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Preface 

       This book owes its exisience to the co-operation of six specialists in such different 
fields as Assyriology. History of Religions, and Cultural Anthropology. Invited by the 
Netherlands Institute for Advanced Study in the Humanities and Social Sciences (NIAS) 
at Wassenaar, The Netherlands, they formed a theme group on *Magic and Religion in 

the Ancient Near East’ during the academic year 1994-95. The group consisted of Tzvi 
Abusch (Waltham), Wim van Binsbergen (then Amsterdam & Leiden, now Rotterdam 
& Leiden), Mark Geller (London), Shaul Shaked (Jerusalem), Karel van der Toorn (then 
Leiden, now Amsterdam), and Frans Wiggermann (Amsterdam). Located in adjoining 
offices along the same corridor, they worked both on individual and on common projects 

One of the delights of our year was a weekly series of Wednesday evening seminars. 
s offered members of the theme group the chance to present and discuss 

their ongoing research projects in an informal framework which was intensely collegial 
and highly critical at the same time. Several scholars from outside NIAS joined us on 

ion; among them were Joris Borghouts (Leiden), Theo van de Hout (Amsterda), 
and Henk Versnel (Leiden). The organization of a conference on Mesopotamian magic 
was one of the common projects of the group. Planned for the end of the ten months’ 
stay at NIAS, the conference was discussed and prepared during a number of the weekly 
seminars. Some of the contributions to the present book by members of the group grew. 
out of these seminars. Other contributions were not presented in the Wednesday evening 
meetings, but would never have seen the light of day without them. We feel that the 
weekly opportunity for debate and exchange of ideas was one of the most rewarding 
experiences of our year s NIAS fellows 

‘The conference on Mesopotamian magic was held 6-9 June, 1995, at the premises 
Of NIAS. A group of about fifteen colleagues came to Wassenaar 0 join the six resident 

fellows for three days of presentations and discussion on exorcistic texts and practices 
from Mesopotamia. In addition to the contributors to this book, the late Jan van Dijk 
and Klaas R. Veenhof read papers at the conference. The meetings gave a central place 
0 interpretation. The organizers felt that the study of Mesopotamian magic had been 
dominated by philology at the expense of an effort to make sense of the texts from a 
number of interpretive perspectives. Though several contributors presented ner texts at 

most participants presented either inerpretive surveys of the material or 
close readings of specific texts. 

‘The emphasis on interpretation is reflected in the division of this book. It opens with 
a part on *Theoretical Perspectives'”. The contribution by Wim van Binsbergen and Frans 
‘Wiggermann is rather unique in that it combines the insights of the anthropologist with 
the erudition of the Assyriologist. The result s a rich and thought-provoking artcle on 
the meaning and development of magic in Mesopotamia. Niek Veldhuis (Groningen) 
looks at the poetry of magic in an effort to see how words do the work they are supposed 
to do. Mark Geller has explored the psychological experience that lies buried undemeath 
the surface level of exorcistic texts. Marten Stol (Amsterdam) takes a slightly different 
approach in an article that tries to assess the psychosomatic nature of the suffering 

  

  

   

    
  

  

   

  

  

     

       
   

  

    

  

    

vii 

  

  



    

   that magic s designed (o combat. JoAnn Scurlock (Chicago) takes up the issue of the 
distinction between the various specialists of exorcis; although the question s familiar, 
Scurlock’s approach shows that we must reassess the question. 

‘The second part, entitled *Surveys and Studies’, opens with a discussion by Tzvi 
Abusch of Mesopotamian ideas about *Witcheraft and the Anger of the Personal God' 
He argues that the conjunction of the two supernatural forces is due to the increasing 
importance of witcheraft beliefs in Mesopotamia and thearizes about socio-religious de- 
velopments that might explain various features and trends discernible in Mesopotamian 
magical thought and ritual. His essay thus serves as a bridge between the theoretical and 
material sections. There follows an examination of the Namburbi texts by Stefan Maul 
(Heidelberg). In a succint and lucid manner, he presents his understanding of the nature 
and significance of the complex body of material. Alasdair Livingstone (Birmingham) 
presents a survey of the hemerolog ition in Mesopotamia. The contribution by 
Karel van der Too explores the setting of domestic magic on the basis of a new 
close reading of OId Babylonian baby incantations. Eva Braun-Holzinger (Frankfurt) 
surveys the evidence for apotropacic figures at Mesopota 
respondences between archaeological rem ul Shaked 
and Christa Miller-Kessler (Emskirchen), finally, take the reader beyond the confines 
of Assyriology. Shaked looks at the poetics of Aramaic spells from Late Antiquity. 
and Miiller-Kessler compares Mandaic incantations on lead rolls with the incantations. 
on bowls. Apart from their value as introductions to texts that are unfamiliar to many 
Assyriologists, the two contributions demonstrate certain continuities between carly 
Mesopotamian magic and Mesopotamian magic in late Antiquiy. 

‘The third part of the book is devoted to the presentation and discussion of new 
texts. Irving Finkel (London) offers a large number of new dog, snake and scorpion 
incantations; Antoine Cavigneaux (Geneva) publishes important new texts from Tel 
Haddad, and discusses their significance; William W. Hallo (New Haven) publishes two 
014 Babylonian texts and a Neo-Babylonian one from the Babylonian collections at 
Yale; and Wilfred G. Lambert (Birmingham) gives an update on his work on *Marduk’s 
Address to the Demons’, a text that can now be reconstructed almost in its 

‘The editorial work has been greatly facilitated thanks to Aernold van Gosliga (Lei- 
den) and Frans van Koppen (Leiden), who prepared a final version of the book on 
computer, o Kathryn Kravitz (Waltham, who helped edit the original submissons, and 
0 Chris Wyckoff (Waltham), who read the volume in proof and prepared the indes. 

‘The editors look upon this collection of studies as a means to let other people share 
in the excitement of the NIAS conference on magic, and ~indirectly ~ in the work of the 
theme group on magic and religion. We trust that this book will serve its purpose as an 
introduction to the interpretation of Mesopotamian magic. 
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Tzxi Abusch 
Karel van der Toom 

‘Waltham and Leiden, July 1997 
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Magic in history 
A theoretical perspective, and its application to ancient Mesopotamia 
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INTRODUCTION! 

  

One of the stumbling blocks in the study of religion in ancient Mesopotamia s that of the 
theoretical approach to magic. The analyst has a choice of various theoretical positions, 
each with a venerable ancestry to recommend it. Without trying to be exhaustive, we 
shall review a number of typical approaches in this connection. This will make us aware 
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of the difficulties associated with the various definitions of magic. We propose yet an 
altemative model, which, however, retains the notions of coercion and mechanicism 
habitually associated with magic; and we seek to explore these aspects by studying 
four interrelated, but mutually irreducible domains in which actors have experiences 
of contml. One of these domains is that of the hegemonic process by which the state 
imposes its dominance, and since the historical outlines of that hegemonic process are 
more or less known insofar as the ancient Near we have the means 
1o situate magic in Mesopotamian history — even if this leaves us with three other 

mensions of control which as yet elude a historical treament. 
In the first half of this paper we shall present a theoretical framework for such 

an approach; in the second half we argue its applicability to ancient Mesopotamia 
by reference 1o selected textual evidence. Fully aware that this is only a tentative 
formulation of a new theoretical perspective, we review a few topics for further research 
in the conclusion. 

   

  

  

ast is concerned,    
      

     

A THEORETICAL APPROACH TO MAGIC IN HISTORY 

  

Definition of magic: the descriptive position      

  

‘The descriptive definitional approach to magic has been by far the most popular in 
the context of ancient Mesopotamia.? This approach takes ‘magic’ as a relatively self- 
evident term by which we may conveniently label genres of texs, because we identify 
the pracices referred to or implied in those texts as *magical’: curses, incantations and 
spells; divination; human attempts at interaction with invisible beings of a lower order 
(‘demons’); charms, amulets, talismans; and finally cures involving materia medica 
whose imputed effects cannot be explained by the natural science of the twentieth 
century CE 

‘The orientation of such an approach is exploratory rather than interpretative and 
analytical. Hence some of the most interesting questions pertaining to the corpus thus 
delineated remain out of scope: that corpus” relation with other forms of symbolic 
production in the same culture, its place in history, the extent to which, and the reasons 
why, itis secret or public 

One can understand what recommended the descriptive approach in the founding 
phase of Assyriology, when the task of opening up the texts, their vocabulary and im 
agery, and the creation of such basic tools as the dictionaries had to take precedence over 
more theoretical, analytical and comparative concems. The descriptive approach reveals 
Assyriology asessentially a ‘positivist”or non-theoretical project.Its acknowledged core 
activities have revolved around texts and their translation. For the wider historical and 
sociological interpretation of these texts, Assyriologists have relied either on common 
sense ideas of their own culture, or (more rarely) on a highly eclectic and unsystematic 
selection of (by now old fashioned) conceptual and theoretical positions borrowed from 

    
  

   
    

    
    

    
    

      

 Forsurveysof Mesopotamian magic f_J. Bottro, Magie. A In Mesopolamicn', RLA7 (1958),200-234, 
E. Reiner, L4 magic babylonienne',in: Le monde du sorier (SO 7: Pats, 1966), 67-95: E. Reinr, Astral 
magic in Babylonia (TAPS 85, : Piladelphi, 1995), 
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a variety of academic disciplines ran 
and linguistics.* 

“This position has dramatically limited the scope for explanation in Assyriology. In 
ny empirical science, including Assyriology, if we want to explain an individual case, 

we o so by generalisation: the case is shown to display certain features, and we argue 
the applicability to the case of generalisable, systematic relationships between such 
features as revealed by the study of a number of other cases considered to be similar. In 
order (0 be able to do s0 we need four things: a consistent and developed conceptual or 
definitional apparatus, a theory, procedures of operationalisation, and data 

With the data at long last becoming increasingly available, Assyriology can now 
beginto contemplate the other three necessary steps towards more incisive understanding 

of the societies of ancient Mesopotamia. It is in such a context that the present argumen, 
however tentative and preliminary, situaes itself 

ing from anthropology to compara 
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‘The error of reductionism 

           

    

To seek to understand ancient texts 
them in their own languag g 
subtly as possible, into a lingua franca of scholarly discourse, where analytical terms 
(concepts, ideal types, defnitions) are employed which on the one hand are arguably 
applicable to the case under study, but which at the same time have a wider range of 
applicability, involving other cultures, other settings in time and space 

In the process, we seek (o avoid anumber of errors. The translation towards  lingua 
franca of twentieth-century scholarship should be made in such a way that the culture- 
specific concepts and practices of our own culture and times are not unduly projected 
onto the material under study, and the latter should not be evaluated in the light of our 
own accepted beliefs. 

“This helps us to appreciate  distinct advantage of the descriptive approach tom; 
shunning all theory, it at least keeps us from asking the wrong theoretical questions. In 
the context of the study of magic the avoidance of ethnocentric projection turns ou to 
be very difficult to achieve and maintain. Many scholars today would consider not the 
intemal ramifications of the magical world-view, or its connections with the publicly 
‘mediated religion, with the state, family life and the economy, but the magical nature of 

s involves both the ability to appreciate 
ndering, as faithfully and 

    

  

    

   

    
   

    

     

     

   

     

   

      

     

  

  

       

  

      

    
  

that world-view itself as the most puzzling aspect, the one most in need of explanation. 
How i it possible, such scholars insist on asking, that ofherwise sane and inteligent 
people could believe i such obvious figments of imagination, and how could they allow 

    their lives to be largely govemed by such collective fantasies? This line of religious 
scholarship has a honourable ancestry, going back to Hellenistic theries on the nature 
of the gods, and leading to 19th and 20th century attempis to explain away religion 
and magic: for instance as products of group life creating the essential conditions for 
its own emergence and persistence, by arbitraily endowing certain aspects of reality 
with sacred qualities (Durkheim); or as products of individual (Freud) or collective 

  

5 A comparable tae of affirs obtins in the study of ancient Egypr,cf. B.C. Trigger, Early cviizarions: 
Ancient Egypt in conext (Cairo, 1995; it pblished 1993). 
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(Jung) sub-conscious psychological conditions which regulate man’s functior 
confronting him with images which are as indispensable as they are unreal. Certainly in 
the anthropology of religion, we have reached a stage where the sub-discipline’s basic 
stance is that of mainly agnostic or a-religious scholars studying the believers’ beliefs 
and practices with a view of taking them apart, and reductionistically explaining them 
away. 

Though analysts of ancient religions may seek to apply non-religious categories to 
the religious phenomena they study, and thus try to look for relationships of a correlative 
or even causal nature between religious and non-religious aspects of a given culure, they 
overplay their hand when in the process they turn the phenomenon of religion itself into 

our central explicandum. Scholarship should study aspects of religion in their contex; 
if it seeks to explode that context by reducing religion to some other, supposedly more 
fundamental, category of being human, itis merely borrowing the authority of empirical 
science under false pretences — for what it produces in such a case is no longer empirical 
science but theology or philosophy 

‘This means that we cannot define m: 

  

  

    

    
  

  

simply by reference to a cognitive sub- 
system (‘modem science’) of our culture. Frazer's characterisation of magic as pseudo- 
science is untenable — even if other aspects of his approach to magic may yet continue to 
inspire us,as we shallsee below. Taking modern scince as ourtouchstone would reduce 
the analytical exercise to.a simple act of ethnocentric projection on our part, takin 
granted the structure of the physical world as portrayed by our own natural sciences, 
philosophy and theology of today, and evaluating other cultures’ conceptualisation of 

the world in the light of that criterion. 

       
    

  

    

    

Anthropological positions* 

‘The understanding of symbolic production in a cross-cultural and/or historical context 
always involves a negotiation between the actors’ views (more or less distant from the 
analyst in time and space), on the one hand, and the conceptual tools of the investigators 
on the other. In the anthropological usage introduced in the 19605, such understanding 
always involves complementarity between ‘emic’ and ‘etic” perspectives. This pair of 
concepts plays on a linguistic analogy: the difference between phonetic and phonemic 
approaches o language. A phoneric study relies on external assessment of features 
whose recording does not require one to share the perceptual and evaluative pattering 
by native speakers. On the other hand, this patterning does constitute the focus of a 
phonemic approach. The ‘emic” approach, in other words,tries to arive at a valid and 
insightful description on the basis of the local actors” conceps and symbols, while the 
‘etic’ remains external and distant 

  

  

  
CLWMA. Brooker, Magic and semantics, AA 73 1971), 1264-1265; EE. Evans-Prichard, Wichcrafi, 

oracies and magic among the Azande (London, 1972; reprint of the fist cdition of 1937): K. Horton & 
R Finnegan (eds.), Modes of thought: Essays on thinking in Western and non-Wester societies (London 
1973):1C.Jarvie & 1. Agass, The problem of the ratonality of magi”, S 18 (1967), 55-74,reprintd n: 
B. Wilson (ed.). Rationaity (Oxfor, 1970), 172-193; T. Macho, “Bernerkungen zu ciner philosophischen 
Theore der Magic', in: Der Wissenschafler und das Imaionale, ol. 1. ed. H.P. Duer; Frankfurtam Main, 
1981), 330-350: N, Yalman, "Magic',in: International Encyclopediaof the Social Siences ed. DL Sils 

New York/Glencoe, 1964), 5: 521-5 
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‘The task of anthropological understanding is complicated by the factthat the community 
of scholars, at least in the social sciences and in the humanities, is divided as to the 
central concepts ofits discipline. Philologists and historians tend to take a more subil, 
more historically informed position than anthropologists. This s one major reason why 
Oppenheim’s* plea to bring more anthropology to Assyriology has never worked the 
other major reason lies in the a-theor ind inward-looking nature of Assyriology as 
discussed above, 

‘The social sciences have often been tempted 10 resort to a rather shallow form 
of epistemological nominalism, claiming that any concept can be defined in whatever 
anbitrary way, provided the definition i technically and logically well formed. The aim 
of anthropological analysis would then be not primarily to convey, with the greatest 
possible precision, the meaning and structure of an aspect of the culture under study 
as lived and expressed by the actors themselves, but to argue, for that culture, the 
applicability of some alien, abtractly defined concept. 

‘Within anthropology, a standard way of going about cross-cultural comparison has 
been to define abstractly, without specific reference to any existi 
phenomenon under study (e.g. ‘patrilineal descent group’, “ancestor worship’, : 
then, to translate this abstract definition operationally into criteria which would allow 
us to identify the phenomenon in a number of actually attested cultures where it may 
oceur under different names or in forms scarcely recognised or institutionalised by that 
culture’s actors themselves; and finally, to link up the occurrence and non-occurrence 
of this phenomenon with other phenomena, similarly defined. This approach involves a 
‘number of human cultures at the same time in the context of methodologicaly falsifiable 
hypotheses (which for the influential epistemologist Popper® is the hallmark of science). 
However, the specific actual features of each of the cultures involved are only approx- 
imated and often distorted, in order to match the abstract definitions. The historical 
specificity of each culture is sacrificed for the sake of an aggregate discussion. Afier the 
enthusiasm for this kind of analysis in the middle of the twentieth century,structuralism 
and historical research have sufficiently enriched main-stream anthropology 1o allow us 
to admit that the results of culture-unspecific, nominal approaches (like those in vogue 
in the time of comparative structural-functionalism)” have been very disappointing. 
Presumably, these disadvantages are particularly great in the field of religious studies, 
where an appreciation of the subtle inerplay of multiple references and of superimposed 
layers of meaning is essential. 

n the anthropological study of magic, a few nominalist approaches have dominated 
the field. We have already referred to Frazer's approach, highly ageregative in general 
and almost totally unaware of the implications of cultural specificity and spatio-temporal 
context, which (on the basis of a now obsolete evolutionist perspective justifying the 
assumption of comparability within each evolutional phase) projects the same, limited 
repertoire of mythical and ritual scenarios all over the globe, and insists on the hap- 
hazard comparison of isolated, totally de-contextualised shreds of cultural and mythical 
material in interminable succession. Satisfied that ‘magic” is, or represents, a universal 

  

  

  

   

  

  

  

  

       

      

  

  

    
  

    

    
  

  

  
  

  
5 AL Oppeniein, Ancent Mesoptamia: Porrait of @ dead civlzation, (Chicago/London, revised ed. 
1977 It impr. 1969). 
© K. Popper, The lgic of scientific discovers (New York, 1959) 
7 A typical example for th sudy of eligionis: G. Swanson, The bith of the gods (Ann Avber, 1960), 
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concept having to do with man's attempted control over nature through means which 
nineteenth-century science claimed to be ineffective, Frazer postulated that such at- 
tempts essentially take two distinct forms: imitation and contagion. The distinction 
appeared to hold true for a great many cultures, and any field-worker could and still can 
quote convincing examples of contagious and imitative magic from his or her ow 
rience. In retrospect one would say, with Tambiah that the distinction Fr 
admittedly felicitously and with rare intuition, reveals not so much ‘trits” of any one 
specific culture, nor the universality of ‘magic’ (under whatever local vernacular name) 
as a cultural category, but far more fundamentally, two major ways in which the human 
mind can process sense impressions into language: metaphorically, and metonymically. 
What yet seems to remain of the Frazerian edifice is his emphasis on actors® notions of 

istic of 

         

    

      coercion and mechanicism as c! g 

  

Thus in 5o far as religion assumes the world to be directed by conscious agents who 
may be turned from their purpose by persuasion, it stands in fundamental antagonism 
to magic as well as to science, both of which take for granted that the course of nature 
is determined, not by the passions or caprice of personal beings, but by the operation 
of immutable laws acting mechanically. In magic, indeed, the assumption is only 
implict, but in science it is explicit. It is true that magic often deals with spirit 
which are personal agents of the kind assumed by religion; but whenever it does so 
in its proper form, it treats them exactly in the same fashion as it treats inanimate 
agents, that is, it constrains or coerces instead of conciliating or propitiating them 
as religion would do? 

    

     
  

    

Another influential nominal approach to magic stems from Hubert and Mauss,© who 
were soimpressed by anthropologists’ and travellers” accounts of the Polynesian concept 
of mana (a free-floating, eminently powerful natural life-force) that they formulated 
nothing less than a universal theory of magic, according to which we are dealing with 
magic whenever the actors in. culture can be shown to believe in a local equivalent of a 
concept of mana which, needless o say, was de-contextualised and nominally redefined 
for subsequent anthropological consumption. 

Whatever the disadvantages of the nominalist approach, we are all party to it from 
the moment we sef out o study, e.g. in the context of ancient Mesopotamia, not so much 
asipitu, baritu, asitu, etc., but rather “magic’, an alien, imposed concept. Our reliance 

ic’, not just apologetically and self-consciously as a loosely descriptive marker 
but as an emphatic analytical category, risks involving the same operational distortion 
familiar from anthropological cross-cultural studies. 

While Durkheim, apparently much influenced by Hubert and Mauss, ! made the 

        

  

  

  

     

  

s, 
London, 
with as 

  

Fambiah, Culure, thought and social action: An anihropological perspective (Cambridge, Mass. ) 
1985):Ch. | a0 2;of. L M. Carucc, Medical magic and medicinal cure: Manipulaing meanings 

of diseas’, CuliA 8 (1993). 157165, 
9 1.G. Fraer, The golden bough: A siuds in magic and religion -VIIL, 12vals. (London,3rded. 1911-1915; 
st published 1890y the present quotation i afte the abridged ediion: dem, 2 vols. (London, 1957),: 67, 
10°H. Hubert & M. Mauss, “Théorie générale de la magi,in: Sociologie ef anhropologie (Pars, rd ed. 
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concept of mag erstone in his sociological theory of religion 
a celebration of the social itself, Malinowski became the first major theoretician in 
anthropology to approach the study of magic on the basis of personal prolonged field- 
work outside his own society. Malinowski affirmed borh the practical rationality of non- 
European man, and his awareness of the limitations of his knowledge, the combination 
giving rise to practices of personal encouragement and anxiety reduction. Malinowski 
considered such practices to be universal and did not hesitate to call them ‘magic’. 

Malinowski’s use of the concept of magie already spelt doom for its future within 
anthropology. From the centre of the discipline’s attention, it gradually moved to the 
periphery. Already for Malinowski it was part of a more general concern: man’s psy- 
chological make-up, viewed in relation to man’s selective productive interest in natur 
Structuralism subsequently allowed us to describe and understand much better the subtle: 
play of metaphor and metonym on which magical ry revole, ' but su 
understanding could be achieved without res c (as Frazer had done) a 
distinct domain of its own — for the same structuralist methodology was claimed to 
elucidate myth,ritual, dreams, arts, drama and narrativ literature. The 1960s and 19705 
saw a number of incisive critical theoretical discussions of the concept of magic in 
anthropology,** and from then on the concept was not only unpopular but even slightly 
suspect in the discipline. However, the topics that were earlier covered by the term 
“magic’ would continue to be studied under more accepted labels such as witcheraft, 
sorcery, rationality, thought processes, and collective fantasies; the continued study of 
these fopics is often cast in the interpretative framework of the expansion of the money 
economy, the capitalist mode of production, ‘modernity” and North Atlantic civilisation. 
‘The well-known anthropological collections published in later decades with the word 
“magic’ featuring prominently in their titles'* either mainly reprint much older material 
or tum out to discuss magic hardly at all 

       
  

  

  

      

  

   

  

    

      

  

  

  

     

  

‘The continuity of the Middle 

  

tern/European magical tradition 

Why do we not simply follow the example of anthropology and do away altogether with 
the analytical concept of magic? 

“To abandon the concept of magic with regard to ancient Mesopotamia would mean 
) rejecting a historical usage which has persisted over the past two millennia. During 
almost that entire period firs-hand textual evidence concerning the symbolic production 
of ancient Mesopotamia was lacking because scholarship no longer had access to the 
‘cuneiform tablets nor to the language and script for which they had served as medium, 

  

   
    

Mauss: ari, 3rd ed. 1966, ix Tt 
12 CLB. Malinowski, Coral gardens and their magic, 2 vol. (London, 1935); Malinowski, Magic, sience. 
and religion and other essays (New York, 1954; e, published 1948}, and idem, “The roe of magic and 
religion’,in: Reader in comparaive religion (eds. W, Lessa & EZ. Vogt; New York, 1972, 63-72. 
13 C. Lvi-Strauss, “The sorcererand his magic’, in Sirctural anthropology (New York, 1963), 161-150; 
3. Tambiah, Cultre, hought an socialacton (Cambridge, Mass LLondon, 1985) 
1 CH, M. Wax & R Wax, ‘The noton of magic’, CA 4 (1963), 495-S18; K.E. Rosengren, Malinowski's 
magic: Theiddle of the empiy cell, A 17(1976), 67-685; D. Hammond,‘Magic: A problen i semantics’ 
AAT2(1970), 1349-135%6, 
IS Eg. 1. Middleton (ed), Magic, wicheraf, and curing (Garden City, NY, 1967 A. Kiev (ed), Magic. 
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Even so, distinct echoes from that symbolic production fitered through to Hellenic and 
Hellenistic (and ultimately Jewish, Arab, Indian and Christian) texts and practices, and 
here they tended to be subsumed under the heading of a complex actors’ concept, that 
of uayeiar: a word deriving from an Iranian linguistic and religious context but under 
which - by implying, at the same time, a vague category of Chaldacans whose actual 
cultural, ethnic, linguistic and religious associations with ancient Mesopotamia may 
often have been more fictitious than real — also the afterlife of Mesopotamian magic 
was subsumed. When, in 1900, R.C. Thompson published The reports of the magicians 
and astrologers of Nineveh and Babylon, he used the word ‘magician’ not so much in 
a general, universally applicable abstract sense but in one that, for two millennia, had 
been specifically used for, among others, ancient Mesopotamian religious specialists 
as seen from a European perspective. In other words, ancient Mesopotamian magic is 
not just one particular form of magic it is one of the few original forms of magic as 
recognised in the European tradition. The history of the concept through Hellenism and 
Late Antiquity right down to the present day contains much of the European encounter 
with modes of thought which for two millennia had occupied a central position in 
esoteric scholarly culture, and which only in the last one or two centuries were relegated 
0 a peripheral position. The continued dominance, in North Atlantic culture, of the 
Bible with its layers of ancient Middle Eastern world-views; the survival and even 
twentieth-century revival of astrology; the tremendous Renaissance success of Ghayat 
al-Hakin/Picatrixas a medieval re-formulation of Hellenistic magic with a considerable 
input from ancient Mesopotamia;'® the even greater success of geomancy, which with 
a similar background spread not only to Europe but also to most of Africa, the Indian 
Ocean region and parts of the New World:1” all ths shows that the symbolic production 

of ancient Mesopotamia has,albeit very selectively, filtered through to our times. Having 
been the science par excellence during the greater part o these two millennia (as it was 
in ancient Mesopotania, in the first place), this ancient magical tradition helped to 
engender modem science. Thus it can even be said to have contributed to the emergence 
of the intellectual stance from which we are now critically looking at that very same 
symbolic production. 

By now our sources, unearthed and deciphered since the middle of the nineteenth 
century, have become incomparably more direct, abundant, with far greater time depth 
and far more complexity, than anything which seeped through in the course of European 
cultural history. However, to continue to apply the term magic t0 this newly emerged, 
puzzling body of Assyriological material may be more nostalgic than it is revealing, 
unless we find a way of accounting for the dynamic historical development of this 
corpus and for its peculiar position vis-a-vis other ideological stances within ancient 
Mesopotaia. This requires looking afresh at the concept of magic. 

     

       
    

   

  

        

    

      

  

     

  

  

   
  

     

  

    

16°H_ Riter & M. Plessne, Picarix: Das Ziel des Weisen von Pseudo-Magrit (Sudies of the Warbur 
Institue, 27: London, 1962); W. Harner, ‘Notes on Picarx', s 56 (1965),438-51: D. Pingree, Some of 
the sources of the Ghaya al-Hatint, JWCI 43 (1980), 1-15. 
17 WAL, van Binsbergen, Four-abletdivinationas trans-regiona 
JRA 25 (1995), 114-140; idem, ‘Regional and hisorical connetions of four-tabler 
'Affca’ JRA 26 (1996),2-29; nd extensive references cited there. 
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Magic in History 

‘The comparative and historical position 

   
    
                                              
          
     

    

   

     

   

      

    

  

     

     

    

An obvious way out of the nominalist dilemma of distortion s to compare only 
tures that are arguably comparable: that are close to one another, for instance because 
they share the same region and historical period, use related languages, and the same. 
productive technologies. Under such conditions of closeness, historical links reduce 
the operational distortion and make the comparison far more meaningful. In Souther 
African anthropology this has proved a useful line of comparative studies.  In this way 
it becomes much more likely that justice s done to local perspectives and concepts, and 
that, in the negotiation process between the culture under study and its academic render- 
ing, the inherent logic of the formeris not light-heartedly sacrificed. Within one extended 
region and one extended period, it i often possible to trace in detail the historical ram- 
ification of essentially the same cultural complex (e.g. oxen traction, kin endogamy, 
or magic), and to reveal both its qualified continuity and its response to situationally 
different social, economic and political conditions within constituent part-regions and 
part-periods; the result is a greater understanding of the region and is history, and of the 
cultural complex under study  perhaps even beyond those spatio-temporal confines. 

Potentially, such a position is historical rather than anthropological,since it concen- 
trates on the differential, largely unpredictable and unsystematic, unfolding of historical 
concepts and institutions against the background of other historical processes in the 
same geographical context. The conceptual perspective adopted tends to lean heavily on 
that of the historical actors involved, since it is largely in terms of their own perceptions 
and motivations, and of the changes therein, that their changing life-world can be made 
sense of. 

Ideally, if both our time and the necessary data were plentiful, this is the kind of 
study of magic in ancient Mesopotamia which we would like to undertake. Butletus first 
try and construct a tentative theoretical perspective. As argued above, no meaningful 
explanation could be atiempted without a theory, whatever its specific contents. 

  

  

   

     

    

  

   

    

     

Four domains for the experience of control 

‘We return for a moment to what would appear to be of lasting value in Frazer's approach, 
the notion of magic as being coercive and mechanistic. Many students of magic tend 
0 agree, with Frazer, that the concept of magic seeks to describe actors’ ways of 
conceptualising and effecting control. Such conceptualising can be relegated toa limited 
number of contexts in which human individuals have primary experiences of conirol 
Let us try to list the most obvious of these contexts here, with implicit reference to 

* the town-dwelling agriculturalists of ancient Mesopotamia: (a) instrumentl contro, or 
man’s interaction with nature; (b) volitional bodily control by the emes 
interactive control, or man's effect upon his immediate environment; (d) hegemonic 
control of, and through, large-scale formal political institutions. 

  

     

  

    

  

51 Schapera, Government and poitcs i ribal socieres (London, 1963: first pubished 1956): A Kuper, 
Wies for catie (London, 1982), WM.J. van Binsbergen, Relgious change in Zambia (London/Bosion, 
1981), 
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      (@) instrumental control, or man’s interaction with nature 
Through technology man seeks to control nature, in such activities as hunting, col-     
lecting, agriculture, animal husbandry, house construction, potiery, weaving, basketry 
metallurgy, and other crafts. At the same time man has an overwhelming experience, 

idents; certainly in the period indicated, of the limitations of his control: in hunting a 
crop failure; domestic animals breaking away, attacking their masters, or dying 
terials being spoiled, tools bre: nological problems remaining 
the like. Besides, there is the experience that only a small segment of the non-human 
world is open to human control: celestial and meteorological phenomena, the rhythm 

of night and day and of the seasons, occur with such rigid periodicty that only with a 
considerable effort of imagination man can boast o have any influence on these natu- 
ral phenomena. Whil ted a humanised habitat through clearing, agriculture, 
irrigation, house construction, and the like, by the end of the fourth millennium he was 

of"  mever far away from an un-transformed landscape that was virtually unaffected by him 
Although the non-human elements (materials, tools, animals) involved in post- 

Neolithic technology may on occassion conceivably be personalised and addressed in 
“an anthropomorphic fashion, by and large the everyday technical experience in the sphere 
of production is more likely o represent a factual, mechanistic conceptual domain of its 
own. Itis here, probably, that the notions of instrumentality and coercion originate that 
‘many of us would prefer to retain in any approach to magic. If we may adhere (o the old 
definition of man as the tool-maker, such instrumentality could have a very long history 

   

                

  

  

  

          

    

      
    

  

A\ indeed. going into many hundreds of thousands of years; but with reference to times 
A\ before the lastfew millennia, we can only guess at the specific phases which notions of 

2 instrumentality have gone through. 

(b)  volitional bodily control by the emerging self 
The second domain comprises man’s effect on his own body, such as motor patierns 
which may involve wielding tools including arms, the bodily experience of breathing, 
feeding, eliminating, sexualty, childbirth, and nursing. Also here sensations of control 

  

   
   

  

  

kA are offset by overwhelming experiences to the contrary: of lack of control, through 
k" infancy, old age, through lack of experience and of physical strength, or in sleep, drunk- 

X\ 2 enness, fatigue, mental disturbance, sexual arousal,illness — with death as the ultimate 
@ ceasing of all elf-control. To modem man, the domain of bodily experience implies a 

personal awareness of self and at least a parial dissociation between self and one’s own 
body; yet (as studies in historical psychology have argued)'” the emergence of self and 
personhood as a distinct, conscious category may well be a relatively recent cultural 
product, and it would be rash to attribute a universal, basically identical experience of 
self-control to human beings regardless of time and place, cultural history and human 
evolution. Meanwhile the hallmark of bodily control s volition, the subjugation of bod- 

  

    

  

  

  

  

19"Ci_ ER. Dodds, The Greeks and the irrrional (Berkeley/Los Angeles, 1951): RB. Onians, The origins 
of European thought: About the bods, the mind, the soul, the worl, tine, and fure: New inserprtations of 
Greek, Roman and kindred evidence also o some basic Jewish and Clrisian beles (Cambridge, 1951 
B. Swell, Die Entdeckung des Geistes: Studie ctehung des curopischen Denkens bei den Griechen 
(Hamburg, 1955). In social-eience circles, Jaynes's omewhat popular ook has made considerable mpact 
3 Jagnes, The origin of consciousness n the breakdown of the bicameral mind (Boston, 1976);cf. PA. 
Vroon, Zelfinerpretaic en mosiatic b Homerus', NedP 36 1981), 219-229;P.A. Vroon, Wolfslem: De 
evoluie van et menselj sedrag (Baa, 1992). 
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    ily processes to the human will, and this is in principle an experience of control rather 
similar o the instrumental control exerted over extra-human nature: it e 
wielding of voiceless and unmotivated tools more than the mobilisation, ma 
or subjugation of fellow humans, 

  

     

  

    
   

        
      

        
      
    
    

                

    

   

        

    

    

     

  

      

     

    

    

   

  

    () interactive control, or man’s effect upon his immediate social environment 
The third domain involves control over other people, and being controlled by then 
in the face-to-face context of the kin group and the local community (let us call it 
the domestic domain)® by such social mechanisms as language use, kinship rules and 
etiquette, the division of labour in productive arangements inside and outside the kin 
group, patronage, contracts, formal and informal judicial negotiations, physical violenc 
ete. Physical violence incidentally is a borderline case in that it applies the forms of 
instrumentality within the domain of social interaction ~ which is precisely why most 
face-to-face groups based on kinship or co-residence make a point of declaring intra- 
group violence out of bounds. Somewhat in the same way the even more widespread 
regulation of sexuality through incest prohibitions within face-to-face kin-groups might 
be considered an attempt to create a boundary between the social domain of interactive 
control and that of bodily experience inimical 10 control. If we may not assume a timeless 
constant quality for such actors’ notions as the self and the person, it would be dangerous 
to characterise the experience of control in this domain as personalistic. But what we 
certainly can say is that here we meet control as a result of the inferaction between 
humans, which also implies the differential distribution of power and status spri 
from such interaction. It is here that practices of gift giving, address, negotiation, 
propitiation, supplication, are found — as ubiquitous strategies of more or less oblique 
interactive control between group members, and as obvious models for the interaction 
between man and god. The latte in its tum may provide models for the interaction 
between juniors and seniors, patrons and clients, and between the genders. But while the 
zods may be models of, and for.?! a group’s most senior members, interactive control 
s not the prerogative of dominant elders, as s clear from the effective demands babies 
‘make upon their environment. Babies’ survival depends on interactive control (through 
crying, grabbing, sucking and other forms of behaviour triggering adult responses). At 
the other end of the human life-span, it is interactive control which ensures access to 
food and shelter, and thus survival, in the case of elders whom old age has rendered 
unfit for productive work. In general, interaction in the domestic domain entails 

rather reticent and uncertain control, a give-and-take based on direct or deferred soci 
reciprocity: itis persuasive, nexer absolute, and often lacks effective physical sanctions. 
Again, along with other anthropomorphic features, such reciprocity may be projected 

    

    
    

  

      

       
    

  

  

  

  

       

    

  

         

      

  5 mplied inthefollowing sectons ishe theory ofthe atculation of mades of production, . WM. van 
Binsbergen & PL. Geschire, Marxistheory and anthropological practice: Theapplicaton of Fench Mrxist 
theopology in fieldwork', in: OLd modes of production and capitalist encroachment: Anthropological 

explorations in Afrca (eds. WM.J. van Binshérgen & PL. Geschiere; London/Boston, 1985), 235 269: 
WAL, van B n Zambia (London/Boston, 1981). For 2 relted perspes 
speciically adapted to Ancient Mesopotania,cf. ER. Service, Origins of the state and civilation The 

process of ultural evoluton (New York, 1975).ch, 12, 2031 
1" The complementary dualiy of religion s model oth of,and for social e, hs been inspiringly argucd 

na famous aricl by C. Geertz, ‘Religion s culturalsystnt’,in: Anthropological approaches 1o th study 
of religion (ed. M. Banton; London, 1966),1-46. 
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onto man’s instrumental action upon nature, without, however, completely eclipting 
instrumentality. The sphere of interactive control, the closely-knit human group, makes 
for internal production, circulation of products and consumption within the group, 
defining various roles and statuses. Access 10 the later largely depends not only on 
‘gender but also on age, so that group members may ocupy them successively in the 
course of their lives. To the extent to which status differences depend on age, they are 
roating with the individual’s climbing years. At the same time, the domestic sphere s 
the locus of biological reproduction. 

  

     

  

  

  

() hegemonic control of, and through, large-scale formal political institutions 
Superimposed upon the interactive, domestic domain we can discern a fourth domain of 
control, typically associated with a form of organisation centring on formal institutions, 
such as the temple and the palace. For its own biological and material reproduction 
this domain is not self-supporting: it feeds upon the product and the personnel of the 
interactive, domestic domain. For it s from the latter that the human material derives 
which peoples the formal instiutions, even if these do invest i their own reproduction 
(e.8. through formalised instruction in writing, ritual, etiquette, martial sills) once the 
personnel has been acquired. The ideological orientation in this fourth domain departs 
from that of the domestic domain in that hicrarchy tends o be absolute and enduring 
rather than rotative and generational. By the same token, bureaucratic and legal rules 
rather than kinship obligations govern social relations within the hegemonic sphere. 
‘While the hegemonic apparatus consolidates itself it seeks toimpose ts control ever more 
effectively over an ever larger number of people involved in the interactive domestic 
domain. The control it seeks is formal and absolute, and its sanctions often include 
physical violence leading to loss of life. In short this is the process of state formation, 
state consolidation, the supplanting of one state by another, and the emergence of 
imperialism in the history of ancient Mesopotaia. 

‘The hegemonic domain unavoidably imposes severe constraints on the nature and the: 
extent of interactive control in the domestic domain: for whatever product s realised in 
the later (basically through instrumental control over nature) risks being appropriated 
or destroyed as an effect of hegemonic control; likewise, although biological human 
reproducion takes place exclusively in the domestic domain, the hegemonic domain 
appropriates human personnel as captives, soldiers and clerks. 

  

  

  

  

     
  

    

    

  

  

A number of observations may be made at this point 
First, the human experience of control has always been heterogeneous — there is not one 
original form of control from which all others, including that which we may choose to 
call magic, are derived. Always we have various idioms of power which, depending on 
the situation, shade over into each other or emphatically contrast with each other. 

Secondly, these various experiences of control are intimately linked; within the span 
of one life, even of one day, people typically operate within most if not all of these 
spheres. Instrumental conirol may invoke well-known older academic notions of magic; 
interactional control may appeal (0 us as a likely context for the emergence of ancestor 
worship; the hegemonic sphere may seem to breed fully-fledged gods, distanced from 
humans and with claims to impersonal, absolute respect. Yet these modes of control, and 
the ways in which they have been conceptualised by actors at the time, do not represent 
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successive stages in an evolutionary scheme, but complementary modes within one 
and the same time frame, one and the same historic culture. At the same time there 
is a temporal sequence here, not for reasons of blind evolutionary necessity, but as 
a reflection of the historical fact that technology, personhood, group processes in the 
domestic domain, and state formation (to sum up our four domains) have individually 
gone through a history (which includes complex interrelations), and have individually 
had an origin. For technology and personhood this origin may go back hundreds of 
thousands, not to say several million years — to man’s very origins as a species; face 
to-face social organisation is likely o have an even more remote origin in primate 
socio-biology. But state formation is a relatively recent phenomenon, and its origin 
coincides with the historical baseline we have chosen, that of the fourth millennium 
BCE. In this respect it eminently makes sense (archacologically, for instance) to speak 

emonic’, without implying an evolutionist’s frame of analysis. The distinctive 
feature of evolutionism in the social sciences and humanities, of course, does not lie in 
admiting the well-established facts of man’s biological evolution as a mammal species, 
but in assuming that the history of human societies, and their comparison, can be 
understood by reference to the same classificatory and dynamic models that elucidate 
biological evolution. 

Thirdly, for an appreciation of the emergence of magic from the interplay of these 
domains, it is relevant 10 look not just at experiences of control, but also at their 
counterparts: experiences of failure of control, and of the anxiety this creates; here 
Malinowski continues to be inspiring. 

Fourthly, and this is our main point, despite the entanglement of these four spheres, 
this perspective has made it possible for us to proceed, from the timeless and universal, 
10 the historical and the specific. 

  

  

  

  

    
      

    

  

   
  

      

  

    

  

Magic   history 

  Archacology informs us on the increasing achievements regarding instrumental control 
in the various domains of technology. Coming to the second domain, however, it is 
extremely difficult to gauge historical developments in the field of bodily experience, 
volitional self-control and self-awareness. With regard to the formation and evolution of 
the third, the domestic domain, we are on slightly more solid historical grounds. Finally, 
with the hegemonic domain history properly begins, since writing, and the bureaucratic 
power it engenders, is one of the hallmarks of the hegemonic process, certainly in 
ancient Mesopotamia; the texts record the ins and outs of the hegemonic process, and 
the archacological record flls in the material detas. 

If magic is a logic of control, it could in principle refer to any of the four domains 
identified here, and possibly others which we have overlooked. Given the defectiveness 
of our historical data on some of these domains, we could not hope of ever writing 
anything near a full account of magic in history. However, as an idiom of control, magic 
must of necessity be caught up, in one way or another, in the relatively well-atiested 
hegemonic process, which is merely the sustained attempt of one particular form of 
organised extraction to impose itself upon the domestic communities of a region. 
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If there s to be a productinthe frstplace. so that the hegemonic domain can appropriate 
it, the later's control over the domestic domain can never be so tight as to destroy the 
typical forms of interactive control on which domestic productive relationships largely 
depend. Therefore, implied in the very hegemonic process i the continuing existence 
of an cmbedded or encapsulated, yet partly uncapiured, interactive logic of control 
fundamentally imeducible to the hegemonic logic of conirol 

“The situation becomes even more complicated, and more promising from a point of 
view of situating magic in history, when we realise thal the productive sucess of the 
interactive, domestic domain also depends on the extent to which that domain continues 
1o be the social context for activities entailing instrumental conirol over nature (in 
the form of production in agriculture, hunting, craft, tc.), while its members pursue 
volitional boily self-control (as essential for both material production and biological 
reproducion). 

In other words, the control as pursued in the 

  

  

    
  

     

  

    
    

  monic process is necessarily 
accompanied by various, rival experiences of control which stand on a totally different 

  footing, which express a totally different coherence and imagery (sce below), and which 
efer 10 contexts and situations of production and reproduction outside the h ic 
domain and (as the very condition for the latter's success) only pariially subjected to it 
We submit hat these experiences of control in the instrumental, bodily and interactive 
domain, as aliernative domains of action and experience rival 10 the political domain 
of hegemaonic control, e enshrined in the magic which we have sought to identify and 

  

  

able to pinpoint the vestiges and 
ions of rival forms of control within the very expressions of hegemonic politi 

control which the textual material can offer. And to the extent to which we are capable of 
writing a history of that hegemonic process, we may also become capable of identifying, 
decoding, and analysing magic in history 

Let usstress that these rival vestiges of pre-and para-hegemonic control are embed- 
ded within hegemonic ideological expressions. Only a theoretical perspective coupled 
0 a process of textual decoding, of close reading, can throw them in relief. They are 
therefore merely implicit, not explicit, challenges of the ideological component of the 

       
  

  

  

  

  

  

hegemonic process. Of course, the hegemonic process may often call forth counter-action 

    

in the form of passive resistance, rejection, rebellion, civil strife, and groups moving 
away outside the states effective territory. But that i rather a different mater. What we 
are emphatically not saying is that magic is a consciously rebellious counter-ideology 
‘maintained by identifiable subjugated groups; rather, magic is a dislocated sediment 
of pre-hegemonic popular notions of control which have ended up in the hegemonic 
corpus 

    

From structure o contents: magical imagery versus theistic imagery 

    ‘Thus we have theoretically defined a structural and historical context for magic. Before 
we w to the case of ancient Mesopotamia in order to apply this theoretical framework, 
let us finally try to make a few statements about the specific contens, the mythical 
imagery, that might in principle be characteristic of the four domains of control distin- 
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    guished here. Here, a note of caution is in order: rel ery almost by definition 
lacks a solid anchorage in empirical reality (even though it s ultimately inspired by the 
later). Among human symbolic productions, religion is particularly open to free vari- 
ation and creativity. Therefore structural aspects merely suggest, and never determine, 
symbolic contents in ths field 

“The domestic (preponderantly feminine) domain of the production and processing of 
raw materials (grain, oil, wool, etc.) for the immediate family, is also the domain of bio- 
Togical and (as 1y childhood is concermed) cultural reproduction. 
As a mode of production and reproduction, the domestic domain s highly resilient in 

 as well as highly resistant to effective hegemony from the political and economic 
centre. Even when processes of material domestic production are assaulted and virtually 
destroyed — as has been effectively the case in the North Atlantic region in the last 
few centuries under the impact of urbanisation, industrialisation, proletarianisation and 
state control over education — the domestic domain remains the virtually autonomous 
locus of biological reproduction, which even the wilder Orwellian or Huxleyan night- 
mares of human reproduction in a state context have never been able to appropriae. 
No system of slavery or imprisonment has ever been able o effectively and lastingly 
replace the human family as a locus of biological reproduction. The domestic domai 
I the most obvious context of interpersonal care in times of deprivation, illness 

death. Thus, only the domestic domain represents a power-house independent of the 
political and economic centre of the society, and a challenge to the later’s premises of 
control. Quite likely, the domestic domain has been one of the main contexts in which 
the old holistic world-view and a variety of non c cults have been preserved. 
In general the domestic domain has been a major locus of magic, folklore and uncap- 
tured “paganism’ throughout human history A similar argument could be made for 
the relatively outlying, rural sections of ancient Mesopotamian society, which in effect 
amounted to domestic communities. These features would perhaps favour a symbolic 

repertoire highlighting images of fecundity, femininity, continuity, and wholeness 
Although rejecting the assumptions of intra-group reciprocity and insisting on a 

one-way process of extraction based on assumptions of absolute bureaucratic control, 

     
      

  

   

  

as socialisation in.   

       

  

  

       
    

  

  

    
   

    

    

  

     
the hegemonic domain yet tends to consiitute itself ideologically and mythologically 
after the model of the domestic domain. It is in the Tatter that the hegemonic domain 
finds, and exploits for its own interests, the imagery of legitimate authority, and of       
justified exchange of material products for immaterial services such as management, 
Knowledge, ownership of means of production, protection, purification and intercession. 
Whereas in the domestic domain supematural beings (tutelary gods, ancestors) tend to 
provide models of, and for, the authority of living senior kinsmen, the functionif not the 
nature of the gods undergoes profound changes when appropriated by the hegemonic 
domain: for there the gods come t0 represent the logic of extraction, is i 
absolute nature, violence and unaccountability —and from the domestic sphere notions 
of hierarchy and supplication are hegemonically transformed into an absolute distinction 

    

    

  

escapability,      
  

  

  Thistheme is less devcloped in Foucaul’s controversial hisory of sexuality: M. Foucault, Hisoire de 
L sexualit,  vol. (Pai, 1976-1984); however, f. G. Ratray Taylor, Sex n isiory (Londn, 1953): C. 
Gingbur, £ Benandansi:Srcgoneria e cull agrari i cingueceno ¢ eicento, (Torino, 1966); C. Gingbur 
Ecstasie: Deciphering the wiches sabbath (1 R. Rosenthal Harmondsworth, 1992 repr. of the et E 
ediion, 1991 org. Soria noturna: Toino, 1989). 

   
      

  

17 

  

   



   Wim van Binsbergen & Frans Wiggermann 

between god and man, into submission and total, impotent dependence. 
But the domestic domain is not only subservient (o the hegemonic domain; it also 

forms a context for productive and reproductive activities in which instrumental and 
volitional modes of control are pursued. Thus the domestic domain essentially mediates 
between two main models of control: on the one hand a theistic model with personalistic 
overtones which is pressed into service in the hegemonic process, and on the other a 
mechanistic, volitional (from the point of view of the actor), and thus coercive model 
governing the relation between man and nature, and between self and body. Here, 
personalism and instrumentalism, supplication and coercion may take turns in what 
is a composite mode of conceptualising control. While the hegemonic idiom would 

emphasise distance, absolute difference and total submission between god and man, the 
domestic domain, which also enshrines instrumental and volitional modes of control, 
‘would tend towards far greater horizontality, complementariy if not interchangeability 
between man and nature, between body and consciousness, between person and object; 
such complementarity would stress the community not only between humans, but also 
between humans and the non-human aspects of nature involved in human production, 
while at the same time situating humans in the context of the boily processes associated 
with production and reproduction. As an expression of the successful negotiation of these 
contradictions, the term “holism’ would seem to sum up the non-hegemonic, domestic 
idiom. 

‘Wehave speculated enough. Let us see i the theory presented above gets us anywhere 
closer to an appreciation of magic in the history of ancient Mesopotamia. 

  

  

  

    
    

  

   

    

APPLICATION TO MESOPOTAMIA 

     Mesopotamia: modes of holism and uncapturedness 

Throughou the corpus of ancient Mesopotamian symbolic production, the evidence of 
the hegemonic, theistic half of our fundamental contradiction is overwhelmingly preset, 
with references to the king, his works for the gods, and particularly the pious references to 
these gods themselves, without whose exalted presence and condescending intervention 
10 order or power can exist on earth. Yet inside this collection of ideologically and 
politically ‘correct” statements, elements can be detected that ft in only superfically, 
and implicitly challenge the hegemonic process that lends structure and direction to 
the royal and priestly extracting process governing Mesopotamian society. Viewed 
in isolation these embedded elements add up to a holistic world-view in which the 
‘boundaries between man and nature are far less stritly drawn than in the orthodox 
theistic repertoire, and where on the basis of methods manipulating metaphor and 
metonym, much as described (but wrongly interpreted) by Frazer, man identifis, utilises, 

  

   
    

   

  

   

  
5 Generalreferences on ancient Mesopotanian efgion and s histor. for the benefit of on- Assyriclogical 
readers: . Botiéro, La refgion babylonienne (Pars, 1951); 1. Botro, “Sympiomes, signes, éerures in 
Divinarion e rationai, (. 1P. Vernan e al.: Paris, 1974), 10-195: H. Frankfor, Kingship and the gods 
(Chicago, 1948): H. Frankfort et al, The intliccrual adveniure of ancient man: An essay on spectarive 
thought in the ancient Near East (Chicago. 1957: fist published 1946): . Jacobsen, The treasures of 
darkness: A hisory of Mesopotanian religion (New Haven & London, 1976); and the contributions on 
Mesopoamia n the section “Religon and science’, CANE 3: 1685-2094, 
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and redirects the forces around him without divine interference. 
Ttwill be argued that these holistic passages, with their altemative view on the sources 

of cosmic power, e the truncated and re-ordered remnants of a pre- and parz-hegemonic 
world-view, picked up, developed and guarded by spet themselves nomi- 
nally to the hegemonic order, while in fact channelling an sentiment that 
is actualised in crisis situations in which the theoretically infinite power of the gods f 
and man has (0 take care of himself. Since this holistic altemative to hegemonic power 
is very close to what would commonly be called magic, we see no objection to applying 
this term also 1o the Mesopotamian material, provided that our theoretical stance is 
not obscured by the use of such a conventional term. It s the interaction between this 
type of alternative material and divine rule that will guide our analyss of the ancient 
Mesopotamian ideological system. 

  

   

  

  

  

   
  

  

      

Aspects of the hegemonic history of ancient Mesopotamia 

     Before we can set out o interpret whatever textual evidence we have in the 
a hegemonic history of magic, let us first sketch the bare outlines of such hegemonic 
processes as are discernible n the poitical and economic history of ancient Mesopotamia 
since the late fourth millennium, 

In the southern part of the alluvial plains we see the emergence, from the fourth 
millennium onwards, of city states. The organisation of these early urban communities 
is in the hands of an elite associated with the temple as well as (somewhat later in the 
third millennium) with the palace and a system of law enforcement. The unifying efforts 
of these agencies may be detected from the fact that despite evidence of cultural and 
linguistic heterogencity in the region at the time, the religious and political idioms are 
unified and more o less constant. One has the impression of an explosively expanding 
society trying to create a new social order out of the scattered debris of pre-existing 
organisations (in the fields of kinship and politics) that no longer served its needs. 
Although the city's public insiitutions (temple and palace) demonstrably established 
themselves as structures of production, extraction and domination, it i the imposition 
of this complex as a whole upon other, earlier domains of human organisation and ac- 
tivity which marks the hegemonic nature of the process involved. These earlier domains 
would include: agricultural production; the processing of food in the family, which is 
also the main locus of biological reproduction; petty commodity production; excl 
of products between seitled and pastoralist elements; etc. Within the social, polit 
and economic life of the society a number of domains become discerible whose inter- 
relationship consist in the fact that one domain (that of temple and palace) reproduces 
itself mainly on the basis of surplis extraction from the other domains. It is perhaps 
useful (but no more than that) to designate these domains ‘modes of production’, and 
their asymmetrical exploitative relationship as “articulation’. We note that as a mode 
of production the temple and palace domain, far from being internally undifferentiated 
and cgalitarian, has its own internal hierarchical structure, from the ruler to lower offi- 
cials and priests; but all share in the extraction from other, pre-existing domains. At the 
same time this extraction process, which an outside observer might be inclined to call 
exploitative, conceals its exploitative nature (and perhaps even the violence facilitatin 
that exploitation) under an effective ideology: that of the city god, for the fulfilment 
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of whose needs man was created in the first place. Even regardless of the conscious 
imation of this structure in religious terms, i is clear that the temple and palace 

domain delivers an essential service probably well worth the input in terms of surplus 
extraction: it creates a viable social order ensuring production and security, as well as 
an urban and ethnic idenity that people are proud of. 

In the firsthalf of the third millennium the political ideology was centred on the axis: 
o  city-ruler; there s not yet a national sate, but the notion of a national religious 

is maintained by the centrality of Eridu and its god Enki/Ea. The sccond half of 
the third millennium sees the development of a national Kingship cenired on Nippur and 
Enlil.(When during the second millennium Babylon becomes the uncontested capital 
of the nation, its god Marduk rises with it at the end of the millennium the political 
situation s formalised inanewly created myth, Eniima EIi, in which Mardul 
is made independent of Enlil 

From the second half of the third millennium onwards there is an ever increasing 
quantity of evidence relating to the ins and outs of the hegemonic process. The outline 
of the development of the ideological system stems from (more or less) datable mytho- 
logical texts linked to archacological and historical fact, but cannot be discussed here 
in detail. Our opinions on magic are based less on specific texts, which are often frag- 
mented, hybrid, and undatable, than on a contrastive grouping of the types and themes 

that dominate the corpus as a whole. Since it is not so much the inner development of 
‘magic, but rather ts place in the ideological system that interests us here, the loss of 
historical detail implied by the distant view does not detract from the argument. 

‘The present argument aims at a deep-structural reading and secks (0 reconstruct a 
subconscious level of structuration which, as such, s not open to conscious reflection by 
the subjects themselves. A rather similar case is presented by iconography, which also 

revolves onour external reading of meaning and implications which are seldom explicitly 
indicated by the actors. Thus, something as abstract as an alternative notion of control 
should not be expected to have lefta precise and detailed textual formulation,the absence 
of which therefore cannot be construed as an a against our reconstruction. 
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From political hegemony to rel 

  

What emerges from the evidence as the religious counterpart of political centralisation. 
is a centralistic idiom focusing on the god Enlil. Enlil, and less prominently the other 
£0ds, gover by NAMTAR (AKK. Simiu) 3 that is by “allocating tasks’, *determining the 
fates or destinies” of gods, man and the niverse. An earler layer of centralisation in 
the South focuses on Enki and his city Eridu. It would seem, however, that Eridu was 
a religious centre, the touchstone of tradition (ME), rather than a political centre. That 
the Sumerian King List lsts Eridu as the seat of the earlest kingship is undoubtedly an 
anachronism related to the nature of ths text. 

  

5 For the Akkadian naion offatesee JN. Luwson, The concept of fate in ancient Mesopotamia of the first 
millenniu: Toward an understanding ofSntu (Wiesbaden, 1999). 
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Magic in History 

In ways which are eminently important for an understanding of Mesopotamian magic 
as part of a historical process, the concept of NAMTAR (§imtu) contrasts with another 
normative principle, that of ME (Akk. parsu). While NAMTAR (Simiu) connotes the 
governmental decisions made by Enlil, ME (parsu)® evokes an impersonal and timeless 
order, the non-volitional state of equilibrium to which the universe and its constituent 
parts are subjected. The ME are at home in the old religious centre Eridu, and guarded 
by its god Enki/Ea. The ME are not created, but they are simply there as part of the 
universe; they are the rules of tradition, the unchanging ways in which the world of 
man and things is supposed to be organised: they can be disused or forgotten, but never 
destroyed. Together they constitute natural law, a guideline for behaviour untainted by 
human or divine interference. As an impersonal cosmological principle ME (and the 
similar Egyptian concept of ma’a, ‘right order’, ‘truth’ ¥ would appear to stem from a 
religious repertoire predating the third millennium; early in the second millennium the 
concept loses its cosmological significance. The idea of a traditional timeless world is 
less capable of being manipulated for hegemonic purposes than anthropomorphic myth; 
itfits the loose association of small-scale village societies largely organised by kinship, 
while the obviously more hegemonic divine government exemplified by NAMTAR fits 
their reorganisation into cities and later a nation 

“The opposition of ME and NAMTAR is not just conceptually implied, but turns out 
t0 be made explicit in third millennium cosmogony.?” Herein a cosmic ocean, Namma, 
produces a proto-universe, Heaven and Earth undivided. In a series of stages, all repre- 
sented by gods, Heaven and Earth produce the Holy Mound (DUKUG), which in it tum 
produces Enlil, ‘Lord Ether', who by his very existence separates Heaven and Earth 
Enlil,representing the space between Heaven and Earth, the sphere of human and animal 
life, organises what he finds by his decisions (NAMTAR), and thus puts everyth 
place: the universe becomes a cosmos. Before being permanently subjected, however, 
the primordial universe (Heaven and Earth) rebels; its representative, a member of the 
older generation of gods, EnmeSarra, ‘Lord All ME', tries to usurp Enlil's prerogative to 
NAMTAR (.. prerogative to make decisions). He is defeated by Enlil and incarcerated 
in the netherworld for good. The myth can be read as a theistically-slanted argument 
on two modes of defining order: an immutable cosmological order (ME) whose un- 
mistakable champion is EnmeSarra, against a protean, individual-centred, volitional, 
anthropomorphic order, whose champion is Enlil. The latter reflects, on the religious 
and mythical plane, the hegemonic process revolving on the imposition and expansion 
of the centralised mode of production upon an earlier concept of the organisation of 
social lfe, production and reproduction. 

The tension between divine rule and the universe to be subjugated is the theme 
of yet another third millennium myth, Lugale* In this myth an all 

   

    

  

      

      

  

   
      

    

    

      

    

    

     

    

nce of stones   

  

  5 Fora review ofthe mesnings of this word see,withpreviousierature, G. Frber, RLA, .. m’: cf.lsoK. 
Oberhber,Linguistsch-phillogische P altorientalischen Religionsgeschiche (nnsbrucker 
Beitige 2 Sprachwissenschaft: Vorrige und Kleinere Schrifien, 53 Innsbruck, 1901), 10 

' Sec . Assmann, Ma'a. Gerechigkeit und Unsterbliciket im alten Agypten (Minchen, 1990). 
27 See FAM. Wiggermann, “Mythological foundations of Nature,in: Natura! phenomenas: Their meanin 
depition and descripton i the ancien Near East (ed. DLW, Meljer, Verhandelingen/Koninkljke Neder 
landse Akademic van Wetenschappen. Afdeling Leterkunde, ns, 152 Amsierdan, 1992), 279-306, ep. 
271, 
LA van Dk, RLA, .. “Lug 
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         is led by Azag, “Disorder’, a version (individualised for the occasion) of a common 
demon of untimely disease and disorder in general. The stones rebel against having 
their tasks allocated (NAMTAR) by Ninurta, Enlil's strong arm. Needless to say their 
resistance proves futile, and the myth ends with a long st of stones, all given their 
proper functions by Ninurta. The difference between this myth and the one about 
EnmeSarra lies in the specific moment of mythical time in which the confrontation takes 
place. Whereas EnmeSara belonged to the primordial universe that was subjugated 

Enlil organised the cosmos, the stones belong o a periphery of the universe: to 
rebellious mountain lands that continue 1o exist. Apparently, the universe prior o divine 

atives of 

  

  

  

  

   

  

when   

  

rule and that outside divine rule share a tendency to rise against the prerog: 
the gods of order: and although in each case the rebellion is squelched, the very fact 
of its occurrence shows that divine rule is not beyond question, and that order is not 
completely secured. In other words, the way in which the ncaptured elements appear 
in the symbolic system reveals their continuing existence as a feared anti-social force 
and a threat to the hegemonic order. 

A further development of the relation between universe and divine rule can be 
observed in Enama EIiS, and will be briefly discussed below, under the heading ‘the 
nature of Mesopotamian holism’ 

  

  

ME / parsu and the holistic world:   

    IFNAMTAR s the historical agency characterising the hegemonic process of which holism 
i the prehistoric counterpart, and if the untamed primordial universe of the ME (parsu) 
i subjugated by the same agency, then we are tempted to equate the universe of the ME 
with that of holism and magic. In fact there is evidence supporting this point of view 

A first indication lies in the fact that the specialist concemed with magic ref 
the foundation of his art, mainly to Enki/Ea (and members of his circle: his son Asalluhi, 
the half-god Oannes, and the sage Adapa, whom we shall discuss below). Enki is the 
god that guards the ME / parsu; in this connection it is also significant that an old form 
of the word for this specialist, 1813, is written with the same sign used to spell ME 

More important is the Anzii myth?™ in which the monster bird Az, who stole the 
‘Tablet of Fates (NAMTAR) from Enlil, is confronted by Ninura, Enlil's son and warrior. 
When asked for his credentials Ninurta identifies himself as the emissary of the gods 
that rightfully determine the fates. Anza, however, is not impressed since he is in actual 
possession of the Tablet of Fates, which makes his word as powerful as that of Enlil 
and enables him to rule the ME (parsi). By the power of his word (i) Ninurta 
now performs  trick against his adversary: he decomposes the latiers amows into their 
natural consttuent parts which are then sent back to their place of origin 
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reed that approaches me, return to your thicket 
frame of the bow to your forest 
string, 10 the back of the sheep, feathers retun to the birds * 
      

e provisionally EAM, Wiggermann, RLA,s.v. ‘Mischwesen’, 224 
 For arecent transltion, with references [0 text ediions, se K. 

  

cr, ‘Das Anzu-Epos’, TUAT Il /4 

    

      

   



  

    

    
     

Magic in History 

Simiu here is the power to operate the universe of inanimate things and make them 
change their normal ways, their ME (parsu), or, in other words, to perform magic. The 
loss of the Tablet of Fates did not affect the gods” ability to act, only their mastery over 
nature, and another text explains that the possession of the Tablet of Fates involved the 
“secret of Heaven and Earth' " the knowledge of which in fact entais this mastery 
as we will see below. Normally this power over nature, symbolised by the possession 
of the Tablet of Fates, is a divine prerogative, but it can fall into the hands of mali- 
cious outsiders like Anzi, who use it for their own purposes. Especially in the A 
myth Enlil is suramed ‘the god, Bond-of-Heaven-and-Earth® (ium Duranki). This is 
undoubtedly no coincidence, but related to the theme of the myth: rather than referring 
10 a cosmic element that prevents Heaven and Earth from drifting apart, the epithet 
denotes metaphorically how Enlil keeps the universe from disintegrating. In the same 
vein, Marduk warns that if he leaves his seat of government ‘the rule of Heaven and 
Earth will be torn asunder’ 2 The demons, adversaries of divine rule, are said t0 tear 
out the “exalted cord, bond of Heaven and Earth’ ** 

Again, and as concluded above, the hegemonic rule of the gods appears not to be 
completely secure e forces of reaction. 

‘The ability to perform magical tricks can also be acquired without possessing the 
‘Tablet of Fates. This s the case in the legend of Adapa, who s one of the models of the 
incantation specialist (afipu). Adapa, Ea’s favourite servant and endowed by him with 
great wisdom, goes out o the sea one day in order to catch fish for the table of his divine 
Tord, and runs into the fury of the South Wind which nearly drowns him. Adapa reacts 

“may your wing be broken’, and indeed, contrary to normal experience, ‘as 
soon as he had said it, the wing of the South Wind was broken’. By the wisdom give 
0 him by Ea, Adapa has unexpectedly stumbled upon a way (o operate nature without 
divine help, or in the words of Anu considering his decision in the matter 

  

  

  

  

  

  

      
   

    
    

  

        

  

  

with a curse:   
  

  

Why did Ea reveal to an imperfect human being 
that of Heaven and Earth, 
and endow him with an arrogant (kabru) heart?   

Anu’s speech shows that what we have called ‘the way to operate nature” s the *secret 
of Heaven and Earth’ (‘secret” is implied by ‘reveal” in the previous line), the secret 
of the universe regulated by the ME (parsu) and turned into an insecure cosmos by the 
hegemonic rule of the gods. Now, since death is among the fates decreed by the gods 
for mankind and since Adapa is able to dodge those fates, we are entitled to expect that 
in the end he obtained eternal life. That this s yet not the case is due to his instructor 

. who exactly at this point closed the book of wisdom by feeding Adapa misleading 
information. Even Ea’s humanitarianism has its imitations, and so has the magic of the 
incantation specialist: he cannot revive the dead.'s 

  

    
  

     

  

  
STAR. George, Sennacher and th ublet of i’ g 43 (1986), 1334 

Errat 17, 
U 13-15336 

4 Ediion and tansaon of the text, with discusson of Adapa's place s a sage, se S.A. ichioni, 
Pocmety i Adapa (Budapes, 1981). A new edion i now b prépared by 5. o1 
35 CE_P. Michalowski,‘Adaps and the it process', RO 41 1980, 7- 
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The Akkadian ‘sccretof Heaven and Earth’ piritiSamé  rsetim) which we cncou 
tered above in relaton to Anzds and Adapa’s magic, is exactly parallel 1o the Latin 
arcaa mundiused to denote magic and divination. This sceret recursinthe aeiolo 
of the art of the diviner,the art of iterpreting “the signs of Heaven and Earth’.” In 

this text Enmeduranki,an ancient ing of Sippar, i called before Samas and Adad, who 
seated him on a throne of gold and 

  

    

    

          showed him how to observe oil on water, the privileged property (nisirtu) of Anu, 
[Enlil, and Eal, and gave him the tablet of the gods, the liver, a secret (pirisiu) of 
Heaven and [Earth].%      

     

  

      

              

    
    

   
    

    

    

   
    

  

     

   

atly knowledge of the ‘secret 
e Adapa to perform his magic tricks, 

but also the diviner to interpret the signs. In both cases this knowledge stems from the 
‘gods, and becomes, as is evidenced by a variety of other texts, the privileged property 
(nisirtu) of the guild of scribes, among whom are magical and divination experts: asipi 
and bari respectively. In this way potentially dangerous and anti-social knowledge is 
domesticated and made subservient to the public cause represented by the rule of the 
gods, as i the primordial universe itself. In line with the precarious nature of divine rule 

ation has not eliminated the fear of an 

    

  

  

over the universe, however, his optimistic pres 
unauthorised use of this knowledge. 

Earlier, we saw that the operation of nature, or briefly magic, was thought (o be 
a prerogative of the gods and related 1o the way they govern Heaven and Earth by 
‘deciding the futes’ (NAMTAR, §imtu). The canonical interpretation of divination links 
up with this view by presenting the signs (that is, whatever departs from the normal 
order of things) as divine operations on the inanimate world; these operations encode 
messages concerning the governmental decisions of the gods (NAMTAR, Simiu). Like 
magic based on the “secret of Heaven and Earth’, the skills of understanding fate 
decoding the divine message are revealed by the gods and guarded by the scholars. This 
is clear for instance from the Catalogue of fexts and authors which starts off with works 

ibed to dictation by Ea: magic, (works about) divination, and the myth Lugale (with 
its companion Angim), which, as we saw above,is concened with Fate and its adversary, 
the individualised demonic power Azag.* For one of the divination series mentioned in 

this text, the physiognomic omens (alamdimmi), we have a very explicit statement in a 
Middle Babylonian colophon 

   

  

  

     

  

  

  

    
§ CX.G. Luck, Arcana mudi: Magic and the occult i he Greek and Roman worlds: A collecion of ancient 

t: transtated, annotaed and inmduced by G, Luck (BalGimorefLondon, 1985). 
Th. Bauer, Das Inschrfienverk Assurbanipals (Leipzig, 1933), vol. 2 7 1.3, f. AL Oppenheim, ‘A 

Babylonian diviner's manual, IVES 33 1974, 197-220. 
% WG. Lambert, Enmedurank and relted maters. JCS 21 (1967), 126-138, esp. 13271 
# G411T.in WG Lamber, ‘A catlogue of texts and authors”, JCS 16 (1962), 39 
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Magic in History 

alamdimmi (concerns) external form and appearance (and how they imply) the fate 
of man which Ea and Asalluhi ordained in Heaven. 

    Hol 

  

m in the arcane arts of Mesopotamia 

Although the canonical view understands omens as messages of the gods concerning 
their decisions, the ‘great mass of Mesopotamian omen material was basically non- 
theistic’ 

Omens take the normal, eternal order of things as their point of departure, and seek to 
derive information from whatever deviates from the normal state and course of things. A 
cracking beam in the house’s roof. intertwined lizards falling down from that beam,* 
monstrous births, discolorations of the sky, all upset the natural order of the universe 
and are therefore held to be meaningful to all those dependent o this order. This idea 
of a mutual dependency of man and his surroundings, which we have called holism, 
is not limited to ancient Mesopotamia, and similar omens are found in India, China, 
and the Arabian world; they constitute an old and widespread substratum in Old World 
cosmology.# 

Besides a general lack of reference to the gods, a further clue to the non-theistic 

    

  

  

  

    

   

    L. Finkel, ‘Adad-apla-iddina Esagil-Ki-apl, and theseries SA.GIG,in: A Scientifc Humanist: Sudies 
i memory of Abraham Sachs (eds. B. Eichir & E. Leichty: Philadelphia, 1988), 148201 
1 Cited from HW.F. Sages, The encounter with the divine in Mesopotamia and sl (London, 1975). 137 
where his problemisdiscussd: . 1T Abusch,“Alaki nd alakhal: Oracular decisin, diiné revelion’ 
HTR0(1987), 32,1 57. 

.CT40.363, 
© KAR382. 
4 Literaure on omens in the O1d World is fairly extensive but lagely abscure. 

On'omens in South Asis sc: C.D. Bijabwan, Hindu omens (New Delh, 1977); VL. Devkar, ‘Omens on 
birds as described i the Citaprasna or Sakunamala MSS inthe Baroda Maseuy’, BMPGB 10-11 (1954 
25315 K. Govindasami,“Omens and divination incarly Tamil elgion’, Jnnl/ 11 (1941, 1-7:L. H. Gray 
“The Parsi-Persian Bus-Namh, or book of omens from the moon', J40S 30 (1910), 336-342; VR. Pandit, 
‘Omens nd portents in Vediclicrature’, Proceedings ofhe 13l Indiaorienal congress, (1951),65-71 

“Omens and belifsofth exly Tanils',JAn 16 1951, 37-55; K.Raghunathi,‘Omens fom 
the falling of house lizards’,IndAnt 14 (1385), 113-115: $.C. Ray, ‘Magieal pracices, omens 

Birbers, JB(O)RS 10 (1924), 200-20; 5. Vyas, Belifs in omens in the Ramayana ag 
(1952-53), 1-8: A. Weber, Zwei vedische Texte ber Omina und Portenta, Ablandiungen der Kiniglichen 
Akademie der Wissenschajten u Berfi: Aus dem Jahre 1355, Phillogische wnd historische Abhandlungen 
(koniglichen Akademic der Wissenschfen; Bein, 1859), 313-413. 

For o discusson of omens in the Arsbian world sec: J. Wellhause 
(BerlinLeiprig, 2nd ed. 1927), 2001 

Represeniaive references (b omens in Afrca are to be found n, ¢.5.: D.C. Simmors, ‘Efk divinaton, 
ordealsandomens', SWJA 12 (1956)2,223-228: A, Berglund, Zul thought-paters and symbolism (Lon 
don/Cape Town/Jo irst published 1976): C:M. Dok, The Lanbas of Northern Rhodesia 
A study of ther customs and peiefc (Wesport, Conn., 1970;fistpublished London, 1931 Not specifclly 

‘on omens but a standard rcen publicaion on Afican divination in general is: PM. Peck (ed), Afican 
divination systems: Ways of nowing (Bloomingion, 1991). 

On omens in Greck and Roman ntiquity cf. A. Bouché-Leclercq, Histoire de la divination dans 
Faniguité,  vols. (Paris, 1 et oracles grecs (srie: Que i 
Pars, 1961; English . Greek oracies: London, 1965, second editon 1976): G Luck, Arcana munds: Magic 
and the oceult n the Greek and Roman worlds: A collection of ancient exs: tansiaed. annolated and 
{nmduced by G. Luck (BaltmorelLondon, 1985), 291; lnius, Hist. Nat. xvi, 35,243 

Finaly, on omens in Chin see: H. Dot Recherches sur les supersitons en Chine, 15 ols.. P 1, vol 
3¢ Méthodes de divinrion (. 217-323) (Shanghas, 191329y R J. Smith, Fortane-tellers and phiosopiers. 
Diination in traditional Chiese sociey (Boulder {1991),passin. 
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dimension of divination lies in the measures prescribed to avert a predicted evil. For 
whereas the theistic response would necessarily be in terms of supplication and prop. 
tiation, this is regularly not what is prescribed. Instead one finds ma 
seems to dissimulate the power and even existence of personalistic gods whimsically 
shaping man’s destiny: the ominous sign (or a model representation of i) is destroyed, 
the predicted evil is redirected to a substitute or countered by material objects to which 
amuletic properties are ascribed 

“The methods used by the diviner to interpret the signs are based mainly on verbal 
or material association. For instance, in extispicy a sign in the form of a wedge is 
called kakku (AKkadian loan-word from Sumerian GAG, ‘wedge’) and generally leads 
to forecasts involving weapons (kakku) or war. Examples for material association can 
be found in an OId Babylonian liver model in the British Museum.* It treats the sign 
hole” on a number of different locations, and derives s divinatory value from various 
metaphoric plays on the notions hole, tunnel, breach: a priestess will have ilicit sexual 
intercourse, a secret will come out, a stronghold will b taken by the enemy, a prisoner 
willescape. Such associative methods try to specify a sympathetic relation between man 
and matter, a typical feature of the holistic world-view, 

ase similar to that for the diviner can also be made for the incantation specialist 
(@sipu), who nominally atributes his art o the gods, but in fact uses methods that siem 
from the holistic rather than from the theistic repertoire. This s clear especally in 
incantations of the Marduk/Ea type and in the Kulmittelbeschwirungen. I the latter 

  

             

          

         
      
    
    
    

              
     

  

    
    

  

     

   
    
    

   
    

     

    
   
   
    

    

  

   
     

    

       eness as materia magica by a series of mythical statem 
1o the pristine purity of Heaven and Earth, 

Often the KUR, ‘mountain lands', appear in this context as well. The grouping of 
Heaven, Earth and mountain lands s the place of origin both of the demons and of the 
materia magica rexeals that what we have called ‘pristine purity” and the demonic share 
the same pre-hegemonic holistic qualities. 

In the Marduk-Ea type of incantation, the specialist justifies his choice of actions 
and materials by a brief, standardised mythical introduction deriving his knowledge 
from the humanitarian gods Asalluhi (Marduk) and Enki (Ea). A similar approach is 
reflected in the formula Sipru ul yattun Sipat DN (‘the incantation is not mine, it is 
the incantation of god so-and-so’) that occurs in many Akkadian incantations. There is 
an essential non-sequitur here between the theistic idiom of the mythical introduction. 
and the denouement in terms of a manipulation of inanimae matter constituting 
application of the ‘secret of Heaven and Earth’, the ancient science that the theistic 

idiom had been unable to eradicate. Here we witness the same shift of perspective as in 
man’s evasion of fate through destruction of the sign or through amulets. 

By choosing Enki/Ea as its main patron, magic reveals its foundation 
of the ME/parsu and the antiquity of Eridu, Enki’s city. Thus, although Enki is a full 
member of the pantheon and as such fulfils his role as embedding agent, a certain 
tension is expected between him, the ancient guardian of the M ordered universe, and 
the representatives of teistic hegemony. I fact, as we will see below,this tension, which 

nts relating them 
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from a different perspecive S.N. Kramer® has called ‘Enki’s inferiority complex’, is 
attested in the demonisation of Enlil's rule. 

“The evil Udug and Azag demons, which the incantation specialist confronts in the 
older magical texts, belong (o the same holistic world as his counter-measures: these 
demons are the non-anthropomorphic breed of Heaven and Earth, amoral outsiders shar- 
ing neither the burdens nor the profits of civilisation. They attack man indiscriminately, 
not because of his sins (a hegemonic coneept), but in order o take by force what they 
do not get by right: food and drink. The essential characteristic of these demons is that 
they do not have a calt, so that they cannot pro’it from the co-operation with man on 
a regular basis as the gods do. They are not members of the civilised centre, and in 
many incantations the specialist adjures them by the non-theistic entities they belong to: 
Heaven and Earth, the untamed universe. 

Surprisingly, there is a second class of demons in the early incantation material, 
10 wit the enforcers of Enlil's rule: the personified NAMTAR (i) ‘Destiny’, himself, 
the GALLA (gall), policemen, and the MASKIM (rabisu), inspectors. These essentially 
legitimate spirits do not have a cult ether, but are expected "o cat at the table of their 
father Enlil’. They have a demonic quality because their commander Enlil shares an 
important characteristic with real demons: beyond being served in an orderly fashion, 
he has no interest in man. Enlil’s lack of interest in the fate of mankind is exemplified 
by the creation myths, in which man is created as a work force to replace the demurring 
lower gods whose task it s to serve under Enlil. When later the noise of man disturbs 

Enlil’s sleep he is immediately ready to destroy his human servants, for whether by man 
orby the lower although framed in  theistic 

idion nd 
Enlil’s leg: acle ndoubtedly to 
redress this evil that some very early incantations replace Enki by Enlil. 

Like the diviner, the incantation specialist uses methods based on verbal or material 
‘sympathies’. An example of verbal sympathy is the use of the anameru plant i a ritual 
10 sec’, ana amiri, ghosts. Material sympathies i at the basis of substitution of the 
threatened person by images made of various materials, especially clay 

  

  

    

  

     

        

  

   

  

   

      

‘The nature of Mesopotamian holism 

Taken together these non-theistic modes of action (the interpretation of signs, the re- 
action to adversity) suggest a more or less coherent alternative to theistic power, one 
in which man is an integral part of  ‘pure’ universe (Heaven and Earth) without ab- 
normalities (signs) and adversities (disease, demons). The presence of such disorders 
signals an impure or even demonic deviation from the norm, which can be interpreted 
and readjusted by the correet application of a secret knowledge concerning the *design” 
(GiSHUR, Akk. usurtu) of Heaven and Earth.® From what actually tanspires of this 

    

46 SN, Kramer, "Enki and hisinferoriy complex’, 0r 39 (1970), 103-1 10 
M. Krebernik, Die Beschwirungen aus Fara und Ebla (Hildesheim, 1984, 211 

 Forthis noton andts eltion to ME see G Fber-Fligge. Der Mythos “Inana und Enki wnerbesonderer 
Bericksichiigun der List der me (StPsm 10; Rome, 1973), 181 10 1.23 add KAR 4:4) Ee 1611, (where 
Eastablishe the designs of everything’ fo hisincantation):and UH 3125 (where theincanttion specialist 
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secret knowledge it must be concluded that it was based on the verbal or material asso- 
ciation of man and matter. There are many examples of this mode of though, especially 
in the commentaries. 

Heaven and Earth, the universe of the M, represent an empirical amoral world 
that precedes and underlies the cosmos structured in theistic terms, with its personal, 
moral, and transcendent leadership. It is through immanent concatenation of agen 
that man belongs to that world of the senses, and may interpret or re-direet it by using 
the powers that permeate it. Such a use of power, however, becomes an usurpation of 
divine prerogatives from the moment the concept of a personal god gains prominence: 
10 theistic system can afford to accept such usurpation. The subjugation of the amoral 
realm that escapes divine control is as necessary as the incorporation of uncaptured 
‘modes of production at the peripheries and in the hidden folds of the centralised system, 
and in fact it is its ideological double. The specialists at incantation and divination arc 
the typical embedding agents who by vesting holistic power with a theistic idiom, effect 
its survival and development. By themselves, the survival of holistic notions and the 
growing importance of the embedding agents (a¥ipitu and baritu) reveal the weakness 
of the theistic project, and the continuing existence of uncaptured elements in the centre 
of civilisation. As we have seen above, the texts recognise this by implying a ension be- 
tween Enki and Enlil and between ME and NAMTAR, as well s by repeatedly commenting 
on the precarious nature of divine rule over the universe. The embedded and therefore 
acceptable survival of holistic magical power, and the concomitant recognition of the 
uncertainty of divine, moral rule, imply the peripheral existence of a non-embedded, 
immoral magic. This immoral and inexcusably non-theistic magic, the black count 
part of Gipitu, defines witcheraft, at least from the point of view of the centre# In 
this definition witcheraft is an imaginary anti-institution just as permanent as @ipi, 
and coincides with the other counter-forces of hegemonic rule: foreign enemies, primor- 
dial gods, demons, wild animals, the whole undomesticated universe. As we will see 
below, however, there is reason to believe that the centralistic view on witcheraft w 
not universally held, and that among the population there still existed forms of magic 
that were not embedded and yet not witcheraf. Of course this non-embedded magic too 
has a black and anti-social application, which can be called witcheraft as well: in this 
definition, however, witcherat is rather something incidental, something depending on 
judgement, and lacks the permanence and cosmic moral dimension of witcheraft defined 
in opposition to asipiitu 

After Marduk'srise to cosmic ruership, the place of magic in the ideological system 
changed. In the myth upon which Marduk’s universal rule is founded, Eniima E 
Enlil and the ME (parsu) as a cosmological principle have completely disappeared. The 

Fates (NAMTAR, i), once Enlil’s instrument of rule, have now taken the place of the 
ME as the cosmic organising principle, and pertain to the primordial universe. It is only 
by his superior wisdom and by his incantations (1) that Marduk could defeat the gods 
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inthe ancien Near East ed. A Berln; Bethesda, Maryland, 1996), 

  

  i witcheral, n: Religion and polics 

  

2% 

    

   



  

    
   

Magic in History 

of chaos, whose power stems from their possession of the Tablet of Fates - a thoroughly 
revised version of the Enmesarra myth. Thus, although it s still the power of the word 
that rules the world, from now on, this word is “incantation’, the same thing that is 
used by the magical specialist. The earlier (Old Babylonian) identification of Marduk 
with Asalluhi, Enki’s son and one of the patrons of white magic, together with the 
decisive role of his incantations in Eniima EIS, imply a solution of the tension between, 
on the one hand, the magic of Enki and Asallui (Marduk) and, on the other hand, 
Enlil's hegemonic rule as attested in the earlier material: Enlil has lost his mytholog 
significance, and one of the patrons of magic has taken over cosmic rule. In ther words, 
magic is elevated (0 a hegemonic principle. This shift in the position of white magic 
must have corresponded to a shift in the position of its black counterpart, witchcraft 
have elevated the witch from being one among many, (o constituting the cosmic enemy 
par excellence of hegemonic rule.5' 

The clevation of magic, however, did not rob it of its non-theistic foundations, 
Implicitly it remains a counter-force to theistic rule, and its presence now at the heart 
of the ideological system signals a major defeat of the gods” hegemonic aspirations that 
in the end would result in their fotal subordination to the etemal forces of nature (Fate, 
replacing the carlier ME, parsu) in astrological cosmology.* These changes are rooted 
in the shift from national state (o empire, and in the concomitant universalisation of 
hegemonic claims implying a relative loss of control by the central powers. 

     

  

  

    

  

    

    

     

    

Non-embedded forms of Mesopotamian magic 

So far we have been concerned with forms of magic embedded in a theistic framework, 
which for obvious reasons is textually the more common type. There are other forms 
of Mesopotamian magic, however, less well adapted to the hegemonic enterprise, and 
therefore less well attested, but especially worthy of attention in the present context. 
Al of them seem to stem from a rural or popular background. It must be remembered 

that the king, his family, and his courtiers are not only officials but also ordinary 
people, and that they had problems and projects that did not always derive from their 
offcial functions. This perhaps explains the interest of the scribal community in the more: 
popular types of magic, like the potency incantations and even ‘Entering the Palace’, 
which the Assyrian king (or rather court) wanted for his library.** 

‘Embedded magic, orthodox dsipiitu so10 speak, contrasts with another, complemen- 
tary genre, the Art of the Healer, asiir>* This art shows a number of peculiar features 
that distinguish it from ipinc and refer it to a more popular Sitz im Leben. In the first 
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tion e . is associted with Tiamatand the Witch (referehee couresy T. Abusch). 
5 Fora summary of Seleucid astological philosophy’ through th eyes of Diodorus Siculus and Philo of 
Alexandria, see F. Cunont, Asrology and religion among the Greeks and Romans (New York, 1960; st 
published 1912), 17-21 
vera 123 

54 CE. ELF. Riter, Magical-expert (@ipu) and physician (as): Notes on two complementary profssions i 
Babylorian medicine’ in: Studies in honour of Benno Landsberger on his seventyffh birthday, Apil 21, 
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place, while basically using the spoken language of the nation, Akkadian, it contains 
a fair amount of corrupt, misspelled and puzzling Sumerian phrases and incantations, 
quite in contrast (o the Sumerian of the asipinu corpus, which throu 
tains a high degree of correctness and intelligibility. The difference is due, we would 
suggest, t0 a difference in transmission: whereas the d@sipidiu corpus was written down 
early and transmitted in a more or less fixed form through the schoolls, the asiiu corpus 
was transmitted orally by its practitioners and thus only contained spoken Sumerian, 
which for a variety of reasons is something quite different from writien Sumerian and 

ily corruptible. Generally speaking, and in contrast to dipiitu with its recognisable 
themes and series, the whole corpus of asdiu is in a confused state, which confirms 
its lateness as an object of scholarly interest. In the second place, it contains a large 
‘amount of near duplications both of incantations and prescriptions, which again suggests 
a background in actual practice, with different healers using variant forms of the same 
theme, allindiscriminately petrified in writing; we find here an illusration of the general 
principle pointed out by the anthropologist Evans-Pritchard, who concludes that mul. 
tifarious variation of incantations points to a less guarded and more variegated context 
of transmission.® Thirdly, the corpus contains a number of (especially cosmological) 
incantations that represent heterodox mythologies; and finally, up to the end the asipu 
with his theological affiliations has a much higher status than the asd 

Tewould seem that this non-consensual, crude, fragmented asiru corpus comes closer 
10 the world-view and the medical practices, not of specialists, but of the general lay. 
population. Typical for asin, and in accordance with the above, s the avoidance of 
the theistic model. Afflictions are generally not attributed o gods, demons, or sin, but 
simply to sometimes personified entities coterminous with the names of the affliction 
itself. When given, their actiology resembles that of the demons, but whereas the demons 
are the personified breed of Heaven and Earth, the diseases are simply picces of nature 
that have gone astray: fire that drips down from the stars, wind that has entered a man’s 
body, weeds that have burst through the surface of the earth. Treatment in the asiin 
‘complex makes use of the very same materia magica that is being used in ipitu: 
plants, minerals, and animal substances. But whereas in asipitu the incidence of sin and 
sanction, propitiation and supplication grew through time, such moral and ultimately 
theistic references are virtually absent from asiru. Nonetheless, asiiu has its patron 
gods (Ninazu, Ninisina/Gula, and Damu), and so did not completely escape theisti 
interference; ts gods, however, did not belong to the ruling class of the panthcon 

More folk magic can be found in a wide variety of incantations meant to influence 
someone, for patency, love, and various favours. One example from a series of such 
texts that entered the canonical corpus will suffice: 

     
    

  

    

  

  

    

  

    

    

    

     
  

  

  

    

      

        
      

      

             

Incantation: Wild ass that had an erection for mating, who has damped your ardour? 
Violent stallion, whose sexual excitement is a devastating flood, who has bound your 

limbs? 
'Who has slackened your muscles? Mankind has ... your 
Your goddess has tumed to you. May Asallubi, god of 1     

55 CF.E.E. Evans-Pritchard, The morpholo 
1. Middleton; Garden City, NY, 1967; et p 
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   Unbind you by means of the plants of the mountain and the plants of the deep, 
May he give your limbs (back their) abundance through the charms of 
Incantation for Potency. I ritual: you erush magnetic iron ore, put it int oil; 
He should rub his penis, chest, and waist, and then he will recover.5 

  

    

   

    

      
      

      
       

     

     

  

   

    

    

    

   

    

    

  

       

  

        
    

     

  

   

   Unavoidably there are references to gods here, but the magic lies in the image of the 
sexually excited equids with their impressive members, and the use of ron to strengthen 
the man’s potency. The incidence of love incantations and related material is rather 
Tow, and most types are either isolated or known only by title from a late ext that 
matches magical activities with stars and constellations in order (o fix the best time for 
performance 57 The scarcity of actual texts is undoubtedly explained by the fact that 
such activities enter the twilight of socially acceptable and unacceptable applications of 
magic, or in other words, carry the suspicion of witcheraft 

The persistence of a ‘magical, holistic perspective can be gleaned from the se 
EGALKURA, *Entering the Palace’, which in actual fact constitutes a special case of the 

roup of magical activities.* The antiquity of this type of activity is hard to 
ascertain, but the Sumerian name and the occurrence of the land Emutbal in one of 
the incantations*> point 10 its existence in the earlier part of the second millennium. 
A prescription of nine amuletic stones for a ‘courtier entering the palace’ has been 
preserved in between a number of like prescriptions for amulets for  variety of 
occasions, such as anger of a god, bad dreams, and demonic threats! The use of 
magical stones and plants in a context where we expect prayers and confessions, that is 
in texts dealing with (the consequences of) divine anger, is not uncommon. This series 
of prescriptions caters to the needs of the ordinary citizen when entering the palace, the 
world of civil servants upon whom he is dependent for administrative and legal action. 
I view of our present argument this context i allthe more interesting because here we 
deal with the very embodiment of the hegemonic process: the organisational forms and 
their personnel through which the complex of temple and palace imposes its hegemony 

y,the prescriptions in this series read as i, in this confrontation between subje 
onic apparatus, the subject implicitly rjects the ideological idiom of the latter 
ts theistic overtones. These magical instructions make practically no reference 

authorisation, but instead take recourse to magical objects made effective by a 
spell (a kind of Kutmittelbeschwirung sometimes even addressing Heaven and Earth): 
a thread thrice twined to bind the mouth of your opponent in court, a salve of powdered 
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metals and stones to enhance your strength, or an amulet of ashar-stone that, on the 
basis of verbal association, is expected (0 ‘i away’ (sahdru) your adversary and 
appease his anger. Normally the consequences of such activitis are dealt with in the 
context of anti-witcheraft rituals. *Binding of the mouth’ (KADIBEDA), ‘appeasing of 
anger’ (SURHUNGA), and entering the palace’ (EGALKURA) occur together in an an 
witcheraft incantation edited by W.G. Lambert.®* Generally speaking it is clear from 
the anti-witcheraft texts that the witch was supposed to use the same methods as the 
asipu: substitute images, plants, minerals, and animal substances. Like the dsipu she 
could wark on ghosts and demons, but she used her ability not o chase them away and 
cure the patient, but o do harm to her victims. 

A final application of magic that remained mostly free of theistic framing is the 
confrontation of snakes, scorpions, dogs, and field pests, typically rural activities. It is 
telling that this type of incantations, well attested in the older material, is virtually absent 
from the canonical corpus. 

   
  

   

  

    

      

CONCLUSION 

The data presened in the second section of this paper would seem to indicate the 
potential of the general theoretical position advocated here: that which sees magic not 
-as a universal of human action, but as a flexible reaction of uncaptured domains to a 
process of political and cconomic domination — a challenge to a theistic ideology of 
hegemony by reference to another, non-anthropomorphic, non-personalised, source of 
knowledge and power. In ancient Mesopotamia the latter source was designated ‘the 
secret of Heaven and Earth’ 

Limitations of space do not permit us to work out these ideas more full 
reflection will be required before we can hope o convince the reader that the fairly 
limited amount of data presented and interpreted here i best explained by application of 
the theoretical model presented in the first part of our argument. On the other hand, we 
donot feelthat we have exhausted the explanatory potential of our approach, and suggest 
that ts application to the history of theistic cults and to witcheraft in Mesopotamia may 
‘open up new historical perspectives 

Meanwhile a number of additional general points may be made. 
One concerns the flexibility of the ideological component of the hegemonc process, 

which contrasts so strikingly with the dogged intransigence of the holistic pre-theistic 
world-view in the local society. In the earler history of Mesopotamia, mythology (one of 
the main instrumens of hegemonic ideology formation) shows a perplexing malleabiliy 
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and lack of definition. Rather than constituting a corpus of ex carhedra truths it offers 

  

a productive grammar of possible interrelations between divine char 
between the societal sections that are associated with certain 20ds and have appropriated 
them for their own hegemonic purposes; .g. the genealogical relations claimed to exist 

n the gods kecp shifting, and this allowed the Mesopotamians o redefine the 
relationships between the localized communities and polities associated with them. This 
feature of the theistic idiom in iself already reveals it as an instrument of ideological 
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control: ts very flexibility s part of the ideological technology. and enables it to cope 
with ever changing situations of alignment and opposition within the evolving power 

  

   

        

    

    
    
    
    
    

    

    

   

  

    

    

    

   
    

     

   

  

    

     

   
   

‘We should also consider the potential of the n  holistic world-view for shed- 
ding its prehistoric reference, and developing into a systematic body of thought and 
imagery, an ideological genre in its own right. This tendency is already detectable in 
the various textual examples we have considered above, where whenever we encounter 
evidence of the holistic world-view, it turns out to be embedded in theistic terminol- 

1 contents of the system have in 
ind reproduction they once serve 

without their former constraints they can freely develop in any viable direction. One 
example of this capability for systematisation can be detected in the relations between 
stars and other elements of the natural world that are formulated towards the end of 
Mesopotamian ideological history. This systematisation amounts to the rise of astrology 
as an increasingly integrated and sophisticated system, which imposes itself upon a 
whole range of pre-existing sciences, from hepatoscopy to herbalism, mineralogy and 
dream interpretation. Despite a spate of studies, since the late nineteenth century, on the 
early history of astrology, few atiempts have been made to explain this amazing success 
of ‘the queen of sciences’ 

In terms of the perspective offered in the present argument, two opposite interpreta- 
tions would be possible 

On the one hand astrology with its emphasis on cosmological holism (the famous 
Hermetic adage *as above, 50 below’) could be viewed as the revival of an archaic world- 
view still present underneath the ideological sediment of hegemony. A Babylonian 
attempt at the integration of celestial and terrestrial omens is preserved in a canonical 
text from Nineveh called by its editor a Babylonian diviner's manual 

          

    

    
  

  

     
    

The signs on earth justas those in the sky give us signals. Sky and earth both produce. 

  

“The final phrase seems to imply a form of the same cosmic holism as attested in the 
Hermetic tadition. 

Or, on the other hand, astrology could be seen asthe decaying aftermath of hegemonic 
theism, leading to hegemonic aspirations of such universalist, ie. (in political terms) 
imperialist, dimensions that no longer individual gods, but the impersonal mechanis 
of the heavens as a whole, would offer the appropriate imagery. In the later case the rise 
of astrology would be intimately related to claims on universal hegemony; cf. ts central 
role in the state religion (when it was still mundane astrology, catering for the state and 
not yet for individuals) and it suitability for political imagery in the Persian, Seleucid 
and Roman empires. Perhaps we need not even choose between these altematives: the 
suceess of astrology may have consisted in the fact that it combined. in a unigue fashion, 

both hegemonic and pre- or para-hegemonic references. Certainly, more is involved he 
than merely a mutation in the hegemonic process: the expansion of astrology involved 
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a shift from mundane to personal astrol 
shift. 

Baigent’s claim that this change came about as a result of Persian influence cannot be: 
supported, since there is no evidence of personal astrology in the Zoroastrian corpus. 

Finally aword on the authors of the corpus we have tried to elucidate: the magicians, 
diviners and healers of ancient Mesopotamia. On the one hand they were the champions 
of the theistic system, composing and adapting texts, and educating the public while 
making house calls; on the other hand they kept lapsing into holistic modes of thought 

. and may be in part attributable (o this very 

  

  

  

  

    
  

and presentation. A likely explanation for this remarkable ambivalence lies in their 
eds of the stal       position betwixt centre and population. They catered not only 10 th 

but also to that of the public, where at least part of their pay and unavoidably some of 
their ideas came from, 

ent, M., 194, From the omens of Babylon: Astology and ancient Mesoporania (Harmondswori: 
in Books): Mackeni, D.N., 196, Zoroastrian asrology n the Bundahis'. BSOAS 27: S11— 

520 Gordon, R.L. 1975, “Fran Curont and the doctrines of Mithrisny, in: R Hinnli, (ed), Mirhaic 
studies: Proceedings of the First Inemnational Congress of Mithraic Sudics, (Manchesier: Manchester 
Universy Pre 
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1     Incantations and the L    ary Corpus 

    

One of the OId Babylonian Eduba texts, commonly called “The Supervisor and the 
Seribe’, consists of a discussion between an ugula (‘supervisor’) and a pupil of the 
seribal school. The supervisor i the first o speak, and for almost hirty lines he showers 

the young scribe with admonitions and good advice. In short, he incites him to bea good, 
obedient pupil, and to listen carefully to what the ummia says, as he himself, the ugula, 
had always done when he was young. Then the schoolboy is introduced, ironicaly, as a 
humble man of leaming:* 

    

  

   29 dub-sar umun-ak suns-na-bi ugula-a-ni 
30 ud mu-mu;-gin, ab-Sid-dé 

31 mu-gud-giny i-lu dig-g: 
32 Ji-nu-zu nam-mu-ni-ib-ku,-ku, d 

mu-na-ni-ib-gii-gi,      

    

     
   

The scribe, the man of learning, humbly replied to his supervisor 
'As 10 the incantation that you recited, I have its antiphon (ready) for you, 
And to your oxen-like sweet moaning it refutation.* 
You wiil not tun me into a nitwit! I will answer you but once’. 

  

T This paper gained much from crical and stmul ks by Prof. Dr. Tzsi Abusch, Dr. Jan van 
Ginkel, Femke Kramer, Dr. HLJ. Vansiphout, and the partcipants in the Conference on Mesopotumian 
Magic. Toal  wish to expres my sincere thnks. 

? Sources for theselines: SLTIV 114 (Ni 4243) + ISET2, $4 (N1 4092): SRT 28: TMH NF 3,37:FS Hilprech, 
10:SEM 9 ISET 2, 84 (N1 9679) SLFN 47 N-TO17, 385 SLFN47 (N-T906, 231) SLFN 47 (IN-T021, 
517). Vriants are othographic in kind, and ae disrgarded here. On Eduba C see C. Wilck, Kollaionen 
e den sunerischen ierarischen Texen aus Nippur inder HilprechtSammiung Jena (\SAW 65, 4; Belin, 
1976), 34 with aditonal sources in SLFN 47, and ISET 2, $4. The join of th prism fragments SLTN 
114 (Wileke' source B) with SET-2, 84 (N 4093 has ot bee tstd on the ctual fragmenis, bt s cleae 
enough from the opies. The linespreceding Ed {hisprism presrve theend of Schooldsys,und must 
e added o the it of sources for this composition in P Ainger, Eléments e linguisique sunérienne. La 
consruction de duy /e “die’ (OBO Sonderband: Gitingen, 1993). 34. The prism fragment CBS 19826 
{one side published in S.N. Kramer, Schooldays: a Sumerian Compositon Relating 10 the Edcation of 
a Seribe (Museum Monographs Philadelphia, 1949 =) JA0S 69 (1949), 199215, Plate I sec p.4) may 
elong to the same picce. 
" Lines 30 and 31 are parallel in constnction, sharing one v (a-rab-haz2). The consruction ud .. 3 
temporal clause) with  second person serbal form in 30 corresponds o mr . (‘i exchange for) with 3 
Second person possessive pronoun in 31, GiS-1-a-b s interprted here a 3 verbal form, conesponding o 

the fosslized form ba-an-pis (sce PSD B 5., which has the same inanimile possesive -bi. The lentative 
aanslation ‘refutation” or “Rgh for 5 144 i based on a number of lexical texts: %145 = namzagum 
(P-Kagal bilingual: MSL. 13, 88), i1 = anantun, 51416 = ruqunium (Antagal I, 193 MSL 17,157, 
Sce morcover SIG;-ALAN 7. 135 (MSL 16, 109) gi%-gi-1 = epédu i kakki. 1 am not aware of any other 
atestatons of a verb gif - 1. s assumed that the form used here i  layful dervation of the el known 
noun, inconscious paraleism with b-an.is. | ove these bservations (0 Dr. L. Vastiphout. Foranother 
interretation of i - I (and this passage) s Heimpel, Terbider (Rome, 1968), 157 
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        This speech of the dumu eduba might be deemed improper, but it is most revealing 
for the present subject. In order to say ‘shut up, you're talking nonsense’, the student 
compares his ugula first with someone reciting incantations, and second with a bel- 
Towing ox.* From the perspective of the eduba, the centre of lterary learning, reciting 
incantations amounts to the same thing as bovine mooing. In other words, if we want 
10 incorporate incantation texts into the literary corpus,® we are not likely to receive 
support from our ancient colleagues. Incantations are not lterary texts. Therefore, the 
recent studies by Michalowski,* Reiner,” Cooper? and the present writer,” in which 
incantations are analysed from the poetical point of view, require explicit justification. 
‘The perspective under which we analyse and interpret our material, and the labels we 
use, are important determinants for the outcome of our investigations. Incantations are 
not meant 1o entertain, to display verbal virtuosity, o to construct imagined worlds. 
‘They are meant to be used in magic rituals, in order to influence the course of events. 

Bearing this in mind, let us look in detail at a short Akkadian incantation from Ur. This 
example, as most examples 1 will use here, is from the Old Babylonian period. 

    
  

    

  

  

  

    belong together, since mu-mu is almost onomatopexie for ‘mooing’. That the 
scribal profssion was el 1o be higher han that of conjurer is confimed in Proverd Collction 2 no. 54 (line 
1 “an unsuccessfolseribe,he willbe an incantation piest’ (E.1. Gorden, Sunerian Proverbs. Glimpses of 
Everyday Lfein Ancient Mesoportania (New York, 1968). 211) 
5 That is, the corpus of lteary or poetic texts striely speaking. This is not o deny that incantations 
were reated i the eduba. Evidence of this use s found in  ferary lte, edited by 1A, van Difk, Ein 
spitbabylonischer Katalog ciner Sammlung sumerischer Briefe’, Or 58 (1959), 441-452, and in a umber 
of incantaion tables, which appear t0 b school copics. See mos recently Waetzods and Yidiz, “Ei 
neusumerische Beschworung', OrAnt 26 (1986), 291298: diton of an Ur Il ablet with an incantation 
writen ove anerasd busines text, probably both exerciscs. Old Babylonian exampls o school copics may 
be SLTV 6 OECT V, 55 and Y05 X, 65. Michalowski (Review of OECT . JNES 37 (1978), 143-346,csp. 
345) identifed thetext on the bun” OECT V. 55 0 an extract from 114 IX, 63:17'-20' (Laniasu; edition 
by M. Toniet, ‘Un incantesimo sumerico contra Ia Lamastu, Or 48 (1979), 301-323). Accarding to 
‘Westenholz,“0ld Akkadian Schooltets. Some Goals of Sargonic Scribal Education’, /0 25 (1974-1977), 
95110, some ofthe Old AkKkadian incantations should also be rlatd 1 the schoo, ciheras exercises o a5 
xample texts, but the pointis diffcult 1 prove. The famous Plague iorit of Urnanie was ntepreted by 
1S, Cooper “Studiesin Mesopoamian Lapidary Insciptons 1", RA 74 (1950), 101110, esp. 103-104,as an 
exerciseon' broken pcce of tone, juxtaposing two unielated txi: n incantaion and  bulding inscription 
see Civiln . Reiner and M, Civil ‘Anather Volume o Sulaniepe Tables” JVES 26 (1967, 154-21 1 esp, 
211, This intepretation, howener, was not accepted by T. Jacobsen, “Ur-Nanshe's Dirite Plaque’, Or 34 
(1985),65-72 who reated he text as a unity concering theerecton of 4 red hut forincantatory purposes 

“Theoretially, the extent o thelcrary corpus is not casy o define. Our own noton of ltratur and poctry 
isnotlkely 1o be cquivlent o that ofth anciens sce A. Fowler, Kinds of Leature. An Iniroduction 1o the 
Theory of Genres and Modes (Onford, 1982),especialy Chapter 12 an the concept “Canons of Lierature’) 
P Michalowski,‘Caminative Magic’, 4 71 (1981, 1-15, 

7 E. Reiner, “The HearGrass,in: Your Thwarts i Picces, Your Mooring Rope Cut. Poctry from Babylonia 
and Assyria (Ann Arbor, 1985),94-100. 
8715, Cooper, ‘Magic and M(isuse: Poctic Promiscuity in Mesopotamian Ritual',in: Mesoporamian Pocic 
Language: Sumerian and Atkadian (eds. M.E. ogelzang 3o HL . Vansiphout; Groingen, 1996),47-57. 

 N.C. Vldhuis, “The Hear Grass and Related Maters, OLP 21 (1990), 27-44; idem, A Cow of Sin 
(Groningen, 1991: idem, “The Fy, the Worm and the Chain. OId Babylonian Chain Incantatons', OLP 24 
(1993).41-64. 
10°See AL Oppenteim, “The Seafaing Merchantsof Ur, JAOST4 (1954, 6-17,esp. 6.1 B. Landsberger 
and . Jacobsen, “An Od Babylonian Charm against Merh', JNES 14 (1959), 14-21, esp. 14 n. 7: B 
Landsherger, “Uber Farben, /C5 21 (1967). 139 n.2: E. von Weiher,Der babylonische Gort Nergal (AOAT 
11 Neukitchen, 1971), 34 M. Sol, “Babylonische Medische Teksten over Galzekten’, in: Schriend 
Verlden (ed. KR. Veenho; Leiden, 1983), 301307, sp. 306 
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1 icannan*kima famé  Like a shower he is raining down 
3 elli'at “Nergal Nergal’s salva. 
5 ellinsu *kima Sélippim  Let his saliva because of jaundice 
7 lirliga) “ina awurrliganimjtumn as yellow as a turtle 

Sipat "awurrigan(in) 

  

Incantation against       
     ide the subserip, this incantation consists of only two sentences. Both sen- 

s contain a comparison, indicated by kima, and both contain the same word for 
saliva. Both sentences are divided into two, with aliernation of three and two beat 
verses. The three beat verses are those containing the word kima. ! The two sentences, 

    

  

thus connected by both formal and lexical means, are at the same time contrasted on 
various levels. The subject of the first verb, in the indicative, is the patient: *he rains 
down’, which is taken to mean here: he drools. This, apparently, is meant to be the actual 
deseription of one of his symptoms. The subject of the second verb, in the pr 
is *his saliva’ (‘may his saliva trn yellow’). The second sentence has an additional 
element, an adverbial phrase (*by méans of the jaundice’) by which the incantation is 
closed. In the first sentence zandinu is used transitively, with “Nergal's saliva’ as object, 
The second sentence is intransitive. However, the subject of izannan is only expressed 
in the verbal form, so that both sentences have (apart from the comparative) only one 
nominal phrase. The chiastic structure may be represented as follows: 

  cative, 

      

     

  

     

Not, s Nergal 

Nowi s 
s Noon tina stppim 

N, — thigs e 
Nady aaghin o 

¥ menion the ssue here because of the cental place of ehythm and metve in discussions of poetic 
language, and because the pattem fitsso wel in our generalunderstanding of the Structure of thispiece. For 
the time being, our poor undersiandin of Akkadian mete hardly goes beyond counting sresed sylsbles. 
Therefor, the essnial tension between the nomal linguistic hythm and the postic mete, which s a 

{ension between two simullaneous systens, i ost o s. Poctic thythm as  ‘regulated vioation” (akobson) 
or deformation’ (Y. Tynianov, The Problem of Verse Language (. M. Sosa and B. Harvey: Am Arbor 
1981 org. Problema stikhotvomoso ia:yka: Leningrad, 1924) of the normal rles for tress in word and 
entence  clearly perceptibl i enjambment, where 4 major pause in the poetic hythm does not concide 

with a mjor syntcti paus. The phenomenon, howeer, i all-pevasie in erse language nd essental o 
it nature, On this aspect ofpoctics, ce Scphen Rudy'simportant appraisal of Jakobson’s contributon o the 
sy of erse (8. Rudy, Jakobson's Inqury into Vers and the Emergenee of Stuctural Poetcs, in: Sound, 

Signand Meaning. Quinguasenary o the Prague Linguisic Crcl (ed. Ladislav Matgika; Ann Arbor, 1976), 
477-520).For incantation exts here i the addiional problem tht standards of mete may dife fo high 
and low’ lteratur (.. a sonnet s against nursry thyme), 
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“The relation between Nobjy and Nsubjs is lexical (elldr Nergal - elliusi). ‘Nergal's 
saliva’ takes the final position in the first sentence, whereas *his saliva”is put in initial 
positionin the second. The juxtaposition of nearly identical expressions tightly connects 
the two halves of the incantation. 

“The two sentences display various linguistic oppositions, expressing the functional 
opposition between the description and the supplication. The symptoms of the patient 
are related (0 the supernatural world by equating his saliva with Nergal's saliva. To this 
is then transferred the *yellowness’ of the jaundice, and with it the patient will lose the 
illness. This, atleast, i the way that I understand the idea behind the text, 

‘This incantation against jaundice is not a literary text, and does not show any literary 
pretensions. The choice of the turtle in the comparison works as a rather arbitrary sc- 

Tection from anything green or yellow.* The lay-out of the tablet upon which the text is 
written s clearly not intended to raise the reader's expectations of lterary enjoyment.’ 
“The mere fact that application of poetic analysis yields results does not suffice for its 
justification. Even superficial experience with statisical analysis will make clear that 
o matter how empty the question i, the computer will always provide an answer. In 
other words: a good answer is not worth much without a good question. If a literary 
methodology clearly yields results in analysing an incantation without literary preten- 
sions, what do these results mean, and how are we going o use such results in @ broader 
understanding of magic? 

  

  

  

      

   
     

   

  

  

    

    

cs and Persuasive Language 

We can tum to Roman Jakobson's definition of the poetic function of verbal com- 
ion. 4 The poetic function is one of the six functions distinguished by Jakobson, 

among which are the emorive and the referential. Each of the functions is directed at, o 
focused on, one of the six aspects of verbal communication. Thus the emotive function 

is direeted at the sender of the message, the referential function at te context. The poetic 
function concentrates on the message itself. In a celebrated formula, Jakobson defined 
the poetic function as the projection of the principle of equivalence from the axis of 
selection into the axis of combination. ‘T like Ike’, the slogan used in the campaign for 
Eisenhower’s election, uses a phonemic relation to suggest and enhance a relation of 
meaning. By choosing other options from the axis of selection we would get “We like 
Ike’, or I want Ike', or even ‘I want Eisenhower’, which, in certain respects, are all 

ore appropriate than I ke Tke', but clearly less efficacious. Jurij Lotman, working 
in the same tradition of literary and linguistic research, defined poetic language by the 
principle o feedback, or repetition. The poetic text reaks the normal linear development 
of linguistic meaning by referring back to carlier pieces of the message. This s done 

      
       

  

    

  

    

2" From another point of view the urtle may have been relevant f something like turle shell belonged to 
the medication. 
13" The ablet does not fit the typology of OId Babylorian literary tablets. The lay-out i the lay-out of a 
Tete, with 10 orrespondence between ines on the ablet and major syntactc casurae (eve the sbscript s 
divided into wolines, which s very uncommon in Okd Babylonian incanttions). I the original publication, 
thetextwastaken to be a metcorologicalrepor, and clssified among leters and rlaed (xis. 
4 R. Jakobson, Linguisics and Poetics”, in: Selected Wriings, Volume I (R.Jakobson: The Hague, 1981 
orig n: St in Language (ed. TA. Sebeok; Cambridge, Mass., 1960), 18-51 
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by repetitions of all kinds: lexical repeiition, syntactic parallelism, thyme, or related 
phenomena. * Repetition of whatever kind always implies both similarity and contrast 
Lotman’s definition focuses on the reception of a poetic message, whereas Jakobson’s 

i be understood as reconstructing the production of a poetic message. For our purpose 
the two definitions are equivalent, The advantage of Jakobson’s definition is that he 
relates the concept of poetic language to @ general theory of verbal communication. 

Jakobson insisted that the poetic function is not restricted to poetry. Referential, 
conative, poetic and other functions are always present, in any verbal communication, 
but their relative importance varies. Thus the system of different functionsis not amatter 
of exclusively discrete entities, but of the dominance of one function over the others. 
Consequently, the study of the poetic function should be extended beyond the limits of 
poetry strictly speaking, and the study of poetics should be extended beyond the limits 
of the poetic function. Jakobson's theoretical approach implies that we are justified in 
analysing the poetic function in any document, even a lexical list. But there may be 
bettr use oftime. We have 0 explore, therefor,th reaive importance of the poetic 
function in incantations, and the place this function has in the pragmatics of 

Various authors have discussed the relation between rhetoric and magic, beginning 
with Gorgias in the fifth century BCE. The common element is the intention not to 
express one’s feelings, o to communicate a state of events, but {0 change something. 
be it the curing of an illness or the opinion of your adversaries. In Jakobson’s terms, 
not the emotive or referential, but the conative function, directed at the receiver of the 
message, is central here. A convincing argument can be conceived of as the successful 
production of relations of meaning by the reciever. This production may be supported 
by poetic means. We can again cite the 'I ike Ike’ slogan here. The poetic function of 
language serves to associate sounds, words, or syntactic structures, which are similar 
and thus suggests the relation of meaning which is to be communicated. In slogans the 

function is subservient to the conative function, producing a balance of rhyme 

Poetic language, used in support of an argument, is fairly common in incantations. 
Twill take as an example one of the Old Babylonian childbirth incantations. I cite the 
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first part of this text, with the translation by Jo-Ann Scurlock:" 

| ina mé nikim From the fluids of intercourse was 
2 ibbani esemium created a skeleton, 
3 ina Sir Sirhanim from the tissue of the muscles was 
4 ibbani lillidum created an offspring 
5 ina mé ayabba Samritin In the turbulent and fearful sea waters, 

  

6 palbitim 

5 JM- Lotman, Vorlesungen 2 ciner strakturalen Poctit.Einfilrun, Theorie des Verses (e K. Eimerm. 
1964),par. 1, esp. 7111 

R: Lioyd. Magic, Reason and Experience. Studies i the Origins and Development of 
1979), 831, and ). de Romilly, Magic and Rhetoricin ncient Greece (Cambrid 

as” texts have o been transmitid dirctly: his ides are known from itations by ather 
ancienta viciy,howexer,docs not seem 0 b in doubt 
177 A Scurlock, “Baby-snitching Demans, Restless Souls and the Dangers of Childbith: Medico- Medical 
Means of Dealing with some of the Perls of Motherhood in Ancint Mesopotami, Incognta 2 (1991), 
135183, esp. 141 
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ina mé tiamtim riqitin in the distant waters of the ocean, 
8 adar serum kussd idasu where the litle one’s arms are bound, 
9 qerbissula usnawwaru whose midst the eye of the Sun does not 

10 i Samsim illumine, 
uriuma Asarlubimari Enki Asalluhi, the son of Ej 

    

saw him.    

  

    

  

       
      
        

      
    

       
    

    

     

  

   
   

   

    

        

    

       

       

(YOS XI,86 1-11)% 

“The description of the condition of the baby is skilfully connected with mythological 
allusions, 50 as to include the world of the gods into the problem. This is a common 
device. Itis also used, for instance, in the Heart Grass incantations, where the aetiology 
of a disease is traced back to the Sun god's picking of a forbidden herb (Reiner, ‘The 
Heart Grass', Veldhuis, “The Heart Grass and Related Matiers"). The very invocation 
of magical means implies that a relation is sought with supenatural forces. The request 
for help is underpinned by arguing that otherworldly forces had a part in the problem 
from the start 

In the incantation, poetic means are used to support this argument. The first four 
clauses begin with ina: ina mé nakim ina Sir Sirhanim; ina mé ayabba; and ina mé 
siamiim. The first two of these describe the situation as a natural phenomenon: procre. 
ation through intercourse, and the steady growth of the child in the womb of the mother. 
The second pair describes an awesome, mythic place: the turbulent, fearful waters of 
the sea, the distant waters of the ocean. The two pairs of clauses are marked as such by 
numerous similaritis. The first two lines are perfectly parallel, using the same verbal 
form and the same syntactic construction. They intend to describe the same process: 

     
      

    

  

      

    
       

  

ina mé nakin ibbani esemtum 
ina Sir Sirhanim ibbani lillidun 

  ‘The second pairis differentiated from the firstin syntactic construction and in the exten- 
sive use of adjectives. The similarity between these two clauses is semantic, syntactic, 
and phonemic: 

ina mé ayabba Samritim palbatim 
ina mé tiamtim riiqitim 

‘The phonemic similarities are mostly located in the ma 
and, of course, in the repetition of ina mé. Generally, in 
second of a pair will be longer than the first. That is the case in the first pair, where §ir 
Sirhanim has one syllable more than mé nkim. Tn the second pair this is not the case, but 
the exception is only apparent. These are not sentences; they are adverbial expressions 
ntroducing two dependent clauses and a main clause. The two dependent clauses again 
ake two perspectives: a natural one and a mythological one. First the child, with his 

arms bound, and then the sun, who is unable o reach with his light the place of terror. 

  uline plural adjectives in ~Gim, 
Kkadian poetic language, the 

  

  

   

    
    

    

ant Ia nsisance de Ihomme’, Or 42 (1973),   % Edidon in 11.A. van Dik, ‘Une incantation accompagy 
502507, exp. 03, 

40
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“The second member of this pair is clearly longer. Only then does the main clause tell 
us that Asallui, the son of Enki, saw the child. The construction of this introduction, 
with it neat intertwining of natural and mythological references, is working towards 
a climax. The absence.of sunlight makes Asallubi's observation of the child the more 
miaculous. 

By various lexical and thematic sim 
the incantation. The verb ban, 
to deseribe a birth-goddess. Very probably the theme of ‘water" is again taken up at 
the end of the text, where the child is compared with a dédu. I prefer to interpret this 
word as an aquatic animal, more specifically a shell-fish, ather than *beloved one’. The 
‘comparison with a beloved one” does not make sense: a comparison implies difference 
as well as similarity. *Shell-fish” not only reuses the marine imagery, but has the added 
advantage of furnishing the idea of a living being hidden inside something. 
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Language as Materia Magica    
     To my mind, the comparison between persuasive language and verbal magic isuseful but 

limited inits explanatory power. It does not ake into account the specific nature of magic 
and the magic ritual. In Tambiah’s terminology. * ma transfer of 
aquality or attribute by symbolic means. Incantations are only the verbal part of a more 
‘complex ritual. In Trobriand garden magic all kinds of objects are manipulated. These 
objects may carry different relevant atributes. Some convey the aspect of luxurious 
growth, others the aspect of being firmly rooted, stil others the aspect of being healthy. 
A whole complex of qualitie is thus transferred from various manipulated objects to 

the garden. The process s accompanied by the recitation of incantations, which identify 
t aspect. The atributes conveyed may have symbolic connections with other 

realms of Trobriand life. Thus, the attribute of whiteness is transferred to the garden by 
the manipulation of white carrots. This whiteness, however,is more generally connected 
with the symbolism of fertlity and pregnancy. In other words: the ritual refers to the 
symbolic system of Trobriand culture. The structure of the ritual is one of redundancy 
and cross reference. The same attribute is transferred by various means, and the various 
attributes transferred are related by the symbolic system. 

  

  

    
  

  

    

the releva 

    

  

   

  

3.1 The Magic Use of Poetics 

I we regard the incantation as one element within this mult-faceted symbolism, the 
first thing that stands out is the homology between the use of materia magica and the use 
of language in the poetic function. The transfer of atributes from the materia magica is 
based on similarity and contrast. Similarity and contrast are the two basic mechanisms for 

the transfer of meaning in poetic language. Similarity and contrast provide the building 
blocks of metaphor and simile, but also engender features like rhyme and parallelism. 
An interesting example is an OId Babylonian incantation against Lamastu. 

    

      
  

19 See cspecally .. Tambiah, Cultare, Though,and Social Action, An Anthpolog 
bridge/Mass., 1985). Trobrind magi i discussed n Chapter | 

ical Perspective (Cam.   
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1 Anum ibnisi Ea urabbisi Anum created her, Ea brought her up, 
2 panilabbatim isimsi Enlil Enlil destined for her the face of ashe-lion. 
3 iyat rittin arrakat She s short-handed, but her fingers are 
4 ubanatim supritim long and her fingemails 
5 arrakat ammasa? are long. Her elbows ...? 
6 babbiiirub[ )i She enters the house through the door [ ] 
7 iallup serram she slips in past the door-pivot, 
8 iblup serram tamar selram Now she slipped in past the door-pivot 

and saw this child. 
9 ina imsisu adi 7 isbassu Seven times she seized him in his belly. 

10 ushi supriki Retract your fingemails! 
1 rumni idiki Loosen your grip 
12 lama ikSudakki before the expert, sent by Ea, the hero, 
13 apkallam Sipir Ea qardu reaches you 
14 rapaski serrum puta dalinm  The door-pivot s wide enough for you, 

the doors are open, 
15 alkima atallaki ina séri 0 and roam in the desert!    
16 epram piki will fill your mouth with earth, 
17 tarbuham paniki your face with dust, 
18 sablé dagqatim with seeds o fine cress 
19 wnalld miki your eyes. 
20 wammiki mamit Ea Tadjure by the curse of Ea 
2 uiatallaki and you will go away! 

(BIN2, 7250 

In this incantation the female demon Lamastu is introduced in a threefold way: by an 
actiology (1-2),adescription of her appearance (3-7), and the description of the occasion 
that necessitated this ritual (8-9). The three elements from which this retrospective part 
is made up are connected in a sophisticated way by the aliemation of similarity and 
contrast. The actiology describes Lamastu’s creation by the major gods of the pantheon: 
Anum, Ea, and Enlil. The three verbal forms are preterites, all containing a long 7 and 
the suffix -3 ibnisi; urabbisi; iSimsi. The first two sentences are syntactically parallel: 
Anum ibniSi Ea urabbisi. The third line is longer, because it has two objects, a direct 
and an indirect object. Moreover, the subject is placed at the marked final position: par 
labbatim §imsi Enli. In thythm, the third sentence, having four beats, counterbalances 

the first two sentences, which have two beats each. The aetiology is thusa fine example of 
balance between similarity and contrast on various levels. Morcover, the f 
provides the transition to the descriptive part of the introduction, where Lamastu’s 
outward appearance is characterized. It is focused on her arms, including hands and 
fingemails. The description continues with a description of her known behaviour. The 

    

  

    

     

  

    

  

0 Thetextwas dited by W. von Soden,“Eine alibabylonische Beschyn 
0123 (1954), 337-344, Colations in Farber, ‘Zur e 
(1981),51-72, . 72. A Dutch ranslation appearcdi 
babylonische én Nicuw-assyrische ' in: Schrivend Ve 
esp. 296 

endic Dimonin Lamastuny. 
el 24 71       
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appearance is described in stative forms, the behaviour in durative forms. The behaviour 
described is entering a house and slipping through the door-pivot. The two verbs used 
provide an inner rhyme: irrub, ihallup. The description of behaviour fades into the 
occasion: the last sentence of the description is repeated almost verbatim, but changed 
into the preterite, to indicate an actual event (indicated in the translation by the use of 
“this”): 

  

    

   
    

      
    

          

    
    
    

ilup serram itamar sehram 
Now she slipped in past the door-pivot and saw this child 

     “The introduction, with its individual sections tightly connected, produces a verbal re- 
presentation of LamaStu, provided with a history and with various attributes. The verbal 
symbol is a verbal effigy, which can be manipulated much like a material effigy. A 
material effigy can be mutilated, destroyed or thrown into the river. A verbal efigy 
can be manipulated by verbal means. A number of imperatives in the second half of 
the incantation are aimed at her amms, her fingers, the parts of the body on which the 
description was concentrated: 

  

  

    

   

        

   

    

          

     

    

    

   

          

   

   Retract your fingernails! 
Loosen your grip (literally: loosen your arms). 

Other elements of the introduction resumed in the second half are Ea (line 20), one of 
the gods responsible for her creation, and the pivot of the door (line 14) 

In the penultimate sentence Lamastu s threatened: 

  

They will fill your mouth with earth 
‘your face with dust, 
‘and with seeds of fine cress 
your eyes. 

‘The section has one verb, which serves in three syntactically parallel sentences. In each 
sentence a part of her face s filled with something. It gives a triple repetition of the 
suffix -Ki, accompanied by an abundance of i sounds: piki; paniki; iniki. This threefold 
ki in the description of her elimination, resumes the threefold repetition of the suffix - 
i the description of her creation in the opening lines. The two sets of three lines have 
much in common, including the conclusion by a longer line, and the placement in this 
last line of the verb in the unusual penultimate position. Not only here, but in the whole 

nd half of the incantation ki/ appears as a prominent phoneme combination, mostly 
as the feminine suffix of the second person. It continues to be used in the concluding 

  

  

   

      
  

    

utammiki mamit Ea 
uitatiallak 

Let us pause for a moment to see these elements of rhyme in a wider context. A co 
siderable part of the rhyme in this incantation and in the childbirth text discussed above      
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similarities. This kind of rhyme is considered 
he judgement that 

depends on morphological or syntacti 
weak or poor in the poetic systems of moder European lang 
some types of thyme are richer than other types implies that rhyme cannot simply be 
defined in terms of repetition of sounds. The most complete repetition of sounds is the 

  

   

  repetition of the same word, but this is hardly considered ‘rhyme’ to moder taste. The 
quality of thyme in some piece of poetry is, therefore, not only judged by the degree 
of audible similarity, but also by the way this similarity is produced. Rhyme is a device 
to conneet linguistic entities, and is superimposed over the rules of normal syntax. It 
has a semantic function, and the richness or barrenness of hyme is measured against 

this function. As any linguistic device, however, this function may differ n different 
traditions. Lotman argues that in modemn poetry rhyme serves to connect the intrin- 
sically unconnected* Rhyme words, dissimilar in meaning or grammatical form, are 
related in the reading process in order to construct new and unpredictable relations of 
meaning. This novelty and originality belong to the pleasure of reading modern poetry. 
In medieval aesthetics, on the other hand, the new, unpredicted, o original was not 
valued in the same way. This is part of what Jauss has called the alterity of medie 
literature. The appreciation of a piece of verbal art by a medieval public was not based 
upon the evocation of a unique, self-sufficient ficitious world, but primarily pon clever 
variations of well-known patterns. Medieval literature tends to use the ‘already known' 
as stable material for the construction of a new work 

Similarly, grammatical rhyme (repeating the same suffix) or even tautological thyme 
(repeating the same word) may be used to create sirings of lines expressing the same 
idea in a catalogue-like manner.? In other words: rhyme belongs (0 the prevalent poetic 
system. Its position within the system and its realisation will differ between individual 
literary systems. A comparablephenomenon is the wholesale repetition of narrative 
sectionsin literary texts. To our conception, this is a poortechnique, sometimes explained 
away by referring to ts advantage for memorization. Sill the device is so common that 
we must conclude that it appealed to Babylonian taste, and was, in fact, part of the poetic 
system. Is actual use is far more sophisticated and relevant for narrative srategy than is 

  

  

  

    

  

    

        

    

         
  

  

31 Lownan, Vorlesungen z ciner strkauralen Poetik. Enfirung, Theori des Vrses (ed. K. Eimermacher; 
. W.Jochow: Minchen, 1992; ori. 1964). 74- 36, 

2 See HLR. Jauss, ‘Alercit und Modemnitit der it und Modernitit 
e mittelalerlichen Lieraur: Gesammelie Aufsitze 1956-1976 (Minchen, 1977),5-47, esp. 14-18. This 
Chiracterzation doss ot imply. of course, hat innovations are abset in medieval poery or that modern 
Hiterature s notrooted ntradiion. Trdition and nnovation necessarly belong together and are inconceivable 
without cach othr. The altrity i situated i the rlativestress o one ofthe (o poles and he conscious use 
of the one rather than th other inth iteray producton (as wel 5 i the less conscious expectations ofthe 
pubic) 

The technique was descrbed by .M. Lotman, Vorlesungen u einer strakturalen Poeik. Eifihrung, 
e des Verses (cd. K. Eimermacher, tr W, Jochnow Minchen, 1992: orig. 1964), 83-84,for Russian 
il oetry. Prf. Dr. Shaul Shaked kindly drew my atention to @ simlar kind of thyme found in the 

piyyuim (medieval Hebrew itrgial posiy). For hym in the iyt of Yehudah see W.J. van Bekkum, 
e Qedushia’s of Yehudah according 1o Genizah Manuscripts (Unpublished doctoral thesis: Gronin 
1988), $2-96, withbrif discussionsof classical and pre-clasical piyyutim. Grammatical hyme, based on 
sufixs, i discussed on pp. §7-59. A good example of  piyyut with hyme based onthe singl suffx -#nu 
Cour') s “From Soul o les' by Yannai, edited and ransatedin The Penguin Book of Hebrew Verse ed.and 
16T, Carmi Harmondswor, 1981), 2131 See furthermore Hrushovaki, ‘Notes on the Systems of Hebrew 
Nersification. in: The Penguin Book of Hebrew Verse (ed. snd . . Carmi; Harmondsworth, 1981), 57-7: 
esp. 6162 
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     usually accepted.* Similarly, 
Babylonian aesthetics, as s 

  atical thyme may turn out to be rich thyme in Old 
ems to be the case in the example at hand 2 

  

  
          

     

  

   

32    The Poetic Use of Magic 

   
          

        
          

‘The context of an incantation in a magic ritual and in the magic tradition affec 
poetic effectiveness. The 
though for OId Babyloni 

  

   
cantation textis one element of a more complex magic ritual, 
n magic this is often the only element we have. The poeti     

of the ritual are not confined to the verbal element but extend over the various symbolic 

  

systems used in the magical transfer of attributes. The Lamatu incantation discussed 
above provides a negative example. Old Babylonian incantations in Akkadian are rarely 
accompanied by separate ritual instructions. In this incantation some pass: 
refer (o the manipulation of symbols. This i especially the case in the se 
above: 

     

  

       

              

    
     

   

        

        

    
     

    

     

  

   

‘They will fill your mouth with earth, 
‘your face with dust, 
‘and with seeds of fine cress 
your eyes. 

  

It may be assumed that the recitation of this part of the text was accompanied by a 
ritual act on a symbol of LamaStu's face. This symbol may have been a representation 
ofa lion’s face, but not necessarily so. The mechanics of association and symbolization 
allow the participants to use a symbol that is in some way related 1o Lamastu's face or 
to. lion’s face, but may not be readily recognizable as such to us. The assumed object, 
whatever it was, represented LamaStu’s face. The symbolic relations were not confined 
to inner textual features, but extended to the other Since the object is 
unknown, the implications of this relation for our poetic understanding of the text are 
unknown as well, and this may explain why the passage affects us as an intrusion, an 

    

  

    
extrinsic piece, 

“Texts are partof a tradition, and receive their meaning against the background of that 
tradition. A text is understood and valued by putting it into relations of similarity and 

contrast with the rules, the possibilities and impossibilities governing the textual type ata 
given point i time.* The position of the utammika formula at the end of the incantation 

0! In Old Babylonian Akkadian 

    

   

   See H.LJ. Vanstphout, ‘Repetition and Stnicture in the Aratta Cycle: Their Relesance for the Oralty 
Debae’, in: Mesopotamian Epic Lierature. Oral or Aural? eds. M. Vogelzang and H.L.J. Vanstiphout 
Lewiston, 1992), 247 
25 The thoretical problem here i iilar o the problem of hythm and metre, iscussed in e 1. n o 
tounderstand any pocty. it poctcs mst b known. The problem s no doubt cirular,snce poctcs can only 
e known from pocty. But ths point s @ general one, no diffring in kind from the problems encountered 
i understanding poetry of & ss remoe pas, 

ade by Tynianov in 1924 (The Problem of Verse Language), but was forcefully 
restaed by Jauss n his programmatic artce Literaturgeschichie ls Provokition de Litraturwissenschaft 
(R Jaus, “Literaturgeschichte als Provokition der Lieraturwissensehaft, n: Liranrgeschichie als 
Provotation (Frankfurt am Main, 1970; orignally publihed in 1967). 144-207). The relaion between 
interpretaion and the avalablesetof genres and types makes apparent hehistorical haracteof nterpretation 
istory ofrecepion). 
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incantations such formulas are generally placed between a retrospective part, describing 
the problem, and a prospective part, announcing the elimination of the problem. The 
transfer of a conventional formula to the end yields a more than average force. Another 
example of how tradition works s the use of the words serra, ‘door-pivot’, selr, ‘child 
and szru, “desert’, i this incantation. The phonemic similarites between the three words 
are exploited throughout the text. Lamastu is associated with the serru, the door-pivot 
past which she enters. Firstthis word i used to emphasize the danger for the sehu: iblup 
serram itamar selram. Later on in the text the same serru s associated with Lamastu’s 
true homeland: the séru. The poetic procedure is i itself understandable. It ges its true 
meaning, however, from the place of séru and serru in the general symbolic system 
within which the incantation is to be located. And this is not imelevant o the poetic 
analysis. Along with other liminal images the door-pivot belongs 10 the stock symbols 
of Old Babylonian magic. The same holds true for the desert, the non-cultv: 
human space, where demons roam freely. The associations of serru and seru with sehru 

are, therefore, no casual word plays. They are heavily charged with meaning within the 
system of Mesopotamian magic. Such connotations, determined by the magic tradition, 
cannot fail o influence the poetic production of meaning 

  

  

  

  

  

    

ed, non-   

    

  

  

33 “Mumbo-Jumbo’ or the Magic Poetics of Gibberish 

The verbal parts of a magic ritual obey rules that do not fundamentally differ from 
those goveming the other materia magica. The transfer of a property is achieved by 
the symbolic manipulation of similarities. In most cases, however, the materia magica 
is characterized by more than just some similarity. The objects used must be pur 
they must be collected at night, or derive from a sirange country. In other words, they 
‘must be set apart from ordinary objects. Thus, the ippropriate for use in a 

cred context.¥ This s another perspective from which we 
incantations. 

Magic language is usually distinguished from ordinary language.* There are, in 
principle, three ways to achieve such a distinction. The firstis to use a sacred language, 
The scond to use poec, heightened language. These two options are, in fact, available 
for alarge variety of purposes where a text must be marked as other than ordinary. Thus, 
alarge proportion of the scholarly works in classical Greece are written in verse. During 

  

    

    

   are made   

     
  

    

  

  

  

along period of European history the same functional place was occupied by Latin, a 
  language only accessible o the intiated. A third possibilityis almost restricted to m: 

or ritualistic uses of language, and that is Mumbo-Jumbo2? Al three possibilties are 
used in Mesopotamian magic. We have discussed the poetic use of language in a few 

  

   

    “The “sacred as agains he profanc’ ws redefined by Tamibiah n more general trms as two orderings 
of reslity, o orentations on the world. They ae apposcd by ‘participaion”as aginst ‘causality’. S 5.1 

Tumbiah. Magic Sience, Rligion, an th Scope of Rationality Cambridge, Mass. 1990), 84-110. 
" For a gencra discussion, see $.). Tambiah, Culture, Thoughi,and Social Action. An Anthropological 
Perspective (Cambridge, Mass., 1985), especally Chapter 1: “The Magical Power of Words' 

29" 1{should be stressd here tht Mombo-Jumbo is not meant 35 1 derogalory term, and i not quivalent 
o nonsense or emptiness. Relevance” i an assumpion underlying the interpretaton and functionalty of 
ll commeniction, but thi relevance is more often than not diffeent from th lera (transltable) meaning 
of an uterance. For the concept relevance” sce D. Sperber and D, Wilson, Rlevance. Commnication and 
Cogition (Oxford, 1986; 1995, 
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Akkadian incantations. Sumerian incantations of the Old Babylonian period are partly 
directed against the same illnesses, demons, and animals as the Akkadian ones. There 

is one sphere where the Sumerian is clearly preferred: the ritual incantation meant for 
purifying ritual ingredients. There is every reason to believe that this has to do with 
the place these purifying rituals have in society and religion. Mumbo-Jumbo spells are 
known from all periods and genres of the Mesopotamian incantation literature. Modern 
discussion of these texts has in the main been limited to the identification of the languag 
from which they are derived.* Some are clearly in garbled Sumerian, others sem to 

be in Hurrian or Elamite, in an unidentified language, or in no language at all." The 
example I will discuss here represents the garbled Sumerian type. It is from a first 
millennium medical handbook, about a millennium later than the other texts discussed. 
The first tablet of the New Assyrian compendium for diseases of the eyes (BAM 510, 
513, and 514%) contains a number of Akkadian incantations, introduced by one or two. 
lines in mock Sumeri 

    

    
    

  
  

    
  

  

  

    

      
        

     

  

11417 EN, igi-bar igi-bar-bar igi-bar-ra bar-bar igi-bir igi-bir-bir igi-bar-ra bir-bir 
42' [igi)-bar-nd-a igi-bar-da-a igi-bar-hul-a ind abatu ing asdtu) 

       

  

(The passage is repeated with minor variants in 11 50~51” and 111 8-9.) 

  

T17 EN; igi-bar   bar-bar igi-bar-ra bar-bar igi ra hul-hul 

  

igi-hul-hul igi-t 

1124     jgi-bar igi-bar-bar igi-bar-ra bar-bar 

“The th 
with the variable elements b 
Alphabets A and B. 

‘These passages are not devoid of meaning. The stubborn repetition of igi-bar bears 
the idea of sceing, or observing, which is most appropriate in this context. Each of the 
variable clements bears a negative meaning: bir:to scatter or destroy; bul: bad or evil; 
sih: 10 be blurred or troubled. Without proper grammar or syntax, the message is clear 

there is something discased, wrong or generally evil connected with eyesight, 
which the incantation is supposed to heal. The relation between seeing and the illness s 
reflected in the first passage by the phonemic association of bar-bir. Bir-bir, morcover 
conjures up the words birratu, a disease of the eyes, and birbirrd, terifying brilliance. 
‘The regular repefition of the same or similar syllables is a common phenomenon in 

e passages repeat the same pattern, which consists of permutations of igi-bar 
hul, and sb, much like the Old Babylonian Syllable 

  

     

  

  

      

  

   
iscussion by van Dijk i the Intoduction 0 Y05 X 

o be the case in the lst section of LB 1002 (EM.Th. Bhl, “Oorkonden ui de Priode van 
2000-1200 v.Chr, in: Mededeclngen uit d Leidsche Verzameling van Spikerschriftnscripis T (1934), 
8): b i ha-ab et. But it is notexcluded tht even this pasage wil prove to have a background i an 

his text was presenied o our conference inisenirey by Prof. Dr. K. Veerhof. 
52 e lines are reconstructd from thethree duplicates. S Kocherin BAM VI, pp. IX-XL and th sdditons 
and comeetions in Geller, ‘Review of Frans. Kocher: Die babylonisch-assyrische Medicin Volumes V and 
VT, 24 74 (1984), 292-297. The unpublished fragment BM 98942 is known (o me from photograph. The 
pertinent fins were cdied and discussed previously in NC. Veldhuis, ‘Comments on IGLHUL, NABU 
19923 
3 See M. Gig, H. Kicilyay 
1959). 

           

   
    

         

  

B. Landsberger, Zwe altbabylonische Schulbicher aus Nippur (Ankara, 
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  Murbo-Jumbo. In language, even in Mumbo-Jumbo, a random string of sounds is 
inconceivable, since it would be mere noise. The absence of regularity on the levels of 
syntax and grammar is compensated by other linguistic means through an abundance of 
repetition.* The tension between ‘rhythm” and ‘syntax’, described by Brik as the very 
essence of poetic lan s almost completely resolved in favour of rhythm (in this 
case the regular repetition of a word), much like the ‘transrational poets” who treated 
semantics as a secondary, o even negligible element of poetry.* In Jakobson’s terms, 
the absence of syntax i the neglect of the rules of contagion on the axis of combination. 
These rules have been taken over completely by the principles of equivalence normally 

erning the axis of selection. In other words, as far as these passages are effective. 
itis a poetic effectiveness. The passages discussed use simultancously all three devices 
1o distinguish their language from the ordinary. They are in poetic Mumbo-Jumbo 

  

  

    

    

  

  
  

     
  

Sumerian. 
With these examples I hope to have demonstrated the existence and the importance 

of the poetic function in incantations. There is no need to include incantations in the 
literary corpus to allow for this conclusion. We are stll not in the position, except in 
very impressionisic terms, o judge their poetic quality. I assume this quality cannot 
compete with the great works of lterary art in the Old Babylonian eduba. But I, for one. 
take “oxen-like moaning’ for priggish conceitedness 

  

5 See Lowman, Vorlesungen < iner srukturalen Poetk. Einfrans, Theorie des Verses (ed. K. Eimerma. 
cher: . W Jochnow: Minchen, 1992 orig. 1964), 108f.on ‘Autersinn-Spriche 

0, Brik, ‘Rhythme et Synaxe', n: Théorie de la linérature (. T. Todorov: Paris, 19655 org. i Nowyj 
Lef(1927)3-6), 143-153, esp. 130-153, 
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Freud and Mesopotamian Magic 

M.J. Geller 

   

    

Itis a pity that Sigmund Freud knew so litle about Mesopotamia. Freud’s library, now 
housed in the Freud Museu in Hampstead, contains many more books on archacology 
and Classical civilization than on psychology, and his collection of aniquities (many of 
which are presumed to be forgeries) reflects Freud's keen interest in the ancient world 
His seminal work, Totem and Taboo, demonstrates that Freud somehow had a good 
grasp of ancient mentality, and had he had a knowledge of Mesopotamian magic, his 
analysis could have yielded interest 

There may be some point, therefore, the possible psychological 
impact of Mesopotamian magic, such as the Unkkiz Lemnitu incantations which were 
presumably used in some form of therapy with a patient. Unukki Lemniiu is a useful 
compilation to begin with, since in some ways it is just what it purports to be, namely 
the fullest description of the evil demons from any Mesopotamian text,although without 
reference to etiology or any philosophy of demonology. Unkki Lemniitu provides rich 
accounts of demons and ghosts, replete with metaphors and similes, bringing us closer 
10 a general understanding of demons as the agents which most directly affected a 
patients psyche: the very appearance of the demon inspire 
the demon’s presence acted as a threat  The urukku demon is among the most commonly 
‘mentioned, and the term utukku is virtually generic for ‘demon’. The utukku is described 
asa ghost, then as a *herald’, and even as a robber. 

  

    
     

  

  

  

  

  

  

  

“The evil urukkis-demon, who is hostile in appearance, and who is tall in stature, 
is not a god — but his voice is great, and his radiance is lofty 

His shadow is dusky, itis darkened, there is no light in his body. 
He always slinks around in secret places, he does not come forth brazenly 
Gallis always dripping from his talons, his tread is harmful poison. 
His belt cannot be loosened, his arms burn. 
He fill the target of his anger with tears, the world cannot restrain a lament ! 

   

  

  

T L wish 1 thank my NIAS colleagues Andrze] Nowak, 
advice on Feudian. textual, nd anthropological mtter 

s appeared in Foiklore 105 (1997),1-7. by th pres 
2 Unfortunatly,the deseriptions in the texts do not often match up with the artistic represenations of 
demons on cylinder seals and elcfs 
 Utakk et hercafter UH) 12:14-20, Since translions ofthe text arecited here throughou, it ight 

be useful o provide a progres feporton the edition of Unukki e incantations. Work began on th 
incantatons some 20 years ago, with some pro ‘with theediton ofthe Sumerian frcruners (M. 
Geller, Forerunners 10 Udug-i [Sttgar, 1985). Since then other orerunners have been ideniified, and 
e now have OB and MB exemplars of Utk Leni for ablts 2-8 and 12. The ull bilingua ediion 
of Utk Lemmisa consists of approximately 2000 fincs of ext, compiled by the ancient seribes ino 3 

blt seris. All of the component tbles have now been identifed, aithough Tablets 1 and 9 
Jets contain an unusual mistre of Akkadian and bilingul texts, while Tablet 

e Akkadian ncantation known separately s "Marduk's Addres o the 

  

  

     

  

  

  

   

  

fragmentary. The first two & 
1 of Utukdi Lemnin incorpora 
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The demonic image s vague, and the same can be said for the other demons. The ali 
demon, forinstance, is described as cloud-like and amorphous, having no human form.* 
‘There are certain culturally specific dif en Sumerian demons and their 
Akkadian counterpars, such as the difference between the Sumerian maskim or *bailiff- 
demon’ and its Akkadian correspondent, rabisu or croucher’ demon. The Sumerian 
maskim demon can be understood etymologically as a figure of authority, namely as a 
bailiff or a police-like figure, but the AkKadian counterpart, the rabisu or ‘crouching” 
demon has more of the image of a highwayman. The asakku demon is even more 
intriguing, since we have an anthropomorphic description of the demon in Lugale which 
is not actually reflected in the incantations.* On the other hand, the asakku represents 
a virulent form of discase in the incantations, as well as in legal texts in which a wife 
suffering from asakku disease instructs her husband to take another wife, so long as 
she herself receives maintenance.S Third, we must reckon with the meaning of asakku 
as “taboo’.” It would probably be misleading to suggest that the asakku-disease was 
considered to be caused by guilt or violation of ataboo, since we have no evidence to that 
effect; the names of the demon, the disease, and the tsboo may simply be homonyms. The 
problem is matching the demon to the deed. As with Campbell Thompson’s unsuccessful 
attempis at defining Assyrian botany by etymologizing Akkadian plant names, onc 
cannot simply paralle the names of the demons with their descriptions in the texts. It is 
necessary 10 adopt a somewhat unconventional approach in order 1o assess the impact 
of demons on the minds of the ordinary Mesopotamian man in the street. For this, we 
turn to Freud. One might argue that Freuds work has already been thoroughly digested 
in regard to his theories of magic and psychology. However, i is worth pointing out 
that there is no other system of Western or Near Easter magic. cither from Greece 
or Egypt or in Jewish magic, which is as well-preserved and as highly developed as 
Mesopotamian magic, in terms of the quantity and variety of genres of magical texts 
Moreover, Freud's theories have rarely been applied to Mesopotamia on mi 

It is virtually impossible to identify any Mesopotamian equivalents for Freud’s 
id’, “ego’, and *superego’, for many good reasons. For one thing, although one might 
suggest analogues for id" (such as Sumerian hili), there is nothing very convincing 
for ‘ego’ except perhaps some uses of fibbu, and certainly nothing for *superego’ 
in Mesopotamian terminology, nor should we expect any such terminology to have 
existed. More problematic is the lack of any idea about Mesopotamian toilet training, 
breast feeding and age of weaning, or even puberty. There is no way of knowing 
whether Mesopotamians were anal-retentive or oral-aggressive. Furthermore, there is no 
Odipus or Electra mythology from Mesopotamia which would fit Freudian theories of 
male and female development.# Nevertheless, some observations from Urukkit Lemniitu 

  

   

  

  

    

     

  

  

  

   

  

    
     

  

    

   

  

    

Demons 
< CrURs 58 

‘whether you may be th evl ali-demon who has o mouth 
‘whether You may be the evlali-demon who has o physigbe, 
or whether you may be th vl ald-demon who does not Iiser, 
or whether you may b the evl ald-demon who hs no faial fetures. 
5 See Thorkild Jacobsen, ‘The Asakku in Lugal¢', in FS Sacks, 2251, 
© NSG Il no. 6, $-10 
7 CEK. van dr Toon, Sin and Sarction in Israel and Mesopotamia (Assen, 1985), 42 
M.J. Geller, JCS 42 1990), 1115 
 The so-called Harab Myih (or Myth of Dunnu) has the divine protage 

  

  

      
    

    passim), . also 

  

st mary his mother andlor sister        
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description of the alii 

  

       

       
     
      

demon: 

   Whether you be the evil ali-demon who copulates with a man in his sleep in bed at 
night, or whether you be the evil ali-demon, the “slecp-robber’, who stands ready 
1o deprive 2 man (of sleep). Or whether you may be the evil ali-demon who is a 
god stalking at night, who does not recoil from filthy hands, whether you be the evil 
ali-demon who urinates like an ass while crouching over a man.*     

               
         
          
    

                

    

  

    

    

          

   

              

   

  

This combination of sex and filthy bodily functions is nicely Freudian, and could reflect 
some attitude towards toilet training, if one wished to press the point. But a more 
conservative approach is to say that such descriptions of demons may well reflct the 

tof defence mechanisms known to Freud, viz. the so-called denial’, in which 
a person’s thoughts or feelings which cause anxiety are repressed into the unconscious, 
and the person then denies any awareness of the cause of the anxiety. If the repression 
is not completely effective, then a state of anxiety can be stimulated by the unconscious 
mind producing these threatening feclings, without the patient being aware of the reason 
for the state of anxiety. This is where the descriptions of the demons may help. The 
process of denial can now be influenced by focusing on the demon as the cause of 
the anxiety, particularly if it eminds the patient of those intimate feclings which were 

  

  

    
    

  

  

y repressed. 
“There i another psychological basis for descriptions of the demonsin the incantation 

literature. According to the so-called ‘white bear” theory of modern psycholog) 
10 repress thought actually ereates it If people are told not to conjure up white bears, 
they invariably do so, with the result that the repressed thought vanishes temporarily 
but then re-emerges more vividly. The proposed solution to this syndrome is similar to 
what we might expect from our incantations: (0 repress an idea or a thought, one needs 
1o create an image of the thing that one is trying (o repress. From the perspective of 
Mesopotamian incantations, such an approach sounds eminently reasonable. Consider 
the following descriptions from Urukkd Lemniit 

  

    

  

They circle the high, broad roofs like waves, 
and constantly cross over from house to house, 
but they are the ones which no door can hold back, nor any lock can turn away. 
They slip through the doorway like a snake, 
and blow through the door-hinge like the wind. 
They turn the wife away from the husband's lap, 
make the son get up from his father’s n 
and oust the groom from his father-in-law’s house. 
‘They are the sleep and stupor which follow behind a man.!! 

  

    

‘nd Kill his faher, f. Thorkild Jacobsen, SANE 23 (1984), 99-120, and W.G. Lambert and P. Walcot, 
wimos 3 (1966), 647, The Akkadian myih, however, i not 2 clearly presented a the Ocdipus siory, nor 

ar the peychological dimensions of the Harab myth cier 
UHS: 10-13 

10 D M. Wegner, White bears and other unwanted thoughis (New York, 1989). 
1S 11419, 
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‘This description of the demons has many features worth noting, including the fear of 
demons moving around in public, going from house to house, but at the same time 
slipping into the house like a snake or invisibly like the wind. The demonic penetration 
into the house brings about two undesirable results. First, we note the interruption of 
normal sexuality, by driving the wife from her husband’s lap and the groom from the 
wedding house. ? Second, the demons bring sleep and stupor upon a man. There is little 
reason 1o assume that depression was unrecognized in Mesopotamia, since depression 
is one of the most common categories of known psychological disorders. The 
descriptions of the.various demons as a ‘storm’ which darkens everything or as a 
cloud which covers the man like a garment may well represent the fear of demons 
as representations of depression. One cannot, of course, point to any one demon and 
say, ‘this is the depression-demon’, since the attributes of the demons are insuffciently 
distinet to assign specific malevolencies to each. The significant point here is that the 
descriptions of the demons actually describe the interruption of normal intimate family 
life, as well as depression, which are precisely the types of situations which would 
produce states of anxiety. 

In his celebrated article in the Landsberger Festschrifi, James Kinnier Wilson wrote 
about delusion, psychoses, and schizophrenia in Babylonian medical and incantation 
sources. * Although laudable as a first attempt at presenting the case for a psychological 
interpretation of Mesopotamian texts, the clinicl labels used by Kinnier Wilson are 
far 100 specific to be applicable. Nevertheless, Kinnier Wilson made the convincing 

intations were intended to treat the neurotic patient who s ov 
whelmed by fear and hatred of his enemies at court, but that the referred (0 in 
Egalkurra may only have existed in the patient’s psyche. In other words, Egalkurra is 
weating a mild form of paranoia. These incantations were not necessarily composed for 
someone who actually faced intrigues at court - a Mesopotamian Richelicu — but were 
more likely used for the ordinary individual within the great paternalistic bureaucracy 

ned ivals and competitors. Yet how could reciting such incantations possibly 
solve his problem? From where would the incantation derive the power over rivals? 
A Freudian approach might suggest that Egalkurra incantations represented a type of 
“defence mechanism’, in which an individual projects onto others his own repressed 
feelings, 50 that his hatred of his colleagues is described as the hatred of his colleagues 
towards himself, The appeal to the patient of the Egalkurra incantation does not neces- 
sarily reside, therefore, in a magical vanquishing of a potential enemy, but rather in the 
fact that the patient feels beter because his repressed anxieties and hatred against his 
colleagues are described as their jealousy and hatred of him. This defenc 
is commonly Known as ‘projection’; it attributes to others unacceptable feelings which 
are actually one’s own. Such defence mechanisms occur in contexts in which social ag- 
gression is not acceptabl sgalkurra incantations may have actually assisted 
the patient in sublimating his original feclings of alicnation. 

    

  

  

    

  

  

     
  

  

  

      

      
    

    

    

  

     

    

mechanism   

    
          

T2 The reference (0 the son being driven from his faher's knee looks perfectly stghtforward il one 
recall thatthe word “knee" in Akkadian i used a & cuphemism for peris (c1. CAD B 257), 
15" An Inroduction to Bablonian Psychiatry’, AS 16, 289-295 
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Freud and Mesopotamian Magic 

    

This may sound far-fetched, and perhaps it is. But there is no reason to assume that the 
Mesopotamians had an enirely unique psychological make-up. Fear is commonplace, 
and it can constitute fear of the unknown as well as fear of something which actually 
takes place, such as a thundersiorm or an enemy camped outside the city. In fact, fear 
of the unknown, fear of the dark, or fear of criminal assault often exceeds the actual 
dangers of reality, so that it s the fear itself which becomes the clinical problem. 

We can detect another type of aniety in Mesopotamia which deals with sex and 
sexuality. Freud, of course, focused on sex as the central mechanism for explaining many 
key psychological traits. His theories have been hotly disputed. and often discredited 
as stemming from a repressive Victorian society, but something useful can still be 
gained from them for the interpretation of Mesopotamian incantations. Freud's position 
was that males necessarily repress the desire to have sex with their mothers or other 
incestuous relationships, and much of such repression is necessarily unconscious rather 
than conscious. 

Demonic sexuality in Mesopotamia takes various forms, and the sexiest Mesopota- 
mian demon s, of course, the ardat [ili, the maiden ghost who is frustrated by never 
having had normal sexual relations. She is described thusly 

   

    

   

    
  

  

  

  

the maiden is like a woman who never had intercourse, 
like a woman who was never deflowered, 
one who never experienced sex in her husband’s lap, 
one who never peeled off her clothes in her husband's lap, 
one for whom no nice-looking lad ever loosened her garment-clasp. 

   

‘The maiden ghost returns to have sex with a human subject, It is quite normal for men 
o fantasize about having sex at night with a strange woman, and the experience of 
the fantasy is certainly pleasurable. However, the nightly visitation of the ardat 7 was. 
something to fear, since Ishtar herselfi often identified with this pure maiden ghost; sex 

e with Ishiar was considered to be not just dangerous but actually lethal, which 
jgamesh avoided it to his cost. What i the fear here? Later Jewish magic was 

fraid of nocturnal emissions, since demons could presumably be spawned from 
such events.'s A Freudian interpretation would suggest that fear of copulation with a 
demon represents the unconscious repression of the desire for illicit sex, perhaps an 
incestuous relationship, or simply with the goddess herself as the symbol of illicit sex. 
Without belabouring the point, it seems clear from both Urukkis Lemnitu and from 
Ardar i incantations that the young girl i a virgin who had previously never had sex, 
which might well invoke the repressed desire of a man to have illcit intercourse with a 
daughter or young sister or some liason otherwise forbidden. Itis that very repression of 
the desire which is projected onto the demon in the incantation, namely that she wishes 
to have intercourse with the patient, The ritual then displaces the object of repressed 
desire when the statue o image of the ardat lilf is married to a male ghost, in order to 
deflect her attentions away from her human victim 

“The role of sex in Mesopotamian incantations is also evident in rituals and incanta- 
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T CEAf0 35 (1988), 14, 
15 CF. 1. Trachtenberg, Jewish Magic and Spersition (New York, 1974), SIF, Late amulets were witen 
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M.J. Geller 

tions to helpa man get or maintain an erection by having a woman rub his member with 
s, while making salacious comments comparing the man to various priapic animals. 

What is most surprising is that no one has yet considered these incantations from a 
psycho-sexual perspective, although the incantations directed at the man’s inability to 
achieve an erection are hardly culture-specific. Here then is an example, from 

    

  

  

Wild ass, wild ass, wild bull, wild bull! Who has made you limp like loose ropes. 
who has blocked your passage like a street, who has poured cold water on your heart 
(i.e. penis)? Who has caused depression in your mind, and sleepiness ...? The three 
womenfolk of Nanaya....'s 

Or another incantation in which the impotent man claims, ‘I am the one against whom 
a spell has been done, and figurines of me have been laid in the ground'. One does not 
have to be particularly Freudian to grasp the point that it may be performance anxiety 
which caused the impotence, and in some cases the Saziga incantations may have been 
effective in being able to deal with the anxiety. This is the defence mechanism known 
as “displacement’, which in this case redirects the cause of the anxiety onto a witch. 

the problem in the form of a witch can potentially allow a patient to control 
that which is beyond conirol, namely his own fear. This question of treating witches as 
the ultimate cause of human problems is relevant to the entire witcheraft corpus, which 
employs a different cast of characters than do other @Sipitu incantations, although 
the mechanisms may be similar: it is the patient’s anxieties which are projected upon 

ents which are called witches."” Witcheraft thus represents uncontrollable: 
ase stemming from purely imaginary threas. 

An altemative case of repression may actually present itself in the form of Walter 
Farber's Baby Incantations. * There are actually twodistinct types of incantations among 
the so-called Baby Incantations, which do not comprise a single corpus or genre.!? One 
type of incantation focuses on the causes of the baby’s crying, such as Lamastu or an 
epilepsy-like illness, in which case the baby is the victim. In the other and older type of 

Baby Incantation, the baby’s crying is actually the demonic problem, tantamount to the 
demon itself; it is the baby’s howling which will disturb the gods, and must be stilled 
through the incantation. Farber never posed the question as to how magic is supposed to 
help either the baby or the parents, but any armchair psychoanalyst would see the point 
immediately. Iis often the case that a parent may feel angry and hostile towards a child, 
and particularly a crying child, and at the same time feel intense guilt and anxiety for the 
repressed feelings which are riggered by the baby’s crying. The Baby Incantations offer 
areasonable solution, by allowing the parents to express their hostiity ina harmless way 
through an incantation, rather than indulging in a more physical form of dealing with 
the problem, such as striking the child. Here again, magic could have been effective as 
atype of defence mechanism in which the protective parents, while actually harbouring 

     

    

  

  

     

  

     

  

     
      

        

" RD. Biggs, TCS 3, 1 
Literaure (London and New York, 1999), 

7 T, Abusch, The Demonic Image ofthe Witch n Bablonia 
ed.J Neusnertal, (New York, 1989),27-58. The predomins 
‘sexul threat, which is not specificall speled ou. 

'8 W, Faber,Schla, Kindchen, Schaf! (Winona Lake, 1989), 
" See the review of Fatber, Sclaf. Kindchen, Schaf,in AfO 36/37 (1989190), 132-34. 
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Freud and Mesopotamian Magic 

feelings of hostilty towards the baby, are able to express hostilty in a constructive way, 
There are other kinds of psychological problems which might be cast as demons, 

and this is certainly true of the more extreme cases of phobia. It is remarkable that 
the subject of the so-called early non-canonical incantations is frequently scorpions, 
and even more often snakes.2 In these incantations there is scant reference to demons, 
since the snake itself s the object of fear, and in one case we even find a long list of 
different types of snakes.?! It may at first seem obvious why such incantations were 
used, since poisonous snakes would have been an obvious threat. Nevertheless, within 
the course of human experience down to the third millennium, it was probably clear 
that snake-bite could not be cured by magic, and one must therefore look lsewhere for 
the popularity of these texts. In modem Western psychological thought, the snake itsel 
represents the most common manifesiation of phobia: at first one might fear the snake in 
the grass, then perhaps in the city itself, and finally within the house. In extreme cases, 
the fear of snakes may be completely debilitating in preventing the patient from normal 
functioning; he begins (o fear the snake in the toilet or bath, or coming out of holes in 
the house (which is of course another sexual image). It i, thus, the fear of the snake 
rather than the snake itself, that becomes the problem. Uukkii Lemnitu incantations 
likewise refer to the snake “that coils up in the human womb', corresponding to the 
“womb-snake’ (Sum. mu3-Sa-tur), which certainly has the appearance of a phobia 2 The 
demons in Unkkii Lemniitu are frequently compared to serpents that crawl under the 
door of the house?, and the many names of snakes in the lexical lists are graphic.>* 

“The point s that an incant ive, not against snake-bite or prevention of 
snakes, but against the fear of snakes. The recognition of the phobia and the projection of 
the phobia by identifying the snake exactly may have been psychologically therapeutic 
for the patient, because it deals with the patient’s fear rather than any supposed reality. 
For this reason, this type of snake incantation became popular in early periods, since 
such phobi asy o detect. Later the same methods of dealing with anxieties were 
incorporated into more sophisticated and complex types of incantations. 

  

     
     

      

   
  

  

  

      
  

    

   
    

  

    
  

  

‘There s much more to say abou this approach to Mesopotamian incantations. Incan- 
tations may have actually been effective to a certain extent by defining or repressing 

me of these repressed fears are idiosyncratic and peculiar to a single individual, 
while other forms of repressed fears are general and may even have been universal 
in Mesopotamian society, such as fear of death, or incest taboos. Freud himself might 
agree with the proposition that the incantations are designed to help counter the patient’s 
fear which is represented by the demons, but not the demons themselves. So, in effect, 
there is no magic in magic. The incantations provide the defence mechanisms which 
are specific to Mesopotamian culture against various forms of anxiety, repression, and 
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zah incanttions. 
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Psychosomatic Suffering in Ancient Mesopotamia 

Marten Stol 

ylonian, illness was not just a corporeal disorder. It had been inflcted upon him 
by supernatural forces. This terrifying thought brought him into an apprehensive state 
of mind, and we should not be surprised i this spiritual suffering brought about ts own 
sympioms — ‘psychosomatic’, in modern terminology.! One who has been seized by a 
spirit of the dead suffers from diseases ‘plutdt du secteur que nous appellérions neu 
rologique ou psychopathologique, affectant plus immédiatement “les nerfs” ou“Tesprit” 
que les organes, ct le comportement que la physiologie’ 2 To the Hitttes, the symptoms 
of a bewitched person are largely psychosomatic, most prominently, fears.* In this con. 
tribution, we will show tha in Babylonia sorcery could have similar effects. By way of 
parenthesis, we remark that sorcery also can resultin purely physical symptoms. In the 
Diagnostic Handbook, the affliction called *Hand of Man’ (sorcery) has its effects only 
in the digestive tract, 

It has been suggested that the Babylonians were aware of the categories of modem 
psychiatry, the handbook Magli being directed against psychoses, and Surpu against 

oses.* This position has been criticized.* 

    

  

  

  

  

  

      

    

  

Symptoms of Impotence 

‘We will begin with an example from medical practice, sexual impotence, moving from 
its somatic 1o its psychosomatic symptoms. Impotence can be caused by gods or by men 

  

  

    T"CL M. Stol, Peychosomatiseh jden i het oude Mesopotamié' in: LEJ. Horsimansholf, Pijn n balsem, 
toosten smar. Pijnbeleving n pijnbestriding in de Ouheid (Roterdam, 1994), 23-32. ~The Babylonians 
were sware ofpsychosomatc symptoms due o ntura factors;a et o Esarhadsdon endsas follows: ‘Good 
advice i o be heeded:reslssness (-t 8-k, not eating and dinking disturbs the mind (ma 153a52) 
and dds o (1 ilness (murs erad) CABL S es. 14-18; we follow . Parpola, LAS, no 143; SAA 
196). The symptoms ar the consequence ofthree days of fasting:thus K. Deller, AOAT 1 (1969),54 £ 
2 1. Bouéro, Z4 73 (1953), 16-7; citaton from p. 166. CT. .C. Pangas, “La ‘mano de un espectro’ 
Und cnfermedad de Ia Antigua Mesopotamia'. AulOr 7 (1989), 215-233 (primarily psycho-pathological 
complants; also abdominal disordery). Complet survey by 1. Scurlock, Magical means of dealing with 
ghoss in ancient Mesopotania (Diss. Chicago, 1988), 19-26. 
§ aas, ‘Magic und Zauberei, B, RLA 1134 (1988), 234-255; specfically 241, par. 6. Also parlysis, 
impotence. miscariage r even death canbe caused by sorcery. And fo more physial alments (eyes; cough. 
see A. Unal, “The role of magic in the ancient Anatolan eligions according 1 the cunciform texts from 
Bogakoy - Hatus', in: . Mikasa, Essays on Anatolan sudiesin the second milleniam B.C. (Wiesbaden, 
1988), 52-85; spcifcally 71 sub 1, ‘Human suffri 

3V Kinnier Wilson, “An introduction to Babylonian psychiatry’, in: Studies Benno Landsberger (= AS 
16) (1965), 289-298. For the handbooks, e 294 and 296 
5'W,. Faber, BID (1977, 39: T. Abusch, JCS 37 (1985, 95; J. Bottéro, Z4 73 (1983), 166; 1.C. Pangi 
A0 7 (1989), 2251, 232 
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and inana 
isas follows: 

  

al case the expert i first expected o establish the exact cause. The ritual 

  

You mix together dough made of emmer-wheat and potter’s lay; you make figurines 
of a man and a woman, put them one upon the other, and place them at the (sick) 
man’s head, then recite [the incantation] seven times. You remove them and [put 
them nlear a pig. If the pig approaches, (it means) Hand of Iitar: (if) the pig does 
not approach [the figurines], (it means) that Sorcery has seized that man 

Sothe expertstages ascene in which the behaviourof the pig determines the naturc/origin 
of the disease. Here, the behaviour of an animal interprets the present situation (diag- 
nosis); it could also predict the future, as the Babylonian handbook Swmma dlu shows 
(prognosis). The first conclusion, *Hand of Itar', means that the goddess of love s the 

wse of impotence. She is more than once associated with sexual problems.” The other 
conclusion is *Sorcery’, a human activity often named ‘Hand of Man’. After these two 
conclusions, the handbook of the conjurer continues with prescriptions against Sorcery: 
If a man is bewitched, he has stiffness, his knees are . (etc.).* A better preserved 
description of impotence ends in diagnosing the precise method of sorcery that had been 
used by the witch: ‘the semen of that man has been laid with a corpse’. We translate:* 

    
  

    

  

Ifa man is bewitched, his flesh is ‘poured down’, he has stiffness (mungu), his knees. 
are bent (?), he desires a woman and he sees a woman but his *heart returns': the 
semen of that man has been laid with a corpse. 

  

This text says that by drinking a potion of crushed plants in wine he will be healed. 
Another text on impotence gives prescriptions in column I for impotence caused by 
sorcery, in column II for impotence caused by ‘the wrath of Marduk and Istar’. Here, 
again, the depositing of a man’s semen with a dead body is given as the cause of 
impotence (1 13, 25). This text concentrates on one apotropaic therapy, the preparation 
of leather bags to be hung around the neck ' From another text we learn that impotence 
can have its origin in *Hand of a Ghost’ as well.I! 

    
  

More serious is the case of divine abandonment, in that the symptoms are more than 
impotence alone. The man looks like a sick man; he has problems in communicating 
with others; he has involuntary emissions:*   

R70:6-10,with R D. Biges, 52,2 ¢a (=ICS 2) (1967), 46, Dupl. SBTU 19:5-7 ot scem by 
7 M. ol JEOL 32 (1991-92), 45, with notes 17 ad 1. 
8 KAR 70:11-14, with Biggs, op. it 53 M.-L. Thomsen, Zauberdiagnose und schvarze Magie in 
Mesopotamien (Copenhagen. 1981), 5-57, ‘Impotenz’ 
5 Biggs, op. cit, 699-1-2; dupl. BAM 3 205: 7-10, with variants in SBTU 19:19-21. See Thomsen, 
Zaberdiagnose, 55 (with noe 139 
10°5772 280, with Biges,op. it 66-68. 
1 AMT 76,156, 
12 BAM 3 319 Vs, with dup. see W. Farber, BID (1977), 
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If the limbs of a man are “poured out” as in a sick man, [..] the joints of his feet 
are loose, he speaks but does not have success, his potence has been taken away, 
s belly is bad, when urinating or spontancously his semen ‘falls” a if he were. 
cohabiting with a woman: that man is not clean, the god and goddess have turmed 
away from him, his speaking finds no acceptance (with people).      

  

     

  

inst this man: 

  

The text explains that a particular technique of sorcery has been used 
machinations have been practised against him in front of Itar and Tammuz; figurines 
representing him have been laid in a grave’. The wording in front of Iitar and Tammuz" 
i unique in a description like this; performing black magic before them may be the 
cause of the impotence and emissions. All this is worse than in the previous cases where 
the symptoms were relatively innocuous and potions were sufficient to heal him, Here, 
the patient is 

  

   

10 be relcased by magical means (pafar) and to be saved (eféru) from the Hand of 
Murder, o be reconciled with the god and man; in order to release (DUH) the wrath 
of god and goddess, and to undo (pasaru $) the machinations (ipii) that a woman 
has performed against him. 

  

        

        

   

    

   

              

   

  

   

  

   

  

       

We learn that the god and goddess are angry; these are his personal gods rather than 
Titar and Tammuz. It is surprising that a woman s the witch. The ritual prescribes that 
figurines of a male and a female person, both ‘witches’, are made.'? Can we think that 
they are the patient’s wife and her lover, and that they are planning murder? 

“The effects of the ailment are more than physical alone: the gods are angered and 
the people the patient talks to do not listen. We are now in the realm of “psychosomatic 
medicine”. 

    

We learn from these texts that the ultimate cause of impotence can be witchraft. The 
witch has succeeded in provoking the wrath of the gods against the patient. She indeed 
is able to make a man *hated by his god and goddess (zend D). * They do not accept 
his prayers. By sorcery he can be induced to speak lies and curses; as a consequence, he 
is cursed by them. That the sorceress was able (0 alienate the victim's personal gods 
from him and make him lose his social stature, s implied by two lines at the beginning 
of Maglii.'* She has acted like an accuser, a diabolos, and her calumny has convinced 
the gods. ” One of the cffects is that the patient has difficulties in answering; his ‘mouth 
i seized", other texts say. This is why we find more than once as symptom “the wrath of 

his god and his goddess is upon him’, and as purpose of the ritual: *to reconcile his god 
nd his goddess with him, to find and seize the sorceries practised, all of them, to sa 
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S SBTU I 112, n0. 22 IV 15-16, (15) funma améle ana il u Starsu sarrat u arritu idabbub kspi 
epSis 16) i s  tarisu Suzzur. 1. BAM 3 316 11910, il Staru 10) i zent iptepiisu it 
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that man and to spare hin 

  

toremove those sorceries from his body”.'* Our conelusion is 
that this way the wrath of the god(dess) and sorcery can go together. One therapy indeed 
aims both at removing the sorcery and reconciling the god: “That man is bewitched; 
figurines of him have been made and laid in the lap of a dead man. In order to undo the 
sorceries, save his life (?), reconcile him with the angered god — in order to heal him 
()12 Other texts show tha fi and later divine wrath is combated. 

  

      

  

  We now retum to the man against whom machinations had been practised in front of 
T5tar and Tammuz and wish to say something on the therapy it prescribes. The god Petd 
(‘Nedu'), gate-keeper of the Nether World,is invoked to declare the paient released and 
clean, by retuming the figurines from the erave afer the performance of some rituals. 
It is said of the patient that ‘He is saved, he is freed ([ef]ir zaku), Samas is the judge’ 
It ends by promising good relations with god and man, and no more sorcery. ‘I like] 
before, he becomes afaid (fald), he should set up an offering able for his god and his 
goddess; that deity will hear his prayer 2! We note with much interest that fear is here 

the first emotion leading to the actualisation of all kinds of disasters. However, the verb 
used here (Sakar is different from that of the symptoms of fear to be studied below 
(adaru) 

Revealingis the section that ollows: “On the day that 
he shall drink iron from a mace in beer (and) he will be clean (¢/eu. So one symptom, 
the emissions, ‘dripping, i singled out. Although the patient may be totally cleansed, 
this particular symptom is liable 1o return and a simple therapy will now suffce. A 
similar simple therapy for “dripping’ is found in medical texts.? Below, we will meet 
with another man n fear (adaru) suffring from ‘dripping’ scmen, due to divine wrath.> 

   

  

  

    semen will drip (?) (sardra), 

  

      

    

Dejection and Rejection 

  

We will now leave sexual problems and study a text where the effects of sorcery and 
divine wrath are all-encompassing: the man is thrown into 2 bottomless pit where he 
feelsisolated from God and man. The diagnosis is: "Hand of Man’ (= sorcery); the wrath 
of the god Marduk chases him' These are the symptoms: 

     
      

    If a man acquired an enemy (bél femutti) (and) his accuser (bl dababi) surrounded 
him with hatred, unjustice, murder, aphasia, works of evil ~ he is rejected by king, 
patrician and prince. He is constantly brought into fear,he fecls bad day and night, he 
suffers constant (financial) losses, they calumniate him, his words are being changed, 

    

LKA 154:8-10,dupl. 157120-23; [ana) DINGIR-&d XV it sulluni anc) i sabarimma ana Kaliun sabii ana NA B ana oS gamlisu ana ki Sunti ina SU-Si nasibi.Fo o and duplicates 
of tisritual,see Abusch, Babylonian Witcheraft Literature (Atant, 1987), 120, 
19 BAM 5 438:13-16: (15) ana is:pi BUR 15 KAR it.i DINGIR ka1 -l (16) ana T1-i. 

? LKA 154:1-6, followed by 7-10: dupl. 157 1 1-15 and 17-23. In ST72 250 columns Land Il Gmpotence; e sbove), 
B, 244:50-83, 

. Dunham, Z4 75 (1985), 254 sub 2. 
* SBTUIL 109, 0. 2211201 below, note 28, MS. £, Note o’ (SUB-su) n the sympoms, ‘to 

(sardng inthe therapy (BID 227:6, 233:84), 
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his profis stop, he is not welcome i the palace, his dreams a 
explanation), he sces in his dreams dead people, an evil finger is pointing at him 
behind him, an evil eye chases him all the time, he fears the verdict because (?) 
the extispicy expert and the dream inerpreter o not provide him with a verdict or 
decision (= forecast on his future) 

  

        
    

           

       

        
       
        

       

    
   

    

    

   

  

    

    

         

     

  

    ind patrician’ and 
the sorcerer who 

and social isolation 

“The ritual promises that the patient will be ‘reconciled with god, ki 
that he will ‘be made 1o stand above his accuser” (= the sorcerer). Agi 
succeeds in arousing the wrath of the god effectuates the spiritual 
of the patient. It will not surprise us that another text adds mental disorders to the list 
of ailments caused by witcheraft> Another text yet tells us that a witch can give you 
“her bad disease, the seizure by an Oath’ % There is one long standard passage where all 
evils caused by witches are summed up: “They put to me love, hatred, injustice, murder, 
aphasia, ... (KAGIRRA), appeasing anger, dizziness, returning from the river ordeal, 
entering the Palace, fall of the mind, madness, Hand of the Goddess (Itar), Hand of 
the God, Hand of the Ghost, Hand of Man, Hand of an Oath, Spirit of Evi, Provider 
of Evil’ 7 It surprises me that we find in this list positive manifestations like ‘love’. 
“entering the Palace’. Furthermore, Hand of Man, as sorcery, seems 10 be the cause of 
all this; but why was sorcery incorporated into the list under the name “Hand of Man'? 

  

     
  

    

    
    

  

r and Concomitant Symptoms 

We will now concentrate on the fears of the patient 
A number of symptom descriptions begin with the remark “If a man is constantly 

broughtinto fear” (gind sidur). After this first ‘symptom’,along lst of serious problems 
or terrible ailments follows. The text translated above (SBTU T1 110, no. 22 11 8-16) 

ood example: financial losses, calumniations, rejection by authorities, confused 
ams, evil eye. Another version of this *standard list’ s attested in several contexts 

. Abusch gives an analysis of it elsewhere in this volume. The list runs as follows: 

  

  

  

   
  

If a man s constantly brought into fear, he feels bad day and night, he suffers 
continuing (financial) losses. his profits have stopped, they calumniate him, his 
interlocutor does not speak the truth, a finger of evil is stretched out at him, in the 
Palace his presence is not welcome, his dreams are confused, in his dream he always 
sees dead people, h is beset with melancholy. 

    

     1110, 0.2 
BAM 3 214111 1313, DIM.MA KUR-¢ ui-niit té-mi. See'T, Abusch, Babylonian Wicheraf Literature, 

62 note §3. This ‘change of mind" is ‘madness',as s cognate in Syria proves; C. Brockelman, Leticon 
Syriacun, 7898 
' BRM 4 186; agbiani Gl 
and magic (New York, 1989), 361 
7' WG. Lambert, A/0 18 (1957-58), 29F, ines 11-15; dupl. SBTU 1195, no. 1935-30. CL. T Abusch in 
Studies WL Moran (Alania, 1990), 33 note 0. 

  

    
  

sulem-auea s-bit mamit,CE. T, Abuschin: . Neusner, Relgion, cience 
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“The diagnosis is: “The wrath of god and goddess i upon him; god and goddess are 
with him'2* The five manuscripts (A-E) continue in various ways but they all express 
the hope that (through the ritual) an oracular decision will be given and that its verdict 
over the patient wil be favourable. 

Manuscripts A, B, and E, aer having established the writh o the gods as the cause, 
add: “sorcery has been practized against him, he has been m 
god and goddess”. The two other manuscripts do not have this reference to sorcery (they 
speak of divine wrath only) and we observe that the symptoms and the therapy remain 
the same in all manuscripts. The therapy in A (sorcery) is almost identical with that of 
C (o sorcery). But there is a difference: B and E (both sorcery) recommend that leather 

are to be hung around the neck of the patient and the lst line is: “The sorcerics (... 
shall not come near to him’. The bags are an apotropaic measure for the future. 

Another section in manuscript E has a different arrangement (11 8 .). Here, the 
symptoms ‘Ifa man is constantly broughtinto fear” (etc.) are preceded by an introduction 
which puts the “fear’ into perspective. The text opens by describing the following 
situation, as introduction: If a man has acquired an enemy (bél femutt), his a 
is surrounding him with hatred, injustice, murder, aphasia, cvildoings; he is dismiss 
before god, king, patrician and prince”. Only now begins the description of symptoms 
He is brought into constant fear, he feels bad day and night, he sufers continuing 
(financial) losses’ (etc.). I have the impression that his fear has been caused by the 
situation described at the beginning: he knows that he is surrounded by enemics and 
rejected by the authorities. 

This beginning has several points in common with another one that starts like this 
(STT2256) 

      

    

  

  

  

    

  

         

  

If a man has acquired an enemy (bl femuti), his heart has been brought into fear 
with [, he always forgets his (own) words ~ otherwise: he co[nverses] (?) with 
himself  his heart is ‘low’, he has made himself apprehensive, his heart ponders 
foolish things, he is shivering when lying (in bed) - otherwise: he is apprehensive. 

  

The symptoms that now follow are confused or bad dreams, social rejction, economic 
losses. 

Again, we may say that the man s fully aware of the existence of his ‘enemy’ and 
this is enough to provoke the first symptoms, all atesting to a crisis of the mind. The 

y first symptom is “fear’. The text continues with dreams, social isolation, losses 
Social alienation indeed is what this “cnemy” provokes. 

  

  

inthe Pl 
erapud U Magen, Asyrische Konigsdarstellungen (Mainz a4 Rhein, 1986), 1033 

2025, disegardin the parsl 1), . ST 195130~ 134 (st = 1B k. . M. Gl AfD> 
35.(1988), 211, BM 63174:1-5, E SBTUI1 110,n0. 221 39. Asto £, note that i ln (-ito) summarizes 
116-19, 31, where we find this inerton: “The dream that he s he does ot ‘keep’ (rememben), in his 
dream (he i) like one who cohabit with  woman buthis semen dris (2 (1201 for rrther argumentation on this pint see . 48n Abusch's study i this volure. 
3 SBTUI 11010, 2211816, - The parale forthe ist lnes as quotedby E. von Weiherin his commentay, 
AMTSTL, s now BAM S 434 V1 14, 
0 STT2356, withT. Abusch, JCS 37 (1985), 96-98: Babylonian Witchcraf Litrature, 51-53 note 69; 103 
31" Abosch, Babylonian Wicheraft Literatue, 101 
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‘The last symptoms in manuscript E are “The evil eye pursues him, he s always afraid 
of the verdict” (1T 14). This phrase is unique. The verdict i the oracular decision. In the 
other texts this decision is simply desired in a neutral phrase in order to decide 
his verdict and to clear his case’, ana purusséSi pardsimma dinsie ana SutéSurin). Here, 
the man already has the fecling tha the oracle wil forecast doom, This is fear without 
hope. 

“The diagnosis in E is: “The Hand of Man and the wrath (Kimilru) of Marduk are 
pursuing that man’. Here, again, we observe the combination of sorc 

  

  

     ry and divine 
  

‘We have seen that manuseript E has several points in common with STT'2 256; we will 
now say more on the latter. The diagnosis is elaborate: 

Hand of Man [has ..] that man; [figurines representing him] have been laid down in 
inserted in a hole of a wall on the North side; he has been made 

n breads, made o drink (them) in beer and wine.    

   
“The last section of the ritual provides instructions to make figurines of amale and female 
witch and to burn them in hot bitumen.* In the last line the ritual promises ‘they will 
speak true words with him’ (T. Abusch: They will say *So be it’ to him). This means 
that it promises social accej d we infer that all other problems (mental disorder 

at the same time. Our conclusion is that they are secondary, 
effects of the social solation caused by the 

  

  

  

     nemy 
We can show that they are also secondary in another text where the first and main problem 

are confsed dreams. This text opens by saying that the wrath of god and goddess s upon 
‘aman and decribes his alienation from palace and king* Then follows the line: ‘He has 
been affected with fears’ (tadirati ultadar/dir). As in the two other texts (manuscript E 
and STT2 256), this fear seems t0 be the consequence of the foregoing and the text now 
continues by describing a range of ‘symptoms’ of social expulsion, confused dreams and 
bad omina. Here, no human actor is visible as ‘enemy” and the ritual copies incantations 
from a handbook for acquiring good dreams. Indeed. the closing rubric says that the 
ritual is for this purpose: *You shall pronounce this three times, you shall lay down and 
you will see a good dream’. S0 the ritual focusses upon only one symptom (confused 
dreams) and takes care of that. Note that this symptom is solely due t0 the gods, not to 
sorcery. We assume that the other, ‘secondary’, problems will now disappear as well 
thatis what the lastlines of th list of symptorns had promised: ‘In order to make Palace 
and king feel good and reconciled, in order to chase away his evil”. Now that the gods 
give the man good dreams, he has regained the possibility to know and do their wil 

  

   

    

  

  

  

   

    

  

    

Fear as Initial Symptom 

We will now concentrate on the concept “fear 
A Babylonian already had fears when his dreams were confused or if he did not get 

2 Abusch, Babylonian Witcheraf Lieraure, 141 
" STT 2 247 with E. Reiner JNES 26 (1967), 190 dupl. BAM 3 316 1126 1. 
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a clear oracle; these were   s that the gods had left him: they even did not bother o 
d deaths were 

a sign of ‘the foot of evil” entering the house and panic was the first reaction (pald, 
paridu).* A related text gives ‘Curse and Oath” as the cause of the *foot of evil' > In 
this text and in those studied above, the first symptom s *he is constantly afraid (gind 
adiry’, or *he has been brought into fear constantly (gind Sidur)’ (*he is very much 
afraid" is another accepiable translation). Fear i the first reaction. We have sen that 
elsewhere sorcery and/or divine wrath were the cause. Eight amulet stones helped to 
ward off this symptom of constant fear- One passage is more explicit on the causes of 
fear: amulet stones are to be used 

reveal to him their opinion on his future — be it good or bad. Unexpe 

  

      

  

    

   

  1 a man is constantly afraid, worries day and night in order that ‘Any Eil’ (mimma 
femnu0) not approach that man, there be no bad sign (i) to the man or his house, 
evil plans (kipdio) not reach that man. 7 

  

The firstis a supematural power, the second a bad omen, the third witcheraft, The man is 
rightened by all three. Etymologically related are the two words meaning “fear”, adirtu 
and adirtu. The later word is mosily attested in the plura, in the phrase “he has been 
broughtinto fears’ / *he has a fear’. Tadirtu s one among many other symptoms, and not 
singled out as conspicuous.® We suggest that in lterary Standard Babylonian radirtu 
stands for single moment(s) of fear and adirtu for a continuous state of fear. 

Most important is the word adirtu. An Old Babylonian omen says, ‘The man — 
his fears will reach him’* In a later omen the behaviour of a snake means that “His 
fears will not come near to him’ # Clearly, ‘fears’ is here a well defined symptom. Two 
magico-medical texts state that the purpose of the ritual is “To undo the wrath of the 
‘god and goddess so that (-ma) his fears do not reach him, and to remove these illnesses 
from his body’ 

  

    

  

   

(1) In his introduction 1o the first of the (wo texts, Farber said that the man when 
leaming of the angered gods already gets his “fears’ which threaten to ‘reach’ (kasad). 
that i overwhelm him. They are ‘Befirchtungen, Vorahnungen, ganz ohne Zweifel 

   
  

psychopathische Zustinde wie bei Delusionen und Verfolgungswahn' + Further on, he 

      F-AM. Wiggermann, Mesopotanian protecive spirit. The riual tets Groningen, 1992),91-96, Panic 
in 115 (5. 6)nd 302 (. 20, Inan O1d B omen “fars” (adirazum) follow “Toot of evl; see note 39, end 

KART41, with Wiggemmann, Proective Spirs. 93 
% BAM 43721117, dupl, 373115, 8 NAL MES DIS NA 
25, 1131.CE LKA 9 117, [NIAq inietim gt i Not tht th 
the fears named gltu and piri; some cxamples are BAM 4 
UET7 121 16 £ (NA, piri gl 
7 BAM3316 V6. 
38 BAM 3 316 11 28 (t-di-ratu tta-di), STT 2 247:4 (E. Reiner, INES 26 (1967), 190); BAM 3 231:4 
Gadir-1i TUKU), dupl. 232:8 (1a-DAR-ta TUKU); AMT 7117 (with E. Eveling, 24 51 (1955). 167, 
"1, Nougayrol,RA 65 (1971), 73:36, LU a-di-a-1-su SA-5u. Another Old Bab.rference is YOS 1020:17: 
Foot of Evil, fear, the sck man willdi' Fist the Foot of Evil then the feas because of it (CAD AV1 
127 was wrong in listing ths re. under adirtu A, 2.b; followed by Wiggermann, Proective Spiris, 9% 
“calamites’) 
0" KAR3862, L. a}di-ra-1u-54 NU TEMES 5 
4@ BID, 56, 6413, 

BiD, 3940, 

  

  

presciptons n STT2281 1 
¢ herbs and amulet stones against 
9111 3,8 (U g, 344:15 1. (NAs gili), 
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seems to say that all the illnesses summed up in lines 1-12 are still porential dangers 
for the patient; he just fears that they will befall him. Here lies a problem in that this 
explanation is against the simple text: the illnesses are there, even in the patient’s body. 
Letme make another suggestion. Let us identify the ‘Hands” and the other clearly defined 
ailments in lines 14 with those to be ‘removed from his body® (13), and the symptoms 
of lines 6-12 with his “fears”. They reflect abnormal behaviour, psychosomatic, and 
“fear’ would characterise most of them. These symptoms are, in Farber's translation: 

  

  

    

  

  

   

          

        
        

     

   

       seine Ohren drhnen, er hat Verstorungsanfille (4ip libbi = melancholy), das Wort, 
das erspricht, vergisst e, redet immer mit sichselbst vor sich hin, ..t ist wankelmiiig 

Kann sich zu nichts entschliessen (fémsu ul sabit) indert dauernd seine Absicht(qabit 
wenit Sakinsi),ihn entstehen immer und iberall Einbussen (si), nachs iberkommt 
ifn Schrecken (ulju), den ganzen Tag lastendes Schweigen, zu Haus erwartet ihn 
Unfriede, auf der Strasse Streit, dem, der ihn tiff, illt er zu Last, r steht unter dem 
Fluch aus dem Mund vieler Leute, einer Goitin (oder Iitar?) gegeniiber gibt er sich 
mit gemeinen Gedanken (nulldt) ab. 

    
  

      

   
    
      

      

     

   

  

   
    
    

        

   
    

   

     

  

    

(2) We have only one more text where the formula on being ‘reached’ by fears occurs 
again (not discussed by Farber). This second text is concerned with a non-medi 
problem which is to be resolved by applying the classical medico-magical methods. It 
is about a man who loses all property that he has (his cattle and slaves die, etc.), he is 
rejected by people and becomes depressed. Economic losses (siu, etc.) are the principal 
theme of a few more ‘medical’ texts; its cause seems to be a broken oath (mamit) 
(*Hand of the Oath’) which activates the curses going with an oath.* The direct cause 
i here the wrath of his personal gods provoked by various Hands and sins of his faily. 
One s reminded of the sufferings of the rich landlord Job. The purpose of the ritual is 
“To undo (it) 5o that (-ma) his fears do not reach him’ # It s possible that here, again, 
the “fears’ reflect the symptoms listed after the losses, starting with ‘melancholy” (lines 
4-9) 

    

    

      

      

  

  

  

“He always gets melancholy, spelking but not acceptance, shouting but no answer, 
the cursing in the mouths of people is much, he is apprehensive when lying (in his 
bed), he contracts lameness, .. his body, towards god and king he s full of anger. 
his limbs are ‘poured out’, he is panicking from time to time, he does not sleep day 
and night, he always sees confused dreams, he contracts lameness al the time, he 
has little interest in food or beer, he forgets the word that he has spoken.ts 

  

  

  Economic disaste and Oath: BAM 3 234 our txt; itual against O, lne 33;lso n the prtinent itusl 
STT 2254 obv (1) 24, 36 ff); AMT 71, 1 with E. Ebeling. Z4, 51 (1953, 167-179 (1 word Oath is not 

rev. 3: SBTU 1130 0. 25 with . Frber, WO 1 (1987), 40 ( rodent, aburrisanu (hus 
] has burrowed in  dike leading to flooding: causes: sorcery and Ouh. For lines I-3, cf. BAM 3 

244:41-43). ‘Disaster is i BAM 3 234:1; SBTU Il 116 no.84:17, 0. 
4 BAM 3234, with EX_Ritter ind 1\ Kinnier Wilson, “Prescrption foran Anxicty Stae: A Sdy of BAM 
234°, 405130 (1980), 23-30. Line 12:ana DUH -ri-rilicl-ma a-di-ra-te5 l ka-G--52), ~ Note that STT 
2253 ob (1) s the riwal:; E. Reiner, JNES 26 (1967), 192.1 would explsin [ BIAD BAD- n ine 23 as 
mdana.ti, in BAM 3 2344, 
# The exthas some scribal rrors.Inthe editon we can coreetthis: ndofline 5, -z ()1 KA UN.MES 
HLAMIES] (= ma'dar) (Farber, BID, 76 3 1) 
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  I have the impression that the symptom his fears reach (the patien)” is Old Babylonian 
and that the phrase was abandoned by later scribal tradition. It was replaced by the 
introductory line ‘If an man is constantly affaid / brought into fear'. The symptoms 
following this line would be the illustrations of the fearful stae. 

  

Nothing but Fear 

Most feared was witcheralt aimed at murdering a person; it was named ‘Cutting the 
throat/ Cutting off life”. The victim is aware of what is going on because he sees some of 
the acts of black magic being performed.* Undoubtedly he is afraid and we may assume 
that more than one symptom is conditioned by the patient’s fear of being murdered; they 
are mental, then. We give the text:* 

  

  

  

Ifaman’s skull hfurts him all the time, he is izzy, his limbs are always ‘poured out’, 
he gets sadness (asiutu), his ‘mouth is troubled” (KA-Si itanadlah [LULU-ah), his 

“heartis low’ (= he s depressed) (libbasiu Sapil), “his breath is short’ (= he s restless) 
(ikeka-5i ku-ri). he gets fever, stiffness, ... fear (NE munga li'ba tadirtu, his chest 
and his upper back hurt him all the time, he sweats (?) (IR S]UB-su), his hands and 
his fect hurt him all the time, his groins become displaced (fapulau BALBIALI-5), 
heis slow (mug) o get up, stand and speak, his neck muscles hurt him all the time, 
he s often cold, when lying down (in bed) his saliva flows, he wms over and over 
and is in anxiety and sadness (irtablakkat usianal; itianaSas), he opens his mouth 
time and again (but) all the time he forgets the speaking (gibit) of his mouth (= how 
10 speak?), his dreams are many but he does not remember the dreams that he saw, 
he always sees dead peaple (in his dreams?), he talks with himself (iri libbis), his 
inside chokes and he vomits [gall (2)] the “limbs of his flesh “beat him’ (ma}asu) 
and give him a stinging pain (zagatu), [..] tars red and [, his nipgus are close, 
he says “Woe', he cries AR’ his appetite for bread and beer has diminished: That 
man s bewitched, water of Murder for him has been broken.** 

      

  

   

   

  

    

“That abnormal mental behaviour was identified as a separate category of symptoms of a 
sick patient is clear from other texts. They are prayers. In a prayer to Samas: melanchol 
fear, shivering (in the middle of physical complaints); the cause is sorcery.® In another 
prayer 1o Samas the sorcerer has caused  general weakening of the patient’s body 
(including impotence) and three lines on fears and depressions follow (Bit rimki I 

  

    

    

% ML Thomsen, Zauberdiagnose und schwarce Magie in Mesopotamien (Copenhagen, 1987), 40-47, 
with M. Maul, WO 19 (1988). 1671 
47 BAM 3 231:1-15. Dutch translation by M. ol in: Horsimansholf (s note 1), 2. Nt discussed by 
Thomsen, A similar description is 232:1-20: here, the victim had been given bewitched food and wis 
ancinted with a bewiches of i had been ©id with a dead man and given over (o pursuing. 
ghos. 5 Obscare. Also i (4) SBTU 11 95 no. 19:4, - AC)MES ZIKUs RUDA- he-pi na IGI x [}, 
The ina AMES of the cdition i not certain: e the copy: (b W.G. Lambert, Af0 18 (1957-58), 292:45. 
Manuscipts: C (Lambert, Tafel XD, [.] KI AMES Z{1] K[Us RIU.DIA .. B (Langdon, PBS X2 no. 1§ 
obv.44), MIN KI” A" [MES Z1] KUs RUDA a  an 8 (... D (Lambet, Tafel XIID, ... 
9 LKA15521-25: (il ip i il ) urbass arianaiSs w atanamdalr. The prayer is Samas 67 in 
W.Mayer, UFBG (1976) 415, 
0"t imki I se ed. J. Laesoe (Copenhag 

    

    

  

  

  

    

1, 1955), 39:25-27 new mss. STT 1 76 and 77: M., Seu, 
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A text opens with an elaborate description of physical symptoms (A) caused by 
sorcery (KAR 80). Then follows a (irst) prayer to Samas. The situation of the patie 
is desibed in terms compltely different from the physical sympioms (B): i s here 

neral weakening (including impotence), social estrangement and various f 
They are stock-phrases used in prayers. The nextstep s thatin a ritual before 
witches are bumed In effgie. The text concludss with  second prayer to & 
physical problems (C) are ascribed to cating bewitched food and bewitched ointments; 
itis a standard list.% These physical problems (C) arc not identical with those at the 
beginning (A) but may cover themin more general terms.* Having described this cause, 
the prayer continues with a picture of the patient s pitable human being who has lost 
all atractiveness (D). So we see that the whole text gives four different descriptions 
of the patient (A - D), 

What interests us most of the four are those in the first prayer to Samas (B): fears 
and alienation, strongly reminding us of the lstin B rimci I These are psychosomatic 
symptoms (in a large sensc) whereas the second prayer to Samas lists the physical 
problems (C). We have many suchliss of physical problems in prayers. We note with 
interest thatimpotence is named both among the psychosomatic and physical symptoms 
(i libbiya isbati, KAR 80 rex. 6, 28) 

       

           
     

        

  

    

  

  

Social Death 

  

‘We have seen that the symptoms in medical texts are not exclusively physical. Several 
complaints and modes of behaviour have a psychosomat d to relate 
them to the “fears” of the patient. A third group of symptoms testify to alienation from 
gods, authorities and fellow men. A fourth category is that o sufering financial losses. 
We have studied only the second group but wish to conclude by making some general 
remarks on all four groups. 

“Isolation” is what unites them all. In objective terms: illness is alread 
divine abandonment, the patient’s community knows this and distances 

   
  

  

     
  

  

a sign of 
sl from him,     

Hymnes et prdres aux diews de Babylone et d'Assyrie (= LAPO 8) (Paris, 1976), 390: sal pulpuli 
nissam adiv hatu priru arrat il 1653 dilipia il K nissat 
51 (A) KAR 80:1-5, If a man's skull s seizd al the tme, h i dizzy, bis nostils hurt him, e throws his 
spitle,he always forgets his words, his bell i bloated, his arms are paralysed and become lame from i 

10 tme, isfeet stin, his ankles ecome loos from time to e’ (descending from head 10 toe). 
52 (B) KAR 80 re. 1-10; Seux 399. Seux: Mont]...] .. ont fitfcontre moi] I “suffocston’ (cikurruds, 
Marder), ont it conire mai [diw, roi, notable t prince, m'ont prfs] ma puissance sexuelle, on iité 
[mon propre cocur contre moli, ' ont nfigé uerele (s, chauTourée (pubput. 
douleurs nierns (4 lbbi melancholy), roublesvisuels pia), verige] (i), e 
malédiction (arra), insomie (dlpt), mulisme, abatement] gi-la -ra). désagrément (a 1ab b0, 
malase 
53(C) KAR 80 ev. 26-29. “You know them, 140 notknow them, (1hose) who stung me (in) my/ flesh, seized 
my temples, bound my muscls, ‘poured out my joinis (7) (i), made my arms lame, ook avay my 
potence, made my spitle dry p. poured sifness (and) debilty on my fles’. Cf. Mayer, UFBG, 417, Samat 
53 E. Ebeling, MVAG 291 (1918), . 
54" Two relations can be seen: H throws his spitle” (obv. ) and “They made my spite dry up’ (rev. 28); 
His ams are paralysed. hey become lmed (esel) time and agan’ (obv.4)and “They made my ams | 
(e 28). 
55" (D) KAR 80 rev 3133, Gone are his idal pani liptu, hasis,diglu, melanm 
56 . Abusch, Dismissal by suthorities: uskuns snd related mattrs' JCS 37 (1965),91-100. 
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and his business cannot prosper in this environment. In subjective terms: his experience 
of physical deterioration takes away his strength, his awareness of divine wrath makes 
him desperate, the attitude of people drives him into a corner. And this is exactly the 
picture of the Sufferer that Babylonian ‘wisdom literature’ draws forus in stark images.*” 
"To name a lesser known composition: A woman who had been hit by a demon (4.2 
Ieading to lameness complains about only one thing: that her *house” wants o see (?) 
her no more, that her acquaintances turn away from her, that she has no provider.* 
iness is a stigma transposing a person into the realm of social death. Modem cultural 
anthropology knows this.* In the ancient Near East, a person was only happy if he wasa 
respected member of society. Only the community guaranteed him a feeling of freedom 
and ease. What i outside must be integrated — the motive for hospitality — and if this 
does not happen, it is the enemy @ Biblical psalms and Babylonian prayers speak of 
the reviving of persons ‘from death’. This is no belief in any resurection but it refers 
0 saving a person from the region of virtual death, physical and social.# Job and the 
Babylonian Sufferers are excellent examples of such isolated individuals.© 

  

    

     

    

  

    

   

57 K. van der Toorn, “The emblematc sufferer, i his in and sancrion inIsael and Mesopotamia (Assen, 
1985), 58-67. In is discussion of the symptomns in one of ur ‘medical texts he points out that they are 
stock phrasestaken from the ierary texts. I his xarple the symptoms are only social and economic (p. 
67; BAM 3 31611 5-10 3nd dupl.). We remark that the physical and psychosomatic sympioms are 1o s0 
stundardized. 
55" Sumerian Letters, Coll. B17, with W.H.Ph, Romer, TUAT 115 (1989), 715-7. 
59 1P Haseniratz, Zum sozialen Tod i archaschen Geselschaften’, Saeculum 34 (1983), 126-137. 
0 Keel, Feinde und Gortesleugner (Stutgat, 1969), 36-44. He gocs on by saying thatal that does 
ot it the community 1 ‘projectd o the outside s the nemy (S1-92). For he enemy in Isae, see ES. 
Gerstenberger, Der itende Mensch (Neukirchen-Viuyn, 1980), 144-6. 
1. Hirsch, ‘Den Toten u beleben', A/0 22 (196869, 39-5T: esp. b (i1 
Cinthe grave’), 

s lle known tht the Babylonians also used amulet stones {0 regain estcem and happiness: sones for 
a 5000 finger” (= good reputation.forprofts and riches (il  fld) for  potective spist (8, for 
joy  bing greeted (i), for being heard and finding acceptance. BAM 4 376 IV 12 (fllr text n ST72 
2711014-5),13,18,20,23, 24 
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Physician, Exorcist, Conjurer, Magicia 
A Tale of Two Healing Professionals 

JoAnn Scurlock 

   

          

          

      
    
    
    

     

   

    

    

   

  

   

      

     

   

    
    

        
   

One of the most vexing questions in the study of ancient Mesopotamian medicine is the 
problem of how to distinguish between the two healing specialists who shared the prac- 

tice of healing, that i, between the asi, conventionally translated, as ‘doctor/physician’ 
and the asipu, usually characterized as an ‘exorcist’, ‘conjurer’, or ‘magician’ 2 The most 
common solution t0 this problem is 1o see in the asi the representative of a putative 
“medical’ healing tradition which used ‘rational” treatments, and which atributed dis- 
eases 10 “natural” causes. The asipu, by contrast, is linked with a putative ‘magical 
healing tradition which made exclusive use of rituals and prayers, and which atributed 
diseases 1o ‘supernatural’_causes.’ Given that these two approaches to medicine are 
radically different (and theoretically mutually exclusive), it would be a simple enough 
matter (0 sort through the available medical materials and to separate out asdu from 
asipiitu, assuming that this understanding of the relationship between the two healing 
experts were correct, 

  

      

Itis, moreover, generally agreed that the ‘diagnostic omens’ collected in TDP were 
intended for the exclusive use of the asipu,* whereas the prescriptions contained in the 
therapeutic texts (AMT and BAM) are generally considered to be a mix of asit and 
asipin with the work of the as predominating. Nonetheless, separating the ‘magic’ 
from the *medicine” has proved anything but easy. as all those who have atiempted it 
have discovered. 

  

  

   
  

  

S'il est parfois possible de dissocier les paragraphes et de resituer au médecin et 
au magicien ce que revient & chacun dentre eux, d’autres fois la tiche s'avére 

  

T See, for example, CAD AZ2 344347, 351-352; RD. Biges, ‘Medicine, Surgery, and Public Health in 
Ancient Mesopotania’,in: CANE 3 (New York, 1995), 1911, 1913, 1918-1919; F. Deltzsch, Ascyrisches” 
Handworterbuch (Leipri, 1396), 107: G. Contenay, La médecine en Assyre et en Babylonie (Pari, 1938), 
30-42; P. Herero, La thérapeuique mésopotaniemne (Pars, 19849, 22-31: R. Labat, ‘Review of HE. 

ris: A Historyof Medicine”, JCS 6 (1952), 120-133; R Labat, La médecine babylonienne (Paris, 1953), 
6-23; AL Oppenheim, Ancient Mesopotamia (Chicago, Rev: Editon 1977), 204 E. Reiner, Astral Magic 
in Babylonia (Philadelphia, 1995), 47: EX. Rite, ‘Magical-cxpert (= aspu) and Physican (= as: Notes 
on Tuwo Complementary Professions in Babylonian Mediine”, n: FS Landsberger (AS 16: Chicago, 1965) 
299-321: M. ol ‘Diagnosis and Therapy i Babylonian Medicine’, JEOL 32 (1993).42, 58-65. 

See,forcxample, CAD A2 431436; Biggs, in: CANE3, 1911, 1913, 1919-1921 Contenau, Médecine 
43-45; Delitzsch, Asyrisches Handworterbuch, 247: Herrero, Thérapeutique mésopoiamienne, 22-31; La 
but, JCS 6, 129-133; Labat, Medecine, 6-23; Oppenheim, Ancient Mesopotamia, 204: Reier, Astrl Mg 
47: Riter in: AS 16, 299-321: Stol, JEOL 32, 4249, 58-65. 
3 See, for example, the cxpositon in Herrero, Thérapeuique mésopotamienne, 22-31; Labat, Médecine 

in: AS 16, 209-321: Sol, JEOL 32, 58-65. 
s, CANE 3, 1920; Herrero, Thérapeuiique mésopotamicnne, 30-31; AL Oppe 

heim, Man Mesopotamian Civlization',in: Dictionary of Scientifc Biography (New York, 
1978), 643 Idem, Ancient Mesopotamia, 294; Reiner, Astral Magic, 47; Rtier, n: AS. 16, 300-301: Sl 
JEOL32,42. Troically,the exception s the editor of 7DP. R. Labat 131; Labot, Medecne. 
19-23:R. Labat, Trité akkadien de diagnostics i pronostics médicai (aris, 1951), i x1). 
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fort dificile du fait que certaines méthodes, voire Ia terminologie des préscriptions, 
semblent étre identiques.* 

‘What makes such separation particularly difficultis the fact that the healer who is meant 
10 be following the instructions given in medical texts is usually designated simply as 
*you’ (when the writing system indicates the subject), leaving the reader to guess which 
specialist is meant in any given context* Those who wish (0 see the asi as the main 
performer of the AMT and BAM texts are, therefore, forced to assume that the *you' 
refers (o the asii whenever what they consider 10 be a ‘rational’ treatment is mentioned 
‘and to the afipu only in those cases when iLis a question of some form of ‘magical” 
Drocedure 

Such assumptions seem to receive support from the 0dd text where a ‘rational’ 
treatment i being recommended and where the text states that *you’ are to do such and 
such after the a@ipu has had no success in healing the patient? Even better from this 
‘point of view is the following, where a shift in subject would seem to confirm the work 
of two different specialists: 

  

    

    

The aipu should continually do what he knows (to do). (You) rub him with marrow 
from the fibula [of a ram]. (You) crush dried mastakal. (You) sift (it). You decoct 

re: “Si Pon veut éudiercorrectemen la ‘médicine 
sement et ces dux sciences les exies que nous 
utes, a discrimination st plus ifficle. C'estle cas 

e descompiltion, emblent parfos méler 

  5 Hemero, Thérapetique mésopotanienne, 22. Com 
mésopotaminne, il importe done de répari judici 
possédons. Pour cerins, I chose est aisée. Pour d 
motamment pourles ecucils hérapeutiques néo-assyrens g, 

Tes deux genres'(Labat, JCS 6, 130): “The dichotomy that weestablished inorder t make clear and distinct 
separaton between afipit and asi holds for many text: for thers, howeter,in which the two sireams. 
Comverge, it proves o be an oversmplification” (Riter, in: AS 16, 314). The reader is reminded that the 
Neo- Assyrian texts in question compis the majoriy ofth svaisble matera. 
© Contra Herrro, Thérapeutique mésapotamienne, 9. 64 .10, 81, the apriorpresumption i thatth “he 
i medical texts unless th healr is explicily meniioned) efrs o the patien. Nether s i th case,contra 
Riter, in: AS 16, 315, 317, tha the presence of & you' i, in and oftself, 2 mark of s there e any 
number of examples of purcly ‘magical” procedures in which the heler i instrcted with 4 clarly writen 
you'. See, for exampl, LA, Surlock, Magico-Medical Means o Expellng Ancient Mesopotaian Ghosts 
Gortheoming), nos. 3 6 24 i 15-I9/KAR 234 1. 3-6); 10 

  

      
         

  

  

  
  

  

  

    

  

       
159 14:4,5, 6 (<CT 23.15-224 if 34-36/KAR 234 6-8/K 2781 5-10); 15: 2.4,9 
2.4, OUKAR 234; 15, 17-18, 24 17: 6,8 (<KAR 21 1. 16-18); 905: 6, 7 (=BAM 323: 04-9S//BAM 228 
20-31/RAM 229: 22-24) 114: 10, 22,23, 4951 (-LKA 88: 10,22, 3, 17-1/ILKA 87: 11-12,1.6,T. 
1S-19/LKA 86, 11, 13,1 1) 130: 3.6, 18, 19,20, 21 (<KAR 22: 3,6, 18,19, 20,21): 215:2,3. 5 (LKA 
84:2-3,5) 216:5, 6, 21 (BAM 323: 4344, 9/1Gay, Somas pl. 20:8-10, [ 1) 207:3,6.7, 14, 15 (<KAR 
32:3.6.7, 14, 195 222:8, 10, 38 (=BAM 323:, 10, 38): 20: 3,4, 5,7 (=BAM 323: $1.83. 83, 8//Gray, 
Samai pl. 18: 7-13):227:2,4, 8,11, 14, 15, 17, 18,20 (<BBR 200. 53,2, 4, 11, 14, 15, 17, 18,30, 
7 Thus or example, Rite, n: AS 16, 315317 where the rcitation of ‘incantations”and he manufacture 
of amuletssre asigned 0 the dipi, whereas othr procedares are presumed t be performed by the asi. 
Similrly, the healer mentioned n: number of MB leters is assunea(Riter,in: AS 16, 317) o be an asiion 
he rounds that he offers rational reatments. It  ircular easoning, then o use these letrs s proof that 

the asipu oftered no ratonal reatmen: In none of these communications i thre evidence that &ipit 
applied therapeutcally’ (315), 

IF (jou want to cure) a persiser 
remove it (Seurlock, Ghoss,nos 
Thérapeutique mésapotamienne,2 nd Rite,in: AS 16, 315 lincorectly, however, given a paallel texts). 

Cf.also Scurlock, Ghost,nos, 229: | (=BAM 312: 1, 235: 1 (=BAM 470: 27 284 | (<BAM 323: TSIBAM 
715 17-18BAM 385 v 4-S/IBAM 221 i 4/-15/Bi0r 39, S98F: 4-5); 34: 1-2 (CAMT 95/1: 4-5). 

   
      

      

  

     
    

  

  

  

host” which the afipu s not able 10 remove, (o 
2], quotedin Herrero,       
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(it) i kast juice. [(You) sprinkle 
bandage him (with it). 

] flour (on it). [(You) slhave [his head]. (You) 
     

   

  

       
    

  

   

Unfortunately, it just as easy 1o find examples of cases where a ‘rational’ treatment is 
being recommended and where the text states that 'you’ are to do such and such after 
the asi has failed to heal the patient.” Morcover, there are cases where an apparently 
dramatic shift i persons can hardly refer to a cha   ge in specialists     

   
    
      
       

         
         

        

   
       

   
      
       
     
       

  

    
   

     
   

  

    

You plant three cedar shavings around (the figurine). (You) surround it with a magic 
circle. You put an unbaked fermenting vessel over it as a cover. Let Samas see the 
fermenting vessel by day; let the stars see it by night. For three days, (by) day, 
the a@ipu .. (and) sets up a censer (burning) juniper before Samas; by night, (he) 

scatters emmer flour before the stars of the night. Before Samas and the stars, for 
three days, he repeatedly recites overi. .. (You) put it (the figurine) in a jar and then 
you administer an oath 1o it... You bury it (the pot) in an abandoned wasie. ! 

  

    

   T suspect that no one would care to assert that, in this case, the asié ws intended to be 
performing the part o the ritual designated with the *you 

‘Thereis atendency inthe literature to quote the former set of examples as proof of the: 
assertion that the ‘you’ of medical texts s generally the asi, while failing to appreciate 
the fact that the latter set could equally well have been used to prove the opposite, 
or at least that the presence of these “dread counter-examples’ casts serious doubt on 
the validity of the exercise. For those who remain unconvinced, however, i is rather 
disconcerting, t0 say the least, (0 have passages in which ‘you’ are to take over when 
the afipu fails and in which ‘you' are to move in when the asi fils quoted togethe 
without comment or apparent embarrassment, as proof ‘que le magicien n'intervient 
jamais aprés un échec du médicin, alors que ce demier peut interv échec. 
de son collegue’.2 

Ignoring such problems might seem justified if the results which followed from the 
application of theoretical differences between asi and asipi to the determination of 
who was meant by the ‘you’ produced consistent results. Unfortunately, it does not. If 
one vets the issue on the question of ‘rational” treatments, one is soon forced to admit 
that ‘natural” and *supematural” causes do not seem to be sorting out quite the way one 
had expected. * Conversely, if ane vets the issue on *natural” vs ‘supernatural” causes or 

  

  

    

  

   nir aprs un 

    

    
  

  

  

5 Scurlock, Ghosts, no. 67 1-3 (<BAM 482 i 7-9), quoted n Herrero, Thérapeutique mésopotanienne 
Riter, in: AS 16, 315, . 317 

I after weatment by (i, in the hands of") the LUAZU, he has  retun of the ilness .. you fumigate 
him’ (AMT 10173 15, 16;cf. AMT 2/7: 4. I the man's eyes have obstinate opague spots which have not 
gone away ater reatment by the LUAZU, butkeep coming back on him... (you) daub his eyes” (BAM 22 
127,15), 
11 Scurock, Ghosts, no. 2 §-13, 36,38 (<BAM 323: 813, 36, 39). 

2 Hermero, Thérapeutique mésopotamie, 22-23; cf. Rite, n: AS 16, 315-317. Thisis citedalsoby Stol, 

  

      

    

  

           
  

   

JEOL32, 5. 
Labar'ssoluion tothisproblemis todefine ‘handof shos’, “hand of cure’ and even witchcraftas ‘natural’ 

causes, when th treament i ‘raional and as "supernatunl” cavses whe th tretment is ‘magicals Nl 
cours I rligion, nulle allusion & une oigine surmturele du mal .. Dans un seul passage - i ¢t fat   

  

allsion & Ia maladie dite qd-mmiti. s cete appelation es toute cmpirique t désigne seulement un 
ensemble de roubles pathologiqes. La méme obseration vaut pour 1a menion de UHLs BURU.DA dans 

  

7



   

  

JoAnn Scurlock 

in accordance with the presence or absence of incantations, one soon runs into trouble 
trying to keep all of the ‘rational” treatments on the right side of the lne. 

‘Thus, Herrero makes the assertion that “La différence entre les techniques curatives 
de Tasii et de Iasipu découle directement de la compréhension qu'ils se faisaient 
de la nature de la maladie’ !¢ If that were really so, it should be possible to make a 
better separation than “Pour le second la maladie est un processus morbide déclenché 
le plus souvent par des forces sunaturelles ef parfois par des forces apparemment 
naturelles® and ‘le médecin ne voit dans la maladie qu’un processus pathologique, sans 
i attibuer, sayf quelques rares cas, une cause surnaturelle (qat maniti, qat efemmi)’ 
(italics mine). " “Itis hardly a satisfactory result either that the asii a trés rarement 
recours aux incantations’'* when he should theoretically not be using any at all.” 

Finally, Herrero argues: 

  

  

  

      

  

Cependant un certain nombre d"opérations accomplies incontestablement et avec 
fréquence par I@Sipu auraient pu Iéire et en fait I'étaient aussi par le médecin. Tls 
appliquaient parfois des méthodes communes, notamment la fumigation non rituelle, 
les pansements et surtout es frictions et les massages. * 

Since, under this system, individual prescriptions have typically been assigned to one or 
the other expert in accordance with whether the treatment consists of figurines, amulets 
and the like'” or bandages, daubs, washes, etc. 2 this admission is startling, to say the 

      

  

ABL 1370 . car il ne fuutpas oublir que si I “déivrance des sortilges’ st fusiciable de rites magiques 
el requier parfois auss des raitements purement médicaus” (Labat, JCS 6, 133 withn. 19, . 129-130). 
4" Herero, Thérapeutique mésopotamienne 
15 Herero, Thérapeutique mésopotamienne, 2324, 38:cf. Riter,in: AS 16, 305-306; Labat, Médecine, 13 
Compare: “The afip qus heler views disease a a paticular expression o the wider beliefs tht he holds, 
‘mamely thata hain o event, iniated under he influence of supernaural’ powers orforces, proceeds on & 
predetermined coure toan outcome that can be predicted by the skilll eading of ‘signs” . The patint’s 
Symptoms indicae tht he has become the vitim of malignant nfluences .. in ircumstances tht for our 
present purpose we designate s “natural’” (Riter,in: AS 16,30 
16" Herrero, Thérapeutique mésopotanienne, 25 . Rive,in: AS 16,309, 311-312. 
17 Neitherls it the case, contra Laba, JCS16, 130, that although the asi's ‘atements wmoyen e plantes ou 
substances médicindles’ may be found wilh the &ipu's ites magiques et es incantations' (. 129) atached 
in the so-caled ‘mixed texts', “lesprincpes e les applications des deux scences ne sont jamais confondus 
A Timércur ' méme parsgraphe’ (cf Médecine, 15-16. 17).Tn th frt place, thee are a number of 

texs (admitedly are) s, for example, BAM 49: 15", where right i the midst of an otherwise perfecly 
ordinary purgative cnems, the healer is insiructed 1 Set up o cener burming junper, Moreover,thre is 3 
tendency in“hand of ghot texts (which Labat, JCS 6, 129-130 was inclined o clssify as ‘medical' where 

© recommended) o cit the “incanttion’ which was o be ecited by incipit i the 
for example, Scurlock, Ghosts, nos. 39: 6.1 (<BAM 3 i 5 6/BAM 

369: 42'/BAM 472: 6T IIAMT 3375 120AMT 82: TIIRSO 321091, v 6-8); 116:4 (= BAM 216: 15'); 
243: 3 (= BAM 216:50') (fumigations): 109: 3 (BAM 221 i 13/BAM 471 i 16/BAM 385 iv 2~3') 112 
& (BAM ¢ 4S//AMT 1021 3 5-6/IBAM 483 i 10'~1V'/BAM 216: 40 Jaseow, Transactions ofthe College 
of Physicians of Philadelphia (1913), 365E., . 33 113b: 6 (=RAM 216: 46 Tastrow, Transactions . 38) 
Galves); 148: 2 (= BAM 503 21) (ampon); f. 117: 5 (= AMT /1 iv 13/BAM 452 iv 32'). Compare 
Scurlock, Ghosts, no. 176a: 47 (=AMT 97/1+: 4 TIBAM 471 i 23-24'UBAM 385 iv 17-19/BAM 221 it 
2224 where one of the “incantations s quotedinfulin the same paragraph with the nsiuctions forthe 
preparationof a sale. 
18 Hermero, Thérapeutique mésoporaniemne, 2. 
19 See Riter,in AS 16,310-311,¢f. 316, 
20 See Ritter in: AS 16, 313-134. 
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assuring 10 be told ‘m 
nt pas le méme’ ! 

Neither does it make any logical sense to say that the ‘physician’ “ctablit ou il 
wétablit pas de diagnostic® or that ‘sauf dans des cas exceptionnels il ne renonce jamais 
au traitement et son pronostic, énoncé aprés le traitement, est toujours favorable’ 

slossing over are two facts, both of which are fatal o the notion that 
the therapeutic texts are the work of a different medical tradition from the *diagnostic 

firstly,that AMT and BAM texts sometimes give diagnoses and, when 
they do, these diagnoses match exactly those given in TDP and. secondly, that i neither 
set of texts s the healing specialist allowed. let alone (o treat hopeless 
cases 

Equally problematic s the assertion that, whereas 7DP s a mere ‘traité divinatoire”, 
the very language of the Symptombeschreibungen in the AMT and BAM texts mark them 
outas part of aseparate medical” radition. 

  

s les principes d'utilisation et le but       

      

      
        

    

  

     
   

  

   

       
    

   

                  

     

  

   

     
    

     

    

    

    

   

    

  

  

   

  

    

     

   
11 faut souligner que le verbe de la proposition énongant les symptomes est au 
permansif .. ou bien a I'inaccompli (présent), contrairement aux protases des texts 
divinatoires. " accompli sert exclusivement & rappeler les causes qui ont provoqué 
Pétat patholog quia précedé I apparition des symptomes 
Dans les textes divinatoires le verbe de la protase est toujours a I'accompli (préterit) 
indiquant ainsi que les faits ou états décrits sont considérés comme terminds et done 
irméversibles et qu'il ne reste donc plus au devin qu'a en tirer les conséquences 
omineuses. Dans les textes médicaux par contre, les symptomes ou états morbides 
sont décrits au présent parce que ce sont des processus non encore achevés dont 
le cours peut étre chay nent adéquat. En cela done Ia médecine 
apparait comme une technique éminemment pratique. 

   
       

      
    que ou a souligner un      

   

  

  

Tuis certainly true that the verbs in the protases of the first two tablets of TDP (which 
in all of the sightings of serpents mating and other chance occurrences which are 

supposed to prognosticate good or ill for the asipu’s patients) are, where written out, 
generally phrased in the preterite. s The verbs in the protases of the rest of the series, 
however (which contain all of the diagnoses and prognoses which are based on the 
actual observation of the patient) are, where written ou, either stative or present fense, 
except under the conditions laid out by Herrero for the AMT and BAM texis. It follows 
not only that there is no justfication, o these grounds, for separating the “diagnostic 

  

  

  

    

  

51 Herero, Thérapeuique mésopotamienne, 9. Note lso imilar srguments on p. 47 for how it s that we 
find “noxis” ingredients bing used by th asi, wh 510 bea smoking 
un forth interference of the aSipu (S0; ct. Contenau, Médecine, 162) and on pp. 80-82 siilar dificulies 
imolving the pracice of leaving out ngredienis nder the siars For the later procedure, see now Reiner, 
Asral Magie, 48-60. 

Hertero, Thérapeutique mésoporanienne, > 
docs not mike prognosis before excepions noted (I A 2'-3) he does 

from treatment, since he makes cass” (Riter, in: AS 16, 302, cf. 304-305, 3063 
3" On his poin.see also Laba, Medecine, 16 
2 Hemero, Thérapeaique mésopoiamienne, 30-31. 

S Herrero, Thérapeutique mésopoianienne, % 
26 Fora new ediion of Tablt I of TP, sce A. Gearge, "Babylonian Texts from the Foliosof Sidney Sith 
Pant Two: Prognostic and Diagnostic Omens Teblt I, RA 85 (1991), 137-167. 
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omens’ from the therapeutic texts, but that, if the latter may be considered ‘medical” on 
arammatical grounds alone, then the former (with the exception of the first two tablets) 
qualify as *medical” as well. 

Most troublesome, however, s the often overlooked fact that there is no need to 
‘guess as to which of the two experts was typically meant to be designated by the *you’ 
“This is for the simple reason that the colophons of the ASSur texts not infrequently give. 
the profession of the person to whose library the text belonged and/or for whose *specific 
performance’ they were excerpted. This being the case, there is  perfect opportunity, 

unded in purely interal evidence, to sort out the difference between asi and asipu 
Unfortunately, EK. Ritter, whom most scholars (including Herrero) use as a basic 

reference on the question of asi vs. asipu, did not make appropriate use of these 
colophons. While claiming to use the ‘somewhat more directindications of the colophons 
10 determine whether a given context is dsipiitc or asiitu or possibly both’ 7 what she. 
did, in fact, was to use such evidence only when it seemed to support her ‘limited and 
highly arificial universe of discourse’.* When she wished to quote a particular AMT 
or BAM text as an example of asiiu, the fact that the text in question had a colophon 
indicating it to belong 10 the library of an aipu was simply ignored It is incorrect 
t0 understand the aipus who appear in colophons as simply the scribes who copied 
the tablets. The colophons in question do not describe the asipu as the copyist, but as 
the owner. Itis in any case hard to imagine why an asi would want to have his texts 
opied for him by an ipu. If he was lterate, he could copy them himself and if he was 
illiterate, then what good would a written copy do him? 

Ritter’s contention tht the therapeutic texts are essentially asiu with some ‘intru- 
sion” by @sipatu is not, then, grounded in the colophons of the ASSur tablets. Instead, 
itrests on the evidence of BAM 574 iv 56-57, a tag of Assurbanipal’s library, in which 
the text is described as including remedies (buf) which belong to the azugallutu of 
Ninurta and Gula.¥ Azugalliu is not, however, a leamed synonym for it as opposed 
to asipiu as this argument requires, but a global referent which is meant o include all 
aspects of the medical art taken as a whole. This may readily be seen from the fact 
that the goddess Gula, to whom the epithet azugallatu is most commonly ascribed* 
describes herself in a hymn as an asd, a bard, and an asipu.* 

  

  

  

  

      
  

  

    

    

   

  

    

  

  

      
  

      

Riter i AS 16,500 
Riter, i AS 16,299, 

9 BAM 521 58 is quoted i Riter, in: AS 16, 306 under asins; on p. 03 . 3, she questhe colophon 
‘o BAM 52 which describes it s th tablt of KisieNaba, the i, O tis point, se aso O, Pedersén. 
Achivs and Libaries i e Ciy o Asur (Uppsal, 1985955 . 36 
0" Riter A3 16,3031, (Similry with he rr reference o a i inacolohon). 
3 Riter,n: AS 16, 300, 
% The eason forth confusion i, e simply thtthe Sumerian UA ZU performed 

pciaies (.. e was & diner” 33 well 8 3 “physcian' fo e 

   

    

    

s lter divided 
PSD AN       off into separ 

205-205) 
3 Forreferences, see CAD A%2 529 sv. azugalla, 
3 013 (1967) 128: 153, cited CAD A/2 431 bs.v. ipu min. a1, Compare ap-Ral.la ba-a-at s 5-pa-a 

s sa-at kalaema (C1. Mullo-Wei,“Four Hymas to Gula', JRAS 1929, 15: 29). Not aso that Nnisinna 
i e b s A 20 GAL KALAMMA nd s SMMG, n eptet which s equed el with 
asipu (M. Geller, Forerunners 1o UDUG-HUL (FAOS 12; Stttgar, 1985), 92-93;cf. Surpu VII71-72), 
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‘When used as they should be, the colophons have a very interesting tale o tell. Very few 
texts, in fact, provably belonged to asis,* the most important exception being the so- 
called *pharmakologisch-therapeutischen Handbuch', about which we shall have more 
0 say presently. Most unfortunate for current theory on the subject, however,is the 
fact that any number of texts containing exclusively what we would consider ‘rational’ 
treatments, and hence would be otherwise inclined to attribute to the as, viz. bandages 
or other “medical” procedures containing medicinal plants, apparently unaccompanied 
by incantations, and designed to cure ils ostensibly attributed to ‘natural” causes such 
as headache,” provably belonged to the libraries of, or were ‘excerpted for specific 
performance” by, known @sipus.* What is worse, a very interesting text which would 
otherwise appear 10 be exhibit A" for the existence of a separate medical tradition 
predicated on “natural’ causes, in which such provably demonic complaints as *hand of 
g0d", “hand of goddess” and *hand of ghost” are said to be caused by the malfunctioning 
of internal organs such as the heart or stomach, was, according (0 its colophon, also 
the property of an agipu* 

“This being the case, the  priori presumption is that TDP and the majority, at least, of 
the AMT and BAM texts belong to the same corpus, reflect the same understanding of the. 
nature of discase, and were intended for the use of the same expert, namely the dipu.1 
One might have guessed this already from the fact that, not only do the therapeatic texts 
contain any number of prescriptions which we would consider ‘magical’, sometimes 
directly intermixed with ‘medical” ones. * but also, included among the rare places in 
the AMT and BAM texts where the prognosis is quoted in full is one of the most obvious 
bits of aipianu in TP, namely the assertion that ringing in the ears is an omen of ‘profit 

    
  

   
     

  

    
    

  

  

      

  

    
  

  

5 There is a MB text from Jena (BAM 394: 37); cf. K 8663 iv 4-5 (apud H. Hunger, Assyrische und 
Babylonische Kolophone (NOAT 2; Neukirchen-Vioyn, 1968). no. 528). For the remaining cxampls, sec 
below, 
3 One of these texts was, according 1 its colophon, the property of a juior asi (-UA.ZU a-ga-af-gue) 
by the name of Nabu-le'i (BAM 1 i 27 = Hunger, Kolophone, no. 234);see aso Hertero, Thérapeutique 
mésopotamienne, 17.Rite,in: AS 16, 303 n. 3 would prefe o cmend this text o read LUA BA, ‘scribe 
3 As for example, BAM 33 . 20; BAM 78 13-19; BAM 81 17; BAM 99: ST: BAM 106 . 9'-10': BAM 
121:35-26; BAM 1225 24 BAM 131 1. 11s BAM 164: 36-37; BAM 177: 13-14; BAM 186: 33; BAM 158 
12; BAM 303: 2527 Note also BAM 263 andits puralll VAT 15057 editd in W. Farber and H. reydan, 
Zivei mediinische Texte aus Assur', AoF $ (1977, 255-258) which record he rceipt by  nimed iipi 

of a series of mediinal plants destined fora save t be used 1o reat a prine. 
3% Other texs with such colophons contan either purely ‘magical prescriptions or ostensibly “medical 
prescriptons,inermingled with more obviously ‘magical”ones or purely ‘medical prescriptions desgned 

10 deal with lnesses with explicily ‘supermaturl” causes, See,for example, BAM 9:71: BAM 401,20 BAM 
52: 103-04: BAM 68: 19-20; BAM 101: 13-14; BAM 102: 4-5; BAM 129: 26'-27's BAM 147 1, 28'-29" 
BAM 168: §2: BAM 178: 9; BAM 191 18-19; BAM 199: 15-16; BAM 201 467", BAM 2021, 14' BAM 
212 4950; BAM 214 v 35'; BAM 300: 7. On this point, see also Stol, JEOL 32, 49. 
3 SBTU 1 no.43,3-4, 14 (sec . Kocher, ‘Spihabylonische medizinische Texi aus Uruk', in: Medicnische 
Diagnasikin Geschichie und Gegenwart (S Heinz Goerke: Munich 1978), 24-25), 
0'SBTU 1 no. 43, 33-35 (see Kocher,in: FS Goerke, 24-25) 
41 With the exception o the atribution, 1 am thus in agrecment with Labat, JCS 6, 131; Labat, Médecine, 
19-22; Labat, TDP, xii-xl 
2 See, orexample, BAM 323, which consists oftwo figurine presiptons, 
another salve, another fgurine, and a magic cirle (Scurlock, Ghsi, nos. 2 
DL 12: 2-I/KAR T4 16-20), 216 [= BAM 323: 39-64/Gray, Sama pl. 20: 1-. 51, 
GSIBAM 471 i 26/-29/[BAM 385 2 SOUBAM 471 i 29'-31'), 31 
70-TA/IBAM 471 i 32-34'), 284 [=BAM 32 
L4 IBiOr 30, S98E 4-8), 224 (~BAM 325: 79-SS/IBID pl. 18: 1-13], 900 (=BAM 323: 89-107/8 

5: 23-32/BAM 229: 17'-26/). For other references, see above, . 35 

  

  

  

   

  

  

    

      

    

  

  

  

    
   

  

  1-38/Gray, Samai 
AM 323 65 

AM 325      

  

    
   

  

        

75 

 



  

JoAnn Scurlock 

or *hard times’ depending upon which ear is affected.¢* 
“This granted, the notion that there existed a separate etiology of disease based on 

“natural” causes and falling under the purview of the asd is simply untenable. It is, 
n any case, hardly imaginable that two professional specialties that genuinely differed 
to the extreme of attributing diseases exclusively to ‘natural” or *supernatural” causes 
and which allegedly utilized different procedures, and even a different market basket of 
‘materia medica, could have been on the same side of the law, let alone have not merely 
cooperated® but actually made a practice of borrowing each others’ prescriptions as we 
know the asi and the aSipu to have done.% It is high time that the consistent *failure 
of the texts to show a clear separation between specialties which ought, according to 
our theory, to be trenchantly separated indeed, be taken, not as *proof” of the inherent 
imationality of ancient Mesopotamians, whose records we must ‘distort” if we wish 
to render them “intelligible’(!)*” but of the incorrectness of our theory. If we cannot 
separate asd from ipu, it is because we.are looking for binary opposites where there 
are notany. 

None of this is to say that the ancient Mesopotamians had nothing worthy of the 
name of medicine. On the contrary, as I have argued elsewhere, ancient Mesopotamian 
medicine, as practised by the asipu, was fully rational, if by ‘rational’ one means not 
that it contained no ‘magic’, but that it generated treatments which worked and that were 
used because they had been observed to do 56, Ot realization that the therapeutic texts 

  

     
        

    

    
  

  

  

5 DIS NA GESTU ZAG-34 GU.GU-s me-si-ru DIB-s: Ifa man’s 
willseize him’ (BAM 155 i VRSO 32 1091T i 10; BAM 506: 8; 70 
‘GU.GU-si - lam 1GI: I  man's et car ings,he il xperience profit” (BAM 506: 10s TDP G8; 10b). 
‘Compare: DIS SAL ger-bi-sa re-tam int-bur-na DUMUNITA [U-TU) gi-mi-if [DINGIR]; DIS SAL 
er-bisa re-utam im-ur.ma NU U.TU §ib-sat DINGIR NU DUG-ub [SA] (BAM 240: 69/-70). In the 
Case ofbad omens, theperformance ofthe reqisite NAM.BUR,B would certainly have been the duty of the 
asipu. Forolher examples of such inrusions,sce S, JEOL 3, 54-55 
4 CF.also, withdiferent rguments, H. Avalo, s and Health Care inthe Ancent Near East (HSM 4; 
Atanta, 1995), 142-167. 

5L et him mtrust an aip and a asi 10 me . et them do [their]work[togJether’ (ABL 1133 . 11-13); 
{1 “hand of ghost” seizes [a maln so that, (despite) ether the performance of asin or of aSpi t siays 
continuously and can not be dispelled” (Seurlock, Ghosts, nos. 301: 1-2 [=BAM 221 s 89 JIAMT SI/7: 
VI-2/AMT 97061 1-2/IBAM 1551 9-10): 313a: 1-2 [=BAM 52: 1-2/BAM 225 1. 3-61; 341 1-3 [=AMT 
9461 1-3]). Compare BAM 190: 34-35: BAM 228: 14-1S//BAM 229: 8-12'. 
46 Not, for exampe: “Thi loton is from the hands of an as” (BAM 225: 22/BAM 229; 16/, It has 
been suggested 5. Parpoa, “The Forlor Scholar' in: Language. Lieraure, and History: Phiological and 
Histrical Sudies Presented 10 Erica Reiner (OS 67 New Haven, 1987), 269-271; of. Bigas, CANE 3, 
19200 that an I.J-Gula asi who appears in the colophon of  Neo Babylonian repor on seasonal hours 

(E. Reiner, A Neo-Babylorian Report on Seasonal Hours', Af0 25 (1974-77), 50-55) from the time of 
‘Assurbanipal and an Urad-Guls, assisant 1o the rab asi, who appears a @ withess 0 a slave sale (ADD 
277=SAA 6 no. 193: §)from the time of Sennacherib ar to be identiicd with the Urad-Gula known from 
feters o have been an dfpuin the court of Esarhaddon. I so.tis would again show the close relatonship 
of the two profesions. It should be noted, however, that the Slave sale is dated to 681 B.C. ten years catier 
than the letes nd that,notony s th asronomica ext separated by ansher ten yearsfrom thelettrs (650 
B but the original editor was ot confdent tha th firt part o the name was to be read Urad (Parpola 
S Reiner, 271 n.8).‘Servantof Guls” may be  rare name smong the population s whole, but it i hardly 
Tikely to have been rare among familes conmected in any way with medicine. I, therefor, not entirly 

‘whether hese references ar toone,t 1o, o even o three separate pesons, 
The hands of the win powers of space and tme threaten o seize us, 0 that we present here only a few 
5 of the overabundant jungle of materal . Our superstnicture in moden erms is 3 disortion inevitable 

for intellegibility: we are avare that such transposed approximtions make distnctions where none exists 
and fil o discrminate those thatdo’ (Rite,in: AS 16, 302, 
48" Lahar'sinsisence i his La Médecine babylonienne that there was, in sncient Mesopotamia, “une science 

     it car contnually ings, hard times 
68: 100). DISNA GESTU GUB-Sii 
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were intended for the use of the dSipu means that it would have been his job, in addition 
10 his more obviously ‘magical’ activ aned 1o expel evil influences, not only to 
diagnose butalso to treat illnesses, as these  Mesope 
‘whether by means we-would_deem "medical” or characterize as ‘magical”. He was, 
therefore, the closest equivalent to our ‘physician’, and it is only because we do not 
share the Mesopotamians” theories of causation that we insist on dubbing him, even 
when we see him in a medical capacity, a ‘magician’ or *conjurer® or, perhaps more 
kindly, an “exorcist’ * The fact that ‘magic’ was intermixed with the asipu’s bandages 
hardly made the medicine work any less well; on the contrary, a bit of ‘magic’ (as, for 
example the modern physician’s white coat) willincrease the effectiveness of even the 
nost active of specific remedies. 

Associated in the practise of medicine with the aipu were the bari and the asi, for 
whose activities we need sill to account. The ‘diviner" presents no particular difficulty; 
since his specialty was prognostication,* one might expect him to overlap with the asipu 
in this area of his practice.* Indee, according to a Babylonian lterary text, it was his 
duty, once the asipu had ‘made clear’ (uidpi) the nature of the illness (.. provided 
a diagnosis). to determine, if called upon to o so, how long it would be before the 
patient could expect to get well He seems also to have been able to warn cither of his 
colleagues that any treatment of a particular patient was ill advised.* 

“There remains the problem of the asd. If he was not a ‘physician’, then what was he? 

     
    

  

        
  

    
  

  

  

      
      

  

    

    

  

médical indépendante de la magie’ 5. 7) was based, as his own account makes clear, on his observation 
tha ‘rational tratments were notonly mentoned in th therapeutic texts (pp. 13-15), bt also dscribed as 
being adminisiered incontemporary leters (b 7-11). He was aso favorably impressed by the descriptions 
of symptoms given i the diagnostc seris (pp 19-22; . TDP, xi-xIv). Labat was quit right tha there is 
‘ampl evidence for scienifc medicine n ancient Mesopotamis, indeed more than h ralizedsince only part 
of the texts now avalable were known o im; where h ered, to my way of thinking was in clnging o he 
otion that any healer who performs “nca alites” cannot possibly recognize diseases et 
alone dispense effctive medicine, 

"To “conjue’, according to the Oxford English ictionary, i to call upon, consra 
ppear 1 do onc's bidding by the nsocation of some sacred 

according 1 Webster's New World Dictonary ofthe American Language, Second Colege Ediion (Englewood 
Clifs, 1970), ‘o summan a demon, spiri ec. by a magic spell’ e expert bout whom we are 
spedking was notin the lighiest interested in surimoning  demon or ‘consiraining him o appear’ but quite 

the contraryin geting rid of one who was aleady present, ‘conjurer s inapproprise and should rally be 
dropped altogeiher, 
50 " The former of 1 

  

  

      
  

    
  jons”and ‘may 

  

a devil o it to 
‘or the use of some sacred ‘spel”” or,   

          
     

  

       o [the i speci the “empirical reatment, using herbs and bandages and 
lthe scalpe, while the second (e aipu] sought o exorcise the primary causes ofthedisorder 

mind formed by our contemporary culue, we can hardly conceive of thi differenc otherwise than 
5 an opposiion between natural and superatural .. ‘matural refes o causes that can be perceived by the 
Senses, while “supernatual efers o causes hidden from diteet sensorial perception’ K. van der Toor, Sin 
and Sancion in Loral and Mesopotamia (SSN 22: Assen, 1985), 69). Compare also: 't wasin sccordance. 
\with this view thata sick man might berestd ether by atonal medicine (o possily surger) (o reduce the 
symptoms,or by magical procedure ..t cxpel the supposed evil nflunce” (W Saggs, The Greaess 
That was Babylon (New York, 1962), 434: . G. Rous, Ancient Iraq (Harmondsworh,3rd d. 1992),367) 
51 Forreferences, see CAD Q 2496 v gibu g 4 

2 See also Labal, JCS 6, 130-131; Stol, JEOL 32, 6-58; Avalo, lness, 165 
S Ludlal 11, 110, ited CAD AZ2 432 5. aipu . . 

54 “(The omen) s not favoursble for he performance of asir ‘I you mke a proncuncement about the 
performance of asi .. he asi should not lay hands on the patient’; “(The omen) is not fsvoursble or the 
performance of asin or aSpi’ (for eference, sce CAD E 204a 5. epéSu mig. 2¢; CAD A2 351-352 
S, i mng. 22'). Compare passages n hemerologies where, on cerain inauspicious days, the bird is 

from making a prognosis and the a from laying hands on the patent (see CAD B 123a .. biri 
ad) 
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‘Whitever his profession, it clearly overlapped fairly dramatically with that of the asipu, 
but in a way which made them compatible rather than conflicting specialists. We also 
Know that the asii’ forie was neither prognosis nor diagnosis but lay somewhere at the 
treatment end of the medicine business. These facts given, the orly obvious possibility 
i to see in the relationship between the asi and the aipu an analogy o that between 
the European pharmacist and physician. * This is naturally suggested by the fact that the 
‘only sub-group of texts in the medical corpus which provably were owned or used by 
asi’sare those belonging o the so-called ‘pharmakologisch-therapeutischen Handbuch® 
(texs listing plants in accordance with the illness they could be used to treat and the 
manner of preparation) It fits, moreover, perfectly with the fact that, not only is this 
a sensible division of labor stll followed today, but both Hippocratic and later Arabic 

so make a clear distinction between these two complementary professions <7 
‘This understanding of the distinction between the two ancient Mesopotamian heal- 

ing specialists would make perfect sense out of what we know of the division of labour 
between them as reflected in explicit references to the asii acting alone.® Like the Eu 
ropean pharmacist, the asd compounded drugs which were observed to have practical 
value in relieving the complaints of patients. He also knew how (0 set bones, bandage 
Wounds, lance boil, and stop nosebleeds, none of which require a particularly sophi: 
ticated knowledge of medicine. It would also have been his responsibility to recognize 
medicinal plants, to know where they grew, when best to gather them, and how to store 
and prepare them. The asii did not, however, diagnose complex illnesses; the extensive 
diagnostic literature that we possess indisputably formed part of the repertory of the 
asipu® I the asit was ever called upon to treat patients with illnesses requiring a diag- 
nosis, then, he could only have done so with the cooperation, perhaps even the consent 
of his colleague, the asipu 

An interesting question to ask in this regard is whether the presence of a specialist 
(the asid) who could compound drugs for complex diseases, provided that they had been 
diagnosed for him by a colleague (the asipu), may account for the otherwise puzzling 
fact that medical prescriptions, even leaving aside those formatted as incantations with 
accompanying ritual, sill divide neatly into two types: those where the plant list and 
preparation instructions are preceded by a symptoms’ list, and those which simply fist 
the plants and the preparation instructions, with nothing more than a label (‘so many 
plants for such and such problem’) to indicate the purpose for which the prescription 
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56 One of these texts was, according 0 ts colophon, th property of a junior asi (0AZU a-ga-a¥-gii) 
by the name of Nabu-le' (BAM 1 1 27);scealso Herero, Thérapeutiue mésopotamiene, 17, Note slso 
Riter,in: AS 16,3161 D, Gtz Sudien zar alorientalischen und grichischen Heillunde (Sudhoffs Archiv 
Beihelt 16; Wiesbaden, 1974). 12 n.47; Geler, FAOS 12, 92-93: Avalos, lness, 167. 
57 See . M. Riddle, Dioscorides on Pharmacy and Medicine (Austn, 1985),5-6. 
5% Forreferences, see CAD A/2 344-347, 351-352. It should be noted tha in  distressingly large number 
of cass, what i quoted s evidence for the i aciviies i the iteratur s in fat based o texts in which 
e not stated but merely assumed o have ben at work. 
59 Noe tha one of our hemerologies was “quickly excrpted” for the perusal intr ali, of Rimut.ilin, the 

jumior asd (ST 301 vi 67" 12!, apud Hunger, Kolophanen, no. 382). 
0 Forreferences, se above. 
1 Note: If man s sick with abfazu and his head, his face, his whole body and the bae ofhis tonfgue are 
affected),th asi i not o lay his hands on that paient that man will de: e will not (el (BAM 578 v 
4546, 
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was intended. The former, to judge by the occasional presence of explicit diagnoses, 
were probably designed to be used by the @ipu; the latter, however, although obviously 
usable by an asipu, would also have been particularly well suited for use by an asi to 
whom a patient had referred an @ipu’s diagnosis. In other words, such types of texts 
would make it possible for the asii o help the patient even if he were suffering from 
a complex ailment beyond the asi’s ken, provided that the patient arrived at the asi’'s 
door armed with the knowledge of what disease he was suffering from. The asil here 
is not unlike a modern European phammacist, who, although not qualified o diagriose 
patients with complex ailments, could sill recommend a treatment for, say, arthitis, if 
called upon t0 do so. 

Tt was the task of the asipu totreat diseases,as these were understood by Mesopotari- 
ans — tha s, he was responsible for dealing with the spirit whose irritation or malevoleit 
aciivities were producing the observed symploms presuming, of course, that the con- 
dition which he w npting to treat was not known o be incurable. In some cases 
buying off the spirit with offerings in the form of medicines was unproblematic, a 
generic Sumerian or *Subarean incantation and perhaps the 0dd ‘special ingredient 
being allthat was really needed to ensure success. In others, more elaborate (and expen- 
sive) ituals involving the manipulation of figurines, the preparation of libations or other 

cal’ procedures were appropriate. Whatever the patient’s requirements, however, 
the ipu is unlikely to have had time to acquire more than a basic working knowledge 
of the medicaments which he was attempti 2 He was also a very busy man 
with a host of duties to perform and, although (unlike modern physicians) he was not 
100 preoceupied to make house calls* he was likely o have welcomed some assistance. 

s not hard, then, to understand why, except for minor problems with which the 
asi could deal by himself, and purely supernatural problems (such as impending doom) 
which were the exclusive field of the afipu, these specialties were typically combined in 
the treatment of llness in ancient Mesopotaia, as, indeed, the professions of physici 
and pharmacist are still combined in the treatment of llness in our own day. 

  

    

    

    

  

  

   

  

    

    
  

& According 10 text from ASur (KAR 44 s J. Botiéro, 
s diews, in: EPHE Anuaire 1974-1975, 95-142), I 
‘abnu ikinfu (s 3), bt alongside a mulitad of othe fexts. 

"The chance omens observed by the @ipu were considered to be medicaly sgrificant oly if they were 
Seen when he was on his way to he paient's house (TDP, 2: 1 6: 1) Compare aso Geler, FAOS 12, 20: 
11 24 74-86; cf, 93: 180185 (rectations to protet the aSpu when he emirs  patient’s house in order 
o examine him). 

  a litérature des quesions divinatirs posées 
a5 responsible for leaming Sammu Gikintu and 
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Witcheraft and the Anger of the Personal God' 

Tevi Abusch 

Introduction 

“This study is part of a larger set of studies which attempt to understand the relationship 
of Mesopotamian ideas about witches and witcheraft to other areas of belief and to 
uncover the socio-cultural significance of these relations. Here I take up the relationship 
of witchraft and the anger of the gods. 

At the outset, a word about method may be in order. It is my intention to approach 
the task of understanding and reconsiruction less by means of overarching conceptual 
schemes and more by focussing on and prying open chinks in the armour of the system of 
‘magical thought and behaviour. I regularly make use of textual,literary, and conceptual 
clues that reveal logical and structural diffculties, difficulties that sometimes simply 
reflectinconsistencies in the material but often are indices of development and change. 
Infact, many incongruities and redundancies discernible in the body of afipiruas regards 
witcheraft beliefs and practices reflect historical developments and attest to changes, 
My approach is basically an internal, analytic one, an approach not wholly dissimilar 
from internal reconstruction used in such disciplines as linguistics and text criticism; | 
then combine the working assumptions or hypothese: 
critical study of the material with forms of analogical reasoning and generalization. In 
this manner, try o reconstruct historical situations and developments. Such an approach 
is admittedly speculative but all the more necessary if we are to make sense of arcane 
aspects of an articulate but distant set of voices, 

It may make my presentation a bit easier to follow if I begin by stating in broad 
terms a few of my present assumptions about the formation of Mesopotamian witchcraft 

literature, beliefs, and practices. 
In the main, anti-witcheraft lterature is now part of the corpus of the exorcist 

(and the herbalist). Originally, however, witchcraft and asiparu belonged to different 
social or cultural worlds; thus, witcheraft beliefs (the conception of the witch and her 

  

  

    
  

     

     
  

  

  

  

    

  

  

T An carlir draft of this paper was wrtten whie [ s a Fellow ofthe Netherlands Institue for Advanced 
Study in the Humanities and Social Scences, during the academic year 1994-95. A shor form focussi 
upon the texts and their devclopment was read at he NIAS conference on Mesopotmian Magic in Jun, 
1995, whilean extemporancous ersion ofthe whole waspresented at one ofthe Wednesday night sessions 
of thé NIAS research theme group “Mgic and Relgion in he Ancient Near East.  thank my colleagues in 
the group - Wim van Binsbergen, Mark Gelle, Sha Shaked, Karel van der Toorn, and Frans Wiges 
“for stmlating discussions, helpful sdvice, ind good companionship. | als thark Di 
‘A~ Geller, nd Kathryn Kravitz for comments on th final draft of this paper. | am decply 
‘and s St for the opportunity as well s for the wonderful working conditions tha allowed me (0 think 
through and compose this stdy. | thank Brandei 
of bience and some supportduring my tenur 

An abbreviated statement of the theis of this study appeared in “Some Reflcctons on Mesopotamian 
‘Witchcraft, in: Public and Private Religion in the Ancient Near East (A. Beri, ed; Bethesda, 1996), 
2033, 
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  activities) as well as the rituals performed and the incantations recited against the witch 
did not originate in the main stream of professional exorcism but, rather, in other more 
opular circles. I seems that early on, other professional groups — and even earlier, 

0 professional group — dealt with the witch. For originally, the “witch’ manifested 
| forms different from those of the unmitigated evil women of the standard handbooks o oo o ol cay o 0 i s, s i’ v 

cessity an evil b witch; she 
frequently performed useful and constructive acts, and thus there was often no need for 
anyone to fight against her. 

Tnitally, then, the dipu, a main-stream *white magician’, was probably not the 
primary person who fought against witcheraft. But at some point, perhaps in the early 
second millennium, witcheraft became a concer of the ipu, perhaps because the 
female witch had changed her character but more likely because of the expands 
of the male ipu as a result of the increasing centralization and stratifiction of state, 
temple, and economy, 

A new function was now incorporated into asipt or, at least, an older function was 
further developed. But regardless of whether anti-witcheraft activity was newly inte- 
‘grated into exorcism or whether the @ipu already possessed a rudimentary functior 
combatting primitive forms of witcheraft, the contact of witcheraft beliefs and practices 
with the exorcist’s other functions now transformed the exorcist’s approach to witcheraft 
as well as his approach to the phenomena associated with his other functions. 

Here, I should acknowledge that when I first started studying witcheraft literature 
and tying to make sense of all appearances of witcheraft in Sumerian and Akkadian 

rature, 1 interpreted those instances where witcheraft terminology seemed out of 
place as examples of the intrusion of witcheraft beliefs into other bodies of literature 
and could only ima way process. But when I tried (0 place the process into 
a social context and to understand its dynamic, it became clear that the evidence could 
be better understood s the result not of a one-way process but of an interactive process. 
involving mutual influence between witchcraft and these other bodies of literature. T 
have already pointed to some examples of this in my “The Demonic Image of the Witch 
in Standard Babylonian Literature: The Reworking of Popular Conceptions by Learned 
Exorcists’ > 

“Thus, as regards witcheraft beliefs and pr re many textual indices 
discemible in the body of @ipitu that refiect histori elopments and attest to 
changes subsequent to the incorporation of anti-witcheraft responsibilities and material 
into the duties of the exorcist o, at least, consequent upon the assimilation of anti- 
witcheraft materials to the other materials of his craft. Let us now turn, then, to our 
actual purpose here: o discuss witchcraft and divine anger; with particular focus upon 
the conjunction and relationship of these two supernatural forces. T wish to solve 
problems of both a textual and a conceptual nature that occur in texts that belong to the. 
world of the asipu and are occasioned by the interaction of the afore-mentioned two 
enities. Among other things, I shall demonstrate how an important therapeutic text-type. 
evolved into its present form; I hope to provide thereby both a better understanding of 

        

    

  

       
    

  

  

    

  

      

  

    

    

    

    

  

         

  

  

  

i Religion, Science, and Magic in Concert and in Confct (1. Neusner, e . eds. New YorklOxford, 
1989, 27-58; sce, especally, 4450, where L note the impositon of demonic orms upon the wich. 
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this text-type as well as a way of understandi 
possess similar features and reveal si 

2 the development of other text-types that 
Jar processes at work in their formation. 

But I take up the problem of witchcraft and divine anger here not only for its own 
sake or for the purpose of elucidating arcane texts. | undertake its study also for an 
additional reason. One of the best ways to reconstruct the social background of the 
development and increasing importance of witcheraft in Mesopotamia is to examine the 
relationship of witchcraft and the anger of the personal god. The conjunction of these 
two forces may then serve as a rism through which o observe the social and intellectual 
landscape. Thus, in addition to commenting on the relationship between witcheraft and 
divine anger, T shall also speculate about some dimensions of social/religious evolution 
that might explain the increasing importance of witcheraft. And if I here focus more 
upon the growth of witchcraft and its influence upon other forms of religious belief, 
let me emphasize that elsewhere [ will isolate and explicate instances where the world 
of witcheraft is molded by conceptions and ceremonies deriving from other areas of 
religious thought” 
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Tuis well-known that witcheraft serves the Mesopotamian as an explanation for misfor- 
tune. But there are also many other explanations for misfortune, and among the other 
causes of harm is ‘anger of the personal god’. For example, BAM 234, lines 1-10a, 
which begins by describing a s symptoms and misfortunes and then provides an 
actiological diagnosis thercof 

  

      
    

Ifa man has experienced something untoward and he does not know how it happened 
o him; he has continually suffered losses: losses of barley and silver, losses of male 
and female slaves, cattle, horses, and sheep: dogs, pigs, and servants dying off 
altogether; he has heart-break time and again; he constantly gives orders but no 
(one) complis, calls but no (one) answers; the curse of numerous people; when 
Iying (in his bed) he is repeatedly apprehensive, he contracts paresis, heis filled with 
anger against god and king until his epileptic fit (2), his limbs are hanging down, 
from time to time he is apprehensive, he does not sleep day or night, he often sees 

ying dreams, he often gets paresis, his appetite for bread and beer is iminished, 
s the word he spoke: that man has the wrath of the god and/or the goddess 

d and his goddess are angry with him.* 

    

      
  

  

  

       

    

my ‘Considerations When Killing a With: Dexelopment in Exaorcstic Atitudes to Wicheraft 
toappear in General Magic and Jowish Magic . Groenwald and M. del eds.. Groningen), where  rgue that 
the rcatmentofthe witch a5 ghost o be disatched to th netherworld i  secondary development and that 
wicheraft beliefs and rituals ar reshaped in accordance with standard conceptions sbout th netherworld, 
burial, and ghosts. 
* For an ediion of this text, see E.K. Riter and LV, Kinnier Wilson, Prescription for an Anviety S’ 
AnS130 (1980), 23-30. 

5 “This transltion laely folows M. Stol, Epilepsy in Babylonia (CM 2: Groningen, 1993), 29:for line 1,1 
have folowed CAD M/2, 59 In transcription. the diagnosis (lines 9b-104) reads: amél s il i5tari 

el b 5 <u> Sstar i zend. (aii - writen here GAL i - i probably a misike fo badd, for 
which s the texts quoted lter in this paper;the erroncous singular form may be due 10 2 (on)fusion of 
Kimil and ibsat. For the remaining lins of his porion of the ext (10b-12), sec below, Excursus I 
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Thus, in Mesopotamia, witcheraft and anger of god are treated as two different 
and independent causes of misfortune and may even represent two separate systems of 
thought, 25 we shall see below. In any case, many texts mention one and not the other 
as the cause of misfortune. 

Occasionally, however, we are told that the witch may affect the personal god and 
‘z0ddess and cause this deity to distance itself from its human protégé or to grow angry 
with him.* Note, for example, the following passages from Magi 

    

The witch saw me and came after me, 
‘With her spittl, she cut off (commercial) traffic, 
With her witcheraft, she cut off (my) trading, 
She drove away my god and goddess from my person. 

(I 13-16) 

  

\ Because a wilch has bewitched me, 
A deceitful woman has accused me, 

(thereby) caused my god and goddess to be estranged from me (and) 
1 have become sickening in the sight of anyone who beholds me., 

  

   

  

hey = hierefore unable to rest day or night 
Viess 5 (14-8) 

(Because) I have been made unclean® by witcheraft, 
1 stand before you, 

(Because) I have be 
T come before you, 

(Because) I am sickening in the sight of anyon 
T bow down before you.” 

  cursed in the presence of god and man, 

  

who beholds me, 

(11 86-88)" 

© T notced this very caly in my research on the witchcrafl orpus; his has since been noted by others 
as wel: see HWE. Saggs, *“Exterml Souls” in the Old Testamen’, JS5 19 (1974). 8, and K. van der 

and Sancion n sraeland Mesopotaia: A Comparaive Sty (Studia Semitica 
stich, 1983), 71, who point o he et thatthe wich s said o emove the sufferr'spersonal god 

‘and personal goddess from Fis body: However,the impliation of this tte been pursued by 
others, perhaps because ey have cither not scen o not been willng 0 acknowledge tha his belief stands 
i Some tension withthe belef in the power o the personal god and oceasionaly consiutes a problen 

For the reader's convenience,  retain the lin count in Meier, Magli, 
8 So, CADL, 91; perhap, simply. ‘smeared” or “afficted 
9 ina KiSprluppuiakma maharka a:i / ina pan il u? améli? () u 
ma, read s eaki-ma) - Aa x. (ar. GIN-ka ana mal-ri-ka: e restoration elika alhur), found in 
CAD N1, 140, for the final erb n line 87 does ot seem possible) / l aimeriyla marsakuna (ium on VAT 
10009 s 3 mistake formar;the sribe hre accidentally copied u of the precceding ine.) Sapalka aknis. 
10'CF Magli V 73-74, where, howener, god" probubly rfers to the ity god: uzs il fari Rabi e rub 5 
tastundni 4z il Syt Kabt ¢ b ana S iSainakbani, “Th od, ing, nobleman, ind 

prince you have set upon me./ May the anger of god, king, nobleman, and prince be set upon you'. These 
Tines probably provide a mor explcit rendering and explantion of laSarra abia b Suskunu. For this 
usige,sce Abusch, ‘Dismissal by Auloriies: Suskunue and Related Matiers', JCS 37 (1985, 91100, 

Note that there ar ko pssages outside of Magld where witcheraf and th personal god sand in causal 
relrionshipor, a leat, oceur n conjunction with cach other; see, .., LKA 154 (+) (and duplicates)cited 
below, note 31 

  

        
         

   

  

  

  rkuma Gnsicad of na-an-cura-bu-   

    

  

  

       
  

  

  

      
  

86  



Witcheraft and the Anger of the Personal God 

And so, the ability of the witch to cause divine abandonment immediately presents 
us with a problem that s far from trivial, for, at the very least, it poses the question: 
‘Whatrelationship obtains between the witch and the god, between witcheraft and divine 
anger, and how did the Mesopotamians themselves understand the relationship of these 
two otherwise independent entities? Moreover, even if this conjunction of witcheraft and 
divine anger did not oceasion some conceptual difficulties, our question could still not 
be answered by a simple rehearsal of the information contained in the texts that attest 

tion between witcheraft and divine anger, for there are a number of pass: 
where witcheraft and divine anger are set alongside each other, or placed together, in 
such a way that we cannot (or, at least, are not immediately able (0) understand or define 
the nature of the relationship from the textual context alone. 

Asanexample, let me quotea text not so very different in style and thematics from the 
text BAM 234 cited above. This text s structurally typical of many scribal descriptions 
and prayers in which witcheraft is mentioned as a cause of misfortune. But I choose 
this text for the present occasion because it forms part of a group that exemplifies a 
solution to the central problem of this paper and to the nature of composition (o, rather, 
transmission and revision) of such texts. I have in mind BAM 316" ii, -25', though 
only later will we discuss its forerunner STT95 + 295 iii, 130-144 / BM 641741; 1-8 
and its parallel: BAM 315 ii, 1-16// Bu 91-5-9, 214, and the latter’s variant duplicate 
SBTU2,22"1i, 39'46. 

    

      
   

    

  

  

   

  

BAM 316 

      8 lamah-ra-5iMAS.Gls MES- 
9 GAZ SAGAR-fisibl-sat 

10° K50 ce-nuii if-pi ep-Si-5ié KI DINGIR 1 *UDAR 
11" [HURMES-3i dal-ha DINGIR MAN IDIM NUN i 
12 [KILOHAL u LODINGIRRA di-in-§ii EN T~ NU SLSA 

INGIR 1 {UDAR UGU-§ii GAL-a DINGIR 1 ‘UDAR   

  

  w-ur 
    

    

. BAM, vol. 3. pp xx—xxv, < nos. 31 i, 1-8 
BAM 315, and BAM 316, i 
12 BM 64174 (82-9-1, 4143) was published n copy and ransiteration by M.J. Geller, “New Duplicates to 
SBTUIT, 470 35 (1988), 21-22, on the busis of an idenification by LL. Finkel. Gellr alrady noted that 
ourtextduplicaes SBTU, 221, 1625/, ‘slthough the Briish Muscum text is much more abbrevisied tan 
the Urak version’ (p. 21), 

idenified thistex among the copis ofthe te FW. Geersaround 1970; f. Abusch, Dismissal", 96-95. 
My transliteation (see below) i based upon his copy and upon a photograph of the orgina, from which it 
has been possibe o derive more readings, especiall with the elp o the duplicates and parallels. 
H4°E, von Weiher, SBTU 2, p. 109, already noted hat BAM 315 i, 8-16 duplicates SBTU 2, 221, 3944, 
5 Inlines 6 and 7, the scribe has mistakenly writen infiitve forms (TAR-, LAL g7 for it verb forms. 
“These infiniiv forms probably deive rom purpose clauses, .. lines 14'-16'; ana . TAR-si-m-mla] 
ana LAL-si. The comect form TAR-isis presersed in BM 64174:, quoted below: he corrctform LAL (1] 
i preserved in STT 95 + 295 i, 132, Bu 91-5-9, 214: 5, and SBTU 2, 22, I¥'. As an aside, | would 
note that at lesstone of these misiakesis shared by Some f the othe texts  indiatin the losencss of the 
‘manuseript tradiion. Thus, TAR-s in BAM 316 i 6, SBTU 2, 22, 17", and, possibly, ST 95 + 295 
1300), 

     and 316 i, 510/, alea 

  

referred 0 STT95,     
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13 [DJUGL"GA” NUSEGA GAR-mut-Sii 
14 ana BSBAR-3 TAR-si-im-mla di-i)n-" 30" ana s1sA 
1S MAS.Glg MES-5i ana SIGs-tli] ARA-Sii ana 70-di 
16 SUSI SIGs-1i EGIR-§ii ana LAL-si 

  

    

  

17 DUDUBI G.tar-miy UIGLLIM UIGLMAN 
18 U.erkul-la GUGU-kul-la UL0-a-nu 
19 KAA.AB.BA GISSINIG GISBUR ina KUS DUDU 
20 ENalaah sa <Su>Jafab] basiin ] ‘o 
21" ENarazu Su.te.ma.ab 7-5i ana UGU SID-mi GU-Sil GAR 
22’ NABIDINGIRi 1 “UDAR- SILIM-mu INIMGAR 
23 MAS.Glg MES-§if IGs MES DUG, GA t SE.GA GAR-an-§ii. 
24 DINGIRMAN IDIM  NUN KI§4 GUB-21 

e-em ana dienig GIN-ku di-in-ii LSk 

  

    
    
         

  

  

    

I a man is constantly frightened and worries day and night; losses are suffered 
regularly by him and his profit is cut off; people speak defamation about him, his 
interlocutor does not speak affirmatively,” a finger of derision™ is stretched out 
(i.. pointed) after him; in the palace where he appears he is not well received:'” his 
dreams are confused, in his dreams he keeps se ad people: heartbreak s laid 
upon him; the wrath of god and goddess is upon him, god and goddess are an 
with him; witcheraft has been practised against him; he has been cursed befor 
and goddess; his omens are confused; (city) god, king, noble, and prince are annoyed 
with him; as many as seven times his case (L., judgemen) is not cleared up (it 
is not straight{ened out})™ by diviner or dream interpreter; he is beset by speaking 
but not being heard (and responded to favorably). 

In order that a verdict be rendered for him, that a successful judgement be given 
to him, that his dreams become propitious, that an oracle be manifest® for him, that 

a favorable finger be stretched out after him: 
Tis Ritu 
“That man: his god and goddess will be reconciled with him; the utt 

him will be well disposed; his dreams will become propitious; the power to speak 

   
  

    

    
     

      
    

es about 

  

      
    6 In proparing the transations of BAM 316 i, 5'~10/ and duplicats,  have drawn upon van der Toorn, 

Sin and Sancion, 66 for ines 12/-16/, sce Abusch, ‘Alaktu ind Halakhal. Oracula Decision, Diving 
Revelaton', HTR 80 (1987), 2728, and for lines 22-25', s Abusch, ‘Dismissal, 9-100. 
17" For his understanding of ki, see Abusch, ‘Dismissal, 97-95. 
15 Or ‘an sccusing finger® (50 van der Toorn, Sin and Sancion, 66): but, given the contex of it opposte: 
below in line 16 and elswhere. perhaps simply, an nfavourable finger, which rendering would convey 
boih th divinatory (portending misfortune) and social significance of the act 
19" Lit, “they do not recive him' (. are not agreeable o him).  malricis a third person plural form. 
They mus refer to an understood feminine plural noun: perhaps that noun is i, a feminine noun that 

wsally appearsin plral form. 
20 Thati. the divination for him does not work out well, 
2 Forthis understanding of alaka nd of alakia lamads, sce Abusch, Alakn, 1542 
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and be heard will be his 
he goes for a heari 

  £0d, king, noble, and prince will stand with him; whenever 
Joracle, a successful judgement will be given to him.      

‘What is the place of witcheraft here, and what s its relationship to the anger of the 
personal god? What s the primary cause of the misfortune? Answers to these questions 
are not immediately apparent from a reading of this text alone, for there are no clear 
lexical or syntactical indications regarding the place of witcheraft. Moreover, the fit of 
witcheraftin this example is clumsy, for n the description,the statement that witcheraft 
has been performed against the patient follows upon divine anger buttselfis followed by 
statements that the patient has been cursed before god and goddess (cf. Magld 1l $6-88) 
that his portents are confused, that god, king, noble, and prince are annoyed with him, 
that diviners cannot arrive at a clear divination, and that he speaks but is not answered. 
‘The meaning of this order is not immediately apparent. Morcover, it is unclear which 
of these elements are symptoms and which causes and which causes are primary and 
which secondary. In fact, neither the statement of purpose of the ritual (i, 14-16) nor 
the stated outcome expected or predicted from its performance (ii, 22-25) clarifies the 
place of witchcraft in the diagnosis, for neither even makes any mention of witchcraft 
but both indicate that the ritual is performed for the purposes of the reconciliation of the. 
personal gods and the attainment of favorable omens.* In the parallel to this text, BAM 
315 i, 116/ Bu 91-5-9, 214 and the latter’ variant duplicate SBTU 2,221, 3946, 
the place of witcheraftis a bit clearer but even there, as we shall have occasion (0 note 
below, there are still some difficultie: 

“Thus, we may grant that the witch can cause the god to distance himself; but given 
the difficulties th ot mechanically apply a picture derived from 
texts where witcheraft em to link up in what appears to be a coherent 
manner (as in the examples from Maglii cited above) to texts of a more indeterminate 
nature. Rather, we must look more closely at the nature of the relationship of the witch 
and the personal god and try to understand the implications of such a relationship. 

“The problem of the conjunction of witcheraft and divine anger does not dissppear and 
s actually placed in even sharper focus when we move, as we must, 0 @ more abstract 
level and try to see how witcheraft and divine anger would fit together in the normative. 
‘moder understandings or constructions of Mesopotamian religious history and thought 
For we are often told that Mesopotamian religion as reflected in Old Babylonian and 
Standard Babylonian literatures recognizes the power of the gods and their rule and 
ascribes suffering or misfortune to human disobedience or infraction of divine norms 

  

  

    
   

  

   

  

  

      
  

  

  

we have se     

    

  

    

    

  
22 More specifically, the staement of purpose ofthe rtal (i, 14-16)indicaes that th ritual s performed 
i order that there be clear and favorable divination (purass, dmu, Sut, alaktu) as well 2 a favourable 

finger poinied t the patient (could alo the aterbe a form of omen?): nd the prdiction (1. 22-25) states 
that the performance of the itual wilIead o the reconcilition of the personal gods, the appearance of 
unprovoked omens tha are favourable, he abilty o speak effctively. the favourable atitude or support of 
ivine and human authorites, and the ttinment of suceessfuljudgement, whether religious dvination) or 
secular (). 
"o prevent any misundersianding. | should hre ot 
aslistsfrom which one might choose a symplom o a ause (when a choic i ntended. the textwill usually 
provide an indication that that is th Scursus 1) rather, the individual text is meant (o 
orm an organic whole and to present a portrit or naration of misfortune the presentation may combine 
perspecivesthat are diachronic and Synchronc, that i, it may contain a descrpton of the patient’ present 
State hat inludes  sequential and/or causal defniion and order 

          
  

   
at, i the main, texts of this sortsre ot ntended   

   case; see below,   
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In order to exemplify this understanding in a fair way, T would cite selections from 
125 of two of the finest interpreters of Mesopotamian religion, Jean Bottéro a 

e Thorkild Jacobsen. 
o stated the case in the following, som 

  

    

    

what abstract, terms:   

“The same basic vision of the gods in the image of the kings provides a rel 
nd plausible explanation to this other universal and urgent problem of human life: 

the existence of evil — of ‘suffered” evil, of course. . ... The religious ideology 
provided an answer that was entirely acceptable as well as definitive, even if it was 
only “likely,” as was the entirety of mythological thought. Evil s the punishment 
ordered by the gods for any transgression of their sovereign will,just as  punishment 
s the sanction of the authorities on earth for any infraction of the law 

It is true that religious imagination had at first invented a certain number of 
personalized causes (o explain the various evils that prey on human life: supernatural 
beings of the second rank, those which we would call ‘demons, who intervened like: 
vicious animals that throw themselves on anyone to bite or to terrify, without any 
other motive than their own fantasy or their wickedness. The majority of the names 
of these evildoers come from the Sumerian, which reveals their origin, even if the 
Semites have added a few others. When the ‘theology” of sovereignty was universally 
imposed on belief, the ‘demons’ ceased to act spontaneously. They became like the 
‘gendarmes of the gods, charged with the execution of their decisions, and with the 
bringing of evil and miserable punishments to those who had offended the gods’ 
authority by some ‘sin,’ by some transgression of their will 

  

  

  

       

        

    
  

   

  

  

In his contribution to The Intellectual Adventure of Ancient Man, written some 
years ago, Jacobsen formulated the issue somewhat more concretely 

  

As the human state grew more centralized and tightly organized, its policing grew 
more effective. Robbers and bandits, who had been an ever present threat, now 
became less of a menace, a less powerful element in daily life. This decrease of 
the power of human robbers and bandits seems to have influenced the evaluation 
of the cosmic robbers and bandits, the evil demons. They loomed less large in the 
cosmic state. It has been pointed out by Von Soden that there was a subile change 
in the concept of the personal god around the beginning of the second millenniu. 

Before that time he had been thought to be powerless against demons who attacked 
his ward and had had to appeal to some great god for help. With the advent of the 
second millennium, however, the demons had lost power, so that the personal god 
was fully capable of protecting his human ward against them. If now they succeeded 
in an attack. it was because the personal god had tumed away in anger and had left 
his ward to shift for himself. Offenses which would anger a personal god came (o 
include, moreover, almost all serious lapses from ethical and moral standards, 
With this change, minute as it may seem, the whole outlook on the world actually 

shifted. Man no longer permitted his world to be essentially arbitrary; he demanded 

  

  

  

   

    

  

  

  

341 Bouéro, Mesopotania: Writing, Reasoning, and the Gods (t. Z. Bahrani & M. Van De Mieroop; 
Chicago and London, 1992), 225225, 
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that it have a firm moral basis. Evil and illness, attacks by demons, are no lo 
considered mere happenings, accidents: the gods, by allowing them to happen, are 
ulimately responsible, for only when an offense has been committed should the 

‘20d be angered and turn away.> 

  

  perso   

Here, as he himself noted, Jacobsen relied on W. von Soden’s observations in his 
“Religion und Sittlichkeit nach den Anschaungen der Babylonier's* for our present 
purposes, von Soden’s position s nicely summarized by the following passage: 

  

Fiir unsere Feststellung, dass die Babylonier jedenfals in der spiteren Zeit Krankheit 
und jegliches Leiden als Stndensirafe auffassten, bieten uns diese und andere nicht 
als Beschwérungen bezeichnete Gebete eine Fillle von eindrucksvollen Belegen. 
In sumerischen Gebeten finden wir nur verhilinismiissig selten Hinweise auf cine 
hnliche Erklirung des Leidens; denn die sumerische Religion fihrte das Leiden 
im allgemeinen auf das Einwirken bser Dimonen zurick, die ohne ersichtlichen 
Grund den Menschen angreifen, wihrend diese Diimonen nach dem Glauben der 
spiteren Babylonier erst dann iiber einen Menschen Macht gewinnen konnten, wenn 

die: Schutzgott aus Zom iber seine Siinden verlassen hatte.” 

    

  

  

    
  

  

“To be sure, this chronology is not quite correct, for we now now, for example, that 
the Sumerian Ersalunga prayers already existed in the Old Babylonian period and 
therefore that the Sumerians were not strangers to the belief in the power of sin to anger 
the personal god and to bring about illness and misfortune. Conversely, o be sure, also 
i the late period suffering need not only be the consequence of wrong-doing. Still, it 
i not incorrect o say that in later periods there is a stronger emphasis on the nexus 
sin/divine anger/suffering and that this is an important theme in Standard Babylonian 
texts that treat suffering. But as we have seen, the witch, (00, is able (o drive away the 
personal god, and she is able to achicve this end even when the sufferer has done no 
wrong (sce, ¢.g., Magli 11l 116, where there is no indication of wrongdoing). And the 
statements about the power of the witch to drive away the personal god come from a 
corpus of texts (anti-witcheraft lterature) that, in the main, belongs (0 a late stage of 
Babylonian literature. Thus, while our material i late, it does not agree with and seems 
1o contradict the notion that the personal god abandons his human charge only as 
consequence of his wrongdoing. Accordingly, in addition to our previous questions, we 
must also ask: If sin or transgression had come to be regarded as a primary cause of 
divine anger, how can and why does witcheraft cause the anger and alienation of the 
personal god and the subsequent suffering of the god’s protégé? 

Let me state immediately that approaching the problem in a spirit of harmonization 
does not resolve the difficulty and answer the question fully and satisfactorily. It is 
insufficient 1o try to it witcherafl and divine anger neatly together by asserting that in 

  

    

  

   
    

    
  

  

  

  

ankfor, e, The Intllectual Adventureof Ancient Man. An Esay on Specuative 
213, 

  Mesopotamia’.in:H, 
Thought i the Ancient Near East (Chicago, 1946), 

' ZDMG 89 (1935), 143-169 
2 id, 159, 
 See SM. 
1988),8-10. 

    

A, “Hercberuhigungsklagen': Die sumerisch-akkadischen Erialunga-Gebere (Wiesbaden,   
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Tevi Abusch 

all cases where witcheraft occurs together with divine a 
divine anger 

er, the witch had provoked 
inst the victim by the imputation of sin or wrongdoing to him o, stated   

more simply and anthropomorphically, that the witch had caused her victim to be in 
  disfavour with his patron god by accusing him of misdeeds either publicly or only in the 

presence of his god, thereby imputing sin to him. 
Adnittedly, there may be some instances where the aforc-mentioned explanation 

would fit(e.g., Maglii 1 4-12%), but explicit statements to this effect are rare. And in any 
case, there are instances where the texts themselves implicitly or explicitly exclude this 
possibility: for example, the passage from Magli Il quoted above; note, moreover, that 
some texts state explicitly that the witch had alienated the god not by an accusation but 
by feeding the victim bewitched food, an act which does not imply accusation: see, .g. 
LKA 154 (4) 155 obv. 6-7 (and dupls.);" cf. the Vassal Treaties of Esarhaddon, lines 
262265, where we find the anger of god in asssociation with the feeding of poisonous 
plants and the performance of witcheraft 

Actually harmonizing will not work for two other, more I reasons: 
(A) Sinand witchcraftas causes of divine anger and alienation are brought together 

only with difficulty because these two causes or perspectives are diamelrically opposed: 
atthe very least, they fit together poorly 

(B) Tnmany of ourtexts,the relationship of witcheraft and divine anger i textu: 
clumsy, and thus they do not join together easily 

Letus now take up these two points in some detail, for they also provide a means to 
answer the more general question of relationship. 

  

  

    

  

  

     
    

     

    

(A) Sin versus Witcheraft 

Sin and witcheraft are opposed 10 ach other: they are part of two distinet mentalities 
or ways of thinking, the one focussing on forces intemal to the individual, the other on 
forces extemal 10 him; the one emphasizing power and guil, the other powerlessness 
and innocence. When the individual sins, he is powerful, responsible, and guilty, for sin 
implies guilt and guill implies the power to do wrong and to affect another. But when 
he is affected by witcheraft, he is powerless, bearing neither responsibility nor guilt 
Hence, sin is of ltle importance in the body of therapeutic texts intended to counter 
witcheraft. 

Witcheraft: powerlessness and innacence. When the cause of one’s suffering 
externalized and others (human or demonic) are seen as the source of one’s difficultics, 
the sufferer not only asserts the guilt of the beings that are held responsible for harming 

  

    
  

  

    
   

  

  

  
59 See my Babylonian Wicheraf Literaure: Case Stdies (Brown Judaic Stdies 132; Adant, 1987),x-xii 
and 85147 
0" have recanstuctedthis composition on the basis of LKA 154 (4 1 
9866, (Sce aleady my Babylonian Witchcraft Litrature, T2 
LKA 154(+) 155 has ben confirmed). 
30 LKA 154 obv. 6-7 1 LKA 157 i, 15-18: lamelu § ispl s Sun” i akalr Sakul ina ikir Saql . Kimil 5 tari e iasi]. Immediaely following the diagnosi,the statement of purpose of the 
il (LKA 158 obv. 7-10/1 LKA 157 i, 19-23) then ses out the. goals of th ceremony: the reconcilation 
of the personal gods, he sending back of the witcheraft upon it docr, and th saving of the vietim by 

  LKA 1T, 1-iv, 5 1K 3394 + 
and 120, . 70; note hat my jin of    

  

  

  

the climination of wicheraf from his body: . s  tarSs i sullmi Kpi elpsisa sabrimma an 
épiSiunu st ana amel it ana téiS gl kS Sunt ina i nasa 
'S Parpola and K. Watanabe, Neo-Assyrian Treaties and Loyalty Oaths (SAA 2; Helsinki, 1985), 3. 
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him, but also emphasizes his own innocence as well as his own powerlessness (and 
dependence). For if he were not powerless, others could not harm him, and even if they 
could, he would be able to rectify the situation by himself. He becomes a victim; and, as 
such, the victim of witcheraft has both the need and the right to g0 to the god, for he is 

both innocent and powerless. His lack of power and of guilt allows him to nitiate a legal 
suit and appeal 1o the gods (in their role as judge) for help. He thus tums to a powerful 
insttution — the divine court ~ which, having judged the atient) blameless 
and in need of help, treats the witch as an oppressor and criminal whois to be punished. 
Law as right — that s, the victim’s right to resort to law — here implies evaluation by the 
gods on the basis of objective rules of behaviour. This atitude is evident, for example, 
in Magli 11 76-102, a text we cited carlier as an example of the influence of the witch 
upon the personal god. Here T simply quote lines §3-88 and 97102 

  

    
  

    

  

  

5 lumni attama arli takammu 
lemnu w ayyalbu] takassad arhis 
andku annanna mér annanna S ilSu annanna *iStarsi annannit 
ina KiSpt lupputakuma maharka a 
ina pan ili u? améli Suzzurikuna e-li-ka x | GIN-ka ana maly-ri-ka 
eli almeriyla marsakuma Sapalka akmis 
¢ 2 
9Girra Sarhu siru 3a ili 
kaid lemni w ayyabi ksussunitima andku 1a abhabbil 
andiku aradka lublu uslimma maharka luzziz 
attama il atiama belr 
attama dayyani attama résia 
attama mutirru sa gimilliya 

  

   

   
  

You alone speedily capture the evildoer, 
You speedily overcome the wicked and the enemy, 
1, So-and-sa, the son of So-and-so, whose god is So-and-50, whoss 

So-and-so, 
(Because) I have been made unclean by witcheraft, I stand before you, 
(Because) I have been cursed in the presence of god and man, I come before you, 
(Because) I am sickening in the sight of anyone who beholds me, Ibow down before 

you 
Gl ) 
O glorious Girra, eminent one of the gods, 
You who overcome the wicked and the enemy, overcome them (now) so that I not 

be wronged, 
May I, your servant, live and be well so that [ may serve you (i, stand before you) 
You alone are my god, you alone are my master, 
You alone are my judge, you alone are my saviour, 
You alone are my avenger. 

      

    

  

  

Sin: power and guilt. When the sufferer recognizes that his own deeds are responsible 
for his suffering, hc acknowledges his own guilt and his own power. For sin implies 
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~alongside divine ar 
\ 
\ 

  

         guil, and guilt implies the power (o do wrong and to affect, o anger another. Sin also 
implics the ability to eradicate the guilt and to attain forgiveness by one’s own actions. 
Therefore, the sinner will ask ~ may even demand — of the god that he absolve him of 

it and remove the punishment. Here, the god i parent, and subjective considerations - 

  

  

     

the personal relationship between the man and his god - are the source of the petitioner’s 
capacity to anger the god as well as of his right and ability to ask that the god be attentive 

  and caring and forgive him 
s not surprising therefore that sin i rarely mentioned in the witcheraft corpus and 

that it and divine anger provoked by sin are alien to that bodly of iterature. 

  

  

(B) The Secondary Nature of the Combination V 

  

cheraft-Divine Anger 

     1, the witchcraft entry o notation — far from bei 
cause of divine anger — can be shown not to have been original to the text and to 
have been inserted, often in a clumsy fashion. I could cite many texts for this purpose 
but, instead, let me retum to BAM 316 i, 5'-25', for the texts genefically related to 
it provide enough evidence for us to construct a detailed and reliable pictur of how 
witchcraft was introduced into this literature and how the texts were revised. Moreoves 
this choice will allow us to focus on the more explicitly scribal parts of asipit (i 
descriptions, diagnoses, statements of purpose, etc.) that define the intell 

  

    

  

  

   

al context     
and construction of healing rituals and to see how certain textual or literary forms of 
magical literature came into being 

We have already described BAM 316 ii, 5'-25' and noticed the indeterminate 
and problematc place of witchcraft therein, namely that alongside anger of the gods 

  

5 CL Th.Jacobsen, The Treasures o Darkness: A History of Mesopotanian Relgion (New HavenLondon, 
1976), 147-164,ex. 161 
" should noe tha tereare stuations which fll between these two pols: n that middle positon, 1 would 

place those occurrences which sugaest that thewitch may have occasionally manigedo alicnae the personal 
o from his protége by means o her accusations. This accusation by the wich should not b confused with 
an admission of sin and guilt o the part o the sufferr, Comrary 10 cases where misforune resuls rom 
ivineanger and punishment consequenton sin, here the acusaion'nts most successful form evokes shame, 
ot guil. The loss of the personal god s here tantamount 1 3 los of face; th witch's accusation sffeets 
How the outside worldviews her ictm, but does notprovoke a sene of guil. For, o in these witcherat 
situtions,the individual accused by the wich docs not acknowledge his own gult of responsibvilty but 
ather assétshis imnocence. Stil, whilenot dmit rong, he may believe himself in 
Some way responsible for his own il and for This, while feeling 10 internal 
responsiblty: he may feel weakened because h finds himself vieimized and judged adversely by socity 
And, 0 th extenttha public opnion mattrs and that his own sel-esteem is dependent upon his abily to 
withstand adersity and (0 prevent cerain kinds of misfortune, he i shamed by his present circumstances 
Here, the cause of his suffering remains extemal, bu th event s no longer viewed impersonaly but begins 

10 be regarded as ajudgement on onesel;the individual now may invardly acknowledge his own infertoriy, 
However, just as responsibilty i the midale position i divided or spi berween the sufferer and the 

outside world, 50, 0o, in his positon, he alo scems 0 take more niative than that Vet of witcheraft who 
places al responsibility outside of imself. Thus, i addition 0 asking for assistance and legal adjustment 
from the divine ourt, he also initates an action o prove that th ccuser (= the witch)is evil and wrong 
Thus, even when the victim finds himself blamed and feel shame,thrcby taking on imselfsome possibly 
misplaced responsiblity, he sill denies wrongdoing or guil, perhaps more emphaticaly than ever, and 
atemps o extermlize the soutce of misfortune snd to regain his sel-csteen or honour. The I0ssof honour 
requires rebalance by means of evenge. Perhaps, Magli 1 1-36 provides # good example of this middle 
posiion 
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witcheraft seemed to be no more than one additional evil and a misplaced one, at that 
With this as our context, it is most informative to look closely at its forerunner STT 
295 i, 130/—iv, 144’ // BM 64174: 1-8 and s parallel BAM 315 i, 116/ Bu 915 
214, and the latter’s variant duplicate SBTU 2, 22 i, 3946 

STT 95 + 295 // BM 64174. We turn first to the *variant” manuscripts, BM 64174: 
18 (A)// STT 95 +295 i, 130-iv, 144 (B). These manuscripts read 

    

  

B 

Al DIS NA gi-na-a Su-dur ur-ra_u Gl ina-2iq 71.GA sad-rat-su 
B 130 DIS NA gi-na-a Su-dur ur-"ra” u Gl ina-ziq 71.GA sad-ral-] 

    A2 di-iSii TAR-is Kar-g KUMESKAKA KL 
B 130'-1" [-d)i-if-53 TAR-X® | EME.SIGMES-53 KO MES dla]-bi-"ib™ it-1i-5i 

kiti  NUKAKA 
Kilx® [ LKa-ulb]? 

  

  

  SUSIHUL-i EGIR-Sii tar-sii ina £GAL-Si NUIGI-5id 
SUSIHUL-1i EGIR-Siu LAL-{a]t/ ina EGAL-Sii la mah-ra-5ii —       

      

  

A4 MA&S.Glg MES-i par-da ina MAS Gl-5ii USMES IGLMES  GAZSA 
B 1334’ MAS Gl MES-5i pa{r- 1.7l -5 US MES IGI [MES'[*/ GAZSA 

GAR-5i 
GAR-5i 

AS §ib-sat DINGIR  UDAR UGU-Sii GALMES  DINGIR-% « UDAR  KI-§ii 
B 134-5' D] DINGIR u®DAR UGU-% GAILI-"a" DINGIR-5% u “DAR-ST4]\KI-5% 

  

      

  

  

A6 KILOMAL 1 da-gi-li DLKUD-§i NUSLSA qd-bu-1u NU Se-muc-ti 
B 1367 KILUDINGIR™ v ENSL DI-§ii  NUTSI'SAxx*  /laSEGA 

GAR-SE 
GAR-i 

    

A7 ana ESBARUTAR-mMA  DLKUD- 
BI37  ana ESBAR- TAR-si-im-ma dli- tle-Suri 
B R — (B: end of column)    
3 Notes 10 B2\, indicate that the line isindented. 130°%: Pechaps, [, 131% The sign hss o strange 
formscould it be: -bi (da-bi-b)2% f. Abusch, ‘Dismissal, 97-98,m.45. 131V Probably, -4 or -l 133/ 
‘Copy: Glg; o, perhaps, ead: IGIL(IGD-mal ). 136 Probably,  DUGy GA ™. 139°%: More pecisely ead 
cither KA! <tam>~1l] or K<A> tani. 141 We expect  SE.GA GAR- bu th copy looks ik (1) 
SIE.GIA? [GAIR 5. 142'% x may be rerants of an erasure or perhaps cven S{ILIM]. 144'% Copy: . 
3 LUDINGIR = 'l = il Note, howener,that both .U DINGIR and ENSI = i, One o the ther 
s misiakefor LU AL Since Bu 91-5-9,214: ' reads LUHAL (1 LUENSI i duplicate, BAM 3153, 
7,is broken at this pint), but BAM 316 reads LUHAL u LUDINGIR.RA, I do not wish to decide beteen 
LUDINGIR and ENSL 

Here A 7-8 continues with a short ritual prescribing a lst of plants comparable to those lisied in B 
139140, followed by  dividing ine. Forthe extofthe italand for an analysisofth character of B, sec: 
elow, Excursus 1 
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B39 [AGAIGBIU.iar-mi UIGLLIM GIGLMAN G.U[GIU-Afu}l-la 0.LOU s LU 
KAl tam-1[i}* 

B140'  [GSINNIGGISBUR ULe 

    

kul-la’T UH1A an-nit-te SIGAGA ™NIGIN™ ina KUS   

  

DULTDUL-piY 
B 141" [INJIM" GAR-Sid SLSA MAS Gle.MES-Fi SIGs MES qd-"bu™i X X (X)*Sii 
B 142 DINGIR 1 UDAR KI-34 SILIM. X*-mu   

  

    B 143 "ENIalaabsaSulaah basiinti 
B 144’ arazut u.te.ma.ab SID-nu 
B 

If a man is constantly frightened and worries day and night; losses are suffered 
regularly by him and his profit is cut off; people speak defamation about him, his. 
interlocutor does not speak affirmatively, a finger of derision is stretched out after 
him in his palace he is not well received: his dreams are confused, in his dreams he 
keeps sceing dead people: heartbreak is aid upon him; the wrath of god and goddess 
is upon him, his god and goddess are angry with him; his case is not cleared up 
by diviner or dream interpreter; he is beset by speaking but not being heard (and 
responded to favorably). 

In order that a verdict be r 
o him: 

Iis Ritual: 
The utterances about him will be well disposed: his dreams will become propitious; 

the power to speak and be heard will be his; his god and goddess will be reconciled 
with him. 

Incantations to be recited. 

  

     
  

dered for him, that a successful jug   ment be given   

  

Even a cursory examination of the statement of purpose of this text (BM 64174: 7 
JSTT 95 + 295 i, 137) and a comparison with the statement in BAM 316 i, 14-16 

already suggest that BM 64174: 1-8.// STT95 +295 i, 130-144 preserve more succinct, 
unified, and therefore carlier versions of the prescription than BAM 316, where betwes 
lines 5/6 of BM 64174 and 135/136 of STT 95 + 295 iii, we find lines 10'b-c-11a-b 
+12'b (« sorcery has been practised against him he has been cursed before god and 
goddess; his omens are confused:; (city) god, king, noble, and prince are annoyed with 
him; ... up 0 seven fimes ... Note, then, the complete absence in the shorter text 
of any mention of witcheraft in the description of symptoms, on the one hand, and 
the tightness and greater clarity of the relevant part of the statement about misfort 
in A 5-6//B 134'b-137"a, on the other: that i, the divine anger against the patient is 
followed immediately by statements that diviners cannot arrive at a clear divination in 

his case and that he speaks but is not heard and responded to favourably.’* This, in tur 
s followed by the statement that the purpose of the ritual i to attain clear and favorable 
divination. It s not 100 much to conclude that the shorter and more coherent version 
is more original than the version found in BAM 316 and that this shorter version was 

    

  

    
  

   
  

    

  

    imswered (i, heardy'as T understand it s a meaningful and direct consequence 
“aswellus adieetcause, o perhaps Justdescription, of he filure o attain lear divinatory 

o carify the case. 
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later expanded and revised by the subsequent addition of the witcheraft entry together 
with related statements about omens and the attitude of the city god and various human 
authorities. Thus, as regards the latter part of the description of misfortunes, we may 
conclude that BAM 316, 10°b-c-11'a-b (kiSpi epsiu it il w iStari suzzur  (1érétisu 
dalha ilu Sarru kabiu rubii Suzzuqiiu) are a later insertion. As we already saw, the 
revision was carried out in a somewhat clumsy way with the result, for example, that 
the anger of the authorities (9'b-c-10a, 10'c, 11b) and the failure of divination (11'a, 
12-13) are interspersed and interrupt each other, and thus this interrupted repetition 
together with the occurrence of witcheraft (10'b) in the midst of the confusion leaves 
us with an unclear text wherein misfortune is ascribed unambiguously neither to the 
more original anger of the gods of the earlier version nor as yet to the performance of 
witcheraft 

Witcheraft, thus, is a later or secondary addition o the text. And even if the addition 
of witcheraft here constituted no more than the addition of one further evil for the 
purpose either of piling up evils or explanations for misfortune alongside the anger of 
the god and/or of providing alternative explanations, such an addition, in itself, would 
be a significant development and would attest to the historical development with which 
we are concerned. In fact, the text of BAM 316 was probably revised in order to set 
out witcheraft as the original or ultimate cause of suffering, but (as we have seen) the 
revision was not wholly successful and its goal was attained but barely 

Parallel Texts. When we tum to the parallel texts BAM 315 // Bu 91-5-9, 214 and 
SBTU it becomes clear that the intention or, at least,the tendency of the revision 
was, in fact, to make witcheraft the ultimate cause. In these parallls, the text has 
been revised and witcheraft explicitly inserted as the primary aetiological diagnosis of 
nisfortune and underlying cause of divine anger. Thus, BAM 316 represents an ‘early’ 

but failed attempt. These “later” parallels also preserve the evidence of different stages 
of revision and provide a very clear picture of how magical texts might change and/or 
be revised. 

(i) BAM 315/ Bu 91-5-9, 214. Let us look first at BAM 315 i, 1-16 (A) // Bu 
91-5-9,214 (B)”" 

  

    

      

    

    
   

     

  

     

  

      

B A Tx ] 1 
B 2 [x]TEME 1+ 

  
 Because of the fragmentary natur of these two sources, | nclude here a transcription of a estoed text 
for A 1-9//B 211 to fucilitate the eading ofthe scor: v misa ina 
ikkal dabi i Kine 12 idablh ubin lemt arkiSu arsat i ekalliu GUB-2u 10 1a i undriu 
pard ina SundSe v anammar Bip b Sakinse Sibsdt il u itarselisu b il Sitans i zeni 
bt ()i don 16 $5er Rt epsas i itars Sz ana i itar aslss Legé 
0 Note to B: 43: Howeser,th sign does not look like KI. Note that Geers copied b s -] possile? 
/9. (idabbubi) scems t be a eror for -ub (dabbub). 10 Geers copied su. 10°%: There seems tobe 
‘an erasure or a ightly writen sign after 1. 11°: Traces o the photograph agree with the reading 2121 
(GISTUG . But note that while Geers did copy he st halfof TUG, he did ot sce the preceding three igns 
127 Traces on the photograph scem 10 agree with th reading ni-*zig-1i NU TE- ' But note that Geers 
did ot see vig-i NU TE-. 1Y% The signs x -5 should probably be read " dion 4. 13/ There is hardly 
‘any room for i Line 13'requires collation. 
S1°T cannot place TE'MES of Bu 91-5-9, 214 2/ Because line 3 begins with inazzig, wra umia must 
e restord at the end of 2, and thus line 2 camo b teated as partof a iffrent preseiption. I s possible 
that the text in Bu 91-5-9, 214 has a different beginning:cf. Aipi rubi rusi upiast lemni 1a ebhisu 
CTEMES-i) in BAM 315 i, 15-16 and SBTU 2, 221,46 
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16l ina-aln 
1/ -nla-     

1 kar-si-5i | 

  

    

      

        

    
    

  

   

  

     
   
    

    
    
   
   
    

     
    

    
    

     

    

     

-diil-3i T(AR- 
    

    

  

  

     

[ KlaKa sust ] 
B [ 1br-ib K™ /[ -dla-"ab™-bu-blut 1= 

A 4 rEoRS LAl ] 50" GUB-2u la | ] 
B S- 6 [EloR-<i> LALar/[ ]TEGALSE B lamahera i) 

A S MASGIMES-Si[ Gl MES-Gi GSM[ES ] 

  

B 6-7 [ GloMES-Siipir-da/[ MASGI @ -5i USMES IGLMES - 

  

      

A GAZSA-bi GAR-Si [ 1UpAR UG 1 
B GAZSAbi GARS/ [ | DINGIRu®"1S"  TUGU™-5i GALMES — 

T emeu KIL[C ] 
B 8- KIS ze e/ [ LU AL LOENS[]      

  

      

    

  

   

  

A 8 de-en-SiinNUSISA  kis-piep-[ 1 
B Difi TNUSTL1/L elp-ii-i YK DINGIR 1 1S — 

A 9 emwr 0 DINGIRuUDARras"{ 1 
B 10-11' u-ue-"ur ana’ DINGIR w15 /[ Ime 

A 10 UDILBATTGISHAB 771G TU(G KIUS DUDU 
B 0.7 ak-tam” GIS.U.GIR [H]AB "Z1.Z1 GISTUG™ / -pli 

ina G[U- 1 

  

ina GU™-§ii "GAR-an-ma” — 

A 1l wrra uGlnizigti NUTE 
Cur-ra™ u Gl ni-"2ig-1ii NU TE-5    

idicha | 
1       

    
2 Jina EGALI" " GUB-zu1a Imalasu) (i i his palace <wheres> h stands thy do not eceise im) 

in A combires two resdings: ina E.GAL GUB.zu [a mahrasu found in BAM 316 and ina EGAL-5 la 
malras found in STT95 + 295 /BN 64173 andin B I, s scems o be the case, GUB-zu endered. 
e addition ofthe pronominal suf. had the effet of changing verb tht was in dependent form because t 

followed s noun inconstruct ekal -za:24) into an unarranted ‘SubJuncive o nto noun o nomina form. 
(Compare na E.GAL GIN GIN-ki {1 malh-rd-u, for which see Abusch, ‘Dismissal’,98-99;but note also 
10 E.GAL GIN. GIN ok NU IGL-, quoed thre, p. 96.) How should we explin he reading in A? I i 
possible thatitis s conflaton of two vaiant readings. it s perhaps more kel that ina ekallfu[a mafrisu s 
e orginal reading and that the development was ina kallua mahru > ina kallsu GUB-cu ol 

“na kalli GUB-1d mahni, though we should notyet exlude the possbility tha the adition of the 
Suffx caused  atr scrbe o delte GUB-2u 
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A 12 ENTdini-i alrhil§IGmar  SUSISIG EGIR-i [ 1 
B 13-14 [ Jxxi alrlx “iGkmar xx [ 1/ LAJL"ag” 

A 13 ina ELGAIL-Sidimm{an’gal’™ MAS Glg MES-Sii HULMES AMES 
B 14-15' ina E7GAL™( 10 Ix( - 

fzxM. ] 
[ 1 

B 

A 14 BARMES i-dam-mi-qa ina sa-lim DINGIR u‘{UDAR in-n] 
A IS KILOHAL w LOENS[1] D=5 ts-te-5ir” klis-pi) 
A 16 rueheme? rulsu -l (90" ] HULTMES [NUTE.MES 
A i 

  

1f a man is constanily frightened and worries day and night; losses are suffered 
regularly by him and his profi is cut off; people speak defamation about him, his 
interlocutor does not speak affirmatively. a finger of derision is stretched out after 
him; in his palace (var. + <where>> he stands) he is not well reccived; his dreams are 
confused, in his dreams he keeps seeing dead people; heartbreak is laid upon him; 
the wrath of god and goddess is upon him, god and goddess are angry with him; his 
case is not cleared up by diviner or dream interpreter; witcheraft has been practised 
gainst him: he has been cursed before god and goddess. 

In order that god and goddess accept his prayer: 
(Ritual) 
Day and night, worry will not affect him, he will have profit, he will speedily 

experience victory over his adversary, a favourable finger will be stretched out afier 
him, in his palace he will be welcomed, his evil dreams and the omens and signs 
that confront him will become propitious, he will enjoy reconciliation with god 
and goddess, a suc t will be given to him by diviner and dream 

. or evil machinations will not threaten him 

  

  

  

    

  

   

    ful judgem 
witcheraft, spells, ma          

  Here the witcheraft entry (ki§pi epSis) has the same form as in BAM 316, but its 
relative position is different: whereas in BAM 316 the entry concening the failure of 
divination is placed subsequent to the witcheraft entry and appears at the conclusion of 
the statement of the misfortune (together with the mention of the absence of response), 
in BAM 315 the afore-mentioned divination entry is placed (in i, 7b-8a) preceding the 
witcheraft entry and immediately following the notation about the anger of the gods.* 
This change, together with the omission of BAM 3161i, 11", sets witchcraft near the end 
of the sequence. In that position, witcheraft links up unambiguously with the notation 
that the patient had been cursed before god and goddess*® and is seen clearly as a 

  

5 For he restortion, see SBTU 2, 221, 43 
4 upiasiis expected here, but according 0 the copy there is hardly room f hs restortion. 

45 Not alo that it sppearsina slghtly diferet o (without 'up (07 times ) 
46 o that it now appears tht the patient s cursed by the witch (perhaps by 

  

cans of witcheraf?). The   
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    statement about the principal cause of the god’s anger. Witcheraft is now the ultimate 
cause of the god's anger, while the latter becomes only the immediate cause of the 
misfortunes in BAM 315 i, 1-6a and of the inablity 10 receive a divine response in 
the form of divination or oracle. Our conclusion that this development has taken place 
and that witcheraft has become the ultimate cause of the misfortune is further supported 
by the occurrence and position of a witchcraft entry (Kisp ruhi rusii upsasii lemniti 
1a iteihasu) in the statement of the outcome to be expected from the performance of 

the ritual. There (BAM 315 i, 15-16) it appears in the final slot, a privileged position 
indicating its significance. 

(i) SBTU 2, 22. Thus, by considering a group of related texts together, we have 
seen how witcheraft had been introduced into a composition which originally made no 
mention of witcheraft, and how in the “late” version BAM 315 // Bu 91-5-9, 214, it 
had even been introduced as, or transformed into, the primary atiology or cause of 
misfortune. Any lin foubts about the place of witcherait in our composition is 
eliminated by SBTU 2,22 i, 39'ab (= i, 16’ f. [more preciscly. probably i. 16-19', 
21'b-23al), 39'c-46/, a variant of BAM 315 i, 1-16 // Bu 91-5-9, 214.% SBTU 2,22 

. 39/46' reads: 

  

  

     

      

     
      

39/ DIS NA gi-na-a Su-dur SUBLAS AMNA BI Ki-pi p-5u-u5 
40' KIDINGIR 1 *15 Su-dic-lu (Sic!) DINGIR u *15 tas-lit-su Ti-e 
417 Uak-tam U.GIR HAB Z12] GISTUG ina KUS DU.DU-p ina GU-Sii GAR-ma 
42 ur-ra w muSi ni-zig-, NU TE-31 i5-di-Ju TUK(-Je des EN' i S-ni-sii 
43 dr-his 1G-mar $U.S1S1Gs-1 EGIR-5i LAL-as ina E-GAL-Si im-man-gar 
44/ MAS.Gll MES HUL MES & MES IZKINUMES SIG5 MES ana sa-lim DINGIR 11 
opic s comp 
before god. 
7 I even possibl that his sage of evision startedin the prediction and moved backwardstothe diagnosis 
45 As noted above, von Weihr, the edior of SBTU 2, aleady idenifed this unit s duplicate o BAM 315 
i, 16 (SBTU 2, p, 109). Actally it ‘duplicates” the whole unit BAM 315 i, 1-16. As von Weiher alrcady 
noticed, SULBLAS AM, the second phrase i i, 39" (henceforh: 39'), s o be understond as dit (= wie 
obenZ.16 1) (SBTU,p. 115), but while i i roe thaton it glance i’ in i, 39'D might seem o rfer 
10 the etire preceding deseriptive uni i, 16-25' (or, more accuratly i, 16-35', ince i, 39'a already 
repeats i 164 fumina el gind i), we should probably constue it s efering only to i, 16b-197, 
21b-2¥' pany because these lnes constitue te text of s duplicate BAM 315 i, 1 1. (and duplictes). 

This i consisent with the common sense observation tha whie dito’ may often mean thal 4 text (or 
secion thereof) s dentica with he precedin. his is not alwaysth case. Especially in magical and medical 
collctions where, afte an opening uit (consising of an introductory section containing 4 description of 

mptoms, tc.. nd preseipive itua), cach member of  long sries of uits may often b iniroduc 
2 “dito” mark (0 avoid epeating the description of symptoms, etc., ofen these introductory sections would 
Have been similar but not actually identical and “dit” would indicate no more than that ubscquent units 
contained introductory sections smilar i content {0 that o the first unit i the sequence 

" Copy: i, on Weiher ead:...e-de hu-5.in-53 (SBTU 2. p. 110) and ranslated “dic Emeuerung siner 
Kraf " (see p. 115, a5 wella the not to tisline on p. 120). With the esding EN- di -ni5 (bl dnii), 
based i part on my reading EN " di”ni5ii in BAM 315 i, 12 (which von Weiher,p. 120, mistakenly 
consiued as ad (EN) i'-ni-i, zweimal') | beieve that here i nolonger justiicaton for eading <e di 
s an infiitive o edéfu. But | am nol cerain how to constnue it. At the momen, | can do no bettr than 
the folow ion: We expect something like the “defeat”or “ll’ of the bel din. Pehaps € should 
be atached to TUK (hut i tht case, it would slmostcertainly hve to be taken as an infnitive rasé, rther 
than the expected iraiS, while di represents a nominal form derived from i (), 1o thiesh' used 
metaphoricaly in the sene of rampling of enemies (1 subjectorobjest; see CAD D, 121). There i e 
anominal form diu i the meaning “smashed, trampled . 

  

    
       
  

   

  

    ex;elsehere, 1 hall discussthe relationship of witchcraf and it and the accustion/curse 
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45" in-né-Sir KILOHAL u LUENSI DI-Si u ES BAR-5 us-te-Ser 
46" KiS-pi ru-hu-i ru-su-ii up-Sd-Siv-1i HULMES NU TEMES-Sii (End of Column) 

  

    
           
        

  

      
      

         

      

    

    

   
     

   

    

     
    

     

    

   
   

   
        
    

  

   

tened. SUBLASAM (= “its action is the sam   [1f a man is constantly fr 
10 say: “Ditto’). That man: witcheraft has been practised against him; he has been 
cursed before god and goddess 

In order that god and goddess accept his prayer 
(Ritwal) 
Day and night, worry will not affect him, he will have profit, he will speedily 

experience victory over his adversary, a favourable finger will be stretched out 
affer him, in his palace he will be welcomed, his evil dreams and omens and 

s will become propitious, he will enjoy reconciliation with god and goddess, 
a successful judgement and verdict will be given o him by diviner and dream 
interpreter, witcheraft, spells, magic, or evil machinations will not threaten him 
(again) 

  

      

      

“The unit i, 39'46' begins (in i, 39a-b) by referring to the statements made already 
| in the immediately preceding unit i, 16' it thus attests to a description of misfortune 

similar to,if not identical with, BAM 315 i, 1 ff. (and duplicates), but with no mention 
of witcherat. This is followed by amélu i kispi epsia it li u iStarifu Su-dic-lu (5ic), 
“That man: witchcraft has been practised against him; he has been cursed before god 
and goddess’. This is the same witcheraft eniry that we have seen before in BAM 315 
i/ Bu 91-5-9, 214 as well as in BAM 316 i.*! But the introduction here of this entry 
by the words amélu (NA) 3i (BI), ‘that man’ makes it absolutely clear that witcheraft in 

this text was regarded as the aetiological diagnosis or primary cause of the situation and 
supports our earlier conclusion that witcheraft had probably already been regarded so 
also in BAM 315 iii // Bu 91-5-9, 214, Note again the occurrence of a witcheraft entry 
atthe very end of the prediction. It s possible, moreover, that NA Bl is used in SBTU 

2 not because the witcheralt entry here has a new significance or a different one from 
BAM 315 but because the seribe had previously used ‘ditto’ for the preceding section of 
text and thus felt constrained to introduce a (new) entry not found in the preceding unit 
of the tablet with a formal mark of significance. 

Summary. By studying related sections of BAM 316, STT 95 + 295 // BM 64174, 
BAM 315 // Bu 91- and SBTU 2, 22, we have now demonsirated how a 
composition that originally made no mention of witcheraft and regarded the anger of the 
personal gods as the primary cause of misfortune had been revised and adapted first to 
include witcheraft and then to present witchcraft as the primary diagnosis and cause. 

  

      

    

     
   

    

     

    
  
  

50 Given the text of BAM 315 i, 15 (dini utesfer) the usual association of diue ith forms of efér. 
and the singula form of the verb hee, purss must be regarded 15 an addition based on ana purissési 
pardsimma dins SugSur of A 3161, 14 ad BM 64174: 7/ STT95 + 295 i, 137 

. also SBTU 2, 22 i, 13-17, discussed below, Excursus L (Note that J. Fincke, NABU 1998/1,n0. 26 
s now joined SBTU 2, 22 to SBTU 3. 85, As far as T can see, this oin does ot affct our discussion.) 
52 The various manuseript goups are meant o repre: al and typol . While i i lkely 
{hatthe severa revisins ofthis composition (some o which we do not posses) were based upon,or at esst 
nfuenced by, preceding ones, our constrction docs not require that the development move in a staight 

Tine from one textual stage to another. I is possble, though notvery likely, that the vaious revisions were 
ot textally dependent one upon the ther butrathe independent rvisions of the oiginal.In any cuse, the 
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In principle, 1 would treat SBTU 2, 221, 3946 as the last stage of the development, for 
therein the change in the text made already in BAM 315 is rendered clear and definitive. 
By explicitly building upon a unit that had not included witcheraft and then adding the 
latter as the diagnosis, SBTU 2, 22 provides a compelling illustration of how older texts | 
were adapted for use against witcheraft 

         
       

    
     

    
   

‘We have now seen that at least some compositions that had originally treated misfortune 
asa consequence of the anger of the personal god were revised inone way o another soas 
toinclude the witch/witcheraft among the sources of evil and harm, and sometimes even 

to present herfit s primarily and ultimately responsible for the misfortunc. It may be that 
there existed a number of aetiologies of equal weight and validity. of which witcheraft 
was one, and that in the revision witcheraft was selected and inserted into the text by 
the patient or exorcist for reasons of a purely individual nature. More likely, however, 
witcheraft gradually became an important explanation of misfortune and slowly usurped 
the place of other actiologies. In any case, subsequent to the creation of a composition, 
witcheraft was introduced into the text and became the primary or ultimate cause of the 
patient’s suffering. And, thus, regardless of the scribal mechanism and of the ideological 
circumstance ~ whether witcheraft was chosen when another di 
the earlier version was then combined with the new diagnosis® or whether witche 
has become a primary, initial diagnosis ~ it is now clear that arlier non-witcheraf texts 
were changed toinclude and even to centre on witcheraft. The very fact that various texts 
were rewritten in this manner indicates change, a change which reflects an historical 
development: the growing concern with and belief in witcheraft 

The new emphasis on witcheraft as well as the afore-mentioned revisions attest to 
the intrusion into the mainstream of religious thought, of the belief that the witch could 
cause misfortune and even divine alienation. Surely. these textual revisions indicate that 
the difficulties caused by the existence alongside each other of two different forms of 
causality are real ones and are not to be dismissed out of hand by the claim that such 
belies are not theologically contradictory or that f they are, such contradictory beliefs 
can exist alongside each other without causing any difficulties™ (or can be cxplained 

           

          

      

  

    

     

    
    

    
   
   
   
   
   

     
   
   

     

  

    
     

  

     

  

   
    

  

     

  

   

  

  

  

     

  

  

  

Several evisons reveal 3 
53 See Excres L1 for futher disusion of SBTU M 64174, espectivey. 

below, Excursus I where | examine tis possbily i discussion of BM 64174, But even f the 
addiion of witcheral (i, et in texts ike SBTU 2, 22 or BAM 315 is a resultcither of the search for 3 
further cause when a it hat posited the anger of the god s the primary cause of misfortune had failed, 
or of desper thought bou the situaton leading 10 the conclusion that witchraft ws alo ivolved. the vry 
choice of wicheraft s, inn0 small measur, due (0 4nd 4 eflction of 3 growing concem with witcherafton 
the partof @i, 
5 Inan carer note (sbore, . 23) | mentioned tha thes 
or d 

  endency and represent sages in a cultural development 

  

       
    
  

  

{extsareusually no s of independent symptoms 
noses. But even if they were, the secondary inclusion of wicheraft would sl reflct s growing 

  

  

   
“Thus, while partally coree, the posiion reflected by a statement such as that of van der Toor, Sin 

and Sanction, 71 (‘The religion of Babylonia formally reckoned with the malignant inflcnce of sorcerers, 
who couldinfct diseases with devious and, o moder eyes, supermatural sill. Their human design did not 
auomaically coincide with a divine decte, but the angered gods mightsllow them s freedom of action 
on purpose. Comersely. the mood of the deities could also be influcnced by the wiches”) losses over the 
contradiction and does no take account of the compleity of the sittion. 
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manner”); for if such were the case, there would have been no away in some oth 
need for revision such as is found in BAM 315 // Bu 91-5-9, 214, and SBTU 2, 
But whether the enhanced importance accorded witcheraft in the therapeutic literature 
reflects a new inner development or emphasis in ipiitu or an outside influence on 
asipitu of beliefs coming from elsewhere in the society, the increasing selection of 
witcheraft as the diagnosis of choice is due to the growing importance of the belief in 
and fear of witcheraft in the society at large and in the world of thought of the a¥ipi** 

And whatever the source of the development, witchcraft beliefs had an effect on 
asipitu and were themselves affected by it. Accordingly, let us now see if we can treat 
the revision in a more textured or nuanced way, for it is even possible that in the process 
new ideas may have taken form. For example, it seems likely that on theological or 
psychological grounds a distinction should be drawn between the notion of the god's 
removal from the person of the sufferer by an extemal force, on the one hand, and the 
god’s anger and abandonment or punishment of the sufferer, on the other. The removal 
(and distancing) of the personal god by the witch is a notion that is original to a folk 
or popular witcheraft literature ~ a lterature that perhaps draws on a more natural and 
vivid level of belief ~ and is fundamentally the primitive and infantile fear that another 
~ here a woman — may take away a man’s power and sense of being. The notion of the 
anger of the personal god, on the other hand, is of  higher (psychological) order and 

draws on a different type or level of personification. Ifthis is correct, the insertion of the 
theme of witcheraft into texts that centred upon the anger of the god resulted in more 
than just the conjunction of two complementary ideas about or explanations of suffering 
(the power of witchera to harm a person by distancing his god and the god’s anger at 
a person as a form or cause of punishment for a misdeed). Rather, the introduction of 
the notion of witchraft as a power that can distance the god into texts that were part of 
standard sipitu and were originally not directed against witcheraft, but were centred 
upon the anger of the god, brought about a meeting and overlap of two different sets of 
beliefs. This encounter would have led to the creation of a new idea: the notion that the 
witch or witcheraft could cause the personal god to be angry.** 

It is possible, moreover, that this new image of the witch provoking the personal 
god to anger may also have solved a theological problem. The witch’s abiliy to- 
misfortune and to remove the sufferer's personal god from his body may have posed 
a problem for Mesopotamian theology, because this construct would have conr 
the belief, current already in the early second millennium, that the personal god had the 
power to protect his ward against extemal threat and to punish him only when he had 
sinned. This construct would have placed the powers of sin and witcheraft as causes 

    
    

  

  

        
    

    

  

   

  

      

      

      
   

  

  

57 By such laims tht theoccurrence of these contradictory belefsaongside each other i of o conseqene 
becausethey belong o different groupsofth population, todifferent hisorical priods, o o different levels 
of explnation 
55 1t should also be stated here that the selecton of witcheraf as 
consequence of a deepening exegesis or explication tht simply renders explict a blie or practice hat 
exised allslongin the though o the witers or prist responsible for our exts. 

s, s no possibe, | should provide here also  diffrent and perhaps opposie explanation 
Giren tht the number of primary occurrences in hard core witcheralt litrature of the theme of the witch 
Femoving the personl god s not great, it s not impossibl that th conjunction of witcheraftand divine anger 
i developed afipi s el responsibl for the creation not cnly of the idea thatthe witch or wicheraft 
could cause the personal g0d to be angry but 1o of the idea that the witch could remove the sufferr’s 
personal god and personal goddessfrom his body and cause them (0 be distant 
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of misfortune   ind of divine abandonment into conflict with each other, and ultimaely, 
would even have set n opposition the powers of divine anger and of witcheraft as causes. 
of suffering. It may be that in some texts, the placement of the ideas of witcheraft and 
divine anger in conjunction with each other was a way, or unintentionally created 2 
way, o solving this problem. For the conjunction suggests that the god is not simply 
overpowered by the witch and forced o absent himself and abandon his ward, but rather 
that he is influenced by the witch to change his estimation of his ward. It is true that the 
g0d is provoked by the witch, but i s the god himself who chooses to be angry with 
his protége. Thus, for certain theological purposes, it may be divine volition and an 
rather than the witch's power, that have caused the man o be abandoned by his god 

But overall we witness the growing power of witcheraft and the diminution of the 
importance attributed to the personal g 

  

  

  

  

   

        

Summary and Preliminary Theological Conclusions 

Different forms of textual evidence prove that various traditional texts were rewitten to 
include witcheraft.% These textual revisions attest to changes in thought and practice. 
They reflect, I believe, an increasing concern or belief in witcheraft and a change in 
Mesopotamian religious thought. 

Now, in any case, new texts were composed for use against witcheraft, and old ones. 
were rewritten to include it. But while the conjunction of witchcraft and anger of the god 
created by revision was meant mainly to deal with the increasing threat of witcheraft 
(and t0 resolve various tensions attendant upon this growing concern), it resulted, as 
we have seen, in the spread or perhaps even the creation of a new construction.® And 
we are witness in these texts 10 a new conjunction of witcheraft and the anger of the 

d, and the primacy of witcheraft over the personal god. 
These new developments and constructions need o be fited into the history of 

Mesopotamian religion and should help us introduce some further nuances into our 
understanding of that history. We have no intention of replacing the synthetic under- 
standing of Mesopotamian religious thought and the reconstruction of its development 
exemplified by the quotations from Jacobsen and Boltéro given above. Rather, we wish 
simply to make an adjustment or addition to the reconstruction. Combining what we 
have ourselves noticed with the afore-mentioned synthesis and using it scaffolding as 
our basic framework, we would now suggest that there is  further stage subsequent to, or 
a mode of perception separate from, the two sequential stages described in the citations 
quoted above and would now set ot the following stages or lines of development 

1) The victimis vulnerable to demonic attack because he is unprotected by a personal 
god who is either absent for one reason or another or has fled the field because of the 

  

   

     

    

    

    

  

  

e we have seen how the descriptons, disgnoses, and 
the therapy prescribed by a group of therspeutic texts were 
misfortne and sometimes evn a5 the primary one. The same desclopment i discemible in the pra 
incantations, themselvs; there e many examples — fo a fe, sc my Fabylonian Wicheraf 
945 and 61-74. 

1 Some diffiuliescncountered in  number of bilical “Lament of the Individual may be duc to smilar 
developmens; dirction o the detclopment aside, evision would explin hetension n some of these salms 
between theacts (of witcheraf) performed by the sufferer’s enemies and the angerof God. 

   atements of purpose tha st the context for 
witen o include witcheraf a 4 source of 

ers and 
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demon’s superior strength. Here, neither cosmic order nor the protection against external 
non-human forces afforded by a developed human society has been firmly established. 

2) The victi is vulnerable to demonic attack because he has sinned and thereby 
angered his personal god. The latter either abandons his protégé (passive punishment) 
thereby leaving him exposed 0 attack, or calls forth the attack (active punishment). Here 
there is both cosmic and social order. 

3) Even when the victim is innocent of any wrongdoing, the witch is able to i 
the personal god or to cause the god to be angry and to abandon his protége. 
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Social and Religious Contexts and Developments 

   
    
             

   

          

    

  

   

        

     

   
    

   

    

   

But it is not enough to document change on a textual and theological level and even 
o draw up a developmental scheme for the several theological constructions. We must 
also try to explain and flesh out the aforementioned developments so as to understand 
their nature and their causes. Most of all, we must try to answer the following question: 
Why did witcheraft overshadow the personal god and become more powerful than he, 
and how did witche ¢ of divine anger? Or o put the question 
somewhat differently: Given that witcheraft is a secondary development, why did the 
mainstream of belief that centres upon sin and the personal god accept the witcheraft 
‘component and not simply ignore it? 

inthe place of witchcraft and its elationship to other systems 
al, psychological, and intellectual needs and forces 

that cause the changes as well as the effects of the changes. In thinking about the 
development of witcheraft belicfs in Mesopotamia, I have tri 
several aspects, but here I am able to comment upon them in no more than a partial 
manner. Moreover, in order (o present an integrated argument, I shall intersperse my 
‘comments on the social and psychological; these will be followed by general remarks of 
a cultural nature and by one or two closing observations on the theological or intellectual 
system. I shall discuss these several areas in rather general terms, and my results will 
often be provisional and speculative. This g ment s intended as a work 
hypothesis; I hope that it is found to be useful. 

    

         
     

    

    

  

, one must consider the 5o   

    

    

ral s      

Personal God 

Since the significan mportance a 
into more abstract ways of looking at our problem, perhaps we should b 
general remarks about this god and what he represents, especially in the psycho-social 
spheres. 

Stated succinctly, the personal god is the personification of the individual’s powers 
of strength and e ess; he s also the personification of right and wrong action. He 

      we move 
vitha few 

  

    
    

represents and rewards either effective/realistic actions or proper actions, or both. First 
of all, the personal god is a projection of the individual's powers of effectiveness and 

  

procreation. In this role, he is an aspect of ego. But in a clan context, he also repres 
group o clan norms as well as the responsibility to maintain them. Thus, the personal 
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    or conscience. Let me now lay this out in somewhat 

  

20d is also an aspect of supereg 
ereater detail 

One’s strength is one’s "éL5" The human being’s own ability o act and o make 
things happen was seen as a separate wondrous power that one possessed. But from 
being part of oneself, the power was externalized and took on the form of a separate 
being, a god if you will. This god is a projection and personification of the powers of 
procreation and achievement ' The personal god seems to be an externalized ego and 
perhaps even amounts o a sense of self, for he is also the power for thought, the ability. 
of the individual to plan and deliberate 5o that he might act effectively and achieve 
success. He is certainly an aspect of ego, if by ego we understand that which 

   
            

        
          
          
   

  

in secondary process 
of circumstances that permit 

e id and the realites of the outer world.®    

      

  

        

But the personal god is not simply the god of an solated individual; rather, he is 
the god of the individual as a social being. He is both the divine personification of 
individual procreation and achievement and the god of the tribal or family group. The 
social and individual overlap: because the god of the clan is passed on from generation 
to generation and upon him is dependent the assurance of the future and because the 
ndividual identifies with the group, the clan god also serves as the personification of 

the luck and fortune, the well being, the effectiveness, accomplishment, and success of 
ndividual members of the group or, at least, of family heads within the group. But given 

his group function, it is not surprising that in addition to representing effectiveness and 
accomplishment, this god would also represent group norms as well as the responsibility 

to maintain them,. Thus, undoubtedly, the personal god s also an aspect of superego or 
- and punishes the self. Recalling the overlap noted between Freud's concept 

of the superego (the intemalized representation of parental values and authority) and 
Durkheim's concept of collective representations (society, the system of moral norm: 
that [n0 less than the superego] constrains by virtue of internalized moral authority), T 
do not hesitate to suggest that the personal god represents parents and their values and 
preserves the norms of the family grouping or clan. 

Thus, the personal god i the personification not only of the individual’s powers of 

     

    

    

  

   

  

    

      
    

     

   
    

       
    

      

    
   

    

  

  

    

  

      
  

      

    

      
  

    

  

2 On the persomal god, see especially Jacobsen, Treasures, 155-162 as wellas K. van der Toorn, Family 
Religion in Babylonis, Sria and lsrael: Continity and Chansge in the Forns of Relgious Lie (Leiden, 
1996), 66-93, and Abusch, “Ghost and God: Some Observations on 4 Babylonian Understanding of Human 
Noture, in: el Souland Bodyin Religious Esperience (A1 Baumgaren,ct. 4. eds.; Studies n the History 
of Religions 78; Leiden, 199%), 363-383. For the personal gods a5  fanily god, ee also. RA. Di Vito, 
Studiesin Third Milliam Sumerian and Akkadion Personal Names (SiPsm 16; Rome, 1993, 7-11 (and 
referencs thre o the works of Albertz, Charpin, and Stol) and 268-269 
8 For the etymological connection of il /1 with ‘strengih, e, .8 BDB, . " 1and * 11 (pp. 41-43) 
and HALAT. voL.1, . 47b 3. Etym): not. specialy, the diom 35 ' vy, But cf. lso TDOT, vo. 1, 244, 
4" CF.Jacobsen, Mesopotais’ 203: [Tlhe personai god appearsas the personification of & man's luck and 
Success. Success i ntepreted % n outside power which infuses selfino a man's dongs and makes them 
produce reslts’ 
£5°S A Rathus and JS. Nevid, Abnormal Psychology ( 

  

  

  

  

  
     
    

  

glewood Cliffs, 1991 (Instructor’ Ediion]), 37. 
24 and 

M. Fortes, ‘Custom and Conscience’, Relgion. Moraliy and the Person: Essays on Tallesi Religion 
(Cambidge, 1957), 156. 

  

 See . Pursons, “The Superego and the Theory of Social Systems’, Psychiairy 15 (1952), 1   
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   strength and effectiveness, but also of his responsibility in respect to right and wro 
actions. He is thus an externalization of the ego and super-ego, a representation of the 
self in the form of extemalized, divinized figures. Needless t0 say, different aspects 
of the god will be emphasized at different times and in different circumstances. Thus, 
depending on context, sometimes the personal god represents the ego, at ther times the. 
superego. As for misfortune: The loss of well-being and effectiveness is experienced as 
the absence of the personal god, and the culture — the texts, that is ~ may construe this 
absence as reflecting cither the loss of personal power or the god’s punitive action, or 
both. 

  

  

    

  

  

  

I Socio-psychological Aspects: Some General Considerations 

We return now to witcheraft and its relationship to the anger of the god. To understand 
the growth of witcheraft in Mesopotamia, T have found it helpful to make use of a general 
idea enunciated by Norbert Elias and then applied by others such as Johan Goudsblom” 
and Stephen Mennell to various historical issues. According to Elias, there are three 
types of dangers with which people always have to cope. To quote Elias directly 

  

  

    

Among the universal features of society is the friad of basic controls. The stage of 
development attained by a society can be ascertained:   

(1) by the extent of ts control-chances over non-human complexes of events — 
| that s, control over what are usually called ‘natural events’ 

(2) by the extent of its control-chances over interpersonal relationships  that s, 
over what are usually called *social relationships’ 

(3) by the extent to which each of its members has control over himself as an 
individual — for, however dependent he may always be on others, he has learned 
from infancy to control himselfto a greater or lesser degree. 

  

  

  

    Exery society faces and has to deal with extra-human or natural, inter-human or social, 
and intra-human or psychological forces. The nature of each of these forces or dangers 
as well as their relation to each other will, of course, differ according to the environment, 
complexity, and history of the society. The dangers are different at different stages of 
development. Morcover, a sociey attains different degrees of control over these forces 
at different stages of s development, but there are trends in the degree of control over 
these forces and an interdependence in any society between trends in ts control over all 
three, 

For example, the successful treatment of natural dangers (external threats) by the 
development of more complex technology may bring with it changes in social relations 
such as greater competition and longer chains of interdependence within the community 
and between communities. In turm, these changes increase the dangers that peaple pose: 

    

  

  

  

7 See, 5.1, Goudsblom, “Human History and Long-Term Social Processes’, in: J. Goudsblom, et a., 
Human History and Social Process  Exctes Sudiesin History 26; Exter, 1989), 71 
% What is Sociology (trnsl. by . Mennell d G. Morrissey: London, 1978), 156, Sec also N. Elas, 
Problems of Involvement and Detachment’ Brtsh Journal of Sociology 713 (1956), 226-252, esp. 230           

107



  

Abusch 

  

for cach other. 
‘Some of these points are summed up by Mennell in the following two passages: 

Although i very long-term perspective all three [controls] may have tended to grow. 
he [scil. Elias] émphasises how difficult initial advances are, given that for example 
advances in control over natural dangers may bring with them changes in social 
reltions (c.g. longer chains of inerdependence) which then become more difficult 
to contro, increasing the danger which people pose for each other, and making it 
‘more difficult o achieve more detached and less fantasy-laden forms of knowledge. 

  

  

‘The growth of the web of social interdependence tends to outstrip people’s under- 
standing of it. The same process which diminishes dangers and feelings of insecurity 
in the face of natural forces tends also to increase the dangers and feelings of ins; 
curity in face of *social forces’  the forces stemming from peaple’s dependence on 
each other for the satisfaction of their needs and for their security.™ 

       

    ack o Mesopotamia, we would recall Jacobsen's and Bottéro's descriptions 
of the early periods and would now suggest that in the early period, the relation to the. 
external, natural world was the main problem facing Mesopotamian society. In the 
umerian incantation literature, these external threats were personified in the form of 

demons.”" Hence, their importance and power over humans and personal gods in this 
early lterature. Eventually, with the evolution of the economy, of a complex irrigation 
system, and of the state (which also deals successfully with the new problem of outside. 
political competition), the external natural problems facing Mesopotamian society are. 
overcome or, at least, kept in check, but now the problems facing the society come. 
increasingly from within the community itself (but probably mainly from outside the 
family), partly because of greater competition and interdependence; accordingly, the 
dangers are now seen as coming from within society itself. Demons ~ nature — are 
perhaps placed under control, but less 5o the other human beings in the society. This 
heightened concern with enmity on the part of other human beings takes the form of 
the belief in witcheraft and, in part, explains the newly found power of these beliefs. 

    
    

    

    
  

    

  

  

  

S. Mennell, ‘Shor Term Inerets and Long:Term Processes: The Case of Cvlisation and 
n: Goudsblom et al Human Hisory and Social Prcess, 100 

. Mennell, Norbert ls: Civilization and the Human Self-Image (Oxford, 1989), 169-170, Immediately 
preceding tis quot s  passage that Mennellhimself renders cxplicily germane for Mesopotamic: 
           

  

  Paradosically.says Elfas, thegradual ncreas i human beings”capaciy fortaking  more detached view 
of naural frces and gaining morecontrol over then - process which hasalso accelrated over the long. 
ferm — s tended 1o increase the iffculie they have i extendin ol over socalrlationship 
and ove thir own feeings in thinking about then. The reas 
wduallycome. and use them more effctively for human 

ends, this has gone hand in hand with sionships. More and more people. 
haxe tended o become mor and more interdependent with each thern longer chains and denser webs, 
(0Fhis sounds raer sbiact, hink of the example of the carly “hydraulic ivilizarions' of Mesopotam 
and Egypt where, s rchacologists and historians hve long been awae, the hamessing of the watersfor 
irigaton and th contrl of hitheto disastrous floods nesessirily went hand in hand with the mergence. 
of much more elaborte pliical and economic organization ) 

  

  

       

  

        
  

  

  

  

711 do not mean o imply that alldemons in ths iterature represent exterma/ntura thres, 
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Witcheraft and the Anger of the Personal God 

        Hence, the growth of witcheraft beliefs, and the emerging dominance of the witch over 
the personal god. 

“The heightened concer with witcheraft may have had its beginnings already at the 
end of the third or the beginning of the second millennium. Over time, this concern 
deepened and developed: I suspect that it became particularly acute during the early first 
millennium in the kinds of cosmopolitan urban centers formed in Mesopotamia under 

the impact of Assyrian imperialism.” 
Thus, whereas earlier the powers that could control the personal god were non- 

human, demonic, now the power that can cause the alienation of the personal god 
is a human power, the witch. A common characteristic of these two stages (our first 
and third) i that one’s well-being, and the presence or absence of one’s personal god, 

| determined by the power of hostile, extemal forces — demons or witches. In these 
settings, the personal god is a reflection or projection of ego, of individual power and 
effectiveness: or, rather, the absence of the personal god attests to the absence of power 
and effectiveness. The inability ofthe personal god to protect his protégé s an expression 
and of natural and social forces. 

All this, of course, is only part of the story, for till now we have talked about the 
personal god only as he reacts to forces that are more powerful than he. But what of those 
situations where the personal god initiates punishments? Once the question is formulated 
in this way, it becomes clear that between the two social stages that we have imagined 

‘ there should be another stage or perhaps, simply, another mode of perception. In effect, 
this middle stage would be an intrusion — perhaps justa structural one — for t this stage, 

’ the family or clan, rather than the town, provides the def tructure of community. 

| 

    

  

  

  

  

  

      

    

‘The clan may exist in, or coexist alongside, the city; but now it, rather than the state, 
defines one’s moral obligation and relationship with the divine. This chronology would 
agree, perhaps, with the tribalization of Mesopotamia by the Amorites during the early 
second millennium. (Itis,of couse, possible that this development had it origins already 
with the Akkadians.) 

At this stage, family power, responsibilities, and images rather than natural or urban 
ones define the moral universe. Abiding by one’s family obligations to the personal god, 
that is to the family, is what determines one’s value and situation. Thus, here il (the 
“god").representing the family has the power and decides whether one has fulfilled one’s 
obligations or has sinned and whether one is to be respected and rewarded or punished 
and shunned by god and family. Hence, the importance of sin and of the personal god 
as the arbiter of one’s behaviour, social condition, and esteem 

In this middle stage, in contrast to the earlier and later stages, the disposition of the 
personal god and one’s consequent well being were determined by one’s own actions. 
Here, as noted carlier, the personal god is  reflection or projection of superego; it 

    

    

  

    

    
  

For examples of the social impact on Assyria of Assyrian imperilism, ee, ... HWE Saggs, The Might 
hatwas Assyria (London, 1989), 127-134,and D.C. Snel, Life in the Anciens Near East. 3100-332 B.CE 
(New Haven and London, 1997), 80-85. 1 am fully aare that the texts analyzed i the fs partof his paper 
allderive from the first millensium. 1 would have preferred ocating much mor of the social reconsiuction 
in the first millenium. 1 have not done s0 because | have flt bliged 1o take sccount o such facts as: | 

the (admitedly sparse) OId Babylonian witcheraft materal 2. the existence already inthe third milleium 
of Sumerian incanations against demons: 3. the development of aspi in the Old Babylonian period as 
Shown, for example by the work of A. Cavigneaus. For hese reasons, | have extended my reconsinution o 
the calier periods. 

      
  

  

          
     

  

  

109



   Tavi Abusch 

represents or protects family norms and values. Thus, suffering because of sin confirmed 
the power of the group and its social mores. But note that it also expressed the power 
of the individual, for his deeds were powerful enough to alienate and his presence 
significant enough to cause the god to forgive, Itis thus possible that we are also witness 
here to a change in the importance of the individual. In the carlier stage, it i the town 
or city, rather than the individual, that is the unit of importance. Suffering said less 
abou the individual’s own deeds and more about the dependence and vulnerability of 
the individual member of society. Subsequently, we see the emergence of the individual 
as both the subject and object of his own actions. Yet, the importance of individual sin 
is a reflection less of growing individualism and more of the growing importance of the 
family unit. Even so, the individual bearer of sin is responsible for his own suffering 
and is a force 10 be reckoned with. For here, the individual i a child who has sinned 
and the personal god is a parent who grows angry and punishes.” The personal god is 
truly the superego, though the child remains powerful through his guilt and through his 
power or ability to gain forgiveness. 

Subsequently, however, there is a shift on the part of the sufferer from a stance of 
guilt 10 one of innocence, but thereby also from power to weakness. Hence, witchcraft 
Witcheraft explains misfortune; of course, it is not the only explanation for misfortune, 
but it has the advantage of shifting much of the responsibilty for one’s suffering away 
from oneself andonto other human beings. Perhaps, itis n inc inability o bear the 
guilt — for the superego may grow unbearable that contributes o this movement from 
sin to witcheraftas the cause of divine anger. But we also require a social explanation. 

‘The ascription of power (0 a force outside oneself s a form of extemalization. Re- 
sponsibility s shifted from (inside) the individual and (inside) the family to impersonal 
and/or extemal, social forces. Therefore, while there may be numerous reasons for this 
altered mentality, this shift in thinking certainly also suggests a movement away from 
family or clan and an assimilation to city life. This way of secing oneself and others 
surely fits the conditions of a new and more complex urban world in which heightened 
social interdependence is experienced as a source of danger by an individual placed 
in relationship with others with whom he does not have close or traditional ties. The 
choice of an external human cause as an explanation for failure and suffering s, surely, 
rendered even more plausible, then, i this development took place in an urban world 
where the extended family played less of a defining and supporting role and the indi- 
vidual was confronted by more extended, impersonal, and hosile social forces and felt 
weak, helpless, and anxious 

Such feelings may be experienced in any urban center, but they come to the fore 
especially, Ihink, in cosmopolitan cities that contain a variety of communities (includ- 
ing foreign or fringe groups) that vie with each other but are all dependent on a central 
‘government, The development we are tracing is exacerbated, then, by the fact that we. 
are dealing here not only with the world of the older homogenous cohesive towns, but 
also with cosmopolitan urban centers like Kalah, cities where diverse (ethnic) groups 
have been brought together and where the individual feels himself alone and dependent. 

    

  

    

  

  

  

  

     

   

    

  

  

7 For this image, <f. Jacobsen, Treasure, 157-161. CE.the statement on an Egypian satue of the Third 
Intermediate periodin J.Johnson, “The Legal Statusof Women in Ancient Egypt' in: Mistess of the House 
Mistress of Heaven (A K. Capel and G E. Markoe,eds.; New York, 1997), 152: “What s the God of 4 prson 
xcept his father and his mother... (Reference couresy Dr. Babara S. Lesko). 
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isolated and vulnerable. When the individual feels himself most alone and dependent, he 
tends to focus on his own individuality, but at the same time, he may also shift responsi- 
bility for his condition on to those others who may be no less alone and vulnerable than 

ress and isolation™ make him feel more alone and 

  

Ttis almost as if their very strai 
vulnerable.”® 

  

Cultural Terms 

      

                   
    

  

     

   

        

      

   

    

     
   

       

      

    

    

   

  

Before making some concluding remarks about Mesopotamian reli 
me summarize some of my suggestions under the rubric of Mesopotamian cultural 
development. Our material would seem to reflect different social contexts (town/ci 
and family) and/or evolutionary stages. Whatever else it represents, the external attack 
orthreat of demons who can chase away the personal god reflects the world ofthe general 
Mesopotamian urban (Sumerian) community of the third millenniurm. The centrality and 
povier of the personal god who punishes the individual because of infractions that he has 
committed is a Semitic feature; it reflects the life of the Semitic (Akkadian or Amorite) 
tribal/rural family or clan’® and should probably be understood in the context of the tribal 
family culture in Old Babylonian times; as such, it is a conceptual intrusion into the 
Mesopotamian urban landscape. Finally, the last stage during which the witch became a 
major force able to control the personal god represents the resurgence of a late form of 
the Mesopotamian urban world (a form often, though not exclusively, associated with 

| emerging empires™), and the assimilation/integration of the Semitic tribal world into 
| the Mesopotamiian arban world or, rather,the impostion of that world upon the ribal 

    

  

    
  

    

    

  

  

Thus, the god belongs to the family, the witch to the town. The dominance of the 
    mily, the power of the personal god, and the importance of sinare,asit wes 
ruraltribal intrusions into an urban (town and city) setting and cosmology. In the course 
of time and/or of assimilation to urban life, the centraliy of the personal god and 
of the family diminished. Extemalsocial concemns and threats replace internal/family 
issues and perspectives. With the re-emergence of an urban framework, the city with 

its concerns and images again took centre stage. Instead of family power and concerns, 
such as il and kimili l, the focus was again on the moral and cosmic concemns of an 
urban world that was anxious less about natural forces or about family cohesion and 
more about social competition and hosilty, concerns reflcted in the new emphasis upon 

      

    

  

    

    

© O, rather, the act of looki   atthem and secing oneself eflecte 
5 Not th identification of foreigners s wiiches (e Magld 11 7881, IV 105-107, and IV 119-122), 
' L do not deny that the personal god is ateted in the tird millennium for both Sumerian and Akadian 
contexts (This is demonsirated simply by Sumerian and AKkadian personal names, for which sce Di Vio 
Sumerian and Akkadian Personal Narnes) But s not insignificant that the personal god had greterappeal 

‘andimpact among i Vito bid, 269 and 272): inany case, while i 
2o certinly exisiedin an urban context, i orginated pimaiy in a non-urban family sting (1bid. 

1 the phenomenon derived its fore in OId Bibylonian ind Standard Babylonian lteratures 
from a Semiic-family mrix and add, from s tribal origins. This is conssten with “the special 
ole or the personal god in the individual'ssuffering’ ibid. 267)in the Akkadian (but ot the Sumerian) 
onomasticon (ibid. 266-269) 
771 fac, some ofthe most developed images o the witch reflectimperial concerns and deiv from images 
of a polcalmilitay enemy. | shall discuss this elsewhere. 
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such (newly resuscitated) forces as witcheraft and perhaps even mamit. Such themes 
now replace or, more properly, overlay the family concems represented by the moral 
and powerful personal god.” 

At stake in the demonic/witch model s the maintenance of urban structure and in- 
dividual life in a Mesopotamian urban context; at stake in the world where the personal 
‘20d rules is the maintenance of the clan/family and its norms. The demon/witch rep- 
resents a threat 0 the general community and its members: this threat derives its force 
and imagery from the external or social environment.” In the world of the clan, it is 
the family thatis the object of the threat; this threat derives its force from the various 
needs fulflled here by the family and the dangers of family breakdown. Of course, with 
the emergence of witchcraft neither demons nor family concerns nor images such 
the personal god disappear; rather, they now come under the control or umbrella of the 
witch and witcheraft. And it is worth pointing her to the development of the belief 
that the witch has control over demons and can use them for her nefarious purposes 
(see, .g., Magli 11 5211 this new demonology illustrates the witch’s growing strength 
and increasing control over supematural powers and parallels the control that she has 
gained over the personal god, thus perhaps confirming the developmen that we have 
postulated. By emphasizing the increasing importance of witchcraft, I do not mean to 

t that witcheraft replaces all other supernatural causes of misfortune or that there 
0 countervailing tendencies. 

Before concluding this section of our discussion, a word of clarification about ‘bla 
magic' and a further comment or two about witcherat are in order so as not to leave 
the reader with a mistaken view of my position. I have consistently used the term 
witcheraft for both ‘sorcery” and *witcheraft’* both for the sake of convenience and 
in order to make do, when possible, with more general labels or categories so as not 
1o prejudge the Mesopotamian materials unnecessarily. I should like to con 
the term witcheraft when referring to all forms of malevolent magic (as well as to 
those foms of helpful magic used by “good witches” but later deemed pernicious and 
illiit) in Mesopotamia, but here I feel consirained  because otherwise the argument 
of this paper may be distorted and misinterpreted, and I may be misundersiood to say 
that the malevolent use of magic was limited to the city  to note that occasionally 
we may have to draw a distinction between sorcery’ and ‘witcheraft’ and apply these 
terms t0 different forms of *black magic’. Here is not the place to discuss in detail the 
various categories used and distinctions drawn in the study of magic by various social 
scientists. I simply note that occasionally I find it useful to adopt the anthropological 
distinction between ‘sorcery” and ‘witcheraft’ according to which ‘sorcery” refers to the 
aggressive use of magical techniques for penicious private ends, whereas “witcheraft’ 

5 10 behaviour of or acts by a human being believed to be endowed with a special 

  

  

  

       

    
   
    

  

  

    

    
   

    
  

  

  

    

  

  

  

  

      
  

    

  

75 My suggesion that the inroduction of witcheraft as @ cause of the anger of the god in standard texts 
i a reflex. o a movement from fumily t0 a lrger iructure scems o be consonant it the observation by 
TM. Lewis, ‘A Sirutural Approch to Witcheraft and Spirt-Possession’. in: Wichcraf, Confessions andl 
Acciusarions (M. Douglas, ed ASA 9: London, 1970), 299-300,tha, i the examples he studied, seizares 
by capriious peripheral spirisar primarily estricted to the domestc domain while witcherat acusations 
operat in wider spheresof intersction 
7 Thus, strcturally and pyehologicallythefirt and third stages are similar 
 Forhis distnction, see 

  

  

     



  

Abusch 

mystical power and propensity for evil that result in harm t0 others ! In simple terms: 
“Witcheraft"is predominantly the pursuit of harmful ends by implicivinternal means. 
“Sorcery” combines harmful ends with explicit means* % 

Accordingly, ‘sorcery’ must have been prevalent in the countryside and in village 
communities of Mesopotamia* and perhaps “witcheraft’ even had its roots in these 
same commaunities, and the concern with malevolent magic in our texts may sometimes 
even represent a conflict between the countryside and the town. But, overall, witchraft’ |, 
would seem to belong less to the villages of Mesopotamia and more (o it urban world 
and to periods of great social dependence in these urban centres.** I would notice here 1} 
the observations of G.P. Murdock that *witcheraft’ — associated with the ‘evil eye’ — 
may have had its origins in Mesopotamia ® that ‘witcheraft’ ~ in contrast to ‘sorcery’ ‘- 
— tends to be associated with societies of cultural and social complexity,* and th 
its distribution correlates with the use of systems of true writing.¥ Especially if these. 
observations (particularly, the second and third) turn out to be correct, it would not 
be unreasonable to wonder whether Mesopotamian ‘witcheraft” may not have cmerged >0 

n relationshipl/reaction to learned writing centres and be part of the conflict between 

  

  

  

  

  

    
     

   references possible, sce, .8, E.E. Evans Pritchard, ‘Sorcery and Native Opinion” and 
Witchcraft amongst the Azande” repinid (n excerpted form) in: Wichcraft and Sorcery (M. Marwick,ed 
Middlesex. 1970, 21-26 and 27-37 AD.J. Macfalan, “Definitons of Wicherafl’. reprinied (inexcerpcd 

form) in: Marwick, ed.. Witchcraf and Sorcery, 4144; B. Saler, ‘Nagual, Witch, nd Sorcerer in a Qu 
in: Magic Witcheraf, and Curing (. Middleton, ed; Garden Cit, 1967),69-99; ad G (| 

Murdock, Theoriesof lnes: A World Sursey (Pitsburgh, 1980), 20-22 and 57-71 A 
2 Vacfarlane, Defnitions of Witcherat, 4. It may be useful o quote here 4 general remark made by 
Mardock, Theories ofliness, 64-67: 

      
      

  

  

   

Superfically th theories of the causation of lless by sarery and by witcherat appearto be mere /U 
Variants of a single cause - the malevolent use f magial techniques t injure another human being. (..) 
“The evidence o thee comreltions malks abundanty clear the fundamental nitheis between sorcery 

and witcheraft theories. The basis of the distincton is mplici i the definions of the two theorcs. 
Sorcery can be employed by anyone - male o femle, noble or commner — who commands the 
appropriate techniques. 1fa would-be sorcerer lscks knowledse of the ight technique, be has the opton 
of employing a specialist, shaman, o perform the approprite verbal spel or magical it i his behalf 
Sorcery techniques ar, inshor,a sort of deological cquivalent of echnology, vailablefor anyone who. 
wanis o needs them. () 

Awilch, n ConIast . person who esorstosorcery, s 4 member of aspecial clas of human beings. 
belived o be endowed with a specal power and propensity for evil:His or her power i an intinsic 
atribute,  sort of classprerogative,not n acquired skill accessble 0 anyone. . the msor technique of 
witcheraf, the evil eye. 
‘When witcherat s suspected,atention i kel t be diected to any categoryof powerfulor priilcged 
persons,inluding the well-bor,the wealty, and those withpolitical authority. Since these are usualy 
Secure, i tends o be delected or displaced 0 other oticesble but unpopulartypesof paple - foreigners, 
Runchbacks,senle women,or individuls Vit pircing stares. 

        

  

  

  

     

    

   
    
    

  

5 Thus, L am not clsiming, for example,that ‘sofcery” o even ‘witcheraft does notoccur intrial contexts 
orin the ruralenvirons of Mesopotamia. (Fo the moment, note the xamples of ‘sorcery attestedin th Mari 
Lets;see J-M. Durand, AEM 1/1,0. 253 . 532) and D. Charpin, AEM 112, no. 314 [p. 761 But T would 
draw atetion to the fndings and anaiyss found in P-TV. Baxte, ‘Absence Makes the Heart Grow Fonder: 
Some Suggeations Why Witcherat Accusaions are Rare Among East Afrcan Pastoralists', The Allocaion 
of Responsibilty (M. Gluckman, ed.; Mancheste, 1972), 163-191. 
4 This construction would agree with the suggestion tht greater economic compeiition, especially in 
agriculture. as well s he interdependence of culivators may explain the growth of witcheraf. S 
Baxter, ‘Absence Makes the Heart Grow Fonder', 172-173 and 176-177. 
55 Murdock, Theories of liness, 57-59. 
5 Ibid, 6467, 
7 1bid, 59 and 64-65. 
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women and the bureaucratic centres. 
In the urban world of our inal stage, then, *sorcery’ but especially *witcheraft’ ke 

hold and develop in importance. The tasks of combating both sorcery” and ‘witcheraft" 
were taken up by aSipitu as it expanded its purview in cither the Old Babylonian or, 
perhaps as late as, the early Cassite period; in any case, our textual corpus represents an 
amalgam of the two.* 

  

  

  

Religious Thought 

“This brings us back to religious tho from which we started this rather long 
and uncertain journey. Witcheraft beliefs would seem to have originated in popular belicf, 
but sometime during the second millennium, witcheraft was integrated into the system of 

ipitu. This incorporation constituted an integration of witcheraft beliefs into a belief 
system in which power belongs to and derives from the gods. Once incorporated, the 
witch had to be set nto a meaningful relationship to the gods. Whatever she was before, 
the witch now became a human and cosmic criminal, for in dsipiin the legitimacy 
of magic depended on its use or commission by the great gods, and thus the witch 
who drew upon different sources of power and validation® became, by definition, an 
opponent of the gods and an enemy of both the human and cosmic order. As noted 
carlier, a belief in witchcraft shifts responsibility for the individual’s suffering onto 
‘other human beings; thus, an increasing belief in witcheraft and the acceptance of this 
belief into the mainstrea of religious thought meant a loss of power for the individual. 
However, its integration into ipiitu and into the world of the gods represented, among 
other things, an attempt at reasserting control. For in asipiitu,the witch’s growing power 
over humans and their personal gods s recognized but s, then, overcome by the 
gods and their priestly emissaries, to whom individual members of the community can 
now trn for justice and assistance. This, o0, constituted one more way of coping with 
anincreasingly complex and hostile world. 

           

  

    
  

  

      

  

  

      

  

  

Excursus L. Further Discussion of SBTU 2,22 

SBTU 2, 22 has played a significant role in our analysis. However, it can contribute 
even more than it already has to our understanding of the issues and texs examined in 
this paper. Ts scribe has done us a great service by rendering the text of i, 39'46' in 
an abbreviated fashion and not rep relevant materials given in the previous unit 
Insofar as the earlier unit i, 16'~38" is a composition that does not include witcheraft 
n the symptomology and diagnosis contained i s first section (i, 16'-25'), and the 
subsequent unit i, 39'46/ refers back to the opening lines of the preceding unit and then 
adds witchraft as the diagnosis for the situation, this tablet provides a clear illustration 
of at least one of the ways in which texts with no concer with witcheraft were adapted 
or developed and/or recorded for use against witcheraft. It shows that on the basis of an 

    

    
  

  

  5103 probablyatthe tme that witcheraf becomes pat of aipitu thatthe cla notion of the “anger of the 
o i st nflenced by witcheraftbelies 
9 But, perhaps, f. KaniSurra, bletkasSapai (.. Magli V 60, 
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existing unit, a new unitor section thereof (here the symptomology and diagnosis) may be 
created for use against witcheraft (or an old unit may be given a witcheraft significance) 
by the addition of a witchcraft entry, and then recorded immediately following that 
first unit. The juxtaposition of the two adjoining units, as here in SB7U 2,22, 
the correctness of treating the witcheraft entry in a composition that s similar to one 
without a witcheraft eniry as significant and sometimes as an indication of revision. The 
juxtaposition provides an explicit example of how these texs are recorded and how we. 
should read them; certainly, it indicates that the ancients themselves imputed significance 
tothe similarity and difference between the two units. OF greatest importance is the fact 
that SBTU 2, 22 probably represents a textual tradition different from those known to us 
from other first millenniurm libraries and collections and provides textual confirmation 
for some of our assumptions and suspicions about this literature, for it makes use of 
a different scribal technique and thereby renders explicit the way in which the scribes 
worked and this literature was composed. This tablet preserves the record of how a text 
like ours was created. 

SBTU?2,22is thus a particularly instructive text, especially in terms of what it reveals 
about the relationship of the two units i, 16'~38’ and i, 39'~46'. Precisely for this reason, 
we must also record our observation that i, 16'-38",the firstof the two units and the one. 
that contains no reference to witcheraft in the sections devoted 10 the patient’s sympto- 
mology and diagnosis, may possibly have already been subjected to some change in the 
direction of witchcraft, for while the symptomology and diagnosis give no indication of 
any interest in witcheraft, the ritual instructions seem o be another mater., 26'-34" (2 
minus 33'b-34'a), the section that prescribes therapeutic instructions, starts by recording 
alistof stones, followed by a notation of their total number and by a description of the 
situation for which they are to be used (‘If his god or goddess is angry with him, etc.’); 
in tun, this st s followed by an aetiological diagnosis to the effect that the situation 
o be treated was caused by zéru (HULGIG), a form of witcheraft, performed against the 
patient on the fourth of Abu, etc. 

However, a form-critical assessment may provide a more nuanced reading of the 
evidence. In a number of different units on this tablet, lists of stones are included as 
part of the ritual instructions. However, these lists of stones do not derive from textual 
precursors containing standard ritual instructions together with the names of those stones 
which were to be used during the ritual. Rather, they derive from a text-type that listed 
stones followed by their number and a statement of either the purpose for which or the 
situation in which these stones were (o be used. (Occasionally, a short comment on the 
mode of use was appended or included.)" Overall this form (which appears in several 
variations) indicates that the afore-mentioned text-type is primarily a listing of stones 

  

confirms. 
  

  

  

      

    

  

  

   
  

  

    
    

  

  

  

   

   
  

rader’s comvenience, the fext of i, 26/-31'a reads as follows: DUDUBI .. ( list 
stones = 12 NA, MES DIS NA DINGIR-57 u *XIV-5i KI5 kamu  “IGI" DUs A-i 
nekel.m? (KIAKA K1-3d kitu NUKAKA-ub  tsamar-ma NU K(UR-dd ..] x NAGMES DIS 
HULGIG UD.4.KAM /5 ITUNE DU-gtana " BUR-+i” .. Fora full ransitration and tanslation, see 
von Weiher, SBTU 2. pp. 109110 and 114 
1 For examples of this ype of text, ee, &, . Kicher, Ein verkanater neubabylonischer Text us Sippar’, 
Af0 20 (1963), 156-158 and K. Yalva, Eine Liste von Amuletscinen im Museum zu Istanbul', Sudies 
n Honor of Benno Landsberger (AS 16; Chicago, 1965), 329-333. For an example of 4 nit inténded (o 
countevitcherat, see BAM 310ia, 25/ BAM 373 i, 10-14// K9790 (AMT 1) e v, 59/l MMA 
86,1164 iv, 913/ / BM 41281, 2—4' L have not yet scen BM 41281; | know of it from Kcher, BAM, 
Yol 3. p. X .10, 370), 

 For the      
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‘and defines a tablet in which several or more lists of this sortare recorded as a colle 
oflists (for purposes of inventory, reference, or the like). In any case, this text- 
originally not intended as a form of prescriptive instruction. However, in the course of 
time, composers of ritual instructions sometimes drew upon texts of this type when they 
wished to enumerate the stones that were t0 be used in  ritul, 

There are several instances of this mode of composition in our tablet: see, c. 
ifi, 32-37, i, 3846, iv. 13/-17". Notice the unnecessary and imperfect repetition of 
information regarding the purpose of or reason for the therapy. The redundancy and 
discrepancy reveal the disparate sources of the material. An analysis of one example 
should suffice; I select iv, 13'-17', because of its simplicity” In this texi, we find 
two scparate but similar statements (14’ and 15'~16'a), each introduced by Summa, 
describing a patient or client who is said to have cursed his god and goddess. The first 
follows upon a list of seven stones (13, the second introduces a purpose clause (16'b) 
and ritual instructions (16c~17"). However, because the ritual insiructions prescribe 
the use of stones (17') but do not list them, we must suppose that the instructions 
refer back to and thus suppose the earlier listing of seven stones. The two diagnostic 
o descripive statements are similar, but taken together one or the other is redundant 
thereby confirming the fact that the materials that comprise this unit derive from two 
form-critically distinct but topically related textual sources. Thus, also here (as in iii, 
32-37 as well as i, 38-46), the scribe drew upon two form-critically distinct types in 
which portions of a single ritual or ritual type were preserved and combined them in 
order to create the prescription. 

By this method of composition, composers carried over into ritual instructions 
information that belonged to  different text-type and sometimes to a different context; 
they thereby sometimes brought together material that should have been kept apart and 
was redundant, atbest, and contradictory and confusing, at worst. Such a procedure was 
followed by our composer: when formulating the text of i, 16'-38' he drew upon both 

dard ritual instructions as well as the aforementioned lists of stones and combined 
them into a new form. This assessment s confirmed by a fact that seems to have escaped 
notice: namely, that this segment of the unit is duplicated by such fullstone-Iist unts as 

  

      

  

    

    

    

      

  

    

  

The ext of i, 1317 reads 
13 NAyafpu-i NAGZA GIN Na, SUBA NA.MUS GIR NA BABBAR DIL NA; ZA GINNA 

NALAS GLGE 
14/ 7 NAGMES DIS NA DINGIR 34 X V- i-ta-nar-ra-ar 

  

   15" DIS NA ana DINGIR 1. 
16/ KIDINGIRi 1 XV i 
17" 7121 GIS.TUG ina KU 

V-5 sar-ra-a-  r-ra-a-14 KA KA1 ki1 DU 
fuulr <gna?> DINGIR u XV taslir LU Tie ak-tam 

KINAGMES ina (GIU GAD & ina GU-5i GAR     
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  STT 275 obv. i, ¥-13 1/ BAM 370 b, 18 -iiib, 104% 
“Thus, it would seem likely that originally the ritual instructions SBTU 2, 22.i, 26" 

34/ were not, or need not have been, concerned with witchcraft but did draw on an 
anti-witcheraft text for a list of stones and mechanically carried over some witchcraft 
material together with the list. Still, the possibility that the composer of i, 1638’ was 
already beginning to think of witcheraft as a cause should not be excluded. In any case, 
the inclusion of this alien material may also have prepared the ground for, or even placed 
the idea of witchcraft into the mind of, the textual adapter who proceeded to compose 
the witcheraft text i, 39’ f on the basis of i, 16'-38' 

    

  

  

  

  

Excursus I1. Further Discuss 
when all else fai 

  on of BM 64174: Witcheraft as a diagnosis of choice 
d the creation of conflated texts 

    

A close reading of BM 64174 suggests a further possibility of interpretation that, to 
the best of my knowledge, has never before been considered and raises the possibility 
that the textual situation is even more complex, if also more interesting, than originally 
stated. We have seen how witcheraft was secondarily introduced into a composition 
and became the primary or uliimate cause of the patient’s suffering. As noted earlie 
witcheralt gradually became an important explanation of misfortune and slowly usurped 
the place of other actiologics. Here, we should also consider a further refinement of, or 
variation on, this development. For the afore-mentioned text, BM 64174, also suggests 
the possibility that occasionally variant texts like ours are the result of a process more 
complex than that of simple, straight-forward revision. For it is possible that the Kinds 
of texts that we have been examining may occasionally also derive from a text-type in 
which it was stated that when an attribution of cause (here, anger of the god) had failed 

  

    

        

  

    

    

The textof S     275 0bv.i 

  

¥ [NAGARHUS NA, HLLLBA] "NA,”.(G]UG NA, GIS.NU, GAL 
¥ [NAYBABBARDIL NA, PA NJA.GLRIVHLLLBA ia-ni-ba 
§' INALKUBABBIAR NAy KU.GII] <<NA;>> ADBIATR' <NA;>.URUDUNITA 

  

   [12.NJA, MES DINGIR-f X V- K15 kdn-lu IGLDUs A-5i 
[nlekeloei u KAKA KI5 ki-tilo KAKA-ub 
1011 sa-mar-ma ul KUR-id LU BI mt-KUR SILIMMES 

9 [HIUL GIG UD.4.KAM i ITU. NE DU-su ana BUR 
107 [DJUR GADA E ina MURUB4-i.u UJGLLIM 
117 FGGLMAN Uitar s Ueel-ul-la 
12" [01UIGIU-kulla GIS KANUs GISERIN 
13" [KALAAB.BA fant1 ina” GU-5i (GIAR-ma SILIM-m mu 15 mu GAR-an 

  

   

    

        

  

  

4 A further duplicate (o perhaps beter: parale) s A 231 
BAM 375 5. 3135/ R Frankea, BiOr 25 (1968), 207, Nos. 271-378,aleady poined out that i 335" 
parales ST 275 i, 36 A comparison of the uit in A 231 with the fll tet of the unit STT 275 i, 3 1 
ndicates that A 231 provides only a condense version that recorded ony the opening lne on anger of the 

d and not the ret of the passage that dealt with witcherat. The omission in A 231 1 e 10 the naure of 
t tabit,and thus we have here s tettht seems o dal it anger of the god but must rather b undersiood 

a5 an abbreviatd record of a fuller version that contained witcheraft 
5 CF.STT89: 76-79 and 91-95 

seinen’, 2911) = 
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to provide an effective explanation and therapy for a misfortune, witcheraft should then 
be invoked and introduced as an alternative, ultimate explanation for the misfortune 
and for its intermediate or proximate causes (including anger of the god). The text-type 
(exemplified by BAM 316 i, 5'-25' and parallels) that we have been studying might then 
occasionally have been created by the combination or, rather, conflation of the different 
stages of interpretation, 

To present this possibility in concrete terms, we must subject the relevant text, BM 
64174, t0 closer scrutiny: 

        

  

BM 64174 

DIS NA gi-na-a Su-dur ur-ra Gl ina-ig ZLGA sad-rat-su 
5 i3 TAR-i5 kar-si-$i KUMES KA KA KI-§d kit-0i NUKAKA 
SUSIHUL-A EGIR-Si far-si ina £-GALSii NU 1G1-Sii 

(ES-34 pir-da ina MAS Glg-54 US MES IGLMES GAZ A GAR 
Sib-sat DINGIR 1 U.DAR UGU-§i GAL MES DINGIR-fi u U DAR-<5é> KI5 ze-nit-tt 

  

      

1 

3 
a 
5 

     

  

6 KILGHAL u da-gi-li DLKUD-Sii NUSLSA gttt NU Se-mit-i GAR- 
7 ana ES BAR-Si TAR-ma DLKUD-Si S-te-5i-ri (Ritual) U.tar-mus 07 [ ] 
8 GIGLMAN U Ler-kul-la U100, <LU> GISSINIG ind xx". 

  

  

  

9 DIS NA ba-lit-ma ARA 
10 ana NU TE-¢ up-id-Se-e ENKA- 
11 SUSI SIGy-1i EGIR-Si ffa-ra-si*) 
12 SA* DINGIR ze-ni-i SILIM-mi ki-sir $A DINGIR-[§ii DU/BUR] 
13 (Ritual) "0 tar-mus O.er-kul-la UAZALILAMu ] 
14 LASILALIMMU; LA NUNUZ GANU,  MUSEN U.[....ina GU-5% GAR-ma SE.GA'] 

-t KA UNMES ma-"da-a-ti G 
i ana NU [DIM,-3i) 

  

R-fi]   

       

  

  

15 DIS NA gd-bu-i u e-nu-ti GAR-Sii SU.STHUL {3 EGIR-Sii tarsar] 
16 DINGIR 1t UDAR {i-uz-2ut-qi-5ii DINGIR 1« UDARKILU [ J*     

  

Notes (0 BM 64174: 75 Gellr, ‘New Duplicates’, 2, reads ilnar-lim) s IGLLIM] possible? 8% 
Geller, ‘New Duplicates, 22, reads KA [x: instead of KA. pehapsresd KUS, Altematvel, ignore na and 

read KA[AAB.BA]9%: Geller, New Duplicats’, 2, restores: -ce-e-1 KA UNMES]. Given th textof 
the duplicats, BAM 326 i, 89" and K. 2562 (now = BAM 446),obv 2 one shouldadd ma- ~da-a-1i GAR i 

5 noed below, the addition of Sakinsu oceasions  difficuty, but | cannol ignore s clear atestation n BAM 
3261, 8-, 1% Geller, New Duplictes' 2, reads:fa-ar -t} that reading s derived, | assume, from 
BAM 3261, 11", But tha line i cther a dscription of  misfortune (SU.ST HUL-4 EGIR 3 x {~erssare?) 
LAL-ai) rroncously writen ere insead ofa siatement of purpose,or hould insiad be read: U STHUL 11 
EGIR-5" NU ' LAL-sl. In any case, our ine should be estored fla-1a-sl. 12 The copy has clear SA. 
Perhaps the text should be emended and read KI: i on the basi of the dupliate BAM 326 i, 12/, which 
reads: KI DINGIR ze-ni.i Siumme K15 BUR-ri. But mote that this duplicate i also almast cerainly 
omupt and should pobably be read cithr: K1 DINGIR <e.ni. i-lu-me ki-<sir SA DINGIR>-51 BUR-1i 
or (following BM 64174: 13) SA! DINGIR ze-ni-i Si-l-me Kl-iiki-<sir SA DINGIR>-5d BUR-ri. In 
suppor of the emendaion ki-<sir SA DINGIR -5, see also K. 2562 (BAM 446),abv. & [ DINGIR 
<le-ni-d ana fl-fuomi ki-sir SA DINIGIR i ), 14% For the restoration, se BAM 326 i, 16'. 16% Gel 
New Duplicates’, 22, reads: DINGIR  UDAR KI LU [ze-n]. But KT LU, insead of K1-. i suprisi 

Perhaps the text hs suffeed haplography: DINGIR  U.DAR KI-< i e-ni-t KI > LUHAL a'i dini 
1 iSier] Either way, the absence of  statement of purpose in this uni is roublesome; perhaps, we should 
restore one (e, DINGIR 1 U.DAR KI LU [sulluni] insiead of, o in addition o, symptom or cause. 17 
‘After the third unit, there i an empy space,folowed by the name of th exorcist who copid th tabet, 
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17 (Ritual) 001 

  

It-sab GIS HAB UKUR KUR MUN EME SAL lf-re-i ina KUS [..1* 

  

If a man is constantly frightened and worries day and night; losses are suffered 
regularly by him and his profit is cut off; people speak defamation about him, his 
interlocutor does not speak affirmatively, a finger of derision is stretched out after 
him in his palace he is not well received; his dreams are confused, in his dreams he 
keeps seeing dead people; heartbreak s laid upon him; the wrath of god and goddess 
is upon him, his god and goddess are angry with him; his case is not cleared up 
by diviner or dream interpreter; he is beset by speaking but not being heard (and 
responded to favorably). 

In order that a verdict be rendered for hi 
o him: 

(Ritual) 
TFa man ... (sce below) but then his behaviorforacle is grievous; a curse coming from 
the mouth of many people besets himm 

In order that it” not approach him, that witcheraft performed by his adver 
affect him, that a favourable fi 
angry god be reconciled and the knot (of anger) in the inners of his 

(Ritual) 
T man i beset by speaking (thatis, promising) and retracting, * a inger of derision 
is stretched out after him; god and goddess are annoyed with him, god and goddess 
with the m: 

(Ritual) 

    

   
  

  

that a successful judgement be given 

  

  

  ary not 
be stretched out after him, that the heart of his 

od be released: 
    

    

  

  

   

At first glance, it would seem that the tablet contains three independent units. 
But further examination suggests the possibility that the three units are relted, cach 
qualifying or building upon the preceding. In the first place, this interpretation of the text 
is suggested, perhaps even required, by the opening statement of the second unit (BM 
64174: 9-14 /f BAM 326 [= VAT 13740”] i, 7'~16'"): Summa amélu balioma. This 
statement indicates that the second unit is dependent on the first, since at the beginning 
of amedical unit, Summa amélu balitma means ‘if he gets well but then... rather than ‘it 
e s alive butthen .. or ‘if he is well butthen ...'* This understanding is suggested by 
the fact that therapeutic texis normally describe the processes or symptoms that indicate 
abormality orliness, but do not state the obvious, namely, that normal health o fortune 
had existed prior to illness or misfortune. These texts anted the fact that sick 
or dysfunctional people had once been well; therefore, they do not refer (0 the fact that 
the patient had once been normal unless there is something special or relevant about 

    

       

  

      

    

e for   

  

  
7T take the curse 10 be the understood subject of na i 14 feh?, the firs purpose clause. O, perhaps, 
izt piniSe ma'dan was accidently dropped by aplogaphy 
% See CADE, 176. 
% VAT 13740 was previously published (in translicrtir 

scgen den Feind und den bosen Blick aus dem Zucistromlande’, ArOr 17 (1049), 202-203. 
60" Note that BM 64174:9-12./ BAM 326, /-1’ (= description andsttemen of pupose) are duplicates 
of K. 2562 (BAM 446), obv. 14, (Inthe latr txt, these lines are partof the longer unit ob. 1-14; this 
longer unit seems 0 be an expansion.) 
10 Accordingly, 1 do ot aceept . Ebeling’s trnslation of VAT 13740 (BAM 326)i 
segen den Feind', 2031 7: “Wenn cin Mensch gesund it ber sein (Lebenswan 
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such an observation. Accordingly, summa amélu balifma should be translated ‘if he gets 
well but then..., and thus would represent a continuation of the preceding unit 

As noted earlier the first unit in BM 64174 s an early version of the composition 
we have been examining, BAM 316 i, 5'-25' (and its parallels), and seems to treat 
divine anger as the cause both of the patient’s symptoms and of his failure to obtain 
a successful oracle. The second unit, then, is intended to deal with the situation that 
would have arisenf the ritual of the first unit proved unproductive that i, if subsequent 
o the acceptance and application of the diagnosis provided by the first unit (‘divine 
anger’) and the performance of it ritual o therapy. the outcome was not as anticipated 
and the results unsuccessful. More precisely, the patient seemed to have been cured, but 
then he became ill again and perhaps even displayed once 
as before. Thus, the ritual was found to be ineff 
either incorrect or 
the dia 

    

  in the same symptoms. 
ctive, and the diagnosis proved to be 

mply inadeguate. The second unit nots the failure of the fistritual 
nosis offered in the preceding unit having been found to be wanting, the wrier 

decides that a deeper or further reason or cause for the sympioms and of the divine 
anger must be found. Then, without repeating the various symptoms and information, 
for they have already been listed in the preceding unit and are taken for granted, the 
writer concludes that witcheraft must be behind the situation, generally, and behind the 
anger of the gods, specifically 

    
  

  

     

If he gets well but then his behaviour/oracle is grievous; a curse coming from the 
mouth of many people besets him. In order that it (= a curse) not approach him, 
that witcheraft performed by his adversary not affect him, that a favourable f 
be stretched out after him, that the he: 
(of anger) in the inners of his god be rel 

  

        

As for the third unit, it picks up on gabii 1 Semi, speaking but not being heard” of 
the first un (the entry relevant (o divination) and develops it. Note also the occurrence 
in the third unit of il  Staru Suzzuqiu (il u itar it améli .., *God and goddess 
are annoyed with him, (god and goddess with the man[...J’;these words, oo, may link 
up with the first unit,for it seems 100 much of a coincidence tha this phrase should oceur 
both here and also V- il Sarru kbt rubis S 
“God, king, noble, noyed with him’. 

Thus, BM 64174 suggests that the failure of a ritual which posited simply anger of 
 as the cause of misfortune led the fipu to seek a further cause, and this cause was 

iderntified as, or found in, witcheraft 
If our assessment of the evidence is correct, we should then translate or, rather, set 

out BM 64174 in the following way; 

        
  

  

Unit 1:IF ., Then (cause + ritual) 
Unit 2:If the above happened, but subsequently ., Then (further cause [stated 

explicitly and/or implicit in a statement of purpose] and ritual) 
Unit 3: If the above and ..., Then (further cause and ritual) 
  

Sunma amelubalima alakiaSu marsat iri i niSe ma dat Sainuana andli 1 1ehé upaSé bel amdtisu 
dababis s lso possible) ana 1 [sanigise wban damiqi arkisu fardsi ibi l ent sulluni kisir libh 
il paririlpasan, 
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Witcheraft and the Anger of the Personal God 

Moreover, we would now also apply these results to such other texts as BAM 234: 1-12a. 
“This form of analysis provides an explanation of strange featuresof th diagnostic section 
of that text, thus allowing us to understand that text as well as to derive some outside 
confirmation for our approach: Lines 1-9a: If the man (Symptoms/Circurmsiances) 
Lines 9b-10a: “That man has the wrath of the god and/or the goddess on him; his god 
and his goddess are angry with him’. (Diagnosis: Anger of the god). (Lines 1-10a were 
translated above p. 85). The difficulty is occasioned by Lines 10b-12a: Summa amélu 
qat maniti .. marus arn abi... issabtisuma.... We would suggest that through line 10, 
BAM 234 is equivalent to the first unit in BM 64174; the following section is then the 
equivalent of the second unit in BV 64174 and proposes what s 1o be done if the first 
diagnosis is insufficient: *But/And if, subsequently, further illnesses (*hand of oath’, 
etc.) befall him ... Then (further cause) 

BM 64174, thus, represents a text that presens the several, separate diagnoste stages 
as discrete units. Ifthis reading of BM 64174 is correct, it may also be presumed that 
Some texts in which witcheraft and divine anger (or other causes) are set alongside each 
other in the diagnostic or purpose statements but do not it together in a clear coherent 
manner represent instances where the fist unitstage has not been preserved separately 
but has been repeated together with the second. Thus, instead of the scheme of BM 
64174 

   

    

    

  

  

  

    
    

1) If symptoms A, Then diagnosis and ritual A, (followed by) 
1) But if subscquently symptoms B, Then diagnosis and ritual B, 

  

we have 

1f symptoms A (1) and symptoms B (I1), Then 

Tt may even be that some of the more difficult or perplexing texts where various causes 
are mixed together represent not simply a subsequent stage with inclusion of carlier 
symploms but a “conflation” created by a scribe who had filed to understand the 
mechanism we have discussed and had mixed the materials in a mechanical way 5o that 
the text no longer cohe 

In any case, if our interpretation of BM 64174 is correct, it provides an additional, 
if perhaps overly precise, Sitz im Leben for the choice of witchraft as a diagnosis and 
for the creation of new texs based upon old ones. But, in the absence of more decisive 

ution remains advisable. 
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How the Babylonians Protected Themselves 
against Calamities Announced by Omens 

  

Stefan M. Maul 

The Babylonians believed that they could detect indications of positive or negative 
future events in both unusual as well as everyday occurrences in the behaviour of 
animals, the appearance of plants or men, the movements of the stars and the planet 
the condition of the sun and the moon, and all manner of metereological phenomena. 
‘Thousands of such omens were set down in countless works which drew on observations, 
experiences, and traditions, which themselves were centuries, perhaps even millennia 
old. To cach omen a meaning was assigned. Now we should not, as Bruno Meissner 
once did, brand this *prophetic science’ as *horrible superstition”. For such collections 
of omens helped to save the individual's future as well as that of the community from the 
‘dominion of acts which were ncontrollable, incomprehensible, and thus incapable of 
being provided against, in brief from the forces of chaos, which the Babylonians feared 
more than anything lse. Omens of all kinds allowed them to extend into the future 
the certainty of a reality, which for us only the present possesses. The psychological 
effects which the forecasting of the future had on those who believed must by no 
means be underestimated: an ill-defined apprehensiveness in the face of the menaces 
of an uncertain future wherein at its worst one is at the mercy of every chaofic power 
imaginable, gives way to a delimited fear of a known and hence understandable threat. 
Such fear can be controlled since it refers to concrete, familiar, perhaps even already 
experienced events. 
Nevertheless, the Babylonians were never so fatalistic a to assume that one could not 

escape from a disaster portended by a successfully interpreted omen. A portent merely 
indicates one possibility: the calamity involved — illness, death, accident, or natural 
disaster - will only occur f one does not take any action against it. A society which sces 
the universe s the interlocking wheels and springs of an enormous clock that acts upon 
the future out of the past and beyond the present, and which develops a finely calibrated 
system of relationships between the future and seemingly insignificant events of the 
present, will of necessity find the means, once the future has been predicted, to bend 
the future to its own advantage. While such methods are not attested for Mesopota 
in writing before the first millennium BCE, we nevertheless have every reason to belicve 
that they originated in much earlier times. 

The Babylonians called rituals for staving off calamities predicted by omens 
nam-biir-bi, which translated literally means *(ritual for) releasing therefrom (i.c. from 
a catastrophe which an omen has predicted, but which has not yet taken place)'. 

“The clear, consecutive logic of the structure of these rituals reveals itself o us only 
after we have comprehended the Babylonians’ conception of omens and of their effects 
on the world. Nevertheless, litle work has been done along these lines in our field. An 
‘example: If a dog constantly howled and yelped in someone’s house, this boded evil for 
the owner of the house and his family. The person affected, however, had more (o fear 
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than impending doom, for the appearance of the hound in his home was — according to 
the Babylonian view of things - much more than an omen. The sign — in our example a 
howling dog - had been sent to the person involved by his personal gods because he had 
displeased them in some way or other and they wished to punish him. What has hitherto 
gone unrecognised is that it was the animal itself which threatened the person! Like 

a spore, the evil (lumnu), which according to the omen would later harm the person, 
already inhabited the dog and the dog then infected the person and his surroundings 
by means of the sinister energy that emanated from it. The danger of infection was 
considered to be 5o great that the evil (umnu) penetrated into a person even if he had not 
touched the dog or animal or object, but had only seen it. I a ritual, in which a person 
attempts to prevent evil announced by snakes, he prays to the gods that they lumna ina 

omiriSun liill,! .. that they “Keep back the evilin the body (of the snakes)'. The evil 
emanating from a portent — in our example the howling dog - operated on a person unil 
itssinister power culminated in the calamity which had been predicted in the apodosis of 
the relevant omen interpretation. The Babylonians termed the growth and development 
of the danger from the time of infection by the omen unil the outbreak of the actual 
catastrophe — a way of thinking which is, by the way, not unlike our modern concept of 
the incubation period of a disease ~ quite aptly the g¢ lumni, that is to say, ‘the thread 
of evil". Tt was the avowed purpose of the namburbi rituals to cut the “thread of evil’. 

If we accept this briefly sketched interpretation of the operation of an omen, then 
we can formulate the following aims which a ‘release ritual” was supposed to achieve: 

  

  

  

    

    

  

    

    

  

1) the person affected must placate the anger of the gods who had sent him the omer 
2) the person must effect the gods’ revision of their decision to give him an evil fate; 
3) the impurity which the person had acquired through the ageney of the omen must 

be removed; 
4) the impurity of the person’s house and general surroundings must be removed; 
5) the person must be returned to his normal, ‘intact’ life: 
6) the person should be provided with permanent protection against the renewed threat 

of sinister omens 

      

  

  

  

These six aims correspond exaly to the six consiitutive elements of a namburbi ritual, 
a5 Inow propose (0 show: 

‘The person wishing (0 achieve a correction of the fate which the gods have allotted 
him must appeal (0 the divine triad Ea, Samas, and Asalluhi. Samas, the Sun God, is 
accounted the ‘Lord of the Above and Below’, he ‘Who Sees AII', and, in consequence, 

e of Heaven and Earth’, since he travels by day over all the Eath and by night 
joumeys through the regions beneath it. As the one who constantly and routinely circles 
the Earth, Samas s the most striking element of dynamic order. For this reason he is 
reckoned o be the Guardian and Watchman of Creation; he sees 1o it that the universe — 
in the same manner as the sun ~ continues o move in s proper course. This role of the 
Sun God as paragon and guardian is expressed in the epithet 
Aright’, an epithet which often appears in the nambur 
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guide people back into their proper course and to revoke the evil judgment against them, 
Nevertheless, Ea and Asalluhi, the gods of conjuration and wisdom, must also come to.a 
mortals aid, as all magical practices for negating a sinister harbinger and for purifying 
mortals and their homes would surely be to lite avail, were not Ea and Asallui o lend 
additional strength to these practices by means of their favour 

Nonetheless, before one could tum to Ea, Samas, and Asalluhi for help, one had 
o prepare oneself with the aid of various purificatory rituals, which sometimes lasted 
several days. Above all, neither the one being purified nor the conjuror carrying out the 
ritual was allowed to eat watereress, onions, leeks, or fish (presumably in order not to 
offend the gods through halitosis). 
During the night before the itual the conjuror prepared the consecrated water which 

he would need. To do this, he cast all manner of cleansing substances as well as precious 
stones and metals into a basin filled with water. He then left the basin ‘under the stars all 
night’ in order to increase the water’s purificatory powers by means of the stars” rays. At 
dawn the conjuror erected small alt . Samas, and Asalluhi by a riverside ‘in a 

place difficult of access'. Previous to this he had cleansed this place by sweeping it and 
by sprinkling it with conseerated water. Finally, in order to summon and to mollify the 

ods, he laid out for them an actual meal including bread, meat, dates, incense, water, 
and various sorts of beer. 

Only after the conjuror had requested the gods to “accept’ this offering and had 
given them enough time to ‘consume” their meal was the person whom a sinister omen 
had threatencd allowed to come before the gods to implore them to change the evil fate 
which they had allotted him. That part of the ritual which now begins is the heart of 
all “release rituals’, their acme and trning-point. Even if the great gods Ea, Samas, 
and Asalluhi, whom the conjuror had summoned, were not the divinities who had sent 
the slowly developing punishment in the form of an omen, they had at the very least 
allowed the person to be burdened with that fate. Only when the person involved had 
convinced the gods, especially Samas, the god of law (kiru) and justice (miSaru), that the 
impending, evil fatc would befall him unjustly, could the sinister power of the harbinger 
—in our case, the howling dog — be broken. No purification of human beings or their 
homes would meet with success if the god of justice did not look upon the judgement 
against them as unjustified or oo severe and did not, at the very least, have mercy upon 
them — even when they had indeed sinned —and grant them forgivencss. 

Al fears and threats that @ person had experienced before the ritual were concretely 
represented in it by the harbinger, i.c. the howling canine which had come into his 
house. Either the person affected or the conjuror had to capture the dog before the 
ritual started or, failing that, to make a clay image of it. This is important from a 
psychological point of view as well as for the performance of the next part of the ritual 
the person's previously diffuse fears regarding his ill-starred future were now visible in 
the harbinger itself or in s clay image and hence capable of being addressed. The 
had become a concrete object with which one could deal and which one could trea 
an opponent while respecting the gods” decision to apportion a bad fate. One thus went 
before the highest judge Samas together with one’s opponent,the harbinger orits image, 
which was formaily considered to have the same rights as the person. In none of the 
preformulated prayers, with which a person in the namburbi rituals entreated $ 
Ea and Asalluhi, is doubt cast upon the correctness and validity of the divine ju 
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which, by means of the evil omen, would bestow an unhappy future upon the affected 
person. Instead, the affected person attempted to effect a revision of the judgement. A 
new judgement was then supposed to give him a better fate. Samas was asked to effect a 
revision of the divine judgement. This next part of the ritual is nothing other than a trial 
in which the affected person as well as his opponent, i.c. the harbinger, appear before 
the highest divine judge. In this trial, the affected person atiempied to rencgotiate the 
gods” disadvantageous decision regarding his future, a decision which had to a certain 
degree legally empowered the harbinger to bring harm upon him. This decision was now 
1o be reconsidered and corrected in favour of the person affected, even before he could 

y recognisable injury. The harbinger on the other hand was to be condemned 
and thereupon destroyed. 

‘The ritual before Samaf is a re 

  

  

  

    

  

   
wial with al the clements of an carthly one, 

the only difference being that the Sun God plays the put of the judge, whereas the 
person and the harbinger are the two suitors. Ea and Asaluli function as members of 
the judicial ollege. There is no appeal beyond the decision of this court no one, not 
even another god, can challenge or alter Samas's judgement once rendered. Even the 
person's houschold gods, who may have sent the il in the form of a harbinger i the 
first place, must def tothis judgemen. We s this clearly stated ina prayer 0 S 
which in & namburbi ritual i addressed againt the evl which lizards have amnounced 
and transmitted: 

  

  

  

     

  

amas, great Lord, ..., exalted judge whose sentence is irrevocable, whose “Yea' 
n0 other god can alter, .. Lord, thou art truly great, thy word, thy sentence cannot 
be forgotten; praying to thee is comparable to nothing: thy sentence is exalted like 
(unto that of) Anu, thy father; amongst the gods, thy brethren, is thy word the most 
precious.® 

  

As noted above, the person and the harbinger (perhaps in the form of a clay image) 
come —as in an earthly trial - as suitors before the judge who is to render judgement. 
The person must seize the harbinger, which threatens his future, with his hands and lift 
it up in accusation before the divine judge, who was present probably in the guise of 
an image and obviously in the form of the rising sun. We may safely assume that one 

faced eastwards when bri one’s case before Samas, evenif this is not made explicit 
in any ritual known to the author. The gesture of lfting up the harbinger in the ritual 

responds to the accusation formulated against the harbinger in a prayer to the Sun 
: GinalasSu) lumun X palhaku adriku u Sutadurdku ¢ Tn many ‘release rituals’ the 

person affected, even while he is addressing a prayer, generally thrice repeated, for a 
revision of his fate to Samas, must hold up the image of the harbinger in front of the 
divine judge. In other rituals ither he or the conjuror must bring the harbinger before 
Sama$ and set him down on the ground ‘next to the ritual arrangement to the Ieft’. 

When the person, whom the gods had condemned, came before Samas, the divine 
judge, and stood or knelt beside the harbinger and asked for a correction of impending 
il-fate, good care was understandably taken to see (o it that the displeasure of the gods 

  

  

  

      

       
     

  

  

¥ K 3363 and Duplicate, 1125 . (f. Maul, Zukunfishewaligung, 307). 
¢ “Becaus of the evil which proceeds from X, | am afrid, | fear, and am in snguish (passim in nambarbi 
italsin prayers o Samas, as wel s fo Samas i conjunction with Ea and Asaluhi) 
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was not again aroused. The person, of whom evil (lumnu) had already taken possession. 
caried guilt and malignant emanations. But under no circumstances may he a 
the gods by befouling the hallowed ground upon which they had taken their meal and 
upon which they were supposed to render judgement anew. For the tial (di) the person 
had to approach the sanctified spot from behind the small altar of the god. He was not 
allowed t0 touch the previously purified earth, but was led by the conjuror before Sama 
ontoa carpet of ‘garden herbs’ (Sammi kird) strewn behind the altar. For this carpet one 
generally used the leaves of the tamarisk tree (bin),the date palm (gisimmaru), and the 
“soap-weed” (mastakal), 10 al of which a cleansing effect was ascribed. Now the carpet 
did not have the function of keeping one’s impurity away from the gods, but served 
rather the purpose of channelling one’s impurity into the ground after the merciful Sun 
God had rendered judgement. The image of the harbinger, however, was laid unprotected 
upon the ground before Samas. In some rituals it was even set down on pigs’ dung so that 
it would with absolute certainty provoke the god to wrath. On oceasion the supplicant 
supported his claim by means of a bribe: he placed a ransom (ipfiru) in the form of 
gold and other presents at the feet of the divine judge. As a general rule, howener, the 
person involved did not come alone before the god. Instead, the conjuror took him by 
the hand and. as an intermediary between man and god, went together with him before 
Sama. The prayer to Samas which now followed and which contained the pleato reopen 
the case (ana diniya gilamma; din din) and to release the person from his impending 
fate was first spoken by the conjuror in the first person and in the stead of the person 
involved. This person was then required to repeat after the conjuror. The introduction 
of this person through hs intercessor and barrister, the conjuror, corresponds to the so- 
called scene of introduction on numerous seal impressions from both the Ur I11 period 
and Old Babylonian times. The introduction of the supplicant through an intermediary 
is certainly taken from court ceremony. It is an unspoken assumption in the ‘release 
rituals” that fier the end of the prayer will ‘smile amicably” on the supplicant 

will accede to the correction of the fate of the person involved. In 
many rituals, the person affected again addressed pra ately to Eaand Asalluhi, 
whose aid was necessary for the sucees of the following purification ritual. 

Once the favour of the gods had been secured through sacrifice and prayer, the 
conjuror could proceed with the elimination of the impurity which had arisen through 
the appearance of the omen. In man rituals the conjuror shattered a clay pot before the. 
eyes of the affected person. This symbolic act must have made a deep impression on 
the person involved, since it had its ‘Sitz im Leben’ not only in the rituals but also in 
profane jurisprudence. In manumissions of slaves for example this act had the function of 
emphasising tha the enslavement . had been smashed.* 
In the namburbi rituals the smashing of the pot emphasises that the impurity as well 
as the threat t0 the person had now come to an end. Now the person washed himself 
with the consecrated water which had been prepared during the preceding night. This 

oved the impurity, which was thought of as a fine film of dir, from the body. 
‘The dirty water was then poured out upon the figure of the harbinger, standing next 
0 the person, so that the impurity, which had leapt from the howling dog (or another 
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      object) to the person, now came back to the harbinger itself. In a ritual against a calamity 

announced by a badger the person spoke the following words while pouring the water 
onto the figurine of the badger: *May the calamity emanating from you seize fast upon 
you yourself?”. 

    

     

T numerous symbolic actions which now follow, the person received demonstrations 
of the release from the threat made by the evil omen. For example, he was supposed to 
strip offthe coat he had been wearing and to cut the hair on his head and cheeks. The hair 
and nails which had grown in the time since his infection by the evil omen represented 
his status as one against whom the gods had rendered judgement. For this reason the 
tips of his hair as well as his fingernails, which after a fashion carried the impurity 
within themselves, had to disappear. Sometimes the person was supposed 1o peel an 
onion or unwind a wound thread in order to demonstrate concretely the dissolution of 
his difficulties. 

A further highiight of th 

  

  

   
  

  

   
the elimination of the harbinger, which had, as 

we have seen, come before ether with the person involved. Notwithstanding 
the fact that the impurity had been cast back upon the figurine, it still was not accounted 
as sentenced according 1o the spirit of the trial before Sama described above. Is guilt 
had first to be proved. In this aspect as well, the ritual follows legal principles from 
profane jurisprudence. In the same way as the person who stood accused of witcheraft 
in the absence of legally valid evidence was required by the famed second paragraph of 
King Hammurapi's Law Code 0 g0 10 the river(-god) and to dive into the river(-god)’ 
50 was the harbinger o, rather, its clay image compelled to undergo a iver ordeal. From 
this we may conclude that in the course of the appellate procedure before Samas, the 
harbinger was in some way accused by the affected person of witcherafi. According to 
the rule in Hammurapi’s Law Code the guilt of the accused was proved if he were cast 
into the river and sank. 

In the section of the ritual which now follows the conjuror went with his client (o the 
riverbank. In order 1o secure the good-will of the river, one first gave him an offering. 
Beer, flour, and bread were cast into the water and a prayer was addressed to the river 
In the ritual against the calamity announced by a howling dog we read: “Thou, O river 

draw that dog down into the apsi. Thou shalt not let it go. draw it down into thy 
apsit. Rip the calamity emanating from the dog out of my body!".¢ Then the conjuror 
hurled the figure of the dog or harbinger into the river. Since the clay figurine would 
certainly sink beneath the waves, the guilt of the harbinger was proved and the source of 
the evil threatening the person banished. The person could now return home secure in 
the knowledge that his impen e had legally and with the consent of the gods been 
taken from him. In not a few rituals the person, before he went home, was supposed to 
£0 into an inn and converse with those *who speak there’. The sage advice o send the 
affected person into a tavern can only be interpreted as an attempt on the part of the 
conjuror to reintroduce the person to ‘normal”, ‘intact” society and to encourage him to 
enjoy life again. Before the person could go into his house again, the impurity spread 
about there by the harbinger had to be eliminated in numerous purification rituals. On 
his way home the person had to take good care that he not take the same path by which 
he had inan unclean state come to the place of judgement, so that he not reinfect himself 
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     with his own footprints. Often he had to wear an amulet for three or seven additional 
days, an amulet which promised him protection from further evil emanating from an 
harbinger. 

Namburbi rituals were written for hundreds of different evil omens. The Assyrian 
king Assurbanipal had a complete edition of these texts made for his library. From the 
olophons of such tablets we know that this series contained at least 135 tablets. The 
series ‘NAM BUR BLMES” accordingly ranks amongst the longest series ever assembled on 
clay tablets. Granted, Assurbanipal’s interest in this series was not of a literary nature. 
With this gargantuan series he probably wanted to have an effective weapon against 
every omen imaginable. 

Thanks to the preserved royal corresponce from Nineveh we know that Assurbanipal 
and his father Esarhaddon employed several independent teams of conjurors, scribes, 
and astrologers who were supposed to observe the heavens and also to write down any 

unusual oceurrences of whatever nature. They had to promptly report these 1o the king o 
that enough time remained o prepare and carry out a ‘release ritual” before the calamity 
had a chance to crystallize. For just this purpose an entire staff of conjurors — o 
almost like a ministry — stood ready. a staffthat pored over collections of omens for the 
purposes of diagnosing a portent, that put rituals together, and that carried them out. 
Believing that he had already eliminated all possible future evil before it could even 
take shape surely bolstered the king’s self-confidence, strengthened his resolution, and 
steeled his will to fight. In this sense ‘release rituals” were by no means a hindrance 
born of superstition. Instead, they were a stabilising factor in the history of the Assyrian 
Empite. 
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‘The subject of time and its role in magic is one which has not received much attention 
in the ancient Near Eastern scholarly literature and the present author will therefore be. 
obliged to present and discuss issues of a basic nature and draw evidence from diverse 
sources. Assyriologists have for good reasons traditionally been shy about suggesting 
that they might be able to offer a history of literature or a history of religion. Yel 
if placing texts or cultural developments in a chronological sequence and disceming, 
‘where possible, the genetic connections between them can be understood as history, the 
matter is not without hope. In this paper, a broadly chronological perspective will be. 
adopted, and supplemented with a synchronic analysis whenever expedient. The most 
basic genetic conneetions across the centuries are obvious, but a fuller understanding 
will have (o await a far more comprehensive study of the texts and, in far 100 many 
cases, even the publication of an ediio princeps 

A discussion of Mesopotamian use and views of the magic of time must begin with 
a brief glance at the magician’s view of prehistory. Incantations and exorcistic texts 
contain a sequence of three pairs of primeval ancestors, of which the firstis ‘ever-and- 
ever’, representing eternal time.' The sigificance of this in the present context is that 
such mythological sections can play a role inlegitimising the force of the actual magical 
procedure that follows. A good example of this is in the combined mythological and 
ritual text dubbed “The Worm and the Toothache’, where a clear link is esiablished 
between the earliest creation, its later development — heaven creates earth, earth the 
rivers, the rivers the canals, the canals the morass, the morass the worm ~ leading 
relentlessly to the situation of the worm ‘gnawing away the roots of the teeth in the 
jawbones” and to practical instructions addressed to a dentist> This is an aspect of the 
use of carliest time in later magical ritual which has been discussed in some detail by 
Lambert* and by Lambert and Millard.* The idea is to create magic by harking back to 
a primeval time. 

Use of temporal expressions in magic can be found already in the period of the 
e-Sargonic texts from Fara in the middle of the third millennium BCE. An example 

  

      

  

   

     

  

  

    

  

    
    

  

  

  Sningirima(NINAHAMUS DU) ZUM geq ha-mu-taeni-e;* 

  

In view of the character of Ningirima, the position of the name as the subject of the 
sentence, the precative verb, and the incantatory context, one may feel confident in 
translating 

  

  See RLA, s.1. Gotergencalogic 
‘A, Heidel, The Babylonian Genesis: The Sory f Creaion (Chicago, 1972:first publihed i 1942), 7273 
WG, Lambert,‘Myth and Ritual a5 Conceivd by the Babylonians’, /S5 13 (1968), 104-112. 
WG, Lambert & A.R. Millrd, Arre-hasis. The Babylonian Story of the Flood (Oxford, 1969),1-28. 
M. Krcbemik, Die Beschworungen aus Fara und Ebla (Hildesheim, 1984), 86 
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  May Ningirima make the .. 

  

Wdarkness go away from ther 

    Krebemik suggests that the difficult ZUM could simply be part of the verbal expression 
‘20 out from there’, in which case the dots could be removed from the above translation. 
‘The principle here in any case is that the night or darkness is being seen as evil and is 
being sent away. This has been compared with another passage from the same body of 
texts: 

      
        

        
        

“ningirima(HA MUS A.DU) UMBIN SE na ha-ma-ta-ni-DU.DUS 
e the spell go out from the enclosure! 

    
        

  

    

    

    

In this case a magical enclosure may be meant. Other references are in less clear contexts 
but include, also in a magical context, the specification that something s o be carried 
out at u,.sakar, the first visibility of the crescent moon.” As far as the magic of time is 

all that can be learned from these examples is tht during the pre-Sargonic 
periodthere existed the ideaof dispelling night or darkness, and of carrying out a magical 
operation at a time specified by reference to a phase of the moon. 

For the Sargonid or Akkad period, J.LM. Roberts in his study of the Akkadian 
pantheon wrote in a discussion of a deity “-nu that “This deity is closely connected 
10 the Samas circle, and this suggests that the god @mu(m), ‘Day’ is nothing else than 

the deified day’. However, in concedes that *This interpretation s not 
entirely fiee of difficulties”* Publication since Roberts’ study further complicates the 
issue rather than providing a simple solution, and the matter will not be pursued here. 
Generally, at least, it seems that units of time were not deified in ancient Mesopotamia, 
although they had a numinous quality and an individual character which, as will be seen 
below, was made use of in magical contexts. 

Asis well known, the period of the third dynasty of Ur offers a myriad of bureaucratic: 
texts many of which detail distribution of animals for offerings at festivals associated 
with the monthly lunar cycle. A lucid account of the background to these texts is given 
by M.E. Cohen.? Choosing evidence in such a way as to prepare the way, even at this 
stage in the paper, for the final example to be presented, we may take p the a-tus-a lugal 
festival, the ritual bathing of the king. " In the time of Ur II this festival fell on the days 
of the several phases of the moon, including the aforementioned u,-sakar. The meagre 
information of the bureaucratic texts can be supplemented with information from a royal 
inscription of Ibbi-Su'en recording the dedication to Nanna of a bronze bow! decorated 
with bisons, snakes and terrifying rain clouds; the delivery of decorated shoes or boots 
specified for a-tus-a lugal, " one of the rare early accounts of the procedure of the royal 
bathing ceremony; and allusions in royal hymns. The characteristic dates of the phases 
of the moon were also perhaps observed in divine hygiene. After citing for the 121h day 
the baking of the brewing ingredients and the bringing of the early offerings to Enlil’s 
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@M Krcberik, Beschwanungen, 77 
7 Krebemik, Beschworungen, 130 and 136, 
& LIM, Roberts, The Earliest Semitic Pantheon. A Studs of he Semitic Deites Atested in Mesopotania before Ur Ll (Baltimore, 1972), 55 and note 462, 

“MLE. Cohen, The i Calendars of the Ancient Near East (Bethesda, Md. 1993), 3-22 
alaberger, Der kulische Kalender der Ur 11Zei, 2 vols. (Berlin/New York, 1993), 

slsberger, Der kultische Kalender, 15-16. 
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temple (u; 12 zal-la zi-mun, dus-dam & PADINANNA nid 
of the vary rare Ur 11l chore lists, from Nippur, has for the fifteenth day the following 

  

entry 

   

  

u, 15 zal-la 
dingir-e a-tug-tug-dam     
    
         

  

   
    
    
     

   

      

     

   

  

     

   
     

    

The fifteenth day has come (0 pass, the god is to be bathed. 
From a slightly later timer and pertaining to the new year, and perhaps a hieros gamos. 
is the following Iddindagan passage with characteristic moon days: 

    

zikurkur-ra én 

  

“That she decree the lfe of all the lands 
and inspire the true first day, 
perfect the ordinances on the day of the disappearance of the moon, 
one puts in place on New Year's Day, on the day of the rtes, 
for My Lady (Inanna) the bed. 

  

Moving down somewhat later in time, one finds a connection between phases of the 
moon and cultic observances stated unambiguously in the epic of Atrahasis: i-na ar-hi 
se-bui i Sa-pa-at-i teli-il-tam lu-Sa-a5-ki-in ri-im-ka.'* *On the Ist, 7th and 15th, T 
(Enki) will establish & purifying ritual bath!” Perhaps relevant is an OId Babylonian 
letter which advises ar-ha-am se-bu-ta-am u Sa-pa-at-ta-am ki-ma ku-ul-la-ma-a-1a s 
ulli-im* *Observe the 1st, 7th and 15th as you have been taught”” Also relevant is 
an O1d Babylonian text which liss the relevant dates and then mentions sulphur and 
soap-plant.’s 

“The passages and rites mentioned so far do not go beyond the idea that certain 
periods of the month were suiable for carrying out rites or rituals, due (0 the phase 
of the moon. The suitability could in principle comprehend a range of supersiitious 
concepts from that of enhanced benevolence as in the case of the fll moon on the 15th 
day to extreme danger (for example, the disappearance of the crescentat the end of the 
‘month). A further development however presupposes a numinous quality possessed by 
the day, a supposition encapsulated in the following lines from Surpu 

      

  

    

  

  

g TT1 1 MUANNA nu-bat-1i UDES S UD.TKAM UD. 15 KAM UD 20.LA. LKAM 
UD.20.KAMUD.25.KAMUD.NA.AMUD rim-ki UD HUL GAL UD, 30.KAM a-ra-an-ka ma- 
mit-ka hi-i-it-ka gil-lat-ka ni-is-ka mu-ru-us-ka ta-ni-ib-ka Kis-pu ru-hu-u ri-su-u 

-1 HULMES 3 LUMES §d a-na ka-a-Sd a-na E-ka a-na NUNUN-ka a-na 

    

    up- 

T2 WHLPh, Rome, Sumersche Ronigshymen’ der IsinZeit (Leiden, 1965), 13311715, 
15 Auahasis 1, 206 
14 TCL, 50:23, 
15 UET VI, 195 
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NUNUZ-ka it-ta-nab-Sui it-ta-nap-ri-ku it-ta-na-an-ma-ru lu-u pa-at-ra-nik-ka lu-e 
pa-di-ra-nik-ka lu-u pa-as-sa-nik-ka'® 

  

    

    

       

  

     
    

  

       
        

        

          

    

    

    

    

    

  

   

  

    

  

   

    

     
   

  

    

     Day, month, year, nubattu, e5iesi, Tth day, 15th day, 19th day, 20th day, 25th day, 
day of disappearance of the moon, bathing day, evil day. 30th da your sin, 
Your oath, your eor, your crime, your invocation, your disease, your weariness, 
Sorcery, spitle, dirt, the evil machinations of people which might oceur, get in the 
way, or appear repeatedly o you or your family, your offspring, your progeny, be 
released for you, be absolved for you, be wiped off for you! 

      
      

   
Here the subjects of the verbs are the catch-all list of sins and sources of evil, and 
the catch-all list of days of the month and festivals are adverbial accusatives. The 
content is compendious but not particularly noteworthy, beyond the point that dates with 
traditional associations with festivals or religious observations were particularly suitable 

for abjuring evil and sin. This example is particularly clear, but other similar or related 
examples could be found throughout the Babylonian magical literature. And, apart from 
theseisolated examples, Reiner was quick (o recognise a genre of texts which she dubbed 
lipsurlitanies’ and which bear a close relation with Sirpuin general and with the passage | 

cited in particular.” In addition to more general ritual and incantational sections on the 
same line as Surpu and similar magical texs, the ltanies include systematic sections on | 
the pattern *May x absolve!” followed by an epithet of description qualifying the nature. 
of x. For example, ina sequence of forty-seven geographical abjurations, the abjuration 
“May Meluhha absolve, the home of careliant” s followed by *May Magan absolve, the 
home of copper!”. Ina sequence of ffteen abjurations based on watercourses *May the | 
“Tutu canal absolve, the canal of Marduk!” is followed by *May the Hegal-canal absolve, | 
the canal of abundance!’. The interest in the present context arises from an improvement 
iin the state of the text achieved most substantially in a publication of newly excavated 
tablets from Nimrud by D.J. Wiseman.'* In addition to supplying a section in which 
individual deities are asked o abjure and are associated with their characteristic shrines 
or temples, this tablet includes abjurations by each of the twelve months, individually 
associated with characteristic deities, as well as thirty abjurations by the days of the 
month, referred to numerically and each associated with one, or in some cases two, 
characteristic deities, and described also in some cases by the monthly festival fixed 
on that day. For example *May the 19th day abjure, the day of the wrath of Gula!” or 
May the 25th day abjure, the day of the procession of Istar of Babylon!”. The section 
concludes with the sentence "May the day, vigil, festival, the 15th, 19th, 20th day, the day 
of disappearance of the moon and the 30th day, day, month, and year abjure his sin for 
‘whomsoever it may be’ (here in practice the name of the patient would be inserted)!” 
Two important points can be made on the basis of this text. Firstly, it shows how an idea 
or concept included as part o the tradition could be drawn out by seribes producing new 
material and then expanded in a systematic way, on the strength of their own erudition. 
If there were examples of  festival being used to abjure in magic, then a systematic 

     
  

   
    

   
     

   
     

  

    

  

  

  

   
  

  

Surp. A Collection of Sumerian and Aadian Incantations (O Beiheft 11; Gz, 1958), 41    E Reiner, Lipiur itarics’,JNES 15 (1956), 129-149. 
18, Wiseman, A lipr litany rom Nimrud',frag 31 (1969), 175-183 with plates XXXVIILXL 
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elaboration of the idea could be achieved. The second point which can be adduced from 
this text is the manifest belief i the numinous quality of time. Calendrical units of time 
possess a quality in addition to length and this quality can be used as a component in 

A rather attractive further example can be brought forward which agrees with and 
illustrates these deductions. It is a series of blessings, each of which is attached to a 
day of the month and refers to festivals or other events beings particularly associated 
with that day.”® Lines 9 and 10 can be taken as an example of the content and the 

| type of associations being made. They may be translated: *9. Ditto. The 9th day is that 
of Bélet-balati. May she reckon your days for benevolence and your nights for profit! 
10. Ditto. “Pile up the tithes! May grain be copious in your silos and may prosperity 
be established!” Kazuko Watanabe wishes plausibly 10 restore D{l-mu a-na LUGIAL 
“Greetings to the king!" in the frst line of the text and understand the DITTO marks 
repeated for each day to refer 1o this. The background is as follows. The ninth day is 
indeed known from literary calendar texts as that of Gula, who as lady of life is Belet- 
balagi. The tithes are in a punning way suitable for the tenth day. No deity is mentioned 
for this line, but if one takes the numbers toget of the ebbii of 

‘ G 

  

      

  

  

      

her monthly festival day par excellence. 

  

| Atthis point it is necessary o touch on a genre of texts where time and calendar play a 
centralrole, namely the hemerologies and menologies. The present writer has an edition 
of these texts in an advanced stage of preparation and would refer for the present o 
an article in which he put forward a new classification, and where references to earlier 

| Tierature may be found The hemeologis and menologiesare exs which eek o 
| establish the propitiousness or non-propitiousness of the days and months of the year 

They refer to specific activities both of humans and animals and range in their field 
of vision from the household through the marketplace to the fields, and in their social 
interest from the common man (o the king. These texts can be seen (o have evolved out 
of Old Babylonian and earlier Sumerian ideas and beliefs, but in their present form they 
date from the Kassite period and later. Exemplars of the texts themselves are widespread 
down into the first millennium BCE and in the Sargonid period in Assyria there are over 
a hundred cases of hemerologies being quoted in the royal correspondence of scholars 
with the kings Esarhaddon and Assurbanipal. These correspondence texts - ltters and 
reports —are important in showing how the tradition was used by Assyrian scholars. Two 
essential aspects are involved. The first is the intrinsic quality of the time concerned. 
For example. the period of lunar darkness at the end of the month was unlucky, while 
the new moon. the full moon and important festivals were generally lucky. The second 
aspect is that there existed rituals which could be carried out specifically to ensure the 
propitiousness of a day which a private individual had reasons for wishing to protect 

for example, the day of an interview with, authority. In this case time is not being used 
to abjure, but s itself the object of enchantment 

     
  

  

  
  

  

    

    

  

  

   

  

K. Watanabe, ‘Scgenswinsche fir den sssyrischen Konig', ASY 11 (1991), 347-387. 
20 A Livingstone, “The Case ofthe Hemeralogies: Offcal Cul, Leamed Formultion and Popular Prctice’, 
i Oficial Cult and Popular Religion in the Ancient Near East (ed. Eiko Matsushima; Heidelberg, 1993). 97-113. 

  
  

  

  

135



        
   

  

   

    
    
   

                  

     
    

                       
        
      
    

Alasdair Livingstone 

    

  

ere are however more complex examples, including what may be a natural develop- 
at as well as instances of purely academic scribal elaboration. 
‘The first example which can be seen as a natural development in literature and magic, 

edited by Stol, shows how magicaldeas could be combined to create an increased effect 

  

  

   

EN a-naku mu-bat-tu, a-hat “marduk *za-ap-pu e-ra-an-ni *ba-a-lum i-li-da-an-ni 
“lius.a ana li-qu-ti-Sii (var. kal-lu-ti-54) il-ga-an-ni 1L-5i $USLMES-ya ina bi-rit 
ca-ap-piu*ba-a-lus a-3d-Kan ul-te-Seb i-na pa-ni-ya *i-1ar be-el-tus a-pi-lat ku-mu- 

ti-a SES *manduk un-mi 3d-pat-ti AD-ti-a a-ra-al) it-ti-ya lip-Sie-ru DU-t ta-ma-a-ti 
ma-mit at-mutii la tu-gar-ra-bu re-mé-nu-ii ‘marduk’ 

      

  

  

Lam the eve of a festival day, sster of Marduk. The pleiades conceived me, Balum 
ave birth to me, Luhuu took me into adoption (var. as bride). 1] lifted my fingers 

and I placed them between the pleiades and Balum. 1 make Itar present before 
me, the lady who answers on my behalf. My brother is Marduk, my mother is the 

fifteenth day, my father s the first day of the month! Along with me may they abjure 
all oaths! May the curse I swore not come near me, merciful Marduk!> 

     

      

the first instance 
the 

The speech is that of a Babylonian magician; his magical device is 
0 identify himself with the eve of a festival day: he builds on his by expressing 
closeness of his relationship to other days of the month as well as to the god Marduk 
in genealogical terms. Speakers of incantations of the type of Surpi and Magli identif 
parts of their anatomy with objects to achieve magical effects. An example from Maglii 
VIS s idat-ya “gam-lu, 36 sin amurri ubandtu-i-a G1S.binu esemu ‘iglig), "My arms. 
are the divine boomerang of Amorrite Sin; my fingers are tamarisk, the bone of the 

lements of magical appropriateness can be discerned  for example tamarisk 
g divine statues was ina very real sense the bone of the gods. The accuracy 

ese ideas is borne out by an ancient commeniary to amagical work 2 Here there are 
asequence of lines all following KLMIN and describing Marduk as Asallubi. The relevant 
line s § nam-ri-r lit-bu-5i ma-lu-i pul- ymantled with a sheen, full of 
fearfulness”. The ancient commentator gave two interpretations of this line of which the 
second is relevant here: MU LUMIASIMAS 5 TUG.AB.SAG SAs GAR-nu ig-tla-bil, *He 
meant it because of the exorcist priest who is equipped with a red absag garment 25 

A second example oceurs in the context of a lst of festivals of major deities. Each 
festival i described as a dmu rabi, “great day’. In the scction relevant here a sequenc 
of names of days such as occur in hemerological lterature is given, for example ud.ma 

  

      

         

   

      

      
  

  

a-a-ti, ‘one   

     
   
   

             

    
        

  
   

      

31 After M. Stol, “The Moon as scen by the Babylonians’,in: Naural Phenomena (ed. DIW. Me 
Amsterdam, 1992), 252 
22" The present writer constres the fina lines somesshat differenty from Stols rendering and understands 

the word fandintas plaralof amit, ‘ot whereas Sto too it a ‘e’ Stols translation of the final ines 
he seassbsolve with me! May you merciful Marduk not et come nearto me the bad oath that | 

    

      

  

     

  

       

     

ammlung Magli (ATO Beihet 2; Beslin, 1937) 
cmons’, AfD 17 (1956), 3108 idem, “An Address of Marduk 

10 the Demons. New Fragments’,A/0 19 (1960), 1146 
25 Lamber, “An Address of Marduk', 313. The rading AB.SAG has been ained by W.G. Lambert since 

his publicationsreferred1o i the previous note, andthe present writer wishes o thank him for pemission 0 
make the eading available ere | 
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ud.sirra, ud.hul.gél, ud.peS.a and so on. Each of these is followed by 
predicate in Sumerian and a translation into Babylonian in which the 
the day name yields a translation of incantational force. Thus, ud.hul.gdl, ‘evil day’ — 
a day which in hemerological thought does not necessarily have an evil import — is 
reinterpreted exegetically as @mu lemnu §d ina séri itakkipu, “evil storm which knocks 
over in the steppe country’. Here the language and imagery of magic is being drawn out 
of a terminology which belongs to the cultic calenda. 

A third example 1o be bricfly mentioned here is that of the philological and arith 
metical analysis of the names and numbers of the characteristic days of the monthly 
calendar. In the series §.NAM gi¥ hur.n.i.a these are brought into association with each 
other by exegetical manipulation= For example, in a manner not dissimilar to that of 
the previous text considered, the Sumerian expression ud.nd.im, which has the idea of 
Iying down, and means the day of disappearance of the moon at the end of the month, is 
made to yield the Babylonian translation i rédisti, ‘day of renewal. In this particular 

example the methodology is pa ing of a paralexical 
list. 

“This contribution will be concluded by a brief reference to one of the most enigmatic 
magical texts, inbu bél arhi, “fruit, lord of the month’, of which the writer has prepared 
an edition which is to be published in due course in monograph form. This text is known 
from exemplars from the Assurbanipal libraries and pertains to the Neo-Assyrian con- 
ception of kingship. This notwithstanding, it was already recognised by B. Landsberger 
i the early days of Assyriology that it had to be studied within a scholarly perspective 
that ranged as far back as the cultic calendar of Ur I1L# There are individual tablets for 
each day of an ideal month and extra tablets for intercalary Nisan and Elul. Each tablet 

specifies rules of cultic hygiene, behaviour, dietary prohibitions day by day through the 
month. Combined with this is an extremely detailed day by day account of wha type of 
offerings the king is to make to which particular deities throughout the day and/or night. 
‘Thisis then followed for each month by sections which ring the changes on omens of the 
igqur ipus type, but with the king as subject of the protasis. This of course amounts toa 
prescription of royal behaviour through the seasons of the year. Although specialised in 
its intent — 1o protect the king of Assyria — this work in a sense represents a distllation 
of twoand a half thousand years of calendrically governed magic in Mesopotami. 

specifying 
umerian of     

          

   

  

   

    

    

       

  

  

     

  

% A Livingstone, Mystical and Mytholosical Esplanatory Works of Assyrian and Babylonian Scholars 
(Oxford, 19%6), 

27" B. Landsberger, Der kulische kalender der Babylonier und Assyrer (LSS, 6 and I Leipig, 1915). 
  

  

   
137 

  

    





        
    

  

   

  

Magic at the Cradle: A Reassessment 

Karel van der Toorn 

   
    

      
    
    
    
    

      

                  

     

    

  

   
   
    

    

    

     

    
   

   

     

  

Five years ago, Walter Farber published a paper entitled *Magic at the Cradl 
he discussed what he described as ‘Babylonian and Assyrian Lullabies”.! The present 
contribution on Mesopotamian magic is designed to reassess the significance of the two 
Old Babylonian baby incantations which Farber included in his corpus. They must be 
read in the light of a third, indirectly related text, viz. an incantation against Lamastu's 
evil eye? 

Atranslation of the shortest o the two baby incantations may serve asan introduction 
o0 the problem of these texts 

  

  

O baby, inhabitant of the house of darkness, out you came and saw the daylight 
Why do you ery? Why do you wail? Why didn’t you cry yonder? 
You have awakened the god of the house, the bull-man has been roused. 
‘Who was it that woke me up? Who was i tha frightened me? 
The baby woke you up! The baby frightened you! 
As onto drinkers of wine, as onto the bar’s habitués, may sleep fall onto him.* 

  

    

  

  more than a “truly charming lullaby’, as a modem 
ator observes*: a crying baby who keeps the houschold awake is put t0 sleep 

by the joint effect of a soothing song and the consumption of a few drops of wine.s A 
closer inspection of the text, however, suggests that his is more than just a lullaby. 

‘The rubric of the text just quoted defines it as an ‘incantation to calm a baby"S 
We are dealing, then, with an “incantation® (Siptum. 
perhaps, that the term is used in a loose way, and that it should not be allowed 
predetermine our understanding of the text. Later evidence s not in favour of this view. 
The n equivalent of the Akkadian rubric, viz. li-tur-hin-ga, is found in the 
so-called Vademecum of the exorcist (aipu).” Itis also found as a rubric at the end of a 
number of similar texts known from frst millennium copies, where it refers to a genre 

    

  

    
  

  

  

    

  

T W Farber, Magic at the Cradle Babylonian and Assyrian Lullbies', Anhropos 85 (1990), 139-148. 
2 Far the two Old Babylonian baby incantations see W, Farber, Schla. Kindchen, Schlafl Mesopotanische 
Baby-Beschwirungen und -Rituale (Winona Lake, 1989),34-39. The incanttion aginst th cye o Lamastu 
hasalsobeen published by W. Farber, Zar teren skkadischen Beschwérungslieratu’, 24 71 (1981): 60-65. 
3 Farber, Schlaf Kindehen, Schlaf, 33: sehrum wasib bit elletim) * 1 tatasdm tatamar narSamsin) 
anmin tabakki ammin uglag) * ulikia ammin 1a abakki)* l b tedki kusariiRLutm iggiiém © 

mannun dkanni manmun ugallianni® schrum ik sehram ugalika? kima it karanim * kima e 
<abiim 1 limqutoSSum Stum. For eansltionsofthis ext ee, in addition o Farber, Beschwérnungslteratr” 
63-64, Faber,Schlaf, Kindehen, Schlaf, 35;B. Fosr, Before the Muses, vo. | (Bethesda, 1993), 137; AR 
George, Review of Farber 1989", NES 52 (1993), 298-300,esp. 300 
" George, Review’, 300, See lso Farber's qualification o this song s being. originally  “llaby” (Farber, 
Magic’, 140). 

Tt may be assumed that the similes ofines 911 eflect popular recipes of how tput  baby o slep. 
© Farber, Schlf, Kindchen, Schlaf, 34, line 12 Siptum 5o sebrim nubim. 
KAR 43,15 and the duplicates BM 55148468411 56565; Rm 717+ BM 341884996775 140684: BM 36675 
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that had to be mastered by the exorcist. To say that our incantation was originally just 
a folksong is mere speculation based on an impressionistic reading * From the one Old 
Babylonian copy at our disposal, we must infer that the text as we know it belo 
the professional lore of the exorcist. s recitation, apparently, involved the servi 
ritual specalit. 

‘Why was the noise of  crying baby such a serious problem that its parents had to 
resort o professional help? As far as the baby is concemed, their reason was probably 
Very similar (0 the one modern parents have for consulting a specialist. Bouts of cryin; 
are normal for a baby, but incessant crying is not. The ‘universal indulgence of babies 
by their elders’, which one commentator refers to in connection with our text? has its 
limits. These are certainly reached when a baby's crying is so excessive that the father 

0 option left but to leave the house and take ‘a road his child does not know’, o 
use the words of a first millennium baby incantation.1® A baby who troubles (dalahu) 
his father and ‘reduces his mother to tears’ is a source not of delight but of anxiety.! 

“The Babylonian sensibility to noise ofall kinds s well documented in such mytholog- 
ical texts as Atrahasis. Domestic peace and quiet were highly valued, and disturbances 
naturally caused annoyance. In the texts under scrutiny this annoyance surpasses the 
level of mere discomfort: the sounds produced by the baby threaten the stability of the 
household and the family that constitutes it. The description of the harm done by the 
child focuses on the ‘god of the house” (il bitim) and the bull-man (kusarikkum). The 
baby has ‘awakened” (deki) the god of the house, and has “frightened (gullutu) the 
bull-man. In a similar vein. the second Old Babylonian 
“noise’ (rigmum) of the baby deprives both the “god of the house’ 
the house’ of sleep’ (Situm)." To say that ‘the threat of the divinities of the household 
i surely playful’'3 is not to recognize the nature of the danger which the incantations 
are designed to combat. To modern ears the motif of sleepless house gods may sound 
like good fun perhaps, but to Babylonian ears it sounded serious enough. * 

  

   

  

    

  

    

  

  

  

    

  

       

    

  

    Uhe Incantation Against Lamastu’s Evil Eye 

To demonstrate that the baby’s infelicitous effect upon the gods of the house is not 
just the result of an attempt at humour on the part of the author of our incantation, we 
nced only study the other side of the tablet that contains our baby incantation. Here 
we find another incantation, defined by its rubric as ‘an incantation against the evil 
eye’.’5 As nearly half of the tablet is missing, the beginning of the incantation has not 
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been preserved. Some parts can be elucidated with the help of the Old Babylonian sipar 
i, “incantation against the evil eye’, published by Cavigneaux and Al-Rawi in the 
Festschrift for Léon de Meyer.® For a proper understanding of the text it should be 
noted that the evil eye belongs 1o Lamastu. In the view of the incantation, the demon is 
a bird-like creature that stretches its wings and flies around.” 

  

   
    

        
   

            
       

         
    
    

      
     

      

  

    

   
      

    

    
     

   

    

   
    

    
   
   

  

     

(She) .. has secretly entered and fies around, 
O, swooping-down SiciKallum net, O, ensnaring hubdrum net. ' 
She passed by the door of the babies, and caused havoc!® among the babies. 
She passed by the door of the women in childbed and strangled their bbics. 
She entered the storage room and broke the seal. 

he dispersed the secluded fireplace and turned the locked?® house into ruins 
She destroyed the iSertun, and the god of the house has gone. 
Hit her on the cheek, make her turn backward! 
Fill her eyes with salt,fill her mouth with ashes! 
May the god of the house return 2 

  

  

   

  

There are obvious connections between this incantation and the ‘incantation o calm a 
baby’ on the reverse side of the tablet: both are concerned with new-born babies and 
with ‘the god of the house". The trouble described i this longer incantation seems more 
serious, however: the children do not just ry, but they suffocate; the god of the house is 
not merely kept from sleeping, but abandons the house. At core, however, the nature of 
the problem is similar: the god of the house is disturbed, either by the excessive crying 

  

    

       
of babies or by Lamastu (or their combined effect), and threatens to go away or has in 
fact departed. 
With the attack on the god, the evil eye attacks the heart of the house. The god has his 

dwelli   place i the iertum, a spot that must be located at the centre of the house. The 
description of the route which Lamastu has taken is instructive in this respect, since it 
leads from the outer parts f the house 10 its most private sector. Inthe Sipparincantation 
published by Cavigneaux & Al-Rawi, the demon first kills the cattle (‘She has hit the 

  

      

76 A Cavigneau and FNH. Al-Rawi,‘Charmes de Sippar et de Nippur'. i Cinguante-des éfections 
sur e Proche-Orient ancien offris en hommage & Léon de Meger (c0s. H. Gasche e i Lewven, 199%), 
7589, esp. §5-87, IM 90645, 
7" Seq IN90648: 7 trus Aappiia  uparriv i, “She stetched her wings, andspread ber pinions'.For the 
imtepretrion . . Wasserman,**Seeing e toéye..”. Concerning (wo incantations agains LamaSa's il 

" NABU (1995), 70. 
¥ The wanslarion assumes that the fustallum nd the hubram are powers addressed o combt Lamata, 
Thei help i called upon inthe lnes “Hit he on the check, make her urn backward! il he s with sl 
ill her mouth with ashes 
19" Reading i-na be-i la-i se-{l]-ta-am i-ku-n, ollowing Wasserman, ‘Scing eye oeye. 
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   ox and broklen its yoke, she has hit the pig and broken [its ). and then proceeds to 

the fireplace (Kindnum) and the iSertu. In the incantation we are dealing with, Lamatu 
makes her first stop at the door of the babies and the door of the women in childbed. 
‘These doors (a term that includes the immediate area to which the doors give entrance) 
were situated on the outskirts of the house. Their location was based on the belief that 
women in childbed were impure; a later ext estimaes their impurity to las thirty days. 
Impurity also attaches o new-borm babies. For fear of contagion, both the mothers and 
their babies were kept separate from the other inhabitants of the house.2 Pursuing her 
course from the women in confinement, the demon reaches the storage room which she 

enters by breaking the seal. From there she goes to the ‘secluded fireplace’, the social 
re of the household only indirectly accessible to those not belonging to the family. 
In the immediate vicinity of the fireplace lies the iSerfum. The term iSertum is noto- 

riously difficult, amongst other reasons because it is easily confused with its homonym 
meaning "ithe” or ‘dedicated part’ 2 There can be no doubr, however, that the term here 
refers to an architectural feature.* The proximity between the kininum (fireplace) and 
the iSertum can be inferred from the indication that the latter was situated ‘in front of” 
the former.* The iSerum (Sumerian zi- I-1a) might be defined as 
the ceremonial room of the house. The term is often rendered as “sanctuary’. Equipped 
with a ceremonial table (passiir Sakki, passiir asirtim), it was used on such solemn 
occasions as a wedding?” or the division of the inheritance* Together with the table, 
the idertun belonged to the inheritance of the eldest son, as testamentary decisions from 
Old Babylonian Nippur show.» The location of the god of the house in the centre of the. 
house must be taken into account when explaining the parallelism between the god of 

   

  

  

   

  

   

     
   

  

  

  

22 1M 90645: i alpam (GUs ) iteblir niriu) imbas iahdm (SAHD itepi u-x..) 
23 See K. van der Toorn, “La purct il au Proche.Orientancien', RHR 206 (1989), 348-351 
24 Note the followng occurrnces of it i the meaning of “tithe': E. Szechte, Tubletesjuridiques de 
la e dynasti de Babylone (Paris, 1958), 122-124, MAH 16147 ana (.. airam ! Suddanimma; YOS 
13,3841 10G{IN KU-BJABBARNA, SUTU S airtau i Sagl: K. Van Letberghe n collaboraton with 
M. Stol & G. Voct, Old Babylonian Legal and Administratie Testsfrom Philadelphia (OLA 21; Leuven, 
1986068 1 GIN faanaai 10 GIN KU BABBAR: TCL 1. 101516 GIN KUBABBAR 50 ana i 

2 hursu. See alo DO. Edzard, Altbabylonische Rechis- und Wirtschfisurkunden aus Tel ed-Deér m Iraq 
useun Baghdad (Minchen, 1970). 158 commentary t0 no. 191 

S For discussions of the te see W, von Soden, ‘Die Terminologie des Tempelbaus’ n: Le emple e le 
culie (CRRA 20; Leiden, 1975), 133-143, esp. 140; reprined in: Aus Sprache, Geschichie und Religion 
Babyloniens eds. L. Cagni & H_-P Muler: Napels), 203-213;and ). -M. Durand, ‘organisation de lespace 
dans e pabis de Mar: le témoignage des texte'.in: Le sysiéne palatial en Orient, en Grice et Rome: 
Actes du Collogue de Srasbours 19-2 juin 1985 ed. E. Livy: Leiden, 1957), 39-110 csp, 97-95. For the 
ertum s partof a bildin sce T.G. Pinches, ‘Some Textsof the Relph Collcton with Notes on Babylorian 
‘Chronclogy and Genesis XIV" PS54 39 (1917),4-15, 55-72 89-95, esp.O1. p. X, no. 23:3 (GAR-RA) 
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      the house and the bull-man (kusarikkum) in the baby incantation (*You have awakened 
the god of the house, the bull-man has been roused"). The first impression conveyed 
by the text s that the two terms refer to the same reality; that the Kusarikkun, in other 
words, is identical with the ‘god of the house’.* Both the analysis of the text and the 
non-textual data available on the kusarikkum show that this cannot be the case. Whereas 
the god s startled out of hs sleep (dekil), the kusarikkum is ‘roused (negelt) and, more 
importantly, ‘frightened” (gullutu).” A first millennium variant of this incantation uses 

the verb gardru, “to panic, to become scared”, in connection with the kusarikku, which 
makes sense because the kusarikkun is supposed not o sleep but to be on guard against 
possible intruders. The usual lo 
had been reduced to those of a protective spirit by the Old Babylonian period.’ 
at the entrance of the house* The parallelism between the “god of the house’ and the 
kusarikkum s not synonymous, then, but complementary: from entrance to centre, the 
house is in turmoil, 

“The ultimate problem, both in the baby incantation and in the incantation against 
the evil eye of Lamatu, is neither the noise of the babies nor their strangulation, but 
the disastrous effects of these irregular events upon the god (and goddess) of the house. 
‘The departure of the god, assumed by the incantation against the evil eye, s the final 
episode in a series of untoward happenings. Closer analysis of this chain of events leads 
10 a better appreciation of the significance of the god's departure. The eye of Lamastu 
first brings strife (salzam) among the babies. Then the demon strangles the babies. The 
children having died, Lamastu surrepitiously enters the storage room; does she take 
away the family provisions? Her next act is the dispersion of the fireplace, which in 
Babylonian parlance amounts to the dispersion of the family. The “fireplace’ is the heart 
of the house and symbolizes the presence and continuity of the family; ished 
fireplace” (kininum beliim) stands for an extinct family. By dispersing the fireplace, 
then, the demon ruins the family. The destruction of the iSerrum which leads the god of 
the house to depart closes the series of calamities 

  

    

  

       

    

     

  

    

  

    

  

The Identity of the God of the House 

Who is this *god of the house” so keen on his sleep that the noise of crying babies may 
induce him to leave? Speaking very generally, we may say that he s the divine patron 

  

0 This scems t be the implication of Farber's interpretation of lines 6-8 s ° short disogue between the 
god of the house and the spealer’ (Farber, Magic', 141) 

1 is o certain that the text i fre of cormuption: th term here translaed a ‘0 rouse” is poblematc 
he edior of the text believes there i some word play involved between negelid and gullune (Farber, 
‘Beschworungslieratu’, 69),but ne couldalso argue that i-gi-i1-TIM (transeribed i n. 3 as igglen) is a 
comuption of a pasive form of gald (10 become rightened"). Farbe late suggested that we are dealing 
it the phenomenon of popular etymology (Fuber,‘Magic', 142). 
2 Farber, Schlaf, Kindchen, Schlof, 44, lie S8 kusarkb igruruma .. peshaps 0 be infrpretd s a plurl 
Cf. 4, line 358 SLalm igrurina, the hairy ones became frightened: 
33" St A M, Wiggermann, Mesopotanian Protective Spris: The Riual Texts (Groningen, 1992), 174-179. 
* The only OId Babylonian kusarikkan plague found in s comes rom U, It was affised to the outer vall 
of the so-clled Hendursaga chapel sce R, Opifcis, Das altbabylonische Terrakoiarelief (Bedin, 1961), 

0, mo. 402, For the chapel sce M. Van de Microop, Sciery and Enterprie in Old Bakylonian Ur (BBVG 
12:Berlin, 1992), 140, 
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and personification of the house and its inhabitants. However,  detou 
evidence allows us to give a more specific answer. 

“The first point to be made concerns the fact that the term ‘god" can also be applied 
10 the dead. Various Middle Babylonian inheritance texts from Emar mention a god 
or *gods’ belonging to the main house and inherited by the eldest son. These gods 
a designaton of the dead, as intimated by the fact that the son had to invoke (mubbi 
honour (palalu) and tend (kunnd) them. The term usually occurs in the hendiadys ‘the 
‘gods and the dead” (il u met), which must be understood as ‘the deified dead” 

Precisely because they are on the periphery of Mesopotamian civilization, the Emar 
tablets can open our eyes to an aspect of Babylonian religion that has hardly received the 
attentionit deserves. Indications about the divine state of the dead are not entirely lacking 
in Old Babylonian sources. Such Old Babylonian divine names as Ikrub-El (El-has- 
blessed"), Iksudum (*He-has-arrived"), and Tkanum are morphologically anthroponyms. 
After their death, the people who bore these names were venerated like gods, howeves 
and their names were treated as divine names * Another indication of the fact that 
the dead could be conceived of as gods in Old Babylonian times is a cuphemism for 
dying found mostly in OId Babylonian records of adoption. The moment of death of the 
adopive father or mother is sometimes referred 10 in these fexts as the point at which 
Hhis or her gods call on him or her o join them.? The word ‘gods” i always in the plural. 
Since most Babylonians had only one god to whom they were especially devoted, there 
i reason to suspect thatthe “gods” of these texts are not gods in the ordinary sense of the 
term. According to the euphemism, moreover, the gods ‘address an invitation® (geri); 
the verb is normally used for an invitation to a meal.* There is no evidence that the 
Babylonians believed that the dead would dine with the gods; the dead were *gathered to 
their fathers’, as the biblical idiom has it. It is these deceased *fathers’ who are referred 
10 as gods in the phrase ifu il igterdsu ‘afer his gods have called on him (o joi 
them)’ 

The belief in the divinity of the dead is already present in Sumerian texts. In wisdom 
counsel and hymns the ‘mother” s regularly put in parallelism with the “god”.* This 
does not mean that the family god was incamate in the father and passed from his 
body t0 the bodies of his children, as has sometimes been claimed.f The terminology 

long some other 

    

    

  

  

    

   

  

  

    

  

  

   
  

  

35 See K. van der Toorn, “Gods and Ancestors in Emar and Nuzi', Z4 84 1994), 38-59. 
3 See M. Stol, ‘Old Babylonian Personal Names', SEL 8 (1991), 191212, esp. 203-205. In a personal 
‘communication, Stol has added the names Amat-Zarrigum (CT 6, 31b:4) and A ba-JEn il gim (OEC 
8,20:11), Cf. lso TarlS6, Kar-KdiSo. ar-mitiu snd Kar-pads(n), in origin Old Akkadian personal 

nimes, butattested s i s in Old Babylonian times and later (sce Lambertin RLA 5, 173, 174), 
menient survey of mostofth relevant exts see CAD @ 242-243. 
pretationof geras (0 take avay” (50 CADQ 243) isunfounded. There i not one text for which 

is assred. The idiom has been misunderstood by the CAD, besause it filed to see hat the 
in foct th ancestors. 

35" $P 1145 ‘Accept your ot and make your mother happy. do it prompily and make your god happy': 1157 
A dishonest chikd  his mother should never have given birh to i, his god shouid never have fashioned 
him: 1161 "Born from a mather,(fashioned] by a god’s Istructon of Surappak, lnes 259263 “The words 
of your mther and the words o your g0 you must not discuss. A mether i ke the sun god Ut she. 
birth o humans; a fher i ke a g0d .; a fathr s ke a god, his word holds good” (for the transat 
C. Wilcke, Philologische Bemerkungen 7um Rat des Suruppag und Versuch ciner neven Ubersetzung”, 24 
68 (1975, 196-232,esp. 211, 230-231). The atertext shows that i is rellythe human fther whoois called 
a god i these et 
40 Bace T. Jacobsen, The Treasures of Dariness (New Haven & London, 1976), 1. 
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should rather be seen as a reflection either of the supreme authority ascribed o the 
paterfamilias or of the deified state ascribed to the father after his death. The ‘death 
of [one’s] god", mentioned in a Sumerian hymn to Utu, edited most recently by Bendt 
Alster, s a retrospective reference (o the death of one’s father.t The reference to 
as the ‘divine dead” in a Sumerian incantation against spectres (§ipat ‘ADy[LU xBAD] 
BA-UG) fits with this evidence. 

In view of the evidence which has just been collected, T should like to suggest the 
possibility that the ili bitim mentioned in the baby incantations and in the incantation 
againstthe eye of Lamastu refersto the ancestor (or collectivity of ancestors) of the house, 
i.c. the family. There is both textual and archacological support for this suggestion. A 
Sumerian hymn to the sun god. meant to be recited during a ceremony for the dead, 
speaks about the ancestor as eating, drinking and sleeping in his own house. 

  

       
              

       

  

   

    

    

     

  

       

  

Let the dead man eat in front of his house, 
let him drink water in his house, 
let him sleep in the shade of his house.* 

    

        i the family house,     ‘The natural locus of the cult of the dead, according 1o this hy 
“This is the place, too, where the ancestors are said (0 sleep. 

“The concrete background of the idea of the ancestors sleeping in the family house 
is the practice of burying the dead within the house. *Sleeping in the shade of one’s 
house” is an “allusion to the common practice of burying the dead in private houses’, as 
the editor of the Sumerian hymn writes.* Other literary evidence for intramural burial 
i found in later sources. The myth of Erra and Isum has a passage in which the builder 
of a house is pictured as saying 

     

   

     

     

    

        

     

    
      

      
    

    

   

  

  

These are my living quarters: 
I have personally made them and will have my peace within them; 
and when fate has carried me of, [ will sleep thercin.* 

  

  

Afirst millennium ritual to dispel a bad dream also implies that the ancestors are present 
in the bedroom. As soon as the sleper is awoken from his nightmare, he is to touch 
the floor of the bedroom, 10 light the lamp, and to “bless” (karabu) his ‘god and his 
“goddess’. 4 Was the unpleasant dream provoked by feelings of guilt towards deceased 
parents? The ancients were quite familiar with the idea that neglected ghosts could send 
evil dreams (cf. Tibullus 11 vi 37 ne fibi neglecti mittant mala somnia manes). 

  

  

    

  

1" The expresson is found in the Ut hymnn edited by MLE. Cohen, “Another Uta-Hyma', Z4 67 (1977, 
1-19,line 44 (nam-58dingira-Jkam), and inthe Ut hym edited by B. Alstr, ‘ncaniation 0 U ASJ 13 
(1991, 27-96, line 135 (nam-G3 dingir-ra-na). Alser’s suggestion that this efers o the personal god as the 
personifiction o the man's personal uck mustbe ejected. Elsewhereinthe Ut hym th expression “his 
0d” refers 1o the ancesor(s)as well (.. lne 75). The qualification of this death s ‘the ot of mankind! 
-Sub nam-Ii-ulu, ine 135)offers sddon! support o the nterpretaton of “his £od" 4 & human being 

48 Cavigneaux & Al Raw, “Charmes’, 74, lne 15, 
45 Alser, Incantation o Ut ines 151-152: i--c 
hénénd. For i inline 151 there s 4 varant g5 - 
& Alster, ‘Incantaton to Ut 28 correct “buring’ ito “burying’). 
5 Erra 1V 99-101: S bta s ganinima igabbi, and dtepuina apasSaha gerbusS, am ubilann Simati 
asallalina i 
46" AL Oppenteim, The Iterpretation o Dreas (Phladelphia, 1956), 343, ablet79-7-8,77 e 16/-17". 
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Excavations at Ur and other places have shown that in the houses of the Old Babylonian 
upper class, the dead were at times interred underneath the floors.# These burials date 
from the time of the occupation of the houses; the dead and the living dwelt together. 
“The customary room for the intramural burial is the second largest of the house It is 
situated, as a rule, in the recesses of the house where the sounds of the street did not 
penetrate. That the dead were to be placed in the quietest room of the house may be 
inferred, too, from the Sumerian term for the offering to the dead, viz. ki-si-ga. The 
name is derived from the designation of the grave and means “place of silence’.# Since 
the dead were not (0 be disturbed, it was not unnatural (o bury them bencath the room 
that offered the highest degree of privacy; this room may be idenificd, I venture to 
suggest, with the isertum 

Since sleepis the usual state of the dead (1o the point where a tomb can be called an 
ekal saldl, a “palace of sleep™), the particular sensibility to disturbance by noise would 
fitthe interpretation of the god of the house as the ancestor. He is not just an anonymous 
protective spirit, but the forebear who lies buried undemeath the house. The “goddess 
of the house’ in the second baby incantation should be interpreted along similar lines. 

            

  

        

  

      
         
       

    
           

  

The $ cance of the Baby Incantations 

  

‘The interpretation of the gods of the house as ancestors allows one to appreciate the 
progression of the disasters brought about by the evil eye of Lamastu at another level. 
‘We have already noted the progression from periphery {0 cenire. There is a comparable 
progression along the line of generations. After the death of the younges tion 
(the strangulation of the babies), followed by the dispersion of the adults, the deceased 
ancestor is finally also made to leave. The spatial and the temporal axes converge: the 
intruder moves from periphery to centre, and from the offspring to the ancestor. The 
continuity between the baby and the subtly brought out by calling the child 
an “inhabitant of the house of darkness® (waib bi ekletim). The principal *house of 
darkness’ which the Babylonians knew was the underworld, the dwelling-place of the 
dead * In the baby incantations it is used as a metaphor for the mother's womb, but it 
alludes to the womb of Mother Earth as well. 

“The fact that the incantation is to be recited as a means of warding off the evil may be 
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vidence unil 1964 s surveyed by E. Srommenger, ‘Grabformenin Babylon’, Bagt 3 (1964), 157- 
cealso H. Gasche, La Bablonie au 17 sidcle avant notr ér: approche archéalogigue, problemes 

perspectives (MHEM 1: Ghent, 1959), 60-61. 
5" EM._ Luby, Social Variaion in Ancient Mesopotania: An Architecural and Mortuary Analysis of Ur 
i the Early Second Millenim B.C. (Ph.D. Dissetation, 1990),according o Van de Mictoop. Sociery and 
Enterprise, 37, Luby's dissertation was naccessibl to me 
45" See .G, Lambert, Review of Tsukimoto 1985', Or 36 (1987, 403404 
%0 The parallel with the innermostsanctum ofthe £0d inhis emple isnteesting: the image of the god stood 
i the kumma (grig). 3 erm thatcan be rendered 15 “bedroom’, prvate qurters’. The cela was indeed 

place where no lght penetraed, ind where noises were reduced fo mufld sounds. 
S0P 2:151, no.41:1 
52 Farher, Schlf, Kindehen, Schla?, 36 1 istar biim * ul s it 
53 See Gilg ViLiv * sabiann ireddinni ana bit (6 eker bar il dingin) alla  ane bit o érbis 16 
ast, “He scized me, drove me down 1 the house of darkness, dwellng of th gods of Irkalla, 0 the house 
which those who erter cannot leave's LKA 62 1. 17 <b>it ekt katkabu ul ussd, he house of darkness I 
whence no star comes forth’ See CAD U1 61 for other eferences 
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taken as an indication that the catastrophe of which the text speaks is sill only a threat. 
Whatis depicted is the future, should no appropriate action be taken. The only reversal 
of fortune for which the incantation against the eye of LamaStu asks is the return of the 
g0d of the house. Presented as the last in the series of events, the later’s absence was 

rded as the definitive collapse of the family. To avoid that collapse the god must 
return to enjoy his ancestral slecp in the family’s midst. The departure of the god, that 
i the ancestor, would mean a rupture with the past. The dead had (o remain among 
the living, as benevolent spirits bestowing on their offspring blessing and protection. 
Their presence is deemed crucial for the continuity of the family. Hence the fear of their 
departure, which -ironically— could be caused by the very babies that were to perpetuate 
the family line (and who came from the *house of darkness’ where the ancestors had 
their abode). 

“The comparison of the baby incantations with the incantation against the evil eye 
shows that there lies, at the heart of the former, a preoccupation with the historical 
continuity of the family. The excessive crying of babies i taken as a potential threat 
0 the harmony between the dead and the living. Should the ties between the ancestor 
and his offspring dissolve, the family is doomed to dispersion and annihilation. Old 
Babylonian family religion, in its aspect of the cult of the ancestors, produced and 
‘maintained in its participants a sense of historical identity: they belonged 10 a close- 
knit social group firmly anchored in the past. When this sense of identity is put in 
jeopardy, the very existence of the family becomes problematic. A family without a 
past that is without a sense of its past, i nota family but a collection of individuals. The 
annulment of the past, mythologically presented as the departure of the divine 
would eventually deprive the family of it future. Seen from this perspective, the Old 
Babylonian baby incantations are more than just charming lullabies. This ‘magic at 
the cradle” was ultimately designed to preserve the family intact by maintaining pea 
between the generations, including the dead as well as the livi 
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‘Without inscriptions or texts, that is without philological help, the effort of the archae- 
ologist re roblems of magic remains mostly speculative. This limitation applics 
not only to prehistoric times, but also to the third and second millennia, for even in these 
periods it s difficult to discern magical objects as such and to explain them. Only with 
great caution should information found in texts of the first millennium be applied to 
magical practices of the third and second millennia 

Rarely may philology and archacology be combined as effectively as in the inter- 
pretation of Lamastu, Pazuzu and some prophyla es: texts with rituals 
against Lamastu and amulets with inscriptions describe and identify the representations 
of the demon; texts with incantations to Pazuzu are found on figurines, heads, and 
amulets of the demon; figurines mentioned in rituals for protection of a building were 
actually found beneath floors, bearing inscriptions which matched those prescribed in 
the ritual texts. Al thre have been throroughly dealt with." A short commentary on the 
rectangular amulets with a projection at the top pierced for suspension which are typical 
of the first millennium has been presented by E. Reine 

An exhaustive discussion of all objects with magical inscri 
written. An archacologist may compile such a corpus, but without a full philological 
dition the iconographic research on this material would be futile.! 
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    In magic many different figures play an important role. They 
(1) Representations of evil demons who are t0 be exorcised: they are manufactured 

and used during the ritual, and at the end of the ritual they must be disposed of. These 
representations are never found among archacological remains, because the intended 
effect is attained only by their destruction. They were usually made of perishable 
material such as clay, tallow, wax or dust - some representations of the demon or the 
god were only drawn in schematic form, as some tablets with ritual texts actually show* 

  

  

I T W, Farber, RLA 6 (1980-83), 439446, - . “Tamarisken, ibeln, Skolopender', in: Language, Lirature 
and History: Philological and Historicai tudis Presented o Erica Reiner (ed. . Rochberg-Halton AOS 
7: New Haven, 1987), 85-105. A monograph by Farber has been announced for some time. - EAM. 
Wiggermann, Mesopotamian Protectve Spiis. The Rtual Tests (Groningen, 1992). - N. Hesssel, Pz 
(Magisterarbeit Heidelhers. 1993). 

. Reier, JNES 19 (1960), 154. 
3 For the dificuly of the publication of magical abjects . W. Fasber, ‘Damonen ohne Stammbsun’, i 

‘ Essays in Ancient Civilzation Presented 10 Helen Kanior (eds. A. Leonard B.B. Willams; SAOC 47; 

  

  

  

Chicago, 1989),93-112. 
 Relner,in: S Porad (1987) = Monstersand Demonsinhe Ancient and Medieval World Papers Presented. 

| in Honor o Edith Porada (eds. A Farkas t 3. Mainz am Rheln, 1987), 301; STT 7, ST 
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(2) Exil demons (Lamastu, Pazuzu) may be manufactured in durable material; in- 

scribed with incantations, they can be used as apotropaia. Small amulets are worn as 
personal ornaments, as pendants and decorations on fibula; larger figurines were sus- 
pended in houses, while some may have been used by incantation prists during a ritual 
Similar figurines without inscriptions certainly served the same purpose. 

(3) Representations of protective gods or benevolent demons, which were manuf 
tured and deposited during a itual; only the aforementioned clay figurines that served 
the protection of the house have survived. Of the figurines made of wood which a 
described in these texts, hardly any remains have been found (only som y 
Small divine attributes made of metal and stone found in brick boxes, which ust 
contained protective spirits, indicate the existence of figurines of perishable material, 
presumably wood ¢ 

(4) Similar figurines made of bronze were also found beneath floors. Whereas their 
‘counterparts were mainly found in secular buildings, the metal figurines came from 

temples. We have no ritual texts referring to the protection of temples, so we do not 
know if bronze figures were manufactured in connection with rituals. These figurines — 
dogs and anthropomorphic demons — are part of the subject of this paper, but as I have 
already dealt with them elsewhere, I shall not discuss them here.” 

(5) Temacottas ~ figurines and relifs ~ had diverse functions. The Old Babylonian | 
eliefs with their varied iconography have been explained in many different ways (in- | 
cluding magical ones), but their use is still open to debate. They were hardly ever found 
i situ; they are attested in houses and in temples, never in graves. For terracottas of 

lions, bulls, Humbabas, Lammas, heroes, bull-men and dragons, see below. Others could 
have been used in the domestic cult, especially those found in the chapels which usually 
were situated above the vaulted tombs of Old Babylonian houses. Representations of 
sitting gods or minor gods — possibly ancestors ~ could be explained as gods of the 
house.” 

The great number of terracotta figurines found in the sanctuarics of Gula in the 
Kassite period may indicate a special use in the cult of this goddess. The fig 
represent human beings and dogs, many of them with inscriptions. As yet only some 
of the dogs have been published; they all bear votive inscriptions.” one even a genuine 
ex-voto inscription:1* A diseased person prays to Gula (ik-ru-um-ma), Gula grants his ‘ 
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5. Ritig, Assyrisch-babylonische Kleinplasik magischer Bedeutung vom 13.6. Jh. v Ch. (Minchen, 
1977),47:1.2.2. 14, | 
© 0,224~ Wiggermann, Proective Spiis, 102, 116, able showing the maerials (and drawn examples). 
128,139 buikdingrtal. 141 (st for subsitte King). 

EA. BraunHolsinger. Figirliche Bronzen aus Mesopotanien (Minchen, 1984), 0. 93 (dogs; no. 325 
man with dog): $6-85 (anhropomorphic figurines) - id.in: Bronze-working Cenires of Wester Asia 
1000-539 B.C. (e ). Curts; London, 1988), 126-125, ‘ 

          
        

  

¥ CL. WoolleyM. Mallowan, UE. VIl The Old Babylonian Period (London, 1976). ps. 79; 81 siting 
goddess:pls. 52, 160-166:3,167-173 divine coupls (no. 172 with naked womany; 89;N. Cholids, Mabel 
in Ton (Minser, 1992), pl. 7. Warrior gods and goddesses are mosty represented on modelchariots: M.Th, | 
Baclet, Figurines et relcfs entrre cuite de la Mésopotanie antigue 1 (BAH $5: Pai, 1968).p. 9 (KS), 

For ancesors s gods cf. K. van der Toorn. Family Religion in Babylonia, yria, and lsral. Continity and | 
Change inthe Forms of Religious Life Leiden, 1996), 55-55, | 
¥ . Solberger, JAOS 88 (1968), 1911, - V. Scheil, Une saison de fouilles i Sippar (Cairo, 1902), 90T g ‘ 
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10 eq. H. Hrouda), Isin-ISin Babiya, I Die Ergebisse der Ausgrabungen 197 
ES (1B 18) pL.o. 

  

4 Minchen, 1977, 90, 
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   prayers (ik-ri-bi-i-§u), and he (in return) donates a dog to the goddess. The human 
figurines are shown in various attitudes, usually with one hand placed on the aff 
part of the body. The figurines from ‘Aqr QUf!" and those from Nippur'? arc still 
unpublished. If they bear similar votive inscriptions as the dogs, they could be explained 
as substitutes for people cured by Gula. But it is possible that they were inscribed 
differently; hence a magical function in the course of the healing process cannot be 
excluded. 

(6) Some figure types are never — or only exceptionally ~made of stone, but mostly of 
metal, wood or ivory/bone; it is to be assumed that the material is relevant to the function 
(cf. foundation figurines). For example, during the third millennium, the naked woman 
was cast in copper or carved in ivory.'> whereas in the second millennium this form is 
very common among the terracottas.  On terracotta reliefs she is often represented as 

     
              
    

    
         

                   
           

   

  

     

   

  

    

    

   

          

     

     

   
   

     

    

  

  

     

  

     
lying on a bed; the figure on the bed may be replaced by a pubic triangle.’s On Old 
Babylonian cylinder seals she is one of the types that appear not within scenes but as a 

single figure. The votive inscription on the silver triangle from Assur identifies the object 

  

TES/bastu; like the pubic triangles on beds it may be a pars pro toto for the naked 
woman. Wiggermann’s suggestion that the nude female is bastu in the sense of bloom 
or dignity that guarantees personal happines, is quite convincing. The naked woman 
S0 common on Old Babylonian scals could well be explained in this way. Whether the 
small pudenda found in the IStar temple of Assur” and the temple of Tell al Rimah* are 
representations of basiu or objects used in rituals concerning the erotic sphere is open 
to debate 

(7) The use of seals as amulets is well documented:; a thorough tr 
highly complex subject s sill wanting. E. Reiner’s rather sweeping statement that cylin- 
der scals are “an undisputed type of amulet’ because they sometimes bear inscriptions 
with the wish for a long and prosperous lfe has to be qualified.”” The basic function of 
the seal inscription is the identification of the seal owner; invocation of gods and prayers 
only gain prominence in the Old Babylonian period. It s difficult to ascertain whether 
the subjects represented on the seals were apotropaic as long as many of the figure types 
are sill not fully explained (for the figures of the contest scencs, sce below). 

The material of the seal certainly had some magical significance. But not everyone 
had the means to choose an exceptional stone for his seal; one mostly had to use what 
was available at a certain time: trade and fashion were often responsible for the use of 
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| TN, Mustaa, Sumer 3 (1947), 198 
| 12 Lecture given by R.M. Gibson at the RAI 3, Pais 1991 

12 Metal: EA. Braun-Holzinger, Mesopotanische Weihgaben der frildynasischen bis alrbabylonischen 
Zit (Heideberg, 1991), 191 nos. 3. 38 42. - Iory and bone: Assur, W, Andrae, WVDOG 30 (1922) pl. 
25: Mari: A. Partot, Mission archdologique de Mari 1V (Pai, 1968),pls. 7: 8: Tell Brak: D. Outes, rag 44 
(1982), 198 p. 11; E.C.L. During Caspers, IrAnt 24 (1989), 1597 pl. | 

. Blocher, Untersuchungen zum Motivder nackien Fra in der altbabylonischen Zeit 1981), 306 
15 N, Cholidis, Mabel in Ton (Minste, 1992), 78, pls. 32.33. 

i, JEOL 29 (1957 
7 Fatber, BID, 157" 

T, Howard-Carter, Irag 45 (1983), 6. pl. X 
19 Reiner,n: FS Porada (1987), 27 
 Cf, Braun-Holzinger, “Altbabylonische Gotter und ihve Symbale', Baght 27 (1996), 247- 
umerous representtions of proiective gods nd symbols of well-being on Old Babylonian seals. 
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the stone at a given period. 
(8) *Amulets’ or pendants in the shape of small figurines or symbols probably were 

used for their magical power; some may have been mere omaments. The numerous 
amulets of prehistoric times are scarcely represented later than the Early Dynastic 
period. Their meaning usually remains obscure; some may be explained by similar 
representations in another context. The ‘jewels’ from the royal cemetery from Ur mostly 
show small animals: bulls, rams, frogs and birds the same animals as the so-called 
filling motifs on later seals, which should be interpreted as lucky charms.2 The precious 
pendants, 50 often referred o in later texts, have not survived because rich graves of 
the late third and second millennia are stll missing. One rich gold ensemble from the 
antiquities’ market (Dilbat?) and some pendants from a deposit from Larsa give us 

idea of the lostriches: the pendants are in the form of symbols of the gods and protective 
deities 

(9) Figures on large basins and smaller vessels, on furniture, musical instruments, 
weapons and chariots, provided not merely decoration but protection as well.* 

Representations of evil demons like Lamastu and Pazuzu were confined (o the 
personal sphere and to the use of the exorcist, whereas the beneficent demons shown 
by the clay figurines are equally known from mythical and cultic scenes of gods and 
their surroundings. They are protection against all evi, from demons Gillness) and men 
(sorcery and enemies); they protect the individual, the building - private and official — 
and objects. 

“The apotropaia are shaped according to the evil to be averted and the object to 
be protected. Official buildings are guarded at their entrance by large representations 
of protective demons that are seen by everyone entering the gate: smaller figures may 
protect special part of the building, others were even buried under the floor (cf. notes | 
and 7) or in the foundations 

  

  

   
     

    

     
   

  

  

      

Foundation Figurines 

‘The magical function of the foundation figurines that taperto anail is evident. They we 
buried in the foundations, well hidden within the masonry and so escaped recycling, the 
common fate of metal objects. Foundation nails were used from Early Dynastic times 
1o the Old Babylonian period. The monograph on this subject by R. Ellis* is excellent 
and exhaustive; only a very short summing up is indicated in this context. 

“The figurines represent minor gods, rarely lions and bulls (fig.1)” and, beginn 
in the Neo-Sumerian period, the ruler as basket-carrier. 

  

  

   

    
       

21D Collon, FirstImpressions (London, 1987), 100, 
2 CL. Woolky, UE, 1 Tie Royal Cemetery (Londan, 1934),pls. 140-143 
2 Braun Holzinger, ‘Altabylonische Goter', Baght 27 (1996), 259261 
2 Dilbat: Der Alie Orient (ed. W. Orthmann; Propylien Kunsgeschichie 14 Berln, 1975, pl. 253a 
sun, star, ighting lamma. - Larsi: D. Amaud ¢t L, Syria 56 (1979), 341; 3. - For the mes 
pendant e D.Charpin, MARI 6 1990), 1591 -M. Durand, b 135(T 1575 
5 Braun-Holzinger, RLA 7 (1987, 891§ 20, id. (1991, 20 29 331 109. 

RS. Elis, Foundarion Deposis in Ancient Mesopotania (New Haven, 1965). 
¥ Bullsof Gudea and Sulgi SA. Rashid, Griindungsiguren i Irag (Minchen, 1983), os. 116-118. 132, 
Lion from Urki: b, nos. 75. 79 
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       Apotropaic Figures at Mesopotamian Temples 

The Early Dynastic nail-figurines were all found at Laga§ and Girsu. They are all 
anthropomorphic; from the time of Enanatu I, their simple pair of horns marks them 
as gods.? They bear building inscriptions, which are not different from inscriptions 
on other parts of the building. The inscription does not explain the figurine. The nail 
probably was the primary and functional part of the nail-figurine, since simple nails 
were found at Uruk, Mari and Adab:? these nails were combined with copper plagues 
with holes, or copper rings as were the nail figurines of Urnanse. 

Nails driven into buildings may signify the reservation of the property for a certain 
person (for the god, in the case of a temple?) or some form of security by fastening it 
to the carth. The driving of nals into the foundation certainly was a magical act™* that 
probably was accompanied by other magical procedures. 

The Neo-Sumerian foundation figurines were deposited in brick boxes built into 
the foundation. The boxes of Umnammu and Sulgi contained small bits of wood; in 
one deposit from Nippur there was an almost complete wooden figurine of a basket 
carrier, very similar to the metal one in the same deposit Wood rarely survived in 
Mesopotamia; it may be assumed that atleast in the Neo-Sumerian period wooden pegs 
were usually deposited together with the metal i this pairing of nails made of 
different materials indicates that wood and metal had a specific significance in these 
ritual deposits. * 

“The figurines were usually accompanied by stone tablets bearing the same inscrip- 
tionsas the nails; their shape suggests tha they were meant o be model bricks.* At Mari 
and at Uruk the nails were deposited together with small tablets of white (calcite) and 

s) stone, all deposits were uninscribed. At Adab the inscribed copper plates 
with holes were found together with inscribed tablets of white stone and of dark copper 

note 29). The nail figurines of Gudea were mostly combined with inscribed tablets 
of dark material, which were laid on roughly finished tablets of white calcite.* 

‘The Early Dynastic nails from Uruk were driven through an assembly of lapis beads; 
the Urnammu deposits from Uruk and from Nippur contained a small collection of 10— 
1 frit beads and 1-3 gold beads (some had chips of stone as well). Umammu’s son 
ulgi did not use beads or stones in his deposits. But at Mari the foundation deposits 

of the late third millennium combined beads of different materials with nails, inscribed 

  

  

    

  

  

   

              

  

  

55 I nos, 49-55. 59-69. These figrines show the development fom gods without orns the earliest il 
gurine from Teilo)t0 those with horns (Ennatum D, 
Th. 136 
Tb.nos. 4145, 

1 RS Ells, Foundation Deposics, TT. 
2 Rashid, Griindung sfiguren, 266, 29: wooden fragments were found i both foundation boxes of Urnammu 
from Uruk, in two boxes of Sl at Nippur the el preserved figurine from Nippur bas notbeen published. 
but can be sen on @ museum photograph. - Els, Foundation Deposits, G3. 
" Ellis Foundation Deposis, 91, tinks it unlikely hat he wooden figurines wereth prootype (f. Hallo, 
HUCA 33 (1962), 4 note 35),asthey were only foundinlte deposts whe the oigiral function of the ails 

‘was forgotien they were ot driven into anything but e simply standing upright i theiboxes. 
3 For a summary on ston tabletscf. Eli, Foundasion Deposis, 761, Mosly the tablets are plano-convex 
Hike the Early Dynastic bricks. Neithe th bricks nor th stone ablets from Mari are plano-convex so that 
‘would onfirm the hypothesisthat the tables were imitatons o brcks. 
3" Rashid, Grindungsfiguren, 19. The Early Dynasii tablets from Telo usually were Jrge plano-convex 
bles of ight calc 

3 Ells, Foundation Deposis, 65; Rashid, Grindungsfguren, 25.29. 
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metal tablets, and dark stone tablets.” 
In depositing nails and tablets certain rules were observed:; the combination of wood 

and metal for the figurines, of stone and metal —dark and light - for the tablets,of fritand 
old for beads shows that different materials had different magical functions. The rituals 
performed during the laying of foundations are unknown; some archaclogical remains 
may point to offerings.™ Until now, only Hittie texts give us some idea of the buildis 
rites; some of the materials used were similar to those in Mesopota 
model bricks, bits of stone and me 

  

  

    
mian deposits - nails, 

I, even figurines of lions and bulls. 
  

  

Figures at Entrances 

   Lions and bulls, monsters and minor deities were used as doorkcepers guarding the en- 
trances of temples or decorating different parts of doors. They bear building inscriptions 
which for the most part give no information about their function, 

Large doorkeepers on official buildings are mainly known from the first millennium, 
when they were firmly built into the walls. The numerous Assyrian colossi protecting the 
palaces are well known;* only some of the characteristics that pertain to their function 
will be dealt with here. 

As the texts show even in the first millennium a great part of these doorkeepers 
were made of metal:* these materials have all been recycled, and thus no traces have 
been lefi. The function of these monuments is easily surmised, but it is unknown 
if their effectiveness was enhanced through rituals performed while they were being 
manufactured and erected. 

In the Old Babylonian, perhaps evenin the Neo- Sumerian period, the full range of the 
doorkeepers is also represented on small terracotta-reliefs. Some of the small eliefs are 
exceptionally large; one of them was found at the entrance of a small sanctuary. Probably 
these reliefs served the same purpose as their larger counterparts: they proteeted smaller 
buildings (fig. 2:15). 

  

  

      

      

       

  

  

  

Lions and Bulls 

Lions and bulls were used as doorke 
pos 

ers since Early Dynastic times,* making it 
ble to study one class of monuments over the course of 2000 years. 

Early Dynastic. No large lions or bulls instone that could be identified as doorkeepers 
have been found. The building inscription on one of the copper bulls from Tell al “Ubaid 
shows that the large number of copper fragments of bulls and lions from the Ninhursag 
‘Temple were part of the original temple fittings; they had some function, probably 

  

    

  

     

Ells, Foundation Deposits, ST 691, 
% Ells Foundation Deposis, 130, 
3 . Has, Geschicht derhethitschen Religion, (IO 1,15 Leiden, 1994), 2 
“ B, Engel, Darsellurgen von Dimonen und Tieren in assyrischen Palisen wnd Tempeln nach den schriflichen Quellen (Manchengladbach, 1987) 
1", table pp. 282-290;for lion, mostly made of meta . p.57. 
2 The lion from Erida should not be dated to the Early Sumerian period: cf. A. Spycket, La statuaire d Proche-Orientancien (HAO VIL1: Leiden, 1981), 222.pl. 148; Braun-Holzinger, RLA 7 1987, 89 
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  apotropaic, within this temple. Their original position within the building is unknown; 
they were all brought out of the temple during a major catastrophe and then disappearcd 
undemeath the debris: seven free-standing bulls (H. 62-66 cm),* at least 14 reliefs of 
recumbent calves (L. ca. 75 cm), the so-called Anzu-relief, eight lion heads (different 
sizes, some possibly half-figures to be mounted on door-jambs).% It might be assumed 
that the greater part of the decoration of Early Dynastic temples was made of metal and 
survived only on rare occasions, such as the catastrophe at Tell al ‘Ubaid 

Smaller protomes of lions and bulls made of stone are well known in the Early 
Dynastic period; some of them bear building inscriptions. They formed the central part 

of the so-called votive plagues, which were bult into the walls near the doors, so that 
the ropes of the doors could be fastened around the nails." 

Figurative decorations of Akkadian buildings are sill unknown; whether the nails of 
the Akkadian votive plaques had protomes of bulls and lions is open to debate. Akkadi 
texts concerning the building of the Ekur of Nippur do not mention bulls or lions, 

Early Neo-Sumerian period. Two fragmentary stone lions of medium size bear 
scriptions of Gudea, who declares that these lions belong to the doors of temples 

(Gatumdug and Ningirsu). They were placed in front of the doors, not built i 
sitting, the other lying down (fig. 3).% 

To the same period belong some monuments of Puzur-Insusinak decorated with 
Tions: one is a flat stone, possibly a doorstep (fig. 4);* the other one is a huge boulder; 
itsrelief shows a god with a nail, a lion, and a Lamma-goddess. This boulder was bored 
through and may have been part of the door-construction Two lions from Susa with 
holes through their bodies may be dated to the late third or early second millennium.* 
They could have served as standard-bearers flanking an entrance. Two lions from the 
back of the throne of the siting goddess from Susa hold saffs and may be interpreted as 
standard-bearers protecting the statue or the sanctury of the deity?? (for standard-bearers 
see below) 

Neither from the Neo-Sumerian nor from the Old Babylonian period ar large lions 
or bulls of stone preserved. One fragmentary lion from Assur may tentatively be dated to 

this period (before Irisum) & Metal lions from the temple of the *king of the land" (lugal 
ma-tim) at Mari are evidence that doorkeepers made of metal were in use in the Old 
Babylonian period. The carliestinscriptions explaining the function of these animals 

  

       

      

    

  

  

   

  

  

    

  

  

   
    

  

  

  

A Braun-Holeinger, Figirliche Bronzen, nos, 70,71 (H.R. HalUL. Woolley, UE, I Al Ubaid (London, 
1927),pls. . 5. 27, 28);core made of wood 
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are the copies of two inscriptions with the names of lions erected by § 
the temple of [Star e-me-ur,-ur, at Mari:55 

  

  

    Kai-ig | a-e-er | Sa-am-si-iSkur | i-na qa-bé-e |inanna 
The one who strangles the enemy of Samsi-Adad by the command of tar 
Sa-a-ti | da-mi na-alk-ri) | fa-alm-5i-“iSkur) / ifna ga-bé / “inanna) 
‘The one who drinks the blood of the enemy of Adad by the command of IStar. 

  

         

  

Large lions made of terracotta are first attested in the Old Babylonian period; some 
fragments were even found in situ; the terracotta sherds were not valuable enough to be 
carried off 

AUTell Harmal several pairs of lions were found flanking the doors of a temple.% At 
Hafiji o lions stood in niches at both sides of a door within the Sin-temple.” More 
examples are known from Hadadu, Isin, Tello (lions and bulls?), Tell Basmusian, and 
“Usiya, as well as from the art market.** Some of the teracotta fions from Susa have 
been dated to the Old Elamite period.” 

01d Babylonian terracotta reliefs with representations of lions probably were used 
for the protection of private houses. Bulls are rarely found on these reliefs®! (cf. notes 
141-144 for bulls above the doors of temples on terracotta model chairs). Lions made 
of terracotta were still used in the Kassite period, at Nuzi, Susa, and Assur 

Untas-Napirisa erected bulls of glazed terracotta destined for several of the temples 
at Choga Zambil. A bull from the temple of the weather god and his spouse bears one of 
the usual building inscriptions mentioning Napirisa; the same inscription was repeated 
on the brick-bases bulls from the zigqurrat bear votive inscriptions without mention of 
building activities. Remains of some other guardian figures of glazed terracotta probably 
were part of lion-dragons (they have usually been restored s griffns, but the beak is 
never preserved; for lion-dragons as doorkeepers see below, note 155). 
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Apotropaic Figures at Mesopotamian Temples 

   Lions were not only used at temples but aso served to protect city gates, if we comectly 
understand a Sumerian proverb. There the lion is regarded as the brother of the free- 
roaming dangerous lion; he does not inspire fear and may even be ridiculed.5* 

In the second millennium, huge lions of stone are well represented in Syria and 
Asia Minor at temples® and city gates:® in Assyria they make their appearance only in 
the first millennium. Most of the colossal guardian figures are human-headed winged 
lions and bulls; natural animals are rare and seem to be restricted to temples. Within 
Assyria proper only one lion has survived: from the IStar Temple of Nimrud, dedicated 
to Belet-mitim by Assumasirpal ® In texts, references to lions at palaces and temples 
(ASSur and Ttar) are frequent; they were usually made of metal, some of them served 
as column bases.© 

In North Syria at Arslan TS lions and bulls were found within a temple, probably 
dedicated to Istar. The bulls were inscribed with lengthy inscriptions by Tiglath-Pileser 
111; only one of the inseriptions is preserved, giving the names of both bulls: 

     

  

   

   -t [ez-2lu x [...] a@a-bi mu-Sam-git lem-nu-ti MAN M 
His name: furious UD-mu, who .... the enemy, who subdues those unfavourably 
disposed toward the King. 

  

Ka-5id er-net-ti MAN mu...) xx{...] x x mi x x{....| mue-Se-ribo LG5, MES MU-5i 
His name: one that attains victories for the king, ... who lets the good ones enter     

The lions o the ity gate at Til Barsipof the ime of Salmanassar IV had similar names:” 
  u ti-bu-<§ii> la mal-ru mu-Sam-git la [ma-gi-ri mu-Sam-sul-i mal [UD]-mu e 

lib-bi MU-5i 
His name: furious UD-mit, whose atta 
[the enemy, who fulflls] the wishes. 

    

  

ck one cannot withstand, the one who subdues   

[mu-nla-kip a-nun-ti sa-pin KUR [nu-Kiir-10d [mu-Se-sue-ii] HULMES mme-Se-rib [S]1Gs. 
[MEJS MU-sid 
His name: who crushes resistant 
evil, who lets the good ones enter”* 

who levels out the   my country, [who repels] 
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Assurbanipal had two silver bulls made for the temple of Sin at Harran; thir function 
is described in the following terms:       

  

    
   

    

   
munak-ki-pu ga-ri-a 
who strike down my foes 

      

  

aona it-ku-up za-ma-ni da-a-s asa-bi-ila] 
10 pierce the adversary, o smash my enemics. 

Esarhaddon informs us on the function of the colossi a his palace:    
   

SALADMES 1t “LAMMAMES 5 NA. MES $a Ri- pi-i Sikni-Sii-nu ir-ti lem-ni ii-tar-ru 
nasi-ru kib-si ma-Sal-li-mu tal-lak-ti LUGAL ba-ni-Sii-n 
Sedus and Lamassus of stone, which by their nature repel the evil one, which 
the path and keep safe the route of the king who had them fashioned”> 

        
        

         
    

  

       

  

Similar inscriptions were written on the clay figurines used in a itual for the protection 
of ahouse.’ The names of the guardian figures erected by the ruler express the wish for 
protection against his enemy; the inscriptions on the clay figurines refer (o protcction 
against evil 

  

   

    
   
    

    

     

    

   

    

    

    

    
    

     

     

The lion i the special animal of Itar and as such was ofien represented in her 
temples.” But as a guardian the lion may also protect the temple of other deities 
(Gatumdug, Ningirsu, lugal ma-tim, ASSur); and the temple of ta can also be protected 
by bulls (Arslan Tas). Protective bulls and lions are interchangeable. 

  

    

    

Protective Deities: Mountain and Water Gods, Lammas 

In addition to lions and bulls and their mythical variants (human-headed winged lions 
and bulls), there are many other doorkeepers: anthropomorphic gods and demons and 
monsters. Most of them were in use only for a short period of fime 

Inthe third millennium purely anthropomorphic gods were not used as doorkeepers. 
Only on Akkadian seals are minor gods seen opening the doors for the rising Sun-god. ™ 

Mountain- and water-gods make their only appearance in the Kassite period on the 
fagade of the Inanna temple of Karaindas at Uruk ™ The function of the sculptures of 
an Old Babylonian mountain-god® and a water-goddess®" from Mari are difficult to 

  

  

  

    

  

  

76182 
75 Ib.29: Borger Ash §27 Ep. 22 Fass. B, 41-45. 
7 D, Riti, Kleinplastt, 1571 
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78 RM. Bochmer, Die Entwickiung der Glypik wihrend der Alkad Zeit(UAVA: Beli, 1965), pl. 33-35. 
On these sals there i sometmes 4 lon on op ofthe doorjamb (i particulr figs. 409. 120), 
7 Orthmann, Der Alie Orien, pl. 169; UVE 1 (1930), 341 
%0 Orthmann, Der Ale Orien,p. 161; U. Mootgat-Conens,in: FS Porada (1986) = Insight thrugh Images Swdies in Honor of Edih Porada (ed. M. Kelly-Buccella; BiMes 21; Maliu, Cait., 1986), 1S3, (Her datingof he statue 0 the Neo-Sumerian period s ot convincing.) - Inseription: Frayne RIME 4.6, 11, 1 
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ascertain, as their exact place of origin is unknown. The inscription of the mountain-god 
is a votive incription to it probably belonged to the temple of that deity. One 
terracotta relief with the water-goddess from Ur is exceptionally large; it probably was 
used at the entrance of a small sanctuary (fig. 2) (cf. the bull-man from the Hendursag 
chapel, note 138). Mountain- and water-gods have been discussed by Ells. They are not 
related to specific gods of the pantheon: they are simply rivers and mountains carr 
plenty-and-abundance — Sumerian hegal * 

Similar in function is the so called Lamma-goddess, usually depicted in an attitude 
of intervention.®? She was represented at the door of the temple at Tell al Rimah, 
The sculptured stone with it intricate system of holes certainly belonged to the door 
structure.™ The inscription states that this stone was part of the kannu* Fragments of a 
terracota fagade from Susa from the time of Silhak-InSuinak show bull-men altemati 
with Lammas and palmirees (fig. 5. The inscription mentions the building of the temple 
of Infuinak * That the two Kassite reliefs from Uruk from the time of Nazimaruta3 
really flanked a temple entrance is doubiful 7 The Lamma is equally represented on 
Old Babylonian termacotta reliefs; they might have been fixed to the doors of private 
houses;* only small examples have been found. 

      

  

  

  

  

Demons: Monsters and Anthropomorphic Figures 

Humbaba: The face of Humbaba as a fagade relief on a temple is only known from Tell 
al Rimaby (fig. 6). As the Lamma (cf. note 84), 50 t0o this stone relief was fitted with 
holes, and certainly formed partof the same door; a second example of Humbaba almost 
exacly ke the first one was found in the debris.* 

“The face of Humbaba was popular on seals and smallterracotta relifs throughout the 
Old Babylonian period. The mask is awe-inspiring, the mouth agape showing the tongue, 
justlike the heads of the apotropaic lions. Humbaba scems to be destined to become a 
doorkeeper; he was the awful keeper of the cedar wood, whose head was mounted at the 
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doors of the temple of Enlil at Nippur. Perhaps it is due to a lacuna that only the heads 
from Tell Rimah survived. The other mythical doorkeeper, the scorpion-man, was also 
represented on the fagade of the al Rimah temple (see below, note 160). 

“The small temacottas with Humbaba-masks had holes for suspension and were 
probably intended for use in private houses;® they are all small and could not have been 
used as real masks. 

  

  

    ‘The Bull-Man and the Hero with Six Curls 

     Comments on the bull-man and the hero with six curls have to be more extensive. Both 
are classical doorkeepers of the third and second millennium. Both are first represented 
in combat scenes on seals and sealings of the older Early Dynastic period. Only a few 
of the various figures th rly combat scenes are taken over into the 
repertoire of the late third millennium: of the natural animals only the lion and the bull, 
of the heroes only the bull-man and the six-curled hero.?! Lion, bull, hero, and bull-man 
are the main representatives of the apotropaic figures on temples and other buildings, as 
shown by the archacological and philological evidence. 

Here we encounter a problem: are the bull-man and the hero from their first ap- 
pearance in the combat scene to be identified with those demons which they represent 
in later periods, when their names can be ascertained with the help of inscriptions? Is 
the bull-man to be called kusarikku and the hero, lalmu?”* Or are the heroes of the. 
Early Dynastic combat myth still nameless creatures who only lter were identified with 
special demons? 

  

   
  

     

    

    

   es as follows: The purely descriptive name lafmu, *hairy’, was 
invented to describe a well known figure type; the lafmu was created in art. On the 
other hand, the representation of the bull-man was invented to provide an image for the 
awe-inspiring wild bulllbison in its mythical, demonic version, and to set it apart from 
its natural counterpart.* Both the natural wild bull/bison and the mythical bison are 
called alim/kusarikku as shown by Wiggermann and defong Ellis.* Wiggermann thinks 
that this development from image to demon or demon to image started by the end of 
the Early Sumerian period: *Art needs monsters and monsters need ar’.* I think that 

more precise answer to this question. 

  

        

    

   

  

Bull-Man and Hero in Combat Scenes 

  

arly Dynastic combat develops from the natural combat between wild and domes- 

W Woolley/Mallowan, UE VI pls. 85, 192; 86, 193, 
91 The hero with conical cap’ and kit s taken up. 
Glpiik, 12, 20. 21 32. Naked combatants s rrely e 
nude heros ofthe Neo-Sumerian perod cf. C. Fischer, Z4 82 (1992), 71 52" Wiggemmann, Protecive Spirt. 177 fo kusarikk; 165 forlfimu,teferting 0 JEOL 27 (1981-82), 9011 
% Wiggemmann, Protecive Sprts, XIE. not 3; . RLA 8 (1994, 225§ 2.1 
% Wiggemmuann, Protective Spiits, 1748 M. de Jong Eli, in: S Sjoberg = DUMU-Es-DUB-BA-A; Studies 
in Honor of ke W, Sjibers (eds. H. Behvens etal; Piladelphi, 1959), 12 
95 Wiggemann, RLAS (1993), 225, 
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Apotropaic Figures at Mesopotamian Temples 

ticated animals or between carnivores and herbivores; man may take part. Only later in 
the second Early Dynastic period do the animals adopt the unnatural pose of standing up 
on their hind legs; monsters and anthropomorphic beings with strange heads gradually 
change the scenes from a real into a mythical contest.* The repertoire of this mythical 
contest s extremely varied; mostly the figures, even the combination of the figures, are 
only short lived or restricted to special workshops.” Since the combination of figures 

allows of variations, the theme self is not sufficient to identify the figures. 
‘The heroes may be divided into two groups: dressed and naked. The “Mischwesen” 

(formed by several beings) are naked too; they only appear within the contest scenes, 
never as single beings. The heroes dressed in kilts and caps have the same appearance 
as the warriors who are depicted in sct as real people they are always 
shown in profile, never en face.”” From the third Early Dynastic period on, these warriors 
have almost disappeared from contest scenes; on Akkadian seals the hero with conical 
cap has a short rennaissance, together with a hero with headgear that looks like a helmet 
‘and some strange people with their long hair bound up in a loop covered by a haircloth; 
some may wear kilts made of fleece. " 

“The naked heroes mostly wear belts; they have various hairstyles. The hero with the 
double peaked headdress is always shown in profile. ! Frankfort has already explained 

this coiffure as depicting a partly shaved head, with only two remaining locks; this image 
ty visible on the figure of the bronze tripod from Hafiji. 

“The hero with *geometric head” (ormask) is always shown full face; he disappears at 
the end of the second Early Dynastic period.'® A similar type in the pose of the ‘master 
of animals” is carved on stone vessels and vessel stands of the older Early Dynastic 
period (not Early Sumerian!): his hairis parted in the middle and curled at the shoulders, 
and he wears the usual triple belt; * once he wears shoes with uptumed toes, the special 
footwear of mountain people (fig. 7). 
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By the end of the Early Dynastic period, the variety of heroes was given up in favour 
of the one type with six curls mostly shown full face; he is obviously developed from 
the master of animals on the stone vessels. % Perhaps the naked hero shown in profile 
with raised curls is just another version of the same type (fig. ). Later, on Akkadian 
seals, the hero en face with six curls and the hero in profle with hanging curls are just 
1w versions of one demon, shown in similar positions and actions. 

The naked heroes with strange hairstyles are human beings; they are characterized 
as wild foreigners. Their nudeness sets them apart from the civilized Sumerian (city) 
dweller of the Early Dynasiic period, who is always shown dressed ~ nude only when 
pouring a ibation (but then without belt). Moreover, the partly shaven heads are certainly 
not those of Mesopotamians. On Akkadian stelae — stelae-fragments from the time of 
Sargon; stele from Nasriye: stele of Naramsin” (the Lullubaeans) - captured foreigners 
are rendered with such strange hairdoes. On the standard from Ur and some other inlays 
from the royal cemetery the tribute bearers are singled out by their special hairstyle, the 
raised curls (fig. 10)."0 Other tribute bearers or foreign huniers are shown as mountain 
people, wearing shoes with upturned toes and loosely bound hair!! (cf. note 100). In 
contrast t0 some of the heroes of the combat scenes, the tribute bearers of real life are 
never shown naked but appear with unusual skirts and shoulder capes; these foreigners 
are naked only when they have been subdued or killed. Even the triple belt may be worn 
by foreigners with long locks and partly shaven heads on later representations. 12 

In the early contest scenes these *barbarians® may possibly have represented natural 
human beings; but later on, as soon s they were shown full face, they developed into 
mythical beings. Various fantastic mixed creatures are fashionable only for a short 
period, mostly at Fara. (They are usually called monsters and set apart from demons, a 
distinction I do not fully agree with). They show a disposition for experimentation, the 
ingredients of the mixture ~ lions and herbivores —were used ad libirum. They developed 
from the intertwined band of upright animals. Karg explained this phenomenon by the 
“Raumzwang’ of the combat scene. ’? These monsters were created in ar, they never 
developed into stable types; they certainly cannot be identified with clearly specified 
demons 

Of all these mixed beings, only one demon/monster survives: the bull-man. Like the. 
other mixed beings he was invented in the second Early Dynastic period, a combination 
of the fighting man with the bull.* In this period the bison never takes part in the 
contest;'* the animal part of the bull-man looks just like the ordinary bull in the contest 
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Apotropaic Figures at Mesopotamian Temples 

   Thus there s no need to call this bull-man a bison-man. He is shown en face and in 
profile, sometimes both together on one and the same seal. Both versions have heads 
which look exactly like the heads of contemporary human representations: two locks 
of hair falling down on both sides of a long beard (fig. 9).1'5 Even later in the third 
Early Dynastic period the bull-man maintains this hairstyle whereas the mortal human 
is shown clean-shaven or with a short beard. Long hair combined with a long beard only 

| continued as the archaic hairstyle wom by gods and demons.'”” On seals of the very 
end of the Early Dynastic period and the early Akkadian period the heads of heroes, 
bull-men, human-headed bulls and some gods ook very much alike (fig. 11).1* At first, 
the human part of the bull-man — upper body with head (with the exception of the hors 
and ears) -~ is definitely human; later his aspect becomes archaic and godlike; in the 
Neo-Sumerian period he is even fitted with the divine multiple horns. "” 

In the Early Dynastic period the bull-man is only shown within the contest. On 
Akkadian seals he is mostly paired with the lion. "% As a demon he may equally fight 
with gods and be defeated by gods with rays. > 

“The human-headed bull is always more of an animal than is the bull-man. In the 
contest he replaces the bull; outside the contest he is never shown upright > As a wild 
mythical beast from the mountain region, he can replace the mountains fanking the 

adually became part of the iconography of the Sun god 

  

      

  

      

  

  

Bull-Man and Hero as Standard-Bearers 

As doorkeepers with ringpoles, the hero and the bull-man are first atested on Akkadian 
seals. The earliest representation of the hero with standards/ringpoles on an inlay from 
“Tello may even be dated to the end of the Early Dynastic period (fig. 14).' Hi atitude 
is similar to that of the master of animals with raised hands, in particular when he is 
holding up snakes.* Snakes and standards are combined on 4 pottery stand from the 
end of the Early Dynastic or the begimning of the Akkadian period. 2" The ringpoles are 
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Eva A. Braun-Holzinger 

in origin a functional part of a building. Since Early Sumerian times they can be seen 
on architectural representations; as typical parts of the temple fagades they were used 
as the abbreviated rendering of the whole building. The ringpole i the only one of the 
reed symbols which is still represented after the Early Sumerian period; whereas the 
other reed symbols were the logograms for some deities (Inanna and the moon-god), uriy 
preserved its primarily abstract meaning and survived as a symbol for general use. 2 

he hero with ringpole is mostly associated with Ea: en face with six curls, in 
profile with hair or locks hanging down (fig. 13).2 The bull-man with ringpole quite 
ofien stands beside a contest scene: * sometimes he is associated with the Sun-god 
(fig. 12).1" The relation of the bull-man and Sun-god is secondary (cf.note 124). Both 
hero and bull-man can serve various gods: the hero may hold a standard with sundisk 
(cf. note 143); the bull-man, a standard with a moon-emblem; ™ the hero with a lion, a 
‘moon-standard. ' The ringpole may be held by other demons (cf. Mushussu, note 157). 

Figures of bull-men and heroes hardly ever survived. The only example of a hero as 
doorkeeper from the third millennium is the so called Bassetki-statue, made of copper. 
“This large statue bears a building inscription; the building referred to was built by the 
people of Akkad for their king Naramsin, the god of the country.'* This statue can only 
be restored as a naked hero holding a pole; the socket s still in place. His attitude may 
be compared to that of heroes with ringpoles kneeling beside shrines (cf. an Akka 
seal from Ur with Ea, the Sun-god. and the Moon-god (fig. 13).% 

On Old Babylonian terracotta rliefs representations of the hero are frequent, mostly 
holding a vessel with water, but rarely with a standard. 

In the second millennium the bull-man was twice represented on a temple fagade: 
once on an orthostat from Tell al Rimah (middle Assyrian?),'” and once as brick relief 
onthe temple of InsuSinak at Susa (middle Elamite), cf. note 86 (fig. ). A large terracott 

relief (h. 61 cm) of a bull-man from Ur was found at the entrance of the small shrine 
of Hendursag, situated amid private houses (fig. 15).1* Probably it served the same 
purpose as the larger representations. Small terracottas with bull-men were found at 
several places.’*” 

Even the few examples from the third and second millennium show that both 
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guardians were manufactured in various materials — m 
Since bull-men and heroes as doorkeepers hardly ever survived, our best proof for their 
common use s temple guardians are representations of shrines on Akkadian seals and 
Old Babylonian terracottas (model chairs). Most of their standards are ringpoles ending 
ina knobi* or a lance/spade;'** sometimes they are topped by a sundisk (fig. 16).%* 

In the Old Babylonian period doorkeepers and standards are not yet organized into 
a strict system. There are shrines which are flanked by two different standards,'* the 
spade may be held by heroes or by dragons;* spades may flank the lion-mace, clearly 
the symbol of a warrior god. ¢ It s quite evident that standards and standard bearers 
cannot be used for the identification of gods and temples. 

     
  

    

   ‘The Identification of the Bull-Man and the Hero 

    The protective function of the bull-man and the hero of the third and second millennia 
is not different from those of the first millennium, when they can be identified with 

Kusarikku and with lalmu respectively. This brings us back to the initial question: Are 
the bull-man and the hero with curls of the Early Dynastic contest to be called kusarikku 
and lahmu? 

Both types developed within the mythical contest, not in real combat; in the Early 
Dynastic, not in the Early Sumerian period. The hero with six curlsis the only one of the. 
forcign looking anthropomorphic beings which was taken over in later contest scenes. 
Tt seems unlikely that this type of hero was singled out by a name when it was just one 
of many. The bull-man was created in imagery as one of various mixed creatures. Like 
the hero with curls he probably was not given a special demonic name as long as there 

   

  

   

  

  

  

  

were so many other similar monsters around. 
By the end of the Early Dynastic period the iconography of gods gradually became 

more comples; they were shown with their special atributes in their special surroundings 
(shrine of Ea; doors and mountains for the rising sun). Al the same time some of the 
heroes and demons of the combat were singled out as protective spirits with standards. 

As defeated mythical beings of the mountain region they were integrated into the divine 
imagery as guardian figures. Beside the older figure types of the bull-man and the 
hero, new mythical bei invented for special use: in the Akkadian period the 
lion-dragon as mount of the weather-god and the MushusSu as mount of Tispak; in 
the Neo-Sumerian period the carp-goat for Ea.* It was a long process, which started 
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when the gods came into the picture. At the same time lafimu, kusarikku, usumgal, and 
apsasite are referred 10 in texts as decoration on doors and bolts of temples. * That 

probably the period when the monsters got their names: the bull-man as bull-like 
mythical being was called kusarikk, the name of the foreign bull, only sparsly known 

n Mesopotamia (for kusarikku T do not follow Wiggermann's explanation): the wild 
foreign hero of the mountain region with his strange curls was aptly called lahmu, as so 
ingeniously proposed by Wiggermann. 

Many mythical beings changed their shape ~ that i their figure-type — throughout the 
ages (Anza™), while others could adopt various shapes at the same time (Lamma’™) 
Kusarikku certainly could be represented by the bull-man which does not exclude other 
representations as well (human-headed bull? water buffalo?’*). The descriptions of 
lalmil are 5o varied that they almost defy identification with one single figure typ. 
‘Whereas Wiggermann is certainly right to identify the hero with lahmu, there might be 
many other lajmi as well % 

  

      
           
           

              
         
       
  

    

    

     

   

    

        
     

    

    

     

    

    
    

        n-Dragon/Snake-Scorpion-Dragon 

  Wiggermann thinks that the monsters formed by Tion and eagle all belong to the mythical 
species of weather-beasts. Their shape varies greatly throughout the ages (anzu'), 

The lion-dragon. Tnvented as a mount for the Weather god, he entered the contest 
scene rather late in the Neo-Sumerian period. As Wi inn explains, often the combat 
myth was a secondary feature. Like the other members of the contest he could be used 
as standard-bearer and door-keeper, not only for the weather-god, but for other gods as 
el fo example, on sels for Meslamaea* and on Ol Babylonia s el | 

  

  

      

       
e same appcarance, b h changes allegiancc he i assocved with Tipak, Nimz, 
Ningiszidda, Marduk, Nabu, and perhaps with some others. " On the libation beaker of 
Gudea he is standing pright holding a ring-pole:'*” on a terracotta plaque from Nippur 
the top of the standard held by MughusSu is missing.'* Usumgal, another mythical    

  

% For the Akkadian perod Bochmer proposes an dentification of abzaza with the waer bufflo, Z4 64 
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Apotropaic Figures at Mesopotamian Temples 

   snake, served as door bolt at the Akkadian Ekur. 
Scorpion-dragon. On the incense burner from Babylon (cf. note 143) a dragon with 

the head of a snake, the tail of a scorpion, and lions’ paws(?) holds a lance/spade (fig 
16). Sometimes it i difficult to aseribe these beings to a definite type. 

Winged scorpion-man. An orthostat from Tell al Rimah shows a being with human 
upper part of body, wings, a scorpion’s tail, and talons of  bird. 1 The scorpion-man 
was the keeper of the cedar forest; as Green remarks, his use as guardian at the temple 
fagade was very appropriate.'® 

  

    

Summary 

   
    

      
    
    
    
    

              

    

    

   

      

    

  

     

Many of the apotropaic figures set up at the fagades of Mesopotamian public buildings 
derive from the figure types of the Early Dynastic and Akkadian contest scenes. This 
contest is quite different from the Early Sumerian animal frieze, where natural animals 

shown in rows: sometimes two of a species are entwined in a decorative fashion, so 
that the necks are elongated and may end in the head of a snake; these hybrid animals are 
never shown single, they do not exist as mythical animals, they only existas decorative 
elements of the animal frieze (the exception is the lion-headed eagle, the only real 
monster of this period). 

‘The Early Dynastic contest with its upright animals and monsters is quite different. 
‘Wild animals (bulls and lions), foreign animals (bison and water buffalo), their mythical 
Version (human-headed bull, lion-cagle, bull-man) are with men that are char- 
acterized as foreigners or wild men. Itis a mythical struggle located in foreign mountain 

| regions, where evil demons are paramount, On Akkadian seals the struggle between 
minor gods mostly dressed in loin-cloths or short skirts fighting against monsters is the 
expression of the same idea. This is not a fight of one specific god against another, this 
i a mythical combat in a very general sense. 

Cultic scenes with gods and the animal contest were the most important subjects 
on seals of the third and second millennia. The contest scenes do not merely show the 
protection of the domesticated animals against wild beasts; this combat must have be 
of essential importance for the seal owners, mostly people engaged in the burcaucracy. 
‘The symbolic meaning of the struggle is that of chaos against civilization, of foreign 

ession against the country - Babylonia. The monsters were defeated by heroes, later 
by gods; as defeated enemies they entered the service of the gods, as trophies they 

ined apotropaic power and gradually became beneficent demons. As guardian figures 

  

    

    

        

    

  

  

  

  

    
         
of various shape and size they protected temples, palaces, and private houses. On seals 
they performed this duty toward the seal owner, giving him a long and happy lif. 

9 Westenholz, Texts in Philadelphia,n0-29. - cf. Wi 
19 Howard Carter,lraq 45 (1983), TIT. pl. Sb. 
161 T Green, Irag 47 (1985),77 

mann, Protctive Spirits, 167 
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The Poetics of Spells 
Language and Structure in Aramaic Incantations of Late Antiquity 

1: The Divorce Formula and its Ramifications' 

Shaul Shaked 

   
    
              
     

          

     

   
    
     

   

      

     

    

    

      

    

     

“The texts of magic spellsin Aramaic from the period of Late Antiquity? are not among the 
‘mostabvious examples for high iterature. They tend to be repetitive, they look formless, 
and they give the impression of carelessness. One could apply to them the words that 
have been used with regard to the Jewish magical-mystical Hekhalot literature,” which 
dates roughly from the same period and s quite closely related to the spell texts. Tn a 
fine survey of that literature we read the following: 

  

  

     
    ‘The Jewish Hekhalot-Merkabah texts can hardly be described as the world's 

literature. They have, indeed, their flashes of inspiration, butinthe end their verbosity, 
their tiresome repetitions and bizarre ideas leave the reader dulled and stupified rather 
than elevated or enlightened. The question of their literary merit must not, howexver, 
be confused with that of their historical worth. From a literary point of view these 
works may not rate high, but to the historian concemed with Rabbinic ideas about 
God and the world, or with the structure of the Jewish religious commanity in the 
‘Talmudic period, or with the origins of the medieval Kabbalah, they constitute an 
exceedingly valuable body of evidence which he cannot afford to ignore.* 

    

  

   

There is an element of truth in this judgement about the literary merit of the texts in 
question, and yet one cannot help feeling that it ignores the literary structure and the 

thetic conventions that underlie these writings. No one would claim that literary 
considerations were the paramount preoccupation of the people who composed these 
texts. But they do have the consiituents of literary style in them, and they can be 

treated with the tools that we use for lterary analysis. What's more, it is impossible to 
appreciate their religious significance without paying attention to their linguistic and 
poetic structure. 
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    ‘The magic spells are most often frankly utilitarian: they are texts devised to achieve 
impact. And ye the impact on the higher beings, be they spiits. angels or 

demons, is apparently fel 0 be stronger if the style and the lterary form of the spell are 
carefully defined in certain specific ways.  shall try here and in related contributions to 
discuss some aspects of the linguistic style and literary make-up of the spells, without 
being able to claim a complete or exhaustive treatment of this rather complex subject.’ 

Paradoxically perhaps, one of the aspects that makes the treatment of this subject 
somewhat delicate s the fact that words are of crucial importance for the sorcerer. They 
are not only the tools with which he works, but constitute, quite literally, the power that 
he s trying o activate. A proper use of the words is therefore essential to the trade of 
the sorcerer, but the rules governing their efficacy are not necessarily the same as those 
that apply in other spheres of I 

Insome ways, though, the rules are the very same. The spellsarelike legal documen 
for example, in that they have the tendency to use formulaic language, and that the 
Tanguage that they use creates, by its mere uiterance, a new legal situation. To use the 
terminology of J.L. Austin,® these are performative statements, like the phrase said in a 
wedding ceremony. The utterance of a phrase such as *By this ring I thee wed', or, in the 
Jewish style of the marriage formula, hare at mequddeset i *You are hereby consecrated 
tome’, is enough (when a certain set of preliminary conditions is met) to change the 
civil status of the two partners who consent (o it. When, upon handing over to another 
person an objec that belongs to me, I say: “this is yours', it becomes his. Nevertheless, 

make-believe, it is based 
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as we shall try to show, the legal framework in these spells is 
on aliterary (as well as on a magical) convention, and needs to be supplemented by a 
whole range of other devices to make it effective. 

  

  

‘There s, Ibelieve, lttle o b 
magic act more rigidly tha 

words do 

  ined from trying (o apply Austin’s terminology to the: 
this, at least in 50 far s the Aramaic spells of Late Antiquity 

c here entails literally “doing things with words', for 
power of their own in the world of magic; and yet, they recognize 

the existence of powers outside the immediate control of the magician, and the words 
are addressed to them. This implies that the effect of the words i not automatic, and 
that it depends at least in part on the will or inclination of those extemal powers. It 
will not do to label all magical utterances ‘performative’,” without further specification. 
Often magical utterances are not regarded as effective by the mere fact that they are 
uttered: they are addressed to certain powers, benevolent or malevolent, whose action is 

  

     
   

    

  

  

   
  

5 Compare the observations of 1. Gager, Curse tables and binding spell rom the Ancient World (New 
York and Onfor, 1962), 7. on what Greek or Roman spll conins. The varowstpes of address in Greek 
spels e summarized and classified by C.A. Fraone, “The agonistic conext o erly Geek binding spells 
in: Magika iera. Ancien Greek magi and refgion (eds. CA. Faraone and D Obbink: New York and 
Oxford, 1991).quotd by Gager, Curse e, 13, Gager efes aiso o . Kagarow, Griecische Fluchiaeln 
(Leopo, 1929) s contaninga detaled discusion of hese forms. 
© 3. Austin, How o dorhings with words (Oxford, 1962). An atempt atan pplication ofhe terminology 
introduced by Austin forth sudy of Aficanriual s found i B. Ry, Performative uterances” i African 
itals', HR 13 19734), 16-35. An examination ofthe rlevance ofthis terminology for the sty of Jewish 

i in Late Antiquity s in Y. Haray, ™52 “Tm3 1 DYDY FPBIGD 1557 - 3 s 
i5p9152 LT (How o st with words: philesophical theory and magic ats] Uerusalem Stdies in 
Fotklore: forthcomin). 
7"As done by S.. Tambiah, “Form and meanin of magical act: apoin of view',in: Modes of thougir. 
Essayson hinkin in westem and nan-weste socieies (eds. R. Horton and R. Fnnegans London, 1973), 
199229, exp. 199 
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not mechanically the outcome of the magician’s words. In order to achieve his aim the 
magician has to use a combination of appeasement and cajoling. The term ‘persuasive’ 
statement? comes close to expressing this situation. We are however dealing not with 

ments but with imaginafive constructs whose aim lies partly in themselves, 
‘The actors seem to beat least parily aware of the distinction between establishing an 

objective new situation, which, as we shall see, they do not always take for granted, and 
expressing a desire and a wish that may or may not be realized, but whose value may lie 
in the very relationship that it seeks to achieve between man and the higher powers. The 
ritual involved in magic, both that expressed by words and that which involves action, 
is not merely utiltarian, but implies contact with powers that are beyond commonplac 
human experience. In other words, it is part of what we may be entitled to characterize 

a religious attitude. 
Within the field of spells, the divorce formula, one of the most common formulae for 

banning demons in the bowl spells, is a prominent example for the use of performative 
utterances in a magic context.? The structure and language of the divorce formula are 
taken over from the domain of legal procedure. The demons have attached themselyes 
104 person or a houschold and the divorce formula is a way of getting rid of them. The 
demonic attachment is compared metaphorically and half-seriously to the permanence 
of marital relations (perhaps with a hint in the direction of a possible sexual association 
with the demons). Given these premises, the most effective way to end this relationship 
is 10 establish a legal separation. All it takes — or 5o it seems  is to say the appropriate 
formula, and the demon is no longer legally a member of the household. This should 
mply, by the human analogy, that the person who uses the formula is the male side of 

the partnership, while the demon represents the female side. This rule is however not 
always adhered (0.0 

The fact that demons are capable of being divorced implies that their presence in 
the household is recognized in some way as a legitimate, if undesirable, attachment. In 
order to be able to drive them away under the guise of proper legal proceedings, they are 
implicitly given a status that does not normally apply to them: the demon is scemingly 
accorded a respectable human status, that of a consort. The divorce formula would 
«chieve two conflicting aims at one gos it would legitimize the demon by retroactively 

recognizing its married status, and at the same ime would outlaw it by annulling that 
status. This is the essence of the divorce trick."! 

‘The divorce formula underlines the ambiguity of the demonic presence in human 
society. The demons are beyond human reach and ken, and yet they form a kind of 
invisible part of society. Invisible, that is, up o a certain extent, for we learn from 
numerous expressions in the bowl texts that they appear to people in various forms 

  

  

      

      

  

  

  

  

  

    

& ntroduced by Tambiah, Form and meaning, 212 
9 Hoccurs inseveralbows inJewish Aramaic, Syriac and Mandaic, a will be enu 
number oftexts based on this formala indicates th grea popularty of this theme. 
10" In some texs (1.A. Montgomery, Aramaic incaniation texs from Nigpur (PBS 3; Phildelphia, 1913) 
Nos. 5,9, 11b, 26, 32,3) the lients are a husband and wife. In others (Montgomery, Incantaron eis, No. 
1, 17; Baghdad. Irsq Museum 5497 [=Gordon Ar0r 6 (1934, 319-344, No. GI; Appendix E2), the spell 
s for a woman 
1A simila procedu 
Epilesy in Babylonia (CM 2 

sed below. The la       
   

    

s aleady attsted in ancient Mesopotamian text. See the disussion in M. Stol, 
oningen, 1993), 99-101     
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and shapes.” These appearances are a source of constant complaint, and attempts are 
often made 10 stop them.” The ambiguous similarity of demons to humans comes up 
in particular in discussions of such bodily functions as cating, drinking and sexual 
intercourse, as applied to the demons.** 

In order for the divorce document to be effective in changing the legal status of the 
parties, the Jewish law of divorce requires that the rejected party (in allcases the woman) 
cooperate in the legal act by physically accepting the writ of divorce. This comes up in 
some ofthe divorce spells that will be quoted. As in normal human relationships, the legal 
separation does not always put an end to the affective attachments, positive or negative. 
and the rejected partner is assumed to be capable of using tricks and manipulations 
order to try and restore the status quo. Analogically, the act of divorcing the demons, 
although it is a powerful means of driving them away, does not always put a final 
end to the menace. To make the separation more permanent, the sorcerer resors to @ 
‘combination of methods, and the legal procedure i reinforced by other magic means. 

Although the divorce is enacted to all appearances with perfect decorum, there is a 
strong fictitious element i it. This starts with the underlying fact that the demon cannot 
really be assumed to be married to the master of the house. The demon is invisible, 
its presence a matter of suspicion and speculation. The assumption that i is around 
is deduced from the existence of some trouble in the house such as discase or some 
other calamity. Add to this the fact that it is in practice difficult, if not impossible, to 
serve a deed of divorce on a demon. This s fraught with further complications, for most 
legal authorities would probably deny the applicability of the divorce law with regard 
t0 demons. The deed of divorce for the demons is thus, even in the eyes of the socicty 
with which we are dealing, largely a fiction, a theatrical act, a metaphor, and yet it is 
not amere sham. We may take it tat it was taken seriously by its practitioners and was 
considered by them to be highly eff 

In the following discussion a typi 
analyzed:'* 

  

   

    

  

                

agical divorce formula will be presented and 

A [a] [1] Icast a lot and draw (?), and make (2] a (magical) act, and that is that:"” 

  

12°A good cxample s in Text A/14-5, quoted bl 
1 lisinteresting o note that despit thealmostuninterupted continuity betwe th spels of Late Antiquity 
and those o the Geniza eriod, here i cear change i the perception of demons n he nter magic. While 

  

      the appearance of demons is 2 major ssue i the magic of Late Antiquit,it does not eatue frequently in 
the Medieval texts, 
15 discussd these notions and their echoes in the spell n: *Jews, Christians and Pagans's and 1     YRR IV DR DY 3 BKS0KS PeCamim 60 (1994),4-19. 
15 For the Aramic texs, with some philological comments, see the Appendix 
16 Thisis atranslaton o thetext Appendix A/1 First published in Mo gomery,Incantaton exis, No. 9, the 
versiongiven here alies into accoun the observations of Epstcin (1N, Epsicin,‘Gloses babylo-aramécnnes’, 
REJ73 (1921), 27-58, esp. 3711 ¢f.  revied Hebrew version in JN. Epstein, T35 R563 o 
Tnon ouxn » mbn [vY Ky NIMYI USSK TMSY DU K SHU MAgom 
(1984, 3371). In some cases | hae incorporated m 
Incantaion texis. Paralel texts with this formul 
1929/16; Moussaiff Colection, Bow 11 (fr which 
in Monsgomery, Incantarion exis, Nos. 32, 33, 
7 This obscure formula occurs agan in the Syrioc bowls Montgomery, ncantation ext, Nos. 32 and 
33, Contrary to Montgomery (Incantarion tets, 162) it makes better sense (0 assume tht the Syriac is & 
{ranseripion from Jewish Aramic model (o from an orsl formul it uteed n Jwish Aramaic):this was 

  

  

  

      

    

‘Appendix A2, A Sytac version of this formulais 
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[b]In the court session'* of Rabbi Joshua [3] bar Perahya I wrote deeds of divorce 
toall the lliths that appear n this <house>" [4] of Bab-ands™ son of Qayyomta and 
*Pidar-dost" daughter of $iré e, in night dreams and in day 5] slumbers, 

umely, a deed of [divorce] and release. 
[¢] By the name of (one) character out of a character, (one set of) characters out 

of (a set of) characters, [6] (one) name out of names, (one) hollow (2) out of [..J,* 
through which heaven and earth are subdued, mountains are uprooted, the heights 
melt away, [7] and the demons, sorcerers, dévs, no-good-ones and lliths perish 
from the world. 

[d) Therefore I have ascended the heights against them, and have brought against 
you [8] a destroyer 10 destroy them?™ and to remove you from the houses, dwellings, 
thresholds and al .. the place of the sleeping quarters of Bab-anoS son of Qayyomta 
and [9) Pidar-dost daughter of Sitén, his wife, 

[e] so that you may not be visible to them again either by night dreams or in day 
slumber 

[f] For I have dismissed and released you by a deed of divorce and a document 
e [10] and a leter of dismissal, according to the custom of the daughters of 

    
     

  

   

     

  

    

    

of el 
Isracl 

[g] [Exterior:] [11] T am doing this (magic act) for your name, YHWH Elohim 
Sabaot. Gabriel, Michael and Raphael signed this seal and this threshold. Amen, 
Amen, Selah, 

  

    

The structure of this text calls for some comments. The introductory phrase (a) estab- 
lishes the fact that the magician is undertaking to perform a mighty operation, which 

Conclusively shown by Epscin, REJ 73, 37 LN, Epsicin, ‘Gloss babylo-arameécnnes', REJ 74 (1922), 46 
The fact tha the Jewish egal sysem o divorce i involved, and that th Talmudic sag Joshua bar Perahya 
s relied upon a an authority, are o strong arguments fo Jewish-Aramaic being the source of the Syria. 
On th intercontessonal comnctions f th bows s Estcin, REJ 4, 4111 
5" Lierally,inth siting, inthe sesson’ (cf. Epscin, REJ 73, 370). 1 believ that the term developed the 
specalized sense of ‘2 cout sesson,  court procedur’, s in the frequent expresion bimwib G n the 
Sesion of thee (udges)’ 
15" Alemtivly, bhdyn dbbayscan b sssumed t be  cormuption of Ihdyn bbmw (. hat spper 0 this 

abanos."). although he name occurs here for he fs tme. 
The meaning of the Persan name i “Sweet 0 hisfuther 
Beloved by her fther”. 
Sweet 

Hebrew word ngh is unusual i soch a context. It normaly means “hole, perforation,incison,canl, 
ifice. The whol scquence st mtwl "wt-. wngh miwk [ i in Hebrew, and sounds ik 3 quotation 
o a fxed formule phras, In the Syra vrsions (Montgorery, Incaniarion rxts, Nos 32, 33 
is grbled, but Epstin, REJ 74, 47) managed to reconsnuct it: gywn' mn gw glywn’ He xpls 
meaning the blank space between or round leters. This usage of the Syrac s based on Jewish-Aramaic 
(in Syia gelyan normlly means ‘s wriing-tablet). Comoberation for this i found in the newly studied 
fexts. Appendix A/2SE.teads biwm e mytwk “wt Wty mowk iyt wiwm mytwk bémwt wqwh 
mytwk hgylwy, and  simila text can bereconsimciedin Schoyen Collcton, MS 1927739:4 1929/1651 
One may wonder i pun s no nvived. Wil ngh / nqwb and gy / lywi'scem (0 avethe echical 
meaning menioned sbove, th combination could have aiso hd the sense of “hat which i designated (or 
nvoked. nqwb).out of that which is manifst (zywy)" 

" Eputin, REJ 73, 38 adduces strong arguments fo reading *ytmsr*h, bu the drawine in Monigomery, 
Incanarion ess, makes it kel that the amepenultimate It s yod. Schoyen Collecion, MS 19275 
S o conim Epstin’ nuon,but Appendix A/27 reads yyisy . The ambigtyof rading is hus 
apparenty old 

¥ Read ‘you', asin A2 
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involves perhaps fate (the casting of lots) as well as a magical act. Although what follows 
pretends to be an act of divorce, a commonplace legal operation, the preparation for it 
is far from trivial 

  

     “The main body of the text begins (b) with a matter-of-fact recounting of  legal 
procedure, done in the court of law of Rabbi Joshua bar Perahya, who instituted, as we   

  

know from several other spell texts (Types B, C below), the custom of sending a decd of 
divorce 1o demons following the procedure of divorcing a woman from across the sea, 
ata distance. In Types D and E, to be quoted below, the source of authority for the deed 

of divorce is not Rabbi Joshua bar Perahya but the custom prevalent among the demons 
themselyes. 

Having established the legal situation, the spell goes on (¢) to buttress its power by 
enumerating the mighty resources that guarantee its success. The spell not only claims 
0 have power at its disposal, but it makes the power felt through a sequence of poctic 
phrases which are built with chiastic parallelism. The precision of legal language thus 
gives way to the power of soaring poetry. To bring out some of the force of the original, 
amoified, in some ways more lteral, iranslation will be used: 

  

  

     

    

  

[€] By the name of 
a character out of a character, 
(a group of) characters out of (a group of) ¢ 
aname out of names, 
ahollow out of [a blark arca]. 

    

‘These constructions, with the use of ‘out of”, seem to stress the selected. parti 
of power used here, power that is capable of making far-reaching changes in the world 
‘The single character, group of characters, name or blank space selected has power akin 
tothat o God: 

  

  through which are subdued™ heaven and carth 
‘mountains are uprooted, 
heights melt away through them, 
demons, sorcerers, dévs, no-good-ones and liliths perish from the world through 
them, 

‘There follows (d) an account of a shamanistic ascension: 

  

Well. T ascended over them to the heights 
Tbrought against you an injurer, 
tinjure them, 
and drive you out of their houses, dwellings, thresholds 

If indeed *you' is deliberately interchanged with ‘them’, a play on words miay have 
been intended. “They” could stand for the abstract notion of ‘demons, sorcerers’ etc. as 
well as for the two clients; while ‘you’ (pl.) could be used for focusing on the specific 
demons, sorcerers etc., who are the target of the present spell. If this is the case, one 
should assume an emor in line 8. Such niceties, however, may be too much to apply o 

  

  

   

  

  

3 Orinthe parale version AZ2, “are split 
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    texts bristling with scribal errors caused by careless transmission. 
‘The text concludes (e-f) by picking up the theme of the initial paragraph. Now that 

the two main themes of the spell have been pronounced, the final paragraph summarizes 
the consequences of the action undertaken: 

e] and you should not again appear 10 them 
not in night dreams 
and not in day slumbers, 
[f] For I dismiss and release you 
by adeed of divorce. 
a document of release, 
and aletter of dismissal, 
according to the law of the women of Isracl 

  

  

The final touch in the legal language is that the deed of divorce given to the demons 
follows the rules of Jewish law, here expressed not by the standard phrase ‘according 
0 the law of Moses and Israel", but by a phrase that seems t0 echo a usage occurring 
in the standard Jewish marriage document. An interesting variant is found in Scheyen 
Collection, MS 1927/39:8: *According to the law of the demons and dévs and according 
10 the law of the daughters of Israel", a formula that seems to harmonize the difference 
between Types A, B, C and Types D, E. 

‘The deed contains in its last section (g) an endorsement, imitating the requirement 
that a deed be signed by two witnesses. Here God and three archangels are mentioned 
as signatories to the document, although they are not explicitly named as witnesses. 

‘The language of this deed of divorce is borrowed from the standard Jewish divorce 
document, including the allusion to the ‘release’ of the woman from the bonds of her 
marriage, allowing her to marry any other man. A deed of divorce is akin, in this sense, 
t0adeed of releasc of aslave. It may sound incongruous that the demons are being freed 
(rather than banned or imprisoncd) by this legal action, but the model formula imposes 
this language on the spell. It may be of interest 10 give the main contents of a Jewish 
get, a deed of divorce, as established in the Medieval period (but representing a direct 
development from a Talmudic prototype). It begins with a careful specification of date, 
after which comes the following; 

  

  

   
    

  

      

    
       

{here comes the full name and patronymic of the husband), who am today in [place 
name), wish, of my own accord and without constraint, to abandon, release and 
dismiss you [there follow details of the woman’s name and patronymic]. As T iow 
release, abandon and dismiss you, you have authority and power over yourself to 
0 and marry any man that you wish, and no one can protest against that from this 
day and for ever. You are permissible to any one. This s for you from me a deed of 
dismissal, a letter of abandonment and a document of release, according to the law 
of Moses and Isral.”” 

     

The essence of the divorce formula isits release of the woman to go and marry any other 
man     Tri i th syl ploped it manua ofJevish . Sdhan ‘a1 s qused fom Ch Al 
T K O oK OB S o T S P i 3o T (1956) mitedacionto the Tactae Gt . o Ensglopedya i, . Get 
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Tt may be noted that the text of our spell uses two types of style: the rigorous style 
of legal documents and the poetic style that is typical of the liturgy. The language is 
decidedly literary, aiming at high and formalized phraseology. 

Amuch moreelaborate spell, which makes use of the divorce device, is the following: 

    

B [a] [1] By the name of the lord of healings. 
[b] This bowl is designated for sealing the house of this Gyonai son of Mamai, 

that there may be removed [2] from him the cvil llth. 
[c i] By the name of pzryh yh'L. Lilith, male lii and fermale lilith, the grabber 

() and the snatcher:* [3] the three of you, the four of you, the five of you. You 
are stripped naked, without clothing, your hair dishevelled and thrown behind your 
back 

[cii] Ithas been heard of you, (you) (4] whose father is Palhas and whose mother 
is Palahdad.” Listen and hearken and go out of the house and the dwelling of this 
Gyonai son of Mamai and Rasnoi his wife, [5] daughter of Marat.® You should 
not again appear to them either in their house or i their dwelling or in their night 
‘chamber. For it has been heard of you, (you) whose father's name is Palhas and 
whose mother's name (6] is Palahdad. 

{c ii] For it has been heard of you that Rabbi Joshua bar Perahya has sent a ban 
against you.” 

[civ] Ladjure you by the glory of your father, by the glory of your mother, by the 
name of Palhas, your father, 7] by the name of Palahdad, your mother. 

e v] A deed of divorce has descended hither from heaven, and there has been 
found written in it for your notice and for turning you back 

e vi] By the name of Palsa Pelisa, who renders to you your divor 
separation,* you lilith, male lili and female lilith, grabber and snatches 
the ban that Rabbi Joshua bar Perahya sent against you. 

[ vii] Thus said Rabbi Joshua bar Perahya tous: [9] ‘A deed of divorce came hither 
from across the sea, and there was found written in it: (You), whose father’s name 

   

    
   

        

      nd (8] your 
be under   

  

5 “This i a tanslation of Montgomery, /ncantarion texs, No. 8, given in Appendix B/l My edition takes 
o accounthe observatons by A. Moberg, ‘Review of Montgomery, Incantation texis’, OLZ(1914), 4 432, esp. 430, Epstein, REJ 73, 361 B.A. Levine, “The language of the magic bowls’ in: A Jisory of the 

Jews in Babyonia (1. Neusner, Leiden, 1970), Vi, 5. 343-375, esp. 347. The parallel texts recorded are 
Montgomers, Incantaion texs, No. 17, and M., Geller, T incantation bowls nscribed in Syrac and 
Aramaic', BSOAS 39.(1976), 432421, esp. 426 lines 3 
2 Syt occurs b and i lines 3, 12, and in Montgomery, Incantarion tets, No. 174, Another occurrence 
of the word is in M. Geller, "Four Aramaic incantation bowls',in: The Bible world. Esays in honor of 
Cyrus H. Gondon (eds. 1. Rendsburg et al New York, 1980), 58 (Geller D:7). The it eter s defniely i, 
and the word mustbe diffrent from inyt,the term for  ‘shadow-spirc”. Syt which comes in company 
with DRy, coukd beatem derived fom the ot 3l 10 ke by Force, b, although thisroo is only atested 
in Hebrew. Levine, “Langange’, 349 explins i from th roo 
 On haipia cf. Levine, Language’, 349 
31 These names of demons seem to occur only in the texts belonging (o this type o divorce spells. Their 
‘meaning and derivatio, and even thir vocalization, e not clar. 
2 Mamai and Rasino ar Iranian names, derved respectvely from the wor 
jusice. Gyonaiand Mara seem o be Seriic 

> e phrase it has been heard of you' s repeated twice above in ¢ . The aim oftis repetion, which 
seems a first 0 have no oject, st pepare the way for thedramatc inrodsction f the ban sent by R. Joshia 
bar Perahyasgains the demons here n § i 
3 The text has  redundancy here, 
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is Palhas and whose mother's name is Palahdad. What was heard by us concerning 
you - we have caused to descend that which was heard by them from heaven, all of 

You (2, [10] evil names™ () [...] dwd nwd gd” bgr” 
Listen, hearken and go out of the house and the dwelling of this Gyonai son of 

Mamai and Rasno, his wife, daughter of Marat, and do not appear to them again 
{11] cither by dreams of night or by the pause™ of the day. 

For you are sealed by the signet-ring of EI Saddai and the signet-ring of Rabbi 
Perahya, and of the seven (angels?) who are before him. 

] You llith, male lili and female [12] llith, grabber and snatcher, I adjure 
you by the mighty one of Abraham, by the rock of Tsaac, by Saddai of Jacob, by 
“this is my name ... and this is my memory .. in the generation’.* 

[eix] T adjure .. and invoke [13] concerning you that you should receive from 
this Ranoi daughter of Marat and Gyonai, her husband, son of Mamai your deed of 
divorce and document of release and letter of dismissal. 

[ x] 1 send holy angels to you by the seal of light sparks in the wheels of the 
chariot riders, [14] and the animate beings stand and kneel by the fire of his throne 
and by the (different) sorts of his banner. His name is I-am-who-I-am, his name is 
*yn, his name is hyy, his name is *dr{....], his name is ywqwdy. 

fexi] And by the adjuration of the holy angels, by the seal of ...and of ‘Azriel the. 
great [15) angel, and Qabgabiel the great angel, and ‘Aqiel the great angel, I have 
uprooted the evil (female) fiends. 

[d] You, too, evil lilith, take your deed of divorce, pick up [your document of 
release] and letter of dismissal from [16) this Gyonai son of Mamai and Rasnoi, 
his wife, daughter of Marat, and do not come back again to them from this day to 
cterity. Amen, Amen, Selah. 

[e] There are signed on it ywdh and Gabriel 
1] Again, I adjure and invoke against you, [...] evil llith and evil spiri [...] 

I ad(jure against you ..] [17] on the chariots of glory, that you should accept the 
adjuration [...] and keep away from this Rasnoi daughter of Marat, and that there 
should be for her .. Amen, Amen, Selah. 

    

     

  

  

   

  

    
      

    

  

‘This long and repetitive and badly preserved text is also based on the molif of the deed 
of divorce. It contains some further information on this theme, as well as some insight 
into the structure and mode of transmission of such incantation texts 

A short look atits structure may be helpful. It consists of (a) an opening invocation 
(line 1); (b) a designation of the purpose of the spell (lines 1-2); (¢ the body of the spell 
(lines 2-15); and (d) a concise summary (lines 15-17). To d is attached a short sentence 

    

    

5 Eptein (REJ 73, 36) proposed it to read mikyn Swmyn bysyn “anges, mauvais noms’,and then (RE/ 
73,42) suggested the reading: wI'bwn Swmwn by3y et obéi & ot pere, mauvais’- None of hese poposls 
(nr, for that matter, th one preferred by me), sems (0 me entirly convincing. | assume that (KIPkwn is 
badly writen for knlkwn 
% The rading proposed I 
expected here byt sleep 
57" Epstein (REJ 73, 36) sleady drew attention 1o the fact that e preposition is wrten here and in 
Montgomery 1913,No 30:4p- believethiscould be n ndicaion of the influence of the Prsian reposition 
pata 

" This phrase 

  

      
        

    

sumes a form derved from the verb SHY ‘1o pause’. One should have 
  

    

  

ems to be construced on the patem of Exod. 3115   

181 
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natures needed for verifying the validity of a 
document. A similar signature was given in Text A/1:10 above, in the exterior part of 
the bowl, and another signature is contained in the gef-within-a-gef formula inside the 
words attributed to Rabbi Joshua bar Perahya at the end of § ¢ vi 

“This kind of division is common in bowl texis. In this case the section ¢, the main 
body of the spell, is particularly long and shapeless. And yet there are clements in ¢ 
that deserve attention. For convenience, I have marked the sense divisions with roman 
numerals. 

C begins (§¢ i) with an address that contains also a physical description of the 
beings addressed. They are all members of the demon species, all are evil, and all have 
unatuactive shapes. It is noteworthy that they are addressed by the same form as one 
addresses the deities and angels that are invoked, by the word bysmyh d-,although it is 
arguable that the name(s) pzryh yhl does not form part of the group that follows, and 
that therefore this mode of address is reserved for the angels alone. 

‘The address contains the picture of naked and dishevelled demons, a symbol of a 
woman who is equated with a harlot and is sent away from her husband’s house. It also 
makes a play on numbers. The total number of the demons mentioned is five (ilith, 
‘male lli, female llith, shadow-spirit, snatching spirit), but the text reaches this number 
by teasingly mentioning at first 3, then 4, and only at last 5. 

§cii sates the aim of the spell: to drive the demons out of the house of the married 
couple. Great precision is exercised in giving the full magical name (consisting of the 
proper name and matronymic) of the two clients, with the full legal name of the demon, 
which includes the names of both her parents. It may be remarked that although a group. 
of demons is invoked, the object of the exorcism seems o be one particular female 
demon. 

§ cii introduces the main theme of the spell. It is Rabbi Joshua bar Perahya who is 
the author of the ban against the demon. In the preceding section, ¢ i, two references. 
were made to something that was heard, but no further specification was given. The 
suspense created by these unexplained references is now resolved. 

§civ invokes the demon 10 be under the ban and § ¢ v recounts it as a fact that the 
deed of divorce came to the house addressed to the demon. This is not a divorce written 
and pronounced by the clients, but, as stated in §¢ vi, by a certain spirit called Palsa 
Pelisa, and ultimately by Rabbi Joshua bar Perahya, the author of the writ 

At this stage we are witnessing a game within a game, a mirror reflection within 
a mirror reflection: § ¢ vii recounts the same story in the words of Rabbi Joshua bar 
Perahya. We are supposed to be entering now the very heart of the deed of divorce, but 
all we seeis that it contains the same story that was previously narrated to us from the 
outside. 

The signet ring of God, called here El Saddai, is reinforced (an interesting detail) 
by that of Rabbi Joshua bar Perahya. In text A:10.2 more respectable list of signatories 

iven, with YHWH, Gabriel, Michael and Raphael forming the group that lends power 
o the writ 

§ e viii may already be outside the text of the writ, although it i difficult to tell. This 
is a demand made of the demon i the name of God under a variety of epithets. 

§cix clearly stands outside the get: it demands of the demon to accept the divorce 

   

    

  

    

  

  

    
    

  

    

    

    

     
  

  

document, for the legal situation regards the act of divorce as valid only when the    
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document has not only been transmitted o, but also received by, the female party. Her 
compliance is thus an essential element in the success of the operation, and it is achieved, 
as most other acts that seek to force the demons into compliance are, by ‘adjuring’ the 
demon literally, by making the demon swear, take an oath- that it is going 10 accept 
the demand of the human side. The magic act is not a mechanical, one-sided, expulsion 
of demons, but needs to have a certain measure of cooperation, however gru 
the part of the demons. 

This is followed by further paragraphs, §§¢ x-xi, which reinforce the action of the 
ger by the intervention of various great powers, as was done in the previous text, There 
is a smack of Hekhalot phrascology in § ¢ x, with is allusion to Dan 79. As the text 
here is not very well preserved, it is difficult to be certain about the exact wording, but 
the poetic character of the passage is manifest even so. 

| Despite the repetitions and sloppy style, the spell does have a structure and its 
purpose is brought out with a measure of lucidity. The specification of the names is done 

| with great legal rigour, and the authorities on whom the text relies are enumerated at 
each stage in the proper manner. At the same time, not (00 much care s taken over such 

‘ maters as spelling. When an error occurs, as at the end of ne § and at the beginning 

| | 

  

  

  

  

    

   

  

  

  

   
of line 9, the writer is meticulous enough (o repeat the words in the proper form (he 
obviously regards the archaic and poetic form of the second person possessive pronoun 
suffix -kyn as preferable to the suffix without the final run), but he does not cross out 
the words that have been replaced. 

A clue to the over-long and somewhat cumbersome structure of the spell may be 
found when parallel texts are studied. Texts B/2 and B/3 show that what constitutes §§ ¢ 

in Text B/ circulated as an independent text unit, without being directly connected 
1o the divorce formula. The writer of B/1 combined two text formulae within his spell. 
He is not unique in making this combination, for a similar combination was made, in a 
much shorter spell, in Montgomery 1913, No. 17. 

| A third type of spell-text which makes use of the divorce-trick is the following: 

  

      

“[a] [1] [By] your name I make this amulet that it may be a healing o this one, for 
the threshold [of the house of ..] [2] [and any possession that] he has. 

[b] 1 bind the rocks of the carth and tie down the mysteries of heaven, I suppress 
them ... (3] rope, tie and suppress all demons and harmful spiits, all those who are 
in the world, whether male or female, from the big ones to [4] the young ones, from 
the children to the old ones among them, whether T know the name (of the particular 
individual) or I do not know it 

[e] That one whose name I do not know, (that name) was already divulged o 
me from the seven days of (5] creation. That one which was not divlged to me 
from the seven days of creation was divulged to me in the deed of divorce that 
came hither from across the sea. It was written and dispatched to Rabbi Joshua bar 
6] Perahya at the time of the llith who strangles human beings. Rabbi Joshua bar 
Perahya dispatched a ban against her, but she did not get it because he did not know 
her name. Her name was (then) written (7] in the deed of divorce and announced in 

  

   

. given n Appendix C/1,was irs published in ). Naveh and S. Shaked, Amaets and magic bows. 
crusslem and Leiden, 1985, BS. A parllel text is  The 

Aramaic incantations of Late Antigury (Second edition, 
i Moussaie Collecton, Bowl 2 (Appenix C/2). 
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he   wen by a deed of divorce that came hither from across the sea. 
[d] You too are roped, tied and suppressed, all of you, nder the soles of the fect 

of this Marnaga son of Qala.# 
By the name of[§] Gabril, the mighty hero, who kills all heroes that e victorious 

in batte, and by the name of Yeho'el, who shuts the mouth of all [heroes. By the 
name of Yah Yah Yah, Sabaoth. Amen, Amen, Selah. 

    

The central portion of this formula, in sections b and ¢, deals with the legal dispute with 
the demons. The high point of the reference to the divorce formula is the question of 
the proper name by which the demons can be controlled. That name is tied up with the 
divorce formula of Rabbi Joshua bar Perahya, which acquires a mythological quality, 
associated asitis o the seven days of creation. The story referred to may be reconstructed 
as follows. It seems that the name was intially absent from the divorce deed, and this. 
might have invalidated it. To avert the danger, the name was announced in heaven and 
was dispatched to earth in a special deed of divorce that did contain the appropriate 
name. 

“The divoree situation does not seem here to be an essental component of the act of 
dismissing the demons. It s only brought in in order to undeline the importance of a 
precise quotation of the names of the demons. The story told guarantees that the name 
is known and that the demons are under control, although it is remarkable that no actual 
demon's name is mentioned in the spell 

“The final two types of text that I should like to quote do not refer to the position and 
function of Rabbi Joshua bar Perahya, and make use of the divoree formula in a more 

asual manner 

  

  

     

    

  

  

D*  [a] (1] This deed of divorce is (designated) for the demon, dé, satan, Ner 
[2] Zakkaya, Abitur the mountain, Danahis, and Lilith, that they may be annulled 

  

  

@ These names appear 0 be Seritc 
1 Britsh Muscum 91710, frt published by Th. Ells in A.H. Layard, Discovries i the rins of Nineveh 
and Babylon (New York, 1853; eprin London, 1953), 4371 (1953:510). C1. also D Chwalson, Corpus 
nscriptionum hebraicarun (St. Ptersburg, 1882), 105: M. Sehwab, “Les coupes magiques t hydromancie 
dans antiquite orienale’, PSBA 12 (1390, 292-342, sp. 299 Montgomery, Incantarion ext, 168-170; 1. Jeruzalm, Les coupes magiques araméennes de Mésoporanie (hése pour e doctort dutroiseme cyc 

culé des Letres et Scences Humaines de 'Université de Pais (unpublished); Pars, 1963), 
nd confict n incantation bowls. Studies on two. 

nd new approaches (eds. MJ. Geler, 
5. Paralel text for tis formla are 

  

      
  

        

  

   
     

     e, and M.P. Wetzman; JSS Sup d: Oxford, 1995), 61 
omery, Incantaion exs, Nos. 11, 18; Baghdad,Irag Museum 5497 (published CHi, Gordon, ‘Aramic 

ical bowis i the Isanbul and Baghdad museus', ArOr 6 (1934), 319-334, No. G); 9737 (published 
C.H. Gordor, “An Aramaic incantation’, AASOR 14 (1934), 141-143; 11113 (extracts published in Gordon, 
Aramaic incantation bowls', 07 10 1941), 116-141, 272-384, 339-360, esp. 350T). A Mandic text which 

caries he same essential formula i preserved in Pari, Louvre A.0. 2629 (published in M. Lidzbarsk 
Ephemeri fi semitische Epigraphik, 1 Giessen, 1902), 1021 and often quoted as Lidzbarski V). The 
Mandaic textis videatly based onthe Jewish model, contining s it doe, among other feature,a reerence 
10 the Jewish phrase ‘six days of creaton’. At the same time, i seems s e tht it was writen 
by a Mandacan sribe, s it concludes with the pious Mandaes texts were studied 

and compared by Hunier, ‘Combatand confic’, 67T, bu th ext o the Iruq Museum bowl 18N 15, which 
she compares t these, belongs, acconting 0 our present clasifiction o ype E. T these one may add the 
unpublished text Scheyen Collection, MS 192847, ditedin Appendix DI2 
42 Nerig i the ancient Mesopotamian deity Nergal. My reading, from the acsimile in Layard, Discorerics 
1853, diffrs from the previous editions 

45" Abitr is probably the same as Abat 

         
  

  

           
  

  

  

        
    

Mandsean deity: cf. Montgomery, Incantaion rets, 9 . 5 
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from [3] Bahrinduk daughter of Newanduk and from Mahdad son of Ispandarmed** 
and from the whole of his house. 

[b] [4] El-Isur Bagdana,** the king of the demons and the dévs, and the great 
ruler of the liiths. I adjure you, *Hablas®® (5] llith, granddaughter of Zamai 
1ilith,* whether male or female, T adjure you that you should be sr in your 
pericardium*® and with the spear o the mighty tyqs,” [6] who rules over the demons. 
and lliths 

[e] Here I write concerning you, here T annul you from Bahrinduk daughter of 
Nawanduk and from her house (7] and her son, just as demons write deeds of divorce 
and hand (them) to their wives, and they do not come back to them again.* 

[d] Take your deed of divorce, accept your adjuration, go out, flec avay, [8] run 
away and go away from the house of Bahrnduk daughter of Newanduk 

[e] By the name of hydhwdyr witm it was sealed and by the signet-ing of the 
mighty tyqs and the signet-ring on which there was carved and engraved [9] the 
great ineffable name. Amen, Amen, Selah. 

    
  

    

   

  

      

  

“This text does not contain the ful formula of the divorce deed. I clearly alludes 1o it, 
however, in paragraphs ¢, d, : the writing of thespell is declared to bea deed of ivorce. 

A new featre is introduced here nto the discussion, namely that the demons them- 
selves use such deeds of divorce and hand them o their wives. When the demons do 
this,the deed is effective, and their wives do not come back o them again. The magician 
wishes his text to have the same effect on the demons. This is not only a novel motif, 
it somehow stands in contrast to the perception of Text A:10, where the document of 
divoree is said to be drawn according to the custom used with regard to Jewish women. 

  

   

  

    
   

  

Drower and Macuch 1963:2 .. The word could b of Iranian orign, and an etymology has been proposed 
by Andreas (cf. Drower and Macuch,ibid.). The write ofthis bow seems to hve connected i, by popular 

Imology. o the Aramaic word fird ‘mounain 
Bahvanduk s an Irnian name: “daughter of Bahesny, the god of vitory: Newinduk,  widespread name, 

means daughte of the brave’: Mahdad s “created by the Moon (god)', f. Naveh and Shaked, Amels and 
nagic bowl, 1561 Ispandsrmed s the deity Spents Armats, which represents he cath (s emale igur). 
5 These words are written 1 ‘syr "bwgd'n’ in the Mandai text (wrongly trnslaed “Zum Fesschn des 
Abugdana' by Lidsbarski, and simlarly by Montgomery, Incaniation fexts, 1700). The deity Bagdana is 
iscussed in Shaked, ‘Bagdin, King o the Demons, and otherranian terms in Babylonian Arsmaic magic 
Acta ranica 24 1955), Iyswe i sisoadivine name was demonsiraied by eruzalmi, Coupes 
magiques araméenne ‘o Baghdad, Irsq Museum 11113 (Gordon, fon 
Bowle, 351, where thespeling s slyswr bydn'. It scems clar that the spellings 1 'yswr, @ ‘syr consiute 
arefection of a popular etymology ofth name Elsur o something ke ha. The name seemscharactrisic 

ofthis type of text. and is unattsted. o my knowledge, i other ext. 
4 Writen, perhaps by a scibal emor, bls, The name is atested in differ 
Halbas, Haldas (in Mandsic), cc 

  

        

      

  

      

    

         
   70, by referen   

     
     

      forms in the paralll exts: 

“The golden one’ 
8 The namesof th demons inthe Mandsic text ar given as Haldas Lila and Taklt Lii 
of Zame Lilia fthe readings are o be trusid). 
9 For dtymbyn i ourbowl thetavoparallel versions, Montgomery, Incantaion s, No. 1 and Lidbarski 
Ephenmers, No. Y, have  clear ipe’el form (Montgomery No. 11 dtytanhyn). 
0 Monigomery, incantarin rets, No. 117 biwrps ybbky (with  further lamed! witen above the 
Lidsbars, Ephemers, No. V: b rpws Iybyk. 
51 The name s ot atesed elsewhere i the spel 
in the Schoyen text (Appendix DI2) o hwnrws. 
2 Levine, “Language’, 3508, differs from Epsiin in supposi 
demons (who are not aliowed tocome back o thei husbands). think that h s right desit the 

der of the erb. 

    e grandds 
        

    
5. It coresponds n the Mandsic text 0 q°fr"wys and   

  

hat this expression efes to the female 
ammatical   
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In Type D, the writer is bent on integrating himself into the society of demons to make 
the divorce work, while in Text A, the point of comparison and the source of authority is 
drawn from human society. As in other divorce situations, the demons are commanded 
10 accept the deed (D, d), and the divorce is said to be signed and scaled by a higher 
wthority (D, e). The names adduced as signatories of the document are however un- 

familiar from other texts, but the presence of God is not entirely absent here either. It 
‘occurs i an allusive form when the text says that he uses ‘the signet-ring on which there 
was carved and engraved the great ineffable name (of God)' 

Another type of use for the divorce motif is by enclosing in the exorcism spell a 
phrase such as “take your deed of divorce and dimissal, your document of being sent 
away, your letter of release .., as in the following spell 

  

  

      

      

ES [a] [1] *Hear O Isracl: God is our Lord, God is One’ (Deut 6:4). ‘At the com- 
mandment of the Lord they rested in the tents and at the commandment of the Lord 
they journeyed. [2] They kept the charge of the Lord a the commandment of the 
Lord by the hand of Moses® (Nu 9:23). *And the Lord said unto Satan, The Lord 
rebuke [3] you, O Satan, even the Lord that has chosen Jerusalem rebuke you. Is 
this not a brand plucked out of the fire?” (Zach 3:2), 

[b] Again. Bound and seized are you, [4] evil spirit and mighty llith, that you 
should not appear to Berik-Yah-Be-Yah®* son of Mamai and to this Ispandarmed 
daughter of Hada-Dura (2)* [5] either by day or by nigh, cither in the evening or 
in the moning, at no time at al, at no period at al. 

[e] But* move away [6] from their presence, and take your divorce and your 
dismissal, your document of separation and your ltter of release, justas the demons. 
give adivorce 1o their wives, and they do not come back. 

d] [7] ‘Plead my cause with your mother. s she not my wife and I her husband? 
Plead with her to forswear those wanton looks, (0 banish the lovers from her bosom. 
Or [8] 1 will strip her and expose her naked as the day she was born, I will make 
her bare as the wilderness, parched as the desert, and leave her to die of thirst. I 
will show no love for her children, for they are the offspring of wantonness” (Hosea 
224) 

  

   

    

  

  

Here and in a number of similar texts the divorce situation is only alluded to as a theme 
thatis familiar and needs no elaboration. Its mere recollection (in section ¢)is sufficent 
for invoking its power. Although it forms the centrepiece of the spell, it docs not occupy 
alarge proportion of the lext. 

  

  

5 Montgomery, Incaniarion s, No. 261 cf. Mobers, Review of Montgomery’, 429 Epstin, REJ 73, 54, 
Asimilaruse ofth divorce formulais found in Baghdad. Iraq Muscun 1149880, 18 N 18, extensively quoted in Hunte,‘Combat and conflic”. Other paralle texis are in Schayen Collection, MS 2083/166: Moussiell 
Colction, Bowis 5 (edited n Appendix E12), 46 (notyet properly studied. 
54 yhibyh may be a way of speling the current pronunciation of th tetrsgrammaton. Cf. Montgomery Incaniation tets, 209: Navch and Shaked, Amuets and magic bowls, 1641L; R Kotnsky and J. Spier “The Tored hunter” o a los gnosic gen', HTR 85 (1995), 318 n. 14, 
55 Mamai “mother, and Ispandamed, name of the deiy of cart, ae Iraian names. Hada-Dura, if the 
readingiscorrect, Ioks Semitc, although i i diffcult to iterpret 

       

  

     
       

  

5 “The word s probably ella e 7). 
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By looking closely into the variations and elaborations of a single popular theme i the 
spell texts we can begin to apprecate the manner of their composition and transmission. 
‘They are built around a model, which may have often been transmiltted orally, although in 
Some cases copying from a witten Vorlage cannot be excluded. The writers apparently 
felt free to add or detract from the core formula, and they must have felt parti 
freedom with the introductory text and the conclusion. They also tend to use free 
variation within the framework used. Despite this relative fuidity of the text, it is hard 
ot o be impressed by the fact that a number of well-defined forms are present in several 
elaborations, without losing their essential features. 

Thus, type A has a text that mentions Rabbi Joshua bar Perahya together with the 
poetic formula ‘one character out of many, one name out of many, one space (?) out of 
the blank surrounding the text’. This is combined with the figure of speech referring to 
a heavenly ascension, and occurs in company with the opening formula that alludes to 
alotdrawn. All of these elements seem (0 form one complex text that oceursin several 
exemplars of the extant literature. 

Type B uses several figures of speech: the demons are sent away unclad, to indicate 
their immorality, their lack of respectability and their alienness; this type is based on 
the figures of the demons Palhas and Palhadad, but the names of the demons are liable 
10 corruption; and this is combined with a complex reference to the legal situation of 
a get that comes from across the sea. Text B/1, which is long and elaborate, consists 
apparently of two independent text-forms, one of which is attested independently. 
‘Type C declares the spell ext o be a deed of divorce. It s addressed to Hablas Lilita 

the granddaughter of Zarnai Lilita (again with variations taking plac in these names), 
and invokes El-Isur Bagdana, the king of demons and devs, the ruler of the liliths. 

Type D concentrates on the manner by which the full name of the demon to be 
divorced can be discovered. The divorce formula as instituted by Rabbi Joshua bar 
Perahya is a device for overcoming this problem. 

Type E is akin to type C in that it implicily maintains that the spell textis a deed 
of divorce. It uses the language of the divorce text (o tell the demons to move away and 
leave the house which they inhabit. 

1t s noteworthy that cach type, besides its peculiar contents and style, is as a rule 
1 that are imvoked, with the exception of 

  

  

    
  

  

   

  

    

  

  

  

    
    

  

based on a different set of demons and a 
Type D, where no name is given. 

1t does not seem possible at this stage to go beyond this sketchy typology of the 
divorce formula. We are unable to suggest a chronology of the variations, a ftile effort 
in any case. The list of permutations of this theme may be largers we only have a 
limited number of texts at our disposal, and further types of divorce spells may come 
1o light as more bowls are studied. It is however unlikely that the general patiern will 
change considerably. The divorce fopos made it possible to chase away the demons from 
the house by a combination of legal pretence, of calling upon the authority of a great 
rabbinical figure o whom extraordinary powers are assigned i the magical tradition. 
and a string of pious quotations from the Bible. 
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APPENDIX 

  

A/L. Montgomery. Incantaion texts, No. 9, 

YONT 2277 [ralmna A am Kkeray (21 k1w KG)pwh ke ke (1] 
93 wna37 (4] Pra o PR K% 535 wn b xiana xoms 13 (51 
X (5] Xnaw 9T Kb ANYK Y 1 NOI<T> IO [Rnbavp 
I D [6] ATAK T APRKY MK I MK DW3 Fp1aw [MoheT Kwt 
TV 3 XD TPYITK KD YK Y WK 2T [..] e 2pn mmwn 
TPOD P32 KROY 0 13K T3 Kooy avy v w e (7] meonmK 
T3 1 [l Xpax1 pan Koanh Kbam (8] Py sk xermd oy 
3 WINKIKIT (U207 172 K () 93 T3 PISPOK P prn o 
Xntma X5 [ Tunlen k5 m )R] P Ra noTIeT (9] XINSv() 
PPN 900 P 023 M130] KM KWETKEM)T NP K1 (})FST 

[.] 5% naa 3 [plpow naxa (0] 

  

  

  

Exterior: 

KT 5y mn Sxam Sxam Sxma mikay Db M WY P K (11] 
[751(0) 121 2K FNSIPEK KT 531 K3 

  

AZ2. Moussaieff Collection, Bowl 11 

XI5 00 12 KK (2] P ] o e avmp 1 e ke (1] 
KIT2Y KT P01 KB KD (3117 (... 7T 92103 [ oI N2 KA 
KT 901 100 535 K(2) Y K93N 7P [4] 793 YT 13131 il mn xom 
IPIKY PO TR KE(G) TRMK w13 (5] KT KT MRN 12 KK oY 
PN M TN DU AP (6] TR IPMK MK AT MK 0w PP 
T3 [XNE (7] 1IPYRTK 2 0N 0 K7 PYISAPK S o v 
P90 P33 MYy 10 TTIX M2 69 2001 TG W A T TKDERTK 
PITTIA P O proy o <h>am Koan oy mam [s] b by 
7903 TP 9N KIS TPRMK [9] MoMY N3 KNI KT P AR 12 KK 

790 12K K DY 17 XA B PR RN PITTR 

  

    

   [1] By your name I act. This is an amulet that it may be [for healing?] to them, 
[to thlis [2] Abuna son of Hatoi and to this Rahbanita daughter of Shilo his wife 
-] and all the demons [ 

This (3] lot I cast and draw. I am performing a (magic) act, and that is that. Like 
and in the manner of Rabbi Joshua son of [4] Perahya I have written a deed of divorce 
0 them, 10 all the satans and liliths that are with Abuna son of Hatoi and (with) 

  

  

    

   
   

  ested by Epsein (REJ 73, REJ 74, and 
5 Mo TN MToCa o 

he facsimile copy in Montgomery. ncantation 
e . pardwt, has not ben previously recognized. This i Persin name meaning ‘beloved by hr fther.In e 4 on of the dalets was dropped from his name. 
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this Rahbanita 5] daughter of Shilo his wife, a deed of divorce and a document of 
dismissal 

By the name of one character out of a character, of (one set of) characters out of 
6] characters, and one name out of names, and one blank out of an empty space, by 
which heaven and carth are splt, and by which the mountains are removed, 7] and 
by which the heighis are dissolved, and by which demons, sorcerers, dévs, hidden 
ones, satans and no-good-ones are annihilated from the world. 

Well then, I ascended the heights, [8] and brought upon you an injure  that may 
injure you, and may cause you to lcave the house of this Abuna son of Hatpoi and 
from this Rahbanita daughter of Shiloi [9] his wife, that I have dismissed you from 
them by a decd of release and a document of dismissal from this day and for cver. 
Amen Amen Selah, 

     

    
         

       

       
      

      

  

   

                                            

    

       

  

  

  

    
  

   

B/1. Montgomery, Incantation texts, No. 8. 

KR 13 KL PITT PIIT XABATY KO3 P A KNKIOK 0T v (1] 
K91 K127 59 ki HXT ()T TRRa KNEa XSS mem (2] ArnT 
Xor bW (570 e am PanyaIK N (3] xmsom Kb knapn 
7Y D59 AKT (4] NG MY NI MK WA IO TR0 PRwIs 
T2 KA T AT P 0] PR P I Yne mme TIYD IomK 
X9 (k9 Y (BT K5 21m nxn N3 (5] TRMK e P KK 

AP R DH9B TN 19y Yraw oo [ PasE rhas Ko R 
XTTB 73 YT a0 KU 9y MOwT PYY YenjT Siom e T (6] 
DM (7] pnaK orbs DWA NIMKT KPP PEKT UXpra nby Plnmx 
TSP PIPIIES T3 IS ASNEK (PR PR K30 1V KUPR DK TINDD 
MK Mo (8] P (wm v} b I KT Ko KoboT mREn 
oy Mo KPAW3 T Kmaem KmEY KNP Kot KA 90 Kb 
P2 X315 KAK K3 (9] XD 72 VI 227 K1Y T0K PIM K0S 13 Yo 3 [ 
Whawm] maw TS NI MY ORHs NYAK[T] T3 N MUK K Y 
(wa prw [10] PaKo(3) Ky R P YmET N KK kb K 
3 KA P PR ) O T IS M WRE X(U2 KT ™ T L] 
DY Ko K5 (1] 1379 PR K9 21 NXS 13 TRIK () P T(kn) 
o 3N KNPV T KT RPPYA MPATT S0 KA <T> KOS X 

| Xnaps [12] Koo (93107 95 KAPI BIK TR Ayawa Koms (3 
MW ()3 (3p¥?) W3 P YA BTIAK VIKE 12 KIYALD KD KIIGWN 
X1 PR R0 39y (13] K9 L] IIK (91 (1T3) () T () @) 
»3p1w [Ra1K1 93170 2901 3w KR 13 ASYIR] s PR e ma ey 
(@D 337 93 KM ()T @2)T alnina ey pIRoR 5] KN L] 
oA (IEK TR 97 (RN KD wKa manesbE alomm @y (14 
TP TAKYR (1) KMEN Mw (TpY) e LK 1Y T W ()X me 
Lxompya a7 KaKDM SKRPIPAPM. K31 [15] KAKGD Sxy KAL.. Xnlr 
f103) 1530(p) KNP K9 MK AK KNKET KN(KI0) IMpY X371 KXo 

    

  

  

  
S In the transeripton given hre I have benefited from Epstin’s emendations, and have added some 
suggestions of my own. See also Moberg, ‘Review of Montgomery’, 430; Levine, ‘Language’, 347t     
9 Read: byar’.
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R Al KoK 93 K] P o [16] 29p013E A bR 180 Hhy 
IOV MR Y5 K YK DN 131 KD PR [T0Y PR XY 3im (k) [na] 
Xnw3 xm [xnwls Kkn [ 9y myalE) mEmk 30 S0()a6) A 
TP L] K(P ) Y9307 K92 Mz 5y [17] 1. 33y Iy lw [...] 

9% 150 oK palK ... J75 PP nKn na [l kT P 

  

B/2. Bowl in the possession of Mrs. M.C. Wiseman, published by Geller.® 

TP R BT O KK (1) 12 TTM9KT (2] RSpOKS T o xmox (1] 
0 pwh (8] K91 Tmbw Sory k1371 KT DX KT DT 53 1 (51 
T8 N Y 59 K (5] by Ky 1IN Sy o ey 
T KM MEKT CrmyETm mR1anm (6] K k9 (0)pnwm Ky XS 
0991 20030 T2YT1 P2 AN PAK [7] IWBNME PAMRR PRTC B PEIOK 
TRK PvEw K5 00 [8] 1 33 WYY KNI KAPYR (X3P B3N qTeI) S 
(RN KD [9] TT2YM W2 WM ANKINDKY WO KNS NKLO W T 
JIST KSR 3N KIPOOE)M (7 0w ST (7 b1 (rvono) oy 
SR )N SA0wIE S0N() SR S S (Tw3) Xan e [10] TSKTPRNER T () (AR () [111C X525y I (KT e 
Ko () (121 (KRS (AT KOO (e e 93) () KK (13) 

7190 TR X ()oK 790 oK K B9voY 

    

  

(1] Healing from heaven to the threshold (2] of Afridukh son (1) of Ima, and may 
she be healed by the mercy of heaven and may she be preserved [3] from all <evil> 
thing. 

Demon, you demon of the desert! You have been sent away naked and [4] unclad. 
your hair dishevelled and thrown behind your back. I have heard of you [5] that your 
Tather's name is Palpas (1) and your mother’s (name) is Palahdad. 1 know nothing of 
your name and nothing [6] of the action and desire (?) of Ashmedai, the king of the 
demons 

Youare bound... sealed, doubly sealed, [7] you, evil sorcerers and hateful wizards, 
andlilis, and all bigdan and all .. by a great signet-ring of which there is no way out. 

8] 1f you do not hearken, you demons and devs and curses and liliths and satans 
and female deities and evil sorcerers and hateful [9) wizards, I shall stretch over you 
spears (2) of ron, .. of iron, chains of iron, and I shall spear you and seal you [10] 
by the great seal. 

By the name of Gabriel, Michael, Raphacl, Heniel, Shamishic, Shlitacl, Meta- 
tron, you who are appointed over all . [11]... you .. the house and the threshold of 
Afridukh son () of Imma... all evil sorcerers and male and female llis ... [12] from 
(this) day and for ever. Amen Amen Selah ... Amen Amen Selah, 

     

     
  

  

    

  

  

   @ Geller, Two incamation bowls’, 4251 
1 The reading her i doubtl     



     
    

   

The Poetic of Spells 

B/3. Frau Hilprecht Collection, Gordon K. 
   

        
        
      

  

      
              

         
   

     

   
    
   

  

    
   

  

   

      

       
   

72717 292 N2 RMK YRR P (1) N2 M909)T pAnnlnnb Ko3] ko yam (1] 
w1 Kb (XYY .. K[k (2] KBI K o mma penne 
KInlap [3] Koo 12 #9551 povpn PIDYOY Pna prm pIUoY pyam pu 
57 3D N PAEE5 KoY PIYmow Sy NanEBn <N >y pon] 
X5 PINK K'Y TIN9D N mw onYs kT PGy ymw] (4] o by 
X721 K 7192 0%1) *Ka8D (K083} M P <a>Y MW [5] 12 nY%h] preren 
DY oD K K X319 (7] 9 B 3 Ay 9 o xmy k1 (6] xma 

" 

    

  

  

[1] [This bowl] is designated for [sealing] Luloi (2) daughter (1) of Sargoi and 
Newandukh his wife, daughter of Kafnai and Zadoi his son, that they may be sealed 
by the mercy of heaven. 

T ban and decree [2] and make an oath (against you), liliths and destroyers and 
demons and plagues and affictions and satans and bad dreams and mighty nightmares 
and male and (3] female llis. 

‘The three of you, the four of you, the five of you: you have been sent naked and 
unclad, your hair dishevelled and thrown over your ba 

[41 1t has been heard of you that your father’s name is Palhas and your mother’s 
(name) is Palahdad Lilita 

You should not appear to [Luloi son of] [5] Sargoi and to Newandukh daughter 
of Kafnai and to Zadoi his son. No friend by day [6] and no associate by 

Iyt *kmwmt br tyt whr 7] pwm’. 
Amen Amen Selah. Hallelujah. Valid 

    
  

   
   

          

C/1. Naveh and Shaked, *Amulets and magic bows’, BS. 

  

2] .. (1) noYoKS P> oKy b T Kymp P M K e@)ia] 1] 
1 (3] ... PRwas KyEp) MY NPATDK AYK 2905 ene nY (KT PP 5o 

137 2 Knbya 72 KT P9 I w53 {93} AwaD TRk Tniss 
OV XY P2 0 W Pmn PrpTT (8] W prabalna) Kaps 13 
KT MWK (5] 70 T3 (9) WS 133 MY KT Ko7 AN KIYT KT P 
13n37 K Y T° K35 KT K2 157D 23 MUK P nYawn Y 1D 
S0 TEPK 230 K2y Ko K M 72 7D (6] 12 Y0 T o T 
7] 7w 13n21 7w 7T KA Ko RE Y73 K91 KN P01 SV 1oy 
TINIOK JImEPS [INK QX X1 12 [ K5 KNKT K13 KPI2 7OY T30 KU 
Tpn 121 Sxma [8] D12 Kbp T KpIIR T ROI 9 MR PR NS> YD 
Trbla M@ 53 019 BT (GR)T DA K33 PrINAG) TS T 53 op1 

755 K K mikay T o2 

    

  

‘CH. Gordon, “Aramaic and Mandsic magical bowls', ArOr  (1937), 84-106   
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C/2. Moussaieff Collection, Bow] 2 

(21751 2735 TTPND M 13 ()R MRS KN KT Kmm k<a>p (1] 
(519308 KN 233 K251 5T "5 TPNEN AP RTDK > AYPA ()70 T RIOKY 
371 3591 WIZEBIPY TN KA T 312 M) MK OX)I01 b 00 
M KN2773 KIND'KI KW 123 KNI KPP [4] KN ™o Knyas 
KW<T>MT 12 109730)0 PmHw)(S1e)n PpTITY) N2aMaen) 13513 (kNw3) 
X {1757 13 KKO)D 0B 35 P KT 13 Y K KO pay 
T8 72 YWV 0 75V TN 3K 90 K0 12 P Ko [6] L] (RRK)T Ko 
m nbm<> e yIE) (71 0L K97 K0 S0n K(...)053p) KAl . nla)w 
93 L] 8] L. PIAZ32) PREARE PAC..) KR53 XRCS51 P pow) ik K 

7150 K K (37) KRC) 2 T 
  

    111 call and adjure this wrath (demon)®® to the house of Hormiz* son of Dasmoi 
It the cliffs of the earth [2] and bind the mysteries of the sky. 

1 bind and tie the demons, devs, Tlith, tormentor (demons), idol-demons, [3] 
satans, no-good-ones, stinking ones, complaint demons,© haughty ones (2), by a 
piercing instrument and a spear,* by a childbirth chair (2) spirits, plagues, misfor- 

tunes, spliters, troops, affictions, evil pebble-spirits, [4] mischievous pebble-spiris, 
chariots of the dark ones, female deities, evil sprits —all of you, from adults to chil- 
dren, from [5] lads to old men, whether I know your names or I do not know your 
names, 

‘Whether I know your names, (this) was already divulged to us (2) from the days 
of Adam by a deed of divorce that came ... (6] iith from across the sea, .. and 

Rabbi Joshua bar Perahya sent against you a blan... ] accept [...J for the sake of [...] 
[7)...its name, she feared from him. So you t0o, demons, dévs, lliths, tormentors, 
[.....do not appear] and be visible and suppress.... Hormiz] son of Dasmo from the 
great sea. Amen Amen Selah. 

  

  

  

  

   

    

    

  
5 The word hmt could aso signify ‘mother-in-aw”. This demon seems no o have tured up yet in the 
spell bowls. Montgomery. Incantaion texs, 289 liss hym' “wral' in Schwabs F (Schwab, “Deus vases 
Judéo-babyloniens, Revue d"Assyriologie 2 (1392), 136-142,esp.p. 13). The syniax is not very good, and 
itis possible tha docs not belong 1o the phrase. These words may have been inended 1 4 egend 

of wrath'. The resofthe text may have been added 
Jateraround these words. It sems however best 1o emend to hme “scal” 
4 The reaing of thisname,secmingly written hwrms, with aon-final e, isdoubiful. One could possibly 

read hwrmyn, 
5 The same sequence wrwh sry wa'ly in Montgomery, Incantasion texs, 169, For nala “lameniation, 
complain’, cf. Shake, ‘Bagdina’, 512 
% ngb and iyt are Hebrew words sppearance n this contet. 
9 bmtbr (secmingly writen bmikr’) s not essy o nterpret One could possbly read bptkr’, hich might 
be inerpreted s a lown-word from Persian pai-kdra- atested in Middle Penian as phyk's, New Persian 
paykr war barie". This woukd yield 4 somewhat betir sense, butthesecond lettr does not ook like 
5 This could be a repetition caused by the witr’s awareness of the or 
wrting of the phrse. 
 The words rmny (b)"bay, if th reading s corect, make no clear sense 
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D/1. British Museum 91710, 

(@)1 KD AR arn (2] 70N K91 KIVICTO KT Kk P (1] 
AN T TRTEYK 73 TI(R) T T 13 T (3] 7 phuan Kby 
3305 KayAwR AT 731 KON T T S KT MOOK [4 
"7y KIYIWN TP DK 3T DK A9 ()T (1) N2 M2 A (5] 090an 
{153 71w Sy oY KT K1 (6] BpRT AN {5 1Y omwa PN 
7] 91121 72 T3 I 2 1270 2 V0D K7 KA 1193 PR3 KT KIS 
T S1pw Yy T Kb UM Y PIAM A PTY PanaT KD T3 1 
D3 I N3 PR AR 12 57T ey [8] ()P p1on i o 
by (9] T 20 K127 TPV PRIV RPN @UO) PTITTT 

7150 1K oK oK 17 wven o 

  

  

        

  

       D/2. Schoyen Collection, MS 1928/47. 
1] Inside the central circle:        

    
   
   
    

  

    
     

   

  

     
   
    

    

    

      

    

7150 (6] 02 [5]ax (8] oK (3] K030 (2] somw 1o koK (1] 

[11] Main inscription: 

[8] Ko o5 239 Krmm K9 KA1 XS PTT PY K3 MoK (7] 
XSpUY KT TG 13 0T I UK S KT KW T A na 
OIINTT 7N AT 0570 PPN 10V IYAK KNPTTN PITT (9] 
I e 0 maInd KoY (G311 Y1 T by [10] X2 
@R X5 M prrwxb v 7P (1] panaT i IVEY 12 0 P I 
T2 DT I P3PV 0D (R I N S22p1 0 o (ih)lv] 
(¥7) TPRprYa reRm NoK 3 [ ] owa mnmK nawnm [12] e 

[ Ixyl nPwkna m nwwm xeby D ven Dw mHY 191 

    

  

  

    Unside the central circle:) [1] H 
Amen, [5] Men, S [6] Selah, 

[Regular lines of inscription outside the central circle:] [7) Elisur Bagdana, King 
of the dévs, and the great ruler of the llihs. 

Tadjure you, Hablas Lilit, 8] the granddaghter of Zarnai Lilit, who dwells on the 
threshold of the house of Farrokh son of RaSewandukh, and who strikes and smites 
9] young boys and girls. T adjure you that you should be stricken in the pericardium 
of your heart and by the lance of the mighty Hunarus, [10] who s ruler over demons, 

, and lliths 
Thave written to you your deed of divorce, and I have caused you to depart from 

Farrokh son of Rasewandukh,” just as the demons [11] write deeds of divorce to 
their wives and they never come back to them. 

¢ from heaven, [ 

  

that seals. [3] Amen, [4] 

  

      
    

  

  

  

Read glyp, a5 suggested by Jeruzalni, 
Perhaps to be read whmwen(yth), 

 Both names are Iranan. The former means “fortunate’, the 
the name of the dity of jusice 

  

e perhaps reflcts  derivation rom rasn,
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‘Take your deed of divorce, accept your adjuration, depart, g away, abandon, flee 
from the house of Farrokh son of RaSewandukh [12] and of Masko his wife, by the 
name of .. 

May she be bound and sealed by the signet-ring on which is the ineffable name. 
engraved and incised for ever, from the six days of creation. 

    

E/1. Montgomery, Incantation texts, No. 26. 

(%) R NN [2] W5 7 5 1 Gy T K K v [1] 
PMIaT 2 7 3 o0 72 [5] 70 w0 U0 9K e 7o 73 o 5y 1w 
KMo INER KT (4] MK YD) TYOK 300 0S¥ T 7 X9 YT 
(5] KTPR(T) N2 POTISYK KRR 2 A0 I (TR KT AR 
KT KITY 923 KoY ANy AnYE 22 K91 o1 o 93 K91 Koy D K 
KB 337130 [MA1K1 23310 9501 T 150 9pEn 7 rap 1o (6] w1 privk 
Y301 ML K5 K173 137 DIPKI 137 (7] PTI RS 2 w10 7w parm 

] xawwn(e) (6] (9] (Y I AMEKI) soma N A(onh K X 
T NIKY K2 T MY PIKD PN 133 SRR 1ov v menlym 

i el 12 3 DrTR K 

      

    

  

E/2. Moussaieff Collection, Bowl 5. 

(3] 75 KT KN9Y<2>n KL K [2] N KWK P E920G) (1] 
T KK 12 T K (4] T 71D KNMIK MR T KK 7 [ KRS 
JOK T T /00 10 1K 1K1 1 1 KKK KISIKK T2y K91 oy KoY o 
712 0 (2 1)K 0701 oo Ao KIDCD) [6] (VAN Rk 7 Tk 

[plEw wn (mynw T KK (2] P (7] kKT TYaTm P e 

  

  

Reverse (on the outside of the bow]): 

  ey M (121 py 5y mo 2 (111997 7 12 (0] (... 59) pa (915w ] 
oy [13] 

  

   [1] [Accept] this epistle and your (deed of) divorce, [2] evil llith, destroyer, that 
appears [3] to Imma Rizén daughter of Imma Mehmid” in the shape of a woman. 

Go out of [4] Imma Rizén daughter of Imma Mehmad from this day and for ever, 
and do not tary. 

[S1°7 Ww W W "W y'w y'w / whw yhw. Amen Amen Selah. 
Bound and sealed are you, [6] Piturita and Melawwita™® brysysyn wsys 

  

  

  

  

> Writen qumphvn 
* Perhaps ygzyr. 
S Both names are preceded by the Arami e (or proper name?) imma ‘mather, m 
follow ae Iranian,th former seemingly derived from the word rd: ‘mysiery' (alhou 
of explaining it eist) and the ater meaning, | beliee, ‘greaer) mother 
© The names are nototherwise atested,but thy can sgnify in Arameic something lke ‘th dism 
and ‘th accompanier’respetively 

W' The names tht 
‘ther possbiliies               

  

sed one       



The Poetic of Spells 

from the heart, body and resting place of Imma Razén [daughter of] Imma Mehmad 
Be banned, move away, leave. 

[Reverse:] [7) ... [8] from ... (9] *Joseph is a fruitful bough, [10] even a fruitful 
bough by a well, [11] whose branches run [12] over the wall’ (Gen 49:22). 

 





        
    

  

    
   

Interrelations between Mandaic Lead 
Rolls and Incantation Bowls 

Christa Miiller-Kessler 

Survey of Sources 

   
      
     
         

      

      

     

      
   

    

      

    

    

    

    

    
     

   

  

   

‘The history of the discovery and the decipherment of Mandaic incantations, dating from 
the fourth to the seventh century CE, that were incised with a stylus on metal sheets 
or inscribed with ink on earthenware bowls does not go very far back, but it begins 
carlier than is actually known from the scholarly lterature on this matter. The first eight 
Mandaic lead rolls (amulets) came to light in 1853, the same year as the publication 
of the first Babylonian Jewish A and Syriac incantation bowls by Th. Ellis in 
AH. Layard's travel book Discoveries in the Ruins of Niniveh and Babylon.! Colonel 
Rawlinson, decipherer of the cuneiform script, gave orders to.J.G. Taylor, Vice-Council 
of Basrah, to look for written artifacts in the area of the marshes in southern Iraq. The 
first mission was not very successful as fighting was then going on 
So only during his second trip did Taylor discover various kinds of objects including 

the desired texts. Arabs produced cight lead sheets’ found in sepulchral jars at Tell Abu 
Shudhr.’ Rawlinson classified them as apotropaic texts written in  ‘Chaldaean’ script.* 
He copied the inscriptions of three unrolled lead stripes shortly afierwards, but the 
publication of one reverse side was undertaken by a certain Professor . Dietrich, who in 
1854 interpreted the language as Arabic* Nearly forty years later the great epigraphist 
M. Lidzbarski recognized the script as Mandaic and travelled to London o collate the 

As some rebuilding was going on in the British Museum, the roll could not be 
traced, but the keeper, A.G. Ellis, drew attention to a long and well preserved Mandaic 
lead rollin the private possession of a Mr Lyon. This is the very one which was published 
by Lidzbarski in 1909 in the de Vogué *Festschrift™® and i today in the possession of e 
Royal Asiatic Society, London.” Besides this oll, Lidzbarski came across another seven 
owned by a Mr Klein. As Lidzbarski had not enough time to study them during his stay 
in London, they were sent to him in Kiel where he copied them. For some reason, the 
olls were never published but are quoted by Lidzbarski a few times in the footnotes of 
Das Johannesbuch der Mander:? he did not mention the fact that the clients in the rolls 

      

  

    

  

    

   

  

  

  

     

  

  

T 0p.cr, (London, 1853), 509-526. 
2 The number of rols i given hee sccording o the entis n the registr book of 1853 o the Department 
of Wester Asiatic Antiquities, British Muscum, although at leastfour of them cannotbe raced today n the 
magazine of the Departn 

E. Sollberger, M. Taplorin Chaldsea’, AnSY 12 (1962), 130-133 
£ 1bid, 134 
5 Profesor Francis Dictich, “The Inscription of Abushadhe',in: C.C. Bunsen, Oulines of he Philosophy 
of Universal History, applied 0 Language and Religion (London, 1854 v, 2. Appendis C, 360-374. 

M. Lidzbarsk, Fin mandisches Amulet,in: Florilegiun ou recueil de v d érudiion dédies a M. 
Melchiorde Vogué (Pai, 1909), 349-373, 

he objct s is on depositn the Deparment of Western Asiatic Antiquitis, Biish Museur. 
® M. Lidzbarski, op. ci. (Giessen, 1915), 123 .1 16.. 3 152 n. 3 193 1.3, 
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‘were identical with the ones of the formerly published lead roll. 
‘Subsequently, there is a long gap in the publication of Mandaic lead rolls. Only in 

1967, R. Macuch published four more rolls,”” A. Caquot followed in 1972 with another, 
J. Naveh presented a short one in 1975, and J.C. Greenfield and J. Naveh published 
in 1985 a lead amulet from Khuzistan with four short incantations." The amount of 
hitherto published material is small compared to what has been lying unpublished in the 
British Museun for many decades.** 

‘The British Museum collection comprises 35 unpublished Mandaic lead rolls of 
varying sizes and some additional gold and silver amulets. There exist about six different 
groups and atleastthree of them form private incantation archives. One archive of twelve: 
Tead rolls, including three gold and three silver amulets, can be attributed cither to a 
certain Mah-Adur-GuSnasp named Bewazig, son of Mama, or 1o his father Sabur, son 
of Narsaydukht, and his wife Mama. This archive stored in a lead jar was unearthed by 
a Colonel Alexander during a private excavation i the carly twenties in the vicinity of 
l-Qumah i southemn Irag between the confluence of the Euphrates and the Tigris. The 
jar contained two bundies with six rolled up lead rolls cach. It was closed by a bitumen 
stopper to prevent the demons from escaping and buried underneath the foundation of 
private house. The second archive (formerly in Mr Klein's and Mr Lyon’s possession) 
is atributed 10 a certain Pir named Nukraya, son of Abandukht. Unfortunately, its 
provenance is unknown. Some texts are of interest for a demonstration to be undertaken 
later in this article that will show how Mandaic lead rolls with their often lengthy 
inscriptions and the texts on incantation bowls are interrelated. 

To date, there are only 58 published incantation bows written in Mandaic.'* At least 
31 bowls come from a cemetery of Khuabir, asite situated on the bank of the: 
several miles south of Baghdad. In 1898, they were published in a monograph by 
H. Pognon former consul of Baghdad. Many duplicates are found among them. A short 
note on the outside of some bowls indicates to which keeping place they were destined, 
d-byt qwhbry” “of the cemetery’.'* A further 35 Mandaic bows in the British Museum 

    

  

   
  

  
  

  

  

      

    

  

    

    

  

5 This information is missin 
49; New Haven, 1967), 1-62. 
10°R. Macuch, ‘Altmandsische Bleirolln’, in: Die Araber n der Alten Wel (d. F. Althim and R, Stieh 
Belin, 1967), vol. 1V, 91-203; dem, voL. V, 1, 34-72 
1A, Caqus, “Un phylacire mandéen en plomby,Sem 22 (1972), 67-87. 
12 3 Naveh, ‘Another Mandaic Lead Roll 105 5 (1975), 47-53. 
13 JC. Greenfied and J. Naveh, "A Mandsic Lead Amulet with four ncantations” (i Hebrew], Erfsr 18 
(1985),97-107. 
1 As the work of deciphering of the diffcul fragmentary texts i nearly finsh 
editon i the near fuure. Just recently 1 received notice of a furter two dozen Iéad ols in the possession 
of a Mandaean Sheikh from Iraq 
15 For a istof pblished Mandaic bowls se Yamauchi, Mandaic Incantation Txts, 4-6, Add: AJ. Borisov, 
A Mandaic Magic Bow! in the Hermitage Museun’ fin Russian], Travau du Département Oriental | 
(1939),227-235, pl. IVIV. Two additional bowls in an casily legible script excavated in Nippur during the 
18th campaign of 1989 were published recently by E.C.D. Huner, “Two Mandaic Incantation Bows fron 

  

rom the intoduction in E.M. Yamauchi, Mandaic Incantation Texts (AOS 

      

   

  

  

  

  

     

Nippur', Baght 25 (1994), 605-618. pl. 25/6. As he  has not been recognized after several leters one 
510 36 a st of comections: 18N19:4, 5, 10 nhwr’s 23 beter wbl v as i 1. 20: 40 mgh’t’s 44 

18NO7:8 read . W2yt i’ b saw, and banned by . instead of ’zpky wanin” b-.. . I,         

  

eading would equire that th interiction h” has 0 iar 
o § g dm .9 wnegh'0; 11 

verly conquered and excommunicated, e lat   
the senence, &8 d-A’ 1 .. and the verin the perfect should 
il p. 616, st parsgraph BM 91715 read 

  

H. Pognon, Inscrprions mandaites des coupes de Khouabir (Paris, 1598). 1t i not known where the 
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Interrelations between Lead Rolls and Incantation Bowls 

from various sites are expected (o be published soon. 

“Text on Lead Rolls and Bowls 

   
Itis not really surprising that identical incantation formulas can be found on lead rolls 
as well as on magic bowls. Recently several examples turned up. One is a ste 
incantation formula on the Mandaic magic bowl E, published by McCullough 
parallels the fifth incantation on a lead roll written for  certain Papay, son of Ma 

| Another example is the story of a succubus Lilit, called Bguzan(/Buznay)-Lilit on a 
large bowl of the Yale Babylonian Collection and attested again in a very corrupt variant 
version on a lead rol of the Pir Nukraya archive.  However, some years ago Greenfield 
and Naveh already pointed out that similar formulas were used in Mandaic lead rolls 
as well as on Babylonian Jewish Aramaic incantation bowls.?! The identical formula is 
found on a magic bowl witten in proto-Manichaean, an alierative script for writing 
Syriac on such bowl 

Interrelations between texts onlead rolls and incantation bowls of a different kind can 
be demonstrated with the help of the contents o three unpublished lead rolls, comprising 
between 160 and 240 lines each. The lead rolls come from the already mentioned archive 
of Pir Nukraya, son of Abandukht, but were written by different hands in a neat and 
tiny seript. With the exception of the Lidzbarski roll, the scribes made many mistakes 
by frequently beginning to write a word, then crossing it out, tarting a 
up to three times — as well as omitting passages. 

‘The incantation on the lead roll BM 1329477 is divided a 
usual Mandaic doxological introduction, 

   

        

in — sometimes 

  

     
follows. It starts with the 

obverse 
W) s’ [d-Thy’ rby* 

(1) [In the name [of] the great Life. 

  
bawls are kept oday: Only one of nferio quality probably from the same provensnce s found in the Louwre 
collection. 
17 1. Segal has been entrsted for narly ity years with the publication of the Britsh Museum bow! 
collcton. 
18" WS. McCullough, Jewish and Mandaean Incantation Bowls i the Royal Ontario Museam (Toront, 
1967),48-57. 
19 BM 134699 (1965-10-1349) unpublishd. 
2 The bowl was published by Yamavchi, Mandaic Incaniarion Txts 296-305 and by the sume author as 
separse article, ‘A Mandaic Magic Bow ron the Yale Babylonian Collection’, Beryus 17 (1967), 49-¢ 
The collted and revised reading of the bow and part on the lead roll of BM 132948 obverse i in Ch 
Maller-Kessler, “The Story of Bguzan-Lil, Daghier of Zanay-Lili, JAOS 116 (1996), 185-195, 

reniield - Naveh, ‘A Mandaic Lead Amlet’, 99-100 
The bow is kept among the collection of magic bowls in the Département des Antiguits Orientales 

of the Louvre, Pars. It will be publshed by me in ‘Aramische Koine. Ein Beschwisrngsformlar aus 
Mesopotamien’, Bagh 29 (1998) 337-352, pl. 1-2. 
2 All Brtsh Museun texts are pubished with the Kind permission ofthe Trusees ofthe Britsh Museur. 

  

    
     

   
     

2 Signs n the transiteration: [.] additions for llegible o damaged leters; . parially legble leters: 
(..} superfluous leters; <..> leters omited by the scrbe; ..” suprasript; = annulled lettrs by the 
Séibe.Intranslation (.- added for textul understnding. 
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followed by the client’s name and his belongings, 

@ Dwle” dhwylh st (3) [y mwkey” br (&) ndwke [wlldyr ] (5) "w byt    

    

(@) [Healilng shall be for (3) Pir Nukraya, son of (4) Abandukht [and for] his 
dwelling? (5) and for his house       

     
   

   ‘Then follows the opening of the incantation formula, 

  

    

  

   
(5) ... b'n Swm’ rb’) (6) whe’n mmr® q’dm’y” (7) bg’n mnd® d-hyy’ bg'n (8) 
yw'rzyw’ bg'n hybyl 9) (w) wir’ merz’ bg'n hy(10)y’ qryn” L {msr” msw(1 1’} 
ms’r (Sydy” waywy) (12) shry” Sydy wywy® (13) nksy” “strt” hw(14ymry” wiyly's 
msd(15)m wnrg”Lowlhwn (16) $by’hy” “Uhy” (17) wml’ky” hnwmry” w k(18)wry” 
wpiykry” prky” (19) *riowny” msb’q (20) hrb” mwr” wy'q’dn’ Q1) win't” wgers” L 
2) glnlyny’ qunfyn}y’ wilSQ3wrb’e’ Swrb’r wil (24) byry” byty L hw(2Symry’ 
Invmry (26) syr” dime wtyn (27) qry’t” d-hiwk’ d-(28)°K” brg ‘v’ b°rb{y)(29)y” 
gren’>th -l byt (30) mwzyny® “syr” kwiln (31) qry’t d-%” b’rg (32) piyhn® 

b @3’ 'n” wmn grby Tomny® (34) "I Isk* d-my” sy 35wy ‘syr” 
Kwlhywn (36) qyny’ wSwrb'D .. 

          
        
    
           
   

    
    

   

                                               

(5) ... By the protection of the grefat] Name (6) and by the protection of the first 
Word, (7) by the protection of Mand‘a d-Hiyya, by the protection (8) of Yawar 
Ziwa, by the protection of Hibil, (9) the armed ‘Utra* by the protection of (10) 
Life, I recite against (11) the roaming of (12) Sahirs, Sedas and Dews, (13) Nakas, 
Itartes, Hu(14)martas and Lilits, 0 bind (15) and feter all (16) Sabiahas, lahas (17) 
‘and Malakas, Humartas and E(18)kurs and Patikars, Parikas, (19) (and) Arkonas, to 
release (20) the sword, the fire and the flame (21) and the ban and the condemnation 
against (22) all families and against (23) all tribes and against (24) all houses, against 
(25) all amulets.? (26) Bound are the three hundred sixty (27) curses of darkness 
which (28) exist n the firmament, in the four (29) corners of the world, the house 
(30) of scale. Bound are all (31) curses which exist on the earth. (32) I open (them) 
from the west to the (33) east and from the north to the south (34) to the boundary 
of the Black (35) Sea. Bound are all (36) their families and tribes 

  

    

    
    

After this exceptionally long introduction, there follows an extremely long demon list 
‘which continues on a second lead roll (BM 132954). Some of the demons are mentioned 
only in anonymous groups, but many appear with their individual names. They are 
associated with specified dwelling places, and sometimes the cause of the demon’s 
or demoness’ misdoing is described. These individual demons do not live and act for 
themselves, but appear in groups of helpers who in general are called Swrb’r” ‘tribes” 
Examples are selected here for demonstration, 

  

    

      

   dealand lngusge problems will be delt wth n the coming text ediion 
2 The names of Mandaic higher beings or demons arc not translted here bt are 
singular absolutelemphatic stae. To translate the names would be very atficial a thir 

ntiquity incanttion texs. 
“The meaning of humry” s notclar in this contxt 

erally i thei 
are already 
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(50) .. “syry’ debi (51) pq’ shr<y>" d-Ibyi(S2)y’ bIyy™ wmksyn (53) Iyt 
wy'tyb<y’> L qy(SH)ql’t’ hrwb’” hymwn (55) mytgny® p'g’ d-lyly® (36) wary 
dmm 

   
      
    
    

     
   

  

(50) ... bound are the ones of Bit (51) Paga, Sahirs who are clothed (52) with rag 
and covered (53) with worn-out fragments, and they sit on (54) rotten dung-heaps 
(55) calling themselves misadventure of the night (56) and mishap of the daytime. 

  

      

the list continues, 

   
(56) .. ‘syr(ST)” d-byt "lg” shiy}r<y>’ (58) d-’tyby twty” mrow(S9by’ “syry’ d-byt 
mg(60)dwn shr<y>" d-yby’ (61) bowy'r’ d-biy” hrby(62)" 

    

     
  
       

    

   

    

       

    

   

    
     

  

   
    
   

    

   (56) ... boun(57)d are the ones of Bit Alga, Sahirs (58) who sit under (59) gutters, 
bound are the ones of Bit (60) Magedon, Sahirs who it (61) n the cormers of privies 

now an interesting demoness is listed, 

(69) . “syr kwmys® Iylyr’ d-(T0)iry” mn S5 "I (71) Lswitry’ bhrby® (72) gdrwn 
mtyn wm'd’y (73) wrg? d-rhym’yy (14) wdsbr’ d-byt *spny’ (75) ‘syr’ h'y 
whwlh{w}n (76) Swrb’th 

  

i 10 (71) Sustar, in the waste 
and of Media (73) and the land of 

(75) she and all (76) her tribes 

(69) .. bound is Komis-Lilit who (70) dwells from 
Iands of (72) Qidrun (Gedrosien?), of the Matiene 
the Rahimayye (74) and the desert of Bit Aspa 

bound 

     
    

  

  

or another Lilit, 

(82) ... ‘syr’ (83) nmlyk byly{"} d-§ry’ brg’ (84) deprsy’ 'y’ whwlhywn (85) 
Swrb'th 

(82) ... bound is (83) Namlik-Lilit who dwells in the land (84) of Parsia, she and all 
(85) her ibes. 

or 

(106) “syr* mp’<’t lyr” (107) d-sry” (bprn) p2b (108) bpwmh dnr 2pt°y (109) 
syr* 'y whwlhn <Swrb'ih> reverse (110') ‘syr ‘win’y’ d-5ry* bd(111)br" 
Jovlmy” wsyr I’y (112) dyw” d3ry’ blrby” dbw (113) debwse d-whr<: 

      

  

5 b0y might have the same meaning asin Syriac by” 2. vesisria, C. Brockelman, Lecicon Syriacum 
alle, 1928), 74 as it parallels b'yyr” which s only attested in Mandsic,see E.S. Drower - R. Macuch, A 
Mandic Dictionary (Oxford, 1963).6. 
2wy i alo aitested s a female client’s name in a m 
‘omery, Aramaic Incantaron Tests from Nippur (Philadelp 

   

   

c bow from Nippur published by J.A. Mont 
1913), 190191 
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g’ {{(1)syr Iylyt® mrdy” Kiyby'} (115') sy by’ mrdy® kiyby® (116') 
d-sry Inkr pys 

  

    

    

              
       
    

  

     

   

        

    
   

      
    

  

   

    
           
    

          

  

    

   
(106) bound is Npazat-Lilit (107) who dwells (108) at the mouth of the river Zapiay 
(Litdle Zab?), (109) bound is she and all her [ribes], (reverse 110') bound is ‘Ulmaya 
who dwells in the (111") desert of Kulaniya and bound is ‘Timaya-(112')Dew who 
dwells in the waste lands (113') of Ubriya (and) Amiqa, (114/5) bound is the 
rebellious, dog-like Lilit® (116') who dwells on the river Pisra. 

  

  

   “The list continues in the same manner. 
The mention of the last three demons leads to a consideration of four incantation 

bowls. Three are in the possession of the British Museum (BM 91724, 91777, 132168). 
Two of them are unfortunately partially faded and therefore difficult o read. The fourth 
belongs to the Fitzwilliam Museum, Cambridge. All have a certain formula in common. 
Despite the fact that two of these bowls (BM 91724, Fitzwilliam) were already published. 
neither their first editor C.H. Gordon nor E.M. Yamauchi, who republished them, werc 
aware of the connection among them, although Gordon noted a similarity between the 
BM bowl and a bowl from Nippur As already mentioned before, it is the structure 
of the formula which gives the clue to the understanding of all four bowl texts. The 
formula can be repeated in similar words several imes on  bowl depending on s size. 

  

  

  

   

    

   

  

     

    

   
  

  

The Fitzwilliam bowl® is chosen here to demonstrate the pattern of the formula, The 
inscription s divided into three scctions (pl. XX). | 

Fitzwilliam Museum E.2-1907 | 

ction 1 

1 b3 ™ [yhwn d-hyy” rby kvl In the name of the great, unknown 
2 ytyry’ d-yPwy’ kil ‘whdy outstanding Life which is sbove all decds. 
3 s wizdra? whime wnril) Healing and arming and scaling and 

protection 
& Tl U Ipgrh winehh winysy shall be for his body and his psyche and 

his soul | 
S Tk wlbyel wldserl iyl andhis house and s dwelling-place and his 

residence 
6 [wlbylnyn winwrh bny: and his building and his ox, possessed 
7 T’ myn wihvmrh by’ of horns, and his donkey, possessed of | 
8 g’qyn dyly’ Sbwy’ ‘molars, belonging to Saboy, 
9 bryryn syr son of Sirin. Bound 

10 grwd guspwhr’ is Grud-Guspubra    

G Cagua,“Un phyloctire mandéen e plomb', 78 for s Lit. 
51 C.H,Gordon, Aramaie Incatation Bowh' Or 10(1941), 44-345; idem, ‘Aramaic snd Mandic Magical Bowis' Ar0r 9 (1957). 103-105: amauchi, Mandoic Incantaion et 
5 Fizvillam Muscum, Cambridge .2-1907 i republished here with olled readings by the author The 
Photograph i reproduced with th ki permisson of the il Moo, Cambrdgs 
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          1 

12 
13 
14 
15 
16 
17 

   

     

  

   

   
    

18 
19 
20 
21 
2 
n 

‘ 24 

| 

   
   
   
   
   
   25 

2 
27 

   

  

2 
29 
30 
3l 

| 32 
3 

34 
35 
36 
37 
38 

39 
40 

a1 
2 

33 This popularpassa 
der Schats (Gitingen, 1925),29,de 
Mandsic Lead Rolr’, 48, I. 1 

  

    

  

       

  

       
Section 11 

  

Ssyr Ul brvg 
d-1gyb’ dydyg’l't 
Yiyb ‘syry’ 
Towlhwn sir* 
ywnwd’yw’y 
wn whwm 

whyly’thwn d-5byg’Iwn 
AT 1yb Y “syry” kwlhwn 
Swrbt W d-'zyly” Wiy 
& niy” wl gwbry” wms 
Ipybwn wmatylwn vnklybhwn 
Nk wmytg'ry kwmry® 
by wdydy d-"kly’ mn 

bys'rywn Isyb’ 
Wty mn zmywn 
Irwy? wmzyhsvln Plm> 

wld'ry’ ‘syry” 
dwgly’ whbys<y 
owih Iygry’ 
Kwlhn 
dg'br 
bhyr d-zydg™ 

ion 111 

bm'ymr doyw'r wir 
br nlwr sy gyswr 
prs‘yt? wiysyr mwhb’t shr 
deg’ym qwd'mh d-byt mg'ry 
o o> wmyg I dm “syr 

    

  

lovilwn lwp’thwn wary thiw}wn 
dod<y> wi'ry Ub'ythwl 

qyn{’}y'mh d-bw br srym 
sy’ wk<b> ¥Sy’ br'z’ 

   

    

Interrelations between Lead Rolls and Incantation Bowls 
    

bound is “llaha-Bruga 
who sits on the bank of the Tigris. 
Bound are 

all their Sahirs, 
and their Dews 
and their 
Humartas 

   

    and their Lilits who are left 
on the carth Tibil. Bound are all 
their tribes who go around and dwell 
on women and men, and 
fleece and slaughter and betray them 
and they are called Kumras 
and Zabas and Didas who eat 
of their fesh (o satety 
and drink of their blood 
tointoxication™ and they are expelled for 
ages 
and generations. Bound 
are the lies and suppressed 
under both fe 

  

  

    

of Gabra, 
the chosen of righteousness, 

by the word of Yawar-Utr 
son of light, Bound isth Persian Gisir 
and bound s Mobibat-Sahi 
Who stands infron of BTt Mgirya, 
the one who reveals and is the curser 
of his master. Bound are 
all thei curses and imprecations 
ot 50 around and dwel onthe house 
andon 
the possssion of Saboy,son of Sirin 
Bound and suppressed re they by the 
Mysiery 

    

i Mandsic magietexts i also found i the Ginzd yaina 28, M. Lidzbarsk, Gincd, 
ing her the helpersof er ‘modificd words se¢ Naveh, ‘Another 
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  43 wmlD> dohwy rswmh and by the Speech which revealed its 

     

        
           

great Sign 
44 b wmymr g°dmyyh and s first Word 
45 weswt” thwlh Inwrh wllwmrh And healing shall be for the ox and for 

the donkey 
46 d-Sbwbr sy of Saboy. son of Sirin.          47 “myn “myns’lh Amen, Amen, Sale. 
48 whyy' 2ky’ And Life i victorious. 

  

  

       
   

  

      

   
‘The bowl BM 91724, formerly published by Gordon and again without alterations 
by Yamauchi,* has after the usual introduction (of the incantation) a demon list, and 
thereupon one reads, 

   
     
     

    

   
    

    

  

    
   
   

   
    
    

   

   
   

      
   

) . sy wrgyl wm twiy (8) “qb” d-sm’l 

  

il br dwki'mwbl 

    (7) .. they are bound and fettered and plac 
of Dukhtanube 

under (8) the left heal of 

  

in there follows a st of demons and the same wording appears inline, 

(12) . “syry” klhwn wnvimy? twty” ‘gb’y desm’L'y d-y'1* Sl br dwke'mbl 

(12) ... they are all bound and placed under the left heal of Sarule, son of Dukhtanube. 

In this bowl the client replaces the commonly mentioned Mandaic higher being, under 
whose feetor heels the demons e suppressed. 

‘The best example of the formula is taken from the unpublished bowl BM 132168, 

(5)...wsyryn () Dulraylynwp’ Kyrym wkbysym wnhiyn (7) by gy d-bhyry” | 
2ydq’ (8) iyl dmnd d-hyy | 

(5)....and they (the demons) are bound (6) and fettered and tied and suppressed and 
put (7) under the feet o the chosen of righteousness (8) by the power of Mand‘a 
d-Hiyya. 

  

The formula s concluded by the usual closing words of the Mandaic incantations. 
“Then a second formula follows with a list of demons and a call for the help of a 

Mandsic higher being, 

  

  

(3) ... whr2> whmlPD> d-Q4)ywr rb d-hyy “syryn whbyiym ( 
1wty lgryhwn d-(26)bhyry’ 2ydg’ 

  

) wrgylyn wihtyn 
    

(23) ... And by the mystery and by the word of (24) the great Yawar d-Hiyya they 

5 CE by do S 1” BMOTTT, .18 
3 Seenote 0.   
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   are bound and suppressed (25) and fettered and put under the feet of (26) the chosen 
of righteousness. 

A third formula with different words but in the same meaning conludes the incantation, 
      

  

   

  

    

     (33) r mnd® 
dhyy 

  

Wisyr? wrgyl” (34) whbys” “wpkyr”™ wmhe” bty ‘qbil d-(3S)y 

    
       

    (33) ... and they are bound and fettered and (34) suppressed and tied up and put 
under the heels of (35) Yuzatar Manda d-Hiyya. 

     
   

   

   
   
   

  

   

   
   

            

   

            

   

  

   

     

    

“The last bowl BM 91777 isthe largest in size (40 x 18.6 cm) and was found in Kutha, 
thas been restored and the beginning of the ext s missing, but there is enough textleft 
o reconstruct the whole incantation. I this bow! the formula is repeated more than ten 
times. Afier a list of demons, the following occurs, 

  

   

  Q@U)... wpkry wrgyly® whbysy wiihty” Iygrywn d-22'Ybhyry 
hiwp? br nn’y {wm} whhyl” d-hyy’ wmllh d-mnd” d-hy y” 

  

ydg® wasly h'byl 

(21') .. and they are bound and fettered and suppressed and put under the feet of 
(22') the chosen of righteousness and me Hibil-Halupa, son of Nanay, and by the 
strength of Life and by the Word of Mand ‘a d-Hiy 

  

  

One can postulate a rough pattern of the formula for all these bowls: 

“In the name of the great Life. Healing and arming etc. shall be for so-and-so, son or 
daughter of so-and-so, for his or her family members and for all his or her possessions, 
Bound is demon X or demoness Y who dwells at place X, he or she and all his or her 
fellow demons Z are bound and fettered and suppressed and put under the feet of the 
chosen of righteousness or so-and-so, (under the left heel of a Mandai higher being X) 

| by the help of the great Life (by the Word of Mand‘a d-Hiyya). Healing shall be for 
so-and-so, son or daughter of so0-and-o, for his or her family members and for his or 

     

  

  

    
  

her possessions. Life is victorious 

One has to remark that the individual text may vary in the words 
the formula remains the same. 

By means of the following synopsis it will be demonstrated how the scribe employed 
the demon-list for writing such bowl texts. He selected a demon name, his abode, and 
his misdoings (if known). and entered them into the formula of a bowl, while retaining 
the same sequence as in the demon list. Only in case of bowl BM 91724, the quotations 
of the demons are missing in the list o the lead roll, but as the scribe of this demon list 
did not write very painstakingly, iis not surprising that he left out whole passa 
time to time. The comparison between both demon groups shows how close the text of 
the demon st comes to the text on the magic bowls with the exception that in the bowls 
the plene spelling is the rule and their orthography is more accurate. 

but the pattern of 

  

    

  

    
    



    

Synops 

Lead roll BM 132947+ 
(unpublished) 

(1) syr “wim’y 
d-kwlny 

T sy i’y (12) dyw? deiry” 

  

* sy bd(111)br 

bhrby {dbw (113') d-bwr’} d->whry® (13) (bh°rby d-"whry’) 
myg’r 

I {(114)syr blye’ mrdy” kiyby’) 
Q18" “syr” Iylye’ mrdy” kiyby’ 
16y d3ry T nhr pyss 
AT wmm’y qry Inps 

IV sy’ (118) kwlhyn byly’t’ w'strt® 
d-(119)5ny b'qr Skytyn {7} 
a20)$gre 
wh'imy’ {‘bimy’} d-by’ (121') “wly 

  

  

V. (157 sdym mry’ 
VI “sy(I58)r “sir” “mimys 

d-5(159)ws b <>t ‘syr wsydym® 
S60)pnd rmyd Iyyt” d-gr't 
61" Inps” b'mwg “syr” n’hyd Iylyr* 
(162') d->rymyn d-Kid’yy 

VIE (168) ‘syr’ n'n’y d-bwrsyp 

(169') d-byt gwz'yy 

  

VITI(18) ‘syr grwd gwsph’r’ 
Pi (183) brwg’ d-1yb ‘L gybh 
d-dyg (1841 

IX (171 Ssyr’ (172) gyswr prsyt” 
(76" ‘syrmhbt (177) shr’ 
d-yiyb Lyl d-mwr 

X syr @30) mlk d-ridyn Swred” 
Zn 

5 Gordon, A    

Christa Miller-Kessler 

    

   

    

      

    

Incantation bowl BM 132168 
(unpublished) 

  

         
Q1) “syr “mvh d-5ry” bdybr® 
d@wl'ny 
Q2)Ts"yr “Inwyh dyw’ d-5ry’ 

   

    

myg’r’ 
5777 (14) ylye [mrdy”) by 

  

   
dsry “L(S) i pyr 
A6y wm'm’y gr't Inps 
@8) “syr” llyn yly't” wstr't 
@9) 5y bgr 
d-byt (30) K1yl wirm't 
G1) wb’teny” d-by wly 
     

BM 91777 (unpublished) 

Q0') sdylm mry’) d-byt 2m’n 
sy st “mSmys 
diws byt 'syr’ sdym’ 
“sp’lnd’rimyd blyt’ b qr't 
InpsT’) “sp’nld’rimyd b'nwg 
A1) o] 
(13) ‘syr” wsdym® nn’y d-bwrsyp 
“wsdym*” nn’y 
d-byt gwe'yyh d-bghe’y   

Fitzwilliam Museum E2-1907'% 

(9) “syr (10) grwd gwspwhr® 
1) Ssyr > brwg® (12) d-1 g°yb* 
dydyg’I’t(13) y'tyb 
(35) ‘syr” gyswr (36) prs'yt 
ysyr mwhb’t shr’ 
B7) dog’ym qwd’mh d-b'yt mgry’ 

BM 91777 (unpublished) 

(8 sy mlk? d-r'dyn Spwrg 
row



     

   

  

         
                
    
     

Interrelations between Lead Rolls and Incantation Bowls 

    

  

   

31) {Jwisyr mrr dibyt 232)  (19)) ‘syr” “str” mo'rth d-byt 
bn* b 

Sy “str dm’ @3V (P [y str') dmr e 
S@35")(tr d-I7 T prty1yb['] @) sstr L prey'tb® 
(236') [d-mlwly’t wmwlyt gr't nps° 

XI (237).... syr’) @38) Byl wiye® sy’ Sytyn wiye” 
Thy Lhy pndy’ [ .. ] 

    (239) [ping) d-wwy wisy wwy) Q1) sy pU'ng’ nn’y 
Q40" [h¥ly” wb” *hw? " [th] By Wb W 
deiry “Lhryn’ denr’ &5 ry T hwryn’ nhr® 

  

{nh’r) d-byt hym debyr I’ $wm     

   

    

       

    

     
   

    

  

     
     

  

     
    

    

   
    

BM 91724% 
    (©) “syr” wsdym® ‘str’ d-K’t why 

wiltm (7) wytyn Swrb’t’ 
©) ‘syr ‘g d-Zmbwr wh’ d- 
byt (10) twid'n” hynwn whowliyn 
qry tun wwrltun 

Translation 

I Boundis ‘Ulmaya who dwells in the desert of Kulaniya. 
I Boundis ‘limayaDew who dwells in the waste lands of Ubriya (and) Amigta 
T Bound is the rebellious, dog-like Lilit who dwells on the river Pisra and calls 

herself Mamay. 
IV Bound are all Lilits and Istates who dwell in the fortress of Skati 

and Sarmat and Batunia of Bit Ulaya. 
V. Shackled is the Lord of Bit Zaman. 
VI Bound s Istarte Ama§mis of Sui-Birta. Bound and shackled i Ispandarmid-Lilit, 

who (/she) calls hersclf Lady(/-Ispandarmid). Bound is Anahid-Lilitof Arimin of 
Kaldayye. 

VI Bound and /shackled) is Nanay of Borsip and shackled is Nanay of 
which i in Gahzay. 

VI Bound is Grud-Guspuhra. (‘Bound) is Tlaha Bruga who sits on the bank of the 
Tigris. 

IX  Boundis the Persian Gisur . Bound is Mohibat-Sahir who its on the hill of Mura 
(/who stands in front of Bit Mgiriya). 

X Bound is Mlaka of Radin, th reckless Sturga and bound is Istate, the Lady of 
Bit Zibna. Bound is Isarte of the new town (irritory), the Isarte who sits on the 
bank of the Euphrates and calls herself Mulit 

XI Bound are the sixty-six llahas. (/Bound) is the phalanx of 
seven sisters who dwell on the river Harin(/Hurin) in Bit Ha 

  /Bt “Tekatil) 

  

  

    

i Guzayye    

  

she and her 
im (/Hasum) 

    

3% Gordon, “Arsmaic and Mandaic Magical Bawls', 103-105. 
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XII Bound and shackled is the Istarte of Akat, she and her three hundred and sixty 
tribes ... Bound is Nerig of Zambur and Ilaha of Bit Tuldana, they and their 
imprecations and their tribes ... 

Among the demons and dwelling-places some names sound familiar. Most demons 
have their background in earlier Mesopotamia or Iran. They took their names quite 
often from former gods and goddesses. We detect a Mesopotamian Nanay of Borsip, an 
Istarte called Mulit, the Neo-Assyrian Mulissu, Nerig, the Mandaic variant for N 
and Istarte of Akat (the ‘tar of Akkad"). The Iranian ba in former 
goddesses as Anahid and Ispandarmid who carry both the title baniig ‘lady’, as they 
do in the Iranian texts. Or one has demon names like Mohbat-Sahir and Guspuhra, and 
KomiS-Lilit who took her epithet probably from the Parthian or Sassanian town and 
province Komis, dwelling in the nearby desert areas of Matienc and Gedrosien. 

Although many other demons and place names are known from Iranian and Mesopo- 
tamian sources, one finds a considerable number of unknown demons and their abodes. 
An interesting question concerns the date of compilation of this long demon list. This 
questionis difficult to solve. A possible hint could be, for example, the appearance of the 
Mesopotamian city of Kaskar (BM 132947171, pointing to the 4th or Sth century CE. 
‘The demon-list may well be older than the lead rolls themselves, which were written 
prior to the Islamic conguest of Mesopotamia, since they show not the slightest traces 
of Islamic influence. In contrast o later classical Mandaic literature, one finds ~ beside 
a MeSiha demon that resides in the church of Qrabul (BM 132947:121/122) - no 
influence of or reference to the Christian religion for this area. 

Tt has been the purpose of this contribution to show how the Mandaean scribe pro- 
duced a certain standard type of incantation, quoting from a fixed corpus of incantations 
and added only the names of the individual clients. At least in some parts of these 

exts of Late Antiquity a continuation of a much older Babylonia 
i be recognized. As there exists now a considerable number of du- 

plicating incantations, one may hope that further research and new texts - more lengthy 
Tead rolls but also more incantation bowls — will eventually reveal the size and scope of 
the Mandaic magical corpus. 

       
      

    

       

   

   

  

  

     
   



  

Interrelations between Lead Rolls and Incantation Bowls 
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On Some Dog, Snake and Scorpion Incantations' 

Irving L. Finkel 

Introduction 

  

The following pages scrve to make available ifteen hitherto unpublished Mesopotamian 
incantation texts, chicfly from the second millennium BCE, that served to combat 
the everyday dangers posed by feral dogs, poisonous snakes and deadly scorpions. 
Incantations of this type found their way on to tablets as early as sources from Fara and 
Ebla.? and many contemporary texts of this kind have already been published. 

Local exorcists and itinerant magicians were no doubt always in demand to deal 
with such problems. It s suggestive, however, that prescriptions for bites and stings by 
and large did not enter the traditional corpus of therapeutic medical texts; obviously no 
effective treatment for snake-bite or scorpion sting will have been stumbled upon, and 
thus dealing with these problems was usually left o the more ‘magical” siratum of ct 
tive practice.’ The majority of afflctions, illnesses and diseases that were encountered 
by the asipu or the asii would normally have been slow-moving, and often self-righting. 
In such cases there would always have been room for bedside manoeuvre that would 
allow the practitioner o try now one approach, now another. In the case of many bites 
and stings there would have been no such flexibility: those bitten by a palpably mad 
dog, or struck by what was known to be a deadly species of snake or scorpion, would 
die ot “This left it for a professional healer 10 do. 

Accordingly, relatively few texts of this type are known from the first millennium 
BCE, though five examples bearing a single incantation (with or without an accom- 
panying ritual) have been brought together here. Such texts, standing independent as 
they seem to do from the large first-millennium healing compendia, represent the direct 
counterpart of the relatively plentiful Old Babylonian corpus of such magical texts 

    

  

      

  

  

    

    

  

T T awe grateful thanks to the editorsof this volume for the cha 
presentedat the 1995 NIAS conference entied ‘Babylonian Dr 
form the subjct o a separat treatment 
#'See M. Krebernik, Die Beschworungen aus Fara und Ebla (Hidesheim, 1984), ns. 1. 3. 30, 35 and 36 
For ageneral oerview of carly’ incantations s . Michalowski, Or 54 (1985), 216-218; dem, Quadeni 
di Semitistca 18 (1992), 305-326. G, Canningham, “Deliver me from ENil: Mesopotamian Incantasions 
5001500 BC (StPsm 17; Rome, 1997, appeared 0o lae o be used 
“Therapeutic recipes for dog-bite n scorion sing seem to be limited to the Old-Babylonian(?) source 

BAM 395 sec rev. S8 and obv. 19-20 respectively:certain Late Assyrian tratments for snake-bit seem o 
Have been added as something of an afterthought in BAM 42 rev. 63-68; see also BAM 176, 11/-15'. Note 
hat -t and gi-tab -1 are lsted s &Spi responsibilies in KAR 44, 

  e to publish this paper here, n lew of that 
Nagic’), which, t s hoped. willshortly   
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Section 1: Dogs 

  

In 4 75 (1985), 182-183, R M. Whiting called fresh attention to three closely related 
Old Babylonian *dog’ incantations, namely LB 2001 (BiOr 11 (1954), 82, T), VAT 8355 
(VAS 17, 8), and A 704 (Oriental Insttute, unpublished). A fourth text associated with 
this group is AB 217 in the Ashmolean Museum, Oxford, subsequently published by 
OR.GumeyasOECT 11,4 cf. W. Farber, ZA 71 (1981), 59). Despite some differences 
in wording the three published versions of the one incantation agree on an extraordinary 
motif: 

  

  

        

  

  

  

LB 2001, 5-9: 

i-na Si-in-ni-Su e-"Lil niil-Su a-Sar i§-Su-ku ma- 
From his teeth hangs his semen: wherever he 

   

VAT 8355, 5-6: 

  

ina pi-i§iu na-i- ni-il-Su a-Sar i§-Su-ku ma-ra-5u i-zi-ib 
In his mouth s carried his semen: wherever he bit he left behind his child 

A704rev. 5-8; 

  ionat Si-in-na-ti-§u i-za-a-ab mu-tum i-na pi-Su na-i ni-il-su 
a-Sar iS-u-ku ma-ra-Su i- 
From his teeth flows death: in his mouth is carried his semen: 
wherever he bit, he left behind his child. 

   

The likely explanation for this remarkable image is that the reference is to a rabid dog, 
with strings of saliva swinging from its jaws suggesting semen. Observation over time. 
had no doubt led to the understanding that a bite from a rabid dog produced what s 
now known as rabies in the sufferer; thus the *semen’ so copiously visible engendered 
“offspring’ in the body of the victim, who in tum would come o exhibit savage and 
unpredictable behaviour 

This basic understanding seems to be confirmed by a further incantation subsequently 
published by M. Sigrist, AUAM 73 2416, in: Love and Death in the Ancient Near East: 
Essays in Honor of Marvin H. Pope (eds. J.H. Marks and RM. Good; Guilford, 1987). 

88. Here lines i 3-vi Il read as follows 

   

  

Ka-al-bu-um a-wi-lam i§-Su-uk   

ali-ki-im gi-bi-a-ma 
ni-siik ka-al-bi-im 

  

  
me-ra-ni a-al?) ib-ni 

     & jes witheference to Mesopotamia were givenby PID. Adamson, 
JRAS (1977, 140-144, 
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Su-ri-ma ka-al-ba-am 
a-na st-bi-it-tim 
Ka-al-bu-um li-mu-ut-ma 
aewi-lum li-ib-lu-up-ma 

Ad     
bite not produ 

it a man, now, do you (. pl) speak to the passing zephyr: *May the dog’s 
whelps! Take the dog away into custody! Let the dog die that the 

     man may live!" 

AB 217 mentioned above, not a duplicate but a closely related incantation, reduces thi 
ideato a single line (7): 

   

e-ma i§-Su-klu m)e-ra-nam izi-ib 
Wherever he bit he left behind a whelp 

Two further texts may now be added to help trace the history of this incantation therne, 
both from the British Museu. 

Text 1: BM 79125 

The first is BM 79125 = Bu. 89-4-26, 422, here copied as Fig. 1. This unprovenanced 
and unbaked tablet is completely preserved, measuring 4.6 x 47 x 1.9 cms, and is 
written in a characteristically difficult Late OId Babylonian cursive hand. Importantly, 
this tablet appends a short ritual (o the incantation, which from the mention of ne-Si-ik 
UR (rev. 12) shows for certain that these spells were lterally used in cases of dog-bite. 
This suppors the idea that rubrics of the pattern ka-inim-ma ur-KU ti-la-kam, such as 
occurs in VAT 8355 above, should simply be understood as ‘incantation to cure (the bite 
of adog’3 

The orthography of this ablet s quite remarkable. The scribe has employed unusual 
ideograms and exceptional syllabary to the point that one mightaaccuse him of a weakness 
for cryptography. The tex reads as follows: 

    

Transliteration 
Obverse 1 [G)D.DAGID-uk "bir™ ki 

2 Sar-i l-an-su 
3.GUDDA ki AG DU Ki' DU X 
4 ina KA~Su nd-i ne-Si 
5 K1 iS-Su-ku me-ra-nam b-ni 
6 KAXUD EENNURU 
7 KAXUD-tum NU ia-dt-tum, 
8 KAXUD-t da (UD)mu i guela™ 
9 %gu-la B{INDUG-"ma’ 

10 a-na-ku dd-di 

  

   

   

  
¥ See JIA. van Dijk, YOS 11,7, 
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Reverse 11 KAXUD EENNURU 
12a-na SA ne-i-ik UR 
13 MURUB,” BURT $ES-a-a5 
14 hé-me-tam GAR RA-an 
15 KAXUD d-ni-tam 
16 t@-na-di-ma 
17ine-e-ef 

Translation 
Obverse 1 Long of leg, 

2 Proud of form, 
3 He jumps like a .., walks like a 
41In his mouth he carries his semen; 
5 where he bit he created a whelp; 

e-nu-ru incantation. 
tation is not mine; 

8 the incantation is of Damu and Gula; 
9 Gula spoke, 

101 recited (i0) 
nu-ru incantation. 

Reverse 12 For the inside of a dog-bite: 
13 anoint .. with oil from a bowl(?); 
14 apply ghee; 
15 recite this incantation, and 
16 he will recover 

   

   

Remarks 

1 GiD.DA.GID-uk represents urruk; cf. LB 2001, 1. It is uncertain whether the second 
BU represents an attempt at reduplication (ic. GID.DA = ardku, GID.GIDDA = urruku), 
or whether it i simply an error. 
    

    

      

    

    
       

   

   2 Although aruf with linu can be supported (PBS /1, 13 rev. 45; Maglu IX 84), 
lasdimu is rather 10 be expected; see the remarks (o the following tablet, and Gilgames 
VI20: lu Sarul lasamu(ma). 

(1985), 180-182, where his three source \‘K‘ C and D read as follows: 

B: i-la-ka ri-ma-ni-<is> [i§]-ta-na-hi-fd-am ka-al-ba-ni-<is> 
ki-ma URMAH e~ a-la-ka-am 

C: il-laka ri-mi-ni-il§ 5-tanavhi-it ka-al-ba-nli-i8) ki-ma 
ni-Sivim e-ez a-la-ka       
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D: ivill-la-ka-am) ri-ma-ni-i§ is-{a’-na-hi-ta-am) 
ka-al-ba™{n)i-ils] kli-ma URMAW e-ez] a-l[a’-ka-am] 

i   here istanabhi ki AG illak ki illakiw/alak 
which looks most like Zu or LU, could    

With due hesitation one might propose r 
: AG remains unexplained, but the f 

perhaps be seen as UR', and read nési. 
al sig 

  

4 This and line 16 below show the first documented use of AG = nd as a phonetic value 
in a connected Akkadian text. This value of the sign is otherwise scemingly restricted 

10 *NA (= Nabi). 

  

From the parallls ne-SID-Sit should represent s, *his semen’. While one is naturally 
reluctant to posit SID = el, on the basis of his text alone, even given the fancy writ 
adopted by this seribe, the values SID = éla, 

       
iDxA = elal could be adduced in support 

(see CAD A/1 329 sub alalld, lex. for the readings $ID. SIDXA = elal, alal), especially if 
      

  

the gloss e-LAL (i VI 223)is read e-l 
/el with inernal A to mark /ela/ 

  

 and the compound sign understood as 1D = 

    

This text, like AUAM 73 2416 and AB 217 already quoted, offers the var. mirdnum 
for maru. That the semen creates a whelp confirms the interpretation offered above, 
that it proves that the possessive suffix in ma-ra-5u must refer to the dog. 

  

   

6 KAXUD here, and in lines 7, 8 and 11, is to be compared with the occurrence of 
KA+UD-dugi-ga and KA+UD in Fara incantations, and UD-dug,-ga (and NE-dugi-ga) in 
incantations from Ebla, where later incantations have tus-dug-ga; cf. M. Krebenik, 
Beschwdrungen, 208-209. Very clear examples of KAXUD-dugi-ga corresponding to 
t-dug,-ga occur in several unpublished Ur 111 Nippur incantations.” Note that both 
here and in line 11 the scribe writes EEN.NURU for ENENUR 

      
   

  

9 BLINDUG, i for igbis cf. M. Krebernik, Beschwarungen, 209-210; RD. Biggs, TCS 
2,38-39 etc 

1217 CE. generally 1. Nougayrol, RA 66 (1972), 141, 10-14. 

13 This line is written over multiple erasures. The meaning of MURUB, f this be the 
correct reading, is obscure: it can hardly refer to the bite in view of the preceding lin 
and some item of materia medica is expected. Given the reverse order in line 6 it is 
probable that BUR | should be understood as 1 BUR, Saman piri; $ES-a-as stands for 
tapasas or tupassas. 

    

     
pussag 
Berlin, 1982), 109; YOS 11,23, no. 14 

See, for example, L. Finkel, ‘A Study in Scaret: Incantations 
S. Mauk; CM 10; Groningen, 1998), 71-106 

  

7  



    Irving L. Finkel 

15 deni-tam, as ld-an-su in line 2, re 

  

alls Old Akkadian orthography. 

It is an interesting question whether the scribe here is atiempting to give an archaic 
flavour to his text, whether he is being del 

  

berately obscure, whether this is merely je 
esprit on his part, or whether indeed this text survives from a tradition with which we 
are unfamiliar. Another noteworthy feature is that the obverse looks as if it should be 
the reverse, and vice versa. The same curiously enough applies to BM 62899 below, and 
evidently 1o LB 2001, since Bohl confused obverse and reverse in the editio princeps, as 
clarified now by Whiting, ZA 75, 183; see the photograph of the tablet’s profle in BiOr 
11 (1954), pl. 11 

  

  

  

Text 2: BV 79938 

The second tablet given here in copy as F 

  

is BM 79938 (89-10-14, 486). This is 
ed but blackened by fire, and measures 5.7 x 4.7 x 1.4 ¢ms.: no provenance is 

recorded. It contains two incantations but no ritual, and reads as follows: 

  

Transliteration 
Obverse 1 ur-ru-ub bi-i    

2 haemu-u la-sa-ma-am 
3 bubu-tam a-1i-1B a-ka-la-am "¢ [es] 
4i-na $i{in-ni-Su na-Si ni-il-su 
S e-ma if-Su-ku ma-ra-su 
6 

  

ib 
7 da-mu be-el ba-la-fi 

  

  8 ana T ana *Sa-la Sa-il-ma 
QN 1" il"qu" -nim-ma 

Reverse 10 li-ib-lu-{u ..} x 

11 ar-la-ak "HUL ] X 
12 putu-ur | 
13 near-dia 
14ix]. 
15 i 

(Remainder lost) 
   

Transation 
Obverse 1 Swiftofleg 

2 Rushing at speed 
3 Heis... with regard to food, short of bread 
41n is teeth is carried his semen, 
6 Wherever he bi he willleave behind his child 
70 Damu, lord of I 
8 For curing he has appealed to Sala, 
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Reverse 9O Adad, may they take up (the appeal)! 
10 May he be cured [..J...! 
  

11 Be off evil(). ] 
12 Release [ & 
13 Goavay [ ) 
14...1. resesenase 1 
a5 e 1 

(Remainder lost) 

Remarks 

13 Cf. LB 2001, 1-4: ur-ru-uk bi-ir-ka-Su a-ru-ul la-sa-ma-am i-is bu-bu-tam it- 
- a-ka-lams; VAT 8355, 1-2: [(w)a-rul-ih bi-ir-kivin da-an la-s-ma-am [pa-gli-il 
ka-ab-ba-ar-ti-in (after CAD K. 19 sub kabbartu); AB 217, 1-2: i-ug-gu-ur $ipi’ " x 
.. a-ru-iih la-sa-ma-am. A 704 differs. 

  

    as AB 217, 7, shows that K1 in BM 79125, § above ma 
be read éma as asar of the dupl 

  

as equally well 

  

6 This s the only version that puts the verb in the present tense. 

710 The interpretation of these lines is tentative; cf. YOS 11, 4, 17-18, from the end 
of ascorpion incantation: i-ha-rum li-ib-lu-ut-ma zu-"gi-qi”-pu-um li-mu”-u, the end 

of AUAM 73, 2416 above, and AB 217, 12-13: ka-al-bu-um Ii-"mud-ur”™ <a>-wiclum 
lvib-llu-ut) 

  

Inthis text some quite unconnected material (lines 7-10) is appended o the end of what 
elsewhere is a complete incantation. The range of six manuscripts preserving what is 
effectively the same shorttext but with considerable lexical variation throws some wel 
come light on Akkadian incantations prior to the ‘canonisation’ process. Unfortunately 
o first millennium version has so far come o light. 

    

Text 3: BM 28944 

  BM 28944 = 98-1-12, 120, a Late Babylonian tablet of unknown provenance here 
copied as Fig. 3, preserves a short incantation and ritual against dog-bite that s likely to 
derive from an Old Babylonian tradition, both on grounds of content and orthography 
Ithas a fine white slip, and measures 5.9 x 4.3 x 2.0 cms. It reads as follows: 

Transliteration 
Obverse 1 £ i-na E.GALMAHA 

ba-at*gu-la 
30 kuenu GISGU.ZA-u 
4 ruub-bu-su mi-ra-nu-5i 
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Reverse 

Obverse 

Reverse 

Irving L. Finkel 

$ -Jiif URKU it-ta-Sic-uk 
6a-me-lu U EN 

  

7 DUDUBI M fa-leg-qu 
8 pani *si-imemu tu-tar-ri 
9URKU ina lib-bi te-ep-pu-us 

10 ina i-ga-ri ASLSA 
UL ina ma-har “UTU-Si ta-Sak-ka-an 
12 EN an-ni-ti 3-5i ana UGU SiD-nu 
13 u ka-d-aom ta-qab-bi um-ma. 
14 adi i-hal-lu URKU ib-ba-li 
15 ni-ivik @ome-tutim-ma™ 

    

16 parli *gu-la -5 gir 
177 GABA™ RI BARA SIPA K1 ki-ma “la-bi-ri-si 
18 56" i-ir” 1GLTAB IMGID DA ™ ki-di™-nu 
“AIMARUTU] 

19 A-§ii ™AG.DU-DUME 
20 palif “AG™ u gu- 

  

  

NITA A-§1 GAL X x[..] 
la™ ina “mi-ris-tug” la' i     ka5 

Translation 
16N Tn Egalmahy 
2dwells Gula 
3.and(?) her throne is established; 
4her whelps crouch 
5 A dog sprang up: it bit 
6 the man. TU EN 

  

  

7 It ritual: you take some clay, 
8 and rub the outer surface of the wound (with i); 
9 you fashion a dog from the clay, 

10 you place it on the north wall 
11 direetly in the sun. 
12 You recite this incantation three times over i, 
13 and thus you say as (above) 
14 uniil the dog gives up its moisture (and) 
15 the man’s bite dries up. 

  

  

  

16 Let the one who fears Gula treasure (this tablet)! 
17 A copy of a Borsippa tablet, written according (o its original 
18 (and) collated. A small tablet of Kidinnu-Marduk, 
19 the son of Nabi-mukin-apls ndant of the chief 
20 Let the one who fears Nabi and Gula not hold it back wittingly 
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Remarks 

1 Forthe va 
The Temples of Ancient Mesopotamia (Wi 

  ety of Gula temples named Egalmah see A R. George, House Most High. 
ona Lake, 1993), 88.   

7-15. Note the namburbi’s against dogs in Or 36 (1967, 1-9 (which do not include 
dog-bite). 

§ CADS 276 gives simmuas ‘carbuncle, skin eruption’, and a general word for iscase, 
but the present context like many others requires the meaning ‘wound, bite’s ef. YOS 
11,4, 21, for example, where simmu is the result of a scorpion sting. The verb fer is 
ot previously known in the I1stem. TAR should perhaps rather be read —fer-, although 
this value too is not an established one. 

    

14 The tablet seems (o read i-AS-li; an emendation is required, and that adopted here 
assumes the secondary meaning given for hdlu, CAD H 54 (2), namely ‘to exude (a 
liquid)', i.e. in the heat of the sun the clay model will lose its moisture and dry up, as. 
therefore, will the victim’s bite. 

  

  

“The import of this spel is no doubt that Gula is ‘theologically’ conccived to be the 
mother of all dogs, even of a wild one that bites a human being, and that since the bite 
s ultimately attributable to her, a cure might be expected from the same quartr, the 
more especially in that she is also the goddess of healing. The ritual is a good example 
of sympathetic magic: the danger or evil of the bite is transferred to clay, which is then 
used to make a figurine of the dog itself, thus curing the victim, whose bite dries up as 
the figurine dries out in the hot sun 

  

   

  

  

Text 4: U. 30655 

  

Fig. 4 shows a further small tablet in Late Babylonian script with a Gula incantation 
ind ritual, probably also against dog-bite. This is U. 30655 from Ur, at present kept in 

the Department of Westem Asiatic Antiquities in the British Museu. This tablet, now 
baked, measures 5.3 x 3.7 x 1.7 cms. The style and writing of the ritual in lines 8-10 
in particular again suggest dependence on an Old Babylonian forerunner. The text reads 
as follows: 

  

      

Transliteration 
Obverse 1 [N (...) ‘Jgu-la lik-tar-ra-blu-ki] 20 KUD has,(HUS)-sa-a™-{1i] 

2 [TUGDUGL GA” it bul-lu-fe [(36)) 20.KUD mu-da-a-ti 
3 [al-sa-a-ti ba-ra-a-ti mu-bal-li-" ta-ti" *gu-la 
4 aena maly-ri-ka al"li-"ka 
5 Tha-la™fi al-te-bi' 5 [..] 
6 ~Sanr™-mi ba-la-fu id GASAN-"ia'™ all-te-qi) 
7 Sam-mi "al"-qi U GIS NA gab-{bi-si-nul te'-¢' E[N] 
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8 DUDUDU (sic) 3-5 Uy a-na UG[U] 
90 nam-rug-qu ta-man-ni-mia) 

10L0 i-Sat-ti-ma i-ne-i-i(3]   

  

11 GIM SUMUN-54 1GLKAR 
12 [DJUB ™ESx-1ag-bi-S[154] 
13 [DIUMU ™30-ENMU ] 

  

Translation 
Obverse 1 [EN ..] Gula, may they prailse you), informed as you are about bites; 

2 You know all about incantations and the healing of bites, 
3 You are a physician, an omen expert, a healer O Gula! 
41 went before you! 
51 bemoaned(?) my life which . [.. 
61 have taken up(?) my Lady's life-giving drugs, 
71 ook up the drugs, the plant, the wood, the stone — all [of them(?)] fe £X 

      

81s() ritual: you recite the incantation three 
9 namrugqu, and 
10the patient should drink it and he will recover 

  mes over 

  

11 Collated according (0 its original. 
12 Tablet of 5 

    

Remarks 

  
1 The proposed reading has,(HUS) to provide has,-sa-a-ti (/1 2nd fem. stative of 
hasdsu is provisional, but s perhaps slightly supported by the scribe’s use of the very 
rare sign in line 12. Z0.KUD in this and the following line is taken to be nisku, “bitc”. 

   
   

1-3 These lines represent stock Gula phraseology that oceurs elsewhere; cf. K 10268 
+Rm 2, 315 (AMT 62/1) rev. iii 8-10 (coll.), where they consitute the beginning of a 
second incanation after a frst concluding in standard doxology, and VAT 9024 (KAR 
73), 24-26, where the same sequence is viewed as a single incantation 

   
  

  

AMT: [N al-na *gu-la lik-tar-ra-ba ka-1i5 [UB ME 
KAR: .....a-na *gu-la lik-ru-bu ka-lif UB.MES. 

AMT: (54 tu)-du-ga-a it bul-lu-1a SU-ti-rat ........) a-sa-ta 
KAR: §aTUDUy.GA [i) bul-lu-u Su-tu-rat GAL-at a-su-ti 

AMT: mubal-li-a-at ™ gula.... 
KAR: mu-bal-li-ta-at “gu-la



     
      
       

On Some Dog, Snake and Scorpion Incantations 

Cf. also the Gula Hymn of Bullutsa-rabi, Or 36 (1967), 120, 79-91, especially 79-81 

   45 The AL sign in these lines, if correctly read, differs from that in lines 6-7. 

     

        

      

        

   
   

        

   

        

    

                                      

   

    5 al'-te-biis very provisionally taken to be I/l perf. of leb, ‘to howl, moan’, although 
such a use of the verb (both in context, and with a direct object to moan ‘about’) is 
without parallel 

7 Itis tentatively proposed that NA might stand for Nas, and that U GIS NA relates to the 
sequence Sammu abnu isuin, for example, BM 34035, 38-39 (quoted by A. Livingstone, 
Mpystical and Mythological Explanatory Works of Assyrian and Babylonian Scholars 
(Oxford, 1986), 73), and other texts. 

8 DUDUDU is no doubt an error for DU.DUBL It is unusual to find 3-5i placed before 
TUJEN in this phrase. 

  

9 Properly the verb should be tamannuma, but ta-man-ni- 
BM 48481 (Egalkura incantations); cf. E. von Weiher, SBT 
ana UGU SID-ni-ma. 

  

appears regularly in, .¢. 
10.20 rev. 5: EN 3.0      

12 Itis but seldom that one encounters an unknown cuneiform sign in a tablet of the 
first millennium BC, but the complex ESxé used to write a god name here scens (0 be 
previously unattested. The sign belongs with such compounds as ENx4, IMx4 etc. Signs 
of this type are to be found in Rm 611 (CT 11, 43), and can be found in writings of 
god names (e.g. Anu formed with compounded PAP: CT 19, 19 rex. 30; Adad formed 
with IM: CT 25, 13 rev. ii 31). The name type can occur both as Zagbi-1iir, and with 
a preceding god name; Tallqvist NBN 149, documents Nabii-tagbi-lisir. Whether “E$x4 
stands for Nabd here is unknown 

    

    

Section II: Snakes 

Snakes, together with scorpions, receive much attention in Old Babylonian incantation 
literature; see most recently A. Cavigneaux, ASJ 17 (1995), 75-99, and references, 

Text 5: CBS 7005 

With regard to snake incantations, the first textto be given here is CBS 7005, a complete 
unprovenanced Old Babylonian tablet now housed in the University Museu, Philadel- 
phia.® This rather poetic incantation is cast against a snake (variously séru and basini, 
sometimes translated ‘viper'), and has many points in common with M 51292 and IM 
51328, the two duplicating snake incantations published by J.J.A. van Dijk, TIM 9, 65 

  

¥ This tablet was frst drawn o my atenton in 1976 by the amenied Stephen Licherman, and permission 
10 publish it a that time kindly aforded me by AW. Sjoberg, Curator of the University Museum collection. 
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   and 66 (previously Sumer 13 (1957), nos. 95a and 93 respectively). Since the latter have 
often been quoted but never edited, all three incantations are given here. 

Transliteration 
Obverse 1 Su-ut-tu-ub la-nam 

2 da-mi-iq zu-um-ra-am 
3 sietamki-nu-Su sii-um-ki-in giSimmarim(G1S GISIMMAR) 
4 iona iwub-tim -ra-bi-is seru(MUS) 
5 i-na Suw-up-pa-tim i-ra-bi-is ba-as-mu 
6.3a ba-as-mi-im Si-it-ta 
7 ka-ga-da-tu-su-ma 

Reverse 87 li-ia-na-su T pa-ar-ul-lu 
95 ki-Sa-di-su 

10 am-ha-as' pa-ar-ba*-la 
11 pa-ra-kieul-la 
12 Sa-am-ma-nam $eri(MUS) gistim(GIS TIR) 
13 Su-ba-dam seri(MUS) la Si-ip-i-im 
14 56ri(MUS) qarani(GIS GESTINNA) 3a it-f wa-Si-pi-iu 
15 im-ta-ab- 

   

  

  

  

   

   

    

Translation 
Obverse 1 Elongated of form 

2 Beauteous in body 
3 His (rotten) wood shavings are (rotten) shay 
4The snake waits coiled in the dwelling 
5 The serpent waits coiled among the rushes; 
6 As for the serpent, two are: 
7 his heads, 
8 Seven his forked-tongues, seven the par ullu’s 
9 of his neck 

101 smote the parbali(?) (snake), 
11 Even the parakullu (snake), 
12 Sammanu, the forest snake, 
13 Subadu, the snake that cannot be conjured away, 
14 (Even) the wine-snake, who does batle with the 

exorcist (summoned against) him! 

of palm-wood, 

    

Remarks 

  

1 Suttulu, translated AHW 1199 as ‘lang wachsen machen’, occurs with lani in KB 
602, 132, 12, usatial lanka, interpreted CAD L 79 as ‘I will make you prosper’. In the 
present context what is meant is no doub the literal length of the snake, as now CAD. 
$/2185 sub satahu 2. 

    

  

5 Thave had the beneft hereof photographs of the two Irag Museum ablts kindly loaned me by Brigite 
Groneberg, nd of unpublished draft copies by EW. Geers, now avilabl i th Orientl Insitut, Chicago. 
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3 sumkinu, etwas Verrotetes, Verfaults”,according 10 AHW 1057, is applied both to 
Vegetable and mineral substances, viz. corn, wood (as here). and copper. CAD S 378 
differs in translating as ‘wood shavings(?)’, ‘copper shavings(?)’, ignoring the apparent 
implication of the Sumerian from which it s loancd: cf, Licberman, Loamwords, 1, 544 
sub 738, zumgin, It has been assumed here that the creature’s nest s being described 
the snake evinc nce for mouldy palm fibres;cf. perhaps allanam hamadiram 
uitelgi below: 

  

    
   

      

   aprel 

45 See at IM 51292 and 51329, 7-8 below 

68 Sce at M 51292 and 51328, 910 below. Note also Hh XIV 16-17; VAS 17, 1 i 
34-37; YOS 11, 34, 1; J. M. Durand and D. Charpin, Documents Strasbourg, no. 153 
(evidently a snake, see ibid. line 4); B. Landsberger, Die Fauna des alten Mesopotamien 
nach der 14. Tafel der Serie Har-ra= Hubullu (Leipzig, 1934), 60, and the comment 
on an unidentified snake described as MIN SAG.DU-Sid IMIN EME MES-Sii, quoted op.cit., 
53, 18. Note that the lttle-known series séru Sikinsic of which this latter passage s an 
extract s referred to by incipit in the Late Babylonian Uruk compendium TCL 6, no. 12 
rev. lower register col. v 16: MUS GAR-: 

  

  

     

  

   

    

  

8 li-fa-na-§uis dual; cf. VAS 17,4, 
“his forked (or double) tongue is flame’ 

0r38 (1969), 540, 4: li-Sa-na-Su bi-ir-bi-ru-um, 

  10 amhas.... ‘I smote’, consttutes the beginning of a section that corresponds to that 
beginning asha ... I scized”,in the following texs; cf.inter alia the incantation 3N T30 
(MAD 3,242) beginning as-ba-si ki mavi, I seized him like water...” (quoted CAD K 332 
s.v.ki; or the unpublished. OId Babylonian incantation BM 97331 (1902-10-11, 385), 
which begins as-ba-at pi AN as-ba-at pi ka-ka-bi, and perhaps also F. Thurcau-Dangin, 
RA36(1939), 10, no. 3, 1: AT-ba-at-ka for asbatka? 

The reading pa-ar-ba-la has been provisionally adopted above, assuming an iden- 
tification with the snake name bu-ru-ba-la-a in IM 51292 and 51328, 2 below, for 

M.J. Geller suggests a derivation from sum. biru-bal, to mean ‘hole-digger’, cf. 
ed below under text 5. Altematively, one could read here: 

  

  

   

    

  

am-ha-as pa-ar-ku-la i pa-ra-ku-ul-la, 
I'smote the parkulla, yea even the parakulla, 

     assuming one snake name par(@)kulu. In support of this the erasure before -LA at the 
end of line 10 does look as if it might have been UL 

  

11 pa-ra-ku-ul-la: the ‘seal-cuter’ snake? 

  

12 Sammanum is taken to be the name of ki 
or CAD §/1 314. The following mu 
CAD Q275 f) after this text. 

   d of snake, perhaps the ‘oily one” or *fatty 
gii-tir, “forest snake’, is now documented         
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13 Subddum is likewise no doubt a type of snake. For séru [a Sipii see below, where it 
is applied to kursindu. 

    geStin-na cf. Hi XIV 28. With wa-5i-pi-Su compa 
Farber, Z4 71 (1981), 56, 15', and, equally tentatively, YOS 11, 11, 11 

. perhaps, W. 

Transliterations of related texs: | 

(@)IM 51292 | 
1 as-ba-at pi sé-ri ka-li-i-ma i ku-ur-si-da-am 
2 se-ri la Svip-ti-im ai-nu-gal-la-" am” bu-ru-ba-la-am 
3 Sa-"nap"-Sa-hu-ra-am ba-ar-ma-am i-ni-in 
4 ku-pi-a-am se 
S i-ru-b Bu-ra-am tesi mu-sa-ba-am 
6 im-ha-as sa-la-ta-am sa-bi-ta-am a-la-na-am ha-ma-di-ra-am 
7 uSte-el-gi i-na Si-bi-im se-ru-um i-ra-bi-is 
8 -na Si-pa-ti-im i-ra-bi-is ba-as-mu-um 
9 50 bat-aS-mi-im §i-Si-it -5 Si-bli v 
10.si-bivit  si-bivi [d-l)u-mi-ma 3a li-b{i-5ie) 
11 i-lu-ha-am Sa-ra-i-im " pa-al"-ha-am zi-nii) 
12 na-micra-ta i-na-Su i-na pi-Su i-sa-am pu-{ ] 
13 e-li-ta-su i-pa-si-id ab-na-am 
14 tween-ni-u-ri 

   

  

i 2i-2i na-zi-za-am sé-ri a-ap-ti-im 

    

  

  

    
  

(b) IM 51328 
1 a-ba-at pi-i selr-ri) kavli-ma it ku-ur-si-dia-am) 
2 ser-rila §ivip-1i a5-Su-nu-gal-lam bu-ru-ba-la-a 
3 ab-sa-"fu-ra-am ba-ar-ma-am i-ni 
kacpt-am ser-i ziiz-2 na-zi-za-am ser-ri d-ap-1i 

S b bueur-ra-am ti-i na-{sal-ba-am 
6ilm]-"ha{as) sa-la-ta-am sa-bi-ta al-la-na-am ha-ma-di-ra-am 
7 uSte-el-gi i-na Si-ib-bi ser-"ru i-ra-bi-is 
8 i1 Su-patim i-na>-ra-bi-is ba-as-mu 
950 ba-aS-mi Si-Siit pi-Si si-bi-it li-5a-nu-5ic 

10,si-bivit i-lu-mi-ma 5a li-bi 
11 elu-[h)a-am [Sa-rla-tim pa-al-ha-am zi-mi 
12 namu-ra-ta i-na-Siui-na pi-Su i-sa-am pu- lwul-tum 
13 e-li-ta-5u i-pa-si-id ab-na-am 
14 d-en-nimcri 

   
  

  

  

  

  

Translation 
11 seized the mouth of all snakes, even the kursindu snake, 
2 The snake that cannot be conjured, the as(Sianugallu snake, the burubali snake, 
3 The (an)apialuru snake, of speckled eyes, 
4 The eel snake, the hissing snake, (even) the hisser, the snake at the window. 
5 Ttentered the hole, went out by the drainpipe, 
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It smote the sleeping gazelle, betook itself to(?) the withered oak. 6 
7 The snake lies coiled in 
8 
9 

  

‘The serpent lies coiled in wool/rushes; 
Six are the mouths of the serpent, seven his tongues, 

10 Seven (and seven) are the ... inside him/of his heart; 
11 He is wild of hair, fearful of appearance, 
12 His eyes are of awful brightness, fearfulness issues from his mouth; 
13 His very spittle can split stone! 
14 En-e-nu-ru incantation. 

   
  

Remarks 

     14 Comparison with CBS 7005 sbove shows that séri a Siptin, barmanm 
and séri aptim stand in apposition to the preceding snake names; in line 2 burubali 

can be scen as an adjective, or @ gentilic noun in apposition; see at CBS 7005, 10. 

  

  

  1 kursindu: Hh XIV 20; perhaps *viper', with Landsberger, Fauna, 62. 

2 ai(Euymugallu:this word oceurs only here. CAD AJ2 452 sub asugallu disassociates 
it from asnugallu/gisnugallu, but alabaster snake” seems perfectly possible   

3 absahiiru might well derive from Sum. db-subur, a kind of fish, loaned as 
absahurakku, in view of, e.g., kuppi (here line 4), both an ecl-like fish and a snake, 
IM 51292 scems to be read Sa-nap-sa-hu-ra-am in van Dijk’s copy, confirmed by the 
photograph. Geers’ copy shows apparently Sa-"ap”- If Sa-nap-Sa-ju-ra-am is a genuine 
variant to be taken seriously one might think of a Hurrian loan; cf. Sinapsi- “cin Tor 
(AOAT 3 36/8), to mean *snake that .. in the gate-house' 

  

     

  

      

4 kuppi: Hh XIV 14 

5 drub hurram; cf. VAS 17, 1iii 20; muS-biru-da. Perhaps this Sumerian snake name 
gave rise to the image. 

6 imhas sallatam sabitam: cf. muS-maS-di = sa-bi-tum, Hh XIV 32; VAS 17, 1 iii 
12 etc. These lines read as if referring to a mythological event. Line 5 suggests that it 
took place within a building, thus raising the question as to whether the sabitu might 
not be a woman, and thus whether one should not possibly read sabitu, “ale-wife' cf. 
generally the passages collected CAD 43 sub sabitu ). The image of the gazelle as a 
deep sleeper recurs in the first millennium baby incantations published by W. Farber 
Schiaf, Kindchen, Schlaf! Mesopotamische Baby-Beschwérungen und -Rituale (Winona 
Lake, 1989); see particularly his discussion in ZA 71 (1981), 69-70. i-te-el-qf: the 
translation follows the suggestion of AHW 545-6 sub leqii S. The suggestion of CAD 
AL 354 sub allanu that the writing stands *for wstergi”, translated “disappeared”, is 
impossible if réqu is taken as the root. 
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78 

  

at CBS 700 
Regarding ina i 

  

  

b and Suppau 
bi-im/i-ib-bi, compare CAD B 141 s.v. basmu: ... (it belt) [ie. 

SibbuB, “bel, girdle”]"; CAD$/3 94 .v. 5iou B (a part of he roof); similar understanding 
in AHW 1247 s.v. §ipu (ein Balken an Gebiuden); CAD $/3 326 s.v. Suppatu: *in th 
root(?)” [technical error for ‘roof*??). If CAD's earlier understanding as Sibibu, ‘bel 
correct, one thinks of Conan Doyle’s *speckled band’, of a deadly snake wound round 
the head; f. fh XIV 11: mus-mir = Sibbu A, (a snake), perhaps underlying the image. 

Regarding ina Si-pa-i-in/Su-pa-tim, compare CAD B 141 s.v. haSmuc: *in the fo- 
liage(?) (lit.: wool, var.: in the pits?)’; CAD $/3 326 s.v. Suppau: ‘in the reed/rush/ 
thicket”, L. *Sipattu var to Supparu?) ~ similarly AHW 1280 .v. Suppatu, but the var 
questioned as (3" -). 

  

    

     
    

   
  

    

  

9 

  

aCl 

  

S 7005, 6-8; J. J. A. van Dijk, Or 38 (1969), 544, note on line 1 

10 The photographs confirm [i-TJu-mi-mai-lu-mi-ma, tentatively construed as dual 
of “ulumimu, a word without independent support. E. Reiner,in: Neues Handbuch der 
Literaturgeschichte I ed. W. Rollig; Wiesbaden, 1978), 191, has translated ‘Giftblasen’. 

11 ulluham Saratim follows AHW 1410 sub ulluhu, *vertreut (in Biischeln)'. 

12 E. Reiner, op. ci, has evidently understood bu-ur-{1um), but Geers’ copy shows 
"l more clearly, and good traces for " uh™~ (omitted, TIM 9, 65); the photograph is 
illegible. For the pair cf. namurratu = pulutu, Tzbu Comm. 272. AHW 839 sub pasidu 
derived e-li-ta-Su from elitu, ‘upper lip’; for the derivation from elltu, ‘spitle’, see C. 
Wilcke, ZA 75 (1985), 206 and references. 

    

‘The structure of these two compositions may be compared as follows: 

(a) CBS 7005 
1-2: description of the snake’s appearance in flattering terms 

3: preferred habitat (i.¢. where 1o be sought by snake-charmer?) 
4-5: lying in wait 
6-9: the dangerous parts of the snake 

10-15: claim by snake-charmer that his conquesis include even the most 
dangerous snakes and those resistant to 

   

    

(b) IM 51292 and IM 51328; 
1-4: claim by snake charmer corresponding to CBS 7005, 10-15 
5-7: mythological reference(?) to snake smiting sleeping gazelle and escaping 

o his preferred habitat, corresponding partly 1o CBS 7005, 3 
7-8: lying in wait; cf. CBS 7005, 4- 
9-10: the dangerous parts of the snake; cf. CBS 7005, 6-9 

11-13: descriptions of the snake’s appearance, siressing fearfulness, 
approximating to CBS 7005, 1 

      

   
     

 



On Some Dog, Snake and Scorpion Incantations 

As remarked above, several Sumerian incantations against snakes include a long se- 
quence of names, some of which are not found in the list of snakes 
most extensive example is VAS 17, I, but note also RA 23 (1926), 42-44; YOS 11, 
30, YOS 11,32 (= Or 38 (1969), 539-547); J.-M. Durand and D. Charpin, Documents 
Strasbourg, no. 158, and especially B. Lafont, F. Yildiz, 7T 2/1, 1934, no. 1036. 

  

    

  

Text 6: CBS 383343835 

The text given here as Fig. 6is CBS 3833+3835, a ragment of an Old Babylorian Sume- 
rian snake incantation from Nippur also from the University Museum, Philadelphia." 
The text reads as follows: 

      

Transliteration 
Obverse 1/ [mus)-x "musx-[x]-xx 

2 mus-hus mus- 
da ki-a bar-ra-kam 

in-e ANKAL I bar-ra-kam 
S mus-hus li-hus i-Du 
6 li-ulu;-bi mu-nd ku,-i-am 
7' mus mus-“an-na” xa 
8 MUS X [ 1 
9t LR Be 1 

  

   
    

    

(Gap) 

Reverse 1" [x]x [ ik 
2/ x [x] mus x [x xx] x () 
3 "mus-an-ki mufS-kjur-kur-ra “sa” nu-kéS-Tde 
4 muS-hus pirig-gin, nu-gi 
5 mus-" uSumgal " i-ra 
6 7" [x] x lugal-zu b 
7 [x xlkaeni 
8 [xx x x] x-na-ab sum-mu-un 
9 [ x me-en 

(Remainder lost) 

      

Remarks 

  

Rev. 6. CF. *nin-a-zu lugal-zu in the Old Babylonian snake 
34,3, and pp. 241-2 below. 

10 Again,here published through the Kindness of A-W. Sjsberg. 
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Text 7: BM 79949 

Next offered is BM 79949 = 89-10-14, 498, a complete unbaked Old Babylonian 
ablet of unknown provenience measuring 8.6 x 6.0 x 2.3 cms, whose obverse alone 

is inscribed. The text is an incantation in phonetic Sumerian, probably addressed to a 
snake. In advance of finding a duplicate in conventional orthography, the interpretation 
of such a text is usually more than doubiful, 5o the translation given here is merely 
something to build on, 

“This tablet, copied as Fig. 7a, is of importance with regard to the reading of Ka- 
inim-ma, regarding which W. Schramm has discussed the evidence for reading Ka-inin 
ma (see RA 75 (1981), 90). The clear ka-i-ni-ma of the present tablet offers further 
confirmation for this now widely-accepted proposal. See also BM 22559 (94-1-15, 
361), published here as Fig. 7b, which evinces the same writing ka-inim-ma.'" 

    

  

    

  

  

Transliteration 
Obverse | mu-gal d-Su-"um™gal eri-du-a ba-an-x 

2 ur-gar’ du-ud ku-ku-i ba-ad 
3 MU rivib t-ga-su za-pa-ri 
4ap-pa-ar ti-la-zu ap-pa-ar su x x ki-a 

  

  

   

    

Translation 
Obverse 1 The great .., the dragon, was spawned(?) in Eridu, 

2 The dog, born(?), opening the darkness(?) 
3 Angry snake, the top of your head(?) is bronze(?) 
4 The swamp where you flourish, the swampis .. of the Underworld(?) 

  

Remarks 

  

1 Tuis likely that one should emend to mu-<uS>-gal; of. Hh XIV 4-5, VAS 17, 1 iv 

  

2 urgar for ur-gir” The phrase ku-ku-G ba-ad is tentatively understood as kujo-kuio 
bad, in view of the expression perd ikietiin BWL 126, i 17 etc. 

3 tiib = ezzu? or perhaps cf. muS-i-rib-ba (Landsberger, Fauna, 49 §4, 6). i-ga for 
ugu/uga, za-pa-ti for zabar? 

  

   
4 ap-pacri for ambar? 

T1CF.M. Sigrist et a., Catalogue of Babylonian Tablets ol T, 235; 1 read NG hé-: nfg-guvla fg-sin-ga 
Kakniema 16 dug t-d-en'ne-nu--6-1, the strcture of thi bref ncantation 1 “release 3 man' s qute 
unusual 
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5 Compare the list of spellings of TUg ENENURU now given in YOS 11, p. 5, and by 
Krebernik, Beschwarungen, 198-100. 

Text 8: A 30606 

  

   

        

      
    
    

       

    

  

    

    

                            

    

      

     

Fig. 8 is a copy of A 30606 = SN T65, a one-sided fragment from the lower reverse of 
an Ur I Nippur tablet now in the Oriental Institute, Chicago. 2 It is part of the ritual 
from the end of an incantation closely related to the snake/scorpion/dog incantation’* 
VAS 10, 193 which was recently discussed by N. Veldhuis, ZA 83 (1993), 161-169, 
with correction NABU 1994/3, 55, 63, 

  

Transliteration 
I 

       2 [al-bi I 
3 ugni. 

  

kir-a ba-ni-nag-[nag] 
a ha-ba-a e     

  

1" Take [... water] from the holy, purifyi 
2 give it to the bitten man to dri 
3 the venom* will come out of its own accord. 

  

CI. VAS 10, 193, 13-16: 

Trangliteration 
13 a-LAL 
14 a-bi nam 

15 a-bi li-kiir-ra -mu-ni 
| 16 uS-bi ni-ba ha-mu-ta- 

Translation 

| 
| | 

  

     

  

bi 
18 1i-ki-ra nag-nag-da-kam 

  

| Translation 
13 When you have purified his holy tube for him 
14 recite the spell over its water; 
15 give its water to the man with the bite as a drink; 
16 the venom will come out of its own accord. 

  

17 To administer as a potion to a man suffering from any kind of snake-bite. 

e, 

| | 

  

15" That the incantation i for use aginst anly one of these hree dangers was pointed out 
14 The present wite iffers herefrom Veldhuis i nterpreting uSs n this group f in 

rather than “spitle”. 1 s the poison which the magi i o remove, and attack by a scorpion hrdly involves 
Spitle whatever may be the case withsnake-bitc. 

       



      
    

    

  

   

              

       

   

  

     

     
    
    

      

  

        
    
  
  

     

Irving L. Finkel 

“This ritual s also related in some measure to VAT 8342 (VAS 17,2) (ef. VAS 17, p. 10), 
an unusual example of an Old Babylonian ritual in circulation without its incantation 

Transliteration 
Obverse 

  

    gaaabe-si 
ur, i-me-nag-nag 

a ba-ba-an-ei, 

  

    

1 Take “snake stone’. 
2 crush (it), (and) heap (it) on the head 
3 of the bitten man 
4 Have him wear a . 
5 Filla yellow bowl with sea water, 
6let the bitten man drink it 
7 ts venom will come out for the man. 

        Itis assumed that li-kir-ra, 1d-zi-kur, and i-Kiir-a reflect the compound verb zi 
= nasaku, * bite’; ¢f. YOS 11, p. 30, note on 30, and VAS 17, p. 10, 

Text 9: HS 1526 

‘The next snake incantation is found on a stone amulet excavated in one of the carly 
seasons at Nippur, and here copied as Fig. 9 from an old excavation photograph now 
preserved in the University Museu, Philadelphia. * This inscription (now HS 1526) is 
an outstanding example of the art of engraving cuneiform on stone. The elaborate script 
is most probably deliberately archaising, and thus difficult to date, but it seems unlikely 
o be substantially post U I1, although a note on the original photograph itself reads 
“fragment of tablet from Kassite dynasty’, perhaps reflecting the archacological context 
in which it was discovered. The reverse was not photographed, but apparently contains 
just the colophon. This text reads as follows: 

  

  

  

    

  

   Transliteration 
1 ANUDAG-U-Tu 
2 mus-e kur-mus-ta KA nam-gis 

“TAR an-ki-ka 
4 me KA ba-ni-ak 

   

  

         5 Neg. 5846, This ext was indly d 
1978 by A, Wesenho: 

  0 my atenton and the photograph made availble in Chicago in     
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5 dumu me-TAR an-ki imin a-ne-ne 
6pié 
7aéam 
82214714 &-4m zag-ga b-NIGIN 
971471 A-bi ga-bu-ni 

10 m{u(-x)]-x-2 
nli’ Su um-ma 
Jx-a KA hé-[ma-an-lJi-e 

13 [nam-Sub erildu’-ga 
14 [tug-dug-ga(?) ‘en(?)]-Kivkes 

    

     

Translation 
Obverse 1 En-e-nu-ru incantation 

2 The snake hissed(?) from the land of snakes(?) 
3The one who.. the me’s of Heaven and Underworld, 
4..ed the me’s; 
5 Seven are the sons of the one who .. the me’s of Heaven and Underworld. 
6 He dug(?) the well for the house, 
7 He poured the water of the house, 
8 (With) water in a... (vessel) of the house he surrounded its right side, 
9 (With) that water in a .. (vessel) its left side 
10He [ 
11 Tum back his [....]! 
12 Let [the snake(?ltie up ... t00th(?)! 
13 [A spell of Exrlidu; 
14[A conjuration of 

  

  

  

ki 

  

Remarks 

1 It s unlikely that AN.UDAG-nu-ru is meant o represent ANLAK 397-nu-ru, as in 
PBS 172, 131, 1 and rev. 5 (sce M. Krebemik, Beschwarungen, 198 (1), in view of 
the indisputably broken final vertical wedge. AN.U is very probably a graphic variant 
for UAN, but DAG for E is a true early Nippur variant and not an error, since it is 
paralleled in several unpublished Ur Il incantations from Nippur. Since DAG (= Subiu) 
is semantically speaking a legitimate alternative t0 £ (= bit), one is left wondering if 

this variant provides a clue (o the meaning of én-€-nu-ru at least as it was understood in 
the Ur 111 period, and possibly even favours a return to the old interpretation °.. house 
of ..'; contrast here strongly the writings of J.LA. van Dijk, YOS 11, p. § and refs.; M. 
Krebernik, Beschwirungen, 197-207. 

In addition to Krebernik's lst note the list of writings collected in YOS 11, p. 5. It 
i likely that a further YOS 11 example has been omitted from this latter lst; no. 66 
line 1 reads as copied en-&-EN.LU. This is evidently a writing of én-é-nu-ru, since the 
duplicates show that hé-da-da MIN MIN in line 2 is the first line of the incantation itself, 

 this is confirmed by the last line before the double ruling, line 14: t-en-é-ENLIL. 
The signs copied as ENLU orrespond o -‘nu-ru’; most probably 
one should read (tu) e 

  

  

  

     
  

  

  

    

    

      

   



    

  

Irving L. Finkel 

3-5 Perhaps me is to be read iib here. 

  5 The spelling a-ne-ne together with dumu to indicate a plurality of sons indicates 
ither real or imitated antiquity for this text. 

  

8 For z1+7LAas a vessel see Deimel, SL 66: 3, and A. Salonen, Hausgerie, 182. For 
the sign generally see M. Civil,in: FS E. Reiner, 49. 

9 ga-bu-ni represents gib-bu-ni; for the writing, and the verb here cf. Genouillac, 
Dréhem, 1 rev. 16-17: Su-zi-da-ni-ta kalam-ma an-zé u-ga-bu-ni-ta kalam-ma an-sur 
of. also ASJ 17 (1995), 92, 

      

12 cf. Génouillac, Dréhem, 1 rev. 18: uSumg a-an-lf-e. 

    

Section 3: Scorpions 

Text 10: M 61749 

  

Itis not certain that the first incantation given under this heading is against a scorpion, 
since the rubric is obscure. The tablet is IM 61749 = 6N T47, an Ur III tablet from 
Nippur here copied from a cast in the Oriental Institute, Chicago as Fig. 10.% The single 
short incantation reads s follows: 

  

Transliteration 
Obyerse 17U.AN é-nu-ru 

2iini kurkur-ra 
3 gu, gis 

Reverse 4 
5la-ba-HU.HU-ga 
61x- 

Translation 
Obverse 1 

  

2 Warrior of the lands 
3 Ox that rears up in the yoke 

Reverse 5Donot .. 
4 (In)the temple of E{n-x]! 
61t for smiting a 

  

Remarks 

    2 iein-ti is taken to mean garradu, following such spellings as en-tifan-tiin-tefin-ti 
qurdi, and -in-si = ensiy. Compare 1G1.DU kur-kur-ra said of a gir in VAS 17, 10,        

6 Kindly shown tome by M. Civiln 1978, and again published hee withthe permission of A Brinkman. 
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3 gu, (equally ‘ox’ and ‘hero’) is said of a muS gir'? in VAS 17, 22 ii 47 and of a 
scorpion (gir) in YOS 11, 37, 2; compare far-su qar-na-a-5d GIM ri-mi KUR-"¢” said 
of a scorpion in a namburbi incantation, R 2, 149 = Or 34 (1965), 121, 6/, and 
sce Cavigneaux, ASJ 17, 80, especially fn. 15; idem, Ausgrabungen in Uruk-Warka 
Endberichte vol. 23, no. 139. ‘Rearing up in the yoke’ presumably depicts an angry 
scorpion spoiling for battle. 

    

45 HUHU-ga probably stands for i-ri-ga, and perhaps for magatic f. the rubric mus 
ir é-a Sub-ba-kam, discussed YOS 11, 20, 23-26. 

  

     

Text 11: FM 22878 

The next incantation is merely a fragment, but is certainly against a scorpion. It is a 
fake from the reverse of a single-column Old Babylonian tablet now kept in the Field 
Museum, Chicago. This is FM 22878, discovered during the course of the first season of 
the joint expedition to Kish of the Ficld Museum of Natural History and the University 
of Oxford. The rubric reads $ipa-at zu-gi-lgi-pi-iml; the same rubric and spelling 
occurin TIM 9, 69, rev. 18, and ibid. no. 66 (see above) rev. 36, both of which texts are. 
unintelligible; see also YOS 11, 4rev. 19. What survives of FM 22878 is copied as Fig, 
11 and reads as follows; 

  

  

   

  

Transliteration 

Reverse 1/ [ttt SID (o] 
2 (blivis-sieir ser-rl ......] 
3 pase-elr ] 
  

4 Si-pa-at zu-qi-lgi-pi-im) 

  

These lines are probably the end of a ritual; bisyar séri, ‘vulva of a snake’, is presumably 
an ingredient for the prescribed antidote; cf. bissar atani 

Text 12: U. 30501 

The opportunity i taken to publish an even more fragmentary piece of an Old Bablonian 
incantation which probably belongs with the material collected here (note line 18, sé-rli 
.),butnot enough survives toallow areal identification. This is U. 30503, measuring 4.7 

103 x 1.7 ems., presently housed in the Department of Western Asiatic Antiquitcs. 
‘The copy given in Fig. 12 shows whatis left of this inscription, of which no transliteration 

is offered. Note particularly lines 23-24: 

   

7 Thatis ‘snake orscorpion’scf. A Cavigneaux, ASY 17 (1995), 76 fn. 3. 
18 For a survey of Old Babylonian writen sources stemming from excavatons at Kis see PR.S. Moorey, 

Kish Excavations 1923-1933, 174178, Thanks are due to Dr D. Whitcomb fo fciliaing my acces 0 this 
{ablet, which s here published withthe Kind permission of Dr B, Bronson of the Field Museun. 
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Siip-tum -l ia-tum Si-pa-ar] 
“nin-gi-ri-im-mla), 

a writing of Ningirimma that should be added to those collected by M. Krebemik, 
Beschwirungen, 238-239. 

  

fext 13: BM 62889 

¢ incantation to 

  

Fig. 13 shows a small, Late Babylonian tablet inscril 
protect someone from inadvertently stepping on a scorpion, followed by a short ritual 
This is BM 62889 (AH. 82-9-18, 2858), an unbaked tablet found by H. Rassam 
probably at Abu-Habbah, which now measures 4.1 x 3.8 x 1.5 cms (at maximum). The 
right-hand edge s lost. It s perhaps probable that this incantation also derives from an 
Old Babylonian predecessor. It reads as follows: 

      

Transliteration 
Obverse 1 ENe 

  

2zee-tig-ma uz-zu | 1 
<i§> qar-ra-nu-ka ana na-[3 1 

3 a-sa-ba-at gim'-mat-ka it-1li .. ) 
1 
1 
1 

  

4 GIM IMLDIRLMES is-bat-1 ... 
M is-ba-1u .. 

6GIMMUS ez-"zu” x X X [ 

7 ina KLTA-nu GIR-ia | 1 
8GIM a-si-du 5d GIR'-{ia 1 
9xx () [x]-ela il ] 

Edge 10 ulaizliw] 
Reverse 11 7ar™-ta NENNI ANENNI[(..)] 

12 lata-ra|.. 1 
13 ulata-x-"vz’[ 1 

    

        

14 DUDU.BI ana UGU a-s{i-di 15] 
15 150-4a N 3 $[ID-nu.......] 

  

16 ana' KADIU.....] 

Translation 
Obverse 1 EN You are furious, a 

2 Angrily your homs are [raised(?)] to silrike 
3T will seize your crown together with [ 
4 Just as the clouds seized .[ 
5 Just as Adad seized [ 
6 Just s the angry snake .. [ 
7 Beneath my feet [ 
8 When the soles of [my] feet [.. 
9 ... he will 0t [... 
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Edge 10 and he will not { ] 
Reverse 11 You must not .. So-and-so, 

12 50n of So-and-so. 
13and donot..........] 

14 Tts ritual: You recite (this) incantation three times over 
your right 

15 And left sofles and   ou can walk in safety(?)] 

16 According to .[..] 

Remarks 

2 qarranu, a by-form of qarnu, ‘hom’, is not apparently documented elsewhere, 
although perhaps the same word occurs in YOS 11, 1, 3-4: sa-du-um zi-ba-ta-K{a] sa- 
du-um ka-ra-na-al; for the contrastzibbanu/garnu cf. YOS 11,87, 2-3. For garu said 
of a scorpion’s pincers see M. Krebemik, Beschworungen, 305-305, 12 (adding to the 
Sum. passages VAS 17, 10 ii 33; 44), and cf. Rm 2, 249 referred to above. Restore at 
end here perhaps [1e-bu-ii]. 

    

  

11-12 Read possibly "KI".TA NENNI A NENNI la fa-ra-[bi-is), ‘you shall not crouch 
waiting beneath Mr So-and-so...” 

  

16 Alternatively this line could contain the scribe’s name. 

Text 14: BM 61471 

“To continue with sources in Late Babylonian script, Fig. 14 shows a somewhat compa- 
rable tablet with an incantation that is probably also di nst a scorpion. This is 
BM 61471 (A.H. 82-9-18, 1445), probably from Abu-Habbah; it preserves a bit more 
than the lower half of the original tablet. It measures 5.7 x 3.8 x 1.8 cms, and reads as 
follows: 

  

  

  

Transliteration 
Obverse 
U ] 
2 Tana na™me-e ub-te-lu i-mat-ka 
3' ana-ku in us-su Se-e-lu ap-ta-taly "MURUB, 
4 aketa-ba-as-ka GIMGISTMA™ 
S i-fa-bi-ka GIM a-mu 
6 ki e-lutiat-ta-Sab ina mul-hika™ 
7 KA kaa-na pa-te e 

  

  

Reverse 
8 [NUNIDUM.MES-ka ana ka-ta-am EM[E-ka] 
9 [ana dla-"ba™-bi ul a-{nam-din} 
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10 Yebu i run und |.... 
1y i nin-1l a-x-[x] 

12 L) €220 1 EN 
  

  

  

13' [DUDUBJINA, 2i-£ SOD 
14/ [ina 1GIS ...] "HLHIEN" [3)-7 
(Remainder lost) 

    

Translation 
Obverse " 

2' 1o the steppe(?); they have nullified your venom! 
3 Ihave run (you) through the middle with a sharp arrow | 
4/ Thave stepped on you as (on) a boat, 
§' Iscuttled you like a raft, 
6'like a helmet I have settled on your cranium. 
7' Your mouth to open, 
§' yourlips to (un)cover (themselves), your tongue 
9’ {to speak will I [not allow]! 

  

10[........] [ 1 
11 L] Ninkil will (..., 

12' [.........) furious [..] Incantation 

13' (s ritual]: you crush zibitu stone 
14/ (and) mix (i) [in .. oil], (and) you recite the incantation three times, 
(Remainder lost)   

Remarks   2 For bulli with imiu cf. Eniima EIiS, IV, 62. | 

-9’ Similarlines occurin the Late Babylonian SBTU2, 10. 24,812, inanincantation 
under the rubric KA INIM.MA IGLBI HUL.LA KE 

  

8. ... akta-ba-as-ku-nu-Si 
9. GIM AMES uf-a-ab-bi-ku-nu-5i GIM GIS MA 

10. kivi e-lu-i at-ta-Sab ana VGU-ku-nie 
11. Ka-ku-nu ana BAD-e NUNDUN-ku-nu ana ket-ta-mu 
12. EME-ku-nu ana da-ba-bu ul a-nam-din 

    

   

Aduplicate occurs in the unpublished Late Babylonian tablet BM 45755 (81-7-6, 169) 
by, 5-7, where in contrast the incantation carries the rubric KA INIMMA MURU.UB ana 
DU 
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5. [ak-ta-ba-as-ku-nu-5i GIM AMEIS ut-fa-bi-ku-nu-5i 
GIM [GIS MA] 

6. [kivi e-luii a)i-ta-Sd-alb ana UG)U-ku-nu pi-i-ku-nu 
ana pa-te-e Sd-pa-ti-lku-nu) 

7. (ana ka-ta-mu EMJE-ku-nu ana da-bla)-bi ul a-nam-din TU EN    

See also the scorpion incantation KBoT, 18 iv 17, quoted CAD Q 137 2. sub garnu. 

These passages incidentally seem to offer the first attestation of the rarc elii D (CAD E 
114, partly restored) meaning *helmet’, in a connected ext 

  

Text 15: BM 64354 

To conclude, an edition is offered of one further Late Babylonian magical snake text, 
BM 64354 (82-9-18, 4330), probably from Abu Habbah, which measures 5.7 x 7.2 x 
15 cms. Almost the whole of the obverse is obliterated, but enough survives to show 
parts of a bilingual incantation. Most of the reverse i also given over 1 a bilingual 
incantation, and it is quite possible tht a single passage is involved, but this can only 
be clarified by a duplicate. 

The rubric in rev. 12" reads [KALINIMMA ZU.KUD MUS A [KAM], ‘Incantation for/ 
against the bite of a snake’, and part of a short ritual follows, with 4 trace of a third 
Section before the break. This rubric should be compared with the afipiiu genre in KAR 
44 mentioned in fn. 2 above. The Sumerian in this bilingual is remarkably poor, and is 
evidently a back-translation. This may imply a first-millennium date of composition for 
the Akkadian text. A curiosity here is that Marduk seems to play a more clevated role 
than Ea his father. No transliteration is given here for the obverse. 

  

  

     

  

    

     

Transliteration 
Reverse 

e Jravrica[.... - 
Locursneri-hitslt a-na na-me-le .. 

2 nam-Ji-la x [x] 
[ corveblala- X[ ... 

3 [ 053 (2) U8 bi-<ging > ey ™-dfa] 
I i-mai(?) se-ru ki-ma qui-ri li-<tel>-li 

4 Lo “nin]-urta dumu en-li-Id igi-bi luh 
MIN] mar *MIN pa-ni-Si in-L5i] 

5 L] il Tl 
[ X bttt a-me-luti 

  

6 ... ¢as]al--hi zi-kud mus nu te-BI li-u-(lu] 
[ S TAMARUTU -Gk se-ru N TE-hi ana a-me-lu-{1i] 
Fabzu ke, a-gib-ba Su-til-(x)] 

Lo Tap-si™i € gub-bu™u ikin 
8 [....] "€ -anna ugu-ba"gub"[-(0)] 

(.eoct-yal-ak ina UGU-Sii Sak-na-alf) 
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    9'[.....] X UDDA “utu igi-bi zalag-ga 1i-"uje-lu" 
[ki-ma sli-it *UTU-5i lim-mir pa-an L0 

10" (“asal-1)i-hi abgal dug,-ga-"a" 
[AMIARUTU ap-kal-l ig-bi 

117 {Pen-k]i 1D-bi tug-ba Sub-ba-a. 
[16-a <a>-bu-Su Sip-ta' id-di e £ 

   

  

    

12/ [KALINIMMA Z0 MUS A [KAM] 
  

13’ [DUDUB]IDUG A.GUB BA GUB-an GIG ina AME "fa"-x-[...] 
14 [0 X]-54->+i NUMUN 6. KURRA ™ x X SUD KINIGSID.G(A ...] 
15" (0161120 U161 [lim 1x-"ma [..] x 

  

    

16" wrace only 
(Remainder, some few lines only, lost) 

Translation 
r 1 seed ... 10 the steppe [ Lo 
2 ofllife . [ = 1 
3 ... let the snake’s [venom)] ascend like smoke! 
4 [...Nin]urta, son of Enlil, washed his face. 
5 [e.] o 0 cure mankind; 
6 [..... Oh] Marduk, let snake-bite not approach mankind! 
7' [..] setup a holy water basin in the Apsi; 
8 [..] from an ajakku structure was placed on it; 

  

9’ ‘Let the man's face shine (like the] rising of the su 
the sage, spoke; 

ted the in     intation. Incantation formula 
  

  

12/ 1)t friw 
water 

13' Crush [..], with dough; 
14" (Imflur-Sra plant, imbur-| =2 andn] 

J: set up a holy water vessel; sprinkle(?) the sick man with 
  

  

15" trace only 
(Remainder, some few lines, lost) 

Remarks 

6 Is te-B1 derived from fe-G; 

  

, standing for te-gd? 

8 The scribe appears to have equated gub and Sakan. 
  9 UDDA seems to be a mistake for UD.DU; note that panu here meaning “face’ is 

unusually conceived as sing. 
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11" Since <a>bu is required in the Akkadian it looks as if somehow the S 
equivalent has come out as d-bi! 

APPENDIX 

Fig. 16 shows a copy by the present writer of the OId Babylonian Sumerian incantation 
BM 25415 (1918-2-16, 199) prepared for inclusion in this article many years ago, but 
long since published by P. Michalowski, Or 54 (1985), 219-224, and more recently 
discussed at length by A. Cavigneaux, ASJ 17 (1995), 75-99. 

     

  

  

       

While this article was in proof, a further version of the Old Babylonian Ur I snake 
incantations edited by J.J.A. van Dijk, Or. 38 (1966), 5423, mentioned above under 
text 6 as including the topos “nin-a-zu lugal-zu .., was brought for examination to the 
Department of Western Asiatic Antiquities. This example is of Old Babylonian date, and 
a translitcration and copy are given here with the kind permission of its owner, Mr. J. 
Greathead:"* 

  

   
  

   

  

Obverse. 1. mu eme-min eme-min ka “an-na 
;] hu-lub-ha 

3 76 (0) a6 
4. mus lugal-zu i Su-um-du 
5. nin-a-zu lugal-zu 
6. me ba-ra-DU 
. 
8 
9 

Reverse. 

  

11, guim-ma 
12, ka-bi an-na dug-e 
13.7KA™ (or KAXX)-bi a x x i ta X 
14, ke 
15. nam-e-ni 

    

‘The name Nisaba, and the two-line Sumerian proverb(?) following the double ruling 
afier the spell imply that this, most unusually, must be a school text 

           
        

  

      

19 One further OId Bab lonian verion some years ago sen by the write spud a compilation of ncantatons 
ended the spell s follows: 

  

  

mus Tugal-2u muSiin-gfi) 
iin-a-zu lgal-7a mu-Si-in-gi 
Kaza kalo-c-db 
kaba 

  

      



  

Irving L. Finkel 

LIST OF FIGURES 

    

Fig 1 BM79125 
Fig. 2 BM79938 
Fig. 3 28044 
Fig. 4 U.30655 
Fig. 5 CBS7005 
Fig 6 CBS3833+38 
Fig 7a  BM79949 

b BM22559 
8 A30606 
9 HAISXH 

M 61749 
EM 22878 
U. 30503 

  

Fig.13  BM 2889 
Fig.14  BM61471 
Fig.15  BM 64354 
Fig. 16 BM25415 
Fig.17  (private possession) 

242



    

On Some Dog, Snake and Scorpion Incaniations 

    
  

By 1 sw7s 

3  



    

     

Irving L. Finkel 

    Rt 0.30655



o, 

      

On Some Dog, Snake and Scorpion Incantations 

    

ooy, (R 

  

 BTe By 

u5  



  

Irving L. Finkel 

  

  

      

  
Fy.9 HS 1526 
  

26



    

On Some Dog, Snake and Scorpion Incantations 

Fpto_m ey 

  

Bl u 22626 

  

27  



Irving L. Finkel 

By sn ol 

 



  

On Some Dog, Snake and Scorpion Incantations 

    Fyls 81 635t 
  

29  



Irving L. Finkel 

  

st e s ks 

          250  



A Scholar’s Library in Meturan? 
With an edition of the tablet H 72 

(Textes de Tell Haddad VID) 

Antoine Cavigneaux 

Tell Haddid (ancient Meturan/Sirara) lies on the Diyala River, ca 200 km NE of modem 
Baghdad, on the road to Khanagin. The once important town belonged in Old Babylonian 
times to the kingdom of ESnunna. At the beginning of the cighties an Iragi expedition 
worked on the site and discovered, among other things, a great number of tablets from 
the Old Babylonian and Neo-Babylonian periods. 

In the Old Babylonian levels, administrative and private documents as well as lexical 
texts and school texts appeared on many spots of the site. Sumerian lterary texts came 
from two places, magical texts only from one place: a small unit (Arca IT), apparently 
part of a destroyed (private?) house of ca 100m* 

In Area I1, a number of different types of tablets were discovered: in addition o 
administrative documents, contracts, ltters, mathematical texts and schoolexts, there 
was an important group of Sumerian lterary, liturgical and magical texts. Althor 
a general survey of the Sumerian’ literary texts has already been given.! it is not 
superfluous o come back to t. The magical texts cannot be considered in isolation, also 
for archacological and historical reasons. The Meturan find provides us with a unique 
opportunity to link the magical corpus with other features of the civilization. To limit 
repeitions, only salient features of interest for our topic will be mentioned here. 

The publication of the economic texts of Area I, the only findspot that will concern 
us here, has not progressed for the last years, 5o that we stil ignore the nature of the 

  

  

  

   

  

    

  

     

  T"This reportis based primarily on unpublished OId Babylonian tablets from Tell Haddad/Meturan which [ 
am inthe course of publishing with EN-H. Al-Ravw. For the biblography on the site, scc EN.H. AL-Ravi, 
raq 56 (1994, 35, . 13 A work of AK. Mohammed has appeared since under th tille 0ld Babylonian 
Cineiform Texis from the Hanrin Basin, Tl Haddad, Edubba 1 (Nabu Publications, 1992). Some of the 
{extsused in his paper thattouch more o les reely upon the subjectof our conference have aleadybeen 
Published: they are: Textes de Tll Haddad 1= "New Sumerian Literary Texs’, rag 55 (1993),91-105; 
MTentes Magiques de Tel Haddad", 4 83 (1993), 170-205; Z4 85 (1995, 19-46, 169-220; Il = Nowsesux 
Fragments dcs Géorgiques', Aul079 (Mélanges M. CiviD), 1991, 3746; TV = “GilgameS et Taureau de Ciel 
RA'$T (1093), 97.159: V = ‘La Pariade du Scorpion’, ASJ 17 (1995), 75-99; VI = ‘Gilgames et a Mort 
s so0n to appear (Styx); two more magical texts are cditd in A. Cavigneaux & F: Al-Rawi, ‘Charmes de 
Sippar et de Nippur'sin: Cinguante-deu Releions sur le Proche-Orient Ancien (Mlanges L. De Meyer) 
(el H. Gasche e al; Leuven, 1994), 1 and in: A. Cavigneau, ‘MAS HUL-DUB-BA', n: Beire ot 

Kaurgesehichte Yorderasiens S R.M. Bochmer) (cds.U. Finkbeiner et al.; Mainz, 1995). 53-67. 
The partculir situation of Meturan, we fee. allows us t contrbute someihing 1o the theme of the 

Wassensar meeting: the important defntion of  conceptual and historica frame for Mesopoiaian magi 
But, 2 50 often in our ied, it has proved very difficult o offr o general view without sirugeling with the 

inal exts, whose undersianding involves a mulitude of phillogical and conceptua dificulies only 
all part of which could be dealt with hre. For thi reason, some important data ae concealed n the lst 
most obscure part of hs aricle. 

For hese as (wo caegories the natie tems would be kaldnum lturgic corpus) and waipitum (magical 
corpus) 

3" Akkadian liteary texts are lmost completely lacking in the OId Babylorian levels 
4 A Cavigneaux & F. Al-Rawi, raq 53 (1993),91-95, note especially the catalogue on p. 95 
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n between the inhabitants of the place and exorcism. Tht there was in fact a 
s very likely in view of the number of magical texts discovered at the place. 

Date and location of the texts 

‘The dated Old Babylonian tablets from the site - including those coming from other 
findspots — are not earler than Dadusa and not later than Sill-Sin 2. which means that 
none should be later than Hammurapi 31 (ca. 1760 BC), around which time the site 
seems to have been laid waste for several centuries Fig. 17 (page 274) gives a rough 
idea of the archacological situation, number and distribution of the texts found in Arca 
L At the comer of two streets (2.and 7) stood a large building comprising two distinct 
units: unit A (Rooms 3,4, 5, 6) and unit B (Rooms 8,9, 10, 11, 14, 30, 31). Private and 
administrative documents suggest that the division between A and B is moot: the same 
person may appear on cither side of the wall. Al the magical texts came from unit B, 
Rooms 10 and 30. 

Apart from magical texts, room 10 (and adjacent Room 8) contained private docu- 
ments (loans, buyings of house, of fields, adoption, letters,etc.). They show that a certain 
Belsunu, son of Lu-Lisina was one of the residents of the house; he was married to a 
lady Beltani. A crtain Lisinakam was a relative of some sort of Lu-Lisina, perhaps his 
cousin. Serious prosopographic research should yield more interesting results: if nothing 
else, there must be a connection between the proper names containing the divine name 
Lisin and the three laments of Lisin discovered in Room 30.2 Among the texts which we 
may roughly classify as magical, we include two bilingual hemerological tablets that 
seem 0 be concerned with the taboos and prohibitions for the VIL7.1” 

Room 30, at the other end of the house, contained a small number of private and 
administrative documents, wherein the prominent person is apparenly a certain 
Addu.’" The majority of tablets discovered there contain Sumerian literary texts 
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c ycar SllSin spoused Hamimurabi's daughter” which should roughly correspond to Hammurapi 31, ca 1760BC, according o the chronology used by 1A Brinkman apu L. Oppenheim, Ancient Mesopotanic (Chicago & London, 1977 Rev. Ed), 3351 . D. Charpin, “Données nowselles ur a chronologie des sowverains d'ESnunn, in: Miscellanea Babylonica (Mélanges M. Biror) (eds. M. Durand, 1-R. Kupper; Paris, 1985), 5166 

  

  

      
  

© e year Hammurap 32 i named afte the desiuction of ESnunna! This does not imply automaticlly that Tell Haddad was destoyed by Hammurapis own hand, bt probably inthe wake of that conquest. 
7 Ateradrawing kindly made for me by Mr. B. Saki.   

© The dravwing i not meant o give information o the vertical and horizontal coordinats ofeach individual text,which were not hways recorded, bt rathr  statstical overview. The representation is based ona irs. catalogue of he blesofthe locus made i the Irag Museum after the excavation. Th finalpublication may 
esult i minor improvements 0 the number and classification of the texs, 
® Sce Jrag 5 (1993, 92. Some private documents seem {0 confuse Lisin and Ninsi'ana 
19 Edited in rag 55 (1993), 95- 104, 
11 The very presence of sdministative texts supposes thtthe people who keptthem withther own private tablets enjoyed ac ount of soial responsibilty. From the material known (0 me, no reltion an be ed yt between Zimri-Addu and BelSunu,butZimri-Addu s often mentioned alsoin e neighbouting ouse (it A). This s on of th srguments for assuming a close elation between the o units. 
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Literary texts 

The literary texts can roughly be classified in four genes: 
(1) Myths and legends: Inana and Ebik; four GilgameS stories: Gilgames and 

Huwawa (one copy). Gilgames Enkidu and the Netherworld (two copies of the end 
of the work), Gilgames and the Bull (two copies: one of the complete work, one ex- 
wact), Death of Gilgames (two copies of the complete work);'? the legend of Adapa.’> 

(2) Didactic: Fables, Georgica 
(3) Religious: Liturgical texts, among them Lisin laments; two hymns to Utu; a 

10 the personal god 
(4) Royal hymns, literary letters (correspondence of Ninsatapada, letter to Enk). 
There were more works in this collection, but they are 00 badly preserved (o be 

identified. Stil, what remains gives a good sample of the literary picces represented. 

   

  

    

    

  

Magical texts 

Whatever the relation between the tablets of Room 30 and those of Room 10, the magical 
texts of both groups are closely related to each other: duplicates and nearly identical 
collections are found in both rooms.'* Hence, we feel justified in considering the two 
groups as a unit 

With the notable 
in Sumerian. The medical presci 
Akkadian.'* 

"Two kinds of tablets are attested: large tablets grouping several rather long texts, and 
small ablets with only one text, or with several very short texts. 

H 103 (and H 74)" gives the legomena of a long oral ite against the vermin that are: 
destroying the fields. 

H 138 and H 147: fragments of arge tablets (of two columns per side at least) which 
contained several texts of consecration and prophylaxis. 

H 97, H 179°, H 84:1" three versions of a coll 
tablet had six texts, the two other ones probably cight texts. Several are against human 
aggression: evil eye (II), witcheraft (ITD), evil tongue (IV); one is apotropaic (V1); one is 
againstan undefined aggressor (1); Visa very characteristic picce of magic poetry, which 

  

  xception of H 72, published below, the magical texts are all 
ptions H 170, published in Jrag 55, 104, is purely 

  

   

  

   
    

2 With the exception of Gilganes and Huswawa, all he poems concerning GilgameS e represented by two 
copies. s sometimes diffcult 0 tll f hey ae from the same and 
13 Mhere were n the same room two copies by differnt hands and with semanti varanis. 

* For the reation between the scorion incanttions H 60 (Room 10) and H 146 (Room 30),sec ASJ 17 
(1995, 75T, We may consider hat MB = H 179° (Room 30), MA = H 97 (Room 10)and MC = 184 (Room 
§)as three variants of one collcton of ncanation (e Z4 83 (1993), 1700). 
12 i equally noteworthy that the erary tets discovered in Meturan e also lmost exclusvely Sunerian, 
Insuch a e (e, Hammurabian) tme, in  town so fa from Nippur,halfway between Elam and Babloni, 
o Sumerian genres are unexpectedly well documented. 
16 Bt tablts come from Room 10. H 74 anextract of H 103, and probably was dirccly 
. below. 
T Published in 24 83 (1993), 170-205; ZA 85 (1995), 19-46; 169-220. I s case, e have one tblet in 
Room 10, one inthe neighbotring Room 8 ind one in Room 30! H 97 and 179* were baked, n exceptional 
characteisti n this collection 
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may be called the ‘im'-charm, as it plays heavily on the repetition of the sound /imy/ 
(which can mean in Sumerian ‘storm’ and “clay’); the other texts have more academic 
overtones, following the classical Sumerian incantation pattem. The more developed 
incantations contain literary quotations, or rather literary reminiscences. Some seem to 
retain a much less elaborate and quite archaic character. The two texts added in the 
longer collections were apotropaic (protection of the patient). The presence of three 
opies with very similar magic collections in the same place is to be emphasized. The 
collection must have been some sort of classic in those days. 

Tn the group of small individual tablets we should probably include H 74, mentioned 
arlier with H 103. The size and other characteristics of these tablets suggest that they 
are practice pieces, ephemeral copies, by contrast with the larger collection tablets, 
which would sometimes even be baked. It seems obvious that H 74 was an exercise 
text; it may have been copied de visu from the large tablet H 103. Most of the short 
texts are dedication or consccration formula (Weihungstyp). Functionally defined, these 
formulae belong to the preliminary stages of the exorcist's work: 

H62 +94 At a variant of the widely known text praising the tamarisk (inig) used in 
the rituals of the exorcist. This text has very archaic forerunners's and belonged to the 
basic lore of the Mesopotamian exorcist. 

H 176 + 145: also an incantation starting with an invocation of the tamarisk, but 
‘combining this theme with the prophylaxis of the paient 

H 66: was pronounced at the introduction of or for the execution of a maShulduba. 
goat, typically used in (magical) house-cleaning. The text may originally belong to 
eremonics executed for the King. There may be an allusion to Gilgames (which would 
agree with its use in the royal cult.” 

H 144 B: small fragment with magical formulac (mainly Sumerian words repeated 
seven times) probably directed against ghosts. 

H 60 and H 14621 collection of short formulae against scorpions. One of them is 
particularly interesting, as it contains old rhymed phrases going back as far as Fara 
times. There s an allusion to Inana and Dumuzi, maybe also to Gilgames and the Bull, 
where Inana, outof anger at being rejected or opposed in some way by Gilgames, brings 
the Bull to Uruk in order 10 take revenge. In some way the scorpion was associaed 
with that mythic bul; they (Bull and Scorpio) also have in common that they are both 
constellations in the sk 

H 72:% a small, pillow-shaped tablet, with only eighteen short lines. In spite of 
its brevity, it highlights a central concept of Mesopotamian culture, as it gives us an 
exceptional occurrence of the verb wasdpum, i . the typical activity of the wasipum, a 

    

       

    

  

    

3" See M. Krebemik, Die Beschworungen aus Fara und Ebla (ilesheim, 1984), 26-232 
19 Bublished n: FS RM. Bochmer (eds. U, Finkbeiner et al), 64-67. Additons i AS) 18, 1996), 35-3 
2 Transribed in: Mélanges L. De Meyer (eds. H. Gasche eral. . 

Here again,one in Room 10, one in Room 30. 
diionis given below. 'S. Cooper gave an edition o the fst setion, tgether with many paralels, 

i his article "Magic and M(isuse: postic promiscuity in Mesopotamian rtual' in: Mesopotamian poetic 
language: Sumerian and Akkadian (eds. M.E. ogelzang, HL). Vanstiphou; CM 6 Groningen, 1996), 4757, 
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profession name we render coventionally as *exorcist’, but about whose etymology and 
history we know little. 

‘The tablet is divided into three parts separated by rulings. The first section is Akka- 
dian, the following two are written in a particularly difficult kind of syllabic Sumerian, 
with stenographic writings. For this reason I would like to define this tablet as an 
aide-mémoire. 

“The first section (L. 1-11) is a very interesting variant of an apotropaic formula 
recited by the wasipun before starting his activity. Pronouncing this formula while 
probably doing some kind of action, the exorcist aimed at protecting himself against 
all kinds of hostile forces. The function of this formula is basically apotropaic?* it 

a self-immunisation formula, a kind of vaccination to which the exorcist submitted 
himself before starting any treatment, ted by the series sa-gig (TDP).* There 
are a few other versions, Old Babylonian and later, which we shall quote below. The 
fact that it is Akkadian — in contrast to the rest of the magical texts of the house ~ no 
doubt betrays its popularity and wide use. This can easily be understood: the formula 
had a great functional importance in the everyday magical praxis. 

‘The Akkadian text is followed by two short sections in very poor Sumerian (5 + 
2 lines). They are hardly intelligible, but enough is clear o allow us to understand 
that they allude to formulae recited over some of the main ingredients (flour, water) the 
exorcist would need in the course of his treatment of the patient; those require some kind 
of blessing in order to be efficacious. Once the blessing was pronounced, the exorcist 
could start. We also have the incipit of a formula against some internal disease. 

he presence of such a tablet (and also of all the other consecration formulae on the 
small tablets of this corpus) could be taken to prove that somebody in that house was a 
professional exorcist. However, considering the very practical and common character of 
the texts, it could also be used as a proof to the contrary: a real exorcist would never have 
felt the need to write down the very basics of the job. Nevertheless, the external form of 
the tablet (the text was written very sloppily, with many erasures and corrections), and 
the abbreviations of the Sumerian formulae suggest that the text was for the main part 
known by heart, and that the written form was used as an aide-mémoire; and this would 
favour the idea of a practical use and not aliterary, amateur-like interest. 

   
   

  

    

      

       

      

    

  

  

  

‘The Background of the Meturan Area Il Corpus 

As far as the contents of the texts are concerned, there seems to be nothing particular 
or unique to Meturan, Area II. We find duplicates and versions of better linguistic 
quality of most of the individual texts in Nippur and in other places, but the composition 
of the corpus as a whole reveals a situation that is, if not unique, interesting at the 
cultural and historical level. Because of the lack of a complete archacological and 
philological publication of the site, we do not yet have all the elements necessary for an 
overall appreciation, but many interesting questions can already be raised and partally 
answered. 
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aprotecive el on himse 
e below fo justiication. 

<ady advanced by Cooper,‘Magic and Mishse’, 49 (1 
) and 52 
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To fully apprehend the problem, we would need to have more information about the Sitz 
im Leben of the tablets. Some questions must be raised: were there one or two libraries (or 
rather collections)? One or two exorcists? If two, were they relatives? Rivals? Friends? 
Did he (did they) borrow books from colleagues? These are trivial points, but it would be 

  

  

  

nice to have clear answers from external testimonies. To the extent that I could examine 
    the documents, 1 did not find among the many administrative and private matters treated 

any indication to the effect that BelSunu or any other resident was an exorcist, but this 
may change with future publications 2 The least we can do is o try to compare the 
magical texts with the other genres (practical texts and literary texts), paying attention 
o graphic criteria and to their contents. 

There are several ductus represented in the Haddad texts; the magical texts in- 
Volve writings (sign-forms) which are also found mostly in administrative/private texts, 
whereas there are other ductus which are characteristc of the literary texts. As a very 
general rule, the magical texts are much closer to the daily texts than the literary one 
but the border is not very clear. From a graphic point of view, the magical texts could 
be classified as something in bet 

‘After a quick glance at the literary and magical corpus, two conclusions seem 
inescapable: somebody (at least one person) with an interest in exorcism is involved 
(couldit be just some young man trying at any cost to become an exorcist?). Yet one 
cannot help but discern also some kind of antiquarian, scientific, philological interests 
“This is perceptible in the fact that we have three versions of an exorcistic text collection, 
two versions of several literary texts. What s more, it seems possible to discern thematic 
connections between certain magical and lterary texts. 

“The presence of Adapa among the ‘lierary” texts points in this direction: Adapa is 
the paragon of the exorcist” the model of the sage, who, at some point, had a choice 
between life and death, and came back with some experience useful for his fellow 
humans. 

In the mental universe of the Mesopotamians, Gilgames is the hero par excellence. 
Very early (at the latest at the end of ED 1) associated with the cult of dead kings,** he 
became in literature the ‘great man who refused to die’, as Bottéro put t. It is probably 
not by chance that the Sumerian work from which the theme of deathis absent (Gilgaines’ 
and Agga) is missing at Tell Haddad. Gilgames, Enkidu and the Netherworld (GEN), 
Gilgames and Huwawa (GH) and Death of Gilgames (DG) are evidently concerned 
mainly with that problem; Gilgames and the Bull (GB) is  poem about hubis. In Tell 
Haddad we find arather primitive, but very original attempt to connect the two Sumerian 
stories Gilgames, Enkidu and the Netherworld (GEN) and Gilgames and Huwawa (GH) 
into a coherent literary unit: a short appendix added at the end of GEN® suggests 

  

  

  

  

       
  

  

  

  

    

      

    
    

  

5 For H 102, noted “apu 
2 Possiblyalsoin part educstonal, cf. the case of H 103 and 74 sboe. 

CE. . Parpols, SAA 10, p. XIX, cven though | accept Parpoa'sinerprtatons only up 1 a point. 
28 S G. Selz, Uniersuchungen sur Gotterwels des alisumerischen Sadistaates von Lagas (Philadelphia, 
1995), 105 
2 In the versons we knew until now, GEN ends quite sbrupily, with no conclusion t the ltanic dalogue 
between Gilgames and Enkidu. An unpublished new copy of UET 6, 60 (indly communicated 0 me by A. 
Wesenholz) shows that this Ur version orginally may have had a conclusion. The obverse of UET 6, 60, 

cted by Gadd, contined he las partof GEN. This renders it very ikl that the reverse i a conclusion 
“work. B Alsterand A, Westenholz are planning & new edition of the text 
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that,after hearing Enkidu's gloomy account of life in the netherworld (GEN last par), 
Gilgames starts to search for lfe (the theme of GH)1* 

n the case of DG, there is a much more concrete connection with magic: the 
allusion in that text™ to the ites of the kispu, the funerary meal offered to dead kin. DG 
i, ina way, the aetiology of the kispu: to console Gilgames for having to go down to the 
Netherworld the gods remind him that there will be a few things which wil assuage the 
horror of death for him: first, he will be granted a leading function down there (Sagina 
kur-ra hé-ak-e), second, ceremonies will be held in his honour, to his remembrance. 
Gilgames reacts with some words which ~ I think — were the common expression of 
suffering people in those days: he turns to Ut and asks him o undo his trouble ‘like 
one phucks a date or undoes a spun rope’. We know from other texts that these formulae 
or other very similar ones were used in funerary ceremonies, most of the time embedded 
in prayers to Utu, the Sun god. We mentioned earler that two prayers to Utu found their 
way into our collection. Also these prayers then might now receive a new meaning. 

Twould now like to draw a first tentative conclusion: It seems to me that the people 
who lived in Meturan Area II, before Hammurapi or the Elamites came and biotted 
out every sign of life, had developed some kind of metaphysical thinking  this n 
seem an exaggeration! But they certainly had thought deeply about life and death. Other 
literary genres attested there may be interpreted in the same sense; for example, the 
lamentations (Lisin in tears searching for her lost son) and the prayer to soothe the 
anger of the personal god. Even in the magical texts themselves, additional links and 
connections, even without straining the data, may oceur to anyone looking for them:** 
the Bull-scorpion association (H 60 and 146) may, in one way or another, have b 
associated with Gilgames:* there might also be a reference to Gilgames or - at the very 
least ~ o Uruk, in the mahulduba dedication text H 66, The presence of the Sumerian 
Georgica may be also in some way associated with exorcistic activities: we mentioned, 
among the magic texts, a liturgy against the vermin of the fields, which corresponds to 
one of the duties prescribed by the Georgica.'s 

S0 there appears 10 be a rather strong general coherence in what I would now 
dare o call a library’ it could well have been part of the professional library of a 
Fachmann’, of a man sensitive in the realms of religion and literatur 
would now like even more to identify and know better, an intellectual with universal 
and perhaps even historical interests  He may be viewed as a worthy ancestor of the 
exorcists of the first millennium, whose “Leitfaden’ gives an idea of their intellectual 
ambitions.*” This library, with s diversity, bringing together popular and tltary texts 

   

    

    

   
    

    
     

        

  

     

  
  

        

    

  

    " See forthe moment rag 55 (1995), 
51 In Meturan g5 wel s n the Nippu version. 
5 Even though, admitdly, none may be vad as a poof of the basic coherence of the who 
accumulaionofindices s - | hope - notn ain 
$CLAST 17(1995),95 . 58, 
A parallel text from anothr sie, by contast, has insiad associations with Nippur. FS RM. Bochmer 

(cds. U. Finkbeiner e k), 2. 
55 ki nin-kilim-kes dug-gi-ab, 2 birs ™55 bal-¢b ‘Prform therites against mice, Tun away the 
{ecthof sl birdHocusts' M. Civil, The Farmer’s Instacrions (Barcelon, 1994),3: 65-66. 
"€ our fourth lerary genre,especally the leter of Ninatapada, Inana and Ebih may be expained by 
ineret i local hisory (itura i i e st synclnal ofthe Famri chtn,anicnt Mount Ebi). 
7" Seethe beautifulanalysisof the catalogue KAR 44 the s called “Leffaden der Beschwtrungskunst) by 
1. Botro, Annaire de Lannée 1974197 de 'Ecole Patiu des Haues Enues (1975),95-130, 10 quote 
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with higher literature, shows very concretely how Mesopotamian *holism’* coexisted 
with the intellectual production of the *hegemonic’, ‘theistic’ ideolog 

  

Edition of H 72 (Fig. 3, p. 275) 

The text of H 72 i difficultto establish in many places. The scriptis so full of erasures 
and corrections, abbreviations and even mistakes, that it is very difficult to d 

the right reading, especially for the passages written in syllabic Sumerian. Yet in spite 
of its very poor epigraphic and linguistic quality, as well as numerous uncertainties in 

deails, the general meaning can be established with a reasonable amount of probability, 
and H 72 tums out o be one of the most informative magical texts from Meturan. The 
tablet served as a practical ool for an exorcist, It first section is a very typical product 
of the holistic® worldview characteristic of the Babylonian magic. 

        
  

    

    
  

1 APIN,(AK) er-sé-tam i-ra 
2 “Samkan ra-ma-na-Su u5-a-ap 
3 lu-Si-im-ma ra-ma-ni lu-Si-ip Si-ip-tam 
4 
5 

    

bissii-ur ka-al-ba-ti-im K1 BLIT TKUB -ti-im 
bigticur si-ni-iSti-im qa’-mu-um ga-am-§i’ 

6 “Samkan ra-ma-na-Sic u5-Sa-ap 
7 luesliilp ra-maeni lu-{1B}-iip Sivip-tam 
8 ki-ma ‘Samkan us-Sa-pu ra-ma-an-5u 
9 aly-zu in-me'-ru ka-lumu 

10 ah-za ka-lu-ma-tum mah"~ri-5u 
11 Si-pa-at ra-ma-ni-ia ia-i aly-zi-ni 

  

  

  

    

  

  

     

  

giS-zu git Ha giS-zu Se ki 
16 nam-ta-ra a am Se ki e-te-te / bar-3i he-em- 

  

      

  

Kilibi Sa ki a mi v "en’ /S ki en li-bi Sa ki 
many signs erased 

18 e gu” bi du e gu* bidu 
gu": in both cases GU seems 10 be written on an erased KU 

  

  

    

    

ble profession “itellectuell’, qui suppossitune lo   
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1 The plow(!) impregnates the carth. 
2 Samkan does ... (wasdpum) himself; 
3 Tam pum) myself, o make ... Giptam wasapum). 
4 The vulva of a bitch, like the container of a consigned good, (??) 
5 The vulva of a wowan, a burner isits burner (21) 
6 Samkan does ... Gwasdpu) his self, 
7 Tam going t0 ... (vasdpum) myself, to make ... Siptam wasapum). 
8 As Samkan does ... (waSdpum) on his self, 
9 and sheep and lambs are ‘taken’, 

10 she-lambs are ‘taken’ in front of him, 
11 .. Giptum) of myself, ‘take’ me! 

12 Flour whose destiny was magnificently determined (), whose destiny Ezinam-Kusu 
(22) magnificently determined, 

13 Flour that was magnificently curved". Basin, the anointing oil ... in a pure place, 
14 Fresh’ cedar, cypress’, 
15 your wood" (is') the cypress” wood, your wood for the Sik 
16 has been determined ... to make g0 out/up; may .. stand a 

  

  

       

    17 Sick heart, sick bowels, ... sick heart, sick bowels ... 
18 Holy water made it well (2, holy water made it well (2. 

Commentary 

    1-11 This section has been translated and studied by 1.5, 1 
do not translate wasapum and the verbal noun Siptun, when it does not seem (o have the 
usual meaning ‘cast a spell’, even though the resulting text hardly deserves to be called 
atranslation. The first section, lines 1-11, can be divided into four smaller units, viz. IL. 
1-3;4-5; 6-7; and 811 

Cooper. Contrary to him, 

  

    

1 AK s written in the original, butin view of the later parallels® it is cert 
understood as APIN. At first sight, this writing might be considered a mistake, but it is 
hard 0 admit a mistake for the very first grapheme of atext! The cause of the confusion is 
aformal similarity between both graphemes, which is sill perceptible in Neo-Assyrian 
writing. This can be confirmed in R. Labat's Manuel through a comparison of n° 56 
(APIN) and n° 97 (AK). APIN precedes AK in Proto-Ea (1L 518g-528), and the similarity of 
both signs is most obvious in OId Babylonian cursive script: by that time the scribes may 
have considered both signs dentical a regards their lft side, and only distinct as regards 
their right side.# There might have been a semantic association, (00, since epésium (AK) 
may carry the meaning ‘tl, cultivate’ (er CAD E230a. There is 
probably even more toit: at least some scribal schools might have fused both signs. Asa 
rule, the non-Nippur witness of Georgica Ds (BM 80149) also has completely identical 

        

     

    

  

0 They sre quoted infr 
41 CF. aleady DO, Edzard, ‘Der Aufbau des Syllabars “Prot-Ea”", n: Socicries and Languages of the 
Ancient Near East. FS M. Diakonoff (Warminstr, 1982), 51 
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forms for APIN and AK.* In spite of the fact that their ductus is basically the same as 
that of most magical texts, the Tell Haddad witnesses of Georgica have clearly distinct 
forms. In H 126, an administrative text lsting ox drivers (engar-gu,), | have noticed the 
ENGAR reproduced in fig. 2, which s obviously a graphic construction of AK4DIS. So, it 
is still very difficult o ascertain the semantic and geographic criteria of distribution for 
the allograph AK of APIN. 

Haze 

  

     
     

  

Fig. APINin H 126 

  

“The verb rei s pregnant with meaning: ‘impregnate, penetrate (of  liquid)". Marduk 
“mixes the Seven winds in atomado’.** Re s used for aman penetrating a woman, also 
of certain diseases (murussu irehhisu, migtu irtenelhisi), of certains forms of demonic 
possession and witcheraft.# of slecp, numbness overwhelming a man.* The river ordeal 
“impregnates’ the woman who drowned* 

     

  

2 This passage and the parallels like TIM 9, 73 etc. (see below) are exceptional insofar 
as they show a very rare occurtence of the G stem of WSP. Apart from the very common 
participle wasipun, conventionally rendered by “exorcist’, it occurs as a fiite form only 
in an Old Babylonian personal lament RB 59, 246: 9, 6.9 Our text seems to indicae that 
wasapum s not originally a verbum dicendi but a verbum faciend. A possible cognate 
is Ugaritic wpr, which is usually compared to Arabic ff# Even though an original 
meaning s very difficult to ascertain, the most probable reference is (o the secretion of 

some bodily fluid: *spit,lick’ or something similar; Latin jaculari ‘throw, speak hastily 
might suggest the ambiguity involved in the Akkadian word, as it can be used of verbal 
processes, like wasdpum.* One might also think of a movement of the lips. 
Line I has an agricultural simile — it is about fertlization of carth by the sced plow 

       
  

  

    

      

   

o, The Farmer's strcrons, 5. A e as ane ca judge from the phtograph, oly 1. 121, the st 
one of the compusiion,us h csicalform or APIN, with il Vetial, o e enar n 3l ther 
ccumences, only the rapheme AK i used 1 31 3 most characeristic it he occutences of AK for 
P a7 ar A 861992, 795 
4 This may entail n ambiguiy fo i, 
£ CE.B. Lindsberser, WO 3 (1960, 6. 
4 sinniian Sltom 0 o “The ivergod “impregnated” the thid woman 1M, Durand, ARM 261, 
2491 Botro' nrprtaion s betr ha the one propsed by Durad i is commentay a. oc G. 
Canducia, Revue d'Historedu Droi 71 (1995), 181 rendens le leve ' “possédéc” 

" Lasiy, WG, Lumbert. in: Language Lieraure ard History (Sudies - Reter) e F Rochver-Halon): American Orenal Seris 67; New Haven, 1987). 192: 64 and 200 Theorticaly. a uf-5U-ia coukd be 
erived rom WSB, bt Lambertintcrpretion‘cast sorcrie scems o v more sense and it he meaning. 
of the follow 
5 UT'SI (=KTU? 14) i 13, v 13; A Caquot, M. Sznycer, A Herdner, LAPO 7, 20, 212 
intention to cxaluste herehow certan he transationof th Ui et i 
45", Foster, Before the Mises (Bethesda, 1993), Vol. 1,129 1 spew ovr myself’,but iid. 145 1 make 
mysclf moist. One speaks i Feenchof an ‘oaison it st prayer 

     
  

    
o', but lso “warlock   
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in contrast to 1. 2, which s about husbandry. Itis plausible that the notion of fertility is 
somehow the rertium comparationis underlying the metaphor using the action wa: 
performed by Samkan. Apart from the frequent mention of bil *Samkan ‘Samkan’s 
herd", which occurs in magic contexts, but is not estricted o them, the same god appears 
in another simile in one of the bilingual texts from Mari:*! kima bilu eli Sa-an-ka-ni 
habrat *(may my charm [tiwiti] be louder than your charm), as the herd's (lowing) 
covers Samkan's (voice)”* The deep, loud noise of the herd is here compared to the 
Voice of the exorcist casting his spells. The Mari text uses, in the acoustic realm, the 

 of “overwhelming, overcoming’, which s one of the shades of meaning 
of the verb rehi and its cognates. 

  

  

    

   
  

  

Excursus: The god Samkan/Sumugan 

Let us make here a disgression on the god Samkan/Sumugan, who appears in the 
Meturan as well as in the Mari text. As W.G. Lambert (and already Thureau-Dangin) 
saw, there must be a particuliar relation between the attested writings for the god of 
the Wild life Sa-am-ka-an, Sa-ma-gan, *ANSE, on the one hand, and AMA-GAN, AMA 
GANSA, a qualification of female equids, on the other. The basis for this assumption is 
the remarkable seal inscription of the ‘doctor’ Ur-lugal-edina, who was contemporary 
with the ensi of Laga Ur-ningirsu: ‘edin 17(G), sukkal, “ANSE, AMA-GAN-SA DU, 

I-edin-na, a-zu ir-zu, ‘Edinmusig, messenger of Samkan, who .. the pregnant 
mothers, Urlugaledina, the “doctor’, your servant’. As Lambert fell, AMA-GAN-$A DU 
must be an epithet that has undergone development; it may even be a kind of midrashic 
explanation of the god's name,® i the same vein as ¢.g. nin-tin-ugs-ga nin-ti-la-ug:-ga 
“Nin-tin-uga, Lady reviving the dead’.** 

‘The reading ama-gan - or, if one wishes, eme,-gan® ~ is unex 

  

      

  

    
    

  

    
         

  plionable, not only 
   

  

“The idea of insemination inberent i rei in Cooper’s words, (Magic and Misuse). 
1 Thureau-Dangin, R4 36 (1930, 109 
 Liis WG, Lambert, OrVS 55 (1986), 153, wha first suggested, 1 blieve, the nterpretation of f-ana-ni 

Samkan/Sakban. 1 s notinflcted, bt without divine determinative in the Emar text Misk 731030 
‘Amaud, Emar V14,737 (. 345)1. Sa-am-a-an i-n-<£1q) Saman isworied'. AHw just for once) may 

& habirun 1 “Himent from Il “dick sein 
ing and interpretation o the group ANAGAN.SA and it relation to the god's name Samagan/ 

  

    

     

  

S on 
Sakkan/Sum     

   
   

remarks J. Baser, AJ0 36/37 (1989190, §3b, 
P Stcinkeller, Z4 77 (1987) 163, n. 10:). Krecher, WO 18 (1987), 11; and M. Stol, Bulletion Sumerian 
Agriculture $(1995), 175 discussing a doubial occurence o ib-Sagan). Basing myself o these refections, 
Tpresent here my own view but n bref o as o 0 excessively duplicate earlier work, but do no pretend 
10 reach o defiitive solution. As & compromise | adopt here the form Samkan (he usual OB form) fo the 
nameof the god. 
41 Krecher, Sunerische Kiltyrik (Wiesbaden, 1966), 121 M. Cohen, JCS 28 (1976), 82 
55 1t is possible tha the femal ass (SALANSE=tme. SAL HUB=ermes) i oriinaly the same ward as 
amalemes the human mother, o, a Krecher (WO 18 1987, 11) wishes, ‘female’,but ceranly with the 
ertone -apt for reproduction’ or “having borne". Why sucha generic e for equids? Possily because of 
reeding practices of the lrd millensium, which gave ise o the posiilty that n equid couldhave a mother 
from a different specis than its own,see JN. Postgate, Early Mesopotamia (Londn & New York, 1992), 
165-166. The egular propotion g/, z/mas,dblamarhardly appears in Sumerian erature orthe equid 
“The nearest to it would be, i the complaint of Lisin about hr foa, SAL HUB(emes)/ANSENITA@ur)* 
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because of imikanu (imikan, imikanu, imikannue?), but also because of the variants for 
Home of the Fish, 78: Sy ama-gan (A) / 3y mé-gan LA” (E) / UMXME-tu (D, 0 be read 
Jemetul), confirming as wellthe reading as the rough meaning *female bearing (or having 
'bom, apt to bear) kids” (ama-gan is occasionally applied to pigs in Ur III texts too; apart 
from the examples adduced by J. Krecher, WO 18 (1987), 11, n. 19, see F. Yildiz & T. 
Gomi, Die Unma-Texte aus den archiologischen Museen zu Istanbul (Bethesda, 1993), 
n0. 2014, where §db ama-[glan is contrasted with Sdb-nita); as a last proof one could 
quote the syllabic writing e-mi-ga-zi (M. Cohen, Canonical Lamentations (Potomac, 
1988), 547 col. ii 3) for ama-gan-zi.% Notable is the genitive ama-gan numun-zi-da 
“(Ninsumuna), die mit dem rechten Samen schwanger geht’, as C. Wilcke® rendered 
it Originally gan may have been an independant lexeme, but its meaning is difficult to 
establish 

“The problemis: whatis SAin AMA GAN SA? Theoretically thereare three possibilities: 
$A.ama-gan, ama.$A gan, ama-gan.SA. The most likely seems Sa.ama-gan, i.¢. a reading 
similar or identical to Samkan’s name. That the ancient scribes had this god in mind is 
suggested by the comparison of the presargonic writings: sipa-AMA-AN-SE-SA-GAN-me. 
(M.L. Hussey, Sunerian Tablets in the Harvard Semitic Museum (Cambridge, 1912), 1, 
8), sipa-AMA-AN-SA-GAN-me (11 V), sipa-AMA-GAN-SA-na-me (12v).9 A Laga¥ scribe 
once registered one ‘gur-ra sheep of the Abzu of riverbank’, the day the ensi went to the 

“thing of Sam(a)kan' . It is very tempting to identify the god with an equid species, but 
it would be too simple. When not in connection with sipa, AMA.GANA seems always 
t0 be used for female equids & 

Thavenoobvious solution. Itis possible that gan, pronounced *an(e)am(a) 
gan, was secondarily reinterpreted as *an+3am(a)gan. The sipa-ama-gan A may have 
owed his name to his specialiy in cattle breeding. Though the precise linguistic reality 
concealed by writings is largely uncertain, one thing seems sure: some association 
between the god — and the wild(?) equid whose image he took over — and pregnant 
females must exist. It may even be that the name Samkan was reinterpreted by a 
Semitic Volksetymologie as *Su/a amagan “the one of the pregnant females’ % As for 
Samkan himself, the name might be of Semitic origin (root SMH/SMK of the akk. Samiu 

  

  

    

  

  

  

    

    

  

     

    

    

UET 6 14446) 
5 S0t be read,insiad of *ama.ad-mu, ibid. 543, .5, 
57 Das Lugalbandaepos (Wissbaden, 1969), 31, 166 
5 I may occur aso in t-gan “wrtledove” and in S-gan, for which sce below. There i also a clement 
GAN in some human (GANi, GAN-Sba-i, GAN-girid, GAN-LAGABXTIL-sa) o divine names (ke 
SGAN:-gi-nun-na, SGAN-5.£2,ls0 of uncerain imerpraion. Parlllsm with amar-ki, amar-girid, ur- 
LAGABTILsag suggcsis an animal as a possible meaning: GAN.-gi-nun-1a suggess some associaiion 

with equids (GIR-NUN-NA = kdanu). The rferences o the proper names are aken from J. Baver, Al 
sunerische Witschafsexe (Rom, 1972), Vercichns der Prsoncnnamen (GAN = hé). Recently G, Scz 
Uniersuchungen ur Goiterwel des alsumerischen Stadstaais von Lagas, 140-142, with nn. 578 and 582 
has interprted GAN s a allograph fo géme ‘female servant’, bt docs not gve hisargumentaton. 
" Quotd by 1. Bauer, Alsumerische Wiruschafsexte, 72.One mightrad sipa-anse-Sam(a)ganor sipa-ama- 
S5am(apean. I the frst quotation, 5.4 may be interpretd s  vriant of 4,2 ¢.2.in W. Hallo,JAOS 
8 (1969 
© énginig $AMA.GAN.SA-m-5 e-gennaca, Documents Présargoniqued 61 
61 1 i also the ot obvious way 10 undersiand the passage Gudea St F v 9-10, where 
ANSEAMA GAN-ir-Kass folows db-amar, u-sils. 

  

    
          

     
    

  

    

    pair 
& Thiscodaccoun b wridgsofhe S prope name AN.SUAMA GAN,r ANANSE 1 
AMA.GAN, ur-ANANSE AMA GAN, ur- AN ANSE 
ponio and Lamber,loc. <t 

UAMA.GA quoted anddicussed alength by Pom- 
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‘opulent’?). It has been suggested that the military governor Sagina is to be associated 
with the equid Samkan (‘the one who may drive/ride” the donkey stallion’?), but thi 
very uncertain £ 

In Ninmeshara 48, 52-gan, is a variant of -tuku *vigorous'. I recall here lso the 
lexical equivalences: 

    

  

lugal 8 18-5a,(DU) simalum 
lugal a5 gitmalum 

gitmlum 
gitmalum 
 gitmalum 

  

LG167ff.(MSL 12,p.95) 

‘These are metaphoric descriptions of the king, arranged according to the Akkadian 
meaning (gitmalum *accomplished”). On the other hand, the equid akkan(n)um has the 
logogram dir-as-3a,.* One is reminded of Sulgi comparing himself to running donkey 
colt, 10 horse & 

For the form Sakkan, which seems to have been preferred to Samkan in later times, 
the influence of that other Akkadian wild equid, akkan(n)um, may also have played a 
role. As far as 1 know, akkan(n)um appears for the first time in Old Babylonian times, 
as a loanword in Sumerian % It symbolized indomitable nature, swiftness, also sexual 
potency’ 

Samkan, as god of the wild animals, particularly of the equids, could refer to the 
stallion of the herd, whose superiority gave him the right to copulate with ll females. 
The interpretation that supposes a reltion between Samkan and ama-gan seems (0 have 
survived in the gloss of An': anun quoted by W.G. Lambert: 

  

  

        

  

4 Gl ama-a-ni gan-d[d] ** Samkan, who made pregnant his own mother’ &   

As Th. Jacobsen (The Harab myth, SANE 2/3, 24) showed, it i almost identical with 
the writing under which Samkan appears in the ‘Harab myth’: AMA-GAN-DU, ‘the one 
who makes mother(s) pregnant”, precisely what Samkan does in the myth. 

‘Though I cannot cite here @ text that would bridge the gap of several centuries 
the aforementioned seems to me very close to the theme expressed in Urlugal-edina’s 
seal legend, which is replete with ‘ccologic’ ideology: the owner, ‘Dog of the king 

of the steppe’, a veterinarian (azu) by profession, proclaims his loyalty to *He-made- 

  

    
    

  5 This s sugeeted among ober plces,in CAD S/, 175 5., Sakkanakd, b g s witen in fact 
a0t ANSE NITA. bt KIS NITA. Was ANSE comsidere o0 tame? What diffrenaesgrphicaly KIS from 
ANSE is the absence of bridles on mouth and shouders. . . Zarins, JCS 30 (1978), 3 P Scnkeller, 24 
77.1987),162. Note aio the UD.GAL NUN value KIS =, se . Krecher Bi0r 35 (1978, 159,1. 22 
6 Licrally “te wnique (solary) ol Only nfxicl i, s the dicionties 
 Sulgi A 161 

    
  

       
          

  

  

  

 Inthe already mentiones 104:1225, 
0 See the dicionarics for the last poin specially ak-Haran-n  ..] ana mubhi GAN : alddu (BWL 72, 
305). 
5 In SBTU3,ar. 107, 1741 the ine appears as: 4ANSE ama-i gan-du 8 or 5 ama-gan 7 

akku  
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the-steppe-green’, the minister of Samken, the god who leads (asists?) his pr 
mares 

‘The mythical background of Samkan’s presence in the Netherworld escapes me. Can 
e be there because of the murder attested in the *Harab myth’ (CT 46, 43), or because 
of his typical association with Lisin weeping over her vanished donkey colt?” D.0. 
Edzard’! understands it to be a consequence of the god’s association with the steppe, a 
metaphorical designation for the Underworld. Obviously Samkan is a marginal god, but 
one whois not without importance. He represents the luscious, indomitable animality, 
and is basically a positive, friendly figure. J. Cooper™ may be right in suggesting a 
‘comparison with the satyrs. In any case, he is more natural than godly, and this character 
fits well the non-theistic magical world. 

gnant 

  

  

  

  

4-5 Inl. 4 we translate A7 bit giptim, no more than a guess! In I. 5 gami “burn’ or 
‘grind’? Very obscure! 

    9 The third key-verb of this text, after rehim and wasdpum, is ahdzum, also a verb 
expressing possession in its own register. The reading is epigraphically uncertain in 1.9 

    where 2’ is in fact MA, but the correction seems permissible in view of 1. 10 and 11 
ahazum means nothing but *seize, take hold of”. The specialized meaning ‘marry” has   

10 sexual connotation. It can be said of an illness *taking hold” of somebody. Like rehi 
or sabatu, it may ‘though exceptionally” be said of sleep.” 

Parallels to lines 1-11 

There exist several parallels to this part of the tablet* I begin with the Old Babylonian 
ones, which should be roughly contemporary with the Meturan text. 

(@ TIM 9, 73, rev. 4-10 (cf 

  

. C. Wilcke, Z4 75, 208). 

4 Tu-5a-ap-ka ra-ma-ni 
5 a-{ra-ali-hi-ka pa- 
6 kirma a-sa-lu-ul u'-pl” (pagarsii)) 
7 it ra-ma-aln-5u} 

    

 This, it should be underlined, s nothing but a rewording of Thureau-Dangin's nterpetation, the first 
editor of the inseripion. For the nterpretation *vterinarian' .. Fuhr, ‘Ein sumrischer Tierartz’, ArOr 
34(1966), 570-574, whoiidentifies the Ieashes hanging from the poe as ‘Geburtsketen', almost idenical to 

s used by contemporary vternarians. 
0 In the tex UET 6, 144, aluded to above, and i is parallls. It revives n the late incantation formula 
AMT S21:10-14 and paralels: *Samban n the steppe, his heart is “bound”,his hands are full of deadly dust 
‘with no mother o “open’ his fce, o sister toraise his head .. cuying a knife. 
7 Whyih, 115, 
72 Cooper, Magic nd Mswse’, 51,n. 14 

® One oceumence only: itar i ul s Situm ‘Sleep cannot ke th 
Schlaf, Kindchen, Schif! (Winons Lake, 1989), 36: 13-14). Here it i the uual sense, but there may be 
discrteallusion o he meaning ‘mary’,as the male god just “camot sleep’ (u isalla). 
74 Most of them have alieady becn adduced by Cooper. ry hee 0 gve a compltels of al the 
brief comments. do not repeat allthe Secondary leraure quoted by Cooper and do notstempt o ustfy 
my translatons in allcass ofdivergency:they are o be aken as one more atempt to undersand texts that 
are obscure. 
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8 twen-ne-nu-ri 
9 rici§ Si-ip-ti i-nu-ma 

10 (x) Sa ba ni’ i x bu 

1. Gvasapum) you, my self, 
Timpregnate you, my body. 
As Asallubi(?) .. (vasapun?) [his body], 
as he impregnated his self. 
Enenur-formula, 
Beginning of the spell, when ...” 

  

  Thistext follows a short Akkadian formula against dogbite (on the obverse) and (on the 
top of the reverse) three lines of text that could be the conclusion of another short formula: 

(2] 7" bu-ul *Sam{kan), ma-ah(hi®)-ra-am ti-ul i-5u, tu-en-ne-ne-ri, .. Samkan’s herd 
has no rival’. Enenur-formula’ 

  

     

(b) Isin incantation, C. Wilcke, ZA 75, 1985, 204:114-116, 

114 "ki"-ma na-ru-un ir 
115 
116 

  

i ivib-ri-i-a 
ra-ma-ni-ma 

i pa-ag-ri    
As the river inseminates its banks, 
Tinseminate my self, 
Tinseminate my body 

(©) YOS 11,2 (cf. Foster, Before the Muses, 129). 

a-ra-al-hi ra-mani a-ra-a-bi pa-ag-ri 
ki-ma na-ru-tam ir-huci kivib-ri-su 
Kivir-ba-an si-qi-im 
e-pe-er suli-in 

   
" Sa-aenu-ti-ma 2i-q 
i-na-du-ii-ma 

10 lai-na-mu-sui 

  f-pu-um i-la-kuw-ti-ma 

  

1 
2 
3 
4 
5 
6 sium 
18 
9 

1 Timpregnate my self, | impregnate my body. 
2 Asthe river impregnates its banks. 
3 Aclod from the street, 

  
s Thave been ble tocollt the texton s photographkindly provided by the uthoritie of the Iraq Museun. 

Unfortunely, the edges are notvsibl on the photograph. The subscript on the lower cdge deserves new 
xaminaton 100, 3 it seems o give the circumstances in which the formula was used. In 1.6, 3 form of 
waidpuums plausibe; fhe estoration s corect, the chiastic amangement of the subsantises w 
with the alternation of the verb. 

      
  

dcontrast   
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4 dustof the lane, 
5 amongoose sinew, 
6 adove of the garden (). 
7 (I'swear you),this runner of a scorpion, 
8 he will walk. 

throw, 
10 and not move any more 

    may be an abbreviated formulz; 3-6 seem to enumerate objects used in a 
itual; but other interpretations are possible. ™ 7-9: instead of ‘runner’ (sanim), 

one might think of Sanim, ‘strange, bizarme’™ or even ‘crazy’. ‘He will throw, viz. his 
tail. Terse and obscure as itis, ths text is a complete unit and leaves no ambiguity about 
its Stz im Leben, 

  

  

   

Later versions 

  Variants of the formula are inserted in magical or medical rituals of later times. The 
Tongest version is found in Magli: 

(d) Maglii V11 23-30 
  23 N ara(ab)-hi-kaki ra-ma-ni MIN pag-ri 

24 ki-ma *Samkan ir-fu-i bu-ul-5i. 
25 labru im-mer-3d sabitu ar-ma-$d atanu mu-ur-5a/5ii 
26 epinnu erseta (KI-tim) ir-hue-i ersetu (Ki-tim) im-hue-rc 
27 ad-di Sipta a-na ra-ma-ni-ia 
28 livir-hi ra-ma-ni-ma li-Se-si lum-nue 
29 um-ri-iag livis-su-hu 
30 DINGIRMES GALMES 

  

   

  

   

Incantation: I impregnate you, my self, ditto my body. 
‘As Samkan impregnates his herd, 
the ewe her lamb, the gazelle her young, the jenny her donkey foal, 
as the plow impregnates the carth, and the earth receives its seed, 
T cast the spell on my self, 
let it impregnate my self, let it expel evil 
and let the Great Gods 
extirpate the witcherafts that are in my body. 

  

  

1 take the female animals as subjects of the verb relim (contra Cooper and CAD M/2, 
2290 s.v. miaru and passim),in accordance with the incantation MAD 5,8 and our text (h) 
(see below). This version is particularly ineresting, as it definitely proves the apotropaic.   

  

75 Instead of sun Kir ead s irinered spot of a iln'? 
77 O, with Foste, The scorpionis different’        
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character of the formula. It is an adaptation of an old formula against witcheraft” the 
appeal to the gods at the end aiding, mutaris mutandis (like a cross on a menhir), the 
new faith to absorb the strength of the old belief.™ 

(€) CT 23, 10-11:26-28//4:9-11 (SAGALLA) 

EN aralhi ramani aralhi pagri 
kima kalbu (u) kalbatu Sahi Slahina) linabki () Dintakpiina sérisu 
kima epinnu erseta irhi ersetu imburu [227)5u 
limbur ramani lirhi ramani (/ir-hi ra-ma-ni [i-..J) T{Uq (EN)] 

    

Spell. T impregnate my self, T impregnate my body, 
like dog (and) bitch, boar and sow. Let them (= ?) be poured (var: butt one another) 
on him. 
As the plow impregnates the earth, the earth takes inits seed, 
may my self take in, may it impregnate my self. 

  

littabkin seems an incorrect variant, atracted by the confusion with “pouring’. There is 
some ambigity attached to mahdrum, as ramani may be subject as well as object. As J. 
Cooper® noticed, the theme of mating dominates here; n this text, obviously, the male 
is the subject of rehim 

(6 SBTU2,9 ey 

1 ENX [..], 2/ EN @-ra-(...), 3 TOGKIN [...], 4’ ad-di EN [...), u kis-pi [..] 

This apparently very short version is part of a larger collection of texts, certainly also 
with an apotropaic function. 

(2) W.G. Lambert, AS 16, 285 (MA). 

10 SUBdi TUs ana ra-ma-ni-ia u su-um-ri-ia li-ur-hi KU x[... 
11 lu-bi-il-ka pa-ag-ri TUs ENI-E-N[U-RU] 

  

Let me cast a spell on my self and my body, let me (or: let it) impregnate ... Let it 
carry you, my body (or: et my body carry you). Enenur-formula. 

  

The particularity of these two lines is that they conclude an obscure Akkadian text, in 
which I would tentatively see an aetiology for some potion the exorcist would take, as 
avaccine, 0 immunise himself.*! 

  

Cooper (‘Magic and Msyuse’, 53 understands the “logic of the representaion as follows: th spell 
nseminats (1) the body, producing inside o it something that will exirpste (nasdh) the evl. The 

logic’ - as far as “logic’ can be appliedtoa series of analogi representations i thatof nseminstion and 
bith, The image 1 st thought of a3 connec s that of & purge r an emeic 
™ “The theisic worldview overlying the holistic one. CF.van Binsbergen and Wige 
 Cooper, ‘Magic and M(isyse’, 1. 
S0 CF .1 it kakkab Same *.with a st of the sky..",L2 il imie Sa zugagipi g, ‘e took hlfofthe 
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Antoine Cavigneaux 

‘We have an important indication of how the Babylonians themselves classified these 
formulac in the treatise sa-gig, which, at the beginning of its first purely medical section 
(tablet ITT), gives the following prescription: 

  

    

  Summa ana marsi ina teh 
reteli 

éka (... adi Sipta ana ramanika tanaddi ana bullutisu la 

If, when you approach a sick man (...), as long as you have not cast the spell on your 
self, do not approach him. 

  

Obviously the texts just listed are self-incantations’, spells which the exorcist casts on 
himself.£ One text ~ AMT 67 — even gives a collection of protective formulae of this 
type. 

  

(h) AMT 67, 3% 

1 Lirrle s -ma” 737 

  

  

3 i -ap'-ka ra-ma-ni a-ra-al v 
5 

¢    

  

rt-tum i-ta-si-a ana ki-di-im 
[KiST-pu ze-ru-tum it-ta-su-u ana ki-di 
[KiS-pu ze-rlu-tum it-ta-su-i ana ki-di 

At [XX() "X Simema-tum a-na lib-bi Uy mi-lim 
B: [xx]'x” Sim-ma-tum ana libbi(Sh) améli 

100 A: [xxx] X arda-ti ina su-un mu-1i-5 
B: 
A 

  

g        

  

  

  

[ KLISIKIL ina sin(UR) mati(DAM)- 
11 A: [oons]™x” GURUS boxx] X [xI 2 [x] 

Scorpon'sposon’ 
E2TDP, 16 (cachline of Tbl. I: of. EX. Riter, AS 16 (1965), 300 and . . There seems (0 be an 
anacoluthonin this phrase: iniad f e expected observtion,tere s an nncton.Rier prefers o resore | 
betweenth pareniheses: (you have not vt done 50, which docs ot cha 
SR, Labat, TDP, 15, 0. 27 hought hat KAR 31 mightbe thetextslludedio i sagie. KAR 31 s abybridof 
“Legitimationsy’ and prophylkischer Typ’ i the terminoloy of A Flkenstcins Dic Hanppen der 

sumerischen Beshrune (Lepri. 1931): togetber with the accoransin il (aminting oncsclf wih 3 
magic cream) it had spprosimatlyth same function asthe sefncantation', bt Jcks the chractristic 
4 For the restoraion o L. 4 . MSL VIV, 31 ad 218 For L& s Afiw 1521 mes 
panle: BM 128,33 40, (B), 12419 34 s ©), A0 21, 1613 (cipt only: by <o e lesignated below s A 
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A Scholar's Library in Meturan? 

B: (oo GURUS] ina sin(UR) andafi(KLSIKIL) 

3 Spell. ... (wasapum) you, my self, T impregnate you, my body, 
¥ as Samkan impregnates his herd,the goat her id, 
57 the ewe her lumb, thejenny her foal .. Magic formula. Spell   

  

‘The AMT text may be partly corrupted, but it makes better sense than B and C* The 
Meturan exorcist recited the formula before the consecration of the flour; this late text 
associates the “formulae (0 be recited on my self” with the use of the oil, a substance 
that penetrates the body by unction. The brief ritual (‘thou shalt cast (the spell) on oil 
and anoint’) suggests that the exorcist told these very words while anointing himself. 

‘The number of written atiestations of the ui¥ap ramani-formula is probably ot in 
direct relation to the frequency of its use in everyday life. A littl like the basmala among 
the Muslims, it seems to have been applied even to rather harmless enterprises. One 
could imagine that each exorcistic school had its own version of this ‘starting formula’, 
but it was so short and so common, they knew it so well by heart tha t was unn 
o wite it down. 

‘What strikes one as the most characteristic aspect of these formulae is the strength of 
their animal images. Rarely do the texts degenerate into a sort of didacticism. Another 
characteristic is the intermingling of themes, a topic which J. Cooper has discussed. 
Animal and huma riculture, animal love, liquidity, all these themes pen- 
etrate each other, modify each other, manifesting in their very interaction, 50 to speak, 
what the exorcist wants to achieve, his total impregnation with the protecting fluid. To 
Cooper’s considerations one might add that the theme of lasting attachment,iresistible 
nostalgia, alluded to by the metaphor of the love of the mother for her young one, is 
one of the themes of our “corpus’. It appears first in the OId Akkadian charm MAD 5, 
8, studied by J. and A. Westenholz, Or 46 (1977), 198-219: 

  

  

   
  

  

    

  sary 

  

  

    

    

  

dirinni it-taskarini, 
ki ‘i yidurru sa’nam, 
“encum kalimasa, 
lalrum puhisSa 
atanum mitras 

0 around me among the boxwoods, 
as the shepherd goes around his flock, 
the goat around her kid, 
the ewe around her lamb, 
the jenny around her foal 

    

(0r 46 (1977), 202,1. 21-24) 

5 In /-5', A may have preserved ancient s, csr. We have not translated hre I §-11, for they do not 
scem 0 belong srcly o ourtopic. It seems tat B and C represent  total disorton ofth fextof A InL. 8' 
ltagsia (el soreries),get out' s beter hanragd “they wentout of B and C. Inl. 9 Uy il i iffcult 

‘Are we to understand: “(getout, Simmanan disease, into day of flood (seil. o be absorbed and disappear 
into the water) ? 
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Antoine Cavigneaux 

  ‘This topic of animal love (mother to young and vice versa) is universal: it oceurs also in 
Egyptian and Ugariti literature,* where it may also be applied to erotic texts, 

‘Cooper might object that it is nonsensical to make the female the subject of refiim 
(see above texts d and h), but the fusional relationship between the mother and the 
newborn animal seems quite apt to evoke boundless love as well as protection, absolute 
security. The image of the cow licking her newborn calf, protecting him and strengthen- 
ing him, may have seemed to the Babylonians to be an apt metaphor for the protection 
against evil spirts, and was apparently used in this sense by the exorcist. 

One can also note the metaphorical association between saliva and sperm, obvious 
in magical formulae against dog bites. Sigrist, *On the Bite of a Dog’, 86: 

ina SinniSu e’il nil (ina pisu nasi niu) 
adar iSsukis marasu iib 

  

his sperm is attached to his teeth (it 
‘where he bites he leaves a son, 

aies his sperm in the mouth), 

or, ibid. 85, ‘67" 

nisik kalbim mérané a(y) ibni, 

may the dog bite make no young!. 

12-16 From line 12 on H 72 is in Sumerian. But shorthand writings, erasures and 
overwritings make its understanding very difficult. Fortunately, ines 12-16 have a late 
parallel i a text from mis pf studied by G. Meier, AfO 11, 366f. and Af0 12, 41. A new 
fragment has since been added by C. Walker The preserved text reads as following 

  

    

    

     
          

         
        

         

1 EN 7id namenun-na sfur-ra ] qému 3 ina ne-bu-ti es-ru 
3 dezinam(ASNAN) an-na ki-sh  dSna-an *kiisit ina [ru-bu-ti i-sli-ru 

nfam-nun-nja sur-ra   

) gémuding nebuti ) 
ina Sip-ti ul-(lu-ul-ti . 
tap-pi-in-mu is-qu-qu x" [..] 
gé-muka gis-huru gé-imuka ..} 
Tibit-t bivi- uil..] 

  

       

       
       

    
    
          
    
      

    

1 
1 

5 See the paralels adduced by 1 and A Westenhoz, ar.cit, especially 2147, In Mesopotamian magico- 
erotc poety f. YOS 11, 87:22 ind my Notes Sumérologiques . &', A/ 15 (1996), 35-37. 

57 Perhaps the fist lins ofthe text edited by M. Sigrit, “On the Bt o a Dog’,n: Love and Deah in he 
Ancient Near East, Esays in Honor of Marvin H. Pope eds. H. Marks and R M. Good: Guilford v, 1987). 
85-88 had an identical formula:at the end of | 047 (he firs one before Sgriss coun) one discerns 121, 

L. 1" read perhaps [pul-ri-id ur-di-im-me'im i pa-ra-ab-Si.im, “he one who hs the legs of 2 moloss 
{uridimmu? One might think t00 Of af -t.intme i ‘of an clamite dog)') nd of (a dog o Marhas 
1.4 s, 1 frst wanid to emend ana drim into ana Sarrim, t the ing's bt ana Sarim alikim gibia 
1o the blowing wind' as tranlaed by Sigrist) scems indee a very e formala, maybe pronounced while 
blowing on the wound, s we do'o children. In . 8 fu-riih, ‘make ener 
5" C. Walker had the Kindness to communicate to me the text of an unpublished 
theprecise arrangemen ofthe fagments. 
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      15 eme-hul-gal bar-32 (.. lid-an le-mut-ti ina a-bla-t I 
17 kal-inim-ma zid-sur-ra [..] 

18 (di-di-biDUG]a-gib-ba 5 *ki-sil..] 
19 [.J7X MUL™ lem-nua 
20 [IMUL™ el-lu qud-du 

[ 

[ 

  

   

    

  

    Ixx[ 

Flour that was magnificently drawn, 
that ASnan-Kusu magnificently drew 

Flour, that .. magnificently. 
‘Through the pure spell, 
tappinmu-flour, pure isgagu-flour 

Your flour s the Circle, your flour 
From the brick built housemay itnot ... 
May the evil tongue stand aside. 
Formula of the strewn flour 

  

Remarks: in the late text, 1.3, an- 
“rainbow 

For the reading /ezinam/ and the pair ezinam-kusu cf. ZA 83 (1993), 187. ku-me 
= gurum-me? e te i = Sen-dilim (a vessel, usually of copper)? s 21f § 
is really involved, the text may allude o oil. In fact 1. 14 seems to belong (o another 
formula, apparently a consecrating formula recited over cedar or cedar oi i for 
erin-durus? 
Inl. 15 it seems diffcult to read anything but gif-zu, ‘your wood", but the analogy of the 
late text (1. 11: zid-zu) is puzzling. gis-HA might be an abbreviation for giS ha-<3u- 

nay be for the vessel 3ikin (DUG) Sikinnu.® In 1. 16 Se-Ki e-te-te = sigs <é-a-ta> 
ig, is 2 guess inspired by the late text)? 

  

may be due to the attraction of tir-an-na = manziat, 

  

     

    

    

  

    
17-18  These two lines are proba 
writing they might correspond 

b i-duyo. 

  

bly incipits of two different incantations. In traditional 
ig lipis-gig a-mir én Sa-gig lipiS-gig, a-gib i-du 

  

  

5 Se-gin S, mark, seems les kel  
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More Incantations and Rituals 

from the 

‘Yale Babylonian Collection! 

William W. Hallo 

  

In 1985, the Yale Babylonian Collection published Yale Oriental Series ~ Babylonian 
Texts (YOS) 11 under the tile Early Mesopotamian Incantations and Rituals. The work 
represented the collective efforts of four scholars, three of them now deceased. Of the 
96 texts on 83 plates included in the volume, 29 texts on 49 plates had been copied 
during the 1920's by Mary Inda Hussey (1876-1952).2 while the remaining 67 texts 
on 34 plates were copied during the 1960's and 1970’s by Jan van Dijk (1915-1996). 
Van Dijk provided extensive notes on most of the texts, in many cases incorporating 
an earler set of notes by Albrecht Goetze (1897-1971). In addition, Walter Farber 
fumished collations of the Hussey copies. 

“The itle of the volume reflected the fact that the texts were largely of Old Babylonian 
date (87 out of 96),* that they were written in Sumerian (48), Akkadian (31), or both 
(9), apart from others in Subarian (4), Elamite (1), and an unidenified language 3), 
and that they included both rituals (19) and incantations (67), or both (6). The balance 
featured, notably, the three collections of recipes which have since been fully edited by 
Jean Bottéro.* 

Since the publication of YOS 11, the Yale Babylonian Collection has been system- 
lly catalogued under a succession of grants from the National Endowment for the 

Humanities (1988-92, 1993-96). The cataloguing project is likewise a collaborative 
project, with Gary Beckman and Ulla Kasten as successive Project Coordinators, and 
with numerous individual collaborators. It will permit instant world-wide access to a 
computerized data base describing each of our 40,000 holdings, with descriptions capa- 
ble of eventual expansion to include complete ransliterations and translations of ablets 
and other inscribed and uninscribed objects. Shorter descriptions are contained in the 
printed catalogue volumes, of which two have 5o far appeared, under the series ttle of 
Catalogue of the Babylonian Collections at Yale (CBCY), one by Paul-Alain Beaulieu® 

  

        

T The subsance of i pper was presnted o th 207 Meeting of the America OriatalSocey,Miani, 
March 25 19971 ubsiated e fothe paper L aiginally presened 1 th conrence on Misopotaa 
Magic heldatthe Nethrlands Instute o Advanced Studis i Wasscaar,Junc 6-5, 1995, order o make 
he new matril avalbleat et n preliminary fshion 
2'R.Borger,RLA 4 (1972.75), 523, . Husey. 
3 R Borger, RLA 3 (1957-71), 500, .. Geze 
 Four (No. 37,58, 75, 81 ar inico-Sumerianseript,one (No. 74)in Midde Assyrian,and four 75,54, 
95.96)in Neo Babylonian or Lt Bayloian. 
" Tetes ulinaves Misopotamiens: Mesopoanian ClinaryTets (sopetamian Civlzations 5 Winena 
Lake, 1993). Fo calir Sudies ¢ HllorOriin (iden, 1996), 108 for  more ecentsummay, . 
55-105. 
©"P-A. Beauley, Lt Babylonian exts i th Nie Babylonian Collection CBCY 1 Behesia, 1999) 
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William W. Hallo 

and one by Beckman.” Others are in an advanced stage of preparation. 
Even before ts final completion, the cataloguing project has proved its worth, as 1 

will ry to illustrae here by the example of rituals and incantations. Although YOS 11 
was intended to include all the examples of these genres then rem; 
the Collection,the systematic tem-by-item study of all ourtextual hold 
more candida 

  

    

wrned up 18 
es, at least tentatively. Their identifications were principally the work of 

Beckman, to whom Iam indebted for sharing them with me. One of them is a six-column 
listof different kinds of stones in nine groups associated with certain deities and at least 
in part connected with the recitation of spells. I may note especially the conclusion of 
group 3: ‘These cight stones extracted(?) from an X of laps lazuli you shall place in 
its breast(?) and above it (and) below it with the anointing priest the sacrifice/prayer 
and its incantation you shall recite. The spell My god is favorable’ you shall recite 7 
times”.* This text deserves study in its own right. Another of the texts has recently been 
published jointly by Beckman and Foster? as it is addressed to Enki, it may be part of 
the lbrary of the Enki-priesthood which Christian Dyckhoff has identified as the source 

of anumber of our Old Babylonian literary tablets.” Others have been copied by various 
scholars and remain 1o be published by them! or from their Nachlass.  Sill others are 
100 fragmentary or 100 brief to permit cerainty of identification.'* That leaves three of 
sufficient interest or intelligibility to present at this time. Two are Old Babylonian in 
date, the third is Neo-Babylonian. Because of the difficulties posed by all of them, 1 
have sought out the help of those more experienced than I am with these genes, and I 
am happy o acknowledge them here, as follows: Niek Veldhuis (Groningen) with No. 1, 
Walter Farber (Chicago) with Nos. 1 and 2, and Izabela Zbikowska (Yale) and Francesca 
Rochberg (University of California at Riverside) with No. 3. 

Herewith I offer transliterations of the two OB texts and a transcription of the NB 
one, and I will attempt to provide translations of two of them, with minimum comment 
No translation is attempted for the second which, like the fist, includes incantations to 
Lamashtu (‘DiMME 

  

     

      

  

      

  

  

  

   
   
        

  

    

  

   

   No.1 YBC8041 (52 x 38 mm) 

   
Ix 

J-ma? 

Si-pa-at ‘DIVME 
6) Kicki-fa-5u kivr-ba-an MUN (iabiin) 

    

      
  

        
    
        

       
       

  
    

  

TG, Beckman, O1d Babylonian Archival Txs inthe Nies Babylonian Collction (CBCY 2; Bethesd, 1995), 
8 NBC 7683 if $-13: 8 NAME an-nu-tu  ina X ZA.GINNA E 31/ ina Y-5i GAR-ma | AN-5i KI5 
ta-mani/ EN DINGIRMU SE.GA 7 2 KAMMA SID(). 
9 G. Becknman and BR. Foste, ‘An Old Babylonian Plaint against Black Magic, S/ 18 (1996),19-21 
' Chrisian Dyckhoff, Oral communication at th 43rd RAI (s th forthcoming compe rendu). | 

11 YBC6706, an incantation against lle worms', was copied by Bends Alster 
YBC 5443, an incantaton smilar 1o udug-hul, was copied by the late R. Kutschers MLC 1963 and YBC 

9891, unidentifedincantation, were copied by van Dijk but not included in YOS 11 
5 Notably MLC 485, 923 NBC 10217, 10339, 11111 (= 6NT $44), 11118 (= 6NT 997), 10339; NCBT 
1049; YBC 9577,9902. 
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More Incantations and Rituals 

7) iena lu-basri-im ta-ra-ak-ka-as 
8) iena ki-Sa-di-Su ta-ra-ak-ka-als] 
9) ba-livit 

10) ri-i-ta-am-ma hu-bi-e-ta 
V1) rivt-ta-am i-ni-im Si-pla-at .. 

Rev 
12) Su-pu “DiMME 
13) i-ki-fa-fa NUMUN "UR" 
14) ni-is-ki i-na ze-mu-ulr-5a/iul 
15) ta-na-ad-du-ma 
16) ABAUR EAS ta-man-nc 
17) te-le-ek-maiGis 
18) mic-ul-bi ni-is-ki-im 
19) te-sé-e-er te-te 
20) ta-ra-ak-ka-as-sa 
21) balivit 
22) Si-pa-at ur-i 

    

  

       

    

1-2) (Largely lost) 
3) Its procedure: . 
4) Conjuration, 
5) Incantation against Lamashtu 
6) Iis procedure: a lump of salt 
7) ina garment you tie up. 
8) on his neck youie (i) 
9) he (will be) well 

10) 72 
1 7 
12) 722 Lamashtu. 
13) Iis procedure: the seed and/of the spittle 
14) of the bite on his body 
15) you apply and (the incantation) 
16) *Who s the dog of the single house?” which you recite 

\ 17) you lick away and oil 
18) over the bite 
19) you smear. You approach (and) 
20) you bind her. 
21) He (will be) well, 
22) Incantation of the bedchambers. 

  

Notes 

4) “This spelling is restored here on the basis of YOS 11:16:11, for which see the 
remarks by van Dijk, ibid. p. 5. 
5) ‘The translation of Sipat Lamasi follows van Dijk, YOS 11, p. 6 

  

     



    William W. Hallo 
     

    

    

    
    
   

    
   

   
    

   

  

    

   
   

   
      

    
       
     

  

     

   

  

    

6) For lumps of salt wrapped in a tuft of wool as a poultice, and others as a suppository, 
see CAD K, 403:2a, 5. kirbanu. 
7). Inanother Lamashtu incantation, ubdri (plural) occurs as the *(menstrual) rags of 
an unclean (i.c., menstruating) woman'; cf. CAD L 230d; Falkenstein, LKU p. 12, line 
11. Note also the possible association with the Roman labarum suggested by M.H. Pope, 

e saltier of Atargais reconsidered”, Essays ... Glueck (Garden City, 1970), 178-196, 
esp. p. 193; the lexical reference there is to the entry published in the meantime as MSL 
13, 115:16. 
17) The verb appears (o be from the relatively rare root Iéku, cognate with Hebrew 
LHK. The Sumerian equivalent is UR.(B1)...KU (or TES(BI)...KU; though not atested as 
such inlexical or bilingual texts, it occurs in such unilingual passages as Enmerkar and 

the Lord of Aratta, 255 and 257, where it has been compared by Sol Cohen to Numbers 
22:4; cf. Hallo, “Proverbs quoted in epic’, Studies .. Moran (Atlanta, 1990), 215 and n. 
116. 

  

  

    

Commentary 

  

“This brief text of 22 lines is so far unparalleled among the Lamashtu incantations, 
‘whether canonical or non-canonical. It seems to consist of three separate incantations. 
The first (lines 1-5) presumably begins with a 2-Jine dicenda (11 1-2, now lost), a one- 
line agenda (13) and a 2-ine rubric (1. 4-5). The second (1L 6-11) begins with a 3-line 
agenda (1L 6-8), a one-line prognosis (1. 9), and what appears o be a 2-line rubric (Il 
10-11). The third (11 12-end) begins with a one-line heading (1. 12), an 8-line agenda 
which includes allusion to the recitation of an incantation (1. 16), a one-line prognosis 
(1.21) and a one-line rubric (. 22). 

      

  

    

  

No.2 MLC 1614 (78 x 48 mm) 
Obv.? 

1) [KAAHIMUDDA/ KA KIA AHMUDD[A] 

2) KAAHMUD.DA / KAKAAHMUID.DIA 
3) KAAIRMUD.DA]/ KAK[A AJLMUD DA 

4) LUGALGI(S].GLUR  [1e--nil-in-nu-ri-e! 

   5)   -pa-at ¢ x DIMME 

Rev.? 

   
1) NIRGAL NIR.NIRGAL 
2) NIRNIRGAL 

  

        

     

   

  

& CL_ R Borger, HKL Ill (1975), 86 s.v. Lamatu. Add: Meissier, Babylonien und Assyrien 11, 2 
Wiggerman apud Stol, Zwangerschap en Geboorte bij de Babylonirs en in de Bijbl (Leiden, 1 
OB forcrunners: BIN 2:72: OECT 1:W 169, tc. For the lates survy sce C. Michel, “Une incant 
paléoassyrienne contra Lamaitum.” Or. 66 (1997), 5864, with earler ieraure 
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3) ENKANIRGAL 
4) ABZU N[UNKL(GA?)] 
5) Si-tas-si ki-ma 
6) ‘E-a *LUASARHD 
7) li-tasSi-ra an-ni 
8) te-e-en-nmi-ri-e 
9) [8il-pa-at ka-ta-ar-ri 

  

   

‘The tablet contains two incantations, one on each side. The one on the obverse(?) is 
described as an ‘incantation against Lamashtu’, while the one on the reverse(?) is de- 
seribed, if correctly restored, as an ‘incantation against fungus'. The fear of fungus is 
widely attested in Mesopotamia; it was inspired not by hygienic or medical consid- 
crations, but by the ominous significance attributed to the fungus. Thus the indicated 
therapy was designed to treat, not so much the symptom, but the evil consequence it 
portended.’s It is attested in numerous rituals, incantations and prayers.'® 

  

  

  

No. 3 (with Izabela Zbikowska) YBC 9863 (84 x 73 mm) 

A further text of considerable interest among those identified as incantations and related 
texis at Yale which remain to be published is YBC 9863, a collection of astronomical 
omens and associated incantations. As far a preserved, it s divided into eight sections, 
of which the first, third, and fifth are followed by rubrics, all set off from each other 
by dividing lines. After preparing a preliminary transliteration of the text, I showed 
i to Izabela Zbikowska on the occasion of her visit to the Babylonian Collection to 
work with my colleague Asger Aaboe. Ms. Zbikowska, then a research assistant at the 
Institute for the History of Sciences of the Polish Academy of Sciences in Warsaw, has 
special interest in astronomical texts. She improved greatly on my transliteration, added 
a transcription, and copied the text. 

Ms. Zbikowska also identified the text as partally parallelled by STT 73, a compo- 
sition extensively commented on by Erica Reiner.” A further parallel had been drawn 
between STT 73 (line 77) and YBC 9884 (line 2), now published as YOS 1175, but 
the two Yale texts neither join nor appear to come from a single tablet, or even from 
parallel tablets. According to Reiner, STT73 

  

      
   

  

        

deserves a particular interest, and its importance and informativeness can be evalu- 
ated as follows: frst, the omens expected are impetrated omens, a rather rare type 
of Mesopotamian divination; second, we find in it the text of the prayers and the 
directions for the rituals designed to dispose the deity favorably for giving an an- 
swer through a stipulated signal; and third, we obtain evidence of private divination 
techniques not found in the canonical omen lterature. 

  

  

S W.W. Hallo, The Bookof the People (Brown Judsic Sw 
16 [, 4., with eferences; CAD K s v katarr. 
17 Erica Reiner, Fortune Telling in Mesopotamia', JNES 19 (1960) 
18 CADK SIS 
19 JNES 19 (1959, 24 

  

5 225; Atlanta, 1991), 661   
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More recently, th 

  

an-Tepe text has been described as ‘an unusual first millennium 
text referring (0 impetrated practices’ by Ann Guinan, who argues that 

Asthe tradition (of divination) developed, scholars increasingly turned to the inves- 
tigation of unsolicited omens and, except for extispicy. impelrated omens ceased to 
be partof the standard repertoire.         

All of the above could likewise be said of YBC 9863 (and LKA 137£). Because of its 
heavy reliance on logographic orthography, it is in addition presented in transcription 
except for the strictly astronomical passages. Commentary i limited to pointing out 
parallels to STT73. 

  

YBC 9863 

Transliteration 

  

Obverse 
(beginning lost) 
A 
U XL 
2 [...S]at DLAX [..] 
3 [ XTA 153U 
4 [...TA TIGLMU ana 1GLMU DI-ig 
  

  

[KAASBJAR MUL IGLDU; 
  

  

B 
6 [Se-am 5 sh Jar-bi Ti-gf GURUS TUR 6 MUNUS NU ZU-4i SE i-bi-ir 
7' [..] e-nu-ma ina Gl UNMES sal-lu-ma qul-tum GAR-at GIR.2 TAR-sat 
8" ] ana 161 MUL MAR GID.DA GAR-an KAS.SAG BAL-qi e-dii-Si-ka 
9" [.. EINANUS ana IGI MUL 
10 [Sum-ma MUILTA 150-ka 
W [Sun-ma anla 161 

iq SIGs 
12/ [§um-ma MU]LMAR GID.DA NU DIB-iq NU S1Gs MULSUH ana $A-bi MULMAR GID.DA 

[KU;] BE-ma MULMUL ul-te-e: 

VIAR GID.DA SID-nu MUL TA 15-ka 
ig NUSIG 

ka Dif-ig SIGs  Sum-ma MULSUHMULMARGIDDA DIB- 

        

   
      
      
      

  

       
    
      

  
    

c 
14/ [MUL $U.PA SE] GA MULSU.PA SEGA MULSUPA ZLZ1 
1S’ [MUL.8U.PA Z1Z]1 MULSU.PA GUB.GUB MULSU.PA GUB.GUB 
16/ [MUL.SUPA GIN].NA MULSUPAGINNA (eras.) 

  

     AK_ Guinan, ‘Divintion, in: The Context of Scripture 1: Canonical Compositons fiom the Biblical 
World (WW. Hallo and K. Lavson Younger, J. (. Leiden/New York/Koln, 1997), 42i-426, sp.p. 
2.9, 
1 Thidp. 422 For the distnction between impetration orindction) and oblation orntition)indivination 
s also Halloand Willam K. Simpson. The Ancient Near East a History (New York, 1971:sccond editon, 
Fort Worh, 1998), 160 
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More Incantations and Rituals 

  

17" [MULSU.PAJSIGSIG MULSUPA SIGSIG MUL SUPA DUs DUy 
18’ [MULSULPADUDU; DINGIR MUUNSLSA DINGIRMUUNSLSA 
19’ [DIINGIR MU.UN.DU,,.GA SLSA DINGIR MU.UN.DUj . GA SLSA DINGIR MU.UNSLSA GIS. 

G 
20’ DINGIRMU.UN SLSA GIS TUGDINGIR MU ARA ZU GIS.TU 

TEEN 

[1INIM.INIM.MA KA.AS BAR BARRE 

INGIR MU ARAZUGISTUG    

    

Reverse 
D 

1 [.] XXX di-tal-lal ina AMES NAGASI-i u KLAD 
2 [] $U2-5 LUH-si ina Glg UR SAR AMES KUMES SUZIDMAD.GA 6 SEGAL u SIMLI 
3 [..]XNIG.NAGAR-an A.MESKUMES BAL-q/EN 3-Sii ana IGIMUL SU.PA $1D-ma ES BAR 

tam-mar 

E 
4 [MULMULSISA MULMULSLSA MULMULGINNA MULMULGINNA 
5 [MULIMULGUB.GUB MULMULGUBGUB MULMULTUGTUG MULMULTUGTUG 
6 [MULMUJL DU DUs MULMUL DUs.DUs MUL MUL SIGs.GA MULMUL SIG: GA 
7 [MULMUJL GIS.TUG MULMUL GIS TUG TEEN 

  

8 [INIVLINIM].MA KA AS BAR BARRE 

9 [..] XSEGA in Glg UR SAR AMES KUMES SUZID MAD.GA §4 SE GAL 1 SMLI kul- 
latifna ..} 

10 [.] ina 171 GI$.U.GIR ina UGU NG.NA GAR-an SE.GAL KLA D DIS-nis | tam-mar £ 
11 [.-]-51 LLKATA.NA SID(?)-ma GIS SINIG ina $U-2 15-ka iL-si 

122 [ina GIIR(?)-2 150-ka 10-TUK NAIK(?) KIR-ma AMES KUMES BAL-qi ana 161 MUL 
MULSLSA 

i SID-ma Su-kin-ma ESBAR AMAH St-ma 

  

    

             
        
          
      
     

MUL]GIN.GINNA KLMIN MUL BAN.DUj . GA SE.GA KLMIN LU.DUj  GA $E.GA KLMIN 

  

15 [-SJEGA KIMIN LUMULBANDU, GASEGA KIMIN LUMULBANSISATUG 
TUG KLMIN 

16 ] GIS.TUG KLMIN LERIN LIR ERIN NIN.LIL ra-mar 

  

   17 [NIN?) GAL AN-e at-ti-ma “EN.LIL SUB-di GIS GU Z 
18 [..ar)-ti-ma di-par AN-e na-mir-tu lu-mur TEEN 

H 
| 19 (... ina Gl ana UR DULDU-ma NIGNA L1 ZIDMAD.GA ana G 

20 [...] (traces) MULMAR GID.DA 
(rest lost) 

MULMAR GIDDA 
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Transcription 
Obverse 
(Beginning lost) 
A 
3 [.).. i imitiya 
4 .. iStu planiya ana paniva &g 
  

S [... purlussit kakkabi tammar 
  

B 
6 [5e'am 5a blar-bi teleqq eflu sehru a sinnista la idii e am ibir 
7' .. eniima ina mii nisé sallioma qiliu Saknat $épé parsat 
8 [...]ana pani kakkab eriqqi tasakkan Sikaru résti(?) tanaqqi edissika 
9 [Siptlu AN.US ana pani kakkab erigqi tamanni kakkabu istu imitika 
10 [.. Summa kakkalbu iStu Sunélika ana imitika étiq la damqu 
11 [anla panika étiq damqu Summa kakkab Tispak kakkab eriqgi étiq damqu 
12 [§umma kakkab] eriqgi la étiq la damqu kakkab Tiipak ana libbi kakkab eriggi 
13" {irub] Summa zappu ultezzib 

  

   
  

  

c 
147 (niru mu)gur niru mugur usuh 
15" (niru usull mirw iz nivu iz 
16" [niru allka niru alka (eras.) 
17" (nirlmalas niru mabas nivu putur 
18" (il pugur ilu Sa ustesiru lu Sa usésiru 
19 [illu Sa ighit Suir ilu 5a ighi SutéSir ilu Sa ustésinu seme 
20 ilu Sa ustésiru seme i teslii Seme ili tesliti Seme té Sipti 

  

  

  

21" [r)uduqqd purussd pardsu 

  

     
Reverse 

    

   

    

) XXX utallal ina mé uhidli garnan(/) elliti u kibriti 
1 qatésu temessi ina misi @ra tasabbit mé ellii tasallah mashara tasakkan(?) 

SEGALu burdsi 
3 L] XXX nignakki taiakkan mé ellii tanaqqi Sipta Saldisu ana pani MULSSUPA 

tamannima purussd tammar 

    
       
     

  

   

  

4 zappu Sutésir zappu Sutésir zappu alka 
S lzaplpu iziz zappu iziz zappu risi zappu risi 
6 [zapplu putur zappu putur zappu dummiq zappu dummiq 
7 [zapplu Seme zappu Seme té Sipti t 

8 [INIMLINIM]MA KA AS BAR BARRE 

  ppu alka     
           

       

     



    

            

    

  

   

    

   

    

   

          

       

  

       

    

   

  

     
      
      
     
     
     
         
     
    
    
    
    

    

More Incantations and Rituals 

F 
9 [..] XXX SE.GA ina mii ira tasabbit mé elliti tasallah mashati a. 

Kul-lat X kibritu isténis Samni tammar Sipta 
11 [..J-Su li-ka-1a-na tamannima binu ina qaté imittika tanas; 
12 [-3elpé(?) Sumelika taraSi(2) XXX-ma mé ellt tanagqima anapani MULMULSLSA 
13 [...-Su tamannima Sukéma purussii AMAH damigma 

AL u burdiu 

    

G 
14 (... MULLGIN.GIN.NA KLMIN MUL BAN.DUy; GASE GA KLMIN LU.DUy GASE GA KLMIN 
15 [.$JEGA KIMIN LUMULBAN.DU;; GASEGA LUMULBANSLSA TUGTUG KIMIN 
16 [ GIS.TUG KLMIN Saman erinni Saman eresi erinni *Ninlil ramat(?) 
17 [..] rabit Samé aitima *Enlil add kussika 
18 .. ar)tima dipar Samé namirtu limur 1¢ Sipti 

    

H 
19 (.. ina) misi ana i telema(?) nignakku burdsi u mashari ina pani kakkab eriqqi 
20 [..] kakkab erigqi 
(restlost) 

Translation 
@ 

3 [..] ... from my right (side) 
4 .. from (in) flront of me (and) passes to (in) front of me. 

§' [...a sign (decilsion) (from) a star you will see. 

®) 
6 [barley o the carly harjvest you take, a young man who has not known a woman 

selects the barley, 
7' [..] when at night the people are sleeping and silence has settled in, access is 

blocked, 
8 [..] you shall place in front of the wagon-star (i.e. Ursa Maion), first-quality wine 

(or: new wine) you shall libate by yourself 
9 [The incantatlion “AN.US” in front of the wagon-star you shall recite. A star from 

your right 
10/ [.. If a (shooting) stalr passes from your left to your right: it is not propitious 
11" [(Ifit)passes (from behind you) tJo (in) front of you: it is propitious. If the Northern 

(Cross(?)-star passes the wagon-str: it is propitious. 
12/ [1f] it does not pass the wagon-star: it is not propitious. The Northern Cross(?)-star 

into the wagon-star 
13" [enters ?] and verily the Pleiades are left behind. 

   

   
   

   

  

Translation 
© 
14" Bodtes accept (my prayer)! Bobtes accept! Bodtes drive out (the sorceress)! 
15" [Bodies drive oult! Botes be present! Bodites be present! 
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16’ Boites come! Bodites come! 
17" [Bodtes] strike (the sorceress)! Bodtes strike! Bodes undo (the sorcery)! 
18" [Bodtles undo! The deity who proceeded, the deity who proceeded. 
19" The deity who spoke ~ proceed! the deity who spoke ~ proceed! the deity who. 

proceeded — hear! 
20' The deity who proceeded — hear! My god ~ hear (my) prayer! 

My god ~hear (iy) prayer! Formula of incantation. 
®) 

  

(] shall be purified in pure waters of sprouted alkali and sulphur 
(-] you wash his hands, at night you sweep the roof, you sprinkle pure water, 
scented flour of(?) large barley and juniper sap 

3 you place [in] a censer, you libate pure water, you recite an incantation three times 
in front of Arcturus (Botes) and you will see a sign (decision), 

4 [Pllciades proceed! Pleiades proceed! Pleiades come! Pleiades come! 
S [Plilades be present! Pleiades be present! Pleiades take possession! Pleiades take 

posession! 
6 [Pleiadjes undo (the sorcery)! Pleiades undo! Pleiades be g 

gracious! 
7 [Pliadles hear! Pleiades hear! Formula of incantation. 

cious! Pleiades be 

  

9 [ at night you sweep the roof, you sprinkle pure water, scented flour of(?) large 
barley and juniper sap you gather(?) 

10 [...Jin the fire you place bramble(?) on top of the censer, l 
you will see together (with) oil(?). An incantation(?) 

11 [...]..and a tamarisk in your right hand you carry, 
12 [..J in yourleft hand(?) you .. and pure water you ibate to (in) front of the 

stars 
13 [...]times you recite and prostate yourself and the decision will indeed be powerfully 

auspicious(??), 
© 
14 The wandering star; ditto; the bow-star (Canis Maior) of the favorable utterance; 

ditto; the man of favorable utterance: ditto. 
15 [The man of the wandering(?) star of favorable utterance; ditto; the man of the 

bow-star of favorable utterance; ditto; the man who always receives the r 
bow-star; ditto, 

16 [The man ...Jwho listens; ditto. Oil of cedar, oil of incense of 
exalted 

17 [..., great one of heaven you (fem.) verily are. O Enlil, T have set up your throne. 
18 [...] you (fem.) verily are. ‘I will surely see the shining torch of heaven’ (is) the 

formula of the incantation. 
) 
19 Atnight you g0 up(?) to the roof and a censer of juniper and scented flour in front 

of the wagon-star 
(Restlost) 

  

  

ind) sulphur 

  

    

  

  

edar, Oh Ninlil,   

 



   More Incantations and Riruals 

  

    
   
   

    

    
   
    

    

      
    

    
   

    

  

on of omens and rituals, the 
any of the phrases of 

The largest 

  What we have in this text, as in STT 73, is a combin 
omens here taken exclusively from the observation of the star 
the ritual prescriptions recur in other contexts, including therapeuti texts 
‘number of parallels involve S7T 73, as follows: 

  

  

  

  

  

  

  

YBC 9863 STT73 Subject 

obv.6 65, 100f.(119) takingbarley of harbuanda virginboyselectingit 
7 82 the dead of night’ 
10 105 shooting star passing from your left o your right 

(unpropitious) 
1w 107 it from your back 1o your front (propitious) 

12! 109 ditto entering Ursa Maior 

e 67 cleaning roof, sprinkling water, and plac 
in censer 

  

    68 repeating incantation thr 

Tcannot pretend to have solved al the problems inherent n the three texts. But they may 
serve to ilustrate the riches remaining unpublished in the Yale Babylonian Collection, 
and to invite inquiries even before the catalogue is fully completed and on line. 

    

     

B (., the sars and planets) are nvoked (0 stke the 
cesea Rochberg, who also provided crucial help with 

e 1. Tovi Abusch, Babylonian Witcheraf Litrature 
2 CF.also Magld 129, where the gols of the 
sorceres (on the check). (Reference couriesy 
Sectons C and E) For paralels o the Magld passage, 
(Atant, 1987), 9-94. 
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    Marduk’s Address to the Demons 

WG, Lambert 

‘Marduk’s Address tothe Demons’ i the it given by the present writer (0 a Babylonian 
exorcistic text now known o be some 260 lines long. The history of its recovery and 
publication is as follows: E. Ebeling, in his Tod und Leben (Berlin and Leipzig, 1931) 
gave as no. 5, under the title *Hymne auf Marduk’ (pp. iii, 24-26), an edition of a 
Neo-Assyrian Assur tablet known to him only from the Photo Assur 4125. He took it as 
a hymn ‘die Namen und Pridikationen des Gotes aufzhlt, ungefihr in der Art der 7. 
Tafel des Eniima-elis-Mythus', stressing the provisional character of his edition because 
of the difficulty of reading the very small-scale photograph. Under the circumstances 
his readings were commendable, but he had failed to discern that the tablet offered a 
commentary on a kind of Marduk hymn, not the hymn tself. The matter was corrected 

by G. Meicr, in ZA 47 (1942), 241-246, who was able to refer to 10 pieces of the te 
itself in the collection of K tablets of the British Museum (one already published, the 
others known to him from copies of Dr. EW. Geers). However, he only re-edited the 
commentary, using Photo K 554 in adition to Photo Assur 4125. Meier disappeared in 
the war, and so never had the opportunity to publish what he knew of the text; thus the 
present writer took up the task and published the results in AfO 17 (1954/6), 310-321, 

with additions in A7O 19 (1960), 114-119. Seven more K pieces had been identified and 
cight joins made. Also R. Frankena had found the original of the Assur commentary in 
Istanbul and had coped it, along with a further piece of the same tablet not on the two 
photographs. 

This represented progress, but the text remained fragmentary and disjointed. The 
writer persisted with further rescarches, both in the Geers copies and in the original 
tablets in the British Museum, aided there for the Babylonian tablets by LL. Finkel; as 
a result he has now assembled the following: two pieces of one tablet of the text from 
Assur (both in Berlin), 36 K pieces, 27 tablets and fragments apparently from Sippar, 
and 47 Babylonian tablets and fragments apparently from Babylon or Borsippa. Quite 
afew of the pieces in Babylonian script are extracts on exercise tablets, attesting (o the 
popularity of this work in Late Babylonian times. In addition to the published Assur 
commentary, there s also a small oblong tablet from the very same scribe comm 
on two lines from this text, part of a quite different K commentary, and a section from 
a Late Babylonian commentary expounding every line, but entirely differently from the. 
other commentarics. By now the whole text is recovered save for a short gap of perhaps 
five lines in the middie. Iis organization is also now altogether clear, since Ebeling, 
Meier, Lambert and Frankena had all misjudged obverse and reverse of the 
of the Assur commentary, and in consequence all the publications had organized the K 
picces o express this misunderstanding. As now revealed, this is a unique Babylonian 
exorcistic text and the present article s a preliminary reportin advance of a forthcoming 
edition. 

Like other exorcistic texts, its general purpose was 10 protect humans from the 

  

  

              

  

  

  

  

  

   

    

  

piece         

    
    1



  

W.G. Lambert 

malevolent attentions of sundry demons. Though this is a very common Sumerian and 
Babylonian genre, this particular example is unique for its overall structure and for 
most of its material. Normally, it seems, human exorcists spoke the incantations, and 
made their humanity clear while professing to have received their magic spells from a 
god. Thus a common ending is: ‘the incantation is not mine, i s the incantation of.... 
naming one of the several gods who were claimed as authors. But in Marduk's Address 
the greater part emphatic ims 10 be spoken by Marduk himself, under his name 
Asallubi, a name commonly found in Sumerian incantations. 

Asnow preserved in Neo-Assyrian and Late Babylonian tablets, the Address begins 
with a short complete incantation of the conventional type, indeed it also oceurs in the 
Late Babylonian Quiaru series. It speaks of Asalluhi in the third person, and hopes with 
his spel to drive demons away. Next comes a long section in which cach line begins ‘I 
am Asallubi’ and is then followed by a full poetic line of epithets. The first en or so 
epithets deal largely with Marduk’s exorcistic prowess, but thereafier they ran 

       
    

    
    

      

  

  

   

  

    
rge variety of his (and other gods') attributes. Our reconstructed text offers 98 lines in 

    

this section, and one copy has a scribal note ‘97" (or perhaps ‘98") written within the last 
line. However, one textual witness has an extra line, making 99, and it s possible that 
the author compiled 100, but scribes o ly dropped out single lines by accident 
Probably not one of these lines following on ‘T am Asalluhi’ was composed by the 
compiler, for the following reasons. (i) A number of lines, including pairs of adjacent 

appear in other contexts, mostly, but not exclusively, in Marduk hymns, prayers 
and exorcistic texts. (i) Apart from the emphasis on exorcism a the beginning, there is 
10 development of ideas in the section; here the author reveals his lack of lterary sense. 
Note that lines 56-57 both begin (after *I am Asalluhi) ‘who lives in Esagil’, as does 
line 52; and line 16 is almost the same as line 44. The section is more disorderly than 
most Babylonian hymnography 

‘The next section begins with a brief myth: *Asallubi.... saw ther w whom? 
The immediately preceding lines, the end of the “I am Asalluhi’ section, make no 
allusion to demons, who obviously are meant. Within the text, the frst, short traditional 
incantation best provides the background for the phrase *Asalluhi.....saw them’, but that 
incanttion is now so far back that one hesitates to offer this suggestion. But to continu: 
Marduk, after seeing ‘them’ addresses his vizier (not son!) Nabi, ‘Who s this .2 as if 
he did not know who ‘them’ were, and continues to express his ignorance: *Should you 

be evil demons .., at which point the gap in the text occurs. When the text resumes, afer 
one line apparently beginning ‘I exorcise’, all the lines begin ‘or who? (1 5a) and the vast 
‘majority end witha second personal plural verb, so Marduk is lsting demonic activities 
as he addresses the demons in question. There are again 98 lincs beginning ‘or who', 
50 again one may suspect the author compiled 100 but two have dropped out in scribal 
transmission. But in his case the organization s systemati, rather like the organization 
of the bestedited omen series. Thus  group of 37 are specifically concemned with actions 
against a sick person, while most of the last 24 allude to the shades of those who died in 
circumstances which precluded their entry into the netherworld, or who were similarly 
excluded by lack of funerary offerings. 

It seems that the “or who' section is an or 

  

  

  

lines,     

    

   

    

   

  

    

  

  

  

       
    

  

  

        al literary creation, though using 
some traditional material, of course. New grammatical and lexical material atests to the 
author's learning. After ‘or who' the work is, as now known, rounded off with two short    
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Marduk’s Address 10 the Demons 

sections: these sections are very traditional and spoken by a human exorcist who invokes 
Asallubi to drive away demons, but also calls on other gods for the same purpose. Some 
of the lines are known in other incantations. 

The following summary based on the reconstructed line numbers, along with selected 
lines in the reconstructed text, and translations, may help to give the flavour of the whole: 

  

(@) Lines 1-9: traditional short incantation invoking Marduk: 

8 [ina paln te-e 5 “asal-1i-hi mas-mas ilani™ mar *ea(idim) aphalli 
9 dup-pir pu-tur lem-n 56 pani-id uk-KiS a-a-bi 3d arki-id 

8 Before the spell of Asallubi, the magician of the gods, son of Ea, the sage, 
9 begone, depart, Evilthat i i front of me, make off Enemy thatis behind me! 

  

  

(b) Lines 10-107: 

  

Tam Asallubi’ section: 

  

17 ana-ku *asal-li-hi na-si-ily mur-si mu-ab-bit Sadé™ e-lu-ti 
Tam Asallubi, who removes diseases, who destroys high mountains   

106 [ana-ku *asal-li-hi] 5 ina te-ni-Se-e-ti reme-nu-ii ‘marduk 
[1.am Asallubi], who is merciful among mankind, Marduk 

() Lines 108-122 and Section I 1-99: short narrative myth leading on to ‘or 
who section: 

‘marduk   108 i-mur-§it-nu-ti-ma Yasal-hi-hi uSumgal Samé u ersetin 
109 a-na “nabi(ni) sukkalli-5i a-ma-ta i-za-kar 
110 man-nu an-nu-i 56 a-na pi a-"-i-ru..] 

   

108 unique one in heaven and netherworld, Marduk, saw them, 
109 , his vizier, he addressed a word, 
110 Who is this who at the command of an aggressor [..1? 
117 luei 3 ki-ma barbari te-te-nek-ki-ka 
118 (lu-i 5 Klima birgi tla-ar]-a-nab-ri-qlu) 

  

  

      

117 Or who constantly scratch like a wolf, 
118 Or who constantly flash like lightning 

     191 luu 
192 luu 

i ina sil-le-e de-Sd-tunu 
i ina ga-si-5i pu-ut-tu-ha-tuen 

    

1191 Or who were threshed with spikes, 
1192 Or who were impaled on poles, 
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(d) Lines 11 100-109: 100-104 all begin fissubkundsi Asallubi, ‘May Asallui extirpate 
h time followed by stock epithets. 105-109 all begin utammikunisi Asalluhi 

“Asallubj has exorcised you by .., bringing in other gods to assist in the process. 
      

(@) Lines 11 110-127 ask for the removal of troublesome demons and shades to the 
netherworld, by the powers of the netherworld: 

  

1110 lid-din-u-nie5i “mes-lam-ta-é-a i-na bab kurnu gia 
May Meslantta’e’a hand you over at the gate of the netherworld 

U117 anun-na-ki ilani™ rabit™ lik-mu-k 
May the Anunnaki, the great gods, overcome you 

    

Further analysis and conclusions will depend on a grasp of the functions and context of 
the composition. One Late Babylonian tablet has a catch-line which is the incipit of a 
bilingual incantation, the first in Tablet XIT of the series Udug-hul, as M.J. Geller has 
established. Soin this edition Marduk’s Address was Tablet XI of Udug-hul. However, 
things were different elsewhere. The oldest copies are no doubt those from Assur, and 
the big Assur commentary also has a catch-line, in this case with the explicit Assur 
formula for fixed sequences of tablets: 

  

     

[xx (x) ] X ZAB ana ka-ra-5i arki-§i i5-Saf-tlar) 
... to annihilation’ will be written after it | 

“This alludes to an Akkadian text, not Tablet XTI of Udug-hul. Also there is no reason 
o doubt that the Assur commentary is based on the whole text of Marduk’s Address as 
knownto us. It cites for comment only 18 lines from section (b) and 5 lines from section 
(©), butit quotes the incipit as én dup-pir lem-nu *Incantation. Begone, evil one!”, which 
is the first phrase in section (a). Thus ts failure to comment on lines in sections (d) and 
(@)1 10 evidence that those sections were lacking from the Assur text. (The surviving 
picces of the Assur text do not extend to either section (d) or (¢).) The K commentary, 
which is more text-critical notes than  normal commentary, is known from two pieces 
which seem to overlap, but certainly belong to the same type of text. First, a Sumerian 
line is quoted with variant reading, no doubt from an exorcistc text. Then a variant form 
of line 9 of Marduk’s Address is cited: 

  

  

    

      

putur dup-pir lem-nu $d pa-ni-ia 
Depart, begone, Evil that s in front of me 

(No other known witness has this transposed pair of verbs.) After this it skips over 
section (b), but cites lines from sections (c), (d) and (¢), concluding with the final line 
of (¢). Then a line is drawn across the column, and of the following line of script only 
the end remains (the last preserved line on the fragment):



  

Marduk’s Address to the Demons 

[xxx (x) bjulakam 

It would be possible to restore this [én udug h]ul.a.kam as a rubric to what preceded, but 
at the beginning no rubric was used when the textual notes changed from a Sumerian 
or bilingual incantation to Marduk's Address, so more probably it s a line from the 
composition following on Marduk’s Address in the series used by the compiler of the 
‘commentary. It is not the same as the first line known from the catch-line in the Late 
Babylonian copy, but it is from either a Sumerian or bilingual exorcistic text. 

‘The conclusion to be drawn is that Marduk’s Address existed as a whole befre it 
was drawn into series. In a Late Babylonian form of Udughul it had a place, and in two 
different series in Assur and Nineveh in Late Assyrian times. In any case, Udug hul was 
nota series of tablets for use in sequence in a single ritual cycle. Thus there s no larger 
whole within which Marduk’s Address can be placed and understood. All questions 
have to be asked of that text by itself. 

As already noted, section (a), (d) and (¢) are typical of exorcistic incantations from 
the late libraries, though only () is so far known in another compilation. However, 
groups of lines in (a), (d) and (¢) occur in other related texts, 5o even if we wish 0 
assert that the author/compiler was responsible for these sections and did no take them 
over in foto from an existing source, we will sill have to conclude that the ‘suthor’s’ 
contribution was chiefly in the field of compilation. With section (b) and (c) things are 
very different and their ‘author’ manifested much more originality, even if in the first 

sse most, or even all, of the lterary lines were borrowed. That this was never a general 
hymn of praise to Marduk is clear from the exorcistic emphasis at the beginning, and 
the prefixing of I am Asalluhi’ to every line, Asalluhi being the name of Marduk in 
exorcism especially. One might argue that ‘T am Asallubi’ was meant to explain that 
a human priest was playing the part of Marduk, but here two things must be carefully 
distinguished. First,if Marduk’s Address was ever performed, a human must have recited 
it. He would then be providing Marduk’s voice. But that s different from, secondly, 
a priest claiming 10 act with the powers and attributes of Marduk, in short becoming 
Marduk by repeatedly stating ‘I am Asallubi’. It is so characteristic of incantations to 
stress that the human performer is acting in the power of divine patrons, and is not 
relying on his own resources, that the second alternative is untenable. But then we 
have to accept that section (b) is something very extraordinary not only for itsliterary 
structure and content but also for its ideology. Self-praise by a deity is not unique to 
Marduk’s Address. In the Sumerian, and later bilingual, lamentations the various deities 
can speak, and in Uru amairabi there s along speech of self-praise by Inanna.! However, 
no incantation can rival Marduk’s Address in this respect 

Section (¢) already starts with  problem. ‘Asallui saw them” reads like an Akkadian 
version of the middle of a raditional Sumerian incantation of the ‘Marduk-Ea-Typ' 2 In 
this genre first some demonic activity is described, then Asallubi ‘sees” whatis going on 
and reports it o his father Enki, and after some conferring between them the matter is 
cleared up. In Marduk’s Address the conference is between Marduk and his son Nabi, 
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ere described as his vizier. With an all-powerful Marduk a discussion on equal terms. 
with his father would be demeaning, so Nabi replaces Enki. But the similarity is not a 
coincidence. But, as explained above, no description of demonic activity is given in this 
text, 5o the conclusion is forced upon us that the compiler has inserted at this point some 
lines from the middle of a post-Old Babylonian Akkadian incantation. However, the 
long and carefully constructed It 5a section, though paralleled in shorter such listings 
in bilingual incantations. is clearly an original construction of merit 

Sowhile sections (b) and (c) are highly original as literary compositions, one is left 
with the problem that the composite nature of the whole is less successful as literature. 
Nothing fundamentally new is offered for exorcism: it s assumed that demons and 
shades of the dead exist and trouble the living, and that Marduk with the help of other 
gods in sections (d) and (¢) can overcome them. However, the Sitz im Leben is the 
outstanding question. No doubt the author/compiler had some specific purpose in view 
when he composed this text. Its 260 lines were too formidable for recitation whenever 
demonic activity required the services of an exorcist. Also the appearing of Marduk in 
person within the major part of the text surely presumes a very special occasion. But 
here there is no shred of evidence to suggest an answer. No rubric gives instructions on 
when and how to perform the text. Of course, even if we knew what the author/compiler 
intended, that would not necessarily give us the truth. The author/compiler may have 
had a particularly important occasion in mind, but others may have prevented its being 
50 used, and it might have been employed on occasions to which its content was not 
specially suited. One can only hope that future discoveries will give us at least some 
information of this kind. 
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