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1 Introduction
The unpublished papyri K 204+K 205 (fig. 1–4)1 belong to the collection of the Bibliothèque nationale et universitaire de Strasbourg (BNUS).2 The manuscripts consist of
several fragments of varying sizes that had been damaged by worms, and P. K 204 and
205 are placed separately between two panes of glass each.
The fragments are written by at least eight different hands and were grouped based
on the handwritings at the beginning of the 20th century, thereby various manuscripts
were assembled and their rectos and versos randomly placed. The handwriting of the
German egyptologist Wilhelm Spiegelberg (1870–1930) is clearly recognizable on both
glasses, hence apparently he was the one who arranged these manuscripts between
the glasses, and probably, aggregated several different manuscripts together, as he
did in the case of the Demotic papyrus fragments which he thought to be the work
of the same hand.3 Nevertheless, it is likely that a few pieces of the papyri under the
inventory number K 204 and K 205 were originally part of the same manuscripts as
the attachment of some fragments is possible (for instance, the text on fragment A of
P. K 204, and fragment D of P. K 205 stand together; pieces C and J of P. K 204 can be
attached as well, and so on).
When the collection of the BNUS was founded at the turn of the 20th century,
it belonged to the Deutsches Papyruskartell. A consortium was established between
the Kaiserliche Universitäts– und Landesbibliothek and the Deutsches Papyruskartell (which included the BNUS) at the beginning of the 20th century. Two remarkable
scholars, Wilhelm Spiegelberg, and the classical philologist Richard Reitzenstein
acquired papyri and ostraca between 1898 and 1899 in Egypt in order to add them
to the collections of the Deutsches Papyruskartell. The purchases of the sets were
financed by the governor of Alsace-Lorraine, Hermann Fürst zu Hohenlohe-Langen-

1 P. Stras. K 204 and 205 are unpublished apart from a few brief remarks in Richter 2014, 109–110.
2 I am indebted to Madame Catherine Louis for showing me P. K 204+205 and for her precious help
during the first part of my work on the manuscripts in Strasbourg. For the supervision of my Master
thesis on P. K 204+205, I owe special thanks both to Dr. Andrea Hasznos and Dr. Gábor Schreiber, and
also, to Dr. Gábor Takács who enriched my work with his remarks in the evaluation of my thesis.
3 Based on a discussion with Cassandre Hartenstein.
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burg, who gave credit to the Kaiserliche Universitäts– und Landesbibliothek.4 In
the archives of the BNUS,5 one of the bills of purchase explains the procedure of the
acquisitions and the fact that the sets of papyrus were assorted by Egyptian antiquarians who had never sold single manuscripts, but rather cut or torn them into smaller
pieces, and sold the fragments of different manuscripts together with the purpose of
making more profit through the trade of antiquities.6 Therefore, the artifacts, having
the same provenance, were sold separately, while others, having nothing in common,
were piled together. The archives also mention that the manuscripts were distributed
among the collections of the Deutsches Papyruskartell by drawing lots, then they took
their places in Berlin, Heidelberg, Freiburg, Strasbourg, and so on. Consequently, it is
possible that other fragments of P. K 204+205 could be part of the other collections of
the Deutsches Papyruskartell.
According to the archives of the BNUS, papyri K 204+205 certainly arrived in the
collection before February 10, 1906, because inventory numbers 264–282 were in
use at this time,7 hence inventory numbers 204 and 205 had already existed before.
Although the first inventory numbers were known earlier, they were registered only
in 1911–1912.8
Fragment C of P. Stras. K 204 is a larger leaf of papyrus (33.8 x 15.5 cm) with regular
broken parts between the last few lines, probably being the traces of rolling up. Based
on these damages and the size, which would have been extreme for a codex, this
manuscript was once rather a papyrus scroll. A scroll was considered to be a rare
object in the collection. One of the financial archives of the Deutsches Papyruskartell
contains a reference to “purchase 22” from a person named Dannos Hagi Magran,9
who sold the object for “500” (the currency is not precised in the document) on April
06, 1903. The details suggest that this purchase probably corresponds to “purchase
5” of another document, describing P. 22, a Coptic papyrus scroll from Ashmunein
(“Eine sehr zerstörte koptische Rolle”).10 This manuscript was brought to the collection after drawing lots on August 21, 1903.11 Other Coptic papyri, that could corre-

4 Colin 2014.
5 I am grateful to Daniel Bornemann for generously providing insight into the archives of the Bibliothèque nationale et universitaire de Strasbourg.
6 AL. 51, 25, 5, piece 68.
7 AL.51, 26, 3, piece 48.
8 AL.51, 26, 6 A.
9 Hagi Magran sold manuscripts to the Deutsches Papyruskartell in the area of Ashmunein between
1905–1910 (Hagen/Ryholt 2016, 237, see also note 988). According to the archives of the BNUS, the
dealer also sold papyri, originally coming from Oxyrhynchus (Essler 2007, 294, note 17; Hickey 2003,
199–200; Martin 2007, 42).
10 AL.51,26,5, piece 3.
11 AL.51,26,5, piece 4.
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spond to P. K 204+205, were also discussed in the archives,12 therefore it is not clear
which description applies to our manuscript.
The provenance of the papyri is unknown, although a few characteristics of the
phonology of Jeme can be identified,13 but these features are not systematic and can
also refer to the idiolect of the scribes. The dialect is mainly Sahidic. Also, the dating
is uncertain. According to the palaeographical analysis, the letters of the 8th century
seem to be the closest to this handwriting.14
The fragments contain several magical spells, sometimes separated by lines, and
completed with figural drawings and charakteres. Seemingly, the purposes of the
spells are diverse, although it is extremely difficult to determine the aim of each spell
because of the fragmentary state of the manuscripts.
In this edition, I provide the main papyrological description of the papyri, transcription of the Coptic text, followed by grammatical notes and an apparatus of the
known parallel texts,15 translation of each fragment and commentary if the interpretation is possible. Since in the original arrangement, the rectos and versos were not
always identified properly and the attachment of matching fragments has not yet
been attempted either, I also tried to find and regroup the real rectos and versos,16
and digitally attach the fragments that might belong together; therefore, I discuss the
matching pieces in the same chapter and deal with the others separately. The new,
digital arrangement of the fragments does not always correspond to the original one
(fig. 1–4).

12 ‟Koptische, arabische u. hebräische Papyrus” from Giza, bought by Spiegelberg on November 26,
1902 (AL.51, 26, 1, piece 4), and ‟Kopt. Papyrus” from Fayoum, also acquired by Spiegelberg on March
08, 1903 (AL.51, 26, 1, piece 7).
13 ⲱ is sometimes used instead of ⲁ, ⲃ in place of ϥ, ⲕ for ⲅ, ⲗ for ⲣ in Greek words and ⲥ for ⲍ (Winlock/
Crum 1926, 241–244).
14 For example, the ligature of ⲉⲣ is the same in P. BM Or. 6205 (which is a Greek papyrus), in P. Berlin
Gr. 34/Jeme 3521 and in P. Caire 8732/Jeme 88 (Stegemann 1936, 11–12).
15 Unfortunately, the parallels that I found do not go beyond simple phraseological similarities,
since the majority of these phrases and formulae reflect different purposes and they are contained
in various compositions. The reason why I include them here is rather related to the reconstruction
of the fragmentary parts of P. Stras. K 204-205 and the possible further research of the handbooks of
spells in general.
16 In this article, I distinguish rectos and versos by the horizontal and vertical direction of fibers.
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2 Edition of P. K 204+205
Size:
Fragment A of P. K 204: 7.8 x 14 cm
Fragment B of P. K 204: 3.3 x 4.7 cm
Fragment C of P. K 204: 33.8 x 15.5 cm
Fragment D of P. K 204: 0.4 x 5.9 cm
Fragment E of P. K 204: 3.0 x 7.5 cm
Fragment F of P. K 204: 3.0 x 2.6 cm
Fragment G of P. K 204: 5.2 x 3.6 cm
Fragment H of P. K 204: 3.6 x 3.2 cm
Fragment I of P. K 204: 2.7 x 2.3 cm
Fragment J of P. K 204: 2.6 x 3.1 cm
Fragment K of P. K 204: 1.9 x 3.3 cm
Fragment L of P. K 204: 5.5 x 5.3 cm
Fragment M of P. K 204: 4.9 x 4.2 cm
Fragment N of P. K 204: 2.5 x 2.3 cm

Fragment A of P. K 205: 23.9 x 15.8 cm
Fragment B of P. K 205: 7.4 x 8.6 cm
Fragment C of P. K 205: 1.7 x 1.9 cm
Fragment D of P. K 205: 5.2 x 7.6 cm
Fragment E of P. K 205: 2.4 x 8.7 cm
Fragment F of P. K 205: 5.5 x 12.7 cm
Fragment G of P. K 205: 3.1 x 6.5 cm
Fragment H of P. K 205: 2.0 x 6.5 cm
Fragment I of P. K 205: 5.1 x 8.9 cm
Fragment J of P. K 205: 4.2 x 6.4 cm
Fragment K of P. K 205: 3.8 x 6.4 cm
Fragment L of P. K 205: 2.6 x 7.8 cm
Fragment M of P. K 205: 4.0 x 6.2 cm
Fragment N of P. K 205: 3.5 x 7.1 cm
Fragment O of P. K 205: 3.0 x 5.9 cm

Provenance: unknown
Material: papyrus
Dating: probably 8th century AD
Description: two very fragmentary leaves of papyrus with damages, caused by worms;
and smaller fragments of the same manuscripts or of other manuscripts written by
hands corresponding to some of our papyri. The ink is black and clearly visible.

2.1

Fragment A of P. K 204 and fragment D of P. K 205 (recto)

Arabic protocol
1
2
3
4
5
6

]ⲁ ⲛⲧϥⲃⲱⲕ ⲉϩⲟⲩ[ⲛ] ϣⲁⲣⲟϥ ⲙ[ⲛ]ⲡϥⲙⲏⲏϣⲉ ⲧⲏⲣ[ϥ ...]ⲉⲧ[
ⲛⲓⲙ] ⲡϣⲉⲛⲓⲙ <ⲙ>ⲡⲉⲙⲧⲟ <ⲉ>ⲃ[ⲟ]ⲗ ⲙ[ⲡ]ⲕⲉⲛⲟⲥ ⲧⲏⲣϥ ⲛⲁⲇⲁⲙ ⲙⲛ ⲛϣⲉⲉⲣⲉ 
[ⲧⲏⲣⲟⲩ ⲛ]ⲥⲱⲏ ⲁⲩⲱ [
ⲛ]ⲁⲣⲟⲓ ⲛⲅϫⲱⲕ ⲉⲃⲟⲗ ⲛ[ⲥⲁⲛ]ⲁⲧⲟⲟⲧ ⲛⲉϩⲃⲏⲩⲉ ⲧⲏⲣⲟⲩ ⲙⲡⲁϩⲏ[ⲧ ...ⲛ]ⲁⲡⲟⲗⲟⲅⲓⲁ
ⲧⲏⲣⲟⲩ <ⲛ>ⲡⲁⲗⲁⲥ [.]ⲕⲉ. [
ⲛⲥⲁⲛⲁ]ⲧⲟⲟⲧ ϩ[ⲛ ϩ]ⲱⲃ ⲛⲓ[ⲙ .....]ⲉⲟⲩⲉ<ϩ>ⲥⲁϩⲛⲉ[..]ⲟ[...]ⲟ[....] ⲉⲓⲧⲉ ⲟⲩⲱϩ ⲉⲓⲧⲉ
ⲡⲟⲟⲛⲉ ⲉⲓⲧⲉ[
ⲭ]ⲁⲣⲓⲥⲙⲟⲥ ⲉⲓⲧⲉ ϭ[ⲁⲓⲟ ...]ⲕⲱ ⲉⲃⲟⲗ ⲟⲩⲧⲉ ⲃⲱⲗ ⲥ[
] .ⲛ [...].ⲉ ⲡⲉⲑⲣⲟⲛⲟⲥ ⲙⲡⲉⲓⲱⲧ [

Parallels
(2) ⲛⲓⲙ ⲡϣⲉ ⲛ ⲙⲉϣⲉⲛⲓⲙ line 23 of the verso of fragment C of P. K 204, ⲛⲓⲙ ⲡϣ[ⲉ (ⲛ)ⲛⲓⲙ
line 1 of the verso of fragment E of P. K 204, ⲛⲓⲙ ⲡϣ ⲛⲛⲓⲙ ⲛ[ line 26 of fragments A, I,

P. Stras. K 204 and K 205

53

K of P. K 205 and fragment G of P. K 204 (verso), ⲛⲓⲙ ⲧϣⲛⲛⲓⲙ˙ lines 7–8, 22–23, 28, 33 of
P. Schmidt 2,17 ⲛⲓⲙ ⲧϫⲏⲗⲓ ⲛⲓⲙ line 14 of P. London 5525,18 ϫⲛⲓⲙ and // for ⲡϣ ⲛⲛⲓⲙ lines
11 and 13, 25, 26 of P. Berlin 8314.19
(2) ⲛⲡⲕⲉⲛⲟⲥ ⲧⲏⲣϥ ⲛⲁⲇⲁⲙ ⲙⲛ ⲛϣⲏⲣⲉ ⲧⲏⲣⲟⲩ ⲛⲥⲱⲏ lines 3–5 of the verso of P. London
Or. 10414,20 ⲙⲡⲕⲉⲛⲟⲥ [ⲧⲏⲣϥ ⲛ]ⲁⲇⲁⲙ ⲙⲛϣⲏⲣⲉ[ ⲧⲏⲣⲟⲩ] ⲛⲍⲱⲏ lines 26–28 of the recto
of P. London Hay 10122,21 ⲙⲡⲉⲙⲧⲁ ⲉⲃⲁⲗ˙ ⲙⲡⲕⲉⲛⲟⲥ ⲧⲏⲣϥ � ⲛⲁⲇⲁⲙ � ⲙⲛ ⲛⲉϣⲏⲣⲉ ⲧⲏⲣⲩ
ⲛⲥⲱⲏ � lines 39–41 P. Heidelberg Kopt. 681,22 ϩⲙⲡⲅⲉⲛⲟⲥ ⲧⲏ[ⲣϥ ⲛⲁⲇⲁⲙ ⲙⲛ] ⲡⲥⲱⲛⲧ ⲧⲏⲣϥ
ⲛ ⲍⲱⲏ lines 10–11 and 19–20 of the P. London Or. 1013A,23 ⲙⲡⲉⲙⲧⲟ ⲉⲃⲟⲗ ⲙⲡⲅⲉⲛⲟⲥ
ⲧⲏⲣϥ ⲛⲁⲇⲁⲙ ⲙⲛ ⲛϣⲏⲣⲉ ⲧⲏⲣⲟⲩ ⲛⲍⲱⲏ lines 25–27 of P. London Or. 6795,24 ⲙⲡⲉⲙⲧⲟ
ⲉⲃⲟⲗ ⲙⲡⲕⲟⲥⲙⲟⲥ ⲧⲏⲣϥ ⲙⲛ ⲡⲅⲉⲛⲟⲥ ⲧ[ⲏⲣ]ϥ ⲛⲁⲇⲁⲙ ⲙⲛ ⲛϣⲏⲣⲉ ⲧⲏⲣⲟⲩ ⲛⲍⲱ[ⲏ] lines
51–53 of the verso of P. London Or. 6796,25 ⲙⲡⲉⲙⲧⲱ ⲉⲃⲟⲗ ⲙⲕⲉⲛⲟⲥ ⲉⲛⲁⲇⲁⲙ ⲙⲛ ⲛϣⲏⲣⲉ
ⲧⲏⲣⲟⲩ ⲛⲍⲱⲏ lines 3–5 of P. K 5024 of the Papyrussammlung of the Österreichische
Nationalbibliothek,26 [ⲡⲅⲉⲛ]ⲟⲥ ⲧⲏⲣϥ ⲛⲁⲇⲁⲙ line 6 of P. Berlin 8326,27 ⲙⲛⲡⲅⲉⲛⲟⲥ ⲧⲏⲣϥ
ⲛⲁⲇⲁⲙ ⲡⲛⲛⲉϣⲉⲉⲣⲉ (sic) ⲧⲏⲣⲟⲩ ⲛⲍⲱⲏ lines 73–74 of P. Heidelberg 500–501.28
(3) ⲛⲥⲁⲛⲁⲧⲟⲟⲧ line 25 of fragment C of P. K 204 (verso), ] ⲙⲛⲥⲁⲛⲁⲣ[ⲱⲓ … ϫ]ⲱⲕ ⲉⲃⲟⲗ
ⲛⲥⲁⲛⲁⲧⲟⲟⲧ […]ⲁϭⲓϫ ⲛⲅⲓ.[… ⲥⲱ]ⲧⲙ ⲛⲥⲁⲛⲁⲣⲱⲓ ⲛⲅϫⲱⲕ [ⲉⲃⲟⲗ lines 28–29 of the verso of
fragment C of P. K 204, line 2 of the verso of fragment E of P. K 204, line 4 of fragment H
of P. K 204 (recto), ⲛⲁⲡⲟⲗⲟⲅⲓⲁ] ⲧⲏⲣⲟⲩ <ⲛ>ⲡⲁⲗⲁⲥ ⲉⲕⲉⲁⲁⲩ ⲛⲉⲙⲁⲓ ⲧ[.] line 12 of fragment
A of P. K 205 (verso), ]ϫⲱⲕ ⲉⲃⲟⲗ <ⲛⲥⲁ>ⲛⲁⲣⲟⲓ ⲛⲁⲡⲟⲗⲟⲅⲓⲁ ⲧⲏⲣⲟⲩ ⲡⲁⲗⲁⲥ ⲁⲓⲓⲟ ⲁⲓⲟ ⲁⲓⲓⲟ
ⲧⲁ[ⲭⲏ line 16 of fragment A of P. K 205 (verso), lines 22–23 of fragments A, I of P. K 205
and fragment G of P. K 204 (verso), line 4 of fragment M of P. K 205 (verso), ⲉϯⲉⲧⲙⲥⲱⲧⲉⲙ
ⲛⲥⲁ ⲛⲁⲣⲱ ⲛⲧⲉ | ⲧⲉⲛϭⲱⲕ ⲉⲃⲟⲗ ⲙⲛⲟⲩⲱϣ ⲙⲡ|ⲁϩⲏⲧ· ⲡⲉⲧⲏⲙⲁ ⲛⲧⲁⲯⲩⲭⲏ lines 6–8 of the
verso of P. Michigan 1190,29 ⲉⲓⲉⲓⲣⲉ ⲛⲛⲁⲣⲱⲓ ⲛⲅϫⲱⲕ ⲉⲃⲟⲗ ⲛⲛⲁⲧⲟⲟⲧ ⲙⲛ ⲛⲁⲡⲟⲗⲟⲅⲓⲁ ⲧⲏⲣⲟⲩ
| ⲛⲡⲁⲗⲁⲥ lines 21–22, 29–30, 33 of P. London Hay 10391,30 ⲉⲕⲧⲉⲙⲡⲁⲣ[ⲉⲕⲓ]|ⲥⲁ ⲛⲁⲣⲱ ⲉⲕⲉⲓⲣⲉ
ϩⲛ ⲛⲁ|ⲧⲟⲟⲧ lines 13–15 of P. Berlin 8314,31 ⲛϫⲉ [ⲉ]ⲕⲉⲥⲱ[ⲧⲉⲙ]ⲛⲥⲁ|ⲛⲁⲗⲱ ⲛⲕⲓ ⲛⲥⲁⲛ[ⲁ]
ⲧⲁⲧ [ⲛ]ⲕⲓⲣⲉ | ⲛⲉ ⲙⲡⲟⲩⲱϣ ⲙⲡⲁϩⲏⲧ ⲙⲛ ⲡⲉⲧⲏ|ⲙⲁ ⲛⲧⲁⲯⲩⲭⲏ ϩⲛ ⲟⲩⲧⲁⲭⲏ ⲙⲛ ⲛⲟⲩ|ϭⲉⲡⲏ

17
18
19
20
21
22
23
24
25
26
27
28
29
30
31

Kropp I. 1931, 13.
Kropp I. 1931, 15.
BKU 1904, 4; Beltz 1984, 91.
Crum 1934, 196.
Crum 1934, 198.
Bilabel/Grohmann 1934, 401–402.
Erman 1895, 132–133
Kropp I. 1931, 33.
Kropp I. 1931, 43.
Till 1942, 104.
BKU 1904, 12.
Bilabel/Grohmann 1934, 332.
Worrell 1935, 10.
Kropp I. 1931, 56–57.
Beltz 1984, 91.
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lines 31–35, 39–40 and 53–56 of the collection H. O. Lange,32 ϫⲉⲕⲁⲥ ⲉⲧⲉⲧ|ⲛⲉⲥⲱⲧⲙ ⲛⲥⲁ
ⲛⲉϯⲛⲁϫⲟⲟⲩ ⲧⲏⲣⲟⲩ ⲛⲧⲉⲣⲱ ⲛⲧⲉ[ⲧⲛ]|ⲉⲓⲣⲉ ⲥⲁ ⲛⲁⲧⲟⲟⲧ ⲛⲧⲉⲧⲛⲉⲓ ⲉϩⲣⲁ ⲉϫⲛ ⲡⲉⲓⲁⲡⲟⲧ | ⲡⲁⲓ
ⲉⲧⲕⲏ ⲉϩⲣⲁ ⲙⲡⲁⲉⲙⲧⲟ ⲉⲃⲟⲗ ⲛⲧⲉⲧⲛⲙⲁϩϥ | ⲛⲭⲁⲣⲥ ϩⲓ ⲡⲛⲁ ⲉϥⲟⲩⲁⲁⲃ ⲛϥϣⲱⲡⲉ ⲛⲁ ⲛⲟⲩⲧⲱϭⲉ
| ⲛⲃⲣⲣⲉ ϩⲓϩⲟⲩⲛ ⲙⲙⲟ ⲁⲛⲟⲕ ⲇⲁⲇς.· ⲉϣⲱⲡⲉ ⲇⲉ ⲉⲧⲉ|ⲧⲛⲧⲙⲥⲱⲧⲙ ⲛⲥⲁ ⲛⲁⲣⲱ ⲛⲧⲉⲧⲛⲉⲓⲣⲉ ⲥⲁ
ⲛⲁⲧⲟⲟⲧ ⲧⲓⲛⲁ|ⲕⲱⲧⲉ ⲙⲡⲁϩⲟ ⲉⲡⲉⲓⲏϥⲧ ⲧⲁⲥⲱϣⲧ ⲙⲡⲣⲏ ⲙⲡⲓϥⲧ ⲡⲟⲟϩ ⲙⲡⲉⲙⲏⲛⲧ lines 14–21
of P. London Or. 6794,33 ⲉⲧⲛⲉⲓ ⲛⲥⲁⲛⲁⲣⲱ line 10 of P. Berlin 8326,34 fragments 4–5 of P.
Coptic Museum 4959,35 P. Coptic Museum 4960.36
(4–5) ⲛⲅⲉⲓⲣⲉ ⲛⲥⲁⲛⲁⲧⲟⲟⲧ ϩⲛ ϩⲱⲃ ⲛⲓⲙ ⲁⲛⲟⲕ ⲛⲓⲙ ⲉⲓⲧⲉ ⲙⲉ ⲉⲓⲧⲉ ⲙⲟⲥⲧⲉ ⲉⲓⲧⲉ ⲭⲁⲣⲓⲥ ⲉⲓⲧⲉ ϭⲁⲓⲟ
ⲉⲓⲧⲉ ⲙⲟⲩⲣ ⲉⲓⲧⲉ ⲃⲱⲗ ⲉⲓⲧⲉ ϩⲱⲧⲃ ⲉⲓⲧⲉ ⲧⲁⲛϩ[ⲟ] ⲉⲓⲧⲉ ⲥⲱⲟⲩϩ ⲉϩⲟⲩⲛ ⲉⲓⲧⲉ ϫⲱⲱⲣⲉ ⲉⲃⲟⲗ˙ ⲉⲓⲧⲉ
ⲟⲩⲱϩ ⲉⲓⲧⲉ [ⲡⲟⲟⲛⲉ ⲉⲓ]ⲧⲉ ⲣⲟⲉⲓⲥ ⲕⲁⲗⲱⲥ˙ P. Cologne 10235,37 P. Coptic Museum 4960.38
(6) ⲧⲃⲱ ⲛⲉⲗⲟⲟⲗⲉ ⲛⲟⲩⲟ[ⲩ]ⲱⲃϣ [ⲉ]ⲧⲡⲟⲣϫ ⲉⲃⲟⲗ ⲉϫⲛ ⲡⲉⲑⲣⲟⲛⲟⲥ ⲙⲡⲉⲓⲱⲧ [ⲡ]ⲡⲁⲛⲧⲟⲕⲣⲁⲧⲱⲣ
lines 58–60 of London Ms. Or. 6796 (2. 3) verso,39 ⲙⲡⲉⲟⲟⲩ ⲙⲡⲛⲟϭ ⲛⲑⲣⲟ[ⲛⲟⲥ] ⲙⲡⲓⲱⲑ
lines 19–20 of page 12 of Rossi’s Gnostic Tractate,40 ϯⲱⲣⲕ ⲉⲣⲟⲕ ⲙⲡⲥⲁϣϥ ⲛⲛⲁⲅⲅⲉⲗⲟⲥ
ⲉⲕⲱⲧⲉ ⲉⲡⲉⲑⲣⲟⲛⲟⲥ ⲙⲡⲉⲓⲱⲧ ⲙⲛⲡϣⲏⲣⲉ lines 27–28 of col. I of P. Berlin 10587,41 ⲙⲛⲡⲉϥⲧⲁⲩ
ⲛⲍⲱⲟⲛ ⲉⲧϥⲓ ⲁϩⲣⲏⲓ ϩⲁⲉⲡⲉⲑⲣⲟⲛⲟⲥ ⲙⲡⲉⲓⲱⲧ lines 11–12 of London Ms. Or. 6172.42
Translation
1
2
3
4
5
6

32
33
34
35
36
37
38
39
40
41
42

]… and he goes to him with all his crowd […] … [
N.] son of N. before the whole generation of Adam and [all] the children of
Zoe and [
of] my mouth and you may fulfill [those] of my hands, all the things of my
heart […] all the spells of my tongue … [
the things of my] hands in every affair […] to command […] whether
establishing or overthrowing or [
] favour or d[isgrace ...] releasing and not loosening [
] … […] the throne of the Father [

Lange 1932, 163–164.
Kropp I. 1931, 29–30.
BKU 1904, 12.
Meyer/Smith 1999, 242.
Meyer/Smith 1999, 244; Vycichl 1991, 1502.
Weber 1972, 56; Meyer/Smith 1999, 373.
Meyer/Smith 1999, 244; Vycichl 1991, 1502.
Kropp I. 1931, 43.
Kropp I. 1931, 72.
Beltz 1983, 80.
Crum 1905, 506.
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Fragment B of P. K 204 (recto)

Arabic protocol (probably part of fragment A)

2.3
1
2
3
4

Fragment H of P. K 204 (recto)
] ⲙⲡϩⲁⲣ [ ] ⲱⲡⲟ[
] ⲁϩⲱ ϩⲱⲱⲧ ⲙⲡⲉ[
].ⲡ ⲛϩⲏⲧϥ ⲛⲅⲥⲱ[ⲧⲙ (?)
ⲛⲁⲣ]ⲟⲓ ⲛⲅϫⲟⲕ [ⲉⲃⲟⲗ

Parallels
(4) See the parallels of line 3 of fragment A of P. K 204 and fragment D of P. K 205
(recto).
Translation
1
2
3
4

2.4

]…[
] … myself/too … [
] in it and you may lis[ten (?)
my mou]th and you may accomp[lish

Fragments B and C of P. K 205 (recto)

Drawing/Protocol
1
2
3

].ⲟⲩϩⲙⲥⲉ ⲉⲡϩⲱ ⲛ.[
]ϥϩⲏⲥⲉ ⲙⲛⲟⲩϣⲟⲩϣ.[
]ⲩⲍⲉ ⲙⲙⲟⲕ[

Notes
(1) ϩⲱⲛ “approach” can also be read instead of ⲡϩⲱ “face”.
(2) The word at the end of the line is probably a noun, thus it could be ϣⲟⲩϣⲱⲟⲩϣⲓ
“sacrifice, offering”,43 or ϣⲟⲩϣⲟⲩ “equality, sameness”.44

43 Crum 1939, 603b
44 Crum 1939, 606a–607a
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Translation
Drawing/Protocol
1
2
3

2.5

] … to the face [
] he is troubled with … [
] … you [

Fragments C and J of P. K 204 (recto)

Drawing (upside down)
1
] ⲙⲁⲥⲧⲓⲭⲉ ⲛϩⲟⲟⲩⲧ ⲁⲗⲗⲱⲧ (sic.) ⲛⲃⲁⲗ [
2
] ⲟ[.] ϣⲟ[ⲩ]ⲣⲏ ⲛⲟⲙ˙ϩⲁⲧ ⲕⲁ<ⲇ>ⲙⲓⲉ ⲙⲁⲧ[
3
ⲛ]ⲕ̣ⲱⲧ ⲥⲁϩⲟⲩⲛ  ϭⲁ\ⲗⲁ/ϩⲧ ⲅⲁⲣⲃⲟⲛⲉ ⲛϣⲉ ⲛⲉⲗⲟⲟⲗⲉ[
4
]ⲛⲗⲉⲩⲅⲱⲛ ϩⲗⲩⲥⲟⲩⲧⲁⲣⲉⲛ ⲡϫⲃⲱⲧ..ⲛ[..]ⲁⲗϫ.ⲛⲓ.. [
(Separation lines)
5
]. \ⲧ/ⲛ ⲟⲩⲁⲥⲫⲁⲗⲧⲱⲛ ⲗ.[......]ⲉ ⲗⲓⲃⲁⲛⲟ[ⲥ] ⲁ.[
6
] .ⲙⲉ ϫⲟⲩⲧⲟⲩⲉ ⲛϩⲟ[ⲟⲩ (?) ..]. ϩⲱϥ.  ⲛ[
7
] ⲙⲁⲣⲓⲁ ⲙⲁⲣⲓϩⲁⲙ ∙ ∙ ∙ ∙ ∙ ∙ ∙ ∙ ϭⲡⲥϩ.[
8
]ⲩⲣⲓⲏⲗ ⲥⲛⲟϥ˙ [.]ⲉⲣⲱⲟⲩ .ϫⲉⲛ\ⲓ/ⲉⲓⲛⲉⲙⲟⲧ .ⲡⲉ [
Notes
(1) ⲁⲗⲗⲱⲧ is an erroneous form for the word ⲁⲗⲱ “pupil”.45
(2) The Coptic word ⲕⲁⲇⲙⲓⲁ(ⲥ)/ⲕⲁⲧⲙⲓⲁ(ⲥ)/ⲕⲁⲧⲙⲓⲉ comes from the Greek καδμεία
“cadmia, calamine”.46
(3) ⲅⲁⲣⲃⲟⲛⲉ stands for the Greek κάρβων “charcoal”.
(4) ⲗⲉⲩⲅⲱⲛ is a variant for the Greek λευκός “white”.
(5) ⲁⲥⲫⲁⲗⲧⲱⲛ comes from ἄσφαλτος “pitch, bitumen”. The lacuna could contain
ⲗⲓⲗⲟⲟϩⲉ “bdellium” as an ingredient or offering.47

45 Crum 1939, 5a–b; KHW 2008, 3.
46 Liddell/Scott/Jones 1996, 848.
47 Crum 1939, 142a; Till 1951, 49.
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Parallels
(2) ϣⲟⲩⲣⲏ ⲛⲁⲙϩ\ⲧ/ line 55 of London Ms. Or. 6795,48 ϣⲟⲩⲣⲏ ⲛⲁ[ⲙϩⲧ line 115 of the
verso of London Ms. Or. 6796 (2.3),49 line 47 of London Ms. Or. 6796 (4).50
Translation
drawing (upside down)
1
] wild mastic, pupil of eye [
2
] … censer of white clay, calamine, … [
3
] sleep inside. Offerings: pot, charcoal from vine wood [
4
] white […] mist (?) … [
(Separation lines)
5
] pitch […] frankincense [
6
] … twenty-one [days (?) ] ... himself
…[
7
] Maria, Mariham ……. …[
9
]uriel blood (?) ... [

2.6

Fragments D, E, F, K and M of P. K 204 (recto)

blank

2.7
1
2
3

Fragment I of P. K 204 (recto)
]ⲱ ..[
].ⲁⲙⲟⲓ..[
].ⲉⲓ ⲉⲃⲟⲗ[

Translation
1
2
3

]…[
] ... [
] come out [

48 Kropp I. 1931, 34.
49 Kropp I. 1931, 45.
50 Kropp I. 1931, 49.
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Fragment L of P. K 204 (recto)
]ⲥⲏ.ⲥⲙⲉⲣⲉⲙ·ⲛⲉ[

Translation
1

2.9
1
2
3

] .. she loves (?) ... [

Fragment N of P. K 204 (recto; fig. 11)
] .ⲉⲗⲟ.ⲧ..[
] .ⲥⲱⲧⲙ[
]ⲧⲁϩⲱ[

Notes
(3) ⲧⲁϩⲱ could be a form of ⲧⲁϩⲟ “set up”.51
Translation
1
2
3

]…[
] listen [
] set up (?) [

2.10 Fragment A of P. K 204 (verso) and fragment D of P. K 205
(verso)
blank, with traces of ring-letters on fragment A

2.11 Fragment B of P. K 204 (verso)
blank

2.12 Fragment H of P. K 204 (verso)
drawings

51 Kasser 1966, 44.
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2.13 Fragments B and C of P. K 205 (verso)
blank

2.14 Fragments C, J and M of P. K 204 (verso)
1
]ⲉⲧ[
2
ⲉⲃⲟⲗ ϩ]ⲛⲡⲉϥⲧⲟⲟⲩ ⲛⲥⲁ[ⲛⲧⲉⲕⲟⲩⲙⲉ]ⲛⲏ ⲧⲏⲣⲥ ⲥⲱⲧⲙ ⲉⲣⲟⲓ ⲙⲡⲟⲟⲩ ⲛⲁ[
3
].ⲁⲗⲅⲁⲥⲧⲏⲣⲓⲟⲛ ⲧ[...]ⲉⲣⲃⲉ ⲛⲧⲉⲧⲛⲉⲓ ϣⲁⲣⲟⲓ ⲙⲡ[ⲟⲟ]ⲩ· ⲁⲓⲙⲟⲩ [
4
]ⲥ · ⲁⲩⲱⲥ ⲑⲉ.[...]ⲧⲉ ⲉⲧϫⲟⲥⲉ· ⲡⲁϩⲱⲣⲱⲧⲱⲛ ⲛⲟⲩⲟⲉⲓⲛ· ⲡ[
5
]ⲕⲟⲁⲗ ..ϫⲉⲕⲁⲁⲥ ⲉⲕⲉⲥⲁⲗⲡⲓⲍⲉ– ⲛⲅⲥⲱⲟⲩϩ ⲛⲁⲓ ⲉϩⲟⲩⲛ [
6
ⲡⲏⲣ]ⲡ· ⲙⲛ ⲡⲛϩ ⲁⲩⲱ ⲑⲉϥⲥⲱ· ⲛⲅϣⲱⲡⲉ ⲛⲁⲓ ⲛⲟⲩⲃⲁⲓϣⲓⲛⲉ [
7
]ⲓⲙ  ϩⲁⲧⲑⲏ ⲙⲡⲁⲧⲟⲩ ϣⲱⲡⲉ∙ ⲁⲩⲱ ⲛⲉⲩϫⲟⲟϥ ⲛⲁⲓ  ⲛ[.]ⲥ.ⲛⲥ[.
8
] .ⲟⲩⲛⲙⲏ[…]ⲁϩⲣⲛⲑⲉ ⲛⲟⲩ..[
9
ⲛ]ⲉⲩⲣⲁⲛ·ⲉⲭⲓⲛ ⁝ ⲉⲑⲁⲉⲁⲓⲑ ⁝ .[
10
]ⲧⲓⲕⲟⲥ ⲡⲉⲓⲃⲁⲓϣⲓⲛⲉ ⲉⲧⲛϩⲱⲧ[.].ⲉⲓ[
11
]ⲛⲟⲩⲏⲗ ϩⲓϫⲛⲧⲉⲕⲁⲡⲉ ⲉⲣⲉⲡϣⲕⲉⲗⲕ[ⲓⲗ (?)
12
].ⲉⲃⲁⲣⲃⲣⲁ ⲃⲁⲣⲃⲁⲣⲁⲟⲑ ⲡⲛⲟⲩⲧⲉ ⲛⲛⲉϩⲉⲃⲣⲉⲟⲥ[
13
] ⲛⲧⲟⲡⲟ[ⲥ ⲉ]ⲧⲓϣⲟⲟⲡ ⲛϩⲏⲧⲟⲩ ⲛⲅϫⲱⲕ ⲛⲁⲓ ⲉⲃⲟⲗ ⲙⲡⲟⲩⲱϣ ⲧⲏⲣϥ[
14
ⲡ]ⲟⲟⲩ ⲛⲉⲕϭⲟⲙ ⲙⲛ ⲛⲉⲥⲟⲧⲓⲟⲛ ⲙⲛ ⲛⲉⲕⲫⲩⲗⲁⲕⲧⲏⲣⲓⲟⲛ ⲙⲛ ⲛⲉⲧⲟⲡ[ⲟⲥ
15
]ⲧⲁⲡⲣⲱ ⲛⲑⲉ ⲛⲟⲩⲥⲟⲛ [ⲙⲛ] ⲡϥ[ⲥⲟⲛ] ⲁⲩⲱ ⲛⲑⲉ ⲛⲟⲩϣⲃⲏⲣ ⲙⲛ ⲡϥ[ϣ]ⲃⲏⲣ[
16
ϫ]ⲉⲧⲓⲟⲣⲏ ⲉ[ⲣ...] ⲡⲟⲟⲩ ⲛ[…]ⲓⲏⲗ ⲡⲛⲟⲩⲛ ϩⲙⲕ.ⲣ.ⲉⲛⲟ. ⲡⲓⲱⲧ[…]ⲗ[
17
] ⲡⲁⲛⲧⲱ[ⲕ]ⲣⲁⲧⲟⲣ ϫⲉⲕⲁⲁ[ⲥ ... ⲕⲁ]ⲧⲁⲝⲟⲩⲉ ⲙⲟⲕ <ⲙ>ⲡⲟⲟⲩ ⲛⲉⲓ ϣⲁⲣⲟ[
18
ⲧⲁⲭ]ⲏ ⲧⲁⲭⲏ +
(Separation lines)
19
]ⲣⲣⲟ <ⲛ>ⲥⲁⲃⲁⲟⲑ ϫⲉ[...] ⲛⲉⲕⲃⲱⲕ ϫⲉⲓⲛⲁⲃⲱⲕ ϣⲁⲧ.[
20
]ⲟⲩⲧ ⲙⲁⲣⲉⲥϩⲉ ⲉϩⲣⲁⲓ ⲉⲧⲙⲡⲙ.[
21
] .ⲣⲉⲧ ⲙⲛ ⲟⲩⲗⲁⲙϫⲁⲧⲡ ⲙⲛ .[
22
].ⲉⲛ ϣⲁ..ⲉⲓ ⲛⲗⲁⲥ ⲉⲃⲟⲗ ⲙⲡ[
23
]ⲉ[ⲡ]ⲛⲓⲙ ⲡϣⲉ ⲛⲙⲉϣⲉⲛⲓⲙ \ϣ/[
24
ⲡ]ⲧⲟⲡⲟⲥ ⲉⲧⲓϣⲟⲟⲡ ⲛϩⲏⲧϥ ⲛⲅⲥⲱ[ⲧⲙ
25
ϫⲱ]ⲕ ⲉⲃⲟⲗ ⲛⲥⲁⲛⲁⲧⲟⲟⲧ ⲧⲓⲛⲁⲥⲧⲟ ⲧⲁ.ⲡⲓⲧⲁⲗ.[
26
ⲁϩⲉ]ⲣⲁⲧϥ ⲙⲟⲗⲁϩ[... ⲉ]ⲃⲟⲗ ϩⲙⲡⲧⲁⲣⲧⲁⲣⲟⲥ ⲛⲁⲙⲏⲛⲧⲉ[
27
] ⲟⲟⲣ.[…] ϩⲓ ϣⲁⲁⲣ ⲛⲓⲙ ϣⲟⲟⲡ ⲛ ϩⲟ [
28
] ⲙⲛ [ⲛ]ⲥⲁⲛⲁⲣ[ⲱⲓ … ϫ]ⲱⲕ ⲉⲃⲟⲗ ⲛⲥⲁⲛⲁⲧⲟⲟⲧ [
29
ⲛ]ⲁϭⲓϫ ⲛⲅⲓ.[… ⲥⲱ]ⲧⲙ ⲛⲥⲁⲛⲁⲣⲱⲓ ⲛⲅϫⲱⲕ [ⲉⲃⲟⲗ
30
] ...ⲃⲱ.....ⲛ ϣⲁⲡⲉⲑⲣⲟ[ⲛⲟⲥ
31
ⲧ]ⲁϫⲣⲱ ⲛⲧⲓⲥⲁ.ϥⲉⲛ ⲗⲁⲙⲡ[

59

60

Krisztina Hevesi

Notes
(3) ⲁⲗⲅⲁⲥⲧⲏⲣⲓⲟⲛ is used for ἐργαστήριον “workshop”. ⲗ replaces ⲣ, just like in some of
the texts of the monastery of Epiphanius in Western Thebes.52 At the end of the line,
ⲁⲓⲙⲟⲩ could be the 1st person singular of perfect I53 or the imperative form (2nd sg.) of
ⲉⲓ “come”.
(4) ⲁϩⲱⲣⲱⲧⲱⲛ stands for ἀόρατος “invisible”. Correspondingly, ⲱ can replace ⲁ, ⲁⲩ,
ⲟⲩ or ⲟⲩⲱ in the texts from the monastery of Epiphanius.54
(6) ⲃⲁⲓϣⲓⲛⲉ “messenger” is the result of ϥ-ⲃ alternation.
(7) ϩⲁⲧⲑⲏ (ϩⲁⲑⲏ) “in front of, before” comes from the preposition ϩⲁ–/ϩⲁⲣⲟ “to,
toward” and ⲧϩⲏ/ⲑⲏ “fore part, before”.55 ϩⲁⲧⲑⲏ often stands together with ⲙⲡⲁⲧⲉ–,
simply meaning “before”.56
(10) ⲛϩⲱⲧ is probably a form of ⲛϩⲟⲧ+ “faithful”.57
(13) As the scribe does not use ϯ for the 1st person singular in this manuscript, ⲉⲧⲓϣⲟⲟⲡ
is obviously for ⲉϯϣⲟⲟⲡ.
(16) Probably, the construction ⲉⲧⲓⲟⲣⲏ consists of the 1st person singular of relative of
present I and a curious form of the verb ⲱⲣⲕ “adjure”, likely as a result of misunderstanding during dictation.
(17) After the invocation of the god almighty, the text continues with the verb ⲕⲁⲧⲁⲝⲟⲩⲉ
together with its usual preposition ⲙⲙⲟ.58 ⲕⲁⲧⲁⲝⲟⲩⲉ comes from καταξιόω “deem
worthy”.59 ⲙⲟⲕ is for ⲙⲙⲟⲕ.
(19) ⲣⲣⲟ could also be part of ⲙⲛⲧⲣⲣⲟ meaning “kingdom”. ϫⲉⲓⲛⲁⲃⲱⲕ is probably for
the 1st person singular of future II (ϫⲉ ⲉⲓⲛⲁⲃⲱⲕ “for I may go”).

52 Winlock/Crum I. 1926, 243.
53 The possible verbs beginning with ⲙⲟⲩ are as follows: ⲙⲟⲩ “to die” (Crum 1939, 159a); ⲙⲟⲩⲟⲩⲧ
“to kill” (Crum 1939, 201a); ⲙⲟⲩⲧⲉ “to speak, call” (Crum 1939, 191b); ⲙⲟⲩϣⲧ “to examine, search
out, visit” (Crum 1939, 206b); ⲙⲟⲩϩ “to fill” (Crum 1939, 208b), “to burn, glow” (Crum 1939, 210a); “to
look” (Crum 1939, 210b).
54 Winlock/Crum I. 1926, 241–242.
55 Crum 1939, 634b; 640b–641b
56 The same structure can be seen in lines 31–32 of London Ms. Or. 6795 (Kropp I. 1931, 33).
57 Crum 1939, 246a
58 This verb is present in the form ⲕⲁⲧⲁⲕⲝⲓⲓⲟⲛ in lines 8–9 of London Ms. Or. 5525 (Kropp I. 1931, 15),
and as ⲕⲁⲧⲁⲝⲓⲟⲩ in line 40 of P. London Hay 10391 (Kropp I. 1931, 58), but both contexts differ from
the one in P. Stras. K 204.
59 Liddell/Scott/Jones 1996, 903.
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(20) ⲉⲧⲙⲡⲙ could consist of the preposition ⲉ– with a noun as well as the construction
of ⲉ– and the negative conjugation base (ⲧⲙ) with the infinitive form of a verb.
Parallels
(2) ⲁⲙⲟⲩ ϣⲁⲣⲟ ⲙⲡⲟⲟⲩ ⲡ[ⲛⲓ]ϥⲉ ⲡⲱⲛⲁϩ | ⲙⲡⲛⲟⲩⲧⲉ ⲡⲡⲁⲛⲧⲟⲕⲣⲁⲧⲱⲣ ⲉⲃⲟⲗ ϩⲙ ⲡⲉϥ|ⲧⲟⲟⲩ
ⲛⲥⲁ ⲙⲕⲁϩ ⲙⲛ ⲡⲉϥⲧⲟⲟⲩ ⲛⲕⲟⲟϩ | ⲛⲧⲉⲕⲟⲩⲙⲉⲛⲏ ⲧⲏⲣⲥ lines 2–5 of London Ms. Or. 6795,60
ⲛⲧⲁⲩⲉⲓ ϩⲙ ⲡⲉϥⲧⲟⲟⲩ ⲛⲥⲁ ⲙ|ⲡⲕⲁϩ· ⲕⲁⲛ ⲡⲁⲏⲣ· ⲙⲁⲣⲟⲩ ϫⲱⲱⲣⲉ ⲉⲃⲟⲗ ⲧⲏⲣⲟⲩ | ϩⲧⲛ ⲧϭⲟⲙ
ⲛⲉⲗⲟⲉⲓ... lines 10–12 of the verso of P. Berlin 11347.61
(4) [ⲥⲟⲟⲩⲧⲛ] | ⲉⲃⲟⲗ ⲛⲧⲉⲕϭⲓϫ ⲛⲟⲩⲛⲁⲙ ⲉⲧ[.......] | ⲉⲧϫⲟⲥⲉ ⲙⲛ ⲡⲉⲕϭⲃⲟ ⲉⲧϫⲟⲥⲉ
ⲛⲁϩⲟ|ⲣⲁⲧⲟⲛ ⲛⲅⲥⲙⲟⲩ ⲉⲡⲙⲟⲟⲩ ⲙⲛ ⲡⲛⲏϩ | ⲛⲅⲥⲫⲣⲁⲅⲓⲍⲉ ⲙⲙⲟⲟⲩ lines 66–71 of the
verso of London Ms. Or. 6796 (2.3),62 ⲛⲉⲓⲛⲟϭ ⲧⲏⲣⲟⲩ ⲛⲉ ⲛⲇⲩⲛⲁⲙⲓⲥ ⲉⲧⲙⲡⲉⲙⲧⲟ ⲉⲃⲟⲗ
ⲙⲡⲉⲁϩⲟⲣⲁⲧⲟⲥ ⲛⲟⲩⲟⲉⲓⲛ ⲛⲁⲅⲅⲉⲗⲟⲥ ⲉⲧ ϩⲙ ⲡϫⲓⲥⲉ lines 10–12 of page 2 of Michigan 593.63
(5) ⲧⲟⲕ ⲡⲉ ⲉⲕⲥⲁⲗⲡⲓⲍⲉ ⲛⲧⲥⲁⲗⲡⲓⲝ ⲛⲛⲟⲩϥ | ⲛⲡⲓⲱⲧ ϣⲁⲕⲥⲁⲗⲡⲓⲍⲉ ⲛⲥⲱⲥⲱⲟⲩⲁϩ ⲉⲣⲟⲕ | ⲧⲏⲣⲟⲩ
ⲛϭⲓ ⲛⲉⲧϣⲟⲟⲡ ϩⲛ ⲡⲥⲱⲱⲛⲧ ⲧⲏⲣϥ | ⲉⲓⲧⲉ ⲁⲣⲭⲏ ⲉⲓⲧⲉ ⲁⲅⲅⲉⲗⲟⲥ ⲉⲓⲧⲉ ⲁⲣⲭⲏⲁⲅⲅⲉⲗⲟⲥ lines
77–80 of London Ms. Or. 5987,64 ⲛⲧⲟⲕ ⲡⲉⲣⲉⲧⲓⲍⲁⲗⲡⲓⲝ∙ ⲛⲟⲩϥ∙ ⲛⲧⲟⲟⲧⲕ∙ ⲉⲕϣⲁⲛⲥⲁⲗⲡⲓⲍⲉ
ϣⲁⲩⲥⲱⲟⲩⲉϩ∙ ⲧⲏⲣⲟⲩ∙ ⲅⲁⲃⲣⲓⲏⲗ∙ ⲙⲛⲧⲉϥⲥⲧⲣⲁⲧⲓⲁ ⲧⲏⲣⲥ∙ ⲡϫⲱⲕ ⲛⲉⲁⲕⲉⲗⲟⲥ∙ ⲙⲛⲁⲣⲭⲏⲁⲛⲅⲉⲗⲟⲥ
ⲙⲛⲉⲡⲫⲱⲥⲧⲏⲣ∙ lines 18–22 of page 4 of P. Macq. I 1.65
(6) ⲛϥⲧⲁϣⲟ ⲛⲡⲉ|ⲥⲟⲩⲱ ⲙⲛ ⲛⲏⲣⲡ ⲙⲛ ⲡⲛⲉϩ ⲙⲛ ⲑⲉⲃⲥⲱ ⲛⲥⲉⲱϫⲛ ⲛ|ϩⲏⲧ ⲛⲅⲓ ⲙⲁⲅⲓⲁ ⲛⲓⲙ
ϩⲓⲫⲁⲣⲙ[ⲁ]ⲅⲓⲁ ⲛⲓⲙ ϣⲁⲉⲛⲉϩ lines 23–25 of P. Berlin 8318.66
(12) ⲃⲁⲣⲃⲁⲣⲁⲟⲑ ⲧⲛⲟϭ ⲛϭⲟⲙ ⲛⲧⲉ lines 13 and 22 of London Ms. Or. 6796 (4),67 ⲃⲁⲣⲃⲁⲣⲓⲱⲑ
line 9 of the recto and line 11 of the verso of P. Cologne 20826,68 ⲃⲁⲣⲃⲁϩⲁϩⲱⲑ line 10 of
P. Berlin 9074.69 In a Greek text: ἐξορκίζω ϲε, δαῖμον, ‖ ὅϲτιϲ ποτ’ οὖν εἰ, κατὰ τούτου
| τοῦ θεοῦ ϲαβαρβαρβαθιωθ ϲαβαρ|βαρβαθιουθ˙ ϲαβαρβαρβαθιωνηθ | ϲαβαρβαρβαφαϊ
˙ lines 1239–1243 of P. Bibl. Nat. suppl. gr. 574.70
(13–14) ⲛⲧⲟⲡⲟⲥ ⲉ]ⲧⲓϣⲟⲟⲡ ⲛϩⲏⲧⲟⲩ [ line 1 of fragment D of P. K 204 (verso), ⲡ]ⲧⲟⲡⲟⲥ
ⲉⲧⲓϣⲟⲟⲡ ⲛϩⲏⲧϥ ⲛⲅⲥⲱ[ⲧⲙ line 24 of fragments C, J and M of P. K 204 (verso), line 26 of
fragments A, I of P. K 205 and fragment G of P. K 204 (verso), [ⲁⲓ]ⲥⲟⲡⲥⲡ ⲁⲓⲡⲁⲣⲁⲕⲁⲗⲉ

60
61
62
63
64
65
66
67
68
69
70

Kropp I. 1931, 32.
Beltz 1985, 33.
Kropp I. 1931, 43.
Worrell 1930, 243.
Kropp I. 1931, 25.
Choat/Gardner 2013, 50.
BKU 1904, 9; Beltz 1983, 69.
Kropp I. 1931, 47–48.
Römer/Thissen 1990, 176.
Beltz 1984, 99.
PGM IV,1239–1243.
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ⲙⲙⲱⲧⲛ ⲙⲛ ⲛⲉⲧⲛⲣⲁⲛ ⲙⲛ ⲛⲉⲧⲛϭⲟⲙ ⲙⲛ ⲛⲉⲧⲛⲥⲱⲧⲓⲟⲛ ⲙⲛ ⲛⲉⲧⲛⲫⲩⲗⲁⲕⲧⲏⲣⲓⲟⲛ ϫⲉ ⲉⲧⲉⲧⲛⲕⲱ
ⲛⲥⲱⲧⲛ ⲛⲧⲟⲡⲟⲥ ⲛⲓⲙ ⲉⲧⲉⲧⲛϣⲟⲟⲡ ⲛϩⲏⲧⲟⲩ ⲛⲧⲉⲧⲛⲉⲓ ϣⲁⲣⲟⲓ ⲉⲡⲉⲇⲟⲡⲟⲥ ⲉⲧⲉⲓϣⲟⲟⲡ ⲛϩⲏⲧϥ
lines 6–10 of P. London Hay 10391,71 ⲧⲓⲧⲁⲗⲕⲁ ⲙⲁⲕ ⲉⲡⲉⲕⲗⲉⲛ ⲙⲛ ⲧⲉⲕϭⲁⲙ ⲙⲛ ⲡⲉⲕⲍⲟⲧⲓⲟⲛ
ⲙⲛ ⲛⲉⲕⲫⲩⲗⲁⲕⲧⲏⲣⲓⲱⲛ ⲛⲟⲩϫⲉⲓ ⲙⲛ ⲛⲉⲧⲱⲡⲱⲥ ⲉⲕϣⲁⲁⲡ ⲉⲛϩⲏⲧⲟⲩ lines 1–4 of London Ms.
Or. 5525,72 ⳨ ⲧⲓⲟⲣⲕ ⲉⲣ[ⲱⲧⲛ ⲙⲛ ⲛⲉⲧ]ⲛⲣⲁⲛ ⲙⲛ ⲛⲉⲧⲛϭⲟⲙ ⲙⲛ ⲛⲉⲧⲛⲫⲩⲗⲁⲕⲧ ⲙⲛ ⲛⲉⲧⲟⲡⲟⲥ
ⲛⲉⲟⲟⲩ ⲉⲧ [ + – 2 ] ϣⲟⲟⲡ ⲛ[ϩ]ⲏⲧⲟⲩ lines 1–5 of P. Berlin 8325,73 ⲁⲓⲟ ⲁⲓⲟ ϫⲉϯⲱⲣⲕ ⲉⲣⲱⲧⲛ
ⲛⲛⲉⲧⲛⲣⲁⲛ ⲙⲛⲛⲉⲧⲛϭⲟⲙ ⲙⲛⲛⲉⲧⲛⲫⲏⲗⲁⲕⲧⲏⲣⲟⲛ ⲙⲛⲛⲉⲧⲛⲧⲟⲡⲟⲥ ⲉⲧⲉⲧⲛϣⲟⲡ ⲛϩⲏⲧⲟⲩ
lines 8–11 of the verso of P. London Hay 1041474 fragments 4–5 of P. Coptic Museum
4959,75 ⳨⳨⳨ ϯⲧⲁⲣⲕⲟ ⲙⲟⲕ ⲛⲉⲕϭⲟⲙ ⲙⲛⲛⲉⲕⲛⲫⲏⲗⲁⲕⲧⲏⲣⲓⲱⲛ ⲙⲛⲧⲟⲡⲟⲥ ⲉⲧⲕϣⲟⲟⲡ
ϩⲓϫⲟⲟⲩ ⲙⲛⲉⲕⲣⲁⲛ lines 4–6 of P. Ashmolean Museum 1981.940,76 ϯⲱⲣⲉⲕ ⲉⲣⲱⲧⲛ
ⲙⲡⲟⲟⲩ ⲙⲛⲉⲧϭⲟⲙ ⲙⲛⲉⲧⲛⲣⲁⲛ ⲙⲛⲛⲉⲧⲛⲍⲱϯⲟⲛ ⲙⲛⲛⲉⲧⲛⲫⲁⲗⲁⲕⲧⲏⲣⲓⲟⲛ ⲙⲛⲛⲉⲧⲛⲧⲟⲡⲟⲥ
ⲉⲧϣⲟⲡ ⲛϩⲏⲧⲟⲩ lines 1–3 of Ms. Würzburg 42,77 ϯ[ⲱⲣ]ⲕ [ⲉⲣⲟ]ⲕ· ⲙⲛ ⲛⲉⲕⲥⲱⲧⲓⲱⲛ ⲙ[ⲛ
ⲛⲉⲕⲫⲩⲗⲁⲕⲧⲏⲣⲓⲱⲛ ⲛⲟⲩϫⲁⲓ] ⲙⲛ ⲛⲧⲟⲡⲟⲥ ⲉⲧⲉ[ⲕϣⲟⲟⲡ ⲛϩⲏⲧⲟⲩ lines 18–20 of P. Cologne
10235.78
(23) See the parallels of line 2 of fragment A of P. K 204 and fragment D of P. K 205
(recto).
(24) See the parallels above (lines 13–14 of fragments C, J and M of P. K 204, verso).
(25) Parallel texts are mentioned in the parallels of line 3 of fragment A of P. K 204 and
fragment D of P. K 205 (recto).
(26) ϩⲛⲧⲁ[. . . . . . . .]ⲡⲧⲁⲣⲧⲁⲣⲟⲩⲭⲟⲥ ⲛⲁⲙⲉⲛⲧⲉ lines 20–21 of col. II of P. Michigan
1190 (recto),79 ⲧⲉⲛⲧⲁⲥϥⲱⲕⲉ ⲡⲉⲥⲏⲧ ⲉⲁⲙⲉⲛⲧⲉ ⲁⲥⲓⲛⲉ ⲙⲡⲧⲁⲣⲧⲁⲣⲟⲩⲭⲟⲥ ⲛⲁⲙⲉⲛⲧⲉ ⲉϩⲣⲁ
lines 26–29 of col. II of P. Michigan 1190 (recto),80 ⲧⲓⲛⲁⲃⲱⲕ ⲉⲡⲉⲥⲏⲧ ⲁⲙⲛⲧⲉ ⲧⲁⲉⲓⲛⲉ
ϩⲣⲁⲉⲡⲧⲁⲣⲧⲁⲣⲟⲩⲭⲟⲥ ⲧⲁϫⲟⲟⲥ ϫⲛⲧⲕⲟⲩⲛⲟⲩⲧⲉ ϩⲱ lines 15–18 of P. Berlin 8314.81
(28–29) See the parallels of line 3 of fragment A of P. K 204 and fragment D of P. K 205
(recto).

71
72
73
74
75
76
77
78
79
80
81

Kropp I. 1931, 55–58.
Kropp I. 1931, 15.
Beltz 1983, 75.
Crum 1934, 196.
Meyer/Smith 1999, 242.
Smither 1939, 173.
Brunsch 1978, 152.
Weber 1972, 56.
Worrell 1935, 9.
Worrell 1935, 9.
Beltz 1984, 91.
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Translation
1
2
3
4
5
6
7
8
9
10
11
12
13
14
15
16
17
18
19
20
21
22
23
24
25
26
27
28
29
30
31

]...[
from] the four sides of the entire [world.] Listen to me today …[
] workshop […] … and you may come to me today. Come [
] ... manner [...] that is exalted. The invisible light [
]koal [...] in order that [you] may trumpet and gather for me [
the wi]ne with the oil, and the garment, and you may become a messenger
for me [
] … before they existed, they had said to me … [
] … [...] among the manner of a (?) [
] their names: Ekhin, Ethaeaith, [
] … this messenger, who is faithful, … comes [
]nuēl upon your head, while the bell (?) [
]ebarbra Barbaraoth; the god of Hebrews [
] the places where I dwell and you may complete for me the whole will [
] today your forces and figures and your amulets and places [
] my mouth/door (?) like a brother, [and] his [brother,] and like a friend and
his [f]riend [
for] I adjure […] today […]iēl. The abyss is in … the father [
] almighty, in order that […] you deem it worthy today to come to [
imme]diately, immediately! +
(Separation lines)
] Sabaoth‘s mouth says […] you went for I may go to [
] ... let her/it fall down to/ and not ... [
] … and pitch, and [
] ... the tongue ... [
] NN son of NN [
the] place where I dwell and you may lis[ten (?)
comp]lete the things of my hands. I will bring back … [
st]and (?), wax (?) […] from the infernal netherworld [
]… […] and skin. Somebody/ Every kind of skin becomes… [
] and the things of my mou[th … ful]fill the things of my hands [
]my hands and you may […lis]ten to the things of my mouth and you may
comp[lete
] … to the thro[ne
make] strong … [
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2.15 Fragment D of P. K 204 (verso)
1

ⲛⲧⲟⲡⲟⲥ ⲉ]ⲧⲓϣⲟⲟⲡ ⲛϩⲏⲧⲟⲩ [

Parallels
(1) See the parallel texts in the parallels of lines 13–14 of fragments C, J and M of P. K
204 (verso).
Translation
1

the places wh]ere I dwell [

2.16 Fragment E of P. K 204 (verso)
1
2
3

].ⲉⲡⲧⲟⲡⲟⲥ ⲉⲧⲉⲣⲉⲡⲛⲓⲙ ⲡϣ[ⲉ (ⲛ)ⲛⲓⲙ
ⲛ]ⲅϫⲱⲕ ⲉⲃⲟⲗ ⲛⲥⲁⲛⲁⲧⲟⲟ[ⲧ
].ⲓϫⲱ ⲙⲙⲟⲥ ϫⲉ[

Parallels
(1) See the parallels of line 2 of fragment A of P. K 204 and fragment D of P. K 205
(recto).
(2) See the parallels of line 3 of fragment A of P. K 204 and fragment D of P. K 205
(recto).
Translation
1
2
3

] to the place where NN so[n of NN
and] you fulfill the things of my hands [
] I say that [

2.17 Fragment F of P. K 204 (verso)
1
2

].. ⲡⲉⲧϩⲙ.[
] .ⲕ.[

Translation
1
2

] which is in [
]…[
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2.18 Fragment I of P. K 204 (verso)
blank

2.19 Fragment K of P. K 204 (verso)
1
2

] ⲛⲁⲕ ⲃⲉ [
]ϩⲛⲟⲩϩⲁⲙⲟ[

Translation
1
2

] to you (?) …[
]…[

2.20 Fragment L of P. K 204 (verso)
1
2
3
4

] ⲙⲟⲣ ϥⲙⲟⲩϩ ϩⲟⲉϥ.[
] .ⲛⲏⲥⲉ ⲙⲛⲟⲩⲥⲓⲣⲉ[
] .ⲙⲟ.[....] ϩϥ.[
]. ⲉⲡⲧⲟⲡⲟ[ⲥ

Notes
(1) The word ⲙⲟⲩϩ can mean “fill” as well as “burn”.
(2) According to Tonio Sebastian Richter, this line should be ⲏⲥⲉ ⲙⲛ ⲟⲩⲥⲓⲣⲉ “Isis and
Osiris”.82 A recipe of the Rylands Library contains ⲟⲩⲥⲓⲣ which is a word of Arabic
origin, meaning “hemorrhoid”.83 If our text dates back to the 8th century, the occurrence of this loanword can be possible.
Translation
1
2
3
4

] … it burns (?) … [
]…[
]…[
] to the place [

82 Richter 2014, 109.
83 Crum 1909, 56.
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2.21 Fragment N of P. K 204 (verso)
blank

2.22 Fragment A of P. K 205 and fragment G of P. K 204 (recto)
The first six lines are upside down:
1
]ⲙⲛⲧⲁϥⲧⲉ ⲫⲏⲗⲁⲕⲧⲏⲣⲓⲟⲛ <ⲛ>ⲧⲓϩⲉ ⲁⲃⲁϥϩⲓ ϥⲧ.ⲣ[ … ] ⲧϭⲁⲗ[ⲁϩⲧ (?)
2
] charakteres [… ⲧⲣⲟ]ⲙⲁⲥ (?)<ⲛⲡ>ⲟⲟϩ
3
]ϣⲟ[…]ⲁⲗⲃⲁⲛ[....] ⲣⲟⲩϩⲉ
4
] with ring-letters: ⲁⲙⲁϩⲧⲉ ϣⲁ[
5
]ϩⲓⲧⲛ ⲧϭⲟⲙ <ⲛ>ⲛⲉⲓⲫ[ⲏⲗⲁⲕⲧⲏⲣⲓⲟⲛ(?)
6
]ϣⲁⲕϣⲁⲕⲟ[
7
]ⲛⲉⲛ ⲉϣⲟⲩϩⲉ··. [ … ] .... ϭⲁⲗⲁϩⲏⲧ ⲃⲏⲣⲉ ⲙⲟⲟⲩ ⲛⲁⲙⲫⲟⲧⲕⲟⲛ ⲫ[ⲁ]ⲛⲟⲥ ⲛϩ ⲙⲏ ⲫ.[
8
]ⲟⲛ ⲗⲉⲩⲅⲱⲛ ϣ[ … ⲕ]ⲁⲗⲁⲙⲟⲛ (?) <ⲛ>ⲛⲟⲩϥ ⲕⲗⲟⲙ <ⲛ>ⲛⲟⲩϥ
9
] ⲥⲛⲟϥ ⲛϭⲣⲟⲙⲡⲉ <ⲛ>ⲗⲉⲩⲅⲱⲛ ⲡⲁⲣ[
10
] ⲛⲥⲁϣϥ ⲛϩ[ⲟⲟⲩ (?) …]ϩⲱⲡ
(Separation lines)
11
]\ⲭ/ ⲛⲛⲉϩ ⲥⲓⲙ ⲉϣⲉⲛⲅⲛⲟⲥ
12
]ⲉⲃⲱⲧⲉ ⲙⲡⲛⲏⲕⲧⲕⲟⲥ ϫⲁϫⲏ [.]ⲃⲣϣⲏⲩ
13
].[
14
]..ⲁⲃ[...]ⲙⲉ ⲉϥϫⲁϩⲙ +
15
]ⲟ ⲙⲉⲗⲁⲛⲉ
Notes
(6) ϣⲁⲕϣⲁⲕ could be a variant for ϣⲟⲕϣⲉⲕ “depth”.84
(7) ϣⲟⲩϩⲉ on fragment G may be a form of ϫⲟⲩϩⲉ “limp, halt”. ⲃⲏⲣⲉ stands for ⲃⲣⲣⲉ
“new”. ⲫⲁⲛⲟⲥ comes from φανός “light, torch”. ⲙⲏ probably replaces ⲙⲉ “real”.
(8) ⲕ]ⲁⲗⲁⲙⲟⲛ could be restored as well as ⲁⲡⲟⲕ]ⲁⲗⲁⲙⲟⲛ “calamus extract”, which
occurs in line 52 of London Ms. Or. 6795,85 lines 16–17 of P. London Hay 10414 (verso)86
and line 53 of P. Cairo 45060.87.
(11) ⲅⲛⲟⲥ could be a form of ⲕⲛⲟⲥ “stink”.88

84
85
86
87
88

KHW 2008, 308–309.
Kropp I. 1931, 34.
Crum 1934, 196.
Kropp I. 1931, 53.
Crum 1939, 112b
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(12) It is unclear which word is referred to by ⲛⲏⲕⲧⲕⲟⲥ but it could be the Greek
νικητικόν “charm for victory”.89 ϫⲁϫⲏ is a variant of ϫⲁϫⲉ “enemy”.90 At the end of
the line, ⲃⲣⲉϣⲏⲩ/ⲃⲣϣⲏⲩ could refer to “coriander seed”.91
(15) ⲙⲉⲗⲁⲛⲉ is probably used instead of μελανός “black pigment”.92
Parallels
(7) ⲃⲗϫⲉ ⲃⲉⲣⲉ line 20 of page 13 of P. Macq. I 1,93 ⲉϫⲛⲧⲉⲕⲁⲗⲁϩⲧ ⲙⲙⲟⲟⲩ ⲛⲁⲑⲉⲗⲉⲕⲟⲛ
lines 1–2 of P. London Hay 10414 (verso),94 fragment 1 of P. Coptic Museum 4959.95
(7–8) ϭⲁⲗⲁϩⲧ ⲛⲁⲃⲁϭⲉⲓⲛ ϩⲣⲉⲟⲛ ⲉⲡⲉⲥⲏⲧ ⲉⲣⲟⲥ ⲙⲟⲟⲩ ⲛⲁⲑⲩⲗⲕ˚̸ ⲫⲁⲛⲟⲥ.∙ ⲛⲉϩⲙⲉ ⲁⲡ[ⲟⲕⲁⲗⲁ]
ⲙⲱ lines 48–52 of London Ms. Or. 6795.96
(7–9) ⲧⲉϥϭⲓⲛⲣ ϩⲱⲃ ⲧⲏⲣⲥ ⲥⲧⲟⲣⲝ ⲛⲁⲡⲟⲕⲁⲗⲁⲙⲱⲛ ⲙⲟⲥⲭⲁⲧⲱⲛ ⲥⲛⲟϥ ⲛϭⲣⲟⲙⲡⲉ ⲛⲗⲉⲩⲕⲟⲛ
ⲙⲉⲗⲁⲛⲟⲥ ⲥϩⲁⲓ ⲡⲉⲥⲱⲇⲓⲟⲛ ⲉⲡⲉⲥⲏⲧ ⲉⲧⲕⲁⲗⲁϩⲧ ⲛⲃⲣⲣⲉ ϯ ⲡⲙⲟⲟⲩ ⲛⲁⲑⲉⲗⲉⲕⲟⲛ ⲉϫⲱϥ lines
16–20 of P. London Hay 10414 (verso).97
(9) ⲉⲕⲥϩⲁ[ⲛⲉⲫⲩⲗⲕ ⲛⲥⲛⲟϥ ⲛϭⲣⲟⲙⲡⲉ ⲛⲗⲉ[ⲩ]ⲕ˚̸ lines 112–113 of the verso of London Ms.
Or. 6796 (2.3),98 ⲥϩⲁ ⲛⲉⲫⲩⲗⲁⲧⲩⲣⲓⲟⲟⲛ ⲛⲛⲟⲩⲥⲛⲟⲩϥ ⲛⲕⲣⲙⲡⲉ ⲛⲗⲉⲩⲕⲱⲛ lines 58–59 of P.
Cairo 45060,99 ⲥϩⲁⲓ ⲡⲓⲥⲱϯⲟⲩⲛ ⲛⲥⲛⲟⲃ ϭⲉⲣⲁⲙⲡⲉ ⲛⲁⲣⲉⲩ line 253 of P. Heid. Kopt. 686.100
(11) ⲁⲣⲭⲏ ⲛⲛⲉϩ ⲛⲥⲓⲙ line 37 of P. London Hay 10391,101 ⲟⲩⲟⲧϩ ⲛⲛⲉϩ ⲛⲥⲓⲙ ⲉϥⲙⲟⲕⲉ lines
224–225 of P. Michigan 136.102
Translation
1
2
3
4

] fourteen (?) amulets of this type ...[ ... ] po[t ( ?)
] charakteres [… cour]se (?) of the moon
] … […] evening
] with ring-letters: possession … [

89 Liddell/Scott/Jones 1996, 1176.
90 Kasser 1966, 58.
91 Crum 1939, 44a
92 Liddell/Scott/Jones 1996, 1095.
93 Choat/Gardner 2013, 68.
94 Crum 1934, 196.
95 Meyer/Smith 1999, 241.
96 Kropp I. 1931, 34.
97 Crum 1934, 196.
98 Kropp I. 1931, 45.
99 Kropp I. 1931, 53.
100 Kropp 1966, 51.
101 Kropp I. 1931, 57.
102 Worrell 1935, 27.
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5
6
7

] by the power of these a[mulets (?)
] depth (?) [
] … halt (?) […] new pot, flower/unbewitched/immaterial (?) water, lamp,
genuine oil …[
8
] white … […] golden calamus (?), golden crown
9
] blood of a white dove … [
10
] seven da[ys (?) ] … [
(Separation lines)
11
] radish oil …
12
] hate … enemy …
13
]…[
14
] … which/who is/are defiled +
15
] black ink

2.23 Fragment J of P. K 205 (recto)
1
2
3

]ⲟⲩⲁⲁⲃ ϫⲟⲟ[…]ⲣⲟ.[
]ⲫⲩ\ⲗ/ⲉ ⲉⲩⲡⲗⲁⲝ ϩⲛⲁⲗⲁⲃⲁⲥ[ⲧⲣⲟⲛ (sic)
ⲛⲟⲛⲉⲩ .. ϣ[

Notes
(2) ⲡⲗⲁⲝ ϩⲛⲁⲗⲁⲃⲁⲥⲧⲣⲟⲛ is to be understood as ⲡⲗⲁⲝ ⲛⲁⲗⲁⲃⲁⲥⲧⲣⲟⲛ “alabaster tablet”.
Parallels
(2) ϣⲁⲕⲥϩⲁ ⲛⲓⲫⲩⲗⲁⲕⲧ ⲛⲉϥⲉⲓⲱ ⲙⲙⲉ ⲛⲁⲧⲙⲟⲟⲩ ⲛⲁⲧⲕⲱϩⲧ ⲉⲩⲡⲗⲁⲝ ⲛⲁⲗⲁⲃⲁⲥⲧⲣⲟⲛ lines
55–57 of London Ms. Or. 6794.103
Translation
1
2
3

] holy …[
] amulet (?) on an alabaster tab[let
…[

2.24 Fragment E of P. K 205 (recto)
1
2

]...ⲡⲙⲉϩϫⲟⲩⲧⲉ ⲁ..[
]ϩⲛⲟⲩⲛⲏϩ ⲁⲕⲃⲏⲕ ⲉⲝⲟⲩⲥⲓⲁ ⲙⲛ[

103 Kropp I. 1931, 31.
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]ⲫⲁⲗⲙⲟⲥⲙⲉ. ⲟⲩⲣ\ⲱ/ⲙⲉ ⲉ[..]ϫⲁϫⲉ ⲛ[

Notes
(3) The first word is unclear, although it could be related to the Greek σφαλμός “error,
failure”.104
Translation
1
2
3

] ... the twentieth ... [
] in oil (?). You went with (?) power and [
] … a man […] enemy [

2.25 Fragment G of P. K 205 (recto)
1
2
3

]ⲛ.[
]ⲉⲧⲓⲟⲣⲏ ⲉⲣ[
].ⲕ ⲙⲡⲟⲟⲩ ⲙⲡⲥⲁ[

Translation
1
2
3

]…[
] I adjure … [
] today the thing of [

2.26 Fragments F, H, I, K, L, M, N and O of P. K 205 (recto)
blank

2.27 Fragments A, I, K of P. K 205 and fragment G of P. K 204
(verso)
1
2
3
4
5

].ⲕⲁⲧⲁ.[
]ⲁⲩϣⲧⲟⲣⲧⲣ··ⲥⲱ[
]ⲁⲙⲓⲁⲙⲧⲱⲛ ⲡⲉⲧⲉⲙⲛⲟⲩⲟⲛ ⲧ.[
]ⲙⲛ ⲡϩⲟⲙⲉⲧ ⲙ⁝ⲛ ⲡⲡⲉⲓⲛⲉⲓⲡⲉ  ⲁ.[...].ⲩⲛ[.]...ϩ·ⲡⲉⲥⲟⲩ[
]ⲙⲉⲥⲧⲏⲣⲓⲟⲛ ⲛⲓⲙ ⲉⲓⲛⲁϣⲓⲛⲉ ⲛⲥⲱ[ⲟⲩ/ϥ ⲉ]ⲃⲟⲗ ϩⲓⲧⲟⲟⲧⲕ· ⲁⲩⲱ ⲛⲅⲧ[

104 Liddell/Scott/Jones 1996, 1739.
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]ⲛⲥⲉⲁϩⲉⲣⲁⲧⲟⲩ ϩⲓⲟⲩⲛⲁⲙ ⲙⲙⲟ[...]ⲛⲥⲫ<ⲣ>ⲁⲅⲓⲍⲉ ⲛϣⲁϫⲉ ⲛⲓⲙ ⲉⲧ[ⲉⲓ/ⲛⲏⲩ ⲉⲃⲟⲗ ϩ]
ⲛⲧⲁⲧⲁⲡⲣ[ⲟ
7
]ⲕ ⲙⲡⲟⲟⲩ·.[...]ⲣ..ⲛ ⲛⲉⲓⲕⲧⲟ ϭⲛϩ[...] ...ⲡϫⲓⲥⲉ . [
8
] ⁝ ⲏⲗ ⁝ ⲙⲁⲛⲟⲩⲏⲗ ⁝ ⲧⲁϩⲱⲛⲉιⲏⲗ ⁝ ⲁⲃⲣⲁⲛⲟⲩⲏⲗ ⁝ ⲧⲁ\ϩⲟ/ⲣⲉⲓⲏⲗ ⁝ ⲥⲟⲩ.[... ]ⲗ ⁝ ⲭⲓⲛⲟⲩⲏⲗ
⁝ⲡⲉⲓⲛⲟ[
9
] ⲛⲟⲩⲟⲉⲓⲛ <ⲛ>ⲛⲉⲭⲉⲣⲟⲩⲃⲓⲛ ⁝ ⲧⲧⲁⲡⲣⲟ <ⲙ>\ⲡ/ϩⲩⲙⲛⲟⲥ <ⲛ>ⲛⲉⲛⲥⲉⲣⲁⲫⲓⲛ ϫⲉ
ⲛⲧ[...]ⲡ ⲉⲣⲉⲡⲕⲗⲟⲙ <ⲛ>ⲛⲟⲩϥ[
10
]ⲉⲕⲥⲟⲟⲩϩ ⲉϩⲟⲩⲛ ⲛⲧⲁⲛ.ⲧ..[... ]ⲟⲩ[
11
] ⲉⲧⲓ ⲉⲧⲓ ⲧⲁⲭⲏ ⲧⲁⲭⲏ ⁘ + ϫⲉⲕⲁⲁ.[
12
ⲛⲁⲡⲟⲗⲟⲅⲓⲁ] ⲧⲏⲣⲟⲩ <ⲛ>ⲡⲁⲗⲁⲥ ⲉⲕⲉⲁⲁⲩ ⲛⲉⲙⲁⲓ ⲧ[.]ⲙⲟ.[...] ⲁⲓⲓⲟ ⲁⲓⲓⲟ ϫⲉ (ⲉ)ⲧⲓⲟⲣⲏ
ⲉⲣⲟⲕ ⲙ[
13
] ϫⲉⲕⲁⲁⲥ ⲉⲕⲉⲟⲩⲱⲛϩ<ⲕ> ⲛⲁⲓ ⲉⲃⲟ[ⲗ] ⲛⲅϣⲁϫⲉ ⲛⲉⲙⲁⲓ ⲛⲧⲁⲡⲣⲱ ϩⲓ[
14
]ⲁ ⲛⲟⲩⲁⲁⲃ ⲁⲗⲗⲁ ϩⲛ<ⲡ>ⲧⲟⲡ[ⲟⲥ(?) ... ⲉ]ⲧⲓⲛⲁⲃⲱⲕ ⲉⲣⲟϥ ⲁⲓⲓⲟ ⲁⲓⲓⲟ [
15
] ⲧⲃⲱ ⲛⲉⲗⲟⲟⲗⲉ ⲙⲙⲏⲧ ⲉⲧⲉⲡ[ⲟⲣϫ ⲉⲃ]ⲟⲗ ⲉϫⲛ ⲡⲉⲑⲣⲟ<ⲛⲟ>ⲥ <ⲙ>ⲡⲓⲱⲧ
ⲡ[ⲡⲁⲛⲧⲟⲕⲣⲁⲧⲱⲣ
16
]ϫⲱⲕ ⲉⲃⲟⲗ <ⲛⲥⲁ>ⲛⲁⲣⲟⲓ ⲛⲁⲡⲟⲗⲟⲅⲓⲁ ⲧⲏⲣⲟⲩ <ⲛ>ⲡⲁⲗⲁⲥ ⲁⲓⲓⲟ ⲁⲓⲟ ⲁⲓⲓⲟ ⲧⲁ[ⲭⲏ
(Separation lines)
17
]ⲁⲓϣⲁϫⲉ ⲁⲛ .ⲛⲗⲉ.[.]ⲟⲛ.[
18
]ⲧϣⲁⲗⲟⲟϥ ⲛⲡⲟⲟϩ ϫⲁⲛ.[...] ⲉⲧⲕⲟⲧⲥ <ⲙ>ⲡⲟⲟϩ ⲡⲕⲱϩⲧ[
19
] ⲉⲃⲟⲗ ⲛⲥⲁⲡϣⲙⲧ ⲉⲧⲉⲣ ϫⲉ ⲧⲓⲛⲁⲥⲁϩⲧⲉ ϩⲁⲛⲅⲉⲉⲥ[
20
]ϭⲓⲥⲁ ⲧⲁⲕⲗⲁⲃⲁⲱⲑ .[....ⲥ]ⲃⲧⲱⲧ (?) ⲓⲙϥⲛⲁⲓⲡϣⲉⲃ[
21
]ϫⲉ ϩⲁⲓⲓⲟ ϩⲁⲓⲓⲟ ϩⲁⲓⲓⲟ ⲥⲟⲩⲣⲓⲏⲗ ⲡⲁⲅⲅⲉⲗⲟⲥ ⲡⲁⲡⲓϩⲱⲛ.[
22
]ⲛⲅϫⲱⲕ ⲉⲃⲟⲗ ⲛⲥⲁⲛ[
23
]ⲛⲅϫⲱⲕ ⲉⲃⲟⲗ ⲛⲥ[ⲥⲁⲛ
24
]ⲡⲁⲓ ⲉⲣⲉϫⲱϥ ϩⲛⲧⲡⲉ ⲉⲣⲉⲣ[ⲁⲧϥ ]ϩⲙⲡⲕⲁϩ ⲉⲣⲉⲧⲓⲛⲉ ⲥⲏⲛ[
25
]ⲙⲙⲓⲥⲧⲣⲁⲏⲗ ⲙⲛⲁⲣ[…]ⲥⲓⲝⲓϩ ⲡϣⲏⲣⲉ ⲥⲛⲁⲩ ⲛ[
26
]ⲉⲡⲉⲓⲧⲟⲡⲟⲥ ⲉⲧⲓϣⲟⲟⲡ ⲛϩⲏⲧϥ ⲁⲛ[ⲟ]ⲕ ⲛⲓⲙ ⲡϣ ⲛⲛⲓⲙ ⲛ[

6

Notes
(3) ⲁⲙⲓⲁⲙⲧⲱⲛ could be a variant for ἀμίαντος “undefiled, pure”.105
(4) ⲡⲉⲓⲛⲉⲓⲡⲉ seems to be a form of ⲃⲉⲛⲓⲡⲉ “iron”.
(5) μυστήριον “mystery” occurs here as ⲙⲉⲥⲧⲏⲣⲓⲟⲛ.
(6) ⲥⲫ<ⲣ>ⲁⲅⲓⲍⲉ stands for σφραγίζω “to seal”.
(12) ⲉⲁⲁ may replace ⲉⲓⲁⲁ (ⲉⲓⲱ “to wash”), which is probably present here in the
sense of “purify”.

105 This word occurs in line 8 of London Ms. Or. 6796, 2.3 (Kropp I. 1931, 41).
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(13) Although the reading of ⲧ is possible instead of ⲅ before ϣⲁϫⲉ, and the translation could also be “so that you may reveal to me the speech with me by mouth”, due to
the parallel part of P. Cologne 10235, the reading of ⲅ, and the solution with an omitted
suffix pronoun (probably ⲕ) as object, is more plausible.106
(15) ⲙⲏⲧ “real” is often used in magical texts.107 Based on the context, ⲑⲣⲟⲥ is an
abbreviation of ⲑⲣⲟⲛⲟⲥ “throne”.
(18) ⲁⲗⲟⲟϥ could be in relation to the status pronominalis (ⲁⲗⲟ) of ⲁⲗⲉ “mount, go
up”.108 Also, ⲟⲟϩ has several meanings: apart from “moon”, it can refer to “silver” in
alchemical manuscripts, or “month”.109 If we understood the beginning of the line
as ϣⲁⲗⲟⲟⲩ “water-wheel (?)”110 and thus, assumed that the word ϫⲁⲛⲏϩⲓ “part of
water-wheel”111 was present just before and in the lacuna, the text would contain an
interesting image in which the moon was compared to a wheel. In this case, the verb
ⲕⲱⲧⲉ would also correspond to the movement of the wheel.
(19) Probably, ⲅⲉⲉⲥ is a variant for ⲕⲉⲉⲥ “bone”.112
(20) A possible solution for the crossed word is ⲥⲃⲧⲱⲧ+ “be ready”.113
Parallels
(5) ⲉⲧⲉⲧⲛⲁⲟⲩⲱ[ⲛϩ] ⲉⲃⲟⲗ ⲙⲏⲥⲧⲏⲣⲓⲟⲛ ⲛⲓⲙ ⲉⲓⲛⲁϣⲓⲛⲉ ⲛⲥⲱⲟⲩ ⲉⲃⲟⲗ ϩⲓⲧⲟⲧⲧⲏⲩⲧⲛ lines
43–44 of the recto of P. London Hay 10391,114 ⲛⲧⲉⲧⲛⲟⲩⲱⲛϩ ⲛⲁⲓ ⲉⲃⲟⲗ ⲛⲙⲏⲥⲧ[ⲏⲣⲓⲟⲛ
ⲛⲓⲙ] ⲉⲓⲛⲁϣⲓⲛⲉ ⲛⲥⲱϥ lines 48–49 of the recto of P. London Hay 10391.115
(12) See the parallels of line 3 of fragment A of P. K 204 and fragment D of P. K 205
(recto).
(13) [ϫ]ⲉⲕⲁⲥ [ⲉⲕ]ⲉ[ⲉ]ⲓ ϣⲁⲣⲟⲓ ϩⲙ ⲡⲉⲓⲧⲟ[ⲡⲟⲥ ⲉϯ]ϣⲟⲟⲡ ⲛⲁⲕ ⲛ[ϩⲏⲧϥ ⲛ]ⲅⲟⲩⲉⲛϩⲕ ⲛⲁⲓ ⲉⲃⲟ[ⲗ
...]ϩⲟ∙ ⲛⲅϣⲁϫⲉ ⲛⲙⲙⲁⲓ ⲛⲧⲁⲡⲣ[ⲟ lines 5–8 of P. Cologne 10235.116

106
107
108
109
110
111
112
113
114
115
116

Weber 1972, 56.
Osing 1976, 150 and 649–650; Vycichl 1983, 105–106 and 124.
Crum 1939, 4a.
Crum 1939, 257b.
Crum 1939, 561a
Crum 1939, 777b
This solution is proposed by Dr. Gábor Takács. See also Crum 1939, 119b.
Crum 1939, 323a
Kropp I. 1931, 58.
Kropp I. 1931, 58.
Weber 1972, 56.
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(15) ⲧⲃⲱ ⲛⲉⲗⲟⲟⲗⲉ ⲛⲟⲩⲟ[ⲩ]ⲱⲃϣ [ⲉ]ⲧⲡⲟⲣϫ ⲉⲃⲟⲗ ⲉϫⲛ ⲡⲉⲑⲣⲟⲛⲟⲥ ⲙⲡⲉⲓⲱⲧ ⲡⲡⲁⲛⲧⲟⲕⲣⲁⲧⲱⲣ
lines 58–60 of the verso of London Ms. Or. 6796 (2.3),117 ⲡⲟⲩϫⲁ ⲉⲧⲃⲱ ⲛⲉⲗⲟⲟⲗⲉ
ⲛⲟⲩⲱⲃϣ ⲉⲧⲟⲛⲟⲧ... ⲉϫⲛ ⲧⲁⲡⲉ ⲛⲡⲉⲑⲣⲟⲛⲟⲥ ⲛⲡϥⲉⲟⲟⲩ lines 52–53 of London Ms. Or.
5987.118
(16) For the parallel manuscripts of this line, see parallels of line 3 of fragment A of P.
K 204 and fragment D of P. K 205 (recto).
(22–23) Similarly to line 16 above, see the parallels of line 3 of fragment A of P. K 204
and fragment D of P. K 205 (recto).
(24) ⲕⲟⲕ ⲧⲡⲁⲣⲕⲟⲕⲟⲕ ⲡⲁⲓ ⲉⲡⲉⲣⲉϫⲱϥ ϩⲁⲡⲛⲟⲛ ⲉⲣⲉⲣⲁⲧϥ ϩⲓⲁⲙⲛⲧⲉ lines 5–6 and lines 17–18
of P. London Hay 10414 (recto),119 ⲁⲓⲟ ⲁⲓⲟ ϯ[ⲡⲁⲣⲁ]ⲕⲁ ⲙⲙⲟⲕ ⲡⲉⲧⲉⲣⲉ ϫⲱϥ ϩⲛ ⲧⲡⲉ ⲉⲣⲉ
ⲣⲁⲧϥ ϩⲙ ⲡⲛⲟⲩⲛ lines 11–13 of Ms. Michigan 4932f (recto),120 lines 19–20 of the collection H. O. Lange.121
(26) See the parallel texts in the parallels of lines 13–14 of fragments C, J and M of P.
K 204 (verso) and line 2 of fragment A of P. K 204 and fragment D of P. K 205 (recto).
Translation
1
2
3
4
5
6
7
8
9
10
11
12
13

117
118
119
120
121

]…[
] they were disturbed …[
] undefiled (?); the one who does not exist (?) [
] and copper/bronze and iron […]… [
] all mysteries that I will seek through you, and you may [
] they may stand on the right of […] seal every word that [comes/came from]
my mou[th
] today […] … I turned … […] the height/top [
] ⁝ Ēl ⁝ Manuēl ⁝ Tahoniēl ⁝ Abranuēl ⁝ Tahoriēl ⁝ Su[…]l ⁝ Chinuēl ⁝ Pino[
] (en)light(en) the cherubim. The beginning of the praise of the seraphim is
that […] … the golden crown [
] you gather … [
] quickly, quickly, immediately, immediately! ⁘ + … [
] every [spell] of my tongue that you purify (?) with me [...] yea, yea, that I
adjure you [
] so that you may reveal (yourself) to me, and you may speak with me by
mouth ...[

Kropp I. 1931, 43.
Kropp I. 1931, 24.
Crum 1934, 195.
Worrell 1935, 185.
Lange 1932, 163.
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] holy [...] but to the place where I will go (?). Yea, yea, [
] real grapevine that [branches out/divides] upon the throne of the father
[almighty
16
] accomplish the things of my mouth, all the spells of my tongue. Yea, yea,
immed[iately
(Separation lines)
17
] I spoke ... [
18
] … the moon […] to the circuit of the moon (?), fire [
19
] three times … that I will kindle fire beneath the bones [
20
] … Taklabaoth […] is ready (?) … [
21
] … yea, yea, yea, Suriēl, the angel … [
22
] and you may accomplish the things of [
23
] and you may accomplish the [things of
24
] whose head is in heaven, whose [leg] is on the earth, whose thumb (?) …[
25
]… Mistraēl and … […]… the two sons [
26
] to this place where I dwell. [I] am NN son of NN [

2.28 Fragment J of P. K 205 (verso)
1
2
3

ⲉ]ⲃⲟⲗ ϩⲙⲡⲉⲃⲧⲱⲟⲩ ⲛ[
ⲧ]ⲏⲣⲟⲩ ⲉⲧϩⲙⲡⲛⲟⲩⲛ· ⲟⲩⲱ.[
].ⲟⲓⲁⲡ.[

Notes
(1) ⲃⲧⲱⲟⲩ is probably for ϥⲧⲟⲟⲩ “four”.
Translation
1
2
3

]from the four [
] all the […] that are in the abyss … [
]…[

2.29 Fragments E and F of P. K 205 (verso)
blank

2.30 Fragment G of P. K 205 (verso)
drawings
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2.31 Fragment H of P. K 205 (verso)
1
2

]ⲛⲧⲱⲕ ⲥⲟⲣⲓⲏⲗ ⲡⲁⲅ[ⲅⲉⲗⲟⲥ
]ϣⲁⲛⲧⲙⲥⲱⲧⲙ ⲛⲡ[

Notes
(2) The lacuna could contain a form of ⲉϥϣⲁⲛⲧⲙⲥⲱⲧⲙ.
Translation
1
2

] you are Soriēl, the an[gel
if ] … do not listen to [

2.32 Fragment L of P. K 205 (verso)
1
2
3
4
5

] ⲉⲃⲟⲗ ϩⲛⲟⲛ[
].ⲁⲛ ⲉⲧⲁϥⲥⲱϣⲧ ⲛⲧ[
]ⲅ[
].ϥⲧⲟⲟⲩⲛ ⲛϥⲁϩⲉⲣⲁⲧϥ ϩⲓϫ.[
]ⲥⲟⲩ[

Translation
1
2
3
4
5

] from … [
] … who restrained …[
]…[
] he arises and he may stand on [
]…[

2.33 Fragment M of P. K 205 (verso)
1
2
3
4

]ϫⲉ ϩⲁⲓⲓⲟ ϩⲁⲓⲓⲟ ϩⲁⲓⲓⲟ [
ⲛ]ⲥⲁⲛⲁⲣⲟⲓ ⲛⲅϫⲱⲕ ⲉ[ⲃⲟⲗ
] ϩⲙⲟⲟⲥ  ϩⲣⲁⲓ ⲉϫⲱ.[
]ⲡⲓ.ⲟⲟⲩ ⲉⲙⲓⲛⲉ <ⲛ>ⲙⲟⲟⲩ.[

Parallels
(4) See the parallels of line 3 of fragment A of P. K 204 and fragment D of P. K 205
(recto).
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Translation
1
2
3
4

] … yea, yea, yea [
] the things of my mouth and you may ful[fill
] sit upon [
] … in the manner of water (?) [

2.34 Fragment N of P. K 205 (verso)
1
2
3

]ⲃⲟⲗ ⲛ[.]ⲧⲓⲥⲁⲩ..[
].ⲉⲡⲩⲧⲓ ⲃⲱⲱⲛ ⲃⲱⲕ ⲛ.[
]... ⲛⲥⲉⲉⲓ ⲛⲟⲩⲉⲣⲏⲧ[ⲉ

Translation
1
2
3

]…[
] ... bad comes [
] … and they may come on foo[t

2.35 Fragment O of P. K 205 (verso)
1
2
3

]ⲧⲁⲉⲡⲧ.ⲁⲛⲙⲡ.[
]ⲁϥϫⲱⲱ ⲉ[
]ⲥⲱⲧⲙ[

Translation
1
2
3

]…[
] he said (?) to [
] listen [
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3 Commentary
3.1

Fragments A and B of P. K 204 and fragment D of P. K 205122

The recto of fragment A begins with an Arabic protocol, which is probably part of fragment B. The reuse of Arabic and Greek protocols for Coptic magical manuscripts was
not rare;123 similar examples are known from P. Berlin 8331124 and P. Cairo 45060.125
Lines 2, 3, 4 and 5 suggest that fragment D of P. K 205 was once part of fragment
A of P. K 204, but the physical attachment is not possible anymore as a few words
are missing from the formulae of these lines (fig. 5–6). Because of their fragmentary
edges, there is still some doubt whether these two pieces really belong together. The
verso is blank, except for a few traces of ring-letters on the verso of fragment A.
(1) Together with the second line, this phrase is parallel to lines 50–52 of P. London
Or. 6796 (2.3): [...]ⲃⲱⲕ ⲉⲣⲟϥ ⲙⲡⲉⲙⲧⲟ ⲉ|ⲃⲟⲗ ⲙⲡⲕⲟⲥⲙⲟⲥ ⲧⲏⲣϥ ⲙⲛⲡⲅⲉⲛⲟⲥ ⲧ[ⲏⲣ]ϥ | ⲛⲁⲇⲁⲙ
ⲙⲛ ⲛϣⲏⲣⲉ ⲧⲏⲣⲟⲩ ⲛⲍⲱ[ⲏ], 126 “go to him before the whole world and the whole generation of Adam and all the children of Zoe”.127 However, the exact meaning and purpose
remain unclear because of the lack of context.
(2) In place of the common ⲇⲇ (deina/deinos), the scribe used ⲛⲓⲙ ⲡϣⲉⲛⲓⲙ “NN son
of NN”, maybe as a wordplay which is often part of magical texts. After the parallels,
ⲛⲓⲙ and ⲙⲉϣⲉⲛⲓⲙ that occur repeatedly in P. K 204+205, are synonyms and their uses
in texts completely overlap. The best proof of this statement is ⲡϣ[ⲏ]ⲣⲉ ⲛⲙⲉϣⲉ ⲛⲓⲙ
in line 9 of P. Berlin 8318, instead of ⲡϣⲏⲣⲉ ⲛⲛⲓⲙ.128 The occurrence of these expressions in P. K 204+205, gives us a clue that these manuscripts consist of collections of
spells and recipes, which could be reproduced and personalized during the preparation of amulets, just like in the case of the Coptic magical collection of Michigan,
where an amulet was also found, containing one of the texts from a handbook of

122 Based on the fibers, fragment A is the recto, and fragment C is the verso within the original arrangement, hence these two fragments under the inventory number K 204 cannot be attached, despite
the fact that they were placed very close to each other.
123 Usually, protocols contain, among other details, the name of the actual rulers and/or the date of
preparation which can sometimes help us date a manuscript. In many cases, protocols were reused
for different kinds of texts (Pilette/Vanthieghem 2015, 147; Delattre 2007, 218). For the classification of
protocols, see Delattre 2007, 215–216.
124 BKU 1904, 15.
125 Kropp I. 1931, Pl. IV.
126 Kropp I. 1931, 43.
127 Meyer/Smith 1999, 287.
128 BKU 1904, 9–10; Beltz 1983, 69.
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the collection.129 Consequently, the names of the future owner, and his/her mother
could take their place instead of ⲛⲓⲙ ⲡϣⲉⲛⲓⲙ on the amulet, based on the text of our
papyrus. As ⲙⲡⲉⲙⲧⲟ ⲉⲃⲟⲗ ⲙⲡⲕⲉⲛⲟⲥ ⲧⲏⲣϥ ⲛⲁⲇⲁⲙ ⲙⲛ ⲛϣⲉⲉⲣⲉ ⲧⲏⲣⲟⲩ ⲛⲥⲱⲏ, “before
the whole generation of Adam and all the children of Zoe” is a common formula in
Coptic magical texts,130 the end of the line after ⲛϣⲉⲉⲣⲉ is expected to continue with
ⲧⲏⲣⲟⲩ ⲛⲥⲱⲏ/ⲍⲱⲏ occurring on fragment D of the recto of P. K 205. Kropp mentions
that the phrase of this line is also used for the blessing of animals, the same way as
in the Greek Euchologion.131 As this formula appears in different contexts but without
any explanation, its role is unclear. The only common feature of the texts mentioning “the whole generation of Adam and all the children of Zoe” is that all of them
need a crowd to accomplish the given wish. P. Leiden Anastasi 9 contains the name
Adam in a phrase which is about the resurrection of the Lord who freed “the whole
generation of Adam” (lines 8–9 of page 10).132 The names of Adam and Zoe occur in
an amulet against fever: [ⲉⲧ]⌊ⲣⲉⲧ⌋ⲛ⌊ⲉ⌋ⲱ⌊ϣⲉ⌋ⲙ ⲉϩ[ | [ⲛⲓⲃⲓ] ⌈ⲙⲉ⌉ⲛ ⌈ ⌉ [ ] ⌈ⲛⲓ⌉ⲃⲓ ⲙⲉⲛ ⲱϭⲉⲃ
ⲛⲓⲃⲓ | [ⲙ]ⲉⲛ ⲁⲥⲓⲕ ⲛⲓ[ⲃⲓ] ⲉⲑⲉ ⲯⲱⲙⲁ ⲛⲡⲁⲧⲣⲓ | ⲕⲟⲩ ⲡϫⲏ ⲙ[
]ⲁⲕⲟⲩ ϫⲏ ⌊ⲉ⌋⌊ⲥ⌋ⲱⲏ ϫⲏ
133
ⲛ | ⲁⲇⲁⲙ, “... you may extinguish [every fever] and every […] and every chill and
every malady that is in the body of Patrikou child of [...]akou, child of Zoe, child of
Adam”134 (lines 6–10 of P. Heidelberg Kopt. 564). Probably, these names together help
the effectiveness of the spell as this filiation revokes the ancient times, offering a kind
of mythical precedent.135 Their names, along with the person portrayed, also appear
together in the filiation on the back of an execration figure (c. 5th–13th century) that
was found at Fusṭāt.136 Jewish magical bowls mention the same filiation to prove that
the being in question descended from Adam/Eve and a demonic entity.137
(3) Similarly to the previous line, this formula occurs in many contexts, making it
impossible to draw a definite conclusion concerning its use. Probably the words ⲣⲟ
“mouth”, ⲧⲟⲟⲧ “hand”, ϩⲏⲧ “heart”, ⲁⲡⲟⲗⲟⲅⲓⲁ “spell, speech”, and ⲗⲁⲥ “tongue”
refer to the elements of magical practices as it was the case already in the ancient
Egyptian texts. In the Hymn to Sesostris III, there is a similar allusion in columns 7–8

129 Mirecki 1994, 439.
130 For the examples of the extensive use of the formula, see the parallels of this line above.
131 Kropp III. 1930, 197.
132 Pleyte/Boeser 1897, 460.
133 Quecke 1963, 255.
134 Meyer/Smith 1999, 100.
135 Quecke 1963, 262.
136 Hansen 2002, 430. For the subject of punishment and destruction of enemies in Coptic and Arabic magic, sources and related rites, see Theis 2014, 88–96. In the manuscript of Aḥmad ibn ʿAlī alBūnī, a practice which is similar to the one of the execration figure from Fusṭāt is described (Theis
2014, 88–89).
137 Levine 1970, 351–352.
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of page I: ns n ḥm=f | rtḥ Stj ṯsw=f sbhȝ Stj.w138 “His Majesty’s tongue restrains Nubia,
his utterances make Asiatics flee”.139 Obviously, these phrases were the instruments
of royal propaganda, so the abilities of the king are strongly exaggerated. Ṯsw means
“speech, utterance” which is found in the heart of the king according to Egyptian
belief, and recited to establish the order in Egypt. Spells, invoked in the name of the
king, are believed to be more powerful.140 As the tongue (ns) has an important role
in pronunciation, it must be mentioned in relation to the performance of a spell or
speech (this connotation also appears in the Teaching for King Merykara).141 Consequently, tongue (ns)/mouth (rȝ), heart (jb), and soul (bȝ/kȝ) were supposed to be
the crucial body parts in the Egyptian magical practice.142 However, it would not be
reasonable to suppose that the classical texts mentioned above were parallels of the
Coptic formula in question, the idea itself is preserved also in Coptic texts,143 likely in
the different versions of the formula of line 3 of P. K 204, mentioning ⲗⲁⲥ “tongue”,
ⲣⲟ “mouth”, ϩⲏⲧ “heart”, and ⲯⲩⲭⲏ “soul”. Apart from ṯsw, wḏ, and mdw are used for
“spell” in Egyptian,144 while this is expressed by ⲁⲡⲟⲗⲟⲅⲓⲁ in Coptic formulae. Therefore, the phrase of line 3 may originate in ancient Egyptian texts, and might have
become idiomatic in Coptic.
(4–5) Lines 4 and 5 can be partly reconstructed based on P. Cologne 10235 and the
unpublished P. Coptic Museum 4960. This enumeration, occurring with the antonyms ⲭⲁⲣⲓⲥ-ϭⲁⲓⲟ (“favour” and “disgrace”), ⲟⲩⲱϩ-ⲡⲟⲟⲛⲉ (“establishing” and
“overthrowing”),145 and ⲙⲟⲩⲣ-ⲃⲱⲗ (“binding” and “loosening”), changes in our text
which probably uses ⲭⲁⲣⲓⲥⲙⲟⲥ (from Greek χαρισμός “gratifying” or χάρισμα “grace,
favour”)146 for ⲭⲁⲣⲓⲥ “favour”, and ⲕⲱ ⲉⲃⲟⲗ “releasing” instead of ⲙⲟⲩⲣ “binding”.
The word ⲟⲩⲉ<ϩ>ⲥⲁϩⲛⲉ “(to) command” does not appear in either of the two parallel
texts mentioned above. In magical texts, it is usually part of the phrase ϫⲱⲕ ⲉⲃⲟⲗ
ⲙⲡⲟⲩⲉϩⲥⲁϩⲛⲉ “execute the command”. P. Cologne 10235 dates back to the 6th century,
and is from Ashmunein,147 while P. Coptic Museum 4960 is from the 6th–8th century,

138 Griffith 1898, Pl. I
139 Lichtheim 1975, 198.
140 Derchain 1987, 26–27.
141 For the reference, see lines 32–33 in Quack 1992, 24–25.
142 Ritner 2008, 24, 31 and 34; Derchain 1987, 27–28.
143 Moreover, after the Christianization, some pagan statues were still believed to have protective
power which was provided by the bȝ of the given god, residing in the statue, and also, the magical
words of the deity (Frankfurter 1998, 50).
144 Derchain 1987, 28.
145 Although Weber falsely restores the opposite of ⲟⲩⲱϩ as ⲥⲟⲟϩⲉ (Weber 1972, 56; Meyer/Smith
1999, 373).
146 Liddell/Scott/Jones 1996, 1979.
147 Meyer/Smith 1999, 210.
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and its provenance is unknown.148 P. Cologne 10235 contains a single spell which aims
at blessing and cursing at the same time, alike, P. Coptic Museum 4960 is also a multipurpose spell, since it enumerates several purposes in its short text. Both of them
include the formula of our third line and end with a similar enumeration as lines 4
and 5 of P. K 204+205, suggesting that our three fragments might make up a spell for
fulfilling several wishes.
(6) On fragment A of P. K 204, only the letter ⲛ is visible, but fragment D continues with
ⲡⲉⲑⲣⲟⲛⲟⲥ ⲙⲡⲉⲓⲱⲧ. This construction refers to the throne of God which is described
as a combination of throne and chariot, carried by four creatures and surrounded by
cherubim and seraphim in Heaven.149

3.2

Fragment H of P. K 204

The hand on the recto of fragment H (fig. 7) resembles to that of fragment A of P. K
204 and fragment D of P. K 205. The charakteres and traces of drawings on the verso
would also confirm the relation between these fragments, as remains of ring-letters
are clearly visible on the verso of fragment A. Due to the small size of fragment H of
P. K 204 and the quantity of the charakteres, it would be difficult to define the exact
nature of the drawing which consists of ring-letters and another part (maybe a figurative representation). The formula of the fourth line is discussed in the commentary of
line 3 of fragment A of P. K 204 and fragment D of P. K 205. However, the text is too
scarce to arrive at a conclusion.

3.3

Fragments B and C of P. K 205

On fragments B and C of P. K 205 (fig. 8), a similar type of drawing or protocol can
be seen as on fragments A and B of P. K 204. Also, the hand seems to be the same as
on fragment A of P. K 204, but I have not found any certain correspondence between
these pieces.

3.4

Fragments C, J and M of P. K 204 (recto)

Since fragments C, J and M (fig. 9) belong together, I discuss them in the same chapter.
Although the recto of fragment M is mostly blank, the traces of lines are similar to

148 Meyer/Smith 1999, 243.
149 Kropp III. 1930, 70–72; Meyer/Smith 1999, 389.
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those of fragment C and the handwriting and content of the verso also proves that it
appertained to fragment C.150
On the upper part of piece C, probably a church is depicted upside down with
a figure next to both of its lower corners. The repetition of four vowels (ⲏ, ⲉ, ⲱ, ⲟ,
each repeated seven times) fills the space between the two lines of the walls of the
building, calling forth the seven vowels, invoked in Coptic magical texts. An ornate
cross is drawn both outside and inside the church.151 The inner one bears the nomen
sacrum of Jesus Christ (ⲓⲥ ⲭⲥ) at the top. The figure at the bottom left corner is a typical
example for human representations with snake-like hands in Coptic magical manuscripts.152 The second entity at the bottom right corner seems to wear a halo around
his/her head, similarly to the representation of the archangel discussed below. Other,
indistinguishable shapes are arranged around the building.
Next to the church, a larger entity is represented with a halo around his/her head,
feather-like body and a few ring-letters beside him/her. In P. Heid. inv. Kopt. 681, an
archangel is depicted in the very same way, with feathered wings and five vowels
on his body.153 In our manuscript, the ring-letters (ⲏ and two or three ⲱ’s) around
the archangel follow the same example. A representation of Michael the archangel
with clearly recognizable wings can be found in P. Heid. inv. Kopt. 686.154 Wings of
similar style are sketched on Aknator’s figure in P. Coptic Museum 4959 as well.155
Usually, archangels stand for protection or they help the achievement of the given
spell,156 however, it would be difficult to establish a theory regarding the purpose of
this drawing because of lack of context.
According to Mößner and Nauerth, the role of magical drawings has long been
underestimated by modern scholarship, although there are textual references to
them as figures (ζῴδιον) or signs, furthermore, near the drawings, the instructions of
magical practice are usually detailed. Therefore, they are not simple decorations, but
believed to function as media between the earthly, heavenly and demonic worlds,157
and transmit instructions concerning the rites.158 In his article, Jitse Dijkstra con-

150 See the commentary on the verso of P. K 204.
151 Although I could not find a completely identical drawing in Coptic magical manuscripts, I suppose that the square enclosure might refer to a building which is distinguished by two crosses in this
case. Therefore it is logical to assume that it is a reference to a church. Another similar drawing with
a cross can be found in P. London Hay 10391 (Kropp I. 1930, Tafel III) where the interpretation of the
representation is similarly uncertain.
152 Kropp III. 1930, 211–212.
153 Mößner/Nauerth 2015, 310; Mößner/Nauerth 2016, 28; Meyer/Smith 1999, 212–215; Bilabel/
Grohmann 1934, 400–404.
154 Mößner/Nauerth 2015, 312.
155 Meyer/Smith 1999, 239-242.
156 Mößner/Nauerth 2016, 28.
157 Mößner/Nauerth 2015, 351.
158 Noegel 2010, 144–148.
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firms that magical drawings have particular importance in Greek magical manuscripts where they are often related to the texts.159 In many cases, such as in P. Coptic
Museum 4959,160 figures are called by their proper names in texts. Although, here,
the textual part is lost, distinctive types of patterns help in roughly defining an entity
(as argued above, human-like and also animal representations often have serpentine
limbs; archangels are depicted with feathered wings).
As stated by Gordon, it is not impossible that ring-letters could have been invoked
during magical practices.161 In the case of both types of drawings, it is possible that
their creation was an integral part of Coptic scribal education.162
Since the whole drawing is upside down, it is supposed to belong to a diferent
text than the one I discuss below.163
(1) The first part of the recto of fragment C, right after the drawings, contains the
ingredients, and materials of a recipe, beginning with wild mastic which is wellknown from other Coptic recipes. Mastic is a kind of resin which is obtained from
Pistacia Lentiscus and applied internally, or used for preparing plasters.164 The line
continues with ⲁⲗⲗⲱⲧ ⲛⲃⲁⲗ “pupil of eye” which likely refers to the pupil of eye, being
the subject of this recipe.
(2) ϣⲟⲩⲣⲏ ⲛⲟⲙ ϩⲁⲧ is the censer in which burnt offering is placed. This practice derives
from ancient Egyptian rites where burning incense was used as a medium between
gods and humans. Censers, mentioned in Coptic texts, can be made of copper or clay,
as it is also required in this recipe.165 Calamine is the result of smelting (copper) ores;
its type varies in alchemist texts and, also, in recipes for diverse illnesses, especially
for eye diseases.166 The Chassinat papyrus mentions calamine several times, sometimes in the form ⲕⲁⲧⲙⲓⲉ, for external use in case of different eye afflictions.167 Moreover, calamine is a common ingredient in Greek recipes of collyria for serious eye problems.168 As the first line of fragment C ends with “the pupil of eye”, the purpose of this
recipe is probably to cure an eye disease.

159 Dijkstra 2015, 273.
160 Meyer/Smith 1999, 239–242.
161 Gordon 2014, 272–274.
162 Gordon 2012, 167–168.
163 The drawing may be part of the lost section of P. K 204 or the recto of P. K 205, however, this latter
statement remains a hypothesis, based only on the location of the drawing, since neither of the visible
parts of the texts of P. K 205 refer to the figures.
164 Till 1951, 75.
165 Kropp III. 1930, 155–157.
166 Till 1951, 59–60.
167 Chassinat 1921, 157–159.
168 Leith 2009, 81-83.
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(3) ⲛⲕ̣ⲱⲧ ⲥⲁϩⲟⲩⲛ “sleep inside” is likely an instruction which is part of a magical
practice beside the ingredients. A similar act is required in P. Heid. Kopt 1681 (ⲛⲕⲱⲧ
ⲥⲁⲡⲉϩⲟⲩ “sleep behind it”).169 Apparently, another list begins with the sign  or
ⲑ, standing for ⲑⲩⲥⲓⲁ “offering”. It is stated in a recent article that ϭⲁⲗⲁϩⲧ “pot” is
usually used in aggressive charms, and it is part of recipes or spells for positive purposes only in a few cases.170 As the aim of this recipe cannot be identified decisively,
this kind of negative connotation is not impossible, although it would be more feasible to hypothesize a positive purpose based on the reasons mentioned above. ⲅⲁⲣⲃⲟⲛⲉ
occurring here is a specific type of charcoal, made of vine wood, which might be used
as a facial ointment in the fragmentary recipe No. 109 of the John Rylands Library.171
(4) ⲗⲉⲩⲅⲱⲛ “white” frequently appears in Coptic recipes as a modifier of an ingredient, which stays without any precision because of lack of context in the beginning of
this line.172 At the end of the line, the text is darkened which suggests that the scribe
tried to remove this part. Due to the facts that fragment J is the same colour as fragment C and the separation lines continue on fragment J, they can be attached.
(5) After the separation lines, a new prescription starts. Although its beginning is
unclear, the word ⲁⲥⲫⲁⲗⲧⲱⲛ “pitch” is certain. Usually, it is used as a component for
plasters or appears among offerings.173 Similarly to line 5, pitch is applied together
with frankincense as an offering in a recipe for pain in line 258 of P. Heidelberg Kopt.
686.174 The range of application of frankincense is relatively wide,175 hence it is impossible to consider the purpose of our fifth line based on these two ingredients.
(6) The beginning and the end of the line is obscure because of the missing parts
of the manuscript, only the appearance of the number twenty-one (ϫⲟⲩⲧⲟⲩⲉ) is
certain, which likely indicates the number of days, just like in line 135 of London
Ms. Or. 5987.176 In this manuscript, ritual instructions are described from line 134 to
line 157, which contain the purification of the ritualist.177 As ϩⲓⲱⲱⲕ refers to him, ϩⲱϥ
could also mean “himself, itself” as the object of an action verb, falling in the lacuna

169 Martín Hernández/Torallas Tovar 2014, 787; Meyer/Smith 1999, 215.
170 Martín Hernández/Torallas Tovar 2014, 788, 798.
171 Crum 1909, 59.
172 Although the next word seems to be clearly visible, its meaning is obscure. It could be a variant of
ϩⲗⲟⲥⲧ(ⲉ)ⲛ “mist” (Crum 1939, 671b), which describes the darkening of eye in line 59 of P. London Hay
10391 (Kropp I. 1931, 59) and the Chassinat papyrus (Chassinat 1921, 296), likely referring to glaucoma
which can potentially lead to the loss of eyesight (Chassinat 1921, 72–73).
173 Till about the use of pitch: Till 1951, 84. Furthermore, it is present in Choat/Gardner 2013, 66;
Kropp I. 1931, 54; Chassinat 1921, 240; Crum/Bell 1922, 51.
174 Kropp 1966, 53.
175 Till 1951, 101.
176 Kropp I. 1931, 27.
177 Choat/Gardner 2013, 112; 114.
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in P. K 204. Usually the number 21 refers to the number of angels,178 but as it concerns
the day in this text and the next line invokes Mary, it may be related to the ascension
of Mary’s soul which is said to be on 21 Tobe.179
(7) Line 7 contains two variants for the name of Mary. Her invocation can be a part of
any kind of spell or recipe, as well as the main element of protective texts, referring not
only to her nature as theotokos “God-bearer”, but to the prayer of Mary in Bartos.180
This tradition can be found also in Ethiopic, Greek and Arabic manuscripts,181 and
originates in the historiola about the release of Matthias from prison.182 Texts mentioning the prayer of Mary have the motif of liberation in common, which is a popular
subject of Ancient Egyptian spells as well.183 In some of the Coptic texts, the owner is
identified with Mary to transfer her beneficial abilities.184 The dots after Mary’s name
are followed by four letters of an ambiguous word.185
(8) In this last line, the hand seems to be different and more cursive than before those
results in difficulties in understanding line 8. Since lines 6 and 7 may imply parts of
the prayer of Mary, and this line contains the half of a name, ending with -uriēl, concluding that the name is Bathuriēl186 would be reasonable, as it is part of the prayer
of Mary in P. Heidelberg Kopt. 685187 and London Ms. Or. 6796 (2.3).188 However, other
names of angels or entities are not excluded.189 As the writing of ⲩ often coincides
with ϥ, this name could also be read as ⲅⲁϥⲣⲓⲏⲗ.190

3.5

Fragment I of P. K 204 (recto)

The hand of fragment I (fig. 10) differs from the others occurring in manuscripts K
204+205. Its small size hinders any identification of the subject.

178 Meyer/Smith 1999, 301.
179 Meyer 2003, 58–59.
180 An interesting discussion about the prayer of Mary in Bartos can be found in Meyer 2003, 57–67.
181 Kropp III. 1930, 222–224.
182 Meyer 2003, 60.
183 For further details about the native Egyptian historiolae, see Meyer 2003, 63.
184 Meyer 2003, 60.
185 The reading of the abbreviation ϭⲟⲥ, used for ϫⲟⲉⲓⲥ “lord” is a possible solution.
186 Bathuriēl is an extended form of the name Uriēl (Fauth 2014, 73).
187 Meyer 2003, 61.
188 Kropp I. 1931, 37–38.
189 Uriēl or Suriēl could also stand here (Fauth 2014, 73).
190 In this line, ϫⲉⲛ can mean “or” or it might be the preposition “since, from” as well as the variant
ϫⲉⲛϫⲉⲛ of ϭⲛϭⲛ “make music”.

84

3.6

Krisztina Hevesi

Fragment L of P. K 204 (recto)

The recto of fragment L (fig. 9) bears only one lacunose line which is the last line of a
text. The hands on the recto and verso suggest that this fragment could be part of fragment C, but unfortunately, the amount of text is too scarce for interpretation.

3.7

Fragments C, J and M of P. K 204 (verso; fig. 12)

The blank space after the two visible letters of the first line suggests that the second
line might be the beginning of a charm. Two hands can be distinguished on this fragment which both differ from the hands of the fragments discussed above. The main
feature of the first hand (lines 1–18) on piece C is the random use of supralineation
and dots above or after certain words. In some cases, the scribe put a dot above the
last letter of a morpheme, and one or two dots right after the last word of a phrase.
This punctuation resembles that of the verso of fragment A of P. K 205, where a third
kind of method is applied: three dots separate the names of entities.191 Other examples for the use of dots are the homilies in the Freer Collection in which three sorts of
punctuation (˙, ∙, .) are used to indicate the end of words or the place of pauses during
recitation.192 In papyri K 204+205, the punctuation could also help the pronunciation
which was essential during magical rites. As we approach the end of the first part of
the text, the scribe put fewer and fewer dots until he/she completely ceased to use
them after line 14. The letters of the second hand (lines 19–31) are bigger and punctuation is not used at all.
(2) The beginning of the line also appears on the verso of fragment J of P. K 205 and
in London Ms. Or. 6795, therefore ⲉⲃⲟⲗ ϩⲛ or ⲙⲛ might be the preposition before
ⲡⲉϥⲧⲟⲟⲩ. Whereas the mention of the four corners or sides of the world is frequent in
Coptic magical texts, the restoration of the word ⲉⲕⲟⲩⲙⲉⲛⲏ (from οἰκουμένη “world”)
is feasible. The symbolism of numbers already had an important role in maintaining
the order in ancient Egyptian practices; hence rites became successful by respecting the special numbers.193 Also, in Coptic magic there are significant numbers, for
instance, the number four can refer to the four lights in Gnostic texts,194 the four sides
of a place, the four cardinal points, and their winds, and the four guardian angels in

191 Based on this method, there are also three dots between the fragmentary voces magicae of line 9
of this fragment. This list of names could be a proof for the correspondence between fragment C of P.
Stras. K 204 and fragment A of P. Stras. K 205.
192 Worrell 1923, XIX; 118.
193 Meyer/Smith 1999, 301.
194 Kropp III. 1930, 72.
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Greek, late Coptic and Arabic magic.195 The line continues with a general adjuration
(ⲥⲱⲧⲙ ⲉⲣⲟⲓ ⲙⲡⲟⲟⲩ “listen to me today”).
(3) In most cases, ⲁⲗⲅⲁⲥⲧⲏⲣⲓⲟⲛ/ ⲁⲣⲅⲁⲥⲧⲏⲣⲓⲟⲛ “workshop” is present in formulae for
gathering a crowd for a business.196 Although other purposes are possible, ⲛⲅⲥⲱⲟⲩϩ
ⲛⲁⲓ ⲉϩⲟⲩⲛ “and you gather for me”, in line 5, also implies this solution and probably,
ⲛⲧⲉⲧⲛⲉⲓ ϣⲁⲣⲟⲓ ⲙⲡ[ⲟⲟ]ⲩ “and you may come to me today” in line 3 may express the
same objective.
(4) The adjective ⲁϩⲱⲣⲱⲧⲱⲛ “invisible” usually goes together with the word “spirit”
or “god” in texts which are related to Gnosticism. The invisible light may refer to the
medium in which the Creation took place,197 or to the story of Zoroastrianos who met
the Invisible Child, dwelling in the invisible light, in the fifth Aeon.198
(5) Since -ⲁⲗ and -ⲉⲗ endings are common in names of entities, meaning “god” in
Hebrew,199 ⲕⲟⲁⲗ is the end of the denomination of an angel or other entity. ϫⲉⲕⲁⲁⲥ,
together with future III, has an optative aspect which expresses the wish to gather
together persons or entities by trumpeting. This is a recurring motif of charms which
aims at assembling a crowd of people or other creatures. P. Yale 1791 bears a drawing

195 Viaud 1978, 80; about the frequent occurrence and importance of the number four in Egyptian
magical practice, see Theis 2014, 669–679.
196 This word appears in P. London Hay 10391: ⲟⲩⲁⲗⲕⲁⲥⲧⲏⲣⲓⲟⲛ ⲉⲕⲟⲩϣⲉ ⲉⲕⲃⲟϥ “a shop you wish
to seize” (line 86), and ⲟⲩ[ⲁ]ⲗⲕⲁⲥⲧⲏⲣⲓⲟ[ⲛ] | ⲉⲕⲟⲩⲱϣⲉ ⲛϥⲣϩⲱⲃ “a shop you wish to work” (lines 87–
88; Kropp I. 1931, 60; Meyer/Smith 1999, 268); in London Ms. Or. 6794: ⲛⲥⲉⲕⲱⲣϥ ⲛⲛⲉⲩⲉⲣⲅⲁⲥ|ⲧⲏⲣⲓⲟⲛ
ⲛⲥⲉⲉⲓ ⲛⲥⲉⲛⲁⲩ ⲉⲡⲁϩⲟ “let them shut their shops and come to watch my show” (lines 38–39; Kropp
I. 1931, 30–31; Meyer/Smith 1999, 280); in P. London Hay 10414: ϫⲉⲉⲧⲉⲧⲛϯ ⲛⲁⲓ ⲛⲟⲩⲭⲁⲣⲓⲥ ⲙⲛ|ⲟⲥⲙⲟⲩ
ⲙⲛⲟⲩⲱϣⲉ ⲛⲡⲙⲁ ⲛϣⲱⲡⲉ ⲙⲛⲁ|ⲥⲱⲟⲩϩ ⲁϩⲟⲛ ⲛⲡⲉⲁⲁⲗⲕⲁⲥⲧⲓⲣⲓⲟⲛ ⲛⲡⲟⲟⲩ | ⲛϩⲟⲟⲩ ⲙⲛⲛⲉϩⲟⲟⲩ ⲧⲏⲣⲟⲩ
ⲛⲧⲉⲡⲁⲥⲏⲩ | ⲉⲉⲧⲛⲁϣⲱⲡⲉ ⲛⲏⲓ ⲁⲓⲟ ⲁⲓⲟ ⲧⲁⲭⲏ ⲧⲁⲭⲏ “that you give me favour and blessing and desire in
the dwelling place and assembly and the shop, today and all the days for the rest of my life, yea, yea,
at once, at once” (lines 11–15; Crum 1934, 196; Meyer/Smith 1999, 169); in P. Moen 3: ϯⲥⲟⲡⲥ ϯⲡⲁⲣⲁⲕⲁⲗⲓ
| ⲙⲙⲟⲕ ⲙϫⲟⲉⲓⲥ ⲡⲛⲛⲟ|ⲩⲧⲉ ⲡⲡⲁⲛⲧⲟⲕⲣⲁⲧ|ⲟⲣ ϫⲉⲕⲁⲁⲥ ⲉⲕⲉⲧⲛⲛ|ⲟⲟⲩ ⲛⲁ ⲉⲃⲟⲗ ϩⲛ ⲧⲡⲉ | ⲙⲓⲭⲁⲏⲗ
ⲡⲉⲕⲁⲣⲭⲏⲁⲅ|ⲅⲉⲗⲟⲥ ⲛⲛϥⲥⲱⲟⲩⲁϩ | ⲉϩⲟⲩⲛ ⲙⲡⲗⲁⲟⲥ ⲙⲡⲓⲧ|ⲙⲉ ⲉϩⲟⲩⲛ ⲉⲡⲁⲣⲕⲁⲥⲧⲏ|ⲣⲓⲟⲛ ⲇⲇ “I beg, I invoke
you, lord, our god, almighty, that you send to me from heaven Michael your archangel, that he may
gather together the people of this village into the shop of N. child of N.” (col. I, lines 1–10; Satzinger/
Sijpesteijn 1988, 51–52; Meyer/Smith 1999, 233), and ⲥⲟⲟⲩϩⲟⲩ ⲧⲏⲣⲟⲩ ⲉⲇͅⲇͅ | ⲉⲡⲁⲣⲕⲁⲥⲧⲏⲣⲓⲟⲛ ⲛⲓⲙ | ⲇͅⲇͅ
ⲧⲁⲭⲩ ⲧⲁⲭⲩ “gather them all to N. child of N., to the shop of N., of N. child of N., at once, at once” (col.
V, lines 73–76; Satzinger/Sijpesteijn 1988, 56; Meyer/Smith 1999, 235). It can occur in the same context
in Greek manuscripts, for instance in P. Bibl. Nat. suppl. gr. 574: Καταπρακτικὸν καὶ κατακλητικὸν
ἐργα|ϲτηρίου ἢ οἰκίαϲ ἢ ὅπου ἐὰν αὐτὸ ἱδρύϲῃϲ‧ “Charm for acquiring business and for calling in customers to a workshop or house or wherever you put it” (PGM IV, 2374–2375; Betz 1986, 81). However,
it is also part of love spells (PGM VIII, 58–63; PGM LXXVIII, 1), and of a charm for working well in a
workshop (PGM XII, 99).
197 Kákosy 1984, 84.
198 Kákosy 1984, 111.
199 Meyer/Smith 1999, 388.
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of an angel, called Harmozēl who gathers and leads the choir of the angels which
greets God in the morning and glorifies him in the daytime.200 He is also mentioned
in P. London Hay 10122 with the purpose of calling together people, probably for a
business.201 However, “the trumpeter” is also an epithet of the archangel Suriēl whose
name occurs in other contexts than the issues broached here. Based on the majority
of the parallel texts, it is rather reasonable to suppose that this charm is for gathering
a crowd.
(6) Similarly to P. Berlin 8318, the sixth line includes an enumeration which derives
from a benediction of the Old Testament (“Thou hast put gladness in my heart, more
than in the time that their corn and their wine increased” Ps. 4, 8).202 The named
products were considered to be precious in everyday life, therefore they could be also
used as payment.203 A variant of ϥⲁⲓϣⲓⲛⲉ “messenger” occurs in the invocation of the
archangel Gabriel in line 219 of P. Heidelberg Kopt. 686,204 and in the erotic charm of
Cyprian of Antioch in P. Heidelberg Kopt. 684, in which line 245 of page 11 consists of
an adjuration of Gabriel in order to fulfill the spell.205 The role of this word in our text
cannot be defined accurately.
(8) The word ⲁϩⲣⲛ–/ⲁϩⲣⲉ “toward face of, to, among”206 or ⲁϩⲣ “sedge”207 forms part
of line 8, accompanied by the construction ⲑⲉ ⲛⲟⲩ “manner of a” or ⲑⲉⲛⲟϥ/ⲑⲉⲛⲟⲩ
“pound it/them”.208
(9) Since voces magicae can usually be introduced with a phrase like ⲉⲧⲉ ⲛⲁⲓ ⲛⲉ
ⲛⲉⲩⲣⲁⲛ “whose names are”,209 ⲛ]ⲉⲩⲣⲁⲛ might be followed by a list of magical names
as well. Despite the fact that this part of the text is lacunose, we can assume that the
names ⲉⲭⲓⲛ and ⲉⲑⲁⲉⲁⲓⲑ are probably separated by three dots which are used for

200 Meyer/Smith 1999, 246–247; Kropp III. 1930, 37.
201 ⲡⲥⲟⲩⲟⲩϩ ⲁϩⲟ[ⲛ] ⲡⲥⲟⲩⲟⲩϩ ⲁϩⲟⲩⲛ ⲛⲛⲁⲅⲅⲉ|ⲗⲟⲥ ⲉⲡⲁⲥⲡⲁⲥⲙⲟⲥ ⲛⲡⲓⲱⲧ | ϯⲛⲁϫⲱ ⲛⲧⲁϯⲉⲟⲟⲩ
ⲛⲧⲁϩⲙⲛ|ⲛⲉⲩⲉ ⲡⲉⲧⲟⲩⲁⲁⲃ ⲡⲉⲧⲟⲩⲁⲁⲃ | ⲫϯ ⲡⲡⲁⲛⲧⲟⲕⲣⲁⲧⲱⲣ ⲡⲇⲏ|ⲙⲓⲟⲣⲕⲟⲥ ⲡⲁⲧⲛⲁⲩ ⲉⲣⲟϥ | ϩⲱⲣⲙⲟⲥⲓⲏⲗ
ⲡⲁⲅⲅⲉⲗⲟⲥ ⲡⲁⲓ | ⲉⲧⲉⲣⲉⲧⲍⲁⲗⲡⲓⲝ ⲛⲧⲟⲧϥ | ⲉϥⲥⲱⲟⲩϩ ⲉϩⲟⲩⲛ ⲛⲁⲅⲅⲉⲗⲟⲥ | ⲉⲡⲁⲥⲡⲁⲥⲙⲟⲥ ⲛⲡⲓⲱⲧ ⲛⲡⲉ|ⲭⲉⲣⲱⲥⲓⲁ
ⲧⲏⲣϥ ⲛⲡⲓⲱⲧ “The gathering, the gathering of angels for the salutation of the father: I shall sing and
glorify and hymn: Holy, holy, god almighty, creator, invisible one, Hormosiel, the angel in whose hand
is the trumpet, as he gathers the angels for the salutation of the father, of the whole council of the father” (lines 8–18; Crum 1934, 197–198; Meyer/Smith 1999, 171). ⲡⲁⲧⲛⲁⲩ ⲉⲣⲟϥ “the invisible one” is the
epithet of the god almighty, which may call forth the subject of line 4 of fragment C of P. K 204 (verso).
202 Kropp II. 1931, 112.
203 Meyer/Smith 1999, 245.
204 Kropp 1966, 45.
205 Bilabel/Grohmann 1934, 312.
206 Crum 1939, 649a
207 Crum 1939, 25a
208 Chassinat 1921, 336–337.
209 Stegemann 1934, 51.
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enumerations in this manuscript. Although voces magicae are specific to each text,210
there are recurring types in which certain syllables persist. In line 8 of P. Berlin 8105,
ⲁⲑⲁ and ⲁⲑⲁⲏ,211 while at the beginning of P. Berlin 9074, ⲁⲱⲑ ⲁⲱⲑ212 bear a resemblance to ⲉⲑⲁⲉⲁⲓⲑ appearing here. Already in ancient Egyptian magic, names had
been given a special role in gaining power over a person: knowing the name meant
being able to manipulate its owner.213 This thought is preserved in Coptic tradition
where magical names can belong to heavenly or infernal powers, occasionally having
a Hebrew origin.214 Their invocation and adjuration are believed to be helpful in
accomplishing the aim of charms (for diseases as well as love affairs).215
(10) ⲧⲓⲕⲟⲥ is the end of a word of Greek origin which could be, among others,
ⲛⲉⲥϯⲓⲕⲟⲥ (from νηστικός/νήστης “fast”), being part of medical texts,216 or by changing the neutral ending, ⲡⲣⲁⲕⲧⲓⲕⲟⲛ (πρακτικόν) “business (spell)”,217 ⲕⲁⲧⲁⲕⲗⲏⲧⲓⲕⲟⲛ
(κατακλητικόν) “charm”,218 or ⲩⲡⲁⲧⲁⲕⲧⲕⲟⲛ (ὑποτακτικόν) “subjection (spell)”. 219
For ⲃⲁⲓϣⲓⲛⲉ, see the commentary of line 6.
(11) Similarly to line 5, the magical name of this line, terminating with -ⲛⲟⲩⲏⲗ cannot
be reconstructed with certainty as a consequence of the wide variety of voces magicae.
ϩⲓϫⲛⲧⲉⲕⲁⲡⲉ “on your head” refers to the place of the angel mentioned before during
the performance of the rite. The determination of the position of adjured angels and
spirits is a well-known element of Coptic texts.220 The practice of placing entities to the
different sides and parts of the body has already been described in the Pyramid Texts
(PT 273-274) and in ancient Egyptian magical manuscripts.221 The last visible word of
the line after the circumstantial clause is apparently ϣⲕ(ⲉ)ⲗⲕⲓⲗ “bell”, which is held
in the right hand of Davithea, while gathering the angels for the morning glorification
of the father in London Ms. Or 6794 (ⲡⲉⲧⲉⲣⲉ ⲡⲉϣⲕⲗⲕⲗ ⲛⲛⲟⲩϥ ϩⲛ ⲧⲉϥϭⲓϫ ⲛⲟⲩⲛⲁⲙ “the
one who has the golden bell in his right hand”, lines 7–8).222 Corresponding to lines 3

210 Gordon 2012, 168.
211 Kropp III. 1930, 132; Beltz 1983, 64.
212 Beltz 1983, 98–99.
213 Kákosy 1974, 92; Ritner 2008, 135.
214 Meyer/Mirecki 1995, 440. For the discussion of the usage of “foreign” elements, see Boustan/
Sanzo 2017.
215 Meyer/Mirecki 1995, 410; 412.
216 Van der Vliet 1991, 223.
217 Choat/Gardner 2013, 68–69.
218 Choat/Gardner 2013, 70–71.
219 Choat/Gardner 2013, 70–71.
220 For example, it is present in line 98 of the recto of London Ms. Or. 6796 (2.3): ⲁⲱ ⲥⲁⲃⲁⲱⲑ ⲉϫⲛ
ⲧⲁⲁⲡⲉ “Yao Sabaoth is upon my head” (Kropp I. 1931, 39) as well as in lines 43–49 of the verso the
same manuscript (Kropp I. 1931, 42–43).
221 Kropp III. 1930, 77; about the spell itself, see Theis 2014, 443.
222 Kropp I. 1931, 29.
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and 5, it might be, again, a proof of the subject of the first charm on the verso of fragment C, probably about assembling a group of people or entities.
(12) Several manuscripts allude to the name of Barbaraoth and its variants.223 In the
commentary of P. Cologne 20826, Römer and Thissen suppose that Barbaraoth and
the often recurring ⲙⲁⲣⲙⲁⲣⲓⲟⲱⲑ (in line 74 of P. London Hay 10391224 and in line 27 of
P. Heidelberg Kopt. 681),225 or Μαρμαραυώθ in Greek (in line 231 of P. J 384 of the Rijksmuseum van Oudheden)226 can be identified as one and the same entity.227 Generally,
he is mentioned as a superior god.228 The title “god of Hebrews” is in relation with
Koutha Yao in line 32 of the verso of London Ms. Or. 6796 (2.3),229 however, it seems to
be Barbaraoth’s epithet in our context. Although the scribes were not always aware
of the exact origin and primary application of foreign elements,230 it is expressed in
P. Michigan 593 that the common reference to the Hebrew origin of names and words
lies in the respect of Hebrew as the language of Heaven, which provides power for the
ritualist.231
(13–14) The formulae of lines 13 and 14 are often present together, but usually the
phrase of line 14 comes first. The most essential part of the so-called cup divination,
which is referred to in this formula, is the epiclesis of a higher power that must endow
the offering, which is an object or potion, with ritual power and provides the ability
for what the ritualist asked.232 The cup can be filled with a liquid, usually water, oil
or wine over which the rite is to be executed. The tradition itself exists in ancient
Egyptian and Greek spells,233 but this type of invocation is related to Gnostic idea.234
(15) Owing to lack of context, the intention of this line, and its relation to the previous
or the next one cannot be determined.235

223 For a few examples, see the parallels of line 12.
224 Kropp I. 1931, 60.
225 Bilabel/Grohmann 1934, 401.
226 PGM XII, 231.
227 Römer/Thissen 1990, 179.
228 Kropp III. 1930, 126.
229 Kropp I. 1931, 42.
230 Boustan/Sanzo 2017, 22–23.
231 Meyer/Smith 1999, 302, 304; Worrell 1930, 243.
232 Kropp III. 1930, 183–184.
233 Kropp III. 1930, 13.
234 Kropp II. 1931, 49. The silver cup of Joseph is mentioned in the story about meeting his brothers
(Gen. 44, 1–17).
235 A comparison to brother and sister is used in a love-charm: ⲛⲅⲧⲣⲉ ⲡⲁⲙⲏ ϣ[ⲱⲡⲉ] ϩⲙ ⲡⲉⲥϩⲏⲧ ⲛⲧⲉ
ⲡⲱⲥ ϣⲱⲡⲉ ϩⲙ ⲡⲱⲓ [ⲛⲑⲉ] ⲛⲟⲩⲥⲱⲛ ⲙⲛ ⲟⲩⲥⲱⲛⲉ∙ “and you must make my love [be] in her heart and hers
in mine [like] a brother and sister” (lines 8–10 of P. Michigan 4932f in Worrell 1935, 184–185; Meyer/
Smith 1999, 175).
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(16) However, the text is obscure from the middle of the line, the beginning recurs in
line 12 of fragment A of P. Stras. K 205 (verso) and in line 2 of fragment G of P. Stras.
K 205 (recto). Both occurrences prove that the adjuration ⲉⲧⲓⲟⲣⲏ is followed by the
preposition ⲉ–/ⲉⲣⲟ, which has its first letter just before the lacuna in line 16. In the
former case, ⲉⲧⲓⲟⲣⲏ is preceded by ϫⲉ. After the adjuration, the name of a deity or
angel follows (probably, as vocative), also ending with -ⲏⲗ, but remaining unknown
due to the fragmentary state of this part.
(18) The charm ends with the typical utterance of magical texts (ⲧⲁⲭⲏ ⲧⲁⲭⲏ “at once,
at once”) in line 18, which is separated from the next spell by a few lines.
(19) The invocation of (Yao) Sabaoth is common among other higher powers in several
Coptic and Greek charms of various purposes. The origin of his name is Hebrew, and
the word Yao, often appearing before his name, denotes the name of the God (YHWH)
in Hebrew. The meaning of the word Sabaoth itself is “the lord of hosts”, which often
occurs in the Bible (passim, for instance, 1 Sam. 15, 2) as well.236 He is closely related
to, and moreover, identified with Christ.237 The practice of giving words or orders in
the gods’ mouth has its roots in Egyptian texts where the spells can be pronounced
by Ra to provide efficacy.238 This method survives in certain Coptic charms where, in
some cases, it is Sabaoth who has the authority to control the given events. A wellknown example lies in the fourth section of P. Rylands 104: ⲧⲁⲓ ⲧⲁⲡⲣⲟ ⲙⲡⲟⲥ ⲥⲁⲃⲁⲱⲑ
ⲧⲉⲛⲧⲁⲥϫⲉ ⲡⲁⲓ ϫⲉⲛⲡⲉⲣⲧⲣⲉⲗⲁⲁⲩ ⲛϫⲁⲧⲃⲉ ⲗⲟⲕⲥⲧ ⲁⲛⲟⲕ ⲁⲗⲗⲁ ⲙⲁⲣⲉⲛϫⲁⲧⲃⲉ ⲧⲏⲣⲟⲩ ⲙⲡⲕⲁϩ
ϣⲱⲡⲉ ⲛⲱⲛⲉ ⲛⲡⲁⲉⲙⲧⲟ ⲉⲃⲟⲗ.239 “It is the mouth of the lord Sabaoth that said this: Let
no reptile bite me, but let all reptiles of the earth become stone in my presence”.240
(21) Line 21, again, contains a part of a list of ingredients or offerings, connected with
ⲙⲛ. The only element which remained undamaged from the enumeration is ⲗⲁⲙϫⲁⲧⲡ
“pitch” that was used for a wide variety of purposes in medicine, as well as in spells.
Being a synonym of ⲁⲥⲫⲁⲗⲧⲱⲛ, already discussed in the commentary of line 5 of fragment C of P. K 204 (recto), it has the same function, and hence, as a cure, its application was common in the preparation of dry and moist bandages.241 The use of pitch
recurs in recipes XV, XVI, CXLIX and CLVI242 of the medical papyrus, published by
Chassinat, and also in lines 25–28 of P. Cairo 45060, herewith to cure some kind of
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Meyer/Smith 1999, 390–391.
Kühner 1980, 63; for a detailed discussion about (Yao) Sabaoth’s identity, see Fauth 2014, 75–79.
Meyer/Smith 1999, 108–109.
Crum 1909, 54.
Meyer/Smith 1999, 128.
Till 1951, 84.
Chassinat 1921, 103, 271 and 275.
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hindrance.243 Furthermore, this ingredient is present in a prescription of unknown
purpose in P. Berlin 4984.244
(22) This part of the text cannot be interpreted accurately; however, it is possible that
the scribe wished to use a form of ⲥⲱϣⲧ ⲉⲃⲟⲗ “hinder”. The meaning of the latter
one, together with ⲗⲁⲥ “tongue”, might be synonymous with ⲙⲟⲩⲣ “bind”.
(26) Based on the recto and the fiber patterns of the verso, line 1 of fragment M presumably kept part of this line.245 ⲙⲟⲗⲁϩ could stand for ⲙⲟⲩⲗⲁϩ “wax”,246 but its use
in other texts does not really provide a clue for this context. Considering the other
occurrences of the word ⲁⲙⲉⲛⲧⲉ in magical context,247 it is possible that the original intention of the scribe was to write ⲧⲁⲣⲧⲁⲣⲟⲩⲭⲟⲥ ⲛⲁⲙⲏⲛⲧⲉ “keeper of the hell”
instead of ⲧⲁⲣⲧⲁⲣⲟⲥ ⲛⲁⲙⲏⲛⲧⲉ “infernal netherworld”, which I have not found in other
magical texts so far. Regarding the idea of the netherworld, Coptic texts adopted elements not only from native Egyptian tradition but Mediterranean and Jewish sources
as well. According to the Jewish concept, two angels, Tartarouchos and Temelouchos,
were responsible for the punishment of sinners in the underworld, thus it would be
feasible to hypothesize that Tartarouchos is mentioned in the present construction.248
(27) Certainly, ϣⲁⲁⲣ, in this line, means “skin”,249 which is present in recipe CCXXIV
of the Chassinat papyrus,250 but in a different context from this one.
(28–29) Similarly to line 25, the meaning of these two lines coincide with that of line
3 of fragment A of P. K 204. These lines also bear evidence of the attachment of fragment M and C. The parallel texts prove that fragment M is to be placed before fragment
C, since ⲛⲥⲁⲛⲁⲣⲱⲓ, occurring on fragment M, usually appears before ⲛⲥⲁⲛⲁⲧⲟⲟⲧ in
other texts as well.251

3.8

Fragment D of P. K 204 (verso)

Since fragments D, E, F, K and L are in relation to fragment C of P. K 204 (verso), I
arranged them in the same picture (fig. 12) which only partly differs from the original

243
244
245
246
247
248
249
250
251

Kropp I. 1931, 51.
BKU 1904, 30.
For further information, see the commentary of lines 28–29.
Crum 1939, 166a
For the parallel texts, see the parallels of this line.
Frankfurter 2013, 89–90.
Crum 1939, 582a
Chassinat 1921, 316.
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layout (fig. 1). Although their hand corresponds to the second hand on the verso of
fragment C, their exact position within the manuscript remains uncertain.
The visible part of fragment D (fig. 12) contains the same formula that was previously discussed in the commentary of lines 13–14 of fragment C of P. K 204 (verso).
This fragment might also be part of fragment C; however, the exact place of attachment cannot be determined.

3.9

Fragment E of P. K 204 (verso; fig. 12)

(1) Based on the recurring formula ⲡⲧⲟⲡⲟⲥ ⲉⲧⲓϣⲟⲟⲡ ⲛϩⲏⲧϥ “the place where I dwell”
in this collection of charms, this line could partly be restored as ⲉⲡⲧⲟⲡⲟⲥ ⲉⲧⲉⲣⲉⲡⲛⲓⲙ
ⲡϣⲉ (ⲛ)ⲛⲓⲙ ϣⲟⲟⲡ ⲛϩⲏⲧϥ “to the place where NN son of NN dwells”.

3.10 Fragment L of P. K 204 (verso; fig. 12)
Although the one visible line on the recto suggests that this fragment could be attached
to the last line of the recto of fragment C of P. K 204, owing to the lack of context, its
original place can only be estimated. If the names of Isis and Osiris could be read in
line 2 of the verso, fragment L would contain a historiola which would delimit the
subject of the second part of fragment C of P. K 204 (verso). Within this context, line
26 could also be related to the native Egyptian idea of the underworld.

3.11 Fragment A of P. K 205 and fragment G of P. K 204 (recto)
Three different hands can be distinguished on the recto of fragment A (fig. 13). In
comparison with the second part of the text, the first six lines, written by the first
hand, are upside down, and magical drawings and ring-letters are present. These
facts, along with the angel names separated by three dots on the verso, prove that
piece G of P. K 204 once belonged to this fragment, since the upper part of the recto of
fragment G bears ring-letters and an upside down line, probably containing ⲧϭⲁⲗ[ⲁϩⲧ
“the pot”. The style of these ring-letters resembles that of the recto of fragment A of P.
K 205 and also, the hand of the first line is the same.
(1) Fourteen amulets are mentioned in line 16 of page 5 of Rossi’s “Gnostic” tractate,
related to fourteen magical letters.252 Identically, the number fourteen is to be under-

252 Kropp I. 1931, 66–67; Kropp III. 1930, 137–138.
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stood as the quantity of amulets, and the remark “of this type” may somehow refer
to the charakteres near the text, which are apparently to be drawn on the amulets.253
(2–3) The vocabulary (ⲟⲟϩ “moon” and ⲣⲟⲩϩⲉ “evening”) suggests that, similarly to
line 18 of the verso of this fragment, a kind of astrological reference was contained
in this passage. The word before ⲟⲟϩ could be a variant (maybe ⲧⲣⲟⲙⲁⲥ) of τρόμος
which is used for the “course of the moon” in line 97 of the verso of London Ms. Or.
6796 (2.3).254
(4) In the case of the fourth line, contrarily to the majority of ring-letters which consist
of meaningless words, the word ⲁⲙⲁϩⲧⲉ “possession”, formed by ring-letters, really
makes sense, but it cannot be interpreted without context.
(5) If the lacuna of line 5 contained again the word ⲫⲏⲗⲁⲕⲧⲏⲣⲓⲟⲛ “amulet”, it could
refer to the amulets prepared, following the instructions of the first line. The next
section consists of two recipes written by two distinct hands and separated by lines,
such as in the case of the recto of fragment C of P. K 204.
(7) Ingredients are enumerated from the first line of the second part of fragment A.
The list begins with an illegible word followed by ϭⲁⲗⲁϩⲏⲧ ⲃⲏⲣⲉ “new pot” , which
is also well-known from other texts.255 In some cases, when pot and water appear
together in a text, it is clearly indicated that the water might be poured into the pot.
“New” potsherd usually implies the use of unbaked, fresh clay, which is also convenient for writing a charm on it.256 The reading of the modifier, following ⲙⲟⲟⲩ “water”,
is uncertain. It could be an erroneous form (maybe ⲁⲛⲫⲉⲗⲏⲟⲛ?) of ⲁⲛⲑⲏⲗⲓⲟⲛ, which is
translated as “flower” in lines 26–27 of page 13 of P. Macq. I 1.257 A recipe, prescribing
the same ingredients as in lines 7–9 of our manuscript, can be found in lines 16–20 of
the verso of P. London Hay 10414. In his footnote, Crum represents the interpretation
of Preisendanz for the word ⲁⲑⲉⲗⲉⲕⲟⲛ (after ⲙⲟⲟⲩ), to be understood as ἄθελκτος
“unbewitched”, as well as the solution ⲁⲧ-ϩⲩⲗⲓⲕⲟⲥ “immaterial”.258 However, it is also
possible that the scribe was supposed to write the same modifier as in the case of P.
Macq. I 1 mentioned above, hence the orthographic variants of that word are numerous. As it is stated above, fragment G of P. K 204 is to be treated as part of this fragment, but the content cannot be restored based on solely the two words of its second
and third lines.

253 I discuss the instructions concerning the preparation of magical drawings on amulets in the
commentary of fragment C of P. K 204 (recto), which are also the subject of Mößner/Nauerth 2015, 351.
254 In this case, the text is about evil forces wandering in the course of the sun, moon, stars and so
on (Kropp I. 1931, 44).
255 I refer to the use of pottery in the commentary of line 3 of fragment C of P. K 204 (recto).
256 Martín Hernández/Torallas Tovar 2014, 782–783.
257 Choat/Gardner 2013, 68–69.
258 Crum 1934, 196–197.
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(8) The first golden object, enumerated in this line, could be ⲕⲁⲗⲁⲙⲟⲛ “reed” or,
based on the parallel texts, ⲁⲡⲟⲕⲁⲗⲁⲙⲟⲛ “calamus extract”. Similarly to ⲕⲗⲟⲙ ⲛⲟⲩϥ
“golden crown” occurring here, golden diadems are present in the adjuration of the
twenty-four elders in line 124 of P. Heidelberg Kopt. 686.259
(9) The blood of a white dove can usually be an element of ink.260 Nowadays, it is still
in use for writing amulets.261
(10) The number seven could possibly be a reference to the number of days as a period
of a rite; in this case, the line could continue with the word ϩⲟⲟⲩ “day”. However, the
purpose of the recipe is unknown, the use of the elements seems to be clear: based
on the related parts of London Ms. Or. 6795,262 the verso of P. London Hay 10414263
and P. Cairo 45060,264 the new pot should be filled with water, genuine oil is used for
the lamp, and the golden calamus with the blood of a white dove are the tools of the
ritualist, probably for writing an amulet, while wearing a golden wreath.
(11) After the separation lines, another recipe begins in which the first visible word
is ⲛⲉϩ ⲥⲓⲙ. Radish/vegetable oil is a well-known ingredient applied for cooking, and
also, for internal and external treatment of diverse diseases.265
(12) Since the two completely clear words (ⲃⲱⲧⲉ “hate” and ϫⲁϫⲉ “enemy”) of this
line have a negative connotation, the aim of this section can be to expel evil forces or,
on the contrary, to call for their contribution.
(15) ⲙⲉⲗⲁⲛⲉ “black ink” occurs in recipes as an element of magical practice; it can be
an offering or an ingredient as well.266

3.12 Fragment J of P. K 205 (recto)
Compared to the verso, the text of the recto of fragment J of P. K 205 (fig. 13) is upside
down which suggests that it could appertain to the end of the upside down part of
fragment A of P. K 205, although the handwriting on this side of fragment J of P. K
205 is rather different from the one on the recto of fragment A and the content does
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Kropp 1966, 31.
Kropp III. 1930, 162.
Viaud 1978, 59.
Kropp I. 1931, 34.
Crum 1934, 196.
Kropp I. 1931, 53.
The reasons for its application are listed in Till 1951, 81.
In lines 10 and 57 of P. London Hay 10391: Kropp I. 1931, 55, 59.
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not affirm this hypothesis either because of the insufficient context. The second line
implies that this part described the preparation of an amulet made of alabaster.

3.13 Fragment E of P. K 205
The hand on this fragment does not correspond to any other part of the manuscripts
discussed in this edition; therefore it can be supposed that it was once part of a completely different papyrus, thus a separate chapter is devoted to the description of fragment E (fig. 14). Since the left side does not show the traces of damage and the text
begins from this edge of the fragment, this part can be considered as the left marge
of a manuscript.
(1) The number twenty or twenty-four (in the form of ϫⲟⲩⲧⲉⲁϥⲧⲉ) is indicated in the
first visible line. As it is an ordinal (beginning with ⲙⲉϩ–), it can refer to the number
of a day in a date.
(2–3) The quantity of text is insufficient for an appropriate interpretation. Since the
third line includes the word ϫⲁϫⲉ “enemy”, its possible subject is the protection
against a hostile entity.

3.14 Fragment G of P. K 205
The fragment (fig. 15) preserves three lines of an adjuration, using the same form of
the word ⲱⲣⲕ “adjure” as line 16 of fragment C of P. K 204 (verso), followed by the
usual preposition ⲉⲣⲟ; while ring-letters are visible on the other side.267 However,
the hand seems to be the same as the first one on the verso of fragment C of P. K 204,
the context is too scant and the ring-letters do not provide more information about
the place of the fragment within the manuscript either.

3.15 Fragments A, I, K of P. K 205 and fragment G of P. K 204
(verso; fig. 16)
The verso of the main piece of the papyrus under inventory number K 205 is made up
of two separate parts, which were written by two different hands, similarly to that of
the verso of fragment C of P. K 204. The first hand uses the very same punctuation as
the first one on fragment C mentioned above, and the letters also seem to be the same.
Consequently, we can probably speak about the same hand in the case of these two

267 It cannot be considered with certainty which side is the recto and which one is the verso.
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fragments. The second hand uses much fewer dots and the handwriting is less fine
than the first one.
(4) Copper or bronze and iron appear together in numerous texts, since they are associated with positive efects in general, and their use is also widespread in the production of Coptic amulets.268 Because of lack of context, the instruction for their use
remains unknown.
(5) The same adjuration is part of the revelation spell269 of P. London Hay 10391 (lines
38–49), where powers are invoked to reveal mysteries with the help of a chalice of
water.270 The cup divination, already discussed in the commentary on lines 13–14 of
fragment C of P. K 204 (verso), is detailed in Greek in a charm of P. Bibl. Nat. suppl. gr.
574 (lines 222–242) where the manifestation of an entity is expected ater the described
ritual steps.271 According to the formula of P. London Hay 10391, the sentence of our
fragment could similarly begin with the verb ⲟⲩⲱⲛϩ ⲉⲃⲟⲗ “reveal” but the end of
the line, following the conjunctive base and the 2nd person singular, cannot be reconstructed.
(6) Just like in line 11 of fragment C of P. K 204 (verso), the beginning of this line
determines the place of entities during magical rites. As explained before, the practice of surrounding the patient with angels, gods and other entities is common when
praying for transcendent assistance in ancient Egyptian and Greek texts, as well as
in the Coptic ones.272 The next part of the charm is about “sealing” someone’s words.
Probably this phrase continues in the first line of fragment G of P. K 204, where the
word ⲧⲁⲧⲁⲡ[ⲣⲟ “my mouth” appears, suggesting that the sentence contained a similar
construction to ⲥⲫⲣⲁⲅⲓⲍⲉ ⲛϣⲁϫⲉ ⲛⲓⲙ ⲉⲧ[ⲉⲓ/ⲛⲏⲩ ⲉⲃⲟⲗ ϩ]ⲛⲧⲁⲧⲁⲡⲣⲟ “seal every word
that comes/came from my mouth”. In relation to the occurrence of σφραγίζω “to seal”
in line 33 of London Ms. Or. 6796 (4),273 Kropp remarks in his work that the use of this
Greek verb refers to the drawing of a cross sign on the given object.274 By means of
sealing, the person or the object gains protection against evil forces.275

268 Viaud 1978, 64–65. For an example for a Coptic bracelet made of copper and iron, with amuletic
formulae and the representation of saints, see Raven 2012, 168.
269 The term is used as “Offenbarungszauber” by Kropp (Kropp III. 1930, 168–170).
270 Kropp I. 1931, 57–58.
271 PGM IV, 222–242.
272 For instance, a similar instruction takes place in line 14 of the verso of P. Michigan 1190 (Worrell
1935, 10).
273 Kropp I. 1931, 48.
274 Kropp II. 1931, 61.
275 Rudolph 1987, 361. The same method of protection is present in line 32 of P. K 191 from the Österreichische Nationalbibliothek (Stegemann 1934, 74–75).

96

Krisztina Hevesi

(8) The eighth line contains a list of names with the common ending -ⲏⲗ, already discussed above, in the commentary on line 5 of fragment C of P. K 204 (verso). The name
Manuēl recurs in a vast number of magical texts. This part of the text proves the best
that this fragment can certainly be brought into relation with fragment G of P. K 204,
since the scribe used the same punctuation, namely the three points between each
magical name, without exception. Doubtless, this method continues on fragment G,
both before and after the name ⲭⲓⲛⲟⲩⲏⲗ.
(9) Line 9 consists of the description of the Gnostic idea that cherubim and seraphim
sing hymns to praise God in Heaven. However, the phrase is fragmentary, therefore
only a few words are visible. Apart from the literal meaning of ⲛⲟⲩⲟⲉⲓⲛ ⲛⲛⲉⲭⲉⲣⲟⲩⲃⲓⲛ
(“the lights of cherubim”), the construction could also refer to the enlightenment of
cherubim such as in lines 4–5 of page 15 of Rossi’s Gnostic Tractate,276 or to the “cherubim of light”, which occurs on the verso of London Ms. Or. 6796 (2.3),277 and also in
a manuscript from the H. O. Lange collection.278 In case of the latter solution, the two
words of the phrase would be reversed in this text. In this context, ⲡⲕⲗⲟⲙ <ⲛ>ⲛⲟⲩϥ
“golden crown”, on fragment G, might be a reference to the heavenly crowns that are
offered to the blessed ones by Uriēl.279 Although Coptic magical texts can incorporate
certain Gnostic features, just like this text, these are to be treated with caution, therefore it should not be concluded that they are part of the Gnostic corpus.280
(12) Based on line 16, the first part of this line can be restored. Without doubt, the
formula of line 3 of fragment A of P. K 204 and fragment D of P. K 205 (recto) recurs
here, but, beginning from ⲉⲕⲉⲁⲁⲩ ⲛⲉⲙⲁⲓ “that you purify (?) with me”, the phrase is
partly different. After the lacuna, the line continues with the adjuration ⲁⲓⲓⲟ ⲁⲓⲓⲟ ϫⲉ
(ⲉ)ⲧⲓⲟⲣⲏ ⲉⲣⲟⲕ “yea, yea, that I adjure you”, which is identical with the construction of
line 16 of pieces C and J of P. K 204 (verso).
(13) However, the details are not explained on the visible parts of the papyrus, it is
known that this line is a demand for the revelation of a speech. Certainly, speech
implies the oral intervention of a divine creature, as usual.281 The call for the act of
speaking is, again, part of revelation spells such as the formula of line 5 of this fragment.
(14) Line 14 probably conjures an entity and demands that it goes to the dwelling
place of the 1st person singular speaker of the sentence.

276 Kropp I. 1931, 74.
277 Lines 16 and 22 in Kropp I. 1931, 41–42.
278 ϯⲡⲁⲣⲁⲕⲁⲗⲓ ⲛⲙⲁⲕ ⲡⲉⲧⲱⲟⲩⲛ ϩⲁ ⲡⲓ|ⲭⲉⲣⲟⲩⲃⲓⲛ ⲥⲛⲉⲩ ⲛⲟⲩⲁⲓⲛ “I adjure you, the one who raises up the
two cherubim of light” (lines 36–37, Lange 1932, 163).
279 Kropp III. 1930, 78.
280 Kühner 1980, 64.
281 Kropp III. 1930, 116–117; Weber 1972, 59–60.
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(15) This part of the text can be restored, since parallel texts contain the same phrase.
The motif of the vineyard is present in Is. 5,1–5,12 and Ps. 80,9–80,20. In some cases,
it is Jesus, who is referred to by the word “vine-stock” as the son of David. Just as the
vine-stock is related to Christ, the cup of wine is identified with his blood.282 Even
though the exact purpose of the first part of the text cannot be surely determined,
several phrases refer to the revelation spell as a subject.
(18) The reading of ⲟⲟϩ “moon” is certain in this line. Knowledge of astronomy was
highly appreciated also in the Late Antiquity, and thus, celestial objects were brought
into relation with supernatural power in Greek and Coptic magic.283 The moon can
usually be present in magical texts in connection with the magical act, which is sometimes linked to the moon phases, suggesting that a given rite is to be executed during
the time of the full moon or the crescent.284 Consequently, this line, mentioning the
circuit of the moon, likely provides the description of a rite.
(19) The line prescribes the burning or cooking bones. According to my knowledge,
this practice is not represented by any other Coptic text so far but the use of bones as
medium is well-known, especially in the case of violent spells.285
(20) The name Taklabaoth is one of the wide variety of voces magicae ending with
-baoth.
(21) Generally, the name of the archangel Suriēl occurs in the invocation of the seven
archangels whose names change from text to text in order to find the correct form
of the given name (for instance, the list can contain the following names: Michaēl,
Gabriēl, Raphaēl, Rakuēl, Suriēl, Asuēl, Saraphuēl).286 In other contexts, Suriēl is
also called “the trumpeter”,287 which is his epithet. In his article of 1936, Polotsky
discusses the occurrence of the name of Suriēl, and its relation to Uriēl which he considers the precedent of the name Suriēl. When the two names appear together in the
same text or only the name of Uriēl is encountered, it is usually Uriēl who gets the role
of trumpeter.288 Polotsky ascertains that, apart from the occurrence in lists, the name

282 Kropp III. 1930, 35–37.
283 Stegemann 1935, 393–394.
284 Kropp III. 1930. 149.
285 For the ritual use of painted bones in Karanis, see Wilburn 2013, 140–160. There is no closer parallel practice in native Egyptian sources either, although it is written in the Books of the Underworld
that the enemies of Ra are burnt or cooked just like the enemies of the Egyptian state in magical
papyri (Pinch 2006, 95, 154). In a text in Edfu, a threat mentions that the bones of the enemies have
to be burnt (Theis 2014, 685–686 and also Chassinat 1931, 75). For the motif of fire, its protective and
destructive nature, see Theis 2014, 680–687.
286 Meyer/Smith 1999, 388; Kropp III. 1930, 31; 130.
287 Kropp III. 1930, 76–77.
288 Polotsky 1936, 236; 238.
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of Suriēl occurs alone in five texts out of the fourteen studied cases.289 This fact proves
to be true in our text as well; however, the reason of mentioning his name in this line
and in the first line of fragment H of P. K 205 is uncertain because of the lacunae.
(24) From line 24 to line 26, fragments I and K are treated together, since it is reasonable to attach them based on their content. In other manuscripts, a creature, whose
name is different in each text, and who has its head in heaven or abyss, and legs on
the earth or in the underworld, is invoked, just like in our example.
(25) The beginning of the line contains a vox magica (ⲙⲓⲥⲧⲣⲁⲏⲗ),290 which might be
followed by another name, thus ϣⲏⲣⲉ ⲥⲛⲁⲩ “two sons” could refer to these two entities.

3.16 Fragment J of P. K 205 (verso)
As it is explained above, piece J (fig. 16) may belong to the upper part of fragment A of
P. K 205, but there is no correspondence between the texts of the fragments on neither
of the two sides.
Similarly to line 2 of fragment C of P. K 204 (verso) and lines 3–5 of London Ms.
Or. 6795, the number four in the first line could be in relation with the four sides of an
area, four creatures or objects.

3.17 Fragments H, L, M, N and O of P. K 205
The handwriting on fragments H, L, M, N and O (fig. 16) clearly shows a resemblance
to the last part of fragment A together with I and K, although they cannot be attached
based on their content. In each case, the recto is blank and the texts on the verso are
too fragmentary to understand the real intents. Just like line 21 of fragment A of P. K
205 (verso), the first line of fragment H is probably an adjuration of the archangel
Suriēl, appearing here as Soriēl. For a discussion on the occurrence of his name, see
the commentary on fragment A.
In some cases, ⲥⲱϣⲧ “to hinder, restrain”, occurring on fragment L, expresses
magical threat, for instance, the hindrance of the sun, moon or the stars on their
course.291

289 Polotsky 1936, 232.
290 Although I have not found ⲙⲓⲥⲧⲣⲁⲏⲗ in other texts so far, ⲓⲥⲧⲣⲁⲏⲗ occurs in lines 93 and 107–108
of London Ms. Or. 5987 (Kropp I. 1931, 25–26).
291 This thought appears in lines 109–113 of P. London Hay 10391 (Kropp I. 1931, 62), lines 14–18 of
Cambridge University Library T. S. 12,207 (Crum 1902, 330), and lines 12–14 of P. Berlin 8322 (Beltz
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4 Conclusions
During the examination of manuscripts K 204+205, the nature of the different spells
and recipes became clear in the rarest of cases owing to the lacunae and the illegible words or phrases, therefore it is still worth to raise the question if the two larger
fragments were once part of one and the same papyrus scroll. However, there is no
undeniable evidence of their attachment, the number of sections separated by lines
accords, also the number of lines and the position of the texts and drawings (even the
upside down parts) are similar, sometimes there is a relation between the subject of
the texts,292 and the hands seem to be identical on the two fragments; albeit, these
similarities could also exist accidentally between the different pages of a magical
handbook.
In the field of language, apart from a few deficiencies, the scribes of our papyri
seem to be experienced. In some cases, letters of a few words or the ⲛ’s of the attributive and genitive constructions are omitted. The unique variants of certain words
usually cannot be considered as mistakes, but as witnesses of the contemporary
pronunciation (such as the alternation of ⲟ and ⲱ). For this latter case, ⲉⲧⲓⲟⲣⲏ, that
replaces ⲉϯⲱⲣⲕ “I invoke/I adjure”, also might be an example, since it could be pronounced in the way as it is written in our manuscripts, but its correct orthography
usually differs from this particular form occurring in P. K 204+205.293
The type of the manuscripts containing longer texts can certainly be determined,
whereas the substitute “NN son of NN” (ⲛⲓⲙ ⲡϣⲉⲛⲓⲙ) appears repeatedly, the size of
the manuscripts (from the two larger leaves, fragment C of P. K 204 is 33.8 x 15.5 cm and
fragment A of P. K 205 is 23.9 x 15.8 cm) is considerable, thus they could never have
been personal amulets, and also, different sections written by several hands and to
be personalized during the preparation of amulets, are separated by lines. Doubtless,
these are the well-known characteristics of magical or medical handbooks, which are
usually found in the form of rolls or codices.
As mentioned before, in this edition, I rearranged the fragments based mainly
on the hands, sizes and colour of the papyri and context (where it was possible). As
a result, fig. 5–16 reflect the basic groups of papyri, consisting of approximately 5–10
different manuscripts. Although a few fragments are left unattached and the exact
quantity of different manuscripts found together under these inventory numbers

1983, 73).
292 The list of names in line 9 on the verso of fragment C of P. K 204 and line 8 on the verso of fragment A of P. K 205 and fragment G of P. K 204 is an example. Although it deserves attention that the
subject of gathering is a common feature of the first spell of the verso of fragments C, J, M of P. K 204
and fragment A of P. K 205 and fragment G of P. K 204, the former text clearly seems to be a spell for
gathering entities, while the latter one apparently contains some elements of revelation spells.
293 See in line 16 on the verso of fragments C and J of P. K 204, line 2 on the recto of fragment G of P.
K 205, and line 12 on the verso of fragment A of P. K 205.
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is not known, generally, the hands show clearly that the collection contains papyri
written by the relatively well-qualified scribes of the same workshop. The repetitive formulae of the grimoire(s) treated here prove that the scribes composed these
magical collections using sample books or these phrases were idiomatic and common
in scribal spheres. These kinds of manuals were probably brought into being in
monastic scriptoria and scribal workshops of shrines294 in order to have models for
producing personalized amulets and recipes for the ones in distress. Among other
examples, a personal letter from the Manichaean archive in Kellis (P. Kell. Copt. 35)
gives a clue concerning the activity of scribes being able to compose spells.295 Other
manuscripts found in the same area, show that scribes preparing amulets believed
that magical texts were made more effective by means of using the Greek language,296
so the knowledge of Greek formulae was required together with the proficiency in
voces magicae, Coptic spells and recipes, probably coming from manuals. This expertise made it possible to copy, edit and compose manuscripts, in one word, to continue
the scribal tradition of more than two millennia.297 In most of the cases, the performance of rites was the task of ritualists, albeit sometimes, simple pious persons also
attempted to execute magical acts.298
Another proof for the transmission and composition of texts is the Michigan magical collection where an amulet was found beside that particular handbook from
which it had been reproduced.299 Similarly to our manuscripts, the manuals were
written by ive distinct hands in the same workshop between the 4th and 7th century.
During the composition of these manuscripts, the scribes continuously reedited the
spells by adding or removing certain formulae.300
In some cases, voces magicae of our manuscripts were also problematic. Since
analogies have an essential role in magical texts, historiolae can appear in every kind
of magical text in order to refer to an ancient story, often known from literary works.301
In some cases, a story is simply referred to by a single vox magica wittingly, but in
other cases, the original historiolae are not known anymore by scribes. By invoking a name, a whole legend, myth, or religious tradition can be called forth, giving

294 Frankfurter 1998, 258.
295 In P. Kell. Copt. 35, a person named Vales sends an alternative, bilingual spell to a certain Pshai
who probably asked for help in a previous letter, now unknown to us. However, from this context, it
is not completely certain that it was Vales himself who composed the spell (Mirecki/Gardner/Alcock
1997, 9).
296 Mirecki/Gardner/Alcock 1997, 17.
297 Dieleman 2011, 90.
298 Viaud 1978, 23.
299 Mirecki 1994, 439.
300 Mirecki 1994, 435–437.
301 Meyer/Mirecki 1995, 417.
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authority to a spell.302 Therefore, the exact meaning of the simple occurrence of a
vox magica is frequently ambiguous, as the mythical precedent can be lost by now.
Few of the magical names are believed to originate from ancient Egyptian words.303
Their plurality also makes the interpretation difficult, whereas it is not rare that a vox
magica is a hapax legomenon; consequently, its origin will not necessarily be known
(for example, ⲙⲓⲥⲧⲣⲁⲏⲗ in line 25 of the verso of fragments A, I, K of P. K 205 and a
few unknown names from the enumeration of line 8 on the verso of fragment A of P. K
205 and fragment G of P. K 204). To conclude, these facts lead to the polyvalence and
obscurity of voces magicae which is also the case in manuscripts K 204+205.
Although the purposes remained unknown in the spells and recipes of P. K
204+205, it is clear that a few of the elements of usual ritual texts (namely the invocation of entities, historiolae, conjuration, and incitement of the closing formula)304
are recognizable. Also, the instructions concerning the method, ingredients, place
and time of ritual acts appear on the intact part of our fragments which point to the
importance of this grimoire. Usually, not the real effect, but the symbolical features
of ingredients are regarded when choosing a given component.305 For instance, this
is the reason why copper/bronze is enumerated together with iron in our manuscript.
Difficulties during the interpretation of charakteres represented in P. K 204+205 are
also pointed out in other similar manuscripts because the purpose of magical drawings
is often unclear. As I discussed above, several hypotheses are known about their role.
Among others, their application as magical seals, their possible invocation,306 – or
merely, their pseudo-scientific character emerged as an idea for application.307 Nevertheless, a few texts include instructions for their reproduction on amulets or putting
water on them to obtain their magical power,308 while others evidently have a relation
to the drawing beside them, which can represent the subject of the text (for example,
in London Ms. Or. 6794). The practice of drinking water or other liquids bearing the
ritual power of an entity or figure drawn or described in a text, has already existed
from at least the New Kingdom on. A significant example for the act of washing off the
power of texts and representations and consuming the water which was poured over
them, is the use of Horus cippi especially against the bite of dangerous animals.309

302 Beltz 1990, 56.
303 Bell 1957, 72.
304 Vycichl 1991, 1502.
305 van der Vliet 2014, 149.
306 Gordon 2014, 272–274; Bohak 2008, 250.
307 Gordon 2012, 168.
308 van der Vliet 2014, 149.
309 Kákosy 1999, 9. Some egyptologists suppose that the thought of obtaining an ability by swallowing water poured on its description in a text, is reflected in the development of the meaning of the
word ˁm “swallow”, since its Coptic reflex is ⲉⲓⲙⲉ “know” (Sethe 1920, 9; Ritner 2008, 106; Lesko I.
2002, 65–66). However, the relation between the roots ˁm “swallow” and ˁmj “learn/know” has not
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It is also possible that depictions of magical texts functioned as substitute figures,
similarly to the ancient Egyptian wax figurines.310 If they stood together with texts,
magical representations of Coptic manuscripts probably played a complementary role
beside the textual instructions; they represented magical elements which could not
be described by texts with the required accuracy. Apparently, they stood for specific
ritual actions which could not have been fulfilled with the help of texts, therefore
these representations were considered to be indispensable within rites.
The lack of archaeological context and information about the acquisition of P. K
204+205 prevents us from knowing the provenance of the manuscripts, but based on
the afore-mentioned details and the facts known about parallel collections, the conditions of its composition can be hypothesized, increasing our knowledge about the
field of Coptic magical collections.

been proved by textual evidence yet. An exhaustive representation about the use of water in ancient
Egyptian ritual practice: Janák/Megahed/Vymazalová 2011, 28–33.
310 Kropp III. 1930, 114–115; Hansen 2002, 433. According to an interesting Greek example, P. Suppl.
Mag. II 97, a figurative drawing serves as an illustration for the preparation of a wax figurine (Dijkstra
2015, 287).
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Fig. 1: The “recto” of P. K 204. Photo et collection BNU Strasbourg.
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Fig. 2: The “verso” of P. K 204. Photo et collection BNU Strasbourg.
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Fig. 3: The “recto” of P. K 205. Photo et collection BNU Strasbourg.
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Fig. 4: The “verso” of P. K 205. Photo et collection BNU Strasbourg.
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Fig. 5: The recto of fragments A and B of P. K 204 and fragment D of P. K 205. Photo et collection BNU
Strasbourg.

Fig. 6: The verso of fragments A and B of P. K 204 and fragment D of P. K 205. Photo et collection BNU
Strasbourg.

Fig. 7: Fragment H of P. K 204. Photo et collection BNU Strasbourg.

108

Krisztina Hevesi

Fig. 8: Fragments B and C of P. K 205. Photo et collection BNU Strasbourg.

Fig. 9: The recto of fragments C, D, E, F, J, K, L and M of P. K 204. Photo et collection BNU Strasbourg.
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Fig. 10: Fragment I of P. K 204. Photo et collection BNU Strasbourg.
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Fig. 11: Fragment N of P. K 204. Photo et collection
BNU Strasbourg.

Fig. 12: The verso of fragments C, D, E, F, J, K, L and M of P. K 204. Photo et collection BNU Strasbourg.
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Fig. 13: The recto of fragments A, H, I, J, K, L, M, N and O of P. K 205 and fragment G of P. K 204. Photo
et collection BNU Strasbourg.
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Fig. 14: Fragment E of P. K 205. Photo et collection BNU Strasbourg.

Fig. 15: Fragment G of P. K 205. Photo et collection BNU Strasbourg.
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Fig. 16: The verso of fragments A, H, I, J, K, L, M, N and O of P. K 205 and fragment G of P. K 204.
Photo et collection BNU Strasbourg.
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