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Preface

This book owes its existence 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 1994-93. 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.
These meetings 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
occasion; among them were Joris Borghouts (Leiden), Theo van de Hout {Amsterdam),
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 as 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 to join the six resident
fellows for three days of presentations and discussion on exorcistic texts and practices
from Mesopotamia. In addition to the coniributors to this book, the late Jan van Dijk
and Klaas R. Veenhof read papers at the conference. The meetings gave a central place
to 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 new texts at
the conference, most participants presented either interpretive 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 unigue in that it combines the insights of the anthropologist with
the erudition of the Assyriologist. The result is a rich and thought-provoking article 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 underneath
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
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that magic 1s designed to combat. JoAnn Scurlock (Chicago) takes up the issue of the
distinction between the various specialists of exorcism; although the question is familiar,
Scurlock’s approach shows that we must reassess the question.

The second part, entitled ‘Surveys and Stdies’, 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 theorizes about socio-religious de-
velopments that might explain various features and trends discemible in Mesopotamian
maagical 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 hemerological tradition in Mesopotamia. The contribution by
Karel van der Toomn explores the setting of domestic magic on the basis of a new
close reading of Old Babylonian baby incantations. Eva Braun-Holzinger (Frankfurt)
surveys the evidence for apotropaeic figures at Mesopotamian temples, and suggests cor-
respondences between archaeological remains and textual descriptions, Shaul Shaked
and Christa Miiller-Kessler (Emskirchen), finally, take the reader beyond the confines
of Assyriology. Shaked looks at the poetics of Aramaic spells from Late Antiguity,
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 early
Mesopotamian magic and Mesopotamian magic in laie Antiquity.

The third part of the book is devoted to the presentation and discussion of new
texts. Irving Finkel (Londen) 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
Old 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 entirety.

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, to Kathryn Kravitz (Waltham), who helped edit the original submissons, and
to Chris Wyckoff (Waltham), who read the volume in proof and prepared the index.

The editors look upon this collection of studies as a means to let other people share
in the excitement of the N1AS 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.

Tzvi Abusch
Karel van der Toorn
Waltham and Leiden, July 1997
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INTRODUCTION!

One of the stumbling blocks in the study of rehigion in ancient Mesopotamia 15 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

! We wish to register our gratimde o the Netherdands Institute for Advanced Stedy in the Humanities and
Social Sciences (NIAS), Wassenaar, The Netherlands, for inmtiating and accommaodating the theme group on
‘Magic and Religion of the Ancient Near East” during the academic year 1994-95; without the congenial
andl supportive NIAS environment the present study would never have been underiaken. We also appreciate
the year's leave of absence granted by our respective departments. The carliest version of this paper was
presented at the weekly seminar of the NIAS theme group, 17 May, 1995; we are greatly indebied to the
other members of the group (Tzvi Abusch, Mark Geller, Shaul Shaked, and Karel van der Toorn) for their
constructive criticism. A revised version was presented at the conference on ‘Mesopotamian Magic', NIAS,
6=9 June 1995; among the participants’ remarks we have especially benefited from those made by Irving
Finkel and Karel van der Toom.
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of the difficulties associated with the various definitions of magic. We propose yet an
alternative 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 contrel. 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 Mear East is concerned, we have the means
to situate magic in Mesopotamian history even if this leaves us with three other
dimensions of control which as yet elude a historical treatment,

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 to 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.

A THEORETICAL APPROACH TO MAGIC IN HISTORY
Definition of magic: the descriptive position

The descriptive definitional approach o 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 texts, because we identify
the practices 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 mareria 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 exient o which, and the reasons
why, it is secrel or public.

One can understand what recommended the desenptive approach in the founding
phase of Assyniology, 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 as essentially a *positivist’ or non-theoretical project. lts 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

! For surveys of Mesopotamian magic, cf. I, Bottéro, "Magie. A. In Mesopotamien”, RLA 7(1988), 200-234.
E. Reiner. ‘La magie babylonienne’, in: Le mande du sercier (S0 T: Paris, 1966), 67-98:; E. Reiner, Astral
magic in Babvloria (TAPS 85, 4; Philadelphia, 1995).
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a variety of academic disciplines ranging from anthropology to comparative religion
and linguistics.’

This position has dramatically limited the scope for explanation in Assyriology. In
any empirical science, including Assyriology, if we want to explain an individual case,
we do s0 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 to be able to do so 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
begin to 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 argument,
however tentative and preliminary, situates itself,

The error of reductionism

To seek to understand ancient texts and practices involves both the ability to appreciate
them in their own language and cultural setting, and their rendering, as faithfully and
subtly as possible, into a lingua franca of scholarly discourse, where analytical terms
{concepts, ideal types, definitions) 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 to avoid a number of errors. The translation towards a 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 a distinct advantage of the descriptive approach to magic:
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 ethnoceniric projection rns out to
be very difficult to achieve and maintain. Many scholars today would consider not the
internal 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
that world-view itself as the most puzzling aspect, the one most in need of explanation.
How is it possible, such scholars insist on asking, that otherwise sane and intelligent
people could believe in such obvious figments of imagination, and how could they allow
their lives to be largely governed by such collective fantasies? This line of religious
scholarship has a honourable ancestry, going back to Hellenistic theories on the nature
of the gods, and leading to 19th and 20th century attempts to explain away religion
and magic: for instance as products of group life creating the essential conditions for
its own emergence and persistence, by arbitrarily endowing certain aspects of reality
with sacred qualities (Durkheim): or as products of individual (Freud) or collective

¥ A comparable state of affairs obtains in the study of ancient Egypt, of. B.C. Trigger. Early civilizarions:
Ancient Egypt in context (Cairo, 1995; first published 1993).
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{Jung) sub-conscious psychological conditions which regulate man’s functioning by
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 siudying 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 culture, they
overplay their hand when in the process they turn the phenomenon of religion itself into
our central explicandum. Scholarship should study aspecis of religion in their context;
if it seeks to explode that context by reducing religion to some other, supposedly more
fundamental, category of being human, it is 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 magic simply by reference to a cognitive sub-
system (‘modemn 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 shall see below. Taking modern science as our touchstone would reduce
the analytical exercise to a simple act of ethnocentric projection on our part, taking for
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 1960s, 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 to language. A phonetic 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
phoneric approach. The ‘emic’ approach, in other words, tries to arrive at a valid and
insightful description on the basis of the local actors” concepts and symbols, while the
‘etic’ remains external and distant.

* Cf. W.M.A. Brooker, ‘Magic and semantics’, AA 73 (1971}, 1264-1265; E.E. Evans-Pritchard, Witcheraft,
oracies and magic among the Azande (London, 1972 reprint of the first edition of 1937); R. Horton &
K. Finnegan (eds.), Modes of thought: Essavs on thinking in Western and non-Weslern societies (London,
1973), L.C. Jarvie & J. Agassi, “The problem of the rationality of magic’, 855 18 (1967T), 55-74, reprinted in:
B. Wilson (ed.), Rattonality (Oxford, 1970), 172-193; T. Macho, ‘Bemmerkungen zu einer philosophischen
Theorie der Magie', in: Der Wissenschafiler und das frrationale, Vol. 1, (ed. H.P. Duerr; Frankfurt am Main,
1981), 330-350; M. Yalman, ‘Magic', in: farernational Encyclopedia of the Social Sciences (ed. D.L. Sills;
MNew York/Glencoe, 1964), 9; 521-528,
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The task of anthropological understanding is complicated by the fact that the community
of scholars, at least in the social sciences and in the humanities, is divided as to the
central concepts of its discipline. Philologists and historians tend to take a more subtle,
more historically informed position than anthropologists. This is one major reason why
Oppenheim’s® plea to bring more anthropology to Assyriclogy has never worked; the
other major reason lies in the a-theoretical and inward-looking nature of Assyriology as
discussed above,

The social sciences have often been tempted to resort to a rather shallow form
of epistemological nominalism, claiming that any concept can be defined in whatever
arbitrary way, provided the definition is 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 lhived and expressed by the actors themselves, but to argue, for that culture, the
apphicability of some alien, abstractly defined concept.

Within anthropology, a standard way of going about cross-culiural comparison has
been to define abstractly, without specific reference to any existing culture, the social
phenomenon under study (e.g. ‘patrilineal descent group’, ‘ancestor worship’, ‘magic’);
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
occur 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 methodologically 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. After the
enthusiasm for this kind of analysis in the middle of the twentieth century, structuralism
and historical research have sufficiently enriched main-siream anthropology to allow us
to admit that the resulis of culure-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 interplay of multiple references and of superimposed
lavers of meaning is essential.

In the anthropological study of magic, a few nominalist approaches have dominated
the field. We have already referred to Frazer's approach, highly aggregative 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

3 A.L. Oppenheim, Anciear Mesopotamia: Portrait of a dead civilization, (Chicago/London, revised ed.
1977; 1st impr. 1964).

L] K. F(!lprh:l. The [H_!\'!.l' r::.lr.\: Fm-rf.ffjn:' n:.ll'.u'r.'rr.l‘_'r [N{!W York, ]95'-}1

T A typical example for the study of religion is: G. Swanson, The birth of the pods (Ann Arbor, 19607,
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concept having to do with man’s atterpted 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
guote convincing examples of contagious and imitative magic from his or her own expe-
rience. In retrospect one would say, with Tambiah,® that the distinction Frazer captured,
admittedly felicitously and with rare intuition, reveals not so much “traits’ of any one
specific culiure, 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 inte language: metaphorically, and metonymically.
What vet seems to remain of the Frazerian edifice is his emphasis on actors’ notions of
ceercion and mechanicism as characteristic of magic:

Thus in so 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
implicit, but in science it is explicit. It is true that magic often deals with spirits,
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 constraing or coerces instead of concilimting or propitiating them
as refigion would do?

Another influential nominal approach to magic stems from Hubert and Mauss,"” who
were so impressed 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 a culture can be shown to believe in a local equivalent of a
concept of mana which, needless to say, was de-contexiualised and nominally redefined
for subsequent anthropological consumption.

Whatever the disadvantages of the nominalist approach, we are all party to it from
the moment we set out to study, e.g. in the context of ancient Mesopotamia, not 5o much
dafipiitu, bériitu, asite, etc., but rather *‘magic’, an alien, imposed concept. Our reliance
on ‘magic’, 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

# 5.). Tambiah, Culture, thowught and social action: An anthropological perspecrive (Cambridge, Mass. )/
London, 1985): Ch. | and 2; cf. L. M. Carueet, ‘Medical magic and medicinal cure: Manipulating meanings
with case of disease”, Cufid § (1903, 157-168.

* 1.G. Frager, The golden bowgh: A sty in magic and religion I 12 vols, (London, 3rd ed, 1911-19135;
first published [1890); the present quotation is after the abridged edition: idem, 2 vols, (London, 1957), i: 67.
" . Hubert & M. Mauss, ‘“Théorie générale de la magie’, in: Sociologie et anthropologie (Paris, 3rd ed.
1966 first published in: AnnS 7 (1906)); M. Mauss, A general theory af magic (ir. K, Brain; New York, 1972;
first pubslished 1950).

U Of, O, Lévi-Stranss, “Introduction & 1'oeuvre de Marcel Mauss®, in: Sociologie ef anthrepologie {ed. M.
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concept of magic a cornerstone in his sociological theory of religion as being, ultimately,
a celebration of the social iself, 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 magic 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 nature.
Structuralism subsequently allowed us to describe and understand much better the subtle
play of metaphor and metonym on which magical rites and imagery revolve," but such
understanding could be achieved without reserving for magic (as Frazer had done) a
distinct domain of its own — for the same structuralist methodology was claimed to
elucidate myth, ritwal, dreams, arts, drama and narrative literature. The 1960s and 1970s
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 topics 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 turn out to discuss magic hardly at all.

The continuity of the Middle Eastern/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 first-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; Paris, 3rd ed, 1%6), ix-1ii.

12 Cf. B. Malinowski, Coral gardens and their magic, 2 vols. (London, 1935); Malinowski, Magic, science,
and religion and other essays (New York, 1954; first published 1948), and idem, “The role of magic and
religion’, in: Reader in compararive religion (eds. W, Lessa & EZ. Vogt; New York, 1972), 63-72,

13 . Lévi-Strauss, “The sorcerer and his magic', in: Structiural anthropolagy (New York, 1963), 161-180;
3.J. Tambiah, Culrure, thought and social action (Cambridge, Mass London, 1985).

4 Cf, M, Wax & R. Wax, ‘The notion of magic’, CA 4 (1963), 495-518; K.E. Rosengren, ‘Malinowski's
magic: The riddle of the empty cell’, CA 17(1976), 667-685; D. Hammond, “Magic: A problem in semantics”,
AATZ (19T0), 1349-1356.

13 E.g J. Middleton (ed.), Magic, witchcrafl, ard curing (Garden City, NY, 1967): A. Kiev (ed ), Magic,
Jaith and healing (New York, 1964).
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Even so, distinct echoes from that symbolic production filtered 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 patyefe: 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 reporis 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 Euwropean perspective. In other words, ancient Mesopotamian magic s
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
to a peripheral position, The continued dominance, in Morth 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 Ghdyat
al-Hakim/Picatrix as 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 0 most of Africa, the Indian
Ocean region and parts of the New World:" all this 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 of these two millennia (as it was
in ancient Mesopotamia, in the first place), this ancient magical tradition helped to
engender modern 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 to 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
Mesopotamia. This requires looking afresh at the concept of magic.

15 H, Ritter & M. Plessner, Picarrix: Das Ziel des Weisen von Pseudo-Magriti (Studies of the Warburg
Instimte, 27; London, 1962):; W, Hanner, ‘Notes on Picatrix®, Isis 56 (1965), 438-51; D. Pingree, ‘Some of
ihe sources of the Ghdavar al-Hakim', JWCT 43 (19800, 1-15.

T WM.J. van Binsbergen, “Four-tablet divination as trans-regional medical technology in Southemn Africa’,
JRA 25 (1995), 114=140; idem, "Regional and historical connections of four-tablet divination in Southemn
Africa’, JRA 26 (1996), 2-19; and extensive references cited there,
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The comparative and historical position

An obvious way out of the nominalist dilemma of distortion is to compare only cul-
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 Southern
Alfrican anthropology this has proved a useful line of comparative studies.'® In this way
it becomes much more likely that justice is 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 former is not light-heartedly sacrificed. Within one extended
region and one extended period, it is 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 15 a greater understanding of the region and its 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 1o 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. But let us first
try and consiruct a tentative theoretical perspective. As argued above, no meaningful
explanation could be attempted 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
to agree, with Frazer, that the concept of magic seeks to describe actors’ ways cii-‘:j_
conceptualising and effecting controd. Such conceptualising can be relegated to a limited
number of contexts in which human individuals have primary experiences of control.
Let us try to list the most obvious of these contexts here, with implicit reference to
the town-dwelling agriculturalists of ancient Mesopotamia: (a) instrumental control, or
man’s interaction with nature; (b) volitional bodily control by the emerging self; (c)
interactive control, or man's effect upon his immediate environment; (d) hegemonic
control of, and through, large-scale formal political institutions.

1% 1. Schapera, Government and politics in tribal socicties (London, 1963; first published 1956); A. Kuper,
Wives for carle (London, 1982); WM. van Binsbergen, Religious change in Zambia (London/Boston,
1981},

1
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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, pottery, weaving, basketry,
metallurgy, and other crafts. At the same time man has an overwhelming experience,
certainly in the period indicated, of the limitations of his control: in hunting accidents;
crop failure; domestic animals breaking away, attacking their masters, or dying; ma-
terials being spoiled, tools breaking, technological problems remaining unsolved, and
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 periodicity that only with a
considerable effort of imagination man can boast to have any influence on these natu-
ral phenomena. While man created a humanised habitat through clearing, agriculture,
irrigation, house construction, and the like, by the end of the fourth millennium he was
never 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 to represent a factual, mechanistic conceptual domain of its
own. It is here, probably, that the notions of instrumentality and coercion onginate that
many of us would prefer to retain in any approach to magic. If we may adhere to the old
definition of man as the tool-maker, such instrumentality could have a very long history
indeed, going into many hundreds of thousands of years, but with reference to times
before the last few millennia, we can only guess at the specific phases which notions of
instrumentality have gone through.

" (b) volitional badily control by the emerging self

The second domain comprises man’s effect on his own body, such as motor patterns
which may involve wielding tools including arms, the bodily experience of breathing,
feeding, eliminating, sexuality, childbirth, and nursing. Also here sensations of control
are offset by overwhelming experiences to the contrary: of lack of control, through
infancy, old age, through lack of experience and of physical sirength, or in sleep, drunk-

¢ enness, fatigue, mental disturbance, sexual arousal, illness = with death as the ultimate

ceasing of all self-control. To modern man, the domain of bodily experience implies a
personal awareness of self and at least a partial dissociation between self and one’s own
body; vet (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 is volition, the subjugation of bod-

¥ Cf. E.R. Dodds, The Greeks and the irrational (Berkeley/Los Angeles, 1951); R.B. Onians, The origins
of Ewroprean theught: Abvour the body, the mind, e soul, the world, rime, and farte: New interpretations af
Greek, Roman and kindred evidesce also af some basic Jewish and Chrisvan beliefs (Cambridge, 1951);
B. Snell, Die Entdeckung des Geistes: Stwdien zur Entstelung des envopiischen Denkens bei den Griechen
(Hamburg, 1955). In social-science circles, Jaynes's somewhat popular book has made considerable impaci:
). Jaynes, The origin of conscipusness in the breakdown of the bicameral mind (Boston, 1976); cf. PAL
Vroon, “Zelfinterpretatic en motivatie bij Homenas", Ned TP 36 (1981), 219-229; PA. Vroon, Wolfsklem: De
eviliiie van het menselijk gedrag (Baam, 1992),
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ily processes to the human will, and this is in principle an experience of control rather
similar to the instrumental control exerted over extra-human nature: it resembles the
wielding of voiceless and unmotivated tools more than the mobilisation, management
or subjugation of fellow humans,

(c) interactive contred, or man's effect upon his immediate social environment

The third domain involves control over other people, and being controlled by them,
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 arrangements inside and outside the kin
group, patronage, contracts, formal and informal judicial negotiations, physical violence,
etc. 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-
zroup 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 to control. If we may not assume atimeless,
constant quality for such actors’ notions as the self and the person, it would be dangerous
to characterise the experience of conirol in this domain as personalisiic. 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 springing
from such interaction. It is here that practices of gift giving, address, negotiation,
propitiation, supplication, are found - as ubiguitous strategies of more or less oblique
interactive control between group members, and as obvious models for the interaction
between man and god. The latter in its turn may provide models for the interaction
between juniors and seniors, patrons and clients, and between the genders. But while the
gods may be models of, and for,?' a group’s most senior members, interactive control
is not the prerogative of dominant elders, as is clear from the effective demands babies
make upon their environment. Babies’ survival depends on interactive contral (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 a
rather reticent and uncertain control, a give-and-take based on direct or deferred social
reciprocity; it 15 persuasive, never ahsolute, and often lacks effective physical sanctions.
Again, along with other anthropomorphic features, such reciprocity may be projected

I implied in the following sections is the theory of the articulation of modes of production, e.g. WML van
Binsbergen & P.L. Geschiere, ‘Marxisttheory and anthropological practice: The application of French Marxist
anthropology in fieldwork’, inc Ofd modes of production ard capitalist encroechment: Anthropolagical
explarations in Africa (eds. WML, van Binsbergen & PL. Geschiere; London/Boston, 1983), 235-289;
WM. Van Hii!ﬂl"!-l,‘.l'gctl,_ R('.I'J'_l;l'nrn r'.rl.:r.rl_:':' 17} .?,'.:ur.-br'n ||,.:1I'||.E|!:-I1|rH|:-\r|rl1. !';li“fl. |";:II' a r|.2'|i|l;|;:|j E'H‘t'\|'ﬂ.2k;li'-'l.2
specifically adapted o Ancient Mesopotamia, of. E.R. Service, Origins of the state and civilization: The
srocess of cultiral evelution (New York, 1975), ch. 12, 2031

=! The complementary duality of religion as a mode] both of, and for, social life, has been inspiringly argued
in a famous article by C. Geeniz, *Religion as a culivral system”, in: Anthropological approackes fo the 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 to the latter largely depends not only on
gender but also on age, so that group members may occupy them successively in the
course of their lives. To the extent to which status differences depend on age, they are
rotating with the individual's climbing years. At the same time, the domestic sphere is
the locus of biological reproduction,

(d) 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 is from the latter that the human material derives
which peoples the formal institutions, even if these do invest in their own reproduction
{e.g. through formalised instruction in writing, ritual, etiquette, martial skills) once the
personnel has been acquired. The ideological orientation in this fourth domain departs
from that of the domestic domain in that hierarchy tends to 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 itselfit seeks toimpose its control ever more
effectively over an ever larger number of people involved in the interactive domestic
domain. The control it secks 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 Mesopotamia.

The hegemonic domain unavoidably imposes severe constraints on the nature and the
extent of interactive control in the domestic domain: for whatever product is realised in
the latter (basically through instrumental control over nature) risks being appropriated
or destroyed as an effect of hegemonic control; likewise, although biological human
reproduction 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 control may invoke well-known older academic notions of magic;
interactional control may appeal to 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 to 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 (archaeologically, for instance) to speak
of ‘pre-hegemonic’, 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
admitting 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 to 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 poeint, despite the entanglement of these four spheres,
this perspective has made it possible for us to proceed, from the timeless and universal,
to the historical and the specific.

Magic in history

Archaeology 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 burcaucratic
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 archaeological record fills in the material details.

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-attested
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 is to be a product in the first place, so that the hegemonic domain can appropriate
it, the latter’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 is the continuing existence
of an embedded or encapsulated, yet partly uncaptured, interactive logic of control
fundamentally irreducible to the hegemonic logic of control.

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

In other words, the control as pursued in the hegemonic 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 (see below), and which
refer to contexts and situations of production and reproduction outside the hegemonic
domain and (as the very condition for the latter’s success) only partially subjected to it
We submit that these experiences of control in the instrumental, bodily and interactive
domain, as alternative domains of actien and experience rival to the political domain
af hegemaonic control, are enshrined in the magic which we have sought 1o identify and
define.

If this theoretical reasoning is correct, we should be able to pinpoint the vestiges and
indications of rival forms of control within the very expressions of hegemonic political
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 us stress that these rival vestiges of pre- and para-hegemonic control are embed-
ded within hegemonic ideological expressions. Only a theoretical perspective coupled
to 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 state’s effective territory. But that is rather a different matter. 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
af pre-hegemonic popular notions of control which have ended up in the hegemonic
COTPUS.

From structure to contents: magical imagery versus theistic imagery
Thus we have theoretically defined a structural and historical context for magic. Before
we turn to the case of ancient Mesopotamia in order to apply this theoretical framewaork,

let us finally try 0 make a few statements about the specific contents, 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: religious imagery almost by definition
lacks a solid anchorage in empirical reality (even though it is ultimately inspired by the
latter). 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 this field.

The domestic (preponderantly feminine) domain of the production and processing of
raw materials (grain, oil, wool, ¢tc.) for the immediate family, is also the domain of bio-
logical and (as far as socialisation in early childhood is concerned) cultural reproduction.
As a mode of production and reproduction, the domestic domain is highly resilient in
itself, 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 appropriate.
Mo system of slavery or imprisonment has ever been able to effectively and lastingly
replace the human family as a locus of biological reproduction. The domestic domain is
also the most obvious context of interpersonal care in times of deprivation, illness and
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 latter’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-hegemonic 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 argoment 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,
the hegemonic domain yet tends to constitute itself ideologically and mythologically
afier the model of the domestic domain. It is in the latter 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 supernatural beings (tutelary gods, ancestors) tend to
provide models of, and for, the authority of living senior kinsmen, the function if not the
nature of the gods undergoes profound changes when appropriated by the hegemonic
domain: for there the gods come to represent the logic of extraction, its inescapability,
absolute nature, violence and unaccountability — and from the domestic sphere notions
of hierarchy and supplication are hegemonically transformed into an absolute distinction
2 This theme is less developed in Foucault’s controversial history of sexuality: M. Foucault, Histoire de
la sexualitd, 3 vols. (Pams, 1976—1984); however, ¢f. G. Rattray Taylor, Sex m history (London, 1953): C.
Ginzhurg, [ Benandanti: Srregorteria e crelii agrari tra cingrecento e seicento, (Torino, 19%646); C. Ginzburg,

Ecstastes: Deciphering the witches' sabbath (tr. B, Rosenthal; Harmondsworth, 1992; repr. of the first Engl.
edition, 1991; onig. Storia nodturna; Torino, 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 to 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, complementarity if not interchangeability
between man and nature, between body and consciousness, between person and object;
such complementarity would siress 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 bodily 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,

We have speculated enough. Let us see if the theory presented above gets us anywhere
closer to an appreciation of magic in the history of ancient Mesopotamia.

APPLICATION TO MESOPOTAMIA
Magic in Mesopotamia: modes of holism and uncapturedness

Throughout the corpus of ancient Mesopotamian symbaolic production,® the evidence of
the hegemonic, theistic half of our fundamental contradiction is overwhelmingly present,
with references tothe king, his works for the gods, and particularly the pious references to
these gods themselves, without whose exalted presence and condescending intervention
no order or power can exist on earth. Yet inside this collection of ideologically and
politically ‘correct’ statements, elements can be detected that fit in only superficially,
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 strictly 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 identifies, utilises,

X General references on ancient Mesopotamian religion and its history, for the benefit of non-Assyriological
readers: 1. Botiéro, La religion babylonienne (Paris, 1951); 1. Boudro, “Sympiimes, signes, écritures’, in;
Divination et rationalité, (ed. LP. Yernant et al.; Paris. 1974), 70-195; H. Frankfort, Kingship and the gods
(Chicago, 1948); H. Frankfort et al., The intellectal adventure of anciens man: An essay on specularive
thoeught in the ancient Near East (Chicago, 1957; first published 1996); T, Jacobsen, The rreasures of
darkness; A history of Mesopotamian religion (Mew Haven & London, 1976); and the contributions on
Me=opotamia in the section *Religion and science”, CANE 3: 1685-2004,
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and redirects the forces around him without divine interference.

It will be argued that these holistic passages, with their alternative view on the sources
of cosmic power, are the truncated and re-ordered remnants of a pre- and para-hegemonic
world-view, picked up. developed and guarded by specialists applying themselves nomi-
nally to the hegemonic order, while in fact channelling an anti-hegemonic sentiment that
is actualised in crisis situations in which the theoretically infinite power of the gods fails
and man has to take care of himsell. Since this holistic alternative to hegemonic power
is very close to what would commonly be called magic, we see no objection to applying
this term also to the Mesopotamian material, provided that our theoretical stance is
not obscured by the use of such a conventional term. It is the interaction between this
type of alternative material and divine rule that will guide our analysis of the ancient
Mesopotamian ideological system.

Aspects of the hegemonic history of ancient Mesopotamia

Before we can set out to interpret whatever textual evidence we have in the light of
a hegemonic history of magic, let us first sketch the bare outlines of such hegemonic
processes as are discernible in the political 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
iz 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 heterogeneity in the region at the time, the religious and political 1dioms are
unified and more or 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 institutions (temple and palace) demonstrably established
themselves as structures of production, extraction and domination, it is 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 commaodity production; exchange
of products between settled and pastoralist elements; etc. Within the social, political
and economic life of the society a number of domains become discernible whose inter-
relationship consist in the fact that one domain (that of temple and palace) reproduces
itself mainly on the basis of surplus extraction from the other domains. It 15 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 egalitarian, 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 facilitating
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
legitimation of this structure in religious terms, it 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 identity that people are proud of.

In the first half of the third millennium the political ideology was centred on the axis:
city-god / city-ruler; there is not yet a national state, but the notion of a national religious
unity is maintained by the centrality of Eridu and its god Enki/Ea. The second half of
the third millennium sees the development of a national kingship centred on Nippur and
Enlil. _;'r"r"hl;‘ﬂ 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 is formalised in a newly created myth, Endima EIif, in which Marduk’s rulership
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 archaeological 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 its 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 seeks to reconstruct a
subconscious level of structuration which, as such, is 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 allernative notion of control
should not be expected to have left a precise and detailed textual formulation, the absence
of which therefore cannot be construed as an argument against our reconstruction.

From political hegemony to religious concepts

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
gods, govem by NAMTAR (Akk. i), that is by “allocating tasks’, ‘determining the
- fates or destinies’ of gods, man and the universe, An earlier 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 lists Eridu as the seat of the earliest kingship is undoubtedly an
anachronism related to the nature of this text.

¥ For the Akkadian notion of fate see LN, Lawson, The concept af fure in ancient Mesopotania af the first
millennfum: Toward an understanding of fimm (Wieshaden, 1994,
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In ways which are eminently important for an understanding of Mesopotamian magic
as part of a historical process, the concept of NAMTAR (§fmfu) contrasts with another
normative principle, that of ME (Akk. parsu). While NAMTAR (simtu) 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'ar, ‘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;
it fits the loose association of small-scale village societies largely orzanised 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
to 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 its turn
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 everything into
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 (i.e. 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 life, production and reproduction.

The tension between divine rule and the universe to be subjugated 15 the theme
of yet another third millennium myth, Lugale.® In this myth an alliance of stones

* For areview of the meanings of this word see, with previous literature, G. Farber, RLA, s.v. "me’; el also K
Oberhuber, Linguistisch-philelogiche Prolegomena zur altorientalischen Religionsgeschichte (Innsbrucker
Beitriige zur Sprachwissenschaft: Vortrige und Kleinere Schriften, 53; Innsbruck, 1991), 11iF.

¥ gee 1. Assmann, Ma'at, Gerechtigheit uned Unsterblichbeit in alten Agypren (Minchen, 1990,

T See FaM. \\'igg;_"r[n;u]:g_ ‘M :,'I_|1|r|_|_'-_|_'ii_';1| Foundations of Nature”, in: Neafral ;.l.l']q'rlr.l.l.'l:'rlu.' Their meamng,
depiction and description in the ancient Near Exst (ed. DLW, Meijer; Verhandelingen/Koninklijke Neder-
landse Akademic van Wetenschappen. Afdeling Letterkunde, nis., 1520 Amsterdam, 1992), 279-306, esp.
2RTH.

¥ 10A van Dijk, REA, sv. “Lugale’, with previous literature: for the opposition Azag : Namiar in this myth
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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 list of stones, all given their
proper functions by MNinurta. The difference between this myth and the one about
Enme3arra lies in the specific moment of mythical time in which the confrontation takes
place. Whereas EnmeSarra belonged to the primordial universe that was subjugated
when Enlil organised the cosmos, the stones belong to a periphery of the universe: to
rebellious mountain lands that continue to exist, Apparently, the universe prior to divine
rule and that outside divine rule share a tendency to rise against the prerogatives of
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 uncaptured 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 Emigma Elif, and will be briefly discussed below, under the heading “the
nature of Mesopotamian holism’.

ME { parsu and the holistic world-view

If NAMTAR is the historical agency characterising the hegemonic process of which holism
is the prehistoric counterpart, and if the untamed primordial universe of the ME (parsu)
is 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 concerned with magic refers, for
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, 15IB, is written with the same sign used to spell ME.

More important is the Anzd myth® in which the monster bird Anzl, who stole the
Tablet of Fates (NAMTAR) from Enlil, is confronted by Ninurta, Enlil's son and warrior.
When asked for his credentials Ninurta identifies himself as the emissary of the gods
that rightfully determine the fates. Anzii, 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 (parsu). By the power of his word (§imiu) Ninurta
now performs a trick against his adversary: he decomposes the latter's arrows into their
natural constituent parts which are then sent back to their place of origin

reed that approaches me, return 1o your thicket
frame of the bow to vour forest
string, to the back of the sheep, feathers return to the birds. ™

see provisionally EAM, Wiggermann, RLA, s.v. "‘Mischwesen’, 224,

¥ For a recent translation, with references to text editions, see K. Hecker, *Das Anzu-Epos’, TUAT 11/ 4
Mythen and Epen I (1994), 745759,

" Tablet Il 62-65.
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Simtu 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 alfect the gods” abality 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 entails this mastery,
as we will see below. Mormally 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 Anzi
myth Enlil is surnamed ‘the god, Bond-of-Heaven-and-Earth’ (ilum Duranki). This is
undoubtedly no coincidence, but related to the theme of the myth: rather than referring
to 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’* The demons, adversaries of divine rule, are said to 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 secured against the forces of reaction.

The ability to perform magical tricks can also be acquired without possessing the
Tablet of Fates. This is the case in the legend of Adapa,* who is one of the models of the
incantation specialist (@fipu). Adapa, Ea's favourite servant and endowed by him with
oreat wisdom, goes out to the sea one day in order to catch fish for the table of his divine
lord, and runs into the fury of the South Wind which nearly drowns him. Adapa reacis
with a curse: “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 given
to him by Ea, Adapa has unexpectedly stumbled upon a way to operate nature without
divine help, or in the words of Anu considering his decision in the matter:

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

Anu’s speech shows that what we have called *the way to operate nature” is the ‘secrel
of Heaven and Earth’ (*secret” is implied by °“reveal’ in the previous ling), 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 is yet not the case is due to his instructor
Ea, who exactly at this point closed the book of wisdom by feeding Adapa misleading
information. Even Ea's humanitarianism has its limitations, and so has the magic of the
incantation specialist: he cannot revive the dead.”

-"-I\. AR, George, "Sennacherib and the tablet of sins’, frag 48 (1986), 133:4

" Erral 170

* UH 13=15:36.

¥ Edition and translation of the text, with discussion of Adapa’s place as a sage, see 5.A, Picchioni, If
FPaemette di Adapa (Budapest, 1981). A new edition is now being prepared by 5. Lzre’el

¥ Cf. P Michalowski, “Addapa and the nitual process’, RO 41 (19800, T7-81,
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Theism in the arcane arts of Mesopotamia

The Akkadian ‘secret of Heaven and Earth' (piristi famé w ersetim) which we encoun-
tered above in relation to Anzi's and Adapa’s magic, is exactly parallel to the Latin
arcang mundi used to denote magic and divination.® This secret recurs in the actiology
of the arts of the diviner, the an of interpreting ‘the signs of Heaven and Earth’.* In
this text Enmeduranki, an ancient king of Sippar, is 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 (nisirfu) of Anu,
[Enlil. and Ea], and gave him the tablet of the gods, the liver, a secret (pirisiu) of
Heaven and [Earth].*

Later on in the text astrology is mentioned as well. Apparently knowledae of the ‘secret
of Heaven and Earth’ enables not only a sage like Adapa to perform s magic tnicks,
but also the diviner to interpret the signs. In both cases this knowledge stems from the
oods, and becomes, as is evidenced by a variety of other texts, the privileged property
(nigirtu) of the guild of scribes, among whom are magical and divination experts: afipu
and béri 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
pods, as is the primordial universe itself. In line with the precarious nature of divine rule
over the universe, however, this optimistic presentation has not eliminated the fear of an
unauthorised use of this knowledge.

Earlier, we saw that the operation of nature, or briefly magic, was thought to be
a prerogative of the gods and related to the way they govern Heaven and Earth by
‘deciding the fates” (NAMTAR, fimitu). 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, fimiu). Like
magic based on the ‘secret of Heaven and Earth’, the skills of understanding fate and
decoding the divine message are revealed by the gods and guarded by the scholars. This
is clear for instance from the Caralogue of texis and authors which starts off with works
ascribed to dictation by Ea: magic, (works about) divination, and the myth Lugale (with
its companion Angim), which, as we saw above, is concerned with Fate and its adversary,
the individualised demonic power Azag.® For one of the divination series mentioned in
this text, the physiognomic omens (alamdinmii), we have a very explicil statement in a
Middle Babylonian colophon:

36 Cf. G. Luck, Arcora il .Uu_l,;fn: aivd Hee occiilt in the Greek and Kosran worlds: A colfection e eneien
texis: transtated, anotated and introdiced by G, Luck (Baltimore/London, 19835).

I Th, Baver, Das Inschriftenwerk Assurbanipals (Leipeig, 1933), vol. 2, 77 . 8, of. AL. Oppenhein, “A
Babylonian diviner’s manual®, JNES 33 (1974), 197220,

# W.G. Lambert, ‘Enmeduranki and related matters”, JCS 21 {1967), 126-138, esp. 132:71,

¥ 64:11F. in W.G. Lamber, *A catalogue of texts and authors”, JC5 16 (1962), 59-77.
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alamdimmii (concerns) external form and appearance (and how they imply) the fate
of man which Ea and Asalluhi ordained in Heaven.*

Haolism 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 on this order. This 1dea

. 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

40 L. Finkel, *Adad-apla-iddina, Esagil-Kin-apli, and the series SA.GIG, in: A Scientific Hunanist: Studies
i memary of Abraham Sachs (eds. B. Eichler & E. Leichty; Philadelphia, 1988), 148:291,

4 Cited from HW.F. Saggs, The encounter with the divine in Mesopotamia and fsreel (London, 1978), 137,
where this problem is discussed; of, 1T, Abusch, *Alaken and halakfeh: Oracular decision, divine revelation”,
HTR 80 (1987}, 32, n. 57.

12 CT 40 363,

43 KAR 382,

4 Literature on omens in the Old Warld is fairly extensive but largely obscure,

On omens in South Asia, see; C.D. Bijalwan, Hindu ontens (New Delbi, 1977); V.L. Devkar, “Cmens on
birds as described in the Citraprasna or Sakunamala M35 in the Baroda Musenm’, BMPGE 10-11 (1954),
25-31: 5.K. Govindasami, *Omens and divination in early Tamil celigion”, SArnl’ 111941}, 1-7: L.H. Gray,
“The Parsi-Persian Burj-Namah, or book of omens from the moon”, JAQS 30 (1910}, 336-342; V.R. Pandit,
‘Omens and portents in Vedic literature’, Proceedings af the {3th all-India oriental congress, 201951), 65-T1,
G.5. Pillai, “Omens and beliefs of the early Tamils™, JAnel! 16 (1951), 37-55; K. Raghunathiji, *Omens from
the f.'lt]lng of house lizards®, badAsr 14 (1885), 112-115; 5.C. Ray. '}.!:Lgic;tl practices, omens and dreamsz
among the Birbers', JB(OWRS 10 (1924), 209<20; 5. Vyas, 'Beliefs in omens in the Ramayana age”, JOIB 2
{1952-53), 1-8; A. Weber, ‘“Zwei vedische Texie diber Omina und Portenta’, Abhandliungen der Kiniglichen
Akademie der Wissenschafien o Berlin: Aus dem Jahre 1858, Philodogische wnd historische Abhandlungen
{kiniglichen Akademic der Wissenschaflen; Berlin, 1859), 313-413,

For 4 discussion of omens in the Arabian world see: J. Wellhausen, Reste arabisches Heidentums
{Berlin/Leiprig, 2nd ed. 1927), 2004,

Representative references to omens in Africa are to be found in, e.g.: D.C. Simmons, “Efik divination,
ordeals and omens’, SWIA 12 (1956) 2,223-228; A.-1. Berglund, Zifu thovughi-paiterns and syenbolizm (Lon-
don/Cape Town/Johannesburg, 1989; first published 1976); C.M. Doke, The Lambas af Northern Rhodesia:
A sty af theiv customs and beliefs (Westport, Conn., 1970; first published London, 1931). Not specifically
on omens but a standard recent publication on African divination in general is: EM. Peek (ed.), African
divination svstems: Wovs of krowing (Bloomington, 1991).

On omens in Greek and Roman antiquity, cf. A. Bouché-Leclercq, Histeire de la divination dans
Pamiguieé, 4 vols. (Paris, 1879-82), i. 177f; R. Flacelitre, Deving ef oracles grees (série; Qe sais-je?;
Paris, 1961; English ir. Greek oracles; London, 1965, second edition 1976): G. Luck, Arcama snmdi: Magic
and the occult in the Greek and Roman worlds: A collection of ancient texts: translated, annotared and
introduced by . Luck (Baltimore/London, 1985), 229 Plinius, His. Nar xvii, 38, 243,

Finally, on omens in China see: H. Doré, Recherches sur les superstitions en Chine, 15 vols,, Pi 1, vol
3: Méthodes de divination (p. 217=322) (Shanghai, 19 14-29%; R_J. Smith, Fortune-tellers and philosophers!
Dvivination in traditional Chinese sociery (Boulder/San Franciseo/Oxford, 1991), passim.
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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 propi-
tiation, this is regularly not what is prescribed. Instead one finds magical action which
seems o dissimulate the power and even existence of personalistic gods whimsically
shaping man’s destiny: the ominous sign (or a model representation of it) 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
lo forecasts involving weapons (kakku) or war. Examples for material association can
be found in an Old Babylonian liver model in the British Museum.® It treats the sign
‘hole’ on a number of different locations, and derives its divinatory value from various
metaphoric plays on the notions hole, tunnel, breach: a priestess will have illicit sexual
intercourse, a secret will come out, a stronghold will be taken by the enemy, a prisoner
will escape. Such associative methods try to specify a sympathetic relation between man
andl matter, a typical feature of the holistic world-view,

A case similar to that for the diviner can also be made for the incantation specialist
{a@%ipu), who nominally attributes his art to the gods, but in fact uses methods that stem
from the holistic rather than from the theistic repertoire. This is clear especially in
incantations of the Marduk/Ea type and in the Kultmittelbeschwiirungen. In the latter
type of incantations plants, minerals and animal substances are addressed and given
their effectiveness as mareria magica by a series of mythical statements relating them
to 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 as the place of origin both of the demons and of the
materia magica reveals 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 Siptw wl 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 inanimate matter constituting an
apphcation 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 in the universe
of the ME/parsu and the antiguity 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 ME ordered universe, and
the representatives of theistic hegemony. In fact, as we will see below, this tension, which
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from a different perspective 5.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 concept), but in order to 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 cult, so that they cannot profit 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,
to wit the enforcers of Enlil's rule: the personified NAMTAR (simtu) *‘Destiny’, himself,
the GALLA (gallit), policemen, and the MASKIM (rabisu), inspectors. These essentially
legitimate spirits do not have a cult either, but are expected ‘to eat 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 is 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
or by the lower gods, Enlil will be served in any case. Thus, although framed in a theistic
idiom, @sipiitu encodes a tension between the humanitarian gods of white magic and
Enlil's legal but oppressive rule, a clear anti-hegemonic tendency. It is undoubtedly 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 in a ritual
‘to see’, ana amdri, ghosts. Material sympathies lie 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 a ‘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 correct application of a secret knowledge concerning the “design’
(GISHUR, Akk. wsurtu) of Heaven and Earth.*®* From what actually transpires of this

8 M. Kramer, ‘Enki and his inferiority complex”, G 39 (1970), 103-110.

47 M. Krebernik, Die Beschwérngen ans Fara wnd Ebla (Hildesheim, 1984, 211.

#8 For this notion and its relation to ME see G. Farber-Flisgze, Der Mythos ‘Inarna ind Enki” unter besonderer
Beriicksichtigung der Liste der me (5tPsm 10; Rome, 1973), 181 (w0 1.23 add KAR 4:4); Ee 161F, (where
Ea establishes the ‘designs of everything' for his incantation ); and UH 3:1235 (where the incantation 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 thought, especially
in the commentaries.

Heaven and Earth, the universe of the ME. 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 agency
that man belongs to that world of the senses, and may interpret or re-direct 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;
no 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 are
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 (asipiru and bdriitu) 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 tension be-
tween Enki and Enlil and between ME and NAMTAR, as well as 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 counter-
part of afipitu, defines witchcraft, at least from the point of view of the centre.® In
this definition witchcraft is an imaginary anti-instilution just as permanent as asipitu,
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 was
not universally held, and that among the population there still existed forms of magic
that were not embedded and yet not witcheraft, 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, witchcraft is rather something incidental, something depending on
judgement, and lacks the permanence and cosmic moral dimension of witcheraft defined
in opposition to &fipdtu.®

After Marduk’s rise to cosmic rulership, the place of magic in the ideological system
changed. In the myth upon which Marduk’s universal rule is founded. Enima Elis, both
Enlil and the ME (parsu) as a cosmological principle have completely disappeared. The
Fates (MAMTAR, §Tmitn), 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 (17) that Marduk could defeat the gods

siates that ‘the designs of Enki® are in his hands).

T Abusch, *“The demonic image of the witch in standard Babylonian literature: The reworking of popular
conceptions by eamed exorcists’, in: Religion, science and magic in concert and in conflict (eds. J. Neusner
et al.; New YorkOxford, 1989), 38-58.

MCF, ibid., 32-34 and T. Abusch, *Some reflections on Mesopolamian witcheraft’, in: Religion amd politics
in the ancient Near East(ed. A. Berlin: Bethesda, Marvland, 1996), 21-25.
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of chaos, whose power stems from their possession of the Tablet of Fates - a thoroughly
revised version of the Enmesarra myth, Thus, although it is 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 Endima EIis, imply a solution of the tension between,
on the one hand, the magic of Enki and Asalluhi (Marduk) and, on the other hand,
Enlil’s hegemonic rule as attested in the earlier material: Enlil has lost his mythological
significance, and one of the patrons of magic has taken over cosmic rule, In other words,
magic 15 elevated to a hegemonic principle. This shift in the position of white magic’
must have corresponded to a shift in the position of its black counterpart, witcheraft, and
have elevated the witch from being one among many, to constituting the cosmic enemy
par excellence of hegemonic rule.?! )

The elevation 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 total subordination to the eternal forces of nature (Fate,
replacing the earlier ME, parsie) in astrological cosmology.®* These changes are rooted
in the shift from national state to 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.
All of them seem to stem from a rural or popular background. It must be remembered
here that the king, his family, and his courtiers are not only officials but also ordinary
pecple, and that they had problems and projects that did not always derive from their
official 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 so to speak, contrasts with another, complemen-
tary genre, the Art of the Healer, asdtu.®* This art shows a number of peculiar features
that distinguish it from @fipine and refer it to a more popular Sitz im Leben. In the first

51 CF. . 11 7 of the late astral mythological commentary discussed in: B, Landsberger, ‘Ein astralmythologi-
seher Kommentar aus der Spiitzeit babylonischer Gelehrsambeit’, AfK 1 (1923), 43-48; there, the constella-
tion enze, “goat’, is associsted with Tiamat and the Witch {reference courtesy T. Abusch)
32 For a summary of Seleucid astrological ‘philosophy’ through the eyes of Diodorus Siculus and Philo of
Alexandria, see F. Cumont, Asiredogy and religion among the Greeks and Romans (Mew York, 1960 first
!'J_l.l|'|“.:-'-|'|l.‘|.| 19123, 17-21.

" CT 22 1:23;
M CF EF Ritter, ‘Magical-expert (dipn) and physician (asi): Notes on two complementary professions in
Babylonian medicine”, in: Studies in howonr of Benno Lamdsberger on fis sevenry-fifih birtday, April 2,
1965 (eds. H.G. Giiterbock & T. Jacobsen; AS 16; Chicago, 1965), 200-322,
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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 to the Sumerian of the dfipidtn corpus, which through the ages re-
tains a high degree of correctness and intelligibility. The difference is due, we would
suggest, to a difference in transmission: whereas the Géipiine corpus was written down
early and transmitted in a more or less fixed form through the schools, the asiru corpus
was transmitled orally by its practitioners and thus only contained spoken Sumerian,
which for a variety of reasons is something quite different from written Sumerian and
easily corruptible, Generally speaking, and in contrast o dfipire with its recognisable
themes and series, the whole corpus of asife 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, all indiscriminately petrified in writing; we find here an illustration 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.

[t would seem that this non-consensual, crude, fragmented asdiru corpus comes closer
to the world-view and the medical practices, not of specialists, but of the general lay
population. Typical for asire, and in accordance with the above, is the avoidance of
the theistic model. Afflictions are generally not attributed to 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 pieces 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 asitu
complex makes use of the very same mareria magica that is being used in asipin;
plants, minerals, and animal substances. But whereas in dfipiru the incidence of sin and
sanction, propitiation and supplication grew through time, such moral and ultimately
theistic references are virtually absent from asiie. Nonetheless, asiin has its patron
gods (Ninazu, Nimisina'Gula, and Damu), and so did not completely escape theistic
interference; its gods, however, did not belong to the ruling class of the pantheon.

More folk magic can be found in a wide variety of incantations meant to influence
someone, for potency, 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 turned to you. May Asallubi, god of magic

35 Cf. E.E. Evans-Pritchard, “The morphology and function of magic®, in: Magic, witcheraft, and curing (ed.
J. Middleton; Garden City, NY, 1967; first published in A4 31 (1929), 619-641), 1-22,
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Unbind you by means of the plants of the mountain and the plants of the deep, and
May he give your limbs (back their) abundance through the charms of Iitar.
Incantation for Potency. [1s nitual: you crush magnetic iron ore, put it into oil;

He should rub his penis, chest, and waist, and then he will recover.

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 iron to strengthen
the man's potency. The incidence of love incantations and related material is rather
low, and most types are either solated or known only by title from a late text that
matches magical activities with stars and constellations in order to fix the best time for
performance.’” 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 series
EGALKURA, ‘Entering the Palace’, which in actual fact constitutes a special case of the
former group 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 to 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 a 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
i lexts dealing with (the consequences of) divine anger, is not uncommeon.® This series
of prescrniptions 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.
In view of our present argument this context is all the 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,
Strikingly, the prescriptions in this series read as if, in this confrontation between subject
and hegemonic apparatus, the subject implicitly rejects the ideological idiom of the latter
including its theistic overtones. These magical instructions make practically no reference
to divine authorisation, but instead take recourse to magical objects made effective by a
spell {a kind of Kultmielbeschwirung sometimes even addressing Heaven and Earth):
a thread thrice twined to bind the mouth of your opponent in court, a salve of powdered
3 From B.ID. Biggs, S4.20GA. Ancient Mesopatamian potency incantations (TCS 2 Locust Valley, 1967},
17:1210%.

T BRMIV 1947 20 and duplicates, of. A. Ungnad, ‘Besprechungskunst und Astrologie in Babylonien®, Af0
14 (1942-1944), 251-284; also E. Reiner, ‘Noctumnal talk’, in: Lingering over words: Studies in ancient Near
Eastern literature in honor of William L. Moran (eds. T, Abusch, J. Huehnergard, & P, Steinkeller; Atlanta,
Georgia, 1990), 421424,

W OKAR TH, 237, 238, LKA 104-10Ta, 51T 237, SBTU 1 no, 24, of. 1.V, Kinnier Wilsen, *An introduction 1o
Babylonian psychiatry’, AS 16 (1965), 2891, T. Abusch, Batwlonian witcheraft literature ( Atlanta, Georgia,
1972), 92T,

M SBTUN 24:7.

5 BAM IV 376 iv 9-11.

r.: Cf. also K. Yalvag, ‘Eine Liste von Amulettsteinen im Museum zu Istanbul®, AS 16 (1965), 319-336.

* Cf. R. Labat, ‘La pharmacopée au service de la piéié’, Sem 3 (19500, 5-18; E Kocher, ‘Ein verkannter
neubabylomscier Text aus Sippar, AfC 20 (1963), 156-158; BAM 314-316,
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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 to ‘turn away’ (safidru) your adversary and
appease his anger. Normally the consequences of such activities 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 anti-
witchcraft incantation edited by W.G. Lambert.® Generally speaking it is clear from
the anti-witchcraft texts that the witch was supposed to use the same methods as the
dsipu: substitute images, plants, minerals, and animal substances. Like the d@sipu she
could work on ghosts and demons, but she used her ability not to chase them away and
cure the patient, but to 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 presented 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
«a5 a universal of human action, but as a flexible reaction of uncaptured domains to a
process of political and economic domination - a challenge to a theistic ideclogy 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 o work out these ideas more fully, and more
reflection will be required before we can hope to convince the reader that the fairly
limited amount of data presented and interpreted here is best explained by application of
the theoretical model presented in the first part of our argument. On the other hand, we
do not feel that we have exhausted the explanatory potential of our approach, and suggest
that its 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 hegemonic process,
which contrasts so strikingly with the dogged intransigence of the holistic pre-theistic
world-view in the local society. In the earlier history of Mesopotamia, mythology (one of
the main instruments of hegemonic ideology formation) shows a perplexing malleability
and lack of definition. Rather than constituting a corpus of ex cathedra truths it offers
a productive grammar of possible interrelations between divine characters and thus
between the societal sections that are associated with certain gods and have appropriated
them for their own hegemonic purposes; e.g. the gencalogical relations claimed to exist
between the gods keep shifting, and this allowed the Mesopotamians to redefine the
relationships between the localized communities and polities associated with them. This
feature of the theistic idiom in itself already reveals it as an instrument of ideological

63 WG, Lambert, *An incantation of the magli type’, A 18 (1957-58), 28%:12f
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control: its very Aexibility is part of the ideological technology, and enables it to cope
with ever changing situations of alignment and opposition within the evolving power
structure of the regional society.

We should also consider the potential of the magical, 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-
ogy. Such embeddedness indicates that the ideological contents of the system have in
effect been severed from the modes of production and reproduction they once served;
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 ncreasingly mtegrated and sophisticated system, which imposes 1tself 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 attempts 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, so 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 just as those inthe sky give us signals. Sky and earth both produce
portents, (and) though appearing separately, they are not, (because) sky and earth
are interrelated (irfrezi). ™

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

Or, on the other hand, astrology could be seen as the decaying aftermath of hegemonic
theism, leading to hegemonic aspirations of such universalist, i.e. (in political terms)
imperialist, dimensions that no longer individual gods, but the impersonal mechanism
of the heavens as a whole, would offer the appropriate imagery. In the latter case the rise
of astrology would be intimately related to claims on universal hegemony; cf. its central
role in the state religion (when it was still mundane astrology, catering for the state and
not yet for individuals) and its suitability for political imagery in the Persian, Seleucid
and Roman empires. Perhaps we need not even choose between these aliematives: the
success of astrology may have consisted in the fact that it combined, in a unique fashion,
both hegemonic and pre- or para-hegemonic references. Certainly, more is involved here
than merely a mutation in the hegemonic process: the expansion of astrology involved

& Oppenheim, ‘A Babylonian diviner's manual’, INES 33 [1974], 204:38fF, 207,
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a shift from mundane to personal astrology, and may be in part attributable to this very
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 a word 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 presentation. A likely explanation for this remarkable ambivalence lies i their
position betwixt centre and population. They catered not only to the needs of the state,
but also to that of the public, where at least part of their pay and unavoidably some of
their ideas came from.

65 CF Baigent, M., 1994, From the amens of Batvlon: Asteology and anciens Mesopotamia (Harmondsworth:
Arkana ! Penguin Books): Mackenzie, D.N., 1964, "Zoroastrian astrology in the Bundahis™, BS0AS 27: 511-
520; Gordon, R.L., 1975, ‘Franz Cumont and the doctrines of Mithraism’, in: 1L.E. Hinnells, {ed.), Mithraic
stwdies: Proceedings of the First Intemational Congress of Mithraic Sdies, (Manchester: Manchester
Liniversity Press),




The Poetry of Magic!

Niek Veldhis

1 Incantations and the Literary Corpus

One of the Old Babylonian Eduba texts, commonly called "The Supervisor and the
Scribe’, consists of a discussion between an ugula (‘supervisor') and a pupil of the
scribal school. The supervisor is the first to speak, and for almost thirty lines he showers
the young scribe with admonitions and good advice. In short, he incites him to be a 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, ronically, as a
humble man of learning:?

29 dub-sar umun-ak suns-na-bi ugula-a-ni mu-na-ni-ib-gi,-gi.

30 ud mu,-mus-gin; ab-3id-dé-en-na-a ba-an-gi,-bi a-ra-ab-ha-za
31 mu-gud-gin; i-lu dig-ga-zu-5¢ gis i-ld-a-bi

32 li-nu-zu nam-mu-ni-ib-kuy-ku, dis-im ga-ra-ni-ib-gi,

The scribe, the man of learning, humbly replied to his supervisor:

‘As to the incantation that you recited, 1 have its antiphon (ready) for you,
And to your oxen-like sweet moaning its refutation.’

You will not turn me into a nitwit! I will answer you but once’.

! This paper gained much from eritical and stimulating remarks by Prof. Dr. Tzvi Abusch, Dr. Jan van
Ginkel, Femke Kramer, Dr. H.L.J. Vanstiphout, and the participanis in the Conference on Mesopotamian
Magic. To all I wish to express my sincere thanks.

* Sources for these lines: SLTN 114 {Ni 4243) + ISET 2, 84 (Ni 4092); SRT 28; TMH NF 3, 37:FS Hilprecht,
19; 8EM 59; ISET 2, 84 (N1 9679), SLFN 4T (AN-T917, 388): SLFN 47 (3N-T 906, 23 1) SLFN 47 (3N-T 927,
17). Wanants are orthographic in kind, and are disregarded here. On Eduba C see C. Wilcke, Kolfarionen
nit den sumerischen literariselhen Texen aus Nippur in der Hilprecht-Sammiung Jena (ASAW 65, 4 Berlin,
1976), 34f., with additional sources in SLFN 47, and JSET 2, 84. The join of the prism fragments SLTN
114 (Wilcke's source B) with SSET 2, 84 (Ni 4042) has not been tested on the actual fragments, but is clear
enough from the copies. The lines preceding Eduba C on this prism preserve the end of Schooldays, and must
be added 1o the list of sources for this l.'-.snlilpll\:ﬂiul'l in P r";l!l:il'lgl,:l'. Eléments de .I'.irl_:,l'hﬁx'n'fq.llr' sumdrienne, La
constrinction de diyppfeddi “dive” (OBO Sonderband; Gomtingen, 1993), 34, The prism fragment CBS 19826
{one side published in S.M. Kramer, Schooldavs: a Sumerion Comiposition Relating o the Education of
a Seribe (Muscum Monographs: Philadelphia, 1949 =) JAGS 69 (1949), 199-215, Plate I see p.4) may
belong to the same piece,

* Lines 30 and 31 are parallel in construction, sharing one verb (a-ra-ab-ha-za). The construction ud ... 2
{temporal clawse) with a second person verbal form in 30 corresponds to mu ... 5 {'in exchange for’ ) with a
second person possessive pronoun in 3 1. Gii-14-a-bi is interpreted here as a verbal form, comesponding to
the fossilized form ba-an-gig (see PS5 B s.v), which has the same inanimate possessive -bi. The tentative
translation “refutation” or ‘fight” for gif i-14-a is based on a number of lexical exts: gig-li-a = nomzogum
(P-Kagal bilingual; MSL 13, 88), git-1d = ananrn, gi3-14-18 = pegueiam (Antagal T 1931, MSL 17, 157).
See moreover SIG-ALAN 7, 135 (MSL 16, 109); gif-gif-14 = epdin £ kakki, 1 am not aware of any other
attestations of a verb gif - 14, It is assumed that the form wsed here is a playful derivation of the well known
noun, in conscious parallelism with ba-an-gi;. I owe these observations (o Dr, H.L.J, Vanstiphout, For another
interpretation of gis — i (and this passage) see Heimpel, Tierbilder (Rome, 1968). 157F.
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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-
lowing ox.? From the perspective of the eduba, the centre of literary learning, reciting
incantations amounts to the same thing as bovine mooing. In other words, if we want
to incorporate incantation texts into the literary corpus.® we are not likely to receive
support from our ancient colleagues. Incantations are not literary 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 to entertain, to display verbal virtuosity, or 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 [ will use here, is from the Old Babylonian period.'”

* The two images may belong together, since mug-mus is almost onematopecic for ‘mooing’. That the
scribal profession was felt to be higher than that of conjurer is confirmed in Proverb Collection 2 no., 54 (line
11 “an unsuccessful scnbe, he will be an incantation priest’ (E.I Gorden, Swnerian Proverbs, Glimpses of
Evervday Life in Ancienr Mesoportamia (New York, 1968), 211)
* That is, the corpus of literary or poetic texts strictly speaking, This is not to deny that incantations
were treated in the eduba, Evidence of this use is found in a literary letter, edited by JLA. van Dijk, "Ein
spéithabylonischer Katalog einer Sammiung sumernischer Briefe', O 58 (1989), 441452, and in a number
of incantation tablets, which appear to be school copies. See most recently Waetzoldl and Yildiz, ‘Eine
newsumerische Beschwirung, GrAnr 26 (1986), 291-298: edition of an Ur I tablet with an incantation
written over an erased business text, probably both exercises, Old Babylomian examples of schoal copies may
be SLTN 6 OECT V, 55 and Y8 X1, 68, Michalowski (Review of OECT V_ INES 3T (1978), 343-346, csp.
345) idennified the wxt on the “bun” QECT V, 55 as an extract from TIM IX, 63:17"-NY {Lamasiem; edition
by M.V, Tondetti, *Un incantesimo sumerico contra la LamaSw’, o 48 (1979), 301-323). According to
Westenholz, *00d Akkadian Schooltexts. Some Goals of Sargonic Scnbal Education’, A0 25 (1974-1977),
95-1 10, some of the Old Akkadian incantations should also be related 1o the school, cither as exercises or as
example texts, but the point is difficult to prove. The famous Plaque Diorite of Urnanfe was interpreted by
L5, Cooper, "Studies in Mesopotamian Lapidary Inscriptions [1°, 84 74 (1980, 101=110, esp. 103=104, as an
exercise on a broken piece of stone, juxtaposing two unrelated texis: an incantation and a building inscription
(see Civil in E. Reiper and M. Civil, ‘Another Volume of Sultantepe Tablets”, JINES 26(1967), 154=211, esp.
211). This intespretation, however, was nol accepled by T. Jacobsen, “Ur-Nanshe's Diorte Plague', Or 54
(19835), 65-72, who treated the text 25 a unity concerning the erection of a reed hut for incantatory purposes.
Theoretically. the extent of the literary corpus 15 not easy to define. Our own notion of Iteratore and poetry
is not likely 10 be equivalent to that of the ancients (see A. Fowler, Kinds of Literamre, An introduction o the
Theory af Genres and Modes (Oxford, 1982), especially Chapter 12 on the concept *Canons of Literature”),
& P Michalowski, ‘Carminative Magic”, Z4 71 {1981), 1-18.
T E. Reiner, “The Heart Grass™, in: Your Thwarts in Picces, Your Mooring Rape Cur. Poetry frovn Babwlonia
and Azzvrin (Ann Arbor, 1985), 04100,
B 1.5, Cooper, “Magic and M{isjse: Poetic Promiscuity in Mesopotamian Ritwal', in: Mesopotamian Poeric
Langrage: Sumerian and Akkadian (eds. MLE, Vogelzang and H.L.J. Vanstiphout: Groningen, 1'996), 47-57.
* N.C. Veldhuis, “The Heart Grass and Related Matiers®, ©OLP 21 (19900, 27-44; idem, A Cow of Sin
{Gromingen, 1991 ); idem, “The Fly, the Worm and the Chain, Old Babylonian Chain Incantations’, OLP 24
[ 1993), 4 1-64,
1 See AL Oppenbeim, “The Seafaring Merchants of Ur”, JAGS 74 (1954), 6-17, esp. 6 n. |; B, Landsberger
and T. lacobsen, "An (Hd Babylonian Charm against Merhe', JVES 14 (1955), 14=21, esp. 14 n. 7. B.
Landsberger, ‘Uber Farben®, JOS 21 (1967}, 139 n. 2; E. von Weiher, Der babylorische Gont Nergal (AOAT
11; Neukirchen, 1971), 34; M. Stol, "Babylonische Medische Teksten over Galziekten', in: Sclerijvend
Verfeden (ed. K.R. Veenhof; Leiden, 1983), 301307, esp. 306.
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LUET 5, 85

| izannan *kima Samé Like a shower he is raining down
3 elli’ar **"Nergal . Mergal’s saliva,

5 ellftusu “kima Selippim  Let his saliva because of jaundice
i) fir[iga] “ina awurrliganim]tum as yvellow as a trtle.

9 Sipat Cawurrigan[in] Incantation against jaundice.

Leaving aside the subscript, this incantation consists of only two sentences. Both sen-
tences contain a comparison, indicated by kima, and both contain the same word for
saliva. Both sentences are divided into two, with alternation 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
description of one of his symptoms. The subject of the second verb, in the precative,
is ‘his saliva’ (*may his saliva turn yvellow’). The second sentence has an additional
element, an adverbial phrase (‘by means of the jaundice’) by which the incantation is
closed. In the first sentence zandnu 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:

v, I Tanen
5 Meom ke g
M r'|'ij, elfe @ .-"\':-r-..':.'.'
MNsubj, el
S: Neom, kimra sedippim
Vs Lo
Nadv, ina gwirrigatim f':" objact

pcfvsadhvirbial phitis

1T mention the issue here because of the central place of rhythm and metre in discussions of poetic
language, and because the pattem fits 5o well in our general understanding of the structure of this piece. For
the time being, our poor understanding of Akkadian metre hardly goes bevond counting stressed syllables
Therefore, the essential tension between the normal linguistic rhythm and the poetic metre, which is a
tension between two simullanesus systems. is lost tous. Poetic rhythm as a ‘regulated violation® (Jakobson)
or “deformation’ (Y. Tynianov, The Proddem of Verse Langnage (ir, M, Sosa and B, Harvey, Ann Arbor,
1981; ong. Problema stikfwtvomogo fapka; Lenimgrad, 1924)) of the normal rules for stress in word and
sentence 15 clearly perceptible in enjambment, where a major pause in the poetic rhythm does not coincide
with a major syntactic pause. The phenomenon, however, is all-pervasive in verse language and essential to
its nature, On this aspect of poetics, see Stephen Rudy's imponant appraisal of Jakobson"s contribution to the
study of verse (5. Rudy, *Jakobson's Inguiry into Verse and the Emergence of Structural Poetics”, in: Sonid,
Sign and Meaning, Quinguagenary of the Prague Linguistic Circle (ed. Ladislay Matejka; Ann Arbor, 1976),
4T77-520). For incantation texts there is the additional problem that standards of metre may differ for *high’
and “low” literature {e.g. a sonnet as against nursery rhyme).
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The relation between Nobj, and Nsubj; is lexical (ellidt Nergal — ellitusu). *Nergal’s
saliva’ takes the final position in the first sentence, whereas *his saliva’ is put in initial
position in 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 to 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, at least, is 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 se-
lection from anything green or yellow.!* The lay-out of the tablet upon which the text is
written is clearly not intended to raise the reader’s expectations of literary enjoyment.'*
The mere fact that application of poetic analysis yields results does not suffice for its
justification. Even superficial experience with statistical analysis will make clear that
no matter how empty the question is, 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 to use such results in a broader
understanding of magic?

2 Poetics and Persuasive Language

We can turn to Roman Jakobson's definition of the poetic function of verbal com-
munication." The poetic function is one of the six functions distinguished by Jakohson,
among which are the emotive and the referential. Each of the functions is directed at, or
focused on, one of the six aspects of verbal communication. Thus the emotive function
is directed at the sender of the message, the referential function at the 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. °I 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 °l want Ike’, or even ‘I want Eisenhower”, which, in certain respects, are all
more appropriate than I like Tke’, but clearly less efficacious. Jurij Lotman, working
in the same tradition of literary and linguistic research, defined poetic language by the
principle of feedback, or repetition. The poetic text breaks the normal linear development
of linguistic meaning by referring back to earlier pieces of the message. This is done

' From another point of view the tunle may have been relevant if something like twnle shell belonged 1o
the medication.

'* The tablet does not fin the typology of Old Babylonian literary tablets. The lay-out is the lay-out of a
letter, with no correspondence between lines on the tablet and major syntactic caesurae (even the subscript is
divided into two lines, which is very uncommon in Old Babylonian incantations), In the original publication,
the text was taken to be a meteorological report, and classified among letters and related texts.

14 R, Jakobson, "Linguistics and Poetics’, in: Selected Writings, Volume 111 (R, Jakobson; The Hague, 1981;
orig. in: Sryvle in Langeage (ed. TA. Sebeok; Cambridge, Mass., 1960)), 18-51.
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by repetitions of all kinds: lexical repetition, syntactic parallelism, rhyme, 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
can 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 a 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 functions is not a matter
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
anmalysing the poetic function in any document, even a lexical list. But there may be
better uses of time. We have to explore, therefore, the relative importance of the poetic
function in incantations, and the place this function has in the pragmatics of magic,

Various authors have discussed the relation between rhetoric and magic, beginning
with Gorgias in the fifih century BCE.'" The common element is the intention not to
express one’s feelings, or to communicate a state of events, but to change something,
be it the curing of an illness or the opinion of your adversaries. [n 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 like 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
poetic function 15 subservient to the conative function, producing a balance of rhyme
and reason,

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

I ine mé ndkim From the fluids of intercourse was

2 ihbani esemtum created a skeleton,

3 ina 3ir Sirhanim from the tissue of the muscles was

4 ibbani lillidum created an offspring.

3 ina mé avabba famritim In the turbulent and fearful sea waters,

6 palhitim

ENATE Laotman, h(ru'.fe'.urj.l_l;:'u e einer strukturalen Poetik, Einfiihrieng, Thearie gdes Verses (ed, K, Eimerma-
cher; ir. W. Jochnow; Miinchen, 1972; orig. 1964), part. 11, esp. 711,

16 O Gorgias see G.E.R. Llovd, Magic, Reason and Expertence. Studies in the Origing and Development af
Greek Science (Cambridge, 1979, 830, and 1. de Romilly, Magic and Rhetoric in Ancient Greece (Cambridge,
Mass., 1975). Gorgias® texts have not been transmitted directly; his ideas are known from citations by other
ancient authors. The authenticity, however, does not seem to be in doubt,

7 ILA. Scurlock, *Baby-snatching Demons, Restless Souls and the Dangers of Childbirth: Medico-Medical
Means of Dealing with some of the Penls of Motherhood in Ancient Mesopotamia’, Incognita 2 (1991),
135-183, esp. 141.
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T ina mé tidnting ridgitin in the distant waters of the ocean,

8 afar sehrum kussd idasu where the little one’s arms are bound,

9 gerbivsu ld uSnawwaru whose midst the eye of the Sun does not
10 in Samsim illumine,

11 tmreriuma Asarluhi méri Enki Asalluha, the son of Enki, saw him.

(YOS X1, 86 1-11)

The description of the condition of the baby is skilfully connected with mythological
allusions, so as to include the world of the gods into the problem. This is a common
device. It is also used, for instance, in the Heart Grass incantations, where the actiology
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 Matters™). The very invocation
of magical means implies that a relation is sought with supernatural 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 ing: ing mé ndkim; ina sir sirhanim; ina mé ayabba; and ina mé
riamitim. 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 waiers of the ocean. The two pairs of clauses are marked as such by
numerous similarities. The first two lines are perfectly parallel, using the same verbal
form and the same syntactic construction, They intend to describe the same process:

ing mé makim ibbani esemiem
ina Sir Sirhanim ibbani lillidum

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

ing mé avabba fomratim palliigim
irer e LAt ritgarin

The phonernic similarities are mostly located in the masculine plural adjectives in -dirim,
and, of course, in the repetition of ing mé. Generally, in Akkadian poetic language, the
second of a pair will be longer than the first. That is the case in the first pair, where sir
Firhdnim has one syllable more than mé ndkim. In the second pair this 1s not the case, but
the exception is only apparent. These are not sentences; they are adverbial expressions
introducing two dependent clauses and a main clause. The two dependent clauses again
take two perspectives: a natural one and a mythological one. First the child, with his
arms bound, and then the sun, who is unable to reach with his light the place of terror.

1% Edition in JJLA. van Dijk. “Une incantation accompagnant la naissance de 'homme’, Or 42 (1973),
S02-507, esp. 503,
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The second member of this pair is clearly longer. Only then does the main clause tell
us that Asalluhi, the son of Enki, saw the child. The construction of this introduction,
with its neat intertwining of natural and mythological references, is working towards
a climax. The absence.of sunlight makes Asalluhi’s observation of the child the more
miraculous.

By various lexical and thematic similarities the introduction is linked to later parts of
the incantation. The verb ban, “to create’, 1s used later on, again in a pair of sentences,
to describe 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 dadu. 1 prefer to interpret this
word as an aquatic animal, more specifically a shell-fish, rather 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.

3  Poetic Language as Materia Magica

To my mind, the comparison berween persuasive language and verbal magic is useful but
limited in its explanatory power. It does not take into account the specific nature of magic
and the magic ritual. In Tambiah’s terminology,' magic secks an analogical transfer of
a quality or attribute by symbaolic 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 attributes. Some convey the aspect of luxurious
growth, others the aspect of being firmly rooted. still others the aspect of being healthy.
A whole complex of qualities is thus transferred from various manipulated objects to
the garden. The process is accompanied by the recitation of incantations, which identify
the relevant aspect. The atinbutes 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 fertility 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.

31 The Magic Use of Poetics

If we regard the incantation as one element within this multi-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 attributes 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. Similanty and contrast provide the building
blocks of metaphor and simile, but also engender features like rhyme and parallelism,
An interesting example is an Old Babylonian incantation against LamaZtu,

19 See especially 8.J. Tambiah, Cultnre, Thought, and Soctal Action, An Anthropelogical Perspective (Cam-
bridge/Mass., 1985). Trobriand magic is discussed in Chapter 1.
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I Anum ibnisi Ea urabbidi Anum created her, Ea brought her up,
2 panilabbatim ifimdi Enlil Enlil destined for her the face of a she-lion.
3 Isat rittin arrakat She is short-handed, but her fingers are
+ ubandtim suprdiim long and her fingemails
5 arrakat armmdsa? ... are long, Her elbows .7
& bl biri irvub | |-ti She enters the house through the door [ ]
T ihallup serram she slips in past the door-pivot,
8 ihlup serram ftamar sehram MNow she slipped in past the door-pivot
and saw this child.
9 ina imdisuw adi 7 isbassu Seven times she seized him in his belly.
110} wshi supriki Retract your fingernails!
11 renni felikd Loosen your grip
12 lama ikfudakki before the expert, sent by Ea, the hero,
13 apkallam Sipir Ea gardu reaches you.
14 rapaski serrum puntd daldim The door-pivot is wide enough for you,
the doors are open,
15 alkima atallaki ina séri o and roam in the desert!
16 epram piki They will fill your mouth with earth,
17 tarbulam paniki vour face with dust,
18 sahlé daggdtim with seeds of fine cress
19 wmallid intki YOUT 2Yes,
20 wiammiki mamit Ea I adjure by the curse of Ea
21 u tattallakt and you will go away!

(BIN 2, 72)2

In this incantation the female demon Lamastu is introduced in a threefold way: by an
aetiology (1-2), adescription of her appearance (3-7), and the description of the occasion
that necessitated this rital (8-9). The three elements from which this retrospective part
is made up are connected in a sophisticated way by the altemation of similarity and
contrast. The aetiology describes Lamadtu's creation by the major gods of the pantheon:
Anum, Ea, and Enlil. The three verbal forms are preterites, all containing a long I and
the suffix -3i: ibnisi; wrabbisi; ifimsi. The first two sentences are syntactically parallel:
Anwm ibnigi Ea wrabbidi. 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: péant
fabbatim ifimsi Enlil. In rhythm, the third sentence, having four beats, counterbalances
the first two sentences, which have two beats each. The aetiology is thus a fine example of
balance between similarity and contrast on various levels. Moreover, the final sentence
provides the transition to the descriptive part of the introduction, where LamaZtu’s
outward appearance is characterized. It is focused on her arms, including hands and
fingernails. The description continues with a description of her known behaviour. The

M The text was edited by W, von Soden, “Eine althabylonische Beschwiirung gegen die Dimonin Lama$tum’,
Or 23 (1954), 337-344. Collations in Farber, *Zur iilteren akkadidischen Beschwirungsliteratur', Z4 71
(19813, 51-72, esp. 72 A Dutch translation appeared in Wiggermann, ‘Enige Lamagtu-bezweringen uit Oud-
habylonische en Nieow-assyrische tijd’, in: Schrijvend Verleden (ed. K.R. Veenhof; Leiden, 1983), 204300,
esp. 296
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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’ ):

ihlup servam ftamar sehram
Mow 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 Lamaitu, 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 effigy
can be manipulated by verbal means. A number of imperatives in the second half of
the incantation are aimed at her arms, 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 Lamadtu is 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 is filled with something. It gives a triple repetition of the
suffix -&i, 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
in 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
second half of the incantation /kif appears as a prominent phoneme combination, mostly
as the feminine suffix of the second person. It continues to be used in the concluding
sentence:

ufammiki mamit Ea
u tatiallakt

Let us pause for a moment to see these elements of thyme in a wider context. A con-
siderable part of the rhyme in this incantation and in the childbirth text discussed above
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depends on morphological or syntactic similarities. This kind of rhyme is considered
weak or poor in the poetic systems of modem European languages. The judgement that
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 modemn taste, The
quality of rhyme in some picce 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 connect linguistic entities, and is superimposed over the rules of normal syntax. It
has a semantic function, and the richness or barrenness of rhyme is measured against
this function. As any linguistic device, however, this function may differ in different
traditions. Lotman argues that in modern 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, or original was not
valued in the same way. This is part of what Jauss has called the alterity of medieval
literature. The appreciation of a piece of verbal art by a medieval public was not based
upon the evocation of a unique, self-sufficient fictitions world, but primarily upon 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 rhyme
(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 to the prevalent poetic
system. lis position within the system and its realisation will differ between individual
literary systems. A comparable phenomenon is the wholesale repetition of narrative
sections in literary texts. To our conception, this is a poortechnigue, sometimes explained
away by referring to its advantage for memorization. 5till, the device is so common that
we must conclude that it appealed to Babylonian taste, and was, in fact, part of the poetic
system. lts actual use is far more sophisticated and relevant for narative strategy than is

3 Lotman, Vorlesingen zu einer strukiuralen Poetik. Einfiifirnng, Theorie des Verses (ed. K. Eimermacher;
tr. W Jochnow; Miinchen, 1992; orig. 1964), 74-86.

22 Sep H.E. Jauss, ‘Aleritit und Modemitiit der mittelalterlichen Literatur’, in: Afteritér wnd Modernitéis
der mittelalterlichen Literame Gesammelte Anfsdrze 1956-1976 (Miinchen, 1977), 947, esp. 14-18. This
characterization does not imply, of course, that innovations are absent in medieval poctry or that modern
literature 35 not rooted in tradition. Tradition and innovation necessarily belong together and are inconcervahle
without cach other. The alterity is situated in the relative stress on one of the two poles and the conscious use
of the one rather than the other in the literary production (as well as in the less conscious expectations of the
mihlic)

23 The technique was described by JM. Lowman, Vorleswigen zu efner sirekturalen Poetik, Einfihirung,
Theorie des Verses (ed. K. Eimermacher; ir. W. Jochnow: Miinchen, 1992: orig. 1964), 83-#4, for Russian
medieval poctry. Prof. Dr. Shaul Shaked kindly drew my attention to a similar kind of rhyme found in the
piyyuiim (medieval Hebrew liturgical poctry). For chyme in the piyyutim of Yehuodah see WD, van Bekkum,
The Qeduihia’or of Yelndah according to Genizall Manuscripts (Unpublished doctoral thesis: Groningen,
1988, 82-96, with brief discussions of classical and pre-classical pivyutim, Grammatical rthyme, based on
sulfixes, is discussed on pp. 87-89. A good example of & pivyut with thyme based on the single suffix -ému
(‘our*)is “From Soul 1o Flesh' by Yannai, ediied and translated in The Penguin Book of Hebrew Verse (ed. and
tr. T. Carmi; Harmondsworth, 1981), 2151, See funhermore Hrushovski, "Motes on the Systems of Hebrew
Versification®, in: The Pergunin Book of Hebrew Verse (ed. and ir. T. Carmi: Harmondsworth, 1981), 57-72,
esp. 61-62.
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usually accepted.*® Similarly, grammatical rhyme may turn out to be rich thyme in Old
Babylonian aesthetics, as seems to be the case in the example at hand.”

3.2 The Poetic Use af Magic

The context of an incantation in a magic ritual and in the magic tradition affects the
poetic effectiveness. The incantation text is one element of a more complex magic ritual,
though for Old Babylonian magic this is often the only element we have. The poetics
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 Lama&tu incantation discussed
above provides a negative example. Old Babylonian incantations in Akkadian are rarely
accompanied by separate ritual instructions. In this incantation some passages clearly
refer to the manipulation of symbaols. This is especially the case in the section discussed
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
of a lion’s face, but not necessarily so. The mechanics of association and symbolization
allow the participanis to use a symbol that is in some way related to LamaSiu’s face or
toa lion’s face, but may not be readily recognizable as such to us. The assumed object,
whatever it was, represented Lamadtu's face. The symbolic relations were not confined
to inner textual features, but extended to the other materia magica. 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 part of 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 at a
given point in time.*® The position of the wtammika formula at the end of the incantation
works as an enforcement of the following imperative; go! In Old Babylonian Akkadian

Tk

= See H.LJ. Vanstiphout, “Repetition and Structure in the Aratta Cyele: Their Relevance For the Orality
Debate’, in: Mesapotarian Epic Literature. Oral or Aural? (eds. MLE. Vogelzang and H.L.1. Vanstiphout;
Lewiston, 19925, 247264,

5 The theoretical problem here is similar to the problem of rivythm and metre, discussed innote 11, In order
1o understand any poctry, its poetics must be known. The problem 1s no doubt circular, since poetics can only
be known from poetry. But this point is a general one, not differing in kind from the problems encountered
i understanding poetry of a less remote past.

0 This point was already made by Tynianov in 1924 (The Problem of Verse Language), but was forcefully
restated by Jauss in his programmatic article “Literaturgeschichte als Provokation der Literaturwissenschaft”
(H.R. lauss, ‘Literaturgeschichte als Provokation der Literaturwissenschaft’, in: Literarurgeschifchre als
Frovokation (Frankfurt am Main, 1970; originally published in 1967), 144-207). The relation between
interpretation and the available setof genres and types makes apparent the historical character of interpretalion
(history of reception).
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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 is the use of the words serru, ‘door-pivot’, seftru. *child’,
and s&ru, *desert’, in this incantation. The phonemic similarities between the three words
are exploited throughout the text. Lamadtu is associated with the serru, the door-pivol
past which she enters. First this word is used to emphasize the danger for the sefiru: ilfup
serram itamar selram. Later on in the text the same serru is associated with Lamastu’s
true homeland: the séru. The poetic procedure is in itself understandable. Tt gets 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 irrelevant to the poetic
analysis. Along with other liminal images the door-pivot belongs to the stock symbols
of Old Babylonian magic. The same holds true for the desert, the non-cultivated, non-
human space, where demons roam freely. The associations of serrie and sérn with sefiru
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 to influence the poetic production of meaming.

33 ‘Mumbo-fumbe® or the Magic Poetics of Gibberish

The verbal parts of a magic ritual obey rules that do not fundamentally differ from
those governing 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 pure,
they must be collected at night, or derive from a strange country. In other words, they
must be set apart from ordinary objects. Thus, they are made appropriate for use in a
sacred context.’” This is another perspective from which we can discuss the language of
incantations,

Magic language is usually distinguished from ordinary language.® There are, in
principle, three ways to achieve such a distinction. The first is to use a sacred language.
The second to use poetic, heightened language. These two options are, in fact, available
for a large variety of purposes where a text must be marked as other than ordinary. Thus,
a large proportion of the scholarly works in classical Greece are written in verse. During
a long period of European history the same functional plice was occupied by Latin, a
language only accessible to the initiated. A third possibility is almost restricted to magic
or ritualistic uses of language, and that is Mumbo-Jumbo.™ All three possibilities are
used in Mesopotamian magic. We have discussed the poetic use of language in a few

21 The ‘sacred” as against the ‘profane’ was redefined by Tambiah in more general terms as two orderings
of reality, or oriemations on the world, They are opposed by ‘participation’ as against ‘causality’. See 5.1
Tambiah, Magic, Science, Religion, and the Scope of Rationality (Cambridge, Mass,, 19%0), 84110,

B For a general discussion, see 5.J. Tambiah, Culture, Thenght, and Social Action. An Anthropelogical
Perspective (Cambridge, Mass., 1985), especially Chapter 13 *The Magical Power of Wonds®.

¥ 1t should be stressed here that Mumbo-Jumbo is not meant as a derogatory term, and is not equivalent
to nonsense or empiiness, ‘Relevance” is an assumplion undedying the interpretation and functionality of
all communication, but this relevance is maore often than not different from the literal (translatable) meaning
of an utterance. For the concept ‘relevance” see D, Sperber and D, Wilson, Refevance. Conmunication arl
Cognition (Oxford, 1986; 19958,
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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-Jumbao 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 language
from which they are derived.® Some are clearly in garbled Sumerian, others seem to
be in Hurrian or Elamite, in an unidentified language, or in no language at all.*! The
example 1 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 Sumenan:

141" 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 abdtu ind aséltu]

(The passage is repeated with minor variants in IT 50'-51" and 111 8-9.)
IM 17 EN; igi-bar igi-bar-bar igi-bar-ra bar-bar igi-hul igi-hul-hul igi-bar-ra hul-hul

I11 24 EN; igi-bar igi-bar-bar igi-bar-ra bar-bar igi-sith igi-sih-sih igi-bar-ra sih-sith
The three passages repeat the same pattern, which consists of permutations of igi-bar
with the variable elements bir, hul, and siih, much like the Old Babylonian Syllable
Alphabets A and B

These passages are not devoid of meaning. The stubborn repetition of igi-bar bears
the idea of seeing, or observing, which is most appropriate in this context. Each of the
variable elements bears a negative meaning: bir: to scatter or destroy; hul: bad or evil;
sith: to be blurred or troubled. Without proper grammar or syntax, the message is clear
enough: there is something diseased, wrong or generally evil connected with eyesight,
which the incantation is supposed to heal. The relation between seeing and the illness is
reflected in the first passage by the phonemic association of bar-bir, Bir-bir, moreover,
conjures up the words birratu. a disease of the eyes, and birbirra, terrifying brilliance.
The regular repetition of the same or similar syllables is a common phenomenon in

M See the interesting discussion by van Dijk in the Introduction 1o YOS5 X1, 34,

3 Thiz seems 1o be the case in the last section of LB 1002 {(FM.Th. Bihl, *Oorkonden uit de Periode van
2000-1200 v.Chr.”, in: Mededeelingen uit de Leidsche Verzameling van Spifkerschriff-inseripies I (1934),
&) hu-ub hi-ib ha-ab ete. But it is not excluded that even this passage will prove to have a background in an
cxisting language. This text was presented to our conference in its entirety by Prof, Dr. K. Veenhof.

¥ The lines are reconstructed from the three duplicates, See Kiicher in BAM VI, pp. DX-XI, and the additions
and corrections in Geller, *Review of Franz Kicher; Die balrvlonisch-assyrische Medizin Volumes v and
VI, ZA 74 (1984), 292-297. The unpublished fragment BM 98942 is known 1o me from photograph. The
pertinent lines were edited and discussed previously in N.C. Veldhuis, ‘Comments on IGI-HUL®, NABU
1992043,

¥ See M. Cig, H. Kizilyay, and B. Landsberger. Zwei althabylonische Schulbiicher aus Nippur (Ankara,
1959).
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Mumbo-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 language, is almost completely resolved in favour of rthythm (in this
case the regular repetition of a word), much like the ‘transrational poets’ who treated
semantics as a secondary, or even negligible element of poetry.®™ In Jakobson's terms,
the absence of syntax is 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
governing the axis of selection. In other words, as far as these passages are effective,
it is a poetic effectiveness. The passages discussed use simultaneously all three devices
to distinguish their language from the ordinary. They are in poetic Mumbo-Jumbo
Sumerian,

With these examples [ 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 still not in the position, except in
very umpressiomsiic terms, to judge their poetic quality. | assume this quality cannot
compete with the great works of literary art in the Old Babylonian eduba. But 1, for one,
take ‘oxen-like moaning’ for priggish conceitedness.

M See Loiman, Vorlesungen i einer sirukinralen Poenik, Einfulirnng, Theorie des Verses (ed. K. Eimerma-
cher: . W, Jochnow; Milnchen, 1992; orig. 1964), 10Sf. on ‘AuBersinn-Sprache’.

50, Brik, ‘Rhythme et Syntaxe’, in: Théerie de la linérawure (ed. T. Todorov: Paris, 1965: orig. in: Nowy
Lef (1927), 3=6), 143=153, esp. 150-153.
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Freud and Mesopotamian Magic'

M. Geller

It is a pity that Sigmund Freud knew so little about Mesopotamia. Freud's library, now
housed in the Freud Museum in Hampstead, contains many more books on archaeology
and Classical civilization than on psychology, and his collection of antiquities (many of
which are presumed to be forgeries) reflects Freud's keen interest in the ancient world.
His seminal work, Torem 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 vielded interesting results.

There may be some point, therefore, in considering the possible psychological
impact of Mesopotamian magic, such as the Unek&i Lemmnitin incantations which were
presumably used in some form of therapy with a patient. Urukka Lemmiine 15 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. Utkka Lemniztu provides rich
accounts of demons and ghosts, replete with metaphors and similes, bringing us closer
to a general understanding of demons as the agents which most directly affected a
patient's psyche; the very appearance of the demon inspired fear, and the suggestion of
the demon’s presence acted as a threat.? The urukku demon is among the most commonly
mentioned, and the term wtakkn is vinwally generic for *demon’. The itk is described
as a ghost, then as a “herald’, and even as a robber.

The evil urkku-demon, who is hostile in appearance, and who is tall in stature,
is not a god — but his voice is great, and his radiance 1s lofty.

His shadow is dusky, it is darkened, there is no light in his body.

He always slinks around in secret places, he does not come forth brazenly.
Gall is always dripping from his talons, his tread is harmful poison,

His belt cannot be loosened. his arms burn.

He fills the target of his anger with tears, the world cannot restrain a lament.?

I I wish 1o thank my NIAS colleagues Andreej Nowak, FAM. Wiggermann, and Wim van Binshergen for
advice on Freudian, textval, and anthropological matters, respectively. A more general survey of this material
has appeared in Fodkiore 108 (1997, 1=7, by the present authaor,

¢ Unfortunately, the descriptions in the texts do not often match up with the artistic representations of
demons on cylinder seals and reliefs,

Y Uk Lernniine (hereafter LTH) 12:14-20. Since translations of the text are cited here throughout, it mighe
be useful to provide a progress report on the edition of Cnekkid Lemniin incantations, Work began on these
incantations some 20 years ago, with some progress made with the edition of the Sumerian forerunners (M.,
Gieller, Forerinners to Udug-fia! [Stottgant, 1985]). Since then other forerunners have been identified, and
we now have OB and MB exemplars of Urikkd Lemnite for tablets 2-8 and 12, The full bilingual edition
of Unikki Lemniam consists of approximately 2000 lines of text, compiled by the ancient scribes into a
sixteen-tablen series. All of the component tablets have now been identified, although Tablets 1 and 9 are
fragmentary. The first two tablets contain an unusual mixture of Akkadian and balingual texts, while Tablet
11 of Uk Lemeine incorporates the Akkadian incantation known separately as *Marduk’s Address to the
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The demonic image is vague, and the same can be said for the other demons. The alii
demon, for instance, is described as cloud-like and amorphous, having no human form,*
There are certain culturally specific differences between Sumerian demons and their
Akkadian counterparts, such as the difference between the Sumerian madkim or *bailiff-
demon’ and its Akkadian correspondent, rdbisu 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 asakky 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 disease 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.® Third, we must reckon with the meaning of asakiu
as ‘taboo’.’ It would probably be misleading to suggest that the asakku-discase was
considered to be caused by guilt or violation of a taboo, since we have no evidence to that
effect; the names of the demon, the disease, and the taboo may simply be homonyms. The
problem is matching the demon to the deed. As with Campbell Thompson's unsuccessful
attempts at defining Assyrian botany by etymologizing Akkadian plant names, one
cannot simply parallel the names of the demons with their descriptions in the texts. It is
necessary to adopt a somewhat unconventional approach in order to 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 Freud’s work has already been thoroughly digested
in regard to his theories of magic and psychology. However, it is worth pointing out
that there is no other system of Western or Near Eastern magic, either 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 magic.

It is virtwally 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 libbu, 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
Oedipus or Electra mythology from Mesopotamia which would fit Freudian theories of
male and female development.® Nevertheless, some observations from Urukkid Lemniaru

Demons”.

' CLUHS 5-8:

whether you may be the evil ali-demon who has no mouth,

whether you may be the evil afi-demon who has no physigque,

or whether you may be the evil alfi-demon who does not listen,

or whether you may be the evil afi-demon who has no facial features...

% See Thorkild Jacobsen, “The Asakku in Lugal-¢’, in FS Sachs, 25T,

o NSG Il no. 6, 3-10.

T Cf. K. van der Toorn, Sin and Sanction in Israel and Mesapotamia (Assen, 1985), 42 (et passim), cf. also
M.J. Geller, JCS 42 (1990), 1113!,

* The so-called Harab Myth (or Myth of Dunnu) has the divine protagonist marry his mother andfor sister
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incantations might be worth considering, such as the following description of the ali
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 *sleep-robber’, who stands ready
to deprive a man (of sleep). Or whether you may be the evil ali-demon who is a
zod stalking at night, who does not recoil from filthy hands, whether you be the evil
alii-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 reflect the
commonest of 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 feelings, 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 reminds the patient of those intimate feelings which were
originally repressed.

There is another psychological basis for descriptions of the demons in the incantation
literature. According to the so-called ‘white bear’ theory of modem psychology, trying
to repress thought actually creates 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: to repress an idea or a thought, one needs
to create an image of the thing that one is trying to repress. From the perspective of
Mesopotamian incantations, such an approach sounds eminently reasonable. Consider
the following descriptions from Unekkie Lemniitu:

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 knee,

and oust the groom from his father-in-law’s house.

They are the sleep and stupor which follow behind a man.!!

and kill his father; cf. Thorkild Jacobhsen, SANE 203 (1984), 99-120, and W.G. Lambert and F. Walcot,
Kadnos 4 (1966), 6461, The Akkadian myth, however, 15 not as clearly presented as the Oedipus story, nor
are the psychological dimensions of the Harab myth clear.

* UH 8: 10-13.

DM, Wegner, White bears and other wwanted thoughis (New York, 1989),

M UHSs:11-19
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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 to assume thal depression was unrecognized in Mesopotamia, since depression
is one of the most common categories of known psychological disorders. The general
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 insufficiently
distinct 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 Fesischrift, 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 clinical labels used by Kinnier Wilson are
far too specific to be applicable. Nevertheless, Kinnier Wilson made the convincing
point that Egalkurra incantations were intended to treat the neurotic patient who is over-
whelmed by fear and hatred of his enemies at court, but that the enemies referred to in
Egalkurra may only have existed in the patient’s psyche. In other words, Egalkurra is
treating a mild form of paranoia. These incantations were not necessarily composed for
someone who actually faced intrigues at court - a Mesopotamian Richelien — but were
more likely used for the ordinary individual within the great paternalistic bureaucracy
who imagined nivals 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, so 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 better because his repressed anxieties and hatred against his
colleagues are described as their jealousy and hatred of him. This defence mechanism
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 acceptable, so that the Egalkurra incantations may have actually assisted
the patient in sublimating his original feelings of alienation.

12 The reference to the son being driven from his father’s knee looks perfectly straightforward untl one

recalls that the word *knee’ in Akkadian is used as a euphemism for penis (¢f. CAD B 257).
13

“An Introduction to Babylonian Psychiatry®, AS 16, 289-298,

52




Frend and Mesopotamian Magic

This may sound far-fetched, and perhaps it is. But there is no reason to assume that the
Mesopotamians had an entirely 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 thunderstorm 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 is the fear itself which becomes the clinical problem.

We can detect another type of anxiety 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 is, of course, the ardar [ifli, 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
to 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 ardar lili was
something to fear, since Ishtar herself is often identified with this pure maiden ghost; sex
or marriage with Ishtar was considered to be not just dangerous but actually lethal, which
is why Gilgamesh avoided it, to his cost. What is the fear here? Later Jewish magic was
also afraid of nocturnal emissions, since demons could presumably be spawned from
such events.”® 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 Utekkii Lermidu and from
Ardat Lili incantations that the young girl is a virgin who had previously never had sex,
which might well invoke the repressed desire of a man to have illicit intercourse with a
daughter or young sister or some liason otherwise forbidden. It is 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 or image of the ardar [ilf 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-
13 Cf. AfD 35(1988), 14,

15 CF. 1. Trachtenberg, Jewish Magic and Superstition (New York, 1974), 51f. Late amulets were written
agammst the geri’, "nocturnal emission’
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tions to help a man get or maintain an erection by having a woman rub his member with
oils, 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 Eviu';.igu:

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 ...7 The three
womenfolk of Nanaya... '

Or another incantation in which the impotent man claims, ‘T 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.
Externalizing the problem in the form of a witch can potentially allow a patient to control
that which is beyond control, namely his own fear. This question of treating witches as
the ultimate cause of human problems is relevant to the entire witchcraft corpus, which
employs a different cast of characters than do other dfipine incantations, although
the mechanisms may be similar: it is the patient’s anxieties which are projected upon
imaginary agents which are called witches."” Witcheraft thus represents uncontrollable
fear or neurosis, in this case stemming from purely imaginary threats.

An alternative case of repression may actually present itself in the form of Walter
Farber's Baby Incantations.' There are actually two distinct 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 Lama3tu 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 1s 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. It is often the case that a parent may feel angry and hostile towards a child,
and particularly a erying child, and at the same time feel intense guilt and anxiety for the
repressed feelings which are triggered by the baby’s crying, The Baby Incantations offer
areasonable solution, by allowing the parents to express their hostility in a 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

18 RD. Biggs, TCS 3, 19-20 (No. 3: 19-24), and 28:1. Cf. also G. Leick, Eroticism in Mesapotamian
Literamere (London and New Yook, 1994), 200210,

1T T Abusch, “The Demonic Image of the Witch in Babylonian Literature’, in Religion, Science, and Meagie,
ed. J. Neuwsneret al_, (MNew York, 1989), 27-58. The predominance of the female witches may further suggest
a sexual threat, which is not specifically spelled out.

1% W, Farber, Schilaf, Kindchen, Schiaf! (Winona Lake, 1989).

1% See the review of Farber, Schlafl Kindchen, Schlaf, in AR 36037 (1989900, 132-34
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feelings of hostility towards the baby, are able to express hostility 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.?® In these incantations there is scant reference to demons,
since the snake itself is 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 elsewhere for
the popularity of these texts. In modemn Western psychological thought, the snake itself
represents the most common manifestation 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 to fear the snake in the toilet or bath, or coming out of holes in
the house (which is of course another sexual image). It is, thus, the fear of the snake
rather than the snake itself, that becomes the problem. Unikki Lemmiitu incantations
likewise refer to the snake ‘that coils up in the human womb’, corresponding to the
‘womb-snake’ (Sum. mug-i-wr), which certainly has the appearance of a phobia.** The
demons in Unekkii Lemniine are frequently compared to serpents that craw] under the
door of the house®?, and the many names of snakes in the lexical lists are graphic.®

The point is that an incantation is effective, 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 phobias are casy to detect. Later the same methods of dealing with anxietics were
incorporated into more sophisticated and complex types of incantations,

There is much more to say about this approach to Mesopotamian incantations. Incan-
tations may have actually been effective to a certain extent by defining or repressing
fears. Some 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 umiversal
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
NEUrosis.

¥ g Shaked {oral communication) points out that spells in later Cairo Genizah texts are often aimed
against scorpions, but not against snakes. A closer paralle]l with earlier Mesopotamian incantations might be
suggested by the fear of impotence which is commonplace in Genizah incantations,

2 1. van Dijk, VAS 17, No. 1.

2 UH 16:187

2 UH 4:74; UH 5:14; UH 6:20and 172; UH 16:5.

¥ MSL VIILZ, 6-10.
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Psychosomatic Suffering in Ancient Mesopotamia

Marten Stol

To a Babylonian, illness was not just a corporeal disorder. It had been inflicted upon him
by supernatural forces. This terrifying thought brought him into an apprehensive state
of mind, and we should not be surprised if this spiritual suffering brought about its own
symptoms — ‘psychosomatic’, in modern terminology.! One who has been seized by a
spirit of the dead suffers from diseases “plutot du secteur que nous appellérions neu-
rologique ou psychopathologique, affectant plus immédiatement *les nerfs” ou “I'esprit”
que les organes, et le comportement que la physiologie’.? To the Hittites, the symptoms
of a bewitched person are largely psychosomatic, most prominently, fears.® In this con-
tribution, we will show that in Babylonia sorcery could have similar effects. By way of
parenthesis, we remark that sorcery also can result in 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 modern
psychiatry, the handbook Maglii being directed against psychoses, and Surpu against
neuroses.? This position has been criticized.”

Symptoms of Impotence

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

I Cf. M. S1o0l, ‘Psychosomatisch lijden in het oude Mesopotamié®, in: H.EJ. Horstmanshoff, Fijn en balsem,
troast en smart. Piinbeleving en pinbesirijding in de Oueheid (Rotterdam, 1994, 23=32. = The Babylonians
were aware of psychosomatc symptoms due to nawral factors; a letter to Esarhaddon ends as follows: *Good
advice is 1o be heeded: restlessness (ka-[ru-a (k-£7), not eating and drinking disturbs the mind (téma weffada)
and adds to (7) illness (marse w-rad)” (ABL 3 rev. 14=18; we follow 5, Parpola, LAS, no 143, SAA X, no
196), The symptoms are the consequence of three days of fasting: thus K. Deller, AQAT 1 (1969), 54 .

2 1. Boméro, £4 73 (1983), 164=T; citation from p. 166, Cf. J.C. Pangas, "La “mano de un especiro’,
Una enfermedad de la Antigua Mesopotamia®, AwfQr 7 (1989), 215-233 (primarily psycho-pathological
complaints; also abdominal disorders). Complete survey by J. Scurlock, Magical means of dealing with
ehosts in ancient .Ju_f:'.'.'r.'pr.'rrr.lrlffr {[hiss, r.'hi{.".lf_'l.!l. 108R), 19-26.

} W Haas, ‘“Magie und Zauberei. B', RLA T34 (1988), 234-255; specifically 241, par. 6. Also paralysis,
impotence. miscarriage or even death can be eaused by sorcery. And for more physical ailments (eyes: cough),
see A. Unal, “The role of magic in the ancient Anatolian religions according to the cuneiform texts from
Bogazkiy - Hattuda®, in: T. Mikasa, Exsays on Anatolian studies in the second millennium B.C. (Wiesbaden,
1988), 52-835; specifically 71, sub L, ‘Human suffering’.

+ 1LV, Kinnier Wilson, 'An introduction to Babylonian psychiatry’, in: Srudies Benno Landsberger (= AS
167 {1965), 280-208. For the handbooks, see 2942 and 2964,

> W. Farber, BID (1977), 39; T. Abusch, JCS 37 (1985), 95; J. Bottéro, ZA T3 (1983), 166; J.C. Pangas,
AulOr T (1989), 225f.. 232 1.
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and in an actual case the expert is first expected to establish the exact cause. The ritual
is as follows:®

You mix together dough made of emmer-wheat and potter's clay; 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 njear a pig. If the pig approaches, (it means) Hand of IStar; (if) the pig does
not approach [the figurines], (it means) that Sorcery has seized that man.

Sothe expert stages a scene in which the behaviour of the pig determines the nature/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 Summa élu shows
(prognosis). The first conclusion, ‘Hand of Titar’, means that the goddess of love is the
cause 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;?

If a man is bewitched, his flesh is ‘poured down®, he has stiffness (puangn), his knees
are bent (7), 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 [ for impotence caused by
sorcery, in column II for impotence caused by ‘the wrath of Marduk and [Star’. Here,
again, the depositing of a man’s semen with a dead body is given as the cause of
impotence (I 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. V!

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: '

& KARTO6-10, with B.D, Hig"__!h. Sdziga (=TCS 20 (1967), 46, [jl.lp[. SBETU19:5=7 (not seen |_1:. ke editor).
T M. Stol, JEQL 32 (1991-92), 45, with notes 17 and 18,

® KAR 70:11-14, with Biggs, ep. cir., 53; M.-L. Thomsen, Zawberdiagnose wnd schwarze Magie in
Mesopotamien (Copenhagen, 1987), 55=57. “Impotenz’.

¥ Biggs, op. cir, 69:9-1-2; dupl. BAM 3 205: 7-10, with variants in SBTU 1 9:19-21. See Thomsen,
Zauberdiggnose, 55 (with note 133),

10 S772 280, with Bigas, op. cit., 66-68.

I AMT 76,116,

12 BAM 3 319 Vs, with dupl.; sce W, Farber, BID (1977), 227, 236, Hauptritual B:1-14.
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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,
his belly is bad, when urinating or spontaneously his semen ‘falls’ as if he were
cohabiting with a woman: that man is not clean, the god and goddess have urned
away from him, his speaking finds no acceptance (with people).

The text explains that a particular technigue of sorcery has been used against this man:
‘machinations have been practised against him in front of I3tar and Tammuz; figurines
representing him have been laid ina grave’. The wording *in front of IStar and Tammuz’
is 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

to be released by magical means (pardru) and to be saved (eg&ru) from the Hand of
Murder, to be reconciled with the god and man; in order to release (DUH) the wrath
of god and goddess, and to undo (pafaru $) the machinations (ip#i) 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 is 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 ullimate cause of impotence can be witcheraft. 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 (zendii 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 to alienate the victim’s personal gods
from him and make him lose his social stature, is 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 effects is that the patient has difficulties in answering: his ‘mouth
is 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
and his goddess with him, to find and seize the sorceries practised, all of them, to save

¥ BID, 236:29, 238:17",

I WG, Lambert, AfO 18 (1957-58), 293:68. Cf. Abusch, JC$ 37 (1985), 93 note 16,

B sRT I 112, no. 22 IV 15-16, (15) fwmmea amély ana ilifn o iSaeidu saredn u areatu idabbol kispr
epfitfu (16) i Hifu w iftaride fuzzar, Cf BAM 3 316 10 9-10, il w isteru (10) intdu zend kispf epiafu itei il
it £8rt Suzznr,

16 Magli 1 6-7, with T. Abusch, Babylonian Witcheraft Literarere (Atlanta, 1987), 101,

IT NMote that ene text deals both with witcheraft and slander; UET 642 410. OR. Gurney, frag 22 (1964},
224 has not seen that line 28 ends in “That man is bewitched (ka-ip)'. Read DIS NA E.GAL-ii [s0] i-ta-dar
a-na da-ba-bi SA-Fi NU IL-5ii "NABLE b-fip.
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that man and to spare him, to remove those sorceries from his body’.'s Our conclusion 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
(...)"."" Otther texts show that first sorcery and later divine wrath is combated.

We now return to the man against whom machinations had been practised in front of
Iitar and Tammuz and wish to say something on the therapy it prescribes. The god Péti
(*Nedu’), gate-keeper of the Nether World, is invoked to declare the patient released and
clean, by returning the figurines from the grave after the performance of some rituals.
It is said of the patient that *He is saved, he is freed ([ef]ir zaku), Samad is the judge’.
It ends by promising good relations with god and man, and no more sorcery. ‘[If, like]
before, he becomes afraid (Sahidtu), he should set up an offering table 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 (fahary) is different from that of the symptoms of fear to be studied below
(ereldirn).

Revealing is the section that follows: *On the day that his semen will drip (?) (sardru),
he shall drink iron from a mace in beer (and) he will be clean (eléli)’. So one symptom,
the emissions, ‘dripping’, is singled out. Although the patient may be totally cleansed,
this particular symptom is liable to return and a simple therapy will now suffice. A
similar simple therapy for ‘dripping’ is found in medical texts. Below, we will meet
with another man in fear (addru) suffering from ‘dripping’ semen, due to divine wrath.?

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 a bottomless pit where he
feels isolated 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 lemutti) (and) his accuser (bél dabdbi) 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 feels bad day and night, he
suffers constant (financial) losses, they calumniate him, his words are being changed,

18 KA 154:8-10, dupl. 157 1 20-23; [ana] DINGIR-5i 9XV -5 foiidu sulfumi [arear] ipfasu sahdrimma ana
kel i sebadti ana NABL ana erérifie u gamalifn ana kiSpd funi ina SU-S6 ncsiihi, For joins and duplicates
of this ritual, see Abusch, Babylonian Witcheraft Litevatuere ( Atlanta, 1987, 120.

19 BAM 5 438:13-16:(15) ana Kif=pi BUR Z1-5ii KAR ir-1i DINGIR Eant=fi su-lu-me { 16} ana TI-5i,

A LKA 154:1-6, followed by 7-10; chupl, 157 I 1=15 and 17—23. In 7T 2 280 columns [ and 11 {(Impotence;
see abowve),

2B, 2448083,

2 8. Dunham, Z4 75 {19835), 254 sub 23,

B SRTUI 109, no, 22 1 20 f.; below, note 28, MS. £ - Note ‘to fall” (3UE-su) in the symptoms, ‘1o drip’
{sardru) in the therapy (BfD 227:6, 233:84).
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his profits stop, he is not welcome in the palace, his dreams are confused (= without
explanation), he sees 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 (7)
the extispicy expert and the dream interpreter do not provide him with a verdict or
decision (= forecast on his future).*

The ritual promises that the patient will be ‘reconciled with god, king and patrician’ and
that he will ‘be made to stand above his accuser” (= the sorcerer). Again, the sorcerer who
succeeds in arousing the wrath of the god effectuates the spiritual and social isolation
of the patient. It will not surprise us that another text adds mental disorders to the list
of ailments caused by witchcraft.® 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, ... (KAGIR.RA), appeasing anger, dizziness, returning from the river ordeal,
entering the Palace, fall of the mind, madness, Hand of the Goddess (13tar), Hand of
the God, Hand of the Ghost, Hand of Man, Hand of an Oath, Spirit of Evil, Provider
of Evil'.?” It surprises me that we find in this list positive manifestations like ‘love’,
‘entering the Palace’. Furthermore, Hand of Man, as sorcery, seems to be the cause of
all this; but why was sorcery incorporated into the list under the name “Hand of Man™?

Fear 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 1s constantly
brought into fear’ (gind Sidur). After this first ‘symptom’, a long list of serious problems
or terrible ailments follows. The text translated above (SETU I 110, no. 22 11 8-16)
is a good example: financial losses, calumniations, rejection by authorities, confused
dreams, evil eye. Another version of this ‘standard list’ is attested in several contexts;
T. Abusch gives an analysis of it elsewhere in this volume. The list runs as follows:

If a man is 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, he is beset with melancholy.

M SRTUIN 110, no. 22 11 8-16.

3 BAM 3204 11 12=13, DIM MA KOR-e w fi-ni-it téomi. See T. Abusch, Babylonian Witcheraft Literatere,
62 note 83. This “change of mind’ is “madness’, as its cognate in Syriac proves; C. Brockelmann, Lexicon
Svrigcum, TR

M BRM 4 18:6; wfashitanni GIG-su lem-nu-fd si-bit mea-mit, Cf. T, Abusch in: 1. Neusner, Religion, science
and magic (Mew York, 1989), 36f.

I W.G3, Lambert, AfC 18 (1957-58), 280f,, lines 11-15; dupl. SETL 11 95, no. 19:25-30. Cf. T. Abusch in
Stedies WL Moran { Atlanta, 1990}, 33 note 60,
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The diagnosis is: “The wrath of god and goddess is upon him; god and goddess are angry
with him".** 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 will be favourable,

Manuscripts A, B, and E, after having established the wrath of the gods as the cause,
add: “sorcery has been practized against him, he has been made cursed (nazdaru S) by
god and goddess’. The two other manuseripts 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 (no sorcery). But there is a difference: B and E (both sorcery) recommend that leather
bags are to be hung around the neck of the patient and the last line is: *The sorceries (...)
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 ff.). Here, the
symptoms ‘If a man is constantly brought into 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 lemutti), his accuser
15 surrounding him with hatred, injustice, murder, aphasia, evildoings; he is dismissed
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 suffers 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 enemies and
rejected by the authorities.

This beginning has several points in common with another one that starts like this
(3TT 2 256):%

If a man has acquired an enemy (bél lemutti), 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 rejection, economic
losses,

Again, we may say that the man is fully aware of the existence of his ‘enemy” and
this is enough to provoke the first symptoms, all attesting to a crisis of the mind. The
very first symptom is ‘fear’. The text continues with dreams, social isolation, losses.
Social alienation indeed is what this ‘enemy’ provokes.*!

# Texts: A. BAM 3 316 11 5-10 (only here ‘presence’, uzmzzu, in the Palace; ‘wrath® = fib-sar), B. BAM 3
15T 1=7 (with K. Deller apud U, Magen, Assyrische Kinigsdarstellungen {Mainz a.d. Rhein, 1986), 103a
no. 25, disregarding the parallel texts), C STT 1 95: 130134 (*wrath’ = DIB = kimilne), D, MLJ, Geller, A0
35 (1988). 216, BM 64174:1=5, E. SBTUIT 110, no. 221 39, As to E, note that this line {'ditte”) summarizes
I 16-19, 21f. where we find this insertion: “The dream that he saw he does not “keep” (remember), in his
dream (he is) like one who cohabits with a woman but his semen drips (7) (1200); for 1'urth+:r;|r~gu|:m:ul.'u:':'-|'|
on this point see n. 48 in Abusch's study in this volume,

¥ SETUI 110 no. 2211 8-16. - The parallel for the first lines ws queded by E. von Weiher in his commentary,
AMTRT, is now BAM 5 434 VI 1-4.

0 STT 2256, with T. Abusch, JCS§ 37 (1985), 96-98: Babylonian Witcheraft Literature, 51-53 note 69: 103
nole.

W Abusch, Babyvlonian Witcheraft Literature, 10117,
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The last symptoms in manuscript E are “The evil eve pursues him, he is always afraid
of the verdict” (11 14}). This phrase is unique. The verdict is the oracular decision. In the
other texts this decision is simply desired in a neutral phrase (as in “in order to decide
his verdict and to clear his case’, ana purussésu pardsimma dinsu ana Surésurim). Here,
the man already has the feeling that the oracle will forecast doom. This is fear without
hope.

The diagnosis in E is: *The Hand of Man and the wrath (kimiltu) of Marduk are
pursuing that man’. Here, again, we observe the combination of sorcery and divine
anger.

We have seen that manuscript 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
a ..., they have been inserted in a hole of a wall on the North side; he has been made
to eat [sorceries] in breads, made to drink (them) in beer and wine,

The last section of the ritual provides instructions to make figurines of a male 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 acceptance and we infer that all other problems {mental disorder,
losses) will disappear at the same time. Our conclusion is that they are secondary,
‘psychosomatic’ side-effects of the social isolation caused by the ‘enemy’.

We can show that they are also secondary in another text where the first and main problem
are confused dreams. This text opens by saying that the wrath of god and goddess is upon
aman and decribes his alienation from palace and king.** Then follows the line: ‘He has
been affected with fears’ (tadirani wltadar/dir). As in the two other texts (manuscript E
and STT 2 256), this fear seems to 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, yvou shall lay down and
you will see a good dream’. So the ritual focusses upon only one symptom (confused
dreams) and takes care of that. Note that this symptom is solely due to the gods, not to
sorcery. We assume that the other, ‘secondary’, problems will now disappear as well;
that is what the last lines of the list of symptoms had promised: *In order 1o 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 will,

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

" Abusch, Babylonian Wircheraft Literanre, 1421,
M 5TT 2 247 with E. Reiner, JNES 26 (1967), 190; dupl. BAM 3 316 11 26 ff.
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a clear oracle; these were signs that the gods had left him: they even did not bother to
reveal to him their opinion on his future — be it good or bad. Unexpected deaths were
a sign of ‘the foot of evil® entering the house and panic was the first reaction (palahu,
parddu).® 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 is ‘he is constantly afraid (gind
adir)’, or ‘he has been brought into fear constantly (gindg $iidur)’ (‘*he is very much
afraid’ is another acceptable translation). Fear is the first reaction. We have seen 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

If a man is constantly afraid, worries day and night: in order that ‘Any Evil’ (minmma
lemnu) not approach that man, there be no bad sign (irru) to the man or his house,
evil plans (kipdu) not reach that man.*

The first is a supernatural power, the second a bad omen, the third witchcraft. The man is
frightened by all three. Etymologically related are the two words meaning “fear’, adirtu
and tadirtu. The latter word is mostly attested in the plural. in the phrase *he has been
brought into fears’ / ‘he has a fear’. Tadirtu is one among many other symptoms, and not
singled out as conspicuous.® We suggest that in literary Standard Babylonian radiriu
stands for single moment(s) of fear and adirfu 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 to the first of the two texts, Farber said that the man when
learning of the angered gods already gets his “fears” which threaten to ‘reach’ (kadadu),
that is overwhelm him. They are ‘Befiirchtungen, Vorahnungen, ganz ohne Zweifel
psychopathische Zustinde wie bei Delusionen und Verfolgungswahn'.** Further on, he
M EAM. Wiggermann, Mesopotamian protective spirits. The ritwal texts (Groningen, 199%), 91-96. Panic
in I 15 {p. 6) and 302 (p. 200. In an Old Bab, omen ‘fears” (adirdrm) follow *foot of evil " see note 310, end.
3 KAR 74:7, with Wiggermann, Proreciive Spiriis, 93.

6 BAM43T2IT17, dupl. 37311 5, 8 NALMES DIS NA gi-na-a a-dir. Similar preseriptions in 3772 281 1
25, 031 CF LEA9 117, [N]Ay i-div-tim gi-lit-ri. Mote that there were also herbs and amulet siones against
the fears named gilitn and pirist; some examples are BAM 437911 3, 3 (0 gilirri), 344:15 £. (NA4 giline),
UET 7 121 116 £ {MA, pirini giting).

T BAM 3316 V 4-6.

BogAM 2 316 10 28 (ta-di-ra-ti wl-ra-diF), STT 2 247:4 (E. Reiner, JNES 26 (1967), 190); BAM 3 2314
re-div-ni TUKL), dupl. 232:8 {fa-DAR-ra TUKUY; AMT 71,1:7 (with E. Ebeling, Z4 51 (1955), 167).

L NL‘Iti.__"-il}'ﬁﬂ. RA 65(1971), T3:36, LT -l fie- st .“;ri-.;ar. Another Old Bab. reference is YOS 10200 17:
‘Foot of Evil, fears, the sick man will die’. First the Foot of Evil, then the fears because of it. (CAD A/l
127 was wrong in listing this ref. under adirie A, 2.b; followed by Wiggermann, Protective Spirits, 94:
‘calamities’).

W KARIB6:2, [... a)-di-ra-tu-fii NU TE-MES-#.

41 BiD, 56, 64:13,

2 BID, 3940,
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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.
Let me 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 drihnen, er hat Verstiirungsanfiille (hip libbi = melancholy), das Wort,
das er spricht, vergisst er, redet immer mit sich selbst vor sich hin, ...-t, ist wankelmiitig,
kann sich zu nichts entschliessen (fémiu ul sabir), indert davernd seine Absicht (gabii
i enii fakingu), ihn entstehen immer und iiberall Einbussen (sivu), nachts iiberkommt
thn Schrecken (pullu), den ganzen Tag lastendes Schweigen, zu Haus erwartet ihn
Unfriede, auf der Strasse Streit, dem, der ihn trifft, fillt er zu Last, er steht unter dem
Fluch aus dem Mund vieler Leute, einer Gattin (oder Itar?) gegeniiber gibt er sich
mit gemeinen Gedanken (nelldte) 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-medical
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 (situ, etc.) are the principal
theme of a few more ‘medical’ texts; its cause seems to be a broken oath (mdmir)
{(*Hand of the Oath’) which activates the curses going with an oath.** The direct cause
is here the wrath of his personal gods provoked by various Hands and sins of his family.
One 15 reminded of the sufferings of the rich landlord Job. The purpose of the ritual is
“To undo (1t) so that {-ma) his fears do net reach him™.* It is possible that here, again,
the *fears” reflect the sympioms listed afier the losses, starting with ‘melancholy’ (lines
4-9%;

‘He always gets melancholy, speaking 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 is 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 all the time, he
has little interest in food or beer, he forgets the word that he has spoken.®

#* Economic disaster and Oath: BAM 3 234 (our text; ritual against Oath, line 33; also in the pertinent ritual
STT 2254 obv, (1) 24, 36 ff.); AMT 71, | with E. Ebeling, ZA, 51 (1955), 167-179 {the word Quath is nm
certain; lines 12, rev, 5) 3BT 1T 130 no. 25 with W, Farber, WO 18 (1987), 40 (a rodent, aburrisdnu [thus
ling 3!] has burrowed in a dike leading o flooding; causes: sorcery and Oath, For lines 1-3, of, BAM 3
244:41=-43). *Disaster” is mifiru: BAM 3 234:1; S8TU T 116 no. 84:17, 20

4 BAM 3234, with E.K. Ritter and J.V. Kinnier Wilson, ‘Prescription for an Anxiety State: A Study of BAM
2347, AnSr 30/(1980), 23-30, Line 12: are DUH -ri-rilsic)-mea a-di-ra-te-§i fa ka-fd-dji-5ii). — Note that STT
2 254 obv, (!) is the ritual; E. Reiner, JNES 26 (1967), 192. I would explain [,.BJADR.BAD-rd in ling 23 as
im-clet-mar-rii, in BAM 3 234:4,

3 The text has some scribal errors. In the edition we can cormect this: end of line 5, i-zi-ir { D-ni KA UNMES
HLAM[ES] (= ma dat) {(Farber, BID, 76 ad 11).
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I have the impression that the symptom ‘his fears reach (the patient)’ 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 afraid / brought inte fear’. The symptoms
following this line would be the illustrations of the fearful state.

Nothing but Fear

Most feared was witchcraft 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:¥

[f 2 man’s skull hjurts him all the time], he is dizzy, his limbs are always ‘poured out’,
he gets sadness (afustu), his ‘mouth is troubled’ (KA-fid ittanadial [LULU-ah]), his
‘heart is low’ (= he is depressed) (libbasu Sapil), *his breath is short” (= he is restless)
{ik-ke-fui ku-ri), he gets fever, stiffness, ..., fear (NE munga li"ba tadiriu), his chest
and his upper back hurt him all the time, he sweats (7) (1[R $]JUB-su), his hands and
his feet hurt him all the time, his groins become displaced (fapuldfu BALB[AL]-5H),
he is slow (mug) to get up, stand and speak, his neck muscles hurt him all the time,
he is often cold, when lying down (in bed) his saliva flows, he tumns over and over
and is in anxiety and sadness (ittablakkat ustanah intanas¥as), he opens his mouth
time and again (but) all the time he forgets the speaking (gibine) of his mouth (= how
to speak?), his dreams are many but he does not remember the dreams that he saw,
he always sees dead people (in his dreams?), he talks with himself (irti libbrsu), his
inside chokes and he vomits [gall (7)], the ‘limbs of his flesh” *beat him” (mahdsu)
and give him a stinging pain (zaqgdatu), [...] ams red and .[...], his nipequs are close,
he says “Woe’, he cries ‘Ah’, his appetite for bread and beer has diminished: That
man is 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: melancholy,
fear, shivering (in the middle of physical complaints); the cause is sorcery.® In another
prayer to Sama$ the sorcerer has caused a general weakening of the patient’s body
{including impotence) and three lines on fears and depressions follow (Bir rimki 11).5

46 M.-L. Thomsen, Zarnberdiagnose und schwarze Magie in Mesoporamien (Copenhagen, 1987), 4047,
with 5.8, Maul, Wo 19 (1988), 1671

4T BAM 3 231:1-15. Dutch ranslation by M. 510l in: Horstmanshoff (see note 1), 27. Not discussed by
Thomsen, A similar description is 232:1-20; here, the victim had been given bewiiched food and was
anointed with a bewitched salve, figurines of him had been laid with a dead man and given over (o pursuing
ghosts,

4B Obscore. Also in (a) SETU 195 no. 19:4, lu-u ACMES ZLEU; RU.DA-Si he-pri-ii arva 1GI x [...]
The ina A.MES of the edition is not certain: see the copy; (b) W.G. Lambert, Afi? 18 (1957-58), 202:45.
Manuseripis: C (Lambert, Tafel XII), [..] KI AMES Z[ ILK[Us RIUDIA _]; B (Langdon, PBS X2 no. 18
obv. 44), MIN KI™ A [MES ZI.KUs RU.DA a x an §d x [..]. D (Lamben, Tafel X1}, [.....] re.

W LKA 155:21-23; [hid)s hip lilbi gilinei [...] Purbafu artanafii u atanamdalru). The prayer is Sama% 67 in
W. Mayer, UFBG (1976). 418,

0 Bt rimki 11 see ed. J. Laesspe (Copenhagen, 1955), 39:25-27; new mss. STT | 76 and 77; M.-J. Seux,

i



Psvchosomatic Suffering in Ancient Mesopotamia

A text opens with an elaborate description of physical symptoms (A) caused by
sorcery (KAR 80).5! Then follows a (first) prayer to Sama3. The situation of the patient
is described in terms completely different from the physical symptoms (B): it is here
a general weakening (including impotence), social estrangement and various fears.
They are stock-phrases used in prayers. The next step is that in a ritual before Samaé the
witches are burned in effigie. The text concludes with a second prayer to Samas where
physical problems (C) are ascribed to eating bewitched food and bewitched ointments;
it is a standard list.® These physical problems (C) are not identical with those at the
beginning (A) but may cover them in more general terms.™ Having described this cause,
the prayer continues with a picture of the patient as a pitiable human being who has lost
all attractiveness (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 Sama% (B): fears
and alienation, strongly reminding us of the list in Bit rimki II. These are psychosomatic
symptoms (in a large sense) whereas the second prayer to SamaZ lists the physical
problems (C). We have many such lists of physical problems in prayers. We note with
interest that impotence i1s named both among the psychosomatic and physical symptoms
(nis libbiva ishati, KAR 80 rev. 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 psychosomatic origing we tried 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 of suffering 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 already a sign of
divine abandonment, the patient’s community knows this and distances itself from him,

Hymnes ef priégres aux diewx de Babvlonie ef d’Assyrie (= LAPO 8) (Paris, 1976), 390; saltv pulpufiii
nissertie aeive hatta pivictn aevate gilisne 05 dilipen gilu kitru nissaru.

(A KAR 80:1-5, 'If a man's skull is seized all the time, he is dizzy, his nostrils hurt him, he throws his
spitile, he always forgews his words, his belly is bloated, his arms are paralysed and become lame from ume
to time, his feet sting, his ankles become loose from time to time’ (descending from head to toe!).

I (B) KAR 80 rev. 1-10; Seux 399, Seux: “M'omt [...] ..., ont fait [eontre moi] la “suffocation’ {zikerndii,
Murder), ont irrité contre moi [dien, roi, notalble et prince, m'ont prlis] ma puissance sexuelle, ont irmité
[mon propre cocur contre moji, m'ont infligé querclle (safm), échauffourée (pulpahhid). affliction, [frissjon,
douleurs internes (hip libbi, melancholy ), troubles viswels (ipitu), verti[ge] (timite), [effroi], frayeur (pirisu),
malédiction (arrafi), insomnie {dilipne), muftsme, abattement] (gui-I]a ke-ra)), désagrément (la fal likbi),
malaise’.

() KAR 80 rev. 2629, *You know them, 1 do not know them, (those) who stung me {in) my flesh, seized
my temples, bound my muscles, ‘poured out” my joints {7) (pifrn), made my arms lame, took away my
potence, made my spittle dry up, poured stiffness (and) debility on my flesh®. Cf. Mayer, LFBG, 417, Samad
5LE Ebelng, M VAL 2 W1 (1918), 30,

# Two relations can be seen; *He throws his spittle’ (obv. 2) and “They made my spittle dry up’ (rev, 28);
‘His arms are paralysed, they become lamed (e38li) time and again’ (obv, 4} and “They made my arms lame’
(rev, 28,

55 (D) KAR 80 rev, 31-33, Gone are his Sedealy prednd, lipens, hasfzn, digha, melanm,

36 T, Abusch, ‘Dismissal by authorities: fdlnme and related matters’, ACS 37 (1985), 91100,
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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 for us in stark images.™
To name a lesser known composition: A woman who had been hit by a demon (d.z4g)
leading to lameness complains about only one thing: that her ‘house’ wants to see (7)
her no more, that her acquaintances turn away from her, that she has no provider.™
Ilness is a stigma transposing a person into the realm of social death. Modemn cultural
anthropology knows this.®® In the ancient Near East. a person was only happy if he was a
respected member of society. Only the community guaranteed him a feeling of freedom
and ease. What is 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 resurrection but it refers
to saving a person from the region of virtwal death, physical and social.®' Job and the
Babylonian Sufferers are excellent examples of such isolated individuals.®

5T K., van der Toorn, “The emblematic sufferer’, in his Sin and sanction in Isroel and Mesopotamia (Assen,
1985), 58-67. In his discussion of the symptoms in one of our ‘medical’ texts he points out that they are
stock phrases taken from the literary texts, In his example the symptoms are only social and economic (p.
&7; BAM 3 316 11 5-10 and dupls.). We remark that the physical and psychosomatic symploms are not so
standardized.

5% gumerian Letters. Coll. B:17, with W.H.Ph. Romer, TUAT 11755 ( 1989, 715-7.

39 H_-P Hasenfratz, ‘Zum sozialen Tod in archaischen Gesellschaften”, Sseculiem 34 (1983), 126-137.

0 0, Keel, Feinde wnd Goneslengmer (Stuttgart, 1969), 36—34. He goes on by saying that all that does
not fit the community is ‘projected” to the outside as the enemy (51-92). For the enemy in Isracl, see ES.
Gerstenberger, Der birtende Menscl (Meokirchen-Viuyn, 19800, 144-6.

61 H. Hirsch, ‘Den Toten zu beleben®, A0 22 (1968-69), 39-57: esp. 50b (‘in the Mether World'), 54-57
(‘in the grave’),

B2t is little known that the Babylonians also used amulet stones to regain esteem and happiness: stones for
a ‘good finger’ (= good reputation), for profits and riches (Edifrn o fulidi), for a protective sparit ($&du), for
joy I being greeted (g, for being heard and finding acceptance. BAM 4 376 1V 12 (fuller text in 1T 2
271 I 4=5), 14, 18,20, 23, 24.




Physician, Exorcist, Conjurer, Magician:
A Tale of Two Healing Professionals

Jodnn 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 is, between the asd, conventionally translated, as "doctor/physician’
and the afipu, usually characterized as an "exorcist’, "conjurer’, or ‘magician’.” The most
common solution to this problem is to see in the asii the representative of a putative
‘medical’ healing tradition which used “rational’ treatments, and which aitributed dis-
eases to ‘natural’ causes. The afipu. by contrast, is linked with a putative ‘magical’
healing tradition which made exclusive use of rituals and prayers, and which attributed
diseases to ‘supernatural’ causes.’ Given that these two approaches to medicine are
radically different (and theoretically mutually exclusive), it would be a ~.||11|1IL enough
matter to sort through the available medical materials and to separate out asdi from
asipin, assuming that this understanding of the relationship between the two healing
expers were correct,

It is, moreover, generally agreed that the ‘diagnostic omens’ collected in THDP were
intended for the exclusive use of the afipn,® whereas the prescnptions contained in the
therapeutic texts (AMT and BAM) are generally considered to be a mix of asim and
afipiiny with the work of the asid predominating. Nonetheless, separating the ‘magic’
from the *medicine” has proved anything but easy, as all those who have attempted it
have discovered.

5'il est parfois possible de dissocier les paragraphes et de restituer au médecin et
au magicien ce gue revient i chacun d’entre eux, d'autres fois la tiche s'avére

I' See, for example, C H'? A2 344 "-1? i51-352 R.D. Biggs, ‘Medicine, Surgery, and Public Health in
Ancient Mesopotamia®, in: CANE 3 (New York, 1995), 1911, 1913, 1918-1919; F. Delitzsch, Assyrisches”
Handwiirterbuch (L -.1|:|f|1. 1896, 107; G. Contenau, La médecine en Assyrie et en Babylonie (Paris, 1938),
HI—I-1 P. Herrero, La thérapeutioue mésopatamienne (Paris, 1984), 22-31: R. Labat, "Review of H.E.

: A History of Medicine', JC5 6 (1952), 129-133; R. Labat, La médecine babvlonienne (Paris, 1953),

f-23; AL Oppenheim, Ancient Mesopotamia (Chicago, Rev. Edition 1977), 294: E. Reiner, Astral Magic

in Babylonia (Philadelphia, 19935), 47; E.K, Kitter, ‘M |g|-..=«] -expert (= dfipu) and Physician (= asi): Notes
on Two C omplementary Professions in Babylonian Medicine', in: FS Landsberger (4 AS 16:C hicago, 1965),

199-321; M. Stol, ‘Diagnosis and Therapy in Babylonian Medicine’, JEQL 31 (1993), 42, 58-63,

"*u.u. for example, CAD A2 451—4836; Biggs, in: CANE 3, 1911, 1913, 1919-1921; Contenau, Médecine,

1‘- 45; Delitzsch, Assvrisches Hangwirterbuch, 247, Hermero, Thérapeutique mésopotamienne, 22-31; La-
bat, JOS 6, 129-133; Labat, Médecine, 6=23; Oppenheim, Ancient Mesopotamia, 294; Reiner, Astral Magic,
47; Rinter, in: AS 16, 299=321; Stol, JECQL 32, 42-49, 58-65
¥ SBee, for example, the exposition in Herrero, Thérapentique mésopotamienne, 22-31; Labat, Médecine,
6-23; Labat, JC5 6, 129-133; Rlin_l in; AS 16, 299-321; Stol, JEOL 32, 58-65.
4 See, for example, Bi CANE 3, 1930; Herrero, Thérapentique mésopotanienne, 30-31; A.L. Oppen-
heim, ‘Man and Nature in Mesopotamian Civilization®, in: féctionary of Scientific Biography (New York,
1978), 643; Idem, Ancient Mesopotamia, 204; Remer, Astral Magic, 47; Ritter, in: AS 16, 300-301; S1wol,
JEQL 32, 42, Ironically, the exception is the editor of TOF, R, Labat (Labat, fCS 6, 131; Labat, Médecine,
19-22 K. Labat, Trairé ackadien de diagnostics ¢f pronostics médicany (Pans, 1951, xii—xiv).
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fort difficile du fait que certaines méthodes, voire la terminologie des préscriptions,
semblent étre identiques.®

What makes such separation particularly difficult is the fact that the healer who is meant
to be following the instructions given in medical texis 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 to see the asi as the main
performer of the AMT and BAM texts are, therefore, forced to assume that the “you’
refers to the asid whenever what they consider to be a ‘rational’ treatment is mentioned
and to the dfipu only in those cases when it is a question of some form of *magical”
procedure.” : T

Such assumptions seem to receive support from the odd text where a ‘rational”
treatment is being recommended and where the text states that *you” are to do such and
such after the dfipu 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 asipu should continually do what he knows (to do). (You) rub him with marrow
from the fibula [of a ram]. (You) crush dried mafrakal. (You) sift (it). You decoct

* Herrero, Thérapetique mésapotamienne, 22, Compare: *Si Ion veut éudier correctement la ‘médicine’
msopotamienne, il importe donc de répartir judicicusement entre ces deux sciences les texies que nous
possédons. Pour certains, Ia chose est aisée. Pour d’auires, la discrimination est plus difficile. Cest le cas
nodamment pour les recueils thérapeutiques néo-assyricns qui, étant des compilations, semblent parfois méler
les deux genres” (Labat, JOS 6, 130%; *“The dichotomy that we established in order to make a clear and distinet
separation between ddipdin and asdin holds for many fexts: for ethers, however, in which the two streams
converge, it proves to be an oversimplification’ (Ritter, in: AS 16, 314). The reader is reminded that the
Meo-Assyrian texts in question comprise the majority of the available material

& Contra Herrero, ?JIJHJIM"H.'H{H-:' mém_r.lr.'r.:.'rru'q'.'rrh:'. 49, 64 n, 10, 81, the a prinn |:Il'l.‘:-'-lI:IlI]:I1i':'lI1 is that the ‘he’
in medical texts (unless the healer is explicitly mentioned) refers o the patient. MNeither is it the case, contra
Riter, in: AS 16, 315, 317, that the presence of a ‘you’ is, in and of itself, a mark of asity;, there are any
number of examples of purely “magical’ procedures in which the healer is instructed with a clearly written
“you', See, for example, LA, Scurlock, Magice-Medical Means of Expelling Ancient Mesopotamian Cilosts
(forthcoming), nos. 4; 6 (= CT 23,1522+ iii 38°); 8: 2, 3 (CT 23.15-22+ iii 18=190KAR 234 r. 3-6). 1
89 (=CT 23.15-22+ i 4648/ KAR 21: 13-17)%; 11: 5, 6 (=CT 23.15-22+ii 5-6): 12: 3 (=CT 23.15-22+ii
15) 14: 4, 5, 6 (=CT 23.15=22+ ii 34-300KAR 234: 6-80K 2781: 5-10) 15 2, 4, 9 (=CT 23.15=22+ i
204 ONKAR 234: 15, 17=18, 24), 17: 6, § (=KAR 21 r, 16-18); 90a: 6, 7 (=BAM 323: 04-95//BAM 218:
2O-Z1/RAM 229 22-24% 114: 10, 22, 23, 49-51 (=LKA 88: 10,22, 23, . 17-194LEA BT 11-12, 0. 6, T, 1.
15-190VLKA 86—, 10, 13, [ I 130: 3, 6, 18, 19, 20, 21 (=KAR 22: 3,6, 18, 19, 20, 21); 215: 2, 3, 5 (=LEA
84: 23, 5): 216: 5, 6, 21 (HAM 323: 4344, 59//Gray, Samai pl. 200 8-10, [ ]); 217: 3. 6,7, 14, 15 (=KAR
32:3, 6,7, 14, 15); 222: 8, 10, 38 (=BAM 323: 8, 10, 38); 224: 3,4, 5, 7 (=BAM 323: 81, 82, 83, 85//Gray,
Samafpl. 18: 7-131:227: 2,4, 8,11, 14, 15, 17, 18, 20(=BBR 2no. 52, 2, 4,11, 14, 15, 17, 18, 20).

" Thus, for example, Riiter, in: AS 16, 315-317 where the recitation of ‘incantations” and the manufacture
of amulets are assigned io the dfipn, whereas other procedures are presumed to be performed by the asi.
Similarly, the healer mentioned in & number of MB letters is assemed (Ritter, in: AS 16, 317) to be an asi on
the grounds that he offers ‘rational’ treatments, I is circular reasoning, then, 1o use these letiers as proof that
the afipu offered no ‘rational” treatment: ‘In none of these communications is there evidence that afipir
was ever applied therapeutically® (318)

¥ U0 {you want to cure) a persistent attack of “hand of ghost’ which the dfipu is not able 10 remove, (o
remove it* (Scurlock, Ghosrs, nos. 239: | [=BAM 9: 55]; 272: 1-2 [=8AM 469 1. 11-12], gquoted in Herrero,
Thérapentigue mésopotamienne, 22 and Ritter, in: AS 16, 315 [incorrectly, however, given as parallel texis] ).
Ct. also Scurlock, Ghosts, nos. 229: 1 (=BAM 312: 1); 235: 1 (=BAM 470: 247); 284: | (=BAM 323: T5//BAM
471 §id 1 7=18BAM 385 iv 4-SHBAM 221 il 14'<15'WRiOr 39, 5981 4=50; 343; 1-2 (=AMT 95/1: 4°-5").

70



Pleysician, Exorcist, Conjurer, Magician

(it) in kasi juice. [(You) sprinkle ...] flour {on it). [(You) sJhave [his head]. {You)
bandage him (with it).”

Unfortunately, it is just as easy to 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 asii has failed to heal the patient.” Moreover, there are cases where an apparently
dramatic shift in persons can hardly refer to a change 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 Sama$ see the
fermenting vessel by day; let the stars see it by night. For three days, (by) day,
the @fipu ... (and) sets up a censer (burning) juniper before Samad; by night, (he)
scatters emmer flour before the stars of the night. Before Sama$ and the stars, for
three days, he repeatedly recites over it. ... (You) put it (the figurine) in a jar and then
you administer an oath to it. ... You bury it (the pot) in an abandoned waste.!!

I suspect that no one would care to assert that, in this case, the asi was intended to be
performing the part of the ritual designated with the *you’.

There is a tendency in the literature to quote the former set of examples as proof of the
assertion that the *vou’ of medical texis is generally the gsi, 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, it is rather
disconcerting, to say the least, to have passages in which “you® are to take over when
the asipu fails and in which ‘you’ are to move in when the asi fails quoted together,
without comment or apparent embarrassment, as proof ‘que le magicien n'intervient
Jamais aprés un échec du médicin, alors que ce dernier peut intervenir aprés un échec
de son collégue’.'?

[gnoring such problems might seem justified if the results which followed from the
application of theoretical differences between asii and dfipu 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 one vets the issue on ‘natural’ vs ‘supernatural’ causes or
¥ Scurlock, Ghosts, no. 67: 1-3 (=BAM 482 iii 7-9), quoted in Herrero, Thérapentigue mésapotamienne,
22-13; Ritter, in: AS 16, 315, ¢f. 317. X
0 If after treatment by (lit. ‘in the hands of ') the "W AZU, he has a return of the illness ... you fumigate
him (AMT 101/3: 15, 16; of, AMT 2/7: 4), “If the man's eyes have obstinate opague spots which have not

gone away after treatment by the MY A ZU, but keep coming back on him ... (you) daub his eves” (RAM 22:
12, 15%).

1 Herrero, Thérapeutique mésopotamienne, 22-2% of. Ritter, in: AS 16, 315-317. This is cited also by Stol,
JEOL 32, 59.

3 Labat's solution to this problem s to define *hand of ghost', *hand of curse” and even witcheraft as ‘natural’
causes, when the treatment is ‘rational” and as ‘supernatural” causes when the trestment is ‘magical’: *Nul
recours & Ia religion, nulle allusion & une origine surnaturelle du mal ... Dans un seul passage ... il est fait
allusion i la maladie dite gédr-mimin. Mais cette appelation est toute empirique et désigne seulement un
cnsemble de troubles pathologiques. La méme observation vaut pour la mention de U BURLLDA dans
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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 line,

Thus, Herrero makes the assertion that ‘La différence entre les techniques curatives
de 'asid et de I'afipu découle directement de la compréhension qu’ils se faisaient
de la nature de la maladie’."* If that were really so, it should be possible o make a
better separation than “Pour le second la maladie est un processus morbide déclenché
le plus souvent par des forces surnaturelles er parfois par des forces apparemment
naturelles” and ‘le médecin ne voit dans la maladie qu”un processus pathologique, sans
lui attibuer, sauf guelques rares cas, une cause surnaturelle (qat mamiri, gar eremmi)’
(italics mine).'® ‘It is hardly a satisfactory result either that the asd *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 '@fipu auraient pu 1"éire et en fait 1" étaient aussi par le médecin. Ils
appliguaient parfois des méthodes communes, notamment la fumigation non rituelle,
les pansements et surtout les 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.,”™ this admission is startling, to say the

ABL 1370 ... car il ne faut pas oublier que si la “*délivrance des sortiléges’ esi justiciable de riies magiques,
elle requien parfois awssi des traitements purement médicaux” (Labat, SCS 6, 133 withn. 19, cf. 129-130).

14 Herrero, Thérapeutique mésopotamienne, 23,

15 Herero, Theérapeatique mésopotamienne, 23-24, 38; ¢f. Ritter, in: AS 16, 305-306%; Labat, Médecine, 14,
Compare: ‘The affpa qua healer views disease as a particular expression of the wider beliefs that he holds,
namely that a chain of evemts, initated under the influence of “supernatural’ powers or forces, proceeds on a
predetermined course toan outcome that can be predicted by the skillful reading of “signs” ... The patient’s
symptoms indicate that he has become the victim of malignant influgnces ... in circumstinces that for our
present purpose we designate as “natural’ * (Ritter, in: AS 16, 301).

% Herrero, Thérapeutigne mésopotamicine, 25: of, Riner. in: AS 16, 309, 311-312.

7 Neither is it the case, contra Labat, JCS 6, 130, that although the asi's “traitements au moyen de plantes ou
substances médicinales’ may be found with the &fipu’s 'rites magiques et les incantations’ (p. 129) attached
in the so-called “mixed texts’, “les principes et les applications des deux sciences ne sont jamais confondus
a Iintérievur d'un méme paragraphe’ (cf. Médecine, 15-16. 17). In the first place, there are a number of
texts (admittedly rare) as, for example, BAM 49: 18, where right in the midst of an otherwise perfectly
ordinary purgative enema, the healer is instructed 1o set up a censer burning juniper. Moreover, there is a
tendency in ‘hand of ghost” texts (which Labat, SCS 6, 129-130 was inclined to classify as ‘medical” where
‘rational’ treatments were recommended) to cite the ‘incantation’ which was to be recited by incipit in the
paragraph containing the dromena. See, for example, Scurlock, Ghosrs, nos. 59: 6-7 (=8AM 3 iii 5-6/BAM
469 42 IBAM 472: &' =T HAMT 33/3: 1 20AMT B204: TR0 321000, vi 6-8); 116: 4 (= BAM 216: 15%);
243: 3 (= BAM 216: 50°) (fumigations); 109: 3 (BAM 221 i 137BAM 471 iii 16"7/BAM 385 iv 2°=3) 112:
4 (BAM 9 45AMT 1021 i 5-60BAM 483 ii 10°=11"/BAM 216: 40'0 Jastrow, Transaciions of the College
of Physicians of Philadeiphia (1913), 365, r. 33); 113k 6 (=8AM 216: 46'fastrow, Transactions, r. 38)
(salves); 148: 2 (= BAM 503 1 21) (tampon); cf. 117: 5 (= AMT 91 iv 13'¥BAM 482 iv 32'). Compare
Seurlock, Ghosis, no, 1 76a; 4-7 (=AMT 97/ 14 4-THBAM 471 ini 23'-24"BAM 385 v 17-198BAM 221 iii
22'-24"y where one of the ‘incantations” is quoted in full in the same paragraph with the instructions for the
preparation of a salve

1% Hemero, Thérapentigue mésopotamisnne, 29,

19 See Ritter, in: AS 16, 310-311; of. 316,

20 See Ritter, i AS 16, 313134,
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least and it 1s hardly reassuring to be told ‘mais les principes d’utilisation et le but
recherché n’étaient pas le méme’, 2!

Meither does it make any logical sense 1o say that the ‘physician’ ‘établit ou il
n’établit 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'. 2
What the author is glossing over are two facts, both of which are fatal to the notion that
the therapeutic texts are the work of a different medical tradition from the “diagnostic
omens’. These are, firstly, that AMT and BAM texts sometimes give diagnoses and, when
they do, these diagnoses match exactly those given in TDP and, secondly, that in neither
set of texts is the healing specialist allowed, let alone encouraged, to treat hopeless
cases.”

Equally problematic is the assertion that, whereas TDP is a mere ‘traité divinatoire” 2*
the very language of the Symptombeschreibungen in the AMT and BAM texts mark them
out as part of a separate ‘'medical” tradition.

I faut souligner que le verbe de la proposition énongant les sympidmes est au
permansif ... ou bien & l'inaccompli (présent), contrairement aux protases des texts
divinatoires. L'accompli sert exclusivement i rappeler les causes qui ont provogué
I"état pathologique ou & souligner un fait qui a précedé 1" apparition des symptdmes ...
Dans les textes divinatoires le verbe de la protase est toujours & I"accompli (préterit)
indiquant ainsi que les faits ou états décrits sont considérés comme terminés et donc
irréversibles et qu'il ne reste donc plus aw 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 &tre changé grice & un traitement adéquat, En cela donc la médecine
apparait comme une technigue éminemment pratigue,

It is certainly true that the verbs in the protases of the first two tablets of TDP (which
contain 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.*® 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 out, either stative or present lense,
except under the conditions laid out by Herrero for the AMT and BAM texts. It follows
not only that there is no justification, on these grounds, for separating the “diagnostic

I Herrero, Thérapentique miésopotamienne, 29. Mote also similar arguments on p. 47 for how it is that we
find *noxious” ingredients being used by the asi, when such “Dreckapoteke” ought by rights to be a smoking
gun for the interference of the asipu (50; of. Contenan, Médecine, 162) and on pp. 80-82 similar difficulties
invalving the practice of leaving out ingredients under the stars. For the latter procedure, see now Reiner,
Astral Magic, 48-6().

2 Herrero, Thérapeutigue mésopotamierne, 24-25. Compare: “he may or muay not make & diagnosis ... He
does not make prognosis before treatment; with the rare exceptions noted (11 A 2°-3") he does not withdraw
from treatment, since he makes no fatal forecasts” (Riter, in: AS 16, 302, of, 304305, 306-307)

3 O this point, see also Labat, Médecirne, 16.

* Herrero, Thérapeutigue mésopatamienne, 30-31

B Hemero, Thérapeutique mésopotamicnne, 36,

0 Fora new edition of Tablet I of TP, see A. George, ‘Babylonian Texts from the Folios of Sidney Smith,
Part Two: Prognostic and Diagnostic Omens Tablet 17, B4 85 (1991). 137-167.
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omens’ from the therapeutic texts, but that, if the latter may be considered “medical’ on
grammatical grounds alone, then the former (with the exception of the first two tablets)
qualify as ‘medical’ as well.

Most troublesome, however, is 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 A%Sur 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 a perfect opportunity,
grounded in purely internal evidence, to sort out the difference between asi and asipn.

Unfortunately, E.K. Ritter, whom most scholars (including Herrero) use as a basic
reference on the question of asi vs. @fipy, did not make appropriate use of these
colophons. While claiming to use the “somewhat more direct indications of the colophons
to determine whether a given context is @fipiru or astine or possibly both’,* what she
did, in fact, was to use such evidence only when it seemed to support her ‘limited and
highly artificial universe of discourse’ * When she wished to quote a particular AMT
or BAM text as an example of asitu, the fact that the text in question had a colophon
indicating it to belong to the library of an asipy was simply ignored. It is incorrect
to understand the afipns who appear in colophons as simply the scribes who copied
the tablets.* The colophons in question do not describe the @ipu as the copyist, but as
the owner. It is in any case hard to imagine why an asi would want to have his texis
copied for him by an @fipu. If he was literate, he could copy them himself and if he was
illiterate, then what good would a written copy do him?

Ritter's contention that the therapeutic texts are essentially asirn with some ‘intru-
sion” by afipitu is not, then, grounded in the colophons of the AfSur tablets. Instead,
it rests on the evidence of BAM 574 iv 56-57, a tag of Assurbanipal’s library, in which
the text is described as including remedies (bulri) which belong to the azugallutu of
Ninurta and Gula.* Azugalliine is not, however, a learned synonym for asitu as opposed
to asipii as this argument requires, but a global referent which s meant to 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 azugallaru is most commonly ascribed,*
describes herself in a hymn as an asd, a bard, and an asipe.™

7 Ritter, in: AS 16, 300,

5 Rier, in: AS 16, 200

M BAM 521, 58 is quoted in Ritter, in: AS 16, 306 under asiis; on p. 303 n. 3, she quotes the colophon
of BAM 52 which describes it as the tablet of Kisir-MNabi, the dfipr, On this point, see also Q. Pedersén,
Archives and Libraries in the City of Assur (Uppsala, 1983}, 38 n. ETi

3 Ritter, in: AS 16, 303 n. 3. (Similarly with the rare reference 1o an asi in a colophon),

3 Ritter, in: AS 16, 300,

32 Thereason for the confusion is, quite simply that the Sumerian Y'Y A Z1U performed functions later divided
off into separate specialties (i.e, he was a “diviner” as well as a "physician’; for references, see P50 A/fl
205-208).

3 For references, see CAD A2 529 sv. azugallan.

M 0r3601967) 128: 183, cited CAD A2 43 1bs.v. afipu mng. al’. Compare ap-kal-lat ba-rea-af mid-5-pa-ar
mae-gag-se-af kea-la-mma (CJ. Mullo-Weir, *Four Hymns to Gula', JRAS 1929, 15: 29). Note also that Ninisinna
is referred both as A ZU.GAL KALAMMA and as SIM.MU, an epithet which is equated lexically with
dsipu (M. Geller, Forerunners to UDUG-HUL (FADS 12; Switgart, 1985), 92-93: cf. Swrpu VI 71=72).

[

74



Physician, Exorcist, Conjurer, Magician

When used as they should be, the colophons have a very interesting tale to 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
to 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 asid, viz, bandages
or other ‘medical’ procedures containing medicinal plants, apparently unaccompanied
by incantations, and designed to cure ills ostensibly attributed to *natural” causes such
as headache,” provably belonged to the libraries of, or were ‘excerpted for specific
performance’ by, known afipus.®® What is worse, a very interesting text which would
otherwise appear to be ‘exhibit A' for the existence of a separate medical tradition
predicated on “natural’ causes, in which such provably demenic complaints as *hand of
god’, *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 to its colophon, also
the property of an @fipu.*

This being the case, the a priori presumption is that TP and the majority, at least, of
the AMT and BAM texts belong to the same corpus, reflect the same understanding of the
nature of disease, and were intended for the use of the same expert, namely the @dipn.*
One might have guessed this already from the fact that, not only do the therapeutic 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 texis where the prognosis is quoted in full, is one of the most obvious
bits of @fipiite in TDP, namely the assertion that ringing in the ears is an omen of ‘profit’

35 There s a MB text from Jena (BAM 394:; 37k of, K 3663 iv 4-5 [4|]:|u|.] H. |[u1|_|5|:|_ A l.'_~:.'|'rr'\'.;'|!.l.;' rarned
Babylonische Kolophane (ADAT 2; Neukirchen-Viuyn, 1968), no. 528). For the remaining examples, see
below,

 One of these texts was, according 1o its colophon, the property of a junior asid (FUAZU a-pe-af-go-i)
by the name of Nabu-le'i (BAM 1 iv 27 = Hunger, Kolophone, no, 234); see also Herrero, Thérapeutique
mésapotamienne, 17. Ritter, in: AS 16, 303 n. 3 would prefer to emend this text 1o read MY A BA, ‘scribe’,
3T As, for example, BAM 33 r. 20; BAM 78: 18-19; BAM 51: 17'; BAM 99: 57; BAM 106 r. 9-10"; BAM
121: 25-26; BAM 122 r. 24" BAM 131 . 117, BAM 164: 36-37; BAM 177 13-14; BAM 186: 33; BAM 158:
12; BAM 303: 25'=27". Note also BAM 263 and its parallel VAT 18057 (edited in W, Farber and H. Frevdank,
“Zwei medizinische Texte aus Assur®, AoF 5 (19771, 255-258) which record the receipt by a named &fipa
of a series of medicinal plants destined for a salve to be used to treat a prince.

3 Other texts with such colophons contain either purely ‘magical” prescriptions or ostensibly “medical’
prescriplions, intermingled with more obviously *magical” ones or purely ‘medical” prescriptions designed
to deal with illnesses with explicitly “supernatural” 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': BAM 147 r. 28'-29":
BAM 168: 82, BAM 178:9; BAM 191 18-19; BAM 199 15=16; BAM 201: 46'=47"; BAM 202 1. 14°; BAM
212: 49-50; BAM 214 iv 3'=5'; BAM 300: 6'=7', On this point, see also Stol, JEOL 32, 49,

* SETU 1 no. 43, 3-4, 14 (see F. Kischer, “Spiitbabylonische medizinische Texte aus Urik®, in: Medizinische
Diagnostik in Geschichie und Gegenwart (FS Heinz Goerke; Munich 1978), 24-25),

' SRTU | no. 43, 3335 (see Kocher, in: FS Goerke, 24-25).

! With the cxception of the attribution, I am thus in agreement with Labat, JCS 6, 131; Labat, Médecine,
19-22; Labat, TDP, xii=xlv,

42 See, for example, BAM 323, which consists of two figuring prescriptions, followed by a salve, two amulets,
another salve, another figurine, and a magic circle (Scurlock, Ghosts, nos. 222 [BAM 323: 1-38/Gray, Samal
pl. 12: 215 KAR 74: 16-20], 216 [= BAM 323: 39-64//Gray, Samaf pl. 20; 1-r. 5], 221 [=BAM 323: 65
GENBAM 471 il 26'-29°HEAM 3851 23°-26°], 219 [=BAM 323: 694/BAM 471 ii 20°=31'], 231 [=BAM 323:
TO-THIBAM 4T i1 32°-347), 284 [=FAM 323, T3=T8/ BAM 471 1ii 17'=20'BAM 385 iv 4=134BAM 221 iii
14 18" (B0 39, 598F.; 4-8), 224 [=BAM 323 T9-88HBID pl. 18: 1-13], Ya [=BAM 323 89-107/BAM
228: 23-3NBAM 229 17'-26']). For other references, see above, n. 38,
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or ‘hard times” depending upon which ear is affected.®®

‘This granted, the notion that there existed a separate etiology of disease based on
‘natural’ cavses and falling under the purview of the asd is simply untenable.® It is,
in 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 asii and the @Sipu 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
irrationality of ancient Mesopotamians, whose records we must “distort” if we wish
to render them ‘intelligible’(1)*" but of the incorrectness of our theory. If we cannot
separate asti from afipu, it is because we are looking for binary opposites where there
are noL any.

' Mone 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 afipu, 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 so.* Ourrealization that the therapeutic texts

43 DIS NA GESTU ZAG-&i GU.GU-5i me-si-ru DIB-su: *If a man's right ear continually rings, hard times
will seize him’ (BAM 155 §i 5'/fRSO 32 10917 iii 10°; BAM 506: 8"; TDP 68: 10a). DIS NA GESTU GUB-s4i
GG -1 ne-me-fam 1GI: *If a man’s left ear rings, he will experence profit’ (BAM 506: 10°; TOP 68: 100).
{_'L5I11|'k.1l'l.:'. DIS S5AL rJ':'.l'-.r.la'-'-rJ r.:'-.f_]u-]’.:uﬂ .'.'rr-.l_'m.l -y DUMULNITA [UTU] gi-mil-fi [DINGIR]; [‘_l.[‘-:: SAL
ger-bi-sa re-hu-tam im-far-ma WU U.TU sib-sar DINGIR NU DUG-1eb [SA] (BAM 240: 69°-T0"). In the
case of bad omens, the performance of the requisite ."-i.n‘\.".[.Hl,'iF-’.,,IEI would certainly have been the duty of the
dfipu. For other examples of such “intrusions”, see Siol, JEOL 32, 54-55.
HCF. also, with different arguments, H. Avalos, ifness ard Health Care in the Ancient Near East (HSM 54;
Atlanta, 1995), 142-167

5 “Let him entrust an @fipw and an asd to me ... let them do [their] work [toglether’ (ABL 1133 . 11=13);
[If] *hand of ghost’ seizes [a ma]n so that, (despite) either the performance of asdi or of Jfipdne it stays
continuously and can not be dispelled’ (Scurlock, Ghosrs, nos, 301: 1=2 [=BAM 221 1 8'=%JAMT B1/7:
LI=20AMT 97060 1=20BAM 155 i 9'=10"]; 313a; 1=2 [=BAM 52 1-2//BAM 225 r. 3=6]; 341: 1-3 [sAMT
S4/6: 1=3]). Compare BAM 190: 34=35; BAM 228: |4-18//BAM 229: §'-12".
- Mote, for example: “This lotion is from the hands of an asi® (BAM 228 2LUBAM 229 16"). It has
been suggested (5. Parpola, "The Forlorn Scholar’, in: Langiage, Literatire, ond Hisiory: Philological and
Historical Studies Presented to Evica Reiner (AOS 67; New Haven, 1987), 269-271; cf. Biggs, CANE 3,
1920 that an |...]-Gula a@si who appears in the colophon of a Neo-Babvlonian report on seasonal hours
{E. Reiner, “A Neo-Babylonian Report on Seasonal Hours', Af0 25 {1974-77), 50-55) from the nime of
Assurbandpal and an Urad-Gula, assistant to the rab asi, who appears a5 a witness (o a slave sale (ADD
2T7=8AA 6 no, 193 8") from the time of Sennacherib are to be identified with the Urad-Gula known from
letters to have been an &fipu in the court of Esarhaddon. If so, this would again show the close relationship
of the two professions, It should be noted, however, that the slave sale 15 dated 1o 681 B.C., ten yvears carlier
than the letters and that, not only is the astronomical text separated by another ten vears from the letters (650
B.C.}J. but the original editor was not confident that the first part of the name was to be read Urad (Parpola,
F8 Reiner, 271 n. 8). *Servant of Gula™ may be a rare name among the population a8 a whaole, but it is hardly
likely 1o have been rare among families connnected in any way with medicine. [t s, therefore, not entirely
clear whether these references ane 1o one, o Iwo, of &ven Lo three separale persons.
47 “The hands of the twin powers of space and time threaten to seize us, so that we present here only a few
twigs of the overabundant jungle of material ... Our superstructine in modern terms is a distortion inevitable
for intellegibility: we are aware that such transposed approximations make distinctions where none exists
and fail to discnminate those that do' (Ritter, in: AS 16, 302),
* | abat’s insistence in his Lo Médectne babyvlonienne that there was, in ancient Mesopotamia, ‘une science
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were intended for the use of the dfipi means that it would have been his job, in addition
to his more obviously ‘magical’ activities designed to expel evil influences, not only to
diagnose but also to treat illnesses, as these were understood by ancient Mesopotamians,
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 afipu’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) will increase the effectiveness of even the
most active of specific remedies.

Associated in the practise of medicine with the afipu were the bdri and the asi, for
whose activities we need still to account. The *diviner’ presents no particular difficulty;
since his specialty was prognostication,® one might expect him to overlap with the afipu
in this area of his practice.” Indeed, according to a Babylonian literary text, it was his
duty, once the afipu had ‘made clear’ (ufdapi) the nature of the illness (i.e. provided
a diagnosis). to determine, if called upon to do so, how long it would be before the
patient could expect to get well 3 He seems also to have been able to warn either of his
colleagues that any treatment of a particular patient was ill advised.™

There remains the problem of the asi. If he was not a *physician’, then what was he?

médicale indépendante de la magie” (p. 7) was based, as his own account makes clear, on his observation
that “rational” treatments were not only mentioned in the therapeutic texts (pp. 13-18), but also deseribed as
being administered in contemporary letters (pp. 7=11). He was also favorably impressed by the descriptions
of symptoms given in the diagnostic series (pp. 19-22; of. TOP, xii-xlv). Labat was quite night that there 1s
ample evidence for scientific medicine in ancient Mesopotamia, indeed more than he realized since only part
of the texts now available were known 1o him; where he erred, to my way of thinking, was in clinging to the
notion that any healer who performs incantations” and *magical rites” cannot possibly recognize diseases let
alone dispense effective medicines.

* To ‘conjure’, according to the Guford English Dicrionary, is “to call upon, constrain a devil or Spirit o
appear o do one’s bidding by the invocation of some sacred name or the use of some sacred “spell” ™ or,
according to Webster s New World Dictionary af the American Language, Second College Edition (Englewood
Cliffs, 19700, “to summon a demon, spirit, etc., by a magic spell’. Since the expert about whom we are
speaking was not in the slightest interested in summoning a demon or *constraining him to appear”, bt guite
the contrary in getting rid of one who was already present, ‘conjurer’ is inappropriate and should really be
dropped altogether,

0 “The former of the two [the asi] specialized in the *empirical’ treatment, using herbs and bandages and
oocasionally the scalpel, while the second [the dfipn] sought to exorcise the primary causes of the disorder ...
Having a mind formed by our contemporary culure, we can hardly conceive of this difference otherwise than
as an opposition between natural and supernatural ... “natural’ refers 1o causes that can be perceived by the
senses, while "supernatural” refers 1o causes hidden from direct sensorial perception’ (K. van der Toomn, Sin
and Sanciion in fsrael and Mesopotamia (58N 22; Assen, 1985), 69). Compare also: *It was in accordance
with this view that a sick man might be treated either by rational medicine {or possibly ﬂulri_u.,r} } to reduce the
symptoms, or by magical pu:»u_ciurn: . b expel the -.up;m-.mi evil influence’ (H.W.E. Saggs. The Greariess
That was Babylon (MNew York, 1962), 4 34; of. G. Roux, Ancient frag (Harmondsworth, 3rd ed. 1992), 367).

31 For references, see CAD € 240h 5.v. gitue mng. 4.

2 See also Labat, 7C5 6, 130-131; Swol, JEGL 32, 56-58; Avalos, liness, 168,

33 Ludiud 11, 110, cited CAD AS? 432a5.v. dfipn mng. b,

* “{The omen) is not Favourable for the performance of asite’; *If you make a pronouncement about the
performance of assddn ... the asi should not lay hands on the patiemt”; “(The omen) is ot favourable for the
performance of asine or aipin’ (for references, see CAD E 204a s.v. epffn mng, 2o, CAD A2 351-352
s, astife mng. a2’y Compare passages in hemermologies where, on certain inauspicious days, the ind is
forbidden from making a prognosis and the asid from laying hands on the patient (see CAD B 123a s, bard
mng. ad'a’).
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‘Whatever his profession, it clearly overlapped fairly dramatically with that of the afipu,
but in a way which made them compatible rather than conflicting specialists. We also
know that the asi's forte was neither prognosis nor diagnosis but lay somewhere at the
‘treatment end of the medicine business. These facts given, the only obvious possibility
is to see in the relationship between the asfi and the &fipy an analogy to 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
asii's are those belonging to the so-called ‘pharmakologisch-therapeutischen Handbuch®
(texts 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 still followed today, but both Hippocratic and later Arabic
medicine also make a clear distinction beiween these two complementary professions.®

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 asi acting alone.* Like the Eu-
ropean pharmacist, the asid compounded drugs which were observed to have practical
value in relieving the complaints of patients. He also knew how to set bones, bandage
wounds, lance boils, and stop nosebleeds, none of which require a particularly sophis-
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
afipu.5 If the asit was ever called upon to treat patients with illnesses requinng 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 asii) who could compound drugs for complex diseases. provided that they had been
diagnosed for him by a colleague (the @fipu), may account for the otherwise puzzling
fact that medical prescriptions, even leaving aside those formatted as incantations with
accompanying ritual, still divide neatly into two types: those where the plant list and
preparation instructions are preceded by a symptoms’ list, and those which simply list
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

55 Perhaps this is a little unfair to the asd, since there are indications in the Hammurabi Code that he
performed minor surgery in addition 1o his other duties (CH §§ 215-225),

* One of these texts was, according to its colophon, the property of a _1|.|muI asit (WA ZU a-ga-af-gi-u)
by the name of Nabu-le'i (BAM 1 iv 27); see also Hemero, Thérapeutiqee mésopotamienne, 17, Note also
Ritter. in: AS 16, 316; D, Goliz, Studien zur altorientalischen wnd griechischen Heilkunde (Sudhoffs Archiv
Beiheft 16; Wieshaden, 1974), 12 n. 47; Geller, FADS 12, 92-93; Avalos, [liness, 167.

57 See 1 M. Riddle, Péoscorides on Pharmacy and Medicine { Austin, 1985), 5-6.

58 For references, see CAD A2 344-347, 351-352. It should be noted that in a distressingly large aumber
of cases, what is quoted as evidence for the asi’s activities in the literature is in fact based on texts in which
he 15 not stated but merely azssumed to have been at work.

% Note that one of our hemerologies was ‘quickly exerpted’ for the perusal, inter alia, of Rimut-ilini, the
junior asd (57T 301 vi 6'=7", 12', apud Hunger, Kolophonen, no, 383).

%0 For references, see above,

&1 Note: *If a man is sick with aftkaza and his head, his face, his whole body and the base of his ton[gue are
affected], the awi is not to lay his hands on that patient; that man will die; he will mot [live]” (BAM 578 1v
45-46),
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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 afipu; the latter, however, although obviously
usable by an afipu, would also have been particularly well suited for use by an asi to
whom a patient had referred an Sipu’s diagnosis. In other words, such types of texts
would make it possible for the asi to help the patient even if he were suffering from
a complex ailment beyond the asd’s ken, provided that the patient arrived at the asii's
door armed with the knowledge of what disease he was suffering from. The asi here
is not unlike a modern European pharmagist, who, although not qualified to diagnose
patients with complex ailments, could still recommend a treatment for, say. arthritis, if
called upon to do so.

It was the task of the asipu totreat diseases, as these were understood by Mesopotami-
ans — that is, he was responsible for dealing with the spirit whose irritation or malevolent
activities were producing the observed symptoms presuming, of course, thdt the con-
dition which he was attempting to treat was not known to be n'lLt_Iidhlc In some cases,
hmmg off the spirit with offerings in the form of medicines was unproblematic, a
generic Sumerian or ‘Subarean’ incantation and perhaps the odd ‘special’ ingredient
being all that was really needed to ensure success. In others, more elaborate (and expen-
sive) rituals involving the manipulation of figurines, the pre pﬂratim! of libations or other

‘magical’ procedures were appropriate. Whatever the patient’s requirements, however,
the @sipu is unlikely to have had time to acquire more than a basic working knowledge
of the medicaments which he was attempting to use.® He was also a very busy man
with a host of duties to perform and, although (unlike modern physicians) he was not
too preoccupied to make house calls,*™ he was likely to have welcomed some assistance.

[t is not hard, then, to understand why, except for minor problems with which the
asii could deal by himself, and purely supernatural problems (such as impending doom)
which were the exclusive field of the dfipu, these specialties were typically combined in
the treatment of illness in ancient Mesopotamia, as, indeed, the professions of physician
and pharmacist are still combined in the treatment of illness in our own day.

62 According to a text from ASfur (KAR 44; see J. Bottéro, ‘La littérature des questions divinatoires posées
aux dieux’, in: EPHE Anmuaire 1974=1975, 95-142), he was responsible for leaming Samme Sikindie and
abne stkindu (r. 3), but alongside a muliiude of other texts

53 The chance omens observed by the A%ipu were considered to be medically significant only if they were
seen when he was on his way to the patient’s howse (TDP, 2: 1; 6: 1), Compare also Geller, FADS 12, 2k
4-11; 24: T4-86; cf. 93: 130-185 (recitations to protect the &fipy when he enters a patient's house in order
to examing him).
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Witcheraft and the Anger of the Personal God'

Tzvi 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 behef and to
uncover the socio-cultural significance of these relations. Here I take up the relationship
of witchcrafi 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 reconstruction less by means of overarching conceptual
schemes and more by focussing on and prying open chinks in the armour of the sysiem of
magical thought and behaviour, I regularly make use of textual, literary, and conceptual
clues that reveal logical and structural difficulties, difficulties that sometimes simply
reflect inconsistencies in the material but often are indices of development and change.
In fact, many incongruities and redundancies discernible in the body of afipiiru as regards
witcheraft beliefs and practices reflect historical developmenis 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 hypotheses that have been suggested by my
critical study of the material with forms of analogical reasoning and generalization. In
this manner, I try to 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 | 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-witchcraft literature is now part of the corpus of the exorcist
{and the herbalist). Originally, however, witchcraft and &sipfiru belonged to different
social or cultural worlds; thus, witcheraft beliefs (the conception of the witch and her

I An earlier draft of this paper was written while | was a Fellow of the Netherlands Institute for Advanced
Swdy in the Humanities and Social Sciences, during the academic vear 1994-95, A short form focussing
wpon the texis and their development was read at the NIAS conference on Mesopotamian Magic in June,
1995, while an extemporaneocus version of the whole was presented at one of the Wednesday night sessions
of the NIAS research theme group “Magic and Religion in the Ancient Near East’. [ thank my colleagues in
the group — Wim van Binsbergen, Mark Geller, Shaul Shaked, Karel van der Toom, and Frans Wiggermann
— for stimulating discussions, helpful advice, and good companionship. [ also thank Diane Baum, Stephen
A, Geller, and Kathryn Kravitz for comments on the final draft of this paper. | am deeply grateful o NIAS
and its staff for the opportunity as well as for the wonderful working conditions that allowed me to think
through and compose this study, I thank Brandeis University as well as Hebrew College, Boston, for leaves
of absence and some support during my tenure as a NIAS Fellow,

An abbreviated statement of the thesis of this study appeared in ‘Some Reflections on Mesopotamian
Witcheraft', in: Public and Privare Religion in the Ancient Near East (A, Berin, ed_; Bethesda, 1996),
21=33,
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activities) as well as the rituals performed and the incantations recited against the witch
did not onginate 1in the main stream of professional exorcism but, rather, in other more

opular circles. It seems that early on, other professional groups — and even earlier,
no professional group — dealt with the witch. For originally, the ‘witch’ manifested
| forms different from those of the unmitigated evil women of the standard handbooks
of exorcism. In the popular early form to which I am alluding, the ‘witch® was not of

cessity an evil being. She took the form of both the *white’ and “black™ witch; she
frequently performed useful and constructive acts, and thus there was often no need for
anyone to fight against her,

Initially, then, the @fipi, a main-stream ‘white magician', was probably not the
primary person who fought against witchcraft. But at some point, perhaps in the early
second millennivm, witchcraft became a concern of the @fipu, perhaps because the
female witch had changed her character but more likely because of the expanding role
of the male afipu as a result of the increasing centralization and stratification of state,
temple, and economy.

A new function was now incorporated into dfipdinu or, at least, an older function was
further developed. But regardless of whether anti-witchcraft activity was newly inte-
grated into exorcism or whether the afipu already possessed a rudimentary function in
combatting primitive forms of witchcraft, 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, 1 should acknowledge that when I first started studying witcheraft literature
and trying to make sense of all appearances of witchcraft in Sumerian and Akkadian
literature, 1 interpreted those instances where witcheraft terminology seemed out of
place as examples of the intrusion of witcherafi beliefs into other bodies of literature
and could only imagine a one-way process. But when I tried o place the process into
a social context and to understand its dynamie, it became clear that the evidence could
be better understood as the result not of a one-way process but of an interactive process
involving mutual influence between witcheraft and these other bodies of literature. 1
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 practices, there are many textual indices
discernible in the body of @fipane that reflect historical developments and attest to
changes subsequent to the incorporation of anti-witchcraft responsibilities and material
into the duties of the exorcist or, 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: to discuss witcheraft and divine anger, with particular focus upon
the conjunction and relationship of these two supernatural forces. 1 wish to solve
problems of both a textual and a conceptual nature that occur in texts that belong to the
world of the dfipi and are occasioned by the interaction of the afore-mentioned two
entities. Among other things, I shall demonstrate how an important therapeutic text-type
evolved into its present form; [ hope to provide thereby both a better understanding of

2 In Eeligion, Science, and Magic in Concert and in Conflict (1. Neusner, er al., eds.; New York/Oxford,
1989), 27-58; see, especially, 44-50, where I note the imposition of demonic forms upon the witch.

84



Wircheraft and the Anger of the Personal God

this text-type as well as a way of understanding the development of other text-types that
possess similar features and reveal similar processes at work in their formation.

But I take up the problem of witcheraft and divine anger here not only for its own
sake or for the purpose of elucidating arcane texts, I 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 witchcraft in Mesopotamia is to examine the
relationship of witcheraft and the anger of the personal god. The conjunction of these
two forces may then serve as a prism through which to observe the social and intellectual
landscape. Thus, in addition to commenting on the relationship between witcheraft and
divine anger, [ shall also speculate about some dimensions of social/religious evolution
that might explain the increasing importance of witchcraft. 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 witchcraft is molded by conceptions and ceremonies deriving from other areas of
religious thought.*

Witchcraft and the Anger of the Personal God

It is well-known that witchcraft 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 2347 lines 1=10a,
which begins by describing a patient’s symptoms and misfortunes and then provides an
aetiological diagnosis thereof:

If a man has experienced something untoward and he does not know how it happened
to him; he has continually suffered losses: losses of barley and silver, losses of male
and female slaves, catile, horses, and sheep; dogs, pigs, and servants dying off
altogether; he has heart-break time and again; he constantly gives orders but no
(one) complies, calls but no (one) answers; the curse of numerous people; when
lying (in his bed) he is repeatedly apprehensive, he contracts paresis, he is filled with
anger against god and king until his epileptic fit (7), his limbs are hanging down,
from time to time he is apprehensive, he does not sleep day or night. he often sees
terrifying dreams, he often gets paresis, his appetite for bread and beer is diminished,
he forgets the word he spoke: that man has the wrath of the god and/or the goddess
on him; his god and his goddess are angry with him.*

' See, e.g.. my ‘Considerations When Killing a Witch: Developmenis in Exorcistic Antinedes to Witcherafi®,
to appear in General Magic and Jewish Magic (1. Gruenwald and M. Idel, eds.; Groningen), where [ argue that
the treatment of the witch as a ghost to be dispatched to the netherworld is a secondary development and that
witcheraft beliefs and ritals are reshaped in accordance with standard conceptions about the netherworld,
burial, and ghosts.

* For an edition of this text, see E.K. Ritter and J.V. Kinnier Wilson, ‘Prescription for an Anxiety State”, =

AnSr 30 (1980), 23-30.

5 This translation largely follows M. Stol, Epilepsy in Babylonia (CM 2; Groningen, 1993), 29; for line 1, 1
have followed CALD M/2, 59. In ranscription, the diagnosis (lines 9b-10a) reads: amelu fa fibsar ili u distari
elifu ibaddi ildw <w> “idarde ittifu zend, (iBaffi — writien here GAL-F - is probably a mistake for bafd, for
which see the texis quoted later in this paper; the erroneous singular form may be due to a (conHusion of
Kimilri and Sitrsdr.) For the remaining lines of this portion of the text (10b=12), see below, Excursus [I.
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¢ Thus, in Mesopotamia, witchcraft and anger of god are treated as two different
/ and independent causes of misfortune and may even represent two separate systems of
{ thought, as we shall see below. In any case, many texts mention one and not the other

'f_ as the cause of misfortune.

S=__ Qccasionally, however, we are told that the witch may affect the personal god and
goddess and cause this deity to distance itself from its human protégé or to grow angry
with him.* Note, for example, the following passages from Magli:’

The witch saw me and came after me,
With her spittle, she cut off (commercial) traffic,
With her witcheraft, she cut off (my) trading,
She drove away my god and goddess from my person.
(ITT 13=16)
SN Because a witch has bewiiched me,
;I"""II A deceitful woman has accused me,
Wt Has (thereby) caused my god and goddess to be estranged from me (and)
L [ have become sickening in the sight of anyone who beholds me,

+ I am therefore unable to rest day or night.
Sk he5e, (14-8)
{Because) I have been made unclean® by witchcraft,

I stand before you,
(Because) [ 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,

I bow down before you.”

(11 B6-588)""

% 1 noticed this very early in my research on the witcheraft corpus; this has since been noted by others
as well: see HWE Saggs, *“External Souls” in the Old Testament’, JSS 19 (1974), 8, and K. van der
Toorn, Sin and Sanction in fsrael and Mesopotiamia: A Comparative Stwdy (Studia Semitica Neerlandica 22;
Assen/Maastricht, 1985), 71, who point to the fact that the witch is said to remove the sufferer’s personal god
and personal goddess from his body. However, the implications of this statement have not been pursiaed by
others, perhaps because they have either not seen or not been willing to acknowledge that this belief stands
in some tension with the belief in the power of the personal god and oocasionally constitutes a problem.
T For the reader’s convenience, [ retain the line count in Meier, Magli.
¥ So, CAD L, 91; pethaps, simply, ‘smeared” or “afflicted”,
? tna kifpl luppurdkiona maharka azziz / ina pan il e amal? () Suzzoerdkuma (instead of ma-an-cu-ra-ku-
weear, T read ™5 - zte-ra-kiema) e-li-ka % {var, GIN-ka ana mali-ri-ke; the restoration elika alshur]. found in
CAD N2, 140, for the final verb in line 87 does not seem possible) £ eli @meriv]a marséakmea (lum on VAT
10009 is a mistake for mar; the scribe here accidentally copied fum of the preceeding line. ) Sapalka akmis.
W Of, Magli V 7374, where, however, ‘god” probably refers to the city god: szt ilf Sared kabif 1 rbi vafi
redknndnd Suzzi 08 Sared kabni o mbd ara bdfung ifaknakiuni@di; “The anger of god, king, nobleman, and
prince vou have set upon me. / May the anger of god, king, nobleman, and pnnce be 22t upon you'. These
lines probably provide o more explicit rendering and explanation of ile Serra babta u mibd Sweilunn. For this
usage, see Abusch, ‘Dismissal by Authorities: Swskun and Related Matters”, JC8 37 (1985), 91-100,

Maote that there are also passages outside of Magli where witcherafl and the personal god stand in a causal
relationship or, at least, occur in conjunction with cach other; see, e.g., LKA 154 (+) (and duplicates) cited
below, note 31,
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And so, the ability of the witch to cause divine abandonment immediately presents
us with a problem that is far from trivial, for, at the very least, it poses the question:
What relationship 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 witchcraft and
divine anger did not occasion some conceptual difficulties, our question could still not
be answered by a simple rehearsal of the information contained in the texts that attest
to a connection between witcheraft and divine anger, for there are a number of passages
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 to) understand or define
the nature of the relationship from the textual context alone.

As an example, let me quote a text not so very different in style and thematics from the
text BAM 234 cited above. This text is structurally typical of many scribal descriptions
and prayers in which witchcraft is mentioned as a cause of misfortune. But [ 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 (or, rather,
transmission and revision) of such texts. I have in mind BAM 316" ii, 3'=25', though
only later will we discuss its forerunner STT 95 + 295 iii, 130144 // BM 64174": 1-8
and its parallel: BAM 315 iii, 1-16 /f Bu 91-5-9, 214." and the latter’s variant duplicate
SBTU 2,22" i, 39'46'.

BAM 3161

3 DIS NA gi-na-a Su-dur ur-ra w Gl ing-zig Z1LGA sa-dir-5i

6 is-cli-th-51 TAR-5"% kar-si-Si KOMES da-bi-ib ¥K1-51i kit-1e

T NU KA KA-wh SUSIHUL-ti EGIR-f1i LAL-5i ina E.GAL GUB-zu

8 lamah-ra-$ii MAS.GL; MES-Sii par-da ina MAS.Glg-5ii US MES 1GLIGI-mar
9" GAZ 5A GAR-Sti Sibl-sar DINGIR 1 YU DAR UGU-511 GAL-a DINGIR 1 *U.DAR
10 Ki=51 ze-nu=ii kif-pi ep-fii-ii KI DINGIR 1 °UDAR Su-zu-ur
11" [HJURMES-§1i dal-ha DINGIR MAN IDIM NUN $i-zu-gui-§ii
12" [K]I LU.HAL 1 LUDINGIR.RA di-in-fti EN 7-§ti NU SLSA

I E Kécher, BAM, vol. 3, pp. xxv—xxvi, 5 nos. 315 iii, 1-8, and 316 i1, 5~ 10V, alrcady referred to STT 95,
BAM 315, and BAM 316, 2

2 BM 64174 (82918, 4143) was published in copy and transliteration by M1, Geller, ‘New Duplicates to
SBTU II', AfCr 35 (1988), 21-22, on the basis of an identification by [L. Finkel. Geller already noted that
our text duplicates SETE 2, 221, 16°-25", “although the British Museum text is much more abbreviated than
the Urnuk version’ (p. 21).

13 Tidentified this text among the copies of the late FW. Geers around 1970; f. Abusch, ‘Dismissal’, 96-98.
My transliteration (see below) is based upon his copy and upon a photograph of the onginal, from which it
has been possible to derve more readings, especially wath the help of the duplicates and para]lul:i.

14 E. von Weiher, SBTU 2, p. 109, already noted that BAM 315 iii, 8-16 duplicates SETL 2, 22, 39-44,

15 In lines 6 and 7, the scribe has mistakenly written infinitive forms (TAR-sf, LAL-7) for finite verb forms
These infinitive forms probably derive from purpose clauses, eg., lines 14'=16": aner ... TAR-st-irm-mila] ...
ama LAL-si. The correct form TAR-ix is preserved in BM 64174: 2, quoted below; the correct form LAL-a[r]
is preserved in STT 95 + 205 i, 132, Bu 91-5-9, 214: & and SETU 2, 224, 18" Az an aside, | would
note that at least one of these mistakes is shared by some of the other texts — indicating the closeness of the
manuscript tradition, Thus, TAR-si in BAM 316 0, 6/, SBTE 2, 224, 17, and, possibly, $T7 95 + 295 i,
130°¢h,
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13 [DIUG."GA™ NU SE.GA GAR-niu-5ti

14" ana ES.BAR-5ii TAR-si-im-m[a di-i]n-" 50" ana S1L5A
15" MAS.Gl. MES-5ii ana S1Gs-1[i] ARA-5i ana ZU-di
16"  SU.SISIGs-tf EGIR=51i ana LAL-xi

17" DpUDDBI O far-musy UIGLLIM UIGLMAN

18" Oer-kul-la UUGU-kul-fa O.LU-a-nu

19" KA A.AB.BA GIS.SINIG GIS.BUR ina KUS DU.DU

200  ENalaahsa <$u>.la.[ah] bagi.in.[ti] "tus".én

21’ EN a.ra.zu $u.te.ma.ab 7-5i ang UGU SID-nu GU-5i! GAR

2 NA BI DINGIR-51f 1 YU DAR-51f KI1-§if SILIM=mu INIM.GAR-51 SLSA
23 MAS.GI. MES-fH 51Gs MES DUG,.GA 1 SE.GA GAR-an-5i

24" DINGIR MAN IDIM o NUN KI-§i GUB-Z1

25 e-em ana di-nig GIN-ku di-in-5ii SLSA

[f"" 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.e., pointed) after him; in the palace where he appears he is not well received;' 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; witchcraft 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; as many as seven times his case (lit., judgement) is not cleared up (ht.,
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:

Its Ritual: ...

That man: his god and goddess will be reconciled with him; the utterances about
him will be well disposed; his dreams will become propitious; the power to speak

19 In preparing the ranslations of BAM 316 ii, 5'-10" and duplicates, 1 have drawn upoen van der Toorn,
Sin and Sanction, 66; for lines 12'=16", see Abusch, ‘Aloktn and Halakhah: Oracular Decision, Divine
Revelation', HTR 80 (1987), 27-28, and for lines 22'=25", see Abusch, *Dismissal’. 99-100.

17 For this understanding of kirm, see Abusch, “Dismissal®, 97-98,

1% O *an accusing finger” (so van der Toorn, Sin ard Sunction, 66): but, given the context of its opposite
below in line 16 and elsewhere, perhaps simply, “an unfavourable finger’, which rendering would convey
both the divinatory (portending misforfune) and social significance of the act.

¥ Lit., ‘they do not receive him' (i.e.. are not agreeable to him). (4 safirdfi is a third person plural form.
“They" must refer 1o an understood feminine plural noun: perhaps that noun is #f#@, a feminine noun that
usually appears in plural form.

I That is, the divination for him does not work out well.

2l Forthis understanding of alfakne and of alakta lamddu, see Abusch, “Alakn’, 1542
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and be heard will be his; god, king, noble, and prince will stand with him; whenever
he goes for a hearingforacle, a successful judgement will be given to him.

What is the place of witcheraft here, and what is its relationship to the anger of the
personal god? What is the primary cause of the misfortune? Answers (o 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
witcheraft in this example is clumsy, for in the description, the statement that witcheraft
has been performed against the patient follows upon divine anger but itselfis followed by
statements that the patient has been cursed before god and goddess (cf. Magli I1 86-88),
that his portents are confused, that god, king, noble, and prince are annoved 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. Moreover, 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 ntual (i, 14-16) nor
the stated outcome expected or predicted from its performance (ii, 22-25) clarifies the
place of witcheraft in the diagnosis, for neither even makes any mention of witchcrafi
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 iii, 1-16// Bu 91-5-9, 214 and the latter's variant duplicate SBTU 2, 22 i, 39'46',
the place of witchcraft is a bit clearer but even there, as we shall have occasion (o note
below, there are still some difficulties.™

Thus, we may grant that the witch can cause the god to distance himself; but given
the difficulties that we have seen, we cannot mechanically apply a picture derived from
texts where witchcraft and divine anger seem 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 disappear and
is actually placed in even sharper focus when we move, as we must, to a more abstract
level and try to see how witcheraft and divine anger would fit together in the normative
modern 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.

I More specifically, the statement of purpose of the ritual (i, 14-16) indicates that the riteal is performed
im order that there be clear and favorable divination (prerussd, dinn, Surtn, alakn as well as a favourable
finger pointed at the patient (could also the latter be a form of omen?); and the prediction (i, 22<215) states
that the performance of the ritwal will lead to the reconciliation of the personal gods, the appearance of
unprovoked omens that are favourable, the ability to speak effectively, the favourable attitude or support of
divine and human authorities, and the attainment of successful judgement, whether religicus (divination) ar
secular (law).

5 To prevent any misundersianding, I should here note that, in the main, texts of this sor are not intended
as lists from which one might choose a symptom or a cause (when a choice is intended, the text will usually
provide an indication that that is the case; see below, Excursus 1I); rather, the individual text is meant to
form an organic whole and to present a portrait or narration of misfortune; the presentation may combing
perspectives that are diachronic and synchronic, that is, it may contain a description of the patiznt’s present
state that includes a sequential and/or causal definition and ordering of selected aspecis.
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In order to exemplify this understanding in a fair way, I would cite selections from
the writings of two of the finest interpreters of Mesopotamian religion. Jean Bottéro and
the late Thorkild Jacobsen.

Recently, Bottéro stated the case in the following, somewhat abstract, terms:

The same basic vision of the gods in the image of the kings provides a religious
and 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 is the punishment
ordered by the gods for any transgression of their sovereign will, just as a punishment
is 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 to 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 fifty
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 subtle change
in the concept of the personal god around the beginning of the second millennium,
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 millennivm, 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 turned away in anger and had left
his ward to shift for himself. Offenses which would anger a personal god came to
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

M ], Boudro, Mesopotamia: Writing, Reasoning, and the Gods (tr. Z. Bahrani & M. Van De Mieroop;
Chicago and London, 1992), 228-229,
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that it have a firm moral basis. Evil and illness, attacks by demons, are no longer
considered mere happenings, accidents: the gods, by allowing them to happen, are
ultimately responsible, for only when an offense has been committed should the
personal god be angered and turn away.*

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

Fiir unsere Feststellung, dass die Babylonier jedenfalls in der spiteren Zeit Krankheit
und jegliches Leiden als Siindenstrafe anffassten, bieten uns diese und andere nicht
als Beschwirungen bezeichnete Gebete eine Fiille von eindrucksvollen Belegen.
In sumerischen Gebeten finden wir nur verhiilinisméissig selten Hinweise auf eine
iihnliche Erklirung des Leidens; denn die sumerische Religion fiihrte das Lenden
im allgemeinen auf das Einwirken biiser Dimonen zuriick, die ohne ersichthichen
Grund den Menschen angreifen, wihrend diese Dimonen nach dem Glauben der
spiteren Babylonier erst dann iiber einen Menschen Macht gewinnen konnten, wenn
diesen sein Schutzgott aus Zom iiber seine Siinden verlassen hatte.”’

To be sure, this chronology is not quite correct, for we now know, for example. that
the Sumerian Erfahunga 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, to be sure, also
in the late period suffering need not only be the consequence of wrong-doing. 5tll, it
is not incorrect to 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, too, is able to drive away the
personal god, and she is able to achieve this end even when the sufferer has done no
wrong (see, e.g., Maglii 111 1-16, 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 literature) that, in the main, belongs to a late stage of
Babylonian literature. Thus, while our material is late, it does not agree with and seems
to contradict the notion that the personal god abandons his human charge only as a
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 to try to fit witchcraft and divine anger neatly together by asserting that in

3 ‘Mesopotamia’, in: H. Frankfort, eral., The Inrelleciual Adveniure of Ancient Man. An Essay on Speculative
Thought in the Ancient Near East {Chicago, 1946), 212-213.

6 FOMG 89 (1935), 143-169,

T fbid.. 159,

b See S.M. Maul, “Herzberuhigungsklagen’: Die sameris T-akkadiscien I'.'F.frn'!l_ltr-ll,i.h:l-f:{'-l-?r'rl:' (Wieshaden,
1988), 8=10,
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all cases where witcheraft occurs together with divine anger, the witch had provoked
divine anger against the victim by the imputation of sin or wrongdoing to him or, 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.

Admittedly, there may be some instances where the afore-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 Maglii 111 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, e.g.,
LKA 154 (+) 155 obv. 6-7 (and dupls.™):* cf. the Vassal Treaties of Esarhaddon, lines
262-263,” where we find the anger of god in asssociation with the feeding of poisonous
plants and the performance of witchcraft.,

Actually harmonizing will not work for two other, more general reasons:

(A) Smand witchcraft as causes of divine anger and alienation are brought together
only with difficulty because these two causes or perspectives are diametrically opposed;
at the very least, they fit together poorly.

(B) Inmany of our texts, the relationship of witcheraft and divine anger is textually
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 Witchcraft

Sin and witchcraft are opposed to each other: they are part of two distinct mentalities
or ways of thinking, the one focussing on forces internal to the individual, the other on
forces external to him; the one emphasizing power and guilt, the other powerlessness
and innocence. When the individual sins, he is powerful, responsible, and guilty, for sin
imphes guilt and guilt implies the power to do wrong and to affect another. But when
he 1s affected by witcheraft, he is powerless, bearing neither responsibility nor guilt.
Hence, sin is of little importance in the body of therapeutic texts intended to counter
witchcraft.

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

B e my Babylonian Witcheraft Literatwre: Case Studies (Brown Judaic Stedies 132: Adanta, 1987}, x—xii
and B5—147.

1 have reconstructed this composition on the basis of LKA 154 (+) 155 5/ LKA 1570, 1=iv, 5 §/ K 3394 +
9866, (See already my Babylontan Witchoraft Literarmre, 7273, 0, 117, and 120, n. 70: note that my join of
LKA 134 {+) 155 has been confirmed).

LKA 154 obv, 6=7 i LKA 157, 15=18: [améhe £ kisp)F epi fumea” [ima akdli )ik fna Sikdari Sagli ...]
oo Kkl iligue o Qi elifu ibaii]i]. Inmediately following the diagnosis, the statement of purpose of the
ritwal (LKA 154 obv. T=100 LKA 157 1, 19-23) then sets out the goals of the ceremony: the reconciliation
of the personal gods, the sending back of the witcheraft upon its doer, and the saving of the victim by
the elimination of witchcraft from his body: ... ilfw @ Yisiorsn inifu sulllumi kispt elpsisu sahdrimma ana
episifienne sa| bl ana améeli Swdli ana etérifu o garnalifo K[iSp]l Siondni ina semrisn rjr.',l.'.-?,f.l.‘,

¥ 8. Parpola and K. Watanabe, Neo-Assyrian Treaties and Loyalry Oaths (SAA 2 Helsinki, 1988), 39,
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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 witchcraft has both the need and the right to go to the god, for he 15
both innocent and powerless. His lack of power and of guilt allows him to initiate a legal
suit and appeal to the gods (in their role as judge) for help. He thus tumns to a powerful
institution — the divine court — which, having judged the victim (= patient) blameless
and in need of help, treats the witch as an oppressor and criminal who is to be punished.
Law as right — that is, the victim’s right to resort to law — here implies evaluation by the
zods on the basis of objective rules of behaviour. This attitude is evident, for example,
in Magli 11 76102, a text we cited earlier as an example of the influence of the witch
upon the personal god. Here I simply quote lines 83-88 and 97-102:

epif lumni attd@ma arlis takamnin

femny w ayvalbu] takassad arfus

andku annanna mar annanna $a ilsu annanna “istarsu annannitu
ing kispi luppuiakuma maharka azziz

ina pén ili u? améli fuzzurakuma e-li-ka x | GIN-ka ana mah-ri-ka
eli dlmerivla marsakuma Sapalka akmis

YGirra Sarhu stru Sa ili

kasid lemni w ayyabi kufussunitima andku 1@ ahliabbil
andku aradka Iublug luslimma moharka luzziz

attama (7 andama belt

attama dayyani artdma résu’a

attama mutirre Sa gimilliva

You alone speedily capture the evildoer,

You speedily overcome the wicked and the enemy,

I, So-and-so, the son of So-and-so, whose god is So-and-so, whose goddess 13
So-and-so,

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

(Because) 1 have been cursed in the presence of god and man, [ come before you,

(Because) I am sickening in the sight of anyone who beholds me, I bow down before
you.

e s e SRk T A s R R i)

0 glorious Girra, eminent one of the gods,

You who overcome the wicked and the enemy, overcome them (now) so that [ not
be wronged,

May I, your servant, live and be well so that [ may serve you (lit., 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 guill. When the sufferer recognizes that his own deeds are responsible
for his suffering, he acknowledges his own guilt and his own power. For sin implies
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guilt, and guilt implies the power to do wrong and to affect. to anger another. Sin also
implies 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
guilt and remove the punishment. Here, the god is 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.*

It is not surprising therefore that sin is rarely mentioned in the witcheraft corpus and
that it and divine anger provoked by sin are alien to that body of literature ™

(B) The Secondary Nature of the Combination Witcheraft-Divine Anger

Introduction. In some of the descriptions of misfortune in which witcheraft appears
—~alongside divine anger, the witchcraft entry or notation — far from being an obvious
cause of divine anger — can be shown not to have been original to the text and to
\\ have been imserted, often in a clumsy fashion. I could cite many texts for this purpose
L-but, instead, let me return to BAM 316 ii, 5'-25', for the texts genetically related to
it provide enough evidence for us to construct a detailed and reliable picture of how
witcheraft was introduced into this literature and how the texts were revised. Moreover,
this choice will allow us to focus on the more explicitly scribal parts of asipitu (i.e.,
descriptions, diagnoses, statements of purpose, etc.) that define the intellectual 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 problematic place of witcheraft therein, namely that alongside anger of the gods

® Cf. Th. Jacobsen, The Treasures of Darkness: A History of Mesopotamicn Religion (Mew Haven/London,
1976). 147164, esp. 161.

% 1 should note that there are sitwations which fall between these two pales; in that middle position, I would
place those occurrences which suggest that the witch may have occasionally managed 1o alienate the personal
god from his protégé by means of her accusations. This accusation by the witch should not be confused with
an admission of sin and guilt on the pant of the sufferer, Contrary (o cases where misfortune results from
divine anger and punishment consequent on sin, here the accusation in its most suceessful form evokes shame,
not guilt. The loss of the personal god is here tantamount 10 a loss of face; the witch’s aceusation affects
how the outside world views her victim, but does not provoke a sense of guilt. For, also in these witcheraft
siuations, the individual accused by the witch does not acknowledge his own guilt or responsibility bt
rather asserts his innocence. Still, while not admitting that he did anything wrong, he may believe himself in
some way responsible for his own filure and for public and divine disdain. Thus, while feeling no internal
responsibility, he may feel weakened because he finds himself victimized and judged adversely by society.
And, to the extent that public opinion matters and that his own self-esteem is dependent upon his ability o
withstand adversity and to prevent certain kinds of misforiune, he is shamed by his present circumstances,
Here, the cause of his suffering remains external, but the event is no longer viewed impersonally but begins
to be regarded as a judgement on oneself; the individual now may inwardly acknowledge his own inferiority,

However, just as responsibility in the middle position is divided or split between the sufferer and the
outside world, so, o, in this position, he also seems totake more initiative than that victim of witcherafl who
places all responsibility outside of himself. Thus, in addition o asking for assistance and legal adjustment
from the divine court, be also initiates an action 1o prove that the accuser (= the witch) is evil and wrong,
Thus, even when the victim finds himself blamed and feels shame, thereby taking on himself some possibly
misplaced responsibility, he still denies wrongdoing or guilt, perhaps more emphatically than ever, and
attempts o externalize the source of misfortune and to regain his self-esteem or honour, The loss of honour
requires rebalance by means of revenge. Perhaps, Magli 1 1-36 provides a good example of this middle
pOSINON.
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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 15 most informative o look closely at its forerunner STT ‘}‘3 +
295 ini, 130'=iv, 144' &/ BM 64174: 1-8 and its parallel BAM 315 iii, 1-16 // Bu 91-5-9
214, and the latter’s variant duplicate SBTU 2, 22 i, 39'46",

STT 95 + 295 // BM 64174. We turn first to the *variant” manuscripts, BM 64174:
1-8 (A) ) §TT 95 + 205 iii, 130-iv, 144 (B). These manuscripts read:

B

Al DIS NA gi-na-a Su-dur wre-ra w Gl ina-zig Z1L.GA sad-rat-su
B 130" DI§ NA gi-na-a fu-dur ur-"ra” u Gl ina-zig Z1.GA sad-ralt- ]| =

A2 if-cli-ile-Sti TAR-is  kar-si-8i KUMES KA KA KI-s1i
B 130°-1" [ -dli-ih-fii TAR-X® | EME.SIG.MES-§if KUMES d[a]-bi-"ib™" it-ti-Sii
kit=fui NUKAKA

kli]e=x" | |.KA-ulb]?
A3 SUSIHUL-fi EGIR-3ii far-sii  ina EGAL-S1 NU IGI-§ii
B 132°-3 $U.S1 HUL-ff EGIR-fit LAL-[a]t / ina EGAL-Sii la  mal-ra-Sif —
Ad MAS Gl MES-51i peir-cla ing MAS Glg-81i U5 MES IGLMES GAZSA
B 133 4" MAS Gl MES-S1i pe|r- |.7 Gl -5 US MES IGL.[MES'|* / GAZSA

GAR-51T
GAR-51f —+

AS Sib-sat DINGIR n UDAR UGU-i1 GALMES  DINGIR-5i 8 UDAR KI-£i
B 134'-5 D[I]B DINGIR u “DAR UGU-fii GA[L)]-"a” DINGIR-i1i 1 'DAR-$[4i]" K151
ce-n-u
ZCE-R=-u
Ab KI LUHAL u da-gi-li DLKUD-51 NU SLSA  gd-bu-u NU Se-mu-if
B 1367 KILUDINGIRY™ g ENSI  DI-§i NU TS84 x x* fla SE.GA

GAR-§iF
GAR-5If =

AT ana ES.BAR-Sif TAR-ma DLKUD-$ii $ti-te-Sii-ri ..
B 137 ana ES.BAR-Sif TAR-si-im-ma dli- -t]e-fu-ri
B = __(B: end of column)

5 Notes o B\, indicates that the line is indented. 130°2: Perhaps, -s[f]. 131" The sign has a strange
form; could it be: -Bi (da-bi-bi)?; cf. Abusch, ‘Dismissal’, 97-98, n. 45. 131'": Probably, -i[if or -r[¢. 133'®
Copy: Glg; or, perhaps, read: IGIL(IGI)-ma[r!]. 136 Probably, " DUG,.GA . 139'%: More precisely, read
either KA! <ram=>-ili] or K<A> ram-i[i]. 141'?: We expect i SE.GA GAR-i. but the copy looks like (1)
SIE GIAT [GA]R-£i. 142'%: x may be remnants of an erasure or perhaps even S[ILIM!]-. 144" Copy: i&.
16 LUL.DINGIR = $d'ili = fa 11 -6 Note, however, that both L U.DINGIR and ENSI = 5 7ifi. One or the other
is a mistake for LU HAL. Since Bu 91-5-9, 214: 9 reads L L HAL () LU.ENSI (its duplicate, BAM 313 iii,
7, is broken at this point), but BAM 316 reads L i HALw L [LDINGIR.RA, I do not wish to decide between
LU.DINGIR and ENSI.

T Here A 7-8 continues with a short ritual prescribing a hist of plants comparable to those listed in B
139~ 140, followed by a dividing line. For the text of the ritual and for an analysis of the character of B, sec
below, Excursus 11,
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B 139 [AG.A)G.BI Utar-mud UIGLLIM UIGLMAN U U[G]U-k[u}f-fa ULU.U 5 LU
KA! tam-1[i]

B 140"  [GIS.SINIIG GIS.BUR U!.er-kul-la T UHLA an-nu-te SIGAGA "NIGIN™ ina KUS
pUL DUl-pi”

B 141’ [IN]IM 7 GAR-51 SLSA MAS.Gls. MES-fi S1Gs MES gad-" bu7-if x % (x)*-8ti

B 142 YDINGIR 1 UDAR KI-500 SILIM. x*-mmn
B 143 TEN!"T ala.ah sa $u.la.ah badiin.t
EN a.ra.zu!® du.te.ma.ab SID-nu
B 144/ EN a.ra.zu!® Su.te.ma.ab SID-ne
B

If & 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 is 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 him, that a successful judgement be given
to him:

Its 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.

Even a cursory examination of the statement of purpose of this text (BM 64174: 7
H# STT 95 + 295 iii, 137') and a comparison with the statement in BAM 316 ii, 14-16
already suggest that BM 64174: 1-8 // STT 95 + 295 iii, 130-144 preserve more succingt,
unified, and therefore earlier versions of the prescription than BAM 316, where between
lines 5/6 of BM 64174 and 135/136 of $TT 95 + 2935 iii. we find lines 10'b-c—11'a-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 to seven times ...»). Mote, then, the complete absence in the shorter text
of any mention of witchcraft in the description of symptoms, on the one hand, and
the tightness and greater clarity of the relevant part of the statement about misfortune
in A 5-6//B 134'b-137"a, on the other: that is, 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 turn,
is followed by the statement that the purpose of the ritual is to attain clear and favorable
divination. It is not too 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

¥ Speaking but not being answered (lit, heard)', as | understand it, is a meaningful and direct consequence
of divine anger as well as a direct cause, or perhaps just description. of the failure to attain a clear divinatory
decision, Perhaps, divination was sought to clanfy the case.
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later expanded and revised by the subsequent addition of the witchcraft 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 31611, 10 b-c—11"a-b (kispi epdidu it ili w iftari Suzzor [ éréniiu
dalha ilu farve kabtu rubi Sezzugifu) 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-10/a, 10°c, 11'b) 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 to the text. And even if the addition
of witchcraft 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 Texis. When we tumn to the parallel texts BAM 315 // Bu 91-5-9, 214 and
SBTU 2, 22, it becomes clear that the intention or, at least, the tendency of the revision
was, in fact, to make witchcraft the ultimate cause. In these parallels, the text has
been revised and witcherafi explicitly inserted as the primary aetiological diagnosis of
misfortune and underlying cause of divine anger. Thus, BAM 316 represents an ‘early’
but failed atternpt. 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 /f Bu 91-5-9, 214. Let us lock first at BAM 3135 iii, 1-16 (A) // Bu
91-5-9, 214 (BY":

B 1" Ixlxx] ]
B 2 [ x ] TE' ME[5Y ] =

* Because of the fragmentary nature of these two sources, | include here a transcription of a restored texi
for A 1-9 8 B 2°-117 to facilitate the reading of the score; wrra w mida inazzieg Hdilfu pardsiparsar karsifu
ikl ddbib irride Kive 1T idabbyh plvin lenonti arkidu sargar ing ekallife GUB-zu /6 18 mahrdiy Sundrily
diviern fnidu send
dred Beard (1) 5318 dinfu la ($5er kiSpd epSisie ind i u 9 iSari Suzzer ana 07 0 Yidari wsliss legé.

' Notes to B: 4 However, the sign does not look like KI. Note that Geers copied bi; is i{f-ni]- possible?
50 _hu (idabbubi) seems o be an emor for -ub (idabbul). 1000 Geers copied si. 10°Y: There seems 1o be
an erasure or a lightly writien sign after 915, 11: Traces on the photograph agree with the reading TZ1ZI
GIS.TUG ™. But note that while Geers did copy the last half of TUC i, he did not see the preceding three signs,
12"*: Traces on the photograph seem to agree with the reading ni-" zig-ni NU TE-3§ . But note that Geers
did not see -zig-ni MU TE-. 13: The signs % x-fif should probably be read " dli-ni -7, 13"8: There is hardly
any room for fis. Line 13 reguires collation.

*1 [ cannot place TE' MES of Bu 91-5-9, 214: 2', Because line 3 begins with inazzig, wrra o mifa must
be restored at the end of :. and thus line ".-':" cannot be treated as part of a different |’!l|'|.;\|;|’ii'|1i-::-l'|. Itis |,'II:-"\.\ih|I.',"
that the text in Bu 21-5-9, 214 has a different beginning: of. &LiSpr rudid roest wpsasi lenmnini Ia iefihisu
(TEMES-#ii) in BAM 315 iii, 15-16 and SETL 2, 22§, 46',

reareled gy SWendrsee sneneid enomenar hip b fakindu Silasdr i o ‘If-i.'rr.'u' i et Qe e
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| Gl ina-aln- ]
| /[ -n)a-zi-Tig™

| | ker-gi-sif | ]
Pig "eddi=if1-51i T[AR-

&
L3 b3

. : | K]AaKA A
BE 4- 5[ Fbi-ibxi™§if] -dla-"ab-bu-blu* ] =

A 4 FEGIR-§i ' LAL-| ] -Ci7 GUR-z02 la | |
B 5- 6 [ElJGIR-<§i= LaL-ar!/| ]JTEV.GAL-f @ la mah-"ra-[58] =
A 5 MAS.GI; MES-51i | |.Gls. MES-51f US.M[ES |

B 6-7 [ .GIIoMES-§ii pdr-da/[ MAISGL @ -fii O5.MES IGLMES —

A 6 GAZ SA-bi GAR-5ii | ] 'UDAR  U[GU- ]
B 7'- 8 GAZ3A-bi GAR-§1i/[ |DINGIRu®T1SY  TUGU -fii GALMES —

A 7 DINGIR u "UDAR KI-§fi  ze-nu-u  KIL[O. |
B 8- 9 pINGIRu®15  TKI™-fti "ze -mu-u /[ LJU.HAL LUENS[I]

A 8 de-en-3ii NU SL5A kis-pi ep-| |

B 9-10V -5  "NUSIL ]/ ¢|p-3ii-51i K17 DINGIR u 915 —

A 9 fu-zu-wr B DINGIR w9 UDAR Tias -] |

B 10=11 $u-z0f-Tur™ ana’ DINGIR 915" /[ | Tl-e —

A 10 U.DIL.BAT "GIS " HAB 7121 IS TU[G KU popi

B 11'-12" 0.1 ak-tam™ GI5.0.GIR.[H]AB "ZLZ1 GISTUG ™/ | -pli’
ina G[U- |

Cina GU-5ii TGAR-an-ma ™ —

A 11 ur-ra  n Gl ni-zig-ni  NU TE-Si is-di-ha | |
B 12-13 Twur-ra’ u Gl ni-" zig-ni MU TE-$1 ™ f | ] =

|HI-:J E.GAL |- fii | GUB-zu I |r.'|m.'.'rr\.'r| (lit.. in his palace <<where> he stands they do not I'LLI_I'ni. him)
in A combines two readings: ima E.GAL GUB-zu 17 malrdsn found in BAM 316 and ina E.GAL-fi I
Jrj.:u'rr:ur found in 5TT95 + '-"-H I BM 64174 and in B. If, as secems to be the case, GUB-zui rendered iznazzu,
the addiiion of ithe pronominal suffix had the effect of changing a verb that was in dependent form because it
followed a noun in construct (ekal izzazzu) into an unwarranted *subjunctive’ or into & noun or nominal form,
{Compare ina E.GAL GIN.GIN-ku (14 malhi-rd-iu, for which see Abusch, ‘Dismissal’, 98—99: but note also
i-na E.GAL GIN.' GIN -ak WU IGI-fi, quoted there, p. 96.) How should we explain lllL reading im AT It is
possible that it is a conflation of two variant readings. [t is perhaps more likely that ina ekalfifu Id mahndo is
the original reading and that the development was i ekallisn i mahrdin = ing ekballifu GUB-zu 1a mafirds
= e ekalli GUB-zu I§ mahrdfu, though we should not yet exclude the possibility that the addition of the
suffix caused a later scribe to delete GUB-zn.
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A 12 EM i -ni-$i a[r-hil§ 1GI-mar  5U.SISIGs EGIR-3 | |
B 13-14" [ 1xx-8§if a[r]-x*TiGl-mar’ xx[ 1/] LAJL-"as” =
A 13 ina E.[GAL-5i im-m[an’-galr’™ MAS Gl MES-8if HUL MES A ME3
B 14'-15" ina ETGAL™-[ 17 Ix [ | =
I[ZKIM. |
[ |
B Breaks
A 14 BARMES i-dam-mi-ga ina sa-lim DINGIR u *[UDA|R in-n[é-$ir]
A 15 KI LU HAL 1 LOENS[I] "DI-84 ud-te-" dir™ k[is-pi]
A 16 ru-he-"e” rlu)-"su0-[d (x)* ] HUL"MES™ [NU TE.MES-3i]
A A S LY

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 (var. + <where> he stands) he is not well received; 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; witchcraft has been practised
against 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 after

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 successful judgement will be given to him by diviner and dream
interpreter, witchcraft, spells, magic, or evil machinations will not threaten him
(again).

Here the witchcraft entry (kispi epsiisu) has the same form as in BAM 316, but its
relative position is different: whereas in BAM 316 the entry concerning the failure of
divination is placed subsequent to the witchceraft 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 iii, 7Tb—8a) preceding the
witchcraft entry and immediately following the notation about the anger of the gods.*
This change, together with the omission of BAM 316ii, 11', sets witchcraft near the end
of the sequence. In that position, witchcraft links up unambiguously with the notation
that the patient had been cursed before god and goddess™ and is seen clearly as a

43 For the restoration, see SBTU 2, 22, 43,

4 ypiasi is expected here, bt according 1o the copy there is hardly room for this restoration.

45 Note also that it appears in a shghtly different form {without "up to 7 times'),

46 2o that it now appears that the patient is cursed by the witch (perhaps by means of witcheraft?). 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 iii, 1-6a and of the inability to 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 (kiSpr rubi rusi wpsasi lemniti
la irehhiiiu) in the statement of the outcome to be expected from the performance of
the ritual. There (BAM 315 iii, 15-16) it appears in the final slot, a privileged position
indicating its significance.”

(ii) 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 witchcraft, and how in the ‘late” version BAM 315 /f Bu 91-5-9, 214, it
had even been introduced as, or transformed into, the primary aetiology or cause of
misfortune. Any lingering doubts about the place of witchcraft in our composition is
eliminated by SBTU 2, 22 i, 3%9'a-b (= i, 16 ff. [more precisely, probably i, 16'-19",
21'b-23"a]), 39'c-46', a variant of BAM 315 iii, 1-16 // Bu 91-5-9, 214.% SRTU 2, 22
i, 39'—46 reads:

39" DIS NA gi-na-a Su-dur SUBLAS AM NA Bl Lif-pi ep-Su-us
40" KIDINGIR u *15 fte-clue-lu (sic!) DINGIR u 115 tas-lir-su Tl-e
41" U.ak-tam U.GIRHAB Z1.ZI GIS.TUG ina KUS DU.DU-pf ina GU-§1i GAR-ma
42" wr-ra w mu-i ni-zig-tuy KU TE-$i i5-di-hu TUK(-)e des EN® di'*-ni-sii
43" dr-hif 1Gl-mar 5U.51 $1Gs-1i EGIR-§ii LAL-as ina E.GAL-§ii im-man-gar
44/ M.-i.*‘s.filr..r\n-:ﬁ HUL.MES AMES IZKIM.MES 51G5.MES ana sa-lim DINGIR u ?15
lopic is urln|1| xx; elsewhere, [ shall discuss the relationship of witcheraft and serdeefr and the accusation/curse
before god.
47 Itis even possible that this stage of revision started in the prediction and moved backwards to the diagnosis,
# As noted shove, von Weiher, the editor of SETL 2, already identified this unit as a duplicate of BAM 315
i, 8-16 (SATU 1, p. 109). Actually it 'duplicates’ the whole unit BAM 315 i, 1-16. As von Weiher already
noticed, SUBLAS. .-'"."I-1 the second phrase in i, 39' (henceforth; 39'b), is o be understiood as ‘dito (= wie
oben Z. 16 1) (S8TU 2, p. 115), but while it is true that on first glance *ditto” in i, 39'b might seem 1o refer
to the entire preceding descriptive unit i, 16'=25'a (or, more accurately, i, 16°b-25'a, since i, 39'a already
Tepeals I, V6% : fumna améle gind Sidur), we should probably construe it as referring only to i, 16'b-19",
21"b-24a partly because these lines constitute the text of its duplicate BAM 315 iii, 1 ff. (and duplicates),
This is consistent with the common sense observation that while “ditto’ may often mean that a wext (or
section thereof) 1s identical with the preceding, this is not always the case. Especially in magical and medical
collections where, after an opening unit (consisting of an introductory section containing a description of
symptoms, etc,, and prescriptive ritwal), each member of a long series of units may often be introduced by
a “dio” mark to avoid repeating the description of symptoms, ete., often these introductory sections would
have been similar but not acteally identical, and “ditte” would indicate no more than that subsequent units
contained introductory sections similar in content to that of the first unit in the sequence
* Copy: hu 5. Yon Weiher read: ... e-ded fu-gi-in-5i (SBTU 2, p. 110) and ranslated ‘dic Emeugrung seiner
Kraft ... (see p. 115, as well as the note 1o this line on p. 120). With the reading EN! di*-ni-dei (hel dinifu),
based in part on my reading EMN * i “-ni-5 in BAM 315 iii, 12 (which von Weiher, p. 120, mistakenly
construed as adf (EMN) 57 -ni-fi, *zweimal®), | believe that there is no longer justification |n| reading e did>
as an infinitive of ed@in. But | am not centain how to construe it At the moment, [ can do no beuer than
the following suggestion: We expect something like the “defeat’ or *‘fall” of the bél dini. Perhaps e should
be attached to TUK (but in that case, it would almost cenainly have to be taken as an infinitive rasé, rather
than the expected frafif), while dif represents a nominal form denved from didfe (didin), ‘to thresh®, used
metaphorically in the sense of rampling of enemies (as subject or object; see CAD D, 121). There is already
a nominal form & in the meaning “smashed, wrampled'.
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45" in-né-$ir K1 LUHAL 1 LU.ENSI DI-iii 4 ES BAR-§ ui-te-er
46" kif-pi ru-ho-ii ru-su-ii up-3d-Su-i HUL.MES NU TE.MES-3i (End of Column)

[If a man is constantly frightened. SUBLAS.AM (= ‘its action is the same’, that 15
to say: ‘Ditto”). That man: witchcraft has been practised against 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 streiched out
after him, in his palace he will be welcomed, his evil dreams and omens and
signs will become propitious, he will enjoy reconciliation with god and goddess,
a successful judgement and verdict will be given to him by diviner and dream
interpreter, witchcraft, spells, magic, or evil machinations will not threaten him
{again).

The unit i, 39"—46" begins (in i, 39'a-b) by referring to the statements made already
in the immediately preceding unit i, 16" ff.; it thus attests to a description of misfortune
similar to, if not identical with, BAM 315 iii, | ff. (and duplicates), but with no mention
of witchcraft. This is followed by amélu it kispi epsis itei ili w iStariin Su-du-Tu (sic),
“That man: witchcraft has been practised against him; he has been cursed before god
and goddess’. This is the same witchcraft entry that we have seen before in BAM 315
iii // Bu 91-5-9, 214 as well as in BAM 316 ii.”' But the introduction here of this entry
by the words amélu (NA) §i (BI), “that man’ makes it absolutely clear that witchcraft 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 /f Bu 91-5-9, 214. Note again the occurrence of a witcheraft entry
at the very end of the prediction. It is possible, moreover, that NA Bl is used in SBTU 2,
22 not because the witchcrafi entry here has a new significance or a different one from
BAM 315 but because the scribe 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 #f Bu 91-5-9, 214, and SBTL 2, 22, we have now demonstrated 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 iii. 15 (dinfie wfteifer), the usual association of dire with forms of edén,
and the singular form of the verb here, purussit must be regarded as an addition based on ana purissédu
{m."ri.xiil.'mn' dingy furtEfuri of BAM 3164, 14" and BM 64174: 7 0/ STT 95 + 295 i, 137"

U OF, also SETU 2, 22 iv, 13=17, discussed below, Excursus 1. (Note that 1. Fincke, NABU 1995/1, no. 26
has now joined SETU 2, 22 1o SBTU 3, 85, As far as [ can see, this join does not affect our discussion. )
52 The various manuscript growps are meant 1o represent logical and typological stages. While it is likely
that the several revisions of this composition (some of which we do not possess) were based upon, or at least
influenced by, preceding ones, our construction does not require that the development move n a straight
line from one textual stage to ancdher. It is possible, though not very likely, that the various revisions were
not textually dependent one upon the other but rather independent revisions of the original. In any case, the
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In principle, [ would treat SBTU 2, 22 i, 39'—46' 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
as a consequence of the anger of the personal god were revised in one way or another so as
to include the witch/witcheraft among the sources of evil and harm, and sometimes even
to present her/it as primarily and ultimately responsible for the misfortune. It may be that
there existed a number of aetiologies of equal weight and validity, of which witcheraft
was one, and that n the revision witchcraft was selected and inserted into the text by
the patient or exorcist for reasons of a purely individual nature. More likely, however,
witchcraft 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,
witchcraft 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 witchcraft was chosen when another diagnosis had failed and
the earlier version was then combined with the new diagnosis* or whether witcheraft
has become a primary, initial diagnosis — it is now clear that earlier non-witcheraft texts
were changed to include and even to centre on witchcraft. 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 witchcraft.>

The new emphasis on witchcraft 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 dithculties 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 ¢laim that such
beliefs are not theologically contradictory or that if they are, such contradictory beliefs
can exist alongside each other without causing any difficulties®™ (or can be explained

several revisions reveal atendency and represent stages in a cultural development,

53 See Excurses -1 for further discussion of SETL 2, 22 and BM 64174, respectively.

* See below, Excursus 11, where [ examine this possibility in a discussion of BM 64174, But even if the
addition of witchcrafl (kifper, etc.) in texts like BT 2, 22 or BAM 3135 is a resuli either of the search for a
further cause when a ritual that posited the anger of the god as the primary cause of misforune had failed,
or of deeper thought about the situation leading to the conclusion that witcheraft was also involved, the very
choice of witcheraft is, in no small measure, due 1o and a reflection of & growing concermn with witcheraft on
the part of dsip.

5 In an earlier note (above, n. 23) | mentioned that these texis are usually not lists of independent symptoms
or diagnoses. But even if they werne, the secondary inclusion of witcheraft would stll reflect its growing
significance.

% Thus, while partially correct, the position reflected by a statement such as that of van der Toom, Sin
and Sanction, 71 (“The religion of Babylonia formally reckoned with the malignant influence of sorcerers,
who could inflict diseases with devious and, to modern eyes, supernatoral skill. Their human design did not
automatically coincide with a divine decree, but the angered gods might allow them a freedom of action
on purpese. Conversely, the mood of the deities could also be influenced by the witches'.) glosses over the
contradiction and does not take account of the complexity of the sitmation,
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away in some other manner’ ); for if such were the case, there would have been no

But whether the enhanced importance accorded witcheraft in the therapeutic literature
reflects a new inner development or emphasis in asipite or an outside influence on
dfipitiy of beliefs coming from elsewhere in the society, the increasing selection of
witchcraft 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 asipu.*

And whatever the source of the development, witcheraft beliefs had an effect on
asipiare 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 external 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 literature 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 a higher (psychological) order and
draws on a different type or level of personification. If this is correct, the insertion of the
theme of witchcraft into texts that centred upon the anger of the god resulied in more
than just the conjunction of two complementary ideas about or explanations of suffering
(the power of witchcraft 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 witchcraft as a power that can distance the god into texts that were part of
standard afipire 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
wilch or witcheraft could canse 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 ability to cause
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 contradicted
the belief, current already in the early second millennium, that the personal god had the
power to protect his ward against external threat and to punish him only when he had
sinned. This construct would have placed the powers of sin and witchcrafi as causes

T By such claims that the ocoumence of these contradictory beliefs alongside each other is of no consequence
because they belong 1o different groups of the population, to different historical perrods, or to different levels
of explanation.

% It should alse be stated here that the selection of witcheraft as the diagnesis of cheice is not just the
consequence of a deepening exegesis or explication that simply renders explicit a belief or practice that
existed all along in the thought of the writers or priests responsible for our texis.

# Since certainty is not possible, T should provide here also a different and perhaps opposite explanation:
Ciiven that the number of primary cccurrences in hard core witchcraft literature of the theme of the wiich
removing the personal god is not great, it is not impossible that the conjunction of witcheraft and divine anger
in developed Afipdry is itself responsible for the creation not only of the idea that the witch or witcheraft
could cause the personal god 1o be angry but also of the idea that the witch could remove the sufferer’s
personal god and personal goddess from his body and cause them o be distant,
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of misfortune and of divine abandonment into conflict with each other, and ultimately,
would even have set in 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 a
way, of solving this problem. For the conjunction suggests that the god is not simply
overpowered by the witch and forced to absent himself and abandon his ward, but rather
that he is imfluenced by the witch to change his estimation of his ward. It is true that the
god 1s provoked by the witch, but it is the god himself who chooses to be angry with
his protégé. Thus, for certain theological purposes, it may be divine volition and anger,
rather than the witch's power, that have caused the man to be abandoned by his god.

But overall, we witness the growing power of witcheraft and the diminution of the
importance attributed to the personal god.

Summary and Preliminary Theological Conclusions

Different forms of textual evidence prove that various traditional texts were rewritten to
include witchcraft.™ These textual revisions attest to changes in thought and practice.
They reflect, | believe, an mereasing concern or belief in witcheraft and a change in
Mesapotamian 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 conjunciion of witchcraft and anger of the god
created by revision was meant mainly to deal with the increasing threat of witchcraft
{and to 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 to a new conjunction of witcheraft and the anger of the
personal god, and the primacy of witcheraft over the personal god.

These new developments and constructions need to be fitted 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 Bottéro 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 its scaffolding as
our basic framework, we would now suggest that there is a 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 out the following stages or lines of development,

1 ) The victimis vulnerable to demonie attack because he is unprotected by a personal
god who 15 either absent for one reason or another or has fled the field because of the

%0 Here we have seen how the descriptions, diagnoses, and statements of purpose that set the context for
the therapy prescribed by a group of therapeutic texts were rewritten 1o include witcheraft as a source of
misfortune and sometimes even as the primary one. The same development is discernible in the prayers and
incantations, themselves; there are many cxamples — for a few, sce m y Babylanian Witcheraft Literature,
96 and 61-74

51 Some difficulties encountered in a number of biblical ‘Laments of the Individual’ may be due to similar
developments; direction of the development aside, revision would explain the tension in some of these psalms
hetween the acts (of witcheraft) performed by the sufferer’s enemies and the anger of God,
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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 victim 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 to 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 distance
the personal god or to cause the god to be angry and to abandon his protégé,

Social and Religious Contexts and Developments

But it is not enough to document change on a textual and theological level and even
to 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 witchcraft replace sin as a cause of divine anger? Or to put the question
somewhat differently: Given that witchcraft 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?

To understand changes in the place of witchcraft and its relationship to other systems
of belief, one must consider the social, psychological, and intellectual needs and forces
that cause the changes as well as the effects of the changes. In thinking about the
development of witchcraft beliefs in Mesopotamia, 1 have tried to take account of these
several aspects, but here I am able to comment upon them in no mare than a partial
manner. Moreover, in order to present an integrated argument, I shall intersperse my
commenis 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
systemn. I shall discuss these several areas in rather general terms, and my results will
often be provisional and speculative. This general statement is intended as a working
hypothesis: I hope that it is found to be useful,

Personal God

Since the significance of the personal god will be of increasing importance as we move
into more abstract ways of looking at our problem, perhaps we should begin with a few
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 effectiveness; he is also the personification of right and wrong action. He
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 represents
group or clan norms as well as the responsibility to maintain them. Thus, the personal
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god is also an aspect of superego or conscience. Let me now lay this out in somewhat
greater detail. ™

One’s strength is one's 'l The human being's own ability to act and to 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 to a sense of self, for he is also the power for thought, the ability
of the individual to plan and deliberate so that he might act effectively and achieve
success. He is certainly an aspect of ego, if by ego we understand that which

brings into being the conscious sense of self. The ego engages in secondary process
thinking, or the remembering, planning, and weighing of circumstances that permit
us to mediate between the fantasies of the id and the realities of the outer world.®

But the personal god is not simply the god of an isolated 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: becanse the god of the clan is passed on from generation
to generation and upon him 15 dependent the assurance of the future and because the
individual 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
individual 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 is also an aspect of superego or
conscience and punishes the self. Recalling the overlap noted between Freud's concept
of the superego (the internalized representation of parental values and authority) and
Durkheim’s concept of collective representations (society, the sysiem of moral norms,
that [no less than the superego] constrains by virtue of internalized moral authority),™ I
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 is the personification not only of the individual’s powers of

52 On the personal god, see especially JTacobsen, Treasures, 155-162 as well as K. van der Toorn, Family
Religion in Babyloma, Syria and Israel: Continutty and Change in the Forms of Religions Life (Leiden,
19%96), 66—93, and Abusch, *Ghost and God: Some Observations on a Babylonian Understanding of Human
Mature', in: Self, Soul and Body in Religiows Experience (A1 Baumgarten, et. al.. eds.; Studies in the History
of Religions 78; Leiden, 1998), 363-383, For the personal gods as a family god, see also, R.A. Di Vito,
Sidies in Third Millenninm Sumerian and Akkadian Personal Names (StPsm 16; Rome, 1993), 7-11 (and
references there (o the works of Albenz, Charpin, and Stol) and 268269,

53 For the etymological connection of i/ "&f with *strength’, see, e.g., BDB, s, 'th Tand I 11 (pp. 41-43)
and HALAT, vol.1, p. 47b (3. Etym.); note, especially, the idiom y5 { '/ vdy. But cf. also TDOT, vol. 1, 244,
1 Cf, Jacobsen, ‘Mesopotamia®, 203: [Tlhe personal god appears as the personification of a man's luck and
success. Success is interpreted as an outside power which infuses itself into a man's doings and makes them
pri’duce results”,

85 & A Rathus and 1.5, Nevid, Abromal Psye halagy (Englewood Cliffs, 1991 [Instructor's Edition]), 37.
% See T. Parsons, ‘The Superego and the Theory of Social Sysiems’, Povehiarre 15 (1952), 15-24 and
M. Fortes, ‘Custom and Conscience’, Religion, Moralitv and the Person: Essays on Tallensi Religion
(Cambridge, 1987), 186.
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strength and effectiveness, but also of his responsibility in respect 1o right and wrong
actions. He is thus an externalization of the ego and super-ego, a representation of the
self in the form of externalized, divinized figures. Needless to 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 other 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 either the loss of personal power or the god’s punitive action, or
bath.

Socio-psychological Aspects: Some General Considerations

We return now to witcheraft and its relationship to the anger of the god. To undersiand
the growth of witchcraft in Mesopotamia, [ 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 triad of basic controls. The stage of
development attained by a society can be ascertained:

(1) by the extent of its control-chances over non-human complexes of events -
that is, control over what are usually called ‘natural events”;

(2) by the extent of its control-chances over interpersonal relationships - that is,
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 himself to a greater or lesser degree.”

Every 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. Moreover, a society attains different degrees of control over these forces
at different stages of its development, but there are trends in the degree of control over
these forces and an interdependence in any society between trends in its 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 turn, these changes increase the dangers that people pose
o7 See, e.g., J. Goudsblom, “Human History and Long-Term Social Processes’, in: J. Gowdsblom, ef al.,
Hinmeie .Ha'.trr.u'.'l.' and Social Process ( Exeter Studies in Hi.-clnrj.' 26: Exeter, 1989), 71
88 Wikat iz Sociology (transl. by 5. Mennell and G. Morrissey; London, 1978), 156, Sec also M. Elias,

‘Problems of Involvement and Detschment', Brivish Journal of Seciology T3 (1956), 226-252, esp. 23—
233,
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for each other.
Some of these points are summed up by Mennell in the following two passages:

Although in very long-term perspective all three [controls] may have tended to grow,
he [scil. Elias] emphasises how difficult initial advances are, given that for example
advances in control over natural dangers may bring with them changes in social
relations (e.g. longer chains of interdependence) which then become more difficult
to control, increasing the danger which people pose for each other, and making it
more difficult to 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 inse-
curity in face of *social forces’ — the forces stemming from people’s dependence on
each other for the satisfaction of their needs and for their security.”™

Turning back to 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
Sumerian 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 literature. 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 owtside 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 so 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 witchcraft and, in part, explains the newly found power of these beliefs.

89 % Mennell, *Short-Term Interests and Long-Term Processes: The Case of Civilisation and Decivilisation”,
in: Goudsblom er al.. Flonan History and Social Process, T,

g Menmell, Norbert Elias: Civilization and the Human Self-frmage (Oxford, 1989, 169-170, Immediately
preceding this quote is a passage that Mennell himself renders explicitly germane for Mesopotamia:

Paradoxically, says Elias, the gradual increase in human beings” capacity for taking a more detached view
of natural forees and gaining more contral over them — a process which has also accelerated over the long
term — has tended to increase the difficulties they have in extending their control over social relationships
and ower their own feelings in thinking about them. The reason for this paradox is that as humans have
gradually come to understand natural forces more, fear them less and use them more effectively for human
ends, this has gone hand in hand with specific changes in human relationships. More and more people
have tended o become more and more interdependent with gach other in longer chains and denser webs,
(If this sounds rather abstract, think of the example of the early "hydraulic civilizations" of Mesopotamia
and Egypt where, as archaeologists and historians have long been aware, the hamessing of the waters for
irrization and the control of hitherto disastrous floods necessarily went hand in hand with the emergence
of much more elaborte political and sconoemic erganization.

1 1 do not mean to imply that all demons in this literature represent extemal/natural threats.
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Hence, the growth of witcherafi beliefs, and the emerging dominance of the witch over
the personal god.

The heightened concern with witcheraft may have had its beginnings already at the
end of the third or the beginning of the second millennium. Over time, this concem
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 2 human power, the witch. A common characteristic of these two stages (our first
and third) is that one’s well-being, and the presence or absence of one’s personal god,
is determined by the power of hoslile, external 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 of the personal god to protect his protégé is an expression
and acknowledgment of individual weakness in the face 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 just a structural one — for at this stage,
the family or clan, rather than the town, provides the defining structure 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. (It is, of couse, possible that this development had its 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 ilu (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 (o 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 earlier, the personal god is a reflection or projection of superego; it

2 Faor examples of the social impact on Assyria of Assyrian imperialism, see, e.g., H'W.F. Saggs, The Mighy
thiar was Assyria (London, 1984), 127=134, and D.C. Snell, Life in the Ancieni Near East, 3100-332 B.C.E,
(Mew Haven and London, 1997), 30-85. [ am fully aware that the texis analyzed in the first part of this paper
all derive from the irst millennium. I would have preferred locating much more of the social reconstmction
in the first millenium. [ have not done so because | have felt obliged 1o take account of such facts as: 1.
the (admittedly sparse) Old Babylonian witcheraft material; 2. the existence already in the third millenium
of Sumerian imcantations against demons; 3. the development af fsipiitu In the £ H:Lh}.'lu:mi.'m pu:riud HiY
shown, for example, by the work of A. Cavigneaux. For these reasons, [ have extended my reconstrution into
the earlier pericds.
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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. It is thus possible that we are also witness
here to a change in the importance of the individual. In the earlier stage, it is the town
ot city, rather than the individual, that is the unit of importance. Suffering said less
about 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 to be reckoned with. For here, the individual is 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 to one of innocence, but thereby also from power to weakness. Hence, witcheraft.
Witchcraft explains misfortune; of course, itis not the only explanation for misfortune,
but it has the advantage of shifting much of the responsibility for one’s suffering away
fromoneselfand onto other human beings. Perhaps, itis an increasing inability to bear the
guilt = for the superego may grow unbearable — that contributes to this movement from
sin to witchcraft as the cause of divine anger. But we also require a social explanation.

The ascription of power to a force outside oneself is a form of externalization. Re-
sponsibility is shifted from (inside) the individual and (inside) the family to impersonal
and/or external, social forces. Therefore, while there may be numerous reasons for this
altered mentality, this shift in thinking certainly also suggests a movement away from
famaly or clan and an assimilation to city life. This way of seeing 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 is, surely,
rendered even more plausible, then, if 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 hostile social forces and felt
weak, helpless, and anxious.

Such feelings may be experienced in any urban center, but they come to the fore
especially, I think, 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 exacerbaited, 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,

73 For this image, cf. Jacobsen, Treasures, 157-161. CFf, the statement en an Egyptian statue of the Third
Intermediate period in J. Johnson, “The Legal Status of Women in Ancient Egypt’, in: Mistress of the House
Mistress of Heaven (A K. Capel and G.E. Markoe, eds.: New York, 1997), 182: “What is the God of a person
except his father and his mother?...." (Reference courtesy Dy, Barbara 5. 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
he. It is almost as if their very strangeness and isolation™ make him feel more alone and
vulnerable.™

Cultural Terms

Before making some concluding remarks about Mesopotamian religious thought, let
me summarize some of my suggestions under the rubric of Mesopotamian cultural
development. Our material would seem to reflect different social contexts (town/eity
and family) and/or evolutionary stages. Whatever else it represents, the external attack
or threat of demons who can chase away the personal god reflects the world of the general
Mesopotamian urban (Sumerian) community of the third millennium. The centrality and
power 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 mto 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 Mesopotamian urban world or, rather, the imposition of that world upon the tribal
one.

Thus, the god belongs to the family, the witch to the town. The dominance of the
family, the power of the personal god, and the importance of sin are, as it were, essentially
rural/tribal intrusions into an urban (town and city) setting and cosmology. In the course
of time and/or of assimilation to urban life, the centrality of the personal god and
of the family diminished. External/social concerns 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 ilu and kimili ili, 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 hostility, concerns reflected in the new emphasis upon
:‘; Or, rather, the act of looking at them and seeing oneself reflected in them.

5 Mote the identification of foreigners as witches (e.g., Maghi 1T T8-81, IV 105-107, and IV 119-122).

™ [ do not deny that the personal god is attested in the third millennivm for both Sumerian and Akkadian
contexis. (This is demonstrated simply by Sumerian and Akkadian personal names, for which see Di Vi,
Sunterian and Akkadian Personal Newnes.) But it is not insignificant that the personal god had greater appeal
and impact among the Semitic speakers of Akkadian (see Di Vito, ibid., 269 and 272); in any case, while the
personal god certainly existed in an urban context, itoriginated primarily in a non-urban family sewting (ibid.,
274-275), and the phenomenon derived its force in Old Babylonian and Standard Babylonian literatures
from a Semitic-family matrix and. [ would add, from its tribal erigins. This is consistent with “(he special
role for the personal god in the individual's suffering” (ibid., 267) in the Akkadian (but not the Sumerian)
onomasticon (ibid., 266—-269)

" In fact. some of the most developed images of the witch reflect imperial concerns and derive from images
of a political/military enemy. | shall discuss this elsewhere
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such (newly resuscitated) forces as witcheraft and perhaps even mdamit. Such themes
now replace or, more properly, overlay the family concerns represented by the moral
and powerful personal god.”™

At stake in the demonic/witch model is the maintenance of urban structure and in-
dividual life in a Mesopotamian urban context; at stake in the world where the personal
god rules is the maintenance of the clan/family and its norms. The demon/witch rep-
resents a threat to 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 that is the object of the threat; this threat derives its force from the various
needs fulfilled 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 as
the personal god disappear; rather, they now come under the control or umbrella of the
witch and witcheraft. And it is worth pointing here to the development of the belief
that the witch has control over demons and can use them for her nefarious purposes
(see, e.g., Maglii 11 52ff); this new demonology illustrates the witch’s growing strength
and increasing control over supernatural powers and parallels the control that she has
gained over the personal god, thus perhaps confirming the development that we have
postulated. By emphasizing the increasing importance of witcheraft, I do not mean to
suggest that witcheraft replaces all other supernatural causes of misfortune or that there
are no countervailing tendencies.

Before concluding this section of our discussion, a word of clarification about ‘black
magic’ and a further comment or two about witchcraft are in order so as not to leave
the reader with a mistaken view of my position. I have consistently used the term
witchcraft for both ‘sorcery’ and *witchcraft’,* both for the sake of convenience and
in order to make do, when possible, with more general labels or calegories so as not
to prejudge the Mesopotamian materials unnecessarily. [ should like to continue using
the term witchcraft when referring to all forms of malevolent magic (as well as to
those forms of helpful magic used by ‘good witches' but later deemed pernicious and
illicit) in Mesopotamia, but here I feel constrained — because otherwise the argument
of this paper may be distorted and misinterpreted, and [ may be misunderstood 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 to 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 technigues for pernicious private ends, whereas “witcheraft’
refers to behaviour of or acts by a human being believed to be endowed with a special

-

"8 My suggestion that the introduction of witcheraft as a cause of the anger of the god in standard texts
is a reflex of a movement from family to a larger struciure seems to be consonant with the ohservation by
LM. Lewis, A Structural Approach 1o Witcheraft and Spirit-Possession’, in: Witchcrafi, Confessions and
Acensations (M. Douglas, ed.; ASA 9; London, 19704, 209300, that, in the examples he studied, seizures
by capricious peripheral spirits are primarily restricted 1o the domestic domain while witchcraft accusations
operate in wider spheres of inferaction

™ Thus, structurally and psychologically the first and third stages are similar.

50 For this distinction, see immediately below.
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mystical power and propensity for evil that result in harm to others.” In simple terms:
““Witchcraft” is predominantly the pursuit of harmful ends by implicit/internal 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 ‘witchcraft’ even had its roots in these
same communities, and the concern with malevolent magic in our texts may sometimes
even represent a conflict between the countryside and the town. But, overall, ‘witcheraft’ |, |.
would seem to belong less to the villages of Mesopotamia and more to its urban world
and to periods of great social dependence in these urban centres.™ I would notice here 14 |
the observations of G.P. Murdock that *witchcraft’ — associated with the ‘evil eye’ — s
may have had its origins in Mesopotamia,* that ‘witchcraft’ — in contrast to *sorcery” <y | | x
— tends to be associated with societies of cultural and social complexity,” and that . | 1o
its distribution correlates with the use of systems of true writing.*’ Especially if these /1]
ohservations (particularly, the second and third) turn out to be correct, it would not
be unreasonable to wonder whether Mesopotamian ‘witchcraft’ may not have emerged )
in relationship/reaction to learned writing centres and be part of the conflict between

81 OF the many references possible, see, e.g. E.E. Evans-Pritchard, ‘Sorcery and Native Opinion’ and
“Witchcraft amongst the Azande” reprinted (in excerpted form) in: Witcheraft and Sorcery (M. Marwick, ed.. )
Middlesex, 19703, 21-26 and 27-37; A.D.J. Macfarlane, ‘Definitions of Witcheraft', reprinted (in excerpted
form) in: Marwick, ed., Wirchcraft and Sorery, 41-44; B, Saler, "Nagual, Witch, and Sorcerer in a Quiche
\"i.ll:l.:__{;:'_ n:rlri:nl.-:d in: Magic, Wircheraft, and Curing (). Muddleton, ed.; Garden City, 1967, 69-00: and G.F. ; ),:._ i

Murdock, Thearies of Hiness: A World Seevey (Pittsburgh, 1980, 2022 and 57-71. L

82 Macfarlane, ‘Definitions of Witcheraft”, 44. It may be useful to quote here a general remark made by

Murdock, Theories of lliness, 64-67: O
Superficially the theories of the causation of illness by sorcery and by witcheraft appear to be mere f"f Wiy

variants of a single cause - the malevolent use of magical technigues o injure another human being. (...)

The evidence of these comrelations makes abundantly clear the fundamental antithesis between sorcery
and witchcrafi theories. The basis of the distinction is implicit in the definitions of the two theornies.
Sorcery can be employed by anyone — male or female, noble or commoner — who commands the
;gpp:rn'l]:ri_u_l_u_' techniques. If a would-be sorcener lacks knowledge of the nght techmgue, he hias the option
l.!lf'l_‘!'LI[!lH'l}'i.ﬂ_'T! a specialist, a shaman, to p,;_nr[unn the appropriate verbal spell or HIHEII.'H.I rite in his behalf.
Sorcery techniques are, in sho, a sort of ideological equivalent of technology, available for anyone who
wants or needs them. (..}

A witch, in contrast to a person who resorts to sorcery, is “a member of a special class of human beings
belicved to be endowed with a special power and propensity for evil. His or her power is an intrinsic
attribute, a sort of class prerogative, not an soquired skill aceessible to anyone. ... the major technique of
witchcraft, the evil eve.

When witchcraft is suspected, attention is likely to be directed 1o any category of powerful or privileged
persons, including the well-bomn, the wealthy, and those with political authority. Since these are usually
secure, it tends to be deflected or displaced to other noticeable but unpopular types of people - foreigners,
hunchbacks, senile women, or individuals with piercing stares,

53 Thus, 1 am not claiming, for example, that *sorcery’ or even ‘witcheraft” does not occur in tribal contexts
arin the rural environs of Mesopotamia. (For the moment, note the examples of ‘sorcery” attested in the Man
texts; see 1-M. Durand, AEM 1/1, no, 253 [p. 532] and D. Charpin, AEM 1/2, no. 314 [p. 76].) But | would
draw attention to the findings and analysis found in PT.W. Baxter. *Absence Makes the Hean Grow Fonder:
Some Suggestions Why Witcheraft Accusations are Rare Among East African Pastoralists”, The Allocaricn
af Responsibiliey (M. Gluckman, ed.: Manchester, 1972), 163-191.

84 This construction would agree with the suggestion that greater economic competition, especially in
agriculture, as well as the interdependence of cullivators may explain the growth of witcheraft. See, e.g.,
Baxter, ‘Absence Makes the Heart Grow Fonder’, 172-173 and 176-177

85 Murdock, Theories of lifness, 57-59,

B [bid., 64-67.

7 lhid,, 59 and 64-65.
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women and the bureaucratic centres.

In the urban world of our final stage, then, “sorcery” but especially ‘witchcraft’ take
hold and develop in importance. The tasks of combating both ‘sorcery” and ‘witcheraft’
were taken up by dfipiitu as it expanded its purview in either 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 thought, the point from which we started this rather long
and uncertain journey. Witchcraft beliefs would seem to have originated in popular belief,
but sometime during the second millennium, witchcraft was integrated into the system of
asipritue. This incorporation constituted an integration of witchcraft beliefs into a belief
system in which power belongs to and derives from the gods. Once incorporated, the
witch had to be set into a meaningful relationship to the gods. Whatever she was before,
the witch now became a human and cosmic criminal, for in dfipdm 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
earlier, 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 mainstream of religious thought meant a loss of power for the individual.
However, its integration into dsipidtu and into the world of the gods represented, among
other things, an attempt at reasserting control. For in a8ipian, the witch's growing power
over humans and their personal gods is recognized but is, then, overcome by the great
gods and their priestly emissaries, to whom individual members of the community can
now turn for justice and assistance. This, oo, constituted one more way of coping with
an increasingly 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 texts examined in
this paper. Its scribe has done us a greal service by rendering the text of i, 39'—<46' in
an abbreviated fashion and not repeating relevant materials given in the previous unit.
Insofar as the earlier unit i, 16'=38" is a composition that does not include witcheraft
in the symptomology and diagnosis contained in its 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 witchcraft as the diagnosis for the situation, this tablet provides a clear illustration
of at least one of the ways in which texts with no concern with witchcraft were adapted
or developed and/or recorded for use against witcheraft. It shows that on the basis of an

8 1t is probably at the time that witcheraft becomes part of @siping that the clan notion of the ‘anger of the
god” is first influenced by witcheraft beliefs.
= But, perhaps, of. " Kanifurra, belet kafiapdi (e.g., Magli v 60).
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existing unit, a new unit or section thereof (here the symptomology and diagnosis) may be
created for use against witchcraft (or an old unit may be given a witchcraft 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 SBTU 2, 22, confirms
the correctness of treating the witcheraft entry in a composition that is similar to one
without a witchcraft entry as significant and sometimes as an indication of revision. The
juxtaposition provides an explicit example of how these texts are recorded and how we
should read them; certainly, it indicates that the ancients themselves imputed significance
to the similarity and difference between the two units. Of greatest importance is the fact
that SBTL/ 2, 22 probably represents a textual tradition different from those known to us
from other first millennium librarics 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 2,22 is 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 first of the two units and the one
that contains no reference to witchcraft in the sections devoted to 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 to be another matter. i, 26'-34' (7
minus 33'b-34'a), the section that prescribes therapeutic instructions, starts by recording
a list of 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 turn, this list is followed by an aetiological diagnosis to the effect that the situation
to be treated was caused by zéru (HUL.GIG), a form of witchcraft, 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 to 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
% For the resder’s convenience, the text of i, 26°-31%a reads as follows: DUDURI ... {a list of 12
stones = i, 26'-28") ... 12 NA, MES DI[S NA DINGIR-%i o ®X]V-8ii KI-5if kam-lu / "1G] . DUg. A-fii
pdkel-mne-n " [K]A KA K-8 Kir-tey NU KAKA-ub ( d-sa-mar-ma NU K[UR-dd ...] Na;.MES DIS
HUL GIG UDA.KAM { & ITU.NE DU-sit ana " BUR-ri " ... For a full ransliteration and translation, see
von Weiher, SBTU 2, pp. 109110 and 114,
#1 Forexamples of this type of text, see, e.g.. FE Kicher, *Ein verkannter neubabylonischer Text aus Sippar’,
A 20 (1963), 156-158 and K. Yalvag, ‘Eine Liste von Amulettsteinen im Museum xa Istanbul’, Sindics
in Honor of Benno Landsberger (A8 16; Chicago, 1965), 329-333. For an example of a unil intended to
counter witcheraft, see BAM 370 diia, 2°=5"f BAM 373 i, 10=144 K 9790 (AMT 71 rev! iv!, 590 MMA
861 164 v, 9°—13" o BM 41281 i, 24" (I have not yet seen BM 41281; 1 know of it from Kicher, BAM,
vol. 3, p. xxi, 5. no, 370
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and defines a tablet in which several or more lists of this sort are recorded as a collection
of lists (for purposes of inventory, reference, or the like). In any case, this text-type was
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 to be used in a ritual,

There are several instances of this mode of composition in our tablet: see, e.g.,
11, 32-37, 1ii, 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 text, we find
two separate but similar statements (14’ and 15'-16'a), each introduced by Suntma,
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'h)
and ritual instructions (16'c—17"). However, because the ritwal instructions 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
or descriptive 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 11i, 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 a different text-type and sometimes to a different context;
they thereby sometimes brought together material that should have been kept apart and
was redundant, at best, and contradictory and confusing, at worst. Such a procedure was
tollowed by our composer: when formulating the text of i, 16’38’ he drew upon both
standard ritual instructions as well as the aforementioned lists of stones and combined
them into a new form. This assessment is confirmed by a fact that seems to have escaped
notice: namely, that this segment of the unit is duplicated by such full stone-list units as

9 The text of iv, 13'-17" reads: | .
13" MAy.af-pu-i MALLAGIN NAy SUBA MALMUS.GIR NA, BABBAR.DIL NA, ZA GIN.NA
NA4.AS GLG
14" 7 MALMES DIS NA DINGIR-5 w SN Vafif f=ta-mar-ra-ar

15" DIS NA ana DINGIR-5i o *XV-5if sar-ra-a-ni i dr-ra-a-ni KA KA-ub kif-pi D UG-
16" KIDINGIR-fif « 'U\I'I.'-.i'.:i fu-z[u-nlr <ana’> DINGIR n_d}‘.' W tas-tir LU Tl-& ak-ram
17" Z1.21 GIS. TUG ina KUS K1 MNALMES ima [GIU GAD E fng GU-fti GAR
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STT 275 obv. i, 313" J/ BAM 370 iib, 18 - iiib, 10.**%

Thus, it would seem likely that originally the ritual instructions S8TU 2, 221, 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 witcheraft
material together with the list. Still, the possibility that the composer of i, 16'-38" 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 witcheraft 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 II. Further Discussion of BM 64174: Witcheraft as.a diagnosis of choice
when all else fails, and 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 ultimate cause of the patient’s suffering. As noted earlier,
witchcraft gradually became an important explanation of misfortune and slowly usurped
the place of other aetiologies. Here, we should also consider a further refinement of, or
variation on, this development. For the afore-mentioned text, BM 04174, 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 text of STT 275 obv. i, 3'=13' reads

[NA4.ARHUS NAL HLLLBA] TNA, . [GIUG NA4.GIS NU, GAL
[NAy BABBAR.DIL NAy PA NA4 GLRIM HILLLBA iag-ni-ba :
[NAL KU BABBJAR NAy KU.G[I] c<NAs>> ADBIAIR' <NAy> URUDU.NITA

Lh e Tad

6 [12 NJALMES DINGIR-57 UX V-5 Kl-30 keim-lu IGLDUg A-fii
T [n]é-kel-wne-gaf w0 KA KA K168 kit-ni Ta KA KA-ub

8 [(x) |£ 21 Sel=atnar-ana ril K[ TR- mal [ Bl niu- hl,H SILINM . ME h
9 [HIUL.GIG UD.4. K. AMT &7 ITU. NE DU-su ange BUR-ri

o lJIL R GADA E ine MURUB, ~fti=nu ULIGLLIM

11 TOIGLMAN Utar-mmug Uled-knl- .|'~.

12 [ULUIGIU-kel-la GI5.KAN.Us GI5 ERIN

13" [KALA.ABBA ram-tf ina’" GU-#ii [G]AR-ma SILIM-im nu 15 nu GAR-an

4

A further duplicate (or perhaps bener: parallel) is A 231 (= Yalvag, “Liste von Amuletsteinen’, 329 i) =
BAM 375 1i, 31°=35'. R. Frankena, BiCh 25 (1968), 207, 5. Nos, 271-278, already pointed out that 11, 33°-35°
parallels $TT 275 i, 3'—6'. A comparison of the unit in A 231 with the full text of the wnit 7T 275 1, 3 f
indicates that A 231 provides only a condensed version that recorded only the opening line on anger of the
god and not the rest of the passage that dealt with witcheraft. The omission in A 231 is due to the nature of
that tablet, and thus we have here a text that seems w deal with anger of the god but must rather be undersiood
as an abbreviated record of a fuller version tha contained witcherafi.

¥ Cf STT 89: 76=79 and 91-95.
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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 1ts intermediate or proximate causes (including anger of the god). The text-type
{exemplified by BAM 316 ii, 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, to closer scrutiny:

BM 64174

| DIS NA gi-na-a Su-dur nr-ra u Glg ing-zig 71.GA sad-rat-su

2 if-di-ih-5i TAR-i5 kar-5i-§1i KUMES KA KA KI-35 kit-ni NU KA KA

3 U.SIHUL-f EGIR-$1 tar-sid ina E.GAL-5i NU 1GI-5i

4 MAS.Gly MES-3t peir-cla ina MAS . Glg-5ti US MES IGI MES GAZ A GAR-if

3 fib-sai DINGIR i U.DAR UGU-5if GALMES DINGIR=§if u U DAR-< i > KI-5ii ze-nti-u
6 KILUHAL i da-gi-Ii DLKUD-5i NU SLSA gd-bu-u NU fe-mu-ii GAR-SI

7 ana ESBAR-5if TAR-ma DLKUD-=8 fu=te-fri-ri (Riwal) Oaar-mud "0 [ ]

8 UIGIMAN Uler-kuf-la L0V ;5. <LU> GISSINIG G XX e

9 DIS NA ba-lit-ma ARA-51 GIG-at iz-zi-i[r-ti KA UNMES ma-"-da-a-ti GAR-§1i"]
10 ana WU TE-e up-Sdi-fe-e EN KA-Si ana NU [DIM -5t
[l SUSISIGs-if EGIR-S5i t[a-ra-si*)
12 5A® DINGIR ze-ni-i SILIM=mi ki-sir $A DINGIR-[§1i DUL/BUR]
13 (Riwal) "0 rar-mud O.er-kul-la U.azaLl.[LAMr ]
14 LASILALIMMU, LA NUNUZ GA.NU,;, .MUSEN U.[.... ina GU-$Ii GAR-mua SE.GA™ ]

15 D18 NA qd-bu-ii 5 e-nu-i GAR-51 SUSTHUL-f|§ EGIR=-S1i tarsar]
16 DINGIR i UDAR Sif-uz-zu-gui-Si DINGIR 1 UDARKILU[ ]

" Notes to BM 64174: T Geller. ‘New Duplicates’, 22, reads ilm-frer-fim]; 15 [GLLIM] possible? 83
Geller, ‘New Duplicates’, 22, reads KA [x]; instead |.!-|' KA, perhaps read KU 5. Alternatively, ignore i and
read KA. A AB.BA] 9 Geller, ‘New Duplicates”, 22, restores: ez-ze-e[r-i KA UNMES]. Given the text of
the duplicates, BAM 326 ii. 8'-9" and K. 2562 (now = BAM 446), abv, 2, one should add ma= "d-q-rf GAR-5i:
as noted below, the addition of fakinfn oo :'\.IH:II‘. a difficulty, but 1 cannot ignore its clear attestation in SAM
326, 8'=9". 11*: Geller, ‘New JJlehl_ ates”, 22, reads: [ a-ar- ga=af]; that |'|,4|r.||:|l_ is derved, [ assume, from
BAM 326ii, 11", But that line is either a r.lnnl]nllu-u of a misfortune (SU_SI HUL-i EGIR-%i x {=crasure?}
LAL-ar) erroneowsly written here instead of a stulement of purpose, or should instead be read: SU.S1 HUL-ti
EGIR-%5ii ° NU " L. "n|. sil. In any case, our line should be restored 1| a-ra- 5i]. 12*: The copy has a clear SA.
Perhaps ||1-L text should be emended and read KI: it on the basis of the duplicate BAM 326 ii, 12/, which
reads: KI DINGIR ze-mi-i fti-lun-me KI-5ii BUR-ri, But note that this duplicate js also almost certainly
cormupt and should probably be read either: KI DINGIR ze-ni-i fei-lurn-me ki-<sir SA DINGIR >-5i BUR-ri
or (following BM 64174: 13) A" DINGIR ze-ni-i fii-lum-me KI-Ttilki- <sir $A DINGIR>-#r iiL'.'R-n. In
support of the emendation ki-<sir SA DINGIR>-fii, see also K. 2562 (BAM 446), obv, 4: [... DINGIR
zle-ni-i ana .im'-.'.'a-r.ru ki-sir SA& DINIGIR -4 ...]. 142: For the restoration, see BAM 326 i1, 167, 16™: Geller,
‘Mew Duplicates’, 22, reads: DINGIR « U.DAR K1 LU [ze-nu-u]. |§IJ1 KI LU, instead of KI-fii, is suprising.
Perhaps the text has -.uflr_n_d haplography: DINGIR u U.DAR KI-< £ ze-nu-u KI = LU JHAL w53 "ili dindu
i@ iffer]. Either way, the absence of a statement of purpose in this unit is troublesome; perhaps, we should
restore one (e.g2. ,DINGIR « U.DAR KI L l |sullumi]) instead of, or in addiiion 1o, i SYMPLOM O CAuse, 17
After the third unit, there is an empty space, followed by the name of the exorcist who copied the tablet.
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17 (Ritual) U.DIL hu-sab GIS.HAB UKURKUR MUN.EME SAL lit-ru-i ina KUS [...]"

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 is 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 him, that a successful judgement be given
to him:

(Ritual)

If a man ... (see below) but then his behaviorforacle is grievous: a curse coming from
the mouth of many people besets him.

In order that it"" not approach him, that witchcraft performed by his adversary not
affect him, that a favourable finger be stretched out after him, that the heart of his
angry god be reconciled and the knot (of anger) in the inners of his god be released:

{Ritual)

If a man is beset by speaking (that is, promising) and retracting,” a finger of derision
is stretched out after him: god and goddess are annoyed with him, god and goddess
with the man [...];

(Ritual)

At first glance, it would seem that the tablet contains three independent units.
But further examination suggests the possibility that the three units are related, each
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%] ii, 7'-16""™): Summa amélu balirma. This
statement indicates that the second unit is dependent on the first, since at the beginning
of a medical unit, Summa amélu balitma means ‘if he gets well but then ... rather than *if
he is alive but then ..." or “if he is well but then ...""" This understanding 1s suggested by
the fact that therapeutic texts normally describe the processes or symptoms that indicate
abnormality or illness, but do not state the obvious, namely, that normal health or fortune
had existed prior to illness or misfortune. These texts take for granted the fact that sick
or dysfunctional people had once been well; therefore, they do not refer to the fact that
the patient had once been normal unless there is something special or relevant about

%7 1 take the curse to be the understood subject of ana améli 13 rehé, the first purpose clause. Or, perhaps,
izzirti pi ni%é¢ mea"ddn was accidently dropped by haplography,

* See CADE, 176.

' WAT 13740 was previously published (in transhiteration and ranslation) by E. Ebeling, 'Beschwirungen
gegen den Feind und den bisen Blick aus dem Zweistromlande’, ArOr 17 (1949), 202-203

00 ote that BM 64174; 9—12 /7 BAM 3261, =12 (= description and statement of purpose) are duplicates
of K. 2562 (BAM 446), obv. 1-4, (In the latter text, these lines are part of the longer unit obv. 1-14; this
longer unit seems (0 be an expansion.j

1M accordingly, | do not accept E. Ebeling’s translation of VAT 13740 (BAM 326) ii, 7' in ‘Beschwirungen
gegen den Feind’, 203: 7; *Wenn cin Mensch gesund ist, aber sein (Lebens)wandel schlimm ist,....
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such an observation. Accordingly, Summa amélu balipma 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 is an early version of the composition
we have been examining, BAM 316 ii, 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 ansen if the ritual of the first unit proved unproductive; that is, if subsequent
to the acceptance and application of the diagnosis provided by the first unit (“divine
anger’) and the performance of its ritual or 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 again the same symptoms
as before. Thus, the ritual was found to be ineffective, and the diagnosis proved to be
either incorrect or simply inadequate. The second unit notes the failure of the first ritual;
the diagnosis offered in the preceding unit having been found to be wanting, the writer
decides that a deeper or further reason or cause for the symptoms 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 witchcraft 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 witchcraft performed by his adversary not affect him, that a favourable finger
be streiched out after him, that the heart of his angry god be reconciled and the knot
(of anger) in the inners of his god be released.'™

As for the third unit, it picks up on gabidi 1 Semi, ‘speaking but not being heard’ of
the first unit (the entry relevant to divination) and develops it. Note also the occurrence
in the third unit of ifu u iStare Suzzugadu (lu w iStare i améli [...]), *God and goddess
are annoyed with him, {god and goddess with the man [...])"; these words, too, may link
up with the first unit, for it seems too much of a coincidence that this phrase should occur
both here and also in our ‘mixed” text BAM 316 11, 11': ilu Sarr kabru rubii Suzzugiiiu,
*God, king, noble, and prince are annoyed with him’,

Thus, BM 64174 suggests that the failure of a ritual which posited simply anger of
god as the cause of misfortune led the @fipu to seek a further cause, and this cause was
identified as, or found in, witchcraft.

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 + ntual) ....

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) ...

0F = - . - awe e . » g1 T = = W i - u 3
W2 Serrima ameln enlignne ekt narrgal (22t pf s ma o Sakindn ana améll 1 fehé upiasé bél amatiin

(dababisi 15 also possible) ama I [sandgisu] wbdn damvigi arkisu lardsi] bk ili zeni sullumi kisiv libbi
ili]$n paiarid pasari].
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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 features of the 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/Circummstances) ...,
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 ameélu §i
qat mamiti ... marug arni abi ... issabtisuma .... We would suggest that through line 10a,
BAM 234 is equivalent to the first unit in BM 64174; the following section is then the
equivalent of the second unit in BM 64174 and proposes what is to be done if the first
diagnosis is insufficient: ‘But/And if, subsequently, further illnesses (*hand of oath’,
ete.) befall him ..., Then (further cause) ....]

BM 64174, thus, represents a text that presents the several, separate diagnostic stages
as discrete units. If this reading of BM 64174 is correct, it may also be presumed that
some texts in which witchcraft and divine anger (or other causes) are set alongside each
other in the diagnostic or purpose statements but do not fit together in a clear coherent
manner represent instances where the first unit/stage has not been preserved separately
but has been repeated together with the second. Thus, instead of the scheme of BM
64174:

I) If symptoms A, Then diagnosis and ritual A, (followed by)
I1) But if subsequently symptoms B, Then diagnosis and ritual B,

we have;
If symptoms A (I) and symptoms B (II), Then ....

It 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 earlier
symptoms but a ‘conflation’ created by a scribe who had failed to understand the
mechanism we have discussed and had mixed the materials in a mechanical way so that
the text no longer coheres.

In any case, if our interpretation of BM 64174 15 correct, it provides an additional,
if perhaps overly precise, Sitz im Leben for the choice of witcheraft as a diagnosis and
for the creation of new texts based upon old ones. But, in the absence of more decisive
evidence, caution remains advisable.
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How the Babylonians Protected Themselves
against Calamities Announced by Omens

Srefan 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 planets,
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 each 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 uncontrollable, incomprehensible, and thus incapable of
being provided against, in brief from the forces of chaos, which the Babylonians feared
more than anything else. 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 chaotic 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 as 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 if one does not take any action against it. A society which sees
the universe as 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 Mesopotamia
in writing before the first millennium BCE, we nevertheless have every reason to believe
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.e. 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 to us only
after we have comprehended the Babylonians® conception of omens and of their effects
on the world. Nevertheless, little 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 to 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 (fumnu), 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 so great that the evil (/i) penetrated into a person even if he had not
touched the dog or animal or object, but had only seen it. In a ritual, in which a person
attempts to prevent evil announced by snakes, he prays to the gods that they lumna ina
zumrisunu [ikilla," i.e. that they "keep back the evil in the body (of the snakes)'. The evil
emanating from a portent — in our example the howling dog — operated on a person until
its sinister 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 until the outbreak of the actual
catastrophe — a way of thinking which is, by the way, not unlike our modemn concept of
the incubation period of a disease — quite aptly the g lumni, that is to say, ‘the thread
of evil’. It 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 omen;

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 agency 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 exactly to the six constitutive elements of a namburbi ritual,
as I now propose to show.

The person wishing to achieve a correction of the fate which the gods have allotted
him must appeal to the divine triad Ea, Sama, and Asallubi. Sama8, the Sun God, is
accounted the ‘Lord of the Above and Below’, he “Who Sees All’, and, in consequence,
‘Judge of Heaven and Earth’?, since he travels by day over all the Earth and by night
joumneys through the regions beneath it. As the one who constantly and routinely circles
the Earth, Sama% is the most striking element of dynamic order. For this reason he is
reckoned to be the Guardian and Watchman of Creation; he sees to it that the universe —
in the same manner as the sun — continues to move in its proper course. This role of the
Sun God as paragon and guardian is expressed in the epithet mustésing he *“Who Guides
Aright’, an epithet which often appears in the namburbi-prayers. Samas is supposed to

U Cf, §.M. Maul, Zekunftsbewiltigung (Mainz am Rhein, 1994), 285,
 Passim in the prayers of the namburbi-rituals.
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guide people back into their proper course and to revoke the evil judgment against them.
Mevertheless, Ea and Asalluhi, the gods of conjuration and wisdom, must also come to a
mortal’s aid, as all magical practices for negating a sinister harbinger and for purifying
mortals and their homes would surely be to little avail, were not Ea and Asalluhi to lend
additional strength to these practices by means of their favour.

Nonetheless, before one could tum to Ea, Samag, and Asalluhi for help, one had
to 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 watercress, onions, lecks, or fish (presumably in order not to
offend the gods through halitosis).

Dwring the night before the ritual 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 altars for Ea, Samag, 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 consecrated water. Finally, in order to summon and to mollify the
gods, 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 threatened 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 turning-point. Even if the great gods Ea, Samas,
and Asalluhi, whom the conjuror had summoned, were not the dl‘-lﬂlllth whao 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 (kitru) and justice (mifaru), that the
impending, evil fate 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 upoen the judgement
against them as unjustified or too severe and did not, at the very least, have mercy upon
them — even when they had indeed sinned — and grant them forgiveness.

All fears and threats that a person had experienced before the ritual were concretely
represented in it by the harbinger, i.e. 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 its clay image and hence capable of being addressed. The fears
had become a concrete object with which one could deal and which one could treat as
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 or its image,
which was formally considered to have the same rights as the person. In none of the
preformulated prayers, with which a person in the namburbi rituals entreated Samas or
Ea and Asalluhi, is doubt cast upon the correctness and validity of the divine judgement
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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. Sama$ was asked to effect a
revision of the divine judgement. This next part of the ritual is nothing other than a trial
i which the affected person as well as his opponent, i.e. the harbinger, appear before
the highest divine judge. In this trial, the affected person attempted to renegotiate 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
to be reconsidered and corrected in favour of the person affected, even before he could
receive any recognisable injury. The harbinger on the other hand was to be condemned
and thereupon destroyed.

The ritual before Samat is a regular trial with all the elements of an earthly one,
the only difference being that the Sun God plays the part of the judge, whereas the
person and the harbinger are the two suitors. Ea and Asalluhi function as members of
the judicial college. There is no appeal beyond the decision of this court; no one, not
even another god, can challenge or alter Samad’s judgement once rendered. Even the
person’s household gods, who may have sent the evil in the form of a harbinger in the
first place, must defer to this judgement. We see this clearly stated in a prayer to Sama,
which in a namburbi ritual is addressed against the evil which lizards have announced
and transmitted:

Sama$, great Lord, ..., exalted judge whose sentence is irrevocable, whose ‘Yea’
no 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 bringing one's case before Samas, even if this is not made explicit
in any ritual known to the author, The gesture of lifting up the harbinger in the ritual
corresponds to the accusation formulated against the harbinger in a prayer to the Sun
God: (inalassu) lumun X palhdku adrdaku u Sutddurdbu ® In 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 either he or the conjuror must bring the harbinger before
Samag and set him down on the ground ‘next to the ritual arrangement to the left’.
When the person, whom the gods had condemned, came before Samag, the divine
Judge, and stooed or knelt beside the harbinger and asked for a correction of impending
ill-fate, good care was understandably taken to see to it that the displeasure of the gods

© K 3365 and Duplicate, 11 25" {F. {cf. Maul, Zukunfisbewdltigung, 307),
* *Because of the evil which proceeds from X, Tam afraid, I fear, and am in anguish’ (passim in namburbi-
rituals in pravers to Samag, as well as to Samas in conjunction with Ea and Azalluhi).
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was not again aroused. The person, of whom evil (lume) had already taken possession,
carried guilt and malignant emanations. But under no circumstances may he again insult
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 trial (dfnw) the person
had to approach the sanctified spot from behind the small altar of the god. He was not
allowed to touch the previously purified earth, but was led by the conjuror before Sama3
onto a carpet of *garden herbs’ (Sammi kirf) strewn behind the altar. For this carpet one
generally used the leaves of the tamarisk tree (binw), the date palm (gisimmaru), and the
‘soap-weed' (mastakal), to all of which a cleansing effect was ascnbed. Now the carpet
did not have the function of keeping one’s impurity away from the gods, bul 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 Sama&. In some rituals it was even set down on pigs’ dung so that
it would with absolute certainty provoke the god to wrath. On occasion the supplicant
supported his claim by means of a bribe: he placed a ransom (iptiru) in the form of
gold and other presents at the feet of the divine judge. As a general rule, however, 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
Samad. The prayer to Sama$ which now followed and which contained the plea to reopen
the case (ana diniva qitlamma; dint 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 his intercessor and barrister, the conjuror, corresponds 1o the 50-
called scene of introduction on numerous seal impressions from both the Ur 1T 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 Sama3 after the end of the prayer will ‘smile amicably” on the supplicant
and, as supreme judge, will accede to the correction of the fate of the person involved. In
many rituals, the person affected again addressed prayers separately to Ea and Asalluhi,
whose aid was necessary for the succes of the following punification 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 anisen through
the appearance of the omen. In many 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 that the enslavement had been terminated, that is to say, had been smashed.?
In the namburbi rituals the smashing of the pot emphasises that the impurity as well
as the threat to 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
water removed the impurity, which was thoughi of as a fine film of dirt, from the body.
The dirty water was then poured out upon the figure of the harbinger, standing next
to the person, so that the impurity, which had leapt from the howling dog (or another

3 Cf. the commentsof M. Malul, Steelies in Mesopotamian Legal Symbolism ( AQAT 221; KevelaanNeukirchen-
Wlayn, 1988}, 51-69 and 74-76.
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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!’,

[n 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 off the 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 to peel an
onion or unwind a wound thread in order to demonstrate concretely the dissolution of
his difficulties.

A further highlight of the ritual was the elimination of the harbinger, which had, as
we have seen, come before Samad together with the person involved, Notwithstanding

the fact that the impurnty had been cast back upon the figurine, it still was not accounted
as sentenced according to the spirit of the trial before Samas described above. Its 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 ‘to go to the river(-god) and to dive into the rver{-god)’,
so was the harbinger or, rather, its clay image compelled to undergo a river ordeal. From
this we may conclude that in the course of the appellate procedure before Samag, 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 ritwal which now follows the conjuror went with his client to the
riverbank. In order to 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 apsii. 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 impending fate 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
2o into an inn and converse with those “who speak there’. The sage advice to 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 (o 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 in an unclean state come to the place of judgement, so that he not reinfect himself

& Cf. Maul, Zukenfisbewdiligeng, 318-319,
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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.

MNamburbi 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
colophons 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 lilerary nature.
With this gargantuan series he probably wanted to have an effective weapon against
every omen imaginable.

Thanks to the preserved roval corresponce from Nineveh we know that Assurbanipal
and his father Esarhaddon employved several independent teams of conjurors, scribes,
and astrologers who were supposed to observe the heavens and also to write down any
unusual occurrences of whatever nature. They had to promptly report these to the king so
that enough time remained to prepare and carry out a ‘release ritual’ before the calamity
had a chance to crystallize. For just this purpose an entire staff of conjurors — organised
almost like a ministry — stood ready, a staff that 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
Empire.







The Magic of Time

Alasdair Livingstone

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 aboul suggesting
that they might be able to offer a history of literature or a history of religion. Yet,
if placing texts or cultural developments in a chronological sequence and discemning,
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 connections across the centuries are obvious, but a fuller understanding
will have to await a far more comprehensive study of the texts and, m far oo many
cases, even the publication of an editio 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 first is ‘ever-and-
ever’, representing eternal time.! The significance of this in the present context is that
such mythological sections can play a role in legitimising 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 1s established
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 earliest time in later magical rital 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 peried of the
pre-Sargonic texts from Fara in the middle of the third millennium BCE., An example
is:

Iningirima(NIN.A HAMUS.DU) ZUM ge; ha-mu-ta-ni-e;*

In view of the character of Mingirima, 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.v. Gittergenealogie.

A, Heidel, The Babvlonian Genesiz: The Story of Creation (Chicago, 1972; first published in 1942), 72-73,
W.G. Lambert, ‘Myth and Ritual as Conceived by the Babylonians™, J55 13 (1963), 104-112.

W.G. Lamben & AR, Millard, Area-hasis, The Babvionian Story of the Flood (Oxford, 1969, 1-28.

M. Krebemnik, Die Beschwirungen aus Fara und Ebla (Hildesheim, 1984), 86.
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May Ningirima make the .. night/darkness go away from there!

Krebernik suggests that the difficult ZUM could simply be part of the verbal expression
*goout 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:

IningirimalHA MUS A DU) UMBIN SE na ha-ma-ta-ni-Du.pus
May Ningirima make 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 is to be carried
out at w,.sakar, the first visibility of the crescent moon.” As far as the magic of time is
concerned, all that can be learned from these examples is that during the pre-Sargonic
period there existed the idea of 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.I.M. Roberts in his study of the Akkadian
pantheon wrote in a discussion of a deity "#-mu that *This deity is closely connected
to the Sama3 circle, and this suggests that the god dmu(m), ‘Day’ is nothing else than
the deified day’. However, in a learned note he concedes that “This interpretation is not
entirely free 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 eycle. 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 up the a-tus-a lugal
festival, the ritual bathing of the king." In the time of Ur III this festival fell on the days
of the several phases of the moon, including the aforementioned uy-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 bowl decorated
with bisons, snakes and ternifying 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 12th day
the baking of the brewing ingredients and the bringing of the early offerings to Enlil's

o M. Krebemik, Beschwdrnngen, 77,

T Krebemik, Beschwirumgen, 130 and 136,

¥ LIM. Roberts, The Earliest Semitic Pantheon. A Study of the Semitic Deities Altested in Mesopotamia
before Ur T (Balimore, 1972), 55 and note 462,

* ML.E. Cohen, The Cultic Calendars of the Ancient Near East (Bethesda, Md., 1993), 23-222,

W, Sallaberger, Der kultische Kalender der Ur F1-Zeit, 2 vols. (Berlin/New York, 1993), 65 and 256,

IV Sallaberger. Der kultische Kalender, 15-16.
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temple (uy 12 zal-la zi-mun; dug-dam O PADINANNA midag € Yen-lil-14 gid-dam), one
of the vary rare Ur 11 chore lists, from Nippur, has for the fifteenth day the following
entry:

uy 15 zal-la
dingir?-e a-tus-tus-dam

The fifteenth day has come to pass, the god is to be bathed.

From a slightly later timer and periaining to the new year, and perhaps a ficros gamos,
is the following Iddindagan passage with characteristic moon days:

zi-kur-kur-ra én-tar-re-de;
uy-sag-zi-de igi-KARKAR-dé
uy-nd-a me Su-dus-duo;-dé
zi-mu uy-garza-ka

nin-mu-ra ki-nd mu-na-an-gar'’

That she decree the life 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 rites,

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
ve-br-1f @ Sa-pa-ar-ri te-li-il-tam {u-fa-as-ki-in ri-im-ka,"® *On the 1st, 7th and 15th, 1
(Enki) will establish a purifying ritual bath!" Perhaps relevant is an Old Babylonian
letter which advises ar-ha-am se-bu-ta-am u fa-pa-ai-ta-am ki-ma ki-wl-lg-ma-a-ta Su-
wl-li-im,'* “Observe the 1st, 7th and 15th as you have been taught!” Also relevant is
an Old Babylonian text which lists the relevant dates and then mentions sulphur and
soap-plant.'?

The passages and rites mentioned so far do not go beyond the idea that certain
periods of the month were suitable for carrying out rites or rituals, due to the phase
of the moon. The suitability could in principle comprehend a range of superstitious
concepts from that of enhanced benevolence as in the case of the full moon on the 15th
day to extreme danger (for example, the disappearance of the crescent at 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:

v My-mE ITT & MU AMNA na-bar-ri UDESES UD.T.KAM UD, 15, KAM UD20LA. LKAM
UD.20.KAM UD.25 KAM UD.NA. AM UD rim-ki UD.HUL.GAL UD.30.KAM a-ra-an-ka ma-
mit-ka hi-ti-it-ka gil-lar-ka ni-is-ka mu-ru-us-ka ta-ni-ih-ka kis-pu ro-ho-u ro-su-u
tp-3c-fu-u HULMES §d LUMES §d a-na ka-a-§d a-na E-ka a-na NUMUN-ka a-na

12 W H Ph. Réimer, Sumerische ‘Keinnigshovmnen” der sin-Zeit (Leiden, 19653, 1331.171-5.
13 Arrahasis [, 206-207,

4 TCLI, 50; 23.

I¥ UET VL2, 193.
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NUNUZ-ka it-ta-nab-su-ii it-ta-nap-ri-ku it-ta-na-an-ma-ri u-n pa-at-ra-nik-ka u-u
pa-di-ra-nik-ka lu-u pa-as-sa-nik-ka'®

Day, month, year, mubartu, effesu, Tth day, 15th day, 19th day, 20th day, 25th day,
day of disappearance of the moon, bathing day, evil day, 30th day, may your sin,
your oath, your error, your crime, your invocation, your disease, your weariness,
sorcery, spittle, dirt, the evil machinations of people which might occur, get in the
way, or appear repeatedly to 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 sing 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 abjuning 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
these isolated examples, Reiner was quick to recognise a genre of texts which she dubbed
“lipiurlitanies’ and which beara close relation with Swrpu in 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 texts, the litanies include systematic sections on
the pattern ‘May x absolve!” followed by an epithet of description qualifying the nature
of x. For example, in a sequence of forty-seven geographical abjurations, the abjuration
‘May Meluhha absolve, the home of camelian!” is followed by ‘May Magan absolve, the
home of copper!”. In a sequence of fificen 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
in 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 to 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 of the tradition could be drawn out by scribes producing new
material and then expanded in a systematic way, on the strength of their own erudition.
If there were examples of a festival being used to abjure in magic, then a systematic

% E. Reiner, Sierp. A Colfection of Sumerian and Akkadian Incannerions (AFO Beiheft 11: Graz, 1958), 41,
VIII, 42-7,

1" E. Reiner, “LipSur Litanies’, JNES 15 (1956), 129149,

5 p.J, Wiseman, ‘A lip&ur litany from Nimmud', frag 31 (1969), 175-183 with plates NXNVII-XL.
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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 in 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
magic.

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-baldani. 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 prosperily
be established!” Kazuko Watanabe wishes plausibly to restore D[l-mu a-na LUG]AL
*Greetings to the king!” in the first line of the text and understand the DITTO marks
repeated for each day to refer to 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 B&ler-
baldri. 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 together one has 19, the day of the ebbii of
Gula, her monthly festival day par excellence.

At this point it is necessary to touch on a genre of texts where time and calendar play a
central role, 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 to
an article in which he put forward a new classification, and where references to earlier
literature may be found.® The hemerologies and menologies are texis which seek 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 to the king. These texts can be seen to 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 ~ letters 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 is itself the object of enchantment,

19 K. Watanabe, ‘Segenswiinsche fiir den assyrischen Kinig', ASS 11 (1991), 347-387.

“ A Livingstone, “The Case of the Hemerologies: Official Cult, Learned Formulation and Popular Practice’,
mn; EMfictal Culi and Popular Religion in the Ancrent Near East (ed. Eiko Masushima; Heidelberg, 1993),
97-113.

135




Alasdair Livingsione

There are however more complex examples, including what may be a natural develop-
ment 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 magical ideas could be combined to create an increased effect:

EN a-na-ku nu-bat-ug a-hat “marduk “za-ap-pu e-ra-an-ni “ba-a-lum ii-li-da-an-ni
Nihuia ana li-qu-ti-5i (var. kal-lu-ti-54) il-ga-an-ni iL-8i SUSLMES-va ina bi-rit
Azg-aap-piuba-a-luy a-Sd-kan ul-te-Sebi-na pa-ni-va if-ar be-el-ty a-pi-lat ku-mun-
ti-a 8ES “marduk wm-mi Sd-pat-ti AD-ti-c a-ra-alt it-ti-ya lip-Su-ru DU- ta-ma-a-18
a-pnin ar-m=a o feegar-ra=bu re-mé-nu-ai *marduk?®

[ am the eve of a festival day, sister of Marduk. The pleiades conceived me, Balum
oave birth to me, Luhufu took me into adoption (var. as bride). [1] lifted my fingers
and I placed them between the pleiades and Balum. 1 make [Star present before
me, the lady who answers on my behalf. My brother is Marduk, my mother is the
fifteenth day, my father is 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 speech is that of a Babylonian magician; his magical device is in the [irst instance
to identify himself with the eve of a festival day; he builds on this by expressing the
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 Surpu and Magli identify
parts of their anatomy with objects to achieve magical effects. An example from Maglii
VI 52 is idd-va gam-luy £ sin amuerri ubandtu-ti-a G15.binu esemtu Yigligi]. "My arms
are the divine boomerang of Amorrite Sin; my fingers are tamarisk, the bone of the
Igigi!" Elements of magical appropriateness can be discerned - for example tamarisk
used in making divine statues was in a very real sense the bone of the gods. The accuracy
of these ideas is borne out by an ancient commentary to a magical work.” Here there are
a sequence of lines all following KIMIN and describing Marduk as Asalluhi. The relevant
line is §d nam-ri-ir lit-bu-5ii ma-lu-i pul-ha-a-ti, *one enmantled with a sheen, full of
fearfulness’. The ancient commentator gave two interpretations of this line of which the
second is relevant here: MU LUM[AS].MAS §d TOG.ABSAG 5A; GAR-nu ig-t]a-bi], 'He
meant it because of the exorcist priest who is equipped with a red absag garment’.#

A second example occurs in the context of a list of festivals of major deities. Each
festival is described as a fmu rabid, ‘great day’. In the section relevant here a sequence
of names of days such as occur in hemerological literature is given, for example ud.mah,

2 Afer M. Stol, ‘The Moon as seen by the Babylonians™, in: Marral Fhenomena (ed. DJW. Meijer;
Amsterdam, 1992), 252,

21 The present writer construes the final lines somewhat differently from Stol's rendering and understands
the word famdtu as plural of ramine, “oath’, whereas Stol took it as *sea’. Stol's translation of the final lines
i5: ‘May all the seas absolve with me! May vou merciful Marduk, not let come near o me the bad cath that 1
swore !

33 G. Meier, Die {J’U._‘l'r'.l.'\.{'llrf' Beschwdrungssanmlung .-'-.f:]:lf."li (ATO Betheft 2: Berhin, 1937).

4 ambert, ‘An Address of Marduk 10 the Demons’, A0 17 (1956), 310 idem, *An Address of Marduk
to the Demons, New Fragments'. Af0 19 (1960), 1144,

25 Lambert, “An Address of Marduk’, 313, The reading AB.SAG has been gained by W.G. Lamben since
his publications referred to in the previous note, and the present wnter wishes to thank him for permission 1o
mizke the reading available here.
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ud.str.ra, ud.hul.gil, ud.pes.a and so on. Each of these is followed by a specifying
predicate in Sumerian and a translation into Babylonian in which the Sumerian of
the day name yields a translation of incantational force. Thus, ud.hul.gil, ‘evil day’ -
a day which in hemerological thought does not necessarily have an evil import — is
reinterpreted exegetically as fnn lemnu 5d 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 cultie calendar.

A third example to be briefly 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 i.NAM.gi3.hur.an.ki.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.am, which has the idea of
lying down, and means the day of disappearance of the moon at the end of the month, is
made to yield the Babylonian translation @im tédifii, ‘day of renewal’. In this particular
example the methodology is particularly explicit: a metalexical reading of a paralexical
list.

This contribution will be concluded by a brief reference to one of the most enigmatic
magical texts, inbu bl 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
in 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 ITL* 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 what type of
offerings the king is to make to which particular deities throughout the day andfor night.
This is then followed for each month by sections which ring the changes on omens of the
igaqur ipud type, but with the king as subject of the protasis. This of course amounts toa
prescription of roval behaviour through the seasons of the year. Although specialised n
its intent — to protect the king of Assyria — this work in a sense represents a distillation
of two and a half thousand years of calendrically governed magic in Mesopotamia,

3 A Livingstone, Mystical and Mythological Explanatory Works of Assyrian and Bobrylortian Scholars
(Crxford, 1986,
3T B. Landsberger, Der kultische kalender der Babylonier und Assyrer (LSS, 6/ and 15; Leipzig, 1915).
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K’Hn"{ﬂr VIR .Hr!:'i' ?;‘.I‘.I'.I‘J'H

Five years ago, Walter Farber published a paper entitled *Magic at the Cradle’, in which
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 Lama&tu's
evil eye.?

A translation of the shortest of the two baby incantations may serve as an introduction
to the problem of these texts.

O baby, inhabitant of the house of darkness, out you came and saw the daylight.
Why do you ¢ry? 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 it that 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.?

Al first glance, this 15 nothing more than a ‘truly charming lullaby’. as a modern
commentator observes*; a crying baby who keeps the household awake is put to sleep
by the joint effect of a soothing song and the consumption of a few drops of wine.” A
closer inspection of the text, however, suggests that this is more than just a lullaby.
The rubric of the text just quoted defines it as an ‘incantation to calm a baby'®
We are dealing, then, with an ‘incantation’ (§ipern, Sumerian én). One could argue,
perhaps, that the term is used in a loose way, and that it should not be allowed 1o
predetermine our understanding of the text. Later evidence is not in favour of this view.
The Sumerian equivalent of the Akkadian rubric, viz. li-tur-hin-ga, is found in the
so-called Vademecum of the exorcist (asipu).” It is also found as a rubric at the end of a
number of similar texts known from first millennium copies, where it refers to a genre

1 W, Farber, ‘Magic a1 the Cradle: Babylonian and Assyrian Lullabies’, Anthrepos 85 (1990), 139-148,

I For the two Old Babylonian baby incantations see W, Farber, Schlaf, Kindchen, Schilafl Mesapotaniische
Baby-Beschwirungen und -Rimele (Winona Lake, 1989), 34=39. The incantation against the eve of Lamuatiu
has also been published by W. Farber, *Zur filieren akkadischen Beschwirungsliteratur', 24 71 (1951), 60-68.
* Farber, Schiafl Kindchen, Schlafl, 34: ! sefirum wasib bir ek[letim] I tatvasim tdtamear n[ir S Samsim]
Y ammin tabakki ammin wgleae] * wlikfa anunin 0 tabak{k] ® {7 bivim redbi kusari{kEalm] ieeilém ©
mcarmeim idfkignni 7 FHEIFFFRRE J:i_'rr”f.’rr.rhl.l L ._\u'.!':-.l'ur.'r r'r.l'.lrk.:.- _-.4-!1_J.lrr:.h' |¢|;(:.|'|'|'rﬂ.rr ? ﬂ..lm.:.' :.:rn; .Q.'lrarl.'r.lr f hr.urr Fiil e
scibitien ! limgeetadFam Sinm. For iranslations of this iext see, in addition to Farber, ‘Beschwisrangsliteratur”,
6364, Farber, Schilaf, Kindehen, Schilaf, 35; B. Foster, Before the Muses, vol. | (Bethesda, 1993), 13T7: AR,
George, ‘Review of Farber 1989°, JNES 52 (1993), 298-300), esp. 3.

* George, ‘Review', 300, See also Farber's qualification of this song as being, originally, a *Tullaby” (Farber,
‘Magic', 140).

It miay be assumed that the similes of lines =11 reflect popular recipes of how to put a baby 1o sleep.

“ Farber, Schiaf, Kindchen, Schlaf?, 34, line 12: fipnum Sa selrim nulthim,

" KAR 44, 15 and the duplicates BM 5514846841 | +68658; Rm TIT+BM 34 188+99677+ 140684, BM 36678
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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 belonged to
the professional lore of the exorcist. Its recitation, apparently, involved the services of a
ritual specialist.

Why was the noise of a erying baby such a serious problem that its parents had to
resort to professional help? As far as the baby is concerned, their reason was probably
very similar to the one modern parents have for consulting a specialist. Bouts of crying
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 1t
limits. These are certainly reached when a baby's crying is so excessive that the father
sees no option left but to leave the house and take *a road his child does not know’, to
use the words of a first millennium baby incantation.'® A baby who troubles (daldl)
his father and ‘reduces his mother to tears’ is a source not of delight but of anxiety."!

The Babylonian sensibility to noise of all kinds is well documented in such mytholog-
ical texts as Arrahasis. 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’ (ili bitim) and the bull-man (kusarikkum). The
baby has ‘awakened’ (dekit) the god of the house, and has “frightened’ (gufluru) the
bull-man. In a similar vein, the second Old Babylonian baby incantation says that the
‘noise’ (rigmum) of the baby deprives both the ‘god of the house” and the “goddess of
the house’ of “sleep’ (Sirttm)."? To say that “the threat of the divinities of the household
is surely playful’® 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. '

The Incantation Against Lamastu’s Evil Eye

To demonstrate that the baby's infelicitous effect uwpon 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
need 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’ ¥ Ag nearly half of the tablet is missing, the beginning of the incantation has not

Obwv. {duplicates are published by M_J. Geller, F§ WG, Lambert, fc.). See also ). Bottéro, Mythes et rites de
Babylone (Paris, 1983), 73.

¥ Pace Farber, ‘Magic’.

? George, ‘Review”, 300

10 Farber, ,'|'.rnr.;.:|': Kindchen, Sclfaf?, 42, ling 47,

U Farber, Scifal Kindchen, Schiaf, 44: ** ferru fo idlnhy abdiin 78 ina ind wmmide ik dimd,

'2 Farber, Schfaf Kindchen, Schilaf?, 36: "' fna rigmika il bitie " ol isallal 2 ifoar biim " ul ilhaz Situm.
The text has now been published as QECT 11, 2.

I3 George, ‘Review”, 300.

14 Pace Farber, “Magic', 147, who writes that “the reaction of the gods and the protective spirits surely, and
nol inappropriately, led 1o an occasional smile by the Old Babylonians wo®.

I5 Farber, *‘Beschwinungsliteratur’, 63, “4%° Sipgern S finifm)
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been preserved. Some parts can be elucidated with the help of the Old Babylonian Sipar
fnim, ‘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 to 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 flies around,

O, swooping-down Sufkallum net, O, ensnaring huharm 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 babies.
She entered the storage room and broke the seal.

She dispersed the secluded fireplace and turned the locked™ house into ruins.
She destroyed the iSerfum, and the god of the house has gone.

Hit her on the cheek, make her urn backward!

Fill her eyes with salt, fill her mouth with ashes!

May the god of the house return.?!

There are obvious connections between this incantation and the *incamtation 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 in this longer incantation seems more
serious, however: the children do net just cry, 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
dwelling place in the ifertum, a spot that must be located at the centre of the house. The
description of the route which LamaZtu has taken is instructive in this respect, since it
leads from the outer parts of the house 1o its most private sector. In the Sippar incantation
published by Cavigneaux & Al-Rawi, the demon first kills the cattle (*She has hit the

18 A Cav igneaux and EN.H. Al-Rawi, *Charmes de Sippar et de Nippur', in: Cinguante-denx réflections
sur le Proche-Crient ancien affertes en hommage a Léon de 1-.’:'.L'|"|' {eds. H. Gasche et alii; Leuven, 1994),
T_.?--HL}. esp. 83—-87, IM D068,

17 See IM 90648: 7 itrus kappita ® wiparrir idida, *She stretched her wings, and spread her pinions’. For the
interpretation cf. N. Wasserman, * “Seeing eve toeye...”, Concerning two incantations against LamaSu’s evil
t}-c' CNARL(1995), 70,

¥ The wranslation assumes that the udkallion and the juhdrnon are powers addressed 1o combat Lamagi,
Their help is called upon in the lines *Hit her on the cheek, make her urn backward! Fill her eyes with salt,
fill her mouth with ashes!”

% Reading i-na be-ri fa-"1 se-[el)-ta-am i5-ku-un, following Wasserman, *Secing cye toeye...".

20 RI.‘:]('.iI'Il: Ja-gi-ra-am instead of Farber’s fa-gi-ma-am, cf. Farber, ']h'\.i_'hwiL||_||'|:_-:\]'|[ur;||_|,|r'_ 6, Follow i||_:_'
a suggestion by T. Abusch, T entatively connect the word with the root SKRSKRSGR (sekérr, sikkin,
figdru, eic.), ‘o be closed, 10 be locked'.

:I, Farber, ‘Beschworungsliterawr’, 61-63: U [x] x x ip-pa-la-df ir-ta-na-ap-[ra-68) 2 fafkallm seiliiptictn
¥ hudrarum sahesnm ¥ bab la'ibd'ma® ing béri la'f sél{tam ifkun S bab wali{datim iba'ma T SerriSina
Ly 1’ Iitar Sa-gi-re-am
¥ . e ntehdri fessa sulhivgst ana warkaddiim 15" i
mnllicd> pabam " pisa mullid di-gi-ma-alm] '™ il bftim lisi[ram). CF. Cavigneaux & Al-Rawi, 'Charmes’,
85 n. 19 for the reading of line 17, For other translations see Foster, Before the Muses, vol. 1. 132

o L a a O s s £ 2
whanmig ® rumma afnja [Mit & ¥ Sipassam [iJ8bir ' kingnam puzzaeam wsappil

riffivarn ifkun 13 .;FH.I’Jrr.:.rH.:.' r':a'rr.:u.'r 13 .'.'m_1.| |'|'|; .f:.-,l;':_u,-
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ox and brok[en its yoke], she has hit the pig and broken [its ...]),* and then proceeds to
the fireplace (kindnunt) and the iferfim. In the incantation we are dealing with, Lama$tu
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 text estimates their impurity to last thirty days.
Impurity also attaches to new-born babies. For fear of contagion, both the mothers and
their babies were kept separate from the other inhabitants of the house.® 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
centre of the household only indirectly accessible to those not belonging to the family.
In the immediate vicinity of the fireplace lies the iferfim. The term iferfum is noto-
riously difficult, amongst other reasons because it is easily confused with its homonym
meaning ‘tithe” or *dedicated part”.? There can be no doubt, however, that the term here
refers to an architectural feature.™ The proximity between the kinfinum (fireplace) and
the ifertum can be inferred from the indication that the latter was situated ‘in front of’
the former.?® The iferfum (Sumerian zi-gar-ra, zi-gu-la, zi-gal-la) might be defined as
the ceremonial room of the house, The term is often rendered as *sanctuary’, Equipped
with a ceremonial table (padsir fakki, pasiir asivtim), it was used on such solemn
occasions as a wedding® or the division of the inheritance.”® Together with the table,
the iferrun 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

1M 9D648: 7 fmhas alpam (GUy) Hreblir nivdu] 9 imbas Sahdm (SAH) theepi hu-2]..).

23 See K. van der Toorn, ‘La pureté rituelle au Proche-Orient ancien’, RHR 206 (1989), 348-351.

2 Wote the following oceurrences of afirtum in the meaning of ‘tuthe’; E. Szlechier, Tablewtes juridigues de
fa ||."!'|'|I'|J‘J£!'l-|'|i!'!'.|l!' Hr!.".l'u'.l'r?.u: (Paris, 1958), 122-124, MAH 16147 ® ana () * afirtam 7 Suddunimma: YOS
13,384 1 10G[IN KU-BJABBAR NA YUTU @ for afirtadu i Sagl; K. Van Lerberghe (in collaboration with
M. Stol & G. Voet), Od Babvlonian Legal and Administirative Texts from Philadefphiac (OLA 21: Leuven,
1986}, 68 Y1 GIN fa ara afiri 10GIN Hf'-li.—'&]ili.—"\ﬂ; TCL 1, 101 * 56 GiN K{-BABBAR fa ana afirtim
9 .[.':H':Hr. See also DO, ]:t!?.‘ll‘l.!.. .-h'”?.-h'}_'u'n'r.l.'hi.\'e e Rectirs- umd “"l'I'I.'u'r'.rln:lf:".urrr'\..'l.'h’.fq-'.l.' aws Tell |'r.l'-.l'.]4-'r (111 .rr.;a.;_lr
Museum Baghdad (Minchen, 1970), 188 commentary (o no, 191,

23 For discussions of the term see W, von Soden, ‘Die Terminclogie des Tempelbaus®, in: Le femple ef le
cielte (CRRAIL 20; Leiden, 1973), 133=143, esp. 140; reprinted in: Ans Sprache, Geschichire und Religion
Babyloniens (eds, L. Cagni & H.-P. Miiller; Napels), 208-213; and I.-M. Durand, "L organisation de 'espace
dans le palais de Mari: le témoignage des texies’, in: Le sysréme palatial en Oriemt, en Gréce el a Rome:
Actes du Collogue de Srrasbourg 19-22 juin 1985 (ed. E. Lévy: Leiden, 1987), 39-110, esp. 97-98. For the
i¥ertom as part of a building see T.G. Pinches, “Some Texiz of the Relph Collection with Notes on Baby lonian
Chronology and Genesis X1V, PSBA 39 (1917), 4-15, 55-72, 80-98_ esp. 91 pl. X, no. 23:3" (GAR-RA);
E. Prang, ‘Das Archiv des Imgiia®, Z4 66 (1976), 1-44, esp. 16; M.-C. Ludwig. Untermichungen zu den
Hymmnen des [fme-Dagan von Lsin (Wicsbaden, 19907, 147,

26 N S0648: 1 jra i Rindnim ina iFertim.

17 See OB Gilg, ‘Pennsylvania tablet’ iv: Y bitif emtiors iglritieni] "% St niffna 19 hi'dr kallfitim 17
ana pasie Sakki esén '® wklde bit emi sayaharim, ‘They invited me to the house of the fuher-in-law — the
celebration of marmiage is the o of the people. | heaped food on the ceremaonial table, delightful dishes for
the house of the father-in-law.”

25 See . Spaey, ‘Emblems in Rituals in the Old Babylonian Perod’, in: Ritwal and Sacrifice in the Ancient
MNear East (ed. 1. Quaegebeur; OLA 55; Leuven, 1993), 411420, esp. 420, CBS 1513: T {5 ing kakkim
(BSTUKUL) Fa *Adad ilifulne ...) * ina B ifertim fa bit (E) abidul e ..] " awilim awileon wbbilba], *After
one man <leared the other by means of the weapon of Adad, their god, in the iferwm of the house of their
father’.

M Prang, ‘Imgiia’, 16, 28; idem, ‘Das Archiv des Bitlia’, ZA 67 (1977), 217-234, esp, 224,
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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 is that the two terms refer to the same reality; that the kusarikkum, 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 is startled out of his sleep (dekii), the kusarikkum is ‘roused’ (negelni) and, more
importantly, ‘frightened’ (guliterd).® 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 kusarikkum is supposed not to sleep but to be on guard against
possible intruders. The usual location of this mythological creature, whose functions
had been reduced to those of a protective spirit by the Old Babylonian period,* was
at the entrance of the house * The parallelism between the ‘god of the house’ and the
kusarikkum is 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 Lamastu, 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, is the final
episode in a series of untoward happenings. Closer analysis of this chain of events leads
to a better appreciation of the significance of the god’s departure. The eye of Lama&tu
first brings strife (sdaltam) among the babies. Then the demon strangles the babies, The
children having died, Lamadtu surreptitiously 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’ 1s the heart
of the house and symbolizes the presence and continuity of the family; an “extinguished
fireplace’ (kinfinum beliim) stands for an extinct family. By dispersing the fireplace,
then, the demon ruins the family. The destruction of the ifertum 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 is the divine patron

' This seems to be the implication of Farber's interpretation of lines 6-8 as "a shont dialogue between the
god of the house and the speaker” (Farber, “Magic’, 141).

! It is not certain that the text is free of corruption: the term here translated as “to rouse” is problematic;
the editor of the text believes there is some word play involved between regeli and gulfune (Farber,
‘Beschwitrungsliteratur®, 63), but one could alse argue that i-gi-id-TIM (transcrnibed in 0, 3 as iggileém) is a
cormuption of a passive form of galdn ("o become frightencd’ ). Farber later suggested that we are dealing
with the phenomenon of popular etymelogy (Farber, ‘Magic’, 142),

2 Farber, .ﬁ';-.frhg_r'_ Kindehen, Scilaf!, 44, line 58 besarikkn igrurmme ..., perhaps to be interpreted as a plural;
cf. 84, line 358 YLaluntt igrurdmea, ‘the hairy ones became frightened”.

# See F.AM. Wiggermann, Mesapotamian Protective Spirits: The Ritued Texts (Groningen, 1992), 174-179.
* The only Old Babylonian kusarikkeon plaque found in sine comes from Ur. It was affized o the outer wall
of the so-called Henduraga chapel, see R, Opificius, Das afltbabylonische Terrakottarelief (Berin, 1961),
220, no, 402, For the chapel see M. Van de Mietoop, Seciery and Enterprise in ©ld Babylonian Ur (BBVO
12: Beglin, 1992), 140,
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and personification of the house and its inhabitants. However. a detour along some other
evidence allows us 1o give a more specific answer.

The first point to be made concerns the fact that the term ‘god’ can also be applied
to 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 are
a designaton of the dead, as intimated by the fact that the son had to invoke (nubbii),
honour (pafahu) and tend (kunnii) them. The term vsually oceurs in the hendiadys ‘the
gods and the dead” (ilT w méré), 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
attention it 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’), Ikudum (*He-has-arrived’), and Ikinum are morphologically anthroponyms,
After their death, the people who bore these names were venerated like gods, however,
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 euphemism for
dying found mostly in Old Babylonian records of adoption. The moment of death of the
adoptive father or mother is sometimes referred to in these texts as the point at which
his or her gods call on him or her to join them.*” The word *gods’ is always in the plural.
Since most Babylonians had only one god to whom they were especially devoted, there
is reason to suspect that the *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
to as gods in the phrase iSme ilitsu igrerasu, ‘after his gods have called on him (to join
them)’.

The belief in the divinity of the dead is already present in Sumerian texts. In wisdom
counsels and hymns the *mother’ is regularly put in parallelism with the ‘god”.* This
does not mean that the family god was incarnate in the father and passed from his
body to the bodies of his children, as has sometimes been claimed.*® The terminology

33 Zee K. van der Toorn, “Gods and Ancestors in Emar and Nuzi®, Z4 84 (1994), 3§-39,

¥ Gee M. Stol, *ONd Babylonian Personal Names', SEL 8 (1991), 191-212, esp. 203-203, In a personal
communication, Stol has added the names Amat-Zarrigum (CT 6. 31b:4) and A ba-9En.lil-gim (OECT
8, 20:10), Cf, also 12ar-dlissa, Bar-KidisZn, Ifar-mingiu and [Ear-padain), in origin Old Akkadian personal
names, but attested as divine names in Old Babylonian times and later (see Lambert in RLA 5, 173, 174

T For a convenient survey of most of the relevant texts see CAD Q 242-243,

3 The interpretation of geri as ‘1o take away” (50 CAL () 243) is unfounded. There is not one text for which
this meaning is assured. The idiom has been misunderstood by the CAD, because it failed 10 see that the
‘eods” are in Fact the ancestors.

5P 1145 “Accept your lot and make your mother happy, do it promptly and make your ged happy'; 1.157
“A dishonest child — his mother should never have given birth to him. his god should never have fashioned
him; 1.161 ‘Bom from a mother, [fashioned] by a god”; siruction of Sernppak, lings 259-263 “The words
of your mother and the words of your god you must not discuss. A mother is like the sun god Utn, she gives
binh to humans; a father is like a god ...; a father is like a god, his word holds good” (for the translation see
C. Wilcke, ‘Philologische Bemerkungen zum Rat des Surruppag und Versuch einer neven Ubersetzung”, Z4
68 (1978), 196-232, esp, 211, 230-231). The katter text shows that it is really the human father who is called
a ‘god’ in these exts

L Paee T. Jacobsen, The Treasures af Darkness {Mew Haven & London, 1976), 159,
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should rather be seen as a reflection either of the supreme authority ascribed to 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, is a retrospective reference to the death of one’s father.®! The reference o ghosts
as the ‘divine dead’ in a Sumerian incantation against spectres (Sipat *ADg[LU; xBAD]
BA-UGH) fits with this evidence

In view of the evidence which has just been collected, 1 should like to suggest the
possibility that the ili bitim mentioned in the baby incantations and in the incantation
against the eye of Lamastu refers to the ancestor (or collectivity of ancestors) of the house,
i.e., the family. There is both textual and archaeological 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 hus house,
let him drink water in his house,
let him sleep in the shade of his house.®

The natural locus of the cult of the dead, according to this hymn, is the family house.
This is the place, too, where the ancestors are said to 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
is found in later sources. The myth of Erra and I5um has a passage in which the builder
of a house is pictured as saying

These are my living quarters:
[ have personally made them and will have my peace within them;
and when fate has carried me off, I will sleep therein.®

A first millennium ritual to dispel a bad dream also implies that the ancestors are present
in the bedroom. As soon as the sleeper is awoken from his nightmare, he is to touch
the floor of the bedroom, to light the lamp, and to ‘bless” (karabu) his ‘god’ and his
‘goddess’ . ** 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 ribi neglecti mittant mala somnia manes),

1 The expression is found in the Um hymn edited by M.E. Cohen, *Another Utn-Hymn', £4 67 (1977).
1-19, line 44 (nam-if dingir-za-kam), and in the U hymn edited by B, Alster. “Incamtation to Ue’, ASS 13
(19913, 27-96, line 135 (nam-0% dingir-ra-na). Alster's suggestion that this refers to the personal god as the
personification of the man's personal luek must be rejected. Elsewhere in the Utu hymn, the expression ‘his
god’ refers to the ancestor(s) as well {e.g., line 75). The qualification of this death as ‘the lot of mankind’
{gif-Fub nam-ki-ulus, line 135) offers additional support to the interpretation of “his god' as a haman being.
2 Cavigneaux & Al-Rawi, ‘Charmes’, 74, line 15,
43 Alster, ‘Tncantation to Uns’, lines 151—152; li-t-c igi é-a-na hé-guy-¢ a é-a-na hé-nag-nag gizew é-a-na-ka
hé-né-nd. For igi in line 151 there is a variant gif (= d 7). One would expect ninda, “bread”.
. Alsier, ‘Incantation to U, 28 {comect ‘buring” into “burying”).

5 Erva IV 99-101: a bita fpuse gaminima fqubbi. aned Sepuima apaifaha qerindlu, dm ubiilanni Simati
caserl el i Tidnhi,
4 Al Oppenheim, The Interpretation of Dreams (Philadelphia, 1956), 343, tablet 79-7-8, 77 rev. 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 quictest 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 to be disturbed, it was not unnatural to bury them beneath the room
that offered the highest degree of privacy; this room may be identified, 1 venture to
suggest, with the iferfum %

Since sleep is the usual state of the dead (1o the point where a tomb can be called an
ekal salali, a ‘palace of sleep’™'), the particular sensibility to disturbance by noise would
fit the interpretation of the god of the house as the ancestor. He is not just an anonymous
protective spirit, but the forebear who lies buried underneath the house. The ‘goddess
of the house’ in the second baby incantation® should be interpreted along similar lines.

The Significance 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 Lama&tu at another level.
We have already noted the progression from periphery to centre. There is a comparable
progression along the line of generations. After the death of the youngest generation
(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 iemporal axes converge: the
intruder moves from periphery to centre, and from the offspring to the ancestor. The
continuity between the baby and the ancestors is subtly brought out by calling the child
an ‘“inhabitant of the house of darkness’ (wasib bir 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
*7 The evidence until 1964 is surveyed by E. Strommenger, ‘Grabformen in Babylon®, Baghf 3 (1964), 157
173, See also H. Gasche. La Babvlonie an [ 7e siécle avant notre ére: approche archiéologique, probitmes e
perspectives (MHEM 1 Ghent, 1989), 60-61.
* S0 EM. Luby, Social Variarion in Ancient Mesopotamia: An Architectral and Mortuary Amalysis af L'y
in the Early Secomd Milleneinm B.C. (Ph.I). Dissertation, 1990), according to Van de Microop, Sociery and
Enterprize, 37, Luby’s dissentation was inaccessible 1o me.
' Zee W.G. Lambert, ‘Review of Tsukimoto 19857, Or 56 (1987), 403404,
# The parallel with the innermost sanctum of the god in his lemple is interesting: the image of the god stood
in the kwemn (agrigh, a term that can be rendered as “bedroom’, ‘private quarters’. The cella was indeed a
place where no light penetrated, and where noises were reduced o muffled sounds,
M OIP 2:151, no. 41:1.
2 Farber, Schiaf, Kindchen, Schiaf?, 36 ' ifrar bivim " ul ilfrerz Sietm.
33 Gap Crilg VI iv 5 sabtanni ireddiinni ana by (8) eklers Siubar il (dingir) Irkelfa M ama B 5 Eribisu 1
agii, ‘He seized me, drove me down 1o the house of darkness, dwelling of the gods of Irkalla, to the house
which those who enter cannot leave’; LEA 62 1. 17 <b>it eblem kabkabu wl ugsid, “the house of darkness
whence no star comes forth’, See CAD I/ 61 for other references.
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taken as an indication that the catastrophe of which the text speaks is still only a threat.
What is 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
god of the house.™ Presented as the last in the series of events, the latier’s absence was
regarded as the definitive collapse of the family. To avoid that collapse the god must
return to enjoy his ancestral sleep in the family’s midst. The departure of the god, that
is the ancestor, would mean a rupture with the past. The dead had to 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 is taken as a potential threat
to 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 to 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, is not a family but a collection of individuals. The
annulment of the past, mythologically presented as the departure of the divine ancestor,
would eventually deprive the family of its 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 peace
between the generations, including the dead as well as the living,

HOEM 122690 177 i Biegicim fi-tu=x-[x]. It does not seem that the line can be emended 50 as to yield a sense
comparable to IM 90648: 20 Grauern (igh) divie ana bEli]Ea), ‘Let the eye returmn to her master”,
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Apotropaic Figures at Mesopotamian Temples
in the Third and Second Millennia

Eva A. Braun-Holzinger

Without inscriptions or texts, that is without philological help, the effort of the archae-
ologist regarding problems of magic remains mostly speculative. This limitation applies
not only to prehistoric times, but also to the third and second millennia, for even in these
periads it is 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 archaeology be combined as effectively as in the inter-
pretation of LamaSw, Pazuzu and some prophylactic clay figurines: 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 figunnes, 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. All three 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. Reiner.”

An exhaustive discussion of all objects with magical inscriptions has still to be
written. An archaeclogist may compile such a corpus, but without a full philological
edition the iconographic research on this material would be futile.’

Various Magical Figures

In magic many different figures play an important role. They are:

(1) Representations of evil demons who are to 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 archaeological 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.*

VW Farber, REA 6 (1980=83), 439446, - id., “Tamarisken, Fibeln, Skolopender”, in: Langiage, Literanire,
and History: Philological and Historical Stwdies Presemted to Evica Reiner (ed. F. Rochberg-Halion; AOS
67; Mew Haven, 1987), 85-105. A monograph by Farber has been announced for some time, - FAM
Wiggermann, Mesopotamian Protective Spirits, The Rinual Texts (Groningen, 1992). - N. Heessel, Pazuzu
(Magisterarbeit Heidelberg, 1993).

i E. Reiner, JNES 19 (1960), 1541,

* For the difficulty of the publication of magical objects cf. W. Farber, *Démonen ohne Stammbaum’, in:
Essavs in Ancient Civilizanion Presented to Helen Kantor (eds. A, Leonard B.B. Williams; SAOC 47;
Chicago, 1989), 93-112.

 Reiner, in: F5 Porada ( 1987) = Monsters and Demons in the Ancient and Medieval World, Papers Presented
in Honor of Edith Porada (eds, A, Farkas et al.; Maine am Bhein, 1987), 306; 57T 73, ST,
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(2) Evil 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 fibulae; larger figurines were sus-
pended in houses, while some may have been used by incantation priests during a ritual.
Similar figurines without inscriptions certainly served the same purpose.

(3) Representations of protective gods or benevolent demons, which were manufac-
tured and deposited during a ritual; only the aforementioned clay figurines that served
the protection of the house have survived. Of the figurines made of wood which are also
described in these texts, hardly any remains have been found (only some in Babylon®).
Small divine attributes made of metal and stone found in brick boxes, which usually
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
clay 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 [ have
already dealt with them elsewhere, | shall not discuss them here.’

(5) Terracottas — figurines and reliefs — had diverse functions. The Old Babylonian
reliefs 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
in 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 sanctuaries of Gula in the
Kassite peniod may indicate a special wse in the cult of this goddess. The figurines
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:" A diseased person prays to Gula (ik-ru-tm-ma), Gula grants his

S D kiﬂi"__,", Assvrise h-babvlonische Kleinplasnk magischer Bedewtung vom 13.-6. Jh vo Chr. (Miinchen,
19772, 47: 1.2, 2, 14,

E Th. 224. - Wiggermann, Protective Spirits, 1026, 116. table showing the materials (and drawn examples).
128, 139 (building ritwal). 141 {miual for substitute king).

7 E.A. Braun-Holzinger, Figiirliche Bronzen aus Mesopotamien (Miinchen, 1984), 90, 93 (dogs; no. 325
man with dog): 86-38 (anthrepomorphic figunnes). - wl. i Bronze-working Centres of Western Asia c.
I000-539 B.C. (ed. ). Curtis; London, 1988), 126-118,

L. Woolleyw/M. Mallowan, UE, VII. The (id Babylonian Period (London, 1976), pls. 79; 81 sitting
poddess; pls. 82, 160-166; 83, 167-173 divine couples (no. 172 with naked woman); 89 N, Cholidis, Mibe!
in Tow (Minster, 1992), pl. 17. Wamor gods and goddesses are mostly represented on model chariots: M.-Th.
Barrelet, Figurines et reliefs en terve cuite de la Mésoportamie antigee [ {BAH £5; Paris, 1968), pl. 49 (Ki%).
— For ancestors as gonds cf, K. van der Toorn, Family Religion in Babylonia, Svria, and Tsrael, Continmity and
Change in the Forms of Relipions Life (Leiden, 1996), 55-38,

* E. Sollberger, JAOS 88 (1968), 1916, - V. Scheil, Une saison de fouilles & Sippar (Cairo, 1902}, M. fig.
13.

W (ed, H. Hrouda), Jrin-fiin Bahriyvar, I: Die Ergebnisse der Ausgrabungen 1973-74 (Miinchen, 19771, 940,

E 3 (IB 18) pl. 9.
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prayers (ik-ri-bi-i-fu), 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 afflicted
part of the body. The figurines from “Agr Qiif'' and those from Nippur® are sull
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 15
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.” 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
as 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
so common on Old Babylonian seals could well be explained in this way. Whether the
small pudenda found in the 15tar temple of Assur'” and the temple of Tell al Rimah'® are
representations of baftu 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 treatment of this
highly complex subject is still wanting. E. Reiner’s rather sweeping statement that cylin-
der seals are ‘an undisputed type of amulet’ because they sometimes bear inscriptions
with the wish for a long and prosperous life 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 is difficult to ascertain whether
the subjects represented on the seals were apotropaic as long as many of the figure types
are still not fully explained®” (for the figures of the contest scenes, see below),

The material of the seal certainly had some magical significance. Bul 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

1T M.A. Mustafa, Sumer 3 (1947), 19

2 Lecture given by R.M. Gibson at the RAT 38, Paris 1991,

I3 Metal: E.A. Braun-Holzinger, Mesopotamische Wethgaben der frithdyeastischen bis althabylonischen
Zeir (Heidelberg, 19917, 191, nos. 33, 38 42. - Ivory and bone: Assur; W, Andrag, WVDOG 39 (1922), pl.
20 Mari: A. Parrod, Mission .:.'J"'.Iln'n;r.llrl_l:r.lj'h'l" de Mart IV (Paris, 1968), ]:I]:i. T: 8; Tell Brak; D. Oaes, .I'."u::':’_f H
(19823, 198 pl. 11; E.C L. During Caspers, frdns 24 (1989), 1591 pl. 1.

14 E Blocher, Untersuchungen zum Mativ der nackien Frau in der alibabylonischen Zeit (1987), 30T,

¥ M. Cholidis, Mébeal in Ton (Miinster, 1992), 78, pls. 32, 33,

15 Wiggermann, JEQL 29 (1987), 281

7 Farber, RID, 1571,

8 T, Howard-Carter, frag 45 (1983), 66, pl. 2o,

¥ Reiner, in: FS Porada (1987), 271,

1 Cf, Braun-Holzinger, *Altbabylonische Gistter und ihre Symbeole’, Baghf 27 (1996), 247-261, for the
numerous representations of protective gods and 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 ornaments. 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, 2 the same animals as the so-called
filling motifs on later seals, which should be interpreted as lucky charms. > The precious
pendants, so often referred to in later texts, have not survived because rich graves of
the late third and second millennia are still missing, One rich gold ensemble from the
antiquities’ market (Dilbat?) and some pendants from a deposit from Larsa give us an
idea of the lost riches: 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 chanots, provided not merely decoration but protection as well.?

Representations of evil demons like Lamaitu 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 evil, from demons (illness) 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 1o
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 parts of the building, others were even buried under the floor (cf. notes 1
and 7) or in the foundations,

Foundation Figurines

The magical function of the foundation figurines that taper to a nail is evident. They were
buried in the foundations, well hidden within the masonry and so escaped recyeling, the
common fate of metal objects. Foundation nails were used from Early Dynastic times
to the Old Babyloman 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, beginning
in the Neo-Sumerian period, the ruler as basket-carrier.

3T, Collon, First fmpressions (London, 1987, 104,

= L. Woolley, UE, I, The Roval Cemerery (London, 1934), pls, 140-143

2 Braun-l folzinger, ‘Altbabylonische Gotter, BagM 27 (1996), 259-261,

¥ Dilbar: Der Adte Orient (ed. W, Orthmann; Propylien Kunsigeschichte 14: Berdin, 1975), pl. 253a; moan,
sum, star, lightning; lamma. - Larsa: D, Amaud et al,, Svrig 36 (1979), 3400; 63. - For the meaning of the
pendant of. D Charpin, MARS & { 1990), 159f.: J-M. Durand, ib. 1450F.; 1577,

5 Braun-Holzinger, BLA 7 (1987), 891, § 2h. - id. (1991), 206T.; 297, 331 109,

™ RS. Ellis, Foundation Deposits in Ancient Mesopotamia (New Haven, 1968),

T Bulls of Gedea and Sllff_{i.‘ SA. Rashid, Griindungsfiguren im frag (Minchen, 1983), nos. 1 16-118. 132,
= Lion from Urkid: ib. nos. 78. 79,
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The Early Dynastic nail-figurines were all found at Laga$ and Girsu. They are all
anthropomorphic; from the time of Enanatum 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 plaques
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 earth. The driving of nails 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 Umammu 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 at least in the Neo-Sumerian period wooden pegs
were usually deposited together with the metal figurines; 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-
tions as the nails; their shape suggests that they were meant to be model bricks.* At Man
and at Uruk the nails were deposited together with small tablets of white (calcite) and
dark (lapis) 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
(cf. 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 caleite

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-
11 frit beads and 1-3 gold beads (some had chips of stone as well). Umammu’s son
Sulgi 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

2% b, nos. 49-58, 59-69. These figurines show the development from gods without horns (the earliest nail
figurines from Tello) to those with horns {Enananm 1), :

“ Ih. 131,

M Ib nos. 41-45.

3 R.S. Ellis, Foundation Deposits, T

3 Rashid, Grindungsfigren, 26f, 29: wooden fragments were found in both foundation boxes of Urnammu
from Uruk, in two boxes of Sulgi at Nippar: the well preserved figurine from Nippur has not been published,
but can be seen on a museum photograph. - Ellis, Foundarion Deposits, 681,

B Ellis, Foundarion Deposits, %0F, thinks it unlikely that the wooden figurines were the prototype (cf. Hallo,
HUICA 33 (1962), 4 note 35), as they were only found in late deposits when the eriginal function of the nails
was forgotten; they were not driven into anything but were simply standing upright in their boxes,

® For a summary on stone tablets f. Ellis, Foundation Deposits, T60. Mostly the tablets are plano-convex
like the Early Dynastic bricks. Neither the bricks nor the stone tablets from Mari are plano-convex so that
would confirm the hypothesis that the tablets were imitations of bricks.

¥ Rashid, Gritnchengsfiguren, 19. The Early Dynastic tablets from Tello usually were large plano-convex
tablets of light calcite.

¥ Bllis, Fourdation Depasits, 68; Roshid, Griindurgsfiguren, 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 frit and
gold for beads shows that different materials had different magical functions. The rituals
performed during the laying of foundations are unknown; some archaelogical remains
may point to offerings.™ Until now, only Hittite texts give us some idea of the building
rites; some of the materials used were similar to those in Mesopotamian deposits — nails,
model bricks, bits of stone and metal, even figurines of lions and bulls.”

Figures at Entrances

Lions and bulls, monsters and minor deities were used as doorkeepers 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 left. 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 even in the Neo-Sumerian period, the full range of the
doorkeepers is also represented on small terracotta-reliefs. Some of the small reliefs are
exceptionally large; one of them was found at the entrance of asmall sanctuary. Probably
these reliefs served the same purpose as their larger counterparts: they protected smaller
buildings (fig. 2;15).

Lions and Bulls

Lions and bulls were used as doorkeepers since Early Dynastic times,” making it
possible to study one class of monuments over the course of 2000 years.

Early Dynastic. No large lions or bulls in stone that could be identified as doorkeepers
have been found. The building inscription on one of the +,np|'n:r bul]\ from Tell al *Ubaid
shows that the large number of copper fragments of bulls the Ninhursag
Temple were part of the original temple fittings; they had some function, prabably

T Ellis, J-i'mm!rm'ma f]r;m_'..i;_-.-_ SEIT. 69F.
¥ Ellis, Fouindation Deposits, 130,
¥ N Haas, Geschichte der hethitischen Religion, (HAO 1,15; Leiden, 1994), 252-258.
W B. Engel, Darstellungen von Dimonen wnd Tieren in assyrizchen Paldsten und Tempeln mach den
sehrififichen Quellen (Manchengladbach, 1987).
” Ib, table pp. 282-290; for lions, mostly made of metal cf, p. 57.
The lon from Eridu should not be dated 1o the Early Sumerian period; of. A, Spycket, La staraire du
Proche-Criens arrcien (HAO VIL1; Leiden, 1981), 222, |1I 14%; 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 disappeared
underneath 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 plaques, which were built 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 still unknown; whether the nails of
the Akkadian votive plagues had protomes of bulls and lions is open to debate. Akkadian
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
inscriptions of Gudea, who declares that these lions belong to the doors of temples
{Gatumdug and Mingirsu). They were placed in front of the doors, not built in; one was
sitting, the other lying down (fig. 3).#

To the same period belong some monuments of Puzur-InduSinak decorated with
lions: one is a flat stone, possibly a doorstep (fig. 4);* the other one is a huge boulder;
its relief 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 sitting goddess from Susa hold staffs 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 are large lions
or bulls of stone preserved. One fragmentary lion from Assur may tentatively be dated to
this period (before Irifum).** Metal lions from the temple of the “king of the land’ (lugal
ma-tint) at Mari are evidence that doorkeepers made of metal were in use in the Old
Babwlonian period.® The earliest inscriptions explaining the function of these animals

4} E_A. Braun-Holzinger, Figiirliche Bronzen, nos. 70. 71 (H.R. HallL. Woolley, UE, I Al-'Ubaid {London,
1927), pls. 4. 5. 27. 28}, core made of wood.

4 Ib. no. 68 (Hall/Woolley, UE [ pl. 29, 30), sheet copper on wood.

35 Ih, mo. 77 (HallWaoalley, UE I, pls. 5, 6~10), the head should be that of an eagle, not of a liea.

6 Th. nos. 73-75 (Hall/'Woolley, UE [, pls. 10-12).

41 1. Boese, Almresopotamische Weihplaten (Bedin, 1971), 21561 R. Zeutler, JOS 39(1987), 21 1F; Braun-
Holzinger, Weibgaben, 319

£ 3eT7T (temple of Gatumdug: Parro, Telle (Paris, 1948), 1955 fig. 42.1); T & (temple of Ningirsu:
Bochmer, BapM 16 (1985), 1410 id. Bagh 18 (1987), 12561.); possibly T 9.

¥ Braun-Holzinger, Weihgaben, 3751 Varia 7; P. Amiet, Lant d'Agadé au Musée du Lowvre (Paris, 1976),
. Bl

' Braun-Holzinger, Weihgaben, 345 referring to Sockel 2; André-SalvinifSalvini, frins 24 (1989), 53T

51 Amiet, L'art d'Agadé, nos. 56. 60; both h. 50 cm.

3 Ik no, 36,

35 W, Andrae, WYDOG 23 (1913), 23 figs. 146, 147; 1. 63 cm,

32 . Beyer et al., MARI 7 (1993), 796F. — 1.-M. Durand, MARS 5 (1987}, 61 1. identifies “lugal mu-tim with
Enlil, not with Dagan.
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are the copies of two inscriptions with the names of lions erected by Saméi-Adad for
the temple of I3tar e-me-ur;-ur, at Mari:%

ka-ni-ig / za-e-er [ $a-am-si-"i8kur / i-na ga-bé-e / “inanna
The one who strangles the enemy of Samsi-Adad by the command of Ftar.

fa-a-ti | da-mi na-alk-ril ! fa-alm-si-Yi8kur] / i[na ga-b€] / “[inanna)
The one who drinks the blood of the enemy of Sam3i-Adad by the command of Itar,

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. :

At Tell Harmal several pairs of lions were found flanking the doors of a temple.® At
Hafiji two lions stood in niches at both sides of a door within the Sin-temple.s” More
examples are known from Hadadum, Isin, Tello (lions and bulls?), Tell Basmusian, and
‘Usiya, as well as from the art market.®® Some of the terracotta lions from Susa have
been dated to the Old Elamite period.®

Old 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
|41-144 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 Napiria; the same inscription was repeated
on the brick-base:® bulls from the zigqurrat bear votive inscriptions without mention of
building activitics. Remains of some other guardian figures of glazed terracotta probably
were part of lion-dragons (they have usually been restored as griffins, but the beak is
never preserved; for lion-dragons as doorkeepers see below, note 155).%

% D, Charpin, MARI 3 (1984), 45-47; corrected by Durand, NABU (1993), 95 no. 112,
* . Bagir, Swmer 2 (1946), 23; (ed. O. Orthmann), Der Alte Oriens, pl. 167; three pairs, h. ca. 60 cm.

T H.D. Hill 1. al., e Babylonian Public Buildings in the Diyala Region (OIP 98; Chicago, 1990), pls.
59b; G0,

3 J-L.Huot, in: Cingrante-deur réflexions sur fe Proche-Orient Ancien affertes en hommage & L. De Mever
(eds. H. Gasche et al.; Leuven, 1994), 277282, - Hadadum: C. Kepinski-Lecomte, Hadadom [ (1992), 367
figs. 152, 153, - Isin: (ed. H. Hrouda) [sin-15dn Bahrivas, N1 Die Erpebnisse der Auserabungen 195384
(Miinchen, 1987}, 52. 58 pls. 19, 32, - Tello: H. de Genouillac (ed.), Fouilles de Tello 1 (Paris, 1936), 16,
36, 69 pls. 108, 1.2a. - Tell Basmusian: B. Abu al-Soof, Sumer 26 (1970), pl. 37, 4. 5. - *Usiya: H. Fuji et al.,
Al-Rafidan 5/6(1984-85), 124 fig. 12, 4-5.

* Onhmann, Der Alte Orient, pl. 285; h. 86 em, one of several; Spyckel, La stanweaire, 2800, note 202-296,
dated 1o the early second millennium; id., frdns 23 (1988), 149-156.

% Bamrelet, Figurines er religfs, pls. 51, 535=537 (Tello}; 57, 600604 (Larsa); 66, 715 (Mar). - D.E.
McCown and R.C. Haines, Mippur [ Temple of Enfil, Scribal Quarter, and Soundings (01F 78; Chicago,
196T), pls. 142, 8-10; 143, 1 (mould). - Woolley/Mallowan, LE VI pl, 91, 251, - Hill, Public Buildings, pl.
38,

B MecCown/Haines, Nippur 1, pl. 142, 7 (mould)

8 R. Stam, Nuzi (Cambridge, Mass., 1939), pls. 108-111. - Spycket, La statuaire, 351 note 269 fig, 228
(Susa). - E. Klengel-Brandt, Die Terrakatten aus Assur im Vorde rasiatischen Museum Berlin (1978), 103
nos. 684, 6835,

L ¥ I Steve, MDAT 41 (Paris. 1968), 98F. TZ 56 A and B pl. 200, 9, from the court; B. Ghirshman, MDAI
40 (Paris, 1967), 16, pl. 14, 3; 75 (G.Z.T. 1151).

6 MDALSL, 920F. TZ 53 pl. 20, 1-7, probably three figures (inscription of the so-called eriffin TZ 54; 55);
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Lions were not only used at temples but also served to protect city gates, if we correctly
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.®

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 I3tar Temple of Nimrud, dedicated
to Bélet-matim by Assurnasirpal.® In texts, references to lions at palaces and temples
{A%ur and I3tar) are frequent; they were usually made of metal, some of them served
as column bases.™

In North Syria at Arslan Ta3 lions and bulls were found within a temple, probably
dedicated to I3tar. The bulls were inscribed with lengthy inscriptions by Tiglath-Pileser
I1I; only one of the inscriptions is preserved, giving the names of both bulls:™

UR-mu [ez-z)u x [....] a@+a-bi mu-sam-git lem-mu-f MAN MU- 3t
His name: furious UD-mu, who .... the enemy, who subdues those unfavourably
disposed toward the King.

ka-gid er-net-ti MAN mu..) x x[....] x x mue x x[ ... mu-Se-rib MILSIGs. MES MU-3i
His name: one that attains victories for the king, ...... who lets the good ones enter.™

The lions of the city gate at Til Barsip of the time of Salmanassar IV had similar names:™

|L.'I}|-r'nu ez-zut H-bu-<§i> la mah-ru mu-Sam-git la [ma-gi-ri wite-Sani-su)-u mal
lib-bi MU=

His name: furious UD-mue, whose attack one cannot withstand, the one who subdues
[the enemy, who fulfills] the wishes.

[m-n]a-kip a-nun-ti sa-pin KUR [nu-keir- 0 [mu-Se-su-u| HUL MES m-fe-ril [S|IGs.
[ME]S MU-5t

His name: who crushes resistance, who levels out the enemy country, [who repels]
evil, who lets the good ones enter.™

R. Ghirshman, MDAT 39 (Paris, 1966), 40f. G.T.Z. 276 pls. 33, 5; 34; (35 griffin); 69; h. 1, 36m.

8 EL Gordon, Sumerian Proverbs (19593, coll, 2, 101; pp. 2490 4831, 536f: gala-¢ ur-mah-¢ edin-na
d-miu-ni-in-te hé-en-du URU+GARY-a ki-dinanna-5¢ ur-Sika-da-kes 2%ilar -ra-ra $ei-zu edin-na ta-im mu-
un-ak-e-%; 1 have to thank Th.J.H. Krispijn for this information.

# Oythmann, Der Alte Orient, pl. 408a (Alalah); pl. 408b (Hazor) middle Syrian.

87 Cythmann, Der Alte Grient, pl. 336 (Bogazkiy ) pl. 337 (Alaca Hiyiik, original position unknown) Hitite
empire,

4 Orhmann, Der Afte Orient, pl. 174,

& Engel, Darsteflungen, 5507 table | pp. 245-248 (lions); p. 76. - T.A. Madhloom, The Chronalogy of the
Neo-Assyrian Art (19700, 10041

T F Thurcau-Dangin et al., Arslan-Tash. (BAH 16; Paris, 1931), 60, pls. 4, 5, 1 the inscription on the
second bull is completely worn away; the lion from the temple (pl. 3) and the lions from the city gate are
uninscribed.

T Engel, Darstellungen, 758,

" Thureau-Dangin et al., Til-Barsib. (BAH 16; Paris, 1936), 141fF. pl. 37. - The lion from Tell Agafia is
uninscribed: AH. Layard, Ninevel ane Babylon (London, 1853), 2751

" Engel, Darstellungen, 571
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Assurbanipal had two silver bulls made for the temple of Sin at Harran; their function
15 described in the following terms:

miu-nak-ki-pu ga-ri-a
who strike down my foes

a-na it-kue-up za-ma-ni da-a-is a+a-bi-ila)
to pierce the adversary, to smash my enemies.™

Esarhaddon informs us on the function of the colossi at his palace:

TALAD.MES 1 ‘LAMMAMES §d NA, MES $a ki-i pi-i Sik-ni-fi-me ir-ti lem-ni -tar-ru
ma=gi=ru kib-si my-Sal-li-mu tal-lak-ti LUGAL ba-mi-§ti-nu

Sedus and Lamassus of stone, which by their nature repel the evil one, which guard
the path and keep safe the route of the king who had them fashioned.s

Similar inscriptions were written on the clay figurines used in a ritual for the protection
of a house.™ 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 to protection
against evil.

The lion is the special animal of IStar and as such was often represented in her
temples.”” But as a guardian the lion may also protect the temple of other deities
(Gatumdug, Ningirsu, lugal ma-tim, A%Sur); and the temple of IStar can also be protected
by bulls (Arslan Tag). 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 time.

In the 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
facade of the Inanna temple of Karainda$ at Uruk.™ The function of the sculptures of
an Old Babylonian mountain-god® and a water-goddess® from Mari are difficult to

™ Ih 76; 182,

73 Ih. 29; Borger Ash § 27 Ep. 22 Fass. B, 41-45.

6, Ritiig, Klefnplasik, 1874,

Ly Eingr:il, Dersrellungen, G6F,

" R.M. Boehmer, Die Entwickiing der Glvprik wihrend der Akkad-Zeit (UAVA 4; Berlin, 1965), pls, 33-35
On these seals there is sometimes a lion on top of the door-jamb (in particalar figs. 400, 420),

™ Onhmann, Der Alte Orient, pl, 169; UVE 1 (1930, 341,

' Ormhmann, Der Alle Orient, pl. 161; U. Mootgat-Comens, in: FS Porada ¢ 1986) = fnsighr throwgh Tmages.
Stuedics in Honor of Edith Perada (ed. M. Kelly-Buccellati; BiMes 21; Malibu, Calif., 1986), 1331, (Her
dating of the statue 1o the Neo-Sumerian period is not convineing.) - Inscription: Frayne RIME 4.6, 11. 1.
51 Onthmann, Der Alte Qrienr, pl. 160h.
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ascertain, as their exact place of origin is unknown. The inscription of the mountain-god
15 a volive incription to Samag; 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 Ellis. They are not
related to specific gods of the pantheon: they are simply rivers and mountains carrying
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 its 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-InSuginak show bull-men alternating
with Lammay and palmirees (fig. 5). The inscription mentions the building of the temple
of Infufinak.® That the two Kassite reliefs from Uruk from the time of Nazimaruttad
really flanked a temple entrance is doubtful.* The Lamma is equally represented on
Old Babylonian terracotta 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 Rimah (fig. 6). As the Lamma (cf. note 84}, s0 too this stone relief was fitted with
holes, and certainly formed part of the same door; a second example of Humbaba almost
exactly like the first one was found in the debris.®

The face of Humbaba was popular on seals and small terracotta reliefs throughout the
Old Babylonian period. The mask is awe-inspiring, the mouth agape showing the tongue,
Just like the heads of the apotropaic lions. Humbaba seems to be destined to become a
doorkeeper; he was the awful keeper of the cedar wood, whose head was mounted at the

52 Ellis, BiMes. 7 (eds. L.D. Levine/T. Cuyler. 1977}, 33. - In an abbreviated form fiegal may be rendered
simply by the aryballos, of, Brawn-Holzinger, Boghf 27 (1996), 260. Mountain gods may be companions of
ithe sun-god, demons with arvballei companions of Ea.

% Braun-Holzinger, Bagh 27 (1996), 247-249, - Foxvog/HeimpelKilmer, in: RLA 6 (1980-83), 447f.:
lamma may be a personification of ‘good fortune or proteciion’ similar io fedrfudug.

= D. Oates, Irag 29 (1967), T4, pl. 31a; T. Howard-Carter, frag 45 (1983), 6417, note 6 pl. 2a.

55 Ib. new translation by Licberman. - kanmu in this contest certainly does not mean a container but part of
the door; E. Sollberger and 1.-R. Kupper, fnseriptions royales sumériennes ef akkadiennes (LAPO 3; Pans
1971), IV A Sb (clay-nail inscriptions by LipitiStar) have already proposed a similar translation; 50 clay nails
with this inscription are hardly to be combined with a container, but could be explained as part of a wall
suppanting the door-construction. - f, KAR, 298 r= 10; protective spirits have o be buried in a karrnn within
adoor, - of, A. Westenholz, Ol Suimerian and Old Akkadian Texts in Pliladelphia, IF (Malibu, Calif., 1987),
47 text 18 comm

5 p0). Harper et al., The Roval City of Susa (New York, 1992), no. 88, giving a new reconsinuction. - F,
Cirillot, frAnr 18 (1983), 14; the brick-figures are mentioned in the inscription,

51 A Becker, Urnk, Kleinfunde I (AUWE 6; Mainz am Rhein, 1993), 59 no_ 791 pls. 4445, they were
given to Inanna for the life of the ruler by one of his servants; guardian figures vsoally were given by the
ruler himself.

=5 WoolleyMallowan, UE VIV, pl. 80.

= Oates, frag 27 (1965), 72 pl. 16a. - id. frag 29 (1967), T41%. pl. 31b, - Howard-Carter, frag 45 (1983),
GOfT. pls. 4a.b; 5a

159




Eva A. Braun-Holzinger

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 terracottas 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 that appear on the early 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 archaeological 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, lafimu?™ Or are the heroes of the
Early Dynastic combat myth still nameless creatures who only later were identified with
special demons?

Wiggermann argues as follows: The purely descriptive name ladunu, hairy’, was
invented to describe a well known figure type; the lahimu 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 bull/bison 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 delong 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 art”.* I think that
archaeology may help to give a more precise answer to this guestion.

Bull-Man and Hero in Combat Scenes

The Early Dynastic combat develops from the natural combat between wild and domes-

M Woolley/Mallowan, UE VII, pls. 85, 192; 86, 193,

1 The hero with ‘conical cap’ and kilt is taken up again on early Akkadian seals, Boehmer, Eniwickiung der
Cilyprik, 12, 20 27, 32, Naked combatants are rarely represented, of. Boehmer, 421 for Akkadian 111, - For
nude heroes of the Neo-Sumenan period ef. C. Fischer, 24 82 (1992), 771

2 Wiggermann, Protective Spirits, 177 for kusarikke; 165 for lafms, referring to JEOL 27 (1981-82), 90T,
3 Wiggermann, Progecrive Spirits, X1If, note 3; 1d,, REA B (1994), 225§ 2.1

M Wiggermann, Protective Spirits, 1 740; M. de Jong Ellis, in: FS Sjiberg = DUMU-E;-DUB-BA-A: Sudies
in Honor of Ake W, Sjdberg (eds. H. Behrens et al; Philadelphia, 1989), 124-127.

" Wiggermann, BLA § (1994), 225,
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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 is extremely varied; mostly the figures, even the combination of the figures, are
only short hved or restricted to special workshops,™ Since the combination of figures
allows of vanations, the theme itself is not sufficient to identify the figures.

The herces 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 scenes of real life; 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 belis; 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
15 more clearly visible on the figure of the bronze tripod from Hafaji. '@

The hero with ‘geometric head’ {or mask) 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 hair is parted in the middle and curled at the shoulders,
and he wears the usual triple belt;"™ once he wears shoes with upturned toes, the special
footwear of mountain people (fig. 7)1

L o Karg, Umtersuchungen zur dlteren frithavmastischen Glvprik Babyloniens (BagFE. 8; Mainz am Ehein,
1984), 50; 53: in the horizonial combat only those heroes known from other naiural scenes are represented,
the mythological heroes do not take part in the horizomal combat.

Y7 Karg, Untersuchungen, 39

* Karg, Untersuchungen, 4801

¥ Karg, Untersuchungen, 4415, “Held mit flacher Kappe im Schlitzrock” and "Held ohine Kopfhedeckung im
Schlitzrock”. Both types are restricted 1o the ED 11 period; for similar representations of wamiors oltside the
contest-scenes of, the inlays from Ki% and Man, Onhmann, Der Alte Orient, 14 pls. 92b; 93a.

1™ Bochmer, Enmwickiing der Glvprik, 28. 32, 43; hero with shoes with uptumed toes: figs. 96. 120, 142,
189, 193, 2435, nos. 463, 316, 3217 336, 639. 721, 744, - Hero with headcloth: figs. 89, 96, 107, 109, 132,
142, 152. 189, 195. no. 633; the same hero in a contest with gods: figs. 295, 297, 326, 327, - Woolley, UE I,
pl. 208 mo. 228, skirt made of Aleece? (= Boehmer no. 752).

o Karg, Untersuchungen, 441. (iype d), mostly bearded; he is most frequent at Fara in the late ED 1] period;
there are no more representations in the ED 111 period.

02 | Frankfon, Stratified Cylinder Seals from the Divalg Region (OIF 72; Chicago, 1955), 59. - Bronze
tripods:. Braun-Holzinger, Figiirliche Bronzen, nos. 50 from Hafiji (= H. Frankfort, Scudprre of the Third
Milennivm B.C. from Tell Asmar and Khafdjah (Q1F 44; Chicago, 1939), pls, 98-101 no. 131} and 38 from
Tell Agule; nos, 31-33 from the Diyvala Region (Frankfort, Sculprure, pl. 102) and 59 from Tell Agule show
similar figures with short hair. - ¢f, a similar kneeling figurine of stone with a vessel on its head from Tell
Asmar: Frankfort, Seuipire, pl. 27 no. 16

W3 Karg, Untersuchungen, 45, (iype ¢); this type will be replaced by the hero with six curls, en face,

M Y. Frankfort, The At and Architecture of the Ancient Orient (Harmondsworth, 1954: 3rd rev. ed. 1963),
pl. 6, Tell Agrab; Orthmann, Der Alte Orient, pl. 72 from the art market. M.R. Behm-Blancke, ‘Das Tierbild
in der altmesopotamischen Rundplastk’, BagF 1 (1979, 38 note 230, gives an ED 1 date for this vessel,

5 Othmann, Der Alte Orient, pl. 73 (Tell Agrab), centainly to be dated 10 the ED, not 1o the Early Sumerian
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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 15 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. 8).'"" Later, on Akkadian
seals, the hero en face with six curls and the hero in profile with hanging curls are just
two 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 Sumernan (city)
dweller of the Early Dynastic period, who is always shown dressed - nude only when
pouring a libation (but then without belt). Moreover, the partly shaven heads are certainly
not those of Mesopotamians. On Akkadian sielae — sielae-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. 107" Other tribute bearers or foreign hunters are shown as mountain
people, wearing shoes with upturned toes and loosely bound hair'" {cf. note 100}, In
contrast to 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 iriple belt may be worn
by foreigners with long locks and partly shaven heads on later representations. 2

In the early contest scenes these “barbanians” may possibly have represented natural
human beings; but later on, as soon as 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 1 do not fully agree with). They show a disposition for experimentation, the
ingredients of the mixture — lions and herbivores — were used ad libitum. 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 ant, 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;!1* the animal part of the bull-man looks just like the ordinary bull in the contest.

eriod.
0 Karg, Untersuchigen, 46 Boehmer, RLA 4 (1972-75), 294 (for his Early Sumerian examples nos, 5
and 6 cf. notes 104, 105 for a later date).
17 Woolley, UE I, pls. 197; 201 no. 118; 207 no. 214.
% Bochmer, Entwickiung der Glyprik, 28. 32, 42,
1% Orthmann, Der Alte Orienr, pls. 98. 100, 103, 104,
N wWoolley, UE 1, pls. 91 (siandard); 94 {queen Puabi’s wardrobe chest); 99a (shell-cylinder).
WL Amiet, L'arr ' Agadé, nos, 20-22; Orthmann, Der Alte Oriens, 14 pl. 62 (statue-base of Urningirsu);
Boehmer, Ennvicklung der Glvprik, fig. T17. - For *herocs’ with helmets on Akkadian contest-scenes cf. R,
Hauptmann, MO0 123 (1991), 150F,
12 Barrelet, Figurines ef reliefs. pl. 75, 772, musician,
3 Karg, Untersiechungen, 49,
14 I\'..;lr*'_i. {."r.'ru,-'r'.'u|r|'h|.-ru;:'r1._ 4241,
15 The natural bison enters the contest scenes only for a very short period (Akkadian 1), when it replaces
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Thus there is 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).'"* Even later in the third
Early Dynastic period the bull-man maintains this hairstyle whereas the mortal homan
is shown clean-shaven or with a short beard. Long hair combined with a long beard only
continued as the archaic hairstyle wormn 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 look very much alike (fig. 11).""* At first,
the human part of the bull-man - upper body with head (with the exception of the homs
and ears) — is definitely human; later his aspect becomes archaic and godlike; in the
Meo-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 flanking the
rising Samag; so he gradually became part of the iconography of the Sun god. 24

Bull-Man and Hero as Standard-Bearers

As doorkeepers with ringpoles, the hero and the bull-man are first attested 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).'* His attitude
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 a pottery stand from the
end of the Early Dynastic or the beginning of the Akkadian period."* The ringpoles are

the human-headed bison, cf. Bochmer, Ennwicklung der Glvprik, 4310

U6 Kare Untersuchungen, 120 note 109 pls, 5, 2-4. 8: 7. 5. &; Frankfort, Cylinder Seals, nos, 799, 801,
17 In ED 11 the bull-man in profile has long hair (Karg, Unfersuchungen, 43), like some of the minor gods,
cf. the foundation figurines (cf. note 28) and the nude hero in profile,

"8 Boechmer, Enmwickiung der Glyprik, pl. 1.

' One of the earliest examples is the bull-men of the divine chariot on a stele fragment of Gudea, Orthmann,
Der Alte Ovrient, pl. 111.

120 Karg, Unrersuchungen, 43 note 50,

12l Bochmer, Ennwickiung der Glvprik, 9. 12 (Akkadian Ta); 201, (Ib); 28 (Ic): 33 (10): 43 (1II).

122 Roehmer, Entwickiung der Glyprik, 53. 57 figs. 75, 122, 2877 294, 300. 308. 339 no. 324; figs. 299 and
312 against a nude god, fig. 345 and 346 against a warrior god.

123 The human-headed bull is often used as decorative element for vessels and similar objects: Braun-
Holzinger, Figiirliche Bronzen, 320f. T 13-16; H. Frankfor, More Scwlprure from the Divala-Region (OIP
60: Chicago, 1943), pls. 49-51 nos. 294, I07; Woolley, UE I, pls. 182, 183; Moorey, frag 32 (1970}, 102,
pl. 17.

129 Boechmer, Entwickiung der Glypeik, fig. 397 from Susa; Hrouda (ed.), Jsin 1, pl. 20,7 (1B 251).

123 Parrot, Tello, fig. 27, 1; Parrot, Ghptique mésopotamienne (1954), 63 (carly Akkadian?). - M. Brandes,
FADS 3 (1979), 1844F, pls. 17. 18, with an accurate drawing and a precise description of the hairstyle: not
curls, but a forelock? and a tuft of hair in the neck. perhaps wearing a cap.

126 Erankfor, Cvlinder Seals, nos. 535, 4817

127 Moorey, frag 32 (19700, 102, pl. 16,
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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 facades they were used
as the abbreviated rendering of the whole building. The ringpole is 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), uri;
preserved its primarily abstract meaning and survived as a symbol for general use,'#

The hero with ringpole is mostly associated with Ea: en foce with six curls, in
profile with hair or locks hanging down (fig. 13)."2® The bull-man with ringpole guite
often stands beside a contest scene;'™ sometimes he is associated with the Sun-god
(fig. 12).""" 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. MughuiSu, 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 is still in plm:e. His attitude may
be compared to that of heroes with ringpoles kneeling beside shrines (cf. an Akkadian
seal from Ur with Ea, the Sun-god, and the Moon-god (fig. 13).15%

On Old Babylonian terracotta reliefs 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
on the temple of Infudinak at Susa (middle Elamite), cf. note 86 (fig. 5). A large terracotta
relief (h. 61 ¢m) of a bull-man from Ur was found at the entrance of the small shrine
of Hendursag, situated amid private houses (fig. 15)."* 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

128 K. Szarzynska, JEOL 30 (1987-88), 31T,

129 Boehmer, Enmwicklung der Glyprik, 89, 92 figs. 492, 499-502, 518. 520, 522, 523. 5257 492, 5647 -
Braun-Holzinger, Baghf 27 (1996), 2541,

130 Boehmer, Entwicklung der Glyptik, 21. 28 figs. 58, 79, 110, 113. 124,

3 Braun-Holzinger, Bagh 27 (1996), 255f.; Bochmer, Entwicklung der Glyprik, 85 fig. 338, a pair of
bull-men flanking the Sun god, the same subject, Collon, First Impressions, 765 from Nippur.

132 B. Buchanan, Caialogie of Ancient Near Eastern Seals in the Ashmolean Musewn. | Cylinder Seals
(Oxford. 1966}, 511. - Braun-Holzinger, Bagh 27 {1996), 254-256.

133 Woolley, Mallowan, UE VII, pl. 89, 221.

134 & _H. Al-Fouadi, Sumer 32 (1976), 6311

133 Roehmer, Ennwicklung der Gluptik, fig. 488 (Woolley, UE IF, pl. 215 no. 34).

136 WoolleyMallowan, UE VIT, pl. 76, 113-115 (with water); Barrelet, Figurines et reliefs, pl. 16, 168—172
(wath water). 173 (with ringpole).

137 Howard-Carter, frag 45 (1983), 66, pl. 3a. It is a very strange bull-man, dressed in a long skirt - but with
a tail! The relief was found in debris together with Haombaba I1, cf. note 89,

138 Woolley/Mallowan, UE VI, pl. 64, 2,

139 Moarey, frag 37 (1975), 89 pl. 19h; McCown/Haines, Nippur §, pl. 136; Woolley/Mallowan, UE VI, pl.
£9, 220 (chanot)
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guardians were manufactured in various materials — metal, brick, and stone, '™
Since bull-men and heroes as doorkeepers hardly ever survived, our best proof for their
common use as temple guardians are representations of shrines on Akkadian seals and
Old Babylonian terracottas (model chairs). Most of their standards are ringpoles ending
in a knob™! 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 is 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 lahmu 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 kusarikiu
and lalimu?

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 curls is the only one of the
foreign looking anthropomorphic beings which was taken over in later contest scenes,
It 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 complex; they were shown with their special attributes in their special surroundings
{shrine of Ea; doors and mountains for the rising sun). At 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 beings were invented for special use: in the Akkadian period the
lion-dragon as mount of the weather-god and the MuShuiSu as mount of TiSpak: in
the Neo-Sumerian period the carp-goat for Ea."¥" It was a long process, which started

0 In the fiest millennium fafiree were mainly made of metal, of. Engel, Darsiellungen, 88,

141 peCown/Haines, Mipper 1, pl. 143, 9: hero with six curls with ringpoeles above the door two recumbant
bulls, birds, 3 moons; pl. 143, 12; hero, above the door 2 birds, moon, star, sun?

4 pdeCowndHaines, Nippur £, pl. 143, 8: heroes with straight hair, above the door recumbant bull,

14 g Douglas van Buren, Clay Fignrines of Babwvlonia and Assyria (YOS Res. 16 New Haven, 1930), fig.
255: hero with curls; fig. 2587 bull-man with disk-standards, - cf. altar from Assur; W, Andrae, WVDOG 58
(1935}, 601 pl. 29, heroes with disk-standards. - Incense burner from Babylon, old Babylonian or Kassie™:
0, Reuther, WVIDOG 4T (19263, 17 pl. Tab: dragons with spadesfances, bull-men? with sun-disks,

14 E. Douglas van Buren, Clay Figurines, 254 two heroes, one with ringpole with knob, one with
spadeflance, above the door recumbant bull, birds, moon, star, sun,

145 Babylon: incense bumner {cf. note 143): dragon, for hero with lance.

16 Douglas van Buren, Clay Figurines, fig. 314, chariol.

147 Wiggermann, Protective Spiris, 184,

165




Eva A. Braun-Holzinger

when the gods came into the picture. At the same time lafimu, kusarikku, uumgal, and
apsasdte are referred to in texts as decoration on doors and bolts of temples.'*¥ That

ras probably the period when the monsters got their names: the bull-man as bull-like
mythical being was called kusarikku, the name of the foreign bull, only sparsly known
in Mesopotamia (for kusarikku 1 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 is their figure-type — throughout the
ages (Anzu'*), 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
lafime are so0 varied that they almost defy identification with one single figure type.
Whereas Wiggermann is certainly right to identify the hero with lahumu, there might be
many other lafimii as well.'*2

Lion-Dragon/Snake-Scorpion-Dragon

Wiggermann thinks that the monsters formed by lion and eagle all belong to the mythical
species of weather-beasts, Their shape varies greatly throughout the ages (anzu'®?),
The lion-dragon. Invented as a mount For the Weather god, he entered the contest
scene rather late in the Neo-Sumerian period. As Wiggermann 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
well: for example, on seals for Meslamtaea's* and on Old Babylonian terracotta reliefs
from Kis with standard'®* (cf, the lion-dragon/sphinx from Choga Zambil, note 64).
Mushuisu. From the Akkadian to the Neo-Babylonian pericd Mushuiiu retains
the same appearance, but he changes allegiance: he is associated with Tispak, Ninazu,
Ningiizidda, Marduk, Nabu, and perhaps with some others.' On the libation beaker of
Gudea he is standing upright holding a ring-pole;'¥” on a terracotta plaque from Nippur
the top of the standard held by Muhu33u is missing.'® Ufumgal, another mythical

M8 For the Akkadian period Boehmer proposes an identification of abzaza with the water buffalo, ZA 64
(1975), LML in the combat the buffalo is represented as a natural animal, but only for a very shorl period;
it was a strange foreign animal and as such it easily tumed into a mythical being. In the first millennium
it was a natural but exotic animal, and a protective being at palace doors together with Lamassu; Engel,
Drarssellungen, ST, thought it 1o be a winged human-headed lion: this identification has been confirmed by
Fussell (1991), 99 note 17,

149 Braun-Holzinger, RLA 7 (1987), 96.

150 Braun-Holzinger, Baghf 17 (1996), 2481,

151 De Jong Ellis. in: FS Sjsberg, 124-127: she thinks it possible that kesarfkbie a5 natural animal was the
bison as well as the water buffalo, as in the English language buffalo may be applied o bath. For a German
that argument is not very convincing - cf. Bochmer note 148!

152 R.S. Ellis, Irag 57 (1995), 1594,

153 Wipggermann, RLA 8 (1994), 2251,

154 Braun-Holzinger, RLA 7 (1987). 98.

Moorey, Iraqg 37 (1975), 89, pl. 18c.

136 Wiggermann, REA 8 (1995), 457460,

Orthmann, Der Alte Crient, pl. 119
MeCownHaines, Mippur [, pl. 143, 2,




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 is difficult to ascribe 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 a bird."™ The scorpion-man
was the keeper of the cedar forest; as Green remarks, his use as guardian at the temple
facade 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
are 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 exist as 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-eagle, bull-man) are fighting with men that are char-
acterized as foreigners or wild men. It is 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
is 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 been
of essential importance for the seal owners, mostly people engaged in the bureaucracy,
The symbolic meaning of the struggle is that of chaos against civilization, of foreign
ageression 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
gained 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 life.

15% Westenholz, Texis in Philadelphia, no. 29, - of. Wiggermann, Profective Spiriis, 167.
180 Howard-Carter, frag 45 (1983), TIE pl. 5h.
181 T, Green, Jrag 47 {1985, 77.
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Foundation peg of Sulgi; Paris, Louvre MNB 1371. — Museum photo.
Terracotta plagque from Ur. — Woolley/Mallowan, UE VI, pl. 64, 1.
Lion of Gudea from Uruk. — BagM. 18, 127 fig. 1b.

Lion slab from Susa. — Amiet, L'arr ' Agadé, no. 61,

Terracotta Fagade from Susa. - Strommenger, FiinfJahriausende Mesopotamien,
pl. 180.

Humbaba from Tell al Rimah. — frag 29 (1967), 74 ss. pl. 31b.

Vessel stand from Tell Agab. — Frankfort, Art and Architecture, fig. 19.

Seal from Ur. — Woolley, UEIL, pl. 197, 57.

Seal from Tell Agrab. — Frankfort, Cvlinder Seals, pl. 73, 801.

Ur Standard, Detail. — Woolley, UE, [T pl. 91.

Seal, The Hague. — Collon, First Impressions, no. 85,

Seal from Nippur. — McCown/Haines, Nippur 1, pl. 109, 1.

Seal from Ur. — Woolley, UE 11, pl. 215, 364.

Inlay from Tello. — Parrot, Tello, fig. 27, 1.

Terracotta plague from Ur. — Woolley/Malowan, UE VI, pl. 64, 2.
Incense burner from Babylon. — Reuther, WVDOG 47 (1926), pl. Ta.b.
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The Poetics of Spells
Language and Structure in Aramaic Incantations of Late Antiquity
1: The Divorce Formula and its Ramifications'

Sheul Shaked

The texts of magic spells in Aramaic from the period of Late Antiguity® are not among the
most obvious examples for high literature. 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 is quite closely related to the spell texts. In a
fine survey of that literature we read the following:

The Jewish Hekhalot-Merkabah texts can hardly be described as the world’s greatest
literature. They have, indeed, their flashes of inspiration, but in the 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, however,
be confused with that of their historical worth. From a literary point of view these
works may not rate high, but to the historian concerned with Rabbinic ideas about
God and the world, or with the structure of the Jewish religious community in the
Talmudic period, or with the origins of the mediaeval 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
aesthetic 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 constituents of literary siyle in them, and they can be
treated with the tools that we use for literary analysis. What's more, 1t 15 impossible to
appreciate their religious significance without paying attention to their linguistic and
poctic structure.

199445, 1 wish to thank my friends and colleagues at the group on Magic and Religion in the Ancient Mear
East for their helpful commems and suggestions, a5 well as the administration of the Institute for providing
excellent conditions for work. In the editton of the new texts I benefited from discussions with my colleagues
Professors Joseph Maveh and Mark Geller. [ also made use of a printout of the published Aramaic bowl texts
preparcd by Professor Michael Sokoloff for his fortheoning dictionary of Jewish Babylonian Aramaic and
of his concordance of these texis.

2 On these texts in general see Shaked, *Jews, Christians and Pagans in the Aramaic incantation bowls’, in:
Religions and cultures (ed. M. Pesce; Bologna) (forthcoming).

3 On the Hekhalot literature see L. l:_:|'||-;;;|!|'.n.igl|J,,-H,f.l.'.\:':a.r_l.'.r.ll'fr'.ru.'rn' Merkaval m_'r.'urr';'l'.-..'rl (AL 14; Leiden and
Kiiln, 1980). Some remarks on the connection between Hekhulor and spell texts can be found in 5. Shaked,
* “Peace be upon you, exalted angels™: on Hekhalo, linurgy and incantation bowls™, J3@ 2 (1995), 197-219

1 P8, Alexander, 'The historical setting of the Hebrew book of Enoch®, JJI5 28 (1977), 156180, esp. 156.
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The magic spells are most often frankly utilitarian: they are texts devised to achieve
a certain impact. And yet the impact on the higher beings, be they spirits, angels or
demons, is apparently felt to be stronger if the style and the literary form of the spell are
carefully defined in certain specific ways. I shall iry 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 is 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 is trying to 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 life.

Insome ways, though, the rules are the very same. The spells are like legal documents,
for example, in that they have the tendency to use formulaic language, and that the
language that they use creates, by its mere utterance. 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 [ thee wed’, or, in the
Jewish style of the marriage formula, hare af mequddeset Ii *You are hereby consecrated
to me’, is enough (when a certain set of preliminary conditions is met) to change the
civil status of the two partners who consent to it. When, upon handing over to another
person an object that belongs to me, I say: “this is yours', it becomes his. Nevertheless,
as we shall try to show, the legal framework in these spells is a make-believe, it is based
on a literary (as well as on a magical) convention, and needs to be supplemented by a
whole range of other devices to make it effective.

There is, I believe, little to be gained from trying to apply Austin's terminology to the
magic act more rigidly than this, at least in so far as the Aramaic spells of Late Antiquity
are concerned. The act of magic here entails literally ‘doing things with words®, for
words do have a 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 is not automatic, and
that it depends at least in part on the will or inclination of those external 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

3 (.'nmp.'m.' the ohservations of 1.G., Gager, Curse tablers and finding spells from the Ancient World (New
fork and Oxford, 1992}, 7f. on what a Greek or Roman spell contains. The various types of address in Greek
spells are summanzed and classified by C.A. Faraone, “The agonistic context of early Greek binding spells”,
in: Magike hiera. Ancient Greek magic and religion (eds. C.A. Faraone and D Obbink; New York and
Oford, 1991), quoted by Gager, Curse fablets, 13, Gager refers also to E. Kagarow, Griechische Fluchiafeln
{Leopeli, 1929) as containing a detailed discussion of these forms.
& LL. Austin, How o de things with words (Oxford, 1962). An attempt at an application of the terminology
introduced by Austin for the stedy of African rituals is found in B. Ray, * “Performative utterances™ in African
rituals’, FAR 13 (1973/4), 16-35. An examination of the relevance of this terminology for the study of JTewish
magic in Late Antiquity is in Y. Harary, "iprn “omaxn ovwym moos nabn - obna e e
Mhpaa o [*How o act with words: philosophical theory and magic acts'] (Jerusalem Stedies in
Folklore; forthcoming).
7 As done by 5.J. Tambiah, ‘Form and meaning of magical acts: a point of view', in: Modes af thought,
Essays on thinking in western and non-western societfes (eds. R. Honon and R. Finnegan; London, 1973),
199-229, esp. 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
statements but with imaginative constructs whose aim lies partly in themselves.

The actors seem to be at least partly 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 utilitarian, but implies contact with powers that are beyond commonplace
human experience. In other words, it is part of what we may be entitled to characterize
as 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 themselves
to a person or a household 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 to establish a legal separation. All it takes — or so it seems — is to say the appropriale
formula, and the demon is no longer legally a member of the household. This should
imply, 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 to."

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 seemingly
accorded a respectable human status, that of a consort. The divorce formula would
achieve two conflicting aims at one go: it would legitimize the demon by retroactively
recognizing its married status, and at the same time 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 to a certain extent, for we learn from
numerous expressions in the bowl texts that they appear to people in various forms

® Imtroduced by Tambiah, Form and meaning, 212

% It occurs in several bowls in Jewish Aramaic, Syriac and Mandaic, as will be enumerated below, The large
number of texts based on this formula indicates the great popularity of this theme.

10 Iy some texts (1A, Montgomery, Aramaic incantation texts from Nipper (PBS 3; Philadelphia, 1913),
Mos, 8.9, 11b, 26, 32, 33) the clients are a husband and wife. In others (Montgomery, fncanrarion fexts, Nos,
11, 17; Baghdad, Iraq Museum 5497 [=Gordon ArQr 6 (1934), 319344, No. G]; Appendix EZ), the spell
is for a woman.

I & similar procedure is already attested in ancient Mesopotamian texts. See the discussion in M. Stol,
Epilepsy in Babylonia (CM 2: Groningen, 1993), 99-101.
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and shapes." These appearances are a source of constant complaint, and attempts are
often made to stop them."” The ambiguous similarity of demons to humans comes up
in particular in discussions of such bodily functions as eating, 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 all cases the woman)
cooperate in the legal act by physically accepting the writ of divorce. This comes up in
some of the 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 in
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 resorts to a
combination of methods, and the legal procedure is reinforced by other magic means.

Although the divorce is enacted to all appearances with perfect decorum, there is a
strong fictitious element in 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,
ils presence a matter of suspicion and speculation. The assumption that it is around
is deduced from the existence of some trouble in the house such as disease 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 is fraught with further complications, for most
legal authorities would probably deny the applicability of the divorce law with regard
to demons. The deed of divorce for the demons is thus, even in the eyes of the society
with which we are dealing, largely a fiction, a theatrical act, a metaphor, and yet it is
not a mere sham. We may take it that it was taken seriously by its practitioners and was
considered by them to be highly effective.

In the following discussion a typical magical divorce formula will be presented and

analyzed:"

A" [a] [1] I cast a lot and draw (?), and make [2] a (magical) act, and that is that:"”

12 A pood example is in Text AS1:4-5, quoted below,
'3 lrisinteresting to note that despite the almost uninterrupted continuity between the spells of Late Antiguity
and those of the Geniza period, there is a elear change in the perception of demons in the Iner magic. While
the appearance of demons is 4 major issue in the magic of Late Antiquity, it does not feature frequently in
the Medieval texts.
4 1 discussed these notions and their echoes in the spells in: *Jews, Christians and Pagans’; and T =]
NIRRYT NN NN TV NRa ORSeRY Pefamim 60 (1994), 4-19,
'3 Forthe Aramaic texts, with some philological comments, see the Appendix,

® This is a translation of the text Appendix Afl. First published in Montgomery, fncantartion texts, No, 9, the
wversion given here takes into account the observations of Epstein (J.N. Epstein, “Gloses b abylo-araméennes”,
REJ T3 (1921), 27-58, esp. 37Mf.; cf. a revised Hebrew version in JN. Epstein, Tm%nm Mmooz PN
TOwn puKD oSwYr Tmbn (rY KTMY NaMPa JTewoK aTeyY ounan K AR m :1!.':"""|
(1984), 3376f.). In some cases | have incorporated my own readings from the facsimile in Montgomery,
fncantation texts. Parallel texts with this formula are found in Schayen Collection MS 1927/5; 1927/39;
1929 16: Moussaieff Collection, Bowl] 11 (for which see Appendix AS2). A Syriac version of this formula is
|n Montgomery, Incantation rexts, Mos, 32, 33,

This obscure formula occurs again in the Synoac bowls Montgomery, frcantation rexs, Nos. 32 and
33, Contrary to Montgomery (Incanfartion rexts, 162) it makes better sense W assume that the Svriac is a
transcription from a Jewish Aramaie model (or from an oral formula first uitered in Jewish- Aramaic); this was
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[b] In the court session'® of Rabbi Joshua [3] bar Perahya [ wrote deeds of divorce
to all the liliths that appear in this <house>"" [4] of Bab-and%™ son of Qayyomtd and
*Pidar-dost*' daughter of $irén,? his wife, in night dreams and in day [5] slumbers,
namely, a deed of [divorce] and release.

[c] 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 (7) out of [..1%
through which heaven and earth are subdued, mountains are uprooted, the heights
melt away,” [7] and the demons, sorcerers, dévs, no-good-ones and liliths perish
from the world.

[d] Therefore [ have ascended the heights against them, and have brought against
you [8] a destroyer to destroy them® and to remove you from the houses, dwellings,
thresholds and all .. the place of the sleeping quarters of Bab-an63 son of Qayyomta
and [9] Pidar-dast daughter of Sirén, his wife,

[] so that you may not be visible to them again either by night dreams or in day
slumber.

[£] For | have dismissed and released you by a deed of divorce and a document
of release [ 10] and a letter of dismissal, according to the custom of the daughters of
Israel ...

[g] [Exterior:] [11] I 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 Epstein, BES 73, 376.; LN, Epsiein, ‘Gloses babylo-aramdennes’, RES 74 (1922), 46,
The fact that the Jewish legal system of divorce is involved, and that the Talmudic sage Joshua bar Perahya
is relied upon as an authority, are two strong arguments for Jewish-Aramaic being the source of the Syriac,
On the interconfessional connections of the bowls see Epsiein, RES 74, 411F,

I Literally, “in the sitting, in the session’ (cf. Epstein, REJ 73, 376). I believe that the term developed the
specialized sense of ‘a court session, a court procedure’, as in the frequent expression bmwth it “in the
session of three (judges)'.

% Alernatively, bhdyn dbbnws can be assumed to be a corruption of lhdyn bbows (°... that appear o this
Babanod. "), although the name occurs here for the first time.

' The meaning of the Persian name is “sweet 1o his father”,

2l ‘Beloved by her father’.

2 Sweel',

23 The Hebrew word ngb is unusual in such a context. It normally means ‘hole, perforation, incision, canal,
orifice’, The whole sequence *wit miwk "wit .. wngb miwk [...] is in Hebrew, and sounds like a quotation
of a fixed formulaic phrase, In the Syriac versions (Montgomery, Incamtation fexrs, Nos. 32, 33) the 1ext
is garbled. but Epstein, REJ 74, 47) managed o reconstruct it: glywn® mn gw glywn’. He explains it as
meaning the blank space between or around letters. This usage of the Syriac is based on Jewish-Aramaic
(in Syriae gelvand normally means °a writing-tablet”). Comoboration for this is found in the newly studied
texts, Appendix ASZ:51 reads: bEwm "wit mytwk 'wit wiwiywt mtwk *wiywt wiwm mytwk himwt wngwh
mytwk hgylwy, and a similar text can be reconstructed in Scheyen Collection, MS 1927/3%:4; 1929/16:5£
One may wonder if a pun is not involved. While ngb / ngwh and gylwy / glywn' seem to have the technical
meaning mentioned above, the combination could have also had the sense of “that which is designated (or
invoked, ngwh), out of that which is manifest (gylwy)’.

M Epstein. RES 73, 38 adduces strong arguments for reading "ytmsr’h, but the drawing in Monigomery,
Incantation texts, makes it likely that the antepenultimate letter is a yod. Scheyen Collection, MS 1927/5,
seems to confirm Epstein's intuition, but Appendix A/2:7 reads “vymesy 'l The ambiguity of reading is thus
apparently old.

5 Read “you', as in AS2
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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 a 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 deed of
divorce to demons following the procedure of divorcing a woman from across the sea,
at a 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
themselves.

Having established the legal situation, the spell goes on (c) to buttress its power by
enumerating the mighty resources that guarantee its success. The spell not only claims
to have power at its disposal, but it makes the power felt through a sequence of poetic
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,
a modified, in some ways more literal, translation will be used:

[c] By the name of

a character out of a character,

{a group of) characters out of (a group of) characters,
a name out of names,

a hollow out of [a blank areal.

These constructions, with the use of ‘out of’, seem to stress the selected, particular kind
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
to that of Gaod:

through which are subdued™ heaven and earth

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, I ascended over them to the heights

I brought against you an injurer,

to injure them,

and drive you out of their houses, dwellings, thresholds ..

If indeed *you’ is deliberately interchanged with ‘them’, a play on words may 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 emror in line 8. Such niceties, however, may be too much to apply to

L Or, in the parallel version AJS2, "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:

[¢] and vou should not again appear to them
not in night dreams

and not in day slumbers.

[f] For I dismiss and release you

by a deed of divorce,

a document of release,

and a letter of dismissal,

according to the law of the women of Israel.

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
to the law of Moses and Israel’, but by a phrase that seems to echo a usage occurring
in the standard Jewish marriage document. An interesting variant is found in Schgyen
Collection, MS 1927/39:8: ‘According to the law of the demons and dévs and according
to 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 wilnesses.

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,
to a deed of release of a slave. It may sound incongruous that the demons are being freed
(rather than banned or imprisoned) by this legal action, but the model formula imposes
this language on the spell. It may be of interest to 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 patronymicl. As I now
release, abandon and dismiss you, you have authority and power over yourself to
go 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 is for you from me a deed of
dismissal, a letter of abandonment and a document of release, according to the law
of Moses and Israel.

The essence of the divorce formula is its release of the woman to go and marry any other
man.

This is the style employed in the manual of Jewish law, Seethan “arnd. It is quoted from Ch. Albeck, nwrw
AT anar-om phra oot pbr T ovipm .p:ﬂ':'n UM T Dwnan ST TR
R (1956), introduction 1o the Tractate Gittin; ef. also Ensiqlopediya ralmuedit, s.v. *Get'
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It 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.

A much more elaborate 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 evil lilith.

[c i] By the name of pzryh yh'l. Lilith, male lili and female lilith, the grabber
(7" 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,

[ ii] It has 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 Ra3noi his wife, [5] daughter of Marat.*? You should
not again appear to them either in their house or in 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.

[¢ iii] For it has been heard of you that Rabbi Joshua bar Perahya has sent a ban
against you."

[civ] I adjure 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 vou bhack:

[e vi] By the name of Palsa Pelisa, who renders to vou your divoree and [8] your
separation,™ you lilith, male lili and female lilith, grabber and snatcher, be under
the ban that Rabbi Joshua bar Perahya sent against you.

[c vii] Thus said Rabbi Joshua bar Perahya to us: [9] ‘A deed of divorce came hither
from across the sea, and there was found written in it: (You), whose father's name

** This is a wranslation of Montgomery, Incantarion fexts, No. 8, given in Appendix B/1, My edition takes
inio account the observations by A. Moberg, “Review of Montgomery, fncantation texts’, OLZ (1914), 425-
432, esp. 430; Epstein, RES 73, 36f.; B.A. Levine, *The language of the magic bowls', in: A history of the
Jews in Babylonia (1. Meosner; Leiden, 1970), vol. 5, 343-375, esp. 3476 The parallel texts recorded arc
Meontgomery, Incantation texrs, No. 17, and M.I. Geller, “Two incantation bowls inscribed in Syrizc and
Aramaic’, BROAS 39 (1976), 422427, esp. 426, lines 3-5,

** Hnyt’ occurs here and in lines 8, 12, and in Montgomery, Incantation texts, No. 17:4. Ancther occurrence
of the word is in M.J. Geller, ‘Four Aramaic incantation bowls', in; The Bilde world. Essays in honor of
Cyrus H. Gordon (eds. 1, Rendsburg e al.; New York, 19800, 58 (Geller D:7). The first letter is definitely fin,
and the word must be different from thnyt’, the term for a *shadow-spirit’. lnyt’, which comes in company
with hipyt®, could be a term derived from the root 81l ‘to take by force, rob’, although this root is only attested
in Hebrew, Levine, “Language’, 349 explains it from the root Slh, Sly.

* On hatpitd of. Levine. ‘'Language”, 349,

! These names of demons seem to occur only in the texts belonging to this type of divorce spells. Their
meaning and denvation, and even their vocalization, are not clear.

*2 Mamai and Raéned are Iranian names, derived respectively from the words for ‘mother’ and the god of
justice. Gyonai and Marat seem o be Semitic.

¥ The phrase ‘it has been heard of you' is repeated twice above in § ¢ ii. The aim of this repetition, which
seems at first to have no object, is to prepare the way for the dramatic introduction of the ban sent by R. Joshua
bar Perahya against the demons here in £ ¢ iii.
3 The text has a 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 (7), [10] evil names* (7) [....] dwd nwd gd’ bgr’.

Listen, hearken and go out of the house and the dwelling of this Gyonai son of
Mamai and Raénoi, his wife, daughter of Marat, and do not appear to them again
[11] either by dreams of night or by the pause™ of the day.

For you are sealed by the signet-ring of El Saddai and the signet-ring of Rabbi
Joshua bar Perahya, and of the seven (angels?) who are before him.

[e viii] You, lilith, male lili and female [12] lilith, grabber and snaicher, I adjure
you by* the mighty one of Abraham, by the rock of Isaac, by Saddai of Jacob, by
‘this is my name ... and this is my memory ... in the generation’ *

[e ix] I adjure .... and invoke [13] concerning you that you should receive from
this Ra%noi daughter of Marat and Gyonai, her husband, son of Mamai your deed of
divorce and document of release and letter of dismissal.

[e x] I 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
'ym, his name is hyy, his name is "dr[.....], his name is ywgqwdy.

[c xi] And by the adjuration of the holy angels, by the seal of ... and of ‘Azriel the
great [15] angel, and Qabgabqiel the great angel, and *Aqriel the great angel, [ have
uprooted the evil (female) fiends.

[d] You, too, evil lilith, take vour deed of divorce, pick up [your document of
release] and letter of dismissal from [16] this Gyonai son of Mamai and RaZnoi,
his wife, daughter of Marat, and do not come back again to them from this day to
eternity. Amen, Amen, Selah.

[e] There are signed on it ywdh and Gabriel.

[f] Again, I adjure and invoke against you, [....] evil lilith and evil spirit [....].
| ad[jure against you ...] [17] on the chariots of glory, that you should accept the
adjuration [...] and keep away from this Radnoi 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 motif 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 at its structure may be helpful. 1t consists of (a) an opening invocation
(line 1); (b) a designation of the purpose of the spell (lines 1-2); (c) the body of the spell
{lines 2-15); and (d) a concise summary (lines 15-17). To d is attached a short sentence

¥ Epstein (REJ T3, 36) proposed first to read ml'kyn Swmyn bySyn ‘anges, mauvais noms’, and then (RE)
73, 42) suggested the reading: wi'bwn Swmwn by3y ‘et obéi i notre pére, mauvais’. None of these proposals
(nor, for that matter, the one preferred by me). seems fo me entirely comvincing. [ assume that (K)I'kwn is
badly written for kwlkwn.

¥ The reading proposed here assemes a form derived from the verb SHY ‘w pause’. One should have
expected here biynt® “sleep’.

T Epstein (REJ 73, 36) already drew attention to the fact that the preposition is written here and in
Montgomery 1913, No, 30:4 p-: ] believe this could be an indication of the influence of the Persian preposition
paid).

% This phrase seems to be constructed on the pattern of Exod. 3:15,
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(e). which contains the confirmation signatures 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-get formula inside the
words attributed to Rabbi Joshua bar Perahya at the end of § ¢ vii.

This kind of division is common in bowl texts. In this case the section ¢, the main
body of the spell, is particularly long and shapeless. And yet there are elements in ¢
that deserve attention. For convenience, [ have marked the sense divisions with roman
numerals.

C begins ($c 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
unattractive shapes. It is noteworthy that they are addressed by the same form as one
addresses the deilies and angels that are invoked, by the word by3myh d-, although it is
arguable that the name(s) pzryh yh’l 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 (lilith,
male lili, female lilith, shadow-spirit, snatching spirit), but the text reaches this number
by teasingly mentioning at first 3, then 4, and only at last 5.

§ c ii states 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 to be one particular female
demon.

§ ciii 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, ¢ ii, 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.

§ ¢ iv invokes the demon to 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 Perahva, 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 see is 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 a more respectable list of signatories
is given, with YHWH, Gabriel, Michael and Raphael forming the group that lends power
o the writ.

§ ¢ viii may already be outside the text of the writ, although it is difficult to tell. This
is a demand made of the demon in the name of God under a variety of epithets.

§ ¢ ix clearly stands outside the ger: 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 to, but also received by, the female panty. 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 to 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 grudging, on
the part of the demons.

This is followed by further paragraphs, §§ e x-xi, which reinforce the action of the
get by the intervention of various great powers, as was done in the previous text. There
is a smack of Hekhalot phraseology in § ¢ x, with its allusion to Dan 7:9. 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 too much care is taken over such
matters as spelling. When an error occurs, as at the end of line 8 and at the beginning
of line 9, the writer is meticulous enough to 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 nun), but he does not cross oul
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 §% ¢
i-ii in Text B/1 circulated as an independent text unit, without being directly connected
to 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:

C®  [a][1] [By] your name I make this amulet that it may be a healing to this one, for
the threshold [of the house of ...] [2] [and any possession that] he has.

[b] I bind the rocks of the earth and tie down the mysteries of heaven, I suppress
them ... [3] I rope, tie and suppress all demons and harmful spirits, 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 [ know the name (of the particular
individual) or I do not know it

[c] That one whose name I do not know, (that name) was already divulged to
me from the seven days of [5] creation. That one which was not divulged 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 lilith 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

3 The text, given in Appendix Cf1, was first published in J. Naveh and 5. Shaked, Amulers and magic bowls,
Aramic incamtations of Late Antiguity (Second edition, Jerusalem and Leiden, 1985), B5. A parallel text is
in Moussaieff Collection, Bowl 2 { Appendix C/f2).
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heaven by a deed of divorce that came hither from across the sea.

[d] You too are roped, tied and suppressed, all of you, under the soles of the feet
of this Marnaga son of Qala.®

By the name of [8] Gabriel, the mighty hero, who kills all heroes that are victorious
in battle, 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 asit is to the seven days of creation. The story referred to may be reconstructed
as follows. It seems that the name was initially absent from the divorce deed, and this
might have invalidated it. To avent 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 divorce situation does not seem here to be an essential component of the act of
dismissing the demons. It is only brought in in order to underline 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 gquote do not refer to the position and
function of Rabbi Joshua bar Perahya, and make use of the divorce formula in a more
casual manner.

D*  [a] [1] This deed of divorce is (designated) for the demon, dév, satan, Nerig,”?
|2] Zakkaya, Abitur the mountain,* Danahi, and Lilith, that they may be annulled
' These names appear to be Semitic.
*1 British Museum 21710, first published by Th. Ellis in A.H. Layard, Dizcoveries in the ruins of Nineveh
and Babylon (Mew York, 1853 reprint London, 1953), 437 (1953:510). Cf. also D. Chwolson, Corpns
inscripionn hebraicarum (50 Petersburg, 1882), 105; M. Schwab, *Les coupes magiques et 1" hyvdromancic
dans I"antiquité orientale’. PSEA 12 (1890), 292-342, esp. 299f.; Momgomery, Frcantation texts, 168—170;
I. Jeruzalmi, Les coupes magigues araméennes de Mésoportamie (thitse pour le doctorat du troisieme cycle
présentée & la Faculté des Lettres et Sciences Homaines de 1'Université de Paris (unpublished); Paris, 1963),
6. (where a photo is given); E.C.D. Hunter, *Combat and conflict in incantation bowls. Studies on two
Aramaic specimens from Nippur', in: Stedio aramaica. New sources and new approaches (eds. M1, Geller,
L.C. Greenfield, and M.P. Weitzman; JSS Sup 4; Oxford, 1995), 61-75. Parallel texts for this formula are:
Maontgomery, fncantation texis, Nos. 11, 18: Baghdad, Irag Muoseum 5497 (published C.H. Gordon, *Aramaic
miagical bowls in the Istanbul and Baghdad museums®, ArOr 6 (1934), 319-334, No. G); 9737 (published
C.H. Gordon, *An Aramaic incantation’, AASOR 14 (1934), 141-143; 11113 (extracts published in Gordon,
‘Aramaic incantation bowls”, Or 10(1941), 116-141, 272-284, 339-360, esp. 150M.). A Mandaic text which
camies the same essential formula 15 preserved in Paris. Louvre A0, 2629 (published in M. Lidzbarski,
Ephemeris fiir semitische Epigraphik, 1 (Giessen, 1902), 102ff. and often quoted as Lidzbarski V). The
Mandaic text is evidently based on the Jewish model, containing as it does, among ather features, a reference
tir the Jewish phrase “six days of creation”. At the same time, it seems plausible to assume that it was written
by a Mandaean scribe, as it concludes with the pious Mandaean phrase uhiia zakin. These texis were studied
and compared by Hunter, "Combat and conflict”, 71T, but the text of the Iraq Museum bowl 18 N 18, which
she compares to these, belongs, according to our present classification, (o type E. To these one may add the
unpublished text Schayen Collection, M5 192847, edited in Appendix Dv2.
42 Nerig is the ancient Mesopotamian deity Nergal. My reading, from the facsimile in Layard, Discoveries,
1853, differs from the previous editions.
43 Abitur is probably the same as Abatur, a Mandaean deity: cf. Montgomery, fncantation texts, % n, 5;
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from [3] Bahranduk daughter of Néwanduk and from Mihdid 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 liliths. I adjure you, *Hablas* [5] lilith, granddaughter of Zarnai®
lilith,** whether male or female, 1 adjure you that you should be smitten™ in your
pericardinm™ and with the spear of the mighty tygs.”" [6] who rules over the demons
and liliths.

[¢] Here 1 write concerning you, here I annul you from Bahrinduk daughter of
Nawinduk 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, flee away, [8] run
away and go away from the house of Bahrinduk daughter of Newanduk.

[e] By the name of hydhwdyr witm it was sealed and by the signet-ring of the
mighty tygs 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 full formula of the divorce deed. Tt clearly alludes to it
however, in paragraphs ¢, d. e: the writing of the spell is declared to be a deed of divorce.

A new feature is introduced here into the discussion, namely that the demons them-
selves use such deeds of diverce and hand them to their wives. When the demons do
this, the deed is effective, and their wives do not come back to 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
divorce is said to be drawn according to the custom used with regard to Jewish women.

Drower and Macuch 1963:2 &.v. The word could be of Iranian origin, and an etymology has been proposed
by Andreas (cf. Drower and Macuch, ihid.). The writer of this bow] seems 10 have connected it, by popular
etymology, 1o the Aramaic word Hfnd *mountain®
# Bahranduk is an Iranian n: e *daughter of Bahrim', the god of victory; NEwinduk, a widespread name,
means ‘daughter of the brave’; Mihdid is “created by the Moon (god)’, cf. Naveh and Shaked, Amulers amd
,-.;;Hﬁ bonds. ] S6F.; Tspand: |r||u.l:E is the deity Spentd Armati, which represents the earth (i 1 female figure).
These words are written *l ‘syr "hwgd’n® in the Mandaic text (wrongly translated “Zum Fesseln des
;\I::-up;jmu by Lidzbarski, and similar Iy by Montgomery, facaniarion rexts, 170£.). The deity Bagdana is
discussed in Shaked, *Bs yrdana, King of the Demons, and other Iranian terms in Babylonian Aramaie magic’,
Acta Tranica 24 (1985), 511-525. That T’ ySWr is also a divine name wias demonstrated by Jeruzalmi, Conpes
MELIGUes draneennes, TOF. by reference 1o Baghdad, Irag Musewm 11113 (Gordon, J"I-F umake incantation
bowls', 351), where the spelling is *ylyswr bgdn'. It seems clear that the spellings "1 "yswr, ‘1 syr constitute
arcflectionof a i;||_-.|1|,|t ar ety mn'lu gy of the name Elisur (or \l.'||'tl.l..”'l'||'li. like that). The name seems characteristic
1.1 this type of text, and is unattested, to my knowledge, in other texts,
' Written, perhaps by a scribi )| error, bels, The name is attested in different forms in the FMF1|.|.L| texis:
H albas, Haldas (in Mandaic), ete.
T *The golden onc’.
H The names of the demons in the Mandaie lext are given as Haldas Lilite and Taklat Liliva the granddaoghter
of Zame Lilita (if the readings are to be trusted).
4 For dtymbyn in our bowl, the two parallel versions, Montgomery. fncanfation texts, No. 11 and Lidzharski,
Ephemeris, No. ¥, have a clear ithpe ‘el form (Montgomery No. 11 dtytmbyn).
M Monigomery, Incantation texis, No, 11:7 btwrps lybbky (with a further famed written above the line);
Lideharski, Epfeneriz, No, Vi bt rpws lybyk.
51 The name is not attested elsewhere in the spell texts. It comesponds in the Mandaic text 1o ¢ try"wys and
in the Scheyen text (Appendix IvV2) 1o hwnrws,
52 Levine, ‘Language’, 350f. differs from Epsiein in supposing that this expression refers o the female
demons (whe are not allowed to come back to their husbands). | think that he is right despite the grammatical
gender of the verb.
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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
to accept the deed (D, d), and the divorce is said to be signed and sealed by a higher
authority (DD, 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 in an allusive form when the text says that he uses ‘the signet-ring on which there
wias 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:

E* [a] [1] ‘Hear O Israel: 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 at 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?" (Fach 3:2).

[b] Again. Bound and seized are you, [4] evil spirit and mighty Lilith, that you
should not appear to Berik-Yah-Be-Yah™ son of Mamai and to this Ispandarmed
daughter of Hada-Dura (?y* [3] either by day or by night, either in the evening or
in the morning, at no time at all, at no period at all.

[¢] But®™ move away [6] from their presence, and take your divorce and your
dismissal, your document of separation and your letter of release, just as the demons
give a divorce to their wives, and they do not come back.

[d] [7] ‘Plead my cause with your mother. Is she not my wife and I her husband?
Plead with her to forswear those wanton looks, to banish the lovers from her bosom.
Or [8] I 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. |
will show no love for her children, for they are the offspring of wantonness” (Hosea
2:2-4),

Here and in a number of similar texts the divorce situation is only alluded to as a theme
that is familiar and needs no elaboration. Its mere recollection (in section ¢} is sufficient
for invoking its power. Although it forms the centrepiece of the spell, it does not occupy
a large proportion of the text.

53 M:mtgnnmy. Incantation texts, Mo, 26 of, |'I.'[|r'|'r|;_'|-;_'_ ‘Beview of :'ﬂn::lltt:__1||]11|;:-l'_'r'._ 4329 E]]_\\.L{"i]l' BES '.'_5‘\.1 54

A similar use of the divoree formula is found in Baghdad, Iraq Museam 1149880, 18 N 18, extensively quoted
in Hunter, *Combat and conflict’. Other parallel texts are in Schayen Collection, MS 2053/166; Moussaieff
Collection, Bowls 5 (edited in Appendix E/2), 46 (not yet properly studied)

* yhbyh may be a way of spelling the current pronunciation of the terragrammaton. Cf. Montgomery,
Incantation tes, 209: Naveh and Shaked, Amulers and magic bowls, 16411 R. Kotansky and 1, Spier, *The
“homed hinter” on a lost gnostic gem”, HTR BB (1995), 318 n, 14,

* Mamai *mother’, and Ispandarmed, name of the deity of earth, are Iranian names. Hada-Dura, if the
reading is comect, looks Semitic, although it is difficult to interpret,

* The word is probably elld fen (7).
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By looking closely into the variations and elaborations of a single popular theme in the
spell texts we can begin to appreciate the manner of their composition and transmission.
They are built around a model, which may have often been transmitted orally, although in
some cases copying from a written Vorlage cannot be excluded. The writers apparently
felt free to add or detract from the core formula, and they must have felt particular
freedom with the introductory text and the conclusion. They also tend to use free
variation within the framework used. Despite this relative fluidity of the text, it is hard
not to 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 (7) out of
the blank surrounding the text’. This is combined with the figure of speech referring to
a heavenly ascension, and oceurs in company with the opening formula that alludes to
a lot drawn. All of these elements seem to form one complex text that occurs in 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
to corruption; and this is combined with a complex reference to the legal situation of
a get that comes from across the sea. Text B/, which is long and elaborate, consists
apparently of two independent text-forms, one of which is attested independently.

Type C declares the spell text to be a deed of divorce. It is addressed to Hablas Lilita
the granddaughter of Zarnai Lilita (again with variations taking place in these names),
and invokes El-Isur Bagdana, the king of demons and dévs, 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 implicitly maintains that the spell text is a deed
of divorce. It uses the language of the divorce text to tell the demons to move away and
leave the house which they inhabit.

It is noteworthy that each type, besides its peculiar contents and style, is as a rule
based on a different set of demons and angels that are invoked, with the exception of
Type D, where no name is given.

It does not seem possible at this stage to go beyond this sketchy typology of the
divoree formula. We are unable to suggest a chronology of the variations, a futile effort
in any case. The list of permutations of this theme may be larger; we only have a
limited number of texts at our disposal, and further types of divorce spells may come
to light as more bowls are studied. It is however unlikely that the general pattern will
change considerably. The divorce rapos 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 to whom extraordinary powers are assigned in the magical tradition,
and a string of pious quotations from the Bible.
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APPENDIX

Afl. Montgomery, fncantarion texits, No. 9.5

your 1277 [malmna ma km keray (2] k1 kaG)pwh kamn ko (1]
72 w131 [4] pana pab prnmt &S 525 oon pab xiano ke M (3]
xmv1 [s] knrwar 9T knbma mennek e na no<TsTEm (KNl
NP W [6] NPMK I NTMIKT MK 7INR MK OWw31 PR [PrivheT Ko
1A KN MPYmK K ayas mmw waonk nnan L] 0 apn mown
pPo0 123 KNy M vaK pma koo av v owen e [7] axonmk
N3 lan xkpax> pane K925 xSam (8] by e kermd pmby
73 wnkjakaT (0w 3 Nk () 92 1 EeRepoK p peenarT
xn>na K2 S pminen xS 2m mrmna)kx] pw na noTeT 9 [KInmr(p)
P10 ee 1 e vaa [1]aln] K339m Kwe ki) ] i x5 ()15

[...] 5x7wr naa n2 [plpanw nnaxa [10]

Exterior:

K71 5y menn Sxrem Sxomm Sk mkay ombr M ey e ax [11]
[51(0) P21 oK ANEPOK K1 S KMnnn

A2, Moussaieff Collection, Bowl 11.

KT 0N M2 knax (2] it L] pab e aemp 1 mew ak eed 1]
KIT2Y RINY 75p01 X3P K0 [3] 17 (L) e 99vna [, 5w na kv
KT 199 e $5% Ker) P xaana e (4] 92 e Eae nlnla ma X
IR P8 U RO2) TNneK Pw na [5] KMam KT NN 93 kNaK oy
PN MBWT N ow NPMK (6] 7Inm nemg MR nm my owa e
T2 kR [7] 1pYRTK P2 M0 YK KM MYTanTR iarT nbum inm
npo0 1122 by 0 1TaK P2 205 001 )M T WA T FRIOEANK
P TR R A prar o n<dsam k9an navby nrem 8] mannd paby
7802 [T N3 XIAUET TRK [9] MW na Knwam KT 11 00 93 KNax

9D K paK oYY 17 K [ PPN NAKY TN

[1] By your name I act. This is an amulet that it may be [for healing?] to them,
[to th]is [2] Abuna son of Hatoi and to this Rahbanita daughter of Shliloi his wife
...] and all the demons [...].

This [3] 1ot I cast and draw. [ am performing a (magic) act, and that is that. Like
and in the manner of Rabbi Joshua son of [4] Perahya [ have written a deed of divorce
to them, to all the satans and liliths that are with Abuna son of Hatoi and (with)

*T In the present transcription | have included emendations suggested by Epstein (RES 73, REJ 74, and
DLIKD DN DD Y KIY NIV PUweK ey mmy maeb Tiebna nmoea ohpn
TR and a number of my own readings. based on the facsimile copy in Montgomery, Incantation texts.
The name of the female client, clearly written in line %, pdrdwst, has not been previously recognized. This
is @ Persian name meaning *beloved by her father’, In line 4 one of the dafers was dropped from this name,
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this Rahbanita [5] daughter of Shiloi 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 earth are split, and by which the mountains are removed, (7] and
by which the heights 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 injurer *that may
injure you, and may cause you to leave the house of this Abuna son of Hatpoi and
from this Rahbanita daughter of Shiloi [2] his wife, that I have dismissed you from
them by a deed of release and a document of dismissal from this day and for ever.
Amen Amen Selah.

B/1. Montgomery, Incantation rexts, No. g

MKX T2 KT PITT INNT KNBOAY KO3 P i KNKeK et e D]
K9 KM oY kb S (e mnwn knwa ke aen (2] arnt
X51 emrbw [y ponwnm nanyatk panbn (3] xnvsum rnmbwr xnapn
mmw onbs KT (4] by ymw a1 MNK rm paTwe no Tneab
92 RIM PUETT AT P il pn pD Ty Ynw e TINYD PR
x5 (mmaa xS paY jeriann k5 mm ko na (5] enmK e e KREKD
PmK) W oRbd Nk NSy ynw Yen [rhaswm nhna K penTa
KB M2 YT 13 Knnw Ty nbwr paby yemw Swm mw 1n7s (6]
o [7] PR oAb Dwa PanPKT Kpna NoKT Cxpra noby Pl
MRS NYIWY A N2 AN (PR [ k2% e xR K TInee
K 72D (8] novon {rmem o} b nn KT Ko9s KOYDT MY
poby RSwIT KNRWa M KMDLM XAMYWY KNP KN KIDM 90 ke
ma [kal> xnx ke [9] XD 73 YT 20 KD MK POT KM A ywnr a
wnwm] mow TInoE PR TR ohos Parak[T] e 2100 NN KR 12
(e paw [10] PORD(2) KWpT M PAY ymw ok M xinmx eyl K
=3 RIT PTT TR PR TR P T WRW K13 KT T M Ll
Al 11 keSna k5 [11]paY pinmn xS 21m DRKn N2 TR w0 7e1) mIKn)
YT 3717 KNPPY M DRI PRPRYA T Som knm <1 KNemea k9
xknapn [12] k9 [K12107 0% KnlI>Y PRIk mnTpT ayawa s 2
AW (M3 (3PY?) M3 prY YA DIMAK AR 1125 KIwawn Kmavm kma(ow)n
K1 i paven] by [13] Ky L] i (70) (72) (- M (Am) T
aprw [MadR 9P 190 e K] 12 a%y[al s pm mKE na e
(MBI 12137 1533 kM (@w ) malnina perp paxcn 5] kowm L]
Ak (AR TER 9T ()1 K wra monee s nloena (o [14]
rerTe PaRSM (T) kmmina mw OTpn) mw LR e R mw ()R e
CR™MPYT 137 KaKD Srepapapar ka1 [15] xoxSn Sxrvym KNl kplona
noea) %al(p) k{1 Inwn kD NIk gR KNRE KO(KI0) py K29 KoK m

# In the transcription given here | have benefited from Epstein's emendations, and have added some
suggestions of my own. See also Moberg, ‘Review of Montgomery”, 430; Levine, *Language’, 34T1T,
9 Read: byqr.
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TNMR AWM waKn 92 Kl T pe [16] aphlany nmaky 37w oo Sho
MY PN A0 K K 09w 11 Koy o Yy paaeen &5 29m (xn) [(na)
rowaa xmm [knee]a k00 LSy nyal@)r memk 2 Srem)aa) e
rpnanem L] knadhn) poapnt x99 masan Sy [17] L. 25y nvlawx [

o5 Yo oK ik LAY pepnn ke na Pulen k9T

B/2. Bowl in the possession of Mrs. M.C. Wiseman, published by Geller.®

VM TR 2 0N KK (1) 72 1TERT [2] rneporS e m xmox [1]
The e’ (4] K5 pambw Somy kM7 KTw Dk KT oyTe Yo (]
TINDD NI TR 058 N21aKT (51 DY Ky Pn1 MmNk Sy mm Py
T KO MRERT Crmy@Tm mnmanen [6] kT K (oymem Ky KD
X229 10 M2ym wea wan pnk (7] anmnnm pomenn T | Nn PR
TNK pnwnw k2 oK) [s] mm 2 mbT knan xnpnya ( Ka)p (5an (71a) S
(Xamn)m K20 [9] M2y W WM INKONDIK MY KN TnKkmbt v v
2N RIDNM NN K307000)1 ()7 19wwn 527 (0 Yrman (pavow) nosy
SrUCY e Suowmen Hream) o Sxam SxmaxT (rrwa) K20 xnnma [10]
PTIERTINPER TR () pnx)( )11 k525 (pnkT moem
Ko ¢ ) [12] ¢ RMR3IPM (20)7 kS (pera pen 53) () KK (3)

D MK )9K Ao pak ek oy

[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
father’s name is Palpas (!) and your mother’s (name) is Palahdad. T know nothing of
your name and nothing [6] of the action and desire (7) of Ashmedai, the king of the
demons,

You are bound ... sealed, doubly sealed, [7] you, evil sorcerers and hateful wizards,
and lilis, and all bigdan and all ... by a great signet-ring of which there is no way out.

[8] If you do not hearken, you demons and dévs and curses and liliths and satans
and female deities and evil sorcerers and hateful [9] wizards, I shall stretch over you
spears (7) of iron, ... of iron, chains of iron, and I shall spear you and seal you [10]
by the great seal.

By the name of Gabriel, Michael, Raphael, Heniel, Shamishiel, Shalitael, 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 lilis ... [12] from
(this) day and for ever. Amen Amen Selah ... Amen Amen Selah.

" Geller, *Two incaniation bowls®, 425ff.
51 The reading here is doubtful,
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B/3. Frau Hilprecht Collection, Gordon K.

712 7N 2823 N2 MRRPK 1701 9w () na nS05) panalnn® ko) K pam (1]
TN knYoam (xknye S . k[pm (2] X[ ke e 1A pennne
x[njapn [3] xS M 5 peipn paoro v PRSI PI0oT P o2
mA NOMYD ANe NS x5 b Sy ponwnn na<n>yank ponon)
K5 PNk kA% Tmhe ok mew onbe ok navlby ymw] (4] [paaha by
X720 K 2 n1™) ke Pr1na} na <z npaw [s5] (a2 S5 minnen
mM%5n n%o K K kne (7] 121 vv 73 nemoy v m5ha xmy 151 (6] kanm

T

[1] [This bowl] is designated for [sealing] Luloi (7) daughter (!) of Ez!rqni and
Neéwiandukh his wife, daughter of Kafnai and Zadoi his son, that they may be sealed
by the mercy of heaven.

I ban and decree [2] and make an oath (against you), liliths and destroyers and
demons and plagues and afflictions and satans and bad dreams and mighty nightmares
and male and [3] female lilis.

The three of vou, the four of you, the five of you: you have been sent naked and
unclad, your hair dishevelled and thrown over your backs.

[4] It 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] Sarqoi and to Néwandukh daughter
of Kafnai and to Zidoi his son. No friend by day [6] and no associate by night.

Iyt *kmwmt br tyt whr [7] pwm’,

Amen Amen Selah. Hallelujah, Walid.

C/1. Maveh and Shaked, *Amulets and magic bowls’, B3,

(2] ... (TA7) N¢pORS NS WKS A T KYyMp PN ey aR nw)ial (1]
] [3] ... prnwas xy(pn) MG IvmoK ynK s penea ab (M 7 )
737 12 Knbya ma R pasn e e 535 {5a) penwas pemmok pen(es
AW KT A Pae T e prepTv (4] v palaltiaon) kapy e
K21 mwrna [5] my nyvawn (%) wrms "33 o kvT KT e Ky k5T a
1AN27 KRt 72 [R° Ka% TRKT KU % WD a0 WK e nyawn o wms
7w MK 225 Kpa(m)1 k2% Km0 e (el N2 ywn 1a0% a2 e
[7] maw yan mmw yT K k5T N nShap kK5 Kknnw enne 1 ywt 1oy
PNTPDK NNPE1 PR X KR 20 1 K25 KNKT Koma Kypma a5y o Kena
PN 123 P2 [8] owa k5P ma kprn T aban e minn 12 pnaseeas
2l Ml %o 0w oneT Geim owan K373 PRy e man 53 Soe

20 13K 0K MKIY 7 7 T Owa

& CH. Gordon, “Aramaic and Mandasic magical bowls’, ArOr 9 (1937), 84-1086,
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/2. Moussaneff Collection, Bowl 2.

(2] 71y 20725 11ANB0 N N3 (Y)Y TS KRN KT M k<1>mp 1]
(3] ManD knPoan xR T TS 1 NeT DR YR ()0 N
D11 MO WDV PUN MM KIANMNA MM 2212 12N "N (x)7e1 vk o
T XN2P7 KINTWKY KW 13 KN2A27 XN707T7 m (4] Knwoa mmim Knyam
Ky <171 12 100720)7 20w (510)n 11p1(T?) amanim) 125 (kneea)
oK {1} ™ KIRe > =ws =33 2w KAVTIT T 12 oMW Ky Ko 12 N
TMD 3 YT 0 PRy 9T NaKa N ke nay p rne (8] L] (kNR)T XL
M non<Ts e yne) (71 0l 257 e Sm konL)ekap) &nl L. nlmw
72 [..] [8] [... plnwas pvmnnm Pnd...) RKN933n KneYS P prw) N Ox

7190 TIK MK (K27) K1) 0 e

[1]1call and adjure this wrath (demon)® to the house of Hormiz™ son of Dadmoi.
[ tie the cliffs of the earth [2] and bind the mysteries of the sky.

| bind and tie the demons, devs, liliths, tormentor (demons), idol-demons, [3]
satans, no-good-ones, stinking ones, complaint demons,* haughty ones (7), by a
piercing instrument and a spear,® by a childbirth chair (?)," spirits, plagues, misfor-
tunes, splitters, troops, afflictions, evil pebble-spirits, [4] mischievous pebble-spirits,
chariots of the dark ones, female deities, evil spirits — all of you, from adulis to chil-
dren, from [3] lads to old men, whether I know your names or [ do not know your
names,

Whether I know your names,™ (this) was already divulged to us (?) from the days
of Adam by a deed of divorce that came ... [6] lilith from across the sea, ... and
Rabbi Joshua bar Perahya sent against you a blan.... ] accept [....] for the sake of [....]
[7] .... its name, she feared from him. So you too, demons, dévs, liliths, tormentors,
[..... do not appear] and be visible and suppress [.... Hormiz] son of Dasmoi from the
great sea. Amen Amen Selah,

53 The word hmit® could also signify ‘mother-in-law’. This demon seems not to have turned up yet in the
spell bowls, .".'-!um;__-umer':-_ Incantasion texes, 289 lists hym' “wrath’ in Schwab F (Schwab, "Deux vases
judéo-babyloniens”, Revie o "Assyriclogie 2 (1892), 130=142, esp. p. 137), The syntax 15 not very good, and
it is possible that hd® hmt* does not belong to the phrase. These words may have been intended as a legend
describing the demon in the drawing: *This is the demon of wrath'. The rest of the text may have been added
later around these words. It seems however best to emend to himt® ‘seal”

* The reading of this name, seemingly written hwrms, with a non-final sade, is doubtful. One could possibly
read hwrmyn.

% The same sequence wrwh sty wn'ly in Montgomery, fncantation texts, 16:9. For mala “lamentation,
complaint’, cf. Shaked, ‘Bagdina’, 512.

0 ngb and hnyt are Hebrew words, making a strange appearance in this context.

57 hmtbr® (scemingly written bmtkr®) is not easy 1o interpret. One could possibly read bptkr', which might
be interpreted as a loan-word from Persian pati-kdra-, attested in Middle Persian as phyk'r, New Persian
prarvkar “war, battle’. This would yield a somewhat better sense, but the second letter does not look like a pe.
&% This could be a repetition caused by the writer's awareness of the omission of a daler in the preceding
writing of the phrase,

% The words rmny (b) by, if the reading is correci, make no clear sense.
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/1. British Museum 91710,

(@) KM wmarS ot (2] 95 kaveb k[Pl ket ko (1]
N3 10 TRATIBYIK T3 TIM) 191 M N3 raana (3] phean kbt
12(MPY KIyawn anssT man kuhen e e pabn kimaa oGk [4] 910
127 Hy KIyawn 7apY oK 127 oK ane 2 {7} anna na an%S (51 vooan
{150 row Sy vhw KT K11 (6] opn RN {5 P o primnn
[7] 07 N2 PINAAT N P T A PN Mhta KT KA 7192 mana g knebh
137 Spw Sy n kY 23 S paam pon pw PansT Knd 1A
D3 17310 N3 IR TN 0 00 e (8] m07)R1 pm panmn hap
oy [9] ™95 Y mnprya X031 DpTAT MNR(TIYAY NNn (DLW PTITN

190 T TAK AKX 737 wen ow

D2, Scheyen Collection, MS 1928/47.
[1] Inside the central circle:

n7o [6] o (5] oK [4] par (3] ®anm (2] knw 1 gnes [1]

[IT] Main inscription:

[8] kS pban % kamm k5T ka7 Kb e prabn kA ok (7]
KDPpWT KM I 2 T R nepek Yy Koaw kw9 i anna na
DN 7T )Mnal 19 Nba MR Y MYawK KNpTIM T (9]
nramm A 3 mans ke (G o) S e Sy (oS xaaa [1e] kTan
I ®5 2m prewrS e e [11] PanaT ona IR "3 e | oo
23 9T TN 1R T TN (AT e 1 i Srap am Sew (i) [y
{(T¥7) TNprYa nmm nexK (o) [ ] pwa ik nownm [12] e

[ Ixml  nbwxna e pereon KknSYy M0 wen ow Ty o

[Inside the central circle:] [1] Healing from heaven, [2] that seals. [3] Amen, [4]
Amen, [3] 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 liliths.

I adjure vou, Hablas Lilit, [8] the granddaughter of Zarnai Lilit, who dwells on the
threshold of the house of Farrokh son of Ragtewandukh, and who strikes and smites
[9] young boys and girls. 1 adjure you that you should be stricken in the pericardium
of your heart and by the lance of the mighty Hunarus, [10] who is ruler over demons,
dévs, and liliths,

I have written to you your deed of divorce, and I have caused you to depart from
Farrokh son of Rafewandukh,™ just as the demons [11] write deeds of divorce to
their wives and they never come back to them.

" Read glyp, as suggested by Jeruzalmi

Perhaps (o be read whmwrnvih).
* Both names are Iranian, The former means “tortunate’, the latter perhaps reflects a dervation from resn,
the name of the deity of justice.
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Take your deed of divorce, accept your adjuration, depart, go away, abandon, flee
from the house of Farrokh son of RaSewandukh [12] and of Maskoi 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 texis, No. 26.

m{m) paen n (2] 1o g Sy e e oag Sy e v nba e S yow [1]
AT T2 P e o 2 (3] v oon Sr o anxn wn T e by e
KOS nera ke (4] MAK DTNKY DR 2N wKn Sym ik i x50 obea
[5] =WTT(T)N N2 TETIRYIK KT MND N2 mamama pad (pmnn k5T neen
K3 K31y o3 k5 nnven onvw boa k5 ey e boa k5 v ha koo kb
K13 19913w [AM2]K1 133170 9507 T3e 1w S et pa (6] w pak
1KY MR KD K0T 7012 0omKa 12 [7] P kS aam P o v A
] Karwa(x) (8] [12] (1)mTw Pam maBRI0) Kmom nmna Afenh nwk kS
1713 NKY RAYA AN MY PRI TNw! 12ma mnnen a19en ova aenbym

K o] 13 o o kY

E/2. Moussaieff Collection, Bowl 5.

[3] 7% KuanmT KN%2<a>n Knwma kN (2] e kw7 Rl 1]
TR KK N2 11 KK (T) [4] 72m19718 KNNaK MnTa Temn KoK N2 1 KRS
TAK T A /IR I IR KK 1K WK KKK N[5k paovnm k5 obyt 71 ko m
T2 1 (7 KSR 00 PODMA KNNSm krmee) [s] (nmrnn nrrox 5o K

[ ]aen win anjne i K [nal 1 [7] KT araan m@aen

Reverse (on the outside of the bowl):

vy maa [12] 7wy Sy Ao 1a [11] qov nae 1a o] (... ko) 1 [9] Pvi.. nwnT [s]
w5y [13]

[1] [Accept] this epistle and your (deed of) divorce, [2] evil lilith, destroyer, that
appears [3] to Imma Rizén daughter of Imma Mehmid™ in the shape of a woman.

Go out of [4] Imma Razén daughter of Imma Mehmad from this day and for ever,
and do not tarry.

"I5] ™ w'w 'ww"w 'w ¥'w y'w/ whw yhw. Amen Amen Selah.

Bound and sealed are you, [6] Piturita and Melawwita™ brysysyn wsys 'yg'z

3 Written gwmyhwn.

™ Perhaps 'ygaye.

"* Both names are preceded by the Aramaic title {or proper name?) fmmea “mother, mum’. The names that
fiollow are Iranian, the former seemingly derived from the word riz ‘mystery’ (although other possibilities
of explaining it exist) and the latter meaning, [ believe, “greatier) mother”,

"™ The names are not otherwise attested, but they can signify in Aramaic something like ‘the dismissed one’
and ‘the accompanier’ respectively.
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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 15 a fruitful bough, [10] even a fruitful
bough by a well, [11] whose branches run [12] over the wall’ (Gen 49:22),
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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 1t begins far
earlier than is actually known from the scholarly literature 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 Aramaic 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 1.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 among the Sheikhs,
So only during his second trip did Taylor discover various kinds of objects including
the desired texts. Arabs produced eight lead sheets® found in sepulchral jars at Tell Abu
Shudhr.’ Rawlinson classified them as apotropaic texts written in a *Chaldaean” script.*
He copied the inscriptions of three unrolled lead stripes shortly afterwards, but the
publication of one reverse side was undertaken by a certain Professor E. Dietrich, who in
1454 interpreted the language as Arabic.” Nearly forty years later the great epigraphist
M. Lidzbarski recognized the script as Mandaic and travelled to London to collate the
amulet. 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 roll in 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 is today in the possession of the
Royal Asiatic Society, London.” Besides this roll, 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
rolls were never published but are quoted by Lidzbarski a few times in the footnotes of
Das Johannesbuch der Mandder;" he did not mention the fact that the clients in the rolls

U O, cir., (London, 1853), 509-526.
2 The number of rolls is given here according to the entries in the register book of 1353 of the Department
of Western Asiatic Antiguities, British Museum, although at least four of them cannot be traced today in the
magazine of the Department.

' E. Sollberger, ‘Mr. Taylor in Chaldaea®, AnSr 12 (1962), 130-133.

1 Tbid., 134,

3 Professor Francis Dietrich, “The Inscription of Abushadhr’, in: C.C. Bunsen, Cutlines of the Philosophy
{.l_f-{,-'rurg'r'mf FfJ‘.'l’ffH'_\'. u_r:'p.rr'n:';.r ta Languag: ard Religion (London, 1854), vaol. 2, .'1'||'I]'l\'l'll.li!- C, 360-374.,

& w1, Lidzbarski, ‘Ein mandiisches Amulett’, im: Florilegium ou recueil de traven d'érndition dédies & M.
Melckior de 1-';'.1_|.;m'-' {Pans, 1509, 349373,

" The object itself is on deposit in the Department of Western Asiatic Antiguities, British Museurmn.

* M. Lidzbarski, op. cfr. (Giessen, 1915), 123 n. 1; 16 0. 3; 152 0. 3; 193 n. 3.

197




Christa Miiller-Kessler

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, 1" A, Caquot followed in 1972 with another, !
J. Naveh presented a short one in 1975." and J.C. Greenfield and J. \hn,h 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 Museum 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 atleast three of them form private incantation archives. One archive of twelve
lead rolls, including three gold and three silver amulets, can be attributed either to a
certain Mah-Adur-GuSnasp named Bewazig, son of Mama, or to 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 in the early twenties in the vicinity of
el-Qurnah in southem Irag between the confluence of the Euphrates and the Tigris. The
jar contained two bundles with six rolled up lead rolls each. It was closed by a bitumen
stopper to prevent the demons from escaping and buried underneath the foundation of a
private house. The second archive (formerly in Mr Klein's and Mr Lyon's possession)
is attributed to a certain Pir named Nukraya, son of Abandukht. Unfortunately, its
provenance is unknown. Some texis 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 bowls written in Mandaic."” At least
31 bowls come from a cemetery of Khuabir, a site situated on the bank of the Euphrates,
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 gwhry® “of the cemetery™.'® A further 35 Mandaic bowls in the British Museum

? This information is missing from the introduction in E.M. Yamauchi, Mandaic Incantation Texts (ADS
49; Mew Haven, 1967), 1-62,

0 R, Macuch, ‘Altmandaische Bleirollen', in: Die Araber in der Alien Welt (ed. F. Altheim and R. Stiehl;
Berdin, 1967}, vol. IV, 91-203; idem, vol. V, 1, 34-72,

It A, Caguot, "Un phylactére mandéen en plomb’, Serr 22 (1972), 67-87.

2 ). Maveh, ‘Another Mandaic Lead Roll’, FO§ 5 (1975), 47-53.

13 1.C. Greenfield and J. Naveh, ‘A Mandaic Lead Amulet with four Incantations” [in Hebrew], Erfsr 18
(1985), 97-107.

14 As the work of deciphering of the difficult fragmentary texts is nearly finished, | hope to present the text
edition in the near future. Just recently I received notice of a further two dozen lead rolls in the possession
of a Mandaean Sheikh from Irag.

I3 For a list of published Mandaic bowls see Yamauchi, Mandaic Incaniation Texis, 46, Add: A.J. Borisov,
‘A Mandaic Magic Bowl in the Hermitage Museum' [in Russian], Travawr du Département Qriental 1
(1939, 227-235, pl. IV, Two additional bowls in an easily legible seript excavated in Nippur during the
I 8th campaign of 1989 were published recently by E.C.D. Hunter, “Two Mandaic Incantation Bowls from
Nippur', Baght 25 (1904), 605618, pls. 25/6. As the w has not been recognized after several letters one
has to add a list of comections: 18N | 94, 8. 10 mhwr’; 23 better whdwm]h as in L 20; 40 nwgb’t’; 44 Il
I8N 4 read ... b zvi wmdmn” B L.t L L, saw, and banned by . instead of b zvky wmdme® b 0T
venly congue I'Ll.l and excommunicated”, the later reading would ru.u_]hin. that the 1:|11-.rj-_|.t|-::|1 h has to start
ihe sentence, e.g. d-h” *n’ .., and the verb in the p:.TIu.I: should read 20 Wor; § o 'dere 'yl 9 wnwgh'e™; 11
Tewlhwn: p. 616, last ]:n<Lr.L_"|<L|JI1 EM 91715 read wryrd ",

% H. Pognon, Inscriprions mandaites des conpes de Khouabir (Paris, 1898). It is not known where the
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from various sites are expected to be published soon."’

Text on Lead Rolls and Bowls

It is 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 stereotyped
incantation formula on the Mandaic magic bowl E, published by McCullough,'® which
parallels the fifth incantation on a lead roll written for a certain Papay, son of Mamay."”
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 roll of the Pir Nukraya archive. ™ However, some years ago Greenfield
and Naveh already pointed out that similar formulas were used in Mandaie lead rolls
as well as on Babylonian Jewish Aramaic incantation bowls.®' The identical formula is
found on a magic bowl written in proto-Manichaean, an alternative script for writing
Syriac on such bowls.”

Interrelations between texts on lead rolls and incantation bowls of a different kind can
be demonstrated with the help of the contents of 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 script. With the exception of the Lidzbarski roll, the scribes made many mistakes
by frequently beginning to write a word, then crossing it out, starting again — sometimes
up to three times — as well as omitting passages.

The incantation on the lead roll BM 132947% is divided as follows. It starts with the
usual Mandaic doxological introduction,™

obverse
(1) [Bdwm]® [d-1hyy” rby’

(1) [In the nam]e [of] the great Life.

boarls are: kept woday, Only one of inferior quality probably from the same provenance is found in the Lowvre
collection.

7 1B Segal has been entrusted for nearly fifty years with the publication of the British Museum bowl
collection.

15 w.5, McCullough, fewish and Mandaean lncantation Bowls in the Roval Ontarie Musenm (Toronto,
1967 ), 48-57,

1% BM 134699 (1965—-10—-13.4) unpublished.

M The bowl was published by Yamauchi, Mandeaic Incaniation Texes, 296305 and by the same author as a
separate article, ‘A Mandaic Magic Bowl from the Yale Babvlonian Collection®, Beryrms 17 (1967), 49-63.
The collated and revised reading of the bow] and pant on the lead roll of BM 132948 obverse is in Ch,
Miiller-Kessler, “The Story of Bguzan-Lilit, Daughter of Zanay-Lilit", JAGS 116 (1996), 185=1935,

3 Greenfield - Naveh, ‘A Mandaic Lead Amulet’, 991010,

I The bowl is kept among the collection of magic bowls in the Département des Antiguités Orentales
of the Louvre, Paris, It will be published by me in ‘Aramiische Koine. Ein Beschwinngsformular aus
Mesopotamien’, Bagh 19 (1998) 337-351, pl. 1-2.

£ All British Museum texts are published with the kind permission of the Trustees of the British Museum,
M Signs in the transliteration: [...] additions for illegible or damaged letters; ... partially legible letters;
{...} superflupus letters; <...> letters omitted by the scribe; °.." suprascript; s annulled letters by the
scribe, In translation (...) added for textual understanding.
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followed by the client’s name and his belongings,
(2) ["swlt® thwylh #hwad (3) [p*lyr nwkey? br *(4)b ndwke [wild yr[R] (5) “w byth

(2) [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) ... bg’n Swm® rb["] (6) whg'n mmr® g'dm’y® (7} bg'n mnd®’ d-hyy’ bg’n (B)
y'wirovw® bg'n hybyl (9) {w} wir® mzrz’ bg'n v(100y’ grvn’ 1 {msr® mew{11)r'}
ms'r {Evdy” waywy} (12) shry® Svdy’ wdywy® (13) nksy' “stee® hw(14ymry® wilvly’t?
misd "(15)m winrg 1 lowllown (16) Sby’hy® “Uhy? (17) wml*ke® hwmry® wk(18)wiry’
wptvkry® priv® (19) rbwny® mib’q (200 hrb® nwre’ wy'g'dn’ (21) wim’'t* w’gzr't’ I
(22) g{n}yny’ gyn{ve by wd S230wrb’t* Swrb 0 wil (24) byty® bvty® T hw(25)mry?
Bwmiry® (26) “syr® i watyn (27) gry™t’ d-hiwk d-(28)°k" brg'vh* B rb{y H29)*
gr<n’=th d-"Im’ byt (30) mwzyny® “syr’ bwihn (31) gry’t’ d-'k° b'rg® (32) pitvhn®
mn el Im(33)d] '’ 't wimne grby® Itmny® (34) *ln? sk d-my® sy°(35)wy?® sy’
kwllywn (36) gyny’ winwrd’t” ...

{(5) ... By the protection of the gre[at] 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,
Istartes, Hu(14)martas and Lilits, to bind (15) and fetter all (16) Sabiahas, Ilahas (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 evnulets.”” (26) Bound are the three hundred sixty (27) curses of darkness
which (28) exist in 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 $wrb’t® “wibes’,
Examples are selected here for demonstration,

¥ Textal, grammatical and language problems will be dealt with in the coming text edition.

% The names of Mandaic higher beings or demons are not translated here but are given gencrally in their
singular absolistefemphatic state. To iranslate the names would be very artificial as their names are already
wsed as fixed proper names in these Late Antiguity incantation texts.

7 The meaning of fwwnry” is not clear in this context.
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(50) ... “syry’ d-bt (51) pg’ shr<y>"' d-Iby§(52)y* bUyy*™® wmksyn (53) Bl'yy't’
wy'tvb<y'> I gy(5d)gl®t’ hrwk’t’ hynwn (35) myigry® p'g’ d-Ivly’ (56) wgry’
d-‘m'm® ..

(50) ... bound are the ones of Bit (51) Paga, Sahirs who are clothed (52) with rags
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 hst continues,

(56) ... “syr(57)" d-byt *lg” shiy}r<y=" (58) d-"tyby’ twiy® nrow(59)by’ “syry’ d-byt
mrg (60w shr<y=" d-"tyby* (61) bawy't" d-bty’ hrby(62)" ...

(56) ... boun{37)d are the ones of BTt Alga, Sahirs (58) who sit under (59) gutters,
bound are the ones of Bit (60) Magedon, Sahirs who sit (61} in the corners of privies

now an interesting demoness is listed,

(69) ... ‘syr’ kwmys™ Wylye’ d-(7008ry” mn Sws I’ (T1) witry” bhrby® (72) gdrwn
mityn wm’d’y (73) wirg® d-rhoym’yy® (74) wdybr® d-bwt spny’ (73) ‘syr’ 'y’
whkwih{w}n (76) swrb’th ...

(69) ... bound 15 Komis-Lilit who (707 dwells from Sufto (T1) Sustar, in the waste
lands of (72) Qidrun (Gedrosien?), of the Matiene, and of Media (73) and the land of
the Rahimayye (74) and the desert of Bit Aspaniya, (75) she and all (76) her tribes
are bound ...

or another Lilit,

or

(82) ... “svr® (83) nmhyk Iviv{"}0 d-iry’ B'rg’ (84) d-prsy’ h'y" whwifiywn (85)
swrb’il ...

(82) ... bound is (83) Namlik-Lilit who dwells in the land (84) of Parsia, she and all
(85) her tribes ...

(106) “syr® np’z’t lolve’ (107) d-dry® {bpr'n} p2b (108) bpwmi d-nh’r zpt’y (109)
sy’ bty whwihn <Swrb’th> reverse (1107 “syr ‘wim’y’ d-Sry’ bd(111")00r d-
bwlPny® wisyr Sy’ (1127) dyw’ d-Sry’ bhirby® dobw (113°) dobw d-"whr<y>"

1 B'yy® might have the same meaning a5 in Syriac By® 2. vestis trita, C. Brockelmann, Lexicon Syriacum
(Halle, 1928), 74 as it parallels & vy” which is only attested in Mandaic, see E.S. Drower - B Macuch, A
Mandaic Dictionary (Oxford, 1963), 65.

¥ kwmnyd is also atiested as a female client’s name in a magic bowl from Nippur published by J.A. Mont-
gomery, Aramaic Incantarion Texts from Nipper (Philadelphia, 191 3, 100-191.
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mlyvgt’ { (1147 svr® Ipdvt® mrdy® kivby®} (115" “syr’ bylvt® mrdy® kivby' (1167)
d-§ry’ Lk’ pyir’

(106) bound is Npazat-Lilit (107) who dwells { 108) at the mouth of the river Zaptay
(Little Zab?), (109) bound is she and all her [tribes], (reverse 110') bound is “Ulmaya
who dwells in the (111") desert of Kulaniya and bound is “lmaya-(112")Dew who
dwells in the waste lands (113') of Ubriya (and) Amigta, (114'/5") bound is the
rebellious, dog-like Lilit™ (116') who dwells on the river Pidra.

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 to 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, were
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 times on a bowl depending on its size.
The Fitzwilliam bowl™ is chosen here to demonstrate the pattern of the formula. The
inscription is divided into three sections (pl. XX).

Fitzwilliam Museum E.2-1907

Section |

1 B wm [ ylwn d-hyy’ rby’ mwkre’yvh In the name of the great, unknown,

2 yoyry® d-ylwy® kwlhwn “wbdy’ outstanding Life which is above all deeds.

3 swrt wizleze® whime wnitri[’] Healing and arming and sealing and
protection

Ttfow ' Th Ipgrh wirwhh winydy shall be for his body and his psvche and

his soul

5 TmTth wibyeh widwrh wihykih and his house and his dwelling-place and his
residence

6 [wibylny’nh wirwrh by’ and his building and his ox, possessed

T g’ Tmyn wihwmeh by’ of horns, and his donkey, possessed of

& gigwn dvly’ §Fbwy’ molars, belonging to S.-!hr.h:,'.

9 brdvrvn Sy son of Sirin. Bound

10 grwd gwspwir’ is Grud-Guspuhra

M Cf, Caquot, ‘Un phylactére mandéen en plomb’, 78 for this Lilit,

| C.H. Gordon, ‘Aramaic Incantation Bowls™, Or 10(1941), 344-345; idem, ‘Aramaic and Mandaic Magical
Bowls', Arde O (1937), 103-105; Yamauchi, Mandaic Incamation Tevis, 276283,

2 Fitzwilliam Museum, Cambridge E.2-1907 is republished here with collated readings by the author. The
photograph is reproduced with the Kind permission of the Fitzwilliam Museum, Cambridge.

202




11
12
13
14
15
16
17
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‘syr TR brwg’
d-"l g*vb’ dvdyvg'l’l
¥yl “syry’
kwlhwn shr’

st wel v 'y

wi whwm

rlywn

Section 11

18
19
20
21
22
23
24
23
26
27

28
29
30
31
32
33

wivly thwn d-5b v lwn

0% 1 vb vl sy wllwn
Swrb’ I wan d-oyly’ wi'ny™
I ndy? wil gwbry® wms
ipylwn wmgtylwn waklivbhwn
nED wmyrg'ry’ kwnry?

wz by wdydy” d-"kiy® mn

bys rywn f,'\'l'l.'f} ?

Wty mn mywa

Irtwy™ wimzyhwlwen lim’

wid'ry® “syry’
dwgly? whkby§-
twih Ivgry’
bwihn

d-g’br’

bhvr d-zydg™’

Section 111

34
35
36
37

38

39
40

41
42

bty d-ywer fwitr!

br nftwr® “syr® gyvswr

prs’yt’ wiysyr mwhb’y shr'
d-¢"ym gwd mh d-b vt mgry’

d=fw Fow® weyg vl demi’rh Csyr’

Ewilivwn Dwr’thwn wgrythiwlwn
d-"zl<y>" wi'ry® "L b'ythw'l

g yn{ " }y’nh d-§bw br $ryn
‘syry’ wk<b>"vwiy* br'z’?

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 earth 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 flesh to satiety

and drink of their blood

to intoxication™ and they are expelled for
ages

and generations. Bound

are the lies and suppressed

under both feet

of Gabra,
the chosen of righteousness,

by the word of Yawar- "Utra,

son of light. Bound 15 the Persian (isur
and bound is Mohbat-Sahir,

who stands in front of Bit Mgiriya,
the one who reveals and is the curser
of his master. Bound are

all their curses and imprecations

that go around and dwell on the house
and on

the possession of Saboy, son of Sirin
Bound and suppressed are they by the
Mystery

3 This popular passage in Mandaic magic texts is also found in the Ginzd yaming 28, M. Lidzbarski, Ginzd,
der Scharz (Gottingen, 1925), 29, describing here the helpers of Merig in modified words (see Naveh, “Another
Mandaic Lead Roll’, 48, 11, 18-22),
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43 wml'l® d-hwy riwmh and by the Speech which revealed its
great Sign

44 ™ wmymr® g dm’vwh and its first Word.

45w "=gwe® thwilh lowrh wihwmrh And healing shall be for the ox and for
the donkey

46 d-§"bw br Syry"n’ of Saboy, son of Sirin.

47 Cmyn Cmyn 570 Amen, Amen, Sale.

48  whyy’ k' And Life is 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,

(7). “syr® wreyD wa'in® twiy® (8) “gb” d-sm’th d-grwih br dwkt’nwhbi ..

(7) ... they are bound and fettered and placed under (8) the left heal of Sarule, son
of Dukhtanube ...

again there follows a list of demons and the same wording appears in line,
(12) ... “syry® kwllwn win'tny® twiy® ‘gb’y desm’ Uy dey' 7 Srwlh br dwke’ nwbh
(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 feet or heels the demons are suppressed.
The best example of the formula is taken from the unpublished bowl BM 132168,

(5)... wisyryn (6) [wlrgylyn wp™ K vryn wkbyiyn wehuyn (7) twiy? lgr*vhwn d-bhyry?
yveg® (B) BTy Wl demnd* d-hyy’

(3) ... and they {the demons) are bound (6) and fettered and tied and suppressed and
put (7} under the feet of the chosen of righteousness (8) by the power of Mand‘a
d-Hiyya.

The formula is 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
Mandaic higher being,

(23) ... whr'z whnl'D d-(240y'w’r vb’ d-hyy® “syryn wkbyivn (25) wrevlye winhtvn
twiy” lgr'vhwn d-(26)bhyry® zvdg’

{23) ... And by the mystery and by the word of (24) the great Yawar d-Hiyya they

B CF, bl d-fw rwm” rb” BM 91777, 1, 18,
¥ See note 30,
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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) ... wisyr® wreyl’ (34) wkbys® “wpkyr®® wmht® twiy® “gbth d-(35)ywz’t'r mnd*”
d-fyy’

(33) ... and they are bound and fettered and (34) suppressed and tied up and pul
under the heels of (35) Yuzatar Mand ‘a d-Hiyva.

The last bowl BM 91777 is the largest in size (40 = 18.6 cm) and was found in Kutha.
It has been restored and the beginning of the text is missing, but there is enough text left
to reconstruct the whole incantation. In this bowl the formula 15 repeated more than ten
times. After a list of demons, the following occurs,

(217) ... wpkey” wrgyly? whkbydy® wmhty® Ivgr’ywn d-(22)bhyry® zvdg® wdyly” h'byl
hlwp® brnn'y {wm} whbhvl’ d-byy® wnl*lh d-mnd” d-hy" 7 ...

(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-Hiyvya ..

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 Mandaic higher being X)
by the help of the great Life (by the Word of Mand‘a d-Hivya). Healing shall be for
so-and-so, son or daughter of so-and-so, for his or her family members and for his or
her possessions, Life 15 victorious'.

One has to remark that the individual text may vary in the wording, but the pattern of
the formula remains the same.

By means of the following synopsis it will be demonstrated how the seribe 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 of the lead roll, but as the scribe of this demon list
did not write very painstakingly, it is not surprising that he left out whole passages from
time to time. The comparison between both demon groups shows how close the text of
the demon list 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.
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Synopsis

Lead roll BM 132947+
{unpublished)

I (110°) “svr “wim’y? d-Sry’ bd(111)br?
d-kwl'ny’
L sy I’y (112°) dyw® d-Fry?

Incantation bowl BM 132168
(unpublished)

(1) “syr “lm'vh d-Sry* bdybr’
d-(2¥ewlny’
(12) " s “lmvh dyw?® d-Sry’

bhirby’ {5! 'bw (113') d-"bwr’} d-"whiry® (13) [Blrby’ d-"whry’]

‘myg’t’

I {114 )syr® Iylve® mrdy’ kfvby'}
(115" "swr’ Ivlve’ mrdy® kivby’
(L16") d-Fry” I nh’r pyvér’

(117")y wm’m’y gry”® Inpd’

IV Csyr® (1187 kwihyn vly'e® w'sert®
d-(119" )y’ Bgr’ Skyeyn {57}
(120" $°gr'e
wh'tmy' {“beny’} d-by? (121) "wiy’

Y (157") sdvm mry’ d-byt 2'm’n

VI Csy(158") “str® ‘mimyi
d-S( 159 ws b <r=t" “syr’ wsydvm’®
SO0y rimvd Ivlve” d-gr'e ad
(161%) Inps* B'rwe “sve® "n’hvd Ivlyve
(L62") d-"rymyn d-Kid vy’

VII (168") syr’ n'n’y d-bwirsyp
wrn'n’y
(169 d-byt gwz’yy’ ...

VILI(182%) “syr grwd gwsph'r’
1°h* (1837) brwg® d-"tyb I gvbh
d-dyg( 184’

IX (17019 “syr’ (172') gyswr prsvi’ ...
(176%) “svrmhb’t (1777 shr?
d-v'rvh L l® d-mwr’

X sy’ (2307 mlk” d-r’dyn §2wi'gd’
fyz'n?

3 Gordon, *Aramaic Incantation Bowls', 344-345
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F Tyg 't
e (1) el et [mrddy’] klby?

d-3ry® ST(15) nlr pydr

CL16) wirt'm'y qr't Inpd

(28) ‘syr’ kwlhyn Wvly’t* w'istr't?
(29) d-&'ry* bgr’

d-brvr (30) 8kt yl wirm’t

(31 whbimwny?® d-by *wiy®

BM 91777 (unpublished)

(107 sefv[m mry®] d-byt 2°mn
sy’ tstr’ ‘mstmys

d-swi byrt” “syr® sdym’

“sp " [nd r)myd vyt RE gt
Inps[°] “spnld rimyd B nwe
arl....]

(137 “syr’ widym’ nn'y d-bwrsyp
“widym’® T an’y

d-bvt gwz'yyh d-bghz’y

Fitzwilliam Museum E.2-1907%

(9 “spr (10) grwd gwspwhr’

(11} “syr “Uh* brwg® (12) d-"1 g*vb*®
elvdyg' 71 (13) v'rvb

(35) “syr’ gyswr (36) prs’yr’

“yevr mwhb 't shr®

37 d-gym gwd mh d-b*vi mgry’

BM 91777 (unpublished)

C18") sy’ mik’ d-r’dyn Stwrg’
r'n’
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(231) {“twisyr’ mre” d-byt (232') (19°) “svr’ “str® m'rth d-byt
zybn’ b n?

“syr® ‘st d-mP(233 7 A{r}dyt sy’ fsie’]l d-mCr Rdr?
(235" e d-17 1 priey ' ovb[] (207 “str’ L prie y' iy’
(236") [d-m]wily'r ... wawive gr't Inps®

XI (237") ... “syr[?] (238) [$vtyn] wive® “syry’ Syiyn wiyt’

Thy’ Thy* p'ndy’ [ ... ]

(239"} [ping]’ d-n’n'y wisyr’ n’[n’y]  (21°) “syr’ pPng’ nn’y

(240 [h°]y* wib® *hw"*[th] hey wi’h® T how'r

d-5ry’ ‘Lhryn® d-nk'v’ d-i oy’ " hwryn’ nhy?

{nh’r} d-byt hym d-byt h’swm
BM 91724%

XII (6) “syr’ wadym® “str’ d-"kwhy?

wiltm® (T) wiytyn Swrb’t’ ...
(9) “syrnryg d-z mbwr w'l'h7 d-
By (100 twld’n® hynwa whkwihvn
gry’twn wiwrlhtwn ...

Translation

I Bound is ‘Ulmaya who dwells in the desert of Kulaniya.

II  Boundis ‘llmaya Dew who dwells in the waste lands of Ubriya (and) Amigta.

III Bound is the rebellious, dog-like Lilit who dwells on the river Piira and calls
herself Mamay.

IV  Bound are all Lilits and Istartes who dwell in the fortress of Skatin{/Bit “ISkatil)
and Sarmat and Batunia of Bit Ulaya.

V  Shackled is the Lord of Bit Zaman.

VI Bound is Istarte Ama$mi$ of Sus-Birta. Bound and shackled is Ispandarmid-Lilit,
who (/she) calls herself Lady(/-Ispandarmid). Bound is Anahid-Lilit of Arimin of
Kaldayye.

VII Bound and (/shackled) is Nanay of Borsip and shackled is Nanay of Bit Guzayye
which is 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 Mohbat-Sahir who sits on the hill of Mura
(/who stands in front of Bit Mgiriya).

X  Bound is Mlaka of Radin, the reckless Sturga and bound is Istarte, the Lady of
Bit Zibna. Bound is Istarte of the new town (territory), the Istarte who sits on the
bank of the Euphrates and calls herself Mulit.

XI Bound are the sixty-six Ilahas. (/Bound) is the phalanx of Nanay, she and her
seven sisters who dwell on the river Harin(/Hurin) in Bnt HaZim (/Ha%um).

¥ Gordon, *Aramaic and Mandaic Magical Bowls', 103105,
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XIT 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 Nergal,
and Istarte of Akat (the ‘I5tar of Akkad’). The Iranian background is evident 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 Komi$, dwelling in the nearby desert areas of Matiene 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
question is difficult to solve. A possible hint could be, for example, the appearance of the
Mesopotamian city of Kaskar (BM 132947:171'), pointing to the 4th or 5th century CE.
The demon-list may well be older than the lead rolls themselves, which were written
prior to the [slamic conguest of Mesopotamia, since they show not the slightest traces
of Islamic influence. In contrast to later classical Mandaic literature, one finds - beside
a Mesiha demon that resides in the church of Qrabul (BM 132947:1217122") = no
influence of or reference to the Christian religion for this area,

It has been the purpose of this contribution to show how the Mandaean scribe pro-
duced a cerain 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
Mandaic magic texts of Late Antiquity a continuation of a much older Babylonian
magical tradition can be recognized. As there exists now a considerable number of du-
plicating incantations, one may hope that further research and new texts — more lengthy
lead rolls but also more incantation bowls — will eventually reveal the size and scope of
the Mandaic magical corpus.
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On Some Dog, Snake and Scorpion Incantations'

frving L. Finkel

Introduction

The following pages serve to make available fifteen hitherto unpublished Mesopotamian
incantation texts, chiefly 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 is 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 to the more ‘magical’ stratum of cura-
tive practice.® The majority of afflictions, illnesses and diseases that were encountered
by the asipu or the asi 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 to 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 notwithstanding. This left little for a professional healer to do.

Accordingly, relatively few texts of this type are known from the first millennium
BCE. though five examples bearing a single incantation (with or withoul 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.

I T owe grateful thanks to the editors of this volume for the chance o publish this paper here, in lieu of that
presented at the 1995 NIAS conference (entitled *Babylonian Dream Magic'), which, it is hoped, will shortly
form the subject of a separate treatment.

I Qep M. Krebernik, Die Reschwéinmgen aus Fara wed Ebla (Hildesheim, 1984), nos. 1, 3, 30, 35 and 36
For a general overview of ‘early” incantations see P. Michalowski, Or 54 (1985), 216-218; idem, Quaderni
di Semitistica 18 (1992), 305=326. G. Cunningham, *Deliver me from Evil’: Mesopotamian Incantafions
25001 500 BC (5tPsm 17; Rome, 1997), appeared too late to be used.

3 Therapeutic recipes for dog-hite and scorpion sting seem to be limited to the Old-Babylonian(T) source
BAM 393; see rev. 5-8 and obw, 19=20 respectively; certain Late Assyrian treatments for snake-bite seem to
have been added as something of an afterthought in BAM 42 rev. 63-68; see also BAM 176, 11'-15". Note
thaat zii-mud ti-la and gir-tab ti-la are listed as dfipdn responsibilities in KAR 44,
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Section 1: Dogs

In ZA 75 (1985), 182-183, R.M. Whiting called fresh attention to three closely related
Old Babylonian ‘dog’ incantations, namely LB 2001 (Bidr 11 (1954), 82, 1), VAT 8355
(VAS 17, B), and A 704 (Oriental Institute, unpublished). A fourth text associated with
this group is AB 217 in the Ashmolean Museum, Oxford, subsequently published by
O.R. Gurney as OECT 11,4 ; cf. W. Farber, Z4 71 (1981), 59d). Despite some differences
in wording the three published versions of the one incantation agree on an extraordinary
motif:

LB 2001, 5-9:

i-na Ji-in-ni-fu e-"i-il mi-il-Su a-Sar 5-Su-koe ma-ra-fu i-zi-ib
From his teeth hangs his semen: wherever he bit he lefi behind his child

VAT 83353, 5-6¢

PR pi=i-Su na-Si-i mi-il-fu a-far §-5u-ku ma-ra-u i-zi-ib
In his mouth is carried his semen: wherever he bit he left behind his child

A 704 rev. 5-8:

P=ned Si=in=-na-ri=5n i-20-0-a0 mu=tm =na pi=-5u na-50 ni-if-su
a-3ar if-fu=-ku ma-ra-gu i-zi-ib

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 15
now known as rabies in the sufferer; thus the *semen’ so copiously visible engendered
*offspring’ in the body of the victim, who in turn would come to exhibit savage and
unprediciable 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 R.M. Good; Guilford, 1987),
85-88. Here lines ii 3-vi Il read as follows:

ka-cil-bre-virs a-wi-lant i5-Su-nk
Cl-RLE-WF-0iel (-Hdl Sel-ri-in
a-fi-ki-im gi-bi-a-ma

mi=-5i-1k ka-al-bi-im

me-ra-ni a-al'} ib-ni

4 Some general remarks on the history of rabies with reference to Mesopotamia were given by D, Adamson,
JRAS (1977), 140=144,
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Su-ri-ma ka-al-ba-am
a-ma si-bi-it-tim
kea-al-bu-um [i-mu-ut-ma
a-wi-fum li-ib-lu-up-ma

A dog bit a man, now, do you (f. pl.) speak to the passing zephyr: ‘May the dog's
bite not produce 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 this
idea to a single line (7):

e=mct 15-5-k[ v m)e-ra-nam i-zi-ib
Wherever he bit he left behind a whelp

Two further texts may now be added to help trace the history of this incantation theme,
both from the British Museum.

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 4.7 x 1.9 cms, and is
written in a characteristically difficult Late Old Babylonian cursive hand. Importantly,
this tablet appends a short ritual to the incantation, which from the mention of ne-i-ik
UR (rev. 12) shows for certain that these spells were literally used in cases of dog-bite.
This supports 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) a dog’ .’

The orthography of this tablet is quite remarkable. The scribe has employed unusual
ideograms and exceptional syllabary to the point that one might accuse him of a weakness
for cryptography. The text reads as follows:

Transliteration
Obverse 1 [GlID.DAGID-wek " bir-ki
2 far-tih {d-an-iu
3 GUD.DA ki AG DU ki’ DU x
4 ina KA-Su na-5i ne-S1D-5u
5 K1 id-du-kue me-ra-nan ib-ni
6 KAXUD EEN.NU.RU
T KAXUD=f1erm NU ja-dre-finiy
8 KAXUD=dt Y- (UDY-mau it “en-"la”
O Yoy-lg BLIN.DUG:-"ma”
10 a-nea-kee ded-di

* See JLA. van Dijk, YOS 11,7,
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Reverse 11 KAXUD EENNURU
12 a-na SA ne-Si-itk UR
13 MURUB,” BUR 1 3ES"-8a-af
14 hé-me-tam GAR.RA-an
15 KAxUD d-ni-ram
16 té-na-di-ma
17 i-ne-e-e8

Translation
Obwverse 1 Long of leg,
2 Proud of form,
3 He jumps like a ..., walks like a ...
4 In his mouth he carries his semen;
3 where he bit he created a whelp;
6 En-¢-nu-ru incantation,
7 The incantation is not mine;
8 the incantation is of Damu and Gula;
9 Gula spoke,
101 recited (it).
11 En-e-nu-ru incantation,
Reverse 12 For the inside of a dog-bite:
13 anoint ... with oil from a bowl(7?);
14 apply ghee;
15 recite this incantation, and
16 he will recover.

Femarks

1  GiD.DA.GiD-uk represents urruk; cf. LB 2001, 1. It is uncertain whether the second
BU represents an attempt at reduplication (i.e. GID.DA = ariku, GID.GIDDA = urruku),
or whether it is simply an error.

2 Although faruh with lanu can be supported (PBS I/1, 13 rev. 45; Maglu IX 84),
lasamu is rather to be expected; see the remarks to the following tablet, and Gilgames
N1 20: [u Saruh lasamuma).

3 This line, which has no equivalent in the parallel texts, is possibly to be interpreted
after a line in the incantation against uzzu, *anger’, also edited by R.M. Whiting, ZA 75
(1985), 180-182, where his three sources B, C and D read as follows:

B: i-la-ka ri-ma-ni-<ii> [i§]-ta-na-hi-td-am ka-al-ba-ni-<if>
ki-ma UR.MAH e-zi a-la-ka-am

C: [il-la-ka ri-mi-ni-i[§ i]5-ta-na-hi-it ka-al-ba-nli-i5] ki-ma

ni-gi-tm e-ez a-la-ka
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D: i-i[l-la-ka-am) ri-ma-ni-i§ ii-i{a’-na-hi-ta-am)
" kg-al-ba -[n)i-i[§] k[i-ma URMAH e-¢z] a-l[a’ -ka-am]

With due hesitation one might propose reading here istanahhit kT AG illak ki illakw/alak
.2 AG remains unexplained, but the final sign, which looks most like 2U or LU, could
perhaps be seen as UR', and read nési.®

4 This and line 16 below show the first documented use of AG = nu1 as a phonetic value
in a connected Akkadian text. This value of the sign is otherwise seemingly restricted
to YNA (= Nabii).

From the parallels ne-SID-fu should represent nilsu, ‘his semen’. While one is naturally
reluctant to posit SID = el, on the basis of this text alone, even given the fancy writings
adopted by this scribe, the values $ID = é&lal, SIDxA = efal could be adduced in support
(see CAD A/1 329 sub alallii, lex. for the readings SID. SIDxA = elal, alal), especially if
the gloss e-LAL (Hh V1 223) is read e-ld, and the compound sign understood as SID =
fel/ with internal A to mark fela/.

5 This text, like AUAM 73 2416 and AB 217 already quoted, offers the var. mirdnum
for mdru. That the semen creates a whelp confirms the interpretation offered above, in
that it proves that the possessive suffix in ma-ra-Su 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-dugs-ga and KA+UD in Fara incantations, and UD-dug,-ga (and NE-dug.-ga) in
incantations from Ebla, where later incantations have tug-dugy-ga; cf. M. Krebernik,
Beschwiirungen, 208-209. Very clear examples of KAxXUD-dug,-ga corresponding to

tug-dug,-ga occur in several unpublished Ur I11 Nippur incantations.” Note that both
here and in line 11 the scribe writes E.EN.NURU for EN.ENU.RU.

9 BiIN.DUG, is for ighi; cf. M. Krebernik, Beschwérungen, 209-210; R.D. Biggs, TCS
2, 38-39 exc.

12-17 Cf. generally J. Nougayrol, RA 66 (1972), 141, 10-14.

13 This line is written over multiple erasures. The meaning of MURUB, if this be the
comrect reading, is obscure: it can hardly refer to the bite in view of the preceding line,
and some item of materia medica is expected. Given the reverse order in line 6 it is
probable that BUR 1 should be understood as | BUR, Saman piiri, SES-fa-af stands for
tapassad or fupasiaf,

i Compare also sa-Fa-ak ba-ar-ba-ri-im i-ng-ad-fa-ok fo-ha-af ka-al-bi-im e-la-mQi-in i}-f0-hi-ifand related
passages, for which see 1,J.A. van D'_Ik‘ in: _-1.f,_','.'r.lprr]'n.lr,l.;:',lr.'rrr.r.l' seine Nachbamn (eds. H.-J. Nissen & 1. HEI1_'§IJFZ
Berlin, 1982}, 109; YOS 11, 23, no. 14,

7 See, for example, LL. Finkel, A Study in Scarlet; Incantations against Samana’, in: F§ Kykle Borger (ed.
8. Maul; CM 10; Groningen, 1998), 71-106.
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15 d-ni-tam, as ld-an-§u in line 2, recalls Old Akkadian orthography.

It 1s an mteresting question whether the scribe here is attempting to give an archaic
flavour to his text, whether he is being deliberately obscure, whether this is merely jeu
d’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 to 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 profile in BiOr
11 (1954), pl. II.

Text 2: BM 79938

The second tablet given here in copy as Fig. 2 is BM 79938 (89-10-14, 486). This is
unbaked but blackened by fire, and measures 5.7 = 4.7 = 1.4 cms.; no provenance is
recorded. It contains two incantations but no ritual, and reads as follows:

Transliteration

Obverse 1 ur-ru-uh bi-ir-ki-i
2 ha-mu-ut la-sa-ma-am
3 bu-bu-tam a-li-1B a-ka-la-am " e - es)
4 f-na Si-[{Jn-mi-Su -5 ni-il-su
5 e-ma if-Su-ku ma-ra-su
O i-iz-zi-ib
7 ‘da-mu be-el ba-la-ti
8 ana T ana “Sa-la sa-il-ma
99 BT g T -nim-ma

Reverse 10 l-fb-Iu-[ur ... )% x

11 ar-la-ak "HUL' ™ x[...........] X x-if

12 prectii=tir Lo s e |
13 tu-tir-dla .ooeverrrrinns e |
[ 5 5 | RO—— T B e e
LS s e e | x

(Remainder lost)

Translation
Obverse 1 Swifi of leg
2 Rushing at speed
3 He is ... with regard to food, short of bread
4 In his teeth is carried his semen,
5—6 Wherever he bit he will leave behind his child.
T O Damu, lord of life,
& For curing he has appealed to Sala,
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Reverse 9 O Adad, may they take up (the appeal)!
10 May he be cured [...]...!

11 Be off evil(7)[... e o
|t - T o] [ R R e |

13:Gro amanr [ inmanmimini |
s b rn g |

(Remainder lost)
Remarks

1-3 Cf. LB 2001, 1-4: wr-ru-uk bi-ir-ka-Su a-ru-uh la-sa-ma-am i-is bu-bu-tam it-
nu-us a-ka-lam; VAT 83535, 1-2: [(w)a-ru]-ih bi-ir-ki-in da-an la-sa-ma-am [pa-g|i-il
ka-ab-ba-ar-ti-in (after CAD K, 19 sub kabbartu); AB 217, 1=2: ti-ug-gu-ur §i-"pi’ " x
[...). a-ru-tih la-sa-ma-am. A 704 differs.

5  This line, as AB 217, 7, shows that KI in BM 79125, 5 above may as equally well

be read éma as afar of the duplicates.
6 This is the only version that puts the verb in the present tense.

7-10 The interpretation of these lines is tentative; cf. YOS 11, 4, 17-18, from the end
of a scorpion incantation: sii-ha-rum li-ib-Tu-wi-ma zu-"qi-qi"-pu-um "li-mu"-ut, the end
of AUAM 73, 2416 above, and AB 217, 12-13: ka-al-bu-um li-"mu'-ut”" <a>-wi-lum
li-ib-1[u-ut].

In this text some quite unconnected material (lines 7-10) is appended to the end of what
elsewhere is a complete incantation. The range of six manuscripts preserving what is
effectively the same short text but with considerable lexical variation throws some wel-
come light on Akkadian incantations prior to the ‘canonisation’ process. Unfortunately
no first millenninm version has so far come to 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 is likely to
derive from an Old Babylonian tradition, both on grounds of content and orthography.
It has a fine white slip, and measures 5.9 x 4.3 x 2.0 cms. It reads as follows:

Transliteration

Obverse 1 EN i-na EGAL.MAH.A
2 di-ba-at ‘eu-la
370" ku-nue GIS.GU.ZA-fu
4 ru-ub-bu-su mi-ra-nu-ii
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3 ig-hi-if URKU ir-ia-u-uk
O a-me-lu TUg EN

7 DUDUEI M ra-feg-qu
8 pa-ni Ui <imemn t-rar-ri
9 URKU ing lib-bi te-ep-pu-ul
10 ina i-ga-ri IMSLSA
Reverse 11 ina ma-har “UTU-5i ta-Sak-ka-an
12 EN ant-ni-ti 3-%if ana UGU SID-nu
13 u ka-a-am ra-gab-bi wm-ma
14 a-di i-hal -lu URKU ib-ba-In
15 ni-i-ik a-me-lu-"tim-ma’™

16 pa-lih *gu-la li-5d-"qir?
17 "GABA.RI BARA SIPA KI ki-ma "la -bi-ri-5i
L8 fei-" fi-ir7 IGLTAB IMGID.DA ™7 ki-li "m0t
“AIMAR.UTU]
19 A-fii ™AG-DU-DUMULNITA A-§tf GAL X x [...]
20 pa-lih " AG™ u “gu-"la” ina "mi-ris-tug” ld' di-Sd-ka-a§

Translation
Obverse 1 EN In Egalmah
2 dwells Gula,
3 and(?) her throne is established;
4 her whelps crouch.
5 A dog sprang up: it bit
6 the man. TU, EN

7 Its ritual: you take some clay,
8 and rub the outer surface of the wound (with it);
9 you fashion a dog from the clay,
10 you place it on the north wall
Reverse 11 directly in the sun.
12 You recite this incantation three times over it,
13 and thus you say as (above)
14 until 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 to its original

18 (and) collated. A small tablet of Kidinnu-Marduk,

19 the son of Nabii-mukin-apli, descendant of the chief ...

20 Let the one who fears Nabii and Gula not hold it back wittingly!
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Remarks

| For the variety of Gula temples named Egalmah see A R. George, House Most High.
The Temples of Ancient Mesopotamia (Winona Lake, 1993), 88.

7-15. Note the namburbi’s against dogs in Or 36 (1967), 1-9 (which do not include
dog-bite).

8 CAD S 276 gives simmu as ‘carbuncle, skin eruption’, and a general word for disease,
but the present context like many others requires the meaning “wound, bite’; cf. YOS
11, 4, 21, for example, where simmu is the result of a scorpion sting. The verb ferii is
not previously known in the II-stem. TAR should perhaps rather be read —ter—, although
this value too is not an established one.

14 The tablet seems to 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 spell is no doubt that Gula is ‘theologically’ conceived to be the
mother of all dogs, even of a wild one that bites a human being, and that since the bite
is ultimately attributable to her, a cure might be expected from the same quarter, 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
and ritual, probably also against dog-bite. This is U. 30655 from Ur, at present kept in
the Department of Western Asiatic Antiguities in the British Museum. 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 [EN (...} !)gu-la lik-tar-ra-blu-ki] ZU.KUD has, (HUS)-sa-"a-[4]
2 [TU.DUG ).TGA™ s bul-Tu-fue [(§d)] 2U0.KUD mu-da-a-ti
3 [a]-sa-a-ti ba-ra-a-ti mu-bal-li-"ta-1" *gu-la
4 a-na mah-ri-ka al’-li-"ka’
5 Tha-la™-ti al’-te-bi’ Fix [...]
6 "$am -mi ba-la-tu §d GASAN-"ia'" all-te-qi]
7 Sam-mi "al -qi U GI§ NA gab-[bi-Sii-nu] 1e'-¢' E[N]
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8 pU.DUDU (sic) 3-fd TU: a-na UG[U]
9 0 nam-rug-gu ta-man-ni-mja]
LO LU i-Far-ti-ma i-ne=i-i[ 5]

11 GIM SUMUN-31 IGLEAR
12 [D]uB ™ESxd-tag-bi-S[15A]
13 [DJUMU ™30-EN-MU [...]

Translation
Obverse 1 [EN ...] Gula, may they prai[se 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!
4 1 went before you!
51 bemoaned(?) my life which . [...]:
6 I have taken up(?) my Lady's life-giving drugs,
71 took up the drugs, the plant, the wood, the stone — all [of them(?)] re EN

8 Its(!) ritual: you recite the incantation three times over
O namruggu, and
10 the patient should drink it and he will recover.

11 Collated according to its original.
12 Tablet of ...-taqbi-Itdir,
13 Son of Sin-bel-50mi, [the ...]

Remarks

I The proposed reading has,(HUS) to provide has,-sa-a-ti (I/1 2nd fem. stative of
hasdsu) 15 provisional, but is perhaps slightly supported by the scribe’s use of the very
rare sign in line 12, ZUKUD in this and the following line is taken to be nisku, ‘bite’.

-3 These lines represent stock Gula phraseology that occurs elsewhere; ¢f. K 10268
+ Rm 2, 315 (AMT 62/1) rev. iii 8-10 (coll.), where they constitute the beginning of a
second incantation after a first concluding in standard doxology, and VAT 9024 (KAR
73), 2426, where the same sequence is viewed as a single incantation:

AMT: [EN al-na‘gu-la lik-tar-ra-ba ka-1i§ [UB.MES]
KAR: ...a-naYgu-la lik-ru-bu ka-lis U MES

AMT: [¥d tu]-du-qga-a & bul-lu-ta Su-tu-rat ..., | a-sa-1a
KAR: Sa Tus DU .GA [i] bul-Tu-ru Su-tu-rat GAL-al a-su-ti

AMT: mu-bal-li-ta-at ™ gu-la ....
CAR: mu-bal-li-ta-at "™ gu-la ...
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Cf. also the Gula Hymn of Bullutsa-rabi, Or 36 (1967), 120, 79-91, especially 79-81.
4-5 The AL sign in these lines, if correctly read, differs from that in lines 6=7.

5 al'-te-bi is very provisionally taken to be /1 perf. of lebd, ‘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 tematively proposed that NA might stand for NAs, and that U GIS Na relates to the
sequence Sammu abnu isu in, for example, BM 340335, 38-39 (quoted by A. Livingstone,
Mysrical and Mythological Explanarory Works of Assyrian and Babylonian Scholars
(Oxford, 1986), 73), and other texts.

8 DpU.DUDU is no doubt an error for DU.DU.BL It is unusual to find 3-8 placed before
TUEN in this phrase.

9  Properly the verb should be ramannuma, but fa-man-ni-ma appears regularly in, e.g.,
BM 48481 (Egalkura incantations); cf. E. von Weiher, SBTU 2, no. 20 rev. 5: EN 3-§i
ana UGU SID-pi-ma.

12 It is but seldom that one encounters an unknown cuneiform sign in a tablet of the
first millennium BC, but the complex ESx4 used to write a god name here seems to be
previously unattested. The sign belongs with such compounds as ENx4, IMx4 ete. 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 rev. 30; Adad formed
with IM: CT 25, 13 rev. iii 31). The name type can occur both as Taghi-lifir, and with
a preceding god name; Tallgvist NBN 149, documents Nabii-tagbi-lisir. Whether *ESx4
stands for Nabii here is unknown,

Section I1I: 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.

Texi 5: CBS 7005

With regard to snake incantations, the first text to be given here is CBS 7005, a complete
unprovenanced Old Babylonian tablet now housed in the University Museum, Philadel-
phia.? This rather poetic incantation is cast against a snake (variously séru and basmu,
sometimes translated ‘viper’), and has many points in common with IM 51292 and IM
51328, the two duplicating snake incantations published by L1A. van Dijk, TIM 9, 65

¥ This tablet was first drawn 1o my attention in 1976 by the lamented Stephen Lieberman, and permission
to publish it a1 that time kindly afforded me by AW, Sjiberg, Curator of the University Museum collection.
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and 66 (previously Swmer 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-uh la-nam
2 da-mi-ig tu-um-ra-am
3 sid-um-ki-mu-3n si-uem-Ei-in gifimmarim{GIS.GISIMMAR)
4 i-na Su-wb-tim i-ra-bi-is séru(MuUS)
5 i-na Su-up-pa-tim i-ra-bi-is ba-af-mu
6 fa ba-as-mi-im Si-it-ta
7 ka-ga-da-tu-Su-ma
Reverse B 7 li-fa-na-fu T pa-ar-ul-lu
O fa ki-fa-di-iu
10 am-ha-as' pa-ar-ba’-la
L1 & pa-ra-ku-ul-la
12 fa-am-ma-nam sérifMUS) gistinm(GIS.TIR)
13 Su-ba-dam sériliMUS) la fi-ip-ti-im
14 5&ri(MUS) gardni{GIS.GESTIN.NA) Sa it-ti wa-5i-pi-su
15 im-ta-akr-gii

Translation
Obverse 1 Elongated of form

2 Beauteous in body

3 His (rotten) wood shavings are (rotten) shavings of palm-wood,
4 The 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'ulln’s
9 of his neck.
10 1 smote the parbalit(?) (snake),

11 Even the parakullu (snake),

12 Sammanu, the forest snake,

13 Subddu, the snake that cannot be conjured away,
14 {(Even) the wine-snake, who does battle with the

exorcist (summoned against) him!

Remarks

I Fwrnehe, translated AHW 1199 as “lang wachsen machen’, occurs with [dnu in KB
62, 132, 12, ufarrah ldnka, interpreted CAD L 79 as *I will make you prosper’. In the
present context what is meant is no doubt the literal length of the snake, as now CAD
S/2 185 sub ardhu 2.

* I have had the benefit here of photographs of the two Irag Museum tablets kindly leaned me by Brigine
Groneberg, and of unpublished draft copies by FW. Geers, now avanlable in the Oriental Institute, Chicago.
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3 sumkinu, ‘etwas Verrotetes, Verfaultes®, according to AHW 1057, is applied both to
vegetable and mineral substances, viz. com, wood (as here), and copper. CAD 5 378
differs in translating as “wood shavings(?)’, “copper shavings(?)", ignoring the apparent
implication of the Sumerian from which it is loaned; cf. Licherman, Loanwords, 1, 544
sub 738, zumgin, . It has been assumed here that the creature’s nest is being described,
the snake evincing a preference for mouldy palm fibres; cf. perhaps allanam hamadivam
ustelgi below,

4-5 See at M 51292 and 51329, 7-8 below.

68 SeeatIM 51292 and 51328, 9-10 below. Note also Hh XIV 16-17; VAS 17, 1 iii
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-fii IMIN EME.MES-§if, quoted ap.cif.,
53, 18. Note that the little-known series séru fikindu of which this latter passage is an
extract is referred to by incipit in the Late Babylonian Uruk compendium TCL 6, no. 12
rev. lower register col. v 16: MUS GAR-4.

8  li-fa-na-iuw is dual; of. VAS 17, 4 (= Or 38 (1969}, 540, 4: li-fa-na-fu bi-ir-bi-ra-um,
*his forked (or double) tongue is flame’.

10 amhas..., 'l smote’, constitutes the beginning of a section that corresponds to that
beginning ashat ..., ‘I seized’, in the following texts; cf. inter alia the incantation 3N T30
(MAD 3, 242) beginning as-ba-su ki ma-i, ‘1 seized him like water...” (quoted CAD K 332
5.v. kf); or the unpublished. Old 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. Thureau-Dangin,
RA 36 (1939), 10, no. 3, 1: AT-ba-at-ka for asbarka?

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
which M.J. Geller suggests a derivation from sum. biru-bal, to mean ‘hole-digger’, cf.
mus-biru-da quoted below under text 5. Alternatively, one could read here:

am-ha-as pa-ar-ku-la i pa-ra-ku-ul-la,
I smote the parkulla, vea even the parakulla,

assuming one snake name par(a)kullu. 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-cutter’ snake?
12 Sammdnwm is taken to be the name of a kind of snake, perhaps the *oily one” or “fatty

one’; see CAD $/1 314. The following mus-gii-tir, ‘forest snake’, is now documented
CAD Q 275 f) after this text.
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13 Subadum is likewise no doubt a type of snake. For séru la fipti see below, where it
is applied to kursind.

14  For mui-gif-gedtin-na cf. Hh XIV 28. With wa-8i-pi-fu compare, perhaps, W.
Farber, ZA 71 (1981), 56, 15', and, equally tentatively, YOS 11, 11, 11.

Transliterations of related texts:

(a) IM 51292:

| as-ba-at pi sé-ri ka-li-i-ma it ku-ur-si-da-am

2 ge-ri la Si-ip-ti-im as-nu-gal-la-"am” bu-ru-ba-la-am

3 §a-"nap' -sa-hu-ra-am ba-ar-ma-am i-ni-in

4 ku-pi-a-am se-ri zi-zi na-zi-za-am se-ri a-ap-1i-im

5 i-ru-ub hu-ra-am -si nu-sa-ba-am

6 im-ha-as sa-la-ta-am sa-bi-ta-am a-la-na-am ha-ma-di-ra-am
T ws-te-el-gi i-na Si-bi-im se-ru-um i-ra-bi-is

8 i-na si-pa-ti-im [-ra-bi-is ba-ad-mu-um

O fa ba-af-mi-im §i-8i-it pi-Foe $E-Bli e
10 si-bi-it 1 si-Pi-if [-fo=-mi-mea sa li-bfi-5u]
11 ii-lu-ha-am Sa-ra-ti-im "pa-al”-ha-am gi-m|1]
12 na-mtu-ra-ta i-na-su i-na pi-gu i-ga-am pu= .o |
13 e-li-ta-Su i-pa-si-id ab-na-am
14 tu-en-ni-nu-ri

(k) IM 51328:

| as-ba-ar pi-i se[r-ri] ka-li-ma 6 ko-ur-si-d{a-am|

2 ser-ri la Si-ip-rf ai-Su-nu-gal-lam bu-ru-ba-la-a

3 ab-sa-"hy -ra-am ba-ar-ma-am i-ni

4 ku-pi-am ser-ri zi-iz-zi na-zi-za-am ser-ri a'-ap-ti

5 i-rie-ub hu-ur-ra-am ti-si na-[sal-ba-am

6 i[m]-"ha-[as] sa-la-ta-am sa-bi-1a al-la-na-am ha-ma-di-ra-am
T ws-te-el-gi i-na $i-ib-bi ser-"ru” i-ra-bi-is

8 i-na Su-pa-tim i-«nas-ra-bi-is ba-as-mu

O fa ba-as-mi §-Si-ir pi-Su si-bi-ir li-fa-nu-su
L0 si-bi-it 1i-lu-mi-ma Sa li-bi-3u
11 we-lu-[tle-am [$a-rla-tim pa-al-ha-am zi-mi
12 ng-mrn=ra-ra i-na-Su i-nag pi-Su d-sa-am pu-" w-wh-tom?
13 e-li-ra-fu i-pa-si-id ab-na-am
14 tu-ii-en-ni-nie-ri

Translation
1 I seized the mouth of all snakes, even the kursindu snake,
2 The snake that cannot be conjured, the as(fu)nugallu snake, the burubali snake,
3 The (fanjapiahury snake, of speckled eyes,
4 The eel snake, the hissing snake, (even) the hisser, the snake at the window,
5 Itentered the hole, went out by the drainpipe,
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It smote the sleeping gazelle, betook itself to(?) the withered oak.
The snake lies coiled in ...;
The serpent lies coiled in wool/rushes;
0 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.

-] o

o

Remarks

-4 Comparison with CBS 7005 above shows that séri la Siptim, barmam inin, séri
zizzi and séri aptim stand in apposition to the preceding snake names; in line 2 burubalii
can be seen as an adjective, or a gentilic noun in apposition; see at CBS 7005, 10.

| kursinduw: Hh XIV 20; perhaps “viper’, with Landsberger, Fauna, 62.

2 af(funugallu: this word occurs only here. CAD AJ2 452 sub afnugallu disassociates
it from asnugallw/gisnugallu, but ‘alabaster snake’ seems perfectly possible.

absahurakku, in view of, e.g., kuppii (here line 4), both an eel-like fish and a snake.
IM 51292 seems to be read fa-nap-fa-lu-ra-am in van Dijk’s copy, confirmed by the
photograph. Geers’ copy shows apparently $a-"ap - If fa-nap-fa-hu-ra-am is a genuine
variant to be taken seriously one might think of a Hurrian loan: cf. Sinapsi-, *ein Torbau’
(AOAT 3 36/8), to mean “snake that ... in the gate-house’.

3 absahiru might well derive from Sum. db-suhur, a kind of fish, loaned as

4 kuppi: Hh XIV 14,

5 frub hurram; cf. VAS 17, 1 iii 20: muS-biru-da. Perhaps this Sumerian snake name
gave rise to the image.

6 imhas sallatam sabitam: cf. mus-mas-du = 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 sabire 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 a). The image of the gazelle as a
deep sleeper recurs in the first millennium baby incantations published by W. Farber,
Schiaf. Kindchen, Schiaff Mesopatamische Baby-Beschwérungen und -Rituale (Winona
Lake, 1989); see particularly his discussion in Z4 71 (1981), 69-70. ui-re-el-gi: the
translation follows the suggestion of AHW 545-6 sub legii S. The suggestion of CAD
A/1 354 sub alldnu that the writing stands “for ustergi®’, translated ‘disappeared’, is
impossible if réqu is taken as the root.
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7-8  See at CBS T0035, 6-8, subtu and suppati.

Regarding ina Si-bi-imy/¥i-ib-bi, compare CAD B 141 s.v. basmu: *... (lit.: belt) [i.e.
fibbu B, “belt, girdle™]"; CAD §/3 94 s.v. Sipu B (a part of the roof); similar understanding
in AHW 1247 s.v. §ipu (ein Balken an Gebiuden); CAD $/3 326 s.v. Suppatw: ‘in the
root{?)" [technical error for ‘roof”?7?). If CAD's earlier understanding as §ibbu, ‘belt’, is
correct, one thinks of Conan Doyle’s “speckled band’, of a deadly snake wound round
the head; of. Hi X1V 11: mus-mir = §fibbi A, (a snake), perhaps underlying the image.

Regarding ina fi-pa-ti-im/Su-pa-tim, compare CAD B 141 s.v. badmie ‘in the fo-
liage(?) (lit.: wool, var.: in the pits?)’; CAD S/3 326 s.v. Suppatu: ‘in the reed/rush/
thicket’, [i.e. *fipatiu var. to Jupparu?] — similarly AHW 1280 s.v. Suppatu, but the var.
questioned as (51" —).

9 See at CBS 7005, 6-8; 1. I. A, van Dijk, Or 38 (1969), 544, note on line 1.

10 The photographs confirm [w-1]u-mi-madi-lu-mi-ma, tentatively construed as dual
of *wlemimu, a word without independent support. E. Reiner, in: Newes Handbuch der
Literaturgeschichre I (ed. W. Réllig: Wiesbaden, 1978), 191, has translated ‘Giftblasen’.

L1 wlluham sardtim follows AHW 1410 sub wllnfie, *vertreut (in Biischeln)’.

12 E. Reiner, op. cit., has evidently understood bu-ur-[niom], but Geers' copy shows
Tlu more clearly, and good traces for —"ufi - (omiited, TIM 9, 65); the photograph is
illegible. For the pair cf. namurratu = puluhtu, lebu Comm. 272, AHW 839 sub pasadu
derived e-fi-ta-su from elitu, ‘upper lip’; for the derivation from ellitn, ‘spittle’, see C.,
Wilcke, ZA 75 (1985), 206 and references.

The structure of these two compositions may be compared as follows:

(a) CBS T005:
|-2: description of the snake’s appearance in flattering terms
3: preferred habatat (1.e. where to be sought by snake-charmer?)
4-5: lying in wait
6% the dangerous parts of the snake
10-15: claim by snake-charmer that his conquests include even the most
dangerous snakes and those resistant to magic

(b) IM 51292 and IM 51328:

|=4: claim by snake charmer corresponding to CBS 7005, 10=15

3~T: mythological reference(?) to snake smiting sleeping gazelle and escaping
to his preferred habitat, corresponding partly to CBS 70035, 3

7-8: lying in wait; cf. CBS 7003, 4-5

9—10: the dangerous parts of the snake; cf. CBS 7003, 64
11=13: descnptions of the snake’s appearance, stressing fearfulness,
approximating to CBS 7003, 1-2
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As remarked above, several Sumerian incantations against snakes mnclude a long se-
quence of names, some of which are not found in the list of snakes in Hh XIV. The
most extensive example is VAS 17, 1, but note also A 23 (1926), 4244, 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, E Yildiz, ITT 2/1, 1934, no. 1036,

Text 6: CBS 3833+3835

The text given here as Fig. 6 is CBS 3833+3835, a fragment of an Old Babylonian Sume-
rian snake incantation from Nippur also from the University Museum, Philadelphia.'
The text reads as follows:

Transliteration

Obverse 1’ [mud]-x "mus "-x-[x]-x-x
2' "muf’-huf mui-lugal mus-ki-in-dar’
3" mus-id-da ki-a bar-ra-kam
4 mus-kun-min-e AN.KAL i bar-ra-kam
5" mu§-hus li-hus i-DU
& Ii-ulus-bi mu-nd kuy-d-am
7 muf mui-Tap-na” x an x [......]

Bl o s |
L | | e B P P |
(Gap)
Reverse: 10 1R [iiiiirinm aessmssaast sinss con ]

2% [x] mus x [x x x] x (x)
3" "muE -an-ki mu[i-kjur-kur-ra "sa” " nu-kés-"dé”
4" mu3-hud pirig-giny nu-go-dé
5" mu$-"ufumgal®” ld-ra dir'-ra-bi
6 "z [x] x lugal-zu hé-pa
7 [x x]x-ka-m
8 [x x x x] x-na-ab sum-mu-un
9 [.......]Jx *x me’-en
(Remainder lost)

Remarks

Rev. 6. Cf. “nin-a-zu lugal-zu in the Old Babylonian snake incantations YOS 11, 32, 4;
34, 3, and pp. 241-2 below.

I Again, here published through the kindness of AW, Sjiberg.
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Text 7: BM 79949

Next offered 1s BM 79949 = 89-10-14, 498, a complete unbaked Old Babylonian
tablet of unknown provenience measuring 8.6 x 6.0 x 2.3 cms, whose obverse alone
15 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 doubtful, so the translation given here is merely
something to build on,

Thas tablet, copied as Fig. 7a, is of importance with regard to the reading of Ka-
imim-ma, regarding which W. Schramm has discussed the evidence for reading ka-inim-
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. Tb, which evinces the same writing ka-inim-ma."!

Transliteration

Obverse 1 mu-gal d-3u-"um™-gal e-ri-du-a ba-an-x
2 ur-gar’ du-ud ku-ku-i ba-ad
3 mu-us ri-ib d-ga-su za-pa-ri
4 ap-pa-ar ti-la-zu ap-pa-ar su x x ki-a

5 ka-1-ni-ma tu-ni-nu-ra

Translation
Obverse 1 The great ..., the dragon, was spawned(?) in Eridu,
2 The dog, born(?), opening the darkness(7)
3 Angry snake, the top of your head(?) is bronze(?)
4 The swamp where you flourish, the swamp is ... of the Underworld(™

Remarks

I Itis likely that one should emend to mu-<u$:-gal; cf. Hh XIV 4-5, VAS 17, | iv
3band YOS 11,33, 1.

2 ur-gér for ur-gir’ The phrase ku-ku-i ba-ad is tentatively understood as ku,g-ku,,
bad, in view of the expression peti ikléti in BWL 126,117 etc.

3 ri-ib = ezzu? or perhaps cf. mu-i-rib-ba (Landsberger, Fauna, 49 § 4, 66). d-ga for
ugwfuga, za-pa-n for zabar?

4  ap-pa-ri for ambar?

' CF. M. Sigrist et al., Catalogue of Babylonian Tablets vol. 11, 235; T read wiG hé-& nig-gu-la nig-si.a-ga
< - F1.277 - 1 - - . e = P g £
ka-i=ni=ma " 1 " dug w-G-en’-ne-nu-e-i-ri; the structure of this brief incantation 10 *release a man’ is quite

unusual,

230




On Some Dog, Snake and Scorpion Incantations

5 Compare the list of spellings of TUs EN.ENU.RU now given in YOS 11, p. 5, and by
Krebernik, Beschwdrungen, 195100,

Text 8: A 30606

Fig. 8 is a copy of A 30606 = 5N T65, a one-sided fragment from the lower reverse of
an Ur 11T Nippur tablet now in the Oriental Institute, Chicago.'? 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, Z4 83 (1993), 161-169,
with correction NABU 1994/3, 55, 63.

Transhteration
' [a-L]A-kiD-ga na-r[i-ga(?) a ...]
$u i-mfa-e-ti]
2’ [a]-bi li-kiir-a ba-ni-nag-[nag |
3’ ui ni-ba ha-ba-an-ta-"&7-[de]

Translation
1’ Take [... water] from the holy, purifying tube,
2’ give it to the bitten man to drink;
3 the venom'* will come out of its own accord.

Cf. VAS 10, 193, 13-16:

Transliteration
13 a-LAL-kii-ga-na ba-ni-zalag
14 a-bi nam-5ub {-ma-sum
15 a-bi lg-kiir-ra ii-mu-ni-nag
16 ud-bi ni-ba ha-mu-ta-é-dé

17 14 mu# zid-ba-do-a-bi
18 li-kii-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.

12 Copied in 1979, and published with the gracious permission of LA, Brinkman, then Director of the
Oriental Institute,

13 That the incantation is for use against only one of these three dangers was pointed out by Veldhuis,

4 The present writer differs here from Veldhuis in interpreting ui/iis in this group of incantations as ‘venom'
rather than *spittle”. It is the poison which the magic is to remove, and anack by a scorpion hardly involves
spittle, whatever may be the case with snake-bite,

231




frving L. Finkel

This ritual is also related in some measure to VAT 8342 (VAS 17, 2) (cf. VAS 17, p. 10),
an unusual example of an Old Babylonian ritual in circulation without its incantation;

Transliteration
Obverse

I "na, -mus-e fu um-me-ti
2 gaz-gar ld-zd-kur,
3 sag-gi-na dub-dub GANMU”
4 -me-muly-muy-¢
5 bur sig;-sigr-ga a-ab e-si
6 li-zi-kury i-me-nag-nag
7 [u]-bi li-ra ha-ba-an-ey,

Translation
1 Take “snake stone’,
2 crush (it), (and) heap (it) on the head
3 of the bitten man.
4 Have him wear a ...
3 Fill a yellow bowl with sea water,
6 let the bitten man drink it,
7 its venom will come out for the man.

It is assumed that li-kir-ra, li-zd-kur, and li-kir-a reflect the compound verb zi-kud/r
= nafakn, “to bite'; cf. YOS 11, p. 30, note on 30, and VAS 17, p. 10.

Text 9: HS 1526

The next snake incantation 15 found on a stone amulet excavated in one of the early
seasons at Nippur, and here copied as Fig. 9 from an old excavation photograph now
preserved in the University Museum, Philadelphia.'® This inscription (now H5 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
to be substantially post Ur 111, although a note on the original photograph itself reads
‘fragment of tablet from Kassite dynasty’, perhaps reflecting the archaeological context
in which it was discovered. The reverse was not photographed, but apparently contains
Jjust the colophon. This text reads as follows:

Transliteration
| AN.U.DAG-nu-ru
2 mui-¢ kur-mus-ta KA nam-gi,
3 "me-TAR an-ki-ka
4 me KA ba-ni-ak

15 Neg. 5846. This text was kindly drawn to my attention and the photograph made available in Chicago in
1978 by A, Westenholz.
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5 dumu me-TAR an-ki1 imin a-ne-ne
6 pu €-am i-do

7 a é-am i-in-dé

B a ZI+ZLA €-Am zag-ga ib-NIGIN

9 a ZI+ZLA-bi ga-bu-ni
10 mui-x)]-%-z¢
weeen]iT B um-ma-gis
12 [mud-e...]x-a KA hé-[ma-an-1]d-e
13 [nam-3ub eri]du®-ga
14 [tug-dug,-ga(?) ‘en(?)]-ki-key

Translation
Obverse 1 En-e-nu-ru incantation
2 The snake hissed(?) from the land of snakes(?)
3 The 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 night side,
9 (With) that water in a ... (vessel) its left side
10 He [..]..
11 Turn back his [......]!
12 Let [the snake(7)]tie up .... tooth(?)!
13 [A spell of Erlidu;
14 [A conjuration of En]ki.

Remarks

1 It is unlikely that AN.U.DAG-nu-ru is meant to represent AN.LAK 397-nu-ru, as in
PBS 1/2, 131, 1 and rev. 5 (see M. Krebernik, Beschwérungen, 198 (f)), 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 III incantations from Nippur. Since DAG (= fubiu)
is semantically speaking a legitimate alternative to E (= bitu), one is left wondering 1f
this variant provides a clue to the meaning of én-é-nu-ru at least as it was understood in
the Ur III period, and possibly even favours a return to the old interpretation °... house
of ..."; contrast here strongly the writings of J.J.A. van Dijk, YOS 11, p. 5 and refs.; M.
Krebernik, Beschwarungen, 197-207.

In addition to Krebernik's list note the list of writings collected in YOS 11, p. 5. It
is likely that a further YOS 11 example has been omitted from this latter hist; no. 66
line 1 reads as copied en-é-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,
and this is confirmed by the last line before the double ruling, line 14: w-en-é-EN.LIL.
The signs copied as EN.LU’ and EN.LIL evidently correspond to -*nu-ru’; most probahly
one should read (tu) en-é-en-ur.
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3-5 Perhaps me is to be read i5ib here.

5 The spelling a-ne-ne together with dumu to indicate a plurality of sons indicates
either real or imitated antiguity for this text.

8 For 7Z14+Z1.A as a vessel see Deimel, SL 66: 3, and A. Salonen, Hausgeriite, 182. For
the sign generally see M. Civil, in: F§ 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 fu-ga-bu-ni-ta kalam-ma an-sur;
cf. also AST 17 (1995), 92, 25.

12 cf. Génouillac, Dréhem, | rev. 18: uSumgal-e gi-U.U-a-ba KA hé-ma-an-13-e.

Section 3: Scorpions
Text 10: IM 61749

It is not certain that the first incantation given under this heading is against a scorpion,
since the rubric is obscure. The tablet 1s IM 61749 = 6N T47, an Ur III tablet from
Mippur here copied from a cast in the Oriental Institute, Chicago as Fig. 10."® The single
short incantation reads as follows:

Transliteration
Obverse 1 "U.TAN é-nu-ru
2 i-in-ti kur-kur-ra
3 puy gif-fu-duls-la zi-ga-[(x)]
Reverse 4 é Ye[n-x]
5 la-ba-HU.HU-ga
6 [x-gla’ -a-sig-dam

Translation
Obverse 1 Enenuru incantation
2 Warmior of the lands,
3 Ox that rears up in the yoke
Reverse 5 Donot ...
4 (In) the temple of E[n-x]!
6 It is for smiting a ...

Remarks

2 i-in-fi is taken to mean garrddu, following such spellings as en-tifan-tifin-te/in-ti =

guerdu, and i-in-si = ensi;. Compare IGLDU kur-kur-ra said of a gir in VAS 17, 10, 26.

1% Kindly shown tome by M. Civil in 1978, and again published here with the permission of LA, 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 tar-su gar-na-a-$d GIM ri-mi KUR-"¢ ' said
of a scorpion in a namburbi incantation, Rm 2, 149 = Or 34 (1965), 121, &', and
see 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.

4-5 HU.HU-ga probably stands for ri-ri-ga, and perhaps for magdi; cf. the rubric mui
oir é-a fub-ba-kam, discussed YOS 11, 20, 2326

Text 11: FM 22878

The next incantation is merely a fragment, but is certainly against a scorpion. It 15 a
flake 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 Field Museum of Matural History and the University
of Oxford.'® The rubric reads §i-pa-at zu-qi-[gi-pi-im]; the same rubric and spelling
occur in TIM 9, 69, rev. 18, and ibid. no. 66 (see above) rev. 36, both of which texts are
unintelligible; see also YOS 11, 4 rev. 19. What survives of FM 22878 is copied as Fig.
11 and reads as follows:

Transliteration
Reverse 1' [(x-)lru-uh B [y
2! [b)i-is-si-iir ser-r(i ........]
T T S e |

&' fi-pa-at zu-gi-[qi-pi-im]

These lines are probably the end of a ritual; bissir séri, *vulva of a snake’, is presumably
an ingredient for the prescribed antidote; cf. bissir atani.

Texi 12: U, 30501

The opportunity is taken to publish an even more fragmentary piece of an Old Babylonian
incantation which probably belongs with the material collected here (note line 18, sé-r{i
...]), but not enough survives toallow areal identification. This is U. 30503, measuring 4.7
» 10.3 % 1.7 ems., presently housed in the Department of Western Asiatic Antiguities.
The copy given in Fig. 12 shows what is left of this inscription, of which no transliteration
is offered. Note particularly lines 23-24:

17 That is ‘snake or scorpion’; cf. A. Cavigneaux, ASJS 17 (1995), 76 fn. 3.

"% For a survey of Old Babylonian written sources stemming from excavations at Kish see PR.5. Moorey,
Kish Excavations 1923-1933, 174-17%. Thanks are due to Dr D, Whitcomb for facilitating my sccess to this
tablet, which is here published with the kind permission of Dr B, Bronson of the Field Museum

235




Irving L. Finkel

Si-ip'-tum ii-la fa-tum §i-pa-alt]
Ynin-gi-ri-im-mlal,

a writing of Ningirimma that should be added to those collected by M. Krebemik,
Beschwiérungen, 238-239,

Text 13: BM 62889

Fig. 13 shows a small, Late Babylonian tablet inscribed with a single incantation to
protect someone from inadvertently stepping on a scorpion, followed by a short ritual,
This is BM 62889 (A H. 82-9-18, 2858), an unbaked tablet found by H. Rassam
probably at Abu-Habbah, which now measures 4.1 = 3.8 = 1.5 cms (at maximum). The
right-hand edge is lost. It is perhaps probable that this incantation also derives from an
Old Babylonian predecessor. It reads as follows:

Transliteration

Obverse 1 EN ez-ze-e-tug=ma HZ=Z0 [cooierimsrirnioiersinsnm |
2 ez-zi-<is> gar-ra-nu-ka ana na-[Sd-Ki ............ ]
3 a-sa-ba-ar qim'-mar-ka i-1li ...coovirenrineiniiinnn.
4 GIM IM.DIRLMES is-Ba-fuy %]
T 1 B | T g P o [ e e i |
B GIMMES ez=" 7l XX 3 [t |
7 ina KLTA=-rtu GIRT =ia [ooeeeeeiiiierenne,
& GIM a-si-du Sd GIR"-[ia

o B 2l A | L e e e
Edge 10 wlai-z[i-........ ]
Reverse 11 "ar-ra NENNI A NENNI [(...)]
12 leta-ra..... ]
13 wlata-x-"UZ7 [.......... ]
14 DU.DU.BL ana UGU g-s[i-di 15]
15w 150-ka EN 3 S[ID-nu ........ |
16 ana’ KaD[U......]
Translation
Obverse 1 EN You are furious, anger [o..e.eeimssoesens ]
2 Angrily your horns are [raised(?)] to st[rike]
31 will seize your crown together with [........ ]
4 Just as the clouds seized .[....coiune.. SPrrt ]
5 Just as Adad seized ... v mnsannnmsnns ]
O Just as the angry snake ... [, H
T Bepeath my feet [ s ]
§ When the soles of [my] feet[...covevmncannenn ]
L hesnllnol [ s i |
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Edge 10 andhe will not [.........cominmnniiainen |
Reverse 11 You must not ... So-and-so,

12 son of So-and-so,

13 and do not ...[..........]

14 Its ritual: You recite (this) incantation three times over
your right
15 And left so[les and you can walk in safetv(?)]

16  According to .[...]

Remarks

2 garrdanu, a by-form of garnu, ‘hom’, is not apparently documented elsewhere,
although perhaps the same word occurs in YOS 11, 1, 34 sa-du-um zi-ba-ta-ka] sa-
du-um ka-ra-na-k[al; for the contrast zibbandgarnu of, YOS 11, 87, 2-3. For garmu said
of a scorpion’s pincers see M. Krebemik, Beschwdrungen, 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 [re-bu-i].

11-12 Read possibly "KI".TA NENNI A NENNI la ta-ra-[bi-i5], “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 directed against 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 = 1.8 cms, and reads as
follows:

Transliteration

Obverse
] e et et [ [,
2' Tana na -me-e wb-te-lu i-mat-ka
3 ana-ku ina us-su Se-e-lu ap-ta-tah "MURUB, "
4 ak-ta-ba-as-ka GIM GISTMA™
5 H-ra-bi-ka GIM a-mu
6' ki e-lu-ti ar-ra-Sab ina muh-hi-"ka’
T TKA-ka a-na pa-te-"e?
Reverse

8 [NUN]|DUM.MES-ka ana ka-ta-am EM[E-ka]
9 [ana dla-"ba™-bi wl a-[nam-din]
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[ ] A R | dne af rne e v |
1 L1 o]t Inin-1il a-x-[x]
12" [onen ceneaenrene ] €2-204 T BN

13" [p0.DUB]I NA, 2i-E SUD
14" [ina 1.GIS ...] THLHIENT [3]-" 44 SID-nu"
(Remainder lost)

Translation
Obwverse
l.l
2’ 1o the steppe(?); they have nullified your venom!
3’ T have run (you) through the middle with a sharp arrow,

-

I have stepped on you as (on) a boat,

5' I scuttled you like a raft,

6’ like a helmet I have settled on your cranium,

7' Your mouth to open,

8 your lips to (un)cover (themselves), your tongue
9 [to spelak will I [not allow]!

b O e . Ninlil will I[......].
12' [...........] furious [...] Incantation

13" [lt= ritwal]: you crush zibitu stone
14" {and) mix (it) [in ... 0il], (and) you recite the incantation three times,
(Remainder lost)

Remarks

2" For budlii with imin cf. Eniima EIis, TV, 62.

39" Similarlines occur in the Late Babylonian S8BT 2, no. 24, 812, in an incantation
under the rubric KA.INIM.MA IGLBI HUL LA KEy:

B ak-ta-ba-as-ku-n-5i

9. GIM AMES u-ta-ab-bi-ku-nu-3i GIM GIS MA

10, ki-f e-{u-ti ar-ta-Fab ana UGU-ku-nn

11. KA=kri-nn aneg BAD-¢ NUNDUN-ku-nu ana ka-ta-mu
12. EME-ku-nu ana da-ba-bu ul a-nam-din

A duplicate occurs in the unpublished Late Babylonian tablet BM 45735 (81-7-6, 169)
abv. 5=7, where in contrast the incantation carries the rubric KAINIM.MA MU.RU.UB ana
DUs:
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5. [ak-ta-ba-as-ku-nu-3 GIM AME]S wf-fa-bi-ku-nu-5i
GIM [GIS.MA]
6. [ki-i e-li-ii a)i-ra-Fd-alb ana UG|U-ku-nu pi-i-ku-nu
ana pa-te-¢ Sd-pa-ti-[ku-nu|
7. [ana ka-ta-mu EM]E-ku-nu ana da-blal-bi ul a-nam-din TU; EN

See also the scorpion incantation KBo 1, 18 iv 17, quoted CAD Q 137 2. sub garnu.

These passages incidentally seem to offer the first attestation of the rare elt D (CADE
114, partly restored) meaning ‘helmet’, in a connected text.

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 = 7.2 =
1.5 ems. Almost the whole of the obverse is obliterated, but enough survives to show
parts of a bilingual incantation. Most of the reverse is also given over to a bilingual
incantation, and it is quite possible that a single passage is involved, but this can only
be clarified by a duplicate.

The rubric in rev. 12’ reads [KALINIM.MA ZU.KUD MUS.A[KAM], ‘Incantation for/
against the bite of a snake’, and part of a short ritual follows, with a trace of a third
section before the break. This rubric should be compared with the @Sipiitu 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 elevated role
than Ea his father. No transliteration is given here for the obverse.

Transliteration
Reverse

L] (R [ e 5 o ] [ ]
[usssz ri-hu-slu a-na na-me-[e ...l

i) (PPt o NAM-t]i-la x [x]
[ e i bla-la- tu 1[...... ]

i [ERe udy (7) mlud i-bi-<giny > Tey, “-d[a]
[ i-mai( 7] se-ru ki-ma qui-ri li-<tel>-li

A ooz pin]-urta dumu *en-1il-14 igi-bi luh
[.... *MIN] meaar “MIN per-ni-sii im-[si]

A Do ] ti=la Ii-u;g-lu
[ieannisd | -x Bre-lur a-me-lu-ni

6' [......°as]al-1d-hi zii-kud mus nu te-BI 1G-u,g-[lu]

[ T4 AMARUTU mi-Jik se-ru NU TE-hi ana a-me-lu-[ni]
7' [......] Tabzu-ke; a-gib-ba Su-ti[-(x}]

[cooo] TapegiT=i " gub-bu™-u ti-kin
8 [......] "é -an-na ugu-ba ~gub""[-(x)]

[....a-yal-ak ina UGU-5i Sak-na-alt]
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% [......] x UD.DA “utu igi-bi zalag-ga 16-"uz-lu”
[ki-mecr s)i-it WUTU- lim-mir pa-an L0
10 [*asal-1]d-hi abgal dug,-ga-"a”
[*AM]ARUTU ap-kal-lu iq-bi
117 [*en-k]i 1D-bi tug-ba Sub-ba-a
[*]é-a <a=-bu-fu Jip-ta' id-di te EN

127 [KA]INIMMA Z0 MUS. A [KAM]

13 [DODUBJI DUG A.GUB.BA GUB-an GIG ina AME "ta’ -x-[...]
14" [0 x]-$d-"-if NUMUN UTKURRA ™ % x SUD KINiG.3ID.G[A ...]
15 [006]1-20 UIGH-[limt .o | x="ma™[.....] x

16" trace only
(Remainder, some few lines only, lost)

Translation
| L] [PNRR POL [izeed. ..o Bhe St DI B i s bty |
Al RS RS B e e e ]
¥ [...... let the snake’s [venom] ascend like smoke!
4' [... NinJurta, son of Enlil, washed his face.
5 [weeers] wonees 0 cure mankind;

i Oh] Marduk, let snake-bite not approach mankind!
7' [...] set up a holy water basin in the Apsii;

8" [...] from an ajakku structure was placed on it;

9" “Let the man’s face shine [like the] rising of the sun!’

10" [Mar]duk, the sage, spoke;

11" [Ea, his father, recited the incantation. Incantation formula

12’ [1]ts [ritual]: set up a holy water vessel; sprinkle(?) the sick man with

walter;
13" Crush [...]... [plant], ardi"fu seeds ... ; ... with dough;
14" [Inhlur-edrd plant, imber-limi plant [.................. ) oandif ]

15" trace only
(Remainder, some few lines, lost)
Remarks
6" Is re-Bl derived from re-Ga, standing for te-g4?
8" The scribe appears to have equated gub and fakanu.

9" UD.DA 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 Sumerian
equivalent has come out as 4-bi!

APPENDIX

Fig. 16 shows a copy by the present writer of the Old Babylonian Sumerian incantation
EM 25415 (1918-2-16, 199) prepared for inclusion in this article many vears 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 III snake
incantations edited by I1.J.A. van Dijk, Or. 38 (1966), 542-3, 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 transliteration and copy are given here with the kind permission of its owner, Mr. J.
Greathead: "

Obverse. 1. muf eme-min eme-min ka " an-na’
2. udumgal-gin; hu-luh-ha
3. a-"ni" x an-na 767 (x) "na” 6
4, mus lugal-zu ir fu-um-du
5. “nin-a-zu lugal-zu
6. me ba-ra-DuU
7. "KA-zu gu-le-dé
8. eme-zu gu-le-dé

9. sa-gid-da
Reverse. 10. sa-gin; bar-ra-zu

11. guim-ma-ld

12. ka-bi an-na dug-e

13."Ka " (orKaxX)-bifaxxnitax

14. ka-inim-ma

15, nam-e-ni-in-"biir’-re

The name Nisaba, and the two-line Sumerian proverb(?) following the double ruling
after the spell imply that this, most unusually, must be a school text.

19 One further O1d Babylonian version some years ago seen by the writer apud a compilation of incantations
ended the spell as follows:

iriud Dugal-za mu-Si-in-g[is)
dnin-a-zu lugal-zu mu-Si-in-gig
ka-za ka-le-e-dé

ka-ba ki-le-dé
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A Scholar’s Library in Meturan?
With an edition of the tablet H 72
(Textes de Tell Haddad VII)!

Antoine Cavigneaux

Tell Haddid (ancient Meturan/Sirara) lies on the Diyala River, ca 200 km NE of modern
Baghdad, on the road to Khanaqin. The once important town belonged in Old Babylonian
times to the kingdom of E&nunna. At the beginning of the eighties 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 literary texts came
from two places, magical texts only from one place: a small unit (Area 1), apparently
part of a destroyed (private?) house of ca 100m*.

In Area II, a number of different types of tablets were discovered: in addition 1o
administrative documents, contracts, letters, mathematical texts and schooltexts, there
was an important group of Sumerian literary, liturgical and magical texts.* Although
a general survey of the Sumerian® literary texis has already been given,® it is not
superfluous to come back to it. The magical texts cannot be considered in isolation, also
for archaeological 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
repetitions, only salient features of interest for our topic will be mentioned here.

The publication of the economic texts of Area L, the only findspot that will concem
us here, has not progressed for the last years, so that we still ignore the nature of the

| This report is based primarily on unpublished Old Babylonian tablets from Tell Haddad/Meturan which |
am in the course of publishing with F.NH. Al-Rawi. For the bibliography on the site, sec EN.H. Al-Rawi,
frag 56 (1994), 35, n. 1; A work of AK. Mohammed has appeared since under the title Old Babylonian
Cuneiform Texts from the Hamrin Basin, Tell Hoddad, Edubba 1 (Mabu Publications, 1992). Some of the
texts used in this paper that touch more or less directly upon the subject of our conference have alncady been
published: they are: Textes de Tell Haddad 1= “New Sumerian Literary Texts', Img 55 (1993), 91-105; 11 =
“Textes Magiques de Tell Haddad", 24 83 (1993), 170-205; 24 85 (1995), 19-46, 169-220: 1l = "Nouveaux
Fragments des Géorgiques’, AulOr 9 (Mélanges M. Civil), 1991, 37-46; TV = “Gilgame3 et Taureau de Ciel’,
RA 87 (1993), 97-129; V = “La Pariade du Scorpion’, ASS 17 (1995), 75-99; VI = "Gilgame? et la Mort’
is o0 1o appear (Styx); two more magical texts are edited in A. Cavigneaux & F, Al-Rawi, ‘Charres de
Sippar et de Nippur®, in: Cinguante-dews Réflexions sur le Proche-Orient Ancien (Mélanges L. De Meyer)
{eds. H. Gasche ef al.: Leuven, 1994, 1 and in: A. Cavigneaux, ‘MAS-HUL-DUB-BA’, in: Beirrdge
Kulurgeschichte Vorderasiens (FS .M. Bochmer) (eds. U, Finkbeiner er al.; Mainz, 1995), 5367

The particuliar situation of Meturan, we feel, allows us to contribute something tothe theme of the
Wassenaar meeting: the important definition of a conceptual and historical frame for Mesopotamian magic.
Bui, as so often in our field. it has proved very difficult 1o offer a general view without struggling with the
original texts, whose understanding involves a multitude of philological and conceptual difficulties only a
small part of which could be dealt with here, For this reason, some important data are concealed in the last
and most obscure part of this aricle.
I For these last two categories, the native terms would be kalinen (liturgic corpus) and wirdipirm (magical
COTpUs),
3 Akkadian literary texts are almost completely lacking in the Old Babylonian levels.
4 A Cavigneaux & F. Al-Rawi, frag 55 (1993), 91-95, note especially the catalogue on p. 95,
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connection between the inhabitants of the place and exorcism. That there was in fact a
connection 15 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 earlier than Dadu3a and not later than Silli-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 archaeological situation, number and distribution of the texts found in Area
I1.* 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 either side of the wall. All 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 certain 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. Among the texts which we
may roughly classify as magical, we include two bilingual hemerological tablets that
seem (o 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 apparently a certain Zimri-
Addu." The majority of tablets discovered there contain Sumerian literary texts.

* ‘The year $illi-Sin espoused Hammurabi's daughter’ which should reughly cormespond to Hammurapi 31,

ca 1760 BC, according to the chronology used by J.A. Brinkman aped L. Oppenheim, Ancient Mesoportamia
{Chicago & London, 1977 Rev. Ed.), 3356f; ef. D. Charpin, “Données nouvelles sur la chronologie des
souverains d'EZnunna’, in: Miscellanea Babylonica (Mélanges M. Birot) (eds. 1.-M. Durand, J.-R. Kupper;
Parnis, 1985), 51-66.

® The year Hammurapi 32 is named after the destruction of Ednunna! This does not imply automatically
that Tell Haddid was destroyed by Hammurapi's own hand, but probably in the wake of that conguest.

' After a drawing kindly made for me by Mr. B, Sakir.

® The drawing is not meant to give information on the vertical and horizontal coordinates of each individual
text, which were not always recorded, but rather a statistical overview. The representation is based on a first
catalogue of the tablets of the locus made in the Irag Museum after the excavation. The final publication may
result in miner improvements 1o the number and classification of the texts.

? See frag 55 (1993).92. Some private documents seem to confuse Lisin and Ninsi'ana,

% Edited in fraq 55 (1993), 95104,

"' The very presence of administrative texts supposes that the people who kept them with their own private
tablets enjoyed a certain amount of social responsibility. From the material known to me, no relation can be
ascertained yet between Zimri-Addu and Belfunu, but Zimri- Addu is often mentioned also in the neighbouring
house (unit A). This is one of the arguments for assuming a close relation between the two units.
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Literary texts

The literary texts can roughly be classified in four genres:

(1) Myths and legends: fnana and Ebih; four Gilgame$ 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-
tract), 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
prayer to the personal god.

(4) Royal hymns, literary letters (correspondence of Nin3atapada, letter to Enki).

There were more works in this collection, but they are too badly preserved to be
identified. Still, what remains gives a good sample of the literary pieces 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 exception of H 72, published below, the magical texts are all
in Sumerian. The medical prescriptions H 170, published in frag 55, 104, is purely
Akkadian.'

Two kinds of tablets are attested: large tablets grouping several rather long texts, and
small tablets with only one text, or with several very short texts.

H 103 (and H 74)¢ gives the legomena of a long oral rite against the vermin that are
destroying the fields.

H 138 and H 147: fragments of large tablets (of two columns per side at least) which
contained several texts of consecration and prophylaxis.

H 97, H 179*, H 84:17 three versions of a collection of Sumerian magical texts: one
tablet had six texts, the two other ones probably eight texts. Several are against human
aggression: evil eye (II), witchcraft (I1T), evil tongue (IV); one is apotropaic (VI); one is
against an undefined aggressor (I); V is a very characteristic piece of magic poetry, which

12 With the exception of Gilgames and Hiwawa, all the poems concerning Gilgames are represented by two
copies. It is sometimes difficult to tell if they are from the same hand.

13 There were in the same room twoe copies by different hands and with semantic variants,

14 For the relation between the SCOrpion incantations H 60 (Room 107 and H 146 (Room 30), see AST 17
{1995), 75ff, We may consider that MB = H 179* (Room 30), MA = H 97 (Room 10} and MC = H 84 (Room
&) as three variants of one collection of incantations (see ZA 83 (1993), 1700).

15 It is equally noteworthy that the literary texts discovered in Metran are also almost exclusively Sumerian.
In such a late (ca. Hammurabian) time, in a town so far from Nippur, halfway between Elam and Babylonia,
two Sumerian genres are unexpectedly well documented.

16 Roth tablets come from Room 10. H 74 is an extract of H 103, and probably was directly copied from it,
5. below.

17 Published in ZA 83 (1993), 170-203; Z4 85 (1995}, 19-46; 169220, In this case, we have one tablet in
Room 10, one in the neighbouring Room & and ene in Room 30! H 97 and 179 were baked, an exceptional
characteristic in this collection
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may be called the ‘im’-charm, as it plays heavily on the repetition of the sound /fim/
(which can mean in Sumerian ‘storm’ and ‘clay’); the other texts have more academic
overtones, following the classical Sumerian incantation pattern. 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
copies 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.

In the group of small individual tablets we should probably include H 74, mentioned
earlier 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 consecration formulae (Weihungstyp). Functionally defined, these
formulae belong to the preliminary stages of the exorcist's work:

H 62 + 94 A: a variant of the widely known text praising the tamarisk (¥inig) used in
the rituals of the exorcist. This text has very archaic forerunners'® 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 patient.

H 66: was pronounced at the introduction of or for the execution of a mathulduba
goat, typically used in (magical) house-cleaning. The text may originally belong to
ceremonies 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 formulae (mainly Sumerian words repeated
seven times) probably directed against ghosts. 2

H 60 and H 146:*' 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 is an allusion to Inana and Dumuzi, maybe also to GilgameZ and the Bull,
where Inana, out of anger at being rejected or opposed in some way by Gilgame$, brings
the Bull to Uruk in order to take revenge. In some way the scorpion was associated
with that mythic bull; they (Bull and Scorpio) also have in common that they are both
constellations in the sky.

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 waddpum, 1.e. the typical activity of the wasipum, a

8
L)
I
21

See M. Krebemik, e Beschwinmgen aus Fara wnd Ebla (Hildesheim, 19843, 726-232,

Published in: FS R.M, Bochmer (eds. U. Finkbeiner ef al. ), 64-67. Additions in AST 18, (1996), 35-37,
Transcribed in: Mélanges L. De Mever (eds. H. Gasche eral. 81

Here again, one in Room 10, one in Room 30,

An edition is given below. 1.5, Cooper gave an edition of the first section, together with many parallels,
in his article “Magic and M(is)use: poetic promiscuity in Mesopotamian ritual’, in: Mesopotamian poetic
language: Sumerian and Akkadian (eds. M.E. Vogelzang, H.L.J. Vanstiphout; CM 6; Groningen, 1996,
47-57.
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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 [ would like to define this tablet as an
aide-mémoire.

The first section (1l 1=11) 15 a very interesting variant of an apotropaic formula
recited by the wafipwm 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
is a self-immunisation formula, a kind of vaccination to which the exorcist submitted
himself before starting any treatment, as suggested 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 to 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.

The 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 a literary, amateur-like interest,

The Background of the Meturan Area 11 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 archaeological 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 partially
answered.

1 This is the interpretation already advanced by Coaper, “Magic and Miisjuse', 49 (*the speaker is casting
a prodective spell on himself”) and 52,

M gee below for justification.
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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 libranes (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 | could examine
the documents, I did not find among the many administrative and private matters treated
any indication to the effect that Bel3unu or any other resident was an exorcist, but this
may change with future publications.™ The least we can do is to try to compare the
magical texts with the other genres (practical texis and literary texts), paying attention
to 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 texis,
whereas there are other ductus which are characteristic of the literary texts. As a very
general rule, the magical texts are much closer to the daily texts than the hiterary ones,
but the border is not very clear. From a graphic point of view, the magical texts could
ke classified as something in between.

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
(could it 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 interest.”
This is perceptible in the fact that we have three versions of an exorcistic text collection,
two versions of several literary texts. What is more, it seems possible to discern thematic
connections between certain magical and hiterary texts.

The presence of Adapa among the ‘literary’ 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 excelience.
Very early (at the latest at the end of ED I11) associated with the cult of dead kings.*® he
became in literature the ‘great man who refused to die’, as Bottéro put it. It is probably
not by chance that the Sumerian work from which the theme of death is absent (Gilgamed
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 a poem about hubris. In Tell
Haddad we find a rather primitive, but very original attempt to connect the two Sumerian
stories Gilgames, Enkidu and the Netherworld (GEN) and Gilgamed and Huwawa (GH)
into a coherent literary unit: a short appendix added at the end of GEN® suggests

B ForH 102, 1 noted *B8ipu’.

% Possibly also in part educational, cf. the case of H 103 and 74 above,

21 Cf. 5. Parpola, SAA 10, p. XIX, even though I accept Parpola’s interpretations only up o a point.

B gee G, Selz, Uritersuchungen e Goterwelt des altsumerischen Stadistaates von Lagad (Philadelphia,

1995), 105F.

™ In the versions we knew until now, GEN ends quite abruptly, with no conclusion to the litanic dialogue

berween Gilgames and Enkidu, An unpublished new copy of UET 6. 60 (kindly communicated to me by A.
festenholz) shows that this Ur version onginally may have had a conclusion. The obverse of UET 6, 60,

neglected by Gadd, contained the last pant of GEN. This renders it very likely that the reverse is a conclusion

to the work. B. Alster and A. Wesienholz are planning a new edition of the text.
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that, after hearing Enkidu’s gloomy account of life in the netherworld (GEN last part),
Gilgames starts to search for life (the theme of GH)!™

In the case of DG, there is a much more concrete connection with magic: there is an
allusion in that text*! to the rites of the kispu, the funerary meal offered to dead kin, DG
15, in a way, the aetiology of the kispu: to console Gilgame? for having to go down to the
Netherworld the gods remind him that there will be a few things which will 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 Utu, and asks him to undo his trouble ‘like
ong plucks 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 earlier that two prayers to Utu found their
way into our collection. Also these prayers then might now receive a new meaning.

I would now like to draw a first tentative conclusion: It seems to me that the people
who lived in Meturan Area Il, before Hammurapi or the Elamites came and blotted
out every sign of life, had developed some kind of metaphysical thinking — this may
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 been
associated with Gilgame3;® there might also be a reference to Gilgames or - at the very
least — to Uruk, in the mashulduba dedication text H 66.% The presence of the Sumerian
Creorgica 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
ong of the duties prescribed by the Georgica.™

So there appears to be a rather strong general coherence in what I would now
dare to call a ‘library’: it could well have been pant of the professional library of a
‘Fachmann’, of a man sensitive in the realms of religion and literature; a man we
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 millenniwm, whose ‘Leitfaden” gives an idea of their intellectual
ambitions.”” This library, with its diversity, bringing together popular and utilitary texts

1_'_’ See for the moment frag 55 (1993), 93,

In Meturan as well as in the Nippur version,
* Even though, admittedly, none may be valued as a proof of the basic coherence of the whole find, the
accumulation of indices is — [ hope - not in vain,
OO AST 17 (1995), 95 n. 58
¥ A parallel text from another site, by contrast, has instead associations with Nippur. FS RM. Bochmer
(eds. U. Finkbeiner ef al.), 62. ;
3 siskiir Tnin-kilim-ke,y dugy-ga-ab, 2 birs ™. bal-e-eb ‘Perform the riles against mice, Turn away the
teeth of small birdsocusts”, M. Civil, The Farmer's Instructions (Barcelona, 1994), 30: 65-646.
% Cf, our fourth literary genre, especially the letter of NinSatapada. Inana and Ebih may be explained by
interest in lecal history (Meturan lies in the first synclinal of the Hamrin chain, ancient Mownt Ebih).
" See the beautiful analysis of the catalogue £AR 44 (the so called *Leitfaden der Beschwiirungskunst”) by
1. Botéro, Annuaire de "annde 19741975 de I'Ecole Pratique des Hawres Enwdes (1975), 95-130; to quole
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with higher literature, shows very concretely how Mesopotamian ‘holism’® coexisted

with the intellectual production of the *hegemonic’, ‘theistic” ideology.

Edition of H 72 (Fig. 3, p. 275)

The text of H 72 is difficult to establish in many places. The scnpt is so full of erasures
and corrections, abbreviations and even mistakes, that it is very difficult to determine
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
details, the general meaning can be established with a reasonable amount of probability,
and H 72 turns out to be one of the most informative magical texts from Meturan. The
tablet served as a practical tool for an exorcist. Its first section is a very typical product
of the holistic® worldview characteristic of the Babylonian magic.

I APING(AK) er-sé-tam i-ra-hi
2 Y3amkan ra-ma-na-iu ni-sa-ap
3 Tu-Fi-im-ma ra-ma-ni lu-§i-ip Si-ip-tam
4 bi-sti-ur ka-al-ba-ti-im K1 BI-IT "KI 1B -fi-im
5 bi-sti-ur si-ni-is-ti-im ga’-mu-um ga’-am-Su’
6 Ydamkan ra-ma-na-fu wi-sa-ap
T lu-§[i-ilp ra-ma-ni lu-{1B}-5i-ip Si-ip-tam
8 ki-ma“famkan us-fa-pu ra-ma-an-fu
9 ah-zu" im-me'-ru ka-lu-mu
10 al-za ka-lu-ma-tum mah’ -ri-Su
11 fi-pa-at ra-ma-ni-ia ia-ti ah-zi-ni
12 zi nam nu-ni ta-re-¢ "nam " ku us s[i’] / nam-nun ta-re
13 zi nam-nun-ni ku me $e te li si si ki ku-ga
14 e-ri id" ri ha-Su-ra
15 gif-zu gif HA gif-zu Se-ki-ni
16 nam-ta-raa am 3e ki e-te-te / bar-8i he-em-ta-gub
7 akili-biZakiamiri"en’” /%a ki en li-bi Sa ki
miany signs erased
18 e gu* bi duo e gu® bidu
ou': in both cases GU seems fo be written on an erased KU,

Bottéro (ibid. 128), ‘L'art de I'dfipu éait une véritable profession “intellecuelle’. qui supposait une longue
Euude..".

¥ Cf, the contribution by van Binsbergen and Wiggermann in this volume.

3 To adopt the terminology of van Binsbergen and Wiggermann,
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The plow(!) impregnates the earth.

Samkan does .. {(wasdprm) himself;

[ am going to do .. (wasdpum) myself, to make ... (fiptam wasdpum).
The vulva of a bitch, like the container of a consigned good, (77)
The vulva of a wowan, a burner is its burner (?!)

Samkan does ... (wasdpum) his self,

[ am going to ... (waddpum) myself, to make ... (fipram wasdpum).
As Samkan does ... (wasdapum) on his self,

and sheep and lambs are ‘taken’,

she-lambs are ‘taken’ in front of him,

oo (Siprumm) of myself, ‘take’” me!

— T WD G0 =] O LN s L B e

12 Flour whose destiny was magnificently determined (7), whose destiny Ezinam-Kusu
(7?7} magnificently determined,

13 Flour that was magnificently curved’. Basin, the anointing oil ... in a pure place,

|4 Fresh’ cedar, cypress’,

15 your wood® (is") the cypress” wood, your wood” for the Sikin-vessel

16 has been determined ... to make go outfup; may ... stand aside!

17 Sick heart, sick bowels, ..., sick heart, sick bowels ...,

18 Holy water made it well (7}, holy water made it well (7).

Commentary

1-11 This section has been translated and studied by 1.5, Cooper. Contrary to him, I
do not translate waidpum and the verbal noun Sipem, when it does not seem to have the
usual meaning ‘cast a spell’, even though the resulting text hardly deserves to be called
a translation. The first section, lines 1-11, can be divided into four smaller units, viz. 11,
1-3; 4-5; 6-7; and 8-11.

1 AK is written in the original, but in view of the later parallels™ 1t 15 certainly to be
understood as APIN. At first sight, this writing might be considered a mistake, but it is
hard to admit a mistake for the very first grapheme of a text! The cause of the confusion is
a formal similarity between both graphemes, which is still perceptible in Neo-Assyrian
writing, This can be confirmed in B, Labat's Manuel through a comparison of n® 56
(APIN) and n® 97 (AK). APIN precedes AK in Proto-Ea (11. 518g-528), and the similarity of
hoth signs is most obvious in Old Babylonian cursive script: by that time the scribes may
have considered both signs identical as regards their left side, and only distinct as regards
their right side.*! There might have been a semantic association, too, since epésum (AK)
may carry the meaning ‘till, cultivate’ (eréfu = URU, = APIN), cf. CAD E 230a. There is
probably even more toit; at least some scribal schools might have fused both signs. Asa
rule, the non-Nippur witness of Georgica D (BM 80149) also has completely identical

W They are quoted fnfra.
1 Cf. already .0, Edzard, ‘Der Aufban des Syllabars “Proto-Ea" ', in: Societies and Languages of the
Ancienr Near East. F§ LM, Diakonoff (Warminster, 1982), 31,
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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 listing ox drivers (engar-gu, ), | have noticed the
ENGAR reproduced in fig. 2, which is obviously a graphic construction of AK+DIS. So, it
is still very difficult to ascertain the semantic and geographic criteria of distribution for

the allograph AK of APIN.

H 116

Fig. 2, APINin H 126

The verb rehi is pregnant with meaning: ‘impregnate, penetrate (of a liquid)’. Marduk
‘mixes the Seven winds in atornado’.** Rehii is used for a man penetrating a woman, also
of cenain diseases (murussu irehhisu, migtu irtenehhisu), of certains forms of demonic
possession and witcheraft,® of sleep, 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 occurrence of the G stem of WSP. Apart from the very common
participle wdasipum, conventionally rendered by ‘exorcist’, it occurs as a finite form only
in an Old Babylonian personal lament RB 59, 246: 9, 6.47 Our text seems to indicate that
wasdpum 15 not oniginally a verbum dicendi but a verbum faciendi. A possible cognate
15 Ugaritic wpi, which is usually compared to Arabic nft.* Even though an original
meaning is very difficult to ascertain, the most probable reference is to the secretion of
some bodily fuid: *spit, lick” or something similar; Latin jaciwdari ‘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 1 has an agncultural simile — it is about fertilization of earth by the seed plow —

42 Civil, The Farmer's Instructions, 56. As far as one can judge from the photograph, only 1. 121, the last
one of the {c:lnrms.ilmn, uses the classical form for APIN, with a final vertical, 1o write engar; in all other
occurrences, only the grapheme AK is used: |, 41 is most characteristic, with three occurrences of AK for
apin, ak, uruy.

b muestard meké 7 @7, RA 36 (1992), 79:4.

* This may entail an ambiguity for ridhii, ‘genitor”, but also ‘warlock’.

5 CF, B, Landsberger, Wi? 3 (1964), 60,

¥ sinniftam Seluitam Hi irighi “The river-god “impregnated” the third woman’ J.M, Durand, ARM 26/1,
249:1 1. Bottéro’s inerpretation is better than the one proposed by Durand in his commentary ad, loc, G,
Cardascia, Reviwe o "Hisroire du Drodr T1 (1993), 181, renders “le Fleuve 1'a “possédée™ ",

47 Lastly, W.Gi. Lambert, in: Language, Literanewe and Histary (Smdies B, Reiner) (ed. F, Rochberg-Halton);
American Oriental Serigs 67; New Haven, 1987}, 192: 64 and 200. Theoretically, £a uf-BU-ma could be
derived from W3B, but Lambert's interpretation ‘cast sorceries’ seems to give more sense and fits the meaning
of the following line,

B UT 51 (=KTU? 1.4) §ii 13, vi 13; A. Caguot, M. Sznycer, A. Herdner, LAPO 7, 200, 212, It is nm my
intention to evalsate here how certain the translation of the Ugantic text 15

¥ B. Foster, Before the Muses (Bethesda, 1993), Vol. I, 129 *1 spew over myself”, but ibid. 145 ‘1 make
myself mois’. One speaks in French of an ‘oraison jaculatoire’, a fast, short prayer.
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in contrast to 1. 2, which is about husbandry. It is plausible that the notion of fertility is
somehow the tertium comparationis underlying the metaphor using the action wasdapuem
performed by Samkan.® Apart from the frequent mention of bl “Samkan ‘Samkan’s
herd’, which occurs in magic contexts, but is not restricted to them, the same god appears
in another simile in one of the bilingual texts from Mari:*' kima balu eli $a-am-ka-ni
habrar *(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
same concept of ‘overwhelming, overcoming’, which is one of the shades of meaning
of the verb refui 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, $a-ma-gan, "ANSE, on the one hand, and AMA-GAN, AMA-
GAN.SA, 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 conlemporary
with the ensi of Laga3 Ur-ningirsu: ‘edin-mu-sig,7(GI), sukkal, “ANSE, AMA-GAN-5A DU,
ur-“lugal-edin-na, a-zu ir-zu, ‘Edinmusig, messenger of Samkan, who ... the pregnant
mothers, Urlugaledina, the ‘doctor’, your servant’. As Lambert felt, AMA-GAN-5A DU
must be an epithet that has undergone development; it may even be a kind of midrashic
explanation of the god’s name,* in the same vein as e.g. “nin-tin-ugs-ga nin-ti-la-ugs-ga
‘Nin-tin-uga, Lady reviving the dead’.

The reading ama-gan - or, if one wishes, eme,-gan®® — is unexceptionable, not only

5 “The idea of insemination inherent in refui’, in Cooper's words, (*Magic and M(isjuse’).

31 Thureau-Dangin, RA 36 (1939), 10:9.

1 Iris WG, Lambert, OriVS 55 (1986), 153, who first suggested, I believe, the interpretation of Sa-am-ka-mi
= Sambkan/Sakban. It is not inflected, but withow divine determinative in the Emar text Msk T31030 = D.
Armaud, Emar VL4, T37 (p. 345), 1. 4 fa-am-ka-an i-na-zi-ilg] “Samkan is worried', AHw (just for once) may
be wrong in separating fabdar 1 'limen’ from 11 “dick sein’.

** On the reading and interpretation of the group avaGansa and its relation to the god's name Samagan/
Sakkan/Sumugan, a scholarly discussion has been going on for some years, The main contributions were
made by W.G. Lambert and F. Pomponio, but other scholars added occasional comments; with his own
remarks 1. Bauer, AR 36/37 ( 1989/90), 82b, gives most of the relevant literature, to which may be added
P Steinkeller, Z4 77 (1987), 163, n. 10: 1, Krecher, Wor 18 (1987), 11; and M. Stol, Bulletin on Sumerian
Agricultere 8(1995), 175 (discussing a doubtful occurmence of ;éh-!riug;uu. Basing myself on these reflections,
I present here my own view bul in brief so as not to excessively duplicate earlier work, but do not pretend
to reach a definitive solution, As a compromise [ adopt here the form Samkan (the usual OB form) for the
name of the god.

3 1. Krecher, Sumerische Kulelvrik (Wieshaden, 1966), 121: M. Cohen, JCS 28 (1974), 82.

55 It is possible that the female ass (SAL.ANSE=tme, SAL HUB=emes) is originally the same word as
amalemey the human mother, o, as Krecher (W 18 (1987), 11) wishes, ‘female’. but certainly with the un-
dertane “apt for reproduction” or ‘having borne”. Why such a generic term for equids? Possibly because of the
breeding practices of the [Tird millennium, which gave rise to the possibility that an equid could have a mother
from a different \i:u;\g;h;:-, than its own, sec J.N. Pu_n.l_:.;ull.". Earf_l: .Wq_-"urr_ll.lr.ln'rj.l:-r.'-rj {London & New Yok, 1992,
165-166. The regular proportion ug/udu, iiz/mag, sbfamar hardly appears in Sumerian literature for the equid.
The nearest to it would be, in the complaint of Lisin about her foal, 5"5-\'--]_|L’Hi'-'r!1'L'=.J-"-'"-'-\'Sl"--l":”'-"'ﬂﬂilf}e'
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because of imikanu (imikanu, imikanu, imikannnu?), but also because of the variants for
Home of the Fish, 78: &ih ama-gan (A) // ih md-gan LA" (E) // UMXME-tu (D, to be read
femetw/), confirming as well the reading as the rough meaning ‘female bearing (or having
born, apt to bear) kids' (ama-gan is occasionally applied to pigs in Ur 11 texts too; apart
from the examples adduced by J. Krecher, WO 18 (1987), 11, n. 19, see E Yildiz & T.
Gomi, Die Umma-Texte aus den archiologischen Museen zu Istanbul (Bethesda, 1993),
no. 2014, where 3dh ama-[glan is contrasted with Zih-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.* MNotable is the genilive 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 problem s: whatis SA in AMA.GAN.SA? Theoretically there are three possibilities:
Sa.ama-gan, ama.5A.gan, ama-gan.5A, The most likely seems Sa.ama-gan, i.e. 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-3E-5A-GAN-me
(ML.1. Hussey, Sumerian Tablets in the Harvard Semitic Musewm (Cambridge, 1912), 1,
8 v), sipa-AMA-AN-SA-GAN-me (11 v), sipa-AMA-GAN-5A-na-me (12 v).* A Laga3 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.GAN.SA seems always
to be used for female equids.®!

I have no obvious solution. It is possible that ande ama-gan, pronounced * an&(e)am(a)
oan, was secondarily reinterpreted as “an+3am(a)gan. The sipa-ama-gan.5A may have
owed his name to his speciality in cattle breeding. Though the precise hinguistic 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 mame Samkan was reinterpreted by a
Semitic Volksetymologie as * fufa amagant “the one of the pregnant females’.5* As for
Samkan himself, the name might be of Semitic origin (root SMH/SMK of the akk. Samiu
(UET 6, 144:46).

6 80 1o be read, instead of *ama-ad-mu, ibid. 543, 1. 85,

T Das Lugalbandeepos (Wiesbaden, 1969), 51, 166,

% It may occur also in u-gan ‘trtledove’ and in #-gan, for which see below. There is also an element
GAN in some human {GAN-ki, GAN-Uba-i, GAN-girid", GAN-LAGABxTIL-sag) or divine names (like
dGAN-gir-nun-na, *GAN-8i-ga), also of uncerain interpretation. Parallelism with amar-ki, amar-girid, ur-
LAGABxTIL-sag suggests an animal as a possible meaning; GAN-gir-nun-na suggests some association
with equids (GIR-NUN-NA = kidann). The references to the proper names are taken from J. Bauver, Alt-
sumerische Wirtschafisteve (Rome, 1972), Verzeichnis der Personennamen (GAN = hé). Recently G. Selz,
Untersuchungen zur Géitterwelt des alisumerischen Stadistaates von Lopaf, 140=142, with nn. 578 and 582,
has interpreted GAN as an allograph for géme “female servant’, but does not give his argumentation.

% Ouoted by I. Baver, Altsumerische Wirtschaftstexee, 72. One might read sipa-anSe-Samfa)gan or sipa-ama-
:|§4I1I[H:I_I:{illl. [n the first gquotation, SESA may be interpreted as a variant of 34, as eg. in W.W. Hallo, JAGS
83 (1963), 172, 32a, 43,

80 énsi nig IAMA GAN 5A-na-5 c-gen-na-a, Documents Présargoniques 61,

® It is also the most obvious way to undersitand the passage Gudea 5i. F iv 9-10, where the pair
ANSE AMA.GAN-dir-kasy follows db-amar, ug-silas.

82 This could account for the writings of the Suruppak proper name AN.SUAMA.GAN, ur-AN.ANSE.SU,
AMA,GAN, ur-AN. ANSE. AMA GAN, ur-AN_A NE ESUAMA GA quoted and discussed at length by Pom-
ponio and Lambert, doc, cir,
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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 this is
very uncertain.®

In Ninmeshara 48, 8a-gan, is a variant of a-tuku ‘vigorous®. ] recall here also the
lexical equivalences:

lugal 54 as-5a,(DU) : gitmdlum
lugal as-5a, : gitmalum
lugal 3a-gan : gitmdlum
lugal ni-hu : gitmdlum
lugal ni-huf ak-a : pitmdalum

Lal67 . (MSL 12, p. 95)

These are metaphoric descriptions of the king, arranged according to the Akkadian
meaning (girmdlum ‘accomplished”). On the other hand, the equid akkan(nhum has the
logogram diir-a$-$a,.5 One is reminded of Sulgi comparing himself to a running donkey
colt, to a 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 [ know, akkarnin)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 all females.
The interpretation that supposes a relation between Samkan and ama-gan seems to have
survived in the gloss of An : anum quoted by W.G, Lambert:

d min Gik ama-a-ni gan-d[@1] ** Samkan, who made pregnant his own mother’ .58

As Th. Jacobsen (The Harab myth, SANE 2/3, 24) showed, it is 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 | cannot cite here a text that would bridge the gap of several centuries,
the aforementioned seems to me very close to the theme expressed in Ur-lugal-edina’s
seal legend, which is replete with ‘ecologic’ ideology: the owner, ‘Dog of the king
of the steppe’, a veterinarian (azu) by profession, proclaims his loyalty o ‘He-made-

53 This is suggested, among other places, in CAD 511, 175b s.v Sakkanakky, but $agina is written in fact

not ANSENITA, but KIS.NITA. Was ANSE considered 100 tame? What differeniiates graphically KIS from

AMSE is the absence of bridles on mouth and shoulders, Cf. J, Zarins, JOS 30 (1978), 3; P. Steinkeller, Z4

77 (1987), 162. Note also the UD.GAL NUN value KIS = en, see J. Krecher, BiOr 35 (1978), 159, n. 22,

t4 Literally “the unique (solitary?) colt’. Only in lexical lists, see the dictionaries.

85 Zulgi A 16T,

 Inthe already mentioned Lisin lament UET &/2, 144:12.25,

6 See the dictionaries, for the last poim especially ak-Kla-an-nee 7 ..] ana mifhi GAN ; alfddn (BWE T2,

305}

8 In SBTU 3, nr. 107, 174€, the line appears as: ANSE ama-ni gan-du 89 gp dmin gy, pgp S8 gj)
ak-ku.

=
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the-steppe-green’, the minister of Samkan, the god who leads (assists?) his pregnant
mares.™

The mythical background of Samkan’s presence in the Netherworld escapes me. Can
he 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.O.
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
ong who is 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.

4-5 Inl 4 we translate *&7 biv giptim, no more than a guess! In 1. 5 gamd *bum’ or
‘grind’? Very obscure!

9 The third key-verb of this text, after refuim and wasddpum, is ahazum, also a verb
expressing possession in its own register. The reading is epigraphically uncertainin 1. 9,
where zu" is in fact MA, but the correction seems permissible in view of L 10 and 11.
ahdzim means nothing but “seize, take hold of*. The specialized meaning ‘marry’ has
no sexual connotation. It can be said of an illness “taking hold” of somebody. Like refyi
or sabdry, 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
omnes, which should be roughly contemporary with the Meturan text.

(a) TIM 9, 73, rev. 410 {cf. C. Wilcke, Z4 75, 208).

4 T ps-sa l-ap-ka ra-ma-ni

5 a-lra-alh-hi-ka pa-ag-ri

6 ki-ma a-sa-lu-uh us"-plu” (pagariu)]
T ir-hu-ii ra-ma-aln-sul

o0 This, it should be underlined, 15 nothing but a rewording of Thureay-Dangin's interpretation, the first
editor of the inscripiion. For the interpretation ‘veterinarian’, cf. 1. Fuhr, ‘Ein sumenscher Tierartz’, ArQr
34 {1966, 570-574, who identifies the leashes hanging from the pole as "Geburtsketten”, almost identical to
those used by conlemporary velerinanans.

™ In the text UET 6, 144, alluded to above, and in its parallels, It revives in the late incantation formula
AMT 52/1: 1014 and parallels: *Sambkan in the steppe, his heart 15 “bound”, his hands are full of deadly dust,
with no mother to ‘open’ his face, no sister to raise his head . carrying a knife”.

T WeMyih, 118,

72 Cooper, ‘Magic and M{isjuse’, 51, n. 14,

3 One occurrence only: iitar bivim pl ihhaz Sitem “Sleep cannot take the goddess of the house” (W, Farber,
Schiaf, Kindefeen, Schimf (Winona Lake, 1989), 36: 13-14). Here it is the usual sense, but there may be a
discrete allusion to the meaning “mamy , as the male god Just ‘cannod slecp” (el izalialy.

™ Most of them have already been adduced by Cooper. ] iry here 1o give a complete list of all the texts with
brief comments. | do not repeat all the secondary literature quoted by Cooper and do not attempt to justify
my translations in all cases of divergency; they are to be taken as one more attempt to understand texts that
are ebscure
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8 fu en-ne-nu-ri
9 ri-is Si-ip-1i i-nu-ma
10 [x] fa ba’ ni® ¥ x bu

| ... (wasdpum) you, my self,

[ impregnate you, my body.

As Asalluhi(?) ... (wasdpum?) [his body],
as he impregnated his self,
Enenur-formula.

Beginning of the spell, when .7

This text 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:
[x] "x7 bu-sel *Samlkan'], ma-ah(hi’)-ra-am ti-ul i-§u, tu-en-ne-nu-ri, *...Samkan’s herd
has no rival’. Enenur-formula’.

by Isin incantation, C. Wilcke, ZA 75, 1985, 204:114-116.
114 "ki-ma na-ru-wm iv-fi-i ki-ib-ri-i-sa
115  [al-ra-ah-hi ra-ma-ni-ma
116 a-ra-ah-hi pa-ag-ri.
As the river inseminates its banks,
[ inseminate my self,

[ inseminate my body

(c) YOS 11, 2 (cf. Foster, Before the Muses, 129).

| a-ra-ah-hi ra-ma-ni a-ra-a’-hi pa-ag-ri
2 ki-ma no-ru-wm ir-fu-i ki-ib-ri-Su
3 ki-ir-ba-an sii-gi-im
4  e-pe-er Su-li-im
5 fe-er-ha-an Si-ki-im
6 sd-um ki-ri-im
T8 Tsa -a-nu-ii-ma zu-gi-gi-pu-um i-la-ku-t-ma
9 i-na-du-ii-mea

10 la i-na-mu-su-u

| 1impregnate my self, I impregnate my body.
2 Asthe river impregnates its banks.
3 Acled from the street,

™5 Thave been able to collate the texton a phetograph kindly provided by the authorities of the Irag Museum.
Unfortunately, the edges are not visible on the photograph, The subscript on the lower edge deserves new
examination too, as it seems to give the circumstances in which the formula was used. In 1, 6, a form of
wirfdpum is plausible; if the restoration is correct, the chiastic arrangement of the substantives would contrast
with the alternation of the verbs,
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dust of the lane,

A Imaon g(]i‘.lﬁll .‘\'-il'lL,-""Jl.'1

a dove of the garden (7).

{1 swear you}, this runner of a scorpion,
he will walk,

throw,

and not move any more.

VO ED =] Ono LA

=

Remarks: 1-2 may be an abbreviated formula; 3-6 seem to enumerate objects used in a
healing ritual; but other interpretations are possible.™ 7-9: instead of ‘runner’ (fansim),
one might think of Jantim, ‘strange, bizarre’™ or even ‘crazy’. ‘He will throw’, viz, his
tail. Terse and obscure as it is, this text is a complete unit and leaves no ambiguity about
s Sitz im Leben.

Later versions

Variants of the formula are inserted in magical or medical ritwals of later times. The
longest version is found in Magli:

(d) Magli VII 23=30

23 EN a-ra-(ah)-hi-ka'ki ra-ma-ni MIN pag-ri

24 ki-ma “Samkan ir-h-i bu-ul-5i

25 lahru im-mer-§d sabitu ar-ma-$d atanu mi-ur-3d/5i

26 Fepinnu erseta (KI-tim) ir-f-id ersetw (K1-1im) im-fne-ru 28r-3d
27 ad-di fipta a-na ra-ma-ni-ica

28 li-ir-hi ra-ma-mi-ma li-ge-gi lum-ny

29§ kif-pi fa su-wm-ri-fas li-is-su-hue

30 DINGIR.MES GAL MES

Incantation: | 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 earth, and the earth receives its seed,

[ cast the spell on my self,

let it impregnate my self, let it expel evil

and let the Great Gods

extirpate the witcherafis that are in my body.

I take the female animals as subjects of the verb rehiim (contra Cooper and CAD M/f2,
229b s.v. mizru and passim), in accordance with the incantation MAD 5, 8 and our text (h)
(see below). This version is particularly interesting, as it definitely proves the apotropaic

™ Instead of sem ki read s@m kivim “red spot of a kiln'?
1 O, with Foster, “The scorpion is 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, mutatis mutandis (like a cross on a menhir), the
new faith to absorb the strength of the old belief.™

(e) CT 23, 10-11:26-28//4:9-11 (SAGALLA)

EN arahhi ramani arahhi pagri

kima kalbu (1) kalbatu Sahi Slahing livtabk (/] [ittakpi)ina serisu
kitma epinnu erseta irhi ersetu imhuru [28r]su

limhur ramani lirhi ramani (ir-bi ra-ma-ni I[i-...]) T[Us (EN)]

Spell. T impregnate my self, I 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 in its seed,

may my self take in, may it impregnate my self...

littabkii seems an incorrect variant, attracted by the confusion with *pouring’. There 15
some ambiguity attached to mahdrum, as ramani may be subject as well as object, As J.

Cooper® noticed, the theme of mating dominates here; in this text, obviously, the male
is the subject of refiim.

() SBTU 2,9 rev.
'ENx[..], 2" EN g-ra-...]. 3 TOGKN [...], 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 SUB-di TU; ana ra-ma-ni-ia u su-wm-ri-ia lu-wr-hi KU” x[...]
11 fu-bi-il-ka pa-ag-ri TU; EN!-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: let 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
a vaccine, to immunise himself.3!

i {mp._rl: Magic and Miisjuse’, 53) undesstands the ‘logic’ of the representation as follows: the spell
inseminates (refii) the body, producing inside of it something that will extirpate (nasdh) the evil. The
‘logic™ - as far as ‘logic’ can be applied (0 a series of analogic representations — is that of in semination and
birth. The image [ first thought of as a connecting link is that of a purge or an emetic.

™ The theistic worldview overlaying the holistic one. CF. van Binsbergen and Wiggermann in this volume.

# Cooper, ‘Magic and M{isuse’, 51.

B CF e L1 ini kakkab Samé *.with a star of the sky...", 1.2 mifil imte fa zugagipi fgi, *he took half of the
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We have an important indication of how the Babylonians themselves classified these
formulae in the treatise sa-gig, which, at the beginning of its first purely medical section
(tablet I11), gives the following prescription:

Swmma ana marsi ina rehéka (..) adi Sipra ana ramanika tanaddi ana bulluiiu la
terehli

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 casis on
himself.** One text — AMT 67 — even gives a collection of protective formulae of this
type.

(h) AMT 67, 3%

]

[...it-fla- i -ma 7 I[f)-"x7...]

3 EN u§-fa-ap'-ka ra-ma-ni a-ra-ah-hi-kla pag-ri
4 ki-ma “Samkan ir-lu-g bu-wl-§i enzu (U2) kla-zi-is-sa]
5 lahru(uy) im"-mi-ra-a at@nu(SAL.ANSE) mu-ra-Sa AM TUg EN

B A [Kif-plu ze-ru-tum i-ta-gi-a ana ki-di-im
B: [kis]-pu ze-ru-tum it-ta-st-u ana ki-di
C:  [kis-pu ze-rlu-tum it-ta-su-ii ana ki-ei
0 A [xx(x)] Tx Sim-ma-tum a-na =B Uy mi-lim
B: [xx]"x7 fim-ma-tum ana [ibbi(3A) améeli
10 A:  [xxx]™x" ar-da-ti frna su-un mu-ti-fei
B: [xxx KL]SIKIL ing sin{0R) miiti{ DAM)-$d
11" A:  [xxxx]"x" GURUS [xxx]"x"[x] x[x]

SCOMPION’s poison’ .
51 TP, 16 (catchling of Tabl, 1I); of. EK. Ritter, AS 16 {1963), 300 and n. 8. There seems (o be an
anacoluthon in this phrase: instead of the expected observation, there 13 an injunction. Ritter prefers 1o restore
between the parentheses: (vou have not vet done s0), which does not change the meaning.

53 R, Labat, TP, 18, n. 27, thought that KAR 31 might be the text alluded to in sa-gig. KAR 31 is a hybrid of
‘Legitimationstyp” and “prophylaktischer Typ' (in the terminclogy of A, Falkenstein's Die Haupirvpen der
sunerischen Beschwdrung (Leipzig, 19310 together with the accompanying ritual (anointing onesell with a
magic cream) it had approximately the same function as the “self-incantation’, but it lacks the characteristic
term Sipal rarmdani.

¥ For the restoration of I. 4" ¢f. MSL VIIIFL, 31 ad 218. For I1. 8 sqq.. AHw 1521 mentions the following
parallels: BAM 128, 33 sqq. (B), 124 iv 34 sqq. (C), AfD 21, 16:13 (incipit only): by contrast o them AMT
15 designated below as A,
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B: [xxxx GURUS] ina sin(UR) ardati{ KLSIKIL)

3" Spell. 1... (wadapum) you, my self, I impregnate you, my body,
4" as Samkan impregnates his herd, the goat her kid,
5" the ewe her lamb, the jenny her foal ... Magic formula. Spell.

The AMT text may be partly corrupted, but it makes better sense than B and C3* The
Meturan exorcist recited the formula before the consecration of the flour; this late text
associates the ‘formulae to 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 attestations of the wiSap ramani-formula is probably not in
direct relation to the frequency of its use in everyday life. A little 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 that it was unnecessary
to write 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 human sexuality, agriculture, animal love, liquidity, all these themes pen-
etrate each other, modify each other, manifesting in their very interaction, so 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, irresistible
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 Old Akkadian charm MAD 5,
8, studied by I. and A. Westenholz, Or 46 (1977), 198-219;

ditrinni it-taskarini,

ki k@ ivm vidurri sa’nam,
‘ernzim keliimeada,
lafirum puhdssa,

afdanum rmiras

go 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

(Or 46 (1977), 202,1. 21-24).

8 In 3'-5', A may have preserved ancient st csir. We have not translated here Il 8'-11', for they do net
seem 1o balong strictly to our topic. [t seems that B and C represent a total distortion of the textof A, Inl. 8
itassid *(evil sorceries), get out!” is better than ittasd “they went out” of B and C. In [ 9 Uy ser-fim s difficult.
Are we to understand: ‘[get out], Smnaimemn diseasze, into a day of flood (scil. to be absorbed and disappear
i the water)?
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This topic of animal love (mother to young and vice versa) is universal; it occurs also in
Egyptian and Ugaritic literature,™ where it may also be applied to erotic texts,

Cooper might object that it is nonsensical to make the female the subject of reliim
(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 spirits, 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 Sinnisw e il nildu (ina pisu nafi nilfu)
asar issukis marafu izib

his sperm is attached to his teeth (it carries his sperm in the mouth),
where he bites he leaves a son,*

or, ibid. 85, ‘6-7":

nisik kalbim mérané aly) 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, lines 12-16 have a late
parallel in a text from mis pi studied by G. Meier, AfO 11, 366f. and AfO 12, 41. A new

fragment has since been added by C. Walker.®™ The preserved text reads as following:

1 EN zid nam-nun-na s[ur-ra ...] gé-mu £ ing ru-bu-ri es-ru
dezinam(ASNAN) an-na ‘ki-sit  df-na-an “ki-sia ina [ra-bu-ti i-s)i-ru

3
nlam-nun-nja sur-ra
5 zid nam-nun-na GaM "x 7 [...] ggé-mn Sl ina ru-be-i[i )
T  muq-mus ki-ga [...] ina Sip-ti wl-[fu-ul-ti ...
9 zid-%e zid-gum ki-ga [...] tap-pi-in-nu is-gu-gu "x " [...]
11 zid-zu gid-hur-am [...] qé-mu-ka gis-hu-ru gé-[mu-ka ...
13 sigy é-a-ta nam-"x" [...] Li-Bir-ti Bi-i-ni lu-al...]

5 Zee the parallels adduced by 1. and A, Westenholz, art. cit., especially 214f, In Mesopotamian magico-
erctic poetry, of. YOS 11, 87:22 and my “Notes Sumérologiques nr, 4°, ASS 18 (1996), 35-37.

57 Perhaps the first lines of the text edited by M. Sigrist, *On the Bite of a Dog', in: Love and Death in the
Anciem Mear Easr, Essays in Honor of Marvin H. Fope (eds. J.H, Marks and B.M, Good, Guilford Cr., 1987),
B5-88 had an identical formula: at the end of 1. 047 (the first one before Sigrist’s count), one discemns i-2i-if,
Inl *I" read perhaps [pul-ri-id wr'-di-in-me'-im i pa-ra-ah-5i-im, ‘the one whe has the legs of a moloss
[wridlimmn® One might think too of m’!-lrl'-mr-aru'!-r'm. ‘of an elamite (dog)'] and of {a dog of) Marhadi’. In
I. *4" sq. I first wanted 0 emend ana f@nim into ama Sarrim, ‘00 the king'; but ana Sarim dlikim gibid, “say
to the blowing wind' {as translated by Sigrist) seems indeed a very nice formula, maybe pronounced while
blowing on the wound, as we do to children. In . 8: fu-ri-ib, ‘make enter’.

3 . Walker had the kindness 1o communicate to me the text of an unpublished joining piece (K1787) and
the precise arrangement of the fragments.
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15 eme-hul-gél bar-Sé [...] li-id-an le-mut-ti ina a-hla-ti lizziz]
17 [kal-inim-ma zid-sur-ra [...]

18 [di-di-bi DUG] a-glib-ba 3d Skri-sie|...]
19 L. <" MUL™ lem-nu a-[...]
20 [..]MuL™ el-lu gud-du-5i [...]

Flour that was magnificently drawn,

that Ainan-Kusu magnificently drew.
Flour, that ... magnificently.

Through the pure spell,

tappinnu-flour, pure isqiqu-Hour ..
Your flour is the Circle, your flour ..
From the brick built house may itnot .. ].
May the evil tongue stand aside.
Formula of the strewn flour.

Remarks: in the late text, 1. 3, an-na may be due to the attraction of tir-an-na = manziat,
‘rainbow’.

For the reading /ezinam/ and the pair ezinam-kusu cf. ZA 83 (1993), 187. ku-me

= gurum-me? ¢ te li = Sen-dilim (a vessel, usually of copper)? si-si = §éi-e? If 3é%
is really involved, the text may allude to oil. In fact 1. 14 seems to belong to another
formula, apparently a consecrating formula recited over cedar or cedar oil; e-ri-id-ri for
erin-durus?
Inl. 15 it seems difficult to read anything but gis-zu, ‘your wood’, but the analogy of the
late text (1. 11: zid-zu) is puzzling. gi$-HA might be an abbreviation for gif ha-<8u-ir>.
Se-ki-ni may be for the vessel &ikin (DUG) Sikinnu.® In 1. 16 $e-ki e-te-te =sig, <é-a-ta>
e;;-di-dé (*ed-ed-e; sig, is a guess inspired by the late text)?

17-18 These two lines are probably incipits of two different incantations. In traditional
writing they might correspond to: $a-gig lipi$-gig a-mir én $i-gig lipis-gig, a-gubi-duy,,
H'Hljb i-dil 10

89 Ze-gin fimm, ‘mark’, seems less likely.
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More Incantations and Rituals
from the
Yale Babylonian Collection!

William W. Halfo

In 1985, the Yale Babylonian Collection published Yale Oriental Series — Babylonian
Texts (YOS) 11 under the title Early Mesopotamian Incantarions and Ritwals. 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),* while the remaining 67 texts
on 34 plates were copied during the 1960s and 1970°s by Jan van Dijk (1915-1996).
Wan Dijk provided extensive notes on most of the texts, in many cases incorporating
an earlier set of notes by Albrecht Goetze (1897=1971).2 In addition, Walter Farber
furnished collations of the Hussey copies.

The title of the volume reflected the fact that the texts were largely of O1d Babylonian
date (87 out of 96).* that they were writlen in Sumerian (48), Akkadian (31), or both
(9), apart from others in Subarian (4), Elamite (1), and an unidentified 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-
atically 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 transliterations and translations of tablets
and other inscribed and uninscribed objects. Shorter descriptions are contained in the
printed catalogue volumes, of which two have so far appeared, under the series title of
Catalogue of the Babylonian Collections at Yale (CBCY), one by Paul-Alain Beaulieu®

! The substance of this paper was presented to the 207th Meeting of the American Oriental Society, Miami,
March 25, 1997, It is substituted here for the paper Loriginally presented to the conference on Mesopatamian
Magic held at the Netherlands Institute for Advanced Stodics in Wassenaar, June 6-8, 1995, in onder o make
the new material available. at least in preliminary fashion.

2 R, Borger. RLA 4 (1972-75), 523, s.v. Hussey.

IR, Borger, BLA 3 (1957-71), 500, s.v. Goetze.

? Four (Mos. 37, 58, 73, 81) are in neo-Sumerian script, one (No. 74) in Middle Assyrian, and four (73, 94,
95, 96) in Neo-Babylonian or Late Babylonian,

3 Textes Culinaires Mésopotamiens: Mesopotamian Culinary Texts (Mesopotamian Civilizations 6; Winona
Lake, 1995). For earlier sudies see Hallo, Qriging (Leiden, 1996), 108f.; for a more recent summary, id.,
9E-108.

& p.A. Beauliew, Late Babwlonian Texws in the Nies Babvlonian Colfection (CRBCY 1 Bethesda, 1994),
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and one by Beckman,” Others are in an advanced stage of preparation.

Even before its final completion, the cataloguing project has proved its worth, as I
will try to illustrate here by the example of rituals and incantations. Although YOS 11
was intended to include all the examples of these genres then remaining unpublished in
the Collection, the systematic item-by-item study of all our textual holdings turned up 18
more candidates, at least tentatively. Their identifications were principally the work of
Beckman, to whom 1 am indebted for sharing them with me. One of them is a six-column
list of 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 eight stones extracted(?) from an X of lapis 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 library of the Enki-priesthood which Christian Dyckhoff has identified as the source
of a number of our Old Babylonian literary tablets.!” Others have been copied by various
scholars and remain to be published by them!' or from their Nachlass.'? Still others are
too fragmentary or too brief to permit certainty 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, I
have sought out the help of those more experienced than I am with these genres, and [
am happy to acknowledge them here, as follows: Niek Veldhuis (Groningen) with No. 1,
Walter Farber (Chicago) with Nos. | and 2, and [zabela Zhikowska (Yale) and Francesca
Eochberg (University of California at Riverside) with No. 3.

Herewith | 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.
Mo translation is attempted for the second which, like the first, includes incantations to
Lamashtu (“DIM.ME).

Mo.1 YBCB041 (52 = 38 mm)

Iy | | x

2} [ J-rea?

3) ki-kli-ta-3u ]-x

4y tu-"ud - e - ni-fn-nu-ri

5) Ji-pa-at "DIM.ME

0) Kki-ki-ta-su ki-ir-ba-an MUN (1abtim)

" G, Beckman, Qld Babylonian Archival Tecrs in the Nies Babyienian Collection (CBCY 2; Bethesda, 1995).

8 NBC T688 i 8-13: 8 NAYME an-mu-nie [ ing X ZA GIN.NA E 307 F ina Y-5ii GAR=ma [ AN-Zi KI-5ii

ta-mun-ni | EN DINGIR.MU SE.GA 7 Z-KAMMA SIDi(7).

9 G, Beckman and B.R. Foster, *An Old Babylonian Plaint against Black Magic®, ASS 18 (1996), 19-21.

1 Christian Dyckhoff, Oral communication at the 43rd RAI (see the forthcoming compte rendu), }
" OYRC 6706, an incantation against ‘little worms®, was copied by Bendt Alster.

1T YBC 5443, an incantation similar 1o udug-hul, was copied by the late R. Kutscher; MLC 1963 and YBC

9891, unidentified incantations, were copied by van Dijk but not included in YOS 1.

I3 Notably MLC 485, 923; NBC 10217, 1033%, 11111 (= 6NT 544), 11118 (= 6NT 997), 10339, NCBT

104%; YBC 9877, 9902,
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Ty i-na Iu-ba-ri-im ta-ra-ak-ka-as'
8 i-na ki-fa-di-fu wa-ra-ak-ka-als)
Oy ba-li-it

1OV ri-pr-ta-am-ma {u.r-hf-f*-m

L1y ri-ei-ra-am i-ni-im si-pla-at ...

12) Zu-pu “DIM.ME

13) ki-ki-ra-¥a NUMUN "UH"
14y mi-if-ki i-na zu-mie-ul r-Sadu)
15) ra-na-ad-du-ma

16) A.BA UR EAS ta-man-nu
17y te-le-ek-ma 1.G15

18) mui-h-hi ni-is-ki-im

19) te-sé-e-er te-te-eli-hi
200 ra-ra-ak-ka-as-Sa

21y ba-li-it

22) Si-pa-at ur-si

1-2) (Largely lost)
3) lts procedure: ....
4) Conjuration.
5) Incantation against Lamashtu,
6) Its procedure: a lump of salt
T} ina garment you tie up,
8) on his neck you tie (it)
9y he (will be) well.
10y 1117
11) ¥
12) 77?7 Lamashiu.
13) Its procedure: the seed andfof the spittle
14) of the bite on his body
15) you apply and (the incantation)
16) “Who is 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)
200 you bind her.
213 He (will be) well.
22) Incantation of the bedchambers.

MNotes
43 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 fipar Lameasti follows van Dijk, YOS 11, p. 6.
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6) For lumps of salt wrapped in a tuft of wool as a poultice, and others as a suppository,
see CAD K, 403:2a, s.v. kirbanu.

T) In another Lamashtu incantation, lubdri (plural) occurs as the ‘(menstrual) rags of
an unclean (i.e., 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,
“The saltier of Atargatis 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 to be from the relatively rare root lékw, cognate with Hebrew
LHK. The Sumerian equivalent is UR.(BI)...KU (or TES.(BI)...KU; though not attested as
such in lexical 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.
1 16.

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-line dicenda (1l. 1-2, now lost), a one-
line agenda (1.3) and a 2-line rubric (11. 4-5). The second (1. 6-11) begins with a 3-line
agenda (1. 6-8), a one-line prognosis (1. 9), and what appears to be a 2-line rubric (1L
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 (1, 22).

No.2 MLC 1614 (78 x 48 mm)
Obw.?

1) [KAAH]LMUD[DA / KA KA AHMUD.D[A]

2) KAAHMUD.DA / KAKAAHMU[D.D]A
3) KAA[HMUD.DA]/ KAK[AAJHMUD.DA

4) LUGALGI[S].GLUR / [te-¢-ni)-in-nu-ri-¢!

5) $i-pa-at? x DIM.ME
Rev.?

1) NIRGAL NIR. NIRGAL
2) NIRNIRGAL

W Cf. R. Borger, HEL 11l (1975), 86 s.v. Lamadne. Add: Meissner, Babvlonien wid Assyrien 11, 2220
Wiggerman apud Stol, Zwangerschap en Geboorte bij de Babylonies en in de Bijbel (Leiden, 1983).
OB forcrunners: BIN 2:72; OECT 1:WB 169, etc. For the latest survey see C. Michel, “Une incantation
paléoassyrienne contra Lamaitum,” O, 66 (1997), 58-64, with earlier literature.
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3) EN.KA NIR.GAL

4) ABZU N[UN.KIL(GA?)]
5) Fi-tas-s5t ki-ma ...

6) “E-a ‘LU ASARHI

Ty li-tas-Si-ra an-ni

R) te-e'-en-mi'-ri-e

9) [fi]-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(?) 15 de-
scribed, 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-
erations, 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.” It is attested in numerous rituals, incantations and prayers.'®

No. 3 (with Izabela Zbikowska) YBC 9863 (84 = 73 mm)

A further text of considerable interest among those identified as incantations and related
texts at Yale which remain to be published is YBC 9863, a collection of astronomical
omens and associated incantations. As far as preserved, it is 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, 1 showed
it 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 a
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 partially 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 11 75, but
the two Yale texts neither join nor appear to come from a single tablet, or even from
parallel tablets. According to Reiner, STT 73

deserves a particular interest, and its importance and informativeness can be evalu-
ated as follows: first, 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 literature.'

15 W.W. Hallo, The Book af the People (Brown Judaic Studies 225; Atlanta, 1991). 661
16 rbid., 1456, with references; CAD K s.v. katarru.

17 Erica Reiner, ‘Fortune-Telling in Mesopotamia®, JNES 19 (1960), 23-35,

I8 CADK 518¢c.

19 INES 19 (1959), 24,
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More recently, the Sultan-Tepe text has been described as ‘an unusual first millennium
text referring to impetrated practices’ by Ann Guinan,® who argues that

As the tradition (of divination) developed, scholars increasingly turned to the inves-
tigation of unsolicited omens and, except for extispicy, impetrated omens ceased to
be part of the standard repertoire.?!

All of the above could likewise be said of YBC 9863 (and LKA 137f). Because of its
heavy reliance on logographic orthography, it is in addition presented in transcription
except for the strictly astronomical passages. Commentary is limited to pointing out
parallels to §TT 73.

YBC 9863

Transliteration
Obverse
{beginning lost)
A
] e i (|
2" [...51-at DLAX [...]
3 [...] X-ii TA 15-MU
[... TA I]GILMU ana IGLMU DIB=ig

5" [KAASB]AR MUL IGLDU,

B

6" [fe-am §d sh Jar-bi Tl-gf GURUS. TUR $d MUNUS NU ZU-ii $E {-bi-ir

7" [...] e-nti-ma ina Gl UNMES sal-lu-ma qui-tum GAR-at GIR.2 TAR-sat
8" [...] ang 1G] MUL MAR.GID.DA GAR=-an KAS SAG BAL-gf e-dif-fi-ka

9" [... E]N ANUS ana 1G] MUL MAR.GID.DA SID-nie MUL TA 15-ka

1OV [Seem=-ma MU]L TA 150-ka DIB-ig NU SIG

11" [$um-ma anla 1Gl-ka DiB-ig S5IGs  Swm-ma MULSUH MULMAR.GID.DA DIB-
ig S1Gs

12" [fem-ma MU]LMAR.GID.DA NU DIB-ig NU S1Gs MUL.SUH ana SA-bi MULMAR.GID.DA

13 [KU,] BE-mig MULMUL ul-te-ez-zib

14" [MUL.5U.PA S3E].GA MUL.SU.PA SE.GA MUL.SU.PA Z1.7]
15 [MUL.SU.PA Z1LZ]1 MUL.SU.PA GUB.GUB MUL.SU PA GUB.GUR
16' [MUL.SU.PA GIN].NA MULSUPA.GIN.NA (eras.)

A K. Guinan, ‘Divination’, in: The Contexi of Scripture @ Canonical Compositions Sfrom the Bibdical
Worla (W.W, Hallo and K. Lawson Younger, Ir. (eds.): LeidenMew York/Kaln, 1997), 421-426, esp, p. 422,
n 9,

2 Mhid., p. 422, For the distinction between impetration (or induction) and oblation (or intuitien) in divination
see alzo Hallo and William K. Simpson, The Arcient Near East: a History (New York, 1971; second edition,
Fort Worth, 1998), 160,
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17" [MUL.SU.PA]SIG.SIG MUL SUPA SIG.SIG MUL.SU.PA DU, DU

18" [MUL.SU].PA DU DUy DINGIR MUUNSLSA DINGIR MUUNSLSA

19' [DIJNGIR MU.UN.DU,;.GA SLSA DINGIR MU.UN.DU;;.GA SLSA DINGIR MU.UN.SLSA GIS.
TUG

20 DINGIE MU.UN.SLSA GIS TUG DINGIR.MU A RA ZU GIS. TUG DINGIR MU A RAZU GIS. TUG
TEEN

[I]NIM.INIM.MA KA ASBAR BARRE

Eeverse
D
I [...] %3 si-teal-lal ina AMES NAGASI-l u K1ASID
2 [...] $U.2-5i LUH-si ina Gly UR SAR A.MES KUMES 5U ZID.MAD.GA §d SEGAL u SIMLL
3 [..] X NIG.NAGAR-an A MES KUMES BAL-g/ EN 3-8 ana 1G] MUL.SU.PA $ID-ma ES BAR
feai-mar
E
4 [MUJLMULSLSA MULMUL 51.5A MULMUL GINMNA MULMUL GIN.NA
5 [MUL]MUL GUB.GUB MULMULGUB.GUE MULMULTUGTUG MULMULTUG.TUG

6 [MULMU|L DUg.DUg MULMUL DU3.DUy MULMUL S1Gs.GA MUL.MUL S1G5.GA
7 [MULMU]L GI5.TUG MULMUL GIS.TUG TE.EN

8 [INIMUINIM].MA KA.ASBAR BARRE

9 [...] X SE.GA ina Gl UR SAR AMES KUMES SU ZID MAD.GA #d SE.GAL 1 SIM.LI kul-
lar i[na ...
10 [...] ina 121 GI5.0.GIR ing UGU NiG.NA GAR-an SE.GAL KLAID DIS-nis | tam-mar EN
11 [...]-56 LLEA.TA.NA $ID(?)-ma GIS.SINIG ina 5U-2 15-ka IL-5i
12.2 [ina GI]R(?)-2 150-ka ra-TUK NAIK(7).KIR-ma AMES KUMES BAL-gf ana 1G1 MUL.
MUL.SLSA
13 [...]-51 5ID-ma Su-kin-rma ES.BAR AMAH Sl-ma

G

14 [... MUL].GIN GINNA KLMIN MUL.BAN.DU . GASE.GA KLMIN LU.DU; ; GASE.GA KLMIN

15 [...5]EGA KIMIN LUMULBAN.DU,.GASEGA KIMIN LUMULBANSLSATUG.
TUG KLMIN

16 [...] GIS.TUG KLMIN LERIN LIR.ERIN *NIN.LIL ra-mai

17 [NIN?] GAL AN-¢ ai-ti-ma “EN.LIL SUB-di GIS.GU.ZA-ka

18 [...ar)-ti-ma di-par AN-¢ na-mir-tu [u-mur TEEN

H

19 [... ina Gl ana UR DUL.DU-ma NiG.NA LI u ZID.MAD.GA ana IGI MULMAR.GID.DA
20 [...] (traces) MULMAR.GID.DA

(rest lost)
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Transcription

Obverse

{Beginning lost)

A

¥ ... i imintiva

4 [... istu planiya ana paniva étig

3 ... purlussi kakkabi tammar

6' [fe'am fa hlar-bi telegqi etlu sehru $a sinnista la idi $e'am ibir
7' [...] eniima ina misi nisé salliima qitltu Saknat 3épé parsat
& [...] ana pani kakkab erigqgi tafakkan Sikaru résti(?) tanagqgi edisSika
9 [Siprlu AN.US ana pani kakkab erigqi tamanni kakkabu isne imittika
L0 [... Summa kakkalbu iftu Sumélika ana imittika étiq la damgu
1" [anla panika étiq damgu Summa kakkab Tispak kakkab eriggi étig damqu
12" [fumma kakkab) erigqi la étig la damgu kakkab Tispak ana libbi kakkab eriggi
13" [frub] Summe zappu ultezzib

C
14" [niru mu] gur nive mugur usuh
15" [niru wsn Ve niru iziz nivw iziz
16" [miru allka niru alka (eras.)
17" [nirulmahas niru mahas nivu putur
18" [mivu] putur ilu Sa wstésirn ilu $a uftésin
19" [il0u Sa ighi suréfir ilu fa ighii Sweésiv il $a utésinn feme
20 ilu $a witésiru Seme ili tesliti Seme ili tesliti feme 16 Sipti

21" [tludugqi purnssd pardsu

Reverse

| [...] XXX wtallal ina mé whiili qarnan(/0)i elliti u kibriti

2 [...] gatésu temessi ing miisi dira rafabbit mé ellin wasallah mashara tasakkan(?)
SE.GAL u burasi

3 [...] XXX nignakki taSakkan mé elliiri tanaqqi Sipta Sald$isu ana pani MUL25U.Pa
fammanning purissd lammar

4 zappu sutésir zappu Swtesiv zappu alka zappu alka

3 [zaplpu iziz zappu iziz zappu rifi zappu risi

6 [zapplu putur zappw puinr zappu dummig zappu dimmmig
T lzapplu feme zappu feme 1 Sipri

[IMIM.INIM. [MA KAAS BAR BARRE
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F
9 [...] XXX S8E.GA ina miisi iira tafabbit mé elliit tasallah mashati $a SE.GAL u burasu
knd-bar X kibritu isténif Samni tammar sipta
11 [..]-8u li-ka-ta-na tamannima binw ina giié imittika tanassi
12 [...8&]1pel?) Sumélika tarasSi(7) XXX-ma mé elliati tanagqima ana péni MUL MUL 5LSA
13 [..]-$u ramannima Sukéma purussii AMAH damigma

G

14 [... MUL).GIN.GIN.NA KL.MIN MUL.BAN.DU ; GA.SE.GA KLMIN LU.DU; ; GA SE.GA KLMIN
15 [...5]JEGA KIMIN LUMULBAN.DU, ;. GASE.GA LUMUL BANSLSA TUG.TUG KIMIN
16 [...] GIS.TUG KL.MIN faman erinni Saman eredi erinni * Ninlil ramar(?)

17 [...] rabit jamé attima 9 Enlil addi kussika

18 [... atltima dipar famé namirtu [fimor 1@ Sipii,

H

19 [... ina) miisi ana iiri teléma(?) nignakku burasi u mashati ina pani kakkab erigqi
20 [...] kakkab eriggi

{rest lost)

Translation
(A)
3 [...] ... from my right (side)
4" [... from (in) flront of me (and) passes to (in) front of me.

5" [... a sign (deci]sion) (from) a star you will see.

(B)
&' [barley of the early har]vest 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 Maior), first-quality wine
{or: new wine) you shall libate by yourself,
9" [The incantat]ion “*AN.US" in front of the wagon-star you shall recite. A star from
your right
10 [.... If a (shooting) sta]r passes from your left to your right: it is not propitious.
11’ [(If it) passes (from behind you) t]o (in) front of you: it is propitious. If the Morthern
Cross(7)-star passes the wagon-star; it 1s propitious.
12" [If] it does not pass the wagon-star: it is not propitious. The Northern Cross(?)-star
into the wagon-star
13" [enters 7] and verily the Pleiades are left behind.

Translation

(C)

14’ Boites accept (my prayer)! Bootes accept! Bodtes drive out (the sorceress)!
15' [Boites drive ou]t! Boites be present! Bodtes be present!
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16
B
18
19"

20

(D)

Pod =

3

7
(F)
9
10

11
12

13

(G)
14

15

{3

17
18

(H)
19

(Rest lost)
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Bodtes come! Bodtes come!

[Bodtes] strike (the sorceress)! Bootes strike! Boites undo (the sorcery)!

[Bodtles undoe! The deity who proceeded, the deity who proceeded,

The deity who spoke — proceed! the deity who spoke - proceed! the deity who
proceeded — hear!

The deity who proceeded - hear! My god — hear (my) prayer!

My god — hear (my) 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

you place [in] a censer, you libate pure water, you recite an incantation three times
in front of Arcturus (Bodites) and you will see a sign (decision).

[Flleiades proceed! Pleiades proceed! Pleiades come! Pleiades come!

| PleiJades be present! Pleiades be present! Pleiades take possession! Pleiades take
posession!

[Pleiad]es undo (the sorcery)! Pleiades undo! Pleiades be gracious! Pleiades be
gracious!

[Pleiad]es hear! Pleiades hear! Formula of incantation.

[-..] at night you sweep the roof, you sprinkle pure water, scented flour of(?) large
barley and juniper sap you gather(?) ..,

[...] in the fire you place bramble(?) on top of the censer, large barley (and) sulphur
you will see together (with) 0il(?). An incantation(?)

[...] ... and a tamarisk in your right hand you carry,

[-..] in your left hand(?) you ... and pure water you libate to (in) front of the ‘regular
stars’.

[...] times you recite and prostate yourself and the decision will indeed be powerfully
auspicious 7).

The wandering star; ditto; the bow-star {Canis Maior) of the favorable utterance;
ditto; the man of favorable utterance; ditto.

[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 regular
bow-star; ditto,

[The man ...]Jwho listens; ditto. Qil of cedar, oil of incense of cedar. Oh Ninlil,
exalted

[-..], great one of heaven you (fem.) verily are. Oh Enlil, | have set up your throne.
[...] you (fem.) verily are. ‘I will surely see the shining torch of heaven’ (is) the
formula of the incantation.

At night you go up(?) to the roof and a censer of juniper and scented flour in front
of the wagon-star
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What we have in this text, as in STT 73, is a combination of omens and rituals, the
omens here taken exclusively from the observation of the stars. Many of the phrases of
the ritual prescriptions recur in other contexts, including therapeutic texts.” The largest
number of parallels involve STT 73, as follows:

YBC 9863 STT73 Subject

obv. &' 65f., 100f. (119)  taking barley of harbu and a virginboy selecting it

i g2 ‘the dead of night’

1 1035 shooting star passing from your left to your right
{unpropitious)

1 107, ditto from your back to your front (propitious)

12 109 ditto entering Ursa Maior

rev. 2f. 67 cleaning roof, sprinkling water, and placing incense
in censer

3 68 repeating incantation three times

[ cannot pretend to have solved all the problems inherent in 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.

2 CF, also Magli | 29, where the gods of the night (i.e., the stars and planets) are invoked 1o strike the
sorceress (on the check). (Reference courtesy Francesca Rochberg, who alse provided crucial help with
sections C and E.) For parallels to the Magli passage, see I. Tevi Abusch, Babyionian Wircheraft Literanure
{Atlanta, 1987), 3004,
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Marduk’s Address to the Demons

WG, Lambert

‘Marduk’s Address tothe Demons’ is the title given by the present writer to a Babylonian
exorcistic text now known to 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 Gottes aufzihlt, ungefihr in der Arnt der 7.
Tafel des Endima-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 itself. The matter was corrected
by G. Meier, in ZA 47 (1942), 241-246, who was able to refer to 10 pieces of the text
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 addition 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 AfQ 19 (1960}, 114-119. Seven more K pieces had been identified and
eight joins made. Also R. Frankena had found the original of the Assur commentary in
Istanbul and had copied 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 researches, both in the Geers copies and in the original
tablets in the British Museum, aided there for the Babylonian tablets by L.L. 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
a few of the pieces in Babylonian script are extracts on exercise tablets, attesting to the
popularity of this work in Late Babylonian times. In addition to the published Assur
commentary, there is also a small oblong tablet from the very same scribe commenting
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 commentaries. By now the whole text is recovered save for a short gap of perhaps
five lines in the middle. Its organization is also now altogether clear, since Ebeling,
Meier, Lambert and Frankena had all misjudged obverse and reverse of the big piece
of the Assur commentary, and in consequence all the publications had orgamzed the K
pieces to express this misunderstanding. As now revealed, this is a unique Babylonian
exorcistic text and the present article is a preliminary report in advance of a forthcoming
edition.

Like other exorcistic texts, its general purpose was to protect humans from the
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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, it is the incantation of....",
naming one of the several gods who were claimed as authors. But in Marduk's Address
the greater part emphatically claims to be spoken by Marduk himself, under his name
Asalluhi, 2 name commonly found in Sumerian incantations.

As now preserved in Neo-Assyrian and Late Babylonian tablets, the Address begins
with a short complete incantation of the conventional type, indeed it also occurs in the
Late Babylonian Qutaru series. It speaks of Asalluhi in the third person, and hopes with
his spell to drive demons away. Next comes a long section in which each line begins ‘1
am Asallubu” and 1s then followed by a full poetic line of epithets. The first ten or so
epithets deal largely with Marduk's exorcistic prowess, but thereafter they range over a
large 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 “987) written within the last
line. However, one textual witness has an extra line, making 99, and it is possible that
the author compiled 100, but scribes occasionally 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
lines, appear in other contexts, mostly, but not exclusively, in Marduk hymns, prayers
and exorcistic texts. (i) Apart from the emphasis on exorcism at the beginning, there is
no development of ideas in the section; here the author reveals his lack of literary sense.
Mote that lines 56-57 both begin (after ‘T 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 them.....” Saw 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 first, short traditional
incantation best provides the background for the phrase “Asalluhi ..... saw them’, but that
incantation is now so far back that one hesitates to offer this suggestion. But to continue:
Marduk, after seeing ‘them’ addresses his vizier (not son!) Nabii, “Who is this ...?" 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, after
one line apparently beginning "l exorcise’, all the lines begin ‘or who' (i £a) and the vast
majority end with a second personal plural verb, so Marduk is listing demonic activities
as he addresses the demons in question. There are again 98 lines beginning ‘or who',
s0 again one may suspect the author compiled 100 but two have dropped out in scribal
transmission. Butin this case the organization is systematic, rather like the organization
of the bestedited omen series. Thus a group of 37 are specifically concerned 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 original literary creation, though using
some traditional material, of course. New grammatical and lexical material attests to the
author’s learning. After ‘or who' the work is, as now known, rounded off with two short
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sections: these sections are very traditional and spoken by a human exorcist who invokes
Asalluhi 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:

(a) Lines 1-9: traditional short incantation invoking Marduk:

o

|

9

106

108
109
110

108
109
110
m7
&

191
m92

1191
1192

& - g r & v WO — - o - 1 . . L ]
Lina paln te-e Sd “asal-li-hi mas-mas ilani™ mar “ea(idim) apkalli
dup-pir pu-tur lemi-nu $d pani-id wk-kis a-a-bi $d arki-id

Before the spell of Asalluhi, the magician of the gods, son of Ea, the sage,
begone, depart, Evil that is in front of me, make off Enemy that is behind me!

(b) Lines 10-107: ‘T am Asalluhi’ section:

ana-ku *asal-li-hi na-si-ih mur-si mu-ab-bit Sadé™* e-lu-ri
I am Asalluhi, who removes diseases. who destroys high mountains

[ana-ku Yasal-li-hi] $@ ina te-ni-Se-e-1i reme-nu-ii “marduk
[1 am Asalluhi], who is merciful among mankind, Marduk

(c) Lines 108-122 and Section 1T 1-99:; short narrative myth leading on to “or
who' section:

i-mur-su-nu-ti-ma *asal-li-hi uSwmgal Samé u ersetim'™ “marduk
a-na *nabi(nd) sukkalli-5id a-ma-ta i=za-kar

man-ne an-nu-i S a-na pia="-i=rn [...]

Asalluhi, unigue one in heaven and netherworld, Marduk, saw them,
to Nabi, his vizier, he addressed a word,

Who is this who at the command of an aggressor [...]7

-1 5 ki-ma barbari re-te-nek-ki-ka

[1-ti §d Kklima Birgi fla-ar)-ta-nab-ri-glu|

Or who constantly scratch like a wolf,
Or who constantly flash like lightning,

lu-u 3d ina sil-le-¢ de-Sd-tu-nu
lii-u $d ina ga-§i-§i pu-ut-tu-ha-tu-nu

Or who were threshed with spikes,
Or who were impaled on poles,
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(d) Lines II 100-109: 100-104 all begin lissehkunisi Asalluhi, ‘May Asalluhi extirpate
you’, each time followed by stock epithets. 105-109 all begin urammikunisi Asallubi
nif ..., ‘Asalluhi has exorcised you by ..., bringing in other gods to assist in the process.

{e) Lines Il 110-127 ask for the removal of troublesome demons and shades to the
netherworld, by the powers of the netherworld;

1110 lid-din-ku-nu-5i ‘mes-lam-ta-é-a i-na bab kurnu.gis.a
May Meslamta’e’a hand you over at the gate of the netherworld
117 Ya-nun-na-ki ilani™* rabiti™* lik-mue-ku-nu-si
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 XII of the series Udug-hul, as M.J. Geller has
established. So in 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:

[ x x (x) ] x ZAB ana ka-ra-5i arki-ii i5-Sar-flar]
‘I...].. to anmihilation” will be written after it.

This alludes to an Akkadian text, not Tablet XII of Udug-hul. Also there is no reason
to doubt that the Assur commentary is based on the whole text of Marduk's Address as
known to us. It cites for comment only 18 lines from section (b) and 5 lines from section
{c), but it quotes the incipit as én dup-pir lem-nu *Incantation. Begone, evil one!”, which
is the first phrase in section (a), Thus its failure to comment on lines in sections (d) and
(e) 15 no evidence that those sections were lacking from the Assur text. (The surviving
pieces of the Assur text do not extend to either section (d) or (e).) The K commentary,
which is more text-critical notes than a 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 exorcistic text. Then a variant form
of line % of Marduk's Address is cited:

pu-trur dup-pir lem-nu §d pa-ni-ia
Depart, begone, Evil that is 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 (e), 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 1o the Demons
[ % % % (x) h]ul.a.kam

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 is 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 before it
was drawn into a series. In a Late Babylonian form of Udug.hul it had a place, and in two
different series in Assur and Nineveh in Late Assyrian times. In any case, Udug.hul was
not a series of tablets for use in sequence in a single ritual cycle. Thus there 1s 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 (e) are typical of exorcistic incantations from
the late libraries, though only (a) is so far known in another compilation. However,
groups of lines in (a), (d) and (e} occur in other related texts, so even if we wish o
assert that the author/compiler was responsible for these sections and did not take them
over in toto from an existing source, we will still have to conclude that the “author’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
case most, or even all, of the literary 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 ‘T am Asalluhi’ to every line. Asalluhi being the name of Marduk in
exorcism especially. One might argue that ‘I am Asalluhi’ 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 is different from, secondly,
a priest claiming to act with the powers and attributes of Marduk, in short becoming
Marduk by repeatedly stating ‘1 am Asalluhi’. 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 its literary
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 is a long speech of self-praise by Inanna.! However,
no incantation can rival Marduk's Address in this respect.

Section (c) already starts with a problem. *Asalluhi saw them’ reads like an Akkadian
version of the middle of a traditional Sumerian incantation of the *Marduk-Ea-Typ'.? In
this genre first some demonic activity is described, then Asalluhi *sees’ what is going on
and reports it to 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,

1 }r‘[E. Cuhun, ?ﬁr [:':,m.:':.lu} 'a|' I_,u.lr:'ﬁnrrarr'r.lru. {.{_r-..".rr.:'ff'nf .H'r\r)pu?rj.ﬂ'rﬁr: [|:"¢'|t|.'r111.H|.‘, h‘laryi:md. iﬂﬂﬂ-:l. ﬁ‘]"_l[]’
and 5944T.
I A.Falkenstein, Die Haupttypen der sumerischen Beschwirung (Leipziger Semitische Studien, Neue Folge

1: Leipzig, 1931), 44fF.
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here described as his vizier. With an all-powerful Marduk a discussion on equal terms
with his father would be demeaning, so Nab{ replaces Enki. But the similarity is not a
coincidence. But, as explained above, no description of demonic activity is given in this
text, so 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 1 fa section, though paralleled in shorter such listings
in bilingual incantations,” is clearly an original construction of merit.

So while sections (b) and (c) are highly original as literary compositions, one is left
with the problem that the composite nature of the whole 15 less successful as literature,
Mothing fundamentally new is offered for exorcism: it is 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 (e) 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
so used, and it might have been emploved 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.

' See W.G. Lambert, AfO 17 (1954/5), 310,
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