


NIGHTMARES IN ANCIENT EGYPT
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ABSTRACT. – The dream in ancient Egypt functioned as a liminal zone between the land of
the living and the afterlife. However, the dream was also a phenomenon over which the
dreamer had little control, and its permeable boundaries allowed both the divine and the
demonic inhabitants of the beyond access to the visible world. Sometimes the result was a
positive beneficial experience, as is attested in New Kingdom royal texts and elite hymns
that relate the awe-inspiring contact a dreamer could have with a god or a goddess. But
another more disturbing belief was that dreams could also allow the vulnerable sleeper to be
watched or even assaulted by the hostile dead. While today we call these events
«nightmares» and consider them psychological phenomena, the Egyptians blamed them on
external monsters or demons crossing over from the other side. These entities included the
dead, and here it appears that the line between the justified transfigured dead and the
malevolent unjustified dead might not have been an immutable one. Drawing upon both
textual and material evidence primarily from the New Kingdom, this paper will explore the
identity and nature of the hostile entities who dared to disturb the sleep of the living.
Surviving spells, prescriptions, and apotropaic devices attest to the prevalent fear of
nightmares while the intricate steps one could take to ensure safety in the night emphasize
the tangible nature of these fears. To protect themselves against such demons of the dark,
sleeping mortals could access the same potent energies that restored order and kept at bay
the chaotic enemies of the sun-god himself.

RÉSUMÉ. – En Égypte ancienne, le rêve tenait lieu de zone liminaire entre le pays des vivants
et l’au-delà. Cependant, il était également un phénomène que le rêveur ne pouvait que peu
contrôler et ses frontières perméables permettaient aux habitants divins et démoniaques de
l’au-delà d’accéder au monde visible. Parfois l’expérience était positive, comme en
témoignent les textes royaux du Nouvel Empire et les hymnes provenant de l’élite : ceux-ci
narrent l’impressionnant contact qu’un rêveur pouvait avoir avec un dieu ou une déesse.
Mais une autre croyance plus inquiétante était que les rêves pouvaient également permettre
aux défunts hostiles d’observer et même de s’en prendre au dormeur vulnérable. Même si,
aujourd’hui, nous appelons ces événements «cauchemars» et les considérons comme des
phénomènes psychologiques, les Égyptiens les imputaient à des monstres ou des démons de
l’extérieur qui venaient de l’au-delà. Ces entités incluaient les morts et il s’avère que la
délimitation entre les morts bienveillants et transfigurés et les morts malveillants et
injustifiés n’était pas immuable. Utilisant principalement les sources textuelles et matérielles
du Nouvel Empire, cet article explorera l’identité et la nature des entités hostiles qui osaient
déranger le sommeil des vivants. Les sorts, prescriptions et dispositifs apotropaïques qui
nous sont parvenus attestent de la crainte répandue des cauchemars, tandis que les procédés
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complexes que l’on pouvait suivre pour assurer sa sécurité pendant la nuit soulignent la
nature tangible de ces craintes. Pour se protéger contre de tels démons de l’obscurité, les
dormeurs pouvaient accéder aux mêmes puissantes énergies qui restauraient l’ordre et
maintenaient éloignés les ennemis chaotiques du dieu Soleil lui-même.

* *
*

This paper will focus on nightmares in Ancient Egypt from the earliest times
through the Third Intermediate Period. This topic is not generally discussed,

for it is not easily discernible in the surviving evidence1. The Egyptians
generally avoided elaborate narrations of any negative events or phenomena,
and bad dreams are certainly to be included in this category. Thus, there are no
detailed descriptions to be found in Egyptian writing, nor in their art.
Nevertheless the typical characteristics of nightmares – feelings of intense fear
and paralysis or a terrifying inability to move while asleep – can be recognized
in a number of spells. These texts provide details on how to repulse nightmares,
and will be the focus of this paper. Other genres of Ancient Egyptian texts
report the occurrence of dreams that can be labelled good or bad, and these will
briefly be discussed.

The evidence for rituals connected with good dreams also remains scarce,
while methods and devices designed to ward off bad dreams are more readily
apparent. For the most part, however, these spells and compositions were
written on more perishable materials such as ostraka and papyrus. It is not
surprising that stelae which mention dreams should focus on those good dreams
that emphasize the dreamer’s positive relationship with those in the duat
(afterlife). The events and deeds recorded in hieroglyphs on monumental stone
were meant to last forever and were carefully selected to promote a positive
memory of the deceased, and to emphasize his role as a righteous member of
Egyptian society. But other sources provide less filtered insights into everyday
life and these leave no doubt that the Egyptians were aware of the darker side
of dreams. The fact that detailed descriptions of bad dreams are generally
lacking has sometimes led to the erroneous conclusion that the Egyptians’
dreamlife was happy and anxiety-free2. In fact, it was the fear of bringing bad
dreams to permanent life that led to the reluctance to express their content in
writing. Oppenheim explains that “evil dreams remain … anonymous; their
individual manifest content remains hidden behind the (grammatical) plural in
which they are consistently referred to in Akkadian, Hebrew and Egyptian3.”
But, there survives much precautionary material, both textual and non-textual,

1. Even the work of SAUNERON 1959 concentrates on good dreams, though in part that is due
to the lack of published texts referring to nightmares at that time.

2. GNUSE 1984, p. 30.
3. OPPENHEIM 1956, p. 231.
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showing that the fear of bad dreams or nightmares was common in ancient
Egypt. Before examining these materials, it is worth clarifying what is meant by
the term “nightmare” within the context of this paper.

Modern definitions classify nightmares or anxiety dreams as measurable
brain-wave patterns that occur during the REM4 portions of sleep and that can
be characterized by feelings of dread, fear, and panic, paralysis, oftentimes
accompanied by the sensation of oppression on the chest5. In this paper, I
include those Ancient Egyptian texts that mention these typical characteristics
of nightmares – feelings of intense fear and paralysis or a terrifying inability to
move while asleep. Also included are those texts which refer specifically to
“terrors in the night”, or “bad dreams” (whether or not these are explicitly stated
to occur at night).

In Pharaonic Egypt, two specific words were commonly used for dream:
rsw.t, a substantive that finds its root in the word rs, « to awaken», and ḳd.t, a
substantive from the verb ḳd, “to slumber6”. While rsw.t was commonly used
from the late Old Kingdom through the Coptic period, the use of ḳd.t was
restricted. Dreams also could be explicitly called “good dreams” rsw.t nfr.t, or
“bad dreams” rsw.t ḏw.t. Nightmares could be referred to less specifically, often
as animated entities who assaulted the vulnerable sleeper. Whether the term
rsw.t or ḳd.t was used, it was always used as a substantive and never a verb,
usually in a context associated with verbs of visual perception, such as mℨℨ “to
see”. In Egyptian terms one did not “do dreaming”, it was not an action; one
would “see a dream”, or “see something in a dream”. It was thus perceived as
an uncontrollable phenomenon external to the dreamer, and this is an important
distinction to bear in mind.

From its earliest appearance in Egyptian texts, the dream seemed to have
functioned as a link between the inhabitants of this world and the farworld, a
landscape inhabited by the gods, the justified dead and the unjustified dead.
While literary texts such as the Teachings of Ptahhotep use the metaphor of
dreams to emphasize that which is ephemeral, untrustworthy, and potentially
dangerous, other texts treated the dream as a sort of liminal space whose
boundaries lay somewhere between the worlds of the living and the world
beyond. However, in dreams the boundary between these worlds was not
opaque but transparent, rendering the entities of one world visible to the other.
But just as the afterlife was an area off-limits and inaccessible to the living

4. REM is an abbreviation for «rapid eye movement» – a visually observable physical
manifestation of a stage of sleep (VAN DE CASTLE 1994, p. 231-235). For a summary of recent
research concerning dreams occurring in both NREM (non-REM) and REM sleep, see KAHAN
2001, p. 338-339.

5. KAHN et al. 1991, p. 446-447.
6. For a full discussion see SZPAKOWSKA 2003a, p. 15-21.
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– while the gods and the dead were able to freely come and go and to access the
land of the living – so too contact via dreams seems to have been initiated by
the inhabitants of the other world, rather than the living dreamer, who had no
control over his visions. When that vision was spawned by a deity, it was
welcomed as an awe-inspiring theophany7. But when instigated by the dead, the
feelings it evoked were not necessarily so pleasant.

We read an example of this in a Late Old Kingdom letter to the dead
discovered by George Reisner while excavating the tomb of an overseer of
priests named Meru in Nag ed-Deir8. The folded papyrus, dated tentatively to
the tenth dynasty, was found in the courtyard of Meru’s tomb, in a subsidiary
burial of a relative, who would presumably have delivered the letter to the
deceased Meru. Its findspot is revealing in that the walls of the tomb actually
depict the individuals who are mentioned in the letter – the tomb-owner Meru,
his son Heni, as well as his servant Seni9. The author of the letter, Heni (also a
priest), writes to his dead father for help, first reminding his father of the fact
that it is he, Heni, who continues to provide offerings for his well-being in the
beyond. It seems that Heni is being bothered in a dream by his father’s servant
Seni, who is also dead. Heni, in what looks to be a case of a guilty conscience,
denies responsibility for the beating of the servant Seni, and requests that his
father prevent Seni from watching him in his dreams as well.
“It is useful to pay attention to the one who provides for you, on account of these
things which your servant Seni does: for causing me, your servant, to see him in
a dream in the one Sole City with you. Indeed, it is his own character that drives
him away. Indeed, that which happened against him, did not happen by the hand
of me, your servant. [Nor] was it an end of all that would happen. Indeed, it is not
I who first caused wounds against him. Others acted before I, your servant, [did].
Please, may his lord be protective, and do not allow him to do harm. May he be
guarded in order that he may be done with looking at me, your servant, forever.”
Clearly, this is not a good dream for though he offers no details of the

circumstances, the fact that this is an unwelcome vision is clear in Heni’s
request that his father prevent Seni from harming him. Specifically, Heni wants
Seni to be guarded to prevent him from looking at him [Heni], forever:
sℨw.t(w)=f tm.t=f mℨℨ(.w) [bℨ]k jm r nḥḥ (ll. 5-6). It appears that not only can
Seni force the sleeper to see him, but worse yet, the dead man can watch the
sleeper. The writer, Heni, expresses his own guilt and anxiety concerning his
relationship with the deceased Seni. Whether or not his guilt caused the
dream10, this is precisely the type of dream that is often recalled by the dreamer,
and it certainly must have had a strong impact on Heni for him to have felt

7. SZPAKOWSKA 2003b.
8. First published in SIMPSON 1966.
9. PARKINSON 1991, p. 143-145.
10. HARTMANN 1984, p. 41-44. One of the motivating forces behind dreams can be an

emotion, including guilt (STATES 1997, p. 235-250).
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compelled to reach out for help from his dead father through a letter.
Unfortunately, we have no evidence as to whether Heni’s plea was heard, and
whether his father successfully prevented Seni from causing his son any more
nightmares.

Other early references to dreams qualified as “bad” are found in the Middle
Kingdom “execration texts11”. These consist of hieratic texts which were
inscribed on bowls or on human figurines usually composed of clay, stone, or
occasionally wood. They have been discovered in regions as diverse as
Mirgissa in the south and Sakkara in the north. Their archaeological contexts
are rarely in royal temple or funerary zones, but more often within the vicinity
of military fortresses or within secular cemeteries12, suggesting that at least
some were created privately. The formulae used are so similar across most of
the surviving material, that they were evidently sanctioned and standardized at
the state level13. The texts begin with a list of foreign rulers hostile to Egypt
(mainlyAsiatic and Nubian), followed by a list of peoples of individual regions,
classes of Egyptians who could potentially be harmful to the state14, the names
of selected dead individuals, and finally a catalogue of menacing forces. It is the
latter group which is of particular interest, for at the very end of this list dreams
are finally mentioned. The inventory of hostile forces is as follows:
“all bad speech, all bad projects, all bad conjurations, all bad plots, all bad
conspiring, all bad fighting, all bad disturbances, all bad plans, all bad things, all
bad dreams in all bad sleep (rsw.t nb.t ḏw.t m ḳdd.w nb.w ḏw)15.”
The content of these “bad dreams” is left to our imagination, but their

appearance at the end of this list helps to show their status in Egyptian thought.
In contrast to the preceding registers of specified rulers, peoples, and
individuals, all of the forces in this final section are incorporeal and intangible.
The target of these forces (such as speech, projects, plots, and plans), is not
necessarily any individual Egyptian; instead, they threaten Egypt as a whole.
Ritner suggests that these may have been perceived as potential “magical
assaults” by hostile foreigners16, which, if true, suggests that a living individual
could actually cause others to see bad dreams. Indeed, evidence from the Late
New Kingdom to the early Third Intermediate Period may provide evidence for
this very control. At that time, parents could take their male or female child to
a temple and receive a promise from the gods to keep the owner safe from
problems and difficulties which could affect the living. These “oracular

11. The most important sources for these texts as they relate to the study of dreams are SETHE
1926; VILA 1963; POSENER 1966b; KOENIG 1990; RITNER 1993, p. 140-155.

12. POSENER 1966a, p. 399.
13. RITNER 1993, p. 140-141.
14. RITNER 1993, p. 140.
15. This translation follows the reading by POSENER 1966b, p. 283 who notes that in the

Mirgissa assemblage the preposition “m” (“in”) is used consistently.
16. RITNER 1993, p. 140.

NIGHTMARES IN ANCIENT EGYPT 25



amuletic decrees” were written on papyrus that was then rolled up, placed in a
container, and worn as a charm to ward away all the listed dangers17. These
included a variety of diseases and health problems, dangers which could be met
both everyday and while travelling, both foreign and domestic practitioners of
magic, the wrath of gods, hostile demons and malignant spirits, and dreams. A
typical example follows from a Papyrus Turin Museum 1983:
“We will make all dreams which she has seen, good ones.
We will make all dreams which she will see, good ones.
We will make all dreams which any man, any woman, any people of any kind in
the entire land saw for her, good ones.
We will make all dreams which any man, any woman, any people of any kind in
the entire land will see for her, good ones.
We will say good things about them.”
The text specifically refers both to dreams that have already been seen in the

past, and to ones that will be seen in the future. The deities thus appear to have
had the ability to change the nature of dreams already seen and as yet unseen.
The decree acts not only on dreams seen by the bearer herself, but on dreams
that other individuals could see, or be caused to see, of (or on behalf of) the
bearer. In any case, whether in the Middle Kingdom it was believed that the
dreams listed in execration texts were directed assaults or whether they were
viewed as general maleficent powers without a specific source, the associated
rites ensured their immediate prevention. The ritual itself likely included the
very inscription of the sinister entities and forces, sometimes in potent red ink,
followed by possibly binding, breaking, or burying the inscribed item, thus
rendering the listed peoples and forces powerless and inert18. The inclusion of
bad dreams in these lists suggests that, for an Egyptian, this intangible
phenomenon could be as powerful, frightening, and potentially damaging to
individuals and the state as physical encounters with a military foe.

Other textual sources reflect an association of nightmares with diseases and
ailments. The earliest known treatment specifically designed to remedy bad
dreams was found during an excavation of a Dynasty 12 tomb in a storehouse
behind the Ramesseum western Thebes. The excavators discovered a wooden
box with a jackal painted on its lid that contained: magico-medical papyri,
literary texts and fictional tales, a hymn to Sobek, an onomasticon (a listing by
categories of various animals, plants, and towns), a ritual for the statue of
Senusret II, part of a religious drama, copies of despatches to the fortress of
Semna, and administrative texts19. Nearby were found fragments of

17. For publication and commentary see EDWARDS 1960.
18. For discussions concerning the possible details of this rite see RITNER 1993, p. 142-155,

and ASSMANN 1994, p. 53-55.
19. BOURRIAU 1988, p. 110-111; RITNER 1993, p. 222-232.
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hippopotamus birthing tusks, reed pens, “an ivory clapper … a segment of
magic rod”, various amulets and beads, as well as figurines including ones of
women, a lion, baboon, an ivory herdsman with a calf, a wooden figure of Beset
wielding two snake wands, as well as a large snake staff made of bronze, that
was originally found entwined with hair20. The box itself was labelled as the
property of an “overseer of secrets” – one of the titles that could be earned by
a priest21. One of these papyri, P. Ramesseum XVI, contains a number of texts
written in the hieratic typical of the Hyksos Period22. The papyrus is in
fragmentary condition, and only short passages can be read with any
confidence. Two of these passages23 appear to be prophylactic spells against
“all bad dreams seen in the night”, rśw.t nb.t ḏw.t mℨ.t m grḥ (line 21.1), while
the term “every little dream”, rśw.t nb.t šrj.t (lines 18.5-6)24, is barely
discernible in another portion of this composition25. The frequent references to
protection (nḥm and nḏ), as well as instructions on when and how to speak the
utterance (rℨ pn) show that we are dealing with a series of practical spells to
protect the invoker from various harmful phenomena, including bad dreams.

More detailed instructions concerning the prevention of nightmares can be
found in an Eighteenth Dynasty medical papyrus26. Nestled amongst other
spells against excessive female bleeding and miscarriages is a spell that
includes an injunction to prevent a woman from seeing dreams:
“Back, O [male intruder(?)]. Back, male intruder! Back, female intruder! Back!
The gods [at the] head of Heliopolis shoot and repel you. There does not fear […].
I bring you a fine thread of a fabric, the hair of a black fibre, the hair of a dun-
coloured donkey, the liver of a turtle. You say “Away!”, so I say to you “Away”.
This gateway is in order. Do not come out of it !
This incantation is to be spoken over a fine thread of fabric, the hair of a black
fibre, the hair of a dun-coloured donkey. To be twisted leftwards, and to be made
into four amulet knots. To be anointed with the liver of a pig. To be wrapped, and
given to a woman at her abdomen, to repel any bleeding and any infection. This
means allowing the egg to grow strong and not seeing dreams. This incantation is
to be spoken for each individual knot.”

20. BOURRIAU 1988, p. 110.
21. See RITNER 2006, p. 205-225, particularly p. 206.
22. GARDINER 1955, p. 16.
23. Plates LVI and LVII.
24. Quack (personal communication 1999) suggests that this too is to be read rśw.t nb.t ḏw.t,

“every bad dream”.
25. Diane Magee and the Griffith Institute of the Ashmolean Museum, Oxford graciously

provided me a copy of Smither’s and Gardiner’s notes on this papyrus.
26. Now in the British Museum as EA 10059, commonly known as the London Medical

Papyrus 40 (13.9-14) in GRAPOW 1958, p. 482-483, WESTENDORF 1966, p. 145. This discussion
follows the updated translation and commentary of Incantation 28 in LEITZ 1999, p. 69. The
translation follows Leitz except for the addition of this author’s interpretation of ḳmℨw as “dun-
coloured”.
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The text employs the generic term “dreams” (rśw.t) which does not specify
the nature of the dreams at issue, but obviously they must have been bad dreams
or nightmares. As with most medico-magical texts, this one involves an appeal
to the divine world for aid in the battle, as well as the use of ingredients
effective on the mythological plane27. While this spell primarily focuses on
preventing a miscarriage with the dreams playing a role only as a secondary
symptom, other spells more specifically aimed against nightmares also treat
them as hostile entities to be repelled. One of these is found in the Ramesside
Dream Book (a compilation of dreams and their interpretations) and is arranged
as a dialogue between the patient and the healer (I have added an indication of
the speakers in italics)28 :

“Words spoken by a man who wakes up on his place:
(Dreamer) : “Come to me! Come to me my mother Isis! Behold, I see something
far away from me, as something that touches me.”
(Isis) : “Here I am, my son Horus. Do not divulge that which you saw, (in order
that) your numbness may be completed, your dreams retire, and fire go forth
against that which frightens you. Behold, I have come that I may see you, that I
may drive out your bad things, that I may eliminate all the ailments.”
(Dreamer) : “Hail, o you good dream, which is seen <in> the night and in the day.
Drive out all the ailments and bad things which Seth, son of Nut, created. As Ra
is vindicated against his enemies, I am vindicated against my enemies.”
This spell is to be spoken by a man who wakes up on his place, after he has first
been given pesen bread and some fresh herbs, (which have been) marinated in
beer and incense. The man’s face should be rubbed with them; all the bad dreams
that he has seen will be driven out.”
This spell provides us with a number of details concerning bad dreams in

ancient Egypt including their distinguishing characteristics, their source, and
effective methods of relief. The patient describes his dream as a vision of
something far away from him, while he remains in his own environs. Thus,
without going anywhere he is able to see things in the distance – a feat
impossible in the waking world, but characteristic of dreams. Whatever he sees
petrifies him with fear, but the goddess Isis promises to relieve the dreamer of
his feeling of being sḫ, a lexeme meaning “deaf, numb29” or perhaps even
“blocked, unbalanced, in shock30”. In terms of emotions, the three classic
characteristics of nightmares are “intense dread, paralysis, and oppression on
the chest31”. The Egyptian word sḫmay in this instance be referring to that very
inability to move and seeming paralysis common in nightmares. The same

27. See the discussion in LEITZ 1999, p. 69 (notes) and for knots see now WENDRICH 2006.
28. Papyrus Chester Beatty III. r. 1-11, P. BM 10683 published in GARDINER 1935. For a

detailed analysis of this passage see SZPAKOWSKA 2003a, p. 163-167.
29. Wb IV 228; HANNIG 1995, p. 74.
30. ISRAELIT-GROLL 1985, p. 83.
31. KAHN et al. 1991, p. 446-447.
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passage alludes to using fire against that “which frightens you” (ssnḏ tw) – an
emotion which corresponds to the intense dread mentioned above. Borghouts
notes that the same term is used in another spell against nightmares (P. Leiden
I 348 v. 2, discussed below), where nightmares are called “terrors in the night”
(snḏ.wt… m grḥ)32. In view of this comparable use, it may be appropriate to
translate the Chester Beatty passage with the stronger term “terrorize”, that
more clearly expresses the idea of a force which seems to be directed toward
the victim.

The passages which follow provide an insight into the source of the bad
dream itself. The spell will drive out (dr) the evil things (ḏw.wt) and will
eliminate (wḥs) all the ailments (ṯms.w nb.t). This term ṯms.w has a variety of
connotations and depending on the determinative it could be associated with the
colour red33, with things that have become dirty from contact with soil or from
being buried34. In this text, and in other religious texts of the time, it seems to
refer to some kind of affliction or hurt that could be perpetrated on an
individual, but that also could be driven out or removed35.
In the case of the Chester Beatty spell, it is these ailments (ṯms.w) and evil

things (ḏw.wt) which must be driven out of the dreamer in order to treat his
condition successfully. These two afflictions are said to have been created by
Seth, the son of Nut (jrj.n stḫ sℨ nw.t). Rather than being the source of
nightmares, Seth is here the creator of the elements out of which spring the
visions, the sense of paralysis, and the terror which make up the nightmare
itself.

The structure of the invocation follows the model found in medical texts
where the healer plays the role of Isis, and the patient her son Horus. This is
certainly fitting in this instance, where Seth, the quintessential enemy of Horus,
is ultimately blamed for the bad elements afflicting the sleeper. To ensure the
efficacy of the treatment, the patient compares his ensuing triumph over his
afflictions – which themselves are anthropomorphized into assailants – with the
vindication of Re over his many enemies. Allusions to Re’s perpetual battles
and triumphs can also be found in the passage concerning the protection against
dreams in the earlier P. Ramesseum XVI, but unfortunately the fragmentary
state of that papyrus does not disclose more details.

32. BORGHOUTS 1971, p. 32.
33. Eventually, ṯms replaced the more common term for red, dšr (LEFEBVRE 1949). Note also

in a medical text (P. Edwin Smith case 39) a reference is made to the production of pus and
redness (ṯms.w), which appears in a gloss as red things (jḫ.t dšr) (WESTENDORF 1999, p. 309,
p. 735.) For the term in reference to execration texts, see RITNER 1993, p. 170 n. 787

34. GARDINER 1935, 19.7; ISRAELIT-GROLL 1985, 84.3.
35. DZA no. 31.243.720 (in Thesaurus Linguae Aegyptiae, online:

http://aaew.bbaw.de/tla/index.html; cited 30/03/08.)
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An essential element of the therapy is contained in the speech of Isis. The
passage can be translated as either an imperative or adverbial adjunct
commanding or encouraging the dreamer to reveal what he has seen36, but it can
also be treated as a negative imperative37 : “do not divulge38 that which you
saw”. While recounting the contents of a nightmare or other traumatic
memories may be a common feature of modern psychology, this would not have
been a common practice in ancient Egypt, where the power of the spoken and
written word were considered performative. Just as the recitation of an offering
formula could activate the listed offerings and magically nourish the deceased,
a detailed recitation or narration of horrific events or actions could potentially
bring them into existence as well. This suppression of malefic dream content is
not unknown elsewhere; it is found, for example, in Indian culture39. A
comparable injunction against telling the contents of a “sinister dream” can be
found as well in Islamic cultures40. Similarly, whatever visions the Egyptian
dreamer saw, they were not to be revealed, for verbalizing them would only
increase the chances that they would be remembered and become a part of the
waking world. The patient is encouraged to remain silent, so the dreams and
other bad things will be expelled, in part of by the use of fire, and presumably
would be forced to withdraw from the victim and return back to their source.
This would create a welcoming environment for good dreams to replace the bad
ones, and helped to rid the patient of his unwholesome elements.

To summarize this passage, the “bad dream” displays all the characteristics
of a nightmare: the seeming inability to move, unpleasant visions, and intense
fright. They are somehow associated with the bad things and the deep-rooted
iniquities or ailments which were created by Seth, a god associated with chaos
and disorder. The cure consists of a spell which attempts to drive out the bad
dreams, as if they were invaders, through the power of Isis and fire, while a
poultice of bread, herbs, beer, and myrrh is rubbed on the dreamer’s face.
Another spell to ward off nightmares can be found in P. Leiden I 348 v. 241.

The text introduces itself literally as “the book of driving out terrors which
come in order to descend upon a man in the night42”. The Egyptian term hℨj
used for “descend43” can also mean literally “to fall upon”. This feeling of being
crushed, often by something monstrous or demonic coming down on top of the
sleeper is a feature of nightmares, and indeed is the common semantic concept

36. The passage in question is m prj.t ḫr mℨ.n=k. See GARDINER 1935, p. 19, n. 5, 6 where he
suggests deleting the m preceding prj.t ; SAUNERON 1959, p. 21; BORGHOUTS 1978, p. 3.

37. ISRAELIT-GROLL 1985, 82.5. This interpretation is also favoured by LEITZ 2000, p. 223.
38. The combination of prj + ḫr can have the connotation of betraying (a secret, for example)

Wb I 520.7-9; HANNIG 1995, p. 283.
39. O’FLAHERTY 1984, p. 23-24.
40. HERMANSEN 2001, p. 75.
41. Published with profound commentary by BORGHOUTS 1971, p. 32-33, p. 176-186.
42. mḏℨ.t n.t dr snḏ.wt nty ḥr jj.t r hℨy.t ḥr m grḥ.
43. Wb II 472-474; HANNIG 1995, p. 485-486.
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for expressing “nightmare” in a wide range of languages including Arabic,
Estonian, Swahili, Japanese, French, and English44. The entities in pharaonic
Egypt most often considered as monsters or demons were often emissaries of
beings in the beyond, or the very dead themselves. In the Leiden spell, their
forms are clear and they are named as both male and female ℨḫw (justified
dead), mwt, (unjustified dead) and ḏℨy (adversaries).
“ ‘Place your head behind, when you raise your face, together with your ba, your
shapes, your corpses, your magic, together with your shapes, your forms.
Oh male akhs, female akhs, male dead, female dead, male adversaries, female
adversaries in the sky and in the earth: You shall contemplate and look!
It is the Lord of All, and it is Those who are, it is Atum, it is Wadjet : the Lady of
Dread in the great bark, it is the Child, it is the Lord of Truth, it is the Lord of
Truth, it is the figure of Atum on the upper road, it is the consuming flame by Sia,
Lord of Heaven. The earth is on fire, the sky is on fire, the people and gods are on
fire. You say you are hidden against it (but) ‘it is come’ – as is its name in truth.
Beware of the flame which comes forth from the Two Horizons!’
Words to be said over the image which is in drawing, made upon a choice piece
of linen, to be placed (on) the throat of a man until he is seen to be quiet.”
Of note is that the initial method of repulsing the particular evil entity

responsible for this nightmare, is to command it to turn its head or face
backwards, away from the dreamer. This injunction against facing the sleeper
reappears in another spell against nightmares (discussed below), and may also
be explained by the fear of falling victim to the effects of the “evil eye45”. This
uneasy sensation of being watched by the dead or a demon in a nightmare was
also expressed in Heni’s letter to his dead father, discussed earlier. In other
texts, the demon is described as already having his face turned around in order
to remain incognito, as in the “Spell for a Mother and Child” where the demon
is described as “one who came in the utter darkness, who entered creeping – his
nose is behind him, his face turned back”46. To ensure that the demonic glance
will not possibly hurt the sleeper, all of the demon’s potential manifestations are
also prohibited from facing forward: his ba, his shape (appearance), his fleshy
body, his magical power, or any of his possible transformations47.

These beings wreak such havoc on the dreamer that a number of primordial
deities – Osiris (“Lord of All”), Those who Are, Atum, Wadjet, the Child, the

44. SZPAKOWSKA 2003a, p. 167.
45. BORGHOUTS 1971, p. 176-178.
46. P. Berlin 3027, C 1, 9-2, 6 in ERMAN 1901. Translation in BORGHOUTS 1978, p. 41, n° 65.
47. For a discussion of each of these elements and their potential for harm, see BORGHOUTS

1971, p. 178-180. SØRENSEN interprets this as a part of a magical argument where “just as the
magician may be identified with a god who is able to overcome the evil, his antagonist, the
demon, the enemy, the illness, may be named a being that is not part of the ordered world and
according to its principles shall not exist at all” (SØRENSEN 1984, p. 14).
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Lord of Truth, and Sia – must be called upon to repulse the invaders. Many of
these deities can be identified with those who journeyed with the sun-god Ra
during his nightly journeys48. Just as they helped him there defeat Apep, the
serpent of chaos, so in life they can help the sleeper against the chaotic power
of the nightmare-inducing demons. Indeed, the text includes an illustration of
the bark, which Borghouts notes resembles the neshemet bark of Osiris, who is
named in the invocation49. Because his myth plays such a crucial role in many
of these types of invocations, as well as in the nightly ultimate triumph and
regeneration of Ra, a depiction of the bark of Osiris would not be out of place
here, and indeed it can function as a divine being itself50.
As in the case of the P. Chester Beatty III spell, a ritual accompanies the

recitation which involves covering the man’s throat with a piece of linen upon
which the spell is written, until he has settled down and his sleep is once again
peaceful. It might be inferred that the patient here has woken up in some state
of agitation from his terrifying visions, and again, there is no importance laid
on his expressing details of his experience, but on his regaining a quiet state.
Although the remedy here is based upon written words, even the illiterate
patient could have availed himself of this spell. Such rituals are described by
Frankfurter as ones “in which people ‘tap’ the letters or words of inscribed
spells by pouring water over them51”. In this specific case, the letters are not
washed off, but were absorbed into the throat of the victim, rendering his
nightmare harmless. In fact, physical specimens of linen charms like this one
have survived to this day in museum collections such as that of Leiden52.

The concept of nightmares as being caused by intruding hostile entities is
confirmed again in spell-bearing Ostrakon Gardiner 363 from the New
Kingdom53.

“Male adversary, [female adversary …] be far [from …] dead male, dead female,
without coming.
He will not go forth face forwards, limbs as [sound] limbs – his heart is for the
evening-meal for the One in the Moment of Striking. NN born of NN has
[extracted] your hearts, dead ones. [He has] seized your hearts dead males and
dead females. He has offered them to the Striker [for] his sustenance of his limbs.
You all, you will not live! Your limbs are [his(?)] offering cakes. You will not
escape from the [4 Noble Ladies] from this fortress of Horus who is in Shenit.
To be said [over] the 4 Uraei made of pure clay and fire in their mouths. One is
placed on [each] corner [of each room(?)] in which there is a man or a woman
[…] sleeping with a man [or woman(?)].”

48. BORGHOUTS 1971, p. 32. These followers are briefly discussed in ESCHWEILER 1994,
p. 67-68.

49. BORGHOUTS 1971, p. 32.
50. KITCHEN 1975-1992, I, p. 620; and see Coffin Text 409 for an example.
51. FRANKFURTER 1994, p. 196.
52. RAVEN 1997.
53. RITNER 1990.
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The sleep-disturbing demons here are designated as male and female
adversaries and dead ones, who again are presented as reversed – as not facing
forwards and their limbs unsound – emphasizing their fundamental nature as
chaotic in stark contrast to the ordered world of the living. Their hearts are
removed, their power is consumed, and they are rendered inert and powerless
to escape in the very same fashion as are the enemies of Ra and Osiris every
night in the afterlife. Compositions in the tombs of New Kingdom pharaohs
portray through words and images the continual torture and torment (often by
fire) of the enemies and unjustified dead54.

This spell, as was the case with the other two, prescribes fire as an effective
counter-agent against nightmares. In the Leiden Papyrus, the fire, brought by
Sia, the god of perception, is described as a massive conflagration of the entire
cosmos – including the earth, the heavens, people and the gods themselves –
against which the sinister demon cannot hope to hide. In the Chester Beatty
Papyrus the fire is wielded and targeted against the enemies by the goddess Isis,
while in the ostrakon it is administered by four cobras. The use of a snake is not
coincidental, and indeed, another passenger in the bark of the Leiden spell is the
cobra goddess Wadjet. One of her aspects is that of the rearing cobra or
“uraeus” ready to strike and kill with her piercing gaze, spitting flames with her
fiery breath55. The relationship between fire and cobras is based on the very
physical reality of the nature of their venom which burns like fire. Cobras are
common in Africa today and one of the most dangerous is the spitting or black-
necked cobra. This snake can spray its burning venom directly at the eyes of its
provoker from a distance of over two metres. In Ancient Egyptian art, this fiery
spray was depicted by a series of arcing dots spewing from the mouth of the
snake and described as ḫ.t “fire”. On the ostrakon, the uraeus is even called the
“Striker”, or more literally “striking power”, referring to the lightening quick
piercing of the cobra’s fangs56, as well as the combustive nature of fire. Indeed,
this incendiary aspect is one of the roles played by the uraeus that adorned the
brow of the pharaoh himself. She was not only a symbol of Lower Egypt and
of the king’s rulership of the Delta, but she was also the physical manifestation
of the protective fiery eye of the sun itself.
The popularity of this choice of weapon hostile entities, hostile to both the

gods and to mortals is explained by Hornung, who notes that fire is the most
effective and visible method for destroying the enemies of order. Indeed, “in the
Egyptian version of the flood, the myth of the Celestial Cow, not a flood, but

54. For an overview of the main compositions see HORNUNG 1990 and 1999. Translations in
English of three of the main compositions (the Book ofAmDuat, the Book of Gates, and the Book
of Caverns) are now available in HORNUNG 2006.

55. This combination of the protective power of the snake and the burning fire can be found
as early as Pyramid Text 273 (Pyr. 396b-c), “His gods are on his head, his uraei are on his brow;
the guiding serpent of Unas is on his forehead: that which perceives the ba, useful, it burns.”

56. RITNER 1990, p. 31-32.
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the fire of the sun’s eye, destroys rebellious men57.” It is not surprising, then,
that fire would be employed to lighten the night and to prevent the invasion of
terrifying nightmare-causing fiends under the cover of darkness. Indeed, fire
was an important means of defence against bad dreams in a variety of cultures.
For example, among the Kagwahiv people of Brazil (who believed that the
presence of demons indicated nightmares) bad dreams were related while
sitting close to a fire in order to cancel and drive away any ominous prediction,
while good dreams were related while sitting away from the fire, so as to retain
their positive prediction58. In ancient Egypt, fire and fire-breathing cobras
protected the living, whether king or commoner, from any dead or demons who
attempted to gain access and terrify the living who are asleep, in a state that is
halfway between life and death.

While the uraeus of the king could be made of gold, the cobras described in
the spell were described as made of clay – a material accessible to all. And like
the linens that were used in conjunction with the Leiden spell, the physical
remains of those described in the ostrakon may have survived until the present
as well. Small uraei made of clay (usually Nile silt) have been excavated in
New Kingdom to Third Intermediate Period sites from Amarna north to the
Delta, and from Libya to the Levant along the Mediterranean Coast59. They are
often found with other portable objects such as headrests, figures of the deities
Bes and Taweret, male and female figurines, clay balls and animals, as well as
amulets. Their appearance in settlement sites, military installations, garrisons,
administrative centres, and way-stations – all areas where Egyptians would
have lived for extended periods of time – suggests that they were used as part
of rituals that were widespread and integrated into their lives60.
Many of the clay cobras are freestanding with flat bottoms, often decorated

in blue, red, yellow and black paint. While some of these are shaped simply as
cobras with flared hoods rising up from coiled tails others are more complex
and include a shape resembling a small offering stand rising from the base.
Others feature two protuberances added to the main body which could possibly
represent two smaller snakes on either side of the offering stand or bowl61. Yet
others seem to have been figures that were once attached to the bottoms of
wide-rimmed bowls62.

57. HORNUNG 1986, p. 24.
58. KRACKE 1987.
59. See the preliminary research in SZPAKOWSKA 2003c.
60. This author is currently engaged in a project that will involve a detailed investigation and

typology of all the cobra figurines, as well as the associated small finds and cultic installations
found within these settlements on Egypt’s fringe, within the broader context of private religious
interactions between Egypt and the Ancient Near East in the Late Bronze Age.

61. For examples and bibliography see SZPAKOWSKA 2003c.
62. For an example see KEMP 1981, p. 14-16, fig. 6.
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Few objects can be assigned a single restrictive function or a unique
purpose, and it is likely that the use of these clay cobras would vary according
to the specific needs of the individual. Some which were simple in form and had
no base could have been used to create a frieze of cobras above a cultic
installation, chapel, or temple. Some could have been used as votive offerings
representing devotions to one of a number of goddesses who are depicted either
fully or partially as snakes, including Renenutet (a goddess of the harvest and
grain), Meretseger (“One Who Loves Silence”), Neith (a warrior goddess of the
Delta), Wadjet (symbol of Lower Egypt), Mut (the consort of Amun whose
name means “mother”) and Weret-Hekau (“Great of Magic”), or a combination
of these deities. The nature of Egyptian gods was fluid and adaptable, as was
their iconography. Unless specifically named it is often difficult to associate an
artefact with a specific deity and syncretizations are common as well. For
example, Deir el-Medina has provided votive figures, stele, sketches and
sculptures that were dedicated to either Meretseger or Renenutet in snake form,
but also ones that were dedicated to the combined form of Renenutet-
Meretseger63.
However, certain types of the clay cobras could represent surviving

examples of ones that were used by the Egyptians to protect themselves from
nightmares and could represent the physical manifestation of the “Four Noble
Ladies” that are named in the spell above. The noble ladies are also described
as having “fire in their mouths”. It is possible that the bowls found on some of
the snakes were used to hold incense, or a coal, thus creating a sort of fire.
However, the extant examples that I have examined do not show any obvious
evidence of burning, or of having held any sort of resin. Another (more likely)
possibility is that the fire in their mouths was metaphorical, referring to the
burning spitting power of the protective cobra which would have been activated
by the very presence of the figurines in a room. By placing a cobra in each
corner of the room that contained a sleeper, a sacred space was created within
the confines of which the vulnerable individuals would be guarded from hostile
nocturnal entities. While in Early Iron Age Mesopotamia sleepers could be
warded from the divine demon Lamaštu or the effects of terrible nightmares by
clay models of guard dogs64, in Late Bronze Age Egypt the guardians of choice
may have been clay models of cobras. The cobra represents the fiery power of
the sun, illuminating the night, and effectively destroying enemies, whether the
cobra is associated with a particular deity at the time, or is used as a powerful
protective icon on its own.

Additional prophylactic weapons against nightmares and other agents of
chaos may have been apotropaic bedposts, inlaid headboards, and headrests.
Although the inscriptions on these artefacts do not refer directly to dreams or
nightmares, but rather to the closely related state of sleep they also may have

63. See for example SADEK 1987, p. 118-125.
64. WIGGERMAN 2000, p. 246.
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afforded Egyptian sleepers protection from nightmares. Both the ancient
Egyptian bedposts and the related inlaid decoration of headboards were
sometimes chiselled in the form of the dwarf god Bes65. This native Egyptian
god66 is instantly recognizable by his squat form, bowed legs, and leonine hair.
He can be depicted wearing a leopard skin symbolic of his liminal nature,
sometimes carrying an instrument such as a tambourine, and is portrayed in
full-frontal view frequently with a protruding tongue. Because the happier
aspects of life, such as music and dance, were under his purview, Bes was
particularly popular in households. But he also played a vital role protecting the
inhabitants of the house, particularly women and children, from a wide
assortment of enemies and conditions ranging from childbirth and childhood
diseases, to unwelcome nocturnal visits. Indeed, in the Ptolemaic Period, Bes
himself acquired a firm reputation as a god of dreams67.
It is therefore not surprising that the bedroom and its furniture were primary

locations for posting the representation of Bes. It can be found on bedposts, thus
offering constant protection to the vulnerable sleeper from any tormenting
demon coming from any direction, as well as on headboards and lamps as part
of the decoration which could also include images of any number of apotropaic
entities68. If a nightmare-inducing entity breached the protective perimeter
formed by the guardian cobras or passed even further beyond the apotropaic
images on the bed, the sleeper could still be protected by a decorated headrest.

Archaeologists have discovered new and unused specimens in tombs,
probably meant for use in the afterlife, but well-worn headrests have been found
as well, indicating that they were used in daily life as pillows – a use which is
consistent with other cultures in Africa, India, ancient China, and Oceania.
These headrests had multiple functions in addition to being comfortable
pillows. They served to protect the head of the sleeper from contact with the
soil, they were an important element of funerary equipment for intermediary
support between death and the afterlife, and in manyAfrican cultures – with the
notable exception of pharaonic Egypt – they facilitated the coming of dreams
by accessing the ancestral dead in particular dreams which aid in making
important decisions69.
In pharaonic Egypt, however, although headrests may be inscribed with

spells expressing the hope for a peaceful sleep70, there is no indication that they

65. See BALLOD 1913, p. 24-26; MICHAEILIDIS 1963-1964, p. 53-93; ROMANO 1989 and 1998.
66. The native origin of Bes was amply demonstrated by BALLOD in his dissertation (1913),

and has been reiterated by ROMANO 1989, p. 11-12.
67. MICHAEILIDIS 1963-1964, p. 70-73.
68. MALAISE 1987, p. 54.
69. FALGAYRETTES 1989; NETTLETON 1990; DEWEY 1993.
70. Headrest Heidelberg n° 290 for example is inscribed with the following formula which is

also found on two other artefacts : “Sleep well, the nose be joyful. When the day dawns, may
Amun see the Chief of Weavers, Kener.” SCHOTT 1958 has shown that this was more likely to
have been a spell to protect the living, rather than a funerary inscription.
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were used to entice good dreams. Rather, there are a number of headrests
inscribed with one or more figures of a helpful and apotropaic deity71. The
practice of applying charms on headrests to withstand the many dangers of the
night is paralleled in a number of cultures. In ninth-century China ceramic
pillows and headrests began to be designed bearing zoomorphic forms to ward
off hostile spirits. Lions and tigers were particularly popular, as they were
believed to possess “supernatural powers” and could protect the vulnerable
sleeper72, while in other areas of Asia tapirs, who were believed to eat bad
dreams were the guardians of choice73. In Japan, it was a hybrid creature called
a “baku”, made up of parts of a bear, elephant, rhinocerous, ox, and tiger, who
was credited with consuming nightmares74. In a tradition reminiscent of Egypt,
at times the neckrests be left unillustrated and decorated with the name “baku”
only, in order to avoid giving too much life to the ferocious beast.

One of the most common Egyptian apotropaic images can be identified as a
specific aspect of Bes, that is the warrior ‘ḥ‘ (“the fighter”). But guardians could
also take the form of a griffin, as a hippopotamus goddess, or as a fantastic
creature containing the most recognizable portions of powerful animals such as
crocodiles, lions, panthers, hippos, hawks, and the Seth-animal. Along with
their frightening appearance, these deities guarded and defended their
vulnerable wards with an assortment of weapons such as spears, daggers, snake
staffs, and hand-held rearing striking cobras. In some cases the cobras can be
seen in the mouth of the deity, their power in the process of being consumed and
absorbed by the deity, while in others the snakes are firmly grasped in their
hands. These snakes are here wielded in the same manner as more conventional
weapons such as spears and daggers. The smiting pose itself is similar to that
found in Ancient Near Eastern imagery75, including the traditional smiting pose
of the Egyptian pharaoh, emphasizing the victory of order over chaos. The
deities often appear in leopard- or panther-garb emphasizing their affiliation
with the wilderness, thus enhancing their power over enemies of order. The
goddess Neith herself makes a rare appearance as the guardian of sleep on a
headrest from the Saite Period, which depicts her shooting her arrows at an
enemy who had presumably intended to bother the sleeper76. In general,
however, the deities represented on the headrests are not the major gods of the
Ennead or their entourage, but hybrids similar or identical to the ones who
appear on Middle Kingdom carved hippopotamus tusks, a birth brick77, and

71. For these apotropaic headrests see PERRAUD 1998, 2002, and her dissertation to which she
graciously granted me access.

72. MCCALLUM 1993, p. 151.
73. FALGAYRETTES 1989, p. 108.
74. MCCALLUM 1993, p. 160.
75. See WIGGERMAN 1992 and 2000 for comparable examples.
76. DARESSY 1909-1910, p. 177-179.
77. WEGNER 2002.
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even on a cup seemingly designed for the feeding of infants or the ill78. In all
cases, their main function was the guardianship and protection of vulnerable
individuals, including those who were in the liminal zone of sleep.

Summary
The evidence suggests that in Ancient Egypt, a dream, good or bad, could be

thought of as an external phenomenon – a liminal zone between the world of
the living and of the divine. It provided visual access for the dreamer into the
duat, but passage through the barriers seems to have been restricted to the
inhabitants of the other world. Thus a god could make him or herself visible to
a mortal in a dream, but so could the hostile dead. These included the traditional
enemies of the gods and the unjustified dead, but also the transfigured dead. The
Egyptian abhorrence of recording anything negative in detail prevents us from
ever knowing the contents of the nightmares. Nevertheless, as amorphous and
vague though the textual references may be, they reveal that the emotions
evoked by many of the dreams, as well as their characteristics, match those of
what we call nightmares. Rather than being rooted in an internal psychological
disturbance, for the Egyptians nightmares could be classed with other
potentially hostile forces such as foreign enemies, slander and conspiracies, or
with physical ailments and disorders that where themselves blamed on external
fiends. The cause of nightmares was not ascribed to any particular demon, but
rather to the generic hosts of hostile dead and other chaotic beings who had
crossed over from the afterlife.

The ancient Egyptians did not incorporate a god of dreams into their
pantheon79, neither as a deity personally responsible for the nocturnal antics of
his minions, nor as a specific protective deity responsible for protecting the
sleeper from nightmares and for sending good dreams. However, sufferers of
nightmares had recourse to spells that invoked the most puissant deities for aid
in the battle against the entities responsible for bad dreams. Fire was a favourite
weapon of the gods, for it not only brightened the night, but effectively and
annihilated the chaotic enemies of order. Bedposts, headboards, and headrests
could be decorated with images of fiercely protective guardians taking the form
of powerful animals and hybrids wielding weapons that included daggers,
spears, and rearing cobras. Other apotropaic devices may have included clay
ureai placed in the corners of rooms to form a defensive perimeter around those
inside. In many ways, the Ancient Egyptian methods for combating nightmares
was not so far off from those of today as we might think – dream-catchers made

78. ALTENMÜLLER 1965 and 1986; WEGNER 2002; ALLEN 2005, p. 30-31, object 23;
SZPAKOWSKA 2008, p. 24-31, p. 47-48.

79. In contrast, for example, with Mesopotamia, where the trouble was dealt with in part by
establishing a “Lord of Dreams”, as explained in OPPENHEIM 1956, p. 232.
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of sinew and willow are hung over a bed, children sleep with a favourite teddy-
bear or blanket for security, rooms are lit with a nightlight, and just before sleep
a wish may be offered for “sweet dreams”.

NIGHTMARES IN ANCIENT EGYPT 39



BIBLIOGRAPHIE GÉNÉRALE

Abréviations

AHw VON SODEN, W., 1959-1981, Akkadisches Handwörterbuch,
Wiesbaden.

ANET Prichard, J. B., 1950-1969, Ancient Near Eastern Texts
Relating to the Old Testament, Princeton.

ARM Archives Royales de Mari, Paris.
ARMT Archives Royales de Mari. Textes, Paris.
BDB BROWN, F., DRIVER, S. & C. BRIGGS, 1996, A Hebrew and

English Lexicon of the Old Testament, 7e éd., Peabody.
CAD OPPENHEIM, A. L. et al. (éd.), 1956-, The Assyrian Dictionary

of the Oriental Institute of the University of Chicago, Chicago.
CUF Collection des Universités de France, Paris.
HALAT KOEHLER, L. & W. BAUMGARTNER, 1967-1995, Hebräisches

und aramäisches Lexikon zum Alten Testament, Leiden.
MVAG Mitteilungen der Vorderasiastisch-aegyptischen Gesellschaft.
TB Talmud Babylonien.
TUAT O. KAISER et al. (éd.), 1982-, Texte aus der Umwelt des Alten

Testaments, Gütersloh.

ALLEN, J. P., 2005, The Art of Medicine in Ancient Egypt, New York − New
Haven.

ALTENMÜLLER, H., 1965, Die Apotropaia und die Götter Mittelägyptens: Eine
typologische und religionsgeschichtliche Untersuchung der sogenannten
“Zaubermesser” des Mittleren Reichs, München.

ALTENMÜLLER, H., 1986, «Ein Zaubermesser des Mittleren Reiches», Studien
zur Altägyptische Kultur 13, p. 1-27, Pl. 21-24.



AMAT, J., 1985, Songes et visions. L’au-delà dans la littérature latine tardive
(Études Augustiniennes), Paris.

AMORY, A., 1966, «The Gates of Horn and Ivory», dans G. S. Kirk & A. Parry
(éd.), Homeric Studies (Yale Classical Studies 20), New Haven, p. 3-57.

AREND, W., 1933, Die typischen Szenen bei Homer, Berlin.
ASSMANN, J., 1994, «Spruch 23 der Pyramidentexte und die Ächtung der

Feinde Pharaos», dans J. Leclant, C. Berger, G. Clerc & N. -C. Grimal (éd.),
Hommages à Jean Leclant. Vol. 1: Études Pharaoniques, Le Caire, p. 45-59.

AUGER, D., 1983, «Rêve, image et récit dans le roman de Chariton», Ktèma 8,
p. 47-48.

AUGER, D., 1988, «Peuples et/ou pays des rêves», dans F. Jouan et B. Deforge
(éd.), Peuples et pays mythiques, Actes du Ve colloque du Centre de
Recherches mythologiques de l’Université de Paris X (18-20 sept. 1986),
Paris, p. 91-107.

AUJOULAT, N., 1973, «Les καταχϑ�νιοι δαµονες et la destinée des âmes
humaines après la mort d’après le Commentaire sur les Vers d’or des
Pythagoriciens de Hiéroclès», Annales de l’Université de Toulouse-Le
Mirail NS 9, p. 19-47.

BALLOD, F., 1913, Prolegomena zur Geschichte der zwerghaften Götter in
Ägypten, Moskau.

BEAULIEU, P.-A., 1989, The Reign of Nabonidus King of Babylon (Yale Near
Eastern Researches 10), New Haven.

BÉLIS, A., 2006, «Cauchemar d’aulète (Artémidore, Onirokritikon V, 81)»,
dans O. Mortier-Waldschmidt (éd.), Musique & Antiquité, Paris, p. 267-285.

BERGAIGNE, A., 1963, La Religion védique d’après les hymnes du Rig-Veda,
tome 2, 2e éd. (1re éd. 1883), Paris.

BIGGS, R. D., 1967, «More Akkadian ‘Prophecies’», Iraq 29, p. 117-132.
BIGGS, R. D., 1985, «The Babylonian Prophecies and the Astrological

Traditions of Mesopotamia», Journal of Cuneiform Studies 37, p. 86-90.
BIGGS, R. D., 1987, «Babylonian Prophecies, Astrology, and a New Source for

‘Prophecy Text B’», dans F. Rochberg-Halton (éd.), Language, Literature,
and History: Philological and Historical Studies Presented to E. Reiner
(American Oriental Society 67), New Haven, p. 1-14.

BIGGS, R. D., 1992, «The Babylonian Prophecies», Bulletin de la société
canadienne des études mésopotamiennes 23, p. 17-20.

BLACHÈRE, R., 1935-1945, «Le Prince omayyade Al-Walîd [II] Ibn Yazîd et
son rôle littéraire», dans Mélanges Gaudefroy-Demombynes, Le Caire,
p. 103-123.

BODI, D., 1991, The Book of Ezekiel and the Poem of Erra (Orbis Biblicus et
Orientalis 104), Fribourg.

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES170



BODI, D., 2002, Jérusalem à l’époque perse, Paris.
BONNER, C., 1950, Studies in Magical Amulets, chiefly Graeco-Egyptian, Ann

Arbor.
BORGER, R., 1971, «Gott Marduk und König Shulgi als Propheten. Zwei

prophetische Texte», Bibliotheca Orientalis 28, p. 3-24.
BORGHOUTS, J. F., 1971, The Magical Texts of Papyrus Leyde I 348

(Oudheidkundige Mededelingen 51), Leiden.
BORGHOUTS, J. F., 1978, Ancient Egyptian Magical Texts, Leiden.
BOTTÉRO, J., 1974, «Symptômes, signes, écriture en Mésopotamie ancienne»,

dans J.-P. Vernant et al. (éd.), Divination et rationalité, Paris, p. 70-197.
BOTTÉRO, J., 1987, « L’oniromancie en Mésopotamie ancienne », dans

Mésopotamie, l’écriture, la raison et les dieux, Paris, p. 133-156.
BOUCHÉ-LECLERCQ, A., 2003, Histoire de la divination dans l’Antiquité.

Divination hellénique et divination italique, Grenoble (1re éd., 4 vol., Paris,
1879-1882).

BOUQUET, J., 1996, «Le songe dans le ‘De rerum natura’ de Lucrèce», ALMA −
Archivum Latinitatis Medii 23, p. 61-85.

BOUQUET, J., 2001, Le Songe dans l’épopée latine d’Ennius à Claudien
(Latomus 260), Bruxelles.

BOURRIAU, J., 1988, Pharaohs and Mortals: Egyptian Art in the Middle
Kingdom, Cambridge − New York.

BRACKERTZ, K., 1979, Artemidor von Daldis. Das Traumbuch, München.
BRELICH, A., 1967, «Le rôle des rêves dans la conception religieuse du monde

en Grèce», dans R. Caillois & G. E. von Grunebaum (éd.), Le Rêve et les
sociétés humaines, Paris, p. 282-289.

BESCIANI, E., 2005, La porta dei sogni. Interpreti e sognatori nell’Egitto antico,
Torino; cité dans la trad. française de J. Blamont, L’Égypte du rêve, Paris,
2006.

BRIDIER, S., 2001, Le Cauchemar. Étude d’une figure mythique, Paris.
BROWN, A. L., 1983, «The Erinyes in the Oresteia: Real Life, the Supernatural

and the Stage», Journal of Hellenic Studies 103, p. 13-34.
BRUIT ZAIDMAN, L., 2002, «Les filles de Pandore, Femmes et rituels dans les

cités grecques», dans P. Schmitt Pantel (éd.), Histoire des femmes en
Occident, I. L’Antiquité, Paris (1re éd. 1990), p. 441-494.

BUTLER, S. A. L., 1998, Mesopotamian Conceptions of Dreams and Dream
Rituals (Alter Orient und Altes Testament 258), Münster.

BYL, S., 1979, «Quelques idées grecques sur le rêve, d’Homère à Artémidore»,
Les Études Classiques 47, p. 107-123.

CHARLET, J. -L., 2000, «Comment lire le De raptu Proserpinae de Claudien?»,
Revue des Études Latines 78, p. 180-194.

BIBLIOGRAPHIE GÉNÉRALE 171



COLLINS, J. J., 1984, Daniel, With an Introduction to Apocalyptic Literature
(Forms of the Old Testament Literature 20), Grand Rapids.

COLLINS, J. J., 1993, Daniel. A Commentary on the Book of Daniel,
Minneapolis.

COX MILLER, P., 1994, Dreams in Late Antiquity, Princeton.
DARDANO, P., 2006, Die hethitischen Tontafelkataloge aus Hattuša (CTH 276-

282) (Studien zu den Boğazköy-Texten 47), Wiesbaden.
DARESSY, G., 1909-1910, «Neith protectrice du sommeil», Annales du service

des antiquités de l’Égypte 10, p. 177-179.
DASEN, V., 2005, «Les lieux de l’enfance», dans H. Harich-Schwarzbauer &

Th. Späth (éd.), Gender Studies in den Altertumswissenschaften. Raüme und
Geschlechter in der Antike, Trier, p. 59-82.

DELAMARRE, X., 1984, Le Vocabulaire indo-européen, lexique étymologique
thématique, Paris.

DEL CORNO, D., 1975, Artemidoro. Il libro dei sogni, Milano.
DEMANDT, A., 1998, «Die Träume der römischen Kaiser», dans J. Holzhausen

(éd.), ψυχή – Seele – anima, Stuttgart − Leipzig, p. 200-224.
DEN BOEFT, J., 1977, Calcidius on Demons (Commentarius Ch. 127-136)

(Philosophia Antiqua 33), Leiden.
DEN BOEFT, J., 2006, «Dreams in the Res Gestae of Ammianus Marcellinus»,

dans A. P. M. H. Lardinois, M. G. M. van der Poel & V. J. C. Hunink (éd.),
Land of Dreams. Greek and Latin Studies in Honour of A. H. M. Kessels,
Leiden − Boston, p. 43-56.

DENEKEN, F., 1886-1890, «Heros», dans W. H. Roscher (éd.), Ausführliches
Lexikon der griechischen und römischen Mythologie I, p. 2441-2589.

DEVEREUX, G., 1976, Dreams in Greek Tragedy, Berkeley − Los Angeles (trad.
française par J. Chemouni, Les Rêves dans la tragédie grecque, Paris, 2006).

DEWEY, W. J., 1993, Sleeping Beauties: The Jerome L. Joss Collection of
African Headrests at UCLA, Los Angeles.

DICKIE, M. D., 2001, Magic and Magicians in the Greco-Roman World, London
− New York.

DODDS, E. R., 1959, The Greeks and the Irrational, Berkeley (trad. française par
M. Gibson, Les Grecs et l’irrationnel, Paris, 1965).

DODDS, E. R., 1973, «Supernormal Phenomena in Classical Antiquity», dans
E. R. Dodds, The Ancient Concept of Progress and Other Essays on Greek
Literature and Belief, Oxford, p. 156-210.

DRIVER, G. R., 1947-52, «Hebrew Roots and Words», Die Welt des Orients 1,
p. 406-415.

Dulaey M., 1973, Le Rêve dans la vie et la pensée de saint Augustin, Paris.

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES172



DUMÉZIL, G., 1956, Déesses latines et mythes védiques (Latomus 25),
Bruxelles.

DURAND, J. -M., 1988, Archives épistolaires de Mari I/1 (Archives Royales de
Mari. Textes XXVI/1), Paris.

DURAND, J. -M., 1997, «Les prophéties des textes de Mari», dans J. -G. Heintz
(éd.), Oracles et prophéties dans l’Antiquité. Actes du colloque de
Strasbourg 15-17 juin 1995, Paris, p. 115-134.

EDWARDS, I. E. S., 1960, Oracular Amuletic Decrees, London.
ENGEL, H., 1998, Das Buch der Weisheit (Neuer Stuttgarter Kommentar ; Altes

Testament 16), Stuttgart.
ERMAN, A., 1901, Zaubersprüche für Mutter und Kind, Berlin.
ESCHWEILER, P., 1994, Bildzauber im alten Ägypten. Die Verwendung von

Bildern und Gegenständen in magischen Handlungen nach den Texten des
mittleren und neuen Reiches, Schweiz − Göttingen.

ESNOUL, A. -M., 1959, «Les songes et leur interprétation dans l’Inde», dans
A.-M. Esnoul et al. (éd.), Les Songes et leur interprétation (Sources
orientales 2), Paris, p. 207-247.

EVANS, R. J., 1994, Gaius Marius. A political biography, Pretoria.
FALES, F. M. & J. N. POSTGATE, 1992, Imperial Administrative Records, I :

Palace and Temple Administration (State Archives of Assyria 7), Helsinki.
FALGAYRETTES, C., 1989, Supports de rêves, Paris.
FALKENSTEIN, A., 1966, «‘Wahrsagung’ in der sumerischen Überlieferung»,

dans La Divination en Mésopotamie ancienne et dans les régions voisines,
14ème R.A.I. (Strasbourg, 2-6 juillet 1965), Paris, p. 45-68.

FARAONE, Chr. A., 1992, Talismans and Trojan Horses. Guardian Statues in
Ancient Greek Myth and Ritual, New York.

FEICHTINGER, B., 1991, «Der Traum des Hieronymus. Ein Psychogramm»,
Vigiliae Christianae 45, p. 54-77.

FELTON, D., 1999, Haunted Greece and Rome. Ghost Stories from Classical
Antiquity, Austin.

FESTUGIÈRE, A. J., 1975, Artémidore. La clef des songes. Onirocriticon, Paris.
FILLIOZAT, J., 1949, La Doctrine classique de la médecine indienne, ses origines

et ses parallèles grecs, Paris.
FISHER, C., BYRNE, J., EDWARDS, A. & KAHN, E., 1971, «Étude psycho-

physiologique des cauchemars», Revue de médecine psychosomatique et de
psychologie médicale 13/1, p. 7-29.

FLANNERY-DAILEY, F., 2004, Dreamers, Scribes, and Priests: Jewish Dreams in
Hellenistic and Roman Eras (Supplément du Journal for the Study of
Judaism 90), Leiden – Boston.

BIBLIOGRAPHIE GÉNÉRALE 173



FOSTER, B. R., 1997, «The Poem of the Righteous Sufferer», dans W. W. Hallo
& K. L. Younger Jr. (éd.), The Context of the Scripture I. Canonical Compo-
sitions from the Biblical World, Leiden − New York − Köln, p. 486-492.

FOSTER, B. R., 2001, The Epic of Gilgamesh (A Norton Critical Edition), New York.
FRANKFURTER, D., 1994, «The Magic of Writing and the Writing of Magic: The

Power of the Word in Egyptian and Greek Traditions», Helios 21, p. 189-221.
FRAZER, J. G., 1921, Apollodorus, The Library, London.
FRISCH, P., 1968, Die Träume bei Herodot, Meisenheim.
GABRIELI, F., 1934, «Al-Walîd ibn Yazîd il califfo e il poeta», Rivista degli studi

orientali 15, p. 1-64.
GADD, C. J., 1958, «The Harran Inscription of Nabonidus», Anatolian Studies 8,

p. 35-92.
GARCÍA MARTÍNEZ, F., 1992, «The Prayer of Nabonidus. A New Synthesis»,

dans F. García Martínez (éd.), Qumran and Apocalyptic, Leiden, p. 116-136.
GARDINER, A. H., 1935, Hieratic Papyri in the British Museum, Third Series:

Chester Beatty Gift, London.
GARDINER, A. H., 1938a, «The Mension of Life and the Master of the King’s

Largesse», Journal of Egyptian Archaeology 24, p. 83-91.
GARDINER, A. H., 1938b, « The House of Life», Journal of Egyptian

Archaeology 24, p. 157-179.
GARDINER, A. H., 1955, The Ramesseum Papyri, Oxford.
GAUDIN, CL., 1999, Lucrèce. La lecture des choses (Encre marine), La

Versanne.
GEORGE, A., 2003, The Babylonian Gilgamesh Epic, Introduction, Critical

Edition and Cuneiform Text, I-II, Oxford.
GILBERT, M., 1986, «Sagesse de Salomon», Supplément au Dictionnaire de la

Bible XI, Paris, col. 58-119.
GNUSE, R. K., 1984, The Dream Theophany of Samuel: Its Structure in Relation

to Ancient near Eastern Dreams and Its Theological Significance, Lanham
− New York − London.

GNUSE, R., 1996, Dreams and Dream Reports in the Writings of Josephus: A
Traditio-Historical Analysis, Leiden.

GOEDICKE, H.,1996, «Ḥarṭummîm», Orientalia 65, p. 24-30.
GOETZE, A., 1938, The Hittite Ritual of Tunnawi (American Oriental Series 14),

New Haven.
GONDA, J., 1962, Les Religions de l’Inde, I – Védisme et hindouisme ancien,

Paris.
GRAF, F., 1996, Gottesnähe und Schadenzauber. Die Magie in der griechisch-

römischen Antike, München.

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES174



GRAILLOT, H., 1912, Le Culte de Cybèle mère des dieux à Rome et dans
l’Empire romain, Paris.

GRAPOW, H., 1958, Die medizinischen Texte in hieroglyphischer Umschreibung
autographiert, Berlin.

GRAY, R., 1993, Prophetic Figures in Late Second Temple Jewish Palestine,
New York − Oxford.

GRAYSON, A. K. et W. G. LAMBERT, 1964, «Akkadian Prophecies», Journal of
Cuneiform Studies 18, p. 7-30.

GREEN, A., 1969, Un Œil en trop. Le complexe d’Œdipe dans la tragédie, Paris.
GRILLONE, A., 1967, Il sogno nell’epica latina, tecnica e poesia, Palermo.
GUILLAUMONT, F., 2006, Le De diuinatione de Cicéron et les théories antiques

de la divination (Latomus 298), Bruxelles.
HAINSWORTH, B., 1993, The Iliad: a Commentary, vol. III, Books 9-12,

Cambridge.
HALLO, W. W., 1966, «Akkadian Apocalypses», Israel Exploration Journal 16,

p. 231-242.
HALLO, W. W., 1995, « Scurrilous Etymologies », dans D. P. Wright,

D. N. Freedman & A. Hurvitz (éd.), Pomegranates and Golden Bells.
Studies in Biblical, Jewish, and Near Eastern Ritual, Law, and Literature in
Honor of J. Milgrom, Winona Lake, p. 767-776.

HANNIG, R., 1995, Die Sprache der Pharaonen: Großes Handwörterbuch
Ägyptisch – Deutsch (2800-950 V. Chr.), Mainz.

HARRIS, W. V., 2005, «Insomnia: The Content of Roman Dreams», dans
W. V. Harris & E. Lo Cascio (éd.), Noctes Campanae. Studi di storia antica
ed archeologia dell’Italia preromana e romana in memoria di Martin
W. Frederiksen, Napoli, p. 245-260.

HARTMANN, E., 1984, The Nightmare: The Psychology and Biology of
Terrifying Dreams, New York.

HASEL, G. F., 1979, «The Four World Empires of Daniel 2 against Its Near
Eastern Environment», Journal for the Study of the Old Testament 12,
p. 17-30.

HAUDRY, J., 1978, L’emploi des cas en védique, Paris.
HENRY, V., 1909, La Magie dans l’Inde antique, Paris.
HERMANSEN, M., 2001, «Dreams and Dreaming in Islam», dans K. Bulkeley

(éd.), Dreams: A Reader on Religious, Cultural, and Psychological
Dimensions of Dreaming, New York, p. 73-91.

HERZOG, R., 1931, Die Wunderheilungen von Epidauros. Ein Beitrag zur
Geschichte der Medizin und der Religion (Philologus, Supplementband XII,
Heft III), Leipzig.

BIBLIOGRAPHIE GÉNÉRALE 175



HOFFNER, H. A., 1987, «Paskuwatti’s Ritual against Sexual Impotence (CTH
406)», Aula Orientalis 5, p. 271-287.

HOFFNER, H. A., 1997, The Laws of the Hittites. A Critical Edition (Documenta
et Monumenta Orientis Antiqui 23), Leiden – New York – Köln.

HOFFNER, H. A., 1998, Hittite Myths, 2nd ed. (Society of Biblical Literature
Writings from the Ancient World Series 2), Atlanta.

HOLOWCHAK, M. A., 2001, Ancient Science and Dreams. Oneirology in Greco-
Roman Antiquity, Lanham.

HOPFNER, TH., 1937, «Traumdeutung», dans G. Wissowa (éd.), Paulys
Realencyclopädie, R. 2, B. 6, Stuttgart, col. 2234-2246.

HORNUNG, E., 1986, «The Discovery of the Unconscious in Ancient Egypt»,
Spring. An Annual of Archetypal Psychology and Jungian Thought 1986,
p. 16-28.

HORNUNG, E., 1990, The Valley of the Kings. Horizon of Eternity, New York.
HORNUNG, E., 1999, The Ancient Egyptian Books of the Afterlife, Ithaca −

London.
HORNUNG, E., 2006, The Ancient Egyptian Books of the Underworld, London.
HUBERT, B., 1999, «Veille, sommeil et rêve chez Aristote», Revue de

philosophie ancienne 17, p. 75-111.
HÜBNER, H., 1999, Die Weisheit Salomons: Liber Sapientialis (Das Alte

Testament Deutsch Apokryphen 4), Göttingen.
HUNGER, H. et S. KAUFMAN, 1975, «A New Akkadian Prophecy Text», Journal

of the American Oriental Society 95, p. 371-375.
HUSSER, J.-M., 1994, Le Songe et la parole. Étude sur le rêve et sa fonction

dans l’ancien Israël (Beihefte zur Zeitschrift für die alttestamentliche
Wissenschaft 210), Berlin − New York.

HUSSER, J.-M., 1995, «La fin et l’origine. Conséquence inattendue de
l’eschatologie en Dan. 2», dans Ce Dieu qui vient. Mélanges offerts à
Bernard Renaud (Lectio Divina 159), Paris, p. 243-264.

HUSSER, J.-M., 1996, «Songe», Dictionnaire de la Bible Supplément XII, Paris,
col. 1439-1544.

HUSSER, J.-M., 2001, «Théologie du pouvoir politique dans les récits araméens
de Daniel», Transeuphratène 22, p. 21-34.

ISBELL, C. D., 1975, Corpus of the Aramaic Incantation Bowls (Society of
Biblical Literature Dissertation Series 17), Missoula.

ISRAELIT-GROLL, S., 1985, «A Ramesside Grammar Book of a Technical
Language of Dream Interpretation», dans S. Israelit-Groll (éd.), Pharaonic
Egypt: The Bible and Christianity, Jerusalem, p. 71-118.

‘IZZ AL-DÎN, H., 1993, Al-Ṭayf wa-‘l-khayâl, Beyrouth (3e éd.).

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES176



JACOBSEN, T., 1989, «The lil2 of dEn-lil2», dans H. Behrens et al. (éd.), DUMU-
E2-DUB-BA-A. Studies in Honor of Åke W. Sjöberg (Occasional Publications
of the Samuel Noah Kramer Fund 11), Philadelphia, p. 267-276.

JOHNSTON, S. I., 1999, «Songs for the ghosts. Magical solutions to deadly
problems», dans D. R. Jordan, H. Montgomery & E. Thomasson (éd.), The
World of Ancient Magic, Bergen, p. 83-102.

JONES, E., 1931, On the Nightmare…, London; trad. française par A. Stronck
Robert : Le Cauchemar. Rêves et cauchemars, incubes et succubes, le
vampire, le loup-garou, le diable, les sorcières, le cheval, la sexualité et les
superstitions, Paris, 1971 (réimp. 2002).

JOUANNA, J., 1982, «Réalité et théâtralité du rêve: le rêve de l’Hécube
d’Euripide», Ktèma 5, p. 43-52.

KAHAN, T. L., 2001, « Consciousness in Dreaming : A Metacognitive
Approach», dans K. Bulkeley (éd.), Dreams: A Reader on Religious, Cul-
tural, and Psychological Dimensions of Dreaming, New York, p. 333-360.

KAHN, E., FISHER, C. & EDWARDS, A., 1991, «Night Terrors and Anxiety
Dreams», dans S. J. Ellman & J. S. Antrobus (éd.), The Mind in Sleep:
Psychology and Psychophysiology, New York, p. 437-447.

KASSIAN, A., 2000, Two Middle Hittite Rituals Mentioning fZiplantawija, Sister
of the Hittite King mTuthalija II/I, Moscow.

KAUFMAN, S. A., 1977, «Predictions, Prophecy and Apocalypse in the Light of
New Akkadian Texts», dans Proceedings of the Sixth World Congress of
Jewish Studies I (World Union of Jewish Studies), Jerusalem, p. 221-228.

KELLNER, T., 1997, Die Göttergestalten in Claudian «De raptu Proserpinae»:
Polarität und Koinzidenz als anthropozentrische Dialektik mythologisch
formuliert Weltvergisserung (Beiträge zur Altertumskunde 106), Stuttgart.

KEMP, B. J., 1981, «Preliminary Report on the El-’Amarna Expedition, 1980»,
Journal of Egyptian Archaeology 67, p. 5-20.

KENNER, H., 1939, « Oneiros », dans G. Wissowa (éd.), Paulys
Realencyclopädie, Stuttgart, col. 448-459.

KESSELS, A. H. M., 1969, «Ancient Systems of Dream-Classification»,
Mnemosyne Series IVa, 22, p. 389-424.

KESSELS, A. H. M., 1978, Studies on the Dream in Greek Literature, Utrecht.
KINNIER-WILSON, J. V., 1957, «Two Medical Texts from Nimrud (Continued)»,

Iraq 19, p. 40-49.
KOENIG, Y., 1990, « Les textes d’envoûtement de Mirgissa », Revue

d’Égyptologie 41, p. 101-125.
KRACKE, W., 1987, «Myths in Dreams, Thought in Images: An Amazonian

Contribution to the Psychoanalytic Theory of Primary Process», dans
B. Tedlock (éd.), Dreaming : Anthropological and Psychological
Interpretations, Cambridge, p. 31-54.

BIBLIOGRAPHIE GÉNÉRALE 177



KRATZ, R., 2001, «The Visions of Daniel», dans J. J. Collins & P. W. Flint (éd.),
The Book of Daniel. Composition and Reception (Vetus Testamentum
Supplement 83/1), Leiden, p. 91-113.

KRAUS, F. R. & KLENGEL, H., 1983, «Spät-altbabylonische Briefe aus Babylon
(VS 22: 83-92)», Altorientalische Forschungen 10/1, p. 49-63.

LABARRIÈRE, J. -L., 2002, «Phantasia, phantasma et phainetai dans le traité
Des rêves», Revue de philosophie ancienne 20, p. 89-107.

LABRIOLLE (DE), P., 1913, La crise montaniste, Paris.
LAJOURNADE-MITTELMAN, E., 2002, L’état de rêve, des upanisad aux

neurosciences, essai de définition herméneutique, approche
anthropologique, thèse de doctorat de l’Université de Paris IV.

LAMBERT, W. G., 1960, Babylonian Wisdom Literature, Oxford.
LAMBERT, W. G., 1978, The Background of Jewish Apocalyptic (1977 Ethel

M. Wood Lecture), London.
LANDSBERGER, B., 1947, Die Basaltstele Nabonids von Eski-Harran, Ankara.
Larcher, C., 1985, Le Livre de la Sagesse ou la Sagesse de Salomon, 3 vol.

(Études bibliques), Paris.
LAROCHE, E., 1971, Catalogue des textes hittites, Paris.
LATACZ, J., 1984, «Funktionen des Traums in der antiken Literatur», dans

T. Wagner-Simon & G. Benedetti (éd.), Traum und Träumen.
Traumanalysen in Wissenschaft, Religion und Kunst, Göttingen, p. 10-31.

LEBRUN, R., 1976, Samuha. Foyer religieux de l’empire hittite, Louvain-la-
Neuve.

LECOUTEUX, C., 1987, «Mara – Ephialtes – Incubus. Le cauchemar chez les
peuples germaniques», Études germaniques, p. 1-24.

LECOUTEUX, C. & BOYER, R., 1988, Les nains et les elfes au Moyen Âge, Paris.
LE DÉAUT, R., 1963, La Nuit pascale, Roma.
LEFEBVRE, G., 1949, «Rouge et nuances voisines», Journal of Egyptian

Archaeology 35, p. 72-76.
LE GOFF, J., 1985, «Le christianisme et les rêves, IIe-VIIe siècles», repris dans

Un autre Moyen Âge, Paris, 1999, p. 689-737.
LEIBOVICI, M., 1959, «Les songes et leur interprétation à Babylone», dans

S. Sauneron & A. Caquot (éd.), Les Songes et leur interprétation, Paris,
p. 63-85.

LEITZ, C., 1999, Magical and Medical Papyri of the New Kingdom, London.
LEITZ, C., 2000, «Altägyptische Traumdeutung nach einem Papyrus des neuen

Reiches», dans A. Karenberg & C. Leitz (éd.), Heilkunde und Hochkultur I:
Geburt, Seuche und Traumdeutung in den antiken Zivilisationen des
Mittelmeerraumes, Münster, p. 221-246.

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES178



LENSKI, N., 2002, Failure of Empire. Valens and the Roman State in the Fourth
Century A. D., Berkeley.

LÉVY, E., 1982, «Le rêve homérique», Ktèma 7, p. 23-41.
LÉVY, E., 1995, «Le rêve chez Hérodote», Ktèma 20, p. 17-27.
LEWIS, N., 1976, The Interpretation of Dreams and Portents, Toronto −

Sarasota.
LEWY, H., 1978, Chaldaean Oracles and Theurgy. Mysticism, Magic, and

Platonism in the Later Roman Empire (Études Augustiniennes), Paris (1re éd.
1956).

LICHTHEIM, M., 1983, Late Egyptian Wisdom Literature in the International
Context. A Study of Demotic Instructions (Orbis Biblicus et Orientalis 52),
Fribourg.

LORAUX, N., 1988, «Alors apparaîtront les Érinyes», L’Écrit du Temps 17,
p. 93-107.

LORETTO, F., 1956, Träume und Traumglaube in den Geschichtswerken der
Griechen und Römer, Diss. (masch.) Graz.

LORY, P., 2003, Le Rêve et ses interprétations en Islam, Paris.
MACH, M., 1992, Entwicklungsstadien des jüdischen Engelglaubens in vor-

rabbinischer Zeit (Texte und Studien zum Antiken Judentum 34), Tübingen.
MALAISE, M., 1987, «Bès et Béset : métamorphoses d’un démon et naissance

d’une démone dans l’Égypte ancienne», dans J. Ries & H. Limet (éd.),
Anges et Démons, Liège − Louvain-la-Neuve, p. 53-68.

MALAMOUD, C., 1989, «La théologie de la dette dans le brahmanisme», dans
Cuire le monde, rite et pensée dans l’Inde ancienne, Paris.

MARASCO, G., 2002, «L’imperatore Valente nella storiografia ecclesiastica»,
Mediterraneo Antico. Economie. Società. Culture 5, p. 503-528.

MARTÍNEZ-GAMBRA, L., 2002, La théorie du rêve chez Aristote: principes
physiologiques et psychologiques, Thèse de doctorat de l’Université de
Lille.

MAYER, W., 1976, Untersuchungen zur Formensprache der Babylonischen
‘Gebetsbeschwörungen’ (Studia Pohl, Series maior 5), Roma.

MAUL, S. M., 1994, Zukunftsbewältigung. Eine Untersuchung altorientalischen
Denkens anhand der babylonisch-assyrischen Löserituale (Namburbi)
(Baghdader Forschungen 18), Mainz.

MCCALLUM, T. M., 1993, «The Pillow in East Asia», dans Sleeping Beauties:
The Jerome L. Joss Collection of African Headrests at UCLA, Los Angeles,
p. 148-163.

MEIER, M., 2003, «Funktionen und Bedeutung antiker Gruselgeschichten. Zur
Erschließung einer bisher vernachlässigten Quellengruppe», Gymnasium
110, p. 237-258.

BIBLIOGRAPHIE GÉNÉRALE 179



MERKELBACH, R., 1996, Abrasax. Ausgewählte Papyri religiösen und
magischen Inhalts. 4: Exorzismen und jüdisch/christlich beeinflusste Texte,
Opladen.

MERKELBACH, R., 2001, Abrasax. Ausgewählte Texte religiösen und magischen
Inhalts. 5: Traumtexte, Opladen.

MERKELBACH, R. & TOTTI, M., 1990, Abrasax. Ausgewählte Papyri religiösen
und magischen Inhalts. 1: Gebete, Opladen.

MERKT, A., 2005, Das Fegefeuer. Entstehung und Funktion einer Idee,
Darmstadt.

MICHAEILIDIS, G., 1963-1964, «Bès aux divers aspects», Bulletin de l’Institut
d’Égypte 45, p. 53-93.

MILIK, J. T., 1956, «Prière de Nabonide et autres récits d’un cycle de Daniel :
fragments araméens de Qumrân IV», Revue Biblique 63, p. 407-415.

MONTGOMERY, J. A., 1913, Aramaic Incantation Texts from Nippur,
Philadelphia.

MORESCHINI, C., 1994, «Sogni e filosofia nella tarda antichità», dans Paideia
cristiana. Studi in onore di Mario Naldini, Roma, p. 511-522.

MOUTON, A., 2006, «Quelques usages du feu dans les rituels hittites et
mésopotamiens», Revue de l’Histoire des Religions 223, p. 251-264.

MOUTON, A., 2007, «Sur la différenciation entre rêve et parā handandatar
dans les textes hittites», dans M. Alparslan, M. Doğan-Alparslan et
H. Peker (éd.), Vita. Festschrift in Honor of Belkıs and Ali Dinçol, Istanbul,
p. 523-531.

MOUTON, A., 2007a, Rêves hittites. Contribution à une histoire et une
anthropologie du rêve en Anatolie ancienne (Culture and History of the
Ancient Near East 28), Leiden − Boston.

MOUTON, A., 2007b, «Reinheit (Pureté). B. Bei den Hethitern», Reallexikon der
Assyriologie 11, p. 299-300.

MOUTON, A., 2008, «Les “mauvais rêves” en Mésopotamie et Anatolie
anciennes: entre représentation et non représentation», dans L. Bachelot &
C. Pouzadoux (éd.), La Peur des images (La Part de l’Œil 23), Bruxelles,
p. 40-47.

MOUTON, A., 2010, «Sorcellerie hittite» Journal of Cuneiform Studies 62,
p. 105-125.

MULLO-WEIR, C. J., 1929, «Fragment of an Expiation-Ritual against Sickness»,
Journal of the Royal Asiatic Society of Great Britain and Ireland 1929,
p. 281-284.

NAVEH, J. & SHAKED, S., 1985, Amulets and Magic Bowls : Aramaic
Incantations of Late Antiquity, Jerusalem.

NETTLETON, A., 1990, «“Dream Machines”: Southern African Headrests»,
South African Journal of Art and Architectural History 1, p. 147-154.

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES180



NILSSON, M. P., 1955, Geschichte der griechischen Religion, Bd I, München.
NOEGEL, S. B., 2007, Nocturnal Ciphers: The Allusive Language of Dreams in

the Ancient Near East (American Oriental Series 89), New Haven.
O’FLAHERTY, W. D., 1984, Dreams Illusion and Other Realities, Chicago −

London.
OGUIBÉNINE, B., 1985, La Déesse Uṣas, recherches sur le sacrifice de la parole

dans le ègveda, Louvain.
OPPENHEIM, A. L., 1956, The Interpretation of Dreams in the Ancient Near East.

With a Translation of an Assyrian Dream-Book (Transactions of the
American Philosophical Society NS 46/3), Philadelphia (trad. française par
J. -M. Aynard, Le Rêve et son interpretation dans le Proche-Orient ancien,
Paris, 1959).

PARKINSON, R. B., 1991, Voices from Ancient Egypt: An Anthology of Middle
Kingdom Writings, Norman.

PERRAUD, M., 1998, «Un raccord au Louvre: l’appui-tête E 4231 + E 4293 à
figurations de Bès», Revue d’Égyptologie 49, p. 161-166.

PERRAUD, M., 2002, «Appuis-tête à inscription magique et apotropaïa»,
Bulletin de l’institut français d’archéologie orientale 102, p. 309-326.

PERRAUD, M., à paraître, Les Appuis-tête de l’Égypte ancienne: typologie et
significations, thèse de doctorat de l’E.P.H.E.

PETZL, G., 1994, «Die Beichtinschriften Westkleinasiens», Epigraphica
Anatolica 22.

PINKER, A., 2005, «A Dream of a Dream», Journal of the Bible and Religion
33, p. 231-240.

POSENER, G., 1966a, «Philologie et archéologie égyptiennes», Annuaire du
Collège du France 66, p. 339-346.

POSENER, G., 1966b, «Les textes d’envoûtement de Mirgissa», Syria 43,
p. 277-287.

POSENER, G., 1985, Le Papyrus Vandier, Le Caire.
PRESCENDI, F., 1998, s. v. «Incubus oder Incubo», Der Neue Pauly 5, col. 964-

965.
PRESCENDI, F., 1999, s. v. «Manes, Di», Der Neue Pauly 7, col. 803-804.
QUAEGEBEUR, J., 1985, «On the Egyptian Equivalent of Biblical Ḥarṭummîm»,

dans S. Israelit-Groll (éd.), Pharaonic Egypt. The Bible and Christianity,
Jerusalem, p. 162-172.

QUAEGEBEUR, J., 1987, «La désignation (p3) ḥry-tp: phritob», dans J. Osing &
G. Dreyer (éd.), Form und Mass. Beiträge zur Literatur, Sprache und Kunst
des alten Ägypten. Festschrift für Gerhard Fecht zum 65. Geburtstag am 6.
Februar 1987, Wiesbaden, p. 368-394.

QUAEGEBEUR, J., 1989, « Phritob comme titre d’un haut fonctionnaire
ptolémaïque», Ancient Society 20, p. 159-168.

BIBLIOGRAPHIE GÉNÉRALE 181



RAMNOUX, C., 1959, La Nuit et les enfants de la nuit dans la tradition grecque,
Paris.

RAVEN, M. J., 1997, «Charms for Protection During the Epagomenal Days»,
dans J. van Dijk (éd.), Essays on Ancient Egypt in Honour of Herman Te
Velde, Groningen, p. 275-285.

REDFORD, R., 1970, A Study of the Biblical Story of Joseph (Vetus Testamentum
Supplement 20), Leiden.

RENOU, L., 1938, Hymnes et prières du Veda, Paris.
RENOU, L., 1952, Grammaire de la langue védique, Lyon.
RENOU, L., 1956, Hymnes spéculatifs du Veda, Paris.
RENOU, L., 1957, Études védiques et pàõin‚ ennes, vol. 3, Paris.
RENOU, L., 1959, Études védiques et pàõin‚ ennes, vol. 5, Paris.
RENOU, L., 1961, Anthologie sanskrite, textes de l’Inde ancienne traduits du

sanskrit, Paris.
RENOU, L., 1966, Études védiques et pàõin‚ ennes, vol. 15, Paris.
RENOU, L., 1967, Études védiques et pàõin‚ ennes, vol. 16, Paris.
RENOU, L., 1978, «Védique nírçti», dans L’Inde fondamentale, Paris, p. 127-132.
RENOU, L., 1996, Grammaire sanscrite, 3e éd. (1re éd. 1961), Paris.
RICHARDSON, N., 1993, The Iliad: a Commentary, vol. VI, Books 21-24,

Cambridge.
RITNER, R. K., 1990, «O. Gardiner 363: A Spell against Night Terrors», Journal

of the American Research Center in Egypt 27, p. 25-41.
RITNER, R. K., 1993, The Mechanics of Ancient Egyptian Magical Practice,

Chicago.
RITNER, R. K., 2006, «”And Each Staff Transformed into a Snake”: The

Serpent Wand in Ancient Egypt», dans K. Szpakowska (éd.), Through a
Glass Darkly: Magic, Dreams, and Prophecy in Ancient Egypt, Swansea,
p. 205-225.

ROCHETTE, B., 2003, «Néron et la magie», Latomus 62, p. 835-843.
ROMANO, J. F., 1989, The Bes Image in Pharaonic Egypt, New York.
ROMANO, J. F., 1998, «Notes on the Historiography and History of the Bes-

Image in Ancient Egypt», Bulletin of the Australian Center for Egyptology
9, p. 89-105.

ROSCHER, W. H., 1900, Ephialtes. Eine pathologisch-mythologische
Abhandlung über die Alpträume und Alpdämonen des klassischen Altertums
(Abhandlungen Sächsischen Gesellschaft der Wissenschaften XX, 2),
Leipzig.

ROSCHER, W. H., 2003, «Éphialtès, étude mytho-pathologique des cauchemars
et démons du cauchemar dans l’Antiquité» (trad. française par G. Fois-

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES182



Kaschel), p. 19-74, dans B. Terramorsi (éd.), Le Cauchemar. Mythologie,
folklore, arts et littérature, La Réunion.

RUSSELL, W. M. S., 1981, «Greek and Roman Ghosts», dans H. R. Ellis
Davidson & W. M. S. Russell (éd). The Folklore of Ghosts, Cambridge,
p. 193-213 et p. 261-266.

SADEK, A. I., 1987, Popular Religion in Egypt During the New Kingdom,
Hildesheim.

SASSON, J. M., 1982, «An Apocalyptic Vision from Mari? Speculations on
ARM X: 9», Mari Annales de Recherches Interdisciplinaires 1, p. 151-167.

SASSON, J. M., 1983, «Mari Dreams», Journal of the American Oriental Society
103, p. 283-293.

SAUNERON, S., 1959, «Les songes et leur interprétation dans l’Égypte
ancienne», dans S. Sauneron & A. Caquot (éd.), Les Songes et leur
interprétation, Paris, p. 18-61.

SAUNERON, S., 1967, Les Prêtres de l’ancienne Égypte, Paris.
SCARPAT, G., 1989, Libro della Sapienza. Testo, traduzione, introduzione e

commento, 3 vol., Brescia.
SCHEID, J., 2002, «D’indispensables «étrangères». Les rôles religieux des

femmes à Rome», dans P. Schmitt Pantel (éd.), Histoire des femmes en
Occident, I. L’Antiquité, Paris (1re éd. 1990), p. 495-536.

Schmitt, A., 1986, Das Buch der Weisheit. Ein Kommentar, Würzburg.
SCHMITT, J.-C., 2001, Le Corps, les rites, les rêves, le temps. Essai

d’anthropologie médiévale, Paris.
SCHOTT, S., 1958, «Eine Kopfstütze des neuen Reiches», Zeitschrift für

Ägyptische Sprache und Altertumskunde 83, p. 141-144.
SCHRIJVERS, P. H., 1977, «La classification des rêves selon Hérophile»,

Mnemosyne Series IVa, 30, p. 13-27.
SCHRIJVERS, P. H., 1999, Lucrèce et les sciences de la vie (Mnemosyne

Supplementum 186), Leiden.
SETHE, K., 1926, Die Ächtung feindlicher Fürsten, Völker und Dinge auf

altägyptischen Tongefässscherben des Mittleren Reiches, Berlin.
SEYBOLD, J., 1994, «The Earliest Demon Lover. The tayf al-khayâl in al-

Mufaddalîyât», dans S. P. Stetkevych (éd.), Reorientations/Arabic and
Persian Poetry, Bloomington, p. 180-189.

SHAW, B. D., 2003, «Judicial Nightmares and Christian Memory», Journal of
Early Christian Studies 11, p. 533-563.

SIMPSON, W. K., 1966, «The Letter to the Dead from the Tomb of Meru (N
3737) at Nag’ Ed-Deir», Journal of Egyptian Archaeology 52, p. 39-50.

SISSA, G., 2002, «Philosophies du genre», dans P. Schmitt Pantel (éd.), Histoire
des femmes en Occident, I. L’Antiquité, Paris (1re éd. 1990), p 83-128.

BIBLIOGRAPHIE GÉNÉRALE 183



SMITH-CHRISTOPHER, D. L., 2001, «Prayers and Dreams: Power and Diaspora
Identities in the Social Setting of the Daniel Tales», dans J. J. Collins &
P. W. Flint (éd.), The Book of Daniel. Composition and Reception (Vetus
Testamentum Supplement 83/1), Leiden, p. 266-290.

SØRENSEN, J. P., 1984, « The Argument in Ancient Egyptian Magical
Formulae», Acta Orientalia 45, p. 5-19.

STAHL, R., 1994, Von Welt-engagement zu Welt-überwindung. Theologische Posi-
tionen im Danielbuch (Contributions to Biblical Exegesis and Theology 4),
Kampen.

STATES, B. O., 1997, Seeing in the Dark: Reflections on Dreams and Dreaming,
New Haven − London.

STRAMAGLIA, A., 1999, Res inauditae, incredulae. Storie di fantasmi nel mondo
greco-latino, Bari.

STRAUSS, R., 2006, Reinigungsrituale aus Kizzuwatna, Berlin – New York.
SUSANETTI, D., 1992, Sinesio di Cirene. I sogni. Introduzione, traduzione e

commento, Bari.
SZPAKOWSKA, K., 2003a, Behind Closed Eyes: Dreams and Nightmares in

Ancient Egypt, Swansea.
SZPAKOWSKA, K., 2003b, «The Open Portal : Dreams and Divine Power in

Pharaonic Egypt», dans S. B. Noegel, J. Walker & B. Wheeler (éd.), Prayer,
Magic, and the Stars in the Ancient and Late Antique World, University
Park, PA, p. 111-124.

SZPAKOWSKA, K., 2003c, «Playing with Fire: Initial Observations on the
Religious Uses of Clay Cobras from Amarna», Journal of the American
Research Center in Egypt 40, p. 113-122.

SZPAKOWSKA, K., 2008, Daily Life in Ancient Egypt: Recreating Lahun, Oxford.
TAPLIN, O., 1977, The Stagecraft of Aeschylus. The Dramatic Use of Exits and

Entrances in Greek Tragedy, Oxford.
TARDIEU, M., 2005, «Les facettes du syncrétisme: méthodologie de la recherche

et histoire des concepts», dans G. Veinstein (éd.), Syncrétismes et hérésies
dans l’Orient seldjoukide et ottoman (XIVe-XVIIIe siècle) (Collection
Turcica 9), Paris, p. 3-16.

VAN DE CASTLE, R. L., 1994, Our Dreaming Mind, New York.
VAN DEN HOUT, T., 2003, «The Proclamation of Telipinu», dans W. W. Hallo

& K. L. Younger, Jr. (éd.), The Context of Scripture I, Leiden – Boston,
p. 194-198.

VAN DER EIJK, P. J., 1990, «Aristoteles über die Melancholie», Mnemosyne 43,
p. 33-72.

VAN DER TOORN, K., 1998, «A Prophetic Role-Play for an Apocalyptic Vision
(ARM XXVI no. 196)», Nouvelles Assyriologiques Brèves et Utilitaires 1,
p. 3-4.

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES184



VAN LIESHOUT, R. G. A., 1980, Greeks on Dreams, Utrecht.
VAN SELMS, A., 1974, «The Name Nabuchadnezzar», dans M. S. H. G. Heerma

van Voss et alii (éd.), Travels in the World of the Old Testament. Studies
Presented to Professor M. A. Beek, Assen – Maastricht, p. 223-229.

VAN STRATEN, F. T., 1976, «Diakrates’ Dream. A votive relief from Kos, and
some other kat’onar dedications», Bulletin Antieke Beschaving 51, p. 1-38.

VERGOTE, J., 1959, Joseph en Égypte. Genèse 37-40 à la lumière des études
égyptologiques récentes, Louvain.

VERNANT, J. -P., 1974, Mythe et société en Grèce ancienne, Paris.
VIDAL-NAQUET, P., 1991, Le chasseur noir, Formes de pensées et formes de

société dans le monde grec (La Découverte), Paris.
VILA, A., 1963, «Un dépôt de textes d’envoûtement au Moyen Empire»,

Journal des Savants 1963, p. 135-160.
VON SODEN, W., 1955, «Eine babylonische Volksüberlieferung von Nabonid in

den Danielerzählungen», Zeitschrift für die alttestamentliche Wissenschaft
53, p. 88-89.

VON STADEN, H., 1989, Herophilus. The Art of Medecine in Early Alexandria,
Cambridge.

WASZINK, J. H., 1940-41, «Die sogennante Fünfteilung der Träumen bei
Chalcidius und ihre Quellen», Mnemosyne s. 3a, 10, p. 63-85.

WASZINK, J. H., 1950, «Retractatio Enniana», Mnemosyne 3, s. 4, p. 215-240.
WASZINK, J. H., 1962, «Retractatio Enniana», Mnemosyne 15, s. 3, p. 113-132.
WASZINK, J. H., 1972, «Calcidius», Jahrbuch für Antike und Christentum 15,

p. 236-244.
WAYMAN, A., 1967, «Significance of Dreams in India and Tibet», History of

Religions 7/1, p. 1-12.
WEBER, G., 1998, «Traum und Alltag in hellenistischer Zeit», Zeitschrift für

Religions- und Geistesgeschichte 50, p. 22-39.
WEBER, G., 2000, Kaiser, Träume und Visionen in Prinzipat und Spätantike,

Stuttgart.
WEBER, G., 2003, « Die Träume des Augustus », dans G. Weber &

M. Zimmermann (éd.), Propaganda – Selbstdarstellung – Repräsentation im
römischen Kaiserreich des 1. Jhs. n.Chr., Stuttgart, p. 297-316.

WEBER, G., 2005-2006, «Träume und Visionen im Alltag der römischen
Kaiserzeit. Das Zeugnis der Inschriften und Papyri», Quaderni Catanesi di
Studi Antiche e Medievali n.s. 4-5, p. 55-121.

WEGNER, J., 2002, «A Decorated Birth-Brick from South Abydos», Egyptian
Archaeology 21, p. 3-4.

WEIDHORN, M., 1967, «The Anxiety Dream in Literature from Homer to
Milton», Studies in Philology 64, p. 65-82.

BIBLIOGRAPHIE GÉNÉRALE 185



WELLMANN, M., 1924, «Über Träume», Sudhoffs Archiv für Geschichte der
Medizin und der Naturwissenschaften 16, p. 70-72.

WENDRICH, W., 2006, «Entangled, Connected or Protected? The Power of
Knots and Knotting in Ancient Egypt», dans K. Szpakowska (éd.), Through
a Glass Darkly: Magic, Dreams and Prophecy in Ancient Egypt, Swansea,
p. 243-269.

WESTENDORF, W., 1966, «Beiträge aus und zu den medizinischen Texten»,
Zeitschrift für Ägyptische Sprache und Altertumskunde 92, p. 128-154.

WESTENDORF, W., 1999, Handbuch der altägyptischen Medizin, Leiden –
Boston − Köln.

WETZEL I. G., 1931, Quomodo poetae epici et Graeci et Romani somnia
descripserint, Berlin.

WIGGERMAN, F. A. M., 1992, Mesopotamian Protective Spirits: The Ritual
Texts, Groningen.

WIGGERMAN, F. A. M., 2000, «Lamashtu, Daughter of Anu. A Profile», dans
M. Stol (éd.), Birth in Babylonia and the Bible, Groningen, p. 217-252.

WINSTON, D., 1979, The Wisdom of Solomon (The Anchor Bible), New York.
WINTERLING, A., 2003, Caligula. Eine Biographie, München.
WRIGHT, A. T., 2005, The Origin of the Evil Spirits. The Reception of Genesis

6.1-4 in Early Jewish Literature (Wissenschaftliche Untersuchungen zum
Neuen Testament II/198), Tübingen.

ZANGARA, V., 1990, Exeuntes de corpore. Discussioni sulle apparizioni dei
morti in epoca agostiniana, Firenze.

ZIMMERN, H., 1901, Beiträge zur Kenntnis der Babylonischen Religion
(Assyriologische Bibliothek 12), Leipzig.

LE CAUCHEMAR DANS LES SOCIÉTÉS ANTIQUES186


