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135  asked him, "Tell me demon, where is she whom I bid you 

lead here, the girl?" The demon answered, 

"The sign (of the cross), which I saw, conquered me with its power–  

it (the sign) is a thing entirely horrible to everyone, overwhelming and 

unbearable." 

 

Then Cyprian called another demon, more powerful still, 

140  the one who ruled all the others and who was the father of dark-eyed (creatures). 

He said to the demon, "Have you yielded, since you are a nobody, feeble one?" 

And the demon bravely answered him, "In a moment, I will bring  

that maiden to you–better be ready." 

Cyprian retorted, "Give me a sign 

145  that by doing so you are close to victory." 

The demon said, "First I will confuse her members with fevers.  

Then after the sixth day when I have terrified her once again, 

at night I will bring her to you quite ready."  

 

The insolent one went and stood before the holy maiden 

150  taking the guise of another young woman, similar in dress. 

He sat on her bed and deceptively said, 

"I have arrived, from this very morning 

enjoying with you lovely virginity, when indeed 

Christ the Lord sent me forth in order to make me perfect.517 

155  So, dear friend, tell me this: what sort of reward is there 

for lovely virginity and what kind of payment is offered 

–I see that you are similar to a corpse– 

for a sun-scorched lifestyle and a table dry as a bone?" 

The revered maiden replied, "The (immediate)  

160  prize is negligible, but a greater reward follows." 

The plotter of evil himself said, "Was not Eve a virgin 

                                                
517 or "in order to initiate me." 
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in the plain of paradise with Adam? 

But later when she had intercourse in the bed  

of the first-born, Adam, she was proclaimed the mother of children. 

165  As a result she begat the race of all mortals, 

and she learned all good things." At that very moment Justa was about 

to be persuaded by the demon and go outside, 

and the insufferable (demon) went out in front of the child gleefully. 

But when she perceived the crafty enemy's deceit, 

170  she again turned her thoughts to prayer, immediately signed 

her body with the cross, issued a call from her mouth, 

and cast the blameworthy, weighty demon from the house. 

Breathing a bit after the commotion, she said, 

"I thank the immortal one: a fiery disease was extinguished." 

175  She prayed, "Christ, controlling your gift, 

hold together my body that fears you, o great one. 

In your justice have pity upon me again and make 

your name carry honor."  

 

The enemy returned once again 

to the magician, downcast, put to terrible grief.  

180 And Cyprian struck him (the demon) with reproaches,  

"Surely you did not fear the sight of a young quick-glancing woman, 

did you? Since you have seen it, tell me how great is her strength." 

The enemy said, "Neither ask nor inquire of me. 

I am unable to relate what sort of sign I beheld. 

185 Trembling terribly, I turned tail and fled forthwith. 

If you wish to learn more, swear a great oath." 

Cyprian answered and asked, "What sort of oath should I swear?" 

The demon answered, "by all the powers 

that I have and which I control." Cyprian heard it and immediate swore  

190  that he would never abandon the arrogant one. Emboldened, the demon 
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said, "Having seen the sign of the cross of the crucified Christ 

I turned and fled." Cyprian responded,  

"Come now, tell me, is he far stronger than you?" 

The adversary answered, "listen to me, and I will tell you the truth: 

195  All the things we do here in shameful sin, 

handing mortal men over to error,  

is befitting for us all. But in yonder life 

there is a curved instrument of bronze which 

lies aflame in their midst; whoever sins, 

200  mortal or angel, the heavenly beings with it 

immediately bear him to the judgment seat of Christ who was crucified." 

 

And Cyprian enjoined, "Come now, go away, for I am 

quickly falling in love (with him); oblige me speedily. I   

desire him who loved the cross so that I not suffer similar things." 

205  The putrid demon replied, "After swearing a great oath 

do you care to break it?" Cyprian answered, "Tell me, wretch,  

what sort of oath have I now sworn to you?" The demon said,  

"(An oath) by my strong powers." The magician responded, 

"I am in fear neither of you nor your deeds, hostile one, 

210  since on this night I have learned from you the whole truth 

because of the maiden's prayers and holy entreaties 

and because of the mighty cross.518 You are very impotent. 

For that reason, I will now place on my limbs the powerful sign 

which you admit is indeed effectual. 

215 I also reject your friendship thereby renouncing your counsels." 

When he said these things, Cyprian immediately gave honor to Christ 

and drove away the shameful demon saying, "Be gone. 

I call upon Christ." The enemy left straightway.   

                                                
518 For more on the role of the signum crucis, particularly against demons see Dölger, 1929, 28; 
and 1932, 167, 194, and 241.  
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Cyprian gathered his magical books and loaded 

220  them on the stout arms of youths to carry to the house 

of the immaculate God. He himself followed behind the books. 

When he fell before the feet of the godly priest, 

Anthimos, Cyprian approached him and said, 

"Servant of the celestial God, I desire 

225  to enlist my heart in the army and book of Christ." The priest grew angry 

and answered him, "Away with your wickedness. 

Is it not enough for you, going away from us, to do the things 

you wish? Stay away from the Lord's things 

because the power of the Almighty is unconquerable." 

 

230  Cyprian responded, "I have gotten to know this in my heart too 

that Christ's power is effective and mighty,  

because on this night against a holy girl I sent forth 

hostile demons to ensnare the strong-minded girl's  

good sense in deception's bonds. 

235 But when she recognized them in her mind, through prayer and the sign of Christ 

she powerfully conquered them. So bear with me; have pity on me. 

Respect your supplicant, o most blessed of men, receive 

the books from which I, a sinner, accomplished a myriad of evils. 

Destroy them in the fire and pity my soul." 

240  When the priest was convinced, he took the books and destroyed them all. 

Then he blessed Cyprian and sent him away with holy words 

strongly encouraging him to enter the church of God. 

And Cyprian returned home  

and reduced to dust his images of useless idols 

245 and all the gloomy night he whipped his body  

saying, "How would I appear in the eyes of Christ 

since I have done so many evils? How would I praise God 
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with my lips that I used to slight others, 

even calling upon wretched demons?" 

250 He scattered the fragments (of the idols) onto the ground and asked for God's 

mercy near the ground in silence, since he was terribly afraid to raise his voice.  

 

And when the bright, rosy-armed dawn  

of the great Sabbath came, all the people were festive. 

Then he came as an initiate of the mighty God to the august 

255 gathering and humbly prayed, 

"Lord, if I consider myself your worthy servant, 

grant that I might enter your house and hear a word 

from holy writ that bodes well (for me)."  

And when he stepped into the threshold of the temple, David spoke, 

260 the noble son of Jesse, "Behold, o Lord, do not cast me aside, 

o Ruler, nor make it so that I am far from you."519 

And immediately the great prophet Hosea said these things 

under inspiration, "Therefore, make sure he is not a slave."520 and again 

David said, "My eyes are set  

265 upon the shining dawn that drives away gloomy night, 

so that I might always follow your divine words."521 

In another passage Isaiah said, "May fear never trouble  

your soul, my child and Jacob whom I love, 

whom I selected to be the foremost of all the neighboring peoples."522 

270  And Paul, speaking for God, said, "The Lord 

Christ Himself has bought us out of the  

turbulent curse coming from the previous law."523 And again the prophet 

David, best of lyre players, said, "Who could declare 

                                                
519 Ps. 51:11. Ludwich suggests Ps. 35:22. 
520 Hosea 11:1? Ludwich, 1887, 43, points out that the prose version reads Ἠσαΐου not Ὠσηέ. If 
the citation comes from Isaiah, the proper reference is Is. 52:13. 
521 Ps. 119:148. 
522 Is. 44:1-2. 
523 Gal. 3:13. 
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the power of the immortal one and who could tell to every ear 

275  the praises of the all-powerful one?"524 Then the Lord's book 

of divine words was read, then the priest's 

address, and then the word of instruction to men was spoken, 

"Exit the temple of God, o half-perfected ones." 

 

But Cyprian remained in silence calmly in his seat, 

280  and a certain deacon, Asterius, said to him, 

"Exit the Lord's house." But Cyprian answered him, 

"I am a servant of the crucified Christ; do you 

drive me outside?" The deacon enjoined, "But you are 

not yet a fully-initiated servant of the almighty God." 

285  Cyprian in turn responded, "God is eternally alive, 

who alone demonstrated wicked demons to be reproachful, 

and saved the maiden, and had pity on my heart. 

It is not lawful for me to leave this house 

until I have come to faith in Christ." 

 

290 When he learned these things, the attendant of God quickly went to the priest  

to tell him the news. And next the priest summoned him and, as it was 

appropriate,  

he told Cyprian many hard words  

and asked him what he had done. And he (Anthimos) prayed so much that he 

shook creation, which He had fashioned throughout the cosmos. 

295 Finally, the priest purified him in the divine waters. 

On the eighth day, he became a lector of the revered 

books that speak of Christ. And on the twenty-fifth day,  

he became a lesser deacon 

and guarded the doors of the holy mystery. 

300 Fifty days later, he was forthwith worthy 

                                                
524 Ps. 106:2. 
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of the deaconship. With power he tamed 

the ranks of the godless, the impudent, the lawless ones525 

and healed the horrible diseases of men's limbs. 

Indeed, he led into the flock of Christ many 

305 who rejected the blinding faith of idols. 

When a year was over, he came upon the equal chair 

of priest, and for sixteen years 

he waited for the seat of the then elder.526  

 

Then the august bishop Antimus 

310 summoned all the surrounding priests, i.e. from the nearby "seats." 

When he had told them the will of Christ, 

while still alive, he gave the see to Cyprian. 

A little while later, Antimos went to heaven 

and handed over the flock, which he led, to the glorious man (Cyprian). 

 

315  While Cyprian was overseeing the glorious house of God, 

he received the maiden, rewarding her with a deaconesship. 

He no longer called her Justa, but he renamed  

her Justina the blameless. He made her the mother of all 

tender maidens, the servants of the great Christ. 

320  And Cyprian saved many who had been led astray, the irreligious, 

and persuaded them to long for Christ. He gathered (them) laboriously 

into the flock of the leader who always has honor. Amen. 

 

                                                
525 If the rank of the godless refers to demons, then the line suggests exorcisms and the like. On 
the other hand, if the rank of the godless refers to opponents of the church, perhaps it refers to 
heretics (pagans are mentioned in lines 304-305). 
526 Anthimos did not die yet, but associated Cyprian with his seat, which would be realized when 
the bishop died.  
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Chapter 4 

The Homeric Christian as Narrator, Part II: The Confession 

  

We have seen how the Conversion relies heavily upon and plays with the apocryphal acta 

of the second and third centuries; book two of the Martyrdom of St. Cyprian, or the 

Confession, depends on entirely different sources. The narrative is so unique that the 

prose version has received some attention from scholars of the religionsgeschichtliche 

Schule.527 As we shall see, the Confession provides us with a wealth of information about 

how pagan (classical) cult was perceived and how magic and the occult were understood 

or, more commonly, misunderstood in late antiquity. As time went on and Christianity 

became a permanent fixture in the landscape of the empire, magic was increasingly 

associated with demonology, in the Christian sense, and as a result any description of 

sorcery could be elaborated upon with a description of the demons that made the rites 

effective. For this reason, parts of the Confession are similar to Milton's catalogue of 

demons in Paradise Lost. The prose Confession as well as Eudocia's poetic revision of it 

are not well known and addressed in few discussions of late antique religion.528 Since 

Eudocia's version has often been relegated to footnotes or dismissive asides, a detailed 

summary of the narrative will be a use way to begin the discussion here.529  

 

                                                
527 Nock, 1927; Nilsson, 1947; and Festugière, 1950. 
528 Note Graf's (1997) extended discussion of the Confession, which is as remarkable in its 
inclusion as other discussions are in their exclusion of the text. More recently, Martin, 2005, 126-
129, has a good section on Cyprian. 
529 For a translation of the text, see the appendix at the end of this chapter. 
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The reader will remember that the Conversion ended with Cyprian taking up the 

bishopric of Antioch after the death of its previous holder, Antimus.530 The narrative ends 

smoothly as Cyprian makes Justa, who has been renamed Justina, a deaconess in the 

church and "mother superior" for young Christian women, while he focuses his attention 

on conversions and apologetic manifestations among the Antiochene pagans.531 The 

narrative, it seems, is already prepared to transition to the third part of the Cyprian 

legend, the Martyrdom proper. And yet when the second book opens with Cyprian's 

Confession, the narrative shifts abruptly. The introduction to his speech has either fallen 

out of the manuscript through scribal neglect or was left out by the narrator as 

unnecessary, perhaps even superfluous. This might not have been a problem for prose 

versions of the legend since they traveled in three independent accounts, Conversion, 

Confession, and Martyrdom, but for Eudocia's version which blends three accounts into 

one apparently unified narrative, the transition is awkward.532 The reader expects Cyprian 

to continue as bishop of Antioch, since this is where the first book concluded. Yet from 

details in the Confession itself, it appears that Cyprian is a fresh convert and has yet to 

persuade the Antiochene Christians that a notorious magician is now a committed 

believer.533 The Confession serves as a rhetorical tour de force as Cyprian attempts to 

                                                
530 See the previous chapter on the Conversion for discussion on the historicity of Antimus 
(Anthimus).   
531 One gets a glimpse here of how later Christians imagined the transition from a pagan Antioch 
to a Christian one. Compare van Minnen, 2006. 
532 Not only is the transition between narratives awkward, but details in the various accounts will 
not agree with one another. To be clear, this is only an observation about Eudocia's version. This 
point will be discussed in greater detail below. That Eudocia intended for the three sections of the 
Cyprian account to be read as a unified whole can be deduced from the traditional division of 
epics into books. It stands to reason that the Martyrdom was an epic hagiography divided into 
three books, each with a contained narrative.   
533 Not unlike St. Paul who apparently had to persuade the first century Christians that a 
persecutor of the church was now a member of the same. 
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convince his audience that he has left behind a life of sin, marked by demonic forces and 

attempts to control nature, for an eternal one of repentance and submission to Christ.  

  

The Confession opens with the beginning of Cyprian's apology. His speech is addressed 

to two different groups which were presumably present: Christians, who were skeptical 

about the sincerity of Cyprian's conversion, and pagans, who were undoubtedly interested 

in hearing why a known pagan and magician would have become a Christian.534 To the 

Christians (those who care about faith in Christ, II.1-2),535 Cyprian points to his tears as a 

mark of his sincerity, while to the pagans (those who find pleasure in unseemly idols, 

II.5) he reveals the deceptions and worthlessness of idolatry. Although he describes 

himself as a man who had been entirely committed to the demonic cause, Cyprian's 

conversion influences every detail of his apology, and his Christian perspective is evident 

throughout the narrative: the demons are worthless (µαѱιδίων), unseemly (ἀεικέσιν), 

brainless, and powerless (II.5 and 9-10).536 That these adjectives reveal a post-conversion 

perspective is clear; indeed, the revelation that demonic techne is powerless before the 

signum crucis was the central motivation behind Cyprian's conversion.537 Just as the 

Palestinian magician, Simon Magus, Cyprian's conversion is initially based on an 

                                                
534 This opening is similar to the opening of the first recension of the Homeric centos; see Usher, 
1999, 1. Perhaps this gives strength to the argument that the first recension of the cento has a 
discernable Eudocian hand. See chapter two, "The Homeric Christian at Play." 
535 I will use Roman numerals to distinguish between book one (the Conversion) and book two 
(the Confession). 
536 In fact, Cyprian, as secondary narrator in the Confession consistently characterizes demons 
with pejorative descriptors. 
537 The centrality of the signum crucis began quite early in the history of the church and among 
other things was the mark of becoming a Christian. See Cyr. of Jer. Cat. 13.36; Aug. In Io. ed. 
tr.118.5; and Dinkler, 1967. 
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experience of God's power.538 On the other hand, unlike Simon Magus, whose attempt to 

misappropriate divine power led him to become an archetypal enemy of the apostles, 

particularly of St. Peter,539 Cyprian reiterates how his conversion is not motivated by a 

desire to use the power of the cross selfishly.540 These two themes, the genuineness of 

Cyprian's conversion and the impotence of Satan and his colleagues, run through the 

Confession and constitute the underlying force behind Cyprian's apology.  

 

Cyprian names himself in the eleventh line, where he sets off on his journey that lasts 

over thirty years and will take him from Greece proper through Asia Minor to the north 

of the Euxine Sea, as far south as Egyptian Memphis, and as far east as Babylon, and 

finally to Syrian Antioch where he will reside until his death in the early fourth century. 

The οὖτος ἐκεῖνος (II.11) implies notoriety; apparently Cyprian fashions himself as one 

who had a reputation for supernatural wonders.541 To explicate how and where he learned 

the various skills needed to acquire a reputation as a magician, Cyprian begins with his 

childhood. When he was still a boy (κοῦρος), Cyprian's parents dedicated him to Apollo 

                                                
538 Acts of the Apostles 8.9-25 
539 The incipient stages of the Simon Magus legend can be observed in the Acts of the Apostles 
(8:18-24) but the legend reaches its zenith in the Acts of Peter in which Simon Magus and St. 
Peter face off in battle of supernatural forces. Of course, Simon Magus' name was closely 
associated with early heresies, particularly Gnosticism. This tradition is absent in the Acts of the 
Apostles, which is to be expected from a first or second century narrative, as well as in the Acts of 
Peter, but it can be observed in Justin Martyr (First Apology, 26), Irenaeus (Against the Heresies, 
1.23.1-4), Hippolytus (The Refutation of all Heresies, 6.11.1-19), and Clement (Recognitions 
2.5.26-29). See Tuzlak, 2002, and Ferreiro, 2005. 
540 The theme of Cyprian's genuine conversion is observed also in the Conversion, most 
prominently in Cyprian's discussion with Antimos (I.321-339). 
541 While the majority of men and women who possessed magic arts, from binding and healing 
spells to the ability to divine the future through the inspection of entrails, the flight of birds, and 
an assortment of other means, are unknown to us, their notoriety was most likely limited to the 
village, town, or quarter of the city in which they practiced their trade. On the other hand, some 
magicians obtained considerable reputations.  
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(II.12).542 Ostensibly, the young Cyprian learned sacred rites of the serpent, presumably 

Python, and the oracular responses associated with Pythian Apollo, but his words are 

quite ambiguous. The rites of the Beast543 and the serpent are clear references to Satan; 

moreover, the serpent is described as one who travels on his stomach, a possible allusion 

to Genesis 3:14. The connection between Cyprian's early life and the fall is hardly 

accidental–Cyprian's involvement in demonic activity parallels the spiritual and moral 

trajectory of humanity since Genesis 3, and the deceptions of Satan and his demons, so 

prevalent in the Martyrdom, parallel the deceptions from the fall episode itself.544 

Cyprian equates pagan rites with demonic activity throughout the Confession, which 

accords with the Confession's broader agenda. Apollo and his cult are the first of many 

traditional cults in which Cyprian was initiated; priority was give to Apollo perhaps 

because of his role in oracles and, by association, divination, a techne Cyprian will 

emphasize later.545  

 

While in Athens, the seven year old Cyprian is initiated into the cult of Phaethon 

Mithras,546 the first in a series of mystery cults in which Cyprian took part. That a 

                                                
542 Typically, kouros is used for adolescents, but there are examples of its use for children in utero 
(Il. 6.59). The context of the passage demands that kouros be taken as a boy younger than seven 
years. 
543 The enjambment between lines 13 and 14 makes the ambiguity more pronounced. 
544 We have observed this parallel between the Martyrdom and the fall account in the previous 
chapter; Satan's attempted deception of Justa also alluded heavily to Genesis 3. 
545 Nock, 1927, 411, suggests that the dedication to Apollo borrows from the tradition of 
Apollonius of Tyana. Interestingly, devotees of Mithras hypothesized that Apollo would 
eventually destroy the earth. On the other hand, it is equally likely that Apollo was the default 
god for talking about the pagan pantheon, i.e. when one does not know of any specific god. 
546 That it was a well known practice to dedicate children to Mithras is suggested by a fourth 
century inscription, see CIL 6.751b; Cumont, 1899, 2.93.9; and Nock, 1929, 411. Phaethon was 
commonly conflated with Mithras and should not, I think, be associated with Apollo here. See 
Cumont, 1927, 122-126, and Claus, 1990, 160-162. On the other hand, the Greek is a little 
strange; it reads Μιѳραίῳ Φαέѳοντι. The form Μιѳραῖος is not unknown in antiquity (see 
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magician would begin his training in the mystery cults might seem strange, but mystery 

cult and magic were commonly associated in the Greco-Roman tradition.547 In fact, 

initiation in the occult is often described with language believed to be used by mystery 

religions.548 At this time, Cyprian became an Athenian citizen, since it was pleasing to his 

parents (II.17) for him to do so. Before we examine the various cults in which Cyprian 

was active during his residency in Athens, we should address the role his parents played 

during the incipient stages of his education. In his early years, Cyprian's parents took the 

initiative to enroll him in various cults, or at least Cyprian made decisions based on their 

enthusiastic support. That boys were often accepted as apprentices to learn religious rites 

in general and magic arts in particular is well known549 but the role of their parents is 

typically obscure.550 Whether this has any bearing on actual practice is unclear.  

Regardless, Cyprian never uses his parents' involvement or enthusiasm to exculpate him; 

rather, his observations reiterate the importance of strong parental values.  

 

During his time in Athens the adolescent Cyprian was initiated into a series of cults, 

which, despite their connection with the Olympian gods, have deep roots in the mysteries. 

The first was as torch bearer, δᾳδοῦχος, of Zeus551 and soon afterwards as one of the 

                                                                                                                                            
P.Gurob. 22.10 and Callander, 1927, 239). Here Cyprian refers to the Mithraic Sun, a sanctuary to 
Mithras Phaethon, or, more likely the form was an error on the part of Eudocia and just refers to 
Mithras Phaethon. On the role of the Mithras cult in the Roman East, see Liebeschuetz, 1994, 
197-198. 
547 Dickie, 2001, 116-117, 140. 
548 Dickie, 2001, 28-28, 73-74, and 116-117. 
549 Lucian Alexander 5. Dickie, 2001, 220-222. 
550 For example we know that parents could enroll their children to be eligible for the office of ὁ 
παῖς ἀφ᾽ ἐστίας; Clinton, 1974, 113.  
551 For more on the role of the δᾳδοῦχος in the cult of Zeus, see IG 1413, 1414; Toepffer, 1889, 
49 and 87 n.4; and Lalonde, 2006, 118 (citing Suda ∆ιὸς κῴδιον). The δᾳδοῦχος was most likely 
a role primarily fulfilled by an adult. From what little evidence we can gather about known 
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epheboi in the Eleusinian mysteries.552 Cyprian also performed the serpentine initiations 

of the Acropolis Athena, a role that most likely consisted of feeding honey cakes to the 

sacred snake. In sum, during the first few years of his life, Cyprian held significant posts 

in the cults of Apollo, Mithras, Zeus, Persephone, and Athena, and his main 

responsibilities were associated with or similar to rituals pertaining to mystery cults. 

  

Cyprian leaves Athens553 as a temple servant (ζάκορος)554 for Olympus (II.22),555 where, 

he sees, hears, and learns a variety of supernatural activities.  First, Cyprian hears the 

sound of many, perhaps divine, songs; second, he observes plants and roots556 used by 

                                                                                                                                            
δᾳδοῦχοι, all of them were installed as adults. In fact, since the office typically alternated 
between one or two of the most aristocratic families in Athens, the honor was probably limited to 
the most senior eligible family member (Clinton, 1974, 67). If we are to take Cyprian at his word, 
and perhaps we should not, then he claims to have come from one of the most aristocratic 
families in Athens. This is further corroborated at the end of the Confession when Cyprian 
accuses Satan of having wasted all his parent's money (431-432). On the other hand, if an 
adolescent were to be involved in the cult of Zeus, it would be as ὁ παῖς ἀφ᾽ ἐστίας, the role of 
hearth initiate (Nock, 1927). The office was filled by lot, and it appears that all Athenian 
adolescents were eligible for the position. From the surviving literary and archaeological 
evidence, most hearth initiates fell between the ages of eight and fourteen. Unfortunately, since 
the lion's share of the evidence for hearth initiates comes from statue bases, and since every 
known example (59) comes from the Eumolpidae and Kerykes families (Clinton, 1974, 113), the 
clearly skewed data contributes to the picture that the office was maintained exclusively by 
Athenian "upper crust" families. Therefore, Clinton correctly suggests that the majority of 
Athenian hearth initiates, a group that included but was not comprised exclusively of the 
Athenian aristocracy, would not have had the resources to commemorate their service. See 
Esdaile, 1909, 3; Foucart, 1914, 277-281; and Clinton, 1974, 98-114. 
552 This is what is meant by Κόρης δ᾽ ἀργεννὸν ὑπέστην πένѳος. On the white robe worn by the 
Epheboi in the procession which was reinstated by Herodas Atticus, see Münscher, 1912, 942.  
553 It should be kept in mind that for the most part, Eudocia follows the prose version for the 
Confession; in fact, Ludwich's edition of Eudocia's text uses the prose version to clarify some of 
the more difficult sections. 
554 A ζάκορος was more prestigious than a νεωκόρος. 
555 The prose version confuses Olympus and Olympia. The latter is commonly associated with a 
νάπος or a νάπη. 
556 See Scarborough, 1990. 
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demons, presumably toward odious ends.557 The seasons, winds, and days that were 

useful for nefarious acts, did not escape his notice, and Cyprian claims to have seen cultic 

songs and a group engaged in violent rites.558 During his first forty days in Olympus, 

Cyprian perceived an army of demons, which were sent forth throughout the earth to 

perform all sorts of evils. To symbolize his preparation, Cyprian takes up a torch559 

during a nocturnal rite and at the age of fifteen moves from primarily observing rituals to 

setting his hand to them. The responsibility of imparting knowledge to neophytes fell 

under the auspices of seven hierophants,560 priests initially associated with the Eleusinian 

mysteries,561 but eventually any expounder of mystical rites.562 The hierophants taught 

Cyprian about demons, spirits, as well as divination, a skill we know hierophants from 

late antiquity were especially adept at.563 Cyprian insists that his parents were very eager 

for him to learn everything on the earth, in the sky, and in the sea, a list which included 

"things" (the Greek is vague) pertaining to the destruction of men, things made from 

                                                
557 At this point in his education, the youth just sees what plants are used, he does not engage in 
any magical practice. Practice is typically relegated to the later sections of his education, 
particularly in Egypt and Babylon. 
558 The rites of Ares are rather elusive and probably refer to acts of violence, generally, rather 
than a particular cult. Indeed, temple cults to Ares were rare until the Roman cult of Mars Ultor 
encouraged Athens to build a temple to Ares which was located in the Agora. For a complete 
discussion, see Farnell, 1909-1971, 5.396-414.   
559 Most likely an anachronistic type of βάχροι, a torch-like staff made of myrtle branches bound 
together. The term βάχροι comes from the Aristophanic scholia (Knights, 408), where it refers to 
the Dionysiac Mysteries. Examples of the βάχροι can be seen in Clinton, 1974, 102, and 
Mylonas, 1961, 88.  
560 There is no evidence that any cult had more than one hierophant at any given time. In fact, one 
of the best ways to date the entry of a new hierophant into office is from the death of his 
predecessor, if that date is available. Nock suggests that the number is used allegorically (Nock, 
1927, 413).  
561 IG I.2 76.24; Lys. 6.1; Is 7.9; Plu. Alc. 33. The office of hierophant was typically reserved for 
older Athenian men of the Eumolpidae and Kerykes families and lasted for life. Clinton, 1974, 8-
47, has gathered all the extant evidence concerning hierophants.  
562 Hierocles Platonicus Carmen Aureum. 20 (Mullach ed.). 
563 In fact, the last legitimate hierophant, Nestorius (second half of the fourth century AD) was 
purported to be able to divine the future. See Clinton, 1974; and Kaldellis, 2005. There is no 
evidence that the office of hierophant was ever used at Olympus.  
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herbs and other plants,564 things that oppress humans, and finally things that Satan 

discovered.565 This final category appears to be used as a "catch-all;" anything and 

everything nefarious and diabolical is hence attributed to Satan.  

 

                                                
564 See Macrobius, Sat. 5.19.10; Theocritus, Idyll 2.  
565 Unfortunately, Cyprian does not expound on what these things actually are, and his vagueness 
might be part of the ideological force of such lists. Some are clearly references to actual magic 
praxis, such as rudimentary botany; others appear to suggest the egregious activity described, 
such as "things Satan discovered." Regardless of what fell under this "catch-all" category, it was 
bad, to say the very least, and should have been avoided.   
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From Olympus Cyprian traveled to the Peloponnese (II.52) where at a festival of Dawn 

(Ἠώς) he was made an initiate of the air, water, and earth.566 He eventually made his way 

to Sparta and saw the cult image567 of Tauropolos568 Keladeine.569 While there Cyprian 

began to learn some substantial parts of a magician's trade: harmful practices, the use of 

engraved stones, strange symbols, and finally strange songs and stories, perhaps 

incantations and the legends behind them. Such items are well attested in the surviving 

evidence; magical stones, for example, appear frequently in the extant magical papyri.570 

They were used to elicit visions,571 the so-called "god's arrival spells."572 Precious stones 

were also used for various magical operations and to guarantee good health; one of the 

Greek magical papyri573 calls for jasper to be inscribed, consecrated, and fitted into a gold 

ring. The result would be general success for the wearer of the ring (although success in 

the practice of magic is also implied). In both cases, the consecration of a magical ring 

and in the "god's arrival spell," the stone used for the ritual was to be inscribed.574 The 

instruments used to inscribe stones and other materials would undoubtedly have been a 

                                                
566 The text is corrupt here, making a definitive interpretation of the actual rites that took place 
during the festival of Dawn rather difficult.  
567 Artemis Orthia. The temple and the image within served an important cultic function into late 
antiquity. In fact, as late as the fourth century the family of Tisamenus earned such a reputation 
for their mantic ability, despite the fact that they were actually pagan philosophers, that the city 
awarded them a honorific statue next to the cult image of Artemis Orthia (Julian, Or. 2.119b-c). 
See Cartledge and Spawforth, 2002, 183, and 190-211, and Whitby, 2002, 23-24. 
568 A common nickname of Artemis; Hesychios glosses ταυροπόλαι as ἡ Ἄρτεµις καὶ ἡ Ἀѳηνᾶ, 
but he also glosses ταυροπόλια as ἃ εἰς ἑορτὴν ἄγουσιν Ἀρτέµιδι. See also the scholion for 
Aristophanes' Lysistrata, νὴ τὴν Ταυροπόλον· οὕτω τὴν Ἄρτεµιν ἐκάλουν. The epithet is most 
commonly attested in tragedy (Eur. IT 1457; Soph. Ajax 172). 
569 This is a common epic epithet for Artemis. cf. Il. 16.183; 20.70; 21.511; Hymn Aphr. 118; 
Hymn Art. 1. 
570 Ogden, 2002, 261-274, has a section on amulets a number of which contain gemstones.  
571 PGM 4.937; see the article for ѱῆφος in Muñoz, 2001.  
572 For some equivalents in Demotic, see Betz, 1992, 58 n.126. 
573 PGM 12.201-69. 
574 There is an amulet now housed in the Bibliothèque nationale de France that contains a green 
jasper intaglio on which are preserved the combination of inscribed words and erotic images. See 
Delatte and Derchain, 1964, no. 329; and Ogden, 2002, 262-263. 
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stylus, which was the typical instrument for ritualized engravings.575 Since the characters 

(χαρακτῆρας)576 that the necromancer was expected to know were arcane and highly 

specialized, it is safe to assume that it typically took an apprentice years to memorize the 

various, complex names and spells that were required for his/her trade, despite Cyprian's 

assertion that he learned all these characters during his brief visit to Sparta, which must 

be hyperbole. 577 

 

From the Peloponnese, Cyprian traveled to Phrygia (II.62) in central Asia Minor where 

he became inspired and learned the beginning of haruspicy. Without a doubt, the most 

important cult of Phrygia was that of Magna Mater, the Phrygian goddess, Cybele.578 

That the author has neglected to mention Cybele is interesting, but this section as a whole 

contains nothing specific about Phrygia at all. What little evidence we have comes from 

the adjective Eudocia chose to use in this context, µαντιπόλος, "frenzied or inspired."579 

Interestingly, the term is more commonly associated with Bacchus than with Cybele,580 

but in antiquity Dionysus and the Phrygian mother were closely associated.581 Cyprian 

does not explain what he actually learned in Phrygia, an omission most likely from the 

                                                
575 Eudocia uses the word γραφίς rather than the more common γραφεῖον. For the latter there are 
numerous attestations in the Greek magical papyri, while there is only a single use of the former. 
See Muñoz, 25-26. 
576 That the χαρακτῆρας refer to the signs, symbols, words, or general utterances that the 
magician was to inscribe is clear from the Greek magical papyri. See PGM 3.303; 7.391; and 
7.927 (just a few examples). 
577 See Dickie, 2001, 221-223, for a discussion on apprenticeships and magic. 
578 Following Roller, 1999, 108-109. 
579 The term implies mania, which is not mere intoxication, but as Burkert suggests, a process of 
"intensified mental power" (Burkert, 1985, 162). In late antiquity, µαντιπόλος will be used 
substantively as a diviner (see Manetho Astrologus 6.306). 
580 Eur. Hec. 121.  
581 Burkert, 1985, 163. For Dionysus' Phrygian orgins see the opening of Euripides' Bacchae 
which became one of the most influential accounts of the Dionysus legend.  
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author's ignorance of cultic practice in the region, not an indication of Phrygia's role in 

the mysteries. 

  

Having visited Attica, the Peloponnese, and Asia Minor, the now adult Cyprian traveled 

to an ill-defined people, the Scythians (II.65). Since the Scythians were located at, if not 

beyond, the very borders of the empire, they were susceptible to a myriad of 

misunderstandings and simplifications, particularly with regard to their religion.582 The 

worship of the Great Mother was prevalent throughout the region, but it was their 

superstitions that presumably attracted Cyprian to the ends of the civilized world–during 

his stay with the Scythians Cyprian begins to ply the trade of a young magician. First he 

learns about birds, presumably for oeonomancy, or bird divination;583 in fact, the 

"echoing signs" most likely refer to the oeonomant's ability to divine the future from the 

sounds or shrieks of animals, birds in particular.584 Added to the young man's skill set 

was the knowledge about living creatures as well as arcane utterances, which included 

real appellations, presumably those of demons and lower divinities, and nonsensical 

utterances, a central component of the sorcerer's repertoire.585 These utterances, 

regardless of their form, revealed the future to the listener; this skill, divination, obtains 

                                                
582 See Rice, 1957. 
583 Cicero (De divinatione 1.92) attributes the skill of the oionistes, or the practitioner of 
oeonomancy, to various peoples of the east (Phrygians, Pisidians, Cilicians, and Arabians), but 
unfortunately does not mention the Scythians. The mention of the Phrygians, Pisidians, and 
Cilicians might be more rhetorical effect and bear little to no cultural reality. See De divinatione 
2.80 where Cicero repeats the list of three in a more pejorative and dismissive context. For more 
on the practice of the oeonomancy, see Pease, 1920-1923, and Luck, 2006, 308-309, but note 
311-315 for a complete list of the various types of divination.  
584 Luck, 2006, 308. 
585 The former fall under the category of the nomina barbara while the latter included a variety of 
noises, such as hissing sounds (in Latin the susurrus magicus, susurramen, murmur, stridor, 
sigmos), clucking, signing, groaning, and smacking of lips, that the magician made to make his 
craft effective. See PGM 7.786ff; 13.946; Luck, 2006, 6 and 55.   
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throughout Cyprian's description of Scythia. To advance his ability to see the future, 

Cyprian learned how to perceive sounds586 emitted from wood,587 stone,588 as well as the 

voices of the dead (II.68-69).589 The first two sounds, those from wood and stone, most 

likely refer to the use of divine images (idols) in divination, whereas the latter certainly 

refers to the practice of necromancy. As one might expect, the voices of the dead were 

heard at their tombs, since cemeteries were the place to engage in necromancy590 as well 

as various other rites that involved the dead.591 A series of skills follows, whose particular 

functions are unclear: sounds from doors, palpitations of mortals, bloody masses that 

                                                
586 βόµβος were thought to undermine the efficacy of spells. See PGM 36.134-160. 
587 II. 68: δουρατέων σανίδων, literally "wooden planks." The meaning of this is unclear. In the 
Homeric epics a σανίς refers most commonly to wooden doors (Il. 12.453, 461; Od. 22.128), but 
is once used for a platform (Od. 21.51). There are no references in the magical papyri that 
illumine the use of wooden planks or the significance of doors. Spells and other incantations were 
written on wooden tablets (tabella, δέλτος; see Muñoz, 2001, 30). If Eudocia is referring to them, 
her word choice is unclear–Cyprian will explicitly mention the noise from doors two lines later 
(II.70). On the other hand, the σανίς might refer to the doors of the underworld which creak in 
Aeneas' journey through the underworld (Aen. 6. 573). To connect the βόµβους δουρατέων 
σανίδων with the sorcerer's journey into the underworld and his conversations with the dead 
(II.69) might be appealing, but such an interpretation leaves the sound of the stones unexplained. 
A third option comes from Plato Laws 933a-e, which mentions visions of the dead at doorways, 
crossroads, and tombs.  
588 Could this be a veiled reference to communication with idols, made of stone and wood? The 
association with idols made of wood and stone begins in Jewish writings (see Jeremiah 2:27; 3:9; 
Exekiel 20:32) and continues into the Hellenistic period when idols of precious metals are 
included in religious invectives (Daniel 5:4; 5:23). Some passages in early Christian writings 
follow the Hellenistic models or more accurately intentionally echo passages from the book of 
Daniel. See Revelation 9:20.  
589 The combination of wood, stone, and the deceased seems to be intentional. If it does refer to 
idols and the deceased, then the line balances two well-known methods of divination. Sorcerers 
frequently used images of gods to manipulate or foretell future events. Magicians were known to 
torture the images until the god obeyed his injunction. There are examples of non-specialists who 
punished cult objects for events attributed to the god.  
590 See Ogden, 2001, 3-16. Of particular interest for the later discussion on the influence of 
Apollonius of Tyana and Pythagoras on the Confession, compare some of the narratives involving 
these philosophers and necromancy, particularly those located in cemeteries (Philostratus, Life of 
Apollonius 4.16; Plutarch, Moralia 585e-f; Iamblichus Pythagorean Life 148).   
591 The numerous curse tablets that survive from ancient cemeteries indicate that people used the 
spaces around the deceased for a variety of functions. Invoking the dead as witness of a spell 
brought with it a chthonic efficacy, typically to the disadvantage of the spell/curse's target. See 
Plato, Laws 933a-e. 
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pollute human bodies, and man-eating worms.592 Scythia was also the place to learn 

myth-based songs, as well as their corresponding number of verses.593 That verse was the 

preferred form of incantations is clear from the Greek magical papyri, but what type of 

verse Cyprian refers to here is rather vague. Cyprian mentions the use and learning of 

verse on multiple occasions in the Confession, but this is the only example of verse 

qualified as mythoi. These songs might differ from the verses attested in the Greek 

magical papyri and refer instead to the classical mythoi (our epics) commonly used as 

divinatory media.594  

 

Cyprian also learned about the sufferings of the flesh and the limits of nature (στήλας 

φύσιος); while the former most likely refers to the use of somatic spells and the like, the 

latter, is vage and forces us to explore the ancient conception of φύσις.595 The role of 

φύσις in ancient magic is complicated, particularly since some scholars interpret magic 

as inherently liminal and transgressive, therefore the very antithesis of φύσις.596 

Accordingly, one might well expect religion to fall on the side of φύσις, i.e. to respect the 
                                                
592 In the list of skills learned in Scythia there seem to be a number that pertain to corporal harm, 
which range from palpitations to bloody masses. Bodily harm was part of the sorcerer's 
repertoire, but whether such malevolent technai are referred to here is not at all clear.  
593 Numbers and numerology were integral to magic from at least the Hellenistic period and most 
likely centuries earlier. PGM 1.262-347 is an example of a spell which contains an elaborate song 
or incantation as well as a repetition of essential numbers, in this case the number seven. 
Numbers and the anthropomorphic and chthonic figures in the magical papyri are symbols of 
supernatural power and authority. By mastering the heterogeneous and multiform permutations of 
these symbols, the magician both made his techne more efficacious and increased his own 
prestige.   
594 See PGM 1.328-331 and the recent discussion by Schwendner, 2002, and Struck, 2002. 
595 See Heinimann, 1945; Naddaf, 1992; Patzer, 1993; Vergnières, 1995; Naddaf, 2005; and 
Müller, 2006. 
596 Magic was transgressive in the sense that its practitioners intentionally attempted to undermine 
the socially accepted norms of the religious or, more accurately, spiritual domain. See the 
relevant sections in Frazer, 1913; Luck, 1962; Aune, 1980; Thomassen, 1999; and Luck, 2006. As 
a result of its transgressive qualities, magic alienates its practitioners from the community (Graf, 
1991a and 1997, and Ogden, 2001, xviii-xix). 



 - 218 - 

boundaries between gods and humans, and to obey cosmic laws,597 whereas magic, which 

intrinsically transgressed those same boundaries and laws, should be its opposite. 

Although Cyprian admits he was taught activities not appropriate for mortals, this 

argument comes from the mouth of the converted Cyprian, not from the magician whose 

religious perspective would have been decidedly different. This distinction should always 

be kept in mind when reading the Confession; we do not have a pagan perspective on 

magic, but a decidedly Christian one that implied a different understanding about 

φύσις.598  

  

A useful comparison with the Astronomica of Manilius can be made here.599 Manilius is 

thought to have been an Augustan, or at the latest Tiberian, Stoic whose writings were a 

counter-perspective to Lucretius' De Natura Rerum.600 His Astronomica  provides us with 

a variety of astrological minutiae on the constitution, order, and boundaries of the 

cosmos. A longish passage from the Astronomica is worth quoting in full: 

 

 First cause and guardian of all things hidden, nature erected mighty 

 structures along the ramparts of the universe and so surrounded Earth, 

 poised squarely in the center, with a sphere of stars; and by fixed laws 

 she united separate limbs into a single body, ordaining that air and earth 

 and fire and flowing water should each for the other provide mutual  

                                                
597 Naddaf, 2005, 86-87. 
598 See Hexter, 1995, 39-48. 
599 All passages are cited from the last edition on the Astronomica (Goold, 1998). See also 
Housman's 1903 five-volume magnum opus. Interestingly, Manilius is conspicuously absent from 
the discussions on physis cited above. 
600 See Pohlenz, 1978, 1.281 and 2.176. 
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 sustenance, in order that harmony might prevail over so many elements 

 at variance and the universe stand firm in the bonds of reciprocal 

 federation. Now in order that nothing should be excluded from the total 

 scheme, and that what was born of heaven should be by heaven's own  

 self controlled, nature also made men's lives and destinies dependent on 

 the stars, so that in their unwearied revolution they should claim charge 

 of the success of human activity, the boon of life, and fame. And to those 

 stars which deployed about the central region, occupy the heart of the 

 universe, at it were, and which outfly the Sun and Moon and planets and 

 are also themselves outflown, to these nature gave dominion: to each 

 sign she devoted individual associations, and fixed in the zodiac for ever 

 the total distribution, so that the influences upon destiny might be drawn 

 from all quarters and concentrated on a single whole. (3.47-66)601 

 

According to Manilius, nature is responsible for a variety of cosmic factors: the 

geocentric universe, the constitution of all matter out of the four elements, and the 

general dependence and symbiosis of everything in the cosmos. To be sure, Manilius' 

Stoic tendencies are clear, specifically the degree of cosmic organization, stability, and 

perhaps even the notion that a dominant force permeates everything.602 At the core of the 

passage lies the assumption that the organization and even the divine ordination of 

astrology, a techne Manilius attributes to Babylonians and Egyptians,603 was part of 

                                                
601 Translation is Goold's.    
602 This corresponds to the logos.  
603 I will not speak here of the eastern origins of astrology or other magic practices. I will discuss 
them in detail below. 
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nature.604 Moreover, in his discussion of the origins of astrology,605 Manilius mentions 

various activities, which constitute the most conspicuous praxeis of the magus 

(haruspicina, oionoscopia, the incineration of snakes,606 necromancy, and the ability to 

turn day into night and vice versa) and which Manilius suggests are the incipient 

endeavors by eastern peoples to explore cosmic order. All these activities, from 

primordial even barbaric divinations and incantations to the erudite study of meteorology, 

astronomy, and astrology, originated in and were organized by nature.607 According to 

the Astronomica and the Confession, the laws of nature were central to supernatural 

inquiry; rather than transgressing divine boundaries, the magician, through his inquiry 

into the limits of nature–which we associate with reason–obtained knowledge of a higher 

reality where future events are discernible and the miraculous (thaumata) is 

commonplace. 

 

Additionally, Cyprian learned the use of various vows, some true and others false. Oaths 

appear a few times in the Martyrdom: in the Conversion Cyprian is required to swear an 

oath before Satan will relate to him the details of his defeat by Justa;608 in the Confession 

                                                
604 Astronomica 1.44 (a line omitted by Richard Bentley). 
605 Astronomica 1.91-112. 
606 Lucian mentions in the Philopseudes (11-12) that a Babylonian of the Chaldaeans (the 
distinction between the two ethnicities was becoming increasingly muddied from the Hellenistic 
period onward), among other thaumata, incinerated every reptile on a farm. This seems to have 
been a conspicuous part of a sorcerer's repertoire.  
607 Astronomica 1.40. This is further evidenced in other texts relating to magic. In particular 
compare pseudo-Thessalus of Tralles' account of his adventures in Egypt (De virtutibus herbarum 
28): "For everything waxes and wanes in due season under the influence of the stars. The divine 
spirit is composed of the smallest of particles and pervades all existence and in particular those 
places in which the stellar influences fall upon the structure of the universe." Translation is 
Ogden's. 
608 I. 187. 
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Cyprian mentions oaths during his stay in Babylon,609 and he sees a legion of demons 

who were bound by oath to Justa's destruction.610 The examples of the term ὅρκοι from 

the Greek magical papyri correspond with the types of oaths in the Martyrdom: ὅρκοι are 

used to bind a demon to one's cause611 and to prepare for the reading of a book.612 Within 

a Christian context, the taking of vows are expressly forbidden first by Jesus and then by 

his brother and founder of the Jerusalem church, James.613 Although the Martyrdom uses 

vows in a manner consistent with the magical papyri, the ideological presentation of 

those vows are influenced by the biblical perspective. 

 

Cyprian next (II.76) mentions that he learned arts that were "hostile to mankind,"614 an 

assertion so vague it falls in the "catch-all" category, as did the "things that Satan 

discovered."615 In other words, whatever activities work against people, Cyprian learned 

them. Finally, he affirms his thoroughness; he learned every praxis–certainly a reference 

to spells616–of the earth, sky, and underworld, as well as the apparition617 that has 

traveled long distances, and the hidden mind, which was crafty, cunning, and deceitful. 

Cyprian summarizes this again with an all-inclusive assertion that he learned everything 

there was on the earth.  

 

                                                
609 II. 207. 
610 II. 317. 
611 PGM 1.80. 
612 PGM 13.740. 
613 Matt. 5:37; James 5:12. 
614 II.76. 
615 Compare II.49-51. In other words, the text's vagueness makes it difficult to remove the 
obvious anti-Christian spin and evaluate this reference in light of known magical praxeis. 
616 Compare P.Mag.Par.1.1227; P.Mag.Lond.125.40.  
617 Compare PGM 62.29. 
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At the age of twenty, Cyprian traveled from the lands north of the Black Sea to the 

deserts of Egypt, which, as early as the first century BCE, had replaced Persia and 

Babylon as the hub for all serious supernatural activity and training.618 Unlike the 

previously mentioned locations of Phrygia and Scythia, where we cannot reconstruct 

cultic activity in detail, Egypt presents the opposite problem, an overwhelming amount of 

information. There are many books devoted to the religious and magical practices in 

ancient Egypt.619 Rather than attempt to summarize the contributions of so many 

scholars, we are best served by comparing the material from the Confession with the 

information that survives from or about the land of the pharaohs.  

 

Cyprian specifically asserts that he did not learn cultic arts just anywhere in Egypt; his 

education centered in Memphis (II.84), which, along with Thebes,620 was one of the 

standard Egyptian hot spots for learning magic.621 The youthful, and therefore naïve, 

student in Alexandria who was lured to the wilds up the Nile and the supernatural powers 

available in the south of Egypt was a topos in antiquity.622 Unfortunately, the Confession 

is especially vague regarding what a magician would learn in Egypt; Cyprian merely 

attempts (πειρήѳην) things that were not appropriate for men to do. Moreover, a clear 

                                                
618 Ogden, 2001, 203. 
619 Hornung, 2001; Lopez, 2001; Taylor, 2001; Ciraolo and Seidel, 2002; David, 2002; Mirecki 
and Meyer eds, 2002; Ogden, 2002; Kaper, 2003; Maravelia, 2003; Noegel et al., 2003; 
Dieleman, 2005; Martin, 2005; Szpakowska, 2006; and Bricault et al., 2007. 
620 Thessalus of Tralles, De virtutibus herbarum 12. 
621 There is a fascinating and not unentertaining passage in Lucian's Philopseudes which takes 
place in Memphis (Philopseudes 33-36). 
622 Lucian, Philopseudes 33-34 and Thessalus of Tralles, De virtutibus herbarum 1-12. See 
Ogden, 2006, 123-127. This will become more relevant in the discussion on the ultimate sources 
for the Confession. Although Nock, 1927, suggested quite matter of factly that the narrative was 
dependent upon the legends of Pythagoras, Apollonius of Tyana, and Apuleius, there is good 
evidence that some details of the narrative are so convoluted that they resist a specific 
identification with one particular tradition. 
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"order of operations" pertaining to supernatural education obtains throughout the 

Confession.623 Initially, while in Olympus, the juvenile magician simply observes with 

visual and auditory perception: II.24 (ἦχον καὶ ἄκουον), II.25 (λεῦσα), II.27 (κάτιδον), 

II.30 (εἰσιδόµην), and II.32 (εἶδον). At the age of fifteen (II.40-41), Cyprian transitions 

from seeing and hearing to learning: II.42 (ἦα διδασκόµενος), ΙΙ.44 (µάѳοιµι), II.59624 

(δαείην), and II.64 (ἐδάην),625 and when he turns twenty Cyprian graduates from 

learning various technai to practicing (πειρήѳην) them.  

 

The majority of Cyprian's studies pertain to what we would call demonology (II.86-97), a 

study that includes the origins, names,626 and astrological position of demons,627 ways to 

put them to flight, as well as the things they protect. Additionally, Cyprian learns which 

spirits are their opposites–perhaps a reference to the angelic host–which demons rule the 

                                                
623 This in no way implies that this order of operations is in any way correct or historically 
verifiable.  
624 The verb ἔσιδον is used in line 59, but in reference to the magician seeing a cult image. This 
does not invalidate my reconstruction of an order of operations because the cult image is a tourist 
attraction, albeit a religious one, while the other items in the list above are praxeis or clearly 
supernatural phenomena. I make a distinction between tourist attractions and thaumata. Cyprian 
would have "seen" many sights during his journies; my point is that the curriculum of an 
apprentice magician was first to observe, next learn, and finally to attempt thaumata.  
625 This predicate governs no fewer than sixteen objects, which rhetorically overwhelm the reader 
with the shear volume that the magician was taught. 
626 For more on the denomination of spirits, see the section covering line 67. The efficacy of 
magic was thought to lie at least partially in the magician's knowledge of, and ability to 
pronounce and evoke, the names of various foreign gods, demons, spirits, and what appears to us 
as nonsensical appellations. Compare PGM 61.24-31 which reads, ἔχω τὴν δύναµιν τοῦ 
µεγάλου ѳεοῦ, οὗ οὐκ ἔξεστιν ὄνοµα οὐδενὶ ὀνοµάζειν, I have the power of the great god 
whose name it is impossible to speak to anyone. Part of the efficacy behind the spell lies in the 
speaker first knowing the god's name, and second, maintaining a monopoly on that knowledge. 
For more on the relationship between the spell's efficacy and the proper invocation of the god's 
name see PDM 61.28, despite its fragmentary and highly conjectural state. 
627 This is the way I have taken the phrase, "of which stars they long for." There is an interesting 
incantation in the Greek magical papyri in which Typhon is invoked in relation to his position in 
the heavens (PGM 4.261-274). 
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underworld, and finally which activities are associated with them:628 swift movement,629 

knowledge, memory,630 terror, deception, footprints, and forgetfulness. The catalogue is 

capped off with the now obligatory catch-all, "and everything similar to these things." 

Moreover, Cyprian masters skills related to earthquakes, rainstorms, and the flux of earth 

and sea (II.97-99),631 all of which he tells us are mere imitations of God's power.632  

 

While in Memphis Cyprian experiences a series of visions the first of which is of the 

Giants (II.102), who were eternally imprisoned under the earth.633 The mention of the 

underworld directs the Cyprian's gaze to the various chthonic powers with whom he had 

conversation. Some appear as winds that traverse the earth and bring death to mankind, 

while others roam about incessantly in their campaign against mortals. The activity of the 

                                                
628 This seems to be the best way to resolve the syntax here. One wonders why Eudocia lists 
everything in the nominative while the list fits best as an elaboration on the ὅσα in line 94.  
629 The speed of a demon, and occasionally of the practitioner, relates to the efficacy of the spell. 
To be sure, there is also a sense of completion implied in certain contexts. In particular see PGM 
1.42-195.  
630 µνηµοσύνη. That memory was a key component of the sorcerer's trade is implied in the 
handful of memory spells that survive in the Greek magical papyri. See PGM 1.232; 3.424 and 
467. To be sure, the spell is not intended exclusively for magicians, but since the spell could 
invoke the demons to aid in memory it implies that memory proper was under their auspices or at 
least something which the demons could affect. 
631 The manipulation and control of the elements is commonly attributed to holy men in general 
and magicians in particular. Herodotus (7.191) attributes the power of controlling the elements to 
the Persian magi, but the results that seemed so miraculous might have been the product of nature 
taking her course. Pythagoras was said to have been able to predict earthquakes, avert storms 
(hail storms are particularly remarkable), as well as the ability to calm rough waters. This 
tradition continues into the gospel accounts of Jesus and continues well into late antiquity. See 
Porphyry's Life of Pythagoras 28-29. In the Latin poets, magicians and lenae commonly reverse 
the course of rivers, which is a specific and often repeated application of controlling the elements. 
See Tibullus 1.2; Ovid Heroides 6, and Amores 1.8. Apuleius preserves a variant on this motif, as 
his witch is able to make running water freeze (1.9). 
632 This is particularly associated with idols, which are physical representations of some higher 
power. See IG.3.1403 and compare LXX Wis. 17:3. 
633 A mistake on the part of the original author. The Giants were occasionally confused with the 
Titans, with many Titans listed as participants in the battle between the Olympians and the 
Giants. Some other prodigious creatures were included as well, including Typhon, Briareus, and 
Aloadae. The language here borrows heavily from Hesiod's Theogony, especially 711-745. 
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demonic multitude was effective but not disastrous; the earth suffers but remains on its 

foundation. That the natural foundation of the earth was solid perhaps deviates from 

Thales' theory that the earth naturally rests on water (II.111). In his De Caelo, Aristotle 

presents this tradition as follows:634  

 

Others say that [the earth] rests on water. This is the most ancient  

explanation which has come down to us, and it is attributed to Thales  

of Miletus. It supposes that the earth is at rest because it can float  

like wood and similar substances, whose nature it is to rest upon  

water, though none of them could rest on air. But this is to forget  

that the same thing may be said of the water supporting the earth  

as was said of the earth itself. It is not the nature of water, any  

more than of earth, to remain suspended: it rests upon something.635 

 

The scene quickly shifts first to Hades (II.113-117), the sanctuary where Satan rejoices in 

man's sorrows, and, presumably, back to Memphis (II.118), where Cyprian sees a demon-

possessed man attacking a Christian. The wicked man is described as mad (µάργος), 

completely removed from God. At this point, Cyprian presents a catalogue of demons, 

most of which are personifications of vices (II.122-164): Falsehood, joyless, full of 

embellishment, covered in blood and singed by fire; Insanity, a winged feral creature; 

Deceit, unremitting, secretive, and full of trickery; Hatred, gruesome, blind in the front, 

but with four eyes on the back of his head; his eyes prefer the darkness over light; he has 

                                                
634 De Caelo 294a: οἱ δ᾽ ἐφ᾽ ὕδατος κεῖσѳαι. τοῦτο γὰρ ἀρχαιότατον παρειλήφαµεν τὸν λόγον, 
ὅν φασιν εἰπεῖν Ѳαλῆν τὸν Μιλήσιον, ὡς διὰ τὸ πλωτὴν εἶναι µένουσαν ὥσπερ ξύλον ἤ τι 
τοιοῦτον ἕτερον (καὶ γὰρ τούτων ἐπ᾽ ἀέρος µὲν οὐѳὲν πέφυκε µένειν, ἀλλ᾽ ἐφ᾽ ὕδατος), 
ὥσπερ οὐ τὸν αὐτὸν λόγον ὄντα περὶ τῆς γῆς καὶ τοῦ ὕδατος τοῦ ὀχοῦντος τὴν γῆν· οὐδὲ γὰρ 
τὸ ὕδωρ πέφυκε µένειν µετέωρον, ἀλλ᾽ ἐπί τινός ἐστιν. 
635 Translation is Guthrie's. 



 - 226 - 

multiple feet which stick out over his head and has no stomach since he is entirely devoid 

of emotion. Jealousy and Envy are next; they are nearly identical except for Envy's mouth 

which was shaped like a spade. Emaciated to the point of death is Rage whose many eyes 

are set on revenge. Five lines are reserved for Greed, of whom Cyprian paints a 

marvelous image. His head is narrow and apparently mouthless, but he has two mouths, 

one in his midriff and the second on his back. What is more, Greed's diet consists entirely 

of rocks and solid earth, which he consumes insatiably. Akin to Greed is Love for 

Wealth, attractive and keen–indeed his eyes are always open. Likewise, Commerce is 

present, ever on the move, and bearing on his shoulders the hope for wealth. Next comes 

Vanity, noble and attractive, but whose beauty is skin deep. With his four wings follows 

high-soaring Idolatry who appears to be able to protect others but in fact is unable to 

protect himself. Cyprian next espies Hypocrisy, full of terror, yet powerless and with a 

hollow chest. Half man and half woman is Delirium, nude and guileless in his evil, 

followed by Blabbermouth with a tongue larger than that of any other part of his body. 

The final named demon in Cyprian's list is Crazy recognizable by his nut-shaped head 

and his propensity for every kind of evil. 

 

To close this section, Cyprian asserts that he saw many more demons than listed above, 

three hundred and sixty-five of them (II.165-170).636 Not only were they in Hades and on 

the earth, they were also "spread throughout the cosmos," which resulted in the disgrace 

of virtue, wisdom, and justice. Despite their extensive pursuits, demons were powerless, 

and their actions were to no avail. Nonetheless, Truth was absent in their presence, and 

many humans were led astray. The magician implies that although he could expound 
                                                
636 Or one for every day of the year. 
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upon these bizarre observations, he feels compelled to omit many details and to not write 

many books. His speech, he assures us, has completed its intended goal, an accurate 

account of his impiety (II.177-178). Oddly enough, he then continues where he left off, 

with his journey from the banks of the Nile to those of the Euphrates.  

   

The magician's stay in the land of the pharaohs lasted ten years, Cyprian's longest stay in 

one location to date. At the age of thirty, Cyprian left Memphis and traveled to Babylon. 

This section might promise to be some of the most fruitful in the Confession, were the 

text not corrupt, unclear or entirely nonsensical. Cyprian opens by emphasizing the 

antiquity of the Babylonians, as well as their expertise in cosmological inquiries, in 

particular the relationship between the aether637 and fire.638 According to some 

Babylonians, the aether rests upon a flaming fire, ἐπὶ φλογεροῦ πυρός,639 while the most 

perceptive of them suspect that it rests on light, ἐπὶ φάεος.640 The magician also learns 

the nature of the stars and their constellations (II.185-193), followed by a rudimentary 

investigation into the elements, the positions of the stars, and finally the effects of the 

zodiac on individual temperaments: affiliations, loves, nourishment, and a spiritual desire 

                                                
637 More accurately, Cyprian speaks of the course/movement of the aether (δρόµον αἰѳέρος). 
Aether was the fifth element of which the celestial bodies (those at the furthest issue in the 
cosmos) were comprised (see Guthrie, 1981, 1.270).  
638 Interestingly, water is absent in Cyprian's presentation of Babylonian cosmology. From the 
earliest records in the Near East, water played a central role. See in particular the Enuma Elish 
and its tripartite division of the waters.  
639 This is certainly the best reading of the line. Compare Aristotle's observation on the position of 
water in De caelo 2.7: οὐδὲ γὰρ τὸ ὕδωρ πέφυκε µένειν µετέωρον, ἀλλ᾽ ἐπί τινός ἐστιν. When 
Aristotle speaks of the second element, he uses πῦρ exclusively.  
640 By the imperial period, the various philosophical schools had take up and dissected Aristotle's 
physics, each using whatever bits were most useful to their own theories. One strand of 
philosophers examined the movement of corporeal bodies (σώµατα), in which light (φάος) 
played a central role. See Plotinus, Enn. 4.5.7; cf. Sambursky, 1958.   
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for light. Like the 365 demons, each day of the year had a corresponding fate, and the 

magician became familiar with all of them. 

 

What follows is one of the most confused sections of the Confession. In addition to a 

general investigation into astronomy, Cyprian learned that each star follows a natural 

course and is governed, perhaps, by a particular demon. Moreover, some of these demons 

(or stars) are appeased solely through sacrifices, while others care nothing for such things 

and only want light, which is described as mixed with darkness, presumably a reference 

to the underworld.641 Cyprian trusts in the Babylonian pedagogical system and admires 

their diviners, code of conduct and oaths so much that he attempts to receive a share in 

the light (of Hades). Moreover, the picture Cyprian presents of Babylon is not entirely 

negative: it was a place of piety, love, swiftness, and skill, all of which come together 

when the leader, presumably Satan, teaches the initiates everything concerning his trade. 

This results in the deception of humanity, which forgets their natural state and God. 

Cyprian was quickly caught in this web of deceit, and, after he does homage to the 

demon, he quickly rises to one of Satan's favorites, 642 on a par with the Egyptian 

magician Jambres.643 What is more, Satan makes Cyprian a leader of the cosmos, a co-

                                                
641 Or the φάεος εὐρώεντος. If this were to refer to nocturnal lights, this would be a new and 
rather peculiar use of the adjective.  
642 This is rhetorical hyperbole to emphasize Cyprian's success as a magician so that an opponent 
not attempt to discredit his conversion on grounds that he was an ill-accomplished sorcerer. 
643 Jambres, along with Jannes, was one of Pharaoh's magicians (not mentioned by name in the 
Exodus account). The tradition for Jambres and Jannes, which included a book on the two 
magicians that was written sometime before the third century CE, is a rather complex one but was 
known by both the Elder Pliny (Nat. Hist. 20.2.11) and Apuleius (Apol. 90). One of the more 
interesting aspects of the legend holds Jambres and Jannes responsible for Moses' education while 
the latter grew up at Pharaoh's court. For a thorough treatment of the Jambres and Jannes legend, 
see Pietersma, 1994. 
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worker in every evil deed, and grants the sorcerer a veritable army of demons. From that 

time on, those who witness Cyprian's promotion honor him as Satan's favorite. 

 

Either a section that belongs elsewhere in the text has been transposed or the transition 

between Cyprian's advancement and the description of Satan (II.231) has become 

confused. As the text stands, the newly initiated Cyprian is sent by Satan to wreak havoc 

upon the earth, but from lines 231-241 there is a description of Satan, and with line 242 

the text returns to Cyprian's newly sanctioned occupation. What follows the description 

of Satan was either not fully understood by Eudocia (possibly) or was misunderstood by 

subsequent copyists (likely).  

 

Cyprian's Satan appears as a testimony to the notion that demons, as fallen angels, did not 

always take on an inimical mien, but could on occasion appear as angels of light 644 or as 

a Christian maiden, as we have observed in the Conversion. Indeed, Lucifer's appearance 

is compared to gold with ornate and perhaps precious stones. On his head he wore a 

diadem made of braided jewels. Even though we receive no detail about his clothing, the 

magician assures us that it was as opulent as his crown. His stature must be considerable 

because with his every step the earth trembles. All about him is a shielded entourage, 

which, although their gaze is fixed to the ground, is always ready for battle. Like Zeus, 

Satan emanates a radiance that lights the earth before him and makes plants blossom and 

sprout. The description concludes, "He does everything that God does and he contends 

with the sovereign Immortal and His saints."645 

                                                
644 Compare 2 Cor. 11:14. 
645 This line resonates well with those well-versed in Milton. 
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Not only is Satan magnificent in appearance, he is singularly set on deceiving humanity 

who, according to Cyprian, is unable to withstand the demon's presence.646 This 

deception is manifest in humanity's attempt to perform power according to the flesh 

(µετὰ σαρκός), an activity of shameful people (II.245-246). For those who do not seek 

power (sc. practice magic), the scent of sacrifices and libations are sufficient (II.246-

247). Cyprian here contrasts traditional cult offerings and libations, with the practice of 

supernatural technai. Although the intended goal of magic and religion is different,647 

they share one central fact, the presence of demons. In traditional religion, demons take 

up and clothe themselves with the smoke from the burning victims; the temples 

themselves are filled with demonic apparitions and those who engage in the sacrifices 

exchange truth for air, i.e. nothingness. Humanity's deception perpetuates the need for 

animal sacrifice as well as sacrifices of fruits, water, and rinds, and it leads humans to 

seek conversations with the dead. The cultic activities of traditional religion lead to 

magical practice since they are all governed by the presence and direction of demons. All 

of these praxeis lack substance and are compared to a burning fire that is really cold, or 

the promise of food, a fish, but one that cannot be eaten. Cyprian sums up the extent of 

demonic influence; they are responsible for activities of the forest as well as those of the 

city, ones pertaining to the bedchamber, forested plains, shaded glens, fatherlands, as 

well as decorated coverings. Any who engage in these activities are in cahoots with 

                                                
646 The Christianized rhetoric here is laid on thick. Although the man is unable to withstand the 
demon, the enemy is described as empty (κενός)  
647 This section reveals a late antique Christian perspective on the difference between magic and 
religion. 
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devilish forces and are described as hostile and irreligious men, holders of shameful 

beliefs.  

 

At line 274, the Confession transitions from the account of Cyprian's education to the 

events that transpired in Antioch and eventually led to his conversion. For this reason, the 

final 200 lines of the Confession for the most part duplicate the sequence of events from 

the Conversion, but from Cyprian's perspective. Because he was afraid of Satan's power 

and courage, Cyprian hid in the enemy's shadow, until he learned from Justa that 

demons648 had no substantive power. At Justa's house Cyprian saw an immense demon, a 

scaled serpent being cast down powerless and fleeing before the maiden. With rhetorical 

aplomb, Cyprian recounts the battle between Satan and Justa: the leader of demons was 

incapable of knocking on Justa's door, the aspiring ruler of all was subdued by a girl, the 

potential confounder of the earth staggered before the maiden, the one with a heart full of 

mischief was unable to conquer a child, and the terrifying lion was made Justa's 

plaything. 

 

                                                
648 Without a doubt, Cyprian knew before his encounter with Justa that the forces he compelled 
through his techne were terminologically demons (δαίµονες). The Greek magical papyri are full 
of the word δαίµων. What Justa taught him rather was the semiotic range of the term, i.e. the 
actual connotation of the symbol "δαίµων." In the Greek magical papyri demons can be and often 
are inimical to man; they hold a place between the gods and mortals, are powerful, yet can also be 
controlled and put to flight. While Christian tenets maintained that angels and, by association, 
demons held an intermediate place between God and man, their role was more accurately defined. 
Angels, who through time came to be associated with the heavenly host, vis-à-vis the horde of 
Hell, were primarily the messengers of God. Demons, on the other hand, were fallen angels, 
bound by oath to their leader, Lucifer, and were eternally adverse to the plan and people of God. I 
take Cyprian here to refer to a shift in the semantic range of the word δαίµων to refer pejoratively 
to fallen and, therefore, evil angels.  
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After Cyprian summarizes the events surrounding his conversion, he turns to the point in 

his life when he first resided in Antioch. From the time that he left Babylon for Syrian 

Antioch, Cyprian seems to have experienced some degree of success. He claims to have 

performed many deeds, including the cure649 for love, jealousy, bitter rivalry, and 

wickedness. As in the Conversion, Cyprian recounts how he was asked to seduce a young 

maiden for a certain man, Aglaidas. To bring this about, the magician plans two inimical 

encounters between a demon650 and Justa, with each encounter ending with the demon's 

expulsion from Justa's house. After the second contest Cyprian and the demons apply a 

joint attack for ten weeks; Cyprian with his magical technai and the demons with 

continual assaults. At the end of that time, Satan himself with a company of his 

colleagues comes to do battle with Justa. That the expedition was unsuccessful is implied 

in the line, "Beliar651 was not able to whet our appetite although he was shaking very 

many terrible things on our behalf." Cyprian responds to the third failure with a request 

that Satan, rather than continue the futile abduction/seduction of Justa, remove the desire 

to possess her.  

 

What follows–the text might be corrupt–are two conflicts, the first between two demons 

which results in blows, and the second between Cyprian and Aglaidas on the one hand 

and Satan on the other. Satan first responds by charging a demonic eagle to help Cyprian 

and Aglaidas, but when the eagle fails to seduce Justa, it becomes apparent to Cyprian 

that Satan's power is on the wane and, like a debilitated warrior on a mighty steed, the 

                                                
649 ἄκος could also be taken as a means of obtaining love (see Euripides Helen 1055).  
650 Although it might be worth noting that the first encounter is between an army of demons and 
the maiden.  
651 Variant of Belial. See Leviticus 19:1.  
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demon appears powerful but is actually impotent (II.331-334). This result of Cyprian's 

realization is a prolonged battle between the demonic horde and himself. The encounter 

comes to a close when Cyprian casts the demons away with strong words. Rather than 

retire, Satan first attempts to deceive Aglaidas by passing off a different maiden as Justa–

who is called Justina for the first time in the Confession (II.344-353). But this girl looks 

nothing like Justa, and Satan's ruse is quickly foiled. Next Satan transforms Cyprian to 

look like Justa. When Satan introduces the disguised magician to Aglaidas, Aglaidas calls 

her name, which terrifies Satan and he flees the scene. This is the final act of the 

Confession in which Satan works against Justa, although he will make an attempt on 

Cyprian's life near the end of the account.  

 

Although Satan has proven to be an untrustworthy companion, Cyprian and Aglaidas 

continue their pursuit of Justa. They next encounter the maiden at her house where 

Cyprian turns Aglaidas into a bird (II.362-371)652 which comes to rest on Justa's roof 

where she espies him; with a glance, she casts him from his perch. Cyprian insists that 

Aglaidas would have died on the spot had Justa not spoken kindly to her suitor; with 

compassion she sends him politely from the house and tells him to return to his own 

home. This is the last we hear of the amorous adventures of Aglaidas, although he is 

shortly mentioned as a pretext for Cyprian's continued assault.  

  

Apparently the magician does not let go so quickly of his quarry; despite being 

abandoned by Satan and Aglaidas, Cyprian carries out a series of attacks against Justa, 

                                                
652 A practice apparently commonly performed by a witch, see Tupet, 1986, 2647-2652, and Luck 
2006, 20. 
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her parents' possessions, their neighbors, and eventually against the city of Antioch 

(II.372-403). First, Cyprian conjures up a demon to attack her with some unnamed evil, 

which is described as an illness. When the doctors predict Justa's imminent death and her 

parents nearly lose hope, Justa reassures them that since she cannot rush death, some 

unseen force must be behind her affliction.653 With the signum crucis she avails herself 

against the arrows of the enemy. Next Cyprian and his infernal colleagues fall upon 

Justa's parents, specifically against their possessions. After the demons kill her family's 

flocks, herds, and mules,654 Justa encourages her parents not to lose heart over the loss 

since the follower of Christ has many possessions.655 When this fails, Cyprian sends 

Justa's neighbors to insist that she marry Aglaidas, which the maiden counters with the 

signum crucis. As a final act of desperation Cyprian sends a final demon to bring a 

plague upon the Antiochenes and to issue an oracle that the plague would not pass until 

Justa had been handed over to Aglaidas. The maiden responds to the city's cries and 

abates the plague by boasting in God's deeds.656 As a result, the entire city as well as 

those in the surrounding area praise God and cast scorn upon Cyprian who, despite his 

insistence to the contrary, was afterwards known as a bane to the city. 

                                                
653 This stratagem has a clear parallel in the Conversion. Satan's initial plan against Justa (I.146-
148) made use of some attack against Justa's health, which Satan calls a fever. Because Satan 
never follows up on this strategy, this is most likely an inclusion from a variant Cyprian tradition 
that has awkwardly entered the narrative. I will elaborate on the full contents of this tradition 
along with its biblical sources below. 
654 The attacks upon Justa's health and her family's wealth recall Satan's strategy against Job (Job 
1-2).   
655 Justa's encouragement is odd and likely has a biblical source. If Satan's attacks are patterned 
after Job, it is tempting to look for a parallel there. At the end of the narrative, Job remains pure 
by not cursing God and as a result is given the flocks and possessions that he lost. On the other 
hand, Justa's words perhaps echo Jesus' Sermon on the mount (e.g., Matt. 5:12) including the 
famous "store up for yourselves treasures in Heaven" passage (Matt. 6:19-20). 
656 This is an interesting strategy to use against demons, particularly for Justa who typically uses 
the signum crucis. Moreover, Justa is credited here with the incipient mass conversions in 
Antioch, an event attributed to Cyprian in the Conversion.  
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Whereas in the Conversion Satan explains the gospel to Cyprian, directly leading to the 

latter's conversion, the Confession is remarkably silent concerning Cyprian's 

transformation into a Christian. Furthermore, the final encounter between magician and 

master (Satan) differs significantly from the episode in the Conversion and is well worth 

our attention. When Cyprian sees the power of the cross and its efficacy against the 

demons, he first thinks about what he experiences and eventually confronts Satan. The 

confrontation takes the form of a "speech within a speech" which lasts forty lines (II.406-

447) and is the longest disquisition in the Confession. Invectives against Satan and his 

colleagues obtain throughout, the former being described as a destructive breed, the giver 

of lawless deeds, a vessel of impiety. Cyprian looks for answers by asking Satan a series 

of questions: why did Satan choose to deceive him; what will Satan will do when Christ 

returns since he is powerless before God; because even the mention of Christ's name 

causes Satan to flee, what will he do when Christ seeks vengeance for the demon's 

actions; where will Satan go when Christ returns; and, since the signum crucis forces him 

to turn tail, how will Lucifer attempt to save himself? As if these questions were 

insufficient, Cyprian reminds Satan that his army is hardly strong enough to resist God. 

Satan's gift, probably referring to magic techne, lasts only a moment; his counsel is 

inferior to God's; and his skill is second rate. Moreover, Satan cannot do anything 

genuine but is all smoke and mirrors, and to compensate for his lack of substance, the 

prince of darkness must resort to deception and destruction, which he directs exclusively 

against mankind, Cyprian in particular. As a result of Satan's deceptions, Cyprian has 
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sinned, become senseless and impious, learned wisdom and the ancient texts657 in vain, 

and has squandered his paternal wealth. He elaborates on this final point: had he been 

able to use his wealth for the feeding of the poor, he might be able to obtain salvation, but 

he chose to follow Satan and engaged in activities that defy mortal limits. Cyprian is left 

with only one option–to seek the pious followers of Christ and beg them for pity and 

compassion. Moreover, he wishes for the opportunity to beg for forgiveness at Justa's 

feet. With a final word, he commands Satan to be gone. 

 

But rather than admit defeat, Satan attempts to kill him (II.448-450); he grabs the 

magician by the throat and chokes him. There was no one to help Cyprian nor did it seem 

possible or fitting for him to give ground, but suddenly the signum crucis came to mind. 

With a prayer Cyprian signs himself (II.454-456), and as swift as an arrow Satan leaps 

off the magician and flees. In his retreat, Satan attempts one final deception: he claims 

that Cyprian is too impious to obtain forgiveness and that, although God has come to his 

aid just recently, in time he will soon abandon Cyprian (II.461-470). These words 

unnerve Cyprian, but do not lead to his despair. 

 

With Satan defeated, Justa's honor preserved, and Cyprian on the path to repentance, the 

magician's account ends. Recalling the opening of the Confession, Cyprian addresses his 

audience and asks them to judge whether his conversion is genuine and whether he can 

receive salvation.658 The crowd is silent for some time, but eventually someone breaks 

                                                
657 i.e. the magic texts that Cyprian brought to the priest as proof that his conversion was genuine. 
658 The Confession takes place when Cyprian was still an outsider, so the narrative cannot take 
place where the Conversion left off, but should be placed sometime after his conversion but 
before he was baptized and made priest.  
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the silence. The manuscript ends before we hear the audience's reaction to the 

Confession, but the rest of the story has come down to us through church tradition and in 

other accounts: Cyprian is made deacon, then priest, and eventually rises to the position 

of bishop. During the Diocletianic persecutions both the bishop and Justa, who has taken 

the name Justina, are tortured and martyred in the imperial capital at Nicomedia.659  

 

Origins and Influences 

Now that we have completed our analysis of the Confession, let us turn to the sources that 

the initial prose author used in the creation of the Cyprian legend. Since a discussion of 

the sources behind the Confession belongs properly to an analysis of the prose version, 

not Eudocia's verse rendition, this topic will be dealt with briefly.660 In the early twentieth 

century, Nock among others pointed out the dependence of the Cyprian legend upon the 

lives of Pythagoras and Apollonius of Tyana.661 This dependence must have been self-

evident to Nock, for he did not elaborate or qualify this assertion. The following section 

explores how the Confession borrows from the vitae and broader traditions surrounding 

Pythagoras and the ever-elusive Apollonius of Tyana, yet by doing so it will make clear 

that the text diverges in some remarkable ways from those same traditions, making a 

simple assertion of dependency inaccurate. Finally, this section entertains the possibility 

that the historical Cyprian of Antioch, the man behind the legend, was nothing more than 

a Neo-Pythagorean "holy man," such as Apollonius, whose life was greatly exaggerated 
                                                
659 See the epilogue at the end of this chapter for a translation of Photius' summary of book three 
of Eudocia's Martyrdom.  
660 I hope to return elsewhere to the prose versions of the Conversion and Confession and provide 
a more thorough analysis of the sources behind the legends and a comparison between the prose 
and verse renditions. Here is not the proper venue for an elaborate discussion, so an abbreviated 
summary will have to suffice. 
661 Nock, 1927.  
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subsequently by authors with panegyric or theological, rather than historical, concerns. 

Although this reconstruction might be appealing, there are some significant reasons why 

it might not stand. Let us begin with the life and legend of one of the most controversial 

and influential Pythagoreans from Late Antiquity, Apollonius of Tyana.  

 

The majority of what we know about the first century CE Neo-Pythagorean, Apollonius, 

comes through his vita first written by Philostratus in the third century.662 The historic 

value of Apollonius' account is of little concern here since our primary objective is with 

the Apollonius legend, not the historical figure.663 For that reason, the particular details 

concerning the Apollonius legend's influence on Iamblichus' Life of Pythagoras and the 

Alexander of Lucian do not concern us here.664 If we follow the legend as Philostratus 

relates it, Apollonius lived a typical aristocratic childhood. He was born in Tyana and 

educated there until the age of fourteen when, as was common, he traveled to one of the 

urban centers of the region, Tarsus, for training in rhetoric. Oratory did not suit him and 

he soon moved on to Aegae where he devoted himself to various schools of 

philosophy.665 At the age of twenty, he returned to Tyana to oversee the affairs of his 

paternal estate, which for the most part he gave away. No longer encumbered by physical 

possessions, Apollonius traveled through Cilicia, Pamphylia, Syria,666 and Arabia where 

he sought initiation in the various cult centers along the way. This practice was to be a 

                                                
662 For more on Apollonius in late antiquity, see Jones, 2006. 
663 For a summary of the "historical Apollonius," with its clear parallel to the historical Jesus, see 
Harris, 1969, and Dzielska, 1986.   
664 See Gorman, 1985. 
665 Philostratus follows the classical topos in which the student tries each philosophic school until 
he finds the one that best suits him. This topos was influential enough to be found in Hellenized 
Jewish authors, for example in the Vita of Josephus. 
666 We know for example that Antioch was one of the cities which claimed a special affection for 
Apollonius. See Dzielska, 1986, 51-84. 
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recurring theme when Apollonius broadened the scope of his travels. The list of his later 

travels, in rough chronological order,667 is as follows: Ninus (Nineveh), Babylon, India, 

Babylon, Ninus, Antioch, Seleucia, Cyprus, Asia Minor, Lesbos, Athens, Crete, Rome, 

Spain, Africa, Sicily, Greece, Chios, Rhodes, Alexandria, Ethiopia, Alexandria, Tarsus, 

Egypt, Corinth, Rome, Greece, Ionia, and Rome. Some of these locations warranted 

extended stays, such as India, Ethiopia, and Egypt, while others served as layovers on the 

way to more important destinations. Be that as it may, the Apollonius of legend never 

missed the opportunity to visit local cult centers where he would at least be initiated or, 

as in the case of Athens, would take steps to revitalize traditional mysteries. Some 

locations of interest include the Asclepieia at Aegae and Pergamon, the shrine of 

Aphrodite at Paphos on Cyprus, the tomb of Achilles at Troy, and the center of the 

Orphic mysteries on Lesbos. Of particular interest for us is Apollonius' activity in Athens, 

Eleusis, and Sparta, not to mention Egypt.   

 

Let us begin with Athens, which by association will include Apollonius' initiation into the 

Eleusinian mysteries. On his first visit to Athens,668 the hierophant attempted to exclude 

Apollonius from the mysteries on the pretext of the sanctuary's potential defilement by a 

sorcerer (γόης) or an associate of demons. Apollonius insisted that he was, regarding the 

mysteries, more knowledgeable than the hierophant and therefore had a place in the 

ritual. Although this answer placated the hierophant, it did not lead to Apollonius' 

initiation, which was to be delayed until a subsequent visit to Athens;669 the remainder of 

his first visit was spent delivering lectures on religious subjects. Eventually Apollonius 
                                                
667 As preserved in Philostratus. 
668 Philostratus, Vita Apollonii 4.17-19. 
669 Philostratus, Vita Apollonii 5.19. 
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was invited to visit Sparta,670 where he perceived that the traditional or, more 

appropriately, legendary Spartan lifestyle had long been neglected. Under his 

supervision, the ephors purged effeminizing influences from the community and returned 

Sparta to their austere lifestyle. In sum, Apollonius' activities in Athens and Sparta 

pertain to his initiation into and preservation of religio maiorum. This is in keeping with 

the philosopher's wider vocation as an eastern (Babylonian and Egyptian) figure whose 

pan-hellenism preserved the classical cults.   

 

Of Apollonius' stay in Egypt we know next to nothing besides his interaction with the 

Gymnosophists, who were located in Upper Egypt and Ethiopia. This is particularly 

frustrating since Apollonius remained in the region for over twenty years and information 

about the cults there could provide us with some comparisons between the philosopher 

Apollonius and Cyprian. Despite Philostratus' attempt to smooth over Apollonius' magic 

technai by emphasizing the wisdom and ascetic praxeis of the Egyptians, Babylonians, 

and Brahmans, his text still evidences an Apollonius who was part philosopher and part 

wonder worker. The partially pseudepigraphic epistles671 which claim to be from the 

hand of Apollonius, indicate this fact as well. In these epistles the "author" claims to have 

a special relationship with gods and demons,672 to be the gods' equal, or to have been 

                                                
670 Philostratus, Vita Apollonii 4.27. See also 4.31-34 for Apollonius' visit to Sparta where he met 
a youth who had abandoned Spartan mores for mercantile investments and who, after a 
conversation with the philosopher, saw the error of his ways and returned to the fold, as it were. 
671 While some letters are taken as more or less genuine, many were most likely composed by 
followers of Apollonius and reveal one of the earliest stages of his legend. See Penella, 1979. 
672 Ep. 52. One wonders how this relates to Apollonius' assertion (Philostratus, Vita Apollonii 
4.44) that he has nothing to do with low level entities, which was the source of efficacy for 
magicians and sorcerers. 
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declared "special" by the gods.673 Furthermore, despite Philostratus' best efforts to portray 

a philosophical "do-gooder," the magician in Apollonius is always lurking beneath the 

surface. Apollonius manifests power over disease/death,674 demons,675 nature,676 

necromancy,677 incantations,678 the interpretation of visions,679 and, most especially, 

foreknowledge and prophecy.680  

 

Although this list appears similar to the skills Cyprian learned during his extended travels 

particularly in Egypt and Babylon, one significant difference sets the Vita Apollonii apart 

from the Confession. The Vita relates narratives in episodic form, which is to say that the 

reader experiences the thaumata of Apollonius in situ, i.e. the places where and the times 

when the wonders were performed. Any indication of where and when Apollonius 

learned these skills must be inferred or reconstructed from other passages within the Vita 

or from other Pythagorean narratives, especially those relating to Pythagoras himself. The 

Confession on the other hand attempts to relate not the in situ demonstrations of power, 

which Cyprian admits he performed while in Antioch, but rather its main concern lies in 

the when's and where's of his education in the occult.  

 

                                                
673 Ep. 44 and 48. 
674 Philostratus, Vita Apollonii 4.45. 
675 Philostratus, Vita Apollonii 4.20, 25, 43; 5.42; 6.27, 29, 43. 
676 Philostratus, Vita Apollonii 2.4, 14, 15, 33; 3.27; 4.13; 5.11, 35; 6.32. 
677 Philostratus, Vita Apollonii 4.11. 
678 Philostratus, Vita Apollonii 4.4. 
679 Philostratus, Vita Apollonii 1.23; 4.34. 
680 Philostratus, Vita Apollonii 1.22, 34; 4.4, 6, 18, 24, 43; 5.7, 11, 13, 30, 37; 6.32, 8.26. For 
discussions of Apollonius and his wonder-working see Mead, 1980, 110-118, and Dzielska, 1986, 
85-127. 
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What then can we conclude concerning the Confession's dependence on the legend of 

Apollonius of Tyana? Cyprian traveled to some of the same places that Apollonius, one 

of the most well-traveled individuals in antiquity, visited in his tour of ancient cult 

centers. But the order of their travels, first of all, is entirely different; Cyprian begins in 

Greece proper, travels through the major cult centers there, first in Attica, then in the 

Peloponnese. Only after the traditional Hellenic sites are mentioned does Cyprian travel 

to Asia Minor, Scythia, Egypt, Babylon, and finally Syrian Antioch. Although Apollonius 

begins his travels in his native provinces of Cilicia and Pamphylia, he turns from there to 

the east (going as far as India), and only afterwards does he travel to Attica and the 

Peloponnese on his way to the west and finally Egypt. Moreover, there are some 

conspicuous additions in the Cyprian account, particularly Scythia, and one significant 

omission, India. Cyprian's stay in Scythia certainly does not preclude a dependence on 

the Apollonius legend, but the fact that he never visits one of the first and most important 

destinations of Apollonius should give us pause. For Philostratus' pedagogical tour, the 

Indian Brahmans were a sine qua non of the Pythagorean experience. Furthermore, it is 

unclear whether Cyprian's stay in Memphis had anything to do with the 

Gymnosophists.681 The omission of India and the ambiguity of Egypt hinders a definitive 

connection between the two narratives, and one is left to conclude that any similarities 

between the lives of Cyprian and Apollonius, although tempting, are principally 

ambiguous and occasionally mere happenstance.  

 

                                                
681 The only possible reference to his teachers in Memphis is at II.118-120 where Cyprian 
mentions the possessed man he saw. 
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One discovers more substantial connections in a comparison with Pythagoras.682 

According to his biographers, Pythagoras was born in Samos through the oracular 

intervention of Apollo. Indeed, Apollo's aid was so significant that the philosopher's 

father renames his wife Pythais and calls him Pythagoras.683 We have little reliable 

evidence of his earliest teachers and conflicting reports from his adolescent years,684 but 

during his early life, he traveled to Memphis, perhaps at the suggestion of Thales, and 

studied under the priests there.685 According to Diogenes Laertius, before Pythagoras 

traveled to Egypt he was initiated in the Greek and barbaric mystery. During his stay in 

Memphis, Pythagoras learned astronomy, geometry, and various other rituals. This was 

followed by a perforce excursion to Babylon where he studied under the Chaldaeans and 

Magi, and, after twelve years in the east, Pythagoras returned to Samos whence he 

traveled to all the oracles, including the one in Sparta. So far this list contains nearly all 

the geographical references mentioned in the Confession, save one, Scythia.686 There is 

an interesting account in which Aberis, a Scythian, described as a Hyperborean, gave 

Pythagoras an arrow (οἰστός) with which the latter was able to fly and perform 

purificatory rites.687 One of the skills that Iamblichus associates with the Hyperborean 

Scythian was hieroskopia, divination through an examination of entrails.688 Iamblichus 

                                                
682 As with Apollonius, it is not the place of this chapter to untangle the legendary from the 
historical Pythagoras. Indeed, the more pervasive the legend, the more useful it is here. See 
Carcopino, 1968. 
683 I wonder whether the centrality of Apollo in the early life of Pythagoras might have influenced 
the early life of Cyprian who was dedicated at birth to Apollo. 
684 Iamblichus says that Pythagoras' early teachers were Anaximander and Thales while Diogenes 
Laertius mentions Pherecydes and Hermadamas. 
685 Iamblichus says that Pythagoras first stopped in Syria to learn from the priest of Moses and 
other "Phoenician Mysteries."  
686 By geographical regions, this means Greece, Asia Minor, Syria, Persia, and Egypt. 
687 Iamblichus De Vita Pythagorica 19. 
688 τῆς διὰ τῶν ѳυσιῶν ἱεροσκοπίας (19.93). 
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portrays the Scythian as a practitioner of magic, but one who lacked Greek culture, 

παιδεία (19.90), which Pythagoras taught him. Although Pythagoras never traveled to 

Scythia, he was able to relate to Aberis details of the Scythian countryside. In other 

words, Pythagoras knew the secrets of Scythia without having to travel there. In sum, 

Cyprian follows a similar itinerary as Pythagoras: Greece, Egypt, specifically Memphis, 

then Babylon. The legend also contains information about Scythia and occult activity that 

was practiced at the ends of the earth. It is entirely possible therefore that the original 

author of the Confession constructed his/her narrative upon a Pythagorean foundation.  

 

But what about the details of what Pythagoras learned in Egypt and Babylon–can his 

biographies provide us with any substantial information? Unfortunately, there is little 

evidence for sorcery, in contrast to prophecy and foreknowledge, in Pythagoras' vita. In 

fact, the greatest concentration of magic elements comes from the Aberis episode, where 

the magic arrow allows Pythagoras to fly and ritually cleanse cities. Any supernatural 

trait of the philosopher is typically explained through his detailed knowledge of the stars, 

science, numbers, and nature. Such knowledge allows him to perform inexplicable 

wonders, such as his ability to control wild animals,689 but there is nothing comparable to 

the thaumata found in Philostratus' Life of Apollonius or in the Confession.    

 

That being said, there might be some credibility to the theory that Cyprian, or someone 

after him, styled him(self) a Pythagorean philosopher, who, like the school's namesake 

and Apollonius of Tyana, was ambiguously associated with magic. Cyprian did learn 

basic astronomy, biology, numbers, as well as the overarching effects of nature–in other 
                                                
689 Iamblichus De Vita Pythagorica 13. 
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words, all essential skills of the Pythagorean philosopher. These details are in the 

Confession permeated with arcane references to spirits, demons, magic stones and other 

paraphernalia, occult powers, incantations, and the like. If Philostratus attempted to 

suppress the wonder-worker's thaumata, then Cyprian's initial prose biographer 

underscores them. The issue is whether one can observe a remnant, perhaps a mere 

glimpse of Pythagorean philosophy latent in a sea of sorcery, divination, and demonism. I 

would suggest that if one were to take out the traveling motif, which is perhaps one of the 

only details of the prose Martyrdom of St. Cyprian that is Pythagorean, there would be 

only scant references to Pythagoreanism.  

 

Moreover, without a clear reference to Pythagoras or the Pythagorean lifestyle (their 

peculiar diet, appearance, and attire), it is more likely that the Confession was 

construcuted from non-Pythagorean narratives or a combination of unconnected 

references. That one began with mystery cults as a first introduction to deeper knowledge 

was not isolated to traditions regarding Pythagoras. By the time Philostratus wrote his 

biography of Apollonius, he could begin in the east with Ninus, Babylon, and India, and 

only later return to the traditional cults of Greece proper. Furthermore, Egypt and 

Babylon were the two places whence any bona fide sorcery came. Their presence in a 

journey-man's catalogue of places he learned magic should cause no concern; indeed, 

their absence would warrant notice. Furthermore, the influence of the biblical narrative in 

the Confession should not be overlooked. Egypt and Babylon are central locations in the 

Old Testament, and their involvement in astrology and magic are commonly associated 

with those regions. That the original narrator had the Bible in mind is evident when 
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Cyprian is compared with Jambres, the famous Egyptian magician, rather than the many 

wonder-workers from the classical tradition. Although the Confession doubtless blends 

the classical and the biblical, its many vague and often confused references hardly allow 

us to separate the text's various sources with certainty. Unfortunately, this might be the 

extent to which we can ascertain definitive answers regarding the sources behind the 

Confession.  

 

A Twice-Told Tale 

We turn from possible sources behind Cyprian's magike paideia to a problem that is 

unique to Eudocia's version of the story: contradictions, additions, or omissions between 

the Conversion and Confession.690 This was mentioned above, but now that we have 

worked our way through the entire Confession, the differences between the two 

descriptions of Cyprian's conversion should be more evident. As has been suggested, 

from lines 301-319, the Confession parallels the core of Cyprian's conversion as related 

in the Conversion. There are a series of three attacks, each of which fail and eventually 

lead to the magician's loss of confidence in Satan and his demonic powers. According to 

the Conversion, Cyprian inquired into the power of God and the demon told him about 

God's power and its superiority. Cyprian then confessed his belief in God and with the 

signum crucis, sent the demon away. This is rather straightforward and simple; indeed, 

one imagines that Eudocia had in hand a simple prose version of the account, perhaps as I 

have suggested, one loosely based upon the Acts of Paul and Thecla.  
                                                
690 Eudocia united and versified the tripartite division in the Cyprian legend, Conversion, 
Confession, and Martyrdom, which previously traveled in separate accounts. Accordingly, the 
account of Cyprian's conversion in the Conversion would not be open to scrutiny and comparison 
vis-à-vis the conversion in the Confession. Disparate sources and contradictory sources were not 
as apparent as they are in Eudocia's narrative. 
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The Confession is not nearly so simple; after three defeats, there ensued, despite the 

apparent corruption of the text, a battle between demonic factions. Cyprian was about to 

give a rousing speech against the serpent, but this is delayed or ignored as the narrative 

shifts to describe, first, Satan's attempted deception of Aglaidas with an imposture and, 

second, Cyprian's attempt to attack Justa by either turning Aglaidas into a bird or giving 

him the ability to fly. Even though they were defeated, Cyprian next engaged in another 

series of attacks, against Justa's health, her family's property, their lives, and finally the 

entire city. There follows no "conversion" proper. Cyprian eventually realized the power 

of the cross, addressed Satan with an extended invective, and was forced to perform the 

signum crucis to ward off an inimical Satan.  

 

I would suggest that there are at least three distinct sources present in the Confession. The 

first was most likely the prose version of the Conversion, which contained three demonic 

attacks against Justa and Cyprian's conversion as a result of their failure. The second 

consisted of, at least, Satan's treachery and use of a pseudo-Justa, as well as Cyprian and 

Aglaidas' attempt against Justa that involved a winged or flying Aglaidas. I would 

include in this source lines 320-338, the battle between the demonic factions. Thirdly 

there was, I suggest, an account that contained a series of attacks similar to the trials of 

Job: first against Justa's physical health, second against her parent's property, third 

against their lives, and finally a plague against the city. A trace of this account even made 

its way into the Conversion, in Satan's plan to weaken Justa with a fever. The heroine 

faced each of these trials with resolve, and (we can assume) her courage led to Cyprian's 
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conversion. That Eudocia's source was unclear and the account awkward is clear from the 

difficulty that the copyists had in preserving the integrity of the manuscript.  

 

Appendix: The Confession 

 

"As many as care about the mysterious faith in 

the greatly glorified Christ, look upon my fresh tears 

so that you might know whence I have such pain– 

I know very well that you know, for I speak the truth. 

5  As many (of you) as find pleasure in unseemly idols, 

learn, for I set out their deceptions. 

There was no person like myself 

(who) was so impious and in cahoots with demons 

or a follower of worthless idols 

10  that he learned what they are or what strength they have. 

 

I am that famous Cyprian, whom as a boy 

my parents dedicated to Apollo. 

When I was still a child, I learned the sacred rites of the Beast, 

the stomach-traveling serpent. In my seventh year, 

15 I was initiated to Phaethon Mithras 

and I dwelt in the high city of the well-born Athenians. 

I became a citizen since this was pleasing to my 

parents who raised me. In my tenth year 

I lit the torch for Zeus and I committed myself to the white 

20  suffering of Kore. I also accomplished the serpentine initiations 

of Athena, who lives on the Acropolis. Being initiated as a temple servant, 

I went to the glen691 of Olympus, which the ignorant claim 

                                                
691 The prose author confuses here Olympus and Olympia; the latter commonly associated with a 
νάπος or νάπη.  
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to be the abode of the powerless gods. 

In that place, I heard the echo and sound of certain words.  

25  I beheld herbs and roots–an amazing sight it was– 

things which shameless, evil demons hold office over, to no effect. 

In that place, I perceived the seasons and changing winds. 

Likewise (I learned about) many days which certain wretches, 

those harsh adversaries, use as they fabricate false images. 

30  I beheld the choir shamelessly singing 

and I saw others in a crowd, performing the deeds of Ares.692 

I also saw groups of others and their erratic habits 

and (I saw them) distraught with fear. I also saw there a vast 

array of goddesses and demons, because I remained there 

35  for forty days and another eight after that. 

From there, as if from mighty realms, 

spirits, those who travel the air to the earth, are sent forth 

to make all nations do whatever evil they wish, as bad as possible. 

And I held a torch693 with leaves still at the end of the twigs made from trees in 

blossom 

40 once Phaethon had set. Going into my fifteenth year 

I was thoroughly taught about spirits and gods 

by seven hierophants, 

and about empty deeds, the works of lawless demons. 

My parents were exceedingly eager that I would learn 

45  everything on the earth, in the sky and in the sea, 

not only things used for the destruction of men 

but also things (made from) lush grass and well-stemmed 

plants, and things that oppress the rather feeble body of man, 

and things that the evil-minded enemy, 

                                                
692 A Phyrric dance? 
693 Salveneschi, 1982, 37, takes the δαίς as a meal, but how this reading fits in with the broader 
context is unclear. In my opinion, the line refers to a branch, newly cut (it is still budding), which 
Cyprian uses as a torch. The fact that is the branch burns is somewhat mysterious.  
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50  the ruler of this earth, discovered, the swift-minded serpent 

who out of spite does not care about the plan of the immortal Ruler. 

 

From there, I went to horse-grazed, lush Argos. 

There was a festival of Dawn, the wife of Tithonus, clad in white. 

There too I became an initiate of the air 

55  and of the heaven with its many spheres – – – 

and of the harmony of the waters and the well-fed earth 

and in turn of the dewy streams to the divine air.694 

I went as far as Elis (Olympia) and 

in Sparta I saw the stout figure of Tauropolos Keladeine, so that I might learn 

60  accursed things: volatile nature and destruction, 

written stones and the characters (symbols) of the cosmos  

and old wive's tales. But when I went to the land of Phrygia 

I became very wise and inspired. I 

learned from entrails in the middle of the liver. 

65  From the Scythians I learned about birds and echoing (resounding) signs 

as well as the erratic journeys of animals 

and the utterances of the men who see the future. 

I also learned (about) the sounds of wooden planks and likewise of stones 

as well as the voices from the tombs of those long dead. 

70 I learned about the thud from doors and the palpitations of the cares of mortals. 

I also learned about the masses of blood which defile one's limbs 

and when worms eat away at the joints. 

I learned the ditties of myth, the metre of verses, 

and the visible sufferings of the flesh and the limits of nature. 

75 I also learned vows, both true and untrue ones, 

and schemes that were hostile to men. 

No art escaped my notice–neither chthonic, celestial 

nor underworldly, neither the versatile apparition, nor the hidden mind, 

                                                
694 i.e. rain and evaporation. 
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the crafty, the cunning or the skillful, 

80  (and I learned everything) as far as weak deception, impious deeds 

and everything of this sort on this earth. 

 

After these things, when I entered my 20th year, 

I arrived in the land of dark men, 

Egypt, and went to Memphis. 

85  There I attempted whatever is not fitting for mortals: 

how (apotropaic) spirits are kindred to chthonic ones and how they 

are called and what stars they long for, 

both as a rule and in fact, and how they are put to flight 

and how they (the same spirits) keep the murky darkness. 

90  And I learned which spirits are their opponents 

and how many rulers of dreaded Erebus (Hell) there are, including the anti-God. 

And I learned how these (beings) are similar in soul and body 

to cattle and fish, as well as what things they care about 

and what things they do: swift movement and knowledge, 

95  memory, terror, the skill of deception, the tracks of feet, 

the hidden forgetfulness of the many and the deeds of the people, 

as well as things similar to these. I also learned there the trembling of the earth 

as well as the origin and roar of rain storms (i.e. thunder), 

the swell of earth and sea–things which are in reality imitations, 

100  illusions of the immortal's wisdom. 

In that place, I perceived the souls of strong and long-lived 

mortals, the shameful monsters, the Giants, 

whose souls are dreadfully pressed in the murky darkness, 

and just as in a vision, I saw how they bear the earth on their backs, 

105  just like a man bears a heavy burden of wood upon his shoulders. 

I saw demons have intercourse with crooked serpents, 

and I perceived the biting winds which bring death for those on earth. 
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I also learned from where roaming demons, in their rush on matter (the material 

world), cast upon men 'numerous' woes. 

 

110  I saw the earth suffering at the hands of a demon 

but the earth was not sitting on unstable water 

because of its base and foundation, which are the earth's lot. 

I came to a place where the enemy change their form, which 

the serpent, through his conflict with the divine strength, created 

115  so that all of man's life is distorted by sorrow. 

From there, many spirits begin to 

bring impiety to equally rooted men who traverse the earth. 

I also saw there a man possessed by evils 

come suddenly against a pious man out of spite. 

120  Again, (I saw come) a crazy man against a wise man, the rotten against the 

upright. There was nothing holy there, nor any discriminate activity. 

 

I saw there the gruesome, artificial appearance of Falsehood. 

It had the triple appearance of ugly Lewdness 

bloody, (utterly) burnt, similar to froth and bile. 

125  After that I saw the image of Wrath, winged, wretched, 

savage, like a wild animal. Then I saw Deceit, 

unremitting, secretive, adorned with mendacious words. 

I saw the disgusting image of Hatred, blind, 

who had four eyes on the back of his head 

130  that shun the glorious sight of the bright light. 

Many feet stuck out from his head– 

they alone were terrifying to behold; it had no stomach, 

for he was ruthless and proceeded without emotion. 

Jealousy and dreaded Envy were similar to one another, 

135  but baneful Envy had a mouth similar to a spade. 

I beheld Morosity, emaciated, nearly a corpse 
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who had many eyes, and pupils as arrows 

and always has his mind set on instant revenge. And 

I saw the appearance of the demon Greed. Starting from the top, he had a head 

140  that was narrow and long, and he had two mouths, 

one in his midriff and the other on his back. 

He feasts on solid earth and heavy rocks– 

hungry for flesh to satisfaction and consumed with (his) evil. 

I saw Love for Wealth; 

145 he had a greedy and sharp appearance–you would say that you saw a scythe. 

His pupils were always rolled back (in his eyelids). 

Likewise, I saw Commerce, down in the dumps and quick roving, 

who bears on his shoulders the burden of every hope for wealth. 

I beheld the appearance of Vanity, who had a good spirit 

150  and rich flesh and did not have white bones (i.e. was not skinny). 

I saw Idolatry soaring high. 

At the back of her head she has two thick wings 

with which she seemed to protect everyone but with which she was 

not able to protect her own limbs. 

155  I beheld there the deceitful, heavy terror of Hypocrisy, 

who was entirely delicate and had a hollow breast, 

putrified in secret, blasted by the winds, whenever they raged. 

I also saw the appearance of Delirium who had 

at the same time two natures, that of a young man and woman. 

160  It was nude, full of shamelessness on the inside but without power. 

I saw the wretched demon Blabbermouth who had a shameless 

tongue that is by far bigger than all the other parts of his body. 

I also saw Crazy who had a head like a nut, 

a completely empty soul that accomplishes everything under the sun. 

165  I noticed there of all the terrible deeds one thing: 

the appearance which they shamelessly carry about when they come down  

through the cosmos, those accursed, evil, monstrous, terrible 
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three hundred sixty-five (one for each day) 

demons of grievous passions who preside over 

170  vain glory. I saw the mighty disgrace of Virtue 

and also of wisdom and justice, done in vain, 

by which they lead pagan men astray from wisdom. 

For someone sees an image (statue), and truth is completely gone. 

Everything is as a shadow and useless dust always. 

175  For among them every vice works 

toward the deceit of many. But I myself am not 'supposed' 

to write endless books. I have told you the tip of an iceberg and 

I have related to all of you my impiety. 

 

But I will say this in addition: when I was 

180 thirty years old, I left behind the land of dark men 

and I arrived at the city of the Chaldeans, an ancient people, 

in a hurry to learn the course of the air 

which they say rests upon the flaming fire, 

but which learned men think rests upon light. 

185  There I learned the reoccurring nature of the stars– 

just as if someone plucks an endless herb from mere buds– 

and the celestial ranks which are similar to battle formations. 

They showed to me the kinship and homes of each star, 

also their affection, their food and drink, 

190  and the intellectual love they offer to the light. 

They showed me the layers of the silvery heaven, 

three hundred and sixty-five of them (one for each day). 

There was among them a 'demiurge' of visible nature. 

And they made an investigation; they too obeyed a leader. 

195  They revealed to me their plan, what their course is, 

the ones who hide the command that is always anxious about hidden things, 

and who are only appeased by sacrifices. 
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Others do not listen at all, nor do they care for libations, 

but they only care for the vast expanse of light.695 

200  Thus I saw why they went on 

trusting in the will of darkness so they might give a share of the light 

to the stars that do not shine by mixing them with it little by little. 

Awe completely held me when I saw the mediators 

because they, etherish and dark, care about happiness. 

205  I was amazed when I understood their laws 

which they establish among themselves 

while in their hearts they guard the most faithful oaths. 

There was piety, love, swiftness (energy) 

as well as vehement design, which 

210  their leader, in search of wickedness, chose so that they might co-mingle together. 

He made them wise by drawing (their) breath from the air 

and (their) tongue of eloquence from the fruitful earth. 

With his infernal powers he teaches all the "tricks of the trade." 

There he blocked the whole line of the cosmos, trusting in the fact that 

215  they would forget their nature and God who cares. 

Cajoling, he put everything up for sale 

and that evil-doer rules the earth by throwing everything away. 

Believe me that I saw the demon himself 

once I had supplicated him with many libations and sacrifices. 

220  Believe me, when I saw him, I addressed him with words and 

I heard him speak kindly. Among other things 

he called me a youth, beautiful in appearance, a mighty initiate, 

and just like Jambres, in deeds his very equal. 

He granted me to become a leader of the cosmos 

225  by working with him, because he saw the deeds of my life. 

Then he honored me and granted me a grievous array 

of wicked demons and said to me on my way out, 

                                                
695 Literally, "the dark light." 
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"Cyprian, you are a strong mortal." Rising from his chair, 

he sent me forth and he caused the onlookers to be in awe. 

230  From that time on, all his priests began to honor me equally to him. 

In appearance, he seemed similar to richly-worked gold 

with a flash of his eyes and his long hair. On his head 

he had a diadem made of braids of precious stones  

whose brilliance illuminated that place with splendor. 

235  His clothing had a similar embellishment. When he turned, he shook the earth. 

Around his chair stood many shield-bearers 

holding their gaze to the ground ready just like an army formation. 

He illuminated that earth, as a god in Olympus, 

gleaming with the stars and making plants grow. 

240  He does everything that God does 

and contends with the sovereign Immortal and his saints. 

That is how he seemed to deceive the mind of men, 

he who, a feeble demon, produces an empty shadow instead (of the real thing), 

from whom the demonic show stems entirely unnoticed. 

245 This activity concerns those who are shameful: to be seen 

and to bring about solid power through the flesh. For those who 

need it, libation and the scent of sacrifice provide everything. 

The dark shades sitting there draw forth 

from sacrifices much smoke that rises to the heavens. 

250 This smoke they put on like decorated cloaks, 

(like beautiful wool or delicate linen ware) 

numerous shadowy apparitions from the lofty temples, 

and instead of the truth they wear this air. 

For this reason he even needs the sacrifice of an ant 

255  and asks for water, rinds, fruits 

and everything that the nourishing earth produces, 

that he might reveal to mortals a mere image. 

Just as we see in our mind the appearance of the dead 



 - 257 - 

and we seem to converse with those not present, 

260  in the same way, the adversary plants his image 

in his initiates. He places this image around their faces 

and the bodies of idols in which there is no strength. 

Pouring forth a great storm sure enough, but not really, 

accomplishing a fire that is similar to icy snow– 

265  like producing a fish one can see but not eat– 

and radiant gold, the partner of wretched poverty. 

What is more, the imitator accomplishes material works, 

cities, bedchambers, forested plains, 

shaded glens, the man-nourishing fatherland, 

270  decorated bedcoverings, which mortals make, 

things that bring all sorts of shadowy things to blood-lusty demons. 

In the same way, even sleep-walkers see clearly when they are fast asleep. 

These are the activities of the sinful demon, this is the activity 

of godless and irreligious men, of those with impure religions. 

275  What then do I suffer? Because, although I want to fear 

the heavenly God, scared of the icy demon's 

most deadly power and of the emptiness of his brag 

I am hidden in the shadowy vale. For from a holy girl, 

the most august maiden Justa, I learned about 

280  demons, that they are entirely feeble. 

For at her house I saw one eccentric in thought, clothed in scales, 

vaunting unspeakable things, gigantic, a shameful serpent, 

but yet he did not have the strength of a mere fly. 

I learned from the most honorable maiden that my lord 

285  was one who claims a lot, but does nothing true ever. 

A sole maiden trampled so great a serpent with her feet. 

Oh my, the ruler of the deceitful demons 

was repelled from entering the maiden's chamber, 

trembling terribly. He, who commanded such great demons, 
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290  did not have the power to barge in the maiden's door. 

He thought he rules everything but was mastered by a girl; 

he wanted to confound the earth but fled before a woman; 

he had a mischievous heart but could not overthrow a girl; 

he thought he could call upon a consuming lion for help and 

295  scare everyone but as a fly in the foyer of a girl 

he was ridiculed. When I left the land of the Persians 

and headed to the great city of Syrian Antioch, 

I accomplished many wonders through my terrible supernatural skills; 

for some I provided the cure for love, and for others the cure for jealousy, 

300  bitter rivalry, and evil (poison?) which is a concern of the flesh. 

 

In that city there was a certain lover, Aglaidas, who begged me, 

as did many others, on his knees for the sake of a girl, 

Justina by name, that he might have intercourse with her. 

That is when the demon first appeared unreliable to me. 

305  Of the many legions he commanded, they were gathered 

around the maiden, but returned ineffectually. 

The virgin's faith rendered Aglaidas' helper invisible, 

and made him powerless. 

After Aglaidas had many sleepless nights 

310  and (after) my magic skills and the enemy's attacks 

for seven weeks and another three after that, 

the leader of the demonic horde along with his servants 

came to battle against the virgin. 

For not only had love taken hold of the youth Aglaidas 

315 but in his eagerness he also touched my heart. 

It was amazing to see the array of so many demons 

who were held in check by the girl's prayers with the serpent and all. 

But Beliar was not able to whet our appetite 

although he was shaking very many terrible things on our behalf. 
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320  I said to him, "If you have such great power, 

would that desire abate from our hearts 

that we no longer suffer such pains to no end." 

As I was listening, he ordered the eagle that rules 

wantonness to do whatever I said. And he accomplished 

325  many things, but he did not manage anything more than that.  

The lord merely proved that human nature 

is stronger than all the abominable demonic hordes, 

but when he discovers a human nature at its zenith, 

then he thinks highly of himself and swaggers and, 

330 no longer looking at the life-giving flower of men, but 

he places the credit for it in his own power, 

just as a weak and lame fighter, 

sitting on a horse that knows well the battle charge, 

greatly rejoices since he bestows great honor upon himself. 

335  For whenever love increases in budding youth, 

then a steam more furious than a blazing fire is raised. 

There was between me and the demons, a great battle 

and they fought with one another for some time. 

At last I addressed the serpent with baneful words 

340  and said that his honor had suddenly fallen. 

The one who perceived his inadequacy remained silent. 

Routing him, I shouted many great things, and he went quickly 

since he knew that his power was inferior and that he was ineffectual. 

Then the demon did something amazing to trick Aglaidas: 

345  he led in a virgin, but his trick was immediately evident 

since she was nothing similar to the august Justina's body. 

When I learned all these things, I hated the serpent. 

And he (the serpent) turned the leader of guilty men (me) into one 

who had beauty similar to that of sagacious Justina. 

350 And when he approached Aglaidas, Aglaidas gleefully said, 
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"The golden beauty of the renowned Justina has arrived." 

And when Aglaidas spoke of the girl, the demon heard her name and fled, 

and Aglaidas was so scared, his courage failed. 

 

Friends, I myself was present at these wicked 

355  happenings. I saw the girl's desire 

for God, the lord most high, as well as the serpent's impotence. 

Along with the serpent, I was shamed, and I never slept,  

since I stood by him when he was present. I was formed a woman from a man 

and a winged bird. But when I went into the vestibule, 

360  that apparition was gone, but I returned to being just 

Cyprian, the one who trusted in worthless magic arts. 

I know that I made Aglaidas able to fly and 

from on high he sat down on the girl's roof. 

When the august virgin cast her gaze from the light-bearing window, 

365  she struck down the beautifully-winged bird. 

Aglaidas was about to come upon the gates of death, 

that wretch who stood as a bird so high up, 

had the noble, wise girl not pitied him 

and had she not addressed him kindly. 

370  saying that he should remain silently at home, fearing God. 

She then bid him quickly to leave the vestibule. 

 

Not a sickness nor a disease, nor any other distressing thing 

overcame the virgin, even if the evil-working demon sent forth 

a myriad of evils against her. And her parents, 

375 when the doctors predicted that her life was coming to an end, 

wasted away with grief. But she said to them, "My dear parents, 

it is not destined for me to reach the end, i.e. death, yet 

an affliction of the heart is upon me, not of my limbs, 

a kind of fiery steam that came from the sky 
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380  smolders within my body." Many other things, in addition to these 

we poured upon the young maiden's limbs, 

but with the cross of Christ she destroyed 

the arrows of the evil spirit, the one who leads others astray, the enemy. 

 

When I brought about evil deeds against her parents, 

385  killing their flocks, herds, and mules, 

the maiden immediately prevailed upon their thoughts, 

"Do not be vexed by such things, but rejoice in the little things 

because they will be innumerable for the pure one who speaks blessings." 

Nor did the girl's terrible fix escape the neighbors. 

390  They ordered to unite the maiden in all speed 

in lawful matrimony, but the young woman 

sent strength into the mind of her parents through the sign of the cross. 

At another time, the demon sent a destructive plague upon the people 

and issued an oracle to those in the area 

395  saying that he would not stop the irrepressible vengeance until 

Aglaidas led Justa to the bed, as is the custom. 

The handmaid of Christ put an end to the people's cry 

with holy prayers and drove the plague from the city. 

Then those who lived near the city and had been put to the test 

400  gave honor to Christ and heaped dishonor upon me. 

Saying that I was the bane of the city. 

they vehemently loathed me, but I 

left out of fear for her parents and neighbors alike. 

 

But later, when I saw the power of the cross and its great works, 

405  I thought as follows and said to the evil demon, 

"Woe you destructive brood, bestower of all sorts of lawless things, 

vessel of impiety: why have you deceived my soul in this way, 

you who are worthless and powerless, as you yourself know? 



 - 262 - 

If just the thought of the immortal God dominates you with such power, 

410  what will you do when He comes (in His own person)? 

If you tremble before the name of Christ, what will you do 

when he seeks vengeance for your deeds and destructive actions? 

If the mighty force of the divine cross overwhelms you so much, 

where will you place your footsteps when He returns? 

415  If the signum crucis has warded you off,  

how will you be able to save humans from His hand, the force of his power? 

For surely you do not have an army so great as to ward Him off. 

Even now I am well acquainted with your misleading skill 

and I know your appearance well–I see that you are stupid. 

420  Your gift is but useless and lasts a moment. 

Your counsel is not solid nor is your savviness the best. 

There is not a single thing you can do against God; 

they are only appearances and all are similar to smoke. 

You completely destroyed my heart and my hope 

425  and you drove the anxious swarm of rational thoughts. 

With your terrible evil you devoured my life 

and my nature, which I have been allotted, you destroyed with your counterfeits. 

I have exceedingly sinned since my mind was deceived at your hand. 

I have become senseless and impious and have yielded everything to you. 

430  I have learned wisdom in vain as well as the texts of the ancients. 

By trusting in you I was deprived of my property and wealth, 

and along with my parent's riches you made me as one robbed of my very breath. 

If beggars and paupers had eaten as much 

as you wasted, lawless one, 

435  I would have God as the blesser of my hopes, maybe a little bit. 

Why did you disrespect me so deeply, you worker of evil? 

I am terribly wearied, insufferable one–I see the incurable end. 

Indeed I was a corpse and among those who are alive (only) in appearance. 

Having procured a tomb for much riches, 
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440  I have thus crossed the threshold of death – – – 

But it is fitting for me to entreat the illustrious servants of God 

who are also very pious men 

that I might receive pity and compassion. Would that I 

could kiss the footsteps of the august child, the most faithful Justina, 

445  so that she thinks good thoughts about my life. 

Be gone, Satan, deceiver, lawless one, despot, 

you who abhors the truth and makes light of piety." 

 

But he grew angry and rushed upon me to kill my by force. 

With all the strength he had, he attempted to kill me at once 

450  by grabbing me by the throat. Since there was no one nearby (to help) me 

and it did not seem possible to escape and run from death, 

the sign of the most holy girl came to my mind, 

that of the bright-shining cross, through which she had obtained victory. 

I said in a prayer, "Lord God of the glorious girl, 

455  come, help me." I immediately stretched out my hand 

and placed on my limbs the sign of the scaffold (cross). 

Satan fled, like an arrow in flight, 

and he threatened me seriously by waving his spear at me. 

Then I was greatly emboldened, since I had taken up the signum crucis, 

460  and I shouted repeatedly God himself (i.e His name). 

But the beast, that planner of evil, grew angry and said 

in its retreat, "Christ, the one sought in your prayer, will in no way save you 

from my hand because he despises the impious. 

For now, he helps a little in order that afterwards with a trick 

465  he leads you astray and destroys you with a wretched fate. 

When he will leave you, you will know what I will do to you– 

you have despised my power. Christ does not kindly receive 

my servants. You have destroyed two (things), wretch, 

first our friendship and (yourself, for) the savior himself 
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470  will in no way help you." When I heard these words, 

I was terribly scared because he 

had idly addressed me with such threatening words. 

 

Therefore, to you, dear men, who know my lamentation, 

I declare my wretched life so that as you look upon me 

475 you will have pity: and tell me whether it is possible for me 

to placate Christ, whether He will listen to my conversion 

and lend me aid so that I might flee the shameful path 

which I previously knew so well." The crowd held silent for a long time, 

and finally someone shouting piercingly said to me… 
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Chapter 5 

The Martyrdom of Cyprian 

 

Although Eudocia's third book, which recounted the martyrdom of Cyprian and Justina 

under Diocletian, is lost, the ninth century bibliophile Photius had in his possession a 

copy of the entire poem. His summary of the third book (Cod. 184) is all that remains of 

Eudocia's Martyrdom of St. Cyprian:696  

 

ὁ δὲ τρίτος τὸ µαρτύριον τοῦ ἁγίου Κυπριανοῦ καὶ Ἰουστίνης τῆς καλλιπαρѳένου 
µετρεῖ, οἳ ἐµαρτύρησαν ∆ιοκλητιανοῦ καὶ Μαξιµιανοῦ τὴν ῾Ρωµαίων ἀρχὴν 
ἐχόντων. συνελήφѳησαν δ᾽ ἐπὶ τὸ µαρτύριον ὁ µὲν ἐξ Ἀντιοχείας, ἧς καὶ µετὰ 
Ἄνѳιµον τὸν ἀρχιερατικὸν ἴѳυνε ѳεσµόν, τὴν αὐτὴν καὶ πατρίδα λαχών, ἡ δὲ ἐκ 
∆αµασκοῦ· ἐκεῖ γὰρ τῆς Ἀντιόχου µεταστᾶσα (αὕτη δὲ καὶ τῇ παρѳένῳ ἐχρηµάτιζε 
πατρίς) τὸν Χριστὸν ἐκήρυσσε λαµπρῶς. συλληφѳέντες δέ, ὁ µὲν µὴ πειѳόµενος τοῖς 
τοῦ δυσσεβοῦντος λόγοις µετέωρος δεσµοῖς αἴρεται καὶ τὰς πλευρὰς ξύεται, ἡ δὲ 
βουνεύροις τύπτεται. ὡς δὲ οὐδεµία ἔνδοσις ἐν αὐτοῖς ὑπὸ τοῦ τυραννοῦντος 
ἐνωρᾶτο, φυλακαῖς µὲν τότε κεχωρισµένους καѳειργνύει, εἶτα µετακαλεσάµενος, 
ἐπεὶ λόγοις πειρῶν πάλιν ἀπετύγχανεν, ἐν χαλκῷ τηγάνῳ πίσσης καὶ στέατος καὶ 
κηροῦ βληѳέντων καὶ φλογὸς πολλῆς ἀναφѳείσης ἐµβάλλει τοὺς µάρτυρας Κυρίου. 
ἐγκαρτερούντων δὲ τῶν ἀѳλητῶν τῇ βασάνῳ, µᾶλλον δ᾽ ὡς ἐν δρόσῳ φαιδρῶς Ѳεὸν 
ὑπὲρ ὧν κρείσσους ὀδυνῶν ἐγίνοντο δοξαζόντων, Ἀѳανάσιός τις ἄѳλιος δαιµόνων 
ἱερεὺς καὶ τοῦ ѳείου πρότερον συνήѳης Κυπριανοῦ, σύνεδρός τε τηνικάδε τοῦ 
κολάζοντος χρηµατίζων, ἀπονοίᾳ ληφѳεὶς ἐτόλµα βαίνειν ἐπὶ τοῦ πυρός, τοὺς 
οἰκείους ἐπικαλούµενος ѳεούς, σµικρύνειν τὸ ѳαῦµα ἐν τῷ µηδ᾽αὐτὸν τι παѳεῖν 
διατεινόµενος· τὸ δὲ πλέον ηὔξετο· αὐτίκα γὰρ οὗτος πυρὸς δαπάνη καὶ τέφρα 
ἐδείκνυτο. 
 
ἐξαπορήσας δὲ ὁ κολάζων ἀναπέµπειν ἔγνω τοὺς µάρτυρας πρὸς ∆ιοκλητιανὸν 
γράѱας καὶ ἅτε πάѳοιεν καὶ ὡς κρείττους πασῶν εἰσι βασάνων. ὁ δὲ ταῦτα ἐν τῇ 

                                                
696 The Greek text comes from Henry's edition; the translation is from Wilson, 1994, 175-176. 
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Νικοµήδους διαγνοὺς προστάσσει πρὸς τῷ παρακειµένῳ τῇ πόλει ποταµῷ (Γάλλος δ᾽  
ὠνόµαστο) τὰς κεφαλὰς τοὺς µάρτυρας ἀποτµηѳῆναι. σὺν οἷς καὶ Ѳεόκτιστος 
αὐѳωρὸν ὤφѳη µάρτυς, ἔλεγχον εὑρὼν τῆς εὐσεβείας τὸ προφѳέγξασѳαι τῷ µάρτυρι 
Κυρίου. τὰ δὲ λείѱανα τῶν ἁγίων ναῦταί τινες ἀπὸ ῾Ρώµης ἐπιδεδηµηκότες ἄρτι, ὧν 
ἦν ἑταῖρος καὶ ὁ µάρτυς Ѳεόκτιστος, οὗτοι λαѳόντες τοὺς φύλακας ἀνείλοντο καὶ 
εἰς ῾Ρώµην ἀπεκόµισαν, ἐν ᾗ καὶ ναὸς αὐτοίς περικαλλής, ἐγγίζων τῷ Κλαυδίου 
φόρῳ, ἀνηγέρѳη, ἔργον ῾Ρουφίνης εὐσεβόφρονος, ἧς τὸ γένος εἰς τὸ Κλαυδίου 
διέβαινεν αἷµα. ταῦτα καὶ ὁ τρίτος λόγος.  
 

Book 3 recounts the martyrdom of St. Cyprian and the beautiful virgin Justina, who were 

martyred in the reign of the Roman emperors Diocletian and Maximian. Cyprian was 

arrested in Antioch, where he held office as bishop after Anthimos (it was his place of 

origin), Justina in Damascus. She moved there from Antioch (she too was a native of that 

city) and was vigorously proclaiming the Christian message. When they were arrested, he 

refused to yield to the arguments of the pagan and was hung up in the air in chains and 

flayed round the ribs, while she was beaten with a whip of oxhide. As they showed no 

sign of yielding to the inquisitor, he put them in separate cells. Later he summoned them 

and interrogated them once more without success. So he poured pitch, fat, and wax into a 

bronze cauldron, lit a powerful fire under it and threw in the martyrs of Christ. The 

champions of the faith stood to the test, indeed they glorified God for having made them 

superior to the pain, as if dew were falling on them. At this point a certain Athanasios, a 

miserable priest of the demons and former companion of the saintly Cyprian, was acting 

as assistant to the torturer. In a moment of madness he dared to walk into the fire, uttering 

an invocation to the gods, in an attempt to minimize the miracle by remaining unscathed 

himself. But the fire blazed up and he was seen reduced to ashes as once by the flames.  

 

The inquisitor did not know what to do. He decided to send the martyrs to Diocletian 

with a letter explaining their ordeal and saying that they were impervious to all forms of 

torture. The emperor received the report at Nicomedia and ordered that the martyrs 

should be beheaded near the river by the city (it was called the Gallos). They were joined 

in martyrdom at the same moment by Theoktistos, whose faith was demonstrated when 

he addressed the Lord's martyr. The remains of the saints were secretely gathered and 
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taken to Rome by some sailors who had recently come from Rome–they were 

companions of the martyr Theoktistos–and there a splendid church was built in their 

honour near the Forum of Claudius. It was the work of the pious Rufina, who traced her 

family back to Claudius. That is the content of Book 3.  
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Chapter 6 

A Homeric Christian in Retrospect 

 

How should one conclude a project that has covered these seemingly unrelated poems 

about seemingly unrelated themes? More importantly, what picture have we created of 

Eudocia and her poetry and what are some directions for future research? First, let us 

summarize some of the more salient points from each chapter and then perhaps our 

perspective of Eudocia and her corpus will be more pragmatic.  

 

The inscription from Hammat Gader, along with the surviving line from Eudocia's 

encomium of Antioch reveals the role that late antique imperial figures played in urban 

and rural euergetism. Although her stay in Antioch was brief, Eudocia spent her time 

there first praising the city and, after the city responded with two public memorials, 

overseeing and financing a series of building and food relief programs. As we have seen, 

Eudocia's activities were consistent with those of previous imperial figures, in particular 

Helena, the mother of Constantine, but unlike those before her, Eudocia communicates 

her role as euergetes in a decidedly Homeric way. The one surviving line from her 

encomium (ὑµετέρης γενεῆς τε καὶ αἵµατος εὔχοµαι εἶναι) modifies Iliad 6.211, which 

contextually centers around the dialogue between Glaucus and Diomedes. If we are to 

understand and reconstruct Eudocia's conclusion from the allusion that she herself made, 

then her speech has less to do with the empress' ability to cite Homeric verse than it does 

with her relationship with Antioch. Whereas previous interpreters have explored the 

veracity of Eudocia's claim to be kin to the Antiochenes, I have focused on how the 
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Homeric allusion created a euergetistic relationship between Eudocia and Antioch, a 

relationship the Antiochenes responded to with honorific statues and Eudocia with 

building and food programs.  

 

Eudocia's presence at Hammat Gader is no less informative: her seventeen-line 

inscription provides us with a picture of how Eudocia interacted with and reacted to a 

healing sanctuary that for centuries had been frequented by patrons of various ideological 

backgrounds (pagan, Jewish, Christian, and, perhaps, Hindu). Furthermore, her 

inscription, which through its ecphrastic form takes the reader on a sensory tour of the 

bath complex, highlights the various pools and furnaces as well as at least three centuries 

of patrons, healing divinities, or religious figures, such as Antoninus Pius, an unnamed 

patriarch, a nun, Elijah, Galatea, and Hygieia. Each of these figures reveal a world in 

which natural springs and their therapeutic means were associated with various healing 

divinities and, in Jewish and Christian circles, holy men (patriarchs and saints). Eudocia's 

poem, while mentioning the role that each of these patrons had played in the history of 

Hammat Gader, concludes by praising God who alone acts for the benefit of humanity. 

This type of ideological competition was common in the late fourth and fifth centuries 

when Christianity began to substitute, in slow but steady increments, saints for traditional 

(i.e. pagan) healing divinities, and the poem gives us a snapshot of this process.  

 

Moreover, although only a single inscription can be attributed with any certainty to the 

hand of Eudocia, there are a good number from the very areas the empress traveled that 

reveal how common Homeric Christians were in the Greek east. Within ten years of 
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Eudocia's visit to Hammat Gader, another patron sponsored an extensive rebuilding 

program that turned a section of the complex previous used for bathing into a palaestra. 

The poem, written to commemorate his generosity, is so similar to Eudocia's poem, 

especially in its dependence upon Homeric constructions, that at least one scholar 

attributed it to Eudocia. While this attribution is unlikely, the second Hammat Gader 

poem shows us how prominent hyper-Homeric poets were in the fifth century. The two 

other so-called "copycat Eudociana," Eukhaita I and SEG 51.1735, one perhaps a modern 

forgery and the other a mediocre Homeric cento, indicate, in the case of the former, how 

influential Eudocia's legacy, both poetic and political, actually was, and, in the case of the 

latter, how common it was for Christians to adapt Homer's very words for their own 

ideological and (here) commemorative needs.  

 

The poetry that Eudocia wrote while on pilgrimage (exile) corresponds well with the first 

of her longer literary pieces that we explored, the Homeric cento. If Eudocia's pilgrimage 

evidences activities typical of the late antique aristocracy, especially of the imperial 

family, then the Homeric cento reveals a Eudocia whose literary output is also 

representative of her day. Eudocia's Christian cento is merely one of nearly twenty Greek 

and Latin centos that survive from the period, including the Christian Latin cento of 

Faltonia Proba, which certainly influenced the later Greek productions. Although many 

of the ancient centos survive piecemeal or with little verifiable historical context, this is 

not the case with the Cento Nuptialis of Ausonius of Bordeaux or Eudocia's Homeric 

cento. The former contains so much contextual information, that a comparison between 

the introductions to the Cento Nuptialis and the Homeric cento, written by Ausonius and 
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Eudocia respectively, facilitates a reconstruction of the cultural and literary world that 

encouraged the creation of so many centos.  

 

Since Ausonius' Cento Nuptialis is one of the best-preserved and contextually rich centos, 

it opened our discussion of Eudocia's cento, influenced by Scott McGill's recent work on 

the secular Latin centos from North Africa. Whereas McGill emphasized the ludic 

qualities of Ausonius' cento, I have argued that his production came about as a result of a 

serious literary challenge from the emperor Valentinian, and since Ausonius is so eager to 

preserve the poem, his self-deprecating comments about the value of centos in general 

warrant further attention. Not only does Ausonius' introduction provide us with the most 

detailed rulebook of what constitutes a good cento, he also compares the process of 

writing a cento to a common childhood game, an ostomachion, which positioned fourteen 

bones into picutres and images that varied depending on the player's skill. Based on this 

image of bones made to look like an elephant, a bear, or a cantharus, I suggest that a 

cento was intrinsically ludic only in the ways that a reader responded to the narrative set 

before him. Despite Ausonius' assertion that a good cento should hide its literary 

borrowings, we have seen how this was as impossible as a viewer seeing only an elephant 

composed of the fourteen bones while not seeing the bones. Readers would inevitably 

recognize the ludus, and how they responded to the new image created by the centoist 

was part of the game, as it were. In this sense, the Homeric Centos are, perforce, ludic. 

  

How the cento was viewed in antiquity, as just a game or as a serious activity, depends on 

how the cento was experienced in antiquity. Ausonius' Cento Nuptialis was experienced 
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differently at different stages in its history, from its initial performance, where it was to 

be judged by Valentinian and his entourage, to its dissemination from Ausonius to his 

literary friends. It is not impossible that the cento was to be read in small groups of 

learned gentlemen/women after Ausonius published the poem, but this is not implied 

anywhere in his preface. The picture of how literary figures experienced other centos 

became much clearer when we turned to Eudocia's preface. Through a series of 

contradictory images: seeing, reading, books, and pages, on the one hand, and hearing, 

singing, songs, and verses, on the other, Eudocia's preface indicates that she experienced 

centos as both read and performed pieces. Following William Johnson, we observed how 

the cento fitted different but complementary reading events.  

 

Whereas Ausonius describes the Cento Nuptialis as entirely ridiculous, an exaggerated 

view that we have attempted to question, Eudocia characterizes the Christian centos as 

sacred and holy. At the same time, the product that Eudocia found was ill-suited to her 

tastes and required extensive editing, a process which the empress describes and justifies. 

Yet her revision still had substantial flaws, which Eudocia vindicates through a 

comparison with Tatian's cento, a work of some notoriety in its day. Altogether, Eudocia 

provides us with four main concerns for a good Christian cento: truth, harmony, 

adherence to Homer, and the avoidance of double lines. While the first refers to the 

content of the finished cento, namely that it tells the intended story completely and 

without error–a concern understandable when one is rewriting the Bible–the others 

pertain to the process of stitching Homer together. Harmony, as we have seen, pertains to 

a poet's ability to engage in mimesis and, following Aristotle, the process of joining 
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opposites, both essential skills for a centoist. Akin to harmony was the poet's ability to 

limit herself just to Homer's words, but not too many in a row. Eudocia justifies the 

presence of double lines taken from Homer as a product of a difficult narrative, unrelated 

to epic, such as the life of Jesus. Tatian's cento, which picked up where the Iliad left off, 

could understandably avoid double lines since its content was also heroic. Despite her 

editorial hand, Eudocia credits the previous author, Patricius, for laying a solid 

foundation, and insists that he deserves the credit for spreading the gospel. 

 

Finally, we explored the ways in which Eudocia rewrote the biblical account, specifically 

how and why she modified a canonical narrative. This was accomplished by focusing on 

a single episode, the Samaritan women at the well pericope from the gospel of John 4. 

Eudocia's version omitted from the episode both key characters, such as the disciples, and 

central themes, such as the inclusion of Samaritans in Christianity. The latter change can 

most likely be explained as an attempt to make the biblical message relevant to a now 

almost entirely Christianized society, in which the distinction between Jew and Samaritan 

was different than in the first century. In her attempts to make the story more relevant, 

Eudocia emphasizes the woman's sexuality, a topic of some interest in late antiquity. We 

explored how the narrative creates two viable options for women, the celibate life or a 

Christian marriage. The woman in the story was initially outside the parameters of this 

ethic and subject to Jesus' rebuke. 

 

When it comes to the lines that Eudocia used to recreate the Samaritan narrative and to 

the context of these lines that lurked just below the surface of the story, some 
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interpretative difficulties arise. In particular, a significant number of the key lines come 

from episodes involving Nausicaa and Penelope. We have seen how these lines have the 

potential to undermine or reinforce Eudocia's ethical message. Following the theoretical 

approach of Joseph Pucci, Eudocia would have had no control over how her audience 

interpreted the Homeric context of her story, or whether they recognized the context at 

all. This interpretational latitude, I argue, is one of the central and consistently ludic 

aspects of Eudocia's cento–readers are expected, even obligated, to play along with the 

poet's game.  

 

The most interesting and fruitful of the surviving poems of Eudocia is the Martyrdom of 

St. Cyprian. Although only two of the poem's three books survive, what remains has been 

so understudied that two chapters were dedicated here to the work, one for each book. 

Book one, or the Conversion, recounts the events immediately before, during, and after 

Cyprian's conversion. Cyprian, hired by Aglaidas, an Antiochene aristocrat, helps the 

enamored Aglaidas seduce the newly converted maiden, Justa, who, despite Aglaidas' 

best efforts, had rejected his proposal for marriage and fought off his attempt to rape her. 

The magician calls on three demons in succession, each more powerful than the last, but 

they find themselves powerless against Justa's prayers and the signum crucis, the sign of 

the cross. After the defeat of the final demon, Satan himself, Cyprian realizes that his 

magical techne is no match for the power of Christ and decides to convert. The local 

church, however, is not too eager to receive the city's most notorious magos into the fold, 

so Cyprian must first demonstrate his conversion's genuineness by handing over his 

magical books. Once he has been initiated, Cyprian demonstrates a proclivity for 
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preaching, healing the sick, and converting the lost, and as a result quickly advances to 

the rank of deacon, eventually becoming bishop of Antioch.    

 

Although the Conversion reveals many interesting qualities about Eudocia's poetry, the 

chapter dedicated to that section of the Martyrdom focused on a single aspect of the 

poem, the development and role of Justa's character. By incorporating Victor Turner's 

social drama theory along with some recent investigations into early Christian narratives, 

I have presented a Eudocia who turns a traditional Christian martyrology into a story–

despite the presence of a violent paramour, an experienced magician, and three 

bloodthirsty demons–in which "nothing really happens." This absence of social drama is 

made more pronounced through an intertextual web connecting the Conversion with 

other early Christian narratives, for example the Acts of Paul and Thecla and the 

Martyrdom of Perpetua and Felicitas, stories which contain some of the most discussed 

motifs of social drama, such as the female character's relationship with parent and spouse 

as well as acts of sexual ambiguity, such as transvestism. Such intertextual references in 

Eudocia's Conversion of St. Cyprian create a Justa who, while explicitly emulating 

Thecla, is nothing like her. Unlike Thecla, Justa remains within her father's oikos and 

under his authority. His presence protects Justa from Aglaidas' first attack–his request to 

marry Justa was handled by her family. But Justa's habit of leaving her house to attend 

church services makes her vulnerable to Aglaidas' gaze and schemes, and she is 

compelled to physically rebuff her assailant when he finds her alone between her oikos 

and that of God. The various trials brought on by Cyprian's demons must first take 

account of Justa's presence at home: the first demon is required to spread a herb around 
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the oikos, the second to bind the oikos with a potion, and the third attempts to seduce 

Justa away from the oikos, presumably to make her more vulnerable. Their failure to 

separate Justa from the safety of her father's house leads directly to their inability to 

seduce the maiden for Aglaidas. 

 

Whereas the Acts of Paul and Thecla and the Martyrdom of Perpetua and Felicitas 

contain multiple references to covert sexual ambiguity (Thecla cuts her hair like a man 

and wears masculine clothing) and overt sexual transmogrification (Perpetua dreams that 

she is a male), Eudocia never describes Justa as sexually ambiguous, even when she 

reacts violently to Aglaidas' assault and effeminates her assailant. On the other hand, the 

Conversion contains motifs commonly used in early Christian narratives to describe the 

transition from one identity to another. For example, Aedesius cuts his hair and beard to 

symbolize his change from pagan priest to pious Christian, and during her violent 

reaction to Aglaidas' attack, Justa rips his clothing and tears out his beard. We have seen 

how these motifs functioned in the Acts of Paul and Thecla and the Martyrdom of 

Perpetua and Felicitas to move female characters to the fringe of society, to alienate 

them from their families, and to necessitate some resolution by the story's end. Unlike the 

authors of the Acts of Paul and Thecla and the Martyrdom of Perpetua and Felicitas, 

Eudocia includes these common elements, but she never uses them to develop Justa into a 

marginal character.  

 

This approach toward the Conversion has not focused primarily on the historical Cyprian 

or the historical concerns that Eudocia had in telling the story of his life and death. 
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Rather, the goal of chapter three has been to elucidate how Eudocia differed from other 

Christian narrators from late antiquity, in particular how social drama theory, while 

adequate for many narratives written from a male perspective, does not advance our 

understanding of Eudocia's role as narrator. That being said, by using Turner's theory and 

comparing the Conversion with the Acts of Paul and Thecla and the Martyrdom of 

Perpetua and Felicitas, I hope to have contributed to our understanding of Eudocia's 

narrative technique and how it relates to and diverges from the Christian fictions she used 

as models. 

 

The Confession, or book two of Eudocia's Martyrdom, evidences different concerns and 

sources, and for that reason, the methodology employed here differs from that used for 

the Conversion. Much of the Confession is seriously understudied, partly due to the text's 

generally corrupt state, and a detailed discussion of the various references took up the 

lion's share of chapter four. The Confession takes the form of a speech given by the 

newly converted Cyprian to the Antiochene Christians, who presumably are to judge 

whether the magician's conversion was genuine. Cyprian's account begins when he was a 

child dedicated to Apollo and initiated into the various Greek cults. After stays in Phrygia 

and Scythia, Cyprian turns to the serious centers for magic studies, Egypt and Babylon.  

 

Each stop along Cyprian's magical itinerary is full of details of various accuracy and 

value, but taken as a whole, the first half of the Confession illustrates how late antique 

Christians understood the pagan past and the rhetoric they used to suppress interest in 

paganism. This rhetoric takes two recurring forms. First, in catalogues of pagan rituals, 
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skills, or practices, Cyprian, as narrator, often concludes with generalized statements 

about the occult, which conflate actual pagan praxeis and beliefs with generally negative 

behavior and ally the practitioner with Satan or the demonic horde. Second, Cyprian 

paints his previous life and the spirits with which he had been allied in decidedly 

Christian colors. The examples we have reviewed were the repetition of negative 

adjectives when speaking to or about demons. They are repeatedly called wicked, 

powerless, inimical to God, and in certain sections of the narrative, the demons 

themselves admit their own ineptitude. Therefore, Eudocia is less concerned with 

presenting her reader with an accurate picture of late antique paganism–although many of 

the details present in the narrative substantiate and augment that picture–than she is with 

reinforcing a Christian ideology to readers interested in learning how the world in general 

and Antioch in particular became Christian.  

 

Whereas the Confession tells a decidedly Christian story through a decidedly Christian 

lens, it was not created out of whole cloth; there appear to have been various traditions 

and layers that went into the product that comes to us. Even Eudocia's prose source was 

likely a loose compilation of various Cyprian legends. The first layer was the motif of the 

itinerant wonder-worker which, it appears, influenced at least the first half of the 

Confession. Although Nock and Nilsson asserted with certitude that Cyprian's life was 

based on the vitae of Pythagoras and Apollonius, both popular figures in late antiquity, 

this theory had not been investigated in detail, nor was it clear how the Confession 

borrowed from these traditions and how it was unique. When it comes to Apollonius, the 

closest in time to Cyprian, any intentional or systematic borrowing was negligible. 
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Cyprian's travel itinerary does not follow that of Apollonius, nor does the narrative 

presentation of the former's thaumata mimic those of the latter–the Confession is 

concerned with how and where Cyprian learned the magic techne, whereas the vita of 

Apollonius is more concerned with telling what thaumata the wonder-worker performed. 

Our investigation of Pythagoras was slightly more productive. Cyprian's journeys are 

more similar, albeit not exactly modeled upon, the travels of Pythagoras. Both held close 

association with Apollo in the early years of their lives, and both began their initiation in 

the mysteries with the cults of Greece before turning to the secrets of Egypt and Bablyon. 

Moreover, Scythia, entirely absent in the legends of Apollonius, is central to some of the 

more detailed thaumata of Pythagoras. Although the journeys of Cyprian are similar to 

those of Pythagoras, problems arise when it comes to their actions. Cyprian's journeys 

have a clear focus, to learn magic in all its various permutations and to ally oneself with 

demonic forces, but Pythagoras' life has considerably fewer "juicy bits." The legends are 

more concerned with the development of the philosopher, not a presentation of his 

fabulous deeds. Pythagoras was said to be able to communicate with animals, fly, and 

divine the future, but these fantastic elements do not receive the same attention in 

Pythagoras' legend as they do in Cyprian's. This might tell us more about the concerns of 

the authors of these texts than about the legends behind them.  

 

The various Cyprian legends, on the other hand, are more apparent in the text. I have 

suggested that there were at least three layers to the legend that survives. The first 

contained the episode that forms the bulk of the Conversion: a series, most likely three, of 

demonic attacks initiated by Cyprian against Justa, which the latter repulsed with the 
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signum crucis. The second contained the episode of Satan's attempted deceptions of 

Aglaidas with another woman and with Cyprian disguised as Justa and perhaps an 

episode in which Cyprian and Aglaidas attack Justa's house. The text here is heavily 

corrupt, so we do not have a clear picture of this part of the legend. Finally, there was a 

layer dependent upon the biblical character Job which consisted of an attack against 

Justa's health and possessions. The actual development of these layers require a 

reappraisal of the prose versions of the Conversion, Confession, and Martyrdom, and 

promises to be a fruitful line of future inquiry.  

 

This investigation into the extant works by Eudocia, although hardly comprehensive, 

does contain some broad and persistent themes. First, Eudocia's oeuvre contained a clear 

performative function. The line that survives from her speech at Antioch reveals that 

Eudocia, unlike many women of her day, was a public figure whose could address the 

citizens of even large cities such as Antioch. On a less grandiose scale, her poem at 

Hammat Gader presents an encomium, no longer of a city, but of a bath complex. As the 

reader experiences some of the bath's illustrious components, through Eudocia's literary 

tour of the building, the poem reorients the structure into a Christian place. The Homeric 

cento, as evidenced in Eudocia's preface, was both a written and performed piece; while 

Eudocia read and rewrote Patricius' revision of the Gospels, her preface suggests that 

those who were familiar with centos had heard and read them. This is consistent with 

Ausonius' preface to the Cento Nuptialis in which the poet was challenged to a 

performative contest by the emperor Valentinian. Finally, the Martyrdom of St. Cyprian 

like many lives of the saints in Late Antiquity could be part of the annual service 
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commemorating the life and death of the martyr. Such performative events were sacred–it 

was not uncommon for miracles to occur during the actual reading of the vita. Moreover, 

a reading of Eudocia's Martyrdom would have been particularly appealing since she 

combined the three disparate episodes of Cyprian's life, and the Confession in particular 

provided a poignant sermon that elucidated the dangers of demonic activity as well as the 

supremacy of the cross.  

 

Second, Eudocia's poetry by and large demonstrates the various techniques employed 

during the late fourth and early fifth centuries in rewriting previous narratives. Eudocia's 

two longest extant poems retell narratives with different agendas and techniques. The 

cento literally retells the biblical story in Homer's words, a process which required 

Eudocia to interpret the story she was retelling (the Bible) as well as her source text 

(Homer). The interpretational latitude provided by the cento makes for an interesting 

product; it can be read with various lenses and leads to various conclusions. The 

Martyrdom of St. Cyprian, on the other hand, is more straightforward in that Eudocia 

uses her own words, however Homeric her vocabulary might be, but the text permeates 

with biblical allusions, albeit in poetic idiom, and reacts to Christian narratives popular in 

Eudocia's day. The Acts of Paul and Thecla serve as a model for the feminine character in 

such narratives, and Eudocia's manipulation of that model makes for a story in which 

Justa, despite her encounters with inimical powers, both demonic or human, experiences 

little social drama. Since understanding the Confession is already a formidable task, 

identifying Eudocia's editorial hand is even more arduous. Nonetheless, the story presents 

many fascinating tidbits into the pagan world of yesteryear, a subject of great interest to 
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Christians from the early fifth century onwards for whom their pagan heritage was 

increasingly more remote. Although Eudocia does not always present the Confession in 

the clearest light, her attempt to versify a pre-existingly corrupt and diffuse narrative 

reveals the extent to which the paraphrastic habit had permeated literary circles of late 

antiquity.  

 

It has not been my goal either to identify or answer all the questions concerning the 

poetry of Aelia Eudocia. Rather, I hope that by scratching the surface, I have made her 

poetry at least slightly more accessible to future readers. If that readership will consist 

exclusively of those interested in Homeric centos, the Cyprian legend, or epigraphic 

poems from baths, it will be a select group indeed. But I hope to have demonstrated how 

versatile her poetry can be and how relevant it is for a variety of subjects currently 

receiving much attention from classicists and biblical scholars alike. The Homeric centos 

are of value to those interested in the reception of Homer in late antiquity as well as those 

whose research focuses on biblical interpretation during this period. The Martyrdom of 

St. Cyprian, on the other hand, should be used by scholars of the cult of the saints, 

particularly those interested in the development of the vitae of early Christian martyrs. 

Furthermore, I hope feminist scholars of early Christianity will incorporate Justa as a 

significant female character in early Christian narratives, especially since she differs from 

some of those more commonly examined, such as Thecla or Perpetua. In general, I hope 

that this project has advanced a woman and poet whose contribution and influence both 

in her own day and in the history of Christian literature should not be underestimated. 

Henceforth, Eudocia will be the archetypical Homeric Christian. 
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