem. Alex.. Paedag. 3.2.10.4.
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of the transcendent. non-visual. non-individuated Beauty. on the model of Plato.” Plotinus was
even supposcd to have claimed that he did not want his portrait done since he did not want to lcave

bchind a reflection of a reflection.® thus making him very anti-Narcissus.*

Neoplatonists more often used the Orphic story of the baby Dionysus staring into and being
fascinated by the mirror given to him by the Titans. who then killed and dismembered him:* for
them the mirror in this myth svmbolized the concept of fall into multiplicity from the One as found
in their theories of participation and emmanation.” Creuzer believed that the Narcissus myth was
precisely originally about the fall of the soul into matter on the modcl of the Orphic Dionysus.” but
it 1s doubtful that there is anv connection between the story of Dionysus and his mirror and that of
Narcissus.* There is also no evidence in our carliest versions to support the hypothesis that a
body’soul dualism was a facet of the original myth rathcer than simply a later Platonic interpretative

addition.

* Plot.. Enn. 1.6.8.8 and 3.8.2.34.

¢ PL. Svmp. 210e1-212a7 and Phdr. 78d. 250b-252b.

* Porph.. Vir Plor. 1.1,

* Hadot ([1976]. pp. 98-108) has an excellent discussion of Narcissus in Plotinus with numerous references.

* The myth is first alluded to by Onomacritus (ap. Paus.. 8.37.3) who speaks only of the Titans causing Dionysus’ sutering.
Aside from the Neoplatonic mentions the mirror is only specifically found in the laie versions preserved by Clem. AL Prorr.
2.16; Arnob.. 4dv. Nar. 5.19: and Nonn.. Dion. 6.169-205. For other references to the myth sce West (1983). p. 156.n.

5L

< Plot.. Enn. 4.3.12: Procl.. Comm. ad Pl. Tim. 33b. Olvmpiod.. Comni. ad PI. Phd. B 111.14. etc.. cf. Vernant (1990). p.
468, citing Pepin (1970). pp. 304-320.

* Creuzer (1814). pp. xlv-1xx. and (1819-1821). vol. 4. pp. 192-193 (cited in Vinge [1967]. pp. 1 and 317-322).
=Hadot ([1976). p. 97) thinks because of the lack of amatory motif in the Dionysus story (sec also pp. 102-103). Vernant
({1990]. pp. 474-476) also speaks of the connection berween the two. Rohde was actually willing to suggest ([1966 (1894)].

vol. 2.p. 353, n. 29) that Zagreus (the Omhic Dionysus) might have been "another Narcissus”.
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CHAPTER III:
THE HYDROMANTIC NARCISSUS

As has been seen. numerous interpretations of the origins of the Narcissus myth have stressed
the importance of the water-gazing motif. Yet most previous attempts at determining the function
of water-gazing in the originating context of the Narcissus myth have not becn able to explain
important details. as in Pausanias’ altcrnate version. and especially in Ovid's version. which is much
more claborate than Conon's version (which survives only in summary form) and which is. with
Conon's. the earliest surviving account. Because of these two facts Ovid's account must be given
priority of place in any careful analysis of the myth. The soul-loss theory conflicts with the detail
of calm water found in Ovid: the evil-eye theory does not account for a number of details about the
grove and the water (which will be discussed below) and ignores Ovid's stress on the importance
of revelation through gazing into water: and the theory which perceives a body/soul dualism behind
the story no longer relies on any of the early texts of the mvth. only on late Platonic interpretations.
[ will now attempt to show that the details surrounding the water-gazing motif. especially in Ovid.

are consistent within the context of water revealing information in a magical manner.

As Glenn noted when speaking of the Narcissus myth: "mirrors are magic things”. Both
Cancik and Eitreny in their respective commentarics on the Narcissus myth have further shown that
in antiquity water-gazing was somectimes performed to gain pretematural knowledge through
divinatory rites. but neither of them believed this to be the originating context of the Narcissus myth.
On the other hand. Lehmann. following Eitrem. has thought that the Narcisus myth "is rooted in the
general lore of mirror-prophecy”. but without further claboration.” [ will endeavour to show that this

hypothesis is quite probable.

"Glenn (1986). p. 37.

 Cancik (1967). pp. 42-44 and 51. and Eitrem (1935). col. 1728, 1l. 48-68; Manuwald ([1973]. p. 361) attacked Cancik
on the magical etiect of the mirror in Ovid claiming insicad that in this account there is a rationally explainable phenomenon.

' Lehmann (1962). p. 68.
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The whole Narcissus myth in Ovid is in fact framed by a prediction made by Teirisias. which
places the myth from the beginning in a context of divination.* And in fact. at almost every point
(and this, as far as [ know. has not been realized by any previous commentator on the myth) Ovid's
description of Narcissus parallels prescriptions for a type of magical ritual in which a young.
virginal boy. acting the part of a diviner's medium. lving on his stomach. would stare at his
reflection in a calm. clear pool of springwater in order to see images of the dcad. For such
divinatory rites in which the medium's reflection in water is crucial I will use the term hydromancy.
and when such rites are performed. as was usually the case. with a bow! (rather than at a natural pool

of water) I will use the term lecanomancy.*

The clearest parallel of the divinatorv elements in the Ovidian account 1s an Egyptian
Demotic papyrus from the third century A.D. (part of which is now in Leiden and part in London)

that deals with lecanomancy.* After a number of instructions it states:”

You should bring a new bowl and fill it with clean oasis oil. You should put [it in]to
the dish gradually without producing cloudiness so that it becomes exceedingly clear.

+Narcissus’ mother Liriope was the {irst 1o consult Teirisias who warns here that her son should never know himself (Ov.
Mer. 3.341-348): the truth of the prophecy is shown with a long digression on Narcissus (Ov .. Mer. 3.349-310) afier which
it is said that because of this correct prediction Teirisias becaine famous throughout Greece (Ov .. Mer. 3.5311-312). Teirisias’

involvement in the myth was also copied from Ovid at Anon.. Murh. Far. 1.182.2-4 and 2.207.2-4.

* It must be understood though that while the liguid involved in lecanomancies in the Egyptian Demotic texts is often oil. 1t
is fairly centain that water was always involved in the corresponding Greco-Roman magicai practices. as Dodds has
convincingly argued ([1973]. p. 188): this then makes Greco-Roman lecanomancy a fonn of hvdromancy. Bouche-Leclerg
([1879]. vol. 1. pp. 184-188. and [1892]. pp. 300-301) uses much broader ierminology in which hvdromancy means any
use of water for divination (including drinking water) and in which lecanomancy is any use of bowts for divination (including
observing abjects thrown into them). Similarly. Davis (1953) confuses numcrous ditferent nypes of "divining bowls” (in
some of which liquid is not even used) and savs that the same principle (that spirus control the bowl) can be found in
"oracular. detecting. and magical” bowl divinaiion (strange distinctions made by him). [ will also refer in this thesis to the
practice of caloptromancy. that is divination through the medium's reflection in a mirror.  The practice of lychnomancy
(divination in which the medium is made to stare at the flame of a lit lamp). though it does not involve the medium gazing
at his own reflection (or mare specifically, staring at the reffection of his own eyes). does induce hallucinations in a sunilar
manner (as will be secn).

- I shall refer 1o this source as the Demotic papyrus from now on since thixs is the only Demotic source used in this paper (1
have been unable 1o consult the examples of hydromancy to be found in Pap. Lewre E 3229 according to Ritner [1993].
p. 218.n. 1017). The text is from Griffith and Thompson (1921 [1974]) and the translations by Johnson in Betz (1986)
(under PDM xiv); an excellent analysis of the magical rituals in this papyrus has been made by Maspero (1923).

“PDM xiv 67-73 = LL lI1 9-15. Many of these prescriptions are also to be found in PDM xiv 411412 =LL XIV 17-19.
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You should bring a pure youth who has not vet gone with 2 woman: you should
spcak down into his head beforehand. he standing up (sic). (to learn) whether he
would be uscful in going to the vessel. If he will be useful. vou should make him lic
down on his belly and cover him with a clecan linen cloth (vou should recite down
into his hcad). there being a strap on the upper part of the cloth. You should recite
this invocation which is above down into his head. he gazing (sic) downwards
looking into the oil. up to seven times. his eves being closed. When vou have
finished. you should make him open his eyes. and you should ask him about what
vou desire. You do it until the time of the seventh hour of the day.

This papyrus contains a good dozen prescriptions for lecanomancy. and though this. the best source
for ancient water divination. is in Egyptian Demotic it describes the same sort of magical rituals as
can be found scattered in four Greek magical papyri.f and is in fact more useful than these texts since
it does not assume knowledge of the modus operandi as they do and actually describes in much detail
the steps involved in this tvpe of divination: thus this papyrus will be the most important reference
for those hydromantic details to be found in Ovid's version of the Narcissus myth. There are. though.
many other references to water divination in other types of sources. most of which I will refer to
throughout this thesis. There even survives a bow! from the third century A.D. decorated with
magical symbols (presumably used for lecanomancy) that was found with a magician's kit in
Pergamum* Though all these sources range from the first century B.C. through to the fourth century
A.D. and beyond. and usually extreme caution must be taken when dealing with sources so far
removed chronologically. one must keep in mind Festugiére's note concerning the Papyri Graecae
Mugicue that "pour le fond des recettes. la question de date n'a-t-¢lle pas grande importance. rien
n'ctant plus conservateur que la magie"." Indeed it is remarkable that similar divinatory rites were
still being performed in the nineteenth century in Egvpt. as can be secn in Lane's description of a

magical session in which a young boy looked into “the magic mirror of ink” in a room filled with

* The Greek papyri which mention hydromancy are PGM 111 IV, V_and Vil (Preisendanz and Henrich use roman numerals
1o designate papyri containing pagan as opposed 1o Christian magical recipes). It musi be noted also that the Demotic
papyrus contains Greck passages and glosses in the same way that the Greek magical papyri have Demotic and Coptic
portions. Cunen (1960} convincingly shows that PGM V.1-32 parallels perfectly prescriptions in the Demotic papyrus.
* Griffith and Thompson (1921 [1974]). p. v. and Maspero (1923). p. 105,

“ Hull (1974). p. 15.

* Festugiére (1950), vol. 1.p. 283.



the smoke of perfumes. while words were indistinctly muttered. and saw in the ink the deccased

Lord Nelson. describing him faultlessly.'- Budge even wrote carlier this century.”

When the Onientals at the present day use the divining cup. or bowl. water is poured
into it up to the brim. and the magician tells the enquirer to repeat the question to
which he wants an answer and to look into the water. ... Sometimes the cup is filled
with black water. or ink. when the scene on the surface of it becomes very plain.
When no cup or bowl is available the enquirer is made to "cup” his hand and ink is
poured into it.

The same typc of divination also survived from antiquity into Byzantinc and modern Greece. *

It is not my intention to meticulously examine the sources for or procedure of ancient
hydromantic rituals: Boehm has in any case already carefully compiled all the information on
hydromancy from the four magical papyri known to him to mention it.'* and others have given good

summaries of the practice. Here then simply follows an examination of fifteen parallels between

“Lane (18346). vol. 2.chap. 12.pp. 93-99. cited by Hull (1974). pp. 21-22. and Luck (1983). p. 253 (who notes that indeed
this survival of the practice 1s "truly astonishing”}.

* Budge (1968 [1930]). p. 437 the story which he goes on 10 describe (pp. 447-3449) does not involve this type of water
divination though but another tvpe in which the water is drunk.

“Cf. Hopmer (1932). pp. 218-232. which is an analysis of a number of Byzantine 1exts collected by Delate (1927). pp. 1-
730. Dodds ([1973]. p. 187 and n.4) also notes one modemn Greek instance of hvdromancy. taken from Rodd ([ 1892]. p.
I83). For other possible instances ot the survival of the practice in Europe. see Lefebure (1902). Davis (1935) menuons
some modern African examples of hvdromancy of the reflection type. for instance (p. 132) in Gaboon: "A person seeking
guidance or information may even peer into a pool. He sees the unrevealed past or the secrets of the tuture.”

“Boehm (1914).col. 80.1. 67 1o col. 2. 1. 1. The papyri are PGM V. V_VH.and PDAM xiv: Bochm does not mention the
reference 1o lecanomancy at PGM 111275,

* Hopiner ([1990]. pp. 387-438. § 228-272) has given by far the most detailed account of ancient hvdromancy:
lecanomancycatoptromancy (which he correctly categorizes together. as I do in this thesis). dependent in pant on Delaite.
who had meticulously gone through some of the most important ancient evidence for water divination ([1932]. pp. 133-134).
and especially the evidence for mirror divination ([1932]. passim). Dodds ([1973]. pp. 186-92). who was. as he savs (p.
186.n. 3}, "heavily indebted” 10 Delane. provides an excellent summary of what he calls "scrying” in antiquity. with excellent
references. and Luck ([1985]. esp. pp. 254-253) relies mostly on Dodds. Nilsson too provides a good. shon summary
([1969]. pp. 146-148 [also quoted by Luck (19835). p. 254]) but without any citation of sources. Ninck ([1921 (1960)]. pp.
49-57) uncrincally cited a number of standard Greco-Roman sources but ignored the highly important Demotic evidence.
Bouche-Leclerq ([ 1892]. pp. 300-301) has little of'use 1o say specifically on hydromancy/lecanomancy of the reflection tvpe.
De Waele's brief explanation of hydromancy and lecanomancy ([1927]. pp. 158-163) is very inaccurate. Halliday's account
of lecanomancy ([1967]. pp. 143-162) is weak in not distinguishing ancient Greek practices (fom the mass of comparative
material (sometimes quite irrelevant) that he brings to bear in his examination.
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Ovidian description in his version of the Narcissus myth and hydromantic divinatory prescription.

For casc of reference. all the parallels are listed in Appendix 1L
. YOUTHFULNESS AND NAIVETE

Ovid. after speaking of his parents and foreshadowing his doom. says of Narcissus:”

namque ter ad quinos unum Cephisius annum
addiderar porerarque puer iuvenisque videri

The son of Cephisus had added one year to thrice five

and could sccm to be both boy and vouth.
The sixteen vear old Narcissus is thus characterized by Ovid as being in a sort of liminal period of
his life.” Glenn says that Narcissus is "in a state of arrested adolescence” since he refuses to lose
his identity to another in giving himself over to that person.” and sces the idea of "arrested
development” as an important motif of this myth as in others in Ovid.* Ovid then is emphasizing
Narcissus' immaturity: in fact later Ovid says simply that Narcissus is a puer.”' Already in Conon's

carlier version there is no doubt about Narcissus’ vouth: he is made out to be a =aig.™

Hopfner distinguished between the medium who could divine by his own powers (through
a sort of sclf-suggestion that was thought to be a form of madness). such as some oracles. and the

medium who nceded a magical practitioner to hypnotize him: the last catcgory was usually

* Henderson ([1979]. p. 78) translates “halfway between boy and man”. that is "udulescens”.
* Glenn (1986). p. 35.

* Glenn (1986). p. 38.

* Ov.. Met. 3.500.

= Con., Narr. 24 ap. Phot.. Bibi. 134b29.



composed of children. especially boys.™ The modern explanation for this is that few adults can
experience hallucinations under hypnosis. while children can.* For the ancients there were two
main recasons for the usc of vouths. namely their naiveté and persuadability. and their sexual punty.
Dodds perhaps rightly connects closely these two traits. saying that though the medium was
allegedly wanted for "sexual purity”. it was presumably rcally because of his "greater

suggestibihity."*

Both of these are of course characteristics of Narcissus. and I shall examine them one at a
time. For the first casc. as [ have pointed out before in speaking about the self-love mouf in the
mvth. Narcissus displays incredible naiveté (as a part of the curse on him?) in not realizing that the

unattainable object of his love is himsclf.

Hopfner and Dodds have both found three examples of the need for young and persuadable
mediums in three Platonists:* Apuleius. famblichus (in a section quoting Porphyry). and

Olympiodorus.

Firstlv. Apuleius. in his 4pologia. defends himself against the charge. among others. that a
boy had been bewitched by one of his spells (puertm quempiam carmine cantatum). causing him

to fall to the ground and pass out. This supposedly had taken place at a solitary location (secrero

" Hopfner (1926). p. 5. On boy-mediums. sce also Maspero (1923, pp. 114-120 (for lvchnomancy in the Demotic
papvrus) and pp. 123-126 (ior lecanomancy in the Demotic papyrus). and Festugicre (1950). vol. 1. pp. 348-350. Very
rarcly a virginal girl is called for as a medium in lecanomancy (for example. Cod. Athen. 1263, fol. 41. recto and Cod. Athen.
115, fol. 41. recto). Bremmer ([1983]. p. 30, n. 102) notes thai Dodds (1973) “leaves the preference for boys [i.e. as
apposed 10 girls] unexplained” and makes no atiempt himself at explaiung it. Presumably boys were usually used simply
because females were considered 1o be "exceptionally susceptible 1o impurity and dint” (von Staden [1992].p. 13 [with a
discussion on pp. 13-15).

* Dodds (1973). p. 186, and Luck (1983). pp. 254 and 260. n. 68 (who depends on Dodds).
" Dodds (1973). p. 309, n. 115,

= Hopfer (1926). p. 66. and Dodds (1951). p. 297 with n. 114 on p. 309. and (1973). pp. 190 and 201 (withn. 3). ltis
quite probable though that it is a simple coincidence that this evidence comes from Platonists: in fact Irenaeus (4av Haer.
2.32.3) mentions the use of boy-mediums in passing in a passage not noticed by cither Hopfiner, in his otherwise fairly
exhaustive study. or by Dodds. Furthenmore, Cunen ([1960]. p. 68) has noted that the use of young mediums was originally
an E;mvptian and Oriental practice adopted by the Greeks.



loco) far from spectators (remoris arhimris) (cxcept for a few co-conspirators [paucis consciis
testibus)). where a small altar (arula) and a lamp (lucerna) were set up.” Aside from noting that
the bov (named Thallus) had simply fallen because he was an cpileptic.™ Apulcius showed that his
accusers had not cven fabricated a belicvabie lie about him. since it should have becn added that the

boy had revealed the future to him.™

Apuleius explained that the opinion that bovs have this divinatory ability is held both by the
common and the lcarned elements of society (nec modo vulgi opinione. verum etiam doctorum
virorum auctoritare hoc miraculum de pueris confirmarur).” He went on to cite Varro on two
examples of this but later said that such storics could be found in a number of different (unspecified)

authors.” The first example from Varro™ is obviously hvdromantic:

Memini me apud Varronem philosophum. virum accuratissime doctum arque
eruditum. cum alia eiusdem modi. um hoc eriam legere: Trallibus de evenru
Mithridarici belli magica percontatione consultantibus puerum in aqua simulacrum
Mercuri contemplantem quae furura erant centum sexaginia versibus cecinisse.

I remember that. along with other similar methods. I read this as well in the
philosopher Varro. a very careful. leamed and knowledgeable man: when the pcople
of Tralles consulted a boy in a magical inquiry concerning the outcome of the [First]
Mithridatic War. the boy uttered what would occur in the future in one hundred and
sIXty verses as he saw an image of Mercury in the water.

The second example simply speaks of boys being impelled by the spells (pueros carmine instncitos)

TApul. dApol 42.3-4

~Apul.. 4pol. 33.8-10.

~Apul.. dpol 42.5.

v Apul. dpol 42,5

* Apul.. Apol 42.6-8 and 43.1. It is ruly unfortunate that Apuleius does not cite these other sources. but he may mean
Pseudo-Ostanes or Bolus ot Mendes (as will be seen later). Unfortunately for modem scholars it does not help that Augustus
burned some two thousand books on divination in 12 B.C. (Suet.. Fir. 4ug 31.1).

* Apul.. Apol. 42.6. Boyancé believed that Varro lcarned about this anecdote first hand in his travels ([1955]. pp. 69-70.

n. 3). In a similar story. the emperor Didius Julianus was said to use boys 1o predict the furture with the use of a mirror: onc
ot the bovs supposedly claimed that he saw Severus replacing Didius Julianus (/. 4. Did. Judiagn. 7.10-11).
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of Nigidius Figulus to reveal (indicavisse) the location of money stolen by another person.™ There
is no indication in this sccond instance that hydromancy is involved. and | would argue that the usc
of the verb indico being applicd to the boys rather than. say. onc involving sceing (i.c. something
in the water) or even hearing™ shows that simple prophecy is being described.™ Butler and Owen
have thought. assuming both these examples involved water divination. that Apulcius may have
alluded to the use of the boy Thallus as a hydromantic medium:™ there is no way of knowing for
certain. and though the presence of the lamp could point to lvchnomancy. it could indced have a role
in hydromancy as well. as will be scen. But just like Varro's second example. simply through a spell
recited by the magician. and through no special medium as water or fire. the boy Thallus could be
thought 10 be abic to foretell (praedixisse)” the future. There is in fact an example of a boy-medium
performing simplc prophecy. by falling in a trance and sceing the gods. in one of the magical

papyri.*

To continue. Apuleius. after wondering about the plausibility of such stories as Varro
recounts.™ goes on (in a very important passage for my thesis) to explain. from Plato's theory of the

dalpwyv as intermediary between men and gods. why he thinks boyvs would make such good

" Apul.. 4pol 42.7-8

* Varro spoke of hearing in an instance of hvdromancy (ap. August.. de Civ. Dei 7.33.1 and ap. Isad.. Enm. 8.9.12). Dodds
([1973]. p. 191 and n. 2. cf. p. 192) cites a number of other instances 10 prove that the medium was expected 1o both see
and hear the being in guestion.

" AbU([1908]. p. 251) argued as I do that lecanomancy in this case was not invoived. but Dodds ([1973]. p. 189.n. 4) has
argued against him that "serving” was probabiy involved mainly on the strengih thar more than one boy is spoken of. because
thus paraliels H. 4. Did. Jufian. 7.10-11. which describes catoptromancy (though elsewhere [(19\1) p. 263.n. 70] he was
more cautious in not citing the procedure here invoived).

* Butler and Owen (1914).p. i 01,

" Apul.. 4dpol 42.4.

* PGM VII 5349.

= Apul.. 4pol. 43.1-2.

*PL. Svmp. 202d13-203a8: cf. Rep. 392a. 427b. 617d. and Leg. 713d. 71 7b: Apuleius also discusses this demonological

theory in de Deo Socr. 6. This is not Plato’s only demonological theory: see Rist (1963). pp. 13-24 and Brisson (1992).
pp. 469-370.
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mediums:*

... illud mecum reputo posse animum humanum. praesertim puerilem et simplicem.
seu carminum avocamenio sive odorum delenimento soporari et ad oblivionem
praesentium externari et paulisper remota corporis memoria redigi ac redire ad
naturam suam. quae est immonrtalis scilicet et divina. arque ita velut quodam sopore
futura rerum praesagare.

... [because of Plato's demonological theory] I am aware that it is possible that the
humnan soul. especially a childish and simple one. be put to sleep. either through the
seduction of spells or through the soothing effect of smells. and that it be brought
outside of the realm of perception to the point of oblivion. and. for a little while.
having repressed the memory of the body. to be brought back and to return to its
patural state. which is. of course. immortal and divine. and so. just as in a sort of
sleep. to predict the future.

The concept of divination in (a sort of) sleep was a widespread one.* as was the use of music for
such.® though it is interesting that smells too are mentioned as a means. and this will have to be
pondered again later. The most important point in this explanation for my present purposes is the
fact that a soul which is puerilis and simplex can be very cffective for predicting the future since it
most easily can put aside temporal and material distractions. Apuleius does not go so far as 1o say
that the soul leaves the body to gather information (a very common means in the belief of
antiquity*). but perhaps implies it. But in any case it is difficult to understand how he would
conclude such a thing from Plato's theory of the 6a{uwv as intermediary. especially since he does
not mention any dafuwv as being actively involved in the divination. It actually makes more sense

in the context of Plato's concept of the daipwv as one's upper. separable. soul.” or else of the

o Apul., 4pol. 43.3.

« For example, see Arisiot., de Philos. ap. Sext. Emp., Phys. 1.20-23; Xen., Cyr. 8.7.21: and lambl.. de Mvst. 3.3. See
Festugiére ([1950]. vol. 1. pp. 312-317) on direct revelation in dreams or in ecstasy.

< Cf. lambl., Vit Pvth. 114 (music for good dreams in sleep) and Arist. Quint., de Mus. 3.116 (Pythagoras’ dying words that
"souls cannot ascend without music™).

« See Neison (1996), pp. 21-26.

«PL.. Tim. 77b and 89¢-90a (a work which was known to Apuleius [cf. de Plar. passim]); this was originally a Pythagorean
notion (cf. Aet. Placit., 4.7.5).
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daipwv as guide of the soul into the non-corporeal reality.* but this is no place to examine

Apuleius’ whole demonology.”

We find confirmation of the puerilis and simplex formula for a good medium in the

Neoplatonist Porphyry. as quoted by Iamblichus (in the late third or early fourth century A.D.):*

=0 & elvat uf) mdvroag &Ald Tobg GRAOLOTEPOLC kel véouc émizndetoTépoug

Not all people but only the more simple-minded and young are better suited [for
divination].

[amblichus explained that this was becausc they are more prepared to receive the spirit that comes

in from outside and takes possession of them.”

Thirdly. Olympiodorus (in the sixth century A.D.) writes:*

Si& <obto y&p Kal oi maideg p&riov kol ot £v aypoig Srazpifovies. wg
adeleic kal aniol. EvBouorwotv

because both voung boys and those living in the country are unimaginative and
simple-minded they will be more rcadily possesscd by a god.

In connection with this. Dodds notes that Plutarch says that the Pythia was a simple country girl.™

* PL.. Remp. 10.617de, 10.620a. and Phd. 8lef. 107cd.

< Abt ([1908]. pp. 252-257) examines Apuleius’ demonology in this passage while Dillon ([1996]. pp. 317-320) has an
excellent summary of its place in Apuleius’ de Plar. and especially de Deo Socr. On Apuleius’ use of Plato for his
demonological theories, see Brenk (1986). p. 2134.

* Porph.. Ep. ad Aneb. ap. lambl.. de Myst. 3.24.

< lambl.. de Myst. 3.24: xatadoyfv @ EEwbev éneloiov KO KQTEXOVTL TVEUpaTL 0l TOL0UTOT €101V £ToludTepor.
« Olympiod., Comm. ad PI. Alc. Maior 8.12-13.

s Dodds (1951). p. 309, n. 115, citing Plut., de Pvth. Orac. 22.405c.

42



2. SEXUAL PURITY

As mentioned above. the second reason for having a child as a medium was because of his

sexual purity. Narcissus of course is the ultimate spurner of sex. Though youths seek him.*

nulli illum iuvenes. nullae rerigere puellae
Necither boys nor girls caught his fancy.

Ovid goes on with an example of his lack of interest when he recounts the story of Echo.” then says

of Narcissus: ™

Sic hanc. sic alias undis aut montibus ortas
luserat hic nymphas. sic coetus ante viriles;

In this way he had mocked her and other nymphs
of the waves or mountains and groups of men.

This aspect of Narcissus' character was alrcady present in Conon's account.”

Hopfner saw sexual purity as the primary presupposition of the utility of the child as a
medium as well as a magician's assistant:* the locus classicus for the cxplanation of this is in
Porphyry. who speaks of sex as defilement of the soul since it forces the soul to associate with the

body.® There is in fact one precise example of the need for sexual purity in lecanomancy. stating

£ Qv.. Mer. 3.355.

= Ov., Mer. 3.356-401.

“ Ov.. Mer. 3.402-303.

* Con.. Nar. ap. Phot., Bibl. 134b30-35.

* Hopfner (1926). p. 65.

* Porph.. de Abst. 4.20. Furthermore, Eusebius (Praep. Ev. 5.10.1-2) also quotes Porphyry that higher forces listen (0
invocations from montals only if these abstain from sex as well as from eating meat or touching the dead, but that on the other
hand they paradoxically encourage sexual orgics and animal sacrifices. Both of these references are cited by Hopfner
([1926]. p. 66). Parker ([1983], chap. 3. pp. 74-103) discusses the ancient need for sexual purity in religious (as well as
magical) rites. but explains it in terms of shame of bodily functions and of the need to separate sacred and profane and not

in Porphyry’s manner (though he refers to him at [1983], p. 75.n. 4).

43



that. the medium should be "a pure youth who has not vet gone with 2 woman".* The same
requirement is found also in closely-related lychnomancy prescriptions.” as well as in a spell for a

more generic method of trance-inducement attributed to King Solomon.®

Most often. purity in general of the youth. rather than specifically sexual purity. is spoken
of. Thus the medium must remain pure for seven days in one prescription for lecanomancy:*
another rite adds to the scven days the need of abstention from meat and bathing.** Also itis "a pure
vouth" who must be "tested in his cars” t0 determine his usefulness as a hydromantic medium.®
Another aspect of purity involved in the lecanomantic ritual is the wrapping of the boy-medium in
linen™ and. as I will examine later. the purity of the location for the ritual and the purity of the

water in which the pure youth gazes are also important.*

% PDM xiv 68 = LL 111 11. Dodds is not strictly correct when he says that hydromancy was done by proxy in antiquity by
invariably using "a boy or a tcam of boys below the age of puberty” ([1973]. p. 190). virginity and not necessarily
prepubescence is spoken of in the magical papyri (see Maspero [1923]. p. 114). and muliiple mediums are only implied in
the catoptromancy in H. 4. Did. Julian. 7.10-11.

% The medium must be "a youth who has not yet gone with 2 woman" (PDM xiv 769 = LL XXV 20) or a youth "being pure.
he not having gone with a woman”™ (PDM xiv §19=LL XXV 15). In one lychnomancy the boy is to be uncorrupt and pure
(PGM VTl 544) and ina heliomancy the medium is "a pure vouth” (PDM xiv 857 = LL XXIX 1): see also the "request for
divination” (as it is called in Betz (1986).p. 39.n. 27} involving Helios (PGM IV 89).

“* I this case. the one 10 go inio the trance must be pure. not having had sex for three days. and the magician 100 must be
pure (PGM IV 897-898 [cf. Betz (1986). p. 35. n. 121]): Hopfner speaks of this whole passage in great detail ([1926]. pp.
65.67.n. 1.and 70-71).

8 PGM TV 3209-3210. cf. 3247.

2 PGM IV 734-7335 (cited by Hopfner [1926]. p. 66).

“ PDM xiv 287 = LL X 14-15: the test elsewhere to see the medium's usefulness is to be done by speaking "down into his
head" as he stands (PDM xiv 68 = LL 111 11-12). and if both of the boy's ears “spoke" he was considered very good. if only
the right. good. if only the left, bad (PDM xiv 77 =LL [II 18-20). the incantation to be spoken is given in PDM xiv 74-75
=LL Il 16-18.

“ PDM xiv 70 = LL 1 13; see also the use of a "clean robe” in a lecanomancy (PDM xiv 845 = LL XXVII 6). Inan
invocation to Helios a pure linen garment is to be spread out on the floor (PGM TV 170). Apuleius (4pol. 44.2) also
mentions the boy-medium wearing a "pure garment” (purum pallium) (cited in Dodds [1951]. p. 296, and discussed by Abt
[1908]. pp. 262-264 [with parallels]).

« On the fundamental importance of purity in all aspects of hydromancy, see Maspero (1923). pp. 109-110and 127.
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3. FASTING

Ovid says of Narcissus:*

Non illum Cereris. non illum cura quietis / abstrahere inde potest ...
No thought of food or rest can draw him from there ...

Vinge in fact speaks of the "hunger and thirst" motif in Ovid's version of the Narcissus myth. in that
Narcissus goes to quench his thirst at the spring where he is then afflicted with another thirst (the
love of his reflection). then eventually dies of physical as well as mental starvation.” As has been
shown though. fasting was also part of divinatory practices. including hydromancy: one text

prescribes fasting for three days.* another for a whole week.“
4. BEALUTY

Narcissus is also a paradigm of beauty. In Ovid it is said:™

dumgque bibit. visae correptus imagine formae
and when he drank. he is smitten by the sight of the beauty™ he sces

His eyes are geminum ... sidus (“twin stars”) and his hair is dignos Baccho. dignos er Apolline

("worthy of Bacchus. worthy of Apolio t0o"). he has smooth cheeks (inpubesque genas) and an

* Ov.. Mer. 3.437-438.

“ Vinge (1986). pp. 17-18. The notion that love makes one forget about food and drink was of course a common one in
antiquity; see, for example. P, Svmip. 191a8, and Long.. Daphn. 1.13.17.and 2.7-&.

® Thessal. 16. on which see Dodds (1973). p. 188 and J. Smith (1993). p. 180, n. 35.
“ PGM 1V 734-735.
* Ov.. Mer. 3.416.

* Of course forma could also simply mean "form”.

=
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ivory neck (eburnea colla).™ Narcissus says to his image:™

... certe nec forma nec aetas / est mea. quam fugias. er amarunt me quoque nvmphae!

... surely neither my appearance nor my age are such that you would flee them. since
cven the nymphs have loved me!

At Narcissus' end it is said that:™

lumina mors clausit domini mirantia formam
death shut the eyes which admired their owner's beauty

Already in Conon Narcissus is said to be very beautiful.™ Later Hyginus listed Narcissus among the

all-time beautiful boys of mythology.™ Lucian cited him as well in a similar sort of catalogue.”

and though in one comic account he connected Narcissus with Socrates in the afterlife™ in another
satiric passage he showed that the great beauties such as Helen and Narcissus were reduced to

indistinguishable bones after death.” In any case. as Statius said. Narcissus was "famous for his

beaury".® especially after Ovid.

Now Apuleius. again in his Apologia. informs us:"

= Ov.. Mer. 3.420-422.

" Ov.. Mer. 3.455-456.

*Ov.. Mer. 3.503.

= Con., Narr. 24 ap. Phot.. Bibl. 134b29-30: ndvu xaAGs.
~Hyg.. Fab. 271.

" Luc.. Charid. 24.

~ Luc., Fer. Hist. 2.17 and 19.

~ Luc., Dial. Mort. 11.1 and 3.

« Stat., Theh. 7.340-341: praeclarum forma ... / Narcissum.

* Apul., 4pol 43.4-5.
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debet ille nescio qui puer providus. quantum ego audio. et corpore decorus alque
integer deligi et animo sollers et ore facundus. ut in eo aut divina potesias quasi
bonis aedibus digne diversetur. si tamen ea pueri corpore includirur. an ipse animus
expergitus cito ad divinationem suam redigatur. quae ei prompte insita et nulla
oblivione saucia et hebes facile resumatur.

A foresecing boy. whoever he may be. must be. as far as | hear. one who is chosen
both beautiful of body and untainted. as well as clever of mind and eloquent in
speech. so that in him either the divine power dwells worthily as if in a good abode.
if only it is actually enclosed in the body of the boy. or the soul itself roused
suddenly is restored to its own divinatory powers. which. since they are readily
innate in it [the soul]. and since they have not been impared and dulled by
forgetfulness. are easily recovered.

Apuleius thus explains that beauty is a prerequisite for the boy-medium both in cases of divine
possession (an interiorization [see includinur®]) as well as those in which the soul. through its own
powers. is able to somehow (as seen before. Apuleius mentions that this could be done by spells and

smells) separate itself from or transcend the corporeal (an exteriorization [see externari™]). This

distinction of two means of divination was actually a rather common one in antiquity.™

Apuleius then goes on. as part of his defense. to show that Thallus. the boy accused of

having been his divinatory medium. was very ugly and physically unfit.” and not ar all the

prercquisite”

puer sanus. incolumis. ingeniosus. decorus. quem ego carmine dignitatus sim
[nitiare.

healthy boy. in sound condition. clever. beautiful. whom I would consider worthy
to be initiated with spells.

~ Apul., 4pol. 43.5.

= Apul., 4pol. 43.3.

“ See, for example, Thessal. 11 and Damasc., Comm. ad Pl. Phd. 2.110 on Pl., Phd. 108a7-108b3.

* Apul.. 4pol. 43.8-10.

= Apul.. 4pol. 43.7.
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Apuleius. while he does explain why beauty is important for possession (since the divinity will be
attracted to a beautiful medium) does not explain what this has to do with the second form of
divination. Could it be that a hydromantic medium's beauty would have been expected to entrance
him when he saw himself reflected in water? This would obviously have a close connection with
the Narcissus myth. Indeed it may well be an allusion to the Platonic notion that contemplation of
physical instances of beauty can aid in transcending the corporeal and approach Beauty in itself. that
is the One.” Suffice it to say that Apuleius at least testifies to the fact that the medium of the sort
needed for hydromancy was to be beautiful. healthy. virginal. clever. and eloquent. The last two
traits may seem to contradict Apuleius’ carlier prescription for a simple-minded medium. but surely
Apuleius means that though the boy is to be naive (that is. intellectually pure as he is physically

pristine) be must still be able to recognize and express the images he sees in the water.®

5. PRONE POSITION

Ovid mentions Narcissus water-gazing pose three times: procubuir ("he lay stretched out™).”
humi posims ("he was placed on the ground”).” and opaca fusus in herba ("he was spread
out/extended on the shady grass”).” Very interestingly though. all surviving representations of
Narcissus do not faithfully reproduce Ovid's description of a prone Narcissus. Most of the
Pompeiian wall paintings of Narcissus™ show him sitting (or. more accurately. reclining): in two he

is kneeling. and in two others he is standing. A Vespasianic wall painting from Torre

< Cf. PL.. Svmp. 209e5-212a7.

= As Maspero ([1923]. p. 114) has shown. the mediurn had to be young enough to ensure that he was a virgin but oid enough
10 be able 10 understand what was asked of him.

= Ov.. Mer. 3.414; Anon.. Myrh. Var. 1.182.16 and 2.207.19 has procubuisser on the model of Ovid.
* Ov.. Mer. 3.420.

* Ov.. Mer. 3.438.

* There are twenty-two listed in Rafn (1992) and this is said to be only a selection: Zimmerman ([1994]. p. 14.n. 22)
counts thirty-three while Rose ([1996], p. 1026) claims that there are "nearly 30 murals” in Pompeii alone. All of these
seem 10 be of Neronian or more often of Vespasianic date.
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dell' Annunziata has Narcissus. depicted as a hermaphrodite. standing. Also a Neronian stucco relief
found in a villa at Petraro depicts Narcissus sitting. In a painting described by Philostratus and a
statue described by Callistratus Narcissus is standing.” Only in J. W. Waterhouse's 1903 painting

Echo and Narcissus is Ovid's pronc Narcissus properly represented.

The fact that Ovid's prone Narcissus is not to be found in the artistic sources has not been

stressed by scholars. Rafn wrote:™

No doubt the influence of Ovid's Meramorphoses is manifest when in Pompeii and
elsewhere the interior wall of the houses were decorated. because the paintings draw
heavily on the story told by Ovid about how Narcissus realized his great beauty
which finally destroyed him.

Viarre came closer to the truth when she noted that the senting of the Narcissus myth is very

differently portrayed in painting than in Ovid. with the addition of rocks. columns. and animals.™

It is not casy to explain the discrepancy between literary and iconographical evidence on this
point. Certainly the inability of the Pompeiian artists to portray the prone position must be ruled
out. since their skills in such matters are amply attcsted by. for instance. the surviving depictions
of sexual poses. The most common position of Narcissus. that of reclining. is also found in a wall
painting of Tyndareus for example.™ proving that this pose certainly was not peculiar to Narcissus.
Perhaps then the explanation is simply that this was a standard position for (certain) mythological
figures. But another solution comes to mind. Perhaps the iconographical motif of "prone youth

gazing into water” had alrcady different associations. magical ones. In the Demotic papyrus it 1S

* Philostr.. /mag. 1.23 and Callistr., Star. Descr. 5. The typical pose of Narcissus in statuary is 10 have his arms crossed
over his head. Overbeck ({no date]. p. 171, cited by Zanker [1966]. p. 163) has said that this gesture "is translated to the
standing figure from a sleeping position” ("aber sie ist auf die stehenden Figuren aus der lage im Schlafe iibertragen”).
* Rafn (1992), p. 709, col. 2.

* Viarre (1964). p. 95.

* Cf. Gell and Gandy (1880), plate of Leda and Tyndareus (no p. no).
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said:¥
you make ihe youth lie down on his stomach.

And again (as quoted before):*
you should make him [the medium] lie down on his belly.

The same prescription of the boy-medium lying down on the ground is also paralleled in two Greek
magical papyri.® One Greek lecanomancy of Serapis® cites the need of 2 bench. presumably to
have the boy lie prone.” One Greek papyrus. it is true. states that the bowl used in lecanomancy
was 1o be placed on the medium’s knees.' but I would argue that the prone position was sufficiently
well associated with hydromancy (in which a bowl need not be used. as we shall see) as well as
lvchnomancy so as to be associated directly with divination when found in combination (in a literary
or iconographical source) with the aspects of the youth gazing into water. This parallel berween
Ovidian description and divinatory prescription. when secn in combination with all the other
parallels which I shall adduce. may well indicate that great caution must be used when trying to find
the Narcissus' originating context through the iconographical cvidence rather than through the

earlier. and ostensibly more faithful. literary evidence.

“ PDM xiv 413 = LL XIV 19.

* PDM xiv 69 = LL [ 12; the Dematic literally reads "on the face of (?) his belly” which is a "curious expression” according
to Griffith and Thompson (1921 [1974]), p. 34, n.on 1. 12.

™ PGM IV 174 and PGM VII 348.

 PGM V 1-53.

= This is assumed, for example, by Hull (1974), p. 21, and Luck (1985). p. 255. The bench would prevent the medium from
becoming impure by being soiled by the dirt on the ground (see Maspero [1923]. p. 115). Cunen ([1960]. pp. 67-69)
examines other possibilities (with references) for the identity of the B&8pov here. that it is a seat (and not a bench) for the
medium. a support for the bowl, the throne for the god (perhaps not even really material). or a small altar.

w PGM IV 229-230 and 3251-3252; but at PGM IV 3218 the bowl is to be on the floor, a prescription which is consistent
with a prone medium.
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6. IMMOBILITY

Ovid at one point says® that Narcissus is immobile (immotus) and stuck (haeret) 10 the
ground. and also likens him to a statue (though he is not always still). Proclus. in his commentary
on Plato's Republic. recounts a very strange (and certainly apocryphal) story told by Clearchus about
his teacher Aristotle performing an experiment on a boy. in which his soul was driven out and
returned to his immobile body:™ Hopfner has paralicled this tale to the use of the boy-medium in
magical rites.’® Though there is no ancient account of hydromancy that explicitly speaks of the
immobility of the medium. the escape of the soul from the body that resulted in the immobility of
the body (but not its death) was supposedly a common means to gain knowledge from a
preternatural source. Thus there was a story that a certain Hermotimus of Clazomenae would fall
into trances in which his body was totally still and he allowed his soul to leave his body: once.
although he had warned his wife that nobody should touch his naked. corpse-like body. his enemies
burned it while he was in one of his trances. leaving his soul with no place to return.” Other such
stories involving immobility as a consequence of soul-loss allowed for the purposes of revealing

arcane information can be associated with Pythagoras. and perhaps even Socrates. among others.'

Obviously Narcissus' immobility could simply be interpreted as resulting from his total
concentration and fascination with the image of himself in the water. Yet. as we have seen.
Apuleius spoke of the beautiful boy-medium transcending the corporeal. presumably in a

hydromantic rite, with his soul "restored to its own divinatory powers".'" and following the common

@ Ov., Mer. 3.418-419.

m Clearch.. de Somn. ap. Procl.. Comm. ad Pl. Remp. vol. 2.p. 122,1. 1710 p. 124, 1. 27.

'% Hopfner, (1926) pp. 67.n.2.and 71.

= Bol. Mend.. Mir. (7) ap. Apollon., Mir. 3 Plut., de Gen. Socr. 592-593: Plin.. Hist. Nat. 7.174, Orig., Contr. Cels. 3.32;
Tert.. de Anim. 44; and Luc.. Musc. Enc. 7.

w Cf, Nelson (1996). pp. 21-26 (esp. p. 24 on Pythagoras). See Clark (1968). pp. 63-75 (esp. pp. 66-67), not known 10
me when | wrote my article.

"% Apul.. Apol. 43.4: animus expergitus cito ad divinationem suam redigatur.
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conception in antiquity this would have had the effect of leaving the boy's body totally still.

7. INVIOLATE LOCATION

Ovid explains that the grove where Narcissus gazes into the water was never trodden by
shepherds. she-goats. or any other cattle.'™ Viarre has noted that Ovid uses this inviolate grove ropos
often in the Metamorphoses.'® and rightly shows that the sacred grove of Narcissus is portrayed
negatively as forbidden and untrodden to emphasize its purity. which is like that of the boy.™
Similarly. Rudd noted: "Like Narcissus himself. the place is isolated and without warmth”."* But
the place is also isolated as would be the location picked for a private magical rite. such as the
secretus locus mentioned in Apuleius.”®  Also the purity and cleanliness of the location (as is
stressed in Ovid since it is a place devoid not only of those animals but also necessarily of their

iid

ubiquitous droppings) can be found for a lecanomancy in the Demotic papyrus:

you go to a clean place: you bring a copper vessel.

Again. in a Byzantine text. lecanomancy is to be performed €ig <m0V keBapov ("in a clean/pure
place").”* Dodds has indecd noted that the requirement of a 76705 keBapdc was a very common

one in ancient magical practice and he cites a number of other prescriptions for it."

= Ov.. Mer. 3.408-409: [fons] quem neque pastores neque pastae monie capellae / contigerant aliudve pecus.

" \iarre (1964). p. 172 (with references). Glenn links this to the sacred groves of Mars' serpent and that of Diana ({1986].
p. 36). as well as from the myth of Glaucus and the pool of Salmacis ([1986]. pp. 178-179). Wilkinson ([1 962]. pp. 80-81)
also shows other parallel idyllic descriptions of scenery in Ovid's Meraniorphoses.

* Viarre (1964). pp. 94-95 and 193.

v Rudd (1986). p. 45.

w Apul., Apol 42.3.

w PDM xiv 844 = LL XXVIII 4.

« Cod. Bonon. 3632.pn.496.1.2.

= Dodds (1951). p. 290 and n. 57 on p. 304. citing PGM 11 147. TV 28. 1927 Thessal. 26 and Olympiod.. Comm. ad Pl.
Alc. Maior 20 (but not the two sources that | quote).
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8. GAZING INTO WATER

Not only is the visual aspect of Ovid's version often emphasized by scholars.'” especially as
the counterpart to the auditory aspect of Echo’s story (as has been seen). the important role that water
plays in the myth has been admitted as well."* This combined motif of water-gazing. already found
in Conon."™ and. as noted carlier. a fundamental one of the myth. is of course the clearest parallel
with divinatory prescriptions.™ Strangely though. not all depictions of Narcissus at Pompeti portray
him as looking at his image though he is shown by the pool in which he is reflected. One such case.
which I have reproduced as the frontispiece. is noted by Rafn.*' but in another I think she
mistakenly says that Narcissus is looking at himself since this is not at all clear.’™ Highly
interestingly though. some depictions of Narcissus actually bave him looking into a bowl.” which

124

parallels the most clearly attested form of hydromancy. lecanomancy.

w Hadot ([1976]. p. 89, citing Frankel [1956]. p. 213, n. 30) shows that the motif of sight can be found in the Narcissus myth
and a number of others in Book 3 of Ovid's Metamorphoses. Ovid uses many terms relating 1o sight in the Narcissus myth,
for example. Ov.. Mer. 416 (visae), 420 (spectat ... lumina), 428 (visum). 430 (vider). 331 (oculos). 434 (cernis), 439
(speciar ... lumine), 430 (oculos), 446 (video), 492 (visa). 494 (vidir). 499 (speciantis). 505 (spectahan).

“ Hadot (1976). p. 98. and Viarre (1964). p. 343.
w Con.. Narr. 24 ap. Phot.. Bihl.134b35-37.

= Cf. PGM IV 229. PDM xiv 8. 19, 39-40 = LL 1 8. 19-20 and II 11-12 (the boy "whose face is bent {down] over this vessel
[or 0il]"). and PDM xiv 71 = LL III 14 (“he gazing downwards looking into the oil").

2! Rafn (1992). pt. 1. p. 704. col. 1 (no. 3 = Pompeii [1.2.2-5 [b] [Domus M. Lorei Tiburtini]): “Face retlected in the
waler. but he gazes upward”.

= Raff1 (1992). pt. 1. p. 704, col. | (no. 1 = Pompeii V.4.11 {i] [Domus Lucretii Frontonis]): Elsner ([1996]. p. 247) seems
10 make the same misiake. This wall painting is the most commonly reproduced one depicung Narcissus (see. for example,
Zimmerman [1994]. p. xv. fig. 1. and Elsner in Kampen [1996]. p. 248, fig. 103. it appears in full colour on the front of D'Or
and Pirone [no date]).

= Rafn (1992). pt. 1. p. 706. col. 1 (no. 32 = Naples Mus. Naz. 9382 (from Pompeii]) and p. 707. col. 2 (no. 46 = Pompeii
V1.9.6-7 [49] [Casa dei Dioscuri]); cf. p. 707, col. 2 (no. 47 = Naples Mus. Naz. 9388 [from Pompeii]). in which Echo
pours the water from a hydria into a pool as Eros pours it into the bowl in the last example.

v Bouché-Leclerq ([1892]. p. 300 on fig. 2478 {on p. 301] and p. 309 on fig. 2481) cites iwo examples of wall-paintings
which he believes involve lecanomancy; the first, from the house of Livia on the Palatine, shows one woman sianding before
a seated woman who is holding a wand, while the second, from Pompeii, shows Cassandra holding twigs with vessels nearby.
De Waele ([1927]. pp. 153 and 161-162) rightly doubted that the first instance represented water divination (as did also
Mudic Cooke [1913]. p. 168. showing that it may well simply show “an ordinary domestic sacrifice”) but believed that the
second certainly did since he assumed that a wand or rod was used (though he did not know how) in this type of magic. But
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0. USE OF SPRINGWATER

Ovid explains that Narcissus gazes into water where'®

fons erat inlimis. nitidis argenteus undis
there was an unmuddied spring. silvery in its glittering surface

This is an important line for my argument.™ and [ will return to ita few times in what follows. The
first point to make from it is the fact that the water gazed at by Narcissus is said to be from a
spring.” Already in Conon this detail is to be found.™ and much later Ausonius spoke of a "sacred

"ose

spring” as the cause of Narcissus' death.'” and Nonnus simply cailed it the “spring of death”.

Hydromantic rituals also used springwater specifically for divination with the use of the
dead. This is detailed for lecanomancy in the fourth century A.D. Great Magical Papyrus from
Pans:™

Bare DOwp | - £&v piv zobg émovpavioug Beobe KARLD. {fiviov. | éav OF <oLg
¢miyeiovc. Oardooiov. £&v 88 “Ootptv 1} OV | Tapaniv. ToTdpiov. Eav O¢

there is absolutely no evidence for the use of such a wand or rod nor could the need for its use be inferred from what we know
about the manner in which water divination was performed in antiquity. Furthermore. neither of these two cases shows any
of the elements readily 10 be associaled with hydromancy (such as a vouthful medium or even the gazing into the vessel)
though a painting in the Villa of the Mysleries in Pompeii. which will be fully discussed below at the end of Chapter V. does.
= Ov., Mer. 3.407.

» Schickel also emphasizes the importance of this line. placing it at the front of his anticle ([1962]. p. 486).

" This detail is also repeated at Ov., Mer. 3.414.

= Con.. Narr. 24 ap. Phot.. Bibl.134b36-37: éni kprivng ... Twt bda~L.

» Auson.. Techn. 10.2: flore alio reus est Narcissi morte sacer fons.

> Nonn.. Dion. 11.322: ¢ovin napi nnyH: it is also a spring at Anon.. Mvth. Var. 1.1 82.15 and 2.207.19 among other
sources.

» PGM IV 224-227; this passage is actually cited by Eitrem in his study of Narcissus ([1935], col. 1728, 11. 48-68) 1o show

the possible magical properties of water. Rainwater is also mentioned in Cod. Bonon. 3632. p. 496.1. | (0dwp &ufprov)
and riverwater is also 10 be found in PGM IV 3215-3216.
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véKuag. TNyaiov ...

Pour water: rainwater if you are calling upon heavenly gods. scawater if gods of the
carth. riverwater if Osiris or Sarapis. springwater if the dead.

This prescription obviously assumes the existence of sympathetic links between certain types of

water and certain divinities or the dead.™

Other. strictly non-magical accounts. are less precise in the reasons for the type of water to
be used for different types of water divination. but still make springwater an important ingredient
for divination. Pausanias. in the second century A.D.. gave three examples of divinatory springs

in Greece. The first comes in his section on Laconia:

071 8¢ émi Tervépwt kol TNyt ... ipéTepov 3¢ zoig évidoloty ¢ <0 DOWP
zobc Atpfvec. daot. xai tég vads OedoaaBor napetye.

There is also a spring on [the hill of] Taenarum ... They say that it used to show
harbours and ships to those gazing into the water.™

It would seem that rather than divination about the future. the springwater here provides a direct
window on far away maritime places. providing the gazer with the power of clairvoyance. The next

two references to divinatory springwater in Pausanias comes in his section on Achaia:™

=pd 38 <00 iepod Thg Afjunzpde £07L TNYTY: ... HAVIELOV o¢ évzaiBd eoTiv
drevdéc. oL piv 7L mavil Y€ TPAYHOTL. GAAE ERL TOV KOUVOVIWV. ... oUTWL
uEv Tt 0OaTt £¢ 1000070 péteotiv aAnbeiac. Kvavewv 8¢ OV ©pog Avkiot
minoilaizate xpnotnplov ‘Andilwvég éott Oupléws: napéyetal 68 DOwpP
-d =poc taic Kuavéaic [eig 8] €vidévia Tivé €¢ Tfjv TNYNV ouolwg wavTa
oméoa Bérer OeaoaaBar.

In front of the sanctuary of Demeter [in Patras] is a spring. ... Here there is an
infallible means of divination. not conceming everything. but only the sick. ... To

2 Halliday is therefore absolutely mistaken when he comments on this passage ({1 967]. pp. 158-159): "the power of the
water has entirely departed ... the water has become a housing place for the god who answers your questions.”

1T Paus., 3.25.8.
™ Paus., 7.21.12-13.
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this extent the truth is contained in this water. but near Cyaneae by Lycia. where
there is an oracle of Apollo Thyrxcus. the water reveals to him who gazes into the
spring everything that he wants to sce.

Herbillon thought that the oracle in Patras may well have originally had necromantic traits. or at

least could originally have been useful not only with regards to the sick.™

In Pscudo-Callisthenes' Alexander Romance there is a relevant passage oD the lecanomancy
of the fourth century B.C. King Nectanebus I1. the last native ruler of Egypt. In one text it speaks

of him™
.. lex@vnv mATpNS DdTOC Ay YWV ...

... taking a bowl full of water ...

In the earliest manuscript. from the eleventh century A.D..itis said that'™”

.. £2.6uPave YRAKAY AEKGVNV Kal YEULOAS avtiv bdazoc oufpiov ...
_ he took a bronze bowl and having filled it with rainwater ...

In another recension it is said that'*

.. #Bairev Ddwp mTNyaiov €ig THY AEKAVTV ...
... he put springwater into a bowl ...

That the water is from a spring is also specified in an Armenian™™ as well as a Latin'® version of

Pscudo-Callisthenes. and may well then have been the original.

5 Herbillon (1929), p. 34 (citing also Bouché-Leclerg [1879], vol. 2.p. 255).
» pg -Callisth.. Vir. Alex. 1.2E.p. 2,1. 4.

- Ps.-Callisth.. Vir. 4/ex. 1.1.3A in Cod. Paris. 1711, vol. L.p. 1.1 12.

* Ps.-Callisth.. Vir. Alex. 1.1B in Cod. Paris. 1685.p. 2, 11. 5-6.

= Ps.-Callisth.. Vir. Alex. 1.1 in Venice ms. 424: "he poured springwater into his basin” (trans. in Wolohojian {1969]. p.
23).

= Jul. Valer., Fir. Alex. 1.1.
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All these versions go on to describe Nectanebus modeling ships and men out of wax. placing
them on the water in the bowl and then the actions of these effecting battle in real life so that the
king could win against his actual Persian encmies.”*' Thus though the account is mcant to be of a
lecanomancy. as stated in the texts. there is no element of divination involved in the central magical
rite; only afterwards is it said that Nectanebus saw in the water Egyptian gods controlling the
Persian ships. showing that they had taken the Persian side against him. Perry suggested that
originally the gods would have declared to him their alliance with the Persians in a dream. as found
in the second century B.C. papyrus of the Dream of Nectanebus. and that Pseudo-Callisthenes added
the rite of lecanomancy."* He may have done so not simply because he confused two different types
of magical rites. one divinatory and one homeopathic.'® which both involved bowls. but also maybe
because he had a certain motive in having lecanomancy practised in Egypt right before the Persian
conquest when in general it was thought to have been originally a Persian practice that was imported
by themn into Egypt (as will be seen). In any case a similar confusion of two magical rituals can be
found in the account of Thessalus' for though it purports to be of lecanomancy. the result
described. that the god will be seen "alone with the alone”. echoes Neoplatonic and theurgic ascent
toward and direct union with the One, and not the indirect viewing of an image through the medium

of water.'*

Lastly. Varro claimed that Numa because he "had carried forth water ... with which he had

performed hydromancy” (aquam egesserit ... unde hvdromantian facerer) his wife was said in

' See the discussion in Budge (1971 [1901]), pp. 91-93.

« Perry (1966). pp. 331-332. He further claims (pp. 330-331) that the rite with the wax models is purely Greek. though
Ritner ([1993]. p. 219. n. 1020) on the other hand says that the "Egyptian element in this tale is striking”. and shows
Egvplian parallels of the manipulation of model ships and wax figures. Davis ([1955]. p. 134) anempis. unconvincingly,
1o show that this rite is strongly paralleled in modern African practices.

« De Waele ([1927]. p. 161) calls the magical principle operative here that of ficta pro veris.

w Thessal.. 23-24.

' J. Smith (1993). pp. 179-181. Dodds has wrongly assumed ([1973]. pp. 189 and 191) that lecanomancy is involved
throughout this account.
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legendary accounts to have been the nymph Egeria:' clearly we are meant to imagine him taking
this water from the spring in the grove where he was rumoured to meet with Egeria at pight."" and
to place it somewhere clse in a bowl for divination. Very interestingly then Varro analysed a myth
in the same way (except for his questionable ctymological linking) and with the same result as [ am

doing with the Narcissus myth.

Furthermore, Varro's account clearly replaces Numa's gathering of knowledge from Egeria
with a necromantic type of hydromancy.® Smith proposed that Varro in uniting lecanomancy (as
he seems 1o believe is implied. as I do) and necromancy may have been confusing them.™ thus
paralleling the confusions between lecanomacy and homeopathy or unio mystica described above.
There is indeed no doubt that the Homeric véxuia caused much confusion in the derivative literary

accounts of necromancy in antiquity.'® and perhaps Varro too (if the prescription is to be auributed

w Varro ap. August.. de Civ. Dei 7.35.22-23; Varro alse mentions Egeria (and Numa. though not by name) when quoting
Ennius at de Ling. Lar. 7.42. On the other hand. while Plutarch (Numa 4.1-2, cf. 8.6) rationalized the story of Numa's
marriage to Egeria by saving that he passed his days alone in divine groves. Livy (1.19.6) believed that Numa had made up
the whole story so that people ook seriously his religious reforms.

« Livy. 1.19.5-6 and 1.21.3: and Lactant. /nsz. 1.22.1: Mantial (6.47) speaks of Numa's wife specifically as a spring nymph.
There were two different traditions of the location of the grove in which Numa learned from Egeria. In the first. it wasin
a valley outside of Rome near the Porta Capena on the Via Appia where a spring flowed which was sacred to the Camenae
water-nvmphs, who were later identified with the Muses (Livy. 1.21.3: Juv.. 3.1 1-20: and Plut., Numa 13: cf.Frazer [1973].
vol. 3.p. §7). In the second. it was the Arician wood sacred to Diana next to Lake Nemi (Verg., den. 7.761-764 and 774-
777; and Str.. 5.3.12). the locale made famous by Frazer in his The Golden Bough (cf. Frazer [1973]. vol. 3. pp. 69-70).
Ovid actually knew both of these traditions and atiempied to reconcile them. In the Meramorphoses (1 5.482-351) he says
that Egeria left the Roman grove after the death of Numa and went to the Arician grove, where she was turned into the spring
which feeds lake Nemi: her dual homes are also mentioned in Fast. 3.261-262 and 275-276 (and cf. 3.151-154 and 4.669-
672).

'* Varro ap. August.. de Civ. Dei 7.35.1-10 and ap. Isid., Ervm. §.9.11-14. Surely Varro was lead 10 think that necromantic
hydromancy was behind the fabula (as Augustine [de Civ. Dei 7.35.26] called it) since Numa was said to visit the grove,
where a spring was located, at night.

« J. Smith (1993). p. 180. n. 38, srangely citing Apul., 4pol. 42 along with August.. de Civ. Dei 7.35. Halliday oo ([1967],
p. 157) wrongly speaks of the "confusion” between necromancy and hydromancy.

i For example, for Vergil (4en. 6), Pausanias (10.28. cf. 1.17.5), and Lucian (Menipp.) the Homeric véxuia (Hom.. /1.
10.517-537 and 11.23-50) is seen as a catabasis (a descent 10 the underworld), as it has been interpreted by some modern
scholars as well (see. for example. Rohde [1966 (1894)]. vol. 1, pp. 32-33): in Heliodorus (Aeri. 6.14-15) some of the
elements are borrowed for an anastasis (a bodily resurrection): and in lohannes Tzetzes (Exeg. in Hom. II. 110.5 and ad
Lvcophr. 813) it is actually considered to be a lecanomantic rite. It is in fact a psychagogic rite as defined by Phrynicus
Arabicus who said (Lex. vol. 1, p. 73, IL. 11-12) that a yuxaywyds to the ancients was that person who brought forth
through magical rites the souls of the dead. That this is what was meant in Homer has been recognized. among others, by
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to him and not to some later Christian polemical view) succumbed to error in speaking of the use
of blood in hydromancy on the model of Homer.* But Smith ignored the evidence of the magical
papyn and other sources. which prove a link between lecanomancy and necromancy provided by
the ritualized use of springwater.’* Surely this link developed because springwater was thought 1o
have sympathetic links to the dead. especially since springs in antiquity were often seen as passages
to the underworid through which souls of the deceased could appear.”™ [ would argue then that
Varro's account is mostly belicvable and that in conjunction with the other evidence it shows that
the springwater detail in the Ovidian version of the Narcissus myth parallels actual

necromantic’hydromantic rites.

Bernard ([1991]. p. 273): "dans I'Odvssée la cérémonie de nécromancie vise a faire sortir de la terre le mort que l'on
invoque.” Eitrem ({1928). pp. 4-5) showed that the usual catabasis was replaced by Homer with the hero visiting a di<tant
land which is in a way the land of the dead even if paradoxically the dead are also raised there from below. and that the
BGBpos ("pit) is not the place through which the dead are raised but around which they gather to drink. Burkert ([1985],
p. 60) has shown that in Homer a blood sacrifice in 2 B68pog to honour the dead has "become a conjuring up of the dead
man.” Plutarch (Moral. 16f) actually thought that it was a myth fit only for 2 woman's ear.

= Varro ap. August.. de Civ. Dei 7.35.1-10 and ap. Isid.. Envm. 8.9.11-12. Isidore says that in necromancy, "bload is applied
to the corpse of those being consulted since it is said that demons love blood. And therefore as often as there is necromancy
the gore of the dead is mixed with water so that more easily they [demons] are called forth with gore [of the dead] rather than
from blood [of the living]. They are called hydromancers from [the Greek word for) water.” (ad quos sciscitandos cadaveri
sanguis adicitur. Nam amare duemones sanguinem dicitur. Idevque quotiens necromantia fil. cruor aqua miscitur. uf
cruore sanguinis facilius provocentur. Hvdromaniii ab aqua dicti.) Since Augustine also cites Varro on the use of biood
in hydromancy. Flint is surcly wrong that for the use of blood in necromancy Isidore "is calling upon direct observation”
(something he almost never does) even if she may be right that he often mentions blood in his discussion of ingredients used
in magic ([1991]. pp. 32-33). Asin Isidore. Lucan, surely also adapting Homer. speaks of the need for hot blood to be
poured into a corpse that is 10 be revived (de Bel. Civ. 6.667-669. cf. 6.582-583). Thus though blood was indeed said 10
be used in necromancy. especially in the Homeric véxuia (cf. Hopfner [1935]. col. 2223) it was never placed in water for
hvdromancy in the non-literary magical texis. only plants and stones (though sometimes hematite or blood-stone. thus
providing the confusion?). presumably since it would contradict the usual prescriptions for clear and pure water. The closest
we come is the use of blood of 2 hoopoe to stain an amulet that the boy-medium should wear when performing hydromancy
(PDM xiv 90-92 = LL I 33-35): also biood of a Nile goose. of a hoopoe. and of a nightjar are all called for in another
lecanomancy. but without explaining their use, though it is presumably for protection (PDM xiv 814 = LL XXV1I 10).

** Necromancy and hydromancy are linked at PGM IV 227 and 230; PDM xiv 262-263 = LL IX 25-26. Cyran. 1.13: Cod.
Athen. Hist. and Ethn. Soc. 115, fol. 23. p. 403. 1. 4: and other sources which will be discussed below. Delarte ([1932].
pp. 23 and 28). Ninck ([1921 (1960)]. p. 54). Dodds ([1973]. pp. 190-191.n. 5). and Greenfield ([1995]. pp. 147-148,
n. 100 [following Ninck (1921 [1960]). pp. 70-80]) have all rightly recognized the importance of this connection.

 On the general chthonic nature of water in the thought of antiquity see Ninck (1921 [1960]). pp. 1-46. Ninck notes (p.
51. n. 4) that the reason for the use of springwater for the invocation of the dead needs no explanation ("ist ohne weileres
verstandlich”); see Abt's similar statement ([1908], p. 246, n. 9: "Queliwassers ist verstandlich™). Halliday also has a
chapter ([1967]. pp. 116-144) on springs and prophecy and cites ([1967]. p. 120, n. 3) a spring at Argos which was thought
10 be an entranceway 10 the netherworld (Hesych.. Lex. s.v. éAetiBepov Gowp).
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10. WATER REVEALS SHADOWY DOUBLE

There is a further connection with the dead (apart. that is. from Narcissus’ eventual stay in

the underworld) in Ovid's account of Narcissus. In a first person narrator's interjection Ovid says:'*

quam cernis. imaginis umbra est
what you see is the shade of a reflection

As Vinge has shown, this expression is strange but certainly not meant to be a simple tautology.**
She notes t00. as other commentators have also.'* that umbra could mean not only shadow but also
the disembodied dead. and that this word could be used as a sort of foreshadowing of Narcissus'
upcoming death when “he gazed into Stygian water” (in Srvgia spectabat aqua).”” She does not note
though that Nonnus. probably following Ovid. made this association explicitly. saying that

Narcissus'®
xG=Beve. manzaivov okloeldée dpdouata popdne:
dicd gazing at the shadowy phantom of his shape

Niinck believed that the essential meaning of the Narcissus myth could be found in the notion of the

doppelgdnger. the person’s shadowy. underworldly double. which can gain a sort of life of its own.*™

i Ov.. Mer. 3.434: see also simulacra fugacia ("fleeting image") at 3.432.

* \'inge (1967). p. 13. who tries to explain it as meaning either that he sees his own attraction to his reflection in his
reflection or else that his eves see both the reflection and how it is retlected.

** Vinge (1967).p. 12 (quoting Schickel [1962]. p. 488) and p. 17: cf. Delarte (1932). p. 150. and Knoespel (1985). pp.
10 and 120. n. 36. Ovid uses the lerm wumbra 10 mean the disembodied dead at Mer. 13.449 and Fast. 2.541 among other
places.

= Ov.. Mer. 3.505: Knoespel ([1985]. p. 18) notes that Narcissus in Ovid becomes an umbra afier having looked at his

umhra.

= Nonn.. Dion. 48.586.
1 Ninck (1921 [1960]). p. 5&: Eitrem ([1935]. col. 1728, 11. 38-43) alludes briefly to the notion of the doppelganger.
Ninck also cited ([1921 (1960]. p. 58. n. 3) the interesting story of Daedalus making a living statue of Heracles which

the real Heracles fought (Ps.-Apollod.. Bibl. 2.6.3). Lucian makes fun of the notion of the doppelganger by wondering
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But though Ninck mentioned this in a chapter on water-divination. he did not realize the full

implications of his theory.

In a hydromantic prescription from a Greek magical papyrus from the third or fourth century

A.D. there is the following important passage:'®

Mavzeiov ¢l modde. katakiiveg €xl 70 €6adog |
réye. kal paviioetal aUT® To1dlov HEAGVYPOLV.

Divination by means of a boy:
After you have laid [the medium] on the ground. speak. and a dark-coloured boy will

appear to him.
Presumably the dark-coloured boy spoken of is the medium's underworld counterpart. black. as
spirits of the dead were usually portrayed.”* thus again linking hydromancy and necromancy. In fact

162

Propertius. in a passage ennumerating different forms of divination. wrote:

... umbrave quae magicis mortua prodit aquis.
... or the shade of the dead which appears through magical water.

Commentators have tended to see this as a reference to hydromancy involving the dead.”” as seems
logical. though Tupet has hesitated to assert this for certain. noting among other things that this
would be the only reference to hydromancy in Latin poetry. She suggests instead that it could be

a reference to the common rite of purification with the use of water before magical practices in

which Heracles is real: his body at Oeta. his shade in the underworld. or his form as god in heaver (Dial. Mort. 11).

= PGM VII 348-349.

= For example Luc.. Philops. 31-32: for a full account of the colour of ghosts in antiquity. see Winkler (1992). pp. 12-16.

'“ Propert., Eleg. 4.1.106.

« Cf. Butler and Barber (1933). p. 330 ("The reference is probably to hydromancy in which spirits appear in a bowl of water
over which incantations have been performed”); Camps (1965). p. 67 ("hydromancy. in which ghosts or other spirits
[conjured up by the operator] appear in a bowl of water and declare the future”); and Richardson (1977). p. 421 ("The
reference is o hydromancy, or necromancy, in which the spirits of the dead are summoned into a bowl of water"). It is indeed
strange that all of these commentators (who have certainly relied one on the other. it is true) have thought that lecanomancy
must be meant, without admitting the possibility that the water could be used for consultation at a spring (or the like) rather

than a bowl.
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which also the dead could be consulted about the future.' In any case both Pliny and Evax' use
the word umbra specifically in the context of a hydromancy that involves invoking the dead in

passages that I shall discuss below under the thirteenth paraliel (the resplendency of the water).

11. CALMNESS OF THE WATER

Narcissus in Ovid stares into a pool which exactly resembles a mirror. it is"

fons ... /... quem nulla volucris /
nec fera turbarat nec lapsus ab arbore ramus ...

a spring ... which neither bird nor beast nor branch
fallen from a tree had disturbed

Frinkel has thought that Ovid "advisedly excludes any stirring of life” thus allowing Narcissus "the

self-lover" to be "by and with himself alone". but that otherwise the setting is borrowed from

pastoral poetry.'

Again a hydromantic interpretation can explain this detail since this form of divination was

closely related to the magical practice of catoptromancy. that is divination with the use of a mirror.™

“ Tupet (1976). pp. 24-25.

'** Plin., Hist. Nat. 37.192 and Evax, de Lapid. 5.2.
™ Ov.. Mer. 3.407 and 409-410.

“ Frankel (1936).p. 213, n. 34,

' Delatte proved that catoprromancy was native Greek while hydromancy was foreign (cf. [1932]. pp. 133 and 147. and
passim). but as Dodds noted ({1973]. p. 186) though "distinct in origin” truly "the same sensory automatism underlies
both": this is especially noticeable in H. 4. Did. Julign. 7.10-11. in which boy-mediums perform catoptromancy. The
earliest extant reference to catoptromancy is in Arist.. Ach. 1128-1129 and 1141 (with schal.). other ancient Greek and
Byzantine sources for catoptromancy are discussed in detail by Delatte ([1932]. passim). Scholars 1end also 10 compare
ancient hydromancy to crystal-gazing (or crystallomancy). a practice only first clearly mentioned in Byzantine sources
(cf. Mudie Cooke [1913]. p. 168; Halliday [1967]. p. 150: Nilsson [1969]. p. 147: Dodds [1973], p. 186; Brier [1981],
p. 256: and Luck [1985], p. 254); indeed the ancients usually considered crystals simply frozen water (for example. Plin..
Hist. Nat. 36.162 and 37.23: Sen.. Quaest. Nat. 3.15.2-3 and 3.25.9-10: and Claudian.. Carm. Minor. 33). Dodds applies
the word "scrying” to all of these practices. but for my purposes this expression is 100 eeneral, since [ am dealing almost
exclusively with magical rites in which the medium’s reflection is clearly invalved.
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There is no obvious reference in magical texts to the need for calm water but it can be fairly
confidently assumed as a necessity for hydromancy in its parallelism to catoptromancy: famblichus
for example showed that phantasms (which he thought were not revealed by the gods) could appear
in either water or in mirrors." Also. the need for a smooth surface through which to divine may
well explain why lecanomancy is so much more prevalent in our sources than "pure” hydromancy:

it would be much easier to have calm water in a bow! than at an oudoor spring.
12. CLEANLINESS. CLARITY. AND PURITY OF THE WATER

When Ovid says that the spring into which Narcissus gazes is in/imis. ™ literally "unmuddied”.
he is applying to the water the closely related characteristics of cleanliness and clarity. Later. the
clarity of the water is also described in his expression liquidis lvmphis ("t0 the clear water").”* The

purity (and beauty) of the water in the Narcissus myth is also emphasized by Callistratus:™

KpTjvT maykaliog ek pudie keBapod Te kol dravyois DdaTog

a very beautiful spring of very pure and clear water

Again these details are to be found as part of the need for purity in hvdromantic rituals. In
the same passage in which Porphyry speaks of sex as spiritual defilement. he also compares this to

water mixed with earth. itself corrupted and impure.™

Pausanias recounts that:'™

'** lambl.. de Mvst. 2.10 (cited by Dodds [1973]). p. 187): hvdromancy is also mentioned at de Mysi. 3.14.
™ Ov., Mer. 3.407.

1 Ov.. Mer. 3.451.

= Callistr.. Star. Descr. 5.1.

> Porph., de Abst. 4.20.

" Paus.. 3.25.8.
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There is also a spring on [the hill of] Taenarum which is no longer now amazing ...
a woman stopped the water from revealing such [magical] things thereafter once she
washed polluted clothes in it.

Damascius of Damascus. the last head of the Academy in Athens. wrote the following about a holy
woman whom the Neoplatonic philosopher Isidorus had supposedly met:*™*

"Yodp yap expardvic éyyéaca motnpiw TVl TOV Lailvwy. Ewpa KaTé To0
0dazog elow T00 motnpiov & ddouasta TV ECOPEVWV TPOYUATWY ...

Having poured pure water in a glass drinking-vessel. she would see images of things

at the bottom of the water in the vessel ...

Julius Valerius also speaks of the use of water from a very limpid spring (ex fonre limpidissimo)
in the lecanomancy of Nectanebus II discussed above.™ The same prescription is found again in
actual magical texts. In a lecanomancy to Aphrodite using a drinking cup (and including the use

of olive oil) we are told to use’”
Uzt =olzauiw kaebapw

clean riverwater

It is unclear why riverwater would be used to summon the uranian Aphrodite. since this goes against
the prescription for rainwater as seen earlier in the same papyrus™ and quoted above. In any case

the Demotic papyrus states:'™

™ Damasc.. Vir. Isid. 191 ap. Phot.. Bihl. 347b8-10.
™~ Jul. Valer., Vit. Alex. 1.1.

= PGM IV 3251-3252.

~ PGM TV 224.227,

™~ PDM xiv 67-68 = LL 11 9-11.
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You should bring a new bowl and fill it with clcan oasis oil. You should put [it injto
the dish gradually without producing cloudiness so that it becomes cxcecdingly clear.

And further on we find:"™

You should bring a clean copper bcaker or a ncw vessel [made] of pottery: you
should put a lok-mcasure of water that has settled or of pure water into the beaker
together with a lok-measure of pure real oil. or oil alone without putting watcr into

it ...

13. RESPLENDENCY

The pool in Ovid. as scen already. is silvery (argenteus) becausc of its glittering (nitidus)
waters.™ This. like the stiliness of the water. can perhaps be linked to its likeness to a mirror. but
the idea of resplendency may have cven further si gnificance. As Hopfner and others have shown.™
light and darkness play a large role in the type of divination that relies on the hypnotizing of the

medium. such as hydromancy and lychnomancy. closely related practices in the Demotic papyrus.'™

For the light to have a strong cffect on the medium. his eyes were usually covered at the

beginning of the ritual: this was done cither with a black blindfold ™™ or simply the medium had his

1% pryyf xiv 284-288 =LL X 10-12.
" Ov., Mer. 3.407.

2 Hoptner (1926). p. 70. Halliday ([1967]. p. 162) and Luck ([1985]. p. 254) also speak of the use of bright or shiny
objects. and Dodds ([1951]. pp. 216-217 and 309.n. 113 [with references]) notes the use of ointments to induce visions.

' The Demotic papyrus contains a number of the latier. with the same prescriptions for the youth in being pure. remaining
prone. and staring (this ime into the flame rather than the retlective surface) until he has visions (see Maspero [1923] for
a detailed comparison. and Cunen [1960]. p. 63.nn. | and 2. who follows Maspero). There are even cases of the vase being
substituted for a lamp (see Cunen [1960]. p. 65. 0. 2) and there are references to “the vessel inguiry of the lamp™ (DM xiv
509 and 817 = LL XVII 20 and XXVII 13, cited by Cunen [1960]. p. 66 on p. 67 he speaks of “'usage simultané de la
lécanomancie et de la lychnomancic™. Cunen explains (p. 66) that indeed in Egypt bath lamps and bowls were oil
containers and the only difference berween the two was the presence of the wick. But surely it ix doubtful that both the flame
and the reflection in the water were used simuliancously to hypnotize the medium.

s pGM IV 175: in I, A. Did. Julign. 7.10 boys are blindfolded and incantations spoken over their heads for 2
catoptromantic rite. This type of blindfold has been indentificd with the black Isis band (Betz [1986]. p. 41.n.47.ct pp.
122. 1. 16. and 336) 1aken from the goddess” mourning clothes (Plut.. de Isid, e Osirid. 39; cf. PGM V11227 and 231, and
PGM VIII 67-68) which is elsewhere mentioned as a blindfold (PGM 1 39).
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cves closed and covered with the magician’s hand."™* Dodds has considered the blindfolding as a
means of preventing the boy from gazing at the water prematurely.’™ but it makes more sense to

venture that the sudden exposure to light afier having been blindfolded would have a greater effect

in providing the medium with visions."’

Once the medium’'s cyes were uncovered in the moment of revelation."™ the medium would
be faced with bright reflections off the water.™™ This scintillating effect would have been crcated
through a number of possible different mcans. For ceremonies outside. the full moon shining on the
water could provide enough resplendency. and this may explain why hydromancics were often
prescribed for the time of the full moon.'* But the casicst manner. one attested in the sources. would

be to have a lamp illuminate the surface of the water in a dark place.'®" To cnhance the brightness

' PPM xiv 289-290, cf. 71819, and 846.

' Dodds (1973).p. 187.n. 2.

%7 Nilsson notes ([1969]. p. 147): “srong light will do as well as darkness 10 deceive the eves. especially it they are
alternately opened and shut™ as in lychnomancy.

"= Dadds ([1973]. p. 187.n. 2) has shown against Delane ((1932]. pp. 140-141) that the eye-covering was only temporary.

"* The boy is 10ld 10 open his eyes and is asked if he sees I ght (which i made equivalent 1o seeing a being. ofien the god
Anubis) in the water: i he does not he is to shut his eyes again and an incantation is spoken over him. 1t he does, another.
different incantation is recited (see PDM xiv 29-50. 292, 419, 545-347. 634-635. 834-855=LL 1l 1-27. X 18-19. XIV 24-
25 XVII 24-26. XXI 79. XX VII 14-15). lamblichus (de Myst. 3.14) stated that water was a good medium for light for

VISIONS.

¢ PGALV 53: PDM xiv 295. 697. and 702; lambl.. de Mvse. 3.14: and Hippol.. Ref. Omn. Haer. 4.10. Ditferent umes are
given al PDM xiv 72 and PGM IV 163, 173. and 222.223. Prolemy (Terr. 181) sates that lecanomaney should be
pertormed when the moon is in Sagitarius or Pisces. while one Greek astrological codex (Cod. Paris. 2425, p. 210 1L 3-8)
cites that this would have been the time for necromancy and that the moon should rather be 1n Taurus. Capricorn. or Cancer
for lecanomancy. in PGM I 275 lecanomancy is 10 be pertorined when the moon is in Virgo (though this form of divination
i< not mentioned in the similar catalogue at PGM VI 284-299). The astrologer Manctho claimed (4.206-213) thal the time
for hydromancy and “lecanoscopy™ was when Mercury was shining on Virgo.

™ PGM V 3 (a lecanomancy with lamp. bowl, and [probably] bench) and PDM xiv 845 (in which a censer is also
mentioned. presumably for the smell produced. as will be seen), Butler and Owen noted ([1914]. p. 101) that if the boy
Thallus in Apuleius (4pol. 42.10) was 1o be used in hydromancy “the lamp may have been there in order 1o give a britliant
point of light to be gazed on in the water™; Abt thought that lychnomancy was probably involved here ([1908]. pp. 238-239)
though he did cite the two lecanomantic prescriptions in the papyri which mention lamps and noted their possible connection
with Apuleius lucerna (pp. 235 and 249, respectively).
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of the light on the water. oil could be used. or elsc a reflector or mirror.'” or perhaps simply the
polished bottom of the bowl."™ Morc often stoncs seem to have been used 1o cause morc
replendency in the water rather than oil* or a mirror.'*® Declatte claimed that such stonc usc was not

to be found in the magical papyri.'®” but in the Demotic papyrus wc find:'*"

.. vou should put a gs-ankh stone in the vessel with the otl ...

This stone was probably hematite.'” Pliny gives names of other stones used in hydromancy:**

w1 Cf PGM TV 3211 and 3251. Dodds ([1973]. p. 188) says “10 give increased lumninosity ™. while Ritner ([1993]. p. 64,
n. 28Y) is vaguer when he states that “filling the bowls with water or oil may have cnhanced their usc in scrying”.

*** mane.. 7.21.12 (a mirror hung over a divinatory spring). though Bouché-Leclerg ([1892]. p. 300 and n. 118) and Dodds
([1973]. p. 187. 0. 3) considered this to be an instance of catoptromancy. Delane ([1932]. pp. 135-136) thought that it was
hydromancy, noting (p. 137) that: “le miroir n'est qu'un double de I'cau. destin¢ a renforcer la vertu mantique de
I'hwdromancie™ (copied. it scems. by Flaceliere [1961]. p. 25: “*Le miroir semble n’érre I'a qu"un accessoire destine a réveler
la vertu mantique de I"eau.™. It seems more probable that resplendency here too was wanted. Lucian (Ver. Hist. 1.26)
seems 10 have spoofed this description of Pausanias™ (cf. Delate [1932]. p. 139. and Dodds [1973]. p. 187. 0. 3). saying
that on the moon there was a well with a mirror above it in which everything on carth could be seen.

™~ Ax suggested 10 me by Dr. Richard Burgess. Indeed a copper vessel is prescribed for lecanomancy at PDM xiv K44 =
LL XXVIII 4. On the materials used for the hydromantic bowl. see Maspero ¢ 1923). pp. 120-121.

154 Heliodorus (Aerh. 2.30) for one compared the lusier of gemstones to the brilliancy of olive oil.

dans la i¢canomancic ... ait ¢té destine & produire la retlexion

] ne semble done pas douteux yue Pemploi de ces pierres
d c¢blouissement et d"hallucination gue le

ou la réfraction des rayons lumineux. ou. si I'on veut. a causer les maimes etlets
miroir [dans la catoptromancice]” (Delatte [1932]. p. 133).

" Delatte (1932). p. 142

PP xiv 285 = LL X 12: this stone is also mentioned for another lecanomancy at PDM xiv 814 = LL XX VI 10.

v Betz (1986). p. 200, n. 65, based on Harmis (1961). pp. 233.234. There is much ancient testitony on this stone (ct.
Halleux and Schamp [1985]. pp. 319-320.n. 1. and Budge [1968 (1930)]. p. 314). Ascan be seen from its name. rendered
many times as “bloodstone™ in English. this mineral was connected with bload. because of its colour (Theophr.. de Lapid.
37. Orph. Lith. 660; and Orph. Lith. Kervgm. 22.1 [cited in Halleux and Schamp (1985).p. 319. n. 1]). Ainong numerous
ancient recipes with the use of the stone, it was said.ina sympathetic manner, 1o be able to cure hemorrhaging (see Halleux
and Schamp [1985]. p. 245.n. 3, for sources). In some (exts it was said to have originated trom the blood of Uranus (Orph.
Lith. 645-659) and to um ino blood when soaked in water (Orph. Lith. 661-662 and Orph. Lith. Kervgm. 22.2). A dubious
modern work on magical stones even gives a means of “serying” with the use of hematite and a red candle (Cunningham
[1993). pp. 100-101); modern hematite though is not blood-coloured but mirror-like.

%< plin.. Hist. Nat. 37.192. The Magi is added by Bidez and Cumont ([1938]. vol. 2.p. 287). who say that this inay indicate
Ostanes (vol. 2. p. 204, n. 1): they cite this passage (vol. 2. p. 204) as a fragnent of Zoroaster's.
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anancitide in hvdromantia dicunt [sc. Magi] evocari imagines deorum. synochiride
reneri umbras inferum evocaias ...

With anancitis (“compelling stone™).™" (the Magi) say. the apparitions of gods arc
summoned in hydromancy: with svrochiris (*holding stone™).”"” they say. shades of
the dead are held once they have been summoned ...

Isidore (surely following Pliny) also mentioned ananciris (“compelling stone™):™"

anancitide in hvdromantia daemonum imagines evocari dicunt
They say that apparitions of demons arc summoned in hydromancy with anancitis

In Evax?™ it is said that the odonrolvcius (“wolf s tooth stonc™) is uscful

per aquam divinare aut per sensus volentibus. positus subter fundum sciphi.

for those wishing to divinc cither through water or through innate powers once itis
placed at the bottom of a cup.

Concerning the diadochos (“successor™) stone. which is likened to beryl. Evax said: ™"

Urilissimus est divinationibus per aguam et adductionibus umbrarum ramquam non
alius lapis. Praererea effigies demonum omnium diligenter ostendir. Ad mortuum
ne adhibeas eum. Resistit enim defuncris.

It is very useful. more than any other stone. for divinations with the use of water and
for the summoning of the dead. Besides this. it reveals accurately the likeness of all

» [t would seem to be another name for the diamond (adamas) (cf. Plin.. Hist. Nat. 37.61. and Evax. de Lapid. 3.1-8 [with
Halleux and Schamp (1983). p. 238.n. 4]).

0 This name was said 1o have been given to galactite (“milky-white-stone™) by the Magi and the Egyptians (Evax. de Lapid.
34.h.

0 Igid.. Ervm. 16.15.22 (cited in Delatte [1932].p. 142.n. 2).

24 Evax. de Lapid. 18.2: ¥ choose 1o cite the author as Evax instcad of Damigeron (see the discussion on the author in
Halieux and Schamp [1Y85]. pp. 223-228).

% Evax. de Lapid. 5.2-5. 1 read ad mortuum as suggesied by Halleux and Schamp ([1985]. p. 240. n. 1) and not as Delate
has it ([1932]. p. 142). what exactly is incant by the sione’s resistance 10 the dead (while at the same time it is said 10 be used
for necromancy) must perhaps remain uncertain.
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demons. Do not usc it in front of a dcad person. for it resists those deceased.

Concerning the sapphire Evax said:™

Facit autem ad divinationem per aquam iniellegere sancta responsa. Divinantibus
quoque valde optimus est. Nam qui hahet cum perfectum in formam scarahei omnia
vera divinabitur et fidelia habebunur dicia eius ...

It also makes known the holy responses in water divination. And it is very good for
diviners for he who has it finished in the shape of a scarab will predict the whole truth
and his words will be taken as true ...

The “very beautiful and highly regarded smaragdus stone” was said to be uscful in hydromancy.™
as was the topaz.™™ the emerald®® the magnet'® and. perhaps most importantly (because of its
parallel with the narcissus). the hyancinth stone.>'' Other stones were simply said to have various

divinatory powers.™"*
14. UNTOUCHED BY THE SUN

There is a strange paradox in Ovid's account of the Narcissus grove. On the onc hand. as we

have scen. the water of the spring is bright (niridus).>"" yet. on the other hand. Ovid says just a few

2 Evax. de Lapid. 14.12-14: it should be idemtificd as our lapis lazuli according to Halleux and Schamnp (1985).p. 250,
n.l.

" Anon.. Lith. (no number).

™ Orph. Lith. Kervgm. 8.15. and Evax. de Lapid. 29.1.

2 Sacr. and Dion.. de Lapid. 26.3. and Evax. de Lapid. 6.1.

¢ Cod. Bonon. 3632. p. 496. 1. 2-3 (cited in Delatie [1932]. p. 143).
" Apon., Lith. (no number).

2 For example. heliomope (Evax. de Lapid. 2.8) and chelonite (Evax. de Lapid. 11.1-5): the erorvius stone was said to be
used in divination according to Bolus (ap. Plin.. /fist. Nat. 37.160) in his alphabetical catalogue of gems (cf. Halleux and

Schamp [1985]. p. xxv).
Y Ov., Mer. 3.407.
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lines later that not only is the grove unvisited by shepherds and their flocks.”"* the common motif of

the inviolate sacred grove (as has been scen). even the sun docs not shine there:™*?

gramen erai circa. quod proximus umor alebat.
silvague sole locum passura repescere nullo.

There was grass around, which the ncarby water nourished.
and a grove which permitted no sunlight to warm the spot.

The source then of the brilliancy of the water is difficult to understand: the murror analogy again
cannot alonc explain it. Ovid uscs the adjective niridus somc twenty-scven times in the
Metamorphoses. including this instance:' it is most often associated with the sun’s brightness™ " or
with metallic surfaces™"* and sometimes wet or sleck things.”® but never to water itself. It could be
said that a place sheltered from the sun was the natural habitat of the flower. as it is in Sophocles.™
More probably. Ovid wanted to both make the water bright as a mirror and also include the sunless

grove fopos. one common among Roman poets.™

But what can perhaps best explain the paradox berwecn bright and sunless water is the fact

B4 Ov.. Mer. 3.408-309.

Ov.. Mer. 3.411-412.

3* Cf. Deferrari. Barry. and McGuire (1939). pp. 1246-1247.

3T Ov.. Mer. 1.603. 2,112, 4.348, 14.33, 14.768, 15.30. 15,187, ¢t. 2.3: cf. 8.180 about fire.

3% Oy Mer. 10.475.12.129. and 13.294 (swords). and 6.720. 9.689. 10.666. and 675 (golden items).

31* For example, fish (Ov.. Mer. 1.74 and 8.1). cattle (2.694 and 9.47). the wet head of Galatea (13.838). oily wrestling
(6.241). olives (7.470). etc.; see also concerning steps (13.685), halls (11.764). and a wreath (14.720). Other paralicls are
cited by Bémer (1969). p. 552.

320 Soph.. Oed. Colon. 676 (cited by Frankel (1936]. p. 213. n. 34. and Bomer [196Y]. p. 552).

2 For example. Verg.. Aen. 6.237-238 (spelunca alta fuit ... tuta lacu nigro nemorunique tenehris). Sen.. Oed. 545-547
(mistis sub illa. lucis et Phoebi inscius. / restagnat umor frigore delerno rigens. : limosa pigrum circumit fonten palus).
Lucan. de Bel. Civ. 3.399-401 (Jucus erar longo numquant violatus ab aevo. | ohscurun cingens coneris aéra ramis ! ¢l
gelidas alte summolis solibus umbray) and 6.644-645 (urquer silva comis ci nullo vertice caclum | suspiciens Phoebo non
pervia taxus opacar). and Siav. Theh. 4.419-421 (silva capax aevi validaque incurva senecia. | aeternum intonsae frondis.

stat pervia nullis / solibus).
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that not only is resplendent water to be found in hydromantic prescriptions but the neced for the water

to be untouched by the sun is too. This again figurcs in the Demotic papyrus:™

You bring a copper cup: you engravc a figure of Anubis in it: you fill it with scttled

water guarded which the sun cannot find: you fill the top [of the water] with true oil.
Presumably. the need for water untouched by the sun would be to somehow attract the denizens of
the underworld. or in this case. Anubis. associated with the underworld. Winkler. giving no ancient
sources for his statement. has written that groves where the sun never shines arc the perfect places
at any time for ghosts to appear.”™ As with the water bcing from a spring. this prescription of
sunlessness is meant to operate in terms of magical ouundBera.™ Though the Greco-Egyptian
magical texts are silent about this. as they are consistently about any underlying theory to the magical

actions prescribed. this can be certain from other works which systematize the uses of all sorts of

natural magico-medical ingredients.™

15. PLANT INVOLVED

Bolus of Mendes. in Egypt. was the first to write about natural sympathies and antipathics

Z2PDM xiv 411 =LLXIV 17-18.

= Winkler (1992).p.39.n. 11,

24 Seholars tend 1o be cautious about using this term in relation 10 magical practices (cf. Faraone (1 992].p. 87.n. 12, and
Grar[1994). pp. 231-232), but it was undoubtedly meaningful to the ancients (sec the fragments in Gemoll [1884]. pp. 1-6

(non vidi). and the brief study by Weidlich [1894]. esp. pp. 13-16 [on Pscudo-Democritus]). In fact Plotinus explained
(Enn. 4.4.40) that magic actually worked in terms of sympathy and antipathy.

= Cr. Fowden (1986). p. 87.

71



(among animals. plants. and stoncs).™ and was very much read in the first century B.C.*” The only
work to have survived which can be traccd back entirely to his system of magical oupaBeie is the
Cvranides. which was attributed to Hermes Trismegistus. ™" Festugiére has studied the history of the
work. a compilation of a number of other. now lost works, and has shown that Lucian seems to have
mentioned it as the Kupavvn.=** The work is organized alphabetically in sections in cach of which
a plant. a fish. a bird. and a stone are mentioned that not only sharc a common first letter but also

have special sympathctic medico-magical associations. In the section on v in the first book of the

Cyranides the plant named is the vexto:™

T:oiyelov v’. vexla fozdvn. vavkpdaing ixBic. vijooa mTnvov. VEPETTTNG
+1080c¢.

Nexva Botdvn éo0<i 1) Aeyopévn Pidpoc. <avtng thg PoTavng €idn eioiv
énTd. Afyeton 62 mepl alTAg 0Tt T& @vafaivovia tov PUALWY LREP YRV
mAYxLv o  kalouoiv €v toi¢ AUxvoig &vii AUyxviou. €meldn &€ <oluzo
KaTéyovolv év Talc vexvouavieialg Talg did Aexdvng yevougvaig ol ta
toladza mpdTsovIec. 8i1& T00To Kol EKdiovy @ Totaltae pUAL vERDLILA.

The letter nu: the plant “of the dead™. the “master-of-the-sea™ fish. the “swimming”™
bird (the duck). the “retribution”™ stonc.

= Fragments arc in Diels and Kranz (1932). 68 B 300 (under Pseudo-Demacritus): Jacoby (1957). vol. 3. pt. 1. pp. 24-29.
§ 263: and Giannini (1966). pp. 377-379. Halleux ([1981]. vol. 1. pp. 62-6Y) has an excellent introductory discussion on
Bolus, citing imponant earlier works. See also the short entry by Wellmann (1897). [ assune, along with most scholars.
that the two entries in the Sudu for Béiog refer 1o the same person. and that works on botany. alchemy. and sympathy and
antipathy artributed to Democritus were written by him. Kingsley ([1995]. pp. 325-328) has shown that Bolus was just as
much a Pythagorean as a Democritean. and emphasizes especially (pp. 335-339) the imporiance of his work on plants as
a practical aspect of Pythagorean thought.

27 Festugiére (1950), vol. 1. pp. 197-200.
3R Cf. Festugiére (1950), vol. 1. pp. 196-200: Halleux and Schamp (1985). pp. xxv-xxviii; and Copenhaver (1992). p. xxxv.

™ Luc.. Trag. 171, showing that it probably is 1o be dated to the first century A.D. (Festugicre [1950]. vol. 1. pp. 201-216.
and cf. Halleux and Schamp [1985]. p. xxvii).

70 Cvran. 1.13: the first book is a fusion of two works. one by Cyranus and one by Harpocration of’ Alexandria (Cyran.
prol.). In a later section (5.13) the v plant is the vapOng though never the vdpxiooog.

72



The plant “of the dead™ is the one called flomus.™ There are seven types of this

plant. It is said of it that the shoots of its Icaves. which rcach a height of one cubit.

are burned in lamps instcad of wicks.™ and that since the lcaves possess such

qualitics. people use this (plant) in necromancies which arc performed through a bowl.

and also because of this they uscd to call such leaves “of the dcad™.
This testimony shows clcarly that plants were used in lccanomancies involving raising the dead for
information. Presurnably by putting the plant in the bowl it was thought to attract (or even compel)
the dead 10 make themscives scen through the liquid. Presumably it was also because of the cffects

of the plant’s smell when it was burned (on which sce below) that it was considered good for

necromancy.

Plant use in lecanomancy is also to be found in thc same Demotic papyrus mentioned
throughout this study. The “live-on-them™. the mustard. the “Great-of-Amoun™. and the “footprint-
of-Isis™ plants are all mentioned in a lecanomancy. but their exact use is not specified;™ perhaps it
was for burning. as will be seen. More detail is given in a lecanomancy involving oil (and possibly

water):”®

.. you should put a “hcart-of-the-good-housc™ plant in the bottom of the vessel ...

Griffith and Thompson commented that the “heart-of-the-good-house™ could be “symbolic™. and
should be understood as the name of a “resurrection plant™ (such as the Anasiarica hierochuntina).”

Surely “sympathetic™ rather than “symbolic™ is the mor juste. though certainly its resurrective aspect

! Theoplhrasius (Hisr. PL 9.12.3) compares the stem ol the ¢ Adpog with that of the poppy. which also grows about one
cubit high. The dAdyios is 1o be identified with verbascum (“mullein™) (Wacgeman [1987]. pp. 105-106 [with references])
which was said 10 be used also as a protective amulet (Ps.-Apul., Herh. 72 [cited by Waegeman (1987). p. 109.n. | ).
The b idpog was also said to be sympathetically linked to the planet Mercury (for example. in Cod. Paris. Gr. 2256, p. 159,
II. 1-18. and p. 164, 1. 16 cf. Plister [1938]. col. 1452, 1. 21-23 and col. 1453, 1. 23-25. and Delatie [1949]. p. 147,

™2 The long leaves of the verhascum were used for lamp wicks. giving the plant its name of Avyvitig (Diosc.. Mer. Med.
4.103. and Plin.. Hist. Nat. 25.121 [cited by Wacgeman (1987). p. 106 and n. 13 on p. 109]). Does this point to the plant’s
connection with lvchnomancy as well as lecanomancy?

' PDM xiv 814 = LL XXVII 10.

™ PDM xiv 286 = LL X 12-13.

2% Griftith and Thompson (1921 [1974]). p. 76: ct. Betz (1986). p. 212, n. 236.
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is the key as they observed. and the same may also apply to the vexve. since vékuia is the term used
for the (non-bodily) resurrection in Homer.™ Interestingly. in a Peripatetic botanical source it is said

that a dcad narcissus plant could at lcast scem to bloom during the summer.”’ thus trcating the

narcissus 100 as a “resurrcction plant™.

THE CHTHONIC NARCISSUS

Now the narcissus plant was thought to have many connections with the dead.** Artemidorus
notes™? that to dream of narcissus wreaths portends bad luck. even when in scason (though this is
usually considered good luck for most flowers) and especially to those who gain their livelihood
through the water and who have to sail:* this was presumably because of its chthonic associations.™'

Nonnus gives an example of a tombstonc on which the narcissus plant is depicted.” and Richardson

S CLLSE. p. 66, col. | (s.v. veéxua).

™ Pg.-Aristol. Prob. 20.21.925a19-25 (mentioned also are the pennyroyal and onions). The text actually reads =& Aeipra
(“lillies™. but it has been ranslated convincingly as “narcissi™ (for example. by Forsier [1949]. vol. 7. no p. no.. and Organ
[1966]. p. 109 [s.v. narcissus]) since the Peripatetic Theophrastus equated the vapxiooog with the retprov (Hist. Pl 6.6.9,
¢f. 6.8.3) as did also Sextius Niger (dde Marer. ap. Erouan.. Lex. s.v. Aetpiov). Athenaeus (Deipn. 15.681¢) mentions
Theophrasius™ identitication in book 6 but notes that later Theophirastus treats the vdpx1000g and Aerprov as distinet (cf.
Theophr.. Hist. P 7.13.4 [cf. 7.13.1-7]): the solution 1o this problen is to be found in Pliny who notes (Hist. Nar. 21.25
[cf. 21.64]) that the narcissus is a type of filium. Pollux (Onom. 6.107) apparently used Theophratus” association of'the
vapkiooog and A€ipLov to identify the Aelpia at Hymn. Hom. Cer. 427 with the vdpxiooog 10 be found in the next line.
Also in Ovid (Mer. 3.342) Narcissus is the son of the nvinph Liriope (i.e. Aeipi67n). a name which is cenainly denved from
Aetprov (cf. Bomer [1969]. p. 540): this detail was also copied from Ovid by Anon.. Myih. Var. 1.182.1-4 and 2.207.1-4.

* This is offen noted. for example. by Richardson (1974). p. 144. Hadot (1976). pp. 82-83 and 90: and Knoespel (1985).
3

™ Anem.. Oneir. 1.77.
** Hadot ([1976]. p. 83) believed that this water association predated and influenced the Narcissus myth. and not vice versa.

M A noted by Hadot ([1976]. p. 83. citing Wicseler [1856]. pp. 128-135; Murr [1890]. p. 249: and Eitrem [1935]. col.
1728, 11. 45-48).

3 Nonn.. Dion. 15.352-353.
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has noted that an actual onc has been found in Southern Italy.*** It was also used in both Greek®
2406

and Egyptian®* funcral wrcaths. and was depicted as part of the garland of Hades.” Nicander spcaks

0F47

-0zt ypuoavlic auépywv | Leipid te otianow émdBivovza kepdviwy

plucking now and then the gold-flower and narcissi®™ that perish upon the tombstoncs
of the decad

Lucian has the narcissus plant grow with other fragrant flowers on the Isie of the Blest. the home for

240

the dead herocs where it was always spring.

The associations of the narcissus flower with dcath. as well as with religious ritual. had been
most clearly depicted in the story of the rape and death of Persephone. In the Pseudo-Homenc Hymn
10 Demeter. right as Persephone picks the one-hundred-headed narcissus which was placed as a lure
for her. Hades comes out from the underworld to grab her and bring her down."* Interestingly. Ovid
forgoes a chance to mention the narcissus when he gives his catalogue of plants picked by Persephone

before her rape.™ Much later though the poet Claudian logically combined the stories of Persephone

¥ Rjchardson (1974). p. 144, The narcissus is aiso mentioned on somne funeral epitaphs. as has been shown at the end of”
Chapter L.

* Knoespel (1983). pp. 3and 119.n. 18,
* Whiteside (1991). p. 108 (no source is cited).

#* Richardson (1974). p. 144. On the narcissus as having been used in wreaths. see Cratin.. Malih. ap. Athen., Deipn.
15.681b and 6K85be: Theophr.. /fist. PL 6.6.11 (quoted by Athen.. Deipn. 15.680¢) and 6.8.1. 3:and Plin., Hisr. Nar. 18.244,

7 Nicand.. Georg. 74.69-70.

* Gow and Scholfield ([1953]. pp. 212-213) interpret Aetpid as “narcissi” because Nicander was speaking of wild flowers
and the lily and narcissus were equated in botanical works (as seen above).

* Luc., Ver. Hist. 2.5, 12-13.¢f. 29.
3 Hvnm. Hom. Cer. 4. 8. and 428 (on the narcissus).
M Ov.. Fast. 4.420-454.
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and Narcissus.™

The motif of the young. beautiful. and virginal girl being abducted while picking flowers
(usually with her friends) in springtime was admitedly a common one.™" In somc versions of the story
of the abduction of Europa by Zcus (disguised as a bull) the narcissus flower is picked as well.™ but
the flower does not have such a central role as it does with the Perscphonc myth. a rolc that had
cnough cultic significance to be cmphasized in what has been shown to be the official cult ctiology
of Elcusis. that is the Hyvmn 10 Demerer.™** It is at least known that in actual practicc wreaths of

Demeter and Persephone were made from the narcissus flower.>*

THE MAGICAL NARCISSUS

With all these associations of the narcissus with the dead and the realm of the dead it is not
surprising that this plant came to be (at least said to be) used in sympathctic. magical rites. One such
case is to be found in the Pseudo-Vergilian Ciris. in which the wetnurse performs Sngalia sacra
(“Stygian rites”) to Jove to try to persuade Nisus to stop fighting Minos for the sake of his daughter’s

love for Minos:™’

3% Claudian. de Rapt. Proserp. 2.131-136. Pliny (Hist. Na. 21.128) and Pausanias (9.31.9) both realized that the myth of
Narcissus only came after that of the tflower that killed Persephone.

*** Cf. Richardson (1974). pp. 140-141
2 Mosch.. /d. 2.63-71 (with the narcissus at 63). ¢f. Ach. Taw. Leuc. 1.1

3 On this work as otficial cult etiology. see Grat ({1994]. p. 116) and Burken ([1983]. p. 32.n. 12 [and cf. p. 250]); Kirk
([1974]. p. 250) calls it a “local charter myth™. For a full discussion of the link between the //vamn and the actual Eleusinian
Mysteries. see Richardson ([1974]. pp. 12-30).

* Soph.. Oed. Colon. 683, where the “great goddesses™ are mentioned: in SOINE Manuscripts the phrase is in the dual, which
must signify Demeter and Persephone (compare Paus., 8.31.1: ai 3¢ eioty at Meydial Qeal Anuijtnp xal Kopn) as
Plutarch thought (Quaest. Conv. 3.1.3 = Moral. 647b), but sometimes it is found in the plural, leading some ancicnts to
interpret the goddesses as the Furies (Schol. in Suph. Oed. Col. 681-682 [citing Euphorion), Prob.. Comm. ad Verg. Ecl.
2.48: and Eust.. Comm. ad Hom. Il. §1.25). cf. Richardson (1974). pp. 143-144. The narcissus was also the flower of
Demeter (Gruppe [1906]. p. 1179.n. 2. cited in Hadot [1976]. p. 83 and n. 4) and a centain species of narcissus was named
the dapdtprov aficr Demeter (Hesych., Lex. s.v. dapdtprov).

¥ ps.-Verg.. Cir. 369-370: Stvgalia sacra is at Ps.-Verg., Cir. 374,
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at nutrix parula componens sulphura testa
narcissum casiumgue herbas incendit olenns

And the wetnurse. mixing narcissus and casia
with sulphur in a broad and shallow carthenware vesse
burns the odorous herbs.

L=

But Lyne comments that the narcissus here is “an ingredicnt somewhat fancifully added by the poet™
for three main reasons.™ First. it seems copied from disparate lines in Vergil:* Hubaux (who is not
cited by Lyne) indeed proved that Vergil copicd Meleager and that the author of the Ciris copied
Vergil.® Though certain words werc copicd in the recipe in the Ciris it still does not mean that the
whole rite itscif is fabricated. Indeed it is paralleled. even with the use of the narcissus. in other
sources (as will be seen). and it is certainly important that the author of the Ciris changed Vergil's
contundit (“crushes™) to incendit (*burns™).** Second. Lyne says that “the narcissus is surely rather
a flower than a herba”. In fact the narcissus plant was called a herba by both Isidore and Evax.®
both of whom are authorities better versed in ancicnt Latin botanical terminology than Lyne (who

does not cite cither of them). Third. the flower's magical traits. says Lyne. arc unparalleled in other

% This vessel is similar to the one prescribed for lecanomancy in PDM xiv 284 =LL X 11.

=~ Lyne (1978). p. 259.

¢ Verg.. Ecl. 2.11 (herbas comundir olenies) and 2.48-49 (Narcissum et florem wngir hene oleniis anethi ¢ tum casia
atque aliis iniexens suavibus herbis). and Ps.-Verg., Cir. 371 and 373 is akin 10 Verg.. Ecl. 8.70 and 73 (mriplici diversa
colore and numero deus impare gauder). Vergil also mentions the narcissus at £c/. 5.38 and 8.53 (based on Theocr.. /d.
1.133). and Georg. 4.122-123 and 160 (on which see Abbe [1963]. pp. 67-68 [s.v. narcissus]).

* Hubaux (1927). pp. 74-78. on Verg.. Ecl. 2.45-48 copying Meleag. ap. Anth. Graec. 127.1-2 (in which the narcissus is
mentioned).

*Verg, . Ecl. 2.11 and Ps.-Verg., Cir. 370. Fairclough ({1986]. vol. 2. p. 434) is mistaken in preferring contundir in the
Ciris passage.

* [sid.. Enm. 17.9.16 (Narcissus herba fubulosa in positunt nomen haber a quodam puero cuius membra in hunc florem
mansierunt, qui e nomen Narcissi in appellatione custodit et decus pulchritudinis in candore reiinet foliorunt) and Evax,
de Lapid. 44.2 (Hic [narcissites) mritus odorem haber narcisst herbag floribus magnificis).
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sources:2** but there are actually other instances of the usc of the narcissus. not only in medical
recipes.”®® but also in magical prescriptions>® [t is odd that though Winsch referred to a fourth
century A.D. magical papyrus called the “Eighth Book of Moscs ™ which mentions that casia was
the incense of Hermes.™ he did not realize that this same papyrus has. only a few lines later. a

reference to the vepkioatvov. It is found in the context of a spell that has as its goal the magician’s

meeting a god:**

¢vtetBev | Paotdoag =& {° @vln v { aotépwv. & £0TL oapyoiytivov,
kplvivov, AdTivov. EpepUriivov, vapkiojoLvov. AEUKGIVOV. POdOV. TalTa e
&vOn Tpod eikoot | urag Ruépag thig Teretng AetotpiPnoov eig A€v[kNV Buiav

Kal. Efipavov €v oxid ki £5e avtd £rotpe €ig | THv Nuépav Exeivny.

Take then the seven flowers of the seven stars. which are sampsouchinon (marjoram).
crininon (white lily), lotinon (lots). erephvilinon (?). narcissinon. leucoinon
(gillyflower), rhodon (rose); grind these flowers finely into white inccnse twenty-one
days before the initiation. dry them in the shadc. and have them ready for that day.

As can be seen. the vapxiaoivov is referred to as onc of the seven flowers of the seven stars. A

™ Lyne ([1978]. p. 239). arguing against Winsch ([1902]. p. 471). who. though he knew ol no instances of the narcissus
in magical texts other than this one. artributed this to a coincidence i the state 0 f the evidence. saying that the plant obviously
had magical associations in popular belict (“Allerdings ist in der sonstigen Zauberliticratur vépk1000g als deraruiges
Ingrediens nichi bezeugt. aber dass dies mur eine zufdllige Lacke in der Ucberlieferung ist. zeigt uns der mehrfach bestatigte
Volksglaube. der sich an diese Pllanze anknaipti.™). Viarre ([1939]. p. 327. and [1964]. p. 195) 100 thought that the
narcissus plant had magical associations on the basis of this passage.

™ There are a great deal of medical recipes involving the narcissus trom the Hippocratic corpus and later. some of which
I will cite where appropriate.

™ Stannard ([1977]. pp. 33-34) distinguishes between plants 1) which. because of'a detectable physical property or through
tradition. have natural therapeutic qualities. 2) which through magical rites acquire cenain special properties not usual to
them normally (“‘magiferous plants™). and 3) which are fully imaginary and do not really exist. He shows that some plants
can be both 1) and 2). and one such plant would have been the narcissus. Lowe ([1929]. pp. 24.25 0. 3) claimed. citing
no sources. that in antiquity children wore the narcissus in a capsule (hulla) around the neck. presumably as a protective

amulet.
** On the history of this spell-book. see M. Smith (1984). vol. 2. pp. 683-693.
& pGAM XIIT 17 (cited in Wiinsch [1902]. p. 472).

* pGM X1 23-29: the vdpxrootvov is at X111 25-26. The same flowers are also listed again at PGM X111 355.
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number of other texts of Pflanzenaberglaube (*botanical-superstition™).”™ attributed to such wise
men as Alexander the Great. Hermes. or Solomon. and coliccted together by Festugiére and other
scholars.”™ link the seven “plancts™ (Sun. Moon. Venus. Mercury. Mars. Jupiter. and Saturn) with
scven flowers. It is known from the work of the twelth century A.D. Constantine Manasses. as well
as an astrological codex now in the Vatican. that the narcissus was considered the flower of the
moon.2” presurnably because of its chthonic associatioms.  Such a sclenic connection is also
confirmed in the sixth century A.D. account of Alexander of Tralles in which he says that the
narcissus should be picked at the time of the wanning of the moon.*™ Delatte has noted that plants
with lunar sympathy were automatically scen as antipathic toward the sun and thus kept out of

sunlight.”® again parallcling the narcissus plant and the youth Narcissus. as has been scen.

It is not the vdpxicooc though which is mentioned in the magical papyrus. but the

TCCL Pfister (1938). col. 1446.1. 16 10 col. 1456, 1. 21.

7 Festugiére (1950, vol. 1. pp. 146-160: Festugicre also discusses the ancient lists of decanic plants (pp. 139-143).
zodiacal plants (pp. 143-146). and of the tificen plants related to the fifieen fixed stars (pp. 160-186). Delatte ([1949]. pp.
143-147) gives a good introduction 1o planvplanet sympathy and discusses five treatises of this type and (pp. 148-177) edits
another one. but none of which involves the narcissus. Ptister ([1938]. col. 1450.1. 21 1o col. 1453, 1. 25) discusses only
tour such texts.

2 Constant. Man.. Compend. Chron. 128 (cf. Cook [1914]. vol. 1. pp. 624-625). and Cod. Var. 1144, fol. 270. 1. 6
(vapkLooo; kKeAilRETiog Edpalveto Tefvn).

™ The moon of course was widely connected with magic (especially in terms of Selenc’s identification with Hecate) and
the dead in ancient times (see Préaux [1970]. pp. 9-57 [on the moon and sympathy] and 119-123 [on the moon’s connection
1 magic]). In a prayer to Selenc for any spell she is addressed among a number of other epithets as veptepla (“infernal™).
vulta (“nocunal™). didwvaia (“netherworldly™). oxotia (“dark™) (PGM IV 2R54-2835). Bavatnye€ (“death-bringer™)
(PGM TV 2863). etc. (on this hyinn, see M. Smith [1981]. pp. 643-634).

¢ Alex. Trall.. val. 2. p. 581, cited by Delatie (1938). p. 29. and Bidez and Cunont (1938). p. 302. There is indeed no
doubt that the magician's knowledge of oup Rd8era. such as the connection between plant and astral body. was also closely
connecied with that of herbalism. especially in tenns of the right tine to pick magical plants, as detailed in the polemic
against Nechepso in Thessal. 27 (cf. J. Smith [1993). pp. 183-184). Pliny (/ist. Nut. 18.321) stated that “*Democritus™ (that
is Bolus of Mendes) and Vergil (Georg. 1.276-286) both understood that certain operations must be performed according
to the days of the moon.

™ Delatte (1938). p. 54
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vapkiootvov: this is logically translated by Smith as “narcissus™ since it is said to be a flower.™™ but

it is clcar that in other ancient contexts this word implics somcthing cxtracted from the narcissus
plant. Pliny says"” that perfume made from the flower was called narcissinum. as was also a thick
oil which could help smooth calluses or help chilled body parts or car problems.*™ Indeed. though
the papyrus refers to seven flowers. it does prescribe their use in a non-plant form. a powdery form
to be burned for incense.?” thus paralleling the bumning of the narcissus in the Pscudo-Vergilian
passage. In this last reference the reason for the burning of the plant is surely the resulting emanating
smell. > Michael Psellus stated that it was a common pagan Greek belief that smells could drive away
or attract demonic forces. as could also stones. herbs. and special rites:™' the Cyrarides indeed

confirms such use of smells, at lcast to drive away spirits.”™

The narcissus plant was noted for its smell and its connection with demonic forces both

through its benumbing characteristic. which provided a folk ctymology for its name.™ In the first

7 M. Smith in Betz (1986). p. 173: Smith also changes. for some reason. the order of the flowers as found in the edition
of Preisendanz and Henrichs (1973-1974). Preisendanz ({no date]. vol. 3. p. 139) wdentities the vdpkiooivov as the
Nurcissus poéticus L.

7 Plin.. Hist. Nar. 13.6.

T Plin.. Hist. Nat. 21.129 (narcissimum) (ef. 1530 and 23.93 [simpie mentions of oil inade trom the lower]) and Diosc..
Mar. Med. 1.63 (vépxrooivov). Narcissus oil is also mentioned in the Hippocratic corpus (Liure [1962 (1849)].vol. 7.
p. 431, and vol. 8. pp. Y3. 141, 201, and 3335).

™ M. Smith (in Betz [1986]. p. 173) prefers 1o read “in a2 white mortar ™. but notes (p. 173.n. 10) that the text can just as
easily be translated as “into white incense™., since 8uta could apply to both: [ prefer the lauer because of the parallel
nrescriptions for burning plants cited below. but even if “monar™ is 1o be understood this could still imply that the powder
from the plants was to be burned.

® Lyne ([1978]. p. 259) believes that the sinell in this passage was that intrinsic to the plants while Wansch ([1902], p. 471)
believed, as | do. that the simell was caused by the burning.

% peell.. Chron. 6.68, cited by Dutly (1995). p. 89. He also spoke of inhaling narcotics in a theurgic rite (cf. Luck [198Y].
p. 204). On specilic rites 1o sunmon greater beings, see Theodor. Philet., Necronon. proem.

* Cyran. 1.3.21, 3.51.20-22,4.13.2-3, 4.1.6-7. and 4.55.4. cited in Greenticld (1995).p. 135, n. 55.

—

*® The word vdpxtooog was said 1o come from vépkn (Plut.. Quaest. Conv. 3.1 = Moral. 647b; Plin.. ffist. Nat. 21.128;
Clem. Alex.. Poedag. 2.8.71.3: Schol. in Soph. Oed. Col. 681: and Eust.. Comm. Ad Hom. ]l. §7.25-26 and 1173.49). the
equivalent to the Latin torpor, cf. Carnoy (1959). p. 185, and Chantraine (1974). vol. 3.p. 736 (s.v. vapxio00g). Rosati
([1983]. p. 13.n. 13) surveys the modern opinions on this etymology. showing (with references) that soine scholars have
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place. though Plutarch stated that the narcissus could benumb when consummed.”™ Clement of
Alexandria claimed rather that it was its smell. which was much remarked upon in antiquity.* that
had a benumbing cffect.™ This may in fact cxplain why Pliny says that perfume was no longer made
from the narcissus in his day.™” Indeed. the story of the abduction of Persephone in the Pseudo-
Homeric Hymn 1o Demeter may have resulted from the notion that the plant’s smell could bring one
(quite litcrally) in touch with the underworld. ™ Furthermore. it was presumably benumbing by smcll
that was also the property of those two plants named rherionarca (i.c. Bnprovapxn or “beast-
benumnbing) cited by Pliny: the first. which he knows from “Democritus™ (that is Bolus of Mendecs).

was supposedly magical while the other was a more usual plant (in nostro orhe).™

Clement of Alexandria’s claim also makes sense in terms of some of the surviving evidence
for those natural items linked in ancient sources with the narcissus. For one. the plant was to be
mixed with the vépkn (the clectric ray) in a copper vessel filled with water and oil (a procedure

reminiscent of lecanomancy) as part of a duAaxzik6v for gout and arthritis given by Alexander of

accepted it. some have remained uncentain. and some have considered it a foik etymology (as | do).

* plut.. Quaest. Conv. 3.1.3 = Moral. 647b; Plutarch might have just been irving to explain the tolk etvmology since other
ancient sources say only that cating the bulb of the narcissus plant could cause mild nausea and a headache (Diosc.. Mar.
Med. 4161, and Plin.. Hist. Nar. 21.128-129).

*® tfvmn. Hom. Cer. 13: Cupr. 4.6 ap. Athen.. Deipn. 15.682cf. Cratin.. Malth. ap. Poll.. Ononi. 6.106 and ap. Athen..
Deipn. 15.681b and 685bc: Mosch., /d. 2.65: Diosc.. Mar. Med. 1.161: and Luc.. Ver. /st 2.5 and 29. Because of its smell
it was said to be a good plant for attracting bees (Verg.. Georg. 4.160; Colum.. de Re Rust. 9.4.4 and 10.107-108: Pallad..

1.37.2: and Philosir.. Imag. 1.23.2).

> Clem. Alex.. Paedag. 2.8.71.3. Indeed it is true that the smell of certain narcissus species can be narcolic or even deadly
(Spotnitz and Resnikott [1954]. pp. 177-178; Grieve [1939]. vol. 2. p. 573: and Woodward [1985]. p. 30).

* Plin.. Hisr. Nar. 13.6; as far as | know no one has ever suggested this.

* Hadot ([1976]. p. 84) has actually linked the sinell and narcotic property of the flower in this account. Much earlier,
Creuzer ([1821]. vol. 3. p. 550) and Wieseler ([1856]. p. 95) saw the flower’s benumbing scent as part ot the Narcissus
myth’s origins (cited in Vinge [1967]. p. 336, n. 37).

® Plin.. Hisr. Nar. 24.163 and 25.113. Note also the vépxadBov plant (Diosc.. Mar. Med. 1.23. and Paul Acg.. 7.3 and
7.22.4) which seems to imply a power to avert envy (and the evil-cye”): this plant though was also known as the
véoxadBov or véxapBov (Diosc.. Mar. Med. 1.23 and Oribas.. 12N5) so perhaps then its name changed on the model
of the other benumbing planis.  This plant may also be cquivalent to the AdxadOov (LSJ. p. 1160, col. 2 [s.v.
vapkadBov]).
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Tralles.™ The reason for this was presumably not only because of their scemingly similar ctymology

but also because of their similar properties: Pliny actually cxplained that the clectric ray (rorpedo)

could paralyzc not only by touch but also from a distance through its smell.””' Some sources also

speak of the vapkiooitng stone™ which Evax said was so called becausc it smeiled like the
narcissus flower when rubbed.™* It is tempting 1o conjecture that Bolus. or some other author on
natural sympathies. linked. because of their smell. the vépxiooog (“narcissus™). vapkn (“electric
ray”). and vepkiogitng (“narcissus-stone”). and influenced Alexander of Tralles. Evax. and even
Pliny. Indced sometimes in the Cyvranides the items linked together are “completely homonymous™.
as in the very similar example of the link made between the ¢e<o¢ (“cagle™). &eToc (“eagle-ray”).

and cetitne (“eaglc-stone™).™

In the Demotic papyrus numerous items are listed which will help call forth (or dismiss) an
image in lecanomancy by being burncd upon a brazier.™ and in onc instance “crocus powder™ is

suggested to help invoke information from a (deccased?) thief.>** In another instance the “Anubis

* Alex. Trall.. vol. 2. p. 381: Nepxnv {Goav fdie eic yaArolv ayyelov kal €is xaKkafov petd €aatou Kal HOaTO
.. K@l v@pKiooov iy fotdvny ouvdywv abiiv A€yovong oeAvng £upare xal aUTAHY OLVEYWV T@ COW ..
(¢“Throw a live clectric ray in a copper vessel and then into a three-legged pot with [olive] oil and water ... and throw in a
narcissus plant gathered at the ‘picking” moon and boiling it together with the animal ...™). The narcissus is also said 10 be
usetul for gout in Rufus of Ephesus (de Podagr. 20.3) and for arthritis in Dioscorides (Mar. Med. 4.161).

> plin.. Hist. Nar. 32.7. See Bloedow and Bjork ({19821, pp. 111-112) on Pliny s references to the elecinc ray and its use
in ancient medical and magical recipes (and pp. 104-105 and n. 12 for ather ancient sources on this animal. not including
Alexander of Tralles though).

*2 Plin.. Hist. Nar. 37.188. and Dionys. Perieg.. Lith. 1031 (both cited in LSI". p. 1160. col. 2 [s.v. vaprio0tzng]).

= Evax. de Lapid. 34 (ot cited in LSF). Chantraine, who also does not cite Evax. may then be quite wrong that it was thus
called because ot its colour ([1974]. vol. 3. p. 736 [s.v. vdépk1000g]).

™ Wacgeman (1987). p. 8. citing Ciran. 1.1 and providing the translation “cagle-ray” (on which. see Aristot.. Hist. Anim.
540b18): I have changed the order of the items to cmphasize the similarity. Note also the parallel case in Bolus™ formula
for invisibility (ap. Plin.. /fist. Nar. 28.118) using both the chamaeleon and the chamaeleon plant.

5 On the imponance of the thick. perfumed smoke used in this form of divination, see Maspero (1923), p. 128.
3 ppM xiv 77-86 = LL 11 20-32 (29 for the “crocus powder™): there is no doubt thai the xpéxog is meant because itis
found in Greek as a gloss on the Demotic grwgws here and the Greek word was also put into cipher at LL verso XVIII 7

(Griffith and Thompson [1921]. vol. 3. p. 103. no. 27 [index of Greek words] and p. 110. no. 32 [index of words in cipher]).
Intcrestingly. Bolus (ap. Plin.. Hisz. Nar. 37.185) said that the zarhenes stone had a nice smell when ground with palm wine
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plant” (surcly one with chthonic associations) is to be burned as incense in a Iccanomantic
prescription:*” unfortunately the papyrus is defective in the arca where the plant is identified.”™ And
as we have seen. Apuleius spoke of the entrancement of the boy-medium spccifically through the usc
of spells and smells:™° similarly. Pscudo-Galen explained that ¢vBouoiaopdg. that is the entering of

the god into the medium. could be caused by smells or music.™™

Secondly. the narcissus was also linked directly with demonic powers. A scholiast on

Sophocles says:™

57t Tob dpitrely Kal vapkav eiov ai daifpoves aitiat woze did T0 ovopa
ouvwkel®odat To Putov avTals

because demons are the causes of shuddering and numbness. the [narcissus] plant. by
reason of its name. is conncected with them.

Thus it scems that because of its name. which describes its nature as benumbing. the narcissus was

thought to be linked with demons that causc numbness. presumably through possession. As has becn

and the crocus flower. The xpdxog is put into close connection with the vapk1o00; in Hom. Hyvmn. Cer. 428; Soph.. Ocd.
Col. 681-685: and Theophr.. //ist. Pl 6.8.3 and 7.13.1-2. among other sources. and the vapkiooog was said 1o have a
xpé6xog-coloured interior by Dioscorides (Mar. Med. 4. 161 [¢” ol &vBog Aevkdv. owbev b8 kpoxkwdes]. quated also
by Oribas.. 12N4) and Ovid (Mer. 3.509-510 (croceum ... florem .. foliis medium cingentibus alhis]). Billerbeck ([1972].
pp. 86-87) calls this the Tuzenta Narcissus as opposed to the Puericus which he identifies as the purple narcissus tound in
sources which he cites. On the uses of the crocus in antiguity. see Goubeau ([1993]. pp. 23-26). who concludes that the
plant was very important and widely used in ancient Greece. I is interesting that Crocus was also the name of a myvthical
vouth transformed into the eponymous flower (ct. Forbes [rving [1992]. p. 283].

* pDM xiv 415-416 = LL XIV 22.

N PO xiv 426-427 = LL XIV 32-33: all that is preserved is its having white leaves and having flowers like the xovula.
Gniffith and Thompson ([1921 (1974)]. pp. 103-104.n.on 1. 32) identify it with the otdyvy since it had white leaves (citing
Diosc.. Mar. Med. 3.110. and Plin.. [{ist. Nar. 24.86) but Johnson (in Betz [1986]. p. 220, n. 340) notes that this

identification has been questioned and that some have said that the mentha aquarica wWas meant.

* Apul.. 4pol. 43.3: reputo posse animum humanum. praesertim puerilent et simplicem. scu carminun avocamento sive

odorum delenimento soporari.

e pg _Gal.. Defin. med. 487, cited by Delatte (1932). p. 138 (who speaks of smells reinforcing the magical ritual). Luck
([1989]. p. 195) cites this in mentioning that intoxicants could be used 1o induce trances.

0 Sehol. in Suph. Qed. Colon. 681.
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seen. both Apuleius and lamblichus speak of the possession of boy-mediums used in divination.*"
though it might scem to contradict the notion of the invoked being going into the water and not into

the medium in hydromancy.

With all this information. it is tempting to conjecturc that powdcred narcissus would have
been uscd (like the crocus) not only to help invoke the gods (as in the magical papyrus) but also to
help evoke the dead (as in Pscudo-Vergil) in hydromancics. and/or that the narcissus stonc was
similarly employed (like the hyancinth stone). As Hadot noted.™ the narcissus is a singular plant in

having had both chthonic and narcotic associations.

X ¥ X

Each of the fifieen parallels between Ovid's Narcissus myth and water divination that [ have
adduced may not seem convincing individually but all together I would argue that they arc very
significant. The magical interpretation of the water-gazing motif in the myth explains why Ovid
would add such scemingly irrelevant (and paradoxical) details as the characteristics of the water as
well as the link between the flower and the water-gazing youth. [t is important to understand that
for each prescription that has bcen mentioned there was a dual rcason for its usc in divination. A
young boy was uscd. so it was said. for his purity. but. more practically. for his persuadability.
Fasting could purify onc. but also aid in bringing on visions. The incantations spoken “onto” the
medium could have had the effect of placing him in a trance (cspecially through the use of nonsensical
and repetitive voces magicae) and not simply to supposedly call down the divinatory powecrs.
Similarly. stones were ostensibly used for their sympathetic qualities. which would help to compel
(and sometimes hold) a power for information. but could have surely also provided trance-inducing
resplendency. Plants too. either placed in the liquid in the vessel or else burned on a nearby brazier.

could have both belped to invoke the image desired in the watcr as well as entrance the boy-medium

% Apul.. 4pol. 43.4-S, and lambl.. de Mysi. 3.24.
** Hadot (1976). p. 84.
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by their smells. But rather than explaining all of these ritual details in such a rationaiizing manner.
which is quite characteristic of our modern. critical approach. the ancicnts could havc attempted to

explain them instcad by presenting them as narrative clements in a mythological story.
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CHAPTER IV:
THE ORIGINS OF THE MAGICAL NARCISSUS

Now that I have shown that there is a hidden divinatory aspect to Narcissus' water-gazing in
Ovid's version, two points remain to be investigated: the respective relationships of the versions of
Conon. Pausanias. and Ovid (in that order) to an original. hvdromantic version of the Narcissus myth.

as well as the exact originating context of the myth.

As I have already shown. Conon seems to have taken the original water-gazing Narcissus and
added to it. as part of a cultic etiology. an amatory aspect through the motif of the just retribution for
the scorned lover. as well as the motif. common on epitaphs. involving the hope that the deceased's
beauty and vitality can be remembered and in a way can even live on through flowers {or a specific
flower). Unfortunately. Photius' brief summary of his account leaves us with practically no details
bevond Conon's supposed additions. Of the fifteen parallels between Ovid's version of the myth and
divinatory prescriptions. Conon mentions six: youthfulness. sexual purity. beauty. water-gazing into

springwater. and the eponymous flower.

On the other hand. Pausanias' second version. though even briefer than what remains of
Conon's account. is seemingly almost devoid of any authorial additions (despite what scholars may
have claimed, as [ have shown in Chapter I). Not only is it a first hand account from Thespiae. but
it is also unconnected to Conon's account since it does not involve the lover's curse. It also
emphasizes the importance of the water-gazing. which Narcissus is said to do in order to call to mind
his beloved. deceased twin sister. Ninck believed that this version was closest to the ornginal.
surmnising that Narcissus' underworld double (or doppelgdnger) as found in the original version took
on the role of a separate lover in this story.' But as it stands. Pausanias’ alternate version seems 10
make perfect sense in terms of an original hydromantic context for the Narcissus myth. since in it

Narcissus does nothing other than evoke the image of a dead individual in the water. thus truly

' Ninck (1921 [1960]). p. S8. n. 4.
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performing an activity akin to a necromantic/hydromantic rite. The only readily apparent change in
this account (perhaps made by Pausanias himself?) is that the image in the water is made out to be
that of Narcissus' twin sister: this detail may have been thought necessary in order to explain how the
image of the dead individual in the water was so like the reflection of the medium. Surely in an actual
hydromantic rite the medium would not have seen his own reflection clearly. because of the use of
light and resplendency to unfocus his eyes and stun him. but only that "dark-coloured boy" discussed

earlier.

Though [ posit that Pausanias’ alternate version of the Narcissus myth is pre-Cononic. and
that Conon added the amatory aspect to the myth. it is undeniable that there is indeed still a certain
love element in the supposedly earlier account (which indeed may have made it logical for Conon to
connect the story with Eros). But this element is different than that in Conon. which involves the just
retribution for the scorned lover as well as an etiology of the cult of Thespian Eros. since it conforms
rather to instances in which ancient rites involving the evocation of the dead were connected with
love for a deceased individual. Protesilaos. the first soldier to have died at Troy. was said to have
been resurrected for one night of passion with his wife Laodameia.> Another story sharing the same
motif was that of Philinnion who was resurrected to sleep with Machates.” Both these cases. it is
true. involve anastatis. that is actual resurrection of the body. and not simple necromancy. in which
the disembodied dead is evoked. But the prescription for lecanomancy in the Demotic papyrus that
most closely parallels the Ovidian description of Narcissus (as a prone virginal youth gazing into a
clean and clear liquid) can be seen as a rite that has as its goal the acquisition of information about
a beloved deccased. This prescription. which is the longest surviving lecanomantic rite from

"3

antiquity. is specifically said to be the "vessel divination of Isis when she was searching”:* obviously

* Ps.-Apollod., Epit. 3.30: Philosir.. /mag. 2.9.5; Luc.. Dial. Mort. 23; Hyg.. Fah. 104 (cf. 103). cf. Ov., Her. 13.
* Phleg.. Mir. | (cf. Burken [1983]. p. 244, nn. 3-3).

“ PDM xiv 9=LL 19 (cf. xiv 853), originating from the Oxyrhynchite nome of Egypt (PDM xiv | and 528). The magician
identifies himself at one point as "Isis the wise” (PDM xiv 50 = LL 11 22-23) and calls upon the chthonic Anubis o bring
together gods. from which the one whom the magician wishes 1o consult may be chosen (PDM xiv 17). But this lecanomancy
can aiso be used with beings other than gods. including spirits (PDM xiv 83). the dead (PDAM xiv 84). and even a living man
(PDM xiv 82).
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then this implies that she is searching for her beloved deceased husband (and brother) Osiris. 1 will

return to this important cvidence below.

Having looked at the relationships. respectively. between the versions of Conon and Pausanias
of the Naricssus myth with its originating context. we must turn to that of Ovid's version. To begin
with. though Ovid does emphasize the aspects of self-love and natural etiology (that were ostensibly
developed from Conon's account). his version. as [ have shown. points to another. probably more
fundamental Narcissus story (that parallels Pausanias’ alternate account) involving water-gazing for
the purposes of divination. Before attempting to explain Ovid's source for the hydromantic details

in his story. I shall attempt 1o show that Ovid must have been aware of their presence.

Although there are no references to hydromancy in any of Ovid's extant works. it is certain
that his knowledge of religious matters. as well as magical ones. was vast. The Fas# especially artest
to his knowledge of Roman religion. and this work. along with all of Ovid's other extant works. has
references to magic.® and thus demonstrates his accurate knowledge of the subject.® even though he
might have been sceptical when it came to the actual efficacy of magical practices.” Ovid also had

a peculiarly sophisticated notion of magical sympathy or similia similibus practices.’ often paralleling

* As noted by Viarre (1964). p. 172 and Tupet (1976). pp. 379 and 383-386: Tupet ([1976]. p. 379) says that the Tristia
and Ponio are the only exceptions but Viarre ([1959]. p. 328) has shown that even these have references 1o magic. Porte
has demonstrated ([1985]. pp. 23-24 and passim) thai the Fasti is a work primarily concerned with etiology, which happens
for the most part to deal with religious (and magical) rituals.

* For example. Ovid understands the importance of herbs and vegetative substances in magc (Tupet [1976]. pp. 389. 397-
398. and 402, cf. Viarre [1964]. pp. 185-187 [who also mentions, blood. fire. water. eic.]) as well as incantations (Tupet
[1976]. p. 397.cf. Viarre [1964]. pp. 182-185). Most notably. the whole /his is a long curse paralleled in surviving 1abellae
defixionis (Tupet [1976]. pp. 379 and 407. cf. Viarre [1959]. p. 328: on these see Gager [1992]. passim) and his Med. Fem.
includes numerous recipes with close connections to magical ones (cf. Viarre [1959]. pp. 327-328 [who compares the
narcissus forrula in the Ciris]): but. though Ovid mentions necromancy a few limes in the Metamorphoses (1.147. 7.206.
13.439-448, and 14.412), the instances are mainly based on transformation rather than pure magic (cited in Viarre [1964],
p. 175, and cf. [1959], p. 329). Viarre sometimes tries 10 stress his originality too much (cf. Viarre [1959]. passim and
[1964]. p. 12), though she admits that his descriptions are authentic ([1964]). p. 172, cf. p. 169): on Ovid's originality in
terms of his magical prescriptions, see also Tupet (1976). pp. 387-389.

" See Tupet (1976), pp. 379-386 for references: this applies especially to his view of love magic (Tupet [1976]. pp. 383-
384).

* Viarre (1964), pp. 190-194, and Tupet (1976). pp. 398-399 and 405-407.
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precisely the prescriptions in magical papyri and tablets for these sorts of rites:’ as we have seen
ouundBera was at the basis for most hydromantic prescriptions. Viarre has actually intrepreted the
Narcissus myth in Ovid as magical in the sense that it plays on the idea of sympathy: there is a link
berween the mirror-like surface of the water and Narcissus' soul. between the purity of the place and
the youth, and. most important, Narcissus is attracted to himself. thus conforming precisely to the
principle of like attracting like.”® Viarre does contend that the sources of some of Ovid's myths were
actual magical rites.'' and though she never links hvdromancy with the Narcissus myth. she. aiong
with Lehmann (who noted a link with catoptromancy) and Ninck (as has been seen with his
doppelgdnger theory). has perhaps come closest to recognizing a possible magical meaning to the

water-gazing motif in the myth.

Ovid. if he did not share in common knowledge about the practice of hydromancy. could
certainly have become informed about it through two sources which contributed much to his Fasz:
Propertius and Varro. As I have noted before. Propertius secms to mention hydromancy involving

the dead at one point.'* Ovid himself informs us that Propertius often recited his verses to him.”* and

“ Ovid refers 1o the practice of binding through the use of needles in a wax figurine (Her. 6.91-3 and Am. 3.7.79-80. cf.
Tupet [1976]. pp. 384-388) in the manner 10 be scen in magical texts (for example. PGM [V 296-329. cf. Faraone [1991].
pp. 165-205. and Faraone [1992]. pp. 3-32) and in an actual surviving exemplar from the third or fourth century A.D.
(Louvre inv. E 27143; ¢f. Faraone and Obbink [1992]. front: Gager [1992]. pp. 97-99 and fig. 13 on p. 9&: Rimer [1993],
p. 112, fig. 2: and Pinch {1995], p. 92. fig. 48). Porte has also noted ([1983]. p. 17. citing Tupet [1976]. pp. 398-414. esp.
p. 413, cf. pp. 445, n. 59 and 451, n. 39) that Ovid's use of the goddess Muta or Tacita in a description of a sympathetic
magical ritual for silence (Fast. 2.571-582) can be shown to be authentic through the evidence found in magical 1ablets.

*“ Viarre (1964), pp. 194-1935. Viarre has found magic throughout the Meramorphoses ([1964]. pp. 149-152 and passim)
and has seen. as she puts it, the essence of the Ovidian world as similar to that of the magical world (p. 172). But for her
in the Metamorphoses it is a magic concerned with transformation (and not with love or the dead), which is original in its
very aesthetic and nanral reatment and which is not developed in terms of its real psychological impact as in other Roman
authors (Viarre [1959]. passim; cf. [1964]. p. 149 and n. 1). Tupet on the other hand has attacked many of Viarre's examples
([1976]. pp. 394-396) and thinks rather that only the Medea and Circe episodes in the work strictly involve magic ([1976],
p. 396; Viarre speaks of Medea and Circe in [1964]. pp. 168-171 and 178-179).

" Viarre (1964), p. 189 she also suggests that sometimes Ovid used magic to explain otherwise incomprehensible myths.
** Propert.. Eleg. 4.1.106.
" Ov.. Trist. 4.10.45-46.
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Ovid actually saw himsclf as his poctic successor.’* Mack has suggested that Ovid's Faszi was a work
basically prompted by the desire to outdo Propertius by taking up what he "promised in the opening
of his fourth book and backed off from"."* that is his plan to write a work on rituals. days and the
original names of places on the model of Callimachus’ 4iria.'* Ovid then certainly knew Propertius'
mention of the dead appearing through magical water. but. granted. this meagre reference. cven if it
is to hydromancy. could not in itself inform Ovid of the particulars of this form of divination. though
it might imply that these were fairly well known to literatc Romans. as Tupet has shown.”” But
because of the paucity of evidence. there is reaily no way of knowing whether water divination was
well known to literate (or. for that matter. non-literate) Romans. though the relative newness of the

practice in the first century B.C. (as will be seen) may argue against this.

Another important source. if not the most important. both for Ovid's knowledge of religion
and magic and for his Fasn was the first century B.C. polvmath Varro,'* who set about explaining
rituals. especially etiologically. in his Anziquitates rerum divinarum and his Callimachian Airia.*
works which unfortunately only survive in fragments. In four of Varro's fragments. transmitted by
Apuleius. Augustine. Servius. and Isidore respectively.™ hydromancy is actually mentioned. Servius
and Isidore seem to rely on the same work of Varro's (if only indirectly™) since in both of them his

theory of divination is said to contrast with that of Cicero. which differentiates between divination

" Ov.. Trist. 4.10.53-54. cf. 2.65-68.

* Mack (1988). p. 30.

'* Cf. Propent.. Eleg. 4.1.69-70. cf. 64: cf. Mack (1988). pp. 30-31.

" Tupet (1976}, p. 25.

** Cf. Nick (1881). pp. 380-382.

' Porte (1985). pp. 24-25. who mentions a number of authors who wrote Fasri before Ovid.

* Apul., Apol. 48.6; August., de Civ. Dei 7.35; Serv.. Comm. ad Verg. den. 3.359: and Isid.. En'm. 8§9.11-14. As Boehm
shows ([1914]. col. 80. IL. 7-11). with references. the passage in Isidore was also taken up by later writers.

*! Isidore may have simply been following Servius rather than Varro directly (as pointed out to me by Dr. Richard Burgess).
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by ars and by furor.™ and is said to instead consist in dividing divination into four types
corresponding to the elements. that is geomancy. acromancy. pyromancy. and iiydromancy.” Isidore
provides more detail in speaking about the use of blood in hydromancy (as seen already). in his
connection of it and necromancy. in his Christian polemical™ definition of it as the deceptive games
of demons that can be seen or heard. and in his mention of the Persian origins of the practice; in all
three cases he parallels Augustine (whom he surely used).” in whose account the mention of blood
actually makes more contextual sense.” though in whose account it is not explained how Numa or
Pythagoras could have learned of the practice if it was indeed originally Persian.”” It is quite certain
then that these three passages come from the same work. and Boehm has found it very possible that

the Apuleian passage. which adds the detail of a boy-medium. as we have seen in Chapter IIL is also

= Cf. Cicer..de Div. 2.11.26.and 1.6.11-12. 18. and 34.

= Servius (Comm. ad Verg. Aen. 3.339) has: wi ait Cicero. omits divinandi peritia in_duas partes dividitur: nam aw furor
est. ut in vaticinantibus: aut ars. ul in aruspicibus. [fulguritis sive] fulgoratoribus. auguribus. ... Varro aurem guativor
genera divingrionum dicit: _1errani_aérem_aquani,_ignen: _geomdantis,_aéronianiis,pyromaniis, hvdromantis.

Isidore (Ervm. 8.9.13-13) has: Varro dicit divingrionis quattior esse genera. lerram, aguam, aereni et jgnem. Iinc

geomantigm, hvdromantiam, geromantiam, pyromantian dictam. ... Dug sunt [autem] genera divinationis: ars el furor.

* This is not to say that Varro could not have mentioned demons in his account of hydromancy. but only that Augustine and
Isidore would have added negative connotations to this word if they had taken it from Varro (as shown by Boyancé [1955],
pp- 70-71): in fact Apuleius’ connection of (Platonic) demons with hydromancy (4pol. 43.2-3) may have been taken. at least
in part. from Varro.

= Isidore (Ervm. 8.9.11-13) has: Necromantii sunt. quorum praecantationibus videntur resuscitati mortui divinare, ef ad
interrogaia respondere. Nexpoc enim Graece mortuus, paviela divinatio nuncuparur ... Est enim hydromantia in aguae
inspectivne umbras daemonum evocare. er imagines vel ludificationes eorum videre. ibique ab eis aliqua audire. ubi
adhibito sanguine etiani inferos perhibentur sciscitari. Quod genus divinationis a Persis ferur adlatum. Varro dicit

Augustine (de Civ. Dei 7.35.1-6. 7-10) has: Nam et ipse Numa. ad quem nullus Dei propheta. nullus sanctus angelus
mittebatur, hvdromantign facere compulsus est. ut in agua viderel imagines deorum vel potius ludificationes daemonum,
a quihus audiret. quid in sacris constituere aque observare deberet. Quod genus divingtionis idem }aro a Persis dicit
allatum. ... ubi adhibito sanguine et ‘05 perhiber sciscitari er yexvopgvietay dicit vocari, quae [sive
h_vdromamza] sive necromantia dicatur. id ipsum est, ubi videniur moriui divinare.

** As noted by Boehm (1914), col. 80. 1. 18-25.

“ Boyanceé noted ([1955], p. 70) that the confusion of transmission here may be explainable by the fact that Varro wanted
1o remain "dans un vague prudent, comme il convient quand on est dans un passé aussi lointain.”
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to be connected with the others.® Now Augustine indicates™ his source as being Varro's work Curio
de Cultu Deorum ("Curio on the Worship of the Gods")™ and this then is morc than likely the source

(again. if only indirectly) for all four of our fragments. ™’

Unlike the slight reference in Propertius. Varro obviously could have provided Ovid with a
fair knowledge of the workings of hydromancy. Of the fificen paralicls mentioned before we can be
fairly certain that he knew of many of them: thc use of a young. virginal. and beautiful boy as
medium. gazing into water (assuming that Apuleius has relied on Varro for the greater part of his
knowledge of the practice. as seems quitc possibie). which at least could be taken from a spring (the
story of the grove of Egeria) and could be used to contact the dead. Though perhaps likely. it is
impossible to tell if he knew of the other crucial parallel prescriptions. such as the medium being

prone’ and the use of flowers. though Varro did cerainly write more on hydromancy than

survives.™

It is tempting to think that Varro transmitted to Ovid knowledge not only of hydromancy. but
also of the hypothetical pre-Cononic. non-erotic version of the Narcissus myth apparently known
independently by Pausanias: Varro at least recognized that myths could arise as explanations for

hvdromantic rites. as scen in his own interpretation of the Numa and Egeria story. If not through

* Boehm (1914). col. 79. 1l 38-65. Abt too ([190R]. p. 245) has considered the Apuleian fragment to be a section taken
from a larger section of Varro's in which he also speaks of the origins of hydromancy as Persian.

™ Aug.. de Civ. Dei 7.34.6.

* On this work of Varro's see Bovanceé (1935). p. 68 and n. 3 (spoken of in the context of the Egeria story in Augustine).
he explains that the Curio involved was Gaius Scribonius Curio. consul in 76 R.C.

' As Bochm shows ([1914]. col. 79, 1. 45 1o col. 80, 1. 7) against Merkel ([1841]. p. cxv), who. on weak grounds. gives as
source the third book of the Anviquitutes Rerum Divinaruni.

* Apuleius though says (4pol. 43.8-10) that the boy Thallus was on the ground because he was an epileptic, but he could
be impiying that his accusors could have thought about the prone pasition of the boy-mediwn if they only knew believable
lics to invent.

* Bayancé seems 1o have thought that Varro iay have been aware of the use of plants for hydromancy ({1955].p. 70.n. 2).

* As noted by Bochm (1914), col. 79, 11. 45-47.



Varro. Ovid could have leaned of it. as Pausanias had. through contacts with Thespiae. as [ have
suggested in Chapter [. A third possibility. though much less probable. is that Conon's account
originally contained those details akin to hydromancy similar to that of Ovid's version. that Ovid

copied him. and that Photius left them out of his summary of Conon

This brings us to conjecturcs about the originating context of the Narcissus myth. Thus far
my structurist motif study approach has lead me to emphasize the importance of the water-gazing
modtf as representing a form of ritualized magic, prompting me to accept a basically a posteriori
ritualistic interpretation of the myth. that is one that supposes that the myth was invented to explain
or describe a ritual. The originating context of the Narcissus myth would then have to have been an
occasion in which the prescriptions for hydromancy would have had to be explained and‘or described.
To discover such an occasion, the evidence for hydromancy must now be carefully examined. I shall
eventually argue that the occasion was perhaps the importation of the rite of hydromancy from Egypt

to the northern side of the Mediterranean Sea.

Though Varro and Propertius. in the first century B.C.. are our carliest extant Latin sources
on hvdromancy and lecanomancy. the earliest extant Greek reference to this type of divination seems
to be only a little older. in Bolus of Mendes. Before examining this source. it is imperative to first

examine five seemingly earlier instances. which can all be dismissed.

First. in 458 B.C.. Aeschylus mentioned pouring vinegar and flour into the same glass and
watching their movements.”> which is a form of lecanomancy probably originating from
Mesopotamia.® But though it shares the use of a bow! with hydromancy it is far different from the

latter practice. since. to mention but one difference. no reflection is involved but rather the patterns

% Aesch., Agam. 322.
** Cf. Burkert (1987). p. 53.
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on the surface of the liquid are interpreted.’”

Second. in a choral passage in Aristophanes we rcad:™

npoc 88 Toig Skidnootv Afjpvn tic €07 &rovtog ol | Yuxaywyel Zwkpatng:

Near the land of the Shadow-feet there is a certain pond. not used for washing. where
Socrates raises the spints of the dead.

Aristophanes seems to have used two striking ambiguities here. First of all. Yruyaywyel could mean
either that Socrates persuades the living or that he performs a magical ritual involving the calling forth
of the disembodied dead. both meanings being found. for example. in Plato.” Here. though
Aristophanes might at first seem to be simply calling Socrates a persuasive speaker. he goes on to link
him to magical rites (involving the sacrifice of a camel by Pisander to summon a soul) that he parodies
from the Homeric vékuia (as well as Aeschylus' Psichagogoi™). In the second instance of what may
well be playful ambiguity Aristophanes does not make clear what @Aouvtoc modifies. [t has usually
been interpreted by commentators and translators as modifving Socrates. meaning that he was
"unwashed"; Dover believes that this is Aristophanes' meaning (as most other scholars do as well) and
shows that Plato seemed to imply that Socrates went unwashed to Agathon's party but that he did
still wash after it though this may not have entailed a complete bath.” Yet &4outog can just as easily
modify the pond or lake. and would thus mean "not used for washing".** which would parallel

Pausanias’ account (discussed above in Chapter III) of the spring that lost its divinatory powers once

* This is also probably the type of divination practiced by Joseph with the use of his cup in Genesis 44: 5 and 15. Davis
([1935]. p. 133) considers this 10 be lecanomancy of the reflection type. but he actually presents more paraliels between this
instance and divination through patterns.

® Arist., 4v. 1533-1555.

*Pl., Phdr. 26ia.cf. 271c (rhetorical persuasion) and Leg. 909b (evacation of the dead). This ambiguity is noted by Dunbar
(1995).pp. 711-712.

“ Cf. Dunbar (1995). p. 711.
‘' Dover (1980). p. &1. citing PL., Svmp. 174a3-4 (unwashed before party) and 223d1 I(washed afier party).
“ As noted by Sommerstein (1987). p. 300. and Dunbar (1995). p. 711.
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it was used for washing.*’ Neverthcless. Aristophanes. as has been shown. continues the passage with
an obvious parody of Homer. thus though tempting. there is no rcason to infer a reference to
hydromancy. On the other hand. Aristophanes does provide us with the earliest instance of
catoptromancy.” an account which Dodds correctly considers also the only evidence for "scrying”

before the first century B.C.*°

Third. a fifth century B.C. black-figure pelike from Florence. which shows a woman standing
before a scated man who is stirring a vessel with a rod.*® was believed by Milani to depict a woman
consulting a hydromancer.*” But de Waele has shown that it surely depicts simply a seller of oil or

wine with a female customer.*®

Fourth. Mudie Cooke claimed that on "the well-known vase at Naples representing the defeat
of Marsyas" Cook had said (presumably in private correspondence) that "Aphrodite ... is
unconcernedly holding a phiale to serve as a divining-glass for Eros."*® First. the vase referred to by
Cook™ is an amphora from the British Museum.*' originally from Ruvo. and not the amphora from

Ruvo now in Naples.™ as Mudie Cooke believed. Second. Cook does not mention the lecanomantic

“* Paus.. 3.25.8.

“ Arist.. Ach. 1128-1129 and 1141 (cf. schol.).

* Dodds (1973). pp. 186-187. n. 4. see also Delatte’s excellent discussion of this passage. (1932). pp. 133-135.

“ Florence. no. 72732.

* Milani (1923). p. 147.

““ De Waele (1927). p. 161, with figs. 10 and 11.

* Mudie Cooke (1913). p. 169.

% The vase was found consequently in Cook (1914), vol. 1. pp. 36-38 on pl. xii (mistakenly called a pelike on p. xxiii).
* British Museum. no. F 331.

* Naples, no. 3235, in Beazley (1963), vol. 2, p. 1316. no. I (involving the thefi of the Palladium on one side and Marsyas
and Olympus on the other).
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description of this vase in his work.” a description which in any case is incorrect: on the vase Eros
holds a phiale in one hand as he hovers above Aphrodite. There is no divinatory aspect to the scene
on the vase and consequently there is absolutely no compelling reason to think that lecanomancy is

involved here.

Fifth. and last. the interior of a kylix discovered in Vulci and now in Berlin shows Themis in
front of Aegeus on a tripod holding a sprig of laurel and a bowl. toward which her head 1s bent.
though she does not appear to be staring into it.** Amandry has pointed out that there have been five
main interpretations of this vase.”® Mudic Cooke was the first to suggest that 1) lecanomancy was
involved* while Delatte believed that 2) catoptromancy was involved.”” But Dodds has noted that
since there is no evidence for "scrying” at Delphi. such interpretations should be rejected.” Robbins
had already recognized this and instead had proposed that 3) cleromancy. that is divination by the
casting of lots. was involved.® There is some ambiguous evidence that may point to this form of
divination having been performed at Delphi® and some scholars have subsequently accepted the
cleromantic interpretation of the scene on this vase.* But the Pythia's answer to Aegeus' consultation

in the literary sources is always cited in verse and not as a “yes” or “no” response.*” an argument

5 Cf. Cook (1914), vol. 1. p. 38 (Aphrodite and Eros are simply named as being on the vase without comment).
* Antikenmuseumn Staatliche Museen F 2338. in Beazley (1963). vol. 2. p. 1269. no. § (Codrus painter).
> Amandry (1950). pp. 66-67.

* Mudie Cooke (1913). p. 169: Cook for one accepted this interpretation ([1914]. vol. 2. p. 206). as did also Davis (1953).
following Cook.

5" Delatte (1932), pp. 185-186 and fig. 18.

* Dodds (1973). p. 186. n. 4.

** Robbins (1916), p. 282.

* While some scholars have accepted that cleromancy was performed at Delphi (for example. Amandry [1950]. chap. II,
pp. 25-36, cited in Fontenrose [1978]. pp. 200-201; Roux [1976]. p. 157 and Parke [1967]. pp. §5-86), others have not
(Lane [1939], coll. 831-832 . cited and argued against by Amandry [1950]. pp. 25-26; and Fontenrose [1978]. pp. 222-223).
*" Amandry (1950). p. 67.n. 2 and Morrison in Loewe and Blacker (1981), pp. 99-100. on pl. 8.

S Cf. Fontenrose (1978). p. 356 (L4) and Parke and Wormell (1956). vol. 2, p. 48, no. 110.
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anticipated by Robbins but dissmissed by him.** Also. Themis is not shown picking the lots though
the scene is presumably at the the acme of the consulation. Holland instead believed that 4) Themis
was pouring a libation.** while the earliest scholars on this vase believed that 5) she was about to
drink from the bowl.** But I propose that the simplest explanation is that the vessel was filled with
water, which would induce inspiration (for which there is plenty of evidence®). and that Themis has
just drunk from it. Lucian spoke of three indispensible elements for Apollonian divination. namely
the tripod. the laurel. and the sacred water.®’ all of which then would be prominently portrayed on
this vase. It is interesting that our earliest evidence for Aegeus' consultation of Themis. that is in
Euripides' Medea. and this vase both date from around the same time:** could the vase painter have

used the play as his model?

In any case. the presentation of all of this negative evidence is meant to show that there is no
substantial evidence for hydromancy before Bolus of Mendes. Pliny presents a catalogue of forms
of divination that he says were practised by the Magi. namely divination through lamps. bowls. water.
or spheres.® Later he mentions Ostanes. the semi-legendary. fifth century B.C. teacher of magic to
Xerxes. specifically as the practitioner of all these forms of divination. including hydromancy and

lecanomancy.™ Bidez and Cumont have shown that Pliny had never seen any of the works atributed

** Robbins (1916). pp. 290-291.
* Holland (1933).p. 210.

** For example. Fiimwangler. Reichhold. and Hauser (cited in Amandry [1950]. p. 66. n. 1). as well as Harrison ([1927].
p. 480), though she is somewhat ambiguous.

* For example. Paus.. 10.24.7 and lambl.. de Mvst. 3.11; other references cited by Fontenrose (1978).p. 224.n. 37.
“ Luc.. Bis Acc. 1-2 and Herm. 60.

% Eur., Med. 679 and 681. The play won third prize in 431 B.C. and the vase could date to as late as 430 B.C. (Balty [1981],
p- 360, col. 1).

 Plin.. Hist. Nat. 28.104.
™ Plin., Hist. Nat. 30.14, who lists divination through water, spheres, air, stars, lamps. bowls. and axes. as well as with the
dead. Compare Artemidorus’ catalogue (Oneir. 2.69) of fraudulent divinatory practices: Pythagoreanism ('), physiognomy,

astragalomancy. tyromancy, coscinomancy, morphoscopy, cheirascopy (palmistry), lecanomancy. and necromancy.
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1o Ostancs. and gathered almost all of his information on him from Bolus of Mcndes. and they further
have suggested that Bolus knew a work attributed to Ostanes in which hydromancy among other
forms of divination was present along with the properties of animals. plants. and stoncs.”' Boyancé
also suggested that Pliny owed his knowliedge about the hydromantic usc of the ananciris stone to
Bolus.™ Indeed Pliny was much indebted to Bolus for his knowledge of certain magical plants. as
well as animals and stones.™ and Bolus may also have been not only the direct source for the use of
the “resurrection plant” in lecanomancy in the Cyranides but also that for a connection made between
the vapxiooog ("narcissus”). vapxn ("clectric ray”). and vapxtooitng ( "narcissus-stone”). as has
been seen. Furthermore. the catalogue of forms of divination in Bolus/Pliny distinguishes them in part
by the elements with which they are associated. This system. as [ have shown. was that uscd by
Varro against that of Cicero™ and it is perfectly possible that Varro adopted it from Bolus.™ Varro
may also have taken from him the notion that hydromancy was originally Persian. since Bolus (in

Pliny) associated it with the Persian Magi and Ostanes. Strabo also gave the origin as Persian. noting

* Bidez and Cumont (1938). vol. 1. p. 173 ("... ce collectionneur de fables exotiques dut compuiser ... un apocnyphe ...").
Lindsay wrote ([1970]. p. 100) that Bolus "may have used plant-material in apocryphal works under the name of Zoroasier.
Ostancs. and other mages”.

= Bovancé (1935). p. 69.n. 2. citing Plin.. Hist. Nar. 37.192. he may have been indebied 1o Bidez and Cumont (whom he
quotes in the same note) for this idea.

“Pliny said (Hisi. Nat. 24.156) that "Pythagoras”™ and "Democritus” were the tirst Greeks 1o write about magical plants and
that (Hist. Nar. 25.13) "Demacritus” learned about them directly from his travels among the Magi: Boyance suggesied
([1955].p. 70.n. 2) that Pliny took at least the former reference trom Varro. Pliny also mentioned (Hist. Nat. 21.62) that
“Democritus”™ spoke of the nvcregreron ("night-watcher”) plant which glowed at night and was used by Magi to make vows
as well as (Hist, Nar. 24.160) the aglaophotis ("splendid light”) plant (the peony) which was used by the Magi to evoke the
gads (though it is not asserted how), and also quotes him. as has been seen. on the magical therionarca plant (Hist. Nat.
24.163 {ef. 25.113]). On other vegetation: 14.20 (vines). 15138 (laurel). 17.23 (fruit). 17.62 (myrtle). 18.47 (lupin and
hemlock). 18.159 (the "always-alive™). 20.19 (lumnips). 20.28 (radishes). 20.149 (mint and pomnegranatc). 25.14 (the Juba
plant which can resurrect the dead). and 27.141 (the rrachinia worn as an amulet). On animals: 8.61.11.80 and 29.72
(snakes). 13.131 (bees). 28.112-118 (chamacicons). 28.153 (goais). and 32.49 (frogs). On stones: 37.69 (varieties of
smaragdus). 37.146 (aspisatis). 37.149 (helus). 37.160 (erowvlus used for divination). and 37.185 (zathenes). Other
relerences are at 18.321. 26.19. and 28.7. Giannini's listing of possible references to Bolus in Pliny ([1966]. pp. 378-379)
is not completely correct: add 24.160. 24.163.and 25.113. and change 28.118 10 28.112-118 (and also Solin.. 3.3 10 3.5).

™ Serv.. Comm. ad Verg. Aen. 3.359, and Isid., Ervm. 8.9.14.
™ Wellmann ([ 1928]. p. 39) believed that Bolus influenced Varro. but Halleux ([1981]. vol. 1. p. 67.n. 4) has poinied out

that this need not have necessarily been the case. Bidez and Cumont ({1 938]. vol. 2. pp. 286-287) have shown a connection
between Pliny's list (i.e. Bolus’) and that of Varro ("on retrouve [dans Pline] les éléments de la division adoptée par Varron™).
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in a listing of such prophets and diviners as Teirisias. Amphiaraus. and Trophonius that™

=apé 8¢ <oic [Iépoarg oi Mayot Kol vekvopdvIelg kal €71 oi Aeyopevol
Lexavopdvielg Kol LOPOUAVTELS ...

among the Persians there are the Magi and the nccromancers as well as the so-called

lccanomancers and hydromanccrs ...
Also. a fificenth century Greck manuscript. enciphered by a certain Jean d'Aron. includes a drawing
of a bearded man said to be a Persian lecanomancer named Apollonius standing beside a boy.”
Modem scholars tend to agree to the Persian or Babylonian roots of hydromancy and lecanomancy.
cven though all sorts of magical practices were attributed as a matter of course to the Persians in
antiquity.” Dodds has showr" that from Babylonia. these magical rites were transmitted to the
Greeks and Romans through Egypt (where presumably the Persians brought the practice in the fifth

century B.C.*") around the first century B.C.. as confirmed by our carliest evidence.

™ Srr., 16.2.39.

~Cod. Bonon. 3632. fol. 344 recto. p. 495, 1. 3-4 (with the picture on p. 494). Both Abt ({190&]. p. 245, n. 2) and Boehm
([1914]. col. 80, 11. 33-36) use this as evidence for the Persian origins of the practice. Hopfner thougli that it was doubtful
that Apollonius of Tyana was being referred to ([1 932]. p. 232). The same manuscript has anather drawing of a bearded
man. wearing what seems 1o be a mitre. ieaching lecanomancy (as it is indicated explicitly) to a young, curly-haired boy. who
is holding a bow! (fol. 348, p. 586, 1l. 3-5. with the picture [which is also reproduced by Hopiner ( 1932y pl. 23. a (and ct.

p. 2230.

* Abt (1908). p. 245 ("... ilre Herkunfi aus Persien gestanden haben muf8”). and Ganszyniee (19235). col. 1879. 1. 29 10 col.
IR80. L 48. See also Davis (1955). pp. 133-134. Halliday ([1967]. p. [46). for no good reason. said that "the Persian origin
of this made of divination {lecanomancy] need hardly be seriously considered”. Michael Psellus (de Opin. Daemon..p. 42)
considered lecanomancy to be Assyrian (i.c. Chaldacan).

* See Viarre ([1964]. pp. 139-160) for numerous references.
* Dadds (1973). p. 188: cf. Luck (1985). p. 254 (relying on Dodds).

* Capant ([1944]. p. 263) suggested that perhaps a certain type of Middie Kingdom statuary in which a person is kneeling
and grasping in two hands a large bowl represenied lecanomancy. proving then that this was a very old. native Egyptian
practice. Ritner ([1993]. p. 219, n. 1020) has instead suggested that the scene might be associated with brewing beer.
Foucart (cited in Davis [1955]. p. 134) claimed. as [ do. that lecanoinancy was imported to Egypt from Persia. Davis is
wrong for dismissing this hypothesis because of his modern parallels, and also the nature of the description of Josephs”
divination in Genesis (as discussed above) is 100 vague to be able to provide any certain proof as 1o its origins (which Davis
claims were Egyptian).
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But Dodds makes no attempt to explain. first. who popularized the Egyptian knowledge of
hydromancy for the Greeks and Romans. and. second, how already during the First Mithradatic War
(89-85 B.C.). according to Varro (in the carliest extant practical instance of this form of divination)
a boy was used to fortell the future through water.” It is tempting to conjecture that the Greco-
Egyptian Bolus was the one who brought. through his works. knowledge of Egyptian hydromancy
to Greeks and Romans. He was at least the pioneer in the field of alchemy® and in the theoretical
study of magical cupwdBere. Bolus' dating is rather controversial but he probably flourished around
100 B.C. or slightly earlier.™ In terms of the second question. though it is certainly possible that the
ancient Persian practice of hydromancy had remained a living tradition at the court of Mithradates
VI. perhaps there too it was repopularized through Bolus' works. Mithradates VI's personal
physician was the botanist Cratevas who is one of the first extant authors to cite Bolus:** perhaps he

(re)introduced hydromancy to the king from his reading of the Pseudo-Democritean.

Perhaps then either Bolus. or another author influenced by Bolus. explained the newly
imported Egyptian rite of hydromancy through the mythological narrative of Narcissus. Since this
narrative is associated with Bocotia. perhaps--though this must remain only very conjectural—it was
the first century B.C. Anaxilaos of Larissa. who knew Bolus' works well. who invented or at least

popularized in central Greece the Narcissus myth.*® This may explain why a character named

* Varro ap. Apul., 4pol. 42.6.
F Cf. Lindsay (1970). chaps. 5 and 6 (pp. 90-130).

“peudo-Demacritus (i.e. Bolus of Mendes) is later than the fourth and third cenries B.C. Theophrastus since he quotes
him (ap. Apolion.. Mir. 31 ap. Steph. Byz. Lex. s.v. @yuvBoq. cf. Plin.. Hist. Nar. 15.138 [on Bolus’ use of Theophrastus.,
see Kingsley (1995). p. 338 and n. 10]) and is himself first certainly cited in Anaxilaos of Larissa and Cratevas in the first
half of the first century B.C. and there is no real evidence which could place him much earlier. Though an older entry in the
OCD"places him as early as the third century B.C. as a contemporary of Callimachus (Furley and Vallance [1949 (1996)],
p. 249, following Weilmann [1897]. col. 676, I1. 33-39) this does not square with the more plausible date of "c. 150-100
B.C. 7" given in a new article by Halleux ([1996]. p. 52, col. 2; in [1981]. vol. 1. p. 67 he gives the date as around 100 B.C).

* The ancient testimonia on and fragments of Cratevas are collected in Wellmann (1958), vol. 3. pp. 139-146. Cratevas
named a plant the mithridatia after Mithridates VI (Plin.. Hise. Nat. 25.62). he cites "Democritus™ at Cod. Const., fol. 40,
recto.

* On Anaxilaos. see Wellmann (1894), col. 2084, II. 23-37, and on his connection with Bolus, see Wellmann (1928).
passim.
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Narcissus is associated not only with Bocotia. but also with Erctria.” Pcrhaps too the connection
with Thespiac was only first made by Conon as part of his addition of the ctiology of the cult of Eros
(for which Thespiac was famous) to the myth: at Icast Pausanias’ alternatc account ( unconnected to

Conon's) is not explicitly said to take place in Thespiae.

There are other possibilitics for the spread of hydromancy from Egypt which do not
nccessarily involve Bolus. As I have shown before. the most impressive parallel between the Ovidian
description of Narcissus (as well as Pausanias’ alternate version of the myth) and divinatory
prescription is in the lccanomancy of Isis scarching for her beloved. deccased Osiris. Plutarch and
Lactantius both said® that the Grecks cnacted mystery ceremonies about Demeter's mourning for
Persephone. which was linked with that of Isis for Osiris. similar to those of Egyptians. Apparently.
from the evidence of Diodorus Siculus as well as an cxtant [siac arctalogy.” it can be assumed that
it was in the first century B.C. as well that Isiac rituals were taken over by the Eleusinian Mysteries.
But the cxact influence. as Betz has noted. "has still not been clarified”.”” and admittedly there is no

proof for water divination in the Elcusinian Mysteries.”

But Plutarch also identified Osiris with Dionysus. and specifically cquated the death of Osiris

% Sir..9.2.10 (cf. Alciphr.. Epist. 3.22. and Eust.. Comm. ad Hom. Od. 24.465). and Prob.. Comm. ad in Verg. Ecl. 2.48.
% Note also the use of the [sis band 1o blindfold the hydromantic medium (Betz [1986]. p. 336 [s.v. Isis band]).

® Plut.. e Isid. ¢1 Osirid. 69, and Laciant.. Epir. 23, 4

* Diod. Sic.. 1.13.5. and Plut.. de Ivid. er Osirud. 25.

* Diod. Sic., 1.29.and Adrer. [s. Muron. 38-41.

% Betz (1986). p. 250.

** Hydromancy involving the dead was performed at a temple of Demeter in Patrac at a spring which was near two
sanctuaries of Serapis (Paus., 7.21.12): a magical papyrus actually perserves a lecanomancy of Serapis as well (PGM V -
53). Interestingly. Thespiae, the homne of Narcissus, was also a centre of Demeter/Persephone worship. and in fact was the

home of the last of the hicrophants (in the fourth century A.D.) at Eleusis (Eunap.. Vit Soplust. 476).
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to that of Zagreus. the Orphic Dionysus.* And in fact it is fairly certain that hydromancy and/or
catoptromancy was performed at least in certain Dionysiac mystery rites. There is a scene dating to
the first century B.C.* on the left side of the far wall in the triclinium of the Villa of the Mystenes in
Pompeii which probably depicts a catoptromantic rite in which a young satyr looks into a shiny. silver
bowl beld by a silenus in which he sees himself transformed into an older satyr from the reflection of
a mask held by another youthful satyr.* It is at least known that by the second centry A.D.
hydromancy was a Dionysiac practice since there exists an epitaph from A.D. 129 of a priest of

w Q7

Dionysus at Salonica who was called an official "hydroscopist”.” It is also interesting to note that

“Plut.. de Isid. er Osirid. 25. Ouo ([1965]. p. 195) thought that the comparison was meaningful but did not see a link
berween the mvths of the deaths of the rwo because he recognized too many differences between them. But Kerényi ([1976].
pp. 247-248) noted numerous links in their deaths, citing sources not dealt with by Otto.

% Burkert ([1987]. p. 5) dates it 1o the time of Caesar while Delatte ({1932]. p. 188) said Augustus. Lehmann ([1962], p.
68); Hadot ([1976], p. 102, n.6): and Vernant ([1990]. p. 476) mention the iecanomancy painting in the Villa of the
Mysteries in the context of the Narcissus myth.

* This wall painting has provoked at least five different interpretations. Early on scholars believed that 1) the boy was
simply drinking (for example. Rizzo, Compareti. and Bieber. all cited in Delatie [1932]. pp. 1¥9-190 [see his whole survey
on pp. 188-196]: this was later accepted also by Nilsson [1957 (1975)]. p. 75). Mudie Cooke was the first to propose that
2) lecanomancy was invoived on the strength of the mask held behind the gazing youth. seemingly to be reflected in water
in the bowi ([1913]. pp. 167-169): some scholars have tentatively followed this view (for exampie. Bianchi {1967]. p. 37
{on fig. 91], and Ferguson [1970]. p. 103) and others have even suggested that wine rather than water was used in this
lecanomancy (Lehmann [ 1962]. p. 67. and Brendel [1980]. pp. 106-107). Delate ([1932]. p. 190) has argued against liquid
being in the bow! altogether because it is tipped 100 far (Zuniz has agreed [(1963). p. 185. n. 1] and has added that the vessel
is also shown too light for liquid [pp. 183-184]) and has instead convincingly shown that 3) the mask would be reflected
in the bowl in a rite of catoptromancy (Delante [1932]. pp. 196-202). Many scholars (for example. Maiuri [1960]. p. 68;
Seaford [1981]. p. 62: and Burkert ([1987] pp. 58. 96 [on fig. 5], and 164. n. 31) have cautiously spoken of lecanomancy.
hvdromancy and/or catoptromancy being involved. Burken has thought it "anractive 10 assume that the boy sees himself
changed into an old satyr™ ([1987]. p. 164. n. 31), following Kerényi's interpretation of the scene as 4) a Dionysiac rital of
initiation into (saryr) manhood ([1976]. pp. 358-339 [on fig. 110C]). citing previous work of his on this); this theory was also
accepted by Herbig and Lehmann (cited by Zuntz [1963]. p. 184). But Zuntz has argued that the mask could not be reflected
inside the bowl at the angle at which it is tilted and with the boy's head in the way ([1963]. p. 185.cf. Ling [1991]. p. 104)
and suggesied instead that 5) the boy is awaiting (or perhaps walching) a miraculous filling up of the bowl with wine while
the mask symbolises the god's presence ([1963]. pp. 186-187). Ling though has pointed out that even if the mask is not
reflected into the bowl, the boy may still be seeing something else in it in a rite of lecanomancy. and that the mask could
either be a symbol of what is going on or else could have been removed from the real Silenus’ face, having caused the girl
across the corner to flee in fright ([1991), p. 104, following Brendel [1980]. p. 106. and Lehmann {1980]. p. 67). The most
plausible explanations then point 1o a ritual which either magically reveals identity in a rire de passage or else reveals the
eod's power and presence through a son of niracle.

*” Cited in Dodds (1973). p. 189. n. 3, from Heuzey and Daumet (1876). p. 280. I follow Dodds ([1973]. p. 188) in
identifying this as a reference to hydromancy: it makes sense in terms of the parallel word Aexavookonta, which is
equivalent 1o Aexavopavtein, in the fourth century A.D. astrologer Manetho (4.213 [cited in LSI°. p. 1037. col. 2 (s.v.)
but not in Dodds]).
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the narcissus flower was often linked in antiquity with Dionysus. In Sophocles the narcissus grows
along with the ivy in a grove of Dionysus™ and the flower as well as the youth appear a few times in
Nonnus' Dionvsiaca.” Most importantly. Philostratus describes a painting in which he says that the
pool of Narcissus is connected with Dionysus since there arc vines and ivy growing around it'" and.

101

further. the Narcissus myth in Ovid is sct in a greater Dionysiac context.

In atternpting to discover the originating context of the (hypothetical) onginal. hvdromantic
Narcissus (most apparent in numerous striking details in Ovid's version as well as the brief altcrmative
account in Pausanias). [ have speculated about the spread of the knowledge of water divination in the
first century B.C.. and the need to explain the prescriptions for such a rite in terms of clements of a
fictional narrative. Though the exact naturc of the Narcissus myth's originating context must of
course remain purely hypothetical with our prescnt lack of evidence. it secms most likely rooted in

a magical nitual.

% Soph.. Oed. Colon. 681-685.

~Cf. Nonn.. Dion. 10.215.11.323, 15.353. and 48.582 (cited. along with the previous reference. by Knoespel [1985]. p.
3).

10 philostr., fmag. 1.23.2.

10 A¢ noted. for example. by Hadot (1976). pp. 88-90. and Vernant ( 1990). p. 473. Wicseler ([1856]. passim) connected
Narcissus with Bocotian Dionysus worship.
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CHAPTER V:
CONCLUSION

I have argued that through a careful study of the motifs of the Narcissus myth one can
eliminate numecrous authorial additions (such as the amatory and religious aspects of the story.
possibly added by Conon) and one can observe an evolution of motifs through different authors (for
example. from cult etiology to natural etiology. from love of an image to self-love. and from
punishment to vanity). to finally arrive at an original. water-gazing Narcissus. The details of this
water-gazing (as found especially in Ovid. but also. in part. in Conon and in Pausanias’ alternate
version) are most consistent. not with beliefs about soul-loss. the evil-eye. or the inconsequence of
material things. but with a type of ritual in which a beautiful. youthful. naive. and virginal boy was
used in the evocation of the image of a (beloved?) deceased individual in springwater. with the
additional use of the narcissus plant. The exact context in which the prescriptions for hydromancy
were transformed into mythological narrative detail must remain purely speculative. but they perhaps
involved the importation of the hydromantic practice from Egypt to Greece and Rome in the first
century B.C.. most likely through the works of Bolus of Mendes. This is supported by the fact that
our extant evidence for the Narcissus myth, which is relatively vast. does not predate the very end
of the first century B. C. when Conon had obscured this narrative by combining it with a religious
etiology involving the Eros cult at Thespiae. While both Ovid and Pausanias seem to know the earlier
version as well as one paralleling that of Conon. Ovid followed mainly the larter (perhaps simply for
reasons of narrative value). emphasizing the aspects of scif-love and natural etiology. while Pausanias
(in his alternate account) followed the former, with an additional rationalization that the image in the

water was Narcissus' twin.

x ¥ ¥

Probably in the first century A.D., Pamphilus of Alexandria. another author influenced by
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Bolus of Mendes.' wrote a work "On Plants” (=ept tdv Botavav) that Galen claimed was not a
serious text for the medical student since it contained old wives' tales. nonsensical Egyptian magical
tricks. spells for picking plants. stories of metamorphosis (presumably of man into plant®). as well as
a "Hermetic" listing of the plants of the zodiac." Unformnately the loss of such works. presumably
brought on by the type of dismissals of them seen here. have left us with a real paucity of ancient
evidence on magical practices and their relationships with mythological as well as botanical texts.
Therefore I do not believe that the silence from authorities. ancient and modern. is necessarily a

detcrent against my view.

I find it odd that though some scholars come close to my conclusions in certain respects (such
as Ninck and Viarre). they have not articulated them. Pausanias. Lucian. Pliny. Servius. Isidore,
Photius. Iohannes Tzetzes. probably Apuleius. and most importantly, Ovid, all knew about
hydromancy as well as the Narcissus myth. yet none patently connected the two.* Delatte. in his work
on catoptromancy. did not make the connection and only cites the Narcissus myth with regards to the
evil-eve.* Numerous commentators on the Narcissus myth have known about Delarte’s work. and

have gone further than he in associating Narcissus and water divination. but have still never realized

' He wrote 2 work (repi dvoik@v) on sympathy and antipathy (cf. Wendel [1949]. col. 347.1. 3510 col. 348. 1. 24) surely
based on Bolus’ work in this area. since. as Lindsay has shown ([1970]. p. 100) Bolus founded the genre of Puoikd.

* As assumed by Delatie (1938). p. 32,

" Gal... de Simpl. Med. Temper. 6 proem: Galen lisis a few plants mentioned by Pamphilus. all starting with . The only other
ancient reference to this work is in a scholiast on Oribasius (Schol. Oribas. 9.34) who says that Pamphilus wrote on the
aviippivov or kuvokedaiov ("dog-headed”) plant: perhaps only Pamphilus' first book (on « plants) was known, or even
ever completed. For a discussion of this work. see Wendel (1949), col. 344,1. 6210 col. 346, 1. 27.

* On the Narcissus myth: Paus.. 9.31.7-9; Luc.. Charid 24. Ver. Hist. 2.17, 19. and Dial. Mort. 18.1, 3; Plin., Hist. Nat.
21.128:. Serv., Comm. ad Verg. Ecl. 2.47; Isid., Enm. 17.9.16. Phot.. Bibl. 134b28-135a3; and lohan. Tzetz., Chil. 1.9.234-
238, 4.119.46-49. Exeg. in Hom. Il. 11.10, 75.15, and Schol. in Exeg. in Hom. Il. 139.12; ¢f. Apul,, Mer. 1.19.

On hydromancy: Paus.. 3.25.8 and 7.21.12; Luc., Ver. Hist. 1.26: Plin.. Hist. Nat. 28.104, 30.14, and 37.192; Serv.,
Comni. ad Verg. Aen. 3.359: Isid., Enm. 8.9.11-14 and 16.15.22; Phot., Bihl. 347a: lohan. Tzetz., Exeg. in Hom. 11. 110.5
and Comm. ad Lvcophr. 813: and Apul.. 4pol. 42-43.

* Delatte (1932). p. 152.



the full potential and extent of this connection.® except for Lehmann’ Delate’s omission of the
Narcissus/hydromancy link is all the more suprising since he edited a Byzantine Greek codex from
the fifteenth century that actually includes a prescription for lecanomancy (epxn <TMGC

rexavopavreiac) in which Narcissus seems to be very conspicuousty invoked as a helpful dei pwv:®

"Ev 1R mpdtn nuépa. dpa mpdin. tob "Hilov dvatéilioviog. Emapov
LEK@VTV kouviiv, opoiwe kevijv. eite AaPlov £A02 eig Tt tpiddov maiatov Kal
Spufov Adkkov kol BdAe ThHv rexdvnv péoov <7 8& VukTl €0pE périav InTOV:
{Trevoov 88 v abTd §xwv £V T1 xeipi oou pepéretov 60TEov. eipnkévar 8¢
obtwe: Zepiov. "Aptii. Takdpevic. Moporic. MilZeoUi. "Huvidpi. @opéA.
depenir. Napkiooe.? Zvpnwvd. Zapadarir. Beplefourir. Mouvvoyx66. "Aiarii.
piookitniooug tobg daipovac tfc dvoews. zobg dafuovag Tob Kprod ot
daiuovec To0 peydrov “Atdouv. i/ GV mp@Toc karovpevog Opvéac. Tepl ToL
©¢0. Maidodwp. Paprtoder. Tapoavvd. Kapkivdp. kal 1 yévve avToD
"Ovookerida: ©d dvopa Septpoptir. oi dafpovec @v tpiodwv. Epxeabde kol
eioépyeabe eic Thv éuf|v andkpioty. kai odzwg pf) detiidone. arie oTHoOV
<fiv d1dvoidv cou opfiet xai ol &rokpivéuevos. 6Tav 8¢ ozpadric. rEYE”
Gppate ovpavod mupive xai Peociieds Tafamd. Tetpaypauuazov, Eic
Na(dpeoc. Néo¢. kol katardfe kal drapéproov.

On the first day [of the week]. at the first hour. as the sun is rising. set up a new and
empty bowl. Next, take it and go into any ancient intersection of three roads. dig a
pit and put the bowl in the middie of it. Then at night find a black horse and ride on

* Cf. Eimem (1935). col. 1728. I. 48-68 (mentioning water divination: he quotes Delarte [1932]. pp. 152-153 at lL. 16-24,
but only in the context of the evil-cye): Cancik (1967). pp. 42-44 and 51 (Delatte cited at p. 42 and n. 3); Hadot (1976). pp.
96.n.3,100.0. 3. and 102, nn. 2 and 6 (citing Delane) and pp. 102-103 (associating references to the mirror of Dionysus
in Plotinus with catopromancy in which the dead are evoked and even citing the use of springwater in lecanomancy to call
up the dead). and Rosati (1983), p. 15. n. 22 (Delatte and others on the evil-eve).

" Lehmann (1962). p. 68. who must have known of Delane (1932). at least through Eitrem (1935). col. 1728, 11. 16-24.
* Cod. Neapol. I1 C 33. fol. 233, recto and verso. p. 617. L. 13 o p. 618. 1. 3.

* As pointed out by Cumont. the list of angelic/demonic names appearing here is very corrupt and may well have been
misunderstood by the copyist (in Bassi. Cumont, Martini. and Olivieri [1903]. vol. 4. app.. cod. 19.p. 132, n. I). Bassi and
Martini also, probably rightly, obelize a large portion of this passage (in Bassi. Cumont. Martini. and Olivieri [1903]. vol.
4.app.,cod. 19.p. 132, 11. 7-16). They also logically changed * Apuriy as found in the manuscript 1o *ApiriA (the Hebrew
“Lion of God™), a change I accept contra Delatte who leaves it as is ([1927].p. 617.1. 19). and év a*10 "Opveag, accepted
by Delatte. But most of the other jumbled names (such as the nonsensical *HpvtdBA [read as "HpvtAp2 by Bassi and
Martini]) are left by the editors without attempting any corrections (as | have as well). In light of this, and the fact that the
name Napxioob as found in the manuscript is otherwise unattested and that its (apparent) genitive makes no sense in an
invocation, Napxtooe should certainly be read. | have also followed a suggestion made to me by Dr. Richard Burgess to
change the Eig (as found in Bassi and Martini. as well as Delatte) near the end of the passage 10 Eig.
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it while holding in your hand a human bone. having said the following: "Xerion. Aricl.
Salphrenas. Moroés. Mizxaoul. Emntlbl. Phorel. Phereél. Narcissus. Xumpona.
Saraphaél. Berzebouél. Mounochoth. Alaél.the demons of difficulty who hate being
invoked. the demons of Krios. The demons of great Hades. // of whom the first is
called Omneas. around Theth, Maldoudr. Phartouel. Sarsanna. Carcinar. and his son
Onoscelida [the ass-legged female]. In the name of Semirameél. demons of the
intersections of the thrce roads. come and cnter into my answer. And thus you
[singular]. do not be afraid. but establish your intention. And you [singular] be
present as you answer.” And whenever you tum say: "Fiery chariots of the sky and
King Sabaoth. the Four Letters [YHWH]. One New Nazorean (?).” Then put down
[the human bone] and distribute it [in pieces].

This is yet another case in which though the prescription is said to be for lecanomancy. the rite
actually described seems to have little to do with that. Even if the demons are meant to be invoked
1o go into the bowl. the latter is to be empty and not filled with liquid. Nevertheless. it must at the
very least be acknowedged that this text certainly shows that the connection between Narcissus and
lecanomancy presented itself to an actual practitioner (probably Christian') who thought it logical

1o call upon the beautiful and naive water-gazing youth to help fortell the future.

' The prescription seems to be a Christian and not pagan one, not because of the use of Hebraic angel names, since the
pagans themselves put much importance on "barbaric” names in their magic. but because the word Na{épeog ("follower
of the Nazarene" ?) may well imply a Christian practitioner. as pointed out by Cumont (in Bassi, Cumnont, Martini, and
Olivieri [1903], vol. 4, app.. cod. 19, p. 132, n. ).
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APPENDIX I, PART ]

Identifiable Motifs and Motifemes in the Earliest Extant

Versions of the Narcissus Myth:

(Sce "Motifs in the Narcissus Myth” in Chapter I)

Conon.
Narr. 24 ap. Phot.. Bibl.
134b28-135a3

Ovid.
Mer. 3.339-310.
Fasr. 5.225-226

1) Statius.
Theb. 7.340-341:
2) Hyginus.
Fuh. 271:
3) Clement of Alexandna.
Puedug. 3.2.10.4

Prophecy of fate of boy (eventually

tulfitled)

Boy of great beauty

Boy's beauty rivals that of the gods

1), 2). and 3} Boy of great beauty

Advances of lovers rejected

Advances of lovers rejecied

Etiology of the echo

Curse on belaved by a lover

Curse on beloved by a lover

Spumned lover commiting suicide

Punishment by appropriate deity
(Eros. for maltreating follower)

Punishinent by appropriate deity
(Nemesis)

Male secking water. leading to his
demise

3) Water-gazing

Falling in love with own image
(gazing inlo water)

Falling in love with own image
(pronce. looking into water. not
recognizing own retlection)

2) Falling in love with self

Spurning beloved commiting
suicide

Spurning beloved pining away

Eponymoaous tlower growing out of
blood of deceased

Eponymous Tower growing out of
ground where deceased died

Punishiment (continues) in the
underworld

Cult etiology
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APPENDIX I, PART II

Identifiable Motifs andMotifemes

in the Earliest Versions of the Narcissus Myth:
(Sec "Motifs in the Narcissus Myth" in Chapter I)

Pausanias.
9.31.7
(version 1)

Pausanias.
9.31.8-9
(version 2)

Lucian.
1) Charid. 24.
2) Dial. Mort. 18.1 and 3.
3) Ver. Hist. 2.17 and 19

1) Boy of great beauty

2) Boy of great (though tleeting)
beauty

Falling in love with own image
(looking into water. not recogniz-
ing own retlection)

Falling in love with identical twin
sister and secking 1o remember her
in own reflection

Dying of love

The flower narcissus existed before
the youth (no metamorphosis)

3) Narcissus and Hyacinthus
(comically) connected with
Socrates sexually on the Isles of
the Blessed
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APPENDIX II

Parallels Between Ovid's Version of the Narcissus Mvth and
Prescriptions for Hydromantic and / or Lecanomantic Rituals:

(See Chapter III)

Charactenistic

Ovidian Description

Divinatory Prescription

Boy 1s vouthful - naive

Mer. 3.351-352, 500 / 425, 430

Cf Con.. Narr 24 ap. Phot, Bibl.
134b29,

Apul., Apol 42-43,

Porph.. Ep. ad 4neb. ap. lambl.. de
Myst 3.24,

Olvmpiod.. Comm ad Plat Alc.
Maior 8.12,

Paus., 9.31.7 Cf Iren.. Adv haer 2323
Boy 1s virginal Mer. 3.355, 402-403 Apul.. 4pol 43 4,
Cf Con.. Narr. 24 ap. Phot.. Bibl. PDM xiv 68. 287. 819
134b30-35
Boy 1s fasung Mer. 3.437-438 PGM IV 734-735,

Thessal. 16

Boy 1s beaunful

Mer. 3.416-424, 503
Cf Con.. Narr 24 ap. Phot.. Bibl.
134b29-30,
Hvg.. Fab 271,
Luc.. Chand. 24,
Stat., Theb. 7.340-341.
etc.

Apul.. 4pol. 43.4-5.7

Boy 1s prone

Mer. 3. 414, 420. 438
Cf Anon., Myth. Tar. 1.182.16,
2.207.19

PGALTV 174,V 1-3.\T1 348.
PDM xav 69, 71. 413

Bov is timmobile

Mer. 3 418-419

As In ecstasy

Inwviolate locanon

Mer. 3 408-109

PDM xav 844

Y outh gazing into water

Mer 5.416-340, 474-479. 486-501,

504-505
Cf Con., Narr. 24 ap. Phot., Bibl.
134b35-37,
Paus.. 9.31.7-8.
etc.

Apul.. 4pol 426,
PGM TV 229.3222,
PDAM xiv 8. 19,39, 71,
erc.
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Water is from a spnng

Mer. 3.407, 414
Cf Con.. Narr. 24 ap. Phot., Bibl.
134b36-37.
Auson.. Techn. 102,
Nomn., Dion. 11.322,
Anon., Myth. Vat. 2.83.6,
erc.

Paus., 3.25.8,7.21 12,

Ps.-Callisth.. 17r.4lex 1.1.3A. 1.1B.
1.2E. etc..

Jul Valer. Fir Alex 1 1.

PGM IV 223-227

Cf Varro ap. August., de Civ. Dei

738

Water reveals shadowy double

Mer. 3 434

Cf. Nonn.. Dion. 48.586

PGM VT 348-349,

Cf Propernt.. Eleg. 4.1.106,
Phin.. Natr Hisr. 37.192,
Evax. de Lapid. 5.2

Water 1s calm

Mer. 3 409-410

As in catoptromancy

Water 1s clean / clear / pure

Mer. 3.407. 451

Cf Callistr.. Star. Descr. 5.1

-

Paus.. 3.25.8.

Damasc.. 1. Istd 191 ap. Phot.,
Bibl 347b8-10,

Jul. Valer., Iir dlex 1.1.

PGM IV 3250.

PDAM xav 67, 284

Water is resplendent

Mer. 5.407

- Time of the full moon:
Hippol.. Adv. hacr. 4.10,
Iambl.. de Myst. 3.14,
PGM V 53,

PDM xav 295, 697, 702

- Use of a lamp:

PGM V2,
PDAS xav 845,
Cf. Apul.. Apol 423

- Use of oil:

PGM TV 3211, 3251

- Use of a mirror:
Paus..721.12,

Cf Luc.. Fer Hist 126

- Use of shinv stones:

Plin.. Hist. Nat 37 73.192.

Issd.. Enm. 16 145,

Evax, de Lapid 5.2-5.6.1.
1412-14.182.26 1.

Socr. and Dion.. de Lapid 263,

Orph. lith. kerygm. 8 15.

PDM xiv 286,

etc.

Water is untouched by sun

Mer. 3.412

PDM xiv 411

Plant involved

Mer. 3.509-510,

Fast 5.225-226

Cf Con., Narr. 24 ap. Phot,, Bibl.
135al-3,
Paus.. 9.31.9,
etc.

Cyran. 113,
PDM xiv 286, 415-416, 426~427
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Cod. Athen. Hist. and Ethn. Sac. 115 = Codex 115 of the Athenian Hisorical and Ethnographical Society
(in Armand Delatte, ed. Anecdota Atheniensia. Liege and Paris: 1927.)

Cod. Bonon. 3632 = Codex Bononiensis 3632 (in Armand Delatte, ed. Anecdota Atheniensia. Licge and Paris:
1927.)

Cod. Const. = Codex Constantinopolitanus (in Welmann. ed. de Mareria Medica. vol. 3.).

Cod. Neapol. 11 C 33 = Codex Neapolitanus Il C 33 (in Armand Delatte. ed. Anecdota Atheniensia. Liége and
Paris: 1927.)

Cod. Paris. Gr. 2256 = Codex Parisinus Graccus 2256 (P. Boudreaux. ed. Caralogus Codicum Asirologorum
Graccorum. Codicum Parisinorm. Brussels: Lamertin, 1912 vol. 8, pt. 3, cod. 41.)
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Cod. Paris. 2425 = Codex Parisinus 2425 (F. Cumont., ed. Caralogus Codicum Astrologorum Graecorum.
Codicum Parisinoruni. Brussels: Lamertin. 1921, vol. 8. pt. 4. app.. cod. 82.)

Cod. Vat. 1144 = Codex Vaticanum 1144 (S. Weinstock. ed. Catalogus Codicum Astrologorum Graccorum.
Codicum Romanorum. Brussels: Lamertin. 1930, vol. 5. pt. 4. app.. cod. 36.)

Colum. = Columella
de Re Rust. = de Re Rustica (Vilhelm Lundstrom. ed. L Juni Moderan Columellae Opera quace exsiant.

Upsala: 1897-1958. 8 vols.)

Con. = Conon
Narr. = Narrariones (in René Henry. Photius: Bibliothéque. Paris: Les Belles Lettres. 1962 vol. 3.)

Constant. Man. = Constantine Manasses
Compend. Chron. = Compedium Chronographiarum (S. Weinstock. ed. Cutalogus Codicum Astrologorum

Graccorum. Codicum Romanorum. Brusscls: Lamertin. 1940. vol. S.pt. 4.p. 121,n. 1)

Cratin. = Cratinus
Maith. = Malthakoi (in T. Kock. ed. Comicorum Aticorum fragmenia. Leipzig: Teubner, 1880. vol. 1.)

Cvpr. = Cypria (see under Athenaeus)

Cvran. = Cyranides (Kaimakis, Dimitris, ed. Die Kvraniden. Meisenhaim am Glan: Verlag Anton Hain, 1976.)

Damasc. = Damascius
Comm. ad Pl. Phd. = Commemaria ad Plaionis Phaedonem (L. G. Westerink. ed. The Greek Commentaries

on Plato's Phaedo. Amsierdam: North-Holland. 1977. vol. 2.)
Vit. Isid. = Vita Isidoris (René Henry. ed. Photius Bibliothéque. Paris: Les Belles Lettres. 1971, vol. 6.)

Dio Cass. = Dio Cassius
Epitom. = Xiphili Epitome (Ursul Philippe Boissevain. ed. Cussii Dionis Cocceiani historiaruni Romanarum
quae supersunr. Berlin: Weidmann. 1955 [1895. 1898, and 1901]. 3 vols.)

Dio Chrysostomus
Or. = Orationes (J. von Amim. ed. Dionis Prusaensis quem vocant Chrysostonium quuae exstant oninid.

Second edition. Berlin: Weidmann 1962, 2 vals.)

Diod. Sic. = Diodorus Siculus (F. Vogel and K. T. Fischer. eds. Diodori bibliotheca historica. Third edition.
Leipzig: Teubner. 1888-1906 [1964]. 5 vols)

Dionys. Perieg. = Dionysius Pcriegela
Lith. = Lithiaca (in K. Miller. ed. Geographi Graeci minores. Hildesheim: Olms. 1965 (1861). vol. 1.)

Diosc. = Dioscorides
Mat. Med. = de Materia Medica (Max Wellmann. ed. Pedanii Dioscuridis Anazarbei de materia medica libri
quinque. Berlin: Weidmann, 1907-1914 [1958]. 3 vols.)
EG = Epigrammata Graeca (G. Kaibel. ed. Berlin: 1878.)
Erotian. = Erotianus

Lex. = Lexicon (see under Sextius Niger)
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Eunap. = Eunapius
Vit. Sophist. = Virae Sophistarum (J. Giangrande. ed. Eunapii Vitae Sophistarum. Rome: Polvgraphica. 1956.)

Eur. = Euripides (G. Murray. ed. Euripidis fahulac. Oxford: Clarendon Press. 1902 [1966]. 3 vols.)

Bacch. = Bacchae
Med = Medea

Euseb. = Eusebius
Praep. Ev. = Praeparatio Evangelica (K. Mras. ed. Eusehius Werke. Band &: Die Praeparario cvangelica.
Berlin:  Akademie-Verlag. 1956.)

Eust. = Eustathius
Comm. ad Hom. Il. = Commeniarii ad Homeri Iliadem (M. van der Valk. ed. Eustathii archiepiscopi

Thessalonicensis commentarii ad Homeri liadem pertinentes. Leiden: Brill, 1971-1987. 4 vols.)
Comm. ad. Hom. Od. = Commentarii ad Homeri Odvsseam (G. Stallbaum. ed. Eustathii archiepiscopi
Thessalonicensis commentarii ad Homeri Gdvsseam. Leipzig: Weigel. 1825-1826 [1970]. 2 vols.)

Evax = EvaxyDemagiron
de Lapid. = de Lapide (Halleux, Robert and Jacques Schamp. Les lupidaires grees. Paris: Les Belles Lettres,

1985.)

Gal. = Galen
de Simpl. Med. Temper. = de Simplicium Medicameniorum Temperamenits (C. G. Kithn. ed. Claudii Galeni

Opera Ommnia. Hildesheim: Georg Olms. 1826 [1965]. vols. 11 and 12.)

Genesis (A. Rahifs. ed. Sepruaginta. Ninth edition. Stutigart: Warttembergische Bibelanstalt, 1935 [1971].
vol. 1.)

H. A. = Historia Augusia (Emst Hohl. ed. Scriptores historiae dugustae. Leipzig: Teubner, 1927 [1971].)
Comm. = Commodus
Did. Julian. = Didius Julianus
Pes. Niger = Pescennius Niger
Sever. = Severus

Heliodorus
Aeth. = Aethiopica (R. M. Raitenbury. T. W. Lumb and J. Maillon. eds. Les Erhiopiques. Second edition.

Paris: Les Belles Lenres. 1960, 3 vols.)

Henmes. = Hermesianax
Leont. = Leontion (see under Antoninus Liberalis)

Herod. = Herodian (C. R. Whittaker. ed. Herodian. Cambridge. Massachusetis: Harvard University Press,
1969.)

Hicr. and Philagr. = Hierocles and Philagrius
Philogel. = Philogelos (A. Thierfelder. ed. Philogelos: der Lachfreund. Munich: 1968.)

Hippol. = Hippolytus
Ref: Ommn. Haer. = Refutatio Omnium Hacresium (M. Marcovich. ed. Hippolvtus.  Refutatio ontnium

haeresium. Berlin: De Gruyier, 1986.)
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Hom. = Homer
Il = lliad (T. W. Allen. ed. HHomeri Ilias. Oxford: Clarendon Press, 1931, vols. 2 and 3.)

Hvg. = Hyginus
Fab. = Fahulue (Peter K. Marshall. ed. Fvgini Fabulae. Stutigan and Leipzig: Teubner. 1993

Hvmn. Hom. Cer. = Hymnus Homericus in Cererem (T. W. Allen. W. R. Halliday. and E. E. Sikes. eds. The
Homeric Hymns. Second edition. Oxford: Clarendon Press. 1936.)

lambl. = lamblichus
de Myst. = de Mysieriis (G. Parthey. ed. Jumblichi De Mysteriis Liber. Amsierdam: Adolt M. Hakkert. 1965
[reprint].)
Protr. Symb. = Prowrepticus. Svmboloe (H. Pistelli. ed. Jumblichi Protrepuicus. Leipzig: Teubner, 188X

{1967].)
Vit. Pvth. = de Vita Pvthagorica (John Dillon and Jackson Hershbell. eds. famblichus: On the Pvthagorean

Wav of Life. Atlania, Georgia: Sci:olars Press, 1991.)
IG = Inscriptiones Graecae (1873- )

Iohan. Tzetz. = lohannes Tzetzes
Chil. = Chiliades (in W. E. Buckley. ed. Thomas Edwards: Cephalus and Procris. Narcissus.

London: Nichols and Sons, 1882. pp. 267-268.)
Comm. ad Lvcophr. = Commeniaria ad Lvcophronem (in Theodor Hopfner. Griechisch-agvptischer

Offenbarungszauber. Seine Methoden. Amsterdam: Adolf M. Hakkert. 1974. vol. 2.pt. 2. p. 388, §

230.)
Exeg. in Hom. Il. = Exegesis in Homeri lliadem (in W. E. Buckley, ed. Thomas Edwards: Cephalus and

Procris. Narcissus. London: Nichols and Sons. 1882, p. 268.)
Schol. in Exeg. in Hom. II. = Scholia in Exegesisem in Homeri lliadem (in W. E. Buckley. ed. Thomas
Edwards: Cephalus and Procris. Narcissus. London: Nichols and Sons. 1882, p. 268.)

ILS = Inscriptiones Latinae Sclectae (Hennann Dessau. ed. Berlin: 1892-1916.)

Isid. = Isidorus Sevilliensis
Enmi.= (W. M. Lindsay. ed. Isidori Hispalensis Episcopi Envmologiarum sive (riginum. Oxtord. Clarendon
Press: 1911, vol. 1))

Jul. Valer. = Julius Valerius
Vi, Alex. = Vita Alexandri (text cited in Albernt Mugrdich Wolohojian. The Romance of Alexander the Grear

hv Pseudo-Callisthenes. New York and London: Columbia University Press. 1969. p. 160.)

Juv. = Juvenal (Wendell Vernon Clausen. ed. 4. Persi Flacci et D. Juni luvenalis Saturae.  Oxtord: Clarendon
Press, 1992 [revised].)
Lactant. = Laciantius
Epit. = Epitome Divinarum Instinaionum (Eberhard Heck and Antoine Wiosok. eds. L. Cacli Firmiani Lactanti
Epitome Divinarum Institurionum. Stutigart: Teubner, 1994.)
Inst. = Divinae Institutiones (Pierre Monat, ed. /nstitutions divines: Lactance. Paris: Cerf. 1986.)

Livy (Jean Bayet, ed. Histwire romaine: Tite-Live. Paris: Les Belles Leures, 1946-1958. 5 vols.)

LL = London and Leiden papyrus (Francis Liewelyn GrifTith and Herbert Thompson, eds. The Levden Papvrus:
An Exvptian Magical Book. Oxford: Clarendon Press, 1921 [1974]). vol 1)
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Long. = Longus
Daphn. = Daphnis et Chioc (G. Dalmeyda. ed. Longus. Pastorales. Paris: Les Belles Lettres. 1934 [1971].)

Luc. = Lucian (A. M. Harmon et al.. eds. Lucian. Cambridge. Massachusetts: Harvard University Press. 1913

[1961]. & vols.)

Bis Acc. = Bis Accusatus

Chanrid. = Charidemus

Dial. Mort. = Dialogi Mortuorum

Herm. = Hermotimus

Menipp. = Menippus

Musc. Enc. = Muscae Encomium

Philops. = Philopseudes

Saturnal. = Saturnalia

Trag. = Tragodopodagra

Ver. Hist. = Verae Historiae

Lucan
de Bel Civ. = de Bello Civili (C. E. Haskins. ed. Pharsalia: M. Annacus Lucanus. Hildesheim and New York:

Georg Olms. 1971.)

Man. Astrol. = Manetho Astrologus (Koechly. A.. ed. in Poctae Bucolici et Didacrict. Paris: Didot. 1862.)

Marsil. Ficin. = Marsilio Ficino
Comni. ad Plat. Svmp. = Commeniaria ad Platonis Symposium (cited by Pierre Hadot. "Le mythe de Narcisse
et son interpretation par Plotin.™ Nowvelle Revue de Psvchanalvse 13 (1976) p. 103.0. 2)

Meleag. = Meleager (see under 4nthologia Gracca)

Mosch. = Moschus
Id. = ldvllia (A. S. F. Gow. ed. Bucolici Craeci. Oxtord: Clarendon Press, 1952 [1969])

Nicand. = Nicander
Geory. =(A.S.F.Gowand A. F. Scholfield. eds. Nicander: The Poems and Poctical Fragments. Cambridge

University Press, 1933.)

Nonn. = Nonnus
Dion. = Dionvsiaca (Rudoll’ Keydell. ed. Nonni Panopolitani Diomw=iaca. Berlin: Weidmann, 1959. 2 vols.)

Olympiod. = Olympiodorus
Comni. ad Pl Alc. Maior = Commentaria ad Plawonis Alcibiadem Maior (L. G. Westerink. ed. Olvmpiodorus.
Commentary on the First Alcibiades of Plato. Amsterdam: North-Holland. 1956.)
Comm. ad Pl. Phd. = Commemiaria ad Platonis Phaedonem (L. G. Westerink. ed. The Greek Commentaries

on Plato's Phaedo. Amsierdam: North-Holland. 1976. vol. 1.)

Oribas. = Oribasius (Johannes Racder. ed. Orihasii Collectionum Medicarum Reliquiae. Amsterdam: Adolf
M. Hakkert. 1964 [reprint].)

Orig. = Origen
Conn Cels. = Contra Celsum (M. Borret. ed. Origéne: Contre Celse. Paris: Cerf. 1967-196Y. 4 vols.)
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Orph. Lith. = Orphica Lithica Halleux. Robert and Jacques Schamp. Les lapidaires grees. Paris: Les Belles

Lettres, 19Y85.)
Orph. Lith. Kervgm. = Orphica Lithica Kervgmata (Halleux. Robent and Jacques Schamp. Les lapidaires grees.

Paris: Les Belles Letires. 1985.)

Ov.=0vid

Ani. = Amores (J. C. McKeown. ed. Ovid: Amores. Liverpool: Francis Caims, 1987. vol. 1.)

Ars Am. = Ars Amaroria (Henri Bornecyue. ed. Ovide. l'art d'armer. Paris: Les Belles Lettres. 1960.)

Fast. = Fasti (Franz Bomer. ed. P. Ovidius Naso: Die Fasien. Heidelberg: Carl Winter. 1957, vol. 1)

Her. = Hervides (Henri Bornecque. ed. OQvide: Hérvides. Paris: Les Belles Lettres. 1961.)

Med. Fem. = Medicamina Faciei Femineue (J. H. Moziey and G. P. Goold. eds. Ovid II: The 4r1 of Love and
Other Poems. Cambridge. Massachusctts: Harvard University Press. 1985 [revised].)

Met. = Meamorphoses (Frank Justus Miller. ed. Ovid: Metamorphoses. Books I-VHI Third edition, revised
by G. P. Goold. Cambridge. Massachusetts: Harvard University Press. 1977.)'

Ponto = Epistulae ex Ponio (J. A. Richimond. ed. Ovidius: Ex ponto libri quatiuor. Leipzig: Teubner. 1990.)

Rem. = Remedia Amoris (J. H. Moziey and G. P. Goold. eds. Ovid II: The Art of Love and Orther Poems.
Cambridge. Massachusetts: Harvard University Press. 1985 [revised].)

Trist. = Tristia (Georg Luck. ed. P. Ovidius Naso: Tristia. Heidelberg: Carl Winter. i967. vol. 1)

Pallad. = Palladius (Robert H. Rodgers. ed. Palladii Rutilii Tauri Aemiliani viri inlusmis Opus agriculturae. de
veterinaria medecina. de insitione. Leipzig: Teubner, 1975.)

Pap. Louvre E 3229 = Papvrus Lowvre E 3229 (in Janet H. Johnson. “Louvre E 3229: A Dematic Magical Text.”
Enchoria 7 [1977] pp. 55-102 [non vidi}.).

Paul. Aeg. = Paulus Aegineta (J. L. Heiberg. ed. Paulus Aegineia. Leipzig: Teubner. 1921-1924. 2 vols.)

Paus. = Pausanias (Rocha-Pereira. Maria Helena. ed. Pausaniae Graeciae Descriptio. Leipzig: Teubner, 1973-
1977. 2 vals.)

PDM = Papvri Demoticae Magicae (see under London and Leiden papyrus)

Petr. Cant. = Petrus Cantor
Vorh. Ahbrev. = Verbum Abhreviaum (in Louise Vinge. The Narcissus Theme in Wesiern European Literature

up to the Earlv 19th Centurv. Trans. Robert Dewsnap et. al. Lund: Gleerups, 1967. p. 346.n. 19.)

PGM = Pupvri Graecae Magicue (Preisendanz, Karl and Alben Henrichs. eds. Papyri Graecae Magicue: Die
ariechischen Zauherpapyri. Second edition in 2 vols and val. 3 [indices] as unpublished galley proofs.
Stuttgart: 1973-1974.)

Philargyr. = Philargyrus
Comm. ad Verg. Ecl. = Commentaria od Vergilii Eclogam (cited by Clavion Zimmerman. The Pastwral

Narcissus: A Studv of the First Idvll of Theocritus.  Lanham, Maryland and London. England:
Rowman & Littlenield.1994. pp.Y9and 11.)

Philostr. = Flavius Philostratus (C. L. Kayser. ed. Flavii Philostrati opera. Leipzig: Teubner, 1871 [1964].

val. 2.)
Hervic. = Heroicus

' This is the best edition according to Tarrant (1982). p. 342, n. l(cited by Solodow [198&]. p. 8. n. 6): | sometimes consult
also the text and commentary of Henderson (1979).
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Imag. = Imagines

Phieg. = Phlegon
Mir = Mirahilia (A. Giannini. ed. Paradoxographorum Graecorum reliquce. Milan: Instituto Ednoriale

laliano. 1965.)

Phot. = Photius
Bibl. = Bibliothecu (Henry. René. ed. Photius: Bihliothéque. Paris: Les Belles Lettres, 1959-1977. 8 vols.)

Phryn. Arab. = Phrynicus Arabicus
Lex. = Lexicon (1. Bekker. ed. Anecdoia Graeca. Berlin: G. C. Nauck. 1814, vol. 1)

PL. = Plato (J. Bumnel. ed. Plaronis opera. Oxford: Clarendon Press. 1900-1907 [1967]. 5 vols.)
Alc. Maior = Alcibiades Maior
Leg. = Leges
Phd. = Phaedo
Phdr. = Phaedrus
Remip. = Rempuhiicam
Svmip. = Svmposium
Tim. = Timaeus

Plin. = Pliny
Hist. Nat. = Historioe Natralis (Karl MayhotY. ed. C. Plinii Secundi Naturalis Historiae. Stungart: Teubner.

1967. 5 vols.)

Plot. = Plotinus
Enn. = Enneades (P. Henry and H.-R. Schwyzer. eds. Plotini opera. Leiden: Brill, 1951-1973. 3 vols.)

Plut. = Plutarch
Amat. = Amarorius (C. Huberl. ed. Plutarchi moralia. Second edition. Leipzig: Teubner. 1960. Vol. 3. pu.

3 1-26.
d.pp. 1-26.)
de Gen. Socr. = de Genio Socratis (W. Sieveking. ed. Plutarchi moralia. Leipzig: Teubner. 1935 [1971].

vol. 3. pp. 445-460.)
de Ixid. et Osirid. = de Iside er Osiride (Griffiths. J. Gwyn. ed. and trans. Plutarch’s De Iside et Osiride.

University of Wales Press, 1970.)

de Pvth. Orac. = de Pvthiae Oraculorum (W. Sieveking. ed. Plutarchi moralia. Leipzig: Teubner, 1935
[1971]. vol. 3.pp. pp. 25-59.)

Moral. = Moralia (W. Nachstadt et al., eds. Plutarchi moralia. Leipzig: Teubner, 1935-1963. 11 vols.)

Numa (B. Parrin, ed. Plutarch’s Lives. Cambridge, Massachusetts: Harvard University Press, 1914 [1967].
vol. 1. pp. 306-382.)

Quaest. Conv. = Quaestiones Convivales (C. Hubert, ed. Plutarchi moralia. Leipzig: Teubner, 1938 [1971].

vol. 4. pp. 1-335.)

Poll. = Pollux
Onom. = Onomasticon (E. Bethe, ed. Pollucis onomasticon. Leipzig: Teubner, 1900-1931 [1967]. 2 vols.)

Porph. = Porphyry
de Abst. = de Abstinentia (A. Nauck. ed. Porphvrii philosophi Platonici opuscula selecta. Sccond edition.

Leipzig: Teubner. 1886 [1963]. pp. 85-269.)
Ep. ud Aneh. = Epistula ad Anehonem (sce under lamblichus)
Vir. Plot. = Vitg Plotini (Luc Brisson.ed. Porphvre: La vie de Plotin. Paris: J.Vrin, 1992))
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Prob. = Probus
Comm. ad Verg. Ecl. = Commentaria ad Vergilis Eclogem (sec under Philargyrus)

Procl. = Proclus
Comm. ad Pl Remp. = Commentaria ad Platonis Rempublicam (1ext in Wilbelm Kroll. ed. Procli Diadochi

in Platonis Rem Publicam Commeniarii. Leipzig: Teubner, 1901, 2 vols.).
Comni. ad Pl Tim. = Commentaria ad Platonis Timacum (E. Dichl. ed. Procii Diadochi in Platanis Timacum

commentaria. Leipzig: Teubner. 1903-1906 [1965]. 3 vols.)

Propert. = Propertius
Eleg. = Elegies (Max Rothsiein and R. Stark. eds.  Propertius Sextus Elegicn. Dublin and Zirich: Weidmann.

1966. 2 vol.)

Ps.-Apollad. = Pscudo-Apollodorus (R. Wagner. ed. Apollodori hihliotheca. Leipzig: Teubner, 1894.)
Bihl. = Bibliotheca
Epit. = Epitome

Ps.-Apul. = Pseudo-Apuleius
Herb. = Herbarius (Corpus Medicorum Latinorum. Leipzig and Berlin: Teubner and Akademie-Verlag. 1927.

vol. 4.)

Ps.-Aristot. = Pseudo-Aristotle
Prob. = Problemata (1. Bekker. ed. Arisiotelis opera. Second edition. Berlin: Reimer. 1831 [1960]. vol. 2)

Ps.-Callisth. = Pseudo-Callisthenes
Vit. Alex. = Vita Alexandri
A in Cod. Paris. 1711 (Wilhelm Kroll. ed. Historia Alexandri Magni (Pseudo-Callisthenes). Berlin:

Weismann. 1938.)
B in Cod. Paris. 1685 (Leif Bergson. ed. Der griechische Alexanderroman Rezension f. Stockholm:

Almquist and Wiksell. 1963.)
E (Juergen Trumpf. ed. Anonymi Bvzaniini: Vita Alexandri Regis Macedonum. Stungart: Teubner.

1974.)
Venice ms. 424 (Albert Mugrdich Wolohojian. rans. The Romance of Alexander the Great hyv Pseudo-
Callisthenes. New York and London: Columbia University Press. 1969.).

Psell. = Michael Pscllus
Chron, = Chronographia (E. Renauld. ed. Michel Psellos. Chronographie. Paris: Les Belles Lettres. 1926-

1928 [1967]. 2 vols.)
de Opin. Daemon. = de Opinione Daemonorum (Joseph F. Boissonade. ed. Michael Psellus: de Operanone

Daemonum. Amsterdam: Adolt M. Hakkert, 1964.)

Ps.-Gal. = Pscudo-Galen
Defin. Med. = Definitiones Medicae (C. G. Kihn, ed. Claudii Galeni opera omnia. Leipzig: Knobioch. 1830

[1965]. vol. 19. pp. 346-462.)
Ps.-Men. = Pscudo-Menander
Max. = Maxims (in John Maxwell Edmonds. The Fragments of Anic Comedyv. Leiden: E. J. Brill, 1957. vol.
3.pt.B)

Ps.-Orph. = Pseudo-Omheus (see under Marsilio Ficino)

121



Ps.-Verg. = Pscudo-Vergil
Cir. = Ciris (R. O. A. M. Lyne. ed. Ciris: 4 Poem Auributed 1o Vergil. Cambridge University Press, 1978.)

Piol. = Plolemy
Terr. = Tetrahiblion (Boll. F. and A. Boer. eds. Claudii Piolemaei Opera quae exstant omima  Stutigart:

Teubner. 1957. vol. 3.)

Rufus Ephesius
de Podagr. = de Podagra (C. Daremberg and C. E. Ruclle. eds. Ocuvres de Rufus d'Ephese. Paris: Imprimene

nationale, 1879 [1963].)

Schol. in Apollod. Rhod. Argon. = Scholia in Apoliodori Rhodii Argonauticam (K. Wendel. ed. Scholia in
Apollonium Rhodium verera. Berlin: Weidmann. 1935 [1974].)
Schol. in Luc. Dial. Mort. = Scholia in Luciani Dialogum Mororum (Rabe. Hugo. ed. Scholia in Lucianum.

Stutigart: Teubner. 1971.)
Schol. in Soph. Oed. Colon. = Scholia in Sophoclis Ocedipum Coloniensium (Petrus N. Papageorgius, ed. Scholia

in Sophoclis Traguedias Vetera. Leipzig: Teubner. 1888.)
Schot. in Stat. Theh. = Scholia in Statii Thehaid (see under Statius)

Sen. = Scneca
Med = Medea (C. D. N. Costa, ed. Sene¢ca: Medea. Oxtord: Clarendon Press, 1973.)
Ocd. = Oedipus (1. C. Giardina. ed. L. Annaei Senecae Tragoediae. Bologna: 1966. veol. 2)
Quaest. Nat. = Quaestiones Naturalis (Paul Oliramare. ed. Séneques: questions narurelles. Paris: Les Belles

Leutres. 1929. 2 vols.)

Serv. = Servius
Comm. ad Verg. Aen. = Commemaria od Vergilii Aeneid (Thilo. Georg and Hermann Hagen. eds. Servii
Grammatici qui feruntur in Vergilii Carminag Commeniarii. Hildesheim: Georg Olms. 1961 (reprint).

vol. 1.)

Sext. Emp. = Sextus Empiricus
Phvs. = Phvsica (H. Mutschmann, ed. Sextri Empirici opera. Leipzig: Teubner. 1912-1914. 2 vols))

Sext. Nig. = Sextius Niger
de Mater. = de Matieria Medica (Max Wellmann. ed. Pedanii Dioscurilis Anazarhei de Marteria Medica Libri

Quinque. Berlin: Weidimann, [958. vol. 3.)

Socr. and Dion. = Socrates and Dionysius
de Lapid. = de Lapide (Halleux. Robent and Jacques Schamp. Les lapidaires grecs. Pans: Les Belles Lettres,
1985.)
Soph. = Sophocles
Oed. Colon. = Oedipus Coloneus (A. Dain and P. Mazon, eds. Sophocle. Paris: Les Belles Letires, 1960
[1967]. vol. 3.)

Stat. = Siatius
Theh. = Thebaid (D. E. Hill, ed. P. Papini Stati Thebaidos libri xii. Leiden: E. J. Brill, 1983.)

Steph. Byz. = Stephanus Byzantinius
Lex. = Lexicon (see under Apollonius)

Sir. = Strabo (A. Meineke, ed. Sirabonis geographica. Leipzig: Teubner, 1877 [1969]. 3 vols.)
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Suda (A. Adler. ed. Suidae lexicon. Leipzig: Teubner. 1928-1934. 4 vols.)

Suct. = Suctonius
Vit. Aug. = Vitg Augusti (Mario Auilio Levi. ed. Divus Augusius. De Vita Caesarum Liher 1. Florence:

Nuova lahia. 1951.)

Ten. = Tertullian
de Anim. = de Anima (Various eds. Q. Septimi Florentis Terwlliani Opera. Turnholt: Brepols. 1954, 2 vols.)

Theocr. = Theocritus
I = Idvilia (A. S. F. Gow. ed. Theocritus. Second edition. Cambridge: Cambridge University Press. 1952

[1965]. vol. 1.)

Theodor. Philet. = Theodorus Philetas
Necronon. = Necronomicon (in Henry Armitage. “The proem of Theodorus Philetas”™ Necronomicon: text and
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